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NOTE 
 

The 18th issue of Romano-Arabica Journal contains a selection of papers presented at the 
international conference organized on the occasion of the 60th anniversary of the Arabic 
Department, University of Bucharest, on the 15th and the 16th of September 2017, entitled 
Geographies of Arab and Muslim identity through the eyes of travelers.  

Arabs’ and Muslims’ interest for travel is closely related to their preoccupation for 
geography and, consequently, to the extension of Islamic territorial domain. Since the 
Umayyad era, Muslims are gradually developing a naval force and simultaneously a 
category of scholars studying geography and its related sciences. The genre of travel 
accounts represents the consequence in the literary field of the constantly developing 
interest in geography. Therefore, exploring territories and peoples largely contributed to 
the process of self-representation along with the representation of the other.  

Between reality and imagination, travel accounts are precious testimonies about the 
way in which identities are fluctuating within the very same cultural area and beyond it. 
The frontiers between the familiar and the unknown are continuously moving, shaping 
various in-groupness and out-groupness constructions. The goals of the conference were 
to explore travel accounts written by Arabs and Muslims and to map out the diversity of 
representations within the field of identities from different perspectives: cultural, historical, 
linguistic and social.  

The papers included in the current issue of Romano-Arabica Journal approach 
relevant topics to the genre of travel literature in the Arab and Islamic world (the experience 
of contrast and its role in self-representation; imaginary geographies and Muslim travelers; 
linguistic, behavioral and environmental exotic identities in Arabic travel literature; 
theoretical speculations concerning the otherness; the emergence of enduring stereotypes 
concerning the other; reinterpreting legends and revisiting old travel patterns etc.).  

  
Laura Sitaru, coordinator of the current issue 
Organizer of the international conference  
Geographies of Arab and Muslim identity through the eyes of travelers 
Bucharest, September 15-16, 2017 
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EYES ON SLAVS, EYES ON SELF; A READING THROUGH "EASTERN 
INFLAMED GARDENS; A JOURNEY TO THE SLAVS’ COUNTRIES" 

قالبة عین على الذات  عین على الصَّ
 (*)قراءة في "جنائن الشرق الملتھبة؛ رحلة في بلاد الصقالبة"

 
 

MAHMOUD AL-ASHIRI 
 

Georgetown University – Qatar, Fayoum University - Egypt  
 
 
 

Abstract. This study is reading through one of the contemporary Arab journeys to the countries of Slavs, as 
Arabs called them in historical literature. This journey is written by Saeed Khateby under the title of “Eastern 
inflamed gardens; a journey to the Slavs’ countries” published in 2015 and winner of “Ibn Battuta” prize for 
contemporary journeys. He toured between Ljubljana, Graz, Zagreb, Sarajevo, Srebrenica, Belgrade and Kiev, 
in an extension of the literary, geographical and cultural heritage of which we got to know the famous journey 
of “Ibn Fadlan”, under a common ancient history of the Ottoman control and the nationalism and political 
trends in modern history, as well as the fertile human experience. As the narrator is trying to read the others in 
this text, he is also trying to discover his self and contemplate a side of its reality; as for what is not present, 
insight might be present in terms of absence, which can be read by eye and contemplated by insight. As research 
is questioning this singular work it’s also questioning the documentary type to which it belongs. Is journey 
literature still capable of producing thrill and excitement confronting the revolution of communications, 
filmmaking, documentaries and publicity of other types of novels? Did easiness of travel and mobility forfeit 
journey literature its privacy and flavor? The research is addressing the journey text as a narrative one, hence 
questioning the nature of this implicit convention by which this belongs to this type and how it is regulated. 
That is very different from other narrative modalities, like: novels, stories, diaries and confessions. In this 
context, we discuss some of the questions such as where journey literature text stands between information and 
imagination. To what extent does focalization intersect with the narrative ideology, and how the different 
components of focalization: cognitive, psychological and emotional can vary under the ideology of the text. 
Keywords: Journey literature, Slavs, narrative convention, ego, the other, narrative ideology. 
 

 البحث
 

كثیرًا ما یقع الأدب الذي یتخذ من "الآخر" موضوعًا لھ، عند ساحة شاسعة من الإدراكات القائمة على الـمُتخََیَّل، وما 
نكران أو مخاوف قد لا تعود إلى معرفة موضوعیة، أو مبادئ عقلانیة أو معاینات تصبح الذات بصدده من إقصاءات أو 

رَة بوعي أقرب إلى الحریة  .مُتبََصِّ
وعندما تتأمل الذات الآخر أو تتأمل ذاتھا عبر ھذا الآخر فإن العلاقة كثیرًا ما تكون خیالیة أو توھمیَّة، ھذا الوھم  

 خرى للحقیقة، عنھ تصدر التمثلات والأفعال.الذي قد یبدو أشد حقیقیة من أي صورة أ
ومن ثم ترى الذات ھذا الآخر بعین مخیالھا وتمثلاتھا الغامضة، خاصة في ظل نوایا مضمرة أو غیاب أفق تواصل  

 حرّ أو سیاق طبیعي غیر قائم على نزاع أو احتراب. ولا سبیل إلى ھذا بعیداً عن التعارف الحُرّ غیر المشروط.
                                                           

 -الشرق الملتھبة؛ رحلة في بلاد الصقالبة. دار السویدي للنشر والتوزیع/ المؤسسة العربیة للدراسات والنشرسعید خطیبي: جنائن  (*) 
 م.2015 -1ط -بیروت
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كون لقاء الآخر قائمًا على إرادة الھیمنة وما یؤدي إلیھا، والرغبة في التفوق؛ بحیث تكون النتیجة كثیرًا ما ی 
دائمًا واقعة بین غالب ومغلوب؛ بحیث تنشئ الأنا علاقة تراتبیة تسَْترَِقّ فیھا الحضارة الراقیة ما عداھا من ثقافات 

 وحضارات لانفرادھا بالتفوق والسلطة. 
"الأنا" المُسْتعَْبِدةَ التي تطغى على الآخرین، وترى في كل "أنا" آخر منافسًا لھا أو عقبةً أو لیست الأنا ھنا  

عدوًا، فالمنافسة والإخضاع الفعلي أو الرمزي یستنفد من الإنسانیة طاقتھا. فلا ترحل الذات إلى الآخر لتتنافس معھ أو 
فترى ذاتھا. الرحلة نوع من الفھم لا بحث في الأفضلیات، معاینة لتثبت لنفسھا أفضلیة أو تمیّـزًا، وإنما لتجلو الداخل؛ 

 الذات لتتعرف ذاتھا لا أن تغدو نوعًا من الخیلاء الآثمة.
وتأتي ھذه الرحلة إلى "آخر"، لم یكن یومًا بینھ وبین القارى العربي المعاصر صراع أو مشاحنة أو نفي أو إقصاء،  

تصالحی�ا، الذات في مسیس الحاجة إلیھ  ؛ ومن ثمَّ یبقى ھذا الآخرُ آخرلتماھي والامحاءكما أن بینھما من الاختلاف ما یمنع ا
 لتتعرف إلى نفسھا، لترى كینونتھا في مَجْلىَ الآخر. فتقرأ الأنا نفسھا بما ھي آخر، وتقرأ الآخر بما ھو أنا.

 نسافر إلى الخارج لكننا في الواقع فالسفر لدى خطیبي، كما یقرر ھو، ھو عودة إلى الذات؛ فعلى الرغم من أننا 
نسافر إلى دواخلنا، لیس من أجل تغییر الأماكن؛ وإنما من أجل تغییر الأفكار، على حد تعبیر الفیلسوف الفرنسي إیبولیت 

 تین.
 فلا یمكن للإنسان أن یكون مكتفیاً بنفسھ لا طبیعیاً واجتماعی�ا فقط، بل أیضًا على مستوى الوعي بذاتھ. حیث لا 

تتعرف الذات إلى نفسھا إلا في حضور الآخر ومن خلالھ، ففي العزلة لا یستطیع الكائن أن یصدر حكمًا على شيء ولا 
على نفسھ، ومن ثمَّ فالذات دومًا بحاجة ماسة إلى ھذا الآخر ، الذي تنظر إلیھ فترى نفسھا؛ الآخر الذي ھو مرآة الذات. 

كْمًا على أنفسنا من غیر أن نَخْرج من ذاتنا، وأن ننظر إلى ذواتنا من خلال یقول تودروف: نحن "لا نستطیع أن نصُدر حُ 
عیون الآخرین، وإذا كان في إمكاننا أن نُرَبيِّ كائناً إنسانی�ا في العزُلة، فإن ھذا الإنسان لن یستطیع أن یصُدر حُكْمًا على 

 . )1(شيء، ولا حتى على نفسھ، سَتنقصھ مرآة لكي یرى نفسھ"
النصُ في الآخَر وفي نفسھ الحربَ الأھلیة، الإبادةَ الجماعیة، القتلَ على أساس العرق والدین، الھجرةَ بعیداً  فیقرأ 

 عن الوطن من أجل كسب الرزق بعد أن ضاقت البلاد بأھلھا، الدیكتاتوریاتِ والحكم الشمولي العسكري. وغیرھا.
ھجرة لانسداد أفق العیش الكریم في الوطن، والارتباط بھ یقرأ حلم الھجرة؛ حیث حلم الشباب في "سربرنیتسا" بال

ھو نفسھ حلم الھجرة في الجزائر والشمال الأفریقي كلھ، حیث یقایض الشباب حیاتھم بحلم الھجرة،  -ومعضلة الغربة
 وكثیر منھم من تتخطفة الأسماك المتوحشة في المتوسط.. 

ي؛ عبر تأمل مفھوم ما یسمى بالوحدة الوطنیة، الذي یحید كل ویعاین جانباً مما خلفتھ الإبادة والتطھیر العرق 
عوامل النزاع والفرقة ویتجاھلھا، عندما یتكئ على حجة تاریخیة واھیة، قائمة على مظنة التعایش والسلام، "فالمسلمون 

نھم جدار شكلت بی 1995والمسیحیون، صربیون وبوسنیون كانوا یعیشون في سلام معًا منذ قرون، ولكن مجازر عام 
فَصْلٍ. وھو ما یستدعي العشریة السوداء في الجزائر وأحداث القتل والذبح؛ مجازر "بن طلحة"، "سیدي موسى"، 
"الرایس" وغیرھا. الجزائر والبوسنة اتفقتا على فترة واحدة لعیش تراجیدیا مشتركة. "أن تزور سربرنیتسا؛ فعلیك أن 

ن الوقت لأقرأ الفاتحة على كل قبر من القبور؟ ربما شھرًا أو شھرین، أو تبدأ بالمقبرة".. "سألت نفسي: كم یلزمني م
. ربما لا تطفر إلى الذاكرة البوسنة فقط، فالمشھد في الجزائر والعراق وسوریا )2(ربما سأنھار قبل أن أكمل نصف العدد"

 قابلین، لم یتصالح أحدھما مع الآخر،لیس ببعید عن ھذا. وھذه "منارة المسجد السُّنيِّ وجرس الكنیسة الأرثوذكسیّة المت
. ولكن ھذا ربما یدفعنا إلى التساول حول )3(لكنھما لم یمنعا الأھالي من تنفس لذة العیش وخوض تجارب حیاتیة جدیدة"

ھذا التقابل بین دور العبادة المعتاد في بعض مناطق العالم العربي وربما غیره أیضًا، ھل ھو نوع من التعایش وقبول 
والعیش المشترك، أم أنھ سباق نحو حیازة المكان والاستحواذ على الفراغ، فبناء یناظره بناء أو یمنع استقطابھ  الآخر

 وحده بحیزه. 
لا تختلف عن مشاھدات المیادین واعتصاماتھا في الربیع  2014ومشاھدات انتفاضة المیدان في أوكرانیا فبرایر  

ف على الثورات الأوكرانیة ببعید عن سیناریو الالتفاف على ثورات الربیع العربي، العربي الـمُجْھَض، وما سیناریو الالتفا
كما تظل السلطة الغاشمة المستبدة في توحشھا ھي السلطة نفسھا في إرداء شباب الثورات قتلاً، وسقوط ضحایا الحریة 

 خطى الزمن في البلقان!رمی�ا بالرصاص. بما یدفع نحو التساؤل حول ما إذا كان الزمن العربي یسیر على 
 

                                                           
 .33م. ص 2017 -1ط -سوریا - دمشق -تزفیتان تودروف: الحیاة المشتركة. ترجمة: منذر عیاشي. دار نینوى للدراسات والنشر والتوزیع 1
 .99سعید خطیبي. ص  2
 .93السابق، ص  3
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 الذات والآخر الثقافي:

 
تمثل المصادفة التي یجد عندھا الكاتب كتاباً لكاتب جزائري مندسًا بین صفوف كُتاّب عالمیین في مَحَلٍّ لبیع الكتب 

 القدیمة نقطة ضوء على ھذه المساحة التي یمكن أن تلتقي عندھا الأنا بالآخر، الشرق العربي بالآخر "السلوفیني". 
التي -دفة غیر حُرّة، فقد قادتھ إلي محل الكتب في "لیوبلیانا" عادتھكان العثور على ھذه اللُّقیة جزءًا من مصا 

في التسكع ومراودة محلات بیع الكتب القدیمة، التي یقضي الساعات في تقلیب صفحاتھا، ولا یقتني  -یراھا جزائریة!
من أنھا  تعة بأنھا، على الرغمفي النھایة إلا القلیل منھا بسبب شُحّ المیزانیة الشخصیة. لكن تعلیقھ على ھذه العادة المم

ر نظرة )4(تستھوي الكثیرین من أمثالھ، تثیر غضب الباعة الذین صاروا یتحرجون من كثرة الرواد وقلة المشترین ، یفسِّ
العجوز المشرفة على المحل، التي رمقتھ بنظرة شاملة من الأسفل إلى الأعلى، دون أن ترد علیھ التحیة؛ ربما لأن الحال 

نیا" لا یختلف عن الحال في الجزائر؛ رواد مثقفون وشغف للكتب ومحدودیة في المیزانیة، وبائع عجوز في "سلوفی
ینتظر رواج بضاعتھ. ولعلھا لم تكن المرة الوحیدة التي یرمقھ فیھا بائع عجوز لم یشترِ منھ، فمؤكد أنھا حدثت مرات 

 ومرات في الجزائر.
رى، بدت عبر الفرح الشدید الذي اعترى الكاتب عند مطالعتھ كتابًا على أن المشھد ینضوي على إشارة ھامة أخ 

لــ"رشید میموني" الروائي الجزائري، مترجمًا إلى السلوفینیة بین كتاب عالمیین مثل "كافكا" و"إیمیل زولا" و"إرنست 
شارات أخرى قد تجھض ھذا ھیمنغواي" یبدو منھا ھذا الولع بلقاء الآخر ثقافی�ا وحضاری�ا. بید أن النص ینطوي على إ

الولع؛ ففي الوقت الذي تنسال فیھ على ذھنھ الأفكار حول "میموني"/الشخص، والجزائر، یعجز عن التعبیر عنھا بلغة 
تفھمھا البائعة، في حین تنساب كلمات میموني نفسھا على لسان كل سلوفیني یقرأ الكتاب. وفي الوقت الذي تنحجب عن 

"میموني" وقیمتھ في الجزائر والمحیط المغاربي، وأن ثمة دار للثقافة في الجزائر تحمل ھذا القارئ معلومات حول 
اسمھ؛ یصبح لدیھ أفكاره ورؤاه، وھي الأصل المؤسس لھذه المكانة وتلك القیمة في الجزائر، فرصة أن تنداح أعمالھ 

ة قد لا د میموني" الذي یكتب بالفرنسیوافكاره في محیط اللغة والثقافة السلوفینیتین. ومما سكت عنھ النص أن "رشی
یكون متاحًا للقارئ العربي! إلى الآن؛ فھذا العي الذي أصاب الكاتب حینما أراد أن یخبر البائعة عمن ھو "میموني" ھو 

 ھعِيّ الثقافة العربیة، التي ربما لا تتواصل مع ذاتھا ومع مكوناتھا؛ فالفرنسیة التي یكتب بھا میموني ھي التي كفلت ل
أن یترجم إلى لغات أخرى منھا السلوفینیة، وعجزت العربیة أو كَسُلتَ عن أن تنقل إلیھا نصوص أحد أبنائھا، وفي 
الوقت الذي تتسع فیھ رفوف متجر قدیم للكتب لكتاب لھ لا یتسع لھ صدر الصحف أو دور النشر الجزائریة، حیث الحزب 

غ أعمالھ من أي قیمة أدبیة  ویجھض مشروعھ الجمالي بعد أعمالھ بعدھا مجرد "ھجاء سیاسي"؛ لإھدار الواحد الذي یفَُرِّ
 أي قیمة أدبیة معتبرة في نصوصھ، لما تحظى بھ من تشھیر بالأنظمة المستبدة.

 
 

 الرحلة من الفعل إلى الخطاب:
 

أتي لتكون لان تإذا كان نص الرحلة یمثل "الخطاب" بالنسبة للرحلة بوصفھا "فعلاً" في كل ترحال، فإن رحلة ابن فض
، أما رحلة سعید خطیبي في أغلبھا فإنھا ھي الوظیفة (*)ھامشًا على "وظیفة" حددھا ابن فضلان نفسھ في بدایة الرحلة

ذاتھا. إن فعل الترحال ھو الھدف، نوع من الرغبة في الآخر وفي الحاجة إلیھ، فلا نھائیة خلف الفعل إلا إنجاز الرحلة 
لھا أمام تشكل لخطاب أدبي، ھو محل الفحص والاھتمام. ومن ثم بدأت الرحلة عبر مطار ذاتھا. فنحن في الأحوال ك

اسطنبول إلى "لیوبلیانا" (سلوفینیا) ثم إلى "غراد" و"زاغرب" (كرواتیا)، فـ"سراییفو" و"سربرنیتسا" (البوسنة 
 والھرسك)، ثم إلى "بلغراد" (صربیا)، ومنھا إلى "كییف" (أوكرانیا).

                                                           
 .26السابق، ص   4
 یقول ابن فضلان في مقدمة رحلتھ: "لما وصل كتاب ألَمش بن یلطوار ملك الصقالبة إلى أمیر المؤمنین المقتدر یسألھ فیھ البعثة إلیھ ممن (*) 

فھ شرائعَ الإسلام ویبني لھ مسجداً وینصب لھ منبرًا لیقیم علیھ الدعوة ناء حصن لھ في بلده وجمیع مملكتھ، ویسألھ ب یفقھھ في الدین ویعرِّ
فنَدُِبْتُ أنا لقراءة الكتاب علیھ وتسلیم ما  نذیر الحرميوكان السفیر لھ  .یتحصن فیھ من الملوك المخالفین لھ فأجیب إلى ما سأل من ذلك

رناه وللجرایة على الفقھاء والمعلمین على الضیعة أھُْدِىَ إلیھ والإشراف على الفقھاء والمعلمین وسبّب لھ بالمال المحمول إلیھ لبناء ما ذك
المعروفة بأرثخشمثین من أرض خوارزم من ضیاع ابن الفرات." انظر: أحمد بن فضلان: رحلة ابن فضلان إلى بلاد الترك والروس 

 -عربیة للدراسات والنشرالإمارات/ المؤسسة ال -أبو ظبي -والصقالبة. حررھا وقدم لھا: شاكر لعیبي. دار السویدي للنشر والتوزیع
 .41: 39م. ص 2013 -2بیروت. ط
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الخطیبي بین محورین؛ محور بلاد البلقان ومحور أوكرانیا، ومن ثم عدَّھا جمیعاً بلاداً سلافیة، إذ تجمع رحلة  
إن أوكرانیا تقع ضمن ھذه البلاد وإن بالعِرْق، كما أنھا ھي أول دولة لسلاف (صقالبة) شرق أوروبا، مھد ما كان یسمى 

 عنھا: روسیا وأوكرانیا وبیلا روسیا. في القرن التاسع المیلادي بإمارة "كییف روس" التي تفرعت 
 2014وإن كان الكاتب یعرب عن أن رحلتھ إلى البلقان كانت مصادفة فإن رحلتھ إلى "كییف" في نھایة فبرایر  

كانت بتكلیف من مؤسستھ الصحفیة التي یعمل بھیئتھا التحریریة؛ لإجراء استطلاع صحفي عن الوضع العام ھناك من 
 .)5(قافیة واجتماعیة وسیاسیةوجھات نظر مختلفة؛ ث

"وحدھا الصدفة قادتني إلى بلاد الصقالبة"، حیلة ذكیة یبدأ بھا خطیبي نص رحلتھ، لیلقي عن كاھلھ فكرة ھذا  
التقلید اللأدبي القدیم الذي عادة ما ینص على الباعث على الرحلة، وربما ھیّأ بھا أیضًا لإفساح الطریق أمام قراءة الدوال 

 زى المشاھدات.واستبطان مغ
)، الذي 921وكأنھ ھنا یفارق، ومنذ السطر الأول، نص رحلة ابن فضلان، ابن القرن العاشر (قام بھا سنة  

یشترك معھ في جھة الترحال. فإذا كان ابن فضلان قد قام برحلتھ من أجل قراءة كتاب أمیر المؤمنین "المقتدر" على 
أھداه لھ أمیر المؤمنین من ھدایا، والإشراف على أمور الفقھاء والمعلمین  "ألمش بن یلطوار" ملك الصقالبة، وتسلیمھ ما

ین فإنَّ خطیبي لم تكن رحلتھ دعوةً أو نشرًا لد -الذي أرسلھم أمیر المؤمنین بناء على طلب الملك لیفقھوا الناس في الدین
ین أو فقھاء.. فقط وحدھا كانت المصادفة أو تفقیھًا لآخر فیھ، أو قیامًا على مدد عسكري أو إیصال ھدیة أو كفالة معلم

 ما قاده إلى ھذا الاختیار، أو لنقل بالأحرى دافع الترحل في ذاتھ، أو بالأحرى "معرفة الآخر". 
دامات الدینیة   یقول: "عبرت الحدود بحثاً عن الملامح الحقیقیة لدول تجمع بینھا الجغرافیا وتفرقھا الصِّ

. ولكنھا أضحت رحلة في معرفة الذات أیضًا وتأمل بعض جوانبھا، عندما تتكشف التفاصیل التي تجمع ھذه )6(والإثنیة"
البلاد، رغم ما قد یبدو من اختلاف ثقافي یحیل البصر بعیداً عن وجوه التشابھ والتقاطع. فبین الصقالبة والعرب تاریخ 

وة" بعد معركة "كوسوفو" أو "قوص -د مع نھایة القرن الرابعمشترك من الخضوع للدولة العثمانیة، التي وصلت ھذه البلا
م، وما زال الأثر العثماني بادیاً في مناطقھا إلى الیوم، كما ھو الحال في العدید من المناطق من العالم العربي. 1389سنة 

لمستقلة، حیث كان ھذا إضافة إلى محوریة اللغة في تكوین الھویة لدى كل من العرب والسلاف على اختلاف دولھم ا
 الدفاع عن مكون اللغة في البلاد السلافیة بمثابة الدفاع عن الأرض والتاریخ والحق في الاستمرار، كما یقول الكاتب. 

وربما قادت الصراعات السیاسیة الدینیة والإثنیة إلى قراءة جانب آخر من واقع العالم العربي وأزماتھ السیاسیة  
 خلاف مذھبي كثیرًا ما یكون غطاء للسیاسة، وقلما تكون السیاسة غطاء لھ. الأخیرة، وما آل إلیھ من 

وھذه الوجوه من التشابھات بعض أھم ما استقطبت وجھة نظر العمل؛ فراح یتوقف عندھا من آن إلى آخر كلما  
 تنَقََّل من مكان لآخر.

 
 

 النص والتجنیس:
 

و"السرد"، المتلازمتان بالأصالة في كل خطاب سردي، باعتبار السرد لربما أمكننا من خلال تلازم صیغتي "الوصف" 
فعلاً زمنی�ا بالأساس، یتحرك فیھ ویتقدم متصلاً بھ، وباعتبار الوصف فعلاً مكانی�ا یتوقف عنده الزمن أو یكاد حیث تعانق 

وضعاً إیاه في مكان یجري فیھ وتضافرھما مع مقولة "الراوي" الذي یرصد تطور الزمن عبر السرد، مم -اللغةُ المكانَ 
حیث الوصف، لربما أمكننا من تعانق ھذه المقولات الثلاث، وبحث ھیمنة إحدى الصیغتین السردیتین؛ الوصف والسرد، 

 . )7(أن نؤطر لجنس الرحلة من حیث كونھا "خطاباً وصفی�ا" یضع في اعتباره الأول البعُْد المكاني في زمن معین
لرحلة إلى جانب النص الجغرافي؛ حیث معاینة المكان في زمان ما، مقابلاً للروایة في وھنا قد یتموقع نص ا 

 عناقھا للنص التاریخي؛ حیث معاینة تطور الزمن في مكان ما.
لكن ھذا النص، الذي یقرأ الذات عبر قراءة المكان والجغرافیا، یقدم التاریخ من حیث تقدیمھ اللحظةَ بوصفھا  

للمستقبل. یقدم المشاھدات والأحداث من حیث ھي حقائق مستقبلیّة تتخلق في رَحِم الآن، حیث  ثمرةً للماضي وبذرةً 

                                                           
 .125سعید خطیبي: جنائن الشرق الملتھبة. ص  5 
 .17السابق: ص  6 
 -1ط الجزائر. -الجزائر العاصمة -المغرب/ منشورات الاختلاف -الرباط -د. سعید یقطین: السرد العربي؛ مفاھیم وتجلیات. دار الأمان  7 
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یفُْضي الحجر بحكایاتھ ویروي ماضیھ أو یحیل إلیھ. فالآن التي تعاینھا الرحلة آنٌ موصولة بقوة بماضیھا العریق، حیث 
ن بالضرورة لمسرودات طویلة وعریقة.  كل وصف مُتضََمِّ

بورتاج جسد ھذا النص حیث نجد تصویر الحیاة من وجھة نظر إنسانیة عبر منحى استقصائيٍّ، مع یشكل الری 
قدر من الالتفات إلى الصیاغة وجمالیاتھا، فھو رؤیة خاصة للصحفي تبحث عن المعلومات ووجھات النظر، وإن قدمتھا 

ر. فمن أین یبدأ التقریر وأین ینتھي إلى إجمالا عبر وجھة نظره ھو، وإن حفل بالمقابلات والاستقصاءات من حین لآخ
 أدب الرحلة.

إنَّ أدب الرحلة، بوصفھ جنسًا أدبی�ا، یواجھ تحدی�ا وجودی�ا كبیرًا مع تطور طرائق التنقل والاتصال والتعبیر،  
لوثائقیة، ا وخاصة عندما یعبر عنھا عبر أوعیة لغویة كالتحقیق الصحفي، أو تواصلیة أخرى كالتحقیق المتلفز والأفلام

. ففي العدید من نصوص الرحلة المعاصرة ومع )8(وكذلك مع تطور السرود التخییلیة وتطور تقنیاتھا كما في الروایة
(الریبورتاج) منافسًا قوی�ا لأدب الرحلة، إن لم یكن وریثاً لھ في  (**)تطور الفن الصحفي غدا فن الاستطلاع الصحفي

 ومات أدب الرحلة الأساسیة وفي مقدمتھا الطابع "السردي" والطابع "المرجعي"،عض الأحیان، حیث حاز بعض أھم مقب
ربتھ تج، یرى فیھ الصحفي موضوعھ من خلال یغطي أحداثاً "راھنة" وینقل وقائع موضوعیةفالاستطلاع الصحفي 

سع مُھَیَّأ للاستفاضة؛ بالتووھو  ورؤیتھ وإحساسھ، ومن ثم یبدو فیھ العامل الذاتي على نحوٍ لا نجده في نقل "الخبر".
حول الموضوع وعدم الاقتصار على الجوانب الرئیسیة؛ بل تقَُدَّم الأحداث فیھ في سیاقھا العام، وتستعرض تفاصیلھا؛ 

. كذلك )9(فیجیب على أسئلة من قبیل (ما، مَنْ، متى، كیف، أین، لماذا..)، وإن كان یتوسع في الاجابة على سؤال "لماذا"
السرد (نقل الوقائع)، والوصف (وصف الأماكن والشخوص)، كأسالیب تقدیم متنوعة؛ تطلاع على ینفتح الاس

والاستجواب (الحوار مع الأشخاص) ونقل وجھة نظرھم، وانطباعاتھم الشخصیة (بملاحظة جمیع العناصر القائمة على 
 .)10(مسرح الحدث وتقدیم صیاغة خاصة لھا)

فع بھ إلى قلب أدب الرحلات ویمیزه ربما عن بقیة الأشكال الصحفیة ھو ولذا فمما یختص بھ الریبورتاج وید 
حضور الراوي/ السارد فیھ على نحوٍ شخصي إلى حد كبیر. إذ یعبر ھذا الحضور عن نفسھ في الریبورتاج أبلغ تأثیر 

 ائع وإنما یتسلحومشاركة. ولأن الصحفي ھو "مخبر" (من الإخبار) فإنھ لا یتوقف عند مشاھدات العین، وقراءة الوق
 بالقراءة أدباً وتاریخًا واستقصاء. لیكون أكثر قدر على قراءة ما یشاھد وعلى تكوین خبرة أكثر عمقاً بما یجري.

وبعامة یمكن أن نطمئن إلى أنھ ربما أمكن لأدب الرحلة أن یستوعب "التقریر الصحفي" دون أن یكون كل  
 نص من أدب الرحلة من قبیل الریبورتاج.

ا من قبیل أدب الرحلات، أین یمكن لتلك الحدود أن تقع بین ما عند  ما یكتب الصحفي أو المثقف أو الروائي نَص�
ھو أقرب إلى روح الأدب وما ھو تقریري أقرب إلى الاستطلاع صحفي. سنضرب مثالاً عملی�ا من واقع نشر ھذا النص 

على نشر الكتاب بوصفھ من أدب الرحلة  )11(یة سابقةنفسھ، حیث نشُِرَت بعض فصول ھذا الكتاب في استطلاعات صحف
النصوص معاً تتبدى تلك المقاطع التي رآھا الكاتب حِملاً إضافی�ا على نص الرحلة، وتلك التي  بتمعنمتضمنةً إیاھا، و

 رأى إضافتھا إلى نص الرحلة ربما لم یكن لیستوعبھا روح الاستطلاع الصحفي.
یقدمھا للقّراء، وجھة النظر التي قد لا تحیط بھا الأخبار التي تترصد فھذه بعض خلاصات الراوي التي  

قة، تعیش اضطراباً وشتاتاً داخلیین، غیر قادرة على استیعاب الصدمات  الموضوعیة، یقول: "تبدو (كییف) حكایة مُمَزَّ
فاً یختلفون عن القلقة التقیت سلاالتاریخیة المتتالیة، والتي تزایدت حدتّھا في السنوات العشر الماضیة، في تلك المدینة 

                                                           
 . 342م. ص 2010 -1تونس (وآخرون). ط -ظر: د. محمد القاضي وآخرون: معجم السردیات. دار محمد علي للنشران 8 

 Le reportage, feature report, colorالاستطلاع الصحفي أو ما یطلق علیھ الریبورتاج أو النقل الصحفي أو التقریر الحي.  (**)      
story photo, feature article 

 .133جامعة البحرین . ص  -كلیة الآداب -د.المھدي الجندوبي: التحریر الصحفي. نشر قسم الإعلام انظر:  
 .93. ص 1985 -انظر: د. فاروق أبو زید: فن الكتابة الصحفیة. القاھرة 9 
 م.2004 -ستون -عة منوبةجام -معھد الصحافة وعلوم الإخبار -تونس -انظر: د. حبیب بن بلقاسم: التقریر الصحفي (وثیقة بیداغوجیة) 10 
المادة الأساسیة للفصل الأخیر من الكتاب، الذي عنوانھ بــ"شفتشینكو یلعب الشطرنج"، ھو في الأصل "استطلاع صحفي" أیضًا نشره  11 

عد أن ، بوصفھ صحفی�ا بھیئة تحریرھا، تحت عنوان: "أوكرانیا بلاغة المیدان". ب2014)، إبریل 78المؤلف في مجلة الدوحة، عدد (
 ةأضاف إلیھ سرداً خاصًا برحلتھ إلى كییف ولیلتھ الأولى فیھا. ومن ھذا القبیل أیضًا فصل: "الزعیم یقرأ شعرًا"، الذي نشر بمجلة الدوح

 شعرًا". انظر:أ تحت عنوان "ساعة في بیت الزعیم .. تیتو یقر
http://www.aldohamagazine.com/article.aspx?n=9F429273-DAA6-4F66-842E-

1826901E2955&d=20130941#.WbHEOLKGPX4 
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نظرائھم في الجنوب في احتفالھم المستمر بالحیاة رغم كل المحن.. وعدم سمة لا یتنكرون لھا. فھم لا یعرفون تمامًا أین 
 . )12(تسیر بھم الأقدار.. مع ذلك فھم مستمرون في الحلم"

لریبورتاج المنشور في (المجلة) یكشف ھذا المقطع الذي یظھر في نص الرحلة (في الكتاب) ویغیب عن نص ا 
لنا جانباً من ھذا (الطابع الشخصي) التي یمكن أن تذھب إلیھ وجھة النظر في أدب الرحلة. وربما لا ینحو الریبورتاج 
الصحفي إلى مشارفتھا. مسافة من التحلیل وعمق شخصي، قد یسمح یھ أدب الرحلة ولا یسمح بھ الریبورتاج، الذي ھو 

 ي المقام الأول.عمل صحفي ف
وفي المقابل نجد بعض الإضافات إلى النسخة المنشورة بالمجلة تحمل كثیرًا من العناصر التي تربطھا بالآني،  

اللحظي، بطابع التوثیق الذي قد لا نجده إلا في "الخبر" الصحفي، لا الإخبار الأدبي. "إیفان لا یثق بالأسماء التي قدَّمت 
ت الرئاسیة الشھر المقبل، مثل یولیا تیموشنكو، ونائبھا في الحزب نفسھ آرسوني لاتسونیكو، نفسھا للترشُّح للانتخابا

الملاكم الأسبق فیتالي كلیتشكو، أولغ تیانیبوك أو المیلیاردیر رینات اخمیتوف (المُصَنَّف ضمن قائمة أغنى خمسین رجلاً 
ه یاسیة. وغالباً حین یبرز اسم مثقَّف في الدوائر الرسمیة فسنجدفي العالم). النخبة المُثقََّفة مُستبعَدةَ من التنظیمات الس

ح إیفان، معتبرًا اتحاد الكتاب تنظیمًا سوفیاتیًا  قادمًا من تنظیم اتحّاد الكتاّب، وھو تنظیم بولیسي أكثر من كونھ أدبیاً، یصرِّ
 .)13(بائداً وجب حَلُّھ في أسرع وقت"

تجدد الحیاة، مكاناً آخر تنتمي إلیھ الأنا على نحوٍ مؤقت بوصفھا "أنا" مغایرة، وھكذا تأتي الرحلة لتكون نوعًا من  
تشعر بالاختلاف وتسلِّم بھ، تبحث عن وجوھھ وتراه في جل ما تقع علیھ. مؤمنة بأنھا عندما تصوغ تصورًا عن الآخرین، 

  وجد "أنا" إلا حیث توجد "أنت".فإنھا تصوغ تصورًا عن نفسھا، حیث لا یوجد "أنتَ" إلا حیث توجد "أنا"، ولا ت
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Abstract. The development of geographical writing was one of the important factors that facilitated the 
transition from classical writing to constructive narrative fiction. Changes in local identity in Syria and Lebanon 
first occurred during the 19th century in the name of local patriotism, and were promoted through geographical 
writing. This paper discusses the literary geographical writing of Khalīl al-Khūrī (1836-1907), one of the 
leading intellectuals of the Nahḍa period, in his narrative fiction Wayy. ’Iḏan Lastu bi-’Ifranǧiyy (Alas, I’m not 
a foreigner), published in his newspaper Ḥadīqat al-’Akhbār between 1859 and 1861. This article will 
demonstrate that al-Khūrī’s writing can be considered a continuation of the genre of ’Adab al-Riḥlāt (travel 
account), but at the same time it was an innovation as al-Khūrī was among the first to transform this classical 
genre into clearly defined narrative fiction, which I term ‘geo-literature’. This term refers to literary and 
patriotic writing containing a number of geographic locations designed to make readers aware of them and 
encourage them to visit these sites. Al-Khūrī uses some motifs of the canonic genre of ’Adab al-Riḥlāt in 
constructing a tale, making the traveller a central character in the plot. He created a kind of literary tour guide 
that revealed the close historical and cultural ties between past and present, while at the same time implicitly 
disseminating his views on modernization, ‘Europeanization’, and the preservation of the local Arab identity 
Keywords: Geo-literature, Khalīl al-Khūrī, ’Adab al-Riḥlāt, Ḥadīqat al-’Akhbār, Nahḍa. 
 
 
Introduction 
 
The 19th century is seen by many scholars as the period of the Arab Renaissance. This 
consisted of a wave of political, national and cultural events that led to several insights 
among Arab intellectuals, particularly in Syria, Lebanon and Egypt. These insights touched 
upon the essence of the life of the Arab living under Ottoman rule, suffering from cultural 
and even existential stagnation. These insights were also heightened vis-à-vis Western 
culture; many Arab intellectuals visited Europe during that period, and came to understand 
the depth of the gap between the daily and cultural existence in the West and their own 
daily and cultural existence. They also sensed a profound need to change the existing 
situation in their own countries, a change that ought to have derived from internal processes 
but, at the same time, had to rely on cultural, political and social models of the West in 
order to speed up the change process to a desirable level. 
 Naturally, this reliance on the West was problematic. It created an encounter between 
two different cultural approaches or ways of thinking. We might say that, in general, it 
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brought Western secularity together with Eastern spirituality, an encounter between 
scientific thinking that allows for the slaughter of sacred cows and the elimination of social 
and religious taboos, and subjective traditional thinking unable to handle such deviation 
from conventions. Consequently, in most cases, the Arab intellectuals sought to find 
balanced formulas that could be adapted to the change processes about to take place in their 
countries.  
 A direct outcome of the search for change was a renewed search for a new identity 
(Sheehi 2004: 90), or at least an opening of the circles of affiliation that would suit the 
global and local circumstances of the latter half of the 19th century. One of the circles that 
was important for leading the desired change was that of national affiliation. However, it 
must be said that in the period there was, as yet, no consolidated national thinking in Beirut, 
Damascus or Cairo. Fruma Zachs (2005: 2) identified a proto-national Syrian model of 
affiliation that served the changing life in Beirut from the second half of the 19th century 
on. This model perceived Lebanon and Syria as a single, unique identity with a shared 
history and language. This model would, for example, allow religious minorities to coexist 
under an umbrella of shared historical and cultural elements. Lebanese journalist, poet, and 
literary critic Khalīl al-Khūrī (1836-1907) was one of the prominent intellectuals who 
espoused such a model. As we shall see, he believed in the need for calculated change that 
would not dismiss Arab heritage, but yet would nevertheless promote substantive changes 
that would not clash head-on with traditional Arab and Islamic legacy values.  
 Al-Khūrī used his newspaper, Ḥadīqat al-’Akhbār (1858-1911), as a vehicle through 
which to promote the implementation of the changes which he believed would lead his 
people towards a positive future. He wanted his periodical to be a multicultural meeting 
place, and with that in mind, he regularly allotted space to translations (mainly from 
French), thereby juxtaposing Arab and Western cultures and how they are expressed. This 
juxtaposition launched a profound process of change in Arabic literature; in particular, it 
paved the way for the emergence of the genre of original fictional narrative and hence the 
original modern novel in Arabic. 
 
 
Ḥadīqat al-’Akhbār – a pioneering cultural laboratory 
 
The publication of any periodical is, in and of itself, an indication of essential cultural needs 
that coincide with equally essential political, economic and urban needs. It is a move that 
contributes, either directly or indirectly, to the dissemination of different values and 
ideologies regarding the individual and the collective. Ḥadīqat al-’Akhbār constitutes, I 
believe, an important building block in the chain of events that led to the Renaissance in 
certain Arab countries, especially Lebanon and Syria, in the 19th century. The importance 
of this lies primarily in the cultural awareness that adheres to the notion that there is an 
existential need for balance and coordination in all processes of modernization and 
innovation. The importance of this coordination lies in not eliminating any part of this 
equation of life in the shadow of modernization, i.e., tradition as represented by the Arab-
Islamic cultural legacy, on the one hand, and modernization as represented by the cultural 
influences coming from the West, on the other. This eclectic approach supports the vital 
need to recognize both sides of the equation in order to sustain a truly balanced process, 
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and thus it creates convincing local alternatives that march safely in the direction of change. 
Anyone tracing the journey of Ḥadīqat al-’Akhbār will find that it did, in practice, 
implement this approach.  
 As a result of local and external interactions in the second half of the 19th century, a 
bourgeois middle class of intellectuals and merchants developed in Beirut. Most of these 
intellectuals strove diligently to promote and develop Arabic and Arab culture, and at the 
same time, at the national-political level they were encouraging local Syrian and Arab 
nationalist sentiments. Khalīl al-Khūrī was one of the most prominent of these thinkers 
who, in my opinion, did not receive proper recognition and who has not been adequately 
researched, despite his great contribution to local ideological-conceptual development 
through his support for a local Syrian-Arab identity on the one hand, and on the other, his 
literary writing which, despite its limitations, relative immaturity and weak artistic 
technique, was an early model of Arabic narrative fiction, and influenced the development 
of both canonical and non-canonical works that were to follow. 
 
 
The Literary and Linguistic Aspects of Ḥadīqat al-’Akhbār 
 
Arab cultural literary interactions developed in the 19th century within the context of 
general historical and political circumstances (for more information about Al-Khūrī and his 
historical and cultural endeavors, see: Bawardi 2008: 170-195; Zachs 2004: 27-39; Zachs 
2005: 88-89, 157-159, 171-173). Consequently, the literary aspect of Ḥadīqat al-’Akhbār 
is inseparable from contemporary political, social and economic developments (on the 
diachronic and synchronic process and its impact on literary design, see: Snir 1998: 87-
121; Snir 2001: 3, 49), especially since literature constitutes a complementary and 
necessary expression of changes in general concepts. Al-Khūrī regularly made room for 
literature in his periodical, sometimes allocating it a third of its overall space. He was 
undoubtedly aware of the role of literature in educational and national processes, in addition 
to its commercial and economic importance in widening his readership. At the same time, 
he realized that modernization also had to be applied to the Arabic language itself. Speaking 
about international interest in his periodical, especially from European scientific societies, 
Al-Khūrī mentioned his goal of development and regeneration of Arabic that would “train 
it in the new semantic fields, and put it on an equal footing with modern languages that 
abound in information and arts of every kind [...], because now it is a poor language that 
can hardly express any meaning that progress and civilization have created in all fields of 
human knowledge.” (Ḥadīqat al-’Akhbār, 40 4/22, December, 1858). This message voiced 
the crisis of Arabic, with its stylistic shortcomings and inability to keep abreast of modern 
developments. Hence his use of the periodical to generate new styles of expression that could 
benefit the general advancement of the nation.  
 Al-Khūrī’s general criticism of contemporary Arabic linguistics related to all areas 
of culture covered by the language. Western languages were an essential component of 
modernization, which suggests that one of the important elements of Arab Oriental 
backwardness lies in the inability of Arabic to express the various dimensions of modern 
culture. Consequently, Al-Khūrī attempted to expand the realm of Arabic beyond its 
familiar traditional religious-theological sphere and to expose it to the challenges of modern 
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daily life. He used the translations of French novels he published to give his readers an 
alternative linguistic taste. That alternative might be key to the development of new styles 
of writing that could help Arabic make the necessary leap forward to overcome its 
limitations of expression and hasten a smooth change in its writing concepts, which, in turn, 
would contribute to the creation of original Arabic narrative genres. While the development 
of a new literary genre was not declared an end in itself, it was the result of the awareness 
of the new strata of readers, as we shall show.  
 In general, the literary publications in the periodical can be divided into two main parts: 

a. Translations of original French narrative works. 
b. Classical Arabic literary works including poetry, biographies of poets and 

classical Arab literary figures, as well as the publication of literary works by 
contemporary authors.  

 Translation ventures into the realm of the ‘other’, with which it conducts an explicit 
or implicit dialogue. The significance of this dialogue lies in the fact that, ultimately, it 
constitutes a modern cognitive tool, by way of comparison, can engage the parties in 
reflecting about how they think and how they live. In the context of the 19th century 
renaissance of Arab literature and culture, we may say that translation constituted an 
important building block in its cultural interaction with the West. In addition to local and 
social, political, cultural, and national moves, this interaction played a key role in 
facilitating the march of Arab progress. The translation of literary works contributed greatly 
to the development of Arabic prose and poetry alike, in a manner that more readily enabled 
them to incorporate Western influences. In other words, these 19th century Arabic narratives 
integrated new Western influences that reflected modern development with traditional 
Arab narrative techniques deriving from canonical and popular literature alike (Hāfiz 1992: 
270-271; Moosa 1971: 200; Allen 1992: 180-192). 
 
 
A new geo-literature - Wayy. ’Iḏan Lastu bi-’Ifranǧiyy (Alas, I’m not a foreigner) 
 
As mentioned earlier, the genre of Arabic geo-literature (for more information concerning 
this term, see Bawardi and Zachs 2007: 203-217) gained momentum in the 19th century as 
intellectuals journeyed to the West and introduced their Arab readers to this new world of 
places, customs, and behaviors through their rich descriptions of what they had encountered 
on their travels. Al-Khūrī, however, took this genre in a new, pioneering direction with his 
important work Wayy. ’Iḏan Lastu bi-’Ifranǧiyy. This is a local Arabic narrative fiction, 
which represents, in my opinion, the embryonic stages of the evolution of an Arabic 
narrative genre that preceded the attempts defined by critics or referred to as the first Arabic 
fictional narrative attempts, specifically the works of Fransīs al-Marrāsh (1835-1874), and 
Salīm al-Bustānī (1846-1884). In this pioneering work, Al-Khūrī adopted certain narrative 
techniques combining traditional Arabic narrative discourse with the Western narrative 
styles that were reflected clearly in the works translated in his newspaper. Al-Khūrī 
published this story consecutively from issues 93 (3/1, November, 1859) to issue 151 (7/23, 
March, 1861), as a reaction to the contemporary local social and educational developments. 
It was a type of social observation that was accompanied by severe criticism of hollow and 
false Westernization/ Europeanization, which he feared would likely lead to Arab cultural 
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decline. In his treatment of the theme of ‘the encounter between East and West’ he 
recognizes the necessity of finding a balance between the two cultures while preserving an 
Arab identity in order to achieve real and desirable modernization. The commenting 
omniscient narrator is a mask for the author, who takes advantage of the literary framework 
to preach and spread different values and concepts. The narrator travels between several 
Syrian cities (Syria and Lebanon, today) in order to observe the signs of European influence 
in every city. He begins his fictional journey by directing severe criticism at the signs of 
“Europeanization” (tafarnuj) in Beirut (cf. Hoblos 2002: 43-58), which, in his opinion, is 
the most influenced by this phenomenon. One aspect of this trend is the abandonment of 
traditional Arab clothing, and wearing European dress in a funny way that does not suit the 
Arab atmosphere. Moreover, these ‘Europeanized’ people were abandoning Arabic, 
speaking European languages as a sign or suggestion that they belong to a high social status. 
The narrator also visits the Lebanon Mountain region where the people still preserve their 
Arab traditions. With his visit to Aleppo, however, the direction of the novel changes and 
assumes an internal narrative frame through which the narrator relates the story of a family 
man from Aleppo, who adopts the European identity through clothes, language, and foods, 
and scorns his Arab culture. He even refuses to let his daughter marry the young Arab with 
whom she is in love, and tries to force her to marry a foreigner who has come to visit the 
city against her will. The foreigner, who has Arab roots, despises the ‘Europeanized’ 
Aleppo father and tries hard to leave the girl to her Arab love. Al-Khūrī’s message seems 
to be that the preservation of one’s roots is the ideal solution in this case. For him, 
acquaintance with the West does not mean “marrying” it and abandoning or dismissing 
one’s Arab identity. On the contrary, it means that one should be open to others without 
taking the “other” as the only resort or solution to one’s problems. The foreigner who comes 
from a different culture will not stay here, but will soon leave, because he came here just to 
visit, enjoy his time, or get more information and knowledge about the people and the place, 
but not to marry. The foreigner appreciates Arab culture and emphasizes its achievements. 
The great ancient past indeed deserves acknowledgement, being an important part of the 
human knowledge.  
 The question that arises after reading the novel is this: Is al-Khūrī against 
modernization and development, or is he against the acceptance and adoption of European 
phenomena and culture? The answer is that neither of these is the case. In fact, Al-Khūrī 
introduces an independent reconciliatory attitude towards modernization and cultural 
changes. He says in his introduction to the book: “Every people has a tendency to a certain 
type of culture, which suits their morals and manners in such a way that they cannot replace 
them with other types […]; we like the English to be English, the French to be French, and 
the Arab to be Arab” (see: Ḥadīqat al-’Akhbār, 93, 3/1, October, 1859). Al-Khūrī says at 
the end of the book: “We should not marvel at everything because it is European, and 
should not approve of everything because it is Arab […]. So limit yourself to European 
sciences and arts, and work hard to revive the Oriental culture in a way that suits the spirit 
of the nation, and has been rooted in its intellectual literature and arts for forty generations, 
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and be a civilized Arab, rather than an incomplete European” (Ḥadīqat al-’Akhbār, 151, 
7/23, March, 1861). 1 

 
 
Discussion 
 
The narrative fiction Wayy. ’Iḏan Lastu bi-’Ifranǧiyy deals with the essence of the social 
identity of Arabs and Syrians at the start of the Arab Renaissance. Without overtly touching 
upon the ensemble of complications concerning the emerging bond between East and West, 
the story presents geographical writing similar to Arab travel literature, but conceals within 
it a variety of questions and issues pertaining to people’s existence during that period. In 
this case, the geographical writing is an outer shell through which the author touches upon 
the essence of how the Arab and the Syrian lives, raising questions about moral and social 
aspects of daily life, pondering the circles of affiliation in the shadow of the encounter with 
the Western ‘other’. In fact, it examines the components of the emerging life of the Syrian 
and the Arab who have just begun to sense the cultural and scientific progress of that western 
‘other’. Descriptive geographical writing was familiar to the local reader’s eye and thus it 
was a convenient literary framework that did not clash with Arab canonical literary taste, 
although in this case it allowed the author to enlist it to disseminate his key social and 
existential opinions and messages.  
 The author takes advantage of the narrative framework and the dialogue to construct 
a journey that encompasses a structured story with a narrator, characters and a conflict. 
This narrative fiction does not just describe local places, but rather offers questions 
pertaining to the value set of the local Syrian and the Arab in that era. This framework 
differs from the journeys made by Arab intellectuals who had traveled to western countries 
and described them for the Arab reader. Because of his proto-nationalist motives, Al-Khūrī 
draws the readers’ attention to domestic tourism, to Syria, rich in wonderful archeological 
and historical sites. In so doing, this geographical writing serves the circles of affiliation 
that Al-Khūrī seeks to promote. Syria and Lebanon are countries with a rich history that 
has left behind much geographical testimony of their former greatness. Al-Khūrī takes 
pride in that past and thinks that many of his countrymen remain ignorant of it. Thus, his 
writing also serves to educate his readers about their own history, thereby strengthening 
the bond with their own cultural identity, balancing the tendency towards 
‘Europeanization’.  
 The journey begins in Beirut, which he accuses of serious westernization, evident in 
how people dress and speak, and in the use of another language in order to elevate social 

                                                           
1  It should be referred to a previous comment by Al-Khūrī in issue 24 (1858), in which he called for the 

consolidation of a high-level Oriental Arabic literature, which would be no less important than 
European literature in sowing the seeds of Oriental civilization and modernization as a sound, healthy 
entity. He stated that: “the European people were surprised at Arab writers who followed the European 
writers, and were surprised at some Syrians who followed to some extent the art of European theater, as if 
they [Europeans] did not know that the Oriental Arab skill and talent are able, if this art is developed in our 
country, to introduce writers of the people of the country, who are more entitled to be considered as equal to 
Molière and Racine.” See Ḥadīqat al-’Akhbār, 24 (19/7, June, 1858).  
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status. Beirut is the symbol of the deviation from the healthy authenticity needed to build 
a clear identity in a healthy society. We see here a traveler of a different kind, one who 
does not just provide descriptions and information about the places he reaches, but rather 
one who takes on the role of omniscient narrator describing a story with a structured plot. 
The role of the traveler becomes literary as it deals not only with the transfer of information, 
but also with discussion of the social mores and values of the local society. The genre of 
travel literature is thus upgraded. It is now a structured work of fiction based on the 
components of a story. It contains its own ‘cover’ story; the general setting is the tour of 
Lebanon and Syria, while the inner story is one that takes place in the city of Aleppo.  
 Here, Al-Khūrī makes use of the framework of the classical travel tale to develop a 
bold cultural dialogue with the Western ‘other’ on an equal footing, with no sense of 
inferiority of East versus West. The fictional story, which appears right after the criticism 
against two poets who visited Aleppo, touches upon the essence of the lives of those who 
Al-Khūrī claims have lost the healthy way to build their identity. The father from Aleppo, 
who thinks that his Western style of dress and eating will turn him into a proud Westerner, 
discovers to his amazement that he does not belong to the West at all. The Westerners 
themselves, represented by the young man whom he wants his daughter to marry, in fact 
scorns his lifestyle, which denies his true roots. The discussion the traveler presents does 
not debate directly with the West on this occasion, but rather with broader Syrian society, 
parts of which have lost their compass. Thus, the journey becomes a geographical genre 
that turns the one-directional transfer of information into a complex polemic space that 
attempts to truly understand the essence of the Syrian and Lebanese Arab, the ensemble of 
musings and existential questions that he feels at this sensitive turning point in the meeting 
of East and West. The non-acceptance and subversiveness of the author are implicit in the 
tragic end to the story, which does not reconcile with the status quo, but rather sends harsh 
messages to the readership of the periodical in order to effect a profound existential change. 
The nature of Arab geographical writing was neutral, not usually seeking a catharsis within 
the reader. What Al-Khūrī did, in fact, was to take a genre that was reluctant to change, 
preferring to remain in the realm of transferring information, and turn it into a genre that is 
controversial, provocative, and dares to ask tough questions about aspects of local life in 
Syria and Lebanon. Thus, ironically, either intentionally or unwittingly, he adopts an 
essentially European contemporary format of the travel genre as a platform that enables the 
author to offer a social critique of his own countrymen, as we find in works of Fielding, 
Swift, Voltaire or Manzoni, for example.  
 The dramatic, dialogic nature of the narrative fiction enables Al-Khūrī to divide the 
figures into two groups; those who believe that they are Western and those who see the 
West as a source of scientific and social inspiration while preserving the historical Arab 
heritage. Mikhail Bakhtin’s concept of the chronotope experienced by each side is 
existentially different. Chronotope refers to the essential reciprocity relative to time and 
space, such that there is no separation at all between the dimensions of time and space. In 
this narrative fiction, the figures are divided in such a way that the two groups experience 
their lives in different existential spaces and times. The term ‘chronotope’ is of interest here 
because of the reciprocity between the two groups and the dialogue between them; a 
dialogue in which they can intersect, confront each other and show understanding. Bakhtin 
emphasizes that chronotopes can be inclusive of each other, coexist, intertwine, 
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interchange, confront each other or maintain a more complex reciprocity (Bemong 2010: 
3-17; Ladin 1999: 212-236). In this narrative fiction, the relationship is sharply 
confrontational and polar, and the dialogue is one of challenging what the other represents. 
Examination of the chronotope represented by the second group sheds light on the 
legitimization of offering an alternative existential narrative that proposes an order 
digressing from the familiar, normative narrative path. This chronotope is typically 
dynamic and does not purport to accept convention. The sharp criticism demonstrated by 
the narrator during the early Arab Renaissance expresses a different and subversive 
existential stance, and also indicates a different space and time that the speaker and his 
group represent. The refusal is expressed here in the strong resistance towards the spaces 
and times of the first group. Any attempt to shake up the chronotope of the first group 
means a complete upheaval of its existence. The chronotopic dialogue in this context 
indicates a deep schism between the two narratives, but it also indicates the legitimacy of 
critique, of expressing opinions that are essentially different. The importance of texts such 
as this one by Al-Khūrī lies in that first and foremost they protest the existing situation, and 
this protest enables discussion. The very fact of the discussion is a serious attempt to break 
through the epistemological framework. It is not about imposing opinions, but about 
exposure to a different kind of thinking.  
 The concept of chronotope in fact symbolizes the highlight of the traveler, i.e. there 
is no choice but to be the Arab who is proud of his country and its geographical and 
historical sites, and to live within a clear identity, with no denial of who you are. It is not 
possible to live with the other western group unless you establish personal defense 
mechanisms that prevent fatal identity blindness.  
 
 
Conclusion  
 
The contents of Al-Khūrī’s work reveal the role of literature in refining the modern 
thoughts and concepts that Al-Khūrī chose to publish in his journalistic endeavors. We can 
summarize the pioneering role of this narrative work: that of having preceded all the Arabic 
narrative attempts at the time of its publication. 
 In this field, Al-Khūrī prepared the way for the establishment of a new Arabic 
narrative discourse that derives its techniques from the non-canonic Arabic narrative 
heritage. He also prepared the atmosphere to get rid of artificial and traditionally accepted 
prose writing styles. By this, he also constituted a stepping stone for a new generation of 
Arab authors in Syria and Lebanon, who developed what he started. These authors include 
Fransīs al-Marrāsh (1836-1873), Salīm al-Bustānī (1848-1884), Nu‘mān Qasāṭlī (1854-
1920), and Jurjī Zaydān (1861-1914).  
 In this work, al-Khūrī developed the traditional role of the Arab traveler, raising him 
higher on the literary ladder, and turning him into a narrator that takes part in the structured 
plot. In my view, al-Khūrī influenced the writings of al-Bustānī, who developed this type 
of writing and created what we call, “geo-literature”. The ‘traveler’ has changed from being 
merely a ‘describer’ who relays information into a romantic traveler who is aware of his 
collective role regarding the necessity of calling for adherence to the great heritage and for 
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a more careful, conscious imitation of the Western model. It has become the voice of the 
common history and collective wisdom that originate simultaneously from the individual 
and collective self (Compare the development of this role at the beginning of the 20th 
century regarding the novelistic self with Selim 2004:112-113). 
 The author’s pioneering awareness of the reader’s role in the narrative process 
appears clearly in this work. The author addresses him/her directly and is aware of the 
needs of readers who are still in the process of evolution. This awareness of the reader’s 
role in the text leads the author to adopt modern writing techniques, which he exploits to 
promote his newspaper, like those he mentions in the course of the plot in Aleppo. This 
was an attempt to increase the sale of the newspaper in a city that was still in need, it seems, 
for this inserted advertisement wrapped within the plot of the novel, so that it would 
increase readership and sales. 
 Al-Khūrī’s work falls within the confines of reproduction, rather than those of 
detachment from traditions. Using the words of Hans Robert Jauss, Al-Khūrī worked on 
developing the “horizon of expectations” (Jauss 1982: 22) regarding a renewed quality of 
Arab narrative discourse. This narrative discourse was not detached from the general 
aspects of the Arab traditional narrative, but served as a precursor of another game that 
differed from the traditional Arabic narrative heritage. 
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Abstract. A work of travel literature, in the modern sense, is not a specialist study but a mix of history, 
geography, sociology, anthropology and more as experienced by the author. Enduring works of travel literature 
provide, additionally, the sense of a personal quest and a measure of entertainment. This is true of the writings 
of one of the most famous Arab travellers, Ibn Battutah, whose 14th century journeys through the Islamic world 
and beyond spanned nearly thirty years. However, some early writers exaggerated or even fabricated adventures 
to satisfy readers’ expectations, and, in the absence of proof, the accuracy of their accounts may be questioned. 
For example, doubts were cast on whether Ibn Battutah had in fact reached China as he reported. Thus, a modern 
phenomenon is the ‘replica’ traveller who seeks to recreate a historical journey because of a fascination with 
its story and curiosity as to how far it is achievable and authentic. Part of Ibn Battutah’s travels were replicated 
by the Arabist and writer Tim Mackintosh-Smith, whose trilogy of works on his travels complements Ibn 
Battutah’s account and verifies many of his claims. This paper will discuss the contributions of both Ibn 
Battutah and Mackintosh-Smith to travel literature in very different eras, and show how their works provide 
not only a comprehensive account of the countries and cultures encountered but also an insight into their 
character and motivation. 
Keywords: Ibn Battutah, Tim Mackintosh-Smith, travel literature, replica journey, culture, Arabia, Asia. 
 
 
Introduction 
 
Abu Abdulla Muhammad Ibn Battutah’s travels through Africa, Europe and Asia, 
conceived with the aim of making the Muslim pilgrimage to Mecca, spanned 29 years, 
beginning in 1325 and ending in 1354, and nearly 75,000 miles. On his return, at the request 
of the Sultan of Morocco, Abu Inan Faris, he recorded his experiences, relating them, as 
was customary at that time, through a professional writer, Ibn Juzayy; this was possibly, as 
Tim Mackintosh-Smith surmises, “to empurple the Tangerine’s [Ibn Battutah’s] prose” 
(2002a: 43). The resulting book is known as Ibn Battutah’s Rihla, or Travels (the full title, 
translated, is something like “The Precious Gift of Lookers into the Marvels of Cities and 
Wonders of Travel” (Mackintosh-Smith 2002a: 4). The book was first known in the West 
in about 1800, though the first translation into English, by Gibb and Beckingham for the 
Hakluyt Society, did not appear until the 20th century (Mackintosh-Smith, ed. 2002b: xiii). 
There have been various abridgements, with one school of thought decrying any shortening 
of the original; this article uses Mackintosh-Smith’s abridged translation, in which, while 
acknowledging the arguments against omitting material, he points out that there are many 
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lengthy sections which add little to the story and others which were not Ibn Battutah’s work 
but were added by Ibn Juzayy (Mackintosh-Smith, ed. 2002b: xiv). 
 Mackintosh-Smith was first attracted towards the journeys of Ibn Battutah on 
discovering a copy of his Travels in a Yemen bookshop, which duly led to the urge to 
recreate part of his itinerary in a journey of his own. He finds Ibn Battutah to be a 
remarkably modern and accessible writer, which adds to his fascination with his 
experiences. Ibn Battutah’s Travels provide numerous instances of this assessment, while 
Mackintosh-Smith’s trilogy recording his travels six centuries later is written with a similar 
eye for detail and astute perception of human nature.  
 Travel literature, in the modern sense, does not simply focus on a specific field of 
study but does much more, providing a range of social, anthropological, geographical, 
historical and other information. Further, it usually presents the traveller as a distinct 
personality, as is true of both Ibn Battutah’s exaggeration and fabrication works. The 
latter’s trilogy not only enhances the observations of Ibn Battutah but is a multifaceted and 
highly readable work of travel in its own right. Both works provide a fascinating array of 
facts and insights into the cultures experienced as well as portraits of the two authors, while 
Mackintosh-Smith’s work additionally illustrates the significance of the undertaking of a 
‘replica’ journey. 
 
 
Literature Review 
 
Numerous researchers on Ibn Battutah comment on the significance of his journeys and 
subsequent written account. In one such work, Roxanne Euben, discussing both Muslim 
and Western travellers, aims to "investigate the connections among travel, theory, and 
knowledge in several representative texts of the rihla genre…in which the association 
among travel, theory, and political wisdom is particularly salient" (2006: 14). She addresses 
the key question of the reliability of Ibn Battutah’s work: 
 

Attempting to make sense of his often inconsistent dating and confusing chronologies, 
for example, some scholars have concluded on the basis of historical, geographical, 
and archaeological evidence that Ibn Battuta (and/or Ibn Juzayy) simply lied about 
several of his trips, fabricated encounters, and heavily plagiarized earlier travel 
accounts. One scholar has attributed these failings to a combination of laziness, 
dishonesty, and a “certain slovenliness of mind.” Others suggest that for Ibn Battuta, 
accuracy was simply less important than adhering to certain literary rituals, 
exaggerating his own accomplishments, or providing a Maghribi audience with the 
range of tales and journeys they would expect and enjoy. (2006: 46-47) 
 

 L.P. Harvey observes that exaggeration and fabrication were almost expected 
features of the travel narratives of Ibn Battutah’s time and suggests that one has to regard 
these as a tradition rather than a deliberate falsification: 
 

A late medieval travel writer such as Ibn Battuta (or Marco Polo) was, in his day, 
catering for a readership with certain expectations – for example that those who went 
voyaging to distant climes would encounter marvels. The modern reader who enjoys 
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travel writing of the modern kind does not know what to make of a narrative which, 
while truthful in part, contains accounts of marvels such as could never exist (2007: 5). 
 

 One can only imagine the reactions of the readers or listeners of Ibn Battutah’s day, 
and these would have been influenced by the fact that they had little means of establishing 
the truth or otherwise of his reports. D. Waines surmises that  
 

By their very nature, travel narratives of distant, unfamiliar, even unknown places 
would have stirred mixed reactions among their audiences, who absorbed these 
accounts by reading or by listening to them read aloud. Some received them, as 
intended by their authors, as diversionary entertainment; others felt they had learned 
about exciting new and mysterious worlds. But there were inevitably the sceptics 
(2010: 5).  
 

 Today, travellers are well aware that any inaccuracy, however remote the setting, is 
likely to be discovered and raise comment, and that, whether as a result of their own travels 
or the mass of information available through all kinds of media, modern readers are usually 
vastly more critical. Early travellers may have felt a greater obligation to supply facts and 
details which today would be largely superfluous as being already well documented, but on 
the other hand they had scope for exaggeration and even fabrication with little likelihood of 
exposure. Mackintosh-Smith, while acknowledging that there are many unexplained 
incidents in Ibn Battutah’s writings, does, however, succeed in establishing the authenticity 
of certain of his claims through his research and subsequent journeying. 

Ross Dunn, in his analytical work The Adventures of Ibn Battuta, sees a multifaceted 
approach in Ibn Battutah’s travels, describing him as at once a pilgrim, a mystic and a 
scholar, “an educated adventurer” (2005: 11). He makes apposite comments on Ibn 
Battutah’s apparent intention of projecting a particular persona (2005: 312) and also on the 
possibility, as Euben too mentions, that Ibn Juzayy had made extensive use of existing 
works of travel to describe Ibn Battutah’s recollections (Dunn 2005: 313-4).  
 
 
Mackintosh-Smith’s motivation for his journeys 
 
Mackintosh-Smith discovers on his first reading of the Travels the essential humanity in 
Ibn Battutah’s account, which displays his character “a soft heart, a big head, a huge libido” 
(Mackintosh-Smith 2002a: 10) as well as physical problems such as blisters which are 
“curiously modern, a well-trodden topos of current travel literature” (Mackintosh-Smith 
2002a: 10). He is led inexorably towards making the repeat expedition: “But I knew that 
cerebral travel was not enough: from those very first words – ‘My departure from Tangier, 
my birthplace… ’ my feet had been itching for the physical, visitable past” (2002a: 11) and 
he mulls over his ideas: 
 

I began to think of my journey as a sort of Proustian, inverse archaeology. Instead 
of recreating past lives by examining objects and places, I would start with a life – 
IB’s – and go off in search of its memorabilia, fragments of existence withdrawn 
from time (2002a: 12). 



ROSALIND BUCKTON-TUCKER 

28 

 
 Mackintosh-Smith’s journey is necessarily selective in its length and destinations; 
he comments, with typical humour, “I have left gaps, and sometimes big ones. I only wish 
I had the odd thirty years to spare, and IB’s enviable knack of extracting large amounts of 
cash, robes and slaves from compliant rulers” (2002a: Prefatory Note). Whereas Ibn 
Battutah’s route covered over forty countries, Mackintosh-Smith visits relatively few. The 
project nevertheless achieves his aim of living Ibn Battutah’s journey rather than just 
reading about it. One underlying objective of his subsequent writings, according to an 
interview with Justin Marozzi, is to combat “Western ignorance of the great variety of the 
Arab world” (Marozzi 2006).  
 
 
Ibn Battutah’s and Mackintosh-Smith’s writings  
 
Ibn Battutah’s Travels contains a wealth of detail, a mixture of factual description and 
poetic prose, an emphasis on religion and morality, with a certain amount of judgment as 
to the social practices he encountered, accounts of dreams and their interpretations, and a 
number of anecdotes of varying degrees of plausibility. As with typical travel works, it is 
multi-purpose in nature, offering the reader historical information, architectural 
description, an insight into customs and beliefs, an element of moral guidance, and a 
profusion of character sketches and comments on human nature. The largely chronological 
narrative juxtaposes the significant with the mundane, and there is a measure of repetition, 
for instance in the descriptions of clothing and food, but overall the freshness of the 
reporting (despite the lapse of time between the events and the writing, and the fact that he 
was not the writer) is striking. 
 The meticulous detail in many of Ibn Battutah’s descriptions provides a 
photographic-like image of people and places. He specifies the dimensions of a lighthouse 
in Alexandria with mathematical precision:  
 

The breadth of the passage in its interior is nine spans; and the breadth of the wall ten 
spans; the breadth of the lighthouse on each of its four faces is 140 spans. It is situated 
on a high mound and lies at a distance of one farsakh [three miles] from the city on a 
long tongue of land” (Mackintosh-Smith, ed. 2002b: 7).  
 

On other occasions, in contrast, he breaks into poetic diction, as in this comment on the 
Dome of the Rock in Jerusalem: “it glows like a mass of light and flashes with the gleam 
of lightning; the eyes of him who would gaze on its splendours are dazzled” (Mackintosh-
Smith, ed. 2002b: 27). Elsewhere, he describes Alexandria as “a unique pearl of glowing 
opalescence” (Mackintosh-Smith, ed. 2002b: 6). Whether in recording exact proportions 
or presenting an overall impression of a scene, his words serve as the visual aids unavailable 
(other than in paintings) in his time; he conveys not only facts but also a sense of beauty 
and wonder. Food is often given detailed attention; for example, he explains the taste and 
composition of a mango, a fruit probably unknown to most of his audience (Mackintosh-
Smith, ed. 2002b: 90). 
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 Mackintosh-Smith shows a similar attention to detail, for example in reporting 
information from a “Tamil coconut consultant” whom he meets on a train: “In Tamil Nadu 
the yield was 150 n.p.p.p.a. (nuts per palm per annum), in Kerala currently only 80 
n.p.p.p.a. owing to a beetle-borne disease. A council of insecticidal war was to be held at 
the Coconut Research Station, where a bunch of like-minded experts hung out” (2005: 
250). However, the intention here is clearly to parody the earnest consultant in a typically 
tongue-in-cheek manner. Elsewhere, his descriptions are visual and atmospheric rather than 
scientific, as in the following: “Latouche-Mumtaz House, a building as eclectic as its name: 
Andalusian horseshoe arches topped with Dutch gables and finished with Mughal 
crenellations formed a large pink quadrangle, divided by a transept of silver-trunked palms” 
(2005: 127). Both writers aim to transport the reader to the place in question through their 
choice of words; only the style, not the intention, differs. 
 
 
Mackintosh-Smith’s role as authenticator 
 
In the first part of his trilogy, Travels with a Tangerine, Mackintosh-Smith recounts his 
arrival in Alexandria after travelling through Morocco. Little of Ibn Battutah’s Alexandria 
is visible, but “the great column raised in honour of Diocletian in AD 300” still remains, 
signposted for visitors, but now opposite “an exceedingly ugly block of flats” (2002a: 54). 
One objective of Mackintosh-Smith’s journey is necessarily to search for physical 
landmarks from the Travels, but equally important to him are the atmosphere and incidents 
that mark foreign travel and in this case his perception of recreating a journey not only 
physically but emotionally. Hence, he is disappointed with the experience of Alexandria as 
a whole: “My maudlin state persisted; darkened by the feeling that I wasn’t getting 
anywhere near IB or his Alexandria, it threatened to turn into one of ennui” (2002a: 54). In 
Cairo, he is taken to the site of the Convent of the Relics, where Ibn Battutah had stayed, 
to find only the remains of walls. “I tried to imagine how it had looked in the 1320s, to 
rebuild mentally IB’s enormous convent, and failed. Even the Nile, which in his day flowed 
by the gardens, had receded to the west” (2002a: 96). Luxor proves similarly disappointing: 
“IB’s ‘pretty little place’ had disappeared beneath hotels and papyrus showrooms” (2002a: 
117). Mackintosh-Smith subsequently follows Ibn Battutah’s path through India and is able 
to reflect more positively on his quest in The Hall of a Thousand Columns, the second part 
of the trilogy:  
 

By writing what old Arab authors call a dhayl - a literary ‘tail’ to the first part of the 
Travels, I had attached myself, inseparably, to the traveller. I spent more time with IB 
than with anyone living. His movements directed mine, my actions were drawn from 
the deep well of his memories. I was his alter ego, and the volume that bore my name 
was the result of a collaboration (2006: 13).  

 
 Despite the inevitable differences in the two journeys, a kind of metamorphosis has 
taken place; for Mackintosh-Smith, the journey has by now become its own reason for 
existing and he needs no justification or reassurance. 
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 As Euben and others point out, and Mackintosh-Smith also discusses, there is in the 
Travels arguably a mixture of truth and exaggeration or actual inaccuracy. As mentioned, 
Harvey comments that Ibn Battutah may have been trying to fulfil his readers’ expectation 
of marvels with some of the outlandish stories recounted (2007: 4). To some stories Ibn 
Battutah adds the disclaimer that they are ones he was told by others – as may indeed have 
been the case - thus relieving him of the responsibility of telling a direct untruth. One 
disputed account is that of the procession for the arrival of the Sultan of Delhi in his capital, 
where Ibn Battutah saw “three or four small catapults set up on elephants throwing dinars 
and dirhams among the people” (Mackintosh-Smith, ed. 2002b: 171), and recounted a 
similar incident in which “parcels of gold and silver coins” were thrown (Mackintosh-
Smith, ed. 2002b: 188). According to Mackintosh-Smith, Ibn Khaldun, the 14th century 
traveller and historian, mentioned in his work Prolegomena the scepticism with which this 
tale was received (2006: 15). However, his own research indicated that “the scattering of 
coins in this manner is attested in local histories of the sultanate of Delhi” (2002b: 317).  
 Likewise, doubts were raised as to whether Ibn Battutah did in fact reach China. 
Mackintosh-Smith, on his own journey, takes pains to find an inscription (whose existence 
he discovered during his research) on a tablet in an old mosque in Quanzhou with the name 
of Burhan al-Din, who is mentioned by Ibn Battutah (2010: 195). He is duly taken by his 
Chinese guide to a granite slab with Chinese characters spelling the name, and feels that 
“this inscription was enough to vindicate IB. It is the touchstone of his travels east, the 
landfall of a trajectory that took off way back in Alexandria with the prophecy of that first 
Burhan al-Din” (2010: 203). Whether absolute proof or not, the incident is testimony to the 
possibility of tracing connections and making deductions even at a distance of six centuries. 
Regarding another discovery which he feels offers “startling evidence” of Ibn Battutah’s 
accuracy, Mackintosh-Smith reflects that “to find…a certain piece of furniture seen by him 
in an obscure Anatolian mosque, still in the same spot 670 years on, is a spine-tingling 
experience” (2002b, xviii). In general, Mackintosh-Smith takes every opportunity to seek 
out local knowledge and synthesise the information received in order to assess the veracity 
or otherwise of Ibn Battutah’s pronouncements. 
 
 
Cultural and religious issues in both authors’ writings 
 
As regards cultural observation, Ibn Battutah acts sometimes as a mere onlooker reporting 
the facts, sometimes as a critic. In the latter case, he is often prompted by religious beliefs 
or simply an innate morality which cries out against violence and injustice. He comments 
with interest on the different religious customs of Muslims, Christians and Jews (and 
exhibits occasional prejudice despite his overall humanistic tone). He carries a certain 
amount of influence, and, indeed, as was the practice, is appointed to various official 
positions during his travels by the rulers he meets, notably being assigned as Delhi’s 
Ambassador to China by Sultan Mohammad Shah (Mackintosh-Smith 2006: 113). As a 
foreigner and outsider, he is apparently allowed to pass judgments which would be 
forbidden to the nationals of the country. In one example, he enforces modesty in an 
Egyptian bath house after finding men uncovered: 
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This appeared a shocking thing to me, and I went to the governor and informed him 
of it. He told me not to leave and ordered the lessees of all the bath houses to be 
brought before him. Articles were formally drawn up then and there making them 
subject to penalties if any person should enter a bath without a waist-wrapper, and the 
governor behaved to them with the greatest severity (Mackintosh-Smith, ed. 2002b: 21). 

 
 Mackintosh-Smith describes him humorously as “IB, that crusader against bath-
house nudity” (2002a: 154), recollecting the incident on a visit of his own to a Damascus 
bathhouse. In other episodes, Ibn Battutah advises an intoxicated Sultan not to drink wine, 
much to the approval of his courtiers (Mackintosh-Smith ed. 2002b: 67), and rails, though 
not publicly, at the extravagant purchases made by Turkish women at the bazaar in Tabriz 
in Persia (Mackintosh-Smith ed. 2002b: 79-80). 
 Particularly on his approach to Mecca, Ibn Battutah reveals a genuine religious 
devotion which illustrates the primary reason for his journey: “He [God] has created the 
hearts of men with an instinctive desire to seek these sublime sanctuaries” (Mackintosh-
Smith, ed. 2002b: 46). There are extensive passages describing the pilgrimage and the ritual 
prayers and chants as well as comments on the Meccans’ good and devout qualities 
(Mackintosh-Smith, ed. 2002b: 48). Mackintosh-Smith, as a non-Muslim, obviously has 
other motivations for his journey than religious ones, and yet exhibits a thoughtful curiosity 
towards Islam and is open to religious discussions on the various occasions when people 
try to convert him. He welcomes invitations to dhikr - Sufi prayer meetings – as one aspect 
of his own anthropological explorations, as described in Landfalls, the third and final 
volume of the trilogy (2010: 330-31). 
 
Revelations of character and emotion 
 
Ibn Battutah emerges as a colorful individual as well as a chronicler. As in Dunn’s comment 
mentioned above (2005: 312), a definite persona emerges from the narrative; we see an 
upright citizen and an educated and open-minded traveller, conscious of the need for 
diplomacy and politeness, though not above self-satisfaction. Recalling a hunting trip with 
the Sultan of Delhi, he proudly comments, “Indeed, I showed such vigour and energy that 
I left the city on the same day as the sultan while the rest of the court remained for two or 
three days after him” (Mackintosh-Smith ed. 2002b: 193). However, he is not afraid to 
reveal his weaknesses, displaying the humanity which first attracted Mackintosh-Smith to 
his work. Early in the Travels, Ibn Battutah recalls his arrival in Tunis, where: 
 

“not a soul said a word of greeting to me, since there was none of them that I knew. I 
felt so sad at heart on account of my loneliness that I could not restrain the tears that 
started to my eyes, and wept bitterly” (Mackintosh-Smith ed. 2002b: 4-5). 

 When escaping from a gang of infidels in India, he describes the strain of trying to 
conceal himself and move unobserved, and recounts how he hid one night in a huge storage 
jar with a bird on top which “kept fluttering its wings most of the night – I suppose it was 
frightened, so we made a pair of frightened creatures” (Mackintosh-Smith, ed. 2002b: 205). 
He openly reveals the difference between his public persona, accepted and even revered by 
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the community, and the traveller, who is acutely aware at times of being in an alien and 
sometimes hostile environment.  
 Likewise, Mackintosh-Smith reveals his personality and emotions through his 
writing; he is a traveller independently recording his own impressions as well as one with 
a mission to follow the path prescribed by the Travels as accurately as possible. Were he 
to focus totally on the recreation of Ibn Battutah’s journey, his account could lose its 
individuality and spontaneity; as it is, he combines the new and the old, not necessarily 
with direct comparisons but with an indication of the unchanging rituals and incidents of a 
journey regardless of era. He exhibits an overt sense of fun and even whimsy, deliberately 
introducing modern allusions as anachronisms to provide humour and enjoying the 
incongruity of the contrast between the ages. Meeting with an imam in Egypt, he could 
have been Ibn Battutah about to partake of the traditional refreshments of sherbet and 
sweetmeats with his host, but in this case “Sport Cola and biscuits were brought” (2002a: 
70). Also in Egypt, “six hundred and seventy-one years, five months and three days after 
IB” (2002a: 51) he compares Lote-tree Gate Street, a shopping area of Alexandria, to “a 
sort of deconstructed Marks and Spencers” (2002a: 51). Mackintosh-Smith reflects on 
modern Dubai in the United Arab Emirates and how “IB would have loved Deira City 
Centre. He had a deeply bourgeois side and could be very old-fashioned about bazaar 
smells and rowdy shoppers” (2005: 20), and thinks that “the old Tangerine would have 
been tickled pink” (2005: 23) by the construction of the Ibn Battuta Shopping Mall in Dubai 
with themed zones representing six countries of his travels. In examining Ibn Battutah’s 
character, Mackintosh-Smith inevitably indicates his own. Most of all, perhaps, he exhibits 
a similar sensitivity to cultures and, despite the extensive scholarship apparent in his work, 
an awareness that he is a guest who has much to learn. 
 
 
The significance of the ‘replica’ journey 
 
How, then, are ‘replica’ journeys significant and valid forms of travel in an exploratory 
sense? Firstly, the replica traveller’s curiosity is satisfied in a way that would not be 
possible through research into written works alone (although the journey must nevertheless 
be preceded by ample research if it is to fulfil its aims and become a noteworthy project). 
Mackintosh-Smith has clearly given full importance to the preliminary searches so that he 
not only follows the prompts of the Travels but also links them with his further discoveries 
regarding the places and people encountered by Ibn Battutah. His reading enriches his work 
with information on Ibn Battutah’s contemporaries and other historical evidence which 
complements the Travels.  
 He may fail on some occasions to find the physical evidence he seeks of Ibn 
Battutah’s journey or even the mood of his wanderings but on others manages to connect 
past and present like jigsaw puzzle pieces forming a whole. It is of course of particular 
significance when he manages to verify a previously disputed episode in the Travels. The 
juxtaposition of the modern and ancient experience is both readable and humorous and 
furthermore serves to make the point that the nature of travel per se does not change; then 
and now, it involves the same doubts and hardships alongside positive emotions and 
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rewarding experiences. There is a similar array of characters, helpful and hostile, sane and 
eccentric, all portrayed in the context of Self and Other which underlies the experience. 
 
 
Conclusion 
 
Just as there can be no doubt that Ibn Battutah contributed substantially to the body of 
knowledge about the countries he visited and their peoples, Mackintosh-Smith’s depiction 
of his journey carries its own informative value in the accounts of his modern-day 
experiences and discoveries, particularly because he is able to verify so much of what Ibn 
Battutah has described and thus validate some of the previously questioned aspects of the 
Travels. Though not exactly a pioneering venture into the unknown, the ‘replica’ journey 
undertaken is worthwhile in its own right and generates its own form of discovery. 
 Mackintosh-Smith’s trilogy also emphasizes that human nature is essentially 
unchanged in six centuries. He succeeds in bringing Ibn Battutah as a character into the 21st 
century while revealing his own personality in the process. Comparing the two accounts, we 
feel that Ibn Battutah would have approved of Mackintosh-Smith’s irreverence and love of 
the incongruous. They are, we might say, kindred spirits separated only by time. 
 Though travel writing has inevitably changed through the ages in both content and 
style, Mackintosh-Smith illustrates that perhaps there are more similarities than 
differences. By recreating the 14th-century journey of one of the best-known travellers in 
history, he arguably encourages readers through his works to ignore the discrepancy in time 
and seek out the earlier accounts for themselves to find their own modern parallels. 
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Abstract. This is a study about identities, relationships to the “Other,” and the questioning of the concept of 
difference. At its core are two figures, which are ultimately one and the same. The source is the Personal 
Narrative of a Pilgrimage to Al-Madinah & Meccah (1855-56), by British explorer Richard Francis Burton 
(1821-1890). By donning the guise of the Muslim Shaykh Abdullah, Burton was able to undertake a pilgrimage 
to Mecca, the hajj, a sacred ritual in Islam in which non-Muslims are forbidden to take part. This is thus a study 
of the representation of the Muslim “Other” – or, rather, of the representation of oneself as the “Other.” It is 
argued that the narrative presents a tension between two narrators, Burton (the book is written in first person) 
and Abdullah (generally referred to in the third person). Abdullah emerges as a disruptive presence in the 
narrative, destabilizing assumptions as to where protagonism lies. This study reflects on the nature of 
Abdullah’s relationship to Burton and analyzes how he is perceived by other characters, Muslim and non-
Muslim; just as the nature of identity is neither fixed nor impermeable, the character shifts and evolves over 
the course of the work. 
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Richard Francis Burton is a well-known nineteenth-century character. An explorer, 
anthropologist, ethnologist, translator, diplomat, military officer and agent of the British 
Empire, he wrote many books on his travels through Asia, Africa, North and South America. 
 Born in Torquay, Devon, in 1821, Burton moved a few years later with his family to 
Tours, in France; starting when he was nine years old, his family moved fourteen times in ten 
years, from France to Italy. In 1840, he went to study at Trinity College, in Oxford, where he 
showed a great interest in learning foreign languages. Burton already knew French, Italian and 
a couple of French dialects, and he started to study Latin and classical Greek, as well as Arabic 
at the home of his teacher, Dr. William Alexander Greenhill (1814-1894). 
 Burton did not finish his formal education, however; he was expelled from Oxford 
in March 1842 because he attended a horse race that the college had forbidden. He then 
successfully convinced his father to obtain a position for him in the East India Company 
(EIC) army. Later that year, he arrived in Bombay (present-day Mumbai). During his stay 
in the country, he learned many languages, including Hindustani, Gujarati, Portuguese and 
Persian – he apparently learned at least 25 languages over the course of his life. With this 
knowledge, he became an interpreter for the Company, for which he worked as an officer 
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for more than ten years, while organizing explorations financed by the Royal Geographical 
Society (RGS) to the Middle East and East and Central Africa. 
 His best-known travels are likely the expeditions he carried out with John Hanning 
Speke (1827-1864) in search of the source of the river Nile. They diverged on the exact 
spot of the source: Burton believed it was in Lake Tanganyika, while Speke thought it was 
in Lake Victoria. This disagreement led to a dispute that ended only in 1864, with the tragic 
demise of Speke, who died of a gunshot wound under mysterious circumstances. Amidst 
these tussles, in 1861 Burton married Isabel Arundell, whose family had important 
connections that set him on the road to a diplomatic career. He was sent to the island of 
Fernando Pó, off the western coast of Africa; in 1865, he was sent to a consulate in Brazil; 
and in 1869 he would be posted in Damascus, in Syria. In 1871 he was transfered to Trieste, 
where he translated and published the Kama Sutra (1883), The Perfumed Garden (1886) and 
The Book of the Thousand Nights and a Night (1885-1888); in 1886 he obtained the title of 
“sir,” and he passed away in October 20th 1890, felled by a heart attack. 
 Pilgrimage is a travelogue that narrates Burton’s pilgrimage to Mecca betweeen 
April and September 1853 under the guise of a Muslim named Abdullah, since the hajj is 
forbidden to non-Muslims. It was originally published in three volumes between 1855 and 
1856. The first volume is dedicated to Burton’s stay in Egypt, his arrival in Alexandria, his 
journey to Cairo, where he improved on his Muslim identity, the Suez crossing, his setbacks 
in a pilgrimage boat while going to Yanbu, and his arrival at Medina. The second volume 
is devoted to Medina and its surroundings, where he visited the sacred sites of Islam, such 
as Muhammad’s tomb, and his path to Mecca; it also contains a very detailed ethnographic 
description of Medina’s inhabitants and the bedouins of Hejaz. The third volume describes 
the city of Mecca, the places of worship, the rituals that the believers must execute in order 
to complete the hajj, and his return to Egypt through Jeddah.  
 John Gardiner Wilkinson (1797-1875) edited the first publication of Pilgrimage. 
According to Edward Rice (1990: 202), Wilkinson “was a man of some fame but minor 
talents and little competence to edit Burton, being an Egyptologist, not an Arabist,” and he 
“deleted some passages that he considered ‘unpleasant garbage’ and reduced others to 
footnotes in Latin, a language common among educated Englishmen (and women) that it 
might as well have been left alone” – this was the case of a passage concerning female 
circumcision. To the eyes of the Orientalist and archaelogist Stanley Lane-Poole (1854-
1931), Pilgrimage “was saved from the ‘top shelf’ only by the circumstance of the author’s 
absence from England,” for Wilkinson “remarked that the amount of unpleasant garbage 
which he took upon himself to reject would have rendered the book unfit for publication’” 
(Lane-Poole apud Assad 1964: 31). 
 In Rice’s description, Pilgrimage would go through many editions: four during 
Burton’s lifetime (the first one in 1855-6; in 1857, in two volumes; in 1874, in three 
volumes; and in 1879, as a single volume), and another four editions after the author’s death 
(including the memorial edition of 1893, which is probably the most complete of them all) 
– with each edition varying in turn. 
 The ambivalence of Burton’s character was reflected in his relationship with non-
European cultures. Apart from the languages, he showed great interest in learning about 
Eastern religions, such as Hinduism, Sikhism and Islam. The fact that he prefered to wear 
local clothes, follow local habits and hang around with non-Europeans led his military 
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colleagues to refer to him as a “white nigger” (Burton, I 1893: v. 1, 123). Throughout his 
life, Burton played up this narrative of his life in order for people to question his identity, 
as he was sometimes described as “civilized” and at other times, as an “amateur 
barbarian.”1 He probably liked to keep up this indefinition because of the pleasure that he 
felt in shocking the sensibilities of his contemporaries in a strict Victorian society.2 His 
obituary in The Times observed that “with barbarism he had almost more sympathy than 
with civilisation” (The Times apud Kennedy 2005: 13). 
 It was in Sind (in modern Pakistan) that Burton started to disguise himself as an 
“Oriental”. While working for the Sind Survey, he gathered information on the 
environment and human population of the region. When he tried to hide his European 
identity, he observed that he was able to gain better access to Sind societies, collecting 
more information for his superior, General Charles Napier (1782-1853), while he satisfied 
his curiosity as to the local inhabitants. 
 After experimenting different disguises, Burton created an identity that was unlikely 
to raise suspicions: the peddler Mirza Abdullah of Bushehr, of Arab and Persian ancestry, 
“such as may be met with in thousands along the northern shore of the Persian Gulf” 
(Burton, I 1893: v. 1, 155). This origin would explain his peculiar pronunciation of the 
local dialect. Even though Burton had never visited this area, he had read a lot about it, so 
he would know that Bushehr (in modern Iran) was then one of the most important ports in 
the Persian Gulf, where there was a constant traffic of peoples from various regions, and 
products such as cotton fabrics, coffee, sugar, pearls, and slaves. It was, in the words of 
Thomas McDow (2010: 497), borrowing a term coined by Mary Louise Pratt (1992), a 
“contact zone” for the Arab and Persian worlds and the Indian Ocean, just as Sind was a 
focal point for Persians, Indians, Baluchis, Punjabis and Afghans. These were sites where 
commerce and European imperialism would become important in the first half of the 
nineteenth century. 
 Burton also took advantage of his knowledge of Shia Islam, learned from his Persian 
munshi (a private tutor), Mirza Mohammed Hosayn of Shiraz, who kept him company in 
his incursions into villages in order to help if needed (Burton, I. 1893). In terms of his 
physical appearance, Burton darkened his skin with walnut juice and henna, wore a wig, 
and grew a great beard. 
 Mirza Abdullah first appeared in Falconry in the Valley of Indus (1852), going from 
village to village in Sind; in Personal Narrative of a Pilgrimage to Al-Madinah & Meccah 
he takes the name of Shaykh Abdullah; in First footsteps in East Africa or, an exploration 
of Harar (1856), he takes the title of Haji3 Abdullah, since he completed the hajj, in order 
to reach the sacred city of Harar (in modern Ethiopia), at the time forbidden for non-
Muslims; and he is also the author of the poem The kasidah of Haji Abdu al-Yezdi, written 
in 1853 right after the pilgrimage, but only published in 1880. These four books show 
Abdullah’s journey: if in Falconry we witness his birth and in First footstesps his demise, 

                                                           
1  Burton used this expression to describe himself in First footsteps in East Africa or an exploration of 

Harar (1856: v. 1, 26). 
2  In Jonathan Bishop’s (1957: 124) view, Burton wanted at the same time to keep his image of a rebel 

and be “loved by the world he shocked”.  
3  This i shows that Burton writes the term in the Latin alphabet. 
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since the disguise was revealed in the narrative, Pilgrimage can be seen as Abdullah’s 
climax, because he successfully completed all the rites of the hajj, one of the five pillars of 
Islam. 
 Curiously, Pilgrimage it is not a guide to the hajj, since the pilgrimage is not the true 
subject of the book. The descriptions of the pilgrim rites do not explain their religious 
meaning, much less the overall significance of the pilgrimage for Muslims – that is, to 
renew the alliance between Allah and Abraham and his people. The leading thread is 
Burton’s personal journey, so the focus of the narrative is on himself and his individual 
experiences. The book’s title reveals just that: it is a “personal narrative” of a pilgrimage, 
narrated in the first person by Richard Francis Burton, the explorer. Chapter One makes 
that clearer: while telling the reader what made him take on the disguise of a Muslim to 
undertake the pilgrimage, he justifies the title by saying that “it is the personal that interests 
mankind,” quoting a passage from the book Coningsby; or the New Generation (1844), by 
British author and politician Benjamin Disraeli (1804-1881) (Burton, R. 2014: v. 1, 4). He 
also observed that “in order to appear suddenly as an Easterner upon the stage of Oriental 
life; and as this recital may be found useful by future adventurers, I make no apology for 
the egotistical semblance of the narrative” (Burton, R. 2014: v. 1, 5). So he introduces 
himself as an actor taking the role of an “Eastern” character upon the “stage of Oriental 
life,” following British tastes in theater – this story was set against an exotic backdrop, 
constantly overshadowed by the threat that Burton’s true European identity might be 
revealed.  
 Abdullah’s identity changed according to Burton’s needs and external 
circunstamces. When he embarked on the boat from Southampton to Alexandria, Abdullah 
began life as a “Persian prince,” wearing “Oriental” clothes; even his belongings were 
altered so they would look “exceedingly Oriental” (Burton, R. 2014: v. 1, 5). Burton spent 
thirteen days practicing “Oriental manners”, based on the “difference between a gentleman 
and his reverse – namely, that both perform the same offices of life, but each in a several 
and widely different way – is notably as applicable to the manners of the Eastern as of the 
Western man” (Burton, R. 2014: v. 1, p. 5). In his view, then, the Westerner is seen as a 
reflection of the Easterner. 
 Burton’s reference for the average “Oriental” was based on the Indian Muslim, since 
he had lived many years in that region. It is possible that his knowledge of the Muslim faith 
was not limited to European Orientalist authors (like Edward Lane), but also took in Islamic 
religious literature and Muslim authors (such as Ibn Battuta and Ibn Jubayr), as well as his 
personal experience. But he never departed from the classical Orientalist discourse that 
offered “Orientals who could be described” (Said 1979: 95). As Pallavi Pandit Laisram 
(2006: 148) observed, Burton regards the Oriental as a “distinct type of personality, 
functioning in one consistent manner, regardless of time, place, or circumstance. […] Since 
the Oriental […] has no inner individual life, the narrative is rife with generalizations that 
assume the Orient to be one static, isolated type.” The traveller also makes “derogatory 
generalizations about British temperament but these do not represent a static externalized 
perception of the British” (Pallavi 2006: 148). 
 When Burton arrived in Alexandria, he rejoiced “to see that by dint of a beard and a 
shaven head [he] had succeeded” in “misleading the inquisitive spirit of the populace” 
(Burton, R. 2014: v. 1, 8) 
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The mingled herd of spectators before whom we passed in review on the landing-place, 
hearing an audible “Alhamdulillah” whispered “Muslim!” The infant population spared 
me the compliments usually addressed to hatted heads; and when a little boy, presuming 
that the occasion might possibly open the hand of generosity, looked in my face and 
exclaimed “Bakhshish”, he obtained in reply a “Mafish;” which convinced the 
bystanders that the sheep-skin covered a real sheep. (Burton, R. 2014: v. 1, 8) 

 
 This is the first time that Burton shows the reader that he “fooled” the “natives” with 
his disguise. The fact that he uses the term “infant population” follows a very common 
colonial trope that represents the colonized as a primitive stage of individual human 
progress or of cultural development as a whole (Shohat; Stam 1994). 
 However, this successful deception was not the rule, since he encountered many 
Muslims who saw him as an ajami, “a Persian as opposed to an Arab, not a good 
Mohammedan like themselves, but, still, better than nothing” (Burton, R. 2014: v. 1, 11). 
Afterwards, he changed Abdullah’s identity to an Indian doctor, attending sick people. After 
one month in Alexandria, he decided to take on the disguise of a wandering dervish (a Sufi 
ascetic), changing the title “de Mirza” (associated with the Persians) to “Shaykh” Abdullah. 
 When Burton was travelling in a boat from Alexandria to Cairo, he befriended Haji 
Wali, a Muslim from Russia, who became his guide in the Egyptian capital. He discovered 
Burton’s real identity and, thanks to his advice, the explorer changed Abdullah’s origins so 
that he would have no connections to Persians, since he would face many difficulties: “in 
Egypt you will be cursed; in Arabia you will be beaten because you are a heretic; you will 
pay the treble of what other travellers do, and if you fall sick you may die by the roadside” 
(Burton, R. 2014: v. 1, 44).  
 Burton also explained that the reader would see in future chapters “the 
uncomfortable consequences of my having appeared in Egypt as a Persian. Although I 
found out the mistake, and worked hard to correct it, the bad name stuck to me; bazar 
reports fly quicker and hit harder than newspaper paragraphs” (Burton, R. 2014: v. 1, 14). 
So this suspicion that he was really a Persian, a Shia Muslim, followed him throughout his 
journey. As McDow stresses, Mirza Abdullah “did not move as freely in Alexandria as he 
had in Sind and western India. In India his contradictions were easily hidden, but in Egypt 
Arabs looked down on Persians” (Mcdow 2010: 501). 
 Burton chose the character of the wandering dervish because: 
 

No character in the Moslem world is so proper for disguise as that of the Dervish. It 
is assumed by all ranks, ages, and creeds [...] Further, the Dervish is allowed to ignore 
ceremony and politeness, as one who ceases to appear upon the stage of life; he may 
pray or not, marry or remain single as he pleases, be respectable in cloth of frieze as 
in cloth of gold, and no one asks him — the chartered vagabond — Why he comes 
here? or Wherefore he goes there? [...] The more haughty and offensive he is to the 
people, the more they respect him; a decided advantage to the traveller of choleric 
temperament. In the hour of imminent danger, he has only to become a maniac, and he 
is safe; a madman in the East, like a notably eccentric character in the West, is allowed 
to say or do whatever the spirit directs. (Burton, R. 2014: v. 1, 14-15) 
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 After deliberating on the potential nations that Abdullah might take on, Burton 
decided that his double would be a pathan 4  - born in India of Afghan parents who 
established themselves in the country, educated in Rangoon (modern day Yangon, in 
Myanmar, the former Burma) and “sent out to wander, as men of that race frequently are, 
from early youth”. He said he was “well guarded against the danger of detection by a 
fellow-countryman”. To support the character he required a knowledge of Persian, 
Hindustani and Arabic, all of which he knew “sufficiently well to pass muster; any trifling 
inaccuracy was charged upon my long residence at Rangoon” (Burton, R. 2014: v. 1, 45).  
 

This was an important step; the first question at the shop, on the camel, and in the 
Mosque, is ‘What is thy name?’, the second, ‘Whence comest thou?’ This is not 
generally impertinent, or intended to be annoying (…) I assumed the polite, plaint 
manners of an Indian physician, and the dress of a small Effendi (or gentleman), 
still, however, representing myself to be a Darwaysh, and frequenting the places 
where Darwayshes congregate. (Burton, R. 2014: v. 1, 45) 

 
 Haji Wali also gave him other recommendations as to how a dervish should behave:  
 

“What business”, asked the Haji, “have those reverend men with politics or statistics, 
or any of the information which you are collecting? Call yourself a religious wanderer 
if you like, and let those who ask you the object of your peregrinations know that you 
are under a vow to visit all the holy places in Al-Islam. Thus you will persuade them 
that you are a man of rank under a cloud, and you will receive much more civility than 
perhaps you deserve. (Burton, R. 2014: v. 1, 45-46) 

 
 Burton guaranteed that Haji Wali’s remarks proved his “sagacity,” and he did not 
repent “having been guided by his advice” (Burton, R. 2014: v. 1, 46). 
 In order to distance himself from Abdullah, Burton wanted to not have good 
knowledge of English and Italian, languages that he mastered fully. This attempt was 
sometimes unsuccessful, since both voices are interwined in certain passages of the 
narrative. In Alexandria, Burton wrote:  
 

I inquired when the boat started, upon which he referred to me, as I had spoken bad 
Italian, to the advertisement. I pleaded inability to read or write, whereupon he testily 
cried Alle nove! alle nove!-at nine! at nine! Still appearing uncertain, I drove him out 
of his chair, when he rose with a curse and read 8 A.M. (Burton, R. 2014: v. 1, 27) 
(italics mine) 

 
 Even though he tries to keep a distance from Abdullah, it is clear in this passage that, 
when using the first person to address his Muslim double, he confused himself with 

                                                           
4  Burton (2014: v. 1, 45) explained that a “pathan” meant “the Indian name of an Afghan, supposed to 

be a corruption of the Arabic Fat’hán (a conqueror), or a derivation from the Hindustani paithna, to 
penetrate (into the hostile ranks). It is an honourable term in Arabia, where “Khurásani” (a native of 
Khorasan), leads men to suspect a Persian, and the other generic appellation of the Afghan tribes 
“Sulaymani,” a descendant from Solomon, reminds the people of their proverb, “Sulaymáni hárámi!” 
— “the Afghans are ruffians!” 



ABDULLAH & RICHARD F. BURTON: ISLAM AND OTHERNESS IN PERSONAL NARRATIVE OF A PILGRIMAGE 
TO AL-MADINAH & MECCAH (1855-56) 

41 

Abdullah. But in this passage – “We then chatted in English, which Haji Akif spoke well, 
but with all manner of courier’s phrases; Haji Abdullah so badly, that he was counselled a 
course of study” (Burton, R. 2014: v. 2, 261) – Burton distanced himself from Abdullah 
using the third person to address his Muslim double, even if it is to show the reader that he 
was very “clever” in fooling another fellow pilgrim. 
 But this was actually rare; the group of pilgrims that he joined in Suez, for example, 
actually suspected that he was not who he said he was, but since they depended financially 
on him to complete the journey, they turned a blind eye to the matter. Burton observed that 
he “accidentally” encountered one of his companions, Omar Effendi, from Daguestan, in 
the streets of Cairo after returning from the pilgrimage: 
 

I never owned having played a part, to avoid shocking prejudices; and though he must 
have suspected me, - for the general report was, that an Englishman, disguised as a 
Persian, had performed the pilgrimage, measured the country, and sketched the 
buildings, - he had the gentlemanly feeling never to allude to the past. We parted, 
when I went to India, on the best of terms. (Burton, R. 2014: v. 1, 167) 

 
 Burton, in a few moments, admits that his disguise was not flawless, and that these 
faults were detected by some of his companions, even though he repeatedly declares in the 
book that he “misled” the Muslims. 
 Abdullah also passed as an Arab pilgrim by following the advice of another fellow 
pilgrim, Amm Jemal, in order to avoid a tax that foreigners must pay. Amm Jemal also 
recommended that Burton only speak to his Indian slave, Shaykh Núr, in Arabic. Even so, 
Amm Jemal suspected Burton’s true identity, since he asked one of the explorer’s companions 
where he had met that “Hindi.” In response, Burton bellowed indignantly: “Are we, the 
Afghans, the Indian-slayers, become Indians?” [and] brought the thing home to his feelings, by 
asking him how he, an Arab, would like to be called an Egyptian, a Fellah?” (Burton, R. 2014: 
v. 1, 243). The different identities that Abdullah assumed in Pilgrimage derive from Burton’s 
self-consciousness in relation to the reactions of the other characters. 
 It is important, however, to point out that Burton was not the first non-Muslim 
European to make the pilgrimage to Mecca. The first may have been the Italian aristocrat 
Ludovico di Varthema (c. 1470-1517) in 1503, who wrote Itinerario de Ludouico de 
Varthema Bolognese and apparently converted to Islam to make the hajj. Austrian Johann 
Wild (1585-1619) visited the sacred cities as a slave in 1607, and told his story in Neue 
Reysbeschreibung eines Gefangenen Christen [New description of a journey of a captive 
Christian]. When he was captured by Muslim pirates in the end of the seventeenth century, 
Englishman Joseph Pitts was enslaved and forced to convert to Islam, in order to make the 
pilgrimage with his master; his memoirs were published in 1704 as A true and faithful 
account of the religion and manners of the Mohammetans, with an account of the author’s 
being taken captive.  
 In 1807, the Spaniard Domingo Badia y Leblich (1767-1818) made the trip under 
the name Ali Bei al-Abbasi, and published a book entitled Voyages d’Ali Bei en Afrique et 
en Asie pendant les années 1803 à 1807 [Travels of Ali Bei in Africa and Asia between 
1803 and 1807]. The Italian Giovanni Finati [1786-1829(?)], a former Ottoman soldier who 
participated in military campaigns during the hajj, published his memoirs in two volumes 
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in 1815: Narrative of the life and adventures of Giovanni Finati, native of Ferrara who, 
under the assumed name of Mahomet, made the campaigns against the Wahabees for the 
recovery of Mecca and Medina and since acted as interpreter to European travellers in 
some parts least visited of Asia and Africa. The Swiss explorer Johann Ludwig Burckhardt 
(1784-1817), who discovered the city of Petra (located in present day Jordan), undertook 
the pilgrimage disguised as a Muslim Indian merchant and died before he could return to 
Europe; his travel diaries were published posthumously in 1829 as Travels in Arabia. 
 Burton was aware that the “written descriptions by hearsay” of the rites and 
ceremonies of the hajj “were common enough in all languages, European as well as native,” 
but none of them “satisfied” him, “because none seemed practically to know anything about 
the matter. So to this preparation I devoted all my time and energy,” having always harbored 
a “desire” to visit Mecca during the pilgrimage season. (Burton, I. 1893: v. 1, 150). Burton 
ultimately wanted to experience the experience of making the hajj firsthand.  
 Even though Burton said that he was initiated in India into the Sufi order qadiriyah, 
he was not a converted Muslim. For the Muslim believer, the pilgrimage is a “performance 
of a complex sequence of symbolic actions,” which leads to a transformation that purifies 
oneself (Turner, 1979: 64). We cannot know what the meaning the pilgrimage held for 
Burton, since he was not a Muslim and he did not reveal anything of the sort in his writings. 
However, we may reflect on the Sufist idea that the true pilgrimage is an internal one – to 
reach God, one needs to follow a mystical path inside oneself. For Laisram (2006: 159), 
Burton’s journey “was a metaphoric pilgrimage into himself, revealing a state of 
homelessness, a condition in which he was neither completely Western nor completely 
Eastern in his conception of the Orient.” 
 It is possible, therefore, to think that Pìlgrimage actually relates two pilgrimages: the 
hajj itself, with its performative rituals, the “external pilgrimage” undertaken by Abdullah 
– associated with Victor Turner’s (1979: 63) idea that rituals are “inherently dramatic 
because participants not only do things, they try to show others what they are doing or have 
done; actions take on a ‘performed-for-an-audience’ aspect”; and the one undertaken by 
Burton, under the guise of Abdullah, an “internal” one and of which we know almost 
nothing.  
 The external pilgrimage is a concrete one, and it was only made possible because 
Burton brought forth a new being – Abdullah – so he could take the trip. Without Abdullah, 
Pilgrimage probably would never exist. And this materialization is undertaken by the 
external performance of this character that makes the concrete pilgrimage. Abdullah was 
the solution that Burton produced so that he could experience himself the hajj. Abdullah 
was the means that Burton created to undertake the pilgrimage. 
Even though Burton did not talk about this “inner pilgrimage,” it is possible to say that it 
existed, in a sense, manifested in the many changes that he effected on Abdullah’s identity. 
The search for the other in oneself still is a form of inner transformation, following the 
“Oriental” references that he knew. 
 For Abdullah, this transformation can be observed from the change of his title: 
throughout Pilgrimage he is referred to Shaykh Abdullah, but from the moment that he lays 
his eyes on the Ka‘ba, his name changes to Haji Abdullah: “I may truly say that, of all the 
worshippers who clung weeping to the curtain, or who pressed their beating hearts to the 
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stone, none felt for the moment a deeper emotion than did the Haji from the far-north” 
(Burton, R. 2014: v. 2, 161) (italics mine). 
 It is as Haji Abdullah that he will be addressed throughout the narrative, and it is as 
Haji Abdullah that Burton signs his Arabic name from then on – الحاج عبد الله – including in 
this monogram with which he signed the preface to the third edition of the book: 
 

 
[Richard Francis Burton’s monogram in Arabic] 

 
 To mark this transformation, when in “Oriental” lands Burton wore a green turban 
that proved that he was a haji (Wright, 1906), indicating that he had completed a very 
difficult journey. In one of the many letters he wrote to Norton Shaw, who worked for the 
Royal Geographical Society, he revealed that, while in Cairo after his return, he still dressed 
as a “nigger and was called haji” – he signed the letter as “Shaykh Abdullah”, however 
(apud Lovell 1998: 2.921-2.939). 
 This title seems to have followed Burton throughout his life: the newspaper Saturday 
Review (apud Kennedy 2006: 8), in a review of the book Gold Mines of Midian (1878) – 
which Burton considered one of Pilgrimage’s “sequels,” along with The Land of Midian 
Revisited (1879) – described him as a “dervish and an orthodox haji”. For D.W. Hogarth 
(1904: 185), Burton went to Mecca to gain the “name and the notoriety that the title of haji 
brings,” in order to help him in future travels. For Burton, as Edward Said put it (1979: 
166), quoting Disraeli’s 1847 book Tancred: the “East is a career” – a career through which 
“one could remake and restore not only the Orient but also oneself.” 
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Abstract. For the longest time, perhaps because of its genre as polemic, Ar-radd ‘alā n-naṣārā (Rebuttal 
against Christians) has rarely been taken into consideration or taken seriously as a historical source, despite its 
potential relevance to history. However, the treatise is deemed, nowadays, as a primary source for 
understanding shifting Muslim sensibilities towards Christian ḏimmī social status in a period of official anti-
Christian sentiment. The accuracy and intentions of Al-Ğāhiẓ’s writings have been drawn into question on 
numerous occasions, by both his contemporaries and by later historians, and Rebuttal is not an exception as the 
timing of its creation and the motivation behind it suggest a connection to Al-Mutawakkil’s anti-ḏimmī 
measures of 850. The purpose of this paper is to show how, in order to achieve his goal, Al-Ğāhiẓ actively tries 
to blur the lines between (various) ḏimmī and Byzantine Christians by simultaneously taking on doctrinal and 
social issues while perpetrating generalizations and decontextualizations. Structured as responses to a series of 
questions asked by some fellow Muslims and initially addressed by some Christians, al-Ğāhiẓ’s purpose was 
either to provide a genuine answer or to raise awareness over what was perceived as haughtiness from 
Christians, as ahlu ḏ-ḏimma, in the Abbasid society at that time. Ultimately, the goal of his criticism and rebuttal 
was the (re)enforcement of the law, either as a natural, next-logical-step measure, or as a calculated measure, 
enforcing the caliph’s agenda. Despite being, almost certainly, exaggerated for effect, Rebuttal nevertheless 
gives a unique insight into the mixed urban life of the period and contains relevant information about the social 
and legal conditions of Muslim-ḏimmī, especially Christian, relations in ‘Abbasid society. 
Keywords: Al-Ğāḥiẓ, Rebuttal, Christians, ahlu ḏ-ḏimma, Byzantine Empire, Al-Mutawakkil. 
 
 
While still a student in Basra in the early 800s, Abū ‘Uṯmān ‘Amr Ibn Baḥr al-Kinānī al-Baṣrī 
(776-868/9), later referred to as Al-Ğāḥiẓ, authored works that brought him to the attention of 
the caliph al-Ma’mūn. Soon, he would start making a living by his literary skills, dedicating his 
books to some of the leading court officials of his day, which made him one of the most reputed 
authors of ’adab and politico-religious polemics in Arab history.  
 The problems confronting Muslim conscience at that time were quite numerous and 
diverse. In the field of theology, the most pressing issue was harmonizing faith and reason 
(al-Muʿtazila)1, in politics, the thorny question of the Caliphate was constantly brought up 
by the enemies of the ‘Abbasids, while the socio-religious arena was being troubled by the 
conflicts between the various Islamic sects and the claims of the non-Arabs. In this context, 
some of al-Ğāḥiẓ’s works on the Imamate were introduced to al-Ma’mūn, which not only 
                                                           

1  Abbasid caliph al-Ma’mūn instituted al-miḥna, a period of religious persecution that lasted for fifteen 
years (833-848), in which religious scholars were punished, imprisoned or even killed lest they 
conformed to Muʿtazila doctrine. It was two years after al-Mutawakkil’s rule.  
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won him the caliph’s compliments but also got him started on the path of his future fame 
as a great littérateur. 
 Al-Ğāḥiẓ’s support for the Abbasids was deemed valuable to al-Ma’mūn (Pellat 
1952: 54). The caliph reportedly said, albeit according to al-Ğāḥiẓ himself: 
 

Someone whose intelligence we respect and whose reports enjoy our confidence. (…) 
Here is a book which does not require the presence of its author [to be understood], 
and needs no advocate; the subject is conscientiously dealt with, and profound 
thinking goes hand in hand with elegance and lucidity; its appeal is both to princes 
and the common people, to the élite and the masses. (Gibson 2015: 27) 
 

 This account emphasizes that al-Ğāḥiẓ’s success as a writer seemed to have much to 
do with the appeal of his style (fluid prose was meant to be read by individuals, as the 
author’s presence “was not required”) and how it connected with readers who varied from 
elite scholars to other literate professionals. 
 At the time, though, it wasn’t just accessible prose on the mentioned topics that was 
gaining momentum, but also the translation – by ḏimmī Christians – of Greek classics, 
which pumped Arabic scholarly discussions with fresh material and provided a new 
substrate for the Christian-Muslim conversation. Furthermore, quite a few historians 
emphasize the ease with which Christians were moving through the ‘Abbasid society, 
especially compared to their situation under Byzantine rule, which labeled them as heretics. 
 It seems that, at the time, ḏimmī relations were at a point where the public could 
readily observe high-class Christians flaunting their social status, even while there was a 
general understanding that such behavior was contrary to their stipulated role, according to 
the ḏimma contract. However, while Christians enjoyed overall admiration and sympathy, 
this situation led to resentment from Muslim elements within the society. Consequently, 
during a period of official anti-Christian sentiment, it was no simple task for the caliph to 
enforce ḏimmī restrictions, which is why he needed first to turn the tide of popular opinion 
about Muslims’ relationship to Christians and al-Ğāḥiẓ might have been just the right man 
for the job as the premier social and cultural critic of his age. Charles Pellat proposed, as 
quoted by Peter Webb, that al-Ğāḥiẓ was chosen by the caliph al-Mutawakkil to write Ar-
radd ʿalā n-naṣārā (Rebuttal against Christians) in a period of official anti-Christian 
sentiment (Webb 2012: 21). 
 According to Pellat, Ar-Radd ‘alā n-naṣārā is most often connected with al-
Mutawakkil’s anti-ḏimmī measures of 8502 (Pellat 1952: 58). According to Gibson, the 
dating of the work is mainly based upon Yāqūt, who reports that al-Fatḥ ibn Hāqān3, al-
Mutawakkil’s personal secretary and chief adviser, wrote to al-Ğāḥiẓ, who was about to 
                                                           

2  In his Tarih ar-rusūl wa-l-mulūk (History of Prophets and Kings), Abū Ja‘far Muḥammad ibn Ǧarīr 
aṭ-Ṭabarī provides an account of the restrictions al-Mutawakkil enforced on ahlu ḏ-ḏimma starting 
850, along with the letter the caliph sent to his district governors asking them to implement some of 
these policies. 

3  He was appointed secretary soon after Mutawakkil ascended to the caliphate in 847. According to aṭ-
Ṭabarī, in 849/850, the year of al-Mutawakkil’s decree against ḏimmīs al-Fatḥ was exercising 
administrative responsibilities, including intelligence, on behalf of the caliph, for the capital city of 
Samarra and the Haruni Palace, which suggest a close contact between the two. He was later sent 
governor to Egypt in 856/857. (Gibson 2015: 46) 
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become one of his most notable protégés, to encourage him to complete his Rebuttal. 
(Gibson 2015: 33) This must have been after 847, when the reign of al-Mutawakkil started, 
and fits well with the anti-ḏimmī measures he instituted. 
 Despite the fact that there is no particular basis for doubting Yāqūt’s account, some 
authors suggest, however, that there is reason to question this theory, mostly due to the fact 
that in Kitāb al-ḥayāwān4 (Book of Animals), which was dedicated to the vizier Ibn al-
Zayyāt5, al-Ğāḥiẓ himself mentions “kitabī ‘alā n-naṣārā wa-l-yahūd” (“my book against 
the Christians and the Jews”) as a work that was already completed. (Thomas 2009: 709) 
Therefore, the issue at stake is whether or not the arguments made in the refutation are 
connected to the drastic measures al-Mutawakkil instituted against ḏimmīs. The social 
issues al-Ğāḥiẓ raises do, indeed, match almost integrally the actions al-Mutawakkil took 
against Christians and Jews.  
 Another argument that would contradict the same theory6 is that the reason behind 
the composition of the Rebuttal was, as stated by the author himself, a letter from a group 
of Muslims asking al-Ğāḥiẓ to answer a series of questions asked to them by some 
Christians. However, others suggest that, as Nathan Gibson puts it, it is very likely that al-
Ğāḥiẓ was responding to a real or imaginary letter from less sophisticated readers as a way 
of executing the caliph’s commission (Gibson 2015: 44). Writing his treatise as a response 
to such questions could be considered a clever literary ploy, as it was an accessible and 
efficient way of presenting his case, as requested by the caliph, to his true audience – the 
reading Muslim public –, which ultimately made it a valuable piece of political propaganda.  
 As to whether the Rebuttal we are discussing is dated before or after 847, most 
researchers suggest that it is possible that the extant version of this work is either a revision 
of the one mentioned in the Book of Animals, now lost, or a distinct work that was not yet 
written at the time, but his plans changed after he mentioned it in Book of Animals. In this 
context, it is essential to note that what we consider nowadays titles were, at the time, 
descriptions rather than titles; they tended to be flexible and authors did not insist on using a 
specific title for a specific work. (Thomas 2009: 709 and Gibson 2015: 36)  
 While there is no clear or explicit evidence in the work to support a connection with 
al-Mutawakkil, we can assume that the extant Rebuttal was not written (long) before his 
anti-ḏimmī measures, as the world al-Ğāḥiẓ describes in his text is one in which the 
Christian elite attain a social status largely unchecked by Muslim power, giving no 
indication that any reform is underway to undo this situation. Therefore, it is no stretch of 
the imagination to assume that the Rebuttal was written either before or toward the 
beginning of al-Mutawakkil’s anti-ḏimmī measures, commissioned by the caliph himself, 
in order to turn the tide of public opinion in favor of implementing such restrictions. 
 Al-Ğāḥiẓ’s precise situation at court is difficult to establish because his 
administrative duties do not feature prominently in his own writings or in those of his 
biographers. While it seems that it was al-Ma’mūn’s approval that initially brought him to 

                                                           
4  Generally believed to have been completed by 847, with some parts potentially revised or written after 

847, and specifically after the letter from al-Fatḥ (For a thorough listing of historical sources and their 
comparison, see Gibson 2015: 38-41). 

5  Who died in 847. 
6  See Thomas (2009) and Gibson (2015). 
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Baghdad, according to one report, the prolific Abbasid writer lasted only three days before 
being asked to resign from a secretary position in the caliph’s administration. According to 
a different account, al-Ğāḥiẓ served as an assistant in the chancellery (diwān ar-rasā’il) 
from the reign of al-Ma’mūn through that of al-Mutawakkil. (Gibson 2015: 29) From the 
little information available about his public life, it is unclear how many official jobs he held 
and for what length of time. As of his income, he probably made a significant portion of it 
from patrons – by “dedicating” certain works to a person who appreciated a treatise on a 
particular subject and was willing to remunerate the writer’s efforts – and, probably, 
teaching. It would not be far-fetched to assume that the dedicatee might also hope the book 
would influence the public in a particular direction. 
 According to the extant records regarding the dedications of al-Ğāḥiẓ’ books, some 
of his major patrons were the vizier Muḥammad ibn ‘Abd al-Malik al-Zayyāt (Ibn al- 
Zayyāt)7, the Grand Qāḍī Aḥmad ibn Abī Du‘ād8 and the qāḍī’s son, Muḥammad (Gibson 
2015: 36). After the last two fell out of favor with the newly installed caliph, al-
Mutawakkil, al-Ğāḥiẓ now found himself to be a conspicuous Mu‘tazilite in a political 
climate that was quickly turning anti-Mu‘tazilite. After he returned to Basra, fearing 
potential repercussions due to his connection to his advocates at the caliph’s court, al-Ğāḥiẓ 
somehow gained the support of the secretary al-Fatḥ ibn Hāqān, who wrote the following 
letter to the ‘Abbasid writer, as preserved in Yāqūt: 
 

Abū Ḥayyān [al-Tawḥīdī] said, “I heard Abū Mu‘ammar, the secretary in the Bādūryā 
chancellery, say, ‘Al-Fatḥ ibn Hāqān wrote a letter to al-Ğāḥiẓ in which he said in part 
of it, “The Commander of the Faithful loves you and is cheered whenever you are 
mentioned. Given your distance from his assembly (mağlis), if he did not think so 
highly of you for your scholarship and your knowledge, he would force you [to report] 
your opinion and conduct regarding what you are engrossed in and devoting yourself 
to. When he presented me with its title (‘unwān)9, I caused him to think even more 
highly of you. Let that be the reward for your trouble. So ascribe this situation to me 
and make good on this favor regarding the treatise “The Refutation of Christians” 
(Kitāb ar-radd ʿalā n-naṣārā). Finish it up, send it to me quickly, and profit yourself 
from it. You will be receiving your salary – I have requested what was overdue and 
have asked that you be paid a whole year in advance. This is not the sort of thing you 
could have arranged yourself. I have read your epistle ‘On the Insight of Ġannām’ 
(risālatika fī baṣīra ġannām), and if I would not make you more arrogant, I would tell 
you what came over me upon reading it. Peace” (Gibson 2015: 32-33) 
 

 According to this account, al-Mutawakkil clearly approved of al-Ğāḥiẓ’s writing, 
further confirming his prestige as a popular essayist. Moreover, it appears as if he already 
knew something about the Rebuttal when al-Fatḥ ibn Hāqān mentioned it, further 
demanding that the work be finished. Gibson suggests that al-Ğāḥiẓ had begun the work 
hoping it would find approval from the caliph, while al-Fatḥ ibn Hāqān, as al-Ğāḥiẓ’s 
advocate at the court, helped to ensure that it would receive appropriate remuneration. 

                                                           
7  Named vizier in 834/835, died in 847. 
8  A fellow Mu‘tazilite from Basra.  
9  Possibly “preface”. (Gibson 2015: 32) 
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Consequently, we can assume that the essay’s agenda was set by the caliph, while it was 
left up to al-Ğāḥiẓ to word and implement that agenda. 
 The extant version of ar-Radd ʿalā n-naṣārā has been preserved in the form of only 
ten excerpts of different lengths, edited down from the original by a certain ʿUbayd Allāh 
ibn Ḥassān (Thomas 2009: 710), where al-Ğāḥiẓ is refuting Christian doctrines10 while also 
describing Christians as a social evil: “They take advantage of their respected positions as 
theologians, doctors, astronomers, secretaries, perfumers and money changers, they ignore 
official edicts, avoid taxes, poke fun at Islamic traditions, corrupt the minds of young and 
weak-minded Muslims” (Thomas 1989: 25).  
 As Nathan Gibson himself notes, for the longest time, perhaps because of its genre 
as polemic, Rebuttal has rarely been taken into consideration or taken seriously as a 
historical source, despite its potential relevance to history, revealing potential 
correspondences between government policy and al-Ğaḥiẓ’s activity with respect to the 
anti-ḏimmīs measures of 850. (Gibson 2015: 14) However, the treatise is deemed, 
nowadays, as a primary source for understanding shifting Muslim sensibilities towards 
Christians’ social status in a period of official anti-Christian sentiment. Despite being, 
almost certainly, exaggerated for effect, it nevertheless gives a unique insight into the 
mixed urban life of the period and contains relevant information about the social and legal 
conditions of Muslim-ḏimmī, especially Christian, relations in ʿAbbasid society.  
 The trigger of al-Ğāḥiẓ’ Rebuttal was a letter from a group of Muslims asking for 
his help to answer a series of questions that some Christians had asked them. In the first 
excerpt, al-Ğāḥiẓ lists the Christians’ six questions and offers an extended analysis of the 
reasons why the Muslim masses have come to like Christians better than Jews or other 
religious communities; the way he explains popular preference is, however, meant to 
actually invalidate the listed preferences.  
 In the second and third excerpts, the readers are presented with counterarguments to 
the first part, along with a lengthy account of the social successes (in comparison to those 
of the Jews’) and moral failures of Christian ḏimmīs, as the author is trying to persuade his 
readers that Christians are actually a greater menace to Muslims than Jews or any other 
religious community due to their use of wealth and power to disdain their rightful place in 
society, violating their covenant with Muslims – the ḏimma contract. In the following 
excerpts, he selects some of the questions posed by the Christians, as well as others that 
were found elsewhere both in contemporary and later polemic. 
 As identified by Gibson, the arguments of the great ninth-century Arab thinker and 
author fall into three main themes: Christians’ social power and prestige, Christian 
intellectualism and Christians’ purity11. (Gibson 2015: 86)  
 Al-Ğāḥiẓ attempts to prove the Christians’ social power and prestige especially by 
comparison to the followers of the oldest monotheistic religion – the Jews. He claims that 
one of the most important reasons why Christians were preferred to Jews is their occupying 
important positions as government officials, courtiers, physicians of the nobles, perfumers 
and bankers, while Jews were normally dyers, tanners, butchers of tinkers, “so when the 

                                                           
10  Analyzing the doctrinal dimension of this treatise is beyond the scope of this paper, based on the fact 

that al-Ğāḥiẓ’s relevant arguments don’t represent a novelty in the scholarly discussions of the time. 
11  Related to the doctrinal dimension of the Rebuttal. 
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masses saw the Jews and Christians in this light, they imagined that the Jews’ religion held 
the same place among the other religions as do their trades among other professionals.” 

(Lewis, 1985: 60) 
 As for the Christians’ intellectual abilities, while we can safely assume that he 
interacted with circles where Christian translators and other professional Christian 
associates at court were active, they barely made an appearance in his works (Pellat 1952) 
– and when they did, they were described not as true intellectuals but as mere translators, 
mechanical conveyers of pre-Christian Greek sciences. (Gibson 2015: 29) More so, al-
Ğāḥiẓ accuses Christians with “attributing” the Greeks’ books to themselves (aḍāfūhu ’ilā 
anfusihim) and “appropriating them to their religion” (ḥawwalūhu ’ilā millatihim) despite 
the Greeks being “neither Byzantine nor Christian”, thus deceiving the Muslim masses 
about their superior intellectual pedigree – compared both to the Muslim and other religious 
communities. 
 Furthermore, al-Ğāḥiẓ tried striking a chord by explaining the popular Muslims’ 
preference for Christians through Jew’s more accentuated ugliness, due to inbreeding: 
   

The reason that the Christians are less hideous – though they certainly are ugly – is 
that the Israelite marries only another Israelite, and all of their deformity is brought 
back among them and confined with them…they have, therefore, not been 
distinguished either for their intelligence, their physique, or their cleverness. As the 
reader certainly knows, the same is the case with horses, camels, asses, and pigeons 
when they are inbred. (Lewis 1985: 90) 
 

 Underneath the listing and the explanation of the reasons Muslims came to like 
Christians better than Jews, however, al-Ğāḥiẓ is actually making an argument to invalidate 
these preferences. (Gibson 2015: 29) 
 Apart from the early religious literature, though, most researchers agree that there is 
no evidence that Jews were viewed with greater hostility or faced worse treatment than 
were Christians under Muslim rule. Bernard Lewis claims that, on the contrary, there are 
some indications that Christians were more open to suspicion than Jews, probably because 
of the fact that, for most of the fourteen centuries of Islamic history, the major external 
enemy of Islam was Christendom. It is with the Byzantine emperors and other Christians 
rulers that the first Muslim conquerors fought for Syria, Palestine, Egypt, North Africa, 
Sicily and Spain. With Christian ḏimmīs, there was often the suspicion of at least 
sympathizing with the Christian enemy – a suspicion that would sometimes prove well 
founded, especially in later medieval times. (Lewis 1985: 90) 
 Within the same logic, as Bernard Lewis noted, the position of the Christian 
minorities under Muslim rule was sometimes affected favorably or adversely by relations 
with the Christian powers beyond the frontier. This did not apply to Jews, though, except 
indirectly and consequentially. While there were many Christian states, some friendly, 
some hostile, some weak and some powerful, the Jews had no such advantage or 
disadvantage, with the single solid exception represented by the kingdom of the Khazars. 
(Lewis 1985: 61)  
 Ahmad Shboul claims that al-Ğāḥiẓ was fully aware of the place of Byzantium as a 
rival power and a dangerous adversary, as well as of the role of Christianity. Additionally, 
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he claims that Rebuttal reflects an impatience with the inherent Quranic and early Islamic 
sympathy with Christianity and Byzantium which, in al-Ğāḥiẓ’s view, worked against the 
interests of Muslims, if not necessarily in purely religious terms, then culturally and 
economically. (Shboul 1999: 132) Christians are criticized both for the teachings of 
Christianity and the cultural aspects of Byzantium. In al-Ğāḥiẓ’s Rebuttal, the two levels 
of conflict, religion and neighboring political and cultural powers, seem to overlap, thus 
blurring the lines between (various) ḏimmī and Byzantine Christians. It must be noted that 
while al-Ğāḥiẓ does not exhibit (possibly on purpose) an intricate knowledge of 
Christianity, his distinct references to “Jacobites” and “Nestorians” clearly indicate that he 
is aware of the distinctions within the ecclesiastical establishment. 
 Al-Ğāḥiẓ seems to validate Shboul’s theory, as he elaborates on what Gibson calls 
“the most ironic of Christian threats to the ’umma” – the size of the Christian population. 
Thus, despite all restrictions related to marital practices in Christianity (celibacy, marriage, 
divorce), al-Ğāḥiẓ expresses his perplexity at the size of the Christian community: 
 

They have covered the earth, filled the far corners and exceeded the (other) 
communities in population and in the number of (their) offspring. This is one of the 
things that has added to our misfortunes and made our affliction worse. Another thing 
that has added to their (population) and increased their numbers is that they take 
(converts?) from the other communities without giving to them, since every religion 
that comes after another takes many (converts?) from it, while giving few (back) to it. 
(Gibson 2015: 191) 
 

 Despite the lack of records indicating the exact numbers in the ‘Abbasid caliphate at 
that time, the Christian population must have been substantial enough for al-Ğāḥiẓ to rely 
on his Muslim readers’ perceptions to resonate with his statement that Christians had 
“covered the earth”. It is clear, however, that al-Ğāḥiẓ is dealing here precisely with 
perceptions, rather than with tangible realities, especially since he seems to be referring not 
only to Christians within the caliphate, but also to Christians from “the far corners” – 
Abyssinia in the south, Byzantium in the west and Armenia in the north, not to mention the 
significant number of Christians in Central Asia to the east. Not only were Christian 
societies more numerous inside and outside the caliphate, but they were also more of a 
force to be reckoned with than Jewish or Zoroastrian ones were, especially during this 
period of stale wars with the Byzantines. It was, thus, Christians the Muslims should be 
most concerned about.  
 Moving to one of his particular interests, as connected to the previously discussed 
issues, al-Ğāḥiẓ moves on to lamenting over Christians practicing castration: 
 

One of the things that evidences their lack of compassion and the depravity of their 
hearts is that of all the communities, they are the masters of castration – and castration 
is the worst mutilation and the greatest wrong that can be done to a man. They even 
do it to children, who are innocent of any wrong and cannot resist them. We know of 
no people known for castrating people wherever they are except for the countries of 
Byzantium and Ethiopia. Elsewhere, there are exceedingly few (who practice 
castration), and, moreover, they could have only learned it from the Christians, since 
they had no other reason to do so. They (the Christians?) castrate their sons and deliver 
them over to their churches. (Gibson 2015: 194) 
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 The reason al-Ğāḥiẓ spent so much space speaking about castration, not only in 
Rebuttal but also in an epistle titled “Boasting Match between Pretty Boys and Pretty Girls” 
and in the Book of Animals (Gibson 2015: 196), is the fact that eunuchs played very visible 
roles in the ‘Abbasid society, while castration was forbidden in Islamic law. Consequently, 
Arabs deemed castration to be a most odious crime and a sign of the cruel natures and the 
corrupt hearts of Christians. According to Arabic geographers such as al-Masʿūdī and al-
Muqaddasī, who mention the ethnic and regional origins of eunuchs as Sudanese, 
Byzantine, Chinese, Abyssinian, Berber and Ṣaqāliba (Gibson 2015: 196), it appears that 
eunuchs came from many foreign places, but not all Christian lands. Also, while it is true 
that the castrating of young boys, especially those destined to the service of the Church, 
was a common Byzantine practice, al-Ğāḥiẓ does not mention – either from lack of 
knowledge or little knowledge – that castration was often criticized or condemned by 
Byzantine religious authorities. Al-Ğāḥiẓ’s claims about the practice of castration among 
Christians seem to be both ambiguous (which Christians?) and clear-cut (all Christians), 
thus making us suspect either an intentional or a careless, poorly informed generalization 
for the purpose of his Rebuttal. 
 In spite of his appreciation of al-Ğāḥiẓ’s masterful ’adab and remarkable knowledge, 
the great historian and geographer al-Mas‘ūdī himself labeled the former as an “arm-chair 
scholar” (Hermes 2012: 18), harshly criticizing him “for incorporating in his works much 
geographical and zoological information which he neither witnessed nor was able to 
confirm” (Khalidi 1975: 12), as “true knowledge can only be acquired through practice and 
observation” (Khalidi 1975: 12). In the light of al-Masʿūdī’s criticism and as Peter Webb 
suggests, that agendas and patronly preferences may have “coloured” al-Ğāḥiẓ’s analysis 
in certain epistles, thus leading to exaggeration and embellishment at the expense of sober 
discourse, we ought to exercise caution in interpreting his texts at face value (Webb 2012: 
21). 
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Abstract: Ibn Baṭṭūṭa, deemed to be the greatest voyager of all the pre-modern era, raḥḥālatu l-’islām “the 
voyager of Islam”, stopped during his riḥla in the town of Mardin, in southeastern Turkey. The traveler wrote 
about his visit to this town, describing the people living there and their customs and appearance, as well as the 
surrounding areas of Mardin during that time. He also provided descriptions of the rulers of the area, which, 
together with the other details of his visit, helped produce a reference document of paramount anthropologic, 
sociolinguistic and historical importance of the entire area.  
Keywords: Ibn Baṭṭūṭa, Mardin, travel story.  
 
 
I. Introduction 
 
The study I herewith present deals with the visit Ibn Baṭṭūṭa paid to the town of Mardin, 
and a few neighbouring places. In 1327, Ibn Baṭṭūṭa spent some time in Mardin, which was, 
then, under the reign of Šamsu d-Dīn Sāliḥ (1312-1364), the son and second successor to 
Nağmu d-Dīn Ġāzī II. 
 
 
II. Ibn Baṭṭūṭa and his travel 
 
Ibn Baṭṭūṭa (Muḥammad bin ‘Abdi Llāh bin Muḥammad bin Ibrāhīm al-Luwātī ṭ-Ṭanğī, 
born in Tangier, 1304 – died in Fez, 1369), a jurist, a historian and a religious man, deemed 
to be the greatest voyager of all the pre-modern era, raḥḥālatu l-’islām “the voyager of 
Islam”, is the one who endowed mankind with the journal of his journey (riḥla). This 
journal, known under the title Tuḥfatu n-nuẓẓāri fī ġarā’ibi l-’amṣāri wa ‘ağā’ibi l-’asfār, 
stands for “A gift offered to whoever seeks curiosities in any country, as well as marvels in 
any trip”, contains impressions gathered over a time span of almost 30 years (1325-1353), 
during his peregrinations across Dāru l-’Islām (i.e. the Islamic World).  

He originally set out to perform the Ḥağğ in Mecca, but when he arrived at the Red 
Sea he found all boats had been sunk as the result of a local insurrection and he was unable 

                                                           
1  An earlier version of this paper was published in 2009 in the volume Artukler, Cilt 1, Mardin. 
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to travel further. Unwilling to return home without completing the Ḥağğ, he traveled back 
to Cairo and then crossed the northern Sinai to join the Ḥağğ caravan in Damascus the 
following year. This completed, innate curiosity and insatiable wanderlust took over (he 
had by now confessed to wishing “to travel around the world”), and instead of returning 
home, he traveled 75,000 miles across the Islamic World. In today's world this covers 44 
countries. His desire to traverse its entirety never wavered and despite occasional and 
sometimes severe adversity, he succeeded. On his final return to Morocco in 1354, where 
he became a jurist, he dictated his riḥla, or travels, to a scribe. His writings languished until 
1839, when a Frenchman found a manuscript in Algeria. Hailed as the “Marco Polo of the 
East”, his tales of life in 14th century Turkey, East Africa and the Malabar Coast of India 
remain the most extensive on record. 
 
 
III. The Artuqides and Mardin 
 
Artuq bin Aksab, founder of the dynasty, was rewarded for his services to the Seljuq sultan 
with the grant of Palestine in 1086. Forced out of Palestine by the Fatimids of Egypt, 
Artuq’s descendant Mu‘īnu d-Dīn Sökmen returned to Diyarbakır, where he took Ḥiṣn 
Kayfa (1102), Mardin, and several other northern districts. His brother Nağmu d-Dīn Il 
Ġāzī, meanwhile, returned to Seljuq service and was made governor of Iraq by the Seljuq 
sultan Muḥammad. Sent to Diyarbakır in about 1107, Il Ġāzī replaced one of Sökmen’s 
sons at Mardin (1108); he then made it the capital of his line, leaving Ḥiṣn Kayfa to his 
brother's descendants.  

The Turkmen dynasty ruled the province of Diyarbakir in northern Iraq (now in 
southeastern Turkey) through two branches: at Ḥiṣn Kayfa and Amid (1098–1232) and at 
Mardin and Mayyafariqin (1104–1408).  
 The line in Mardin and Mayyafariqin:  

c. 494/c. 1101 Yāqūtī bin Alp Yārūq bin Artuq 
497/1104 ‘Alī bin Alp Yārūq 
497/1104 Ṣoqmān I bin Artuq, Mu‘īnu d-Dīn 
507/1114 or 508/1115 Il Ġāzī I bin Artuq, Nağmu d-Dīn, established in Mardin  

 and in 512/1118 in Mayyafariqin. 
516/1122 Taymur Tāš bin Il Ġāzī, Al-Maliku s-Sa‘īd Ḥusāmu d-Dīn 
548/1154 Alpī I bin Taymur Tāš, Nağmu d-Dīn 
572/1176 Il Ġāzī II bin Alpī, Qutbu d-Dīn 
580/1184 Yülük Arṣlān bin Il Ghāzī II, Ḥusām al-Dīn, who lost Mayyāfāriqīn in 581/1185 
599/1203 Artuq Arṣlān bin Il Ġāzī II, al-Maliku l-Manṣūr Nāṣiru d-Dīn 
637/1239 Ġāzī I bin Yülük Arṣlān, Al-Maliku ẓ-Ẓāhir or as-Sa‘īd Nağmu d-Dīn 
658/1260 Qāra Arṣlān bin Ġāzī I, Al-Maliku l-Muẓaffar Faḫru d-Dīn 
691/1292 Dāwūd I bin Qāra Arṣlān, Al-Maliku s-Sa‘īd Šamsu d-Dīn 
693/1294 Ġāzī II Qāra Arṣlān, Al-Maliku l-Manṣūr Nağmu d-Dīn 
712/1312 ‘Alī Alpī bin Ġāzī II, Al-Maliku l-‘Ādil ‘Imādu d-Dīn 
712/1312 Maḥmūd bin Ġāzī II, Al-Maliku Ṣāliḥ Šamsu d-Dīn 
765/1364 ’Aḥmad bin Maḥmūd, Al-Maliku l-Manṣūr Ḥusāmu d-Dīn 
769/1368 Dāwūd II bin Maḥmūd, Al-Muẓaffar Faḫru d-Dīn 
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778/1376 ‘Īsā bin Dāwūd II, Al-Maliku ẓ-Ẓāhir Mağdu d-Dīn 
809/1407 ’Aḥmad bin ‘Īsā, Al-Maliku ṣ-Ṣāliḥ Šihābu d-Dīn 
812/1409 Qara Qoyunlu conquest.   

 
 
IV. The Visit Paid by Ibn Baṭṭūṭa at Mardin and its neighbourhood 
 
Ibn Baṭṭūṭa visited Mardin during the first part of his trip across the Islamic world in the 
year 1327, two years after it had started in 1325. The route he followed to come to Mardin 
is Kufa, Baghdad (where he spent a longer time), Mosul and Mardin. Going to Mardin he 
made three short stops at Nusaybin, Sinğar and Dara. 
 
 
IV. 1. The Visit to Nusaybin 
 
Nusaybin (Nuṣaybīn, located 51 km off Mardin) has a very old history, once playing a huge 
role within the region. Strategically commanding the entrance to the upper Syrian plains 
from the mountain passes of Asia Minor, Nusaybin – then called Nisibis – was a frontier 
outpost of the Assyrian empire. Captured from the Armenian king Tigranes I the Great by 
the Roman Lucius Licinius Lucullus in 68 BC, it changed hands intermittently in the 
Roman-Parthian struggles, was conquered by the Persians in the 5th century, and was then 
taken by the Arabs about 640. It continued to prosper under the caliphs until the Mongol 
invasions of the 13th century. It finally declined as a result of invasions and internal 
troubles. Ibn Baṭṭūṭa, who arrived at Nusaybin, coming from Mosul, after having gone 
through two stations, found a city mostly in ruin, lacking the old glory. But the traveler is 
amazed by the flourishing gardens of Nusaybin, by the abundance of fruits and mostly by 
the famous rose water prepared there, which was believed to be the best:  
 

ثم رحلنا مرحلتین ووصلنا إلى مدینة نصیبین وھي مدینة عظیمة عتیقة متوسطة قد خرب أكثرھا وھي 
فى بسیط أفیح فسیح فیھ المیاه الجاریة والبساتین الملتفة والأشجار المنتظمة والفواكھ الكثیرة وبھا یصنع 

 نظیر لھ في العطارة والطیبماء الورد الذي لا 
Then we traveled for two more stations and we arrived at the city of Nusaybin, a 
magnificent and ancient city, medium in size, most of it in decay. It lies on a widely 
stretching plain, with rivers and bushy gardens aligned with trees bearing plenty of fruits. 
Here is produced the rose water, unpaired among all fragrances (Ibn Baṭṭūṭa, 216). 

 
 Ibn Baṭṭūṭa is amazed by Görgarbonizra River on whose banks is located the city of 
Nusaybin, by the abundane of its waters and mostly by the fact that part of the water is 
collected in two big cisterns for hard times: 
 

ویدور بھا نھر ینعطف علیھا انعطاف السوار منبعھ من عیون فى جبل قریب منھا وینقسم انقساما 
فیتخلل بساتینھا ویدخل منھ نھر إلى المدینة فیجرى فى شوارعھا ودورھا ویخترق صحن مسجدھا 

 والآخر عند الباب الشرقي  وینصب فى صھریجین أحدھما فى وسط الصحن الأعظم
It is surrounded by a river, which twists around it like a bracelet and which pours 
downwards from the nearby mountain springs. Then it spreads and showers the 
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gardens, part of it enters the city and flows into its streets and houses, it crosses the 
yard of the Great Mosque and finally it pours into two cisterns, one placed in the 
middle of the yard, the other one at the Eastern Gate (Ibn Baṭṭūṭa, 216).  

 
 For the inhabitants of Nusaybin, a city pretty well endowed for those times’ 
standards, with two madrasas and a hospital, Ibn Baṭṭūṭa has nothing but good words as to 
their special nature: 
 

 وبھذه المدینة مارستان ومدرستان وأھلھا أھلُ صلاح ودین وصدق وأمانة 
In this city, there are a hospital and two madrasas. Its inhabitants are virtuous, pious, honest, 
and trustful people (Ibn Baṭṭūṭa, 216). 
 
 In support of his words, he even quotes a line of the famous poet of Baghdad, Abu 
Nuwas, who was in love with Nusaybin: 
 
 

 طابت لي نصیبین لى یوما وطبت لھا یا لیت حظى من الدنیا نصیبین
I loved Nusaybin and it loved me, 

Oh, how nice it would be to enjoy it in this world (Ibn Baṭṭūṭa, 216). 
 
 However, the beauty of Nusaybin, so much praised by Ibn Baṭṭūṭa, is somewhat 
shadowed by an observation made by his scribe, Ibn Ğuzayy, who inserted it in the text of 
“The Travel” and which contradicts the things related by his master: 
 

  جزى: الناس یصفون مدینة نصیبین بفساد الماء والوخامة ابنقال 
Ibn Ğuzayy said: people described the city of Nusaybin as having bad water and as being 
hard to be inhabited (Ibn Baṭṭūṭa, 216). 
 
 
IV.2. The Visit to Dara 
 
After Sinğar, another place visited in his trip to Mardin, about which Ibn Battūta said, 
among others, that it is inhabited by “the Kurds, a brave and generous people” (Ibn Baṭṭūṭa, 
216), he went to Dara (Dāra): 
 

ثم سافرنا إلى مدینة دارا وھي مدینة كبیرة بیضاء المنظر ، لھا قلعة مشرفة، وھي الآن خراب 
 لاعمارة بھا وفى خارجھا قریة معمورة ، بھا كان نزولنا، 

Then we traveled to the city of Dara, a big city with a white appearance and its fortress 
overseeing the lands. It is now in decay, deserted, but at its outskirts there is a village 
where we stopped over (Ibn Baṭṭūṭa, 217). 
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IV.3. Visiting the City of Mardin 
 
Starting with 1104/1105, after having been conquered by Il Ġāzī Bey, and, by 1408, when 
conquered by the Karakoyunlu tribe (The Black Sheep), Mardin became the chief 
stronghold of the famous Muslim Turkmen dynasty of Artuqids. Under the Artuqids, 
Mardin, the capital of a small state, registered an unprecedented development and became 
one of the important towns in the region. It is a fact, in addition to the mosques, schools, 
markets, public baths built at that time, proved by the existence in the Arabic language of 
a special verb derived from the name of Mardin: ’amrada/yumridu “to go to Mardin” (v. 
Kazimirski, A., 1860; Grigore, G. 2007: 17). Impressed to the utmost by the beauty of 
Mardin and its development, Ibn Baṭṭūṭa would write down that: 
 

رحلنا منھا فوصلنا إلى مدینة ماردین ، وھي عظیمة فى سفح جبل من أحسن مدن الإسلام وأبدعھا ثم 
 واتقنھا واحسنھا أسواقا

Then we departed from it and reached the city of Mardin, which is a magnificent city 
on the slopes of a mountain. It is one of the most beautiful cities of Islam, a wonder 
and perfection, with the most beautiful marketplaces (Ibn Baṭṭūṭa, 217). 
 

 Placing Mardin among “the most beautiful cities of Islam” is even more important 
since, following the route of Ibn Baṭṭūṭa up to Mardin, we realize with what cities he had 
compared it: Cairo, Jerusalem, Mecca, Damascus, Aleppo, Basra, Mosul, and Baghdad, cities 
that have been and will be benchmarks of the Islamic world. By simply putting Mardin next to 
these big cities of Islam, Ibn Baṭṭūṭa pointed out the glamour of the Artuqide capital city. 

A special remark is related to the weavings made in Mardin, which were famous at 
that time, as it had been underlined by other travellers of that period, such as the well-
known Venetian Marco Polo in his book “Il Milione” (see Gabriel, A. 1940: I, 5) and by the 
Arab Al-‘Umarī (1968: 97) in his book “Kitābu masāliki l-’abṣāri wa mamāliki l-’amṣār”:  
 

 وبھا تصنع الثیاب المنسوبة إلیھا من الصوف المعروف بالمرعز
Here the clothes, which are a feature of the city, are produced of wool known as al-mir‘iz 
(thin goat fur) (Ibn Baṭṭūṭa, 217). 
 
 The description of Mardin ends with the presentation of the famous fortress located 
on top of the mountain on whose side the city lies: 

 ولھا قلعة شماء من مشاھیر القلاع فى قنة جبلھا
Its magnificent fortress, one of the most famed fortresses, is rising on the peak of the 
mountain (Ibn Baṭṭūṭa, 217). 
 
 Referring to this fortress, Ibn Ğuzayy added that it is also called as-shahba’ like the 
name of the fortress from the city of Aleppo with which Mardin was for a long time in 
competition: 
 

ماردین ھذه تسمى الشھباء وإیاھا عنى شاعر العراق صفى الدین عبد العزیز بن قال ابن جزى: قلعة 
 سراى الحلى بقولھ فى مسمطنھ:

[…] 
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 وقلعة حلب الشھباء أیضا
Ibn Ğuzayy said: this fortress of Mardin is called as-shahba’ (the grey) and it was 
this fortress that the poet of Iraq Ṣafā d-Dīn ‘Abdu l-‘Azīz bin Sarāy Al-Ḥillī referred 
to in his musammaṭa (a poem in which the last line does not rhyme with the previous 
ones): 
[…] 
The fortress of Aleppo is called Šahbā’ (the grey), too (Ibn Baṭṭūṭa, 217).  

 
 This musammaṭa was dedicated to the sultan of Mardin, the Artuqid king Nağmu l-
Dīn Ġāzī II (1294 - 1312), known in history as a great lover of beauty, who warned the 
invaders of Mardin not to step over his roses in his favourite garden (Šumaysānī, H., 1987: 
253-255), would make the subject matter of the famous anti-Mongol fatwā given by the 
šayḫu l-’Islām, Ibn Taymiyya.This fatwā would play, in the history of Islam, a very 
significant role within the Islamic political religious debates till nowadays (Grigore, G. 
2006). Nağmu d-Dīn Ġāzī II started his reign at about the same time as the sovereign of the 
Ilkhanid Sultan Ġāzān (Qāzān) who would declare Islam, in 1292, as the official religion 
of the empire: 
  

شھیر الصیت ولى الملك  وھذه المسمطة بدیعة مدح بھا الملك المنصور سلطان ماردین ، وكان كریما
 بھا نحو خمسین سنة وأدرك أیام قازان ملك التتر وصاھر السلطان خدابنده بابنتھ دنیا خاتون.

This wonderful musammaṭa praises the Sultan of Mardin, who was magnanimous, of 
an outstanding fame and ruled for almost fifty years, getting to know the days of 
Qāzān, the king of Tartars and becoming akin to the Sultan Khudabande, through his 
daughter, Dunya-khatun (Ibn Baṭṭūṭa, 217). 
 

 In the year when Ibn Baṭṭūṭa arrived to Mardin, the king was al-Maliku ṣ-Ṣāliḥ 
Šamsu d-Dīn Maḥmūd bin Ġāzī II (712/1312 – 765/1364), son of al-Maliku l-Manṣūr 
Nağmu d-Dīn Ġāzī II Qāra Arṣlan, and his second successor after al-Maliku l-‘Ādil ‘Imādu 
d-Dīn ‘Alī Alpī bin Ġāzī II, who reigned for only a couple of months (in 1312). He is 
mentioned only by the name of al-Maliku ṣ-Ṣāliḥ and is praised for his generosity – a high 
virtue in the Islamic world – which cannot be compared with the generosity of other leaders 
whose hospitality the traveler enjoyed:  
 

وھو الملك الصالح ابن الملك المنصور الذى ذكرناه آنفا، ورث الملك عن أبیھ ولھ المكارم الشھیرة. 
 ولیس بأرض العراق والشام ومصر أكرم منھ،

He is the King aṣ-Ṣāliḥ (The Virtuous One) son of King al-Manṣūr (The Victorious 
One), whom we previously mentioned, who inherited the kingdom from his father and 
who is the achiever of famed charities. In all the land of Irak, Syria, and Egypt there 
is no one more generous than him (Ibn Baṭṭūṭa, 217). 

 
 Like his father, Nağmu d-Dīn Ġāzī II, a great lover of beauty, King Šamsu d-Dīn is 
also a big supporter of arts and especially of poetry, so much praised in Orient: 
  

یقصده الشعراء والفقراء فیجزل لھم العطایا، جریا على سنن أبیھ، قصده أبو عبید أ� محمد بن جابر  
 الأندلسي المروى الكفیف مادحا فأعطاه عشرین ألف درھم
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To him poets and dervishes addressed poems, whom he was magnanimously 
rewarding, following the deeds of his father. To him addressed a laudatory ode Abū 
‘Ubaydi Llāh bin Ğābir al-Andalusī l-Marwī the Blind, for which he granted him 
twenty thousand dirhams (Ibn Baṭṭūṭa, 217). 

 
 Of a great importance regarding the history of Mardin is the confession of Ibn Baṭṭūṭa 
which confirms the fact that even if Mardin belonged to the Mongol Ilkhanid Empire of Iran 
this did not hinder or did not have any consequence upon the activities performed by its 
religious authorities, or over the apparently normal functioning of its Islamic institutions, be 
they related to education, charities, law or spiritual life. Moreover, the vizier of Mardin had 
been educated at Tabriz, which was the capital of the Ilkhanid Empire: 
 

ولھ الصدقات والمدارس والزوایا لإطعام الطعام، ولھ وزیر كبیر القدر وھو الإمام العالم وحید الدھر  
وفرید العصر جمال الدین السنجاري وقرأ بمدینة تبریز، وأدرك العلماء الكبار، وقاضى قضاتھ الإمام 

ین ا القاضى من أھل الدالكامل برھان الدین الموصلى، وھو ینتسب إلى الشیخ الولى فتح الموصلى وھذ
والورع والفضل، یلبس الخشن من ثیاب الصوف الذي لا تبلغ قیمتھ عشرة دراھم، ویعتم بنحو ذلك، 
وكثیرا ما یجلس للأحكام بصحن مسجد خارج المدرسة، كان یتعبد فیھ فإذا رآه مَن لا یعرفھ ظنھ بعضَ 

  خدام القاضى وأعوانھ.
 

And he was engaged in almsgiving, in madrasas, in zāwiyas for feeding the unfed. He 
had a most worthy vizier, an outstanding scholar of his time, the imam Ğamālu d-dīn 
as-Sinğārī, educated in Tabriz and acquainted with the great scholars. The qadi of his 
qadis was the impeccable imam Burhānu d-Dīn al-Mawṣilī, who was tracing the steps 
of aš-Šayḫ al-Walī Fatḥ al-Mawṣilī. This qadi was a pious, devout, and virtuous man. 
His garments were of the roughest wool, worth no more than ten dirhams. Often, he 
held his court of justice in the yard of the mosque, outside the madrasa, as if 
performing his devotions. Anyone seeing this, without knowing him, would think he is 
one of the qadi’s servants or aids (Ibn Baṭṭūṭa, 217-218). 
 
 

 V. Conclusion 
 
Though very often standardized, following a certain line, Ibn Baṭṭūṭa’s remarks with regard 
to Mardin and its rulers bear a great significance and are extremely important with a view 
to reconstructing the history and the very atmosphere of those times of the Artuqide period. 
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Abstract. Mental space is a category of Religious Studies and describes a virtual space where one feels the 
sense of community. The opposite is the myth of the Stranger, the enemy, the weird, the unusual. This is how 
prejudices are constructed: the well-known, the familiar, the close-by is good, while the stranger, the distant is 
eccentric, weird, bad. Maintaining the religious, ritual, national purity of the community is a common interest, 
while accepting a parallel truth, another community as equally just is not common especially in monotheistic 
religions. Religion is a well-known creator of such mental spaces along with language, culture, tribes, and 
families. This paper examines how religion creates a common mental space. 
Keywords: Islam, stranger, enemy, geographical writers, religion. 
 
 
The constructed mental space and the myth of the Stranger are two well-known categories 
of Religious Studies. In this paper I would like to present how Islam constructs its mental 
space differentiating itself from other religions and how myths of the Stranger are used to 
construct or deconstruct this space; and how Islam as a religion influenced later Muslim 
writers’ views on strangers. 
 
 
Shaping the Stranger 
 
A mental space comprises all the characteristics and properties with which a community 
identifies itself. This is the ‘we’, the utmost community where someone feels identical, 
safe, at home. Most of the time this does not correspond to a physical space, but is created, 
structured by a language, a religion, a common ancestor, or a common national 
consciousness when speaking about the modern period, etc. The community thinks about 
itself as the chosen one: chosen by the gods or a single God to be the best nation, the best 
religion, the perfect language, the best community, the one that has a certain superiority, or 
whose members are rightfully proud simply for being born into, or being part of this 
community. They identify with statements such as: we are beautiful, sound, great, honest, 
just, a true nation, we deserve to be chosen, we are the civilized ones, etc. They differentiate 
themselves from others who are not members: they are strangers, enemies, non-humans, 
not-us, barbarians, uneducated, devils, ugly; they stink, and they have different skin color, 
barbarian or non-human language, etc. This is how prejudices are constructed: the well-
known, the familiar, the close-by is good, while the stranger, the distant is eccentric, weird, 
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bad. Maintaining the religious, ritual, national purity of the community is a common 
interest, while accepting a parallel truth, another community as equally just is not common 
especially in monotheistic religions. Religion is a well-know creator of such mental spaces; 
when a religion is developing, it has to distinguish itself from other religions: it must say 
what particular difference it brings into the world and – especially in monotheistic religions 
– it must also say why it is the ultimate religion, the best way, the truth-holder, and why 
everyone else is wrong. Every monotheistic religion – as Jan Assmann points out in his 
famous book Moses, the Egyptian – must make this distinction to differentiate itself from 
its surrounding polytheisms and, in the case of Christianity and Islam, from other 
monotheisms as well.  
 This can also be a linguistically formulated mental space as in the case of Arabic, 
Arabic being the holy and utmost perfect language of al-Qur’ān al-Karīm, everyone not 
speaking it at a perfect level is a stranger, a barbarian (Sitaru 2015: 182-183). This is also 
a returning topos in Arabic literature: geographical writers such as ibn Faḍlān and al-
Muqaddasī, memoir-writers such as ʼUsāma bin Munqiḏ, and theologians as al-Ǧāhiz also 
note that the foreign speech is like animal sounds or baloney and the level of civilization is 
highly related to the levels of speaking and writing al-fuṣha, which, due the fact that is the 
perfect language of revelation, is a religious category as well.  
 The definitions of monotheisms usually include a God who is one by number. 
Therefore, if we want to keep a coherent system, it is impossible, theologically, 
dogmatically or philosophically alike, to have more gods, as in that case one of them would 
be a little less than the others. So, technically he would not be a God, not an absolute, 
omnipotent and omniscient God. This distinction of monotheistic religions therefore has a 
moral aspect as well: these religions do not only say that they have found some kind of 
truth about gods, but that they have found the Truth, the ultimate meaning of life, the 
universe and everything and everyone who does not adhere to this truth is mislead, 
misguided, takes the wrong path, must reconsider their lives, turn to the one true God and 
become one of “us”. The distinction is that there is only one true God, there is one true way 
to Him, and there is one true community of believers, everyone else is a forger, a fabricator, 
a sinner; everyone else is misled, a Stranger who is against the “us”, who tries to decompose 
“our” community. This Stranger is not merely a different person with a different religion, but 
– because s/he fails to see the obvious truth – s/he is also ethically inferior, lacking the right 
morals, behaving weirdly, and refusing to take the right path.  
 

Draw a distinction. Call it the first distinction. Call the space in which it is drawn the 
space severed or cloven by the distinction. It seems as if George Spencer Brown's 
"first Law of Construction" does not apply solely to the space of logical and 
mathematical construction. It also applies surprisingly well to the space of cultural 
constructions and distinctions and to the spaces that are severed or cloven by such 
distinctions. The distinction I am concerned with in this book is the distinction 
between true and false in religion that underlies more specific distinctions such as 
Jews and Gentiles, Christians and pagans, Muslims and unbelievers. [...] Let us call 
the distinction between true and false in religion the "Mosaic distinction" because 
tradition ascribes it to Moses. (Assmann 1997: 1) 
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 This concept has at its basis a very important cultural idea, namely that the world is 
divided into two parts: the world of the righteous and the world of the Strangers. In this 
world it is unimaginable for a Stranger to be righteous, or for his/her God to also be a true 
one. No parallel truth is accepted, no other god but The GOD, the highest unique, singular, 
unspeakable, and most transcendent entity. This very definition of transcendence leaves no 
space for parallelism (and multiculturalism). Not all religions construct their space in this 
way; a different concept of otherness used by other religions is the one which is called 
translation, where gods, phenomena or rituals can be translated or applied to another cultural 
space. These kinds of cultural spaces had to find a different way to form the concept of the 
stranger, basically on ‘tribal innards’, and not based on religious otherness. However, this is 
not the case for monotheistic religions: there are no translation options for them, as they have 
this moral clause in their basic concept. Consequently, in Judaism, Christianity and Islam the 
Stranger is not just ‘some other guy with some other god’, but a person with a moral deficit, 
and mostly an ugly, immoral, sexually wrong un-human.  
 This concept of otherness does not speak about the real nature of the Stranger, 
because it is not a descriptive, objective category. It rather formulates a wish or a self-
evaluation: how a cultural identity prefers to see itself compared to others. “Having an 
enemy is important not only to define our identity but also to provide us with an obstacle 
against which to measure our system of values and, in seeking to overcome it, to 
demonstrate our own worth.”- says Eco in Inventing the Enemy (Eco 2012: 12). In his essay 
Eco states that we need the concept of otherness in order to construct our identity, we need 
this “us-them” dichotomy, we need to be identified with a group, we need this strong feeling 
of aṣabiyya (ibn Ḫaldūn), the solidarity of a group, and we need to picture the others. This 
concept of otherness has some clear sings: ugliness, smell, barbarian language, strange 
habits, bad sexual behavior or moral perversity, stubbornness in keeping their habits, 
inhumanness, lower-class, etc.  
 
 
The relativeness of the values behind concepts 
 
Mental spaces as a part of the sacred geography are also constructed similarly to physical 
sacred places: if we approach a sacred place from outside, from a secular world without 
any sacredness, we find levels of sacredness: first, there is a sign that the sacred place 
begins. Next, as we are getting closer, there are various levels of Sacredness, the most 
Sacred being the Saint of Saints, the altar, the Black Stone. These levels of holiness can be 
found in every constructed area of any kind of worship.  
 Mental spaces of the sacred are constructed imitating this system, drawing a mental 
line between “us”, who are “inside” and “them”, who are “outside”, and even creating 
levels of sacredness: this line is formulated from prejudices. Physically, in the TaNaKH the 
desert is depicted as the place of the demons where the tup of sins is expelled. Mentally, if 
one is a sinner, one can be expelled from the common mental space as a heretic (like the 
ḫawārij), one can be ordered to repent, and there are dedicated rites for the repentant which 
indicate that the community readmits him (such as public penance in Traditional Eastern 
Protestant Christianity). Civilization – which in the West mostly means urbanization –, has 
a very high value and is contrary to barbarism, peasantry, poverty. However, considering 
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ibn Ḫaldūn’s al-Muqaddima (as also a large part of Arabic Literature), one can see that the 
mental space is constructed in contrast to that: the people of the desert are perceived as 
purer and morally superior, while those who live in the cities are seen as corrupted. This 
proves that concepts do not hold absolute values, especially not in how one would like to 
think that civilization or urbanization is the utmost sign of developed communities. Values 
of concepts are highly dependent on how we see the world, and one must make a difference 
between the concept itself which can be absolute and the moral value behind it which is 
dependent on a cultural agreement. This cultural agreement behind concepts can be 
formulated by religion, nation, tribal innards, similar lifestyle, language, etc.  
 So cultural concepts considered good and, acceptable within a culture can easily be 
at the opposite side of the values in another culture. This leads us to a question: do we have 
universal values, or is every single concept co-dependent on the cultural sphere in which it 
is built?  
 
 
Monotheisms and enemies 
 
In Biblical Judaism, the enemies are the other nations. The concept of one, chosen nation 
naturally entails that there are other, non-chosen ones, who are meant to be converted or 
defeated. “I have chosen you as a nation” – says God in the TaNakH, and not as a self: a 
community, and not as a person. The goyim are coming to the Sion – this is one of the signs 
of the last times. The concept of the nation in the TaNaKH is a little more than a tribe, but 
a little less than an umma: it is not an international community as the umma is meant to be, 
but theologically it is far more than just a bunch of tribes. The moral aspect is in connection 
with birthrights – you can be better by being born into the right place and accepting the one 
true God – or adhering to the nation who has this one and only God. There was no middle 
position here, the first commandment is very clear: you have one God, do not worship 
others. So an ideal worshipper is focusing on the coherence of the nation and the ‘national’ 
worship, national meaning here mostly the learned ones, and not the am haaretz. You have 
to be perfect as a nation, not as a singularity. But is it possible to become part of this nation 
and become true?  
 In early Christianity, the enemy is the world as a whole: let the world be on its own, 
give Caesar what is his, and the world is not given real importance because the immorality 
is attributed to the whole world’s general system, and the only way out of this immorality 
is to leave the world alone. A true believer is for the world, but not from it, and has nothing 
to do with worldly things. Adhering to the one true God in Jesus’ teaching is a mystical 
retreat into a very personal, subjective, intimate relationship with God. Nations do not count 
any more because they are worldly things. Later on, of course, when societies became 
Christian, the original division had to be made inside: the possessors of religious capital like 
the priests, the establishment, the Church became the enemy, because they became the part 
of the world corrupting themselves with it. But also the Foreigners wondering around Europe 
became enemies because of their lack of morals: the indigenous people of the Americas, and 
other polytheists. But what about Jews and Muslims, who were not polytheists but 
worshipped the same God, but differently?  
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 So, when we turn ourselves to Islam, we have to examine carefully how this 
monotheism is shaped. In Islam, as well as in other monotheistic religions, a strong 
command of moral excellence is formulated. But while in the Qur’ān trying hard to be 
moral means to be a good Muslim, later on this turns to the opposite, being a Muslim 
meaning that you’re a moral person. Moreover, as we will see, Islam after the formative 
period – turning away from pre-Islamic Arabia and labeling it as ğāhiliyya, the age of 
ignorance – began to think that the only criteria of civilization is being a Muslim, practicing 
Islamic habits of cleanness, sexual ethics, etc.  
 Islamic civilization developed a construct of history that labeled the pre-Islamic period 
the Age of Ignorance and projected Islam as the sole source of all that was civilized – and 
used that construct so effectively in its rewriting of history that the peoples of Middle East 
lost all knowledge of the past civilizations of the region. (Ahmed, 1992, p. 37) 
 In Islam, the enemy is polytheism (širk), social injustice caused by polytheism, this 
is what draws immorality. Every group in the Qur’ān is pictured as an enemy not because 
they are part of a nation (Jews), or not because they are the persons of the power, but 
because the are unjust, therefore theologically wrong, therefore immoral. And most of the 
time this enemy does not come from the outside, like the Roman Empire and owners of the 
power or the nations of Kanaan, but it is an inner one: the family members of the tribes in 
Mekka, partners in covenants in Medina, or – in the case of hypocrites – from within the 
Muslim community.  
 The Quran uses various categories to label the others: kāfir, mušriq, munāfiq, 
kaḏḏāb, fāğir, respectively ʼahl al-kitāb and ʼahl al-fatra. These labels return when one is 
speaking about strangers in later books. Kāfir is the person who ignores the truth, covers 
himself or covers the truth, the Meccans who refute the Prophet, they keep you away from 
the right path (8,36), they are violent (22,72; 4,101), wicked (80,42), reject the truth 
(84,22), they are proud (38,74), unjust (2,254), lack good guidance (16,107), are steeped in 
arrogance and stubborn defiance (38,2), mušriq is the person who commits širk (6,121), 
postulates someone or something as god, mostly idolater, fāğir is a wicked wrong-doer 
(71,27), kaḏḏāb means liar (40,24), munāfiq (33,73) is a hypocrite who within the Muslim 
community secretly undermines the community and is secretly unsympathetic to the cause. 
They enjoin evil and forbid good (9,67), exactly the opposite as Muslims; the fear that their 
heart will be exposed (9,64), liars (59,11).  
 There are also some Qur’an-verses that tell Muslims not to befriend (or take as a 
walī) non-Muslims/hypocrites (3,28, 3,118, 4.88-90, 4,144, 5,51, 5.57, etc.). These labels 
present that who is a true believer and construct a strong consciousness and a feeling of 
brotherhood among the Muslims, also presents a high standard to which a true believer 
must adhere in their life.  
 
 
The middle position 
 
But Islam – contrary to the two other scriptures – has a middle position, when the mental 
space of umma is constructed. It must be acknowledged that there are three main groups: 
one is the believers, who are the “us”. The second is the others, the strangers, the foreigners, 
the morally bad people, who are unjust. The third is the ̓ ahl al-kitāb who may be considered 
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moral entities or strangers, depending on their moral comportment, ie. whether they adhere 
to their religious tradition or not (in the Qur’ān), or whether they adhere to Islamic 
traditions (in later writings).  
 This is very unusual for monotheisms which tend to be exclusive by definition. 
Biblical Judaism has its “chosen nation” as a concept, while Christianity – albeit maintains 
the exclusive status of Jews in Pauline theology – applies it to itself. Both Christianity and 
Islam have something to do theologically with the problem of the new revelation while 
maintaining the older one as well. Christianity thus develops the dogma of Christological 
exegesis applied to the Old Testament which is highly rejected by Jewish commentators 
who often feel that Christianity expropriated their Scriptures: “Christianity … supplants 
Judaism from its own history and (mis)conceives it as it’s own symbolic-mental prehistory, 
while Judaism keeps it as it’s own but stops explaining it as a history.” (Tatár 2003: 121, 
translated by Cs.Gy.). Islam as well must face the theological problem that if the Torah and 
Gospels are true revelations, why does not use it as a revelation. This can lead to two 
directions in Islam: one way can be the acceptance that ʼahl al-kitaab can gain afterlife by 
their own revelation or, that something happened to these revelations, ie. they are no longer 
as intact as they used to be. So albeit Islam accepts that there were revelations, and every 
nation has a dedicated prophet (5,48, 16,36 and 22,67-69), this still remains irrelevant in 
dogmatics.  
 There are several Qur’ān-verses that allow to conclude that Islam recognizes 
multiple religions (such as 2,62, 5,69, 3,199 etc.). But how can these verses and the so-
called non-alliance-verses be supported in the same time? El Fadl argues that there are 
several solutions to this problem: one of it is nasḫ, so the non-alliance verses abrogate 
everything before them. The other solution can be the holistic view of the Qur’ān where 
every verse can be a “part of a complex and layered discourse responding to various 
historical situations” (el Fadl 2005: 212). El Fadl argues that the non-alliance-verses were 
revealed while there were various hostilities between the parties. This hostility – and also 
how the Qur’ān talks about Jews as a political and not a religious entity – may be another 
topic of detailed research.  
 
 
From al-Ǧāhiz to al-Ġazālī 
 
Other Islamic traditions apart from the sunna show a different face of Muslims dealing with 
the religious strangeness. From a very hostile approach to non-Muslims such as al-Ǧāhiz’s 
or ibn Taymiyya’s to a rather accepting one such as al-Ġazālī’s, opinions vary. According 
to Khaled Abou el Fadl’s categorization, there are two types of approach to a non-Muslim: 
a puritanist one which takes sacred texts only at a very strict literal level, giving them an 
absolute status and not grading them as classical Islamic jurisprudence does, and the 
moderate one, practically everyone else. In the puritanist approach non-Muslims are often 
depicted as if being a non-Muslim were a “moral fault” (el Fadl 2005:206), and “it is an 
indication that these Muslims are putting their emotions before their religious 
commitments, a clear sign of weakness of faith” (el Fadl 2005:207). Muslims can ally or 
show kindness if necessary, but cannot love non-Muslims, because “this is equal to loving 
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what is immoral ... and the camp of good must not love the camp of evil” (el Fadl 
2005:207).  
 Consequently, I have examined various geographical and non-geographical writings to 
see, how strangeness is depicted, wether there is a moral criterion as well and is it based on the 
problem of injustice which involves other kinds of sins, and here is what I have found: 
 1. Ibn Ḫaldūn (1332-1406) depicts black people as they are closer to “animal soul” than 
Arabs. So he says about Slavic people. They are “intemperant’ because they do not know Islam. 
Civilized life is always connected to Islam and Mediterranean space of climate.  
 2. ʼUsāma bin Munqiḏ (1095-1188) in his book about Crusades depicts the franks as 
animals (p.143), Satans (p. 145, 147), rough personality (p. 146) promiscuous people 
(p.147) who don’t have self-esteem or jealousy (p. 148), and speak an incomprehensible 
language (p. 154, tubarbir) . He relates that a man’s wife can talk to another man without 
his husband. Though ʼUsāma had some Christian friends (from the Order of Knights 
Templar), the newcoming knights were uncivilized, and ʼUsāma was keeping to complain 
about this fact writing that the very few who became civilized were the exception, not the 
rule (p.152), as if they didn’t know that Muslim prayed in the direction of Mecca, and not 
eastwards. When someone shows Muslims the picture of Mary holding the Child and telling 
them this is God while being a child, ʼUsāma calls them kāfirūn. He as well relates another 
story about how the Franks enforce a law which lets the winner of two people who are 
fighting be right. Beside this trial by combat Usama also describes a trial by ordeal, and old 
Frankish practice abolished by Louis the Pious in 829. Though ʼAmīr ʼUsāma was at war 
with Franks, he clearly did not generalize and take every Christian as a kāfir. He 
differentiated between civilized Christians who live among Muslims, the Muslim 
civilization being the criteria of civilization: law, cleanness, purity, modesty, justice and 
behind all of it religion that made this happen.  
 3. In ibn Faḍlān (870-960), the Oguz people are like wondering donkeys because they 
do not know the religion of Allah (p. 91), they do not wash themselves after going out, never 
use water, and their women do not cover themselves, and ibn Faḍlān was even forced to see 
one of the women’s private parts, and was ashamed and asked Allah’s forgiveness (p.92-93). 
They see ritual washing as a water-witchery. Ibn Faḍlān tried to correct bad habits such as 
inheritance, iqāma, women not covering themselves, but with a very little success. The 
Russians are the dirtiest people of Allah (p. 151) and they have very disgusting habits 
regarding washing their faces. So ibn Faḍlān writes that civilization comes when someone is 
using Islamic habits and laws correctly, washes itself properly, respects the covering habits 
of women, otherwise, even a Muslim is considered no more than an animal.  
 4. Al-Ġazālī (1058-1111) in his famous Faysal at-tafrīqa establishes several criteria 
regarding unbelievers. Some are within Islam, ie. those who follow a man or a sage with 
taqlīd, the Jews and the Christians are Unbelievers because they deny the truthfulness of 
the Prophet. Deists are all the more Unbelievers because, in addition to our messenger, they 
reject all of the messengers. Atheists (dahrīyūn) are even moreso Unbelievers because, in 
addition to our messenger who was sent to us, they reject the very God who sends the 
prophets alltogether. (al-Ġazālī 2002: 92)  
 In al-Ġazālī ’s writings (and this is the utmost end until religious thinkers went in 
Islam) the only deficiency of Christians is their lack of recognition of the Prophet.  
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 5. Al-Ǧāhiz (776-869), one of the most eloquent writers in Islamic history, has a 
politically influenced writing against the Jews and Christians. This treatise is formulated 
during Caliph al-Mutawakkil’s reign (847-861) while religious minorities are persecuted 
because of their cultural, financial and political rule in the Abbasid Empire. Jews are depicted 
as envious, but still better than Christians. Christianity is depicted as ambiguous and 
hypocritical (p. 327), ugly but still less repulsive than Jews (p. 328), while Jews, because they 
do not marry from other nations, are “denied high mental qualities, sound physique, and 
superior lactation. The same results obtain when horses, camels, donkeys, and pigeons are 
inbred” (p. 328). Al-Ǧāhiz complains that Christians are taken as coequals with Muslims and 
considers an insult that they take Islamic names and do not wear the discriminatory belt 
prescribed for them (p. 328-329) and insult the Mother of the Prophet. Al-Ǧāhiz even 
wonders how Christianity is so fertile despite all the monks and celibacy that they filled the 
Earth with (p. 332), and they convert but do not let anyone to convert to other religion (p. 
332). They are singled out of nations because they practice castration (p. 332) which is the 
greatest sin in Islam against a man, and they practice it even on children. 
 

And the Christian, though cleaner in dress, though engaged in more refined 
professions, and physically less repulsive, yet inwardly is baser, filthier, and fouler; 
for he does not practice circumcision, does not cleanse himself from pollution, and in 
addition eats the flesh of swine. His wife, too, is unclean. She does not purify herself 
from the defilement of menses and childbirth; her husband cohabits with her in her 
courses, and, in addition to all this, she too is uncircumcised. In spite of their evil 
natures and overruling lusts, their faith offers no restraints against passion such as 
eternal hell-fire in the world to come or punishment by religious authority in the world 
we live in. How indeed can one evade what harms him, and pursue what profits him 
if such be his faith? Can such as we have described set the world aright? Can anyone 
be more fit to stir up evil and corruption? (p. 333)”  
 

 These arguments are very common and well-known and persist until the very present 
day not only in Islamic, but in so-called Christian cultures as well, but with an opposite 
direction. 
 
 
Conclusions 
 
1. The way we relate to a stranger is often based on our communal identities; this can be 
structured by religion, nation, tribe, family, language, anything which constructs a 
communal identity. Mental spaces are often created and cultivated by monotheistic 
religions. In Islamic culture being a Muslim is equivalent to being civilized.  
 2. Strangeness is a moral category as well, strangers are often depicted as immoral 
people. This immorality is clearly formulated by the concept of religious superiority-feeling 
which had a twisted direction compared to the Qur’ān: in the Qur’ān those who act morally 
are the true Muslims, but later this turned into the opposite and the Muslims became those 
who act morally.  
 3. Islam has not one, but at least two different concepts to define strangeness and 
their usage depends on historical circumstances. So when we read Muslim sages from the 
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Golden Age, this duality is almost always depicted. However, People of the Book and 
strangers are immoral and interesting at the same time: this duality regarding strangers is a 
main point when geographical or other writers approach other nations or religions. There 
is almost always a sense of superiority because of religion (which is clearly formulated by 
the definition of monotheism, the Mosaic distinction), but also a true sense of curiosity and 
an attempt to an understanding even in the most hostile works. 
 4. Civilization is used as a synonym of Islam. Those are civilized who are Muslims, 
practice Islamic habits, have an “Islamic” sexual ethics; or, if not Muslims, they learn from 
them cleanness, habits, etc., while being a Muslim and not practicing its habits is considered 
a lack of civilization. So cultural curiosity which shapes geographical writing is almost 
always determined by a cultural-religious feeling of superiority. Non-Muslims, whether a 
religious or ethnic community, are unclean, speak a non-human language, have barbarian 
habits, etc. 
 5. These dehumanizing arguments are very common and well-known until today in 
intercultural relations. Considering “us” to be normative, and the religious, racial, ethnical 
“other” to possess a level of civilization only in relation to “us” is a very well-know concept 
of shaping the otherness. This does not tell anything about “the enemy”, but rather suggests 
that these identities who need an enemy to be formulated are not very strongly based.  
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Abstract. The Travels of Marco Polo, and, especially, his descriptions of China and the Mongol Empire were, 
for a long time a work that captured the imagination of the European public regarding the people and cultures 
of Asia and considered a reference for this geographical space. However, his writings also helped establish as 
truth legends such as the secret religious “Order of the Assassins” and their mysterious leader, “The Old Man 
of the Mountain”, myth that had already appeared during the Crusades. For many years the story went 
unchallenged as little information was available about who “The Assassins” really were. The current study 
focuses on Marco Polo’s travel to Persia, more exactly to Alamūt, the headquarter of the Nizārī state, founded 
by Ḥasan-i Ṣabbāḥ, and on his account as the main resource. In addition, based on the most recent research I 
proposed a few answers to questions regarding the origin of terms used by Marco Polo and to shed light on the 
legend of the Assassins. 
Keywords: Marco Polo; Assassins; Ismā‛īlī, Nizārī; Persia; Alamūt; Iran. 
 
Reading the Travels of Marco Polo and his depiction of Persia, one cannot miss the 
accounts of the Old Man of Mountain, his castle and the practices of his followers. Thus, a 
few questions arise from his story: who are the mulehet, who is the “Old Man of the 
Mountain” and what is the origin of his name and who are the Assassins? Throughout this 
article I will try to give answers to all these questions. 
 Marco Polo’s account starts as follows: 
 

“Mention shall now be made of the old man of the mountain. The district in which his 
residence lay obtained the name of Mulehet, signifying in the language of the 
Saracens, the place of heretics, and his people that of Mulehetites, or holders of 
heretical tenets”1 (Komroff, 1926: 53).  
 

 The term mulehet comes from the Arabic word malāḥida, meaning “heretics”, name 
by which a branch of Shi’a Islam, the Ismā‛īlīs, was referred to by outsiders. The origin of 
the Ismā‛īlīs is traced back to Ismā‛īl, son of Ja‛far al-Ṣādiq (Corbin, 1975: 520). Ismā‛īl 
was elected by his father, Ja‛far al-Ṣādiq, as his successor in the role of imām; however, he 
died before his father. After the death of al-Ṣādiq his supporters were split into three main 
groups: the Nāwūsīya, who believed that Ja‛far al-Ṣādiq was the expected Mahdī, the 
followers of Mūsa al-Kāzim, another son of Ja‛far and half-brother of Ismā‛īl, group that 

                                                           
1  Throughout the text, for fragments of Marco Polo’s Travels, I used the 1926 edition of Manuel Komroff, 

revised from Marsden’s translation of 1854, chapters 23-23, pages 53-56. 
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would later become the most prominent of the Shi’as, Iṯnā‛aššariyya or, the Twelvers, and, 
finally, the supporters of the claim of Ismā‛īl and of his son, Muḥammad (Lewis, 1940: 31-
32).  
 The history of the Ismā‛īlīs can be split in three major periods: the pre-Fāṭimid 
period, between 148/765, the emerging of the movement up until 297/909, the year of the 
establishment of the Fāṭimid Caliphate; the second period which is the rule of the Fāṭimid 
Caliphate between 297/909 until 487/1094, and, the third period, after 487/1094, year that 
was marked by a major split within the Ismā‛īlīs, caused by the power struggle between al-
Musta‛li and the legitimate heir to the Imāmate, the prince Nizār who was dethroned by the 
former (Corbin, 1975: 522).  
 The pre-Fāṭimid period represents the time of the incubation of the Ismā‛īlī belief 
system and is the period with the least reliable information. This fact can be attributed to 
the hostile environment in which both the Ismā‛īliyya and the Iṯnā‛aššariyya communities 
lived, both of them being persecuted by the ‛Abbāsid rulers, thus, their members being 
forced to practice taqiyya in order to survive (Daftary, 2007: 87). The term taqiyya “fear”, 
“prudence”, represents, in Shi’a Islam the practice of dissimulation, the hiding of one’s 
belief and religion, in times of oppression or persecution, which, literally means that one 
adheres to the practices and beliefs of the majority in public, in this case, the Sunni, while 
remaining Shi’ite on the inside. The taqiyya is seen as a balance to the practice of šahada, 
“martyrdom” (Gleave, 2004: 678-679).  
 During this period, the Ismā‛īlī movement spread across a vast geographical area, 
reaching from North Africa in the west to Central Asia in the east and to Yemen in the 
south (Daftary 2005: 22). At first, most of the adepts were from a rural or Bedouin 
background, however, as the movement grew and continued its expansion also within urban 
populations. By the end of the 9th, around 280/890, the Ismā‛īlīs were centralized and the 
missions, da‛wa, were directed from the city of Salamiya, in modern day Syria (Daftary, 
2007: 115-116).  
 In 286/899 a major split of the Ismā‛īlī community took place. One of the 
missionaries, da‛ī, named Ḥamdān Qarmaṭ, didn’t accept the claims of ‛Abd Allah, the new 
ruler of the movement from Salamiya, who had declared himself Imām instead of accepting 
Muḥammad ibn Ismā‛īl as the hidden Mahdi (Daftary, 2007: 116-117). The Qarmaṭis 
flourished in Yemen, Syria, Mesopotamia and Baḥrain and continued to challenge the other 
Ismā‛īlīs, who established the Fāṭimid caliphate in Cairo.  
 The establishment of the Fāṭimid Caliphate in North Africa represented an important 
turning point in both the history of the Ismā‛īlīs and of the Shi’a in general for it was the 
first time a state was ruled by an imām and caliph, state which became a challenge to the 
‛Abbāsids and the Sunnis. The founder and first imām-caliph of the new state was ‛Abd 
Allah al-Mahdi who conquered the capital city of the Aġlabids, Raqqada, which lies in 
today’s Tunisia. The new ruler was immediately recognized by the Kutama Berbers 
(Daftary, 2005: 64). 
 Of importance to the current study is the schism of 487/1094, which occurred after 
the death of the Fāṭimid caliph, al-Mustanṣir, who named his son, Nizār, as his successor. 
However, the power struggle between Nizār and his half-brother, al-Musta‛lī, lead to the 
break-up of the Isma‛īlīs and the emergence of the Nizārīs in Syria and Persia (Daftary, 
2007: 241-242). 
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 The term mulehet, from Marco Polo’s account designates, thus, the Nizārī state of 
Alamūt, established by Ḥasan-i Ṣabbāḥ, an Isma‛īlī da‛ī who pursued his mission in his 
native Persia. In the year 1090 he managed to take control of the Alamūt fortress, in the 
vicinity of the city of Qazvīn and started directing his mission, da‛wa, from there (Hodgson, 
1955: 47-50).  
 The Nizārī state of Alamūt lasted for a period of 166 years, between 483/1090, from 
the taking of the fortress, and 1256 when it was captured by the Mongolians. During this 
period, Alamūt had eight rulers: the first three (Ḥasan-i Ṣabbāḥ, Kiyā Buzurg-Ummīd and 
Muḥammad ibn Buzurg-Ummīd) referred to themselves as da‛ī and ḥuǧǧa “proof” while 
the last five (Ḥasan II, Nūr al-Dīn Muḥammad, Jalāl al-Dīn Ḥasan, ‛Alā’ al-Dīn 
Muḥammad and Rukn al-Dīn Kurshāh) were imāms. 
 The first rulers of Alamūt were ḥuǧǧa, a term that was used in reference to a leader 
who was just below the imām in the spiritual hierarchy, however, in Ḥasan-i Sabbāḥ 
reinterpreted the term to add a new meaning and dimension: “custodian of the Isma'ili 
mission until the imam should reappear at which time he would point out the imam to the 
faithful” (Hodgson, 1968: 438). The death of Nizār was a moment of impasse for what was 
to become the Nizārī Ismā‛īlīs as he had not appointed anyone to become his successor. 
Thus, Ḥasan-i Sabbāḥ became the only link with the true imām as his supreme ḥuǧǧa 
“proof” and prophesized his reoccurrence as qā’im “the figure who, at the end of the world, 
would cap the series of imāms and complete their work, bringing perfect justice and truth” 
(Hodgson, 1955: 66-67).  
 In 559/1164, Ḥasan II, the son of Muḥammad ibn Buzurg-Ummīd, two years after 
his ascension to the throne of Alamūt, declared himself more than just da‛ī and ḥuǧǧa, 
adding the title of caliph and later linking this position to that of the Fāṭimid ruler al-
Mustanṣir, who was also an imām. In this way, Ḥasan II proclaimed the qiyāma 
“resurrection” with him being the long expected imām and qā’im. However, the 
Resurrection was interpreted as a symbol of the ending of a spiritual era in which the šari‛a 
was to be respected and the beginning of a new one in which the moral perfection was 
above all else (Hodgson, 1968: 459). 
 Ḥasan II couldn’t manage to refine his doctrine, being murdered shortly after the 
proclamation, but his son, Nūr al-Dīn Muḥammad, continued the newly established 
tradition. He linked the figure of the imām, who now become qā’im, to the Qur’ānic Ḫiḍr, 
who had drunk the water of life and was destined to live forever. Moreover, the imām-
qā’im was interpreted in the Ṣūfī manner who considered Ḫiḍr as an “eternally wandering 
mystic, ready to bring material and spiritual sustenance to lonely dedicated Sufis in their 
hour of extremest need” (Hodgson, 1968: 462-463). At this time, the Nizāris also adopted 
the Ṣūfī terminology for their doctrine, where the leader was called by the Persian word, 
pīr “old”, “old man”. By the time of Marco Polo’s journey to Persia, after the fall of Alamūt 
and the subsequent Nizārī state, the Ismā‛īlis were disguised in a Ṣūfī ṭarīqa (Hodgson, 1968: 
466), with the former leaders of Alamūt being known as pīr, thus offering a plausible 
explanation for the name adopted by Marco Polo: “Old Man of the Mountain.”  
 Marco Polo continues his account with the description of a paradisiacal garden that 
the Old Man of the Mountain used in order to make his followers obey him at all cost: 
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 “In a beautiful valley enclosed between two lofty mountains, he had formed a 
luxurious garden, stored with every delicious fruit and every fragrant shrub that could 
be procured. Palaces of various sizes and forms were erected in different parts of the 
grounds, ornamented with works in gold, with paintings, and with furniture of rich 
silks. By means of small conduits contrived in these buildings, streams of wine, milk, 
honey, and some of pure water, were seen to flow in every direction. 
The inhabitants of these palaces were elegant and beautiful damsels, accomplished in 
the arts of singing, playing upon all sorts of musical instruments, dancing, and 
especially those of dalliance and amorous allurement. Clothed in rich dresses they 
were seen continually sporting and amusing themselves in the garden and pavilions, 
their female guardians being confined within doors and never suffered to appear. The 
object which the chief had in view in forming a garden of this fascinating kind, was this: 
that Mahomet having promised to those who should obey his will the enjoyments of 
Paradise, where every species of sensual gratification should be found, in the society of 
beautiful nymphs, he was desirous of its being understood by his followers that he also 
was a prophet and the compeer of Mahomet, and had the power of admitting to Paradise 
such as he should choose to favor” (Komroff, 1926: 53-54) . 
 

 The depiction of the garden resembles greatly with the garden described in the 
Arabic text Min al-ǧuz’ aṯ-ṯānī min sīrāti amīr al-mu’minīn al-Ḥākim bi-amr Allāh, dating 
from the time of the Fāṭimid leader Ẓahir: in the story an Ismā‛īlī builds a garden in Maṣyaf, 
near Tripoli, that looks just like the descriptions of Paradise with different types of plants 
and animals, beautiful slaves finely dressed enchant the guests who are brought inside only 
at the wish of the owner of the house after being drugged. In later conversations with the 
Ismā‛īlī, the guests were told that all their experience was a miracle of ‛Alī and that they 
would be offered a place in such a Paradise if they followed the teachings of the Ismā‛īlīs. 
Such stories were also present in Persia, however, the historian Juwaynī didn’t search for 
such a garden after the fall of Alamūt (Hodgson 1955: 135). 
 Marco Polo used the word “assassin” in reference to some followers of the leaders 
of Alamūt, more exactly to those who carried out targeted murders. He argues that young 
men aged between twelve to twenty years old were specifically trained for this sort of 
missions with the use of the aforementioned garden: “at his court, likewise, this chief 
entertained a number of youths, from the age of twelve to twenty years, selected from the 
inhabitants of the surrounding mountains, who showed a disposition for martial exercises, 
and appeared to possess the quality of daring courage. To them he was in the daily practice 
of discoursing on the subject of the paradise announced by the prophet, and of his own 
power of granting admission. And at certain times he caused opium to be administered to 
ten or a dozen of the youths; and when half dead with sleep he had them conveyed to the 
several apartments of the palaces in the garden” (Komroff, 1926: 54). After a few days 
spent in the so-called Paradise, the young men were taken out and told that they can only 
return if they obey their master. 
 While assassinations were, indeed carried by the Nizārīs, they generally came as a 
result of massacres directed against them in various parts of the Mulsim world. Also, the 
murders were targeted against preachers or rulers who actively fought the Nizārīs or incited 
populations to violence against them. Those who carried out the murders were called fidā’ī, 
the word “assassin” appearing to be derived from ḥašīšīn “smokers of hashish”, as they 
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were known in Syria. However, the word “assassin” was not used by Marco Polo for the 
first time, having already been introduced in European languages during the time of the 
Crusades (Hodgson, 1968: 442-443). 
 
 
Final remark 
 
Marco Polo’s account of the Nizārī state of Alamūt is brief and, in many ways, it comes as a 
reinforcement of the already existing myths and legends rather than shading light on the 
historical truth of a complex reality. His travel to Persia were conducted after the year 1271, 
when he left Venice, while the fall of Alamūt took place in 1256 (Hodgson, 1955: 265), thus, 
Marco Polo’s story is based on accounts of other people and are not a description of his 
personal, first-hand experience, fact that is acknowledged in his book: “the following account 
of this chief, Marco Polo testifies to having heard from sundry persons.” 
 Another issue that is obvious is Marco Polo’s lack of knowledge with regards to the 
terms he uses: the Old Man of the Mountain appears to be a direct translation of the Persian 
word pīr “old”, “old man”, used in reference to the leaders of Alamūt, rather than a 
documented account of his actual role and function of imām-qā’im, the term “assassin” was 
just a perpetuation of the already existing notion introduced in Europe during the Crusades, 
thus, not offering a broader explanation of their actual scope and function, while just by 
calling the Nizārīs, mulehet, he doesn’t offer any insight into who they actually were or 
what were their doctrines. 
 Overall, Marco Polo’s story only fuels the European imagination, reinforcing the 
stereotype of the mystical Orient and can in no way be taken as a proper investigation of 
the rather complex history of the Ismā‛īlīs. 
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 تمثلات الذات والآخر في ثلاث رحلات عربیة من القرن السابع عشر
 

  الخطیب رشــأ
 

  الأردن - المفتوحةالجامعة العربیة 
 
 
 

Abstract. Europe in the seventeenth century was deporting from the Middle Ages to the Renaissance, and the 
Arab Islamic world was still close to civilized Europe, but the educated elite did not notice that the renaissance 
of Europe has made the cultural gap between the two sides widening day after day. The travel to Europe - for 
all its reasons and motives - allowed the encounter of civilization between the East and the West. The 
opportunity was available for the travelers of the Arab Islamic world to maintain the positions of the agreement 
and discard the positions of disagreement between them. So, did they really do that? Or did the travel failed to 
change much of the self-promotion against the other?! This paper seeks to extrapolate the representations of 
the self and the other in the models of the Arab travels in the seventeenth century, which recorded that meeting 
at that specific historical moment. Three different types of travel literature are chosen, which belong to the 
same era and to the West, but each is distinct from the other in different aspects. These journeys are: Ahmad 
ibn Qasim Al-Hajari Al-Andalusi journey (to France and the Netherlands), the journey of Prince Fakhr Al-Din 
Al Maani (to Italy), and the journey of Priest Elias Al-Mouseley (to America). The choice of these travels was 
based on the assumption that the journeys that belong to one-time, which is the 17th century, may help to search 
for other features that may gather them or make them different in the search for the representations of the self 
and the other in the journey. 
Keywords: Travel Literature, Self and Other, Ahmad ibn Qāsim Al-Hajarī (Afoukay), al-Amīr Fakhr al-Dīn al-
Maʻnī al-Thānī, Elias ibn Hanna al-Mawsilī. 
 

تعریف بالرحلاتأولاً: ال  
 رحلة أفوقاي الأندلسي. 1

 المؤلف: 
 

في ظل الحكم بعد سقوط غرناطة ھو أحد الموریسكیین الذین عاشوا وھو أحمد بن قاسم الحجري أفوقاي الأندلسي، 
التي لاحقت  ةسبانیالإالذي شھد عددا من القرارات  لقرن السادس عشرفي الثلث الأخیر ل 1569ولد سنة  ،الإسباني

 الدینیة، فانتھى الأمر بھم إلى اعتناق المسیحیة جھراالمسلمین في حیاتھم الیومیة وخصائصھم الثقافیة وطقوسھم 
 .سراً اللغة العربیة  وممارسةاللغة الإسبانیة والمحافظة على الإسلام  واستعمال

، ثم استقر بھ المقام في 1598اضطرتھ ھذه الأحوال إلى التفكیر بالھرب إلى المغرب، وتمَّ لھ ذلك عام وقد  
 .1636ترجماً في دیوان السلطان المغربي زمناً طویلاً، حتى عام مدینة مراكش وتیسَّر لھ العمل م

 
 
 رحلة:ال
 

ارتحل الحجري أفوقاي إلى فرنسا بتكلیف من السلطان المغربي، لبحث مسألة استیلاء بعض السفن الفرنسیة على حوائج 
رین من إسبانیا. وقد استغرقت رحل ، زار فیھا عدداً من 1613-1611نحو سنتین من  تھخاصة بالموریسكیین المھجَّ
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اجعاً إلى وحین أراد القفول رفرنسا. المثقفة في و الحاكمة كانت لھ لقاءات عدیدة بالطبقةوالمدن الفرنسیة لإنجاز مھمتھ، 
 .فیھا ببعض رواد الدراسات الاستشراقیةالتي التقى المغرب اختار أن یسافر عبر ھولندا، 

ر الدین ناص سمّاه كتبھ بنفسھ نا منھا ھو مختصرٌ لَ رحلتھ بعد نحو ثلاثین عاماً من رجوعھ، وما وصَ  نوكان أفوقاي قد دوَّ 
في  وآخر ما نعرف من أخباره أنھ كان .التي جرت في رحلتھ المجادلات الدینیةاكتفى فیھ بتدوین ، على القوم الكافرین

 التي نسخھا بخط یده.وھو تاریخ النسخة من مختصر رحلتھ  1641ـ/1051تونس سنة 
 
 
 رحلة الأمیر فخرالدین المعني. 2

 :المؤلف
 

ي ، كان مولده فھو الأمیر فخرالدین المعني بن قرقماس بن معن فخرالدین الأول أمراء الشوف والبقاع وجبال لبنان
 . نم إمارة الشوف في لبنان وھو دون العشریتسلّ ، 1572

 خماً،ضجیشاً  فأنشأ عدم خروجھ عن سلطتھا،كان یرید بناء دولة قویة تقف أمام الدولة العثمانیة على الرغم من  
الإیطالیون وأقام علاقات تجاریة وحربیة أیضاً مع دولة التجار  ن، فرغب إلیھوبسط سیطرتھ على مناطق واسعة في لبنا

یسمى الدوق ثم الدوق العظیم، ثم دخلت في حكم إیطالیا سنة التي كانت آنذاك حكومة مستقلة حاكمھا توسكانا، "
 ، فازدھرت التجارة في بلاده.)158: 1981(فوستنفلد"1869

ُ بإیطالیا،  الأمیر فخرالدین من توطید علاقاتتوجست الدولة    مما  ،علیھ الحصارُ  مَ حكِ وتفاقمت الأمور حتى أ
انصرف إلى تعمیر بلاده وتحدیثھا وعندما عاد  ،خمس سنواتاك توسكانا، فأقام ھنإلى اللجوء إلى  1613سنة ه اضطر

"وبالجملة فقد بلغ مبلغاً لم یبق وراءه  :) یقول عنھ1699وقد حقق الكثیر مما جعل المؤرخ المحبي (ت. ھناككما شاھد 
نتھى الأمر وكان ذلك سبباً في السعایة ضده لدى الباب العالي حتى ا. )368، 1ج:1867المحبيإلا دعوى السلطنة" (

 .1635أسیراً إلى الأستانة حیث جرى قتلھ سنة ه إلى اقتیاد
 
 
 رحلة:ال
 

لول في منتصف أیوجد الأمیر فخرالدین نفسھ محاصَراً، فاضطر إلى ركوب البحر الذي كان المنفذ الوحید لھ، وركب 
تھ وأسرتھ، رنسیتین نقـَـلـَـتا حاشیرفقة سفینتین ف -لأنھ بلا خفارة عثمانیة-سفینة ھولندیة من میناء صیدا  1613سنة 

ً اللجوء والحمایة من دوق توسكانا ً إلى إیطالیا. طالبا كما تشیر إلى ذلك رسالة الأمیر نفسھ یطلب اللجوء  ،متجھا
 وأكرمھ.  أجابھ الدوق إلى طلبھ ونزل ضیفاً علیھقد و، )117: 2007(المعني

 ،ادرھاحتى غ ،في فلورنسة عامین ثم نزل مسّینا في صقلیة وأمضى فیھا ثلاث سنوات أخرى الأمیر استقرّ  
في  1615وكان في أثناء ھذه المدة قد زار لبنان سنة ، ومنھا عاد برّاً إلى بیروت. 1618ووصل میناء عكا في أیلول 

 ثم رجع إلى صقلیة.المتوسطیة رحلة بحریة مرَّ فیھا على عدد من الجزر 
 
 
 إلیاس الموصلي الخوري رحلة . 3

 :المؤلف
 

عرف تاریخ مولده ولا وفاتھ، وإنما آخر عھدنا بھ كتابٌ في الصلوات ھو الخوري إلیاس بن حنا الموصلي الكلداني، لا یُ 
 .)472: 1906رباط(1692في روما سنة طبع  والدین المسیحي

إلى أسرة بغدادیة تضم عدداً من البطاركة ینتسب في أوربا وأمریكا، نحو خمسة عشر عاماً الموصلي أمضى  
في أماكن عدیدة  ھالحفاوة في استقبالھو ما قد یفسر و ،)702: 1961النساطرة المرتبطة بالفاتیكان (كراتشكوفسكي

ینوي الرجوع إلى بلاده عن طریق الشرق، ثم غیَّر رأیھ واختار إلى أمریكا في ختام رحلتھ وكان  زارھا في رحلاتھ.
بقي في إسبانیا حتى سنة  إذ ربماعرف مصیره بعد ذلك؛ ولا یُ  ).118-117: 2001(الموصليى إسبانیا الرجوع إل

 ربما یكون قدأو ، وأمضى بقیة عمره ھناك -وھو تاریخ طباعة كتابھ- 1692إلى روما بعد  إسبانیا أو أنھ غادر 1699
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: 1906رباط( دا إلى المنصب الذي منحتھ إیاه ملكة إسبانیاعاد إلى بلاده ثانیة مشرفاً على كنیسة بغداد الكاثولیكیة، استنا
472(. 

 
 

 الرحلة:
 

ومنھا سافر إلى  ببعض المدن السوریة وحجَّ إلى القدس، مروراً  ،متجھا إلى روما 1668بغداد سنة الموصلي غادر 
غادر ثم ). 702: 1961 (كراتشكوفسكي والتقى بالبابا كلیمنت التاسع ھناكحلب، ثم أبحرَ من الإسكندرونة إلى روما، 

إلیھا حمل ي التوالتقى الملكة حنّة النمساویة  ،إلى فرنسا والتقى الملك لویس الرابع عشر، وتابع رحلتھ إلى مدریدروما 
 .رسائل من البابا

لةً ھطلب مفأعُجبت بھ الملكة الأم وعرضت أن یسألھا طلباً. ف ،بأعمال القداس وقاملى مربیة الملك تعرف إ 
. )43 :2001وسألھا إجازة یتوجھ بھا إلى بلاد ھند الغرب في العالم الجدید (الموصلي ، ثمبعض أصدقائھ فیھا استشار

 اً للسفر في بلاد الھند الغربیة لمدة أربع سنواتحومما یشھد على مكانتھ الخاصة ومنزلتھ أن تلك الإجازة كانت تصری
أو لسلب امتیازاتھ الممنوحة بموجب تصریح  ةمدة دون أن یتعرض لعقوبالھ تجاوز ولكن )،97 :2001(الموصليفقط 

 الملكة. 
 -التي تغادر كل ثلاث سنوات-غادر میناء قادش الإسباني على متن السفینة الملكیة  1675وفي فبرایر 

ثم وصل شواطئ ما صار یعُرف  ،في طریق رحلتھ بجزر الكناري ، وقد مرَّ ) متجھاً إلى أمریكا21 :2001(الموصلي
بـ أمریكا الجنوبیة، وزار الكثیر من المدن والقرى والجزُر في بنما، وفنزویلا، وكولومبیا، وإكوادور، والبیرو، وبولیفیا، 

سار إلى المكسیك (بلاد ینكي دنیا)  ومنھا، 1680ونیكاراغوا، وھندوراس، وغواتیمالا، وتشیلي، ثم عاد إلى البیرو سنة
)، ثم قفل راجعاً 124-123 :2001ھوائھا بدلا من المكسیك بھوائھا الحار(الموصلي كوبا التي اختارھا لطیب ثم إلى

 .1683ثانیة سنة  إلى قادش
لى صِلاتھ إذا نظرنا إ ھاولكن یمكن فھم السبب وراء، لم یفصح الموصلي عن الأسباب التي دفعتھْ للقیام برحلتھ 

في البلاد التي زارھا في القارة الأوروبیة وفي العالم  ،وعلاقاتھ بالطبقة الحاكمةیة الدینالتي تدل على رفعة منزلتھ 
ؤید یأنھا كانت لأسباب تبشیریة ولدعم كنیسة روما في أراضي العالم الجدید؛ ومما  دعمظاھر الرحلة ی . بید أنالجدید

ي الإقلیم فطوائف البشریین ھذا أن یبین أن نھ یرید من كتابھ بأ كتاب،ھذا الرأي إشارة واضحة للموصلي في دیباجة ال
ي رجعوا إلى الإیمان الحقیق وأنھمالرابع الذي كان مخفیاً عن الأبصار ومستوراً عن الأفكار بشراً یؤمنون بالمسیح 

 ن كثیرین منھم بعد دخولھم في الإیمان بالمسیح حُسبوا من جملة القدیسینإحتى  ،واحتضنوا الكنیسة المقدسة
 ).28-27 :2001(الموصلي

 
 

 تمثلات الذات والآخرثانیاً: 
 
باطیاً بقدر ما ھو نتاج ثمرة وعي ومعرفة سابقیْن..بمعنى أن تإن تمثل الذات للآخر لا یأتي من فراغ ولیس تصوراً اع"

سسھا... أ الصورة التي تختزنھا الذات عن الآخر لا تتسم بالعفویة ولا تكون نتیجة للمشاھدة وللاتصال فقط، بل إنھا تستمد
فھي "لا تعرف  إذ لم تنقطع مرویات الرحلات عن مرجعیاتھا الثقافیة. و)2010(إبراھیم "من المنظومة المرجعیة الثقافیة

 .لآخرا الذات وإقصاءالذي دفع بھا إلى إعلاء اشتبكت مع تلك المرجعیات  ؛ فقد)2011البراءة في التمثیل" (إبراھیم
وھي الحج وطلب العلم والتجارة، بعیدة عن أوروبا فلا یغُري بالسفر  للرحلةالبواعث الرئیسة المعروفة كانت  

سجلت كتب الجغرافیا والرحلات المتقدمة  وقد مجھولة لسكان الدولة الإسلامیة؛ أوروبا مع ذلك لم تكنو ،إلیھا واحدٌ منھا
 معرفتھم بھا.عن أوصافاً للبلاد والشعوب المسیحیة تكشف 

عد ب واقعةشر والسادس عشر عندما قویت شوكة الدولة العثمانیة وأصبحت المواجھة وفي القرنین الخامس ع 
، صار اللقاء بین الجانبین معتاداً من خلال الرحالة والتجار ورجال 1492، وسقوط غرناطة 1453فتح القسطنطینیة 

 الدین والسفراء...وغیرھم.
ھو عالم الإسلامي؛ فالمسلم في خیال الأوروبي وعلى الرغم من ذلك كان ھناك نوع من التجاھل الأوروبي لل 

 -الحریص على إظھار سعة علمھ وقوة جدالھالأندلسي في رحلتھ،  الجاھل البعید عن أسباب الحضارة، لذلك كان أفوقاي
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اریس رفقة بأنموذجاً مخالفاً لما ألفتھ الذاكرة الأوروبیة من صورة المسلمین، عبَّر عنھ الراھبان اللذان التقیاه في زیارتھ ل
 الطبیب الفرنسي أبرت، وقد وصف أفوقاي ذلك قائلاً: 

بنا منك تحفظ الألسن وتقرأ الكتب، وسرتَ   ولما كنا في الموضع بین الأشجار الكبار، ولم یظھر أحد قالا لي: تعجَّ
ة تم من أھل ھذه المدینفي المدن وأقطار الدنیا ومع ھذا تكون مسلماً! قلت لھم العجب ھو منكم تقرؤون الكتب والعلوم وأن

أنھ ثالث ثلاثة ما لا یقول العقل  -الكبرى ومع ذلك تقولون على الله الذي خلق كل شيء وھو واحد قبل كل شيء وبعده
 ).57-56: 2004أبداً. وذلك نقصان في حقھ تعالى. (الحجري

ت كانفاب الرحلات، تمثلات الذات وتمثلات الآخر خلف الأنساق الثقافیة المضمرة في خط وھكذا تتوارى 
صورة المسلم في الخیال الأوروبي محكومة بالرؤیة الدینیة والحضاریة، والصورة ذاتھا تبدو مشابھة لما لدى الرحالة 

:). 2014لأن الدین نسق ثقافي قوي یحدد طبیعة الأنساق الثقافیة الأخرى (بوحالة ؛العرب والمسلمین في الجانب المقابل
ً في تمثل الآخر في  ، فكان المختلف دینیاً ھو الأمیر فخرالدینرحلة رحلة الحجري أفوقاي، وفقد كان الدین حاسما

أو  من سكان العالم الجدید، )الھنود الكفرةھو (المختلف دینیاً  كانفي رحلة الموصلي بینما ، (النصراني) أو (الكافر)
 في تمثل كذلكفي تمثل الآخر والوعي بھ و العامل الأولان الدین ك وھكذاالخارجین على طاعة الكنیسة في روما؛ 

ت طغت صورة الذا بینمافي أنْ كانت الذات المؤمنة حاضرة مقابل الآخر الكافر،  تشابھت الرحلات الثلاثالذات. وقد 
 المتأخرة مقابل الآخر المتقدم في رحلة الأمیر فخرالدین، كما تكشفھا أنساق الرحلة المضمرة.

أو الإعجاب والانبھار من أحد الطرفین،  ،الغلبة والخضوع عاملمحكومة غالباً بفھي العلاقة بین الذات والآخر  امأ 
كما في رحلة الأمیر فخرالدین ورحلة الخوري ، لكن ھذه الرحلات تبدو متوازنة: إذ تنطوي على الإعجاب بالآخر

 بسبب غلبة الطرف الأوروبي. ؛لة أفوقاي الأندلسيكما في رح ،لآخرمع الكنھا لا تخلو من مواجھة  ،الموصلي
وإذا أردنا أن نجمل تمثلات الذات والآخر في الرحلات المدروسة ھنا، فإننا سنقف فیھا على ما یأتي مما یناسب  

غرض البحث: ففي تمثلات الذات سنقف على: الروح الدینیة في الرحلة، والنزوع إلى تعظیم الذات وتضخیم صورتھا، 
النص الرحلي، أما في تمثل الآخر فسنقف على: تسمیة الآخر أو وصفھ، ومواقف الإعجاب منھ أو النفور، وصورة  وبنیة

 المرأة.
 
 

 رحلة أفوقاي الأندلسي أ) الذات والآخر في 
 

ً في أصلھا كتاب الرحلة كانت أي ، 1636بالحج وزیارة المشرق سنة ھبعد قیام أفوقاي فھألَّ ، وھو مفقود حتى الیوم اً،كبیر ا
 .1613-1611بین بعد زمن طویل من رحلتھ إلى فرنسا وھولندا

، فالعنوان ھو "إعلان عن ناصر الدین على القوم الكافرینویتمثل الوعي بتألیف نص الرحلة من عنوانھا  
ھو یحمل ف ؛ان أھمیة خاصةولھذا العنو .)16 ،11 :2015"بلاغ أولي عن مضمون المؤلَّف"(حلیفيو طبیعة النص"

 .)لدیناناصرةً (ھنا بقوة بصفتھا  الذاتُ  تظھروصراحة موقفاً تجاه الآخر، إذ وصفھم بـ (القوم الكافرین) 
ل وإن قاحتى وغیرھا، . عدة كالتاریخ والسیرة والمناظرات والتراجم.. الرحلة في أصلھ أجناسٌ  نصَّ  تتنازعُ  

 .)20 :2004الحجري،( الشھاب إلى لقاء الأحباب رحلةسماھا أفوقاي إنھ جعل تألیفھ رحلة 
 رحلةال ختصارالأنھ كان الغایةَ من ؛ الجدل الدیني والمناظرات فمعظمھ فيما المختصر الذي بقي لنا من الرحلة أ 

 لنصارى"اویكتفي منھا "بما وقع لھ من الكلام في الدین مع  یختصرھاالذي سألھ أن  ،بناء على طلب شیخ المالكیة بالقاھرة
  .رحلة أفوقاي الأندلسيالآخر في لم تكد وصمة الكفر ومناصبة العداء تفارق  ، ولھذا)22 :2004الحجري،(
ھي الذات  یخاطبھا بین السطور، أفوقايكان مضمرة في أكمل صورة لھا أمام ذات أخرى فقد ظھرت الذات  أما 

تكون ن لھا أ أراد ذات التيلأراد أن یقدم لھا صورة نقیة ل، والمسلمة التي أعُجبت بحكایاتھ في دیار المشرق التي زارھا
  حاضرة في الرحلة.

لم الرحلة، فرحلتھ منشغلاً إلا بالجدل الدیني، حتى طغى على غیره من جوانب مختصر في  أفوقايلم یكن  
على الرغم من ، )70،77 :2004یتحدث عن مھمتھ السفاریة ولا عن الوفد الذي رافقھ في الرحلة إلا قلیلا(الحجري

دافعھ للرحلة ھو سفارتھ عن السلطان المغربي لتخلیص حوائج الموریسكیین المنھوبة من قبل السفن أن تصریحھ 
  .)48-47 :2004الفرنسیة (الحجري

لجدلٍ واقعي حدث ولیس مجرد جدلٍ افتراضي أو أسئلة تستشرف  نقلاً  أفوقايكان الجدل الدیني في رحلة  
ربما اً وكان خطاباً عنیف ،عكس خطاباً أحادي النظرة قائماً على إقصاء الآخر المختلف دینیاً وتشویھھ، لكنھ یالمستقبل

 -بانیةفي ظل بطش السلطات الإس –وھو أندلسي موریسكي قد أجُبر  أفوقايیاق التاریخي للرحلة ولصاحبھا، فیفسره الس
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 تى اقتربلمدة طویلة ح ،رادة في إعلان معتقده وثقافتھ ولغتھعلى العیش نصرانیاً في الظاھر مسلماً في الباطن مسلوب الإ
تلاحقھ،  اھمن الثلاثین، وإذ لم یستطع التخلص تماماً من ذكریات طفولتھ وشبابھ بعد ھروبھ من إسبانیا، فقد بقیت آثار عمره

 . وظھرت آثار1609المسلمین القرار الإسباني بطرد بعد  خاصة أن مھمتھ السفاریة التي كانت دافعھ للرحلة قد جاءت
على صفحات رحلتھ في عنف أحكامھ تجاه الآخر المسیحي، فقد شبَّھ ھروبھ من إسبانیا ووصولھ إلى المغرب كأنھ تنصیره 

صف اضطرابھ الشدید ورؤیاه وو، )46-45 :2004الحجري،( اجتاز أھوال یوم القیامة، وشبَّھ دخولھ المغرب بدخولھ الجنة
 : یقول، إذ وذ بقراءة المعوذات قبل وصولھ الأراضي الفرنسیة (بلاد الشرك)في المنام أنھ یل

وبلغنا بلاد الفرنج إلى مرسى ھبر دي غرسي... وبتنا في السفینة بنیة الخروج إلى البر في غد، وتلك اللیلة  
"قل ھو الله أحد" كان طولھا نرى في النوم أني كنت نتلوا سورة الإخلاص، وبعد أن نزلنا في البر بان لي أن قراءة 

 . )49 :2004الحجري،تثبیتاً لي على التوحید، والأمر � تعالى بھ إذ كنا نازلین ببلاد الشرك(
بیة أمامھ مجموعة من الكتب العروضع زار الطبیب الفرنسي أبرت في بیتھ بباریس و عندما أصابھ الضیق وقد 

 :2004،الحجري(" كافر نجسبرأیھ "یر؛ لأن من كان یحمل القرآن وتغ ھا ومنھا القرآن الكریم، فأصابھ غیظٌ تلكالتي یم
 . وھي أحكام وتمثلات شائعة تجاه الآخر المختلف دینیاً.)53

 ولكن ھذا یدفعنا للإشارة إلى مسألة في غایة الأھمیة وھي أن أفوقاي الذي كان یبدو في رحلتھ حاداً في أحكامھ 
ھد تلك الرسائل ، وتشنبعض المستشرقین الھولندیی إلىفي رسائلھ كما یظھر  ،علیھیبدو منفتحاً  الذي تجاه الآخر، ھو نفسھ

ورغبتھ في التبادل والتلاقح الفكري والمعرفي والثقافي بین حضارتین، بعیدا عن الجدل  ،الآخر صداقتھ وتعاونھ مععلى 
 كتبة جامعة مانشستر.المحفوظة في مكتبة جامعة لایدن وم یظھر في رسائلھ للمستشرقین لاالدیني الذي 

راً. كما ممكناً ویسی مع المستشرقینجعلت التواصل  -امتلاكھ لأدوات عدیدة كاللغات الأوروبیة التي كان یتقنھا كما أن
ً  -ثقافتھ الواسعة واطلاعھ على مصادر الثقافة الشرقیة والغربیة جعلتَھُْ  سمحت لھ و ،محاوِراً جیداً ومجادِلاً قویا

 ، الذي كان ینتھي عادة بتسلیم الآخرین لھ!!والجدلیةاستعراض لقدراتھ المنطقیة ب
فھل كان أفوقاي مزدوج الشخصیة؟! أم ھل رأى بعد عودتھ من أوروبا أن الإنسانیة لا بد لھا من اللقاء ولو  

ن رحلتھ بعد زمن طویل من استقراره ببلاد المسلمین وریسكیة قد الم قضیةالفیھ  كانت في وقت ،تأخر الوقت؟!! فقد دوَّ
 دید،في منفاه الجتفاقمت ولم تعد لھا حلول ممكنة تلوح بالأفق، فوجد نفسھ محاولاً إثبات تدینھ وإسلامھ الصحیح 

 یدةج كانوا موضع شبھة أحیانا؛ لأن كثیرا منھم لم یكونوا على معرفةفي منافیھم الجدیدة شمال أفریقیة ن والموریسكیف
 لتي كانت ممنوعة في الأندلس في القرن السادس عشر. باللغة العربیة ا

تزویقاً للذات ومحاولة لتنقیة تاریخھ وحیاتھ السابقة مما شابھا في  في رحلتھ، الجدل الدیني لدى أفوقايویضُمِر  
 رحلتھ يلذات مقابل إظھار الآخر وتشویھھ وإقصائھ (فھو مثلا لم یذكر لنا كیف تدبر فعیوب ال إسبانیا، أو ھو إخفاءٌ 

الصلاة  أو كیف تدبر أمور ،أمور طعامھ، الذي یجب أن یكون وفق الشریعة الإسلامیة التي یدافع عنھا التي طالت لسنتیْن
وتحدید القبلة وصیام رمضان أو صلاة الجمعة... وغیرھا من شؤون تمس حیاة المسلم الیومیة في حلّھ وترحالھ.. ومثل 

 ر الذات في صورةٍ نقیة تقیة، لا یغیب نسق الدین والتدین عنھا).ا مما سكَتَ عنھ في الرحلة یظُھِ ھذ
أكمل  للذات في صورةً  خطاب الرحلةرحلة أفوقاي دفاعاً عن ھویتھ الدینیة والثقافیة؛ إذ یضُمِر الجدل الدیني في كان 

ى الرغم الملتزم بعقیدتھ عل وھویھرب من بلاد الكفار إلى بلاد المسلمین، الذي المسلم الغیور على دینھ  فھوتمثیل لھا، 
المدافع بقوة عن وھو ، )73-71: 2004(الحجري ایتھ مع الفتاة الفرنسیة الجمیلةكح، كمن الإغراءات الشدیدة التي تقابلھ

 یرى انتصاره كأنما ھو انتصار للإسلام كلھ (الذات) أمام الكافرین (الآخر). ؛ الذيدینھ
رفة تعكس مناظراتھ الدینیة مع ؛ إذالتخلص من ماضیھأفوقاي حاول فیھ نسقاً مضمراً ی كما یكشف الجدل الدیني 

یشي  بماسلامیة، لإلشریعة اواسعة واطلاعاً كبیرا على مصادر الثقافة الغربیة والتقالید الدینیة المسیحیة والیھودیة قبل ا
یو الذي كانت محاكم التفتیش تسعى إلى أن یكون علیھ موریسك ،مثالاً للمسیحي الجیدكان بأنھ في أثناء إقامتھ بإسبانیا 

بل إنھ یصحح لمجادلیھ ما سَــھَـوْا عنھ من تلك الآیات ویحدد  ،الأندلس، فھو یحفظ آیات الإنجیل ویستشھد بھا في جدالھ
تمكن منھ جمیع ، الذي اطلع علیھ باللغة العربیة وبالعجمیة أیضا! وھو شيء لم یالكتاب المقدسلھم مواضعھا من 

تنبئ عن أنھ رجع إلى مصادر أخرى مكتوبة  -ة في الرحلةالمدوّن-الموریسكیین، ھذا مع الإشارة إلى أن بعض مجادلاتھ 
 الجدال فعلیا. حصول لم تكن متوافرة بین یدیھ وقت

  *** 
 
حدیث إننا نجُمِل الوإذا ما وقفنا في رحلة أفوقاي على بعض العناصر التي تكشف تمثل الذات والآخر فیھا، ف 

 عنھا فیما یأتي:
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 تمثل الذات:
 

: ظھر ذلك في عدة صور استعراضیة فقد أطنب أفوقاي في إظھار تقدیر الإسبان لھ أمام أبناء تعظیم الذات •
جلدتھ من الأندلسیین حین كان ما یزال یعیش ھناك؛ وكان ذلك بعد أن نجح في مساعدة الإسبان في ترجمة 

ربیة دون تاباً باللغة العالرقوق الرصاصیة التي عُثر علیھا في غرناطة، فاستطاع أن یسیر في الطرقات حاملاً ك
) وھو ما كان ممنوعاً بالقانون. وفي صورة أخرى استعرض أفوقاي أمام الفرنسیین 34: 2004خوف (الحجري

: 2004سعة اطلاعھ وتنوع معارفھ مبینّا لھم أن ذلك من ضرورات عملھ مترجما في البلاط السلطاني(الحجري
مواقف الجدل التي خاضھا والتي كانت عادة ما تنتھي  ). وتتجلى سعة اطلاعھ وتنوع ثقافتھ في جمیع67

بعبارات من قبیل "فبھُت التاجر ولم یعرف ما یقولھ"، "فخرس الراھب وبھت ولم یجد ما یجاوب بھ"...وغیرھا، 
 وھي عبارات تكشف مدى عنایة أفوقاي بصورة الذات القریبة من الكمال التي حرص على تمثلھا في رحلتھ. 

طغت الروح الدینیة على معظم الرحلة بل إنھا تقریبا ھي كلُّ ما فیھا، ویظھر ذلك ابتداءً من  :الروح الدینیة •
عنوان المختصر الذي وصلنَا، وجعلھ نصراً للدین على القوم الكافرین، یقوم بھ المؤلف كي تكون الذاتُ في 

 نصوص الدینیة من الكتبصورتھا المشتھاة، وإلى جانب ذلك حفلت صفحات الرحلة بإحالات مناسبة على ال
 الیھودي.-المسیحي-المقدسة، تجعل من رحلتھ دلیلاً لكل باحث في الجدل الإسلامي

: أما في بنیة النص الرحلي نفسھ فإننا واجدون أفوقاي یلحُّ على ھویتھ العربیة؛ بنیة النص الرحلي ولغة الرحالة •
ي ح في المحافظة علیھا على الرغم من الثلاثین عاماً التفاللغة كانت ملمحاً أساسیاً لتأكید ھویتھ العربیة التي نج

أنفقھا من شبابھ في ظل الأحكام والقوانین الإسبانیة. وعلى الرغم من استعراضھ معارفھ باللغات الأخرى التي 
 فتحت لھ أبواب الجدل ھناك.

 
 :أما في تمثل الآخر فیكفي أن نشیر إلى

 
ً التسمیة والوصف • عدیدة تصف الآخر الأوروبي غیر المسلم، وقد أكد تسمیتھم بـ(الكفار)  : استعمل أفوقاي ألفاظا

ابتداء من العنوان، وھم في بعض الأحیان (الفرنج) ( والنصارى والیھود)، بینما احتفظ بالتسمیة الشائعة عندما 
ود من عد عقأطلق على سكان العالم الجدید (الھنود المغربیة)؛ وھي التسمیة التي شاعت لوصف الھنود الحمر ب

وصول الأوروبیین إلى العالم الجدید، وھي جمیعھا تعكس صورة الآخر المختلف دینیاً وتحمل نـَــفـَــساً إقصائیا 
 لا یخفى.

: أما مواقف الإعجاب بالآخر فلم تحفل بھا رحلة أفوقاي إلا قلیلا؛ً لأن بنیتھا كانت تقوم على الجدل الإعجاب •
انبھارٍ أو إعجاب كالتي  نظرةتخلو من  محط اھتمامھا الأول؛ إذ تكاد رحلتھالدیني وترفع من شأنھ، وتجعلھ 

ً في إسبانیا. ھ نتوقعھا عند الرحالة المسلمین في زیاراتھم لأوروبا؛ لأن قع أسیر ی فلمأمضى نحو ثلاثین عاما
 إلا ما كان یصدر فیھ عن ،الطبیعیةجمال المقارنة بین الذات والآخر في میادین العمران أو التقدم التقني أو 

كما في ( لا یلتفت فیھ إلى الذات التي لم یكن یراھا متأخرة عن نظیرتھا لدى الآخر الأوروبي في سیاقٍ  ،ندیة
-غابت وھكذا  .)52: 2004(الحجريواعتقاده أن القاھرة تفوق باریس في اتساعھا  مقارنتھ القاھرة بباریس

زائر إلى لامما قد یلفت انتباه وبأي جانب حضاري  اریة المفتتنة بالآخرأو كادت تغیب الرؤیة الانبھ -من رحلتھ
ولا یغیب عن الصورة أن أفوقاي عندما زار تلك البلاد لم یكن أتى من بیئة غریبة عن المجتمع  بلاد غریبة.

 الذي كان قد عاش فیھ.
ة العربي المسلم عند زیارتھ : وھي من الملامح البارزة في تمثل الآخر، وھي أول ما یلاحظھ الرحالالمرأة •

لمجتمع أوروبي، فقد لاحظ أفوقاي بروز المرأة للشأن العام ومخالطتھا الرجال وعدم احتجابھا عنھم. لكن ما 
ھو عادتھم بقضاء وقت مع المرأة والتسلي والتنزه  -شغلھ مما كان لھ صلة بالنساء اللواتي اختلط بھن في رحلتھ

 ً إذا لم یتزوجھا. وفي حكایتھ مع الفتاة الفرنسیة التي بادلھا الإعجاب مثلٌ على ما  معھا، ثم لا یلزم الرجل شیئا
 ).73-71: 2004نقول (الحجري
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 رحلة الأمیر فخرالدین المعنيب) الذات والآخر في 
 

نة على الأغلب من شخص غیر الأمیر نفسھ، وھي جزء  لم تكن رحلة الأمیر فخرالدین نصاً مستقلاً بل ھي أخبار مدوَّ
)، الذي جمع في كتابھ أخبار الأمیر 1624للمؤلف أحمد بن محمد الخالدي الصفدي (ت تاریخ الأمیر فخرالدینمن كتاب 

، وقد ذكر الخالدي نتفاً من أخبار 1624ھـ/1034-1612ھـ/1021فخرالدین في لبنان والأقطار الشامیة بین السنوات 
رحلة الأمیر فخرالدین إلى إیطالیا في موضعھا من السنوات التي أرّخ لھا. أما محققا الكتاب فجعلا الرحلة ملحقاً بالكتاب 

 ). 241-208: 1969(رستم رحلة الأمیر إلى أوروبةبعنوان 
فخرالدین مخالفة للغة مؤلِّف الكتاب، سواء في مقدمة الكتاب أو متــنھ،  تبدو لغة الجزء الخاص برحلة الأمیر 

نھا في أثناء الرحلة، لأ ذاجة ن سولھذا یرجح أن تكون أخبار الرحلة إما من إملاء الأمیر نفسھ شفویاً أو من یومیات لھ دوَّ
 ).22: 2007ني(المع ر ببعض رسائل الأمیر الشخصیةوعفویة الأداء وبساطتھ تذكّ فیھا التعبیر 

تتمیز رحلة الأمیر فخرالدین بأنھا لجوءٌ اضطر إلیھ، وقد صرّح في رحلتھ بأن سببھا ھو طلب اللجوء والحمایة  
 ) وورد ذلك في رسالةٍ من الأمیر إلى دوق توسكانا.38، 34: 2007(المعني

انت تحت وفي صقلیة (التي ك لقي الأمیر فخرالدین استقبالاً جیداً من مضیفیھ: أصدقائھ وحلفائھ في توسكانا 
سیطرة إسبانیا) وقد أمضى سنواتھ الأولى ھناك متجولاً متنزھاً مطّلعاً على المنجزات العمرانیة والتقنیة والحضاریة في 

 إیطالیا، خاصة أن الأماكن التي زارھا كانت من المدن التي شھدت ملامح النھضة الأوروبیة الحدیثة، حتى أنھ:
ر ونسي بلاده لحُسن نظامات تلك البلاد، والإكرام الزائد الذي حصل لھ، وبقي في فلورنسا لا یأكل انشرح خاطر الأمی 

تأتیتھ إلى الجنائن والمتنزھات الفاخرة وكان یدور یومیاً في عدة أماكن في الشھر مرة في بیتھ لكثرة الدعوات التي كانت 
 ).109: 2007(المعني فكان یرى في كل یوم شیئاً جدیداً  ،لأجل الفرجة

فل إذ تك -أول الأمر على الأقل-وما ساعد الأمیر على ذلك أنھ كان غیر منشغل بتحصیل تكالیف إقامتھ ھناك  
) فأعُطي سعةً من الوقت لیمضي أیامھ مستفیداً ومطلعاً على حیاة جدیدة في أوروبا، 40: 2007دوق توسكانا بھا (المعني

، ولم تكن نزھاتھ مجرد سیاحة؛ إذ حقق بعض ما أراد عند عودتھ من تلك مستكملاً في ذھنھ طموحھ للنھوض ببلاده
 الرحلة، مما سبَّبَ لھ الصدام من جدید مع الباب العالي.

من جھة أخرى سمح دوق توسكانا لضیفھ بحریة الاطلاع والتجوال في منشآت عدیدة منھا منشآت حكومیة  
ي ختام الرحلة: إذ عندما نوى الأمیر الرجوع إلى بلاده، طلب إذناً كما یظھر ف-حساسة، لكنھ أوجس منھ خیفة فیما بعد 

) خوفاً من أن 97: 2007من الدوق للمسیر بالمركب، فماطلھ في إجابة طلبھ بإصدار إجازة السفر لأیام عدیدة (المعني
قامتھ في علیھا في أثناء إ یفشي الأمیر فخرالدین للدولة العثمانیة أسرار بلاده في النھضة والعمران والإدارة التي اطلع

 إیطالیا. ولم یحصل الأمیر على إذن السفر إلا بعد استجوابھ أین سیعود وماذا ولمن سیتحدث عنھم.
ویضمر ھذا الفعلُ الموقفَ من الآخر وتمثلّھ؛ فعلى الرغم مما یظھر من حسن ضیافة توسكانا والتقاء المصالح  

 لا أنھ یكشف الصورة المستقرة عن غدر العربي، في أذھان الأوربیین.التجاریة والسیاسیة بین الدوق والأمیر، إ
كان معظم رحلة الأمیر فخرالدین وصفاً للأماكن التي زارھا في توسكانا وصقلیة، وفي ذلك الوصف یكمن  

ارن أحوال یقالانبھار والإعجاب حتى مع عدم التصریح بھ، فلم یكن انبھاره سطحیاً ساذجاً، إذ لم یصرح في رحلتھ بأنھ 
توسكانا بأحوال بلاده، لكن ذلك لا ینفي أن فكرة إعجابھ بالبلد المضیف وفكرة المقارنة بین الذات والآخر كانت حاضرة 
بقوة حتى لتكاد تكشف عن نفسھا في كل موضع من الرحلة، كأن الأمیر یقول لنفسھ في كل مرة یصف فیھا منجزاً 

 ل إیطالیا في نھضتھا وعمرانھا.حضاریاً، إنھ یرید لبلاده أن تكون مث
الذات كانت حاضرة في خیالھ لأنھ كان صاحب مشروع نھضوي لبلاده، وما یزید من ترجیح -فصورة الوطن 

 أن یكون تمثل الذات فيھذا الأمر الأعمال التي قام بھا بعد عودتھ من تلك الرحلة الإیطالیة. ومع ھذا لم یكن لیحید عن 
 عتزازاً بمكانتھا، رغم الإحساس بالتفوق الحضاري الغربي،كما سیأتي تفصیلھ.الرحلة تعظیما لشأنھا وا

 أما تمثلات الذات والآخر في رحلة الأمیر فخرالدین، فتظھر في الجوانب الآتیة:
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 :تمثل الذات
 

في  ا: حرصت الرحلة على إظھار رفعة الأمیر فخرالدین ومكانتھ، وتأكید الحفاوة التي حظي بھتعظیم الذات •
یمھ في الاستقبال وكرم الضیافة التي نالھا بتكر كل مكان نزل بھ بین أھلھ ومضیفیھ، فقد أظھرت رحلتھ الحفاوة

 وتخصیص مبلغ مالي ینُفَق لإكرامھ ضیفاً ممیزاً لدى دوق توسكانا.
ف فلم یشغلھ الاختلا : أما ھذه الروح فإن الرحلة لا تشیر إلى أن ھذا الموضوع قد شغلھ إلا عَرَضاً،الروح الدینیة •

قیقیة ولم یكن لدیھ عوائق ح الدیني بینھ وبین مضیفیھ، وھو الذي شغل أفوقاي والموصلي في رحلتیھما مثلا،
تمنعھ من إتمام طقوسھ الدینیة التي آمن بھا، إلا ما كان من مسألة صلاة الجماعة والمنارة التي ظنھا الإیطالیون 

لى تناول طعامھ على الطریقة الإسلامیة، كما أشار إلى أنھ وزوجتھ ). وحرصھ ع93: 2007(المعنيمئذنة! 
). وقد اعتذر في رحلتھ لمضیفیھ 92: 2007(المعنيكان یصومان رمضان في الحرّ أیام انتظارھم سفینة العودة 

ل كم، ببقولھ إنھ "ما جینا إلى ھذه البلاد لا كرامة مال ولا كرامة ح -الذین عرضوا علیھ التحول إلى المسیحیة
لما جاء علینا عسكر ثقیل جینا احتمینا عندكم واحمیتوا راسھھ وراعیتوه ولكم بذلك الفضل والجمیل والمنة" 

وقد تحدث كذلك عن أنظمة البنوك الإیطالیة وفوائدھا القائمة على الربا، لكنھ حدیثٌ من  ).94: 2007(المعني
) لا بل إنھ كانت لھ أموالٌ، أودعھا البنوك 63-62: 2007(المعنيباب الإعجاب دون أن یصدر علیھا حكماً 

 ).118: 2007(المعنيالإیطالیة وصار یأخذ فوائد ربویة علیھا
: لا یبدو من لغة الرحلة أن الأمیر فخرالدین قد تعلم الإیطالیة أو غیرھا رغم بنیة النص الرحلي ولغة الرحالة •

). كما أن النص الرحلي نفسھ بلغتھ الفقیرة 97: 2007(المعنيإقامتھ ھناك، بل اعتمد على مترجم لھ اسمھ قارلو
البسیطة أدبیا ولغویا وحتى فنیاً، القریبة من العامیة والحیاة الیومیة للناس العادیین، تكشف الأصل الشفوي 

لخالدي اللرحلة الذي ترجحھ تنظیرات المھتمین بالرحلة، ویؤید ھذا ما عرفناه من مخالفةِ لغةِ الرحلة لنصِّ كتاب 
 الذي دوّن أخبار الأمیر ورحلتھ. ویجعلنا نمیل إلى أن الرحلة ھي إملاء أحادیث الأمیر على أحدھم كي یكتبھا. 

 وفي تمثل الآخر نقف على: 
: وصف الأمیر فخرالدین الآخر الأوروبي بـ(النصارى) وفي مرة واحدة قال عنھم (الفرنج)، ولكنھ لم التسمیة •

ً للآخر یكن في تسمیتھ أو وصفھ  ً كما رأینا عند أفوقاي باستخدامھ كلمة الكافر وصفا لھم یصدر حكما قیمیا
 الأوروبي. 

: ومن حیث إعجابھ بالآخر فھذا یتجلى في صفحات رحلتھ التي وصف فیھا المعالم الحضاریة التي الإعجاب •
نیة ظاھر كثیرة عمراعاینَھَا في إیطالیا بإعجابٍ متزن ورؤیة حضاریة تستشرف مستقبل بلاده. فقد وصف م

والمسرح وحلبة مصارعة الثیران،  وحضاریة وغیر ذلك، كالإحصاء والنظافة والطرق والأسلحة والمدافع،
والمطبعة والسجن والعقوبات والمستشفیات... وحتى العنایة باللقطاء وغسیل الثیاب وصناعة الصابون! ویبدو 

فھو یرى "عندھم ضبط وطاعة في سایر  ء سطور عباراتھفي إعجابھ بالآخر تألمھ لواقع الذات، المضمرة ورا
 الأمور"، و"العقوبات لا تخضع لوساطة أو شفاعة" مما یفُتقدَ في بلاده.

من عدم احتجابھا ومخالطتھا الرجال في الرقص والعمل جنباً إلى  -كأفوقاي-: استغرب الأمیر فخرالدین المرأة •
 ن أمراً غیر مألوف في بلاده.)، وكا47: 2007(المعنيجانبھ حتى في الدكان 

 
 

 رحلة الخوري إلیاس الموصليالذات والآخر في ج) 
 

قبیل عودتھ إلى إسبانیا، بعد نحو ست سنوات من ارتحالھ  -دوّن الموصلي یومیاتھ رحلتھ أو تواریخ رحلتھ كما سماھا
أن یحفظ تفاصیل الرحلة  ). وھكذا استطاع98: 2001في العالم الجدید، ببیت قرب لیما عاصمة بیرو (الموصلي

الأمریكیة من الضیاع، بینما لم یسجل ما یشبھھا من التفاصیل عن رحلتھ في أوروبا، ولا ندري أكان ذلك قصداً أم عن 
غیر قصد؟! فالقسم الأوروبي من الرحلة كان قصیراً قیاساً إلى وصف رحلتھ إلى أمریكا. وربما یرجع ذلك إلى أن 

نَ رحلتھ إلى ذلك العالم.أوروبا معروفة للشرق، ولأ  نھ یزور العالم الجدید وھو جدید حقاً علیھ وھو أول شرقيٍّ دوَّ
یظھر الموصلي في الرحلة قوي الذاكرة دقیق الوصف شدید العنایة بالتفاصیل على الرغم من ضعف مھاراتھ اللغویة 

ارھا یتتبع البلاد التي ز -اشر رحلتھ لأول مرةن-أو الأدبیة؛ إذ كان وصفھ للأماكن دقیقاً إلى الحد الذي جعل الأب رباط 
 ).822: 1905على الخرائط فیجد أنھ "لم یغفل بلدة ولم تخنھ ذاكرتھ إلا نادراً" (رباط
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)، بل إن 702: 1961وھذا یخالف رأي كراتشكوفسكي الذي وصف الموصلي بأنھ كان ساذجاً (كراتشكوفسكي 
توبة لھو دلیل على سعة أفق لا سذاجة! وھي كمثل أفقھ الواسع عندما تفكیر الموصلي في تدوین رحلاتھ في أوراق مك

منى طلباً عرضت الملكةُ علیھ أن یتاختار طلب إجازة ملكیة للسفر إلى العالم الجدید، في وقت لم یتسنَّ ذلك لكثیرین، إذ 
الشدید للمال واضح في  ؛ فحبُّھ-كما قد نتوقع-فلم یعجل إلیھا بطلب أي شيء في مجلسھ ذاك، خاصة طلب المال  –

صفحات الرحلة، بل إنھ تمھل في طلبھ حتى أخبر أصحابھ فأشار علیھ أحدھم بطلب الإذن بالسفر إلى العالم الجدید 
 )، وھو شيء كان بعید المنال لغیر الإسبان في ذلك الوقت بلھ الشرقیین!!43: 2001(الموصلي

أمیر ھولندا، وطلب منھ أن یتمنى علیھ شیئاً كما ھي عادة  في حین أن أفوقاي الذي مرَّ بموقف مماثل في مجلس 
ملوك النصارى، لم یطلب مالاً كما قد یظَُنّ في مثل ھذا الموقف للمسافر؛ "حتى لا یوصف بالطمع فیثبت ھذا الوصف 

مر أ )، بل حسم أمره في مجلسھ ذاك وطلب من الأمیر توصیة لقبطان السفینة كي یتمَّ 114: 2004للمسلمین" (الحجري
سفره ھو ورفاقھ بسلام. فھذا ما كان منھ وھو من باب القلق على صورة المسلمین التي قد تثبت في أذھان الأوروبیین: 

 بأنھم طماعون یلھثون وراء المال، وفي ھذا تزویق للذات وتنقیة صورتھا أمام من یستمع إلى حكایتھ.
حساًّ جغرافیا لا یخطئھ قارئ رحلتھ إلى أمریكا؛ إذ كان  -كذلك مما ینفي سذاجتھ-إلیاس الموصلي  یمتلك الخوري 

یصف المدن والقرى والجزر الكثیرة التي مرَّ بھا ویذكر المسافات بینھا (بالفراسخ)، ویصف طبیعة طبوغرافیتھا ووعورة 
خبار ربما كان تدوینھ لأالمسالك أو سھولتھا وطقسھا وأحیانا سكانھا...وغیر ذلك من تفاصیل ترسم ملامح البلاد التي زارھا. و

 رحلتھ في أثناء قیامھ بھا ھو ما ساعده على ألا تفوتھ تلك التفاصیل، وھو مما ینفي عن صاحبھا صفة السذاجة.
كان الموصلي كذلك بعیداً عن مسألة الانبھار أو المقارنة بالآخر، بل إن في خطابھ الرحلي إقصاءً للآخر  

إلا لماماً وعرَضاً في موضعین أو ثلاثة،  -في سیاق المقارنة مع الآخر-المختلف دینیاً ونفیاً لھ، فلم یرد ذكر الوطن 
)، وإطلاقھم اسم الدنیا العتیقة على بلادنا 93: 2001وصلي، منھا: مقارنة الحشیش لدیھم بالقھوة في بلادنا (الم

). لأن 114: 2001)، ومقارنة الطقس والمطر في المكسیك بالطقس في بلادنا (الموصلي109: 2001(الموصلي
الموصلي كان منشغلاً عن ھذه المقارنة بالمال والذھب والفضة! التي یصادف القارئُ أخبارَ جمعھا أو سكّھا أو 

اجھا في معظم صفحات الرحلة! أو أنھ كان منشغلاً عن ذلك بمھمتھ التبشیریة، التي یظھر أنھا قد تكون سبب استخر
رحلتھ الذي لم یعلن عنھ! إذ إننا نرى الموصلي في الرحلة یكاد لا یھدأ خلال سنوات ارتحالھ في أوروبا وأمریكا وھو 

الأمكنة لیرتحل منھا من جدید، وھو یھرع باستمرار لارتداء ملابسھ یتنقل من مكان إلى مكان ولا یقیم إلا قلیلاً في بعض 
الكھنوتیة الخاصة لإقامة القداسات بمختلف اللغات التي یعرفھا لتنال رضا حاضریھ وینالوا البركة منھ! ویضُمِر ھذا 

شَكُّ فیھ؛ أنھ صاحب إیمان لا یُ تزویقاً للذات وتمثُّلاً لھا بأكمل صورة؛ إذ سعى الموصلي إلى أن یثبت للبابا وكنیسة روما 
ھ بضلالھ على الرغم من محاولات الموصلي الفاشلة معھ كي یخضع للحبر  فقد كان نسطوریاً ثم تكثلك، كما عُرف عمُّ

 ).342-341: 1948الأعظم (سركیس
 
 

 أما في تمثل الذات والآخر في رحلة الموصلي فنقف على:
 تمثل الذات:

 
: حرص الموصلي طوال رحلتھ على إظھار مكانتھ الرفیعة أینما حلّ؛ فأخبار حفاوة الاستقبال تعظیم الذات •

تكشف عن علاقاتھ الرفیعة مع الملوك ورجال الدین في مختلف الدول التي زارھا، كما أن المیل إلى تعظیم 
اب ل والترحال واصطحصورة الذات یظھر في العدید من التوصیات التي حصل علیھا، مما سھل مھمتھ في التنق

الخدم ومرافقة كبار الشخصیات والحصول على الھدایا والتكریم وعدم تفتیش حقائبھ وأمتعتھ خاصة عندما 
)، كما حرص الموصلي على تقدیم نفسھ بأنھ 95: 2001رافق رئیس دیوان الإیمان [محاكم التفتیش] (الموصلي

ولة قتل حتى فتن الناس وحسبوه نبیاً أو مبارَكُ الجانب استطاع اجتیاز درب صعب ونجا من محا
 ). 64: 2001قدیساً(الموصلي

: وھي تملأ الرحلة من مقدمتھا حتى خاتمتھا؛ ویفَسَّر ذلك في ضوء مھمة الموصلي الدینیة التي الروح الدینیة •
یل التي جلم یفصح عنھا والتي كانت على ما یبدو دافعاً للرحلة. ففي مقدمة الرحلة تكشف عباراتھ وآیات الإن

اقتبسھا عن إیمانھ ودعمھ الكبیر لكنیسة روما. وقد درج على أن یربط تواریخ وصولھ إلى الأماكن التي مرَّ بھا 
بالمناسبات الدینیة التي توافق تلك التواریخ، ھذا إلى جانب أنھ كان دوماً یردُّ شفاءه من الأمراض أو نجاتھ من 
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تابة نماذج على تردي أسالیب الك -والرحلتان السابقتان-تمثل رحلة الموصلي بنیة النص الرحلي ولغة الرحالة:  •
في ذلك العصر، على تفاوت مستوى الضعف والركاكة في كل منھا؛ إذ كانت رحلتھ فقیرة في بنیتھا اللغویة 

ساطة تراكیبھا. وتشیر بعض الملاحظات إلى أن رحلة والأدبیة، قریبة من لغة الحیاة الیومیة بعامیتھا وب
نھا بنفسھ  الموصلي لیست كالرحلتین السابقتین قائمة على أصل شفوي، بل إنھا مستمدة من یومیات مكتوبة دوَّ
قبل عودتھ. وربما بقیت یومیاتھ على أصلھا الذي كتبھ أول مرة. وقد أضاف للكتاب دیباجة تبدو مختلفة عن 

ي أنھا مكتوبة باللغة الفصیحة، وتمیل العبارات فیھا إلى الزینة البدیعیة والجمل المسجوعة التي باقي الرحلة ف
نَ  تشبھ ما ساد الكتابة في القرن السابع عشر، مع آیات من الإنجیل تدعم أفكاره وتظھر إیمانھ. وھكذا دوَّ

ي لغات أخرى كان یقیم بھا القداّسات فالموصلي رحلتھ بالعربیة وبضاعتھُ منھا محدودة، لكنھ أشار إلى معرفتھ 
والسریانیة الشرقیة[الكلدانیة]  )67،87: 2001المدن والبلدات التي زارھا في أمریكا، كالإسبانیة(الموصلي

 ). 72،79: 2001(الموصلي
 
 

 أما تمثلات الآخر فتظھر في:
 

ینیا؛ لذا لم یتمثل الآخر : كان الموصلي كغیره من الرحالة یرى الآخر بأنھ المختلف دالتسمیة والوصف •
الأوروبي في رحلتھ إلا بصورة الذات، فھو لا یختلف عنھ لأنھ بوجھٍ من الوجوه ھو (ذات) تنتمي إلى الدین 
نفسھ، أما الآخر المختلف دینیاً الذي تعرض منھ للإقصاء وأحیانا للتشویھ كما ھو مألوف، فھم (الھنود الكفرة) 

توحش وبعُد عن التحضر، لا یعرفون الإلھ الحقیقي ولا یعرفون القراءة والكتابة وھم (عبید سود) وھم أقوام فیھم 
ولا النقود، سُذَّج یظنون أن الفارس فوق حصانھ ھما قطعة واحدة!! ولكنھ ھذا لم یمنعھ ذلك من مدحھم بمیزة 

دون  لتصرفاتھا القوة وإظھار المیل لھم تعاطفا؛ً بسبب الظلم الواقع علیھم من محاكم التفتیش، التي عرض
). بینما كان الموصلي لا یتحرج عن أن یسمي الأوربیین أحیانا بـ(النصارى) 95: 2001انتقادھا(الموصلي

)، وھو وصف یطلقھ المسلمون على المسیحیین، فمع كونھ یتفق والأوربیین في الدین 58،78: 2001(الموصلي
 ً  .إلا أنھ استعمل اللفظ لیدل على الآخر المختلف عنھ قومیا

: أما المظاھر التي أثارت إعجابھ مجتمع الآخر، فھي تبدو في ثنائھ على جمعیة خیریة فرنسیة (یسمیھا الإعجاب •
)، 36: 2001مجمع الخیرات) لسیدات مُحسِنات من الأشراف تعنى بالفقراء والمرضى والغرباء (الموصلي

ما دون أن یكون لھ حكم قیمي علیھم إلا فی كاوقد أسھب في ذكر تفاصیل الحیاة الیومیة للھنود والإسبان في أمری
یتصل بالعقیدة: فقد وصف صناعة الشیكولاتھ التي یسمیھا جیكولاتھ، ومراسم ضرب المدافع ودق الأبواق في 

إلى أمریكا، ووصف حلبة مصارعة الثیران، والمسرح... وغیرھا مما اطلع علیھ في  وداع السفن عند إبحارھا
امھ الأول كان نحو المال والذھب والفضة: كسبھ وكنزه، جمعھ واستخراجھ من المناجم أثناء الرحلة. لكن اھتم

)، حتى الحكایات التي كان 88: 2001والودیان والجبال، بل حتى تصنیع النقود وسكّھا في السكّتخانة(الموصلي
: 2001(الموصليیوردھا تتعلق بالمال من جھة أو أخرى كحكایة البنت ومغارة الذھب التي یملكھا والدھا 

 )، كما اھتم بمداخیل الكنائس والأدیرة والتفاصیل المالیة لبناء بعضھا.66
: لم یكن للمرأة نصیب من ملاحظات الموصلي في البلاد التي زارھا، إذ لم یسجل حول حضورھا في المرأة •

 في ثنایا رحلتھ. الفضاء العام أي استھجان أو إعجاب، ولم تكن حاضرةً إلا بطلة في حكایاتھ التي سردھا
 
 

 خاتمة البحث
 

كما  ،دوینھازمان توفق في زمان وقوعھا فھي تتتتفق الرحلات وتتشابھ في كثیر من الجوانب في تمثلھا الذات والآخر، 
وعلى الرغم من أنھا تنتمي إلى فترة زمنیة واحدة سواء في بدایات القرن السابع عشر أو  تتفق في وجھتھا نحو الغرب.

 .إلا أن لكل رحلة منھا نظرتھا الخاصة في تمثل الذات والآخر بتفاوت منزلة صاحب الرحلةأواخره، 
كان أصحاب الرحلات موضوع البحث من طبقة خاصة ولیسوا من عامة الناس، فأفوقاي الأندلسي كان سفیراً  

لثالث منھم اأما لسلطنة العثمانیة، ومترجماً عن السلطان المغربي، والأمیر فخرالدین المعني أمیر إحدى المناطق التابعة ل
ھو رجل دین سلیل عائلة معروفة بخدماتھا الدینیة، وھو قریب من أرفع السلطات الدینیة في روما والسلطات الدنیویة ف
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نتھم من ، مكَّ وھكذا فثلاثتھم كانوا من طبقة قریبة من الحكام وكبار رجال الدولة في البلاط الملكي لفرنسا وإسبانیا.
 .حال دون صعوباتالارت

تجعلنا نفترض أنھم تلقوا  قدعلى الرغم من صدور الرحلات الثلاث عن أشخاص ینتمون إلى طبقة خاصة، و 
ما م؛ الرحلات في مجملھا كانت متواضعة الإنشاء وضعیفة الأسلوب إلا أنتعلیماً أفضل من غیرھم من عامة الناس، 

 .عصرھاینبئ عن تردي الوضع العام للتعلیم في 
ا الفعلیة لھا من ھیئتھ یعد ثمرة لفعل الرحلة نفسھ وتحویلاً  ، الذيقصدیة إنشاء النص الرحليلكنھا تشیر إلى  

ا تتفق وھو مقصدیة تدوین فعل الرحلة ینقل الفعل إلى الرمز،  ؛ ذلك أنمكتوب المادیة إلى ھیئة رمزیة في شكل نصٍّ 
عن الجغرافیا في ذلك العصر، وظھورھا غرضاً أدبیاً قائما؛ً إذ ھا شاھد على ابتعاد كذلك وھوفیھ الرحلات الثلاث، 

 .حال نفسھ یستحق التدوین المستقلرأصبح الت
ً إلى المبالغة في إظھار أما في تمثل الذات والآخر في الرحلات؛ فقد   كان تمثلُ الذات في مجملھ یتجھ دوما

ي) أن تكون علیھا. في حین لم تبتعد تمثلات الآخر عن صورتھا نقیة لا تشوبھا شائبة، وإظھارھا في أكمل صورة (ینبغ
فت الآخر على أساس الاختلاف الدیني؛ فكان الدین ھو العامل الأول في رسم صورة الآخر  الصورة الشائعة التي عَرَّ

نین ئلدى أفوقاي والموصلي. بینما كان الآخر المختلف حضاریاً ھو الحاضر لدى الأمیر فخرالدین، وھو ما یجعلنا مطم
ھ تمثل ھو الذي وجَّ  -إلى فرضیة أن سیرة الرحالة وتجربتھ الشخصیة إلى جانب السیاق التاریخي لزمان الرحلة ومكانھا

 الذات والآخر فیھا.
لھذا رة، وكثی متقاربیْن في مظاھر حضاریةان الشرق الإسلامي والغرب المسیحي في القرن السابع عشر فقد ك 
زال غیر واضحة في أذھان الرحالة، لھذا تبدو الرحلات الثلاث بعیدة عن فكرة الصدام مع ما تكانت المقارنة بینھما ف

 .الآخر ھت نظرتھ تجاهھي التي وجّ  ،واھتماماتھرحلتھ إذ إن سیرة كل رحالة وظروف ؛ الآخر إلا في رحلة أفوقاي
ن الفوارق الحضاریة بین الجانبی النظرة الانبھاریة القائمة على الإعجاب والافتتان عن الرحلات؛ لأن غابتكما  

 عید،وطموحھ البعلى الرغم من أن الأمیر فخرالدین بنظرتھ الثاقبة  ،كما أسلفنا كانت قلیلة إلى درجة لا تكاد تلُحظ
 استطاع أن یلتقط بذكاء الفروق الحضاریة التي بدأت تتسع بین الشرق والغرب مع إرھاصات النھضة الأوروبیة.
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Abstract. Zeyneb Hanoum (Hanım), one of the muses and also main characters of the novel Les désenchantées 
by Pierre Loti (1906), whose real name was Hadice Zennur, has fled Turkey in january 1906, before the 
publication of the above mentioned book, in company with her younger sister, Nuriye Neyrünnisa, better known 
in the Occident as Melek Hanoum and, later, as Nouriyé Rohozinska, in order to escape Sultan Abdülhamid’s 
persecution. The two Ottoman ladies, who were partly of French descent and had been given a progressive, 
liberal education, travelled a while around Europe, visiting and also staying for different intervals of time in 
France, Switzerland, Italy, London, Brussels, Spain. Unlike her sister, who married in 1908 a Polish aristocrat 
and composer and adapted herself to Paris lifestyle, Zeyneb Hanoum was greatly disappointed with her Western 
and, in particular, French experience, all the more so as « her Occident », primarily based on book knowledge, 
proved to be a distant mirage. Disenchanted with both the « Orient » and the « Occident », she has decided to 
go back to Turkey six years later, in 1912, and to get on with her life ; she never returned in Europe until her 
death, in 1923. Our article deals with her « European impressions », published in 1913 in London, with the 
support of the British journalist Grace Ellison. 
Keywords: Zeyneb Hanoum, Ottoman elite, European impressions, Belle Époque, Grace Ellison, suffragette. 
 
 
Texte et contexte : essai de mise en perspective  
 
« Désenchantée I left Turkey, désenchantée I have left Europe. Is that rôle to be mine till 
the end of my days ? », se demandait, de manière rhétorique, Zeyneb Hanoum (Hanım) 
dans une lettre adressée à Grace Ellison le 6 mars 1912, pendant son voyage de retour à 
Istanbul, au bout de six ans passés en Europe ; ainsi s’achevait non seulement une odyssée 
qui avait débuté autrefois sous d’heureux auspices, hormis ses prémices menaçantes, mais 
aussi le récit d’une aventure qui, de manière en quelque sorte prévisible, avait tourné mal 
pour sa protagoniste. Quoique fort discrète au sujet de ses projets d’avenir, Zeyneb Hanoum 
espérait peut-être à cette époque-là de repartir à zéro et même de se forger une autre identité 
dans une Turquie qui se trouvait encore en pleine ébullition après l’avènement au pouvoir 
des Jeunes-Turcs. Le peu d’années qui s’étaient écoulées depuis la prise du pouvoir par ces 
derniers s’était accompagné, pourtant, d’une diminution considérable de l’enthousiasme 
premier de leurs adeptes, ainsi que des adversaires jurés d’Abdülhamid II ; par conséquent, 
Zeyneb Hanoum resta longuement sur ses gardes, malgré son optimisme initial, et ne se 
dépêcha pas de regagner Istanbul, en dépit de son mal du pays et, d’autre part, de ses 
déceptions occidentales. Lorsqu’elle finit par s’y décider, elle ne le fit que contrainte par 
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les aléas de son existence « occidentale » ; de retour en Turquie (un retour qui équivalait à 
une défaite personnelle), elle ne la quitta plus jusqu’à sa mort, survenue probablement en 
1923, dans des circonstances obscures1. Son choix ne la rendit pas plus heureuse qu’elle ne 
l’avait été auparavant, d’autant plus qu’elle ne se faisait guère d’illusions sur son 
lendemain ; il ne fit que mettre un terme à ses incertitudes, qui duraient déjà depuis 
quelques ans, et confirmer son « désenchantement » irréductible, ainsi que le remarquait 
plus tard Grace Ellison, lorsque son amie n’était plus de ce monde : « Disenchanted with 
both Turkey, France and then later with the Turkey of the Young Turks, she realized she 
would be unhappy everywhere. ‘Alas, I am neither French, nor Turkish’, she wrote me. 
‘These civilizations are always at war in me.’ » (1928 : 120).  
 Les « impressions européennes » de Zeyneb Hanoum, de son vrai nom Hadice 
Zennur, qui constituent la matière de notre article, sont parues en 1913, lorsque leur auteur 
se trouvait déjà en Turquie, ayant repris, avec des sentiments qu’il est difficile d’apprécier 
aujourd’hui en l’absence d’un témoignage plus précis, sa vie d’antan2. Il convient de 
rappeler dans ce cadre que Zeyneb Hanoum, qui venait de quitter la scène du vieux monde 
en tournant ainsi le dos à ce qui pourrait être défini comme « l’avenir d’une illusion », fut 
rendue célèbre par deux écrivains occidentaux qui, malgré leurs nobles intentions, se 
trouvèrent à l’origine de ses angoisses existentielles et de son drame ultérieur ; ce furent 
également eux qui créèrent son nom de plume et contribuèrent à la construction de sa 
nouvelle identité – une identité essentiellement publique, « ouverte », « occidentale ». 
Nous nous bornons à mentionner, afin de rafraîchir la mémoire de nos lecteurs, que Zeyneb 
(Hanoum) avait été l’une des inspiratrices du roman Les Désenchantées de Pierre Loti 
(1906)3 et qu’elle devint plus tard l’un des sujets de prédilection de la journaliste anglaise 
Grace Ellison ; cette dernière l’évoqua à plusieurs reprises dans ses écrits sur la Turquie et, 
de plus, joua un rôle primordial dans la mise en œuvre et la parution du volume intitulé A 
Turkish Woman’s European Impressions (1913) – le seul ouvrage signé du nom de 
Zeyneb Hanoum, mais « édité » et « introduit » par Grace Ellison4.  

                                                           
1  Grace Ellison affirme qu’elle se serait donné la mort, sans être, pourtant, trop explicite à cet égard : 

« Too unhappy to live, she willed herself to die before she was thirty, and so ended the life of a brilliant, 
beautiful woman, the victim of many unfortunate circumstances, but above all, the error of others » 
(1928 : 120). D’ailleurs, d’après Zeyneb Hanoum, le phénomène du suicide n’était pas rare parmi les 
femmes turques, qui se sentaient réellement piégées dans leurs existences ternes, dépourvues de 
contours : « In Turkey our existence is so long, so intolerably long, that the temptation to drop a little 
deadly poison in our coffee is often too great to withstand. Death cannot be worse than life, let us try 
death » (Zeyneb Hanoum 1913 : 45 – cité désormais comme ZH) ; « […] the Turkish woman, 
discontented with her lot, saw only two ways of ending her unhappy existence – flight or suicide ; she 
generally preferred the latter method » (ZH : 99). Taha Toros (1991 : 39-40) soutient en échange que 
Zeyneb Hanoum serait morte de la tuberculose, qu’elle avait peut-être attrapée lors de sa fuite de 
Turquie. 

2  « […] c’est si drôle de voir ici Zénour, que j’avais connue en France si Parisienne, redevenue 
maintenant plus turque encore qu’au temps des ‘désenchantées’ », allait affirmer dans ses mémoires 
Pierre Loti (Loti & Viaud 1921 : 278), qui l’avait revue à Istanbul en septembre 1913. 

3  Le roman de Loti avait déclenché un véritable scandale dans la haute société ottomane, en sorte que 
Hadice Zennur, la future Zeyneb Hanoum, avait fui Istanbul pour se refugier à Paris, en compagnie de 
sa sœur cadette, Nuriye Neyrünnisa, connue plus tard sous les noms de Melek Hanoum et Nouryé 
Rohozinska ; cela se passait au tout début de l’année 1906. 

4  Cette expérience allait alimenter, à notre avis, un autre volume, publié par Grace Ellison en 1915, au 
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 Bien qu’envisagé sous une forme quasi épistolaire, le volume susmentionné revêt 
plutôt une structure hybride ; de toute évidence, sa conception, du moins en ce qui concerne 
la sélection des lettres dont il était censé se composer, n’appartient pas à Zeyneb Hanoum, 
mais à Grace Ellison : celle-ci intervient maintes fois dans le texte afin d’assurer le passage 
d’un contexte à l’autre et de fournir des explications supplémentaires au sujet des 
protagonistes. Il est difficile d’apprécier, d’autre part, si la sélection des lettres attribuées à 
Zeyneb Hanoum, qui couvrent une période de six ans (1906-1912), a été supervisée ou non 
par leur signataire, qui était déjà revenue en Turquie lors de la sortie du livre. Grace Ellison, 
qui s’était chargée de leur publication et qui se trouvait, sans doute, à l’origine de cette 
entreprise, n’en souffle mot et, par ailleurs, ne trouve pas malencontreuse 
l’instrumentalisation de son amie turque ; elle manipule non seulement le matériel 
épistolaire qui lui avait été fourni par Zeyneb Hanoum, mais aussi le contenu de celui-ci 
puisqu’elle ne nous fournit aucune précision au sujet de ses critères de sélection et, aussi, 
des lettres (peut-être aussi des fragments) vraisemblablement éliminées dans ce processus ; 
autrement dit, les principes de son travail d’édition restent forcément obscurs. Ce qui nous 
semble hors de doute c’est que la conception du volume, y compris les titres des sous-
chapitres et les légendes des illustrations dont il s’accompagne, appartient à la journaliste 
anglaise ; autrement dit, quoique signé par Zeyneb Hanoum, présentée par son amie (pour 
des raisons publicitaires ?) comme « heroine of Pierre Loti’s novel ‘Les Désenchantées’ », 
le livre qui nous intéresse a été écrit, en réalité, à deux mains. 
 La contribution de Grace Ellison à la genèse des « impressions » attribuées à Zeyneb 
Hanoum ne se limite pas au texte proprement-dit : il faudrait y ajouter, à part le découpage 
d’un croquis réalisé par Auguste Rodin, les vingt-trois photographies « orientalisantes » 
qui parsèment le volume et qui ne font qu’amplifier la confusion du lecteur ; l’identité du 
ou des photographes, de même que celle de l’auteur de la sélection des images reste, une 
fois de plus, mystériuese. Reina Lewis (2004 : 245) considère qu’à l’origine de 
l’ostentation vestimentaire dont elles témoignent se trouvait Zeyneb Hanoum même, qui se 
proposait d’exploiter de cette manière non seulement le paradigme, mais aussi la nostalgie 
orientaliste de l’Occident.5 Pourtant, en analysant la distribution des rôles dans le livre et, 
aussi, le rôle d’ « ange gardien » assumé par Grace Ellison dans ses rapports avec Zeyneb 
et Melek, les « petites proscrites ottomanes », on serait plutôt porté à croire que la mise en 
scène des soi-disant « instantanés » de Zeyneb Hanoum (qui constitue le centre d’intérêt de 
la plupart de ces images), avec tous leurs excès en matière de costumes, d’accessoires et, 
en quelque sorte, de « jeux de masques », minutieusement élaborés, appartient à la 
suffragette anglaise ; celle-ci se sert d’ailleurs copieusement de ce genre de support visuel 

                                                           
bout d’un autre séjour à Istanbul qui, à la différence de ses deux premiers voyages en Turquie, datant 
du 1906 et 1908, avait duré plusieurs mois (Lewis 2004 : 42-44) ; ce volume, intitulé An Englishwoman 
in a Turkish Harem, faisait pendant au livre « édité » en 1913 et se composait d’articles parus dans 
Daily Telegraph en janvier et février 1914.  

5  « For Zeyneb Hanım, dress is central to her staging of identity and it behoves one to imagine the 
possible pleasures of presenting herself in Western and Ottoman clothing as well as the forms of 
political agency her complicated dress acts express. In this light can be analysed Zeyneb Hanım’s 
packaging of Ottoman female experience as nostalgia whilst she Orientalises herself for Loti. The terms 
of this creative self-fashioning are not solely determined by the outside, they also point to the power of 
the choices made by the Ottoman émigré » (Lewis 2004 : 264). 
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dans ses livres sur la Turquie 6 , ce qui n’est pas rare chez les journalistes d’hier et 
d’aujourd’hui.  
 
 
L’auteur comme protagoniste, entre texte et contexte 
  
Ainsi que nous venons de le constater, le « pourcentage » de l’immixtion réelle de Grace 
Ellison dans le livre signé par Zeyneb Hanoum s’avère difficile à établir de manière 
raisonnable, voire objective ; cela dit, nous nous proposons de nous concentrer dans ce qui 
suit sur les lettres supposées être issues de la plume de Zeyneb Hanoum, tout en faisant 
abstraction des obscurités du contexte, afin de suivre, autant que possible, sa perception sur 
la civilisation occidentale vers la fin de la Belle Époque.  
 La première lettre adressée par Zeyneb Hanoum à Grace Ellison est datée du 
septembre 1906, alors que la dernière – une sorte de lettre en feuilleton – date du mars 
1912 ; les autres épîtres dont se compose le volume intitulé A Turkish Woman’s European 
Impressions remontent à 1906 (à peu près un quart du volume), 1907 (un autre quart du 
volume), 1908 (une seule lettre), 1909 (une seule lettre), 1911 (deux lettres) et 1912 (deux 
lettres) ; il serait à remarquer le déséquilibre évident de ces sources, de même que l’absence 
totale des lettres provenant de 1910 (une année terne, sans histoire ?!), bien que la relation 
épistolaire entre Zeyneb Hanoum et Grace Ellison semble avoir continué sans arrêt durant 
toute la période de l’exil de Zeyneb Hanoum. Le lecteur scrupuleux observera également 
l’abondance ou même la surabondance des points de suspension dont le rôle dans la 
conception du volume et, de nouveau, la provenance restent impossible à éclaircir : 
autrement dit, est-ce qu’ils indiquent l’élimination de certains passages ? Il semble 
improbable qu’ils appartiennent à Zeyneb Hanoum, car il s’agit d’une pratique tout à fait 
inusitée dans la correspondance, officielle ou privée ; en échange, elle est souvent 
employée, quoique sous des formes légèrement différentes, pour marquer les interventions 
des éditeurs dans les textes qu’ils sont censés gérer.  
 Quant à la préface qui, de manière plus générale, « introduit » le livre et comporte 
des indications sur la manière dont on devrait le décoder, elle implique, comme toute 
démarche liminaire, une tentative de contrôle de la part de celui qui s’en charge (White 
1987 : 201) : tâcher d’orienter la lecture c’est, sans doute, tâcher de la contrôler, de la 
maintenir dans les limites tracées par l’auteur, qui ne fait que garder jalousement son 
rejeton. Mais, de nouveau, de quel auteur s’agit-il dans le cas de notre ouvrage ? À notre 
avis, Grace Ellison est loin de rester dans l’ombre, comme tout « éditeur » modeste qui 
s’occupe discrètement du « bon chemin » d’un livre, sans interférer dans son contenu 
proprement-dit : bien au contraire, elle impose une sorte de « contrôle parental » sur sa 
protégée et n’hésite pas à mettre en exergue son patronnage, qui sera également souligné 
par ses ingérences énergiques dans le texte d’un ouvrage hybride signé, pourtant, du nom 
de Zeyneb Hanoum.  
 Les premières lettres occidentales de Zeyneb Hanoum sont dominées par la 
remémoration de son passé récent, hanté par le fantôme d’Abdülhamid II et par les sombres 
                                                           

6  An Englishwoman in a Turkish Harem (1915), An Englishwoman in Angora (1923) et Turkey 
Today (1928). 
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souvenirs de son régime paranoïaque ; nostalgique, mais aussi soulagée d’avoir échappé à 
ses représailles, Zeyneb Hanoum évoque sa première jeunesse, marquée de ce qu’elle 
appelle « the agony of waiting », « l’agonie de l’attente » – une attente stérile, dépourvue 
d’espérance, de joie de vivre, de perspective, « éreintante » (« this weary, weary waiting »). 
Elle se déclare, par ailleurs, déconcertée non seulement par la curiosité excessive, parfois 
importune des journalistes occidentaux au sujet de sa personne, mais aussi par leur 
ignorance de « la vie ottomane », qui semble inséparable de l’idée fantasque qu’ils se 
forgent du harem, en raison des stéréotypes orientalistes. Blessée dans son amour propre 
par l’indiscrétion grossière des reporters en quête de sensationnel, Zeyneb arrive à 
manifester une certaine hostilité même envers sa protectrice, Grace Ellison, qu’elle 
interpelle à un moment donné par le syntagme « dear Englishwoman » (1913 : 53). Lors de 
son arrivée en France, elle avouait avoir apprécié notamment le sentiment de liberté que lui 
procuraient les fenêtres sans grillage, largement ouvertes vers le monde 7  : c’était sa 
première expérience de ce genre, après l’existence en semi-réclusion qu’elle avait été tenue 
de mener en Turquie afin de conserver sa bonne réputation en tant que jeune fille de bonne 
famille. 
 Il n’est pas sans intérêt de rappeler que Zeyneb Hanoum, qui descendait d’un aïeul 
d’origine française converti à l’islam, mais aussi, du côté de sa mère, d’une famille 
circassienne, faisait partie d’une élite féminine ottomane qui avait bénéficié d’une 
formation fondamentalement occidentale ; de même que la plupart de ses semblables, elle 
avait été élevée et éduquée par des gouvernantes européennes, anglaises et françaises, qui 
étaient très en vogue dans la deuxième moitié du XIXe siècle, notamment à Istanbul, mais 
qui ne représentaient pas toujours la meilleure solution puisque leur recrutement se 
produisait, à de rares exceptions près, d’une manière assez aléatoire. Suivant Zeyneb 
Hanım, le désastre en la matière avait commencé avec l’influence du Second Empire (1852-
1870) et, de manière plus spéciale, avec la visite de l’impératrice Eugénie à Constantinople 
(1868), qui avait marqué le début d’une véritable frénésie occidentalisante et avait entraîné 
un exode interminable des gouvernantes françaises, mal adaptées aux besoins 
éducationnels réels des enfants turcs, vers Istanbul : 
 

This desire for everything French lasted until our generation. No one seemed to 
understand how harmful it was to exaggerate the atmosphere of excitement in which 
we were living. With the craze for the education of the West, French governesses 
came to Constantinople in great numbers ; for it was soon known what high salaries 
the Turks paid, and how hospitable they were. If you had seen the list of books that 
these unfortunate Turkish girls read to get a knowledge of French literature, I think 
you would agree with me they must have been endowed with double moral purity for 
the books not to have done them more harm. For nearly thirty years this dangerous 
experiment went on. No parents seemed to see the grave error of having in one’s house 
a woman about whom they knew nothing, and who in a very short time could exert a 
very disastrous influence over a young life. It was only when catastrophe after 
catastrophe had brought this to their notice, they began to take any interest in their 

                                                           
7  « For the first time in our lives we could look freely into space – no veil, no iron bars. It was worth the 

price we had paid, just to have the joy of being before that open window » (ZH : 55). 
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daughters’ governesses, and occupy themselves a little more seriously about what they 
read. (ZH : 98-100) 
 

 Le français devint ainsi la langue de choix des élites ottomanes dans la deuxième 
moitié du XIXe siècle, le siècle de la modernisation par excellence, de même que le véhicule 
d’un phénomène d’acculturation plus ou moins délibéré, qui affecta notamment les couches 
instruites de la société et qui trouva son écho dans la langue de communication employée 
dans certains cercles clos. Il était raisonnablement parlé par nombre de sultans, tels 
Abdülmecit I (1839-1861), Murad V (1876) ou Abdülhamid II (1876-1909) ; s’y ajoutaient, 
sans doute, nombre de résidentes du Harem impérial et, aussi, de membres des 
« entourages » des princes ottomans comme, par exemple, à l’époque de Murad V, 
Gevherriz, ancienne favorite (gözde) du sultan, qui arriva par la suite à enseigner le français 
aux princes et aux princesses du palais8, et la princesse Hadice (1870-1938) ; douée d’un 
tempérament romantique, cette dernière était une liseuse passionnée9, à l’encontre de sa 
sœur, la princesse Fehime (1875-1929), qui, malgré sa bonne maîtrise du français, ne 
manifestait aucun intérêt particulier pour la lecture. En échange, la passion de la princesse 
Hadice pour les livres et, paraît-il, pour le français était partagée par une autre fille de 
Murad V, la princesse Fatma (1879-1932), qui passait le plus clair de son temps à jouer au 
piano et à lire des livres en français (Brookes 2008 : 109), dont la nature reste, pourtant, 
inconnue. Enfin, il nous semble également significatif de rappeler que l’album réalisé à 
l’occasion de la participation de l’Empire Ottoman à l’Exposition Universelle de Vienne 
de 187310, qui eut lieu durant le règne du sultan Abdülaziz, était entièrement rédigé en 
français. En outre, Abdülaziz avait été le premier sultan ottoman à visiter plusieurs pays 
européens, à la suite de sa participation à l’Exposition Universelle de Paris, en 1867, sur 
l’invitation de l’empereur Napoléon III. La fondation du lycée de Galatasaray et, de plus, le 
choix du français comme langue d’instruction de ses élèves, vivement encouragés par les 
autorités françaises, furent une conséquence directe de ce voyage parisien et de la bonne 
impression que fit sur le souverain ottoman le système éducatif français (Fortna 2002 : 101-102). 
 L’étude systématique du français fut introduite dans les programmes des collèges 
turcs à partir de 1879, constituant, d’autre part, une composante en quelque sorte obligée 
de l’éducation privée, y compris celle des jeunes filles, qui impliquait l’apprentissage de la 
grammaire turque, mais aussi de quelques langues européennes de prestige, telles que le 
français, l’anglais et l’allemand (Demir 2010 : 4). La plupart des familles de la haute 

                                                           
8  Voir à cet égard le témoignage de la concubine Filizten (Brookes 2008 : 64, 71).  
9  « As she grew older her sentiments quickly became more apparent. She took up novels as soon as she 

learned to read. Once we had settled in Cırağan Palace she would surreptitiously pick out the novels 
from among our master’s books, now and then staying up all night reading them. Most of these novels 
were the works of French authors, since she had been taught French by Gevherriz Kalfa as well as by 
our master. After she read them she would tell us what they were about, and as she was relating them 
to us we noticed she was particularly drawn to the complications of love. So it became apparent that 
Princess Hadice was a bit too romantic by nature and that most likely passion fired her soul » (Brookes 
2008 : 106, 109). 

10  Les costumes populaires de la Turquie en 1873. Ouvrage publié sous le patronnage de la Comission 
Impériale Ottomane pour l’Exposition Universelle de Vienne. Texte par Son Excellence Hamdy Bey, 
Comissaire Général, et Marie de Launay, membre de la Comission Impériale et du Jury International. 
Prototype de Sébah, 1873. Le titre en turc ottoman de cet album était Elbise-i Osmaniyye. 
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bourgeoisie musulmane turque choisissaient, d’ailleurs, le système d’éducation privé ; 
Mina Urgan (2012 : 103-106) affirmait, par exemple, que sa mère, Șefika, qui provenait 
d’une bonne famille et qui n’avait jamais fréquenté une école publique, maîtrisait 
parfaitement le français et le cultivait constamment par la lecture. De même que la plupart 
des jeunes filles aisées de son époque – elle était née, probablement, vers la moitié des 
années 1880, donc à peu près à la même époque que Zeyneb Hanoum, dans une famille de 
la haute bourgeoisie ottomane, son père, Cemal Bey, étant archiviste au Ministère Ottoman 
des Affaires Étrangères – , elle avait bénéficié d’une éducation à la fois « orientale » et 
« occidentale » ; par conséquent, elle était familière avec le français, jouait du piano, aimait 
le théâtre et la musique classique occidentaux, mais n’ignorait pas, d’autre part, le Coran, 
la jurisprudence islamique, la littérature et l’histoire ottomanes. Șefika avait été préparée, 
tout comme les autres jeunes ottomanes de bonne souche, pour une vie agréable, paisible 
au sein de son foyer familial ; elle était censée devenir en premier lieu une bonne compagne 
pour son mari et, aussi, une bonne mère, capable d’éduquer ses enfants. Personne ne 
s’attendait, sans doute, à ce qu’elle arrivât un jour à pratiquer une profession quelconque 
ou à gagner son pain : cette éventualité était impensable dans le contexte de son époque, en 
Turquie comme ailleurs. 
 Une minorité de ces familles privilégiées « envoyait leurs filles dans les écoles 
françaises congréganistes ou laïques d’Istanbul », avec une certaine préférence, 
parfaitement justifiable, pour les laïques (Timur Agildere 2012 : 3-4)11. Tout cela explique 
l’apparition d’une élite intellectuelle féminine francophone qui, à la différence de la 
masculine, avait tendance à suivre son propre agenda, plus ou moins ancré dans les réalités 
sociales et politiques du temps. L’acquisition de la langue s’accompagnait dans leur cas, 
de manière en quelque sorte naturelle, de riches lectures en français12. Il est difficile, 
pourtant, de dresser une liste exhaustive des auteurs dont se régalait le public féminin de 
l’époque, d’autant plus que l’homogénéité de celui-ci était assez relative. Nigâr Hanım 
(1856-1918), la célèbre poétesse ottomane, s’intéressait particulièrement aux poètes 
romantiques français du XIXe siècle, tels Chateaubriand, Hugo, Lamartine et Musset, ce 
dernier l’ayant influencée de manière assez manifeste (Demir 2010 : 7). Bien que formée 
notamment à l’école anglaise, Halide Edip Adıvar (1884-1964) était également familière avec 
la langue et la littérature françaises, ainsi qu’il ressort de ses mémoires (1992 : 96, 108).  
 Suivant Zeyneb Hanım, qui faisait partie de cette mince couche privilégiée de la 
bourgeoisie turque, les gouvernantes étrangères se montraient peu soucieuses des lectures 
des petites filles qu’elles prenaient en charge. Elles favorisaient notamment la lecture des 

                                                           
11  Le français était, en quelque sorte, une langue « chic » – sa maîtrise passait pour une marque de distinction, 

surtout chez les dames turques, car « l’apprentissage du français par les filles leur procurait une 
valorisation et une distinction au sein de la société ottomane » (Timur Agildere 2012 : 6).  

12  Ces lectures commençaient depuis l’âge le plus tendre ; Zeyneb avoue, par exemple, dans l’une de ses 
lettres (1913 : 81), que les merveilleux volumes de la Bibliothèque Rose avaient toujours fait les délices 
des petites filles turques, tout en leur instillant la croyance en une bonne fée qui allait arriver un jour 
pour changer à jamais leurs existences, en les touchant de sa baguette magique. Les lectures en français 
s’accompagnaient, d’ailleurs, de lectures en d’autres langues « étrangères », voire européennes : « […] 
we Turkish women read a great deal of foreign literature », affirme Zeyneb Hanoum (1913 : 38) dans 
l’une de ses lettres. Parmi les livres préférés de notre protagoniste se trouvaient Ships that Pass in the 
Night de Beatrice Harraden (1864-1936) et les Lettres de Lady Mary Montagu (1689-1762). 
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romans français de qualité médiocre, plus appropriés à leurs goûts littéraires. Il n’en est pas 
moins vrai qu’au XIXe siècle et dans les premières décennies du XXe siècle, le roman 
français était en quelque sorte à la pointe de la mode, et cela un peu partout en Europe. La 
Turquie ottomane n’en faisait pas exception, vu la popularité dont jouissait la culture 
française notamment dans les milieux cosmopolites de la capitale impériale. Les romans 
populaires étaient lus passionnément par les femmes et les jeunes filles, étant regardés, 
d’autre part, avec une certaine méfiance par les hommes et, certainement, par les 
conservateurs car, provenant surtout « de Paris », ils étaient soupçonnés de renfermer tous 
les dangers « létaux » associés au style de vie occidental13 avec, entre autres, « l’irruption 
de la dépravation et de l’immoralité qui menace les principes moraux de la famille 
musulmane » (Kreiser 2000 : 9). Pourtant, la lecture des romans n’était pas l’apanage 
exclusif du public féminin et, d’autre part, d’une catégorie sociale déterminée14 : Bihruz 
Bey, le héros caricatural du roman Araba Sevdası, « L’engouement pour la calèche », de 
Recaizâde Ekrem, paru en 1898, était non seulement un admirateur juré de la culture 
française, mais aussi un lecteur assidu des romans français contemporains, dont l’univers 
factice se trouvait à l’origine de ses mésaventures. La même remarque s’impose au sujet 
de Râkım Efendi, le « héros positif » du roman Felâtun Bey ile Râkım Efendi, « Felâtun 
Bey et Râkım Efendi », signé par Ahmet Mithat et paru en 1875, qui, à la différence de son 
ami, Felâtun Bey, possédait une excellente maîtrise du français et, parmi d’autres, 
fréquentait assidûment la littérature française. Tous ces personnages employaient en réalité 
une sorte de pidgin, parsemé de mots empruntés au français qui, du moins pour une certaine 
couche de la société, semblait conforme aux bienséances, étant désigné par le syntagme 
lisan-ı fusahâ, « la langue distinguée, élégante » (Abdülaziz Bey 1995 : 404). 
 Le nombre de lecteurs restait, néanmoins, limité, puisque peu de Turcs étaient 
réellement lettrés ; selon un recensement datant des premières années de la République, 
plus précisément de 1927, « sur un total de population estimée à 13 660 000, il donne une 
proportion de 8,15 % de personnes sachant lire et écrire ; ramené à la population de 7 ans 
et plus, ce taux est de 10,6 % . […] 17,4 % des hommes sont alphabétisés en 1927 contre 
seulement 4,6 % de femmes ; 32 % des citadins habitant dans des villes de plus de 10 000 
habitants, contre 6 % des paysans » (Georgeon 1995 : 170). Pour ce qui est du taux 
d’alphabétisation de la population musulmane de l’Empire à la fin de l’époque ottomane, 
il semble encore plus difficile de se prononcer, en l’absence de chiffres officiels ; cela étant, 
les hypothèses avancées par les spécialistes du domaine semblent assez contradictoires. 
Pourtant, affirme François Georgeon, à la lumière des données – fort éparses, il est vrai – 
dont on dispose jusqu’à présent « il faut considérer comme probable qu’en 1914 entre 10 à 
15% d’Ottomans savaient lire et écrire » (1995 : 173). Benjamin Fortna (2011 : 20-21) se 
déclare très sceptique au sujet de ce genre de statistiques, (plutôt) spéculatives de son point 
de vue, et se propose de se concentrer en particulier sur les contenus du processus 
d’alphabétisation.  

                                                           
13  En fait, la province française n’en était pas moins méfiante, enfermée qu’elle était dans son 

conservatisme foncier : « Les dangers du mode de vie occidental sont évidents. Dans la province 
française, la réputation de Paris est probablement plus mauvaise que dans les familles orientales, où 
l’on n’a pas lu Bel Ami de Maupassant ni vu les affiches de Toulouse-Lautrec » (Kreiser 2000 : 9). 

14  « […] French novels were popular with many from the sultan on down » (Fortna 2011 : 14). 
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 Les langues étrangères, en tant qu’instruments d’accès à d’autres cultures, tenaient 
donc une place de choix dans l’éducation des enfants ottomanes de bonne famille ; ces 
dernières étaient supposées apprendre non seulement le français, mais aussi d’autres 
langues étrangères, modernes ou « classiques », telles l’anglais, l’arabe, le persan et, 
naturellement, le turc15. De surcroît, les jeunes filles devaient apprendre à jouer du piano, 
pour se plier aux usages et, en quelque sorte, à l’étiquette de leur classe sociale16 ; dans le 
cas de Zeyneb Hanoum, le piano allait devenir une passion réelle, alimentée qu’elle était 
par son talent musical inné. L’éducation de ces fillettes, qui menaient leurs existences dans 
une ambiance plutôt « orientale », acquérait ainsi une forte teneur « occidentale », qui ne 
trouvait aucun support dans la réalité quotidienne et qui leur était infusée de manière fort 
artificielle, parce que peu préparée par leur éducation antérieure. Par conséquent, elles 
commençaient à se faire des illusions sur ce monde idéal qui semblait se dégager des livres 
qui leur tombaient sous la main et dont elles n’avaient qu’une connaissance assez vague. 
Leur Occident était, donc, un Occident prodigieux, inouï, tiré non seulement des bouquins 
ou, mieux dit, de la littérature sentimentale dont elles se nourrissaient, mais aussi des rêves 
qu’elles se forgeaient au sujet de ce territoire mitigé, édulcoré, empire de la liberté et de la 
félicité suprêmes. Avec la culture et tout ce qui s’ensuivait, elles perdaient non seulement 
leur innocence, mais aussi la chance d’être heureuses sans se laisser tourmenter par trop de 
questions : « Si nous avions possédé le fatalisme aveugle de nos grand-mères, nous aurions 
probablement moins souffert, mais avec la culture, nous avons commencé à douter, ainsi 
qu’il advient souvent, de la sagesse de la Croyance qui aurait du représenter notre 
consolation », affirme Zeyneb Hanoum (1913 : 34) qui, hantée par ses expériences, paraît 
envier parfois « le bonheur calme » de sa grand-mère17. Les existences de ces êtres frêles 
qui se trouvaient à mi-chemin entre « l’Orient » et « l’Occident » ressemblaient donc à une 
sorte de purgatoire, d’attente indéfinie d’un changement qui ne se produisait jamais et qui 
épuisait toutes leurs ressources – Zeyneb Hanoum revient souvent au sujet de cette 
« attente » épuisante, angoissante, sans espoir : « There are some sentiments which, when 
transplanted, make me suffer even as they did in the land of my birth. I am thinking 
particularly of the agony of waiting. […] my whole youth had been so closely allied with 
this very anguish of waiting. » (1913 : 35); « This weary, weary waiting ! » (ibid. : 36) ; 
« There is nothing to do but to go on waiting, waiting. » (ibid. : 37).  
 
 
                                                           

15  Zennur, l’aînée de Nuri Bey, fit elle-même cette expérience, qui n’était pas facile à endurer, mais qui 
semblait incontournable pour les petites filles issues de la haute bourgeoisie turque, dont l’éducation 
et, en quelque sorte, la privation de liberté n’étaient pas sans rappeler celles de leurs semblables 
occidentales, qu’elles devaient peut-être rattraper et même dépasser : « At the age of ten, when I began 
the study of English, we were learning at the same time French, Arabic, and Persian, as well as Turkish. 
Not one of these languages is easy, but no one complained, and every educated Turkish girl had to 
undergo the same torture. What I disliked most bitterly in my school days was the awful regularity » 
(ZH : 101-102). 

16  Suivant Zeyneb Hanoum, il s’agissait également d’une manière d’occuper leur temps et de les empêcher 
de se laisser aller à une certaine léthargie : « My mother, rather the exception than the rule, found we 
must be always occupied. As a child of twelve, I sat almost whole days at the piano, and when I was 
exhausted, Mdlle. X. was told to give me needlework » (ZH : 102). 

17  « And yet a revoltée though I was, I think I envied my grandmother’s calm happiness » (ZH : 120). 
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La fin de l’illusion : les déceptions occidentales d’une romantique orientale 
 
Les « impressions européennes » de Zeyneb Hanoum révèlent sa désillusion grandissante 
à l’égard de l’Europe réelle 18 , désillusion qui, à l’en croire, n’était qu’une triste 
conséquence des contes de fées ou, plutôt, des histoires à dormir debout qui avaient bercé 
son enfance : 
 

It is the outcome of disillusions which every day become more complete. It seems to 
me that we Orientals are children to whom fairy tales have been told for too long – 
fairy tales which have every appearance of truth. You hear so much of the mirage of 
the East, but what is that compared to the mirage of the West, to which all Orientals 
are attracted ? (ZH : 186) 
 

 Zeyneb Hanoum apprécie d’autre part, non sans quelque raison, que le même 
phénomène, cette fois-ci en sens inverse, se trouvait à l’origine du « mirage oriental » qui 
avait alimenté au fil du temps l’idée déformée que s’étaient forgée les Occidentaux et, en 
particulier, les femmes occidentales du soi-disant « Orient » ; autrement dit, elle met en 
parallèle, en raison de leurs mécanismes similaires, « l’orientalisme » et 
« l’occidentalisme », avec tous leurs jeux de trompe-l’œil et tout le cortège de souffrances 
qui en découle et dénonce les « faiseurs de légendes », qu’elle tient coupables de cet infâme 
« enchantement » :  
 

They tell you fairy tales, too, you women of the West – fairy tales which, like ours, 
have all the appearance of truth. I wonder, when the Englishwomen have really won 
their vote and the right to exercise all the tiring professions of men, what they will 
have gained ? Their faces will be a little sadder, a little more weary, and they will have 
become wholly disillusioned. (ZH : 187) 
 

 They tell you fairy tales, « ils vous racontent des contes de fées », s’exclame Zeyneb 
Hanoum, mais qui sont ils, ces « conteurs » ? Est-ce que Zeyneb se réfère aux « mâles », 
au monde masculin, étant donné qu’elle évoque (et déplore) « les femmes de l’Ouest » ? 
Pourtant, elle ne semble point androphobe, malgré les mésaventures de son mariage forcé 
– en d’autres termes, elle ne paraît pas encline à transformer son drame personnel en guerre 
universelle dirigée contre les hommes, quels qu’ils soient. Ses remarques sont dirigées 
plutôt contre la société et ses mécanismes de production et de vente d’illusions, plus 
spécialement contre les professionnels des mystifications sociales, orientaux et 
occidentaux.  
 La déception de Zeyneb Hanoum découlait, de toute évidence, de la constatation que 
le monde occidental dont elle avait rêvé depuis son âge le plus tendre n’existait pas en 
réalité – pour emprunter le concept de Benedict Anderson, l’Occident de Zeyneb Hanoum 
n’était qu’une autre « communauté imaginée », composée de chimères, de rêves, 
d’aspirations, mais aussi de préconceptions, de stéréotypes, de clichés, très semblables, 

                                                           
18  « I am indeed a desenchantée. I envy you even your reasonable illusions about us. We are hopelessly 

what we are. I have lost all mine about you, and you seem to me as hopelessly what you are » (1913 : 
213), affirmait-elle en janvier 1909, après avoir passé trois ans en Europe. 
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dans leur essence même, à ceux qu’elle croyait avoir abandonnés lors de sa fuite précipitée 
de la Turquie hamidienne. Après les premiers moments d’euphorie et, aussi, de repos, elle 
avait commencé non seulement à se sentir mal à l’aise, mais aussi à haïr cet abri illusoire, 
dénué de stabilité, de substance et, finalement, de sens. La journaliste britannique Grace 
Ellison, qui assistait à l’époque à tous ses tourments, la radiographiait probablement de 
manière assez juste lorsqu’elle affirmait :  
 

Then she began to hate Europe, and became passionately attached to Turkey, and 
everything Turkish, but in Europe she had to remain. To her, exile was agony. Seated 
at the piano, unaware of my presence, she would play for hours, composing as she 
went along ; the tears streaming down her face. If only someone could have taken it 
down ! Such exquisite music is only born of intense suffering. A fine talent is buried 
in Zeyneb’s far-away Anatolian grave. Her exile ended with the Revolution of the 
Young Turks. She went back to Turkey. » (1928 : 120).  
 

 D’après la même Grace Ellison, le désenchantement de Zeyneb Hanoum découlait 
du fait qu’elle s’était créé « une Europe à elle-même »19, peu ancrée dans la réalité – une 
Europe idéalisée, fondamentalement livresque, forgée par une âme romantique qui 
n’arrivait pas à s’adapter à la fadeur de la vie courante, fût-elle « orientale » ou 
« occidentale »20. Cette déception la poussait d’ailleurs à affirmer, dans une lettre adressée 
à Grace Ellison en décembre 1906, donc vers la fin de sa première année en Europe, « do 
you know, I begin to regret that I ever came in contact with your Western education and 
culture ! » (1913 : 78). Pourtant, Zeyneb était loin d’être une « orientale » pur-sang, égarée 
dans les « forêts de symboles » occidentaux ; ce qui la déconcertait, c’était l’écart entre la 
réalité banale du quotidien occidental et l’Occident merveilleux, exemplaire qu’elle avait 
façonné dans son esprit à partir de ses expériences livresques – autrement dit, l’Occident 
réel n’était point « le chevalier sans peur et sans reproche » de ses rêves et cessait, peu à 
peu, de se présenter à son esprit comme une solution à ses dilemmes fondamentaux.  
 Une fois arrivée à la pleine conscience de cet écart, Zeyneb Hanım se déclara lasse 
de l’agitation perpétuelle des grandes villes européennes et désireuse de retrouver 
l’atmosphère paisible, calme, sereine qui régnait dans les demeures ottomanes du temps 
jadis – autrement dit, dans les harems qu’elle avait fui autrefois en quête de liberté : « And 
yet a revoltée though I was, I think I envied my grandmother’s calm happiness » (1913 : 
120), réfléchissait- elle à un moment donné, en plein désarroi. Les emplois du temps favoris 
des bourgeoises occidentales qu’elle avait connues pendant son exil lui semblaient, à 
quelques exceptions près, futiles, dérisoires, insensés. À la différence de celles-ci, elle 

                                                           
19  « Zeyneb was not perhaps the best guide one could have had. Is a person of dual nationality ever quite 

an accurate judge? Out of the unhappiness of her short married life, she had created a Europe of herself. 
The real Europe was to her a bitter disappointement, and caused her real physical pain. We wrote 
together A Turkish Woman’s European Impressions, frank, accurate criticisms of our European 
civilization, heavily tinged with bitterness. That she might prevent other Turkish women from making 
the mistake she had made seemed to give her relief » (Ellison 1928 : 119).  

20  « It seems to me as if Zeyneb was determined to live out in Europe a fiction she had assimilated in 
Turkey », affirmait Yeshim Yashar Ternar dans un autre contexte (1989 : 156), en parlant du roman 
anglais favori de Zeyneb, Ships That Pass in the Night, signé par Beatrice Harraden (1893).  
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n’agréait pas les sports (elle exprime longuement son déplaisir au sujet du tennis21, par 
exemple) qui, de son point de vue, ne faisaient qu’altérer la nature féminine et, d’autre part, 
ne représentaient qu’un gaspillage de temps et d’énergie ; pourtant, en évoquant ailleurs 
l’ennui de la « vie orientale », elle semblait regretter la prohibition de ce genre 
d’amusements parmi les jeunes filles de son pays : « Tennis, croquet, and other games are 
impossible for us, neither is rowing allowed : to have indulged in that sport was to expose 
myself to the criticism of the whole capital » (ZH : 175). Pour ce qui est des danses de 
salon, elle estimait qu’elles ne représentaient qu’une manière mal déguisée de flirter avec 
son partenaire, cet aspect apparemment mineur étant, à son avis, très révélateur de sa nature 
futile. Zeyneb Hanoum ne comprenait pas non plus la passion des Européens pour d’autres 
passe-temps, tels la randonnée et l’escalade, qu’elle jugeait fort gratuits, sinon puérils : « I 
cannot understand why they employ all this muscular force to no higher end than to give 
themselves an unnatural appetite » (ZH : 67). Il faudrait quand-même préciser qu’elle 
faisait ces remarques en Suisse, où la plupart des gens dont elle avait fait la connaissance 
pendant une cure prescrite pour améliorer sa santé chancelante étaient en vacances. 
L’ambiance générale des stations d’hiver suisses, où elle séjourna plusieurs mois pendant 
l’hiver 1906-1907, lui semblait parfaitement artificielle et ennuyeuse ; elle se déclara donc 
une fois de plus totalement opaque aux jouissances des sports d’hiver, aux plaisirs de la 
luge et du patinage, qu’elle trouvait inadéquats, sinon disgracieux pour les femmes. Les 
seules personnes authentiques et, de ce fait, dignes d’intérêt dans ce brouhaha mondain 
restaient, de son points de vue, les gens du pays, qu’elle regardait avec une considération 
manifeste : « The people who interest me most are not the smart ladies, but the Swiss 
themselves. They alone in all this cosmopolitan crowd know that the sun has flooded with 
its golden tints the wonderful panorama of their mountains, the lake stretches out in a 
mystery of mauve and rose, and they alone have time to bow in admiration to the Creator 
of Beauty and the great Poet of Nature » (ZH : 109). C’est justement dans ces circonstances 
que Zeyneb Hanoum commença à douter de la soi-disant « félicité occidentale » qu’elle 
avait tellement exaltée auparavant : est-ce que les Occidentaux étaient réellement contents 
de leur condition, de leur destinée, de leur place dans le monde, se demandait-t-elle 
circonspecte ? 22  Selon ses dires, elle éprouvait en quelque sorte l’impression que 
l’effervescence, l’agitation et la frénésie qui l’entouraient ne faisaient que dissimuler une 
sorte d’angoisse du vide, qui l’emportait sur la substance de l’existence. Le culte démesuré 
du corps et de l’exercice physique au détriment de la vie psychique, de la réflexion offrait, 
de son point de vue, un spectacle navrant, enfantin, même écœurant.  
 Pour empirer les choses, Zeyneb Hanım n’aima pas la France, malgré son 
ascendance et son éducation françaises ; elle détesta par-dessus tout Paris, qui constitua sa 
grande déception, s’ensuivant à la grande illusion d’antan : « Here in France they do not 

                                                           
21  « I watch them with interest, yet even were I able I should not indulge in this unfeminine sport. Women 

rush about the court, from left to right, up and down, forwards and backwards. Their hair is all out of 
curl, often it comes down; and they wear unbecoming flat shoes and men’s shirts and collars and ties. 
The ball comes scarcely over the net, a woman rushes forward, her leg is bared to the sight of all… » 
(ZH : 67). 

22  « What I should like to ask these people, if I dared, is, are they really satisfied with their lot, or are they 
only pretending to be happy, as we in Turkey pretended to be happy ? Are they not tired of flirting and 
enjoying themselves so uselessly ? » (ZH : 68-69). 
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understand the elements of hospitality. You cannot imagine how it shocked me when I first 
heard a French son paid his father for board, and that here in France for a meal received, a 
meal must be returned », notait-elle (ZH : 140) ; elle jugeait les Français et, surtout, les 
Parisiens comme étant xénophobes, totalement dépourvus de compassion et d’empathie 
envers les étrangers, égoïstes et repliés sur eux-mêmes. Dans un autre contexte, elle 
comparait les demeures des Anglais, qu’elle trouvait fort semblables à celles des Turcs du 
point de vue du confort, de l’espace, de leur aspect en quelque sorte « humain » avec celles 
des Français, dont les pièces exiguës et basses lui faisaient réellement horreur : « en France on 
flaire l’économie avant même d’atteindre le paillasson », constatait-elle ironique (ZH : 213).  
 En échange, elle s’enticha de Londres, qu’elle trouva non seulement magnifique, 
mais aussi aristocratique et qui lui procura un sentiment d’ordre, de sécurité jamais éprouvé 
dans les autres villes qu’elle avait visitées en Europe23. Le visage grave, l’air apparemment 
indifférent à l’égard des femmes, le regard témoignant d’une détermination entêtée, le 
comportement de maître du foyer (« sultan ») des Anglais lui semblaient fort semblables à 
ceux des Turcs. Par contre, les Anglaises, bien que jolies, lui apparaissaient comme 
insipides, dépourvues de charme ; de surcroît, elles étaient « têtues comme des mules », 
brutalement sincères et manquaient de diplomatie, ce qui ne les empêchait pas d’être des 
amies fidèles. Leurs vies privées restaient fondamentalement mystérieuses ; la plupart 
d’entre elles manifestaient, néanmoins, une vive préoccupation pour les petits amusements 
innocents de chaque jour. En parlant du paysage féminin anglais, Zeyneb Hanoum 
s’attaquait de nouveau à la superficialité de ses contemporaines européennes, en 
remarquant le peu d’intérêt qu’elles montraient pour la lecture et pour la qualité des livres 
qu’elle daignaient lire : « I suppose we Turkish women who have so much time to devote 
to culture become unreasonably exacting. But everywhere I have been – in England, 
Germany, France, Italy, and Spain – I have found how little and how uselessly thewomen 
read, and how society plays havoc with their taste for good books » (ZH : 215).  
 Outre Londres et, d’une manière plus générale, l’Angleterre, notre exilée se montra 
transportée d’admiration pour Venise, avec son ciel bleu et sa vie calme, nonchalante, 
qu’elle percevait comme un véritable remède contre la fatigue et l’angoisse procurées par 
les grandes villes du vieux continent. Les eaux de Venise suscitaient en elle le doux 
souvenir du Bosphore, qui lui manquait tellement. D’autre part, Venise, tout comme 
l’Angleterre, jouissait d’une aristocratie de vieille date qui, malgré sa décadence, ne 
manquait pas de charme, d’élégance, de raffinement intellectuel qu’elle trouvait 
particulièrement reposants après la tension nerveuse qui lui avait été inoculée par ce qu’elle 
appelait « la démocratie exagérée » de France.  
 Il n’est pas dépourvu d’intérêt de remarquer, d’autre part, que Zeyneb Hanoum, la 
grande « désenchantée » préoccupée jadis par l’émancipation des femmes, s’avérait plutôt 
sceptique sur la liberté des femmes occidentales ; d’après elle, cette liberté tellement 
clamée était plutôt illusoire puisqu’elle ne menait qu’à l’abattement, à la solitude, au spleen. 
Elle se mit donc à s’interroger sérieusement sur la nature réelle de la liberté, en Occident 

                                                           
23  « Here in London I have a feeling of security, which I have had nowhere else in the world. It is the only 

capital in Europe I have so far seen that gives me a sense of orderliness not dependent on authority » 
(ZH : 212-213). 
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comme ailleurs, en s’appuyant sur ses propres souvenirs et expériences24. Ainsi qu’elle 
l’avouait dans une lettre adressée à Grace Ellison en janvier 1909, sa manière de concevoir 
cet état de grâce était assez différente de celle de ses congénères européennes : « Yet I ask 
myself, is a lonely old age worth a youth of effort ? Have they not confused individual 
liberty, which is the right to live as one pleases, with true liberty, which to my Oriental 
mind is the right to choose one’s own joys and forbearances? » (ZH : 204). Notre 
« dépaysée orientale » se redécouvrait ainsi peu à peu, à l’instar des grands voyageurs et 
exilés qui ne parviennent à la pleine intelligence de leur nature profonde et de leur propre 
culture qu’après la rencontre avec la réalité de « l’autre ». 
 Confrontée à la factualité pure et dure des suffragettes anglaises, Zeyneb Hanoum 
constatait, par exemple, que malgré son attachement sincère à la cause de 
l’affranchissement de la femme, elle éprouvait une sorte de répulsion stylistique à leur 
égard : en tant que représentante du « monde d’hier » et, suivant ses dires, de 
« conservatrice », elle déplorait leur descente dans la rue, parmi les roturiers, et, en quelque 
sorte, le sacrifice de leur féminité25. De ce point de vue, elle partageait la manière de penser 
et, aussi, les préjugés des élites politiques, qui ne tenaient pas en haute estime l’activisme 
agressif, provocateur de cette nouvelle espèce de rebelles ; l’ironie du sort fit qu’un 
membre du parlement britannique arriva à confondre Zeyneb Hanoum avec les adeptes de 
ce mouvement qu’ils blâmaient, de fait, tous les deux, malgré leurs perspectives 
différentes : « ‘Are these suffragettes ?’ he asked the policeman, staring at me and the other 
women. ‘No, sir,’ answered the policeman, ‘ladies’ » (ZH : 193).  
 L’aversion de Zeyneb Hanoum contre les suffragettes découlait de la conscience de 
son identité « aristocratique », qu’elle refusait délibérément d’abandonner – elle s’entêtait 
à rester une lady, dans le bonheur comme dans le malheur, car, pour la citer, nulle 
souffrance physique ne lui semblait plus terrible que l’éventualité de ne pas être tenue pour 
une grande dame26. Reina Lewis remarquait, à juste titre, le souci de Zeyneb de ne pas être 
confondue avec les femmes du bas peuple, notamment avec les ouvrières27, dont la présence 
sur la scène publique était très visible en Angleterre au début du XXe siècle, à la différence 
de la Turquie, qui manquait de prolétariat industriel à l’époque. Cette préoccupation, issue 
d’une incompatibilité insurmontable, explique, sans doute, ses réserves foncières au sujet 
des suffragettes, d’autant plus qu’elle ne partageait point la conception occidentale de la 
démocratie et, surtout, la confusion des classes et des catégories sociales dont elle 

                                                           
24  « The silence of the room was restful, there was an atmosphere almost of peace, but it is not the peace 

which follows strife, it is the peace of apathy. Is this, then, what the Turkish women dream of becoming 
one day ? Is this their ideal of independence and liberty ? » (ZH : 185). 

25  « The most pitiful part of it all to me is the blind faith these women have in their cause, and the 
confidence they have that in explaining their policy to the street ruffians, who cannot even understand 
that they are ladies, they will further their cause by half an inch » (ZH : 190-191). 

26  « No physical pain could be more awful to me than not to be taken for a lady » (ZH : 190). 
27  « Zeyneb Hanım’s need to be separated from race ‘primitives’ occurs infrequently in her writing but 

another separation – between herself and the European working class – is frequently constructed. It was 
clearly imperative for Zeyneb Hanım to be recognised as a lady and seen as distinct from a primitivised 
working class. She regularly remarked on Western activities that seem to her unladylike (sporting 
exercise that leaves women with red cheeks and disordered clothes for example) and was traumatised 
by the possibility of not being ‘taken for a lady’. This potential loss of class status colours her response 
to English feminists » (Lewis 2004 : 133). 
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s’accompagnait. D’ailleurs, Zeyneb Hanoum mettait le spectacle « pitoyable » offert par 
ces amazones de fraîche date sur le compte des différences profondes qui séparaient la 
démocratie « orientale » et l’« occidentale » : « The Democracy of the East is so different 
from that of the West, of which I had so pitiful an example at the street corner » (ZH : 191). 
 Zennur (Zeyneb), la « désenchantée » la plus pathétique du roman de Pierre Loti, 
revint à Istanbul en 1912, après six longues années d’absence et, de manière surprenante, 
reprit son tcharchaf, bien qu’elle s’en plaignît souvent à l’époque de sa première jeunesse 
et que le port de celui-ci cessât d’être indispensable à l’époque des Jeunes Turcs28. Par cela, 
elle revêtait de manière volontaire son ancienne identité, faisait ses adieux au monde et, 
peut-être, dénonçait sa défaite, se préparant à passer de vie à trépas ; ainsi que nous l’avons 
déjà mentionné au début de notre article, les circonstances de sa mort, survenue 
probablement en 1923, restent obscures. Elle répétait de cette manière la destinée tragique 
de Djénane, l’autre grande « désenchantée » de Loti, au sujet de laquelle Zeyneb, l’alter-
ego romanesque de notre héroïne, affirmait, dans une lettre adressée à André Lhéry, le 
double fictionnel de Pierre Loti : « C’est l’Occident qui l’a tuée, André... Si on l’avait 
laissée primitive et ignorante, belle seulement, je la verrais là près de moi, et j’entendrais 
sa voix... Et mes yeux n’auraient pas pleuré, comme ils pleureront des jours et des nuits 
encore... Je n’aurais pas eu ce désespoir, André, si elle était restée la petite princesse des 
plaines d’Asie... » (Loti 1906 : 428). Grace Ellison avait, peut-être, raison d’affirmer, après 
sa rencontre avec Zennur (Zeyneb) à Istanbul, en 1914, que son amie turque n’avait pas été 
préparée pour la rencontre avec l’Europe réelle – l’Europe éblouissante, insouciante, 
optimiste de la Belle Époque qui, pourtant, valsait imperceptiblement vers sa fin : « She 
was not prepared for our civilization, she was not armed for the fray, the hurricane of 
progress took her off her feet, and now … she is back in the little Yali again » (Ellison 
1915 : 187). Trop sensible pour ce monde, oriental comme occidental, Zeyneb Hanoum se 
préparait peut-être à faire, dans les années à venir, un choix téméraire ; de toute façon, elle 
quitta la scène discrètement, avant l’heure, pour gagner la paix éternelle des cimetières qui, 
d’après elle, lui avaient toujours procuré une quiétude infinie.  
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Abstract. In the Egyptian cinema, the American Dream has often been represented as a mirage, doomed to 
clash against complex realities. Amrīkā šīkā bīkā (“America Abracadabra”, 1993), by Ḫayrī Bišāra, displays a 
stereotyped image of an unknown country that is not a dreamt-of destination, but, anyway, is more than a 
background for a history of migration: Romania. I argue that its excessive folkrorization turns to be a tool to 
reinvent this country, for commercial purposes, but the remarkable point is that Romania is placed, for certain 
aspects, closer than the usual western “Other”. The pessimistic vision of the project of migration, clearly evoked 
by the film title, seems to be a tool to draw, more than an easy critic against Romania, a melodramatic narrative 
of the theme of the migrant’s identity, his reflection over Egyptianity, as well as gender, social and economic 
issues. The dominant nostalgic narration anticipates the predictable ending of the film, and helps build a strong 
nationalist discourse. 
Keywords: immigration, folklorization, Romania, othering, Dracula. 
 
1. Introduction 
 
In the Egyptian cinema Western countries are mainly represented as settings and/or 
background for spy activities, love stories and honeymoon trips (al-Hamarneh 2005). Since 
the nineties of the last century, several films dealing with migration topics were released1. 
They are remarkable first because they show direct contacts and inter-actions between 
Egyptians and foreigners; second, they allow the viewers to explore the other's culture, 
space and lifestyle, while helping redefine national identity issues. Amrīkā šīkā bīkā 
(“America Abracadabra”2, 1993)3, directed by the Egyptian Ḫayrī Bišāra4, explores the 

                                                           
1  Among them we mention “The Land of Dreams” (1993), by Dāwūd ‘Abd al-Sayyid, that is the only 

one about an unsuccessful attempt to migrate to the United States. “Hammam in Amsterdam” (1999), 
by Sa‘īd Ḥāmid, “The City” (1999), by Yusrī Naṣrallāh, “Hello America” (1998), by Nādir Ğalāl, 
“Alexandria–New York” (1999), by Yūsuf Shāhīn.  

2  The script was written by Midḥat al-‘Adl, well-know Egyptian author and poet. The title has also been 
translated as “America: a fake dream”), see Gebril 2017, and Bassiouney 2017. It’s noteworthy to add 
that it’s a reworking of the title of a famous song, Šīkā bīkā, whose lyrics were written by the famous 
intellectual Ṣalāḥ Jāhīn. It was sung by the mythical star Su‘ād Ḥusnī, in the seventies. 

3  Producted by El-Rania films, it stars, besides the famous singer Muḥammad Fu’ād, Sāmī al-‘Adl, al-
Shaḥḥāt Mabrūk, Nahla Salāma, Šuwaykār, Aḥmad ‘Aql, ‘Imād Rashād. 

4  Born in 1947, he is considered one the leading filmmakers of the neo-realistic wave in the Egyptian 
cinema: among his blockbusters we mention “House Boat n.70” (1982), “The Collar and the 
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dynamics of an encounter, almost not intentional, between Romania, which is not a 
dreamed-of Eldorado, and an Egyptian group of migrants. Through this encounter between 
a marginal and peripherical West and the Arab world, the film provides some gender and 
ethnic stereotypes about the "other", while challenging some other ones. In spite of that, as 
far as I know, it is the first and unique case in which Romania is cinematically represented 
by an Arab filmmaker5. Besides stereotypes it features many realistic elements, but it is 
more proper to classify it in the musical melodrama genre (starring the famous singer 
Muhammad Fu’ād6 as main character), with some action scenes (chasing and wrestling).  
 Following the mainstream vision of Egyptian cinema, Amrīkā šīkā bīkā shows a 
pessimistic vision of emigration7, clearly evoked by the title8. The film poster misleads the 
viewers, portraying some characters sitting on a countryside grass and the upper part of the 
Statue of Liberty behind them. Only myths about America freedom and wealth are voiced 
by some migrants, and the theme of economic crisis has a pivotal role in the film narrative. 
Another constant shared with the abovementioned wave of films is that the most negative 
characters who try to swindle and to cheat the new migrants are other Arabs: “thieves, 
traffickers and ‘westernized’ relatives” (al-Hamarneh 2005).  
  I argue that the exaggerated processes of folkrorization and exoticization turn to be 
tools to reinvent a stereotyped country, undoubtedly for commercial purposes. The new 
element is that Romania is placed, for certain aspects, “far and not far from Egypt”, as one 
of the characters affirms. It appears, at least, closer than the usual western “Other”, through 
the polarization of an idealized countryside and a urban (potentially) dangerous 
environment. The pessimistic vision of the migration project aims at drawing, more than 
an easy critic against Romania, a melodramatic narrative of faithful Egyptianity. Its 
overwhelming nostalgic tone anticipates the predictable ending of the film, and help build 
a strong nationalist discourse. 
 
2. Synopsis and main characters 
 
A small group of Egyptians are stranded in Romania, on their way to the United States. 
They are cheated by an Egyptian passeur, who, instead of getting their visas, suggests them 
to cross Romania, till the Hungarian borders. He ends up abandoning them in a thick forest. 
After many misadventures they decide to go back to their homeland.  
 The main characters of the film come from different social and cultural backgrounds, 
even though all of them are stricken by a tough economic crisis. The most influential one 
is Aḥmad al-Mansī, a poor singer who has had bad work experiences in Arabic countries, 

                                                           
Bracelet” (1986), “Crab” (1990), “Ice Cream in Glim” (1992), “Strawberry War” (1993), “Traffic 
Light (1995).  

5  Romania was a set of some episodes of the Egyptian soap-opera Ḥarb al-ğawāsīs (“War of spies”, 
2009) by Nādir Ğalāl. 

6  He performs most of his songs in an extra-diegetic way. Each of them accompanies the atmosphere of 
the scene, often stressing nostalgic ties to the homeland. He starred in another musical, “Ice cream in 
Glim”, directed by the same filmmaker, in 1992 . See Shafik 1998. 

7  Pagès-el Karoui 2016, analysing a corpus of seven Egyptian about emigration, wonders if migrants do 
not not also contribute to questions surrounding the national imaginary. 

8  The lyrics of the song will be discussed in the next paragraph.  

https://en.wikipedia.org/w/index.php?title=Strawberry_War&action=edit&redlink=1
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and even fought in Iraq-Iran war. His antagonist, for most of the film, is Fu’ād, a doctor 
who “gets a salary hardly enough to buy a good pair of shoes”9. He is the only Christian in 
the group, but his religious identity is kept hidden till the end of the film, and then exploited 
for a nationalist didactic message. Suhā, a bank clerk, is escaping from an marriage 
arranged by her relatives with a man she doesn’t love. She fights for her emancipation even 
in Romania, in the Egyptian microcosm. Dūsa, an ex dancer, with a dark past after her 
husband’s death, has only a dream: to cure her small daughter, Fatima, who is suffering 
from a serious kidney disease. Rambo, a young body-builder, is always in couple with al-
Bannā: both come from the poorest Egyptian suburbs, and changed many jobs in their lives. 
Ġamrāwī is a tailor from Upper Egypt, obliged to emigrate to feed his numerous family, 
because of the crisis of the clothes manufacturing sector in Egypt. Ğābir Fawwāz, the 
passeur, belongs to the second generation of immigrants, and is married to a foreigner 
woman. Through the Romanian Embassy, he arranges visas for USA. Rodica, a cheese 
seller from countryside, is the only well-developed Romanian character, whereas the rest 
of her countrymen are mere extras. The past of each Egyptian character is narrated orally 
in short flashbacks: while images of Egypt streets and places are shot on the screen, a voice 
off not only highlights his/her family background, pains, expectations, but also functions 
as a trigger for a nostalgic rediscovery of the homeland. 
 
 
3. “Romania is far and not far from Egypt” 
 
The abovementioned Egyptian films about emigration issues usually provide narratives 
where relations with the nationals of the destination country are few or are limited to the 
role of opponents. In Amrīkā šīkā bīkā Romania is seen as an “other” but closer to Arabic 
culture values more than expected. While Bucharest and other cities are portrayed as full 
of sexual temptations and potential dangers, the Romanian countryside is highly idealized 
as a cradle of unlimited hospitality and openness. This process of polarization between 
countryside and city is a constant throughout the film, and reminds us of a similar binary 
opposition found in the Egyptian literature and cinema, in order to affirm that the purest and 
most authentic spirit of Egypt is to be searched in the fallāḥin’s world10.  
 For the Egyptian group, stranded in an unknown country like Romania, the sense of 
alienation, ġurba, is softened by unexpected surprices. At the beginning of the film, while they 
are gathering at Bucharest central railway station, one comments: “It looks like Cairo railway 
station, but without the statue”11. Later on, while they are invited to a marriage banquet, in the 
countryside, one happily remarks: "They are fallāḥin, peasants, like us ". 
  Most of the researchers have investigated colonial discourse in gender issues. In 
Orientalist films, paintings and photographs, as Shohat argues, the “process of exposing 
                                                           

9  In a dialogue doctor Fu’ād and Suhā discuss about that subject. Since eighties Romania was boasting 
high standards in technical and medical education. So tens of thousands Arabs, especially from Middle 
East area, used to study in its universities. After graduation most of them came back to their countries. 
Then some decided to return and settle in Romania to open their business.  

10  See Baron 2005.  
11  Cairo Railway Station is still called in Egypt “Ramses Square”, because this pharaoh’s huge statue 

dominated the area. In 2006 it was removed and transferred into another place. See Gordon 2002: 221 
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the female Other, of denuding her literally, comes to allegorize the power of Western man 
to possess her” (Shohat 1990: 42). Whereas the West was engaged in a process of othering 
that depicted the Eastern woman in an inferior and sensual light, so in a specular way, 
Occidentalist views of Western moral standards try to other those women, transforming 
them in the object of spectacle for the Arab voyeuristic gaze12. 
  In Amrīkā šīkā bīkā this pattern is followed to visualize young Romanian women of 
the capital and Brašov: often over-erotized and over-sexualised, wearing scanty dresses or 
miniskirts. Some of them hug with passion Rambo and al-Bannā, and seem to be willing to 
have sex with them. These two young Egyptians show off their masculine power and 
virility and bet that they will accept their advances even without money. In a cabaret we 
watch some half-naked women dancing, smoking and drinking alcohol13. “Europeans 
women are very easy, and we are the well-known pharaohs all over the world”, says al-
Bannā, who boasts a glorious past as gigolo for old tourists, at the Pyramids and in other 
famous sites, but just to gain his daily bread. 
  Ġamrāwī writes in a letter to his family: “European women are very strange. Most 
of them don’t wear bras”. Rambo and al-Bannā claim they have the right to harass Rodica, 
when they get a lift in a horse cart, driven by her old dad. When they are blamed by the 
other members of the group, one replies to justify himself: “But...they are Europeans”. In 
the square of Bucharest central railway station, Rambo takes off his shirt, and immediately 
rebuked by the singer (who is also attracted by blonde Romanians), replies: “I am in Europe 
and I do what I want”.  
  In Brašov, while looking for a hotel, doctor Fu’ād and Ġamrāwī meet two prostitutes, 
in front of a door. The former accepts the invitation of one of them and offers to pay for his 
compatriot’s prostitute, in order “to try the white flesh”. The doctor is cheated and beaten 
up by their pimps, while Ġamrāwī has the luck to spend a sort of “honeymoon” with the 
other prostitute. One of the group, making fun of him, comments on his state: “He is 
drowned but breathes under the water”. 
  A more articulated love story concerns the singer and Rodica, but it is doomed to 
finish very soon. Suhā, the young Egyptian that is object of conquest by both the singer and 
doctor Fu’ād, shows a modest behaviour towards them, while looking for personal freedom. 
More controversial is the story of Dūsa, the ex dancer, and her experience, in my opnion, 
marks a clear-cut boundary between Western and Eastern ethics. 
  Dūsa bitterly confesses to Suhā that in her life in Egypt she has been exploited by 
many men. In Romania, left without money, food or medicine for her daughter, she sees herself 
forced into prostitution. She offers to pay food for the entire group, showing solidarity with 
countrymen who are not able to manage the situation, and even try to harass her.  
  So the need for money is the reason why she sells her body. In the case of the 
Romanian prostitutes, viewers are not informed about their circumstances. That aims at 

                                                           
12  Ian Buruma and Avishai Margalit, reversing the E. W. Said’s perspective, have defined 

“Occidentalism” as a “dehumanizing picture of the West painted by its enemies” and made up of a 
“cluster of prejudices” (Buruma and Margalit, 2004, p. 5). See Nicosia 2016.  

13  In a very comical scene, they are cheated by illegal money-changers, who give them banknotes that are 
cuttings of newspapers featuring half naked women. At that point comes the comment of one Egyptian: 
“This is their money? Very beautiful money!” 
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emphasising their immorality in comparison with the female Arab behaviour displayed 
abroad, that can be qualified as decent, and indecent only in case of force majeure.  
 
 
4. Folkrorization of the Romanian countryside 
 
Besides chasing Romanian women, the Egyptian male members of the group seem not 
interested in discovering the country. Ġamrāwī is even seeking for a mosque where to 
perform his daily prayers. Doctor Fu’ād is the only character who comments the Romanian 
reality, but not with the other compatriots. It’s noteworthy that throughout the film he 
delivers negative and classist remarks about some fellows of the group. While he is sitting 
on a bank in the square where the Romanian dictator delivered his last speech, he writes a 
letter to his sister: “An old lady has told me that after the revolution life got expensive, but 
she thinks that freedom is better than the humiliating loaf given by Ceauşescu. I am 
astonished to hear these words from a woman who is going to die soon”. He even offers 
some cigarettes to the (supposedly) same old lady. 
  While they are gathering in front on their hotel, in Bucharest, we watch a folk group 
performing traditional Romanian dances in the street, just in front of them: this scene seems 
completely unconnected with the plot, just pasted there out of easy exoticism or mere 
touristic advertising. When the group tries to pass illegally the borders with Hungary, 
viewers can admire the natural beauty of the country, its thick forests, clean rivers, green 
mountains. The Egyptians cannot enjoy this wonderful spectacle, since they are facing risky 
situations, such as the hospitalization of the daughter and then the sickness of the tailor.  
  In Brašov the group witnesses a public transportation strike, which directly evokes 
the social unrest of the post-revolution period, but also functions to justify a spectacular 
action scene: the singer steals a van and runs away with the group. Immediately after that, 
while being chased by police, they cannot help pay a visit to Dracula’s castle. This 
reference is preceded by another one, in the first part of the film, when doctor Fu’ād asks 
the passeur if that castle is situated on their way to the Hungarian borders. When he affirms 
to ignore who Dracula is (very strange for a well connected person in Romanian society), 
the doctor defines him as the worldwide famous maṣṣāṣ al-dam (“blood sucker”). This scene 
turns out to be comical and highly ironical, since the passeur is stealing him and the Egyptian 
group a lot of money, or, in other words, “is sucking their blood”.  
  Dracula tourism is a topic studied by many researchers (Huovi, 2014), and in the 
specific case of this film, as I have demonstrated before, is inserted in an integrated formula 
of cultural generalisations and shared standardisations of the Romanian culture. This 
tourism is also combined with local folklore and history. I argue here that the Romanian 
editor of the film seems to have been subjected to local authorities’ pressures to promote a 
positive Romanian image, especially after showing the difficulties of the immediate post-
revolutionary period. 
  In this interpretative paradigm we can analyze the scenes shot in the countryside 
where they attend a traditional marriage party. Villagers, wearing nice traditional clothes, 
invite the Egyptians, hungry, desperate, lost in the thick forest, in the banquet. Then they 
perform popular dances and sing traditional songs. Aḥmad, satisfied and grateful for their 
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kind invitation, responds with the song Amrīkā šīkā bīkā. All the invited Romanians, with 
enthusiasm and spontaneity, participate to the dance performed by Dūsa.  
  Later on, the thirsty and exhausted Egyptians are offered water by other villagers. 
After that, in a desperate need to come back from forests to any town, they are accompanied 
back to Brašov, by a cart, as I have shown before. The kindness and humanity of the 
villagers is appreciated to the singer’s words: “Nice people of Romania. Viva Romania”. If 
compared with the urban swindlers (fake change men, pimps, in addition to the Egyptian 
passeur), the Romanian countryside seems a completely different world. 
 
 
5. From the American Dream to the rediscovery of the homeland 
 
In Amrīkā šīkā bīkā Romanians and Egyptians share the same pains, because they are 
stricken by common bad economical situations. Both cultivate the American Dream. The 
following dialogue between Rodica (R) and Aḥmad (A), the singer, is bitterly comical:  
 
  R- My only dream is to go to America. 

A- Come with me Amrika.  
  R- What about visa? 

A- In Egypt it’s very easy. I have very rich uncle in Amrika. My uncle mafia. Very 
much money. 

 
  The failure of their love story coincides with the abandon of the migration project 
by the singer, and the blossoming of his new feelings towards Suhā. The recent 
misadventures have already changed his mind. Later on, he asks Rodica, in an incorrect 
survival English, spotted with a final strong Arabic word: 
 

A- You want me or you want America? 
  R- I want both (...) 

A- What? 
  R- You and America. 

A- I no go Amrika Ḫalāṣ! (I absolutely won’t go to America) 
 
  The irresistible call of the homeland is accelerated by the tragic death of the already 
sick Ġamrāwī: the nostalgic memories of rare sweet moments of his miserable life make 
all his Egyptians fellows cry, since they feel that they are his last words. He is buried in the 
countryside in a moving funeral ceremony, lead by the singer, who, noticing Fu’ād making 
the sign of the cross, abruptly asks him: “Are you Christian, Fu’ād?”. Immediately they 
hug each other. This scene puts the seal to their reconciliation after long fighting about the 
leadership of the group, and competing to get the heart of Suha. In this precise context is 
inserted the song of Ahmad, entitled Ya‘nī ēh kilmit waṭan (“What does the word 
ʻhomelandʼ mean?”14): 
                                                           

14  See Gebril 2017: 53. The words of the song are written by Midḥat al-‘Adl. It has become very popular 
during national feasts. 
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  What does the word “homeland” mean?  
  Does it mean land, borders, places or sadness? 
  Or what else? What else? 
  Is it a tea with milk in a café in al-Ḍāhir district? 
  Is it an evening breeze in Sayyidat (Zaynab15) area or at the monastery of Angels? 
   
  In this last line the song quotes the names of two places that have strong religious 
relevance in the hearts of the Egyptians, respectively Muslims and Christians, making the 
message of Egyptian unity and inclusiveness reach the viewers more directly and 
effectively. Through the hardships of the ġurba egyptianity gets stronger. 
  After obtaining financial help from the Egyptian Embassy, to get air tickets back to 
their homeland, they arrive at Bucharest airport. While waiting for their flight, they happen 
to see the passeur with his wife near the entrance. It’s the time to settle old scores and take 
their revenge on him: they begin to beat him up, open his luggage and throw away in the 
air all its contents. Here starts again the song Amrīkā šīkā bīkā. The scenes where his 
belongings are thrown away are repeated, with slow motion effects: clothes, whisky and 
Coca and Pepsi Cola bottles fly in the air, then fall down on the floor, leaking out their 
liquids. At a symbolic level, the passeur represents the worst evil: corrupted by Western 
values and drinks, becomes more othered than the Romanians. The sharp passage from the 
idealization to the rejection of the West is expressed by the lines of the song: 
   
America abracadabra...America abracadabra 
  It puts you in troubles, and gets you depressed 
  This world, folks, is ephemeral and finishes in a second 
  God’s willing you will go to Romania.  
  It will say to you 
  “Go to hell”(...) 
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Abstract. The famous 17th century historical source “The Travels of Macarius, Patriarch of Antioch” written 
by Archdeacon Paul of Aleppo (ca. 1627–1669), who accompanied his father in his journey to the countries of 
Eastern Europe (1652–1659), is a unique travel account from a number of perspectives. On the one hand, the 
linguistic material of the text of the Journal reflects first of all the features specific to the Arabic Christian 
literature of that epoch (mixture of Standard and colloquial Arabic), on the other hand it presents features of 
the author’s individual style, reflecting to some extent his identity. The Journal gives us some idea of the 
author’s attempts to put his work in a context of the Arabic literary tradition (e.g. by using rhymed prose), but 
at the same time the text reflects the unique impact that the long-term contacts within the post-Byzantine 
Orthodox space had on the linguistic means used by the author. His lexical preferences, abundant foreign 
vocabulary (Greek, Turkish, Slavic, Russian, Romanian lexemes), its stylistic functions and the author’s 
linguistic attitudes are of special interest for the research. 
Keywords: Paul of Aleppo, travel literature, Middle Arabic, writing style, rhymed prose, language contacts, 
foreign vocabulary. 
 
“The Travels of Macarius, Patriarch of Antioch” is a well-known historical source 
composed by Archdeacon Paul of Aleppo (ca. 1627–1669), a prominent figure in the 
history of the Greek Orthodox Church of Antioch. He was the son and the secretary of 
Patriarch Macarius III Ibn al-Za‘īm (in office 1647–1672) and accompanied him in all his 
voyages. “The Travels of Macarius” is the journal of their first journey to Moscow through 
Anatolia, Constantinople, Moldavia, Wallachia, and Ukraine, which was undertaken in the 
period of 1652–1659 with the purpose of seeking financial support for the Church of 
Antioch, and along with this – for establishing new contacts within the post-Byzantine 
Orthodox space.  
 Paul of Aleppo’s Journal is considered to be a masterpiece of the Christian Arabic 
literature of the Ottoman epoch. It was composed during the period of cultural and literary 
revival among the Arab Orthodox Christians named “the Melkite Renaissance”. Macarius 
and Paul, being the most prominent figures of this revival, made their best to enrich the 
Arabic Christian literature with translations from Greek and with their own works, mostly 
of a historiographic character (Panchenko 2016: 446, 449). Thus, the Journal by Paul of 
Aleppo contains numerous details on the social, political and religious life of the peoples 
among which he stayed with his father during a period marked by important historical 
events in Eastern Europe. The author witnessed many of the events described in his work 
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and felt free in presenting his opinion and emotional reaction to them; he was in close 
contact with the religious and political leaders of the Orthodox countries he visited and he 
participated personally in all the ceremonies, unlike the majority of the foreign travelers of 
those times. That is why the Journal is of special importance as an outstanding historical 
source. 
 The complete Arabic text of the “Travels of Macarius” has never been published, 
due to its large volume (622 pages in the most complete manuscript1, each one containing 
25 lines with small handwriting). The original was partially edited and translated into 
several languages – English (Belfour 1833; 1836), French (Radu 1930; 1933; 1949), 
Russian (Murkos 2005; Petrova 2015), Polish (Kowalska 1986), Romanian (Feodorov 
2014). The four manuscripts preserved in Paris, London, St. Petersburg, and Kiev are being 
currently studied in the framework of the international project for the preparation of the 
critical edition, supervised by Dr. Ioana Feodorov (Romanian Academy). 
 Until recently the scholars paid less attention to linguistic issues of Paul of Aleppo’s 
Journal compared to historical, social and geographical aspects of his notes. Unfortunately, 
the autograph of the manuscript has been lost, and the research of Paul of Aleppo’s 
language is based on the extant manuscript versions. Having recently completed the 
collation of the four manuscripts as a part of the academic project mentioned above, we 
have traced a number of language peculiarities found in the text of the Journal that contains 
unique linguistic material. Let us examine some of them in detail. 
 
 
The language of the epoch and the environment 
 
It is known that Paul of Aleppo’s Journal, as well as a large number of works produced by 
the Arab Christians till the 19th century, was written in a language variety named “Middle 
Arabic”. The academic community currently recognizes it as a mixed variety of written 
Arabic, irrespective of time, based on the approach developed by G. Mejdell (den Heijer 
2012: 8, 22). To be exact, in our case we deal with the Christian Middle Arabic of the 
Ottoman age – a late stage of Middle Arabic represented in one of its confessional variants. 
The wide usage of mixed (classical vs. colloquial) forms became a typical feature of the 
non-Muslim manuscript traditions in the Middle Ages, when Classical Arabic in its 
canonized form had come to be for most ordinary Arabic speakers an exclusively written, 
almost foreign language (Holes 1995: 34). According to Hasan Çolak, the fact that Paul of 
Aleppo composed his recollections in  
Arabic, his mother tongue, with a number of colloquial elements, was an evidence of his 
identity as a Syrian, of his local affiliation with Syria which he called بلادنا ‘our country’ 
(Çolak 2012: 379). 
 The language variety used by Paul of Aleppo in his Journal may be characterized as 
a semi-classical Middle Arabic, according to the well-known classification proposed by 
J. Blau (Blau 1966: 50–51). The author, who had received some education available to him 
as a Patriarch’s son, and not lacking good literary taste, made efforts to follow the standard 
written norm of Arabic as far as he could learn it within his environment. At the structural 
                                                           

1  Manuscrit Arabe 6016. Fin du XVIIe siècle. Bibliothèque Nationale de France. 
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level of his language one can observe three major parallel trends specific to the Christian 
Arabic manuscript tradition in general: 
 
 
1. Colloquial influence, e.g.2: 
 

وفي كل لیلھ عشیة علي مدار السنھ بیدوروا من المغرب علي الدور جمیعھا بیتسولوا، وھم مترنمین من فم 
  واحد بلحن لدید یجرح القلب، مدایح للعدري

‘Every evening at sunset throughout the year they get round all the houses asking 
for alms, chanting harmoniously hymns to the Virgin with a sweet voice that touches 
the heart’ (fol. 64v). 

 
 اعلم ان في ھذه بلاد القزق خمر ما فیھ، ولكنھم بیشربوا ما الشعیر المطبوخ اللدید وھو طیب جداً 

‘You should know that there is no wine in this country of the Cossacks, but they drink the 
sweet barley water which is very delicious’ (fol. 71v).  
 

واما الاولاد البالغین، فاي من كان وجده منھم كنا نتوسل الیھ ونرضیھ عنھ یا بقرش یا باتنین، وناخد 
منھ ورقھ بختمھ علامھ لكي لا یمسكھ تاني مرّه، لانھ بعد تتمیم الدفتر طلع یفتش مع غلمانھ، فاي من 

 وجده كان یمسكھ، ویجرّ م اھلھ واھل محلـتّھ لایش ما كتبوه
‘As for the boys who were of age, when [the agha] found any of them, we interceded 
for him and satisfied the agha with a piastre or two, taking from him a paper signed 
and sealed by him, so that the youth could not be captured again. Because after 
finishing the census [the agha] started with his attendants on the search and seized 
whomever he found, imposing a fine upon his family and the dwellers of the quarter, 
for not having registered him’ (fol. 310r). 

 
 Along with the colloquial influence at the level of orthography (e.g. dentals instead 
of interdentals), grammar (e.g. the Imperfect preformative b-; the ending -īn instead of -
ūn), and vocabulary (e.g. ما فیھ ‘there is no’; یا... یا ‘either... or’; لایش‘why’) we can observe 
in the sentences mentioned the agreement patterns specific to the norm of urban koine. 
 
 
2. Hypercorrections, resulting from the writer’s wish to use a more prestigious variety and 
to avoid stigmatized forms (Hary 2007: 275), i.e. to apply certain rules (mostly of 
orthography and grammar) of the standard language in an environment where they cannot 
be used. This phenomenon is a typical feature of Christian Arabic manuscripts, composed 
or copied by non-Muslims who did not have a good command of the Classical language, 
but nevertheless tried to demonstrate their linguistic competence, sometimes going too far. 
The following fragment from the Journal demonstrates the mistaken use of the Nominative 
dual as a case of hypercorrection: 

 وخرجا الشماسان الثالثان بتاجان البطركان في صحنان فضھ مجللان بمحارم بالطون
                                                           

2  Examples cited here are extracted from the Paris manuscript Arabe 6016, being the oldest, most 
complete and most thoroughly copied version. However, taking into account the fact that the autograph 
of Paul’s manuscript was lost, the spelling and grammar variants presented should be attributed to him 
with care. 
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‘Then the third pair of deacons came out, holding the mitres of the patriarchs on two silver 
trays covered with kerchiefs with gold’ (fol. 23r). 
 
 
3. Hybrid forms, where the classical and colloquial norms are combined. In the following 
examples we encounter the combination of both types of agreement within one structure: 
 
a) combination of typical syntactic structures of colloquial and literary Arabic: 
 

 لأنھم بغیر منثیات ما بیمكن ان یخرجوا لبرا حسب عادة رھبان ھذه البلاد الدایمھ
‘... because they may not go outside without mantles, as is the usual custom of the monks 
in this country’ (fol. 96r); 
 
b) mixture of genders for the plural form of the inanimate noun which in Classical Arabic 
would agree with the Feminine singular: 
 

 دایما یزالوا لا وھم بیغلقھم، فرغ واذا المخرمھ، المدھّبھ الخشب الھیكل ابواب بیفتح الكاھن او الشماس كرازة وحین
  مغلوقات

‘During the litany the deacon or the priest opens the wooden gilded carved doors of the 
altar, and after finishing he shuts them, and they remain closed all the time’ (fol. 114r); 
 
c) colloquialized agreement (plural form of the verb in preposition) and classical one (dual 
verbal form in agreement with the noun): 
 

 ثم قاموا وصلوا البطركان علي المایدة وباركا علي الملك
‘Then both Patriarchs rose, prayed over the food, and blessed the Emperor’ (fol. 135v); 
 
d) different grammar forms of adjectives for the same plural noun: 
 

 قرایات اربع علي مدھبھ مفضضات لطاف صغار سنویات ایقونات صنادیق اربع الكنیسھ ھذه وفي
 ‘In this church there are four boxes with small elegant silvered and gilded icons for all the 
year, on four analogions’ (fol. 201v). 
 
 The independence of Paul of Aleppo’s writing style from the Arabic literary tradition 
made his narrative very lively and original. The author felt free not only in presenting his 
thoughts and attitudes, but also in choosing the language means for this. As Acad. Ignaty 
Krachkovsky noticed, the choice of standard vs. colloquial grammar forms / vocabulary 
could depend on the emotional state of the author. Thus, whenever his narrative became 
more informal and vivid, he switched to structures that were closer to the spoken norm 
(Krachkovsky 1955: 267). The mixed forms at all the levels are so interwoven in the text 
of the Journal that it is hard to find sentences that may be characterized as pure standard 
or pure colloquial. 
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Influence of the literary tradition: the rhymed prose 
 
It is something of a surprise to encounter, along with the informal manner of expression, a 
feature of another kind distinguishing the writing style of Paul of Aleppo. It seems that for 
him the highest ideal of the literary style was represented in the rhymed prose (sağ‘), as a 
much-favoured mode of prose expression for the intellectual elite of the Arabic-speaking 
world. The Journal contains numerous samples of attempts to compose rhyming structures. 
Probably, the Syrian archdeacon was familiar with some Arabic literary texts written in the 
genre of maqāmah and tried to apply this method himself, wishing to write in an elevated 
style. Thus, the incipit of his manuscript demonstrates his wish to introduce it to the reader 
by means of the rhymed prose:  
 
  ً الحمد للـھ الذي زین السمآء ورفعھا بغیر عماد وبسط الارض ووضعھا لسكنآ العباد وانما ابنآء ابینا ادم فصارت امما

 لا یضبطھا قط اعداد، وتكاثروا فیھا وعمروا القري والمدن والبلاد
‘Praise to God, who embellished the heaven and raised it without pillars, who spread the 
earth and laid it as an habitation for His servants; so that the sons of our father Adam have 
become nations exceeding all number, and have multiplied on it, and populated towns, and 
cities, and countries’ (fol. 1v). 
 
 He continues keeping to this method on the first pages of the manuscript, trying to 
elaborate his literary style in accordance with the written tradition. I. Krachkovsky 
considered Paul’s attempts to decorate his narrative with rhymed structures as producing 
“sometimes comic, sometimes poor impression” (ibidem), as the author used to apply the 
rhyme with both colloquial and hypercorrect forms – a combination resulting in the 
emergence of some artificial constructions, e.g: 
 

 ً ً ، سنھ ۷۱٥۸ لابینا ادما  وجآء معھ الي حلب ودخلھا یوم اول شھر حزیران قادما
‘He came with him to Aleppo and entered it on the 1st June, of the year 7158 from [the 
creation of] our father Adam’ (fol. 10r); 
 

والغربھ طالت الي متي متغربون، ولا تسمح ان یموت احداً بنا قبل وفاة ھذه الدیون، یا منبع الجود والصلاح ارحمنا 
 نحن المساكون 

‘How long shall we wander in the strange lands? Permit not that any of us die before the 
payment of these debts, Thou Source of reaches and good, but have mercy on us poor 
wretches!’ (fol. 118r). 
 
 It is evident that Paul subsequently refused to overuse the experiments with the sağ‘ 
and preferred more natural means of expression. Nevertheless, we encounter in the Journal 
from time to time some rhymed fragments of various length. According to I. Krachkovsky, 
the author marked in this way some descriptions of solemn character (ibidem). One can 
notice, however, that in many cases such stylistic switching is explained by the author’s 
emotional attitude or reaction to what he learnt or saw. This trend is especially observed in 
the parts of the text covering the description of Ukraine and the Tsardom of Muscovy, 
where the rhymed fragments suddenly appear: 
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طلوا ، لیبللمسیحیین ، في عدابھمالمنافقین، لانھم ظھروا انجس واشرّ من عباد الأصنام الملاعینولماذا اسمّیھم 
 الأبدین، آدام اللـھ دولة الترك الي ابد الارتودكسیینعلي زعمھم اسم 

‘Why do I call them [the Poles] accursed? Because they appeared to be more vile and 
wicked than the hypocrite worshippers of idols, by their torments of the Christians, 
thinking to abolish the very name of the Orthodox. May God perpetuate the Empire 
of the Turks for ever and ever!’ (fol. 64v); 
 

ما نظروا من  تي، لانھم مضابطون، كانوا بعد للان لملكھم یكونلان الضبط الذي عندھم لو انھ عند الروم كان 
فاص م ، حیث لایسیرون، للحال یرسلونھ لبلاد الظلمات ومع اجناد الغضب لھ یكونام صغیراً اً خطآء كبیرامرٍ 

سود اع من ھناك سمور كثیر مع سنجاب وتعلب ، لكي یجمفوننیولا رجوع ولا خلاص لانھم الي بلاد سیمبیریا 
، حسبما یكون، حیث بحر اوكیانوس ولا معمور بقا كاملون، مسیرة ثلاث اعوام ونصف من السنون قاقومو
 المحررونخبرونا بذلك الصادقون ا

‘If such strict morals as exist among them [the Muscovites] had existed likewise 
among the Greeks, they would have retained their rule to the present moment. 
Whenever they [the Muscovites] catch any person guilty of either a great or a small 
fault, they send him immediately, under escort, to the land of darkness, whence there 
is no escape, no return, and no rescue, because they exile him to the land of Siberia, 
to labour at collecting numerous sable, squirrel, black-fox, and ermine furs, so remote 
that one has to travel three years and a half to get there, where there is the ocean and 
no inhabited land, as we were informed by trustworthy and knowledgeable people’ 
(fol. 95v). 

 
 As can be observed, Paul in his free experiments with the sağ‘ did not follow the 
classical rule of the genre – his rhymed structures sometimes are very long, they are far 
from syntactic parallelism and contain very different constructions. We notice in most 
fragments the domination of the rhyme based on the grammar forms (e.g. the ending -
īn / -ūn, as in the examples cited above), since it made it easier to find the 
morphological correspondence. This method resulted in the emergence of numerous 
hypercorrections (the ending -ūn instead of -īn) and even some artificial forms invented 
by the author (e.g. the above-mentioned al-masākūn instead of al-masākīn). 
 
 
Linguistic curiosity: attitude towards foreign languages 
 
It is obvious that the abundance of foreign words – the feature that has attracted attention 
of many researchers – distinguishes Paul of Aleppo’s Journal, from a linguistic point of 
view, from many other works by the Arab Christians of that epoch. It has been pointed out 
that the foreign vocabulary was widely used by Paul of Aleppo in his travel notes to 
designate the specific realia of the countries of Eastern Europe visited by Patriarch 
Macarius with his retinue. As proposed by Ioana Feodorov, the foreign lexemes in the 
Journal, from the chronological point of view, may be divided into: a) loanwords known 
to the author before his travels, being a part of the vocabulary used by the Syrians in the 
Ottoman Empire; 2) those learnt during the travels and used in the Journal for designating 
specific realia (Feodorov 2011: 198).  
 The first of these groups is represented mostly by numerous Turkish and Greek 
loanwords that were well-integrated in the Arabic language of that epoch, especially in 
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Middle Arabic of the Arab Christians, e.g: بوغاز ‘strait’ (Tur. boğaz), الاي ‘procession’ 
(Tur. alay), سنجق ‘(Church) banner’ (Tur. sancak), یوزباشي ‘centurion’ (Tur. yüzbaşı), 
 ’nobleman‘ أرخن ,border’ (Tur. sınır)‘ سنار ,order’ (Tur. buyuruldu) (written)‘ بیوردي
(Gr. άρχων), غراماتیكوس ‘secretary’ (Gr. γραμματικός), اسبیرینون ‘Vespers’ (Gr. Εσπερινός), 
  .holy water / spring’ (Gr. Αγίασμα)‘ آجیازما
 It is known that any description of foreign lands contains a certain number of 
exoticisms – lexemes designating realia specific to other cultures. From this point of view 
the travel account by Paul of Aleppo is very rich in lexical items from other European 
languages (Russian, Church Slavonic, Romanian), acquired during his long journey. While 
reading the Journal, one may notice its author’s curiosity towards foreign languages 
lexicon and his endeavor to describe the realia of other cultures by appropriate linguistic 
means. 
 The foreign words used in the part of the text that covers Patriarch Macarius’s stay 
in the countries of Eastern Europe should be examined according to such criteria as 
motivated / non-motivated borrowing. Thus, the foreign terms used by Paul of Aleppo are 
to be viewed as a part of one of the following categories: 

a)  non-equivalent foreign words, designating specific realia of other countries;  
b)  foreign terms equivalent to those existing in the recipient language (including the 

adopted borrowings from Greek and Turkish in the Arabic language of that epoch, 
along with the Arabic equivalents). 

 The first group is what may really be called “exoticisms”, according to the definition 
of this term in linguistics. The use of non-equivalent exotic lexemes designating realia 
specific to other peoples and cultures is considered to be stylistically reasonable. Among 
such motivated borrowings widely used in the text of the Journal we find lexemes 
belonging to different thematic groups: فورستي ‘verst’ (old measure of distance) (Rus. 
versta), صانیھ / صانیات ‘sledge’ (Rus. sani, Rom. sanie), قبیقھ ‘kopeck’ (Rus. kopejka), اصوقف  
‘kvass’ (Rus. kvas), فویفوضا ‘voivode’ (Rus. vojevoda, Rom. voievod), etc. 
 The foreign lexemes of the second group, having equivalents in the Arabic language 
of the 17th century, may be called “barbarisms” in terms of linguistics. Unlike the 
loanwords, they are not fully adopted by the recipient language and are used only 
occasionally with stylistic purposes, for adding a specific colour to a narrative or 
description (Marinova 2012: 66). The systematic usage of a number of such terms by Paul 
of Aleppo is of special interest. The examples of lexical pairs (a word in general use with 
the 17th century Syrians vs. a “barbarism”) are as follows: 
 

Foreign lexeme Original Equivalent term Translation 
 Carts عرابات Rus. podvody فودفودس

 Cherry الكراز Rus. višnja فیشنا
 Secretary/ Scribe كاتب/ غراماتیكوس ’Rus. pisar بیصاري

نیكسوتص  Rus. sotnik یوزباشي Centurion 
 Bureau دیوان Rus. Prikaz البركاز

 Prince ابن الملك Gr. βασιλόπουλο فاسیلوبولو
 Fair بیع وشرا Gr. πανηγύρι پنایر

  Noblemen / Boyars اكابر Gr. άρχων اراخنھ
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 Hand-kissing تقبیل الید Gr. φίλημα χεριού فیلیما شاریو
 Coachmen المكاریّھ Rus. jamšiki الیامشیكیّھ

 Swamps بحرات صاز Rus./ Ukr. boloto بلطات
 
 One may wonder why the author preferred in many cases a foreign word rather than 
a well-known equivalent, when there was no need for this. It is noticeable that he made 
effort to demonstrate his knowledge of foreign languages and his acquaintance with the 
realia of other countries. If we take into consideration the educational activities of both 
Patriarch Macarius and his son Archdeacon Paul, aimed at the enlightenment of their 
compatriots – the clergy and the faithful of the Church of Antioch (Panchenko 2016: 445), 
we may suppose that such lexical diversity is explained by the purpose to convey new 
knowledge to them – not only through historiographic writing, but using linguistic means 
as well. It is not ruled out that the author of such a rich and important chronicle tried 
consciously to introduce new loanwords to the Arabic language variety used within his 
milieu (Feodorov 2011: 212). This is supported by the fact that a number of foreign terms 
are repeated systematically in the Journal, after being explained by the author once or 
twice. It seems that his intention was to make such lexemes (designating mostly local realia, 
administrative and military titles) well-known to the reader. 
 The examples of the high-frequency foreign terms (learnt by Paul of Aleppo outside 
the Middle Eastern region) found in the Journal are as follows3: 
 

Foreign lexeme Original Translation Frequency in 
 the Journal  

 Rus. versta Verst  160 times فورستي
 Rus. sobor Cathedral 100 times الصابور
صانیات –صانیھ   Rus. sani, 

Rom. sanie 
Sledge 76 times 

 Rom. curte Palace; Court 64 times القرطة
 Rom. doamnă Prince’s spouse 64 times ضومنا

كنازیھّ –كناز / كنازي   Rus. knjaz’ Prince – Princes 63 times 
 Rus. sorok  Forty (sable pelts) 45 times صرق

 Rus. kopejka Kopeck 36 times قبیقة
 Rus. rubl’ Ruble 27 times روبلي

قباطیر –قبطور   Rom. cuptor Oven – Ovens 22 times 
 Rus. podvody Carts 20 times فودفودس

 –باریفوجیكوس 
 باریفوجیكي

Rus. perevodčik – 
pl. perevodčiki 

(Official) translator 15 times 

جولوفیطاولوفیطا / چ  Rus. čelobitnaja Petition 13 times 
 Rom. heleștеu Pond 11 times خالستاو

 

                                                           
3  Our calculations are based on the text of the Paris manuscript Arabe 6016, which is currently being 

prepared as a basis for the future critical edition of the text of the Journal. Different orthographic 
variants were taken into consideration. 
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 Every foreign term, either “exoticism” or “barbarism”, when mentioned in the text 
for the first time, is explained by the author for the readers, some of them twice or thrice. 
It seems that Paul made effort to elaborate his methods for presenting the meaning of 
foreign words or expressions. In most cases, he used to accompany foreign words with a 
well-known equivalent, translation or explanation, seeking an appropriate stylistic 
application of them. Some examples extracted from the part of the Journal covering 
Moldavia and Wallachia were mentioned by I. Feodorov (2011: 210–211), who considers 
Paul’s methods of presentation of non-Arabic words resembling those employed in the 
classical Arabic dictionaries (ibidem: 209). This issue is worth a further special survey, 
with due regard for the whole text of the manuscript. 
 One of the most distinctive features of Paul’s approach to foreign terms is presenting 
many of them through the prism of the Turkish and Greek languages. While speaking of 
administrative titles, military ranks, local realia etc., he often prefers the vocabulary of 
Ottoman Turkish. It is known that a lot of Turkish terms entered the Arabic vocabulary of 
the Ottoman epoch. Thus, the Russian guardsmen units ‘streltsy’ are exclusively referred 
to as اریّھچالینك  ‘Janissaries’, the Tsardom of Muscovy is sometimes called السلطنة ‘sultanate’ 
(meaning ‘Empire’), the orders issued by the Russian Tsar are named خط شریف ‘hatti-
sherif’, etc. Moreover, the Turkish title “efendi” appears even in the official title of the 
Tsar as conveyed by Paul: چنحن، كبیر الافندیّھ، وملك وكبیر الكنازیّھ، اللكسیوس میخاییلوفیت  ‘We, Grand 
Efendi (Prince), Emperor and Grand Duke Alexei Mikhailovich’ (fol. 252v). 
 One of the tasks of the future research is to differentiate between the Turkish 
loanwords adopted by the Arabic of that epoch and Turkish (foreign) lexemes used by Paul 
for certain purposes, e.g.: ویسمّون الحمار بلسانھم كالتركي ایشك ‘They [the Muscovites] call the 
donkey ‘ishak’ like the Turks’ (fol. 235v);  وعمل الملك خارج المدینھ كشك عظیم وعمل یقلما، اي احصا
 ,’The Emperor [of Muscovy] set a big pavilion outside the city and made a ‘yoqlama‘ عساكره
i.e. census of his troops’. In this context H. Çolak came to the interesting conclusion that 
“Paul’s insistence to prove his knowledge of Turkish in the end might be regarded as a 
constituent aspect of his identity as an Ottoman subject” (Çolak 2012: 382). 
 As for the Greek language, its high degree of influence on Paul’s writing style is 
explained by the fact that his Orthodox identity was “the most dominant one” (ibidem). 
Many exotic realia are presented and explained by means of the Greek language and 
worldview. Thus, the Lapps (the Sami people) met by Paul in Moscow are referred to as 

ايّ وجوه الكلاب ،سكیلوكافالي  ‘skīlūkāfālī (Gr. σκυλοκέφαλοι, “the cynocephali”), i.e. the dog-
faced ones’; their characteristics as “the savage people” is combined with the equivalent 
terms in both Turkish and Greek: 
 

  وحشیھ بریھ اناس وبالعربي άγριοι άνθρωποι وبالرومي ادامیسي، یبان بالتركي ویسمونھم
‘In Turkish they are called ‘yaban adamısı’, in Greek ‘άγριοι άνθρωποι’, and in Arabic 
‘the savage people’ (fol. 150r). 
 
 The audience with the Tsar is mentioned as a ceremony of فیلیما شاریو، اي تقبیل الید 
‘fīlīmā šāriyū (Gr. φίλημα χεριού), i.e. hand-kissing’. Moreover, under the emotional 
influence, while expressing his admiration for Alexei Mikhailovich, the author applies a 
combination of Arabic and Greek forms interwoven in rhymed prose: 
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 ھي التي الجدیده رومیھ لكوم الارض، ملوك اعظم یا السفر مھمات في راسك شغل كفاك ما
 جیس باسیس افندیس وماغس روسیاس، میكریس كھ ماغالیس وافطوكراطور مصكوفیاس،

  اندیوشیاس بطریرك ماكاریوس كیر نسیت ما الآن وانت ایفاریاس،
‘It was not enough for you to be occupied with the preparations for the military 
campaign, O Greatest of the Kings of the Earth, Emperor of the New Rome which is 
‘Muṣkūfīyās’ (Gen. ‘of Moscow’), ‘Afṭūkrāṭūr māġālīs ke mīkrīs Rūsīyās’ 
(Αυτοκράτωρ Μεγάλης και Μικρής Ρωσίας ‘Autocrat of Great and Little Russia’), 
and ‘Māġis ’Afandīs bāsīs gīs ’Īfārīyās’ (Μέγας Αφέντης πάσης γής Ιβηρίας ‘Great 
Lord of all the land of Iberia’), but you would not forget Kyr Macarius, Patriarch 
‘Andīyūšīyās’ (Gen. ‘of Antioch’)! (fol. 171r). 

 
 The influence of the Greek language is observed at the level of morphology as well. 
A number of hybrid forms resulting from the combination of non-Arabic (e.g. the Slavic) 
stems with Greek suffixes are found in the text: صوتنیكوس ‘centurion’ (Nom. masc. -ος), 
 .the city of Novgorod’ (Gen. masc. -ου)‘ مدینة نوفوغرادیو ,carts’ (pl. fem. -ες)‘ فودفودس
I. Feodorov proposed to see in the “lexical freedom” of Paul’s writing a particular feature, 
lexical and stylistic, of Levantine Arabic in pre-modern times and an evidence of the 
existence of the cross-cultural role of the Middle Eastern Christians (Feodorov 2016: 244). 
This interesting phenomenon needs further diachronic research based on a corpus of texts 
created in the Arab Christian milieu. 
 Thus, the linguistic peculiarities found in the text of the Journal by Paul of Aleppo 
reflect those specific to the Arab Christian manuscript tradition of the Ottoman epoch 
(colloquial, archaic and borrowed vocabulary, mixed forms, hybrid constructions, etc.) and 
may shed light on a number of sociolinguistic aspects in the Arabic language history. At 
the same time, the author’s “multiculturalism”, shaped by his Orthodox, Syrian and 
Ottoman identities (Çolak 2012: 378), is to be taken into consideration, as it may be a key 
to a closer understanding of the linguistic preferences and the writing style applied in his 
remarkable account on the travels of his father, Patriarch Macarius, described against a 
background of the social, political and religious life of those times. 
 
 
References 
 
Belfour F.C. 1833; 1836. The Travels of Macarius, Patriarch of Antioch: Written by his Attendant Archdeacon, 

Paul of Aleppo, in Arabic. London: The Oriental Translation Fund of Great Britain and Ireland. 
Blau, Joshua. 1966. A Grammar of Christian Arabic Based Mainly on South-Palestinian Texts from the First 

Millennium. I. Louvain: Imprimerie Orientaliste. 
Çolak, Hasan. 2012. “Worlds Apart and Interwoven: Orthodox, Syrian and Ottoman Cultures in Paul of 

Aleppo’s Memoirs”, Studies in Travel Writing. Vol. 16, No. 4. 375–385. 
Den Heijer, Johannes. 2012. “Introduction: Middle and Mixed Arabic, a New Trend in Arabic Studies”, Zack, 

Liesbeth & Schippers, Arie (eds.), Middle Arabic and Mixed Arabic: Diachrony and Syncrony. Leiden: 
Brill. 1–26. 

Feodorov, Ioana. 2011. “Notes sur les mots non arabes dans le Voyage du patriarche Macaire III d’Antioche 
par Paul d’Alep”, Andrei A. Avram, Anca Focşeneanu, George Grigore (eds.), Festschrift for Nadia 
Anghelescu. Bucharest: Editura Universităţii din Bucureşti. 193–214. 

Feodorov, Ioana. 2014. Paul din Alep, Jurnal de călătorie în Moldova şi Valahia, studiu introductiv, ediţia 
manuscrisului arab, traducere în limba română, note şi indici. Cuvânt înainte de Răzvan Theodorescu. 
Bucureşti: Editura Academiei Române; Brăila: Editura Istros a Muzeului Brăilei. 



SOME PECULIARITIES OF PAUL OF ALEPPO’S WRITING STYLE 
AS FOUND IN HIS TRAVEL ACCOUNT 

123 

Feodorov, Ioana. 2016. “Le mélange terminologique comme trait spécifique au moyen arabe dans le Journal 
de voyage de Paul d’Alep (1652–1659)”, George Grigore & Gabriel Biţună (eds.), Arabic Varieties: 
Far and Wide. Proceedings of the 11th International Сonference of AIDA – Bucharest, 2015. Bucharest: 
Editura Universităţii din Bucureşti. 237–249. 

Hary, Benjamin. 2007. “Hypercorrection”, Versteegh, Kees (ed.), Encyclopedia of Arabic Language and 
Linguistics, vol. 2. Leiden–Boston: Brill. 275–279. 

Holes, Clive. 1995. Modern Arabic: Structures, Functions and Varieties. New York: Longman Publishing. 
Kowalska, Maria. 1986. Ukraina w połowie 17 wieku w relacji arabskiego podróżnika Pawła, syna Makarego 

z Ałeppo. Wstęp, przekład, komentarz. Warsaw: Państwowe Wydawnictvo Naukowe. 
Krachkovsky, I. Ju. 1955. Opisanie putešestvija Makarija Antiohijskogo kak pamjatnik arabskoj geografičeskoj 

literatury i kak istočnik dlja istorii Rossii v XVII veke, Izbrannye sočinenija, vol. I. Moscow–
Leningrad: Izdatel’stvo AN SSSR. 259–272. 

Manuscrit Arabe 6016. Fin du XVIIe siècle. Bibliothèque Nationale de France.  
Marinova E.V. 2012. Inojazyčnaja leksika sovremennogo russkogo jazyka: učebnoe posobie. Moscow: 

Flinta: Nauka. 
Murkos G.A. 2005. Putešestvie Antiohijskogo patriarha Makarija v Rossiju v polovine XVII veka, opisannoje jego 

synom, arhidiakonom Pavlom Aleppskim. Мoscow: Obščestvo sohranenija literaturnogo nasledija. 
Panchenko, Constantin A. 2016. Arab Orthodox Christians under the Ottomans: 1516–1831. Jordanville, New 

York: Holy Trinity Publications. 
Petrova, Yulia. 2015. “Putešestvie Patriarha Antiohijskogo Makarija”. Kievskij spisok rukopisi Pavla 

Aleppskogo. Кiev: Institut vostokovedenija im. A.Ju. Krymskogo NANU. 
Radu, Basile. 1930; 1933; 1949. “Voyage du Patriarche Macaire d’Antioche. Texte arabe et traduction 

française”, Graffin, R. & Nau, F. (eds.), Patrologia Orientalis XXII. Paris: Firmin-Didot et Cie, 
Imprimeurs-Éditeurs. 

 





 
 
 
 
 
 

THE CHARACTER OF BARZAWAYH IN AN ANONYMOUS SYRIAC 
TRANSLATION OF IBN AL-MUQAFFAC’S KALĪLA AND DIMNA 

 
OVIDIU PIETRĂREANU 

 
University of Bucharest 

 
 
 

Abstract. This paper is meant to look into the manner in which the character of Barzawayh, the Persian 
physician who reputedly brought from India and translated into Middle Persian the book whose Arabic version 
would become, under the title Kalīla wa-Dimna, a fixture of high and popular literature in the Arab world and, 
through subsequent translations, beyond, is portrayed in an anonymous Syriac translation of the Arabic version 
of the book authored by cAbd Allāh b. al-Muqaffac. We will be looking at the significant changes that the text 
has incurred in the process of its translation and have a bearing on the way in which the “Syriacized” Barzawayh 
acquires distinctive features that set him aside from his counterpart in the text of Ibn al-Muqaffac, with the aim 
of also determining the extent to which these changes can be correlated with stylistic choices or proclivities of 
the translator or can be traced back to ideological leanings specific to his cultural and/or religious background. 
Keywords: Arabic literature, Syriac literature, translation, narrative, narrative voice, framed story, character. 
 
 
The character of Barzawayh1, the Persian physician who etched himself in the memory of 
generations of readers of Kalīla and Dimna as the one who travelled all the way to India to 

                                                           
1  The name of the character appears in rather numerous forms in English sources: Burzōy, Burzōē, 

Borzuy, Borzūya, (which are all attempts at rendering the form of the name in Middle Persian), 
alongside Barzawayh, the pausal form of Barzawayhi, the name’s adaptation into Arabic as it is to be 
found in Ibn al-Muqaffac’s version of the book; in the present paper we have chosen to use the Arabic 
form, since the Arabic version lies at the basis of the Syriac translation we are dealing with and hence, 
in this particular context, can be treated as if it were the original. As for the form of the name in the 
Syriac translation, it appears written, without vocalization, as brzwy; its vocalization might be 
Barzūy/Barzōy, the option for [a] as the nucleus of the first syllable being justified by the fact that Syriac 
orthography generally requires that [u] and [o], the vowels suggested by some of the aforementioned 
forms of the name, be written with the letter wāw as a mater lectionis, irrespective of syllabic structure 
or vowel length (an additional argument in favor of this choice is the form of the name in Ibn al-
Muqaffac’s Arabic version); establishing the quality of the vowel of the second syllable is problematic 
if we take into account the phonological distinction between the high back rounded [u] and the mid-
high back rounded [o], which was originally extant in Syriac and subsequently preserved only in its 
Eastern variety, whereas the merging of the two phonemes in  Western Syriac makes it clear that the 
pronunciation of the name in this variety would have been Barzūy (another possibility would be for the 
name to be even closer to the form it takes on in Arabic and have the vowel [a] also in its last syllable 
– Barzeway – in which case the [o]/[u] dilemma would become moot). If the assumption of William 
Wright, the editor of the text, about the translation having been achieved in the Xth or the XIth century, 
is correct, then the question of the East-West dialectal divide, which is supposed to have emerged at a 
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bring back with him what turned out to be a treasured book of wisdom, features prominently 
in the version of the book authored by cAbd Allāh b. al-Muqaffac (VIIIth century CE). He 
is, after all, the central figure of two of the chapters that make up the introductory part of 
the book, in which readers are made aware of its purpose, the correct way of approaching 
it and its trajectory up to the stage where Ibn al-Muqaffac took it upon him to translate and 
adapt it. Out of the two chapters that give a measure of consistency to the life and profile 
of Barzawayh and the part he played in the destiny of the book, the first one, which comes 
as the second of the four introductory chapters and bears the title Bāb bacṯat Barzawayh 
’ilā bilād al-Hind (“The chapter of Barzawayh’s mission to India”), is an account of his 
travel to India on the commission of the Sassanid king Ḫosrow I Anūširwān (531-579) with 
the task of retrieving the book for the king’s benefit. The narrative in this chapter starts 
with the king finding out about the existence of a precious book in India that is reputedly 
“the origin of all instruction and the beginning of all science” (’aṣlu kulli ’adabin wa-ra’su 
kulli cilmin) and asking his vizier, Buzurǧamihr2, to find a man able to bring him that book. 
Buzurǧamihr then recommends Barzawayh, a man described as a well educated, intelligent 
physician knowledgeable of the “Indian and Persian” languages, whom the king entrusts 
with the task of bringing him the book in question, along with other books that his treasury 
might lack, promising him all the necessary material support3. Upon arriving in India, 
Barzawayh ingratiates himself with the local political and intellectual elite in order to gain 
access to the coveted writings he was after, and, with the help of an intuitive confidant who 
                                                           

much earlier stage (cf. Duval 1881: VII-VIII), would not be without relevance in relation to this text, 
but is not one that we envisage tackling in our paper (concordantly, the transcription of the Syriac 
passages included herein aims to reflect a unified pronunciation, not bound by a particular dialectal 
tradition). 

2  This character has a much less salient profile in the story: his role consists in introducing Barzawayh to 
the king and, after his successful return from his mission to India, in writing down the story of his life 
up to this last endeavor. He appears to correspond to a historical figure quite notorious as a high ranking 
official at the Sassanid court during the VIth and VIIth centuries CE, who is also celebrated as a wise 
man in a Middle Persian moral treatise containing pieces of advice attributed to him, besides having 
reputedly had a part to play in the introduction of the chess game to Iran and also invented the board 
game known as nard (Christensen 1936: 52, 481; 1930: 81, 82). Having listed the Middle Persian, 
Persian and Arabic writings containing references to Buzurǧamihr and branding them as unreliable 
because of their contradictions and the conspicuously stereotypical nature of the episodes whose 
protagonist they make him out to be, the Danish Iranologist Arthur Christensen deems himself justified 
in concluding that, under this name, he is a mere fictional character, whose historical counterpart is 
none other than Barzawayh himself, the name Buzurǰmihr having emerged as an alteration of 
Barzawayh’s real name, Burzmihr, whose hypocoristic form is Burzōē (=Barzawayh) and, as this 
transition between the two names can be better explained based on their Arabicized forms, he assumes 
that this process took place after the Arab conquest of Iran. The hypothesis of the two characters’ real-
life identity is, in his view, reinforced by the way in which different traditions describe their relation 
with Kalila and Dimna, either having Barzawayh bring the book from India and Buzurǧamihr translate 
it and write its preface, or having Buzurǧamihr write some parts of it (Christensen 1930: 103-111). 

3  There are sources that point to an alternative reason for Barzawayh’s trip: according to a partially 
parallel narrative that was developed in Middle Persian literature and has found its way in Ferdowsi’s 
Šāhnāmeh, Barzawayh traveled to India after he had found out about a miraculous plant capable of 
resurrecting a corpse, only to be told, after his arrival and his failure to make an effective potion out of 
the plant in question, that the story of the plant was in fact an allegory about  a book that could, with 
the wisdom contained therein, “resurrect” people from the “death” of their ignorance, which sets him 
on the track of finding it (de Sacy 1816: 22-24; de Blois 1990: 41; Grigore 2010: 201-202). 
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becomes aware of the true purpose of his journey and happens to be the treasurer of the 
local king, manages to gain access to Kalila and Dimna and other books4, which he then 
proceeds to transcribe and translate into Persian. As soon as he finishes, he sends a message 
to the king, who summons him back to Persia. Upon his arrival, he is given a very warm 
welcome and offered great riches as a reward for his success, to which he responds by 
saying that his wish is to have his memory immortalized by means of a chapter written 
about him by Buzurǧamihr and inserted in the book, before the chapter of the “Lion and 
the Bull”, a wish the king happily grants him and Buzurǧamihr is honored to fulfill (Ibn al-
Muqaffac 1991: 45-60). The second chapter revolving around Barzawayh and the last of 
the four introductory chapters of the book, titled Bāb Barzawayh – tarǧamat Buzurǧamihr 
bin al-Baḫtakān (“The Chapter of Barzawayh – the biography [written] by Buzurǧamihr b. 
al-Baḫtakān”), is introduced, by means of the title, as the work of Buzurǧamihr, although 
the story is told from a first-person perspective, the narrative voice belonging to the 
protagonist himself5. Based on the structure of this chapter – mainly its linear narrative and 
the type of events it covers – it can be described as an autobiographical writing: it starts 
with informations about the social background of Barzawayh’s family and his upbringing, 
then moves on to his career, more precisely to how he chose to become a physician and 
what were the moral tenets he adhered to in practicing his craft. From this point on, the 
chapter veers away from being an account of strictly objective facts towards dwelling 
mostly on his spiritual quests, his inner musings about moral and religious matters (and, 
one might add, the narrative character of the chapter becomes tenuous at best and reduced 
to mere formal features – if it were not for the verbs in the perfect form punctuating the 
text, it could very well be read as a lengthy soliloquy; on the other hand, it already exhibits 
a hallmark of the narrative technique of Kalīla and Dimna as a whole, namely the frame 
story, as it contains a number of fables meant to illustrate the points Barzawayh is trying to 
make). After settling upon taking on a physician’s career, he initiates a dialogue with his 
own soul in which he questions it about the true meaning and purpose of one’s life, 
rebuking it for its choices and its failure to seek the afterlife. He then begins exploring the 
different paths one can take in one’s attempt to live a wholesome life, and, being taken 
aback by the divergent opinions people held on these issues, he goes on to look into the 
stances of different religions, whose representatives do not provide him with satisfactory 
answers, which makes him decide to stick to the religion of his parents. His soul, however, 
is still restless and keen to keep on searching, and thus he ends up following a moral code 
of his own, made up of what he thinks are universally acceptable principles. Then, 

                                                           
4  Silvestre de Sacy assumes that, according to the internal evidence provided by the structure and contents 

of the book of Kalila and Dimna itself, it can be conjectured that these other books are, in fact, at the 
origin of the chapters following the one containing the story of the two jackals (de Sacy 1816: 2-3). 
Modern scholarship has, in fact, identified additional sources that were supposedly used for the stories 
contained within the book in its Middle Persian version, besides the primary one, represented by the 
Pañcatantra, and there are also chapters included in Ibn al-Muqaffac’s version whose sources are 
hitherto unknown (Scott Meisami & Starky (eds.) 2003: 423; Grigore 2010: 202, 205). This is, however, 
far from being a validation of de Sacy’s opinion, which relies heavily on his contention that there are 
no reasons to question the historical accuracy of the story in its essentials (de Sacy ibidem). 

5  This apparent internal contradiction is viewed by Christensen as one of the hints towards Barzawayh 
and Buzurǧamihr being in fact one and the same (Christiansen 1930: 110; v. note 2). 
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becoming convinced of the futility of worldly goods, he embraces asceticism6, although he 
is apprehensive about his capacity of enduring the hardships of such a life choice. Further 
meditation upon the matter helps him overcome his hesitations and, even if he worries 
about the fickleness of his inconstant nature, the long-term advantages of being an ascetic 
convince him to be steadfast on this path. The arguments in favor of this option are drawn 
from his medical background, as he launches in a rather detailed account of man’s pains 
and sorrows, either physical or otherwise, in the different stages of his life. He also finds it 
appropriate to choose afterlife over earthly gains in light of the moral decay of his times, 
that manifests itself by good and evil, the good and the wicked switching places. In light of 
all this, he marvels at how people can choose ephemeral pleasures over eternal happiness, 
and ultimately decides to pursue his path and improve himself as much as he can7. The 
chapter ends with a brief mention of him copying a lot of books and leaving India after 
having copied the book he had initially set out to find (Ibn al-Muqaffac 1991: 78-95). 
 The objective of this paper is to draw a comparison between the character of 
Barzawayh as it is portrayed in Ibn al-Muqaffac’s Kalīla and Dimna and its counterpart in 
an anonymous Syriac translation based on the version of Ibn al-Muqaffac. This Syriac 
translation8 was published by the British orientalist William Wright in 1884 under the title 
The Book of Kalīlah and Dimnah Translated from Arabic into Syriac9. The sheets of the 

                                                           
6  The propensity for such a choice, deemed rather unusual for a purely Zoroastrian milieu, is seen by 

Christensen as a result of influences exerted by Christianity, Gnosticism, Manichaeism and Mazdakism, 
as well as a reflection of the impact of Indian thought, of which a “historical” Barzawayh might have 
been a promoter (Christensen 1936: 426). 

7  The contents of this chapter have given reason for it to be read and interpreted sometimes less as an 
autobiography than as a polemical text advocating for religious skepticism: al-Bīrūnī (Xth-XIth centuries 
CE) went as far as to accuse Ibn al-Muqaffac of furthering his own agenda by means of this chapter; in 
connection with this issue, it has also been discussed whether the authorship of the chapter can be 
ascribed to Barzawayh or, either entirely or partially, to Ibn al-Muqaffac, with each of the hypotheses 
being backed up by more or less conclusive arguments, an overview of which is provided by de Blois, 
who credits the idea that the medically oriented content of the chapter reflects “Indian medical 
thinking”, which would be in tune with the profile of Barzawayh as a physician who traveled to India 
(de Blois 1990: 25-28). This last point could also be of value for adding to the plausibility of Barzawayh 
as a historical figure. 

8  This is, in fact, the second translation into Syriac of the book of Kalīla and Dimna: another one was 
made from the Middle Persian version of the book during the VIth century CE, apparently by an official 
of the Nestorian Church named Bōḏ, and was lost (and, in all likelihood, forgotten by the time the 
second translation into Syriac was made, even if there appear to be some commonalities between the 
proper nouns of the two – Wright 1884: xxi-xxii) until it was rediscovered in 1870 in a monastery in 
Mardin, Turkey, by the German orientalist Gustav Bickell, who also published its first critical edition, 
together with a German translation, in 1876 (Wright 1894: 123-124; de Blois 1990: 1-2; Grigore 2010: 
205). The chapter containing the story of Barzawayh’s life is missing from this version, which precludes 
us from using it in the present paper.  

9  The translation, its discovery by Wright in a manuscript at the library of Trinity College in Dublin and 
his assessment of what can be inferred about the identity of its author and the time of its completion are 
also mentioned in a brief account in his Short History of Syriac Literature, where this work is included 
in a series of anonymous translations going back to the Xth and XIth centuries, that “are interesting as 
showing what the popular literature of the Syrians was, compared with that of their theologians and 
men of science” (Wright 1894: 239-240) This Syriac version was translated into English by the Scottish 
missionary and Arabic and Syriac scholar Ion Grant Neville Keith-Falconer (1856-1887), who, 
according to his own account, embarked on this work at the request of William Wright himself (Keith-
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book were read by the German orientalist Theodor Nöldeke, whose emendations were 
included in an Appendix to the introduction. In the book’s preface Wright states that, 
according to his evaluation of the features of the different hands used throughout the 
manuscript and other data, it appears that its oldest part was copied in the latter part of the 
XIIIth century, with later additions made in different stages up until the XVIIth century 
(Wright 1884: viii-ix). As for the translation itself, he places it in the Xth or XIth century, 
arguing that this can be inferred from lamentations about the state of society that might 
reflect the realities of that era, and also from the fact that the translator’s mastery of Syriac 
seems to be acquired “in the schools” and that he seems to have been “more familiar with 
Arabic than with Syriac as the language of daily intercourse” (Wright 1884: xiii-xiv). The 
religious references and frequent quotations from the Scriptures have determined Wright 
to assume that the translator must have been a Christian priest, who has added these 
elements “in the hope of rendering the book still more acceptable and edifying to the public 
for whom he wrote” (Wright 1884: xi-xiii).  
 Out of the four introductory chapters, this translation has retained, and placed at the 
end of the book, only the story of Barzawayh’s life, which means that, in our attempt at 
isolating features of Barzawayh that come as a result of the Syriac translator’s contribution 
and intervention and thus help us set aside a profile of this character distinctive from the 
one drawn by the pen of Ibn al-Muqaffac, we will have to rely solely on this chapter. After 
having already listed the main events and developments making up the story of Barzawayh 
according to Ibn al-Muqaffac’s Kalīla and Dimna, we will now only concentrate upon those 
parts of the story where there is a marked and significant contrast to be noticed between the 
Arabic “original” and its Syriac translation in this respect. 
 The first noticeable difference comes at the very beginning of the chapter, and may 
be connected with the absence, from the Syriac version, of the account of Barzaway’s trip 
to India, where Buzurǧamihr is mentioned as the one who introduced him to the king and 
later wrote his story. If, in the Arabic version, Buzurǧamihr is, as we have already 
mentioned, the one who, according to the title of the chapter, has written it as an 
(auto)biography of Barzawayh, the Syriac version does away with the title, having instead 
a rubric-like paragraph in which we are introduced to Barzawayh as the translater of the 
book (tūḇ be-yaḏ ’alāhā kāṯbīnnan tašcīṯā de-brzwy mallepānā hendewāyā, de-hū hewā 
meṯḥappeṭānā we-ṯargem le-hānā keṯāḇā men seprā hendewāyā le-seprā ’ara’ḇāyā – “now 
(lit. “again”), with God’s help, we are writing the story of Brzwy10, the Indian teacher, who 
was diligent and translated this book from Indian into Arabic” – Wright 1884: 375), while 
the chapter itself introduces Barzawayh’s speech with the formula šarrī kaḏ ’āmar (“he 
began saying”), thus leaving him as the sole, undisputed author of the chapter. The rubric 
appears to roughly correspond to the first sentence of the chapter in the Arabic version 
(qāla barzawayhi ra’su ’aṭibbā’i fārisa wa-huwa llaḏī tawallā ntisāḫa hāḏā l-kitābi wa-
tarǧamahu min kutubi l-hindi wa-qad maḍā ḏikru ḏālika min qablu – “Barzawayhi, the 
chief physician of Persia, the one who took it upon himself to copy this book and translated 
it from the books of India – as it has been mentioned before – said” – Ibn al-Muqaffac 1991: 

                                                           
Falconer 1885: vii). For the purpose of this paper, we have used this translation in order to compare 
with it our own translation of the passages included herein in a few key points, signaled in notes.  

10  See note 1.  
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78). The comparison between the wording of this passage in the two versions points to 
(almost) literal correspondences especially at the level of some of the lexical units or 
phrases (as between tawallā and hewā meṯḥappeṭānā or between min kutubi l-hindi and men 
seprā hendewāyā, although in this last case there are significant semantic differences: the 
Arabic phrase is used to signify the plurality of sources that Barzawayh drew upon in 
compiling his book, the noun kitāb in its plural form being used with its primary meaning 
(“book”, “writing”), whereas in its Syriac counterpart the word seprā (lit. “book”) acquires 
the meaning of “speech”/“language” (lit. “from the Indian book” = “from the Indian 
language/speech”)11). The modifications incurred by the passage in Syriac can indeed be 
interpreted as readjustments needed in order to make the contents fit with the disappearance 
of the first chapter dealing with Barzawayh: the circumstantial wa-qad maḍā ḏikru ḏālika 
min qablu is unsurprisingly left out; as for the character of Barzawayh, it does seem that the 
changes operated on his profile reflect the fact that a whole portion of his story, namely the 
one that has him firmly anchored in an unmistakably Persian setting, in a specific moment of 
the history of the Sassanid dynasty, has simply vanished: this is, most likely, why he is no 
longer the “chief physician of Persia”, but “the Indian teacher”, and also why the translation 
work that is ascribed to him involves the “Indian” and the “Arabic” languages. Whether these 
changes are related to the absence of the aforementioned chapter or not, it is quite 
conspicuous that their common denominator is an effort to downplay the Persianness of the 
character, to circumvent, as much as possible, the Persian stage of his story and also of the 
book’s trajectory12. 
 The family of Barzawayh is, in the Arabic version, a part of the elite of Persian 
society: ’abī kāna mina l-muqātilati wa-kānat ’ummī min cuẓamā’i buyūti z-zamāzimati 
(“my father belonged to the warrior class and my mother was one of the prominent 
members of the houses of the zamāzima13” – Ibn al-Muqaffac 1991: 78). When looking into 
the Syriac version of this sequence, we can notice that the differences revolve around the 

                                                           
11  Cf. R. Payne-Smith 1879: 2708; J. Payne-Smith 1903: 387.  
12  This is not to say that the translator is thorough in his “indianization” of Barzawayh: at the end of the 

chapter, Barzawayh, in Ibn al-Muqaffac’s version, “leave[s] India” (wa-nṣaraftu min bilādi l-hindi – 
Ibn al-Muqaffac 1991: 95), and in the Syriac translation he “return[s] from India to [his] own country” 
(wa-penêṯ men hendū l-aṯrā dīl(y) – Wright 1884: 406).  

13  This internal plural on the pattern facālila, usually associated with nouns belonging to the category of 
rational (cāqil) beings, appears to be, based on negative evidence from such lexicographical works as 
Ibn Manẓūr’s Lisān al-carab or Edward Lane’s Arabic-English Lexicon, in which no particular singular 
noun corresponding to it is to be found and neither is the plural form itself attested – a plurale tantum 
(we wouldn’t venture, however, and go as far as to say it is also a hapax legomenon, based on this 
evidence alone). The closest we can get to its supposed meaning in the present context in Lisān al-carab 
is by means of one of the definitions provided for the verbal noun zamzama, whose general meaning is 
given as “a barely discernible muffled sound” (ṣawtun ḫafiyyun lā yakādu yufhamu): kalāmu l-maǧūsi 
cinda ’aklihim (“the speech of the Magi/Zoroastrians when they eat”) (Ibn Manẓūr s.a.: 1866); if we 
admit that there must be a semantic connection between zamāzima and this particular meaning of 
zamzama, then we might assume that the term designates a class of Zoroastrian religious ministers 
entrusted with specific ritual duties, and maybe, by extension, the priestly class in general. De Sacy 
adopts this last, broader interpretation, translating the sentence in question “ma mère [était] d’une des 
principales familles des Mages”, relying apparently on the same lexicographical data as the ones 
provided by Lisān al-carab, as he specifies in a note that zamāzima « signifie proprement ceux qui 
parlent bas, entre les dents, et sans, pour ainsi dire, remuer les lèvres » (de Sacy 1816: 26).  
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way in which the translator has understood and rendered the two key terms designating the 
social/professional classes of Barzawayh’s parents, namely muqātila and zamāzima: ’aḇā 
dīl(y) hewā men perīšē w-emmā dīl(y) men rēšē caššīnē da-mezamzemānē (“my father 
belonged to [the class of] men of distinction and my mother was from among the powerful 
chieftains of the mezamzemānē” – Wright 1884: 375). The equivalent of muqātila 
(“fighters”, “warriors”) – perīšē – is primarily a passive participle (here in the emphatic 
state plural form) of the verb peraš (“to separate”, “to set apart”, “to distinguish”) and is 
also lexicalized with the meanings of “distinguished”, “special”, “noble” (coincidentally, 
this last meaning is exemplified in the dictionary of J. Payne Smith with no other sentence 
than the one taken from this Syriac translation of Kalīla and Dimna, translated as “my 
father was a noble” – J. Payne Smith 1903: 460), besides being the term currently used in 
the Gospels to designate the Pharisees (R. Payne Smith 1879: 3302). There are two possible 
explanations for this equivalence. The first and, maybe, also the more plausible one, is that 
this is nothing more than a mistake on the part of the copyist, because the noun perīšē is 
suspiciously close in form and, at least as importantly, in orthography to another noun that 
could have served as a semantically very close equivalent of muqātila, parrāšē 
(“horsemen”, “mounted soldiers”, etymologically related to the Arabic noun fāris bearing 
the same meaning). The consonantal, unvocalized forms of the two nouns in writing, pryš’ 
and, respectively, prš’ are only differentiated by the letter yōḏ coming before the šīn in the 
former, which makes it highly likely that this is nothing more than a copyist’s error. This 
departure from the Arabic original could thus be traced back not to an intervention of the 
translator himself, but to a later change, inconsequential for the discussion about the 
specificities of a “Syriac” Barzawayh (if, however, we take into account the perspective of 
the readership that has relied on the Syriac text in this form for becoming acquainted with 
his story, we must admit that, irrespective of the origin of this reading, it did have a part to 
play in shaping the image of Barzawayh for that particular readership). The second and, 
admittedly, less likely explanation would be that this change was operated by the translator 
himself, which raises the question of what the goal behind such an initiative might be. There 
are no reasons to think that there would have been, on his part, any other intention than to 
boost Barzawayh’s credentials, therefore it must be assumed that he deemed having a 
military background somewhat less appealing than having a father belonging to a category 
he chose to designate with the noun perīšā. Given that the features that make this character 
stand out the most are related to his intellectual prowess, his intrepidity in the quest for 
knowledge, and that a modification of his background meant to further improve his image 
would probably not go too far away from these lines, it may be that nobility by birth, in its 
narrowest sense, is not necessarily the quality that the translator had in mind for his father, 
but rather a more loosely definable attribute, such as being a member of moral or 
intellectual elites (which is why we have chosen to translate perīšē with a formula reflecting 
a relatively simpler, less complex sememe, that leaves room for a vaguer understanding of 
the noun in this context than the one suggested by the translation of J. Payne Smith)14. The 
translator’s take on the family of Barzawayh’s mother reflects a considerable degree of 
uncertainty about the exact meaning of the term zamāzima. This is the most probable reason 
                                                           

14  Keith-Falconer seems to have opted for a similarly vague, convenient solution: “my father belonged to 
a distinguished race” (Keith-Falconer 1885: 248).  
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why he has chosen the safest, least venturesome way of translating it, by resorting to the 
closest he could get to a literal rendition – mezamzemānē, an active participle of the verb 
zamzem (“to make resound”, “to make a bubbling noise”), a reduplicated derivate of the 
verb zam (“to sound”, “to resound”, “to buzz”), substantivized as a nomen agentis, which 
means that whatever assumptions we made concerning the meaning of the Arabic term can 
also be made about its Syriac equivalent. If there is a difference to be found between them, 
it is restricted to the field of morphology (although it has a bearing on the semantic field as 
well) – the nomen agentis in Syriac reflects somewhat more overtly the fact that it is 
supposed to designate a category of professionals, of people that are expected to perform a 
certain duty15. 
 The upbringing of Barzawayh is described in the Arabic version of Kalīla and Dimna 
in nothing but bright colors: he was the favorite son of his parents, had a happy childhood 
and a good education. The Syriac translation, while reflecting quite accurately the factual 
elements of this part of the narrative on the whole, initiates what will prove to be a read 
thread of its treatment of the story in general: emphasizing, at every juncture, God’s agency, 
making it clear, in explicit terms, that God has a part to play in the progression of the events, 
whether they are directly connected to Barzawayh’s life or pertain to the greater scheme of 
things. The impact this intervention has on the text is twofold, as it reshapes the narrative 
itself and, since the narrative voice belongs to Barzawayh, makes him appear closer to the 
mindset of a man interested in spiritual matters (as he already is, in many ways, in the 
Arabic version) according to the expectations of a readership steeped in the cultural and 
religious heritage of the Syriac-speaking (or at least reading, by the time the translation was 
made) world. The first instance of such a change is illustrative of the same approach that 
was put to work in the very first paragraph of the chapter – the literal rendition of one 
particular term of the original, within a context that requires a different interpretation of 
that term – if, in the first case, we could see how the equivalent seprā for the Arabic kutub 
acquires a different meaning than the primary, literal one it is used to designate, in this case 
the pivotal Arabic term, whose literal rendition serves as a pretext for inserting a reference 
to God, is nicma (“benefit”, “favor”, “grace”, “kindness” etc.): wa-kāna manša’ī fī nicmatin 
kāmilatin, wa-kuntu ’akrama waladi ’abawayya calayhimā, (“my upbringing went on in [a 
state of] complete wellbeing, and I was, for my parents, the most honored of their children” 
– Ibn al-Muqaffac 1991: 78). The meaning attached to this term is very straightforwardly 
deductible from the context, which emphasizes the comfort that surrounded Barzawayh in 
growing up. Its literal equivalent in Syriac, however, ṭaybūṯā, being modified by the genitival 
attribute d-alāhā (“of God”), is clearly used with the meaning of “grace”: we-men šepīcūṯ 
ṭaybūṯēh d-alāhā da-celay, hewêṯ meyaqqar bêth ’aḇāhay men kullehōn benayyā dīlhōn (“by 
the abundance of God’s grace upon me, I was held in higher esteem in the house of my parents 
than all their [other] sons” – Wright 1884: 375).  

                                                           
15  The term mezamzemānē is actually listed in Brockelmann’s Lexicon Syriacum and translated as magi, 

but the reference to de Sacy’s edition of the Arabic text of Kalīla wa-Dimna makes it clear that 
Brockelmann was influenced by de Sacy’s understanding of zamāzima (Brockelmann 1928: 199; v. 
note 12). The same rendition can be found in Keith-Falconer translation as well: “my mother was 
descended from the mighty chiefs of the Magi” (Keith-Falconer 1885: 248).  
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 The second instance of inserting a reference to God is more or less in line with the 
first one – it is still a recognition by Barzawayh of the part God had to play in his 
upbringing, but this time not as a narrator but as a character within the story. The treatment 
of the Arabic original in this case is much less restrained, involving additions and 
expansions that make the Syriac translation seem closer to a rewriting: fa-lammā ḥaḏiqtu 
l-kitābata šakartu ’abawayya wa-naẓartu fī l-cilmi fa-kāna ’awwala mā btada’tu bihi wa-
ḥaraṣtu calayhi cilmu ṭ-ṭibbi (“when I had mastered writing, I thanked my parents, looked 
into science and the first thing that I began [practicing] and was interested in was the 
science of medicine” – Ibn al-Muqaffac 1991: 78); we-ḵaḏ yelpēṯ kulmeddem ’a(y)ḵ ceyāḏā 
de-nāmōsan, qabbelēṯ ṭaybūṯēh d-alāhā wa-ḏe-mawleḏānay, cal yuṯrānē de-qeṭpēṯ men 
rabbānē we-sukkālā da-qenēṯ men mallepānē, we-ḵaḏ ḥārēṯ be-ṯē’ōrīs kullehēn, we-ḇeḥnēṯ l-
ummānwāṯā we-ṯeqlēṯ be-hawnā da-qeḇīc ba-ḵeyānā le-ḵullehōn sucrānē, hewāṯ lī ḥepīṭūṯā cal 
yulpānē d-āsyūṯā we-yeṣpēṯ dīlāh be-ḵullēh ḥayl(y) (“when I had learned everything in 
accordance with the custom of our law, I thanked God and my parents for the benefits I had 
reaped from [my] masters and the understanding that I acquired from [my] teachers, and 
after having looked into all theories, examined all crafts and weighed, with the mind that 
has been planted inside [my] being, all deeds, I was eager for the teachings of medicine and 
became invested in it with all my power” – Wright 1884: 375). The modification involving 
God is telling in that he is inserted before Barzawayh’s parents and, therefore, given priority 
over them as an entity that deserves gratitude for the care and education he received. The 
expansions exhibited by this passage are also revealing from other points of view: it appears 
that the mere mention of “writing” as the kind of instruction received by Barzawayh seemed 
utterly unsatisfactory for the translator, therefore he had him learn “everything in 
accordance with the custom of [his] law”; but, besides being an attempt to make Barzawayh 
appear to have a more sophisticated intellectual background, this expansion could also be 
interpreted as a reference to the religious otherness of the character only thinly, almost 
clumsily disguised as a part of his own speech, being in reality a nod of the translator 
towards his Christian readership – having Barzawayh talk about “his law” makes little 
sense unless he is supposed to address an audience having a different religious affiliation 
than his own. As for the other expansions contained within this paragraph, they can be 
ascribed to stylistic choices reflecting a propensity for a certain degree of verbosity, 
prolixity and for making explicit many elements of the content that might otherwise remain 
latent, that resonates with the predominant literary taste of Syriac writers and their 
audiences16. The same concern for acknowledging the plurality of religions (and, thus, 
leaving the door open for Barzawayh to become, as a non-Christian, more palatable for a 
Christian audience) can be noticed in an addition made by the Syriac translator dealing with 
the incentives that determined Barzawayh to become a physician: we-hāydên henyōḵā 

                                                           
16  In addressing the objections one might raise about the quality of the writings of Ephrem the Syrian (IVth 

century CE), Rubens Duval has this to say about some of the most prominent of the general features of 
literary writing in Syriac: « quant à la prolixité de saint Éphrem que nous trouvons parfois fastidieuse, 
on ne peut la condamner sans tenir compte du goût des Syriens qui aimaient les répétitions et les 
développements de la même pensée, et voyaient des qualités là où nous trouvons des défauts; ces 
défauts, nous les rencontrons les mêmes non seulement chez les poètes les plus estimés, Isaac 
d’Antioche, Narsès, Jacques de Saroug, mais aussi chez les prosateurs de la meilleure époque, Aphraate 
et Philoxène de Mabboug » (Duval 1900: 19-20). 
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meḏabberānāh d-elpan qarreḇan le-nīšā d-āsyūṯā kaḏ ’eškaḥtāh de-saggī meqallesā bêṯ 
pārōšē we-ḥakkīmē, we-lā ’eškeḥēṯ ḥeḏā men tawdeyāṯā da-meḡanneyā lāh (“and then the 
captain, the leader of our ship, drew us closer to the goal of [practicing] medicine, as I had 
found it to be given much praise among discerning and wise men, and had not found any 
of the religions blaming it” – Wright 1884: 376). This addition is stylistically reminiscent 
of the previous passage, particularly by the florid use of metaphors to designate God, the 
“captain” and the “leader” of his “ship”. Having Barzawayh express his concern for making 
sure that medicine is in accordance with the teachings of all the religions he could know 
about can also be interpreted as an expansion and an anticipation of Barzoy’s religious 
quest that is to come later in the chapter, in its Syriac version as well as in its Arabic one. 
Based on this interpretation, this addition can be viewed as yet another instance of the 
tendency of further fleshing out and developing trends that are not necessarily absent in the 
Arabic version, but whose presence can nevertheless be deemed more virtual than actual.  
 The concern for making Barzawayh appear even godlier than he already is in the 
Arabic version becomes manifest not only by his expressions of gratitude towards God, but 
also by means of enhancing the virtues he appears to be endowed with. In describing his 
take on the moral aspects of practicing medicine, his preoccupation revolves, in the Arabic 
version, first and foremost around the wellbeing of his patients, and the ultimate goal in 
doing this is the pursuit of the afterlife. He is determined to help them in any way he can, 
and this is why, if he is not able to personally treat them, he still gives them prescriptions 
and provides them with drugs, without expecting material gains in return: wa-man lam 
’aqdir calā l-qiyāmi calayhi waṣaftu lahu mā yuṣliḥu wa-’acṭaytuhu mina d-dawā’i mā 
yucālaǧu bihi wa-lam ’urid mimman facaltu macahu ḏālika ǧazā’an wa-lā mukāfa’atan (“to 
the one that I was unable to take care of I would prescribe what is beneficial and give the 
medicine required for his treatment, and I did not want from the one that I treated in this 
manner any reward or compensation” – Ibn al-Muqaffac 1991: 79-80). The same holds true 
for the character in the Syriac version, but this time, in accordance with the tendencies 
already noticeable in the previously signaled passages, there is an even stronger emphasis 
on the virtuous behavior of Barzawayh towards his patients, that goes hand in hand with 
an expansion of the passage at the level of linguistic expression: we-l-aynā de-lā ’eškeḥēṯ d-
eššammešīw(hy) paqqeḏēṯ puqqāḏā we-yehbēṯ ceṣāḇā, we-yehbēṯ napqāṯā la-ṣerīḵē cam 
sammānē we-laa teḇcēṯ men ḥaḏ mennehōn ’aḡrā de-meṯḥezē, we-lā qullāsā we-qubbāl 
ṭaybūṯā, ’ellā men ḥaḏ haw de-yāheḇ ba-šepīcū we-pārac ḥaḏ ba-me’ā ’a(y)ḵ šuwdāyēh lā 
metdaggelānā (“to the one that I was unable to serve I would prescribe the [required] recipe 
and give the [necessary] remedy, and I would give to the ones in need [money to cover] 
expenses and drugs, and I did not seek from any of them a visible reward, or praise or 
gratitude, except from the one that gives in abundance and pays back a hundredfold, 
according to his undeniable promise” – Wright 1884: 378). This is how in the Syriac 
version he appears even more charitable, by not only providing patients with recipes and 
treatments, but also covering the expenses of the needy. The lack of interest for being 
compensated for his efforts and good deeds in the Arabic version is matched, in the Syriac 
translation, with an eagerness for being rewarded by God, designated here with a 
periphrastic formula meant to convey God’s generosity towards those who fulfill his 
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commands17. The same treatment of the Arabic original can be seen, in both form and 
content, when Barzawayh talks about his dealings with his fellow physicians, towards 
whom, in Ibn al-Muqaffac’s version, he would not feel any kind of jealousy for earthly 
reasons: wa-lam ’aġbiṭ ’aḥadan min nuẓarā’ī llaḏīna hum dūnī fī l-cilmi wa-fawqī fī l-ǧāhi 
wa-l-māli wa-ġayrihimā mimmā lā yacūdu bi-ṣalāḥin wa-lā ḥusni sīratin qawlan wa-lā 
camalan (“I did not envy anyone of my peers that were below me in science and above me in 
status and wealth, or in other things that do not bring back rectitude and good behavior in 
speech and in deed” – Ibn al-Muqaffac 1991: 80). In the Syriac translation, Barzawayh 
exhibits the same disinterest for comparing himself with other physicians based on worldly 
criteria but, in yet another instance of actualizing the latent, potential meanings of the Arabic 
text in order to further brighten his profile, he does display a competitive spirit when it comes 
to moral rectitude, envying them only if they surpass him in moral qualities: we-lā ḥesmēṯ 
’āplā qallesēṯ l-aynā da-ḇe-hāḏē ’ummānūṯā pālaḥ, lā ba-ḏe-ḏāmē lī we-lā be-haw da-meyattar 
menn(y) wa-mešartaḥ be-neḵsē wa-ḇe-qenyānē, ’ellā be-haw da-qenē meyatterūṯā wa-meṣabbaṯ 
be-šappīrūṯ zenayyā, be-ḏubbārē luqḏam, we-ḵen be-mamlelā de-pūmā…(“I did not envy or 
praise someone who worked in this craft, neither because he resembled me nor because he 
was superior to me and opulent in wealth and possessions, but because he had acquired virtue 
and was adorned with good habits, first in behavior and then in the speech of the mouth” – 
Wright 1884: 378). 
 The speech of Barzawayh becomes increasingly Christianized and more and more 
frequently interspersed with biblical references and expressions, to the point where the 
earlier recognition of the specificity of his religious background is made to appear almost 
completely neutralized or irrelevant. In the long soliloquies in which he argues with his 
own soul about the right path, the arguments in favor of choosing the pursuit of spiritual 
gains and, ultimately, the afterlife are oftentimes molded into the shape of samples of 
Christian sermons. In the following, we will provide a few examples that can bear witness 
to this particular factor that contributes to the emergence of a distinctively “Christianized” and 
“Syriacized” Barzawayh. A telling example of this trend is one of the injunctions for his soul 
to choose the permanent, lasting benefits that come as a result of a virtuous behavior: 
 

we-ḵanneš(y) l-aylên da-meḵatterān wa-meḥaddeyān; hāllên meḇassemān lēḵ(y) be-
ḥarṯā, we-hennên mezakkeyān lēḵ(y) qeḏām dayyānā, we-hennên mešawzeḇān lēḵ(y) 
men neḡdē de-ḡêhannā, we-hennên meqīmān lēḵ(y) men gabbā yammīnāyā, we-hennên 
pārqān lēḵ(y) men nūrā de-lā dāckā (“choose those things that are durable and provide 
joy; those will make you rejoice in the end, and they are the ones that will justify you 
before the judge, save you from the torments of Gehenna, make you stand at the right 
side and deliver you from the inextinguishable fire” – Wright 1884: 379)18.  

 

                                                           
17  God’s promise for those who seek to do his will of paying them back a hundredfold is most likely a 

reference to biblical passages where Jesus promises those who choose to forsake worldly attachments and 
riches in order to follow him that they will be compensated a hundredfold (Mat. 19: 28-29; Mk. 10: 29-30). 

18  The translation of this fragment (which we have not used here) is included, alongside that of a few 
others, by Wright in his introduction as proof that the translator is a Christian priest from the Xth or XIth 
centuries (Wright 1884: xiii). 
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 This passage, having no particular equivalent in the Arabic version, exhibits formal 
characteristics that are all the more easily traceable to the translator’s own choices – in this 
case, a marked redundancy, sustained by a series of semantically close clauses reunited by 
a loose syntactic parallelism detectable mainly at their beginning and reinforced by an 
anaphora, namely the repetition of the IIIrd person feminine plural personal pronoun hennên 
(this is not to say that parallelism is absent from the Arabic version, which has its own share 
of rhetoric devices of this kind). The biblically inspired vocabulary is detectable in almost all 
the clauses making up the fragment: ḥarṯā (“extremity”, “latter end”, “end”) can designate, in 
the Syriac Bible, the end of one’s life (Num. 23: 10) or the ultimate outcome of one’s deeds and 
existence (Rom. 6: 22); dayyānā (“judge”) can be used in reference to God (Ps. 94: 2; 1 Cor. 4:4; 
James 4: 12); the phrase gabbā yammīnāyā (“right side”) is reminiscent of the instances when the 
name yammīnā (“right hand”) is used in formulas that have Jesus sit “at the right hand” (cal 
yammīnā or men yammīnā) of God (Mk. 14: 62; Lk. 22: 69; Rom. 8: 34; Eph. 1: 20; Hebr. 1: 3) 
and shares with them the same conceptual basis that associates the right hand or side with 
favorability and auspiciousness; the phrase nūrā de-lā dāckā (“inextinguishable fire”) is used in 
the Gospels to designate eternal damnation (Mat. 3: 12; Lk. 3: 17). 
 The taste for symmetry is apparent in another expansion, carrying a message very 
similar to that of the previous one, in which antithesis is the prevalent relation linking its 
constituents: …we-ṯē’ṣpīn de-hāllēn cāḇōryāṯā meḥīlāṯā, we-ṯawbeḏīn la-mecalleyāṯā da-
meḵatterān we-lā pāṭrān, wa-meqawweyān we-lā cāḇrān (“…you are interested in transient 
and scanty things, and do away with exalted things, that are durable and do not go away, 
that are persistent and do not vanish” – Wright 1884: 382). 
 The “Christianized” Barzawayh comes even more unabashedly to the fore in the 
Syriac version as he decides, in the last stages of his spiritual quest, to go beyond the 
religion of his forefathers and follow a moral code that seems acceptable, in his view, to 
the follower of any religion and, unlike his counterpart in the Arabic version, who does not 
provide us with a particular reason for his decision other than his soul’s eagerness for 
further inquiring about different religions (Ibn al-Muqaffac 1991: 84), he states that the 
reason for his decision is the idolatrous nature of his ancestral religion:  
 

hāydēn yeldaṯ lī maḥšaḇṯā dīl(y) ma’kkesānūṯā kaḏ ’āmrā: de-’ō šānyā, hāllēn d-
aḇāhayhōn sāḡday peṯaḵrē (h)waw ḥarrāšē le-mē’mar we-qāṣōmē, mānā yuṯrānā 
qeṭap(w) le-napšehōn de-nerdōn benayhōn bāṯarhōn? lā gēhannā de-nūrā meṭayyeḇīn 
le-mē’raṯ ḥelāp kepūrīhōn de-ḇ-alāhā? (“then my mind generated a reprimand for me, 
saying: ‘You fool, what benefits did those whose fathers were idol worshippers, 
sorcerers and soothsayers reap for themselves from their sons following in their 
footsteps? Are they not set for inheriting the Gehenna of fire for their rejection of 
God?’” – Wright 1884: 387).  

 
 Barzawayh’s Christianization is reinforced when, recollecting how he had resolved 
to work on improving himself by trying to lead a virtuous existence, he brings forth 
arguments explicitly framed as quotations from the Christian scriptures: …wa-seleq cal 
bāl(y) hāy d-amīrā le-melleṯā ’alāhā, de-ḵaḏ kulmeddem de-ṭāḇ tecbeḏūn, ’emar(w) de-caḇdē 
baṭṭīlē ḥenan (“that which was said by the Word God came to my mind: ‘when you do 
anything good, say ‘we are unprofitable servants’’” – Wright 1884: 389). Jesus is 
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designated here with the unmistakably Christian title “the Word God” (melleṯā ’alāhā), and 
the saying referred to is taken from a sermon of Jesus to the apostles whereby he urges 
them to do what is required of them as a duty rather than as a favor (Luke 17: 5-10). More 
precisely, it is recognizable as a part of Luke 17: 10, the final verse of the sermon (hāḵannā 
’āp ’a(n)tōn, mā da-ceḇadtōn kullehēn ’aylēn da-peqīḏān leḵōn, ’emar(w) de-caḇdē ḥenan 
baṭṭīlē, de-meddem de-ḥayyāḇīn (h)wayn le-mecbaḏ ceḇaḏn – “so likewise you, when you 
have done all those things which you are commanded, say, ‘we are unprofitable servants, 
we have done what was our duty to do’”). The first part of the quotation was subjected to 
a quite substantial rephrasing (kaḏ kulmeddem de-ṭāḇ tecbeḏūn, “when you do anything 
good”, instead of mā da-ceḇadtōn kullehēn ’aylēn da-peqīḏān leḵōn, “when you have done 
all those things which you are commanded”), most likely because the context requires an 
explicit reference to “good” behavior, whereas the second part is almost identical to the 
form it has in the current version of the Peshitta (’emar(w) de-caḇdē baṭṭīlē ḥenan – “say 
‘we are unprofitable servants’”), except for the enclitically used Ist person plural 
independent pronoun ḥenan, which here comes after the phrase caḇdē baṭṭīlē (“unprofitable 
servants”), instead of being inserted after its head. The second quotation is also introduced 
with a formula marking it as such, and it is taken from Mat. 22: 13, which is the penultimate 
verse of the parable of the wedding feast (Mat. 22: 1-14), at the end of which a guest who 
has inappropriate clothing is thrown out, “into outer darkness”, into a place filled with 
“weeping and gnashing of teeth”: we-ḏeḥlēṯ men hāy d-amīrā, d-asor(w) ’īḏaw(hy) we-
reḡlaw(hy) w-appeqū(h)y le-ḥeššōḵā barrāyā (“I feared that which was said: ‘bind his hands 
and his feet and cast him into outer darkness’” – Wright 1884: 389). The “weeping and 
gnashing of teeth” (in Syriac beḵyā we-ḥurrāq šennē), a formula used seven times in the 
Gospels to designate the torments of Hell (Mat. 8: 12; 13: 42, 50; 22: 13; 24: 51; 25: 30; 
Lk. 13: 28), while absent here, is instead present in Barzawayh’s speech when, in the 
context of adducing the sorrowful state of affairs of his times as yet another argument for 
giving priority to the afterlife, he mentions the torments awaiting those who make the 
opposite choice (Wright 1884: 401), and also, slightly modified (beḵyā ’amīnā we-ḥurrāq 
šennē – “perpetual weeping and gnashing of teeth”), when he describes how he faced his 
fears and apprehensions about being able to successfully face the hardships of asceticism 
(Wright 1884: 397). In the same context, he talks about the “narrow path” of asceticism, 
using another formula inspired by the Gospels: we- hāydēn šepraṯ be-caynay nezīrūṯā we-
ḇesmaṯ lī canwāyūṯā, w-āpen qaṭṭīnā ’urḥāh we-casqā mardīṯā dīlāh (“then asceticism was 
pleasing in my sight and continence pleased me, even if its path is narrow and its journey 
is difficult” – Wright 1884: 398). The wording is admittedly not exactly identical to the one 
of the Peshitta, where the adjective qaṭṭīn (“narrow”), used here (qaṭṭīnā ’urḥāh – lit. 
“narrow is its path”), is used as a predicate for tarcā (gate), but ’urḥā (“way”, “path”) is in 
very close proximity to them as the subject of the immediately following sentence (col(w) 
be-ṯarcā ’alīṣā… mā qaṭṭīn tarcā w-’alīṣā ’urḥā de-mawbelā le-ḥayyē… – “enter by the 
narrow gate… how narrow is the gate and strait the way which leads to life…” – Mat. 7: 
13, 14), the substitution of ’alīṣ (“strait”, “narrow”, primarily the passive participle of vb. 
’elaṣ, “to press”, “to straiten”, “to compel”, “to oppress”) with qaṭṭīn (“strait”, “narrow”, 
“fine”, “sharp”, “subtle” etc.) being facilitated by their quasi-synonymy. Moreover, the two 
passages are remarkably similar syntactically, each of them containing a pair of 
semantically close nominal sentences reunited by syntactic parallelism (qaṭṭīnā ’urḥāh we-
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casqā mardīṯā dīlāh – “its path is narrow and its journey is difficult” and mā qaṭṭīn tarcā w-
’alīṣā ’urḥā – “how narrow is the gate and strait the way”), which suggests that this very 
biblical passage might indeed be the source of inspiration for the fragment in question. 
 Going back to the Syriac translator’s habit of superimposing divine agency to actions 
and developments ascribed to humans in the Arabic version, one particular case of this kind 
has drawn our attention for its impact on a level that may transcend the discussion about 
Barzawayh as a mere literary character. In the Arabic version, Barzawayh states, towards 
the end of his plea for choosing to earn the rewards awaiting the virtuous in the afterlife 
instead of the ephemeral pleasures of the earthly existence, that this option is especially 
validated by the current realities of his own time, which, according to him, has seen an 
upsurge in immorality and a disheartening reversal of good and evil, of virtue and vice (Ibn 
al-Muqaffac 1991: 91-92). In the midst of his passionate speech about the moral decay of 
his times, however, he exhibits, since the very beginning, a conspicuous keenness to extricate 
the king from the messy state of affairs he is describing, to exonerate him from any 
wrongdoing or from having had any part to play in the turn of events he is complaining about, 
stating that all this has happened in spite of the extraordinary qualities he is endowed with:  
 

…wa-’in kāna l-maliku ḥāziman caẓīma l-maqdurati, rafīca l-himmati balīġa l-faḥṣi, 
cadlan marǧuwwan ṣadūqan šakūran, raḥba ḏ-ḏirāci muftaqidan muwāẓiban 
mustamirran cāliman bi-n-nāsi wa-l-’umūri muḥibban li-l-cilmi wa-l-ḫayri wa-l-
’aḫyāri, šadīdan calā ẓ-ẓalamati, ġayra ǧabānin wa-lā ḫafīfi l-qiyādi, rafīqan bi-t-
tawassuci calā r-raciyyati fī mā yuḥibbūna, wa-d-dafci li-mā yakrahūna… (“…even if 
the king is resolute and has great strength, is high-minded, far-reaching in his research, 
just, looked-up-to, sincere, grateful, wide-armed, inquisitive, assiduous, persistent, 
knowledgeable of people and issues, a lover of science, of good and of good people, 
harsh with the unjust, not coward or easily tractable, kind in amply providing his 
subjects with what they like and in pushing away what they dislike…” – Ibn al-
Muqaffac 1991: 91).  

 
 Barzawayh’s care to prevent his speech from being interpreted as a critical stance 
against the king seems to be fitting for a real life author and not just for a purely fictitious 
character. The lavish praise he heaps on his sovereign, meant to counterbalance the 
negative aspects he points to and to protect him from any bad light they might cast upon 
his reign, does seem to reflect the genuine concern of a man who is close to the circles of 
power and has acquired a status that is bound to bring attention to whatever he might have 
to say about matters related to public affairs. The encomiastic tone of this passage would 
make considerably more sense if it were taken as reflecting the worries of an author who 
stands to lose a lot if he appears to speak against his monarch, rather than if it were viewed 
as the speech of an exclusively literary character who happens to be a staunch supporter of 
a king who, while crucially involved in the plot, has somewhat sketchily traced outlines as 
a character. Barzawayh does not, in fact, adopt this reverential attitude towards the king 
only in this instance in Ibn al-Muqaffac’s Kalīla and Dimna, as he praises him for his 
intelligence and vast knowledge at the beginning of the chapter about his trip to India (Ibn 
al-Muqaffac 1991: 46), but the most meaningful correlation can be established with another 
part of that same chapter, namely the dialogue that takes place between Barzawayh and the 
Indian friend who helps him gain access to the book he is looking for: during the 
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conversation they have after the secret purpose of Barzawayh’s visit is revealed, this Indian 
friend expresses his opinion about the features of an intelligent man, two of which are 
especially significant in this context: wa-’inna caqla r-raǧuli la-yabīnu fī ṯamānī ḫiṣālin… 
wa-ṯ-ṯāliṯatu ṭācatu l-mulūki wa-t-taḥarrī li-mā yurḍīhim… wa-l-ḫāmisatu ’an takūna calā 
’abwābi l-mulūki ’adīban maliqa l-lisāni (“one’s reason is highlighted by eight features … 
the third is obeying kings and seeking to find out what pleases them… and the fifth is to 
stand at kings’ doors well-mannered and flattering-tongued” – Ibn al-Muqaffac 1991: 50). 
These two principles are very representative for the profile of a pragmatist and a savvy 
politician, whose utmost concern is his own safety and success, and Barzawayh seems to 
apply these very principles when he tries to avoid appearing as an opponent of the king. 
Could this be just a coincidence, could he be heeding, as a character within a story, the advice 
of his friend, or could it be that we are, in fact, dealing with one and the same mind, that of 
an author who adheres to these principles in his own life? If, on the other hand, we look at 
the Syriac rendition of this passage, we can easily see how the translator’s own agenda and 
ideology overrule any possible concerns of this kind that a “real” Barzawayh might have had:  
 

w-āpen ’alāhā ba-meraḥḥemānūṯēh ’aṯqen le-cālmā be-ṭaybūṯēh wa-melāy(hy) šumnā 
de-ṭāḇāṯēh, w-aqīm bēh le-malkē we-naṣṣaḥ ’ennōn be-zāḵwāṯā, we-labbeḇ ’ennōn be-
ḡa(n)bārūṯā, wa-meṯaḥ ’a(y)ḵ qeštēh derācayhōn, wa-qeḇac behōn kē’nūṯā, wa-melā 
’awṣeraw(hy) ṭāḇāṯā, de-nerdē le-šallīṭā ’a(y)ḵ de-ṣāḇē, wa-le-qaššīšē meqaššē cal 
saḵlē be-ḵē’nūṯēh, wa-mepalleḡ dāšnē le-ṭāḇē ba-šepīcūṯēh, meparnes19 le-ḥē’rē men 
cuṯrēh, we-ṯāḇac men ḥarmē be-cazzīzūṯēh, lā heḏyōṭ be-pārōšūṯēh, we-lā meḥīl tūḇ b-
īḏacṯēh, yāṣep de-cerbaw(hy) we-lā mahmē men neqawāṯēh, memallē ḥassīrūṯā d-
emmeraw(hy) we-lā qāpes men ḥašḥāṯhōn, reḡīḡ saggī la-neyāḥayhōn20 we-ya’īḇ de-lā 
ba-zecōr ba-peṣīḥūṯhōn (“…even if God, in his mercy, has provided the world with his 
grace and filled it with the abundance of his goods, and established in it kings, 
glorified them with victories, strengthened them with bravery, stretched their arms 
like his bow and planted righteousness in them, and filled his storehouses with goods 
so that he may instruct the powerful one as he pleases, and empowers the elders over 
the feebleminded with his righteousness, and, in his munificence, distributes gifts to 
the good, provides for the free (i.e. “the honorable”) from his wealth and holds the 
accursed accountable with his sternness, not [being] ignorant in his discerning power 
or weak in his knowledge, takes care of his flock and does not neglect his sheep, makes 
up for the indigence of his lambs and does not refrain from [supplying] their needs, is 
very keen for their enjoyments and most eager for their happiness” – Wright 1884: 401).  

 
 The first aspect that draws our attention is, of course, the substitution of God to the 
king as the purveyor of justice and all other good things, possibly because allowing a mortal 
to hold such an outstanding position would have been in collusion with the translator’s 

                                                           
19  Parnes (“he provided for”) according to Wright’s edition of the text, emended by Nöldeke to the 

participle meparnes (“he provides for”), which we have opted for in light of the participial form of the 
verbs in the adjacent clauses.  

20  Le-ḥayyayhōn (“for their life”) according to Wright’s edition of the text, emended by Nöldeke to la-
neyāḥayhōn (“for their enjoyments”), which we have preferred based on its semantic proximity to the 
phrase ba-peṣīḥūṯhōn (“for their happiness”) in the following clause. So does Keith-Falconer, who 
translates it “for their welfare” (Keith-Falconer 1885: 264).  



OVIDIU PIETRĂREANU 

140 

beliefs and convictions, besides his general interest in asserting God’s unrivaled position 
in the order of things. But of no less significance is the disappearance of one single king 
and his replacement with “kings”, so that the statement seems to concern not a particular 
monarch in a specific time and place, but a general, recurrent situation. Whatever political 
and personal priorities the author of those anxiously reverential remarks might have had are 
effaced by the pious considerations of the translator, being thus relegated to a barely discernible, 
if not totally obliterated, background.  
 As we have already mentioned, this chapter exhibits, in its Arabic version, an 
outstanding narrative feature of the book as a whole – the framed story. It could be argued 
that the fables included in this chapter, whose insertion in the speech of the characters is, 
as everywhere else in the book, a mere literary artifice, have little part to play in shaping 
the profile of the character that is supposed to narrate them. There are, however, two such 
stories within this chapter whose treatment by the Syriac translator is significant in that it 
reveals more about his approach to the Arabic text and helps us picture a somewhat broader 
frame for the treatment of Barzawayh himself. The first fable we will deal with comes 
before Barzawayh decides to adhere to what he deems a universally acceptable set of moral 
and religious principles, when he finds himself hesitant about which way to follow. At this 
moment, he compares himself to a man who has an affair with a married woman, who, in 
order to facilitate their liaison, digs a secret passageway linking her house to the road, so 
that her lover may safely escape if her husband arrives, and marks the entry of the 
passageway with a stone water jar. One day the husband arrives home while they were 
together, and the woman urges her lover to disappear quickly through the passageway, but 
he finds himself at a loss when he does not find the jar that was supposed to mark the secret 
entry. As they keep arguing and going back and forth because of the man’s persistence in 
blaming her for the missing sign they had agreed upon, the husband catches him and, after 
beating him, delivers him to the authorities (de Sacy 1816: 66-67)21. The moral of the story 
is, in the Arabic version, about the dire consequences of “hesitancy” (taraddud) and 
“unsteadiness” (taḥawwul), and there appears to be no particular sign of an interest in its 
moral dimension. When looking at the Syriac version, the general picture emerging is quite 
different. The narrative itself (Wright 1884: 389-391) is rendered faithfully, but the changes 
operated by the translator are, nevertheless, consequential, as they concern the way in 
which this version makes abundantly clear how much the two adulterers are to be blamed 
and reviled, by saturating the text with deprecatory epithets (such as meṣacceraṯ ḥē’rūṯāh – 
“the one who dishonors her freedom (i.e. “chastity”), hāy ’a(n)teṯā mehalleḵaṯ cam baclāh lā 
kē’nā’īṯ – “that woman who behaves dishonestly with her husband”, mezabbenaṯ ḥē’rūṯāh 
– the seller of her (own) freedom (i.e. “chastity”), mešaḥḥeraṯ ’appē – “(the woman) with a 
blackened face”, to designate the woman, or ṭālōmāh – “the one who wronged her” or 
gayyārā šāṭyā – “foolish fornicator”, for her lover) that are quite effective in conveying an 
outpouring of scorn and disdain directed at the two protagonists and in “hijacking” the 
moral of the story and ultimately the narrative itself, so as to make it seem, quite 

                                                           
21  As we have realized, early on, that the edition of Kalīla and Dimna we were using contained one of 

those expurgated texts that are stripped of the “racier” parts, deemed unsuitable for a certain target 
readership, we have confronted the text that we had primarily at our disposal with Silvestre de Sacy’s 
edition, in which this fable is included.  
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surreptitiously, at least as much about the abhorrence of immorality as it is about 
foolishness and undecidedness. The translation of the concise ending of the Arabic version 
(ḥattā daḫala rabbu l-bayti fa-’aḫaḏahu wa-’awǧacahu ḍarban wa-rafacahu ’ilā ṣ-ṣulṭāni 
– “until the master of the house entered, took hold of him, gave him a severe beating and 
took him to the authorities” – de Sacy 1816: 67) contributes a great deal to this overall 
impression: cal haw šawtāpā ṭelīmā we-laḇkēh le-haw meḥalleṣānā wa-meḥāy(hy) qašyā’īṯ, 
we-ṣallep le-ḡušmēh zeḏqā’īṯ, we-šaḥḥar le-pa’ṯēh qānōnā’īṯ, w-ašlemēh la-menaggeḏānē 
kē’nā’īṯ, wa-ṯeḇac mennēh ceyārtēh quštānā’īṯ – “that wronged consort entered, seized that 
spoiler, beat him severely, bruised his body deservedly, blackened his cheek lawfully, 
handed him to the torturers righteously and exacted vengeance on him fairly” – Wright 
1884: 391). The inescapable syntactic parallelism is, of course, present once more, this time 
reinforced by the rhyme, reminiscent of the Arabic saǧc, achieved through the adverbial 
ending –ā’īṯ, but it is by no means gratuitous, since the translator obviously takes great 
delight in elaborately depicting the punishment incurred by the adulterer and in making it 
clear that he deserved every bit of it. In connection to this ending, we think that a particular 
epithet used to derogatorily designate the adulteress (mešaḥḥeraṯ ’appē – “(the woman) with 
a blackened face”) deserves special attention, as it echoes the sentence šaḥḥar le-pa’ṯēh 
qānōnā’īṯ (“blackened his cheek lawfully”), that describes one of the punishments inflicted 
upon the man she fornicated with, which we think must have been meant to be physical 
(meaning that the verb is used here with its literal sense and that his face is supposed to 
have been “blackened” one way or another), given the physical nature of the punishments 
described by the other sentences22. This could be a coincidence, void of any special 
significance, but at the same time it could very well be more than that, and the interpretation 
of this possible correlation relies heavily on the meaning one ascribes here to the verb 
šaḥḥar (lit. “to blacken”), whose passive participle is used in the phrase mešaḥḥeraṯ ’appē. 
The dismissal of the similitude between the two formulas as a mere coincidence would 
most likely be correlated with a figurative understanding of the verb in the case of its use 
in mešaḥḥeraṯ ’appē, whereby it would mean “to shame”, “to disgrace”, entailing that this 
is nothing more than yet another deprecatory epithet used to designate the adulteress – this 
interpretation is certainly supported by lexicographical data and we could assume that the 
different wording of the two expressions, namely the use of ’appē in one and of pa’ṯā in 
the other, must be mirrored by a semantic difference (v. note 21). However, we cannot 
totally dismiss the possibility that this participle convey a literal meaning, in which case 
we could conclude that the translator, in his eagerness to see both sinners be punished, did 
tamper with the narrative after all and, in order to be minimally invasive in his intervention, 
sneakily introduced this epithet among the ones he used to excoriate the unfaithful wife and 

                                                           
22  The use of pa’ṯā (“side”, “corner of the beard”, “mustache”, “face”, “forehead”, “cheek”) instead of 

’appē (primary meaning “nostrils”, mostly “face”), which occurs in collocations where šaḥḥar acquires 
a figurative meaning (e.g. šaḥḥart l-appay, translated as vultum meum dedecore affecisti – R. Payne 
Smith 1879: 4126; ’appayhōn meštaḥḥerān (h)way, “their faces were covered with shame” – J. Payne 
Smith 1903: 572), is, in our opinion, an additional argument in favor of a literal interpretation. Keith-
Falconer understands šaḥḥar in this context as designating a physical punishment as well, translating it 
interpretatively with “to bruise” (we-ṣallep le-ḡušmēh zeḏqā’īṯ we-šaḥḥar le-pa’ṯēh qānōnā’īṯ – “smote 
his body and bruised him with good right”); on the other hand, he apparently sees no special connection 
with the epithet mešaḥḥeraṯ ’appē, which he translates with “base” (Keith- Falconer 1885: 257, 258).  
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purposefully formulated it so that it may lend itself to different interpretations. The third 
and perhaps the most remote possibility would be to assume that the participle acquires a 
modal coloring, more precisely a deontic one, and that the meaning of the phrase would 
consequently be “(the woman) whose face should be blackened”23, in which case his 
intervention would be considerably more restrained. At any rate, in the treatment of this 
story the Syriac translator gets remarkably close to Ibn al-Muqaffac, who, in order to 
morally “sanitize” the story of the two jackals, notoriously interpolates a whole chapter that 
has Dimna judged and punished for his wrongdoing, in order to meet the expectations of a 
readership accustomed to see the wicked receive their comeuppance (Grigore 2010: 205), 
and we have to admit that, based on his approach to this fable, he appears to be, at the same 
time, both more heavy-handed, by the abundant use of epithets meant to convey his moral 
outrage, and more subtle, by his reluctance to radically alter the narrative.  
 The second fable whose treatment contributes to a fuller understanding of the Syriac 
translator’s approach to the text comes at the end of the chapter, being, in fact, the very last 
fable inserted therein. It is used to illustrate, in an allegorical fashion, how those who are 
fooled by the fleeting pleasures of the senses fail to save their own souls. Its main character 
is a man who, fleeing from an elephant, hides in a pit, where he faces a number of animals, 
all of which are symbols of elements impacting man’s life explained at the end of the fable, 
and, being distracted by the sweetness of the honey he finds in a beehive, ends up falling 
on the bottom of the pit, where he is eaten by a dragon (Ibn al-Muqaffac 1991: 93-94). The 
fable is reproduced quite faithfully in the Syriac version (Wright 1884: 404-406), except 
for the beginning, where the elephant that makes the man go down in the pit (…’iḏā 
maṯaluhu maṯalu raǧulin naǧā min ḫawfi fīlin hā’iǧin ’ilā bi’rin fa-tadallā fīhā… – “…it 
occurred to me that he is like a man who has escaped from the danger of an agitated 
elephant to a pit and let himself down into it…” – Ibn al-Muqaffac 1991: 93) simply 
disappears: dāmē barnāšā le-ḡaḇrā da-ceraq men qeḏām dehleṯā meddem w-eškaḥ hawweṯā 
da-ḥepīrā ’awkêṯ ḥabbārā cammīqā wa-neḥeṯ bāh de-netṭaššē… (“man [in such a situation] 
is similar to a man that has fled from some [object of] fear, found a dug out hole, that is a 
deep pit, and went down in it in order to hide…” – Wright 1884: 404). It is true that there 
is no symbolic value attached to the elephant in the key to the fable’s interpretation 
provided at the end, which means that the Syriac translator might just have decided to a do 
away with a nonessential part of the fable. At the same time, the fact that this animal is an 
elephant, a part of the Indian natural landscape, provides us with yet another situation where 
the Syriac translation veers away from significant elements of the original settings of the 
narratives making up the story of Barzawayh, this time from what may have been, as a part 
of the specifically Indian fauna, a link to the background provided by the subcontinent for 
this and other stories.  
 The character of Barzawayh in the Arabic version of Kalīla and Dimna has, first and 
foremost, the profile of a wise man and an intellectual: he is a renowned physician who has 

                                                           
23  Theodor Nöldeke does acknowledge, in his Compendious Syriac Grammar, that participles can acquire 

modal meaning (“a beginning has been made in employing the participle in room of the imperfect, even 
in optative and other moods”), providing examples such as mesakkênnan – “have we to look for?” and cal 
mānā mā’eṯ – “why is he to die?” (Nöldeke 1904: 216). Admitting such a development in the case of a 
(passive) participle occurring in a noun phrase would mean, however, taking things a step further than that.  
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acquired a reputation for wisdom and intelligence; in his travel to India, he makes use of 
his sagacity in order to retrieve the book he was sent to look for; upon his return to his 
homeland and after winning the king’s gratitude and appreciation for successfully 
accomplishing his task, he chooses to be immortalized in the pages of the book he brought 
back with him and translated as a reward. He is, at the same time, a deeply spiritual man, 
concerned with finding the most appropriate way to save his soul and win the afterlife. 
However, even in his spiritual and religious quests, he appears remarkably detached from the 
idea of upholding an established religious tradition, exerting his own reasoning powers each 
time he decides to take a new turn in the look for the optimal way of leading his own life.  
 The changes incurred by the character in the Syriac translation can be traced back to 
different reasons, one of the first to be noticed being the disappearance of the chapter about 
his trip to India, which necessarily truncates the general picture and automatically gives 
precedence to the more spiritualized part of his persona, given the predominant themes 
treated in the remaining chapter. A defining factor is, however, the religious background 
of the translator, which also goes hand in hand with an easily detectable moral agenda. If, 
at the beginning of the chapter, there is a formula that might be interpreted as an implicit 
recognition of Barzawayh’s specific, non-Christian identity, as we go on reading we are 
met with an increasingly Christianized Barzawayh (the treatment of this particular 
character in this respect is consonant with the treatment of the book as a whole, which is 
one of the main arguments on which Wright relies in his conjecture about the identity of 
the translator). From a strictly theological point of view, the most conspicuous 
preoccupation is the unequivocal assertion of God’s presence and agency both in 
Barzawayh’s own life and in the fate of mankind and society at large. As for the formal 
manifestations of this sustained effort of making the character more palatable to a Christian 
audience, they consist mainly in expressions and quotations either inspired or taken 
verbatim from the Christian scriptures, particularly the Gospels, sometimes even explicitly 
presented as such. The moral agenda of the translator becomes most visible when 
Barzawayh, already a virtuous person in the Arabic version, is made even more so by 
expansions that make room for bringing to the surface possibly latent elements of the text, 
enhancing or expanding upon already extant qualities or expressing the character’s outrage 
at what constitutes improper behavior according to a Christian moral code.  
 The stylistic choices and preferences of the translator seem to be a facilitating factor 
for many of these changes. His propensity for a certain prolixity and lack of reservations 
when it comes to redundancy and repetition (which can be attributed to a literary taste 
shaped by his Syriac cultural heritage), paired with a sustained cultivation of parallelism as a 
rhetorical device, enable him to indulge in numerous expansions that contribute, on many 
occasions, to the reshaping of the chapter in content as well as in form.  
 A series of noticeable differences have the common denominator of marking a 
certain disconnection of the Syriac text from rather significant elements of the original 
background and settings of the story. Each one of these differences can be ascribed to a 
specific factor: the apparent downplaying of Barzawayh’s Persianness can be linked to the 
loss of the chapter concerning his voyage to India, which contains much of what places the 
character in a specifically Persian setting; the erasure of what might have been palpable 
traces of the personal and political concerns of a “real” Barzawayh comes mainly as a result 
of the theological priorities of the translator, but can also be correlated with the sheer 



OVIDIU PIETRĂREANU 

144 

temporal distance that comes between the translator and anything that might have shaped 
the mind and thoughts of the author of the book in general or of this chapter in particular; 
the same eroding effect of distance, this time of a geographical and maybe cultural nature, 
is the one that removes the exotic elephant from the last fable of the chapter. All these 
alterations converge towards creating a “Syriacized” Barzawayh with somewhat 
simplified, less complex outlines and a hazier profile, parts of which seem to fade away 
into the distance, in spite of the obvious and undeniably strong connection that links him 
to the Barzawayh of Ibn al-Muqaffac. 
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Abstract. On the 11th of September 1960 the Jordanian writer, translator and intellectual ‘Īsā Ibrāhīm al-Nā‘ūrī 
(d. 1985) set foot for the first time in a Western country: Italy. The memories and impressions of this travelling 
experience are gathered in the volume Riḥla ilā Īṭāliyā 1960-61 posthumously published in 2004. The work is 
first of all the account of a mission (ba‘ṯ) assigned by UNESCO, whose aim was to explore and collect data on 
the cultural status of Italy at that time, visiting important institutions and establishing contact with intellectuals 
and important personalities in the literary field. During his six month stay in Italy, he does not only report the 
experiences and impressions of his itinerary throughout the country, but also describes his personal encounters 
with writers such as Alberto Moravia, Italo Calvino, Elsa Morante, and many others. Thus, this paper intends 
to explore the reality of Italy as it has been portrayed in the text, with particular regard to how the perception 
of this country is re-elaborated into the dialectic of the East-West encounter. 
Keywords: East-West encounter, Italy, Occidentalism, modernity, riḥla, Jordan, Palestine. 
 
 
1. Context 
 
It is indisputable the significant contribution given by 19th century Arab travel writing to 
the shaping of a new and, at the same time, mythical image of the West. These travelogues, 
which can roughly been inscribed under the generic label of the Arabic al-riḥla, embodied 
the spirit of their time: the need of an Arab society in search for change and development. 
Since its first appearance, Ṭaḫlīṣ al-Ibrīz fī Talḫīṣ Bārīz (The Refinement of Gold in the 
Description of Paris) written by Rifā‘a Rafī‘ al-Ṭahṭāwī became the first ‘ethnographic’ 
work made by an Arab on modern and industrialized Western Europe, as well as the first 
literary product of the Nahḍa. As Ibrahim Abu-Lughod has pointed out in his seminal work, 
The Arab Rediscovery of Europe (1963), the “Arab awareness of the West” was taking place 
and the increasing number of envoys or student missions sent to Europe – initiated in 
Muḥammad ‘Alī’s reign – brought a great shift into “the world-focus of the Arabs” (Abu-
Lughod 2011: 94). A new kind of traveller-intellectual emerged in this period, one who 
prefers travelling more often toward Europe and Paris, rather than to Mecca and the Arab 
Peninsula for his own search for knowledge.  
 That said, unlike France, Great Britain, and, to some extent, Germany, little regard 
has been paid to Italy by Arab travellers in the first decades of the 19th century. As it has 
been illustrated in a prospect by Newman (Newman 2002a: 213) Italy appears in twelve 
accounts of this period. However, with the exception of the monumental work of Ḫayar al-
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Dīn and the notable account of another Tunisian, Bayrām al-Ḫāmis (d. 1889) the major 
literary contributions in travelogues were those of Arab Christians. Eastern clerics used to 
travel to Rome not only for visiting the holy places, but also for receiving religious 
formation. Revealing a phenomenon that reflects the persistence of strong ties between the 
Roman Catholic Church and the eastern cults1 which dates back long before the advent of 
the Nahḍa. Nevertheless, in most of these works the country remains a mere stop in a 
journey toward a more appealing Northern Europe. Indeed only between 19th century and 
the first decades of the 20th century, curiosity starts arousing in the mind of the traveller. 
Surely, from a wider point of view, the new tourist conception (siyāḥa) (Newman 2002b: 32) 
of travelling toward Europe had its role in this context, but there were other reasons as well. 
 Avino, for example, observes that, at the turn of the century, Arab travellers were 
particularly attracted by new developments in the process of modernization of the Italian 
cities and its institutions (Avino 2014: 29). Also Italian colonial adventures and the policies 
adopted by the fascist regime would soon arouse big concerns, as is the case for the 
accounts of two Syrian intellectuals Šafīq Ǧabrī and Sāmī al-Kayyālī who visited the 
country in the thirties. Alternative depictions of Italy appear in the same decade in the 
travelogues of ‘Alī al-Dū‘āgī and Muḥammad Ṯābit2, whose narratives display a much more 
tourist outlook rather than intellectual. Nevertheless, what starts to emerge from these texts 
is the image of a complex and heterogeneous Mediterranean dimension that seems to 
fluctuate between East and West, a new space in which Italy is right in the middle. 
 Despite differences in views and tastes we should bear in mind that, with few 
exceptions, most of these narratives still remain attached to the interest for modernity. Thus, 
in their ‘Italian journey’, Arabs tend to focus more on the present state of the country – its 
achievements in science and the progress in the economic and social field – rather than 
giving prominence to the greatness of its historical past. Their transit through the country 
is not connoted with the same imaginal charge as that of the northern Europeans in the 
Grand Tour. Indeed, the significance of Italy as the cradle of the European and Western 
Renaissance was a concept that had yet to be assimilated by the Arab intelligentsia. 
 Many travellers, therefore, in order to deal with the Italian other in their writings, 
relied both on classical geographic literature, and on the literature of the European 
hegemonic nations. For instance, they often resorted to French-made stereotypes of the 
country3, but it was also not unusual for many of them to find, in Italian customs and 
behaviours, similarities with their own cultural background. So, for the Syrian Nasīm 
Ḫallāṭ, Florence appears as an oriental city for having kept intact his own architectural 
identity (Avino 2016: 14) against modernization; Ṯābit in Naples finds similarities with the 
temperament of its people which led him to conclude that “if it wasn’t for their western 
customs and dialects, we would not have been strangers to them”4 (Ṯābit 2014: 16). But 
these sparse associations do not go beyond simple suggestions. If travellers had therefore 
                                                           

1 The foundation of the Maronite seminary (Collegium Maronitarum) in 1583 in Rome played a crucial 
role in enhancing the cultural exchange between the Roman church and the Eastern cults. Moreover, 
this factor stimulated the birth of the Arabic scholarship in Europe (Newman 2002a: 205). 

2 In Ǧawla fī rubūʻ Ūrūbbā, bayna Miṣr wa-Īslanda (Journey around Europe, from Egypt to Iceland, 1st 
edition 1936). 

3 Such is the case of Šafīq Ǧabrī (see Avino 2014: 43). 
4 Disclaimer: this translation is made by the author of this paper. 
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chosen Italy as a destination it actually does not mean that it was intended as their final 
aim. The country, for a long time, remained in the Arab mind a periphery of Europe and 
for this reason is quite difficult to reconstruct a unitary and coherent image of it from these 
texts5. Indeed, we must await the second half of the 20th century in order to have a full 
account completely dedicated by an Arab intellectual to Italy. This paper examines, 
therefore, the image of Italy as it has been portrayed by ‘Īsā Ibrāhīm al-Nā‘ūrī (d. 1985) in 
his posthumous Riḥla ilā Īṭāliyā 1960-61 (Journey to Italy 1960-616). Here we shall 
speculate on the possible intent of the author in creating an alternative depiction of the 
country which tries to ideologically overcome the rigid barriers of the East-West dialectic. 
Composed at a time of significant changes in the frame of Arabic literature and specifically 
in Arabic travel writing (Tomiche 1994: 7), al-Nā‘ūrī’s text is an example of how the Arab 
perception of the West was entering into a new post-colonial phase, as it has been 
delineated by El-Enany (El-Enany 2008: 87), but also of how the text itself retains some 
traditional conventions in its composition. 
 
 
2. A literary mission or a traditional Grand Tour? 
 
‘Īsā Ibrāhīm al-Nā‘ūrī was a very renowned figure in the literary entourage of Jordan and 
Palestine between the sixties and the eighties of the last century. Intellectual, traveller, 
translator, he was born into a Christian family in the little village of al-Nā‘ūr near Amman, 
but he spent most of his life and career in the capital. After a timid start in the early fifties 
with novels, short stories and with the brief but intense experience of creating his own 
magazine al-Qalam al-ǧadīd (The New Pen), the greatest academic recognition came in 
1959, with the publication of Adab al-mahǧar (Emigration Literature)7. In the years to 
come, he would publish articles for several journals and magazines all over the Arab world, 
such as al-Ādāb, al-Ādāb al-aǧnabiyya and in Italy too where, thanks to his contacts with 
the group of Italian orientalists, he collaborated in Levante/Mašriq. This special 
relationship he developed with Italian intellectual and literary circles offered him the 
chance to explore a literature which has never been studied enough by Arab scholars, being 
often overshadowed by French and English models, as he will later remark in Dirāsāt fī l-
adab al-īṭālī (Essays on Italian literature) (al-Nā‘ūrī 1981: 7). But the relationship and 
attachment with the Italian literary reality expresses itself fully in the translation activity. 
Translations of 20th century masterpieces of Italian literature such as “Uomini e No” 
(Riǧal wa-rafḍ) by Elio Vittorini, “Il Gattopardo” (al-Fahd) of Giuseppe Tommasi di 
Lampedusa granted him many acknowledgements into the Italian academic entourage 
and an honorary Ph.D. assigned by the University of Palermo in 1976, being the third Arab to 
receive such a title after Ṭāhā Ḥusayn and Ḥasan ‘Uṯmān (Baldissera 1985: 108-9). 
 The work of al-Nā‘ūrī is, first of all the account of a mission, a literary one, funded 
by a UNESCO scholarship aimed at enhancing the cultural exchange between scholars and 

                                                           
5 We should also note that still little regard has been paid to study the contemporary expressions of this genre. 
6 Disclaimer: our analysis takes into account only the actual text written by al-Nā‘ūrī excluding the 

editorial notes inserted at the end of the volume. 
7 It was the first study to exclusively deal with the literature of expatriate Arabs. 
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intellectuals from different parts of the world. As we learn from the editor’s preface8 (al-
Nā‘ūrī 2004: 9), the mission of the traveller was to make contact with Italian writers and 
poets, acquiring first-hand experience of a literary reality different from his own and to 
participate at conferences and lectures in university classes. These two simple tasks acquire 
a pivotal role in the account. The traveller is almost totally engaged in a sort of search for 
the encounter with the literate man. His dedication is clearly expressed throughout the text, 
and the ‘mission’ represents a driving force that conditions his itinerary throughout the 
country, as well as the structure of the riḥla itself. 
 The trajectory of his journey is indeed cultural oriented. He starts in Rome where he 
spends almost a month consolidating relationships with many intellectual personalities. 
Then, moving north into the Peninsula, he visits the city of Bologna, Venice, Milan, Turin, 
Genoa and the Italian Riviera, Pisa and Florence. On his way back to Rome, between 
October and November 1960, he moves to Sardinia and Sicily. The travelling memories 
come to a close eventually as he reaches Pompeii. 
 The first impression that readers get in following the traveller’s path on paper is the 
sense of something already tested. Al-Nā‘ūrī, indeed, does not try to ‘get off the beaten 
track’ escaping the traditional tourist itineraries. Along with the narration of his personal 
events, he offers the reader a report of the mainstream tourist attractions of the visited cities: 
museums, churches, monuments, works of art. On the one hand, the text does not allow the 
reader to piece together the traveller's actual movements. The course of the narration is 
interrupted by some casual excursus on Italian mores and traditions or by extended 
‘ethnographic’ sections dedicated to single aspects of Italian reality, in particular of literary 
and artistic interest. Here we can find chapters such as ‘an al-aġānī al-īṭāliyya (On Italian 
songs) (al-Nā‘ūrī 2004: 112) or al-ǧawā’iz al-adabiyya al-īṭāliyya (Italian literary prizes) 
(al-Nā‘ūrī 2004: 149). These mentioned features along with the use of a plain and easy 
prosaic style, often devoid of rhymed prose, and with the tendency to allocate the 
ethnographic material into specialized chapter and sections – each one focused on different 
aspects of the foreign reality – reveal how al-Nā‘ūrī’s volume complies with the ‘rules’ and 
original didactic intents (Newman 2002b: 32) of the genre re-enacted in the 19th century. 
In doing so, what seemed essential to him is not to emphasise the figure of the traveller per 
se, but to construct a narrative of the country which, first of all, must be instructive for his 
reader. Further to this, the personal choice to focus almost exclusively on literary and 
artistic matters represents an alternative and unique way to describe a Western country for 
the genre. On the other hand, we should not overlook an author who does not obscure his 
subjectivity, a sign of the influence of the autobiographical western style, introduced by 
works such as Ṭāhā Ḥusayn’s al-Ayyām and many others, as pointed out by Nada Tomiche 
(Tomiche 1994: 7). 
 
 
 

                                                           
8 The editor Tayssīr al-Naǧǧār notes that the manuscript on which he relied for the final publication 

shows several similarities with another one entitled: Udabā’ wa-mustašriqūn ʻariftuhum fī Īṭāliyā (Men 
of letters and orientalists I knew in Italy). Moreover, in the seventies some parts of this Italian journey 
were published in episodes in the newspaper al-Ra’ī al-urduniyya. 
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3. Re-framing a periphery of Europe  
 
So, how exactly does al-Nā‘ūrī’s vision of Italy articulate in his text and what is actually 
conveyed to his reader? If late 19th century travellers started identifying the country through 
its historical and architectonic heritage (Newman 2001a: 221), similarly al-Nā‘ūrī adopts 
this pattern of representation. Castles, palaces, classical monuments and Rome with its 
churches represent a material past which cannot be ignored. The primary intention seems 
that to offer the reader a comprehensive account of the country both through its modern 
and historical appearance. From the very outset, the sections of Rūmā al-āṯār wa-l-siyāḥa 
(Rome: monuments and tourism) (al-Nā‘ūrī 2004: 26) and Al-āṯār al-fanniyya wa-l-
tārīẖiyya wa-l-ʻarabiyya fī Īṭāliyā (Artistic, historical and Arab antiquities in Italy) (al-
Nā‘ūrī 2004: 32) show the country as a typical tourist destination, almost undistinguishable 
from conventional depictions made by Arab and European travellers. Descriptions, thus, 
intermingle with the memoirs and impressions of the traveller from which exudes an 
unfaltering personality that attempts to keep an objective and critical attitude in relating to 
the Italian reality. For example, despite his religious affiliation, he often ridicules 
superstitious rituals or the cults of the relics, such in the case of the presence of alleged 
ashes of St. John the Baptist in Genoa in “Rimāda Yuḥanā...fī Ǧinwa” (Saint John’s ashes 
in Genoa) (al-Nā‘ūrī 2004: 34). But, the often monotonous tourist oriented exploration 
reveals also a different sensibility in approaching the western reality. Unlike many Arab 
travellers to Europe before him, al-Nā‘ūrī is very attentive to the knowledge of the 
country’s history as a means to obtain a wider image of a complex reality such as Italy, 
especially by filtering it through his literary and artistic outlook, as he remarks in this 
passage about Rome: “Whether religious, historical or modern, each one of these 
monuments, which have made the fame of Rome, deserves a place in these memoires. For 
they have always been the source of inspiration for writers, poets, composers and artists”9 
(al-Nā‘ūrī 2004: 27). 
 In this context, also the Arab legacy of the Italian peninsula could not be left out 
from the bigger picture. Monuments and churches often bear the sign of the ancient Arab 
presence in their architecture. But his discourse on the Arab contribution to the West is not 
imbued with what Nazik Saba Yared has defined “a defence mechanism” (Saba Yared 
1996: 180) aimed at reclaiming the essential role of the Arab past in the making of 
European civilization typical of most modern Arab travel writers. Although in al-Nā‘ūrī's 
historic prospect of the country is remarked the essential role of the city of Florence in the 
development of the European Renaissance (al-Nā‘ūrī 2004: 91), it is the second Nahḍa 
'Risorgimento'10 to receive most of the attention. In his journey throughout central Italy, the 
revered description of the house-museum of the national poet Giosuè Carducci in Bologna 
as well as the remembrance of the patriot Silvio Pellico11 (d. 1854) – during the visit to 
'Piombi' prison in Venice – reveals again his will to present a thorough account of the 
                                                           

9 Disclaimer: all translations from al-Nā‘ūrī’s volume are made by the author of this paper. 
10  The choice of this word to define the Italian Risorgimento, with all its connotative potential, is quite 

interesting and revealing of the sympathy that Arab intellectuals felt toward this event (see also 
Avino 2002: 57-58). 

11  Patriot and literary figure, he was particularly known outside Italy for “Le mie prigioni” in which he 
recounts his prison’s years. 
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country12. Furthermore, these two elements are inserted so as to mark the beginning of Italy 
as a modern country. 
 Nevertheless, to reconstruct the narrative strategy employed by the author we must 
look at the Sicilian part of his journey. The island has always attracted over time the 
curiosity of several travellers in search of the relics of its Arab glorious past. But, again, 
the intention of al-Nā‘ūrī seems quite different from that of his predecessors. In the overall 
image of the country Sicily serves as a sort of trait d’union between the Peninsula and the 
larger Mediterranean dimension. In the sea passage from Sardinia to Sicily13 our traveller 
is engaged in a discussion with an Italian priest on the history of the various peoples who 
dominated the island. The scene acquires quite a humours tone: the priest excluding the 
actual Arab contribution in the development of the civilization of the island, struck a nerve 
in the traveller’s national pride, as emerges from this extract: 
 

I noticed in his discourse that he totally left out the Arab dominion of the island, which 
left so many traces, so I asked “You didn’t mention anything about the Arab influence 
and their impact!? Didn’t they leave any sign of civilization in Sicily?” the priest 
replied almost annoyed: “Arabs were only desert people; they left no trace of 
civilization whatsoever. They destroyed the civilizations before them!” I smiled, 
staring at him without saying a word. The priest played again his monologue, but my 
staring seems to have had some effect on him, “Excuse me sir, what part of Italy are 
you from?” he asked. “I’m not Italian...” I answered smiling. Surprised he continued: 
“Are you European?” - “definitely not”. His wonder increased: “then...where are you 
from?” I replied quiet simply; “I come from those people who destroyed the 
civilization in Sicily: I’m Arab”. The colour of his face changed immediately. The 
priest dissimulating his embarrassment, started telling me everything about the history 
of the Arabs in Sicily, and he even provided me with useful information on the various 
historical sites (al-Nā‘ūrī 2004: 136). 

 
The recounting of this particular memoir before the Sicilian arrival is not 

unintentional but reveals the peculiar didactic attitude of the author toward his text that 
aims at conveying a picture of Italy based on true historical facts rather than on biased 
orientalist fantasies. Here the traveller’s stance is also to reject the rhetoric of the “clash of 
civilization”, so common, for example, in the discourses of Arab travellers and writers of 
colonial times (see e.g. El-Enany 2006: 34-86), by replacing it with that of the 
reconciliation and mutual influence, as can be seen from the introduction of Palermo 
described as “an excellent point of encounter between Mediterranean peoples in his past 
history: a broad junction between Europe and North Africa. At that time the minarets of 
three hundred mosques dominated the skyline of the city” (al-Nā‘ūrī 2004: 139). Here, the 
Norman contribution seems the most attractive period in the island’s history. It represents 
a golden age of tolerance, which saw the cooperation between Arabs and 'Europeans' in 
                                                           

12  Both these authors are mentioned in the seventh chapter of the text on (Between two cities: Bologna, 
Marconi’s place, and Venice city of dreams) (al-Nā‘ūrī 2004: 57-64). 

13  Interestingly, al-Nā‘ūrī reproduces in his riḥla al-baḥriyya the motif of the traveller’s experience with 
the sea, describing the heavy seas and his seasickness. Traditionally this part was placed at the 
beginning of the journey as to emphasise the sense of alienation of the traveller approaching the 
European coast. 
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science and arts14. This factor is underscored by the references to King Roger II, al-Idrīsī 
and Ibn Ǧubayr (al-Nā‘ūrī 2004: 139). But signs of Arab influence do not only emanate 
from the wooden carved ceilings of the royal Palatine chapel. Moreover, they are rooted and 
survive in the Sicilian people, whose habits and customs are easily associated with those of 
Arabs. This immaterial legacy appears in the - ‘Irḍ (family honour) of Sicilian men as well 
as in the habit of women to collect wild herbs, which is something that really reminds him of 
the women of rural Jordan. The traveller goes even beyond that, seeking a deeper connection 
with another land recently lost to the Arabs: Palestine. The landscape stirs up the memories 
of the traveller: the disposition of orange and lemon trees all along the Sicilian coastline 
becomes in his eyes that of Palestine, also the adventures of the Sicilian bandit Giuliano re di 
Montelepre are put side by side with the vicissitudes of the Palestinian bandit Abū Ǧilda in 
the thirties (al-Nā‘ūrī 2004: 140-3). 
 
 
4. A modern western country 
 
If the past of the country is presented to the Arab readership as one of a cultural isthmus in 
the Mediterranean – a place of exchanges, melange and encounter – the modern face of 
Italy is that of the traditional western country. Effigies of modernity constellate the 
architecture as well as the habits and lifestyle of its people. In this context, one of the most 
interesting motifs of this literature reprised by the traveller is “the stress on the ‘aǧā’ib” 
which appeared quite anachronistic, since it seemed to have long disappeared from 20th 
century texts (see e.g. Landau 1970: 74). This is the case of the pages he devotes to the 
treatise of the Italian film industry in madīnat al-sīnimā (Cinecittà) and 20 alf mumaṯṯil (20 
thousand actors) (al-Nā‘ūrī 2004: 29-31). Here, in a visit to Cinecittà studios, the special 
effects used to shoot the sea battle scenes of the film Ben Hur induces a sense of wonder 
and estrangement which may have come from the pen of a 19th century traveller. Indeed 
his attention mainly focuses on the technical aspects of the film making, while leaving out 
all the considerations about Italian Cinema, which certainly was at its peak at that time. 
 The noun ġarb and its related nisba ġarbī, are mostly associated with the modern 
habits of Italians often in opposition to Arab customs, but it is during the meetings with the 
Italian writers that the majority of these juxtapositions occur. Yet, the true Western 
character of Italy is revealed in these sections, where the phase of the encounter is presented 
not only as a way to know the other, but also as an essential moment to apprehend what the 
other knows about the self. What really emerges thereafter are often distorted images and 
clichés that Italian writers and intellectuals have towards Arab literature and society. Thus, 
for example, the traditional orientalist paradigm of the Arabian Nights as a mirror of the Arab 
reality recurs in an exchange with Alberto Moravia: 
 

During the visit I also explained to Moravia that his works have strong explicit 
content, and that the Arab translator felt uneasy to translate his novels in the state they 
are. For this reason he feels free to rearrange some parts which can be embarrassing 

                                                           
14  It is important to note that in his narrative there is no space for the rhetoric of the land’s reclaiming, so 

much celebrated by Arab visitors in Spain (e.g. Matar 2006). 
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for a reader whose sensibility does not traditionally  match with such an explicit 
literature. Moravia replied astounded: “I am nothing but a pupil of your Arabic 
literature!”, “what kind of Arab literature are you referring to?” I replied. “The 
Arabian Nights of course! Is that not Arabic?” he replied, and then added “I still have 
not written something as sexually explicit as that!” […] It is really rare to find 
someone in the West who does not talk to you about the Nights without knowing the 
degradation and indecency in it. A stigma that fell down on the Arab community until 
it became in western eyes just a community of harems, young servants and prostitutes 
(al-Nā‘ūrī 2004: 41-2). 
 

 The unveiling of orientalist preconceptions is a constant process that recurs almost 
in every meeting, giving prominence to the role of the traveller as interpreter and 
transmitter of his own heritage. The meeting with Maria Bellonci (d. 1986), co-founder of 
the prestigious literary prize Premio Strega, epitomises this role. Here, the traveller not 
only is concerned with providing his reader with a detailed description of this high Italian 
institution, but is equally concerned with informing Mrs. Bellonci about purely Arab 
matters she seems totally unaware of, such as that of the tragedy of the Palestinian Nakba: 
 

I noted, while I was talking with her [Mrs. Bellonci], that she ignored everything about 
us and our tragedy with it. All she knew was that Israel was funded on a desert soil 
totally uninhabited. When she knew the truth she cried and wept, and started wiping 
her tears with her hand. Then, she said: “You, Arab writers...where did you leave your 
pens? Why don’t you write for us, so that we can know the truth and take your side?” 
I was embarrassed by her question and what’s more for the fact that the person who 
asked me such a question was a Westerner. We write over and over, without 
addressing our message to other people, but just for ourselves. Then we blame the 
others because nobody knows us [our history], even though we have only ourselves 
to blame (al-Nā‘ūrī 2004: 123-4). 

 
 
5. Conclusions 
 
Although being incomplete and fragmented, Riḥla ilā Īṭāliyā 1960-61 represents an 
interesting attempt to create a comprehensive account of a country which, in the Arab 
imagery, was still hanging on the outskirts of the modern western world; as a marginal 
reality, whose identity and positioning seemed yet to be determined. 
 What really emerges from this text is not only the picture of a traditional Western 
country with all its technological and scientific wonders. Rather, the impression left on the 
reader seems that of a reality in which two natures coexist. On the one hand we have the 
modern western character, embodied by the circles of writers and intellectuals, and inherently 
inscribed into an urban environment. On the other hand, a Mediterranean dimension which 
resounds in the relics of a lost Arab past that still survives in the landscape and in the customs 
of the Sicilian rurality. We cannot truly assess whether this ambiguity is intentionally 
constructed or grounded in the attitude of a traveller, whose curiosity and open attitude avoid 
any monolithic representation of the Italian other. Indeed, unlike most of his forebears, al-
Nā‘ūrī attempts to depict a multifaceted reality which cannot be entirely translated by using 
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the traditional categories of a spirit-matter duality between East and West in the way it has 
been elaborated in the colonial period (El-Enany 2006: 5). 
 The significance of his treatise lays therefore in the refusal of the existence of rigid 
barriers of incommunicability between the Arab world and Europe. And Italy, in his 
depiction is still perceived as a sort of blurred frontier between these two worlds, a 
privileged place for confrontation and sharing. To sum up the vision and conciliative 
attitude of this traveller we may conclude with a final remark that al-Nā‘ūrī puts in the 
mouth of the Orientalist Francesco Gabrieli (d. 1996) who, arriving late as our protagonist 
at a conference in Rome, leaves us with an emblematic excuse: “Kullunā min ḥawḍ al-
Muṭawassiṭ” (We are all Mediterraneans) (al-Nā‘ūrī 2004: 109). 
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Abstract. In a book entitled ”The Body is a Suitcase” Ġāda as-Sammān publishes narratives from places visited 
by her in the years 1964-1976. In the form of essays and reportages, she describes European and Arab cities, 
including many capitals. These materials that resulted finally in the abovementioned 520-page book had been 
earlier published separately in two Lebanese journals and one of them also in a Kuwaiti journal. In her works 
Ġ. as-Sammān do not focuses on descriptions of visited places but she shows noteworthy and often surprising 
phenomena or cases that should be interesting for the curious Arab reader. She picks untypical traditions and 
titbits referring to the daily life of the European societies and correlates them with Arabian traditions. The aim 
of this paper is to analyse the concept of journey in terms of Ġāda as-Sammān works and destabilisation as a 
consequence of the journey. Ġ. as-Sammān herself declares that destabilisation instigates the people to think. 
Therefore, during her journey she contemplates many important issues relevant to the cultural and political life 
of Arabs. Language used by the author is very colourful so in this paper it also forms an area of investigation. 
It is worth noticing that sometimes Ġ. as-Sammān’s works are full of metaphors and beautiful expressions 
adeptly and tastefully used by the author. On the other hand, some of her essays are written in simple language 
and can be understood directly – the conclusion is that Ġāda as-Sammān’s main goal was to make her works 
get to the broadest audience possible. 
Keywords: Arabic prose, Syrian literature, travel literature, Ġāda as-Sammān. 
 
 

، التجربة الأولى لغادة السمان في مجال أدب الرحلة. ویمكن 1979الذي صدر عام یعد كتاب "الجسد حقیبة سفر"، 
التأكید أنھ أتى مختلفا عن تقالید ھذا النوع من الأدب، فقد كتب بطریقة فریدة تجعلھ أقرب إلى التحقیق الصحفي الحافل 

 كتابھا الثاني، "شھوة الأجنحة"بموضوعات فكریة وسیاسیة واجتماعیة، وأحیانا فلسفیة وأدبیة واقتصادیة. ولعل 
)، جاء أقرب إلى أدب الرحلة من حیث وصف المدن، والعادات والتقالید، والمجتمعات التي قضت فیھا الكاتبة 1995(

أوقاتا قصیرة خلال زیاراتھا إلى بلدان كثیرة من الشرق إلى الغرب. وكیف لا؟ وھي تكتب في مقدمة ذلك العمل منوھة 
)، وغیرھما من الرحالة الذین تھدیھم كتابھا. في 1995:4لة العرب كابن بطوطة والسندباد." (السمان أنھا "حفیدة الرحا

الجسد حقیبة سفر"، تقدم المؤلفة مقالات وتحقیقات صحفیة “صفحة، والموسوم بـ  520مؤلفھا الضخم، الذي یقع في 
. نشرت ھذه المقالات فرادى في 1976-1964من عواصم ومدن أوروبیة وعربیة كثیرة، زارتھا في الفترة ما بین 

 .مجلتین لبنانیتین: "الأسبوع العربي"، و"الحوادث"، ونشر مقال واحد منھا عن الكویت في مجلة "الیقظة" الكویتیة
على غیر المألوف، تخط غادة السمان مقدمتین لكتابھا، وكعادتھا تفاجئ القارئ بأسلوب غریب طریف، فتراھا  

تضع عنوانا مستفزا یسم المقدمة ھكذا: "بقلم سواي!". فتكون المقدمة نسیجا من مقتبسات أخذت من أقوال كتاب 
، وسارتر، ویوسف إدریس، ودستویفسكي، وغیرھم ومفكرین، أمثال: ألبیر كامو، ولورانس دارویل، وألبرتو مورافیا

ممن أدلوا بآرائھم عن السفر والترحال، وعدم الاستقرار، والذكریات المرافقة، والفراق، ووصف الأماكن. وتختمھا 
 بقصیدة معبرة بتوقیع الیوناني كافافي: 

 تقول لنفسك: سوف أرحلو
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 .إلى بلاد أخرى. إلى بحار أخرى
 ینتي ھذه إلى مدینة أجمل من مد

 ..من كل جمالٍ في الماضي عرفتھ
 لا أرض جدیدة، یا صدیقي ھناك 

 ). 6: 1996ولا بحر جدید: فالمدینة ستتبعك. (السمان  
تفاجئنا الكاتبة، أیضا، في "المقدمة الثانیة"، إذ تسمھا بھذه العبارة: "بقلمي ولن أكتبھا!". وما ھي سوى عبارات  

رات أو، كما تسمیھا المؤلفة، "برقیات" تكون مسودات لعنوانات متنوعة، تسم بھا كتبت على شكل شعري متضمنة إشا
جزءا من مقالات ھذا الكتاب وتحقیقاتھ. وكلھا تبین حالات الحزن، والغربة، والتفجع، والشكوى، التي تغدو حالة جمعیة 

سمان الوطن الحبیب. وتحرص الللعرب بقضھم وقضیضھم، وكذلك لكل المظلومین المرغمین على الرحیل والتنائي عن 
على توظیف العنوان لیكون حاملا بین طیاتھ علامات ودلالات یطمح النص إلى إشھارھا، وقد تحدث الناقد العربي 
القدیم، أبو بكر الصولي، عن دلالایة العنوان قائلا: "والعنوان العلامة كأنك علمتھ حتى عُرِف من كتبھ ومن كُتب إلیھ" 

). وللعنوان حضور قوي في أعمال السمان أجمعھا، وبذلك "یعني سطوتھ وتجبره على 143ھـ: 1341(الصولي 
). والعنوانات التي تقترحھا الكاتبة ھنا مختلفة الأھداف والدوافع، فمنھا ما 35: 2010المبدع/المنتج والقارئ" (رحیم 

ي النص ومنتجھ، بما تشتمل علیھ من اسمو"العنونة یلفت الانتباه بغرابة، بل لنقل ببراعة، تركیبتھا السیمیائیة ودلالاتھا، 
: 2007تكون ذلك التعویض العلامي أو السیمیوطیقي للحضور الذي كان واختفى فجأة لحظة إنتاج النص" (حسین 

العنوانات التالیة التي تأتي بھا السمان: "نملة في مملكة الحزن"، "مواطنة في مملكة ). وبھذا المعنى یمكن فھم 29
زیت"، "دفتر الغربة"، "أرحل .. فیحتلني وطني..". وثمة عبارات موحیة تضفي علیھا تعلیقات الكاتبة الطرافة التران

الرامزة، فعلى سبیل المثال، تضع ھذا العنوان: "كلمات .. في ضباب المطارات"، وتتبعھ بتعلیق بین قوسین، كما یلي: 
وتنوه أنھا ستترك للقارئ قرار اختیار عنوان كتابھا، زاعمة أنھا (السجع رھیب في ھذا العنوان ولكنني لم أتعمده!..). 

دة إلى "نرحل إرغامیا من الولاستباركھ إن فعل، بید أنھا تختار عنوان "الجسد حقیبة سفر"، وتلحقھ بالعبارة التالیة: 
تعلق بعد ذلك: "ما )، وتتساءل: "الجسد حقیبة سفر؟"، و8: 1996الموت وبینھما رحلات أخرى استطلاعیة؟" (السمان 

 ).13: 1996بین النھرین نھري الحیاة والموت، ونھرنا الذي نبدع" (السمان 
لندن ھي بدایة الرحیل، وتحظى بحصة الأسد من مقالات الكتاب إذ تخصھا السمان بست وثلاثین مقالة من  

مقالتین لكل من الكویت وفیینا أصل أربع وثمانین (باریس سبع، روما ست، القاھرة ست، بغداد خمس، عَمّان أربع، و
وزوریخ وبرلین، ومقالة واحدة لكل من: جنیف وفرانكفورت وتونس والإسماعیلیة والسویس وعدن وفلورانسا، وعدة 
تغریدات في المطارات وقاعات الترانزیت). وتأتي صورة لندن متناقضة، فالكاتبة تحب فیھا أمورا كثیرة: النظام، حقوق 

صحي، وأحیانا تمتعض من أمور أخرى، فترى لندن شاحبة وتائھة. في السطور الأولى من المقال الإنسان، التأمین ال
الأول، الموسوم ب "بدایة زمن الرحیل"، نرى صورة لندن كما ترسمھا غادة السمان: "واستقبلني الصقیع بلندن. 

ظة. ساعتي كانت تشیر إلى وتذكرت أن الشمس غابت مع وجھ من ودعني في مطار بیروت ولم تشرق منذ تلك اللح
السادسة (...). وجاءت السابعة. والثامنة. والتاسعة. والعاشرة ولم تظلم السماء. تحولت إلى إنسان آلي: كبیرة ومفغورة 

 ).13: 1996(السمان  ورمادیة. بلا أھداب ولا دموع.."
لشرق صورة ا –رة المناقضة صورة لندن، بصقیعھا وسمائھا المخیفة ولیلھا المیت، تستدعي المقارنة بالصو 

بسحر لیلھ، ودفئھ، وقمره المبتسم. وتتكرر كلمتا "الشرق" و"الشرقیون" بكثرة في الكتاب، فیصبح الشرق معبرا عن 
ر بطابعھ الخاص. وتعب –على اختلافھا  –وطن شاسع لشعوب وقومیات كثیرة، یجمعھا نبضھ وروحانیتھ، ویطبعھا 

لقادم من الشرق عندما یعیش في مجتمع مختلف كلیا عن مجتمعھ، و"لعل أقسى ما یعانیھ الكاتبة عن القلق الذي ینتاب ا
الإنسان ھو الانتقال من مكان لا ینتمي إلیھ، فتنتھبھ مشاعر الخوف والقلق، ویستوطنھ إحساس بعداء الآخر.." (حمود 

مع  سھا من طبیعة حیاتھم التي تتماشى). والسمان لا تبث شعور العداء تجاه البریطانیین، لكنھا تبدي توج111: 2005
 الظروف الطبیعیة المنفرة: 

وأنا كاھنة من الشرق للیل لا یعرف الزیف... فیھ ظلمة وحنین وتراتیل غامضة. واللیل ھنا لوحة میتة مدقوقة 
أدركت  .)في الأعلى لا فرق بینھا وبین دیكور السقف، والقمر، شاعر السماء الجوال لا یتسلق إطاراتھا. وھنا (..

بدفئھ وقمره  –معنى سحر الشرق بالنسبة للفتیات الإنكلیزیات. ولیل الصحراء الذي لم یصبھ عفن ھباب المداخن 
یشكل عنصرا أساسیا من عناصر ذلك السحر. وقلت ما دام لیل بلادي كالقطع النادر في ھذه البلاد، فلأر  –

 ).13: 1996(السمان  لیلھم... ورأیت...
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إن الجو عنصر مؤثر، وحاضر بقوة في حیاة البریطانیین حتى في أحادیثھم وتحیاتھم. فعبوس الأنواء، واكفھرار  
السماء، وضبابیة الأمداء، تجعلھم متقوقعین، منطوین على أنفسھم، صامتین في حالة عزلة مریبة یصعب على أھل 

 لعرب الحارة: الشرق استساغتھا، وھذا ما لمستھ الكاتبة الوافدة من بلاد ا
 

"طقس جمیل" ھي عبارة التحیة التقلیدیة، التي یبدأ بھا الإنكلیزي شخصا آخر في لحظات الود النادرة، لأنھا 
وحدھا تفك طلسم الصمت الذي یغلف كل فرد بحكم انعزالھ التام عن أي فرد آخر، ویتبعھا حدیث طویل مجاني. 

یألفھا، خصوصا إذا كان قادما من بلاد شمسھا الحادة وحدھا تطھو لكن الغریب مھما طالت إقامتھ لا یمكن لھ أن 
 ).40: 1996(السمان  طعامھ!

 
ورغم أن لندن تعرف بمدینة التقالید والعراقة، فالكاتبة تفاجئنا بصفة جدیدة من صفات عاصمة الضباب، أنھا  

د ناتھا الذكیة، لتتبع أثر ذلك المجون الفریأیضا مدینة مجون، وأي مجون! وتجذبنا غادة السمان بأسلوبھا الطریف، ومقار
 خلف أبواب المدینة المغلقة:

 
ومجون لندن طریف ومن نوع خاص.. إنھ مشوب بكثیر من مظاھر المحافظة.. فأبواب الملاھي من الخشب  

اعة قالبني العتیق، ولھا وقار أستاذ جامعة، ویخیل لمن یراھا قبل أن یدخل أنھ سیجد خلفھا قاعة محاضرات أو 
محكمة، وحینما یصبح في الداخل لا بد لھ من أن یطلق شھقة دھشة قبل أن یبدي استنكاره أو استحسانھ.. إن أي 

  ).15: 1996(السمان  شيء لا یمكن أن یخطر بالبال یحدث ھناك..
 

عھم. اتلمح السمان في تیھ عاصمة الضباب شبابا ضائعین، فتشرح بعض الظاھرات المقلقة، التي تشكل سبب ضی 
وتلحظ بعین المراقب النبیھ معاناة ھؤلاء، فتتناول بعض سلبیات الحضارة الغربیة، التي عنیت بالمادة ولم تلتفت إلى 

 الحیاة الروحیة الإنسانیة. وتقترب الكاتبة في طرحھا من مسالك التحلیل النفسي واصفة حال ذلك الضیاع:
 

لك البلاد ومظاھره المتعددة من روكروز وبیتلز ومودرنز یدل إن الضیاع الحقیقي الذي یعاني منھ بحدة شبان ت 
على أن المدنیة الغربیة الحدیثة رغم ما فیھا من عظمة آلیة قد أفلست في منح الإنسان السلام النفسي والطمأنینة 

موضوعة  نیةالأخلاقیة.. بل إنھا تكاد تشوھھ وتغیر معالمھ نھائیا، إن الحیاة الروحیة للإنسان ھناك كقدم فتاة صی
في حذاء حدیدي كي لا تنمو.. وھذا الجیل، جیل مرحلة الانتقال إلى نموذج جدید من حیاة الغاب لقرد ما زال 

 ).16-15: 1996یتعذب ریثما ینسى أنھ إنسان!.. (السمان 
 

عنایة، فعلى بتلتفت السمان إلى تفاصیل دقیقة من حیاة البریطانیین واھتماماتھم محاولة دراستھا بعمق، وتحلیلھا  
سبیل المثال، تستعرض تعلق الإنكلیز بأغاني البیتلز التي ترى فیھا الكاتبة تعبیرا عن مرارة الإنكلیز، وشعورھم بالخیبة 
والاستیاء: "أغنیة البیتلز مثلا التي تقول: (لقد كان یوما شاقا، وكانت لیلة شاقة، وأنا أعمل كالكلب) ألیست روح المرارة 

: 1996م التي تحملھا، ھي التي دعت الشعب الإنكلیزي لاختیارھا كأحب أغنیة إلى نفسھ؟..." (السمان والتذمر المستسل
). وتلتقط الكاتبة جوانب مھمة من شخصیة البریطانیین وسلوكھم، ومن ذلك تعلقھم بقائدھم تشرشل وتتبع أخباره 41

لشعب. فذكر تشرشل یخرق حصون تقالیدھم في وتأثرھم بمرضھ، وتدعي أن ذلك یكسر الفكرة الشائعة عن برود ھذا ا
تبادل الحوار. فتكتب السمان معبرة عن إعجابھا بسلوكھم ھذا، إذ ترى فیھ صفات إیجابیة، لكنھا لا تتركھ دون أن تضعھ 

 تحت مشرطھا على طاولة التحلیل النفسي: 
 

 كلمات طبیبھ، وقراءاتھم للنشراتحزن بالغ، وتجمھر أمام باب داره [دار تشرتشل] ساعات في الصقیع بانتظار  
الطبیة عن صحتھ حتى أثناء اجتیازھم للشارع أو قفزھم إلى (الباص)، ویخالط ذلك شيء من الھستیریا العاطفیة 
التي لا تتفق مع الفكرة الشائعة عن برود الشعب الإنكلیزي و(عقلانیة) مشاعره.. (...) ربما كان حزن الشعب 

م على حیاتھ أمرا صادقا ومباشرا لیس بصمام أمان ولا بانتحال لمبرر.. وھذا ما الإنكلیزي على تشرشل وجزعھ
معناه أن الشعب حساس جدا، وعاطفیتھ سریعة الإثارة، وموت إنسان بالنسبة إلیھ كارثة، لمجرد أنھ إنسان یموت 

 ).41-40: 1996بعد أن أعطى كل ما لدیھ لقومھ ووطنھ... (السمان 
 

ي مقالاتھا رسم صور سوداویة تمثل وجھ لندن المليء بالندوب البشعة. ففي "لا حب في تواصل غادة السمان ف 
لندن" ترصد مسائل شتى من قضایا الحیاة الاجتماعیة، والعلاقات الإنسانیة، والظاھرات التي تراھا غریبة ومقلقة، 
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السمان جیدا حالة الضیاع التي یعیشھا  "أبناء اللاحب غیر المؤذي". تدرك –ومنھا الظاھرة التي تمثلھا جماعة الھیبیز 
 الھیبیز، وتعرف ما یمثلون من أفكار، بل من أوھام واغتراب: 

 
أطرف ما في جماعة الھیبیز أو "أبناء الزھور" كما یسمون أنفسھم أنھم أوجدوا أنفسھم باسم الحب، وأن حركاتھم  

دقوا، وابتعدوا عن ذاتھم لیقیموھا بتجرد، لرؤوا كلھا تقوم على فكرة "اصنعوا الحب لا الحرب"! .. ولكنھم، لو ص
أنھم أحفاد جیل (الحرب من أجل الإمبراطوریة الاستعماریة) لا أحفاد (الحب والزھور). إنھم في بریطانیا یمثلون 
الجیل الضائع بلا حب.. الجیل الجدید الذي بزغ إلى الوجود بینما شمس إمبراطوریة آبائھ وأجداده تغرب.. وھم 

عن أھلھم... عن القیم التقلیدیة التي ما تزال تسود بریطانیا (...) ولذا فھم بلا ھدف... إنھم یتعلمون الطاعة  غرباء
: 1996والنظام ولكنھم لا یعرفون من أجل ماذا، وماذا بعد... فیتمردون تمردا أعمى على كل شيء. (السمان 

106.( 
 

مة على الھیبیز البریطانیین، وتصف حالھم بالمأساة مؤكدة لا تتوانى غادة السمان عن إطلاق أحكام سلبیة صار 
انفصالھم عن الواقع، وھروبھم إلى عالم المخدرات. وتقدم معلومات وافیة عما یقومون بھ محاولة دراسة أحوالھم من 

 منطلق التحلیل النفسي الاجتماعي:
 

 الیومیة، ومحاولتھم الیائسة لخلق عالم خاصربما كانت مأساة الھیبیز الإنكلیز بالذات انفصالھم عن واقع الحیاة 
بھم جدید وغریب.. فھم یعیشون في عزلة تامة عن وطنھم وعن بقیة أفراد الشعب، ولھم مفاھیمھم وأغانیھم 
ومخازنھم ومطربوھم وأساطیرھم. ولھم أیضا مجلاتھم الخاصة، وھي مكشوفة وتعتبر أن كل ما في الطبیعة 

في عالم خیالي بعید عن واقع حیاة أي فرد ینتمي إلى أرض وتاریخ ومستقبل،  خیر(...). ولما كانوا یعیشون
 ).111: 1996كانت المخدرات ضروریة لتساعدھم على ھذا الھرب المستمر... (السمان 

 
وتتجلى ھذه الماساة في لجوء الشباب إلى استعمال أصناف جدیدة من المخدرات مثل "حبوب الھلوسة" التي  

تسمى (إل. إس. دي): "وأكثرھم یتعاطى الحشیش والماریوانا، وصنع (المثقفون) منھم ال (إل. إس . دي) إذ أن ھذا 
مخدر إلى موت الكثیرین ممن تناولوه بطریقة ). وقد أدى ھذا ال111: 1996المخدر یركب في المخبر.." (السمان 

مفجعة. وتروي المؤلفة قصصا عن ھذه الحبوب التي تذھب بعقل من یتناولھا، فلا یدرك ما یفعل معرضا نفسھ للھلاك. 
وتتدحرج مأساة الشباب لتصبح جزءا من تراجیدیا كبرى تشمل جل مناحي الحیاة في لندن، والغرب عموما، تلخصھا 

ثة صغیرة ترمز إلى المأساة العامة: "حادثة صغیرة تلخص ما یجري كلھ.. وھي لیست نكتة. إنھا مأساة السمان بحاد
الإنسان الحدیث. أخي الذي استعار دراجتي الناریة وسقط عنھا، وروى لي أنھ خلال إقامتھ في المستشفى كانت الممرضة 

 ). 43: 1996لسمان توقظھ أحیانا من النوم كي تعطیھ (حبة) المنوم المعتادة!" (ا
لغادة السمان حدیث طویل عن مفھوم الحریة في المجتمعات الغربیة، التي تمثلھا ھنا لندن، فھي ترى أنھا حریة  

زائفة لا تبرح شمسھا الشاحبة غیوم الاستلاب. وفي قناعتھا أن الإنسان في كنف الحضارة الحدیثة مستلب، یعیش اغترابا 
بكیان لا حضن لھ. وعلى الرغم من أحكام الكاتبة الحادة بعض الشيء، والمبالغة في فظیعا، حیث تبدو حریتھ أشبھ 

التعمیم أحیانا، في طرحھا المتعلق بحریة الفرد في ھذه المجتمعات، فلا بد من الإشارة إلى جمالیة المقارنات التي 
ریة لطرافة. ھكذا تفھم الكاتبة معنى الحتجریھا، وفرادة الاستعارات التي تصنعھا، فھي تجعل محاكماتھا مقنعة، وشدیدة ا

 في العالم المادي المستشرس:
لحریة في مثل ھذا العالم تلغي نفسھا بنفسھا لأنھا حریة الذین استلبتھم المدنیة أنفسھم.. إنھا حریة أن تموت كما ا 

(...) إنھا حریة التأمل  كتشاء لأنھ لا أحد یھمھ أمرك لینتقدك أو یأسف من أجلك.. إنھا حریة لا مبالاة الجماعة ب
تمنح لأعمى.. حریة الأكل لمن استؤصلت معدتھ.. حریة المركب في أن یبحر حیث یشاء في وجود بلا بحر.. 

 ).16: 1996(السمان 
 

لا ترى المؤلفة قیمة للحریة في الحضارة الحدیثة ما دام الإنسان مستلبا یعتریھ القلق، ولا یستطیع أن یعیش  
م العمل، وقلة الوقت والحیلة: "فالشعب البریطاني كالشعوب الغربیة كلھا.. لاھث دائما.. لاھث وراء بأحاسیسھ في زحا

القطار، لاھث وراء ساعة المكتب، یتناول وجباتھ الخفیفة أثناء ركضھ في الزحام، ودماغھ صار كمعدتھ، لا یھضم إلا 
). وفي رأي 42: 1996حساسیھ بأبعادھا كلھا.." (السمان المعلبات، لم یعد لدیھ وقت یبحث فیھ عن الحقیقة، أو یمارس أ

الكاتبة، تترك ھذه الحالة المتأزمة شروخا في نفسیة الناس ما یؤدي إلى خلق شخصیة أوروبیة منكفئة على ذاتھا 
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قصة  ابفردانیتھا، وعدم مبالاتھا بالآخر. وتقدم السمان أمثلة على ذلك من تجاربھا ومشاھداتھا في لندن وباریس، ومنھ
 المرأة الحامل في شھرھا الأخیر إذ یأتیھا المخاض وھي واقفة في عربة المترو، فلا یلتفت إلى ألمھا أحد:

 
جارھا الجالس على المقعد الذي تستند إلیھ لم یرفع عینیھ عن جریدتھ. لم یلتفت إلیھا إنسان. ظلت عیون الرجال 

ھم الھبوط فیتأخر(...). ظل الصاعدون والھابطون والنساء مترقبة ظھور أسماء المحطات كي لا یفوت أحد
یصطدمون بھا في غمرة تدافعھم. وظلت فتاة تقبل (شابھا) بنھم عند النافذة دون أن یلتفتا أو یلتفت إلیھما أیضا 
أحد. تفكك عجیب في المجموعة، كل في قفصھ الزجاجي العازل، غاب جدید من المدنیة... كنت وحدي البدائیة 

تھا وأوثانھا.. وكنت وحدي التي بدت غبیة ومضحكة حینما تقدمت من السیدة الحامل وسألتھا إن كانت الغنیة بآلھ
بحاجة إلى المساعدة. فاستغربت، وفي غمرة أوجاعھا لوت بوجھھا عني قرفا لتدخلي فیما لا یعنیني!!! (السمان 

1996 :37 .( 
 

ضباب البشعة، فحضوره لم یكن قلیلا أیضا في وصف وإذا كان حضور الجو الشاحب كبیرا في رسم صورة عاصمة ال
لندن الزاھیة، التي تسمیھا الكاتبة بلندن "الأخرى": "لا شيء أجمل من لندن حینما تصفو سماؤھا، وتنبت فیھا شمس، 
ویتلصص فوق فوق أبراجھا قمر.. إنھا رائعة، كابتسامة مفاجئة في وجھ إنسان متعب قلما تنفرج أساریره.. ككلمة حب 

). وفي موضع آخر تتكلم بصراحة عن لندن "الأخرى" إیجابیة 29: 1996مشبوبة على شفتي كاھن لا مبالاة." (السمان 
 السمات، ولا یخلو الأمر من تناقض حتى في مفھوم الحریة الذي قدمتھ السمان سابقا:

 
ن الفن والفكر والمسرح، لندن عن لندن الأخرى أتحدث ھذه المرة.. عن لندن الجمیلة، لندن الإنسان والحریة، لند

 الطریفة والبریئة.. 
 لندن التي تشدني إلیھا أبدا أینما كنت...

 أرحل عنھا إلیھا.. أغادرھا، ولكن تجدني أبدا راجعة..
 عن لندن المعتقة بالمثل والإنسانیة أكتب ھذه المرة..

ند وأغاني (البیتلز) وأخلاق عن عشرات الأشیاء التي نحن بأمس الحاجة لاستیرادھا قبل أفلام جیمس بو
 )123: 1996(السمان  (الجیرك)..

 
والأمور الإیجابیة التي تراھا الكاتبة بعین الرضا كثیرة، منھا: النظام الاجتماعي العادل، وانتفاء الجوع، والحفاظ  

، ولكن ینبغي الإشادة بھاعلى كرامة الإنسان، والتأمین الصحي والطبابة المجانیة. وتعد ذلك كلھ ظاھرة اشتراكیة حقیقیة 
ما یثیر انتباه القارئ أن السمان تكتفتي أحیانا بالحدیث عن الرجال دون النساء، ومن ذلك قولھا: "لیس في بریطانیا رجل 

)، فلِمَ لم تذكر النساء أیضا؟ فھل ھن جائعات یا ترى! أم أن لھن 123: 1996جائع إلا إذا اختار ھو ذلك للریجیم" (السمان 
 اصا لا نعرفھ؟! وتركز في حدیثھا عن مزایا الحیاة الاجتماعیة، والوضع المریح للعاطلین من العمل: وضعا خ

 
نظام الضمان الاجتماعي مطبق بطریقة إنسانیة (وعادلة) نسبیا. یستطیع أي عاطل عن العمل أن یذھب إلى أقرب 

تتولى إیجاد عمل لھ.. وھذا بلا ریب أمر رائع جنیھا ریثما  13مركز بولیس، والدولة تدفع لھ راتبا أسبوعیا قدره 
ینقذ المواطنین جمیعا من القلق والرعب الدائم من الفقر (...). والصحف تروي باستمرار حكایا طریفة عن رجال 
یتھربون من العمل لأن الراتب الذي تدفعھ الدولة (للبطالة) أكبر أحیانا من الرواتب التي یتلقونھا. وأعظم ظاھرة 

یة في بریطانیا ھي ظاھرة تأمیم الطب والعلاج المجاني لكل فرد من أفراد الشعب وحتى للرعایا الجانب اشتراك
 ).123: 1996المقیمین في بریطانیا.. (السمان 

 
وبغض النظر عن عدم تقبل غادة السمان لتقوقع الإنكلیزي داخل فردیتھ، نجدھا تمتدح تعامل الدولة مع  

ر مقدس: "الفرد محبوب من قبل الدولة، وفردیتھ مقدسة. ولا یمكن إلقاء القبض على أي خصوصیة الفرد على أنھا أم
إنسان دون إدانتھ مھما كانت التھمة وإلا استطاع مقاضاة المسؤولین. الفرد شيء مھم، سواء كان طبیبا أو محامیا مثقفا 

فرق بین فرد وآخر فھم سواسیة أمام القانون، ). تؤكد الكاتبة أن لا 124: 1996أو عاملا بسیطا أو خادما..." (السمان 
ویحُترم العامل العادي مھما كانت طبیعة عملھ، وھذا ما یشد انتباه الكاتبة التي تربت في مجتمع یمیز بین إنسان وآخر 
حسب مھنتھ، أو مكانتھ الاجتماعیة، فتقول: "العمل الیدوي ھناك ثمین جدا، ودخل مصلح الأحذیة یعادل دخل موظف 

 ).124: 1996(السمان  بنك لأنھ یقدم للمجتمع عملا ضروریا كأي موظف أو مثقف."ال
تلتقط الكاتبة، كعادتھا، تفاصیل صغیرة، وتقارنھا بأمور مھمة كبیرة، بذكاء وطرافة، فمثلا تتحدث عن المطر،  

لتنتقل إلى التعبیر عن إعجابھا بنظام صرف المیاه في شوارع لندن؛ وفي المحصلة نجدھا تبث آراءھا عن القرى والمدن، 
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یكف لحظة عن الھطول في لندن، ولم یحدث قط أن تجمعت بركة من وعدالة القانون، وانعدام الفساد: "المطر مثلا لا 
الماء حتى في القرى، القرى كالمدن من حیث التحضر، ولكنھا أجمل وأكثر صفاء وھدوءا. القانون فوق الجمیع، ولا 

 ).124: 1996یمكن تجاوزه في أیة حال. المحسوبیات غیر موجودة على الاطلاق." (السمان 
مان إلى كل شاردة وواردة في حیاة البریطانیین وعاداتھم وتقالیدھم ولغتھم. وتأتي بالطریف من وتنتبھ غادة الس 

كل ناحیة، فلا تتوانى عن الحدیث عن شتائم الإنكلیز المھذبة التي تختلف عن أسالیب السباب عند العرب. فتزعم أن 
اللغة العربیة الشتائم منصبة على الأخت أو الأم  الشتائم في اللغة الإنكلیزیة "كلھا موجھة نحو الفرد (المشتوم). في

 ). وتتوسع الكاتبة في شرح ذلك مؤكدة:200: 1996مثلا..." (السمان 
إذا ترجمنا ھذه الشتائم إلى الإنكلیزیة لا یشعر الإنكلیزي أنك تشتمھ أصلا، وإنما یشعر بأنك تبدي وجھة نظرك  

ؤكد أو ینفي ذلك! .. وأقصى رد یمكن لك أن تسمعھ في ھذه الحالة ھو نحو أفراد أسرتھ ولیس من شأنھ أو من حقھ أن ی
وھو تعبیر رائع آخر (حتى على  .As far as I am concerned أنھ (في حدود علمھ) لا یعتقد بأن ما تقول صحیح

 ).200: 1996صعید الشتیمة) عن احترام الفرد لفردیتھ، وبالتالي لحدوده الإنسانیة، وحدود سواه.. (السمان 
تقدم غادة السمان في بعض مقالاتھا صورة لباریس مختلفة عن تلك التي ترسم بھا لندن، فیشد انتباھھا شيء  

آخر یتعلق بالعمران في عاصمة الأنوار. فنجدھا تنتقد ما یفعلھ الباریسیون بأبنیتھم التي تطلى بطلاءات تطمس وجھھا 
س صدمني. جعلني أتساءل: ماذا حدث للفرنسیین؟ ولماذا یشوھون ووجھ قصورھا التاریخیة: "أول ما طالعني في باری

عاصمتھم بھذه الصورة؟ فالأبنیة في باریس كما في المدن العریقة الكبیرة جمیعا تحمل أحجارھا آثار الزمن ھبابا أسود، 
ریقھا التاریخي الممیز: "ما ). فالمدینة تشوه بھذه الطریقة، وتفقد ب17: 1996فتبدو رمادیة اللون معتقة الزوایا." (السمان 

زال العمال یطلون خدي باریس بالبودرة، یبیضونھا، ترى ھل تنقذ المدینة الحلوة نفسھا؟ (...) ترى ھل تنقذ المدینة نفسھا 
). ویكون أسلوب 17: 1996قبل أن تتحول إلى ما یشبھ المدن الكرتونیة التي تبنى داخل استدیوھات ھولیوود؟" (السمان 

 ریفا إذ تعقد مقارنات، وتخلق استعارات، وتشبیھات "تؤنسن" ھذه المدینة: الكاتبة ط
 

وإذا استطاع الفرنسیون أن یبرروا عملیة شد الوجھ ھذه لباریس بحجة النظافة، فلا أعتقد أن بوسعھم ذلك بالنسبة 
جین لم ض كعلقلاعھم وقصورھم الأثریة.. قصر شامبور مثلا رأیتھ وقد تم تنظیف نصفھ، فصار ناصع البیا

یخبز، وصار التناقض في ھیئتھ مزعجا بعد أن فقد الانسجام بین طراز بنائھ القدیم ونظافتھ المستحدثة. (السمان 
1996 :17.( 

 
یتبدى جمال فرنسا في ریفھا، وتغدو باریس مثالا للجمال، رغم تشویھ آثارھا. وتتفنن الكاتبة في وصف الریف  

صحراء خضراء شاسعة، إنھ رائع وشاسع حتى الرتابة وحتى الإحساس بصفات تجمع بین النقیضین فھو: "
خضراء)، یعبر  –). إن ھذا الوصف الجامع لثنائیات متضادة، ككلمتي (صحراء 19: 1996بالصحراء..". (السمان 

سسات ؤعن بلاغة العبارة وبراعتھا عند السمان. وترتبط جمالیة باریس أحیانا بأعمال الدعایة التي تحرص علیھا الم
المالیة، ما یثیر الریبة لدى الكاتبة: "باریس المدینة الجمیلة كحدیقة مثل یحتذى بالنسبة لبقیة المدن.. ففي مونبیزون وفي 
تور رأیت حوضا لأزھار جمیلة ملونة على طول الرصیف، ولوحة أمام الحوض كتب علیھا أن ھذه الأزھار ھي ھدیة 

 ). 19: 1996(السمان  القرن العشرین.." البنك إلى الناس! ھدیة من العواطف في
والریف الفرنسي، بكل ما فیھ من جمال، تراه الكاتبة مختلفا عن المدن الأوروبیة، وتجد الحیاة فیھ قریبة من  

حیاة العرب. فتؤكد أن المرأة الریفیة تختلف تماما عن الصورة النمطیة التي رسمت بھا المرأة الفرنسیة قیاسا على ما 
ن باریس أو نراه فیھا، وبذلك یخیب أمل الرجال (وربما العرب، كما یفھم من تلمیح الكاتبة) الذین یظنون أنھن نسمعھ ع

 غانیات أشبھ ما یكن ببنات الھوى:
 

لا أثر للتھتك في الریف الفرنسي. رابطة الأسرة قویة، وسطوة الدین ما تزال مھیمنة على الرؤوس الطیبة 
مرأة الریفیة] خادمة في المطعم. ورأیتھا أما تدفع بعربة أطفالھا في الشارع. وفتاة في الساذجة. (...) رأیتھا [ال

أبھى حلة ذاھبة إلى الكنیسة، وزوجة تتأبط ذراع زوجھا، وفلاحة، وبائعة.. وكانت في الحالات جمیعا امرأة 
ریة اب الكالوریز و(النقاط) الحراعاملة، ولم تكن نحیلة القوام كمانیكان لأنھا تعمل حقا كالرجل ولا وقت لدیھا لحس

الموجودة في (قطعة البفتیك). ولم تكن متھتكة ومبتذلة، وإنما رأیتھا بسیطة المظھر واللفتات، وأعتقد أن حقیقتھا 
الرائعة ھذه تخیب دوما آمال الذین یسمعون (الكثیر) عن المرأة الفرنسیة، ویبنون على ھذه الأساطیر كثیرا من 

 ).18: 1996(السمان  الآمال.
 

ترى السمان أن حیاة المرأة الغربیة كانت نتیجة لتطور تاریخي، واجتماعي، وصناعي، لھ جذور في حیاة أمتھا  
من حروب وتصنیع، لذلك فھي تتلاءم مع حیاتھا النفسیة. وتزعم أن المرأة الفرنسیة الحقیقیة تختلف عن صورتھا التي 
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ونعلم منھا أیضا أن بعض المدن الفرنسیة تشبھ المدن السوریة من حیث نمط تقدم في الدعایة السیاحیة لجذب السواح. 
 الحیاة المحافظ الذي یحكمھا: 

 
المرأة الفرنسیة (الغانیة) التي تجتذب الرجال من أنحاء العالم جمیعا ھي الطبق الذي یطھوه الفرنسیون لضیوفھم 

الشائع: المرأة الجادة المحترمة ذات الضحكة الحلوة. والوجھ فقط ولا یتنالونھ. إنھا تختلف تماما عن طبقھم الشعبي 
النظیف والقامة الممتلئة. مدینة أورلیان مثلا تنام بأكملھا قبل العاشرة، لیس فیھا ملھى واحد، ومكان التسلیة الوحید 

 ).18: 1996(السمان  فیھا ھو السینما كما في حمص مثلا أو أیة مدینة سوریة محافظة.
 

یثار عن قمع المرأة العربیة في مجتمعاتھا، وتعاطف الأوربیین معھا، ترصد السمان رأیا مختلفا  وبعكس ما 
بكلیتھ، مفاده أن الأوروبیات یحسدن العربیات على حیاتھن الزوجیة: "قالت عاملة تجرب لي ثوبا في أحد المخازن: 

ید أن الكاتبة تتناول ھذه القضیة من زوایا أخرى، ). ب38: 1996المرأة عندكم لا تعرف أیة نعمة تعیش فیھا.." (السمان 
متذكرة الأجنبیات اللواتي یتزوجن من رجال شرقیین، فیتركن بلادھن الجمیلة من أجلھم: "منھن من تركل مناظر 
سویسرا ورقي حیاتھا وتتبع أسمرھا إلى أعتم زاویة في حماه وأكثرھا تزمتا.. ماذا یأسرھا سوى حلمھا بأن تعامل 

. (وإن كانت في أغلب الأحیان تعود من جحیمنا فاشلة) .. فالرجل الشرقي یبالغ في (حرصھ) على المرأة حتى كأنثى.
). ورغم ذلك فالمؤلفة لا تدعو إلى تقلید الأوروبیات وترى "في الدعوة إلى تقلید مظاھر 38: 1996لیسجنھا." (السمان 

). وتبدي نفورھا وسخریتھا من الطریقة الرخیصة التي 38: 1996حریة المرأة الغربیة، أمرا غیر منطقي.." (السمان 
تعامل بھا المرأة الغربیة: "إن ثمن حبة الدراق في لندن أو عنقود العنب في باریس یفوق ثمن امرأة!! ... یا للرخاء.. 

م ھنا ینتقمون، والمرأة وذات أزل دفع آدم الأول لحواء الأولى خلوده ثمنا لحبھا.. فإلى أین تسیر حواء؟ .. أم أن أحفاد آد
 ).39: 1996ترقص في ولیمة ذبحھا؟؟" (السمان 

الأناقة في فرنسا، والترتیب الجمیل للأشیاء، یشدان انتباه المؤلفة، فتأتي على ذكرھما في معرض حدیثھا عن  
نسي ھو في المطعم الفرالمطاعم الفرنسیة، التي تراھا بعین الكمال حد المبالغة والتعمیم: "آخر ما یثیر اھتمام الغریب 

الطعام (حتى ولو كان جائعا). إن المطعم الفرنسي قمة في الذوق والترتیب، ومتحف لعراقة الشعب وحضارتھ (...).. 
نحس بأن الجمال الحقیقي لا یصنعھ مھندس الدیكور وإنما ھو حصیلة أذواق متعاقبة وزبدة فنون أجیال.." (السمان 

حسن تنظیمھا، إعجاب الكاتبة، مع أن ھذه الأمور تعد من بدیھیات تنظیم المدن في ). وتثیر الطرق، و19-20: 1996
أوروبا. فعلى ما یبدو أن ذلك التطور الحضاري كان شیئا مذھلا للسائح العربي في ستینیات القرن العشرین وقت زیارة 

ا ن الغریب یستطیع أن یتجول فیھالسمان لفرنسا: "الطرقات في أنحاء فرنسا كلھا منظمة بشكل یدعو إلى الدھشة.. إ
(...) دون أن یضطر لسؤال إنسان عن الدرب، إذ لا یقطع عشرة أمتار إلا ویجد لوحة تحمل رقم الطریق الذي ھو علیھ، 

). وتنھي الكاتبة حدیثھا عن الطرقات 20: 1996ولا یصل مفترق طرق إلا ویقرأ إلى أین تقود كل درب.." (السمان 
القارئ بطرافتھ: إنھا تحرم الإنسان من لذة أن یضیع! ویبدو أن الإنسان یجب أن یضیع أحیانا  بأسلوب فكاھي یفاجئ

لیكتشف دربھ بنفسھ، لقد قدرت ھذه الدقة وأعجبت بھا ولكنني كنت أحببت الطرقات أكثر لو تركت لي شیئا.. الدرب 
: 1996صل إلى أي مكان.. تجنبھا!! (السمان الوحیدة التي تمنیت أن أسیر فیھا ضیقة وعلیھا لافتة تقول: طریق لا تو

20.( 
أما وصف إیطالیا، فیبدأ بعاصمتھا وآثارھا وتماثیلھا التي تشد السائح لكثرتھا، وجمالھا الرائع الذي یحفز الكاتبة  

على أن ترى فیھا روحا بشریة لا أحجارا صماء: "مئات من الوجوه الحجریة، مئات من الأجساد الرخامیة تطل من كل 
لأبواب تنتصب فوق النوافیر، بین المیاه المتدفقة غالبا من أفواھھا، في مكان... من أعلى الأبنیة تصطف كالعساكر، أمام ا

). أنسنة التماثیل ھذه تجعل منھا النصف الجمیل من سكان روما: "تماثیل في كل مكان، 21: 1996الساحات..." (السمان 
تي نصف .. إنھا روما، المدینة الجمیلة، دقیقة الصنع حتى لترھف السمع لتلتقط ما تتأھب لتقولھ، أو تكاد تمد یدك مصافحا

). وتصرح الكاتبة 21: 1996سكانھا (النصف الحلو) من التماثیل، لكن النصف الآخر لم یتحول إلى آلات بعد.." (السمان 
 أن الإحساس بالغربة ینتفي منذ لحظة الوصول إلى روما، ولكنھا تؤكد أن لھذه المدینة وجھین: 

 
ما مصابة بازدواج خطیر في الشخصیة.. فالأبنیة الأثریة المبثوثة في أنحائھا عندما یأتي المساء یكتشف أن رو

كلھا تخلق فیھا جوا من الوقار والقدم، والتماثیل الفنیة الرائعة توحي بعالم من الجمال الإغریقي والقیم الصلبة.. 
المدن التي  الوحشي قافلة ومع المساء تختفي روما الدكتور جیكل وتنتصب روما المستر ھاید التي تنافس برقصھا

لا تنام.. وتبھت الأبنیة الأثریة حتى لتكاد تختفي، ومع أصوات القبلات في زوایا الشوارع، والھمھمات 
والملاحقات وشھقات التعب، أحسست فجأة أن التماثیل العاریة بدأت تنبض بالشھوة وتتحرك في أماكنھا لتعربد 

 ).22-21: 1996لاھثة.. (السمان 
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قتصر وصف الكاتبة على روما وروعة تماثیلھا ونوافیرھا، ولكنھ یمتد لیصل إلى نفسیة الإیطالي، ومقارنتھ لا ی  
 بالبریطاني بطریقة بارعة لا تخلو من الفكاھة:

 
في لندن مثلا كنت إذا راقصت شابا أقترب بوجھي من وجھھ لأتأكد من أنھ یتنفس حقا... وإذا دست على قدم 

إنني لا أعتذر لأنھ لا یحس بي.. إنھ آلة لم یدخل صانعھا في حسابھ حوادث تافھة من ھذا رجل ما في المترو ف
النوع.. أما في روما فالجو النفسي یوحي منذ الوھلة الأولى بأن حادثة تافھة كھذه یمكن أن تؤدي إلى حرب داحس 

 ).21: 1996وغبراء جدیدة.. (السمان 
 

لفون عن سائر الأوروبیین، فھم أكثر دفئا وأحر عاطفة، یشبھون العرب والإیطالیون، كما تراھم الكاتبة، یخت 
في أسلوب حیاتھم. فھم "لا یركضون بجنون فئران في أنبوب اختبار مكھرب، ما زالوا یتلكأون أمام الواجھات" (السمان 

 ن:)، ویشاكسون النساء للفت انتباھھن، ویقومون بأمور أخرى تجعلھم قریبین من الشرقیی21: 1996
  

إذا مرت بھم فتاة جمیلة، ویمضغون الطعام قبل ابتلاعھ، وینامون دون جرعة من  –على الأقل  –ویصفرون 
الدواء المنوم، ویفكرون بابتیاع طوق یاسمین للحبیبة بدلا من سؤالھا: كم تریدین؟ وما زالوا أیضا ینثرون في 

ما زال فیھا بعض الناس الذین یفضلون أن لا یصلوا  العربات التي تجرھا الأحصنة في مدینتھم اعترافا منھم بأنھ
 ).21: 1996بسرعة.. إن مشھد ھذه العربات ملأني طمأنینة، ذكرني بأنني لم ابتعد كثیرا عن بلادي! (السمان 

 
تتحدث غادة السمان في مقالات عدیدة عن تأثیر الدعایة الصھیونیة في أوروبا الغربیة، ساردة ما ترى وتسمع  

ادیین، وإعلام متأثر بتلك الدعایة، أو لھ مصالح من ورائھا. وتبدي ألمھا من الاحتفاء بالظالم الغاصب، من ناس ع
وحزنھا من جراء غیاب العرب عن كل ذلك. وما یسوغ استطرادات الكاتبة، في ھذا الموضوع، تاریخ كتابة ھذه 

ف الحقائق، والكذب البین، وقلب الحقائق . وكانت السمان شاھدة على تزیی1967المقالات الذي صادف حدوث نكسة 
لصالح إسرائیل: "والواقع أن الدعایة الإسرائیلیة كما لاحظت ترتكز على أسس علمیة نفسیة حدیثة لمختلف الشعوب 
الأوروربیة.. إنھم یقدمونھا لكل شعب أوروبي بأسلوب معین یتفق مع نفسیتھ وظروفھ وتاریخھم معھ.. یسكبیونھا لھ في 

). تروي السمان كیف یتأثر الشبان الألمان بالدعایة الإسرائیلیة، 30: 1996عبي كي یتناولھا بتقبل." (السمان طبقھ الش
فھي استطاعت أن تربي لدى الجیل الجدید عقدة الشعور بالذنب أمام الیھود، وتحویلھ إلى الشعور بالذنب نحو إسرائیل 

الكاتبة تشیر إلى شيء مختلف یعتمل في نفسیة الألماني، شيء  التي كسبت من وراء ذلك دعما مادیا غیر محدود. لكن
ملتبس ومتناقض تصفھ بطریقة تحاول الدخول في دھالیز التحلیل النفسي لھذه الظاھرة: "الألماني في أعماقھ ما زال 

جل منھ، بل خیحتقر الإسرائیلي كفرد لھ أسلوب (حقیر) في الحیاة، ولكنھ تعلم أیضا أن یكره احتقاره للإسرائیلي وی
). وتزعم أن الیھودي مضطھد في أوروبا بصورة عامة، لكن 30: 1996ویدفع لھ ثمن احتقار أجداده لھ...". (السمان 

كیھودي لا كإسرائیلي: "في لندن یمنع دخول الیھود إلى عدد كبیر من النوادي، ولا یسمح بدخول أكثر من نسبة معینة 
خصبة للنكات والاضطھاد الاجتماعي.. الیھودي مرفوض كیھودي، مقبول منھم في مدرسة واحدة، كما أنھم مادة 

). وترد سبب ذلك إلى عوامل استعماریة موضوعیة: "ربما أنھ كیھودي یشاركھم 97: 1996كإسرائیلي" (السمان 
اس بالذنب! ساللقمة، وكإسرائیلي یصبح عمیلا لدیھم لسرقة (لقمة) الشعوب العربیة.. وھم یغطون ذلك الموقف بعقدة الإح

). وتؤكد السمان أن الیھود ھم ضحیة اضطھاد أوروبا 97: 1996ویعوضون على الیھود ولكن على حسابنا... (السمان 
 لھم، والعرب ھم من یدفع الثمن: 

 
فالیھود في بلادنا العربیة، في دمشق، في بیروت، في القاھرة، في كل مدینة عربیة عشت فیھا، كانوا 

املة، كانت لھم حقوق المواطنین وواجباتھم وكان ذلك وحده مقیاس الحكم علیھم... یلقون دوما أطیب مع
كان الشعب العربي ھو الشعب الوحید الذي لم یضطھد الیھود، وھو الیوم یدفع ثمن اضطھاد أوروبا 

 ).97: 1996لھم وضیقھا بھم واحتمائھا من حقیقة موقفھا بمظھر المكفر عن ذنبھ! (السمان 
 

السمان أسالیب الیھود المتنوعة في التقرب من المجتمعات الأوروبیة، ومؤسساتھا الفاعلة، لبث دعایتھم ترصد  
الدینیة، فتختلف أسالیبھم المتبعة في إیطالیا، مثلا، عن مساعیھم الدعائیة في بریطانیا. ففي إیطالیا یستغل الیھود وجود 

ن قضیتھم من زاویة دینیة بحت، حیث: "یرتدون على وجوھھم أكثر الكنیسة الكاثولیكیة وتعالیمھا الإنسانیة، فیشرحو
أقنعتھم ذلا ومسكنة لیثیروا شفقة المتدینین والعالم. وھنا في بریطانیا یضربون على الوتر الحساس في ذات البریطاني 

عمیق ألمھا لعدم ). وتنتقد السمان العرب معبرة عن 30: 1996المحافظة التي تؤمن بقیمة العمل والجد..." (السمان 
تحركھم لشرح قضایاھم، وتدعوھم لترك الخطاب الخشبي الذي لا یفید شیئا، بل یضرھم ویسيء إلى قضیة فلسطین 

 العادلة. ویصبح كلامھا من فرط العاطفة أشبھ بالشعر:
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 ونحن...
 ما زلنا نزھر كلاما ولا نثمر...
 نطلق سحبا ترعد ولا تمطر...
النكبة، استطعنا أخیرا أن نتفق على محاولة الاتفاق على اتفاق لبحث أسلوب العمل!! ونحن بعد ستة عشر عاما من 

 ).30: 1996(السمان  .. ونحن ما زلنا نتشاجر ونتاجر ونساوم علیھ حتى كدنا نحبھ حب المتسول لعاھتھ!!
 

ات إلى فتقدم أمنی یزداد شعور الكاتبة بالعجز أمام ما یحدث في فلسطین، وعدم قدرة العرب على فعل اي شيء، 
بني جلدتھا أن یكفوا عن العیش بأسلوب الماضي، ویشرعوا بالتطلع إلى مجاراة العصر لحل قضایا الإنسان العربي، 
الخاصة منھا والعامة. ومن لندن تنظر الكاتبة بقلق إلى فلسطین التي ترمز إلیھا ب"حقول البرتقال الحزین"، في إشارة 

غسان كنفاني: "لیتنا نتخلى عن أسلوب امرئ القیس والوقوف على  –ب إلى روحھا إلى عنوان قصة صدیقھا القری
الأطلال في قضایانا الشخصیة والعامة... وسلام على حقول البرتقال الحزین... لا أملك لھا اللیلة إلا السلام، فأنا خرساء، 

حدیث الكاتبة قھر والمرارة واضحة في ). وعلائم الحزن والشعور بال32: 1996ومتعبة، وعاجزة فقد وعیي." (السمان 
، وھذا وصف شجي للقاھرة حافل بمشاعر 1967عن المدن العربیة التي زارتھا بعید الحرب العربیة الإسرائیلیة عام 

مختلطة: "متحفزة وغاضبة كحدقة عین محارب... غامضة ثریة بأسرارھا المعتقة، كطقوس قبیلة وثنیة تغتال آلھتھا.. 
كقطة تأكل أولادھا.. كریمة، كنزف جرح مفتوح.. رتیبة ومخدرة، كدخان نارجیلة في حنجرة تكلست  دامیة، وبریئة،

 ).218: 1996أحزانھا.. متناقضة، كأسنان منشار.. غالیة.. كأنھا دمشق، مدینتي. (السمان 
ءة ھذا لیقبل على قرا ولعل الحدیث عن الفروق الثقافیة والاجتماعیة، وغیرھا، بین الشرق والغرب، ھو ما یشد القارئ

العمل، بید أن السمان تجذبھ أیضا عند الحدیث عن رحلاتھا إلى المدن العربیة، رغم انشغالھا، وانشغال العرب عموما، 
بقضیة النكسة التي وقعت زمن ترحالھا في بلاد العرب. ومن الطبیعي أن یكون ھذا الحدث/الصدمة موضع اھتمام 

مّان والقاھرة بعد النكسة، وتخصص حدیثھا لنتائج ھذه الحرب، وحالة العرب النفسیة فنراھا تصف عمقالات المؤلفة، 
بعدھا. المدن العربیة وأجواؤھا تذكّر غادة السمان بمدینتھا دمشق، ولا غرابة في ذلك. لكنھا غالبا ما تجد من الطرائف 

التي تصفھا  1964على ذلك مقالھا عن تونس عام والأحادیث الشائقة لتجذب المتلقي بأسلوبھا الجمیل الذكي. وسنأخذ مثالا 
بال"مرمیة من كوب ما". وتلخص حال تونس، التي تنوس بین الانتماء إلى الشرق والتطلع إلى الغرب، بصراع "الأغاني" 

 الدائر بین أم كلثوم وماریا كالاس اللتین ترمزان إلى الصراع الحضاري بین الشرق والغرب:
 

واحدة من الشرق وأخرى من الغرب. أم كلثوم وقد أطلقت صوتھا وھي تنشد "أنت  ھبت ھذه المرة أغنیتان:
عمري" وماریا كالاس في مقطوعة من إحدى أوبرات "فردي". وكانت الأغنیتان تمتزجان، تتصارعان، لا 

اء یتطغى واحدة على الأخرى. لعل ھذه اللوحة الصوتیة كانت ملخصا لكل ما سأشاھده. (...) وفي كثیر من الأش
كنت أجد أم كلثوم إلى جانب ماریا كالاس. حتى في أحادیث التونسیین أنفسھم: كانوا یتحدثون باللغة العربیة 
وبالفرنسیة (...). وبصورة عامة كان الطابع العربي ھو (الغالب)، وحتى الجمل التي ینطقھا الشاب بالفرنسیة 

ائدة، وأسلوب التعامل العاطفي، والكرم، والنبل، كانت تحمل عقلیة عربیة شرقیة، والأخلاق العربیة ھي الس
 ).26-25: 1996وحرارة القول والعمل.. (السمان 

 
ومن الأمور الطریفة التي تناقشھا السمان مسألة اللھجات العربیة، حیث تبدي رأیا یقر بعدم منطقیة الداعین  

لو من الفكاھة، والسخریة من الذین یؤمنون بوجوب للكتابة بإحداھا. وتسعى إلى إقناع القارئ بھ، بمحاكمة منطقیة لا تخ
الكتابة بالعامیة: "وتخیلت أدیبا تونسیا یكتب مسرحیة أو دیوان شعر بالعامیة التونسیة ویسمیھ: "زعرة" [باللھجة 
التونسیة تعني "شقراء"، وبالشامیة "عربیدة"] بدلا من "شقراء". أیة صدمة یصاب بھا القارئ العربي لمجرد قراءة 

). ومن الأمور المثیرة 26: 1996العنوان؟ وأیة صدمات أخرى یصاب بھا وھو یقلب الصفحات؟ أي تشویھ؟ (السمان 
للاھتمام وصف طباع التونسي، وغیرتھ على امرأتھ، ووصف الدار التونسیة التي تجعلھا الكاتبة رجلا، وتتصف بطباع 

 ساكنھا، وھي بذلك لا تختلف عن أخواتھا في المشرق: 
 

لدار في تونس رجل شرقي، فیھا مزایاه وطباعھ وعیوبھ. فیھا غیرتھ على أشیائھ من زوجة وحیاة داخلیة، وا
وحرصھ على إخفائھا والاستئثار بھا. ومن یطل من الباب لا یرى سوى فناء صغیر تنفتح علیھ مجموعة من 

ل والذوق. (...) خیل إلي طیلة السھرة والأبواب. إنھ الشرقي لا یطرح أعماقھ. وداخل الدار كریمة الجماالدھالیز 
أنني في دمشق، في أحد أحیائھا القدیمة حیث الیاسمین في الفناء، والنوافذ الخشبیة المحفورة بإتقان تطل على فسحة 

 )27: 1996تتوسطھا بحرة میاه ثریة. شعرت بذلك الخیط الذي یربط الأندلس بتونس بدمشق. (السمان 
 

د أن غادة السمان، عادة، لا تستعرض في نصوصھا أوصاف المدن وأشكالھا، وإن فعلت في الختام، یمكن التأكی 
كان فعلھا منطلقا لتبیین أحوال البلدان التي زارتھا، ساعیة إلى إیجاد ظاھرات مثیرة للاھتمام، أو وقائع من شأنھا أن 
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ة، وتبحث عن أمور طریفة مدھشة في تجذب اھتمام القارئ العربي. تلتقط عادات غیر مألوفة من وجھة النظر العربی
عتبات الحیاة الیومیة، وتقارنھا بتقالید المجتمع العربي. وتجدر الإشارة ھنا أن مفھوم السفر عند غادة السمان طریف، 
ومعبر عن حالة عدم الاستقرار التي تتأصل كنتیجة لھ. إن غیاب الاستقرار یحرض أفكار الإنسان، لذلك تجده في ترحالھ 

عدیدا من القضایا المھمة، المتعلقة بحیاتھ، وحیاة شعبھ الثقافیة والسیاسیة. إن اللغة المستخدمة في نصوص الكتاب یتأمل 
مثیرة للاھتمام إلى حد كبیر، وفي أحایین كثیرة تأتي النصوص حافلة بالاستعارات والعبارات الملھمة، التي تتقن السمان 

ة. ویحدث أیضا أن تأتي مقالات الكتاب بأسلوب بسیط ومباشر، ما یعطي كتابتھا أفضل إتقان، وھي الشاعرة المرھف
الانطباع أن المؤلفة ترید أن تكون قریبة من شریحة واسعة من الجماھیر. وإذ أصبح السفر میسرا في القرن العشرین، 

ء، فلا طلسم ولا وأضحى للطیارة فیھ، "فصول في الروایة، روایة الكشف عن العالم ومجاھلھ وغدا كأنھ كتاب مقرو
)، فمن الطبیعي أن یصبح الجسد حقیبة للسفر، كما أرادت غادة 10: 1987لغز، بل تحل كل طلاسمھ وألغازه" (ضیف 

السمان. ویمكن بجدارة عد كتابھا ھذا تجربة فریدة في أدب الرحلة، نظرا لشمولیتھ، وثرائھ بموضوعات فكریة، 
 .وسیاسیة، واجتماعیة، وفلسفیة، وأدبیة شتى
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Abstract. Apart from the more common pilgrimage reports, or rihla ḥiğāziyya, the riḥla maqdisiyya (journey 
to the Palestinian territories) definitely forms a distinct typology of account, both from a historical and a literary 
point of view. The territories of Palestine, which are traditionally considered as a part of the wider unit of Bilād 
al-Šām in the perspective of Arab historians and geographers, represent a peculiar pole of attraction for Arab 
travellers throughout the centuries, due to the significant presence of Holy places and the special regard 
accorded to the city of Jerusalem as early as the Islamic conquest of the area. In the late-Ottoman period (mid-
19th – early 20th century), Palestine experiences considerable social changes which most Arab travellers, more 
or less consciously, tend to highlight in their accounts, showing evidence of their familiarity and extraneity 
and/or otherness at a time, along with a more or less explicit search for both an individual and collective identity, 
which our contribution aims at bringing out through the analysis of representative cases 
Keywords: Palestine, Jerusalem, riḥla maqdisiyya, Ottoman, identity. 
 
 
Introduction 
 
The riḥla maqdisiyya, which corresponds to the journey to the Palestinian territories, or to 
the Holy Land (al-arāḍī al-muqaddasa), differs from more widespread and better-known 
reports – such as the record of the Islamic pilgrimage (or riḥla hiǧāziyya) – from different 
points of view. Although it can be part of a broader travel, the riḥla maqdisiyya, in fact, 
generally puts forward some specific issues in such a way that these records form a distinct 
typology of account which might be taken into account not only from a literary perspective, 
but also from a historical one, that is to say, as a crucial source leading to the comprehension 
of historical, social as well as cultural aspects within a local and/or regional framework. 
 Since the Islamic conquest of the region, occurred in the 7th century, Palestine has 
been traditionally considered part of the wider geographical area of Bilād al-Šām, sharing 
with it through the history a complex system of political, commercial, social and cultural 
relations which, whilst emphasizing a certain nature of border land, have unquestionably 
stressed its central position in the context of the Mediterranean (Giardina, Liverani, Scarcia 
1987: 9-11). This peculiar character of centrality depending less on its geographical 
situation than on the extraordinary concentration of holy places for the three major religions 
– Jewish, Christian and Islamic – in a very small area. 
 As far as the Islamic belief is concerned, Palestine has always enjoyed a special 
consideration, due to the presence of much important religious poles, such as the masǧid 
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al-Aqṣā in Jerusalem and the several mausoleums (maqāmāt and/or mazārāt, i.e. the 
maqāmāt al-anbiyā’, the tombs of the Prophets) which were, and still are the subject of 
holy visits (ziyārāt). Thus Palestine, and particularly the city of Jerusalem (al-Quds), has 
represented a unique place for pilgrimage along the centuries. 
  At the beginning of the 16th century, the Palestinian territories were embedded into 
the Ottoman empire (iyālat al-Šām), but their fortunes did not differ substantially from 
those of the rest of Bilād al-Šām. However, since mid-19th century, important changes 
occurred in the region, mostly depending on the policy of general reform carried out by the 
Ottoman sultans (Schölch 1990), the impact of European penetration on Palestinian 
economy, society and local culture, as well as the rising of more specific concerns related 
to the increase of the Jewish community in the area, which would gradually lead to a more 
concrete project of colonisation (istīṭān). 
  The raḥalāt maqdisiyya composed between mid-19th and early 20th century 
partially reflect these important changes, unlike the former, which basically focus upon the 
description of the itineraries and the visits to the sacred places. These late-Ottoman raḥalāt 
are therefore representative of a kind of compromise swinging between tradition and 
modernity and, nonetheless, they represent an important as well as evocative part of the 
Palestinian historical and cultural heritage. 
  Indeed, the particular content of a riḥla, regardless of the destination, depends on 
number of elements: the geographical origins of the traveller, which decisively affect the 
coordinates of the route to take, often involving his/her different linguistic and/or cultural 
background; the aim and/or the reasons for the riḥla, which among our representative cases 
are mostly religious (as in the case of the šayh Ǧamāl al-Dīn al-Qāsimī), but could also be 
political (as in the case of the Egyptian šayh Muḥammad b. ̔Abd al-Ǧawād al-Qāyātī), 
cultural, and even occupational (as in the case of the Syrian historian Nu̔mān al-Qasāṭilī); 
his social position (by the occupation of political, religious or even juridical charges, among 
others), which guarantees the traveller the encounter with other important local 
personalities; his religious affiliation, which sometimes affects the choice about the visits 
to carry out, and even his personal behaviour and way of thinking. 
  Thus, although the raḥalāt maqdisiyya suggest a certain character of spiritual as 
well as cultural continuity, since all their authors come from, and live in different parts of 
the dār al-islām, their accounts invariably pose a matter concerning the relation between a 
certain degree of familiarity, on the one hand, and extraneity and/or otherness, on the other. 
As a matter of fact, all these travellers are perfectly aware that they just shift to a different 
side of the dār al-islām, nonetheless they express their amazement at the grandiosity of 
some particular monuments, or simply at the beauty of nature and at the Palestinian 
landscapes. What is more remarkable, however, is the record, whether or not fully 
conscious, of some specific social as well as cultural data having to do with the important 
transformation that the Palestinian region started to experience since mid-19th century, after 
the period of the Egyptian occupation (1832-1840) and the re-establishment of the Ottoman 
authority. Most of these changes, as one can find in later travel accounts, will result in more 
problematic issues concerning the need of retrieval and rehabilitation of the Palestinian 
identity ahead of the Zionist project of colonisation of the region. 
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1. Between familiarity and otherness: the riḥla maqdisiyya as a route repository  
 
Before getting to the heart of the matter, some important considerations have to be made 
with regard to the terminological field, in order to better define this kind of raḥalāt. The 
adjective maqdisiyya, in fact, which holds the same “root” as muqaddasa (q d s, such as al-
arāḍ al-muqaddasa), is not merely connected with the Palestinian region as a whole, but it 
goes back more specifically to Jerusalem, given that most Arabic sources refer to the city, 
besides the name of al-Quds, by the expression bayt al-maqdis (Ibn Manḍūr 1993: vi, 169; 
al-Maqdisī 1991: 160). By which we can affirm that it represents the main target of the 
riḥla, such importance deriving from the fact that Jerusalem, according to the Quran, is 
madīnat al-anbiyā’1. Hence a large body of religious and faḍā’il literature urging to visit 
the holy city.2 
 In a certain way, late-Ottoman raḥalāt maqdisiyya offer a relevant contribution 
to our knowledge about the routes that an Arab traveller might take – according to his 
provenance – in order to get to the Palestinian territories between mid-19th and early 
20th century. 
 The importance of šayh Ḥamūd b. Aḥmad b. Sayf al-Būsa̔īdī’s riḥla (d. 1881) 
primarily depends on the fact of being the first travel account of an Arab-Omanite living in 
Zanzibar who visited the Palestinian territories in the late-Ottoman period (Halaf 2010: 
359). His biography reveals that he was a very prominent and respected ̔ālim at his time and 
that he had founded several awqāf both in Mecca and Zanzibar (al-Muġīrī 1994: 362-365). 
 The riḥla, published under the title al-Durr al-manḍūm fī ḏikr maḥāsin al-amṣār wa-
l-rusūm, contains the description of the journey that the šayh al-Būsa̔īdī made in the regions 
of Ḥiǧāz, Egypt and Bilād al-Šām in 1872 on the occasion of the islamic pilgrimage, 
following the sultan of Zanzibar Barġaš b. Sa̔īd. 
The šayh al-Būsa̔īdī reached the Palestinian territories travelling from Egypt by sea, and he 
stayed in the region for slightly more than two months. 
 He arrived at the port of Jaffa on Sunday, 6th ǧumādā al-ūlā 1288 (11th August 1872), 
from where he moved to Jerusalem after a few days. He leaves a precise description of the 
conditions of the port of Jaffa at his time. By way of example, we find that all commercial 
and passenger ships heading to Jaffa had to land at least half a mile from the harbor, and 
that both passengers and wares had to be boarded on smaller crafts (in the text, māšwa) in 
order to get to the city (al-Būsa̔īdī 2006: 69), the reason for using such small crafts being 
that the port of Jaffa was surrounded by rocky ledges (Schölch 1990: 163-164). 
 Both the Egyptian šayh Muḥammad b. ̔Abd al-Ǧawād al-Qāyātī and the Syrian šayh 
Ǧamāl al-Dīn al-Qāsimī describe these same conditions, although they use a different 
terminology. The first one, who visited the Palestinian territories in 1885, in fact, uses the 
term of falūka to mean these smaller boats (al-Qāyātī 1981: 84) – highlighting in the 
meanwhile that before Jaffa the sea was usually storming – whereas the šayh al-Qāsimī, 

                                                           
1  The prophet Muḥammad was the first to visit the city: Quran, xvi, 1. 
2  I report by way of example: “Fa-ṣallū fīhi (al-bayt al-maqdis) fa-inna al-ṣalāt fīhi ka-alf ṣalātin fī 

ġayrihi” (al-Maġlaṭay 1999, iv: 1267, al-Salāma 1999: 578-579). Another interesting example: “Lā 
tušaddu al-raḥāl illā ilā talāt: masǧid al-ḥarām wa masǧidī hāḏā wa masǧid Īlyā’ (al-masǧid al-Aqṣā)” 
(al-Ġazālī 1997, VII: 277). 
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who arrived in the city almost thirty years later, employs the term of zawraq (al-Qāsimī 
1965: 124). 
 We can also remark another interesting use of the terminology with regard to the 
means of transport. The šayh al-Qāyātī, by way of example, uses the term wābūr (wābūr 
hadīwiyya) to mean the steamboat which led him from Beirut to Jaffa, and which was called 
“al-Raḥmāniyya” (al-Qāyātī 1981: 84). The same term (wābūr) is also employed by the 
šayh Ǧamāl al-Dīn al-Qāsimī to mean indifferently both the steamboat and the train (al-
Qāsimī 1965: 103, 124), whereas the šayh al-Būsa̔īdī uses the term of markab (al-Būsa̔īdī 
2006: 69).3 
 The šayh al-Qāyātī almost followed the same route as the šayh al-Būsa̔īdī – travelling 
through Alexandria (al-Iskandariyya) and Port Sa̔īd (nabaṭ Sa̔īd) before landing Jaffa 
shores – given that they both, despite their different provenance, came from Egypt.  
The šayh Muḥammad b. ̔Abd al-Ǧawād al-Qāyātī (1838-1902), was a prominent faqīh and 
a historian. He had the occasion to visit the Palestinian territories during his exile in 1885, 
after he was banished from Egypt on account of his nationalistic positions towards the 
British occupation, which made him stand with the ̔Urābī revolt in 1882 (Al-Qāyātī 1981: 
7-11, Kaḥāla 1993: iii, 385). As a matter of fact, he entered the Palestinian territories twice. 
The first time, after a brief stopover in Jaffa on tuesday 15th rabī̔ al-awwal 1300 (24th 
January 1883), he continued on to Beirut via Haifa; the second time, in ǧumādā al-tāniya 
1302 (April 1885), he properly started his riḥla maqdisiyya: Jerusalem first, then some 
other important centers of the region, such as Bayt Laḥm, al-Halīl and al-Nāṣira (al-Qāyātī 
1981: 11, 84). The riḥla, which was first published in the Egyptian newspaper al-Islām in 
1901, provides a clear overview of the social and cultural conditions of the Palestinian 
region at the end of the 19th century. 
 The carriageway connecting Jaffa to Jerusalem was one of the most important in the 
late-Ottoman period, especially in consideration of the significant flow of Christian 
pilgrims moving to Jerusalem from the coast. This particular carriageway, which is often 
mentioned in late-Ottoman raḥalāt, was known in Arabic as ṭarīq al-̔aǧal, due to the wheels 
of the carriages (al-Madanī 2004: 194-195). In this respect, al-Qāyātī’s use of the term 
karūsa to mean the carriage is quite remarkable (al-Qāyātī 1981: 85). A railway line 
connecting Jaffa and Jerusalem would be inaugurated only in 1892 (al-Madanī 2004: 196-
197; al-Qāsimī 1965: 121). 
 It is noteworthy that the šayh al-Būsa̔īdī does not breathe a word about the dangers 
along the routes connecting important cities such as Jaffa and Jerusalem, mostly depending 
on the instability of some local nomad groups living in rural areas that the Ottoman 
government run into submission right after the period of the Egyptian occupation, which 
points out the re-establishment of the Ottoman authority and of a certain degree of security 
in the region (Halaf 2010: 361, al-̔Asalī 1992: 36). As a matter of fact, the unsafe conditions 
of the routes had provoked a fall in the number of travellers heading to the Palestinian 
territories between the 16th and mid-19th century (al-̔Asalī 1992: 20). The re-establishment 
of the Ottoman authority, and the recovery of a good level of security, are clearly reflected 

                                                           
3  In some respects, the use of the term “wābūr” underlines the peculiar European contribution to the process 

of modernisation of the region, not only at the level of the transformations of the facilities and the means 
of transport, but also at the one of their reception and revision through the common language. 
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in the important presence of hānāt, coffee houses (qahwa) and hostelries (lūkanda) serving 
the carriageway connecting Jaffa and Jerusalem, and dating to the construction of the road 
(al-Būsa̔īdī 2006: 72, al-Qasāṭilī 2010: 181-182). 
 Travellers coming from Damascus, which together with Cairo maintained its 
traditional role as gathering center for pilgrims heading to Mecca, traditionally had at their 
disposal three ways to reach the Palestinian regions and notably Jerusalem (Hartmann 
1910). 
 The Syrian historian Nu̔mān al-Qasāṭilī (born in Damascus in 1854), entered 
Palestine in 1874, just two years after the šayh al-Būsa̔īdī, as a member of an expedition 
promoted by the Palestine Exploration Fund (Ṣundūk istikšāf Filasṭīn), a scientific 
organization which had been founded in Great Britain in 1804 and which principal aim 
seemingly was to explore the Palestinian soil through archaeological digs, topographical 
surveyings as well as historical and geographical researches.4 Nu̔mān al-Qasāṭilī made a 
stopover in Beirut, then travelled southward along the coast. He visited important 
Palestinian cities, such as Gaza, al-Halīl and Bayt Laḥm, and many other smaller villages 
before heading to Jerusalem. This means that the expedition followed a path from the south 
to the north of the region. Al-Qasāṭilī described his journey in his important riḥlat al-Rawḍa 
al-nu̔māniyya fī siyāhat Filasṭīn wa ba̔ḍ al-buldān al-šāmiyya, which remained a 
manuscript until 2010, when it was first published in Damascus. What is important to point 
out, besides the fact that he was not Muslim but Orthodox Christian, is that he did not 
decide autonomously on the route to take, since he had to acknowledge his achievements 
to the group to which he was affiliated. 
 The šayh Ǧamāl al-Dīn al-Qāsimī (1866-1914), who had the opportunity to visit the 
Palestinian region in 1903, also came from Damascus. Instead of following a more 
traditional route, he crossed the Jordanian heights, from where he reached the city of 
Jericho. We do not find this particular route in any other riḥla of the period, but this 
itinerary must not be totally unknown at that time. As a matter of fact, the well-known 
Palestinian geographer al-Maqdisī left us a description of this route in the 10th century (al-
Maqdisī 1991: 192-194). From Jericho, the šayh al-Qāsimī continued on to Jerusalem, and 
hence to the ḥaram al-šarīf of al-Aqṣā mosque which, according to his own words, was the 
main goal of the riḥla (allaḏī huwa al-buġiya min al-riḥla) (al-Qāsimī 1965: 112). 
 The šayh Ǧamāl al-Dīn al-Qāsimī was a skilful ̔ālim of his time. Aside from being 
muḥaddit, mufassir and faqīh, he is also generally considered a pioneer of the important 
reform movement (in Arabic, iṣlāḥ) which arose in Syria in the second half of the 19th 
century (Abāẓa 1997).5  
 Apart from the singularity of the route, what is most noteworthy is that he was the 
first, among other travellers of his time, to take the train from Damascus to ̔Amman. As a 

                                                           
4  The Palestine Exploration Fund became concretely active only since 1865. Actually, its main purpose 

was the collecting of useful informations which would guarantee Great Britain to extend its control 
in the region, and the achievement of a topographical overlay which would be later used for the 
setting up of a national home for the Jewish community (Giardina, Liverani, Scarcia 1987: 163-164, 
al-Qasāṭilī 2010: 13). 

5  With regard to the ̔ālim’s biography, see Ḍāfir al-Qāsimī, Ǧamāl al-Dīn al-Qāsimī wa ̔aṣruhu, and 
Maḥmūd Mahdī al-Istānbūlī, Šayh al-Šām Ǧamāl al-Dīn al-Qāsimī, al-Maktab al-Islāmī, Beirut-
Damascus, 1985. 
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matter of fact, this particular link of the ḥiǧāzī railway (sikkat ḥadīd al-Ḥiǧāz) was 
inaugurated that same year, 1903.6 
 Al-Qāsimī’s riḥla first appeared in the pages of the biography that the šayh Ḍāfir al-
Qāsimī devoted to his father in 1965, then it appeared again posthumous in the Jordanian 
newspaper al-Dustūr, on 22nd February 1981, under the title al-̔Allāma al-Qāsimī yaṣifu 
riḥlatahu ilā bayt al-maqdis qabla tamānīn ̔āman.  
 
 
2. The riḥla maqdisiyya as a historical source: the case of Jerusalem 
 
Although the late-Ottoman raḥalāt composed between the mid-19th and the beginning of 
the 20th century make room to the description of the itineraries and naturally give priority 
to the visit tof the sacred places, or maqāmāt, notably those which are within the walls of 
Jerusalem and in its surroundings, nonetheless they partly reflect an age of transition. This 
clearly emerges from the description of the social, economic as well as cultural conditions 
of the main Palestinian cities, together with those of their inhabitants. To stay within the 
limits of the space at our disposal, we shall focus on some relevant aspects that the late-
Ottoman raḥalāt maqdisiyya put forward pertaining, in a specific way, to the visit of 
Jerusalem – al-Quds.  
 Although, on the one hand, most travellers were to some extent already acquainted 
with the places that they intended to visit, by means of the informations that they had 
collected from historical and geographical sources, or even earlier travel accounts, as well 
as from what they had the opportunity of hearing from local people, on the other, they leave 
us first-hand details not only about their conditions at that time, but also about the degree 
of civilisation that the Palestinian region had reached by then at both social and cultural 
level. 
 After the promulgation of the new Regulation of the Ottoman provinces (Qānūn al-
wilāyāt) of 1864, Jerusalem became an indipendent mutaṣarrifiyya directly tied to the 
Ottoman Ministry of Interior in Istanbul (Kayyali 1985: 5), and it started to experience a 
new season of development both from an administrative and a political point of view 
(Mannā̔ 2003: 197-198). 
 The šayh al-Būsa̔īdī is the only one who, among other late-Ottoman travellers, 
provides a surprising outline of the Christian community of Palestine, together with an 
accurate description of their churches as well as their habits, as we can find in that part of 
the riḥla which he devoted to Jaffa: “Christian Arabs of the Šām (naṣārā al-Šām min 
al-̔arab) are not (considered) foreigners (laysa baynahum ifrānǧ), but (together with 
Muslims) they form a single community (bal innahum milla wāḥida)” (al-Būsa̔īdī 2006: 
70). Another feature which makes Christians similar to Muslims is that they dress in a 
similar way. The šayh al-Būsa̔īdī also remarks the important presence of Christians coming 
from Europe by way of the foreign flags waving at the harbor of Jaffa, which is “port of 

                                                           
6  Actually, šayh al-Qāsimī’s train journey came a few days before the official opening of the whole 

section. The laying of the tracks between Damascus and Dar̔ā started on September 1900, and this 
particular section was inaugurated on September 1903. The section Dar̔ā – ̔Amman, instead, was 
inaugurated the following month (al-Māḍī 1988: 13). 
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Jerusalem” (wa-fihā ǧumla bayāriq lil-naṣārā li-annahā bandar al-Quds) (al-Būsa̔īdī 
2006: 69). 
 The šayh al-Būsa̔īdī arrived in Jerusalem on 9th jumādā al-ūlā 1288 (14th August 
1872). The city was surrounded by orchards and recent well-ordered buildings, whereas 
“the houses located inside the walls are old, and the streets are not in good conditions” (al-
Būsa̔īdī 2006: 72). According to the informations that he collected from some local people, 
most inhabitants were then Jewish and Christians, whereas the Muslim community was 
smaller. The šayh al-Būsa̔īdī also provides a detailed estimate of the respective 
communities (2000 Muslims, 24.000 Christians and a higher number of Jewish) (al-Būsa̔īdī 
2006: 72). 
 These data, anyway, do not seem to be accurate. The Ottoman sālnāma relating to 
the year 1288 (1872) shows that the Muslim community was the largest one. 
Nonetheless, ̔Abd al-Karīm Rāfiq explains a likely decrease of the Muslim community of 
Jerusalem by the cholera outbreak of 1865 and, in that same period, an increase of the 
Jewish community by the influx of Jewish immigrants (Rāfiq 1990: 907-909). We may 
suppose that the estimates provided by the historian Nu̔mān al-Qasāṭilī, who was in 
Palestine only three years later, are more precise, since he had to submit the data concerning 
the population of the Palestinian cities and villages to the Palestine Exploration Fund. Thus, 
with regard to the estimate that he made in 1875, we find that the Muslim community was 
slightly bigger, whereas the Jewish one had increased exponentially. As a matter of fact, 
the population of Jerusalem was composed of almost 40.000 people, among which the 
ashkenazi Jewish (al-yahūd al-saknāǧ al-mutaġarribīn) formed the largest community, 
followed by Christians (12.000) and Muslims (6000). Al-Qasāṭilī also considered that the 
number of the inhabitants of Jerusalem was expected to grow in a short time, due to the 
influx of Jewish immigrants coming to the city from the different regions of the world (al-
Qasāṭilī 2010: 183). 
 The section of the riḥla that Nu̔mān al-Qasāṭīlī devoted to the city of Jerusalem was 
originally part of a series of scattered historical, geographical as well as topographical 
notations, often matched by diagrams and sketches revealing, on the one hand, the aim to 
provide the necessary surveys of the Palestinian region and, on the other, the quickness due 
to the frequent shifts of the group which he belonged to. 
 Overall, al-Qasāṭīlī provides important and detailed informations concerning the city 
of Jerusalem as well as the conditions of its people around 1875. He remarks a certain degree 
of corruption without making any difference between Muslims, Christians or Jews:  
 

Except for the foreigners and some Protestants, the inhabitants of this city love to live 
comfortably on the money for charity, even though they are not in need. You can even see 
wealthy people living in private houses, monasteries and awqāf for free. Many people take 
from the convents what is intended for the poor, as the Muslims do from the ḥaram al-šarīf, 
by which they find a way to binge drinking and abuse of alcohol (al-Qasāṭilī 2010: 184). 

 
 According to al-Qasāṭīlī, another indication of the level of corruption spreading 
across the city is given by the large number of harlots (al-Qasāṭilī 2010: 186). 
 Some other important considerations concern the state of the industry and the 
commerce. By way of example, the production activities in Jerusalem are very few, and 
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they are limited to housebuilding, which is mainly carried out by Christians and is mostly 
concentrated outside the walls, shoe industries, carpentry, “which is not considered 
important, given that wood is not used in construction and that it is limited to the foreign 
manufacturing of olive-wood sacred items for pilgrims” (al-Qasāṭilī 2010: 185) and soap 
manufacturing, which is mostly carried out by peasants (al-Qasāṭilī 2010: 185). 
 With regard to the commerce, “it is weak and mostly in the hands of foreign people 
(al-faranǧ) and Jews” (al-Qasāṭilī 2010: 185), which partly conflicts with other data 
provided at that time (Schölch 1990: 184). 
 The visits payed to the masǧid al-Aqṣā and the maqāmāt of the Prophets represent 
the most consistent part of the late-Ottoman raḥalāt, where we can find some interesting 
details with regard to their conditions at that period. 
 The šayh al-Būsa̔īdī, for instance, provides some important informations with regard 
to the conditions of al-Aqṣā mosque and its ḥaram al-šarīf in 1872: “The ḥaram is in ruins 
(ġayr annahu harāb), whereas the masǧid is abandoned (mahǧūr), soiled with faeces 
(kulluhu wasih min rawt al-ḥammām)” (al-Būsa̔īdī 2006: 74). On the occasion of the 
Friday’s prayer, the mosque was almost empty, “as if it was not destined to the Friday’s 
prayer, owing to the small number of Muslims in that place” (al-Būsa̔īdī 2006: 79). 
 In 1885, according to al-Qāyātī, the ḥaram appears to be partially restored, and some 
people are still working on its flooring. In particular, the sultan ̔Abd al-Ḥamīd ii had already 
spent 16.000 piastres for the paving of the ḥaram, although “that amount is not enough to 
cover even half of its extension. Indeed, the remaining part is empty, and the grass grows 
on it” (al-Qāyātī 1981: 91-92). 
Between the mid-19th and the early 20th century, the Palestinian region started to experience 
a series of significant changes, not only in terms of communications and transport 
connections, as we have already seen, but also in terms of new institutions, such as schools, 
libraries and printing houses. If, on the one hand, they prove to be an instrument in the hands 
of foreign powers, as in the case of the several missionary schools founded in that period, on 
the other, they show a peculiar interest, on the part of local people more than the Ottoman 
government, to preserve their historical and cultural heritage. 
 Most of these changes are reflected in the principal Palestinian cities, and notably in 
Jerusalem. The šayh Ǧamāl al-Dīn al-Qāsimī leaves us a description of the visit that he 
payed to two important institutions playing a fundamental role in the cultural development 
concerning the city of Jerusalem in the late-Ottoman period. The first one was the maktaba 
al-Hālidiyya, which was founded in 1900 by the šayh Rāġib al-Hālidī (1866-1952) near al-
Aqṣā mosque, and which in 1903 was administered by ̔ulamā’ belonging to al-Hālidī 
familiar branch (al-Qāsimī 1965: 112, al-̔Asalī 2009); the second one was the dār al-
maṭba̔a lil-lātīn, which was founded by the Franciscan priests in 1848 in the Christian 
quarter, and which was the first printing house ever established in Jerusalem (Yāġī 1968: 
77-78, al-Madanī 2004: 267): “It is very important. It includes a forge (dār ḥidāda) and a 
grindstone for its instruments (ṭaḥn bi-adawātihā), and it is surrounded by a steam cloud” 
(al-Qāsimī 1965: 116). 
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Conclusions 
 
The main purpose of our contribution, within the limits that were permitted, was to show 
through some example cases the importance of late-Ottoman raḥalāt maqdisiyya as 
historical sources besides their value in a mere literary perspective. The peculiar “look” of 
Arab travellers coming to Palestine from different parts of the dār al-islām allows us to 
better understand social and cultural characteristics of this region in a period (late 19th – 
beginning of 20th century) corresponding to a significant age of transition, just before the 
Ottoman sultans handed over to the British army. In this way, late-Ottoman raḥalāt 
maqdisiyya, by forming a distinctive typology of riḥla, represent a relevant part of the 
Palestinian cultural heritage, and an useful source to deepen sensitive issues of the recent 
history of this region. 
 Although they maintain traditional features – such as the description of the itineraries 
and of the visits to the holy places – late-Ottoman raḥalāt maqdisiyya put forward the first 
clear signs of a radical change. As a matter of fact, from 1910 on, modern raḥalāt 
maqdisiyya will take into account new aspects, such as the Western economic interests in 
the region and the Zionist occupation of Jerusalem. 
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Abstract. The medieval Muslim lives with a very vivid consciousness of the border that separates the world 
not only from a geographic point of view. The Muslim traveler crosses multiple frontiers within the Islamic 
world, discovering different spaces whose features create climates with varying degrees of alterity. The journey, 
as part of the average medieval Muslim’s education, gives today's reader a measure of the identity fragmentation 
that the Islamic world experiences in the medieval period. Travelers like Ibn Ğubayr and Ibn Baṭṭūṭa are 
engaged in a creative dynamic of identity trough the relation between peripheries and center, inevitably marked 
by borders. The border appears to us in the travel stories as an insurmountable point, but also a window to other 
spaces. The frontier is also an opportunity for a homo islamicus, untiringly in search and move, such as Ibn 
Baṭṭūṭa. 
Keywords: Ibn Ğubayr, Ibn Baṭṭūṭa, riḥla, religious frontier, gender frontier, opportunity, fragmentation. 
 
 
Sur l’écrivain voyageur musulman au Moyen Âge  
 
Les géographes arabes et musulmans au Moyen Âge ne sont pas nécessairement, selon 
l’expression d’André Miquel, « de grands écrivains, de grands esprits », mais plutôt des 
musulmans « honnêtement cultivés » qui ont dans leur esprit bien cultivé l’idée de l’unité 
islamique matérialisée par l’expression mamlakat al-islām (Bencheikh; Miquel, 1992 : 
130). Les voyageurs musulmans du Moyen Âge constituent une catégorie intellectuelle 
bien particulière, semble-t-il, ils sont loin d’être « les lumières culturelles » de leur époque, 
ils sont plutôt des étudiants itinérants qui cherchent, suivant le conseil du Prophète, al-ʻilm 
(la science) jusqu’à la Chine (Bencheikh; Miquel, 1992 : 141).  
 Le voyage est mentionné aussi dans le texte coranique, en tant que partie de la 
formation et l’éducation de l’homme musulman 1 . Ian Richard Netton affirme même 
l’existence d’un pattern dans l’écriture de voyage construit autour du concept islamique de 
ṭalab al-ʻilm assumé tel quel dans les riḥlas des Maghrébins (Netton, 2005 : 46). Ainsi, 
l’expérience de voyage ayant pour but final le pèlerinage à la Mecque est-elle à la fois 
religieuse, mais aussi une aventure cognitive : voir et connaître le monde musulman à 
                                                           

1  “Muslim networks are particularly evident in the mobility of those, such as Ibn Battuta whose travel 
proceeds along well-established routes of trade, study, and pilgrimage: his voyage was punctuated by 
the many brotherhoods (turuq, plural of tariqa), associations, and hospices (manazil) dedicated to 
extending travelers hospitality, and his emergence as a qadi (Muslim judge) initiated him into a shared 
and longstanding language of discourse and meaning, of shared ideas about what constituted valuable 
knowledge and how such knowledge was articulated, preserved” (Euben, 2006: 37).  
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travers l’expérience directe. Le Machreq attire le voyageur maghrébin qui y voit le centre 
spirituel du monde musulman : 
 

[Fa man šāʼa l-falāḥa min našaʼati Maġribi-nā, falyarḥal hadihi l-bilāda wa 
yataġarrab fī ṭalabi l-ʻilmi, fa yağidl-ʼumūra l-maʻīnāti katīratan fa ʼawwalu-hā 
farāġu l-bāli min ʼamri l-maʻīšati wa huwa ʼakbaru l-ʼaʻwāni wa ʻahammu-hā (Ibn 
Ğubayr : 95).]  
« Celui qui, originaire du Maghreb, recherche la réussite matérielle et morale n’a qu’à 
émigrer vers ce pays (Damas) et à s’expatrier pour se consacrer à l’étude. Il trouvera 
là maintes circonstances favorables et en premier lieu il sera débarrassé du souci de 
gagner sa vie, ce qui est l’aide la plus grande et la plus importante » (Charles-
Dominique, 1995 : 308). 

 
 Il y avait sans doute une hiérarchie culturelle drastique dans l’islam médiéval qui 
met d’un côté les intellectuels de formation religieuse – ʻulamā’, fuqahā’, muḥaddittūna, 
mutakallimūna et, de l’autre côté, ce qu’on appelle aẓ-ẓurafā’ ou les raffinés – ‘udabā’, 
šuʻarā’, falāsifa – ceux qui s’appuient sur l’ʻaql – la raison – durant la démarche 
intellectuelle. Jamel Eddine Bencheikh postule même l’existence d’un conflit entre les 
ʻulamā’ et les ẓurafā’, entre l’islam ouvert et l’intransigeance religieuse (Bencheikh, 
Miquel, 1992 : 47-49), fait qui, d’ailleurs, devient transparent dans la production 
intellectuelle de l’époque (les thèmes majeurs de la littérature d’expression arabe, par 
exemple, sont al-ḫamriyya et al-ġazal qui se développent en opposition avec le discours 
religieux. Bencheikh, Miquel, 1992 : 164-165).  
 
 
La frontière dans la riḥla des voyageurs maghrébins. 
 
Notre démarche a pris en analyse des auteurs de rihla qui ont en commun leur origine 
maghrébine ou bien andalouse et qui couvrent généreusement dans leurs écritures les 
siècles de l’islam médiéval. Ils partagent aussi la direction du voyage et le but de celui-ci, 
tout en respectant les coordonnées classiques de la riḥla. Il s’agit de Ibn Ğubayr (1145-
1217), Ibn Baṭṭūṭa (1304-1368) et Al-ʻAyyāšī (1628-1679). Ce qui nous a préoccupé en 
principal a été la perception que les auteurs mentionnés construisent sur la frontière du 
monde musulman. Le concept de frontière en soi pour l’islam médiéval pose assez de 
problèmes au niveau de la définition et de la terminologie employée, étant plutôt un concept 
mobile, difficile à enfermer conceptuellement. Ralph Brauer, après avoir étudié les cartes 
et les textes des géographes musulmans médiévaux, n’a pas trouvé un équivalent qui 
corresponde à la notion de frontière telle qu’elle est conceptualisée de nos jours (Brauer, 
1995 : 1). L’absence des frontières à l’intérieur du monde musulman correspond à la vision 
unitaire et universelle de l’islam lui-même et sur lui-même. Les géographes arabes dans 
leurs traités se réfèrent au plus à des territoires qui marquent le passage entre deux zones 
distinctes de souveraineté, sujet de grand intérêt pour le système islamique de taxation 
(Brauer, 1995 : 5). Ainsi, les cartes médiévales marquent-elles seulement les centres 
politiques importants, sans établir des frontières qui les délimitent. La situation est tout à 
fait différente en ce qui concerne les frontières externes du monde musulman ou pour 
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mieux dire les frontières politiques. La terminologie utilisée, constate Brauer, contient une 
sémantique hostile qui traduit une perspective culturelle egocentrique : ainsi, ḥadd, par 
exemple, peut définir une limite géographique entre deux entités politiques même à 
l’intérieur de l’islam ; en tant que taġr (tuġūr), il signifie la limite avec un territoire ennemi, 
ligne fortifiée de démarcation entre deux royaumes ennemis (Brauer, 1995 : 13-14). Ibn 
Ğubayr, arrivé au Mont Liban, dans la région qui délimite les territoires musulmans et les 
terres des croisés, décrit des vraies villes forteresses dont la population est mixte, Arabes, 
mais aussi Arméniens, Syriens et Chrétiens déserteurs qu’il appelle ğarāğīm. 
  

[Wa ğabalu Lubnāna al-madkūru huwa ḥaddun bayna bilādi l-muslimīna wa l-ifranği, 
li anna warā’hu Anṭākiya wa l-Lādiqiyya wa siwā-humā min bilād-him, ʼaʻāda-hā 
Allāhu li-l muslimīna, wa fī ṣafḥi l-ğabali l-madkūri ḥiṣnun yuʻrafu bi ḥiṣni l-ʼakrādi 
(Ibn Ğubayr : 85).]  
« Le Mont Liban est la frontière entre le pays des musulmans et celui des Francs ; au-
delà se trouvent Antioche, Lattaquié et d’autres villes qui appartiennent aux Francs. 
Dieu veuille les restituer aux musulmans ! Sur le versant de ce mont, on trouve la 
forteresse de Ḥiṣn al-Akrād (des Kurdes)» (Charles-Dominique, 1995 : 279) 
 

 Il semble que ce type de territoire-frontière est très bien marqué en Andalousie à la 
limite avec les royaumes chrétiens et trouve le correspondant dans l’expression latine 
marca paganorum – région-frontière ethnique et religieuse dans l’Espagne de la 
Reconquista et plus tard dans l’Empire Ottoman (Brauer, 1995 : 23-26).  
 Les frontières sont fluides à l’intérieur du monde musulman, mais surtout les 
frontières extérieures toujours envisagées comme provisoires, vu le mandat universel du 
message coranique (Brauer, 1995 : 28). Tout en voyageant à l’intérieur du monde 
musulman, les voyageurs maghrébins ne cessent pas de dresser frontières identitaires qui, 
de temps en temps, s’identifient avec les frontières géographiques. L’andalou Ibn Ğubayr 
ne retient pas ses propos acides sur la frontière de l’Est du monde islamique dont les 
caractéristiques le place plutôt dans une altérité immédiate :  
 

[Madīnatu Dunayṣira. (…) wa hadihi l-baldatu li salāṭīna šattā ka mulūki ṭawāʼifi 
l-ʼAndalusi, kullu-hum qad taḥallā muğalliyatan tansubu d-dīna fa lā tasmaʻu ʼillā 
ʻalqāban hāʼilatan wa ṣifātin li dī t-taḥṣīli ġayra ṭāʼilatin qad tasāwā fīhā s-sūqatu wa 
l-mulūku. Laysa fīhim man ittasama bi simatin bihi talīqu ʼaw ittaṣafa bi ṣifatin huwa 
bihā ḫalīqun, ʼillā Ṣalāḥu d-dīni ṣāḥibu š-Šāmi wa diyāri Miṣra wa l-Ḥiğāzi wa l-
Yamani, al-muštahiru l-faḍli wa l-‘adli. Wa mā siwā dalika fī siwāhu fa zaʻāziʻu 
rīḥin wa šahādātun yariduhā t-tağrīḥu (Ibn Ğubayr : 80).] « Dunayṣir. Toute cette 
région est en effet sous l’autorité de plusieurs souverains qui ressembleraient aux 
mulūk aṭ-ṭawāʼif andalous. Chacun s’arroge un surnom composé de ad-dīn. On 
n’entend que titres ronflants et désignations honorifiques jugés vains par l’homme 
averti, car gens du peuple et rois les portent également. Aucun parmi eux, n’est 
affublé d’un titre qui lui convient ou ne porte un surnom dont il est digne. Exceptons 
toutefois, Saladin, maitre de la Syrie, de l’Egypte, du Hedjāz et du Yemen, qui est 
célèbre pour son mérite et son équité. Pour tous les autres c’est du vent et des 
témoignages mensongers » (Charles-Dominique, 1995 : 265).  
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Frontières à l’intérieur de l’islam. 
 
Les voyageurs, souvent malgré leur volonté peut-être, dressent des frontières identitaires à 
l’intérieur de l’islam : cité – pays – région, mais le plus souvent Maghreb versus Mashreq. 
La comparaison avec le monde étalon qui est l’Andalousie pour Ibn Ğugayr ou Tanger pour 
Ibn Baṭṭūṭa est une constante des textes2.  
 

[Kāna sulṭānu Miṣra ʻalā ʻahdi duḫūli ʼilayhā al-malika n-nāṣira ʼabā l-fatḥi 
Muḥammada bin al-Manṣūri sayfa d-dīni Qalāwūn (…). Wa banā zāwiyatan ʻaẓīmatan 
bi Siriyāquṣa ḫāriğa l-Qāhirati, wa lakinna z-zāwiyata l-latī banāhā mawlānā ʼamīru 
l-muʼminīna wa nāṣiru d-dīni wa kahfu l-fuqarāʼi wa l-masākīni, ḫalīfatu Allāhi fī 
ʼarḍihi, al-qāʼimu min al-ğihādi bi naflihi wa farḍihi ʼAbū ʻInān ʼayyada Allāhu 
ʼamrahu (…) bi ḫāriği l-madīnati l-baydāʼi ḥarasa-hā Allāhu lā naẓīra lahā fī-l 
maʻmūri fī ʼitqāni l-waḍʻi wa ḥusni l-bināʼi wa n-naqši fī l-ğiṣṣi bi-ḥaytu lā yaqduru 
ʼahlu l-Mašriqi ʻalā mitlihi (Ibn Baṭṭūṭa, 1992 : 43).] 
« Lorsque j’arrivai au Caire, le souverain égyptien était al-Malik an-Nāṣir Abū al-Fatḥ 
Muḥammad ben al-Malik al-Manṣūr Sayf ad-dīn Qalawūn (…). Il a fait construire une 
zāwiya à Siryāqus, à l’extérieur du Caire. Mais que représente-elle à côté de la zāwiya 
qu’a édifiée notre seigneur l’Emir des Croyants, défenseur de la religion ; refuge des 
pauvres et des malheureux, lieutenant d’Allah sur terre, assumant la guerre sainte 
comme œuvre surérogatoire et obligatoire, Abū ʻInān – que Dieu l’assiste - zāwiya 
bâtie à l’extérieur de sa capitale – que Dieu la garde ! – et qui n’a pas sa pareille sur 
terre grâce à sa situation parfaite, à sa splendide architecture, ses sculptures sur plâtre 
car les Orientaux ne sont pas capables d’en construire une aussi belle ! (Charles-
Dominique, 1995 : 405-406).  
 

 Il semble que les frontières religieuses à l’intérieur de l’islam constituent pour les 
voyageurs qui partent du Maghreb vers le Mashreq l’une des différences identitaires les 
plus proéminentes. Tout en parlant de l’existence de plusieurs islams, cela implique 
presque automatiquement le concept de frontière qui doit délimiter un islam de l’autre 
(Euben, 2006 : 5), instituant une frontière religieuse ou même sociale è l’intérieur du monde 
musulman. Arrivé à Manbij, Ibn Ğubayr constate avec une visible satisfaction que ʼahluhā 
ʼahlu faḍlin wa ḫayrin, sunniyyūna šāfiʻiyyūna wa hiya muṭahharatun bihim min ʼahli l-
madāhibi l-munḥarifati wa-l ʻaqāʼidi l-fāsidati kamā tağiduhu fī l-ʼaktari min hadihi l-
bilādi (Ibn Ğubayr : 83). (« Les habitants sont gens de bien et de mérite, ils sont sunnites 
appartenant au rite chaféite. La ville n’abrite pas de gens professant des doctrines perverses 
et des croyances impures comme c’est courant dans la plupart du pays » (Charles-
Dominique, 1995 : 273). La région de la Syrie offre à Ibn Ğubayr un tableau complexe de 

                                                           
2  Ibn Battuta’s powerful ties to Tangier reflect, in part, the ways in which cities rather than larger 

political units, such as states, served as first source of identification and allegiance (…). Thus as Ibn 
Battuta travels beyond North Africa, he comes to identify himself not only as from Tangier but as 
Maghribi (from Northwest Africa), and Ibn Battuta was often known by others as al-Maghribi (…). 
Much as a local newspaper would, Ibn Battuta converts local exchange values into Maghribi money; 
identifies the presence of Maghribis in stories he hears; duly notes any connections the locals have to 
the Maghrib; translates unfamiliar terms into language specific to Morocco; and measures all rulers against 
the virtues of Abu ‘Inan, the Moroccan sultan who commissioned the Rihla (Euben, 2006: 67-68). 
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la vie spirituelle de l’islam et l’opportunité d’exprimer ses doutes et sa réprobation sur l’une 
ou l’autre de ces orientations. 
 

[Fī ṣafḥati-hi ḥuṣūnun li-l mulāḥadati l-ʼismāʻīliyyati, firqatun maraqat min al-ʼislāmi 
wa-ddaʻat al-ʼilahiyyata fī ʼaḥadi l-ʼanāmi, qīḍa la-hum šayṭānun min al-ʼinsi yuʻrafu 
bi Sināna ḫadaʻa-hum bi ʼabāṭīla wa ḫayālātin mawwaha ʼalay-him bi-stiʻmāli-hā wa 
saḥara-hum bi maḥāli-hā. Fa-ttaḫaḍū-hu ʼilahan yaʻbudūna-hu wa yabḍulūna l-
ʼanfusa dūna-hu wa ḥaṣalū min ṭāʻati-hi wa-mtitāli ̓ amri-hi bi ḥaytu yaʼmuru ̓ aḥada-
hum bi t-taraddī min šāhiqati ğabalin fa yataraddā wa yastaʻğilu fī marḍāti-hi ar-
raddā (Ibn Ğubayr : 85). ] 
« Sur ses versants (du Mont Liban) sont construites des forteresses appartenant à des 
hérétiques ismaéliens, secte schismatique qui prétend qu’un homme est Dieu. En effet 
le sort leur a réservé un démon à forme humaine du nom de Sinan qui les égarés par 
des tromperies et des mensonges, les a séduits par ses procédés et les ensorcelés par 
leur absurdité même (…) Leur obéissance et leur soumission à ses ordres sont telles 
que s’il ordonne à l’un d’entre eux de se jeter du haut d’une montagne, il le fait en 
s’empressant de satisfaire son désir malin » (Charles-Dominique, 1995 : 279).  
 

 Bien qu’il vienne d’une région assez cosmopolite, Ibn Ğubayr a plutôt une attitude 
ambivalente sur les chrétiens, au-delà du contexte historique des croisades : de retour vers 
l’Andalousie, il est obligé de s’embarquer sur un navire à côté d’une « foule innombrable 
de chrétiens », tout en priant Dieu qu’il soit délivré de leur compagnie (Charles-Dominique, 
1995 : 333) :  
 

wa ṣaʻidahu mina n-naṣārā l-maʻrūfīna bi-l balaġiyyīna - wa hum ḥuğğāğu bayti l-
muqaddasi - ʻālamun lā yuḥṣā yantahī ’azyada min ʼalfay ʼinsānin, ʼarāḥa Allāhu min 
ṣuḥbatihim ! (Ibn Ğubayr : 104). 
 « Embarquèrent des chrétiens dits balaghriyūn (peregrini), c’est-à-dire des pèlerins 
de Jérusalem, une foule innombrable de plus de deux mille. Que Dieu nous délivre de 
leur compagnie. » (Charles-Dominique, 1995 : 333) 
 

 De la même manière, la rencontre des villes chrétiennes de l’Orient est précédée dans 
le texte d’Ibn Ğubayr par l’expression : « que Dieu la détruise et la restitue aux 
musulmans ! » dammara-hā Allāhu wa ʼaʻāda-hā ! , pendant que le roi chrétien de ʻAkka 
est nommé par l’appellatif « porc » : hada l-ḫinzīru ṣāḥibu ʻAkkata al-musammā ʻindahum 
bi-l maliki, ̒ ağala Allāhu sūʼa l-ʼintiqāmi ! (Ibn Ğubayr : 108). La cité de Akka, elle-même, 
« c’est une cité puante et sale qui regorge d’immondices et d’excréments. Dans cette ville, 
partout sévissent l’incroyance et l’iniquité, partout on voit des porcs et des croix » (Charles-
Dominique, 1995 : 326) : [(…) wa hiya tastaʻiru kufran wa ṭafayānan wa tafūru ḫanāzīra 
wa ṣulbānan, zafratun qadiratun mamlūʼatun kulluhā riğsan (Ibn Ğubayr : 102)].  
 Mais, les chrétiens des régions situées aux alentours du Mont Liban sont présentés, 
quant à eux, dans des couleurs très favorables :  
 

[wa min al-ʻağabi ʼanna n-naṣārā l-muğāwirīna li ğabali Lubnāna ʼida raʼaw bi-hi 
baʻḍa l-muqaṭiʻīna min al-muslimīna ğalabū la-hum al-qūta wa ʼaḥsanū ʼilay-him 
(Ibn Ğubayr : 96).]  
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« Les chrétiens voisins du Mont Liban, curieusement, lorsqu’ils voient un musulman 
se livrer au culte de Dieu dans ces lieux, lui apportent de la nourriture et le traitent 
bien » (Charles-Dominique, 1995 : 309).  
 

 L’explication pour cette ambivalence envers les chrétiens réside – selon Ian Richard 
Netton – dans la réalité politique du monde musulman lui-même qui doit faire face à un 
émiettement identitaire. Tout au long du voyage d’Ibn Ğubayr, le lecteur ressent le malaise 
et l’amertume de l’écrivain envers la division constatée et expérimentée des territoires 
d’islam (Netton, 2005 : 52) : [wa ʼida kānat muʻāmalatu n-naṣārā li-ḍiddi millati-him 
hāḏihi l-muʻāmalata fa-mā ẓannu-ka bi-l muslimīna baʻḍu-hum maʻa baʻḍin ?] « Si les 
chrétiens se comportent de la sorte envers ce qui n’appartiennent pas à leur communauté, 
comment les musulmans ne le feraient-ils pas entre eux ? » (Charles-Dominique, 1995 : 
309)  
 Pour Ibn Battuta, à son tour, les différences entre les formes du culte musulman sont 
plus importantes que les raciales au point qu'il témoigne de la même considération pour un 
ḥāğğ noir de l’Afrique de l’Est que pour les imams très éduqués de la Mecque. Mais il 
semble très mal à l’aise dans le voisinage des chiites qu’il désigne en employant le terme 
rāfiḍa (t), rawāfiḍu qui veut dire déserteur ou hérétique :  
 

(…) madīnatu ʼAṣfahāna min kibāri l-muduni wa ḥisāni-hā ʼillā ʼanna-hā l-āna qad 
ḫariba ʼaktaru-hā bi sababi l-fitnati bayna ʼahli s-sunnati wa r-rawāfiḍi wa hiya 
muttaṣilatun bayna-hum ḥattā l-āna fa lā yazālūna fī l-qitāli (Ibn Baṭṭūṭa, 1992 : 426). 
 […] Ispahan, c’est une ville des plus grandes et des plus belles ; mais sa partie la plus 
considérable est maintenant en ruine, à cause des discordes qui existent entre les sunnites 
et les rāfidhites. Ces discordes ont continué jusqu’à présent ; les deux sectes ne cessent 
pas de se combattre […] (Defremery & Sanguinetti, 1982 : 330). 

 
Le voyageur Al-ʻAyyāšī, de son côté, note plus d’une fois dans son voyage les éléments 
religieusement différents, par exemple al-ḫawāriğ, qu’il trouve dans l’oasis de Wargla, au 
Sud algérien, et qui se font coupables, dans la lecture de al-ʻAyyāšī, pour avoir provoqué 
la fitna entre les croyants (Mūlāy Balḥamīsī, 1981 : 28).  
 Ce même voyageur, Al-ʻAyyāšī, trace une autre frontière au cours de son voyage au 
Nord de l’Afrique, celle entre ḥaḍar et badw, les citadins et les bédouins, une frontière 
assez classique dans la culture islamique. Dans son ouvrage, Māʼu l-mawāʼidi, le voyageur 
maghrébin remarque la vie toujours différente des bédouins qu’il nomme utilisant le terme 
traditionnel al-ʻaʼrāb et dont il décrit leur existence suivant une image stéréotypée : 
yağrūna warāʼa l-māʼi wa l-ʻušba wa yaʻīšūna bi tarbiyati l-mawāšī wa ṣ-ṣaydi wa n-nahbi 
- « ils courent toujours pour trouver de l’eau et de l’herbe et vivent en élevant des bêtes et 
en volant » - (Mūlāy Balḥamīsī, 1981 : 27). L’éducation des élites situées dans la proximité 
de la frontière reste très limitée pour al-ʻAyyāšī, qui note que la seule préoccupation des 
ulémas est le fiqh, ne s’intéressant pas du tout au reste des sciences du XVIIème siècle. En 
plus, les gens de la frontière ont toujours des mœurs bizarres : ainsi, les habitants de Wargla 
tiyābu mawtā-hum turmā ḫāriğa l-madīnati, wa law kānat ğadīdatan (Mūlāy Balḥamīsī, 
1981 : 31) ; [les habitants de Warqala, ils jettent les vêtements de leurs morts a l’extérieur 
de la ville, même si ceux-ci étaient nouveaux].  
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La frontière de genre (gender frontier3) 
 
L’islam, en tant que société, a une longue et vraiment riche littérature sur la femme et, 
surtout, le statut de celle-ci tel que l’homme musulman l’a envisagé pour elle. Toute une 
littérature sur la femme est écrite par les hommes musulmans parmi lesquels les théologiens 
qui « contrairement à d’autres religions, n’ont jamais laissé aux profanes le monopole du 
discours sur le sexe, l’érotisme et l’amour (Aït Sabbah, 2010 : 11) ». L’attitude ambivalente 
ou bien duelle sur la femme traverse la littérature normative d’expression arabe qui cherche 
toujours à la voiler, la cacher pour finalement la maîtriser et, en même temps, se réjouir de 
sa sexualité et de son érotisme, mais dans les limites que l’homme musulman projette. Nos 
voyageurs, théologiens de formation, ont intégré cette vision traditionnelle sur la femme 
musulmane en se faisant par voie de conséquence des porte-parole.  
 Les femmes et surtout leur comportement vis-à-vis des hommes de la communauté 
place celle-ci sur l’axe de l’altérité identitaire :  
 

Lā yalbisna ’aktaru-hunna ̓ illā fūṭatan wāḥidatan tasturu-hā mina s-surrati ̓ ilā ̓ asfala 
wa sāʼiru ʼağsādi-hinna makšūfatun wa kaḏālika yamšīna fī l-ʼaswāqi wa ġayri-hā. 
(Ibn Baṭṭūṭa, 1992 : 577).  
 [Les femmes de ces iles ne se vêtent que d’un pagne qui les couvre du nombril aux 
pieds, le reste du corps étant à nu. C’est ainsi qu’elles circulaient dans les marchés et 
ailleurs. Lorsque je fus nommé cadi dans ces iles, je fis tout ce que je pus pour faire 
cesser cette coutume et ordonner aux femmes de se vêtir, mais en vain. (Charles-
Dominique, 1995 : 925).] 

 
Mais pas toujours, il semble que la liberté sexuelle des femmes et de leur comportement 
sexuel ne dérange pas Ibn Baṭṭūṭa dans le cas des femmes des Maldives dont il apprécie la 
douceur et les compétences dans le domaine :  
 

….fa kānat min ḫiyāri n-nisāʼi wa balaġa ḥusnu muʻāšarati-hā ʼanna-hā kānat ʼida 
tazawwağtu ʻalay-hā tuṭayyibu-nī wa tubaḫḫiru ʼatwābī wa hiya ḍāḥikatun lā yaẓharu 
ʻalay-hā taġayyurun (Ibn Baṭṭūṭa, 1992 : 588).  
[« (…) mon épouse était une excellente femme qui était si agréable que, après que je 
fus devenu son mari, elle me parfumait et parfumait mes vêtements en riant et sans laisser 
apparaître aucune mauvaise humeur (…) » (Charles-Dominique, 1995 : 936).] 
 

Ou bien : 
 

(…) wa ʼidā qadamati l-marākibu tazawwağa ʼahlu-hā n-nisāʼa, fa ʼidā ʼarādū s-
safara ṭallaqū-hunna wa dalika nawʻun min nikāḥi l-mutʻati. Wa hunna lā yaḫruğna 
min bilādi-hinna ʼabadan wa lam ʼara fī d-dunyā ʼaḥsana muʻāšaratin min-hunna (Ibn 
Baṭṭūṭa : 578). 
[« Quand les navires abordent aux îles, les membres de l’équipage se marient et quand 
ils veulent repartir en voyage, ils répudient leur épouses, c’est là un genre de mariage 

                                                           
3  L’expression appartient à Roxanne Euben.  
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à terme. En effet les Maldiviennes ne quittent jamais leur pays. Je n’ai jamais connu 
de commerce plus agréable qu’avec ces femmes » (Charles-Dominique, 1995 : 926).]  
 

 La vision d’Ibn Baṭṭūṭa s’inscrit parfaitement dans la tradition de la littérature 
théologique de l’islam sur la femme et sa sexualité destinée à satisfaire l’homme et à lui 
produire du bonheur sur la terre. C’est, peut-être, l’une des frontières intra-sociétales les 
plus évidentes que l’islam a dressée et qui, inévitablement, est intégrée dans les textes de 
voyage en tant qu’expression vivante de la pulsion sociale. Suivant l’expression de Malek 
Chebel « toute une typologie inégalitaire pourrait être déduite » à une lecture objectiviste 
des textes religieux et, avant tout, du texte coranique (Chebel, 1993 : 44-45). Au niveau du 
discours religieux, cette typologie inégalitaire est visible dans le schéma linguistique où un 
Dieu masculin s’adresse – à travers son prophète qui est toujours un homme – à une 
audience masculine appelée à appliquer les lois divines. Ou, selon l’expression de Fatna 
Aït Sabbah, on assite à un « schéma du pouvoir vertical : Dieu parle directement ou 
indirectement à travers son Prophète au croyant qui applique à la croyante les lois qu’il a 
reçues de l’être divin (Aït Sabbah, 2010 : 148).  
  
 
La frontière – opportunité. L’intellectuel de frontière  
 
La frontière reste, au moins dans le cas du voyage d’Ibn Baṭṭūṭa, une opportunité pour 
l’intellectuel musulman dont l’insertion dans la hiérarchie culturelle de ses milieux a 
échoué ou bien ne s’est pas produite encore. Ross Dunn identifie une autre utilité ou 
fonctionnalité pour le voyageur musulman médiéval qui correspond plutôt à une fonction 
sociale concrète (literate frontiersman, Dunn, 2005 : 63). Il semble que dans le monde 
musulman du XIIIème et XIVème siècles, la migration des hommes lettrés de culture arabe 
ou persane vers les frontières africaines et euro-asiatiques du monde musulman représentait 
déjà un phénomène social et culturel. De plus, Ibn Baṭṭūṭa, bien qu’il ne le reconnaisse pas 
ouvertement dans son écriture, être à la recherche de telles positions. Du moins, c’est l’idée 
postulée par le chercheur Ross Dunn qui y trouve une possible explication pour la durée 
inédite du voyage d’Ibn Baṭṭūṭa qui semble être entraîné dans un processus plus ample de 
migration. « Ibn Baṭṭūṭa seems to have been aware of sultan Muhammad ibn Tughluq’s 
policy of hiring foreign Muslims to staff his ministries and institutions at least three years 
before he arrived in Delhi. He also mentions a number of scholars and divines from Persia, 
Afghanistan, central Asia and the Arab lands who came to India as he did to work for the 
regime” (Dunn, 2005: 66-67).  
 

Laqītu bi hadā l-masğidi faqīhan ṣāliḥan min ʼahli Muqadišū yusammā Saʻīdan 
ḥasana l-liqāʼi wa l-ḫulqi (…) wa dakara lī ʼanna-hu ğāwara bi Makkata ʼarbaʻa 
ʻašarata sanatan wa mitla-hā bi l-Madīnati (Ibn Baṭṭūṭa: 561).  
[« J’ai rencontré dans cette mosquée un faqih qui venait de Mogadiscio, de bon 
caractère et qui me rappela qu’il avait habité à la Mecque pendant quatorze ans et 
encore quatorze à Médine » (n. trad.).]  
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 Ibn Baṭṭūṭa occupe des positions publiques importantes surtout dans les régions 
lointaines, disons même marginales, du monde musulman médiéval, en profitant du manque 
du savoir-faire dans l’art de gouverner des sultans de ces régions et, surtout, de leur besoin de 
se légitimer par un entourage prestigieux. Les fonctions de cadi qu’on lui offre au Delhi et plus 
tard aux Maldives viennent à cote des privilèges dont Ibn Baṭṭūṭa est conscient :  
 

“Ibn Battuta’s reputation as a learned qadi grows in the Rihla, he becomes 
progressively conscious of his reputation, protective of the prerogatives it confers, and 
insistent that the size and quality of the gifts he receives adequately reflect his worldly 
standing. (…) He not only comes close to political power, on several occasions he 
ascends or aspires to significant rank himself: he is appointed qadi of Delhi, sent by 
the sultan as an ambassador to the Mongol rulers of China, and is made qadi in the 
Maldives, where he intrigues against the local wazir, stirring up a revolt against him 
(Euben, 2006: 72)”.  
 

 Ibn Baṭṭūṭa s’avère être conscient de l’importance de son rôle auprès de ceux qui 
détiennent le pouvoir politique, à l’exemple de la situation suivante : (…) al-wazīru yaqūlu 
la-ka : ʼaqim ʻinda-nā! (…) fa ʼanā ʼaštariṭu ʻalay-kum šurūṭan, fa qāla : naqbulu-hā fa-
štariṭ ! fa qultu la-hu : ʻanā lā ʼastaṭīʻu l-mašya ʻalā qadamayya. Wa min ʻādati-him ʼan 
lā yarkabu ʼaḥadun hunālika ʼillā l-wazīru (Ibn Baṭṭūṭa, 1992: 585-586). [“Le vizir te 
demande de rester chez nous et tu obtiendras tout ce que désires (…). Je lui dis alors : Si 
vous voulez que je séjourne ici, c’est à certaines conditions ! (…). Je ne peux marcher à 
pieds ! Or il est d’usage que personne ne circule à cheval sinon le vizir » (Charles-
Dominique, 1995 : 934).]  
 D’ailleurs, la circulation des hommes lettrés dans l’islam médiéval entre les 
différents centres culturels et politiques, qu’il s’agisse de Bagdad, du Caire, de Cordoue, 
de Kairouan, de Delhi et de bien d'autres, représente une caractéristique attestée de la 
période historique en question. Les motivations en sont diverses, mais ce pullulement de 
voyages a créé la sensation d’un espace culturel unitaire régi par les mêmes valeurs et 
connaissances, traversé quand-même des frontières intérieures d’un monde plus vaste pour 
le croire parfaitement homogène.  
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Abstract. The present paper is dedicated to the lexico-semantic examination of the corpus of the Arabic 
political and legal terms coined by the eminent Egyptian scholar, translator and the Renaissance (al-nahḍa) 
intellectual Rifā‘a Rāfi‘ al-Ṭahṭāwī (1801-1873) in his treatise “Taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw al-dīwān al-
nafīs bi-īwān Bārīs” (The extraction of Pure Gold in the Abridgement of Paris, or the precious dīwān in the 
īwān of Paris) to render the sociopolitical and legal realities of France of 1820-1830s. Al-Ṭahṭāwī was among 
the first Egyptian scholars to write about Western cultures in an attempt to reconcile Islamic and Christian 
civilizations and bring them to mutual understanding. Being al-Ṭahṭāwī‘s observation of the sociopolitical life 
in France of the period of his sojourn in France, “Taḫlīṣ” may be considered the true reflection of contemporary 
France in the eyes the great Egyptian scholar who opened the West to his fellow Egyptians explaining the state 
of affairs in France in his works and translations from the French sources. The importance of al-Ṭahṭāwī’s 
“Taḫlīṣ” and other works lays in the fact that they introduce contemporary Western sociopolitical concepts to 
Moslem audience unaccustomed to such notions as constitutional government, limited monarchy, elections etc. 
He is credited to be one of the first scholars who tried in his works, e.g. “Taḫlīṣ” to develop and modernize the 
Arabic political and legal glossary by making an endeavor to propose Arabic equivalents to French political 
and legal terms denoting contemporary social and political concepts alien to Islamic political tradition. 
Keywords: lexicon, technical term, terminological unit, terminological expression, notion, political, legal. 
 
 
Introduction 
 
Al-Ṭahṭāwī’s “Taḫlīṣ” belongs to the traditional mediaeval literary genre of riḥla (travelogue). 
It is detailed description of his journey to France based on his personal observations as traveler. 
Al-Ṭahṭāwī says that he had kept the account of his journey free from faults of indulgence and 
prejudice (Ṭahṭāwī 1905: 4; Ṭahṭāwī 2010: 17; Ṭahṭāwī 2011: 105). 
 Al-Ṭahtāwī was not first to write an account of his European journey. The first 
complete travelogues (riḥla) were composed by Moroccan ambassadors of 17/18 century, 
who were sent to Spain, but one of them, Aḥmad b. Qāsim al-Ḥağarī (d. 1645), travelled to 
the Low Countries. But they remained mostly unknown to outside world (Ṭahṭāwī 2011: 
87). Al-Ṭahtāwī was the first who wrote a comprehensive account of European society and 
culture (Ṭahṭāwī 2011: 87). In “Taḫlīṣ” he says that, as far as he knows, nothing was written 
about the history of Paris, and there was no information about its condition or of the 
condition of its people (Ṭahṭāwī 1905: 4; Ṭahṭāwī 2010: 17; Ṭahṭāwī 2011: 105). He also 
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mentions many countries of the contemporary world and “expands his compatriots’ vision 
of the physical word” (Ṭahṭāwī 1905: 14-23; Ṭahṭāwī 2010: 35-44; Ṭahṭāwī 2011: 87, 
119-131). The importance of “Taḫlīṣ” also lies in the invaluable insight it offers into 
the preconceptions and prior knowledge of Europe by Muslims (Ṭahṭāwī 2011: 87).  
 Al-Ṭahṭāwī’s mentor (ustāḏ) Ḥasan al-‘Aṭṭār (1766 – 1835), who proposed him to 
the governor (wālī) of Egypt Muḥammad ‘Alī (1805-1848) to accompany as imām the first 
Egyptian educational mission sent by Muḥammad ‘Alī to Paris to study different sciences, 
told al-Ṭahtāwī to write down everything strange and wondrous seen and encountered 
during the trip to Paris to be a guide for would-be travelers wishing to go there (Ṭahṭāwī 
1905: 4; Ṭahṭāwī 2010: 16-17; Ṭahṭāwī 2011: 104-105]. That’s why “Taḫlīṣ” has didactic 
importance because it was to educate his compatriots about the West. 
 He calls Muḥammad ‘Alī by his official honorific titles – al-wazīr al-a‘ẓam wa-l-
dustūr al-mukarram al-mufaḫḫam ḥaḍrat afandīnā walī l-ni‘am “the most exalted minister 
– the honoured and magnificent lordship, his Excellency, the Benefactor” (Ṭahṭāwī 1905: 
2; Ṭahṭāwī 2010: 15-16; Ṭahṭāwī 2011: 102). Dustūr was used as title of Ottoman 
provincial governors (wālī, plural wulāt) (Barakāt 2000: 329). Wazīr was used as title of 
Muḥammad ‘Alī and some of his successors in epigraphic and official correspondence 
(Barakāt 2000: 318). 
 It was written by al-Ṭahṭāwī during his study in Paris in 1826-1831 and, as D. 
Newman proposes, the last additions to it were made in 1832 (Ṭahṭāwī 2011: 89). It was 
printed firstly in 1834 in the state printing house of Būlāq (Maṭba‘at Būlāq). 
 It is worth mentioning that al-Ṭahṭāwī in his “Taḫlīṣ” clearly shows the Franco-
centrist [Ṭahṭāwī 2011: 92] vision of Europe. He demonstrates his approach to France as 
unambiguous сenter of Europe and reduces all France to Paris conceived as only 
manifestation of the French nation. Al-Ṭahṭāwī praises spectacular scientific and 
technological progress in Europe. He acknowledges civilizational superiority of Europe but 
speaks proudly about his Arab/Islamic society, especially its moral and social values as 
compares with Frankish (as he brands all European) ones, assuming that “the Franks…do 
acknowledge that we were their teachers in all sciences and that we had an advance on them” 
(Ṭahṭāwī 1905: 8; Ṭahṭāwī 2010: 23; Ṭahṭāwī 2011: 111). Al-Ṭahṭāwī lauds political freedom, 
social justice and abidance by law that he observed during his stay in Paris. 
 The title of “Taḫlīṣ” has different variations. In the “Taḫlīṣ” itself is given as “Taḫlīṣ 
al-ibrīz fī talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs” (The extraction of Pure Gold in 
the Abridgement of Paris, or the precious dīwān in the īwān of Paris) (Ṭahṭāwī 1905: 5; 
Ṭahṭāwī 2010: 18; Ṭahṭāwī 2011: 89-90, 106) but the title of the book on the cover of the 
edition of 1323/1905 appears as “Kitāb taḫlīṣ al-ibrīz ilā talḫīṣ Bārīz aw al-dīwān al-nafīs 
bi-īwān Bārīs” ((The book of) The extraction of pure gold [on the road] towards the 
abridgement of Paris, or the precious dīwān in the īwān of Paris) (Ṭahṭāwī 1905; Ṭahṭāwī 
2011: 89-90, 106). 
 In the present research I used two editions of al-Ṭahṭāwī’s “Taḫlīṣ”: 
 1. The third, Cairo edition of 1323/1905, prepared by Muṣṭafā Fahmī, who had sold 
the books near to al-Azhar with the title of the book on the cover appears as “Kitāb taḫlīṣ 
al-ibrīz ilā talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs” (Ṭahṭāwī 1905). 
 2. The complete works of Rifā‘ Rāfi‘ al-Ṭahṭāwī, edited by Muḥạmmad ̒ Imāra (Vol. 
II) with the title of the book on the cover appears as “Kitāb taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw 
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al-dīwān al-nafīs bi-īwān Bārīs” (Ṭahṭāwī 2010), and the following annotated translations 
of the work:  
 1. D. Newman’s English translation and second edition, titled as “An Imam in Paris: 
account of a stay in France by an Egyptian cleric (1826-1831) (Takhlīṣ al-Ibrīz fī Talkhīṣ 
Bārīz aw al-Dīwān al-Nafīs bi-Īwān Bārīs)” (Ṭahṭāwī 2011). 
 2. V.N. Kirpichenko’s Russian translation and edition, titled as “Izvlecheniye 
chistogo zolota iz kratkogo opisaniya Parizha, ili Dragotsennyy divan svedeniy o Parizhe 
(Taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs)” (Ṭahṭāwī 2009).  
 
 
1. The stylistic and lexical features of “Taḫlīṣ” 
 
 
As far as literary style of “Taḫlīṣ” is concerned, Al-Ṭahṭāwī says that he uses simple 
expressions to make it accessible for all readers (Ṭahṭāwī 1905: 5; Ṭahṭāwī 2010: 18). He 
departs from rhymed prose (sağ‘) and traditional lexical ornaments (Ṭahṭāwī 2011: 94). It 
is thought that al-Ṭahṭāwī attempted to combine the strikingly distinct literary styles of his 
translations from French textbooks and reference books and his traditional Arabic sources 
(Ṭahṭāwī 2009: 210; Ṭahṭāwī 2011: 96). The literary style of “Taḫlīṣ” was defined as florid 
mix of high classical and low colloquial styles in some passages of text (Ṭahṭāwī 2009: 
210).  
 The utmost importance of al-Ṭahṭāwī’s “Taḫlīṣ” lies on the linguistic level because 
he greatly contributed to creation of the New Arabic vocabulary by his coining of the 
multitude of Arabic technical terms of all sciences in the process of his translation of French 
scientific and literary works. “Taḫlīṣ” is the first modern Arabic literary work is to 
extensively utilize the loanwords (ta‘rīb). It is said that some seventy examples of French 
and some Turkish borrowings are attested in “Taḫlīṣ” (Ṭahṭāwī 2011: 96). 
Al-Ṭahṭāwī deservedly may be called the architect of the new Arabic sociopolitical and 
legal lexicon by his choosing of Arabic equivalents to a lot of French political and legal 
terms denoting contemporary social and political concepts alien to Islamic political 
tradition. He did a great endeavor to convey to his compatriots in Arabic the new 
sociopolitical ideas of West being the first who described in details the political system of 
the Kingdom of the French (Ṭahṭāwī 1905: 79-82; Ṭahṭāwī 2010: 114-117; Ṭahṭāwī 2011: 
192-198) and discussed as an unbiased witness the July revolution of 1830 against absolute 
rule of the king Charles X (1824-1830) (Ṭahṭāwī 1905: 196-221; Ṭahṭāwī 2010: 233-257; 
Ṭahṭāwī 2011: 305-334). He also was the first Arab author who make translation 
although abridged and simplified of the Charter (Constitution) of 1814 to Arabic and 
inserted it in “Taḫlīṣ” (Ṭahṭāwī 1905: 82-90; Ṭahṭāwī 2010: 117-125; Ṭahṭāwī 2011: 
198-208). 
 To create the New Arabic sociopolitical and legal lexicon to render the contemporary 
Western political and legal concepts from French to Arabic, al-Ṭahṭāwī uses such models 
of lexicon modernizing as: 

1. Semantic extension. Al-Ṭahṭāwī tried to find appropriate semantic equivalents to a 
plenty of terms denoting new political and legal notions of contemporary Europe. 
The corpus of traditional Arabic/Islamic legal and administrative terms was only 
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available lexical material for him to search for notional equivalents corresponding to 
French technical terms of law and politics. To that end he proposed semantical 
extending of traditional Arabic/Islamic legal and administrative terminology to 
encompass new meanings in his “Taḫlīṣ” and other works. Some of his lexical 
experiments endured being eventually fixed in the New Arabic, some failed and 
became obsolete (e. g. šarī‘a “the Divine Law” < “law (secular, man-made)”).  

2. Calque/loan translation (from French) (e.g. dār al-madīna “the residence of the 
mayor of the city of Paris” < Hôtel de Ville (“the House of the city”)). 

3. Lexical borrowing (predominantly from French) (e.g. al-būrū “bureau”). 
4. Individual lexical invention. Al-Ṭahṭāwī himself coined some of technical terms that 

he uses in “Taḫlīṣ” (e.g. ğumhūriyya “republic”). 
 
 
2. The semantic fields of the political and legal lexicon of “Taḫlīṣ” 
 
The following semantic strata may be sorted out in the corpus of the sociopolitical and legal 
technical terms, widely used by Al-Ṭahṭāwī in his “Taḫlīṣ”: 
 
 
2.1. Types of government: 
 
 al-ğumhūriyya “republic” (< Ottoman Turkish ğümhūriyyet (modern Turkish 
cumhuriyet) < Arabic ğumhūr “group of people”). Al-Ṭahṭāwī the first time ever uses this 
word to denote “republic”: wa-ba‘ḍu-hum yurīdu l-gumhūriyya “others want republic” 
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 233; Ṭahṭāwī 2011: 306-307, 307, n. 3). 
 al-mamlaka. Al-Ṭahṭāwī uses this term in several meanings: “regime”: zawāl 
mamlakati-hi “the collapse of his regime” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 243; Ṭahṭāwī 
2011: 318); “reign”: zawāl mamlakat al-malik “the end of the reign of the king” (Ṭahṭāwī 
1905: 212; Ṭahṭāwī 2010: 249; Ṭahṭāwī 2011: 325) and “kingdom”: mamlaka al-
Faransāwiyya mutawāriṯa “France is a hereditary kingdom” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 
2010: 114; Ṭahṭāwī 2011: 193). 
 al-malakiyya. This term is used by Al-Ṭahṭāwī with two meanings: “monarchy”: al-
malakiyya al-muṭlaqa “an absolute monarchy” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 233; 
Ṭahṭāwī 2011: 307); al-malakiyya al-muqayyada bi-l-‘amal bi-mā fī l-qawānīn “a 
monarchy limited by the provisions embedded in the laws” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 
2010: 233; Ṭahṭāwī 2011: 307) and “the Royalists”: hāḏihi l-ṭā’ifa fī l-ra’y firqatayn 
aṣliyatayn wa-humā l-malakiyya wa-l-ḥurriyya “this people is divided in terms of their 
opinion into two major parts: the Royalists and the Liberals” (Ṭahṭāwī 1905: 196; Ṭahṭāwī 
2010: 233; Ṭahṭāwī 2011: 306).  
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2.2. The governmental and legal bodies: 
 
al-būrū “bureau”. Al-Ṭahṭāwī uses the French loanword al-būrū “bureaux” (< bureau) and 
explains it in Arabic by the following expression al-būrū ya‘nī makātib (dawāwīn 
saġīra) “small councils called bureaux” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; 
Ṭahṭāwī 2011: 204). 
 ğūriyyat al-ğināyāt. The author of “Taḫlīṣ” uses compound expression ğūriyyat al-
ğināyāt “criminal jury” (< ğūriyyat “jury” < French juré, al-ğināyāt “criminal” < calque 
of French criminelle) and explains it by Arabic al-ğamā‘a li-l-muḥakkamīna l-musammāt 
ğūriyyat al-ğināyāt “the group of arbitrators, called “criminal jury”” (Ṭahṭāwī 1905: 89; 
Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 206). 
 ḥukm. Al-Ṭahṭāwī uses the term ḥukm to denote different forms of government: 
ḥukm al- ğumhūriyya “republican government (literally “government by the masses”)” 
(Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 233; Ṭahṭāwī 2011: 306, 306, n. 4); ḥukm waqtī wa 
dīwān mu’aqqat li-naẓm al-bilād “provisional government and a provisional council to 
govern the country” (Ṭahṭāwī 1905: 204; Ṭahṭāwī 2010: 240; Ṭahṭāwī 2011: 316); ra’īs al-
ḥukm al-mu’aqqat “the head of provisional government” (Ṭahṭāwī 1905: 204; Ṭahṭāwī 
2010: 240; Ṭahṭāwī 2011: 316). 
 dār al-madīna “the Hôtel de Ville (the residence of the mayor of the city of Paris)”. 
It is evidently al-Ṭahṭāwī’s loan translation (calque) of the French “the Hôtel de Ville” 
(“the House of the city”). He calls Hôtel de Ville (the residence of the Préfet de la Seine 
(the mayor of the city of Paris)) dār al-madīna: dār al-madīna allaḏī huwa maḥall šayḫ 
madīnat Bārīs “the Hôtel de Ville is the residence of the mayor of the city of Paris” 
(Ṭahṭāwī 1905: 203; Ṭahṭāwī 2010: 239; Ṭahṭāwī 2011: 314). 
 dīwān (plural dawāwīn). This word was used with the meaning of “administrative 
office/bureau” under the Umayyads, Abbasids, Buwayhids, Seljuks, Fatimids, Ayyubids, 
Mamluks and Ottomans (Ayalon 1987: 111). Al-Ṭahṭāwī uses this term in compound 
terminological units to denote different governmental bodies of France, both elected and 
appointed: (al-dīwān al-awwal “the First Council, i.e. the Chamber of Peers” (Ṭahṭāwī 
1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); al-dīwān al-ṯānī “the Second Council” 
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); al-dīwān al-ḫuṣūṣī “the Privy 
Council (< French Conseil Privé)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 
194); dīwān al-dawla “Council of State” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī 
2011: 196): dīwān al-dawla li-l-mašwara “Council of State (< French Conseil d’Etat)” 
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); dīwān rusul al-‘imālāt “the 
Chamber of Deputies of the Provinces (calque of French Chambre des Députés des 
départements)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193)”: dīwān rusul 
al-‘imālāt allaḏīna hum wukalā’ al-ra‘iyya “the Chamber of Deputies who are the 
representatives of the people” (Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 
310); ra’īs dīwān rusul al-‘imālāt “The President of the Chamber of Deputies” (Ṭahṭāwī 
1905: 86; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); dīwān sirr al-malik “Council of the 
King’s secret (< French Conseil de Cabinet)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; 
Ṭahṭāwī 2011: 194); dīwān al-mašwara “the consultative council” (Ṭahṭāwī 1905: 207; 
Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319); dīwān mašwarat al-‘imālāt “the Chamber of 
Deputies” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319); dīwān mašwarat 
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wukalā’ al-ra‘iyya “the Chamber of Deputies” (Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010: 246; 
Ṭahṭāwī 2011: 321); dīwān al-wuzarā’ wa-l-wukalā’ “the Council of Ministers (< French 
Conseil des Ministres)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); dīwān 
wukalā’ al-ra‘iyya “the Chamber of Deputies” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 234; 
Ṭahṭāwī 2011: 308). 
 mağlis (noun of place from ğalasa “to sit”). Ṭahṭāwī employs mağlis in two 
meanings: 1. “meeting (of the Chamber)”: mağlis al-dīwān “the meetings of the Chamber” 
(Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); mağlis sirrī “secret meeting” 
(Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); 2. “Chamber (as governing 
body)”: mağlis rusul al-‘imālāt “the Chamber of Deputies” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 
2010: 122; Ṭahṭāwī 2011: 204); mağlis al-mašwara “the consultative council” (Ṭahṭāwī 
1905: 210; Ṭahṭāwī 2010: 247; Ṭahṭāwī 2011: 323); mağlis al-muntaḫibīna “the electoral 
college” (Ṭahṭāwī 1905: 86; Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203). 
 
 
2.3. The heads of government bodies: 
 
al-bayr “peer” (< French pair “peer”). This borrowed term is widely used by al-Ṭahṭāwī in 
the compound names denoting the government institutions and its members: dīwān al-bayr 
“the Council of Peers” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); dīwān 
al-bayr ya‘nī dīwān al-mašwara l-ūlā “the Chamber of Peers, i.e. the First Consultative 
Council” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); dīwān al-mašwarat 
al-bayr “the Chamber of the Peers” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 
319); ra’īs dīwān al-bayr “the president of the Chamber of Peers” (Ṭahṭāwī 1905: 85; 
Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202); mağlis al-bayr “the Chamber of Peers” (Ṭahṭāwī 
1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202). Al-Ṭahṭāwī coined the term al-bayriyya 
“peerage” (abstract noun from al-bayr “peer”) to denote the status and rank of peer and 
uses it in the following compound expressions: waẓīfat al-bayriyya “peerage” (Ṭahṭāwī 
1905: 80; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011: 195); martabat al-bayriyya “the ranks of the 
peerage” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202). 
 sulṭān. Al-Ṭahṭāwī uses the term sulṭān to denote both king: Waṣala l-sulṭān wa-
atbā‘u-hu fī Ranbūliyā awwal šahr aġusṭus “The king and his entourage arrived in 
Rambouillet on the first of the month of August” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 243; 
Ṭahṭāwī 2011: 319) and emperor: al-sulṭān Nābulyūn “Emperor Napoleon” (Ṭahṭāwī 1905: 
219; Ṭahṭāwī 2010: 256; Ṭahṭāwī 2011: 332). He also uses verb II tasalṭana “to become 
ruler”: Tasalṭana Būnābārta l-musammā Nābulyūn wa-talaqqaba bi-sulṭan salāṭīn 
(Ṭahṭāwī 1905: 197)/sulṭan al-salāṭīn (Ṭahṭāwī 2010: 234) “Bonaparte , who was known 
as Napoleon, became ruler and took the title of emperor” (Ṭahṭāwī 2011: 307-308) and 
verbal noun I salṭana “absolute power”: Malik Farānsā ma‘nā-hu ṣāḥib al-arḍ wa-l-
salṭana ‘alay-hā “ ‘King of France’ means that the king is the owner of the land and has 
absolute power over it” (Ṭahṭāwī 1905: 210; Ṭahṭāwī 2010: 246-247; Ṭahṭāwī 2011: 323). 
To denote the notion “royal” al-Ṭahṭāwī uses the word sulṭānī (relational adjective from 
sulṭān): al-‘asākir al-sulṭāniyya “the king’s soldiers” (Ṭahṭāwī 1905: 201; Ṭahṭāwī 2010: 
238; Ṭahṭāwī 2011: 312); ḫafar sulṭānī “royal guard” (Ṭahṭāwī 1905: 210; Ṭahṭāwī 2010: 
247; Ṭahṭāwī 2011: 323). 
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 sulṭan al-salāṭīn “emperor” (see above sulṭān). Al-Tahṭāwī rendered the French 
empereur in the form of sulṭan al-salāṭīn (literally “ruler of rulers”) (Ṭahṭāwī 2011: 308, 
n.1) by analogy with amīr al-umarā’ and qāḍī l-quḍāt “Chief judge”. 
 šayḫ “the mayor of the city of Paris” (see above dār al-madīna). Al-Ṭahṭāwī calls 
Préfet de la Seine šayḫ madīnat Bārīs literally “the šayḫ (mayor) of the city of Paris”, using 
the traditional Arabic/Islamic term “someone whose age appears advanced and whose hair 
gone white (used for a man over fifty years old)” > “the chief of any human group (a family, 
a tribe, a trade guild, etc.), “the head of a religious establishment”, “any Moslem scholar of 
a certain level of attainment” (Geoffroy 1997: 397-398). 
 malik “king”: Malik Farānsā ṣāḥib quwwa tāmma fī mamlakati-hi bi-šarṭ riḍā’ tilka 
l-dawāwīn al-maḏkūra “The king has full authority in his kingdom provided the 
aforementioned councils give their approval” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; 
Ṭahṭāwī 2011: 194); Malik Farānsā laysa muṭlaq al-taṣarruf “The king of France does not 
have absolute power” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 116; Ṭahṭāwī 2011: 196). 
 
 
2. 4. The members of government bodies: 
 
arbāb (singular rabb). This term is well-known in the Classical Arabic with its semantics 
“a lord, a possessor, an owner, or a proprietor”, “a lord, master, or chief, to whom obedience 
is paid”, “a lord, ruler, governor, regulator, or disposer” (al-rabb “God”, “the Lord”) (Lane, 
III: 1003). Al-Ṭahṭāwī uses the term rabb in its plural form arbāb in compound names with 
specifying complements denoting the members of political parties, followers of political 
currents and members of government institutions: arbāb dīwān al-mašwara “the members 
of the consultative council” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310); 
arbāb al-ḥurriyya “the Liberals” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 
309); arbāb al-mašwara “Conseillers d’Etat” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; 
Ṭahṭāwī 2011: 196). 
 a‘ḍā’ (singular ‘uḍw) is well known in its Classical Arabic meaning “a limb, a 
member, and an organ of the body”, “a distinct portion of the body” (Lane, V: 2076). Al-
Ṭahṭāwī uses the term a‘ḍā’ only one time in “Taḫlīṣ” in compound name a‘ḍā’ al-dīwān 
with its metaphorical meaning “the members of the Chamber” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 
2010: 122; Ṭahṭāwī 2011: 205). 
 ahl (plural ahālī). This word is well-known in the Classical Arabic in the set of its 
meanings “the people of a house or dwelling, and of a town or village, and of a country”, 
“a man’s cohabitants of one dwelling or place of abode, and of one town or country” > “the 
family of a man, a man’s kinsfolk, his relations”; “a man’s fellow-members of one family 
or race, and of one religion, and of one craft or art or the like” (Lane, I: 121). Al-Ṭahṭāwī 
uses the term ahl in the Classical meaning of “people”: idḫāl ahl Bārīs fī ṭā‘at al-sulṭān 
“Making people of Paris obey their king again” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 240; 
Ṭahṭāwī 2011: 316); Al-malik huwa a‘ẓam ahl al-dawla “The king is the highest authority 
of the people of the state” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 200). 
Also he uses it as a synonym to arbāb and in the same way as arbāb (see above) to denote 
the members of government institutions: ahl al-būrū “members of bureaux, i.e. offices” 
(Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); ahl al-dawla “the members of 
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the government” (Ṭahṭāwī 2010: 252; Ṭahṭāwī 1905: 216; Ṭahṭāwī 2011: 329); ahl al-
dīwān “the members of the Chamber” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 242; Ṭahṭāwī 
2011: 318): min ahl al-dīwān “a member of the Chamber” (Ṭahṭāwī 1905: 213; Ṭahṭāwī 
2010: 250; Ṭahṭāwī 2011: 326); al-qawānīn allatī yarḍā bi-hā ahl al-dawāwīn “The laws 
approved by the members of the councils” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī 
2011: 196);f ahl dīwān al-bayr “the Chamber of Peers” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 
115; Ṭahṭāwī 2011: 194); ahl šambir dūbayr ya‘nī dīwān al-bayr ay ahl al-mašwara l-ūlā 
“the members of the Chamber of the Peers, i.e. the council of Peers, who are the people of 
primary consultation” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); ahl al-
‘askariyya “soldier” (Ṭahṭāwī 1905: 89; Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 207); ahl al-
maḥkama “the court” (Ṭahṭāwī 1905: 89; Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 206); ahl al-
mašwara “the members of the consultative Chamber” (Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010: 
246; Ṭahṭāwī 2011: 322); ahl al-mağlis “the members of the council” (Ṭahṭāwī 1905: 212; 
Ṭahṭāwī 2010: 248; Ṭahṭāwī 2011: 325): ahl mağlis al-bayr “the members of the Chamber 
of Peers” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202); ahl mağlis rusul al-
‘imālāt “Member of the Chamber of Deputies” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; 
Ṭahṭāwī 2011: 204); ahl mağlis al-muntaḫibīna “the members of the electoral college” 
(Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203); ahl mašwarat rusul al-imālāt 
“the members of the Chamber of Deputies” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 242; 
Ṭahṭāwī 2011: 318). 
 rasūl (plural rusul). As it was previously said, this classical Islamic technical term 
is used by al-Ṭahṭāwī in the meaning of “ambassador”. Also, the author of “Taḫlīṣ” 
employs the basic idea of this word “delegation” to use it as a title of people’s political 
deputies (Ayalon 1987: 70). He calls the lower House of French parliament, Chambre des 
Députés des départements dīwān rusul al-‘imālāt, designating député as rasūl: Wa-‘adadu-
hum arba‘mi’a wa-ṯamāniya wa-‘išrūna rasūlan “This council has 428 members” (Ṭahṭāwī 
1905: 80; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011, 195). 
 
 
2.5. Legislative process, legislative acts: 
 
amr (plural awāmir) “a command, an order, a bidding, an injunction, a decree, an 
ordinance, a prescript”: al-awāmir al-sulṭāniyya “the royal ordinances” (Ṭahṭāwī 1905: 
212; Ṭahṭāwī 2010: 249; Ṭahṭāwī 2011: 325); al-awāmir al-malakiyya “royal decrees” 
(Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310); al-awāmir al-muḫālifa li-
qawānīn al-mamlaka “the ordinances that ran counter to the laws of the kingdom” (Ṭahṭāwī 
1905: 215; Ṭahṭāwī 2010: 251; Ṭahṭāwī 2011: 328); amr al-malik “an executive order of 
the king” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 118; Ṭahṭāwī 2011: 200). One may observe 
the semantic resemblance of the Arabic compound terms al-awāmir al-sulṭāniyya and amr 
al-malik “order, ordinance of the king” and the French ordonnance royale and assume that 
the mentioned Arabic terminological expressions were coined by al-Ṭahṭāwī as loan-
translations of ordonnance royale; Kāna al-amr wa-l-nahy la-hu “all the power lay in his 
hands” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319). 
 tašrī‘ (verbal noun II from šarī‘a “the Holy Law”) “legislation (in secular sense: 
creating laws, not just interpreting the Holy Law)”: tašrī‘ al-qawānīn al-tadbīriyya “the 
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creation of the laws of governance” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 
2011: 201). 
 al-šarṭa. Al-Ṭahṭāwī borrowed French la charte “Charter” in the form of al-šarṭa to 
denote the French Charter of 4 June 1814 (La Charte constitutionnelle) (see below qānūn). 
He retains the French name of Constitution of 1814 due to its phonetical consonance with 
Arabic šarṭ “condition”, “stipulation” (Ṭahṭāwī 2009: 249, n. 74): Al-šarṭa allatī hiya kitāb 
qawānīn al-mamlaka “the Charter, i.e. the book containing the laws of the kingdom” 
(Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010: 246; Ṭahṭāwī 2011: 321); Wa-l-qānūn allaḏī yamšī 
‘alayhi al-faransāwiyya al-āna wa-yattaḫiḏūna-hu asāsan li-siyāsati-him huwa l-qānūn 
allaḏī allafa-hu la-hum maliku-hum al-musammā Luwīz al-ṯāmin ‘ašara wa-lā zāla 
muttaba‘an ‘inda-hum wa-marḍiyyan la-hum … Wa-l-kitāb al-maḏkūr allaḏī fī-hi hāḏā l-
qānūn yusammā l-šarṭa wa-ma‘nā-hā fī-l-luġa al-lāṭīniyya waraqa ṯumma tusūmiḥa fī-hā 
fa-uṭliqat ‘alā l-siğill al-maktūb fī-hi l-aḥkām al-muqayyida “The codex followed by the 
French at present and the one they take as a basis for their politics is the law drawn up by 
their king, Louis XVIII, which has not ceased to be followed and approved by them… The 
book in which this codex has been enshrined is called the Charter, which in Latin means 
“paper” and, by extension, a document in which restricted laws are recorded (Ṭahṭāwī 
1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī 2011: 197); Ṣana‘a qānūnan bayna-hu wa-bayna l-
faransāwiyya bi-mašwarati-him wa-riḍā’i-him wa-alzama nafsa-hu an yatba‘a-hu wa-lā 
yaḫruğa ‘an-hu wa-huwa al-šarṭa “He created a law that governed both him and all French 
people, after consulting the latter and obtaining their approval. He forced himself to follow 
it and not to depart from it. This law was the Charter” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 
234; Ṭahṭāwī 2011: 308). 
 šarī‘a (plural šarā’i‘) “a watering-place”, “a resort of drinkers”, “a place to which 
men come to drink therefrom and to draw water”, “place of descend to water”, “a way to 
water” > “The religious law of God”, “a law, an ordinance, or a statute”, “a religion, or way 
of belief and practice in respect of religion”, “a way of belief or conduct that is manifest” 
(metaphorically) (Lane, IV: 1535) < šara‘a “to drink water with one’s hands”, “to enter 
into the water (to drink)”, “to come to the water to drink” > “to institute, establish, prescribe 
for them, or to them, a religious ordinance, a law, etc.” (metaphorically) (Lane, IV: 1534). 
Šarī‘a is used by al-Ṭahṭāwī to denote a collection of secular, rational laws (Ṭahṭāwī 2011: 
194, n. 5): Wa-yusammā l-qānūn ‘inda l-Faransāwiyya šarī‘a fa-li-ḏālika yaqūlūna: 
šarī‘at al-malik al-fulānī “The French refer to secular law as a Code, and so they talk about 
the Code of such and such a king” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011: 
194); Sā’ir al-faransāwiyya mustawūna quddāma l-šarī‘a “All Frenchmen are equal before 
the law” (Ṭahṭāwī 1905: 83; Ṭahṭāwī 2010: 117; Ṭahṭāwī 2011: 198). 
 qānūn (plural qawānīn). In the Ottoman Empire the qānūns issued by the sulṭāns 
were used as codifications or legitimate extensions of the Holy 
Law, but not as acts of legislation (Ayalon 1987: 86). Qānūn as legal term is 
interchangeably used by al-Ṭahṭāwī along with šarī‘a to signify secular, man-made laws 
(see al-šarṭa, šarī‘a): Bal fariḥat sā’ir al-ra‘iyya bi-tadbīri-hi wa-mašyi-hi ‘alā l-qawānīn 
ṯumma ntahā amru-hu ilā an hataka l-qawānīn allatī hiya šarā’i‘ al-faransāwiyya wa-
ḫālafa-hā wa-qabla hatki-hi li-l-šarī‘a bātat min-hu amāratu-hā bi-muğarrad taqlīdi-hi al-
wizāra li-l-wazīr Būlinyāq “What is more, the entire population rejoiced at his government 
and the way in n rights of the French people were enshrined. An indication of this even 
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before the law was broken was the fact that he entrusted the prime ministership to the 
Minister Polignac” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 234; Ṭahṭāwī 2011: 309). 
 Al-Ṭahṭāwī employs both šarī‘a and qānūn to construct legal phraseological terms: 
hatk li-l-šarī‘a/hataka l-qawānīn “to shame the laws” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 
234; Ṭahṭāwī 2011: 309); hataka ḥurmat al-qawānīn “to violate the sanctity of the laws” 
(Ṭahṭāwī 1905: 215; Ṭahṭāwī 2010: 251; Ṭahṭāwī 2011: 328); ḫarama l-qānūn “to break 
the law (the Charter)” (Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310); qānūn 
muqayyid “a restrictive body of laws” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī 
2011: 196); ya’ḏin bi-l-qānūn wa-yuẓhiru-hu li-l-ra‘iyya “to approve and promulgate laws 
to the people” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); musaṭṭar fī l-
qawānīn al-maḫṣūṣa “in accordance with the provisions set forth in the laws” (Ṭahṭāwī 
1905: 88; Ṭahṭāwī 2010: 123; Ṭahṭāwī 2011: 205). 
 
 
2.6. Electoral process: 
 
illiktūr (< French électeur “elector”). To denote the voters (electors), who elect the French 
Chamber of Deputies, al-Ṭahṭāwī uses the French loanword illiktūr and explains it by its 
Arabic equivalent al-muntaḫibūna (active participle plural from verb VIII intaḫaba “to 
elect”): dīwān rusul al-‘imālāt mu’allaf min ğumlat rusul yantaḫibu-hum al-muntaḫibūna 
allaḏīna yuqāl la-hum illiktūr “The Chamber of Deputies is composed of all envoys elected 
by the voters, whom they call électeurs” (Ṭahṭāwī 1905: 86; Ṭahṭāwī 2010: 121; Ṭahṭāwī 
2011: 203). 
 illiktūrāy (< French électoral) “electoral”: šuraṭ illiktūrāy < French collèges 
électoraux “electoral college”: šuraṭ illiktūrāy al-muntaḫib li-l-rusul “The electoral college 
that elects the envoys”. Created by al-Ṭahṭāwī the Arabic equivalent of French collèges 
électoraux šuraṭ illiktūrāy literally means “electoral guard/troop” (Ṭahṭāwī 1905: 86; 
Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203). 
 
 
2.7. General politics: 
 
al-būlītīqa (Ṭahṭāwī 1905: 204)/al-būlītīqiyya (Ṭahṭāwī 2010: 240) “politics”. In “Taḫlīṣ” 
the French loanword al-būlītīqa (Ṭahṭāwī 1905: 204)/al-būlītīqiyya (Ṭahṭāwī 2010: 240) 
“politics” (< politique) is used once as the synonym of the traditional Arabic siyāsa 
(Ṭahṭāwī 2011: 316). 
 
 
2.8. Political groups and movements: 
 
al-ḥurriyya “the Liberals” (abstract noun from ḥurr “free”, loan translation (calque) of 
French liberal) (see al-malakiyya): maḏhab al-ḥurriyya “the liberal movement” (Ṭahṭāwī 
1905: 202; Ṭahṭāwī 2010: 238; Ṭahṭāwī 2011: 306). One can see that to denote political 
movement al-Ṭahṭāwī uses utterly religious term maḏhab “a belief, a creed, an opinion, a 
tenet, a body of tenets, or articles of belief” (Lane, III: 983) > “school of (Islamic) law”. 
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 al-ḥurriyyūna “the Liberals” (relational adjective from ḥurr “free”, loan translation 
(calque) of French libéral) (Ṭahṭāwī 1905: 208; Ṭahṭāwī 2010: 245; Ṭahṭāwī 2011: 320). 
 firqa “part (political group)” < “division”, “unit” (Ayalon 1987: 125) (see above 
al-malakiyya). 
 
 
2.8. Diplomacy: 
 
īlğī (< Turkish elçi) “messenger (ambassador, envoy)”: īlğī (Ṭahṭāwī 2010: 235)/īlčī 
(Ṭahṭāwī 1905: 198) bi-bilād al-Inklīz min ṭaraf al-Faransāwiyya ya‘nī rasūlan li-l-maṣāliḥ 
bayna l-dawlatayn “He had been sent to the land of the English, i.e. as a messenger acting 
in the interests of both countries” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 
309). To identify Count of Polignac, the French ambassador to Britain, al-Ṭahṭāwī 
parallelly uses the Ottoman Turkish loanword īlğī/īlčī and its Arabic equivalent rasūl. The 
technical term rasūl (plural rusul) in its well-known Islamic traditional usage denotes 
exclusively God’s messengers and prophets. Al-Ṭahṭāwī uses rasūl in secular meaning to 
describe any person send on a mission of whatever nature (Ayalon 1987: 70), namely to 
render the envoy/ambassador to Arabic. 
So, my research permits me to draw the following conclusions: 
1. The absolute majority of the technical terms, introduced by al-Ṭahṭāwī and dealt with in 
my article gradually went out of usage after the publishing of “Taḫlīṣ” in 1834 and became 
regarded as obsolete archaic ones excluding ğumhūriyya “republic”. This terminological 
lexeme was fixed in its usage and later became the sole equivalent of the French république. 
2. Al-Ṭahṭāwī makes an endeavour to find adequate equivalents to some legal concepts, 
using traditional Islamic legal technical terms (e.g. rasūl “the Messenger of God” > “the 
people’s political deputy”). 
3. Al-Ṭahṭāwī simultaneously uses more than one term to finally find the most appropriate 
lexical variant to render the semantics of the French terms conveying the Western 
sociopolitical and legal concepts, alien to his Egyptian contemporaries (e.g. šarī‘a/qānūn 
“(secular) law”). From them the first did not find solid ground in the Arabic political 
discourse and fell from usage contrary to the second that became the only variant of 
rendering of the concept “secular law”.  
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Abstract. Historia de los bandos de los Zegríes y Abencerrajes, caballeros moros de Granada, mainly known 
as the First Part of Guerras civiles de Granada, was published in 1595 by Ginés Pérez de Hita, recounting the 
Mudejar and Moorish ambience of the XVIth century Andalusia. At a time when literature and history were 
harmoniously connatural, this morisco novel was built as a tense construct balancing fiction and history. While 
it fulfils the social and cultural function of the epic poetry, it simultaneously elevates the political and cultural 
mission of history. It so happens that Guerras civiles relies extensively on the immense popularity that the 
romancero morisco had during the XVIth century. Nevertheless, beyond its obvious literary qualities, it is an 
accurate history of the rivalries between Muslim nobles of the Nasrid dynasty and the dissentions arisen within 
the very family governing the Muslim state. As it inevitably ponders and speculates upon the contrast between 
self-representation and representation of others in the Early Modern Spanish Andalusia, we aim at studying the 
way in which the stereotype of the new literary hero of “the noble moor” emerges and gets to be firmly 
established in what is considered to be a historical account of the Moorish res gestae in Granada. 
Keywords: Early Modern Andalusia, morofilia, history writing, self-representation and representation of 
others, epic stereotype. 
 
 
At a time when the Spanish authorities developed and sustained a long process of 
assimilation and acculturation of the moriscos, the Muslim population living in the 
Southern Spain Andalusia beginning with the XVIth century, we can also witness a high 
trend which promoted an alternative narrative, meant to balance and simultaneously even 
counterattack the mainstream story. We will try to evince in what follows the historical 
background nurturing the morisco literature and the strategies employed in those times and 
meant to put forward an ideal of esteem for the human value of the Moorish society in 
Andalusia, with special emphasis on the epic model of “the noble Moor”. 
 It so happens that towards 1600 there were around 300.000 Moors in the peninsula, 
exerting an enormous influence in the cultural field and also taking part both in the internal 
and external political debates. The process of Muslims’ religious and cultural assimilation 
had begun with the conquest of Granada by the Catholics Monarchs on 2nd February 1492 
and culminated during the reign of Philip II on the 1st January 1567, when the Holy Office 
Court in Granada enacted the Pragmática morisca and immediately enforced it. This 
document consisted of several interdictions imposed on the Muslim population. As 
Bennassar (2004: 82-90) extensively explains, the most significant bans were the 
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following: Arab clothing and garments were not allowed; circumcisions became 
interdicted; traditional Muslim dances and musical instruments were prohibited; and last 
but not least, algarabía, a mixture of Arabic and Castilian languages, was banned, which 
on one hand rendered any contract written in Arab null and void, and on the other enforced 
the obligation to deliver any Arab book to the Chancellery of Granada. As a result, the 
rebellion of approximately 150.000 moriscos arose in the dry region of Granada, La 
Alpújara, around the Christmas of 1568. The event soon turned the place into the neuralgic 
point, which was to ignite in January-March 1569 the Wars of Granada. In April, Philip II 
subordinates all his warriors to his step-brother, Don Juan de Austria, and, in in order to be 
as close as possible to Granada, in December he convenes the Courts in Cordoba. The war 
ends on the 1st November 1570 with the Decree issued by Don Juan de Austria enacting the 
expulsion of Muslims to other parts of Spain, an expulsion that was to be massively 
conducted, as it is widely known, by Philip III during 1609 – 1614. 
 The expulsion of Moors represented the consequence of what was regarded as an 
irreconcilable and radical antagonism of Christians and Muslims, as a religious and 
political failure of the latters to integrate in and be assimilated by the Spanish society. 
During the XVIth and XVIIth centuries, ever since the rebellion in La Alpújarra, Moors 
began to be viewed and depicted by many Spaniards as enemies, as anti-Christians and as 
anti-Spanish. Consequently, we witness various antithetic perspectives on the role of the 
Moors in the culture and the history of the peninsula. 
 Echoing this state of affairs, recent studies have given up the linear simplistic view 
that presents Arabs as completely antagonistic to Christians and have begun to question it. 
We are thus witnessing a new historiographical tendency meant to recreate the great 
polyphonic cultural, social and intellectual processes that affected Spain in its period 
known as the Golden Age. Such studies of the “orientalism” in the peninsula were 
published by García-Arenal and Rodríguez Mediano (2013), Dadson (2014), or Olds 
(2015), to mention just a couple of the most impressive contributions that describe the 
process of intentionally creating of stereotypes and false images of the Spanish Orient, in 
order to exert dominion on its inhabitants. 
 In support of the Muslims´ assimilation politics, the central narrative in historical 
writings concerning the origins of Hispania and Spanish people during the XVI century 
stated a series of strong convictions, as follows: there had always been a Spanish 
community, a Spanish people with common biological features, as they were all descending 
from one of the Biblical lineages, the one generated by Tubal, nephew of Noah; despite the 
presence of various other people in its territory, such as Iberians, Jews and Arabs, the original 
inhabitants in the peninsula had always tended to keep themselves pure and clean and not to 
mix their blood; Spain was one of the first countries to be Christened and one of the first to 
prove the signs of civilization; Spaniards generally had resisted the Arabs invasion ever since 
its beginning, they had kept their faith in the Christian church and, with very few exceptions, 
they had always kept themselves free of any biological mixture with the invaders (García-
Arenal & Rodríguez Mediano 2013: 195-224). 
 In the meanwhile, totally different from this central narrative, the alternative 
narrative writings were mere desperate intents meant to avoid the expulsion. As a result, 
beginning with 1570, moriscos tried to re-write their history as part of Spain´s history, 
which by no means could ignore references to its Arab origin population. According to 
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them, Moors were equally Spanish, as the rest of the inhabitants in the peninsula, as they 
had the same natural complexion and ingenuity and there were at least 900 years since they 
had been born and raised in Spain, the Spaniards themselves were just a biological mixture, 
without any significant differences with regards to the blood´s cleanness, la pureza del 
sangre, which was only a myth, an invention and many of the “clean” ones were actually 
descendants of Moors and of Jews, too, not just Christians. 
 There were a number of important pillars mainly backing an alternative historical 
narrative which rendered the Moorish conquest of Spain from the Arab point of view. 
Several material history discoveries took place during 1588 – 1595 in Granada. On 18th 
March 1588, day of Saint Gabriel, an important angel for the Islam, under the Turpian 
Tower, a minaret of the old mosque, that was being demolished in order to make room for 
the new cathedral, there appeared a little lead box which enclosed a parchment written in 
various languages that included a prophecy of Saint John the Evangelist about the end of 
the world, written in Castilian, a comment by Cecil, patron saint Granada, written in Arab, 
an inventory of relics written by Saint Patrick in Latin, and a fragment of the Evangel by 
Saint John also written in Latin, that used to be read daily at that time during almost any 
church service (Mimura 2006: 174). On 25th February 1595, another document on the 
martyrdom of Saint Mesiton during the reign of Emperor Nero was discovered on the 
Mountain of Valparaiso, which was filled with caves and ruins of ancient buildings. During 
the same year 1595 several other discoveries added up: a book on the fundaments of the 
church, written in Solomonic letters and in Arab language by Tesifon Aben Athar, a 
disciple of Saint Jacob, patron saint of Spain. In 1596, 1597 and 1599 other similar 
documents, relics, textile objects, coins and lead-covered books were discovered. They 
altogether formed a rich library that began to be translated by two physicians from Granada 
who were the Kings’ interpreters from Arab: Alonso del Castillo and Miguel de Luna. All 
such events turned the Mountain of Valparaiso into a pilgrimage site. In 1600 the 
archbishop of Granada signs the sentence in favour of the authenticity of the relics 
under the Turpian Tower and Valparaiso, the latter being further on named Sacromonte, 
following the construction of an Abbey on the mountain (Mimura 2006: 175). 
 One of the King’s physicians, Miguel de Luna, also published his La verdadera 
historia del rey Don Rodrigo in two parts, the first published in 1592 and the second in 
1602, and then both in one volume in 1606. The main purpose of Luna’s history book was 
to assign the Muslim invaders and their descendants an important role in the political and 
demographic regeneration of Spain, as the previous Visigoths were depicted as degenerated 
from the cultural, religious and political point of view. Luna pretends that regeneration of 
Spain had only been possible through the invasion of Arabs, seen as wise, educated, 
enterprising and the only ones able to unify all the various and disparate communities in 
the peninsula. He aimed at situating the Moors as huge protagonists in the biological 
creation of the Spanish community and he insists on the existence of the widespread custom 
of the mixed matrimonies between Christians and Muslims, all of which is flagrantly 
contradicting the mainstream narrative that pretended there never had been any mixture or 
interference between the Muslims and the Christians. Alternatively, Luna´s Historia 
Verdadera was reassuring that many of the peninsula inhabitants had been mixed with the 
invaders and their descendants must have been the grandfathers of most of the Spanish 
people by the 1600. 
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 Thus, a whole new trend of morofilia was born, and many books appeared about the 
world of the Arabs in the north of Africa, amongst which one must count etymological 
studies of the Castilian language meant to understand the Arab influence, such as the first 
monolingual dictionary of Sebastián de Covarrubias, Tesoro de la lengua castellana o 
española, published in 1611. And, obviously, as it happened with many vernacular 
languages in the Western European Renaissance, the Arabic itself become subject of the 
language defences and debates on the dignity and utility of the spoken language as a tool 
of knowledge, equal to the Classical Latin. 
 All of the material history discoveries in Sacromonte and the books written 
afterwards meant to prove the origin of the Hispanic community since the year 65 and the 
origin of Granada as cradle of Christianity, due to the joint efforts of Christians and 
Christian Arabs in the peninsula, as an intent of proving the syncretism and coexistence of 
the two churches of Christianity and Islam. As it was expected, they gave place to acute 
religious debates. In 1682, Pope Innocent XI declares both the discoveries in Sacromonte 
and the book of Luna as gross forgeries, convicting them as pure human fictions meant to 
ruin the Catholic Faith, and thus strengthening the central official history, that was fully 
installed by the end of the XVIIth century. 
 Within this context, besides the material history discoveries in Sacromonte and the 
historical writings in Luna´s work, another important pillar of the alternative narrative, 
meant to turn the Muslims more likeable to the so called cristianos viejos, was the literary 
one. Ginés Pérez de Hita published his Guerras Civiles de Granada as follows: the First 
Part, Historia de los bandos de Zegríes y Abencerrajes, caballeros moros de Granada in 
1595, and the Second Part in 1619. He pretended it to be an accurate history of the Moorish 
city of Granada and at the same time a curious and fabulous entertainment book, aiming at 
fulfilling its socio-cultural high function just the same as the epic poetry builds up a 
national identity starting from its heroic past. As Pérez de Hita was born in 1544, he could 
not have witnessed the events he describes in the First Part of his book, which had 
finished by 1501. 
 Nevertheless, in order to make sure he invested his work with verisimilitude, just 
like Miguel de Luna, Ginés Pérez de Hita used the widely spread topos of the encountered 
manuscript, and therefore he declares on the very cover of his book that he is simply the 
translator of a text written by an Arab in the old times and says his “edition” has been 
recently published out of an Arab book, whose real author was named Aben Hamin, from 
Granada: 
 

Ahora nuevamente sacado de un libro arábigo, cuyo autor de vista fue un moro 
llamado Aben Hamín, natural de Granada, tratando desde su fundación. Traducido en 
castellano por Ginés Pérez de Hita, vecino de la ciudad de Murcia (Guerras civiles 
1975: 7). 
 

 Pérez de Hita’s account of the cruel wars in Granada feeds upon the growing 
enthusiasm for the romancero in the decade of 1580, when the habit of collecting romances 
was at its peak. Both the old ones, romances viejos, written on loose sheets, pliegos sueltos, 
as main mean of circulating and spreading this type of epic poems during the XVIth century, 
as well as the new ones, romances nuevos, composed by numerous poets who were 
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compelled by this fashion, were enjoying wide appreciation. Among the latters, a high point 
in popularity and style was attributed to romances moriscos nuevos, which were preceded 
during the Middle Ages by romances fronterizos, frontier poems meant to elevate the 
prestige and likeability of the defeated Muslim enemy in order to praise the Castilian 
heroism (Carrasco Urgoiti 1956: 14). The new social fashion of the morisco epic poems 
during the XVI century were popularising an image of Nasrid Granada, perceived as the 
quintessence of a different and yet very close culture (Carrasco Urgoiti 1998: 6). And the 
incident most frequently introduced in various romances was the individual combat 
between a Moor and a Christian, celebrated under the eyes of Moorish ladies: 
 

Con la contemplación complaciente de la vida y hábitos de los moros que reflejan los 
romances fronterizos, nace una forma española de exotismo que no conduce a 
regiones remotas, sino al propio pasado, un pasado que, al iniciarse esta tendencia 
artística, era un presente a punto de desaparecer. Así el moro de Granada entra en la 
temática literaria española como el representante de una civilización brillante y 
refinada, pero decadente, que los cristianos admiran en sus aspectos externos sin dejar 
por eso de combatirla ni de creer firmemente en la superioridad de la propia fe 
(Carrasco Urgoiti 1956: 11). 

 
 The fashion of the romancero morisco promotes the exotic image of the Moorish 
Knight, sharing the ideals of heroism and amour courtois along with the image of the 
Spanish Christian Knight. The courtly style of the Moorish fashion gives birth to the novel 
topic of the Abencerraje as lyrical subject of love poems and figure endowed with courtly 
sentiments and habits. Indeed, it was not until the publication of the First Part of Pérez de 
Hita’s novela morisca that the character of the noble Moor embodied by the Abencerraje 
would gain full popularity and recognition. 
 The first part of Guerras Civiles de Granada, published in 1595, entitled Historia de 
los bandos de Zegríes y Abencerrajes, caballeros moros de Granada, narrates the history 
of Granada ever since its foundation until the first rebellions of the Moors in the beginning 
of the XVIth century and, different from the Second Part, it enjoyed wide popularity right 
after its publication. 
 It gave a panoramic view over the Nasrid society in Granada with its aristocrats´ 
reunions of Christians and Muslims preceding the rendition of the Moor capital to the 
Catholic Monarchs. As its title suggests, the main topic consists of the tensions between 
the two most important Nasrid lineages: the Abencerrajes and the Zegríes. At the same time 
it recreates the Court environment in Alhambra and its proximities. The most substantial 
parts of the book are the chivalry love stories and rivalries, following the line of the 
romances fronterizos and romancero morisco types of epic poetry. The first book ends with 
the fight over the Nasrid throne and the leaving of the last Moorish king of Granada. It is 
therefore an important database of the frontier and morisco literary matter and at the same 
time a stylized version of the Nasrid reign. 
 The second part differs quite consistently from the first, as it focuses on the process 
of repression against the Moors in Granada between 1568 – 1570, a period the narrator 
himself claims to have witnessed. It is also an analysis of the reasons that triggered the war, 
depicting the cruelties on both sides, Christians and Muslims, and it ends with the moriscos´ 
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deportation out of the kingdom of Granada, complaining that this was a great loss for the 
whole of Spain. 
 Having in mind the social, cultural and especially the political context that 
surrounded the publication of Pérez de Hita’s Historia de los bandos de Zegríes y 
Abencerrajes, as well as the acute debates such context generated, one could not avoid 
taking into account the question of the historicity of such text. As Parrack (2007: 368) 
bluntly puts it: is it a history document or a work of fiction? Once he has acknowledged the 
interpretative instability of such writing and has discarded its representation as historical 
novel, a genre rather typical of the XIX century, when it is true that Pérez de Hita’s text 
gave inspiration to the genre of the romantic historical novel, Parrack suggests a new 
reading of Pérez de Hita’s Historia and concludes together with Elisabeth Davis (2000: 1), 
that it is simply a new literary genre, combining the already existing ones, equally to La 
Dorotea or La Celestina, and resulting in una épica en prosa, as it can be viewed in the 
light of the epic tradition: 
 

Es obvio que se trata de un género nuevo que combina diferentes discursos que ya 
existían. En este sentido, puede leerse como una obra híbrida. Así que las Guerras 
civiles constituye una anomalía cultural como tantas obras literarias del Siglo de Oro 
español. (…) Propongo que las Guerras civiles es una épica en prosa. En su estudio 
de la épica áurea, Elizabeth Davis sugiere que muchos otros géneros literarios podrían 
leerse y entenderse mejor a la luz de la tradición épica (Parrack 2007: 368). 

 
 What is of great interest is not the story of the confrontation between history and 
fiction, nor the authenticity of the history elements, but the epic effects they create. Thus, 
history is constructed on the basis of epic motifs such as the battle, the siege of a city and 
in this case the ideal of the “noble Moor”. The Moorish courtier, a perfect warrior and a 
perfect lover, whose virtues could guarantee the harmony of an era of coexistence between 
Christians, Jews and Muslims, emerged out of the great popularity that the romancero 
morisco had gained by the end of the XVIth century in Spain. 
 Besides the wide spread tradition of the romancero morisco, an anonymous writing 
was inserted around 1565 in the Inventory of compiler Antonio de Villegas, bearing the 
title El Abencerraje. It is considered as well one important source of the sentimental and 
gallant character of the Moorish courtier in the morisco genre literature, and, particularly 
in Pérez de Hita´s Guerras civiles de Granada. Thus, during the last decades of the 
Reconquista, the literary morofilia of the Spanish Golden Age gave birth within the exotic 
world of Granada to the epic motif of the gallant Moor, an idealized poetic being embodying 
Spanish Islam´s last representatives. Indeed, the Muslims who came to Granada are described 
by Pérez de Hita as the noblest Moorish knights, of the best lineages: 
 

De todas las naciones moras que vinieron a España, los caballeros mejores y 
principales, y los más señalados de aquellos que siguieron al general Muza se 
quedaron en Granada, y la causa fue su hermosura y fertilidad, pareciéndoles bien 
su gran riqueza, asiento y fundación; aunque el capitán Tarif estuvo muy bien con 
la ciudad de Córdoba, y su hijo Balagis con Sevilla, de donde fue rey, como dice la 
crónica del rey don Rodrigo. Mas yo no he hallado que en la ocupación de Córdoba, 
de Toledo, Sevilla, Valencia, Murcia, ni otras ciudades poblasen tan nobles ni tan 
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principales caballeros, ni tan buenos linajes de moros como en Granada (Guerras 
civiles 1975: 9). 

 
 Amongst all the Moorish Lineages, Pérez de Hita declares that the one of the 
Abencerrajes was the best, and very highly esteemed, as they were descendants of that 
particularly valiant Abencerraje who had come with Muza when the Visigoths had been 
defeated, and who was mentioned even in the Chronicles of Castille´s Kings: 
 

Los caballeros Abencerrajes eran muy estimados, por ser de esclarecido linaje, 
descendientes de aquel valeroso capitán Abencerraje que vino con Muza en 
tiempo de la gran derrota de España: déste y de dos hermanos suyos descendieron 
estos caballeros Abencerrajes de sangre real. Hallaranse los hechos destos 
insignes caballeros en las crónicas de los reyes de Castilla, a las cuales me remito 
(Guerras civiles 1975: 20). 

 
 Equally, the ladies of the Abencerrajes were the best one could think of: “En otro 
balcón estaban todas las damas del linaje Abencerraje, que no había más que ver en el 
mundo” (Guerras civiles 1975: 54). The Abencerraje Knights were running with the bulls 
with great gallantry, which rendered them great praise. And they were especially admired 
by all Ladies, given that whichever lady who did not love and admire an Abencerraje could 
not consider herself a proper lady! And wherever there was such a knight, everybody 
esteemed and loved them. And this was so, due to their high generosity and gallantry, and 
discretion, and exquisite education and show of respect. Nobody could have asked them 
for a favour without hoping for the remedy. They were peacemakers, fathers to orphans, 
friend of their kings and friends of the Christians, they were visiting prisoners and they 
were giving charity. Never had they seen fear, even if plenty of occasions had arisen. They 
were giving such solace and gentler treatment, that the ladies and everybody else could 
never let them out of their sight (Guerras civiles 1975: 53). 
 The literary prototype of the idealised gallant Moor appearing in the morisco novels 
acquired his precise features once it fused with the perfect knight in the chivalric romance, 
an exemplary warrior and lover. The sentimental Moor paradigmatically embodied the 
values of courtship that could be signalled through minute descriptions of arms and 
ornaments, textures and colours. The noble appearance of the Moorish Abencerrajes was 
not only that of valiant knights, but also of civilized courtiers. They highly appreciated the 
war code, agreeing to fight the Christians in a just and proper way, only one to one. So, 
even if they were, as any good soldiers, eager to fight, they always decided to wait until the 
first one to one round was over, as it happens in the following passage of Guerras Civiles: 
 

El Rey, como los vio así andar, mandó que se sosegasen, y preguntó si era justo salir 
a la escaramuza que el maestre pedía, y todos respondieron que era cosa muy justa 
salir, porque, haciendo lo contrario, serían reputados por caballeros de poco valor y 
muy cobardes, y sobre ello hubo muchos pareceres, sobre quién saldría a la 
escaramuza, o cuántos; y fue acordado que no fuese aquel día más que uno a uno a la 
escaramuza, que después saldrían más (Guerras civiles 1975: 21). 
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 The myth of the Abencerraje as literary type implied a positive vision of the 
Christian-Muslim duality, advocating for a possible harmony between the two communities 
at the level of the high moral values they shared. Therefore, the Moors were depicted so 
noble in Pérez de Hita´s view, that, in a total display of generosity, they even praised their 
Christian enemies. 
 As perfect men of arms, the Moors were also depicted as perfect courtiers, and, as 
previously mentioned, the books plot wraps around love stories also meant to prove the 
nobility and complex nature of the Moorish knights. To do so, the author employs one of 
the widespread commonplaces of the sentimental novels: the lovers´ chain. If Fatima loves 
Muza, Muza loves Daraja. Daraja in her turn does not love Muza, she loves Abenjamar, 
who, being an Abencerraje, loves her back: 
 

La hermosa y discreta Fátima, del linaje Zegrí, que amaba de secreto mucho a Muza; 
pero él adoraba a la hermosa Daraja, hija de Mahomet Alabez, y hacía en su servicio 
señaladas cosas; mas Daraja no amaba a Muza, porque tenía todo su amor puesto en 
Abenjamar, caballero Abencerraje de mucho valor: el Abencerraje amaba a la 
hermosa Daraja, y la servía (Guerras civiles 1975: 23). 

 
 As a result, the noble manners of the Abencerrajes courtiers also becomes sublimated 
in the merging of the War Code and the Love Code, as any early modern Renaissance 
novel. The noble lover goes to war once he´s received his lover´s gift. It will function as a 
protective omen, if born as a flag on his weapon. Muza accepts Fatima´s gift, even if he 
does not love her, as his nobility and generosity could not let him do otherwise. He promises 
to wear it in the battle and to make sure it will win him the victory: 
 

—Amigo, di a la hermosa Fátima que tengo en muy grande merced y favor el 
pendoncillo que me envía, aunque en mí no haya méritos para prenda de tan Hermosa 
dama, y que Alá me dé gracia para que la pueda servir, y que la prometo de ponerle 
en mi lanza, y de entrar con él en la batalla, porque sé que con tal prenda, y enviada 
de tal mano, será muy cierta la victoria de mi parte (Guerras civiles 1975: 24). 

 
 Among the Abencerrajes, Muza is described as the most combative knight, applying 
in practice the chivalric virtues which eventually lead him towards Christianity and awake 
his wish to serve the Catholic Monarchs, in whom he sees the highest example of honour 
and virtue. And so, he eventually converts to Christianity. Pérez de Hita manages therefore 
to reconcile the Moor´s idealization whilst affirming the superiority of the Christian faith. 
 All in all, the legendary topic of the Abencerrajes and the myth it subsequently gave 
birth to was to live for a long time after the end of the XVIth century when it was created 
and it was read inside and outside of Spain during many centuries. It might also be the case 
that attributes such as heroism and refinement were associated with the mythical figure of 
the victim´s destiny. Nevertheless, the idealized image of the Moors, and particularly the 
Abencerrajes, that Pérez de Hita offered, managed to create a harmonious vision of the 
joint Christians and Muslims communities, by capitalizing their fundamental human 
virtues, as pillars of a fine and discrete critique of his contemporary society, shattered by 
civil wars. At the same time, Guerras Civiles de Granada fulfilled the social and cultural 
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function of epic poetry, giving a very special impetus to the Spanish patriotism and 
advancing the literary construction of the empire, by creating idealised glimpses into the 
peninsula´s heroic national past, and thus bringing to existence a national identity and 
eventually legitimizing the Spanish Catholic Monarchy. 
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Abstract. The authors aim to present the way in which two Arabic sources, each other’s contemporaries, depict 
Southern Hungary and Serbia. Those are Andalusian traveler Abū Ḥāmid al-Ġarnāṭī and famous Arabic 
geographer Al-Idrīsī. Both of them paid their visits to Southern Hungary and Serbia during their travels in the 
mid 12th century. The key aim of the paper is to present two completely different accounts written by two 
Muslim scholars. The first one, Abū Ḥāmid al-Ġarnāṭī, being a devoted Muslim, almost completely dedicates 
his account on the Muslims of Hungary, whilst Al-Idrīsī is more interested in different aspects of the economy, 
nature and inhabitants of the country itself. Both of these sources are valuable in numerous ways. They present 
the view of the two Islamic scholars, but also they are very important as sources that fulfill the other 
contemporary works of the Byzantine and the Western provenance. They are also unique sources, especially 
Abū Ḥāmid al-Ġarnāṭī, since he is the only one who writes about the everyday life of the Hungarian Muslim 
population from the 12th century. Al-Idrīsī, on the other side, is a very interesting source for the Orthodox Greek 
population in Southern Hungary and represents, in view of this topic, one of the most important written sources. 
Concentrating on other in the Geography of Al-Idrīsī, and showing the interest in self in the Mu’rib of Abū 
Ḥāmid al-Ġarnāṭī make these two sources complementary and give a different picture of the Southern Hungary 
and Serbia in the middle of the 12th century. 
Keywords: Abū Ḥāmid al-Ġarnāṭī, Al-Idrīsī, Medieval Hungary, Medieval Serbia, 12th century. 
 
 
The area of Southern Hungary and Serbia was, during the 12th century, on a crossroads 
between the still strong Byzantine Empire under the Komneni dynasty on the one hand and 
the medieval Kingdom of Hungary on the other, which, from the second half of the 11th 
century onwards, had become a very important factor in the international affairs in the 
Balkans. Therefore, it is not strange that this area left a trace in contemporary sources, of the 
Byzantine, Hungarian, Western (Latin) provenance, but also in the works of Arab writers. 
 In the text that follows, a view of two Muslim Arabic travelers of the aforementioned 
region will be discussed. Even though they are each other’s contemporaries, that they 
visited Southern Hungary and Serbia in the same period (1150-1154) they provide very 
different accounts. Abū Ḥāmid al-Ġarnāṭī, the first one discussed, was a devoted Muslim, 
and the center of his attention was occupied by the life of the Muslim population in 
Hungary. In this aspect, he represents a key source. Whilst Abū Ḥāmid al-Ġarnāṭī 
concentrated on the self, i.e. on the population that belonged to the same religion he did, 
Al-Idrīsī was much different. This geographer was much more interested in the other, 
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presenting to the readers of his Geography (mainly King Roger II) economy, nature, 
climate but also the population of the countries and the cities he had visited. Because of 
that, Idrīsī’s work is valuable for the history of the Orthodox population in Southern 
Hungary. In the following passages, the authors will try to present how these two sources, 
even if they are confronted, are actually complementary.  
 These two Arabic authors have not been compared yet in the historiography. There 
are some important historiographical works, which partially treat data of both Abū Ḥāmid 
al-Ġarnāṭī and Al-Idrīsī on Hungary and Serbia. Some of them provide partial translations 
followed by the original Arabic and with extensive preface, such is a legendary study by 
Tadeuzs Lewicki (1945), whilst some provide only translations with very scarce comments 
(Elter 1985: 53-63), whilst yet others in parts provide commentaries alongside the 
translation, but lack comparison with other sources (Стојковски 2009: 59-69). There are 
also works that give extensive reports concerning this topic (Lewicki 1938: 106-122; Hrbek 
1955: 206-230) and some are merely only overviews (Stojkovski 2011: 107-115) and 
finally there have been works that mostly discuss situation in Hungary in the context of 
Hungarian-Byzantine relations (Калић 1971: 25-36). Therefore, the aim of this paper is to 
compare the data of these two Arabic authors concerning different aspects of social, 
economic, cultural and political situation in the 12th century Hungary.  
 Abū Ḥāmid al-Ġarnāṭī, a prominent Islamic scholar, writer and traveler was born in 
Granada in 1080 A.D. His full name was Abū ‛Abd Allāh Abū Ḥāmid Muhammad bin 
‛Abd ar-Rahīm bin Sulaymān bin ar-Rabī‛ al-Māzinī, al-Qaysī, al-Andalusī, al-Ġarnāţī, al-
Uqlīšī ibn Tamīm al-Qayrawānī. In the scientific circles he is better known as just Abū 
Ḥāmid, Abū Ḥāmid al-Ġarnāţī, or Abū Ḥāmid al-Andalusī. He was born in Granada (from 
which he derives the nisba al-Ġarnāţī), in Andalusia (that is why he is often called Abū 
Ḥāmid al-Andalusī). For some time, he most probably lived in the city of Uclés, from which 
he probably derived the nisba al-Uqlīšī. In 1106-07 he left the Iberian Peninsula and never 
returned to his native country. For some time, it seems that he lived in Morocco. He 
undertook travels to Northern Africa (Morocco, Egypt), Volga Bulgaria, Hungary, Russia, 
Persia, took a pilgrimage to Mecca, and then went to Syria and to the territory of what is 
today’s Iraq. Around 1117-1118 he went to Alexandria where he studied Islamic sciences. 
Afterwards, he also lived in Cairo up until 1123. He most probably obtained legal education 
as well. In Damascus he met a very prominent scholar, grand vizir Yahyā ibn Hubayra. To 
this man he dedicated his work Al-mu’rib ‘an ba‛d ‛ayā’ib al-Maĝrib which is the focus of 
our research on this occasion. This work, like Tuhfat, his second, but even more cited work, 
is full with interesting data, as well as legends and miracles. After briefly stopping to 
Damascus he left for Baghdad where he spent three years. During his trip, he visited Seljuk 
Empire and sultan Mesud I in Asia Minor, and also went to Persia, to Abhar and Isfahan. 
Throughout his life he lived in Hungary, Saxin in Volga Bulgaria and afterwards in 
Kwarizm. He travelled across a lot of Central Asia, settling again in Baghdad, but not for 
long. Abū Ḥāmid al-Ġarnāṭī died in Damascus, in his very old age, in 1170 A.D. (Dubler 
1953: 121-131; Калић 1971: 25-26; Lévi-Provençal 1986: 122; Özdemir: 1994, 128-130). 
 Not long after the Second Crusade (1146-1149) famous Abū Ḥāmid visited the 
Kingdom of Hungary. He spent three years in Hungary, in the period from 1150 until 1153. 
In his work he calls this county انقوریة (Unqūriyya) and their inhabitants are described under 
the name باشغرد-Bāšġird (Dubler 1953: 26–27). The use of Bashkir name for Hungarians 
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was also present in some early Arab sources. As it was already stated at the beginning, his 
data are mostly on the Muslim population that lived in Hungary in the mid 12th century, but 
this Arab traveler also describes Unqūriyya and gives some scarce, but interesting, pieces of 
information on the country he stayed in for three years, Abū Ḥāmid mentions that there are 
78 cities in the Kingdom of Hungary. In his second work, entitled Tufhat al-albāb (in its 
Copenhagen manuscript), Abū Ḥāmid writes on the 70 cities that there were in Hungary 
(Bolsakov, Mongajt 1985: 139; Zimonyi 1994: 84-85; Árpád 1994: 85-86). This claim is very 
similar to the account of an important contemporary German source, the works of Otto of 
Freising. He writes, on the other hand, that there are 70 counties in the Kingdom of Hungary 
and he does not mention any cities. All in all, he holds a very low opinion on Hungary. 
According to Otto of Freising, Hungarian population live in poor houses made of reeds, rarely 
of wood and most rarely of stone. This German bishop and historian said that Hungarians 
live also in tents which is reminiscent most probably of the Pechenegs (Waitz 1912: 48-52; 
Калић 1971: 25-26). One can here see two totally different opinions regarding Hungarian 
urbanization, but also here it is clear that the Arabic source is very important and that it gives 
information that can rarely be found in other medieval sources. From the Abū Ḥāmid’s and 
Oto of Freising’s point of view, Hungary looks quite different. The latter one, when he writes 
about poor conditions, could be most probably right, but in the eyes of a Muslim traveler it 
was vice versa. 
 The origins of Hungarian Muslims are unknown, and the scholarly dispute started 
during the late 19th century. Some scholars claim that their origin is Volga Bulgaria (Réthy 
1880:13; 16; Székely 1974: 53-74). There are opinions that the Hungarian Muslims arrived 
from Khazar Empire (Pauler 1893: 166; D’Eszlary 1956: 376-378; Károly 1970: 254-259). 
Moreover, there is an opinion that these Muslims are actually arrived from the Byzantine 
Empire after King Ladislas conquered Srem. There is also a hypothesis that they came with 
Hungarians in the late 9th century, especially during the reign of prince Taksony, who died 
in 970. Taskony's wife was of Cuman origin. According to Anonymus, Muslim emigration 
continued during Taksony's heir, Zoltan. Allegedly, during this period Pechenegs also 
settled in Hungary. The chronicle from the reign of king Bela III (beginning of the 14th 
century), written by famous Anonymous (the so-called P. mester), provides information 
that these Muslims settled around Pest (Berend 2001: 64-66; Bak, Rady 2010: 124-127). 
Abū Ḥāmid is the only contemporary Muslim source who provides information on this 
topic.  
 Abū Ḥāmid states that in Hungary there are two groups of Muslims. The first ones 
are from Maghrib (المغربة), and the second group is from Khwarezm-الخوارزمییّن. 
Maghribians openly practiced Islam and were most probably soldiers since Abū Ḥāmid 
writes that they do not serve Christians إلاّ  في حروب (Dubler 1953: 27; 65; Berend 2001: 140-
142) There is an opinion that these could be of Petchenegue origin (Hofmeister 1934: 854; 
Hrbek 1955: 216; 219-223; Калић 1971: 33-34; Узелац, 2010: 59-76). Second group is the 
Khwarezmians, and some earlier historians claimed that this group probably formed from 
the Kaliz population (Greek Χαλίςοι) from Srem. They were close to the king’s court, 
formally Christian, but in secret they remained faithful to the Muslim religion (Dubler 
1953: 27; 65). They were actually crypto Muslims. These Χαλίςοι are mentioned by the 
Byzantine historian John Cinnamos. They formed a part of the troops that went in 1150 to 
help Hungarians against the Byzantine army. John Cinnamos describes their religion as the 
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same as the Persian one. Since Persians is the common name for Turks in the Byzantine 
sources, it is clear that he writes about Islamic religion (Czeglédi 1970: 257-258; Brand 
1976: 186; ВИНЈ IV 2007: 30-32; 86).  
 The number of Muslims in Hungary, according to Abū Ḥāmid, was many thousands 
(Dubler 1953: 65). But, there are some accounts and estimations that propose that the 
number of Muslims was probably between two and fifteen thousand of inhabitants of the 
Islamic origin (Berend 2001: 67). This Arabic traveler provides the most valuable 
information about the Muslims of medieval Hungary, even giving some accounts of their 
every-day life, habits and the way of living in this country. He said that he entered in 
relations with the Maghribians who had honored him much. When describing Muslims in 
Hungary and in Srem in particular, Abū Ḥāmid says that he had to teach some of them to 
speak the Arabic language. He found one man who spoke Arabic, and they had a dialogue 
on the relation between the books (certainly Qur’an) and the science. Their conclusion was 
that books lead towards the science. They did not know some of the bases of their own 
religion, like for instance they were not aware of the jum’ah prayer, but also of the ḫuṭbah, 
the preaching after the prayer. He forbade the Muslims of Hungary to drink wine, since it 
was hazardous to their bodies. He allowed them to have slave concubines as well as four 
legitimate wives as it was according to their temper. He told to the Hungarian king that if 
a Muslim drinks wine he goes mad, commits adultery, loses his mind and temper. He even 
says that they would have been bad soldiers who could not go to military campaigns, since 
they would spend all their money on drinking. He regulated some judicial practices and 
some customs regarding heritance (Dubler 1953: 28-29; 32-33; 66-67; 69-70). There is no 
mention that he interfered in the judicial processes amongst Muslims themselves, but he 
had most probably obtained good legal education (Hrbek 1955: 116).  
 Some other Muslims were also noticed by Abū Ḥāmid in Hungary. He speaks of the 
conflict between Hungary and the Empire during which the Hungarian king went deep to 
the Byzantine Balkan territory. Those captives are Turkmens (Turks) from Konya captured 
by King Geza II. According to Byzantine sources John Cinnamos and Niceta Choniates the 
vast number of prisoners was taken in the Byzantine territory in 1151 during a conflict 
between Geza II and Manuel I Comnenus (Dubler 1953: 31-32; 68-69, 141; Калић 1970а: 
29; Brand 1976: 91-92; Magoulis 1984: 54; ВИНЈ IV 2007: 39-44, 124-126). One of these 
prisoners talked with Abū Ḥāmid. He said to him that they served in the Byzantine army 
for money. He did not know that there were other Muslims in Hungary, and Abū Ḥāmid 
told him that King allowed them to practice Islam, and that Muslims lived relatively freely 
in the kingdom of Hungary (Dubler 1953: 31-32; 68-69).  
 There are also some other very interesting remarks about Muslims in medieval 
Hungary. Abū Ḥāmid entered into service of Hungarian King Geza II (1141-1162). Abū 
Ḥāmid calls him Kazali-كزالي. He encouraged the Muslims to fight in the Hungarian army. 
He left his oldest son in Hungary. He went to Kiev Rus’ with another Muslim Ismail ibn 
Hasan (his pupil). He was supposed to get permission to recruit mercenaries for the war 
against the Byzantine Empire (Dubler 1953: 34, 38-39, 71, 73-74). Abū Ḥāmid showed 
great interest in the economy of Hungary. He gives interesting remarks about prices in 
Hungary. For example, for one Arabic dinar twenty rams could be bought in Hungary, and 
when it comes to lambs and goats, thirty for one dinar could be bought, while 500 measures 
of honey were also valued a dinar. Abū Ḥāmid also bought a beautiful slave girl whom he 
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gave the name Maryam. Her price was ten dinars, which Abū Ḥāmid found to be very 
cheap. He even writes about their life together (Dubler 1953: 29-31, 67-68; Stojkovski 
2011: 112-113).  
 When one compares these data with legal position of Muslims in Hungary, one can 
reach a conclusion that the pressure on Muslims in medieval Hungary was very strong and 
that is quite possible why they had forgotten their native tongue and customs. The laws of 
the Kingdom of Hungary were very strict regarding Islam. Laws considering Muslims were 
very strict towards them since the age of kings Ladislas I (1077-1095) and Coloman (1095-
1116). First laws were published in 1092, where to Muslims it was prohibited to, after 
baptism, practice their old religion. Coloman's laws were even more severe. Muslims were 
forced to eat pork, marry Christians, build churches in their villages etc. The aim of these 
laws was the conversion and assimilation of the Muslim population into the Roman 
Catholic majority of medieval Hungary (Nagy1899: 52-53; 108-111; Bak, Bónis, Sweeney 
1989: 29; 57; Berend 2001: 237). There were even forced conversions, testified even by 
the Hungarian sources (Bak Rady 2010: 126-127). This was not something that Abū Ḥāmid 
was aware of, and his good relations with the King certainly influenced his opinions.  
 In 1153 Abū Ḥāmid went to Saxin, and then further continued his journey. But only 
a year after him, another Arab writer and scholar paid a visit to the Kingdom of Hungary. 
There are not many biographical data about the life of al-Idrīsī. It is said that it is so because 
of the fact that he lived and worked for the Christian King, Roger II of Sicily and that his 
work is mostly a praise of this ruler. It is well-known that al-Idrīsī did write on many 
occasions panegyrics of the Sicilian ruler (Feniello 2011: 200). Arab Muslim biographers, 
therefore, started to avoid writing his detailed biography. His full name was Muḥammad 
ibn Muḥammad Abū ´Abd Allāh al-Šarīf al-Idrīsī and he was born most probably in 1100 
A.D. in the city of Sabtah (modern-day Spanish city of Ceuta). He claimed that his family 
were the descendants of the Prophet Mohammed himself. His ancestor was undoubtedly 
Idrīs II, ruler of Malaga. Al-Idrīsī was one of the most famous Islamic geographers and 
travelers. He received a good education in Cordoba. He served as an adviser to Roger 
II, Norman king in Sicily, but it is unclear when, how and under what circumstances al-
Idrīsī arrived to the court of this Norman ruler. Service in Sicily resulted in the completion 
of his famous major geographic work, one of the masterpieces of the Islamic geography 
and travel accounts. Al-Idrīsī undertook his journey throughout Europe and Africa in order 
to make the world map for King Roger II. The main result of this travel is the most famous 
work of al-Idrīsī entitled Kitāb nuzhat al-muštāq fī ikhtirāq al-āfāq. He personally visited 
the following regions: Northern Africa, Islamic (Near) East, Lombardy, Sicily, other parts 
of modern-day Italy, Poland, Bohemia, Hungary, and finally Byzantium (territory of Serbia 
and Macedonia). Al-Idrīsī completed the book in January 1154, shortly before Roger’s 
death. This source is valuable for its data on such regions as the Mediterranean basin and 
the Balkans.  
 After completing his journey and upon his return to the court of his maecenas Roger 
II al-Idrīsī made a world map consisting of 70 sections, which is also known as Tabula 
Rogeriana. The Arab geographer also made a silver planisphere on which a map of the 
world was depicted. The final result is his already mentioned capital work, chef d’oeuvre 
of the medieval Arabic geography Kitāb nuzhat al-muštāq fī ikhtirāq al-āfāq (often 
translated as The Pleasure Excursion of One Who Is Eager to Traverse the Regions of the 
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World). Also known as Kitā Ruġār, or simply Al-Kitāb al-Ruġārī (The Book of Roger) or 
just Geography. This work was completed in 1154 and that is the only certain year from 
the life of Al-Idrīsī. He died in 1165 A.D. in Sicily or Seuta (Lewicki 1945: 9-19; Недков 
1960: 9-18; Elter 1985: 53-55; Oman 1986: 493-495; Şeşen 2000: 1032-1035). His famous 
Geography, and especially this map that was made for this purpose is not considered a 
scientific work, nor can it be used extensively in the scientific studying of medieval 
geography (Недков 1960: 13-18). But, the work of al-Idrīsī is a very peculiar source, and 
his view on the Southern Hungary and Serbia makes him one of the most specific authors 
from the 12th century. According to the words of Tadeusz Lewicki, this was an attempt of 
the revolution in geography by al-Idrīsī and King Roger II himself. His sources are mostly 
earlier geographical works as well as oral narratives. Al-Idrīsī was familiar with Greek 
sources since the forms of the names of some of the cities point to Greek origin. These were 
most probably data provided to him by the Greeks living at the Roger II’s court (Lewicki 
1945: 19-95).  
 Without a doubt, the most illustrative relation towards the other in the work of al-
Idrīsī is his description of the city of Bač. Here he writes about مدینة بقصین which, according 
to him, was a famous city, and that is one of the largest cities. There are squares in Bač, as 
well as traders, craftsmen and learned men who speak Greek (or maybe better translated as 
learned Greek men) or as al-Idrīsī writes علمعء إغریقیون. At the end of this short paragraph 
dedicated to the city of Bač Arab geographer states that in Bač they have farms and arable 
land. Grain is very cheap because there is an abundance of it (Opus Geographicum 1978: 
884). Not only that this short passage depicts accurately the relations of al-Idrīsī towards 
other cultures, but this short description of Bač also coincides well with other contemporary 
sources and it is one of the most valuable sources for the history of the Byzantine church 
in Southern Hungary in the 12th century. This information about the Greek learned men is 
confirmed by Byzantine historian John Cinnamos, the secretary of Manuel I Komnenos. 
He states that Bač was the ecclesiastical center of Srem (ВИНЈ IV 2007: 70; Brand 1976: 
164-168). Greek inhabitants of the region of Syrmia (Srem) and Bačka had greeted 
Emperor Manuel I Comnenos during his campaign. Cinnamos also writes of people singing 
Greek Orthodox songs, namely a part from the Psalms, or some other hymns (ВИНЈ IV 
2007: 69-70; Brand 1976: 167). Due to the lack of space in the following passages only 
some remarks by al-Idrīsī will be pointed out, those that illustrate the best the topic of this 
paper.  
 During this al-Idrīsī's journey a war broke out between the Kingdom of Hungary and 
the Byzantine Empire, and it was led mostly on the territory of the regions of Bačka and 
Srem. Furthermore, the Arab geographer writes about the city of Titel (Tītlūs), which is 
most probably where the Byzantine army had passed on its way from Srem. Titel/تیتلوس is, 
according to al-Idrīsī a city with many inhabitants and cattle, and people there are wealthy 
and live in abundance (Opus Geographicum 1978: 886). This data of al-Idrīsī shows that 
Titel was well-developed, and this city is known from the 11th century, and was a seat of 
an ecclesiastical chapter, with a very important role in Southern Hungary (Ivánfi 1877; 
Érdujhelyi 1895: 49-85; Érdujhelyi 1899: 157).  
 Idrīsī also visited the territory of Srem (Syrmia). Firstly, he mentions Ifrankabīlāh or 
Francavilla (Hungarian Nagyolasz, modern day village of Manđelos) a couple of times. 
Idrīsī does not describe this medieval town, he mostly mentions it in the context of distance 
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from ٳفرنك بیلة to some other cities, including أبرندس (ʼAbrandis). He describes afterwards a 
city that is perhaps modern day Petrovaradin (deriving from Varadinus), as a very civilized 
city with lots of squares and buildings (Györffy 1968: 230; Opus Geographicum 1978: 885-
887; Рокаи 1975: 107-108). Unlike the other Arab traveller he does not give any mention 
of Muslims in this area whatsoever. Al-Idrīsī states that cities of' Hungary are among the 
most urbanized and well-built, with the greatest wealth and many possessions (Székely 
1974: 72).  
 Belgrade was an important crossroads and a town which was crucial in the fights 
between Hungary and Byzantium. The strategic key point of Belgrade was described in 
detail by al-Idrīsī’s contemporary Byzantine writer John Kinnamos, who writes extensively 
on the place of Belgrade in the Byzantino-Hungarian wars (Калић 1967: 47-50; Калић 
1970b: 47-60; Brand 1976: 104-105; ВИНЈ IV: 2007: 39-55). Al-Idrīsī was certainly aware 
of the significance of this city; therefore, he writes that Belġradūn, i.e. بلغردون is a 
flourishing city that has many buildings and temples (Opus Geographicum 1978: 887). 
Here once again the Arabic writer is interested in the other, i.e. in the city he visited. In 
Belgrade, there are temples and other buildings which were described by Al-Idrīsī. With 
the lack of the archeological evidence, Geography is an interesting source that depicts how 
Belgrade looked in this period. The peculiarity is that in the period when the Arab 
geographer paid a visit to Belgrade the surroundings of the city were in the middle of the 
great Byzantine-Hungarian war (Калић 1967: 52). Therefore, these data by Al-Idrīsī have 
to be taken with precaution.  
 Another very important city on the Hungarian-Byzantine, later Hungarian-Serbian 
border was Braničevo. Hungary had its’ trading colony there, the attack on this city by the 
Hungarians in 1126 was a direct cause of the Byzantine-Hungarian war. Interestingly, in 
1147, the crusaders of the Second crusade passed through the city but according to them, it 
was poor (Динић1958: 12; Калић1967: 44). Al-Idrīsī had a different impression. This city 
situated in Serbia (من مدن مقذونیة), Braničevo, which he calls أفرنیسفا is in a flat area. He 
confirms the already known data about trade, stating that trade is always going on here, and 
that this is a city with large traffic. He further writes that there are many cheap goods, and 
a great abundance of water from the river. In this city, al-Idrīsī says, the commerce always 
flows (Opus Geographicum 1978: 888). What is particularly interesting is that in the period 
when the Arab geographer passed through Braničevo, this second most important Danube 
fortress after Belgrade, it was been under Hungarian siege (Makk 1981: 31-33; Калић 
1984: 19-20).  
 Finally, going down south al-Idrīsī visited the city of Niš. Already in the period when 
he visited this Serbian city this was an important strategic point, but also a very developed 
city. There had been excavated luxury ceramics found, and the church of Saint Procopius 
was famous for the relics of that saint. All that meant that the city was wealthy (Стојковски 
2009: 67-68). Al-Idrīsī writes, completing this information, that the city is famous with 
many honey, milk, and fruits. He situates Niš-نیسو near the Morava (مورافا) which originates 
  .(Opus Geographicum 1978: 893) من جبال صربیة
 Unlike Abū Ḥāmid, al-Idrīsī provides very brief and sometimes scarce data on some 
cities in Serbia and Southern Hungary. For the latter one, geography, climate, economy and 
sometimes even religion, are in the center of attention. He does not give any data on the 
Hungarian Muslim population whatsoever. The data of al-Idrīsī are not always the most 
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reliable ones, when he, for instance, describes Belgrade or Braničevo, the truth is that in 
the time al-Idrīsī went there these cities were a stage for harsh Byzantine-Hungarian wars. 
Therefore, al-Idrīsī might not be always entirely accurate and precise. But, alongside Abū 
Ḥāmid, these two Arab authors of the 12th century, whether depicting self or the other, 
provide valuable information and complement each other, serving together as valuable 
sources from an Arabic-Andalusian point of view.  
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Abstract. The Arab empire had been formed long before the rise of the Polish state, so that period of the Arab-
Polish relations should be viewed in a broader context, meaning Arab contacts with Slavs. The initial period of 
the Polish-Arab relations was mainly characterized by the unilateral interest of random Arab travelers coming 
to the Polish lands. Reports concerning Poland were included in the account by the Arab-speaking Ibrāhīm ibn 
Ya‘qūb in the 10th century and in later accounts by al-Idrīsī (12th century), an Arab geographer who wrote 
Tabula Rogeriana, which contains very interesting descriptions of the city of Kraków/Cracow (then: the capital 
of Poland). The aim of the paper is to present the image of others: the Slavs (Poles) by Arab travelers, the image 
of Ibrāhīm ibn Ya‘qūb in the Polish science (concentrating more on Ibrāhīm himself and less on what he 
reported about the Slavs and the Polish lands), stressing the importance of his account of the trip to the Slavic 
countries.1. 
Keywords: Arab Travelers, Poland, images, Slavs, Ibrāhīm ibn Ya‘qūb. 
 
 
Arab-Slavic contacts and the image of the Slavs 
 
Already in the 7th century the Arab world was connected with Europe by a number of links, 
especially trade links (Lewicki 1961: 61). Thanks to trading, Arabs and other inhabitants 
of the empire reached countries as distant as Poland or Russia. Through the accounts of 
their travels to the Slavic countries – created by some of the travelers who wrote in Arabic 
– it is possible to reconstruct the course of the Arab-Slavic relation. 
 Because the Arab empire had been formed long before the rise of the Polish state, 
that period of the Arab-Polish relations should be viewed in the broader context of Arab 
contacts with Slavs in Europe (Nazmi 1998). In the very first centuries after the Arab world 
had entered into the world history arena, the Slavs were mentioned as the peoples living in 
the distant countries of the North in the works of early medieval Arab historians, poets and 
writers [and geographers or travelers – M.S.]. The “Amber Road” led the Arab traders to 
the Slavic countries and they came back to the Arab empire with the stories of the Slavs 
(Głuski 1973: 1-2). Often they did not come with stories based on their own observations, 
but rather borrowed from the works of classical, older authors or other travelers (Lewicki 

                                                           
1  The article was funded by The Ministry of Science and Higher Education (National Programme for the 

Development of Humanities) in Poland as part of the project “Cultural transfer as the transdisciplinary 
element of the science of intercultural relations, as exemplified by the impact of Arabic culture on the 
cultural heritage of Poland”. 
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1956: VII). Later researchers became accustomed to the fact that those responsible for 
preparing collections of works had not cared for the sources, changing them at whim: 
abridging or expanding, modifying single words or even entire sentences. Moreover, at 
times memory had failed them when they were quoting other authors or they had been 
making mistakes when copying other works (Kowalski 1946: 21). Thus, they had been 
paraphrasing the sources available to them. In contrast, eliminating discrepancies and 
making the accounts more credible were partially possible by means of comparing two or 
more works referring to the same account, through archaeological studies or by means of 
other, extra-Arab, sources. 
 Probably the first meeting of the Arabs and the Slavs took place in the 6th century, in 
the areas of the Eastern Roman Empire (Lewicki 1949/1950: 326). The first mention of the 
Slavs [as Saqāliba – M.S.] occurred already in the 7th century in a collection of poems 
(Diwan) by Al-Akhtal. The Slavs were the first fair-haired European peoples with whom 
the Arabs had contact (except, perhaps, the Alans in the North Caucasus). As Ibn al-Kalbi, 
who lived at the turn of the 8th and the 9th centuries, wrote “Slavs are a numerous people, 
fair-haired and pink-skinned” (Lewicki 1956: 3-7). Ğarīr, another Arab poet and a 
contemporary of Al-Akhtal, discussed Saqāliba as “red” (Lewicki 1949/1950: 339). It is 
important to note that the Arabs got to know the Slavic countries long after they had met 
the Slavs. This happened when the Arab caliphate started to include lands that had long 
been in direct trade relations with the Slavs and the neighboring countries of Eastern and 
Central Europe; the Arabs came to Chorasmia, to Septimania in the southern France (with 
Narbonne as the main center), and the Pyrenees (Lewicki 1949/1950: 328).  
 There were more and more references to the Slavs in the 8th and the 9th centuries. 
Many travelers, historians, and Arab poets were mentioning them in their treatises and 
poems, such as al-Farghānī, Ibn Qutaybah, or al-Jāḥiẓ, discussing their trade contacts with 
the Slavs, the Slavic customs, or the Baltic Sea (Głuski 1973: 2). Among the Arab 
geographers, writers, and travelers writing about the Slavic lands, peoples of Eastern 
Europe, and their customs, the Arab trade with the Slavs were such authors as: al-
Khwārizmī, Ibn Khordadbeh, Aḥmad ibn Faḍlān, Ibn al-Faqīh, Ibn Ḥawqal, Ibn Rustah, 
ibn Saʿīd al-Maghribī (Lewicki 1961: 237-238), al-Ya'qubi, Al-Mas‘ūdī, Istakhri, al-
Maqdisī (Lewicki 1961: 65-68), al-Balkhī, al-Gardīzī, Al-Bakrī, al-Idrīsī, Al-Bīrūnī 
(Lewicka-Rajewska 2004) or al-Balādhurī (Lewicki 1956: 211). 
 Since the turn of the 9th and the 10th centuries, the Arab sources were mentioning 
countries inhibited by the Slavs more and more often (Lewicka-Rajewska 2004, Lewicki 
1961; Nazmi 1998). Starting from the 10th century, the accounts were getting more detailed: 
the authors divided them into tribes or enumerated them. For instance, Ibn Hawqal divided the 
Slavs into the western Slavs (in closer trade relations with the Muslim Spain) and the eastern 
Slavs (in closer relations with the Muslim East) (Lewicki 1961: 101). 
 
 
First Arab-Polish contacts  
 
As it has been mentioned, since the Middle Ages, Polish-Arab contacts were mainly trade-
related (i.e. Dziubiński 1997), e.g. the main trade route connecting Asia with the West led 
through Kraków (Lewicki 1961: 63). Kufic coins found in Poland and neighboring 
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countries constitute “a clear evidence of the existence of trade relations between these areas 
and the Arab countries between the 9th and the 11th century” (Czapkiewicz, Kubiak, 
Lewicki 1956: III). In the early Middle Ages in Poland (when the Polish money market 
was just crystallizing), silver of many forms and of Arab or Western European origin served 
as tender (Felczak, Malarczyk, Małachowska 1997: 1). Mieszko I, the first king of Poland, 
used the Arab dirhem to pay his soldiers; therefore, the dirhem became the first coin of the 
Polish state (Gumowski 1958-1959: 24). 
 The initial period of the Polish-Arab relations was mainly characterized by the 
unilateral interest of random Arab travelers coming to the Polish lands (Piotrowski 1989: 
5). Reports on Poland were included in the account by (the Arab-speaking) Ibrāhīm ibn 
Ya‘qūb in the 10th century and in later accounts by al-Idrīsī (12th century), an Arab 
geographer who wrote Tabula Rogeriana (The Book of Roger, Roger’s Book), which 
contains very interesting descriptions of the city of Kraków (then: the capital of Poland) 
(Lewicki 1945: 137). In 1945/1946, two prominent scholars published analyses of those 
travelers: Tadeusz Kowalski – about Ibrāhīm ibn Ya‘qūb, and Tadeusz Lewicki – about al-
Idrīsī; they have remained one of the most essential sources regarding the beginnings of 
the Polish state (Lewicki 1956: VI). 
 Poland (Bulunija) was among the Slavic countries most accurately described by al-
Idrīsī in his book (full title: Kitab nuzhat al-mushtaq fi'khtiraq al-'afaq, meaning “The book 
of pleasant journeys into faraway lands”; in short: Kitab Ruggar, that is Roger’s Book). al-
Idrīsī divided the inhabited Earth into 7 climates, and then each climate into 10 parts – each 
of them with one special map; Poland was in the 6th climate, constituting the third and the 
fourth part of the climate. A commentary comprising 70 chapters corresponding with 
special maps was added to the atlas; it is a very detailed commentary including, i.a., the 
description of countries and their peoples (along with the ornaments and clothing), the 
communication routes categorized by their lengths, and other strange wonders observed by 
those traveling to the countries, and checked by the authors (Lewicka-Rajewska 2004: 60). 
 Among the Slavic countries, the following were the most accurately described: 
Poland (Bulunija), Rus’ (ar-Rusija), Slovakia and Czechia (Bu’amija), Croatia 
(Chorwasija), Dalmatia, Serbia, and Bulgaria. Except for some passages, it was a 
completely original description of the countries, totally separate from older Arabic literary 
sources (Lewicki 1961: 231). For example Poland was described in the following way: as 
a country of knowledge and wise men (tullab al-elm), of many Romans (Christians) coming 
from other horizons, overpopulated, with many people. Kraków was one of the Polish 
towns mentioned (Eqraqo) as a beautiful town with many houses, buildings, and market 
places. The author also mentioned, i.a., Gniezno (Dznazna) and Wrocław (Raclava) (al-
Idrīsī 2002: 889-890). 
 Roger’s Book has remained the most important cartographic and geographical work 
of the late Middle Ages preserved to this day. However, its reception has become divisive 
nowadays: it is either enthusiastic, or highly critical. Despite it all, it is doubly significant 
in the history of geography: as the first (large-scale) attempt at revising geography in the 
Middle Ages and as the first significant effort to bring mathematical and descriptive 
geography closer together (Lewicki 1945: 69). Translated into Latin, al-Idrīsī’s 
geographical work was accepted and acquired by Europe (it is now kept by the French 
Museum of Saint Martin). For about 400 years, it was the only official interpretation in the 
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European institutes (Aṣ-ṣīhī 1984: 16, 241), regarded as supreme and more accurate than 
the Greek works (Aṣ-ṣīhī 1984: 239).  
 
 
The image of Ibrāhīm ibn Ya‘qūb 
 
Ibrāhīm ibn Ya‘qūb was a comprehensively educated Jewish scholar. Because he was 
interested in the countries of the Northern and Eastern Europe, his character and biography 
were not that popular in the Muslim world and he remained rather obscure. It was only the 
19th century European science that appreciated his account of the Slavs (Kowalski 1946: 
47) and, consequently, its author.  
 Ibrāhīm ibn Ya‘qūb was generally considered an Arab traveler. Since his account 
was written in Arabic, it was also considered one of Arab sources. Moreover, according to 
Urszula Lewicka-Rajewska, his language, interests, and the manner in which he expressed 
the observed facts – all indicate a thorough Arab upbringing and education, later deepened 
during his travels (Lewicka-Rajewska 2004: 46). Tadeusz Kowalski thinks that it was 
enriched by being in contact with some of the eminent Arab intellectuals of that time. His 
command of Arabic was that of a native, he also used Arab and Muslim concepts; his 
interests (especially in ethnography and geography) as well as the manner in which he 
recounted the observed facts were not different from the conceptual world represented by 
the Arabs of Spanish descent in the 10th century (Kowalski 1946: 43). As Tadeusz Lewicki 
emphasizes: when discussing “Arabic works”, he means the language of the writing, not 
the ethnicity of the author, as it is irrelevant (Lewicki 1961: 65). Since it was written in 
Arabic, Ibrāhīm ibn Ya‘qūb’s account is counted amongst the Arab culture and the Arabic 
literature. Being “Arabic” or “Arab” in the Arab/Muslim empire, which had assimilated 
many peoples and cultures, was not about descent or nationality but about the language 
used to capture the discoveries or works (Meissner 1977: 78). However, Ibrāhīm ibn 
Ya‘qūb’s ancestry was the subject of many inquiries and investigations.  
 In the 19th century, Ibrâhîm ibn Ya`qûb al-Tartushi was called Abraham Jacobsen 
(Labuda 1991: 122). Later, however, he was described as “brought up in the Arab culture” 
(Piotrowski 1989: 5), “an Islamized merchant and a Jewish traveler” (Meissner 1977: 316), 
or “a Spanish Jew from Tortosa” (Lewicki 1961: 67), despite the fact that Tadeusz 
Kowalski had analyzed parallel passages of accounts in versions preserved by various 
aforementioned authors and concluded that the following was the full name of this traveler: 
Ibrāhīm ibn Ya‘qūb (ibn Yūsuf?) al-Isrā’īlī al-Ṭurṭūshī (Kowalski 1946: 21-35). Taking 
that into account, the contemporary description by, e.g. Andrzej Zaborski, seems to sum up 
all the characteristics of Ibrāhīm ibn Ya‘qūb’s descent: an Arabic-speaking Jew from 
Tortosa (Zaborski 2008: 5).  
 Not much is known about Ibrāhīm ibn Ya‘qūb; presumably, he was born by 912/3 
or close to that year. His biography does not exist and some data – of purely hypothetical 
nature – come from Ya‘qūb s own accounts. As many other Arab and Jewish scholars in 
Spain, he was in close contact with the caliphs, especially during the reigns of the greatest 
ones: ′Abd ar-Rahmān III (912-61) and al-Ḥakam II (961-76) (Swoboda 1961: 238-239). 
Also, Józef Widajewicz describes the genesis of the scientific dispute over the question 
whether Ibrāhīm ibn Ya‘qūb al-Ṭurṭūshī was one person or two (or even three) different 
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travelers (Kowalski 1946: 33-34; Widajewicz 1948). Finally, it was Tadeusz Kowalski who 
proved that there was just one Ibrāhīm ibn Ya‘qūb; he also refuted the thesis that ibn 
Ya‘qūb was of African origin (Kowalski 1946: 21-35). Nothing is known of Ibrāhīm ibn 
Ya‘qūb’s later life. 
 From 960 to 966 Ibrāhīm ibn Ya‘qūb served the Caliph of Cordoba, al-Ḥakam II, as 
a member of the delegation to the Holy Roman Emperor Otto I (Dziekan 2012: 137). It is 
hard to say whether all the facts in the Arabic literature that quote Ibrāhīm ibn Ya‘qūb refer 
to one or more of his trips (Kowalski 1946: 46). The goal of the visit is unknown. It might 
have been trading or politics, or maybe both reasons were crucial. Perhaps Ibrāhīm ibn 
Ya‘qūb was the delegation’s doctor and interpreter during the time when the mission was 
at the Emperor’s court; he was interested in the natural world, especially hygiene, diseases, 
and the healing practices of the Slavs (Swoboda 1961: 111). The reason might have also 
been religious; he was supposed to meet Jewish representatives of the visited areas 
(Dziekan 2012: 137). In any case, as Urszula Lewicka-Rajewska states, it was not a typical 
trading expedition: Ibrāhīm ibn Ya‘qūb was a shrewd observer and a traveler with a flair 
for science (religious, sociological, and natural sciences), the interests that were surfacing 
in his descriptions of the towns and countries he had visited. While there is no evidence 
that it was a diplomatic or political mission, his role in the delegation suggests that the 
journey, at least to some extent, was official (Lewicka-Rajewska 2004:47).  
 Some scholars claim that Ibrāhīm ibn Ya‘qūb described countries he passed through 
during his journey (Dziekan 2012: 137). Jerzy Strzelczyk, for instance, thinks that Ibrāhīm 
did not visit the country of Mieszko I personally; he probably visited Prague and 
Magdeburg, where the Emperor Otto I himself told him some things about it, although the 
Author does not consider them the most credible (Strzelczyk 1999: 17). According to 
Roman Jakimowicz, the only country Ibrāhīm ibn Ya‘qūb actually visited in person was 
Nako’s country (hence the detailed description of graves) and today’s Czech Republic or, 
to be accurate, Prague (Jakimowicz 1948: 443). Jakimowicz is of the opinion that Ibrāhīm 
was probably never in the country of Mieszko I as he did not provide as numerous and 
meticulous details as he did with the aforementioned countries; Ibrāhīm did not mention 
the road or the distances, nor did he mention the Baptism of Poland or its preparations 
(Jakimowicz 1948: 445).  
 
 
Ibrāhīm ibn Ya‘qūb about Poland 
 
As an Arab-speaking Jewish traveler, Ibrāhīm ibn Ya‘qūb is a very important (and 
somehow even symbolic) figure in the Polish-Arab relations. Although he had not traveled 
to Poland personally, he described Slavs and their life, as well as Kraków – one of the main 
Polish towns in the 10th century. His account of the trip to the Eastern European countries 
is one of the first written documents that declare the beginning of Poland. This report was 
translated from Arabic into Polish by Tadeusz Kowalski and published as Relacja Ibrahima 
Ibn Jakuba z podróży do krajów słowiańskich w przekazie Al-Bakriego (Ibrāhīm ibn 
Ya‘qūb’s account from a trip to the Slavic countries as passed on by Al-Bakri) by the Polish 
Academy of Learning [Polska Akademia Umiejętności, PAU] in 1946, in a series called 
Monumenta Poloniae historica. Since it is one of few sources dating back to the time when 
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the Polish state was just forming, the account is extraordinarily important when discovering 
more about the history of Poland or Central and Eastern Europe. Still, there are no Polish 
sources conforming Ibrāhīm ibn Ya‘qūb’s visit (Dziekan 2012: 139). 
 Pieces of information given by Ibrāhīm ibn Ya‘qūb [or added by Al-Bakrī from other 
sources – M.S.] contained a number of facts regarding the social, economic, and political 
development of the entire Slavic world, including detailed descriptions of four Slavic 
states: Mieszko I’s (the account is one of the main sources for the history of the early Piast 
state), Nako’s [the so-called Obotrite’s state – M.S.], Czechia and Bulgaria (Old Great 
Bulgaria) (Swoboda 1961: 238). According to Jerzy Strzelczyk, who believes this to be the 
most important source material regarding the beginnings of Mieszko I’s reign, the most 
unique pieces of information Ibrāhīm disclosed on Poland were those concerning the 
internal affairs of this young state (especially the prince’s druzhina, literally: fellowship) 
and those confirming or specifying certain issues related to the wars led by Mieszko I.  
 Moreover, Strzelczyk claims that this traveler’s account – despite being fragmentary 
– in a sense constitutes a complex image of “Poland” (a name unknown in the 10th century). 
For Ibrāhīm, Mieszko’s state was one of four Slavic countries he noticed and it was the 
most extensive one (Strzelczyk 1999: 17). Ibrāhīm also knew that Mieszko I’s state (Arabic 
Miszqa) neighbors with the Czechs (Arabic Bojema), with the Rus’ to the east, and with 
the Prussians to the north (Arabic Burus) (Lewicki 1961: 102).  
 In spite of various inaccuracies, thanks to Ibrāhīm ibn Ya‘qūb account it is known 
that around the year 965 and 966 Mieszko I’s state was the biggest Slavic state (despite the 
fact that Kraków did not belong to this state) and that it waged wars with the Veleti. As 
Jerzy Strzelczyk emphasizes, through Ibrāhīm’s account it is also known that it was already 
a relatively well developed and a dynamically managed state, with competent armed forces; 
it means that Mieszko I’s state was a significant partner in this part of Europe (Strzelczyk 
1999: 48). Ibrāhīm ibn Ya‘qūb also wrote about: the climate, agriculture, the inhabitants of 
Mieszko I’s country, religion, customs, clothing, the musical instruments, diseases, food, or the 
construction of a bath (Lewicki 1956: 50-52). Ibrāhīm ibn Ya‘qūb noticed that in Mieszko I’s 
state there was an abundance of food, a very specific form of the armed forces’ organization 
and that payments to the prince’s treasury were probably done mostly by foreign merchants 
(Strzelczyk 1999: 39). He also observed types of commodity money in the Slavic countries, 
including fur, honey, and, most of all, very carefully woven linen wipes [płatki, literally: petals 
or leaves] (Jakimowicz 1947).  
 
 
The history of translating Ibrāhīm ibn Ya‘qūb’s account 
 
The missing Ibrāhīm ibn Ya‘qūb’s account... is known only indirectly from later works, 
among them Al-Bakrī’s Kitāb al-Masālik wa-al-Mamālik (Book of Kingdoms and Routes) 
(dated around year 1068) which contains its broadest version. Tadeusz Kowalski, who 
mainly edited the source, focused on Ibrāhīm’s text without any further discussion 
regarding Al-Bakri’s collection, in which the text was found. It is worth noting that Al-
Bakrī’s work goes far beyond geography, as it also contains numerous references to politics 
and history.  
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 It should be noted that the title, Ibrāhīm ibn Ya‘qūb’s account from a trip to the 
Slavic countries as passed on by Al-Bakri, which is not what Tomasz Kowalski had 
intended, is a bit misleading. In reality, only a snippet of Al-Bakri’s oeuvre with a passage 
about the Slavs was published. It consisted of a compilation of at least a couple of literary 
works by recognized “Oriental” authors, including Al-Mas‘ūdī, Ibn Rustah, Al-Gaihani or 
Al-Udhri (his mentor and teacher). Because of the bond between Al-Bakrī and Al-Udhri, 
Al-Bakrī’s Book of Kingdoms and Routes is said to be the most true-to-life and accurate 
record of Ibrāhīm’s journey (Levi-Provencal 1971).  
 Although fragmentarily, Ibrāhīm ibn Ya‘qūb’s account survived in four records 
written by: Al-Bakrī (11th century), al-Qazwīnī (13th century), ibn Saʿīd al-Maghribī (13th 
century) and al-Ḥimyarī (15th century) (Lewicki 1961: 67). Due to the discrepancies in the 
passages, Jerzy Strzelczyk believes that it is hard to distinguish which parts actually had 
originated in Ibrāhīm’s account and which were later added or distorted (Strzelczyk 1999: 
16-17). Tadeusz Kowalski attributes the fact that Ibrāhīm’s account was not preserved in 
its entirety and has been met with a lukewarm response in the Arabic academic literature 
to the Muslim intelligentsia’s lack of greater interest in the countries to which Ibrāhīm had 
traveled (the Slavic countries, through France and Germany) (Kowalski 1946: 44). Only 
European scholars have appreciated his account. Tadeusz Kowalski claims that there is no 
evidence that Ibrāhīm ibn Ya‘qūb wrote a more extensive geographical work and that he 
probably only authored reports on his journey, which were intended for the caliphs’ 
archives. To support this hypothesis, Kowalski points to the fact that only Spanish-Arab 
authors, such as Al-Bakrī or Al-Udhri who were close to Ibrāhīm, made use of his account 
and it was thanks to such authors that its snippets ended up in later cosmographic or 
geographical volumes (Kowalski 1946: 47). 
 Al-Bakrī’s text was found in the Nuruosmaniye Mosque’s library by 
Charles Scheffer in the 1770s (Labuda 1947). The account of Ibrāhīm ibn Ya‘qūb’s trip to 
the Slavic countries was first published by Russian scientists, Arist Kunik and Wiktor 
Rozen. The Polish translation by Władysław Łebiński from 1887 was popular in the 
scientific community and central to the discussion over the economical basis of Mieszko 
I’s state. A significant contribution to the development of studies conducted over Ibrāhīm 
ibn Ya‘qūb’s account... was brought by a Dutch orientalist, Michael Jan de Goeje, who 
received the manuscript from Scheffer (based on the manuscript, he also translated the 
account of Ibrāhīm’s trip to West Europe into German language). George Jacob’s works 
have been supplemented by the studies conducted by André Miquel and Friedrich 
Westberg. Tadeusz Kowalski’s corroboration also corresponds with those done by Michael 
Jan de Goeje, Georg Jacob, André Miquel and Friedrich Westberg.  
 After the Historical Commission accepted his research plan (critical edition of 
sources) in 1934, Tadeusz Kowalski went to Istanbul to examine the manuscript containing 
the work of Al-Bakrī (i.a. accounts by Ibrāhīm ibn Ya‘qūb) (Zaborski 2008: 5). While 
Tadeusz Kowalski finished his critical edition of Ibrāhīm ibn Ya‘qūb’s account in October 
1939, it was published after War World II. Outstanding Polish scholars later supplemented 
Kowalski’s commentary: Józef Kostrzewski (archaeological commentary on grodziska, 
Slavic fortified settlements), Kazimierz Moszyński (ethnological remarks), Kazimierz 
Stołyhwo (remarks on the anthropological type in Czechia), and Kazimierz Nitsch 
(commentary on the Slavic language). By the decision of the Historical Commission of the 
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Polish Academy of Learning’s [PAU], Józef Widajewicz’s historical commentary was 
published separately as a small volume entitled Studia nad relacją o Słowianach Ibrahima 
Ibn Jakuba (Studies of Ibrāhīm ibn Ya‘qūb’s account on the Slavs) in 1946 in Kraków. 
 Similarly, publishing Tadeusz Lewicki’s two-part paper entitled “Polska i kraje 
sąsiednie w świetle Księgi Rogera geografa arabskiego z XII w. al-Idrīsī'ego” (“Poland and 
its neighboring countries in light of Roger’s Book written by al-Idrīsī, an Arab geographer 
from the 12th century”) from 1938 was delayed because of the war. It was thanks to Tadeusz 
Kowalski that the sheets were preserved and that the first part was published in 1945, when 
Lewicki was still out of the country. The manuscript of the second part (a toponymic 
commentary) was found in 1947 and published in 1954 (Lewicki 1954). 
 As Andrzej Zaborski, once emphasized: although nearly seventy years have passed 
since the first edition of Tadeusz Kowalski’s Relacja..., more than half of century since the 
publication of George Jacob’s translation (together with subsequent amendments by 
Westberg), and almost fifty years since Andre Miquel’s translation [L'Europe occidentale 
dans la relation arabe d'Ibrahim b. Ya'qub (Xe siècle)] – all these works remain factual and 
useful. Many scholars only point out the lack of information on the current state of research 
and the fact that Kowalski’s edition is not accessible to scientists who do not know Polish2. 
Ibrāhīm ibn Ya‘qūb’s account published in English by Dmitrij Mishin (Ibrāhīm ibn Ya‘qūb 
At-Turtuhi’s Account of the Slavs from the Middle of the Tenth Century) is mostly based 
on George Jacob’s elaboration. It only takes into account the newer research, but does not 
contain philological or historical commentary, which would broaden the previous ones 
(van Leeuven, Ferré 1992).  
 
 
Why Ibrāhīm’s account is so important to Poland and Eastern Europe?  
 
Since 1949, the Chief Office for Studies on the Beginnings of the Polish State 
[Kierownictwo Badań nad Początkami Państwa Polskiego] was in charge of researching 
Arabic texts as writings of profound significance for deepening the knowledge on the 
period of the Polish state formation, a period without any Polish written accounts (Głuski 
1973: 2). Especially since Ibrāhīm ibn Ya‘qūb’s account… is one of the most interesting 
and most often cited sources of the history of Central and Eastern Europe. This fundamental 
source from the period of the formation of the Polish state plays a huge role in the medieval 
studies of this part of the world. This source/monument is crucial not only for the national 
history, but also for the history of Central and Eastern Europe. Ibrāhīm ibn Ya‘qūb’s 
account is a highly reliable source and has often served ethnographers, historians, and 
archaeologists as a tool to interpret and to verify other sources (Lewicka-Rajewska 2004: 
47-48). Tadeusz Kowalski not only translated (from Arabic into Polish) and interpreted Al-
Bakri’s version of Ibrāhīm ibn Ya‘qūb’s account..., but also recreated the biographical 
identity of Ibrāhīm ibn Ya‘qūb from Tortosa (he also established his proper name: Ibrāhīm 
ibn Ya‘qūb (ibn Yūsuf?) al-Isrā’īlī al-Ṭurṭūshī). Finally, he proved that there was only one 

                                                           
2  Thanks to the efforts of the Author of this paper, it was possible to obtain funds for the translation of 

Tadeusz Kowalski's account into English (project funded by The Ministry of Science and Higher 
Education - National Programme for the Development of Humanities), the planned date of publication 
- 2019/2020. 



ARAB TRAVELERS ABOUT POLAND. THE IMAGE OF IBRĀHĪM IBN YA‘QŪB 
AND THE IMAGE OF THE SLAVS 

225 

Ibrāhīm ibn Ya‘qūb and he established the date of his trip. In his edition, Kowalski also 
prepared a very rich philological commentary (Kowalski 1946). 
 To sum up, when considering the impact of this Arabic source on the Polish culture, 
Ibrāhīm ibn Ya‘qūb becomes a symbol of the beginning of the Polish-Arabic relations. 
Despite the fact that he was not an Arab (but his account was written in Arabic), that Poland 
was not yet state when he visited this part of Europe, and that Ibrāhīm ibn Ya‘qūb did not 
visit Poland personally (he only knew information about Poland the Emperor Otto I). 
Despite all of this, thanks to Tadeusz Kowalski’s edition, Ibrāhīm’s account has become 
available for scientists. Thus, it was possible to reconstruct and verify the facts from 
Ibrāhīm’s report that dealt with the beginnings of Poland. So far, it has been one of the 
most important sources of the Polish medieval history. Some fragments of Ibrāhīm’s 
account, e.g. the description of Mieszko I’s country, can be found in every book on the 
history of Poland, from primary schools textbooks to professional publications, not only in 
the field of history, but also in linguistics, ethnography, and archeology (Lewicka-
Rajewska 2008: 75).  
 Finally, it should be added that Ibrāhīm ibn Ya‘qūb’s account has been also a subject 
of further research outside Poland – Andrzej Zaborski even uses the notion of 
“Ibrahimology” to label the range of the studies (Zaborski 2008). 
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Abstract. Al-Šāḏilī was one of the great spiritual masters in Islam, founding an important eponymous Sufi 
order (tariqa). Born in Morocco, he died and was buried in Egypt, on his way to Mecca. His life was marked 
by his numerous travels and wanderings whereby he met other influential figures, among scholars and 
governors. It was in Tunisia, where he founded his first circle of disciple, that his fame started to grow so much 
so that he was called by the name of a Tunisian village (Šāḏila) to which he never really belonged. Fragmentary 
information that reached us on his life is mainly due to Ibn ‘Aṭā’ Allāh al-Iskandarī (d. 1309) who wrote Laṭā’if 
al-minan and Ibn al-Ṣabbāġ and his Durrat al-asrār. This article retraces the main episodes of his life with regard 
to his travels and humbly questions some assertions largely admitted by the academia so far: such as whether Šāḏilī 
left written records of his teachings, and whether he was Ibn Mašīš’s unique disciple. 
Keywords: Šâḏilī, Ibn ‘Aṭā’ Allāh al-Iskandarī, Ibn al-Ṣabbāġ, Sufism, Morroco, Tunisia, Egypt. 
 
 
State of the Art on al-Šāḏilī’s Life and Works 
 
Despite the wide academic interest in Sufi studies, modern academic works dedicated to 
the life of Abū l-Ḥasan al-Šāḏilī (d. 656/1258), founder of one of the most influential Sufi 
orders in the world, are still scarce1, due certainly to the rarity of reliable primary sources. 
To date, two major works have provided the quasi unique sources on which has relied 
almost all subsequent secondary literature, be it hagiological treaties or works written in a 
more academic tone. Authors (myself included), would somehow continuously rephrase 
the same fragmentary information found in these two major sources, which are: Laṭā’if al-
minan fī manāqib al-šayẖ Abī l-‘Abbās al-Mursī wa šayẖih Abī l-Ḥasan2, by Ibn ‘Aṭā’ 
Allāh al-Iskandarī and Durrat al-asrār wa tuḥfat al Abrār fî aqwāl wa af‘āl wa aḥwāl wa 

                                                           
1  For his biography, cf : (Lory 1997), (Douglas 1948), (Mackeen 1971b) and (Abu Rabi‘ 1993: 1-10). 

Modern apologetic works in Arabic will count (‘Ammār 1952) and (Maḥmūd 1999, 3rd ed, 5-175). A 
more critical work by an anti-sufi author (al-‘Utaybī 2011: 47-234) points out the exaggerations, 
incongruities and other irrational elements found in hagiological sufi sources. For an extensive outlook 
at primary and secondary sources on Šāḏilī’s life see (Honerkamp 2012: n1). 

2  Hereby referred to as Laṭā’if. The book has been translated to French (Geoffroy 1998) and to English 
(Roberts 2005) and edited many times in Arabic. Although the version edited by Maḥmūd (1974) is 
one of the best, we used a flawed version edited by Manṣūr (2005).  
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maqāmāt wa nasab wa karāmāt wa aḏkār wa da‘awāt sayyidī Abī l-Ḥasan al-Šāḏilī3 by 
Ibn al-Ṣabbāġ al-Ḥimyarī. A third relatively early source, by ‘Abd al-Nūr al-‘Imrānī has 
been recently discovered by Honerkamp (2005), and critically edited by him (Honerkamp 
2012) where most of the paragraphs resemble anecdotes already mentioned in Laṭā’if and 
Durra. However, this text is not devoid from additional original material.  
 Although much information derived from these sources has often been repeated in 
secondary literature, they still contain some hidden treasures of information that had not 
been yet fully exploited. Nevertheless, the reader should be warned beforehand about the 
doubtful historicity of some details found in these sources, since hagiology and 
hagiography have looser criteria in accepting their stories than history. This paper won’t 
provide an extensive biography of Šāḏilī. It will concentrate on two aspects: 1) sketching 
his numerous travels and wanderings, and 2) humbly questioning some of the assertions 
largely admitted by the academia so far.  
 
 
Did Šāḏilī Leave Written Records of his Teachings?  
 
An example of such assertions found in these early sources which had made their way into 
academic scholarship on Šāḏilī is the idea that he didn’t leave any writings or books, except 
his awrād and aḥzāb4, a claim based on Laṭā’if (p.6), where Ibn ‘Aṭā’ makes Šāḏilī say: 
“my companions are my books”. But a thorough look at the full text of Ibn ‘Aṭā’ Allāh’s 
statement would throw doubts on such a statement:  
 

رضي –، وإن كان ھو قد أثبتوا جملاً من كلامھ"وكان أصحاب الشیخ الإمام القطب أبي الحسن قدسّ الله روحھ 
لم یضع كتبا، وقد بلغني عنھ أنھ قیل لھ: یا سیدّي لم لا تضع الكتب في الدلالة على الله تعالى  -الله تعالى عنھ

: (كتبي أصحابي)."-رضي الله تعالى عنھ–وعلوم القوم؟ فقال   
 
 Actually, the first part of this quotation suggests that it had long been known to him 
that some of Šāḏilī’s direct disciples -preceding him- have already gathered in a written 
form parts of his teachings. The fact that compilations of Šāḏilī’s teachings by these earlier 
disciples have not reached the same fame as Ibn ‘Aṭā’ Allāh’s own works doesn’t exclude 
the possibility that Šāḏilī had, in a way, left some written records of his thoughts other than 
his awrād and aḥzāb.  
 Ibn ‘Aṭā’ Allāh says in another instance (Laṭā’if: 62):  
 

 " الكلام المنسوب إلیھ في ، وأكثر ما ذكرتھ ھنا لا یوجدفكلام الشیخ أشھر من أن ینبھ علیھوإلا  "
 
 Here again Ibn ‘Aṭā’ hints at the existence of a corpus of teachings attributed to 
Šāḏilī widely circulating during his time. Another scholar, Ibn Taymiyya (d. 1323), also 

                                                           
3  Hereby referred to as Durra. Douglas (1993) has translated it to English. An online translation into 

French can be found (De La Hilay 2012). The Arabic text has not yet been scientifically edited. We 
used a flawed version edited in Cairo in 2001 (the first digits before the slash) and compared it with the 
version edited in Tunis in 1887 (the second digits after the slash).  

4  Such as found in (Mackeen 1971), (Douglas 1948), (Geoffroy 1998), (Lory 1997) and others.  
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attributed to Šāḏilī a written text5. These indications highly suggest that the circulation of 
compilations of quotations attributed to Šāḏilī was well-known during Ibn Taymiyya’s and 
Ibn ‘Aṭā’ Allāh’s time. We think that these well-known quotations attributed to Šāḏilī are 
probably what is found in the fifth chapter of Durra, which includes indeed Šāḏilī’s direct 
teachings.  
 In 2008, two texts attributed to Šāḏilī : Risālat al-amīn fī l-wusūl ilā rabb al-‘ālamīn6 
and al-Wasāyā were edited. For their editor, Šāḏilī’s paternity of these two works is certain, 
but he justifies Ibn ‘Aṭā’ Allāh’s assertion by adding a nuance : Šāḏilī may have actually 
not ‘written’ books but only ‘dictated’ them to his disciples. Some earlier sources, 
especially al-Baġdādī (1951 :1:710), attribute a list of works to Šāḏilī. This question clearly 
deserves further exploration, exceeding the scope of our paper. 
 
 
About the Two Sources  
 
Ibn ‘Aṭā’ Allah (d. 1309) is an author whose fame has widely out-passed that of a local 
spokesman of a sufi ṭarīqa. Indeed, as the writer of what would have been deemed by 
modern criteria a bestseller, the celebrated Ḥikam ‘Aṭā’iyya, largely commented and quoted 
ever since in different parts of the Muslim world, Ibn ‘Aṭā’ Allah enjoys a great reputation 
of a serious Muslim scholar, well-grounded in various Islamic sciences such as fiqh, ‘aqīda, 
ḥadīṯ, etc., in addition to his indescribable, precious and precise knowledge of spiritual 
teachings, of which he has become an important transmitter. His semi-autobiographic book, 
Laṭā’if, is a hagiological and hagiographical account on the lives of his direct master, the 
Andalusian Abū l-‘Abbās al-Mursī (1212-1287) and his indirect master, the founder of the 
eponymous Sufi ṭarīqa, Abū-l-Ḥasan al-Šāḏilī.  
 Born in Alexandria, Ibn ‘Aṭā’ lived and died in Egypt, and his Laṭā’if is full of 
anecdotes related to his direct sufi and scholarly milieu as well as that of his masters. He 
performed the pilgrimage to Mecca at least once and travelled a lot within Egypt. It is not 
clear whether he ever visited the Maghreb; if so, he surely didn’t judge it important enough 
to be mentioned. He divided his Laṭā’if into ten chapters, preceded by a general 
introduction giving a theoretical and theological ground to the notion of sainthood in Islam. 
The first chapter is dedicated to Abū l- Ḥasan al-Šāḏilī and contains the testimony of other 
important scholarly figures affirming that he was the quṭb (pole) of his time. The second 
chapter is about his direct šayẖ, Abū l-‘Abbās, and his inheritance of Šāḏilī’s polehood 
(quṭbāniyya). The whole book intertwines quotations of these two founding fathers of the 
Šāḏilīyya, with extraordinary anecdotes to affirm that each of them had gained the status 
of quṭb. Laṭā’if is written in a highly literate style, displaying the author’s great mastery of 
different disciplines of religious and linguistic studies.  
 Ibn ‘Aṭā’ Allāh has never met directly al-Šāḏilī, but his father did (Laṭā’if: 52). 
Concerning his direct master, Mursī, the author seems more keen to prove his spiritual 
supremacy and his polehood after Šāḏilī. Thus, even if most of the charisms (karāmāt) cited 
                                                           

5  Ibn Taymiyya (1429/2007: 109) attributes to Šāḏilī a text titled : ādāb al-ṭarīq fī ‘ilm al-ḥaqīqa.  
6  Which paragraphs correspond word by word to those in Durra. Unfortunately, the editor doesn’t 

indicate the sources from which the text was extracted, nor does he say if he had found manuscripts 
remoting to Šāḏilī or some of his early disciples, or if he only presumed that this chapter of Durra is an 
independent book.  
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in Laṭā’if are well incorporated into a larger theological framework, the book still displays 
a supernatural touch. It is noteworthy that the most sensational anecdotes in Laṭā’if involve 
Mursī7 more than Šāḏilī, whose life and anecdotes are told in a more sober tone. This author 
and his works have attracted the attention of academics, especially (Taftāzānī 1958), 
(Nwyia 1990), (Geoffroy 1998) ; (Grill 2005). The years 2013-2014 seem to be, all of the 
sudden, a moment of a strange coincidence of intense scholarly focus on this author : 
(Cecere 2013a) ; (Cecere 2013b); (Hofer 2013) ; (Cook 2014); (Özel 2014); and (Touati 
2014). 
 Less famous is Ibn al-Ṣabbāġ al-Ḥimyarī, whose life details are obscure (unknown 
dates of birth and death, still alive around 1316). Ibn al-Ṣabbāġ never met Šāḏilī nor Mursī. 
He was rather a disciple of less famous Šāḏilī’s indirect disciples. He did for sure read Ibn 
‘Aṭā’ Allāh’s Laṭā’if as he included a few paragraphs from it in his major (and maybe 
unique) work, Durra. He claims to have relied on sources in the Maġrib and the Mašriq, 
and cites the child of Yāqūt al-Ḥabašī, one of al-Mursī’s disciple, as one of his direct 
sources. At the end of his book, he apologizes for his poor grammar and limited linguistic 
abilities8. His account is indeed full of colloquial words and expressions in a maġribī dialect 
misunderstood by mašriqī editors. His style is plain, and the anecdotes he tells are more 
supernaturally tainted than Ibn ‘Aṭā’ Allāh’s. But the main interest of this source, compared 
to Laṭā’if, is that it focuses on Šāḏilī’s early youth and his Tunisian era, while Ibn ‘Aṭā’ 
Allāh was more concerned by his Egyptian era. 
 
 Examples of Colloquial Occurrences in Durra 

2001طبعة القاھرة  المعنى 1887طبعة تونس    
البلارجة: ج. بلاّرج، التسمیة المغاربیة 

 .9لطائر اللقلق
على قدر  طیور 27 البلاوجةطیور على قدر 

 البلارجة
9 
 

 10 الحمیر سرّاق 29 الحمیر سواق سارق  :سرّاق
 

من كلمة "جنة"  جنان: الحدیقة، مشتق
 الفصیحة.

 29 بخارج المدینة خبائھ وكان في 
 

 جنانھوكان في 
 بخارج المدینة

11  
 

 37 تحلّینافأكلنا حتى  تملینا: امتلأنا، بمعنى شبعنا
 

 18 تملینافأكلنا حتى 
 

 18 ضیفك ودرت 37 (أھلكت) ضیفك ودرت ودرّ لا تعني "أھلك" بل ضیعّ أو أضاع

 
 
In Search of the Quṭb: From Morocco to Iraq and the Way Back 
 
The wanderings of Abū l-Ḥasan al-Šāḏilī start at an early age. Al-Šāḏilī was born in the 
North of Almohad Morocco, in lands occupied by a great autochthone tribe known as 

                                                           
7  such as (Laṭā’if : 69) where Mursî comes flying in the air to save one of his disciples. 
8  (Durra 1881 :173) the paragraph is absent from Cairo edition. 
9  For a study of the names of this bird in Arabic see (Mayeur-Jaouen 2013). 
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Ġumāra 10 . He seemed to belong to a noble family descending from the Prophet 
Muḥammad, nonetheless, this lineage was questioned by his contemporary opponents 
(Durra: 29/10) and later critics.  
 Nothing is known about his parents and his childhood. Very scarce information hint 
at his early stages of religious learning. Nothing is mentioned about the teachers thanks to 
whom Šāḏilī received his formative background. Thus, ‘Utaybī (2009: 167-8) doubts about 
the soundness of Šaḏilī’s scholarly knowledge of religious sciences, and questions the 
affirmation in Laṭā’if that Šāḏilī shared with scholars of the exoteric sciences their 
knowledge but out-passed them in the knowledge of esoteric truths.  
 However, numerous anecdotes reported in the two sources make it evident that Šāḏilī 
knew the Qur’ān and many texts of the Sunna by heart. He had probably learnt them during 
his childhood or early youthful years, as it was the prevalent tradition. Furthermore, Šāḏilī’s 
eagerness, at a very early age, to seek apprenticeship at the hands of none but the quṭb 
himself is clearly mentioned (Durra: 22/4). This single fact sheds an important light to the 
high spiritual ambition and the restless motivation that stirred Šāḏilī, while still a young 
man, to quit his land and move eastwards in pursuit of what he considered to be the purest 
source of knowledge.  
 Of this journey in search of the quṭb, little is said. We only know the two stations in 
which Šāḏilī seemed to have stopped: Tunis and Bagdad. His first travel to Tunis, under 
Ḥafṣid rule, coincided apparently with a terrible food shortage. Šāḏilī wanted to save 
hungered people by buying some bread with his Moroccan coins, but the baker accused 
him of practicing alchemy and using false money (Durra: 23/5). This anecdote reveals 
Šāḏilī’s early generosity, as well as the prevalence of stereotyped images about Moroccans 
as practicing alchemy and other occult disciplines.  
 During this first visit to Tunisia, Šāḏilī is reported to have encountered a great Tunisian 
ṣūfī master, Abū Sa‘īd al-Bājī11 (1156-1231) (Durra: 24/6). Although he benefited from the 
teachings of this important šayẖ, who was a direct disciple of the Andalusian šayẖ buried in 
Tlemcen Abū Madyan (1126-1198), Šāḏilī’s spiritual thirst seemed still unquenchable and his 
resolution to continue his pursuit of the quṭb didn’t fade away.  
The second station was Bagdad. We don’t know what convinced Šāḏilī that chances to 
meet the quṭb were higher if he went to Bagdad. Besides, all median steps, from Tunis to 
Bagdad, are kept silent, as if they were of no importance. In Bagdad, Šāḏilī frequented a 
šayẖ named Abū l-Fatḥ al-Wāsiṭī, until ‘some saint’ told him: “you are seeking the quṭb 
here when the quṭb is in your country.” (Durra: 22/4)12. 
 Some modern sources point out that Abū l-Fatḥ al-Wāsiṭī was one of Aḥmad al-
Rifā‘ī’s disciples (Najjār 1995: 125-6), (Šayyāl 1965: 166) 13, and that he was sent to 

                                                           
10  Some sources mistake the name of the tribe as a name of a place, but there is no city or village in 

Morocco bearing the name of Ġumāra.  
11  For a biography of this master who gave his name to the village where he was buried: Sidi Boussaïd, 

see (Amri 2015). 
12  We may risk here a comparison between this episode and a bestseller novel by Paulo Coelho (1988), 

The Alchemist, whereby the hero follows his ‘personal legend’ and leaves his natal Andalusia hunting 
for a treasure, of which he dreamed that he had go to Egypt in order to find. In Egypt, he finally 
discovers that he has to go back to his homeland to find his far-fetched treasure. 

13  In addition, Lory (1997) alludes briefly to Wāsiṭī’s links with the Rifā‘ī order.  
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represent the Rifā‘ī order in Alexandria, where he died and was buried, and where his shrine 
is famous. An earlier source reports a curious story of a second encounter between Šāḏilī 
and Wāsiṭī in Egypt, whereby Šāḏilī had asked Wāsiṭī’s permission to enter Alexandria, 
but the latter had replied : “such a hat is not large enough for two heads”, and had died that 
very night14.  
 Even though these sources need to be dealt with cautiously, the likelihood of Abū-l-
Fatḥ al-Wāsiṭī’s belonging to the Rifā‘ī order in Iraq, then in Alexandria, is not negligible 
and would pave the way for further studies about a possible influence of Rifā‘ī’s teachings 
and principles on Šāḏilī15.  
 Nevertheless, this journey to Bagdad reveals at least two things about the mentality 
of our young wayfarer : firstly, that the humbleness of Maġribīs in their pursuit of 
knowledge led them to assume that scholars of the Mašriq were surely of greater 
importance than their own; and secondly, that although the Abbasid capital was losing its 
monopoly as the brilliant scientific and intellectual centre it used to be, it still kept, at least 
in Šāḏilī’s mind, a glittering attractiveness.  
 Acting upon the advice received in Bagdad, Šāḏilī headed back to his home country, 
and while he was wondering whether he should continue his wanderings in deserts and wild 
places to devote himself to worship or dwell in cities in order to frequent scholars and pious 
men, a saint was described to him who lived in the peak of a mountain (Laṭā’if: 60). There 
he finally met his master ‘Abd al-Salām Ibn Mašīš (d.625/1228). 
  
 
Meeting the Master in Morocco 
 
The extraordinary encounter between Šāḏilī and his master happened probably in the ‘Alam 
mountain in Morocco. Ibn Mašīš instantly recognized him and welcomed him by his name, 
followed by the names of his successive fathers until the Prophet himself (Durra: 22/4).  
 During his apprenticeship with Ibn Mašīš, Šāḏilī witnessed some of his master’s 
charisms. One story deserves particular attention: Šāḏilī asked himself once whether the 
master knew the greatest name of God. Without expressing his thought, the master’s son, 
present at the place where Šāḏilī and Ibn Mašīš were, answered him : “Knowing the greatest 

                                                           
14  See (Munāwī II: 133). The dates reported by Najjār and Šayyāl are imprecise: they say that Rifā‘ī 

himself had sent Wāsiṭī to Alexandria in 620 AH; which is impossible, since Rifā‘ī died in 578 AH. It 
seems more likely that Wāsiṭī was an indirect disciple of Rifā‘ī. Secondly, if Wāsiṭī died in 632 AH as 
reported in these modern sources, many scholars consider that Šāḏilī didn’t arrive to Alexandria before 
642 AH, thus making it impossible for the two men to have met. On the other hand, Douglas (1993: 
247 n2) quotes Brockelmann’s note on a certain Abū l-Fatḥ al-Wāsiṭī (d. about 589 AH) who authored 
a hagiological treaty on Rifā‘ī, his direct master. Douglas concludes that it is not the same person as the 
one mentioned in Durra. ‘Utaybī (2009: 206-7) doesn’t fail to point out the inconsistency of these reports. 
But even if the dates don’t coincide, it is clear from Munāwī’s report that the people of Alexandria had 
probably kept the memory of a passage of Wāsiṭī in their city at an era close enough to Šāḏilī’s arrival, 
popular myth did probably the rest in knotting legendary accounts.  

15  Ibn ‘Aṭā’ Allāh, being himself from Alexandria did certainly know about Wāsiṭī’s link to the Rifā‘i 
order, would it be for this reason that he didn’t make any reference to this episode in his Latā’if ? He 
nevertheless mentions someone called al-Wāsiṭī (Latā’if: 104), but he probably meant Abū Bakr al-
Wāsitī, one of the men cited in Qušayrī’s Risāla.  
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name of God doesn’t matter, what matters is to be yourself the greatest name of God.” 
(Laṭā’if: 61). Durra’s report is more sensational since the master’s son is described as being 
a small child who not only answered Šāḏilī’s unspoken question but who also shook him 
from his collar while replying (Durra: 22-23/4).  
 This anecdote shows that Ibn Mašīš was not a secluded saint, that he had a normal 
family life since he used to receive –even during his spiritual retreats– visits from members 
of his family. The answer given by his son, whatever his age was, indicates that the latter 
received some of the spiritual insights his father was famous for. This alone is maybe not 
enough to ascertain that Ibn Mašīš’s son was one of his disciples but chances are great that 
he probably was16.  
 This remark leads us to another issue deserving further inquiry regarding academic 
research on al-Šāḏilī, who is said to be Ibn Mašīš’s unique disciple17. This statement needs 
to be questioned since other anecdotes, in addition to the story of Ibn Mašīš’s son, would 
tend to confirm that Ibn Mašīš had other spiritual aspirants than Šāḏilī.  
Actually, in Laṭā’if, Šāḏilī used the expression ‘a saint was described to me’ while referring 
to his encounter with his master, which indicates that Ibn Mašīš was already popularly 
renowned. Šāḏilī is also quoted twice in Durra as referring to other people who came to 
seek Ibn Mašīš’s guidance: one man asked him to give him a list of awrād, while the other 
asked his permission to perform jihād against himself. In both instances, Šāḏilī reports his 
master’s answers (Durra: 34/15).  
 It is thus certain that Ibn Mašīš sew his spiritual seeds and delivered his advice to 
whomsoever asked it from him. It is very plausible that he used to have regular visits from 
people seeking his wisdom and blessings and Šāḏilī seems to be the most illustrious 
amongst them. It is certainly wrong to count two later Sūfī šayẖs, al-Dasūqī and al-Badawī 
as Šāḏilī’s comrades in taking their spiritual training from Ibn Mašīš18, but Šāḏilī was 
probably not the only disciple of this master.  
 Another issue reinforcing this probability is the missing link in the transmission of 
the famous prayer on the Prophet named al-Ṣalāt al-Mašīšiyya19. Actually, neither Laṭā’if 
nor Durra contain anything that looks like this Ṣalāt. The only similitude between this 
prayer and one of the litanies reported in (Durra: 81) is the expression : fa bi al-sirr al-
jāmi‘ al-dāll ‘alayk فبالسرّ الجامع الدالّ علیك.  
 The absence of this prayer in the earliest surviving corpus of works on al-Šāḏilī, and 
the fact that the first occurrence of Ibn Mašīš’s ṣalāt remounts to al-Raqrāqī (or Ragragui) 
(still alive around 819/1416) (Zouanat 2005: 54), leaves a gap of more than a century and 
a half in the transmission of this text. Although Raqrāqī claims a transmission chain 
including two people between him and Šāḏilī, this sounds very unlikely for someone who 
lived around a century later than Ibn ‘Aṭā’ Allāh. The absence of a valid transmission chain 
of this ṣalat suggests that Ibn Mašīš used to have, in Morocco or elsewhere, other students 

                                                           
16  The lineage of Ibn Mašīš is still prestigious in the Maghreb where many families of religious notables 

claim to be his offspring. 
17  For instance, (Geoffroy 2005: 15) and (Zouanat 2005: 53). 
18  as did al-Kūhin al-Fāsī in Jāmi‘ al-Karāmāt al-‘aliyya and those who followed him in such a claim. 
19  Translated in English by Burckhardt (1978). 
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whose notoriety remained obscure but who transmitted this prayer to later circles of the 
Šāḏiliyya.  
 Whether it was the case or not, at one moment, Ibn Mašīš announced to Šāḏilī that 
he had to move to Ifrīqiyya (Tunisia), that he would settle there in a place named Šāḏila 
because God had named him al-Šāḏilī, and that because of problems with the sultan there, he 
would have to move to Egypt where he would finally inherit the polehood (Durra: 23/5).  
  
 
Settling in Tunisia then Moving to Egypt  
 
Šāḏilī followed his master’s advice, and the subsequent steps of his life resembled what 
was foretold. Upon arriving to Tunis, he asked a woodcutter to show him the way to 
Šāḏila 20 , where he used to pray and meditate, and from where he used to start his 
wanderings in the surrounding Zaġwān mountain. From then on, his fame started to grow 
and spiritually-driven aspirants started to flock around him. His master’s prophecy came 
true, as people started to call him al-Šāḏilī. Durra (p.29/10) reports that he once asked God 
why He had named him after a town he did not belong to. He was answered : “You are not 
al-Šāḏilī (the one from Šāḏila), but al-Šāḏḏu lī (the one who is set apart for My service and 
My company)”21. 
 Whereas Laṭā’if is quite silent about the Tunisian era of Šāḏilī, Durra is 
overabundant with details concerning this period. Durra attributes an important role to Ibn 
al-Barā’ (described as the Chief Qāḍī in Tunis22) in persecuting Šāḏilī, on the pretence that 
he had some hidden political agenda. The position of the sultan of Tunis himself towards 
Šāḏilī seems somehow contradictory in Durra: after a first test by the fuqāhā’ the Ḥafṣid 
sultan stands with Šāḏilī but still keeps him in his palace for a while then frees him. Later 
on, a calamity befalls on the sultan (touching actually one of his beloved wives) and 
everyone, starting by the sultan’s brother, thinks that it was because of his mistreatment of 
al-Šāḏilī (Durra: 28-29/9-10).  
 Whatever was the nature of Šāḏilī’s relations with Ḥafṣid power, he had decided to 
leave Tunis to head to Egypt. Durra is somehow inconsistent, since the hypothesis of 
quitting Tunis because of Ibn al-Barā’s accusations is in a way, denied by Šāḏilī himself 
who affirms that he only left to perform hajj (p.30/12), promising to come back after that, 
which he did. Durra further evokes his travel back to Tunis, and gives details about his 
encounter with his great disciple and direct successor Abū-l-‘Abbās al-Mursī, making him 
say: “I would not have come back to Tunis were it not for the sake of this young man” 
(p.31/12). Other occurrences in Durra and Laṭā’if tend to plead in favour of continuous 

                                                           
20  I am indebted to Pr. Honerkamp who sent me a note where the exact geographical situation of Šāḏila 

has been identified, especially thanks to al-‘Imrānī’s manuscript mentioning شاذلة الحنایا, which gives a 
clear indication that the village of Šāḏila was close to roman aqueducts situated in the way linking Tunis 
to Beja, around 20 km north-west of Tunis.  

21  This story explains why the ṭarīqa’s name is sometimes pronounced al- Šāḏuliyya rather than al-Šāḏiliyya. 
22  (Mackeen 1971b: 485 n87) pointed out that Ibn al-Barā didn’t exercise such a function until the year 

1258-1259 (after Šāḏilī’s death), but this doesn’t totally undermine Durra’s story. Indeed Ibn al-Barā 
might have enjoyed a great influence in the Tunisian court even if he wasn’t officially named Chief 
Qāḍi until few years later.  
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visits and contacts between Šāḏilī and his earliest followers in Tunisia, which didn’t stop 
upon his arrival to Egypt.  
 Yet it was in Egypt that Šāḏilī inherited the role of quṭb from Abū l-Ḥajjāj al-Uqṣurī 
(d. 642H). At last, his highest spiritual dream, for which he travelled since his early youth 
eastward and westward, came true. Such a position is not one that goes without risks. Ibn al-
Barā’s accusations followed him to Egypt, where strict security measures were taken to 
hinder his arrival. However, Šāḏilī managed to be admitted: while all other groups of 
travellers underwent a control by the soldiers at the entrance of Alexandria, he and his group 
entered the city without anybody bothering them (Durra: 30/12).  
 Arriving to Egypt, Šāḏilī met a group of people, known as ‘the Tribes’, who 
underwent some injustice from the governor of Alexandria. He promised them to intercede 
for them in front of the governor. Once there, the governor told him that instead of 
interceding for the Tribes, he would better have had someone intercede for him because he 
had letters from Tunis against him. Šāḏilī replied: “you, me and the Tribes are all in God’s 
fist”. The governor was instantly rigidified losing all ability to move, while Šāḏilī was 
turning his back and proceeding to leave the assembly. People from the governor’s circle 
followed Šāḏilī to beg his pardon, and he agreed to go back to the governor, who 
miraculously recovered his ability to move just when Šāḏilī touched him (Durra: 30-
31/13).  
 It seemed that from then on, Šāḏilī gained in Egypt a great reputation among the 
population and the governors alike. Both Durra and Laṭā’if describe him as having a busy 
life, travelling a lot between different cities in and out of Egypt and show that he 
occasionally went back to Tunisia, referred to as al-Maġrib, which is a very broad 
appellation, while Egypt is hinted to as being al-Mašriq. This clearly suggests that although 
frontiers changed tremendously in the history of Muslim North Africa, the split between 
Maġrib and Mašriq seem to have been situated somewhere between Tunisia and Egypt. 
 An important mark that Šāḏilī had imprinted and with which his name became 
associated was his frequent pilgrimages to Mecca (hajj), at a time where the Middle East 
was undergoing Crusades and Tatar attacks, the usual routes from Egypt to Mecca, across 
Bilād al-Shām (Great Syria), were deemed dangerous. So much so that many fuqahā’ 
forbade performing hajj in such hazardous circumstances23. Al-‘Izz b. ‘Abd al-Salām 
issued such a fatwa but Šāḏilī met him and convinced him that he had the possibility to do 
so safely (Durra: 34/16).  
 Durra (p.34-35/16) and Laṭā’if (p.52-53) report the return of Šāḏilī from this first 
hajj and his meeting with al-‘Izz in different terms. Laṭā’if speaks soberly of Šāḏilī wanting 
to greet al-‘Izz even before getting back home, transmitting to him the Prophet’s 
salutations, and describes al-‘Izz as receiving that testimony with extreme humility. On the 
other hand, Durra gives more spectacular details making the great faqīh al-‘Izz b. ‘Abd al-
Salām take the initiative to go out of Cairo in order to welcome Šāḏilī because he had heard 
returning pilgrims’ statements about the ‘divine gifts’ bestowed onto Šāḏilī during the 
journey. It further says that Šāḏilī told the faqīh that if he had wanted to, he could have 
brought the whole procession of pilgrims to ‘Arafāt by only one step the very day of 
‘Arafāt, but he had restrained himself from doing so, out of decency. Then Durra makes 

                                                           
23   For this question see (Hendrickson: 2016).  
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Šāḏilī show al-‘Izz and all the people present with him a live image of the Holy Ka‘ba, 
upon which, the faqīh immediately hailed Šāḏilī as his spiritual master.  
 It was actually during one of his numerous pilgrimages that Šāḏilī died, not without 
manifesting posthumous wonders. Thus, Ḥumayṯirā’ (a town in the Egyptian desert of 
‘Ayḏāb), the place where he passed away, used to have a small sour water spring, which is 
said to have turned into a more abundant and a purer source from the moment Šāḏilī’s 
corpse was washed with its water (Laṭā’if: 61). After burying him there, his followers 
continued their journey to Mecca by boat, under Mursī’s leadership. The latter reported 
facing a violent storm on their way, and were it not for a dream that Šāḏilī had previously 
told him, whereby he had pronounced a special prayer to calm down a stormy sea, Mursī 
wouldn’t have known what to do. Remembering his master’s prayer on such an occasion, 
Mursī repeated it word by word, and the storm instantly stopped (Laṭā’if: 56). 
 
 
Conclusion 
 
Our sketchy survey of these three major eras in Šāḏilī’s life gives a glimpse of the 
magnificent variety of places and people he met, and the experiences he lived. Yet, a 
complementary approach would have included a thematic study of the recurring ideas and 
patterns in these two sources which would probably shed an interesting new light into many 
areas related to medieval studies, in addition to Islamic and Sufi studies. 
 As a matter of fact, while (Cecere 2013b) already discussed interreligious encounters 
in Šāḏilī’s life, it would be useful to discover other aspects related to his life, such as the 
omnipresence of dreams and visions and their importance in determining personal 
interactions; the description of supernatural psychological powers, especially mind 
reading; the use of hunger and food in spiritual teachings and trainings ; saintly women 
encountered during his life; etc. 
 Furthermore, these two sources may still provide a remarkable ground for the study 
of other Sufi and scholarly figures of that time.  
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یقع ھذا الكتاب في القلب من الدراسات المقارنة التي لا تقف عند حدود الأدب، متعدیة إیاه إلى الفلسفة والطبیعیات 
والتصوف، ومن ثم یطالعك ابن عربي والطوسي والقشیري والغزالي كما یطالعك كانط وھیدجر ولیبنتزو وأفلوطین 
ویطالعك نیوتن وشرودنغر وستیفن ھوكینغ وكذلك تساورو وسیسیل داي لویس وسوزان سونتاغ... كل ھؤلاء في عناقٍ 

كتابة و صوفی�ا فلسفیَّا حول الإبداع، حول المقدس، وما بینھما. حول أفكار متقاربة متعانقة متقاطعة، لنقرأ في النھایة نصًا
أمیرة الزین ھنا كتابة من النوع الجاد الرصین المثقل بالتفاصیل والشروح والتوضیحات والإحالات، ھذه الإحالات التي 

ا مسترسلاً ربما كان یمكن لھا أن تأخذ مكانھا في المتن عند آخرین، غیر أنھا ترجئھا جمیعاً إلى الھوا مش؛ لتقدم نص�
 ماتعاً، یتقلب في أحضان التصوف والمیتافیزیقا والطبیعیات والاستعارة.

ویأتي الكتاب بمثابة رحلة تتبعت فیھا المؤلفة العلاقة بین الخلق والإبداع، وكیف أنھما توأمان؛ صدرا عن أفق  
افة". منطلقة من "الوجود الممكن"؛ تلك الحلقة واحد جامع، عبر قراءة الوجود من خلال "البیاض" و"الصمت" و"المس

المفقودة بین الوجود والعدم، ھذا المفھوم الذي یتقلب في الماورائیات والطبیعیات والإبداع والخلق، في المقدس 
 ووالإلھیات، فمثَّل أو كاد "الزمان المتخیل" في الفیزیاء أو "الفضاء الافتراضي"، أو "الطبیعة الأخرى" عند كانط، أ

"البرزخ" عند الصوفیة، ذلك الحائل بین الأجسام الكثیفة والأرواح المجردة؛ حیث طور الرؤیاویون نظرة عرفانیة 
ا في  للوجود؛ رؤیة متعالیة لأنفسھم وللعالم متحررة من أغلال الحرف، ینطلق فیھا الرؤیاوي العارف إلى متعالیھ حُرَّ

الإنسان معنى الفصول الأربعة، التي لا تكتمل دورة الزمان إلا بھا. أجواء العرفان، على نحو ما أعطى "ابن عربي" 
 ولم یكتفوا بصیاغة رؤیا ثوریة للمتعالي، وإنما أسسوا لرؤیا وجودیة متعالیة للكتابة المقدسة

والكتاب یبحث توأمة الخلق والإبداع في معظم ثقافاتنا الإنسانیة، عبر ملاحظة التناص بین "الطبیعیات"  
یات"، وھو ما یمكن اختزالھ في القول بأن "العالم قصیدة كتبھا الله"، التصور الذي أعید إنتاجھ وأعیدت صیاغتھ و"الإلھ

في بقاع مختلفة من العالم، وعبر عصور مختلفة وبلغات عِدَّة، غیر أنھا في كلٍّ لم تخلع عنھا ثوب الاستعارة؛ فھذا 
تعارة مكتوبة بلغة الإلوھة البصریة"، وكان ھیام أھل العرفان بھذا "اسحق نیوتن" یرى أن "كتاب الطبیعة لیس إلا اس

التصور وھذه الاستعارة ھو الوجھ الإشراقي لھیام المیتافیزیقیین المتبحرین بما وراء الطبیعة؛ حیث یعرضون عبرھا 
في "زمان  ةٍ لرحلة وجودیةما حجبتھ عنا طبیعة حواسنا وملكاتنا المحدودة، وحیث لا یمكن تفسیر الفناء بعیداً عن استعار

 متخیل" أو "فضاء افتراضي" یتذوق فیھ العارف طعم الموت والحیاة في الله.
 ما" في ھذا البرزخ الكائن بین-ما" أو "حقیقة-ویرى الكتاب أن معظم ثقافاتنا الإنسانیة اصطلحت على "وجود 

الأسطورة أو إلى السحر أو إلى الدین أو إلى  الوجود والعدم، عدتھا "حقائق" أو "أشكالاً من الوجود" نسبتھا إلى
"التعالي" وغیر ذلك من حقائق الغیب والمیثولوجیا واللاھوت والفلسفة. حقائق لم تكن أبداً موضوعًا للبحث العلمي 

الحقائق  هوالاختبار التجریبي، وفي المقابل لم تعرف إنسانیتنا إلى الآن علمًا ینفي وجودھا أو یثبت أنھا عدم مطلق. مثلت ھذ
 أو أشكال الوجود تجربة معرفیة خاصة، لا سبیل إلى مشاركتھا إلا بمشاركة تعبیر صاحب الرؤیا وتمََثُّل لحظتھا.

تستند إلیھ؛ ینطلق الرؤیاوي العارف متخطی�ا رقاب الحواس  وفي ھذا البرزخ حیث لا تجد المعرفة محسوسًا 
 یقرأ في نفسھ كتابَ ربھ.نحو نعمة التأویل، متحررًا من جمیع الأكوان؛ ل

كتب الشاعر النمساوي راینـر ماریا ریلكھ إلى شاعر مبتدئ ینبھھ إلى ما في نفسھ من كنوز: "كل ما حولك،  
كل ما تراه في حلمك من صور، كل ما في زوایا ذاكرتك ھو ملك لعینیك. أما إذا ما بدا لك أن حیاتك الیومیة فقیرة 

سَك، أنك لست الشاعر الذي یستطیع أن یكتشف ما فیھا من غِنىَ". وقبل ریلكھ بقرون قال جدباء؛ فلا تلمھا؛ بل لـُمْ نف
أھل العرفان: "من عرف نفسھ؛ عرف ربَّھ"، وطوروا مع السھروردي وابن عربي معرفة إشراقیة عمیقة للوجود. وكان 
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، وقولھ: "سنریھم آیاتنا في الآفاق وفي )21: 51القرآن قد دعا من قبل إلى النظر الحُـرّ: "وفي أنفسكم أفلا تبصرون" (
 ).53: 41أنفسھم" (

ة تنبض بالحیاة، رحلةً بالأنا الملتھبة لقد قدَّم العرفانیون تجربةً إبداعیة شخصیة  إلى المؤبد  وجداً من المؤقت ثـَرَّ
ان وجد العارف طریقاً فیما وراء الزمان والمكان العاجزین، كما یقول "برتراند رسل"، عن مقاربة الأبدیة. ومن ثم ك

إلى مشارفة أطیاف المتعالي الذي یجزي العارف على قدر استعداده، ھذا الاستعداد الذي یكون بالأصالة على قدر وَجْده، 
ھذا الاستعداد الطبیعي للوجد الذي یراه أفلوطین "ملكة یملكھا جمیع الناس، ولا یستعملھا منھم لا القلیل". وھنا یربط 

الوجد المتحرق إلى وجود المتعالي وكینونتھ العاشقة التي تتساءل عن منبع وجودھا ومصبھ، وبین ھذا  الكتاب بین ھذا
المتعالي، الذي لا یتوقف تصوره أو وجوده على شيء غیره؛ فبالوجود والعشق، لا بالخوف والھلع، أو اللذة والطمع 

لمعناه وتشویھ لتعالیھ، فالمتعالي ھو ما نحب، لا ما تنشد الكینونة حبیبھا المتعالي؛ فالتوسل بالخوف والطمع ھلھلة 
 نخاف، إنھ ما یكون لا ما نعرف.

وھنا في نعمة التأویل وملكوتھ كانت فضائل الاستعارة، لتبقى في السیاق المقدس ملكة التعبیر، حیث المتعالي  
في  حریة ونجاتھا من أصفاد الظاھرالذي یرفض القیاس ویسمو على كل معنى، كما كانت وثبة الكتابة العرفانیة نحو ال

 وثبتھا وراء تخوم المعرفة الموضوعیة. تحویمھا حول المقدس، تواكب بھا
كما یقرأ الكتاب في فصلھ الثاني الخلق والإبداع معاً بوصفھما توأمین، ولد كل منھما مع الآخر، فیربط بین  

كان یعتبر الشعر سبیلاً إلى الخلاص، وكان یرى الخالق  "شِیْمُس ھیني" شاعر الخیال المسكون بالأسرار المقدسة، الذي
رمزًا للشعر الأسمى، ویرى الشعر استسلامًا لطفرة الوَجْد نحو المتعالي، وبین "بومغارتن" فیلسوف الجمال الذي كان 

ي ھو الله. الكافیرى القصیدة مثل العالم أو الكون الذي وصفھ الفلاسفة العقلانیون، كان یراھا كلاً كامل النظام، سببھ 
وقبلھما كان "أفلوطین" یقول بأن "العالم قصیدة كتبھا الله"، ومِن قبلھ كان البابلیون، الذین نظروا إلى السماء وتأملوا 

 أبراجھا وعدوھا رموزًا لھا، ورأوا أن "رموز الأرض لا تختلف عن رموز السماء".
بیعة؛ فكان عملُ الخالق واكتمالُ الطبیعة یقُْرَأُ بوصفھ على الدوام كان ھناك ھذه النظرة الشاعریة للخالق والط 

شعرًا، كما كان ھذا الطبیعي یمثلُ ھذا المقدس الإبداعي؛ فكان "إیمانویل تساورو" یقول في استعارة مشھورة بأن "العالم 
، وھو لقھ إلھ مبدعقصیدة میتافیزیقیة خلقھا الله"، قصیدة من تصورات ومجازات واستعارات رائعة. وبأن ھذا العالم خ

)، ولذا یسمي "ابن عربي" الله عز وجل "حضرة الإبداع"، ویقول 117: 2كما في القرآن "بدیع السموات والأرض" (
 في شعره:

 فتعالت حیث عزت أن تنُال حضرة الإبداع لا مثیل لھ
 
 غالیلیھ"، فحاول ھذه الاستعارة المشھورة لتساورو، التي استھوت أكثر من استھوت من معاصریة "غالیلیو 

صارت أساسًا في علم الكون مع قراءة نیوتن لعالم الطبیعة؛ حیث اكتشف أن  -قراءتھ وترجمتھ إلى لغة الریاضیات
قوانین السماء ھي القوانین التي تعمل على الأرض، وتبیَّن لھ أن "كتاب الطبیعة لیس إلا استعارة مكتوبة بلغة الإلوھیة 

عیداً إقرار معظم شارحي نیوتن بصعوبة فھم نظریاتھ دون الاستعانة بالاستعارات والرموز البصریة". ومن ثم لم یكن ب
 ولغة الشعر.

ومن "جالیلیو" و"نیوتن" إلى "ولیم جونس" الذي درس عدداً من القصائد التي نظُِمَت في الكونیات وحفلت  
 طبیعةفیھ أن نظریة نیوتن قد فتحت كتاب ال بفیض من الاستعارات المیتافیزیقیة في كتابھ "بلاغة العلم"، الذي رأى

 للعیون والأفھام لیقرأ الشعراء في صفحاتھ حكمة الله.
حین قال بأن المخیلة التي  Virtualوھنا یقدم لنا "إیمانویل كانط" ما یمكن أن یعَُدّ أساسًا فلسفی�ا للفضاء الممكن  

من المادة التي قدمتھا لنا الطبیعة. لھذا كان ھیام أھل العرفان خلقت الاستعارة تخلق لنا طبیعة أخرى، تخلقھا انطلاقاً 
 بالاستعارة وجھًا إشراقی�ا صوفی�ا لھیام المیتافیزیقیین المتبحرین بما بعد الطبیعة.

ومن العرفاني إلى الطبیعي إلى ما وراء الطبیعي كانت الاستعارة حاضرة على الدوام غوایةً مفتوحةً للعناق  
ن متباینات الوجود ومتشابھاتھ، على مھدھا خلقت تلك الرؤى الوجودیة التي بنیت علیھا كثیر من ثقافاتنا والمجاسدة بی

 الإنسانیة في الفن والفلسفة والعلم.
إلى قضیة تبدو مصطلحیة مفھومیة؛ فمن المؤكد أن الكتاب ینحاز انحیازًا كاملاً للتأویل وفیضھ  بقي أن نشیر 

تعالي عبر سَفرَ الجوارح، ولم یكن ھذا لیكون بعیداً عن الإشارة والمجاز والرمز والاستعارة. وعشقھ، للكشف ونجواه الم
ر الرؤیة الثوریة التي قدمھا العرفانیون للمعرفة، التي ربما لم یكن لِتنُْجَز بعیداً عن الاستعارة  وقد یفُْھَم كیف للنص أن یقَُدِّ

 بدا مزدریاً ما لیس استعارةً أو رمزًا. ودومًا ما نطالع مثل ھذه التعبیرات: والمجاز، ولكنَّ النصّ في غمرة ھذا التقدیر 
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 "عبید الحروف" -
 "عبودیة الحرف" -
 "أغلال الحروف" -
 "ھاویة الحرف" -
رتھ من جمالیات الجُمَل" -  "حرَّ
 "دفع بلاء عبید الحرف عن أھل الوَجْد" -
 "العروج من الحرف ومفضوح العبارة" -
 على الحرف وعلومھ وطقوسھ وأوثانھ""ثاروا  -
 "ھناك كثیر من الأشباح في مقابر الحروف التي لا یرى سكانھا في المتعالي إلا الكوابیس" -
 ینفض عن وعیھ غبار الحروف وأوھامھا" -"لیس في حقیقتھ إلا تألیھًا للحرف -
ن ھذه المعاجم والفھارس "یسمو بنفسھ عن القناعة بأن الوجود الممكن ھو كل ما في الحروف، أو أ -

فلطالما كانت ھذه الحروف وما زالت تھدد وجد العارف  -وعنعنات الموتى تتضمن معنى الوجود الكلي
 بجھنمھا"

 "لغة المؤقت الزائل وغیرھا من أعشاب الحروف السامة" -
دبت التي أج"لقد وجدوا في الحروف ما یجده عاشق العبودیة في سلاسل الحدید؛ منھا بنوا كنیستھم  -

الأرض واختزلت رحابة السماء، وھم في ھذه المازوخیة المقدسة یمشون في جنازة عقولھم ویتركون 
 لحروف الموتى أن تفكر عنھم. أما الإبداع فلا یبقى لھ عندھم إلا توابیت الآباء والأجداد"

 
في أدبیات التصوف دلالتھ  وقد یشُْكِل ھذا الاستخدام على بعض القراء؛ فالمألوف في استخدام "الحَرْف" 

الإیجابیة ومكانتھ الجلیلة، فھو مقابل للموجودات عند "ابن عربي"؛ فــ"الحرف... ھو ما یخاطبك الحق بھ من 
، وعادة ما یعني في اصطلاح الصوفیة "الحقائق البسیطة من ) 2(، وھو "أجزاء كلمة الحق المقولة") 1(العبارات"

ردة في أي عالم من العوالم، "فھي في عالم الثبوت حرفاً غیبی�ا، وفي عالم الوجود الأعیان"، فالحرف ھو كل حقیقة مف
، بتركیبھا تظھر الكلمات؛ فالإنسان كلمة من حیث یجمع في ذاتھ حقائق متعددة (حروف). یقول ابن )3(حرفاً عینی�ا"

ت من حیث تركیبھا، وكذلك أعیان عربي: كلمات العالم أو حقائقھ تسمى في الإنسان حروفاً من حیث آحادھا، وكلما
. و"الحروف العالیات" ھي الشؤون الذاتیة )4(الموجودات تسمى حروفاً من حیث آحادھا وكلمات من حیث امتزاجھا

الكامنة في غیب الغیوب، كالشجرة في النواة. إن الحروف عند أھل العرفان حیة، ناطقة، تلقي بأسرارھا مكاشَفَةً. وھي 
ر لھا خواص بانفرادھا وأخرى بتركیبھا، وعادوا في ذلك إلى القرآن الكریم وحروفھ المقطعة، وجعلوا كالطبائع والعقاقی

 من علمھا عِلْمًا خاصًا بالأولیاء.
وقد نفھم من ھذا اقتصار معنى الحرف على ثقافة النقل والفھم الواحد والتفسیر المحدد الذي یتقید إلى ما یعتقد  

 :)5(ـینِّ، الذي لا یرى فیھ لبَْساً ولا تشویشًا. والحَرْف لغةً یحمل معاني عدة مرجعھا إلى كونھاھر الجَلِـيّ البَ أنھ الظ
 "حَدّ الشيء"؛ الحَدّ والطَّرَف، فحََرْف كل شيء حَدهّ، والطَّرَفُ والجانبُِ، وبھ سمي الحَرْفُ من حروف الھِجاء. -
 عن معناه إلى معنى آخر لیطابق غرض الشخص. "العدول"، والتحریف. بإخراج الحرف اللغوي، أي الكَّلِم، -

                                                           
 .130ص -2. ج1850 -مصر -ابن عربي: الفتوحات المكیة. طبعة دار الكتب العربیة  1
م. 1981، 1المؤسسة الجامعیة للدراسات والنشر، بیروت، لبنان، طنظر: د. سعاد الحكیم: المعجم الصوفي. دندرة للطبع والنشر، توزیع   2

 .307ص 
 السابق: نفسھ.  3
 .392ص -2ابن عربي: السابق. ج  4
 نظر في ھذا:  5
 بیروت، مادة (حرف) -ابن منظور: لسان العرب، دار صادر  
 م، مادة (حرف)1979نان، بن فارس: مقاییس اللغة. تحقیق: عبد السلام محمد ھارون، دار الفكر، بیروت، لب 
 ، مادة (حرف).2005، 8الفیروزآبادي: القاموس المحیط،تحقیق: محمد نعیم العرقسوسي مؤسسة الرسالة، بیروت، لبنان، ط 
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"تقدیر الشيء" ومنھ "التَّحرّف" للقتال، وھو ما یقتضي المیل والعدول، بما ظاھره تولیھ الدُّبر أو الھرب أو  -
ف لھ، وھو أشدُّ  النكوص، وباطنھ الحیلة والخداع من أجل العودة للھجوم. یقُال: "رماه عن شُزُنٍ" أي تحََرَّ

فتَ لھ بعینیھا فأصابت فؤاده")6( للرمي"  .)7(. وجاء في لسان العرب: "وقولھ: نحََت لھ، یعني امرأة تحََرَّ
أمرِه غیر أن معنى آخر یبدو وجیھًا ھنا وھو الحرف بمعنى "الوجھ"، كما جاء في مقاییس اللغة؛ تقول "ھو مِن  

 .)8(سِ مَنْ یعَْبدُُ اللهَ عَلىَ حَرْفٍ"، أي على وجھ واحد"على حَرْفٍ واحد، أي طریقة واحدة. قال الله تعالى: "وَمِنَ النَّا
وقد لا یعطي الكتاب أي مساحة لھذا الحرفي، الظاھري للعمل، بل یبدو وقد أقصي تماما عن أفق المعرفة. نعم یناوئ 

لمتكلمین، ا عالم متصوف مثل "ابن عربي" التأویل الحَرْفي الذي یوقع في التشبیھ والتجسیم، على نحو ما فعل بعض
وبعض غیر المسلمین، ویعبر من الظاھر إلى الباطن، من التنزیل إلى التأویل، ولكنھ ودون أي تعارض یدرج موضوع 

تھام ا الاھذ"، أي في نظریة العلم. وقد یبدو "الحروف" في قسم "المعارف"، الباب الأول من كتابھ "الفتوحات المكیة
یكون التطبیق على نصوص تتمیز بطبیعتھا بالإیحائیة والرمزیة، وقد یتصل ھذا ببعض  بالحَرْفیة والأحادیَّة وجیھًا عندما

 جوانب النصوص الدینیة، ولكنھ قد لا یكون محل اتفاق على الإطلاق إن أرُِیْدَ تعمیمھ على ھذه النصوص.
ھناك على الدوام ھذا عندما یصطدم الفھم بمحدودیة اللغة؛ تنشأ في اللغة نتوءات من اللامعنى، ومن ثم كان  

السعي المحموم إلى تخلیص العلامات من الالتباس، وتخلیص استعمالاتھا من الغموض والانطباعیة، والبحث عن 
المعنى "الحقیقي" لكل مفھوم ولكل تصور ولكل قضیة. وفي تاریخ التأویل كان ھناك قراءات عدة تبلور معاني مختلفة 

 ي إلى معنى باطني إلى تأویل أخلاقي.للنصوص من معنى حرفي إلى معنى مجاز
بالإضافة إلى ھذا، قد نؤمن بأنھ لیس من الحكمة أن تقُْصي ما یسمىى بالإنسانیات من أفقھا تمامًا ما تعتمده  

بعض علماء الطبیعیات، الذین كانوا علامة فارقة في تطور العلم، أفق  الطبیعیات في نظرتھا. كما نقدر أن یكون لدى
ي عرفاني، وھي ربما حیویة كفلت لفكرھم أن یكون حی�ا ابتكاری�ا مفارقاً، ولكن ھذا الأفق لم یكن بحال مجازي استعار

 معتمدھم الدائم في النظر والتأمل والتفكیر والتجربة، ولعل ھذا ما أخصب تجربتھم.
ى تلك یلة في العربیة إلویبقى الكتاب الذي جاء عودةً إلى أحد أھم الأسئلة الكبرى في الفن والوجود، إضافة أص 

المنطقة التي تتأمل العلاقة بین الإبداع والمقدس، عبر التصوف والطبیعیات والفلسفة والأدب، ویبقى في ھذا فریداً في 
 مقاربتھ، رشیقاً في عبارتھ، محكمًا في صیاغتھ.

                                                           
 انظر: ابن منظور: لسان العرب، مادة (شزن).   6
 السابق: مادة (تأَلَْب).  7
 ابن فارس: مقاییس اللغة. مادة (حرف).  8
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 Andreas Fink is an Assistant Professor at the University of Heidelberg, in the 
Seminar of Languages and Cultures of the Near East.The volume currently under review, 
titled Der arabische Dialekt von Hasankeyf am Tigris (Osttürkei). Geschichte – Grammatik 
– Texte – Glossar (The Arabic Dialect of Hasankeyf on the Tigris (Eastern Turkey). History 
– Grammar – Texts – Glossary) represents the revised version of the author’s Ph.D. thesis. 
 The book consists of: Danksagung (“Note of thanks”) (pp. XIII-XIV); Abküzungen 
und Symbole (“Abbreviations and Symbols”) (pp. XV-XVI); Literatur (“References”) (pp. 
XVII-XXXV); seven main chapters: Einführung (“Introduction”) (pp. 1-52), Phonologie 
(“Phonology”) (pp. 53-72), Morphologie (“Morphology”) (pp. 73-148), Syntax (“Syntax”) 
(pp. 151-170), Paradigmen (“Patterns”) (pp. 171-202), Texte (“Texts”) (pp. 203-270), 
Glossar (“Glossary”) (pp. 275-340); two annexes: Anhang I (pp. 341-344) and Anhang II 
(pp. 345-348); and Karten (“Maps”) (pp. 349-353). 
 In the first chapter, Einführung (“Introduction”) (pp. 1-52), the author discusses: the 
geographical and historical contexts in which the Arabic spoken in Hasankeyf is found, a 
very thoroughly researched etymology of the city’s toponym, the religions and the cultures 
(Syriac Christians, Armenians, Ottomans, Turks, Kurds, etc.) that have existed across 
history in the area, the current sociolinguistic situation of the speakers of Hasankeyf Arabic 
and their future (according to the author’s estimate, the dialect is bound to become extinct 
in the next 50 years, (p. 42)), the position of Hasankeyf Arabic in the Mesopotamian qǝltu 
Arabic dialects and its description as part of the Anatolian Arabic branch, and a brief 
description of the main phonological, morphological, syntactic and lexical features of the 
Arabic dialect spoken in Hasankeyf. This chapter is very well documented and it shows 
that the author has gone to great lenghts to decipher the otherwise opaque and intricate 
historical and sociolinguistic research of this dialect. 
 The second chapter, Phonologie (“Phonology”) (pp. 53-72), is concerned with the 
consonantal system (incuding consonants emerging from loan-words and phenomena such 
as consonant assimilation and emphatization), the vowel system (as well as sections 
dedicated to the ’imāla phenomenon, the epenthetic vowel), and the accentuation of words 
(with special cases, in which the accentuation is influenced by prefixes, suffixes and other 
words). 
 In the third and the biggest chapter, Morphologie (“Morphology”) (pp. 73-148), the 
author covered: the morphology of pronouns (personal pronouns, the copula, the 
demonstratives, the interrogatives, the relative pronoun, and others), the verbal morphology 
(with all the derived forms of the “strong” verbs and the “weak” verbs, verbal object 
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suffixes and verbal modifiers for tense and mood, as well as “pseudoverbs” –  fī “there is”, 
lu “he has”, kallu “he had” –, and verbal nouns), the morphology of  the nominal group 
(where, although the research shows a big number of derivation patterns, some examples 
might have been more eloquent, had a clear distinction between nouns and adjectives been 
made), the numerals (cardinals, ordinals, fractions), particles (prepositions, conjunctions, 
interjections). 
 The fourth chapter, Syntax (“Syntax”) (pp. 151-170), is surprisingly reduced in size 
for what it could offer, as part of a dialectological monograph. The author deals with: the 
syntax of pronouns, the copula, demonstratives, definiteness, noun phrase agreement, the 
elatives, the tenses and moods of verbs, as well as clauses (temporal, causal, conditional, 
and others) and the negation. 
 The fifth chapter, Paradigmen (“Patterns”) (pp. 171-202), contains verb 
conjugations for all types of roots (triconsonantal, as well as quadriconsonantal), and all 
derived forms for each root. This chapter is a very valuable and necessary component of 
any monograph, because it showcases the productivity of the dialect as a living language 
that is still in use. 
 The sixth chapter, Texte (“Texts”) (pp. 203-270), is the most valuable part of the 
volume, because Arabic dialectologists will be able to use the recordings made by the 
author for further research. The texts (recorded from informants belonging to various social 
classes, ages and work fields) are accompanied by excellent translations and referenced 
footnotes that make reading the Hasankeyf Arabic samples seamless and 
“dialectologically” rewarding. 
 The last chapter, Glossar (“Glossary”) (pp. 275-340), is an interesting addition to the 
volume, because it provides the reader with a list of over 1400 root-based words (of Arabic, 
Turkish and Kurdish origin), accompanied by their etymology. This chapter will 
successfuly prove itself of great help to Anatolian Arabic researchers, especially for finding 
out the meanings of words that seem to develop only in these Arabic Sprachinseln, found 
“in a Kurdish microcontext, situated in its turn, in a Turkish macrocontext (Grigore 2007: 
27)1. 
 In conclusion, the volume is a necessity for Arabic dialectology nowadays, 
especially for the research of Anatolian Arabic, a branch that is still highly productive 
lexically and requires continously updated corpora of recordings, although its future looks 
less and less certain, due to the current sociolinguistc situation of the area. 
  
 
 

                                                           
1  Grigore, George. 2007. L’arabe parlé à Mardin – monographie d’un parler arabe « périphérique » –. 

Bucharest: Editura Universităţii din Bucureşti. 
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Mehmet Șayır is an Arabic lecturer at Gazi University in Ankara, where he has been 
teaching classes of Arabic Dialectology, Contemporary Arab Communities, as well as 
Arabic Advanced Speaking Skills and Arabic Language Practice. Born in Mardin, Mr. 
Șayır is a native speaker of Mardini Arabic. He has published various translations from 
Persian and Arabic into Turkish since the 1990’s. He holds a Ph.D. thesis in Arabic 
Dialectology, titled Mardin'de Konuşulan Arapça Lehçenin Sesbilgisi Biçimbilgisi Ve 
Sözdizimi Bakimindan Incelenmesi (An Examination regarding the Phonetics, Morphology 
and Syntax of the Arabic Dialect Spoken in Mardin).  The thesis has been revised and 
published under the name Mardin Arapça Dialekti (The Arabic Dialect of Mardin) at the 
end of 2017, and this is the work currently under review. 
 The book consists of “Giriș” (Introduction) (pp. 17-30), three main chapters: 
“Sesbilgisi” (Phonetics) (pp. 31-69), “Biçimbilgisi” (Morphology) (pp.70-126), and 
“Sözdizimi” (Syntax) (pp. 127-166), as well as “Sonuç” (Conclusion) (pp. 167-172), a 
bibliography and a map of the Mardin area. 
 In the “Giriș” (Introduction) (pp. 17-30), the author discusses the diglossic situation 
of the Arabic language in the Arab world and outside it. Afterwards, a very thorough 
description of the Arabic dialects spoken in Turkey is given, with mentions of over 30 
villages where qǝltu dialects from the Mardin branch are still spoken nowadays. There is 
also a historical description of Mardin, followed by a research on all the major works on 
Anatolian Arabic, which have been cited as the author’s guiding resources for carrying out 
his monograph.  
 In Chapter 1, “Sesbilgisi” (Phonetics) (pp. 31-69), the author deals with the vowel 
system of Mardini Arabic, the consonantal system, diphthongs, allophones, phonemes, 
‘imāla, phonetic transformations (consonant voicing: yesbeḥ > yǝzbeḥ “to swim” (p. 53), 
consonant devoicing, consonant emphatization, consonants from loan-words, and others), 
as well as similarities between Modern Standard Arabic and Mardini Arabic (presence of 
diphthongs, interdental consonants, etc.). 
 Chapter 2, “Biçimbilgisi” (Morphology) (pp.70-126), is concerned with the analysis 
of the morphological system of Mardini Arabic. An array of concepts are discussed here: 
morphemes (mainly for verb conjugation, but also for noun and adjective declension), noun 
phrases, noun plural patterns (internal and external, as well as plurals for loan words), 
adjectival patterns (colors, comparatives, adjectives of superiority), verbal morphology 
(which is scattered throughout the book without following a clear system: the main 
conjugations, verbal auxiliaries, and some reduplicative verb forms are in this chapter, 
while the verbs with root particularities are dealt with in the syntax chapter), verbal nouns, 
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pronouns (independent, possessive demonstrative and copula pronouns), prepositions, 
adverbs, loan-words, collective and singulative nouns, and diminutives.  
 In Chapter 3, “Sözdizimi” (Syntax) (pp. 127-166), the author discusses the nominal 
sentence, the verbal sentence, the conditional clause, religious phrases in which Alla is the 
subject, interjections and the vocative, prepositions, external noun plurals, values of ke:n 
“to be” (pp. 140-146, as full verb or preverbal particle or auxiliary), values of ṭa:ḳ “to be 
able” and beḳa “to remain”, the negation, interrogative particles, verbal tenses, and 
preverbal particles plus auxiliary verbs.  
 The volume ends with a “Sonuç” (Conclusion) (pp. 167-172), in which the author 
recounts the main phonetic, morphological and syntactic features of Mardini Arabic, 
adding that the dialect under study has a richer phonetic structure than the other Anatolian 
dialects, while its syntax has been visibly influenced by the languages that coexist with it 
in the area (Turkish, mainly). 
 To conclude, the volume offers dialectologists a new source of unique language 
samples (most of which have been collected by the author) in the Arabic spoken in Mardin, 
while also setting the way forward for Turkish researchers in the domain of Arabic 
dialectology. 
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