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Introduction

Number 14 in al-MaqrizT's autograph collection of opuscules preserved in the
Leiden University library (Leiden, Universiteitsbibliotheek, Mms Or. 560, fols.
usP-1352) is a copy of the author’s al-Dahab al-masbik, The Moulded Gold,
a summary history of the annual pilgrimage to Mecca since the days of the
Prophet. This is a relatively short text of 40 handwritten pages, also known
under the longer title that was later added in the header of this manuscript’s
fol. 15P: “The Book of Gold Moulded in the Format of the Report of the Caliphs
and Kings Who Performed the Hagg” (Kitab al-Dahab al-masbuk ft dikr man
hagga min al-hulafa’ wa-l-mulik).

Discussing issues of caliphate, kingship and Mecca pilgrimage, this al-Dahab
al-masbuk is in many ways a curious and highly intriguing little text that has
so far only attracted limited scholarly attention.! In accordance with the long-
standing status and reputation of the Egyptian scholar, administrator, and
judge Ahmad b. ‘Al11-Maqrizi (766—845/c. 1365-1442) as one of the most impor-
tant historians of his age,? this attention has mainly considered the text for
its historiographical value and for the convenience of its collection of diverse
material concerning pilgrimages of illustrious caliphs and many other Muslim
rulers. In a carefully organised chronographical manner this kind of collection
allows this “report” to live up entirely to the promise of its longer title and to
present all kinds of stories about a substantial list of rulers and their engage-
ments with the hagg, the annual Muslim pilgrimage to Mecca. Starting with
the Prophet’s fagg of 10/632 and ending with the story of the Mecca journey
in 778/1377 of the Egyptian sultan al-Malik al-Ashraf Sha‘ban (r. 764—778/1363—
1377), al-Dahab al-masbitk moves from the time of the Prophet, over that of
the Caliphs, to that of non-caliphal rulers’ pilgrimage engagements from the
eleventh century onwards. Due to the work’s limited size, however, the added
historiographical value of its information about pilgriming Prophet, caliphs,
and kings is only very limited, and the relative neglect of the text in histori-
cal research of the Mecca pilgrimage and of the history of the caliphates and
of its successor polities is therefore perfectly understandable. The booklet is
rather more remarkable for other reasons, not in the least from a wider literary

1 Al-Gasir (1952); al-Sayyal (1955); al-Sayyal (2000); Farahat (2009).

2 See the biography of al-Magqyizi by his student Gamal al-Din Yasuf b. Tagri Birdi in his al-
Manhal al-safi, 1:415-420, p. 417 (“His reputation in history and in other subjects became
well-known during his life and after his death, so that he came to be referred to as a model”).

© JO VAN STEENBERGEN, 2016 | DOI: 10.1163/9789004332362_002
This is an open access chapter distributed under the terms of the Creative Commons
Attribution-Noncommercial 3.0 Unported cC-BY-NC 3.0 License.
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2 INTRODUCTION

point of view as the very first to claim to offer a more or less focused stand-alone
narrative of Muslim leadership of the pilgrimage.3

As will be argued in this study, the disappointing historiographical nature
of al-Dahab al-masbik is actually only one residual dimension of a text that
was constructed in this unique manner for far more complex purposes. It is
the complexity of these particular purposes and their concomitant literary
construction that makes the text so curious, intriguing, and valuable. This has
to do with an author who tries to consciously communicate through his text
with changing audiences. It also has to do with the larger contexts within which
all three communicative partners—author, text and audiences—operated. In
the early decades of the fifteenth century these contexts were defined by
substantial political, socio-economic, and cultural transformations. They were
also shaped by ongoing intellectual debates about the proper social order that
should accommodate such transformations. At moments such as these, stories
about pilgriming rulers represented very useful material for a scholar-author
such as al-Maqrizi. Many centuries of Muslim rulers’ engagements with the
annual pilgrimage to Mecca turned out to have produced powerful symbolic
literary tools to speak about much wider issues of Muslim leadership duties
and privileges. Al-Dahab al-masbiik and its particular engagement with the
metaphorical options that its subject matter offered were therefore certainly
also about al-Maqriz1’s personal experience of the transformations of his time,
his participation in at least some of the debates that were raging, and his
pursuance of some kind of impact on various people around him.

All of these issues matter for a proper understanding of the full complexity
of a literary text such as al-Maqrizi’s al-Dahab al-masbiik. This book, consisting
of a detailed analysis, a new critical edition, and an annotated translation of the
text, wishes to present this type of comprehensive understanding. Its first part
presents the first thorough study of the text, conceptualised here as the recon-
struction of a kind of cultural biography of al-Dahab al-masbiik, in its changing
material and immaterial manifestations from its early fifteenth-century con-
ception onwards.* It will first pursue a reconstruction of those contexts that

3 Brockelmann’s claim—following a note in the entry for al-Dahab al-masbuk in the Kasf al-
gunun by the seventeenth-century Ottoman bibliographer Haggt Halifa/Katib Celebi (1017
1067/1609-1657)—that the copy in the Leiden manuscript “only represents an excerpt from a
more substantial text in five parts, completed in 841/1437 (nur ein Auszug aus einem grosseren
Werk in 5 Teilen, voll. 841/1437)” was never endorsed or substantiated (GAL, 2:50).

4 This objective of reconstructing a cultural biography of al-Dahab al-masbiik of course refers to
Kopytoff’s “cultural biography of things”; this study will—even though for practical reasons

mostly implicitly—take on board as key analytical tools and research questions Kopytoff’s
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defined the author and the production of his text as well as its reception by
various audiences. The intricacies of the hagg tradition, the dynamic practices
of Muslim leadership and scholarship, al-Magqrizr's own eventful life and times,
and the century-old traditions of hagg writings are like a rich canvas that serves
as an indispensable background for readings and studies of this literary text
to fully appreciate the depth of its forms, functions, and meanings. This first
chapter therefore first discusses the Muslim pilgrimage ritual and its long and
intricate history, the late medieval social and cultural worlds that connected
Mecca to Cairo, and the place of al-Magqrizi and his scholarship, his al-Dahab
al-masbuk in particular, in these worlds. The second chapter moves from these
defining contexts to the actual text of al-Dahab al-masbiik, set again within its
wider framework of hagg writings in Arabic up to the later medieval period, but
focusing above all on the detailed analysis of the textual aspects of those forms,
functions, and meanings and reconstructing how in the textual interaction
between author and audiences al-Dahab al-masbiik was a recipient, a transmit-
ter, and an agent of old and new claims to historical truth. These intertextual,
narratological, and semiotic readings are followed in the third and final chap-
ter of this study by the analysis of the external, material factors of those forms,
functions, and meanings that defined the life of al-Dahab al-masbiik as text
and object, in al-Magqriz1's time and beyond. This chapter consists basically of
a descriptive study of the ten extant manuscript copies of al-Dahab al-masbik.
But it also moves beyond that. Tying together some of the insights gained from
the other two chapters with this physical and paratextual manuscript mate-

explanation that “In doing the biography of a thing, one would ask questions similar to those
one asks about people: What, sociologically, are the biographical possibilities inherent in
its “status” and in the period and culture, and how are these possibilities realized? Where
does the thing come from and who made it? What has been its career so far, and what
do people consider to be an ideal career for such things? What are the recognized “ages”
or periods in the thing’s “life”, and what are the cultural markers for them? How does the
thing’s use change with its age, and what happens to it when it reaches the end of its
usefulness?” (Kopytoff (1986): 66-67). A parallel and similarly leading cultural biographical
approach has above all been pursued in archaeology, such as proposed in a special issue
of the journal World Archaeology, where Gosden and Marshall explain that “the central
idea is that, as people and objects gather time, movement and change, they are constantly
transformed, and these transformations of person and object are tied up with each’, they are
“social interactions involving people and objects [that] create meaning” (Gosden & Marshall
[1999]: 169). Pursuing the cultural biography of al-Dahab al-masbiik as a thing, as an object,
and as a literary text is then asking about its various transformations (as ‘singularity’ and
as ‘commodity’), its involvement in all kinds of social interactions, and its role in various
processes of meaning-making.
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rial, this final chapter actually aims to reconstruct in as much—occasionally
necessarily speculative and hypothetical—detail as possible the history of the
making and remaking of the text by author, copyists, readers, and all kinds of
other users between the fifteenth century and today.

In this summing up of the history of al-Dahab al-masbik’s production, repro-
duction, and consumption this short text’s cultural biography presents itself
as extremely rich and complex indeed. Rather than merely an unsatisfying
fifteenth-century summary history of the pilgrimage of Muslim rulers, it ap-
pears as one literary manifestation of the many vibrant gateways that can lead
modern researchers to better understandings of the social and cultural worlds
that defined its life. This was a long life full of opportunities, encounters, and
transformations, only a handful of which can actually be reconstructed. At
every turn, however, the text appears and re-appears above all as a node in
networks of people, ideas, practices, texts, and related cultural forms, which
it connects and with which it is connected in ever changing configurations.
Reconstructing all of these networks, connections and configurations is a much
needed but also daunting task that lies far beyond the reach of this particu-
lar study of al-Dahab al-masbitk. Some of them will nevertheless make their
appearances here in some relevant detail, and the contours of many others will
come into sight at the horizons of this book’s first part. It is hoped that in the
future, this particular study’s embedding within the wider scope of al-Maqriz1'’s
rich scholarly legacy as it is being studied in this Bibliotheca Magriziana will
become possible. It is only through comprehensive approaches of embedded-
ness, connectivity, and contextuality that these details may be further refined
and that these contours may acquire more concrete shapes. It is therefore
above all the combination of different cultural biographies and partially recon-
structed social lives of al-Maqriz1's many extant texts that may yield ever better
and more nuanced insights into the different intellectual and practical uni-
verses that this fifteenth-century author and his regularly changing memories
came to inhabit.

One important condition to achieve such enhanced understanding of argu-
ably one of the most influential historians of pre-modern Islamic history is that
we have access to his texts as he had intended them to be. As will be detailed
in the third chapter of this first part, there are only a handful of modern edi-
tions of the text of al-Dahab al-masbuk and these all display in various ways
important shortcomings in their relationship with the original versions of the
text. The retrieval in the context of the Bibliotheca Magriziana of all relevant
manuscript copies and of authoritative manuscript traditions as well as the
deepened understanding of the complexity of this text and of the contexts in
which it operated also mean that the time certainly has come to start mov-
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ing beyond current editions. Above all they all rely mainly on the same, much
later copy of the text, and the only extant autograph of al-Dahab al-masbiik in
the manuscript Ms Or. 560 (Leiden, Universiteitsbibliotheek) has so far never
been the object of any critical edition. There are therefore many good reasons to
present such an edition of this text as it appears in Or. 560 in the second part of
this book. In order to assure the widest possible accessibility and intelligibility
of al-Magqriz1’s text, also for the non-specialist reader, this second part simulta-
neously presents the first English translation of al-Maqrizi's summary history
of the pilgrimage that has ever been published. A detailed reference appara-
tus accompanies this translation, identifying whenever possible names, places,
and other phenomena that appear in the text and that continue to define in
many ways its literary, historiographical and wider cultural meanings and val-
ues. A photographic reproduction of the autograph of al-Dahab al-masbuk in
Or. 560 (Leiden, Universiteitsbibliotheek) follows at the end of the book, as well
as a series of indexes that further supports the aim of achieving the greatest
accessibility and intelligibility, both of the text and of its cultural biography.






PART 1

Study—The Cultural Biography of a
Fifteenth-Century Literary Text






CHAPTER 1

Contexts: Introducing the hagg, al-Maqrizi, and
al-Dahab al-masbiuk (Seventh — Fifteenth
Centuries)

1 The hagg Ritual: Forms, Function, and Religious Meanings

Q 3: 97 “Pilgrimage to the House is a duty owed to Allah by all people who
can make the journey.”

Ever since the dawn of Islam, the Qur’anic injunction to perform the fagg or
pilgrimage to God’s House has encouraged ever more Muslims from ever more
places across the globe to come to the West-Arabian region of the Hijaz. Today,
more than two million male and female pilgrims every year partake in the series
of prescribed acts in and near the sanctuary of Mecca that make up this pilgrim-
age ritual. They do so in an environment that has substantially altered since
the middle of the previous century. Modernisation, particular views of Mus-
lim orthodoxy, and various incidents with and concerns for pilgrims’ health,
safety and comfort, have had such a gigantic impact on pilgrimage facilities
and infrastructures that conditions of travel and performance have radically
changed from what they had been like for more than 1300 years. Yet the form of
the hagg ritual itself, its function, and its meanings are not considered to have
been affected by these or any other changes, ever since the days of the prophet
Muhammad.

For Muslims, Muhammad performed the ritual acts of the hagg in their most
pure, authentic, and correct way shortly before his death in 11/632, setting an
example that ever since that time every individual pilgrim continues to have
to abide by. The remembrance of this final prophetic pilgrimage, known as
the Farewell Pilgrimage (higgat al-wada“), was transformed into an authorita-
tive model by the early Muslim community of the Prophet’s companions, their
successors, and their followers. In these early years of Arab expansion, of con-
frontation with other rich and powerful socio-cultural traditions, and of varie-
gating searches for Muslim political leadership, religious authority, and social
identity, the Prophet’s Farewell Pilgrimage entered the community’s social
memory through the institutionalisation of its annual repetition in practice
and through the entrenchment of its story in the community’s early biograph-
ical, historical, and religio-legal textual production.
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As with so many rules of good Muslim practice, this development did not
prevent the survival or emergence of differences in remembrance of and in
opinion on particular details of pilgrimage practice. Many of these eventually
fed into the wider legal differences that marked the distinct but interconnected
traditions of the Sunni schools of law, the madahib. One of the bigger debates
that continued to rage well into the later medieval period certainly concerned
the distinction between the two types of pilgrimage to Mecca, the hagg and
the umrah. Whereas the umrah is not defined by any time restrictions and
only involves a series of ritual acts in and near the Mecca sanctuary, the dimen-
sions of time and space that make for a valid agg are very different. The correct
timing of the performance of the different hagyg rituals is absolutely crucial, for
they can only be executed in a particular sequence on the eighth, ninth and
tenth days of the twelfth month of the Muslim lunar calendar (appropriately
known therefore as Du I-Higgah, the month of the fagg). Furthermore, despite
its incorporation of the umrah rituals of circumambulation of the Ka‘bah-
structure in the centre of the Mecca sanctuary (fawaf) and of running between
the elevations Safa and Marwa just outside the sanctuary (sa‘y), the hagg’s main
ritual components are staged many kilometers away from Mecca, on the plain
of ‘Arafah at the foot of the Mountain of Mercy, and then midway between
‘Arafah and Mecca, at a place called Min4, where the emblematic ritual slaugh-
ter (adha’), the laying down of the pilgrim’s consecrated state (ihram), and
the shaving of the head take place. The relation between these rituals of hagg
and umrah—whether they may be combined in an integrated fashion (giran),
have to be performed subsequently (tamattu°), or are carried out one without
the other (ifrad)—has been the object of doctrinal debate and differing legal
opinions, opposing scholars, schools, and remembrances of prophetic sayings
and actions as recorded in reports of the Farewell Pilgrimage. However, these
and other such discussions never really affected the general performance and
sequence of the fagg’s main ritual components. Ever since the seventh century,
these have always consisted of the taking on of the consecrated state upon entry
of the larger Mecca region, of the circumambulation and running in Mecca,
of waiting in contemplation—or ‘standing’ (wugif)—at ‘Arafat on the ninth
of Du I-Higgah, and of throwing pebbles (ramy gamarat) and ritual slaughter
at Mina on the tenth, followed by a few more days of celebrations, including
opportunities for more pebble throwing at Min4 and for further circumambu-
lations at Mecca.

More than thirteen centuries of remembrance and re-enactment of the
Farewell Pilgrimage have made it so that these main ritual forms of the hagg
(and of the ‘wumrah) have acquired an appearance of timelessness. This is
also true for the basic function and meanings of the hagg and of its differ-
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ent ritual components. In fact, for Muslims the ritual forms, function, and
meanings of the hagg are all indeed to be understood as transcending any
worldly notions of time and change. Obtaining redemption from sins and
access to paradise are mentioned among the most tangible rewards that await
those who successfully complete the hagg. But performing these hagg ritu-
als connects pilgrims not just with the divine meaning of their individual
destinies in this world and in the hereafter. Above all, it also connects them
with all other pilgrims performing exactly the same sacred rituals at exactly
the same sacred time at exactly the same sacred place in past, present and
future. As such, these rituals remind the community of Muslims (ummah) of
its sacred monotheist history, as progressing towards the Day of Judgement
(at which all are believed to appear before God in the same simple and egal-
itarian capacity of the consecrated state of their fagg, the iiram) and as fol-
lowing in the divinely guided footsteps of a long range of prophets and mes-
sengers, including Muhammad’s, but also above all Abraham’s (Ibrahim). In
fact, the entire hagg ritual (as well as the wider sacred history of Mecca)
is geared towards this commemoration of Abraham’s engagements with the
divine (and of Islam’s direct descent from and reconnection with his monothe-
ist legacy).

Considered to be the first monotheist who submitted to God’s will, the first
muslim, Abraham, his Egyptian consort Hagar, their son Ismail and their adven-
tures in the Arabian desert are present in each and every one of the hagg’s
ritual components. The original Ka‘bah is believed to have been built more than
4,000 years ago by Abraham and Ismail, with divine guidance and assistance;
the nearby source of Zamzam is thought to have been miraculously found by
Hagar when she was running in despair between Safa and Marwa to look for a
bit of water for her son; and at Mina the devil is claimed to have been chased
away by the pebbles that Abraham threw at him when he tried to persuade
him not to sacrifice his son, upon which Abraham abided by God’s command
to sacrifice Ismail (and not Isaac of Biblical history) and God rewarded him for
his commitment by sending down a ram for slaughter instead. Eventually, Islam
believes that it was Abraham himself who, upon divine instruction, set the pro-
ceedings of the fagg. The symbolism of an individual’s performance of the hagg
therefore transcends the particular case of Muhammad by far, his paradigmatic
Farewell Pilgrimage being no more than a restoration of the correct ritual, just
as his wider mission is considered to be no more than a restoration of the natu-
ral, monotheist order of things, as also advocated by Abraham and many other
prophets before.

It is these powerful, transcendent meanings, reminding believers of their
communal place in monotheist history and of their timeless relationship with
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divine Will, that have always informed the Qur’anic injunction to every indi-
vidual muslim able to do so to perform the hagg at least once. The obligatory
nature of this ritual, as already formulated in the Qur’an, makes that together
with the proclamation of faith (Sahadah), daily prayer (salat), fasting during
the month of Ramadan (sawm) and the alms tax (zakat), the hagg is con-
sidered one of the five ‘pillars’ of Islam. It may even be argued that among
these five obligatory rituals—each of which is meant to confirm a believer’s
relationship with the divine and each of which actively partakes in organis-
ing the monotheist rhythm of time, space, and community—the hagg stands
out as special, owing to the deep commitment that speaks from a pilgrim’s
achievement of its demanding requirements, as well as due to the very public
nature of its performance. Every year since the Prophet’s Farewell Pilgrimage,
the hagdg has brought all kinds of people together in public spaces in Mecca,
‘Arafah and Mina in a shared performance of their religious duties. Every year,
too, the particular and general nature of this performance has been a mat-
ter of such wider solidarity, concern, and interest that all kinds of reports,
treatises, and stories have continued to be produced about it, ranging from
the textual recordings of the Farewell Pilgrimage in early Islamic history, to
widespread coverage in the traditional and social media of the contemporary
world.!

v vy

2 Pilgriming Rulers and the hagg's Political Meanings in Islamic
History

The Prophet’s leadership of the Farewell Pilgrimage did not just set an exam-
ple that allowed individual Muslims to reconnect with monotheist history and
ritual practice. It soon also acquired more direct political meanings of legit-
imate Muslim rule in the Prophet’s footsteps. In the decades that followed
Muhammad’s death in 11/632, succession to leadership over the rapidly expand-
ing community of believers (ummah) remained a vexed issue. Discussions
over rules of legitimate succession were never really resolved and continued
to pit supporters of different leaders and definitions of legitimate leadership
against each other. In the historical reality of the regular conflicts and clashes

1 Further on these religious forms, function and meanings of the hagg, see Hawting (2001);
“Hadjdj. iii The Islamic hadjdj’, in E12 (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/hadjdj-COM_o249); Armstrong (2012); Abdel Haleem (2012); Id.
(2013); Peters (1994); Pearson (1994); Gaudefroy-Demombynes (1923).
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through which this repeated competition for Muslim rule and sovereignty was
fought out, as much as in their later explanations and remembrance by winners
and losers, religious meanings of divine sanction, intervention, and guidance
played important symbolic roles. As time evolved and the formulation of Mus-
lim religious identities became more explicit, the functionality of these mean-
ings was expanded to underscore a particular trajectory in the sacred history of
a religious community and its leadership, that, in mainstream accounts, con-
nected rulers and dynasties (the first four so-called Rightly-Guided caliphs Abt
Bakr, ‘Umar, ‘Utman and ‘All in Medina [11-41/632-661], the Umayyad caliphs
in Damascus [41-132/661-750], the ‘Abbasid caliphs in Baghdad [132—-656/750—
1258] and in Cairo [659—922/1261-1517], and the Ottoman sultan-caliphs in Con-
stantinople/Istanbul [c. 922-1342/1517-1924]), as though in a continuous and
unbroken sequence with the leadership of Muhammad and with his guidance
along the divinely ordained path of monotheistic history.

Successful claims and performances of the leadership of the annual pil-
grimage were one of the most effective, visible, and powerful ways by which
this aura of legitimacy through continuity with the Prophet’s example tended
to be operationalised. The annual pilgrimage caravan from the Arab-Muslim
empires’ successive main centers (from Medina in the Hijaz, from Damascus
in Syria, from Baghdad in Iraq, from Cairo in Egypt, and from Constantino-
ple on the Bosphorus) was therefore always led by the caliph, or by one of
his formally appointed representatives, and just as the Prophet had done in
10/632, the caliph or his representatives always led all pilgrims through the dif-
ferent stages of the pilgrimage ritual. Conflicts and competition over Muslim
sovereignty therefore were often reflected in the appearance in the Mecca area
of opponents’ caravans and opposing claims to ritual leadership. One of the
best-known and most devastating occasions of this sort occurred in 73/692,
when the Meccan caliphate of ‘Abd Allah b. al-Zubayr (r. 64—73/683—692) was
violently subdued by its Umayyad rival in Damascus and the Umayyad siege of
Mecca prevented rival Umayyad and Zubayrid caravans of pilgrims to complete
all required rituals. Twice during this decade of Umayyad-Zubayrid competi-
tion for the caliphate the Kabah itself was so severely damaged that it had to
be completely rebuilt. On both occasions this happened under close political
supervision. Many centuries later, in the 1040s/1630s, a third and final round
of Kabah reconstruction—this time occasioned by extreme flooding rather
than war—was similarly pursued under close political watch, now from the
Ottoman sultan of Istanbul and a specially appointed representative. All three
cases illustrate how the Mecca sanctuary and the maintenance of its pub-
lic buildings and services have always continued to be extremely important
for those claiming some form of legitimate Muslim political leadership, often
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even irrespective of the distance and political realities separating them from
remote Mecca.?

In the seventh and eighth centuries, most early caliphs still managed to
personally perform their natural duty as hagg leader, often even more than
once during their tenure. After the ‘Abbasid caliph Haran al-Rasid (r. 170—
193/786—-809), however, the number of regional Muslim leaders who personally
led the pilgrimage and performed the fagg became surprisingly limited.3 Over
time, as safe access to Mecca became more complicated and as the religious
dimension of mainstream Muslim leadership got increasingly defined in more
abstract terms, priority was given to representation through symbolic acts
and appointed agents and to indirect patronage through all kinds of material
support, including via public construction works such as those performed on
the Ka‘bah.

The contraction of caliphal power from the ninth century onwards and the
concomitant realities of devolution, fragmentation, and rapid transformation
of Muslim political power between the Atlantic Ocean and the Oxus and Indus
valleys generated a huge increase in the need for local and regional politi-
cal legitimation. This created a particular context of conflicting ideologies of
power within which the hagg often became even more than ever before one of
the arenas of competition for legitimate Muslim leadership. Rulers’ sovereignty
continued to be represented by such symbolic forms as precedence of one’s
representatives in the pilgrimage’s rituals, providing the annually renewed
richly embroidered veil (kiswah) for the Kabah, and mentioning one’s name
at the Friday Autbah in the Sanctuary or Haram Mosque. In the competitive
search for legitimate Muslim leaderships, the successful acquisition of such
universally accepted symbolic forms of representation-cum-precedence in the
hadg's trans-regional value system became a truly performative characteris-

2 For more on these political meanings of pilgrimage leadership in early Islamic history, see
Sijpesteijn (2014); Munt (2013); Kennedy (2012): 76—92; McMillan (2011); Marsham (2009): 91,
124125, 189, 268—Marsham explains most explicitly how “lists of leaders of the hagg and
annual campaigns |[...] reveal that these poles of the religio-political calendar were kept in
the control of the ruling dynasty throughout the Umayyad (and early Abbasid) period: they
were assigned to the caliph himself, a relative by blood or marriage, or to the walt al-‘ahd;
leadership of the hajj was closely associated with leadership of the urmma, and appears to have
been a prerequisite for the nomination of the wall al-@hd” (124-125); Robinson (2007): 95—
100; Hawting (1993). For later Islamic history, see Faroghi (2014) (incl. 13—120 for the Ottoman
rebuilding of the Ka‘bah in the 1630s); Irwin (2012).

3 Forauseful descriptive survey of Muslim leaders performing the pilgrimage up to the fifteenth
century, see Mohring (1999).
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tic of sovereignty, which could be effectively claimed, challenged, won, and
awarded in Mecca and elsewhere along the fagg routes.*

Competition among local and regional Muslim rulers for these symbolic
forms was furthermore exacerbated when the Hasanid family was established
as a dynasty of local rulers (Sharifs) in Mecca in the course of the mid-tenth
century. The Hasanid Sharifs of Mecca managed to retain their local leader-
ship for almost a millennium, during which, at recurrent moments of political
fragmentation, they took full advantage of their ability to “sell” their recogni-
tion to the highest bidder. When real and acclaimed sovereignties as well as
physical control over pilgrimage routes and over the region of Mecca became
extremely dispersed, localised, complicated, and often also intricately layered
and diffuse, there always remained the fagg’s political dimension of tread-
ing in the Prophet’s footsteps. When the Saudis conquered Mecca in 1926, for
them this was also one of the many incentives to act against their Hasanid
rivals.

But the total and continued fragmentation of Muslim political communi-
ties created not just new ideological contexts that infused this trans-regional
value system with adapted political meanings. It also created enormous logis-
tical challenges for pilgrimage caravans to safely travel to Mecca, with simi-
lar political consequences. Throughout Islamic history, reports and stories of
pilgrims suffering from natural disasters, famine, Bedouin attacks, or other
worldly problems have always reflected badly on the reputation of their leaders.
But the opposite was also always true. Whatever the time and place, assum-
ing responsibility for the pilgrimage and for one or more of its main caravans
of pilgrims has always offered huge symbolic opportunities for Muslim lead-
ers, vis-a-vis local as well as regional audiences. It also presented them with
equally huge political liabilities when things did not run smoothly. Despite the
radical transformation of material circumstances, even in the contemporary
globalising world this same political meaning of legitimacy in remembrance of
the Farewell Pilgrimage continues to inform the connection between the local,
regional, and international reputation of the Saudi patrons of the hagg’s mod-
ern logistics and the mass public event which the pilgrimage has become. From
this infrastructural political perspective too, therefore, ancient as well as mod-

4 On the kiswah and other hagg-related symbols of sovereignty, see Sardi (2013); Nassar (2013);
Mortel (1988); Gaudefroy-Demombynes (1954).

5 For the Hasanid Sharifian dynasty of Mecca, see “Makka, 2. From the ‘Abbasid to the Modern
Period”, E1? (http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/makka
-COM_0638); Meloy (2010a); Mortel (1987); Ota (2002). See also Peters (1994): 352—362.
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ern reports, treatises, stories, and other representations of pilgrimage success
and failure have always continued to matter.®

3 Cairo Sultans, Meccan Sharifs, and the Late Medieval hagg

In 656/1258, the ephemeral remnants of the ancient ‘Abbasid caliphate were
annihilated by the Central-Asian Mongols, when they executed the 37th and
last caliph of Baghdad, al-Musta‘sim (r. 640-656/1242—-1258). By that time, for
most Sunni Muslims the figure of the caliph was no longer a real political
leader, but rather a divinely ordained mediator for human action, who safe-
guarded the connection between his community, the Prophet’s example, and
divine Will. The cutting of this connection by the caliph’s disappearance in
656/1258 therefore generated throughout Sunni Muslim communities various
challenges of legitimacy, in moral and legal as well as in political terms. These
challenges, however, certainly also created a variety of opportunities, espe-
cially on the Levantine frontier of Mongol westward expansion, where that
expansion forced local military leaders to close ranks behind one of theirs
who had acquired the sultanate of Egypt. When in 658/1260 this partnership
proved successful in pushing back the Mongol troops beyond the Euphrates
and eventually also in re-integrating various Syrian and Egyptian elites and
resources into the Cairo sultanate’s orbit, these opportunities were intensively
explored to underscore and communicate the legitimacy of the new leadership.
One of the many transformative ways in which this happened was in fact by a
kind of re-invention of the ‘Abbasid caliphate in the Muslim world’s new cen-
tre of gravity, Cairo. A surviving scion of the ‘Abbasid family was proclaimed
the new caliph by sultan Baybars (r. 658—676/1260-1277) and his entourage.
Despite ongoing debates about the validity of the ‘Abbasid lineage of this caliph
al-Hakim (r. 661-701/1262—-1302), his descendants maintained their position,
under the sultan’s continued patronage and control, until the early sixteenth
century, when the Ottoman conquest of Egypt ended the sultanate as well as
the Cairo caliphate.”

The long-standing sultanate of Cairo, thus given new military, geographical,
and ideological impetus by mid-thirteenth-century military leaders such as
sultan Baybars, is best known in today’s academic and popular discourse as

6 See Faroghi (2014); Peters (1994); Bianchi (2004).
7 Heidemann (1994); “Abbasids”, in E1? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/abbasids-COM_ooo2).
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the Mamluk Sultanate, or also as the Mamluk Empire. This Mamluk label is
inspired by the continued particular social origins of the majority of its military-
political elites, including of many of its sultans. Baybars was brought to Egypt a
young Turkish slave (mamlitk) from north of the Black Sea region, and nineteen
of the Cairo sultans after him shared similar mam/ik Central-Asian servile ori-
gins, local Arabo-Islamic and martial socialisation in the barracks of the Cairo
citadel, and upward social mobility through manumission, military service, and
court careerism. However, the sultanate was never the exclusive playground
of any one continuous so-called Mamluk project, and this was mainly caused
by the ongoing practice of slave trade and mamlitks’ importation, and by the
recurrent pattern of the subsequent newcomer status of many of the sultans
and of most of the military-political elites between the thirteenth and early
sixteenth centuries. Throughout the sultanate’s long history, various distinct
lineages (as opposed to one Mamluk continuity) of sultans and their supporters
and descendants actually tried to impose their continued control, and espe-
cially in the thirteenth and fourteenth centuries some were quite successful
in this process. One of the most well-known manifestations of the latter phe-
nomenon certainly is the century-long sultanate of Qalawun (r. 678—-689/1279—
1290) and his descendants (r. 689—784/1290-1382), including the very long reign
and extremely successful rule of his son al-Nasir Muhammad (r. 693—741/1293—
1341, with two intervals). Such dynastic continuities, however, and their con-
comitant reproductive constructions of a particular dynastic political order
of ideas, relationships, and things, never stopped to be challenged by rival
individuals, groups, practices and ideas, resulting in continuously returning
moments of elite fragmentation and transformation, when succession had to
be resolved through factionalism and war, and continuities threatened to be
disrupted. In this context of ongoing political complexity, of repeated competi-
tion between dynastic and non-dynastic agents, of ongoing clashes between
newcomers and vested interests, and of dominance by successions of freed-
men and freemen, contemporaries tended to define the various and dynamic
Syro-Egyptian political environments within which they had to operate by the
very generic common denominator of the dawlat al-atrak, the Rule of the Turks,
the latter referring in the most general terms to the inclusive and open politi-
cal identity of some martial form of ‘turkishness’ that distinguished the urban
political elites of the Cairo sultanate until, at least, the early sixteenth cen-

tury.8

8 For a recent generalising impression of the sultanate’s long and complex political history,
carefully combining standard Mamluk narratives with more nuanced approaches, see
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With power and authority in such a state of flux, sultans and their entourages
were more than ever in a constant need for every kind of ideological support to
explain and cement their rule. In this respect, the void left by the sudden dis-
appearance of the ‘Abbasids of Baghdad also created unexpected ideological
space beyond the issue of caliphal authority. Soon after 658/1260, and through-
out the sultanate’s further existence, Cairo sultans’ appropriation from the
‘Abbasid caliphs of the symbolic forms of representation-cum-precedence in
the hagg'’s trans-regional value system remained highly appreciated as another
very important and effective tool to stake out claims for legitimate leadership.
This included long-standing traditions such as the annual production and dis-
patch of a new Ka‘bah veil (kiswah) and the precedence of the sultan’s standard
in the different pilgrimage rites. But there were also wider privileges of local
sovereignty involved, such as the invocation of the sultan’s name at the Fri-
day sermon (futbah) in the Sanctuary Mosque and the minting of Meccan
coins in the sultan’s name (sikkah). At the same time, sultans in Cairo contin-
ued to very proudly use the title of ‘Servant of the two Sacred Places’ (Hadim
al-haramayn al-sarifayn), confirming their role as the main patron and protec-
tor of Mecca and Medina and of their sanctuaries (the Haram Mosque with
the Kabah and the Prophet’s Mosque with Muhammad’s grave, respectively).
In 667/1269, sultan Baybars even performed the pilgrimage in person. Baybars
only performed his pilgrimage in absolute secrecy though, with priority being
given to an almost hagiographic remembrance rather than to public display.
How this royal pilgrimage actually happened, therefore, remains unclear. The
story in itself, however, already sufficed to direct the fagg’s empowering ide-
ological effect to Baybars’ royal personality. Before that, in 664/1266, similar
effect had certainly already been obtained by the re-invention of a caliphal
practice that was soon to develop into a highly symbolic institutional compo-
nent of the annual regional hagg caravans. In that year, there was sent for the
first time at the head of the Egyptian caravan the so-called mahmal, a luxuri-
ously decorated empty palanquin, raised on a camel, and symbolically repre-
senting the sultan’s pilgrimage leadership along the caravan route to Mecca as
well as throughout the different pilgrimage rituals. This mahmal tradition was
continued by Baybars’ successors in Cairo, multiplied in the different caravans
that departed from the sultanate’s main urban centres in Syria, integrated in
elaborate departure ceremonials that symbolically connected the court to the
ritual performances in and around Mecca, challenged and copied by rival rulers

Loiseau (2014). For the contemporary use of dawlat al-atrak, see Van Steenbergen (forthcom-
ing); Yosef (2012); Ayalon (1990).
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from Iraq and Yemen, maintained beyond 922/1517 under the supervision of
the Ottoman sultan’s representative in Cairo, and only discontinued when the
Saudis acquired full control of the Mecca sanctuary in the 1920s.°

Whenever opportunities arose, Baybars’ successors in Cairo pursued vari-
ous similar and other engagements with Mecca and the hagg. Already from the
sultanate’s early days onwards this particular privileged relationship between
Cairo and Mecca had been institutionalised by the emergence of the official
position of Commander of Mecca (amir Makkah), a title conferred with befit-
ting robes, gifts, and honours by the sultan upon the Hasanid Sharif. Although
hardly ever representing any real control from Cairo over Mecca, the tradition
of conferring this political title was continued throughout the sultanate’s exis-
tence because it was mutually beneficial. For the sultan, it was a symbolic act
that confirmed his sovereignty over the sacred place that Mecca was, and that
time and again re-integrated the Hasanid rulers of remote Mecca at least theo-
retically into the political framework of positions and functions that were ema-
nating from the court in Cairo. For the Sharifs, it was an official title and a formal
recognition of local authority that awarded local leverage and that created dis-
tinction from other local rulers in the Hijaz and from Hasanid pretenders in
Mecca. For both rulers, concomitant mutual oaths and arrangements further-
more provided some clarity in the rights, duties, and privileges that they owed
each other. This certainly also had to do with Mecca’s socio-economic subordi-
nation to Egypt. Pilgrimage brought in substantial wealth that could be easily
tapped by taxation. But natural resources in the Hijaz were extremely limited
so that, despite such regular income from pilgrimage, local social and political
organisation depended first and foremost on the importation of staple food. For
centuries, therefore, the supply of grain from Egypt had been crucial to Mecca,
the Hijaz, and the annual pilgrimage, and the practice of providing for this

9 On these engagements of Cairo sultans and others after them with the 4agg and its symbolic
forms, see Porter (2013); Meloy (2006); Behrens-Abouseif (1997); ‘Ankawi (1974); Jomier (1953);
Dekkiche & Van Steenbergen (forthcoming). For Meloy and Jomier the mahmal ritual was a
tradition originating with Baybars, whereas for Behrens-Abouseif and Porter it derived from
earlier symbolic practices that had originated with the later caliphs of Baghdad. On Baybars’
secret pilgrimage in late 667/1269 see also Thorau (1987): 197-199; epigraphic evidence con-
firms that this pilgrimage, and especially its commemoration, indeed was considered a very
important political event by the sultan and his entourage: a politically highly stylised (and
revealing) inscription at the shrine of the Prophet Moses (Magam Nabi Musd) in Palestine
explains that it was constructed on Baybars’ command in “one of the months of 668", “after
the return of his noble mount from the pious hagg and his setting out to visit holy Jerusalem”
(Mayer [1933]; Amitai [2006]; Eddé [2012]).
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through special arrangements with Cairo and through the set-up of religious
endowments in Egypt persisted during and also after the sultanate’s existence.
Sultans, members from their courts, and other elite groups continued to endow
yields from villages and estates that they owned in Egypt for consumption by
Hijazi inhabitants and visitors, thus ensuring sufficient supplies to the Hijazi
leaderships, but at the same time also furthering particular ties of patronage,
reciprocity, power, and sovereignty.10

This privileged relationship between Cairo and Mecca and the many oppor-
tunities that it offered was of course also acknowledged by other real or would-
be Muslim rulers, including by many rivals and opponents of the sultan of
Cairo within and outside the sultanate’s territories. A handful of rulers from
the Rasulid dynasty of Yemen (632—858/1235-1454) were notably ambitious in
trying to appropriate this relationship for themselves. But most active in such
respects were undoubtedly various Mongol and post-Mongol Muslim leaders
in West Asia, who controlled in varying degrees populations and resources to
the north and east of the sultanate. Throughout the thirteenth to early six-
teenth centuries, they were regularly involved in an intense competition for
regional sovereignty and for local control with, amongst others, different sul-
tans of Cairo, and the symbolic forms of hagg representation-cum-precedence
certainly constituted one among various arenas where such competition was
fought out. This happened in particular during the first half of the fourteenth
century, when this symbolism came to dominate more than anything else sul-
tan al-Nasir Muhammad’s scramble for sovereignty and regional supremacy
with Mongol Ilhanid leaders. As a result of this particular competition for
representation-cum-precedence, al-Nasir Muhammad was actually pushed to
personally lead the pilgrimage three times, in 712/1312, in 719/1320, and in
732/1332. These were truly unprecedented personal and very public engage-
ments of the Cairo sultan with the hagg, every time accompanied by ever
more lavish displays of his court’s luxury, wealth, prosperity, and organisational
capacity, by demonstrations of his generosity towards all kinds of local Hijazi
elites and rulers as well as towards a diverse array of hagg participants, and by
impressive manifestations of the expanding range and integrative force of his
power. The elaborate representations of these royal pilgrimages in contempo-
rary reports and texts reveal how at that time and place it almost seemed to
many as though the long-forgotten glory of the classical caliphal era was finally
being restored in the Islamic heartlands through the accomplished royal per-

10  For further details, see Meloy (2010a); Behrens-Abouseif (1999); Morisot (1998); Mortel
(1997); Faroghi (2014): 146-173; Mortel (1985); Darrag (1961): 190-194.
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sona and authority of the sultan. In spite of the obvious hyperbolic nature of
such literary reproductions, they were perhaps not entirely wrong either. Above
all, these three pilgrimages of al-Nasir Muhammad were extremely successful
and effective in consolidating for many decades to follow the Cairo sultanate’s
supremacy in the hagg, in the Hijaz, and in regional politics.!!

It was only a century later, in the 830s/1430s, that this priority of the Cairo
court in the hagg rituals was once more seriously challenged, and again sim-
ilar aims and strategies were employed. At that time, both the Rasulid ruler
of Yemen and the Timurid ruler of Herat tried to obtain or even appropriate
the right to provide a Kabah veil (kiswah). The sultan of Cairo at that time,
Barsbay (r. 825-841/1422-1438), responded negatively, eventually managing to
safeguard the rights that he had inherited from his predecessors.!? But these
were really very different times from those foregone days of al-Nasir Muham-
mad, on the regional scene of rulers and regimes as much as locally. From
a time of West-Asian crises and chaos for most of the first decade of the fif-
teenth century, Timurids, Ottomans, and various Turkmen dispensations had
emerged as the sultanate’s renewed competitors for regional supremacy and for
control over political and economic resources. But simultaneously, the nature
and organisation of those resources were also radically transformed, above all
by the rapid growth in size, scale, and relative value of commercial interac-
tions connecting the Indian, West-Asian, Red Sea, and Mediterranean trade
systems. In the regions of the Cairo sultanate, these new commercial circuits
and expanding flows of objects, commodities, and money generated all kinds of
new socio-political practices and their institutionalisation, as well as unprece-
dented opportunities for various groups and individuals in the sultanate’s cen-
tre and on its many peripheries, for new or renewed integration into the court’s
political orbit, for the empowering acquisition of local leverage from the court,
or for a renegotiation of existing relationships with that court in Cairo. The
political rise of new commercial and other economic agents of the sultan; a
commercialisation of the tributary mode of surplus extraction; the installation
of new types of devolved taxation via the sale of offices and similar ad hoc tax
farming strategies; the monetisation of urban social relations; and the court’s
withdrawal from Egypt’s and Syria’s countrysides and non-urban peripheries,
which was only occasionally reversed, and then mostly in a symbolic or puni-
tive manner only: these are but some of the most currently visible interlocking

11 See Broadbridge (2008): 99—114. On Rasalid engagements with Mecca and the hagg see
Vallet (2010): 425-469.
12 Dekkiche (2014-2015); Meloy (2010a): 138-139; Darrag (1961): 381—385.
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processes of change, reform, and accommodation that made for a fifteenth-
century Cairo sultanate that was very different from before, not just in political,
but also in social, economic, and spatial terms.!3

The re-imagination of political projects was certainly also part and parcel
of these processes. In the 820s/1420s and 830s/1430s, sultan Barsbay and his
entourage in particular showed themselves very ambitious and active in this
respect, trying to expand their political and economic reach and to renego-
tiate local arrangements on various frontiers, even beyond many traditional
boundaries. The sultanate’s conquest of Cyprus in 829/1426 was a function
of this imperial policy, but so were the new engagements of Barsbay’s agents
with local and regional leaderships in Syria, Southeast Anatolia, and the Hijaz.
Attempts throughout the 820s/1420s at a more direct political integration of the
latter West-Arabian region into Barsbay’s sultanate met with stiff and success-
ful resistance from local elites, including most importantly from the Hasanids
of Mecca. Instead, a policy of economic integration benefitting the court in
Cairo was more successful. In their negotiations with the Hasanids and with
other local leaders, Barsbay’s agents managed to obtain direct access to the
seasonal Indo-Mediterranean commercial circulation, which in the 820s/1420s
had found anew hub at Mecca’s harbour of Jeddah. These mostly fiscal and trib-
utary arrangements proved extremely effective and profitable, on local Hijazi
levels as well as for Cairo’s court. As a result, this economic engagement of the
Cairo sultanate with the Hijaz would remain active until the sultanate’s end,
even under Sharif Muhammad b. Barakat (r. 859—903/1455-1497), when Mecca
witnessed a phase of unprecedented regional empowerment, when political
balances between Cairo and Mecca shifted again, and when arrangements had
to be renegotiated.1*

At such times of renegotiation, that other ongoing symbolic engagement of
the sultan with Mecca through the fagg continued to prove its value. In Da 1-
Higgah 884/February 1480, almost 150 years after al-Nasir Muhammad, a sultan
again managed to perform in person the leadership of the Egyptian fhagg cara-
van and of the rituals in and near Mecca. Sultan Qaytbay (r. 872—901/1468-1496)

13 For identifications and discussions of various aspects of these radical political, economic,
and social transformations marking the turn of the fourteenth century, see, amongst
others, Garcin (2005): 411-567: “Troisiéme Partie: la désurbanisation”; Garcin (1973-1974);
Apellaniz (2009); Rapoport (2005); Id. (2007); Loiseau (2010); Levanoni (2004); Stilt (2o11);
Meloy (2004); Miura (1997); Sabra (2004); Abit Gazi (2000); Walker (2011); Elbendary (2012);
Id. (2015); Van Steenbergen, Wing & D’hulster (2016).

14  On these issues, see especially Meloy (2010a); Id. (2005); Id. (2003a); Wing (2014). For
southeast Anatolia, see Wing (2015); Adriaenssens & Van Steenbergen (2016).
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would actually turn out to be the last sultan in history to achieve this personal
participation and leadership during his tenure. As with al-Nasir Muhammad’s
pilgrimages before, for Qaytbay’s reign, too, this unusual royal hagg served as
an impressive illustration of the accomplished nature of his long-lasting power
and authority, to contemporary rivals for regional supremacy such as the Turk-
man leader of Tabriz, to ambitious partners such as the Sharif of Mecca, and
to modern observers. This image of supreme leadership and actual control was
confirmed by Qaytbay’s unprecedented patronage of endowed religious mon-
uments in and near Mecca and in Medina, including the construction of an
impressive madrasah adjacent to the Sanctuary Mosque and the reconstruc-
tion of the Prophet’s Mosque after its complete destruction by a fire in 886/1481.
Since the thirteenth century, sultans of Cairo had continued to regularly invest
in Meccan and wider Hijazi real estate, public services, and religious monu-
ment construction, but never in any similar quantities or qualities as those
generated by Qaytbay’s investments.13

A few years before Qaytbay’s pilgrimage of 884/1480, his privilege of hagg
representation-cum-precedence had actually already been claimed through yet
another tradition, when in 879/1475 his wife, the princess Fatimah (d. 9og/1504),
made the fagdyg, sitting in a richly decorated palanquin and accompanied by
her own personal caravan, which was even claimed to have included a private
orchestra. As with her husband’s pilgrimage five years later, Fatimah was actu-
ally following in Qalawunid footsteps, in her case those of the princess Tugay
(d. 749/1349). In 721/1321, Tugay, al-Nasir Muhammad’s senior wife, had per-
formed for the first time in the sultanate’s history this unusual kind of royal
pilgrimage by spousal proxy, setting an example in religio-political practice as
well as in the flowery literary representation and commemoration thereof, as
moments of extremely luxurious display and of widespread awe for her hus-
band, the sultan. A handful of other female royal pilgrimages followed, but
this example was picked up most explicitly from 819/1416-1417 onwards. In that
year, the leading royal spouse herself again made the pilgrimage, in splendid
pomp and circumstance, and every successful sultan thereafter sent his wife,
occasionally accompanied by sons and other members of his family, at least
once on pilgrimage to Mecca. In some of these cases of spousal pilgrimage,
the link with regional rivalry and competition for supremacy was obvious. In
other cases, more local concerns for legitimacy and for the acceptance of the
sultan’s power, authority, and policies were in play. What this suggests above
all is that in due course the traditional symbolic objects of representation-

15  Meloy (2010a): 184-187; Behrens-Abouseif (1999); Faroghi (2014): 30.
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cum-precedence, such as the kiswah and the mahmal, were no longer deemed
sufficient, especially when Cairo’s economic interests in Red Sea commerce
increased. Whereas personal participation in and leadership of the pilgrimage
proved impractical for most sultans, the sending of distinguished representa-
tives from their immediate entourage appeared as a more useful substitute to
effectively continue to tap into the hagg'’s networks and meanings, serving reli-
gious and political ends in Cairo, in Mecca, and everywhere in between.16

This pilgrimage leadership by spousal proxy happened a last time in 920/
early 1515. This was a last grand occasion of royal splendour displayed from
Cairo all the way to Mecca, amidst regional rivalry and competition, espe-
cially between the sultan and his very ambitious peer in Constantinople, Selim
(r. 918—926/1512-1520). At the occasion of this pilgrimage, the ruler of the Hijaz,
the Hasanid Sharif Barakat (r. c. 903-931/1497-1525), made the unusual effort
to accompany his royal guests back to Cairo. For years, this Sharif had been
negotiating and fighting with local members of his family to consolidate his
authority, while Mecca’s (and Cairo’s) profitable shares in the Red Sea com-
merce had been seriously affected by the arrival of the Portuguese in the Indian
Ocean and in the Red Sea. In 920/1515 therefore Cairo was considered to have
as much political leverage to offer to Barakat as Mecca had to sultan Qanisawh
al-Gawri (1. 906-922/1501-1516). When Selim took Cairo in January 1517, how-
ever, and sultan Qanisawh’s successor was hanged from one of the city’s gates,
Barakat had no problem switching his allegiance, including the privilege of
hagg representation-cum-precedence, to the new supreme Muslim ruler who
could offer him much needed support in his many Hijazi concerns. By this sim-
ple transfer to Ottoman sovereignty, the Sharif safeguarded his Hasanid family’s
tenure for four more centuries.'”

4 Military Commanders and Religious Scholars between Late
Medieval Mecca and Cairo

In Du l-Qa‘dah 850/January 1447, a royal hagg caravan left from Cairo, led
by members from the entourage of sultan Gaqmaq (r. 842-857/1438-1453),
including two of his wives, the princess Mugul bt. al-Barizi (d. 876/1472) and
the princess Nafisah bt. Mehmed b. Dulgadir (d. 853/1449). As contemporary
reports suggest this was another typical occasion of making good royal use

16 Behrens-Abouseif (1997); Johnson (2000); Dekkiche & Van Steenbergen (forthcoming).
17 Meloy (2010a): 205-232; Faroghi (2014): 30-31.
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of the empowering integrative forces inherent in the hagg value system. This
royal caravan again confirmed the sultan’s political sovereignty and Cairo’s
economic gravity through the spousal caravan’s strong claim to precedence
and through its lavish display and largesse in and between Cairo and Mecca.'®
An informant arriving at the court on Saturday 23 Du 1-Higgah 850/11 March
1447 allegedly reported that in this particular fagg season, however, the sultan’s
caravan had been confronted with challenging competition from various other
regional players, an occasion remembered by the Egyptian historian al-Sahawi
(d. 902/1497) as follows:

The hagg had been performed by a mafimal from Baghdad in a caravan of
about 1,000 camels [...], by a sizeable caravan of West-Africans, by a crowd
of Maghribians, and by the Ottoman vizier. [ The vizier] had brought a lot
of money with him for distribution among some of the needy and the
poor in the two Sacred Places. He had melted 360 Egyptian sugar cones
in the drinking fountain of the dome of al-‘Abbas, to which he had added
various gintars of bee’s honey. Waterskins had been filled with this, and it
had been carried around during the running ceremony (sa‘y) to quench
the pilgrims’ thirst.1

For several years throughout the 840s/1440s, hagg reports inform us of how car-
avans from Muslim West-Africa (Takrar) and from the Maghrib were passing
more frequently through Cairo than ever before, even culminating in 849/1446
in a pompous formal visit to Gagmaq’s court by a princess from the Hafsid
dynasty of Tunis (627—-982/1229-1574).2° One year later, in 850/1447, these two
African caravans once again linked up with the Egyptian caravans, at a time
when after a substantial period of interruption the Iraqi caravan was also being
re-established by the Turkman ruler of Tabriz, and when also Meccan chroni-
clers confirm the presence of the Ottoman vizier bringing many gifts and pro-
viding both food and water for pilgrims. In this year, the sultan of Cairo there-
fore had very good reasons to be excessively well represented in the pilgrimage,
ifhe wished to retain the image of his sovereignty and Muslim superiority. Vari-
ous reports about sultan Gagmaq’s very high profile Egyptian caravan, however,
reveal more than just how the 850/1447 hagg was noted by this culminating
interregional dialectic of gift giving, displays of power, and competing claims to

18  Johnson (2000): 110-114.
19  Al-Sahawi, al-Tibr al-masbik, 1:306.
20  Al-Sahawi, al-Tibr al-masbuk, 1179, 252, 262; Ibn Fahd, Ithaf al-ward, 4:223, 238, 245.
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Muslim sovereignty. The spelling out in some contemporary chronicles of the
distinguished identities of Egyptian and non-Egyptian participants in this par-
ticular pilgrimage is actually highly revealing. It reminds us of how, despite—or
in addition to—its local and translocal political meaning, the hagg remained
above all a religious event dominated by varieties of Muslims, including most
notably all kinds of religious scholars (‘ulama’) who combined the religious
duty of pilgrimage to Mecca with their long-standing tradition of searching for
intellectual company and acquaintance and for knowledge, beyond any polit-
ical boundaries. Al-Sahawi again in particular provides a unique insight into
the intricate networks of royals, commanders, administrators, and scholars that
participated in this particular sagg.

Those who travelled in this year are the senior princess Mugul, [who
is] the daughter of the judge (gadi) Nasir al-Din al-Barizi, the sister of
the current head of the royal chancery (katib al-sirr), and the wife of
the sultan. The same goes for the princess who is the daughter of Ibn
[Dulgadir]. With the former came her daughter, and her sister, the wife
of the pilgrimage’s main commander. [The princess Mugul’s] brother,
the head of the royal chancery (katib al-sirr), similarly travelled as a
companion for her, together with his wife and with his daughter, the
wife of al-Gammali, the supervisor of the royal fisc (nazir al-hass), and
with a group that included [the esteemed administrators and scholars]
al-Zayni Abi Bakr b. Muzhir [...], al-Sarafi b. al-‘Attar, al-Kamal Ab I-Fadl
al-Nuwayri, just mentioned [as newly appointed chief judge of Mecca],
al-Sihab b. Salih, Asil al-Din al-Hudari, the poet, our friend [the Meccan
scholar and chronicler]| Ibn Fahd [...], and Aba 1-Waqt ‘Abd al-Awwal
al-Mursidi 1-Hanafi, who was in Cairo in this year [...]. They displayed
pomp and circumstance that is beyond description, and along the roads
and elsewhere they were extremely benevolent and generous [...]. When
they arrived in Mecca, the lord Barakat, its ruler, walked before the litter
of the princess and of the other princesses, from the gate of al-Ma‘lah
onwards. This was an arrangement considered as beautiful among those
surrounded by luxury.!

21 Al-Sahawi, al-Tibr al-masbik, 1:304—305. The particulars of the hagg of 850/1447 and of
its diverse and competitive participation are also detailed by the Meccan contemporary
chronicler Ibn Fahd, who seems to have travelled in this season’s Egyptian caravan (Ibn
Fahd, Ithaf al-ward, 4:258—262). A summary account may be found in Ibn Tagri Birdi, al-
Nugum al-zdhirah, 15:372.
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The great variety of pilgrims who annually departed from Egypt certainly
were not always accompanied by such splendour. But they did always proceed
in a rather similarly organised fashion, travelling mostly in two or three Egyp-
tian caravans (rakb), the first of which always included the mahmal and pos-
sibly also other royal passengers, and each of which was always led, managed,
and protected by a military commander (amir al-rakb) and his military troops
and administrative assistants, under the general supervision of the pilgrimage’s
main commander (amir al-hagg). The role of these commanders was actually
crucial, not only for the individual pilgrims and the success of their religious
enterprise, but also for the sultan, whose credibility as a legitimate Muslim
sovereign also derived from his duty vis-a-vis pilgrims’ fulfilment of their reli-
gious obligation of pilgrimage. These commanders were annually appointed by
the sultan, and it was their personal responsibility to safely accompany the pil-
grims to and from Mecca. They were expected to provide especially the needy
among them with sufficient supplies of water and food, and they had to make
arrangements with Bedouin tribes along the overland caravan route that con-
nected Cairo over the Sinai and ‘Aqabat Aylah, to Medina and Mecca, so as to
secure safe passage, access to sources, reliable guides, and in some cases also
riding animals. Similarly organised but mostly more modest caravans departed
from Damascus and from other Syrian towns, and possibly also from Baghdad
and from Yemen, the latter two of course remaining beyond the sultan’s author-
ity and responsibility. Pilgrims and caravans from further away, such as from
Anatolia and the North, from Iran and the East, and from Africa almost always
linked up with the Syrian, Iraqi, and Egyptian caravans respectively.?? Just as in
the hagg season of 850/1447, this closely watched organisation of the main pil-
grimage travel could result occasionally—in years of regional political stability
and socio-economic prosperity in particular—in the arrival in Mecca of eight
to ten different caravans and in the overcrowding of the town'’s basic facilities,
as is also suggested by al-Sahaw for the unusually busy season of 845/1442:

[After the arrival of the Cairo caravans], the caravan from Gaza entered
[Mecca], followed by the [caravans] from Aleppo, from Damascus, from
Karak, from Safad, from Baghdad, and then from with the Turkmen. As

22 Faroghi (2014): 32-53; rwin (2012): 142-161; see also al-Gabban (2on). The organisation
and administration of the Egyptian hagg caravan was recorded in minute historical detail
by a sixteenth-century Egyptian hagg caravan official, see al-Gaziri, Durar al-far@’id. In the
twelfth and thirteenth centuries Crusader presence in Syria made the hazardous maritime
passage through the Red Sea from the Egyptian ports of Aydhab or Qusayr the main route
for the Egyptian pilgrimage.
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a consequence, Mecca’s houses, mountain paths, and mountains were
filled up, and [pilgrim encampments] were stretched out all the way up
to Mina.23

As he did for the year 850/1447, al-Sahaw1, who displays in his chronicle al-Tibr
al-masbuk a particular interest in reporting about pilgrimages and their par-
ticipants, added to his description of the 845/1442 pilgrimage season another
explicit reference to some of those who

performed the hagg, including the judge (gadi) Baha® al-Din b. Higg,
together with his young son amidst a group from his family, the master
(Sayh) Tahir al-Maliki, Wali I-Din, the son of our master ($ay#) al-Siraj al-
Fahmy, and his brother; they sojourned (yugawira) during the following
year.24

These and similar rudimentary lists of important pilgrims drafted by al-Sahaw1
remind us above all of how each of these caravans was first and foremost popu-
lated by several tens or sometimes even hundreds of pilgrims of diverse social,
economic, cultural, and regional backgrounds, who were physically and finan-
cially capable—or at least bold enough—to temporarily leave their homes for
the hazardous trip to Mecca. Obviously, these practical as well as motivational
conditions made going on pilgrimage easier for some people, for successful
scholars and merchants in particular, than for others. Every year various reli-
gious scholars of often towering regional reputation within and beyond their
Safii, Hanafi, Maliki or Hanbali schools of legal thought again travelled to
Mecca for the hagg. In many cases, they combined the effort of the long and
dangerous pilgrimage journey with the ambition of sojourning for some time
near the Sanctuary Mosque. In that case, they acquired the particular status
of mugawir, of non-resident sojourner remaining in Mecca to benefit from its
many opportunities to acquire and transmit religious knowledge, and to per-
form the lesser pilgrimage, the umrah.

The often unparalleled size and diversity of Cairo’s late medieval pilgrimage
caravans, populated by many others besides royal representatives and mili-
tary commanders, actually reflected not just the Cairo sultan’s claim to Muslim

23 Al-Sahawi, al-Tibr al-masbiik, 1:67.

24  Ibid.

25 Irwin (2012):163-164; “Hadjdj’, in E1? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/hadjdj-COM_o249); “Mudjawir”, in Er2 (http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/mudjawir-SIM_5307); Gellens (1990).
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sovereignty. Above all, every year these caravans also epitomised the equally
unparalleled metropolitan size, diversity, and efflorescence of Cairo’s many
urban groups and communities, and they illustrated then and now how Cairo
had become a crossroads of all kinds of intersecting, competing, and over-
lapping cultural and economic networks that connected individuals, social
groups, and cultural communities across Africa and Asia. This meant that there
were many good reasons for Sunni religious scholars of all sorts of specialisation
and intellectual allegiance, for Sufi masters, pupils, and practitioners, and for
merchants of a variety of trades from across that wide area to continue to con-
verge in Cairo throughout the fourteenth and fifteenth centuries, irrespective of
any political or other boundaries and transformations. Cultural efflorescence,
socio-economic prosperity, migration, and natural demographic growth had
propelled Cairo’s population to at least a quarter of a million by the first half of
the fourteenth century, making it the second largest city of the Mediterranean
world, and perhaps even of Eurasia, after Constantinople. From the middle of
that century onwards, the Black Death pandemic and subsequent recurrent
epidemics, local and regional politico-military turmoil, and economic trans-
formation took a heavy toll on Cairo’s urban constellation, but never on its
regional and wider appeal and status.26

In Cairo, just as in any other of the deeply interconnected towns and cities
of West Asia and North Africa, resident and visiting scholars and other men of
religion were mostly organised along the lines of particular knowledge commu-
nities, as defined by their allegiance to one of the four dominant schools oflegal
thought, the Sunni madhabs, to one of the congregations of mystic learning and
practice, the Sufi tarigahs, or—as mostly was the case—to any combination of
both. These scholarly communities and their diverse and dynamic urban mem-
berships were locally and trans-locally interconnected, and often also inter-
sected, by scholarly friendships, lineages, and teacher-student networks, by
institutionalised educational, legal, and religious practices derived from schol-
ars’ monopolisation of jurisprudence and of ethico-religious authorities, and
by the reproduction and transmission of particular sets of knowledge and of
knowledge practice. These were therefore all extremely amorphous as well as
truly imagined communities, conscious and defining components of a global
community of Muslims (ummah), but existing in the social reality of things
in the particularity of their local manifestations through relevant scholars,
ideas, institutions, and practices only. That historical particularity, as it may be
reconstructed today, was defined above all by the interaction between a variety

26  Berkey (1998); Raymond (2001).
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of specific institutions (judgeships, teaching posts, studentships, government
offices, textual traditions) and widespread social practices, of knowledge and of
patronage and competition in particular. Patronage, or the intricate process of
exchange of benefit for service, connected particular scholars to other scholars,
as well as to varieties of other social groups, through complex webs of verti-
cal relationships of reciprocity, confirming, establishing, or challenging social
hierarchies and identities. Competition, or the equally intricate process of dis-
tinguishing the social self in the pursuance of status, authority, and legitimacy,
forced the majority of horizontal relationships consciously and unconsciously
into a framework of particular binary moral discourses and constructions of
social order and of its continuation, protection, or rehabilitation through var-
ious sets of strategies, tools, and ideas. Above all, these vertical and horizontal
practices of patronage and competition regulated access to scarce resources in
the context of West-Asian and North-African late medieval redistributive politi-
cal economies, where the practice of patronage generated the wider circulation
of symbolic and economic assets beyond the military and political elites, and
where the practice of competition organised that circulation and stimulated
ongoing social transformation. For the scholarly communities, these complex
practices of patronage and competition defined the particular interaction of
their members with those specific ranges of institutions and with the wider
circulation of resources; it regulated the local dynamics of their internal social
and intellectual organisation; and it secured scholars’ integration within wider
West-Asian and North-African social formations, such as in the cosmopolitan
urban context of late medieval Cairo.?”

With its enormous resource flows, its rich intellectual and commercial trans-
regional networks, and its unrivalled magnitude and diversity of social groups,
including above all the sultan and his court, Cairo’s social environment
throughout the fourteenth and fifteenth centuries continued to display a
unique cumulative intensity in these social practices of patronage and com-
petition, affecting all, and stimulating among many other things a remarkable
cultural efflorescence. Even the aforementioned radical socio-political trans-
formation of the early fifteenth century, in many ways rooted in the accommo-
dation of these urban practices of patronage and competition to the effects of
pestilence and war, did not meaningfully interrupt that intensity nor that cul-
tural efflorescence.?8 In the early 1990s, Carl Petry summarized the full scope,

27  Berkey (2003): 177—257 (Part 1v: Medieval Islam, 1000-1500); Lapidus (1967); Chamberlain
(1994).

28  Berkey (1998); Petry (1981); Berkey (1992); Martel-Thoumian (2001); Behrens-Abouseif
(2007).
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particular detail, and remarkable result of this intensity of patronage and com-
petition in late medieval Cairo so aptly and powerfully that his impression
deserves to be quoted here in a slightly updated, full version, as an extremely
telling concluding generalisation of how that particular interaction between
commanders and scholars was not just extremely successful, but also pivotal
for the future of Islamic societies in the East and West:

The majority of [the sultanate’s] wealth was recycled back into civil soci-
ety via maintenance of great households [of military commanders, in-
cluding the sultan] with swarms of retainers and artisans, requisition
expenditures to outfit military campaigns, and massive endowments
(awgaf) made to found religio-academic institutions. By the fifteenth
century, this latter propensity had created a network of more than two
hundred mosques, colleges, and Sufi hospices in the capital alone, each
supporting a core staff of clerics or faculty, instructional deputies of var-
ious specialties, and students whose needs were met out of wagqf pro-
ceeds. The senior faculty, who held chairs (karast) in the Koranic sci-
ences, Prophetic traditions (hadit), or Shari‘ jurisprudence ( figh), deliv-
ered formal lectures and certified the expertise of advanced students who
presented themselves for disputation and examination. Their mentors
signed authorizations (jjazas) attesting to textual proficiency, which facil-
itated a novice’s entry into the courts and/or academies. Since junior
instructors handled the bulk of routine pedagogy, these senior scholars,
most of whom had achieved prior renown as clerics or jurists, were left
free to pen the corpus of treatises which rendered the [...] era a “Silver
Age” of Islamic scholarship.29

5 Introducing a Scholar between Late Medieval Cairo, Damascus, and
Mecca

The scholarly tradition to pursue religious duty and knowledge was certainly
what drove the scholar Ahmad b. ‘Ali 1-Maqrizi (b. 766/c. 1365; d. 26 Ramadan
845/7 February 1442) to join on several occasions the Egyptian caravans and to
exchange from time to time the intense urban environment of his hometown
of Cairo for the remote and much quieter surroundings of Sacred Mecca’s
Sanctuary mosque. Just as was true for any other scholar, however, whether

29  Petry (1993): 324.
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in Mecca or in Cairo, metropolitan practices of competition and patronage
also defined al-MaqrizT's life, career, thinking, and scholarly production, and
perhaps they even did so in even more intense and defining ways than has so
far been acknowledged.

Al-Magqrizi was born in the early 1360s in a family with a long tradition and
reputation for religious status and scholarship. In the fourteenth century the
different members of al-Maqriz1’s pedigree were especially highly valued in
the family’s hometown of Baalbek and in the nearby Syrian urban centre of
Damascus. Al-Maqriz1's father had however moved to Egypt before the 1360s to
take up employment there, including as a scribe at the royal court, so that the
young boy Ahmad was born in Cairo. Ahmad received a standard education
and training in the skills and scholarship of his time, such as befitting young
male members of reputed families such as his. Al-Magqrizi’s family, however, was
marked by a particular regional and intellectual complexity, connecting not
just the local scholarly communities of Cairo, Damascus and Baalbek, but also
the intellectual madhab communities of Hanbalis, of Hanafis and—eventually
also—of Safis. The latter was due to the fact that al-Maqrizi’s father and
father’s father were Hanbalis, whereas his other grandfather was a well-known
Hanafi scholar, and al-Maqrizi himself switched from Hanafi to Safii allegiance
in the later 1380s. Although this complex family situation was certainly not
entirely unusual in scholarly circles of the time, it did create a particular social
and cultural context for al-Maqrizi to grow up in. The young al-Magqrizi would
prove an eager and ambitious student of hadit, figh (jurisprudence), grammar,
gira'at (Quran readings), adab (literature) and—especially—tarih (history).
Eventually some of his biographers claimed that he personally boasted of
having studied with no less than 600 teachers, in Cairo, in Damascus, and in
Mecca.30

Al-Magqrizi’s particular family background somehow created relatively
straightforward access to a range of patronage and employment opportunities
for the young scholar. According to most of his biographers, he started off in
the late 780s/1380s in his father’s footsteps, as a scribe in the royal chancery,
and from there he quickly moved on to various salaried positions of consider-
able standing, reputation, and impact in royal service. He served as an assistant

30 For modern biographies of al-Maqrizi, see, amongst others, Ziyadah (1971b); Farahat
(2009): 5—-26; Rabbat (2003); Bauden (2014). For biographies by fifteenth-century Egyptian
contemporaries, see, amongst others, Ibn Tagri Birdi, al-Manhal al-safi, 1:415-420; al-
‘Ayni, Iqd al-guman, 574; Ibn Hagar, Inba’ al-gumr, 9170-172; al-Sahawi, al-Tibr al-masbik,
1:73; Id., al-Daw’ al-lami’, 2:21-25; al-Sayrafi, Nuzhat al-nufis, 4:242—244. See also further
references in Bauden (2014): 161-162.
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Safi judge in Cairo, and he was for some time preacher in the ancient congre-
gational mosque of ‘Amr b. al-As in Fustat and in the gigantic Sultan Hasan
madrasah below the Cairo citadel. On three brief occasions between 801/1399
and 807/1405, he was appointed by the sultans Barquq (r. 784-801/1382-1399)
and his son Farag (r. 801-815/1399—-1412) to the position of muhtasib of Cairo and
Lower Egypt. It is generally assumed that al-Maqrizi actually took a particular
and personal interest in the latter position, sometimes translated as ‘market
inspector’, but in fact a religio-political office of much wider local represen-
tation of the ruler in the management of urban social spaces and practices,
with as a particular duty the official performance of the collective religious
responsibility of ‘commanding right and forbidding wrong’ (al-amr bi-l-ma‘riaf
wa-l-nahy ‘an al-munkar). This interest appears above all from the unusual
socio-economic detail and from the regular expression of related expert views
and personal opinions on urban practice and organisation that mark some of
his writings. Much to al-Magqriz's own frustration, however, his own known
tenures of this important position of muhtasib never were very successful. They
lasted between one and seven months only, and none left any clear traces of
policy, practice, or impact—not even in al-Maqriz1’s own writings—except for
brief references to his appointments and replacements by rival candidates.
In fact, al-Maqriz1's last referenced appointment to the position of muhtasib,
in Sawwal 807/April 1405, is his last known appointment to any position of
similar—or any other—standing and responsibility in Cairo.3!

Some two years later, there was yet a new episode of appointment, as teacher
of hadit in the Asrafiyyah and Igbaliyyah madrasahs in Damascus. It seems,
however, that this concerned at best an ephemeral episode of tenure only,
which unlike the Cairo muhtasibship was even left entirely unreferenced in al-
Magqrizi’'s own writings. Al-Sahawi, in his biography of al-Maqrizi, explains that
from these years onwards, “he relinquished all that (i.e. his salaried positions)
and abided in his home city, obsessed by the occupation of history, so that he
acquired a well-known reputation for it, his fame in it spread wide, and he got
a series of writings in it The reality of al-Maqriz1's life in the 1410s, "20s and
’30s may have been more complex than al-Sahaw1’s summary suggests here, if
only because al-Magqrizi is known to have spent considerable time away from
his home in Cairo’s Barguwan area, in Damascus and in Mecca. Throughout
these many years, he actually performed three more pilgrimages to Mecca (in

31 On these specific points, see the afore-mentioned biographies and also: Broadbridge,
(1999): 88-91; Stilt (20m): 65; Allouche (1994): 3—7, 120. The three appointments to the
position of muhtasib are also referred to by al-Maqriz1 himself in his al-Suliik, 3:930, 970,

155.
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825/1422, in 834/1431, and in 838/1435), and also sojourned there regularly, twice
between 834/1431 and 840/1436 in particular. But there is little reason not to
accept the bottom-line of al-SahawT's assessment of this second phase in al-
Magqrizi’s life, as very different from before, and as prolific and successful in
scholarly terms. Nor is there much reason to doubt the general feeling that
emerges from contemporary biographies as well as from modern studies that
the data, theories, and opinions that fed the more than two hundred works
of history, which he eventually claimed to have authored, created a particular
reputation and profile for this professional historian that deeply divided his
widening audiences of students, readers, and colleagues into either admirers or
opponents. When al-Maqrizi eventually died an old man nearing his eighties
in Ramadan 845/February 1442, he was buried in the so-called Cemetery of the
Sufis immediately outside Cairo’s Northern wall, but only few people seem to
have taken much notice. By that time and age, the construction of the ivory
tower of his scholarship had been successfully completed; his books and essays
rather than his person aroused, and would continue to arouse, attention and
debate.32

The puzzling issue of this remarkable transformation that Ahmad b. ‘Ali I-
Magqrizi went through, from a very active and relatively successful career in the
political, socio-economic and cultural limelight of city and sultanate, to a life
of critical observation, detached contemplation, even unrelenting frustration,
and widening yet mixed public reception, has continued to intrigue scholars
since al-Sahawl. In current scholarship, there is a general consensus that this
was indeed a rather slow process, of gradual withdrawal to the background of
elite social life, beginning in the eventful years of sultan al-Nasir Farag’s reigns
(r. 801-815/1399-1412), and taking a decisive turn in the days of his successor,
sultan al-Mwayyad Sayh (r. 815-824/1412-1421). Whether it really was a volun-
tary process and whether al-SahawT’s suggestion of an obsession with history
sufficiently explains it are questions that continue to arouse debate. Some mod-
ern scholars, such as Bauden, Ziyadah and Farahat, follow al-SahawT’s expla-
nation of consciously giving in to the appeal of a life of intellectual scholar-
ship. They present this transformation moreover as enabled by a liberation
from material concerns, when, by 813/1410, al-Maqrizi would have inherited
sufficient property and income from his parents and grandparents to become

32 These issues are detailed in the afore-mentioned biographies; for the quote by al-Sahawi,
see al-Sahawi, al-Tibr al-masbiik, 1:73;1d., al-Daw’ al-lami", 2: 22. For al-Maqrizi’s sojourning
in Mecca, see especially Bauden (2014): 165, fn. 12, and also al-Maqrizi, Daw’ al-sari, 12,
47.
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financially independent.33 Anne Broadbridge, however, made a very different
analysis, from the perspective of a socio-economic reality within which patron-
age and competition were the main social practices defining relationships of
power, flows of resources, and individuals’ lives. Broadbridge demonstrates
how during the reign of al-Nasir Farag al-Maqrizi gradually lost contacts and
patrons among the political elites, and how he, after 815/1412, proved incapable
of attracting new patronage and of obtaining new access to income, whereas
the very opposite happened to some of his peers. “In terms of the competitive
arena and Mamluk patronage practices’, Broadbridge concluded, “al-Maqrizi
seems to have died a failure.”3* Nasser Rabbat, finally, agrees with this latter
view of socio-economic isolation, but also qualifies it further by adding an emo-
tional perspective of despair and reclusion. In doing so, he suggests an even
more gloomy picture, of a middle aged man’s intentional resignation that was
inspired on the one hand by al-Magqriz1’s gradual “leaning toward zuhd, the
‘mild ascetism’ professed by a number of ulama in the medieval period”, but
on the other hand also by “a feeling of despondency”, caused by the endless
political intriguing, by the ongoing military confrontations, and by the unusu-
ally bloody violence that had plagued Egypt and Syria in the first dozen years
of the fifteenth century and that had cost him his patrons and friends.3>

6 Contextualising al-Maqrizr’s Authorship

A further contextualisation of this transformatory process in al-Magqriz1’s life
actually enables an even better understanding of how these three interpreta-
tions of scholarly pursuit, of social failure, and of asceticism and despair con-
nect to each other and to this particular epoch of the early fifteenth century,
with important repercussions for current assessments of al-Maqrizi's writings,
not in the least of his hagg treatise al-Dahab al-masbiik.

As explained above, the early years of the fifteenth century in Egypt and
Syria were marked by processes of radical change, reform, and accommoda-
tion that, even despite the long-term continuation of social practices and cul-
tural efflorescence, made for the emergence of an entirely different Cairo sul-
tanate, in political as much as in any other terms of organisation, discourse,

33 Bauden (2014):166; Ziyadah (1971b); Farahat (2009).

34  Broadbridge (1999) (quote p. 105).

35  Rabbat (2003) (quotes p. 16). Bauden equally refers to “the loss of most of his relatives”
as an additional reason for al-Maqrizi to decide “to retire from public life and to devote
himself full-time to his passion for writing history” (Bauden [2014]: 166).
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and memberships. Al-Magqrizi’s career was very much confronted with those
radical changes, which really started to set in just after his first appointment
to the position of muhtasib in 801/1399, when sultan Barqiiq died. At that time
dynastic arrangements around Barquq’s royal household proved strong enough
to enable his succession by his young son al-Nasir Farag. Simultaneously, how-
ever, a whole range of phenomena and events and their direct and indirect
effects turned into an explosive cocktail that proved destructive for all kinds
of social formations in the Asian hemisphere. These ranged from the post-
Mongol Central-Asian military leader Timur’s (r. 771-807/1370-1405) ruthless
and unstoppable campaigns of Asian conquest and booty, hitting Syria and
Anatolia shortly after Farag’s accession; over the gradual but total reconfigu-
ration of West-Asian leaderships in Timur’s wake, including the fragmentation
of Cairo’s political elites into an unstable and uncontrollable range of military
factions from 807/1405 onwards, spreading over Egypt and Syria in increasingly
lethal cycles of confrontation and violence; to the deep and systemic crises
of traditional socio-economic systems, when political-military upheaval coin-
cided with the cyclical effects of epidemics (the plague) and of natural disasters
and when as a consequence century-old urban-rural balances were gravely dis-
turbed.36 This is not the place to expand on any of these transformative local
and trans-local phenomena that pushed West-Asian social groups and forma-
tions onto a road of no-return towards adaptation. It is however clear that the
impact on traditional social and economic resources in Egypt and Syria and on
the different urban elites that had for at least two centuries relied and thrived
on such resources was substantial.3”

As with anyone around him, al-Maqrizi was also therefore forced to deal
with these socio-economic changes on a daily and very personal basis. This
did not just involve direct confrontations with disease and death through the
loss of almost all of his relatives and children, including in 826/1423 his last
surviving daughter Fatimah.3® In al-Magqrizl’s unfortunate case, these radical
changes moreover occurred just when, by the turn of the century, after careful
preparation and with the help of family, friends, and patrons, he was about to
firmly establish his person, his reputation, and his access to resources among
the Cairo sultanate’s ruling circles. Changes in patronage structures regularly

36  On these issues, see especially Onimus (2013); Manz (1999); Borsch (2005): 40-54.

37  For various appreciations of these impacts and accommodations, see Walker (2o11): 233—
271; Loiseau (2010); Apellaniz (2009); Meloy (2005); Bacharach (1973); Garcin, (1973-1974);
Elbendary (2015).

38  Bauden (2014):166; Rabbat (2003): 17; Ziyadah (1971b): 16.
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accompanying the accession of a new sultan and the natural dynamics of com-
petition with peers may well help to explain initial adverse turns in this career,
after sultan Barquq’s death in 801/1399. But when al-Maqrizi himself added a
rare personal note that he had only accepted his short-lived re-appointment
to the position of muhtasib in Sawwal 807/April 1405 “reluctantly, and after the
sultan’s threefold repeated insistence’, it becomes clear that by 807/1405 this
wariness may have had most to do with growing political tension that was about
to culminate in two military confrontations in and near Cairo in D 1-Higgah
807/June 1405 and in sultan Farag’s temporary abdication between Rabi‘ I and
Gumada 11 of the next year (September-November 1405).3% The same contex-
tuality needs to be taken into account when considering al-Maqriz1’s surpris-
ing refusal in 810/1407 of sultan Farag’s offer of the leadership over Safi1 court
justice in Syria, which according to most observers was his last known engage-
ment with salaried positions.#® This actually occurred when he had travelled
in the royal entourage to Syria, during the sultan’s fourth Syrian expedition
against rival amirs (Muharram-Rabi‘ 11 810/July—September 1407). This expe-
dition ended with sultan Farag’s victory at the battle of Baalbek and with the
death of one of his opponents, his former tutor Yasbak al-Sabani. But this
outcome did nothing at all to end a competition for power that was gradu-
ally spiralling out of anyone’s control and that was causing chaos and havoc
in Syria, uncertainty in Egypt, and a radical reconfiguration of the sultanate’s
political landscapes, all of which was to culminate in 815/1412 in the public exe-
cution of sultan Farag in Damascus.*! Although this unprecedented outcome

39  On the events of 1405, see Onimus (2013): 463—481 (“la fragmentation du milieu émiral”),
747. For the quote, see al-Maqrizi, al-Sulik, 3:1155. On this moment in the life of al-Maqrizi
and in the history of the position of the muhtasib of Cairo, see also Meloy (2003b): 190;
Allouche (1994): 3—4, 120; ‘Abd al-Raziq (1977):153. Al-Maqriz1’s deep political involvement
is suggested by Meloy’s speculative claim that one of his earliest treatises, the Igatat al-
ummah, may well have been written as a piece of economic advice for Farag’s young
brother ‘Abd al-‘Aziz, who briefly sat on the throne as al-Malik al-Mansar (r. September—
November 1405) (Meloy (2003b): 190).

40  See Broadbridge (1999): 91 (where confusion over the reasons for this refusal is expressed),
92 (where al-SahawT’s claim that al-Maqrizi was appointed to a teaching post in the
Mu’ayyadi mosque complex in the 1410s is shown to have been unlikely); Rabbat (2003):
15-16 (who assigns the refusal to “weariness” and “the traditional pious alim’s fear of
inadvertently committing injustice while holding the position of judge”).

41 On these events and their consequences, see the detailed analyses in Onimus (2013):
481-512 (“Entre concentration et fragmentation: le second régne de Farag”), 649-657 (“La
radicalisation des pratiques guerriéres”). See also Bauden (2014): 166 (where al-Maqrizr’s
direct exposure to these events is suggested by the explanation that after being “part of
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was anything but evident to al-Maqrizi and his colleagues in 810/1407, by then
the ongoing violent political tension and lack of local control surely already
offered very good reasons for his not wanting to accept the position of Safii
chief judge of Syria, and for not showing much obvious ambition for any other
function of import in these and in subsequent years.

Personal loss, anxieties, and fears in times of political violence and socio-
economic upheaval had a substantial impact on al-Maqriz1’s career. But as both
Anne Broadbridge and Nasser Rabbat demonstrate, this withdrawal of course
also had to do with the gradual disappearance of a range of patrons and pow-
erful close friends, just as al-Magqrizi was reaching middle age, leading to social
bereavement, stimulating an attitude of asceticism, and possibly even causing
despondency. This emergence of a new, adverse social reality around al-Maqrizi
however also deserves further contextualisation, especially since his known
patrons and friends in high places all belonged to a particular group of political,
administrative, and cultural elites who were all greatly affected by the crises of
the early fifteenth century. So far, four political patrons have been clearly iden-
tified in contemporary biographies and in modern studies. These included of
course first and foremost the royals Barqiiq and his son Farag. In the former’s
case, al-Magqrizi is even claimed to having been one of the sultan’s boon com-
panions (nadim), whereas his membership in Farag’s entourage on the latter’s
various expeditions to Syria between 810/1407 and 815/1412 also suggests a cer-
tain, yet much more qualified, closeness. Al-Sahaw1’s biographies of al-Maqrizi
furthermore suggest a very close and beneficial friendship with the above-
mentioned military commander Ya$bak al-Sa‘bani, a former mamliik of sultan
Barqiiq and sultan Farag’s tutor, who had however a very complex relationship
with the latter sultan, ranging from moments of support and Yasbak’s de facto
rule in Farag’s name, to equally regular moments of competition for power and
of military confrontation, culminating in Yasbak’s death at the battle of Baal-
bek on 13 Rabi‘ 11 810/17 September 1407.42 Caught between the often oppos-
ing interests of these two high-profile patrons, al-Magqrizi finally also seems
to have nurtured more stable good relations with the head of the chancery at

a group which accompanied the sultan on a trip to Damascus in 810/1407 [...] it seems
likely that he did not remain in the town continuously and returned to Cairo each time
the sultan did.”), 168 (where the same suggestion follows from the statement that “[al-
Magqrizr’s| ties with the sultan al-Nasir Farag were to increase two years later, when he
accompanied the latter in his various sojourns in Damascus”).

42 SeeBroadbridge (1999): 88 (Yasbak & Barqugq, including reference to Ibn Tagri Birdi’s boon-
companionship claim), 89 (Barquq), 91 (Yasbak). See also al-Sahawi, al-Tibr al-masbiik,
1:73; Id., al-Daw’ al-lami, 2:22.
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the royal court in Cairo, the royal secretary (katib al-sirr) Fath Allah al-Tabrizi
(d. 816/1413), who, according to Rabbat, “was both a dependable and resource-
ful patron and a faithful friend for more than twenty years”. This converted Jew
from Tabriz, who was actually a doctor and who had been the official chief of
doctors in Cairo (ra’ts al-atibba’) when sultan Barquq transferred him, despite
his lack of qualifications, to the position of royal secretary, had remained in
office for many years under Barquq and Farag, until his dismissal and murder in
815-816/1413 by order of Farag’s executioner and successor, sultan al-Mwayyad
gayh.“?’ What each of these latter two patrons Yasbak and Fath Allah have in
common is their close connections to Barqiig, and to the royal household that
was constructed around this sultan from the 1380s onwards, and that continued
to be dominant—albeit eventually in an extremely fragmented and destruc-
tive way—until the execution of its leader Farag in 815/1412.4 Al-Magqrizi’s loss
of his patrons between Barquq’s death in 801/1399 and Fath Allah’s murder in
816/1413 were therefore not isolated events or unfortunate co-incidences. This
rather was symptomatic of the gradual implosion and total disappearance of
a particular power constellation and of a particular socio-political order dur-
ing the first decade of the century, and of how this anything but premeditated
outcome also deeply affected scholars such as al-Maqrizi.

Al-Maqrizi’s personal history of social transformation and withdrawal is
then not merely a story of mild asceticism, frustration, and failure. It is also
the story of much wider changes that affected the political, economic, and
social worlds in which he lived, and that had a huge impact on traditional
social structures and elites in Cairo and beyond. It is above all the story of
how he—willingly or not—chose to deal with these changes. With traditional
socio-economic conditions in an unprecedented state of flux, and with the
social field of politics undergoing rapid and violent transformation, old routes
and trodden paths for social advancement were dwindling for people such as

43  See Rabbat (2003): 16 (also describing al-Maqrizi as “suddenly jolted by the dismissal and
then brutal killing of his last confirmed patron, Fath Allah the katib al-sirr, which took
place after a painful six-month imprisonment (Sawwal 815-Rabi‘ al-Awwal 816/January—
June 1413)"). See also the biography of Fath Allah by Ibn Tagr1 Birdi (al-Manhal al-saft,
8:375-377), where it is explained that “he was an eager collectioner of precious books”, a
particularity that might be somehow related to the wide range of al-Maqrizi’s scholarship.

44  See Onimus (2013): 316-514 (“Quatrieme partie: al-bayt wa [-hizb, I’ ascension de la maison
sultanienne face au factionnalisme émiral”); and Loiseau (2010): 179—214 (“4. Refondation
de I'état, redistribution du pouvoir: vers un nouvel ordre mamelouk”), 287-330 (“6. Le
sultan et les siens. Usages politiques et stratégies sociales dans la fondation de la maison
du sultan [al-Zahir Barqugq, al-Nasir Farag]”).
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al-Maqrizi. Simultaneously, however, new opportunities certainly also contin-
ued to arise, but they required new skills and assets, new friends and roads to
patronage, and new dealings with old and new competitors. These were new
circumstances that turned out to be more favourable for some than for oth-
ers, including for some of al-MaqrizT’s peers, such as the great Safi‘i judge and
specialist of hadit Ibn Hagar al-‘Asqalani (773-852/1372—1449) or the muhtasib
and historian Mahmud al-‘Ayni (762-855/1361-1451). The former’s membership
in an ancient wealthy family of spice merchants may have proven an incredi-
ble asset when traditional income from land came under immense pressures,
whereas the latter’s southeast-Anatolian origins, professed Hanafism, and cul-
tural proficiency in Turkish secured his direct access to the new rulers and
their patronage.*> In al-Maqrizl’s case nothing much is known indeed of fur-
ther advancements in terms of salaried positions, nor of any explicit ambitions
in that respect; on the contrary, his attitude, as expressed through his writings,
rather has been reconstructed so far as one of regular criticism of the ruling
sultans and their representatives (eventually even including his former patron
Barquq),*¢ of total abandonment ofhis former activism (though not of his polit-
ical and socio-economic interest and concern), and of occasional frustration
and despair with his personal circumstances, often even expressed as a long-
ing for a better past, when things would have been—in the eyes of a historian
such as him at least—much clearer and much better organised.*”

7 Contextualising al-Maqriz1’s al-Dahab al-masbik

The preceding micro-historical contextualisation undoubtedly enables a more
nuanced understanding of Anne Broadbridge’s assertion that “in terms of the
competitive arena and [...] patronage practices al-Maqrizi seems to have died a
failure.”*® She however also added to this assessment that “in terms of academic
endeavour, [he died] a resounding although not unqualified success with at
least his followers, although not his detractors.”*® Considering that this second
phase in al-MaqrizT's life coincided with what Bauden, Ziyadah, and Farahat,
after al-Sahawi, have also identified as a consciously constructed high-point
in his scholarly production, it was clearly not just all melancholy, depression,

45  Broadbridge (1999): 86-87, 89-91, 94-97.

46  1Ibid., 93—-94. See also Levanoni (2001); Massoud (2003).
47  Rabbat (2003):16-18; Id. (2000); Id. (2012).

48  Broadbridge (1999): 105.

49  Ibid.
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isolation, and frustration that made him—in the words of one of his students
and successors as a historian, Gamal al-Din Yasuf Ibn Tagr1 Birdi (813—874/1411—
1470)—into “the historian of his time whom no one could come near”;3° neither
can it have been simply a story of mild asceticism and aloofness that made al-
Magqrizi himself explicitly write down that in 833/1429 an ambassador from the
Timaurid court in Herat came to Cairo requesting the sultan for a copy of his
Kitab al-Suluik, his ongoing project of chronicling the late medieval Cairo sul-
tanate.5! Obviously, the reality of al-Maqriz1'’s professional life in the 810s/1410s,
'20s and '30s was more complex than any one explanation can account for.
Whereas changing times and contexts, past experiences, personal intellectual
developments, and ongoing encounters with loss and despair continued to
inform and define al-Maqriz1's personality and mindset, it should also be made
clear that in those decades his personal ambition had definitely moved away
from direct participation in the newly composed post-815/1412 ruling estab-
lishments and its institutions, towards a life of observation and teaching, of
describing that new organisation of the Cairo sultanate of his days from various
longue durée perspectives, and even of connecting with its practices of patron-
age and competition in equally new ways.

As is well known, al-Maqrizi mainly engaged in the production of histori-
ographical scholarship in two different ways. On the one hand, he produced
a number of carefully constructed and deeply interconnected grand works of
Egyptian topography, biography, and history, in which he collected, surveyed,
and preserved the history of Egypt, its Muslim capitals, and its changing elites
from the seventh-century Arab conquest until his own days; apart from the
above mentioned Kitab al-Suluik, which was itself a continuation of two other
works by al-Magqriz1 dealing with Egypt’s history up to the emergence of the
Cairo sultanate in the later twelfth century, these works include the famous
Hitat on the history of the city of Cairo, and the Kitab al-Tarih al-Kabir al-
Mugqaffa li-Misr with biographies of people who lived in Egypt or visited the
region.5? On the other hand, al-Maqrizi also produced simultaneously with
these multi-volume works a high number of short books, topical essays, and

50  Ibid,, 92—93, referring to Ibn Tagri Birdi, History of Eqypt, 8:143.

51 Ibid., 103, referring to al-Maqrizi, al-Suliik, 4:818, and adding that Ibn Hagar’s and al-AynT’s
references to this embassy make no mention of a request for al-Maqrizi’s al-Sulitk. The
ongoing nature of this chronographical project is explained in Ziyadah, “Ahmad b. ‘Ali
1-Maqriz1", and it is further qualified in Bauden (2014): 181.

52  Bauden (2014): 167-196; Ziyadah (1971a): 18-19; al-Sayyal (1971): 23-24. To these grand
works should certainly also be added a biography of the prophet Muhammad (Imta“
al-asma“ li-ma li-l-rasal min al-anb@ wa-l-ahwal wal-hafadah wa-l-mata‘) and a more
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little treatises, on various socio-economic, cultural, or political subjects, and
almost always including a perspective of identifying precedents, continuities,
and changes for precisely defined historical phenomena from past or present;
these undoubtedly made up the majority of the alleged number of more than
200 works by al-Magqrizi, even though today only about twenty-five opuscules
of this undoubtedly optimistically counted set have survived.>3

The production of most of al-Maqriz1's grand works of history was a long-
term project that was only more or less completed in the years immediately
before his death.5* Yet, the conception, set-up, and writing of most of them
clearly fitted in some sort of coherent plan of scholarly action that he must
have started to think of seriously in the course of the 810s/1410s, if not earlier.5>
These works were therefore never directly connected to any obvious form of
commissioning or cultural patronage, even though through their size, subject
matter, and detailed scholarship they obviously attracted a substantial level of
high-profile attention. This is certainly suggested for the Kitab al-Suluk, when
in 833/1429 this Arabic chronicle’s fame already turned out to have travelled
all the way to the Persianate Timurid court in Herat, many years before it was
actually completed.>® Similar stories of renown and possibly also reward may

traditional universal history of mankind since Creation (al-Habar ‘an al-Basar), both of
which were written during the final decade of al-Maqrizi’s life (see Bauden [2014]: 171,196
199).

53  Bauden (2014):168; al-Sayyal (1971): 25-37; Farahat (2009):19—25 (listing an overall number
of 34 extant or known books by al-Magqrizi—some of the titles listed by Farahat may
however only refer to parts from other works, such as number 8, the unpublished Tarih al-
Garakisah [Oxford, Bodleian Library, Ms Or. 458], which upon inspection turns out to be a
copy from a part of the Kitab al-Sulitk covering the years 807-830AH). Al-Sahawi claimed
to have read “in [al-Maqrizi’s] own handwriting that his compositions consisted of more
than two hundred large volumes” (al-Sahawi, al-Daw’ al-lami", 2: 23).

54  See, in general, Bauden (2014): 173 (Hitat), 181 (al-Suluk), 191192 (al-Mugqaffd). For the
Hitat, see also Sayyid (1979): 240; Broadbridge (1999): 100; Bauden (2008): 99. Al-Maqrizi’s
major annalistic chronicle Kitab al-Sulik runs up to the end of the year 844aH (May
1441), which means that he continued adding material to it until shortly before his death
(Ziyadah [1971a]: 11; Bauden [2014]:181). In the bibliographical section that Ibn Tagri Bird1
added to al-Maqrizr’s biography, he stated that the latter had confided to him that “if this
history [i.e. Kitab al-Tarih al-kabir al-muqaffi] had been completed the way I prefer, it
would have consisted of more than eighty volumes”, suggesting that it was indeed never
completed (Ibn Tagr1 Bird1, al-Manhal al-safi, 1: 419; also referred to in al-Sayyal (1971) 24);
al-Sahawi, who repeated the same statement, claims that eventually only sixteen volumes
were completed (al-Sahawi, al-Daw’ al-lami’, 2: 22).

55  Bauden (2008): 71-72; Id. (2010); Id. (2014):168-169, 176; Ziyadah (1971b): 18-19.

56  Broadbridge (1999): 103, referring to al-Maqrizi, al-Suliik, 4: 818; Ibn Tagri Birdi, al-Nugam
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surely be true for the reception of al-Magqrizi’s other, equally highly admired
works, such as his multi-volume al-Mugaffd and his al-Hitat.5”

This matter of the production, reproduction, and consumption of al-
Magqrizi’s written word is obviously more diverse and complex for those many
smaller texts. There are a few patterns that may be reconstructed here too,
though, and that above all have some relevance for the historical contextualisa-
tion of one of these texts, which is this study’s main subject, the Kitab al-Dahab
al-masbuik. In the case of a number of these texts, at least the perception of a
genuine personal scholarly interest is created as the main reason for writing
them. Thus, a short treatise on the history of Arab tribes in Egypt, the Kitab
al-Bayan wa-l-i'rab ‘amma bi-ard Misr min al-Arab, begins with the clear state-
ment that “I noted down [this treatise] for myself (/i-nafsi) and for whom God
wants from my brethren (abna’ ginsi).”58 Other treatises, such as the monetary
history Sudiir al-‘uqgiid and the legal inquiry of a Hebron endowment, the Daw’
al-sart li-ma‘rifat habar Tamim al-Dart, make explicit claims to having been
commissioned for particular purposes, in these two cases respectively by sul-
tan al-Mwayyad Sayh (r. 815-824/1412-1421), soliciting monetary advice from
al-Maqrizi, and by the heirs of a Companion of the Prophet, Tamim al-Dari,
seeking some form of support for their appeal to justice.® A third and final
category of treatises seems to have been conceptualised by al-Maqrizi for sim-
ilar particular occasions and purposes, but with the explicit aim of soliciting
or confirming relations of cultural patronage and impact. This is suggested to
have been the case with one of the first known historical texts produced by
al-Maqrizi, the economic treatise Igatat al-ummah, which seems to have been
written as an advice text for the sultan ‘Abd al-‘Aziz b. Barquq when he briefly
replaced his brother Farag on the throne in the autumn of 1405.5° This motive
of socio-cultural promotion and of soliciting royal patronage also seems to have

al-zahirah, 14:336. The seminal contemporary status of the Kitab al-Suliik is certainly also
illustrated by the fact that it was explicitly continued by at least two mid-fifteenth-century
chronicles, one by Ibn Tagri Birdi (Hawadit al-duhir fi madd [-ayyam wa-I-$uhtir; see also
Ibn Tagr Birdi, al-Manhal al-safi, 1:418) and the other by al-Sahawi (al-Tibr al-masbiuk
ft dayl al-Sulitk). Bauden similarly concludes that “the work was hugely successful, as
demonstrated by the large number of manuscripts preserved in libraries across the world”
(Bauden [2014]:182).

57  For Ibn Tagr Birdi, the Hitat managed to attain “extreme beauty ( fi gayat al-husn)” (Ibn
Tagr1 Birdi, al-Manhal al-safi, 1: 419).

58  Al-Maqrizi, Bayan, 6. See also Al-Sayyal (1971): 25-26.

59  Meloy (2003b):197; al-Maqrizi, Daw’ al-sari, 47—49.

60  Meloy (2003b): 190 (“... al-Maqrizl may have taken advantage of the interregnum of al-
Malik al-Manstr ‘Abd al-‘Aziz ibn Barqiq ... to submit his recommendations to be put
into practice”).
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caused, almost thirty years later, the production of al-MaqrizT’s treatise on the
legal rulings and historical practice of circumcision, the al-Ihbar ‘an al-idar;
this is at least suggested by the author himself in an autobiographical note
in his Kitab al-Sulitk, added to a brief report of festivities organised for the
circumcision of sultan Barsbay’s son, Gamal al-Din Yasuf (827-868/1424-1463,
r. 841-842/1438), in mid-Sa‘ban 837/late March 1434:

At that occasion, I wrote a book (kitab®") which I entitled ‘The Report
on the Feast of Circumcision’ (al-Ihbar ‘an al-i'dar). As far as I am aware
nothing similar has ever been produced before, [considering] what it
contains of stories and traditions, of rulings by the authoritative pioneers
of Islam, of deeds of caliphs and rulers, and of memorable events and
impressive cases.5!

This combination of occasion, of promotion, and of seeking, confirming, or
abiding by the rules of cultural patronage is even more explicitly suggested by
al-Magqrizi as the main ground for his writing of the short history of the pil-
grimage to Mecca, which is the focus of this study. In the opening lines of this
‘Book of Moulded Gold’ (Kitab al-Dahab al-masbiik) al-Maqrizi actually makes
a number of extremely informative and useful statements, enabling an unusu-
ally precise historical contextualisation of this text and its production. In this
very personal literary reflection, the author dedicates his booklet directly to an
individual whom he identifies clearly as a person of high standing and as his
patron; he then explains at length that he wrote it as a present befitting the
occasion of the latter’s preparation for the fagg; and he finishes his introduc-
tion with some good wishes for his patron’s safe journey.

I demand God—supplicating Him and stretching out my hand to Him—
to cause the days of the noble lord to be followed by similarly good
and additionally abundant ones ever after, such that every fortune that
he anticipates and [every] expectation that he nurtures will come true,
outdoing anyone who preceded him and unmatched by anyone who
follows him. [...] The word has spread that the high-born intention was
set on undertaking the hagg and to be endowed with the noise and blood
of rituals. It has become common practice for servants to present a gift
to their masters, for which reason I considered the situation of clients
that owe presents on the occasion of an event like this, and I decided to

61 Al-Magqrizi, al-Sulik, 4:913.
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follow their example. [...] Since knowledge is the most precious and most
valuable of treasures, the most glorious and the longest remembered of
deeds, I collected for the benefit of the esteemed library of our lord—may
God support it with long life for its owner—a volume that comprises the
report of those caliphs and kings who performed the fagyg. [...] May God
protect our lord whenever he does not expect it and may He guard him
whenever he does not think of it; may He be with him as a guardian when
traveling, and as a supporter and helper when he is staying somewhere.52

Asthe long version of the title of the booklet already announces—*“The Book of
Gold Moulded in the Format of the Report of Those Caliphs and Kings Who Per-
formed the Hagg"—, the text that follows this dedicatory introduction is organ-
ised around the hagg. Instead of approaching this subject from a traditional
didactic or religio-legal perspective of the pilgrimage’s religious forms, func-
tion, and meanings, al-Maqrizi decided to focus first and foremost on “those
caliphs and kings who performed the fagg”, on pilgriming rulers. This focus,
however, was not meant to offer its dedicatee any sort of guidance on or his-
torical examples of the hagg journey, of good pilgrimage practice, or on ritual
rules and regulations. As will be explained in detail in the next chapter, the
combination of the subject of the hagg with that of rulers of caliphal or royal
standing allowed al-Magqrizi first and foremost to inform his audience about the
hagg's political meanings, and about how those meanings had been, and could
or should be, operationalised throughout Islamic history. Al-Dahab al-masbuk
is therefore not a religious or merely historiographical text, but rather above
all a political didactic text, which would certainly have been entertaining and
instructive for a larger readership, but which was meaningful first and foremost
to a political audience, and which was therefore perhaps even as programmatic
as some of al-Maqriz1’s socio-economic texts, such as the Igatat al-ummah and
the Sudar al- ‘uqud, had been.

This brings up the issue of the nature of that political audience, of the
identity of the booklet’s dedicatee and of al-Maqrizi’s patron, of the occasion
and time of its composition, and finally also again of al-Maqriz1's radically
changed but clearly yet ongoing engagement with the social practice of patron-
age beyond the 1410s. Some scholars, such as the booklet’s first editor Gamal
al-Din al-Sayyal and then also Karam Hilmi Farahat more recently, claimed
that al-Dahab al-masbitk was written in May 1438.63 This is however the result

62 See below, §§1, 2, 4, 5.
63 Al-Sayyél (1955): 24—26; Id. (2000): 25-27; Farahat (2009): 27—29. See also al-§ayyél, (1971):
27; GAL, 2:50.
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of a misinterpretation of the reference to this date (D I-Qa‘dah 841) in some
manuscript colophons, as a reference to the work’s composition, whereas in
fact it only refers to the moment when al-Maqrizi collated, corrected, and
finalised a copyist’s copy of the text.5* Da -Qa‘dah 841/May 1438 can therefore
only serve as a terminus ante quem. Furthermore, there is one clear internal
reference in the text to the author’s own time, which is explicitly situated after
Saban 815/November 1412, a date that therefore can serve as a terminus post
quem.%5 This leaves a substantial level of doubt regarding the actual time of pro-
duction of al-Dahab al-masbiik, at some undefined moment between 815/1412
and 841/1438. Contextualising the text’s production from the perspective of
patronage may actually help to offer some more clues to resolve this issue.
Most scholars who have looked at the question of dedication and patronage
for this text have felt extremely frustrated by the combination of, on the one
hand, al-Magqriz1’s explicitness in dedicating the text and explaining the occa-
sion for its production and, on the other hand, his silence on the actual identity
of the patron whom he was writing it for, only referred to in the introduction
by generic titles and epithets such as “the noble lord” (al-magarr al-mahdum),
“the high-born intention” (al-‘azm al-sarif ), “for the benefit of the esteemed
library of our lord” (bi-rasm al-hizanah al-sarifah al-mahdiamiyyah), “the high-
born mind” (al-hatir al-sarif), and “the lord” (al-mahdium).56 On the basis of
the prominent appearance of the first title in particular, al-Sayyal, and Farahat
after him, concluded that this patron had to be a high-ranking amir, who per-
formed the pilgrimage in 841/1438, but whose identity could not be further
established.6” There are however good reasons, both internal and external to

64  These issues are discussed in more detail in Chapter 3 of this study.

65  See p. 61 (“Until today, the situation has remained like that, the Friday sermon in Mecca
never being spoken in the name of any of the ‘Abbasid caliphs of Egypt, except for [the
name of] the caliph al-Musta‘n bi-llah Aba I-Fadl al-Abbas b. Muhammad, [which was
mentioned] for a few days in the year 815.") Al-Musta‘in reigned as sultan between March
and November 1412 (“al-Musta‘in’, in E1? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-mustain-SIM_5620)).

66  The first reference, al-maqgarr al-mahdiim, appears three times, the others only once (see
below, §§1-5).

67  See al-Sayyal (1955): 24—26; id. (2000): 25-27; referring to the formal classification of
titles such as al-magarr, including al-maqarr al-sarif and al-magqarr al-mahdimi, in the
sultanate’s chancery practice, as recorded in al-Qalqasandi, Subh al-a%d, 5:494; 6:130—
133, 146148, 154-155, 161. This argument is repeated word-for-word by Farahat (2009):
27-29. The other editor of al-Dahab al-masbitk, Hamad al-Gasir, suggests that this amir
was al-MaqrizT's former patron Yagbak al-Sa‘bani, referring to a similar statement in the
entry for al-Dahab al-masbik in the seventeenth-century bibliography Kasf al-zunun (al-


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-mustain-SIM_5620
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-mustain-SIM_5620
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the text, to develop some more precise ideas about the identity of this patron,
moving beyond the formal question of titulature and introducing two rather
different potential dedicatees of an engaged political booklet such as this hagg
history. One option is that it was dedicated in about 834/1431 to Gamal al-Din
Yusuf, the aforementioned son of al-Asraf Barsbay. Another option is that a first
version of al-Dahab al-masbitk was already written at a much earlier date, in
821/1418, for sultan al-Mwayyad Sayh. An argument can actually be made in
favour of each of these two options.

Both potential dedicatees concern persons of royal status, and this tallies
well with the text’s obvious royal set-up, with its focus on caliphs and other
Muslim rulers and their political patronage of the fagg. These are subjects
befitting a sultan or a sultan’s heir, but they are highly unsuitable or at least
hazardous to dedicate in a similarly programmatic way to a senior amir from a
sultan’s entourage.®® The first suggested option of the dedication of al-Dahab
al-masbuk to Yasuf would also be in line with al-Magqrizi’s aforementioned
composition in 837/1434 of another treatise on the occasion of the same Gamal
al-Din Yusuf’s circumcision. A similar occasion for the production of another
dedicated text, but then on the politics of the hagg, certainly would have
presented itself to al-Maqrizi three years earlier, in the summer of 834/1431,
when the author himself had been sojourning in Mecca, and when sultan

Gasir [1952]: 5-6); as suggested above, however, Yasbak died at the battle of Baalbek
on 17 September 1407, making it highly unlikely—given the explicit reference to the
1412 sultanate of caliph al-Musta‘in—that al-Maqrizi would have dedicated it to him
posthumously; the dedication rather suggests the text’s mediation of a patron-client
relationship that is still active. The entire argument in favour of a high-ranking amir,
however, is rather weak and follows from the conclusion that al-maqgarr cannot formally
be used in this combination with al-mafdam for the sultan, nor for anon-military member
of the court, so that it can only have been meant for an amir (even though the combination
does not entirely match chancery usage for high-ranking amirs either, and the other
titles and epithets that were mentioned do not match such known usage at all); for an
alternative potential explanation for the generic nature of these titles and epithets, and
for their non-representative character for that patron, from the perspective of wider socio-
literary tradition rather than from chancery practices, see chapter three of this first part.

68  Another potential dedicatee that at least should be suggested here—even though a strong
case cannot really be made for him—is the amir Qurqmas al-Sa‘bani (d. 842/1438), deeply
engaged in the affairs of the Hijaz as sultan Barsbay’s main local agent and eventually, in
842/1438 (shortly after the production of the Leiden manuscript), Gagmaq’s main rival for
Barsbay’s succession, in which context he was considered a valuable “candidate for the sul-
tanate” (tarassaha li-I-saltanah) in al-MaqrizT’s al-Sulitk (4:1105) (see Van Nieuwenhuyse &
Van Steenbergen [forthcoming]).
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Barsbay’s senior wife, the princess Gulban al-Hindi (d. 839/1436), had been
sent on the first of the two spousal pilgrimages that were organised during
Barsbay’s reign. Confirming or re-establishing her royal husband’s privilege
of representation-cum-precedence and his sovereignty along the road and in
Mecca at a time of growing regional competition, Gulban travelled in full
royal splendour, bringing her entourage and family with her. Her only male
son with sultan Barsbay, Gamal al-Din Yiasuf—at that time a boy of about
seven years old, living with his mother in the royal harem—was most certainly
among those family members who participated in this 834/1431 hagg with her.69
This particular context of the first royal pilgrimage from Cairo since 819/1417
obviously would have befitted the production of a text constructed around the
history and political symbolism of this kind of meaningful royal engagement
with the Hijaz,7? and its dedication by the author to the only living son of sultan
Barsbay, who was at that occasion following in the royal footsteps of many an
illustrious predecessor of his father, would then evidently have imposed itself.

But there are also good reasons to follow a second option, of the book-
let’s dedication to an actual sultan of Cairo: al-Malik al-Mwayyad Sayh. As
with Yasuf, this would certainly also be in line with another known textual
enterprise that similarly connected al-Maqrizi to Sayh: the case of the Sudiir
al-‘uqud, which was, as explained, a text of advice commissioned by this sul-
tan.”! As with Yasuf, an occasion for the production of this particular type
of text certainly also presented itself, when in Sa‘ban 821/September 1418 al-
Muwayyad Sayh'’s plans to go on pilgrimage to Mecca were made public.”2 By

69  For al-Maqrizi’s ‘sojourning’ in Mecca at this time, see Ibn Fahd, Ithaf al-ward, 4:55-56
(I am grateful to M. Dekkiche for providing me with this reference); al-Maqrizi, Daw’ al-
sari, 12; Bauden (2014): 165. On the hawand al-kubra Gulban al-Hindi and her pilgrimage,
“accompied by her family and relatives (wa-ma‘aha ahluha wa-aqaribuha)’, see Ibn Tagri
Birdi, al-Manhal al-saft, 5:15; also al-Maqrizi, al-Suliik, 4:858; Dekkiche & Van Steenbergen
(forthcoming). On growing regional competition and the symbolical role of the ~agg and
of Mecca, see Dekkiche (2014—2015).

70 For the hagg of sultan al-Muayyad Sayh’s fawand al-kubra Hadigah (d. 833/1430) in
819/1417 (coinciding with the wife [ hatin] of the ruler of the Mongol Golden Horde joining
the Damascus caravan for the hagg and with a sizeable caravan from Takrir joining the
Egyptian caravan), see al-Maqrizi, al-Suliik, 4:368, 371; Ibn Hagar, Inba’ al-gumr, 7:223.

71 Meloy (2003b): 197—-203; Broadbridge (1999): 92; Id. (2003): 239—240.

72 See al-Maqrizi, al-Sulitk, 4:458-459 (parading in Cairo of the sultan’s camels selected for
the trip to the Hijaz [li-l-safar ma‘ahu ild [-Higaz] and Syrian troubles urging for the
abortion of the plans [intand ‘azm al-sultan ‘an al-safar ild [-Higaz]); similarly reported
in Ibn Hagar, Inba’ al-gumr, 7:315 (but reformulated as “he gave up his intention to
perform the hagg [intand ‘azmuhu ‘an al-hagg]”); Ibn Tagri Birdi, al-Nugam al-zahirah,
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this, Sayh would actually follow in the footsteps of only three other sultans who
are claimed to have undertaken this journey from Cairo—al-Zahir Baybars,
al-Nasir Muhammad, and al-A$raf Sa‘ban. Each of them was given an entry in al-
Dahab al-masbik and al-Asraf Saban’s pilgrimage story even closed the book-
let, creating then the impression of Sayh—if indeed he was the dedicatee—
pursuing or stepping into a historical sequence that was reconstructed for
him by al-Maqrizi. There are also two more internal reasons that make this
a very valid option. One has to do with an explicit reference in the text to
the fact that the inner kiswah of sultan al-Nasir Hasan “is still present today”;
this inner kiswah of sultan Hasan was actually replaced by sultan Barsbay’s in
the course of 826/1423, which would then move back the text’s terminus ante
quem substantially (provided at least that al-Maqrizi would have known about
this new inner kiswah arrangement), making a 821/1418 date of composition
more likely.”® This relatively early date would certainly also help to explain one
puzzling auto-referential feature in the text, which is then the second internal
reason for linking the text to al-Mwayyad Sayh'’s patronage. As will be detailed
in the next chapter, there are a handful of explicit references throughout the
text to other writings by al-Maqrizi, explaining how more information on this
or that ruler may be found in one or more of his other texts. However, the
chronologically last ruler to receive this kind of references is sultan al-Zahir
Baybars, for whom al-Magqrizi adds that more may be found in “his biography
in the Kitab al-Tarih al-Kabir al-Mugqgaffa and the Kitab Ahbar Mulik Misr™*
The abrupt ending of this pattern of auto-referencing in the narrative of Bay-
bars may then be explained by the simple fact that by 821/1418 the production of
works such as that Kitab Ahbar Mulitk Misr—better known to later generations
as the annalistic chronicle Kitab al-Suluk li-ma‘rifat duwal al-mulik—had not
yet advanced nor perhaps even been conceptualised beyond Egypt’s history in
the thirteenth century, making similar auto-references in the narratives of the
next four fourteenth-century rulers simply impossible.”

14:68 (adding to a detailed parading report that by that act “it was confirmed to everyone
that the sultan was going to travel for the fagg”). In a personal communication Nasser
Rabbat informed me that he has also developed in his forthcoming biography of al-
Magqprizi a similar argument for al-Dahab al-masbiik’s dedication to al-Mw’ayyad Sayh on
the occasion of this 821/1418 pilgrimage project.

73 See p. 81; the particular history of the decoration with Barsbay’s new inner kiswah in
826/1423 was certainly known to al-Maqrizi's Meccan student, colleague, and friend Ibn
Fahd (see Ibn Fahd, Ithaf al-ward, 3:596); Dekkiche (2014—2015).

74  Seep.82.

75  Thissuggestion of al-Dahab al-masbiuk’s predating the composition of most of the Kitab al-
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This factor of royal dedication then finally brings up again the issue of al-
Magqrizi's asceticism, despair, and alleged failure to engage with new patronage
in the second phase of his live, or at least his withdrawal from active partic-
ipation in the sultanate’s new, post-1412 ruling establishments. This attitude
certainly may have been the case as far as salaried positions, court privileges,
and government duties were concerned. The above presentation and historical
contextualisation of his writings suggests, however, that things may have been
rather different with his involvement in socio-cultural patronage. As is gen-
erally accepted, al-Maqrizi certainly persevered with actively pursuing royal
attention and patronage during the reign of al-Mwayyad Sayh, and it may well
be that al-Dahab al-masbuk was part and parcel of that social strategy (even
though the text soon lost its direct value when Sayh's pilgrimage was aborted
due to Syrian troubles).”® Whether effective and successful or not, the same
practice of a particular cultural production aimed at the sultanate’s political
elites may have been continued by al-Maqrizi during the reign of Sayh's succes-
sor Barsbay, and in the 1430s it may even have engaged with the entourage of the
sultan’s wife Gulban al-Hindi (d. 839/1436) and of their only son Yasuf.7? Past

Sulik would certainly also help to explain three obvious dating mistakes in two narratives
from the post-Baybars era (the dating of al-Hakim’s pilgrimage to the year 699 AH rather
than to 697 AH, of al-Mujahid ‘Ali’s second pilgrimage to 752 AH rather than to 751AH, and
of the same ruler’s death to 769 AH rather than to 767 AH); in al-Suliik the correct dates are
mentioned in all three cases, which makes for a remarkable inconsistency between both
texts that can only be explained by the fact that for the production of these narratives
in al-Dahab al-masbik the al-Sulik and the material used for it were not yet available to
the author for easy reference. It has to be admitted, however, that this argument on the
basis of internal suggestions in the text of al-Dahab al-masbitk does not agree well with
Bauden'’s conclusion that “by 820/1417 [al-Maqrizi] had already written the whole part [of
al-Sulizk] covering the years 567/1171-791/1389, the equivalent of three volumes, as there
is a comment that a practice which he described is still current at the time he wrote the
passage, that is to say the year 820/1417” (Bauden (2014):181); in the latter case the absence
of further references to and the dating discrepancies with the al-Sulitk remain rather
enigmatic. From the reference to the al-Suluk as Kitab Ahbar Mulik Misr it is anyway clear
that al-Dahab al-masbitk was written before the al-Suliik was awarded the more poetic title
by which it has become known to later generations.

76  See al-Maqrizi, al-Suliik, 4:459; Ibn Hagar, Inba’ al-gumr, 7:315 Ibn Tagri Birdi, al-Nugam
al-zahirah, 14:68.

77  Anillustration of that entourage’s status and position in the 1430s is the fact that Ibn Tagri
Birdi was quite impressed by the charisma of Gulban and by her empowerment in her son’s
slipstream, as suggested by his claim that “if she had lived until her son al-‘Aziz became
sultan, she would have managed his reign most efficiently” (Ibn Tagri Birdi, al-Manhal
al-saft, 516).
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experiences with radical socio-political transformation and with personal loss,
and stark or even controversial personal opinions about social order, justice,
and socio-economic policy surely continued to inform his writings in various
direct, indirect, and above all dynamic ways, which certainly require further
exploration.”® But neither this particular mindset nor the choice for a life of
scholarship from the 810s/1410s onwards meant that al-Maqrizi—as he himself
also explains in the introduction of al-Dahab al-masbuk—ever really wished,
tried, or would have been able to escape from the context of patronage and
competition that defined the field of socio-cultural practice for any fifteenth-
century Egyptian scholar and his audiences. In this social reality of things, and
despite his own death in solitude, al-Maqrizi may even be claimed to have been
quite successful, given the long survival of his post-815/1412 scholarship’s fame,
remembrance, and textual production among patrons, peers, and pupils, and
among admirers as well as among opponents.

The suggestion of the existence of an aspired or even actual bond of schol-
arship and cultural patronage between al-Maqrizi and Gamal al-Din Yasuf in
the 1430s of course remains tenuous and speculative, standing on one explicit
textual leg only (the reference in al-Suliik to the reason for writing al-Ihbar
‘an al-idar). The full picture nevertheless begs the final question whether it
was really merely a coincidence that—as will be explained below—the careful
preparation for publication of a selection of al-Maqriz1’s shorter texts, includ-
ing al-Dahab al-masbuk, happened at about the same time as the illness that
confined sultan Barsbay to his deathbed and that caused his son Yasuf’s official
nomination as heir apparent soon thereafter, in late 841/mid-1438.7° This par-
ticular publication project had of course everything to do with an old man’s
general concern to preserve his scholarly legacy and to organise the orderly

78  One issue demanding further exploration certainly is the afore-mentioned fact that quite
a few of these sultans, from Barqiiq over Sayh to Barsbay, receive a very negative press
from al-Maqrizi, albeit apparently always posthumously (Bauden [2014]:182; Broadbridge
[1999]: 93-94; but also Id. [2003], offering a didactic purpose as an explanation).

79  The Leiden autograph, including al-Dahab al-masbik, was produced by a copyist at some
time between early 1437 and early 1438, and it was corrected by al-Maqrizi between
February—March and June—July 1438 (see chapter 3). Sultan Barsbay’s fatal illness appar-
ently started to manifest itself from Rajab 841/January 1438 onwards (al-Maqrizi, al-Suliik,
4:1027); he officially installed his son Yasuf as heir apparent in early Da 1-Qa‘dah 841/late
April 1438, when it became clear that an epidemic was decimating the membership of the
sultan’s household (al-Maqrizi, al-Suliik, 4:1040, 10411042, 1042-1045); Barsbay died 12 Da
I-Higgah 841/6 June 1438, and was succeeded by his son the next day (al-Maqrizi, al-Suliik,
411051, 10531054, 1065-1066).
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and authentic transmission of the various kinds of knowledge that over time
he had been engaging with. But even in the ivory tower of al-Magqriz1's schol-
arly pursuit such concerns betray an ongoing interest in the impact of his
writings and in issues of readership and of his own status and identity as an
authoritative member of the scholarly community. Al-Maqrizi may then actu-
ally also have seen a good occasion in the events, changes, and re-alignments
affecting the sultanate’s elites in 841/1438 and coinciding with his publication
project to draw (renewed) attention to the many merits of his scholarly pro-
duction.

From this perspective of ongoing scholarly communication and perfor-
mance in a socio-cultural context that is rooted in practices of patronage
and competition the two dedicatory options suggested above for al-Dahab al-
masbik may not even be mutually exclusive.80 It seems sound to claim that the
case for dedication to al-Mw’ayyad Sayh is quite strong, but also that at the same
time the aborted plan of this sultan’s £agg in 821/1418 must have made the text
somewhat meaningless. It may then well be that it was never published in this
original form, and that it was recycled many years later by its author, when new
contexts arose that re-aligned with at least some of the text’s meanings and that
justified renewed investments in its preparation for publication. The 834/1431
pilgrimage of Gulban al-Hindi and her family as well as the accession of al-Aziz
Yusuf on 13 Dhu I-Higgah 841/7 June 1438 certainly provided for occasions that
tallied well with the political text that al-Dahab al-masbitk was meant to be.

At the same time, however, Yasuf’s extremely short-lived tenure of the sul-
tanate, between 13 Du l-Higgah 841 and 18 Rabi‘ 1 842/7 June and 8 September
1438 only, as well as Sayh’s aborted pilgrimage twenty years earlier may have
added yet other moments of disappointment and despair to al-Maqrizi’s long
life, moments of despondency for more lost channels of access to his audiences
indeed, perhaps even inviting for unhappy musings similar to the ones that
Nasser Rabbat identified to have been added in al-Maqriz1’s hand at the bot-
tom of the cover page of the autograph manuscript of the first volume of the
al-Sulik:

I have been afflicted by such bad fortune, that whenever it goes up, it
immediately comes down, and whenever it stands up, it inevitably falls
down, and whenever it goes straight, it surely bows down again, and

80  Asimilarsuggestion was made for the textual history of al-MaqrizT's Sudiir al-ugid and its
changing dedication from al-Muwayyad Sayh in the 1410s to “Barsbay’s successor” in 1438,
see Meloy (2003b): 197, fn. 54.



CONTEXTS 53

81

whenever it runs smoothly, it at once encounters obstacles, and whenever
it becomes alert, it soon sleeps again. [...]

By your life, I do not lack a banner of glory

Nor did the horse tire of competing

Instead, I am afflicted with bad fortune

Just like a beautiful woman is inflicted with divorce.8!

Rabbat (2003):17.



CHAPTER 2

Texts: al-Dahab al-masbuk between Narratives,
Stories, and Meanings

1 The hagg in Arabic Writing and Literature: Between figh and tarih

Just as the Prophet’s Farewell Pilgrimage of10/632 (higgat al-wada‘) had estab-
lished itself as a normative paradigm in the social and cultural realities of
the performance and leadership of the annual pilgrimage, so did its remem-
brance and reproduction in Arabic writings on the hagg from the seventh cen-
tury onwards. Already at an early date in the Islamic community’s complex
socio-cultural history the Farewell Pilgrimage was singled out as a separate and
important subject of more or less coherence among the many stories (abar) of
the Prophet’s life and of the early Muslim community’s history. These stories of
Muhammad’s actions and sayings during the Farewell Pilgrimage, transmitted
in various and often also conflicting versions, soon acquired with many others
of these reports much larger moral, political, and religious meanings. Moulded
in this particular context, the Farewell Pilgrimage account started a life in Ara-
bic writing and literature as one of those bundles of codified prophetic narra-
tives that continued to provide guidance, food for debate and conflict, and a
powerful model for emulation, into the contemporary period.

Between the seventh and ninth centuries, all these prophetic reports of vary-
ing size, detail, origins, value, and reliability underwent a substantial transfor-
mation towards becoming an integral component of the emerging commu-
nity’s social memory. The variety of Farewell Pilgrimage reports fully shared
in this transformatory process of transmission, from stories’ collection through
oral and written practices, over their reproduction in comprehensive books,
to their selective incorporation and organisation as authoritative traditions
(hadit) in specialist genres, emerging simultaneously with the rise of partic-
ular branches of Islamic learning. In that process, the Farewell Pilgrimage
made its way as a valid subject to write on—as did so many aspects of the
Prophet’s biography—into two increasingly distinct but never fully discon-
nected branches: jurisprudence ( figh) and history (tarif). These interlocking
traditions in the field of Arabo-Islamic culture and literature—the one looking
to the past in order to retrieve normative precedents for individual guidance
towards a predetermined future, the other searching the past for points of ref-
erence to imagine and explain a community and its varied memberships in
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a temporal continuum that gave meaning to the present—have continued to
write about the hagg for many centuries, arguably even until today.!

The reports about the Prophet’s pilgrimage experience, as well as about
similar experiences of those in his early community who followed in his foot-
steps, were successfully and in a formative manner integrated into more or
less coherent narratives in the first chronographies of Muhammad’s life and
of the exploits of the first generations of Muslims that were produced in the
eighth and early ninth centuries. The biography of Muhammad by Ibn Ishaq
(d. 150/767), as preserved in its edition by Ibn Hisam (d. 218/833), and the
accounts of the events and of the generations of people involved in the Muslim
community’s first two centuries or so by al-Wagqidi (d. 207/823) and by Ibn Sa‘d
(d. 230/845), all produced deeply interrelated versions of the Prophet’s Farewell
Pilgrimage that were to be preserved and reproduced in legal as well as in his-
torical texts from the ninth century onwards.?

Islamic legal thought and writing, which acquired their first distinct intel-
lectual and cultural identities simultaneously with these chronographies and
in competitive and often even conflicting socio-cultural and political contexts,
incorporated these and related reports about the Prophet’s Farewell Pilgrimage
in legal texts that were meant to produce, preserve, and communicate author-
itative rules, regulations, and guidelines for good Muslim behaviour. A ‘book
of the hadg’ (Kitab al-hagg), informed by reports of the Prophet’s Farewell Pil-
grimage and related texts, became a standard component of all seminal works
of hadit and of legal rules, regulations, and categorisations that were com-
posed since the ninth century. The great and widespread diversity in legal
views in these early centuries of Islamic jurisprudence, however, also reflected
in the varieties of opinions on the particularities of various pilgrimage rules,
as expressed in different ‘books of fagg’ and as supported by differing inter-
pretations of reports of the Prophet’s Farewell Pilgrimage. From the eleventh
century, at latest, onwards, some of these legal works, their ‘books of hagg’,
and their particular opinions about pilgrimage rules acquired seminal status,
within the much larger context of the crystallisation of religio-legal differ-
ences and debates into a mainstream consensus around particular knowledge
practices—with priority being given to the normative example of the Prophet,
or Sunnah, as embodied in the hadit—and around the valid (although not

1 See especially Khalidi (1994): 1-82 (“1. The birth of a tradition”; “2. History and Hadith");
Robinson (2003); McMillan (2om1): 167-179.

2 See Ibn Hisam, al-Sirah, 1091-1095; al-Waqidi, al-Magazi, 3:1088-1116; Ibn Sa‘d, al-Tabagat,
2/1:124-136.
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always uncontested) co-existence of only a handful of distinct knowledge com-
munities of Sunni legal thought and practice—the madahib or schools of law.
Differences of opinions, including about £agg rules and regulations, were thus
accepted, codified, and furthered in thought, debate, and writing within the
increasingly impermeable intellectual boundaries of the different Sunni legal
traditions.?

On an individual rather than on a communal level, simply accepting the
validity of these differences continued to prove difficult for many members of
these scholarly communities. Even though over time inter-madhab competi-
tion and polemics gradually shifted from sometimes violent confrontations to
much more peaceful and mostly intellectual interactions and disagreements,
this generalising diachronic picture needs to be qualified by the particular
cases of quite a few individual legal scholars who continued to try and tran-
scend or challenge in varieties of ways emerging institutional boundaries. The
conscious shift early in his life to the Safii madhab of the author of al-Dahab
al-masbuk, Ahmad b. ‘Ali al-Maqrizi, has been mentioned before. In the late-
fourteenth-century case of the young al-Maqrizi there were surely sound prag-
matic reasons for making this intellectual and socio-cultural switch in the Safi-
dominated Egyptian context. Nasser Rabbat, as well as some of al-Maqrizl's

3 On the formation and crystallisation of differing socio-legal views and practice in general, see
Berkey (2003): 141-151, and Melchert (1997); for books of the hagg and the related codification
of differences of scholarly opinion in particular, see Adang (2005): 114-115. A ‘book of hagg’
may be found in each of the six canonical hadit collections: in the Sahihs of al-Buhari
(d. 256/870), of Muslim (d. 261/875) and of al-Tirmidi (d. 279/892), and in the Sunans of Aba
Dawud (d. 275/888), al-Nasa’i (d. 303/915) and of Ibn Magah (d. 273/887). It may also be found
in each of the madhabs’ seminal texts: in Sahnan b. Said’s (d. 240/854) al-Mudawwanah
and in al-Qayrawant’s (d. 386/996) al-Risalah for the Malikis, in al-Marginani’s (d. 593/1197)
al-Hidayah for the Hanafis, in al-SafiTs (d. 204/820) Kitab al-Umm, and in Ibn Qudamah’s
(d. 620/1223) al-Mugni for the Hanbalis. Many specialist legal hagg manuals, or manasik
books, have furthermore been produced and preserved, such as by al-Adawi (d. c. 156/773)
(Kitab al-Manasik), by al-‘Utbi (d. 255/869) (Kitab al-Hagg), and by al-Nawawi (d. 677/1277)
(Kitab al-Igaz fi [-Manasik); by Ibn Taymiyyah (d. 728/1328) (Ahamm al-ahkam fi manasik
al-hagg wa-l-‘umrah ‘ald hady hayr al-anam; Sarh al-Umdah fi bayan mandasik al-hagq wa-l-
‘umrah), by al-Tabrizi (fl. 737/1337) (Kitab al-Hagg min Miskat al-masabih), by Ibn Gama‘ah
(d. c. 767/1366) (Hidayat al-salik ild [-madahib al-arba‘ah fi [manasik), by al-Gundi (d. c.
766/1365) (Manasik ‘ald madhab al-imam Malik), by Ibn Farhtn (d. 799/1397) (Irsad al-salik
ild af'al al-manasik); by Ibn al-Diya’ (d. c. 855/1451) (al-Bahr al-‘amiq fi manasik al-mu‘tamir
wa-l-hagg ild bayt Allah al-‘atig), by Ibn Zuhayrah (d. 889/1484) (Kifayat al-muhtag il l-dima’
al-wagibah ‘ald l-mu‘tamir wa-l-hagg; Gunyat al-faqir fi hukm al-hagg al-agir), by al-Kirmani
(d. c. 883/1478) (al-Masalik fi [-manasik), by al-Suyati (d. gu/1505) (Kitab al-Hagg), and by
many others.
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contemporaries and biographers suggest that this however may also have been
part of a much longer intellectual process, related to those emerging institu-
tional boundaries, and in which this scholar developed an increasingly critical
attitude vis-a-vis some dominant interpretative and accommodating applica-
tions of legal sources and ideas of justice. “Al-Maqrizi was known later in his
life”, so Rabbat explains, “for his bias against, even his antipathy toward, the
Hanafis, ostensibly because of his unconfirmed leaning toward the by-then
uncommon Zahirt madhab.”*

The latter madhab actually was one of those religio-legal traditions of Islamic
thought that would prove intellectually too strict and socio-culturally too nar-
row to survive the above-mentioned process of Sunni crystallisation, even
though it seems to have retained some limited popularity and acquaintance
with individual scholars into the early fifteenth century® One of the main
reasons for this temporary survival certainly was the fact that the main writ-
ten formulations of this uncompromising literalist approach to understanding
Quran and hadit had been produced by a formidable and highly influential
intellectual personality from eleventh-century al-Andalus: the man of letters,
philosopher, religious scholar, and polemicist Abit Muhammad ‘Ali b. Ahmad
b. Sa‘id Ibn Hazm (d. 456/1064). Among the different works by Ibn Hazm
that codified Zahiri religio-legal thought, there actually also figures a unique
and remarkable piece of writing, entitled “The Farewell Pilgrimage” (higgat al-
wada“), in which the author isolated the topic of the Prophet’s Farewell Pilgrim-
age from traditionally much wider legal or historical discussions. Ibn Hazm’s
aim with this treatise was indeed to transcend boundaries, and to resolve once
and for all the disagreement on the rules for the proper performance of the
hagg, by imposing a clean, clear, and easily accessible version of the Farewell
Pilgrimage, explained by an explicit literalist Zahirl reading of relevant hadit
and by an equally explicit refutation of diverging interpretations. Despite the
work’s highly polemic approach and its subsequent failure to actually resolve
madhab disagreements, its particular and easily accessible nature proved very
influential for later religio-legal writings about the Prophet’s Farewell Pilgrim-
age. At least, in the fourteenth century prominent Syrian scholars such as Ibn
Taymiyyah (d. 728/1328) and Ibn Katir (d. 774/1372) praised the quality of the
work, even though they did not entirely agree with its arguments.®

4 Rabbat (2003): 12; referring to, among others, Ibn Tagri Birdi, al-Manhal al-safi, 2: 417. Also
Bauden (2014):164-165.

5 On the Zahiris in fourteenth- and fifteenth-century Egypt and Syria, see especially Wieder-
hold (1999): 204—206.

6 Adang (2005): 13-116.
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In the early fifteenth century, al-Maqrizi equally considered Ibn Hazm’s con-
tribution to the scholarship of the Prophet’s Farewell Pilgrimage a moment of
the utmost importance in that Pilgrimage’s intellectual trajectory. This emerges
from the fact that in his own pilgrimage book, the al-Dahab al-masbiik, he
decided to open his summary discussion of it by referring his readers to Ibn
Hazm’s work and to his own discussion, in another (now lost) book, of some of
the debates that had arisen around Ibn Hazm’s higgat al-wada“

The books of hadit are full of reports of the pilgrimage of the Prophet—
may God bless him and grant him salvation. Out of all of these the jurist
and Aafiz Aba Muhammad ‘Al1 b. Ahmad b. Sa‘ld Ibn Hazm al-Andalusi
created an important single volume (musannaf®” galil*?). I responded in
the book Sari‘ al-nagat (The Road to Deliverance) to certain passages in
it to which objections were raised.”

As mentioned above, the formative collections and chronographies of Ibn
Ishaq, al-Wagqjidi, and Ibn Sa‘d also had a defining impact on the Farewell Pil-
grimage’s representations in Arabo-Islamic historiography. The multifarious
textual production of what today tends to be considered under that label grad-
ually developed into a more or less separate branch of learning simultaneously
with the emergence of other specialisms. A clear distinction in aims, scope,
and material between hadit scholarship, figh, and other cultural modes such
as adab, however, only emerged very slowly, not in the least because many of
its practitioners continued to pursue many if not all branches of traditional
scholarship. Among the different genres and categories that emerged within
this only loosely definable historiographical tradition, chronography in par-
ticular attached some importance in its writings to the annually returning
event of the pilgrimage to Mecca. The fixed and genuinely Islamic time-space
dimensions of the hagg provided a useful and very meaningful point of refer-
ence for writing about and imagining a newly emerging transregional political
and socio-cultural community. Especially the genre of annalistic chronography,
which emerged in the course of the ninth century and which remained a dom-
inant form of Arabic historiography until modern times, incorporated hagg
reports as a useful pattern for closing its annual cycles of variously recorded
events. In doing so, these particular types of memory texts obviously also
looked beyond the increasingly codified stories about the particular engage-
ments of the Prophet and his early community with the annual #agg. The latter

7 See below, § 6.
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stories continued to be incorporated in manners that closely mirrored their
representations in hadit and figh texts. However, historiography’s growing pre-
sentist concerns in the increasingly consolidated spatial and social contexts
of Islamic caliphate and cultural order also stimulated the incorporation of
a variety of reports about subsequent generations’ regular and occasionally
equally eventful engagements with the same rituals. Recording reports about
caliphs’ literally stepping in the Prophet’s footsteps, about their or their repre-
sentatives’ engagements with hagqg caravans and infrastructures, and eventu-
ally even about the experiences of growing varieties of pilgrims en route and
in Mecca, contributed in important ways to the pre-dominant purpose of a
long range of such historiographical works to explain their present as meaning-
fully connected to an expanding community’s glorious past. In this process of
the historiographical production and reproduction of hagg and hagg-related
reports in annalistic and other types of Arabic chronography, and eventually
also in biographies and in related prosopographical and hagiographical gen-
res, many of these reports became fixed in form to particular plots and related
stories, in ways reminding us of the codified reproductions of the Farewell Pil-
grimage. From the eleventh century onwards, therefore, if not earlier already,
historians seeking to incorporate hagg reports in their works of communal or
individual history were always bound by the particular choices, framings, and
models imposed on this as on any other similarly valuable material by earlier
generations of textual producers and consumers, if at least these post-1000 his-
torians truly wished to participate in and meaningfully contribute to the textual
discourses of the Arabo-Islamic historiographical genre and its audiences.?

A key moment in this standardisation of, amongst other things, annual
hagg reports was undoubtedly represented by the magnum opus of pre-1000 CE
Arabo-Islamic historiography: the voluminous History of Messengers and Kings
(Tarih al-rusul wa-l-muliik) by the Iragi scholar Muhammad b. Garir al-Tabari
(d. 310/923). This expansive composition of Muslim world history from the
moment of creation until the Muslim year 302 (/915) was so comprehensive
in the reports that it managed to integrate and so tuned in to the meticulous
transmission methods of hadit scholarship that it became a crucial point of
reference for the remembrance of almost any historical phenomenon from the
formative period of Islam. In the annalistic representation of the first 300 years
of the Muslim era in the final part of this chronicle, focus is really on the where-
abouts of the leading characters of the community, which obviously includes

8 For comprehensive accounts of the formation of the Arabo-Islamic historiographical genre,
see, amongst others, Khalidi (1994); Robinson (2003).
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their annual engagements with the fagg. A few other works of history, such
as the entirely different but equally impressive Meadows of Gold (Murig al-
dahab) by al-Tabar1’s near-contemporary al-Mas‘adi (d. 345/955), also include
detailed lists of hagg-leaders. But none set the standards for future representa-
tions as al-Tabari did.?

Beyond the eleventh century, the achievement of al-Tabarl was above all
transformed into a normative standard representation of the formation of
Islam by the work of a scholar from Mosul, in the historical region of the
Jazira (Northern Iraq), ‘Izz al-Din Ibn al-Atir (d. 630/1233). His Complete History
(al-Kamil fi [-tarih) is an equally impressive multi-volume annalistic chroni-
cle of Muslim world history, incorporating the work of al-Tabari and also of
others, accommodating this material to the requirements of his time, and
complementing it with annalistic reports up to the Muslim year 628 (/1231).
By Ibn al-Atir’s time, the production of historiography had actually moved
much closer to the circles of rulers and their courts than ever before, in the
urban socio-cultural realities of patronage and competition as much as in its
authors’ overwhelming interest in politics, in lineages of Muslim leaderships,
and in the relationships that connected individuals across time and space.
The growing pre-dominance of a so-called siyasah-oriented trend in an Ara-
bic historiography that no longer needed to justify the religious past, but that
rather was meant to try to understand, connect, and legitimate the complex
socio-political present, manifested itself in particular in a booming produc-
tion. From the time of Ibn al-Atir onwards, annalistic chronicles, but also
individual biographies, impressive prosopographical collections of biograph-
ical dictionaries, multi-volume encyclopaedic works of history and geography,
and combinations of these and of similar works of historiographical interest
started to be written, published, consumed, and reproduced in unprecedented
numbers, first mostly in Syria and in the Jazira, but from the fourteenth cen-
tury onwards increasingly predominantly by cultural elites who convened in
Cairo or who had at least strong connections with this trans-regional metro-
polis.10

9 Khalidi (1994): 73—81; McMillan (2011): 168-173; Marsham (2009): 91, 124-125. Marsham in
particular explains how “lists of leaders of the hajj and annual campaigns [...] form two of
the earliest strands in Islamic historiography”.

10  See especially Khalidi (1994): 182—231 (“Chapter 5: History and Siyasa”); Robinson (2003):
g97-102 (“Chapter 5: Historiography and traditionalism—io000 to 1500: New directions”).
For Ibn al-Atir’s al-Kamil, see also Ibn al-Atir, Chronicle; Richards (1982).
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This—as Konrad Hirschler phrased it—*“veritable explosion that history
writing experienced in Syria and Egypt from the thirteenth century onwards”
went hand in hand with other, deeply related cultural processes of transfor-
mation. Thomas Bauer has argued convincingly that there occurred a general
literarisation of communication among educated (and increasingly also non-
educated) individuals and groups, with poetry and ornate prose becoming
widespread accepted forms and norms of socio-cultural interaction, result-
ing in a huge production of anthologies as well as of new literary material
of all sorts (most of which remains to be discovered and fully appreciated).
According to Hirschler, this happened simultaneously with a process of tex-
tualisation of cultural life, when the consumption of texts gradually became
possible for more and more people as general reading skills and availability of
texts improved. Expanding from what Carl Petry—as quoted in the previous
chapter—described as the emergence of a huge “corpus of treatises which ren-
dered the era a ‘Silver Age’ of Islamic scholarship”, Hirschler even identified
this efflorescence as part and parcel of a much wider socio-cultural trend: the
popularisation of textual production, a growing active participation in bustling
literary life from the course of the fourteenth century onwards by increas-
ing numbers of people who are not regularly considered among the cultural
elites. When al-Magqrizi therefore re-oriented his life in the 810s/1410s to that
of an active historian, he did so in a context that was not only remarkable for
its many historiographical engagements with a complex present and with set
precedents—including a continued interest in the Farewell Pilgrimage and in
many other leadership engagements with the fagg—, but that was also par-
ticular because of the widespread literarisation of the forms and channels of
communication that made up its culture in general.!

11 See Bauer (2005); Id. (2013a); Hirschler (2013) (quote p. 161); Id. (2012); Petry (1993): 324.
Apart from figh and historiography, other genres of Arabo-Islamic culture and literature
also obviously engaged with the memories and representations of the fagg, including
Arabic poetry and travel writings (most famously the texts associated with the pilgrimages
and travels of Ibn Gubayr [d. 614/1217] and Ibn Battatah [d. c. 779/1377]), but they will not
be considered here because they are not directly relevant for contextualising al-Maqrizr’s
al-Dahab al-masbik (see e.g. Van Gelder [1998]: “Large portions of the famous travel
accounts by Ibn Jubayr and Ibn Battuta describe the holy sites of Islam. The pilgrimage, a
major theme already in the poetry of ‘Umar b. Abi Rabi’a, remained the source of literary
inspiration, for frivolous poets like Abu Nuwas as well as pious ones. In the poems and
prose writings of the great mystics such as the Egyptian Ibn al-Farid and Ibn al-Arabi from
Spain, the Hijaz is very much present”; Netton [2008]; Waines [2010]).
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2 Introducing al-Dahab al-masbuk: Prophet, Caliphs, and Kings
between Narratives and Stories

When Ahmad b. ‘Al11-Maqrizi composed and recomposed al-Dahab al-masbuk
ft dikr man hagga min al-hulafa’ wa-l-mulik between 821/1418 and 841/1438, he
straightforwardly engaged with the different traditions of Arabic writing that
had emerged over time around the memory of the Prophet and that continued
to define the historiography-of-pilgrimage discourse of his time. Legal texts’
representations of the Farewell Pilgrimage, early historiography’s interest in
the precedents of pilgriming caliphs, and the booming business of siyasah-
historiography and its presentist concerns for questions of non-caliphal pil-
grimage leadership all received their due attention in this booklet. Starting
with the Prophet’s hagg of 10/632 and ending with the story of the fadg in
778/1377 of the Cairo sultan al-Agraf Sa‘ban (r. 764—778/1363-1377), al-Dahab
al-masbuk moved from the time of the Prophet, over that of the Caliphs, to
that of non-caliphal rulers’ pilgrimage engagements from the eleventh century
onwards. Due to the work’s limited size, however, the added legal or histo-
riographical value of the diverse material about pilgriming Prophet, caliphs,
and kings is only very limited. The booklet is rather more remarkable for
other reasons, not in the least, from a wider literary point of view, as the
very first—at least, by the present state of acquaintance with the field of
Arabic literary production up to al-Maqrizl's time—to claim to offer a more
or less focused narrative of Muslim leadership of the pilgrimage. In order to
try and come to some level of understanding of what this means, it is this
chronographical material, the language, styles, and narrative forms in which
it was cast, and the precise literary context of historiographical precedents and
antecedents with which it interacted that first require a more detailed expla-
nation.

Following the minimalist literary conventions of siyasah-historiography, the
adoption in most parts of the text of a language and style that seem to aim at
straightforwardness, accessibility, and clarity rather than at any sort of com-
plexity is entirely in line with al-MaqrizT's writing practice in his other known
works of history. It is a practice that prioritises chronography over literary aes-
thetics as a guiding principle, and that is therefore deeply embedded in the
historiographical genre’s process of formation and crystallisation out of the
many individual reports of varying size, length, value and authenticity, the
habars, that informed and defined the early Muslim community’s social mem-
ory. Ornate prose is largely absent from the text of al-Dahab al-masbiik, and
only at four particular occasions a handful oflines of poetry are included, when
quotes from others’ poetic repertoires were considered relevant for the plotting
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of a story.!? As with many texts of this type, however, this booklet opens with a
general introduction that stands as an exception to this general rule of literary
sobriety. Unbound by restrictions of genre and tradition, al-Maqrizi used this
introduction to explain his motives for writing this particular kind of history
in a far more belletrist and personalised prose, also embellished by four lines
of poetry. Dedicating—as discussed in the previous chapter—the work in the
best of Arabic literature’s panegyric tradition to an unnamed patron, the author
describes in flowerylanguage how his personal quest for finding a gift that befit-
ted the occasion of this patron’s fagg eventually resulted in his “collecting for
the benefit of the esteemed library of our lord [...] a volume that comprises

v vy

the report of those caliphs and kings who performed the fagg”, a history of pil-
griming Muslim rulers which he then decided to entitle “The Moulded Gold”
(al-Dahab al-masbuk).1?

The main storyline of al-Dahab al-masbuk is indeed just this “report of

Y vy,

those caliphs and kings who performed the fagg”: a simple identification
of all the Muslim rulers who, according to al-Maqrizi, had meaningfully and
actively engaged with the sagg during eight centuries of Muslim history. Start-
ing from the Prophet’s Farewell Pilgrimage, a comprehensive chronological list

12 See below, §§ 27, 31, 66, 129.

13 See below, § 4. In the Leiden autograph, the actual title page of this text is missing (as
explained in chapter 3 of this study) and in the text itself only al-Dahab al-masbuk was
explicitly mentioned by al-Maqrizi and his copyist as the booklet’s title. The second part
of the longer title by which it is now generally known (al-Dahab al-masbuk fi dikr man
hagga min al-hulafa’ wa-l-muliik) only appears in the lines preceding this short title, as an
explanation of its contents rather than as any part of its intended title (‘Guz’** yahtawt
‘ala dikr man hagga min al-hulafa’ wa-l-mulak sammaytuhu [-Dahab al-masbik”). That
longer title is present in the header of the text’s first page in the Leiden autograph, but
this is an addition by a different, later hand (see Leiden, Universiteitsbibliotheek, Ms Or.
560, fol. 115P). By the early seventeenth century, however, the longer, two-tiered title had
become the standard way to refer to the text, including in the manuscript copies that were
then and later produced (see chapter 3). In al-Maqrizi’s biographies by Ibn Tagri Birdi and
al-Sahawi, however, it is only this explanatory addition to the title that is used to identify
this text (Ibn Tagri Birdi, al-Manhal al-safi, 1:419: kitab fi dikr man hagga min al-hulaf@
wa-l-muluk; al-Sahawi, al-Tibr al-masbuk, 1:73; 1d., al-Daw’ al-lami’, 2:23: dikr man hagga
min al-mulitk wa-l-hulafa’). Yet another version of the title may be found in al-Gazir’s
sixteenth-century manual and history of the hagyg, Durar al-far@’id, where it is claimed
that al-Maqrizi “called [his text] (sammahu) [-Dahab al-masbuk fi tarih man hagga min
al-mulik’ (al—Caziri, Durar al-far@’id, 2:325); this ‘non-caliphal version’ of the title is also
the one by which the text was listed in the Kasf al-zunun by the seventeenth-century
Ottoman bibliographer Haggi Halifah/Katib Celebi (1017-1067/1609-1657) (Katib Celebi,
Kasf al-zunun, 1:828).
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of twenty-seven leaders is presented and combined with twenty-seven equally
diverse leadership narratives, consisting of simple or complex strings of var-
iegated stories about some of their leadership experiences that were mostly
somehow related to the Mecca sanctuary. Before looking at the complex issue
of how al-Magqrizi squeezed all this material into his al-Dahab al-masbik, how-
ever, it is the complexity of this particular list that deserves a few comments.
At first sight, this list of twenty-seven appears not just as constructed along
a chronographical plan, but also as conveying a sequential vision of Muslim
rule since the Prophet’s time. Upon further inspection, this apparent sequence
is quite remarkable for certain choices that were made by the author, mostly
to include certain rulers, but also to exclude some others. Among the latter
there were at least one ‘Abbasid caliph and a handful of mostly African rulers
who did not make it to al-MaqrizTs final selection.!* Among the former al-
Magqrizi's unquestioning inclusion of the caliphate of ‘Abd Allah b. al-Zubayr
(r. 64—73/683—692) stands out as a remarkable counter-narrative to certain
assumptions about the end of the Hijazi caliphate in the late 30s/650s and

14  From the late medieval ‘Abbasid caliphs of Cairo, only the pilgrimage in 1298 of al-Hakim
was recorded; according to al-Maqrizi’s own historiographical texts, however, another of
these caliphs, al-Mu‘tadid bi-llah (d. 763/1362), also performed the hagg twice, in 1354
(754AH) and in 1359 (760AH) (al-Sulik, 2:903; 3, 77; al-Hitat, 3:785; Durar al-‘ugud al-
faridah, 2:210—1 am grateful to Dr Mustafa Banister (Univ. Toronto) for providing me
with these references). According to al-Gaziri, the ‘Abbasid caliph al-Ma’'man (r. 197—
218/813-833) performed the hagg in 212/828, but he adds his doubts since this was a
story acquired from the early-fourteenth-century Syrian scholar al-Dahabi only (al-Gaziri,
Durar al-far@’id, 2:345-346); al-Maqrizi himself anyway makes the explicit claim that
after al-Ma’'muan’s father, Haran al-Rasid, no ‘Abbasid ever performed the hagg again
from Baghdad (§82). Apart from the West-African ruler Mansa Masa (r. 712—738/1312—
1337), al-Dahab al-masbik also makes explicit reference to three of his predecessors—
Sarbandanah, the legendary first Muslim ruler of Mali; Mansa Uli (. 653-668/1255-1270,
son of the legendary Mari Gata [also known as Sundjata Keita, r. 627-653/1230-1255]),
and the usurper Sakarah (r. 684—699/1285-1300)—who would have already performed the
pilgrimage before Mansa Mas4; they were not however awarded any separate narratives in
the text, but fully integrated into that of Mansa Miis4 (see § 203) (see also al-GazirT, Durar
al-far@’id, 2:359-364 [dikr man hagga min mulak al-Takrar]; Mohring [1999]: 326). Al-
Gaziri mentions a handful of other pilgriming rulers that did not make it into al-Maqrizr's
list, even though they were not really dissimilar from those that were included: “Mawlay
al-Sultan Hilli ‘Abd al-Azim, the sultan al-Magrib”, performing the hagg in 766/1365,
the Marinid “Sahib Fas” sultan ‘Abd al-Aziz shortly before 774/1372, the Ayyabid “Sahib
Hisn Kayfa” al-Malik al-Salih in 776/1375 and the East-African “Sahib Kilwa” Hasan b. al-
Mu’ayyad Sulayman b. al-Husayn in 813/1411 (al-Gazir, Durar al-far@’id, 2:367; see also
Mohring [1999]: 327, listing even a few more cases).
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about the continuity of the Syrian Umayyad caliphate between 41/661 and
132/750.1% Another remarkable moment occurs in the text when it suddenly
leaps forward by almost 500 years, from the glorious days of the ‘Abbasid Harain
al-Rasid (r.170-193/786-809)—after whom “there was no other caliph who per-
formed the pilgrimage from Baghdad”—to the thirteenth and last caliph in the
list, al-Hakim (r. 661—701/1262—1302), the second ‘Abbasid caliph of Cairo whose
lineage would continue to represent the caliphate throughout the fourteenth
and fifteenth centuries. In al-Hakim’s case, it is above all al-Maqriz1'’s plotting
of the story of this caliph’s 697/1298 pilgrimage against a background of pow-
erlessness and defunct authority that reads as an anticlimactic moment in the
text, after the great deeds and exemplary exploits of al-Hakim’s twelve caliphal
predecessors.16

In many ways, this moment then announces and explains the transition of
the author’s focus from the caliphs to the kings of the booklet’s title. Actu-
ally, al-Maqrizi’s concluding sentence of this caliphal part of the text is aus-
piciously programmatic in this particular respect. Connecting the sequence of
caliphs to his own time, he subtly explains this transition by zooming in on the
long-standing tradition of mentioning the ruler’s name in the Friday sermon
(hutbah) in the Mecca sanctuary:

Until today, the situation has remained like that, the Friday sermon in
Mecca never being delivered in the name of any of the ‘Abbasid caliphs
of Egypt, except for the caliph al-Musta‘in bi-llah Aba 1-Fadl al-‘Abbas b.
Muhammad, [in whose name the Friday sermon was delivered] for a few
days in the year 815 [1412].17

15  On these assumptions of Umayyad continuity, constructed in modern scholarship rather
than by premodern Muslim historians, see esp. Robinson (2007): 31-35. On this discus-
sion among historiographers of how to record in Arabic chronography the complex tur-
moil of the second fitnah (c. 60-72/680-692), see also Robinson (2003): 76 (from which
al-Maqrizr’s pragmatic approach in al-Dahab al-masbik appears indeed as historiograph-
ically less unusual than might be expected from modern scholarship). This particular
portrayal of the caliphate of Ibn al-Zubayr as a legitimate and integral part of Muslim
sacred history does not just transpire from what al-Maqrizi mentions in the narrative that
goes by this Meccan leader’s name. It is also made explicit in the next narrative, where
al-Maqrizi explains that the Umayyad ‘Abd al-Malik (r. 65-86/685-705) “remained in the
office of caliph after Ibn al-Zubayr for 13 years and 4 months less 7 nights”, thus present-
ing Ibn al-Zubayr’s death as the real starting point for the caliphate of ‘Abd al-Malik. See
below, 25-27, 28.

16 For Harin, see below, §§ 82—107; for al-Hakim, see below, §§108-110.

17 See below, § 0.
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Al-Hakim’s scion al-Musta‘in (r. 808-816/1406-1414) was indeed briefly
awarded this supreme Muslim rulership privilege. This, however, derived from
al-Musta‘in’s accession to Muslim kingship rather than from his caliphal au-
thority, when during a short span of time in 815/1412 al-Musta‘in was made
sultan, uniquely combining the by now empty shell of the ‘Abbasid caliphate
with the sovereignty of the Cairo sultanate.!’® Non-caliphal Muslim kingship,
including the sultanate of Cairo, is therefore what al-Maqrizi focused on in the
next part of the booklet. In general, this part confronts the reader with far less
coherent narratives than the previous caliphal part, mainly due to the fact that
at first sight this chronological list of ‘kings’ seems to be made up merely by
those non-caliphal local or regional Muslim leaders who shared the privilege of
having al-malik, ‘the king’, in their titles. What was already true for the sequence
of caliphs is therefore even more so relevant for al-Maqrizi’s chronological list-
ing of these ‘kings’: any first appearance of historical sequence is qualified by
remarkable, even disruptive textual moments.

The first ruler on the list, ‘Ali b. Muhammad al-Sulayhi (d. 473/1081), is almost
as surprising a character as his immediate caliphal precedecessor on the list. ‘Ali
is immediately identified as “one of the world’s revolutionaries (ahad tuwwar
al-‘alam)” and as an agent of the anti-‘Abbasid Shiite Fatimid caliphate of Cairo
(358-567/969-1171), who briefly gained control over Yemen and over Mecca
in the Fatimids’ name. In the staunchly Sunni and anti-Shiite environment of
fifteenth-century Cairo this is a surprising—if not indeed revolutionary—way
for any author to start a list such as this one.!® The second and third rulers are
then also surprising, but this is for the simple reason that their actual engage-
ments with the hagg is tenuous rather than for the fact that these two unmis-
takable champions of Sunni Islam, Nar al-Din Mahmud (r. 541-569/1146-1174)
and Saladin’s brother Taran Sah (d. 576/178), represent a strong and explicit
symbolic counterbalance to the Shiite case of ‘Ali I-Sulayhi.2® Then there is
the fifth ruler, Taran Sah’s nephew al-Mas‘ad Yasuf (d. 626/1229), whose case

18 On this caliph, see “al-Musta‘in”, in Er? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-mustain-SIM_5620).

19 On al-Magqrizi’s own link with the Fatimids, his stance towards Shiism in general, and
the discussions and debates that arose around these issues in fifteenth-century Cairo, see
Rabbat (2003): 6-10; Walker (2003). On the anti-Shiite climate in late medieval Egypt and
Syria in general, see Winter (1999).

20  The alleged pilgrimage of Nar al-Din in 556/1161 does not feature at all in the narrative,
but is rather tucked away and pushed to the very end, where it suddenly appears in
the format of the shortest possible reference only (see below, §122); substantial doubts
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stands out as one of wrongful violence and of violation of the sacred charac-
ter of the hagg rituals and of the Mecca sanctuary.?! Finally, after the prodi-
gious cases of the Rasulid ruler of Yemen al-Muzaffar Yasuf (r. 647-694/1249—
1295), of the Egyptian sultans al-Zahir Baybars (r. 658—676/1260-1277) and al-
Nasir Muhammad (r. 693-694/1293-1294; 698—708/1299-1309; 709—741/1310—
1341), and of the West-African Mansa Musa (r. 712—738/1312—-1337), unlawful
violence and violation of sacred rules return as defining the twelfth and the
thirteenth cases of this list of non-caliphal rulers, of the Rasilid al-Mugahid ‘Ali
(r. 721-764/1322—1363) in the pilgrimage season of 1352, and of the Qalawunid
sultan al-Asraf Saban in 778/1377. The story of Saban is actually told here
in as anticlimactic a manner as that of the caliph al-Hakim was presented
before. This last ruler of the entire list left his seat of government in Cairo
for the pilgrimage, but he never made it to Mecca due to a series of rebel-
lions in his own royal entourage. This then appears as a final moment of
political failure and chaos that contrasts in dark ways with the redemptive
theme of pilgrimage and that provided the booklet with a rather fatalistic
end. In this rather negative line of thought, al-Magqrizi aptly concluded both
Sa‘ban’s case and al-Dahab al-masbiik’s text with the claim that “the last that
is known about [sultan Saban] is that he was killed by strangulation—God
knows best”.22

What can be made out of this complex general whole of particular arrange-
ments that define the organisation of al-Dahab al-masbuk? The meanings that
are conveyed through this text, the authorial decisions and choices by which it
was created, and the morality that it bespeaks will be discussed in some detail
below. Suffice it to claim here already that for all the winding roads that the text
seems to be taking along a very mixed variety of stories about Muslim leaders

have indeed been raised about the veracity of Nar al-Din’s pilgrimage, which was left
unnoticed by his own chroniclers and which seems to have been recorded in the early
fifteenth century only, in al-Dahab al-masbuk and—in an equally very brief reference—
in the writings of al-Maqrizi's Meccan contemporary al-Fasi (d. 832/1429) (see M6hring
[1999]: 318). For Saladin’s brother Taran Sah reference is only made to his performance
of the lesser pilgrimage, the umrah, which means that technically speaking he did not
deserve to be included in this list of non-caliphal rulers performing the £agg (see below,
§125). These rulers’ Sunni championship speaks from the explicit references to Nar al-
Din’s active restoration of Sunni Islam in Shiite dominated Aleppo, and to Tiran Sah’s
leading role in Saladin’s victories over the Fatimid black troops in Cairo and over a Harigi
ruler in Yemen (see below, § § 117, 123, 125).

21 As al-Maqrizi explains, he spilled the blood of pigeons in the sacred mosque and he got
drunk from drinking wine during his stay in Mecca (see below, §142).

22 See below, § 221.
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great and small, there is more that connects those stories than just the issue
of pilgrimage. Formally, it transpires at least that clear and conscious choices
were made about the general lay-out of the text, when it is realised that it has a
structural unity that transcends any issues of chronographical organisation.?3
Al-Dahab al-masbuk actually is made up of three parts that were each demar-
cated by explanatory titles that define these parts as three separate chapters,
one on the Prophet, one on caliphs, and one on kings.2* By sheer size, the sec-
ond and third chapter clearly function as the text’s main structural blocks, and
this is not in the least also suggested by the fact that these two chapters are
symmetrically aligned in two units of exactly thirteen Muslim leaders. Thirteen
pilgriming caliphs (Abt Bakr, ‘Umar, ‘Utman, Mu‘awiya, ‘Abd Allah b. al-Zubayr,
‘Abd al-Malik, al-Walid, Sulayman, Hisam, al-Mansur, al-Mahdi, Haran al-Rasid,
and al-Hakim) are thus succeeded by thirteen pilgriming kings’ (‘Ali al-Sulayhy,
al-Adil Nar al-Din Mahmad, al-Mu‘azzam Taran Sah, al-Mu‘azzam Is4, al-
Mas‘ad Yasuf, al-Mansar ‘Umar b. ‘Al1 b. Rasul, al-Nasir Dawuad, al-Muzaffar
Yusuf, al-Zahir Baybars, al-Nasir Muhammad, Mansa Mus4, al-Mugahid ‘Al al-
Agraf Sa'ban). The first, much shorter chapter on the Farewell Pilgrimage then

23 At three occasions in the text al-Maqrizi also clarifies how he himself considered the
overall structural nature of the entire booklet, identifying it as representing a ‘guz”, a
comprehensive volume (a term that is mostly used in fadit studies to identify a selection
of hadit by one transmitter—I am grateful to F. Bauden for this clarification). In the
introduction, the author thus clarifies the nature of his textual endeavour by explaining
that he “collected for the benefit of the esteemed library of our lord [...] a volume (guz*")
that comprises the report of those caliphs and kings who performed the fagg”; in the
first chapter on the Prophet, he similarly opens the text with the personal statement
that “I began this volume (hada [-guz’) with [the Prophet’s pilgrimage]”; and in the
narrative of the ‘Abbasid caliph Haran al-Rasid he hints at certain rules regulating the
composition of such a guz’when he explains the summary nature of a story by suggesting
that “its report does not fit within the parameters of this volume (min sart hada [-guz’)”
(see below, §§ 4, 6, 91). The confusion and wrong expectations that a term such as guz’
may cause (as does ‘volume’ in English) appears from the statement in the entry for al-
Dahab al-masbuk in the Kasf al-zunin by Haggi Halifah/Katib Celebi that the text had
been produced by al-Maqrizi “in five volumes ( fi hamsat agza’)” (Katib Celebi, Kasf al-
gunun, 1:828; see also GAL, 2:50) (see also chapter 3 for further explanations of the latter
confusion).

24  “Chapter on the pilgrimage of the Messenger of God’, “Chapter with the report of the
caliphs who went on pilgrimage during their caliphate”, and “The report of the kings who
went on pilgrimage when they were king”. Just as the Farewell Pilgrimage, also the caliphal
part was explicitly identified as a full-fledged “chapter” ( fas!), suggesting that—although
the term was not explicitly used there—the third part was also considered as such. See
below, pp. 185, 201, 303.
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clearly was constructed by al-Maqrizi as a sort of textual axis and as a touch-
stone for each of the other two chapters of thirteen rulers, reminding of the
way in which the example of the Prophet was referential for Muslim rulers in
general.

This clearcut structure of three chapters and two sets of thirteen Muslim
rulers emanating from the Prophet surely goes a long way toward explaining
al-Magqriz1's sometimes surprising choices for or against the inclusion of partic-
ular rulers. But there may be much more than meets the eye, even structurally.
If some of the most remarkable moments in the text—the powerless caliph al-
Hakim, the revolutionary ‘Ali 1-Sulayhi, and the doomed al-Asraf Saban—are
mapped on to this larger structural perspective of two times thirteen Mus-
lim rulers, it transpires that these moments coincide with particular structural
junctures in the text. These representations of Muslim rule at its nadir really
come across as repeating each other in their parallel anticlimactic tones at
beginning or end, and as thus confirming and explaining the structural bound-
aries of the booklet’s two main narrative blocks. On both occasions, they imme-
diately follow reconstructions of particularly glorious moments of Muslim rule,
such as under the ‘Abbasid caliphs al-Mansur, al-Mahdi, and al-Rasid, and
under the Egyptian sultans al-Zahir Baybars and al-Nasir Muhammad. In this
structural combination, then, al-Hakim’s, ‘AlT’s and Sa‘ban’s stories all bespeak
the idea of a cycle of rise, decline, and fall, as manifested in the caliphal line,
and then again in the non-caliphal line of Muslim rulers and their multiple
engagements with pilgrimage.

In this literary construction of Muslim caliphal and non-caliphal rulership
as bound, even doomed, by the internal logic of successive historical cycles
of rise, decline, and fall, the separate prophetic chapter again stands out as
entirely different, in many ways reminding of the notion that the Prophet’s
example escapes from the particular historical logic of mankind and of its
rulers. This brief first chapter follows its own literary construction, thus indeed
remaining far removed from the numerical and cyclical symmetries of the
following chapters two and three. In fact, it displays its own particular inter-
nal logic of two distinct narratives, the one primarily historical and the other
mainly jurisprudential. On the one hand, there is a summary chronography of
the prophet’s performance of the farewell pilgrimage in 10/632, presented in
the spirit of Sunni traditionalism as setting the historical norm for a Muslim
future. On the other hand, there are embedded into this narrative four sepa-
rate moments when in the best of Sunni figh traditions certain points of legal
debate (the relationship between hagg and ‘umrah, the bringing of oblational
animals, the noon prayer of 10 Da I-Higgah, the timing of the call to pilgrim-
age) are discussed. Deeply intertwined in the chapter’s text, these two narra-
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tives are clearly separated in various micro-structural ways. The frame narrative
of the farewell pilgrimage is told in a quick and summarising chronological
manner from a bird’s eye outsider perspective. The embedded legal debate
narrative—especially concerning the first two issues of umrah and of obla-
tional animals—develops in much slower and much more detailed ways and
is told from constantly moving perspectives and points-of-view that include
those of various contemporary or later participants in those debates. This par-
ticular plotting enabled above all the introduction of particular views, opinions,
and some Shafil partisanship into the set text of the Farewell Pilgrimage. It
also made it possible for al-Maqrizi to even construct another remarkable end
note to this legal narrative, and to the first chapter as a whole, surprisingly con-
necting this prophetic example to one of the eponymous non-caliphal rulers
of his own days, sultan al-Zahir Baybars (r. 658—676/1260-1277). Just as the
Prophet—according to an explanatory note at the opening of the chapter—
“showed to the people the milestones of their religion” by preceding them
in their pilgrimage rituals, so was Baybars alleged to have shown the way by
installing another great and longstanding fagg tradition: the parading of the
mahmal. In its structural relationship with that opening reference this final
note at least seems to suggest in all but subtle ways that al-Maqrizi thought
of this parallel when he ended this prophetic chapter by stating summarily
and quite unexpectedly that “the first one to organise the parading of the
mahmal was al-Malik al-Zahir Baybars al-Bunduqdari—may God’s mercy be
upon him.”?% By this kind of ritual closure as much as by its particular inter-
nal structure, the first chapter indeed remains firmly separate from the two
very differently organised chapters that follow. The presence of Prophet and
Baybars as pioneers of sagg rituals at the beginning and end of the chapter,
however, make it so that, for the reader, this structural separation happens
without the chapter being entirely out of touch with the caliphal successors
of the Prophet and the royal peers of Baybars who populate the narratives that
follow.

Beyond their larger structural definition along numerical and cyclical sym-
metries these narratives of chapters two and three also deserve further brief
consideration from more particular, micro-structural perspectives. This is not
inthe least so because the latter perspectives demonstrate how internally these
chapters are both much more different as well as alike than so far might appear.
Each of these two chapters’ twenty six individual ruler narratives are more or
less similar in their general framing within opening contexts that share an inter-

25 See below, §§6, 15.
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estin naming and lineage, and in most cases also in oaths of allegiance or other
accession-to-power particulars, often expanded with term-of-office highlights
or with references to when or how these terms came to an end.?¢ The focus of
the individual narratives themselves is then in most cases not directly derived
from these general introductory frames of legitimate rulership, but rather from
subsequent summary chronologies of pilgrimage participation that identify
how many and what pilgrimages the narrative’s ruler actually participated in.
Thus, for Hartin al-Rasid, the narrative is structured along the nine pilgrimages
that he performed. The same happened for al-Nasir Muhammad and his three
pilgrimages, for Baybars and his secret pilgrimage of 667/1269, for ‘Ali I-Sulayhi
and his two pilgrimages, for the caliph ‘Umar and three of the nine or ten pil-
grimages that he performed, and in parallel ways for most of the other listed
rulers and their singular or multiple pilgrimage engagements. This actually cre-
ated a generally shared internal narrative hierarchy of introductory rulership
frame, pilgrimage chronography, and stories that were mostly occasioned by
the latter, but that often also continued to refer to the former. In some cases,
however, the disturbance of this hierarchy by the oscillating of different stories
between rulership and pilgrimage—Dboth acting in those cases as two extremes
in a structural continuum rather than as hierarchical partners—Ileave disparate
and confusing overall impressions on a reader.?” For the author, this kind of flex-
ible structuring, wavering between hierarchy and continuum, clearly enabled
the inclusion of a great variety of material, and hence the creation of a com-
plex, multilayered text. It even enabled the inclusion of absolute outsiders to

26  This general rule can be observed for all caliphal narratives, but not for all non-caliphal
ones, where the accession-to-power factor is missing from the Mansa Mas4 (ruler n® 11)
and the al-Mugahid ‘Ali (12) narratives. The non-caliphal narratives for al-Muzaffar Is4
(4) and to some extent also al-Nasir Dawud (7) are also different due to the inclusion of
educational data (references to the study of particular texts and with particular teachers)
that remind of a religious scholar’s biography (targamah); in the non-caliphal cases of
al-Mas‘@d Yasuf (5), al-Mugahid ‘Al (12) and al-A$raf Sa'ban (13) this type of rulership
framing has been expanded beyond an introductionary functionality, structuring the
entire narrative instead.

27  This is especially the case for the caliphs Ibn al-Zubayr (caliph n° 5) (whose regular
pilgrimage leadership is mentioned, but not as a cause for the two rulership stories that are
recorded here) and al-Walid (7) (whose narrative also includes stories about public works
in and around Medina that are entirely devoid of any pilgrimage connection), and for the
non-caliphal rulers Niir al-Din Mahmid (ruler n° 2) and Taran Sah (3) (see next footnote),
and al-Mas‘ad Yasuf (5) and al-Nasir Dawad (7) (whose pilgrimages are merely included
among the strings of stories that are occasioned by a structurally dominant rulership
chronography).
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the general theme of pilgriming rulers, such as the non-caliphal rulers Nar
al-Din Mahmud and Taran Sah, whose pilgrimage engagements were, as men-
tioned before, rather tenuous. For both of them, al-Magqrizi could legitimately
reduce any necessary pilgrimage references to a bare and marginalised min-
imum, without really jeopardising the structural unity and coherence of his
booklet on pilgriming rulers.28

This complex and flexible micro-structure of the twenty-six individual ruler
narratives enabled al-Magqriz1 to include accounts of or references to more
than 120 different stories that he considered relevant for al-Dahab al-masbuk’s
topic and purpose.?® They are all spread in a rather amorphous way over the
different ruler narratives, some reproducing one story only, and others really
consisting of strings of stories, connected through the frames of rulership or
pilgrimage. Two narratives—of the caliphs Aba Bakr and Mu‘awiyah—actually
have no stories attached to them at all, consisting of rulership and pilgrimage
frames only.3° At the other end of this quantitative scale, there are a handful of
narratives that are the complete opposite in having not just complex frames,
but also large numbers of intricate stories attached to them. For the sake of
clarifying the above argument and its relation with these stories, the diverse
yet parallel structures of these narratives of the caliphs al-Mansir, al-Mahdi
and Hartn, and of the non-caliphal rulers Baybars and al-Nasir Muhammad
deserve to be schematically reconstructed here.

The al-Mansur narrative (n° 10)

— rulership frame

— pilgrimage frame (6 pilgrimages)
— pilgrimage 1: story 1
— pilgrimage 2: story 2
— pilgrimage 6: story 3

28  These references were limited to the following statements: “[ Nar al-Din] died on 1 Sawwal
of the year 569 in Damascus, after he had performed the pilgrimage in the year 556" (see
below, §122); “[Taran $Sah] came to Mecca and performed the lesser pilgrimage, and he
moved on to Zabid” (see below, §125).

29 I counted 126, but this can only be an approximate number, due to the fragmented
nature of some stories, and the blurred boundaries between others, making this counting
impossible to claim any authority of exactness. Rather than any mathematical exactness,
it is of course their numerous presence and participation in this textual construction that
is the point here.

30  See below, §§16—20, 35-36.
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— pilgrimage 6: story 4
- story ;5
— story 6

— story 7
— story 8

The al-Mahdi narrative (n° 1)

— rulership frame
— pilgrimage frame (1 pilgrimage)
— story1
— story 2
— story 3
— story 4
— story 5
— rulership + pilgrimage frame
— story 6
— story 7
— story 8

The Harun al-Rasid narrative (n° 12)

— rulership frame
— pilgrimage frame (g pilgrimages)
— pilgrimage 1: story 1
— pilgrimage 2: story 2
— pilgrimage 3: story 3
— pilgrimage 4: story 4
— pilgrimage 5
- story 5
— story 6
- story 7
— story 8
— story 9
— pilgrimage 7
— story1o
— story 11
— pilgrimage 9: story 12
— pilgrimage frame (bis)
- storyi13

73
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— rulership + pilgrimage frame
— story 14/version a
— story 14/version b

The Baybars narrative (n° g)

— rulership frame
— pilgrimage frame (1 pilgrimage)

— story1

— story 2

— story 3

— story 4

— story 5

— story 6

— story 7

— story 8

— story 9

The al-Nasir Muhammad narrative (n° 10)

— rulership frame
— pilgrimage story 1
— pilgrimage frame (3 pilgrimages)
— pilgrimage 1
— story 2
— story 3
— pilgrimage 2
- story4
- story 5
— story 6
- story 7
— story 8
— story g
— story1o
— storyn
— pilgrimage 3
— story 12
— story13
— story 14
- story1s

CHAPTER 2
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— story16

— story1y
— story 18

The actual workings of factors of micro-structural variation and flexibility
within and between narratives clearly transpire from this very schematic recon-
struction of the booklet’s five most sizeable and most complex narratives.
Elicited by issues of rulership, pilgrimage, or both, all the stories themselves
moreover also vary enormously in contents and size, some merely referring to
well-known stories in one or two sentences only, others explaining in much
and often dramatised detail what the story was all about. Whereas many sto-
ries are thus retold in summarised or more panoramic ways and from bird’s-eye
perspectives, some thirty-five stories are rather differently plotted, sometimes
taking up much more space within the narratives as a result. These stories—or
at least certain parts of them—are staged for the reader to slowly and some-
times quite dramatically unfold in front of his or her reading eyes. To this effect
they often also include vivid dialogues that contain direct speech that is explic-
itly put in the mouth of named speakers. The story of the caliph ‘Umar assign-
ing shares in Egyptian supplies thus develops through his dialogue with an
entrepreneurial merchant, whereas the story of ‘Umar’s humble origins is told
through his monologue about the memories that his passage through a valley
of his youth evokes.3! The narrative of the Umayyad caliph Sulayman devel-
ops through one story only, a relatively detailed account of the construction,
inauguration, and eventual gradual deconstruction of a watering system that
he commissioned for the Mecca sanctuary.32 For the ‘Abbasid caliph al-Mahdj,
a prophecy story for his accession is included that is constructed around an
opponent retelling in scenic fashion a dream that he had about an epigraphic
inscription in the mosque of Medina.3? Another such story is told in similarly
appealing ways about the non-caliphal ruler Taran Sah, for whom one Ibn al-
Haymi is brought up saying that in a dream he had seen him giving away his
burial shroud from the grave.3* Then there also is the narrative of the Cairo sul-
tan al-Nasir Muhammad, which actually really stands out as full of this kind

31 See below, §§24, 30. ‘Umar’s narrative contains seven different stories in all; two more
stories of this dramatised type both have to do with prophecies of his murder.

32 See below, §§51-52.

33 See below, § 80. Al-Mahdr’s narrative consists of eight stories; these include one other of
this dramatised type, about his overhearing a bedouin woman bewailing the fate of her
kin (see below, § 81).

34 See below, §§128, 129. This is the only story told about Taran Sah.
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of slowly developing and highly dramatised stories, such as how his very good
relationship with the bedouin causes confusion among his courtiers, how he
refuses special treatment in the sanctuary mosque, how his pilgrimage is pre-
pared with minute care by his agents, how a storm causes havoc and fear in his
camp, or how his return to Cairo is an occasion for festivities and splendour.3

There is thus substantial internal variation between these thirty-five slowly
plotted and therefore relatively longer stories3¢ and the many others that are
presented in much more rapid modes throughout the different narratives. Even
among the former, however, there is substantial variation between dialogues
that run on for pages—such as between Hariin al-Rasid and the ascetic al-
Fudayl b. Iyad (d.187/803)3—and other scenic stories that only take up a para-
graph at most. From this feature another complex and potentially confusing
structural dimension emerges for the text of al-Dahab al-masbuk, as develop-
ing along speeds that continuously varied between the different narratives, and
also on many occasions within them. Again, therefore, the overall impression
that remains is that of stories being pitched by the author on a continuum,
but this time one of modes of speed, oscillating between very rapidly and very
slowly developing plots.

35  Seebelow, §§191,193, 195, 200, 202. Al-Nasir Muhammad’s narrative of 18 stories has, apart
from the five mentioned here, three more stories that include this kind of dramatised
material, about the sultan’s entry in Damascus in 1313, about his arrival in Cairo in 1320,
and about his conflict with an amir in 1332 (see below, §§189, 197, 199—201).

36  The 19 other not yet mentioned stories concern the following events and occasions:
‘Utman’s ritual prayer at Mina (see below, § 33), ‘Abd al-Malik’s Friday sermon in Medina
(see below, § 44), al-Walid’s meeting with Sa‘id b. al-Musayyab in the mosque of Medina
(see below, §48), the prophecy of al-Mansar’s death and his encounters with the Med-
inan judge Muhammad b. ‘Imran (see below, §§ 65-67, 68—70), Haran’s encounters with
Fudayl b. Iyad (see below, §§ 97-105, 106-107), al-Nasir Dawad’s conflict with the caliph of
Baghdad (see below, §158), different events, encounters and adventures happing during
al-Zahir Baybars’ secret pilgrimage (see below, §§165-182), Mansa Musd’s reception by al-
Nasir Muhammad (see below, § 204), and al-Mugahid ‘AlT’s confrontations with Hijazi and
Egyptian amirs in Mecca and his reception by al-Nasir Muhammad in Cairo (see below,
§§ 212213, 214).

37  See below, §§ 97-105. There also is a second version of this al-Fudayl story, much shorter
but equally scenic and including a dialogue with the caliph (§§106-107). The al-Fudayl
story is moreover among the few, in the caliphal narratives only, in which there is a
narrator identified who even actively participates in the story (also in the three last stories
about ‘Umar involving amongst others ‘A’i$ah and ‘Alj, and in the stories about Higam
and Abt 1-Zinad and about al-Mahdi and his dreaming competitor for the caliphate) (see
below, §§26-28, 29; 54; 80).
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Between the structural continuum that connects frames and stories and the
modal continuum that connects stories and the way they are being presented,
chronology continues to figure as an organising principle to hold on to for
the author and his audiences. Years, dates, and chronography continued to
be important tools on the micro-structural level of al-Dahab al-masbuk too,
and al-Magqriz1 pursued a chronological arrangement of his stories wherever
the available material allowed for such a set-up. As on the macro-structural
level also micro-structurally the order of time is taken seriously for the order
of telling stories. There are the more general rulership and pilgrimage partici-
pation statements, providing not just for a narrative macro-structure but also
for a temporal frame of terms-of-office, years of pilgrimage participation, and
times of death for situating, arranging, and connecting stories. Although again
never applied rigidly or similarly, this frame is obstructed only very rarely by
references that suddenly move time forward or backward between or within
stories.38

It is rather a very different kind of disruption that occasionally interferes
in this congruence of time and telling and that actually tends to transcend
plots, stories, and narratives and connect them with metatextual and other
realities. On a number of occasions, short references appear in the narratives
that subtly introduce al-Maqrizi’'s own early fifteenth-century experiences into
the text. In the list of caliphs, this happened when he explains that al-Haggag
made the Ka‘bah “as it still is today”, that in the time of al-Mahdi the kiswa
was not annually removed “as it is the practice now”, that after al-Hakim “the
caliphate has remained with his offspring to this day”, and finally that since

38 In two cases, stories within other stories occur that seem to disrupt the orderly flow
of time: a story about the death of the caliph al-Mansar is followed by a story of the
miraculous announcement to al-Mansar of his approaching death and then by three
more stories about his encounters with Muhammad b. ‘Imran (see below, §§ 63, 65-67,
68—70); the story of how one of Haran al-Rasid’s pilgrimages was performed on foot is
followed by references to how the Byzantine emperor Heraclius once similarly performed
the pilgrimage, and to how the caliph’s earlier marriage with his brother’s widow had
been the reason for this particular behaviour (see below, §§88, 89). A rare example of
time disruptions in the arrangement of stories may be found in the caliph Ibn al-Zubayr’s
narrative, where the story of his execution by al-Haggag is followed by that of the different
reconstructions of the Ka‘bah, first by the caliph and then by his executor (see below,
§§39—41). Time disruptions within stories may be found in the kiswahstory of the caliph
al-Mahdi, where his removal of the kiswah introduces a story about kiswah practices going
back to the time of the Umayyad Hisam and before (see below, § 73); and in the story about
‘Ali I-SulayhT’s conquest of Mecca, generating safety for its population and visitors “such
as they had not experienced before him” (see below, §114).
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the days of al-Hakim “until today [...] the Friday sermon [is] never being
delivered in the name of any the ‘Abbasid caliphs of Egypt, except for the
caliph al-Musta‘in bi-llah Abu I-Fadl al-Abbas b. Muhammad, [in whose name
the Friday sermon was delivered] for a few days in the year 815 [1412]."39 In
the list of non-caliphal rulers, this includes such brief and isolated references
as “the Darb Sams al-Dawlah in Cairo was named after” Taran Sah and “the
Masadi dirhams in Mecca are named after” al-Mas‘ad Yasuf, but also the
more elaborate explanations that “the Friday sermon [...] continued to be
delivered from the minbar of Mecca in the name of the rulers of Yemen until
our own days, [but then nowadays only] after the sermon [is delivered] in
the name of the sultan of Egypt’, and—in the same narrative of al-Muzaffar
Yusuf of Yemen—that “the kiswah of al-Muzaffar, which he had the inside of
the Ka‘bah covered with, continued to be present until in the year 761 [1360]
al-Malik al-Nasir Hasan b. Muhammad b. Qalawun covered it with this kiswah
which is still present today.4? These sudden intrusions of these carefully and
consciously constructed narratives and stories by chronologically atypical and
highly disconnected symbolic and ritual practices are one more remarkable
characteristic of this text, obviously operating as points of direct contact for
readers who shared the same frameworks of cultural reference with al-Maqrizi
and for whom kiswah practices, Cairo’s Darb Sams al-Dawlah, Meccan Mas‘adi
dirhams, and political dedications of sermons were equally meaningful.

A similar, but even more complex, process seems at work with another type
of such metatextual material that also disturbs the strict chronological flow of
narratives and stories in notable ways. In the above cases, as well as in quite
a few others, references are often also included to other works of literature
and history, not just to occasionally indicate sources for particular stories, but
also to situate narratives or stories explicitly within their wider historiographic,
jurisprudential, and literary contexts as these had developed up to the early
fifteenth century. Just as the first prophetic chapter was explicitly linked up
with discussions arising around Ibn Hazm’s Farewell Pilgrimage text,* so did
al-Magqrizi also add a reference to one of his own books, the Kitab §dri‘al—najdt,
apparently a work of religious history and jurisprudence that has furthermore

39  See below, §§41, 73, 109, 110; similar, but less explicit, occasions concern the discussion
of differences in naming (eg. Ibn al-Zubayr's kunyah: “Abii Bakr—and it was said Ab
Bukayr”, see below, p. 229) or the explanation of the spelling and genealogy of the Bana
Lihb in one story in the ‘Umar narrative (“Lihb—with the vowel i after the lam—is one of
the clans of al-Azd, known for harbouring feelings of aversion and reprimand”), see below,
§25.

40  See below, §§130, 146, 160, 161.

41 See below, §6.
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remained unknown.*2 The wording of this reference actually suggests that this
opening chapter is really only a summary of the relevant passages in that text.
This particular inter-textual arrangement is made even more explicit for a num-
ber of other references to texts of al-Magqrizi elsewhere in the narratives. For
the Ka‘bah story of Ibn al-Zubayr’s narrative, al-Magqrizi thus adds that he has
“reported that in great detail in the book al-ISarah wa-l-i'lam bi-bina’ al-ka‘bah
al-bayt al-haram [Advice and Information Regarding the Construction of the
Kabah, the Sacred House]”; for ‘Abd al-Malik, he explains in the context of
a summarily reported story about rebels that “the stories about them were
recorded in their proper place”, whereas he also added in the general narrative
frame that this caliph’s term-of-office was also “reported in his biography and in
the biography ofhis father in al-Tarih al-kabir li-Misr [ the Great History (in Con-
tinuation) of Egypt]”43 Similar references occur elsewhere, as in the narrative
of Tiran Sah, which was concluded by the author’s personal statement that “I [=
al-Maqrizi] reported his biography in detail in the book al-Mawa‘iz wa-l-itibar
bi-dikr al-hitat wa-l-atar [Admonitions and Reflections on the Quarters and
Monuments (in Fustat and Cairo)] and in the book al-Tarih al-kabir al-muqaffi
li-Misr [ The Great History of Egypt in Continuation]”,** and in the narrative of
Baybars, where it was written by al-Maqrizi that “there is a long story (habar
tawil) of that which I have reported in his biography ( fi targamatihi) in the
book al-Tarth al-kabir al-muqgaffd [The Great History in Continuation] and the
book Ahbar Muliak Misr [ The Stories of the Kings of Egypt]”.4> The primary lit-
erary, jurisprudential, and historiographical contexts that readers are referred
to by this meta- and—at the same time—intertextual material was therefore
first and foremost the fruit of al-Maqriz’'s own productive pen, in the format
of both his grand works of Egyptian history and of any other books that he had
already began to write at the time of al-Dahab al-masbiik’s initial composition.

42 According to al-Maqrizi's biographer al-Sahawi (who is the only one to refer to this text)
this Kitab Sari‘ al-nagat “consisted of all the differences in the principles and substance
of mankind’s religions, including an exposition on their proofs and on their guidance
towards the truth” (al-Sahawi, al-Daw’ al-lami, 2: 23; see also Farahat [2009]: 23).

43  See below, §§ 41, 42, 43.

44  See below, §131.

45 See below, §163. Other similar references are found in the narratives of Haran (see below,
§93), of al-Mu‘azzam Tsa (see below, §139), of al-Mas‘ud Yasuf (see below, §145), and
of al-Nasir Dawud (see below, §157), in each of these four cases referring to the “Kitab
al-Tarih al-kabir al-muqaffd”; the ‘Umar narrative, finally, includes another reference to al-
Maqrizr's Hitat (see below, § 23); in all, there are twelve auto-references, seven of which
refer to the Kitab al-Tarih al-kabir al-mugqaffd, in the narratives of a total of nine rulers
(four caliphs and five non-caliphal rulers).
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However, a few other historiographical contexts and literary texts were also
included explicitly in particular narratives or stories in this chronologically dis-
turbing, metatextual manner. For the caliphs ‘Umar, ‘Utman, Mu‘awiyah, Ibn
al-Zubayr and Sulayman, al-Maqrizi included references to discussions that
had arisen in later scholarly circles around their pilgrimage and rulership sto-
ries.*6 The identity of only one of those scholars involved in these discussions
is revealed, when al-Magqrizi explains for the caliphate of ‘Utman that unlike
others the historian “Ibn al-Atir reported that ‘Utman led the people on the pil-
grimage in the first year [of his term of office]”4? This type of naming external
textual origins also happens in one of the stories about the caliph ‘Umar, which
is explicitly linked to the writings of al-Wagqidi and of the Andalusian scholar
Ibn ‘Abd al-Barr al-Namari l-Qurtubi (d. 463/1070).48 A reference to Ibn Hazm
returned in the narrative of Hartin al-Rasid, where the story of the caliph’s mar-
riage to his brother’s widow is explained as stemming from Ibn Hazm'’s work of
Arabic genealogy, the Gamharat al-ansab.*° In the same narrative, the two final
stories about the caliph’s encounter with the ascetic al-Fudayl b. ‘Iyad are more-
over referenced as being taken from the Kitab al-Hilyah, a biographical dic-
tionary of ascetics and mystics by Aba Nu‘aym al-Isfahani (d. 430/1038).5° But
these are all the references there are, and they are really only minor exceptions

46  For ‘Umar, al-Maqrizi explains that “he performed the pilgrimage in all of [these years],
except for one year only, [ ...] It was [also] said that ‘Umar rather performed the pilgrimage
every year of [his caliphate].” (see below, §21); for ‘Utman, he details to some extent
the discussions on what pilgrimages the caliph had actually participated in (see below,
§33); for Mu‘awiyah, al-Maqrizi refers to discussions on the year of the main oath of
allegiance to him (see below, §35) and on the exact number of pilgrimages which he
actually participated in (see below, § 36); for Ibn al-Zubayr mention is made of discussions
on his kunyah (Abt Bakr or Aba Bukayr) (see below, p. 229); and for Sulayman, al-Maqrizi
explains that it was unclear whether he reigned for two years and eight months “and 5
days” or “less 5 days” (see below, § 50).

47  See below, §33. For Ibn al-Atir and the importance of his al-Kamil fi [-tarih, see above
(Chapter 2, 1).

48 See below, § 28. For al-Wagqidj, see above (Chapter 2,1); Ibn ‘Abd al-Barr was an Andalusian
scholar whose scholarly portfolio included al-Isti'ab fi ma‘rifat al-ashab, a compendium of
biographies of Companions (see “Ibn ‘Abd al-Barr”, in E12 [http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-barr-SIM_3027]).

49  See below, § 89.

50  See below, §97. The religious scholar Aba Nu‘aym Ahmad al-Isfahani (336—430/948—
1038) is best known as the author of this Kitab Hilyat al-awliy@’ wa-tabaqat al-asfiya’, a
biographical encyclopaedia of individuals from the earliest days of Islam onwards, who,
at least according to the author, were to be regarded as ascetics and mystics (“Aba Nu‘aym


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-barr-SIM_3027
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-barr-SIM_3027
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of external interferences in a text that is clearly first and foremost constructed
around a conscious authorial persona and his very intricate and particular nar-
rative methodologies.

3 The Sources of al-Dahab al-masbuk: Between habar and targamah

Explicit references such as to the writings of Ibn al-Atir, Ibn ‘Abd al-Barr, Ibn
Hazm or Abii Nu‘aym illustrate how al-Maqrizi constructed the narratives of
al-Dahab al-masbik employing a fully conscious acquaintance with the Arabic
literary heritage of his age. As detailed above, the environment of textual and
literary forms within which he and his peers operated was one of longstanding
as well as more recent historiographical antecedents and precedents, many
of which had been set to paradigmatic basic forms and meanings that by
the standards of early fifteenth-century social norms and cultural aesthetics
could not be simply discarded. Al-Magqriz1's literary environment constituted,
as it were, a historically socialised as well as socialising matrix of meanings
embodied in literary forms, defined by and defining authors and scholars as
well as their production, reproduction, and consumption of knowledge. This
is not at all particular to early fifteenth-century Cairo, of course. But for its
booming business of historiography it meant that it was above all through
reproductive strategies of selection, re-organisation, or reformulation of this
extant literarised material that textual communication, authorial identities,
and innovative ideas had to be constructed.>! This was certainly the case for
the different traditions of Arabic writing that had emerged over time around
the memory of the Prophet and that continued to define the historiography-
of-pilgrimage imagination into al-Maqrizi’s own time. At least, that is what is

al-Isfahant’, in £13 [http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-3/abu-nuaym-al-isfahani-COM_23648]).

51 For this particular nature of al-Maqriz1’s literary environment and related issues of under-
standing intertextuality, communication and literary aesthetics of ‘medieval’ Arabic liter-
ary texts, see especially Bauer (2005); Id. (2007); Id. (2013a); Id. (2013b). On the idea of a
matrix of cultural forms and meanings, and of how also issues of social identity and social
performance are related to this literary matrix, see Van Steenbergen (2012). The substan-
tial textual interdependence of Arabic historiographical texts from late medieval Egypt
and Syria has been demonstrated in some of its technical detail in the following: Haar-
mann (1969); Little (1970); Massoud (2007). On al-Maqrizr’s engagement with his literary
environment—in particular the technicalities of his “working method”—and with inter-
textuality, see the detailed analyses by Frédéric Bauden in his Maqriziana series of articles,
in particular Bauden (2008); Id. (2009); Id. (2010).
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suggested when al-Dahab al-masbitk is approached from this perspective of
its inevitable embeddedness in a longstanding and socio-culturally disciplined
Arabic historiographical tradition, and in this tradition’s discourse on rulership
and pilgrimage in particular. As will be reconstructed in some detail here,
explicit and implicit intertextual relationships with this discursive tradition
provided al-Maqrizi with the necessary material for the creative process of
constructing particular narratives, awarding the text at the same time the aura
of historiographical authority and authenticity that it aspired.

A firstlevel of intertextuality is perhaps the most obvious and conspicuous one,
at least to the text’s learned contemporary readership. This level derives from
the booklet’s title that was clearly specifically chosen to position the text—or
at least educated readers’ expectations about it—in one very particular and
rather surprising web of texts and authors, usually considered under the literary
rubric of the Mirrors-for-Princes genre (nasthat al-muliik). The booklet’s title,
as identified by the author himself in the opening chapter—‘I entitled it:
‘The Moulded Gold’ (al-Dahab al-masbuk)"—,>? clearly entered into direct
communication with similar titles of seminal status by well-known authors
from eleventh- and twelfth-century Iraq. This was the case in particular with
a work by the Baghdadi Hanbali scholar Ibn al-Gawzi (d. 597/1201), similarly
entitled al-Dahab al-masbik fi siyar al-mulitk (The Gold Moulded around the
Conduct of Kings), and above all with the epitome of this genre, a work of
princely advice in Persian attributed to the towering scholarly authority of Aba
Hamid Muhammad al-Gazali (d. 505/1111) and known in Arabic in a late twelfth-
century translation as al-Tibr al-masbitk finasthat al-mulitk (The Gold Moulded
around the Advice to Kings). The latter text in particular was widely known and
read in late medieval Egypt and Syria, making the relationship between al-Tibr
al-masbiik and al-Magqriz1's choice of title real, conspicuous, and discursively
meaningful. The interaction with titles such as these may at least have raised
particular textual expectations with al-Dahab al-masbiik’s readership. Beyond
this very particular level of a repeated literary wordplay in the title, however,
there appears no further direct relationship whatsoever between the booklet’s
contents and these popular works of political advice, at least not as far as any
other textual similarities and intertextualities are concerned.>3

52 See below, § 4, and see also above fn. 13, for a discussion of the different formats and
versions of this title.

53 On these Mirrors-for-Princes texts, the al-Tibr al-masbik in particular, see Marlowe; Crone
(1987); Hillenbrand (1988). For Ibn al-Gawzl's al-Dahab al-masbiik, see GAL, 1:661; GAL
s 1:915; this text currently only seems to be available in the format of a summary repro-
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The actual nature of the material with which al-Maqrizi constructed al-
Dahab al-masbitk, of the building blocks of the micro-structural components of
his text, are quite different. They are identified most explicitly in one passage
that refers unusually explicitly to the origins of the lines of text that tell the
story of a jinn'’s elegy for ‘Umar. “This story (hada [-habar)”, al-Magqrizi explains,
“was thus transmitted by the hafiz Abu ‘Umar Yusuf b. ‘Abd Allah b. ‘Abd al-
Barr al-Namar1.”>* The passage that preceded is indeed a literal reproduction
of how this story was plotted in al-Isti'ab fi ma'rifat al-ashab, a compendium
of biographies of Companions of the Prophet by the Andalusian scholar Ibn
‘Abd al-Barr al-Namari (d. 463/1070).55 As mentioned above, there are a few
other explicit references to such intertextual connections, especially to Ibn
Hazm’s work of Arabic genealogy, the Gamharat ansab al-Arab, for the story
of Haran's marriage to his brother’s widow,?¢ and to the Hilyat al-awliya’, a
biographical compendium of ascetics and mystics by the Isfahani traditionist
Abt Nu‘aym (d. 430/1038), for two versions of the story of Hartin’s encounter
with the ascetic al-Fudayl b. ‘Iyad.5” In both cases, again the relevant passages
concern identical textual reproductions from the Gamharat ansab al-Arab and
Hilyat al-awliya’ respectively. In the latter case, al-Magqrizi actually stated very
frankly that he was merely copying Abii Nu‘aym’s selected versions of the story,
when he opened the passage with the announcement that “among the qualities
of [Haruin] al-Rasid, there was what the great transmitter Abii Nu‘aym selected
(ahraga) in the Kitab al-Hilyah” What it was that had been selected first by
Abt Nu‘aym in Hilyat al-awliy@’, and that had been faithfully reproduced by al-
Magqrizi in al-Dahab al-masbuk, obviously was a habar, a story, as made clear
in the fragment from Ibn ‘Abd al-Barr al-Namarl. In all three cases, habar-
like versions of stories, transmitted in classics such as al-Istiab, Gamharat
ansab al-Arab and Hilyat al-awliya’, were infused into the particular narrative
structures of al-Dahab al-masbitk, without any authorial interference, but with
due acknowledgement.

duction that presents a short biographical history of the caliphate from al-Walid b. ‘Abd
al-Malik (r. 86-96/705-715) to al-Musta‘sim (r. 640656 /1242-1258) (see Ibn al-Gawzi/al-
Irbili, Hulasat al-dahab al-masbuk). Al-Tibr al-masbuk fi tawarth al-mulitk by the scholar
and Ayyubid prince/sultan from Hama Abua 1-Fida (672-732/1273-1331) may represent
another possible point of this type of intertextual reference (see Abu 1-Fida, al-Tibr al-
masbitk).

54 See below, § 28.

55  See “Ibn ‘Abd al-Barr”, E1%; Wasserstein (1998).

56 See below, § 89. For Ibn Hazm, see “Ibn Hazm’, E1% and also Adang et al. (2012).

57  See below, § 97. For Aba Nu‘aym, see “Abat Nu‘aym al-Isfahant”, E12.
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As is well known to scholars of Islamic history, these handful of habars
belong to an enormous repertoire of such reports of varying size, value, and
authenticity, in which stories and anecdotes about individuals, places, or events
from Muslim history were set to particularly constructed and often juxtaposed,
overlapping, or dispersed forms. Habars formed, informed, and defined the
Muslim community’s social memory since the early days of the Arabic his-
torical tradition, and they continued to represent the basic building blocks of
that memory through the centuries. When from the tenth century onwards
annalistic chronography and siyasah-oriented historiography became dom-
inant macro-structural formats of historiographical communication, habars
retained, within those larger formats, normative status for the transmission of
knowledge about early Islamic history. As a literary form, the self-contained
textual unit of the habar arguably even seems to have retained some level of
micro-structural appeal for the recording of contemporary history in certain lit-
erary historiographies such as al-Dahab al-masbiik.58 This genealogical process,
which physically connects the different generations of Arabic historiographi-
cal and related texts through the growing body of habars that informed their
stories, is in fact central for any understanding of al-Dahab al-masbuk. 1t is
present in direct and explicit ways in the handful of habars that connect al-
Dahab al-masbik with al-Isttab, Gamharat ansab al-Arab, and Hilyat al-awliya’.
It is equally present in direct but implicit ways in dozens of similar types of
habars that were reproduced in many of the more than 120 stories of al-Dahab
al-masbuk, positioning the text in a web of very meaningful (and discursively
inevitable) textual ties with a handful of other classics of Arabic historiogra-
phy. This was a textual reality especially for the first and second chapters, with
its stories about Prophet and caliphs really mainly being made up of habar
material that throughout the centuries had been thoroughly codified in form
and meaning by the increasingly shared social memory of mainstream Mus-
lim communities from east and west (a process of transregional community-
building that is also exemplified by the explicit presence in this Egyptian text

58  SeeKhalidi (1994):137-151; Robinson (2003): 92—97. Al-Maqrizi occasionally is very explicit
about his qualification of the textual units with which he constructed al-Dahab al-masbuk,
as well as some of his other texts, as habar/ahbar, as in the following cases: kama qad
dakartu habarahu (see below §23); fa-kana min ahbarihim ma qad dukira fi mawdi‘ihi
(see below, §43); wa-qad dakartu habar dalika mabsate” fi targamat al-Ma’min (see
below, § 93); wa-qad istawfaytu ahbarahu (see below, §145); wa li-dalika habar tawil gad
dakartuhu fi targamatihi (see below, §163). Other similar terms were sometimes also used
(dikr, gisas, anba’), but they occur far less frequently than terms related to sabar do
(throughout the text, sabar and derived verbal forms occurr no less than fifteen times).
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of material from Ibn Hazm’s and Ibn ‘Abd al-Barr’s al-Andalus and from Abu
Nu‘aym’s Persia). But also for the third chapter on non-caliphal rulers, inter-
textuality of its stories along sabar-lines may be reconstructed, even though
that material was far less burdened by transcendent and translocal communal
meanings.

As suggested above, two key moments in the genealogical process of habar
transmission and codification were the History of Messengers and Kings (Tarth
al-rusul wa-l-muliik) by the Iraqi scholar al-Tabar (d. 310/923) and the Com-
plete History (al-Kamil fi [-tarth) by Ibn al-Atir (d. 630/1233). For the majority
of the second chapter’s stories for which so far a genealogy could be recon-
structed, the normative historiographical status of these works of history is
reflected in al-Magqriz1’s heavy reliance on fabars that can be traced back to
these texts.5% In fact, it is always Ibn al-Atir’s version of a fabar that al-Maqrizi
is reproducing, with occasionally only slight adaptations in wording, phras-
ing, or detail, but without ever identifying this textual relationship.6® For six
caliphal narratives this canonical habar tradition even is the sole source for
all related stories.®! In four narratives, however, this habar tradition is entirely
absent, either because there are no stories, as with the caliph Mu‘awiyah,
or because the narrative post-dates Ibn al-Atir's time, as with al-Hakim, or
because other fabar traditions were prioritised. In the narrative of Ibn al-
Zubayr it thus seems to have been al-Maqrizi’s own history of the Ka‘bah, al-
Isarah wa-l-i'lam, that was followed (and explicitly named as such), whereas

59  For the second chapter of the text of al-Dahab al-masbik, we counted 34 moments
of direct textual interdependence between habars in the text and other texts; 24 of
these moments have been identified as connecting directly with the Ibn al-Atir/al-Tabari
tradition (further details are provided in the footnotes that follow). Each of these moments
has been duly referenced in the critical apparatus of the edition of the Arabic text.

60 On three occasions, a fabar could be traced back to Ibn al-Atir’s al-Kamil only, and not to
al-TabarT's Tarih (Abu Bakr’s pilgrimage leadership in 12AH [not a story as such, but only
a brief reference to the conflicting reports about the leadership of that year's hagg], ‘Abd
al-Malik’s public Friday sermon in Medina, and Haran’s confronting the farigi rebellion
of al-Walid b. Tarif in 177 AH; see below, §§19, 44, 86-87). Slight variations in the wording,
phrasing or detail of the habar texts may have to do with al-Magqriz1’s working method of
first taking notes from other texts in a personal notebook, sometimes slightly adapting or
summarising them for his personal use, and then quoting from the notebook rather than
from the actual texts when drafting his own texts (see the detailed analysis in Bauden
[2008]; Id. [2009]).

61 All habars (or pilgrimage/rulership references) making up the narratives of Aba Bakr
(no.1), ‘Utman (3), ‘Abd al-Malik (6), al-Walid (7), His$am (g9) and al-Mahdi (11) stem directly
from the Ibn al-Atir/al-Tabari tradition.
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the narrative of Sulayman is entirely constructed (again, however, without any
explicit reference) around a single habar from the Reports of Mecca (Ahbar
Makkah), attributed to the ninth-century Meccan historian al-Azraqi.5? The
caliphal narratives of ‘Umar, al-Mansar, and al-Rasid, finally, were also made
up of substantial material from the Ibn al-Atir fabar tradition, but added to
that there are habars from other traditions, either explicitly identified, such as
with the aforementioned five stories from al-Istiab, Gamharat ansab al-Arab,
and Hilyat al-awliya’, or on two other implicit occasions in the ‘Umar narrative
from Ibn ‘Abd al-Hakam’s ninth-century Conquest and Other Reports Concern-
ing Egypt (Futuh Misr wa-ahbaruha).53 The latter actually was as authoritative
a habar tradition for Egyptian local history as the Ibn al-Atir/al-Tabari tra-
dition was for the history of the caliphate, and al-Azraqr’s for that of Mecca
and its sanctuary, which is then possibly one of the reasons why there was
no need for al-Maqrizi to make these particular genealogies explicit. Unlike
in the case of al-Istiab, Gamharat ansab al-Arab, and Hilyat al-awliya’, habars
from the latter three codified traditions simply identified themselves, plug-
ging al-Dahab al-masbuk almost automatically into a web of textual ties and
authorities that were well-known, widely acknowledged, and historiographi-
cally normative.

This issue of intertextuality is far more difficult to establish for the third
chapter. Its narratives of non-caliphal rulers are even richer in story material
than the second chapter, and many of these stories continue to present them-
selves fabar-wise as self-contained textual units of varying size and detail.
Identifying this chapter’s habar genealogy, however, turns out to be less evi-
dent. The non-caliphal rulers around whom the narratives and their stories
were constructed simply were far less transcendent politico-cultural charac-
ters than many of their caliphal predecessors continued to be. By the early

62  Seebelow, §§ 40—41, 51-52. On the Meccan historian Aba 1-Walid Muhammad b. ‘Abd Allah
b. Ahmad al-Azraqi and his unique history of Mecca and its sanctuary, see “al-Azrakd’,
in EI? (http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-azraki
-SIM_o0958).

63 See below, §§ 23—24 (related, without acknowledgment, with Ibn ‘Abd al-Hakam’s Futizh),
§§25-28 (with Ibn ‘Abd al-Barr’s al-Isti@b), §89 (with Ibn Hazm's Gamharah), §§ 97—
105, 106-107 (with Aba Nu‘aym’s Hilyah) and §§ 68, 70 (demonstrating some indirect tex-
tual relationship with the Baghdadi scholar Waki“s [d. 306/918] The Reports of the Judges
(Ahbar al-qudat) [see “Waki”, in Er? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/waki-SIM_7834)]). On ‘Abd al-Rahman b. ‘Abd Allah Ibn ‘Abd
al-Hakam (d. 257/871) and his Futah Misr, see Khalidi (1994): 65-67; “Ibn ‘Abd al-Hakam’,
E1? (http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al
-hakam-SIM_3028).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-azraki-SIM_0958
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-azraki-SIM_0958
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fifteenth century time had moreover not yet allowed specific memories to
crystallise into equally authoritative sabar traditions. But memories and tra-
ditions there undoubtedly were, and even if they had not yet been—nor ever
would be—crystallising into anything resembling the globally meaningful al-
Tabari/Ibn al-Atir tradition, they were yet already forming into something that
was at least as meaningful for Egyptian elites’ localising social memory as the
Ibn ‘Abd al-Hakam tradition was.%* Obviously, al-Maqriz1’s own prolific histo-
riographical production represented an important moment in this particular
(but not necessarily intentional) genealogical process, which was then contin-
ued or challenged by colleagues and students alike (and extremely successful
up to this day).6% Chapter three of al-Dahab al-masbuk was very much part and
parcel of this, which explains why it is set within al-Maqrizl's own growing
production of works of Egyptian history even more explicitly than was done
in the second chapter.66 This may also be one of the reasons why, unlike in

64  Conermann interestingly explains this ‘natural’ process of crystallisation in pre-modern
history writing as “a willingness to reduce the complexity of human experience into stereo-
types according to ‘literary canons’ which could be utilized easily to make a moral point”
(Conermann [2008]: 3). On the question of whether or not there were in late medieval
siyasah-oriented Arabic historiography distinct local/regional traditions of historiograph-
ical production, including thirteenth-to-fifteenth-century Syrian and Egyptian ‘schools’,
referring for the latter even to some form of “court culture” that may have had a sub-
stantial formative impact, see Guo (1997): 29—33, 37—41; see also Id. (2010): 450—451. For
a general appreciation of late medieval Syro-Egyptian Arabic historiographical writing,
see Little (1998). For detailed micro-historical analyses of particular sets of intertextual
historiographical traditions, see especially Little (1970); Massoud, (2007).

65  Little, however, approached this characteristic rather more from a negative perspective:
“... until such time as the annals of al-Sulitk have been compared with those of other
historians, [...] al-Maqrizr’s significance as a historian will remain as a compiler and
preserver of the work of others” (Little [1998]: 436—437, esp. 437).

66  The second chapter has four references to al-Maqrizr's own production: one to the afore-
mentioned Ka‘bah history, one to the Hitat (referring any reader interested in how a canal
between the Nile and the Red Sea was famously redug to this topographical work of history
of his), and two to the biographical collection al-Tarth al-kabir al-muqaffi (referring to his
biographies of ‘Abd al-Malik and of his father Marwan, and to his account of the story
of Haran’s problematic succession in the biography of the caliph al-Ma’man) (see below,
§§ 41, 23, 42, 93). The third chapter has seven similar references: five to the biographical
collection al-Tarth al-kabir al-mugqaffd (for each of the Ayyubid and Mamluk rulers Taran
Sah, al-Mu‘azzam Is4, al-Mas‘ad Yasuf, al-Nasir Dawad and al-Zahir Baybars, but not for
the fourteenth-century sultans al-Nasir Muhammad and al-Araf Saban), one to the Hitat
(for Taran Sah) and one to the chronicle Kitab al-Suliik (for Baybars) (see below, §§131,
139, 145, 157, 163). Whereas for chapter two these references have to do with particular
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the second chapter, the author did not feel any need to identify explicitly any
other textual ties beyond those rather more forward looking ones with his own
scholarly production in full progress. Either there simply were no ties consid-
ered valuable enough by him for the establishment of the text’s authority, or
there were such ties, but then rooted in local sabar traditions that had already
become so dominant and well-known by the early fifteenth century that they
too could do without any explicit reference. The latter must certainly have
been the case with the 667/1269 secret pilgrimage sabars that were used to
construct al-Zahir Baybars’ narrative, and that all referred directly—with the
occasional omission of some details only—and without any acknowledgement
back to the panegyric biography that Baybars’ personal secretary, Muhy1 al-Din
Ibn ‘Abd al-Zahir (d. 692/1292), wrote for his sultan, al-Rawd al-zahir fi sirat al-
Malik al-Zahir.5" For three Yemeni rulers—Ali I-Sulayhi and the Rasulids Nar
al-Din ‘Umar and his son al-Muzaffar Yasuf—some habars can similarly be
traced back to one of the Meccan histories by a contemporary of al-Magqrizi,
Taqi 1-Din Muhammad al-Fasi (775-832/1373-1429), the Sifa’ al-garam bi-ahbar
al-Balad al-Haram.%® No further similarly clear textual ties have so far come
to light, but if these two cases suggest anything already; it certainly is that in
the third chapter al-Magqrizi also continued to root his stories within a web of
habar intertextualities, that these ties represented distinct recent and localised
habar genealogies that were gradually being codified in their own locally mean-
ingful ways, and that further publication and exploration of thirteenth- and
fourteenth-century historiographical texts may reveal much more about the
genealogies and impact of these emerging later historiographical traditions for
situating al-Dahab al-masbiik as well as for understanding the wider cultural
field of the era’s exploding historiographical production.

With a second chapter that is directly plugged into heavily codified global-
ising habar traditions, and a third chapter that does the same with localising

stories within the narratives only, for chapter three they often concern the entire narrative
and the clarification that much more comprehensive accounts about these five particular
rulers may be found in one of al-Maqriz1’s other works.

67  Seebelow, §§164-181. For Ibn ‘Abd al-Zahir and his panegyric of al-Zahir Baybars, see Holt
(1982): 20—24; Id. (1985): 129-133; “Ibn ‘Abd al-Zahir”, in £1? (http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-zahir-SIM_3034).

68 See below, §§ 114, 152-153, 160. For the Meccan scholar al-Fasi and his history of the city
of Mecca, see “al-FasT’, E1? (http://referenceworks.brillonline.com/entries/encyclopaedia
-of-islam-2/al-fasi-SIM_2311); “al-Fasi, Taqi al-Din Muhammad’, £13 (http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-3/al-fasi-tagi-l-din-muhammad-COM_
27018).
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habar traditions in formation, the first chapter stands out as as distinct in inter-
textual ways, as it also was structurally. As mentioned before, the chapter opens
explicitly with references to Ibn Hazm’s Farewell Pilgrimage text, and to al-
Magrizi’s own work of comparative theology, the Road to Deliverance (Sari‘
al-nagat). In terms of intertextuality, however, its text does not seem to be
related to either one but rather to the relevant passage in a separate text of
prophetic biography by the Damascene hadit specialist and historian Ibn Katir
(700—774/1300—-1373).6° The entire chapter turns out to be reproduced without
hardly any variation from Ibn Katir’s al-Fusil fi sirat al-rasil, and most of it
eventually figured in very similar but more elaborate fashion in another, later
work by al-Maqrizi on prophetic biography, the multi-volumous Imta‘al-asma‘
bi-ma li-l-nabt min al-ahwal wa-l-amwal wa-hafadah wa-l-mata‘"° This ties al-
Dahab al-masbuk up with yet another web of textual production, this time of a
particular sabar tradition of longstanding Syro-Iraqi fadit scholarship, widely
known and respected for its contribution to the articulation of Sunni Islamic
socio-cultural identities and memories.”!

These very deeply rooted multiple intertextualities surely endowed al-
Dahab al-masbiik with particular types of textual authority and socio-cultural
meaning. But first and foremost they clearly had a very strong impact on the
contents of the three chapters of al-Dahab al-masbitk, nuancing the intention-
ality of their structural organisation. At least aforementioned micro-structural
elements such as the plotting of stories along a modal continuum, their con-
tinued chronological organisation, and even the first chapter’s embedded legal
debate narrative, were then imposed rather by the particularities of different
extant fabar traditions than merely by the author’s intentions. Authorial deci-
sions mainly played on the macro-structural level of selecting particular stories
and related fhabars, of devising particular rulership-pilgrimage frames for each

69 Ibn Katir, al-Fusul, 214—217. For Ibn Katir, see “Ibn Katir’, E12 (http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-kathir-SIM_3237).

70 Al-Magqrizi, Imta“al-asma, 2:102—120. This extensive work on the Prophet’s biography was
produced between 832/1429 and 836/1433 (Bauden [2014]: 196-197). The idea that the
Farewell Pilgrimage text in the Sari‘ al-nagat (the production date of this now lost text
remains unclear) was somehow different and predated that in al-Dahab al-masbuk is
suggested by explicit references in the latter’s chapter one, such as “I responded in the
book Sari¢ al-nagat to certain passages in [Ibn Hazm's text] ...” and, especially, that an
argument for the combination of hagg and ‘umrah “has also been transmitted. ... by sixteen
successors, whom I have mentioned in the book §dri‘al—na§dt" (see below, §§6, 9).

71 On this particular genealogical tradition of hadit scholarship, see Lucas (2004): 109-112.
For this tradition’s central role in the articulation of a particular historiographical genre
in Mamluk Syria and Egypt, see Guo (1998): 82—-87.
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and every narrative—formally directly related to the targamah or individual
biography of the biographical genre’>—, and of wrapping those narratives in
an equally particular three-tiered structure of communicating chapters. Micro-
structurally reproduction is the key word to understand al-Dahab al-masbiik,
situating the text within rich and discursively even inevitable intertextual con-
texts of global and local fabar traditions. Macro-structurally, however, produc-
tion rather is the key word, al-Maqrizi creating something entirely new within
the textual webs that connect those traditions. It was this authorial creative
process of the production of particular, innovative kinds of targamahs and
chapters that endowed the text with its most obvious meanings.

4 The Meanings of al-Dahab al-masbuk: Between Author and Ruler

The construction of a historical text such as al-Dahab al-masbuk along par-
ticular structural dynamics and its positioning within particular genealogical
webs of Arabic literary canons are obviously part of a set of authorial decisions,
some consciously taken and others rather more imposed by the conventions
of genre, of discourse, and of the author’s wider contexts of time and space.
These decisions actually define the text’s intersubjectivity, connecting partic-
ular social memories and claims to veracity to discursive imaginations of the
author’s present and generating the communication of particular cultural and
social meanings. As this kind of authorial construct al-Dahab al-masbuk is actu-
ally one among many remnants of the growing body of textual ‘makers’ in
the cultural and social realities of late medieval Egypt that were all participat-
ing in this socio-cultural agency in remarkable and widely penetrating ways.
Indeed, the historiographical partners in the aforementioned double process
of expanding textual consumption and production were not merely represent-
ing, reconstructing, transmitting, or preserving some externalised and objec-
tive real world. On the contrary, they all actively contributed to making that
world, in all the subjectivity of its many social and cultural manifestations.” In

72 On the set formalities of the targamah (with its textual references organised in sub-
categories of name, of dates, of social and textual relations, and of afbar and similar anec-
dotes), see al-Qadi (1998): 151-152. In al-Dahab al-masbiik the technical term targamah
occurs several times (see below, §§ 42, 93, 131, 139, 163), but always to refer the reader to
the full-blown biographical entries for caliphs and kings that al-Maqrizi had produced
elsewhere, explaining that the material in al-Dahab al-masbuk were topical derivatives of
such full targamahs only.

73 For more on these issues of the historical agency of late medieval Arabic historiographical
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many ways they were even that world, constituting some of the hard facts that
not just reproduced but also produced late medieval Egyptian realities, along
the diverse, changing, and segmented pathways by which their growing bodies
of authors and readers experienced, imagined, and tried to make sense of these
realities.

Al-Dahab al-masbuk is part and parcel of these formative and performa-
tive socio-cultural processes, operating in the general context of late medieval
Egyptian social practices and value systems as well as in the specific contexts
of al-Magqrizi’s authorship and life. It reproduced and produced meaningful
relations for both contexts, and to some extent, a glimpse of these can still
be grasped, even though the passage of time has obviously radically trans-
formed or even annihilated contexts and relations alike. As suggested above,
it is the authorial creative process of the production of particular innovative
kinds of chapters and narratives for selected sets of reproductive historical
material that endowed the text with its most relevant meanings. Considering
al-Dahab al-masbuk’s core business of pilgriming Prophet, caliphs, and non-
caliphal rulers, these meanings obviously operated first and foremost on the
level of making the past of Muslim kingship meaningful for the present of
al-Magqriz1’s early fifteenth-century readership. Before considering those rela-
tional meanings of Muslim kingship, however, another level also needs to be
briefly contemplated, directly related to the latter present of al-Maqrizi’s read-
ership, and made explicit by the author himself on various occasions, above all
in his ornate introduction of the text.

As mentioned before, in this introduction al-Maqrizi dedicates the text to
an anonymous patron, describing how his personal quest for finding a gift that
befitted the occasion of this princely patron’s hagg eventually resulted in his
production of al-Dahab al-masbik.”* Although this is nothing unusual for this
type of literary dedication, the explicit presentation of the text as a gift and—
above all—of the author’s skills and knowledge as special and relevant for such
an exchange certainly reveals some of his intentions and therefore deserves to
be reproduced here:

and other texts, see Hirschler (2006); Id. (2013): 167-180; Conermann (2008): 1—4 (“With
the aid of such ‘literary canons) the chroniclers could use past figures and events as
explanations and modes of legitimizing present political life”, p. 4), 21-24. See also Bauer
(2013a): 53 (“Literature, especially poetry and ornate prose, was central, it permeated
every field of life and was an important medium of educated communication [...]. It was
always also a means of distinction as well as a means of creating group identity.”); Van
Steenbergen (2012).
74  See below, §§1-5.
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The word has spread that the high-born intention was set on undertaking
the hagg and to be endowed with the noise and blood of rituals. It has
become common practice for servants to present a gift to their masters,
for which reasonI considered the situation of clients that owe presents on
the occasion of an event like this, and I decided to follow their example.
But then I thought: I could offer my soul as a present, but it already
belongs to the noble lord; I could offer my property, but that is his already;
I could offer my love and gratitude, but they already are his full and
undivided due. I abhored [the idea of | draining this intention [of my lord]
from its habitual practice and of becoming as a result one of those that
are considered negligent, or [the idea of] claiming to possess what can
meet the noble lord’s due and becoming as a result one of those that are
considered liars.

I cannot present my soul, because he already owns it, so I am only
guarding it as the most precious sort of noblesse;

Nor can I present any wealth, because he has donated it, so I am the one
who owes him thankfulness.

Nor can I present my gratitude, because it is a pawn until the end of
time for your comeliness.

When the sun rises, she does not need to be lit by the full moon’s high-
ness.

Since knowledge is the most precious and most valuable of treasures, the
most glorious and the longest remembered of deeds, I collected for the
benefit of the esteemed library of our lord—may God support it with long
life for its owner—a volume that comprises the report of those caliphs
and kings who performed the hagyg. I entitled it: ‘The Moulded Gold;, as
a reminder to the high-born mind that what comes from me is better
informed, more entitled to be considered useful, and more appropriate. In
what I do and compose, I am like someone who presents drops of water to
the sea, or who sends light to the moon, and fragrance to flowers, or even
better, like someone who sends the rays of light to the sun, and the breath
of life to the soul: apart from the fact that there is sinlessness in such a
man’s noble manners and that there is a satisfying aspect in the purity of
his sweat, what is given is little but also surpasses things that are a fault
and a shortcoming.

A remarkable concern to display the individuality, speciality, and authenticity
of al-Maqriz1’s authorship appears from these opening statements. This con-
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cern finds confirmation throughout the text in various aforementioned meta-
and intertextual references by which al-Dahab al-masbiik and al-Maqriz1's au-
thorial person and wider authorship became explicitly and tightly interwoven.
Already the very first word of this introduction—*I demand” ( fa-as’al)—leaves
no doubt about this authorial presence, as itimmediately introduces al-Maqrizi
into the text through a first person reference.” This is also repeated at the very
start of the actual text, where the first prophetic chapter begins with a similar
auto-reference—“Ibegan” (iftatahtu)—that leaves no doubt about the author’s
personal textual agency.”® This decisive authorial authority is also emphasised
in the many first-person references in the above passage from the introduction,
making clear how the text is intended by its author “as a reminder to the high-
born mind that what comes from me is better informed, more entitled to be
considered useful, and more appropriate” (li-yakuna tadkirat® li-l-hatir al-sarif
bi-ma huwa minnt adrd wa-ahaqq bi-ifadatihi wa-ahrd). The relation between
author and patron is then not just simply hierarchical?” but also reciprocal, and
the text is meant to mediate this dyadic relationship as a confirmation of its
validity, or at least as an agent of the author’s related claims to distinction, iden-
tity, and socio-cultural entitlement.

This mediation of the relation between the author and his wider socio-
cultural environment also appears from various other meta- and intertextual
occasions. In the opening chapter, al-Maqrizi makes very clear not just that
the text’s macro-structural organisation was his own conscious decision (“I
began this volume with [the Prophet’s pilgrimage] because ...”), but also that
he had much more to say about this in another work of his.”® Similar auto-
references appear in chapters two and three. For two particular stories in the
second chapter—al-Mansur’s will and the pilgrimage of Hartin al-Rasid’s wife
Zubaydah—al-Maqrizi intrudes into the text to explain explicitly how he lim-
its himself to summary references for practical reasons only, suggesting at the
same time that space and time allowing he indeed would have had much more

75  See below, §1.

76 See below, §6.

77 A hierarchy that is also quantitatively represented in the introduction, with 31 direct
references to this patron (‘he) ‘him), ‘his), and once in a more direct manner ‘your’ [“for
your beautiful acts”]), compared to only 18 references to al-Maqrizi himself (‘T, and once
‘me’).

78 See below, §§6, 9. (“I responded in the book The Road to Deliverance’—*It has also been
transmitted ... by sixteen successors, whom I have mentioned in the book The Road to
Deliverance”).
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to say.”® A similar connotation emerges from ten further auto-references,8°
equally spread over both chapters and each allowing the author to intrude in
parallel authoritative ways and to explain that more has been said about many
of these particular narratives and stories in his other literary works.8! To this
meta- rather than intertextual kind of material should certainly also be added
the aforementioned short references to kiswah practices, Cairo’s Darb Sams al-
Dawlah, Meccan Mas‘ad1 dirhams, and political dedications of sermons.82 In
subtle ways these similarly introduce al-Maqrizi's own early fifteenth-century
experiences into the text, operating not just as recognizable points of direct
contact for his readers, but also as points of reference for displaying his own
knowledgeability about these and similar cultural practices. The primary lit-
erary, jurisprudential, historiographical, and heuristic contexts that readers
are referred to by this metatextual material were therefore first and foremost
the fruits of al-Magqrizi's own mind and productive pen. Wrapped in carefully
constructed narratives, stories, and fabars, these fruits are displayed here as
legitimate, authoritative, and comprehensive containers of knowledge about
Muslim history, from the days of the Prophet until al-Maqrizi’s own time and

79  See below, §63 (“... if it were not for its length, I would mention it [here]”); §91 (“...
its report does not fit within the parameters of this volume [min Sart hada [-guz’], and
therefore, I will leave out this report”).

80  “As I have reported” (kama qad dakartu habarahu) (see below, § 23); “as I have reported
that in great detail” (kama gad dakartu dalika dikr** safiy*”) (see below, § 41); “as I reported
in his biography” (kama qad dakartu targamatahu) (see below, § 42); “stories about them
were recorded in their proper place” ( fa-kana min ahbarihim ma qad dukira fi mawdi‘ihi)
(see below, § 43); “I have extensively reported the story of that in the biography of al-
Ma'mun’ (wa-qad dakartu habar dalika mabsute"fi targamat al-Ma’min) (see below, § 93);
“I reported his biography in detail” (wa-qad dakartu targamatahu mabsatat®”, wa-qad
dakartu targamatahu mustawfat®*) (see below, §§131, 139); “I have recorded his stories in
much more detail” (wa-gad istawfaytu ahbarahu) (see below, §145); “there are tales and
tidings about him which I have reported” (wa kanat lahu gisas wa-anba’ dakartuha) (see
below, §157); “there is a long story of that which I have reported in his biography” (wa
li-dalika habar tawil gad dakartuhu fi targamatihi) (see below, §163).

81 As explained in the previous chapter these auto-references end with al-Zahir Baybars,
fourteenth-century rulers such as al-Nasir Muhammad, Mansa Mas4, al-Mugahid ‘Ali and
al-Agraf Saban surprisingly not receiving any similar notes (even though al-Maqrizi does
deal with them extensively in other works of his); as suggested, this may hint at the early
date of composition of the work’s first draft, as predating al-Maqrizi’s treatment of any of
these later rulers in any of his texts.

82 See below, §§ 110, 130, 146, 161, 160.
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from Rasulid Yemen to Muslim West-Africa. This highly functional translation
of communal past to authorial present then generates nothing less than a tex-
tual performance of al-Maqriz1's mastery of historical knowledge, announced
in the introduction as “the most precious and most valuable of treasures, the
most glorious and the longest remembered of deeds” and presented throughout
the text as though monopolised by its author. Al-Dahab al-masbuk thus pur-
sues a very particular and highly personalised social and cultural mediation,
exchanging the hierarchy of material patronage for a reversed immaterial one
of knowledge and making strong and effective claims to wider socio-cultural
entitlement.

Against this background of the assumption of an authorial and then socio-
cultural authority that transcends al-Dahab al-masbik as a text but not as
an agent, other relations become apparent that are similarly hierarchical in
reversed order, that derive their full meaning from that reversal, and that
communicate in didactic ways particular moral values from the author via the
agency of the text to his royal audiences. It is at this level above all that the
particular past of Muslim kingship could be made meaningful for the author’s
early fifteenth-century present and that the creative process of the production
of particular, innovative kinds of chapters and narratives for selected sets of
codified and authoritative historical material acquired its true meanings. Not
surprisingly the author’s selection of particular stories about caliphal and non-
caliphal rulers and their framing in narratives of rulership and pilgrimage
participate above all in the communication of the grand old theme oflegitimate
Muslim kingship. Throughout the chapters, the narratives, and the stories that
make up the text, its audience learns from a kaleidoscope of examples what it
means to be a good ruler, from ‘Umar securing Egyptian supplies for the Hijaz,
over ‘Abd al-Malik fighting rebels, al-Mansiir submitting to the law, and al-
Mahdi making kiswah arrangements and organising the Arabian postal system,
to Hariin heroically performing the pilgrimage on foot and seeking moral
advice from pious men of learning; from ‘Ali 1-Sulayhi spreading justice in the
Hijaz, over al-Mu‘azzam Is4 distributing alms in Mecca and Medina, Nur al-
Din ‘Umar abolishing unlawful taxes, Baybars performing a secret pilgrimage,
and al-Nasir Muhammad being welcomed with pomp and circumstance, to
Mansa Musa exchanging royal gifts. Ritual precedence and distinction, public
works and patronage, generosity and largesse, order and justice, victory and
sovereignty, piety and knowledge, modesty, lineage and charisma: they all are
there one way or another, emerging as the main qualities of good rule from this
incongruous wealth of material.

The kaleidoscope, however, occasionally also takes strange or surprising
turns that make connections with legitimate Muslim kingship less obvious
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and rather suggest the opposite. The non-Umayyad ‘Abd Allah b. al-Zubayr is
portrayed as a legitimate caliph, because he received the oath of allegiance
(bay‘ah); at the same time it is his public execution that restores political order,
after “the earth had been covered in warfare” and when “fortune was on the
side of (sa‘adat al-agdar) ‘Abd al-Malik b. Marwan, and all those who opposed
him were killed”.83 The lineage of the Cairo caliph al-Hakim is the object of
“disagreement” (‘ala hilaf fi nasabihi), and his claims to legitimacy are simply
not accepted in Mecca.8* ‘Ali b. Muhammad is “one of this world’s revolution-
aries” (ahad tuwwar al-‘alam) and an agent of the Shiite Fatimid dynasty (ahad
du@ al-dawlah al-fatimiyyah), who dies at the hand of an opponent.8> Taran
Sah dies leaving an enormous debt, due to “the wealth of his generosity and
the wide extent of his benevolence” (wa-sabab hada [-din katrat gawdihi wa-
sa‘at ‘at@’ihi).86 Al-Mas‘ad Yusuf “committed gravely sinful deeds of insolence
towards God” (wa-aghara min al-gara ‘ala llah gaba’ih), including shooting
pigeons and drinking wine in Mecca’s sacrosanct area.8? Al-Nasir Dawud, ruler
of Damascus, “began to oppress the populace, seizing their property and aban-
doning himself to amusements” (wa-ahada [-Nasir fi zulm al-ratyyah wa-ahd
amwalihim wa-l-inhimak ft [-la‘ib), and he experienced the loss of Damascus, of
family and supporters, and eventually even of any principality to rule.88 Due to
misfortune and bad weather en route, Mansa Musa lost two-thirds of his enor-
mous West-African royal entourage and was forced to borrow money (ihtaga
ild qird mal katir), after first having brought “impressive gifts and lots of gold”
(hadaya galilah wa-dahab katir).8° Al-Mugahid ‘Al1 overplayed his hand when
he tried to gain control over Mecca, “contriving a despicable innovation” (tab-
tadi‘u bid‘ah fahisah) by bringing weapons into the sanctuary, and only man-
aging to return to Yemen after much trouble, including even a period of cap-
tivity in Cairo.%0 Al-Asraf Sa‘ban, finally, failed to deliver his entourage’s travel
allowance (nafaqah) and to command sufficient loyalty, resulting in rebellion,
defeat, and violent death.9!

83 See below, § 42.

84  See below, p. 297, §110.
85 See below, §§111-112, 115.
86 See below, §127.

87 See below, §142.

88  See below, §§156-157.
89 See below, §§ 204, 207.
90  See below, §§212—217.
91 See below, § 221.
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These are all but examples of good, legitimate Muslim rule. At the same time,
however, their selection and inclusion in the text clearly also served related
didactic purposes, illustrating in often graphic ways the opposites of good rule,
as well as the consequences of such unwelcome behaviour. Therefore the neg-
ative counterparts of those qualities of good rule found almost metaphorical
expression in these stories: defunct authority (vs. charisma), faulty lineage (vs.
lineage), excesses (vs. modesty), sinfulness and ignorance (vs. piety and knowl-
edge), defeat and loss (vs. victory and sovereignty), disorder and injustice (vs.
order and justice), indulgence and shortage (vs. generosity and largesse), and
negligence (vs. public works and patronage). Even the royal need for ritual
precedence and distinction is similarly highlighted through opposition, such
as in the story of the Rasulid al-Mansiir ‘Umar, who wanted to provide a new
kiswah for the Ka‘bah in 643/1246, but was allowed only a rudimentary restora-
tion of the old kiswah when the Sayh al-haram insisted on this being an exclu-
sively caliphal prerogative; in the story of ‘Umar’s descendant al-Mugahid ‘Ali
in 742/1342 being denied outright the right to provide any kiswah, making him
“leave in anger”; or in the story of al-Hakim, requesting in vain for the privi-
lege of having his name mentioned in the Friday prayer in Mecca.®2 These very
different cases thus present some of the many pitfalls and temptations that
Muslim rulers may also find on their way, illustrating by doing so in again incon-
gruous metaphorical ways a well-known wisdom about the many moral dan-
gers involved in being a Muslim ruler in this world. This wisdom was actually
expressed most explicitly in one of Haran’s stories, about the mystic al-Fudayl
b. Iyad’s advice to the caliph, such as in the following greeting: “Never have I
seen anyone with a face more beautiful than yours; if you are able not to blacken
this face with the heat from the fire [of Hell], then do s0.93

Most selected stories thus contributed along a winding, kaleidoscopic road
of didactic examples to making the very same moral point of what a good ruler
should and should not do, with pilgrimage representing in this a secondary
thematic tool only for selecting stories and for providing the kaleidoscope
with some coherence. What that winding kaleidoscope moreover suggests—

92 See below, §§153, 211, 110.

93  See below, §107. See also Crone (1987): 172-173. For al-Maqrizi’s stance on such issues
of rulership and social order, see also more in general Anne Broadbridge’s extremely
pertinent assessment that “indeed, al-Maqrizi does demonstrate a marked interestin [...]
the connections among royal authority, justice, and the maintenance of order in society.
In al-Maqrizi’s hands, however, the concept is most frequently shown in reverse as the
weakening of royal authority, the proliferation of injustice and the resultant spread of
societal disorder.” (Broadbridge [2003]: 236).
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or at least what impression it produces—is that al-Maqrizi presents history
in al-Dahab al-masbitk not as a simple Whiggish and black-and-white pro-
cess, but rather as developing along similarly winding roads, where being a
ruler is serious business and hard work with limited hope for future reward
and positive recompense. Rulers are then portrayed in stories and narratives
alike not just as a human kind apart, but also as always qualified by the tran-
scendent reality of divine sovereignty. Even they cannot escape their larger
destiny, as suggested in several prophecy stories announcing the deaths of
the caliphs ‘Umar and al-Mansur,®* in the ways ‘Ali 1-Sulayhi and al-Mas‘ad
Yusuf are presented as dying en route to or in Mecca, in the ways Niir al-Din
Mahmid and Taran Sah are presented as passing away in peaceful circum-
stances after rich lives of conquest and warfare, and in the booklet’s final line,
where al-Asraf Saban is made to leave the scene “killed by strangulation’, a
passage tellingly ending in the fatalist mode of divine providence with the
well-known saying “God knows best”.9% This separate secondary theme of the
absolute sovereignty of divine will finally certainly also explains the inclu-
sion in the al-Mansur narrative of three stories about the caliph’s encounters
with the Medinese judge Muhammad b. ‘Imran (fl. 2nd/8th c.), each illustrat-
ing rulers’ absolute subordination to God’s Law and its human agents, the
gadis.%

These universal themes of good Muslim rule and divine sovereignty are
paired by at least three related but more particular moral themes, similarly
communicated from the author via the agency of the text to his royal audiences.
For a number of non-caliphal rulers, the author constructs his narrative so
as to also make room for a conspicuous set of recurrent statements about
the proper political relationship between Cairo and Yemen. This set of Cairo-
Yemen statements begins in the narrative of ‘Umar al-Sulayhi, who upon his
conquest of Yemen is presented as “publicly proclaiming allegiance to the
Imam al-Mustansir bi-llah Aba Tamim Ma‘add b. al-Zahir b. al-Hakim, one
of the Fatimid caliphs in Cairo”.97 It is continued in the narrative of Saladin’s
brother Taran Sah, who “took control of the territories of Yemen, assumed

94  Seebelow, §§ 25, 65-67.

95 See below, 116, 145, 123, 128, 222.

96  See below, §§68—70. This emphasis on “the ephemeral character of power and the [pre-
eminence of ] divine will which makes and destroys rulers, seemingly on a whim” appears
also elsewhere in al-Maqriz1's writings as a recurrent and powerful subtext (see Bauden
[2014]:184).

97  See below, §113.
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the honorific al-Malik al-Mu‘azzam and had the Friday sermon delivered in
his own name, after [that of] the ‘Abbasid caliph.”®® Then it moves to the
narrative of Taran Sah’s nephew, al-Mas‘ad Yasuf, which explains that he was
appointed by his father, the ruler of Egypt, over Yemen in 611/1214-1215, that
“he occupied it and he acquired control over Tihamah, Ta‘izz, Sanaa and all
the territories of Yemen”, and that in 622/1225 he “left Nar al-Din ‘Umar b. ‘Ali b.
Rasul al-Kurdi as his agent to govern it” when he travelled to Egypt.®® This ‘Umar
(d. 647/1249), the eponymous founder of the ruling dynasty of Yemen up to
al-MagqrizT's time, the Rasilids (632—858/1235-1454), and two of his successors,
his son al-Muzaffar Yasuf and a later descendant al-Mugahid ‘Alj, are then all
accorded separate narratives. In each one, however, the same theme of Yemen's
particular relationship with the sultan of Egypt returns. ‘Umar is presented as
having “sent a precious gift to al-Malik al-Kamil [in Egypt], saying ‘T am the
representative of the sultan over the lands”” Yasuf “had the inside of the Ka‘bah
covered with [a kiswah, which] continued to be present until in the year 761
[1360]", when it was replaced by that of the sultan of Cairo. And the Cairo-Yemen
statements really culminated in the narrative of al-Mugahid ‘Ali, which explains
that he was defeated by the sultan’s agents in Mecca and that he was eventually
brought to Cairo as the sultan’s captive twice, each time to be scorned for his
insubordination and to be reminded of his proper place in the sultan’s shadow;
this included that he was made “to kiss the ground before the sultan al-Malik
al-Nasir Hasan b. Muhammad b. Qalawun’, that “he was chided and seriously
reprimanded by the amirs”, and that “he was obliged to annually transfer money
[to the sultan], as was the habit”190 Meanwhile, the same theme of Cairo’s
sovereignty over Yemen appeared in the narrative following that of al-Muzaffar
Yusuf and dedicated to his Egyptian contemporary, sultan al-Zahir Baybars, in
the format of the story of a letter sent by Baybars reproaching Yusuf for falling
short of his leadership duties and urging him to follow in Baybars’ pilgriming
and warring footsteps:

I have composed [this letter] from glorious Mecca, which I have travelled
to in seventeen steps’ [...] ‘the ruler is he who performs for God the duty
of his gihad, and who exerts himself in defending the territory of Islam. If
I were a ruler, I would go out and confront the Mongols!o!

98  See below, §125.

99  See below, §§141,143.

100 See below, §§147, 161, 212—-216.
101 See below, §175.
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Egypt’s sovereignty over Yemen (and thus also over other similar polities)
emerges from all these story lines and recurrent statements not just as histor-
ically qualified since at least the early eleventh century, but also as morally
defined, and therefore as the only proper way of cultivating the relationship
between Cairo sultan and Rasulid ruler into the early fifteenth century. In the
al-Muzaffar Yusuf narrative this idea of Egypt’s regional sovereignty is indeed
brought up to al-Maqrizi’s own time, by the explanation that “the sermon [...]
continued to be delivered from the minbar of Mecca in the name of the rulers
of Yemen until our own days, [but then nowadays only] after the sermon [is
delivered] in the name of the sultan of Egypt”.192

It is al-MaqrizT's construction of chapters rather than that of the targamah-
like narratives within them, however, that endowed the text with what may be
considered its most particular, imminent, and programmatic meanings. It was
already explained before that some of the most remarkable moments at the
extremes of the text’s two main chapters—the powerless caliph al-Hakim, the
revolutionary ‘Alil-Sulayhi, and the doomed al-Agraf Sa'ban—bespeak the idea
of a rise, decline, and fall, as manifested in the caliphal line, and then again in
the non-caliphal line of Muslim rulers and their multiple engagements with pil-
grimage. As suggested, the separate and very differently constructed prophetic
chapter then reminds in many ways of the prevalent idea in Sunni Islam that
the Prophet’s example escapes from the particular historical logic of mankind
and its rulers. Together with the other two chapters’ internal logic of succes-
sive historical cycles of rise, decline, and fall a particular historical appeal is
made by the author, not just to support a particular communal understand-
ing of sacred history, but above all to promote a much more localised, political
vision of past, present, and future. Against the background of the interlocking
moralising themes of divine sovereignty, of the challenges of good Muslim rule,
and of the realities of Egyptian sovereignty, the text was actually communicat-
ing in subtle and discursively grounded ways two powerful political ideas to
its royal audiences that emerge in particular from situating their reproduction
within the larger socio-cultural and ideological contexts that made them mean-
ingful.

These ideas appear above all in the remarkable, anticlimactic, and there-
fore surprising ways by which chapters two and three end, with the defunct
authority of the ‘Abbasid caliph of Cairo, al-Hakim, and with the violent mur-
der of sultan Sa‘ban in Di I-Qa‘dah 778/March 1377 respectively. As mentioned
before, the former issue of defunct caliphal authority was extended to al-

102 See below, §160.
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Magqrizi's own time at the very end of the al-Hakim narrative, and thus of the
entire caliphal chapter, when the text explains not just that “until today” the
authority of the ‘Abbasid caliph of Cairo was never accepted in Mecca, but
also that one exception to this general picture had to be made “for the caliph
al-Musta‘in bi-llah Abu I-Fadl al-Abbas b. Muhammad, [in whose name the
Meccan Friday sermon was delivered] for a few days in the year 815 [1412—
1413]."193 As was undoubtedly still fresh in the memories of al-MaqrizT's readers
it had not been al-Musta‘in’s caliphal authority that had thus been acknowl-
edged in 1412, but rather the authority of the sultanate of Cairo, which the
caliph had briefly been made to occupy at that time, smoothening the disrup-
tive and violent transition between the public execution of sultan al-Nasir Farag
(r. 801-815/1399-1412) and the accession of the emerging new strong man Sayh
al-Mahmudi (r. 815-824/1412—1421). In this peculiar reference’s closing com-
bination with the cyclical nature of the caliphal chapter—including also al-
Magqrizl’s explicit statement that the soundness of the lineage of al-Musta‘in’s
ancestor al-Hakim remained debated—the transition from the caliphate to
non-caliphal rule islegitimated, not just in the author’s construction of the text,
but also in his consideration of Muslim history’s moral order in general.1%4 In
fact, what al-Magqrizi seems to suggest through the balanced double chapter
structure of 13 caliphs and then 13 non-caliphal rulers is that as far as good
Muslim rule is concerned the rulers of his days inhabit the same universe
as the caliphs of old did. By taking this stance the author was actually tap-
ping into a local ideological discourse on the relationship between caliphate
and sultanate that remained much debated, that was highly accommodat-
ing to Syro-Egyptian political circumstances, and that had been promulgated
most explicitly by towering scholars such as the early fourteenth-century Safii
chiefjudge Ibn Gama‘ah (d. 733/1333) and al-Maqrizi’s own teacher Ibn Haldan
(d. 808/1406).195 Participants to this powerful discourse claimed that over time
the divinely ordained political role of the caliphs to lead Muslims in accor-
dance with God’s will had indeed been taken over by other local rulers, or, as
Ibn Haldiin formulated it when discussing the conditions of the caliphate,

103 See below, § 0.

104 If Sayh was the text’s original dedicatee, as was put forward as a hypothesis in the pre-
ceding chapter, it may even be read as also directly underscoring, via this set-up of its
chapters, the particular transition from al-Musta‘in the caliph to Sayh the non-caliphal
ruler in 815/1412.

105 Formore details and relevant references, see especially Hirschler (2006): 109-113; “Khalifa.
(ii) in political theory”, in E1? (http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/khalifa-COM_0486).
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we consider it a [necessary] condition for the person in charge of the
affairs of the Muslims that he belong to the people who possess a strong
group feeling, superior to that of their contemporaries, so that they can
force the others to follow them and the whole thing can be united for
effective protection. [...] Qurashite [= including ‘Abbasid] [group feeling]
was all-comprehensive, since the mission of Islam, which the Quraysh
represented, was all-comprehensive, and the group feeling of the Arabs
was adequate to that mission. Therefore, [the Arabs] overpowered all the
other nations. At the present time, however, each nation has people of'its
own who represent the superior group feeling [there].106

This pragmatic idea of the demise of the caliphate and its replacement or

absorption by more localised rulers such as the sultans of Cairo and, related

to that, of the appropriation of local power itself as sufficient to provide legit-

imacy,!%7 is then also clearly propagated through the general authorial con-
struction of al-Dahab al-masbiik in three chapters that consider Prophet and
caliphal and non-caliphal rulers on an equal footing of legitimate Muslim lead-

ership.198 It appears as an overarching organisational mechanism rather than

as an explicitly formulated ideological stance, first and foremost, but it never-

106

107

108

Ibn Haldan, al-Mugaddimah, 1: 401 (Chapter 111/24: ‘The differences of Muslim opinion
concerning the laws and conditions governing the caliphate’).

For this particular phrasing, referring to Ibn Gama‘ah'’s ideas as formulated in his advice
text Tahrir al-ahkam fi tadbir ahl al-islam, see Hirschler (2006): 111: “The sultan took the
caliph’s position, or, more precisely the sultanate absorbed the caliphate. The sultanate
was now directly subordinate to God without the intermediary position of the caliph. Most
importantly, Ibn Jama‘a argued that the seizure of power itself was sufficient to detain
legitimate authority”

The idea, dominant in Sunni circles of relevant scholarship, that any ruler, even an unjust
one, is better than rebellion, discord, and fitnah in the community, may then also explain
al-MaqrizT's rather unproblematic inclusion in his list of legitimate Muslim rulers of some
characters that were apparently lacking in proper Muslim conduct, such as al-Mas‘ad
Yasuf (n° 5) (see Crone [2004]: 255—256). It needs to be noted here, however, that this
sub-text of the legitimacy of post-caliphal rule in al-Dahab al-masbiik squarely contradicts
Bauden'’s suggestion, derived from his preliminary study of the al-Suliik, the Imta‘al-asma“
and al-Habar ‘an al-basar, that “it is also possible to infer here an expression of the wish
that the Arabs should be the holders of power and that the caliph, who should come from
the family of the Prophet (the Bant Hashim), should regain his rightful power” (Bauden
[2014]: 184); given the fact that the production of al-Dahab al-masbuk seems to predate
these three works, this difference may well suggest that throughout the 1420s and '3os there
occurred a radical shift in al-Maqriz’s thinking about political legitimacy.
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theless clearly positions the text within this particular political discourse that
explained and underscored the Cairo sultanate and its political order from the
perspective of its main religious communities.

Finally, this propagation of the end of the caliphate closing chapter two and,
more generally again, the balanced cyclical chronological construction of both
chapters suggest that the end of chapter three, with its rebellion against and
murder of a Muslim ruler, is similarly pitched as the end of an era, and thus that
the post-778/1377 time of writing al-Dahab al-masbiitk belonged to another era
at which a new cycle was unfolding. Of course, nowhere in the actual text is this
idea really explicitly formulated, and it may even have been an unintentional
consequence of the author’s infusion of the text’s many complex narratives
with codified historical material. But this textual construction’s coinciding
with a turn of the century that was a time of personal, political, and socio-
economic crises for the author and his audiences alike—as also reminded by
the reference to al-Musta‘In’s unorthodox tenure of the sultanate in 815/1412—
at least suggests that the readership of al-Dahab al-masbuk may have been
highly susceptible to ideas of causality through moral decay (that is, rebellion
and murder in 778/1377), of restoration of good and legitimate Muslim rule, and
of revival of Egyptian sovereignty that may also be read between the booklet’s
many lines.!%9 In the specific context of the royal patronage relationship that
the text mediated, generating that reversed hierarchy of the knowledgeable
author and his susceptible audiences, it makes a lot of sense then to consider
al-Dahab al-masbuk as participating not just in a more passive tradition of

109 These ideas of moral decay, its causality, and its resolution by the restoration of a tra-
ditional order certainly also emerge as important themes in some of al-Maqrizi’s other
texts, such as in the Igatat al-ummah (See Meloy [2003b]: 188-197), and in the ongoing
project of his grand history of Egypt, the Kitab al-Suliik, where the account of the event
that ended al-Dahab al-masbiik, the murder of al-Asraf Saban, was actually concluded
with a remarkable personal comment that reveals how al-Maqrizi indeed considered this
a matrix moment in recent social and political history, a beginning of the end, related to
the collapse of proper social order and political hierarchy that followed from the sudden
collapse of al-AgrafSa'ban’s rule: “There occurred a rise of the lowest (irtifa‘al-asafil) which
was such that there is a lesson to be learned from it for those who care to contemplate such
matters (ma fihi ibrah li-man itabara). The junior mamliks (al-mamalik al-aglab), who
only yesterday had been too trivial to be noticed (aqall al-madkir), but [who] then pur-
sued a path of murder, eviction, and all kinds of torture, became rulers (rmuliik) for whom
the fruits from everything were collected and who reigned over the realms of the land
as they saw fit. From then onwards, the region’s situation changed because of its people’s
transformation (wa-min hina’id tagayyarat ahwal al-bilad bi-tagayyur ahliha)’ (al-Maqrizi,
al-Suluk, 3:289).
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history-writing to explain a political present, but also in another ancient literary
tradition of pursuing an impact in that political present by offering advice to
the ruler.1

The themes of legitimate and good Muslim rule in general and of the Egyp-
tian sultanate’s supremacy in particular, set within a wider theme of acknowl-
edging divine sovereignty, certainly obtain a coherence, relevance, and deeper
meaning when viewed from this contextualised ‘advice-to-rulers’ perspective.
The cure that al-Maqrizi then suggests to his readership to overcome their
present predicaments is that of a moral political programme of connecting
again with the line that had begun with the Prophet, that had been furthered
by the caliphs first and then, for better or worse, by a series of non-caliphal
rulers, and that had materialised in—among many other things—their con-
tinued physical and symbolic leadership of the pilgrimage to Mecca.'! In the
text, this historical line actually culminated in the reign and political moral-
ity of the sultans of Cairo, a process that, as mentioned above, was already
announced in the first prophetic chapter’s sudden ending with an explicit refer-
ence to sultan Baybars stepping in the Prophet’s foundational footsteps. There
is then a complexity of meanings that are reproduced and communicated by
al-Dahab al-masbiik, some undoubtedly more intentionally constructed by its
author than others, and some more readily acceptable to its audiences than
others. But they all seem to converge in these prophetic footsteps, or perhaps
even more in the vexed political road oflegitimate, sovereign, and good Muslim
leadership along which these prophetic footsteps were meant to be leading.

110 For a parallel interpretation of al-Maqrizt’s Ijatat al-ummah and his Sudir al-uqid as
advice-for-rulers texts, see Meloy (2003b): 186187, and Broadbridge (2003): 238—239. This
would also help to explain the afore-mentioned textual relationship that is suggested by
al-Dahab al-masbik’s title with advice texts attributed to Ibn al-Gawzi and to al-Gazali.

111 Al-Dahab al-masbuk actually communicates, seen from this advisory perspective, a polit-
ico-religious programme that nicely pairs with and complements the economic agenda
of similarly constructed texts such as the Igatat al-ummah and, especially, the potentially
more contemporary Shudiur al-uqud, summarised by John Meloy as follows: “For al-
Magqrizi, sound economics then was based on the excellences of predecessors, which
required a review of previous monetary exempla. By using the notion of such fada’il
to present his case, al-Maqrizi in effect composed in the Shudhur a monetary mirror
for princes. As with the other branches of Islamic statecraft, such knowledge required a
grounding in the excellent examples of predecessors. History in the Shudhur comes across
clearly as a didactic subject and its role here was to provide advice for sound economic
policy.” (Meloy [2003b]: 197-198).
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Production, Reproduction, and Consumption:
al-Dahab al-masbiuk’s Life and Times (Fifteenth —
Twentieth Centuries)

Al-Dahab al-masbiik is an extremely complex text, made up of many layers that
were not just defined by its internal construction and meanings but also by its
social history as a cultural product that went through many different hands,
from its author’s and copyists’ to its readers’ and users’ It is in this materiality
of production, reproduction, and consumption that the intricate textual struc-
tures and semiotics of al-Dahab al-masbitk and the rich socio-cultural contexts
within which it existed connected, interacted, and engaged with each other. It
is there that a text such as al-Dahab al-masbuk acquired, and re-acquired time
and again, its value and that it lived its complex social life, from its inception
in the fifteenth century until its study, re-edition, and translation some six cen-
turies later.

1 Producing al-Dahab al-masbitk (821-841/1418-1438)

Some scholars, such as the booklet’s first modern editor Gamal al-Din al-
Sayyal and then also its more recent editor Karam Hilmi Farahat, claimed that
al-Dahab al-masbuk was written in D 1-Qa‘dah 841/May 1438.! As explained
before, this assumption is actually the result of a misinterpretation of the refer-
ence to this date in the colophons of the two oldest extant manuscript versions
of the text. In Ms Escorial arabe 1771 (E)—a codex dated to the sixteenth century
and containing a copy of two of al-Maqriz1’s shorter treatises (see below)—the
colophon on fol. 75 explains that this copy

“was written down from an original [that was] handwritten by its com-
poser; its author—may God have mercy upon him—said:

1 Al-Sayyal (1955): 24—26; Id. (2000): 25-27; Farahat (2009): 27-29. See also al-Sayyal (1971): 27;
GAL, 2:50.
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It was corrected by me—its author Ahmad b. ‘Al1 al-Maqrizi—to the
best of [my] abilities, so that it is correct, in Da 1-Qa‘dah of the year
841"

Kutiba min asl bi-hatt musannifihi gala muwallifuhu rahimahu llah harrar-
tuhu guhd al-qudrah fa-sahha mwallifuhu Ahmad b. ‘Alr -Magrizi fi Di [-
Qa‘dah sanat 841.2

In Ms Leiden Universiteitsbibliotheek Or. 560 (L)—a fifteenth-century codex
mainly containing twenty shorter texts and notes on a variety of subjects by
al-Maqrizi (see below)—the colophon on fol. 135" similarly states that

“It was corrected to the best of [his] abilities by its author Ahmad b. ‘Ali
1-Magqrizi, so that it is correct, in D 1-Qa‘dah of the year 841"

Harrarahu guhd al-qudrah fa-sahha muallifuhu Ahmad b. Ali -Magqrizi ft
Dil-Qa‘dah sanat 841.3

These colophons—added in the latter case by al-Maqrizi himself—clearly sug-
gest that L was actually the “original [that was] handwritten by its composer”
in 841/1438 from which E was then copied about a century or more later. Just
as several colophons of other texts in L (and various other features) equally
explain (see below), these colophons confirm above all the key status of L as
an autograph manuscript for the text of al-Dahab al-masbuk, created by a pro-
fessional copyist who had probably been hired for the task by al-Maqrizi, and
copy-edited in Du 1-Qa‘dah 841/May 1438 by the author himself. What these
colophons finally also clarify, however, is that there must have been an ear-
lier holograph draft of the text of al-Dahab al-masbiik for the copyist to pro-
duce his copy from and for al-Magqrizi to collate that copy with. As the author
complained in another colophon elsewhere in the manuscript, the copying
of this and of all other texts in this codex turned out to have been poorly
done, requiring a lot of editorial work, which in different colophons and revi-
sion notes al-Maqrizi explicitly claimed to have carried out between Ramadan
841/February—-March 1438 and Muharram 842/June-July 1438. As suggested
before, the date of Du 1-Qa‘dah 841/May 1438 can therefore have been no more
than a terminus ante quem for the actual production of the text of al-Dahab

2 Ms. Escorial arabe 1771, fol. 75°.
3 Ms. Leiden Universiteitsbibliotheek Or. 560, fol. 1352.



PRODUCTION, REPRODUCTION, AND CONSUMPTION 107

al-masbuk and for its draft from which the copy in L was produced in particu-
lar. It has furthermore been suggested that the copyist of L did his work some
time earlier, between al-Maqrizl's known completion in the course of the sec-
ond half of the year 840/the first half of 1437 of another text that was copied into
L, and the start of his editorial activities in Ramadan 841/February—March 1438.
The terminus ante quem for the production of this now lost holograph draft of
al-Dahab al-masbuk should therefore be slightly moved further back in time, to
the beginning of 841/mid-1437, when the copying of L seems to have started, at
the very latest.*

In the preceding chapters of this study I developed the argument that al-
Magqrizi actually may have produced a first version of the text of al-Dahab
al-masbiik already in 821/1418, when the sultan al-Muw’ayyad Sayh intended to
perform the pilgrimage and when the complex construction of the text around
the theme of legitimate, sovereign, and good Muslim leadership made a lot
of sense. The premature abortion of the sultan’s pilgrimage plans may have
resulted in the parallel abortion of al-Magqrizi’s plans, leaving the text at the
draft stage of its production. This may then have been the same holograph
draft that was eventually brought to some proper use when al-Magqrizi in the
early 840s/the second half of the 1430s decided that there were good reasons to
collect and publish in one single codex most of the shorter literary works that
he had written in the course of the 810s/1410s, '20s and ’30s.

It can however also be suggested that before this reproduction in L the
history of al-Dahab al-masbuk may have been a bit more complex than that.
Dedicated to a ruler such as, perhaps, sultan al-Mwayyad Sayh, with powerful
didactic and moral as well as very personal socio-cultural objectives in mind,
the titles and epithets that were explicitly used in the introduction to identify

4 A similar suggestion for the staged production process of another one of the different texts
in L has recently been formulated by Fabian Kis (al-Maqrizi, al-Magqasid al-saniyyah, 4, 7;
referring also to Dozy [1847-1851]: 17—27, esp. 18); the suggestion of the author’s production of
a pre-publication draft copy conforms also with al-Maqriz1’s general working method as that
has been reconstructed by Frédéric Bauden (Bauden [2008]). L is described and analysed in
the fullest detail in Bauden [2017] (I am grateful to F. Bauden for providing me with a draft
copy of relevant parts of this forthcoming publication); the codicological presentation and
analysis in the current volume of the Bibliotheca magriziana will therefore remain limited
to a minimum that is relevant for the present study, as informed by Bauden’s study. For the
suggested dating of the copying and correction of L, see Bauden (who demonstrates that the
copyist had a draft of all of al-MaqrizT's texts available when he started his copying work) and
al-Maqrizi, Daw’ al-sari, 3839, 47-49 (where it is demonstrated by Frenkel that the work on
Daw’ al-sart li-ma‘rifat habar Tamim al-Dart must have started in Ragab 840/January 1437).
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the dedicatee as a patron and the text as a mediator in a particular author-
patron relationship stand out as remarkably generic. “The noble lord” (al-
magqarr al-mahdum), “the high-born intention” (al-‘azm al-sarif ), and their like
appear as surprisingly neutral signifiers of intended audience for a text that
is otherwise extremely explicit in very subtle ways about any other aspect of
the communicative relationship that it was meant to mediate. In line with a
wider literary practice to functionally adjust dedications in the reproduction
of texts, it may therefore well be that the draft that was used to copy L from
was only a neutralised later version of the original 821/1418 draft. In the latter,
original draft the dedicatee would have been explicitly identified in a full and
flowery style that was the only correct way to represent a sultan’s high social
status as well as the hierarchical relationship between such a patron and the
text’s author. At some point between 821/1418 and the late 840s/mid-1430s—
perhaps even, as suggested above, at the occasion of the pilgrimage in 834/1431
of sultan al-Agraf Barsbay’s wife Gulban al-Hindi and her family—a new, more
generic version of the text must then have been produced by al-Maqyizl. In this
hypothetical textual scenario, the revision of at least parts of the introduction
actually redirected the text and its meanings from the very particular context
and relationships of 821/1418 to a more general—or certainly more flexible and
accommodating to ever changing circumstances—level of communication,
performance, and author-audience interaction. This transformation also made
the text of al-Dahab al-masbitk more fit for wider publication, as seems to have
been the intention when this allegedly second version of the text became the
draft from which the copy in L was made.®

Manuscript L, produced between early 841/mid-1437 and early 842/mid-
1438 by an anonymous copyist and then by Ahmad b. ‘Ali 1-Maqrizi himself,
consists of a codex with 205 leaves of oriental laid paper. It entered the library
of Leiden University already in 1668, as part of a uniquely rich collection

5 This practice of producing two versions of a text, one explicitly dedicated and the other
rewritten in more generic and publishable terms, has been identified as a common socio-
literary tradition by Thomas Bauer (Bauer [2013a]: 26—29.) For the particular case of al-
MagqrizT's texts and their reproduction in 841/1438, John Meloy also notes similar corrections
to the introduction of the text of the Sudiir al-‘ugiid (Meloy [2003b]: 197, fn. 54: “Note that
some of the manuscripts of the Sudiir include the name of al-Mwayyad Shaykh: ‘Inspire
our master the sultan [al-Muw’ayyad Sayh] with the ..., while others simply state ‘the sultan’
But there is ambiguity to the imperative appeals to ‘Our master the sultan, which suggests
that perhaps al-MaqrizT's corrections to the text in Ramadan 841 [February—March 1438]
eliminated these so that the text could be used as an appeal to Barsbay’s successor. Barsbay
fell ill in Sa‘ban 841 and died by the end of the year”).
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of Oriental manuscripts bequeathed to his alma mater by a Dutch scholar,
merchant, and diplomat to the sultan of Istanbul, Levinus Warner (1619-1665).
Nothing much seems to be known of the manuscript’s whereabouts between
the mid-fifteenth and the mid-seventeenth centuries. Most of the different
texts in L, including al-Dahab al-masbuk, were copied in the same clear and
legible nash handwriting, using the same creamy paper, text frame, mistarah
or ruling board of 25 lines per page, black carbon ink, and red ink for specific
text markers. The current binding of the text is a European one, done after
the arrival of the manuscript in Leiden. It has been demonstrated that in the
course of this (or an earlier) binding a rearrangement of the different texts of
the manuscript occurred, for unknown reasons. The copied text of al-Dahab al-
masbitk, occupying 34 pages (fol. 115P-135?, minus fols. 122,123, 126 [see below]),
therefore is currently number fourteen of the collection, whereas originally
it had been copied by the copyist as one of the last texts of the codex. In
both bindings it immediately follows al-Maqriz1’s treatise on the family of the
Prophet, Ma‘rifat mayagib li-al al-bayt min al-haqq, and in the original set up it
was followed by al-Maqrizi's history of the Kabah, al-Isarah wa-l-i'lam bi-bin@
al-ka’bah al-bayt al-haram. In the current binding the first page of al-Dahab
al-masbuik is on the verso of the last leaf of the preceding text, the Ma‘rifat
(fol. 115). The verso of the final leaf of al-Dahab al-masbiik itself was left blank.
The latter physically separating arrangement of beginning a new text’s copy on
anew separate leaf actually seems to have been the copyist’s standard practice,
and al-Dahab al-masbuk’s copy starting on another text’s verso really stands
out as unusual in the manuscript. The reason for this is that when correcting
the preceding text of the Marifat al-Maqrizi decided to make substantial final
additions, for which he eventually also had to use a slip of paper that was
inserted after fol. 114 in the manuscript, and that was eventually pasted on the
recto of fol. 115. Originally, however, this fol. 115 had indeed been reserved for
copying al-Dahab al-masbitk only.

These general features of the copyist’s writing practices, as applied between
mid-840/early 1437 and mid-841/early 1438, created a physically coherent, uni-
form, and polished outlook for these copies of al-Maqrizi's different texts
throughout this single codex. All that was left for the author himself to do
was to complete the titles of some texts, to emend any inevitable copying
errors, and to add colophons and correction notes confirming and closing this
process of careful and authoritative preparation for publication. This was all

6 For this codicological information and for further detailed analyses and discussions, see
Bauden (2017).
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done by al-Maqrizi between Ramadan 841/February-March 1438 and Muhar-
ram 842/June-July 1438, the chronological order of his authorial proofread-
ing as documented in the different colophons diligently following the original
arrangement of text copies in L. The copy of al-Dahab al-masbitk was thus iden-
tified as one of the five text copies in L that were collated and re-appropriated
by their author in Dui 1-Qa‘dah 841/April-May 1438. However, as just explained,
the recto of this particular copy’s first leaf, which in the case of other texts in
L was consistently used for the addition of title and authorship details, is no
longer visible. Another later user or owner (perhaps Muhammad al-Muzaffari,
one of L's first owners after al-Maqrizi, according to a note on L' title page)
therefore briefly added details of title and author on the text’s actual first page,
currently fol. 15P, above the first line of the mistarah.” As in many other copies,
on this first line, left blank on purpose by the copyist, a typical opening bas-
malah invocation was added in a carefully executed, ornate, and vowelled ver-
sion of al-Maqrizi’s own peculiar handwriting (“In the name of God, the Merci-
ful, the Compassionate. My Lord, ease [my task], o Noble One”). Just as in the
other copies of texts in L al-Maqrizi then also collated the copyist’s version of
the text of al-Dahab al-masbitk, making more than 200 textual corrections and
providing more than 100 additions of words or phrases, in both cases apparently
making up for at least part of the copy’s large number of scribal errors, omis-
sions, orinaccuracies. As detailed above an appropriate authorial colophon was
eventually also added at the end of the text, on the last line of the mistarah of
fol. 1357—again left blank on purpose by the copyist—, explaining to anyone
consulting L the particular status of this copy, as corrected and authenticated
by its author.

As a collection of at least sixteen of al-Magqriz1's texts, all made uniform, pol-
ished, and upgraded, L was thus fully prepared and finalised by the author for
disclosure to a wider readership in early 842/the summer of 1438. This entire

7 Inthe introduction of the text of al-Dahab al-masbuk al-Maqrizi only identifies this text with
the short title of al-Dahab al-masbik (I entitled it ‘The Moulded Gold’ [...]", see below, § 4,
L fol. 115°), rather than with the longer twofold title that was added to the top of fol. ns®
of L (‘The Gold Moulded in the Format of the Report of Those Caliphs and Kings Who
Performed the Hagg’), that made its appearance in this same passage in the introduction
in later manuscript copies of the text (‘I entitled it ‘The Gold Moulded in the Format of the
Report of Those Caliphs and Kings Who Performed the Hagg”, see e.g. Y fol. 272), and by which
the text is generally known today. It remains therefore unclear to what extent al-Dahab al-
masbuk fi dikr man hagga min al-hulafa@’ wa-l-mulik was indeed the title that al-Maqrizi had
intended for this text (see also chapter 2, fn. 13, for different references to this text’s title from
the fifteenth century onwards).
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complex process of many months of copying and editing therefore indeed can-
not have been anything less than the carefully planned publication by the
author of a consciously constructed, unified collection of a range of differ-
ent shorter texts of his. In this publication project, however, the forms, func-
tions, and meanings of these individual texts—including those of al-Dahab
al-masbuk—were radically re-imagined and re-directed from the varied par-
ticular contexts, which had defined the production of each, to a very different
setting, in which it was their combination and relative arrangement rather than
their particularity that was considered most meaningful by al-Maqrizi. Those
transformed forms, functions, and meanings that made for L transcend the par-
ticularity of any of these individual texts, including that of al-Dahab al-masbik,
and can therefore only be accounted for in their joint study as full and comple-
mentary partners in the particular communicative act that, in early 842/the
summer of 1438, gave shape to L.8

L, however, does not just consist of 205 leaves with clearly produced and
critically annotated text. Fifteen slips of paper of different sizes, types, and
qualities were also inserted at various locations throughout the manuscript.
They all bear varying numbers of irregular lines of text, and they were all
written—or rather scribbled—in black ink in al-Maqrizi’'s own cursive and
difficult to read handwriting. These inserts all contain additions by al-Maqrizi
that were apparently too large or too extensive to be put in the margins of the
copyist’s text. In the case of the copy of al-Dahab al-masbiik three inserts were
added by al-Magqrizi (fols. 122, 123, and 126), leaving reference marks (signes-
de-renvoi) in the text at the exact places where these inserted texts should be
added. At some point in the history of L—most probably at the moment of
rebinding—these three inserts were actually misplaced so that the connection
between them and the original copy was lost.> Most importantly, it remains
unclear whether these inserts were produced during al-Maqrizi’s revision work
between Ramadan 841/February—March 1438 and Muharram 842/June—July
1438 or whether they were later additions.!® Whatever may have been the case,
the three inserts (fols. 122, 123, 126) that he added in L to this copy of the text

8 For further detailed analyses and discussions, see Bauden (2017). For the original list and
arrangement of al-MaqrizT's opuscula, and for the chronology of his work on L, see also
al-Maqrizi, al-Magqasid al-saniyyah, 8—9.

9 The text of 19 and 13 lines on fol. 126 is an addition that was marked for insertion in the copy
on fol. 121%; the proper order of fols. 122 and 123 was even reversed and their text, starting
on fol. 123> and ending on fol. 1222 and written in 16, 15, 16, and 10 lines respectively, was
marked for insertion on fol. 125P.

10  For further detailed analyses and discussion of these inserts, see Bauden (2017).
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of al-Dahab al-masbitk were definitely more than mere authorial emendations
in the proofreading process. To a certain extent these notes actually produced
a new version of that same text that al-Maqrizi may have first written in very
different circumstances twenty years earlier, that in the same scenario must
have been revised a first time before early 841/mid-1437, and that had been
meant to be finally published as part of this larger collection in early 842/mid-
1438. These inserted notes now added a handful of new stories to the original
text, suggesting indeed that they were most probably only inserted some time
after al-Maqriz1's collation of the copy with his draft of al-Dahab al-masbiik in
Du 1-Qa‘dah 841/May 1438. They seem to confirm also that by that later time
L indeed continued in its entirety to be revised by him, as though a work-in-
progress consisting of this unique selection, combination, and collection of his
texts, to which notes from various sources could still be added.

In the case of al-Dahab al-masbuk, such notes were added at the end of
two caliphal narratives, the one of al-Mansur and the other of al-Rasid. Both
narratives had been brought to a perfect structural close in the earlier draft,
ending with the story of the death and burial of al-Mansur en route to Mecca
and with the story of the mythical riches and benevolence of al-Rasid after
that of his last pilgrimage, respectively. In the latter case, apart from inserting
a reference mark al-Maqrizi made no real attempt at creating any explicit
structural connection between this old text and the new addition. He simply
began the added text on the insert with the statement that “among the qualities
(fada’il) of al-Rasid, there was what the great transmitter Abti Nu‘aym selected
in the Kitab al-Hilyah” This introduction of the nature and source of this piece
of text was then followed by a word-by-word reproduction of two versions of
the same story from Abu Nu‘aym al-Isfahani’s work. In the former case of the
al-Mansur narrative, a more explicit connection was made, at least physically,
when the last line of the original version of the narrative was erased and
replaced by a new line of text in al-Maqrizi's own handwriting, making an
introductory statement similar to the one for al-Rasid that “among the unusual
things (badi) that were told about him, [there was the following:] When he had
performed the pilgrimage and was about to reach the Prophet’s Medina”. This
introduction and first line of the newly inserted text was then again followed by
amark referring to the inserted slip, where the text simply continues with three
stories about the caliph’s encounters with the Medinan judge Muhammad b.
‘Imran.!

11 See below §§68—70, 97-107 for these passages in the text, and fols. 121> + 126 (al-Mansur)
and fols. 1252 + 123-122 (al-Rasid) of L.
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To sum up, the argument about the production history of al-Dahab al-masbiuk
that has been developed here on the basis of material remains, textual and
paratextual characteristics, and historical contexts suggests that al-Maqrizi
produced at least three different versions of his text: one in 821/1418, a second
one before early 841/mid-1437, and the third one after early 842/mid-1438. It
also suggests that at least on two occasions, in 821/1418 and in 841-842/1438, al-
Magqrizi saw good reason to try and publish a final, polished version of the text.
It is finally also argued that the 841—-842/1438 publication project substantially
changed al-Dahab al-masbik’s function and meaning due to that project’s
ambitious nature of collecting and combining more than a dozen different texts
in one coherent whole, perhaps meant above all to transmit as well as to speak
of al-Magqrizi’s achievements after a lifelong career of scholarship.

L undoubtedly represents an important if not crucial material node in this
complex web of versions, drafts, and publication projects. It began its life as
the object of al-Maqrizi’s ambitious publication project in the final months
of sultan Barsbay’s reign, and it contains as a consequence an emended and
authenticated copy of the second version of al-Dahab al-masbuk. But it soon
transformed again when the author continued to make revisions, so that it also
contains yet another version of the text of al-Dahab al-masbiik, and perhaps
even of some of the other texts too. The latter fact of al-Maqrizi’s continued
work on different texts in L (with a potentially negative impact on the legibility
of the text, as appears from the eventually wrong arrangements of the three
inserts in this copy of al-Dahab al-masbuk) suggests that between mid-842/late
1438 and his death about three years later, in Ramadan 845/February 1442,
the possibility should not be ruled out that the publication of another fine
version of this collection of texts was at least considered. It may of course well
be that the changed arrangement of texts in later manuscript versions of this
collection no longer had anything to do with al-Maqrizi’s editorial work. It
may also well be that the faithful and correct reproduction of the very latest
version of the text of al-Dahab al-masbuk—including, without any notice and
in their proper place, the texts from the three inserts—in each one of these later
manuscripts was entirely due to later scribes’ diligent and careful copying from
L. But it is certainly also possible that that changed arrangement and correct
and full reproduction sprang from a final published and now lost version of the
collection that was made from the revised L shortly before al-Maqrizi’s death.!?

12 Asimilar possibility of the author’s drafting of a final post-L version is briefly referred to as
an equally hypothetical option for al-Maqrizi’s al-Magasid al-saniyyah by Kés (“unklar ob
weitere Korrektur je durchgefithrt—keine Belege”) (al-Maqrizi, al-Magasid al-saniyyah,
6).
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2 Reproducing al-Dahab al-masbuk (Sixteenth — Twentieth
Centuries)

Al-Maqrizi's conscious production of L in the course of 841/1437-1438 and
beyond created a different, new work of literature in his scholarly portfolio,
which would prove much larger than the sum of its individual constituents.
At least as far as the text of al-Dahab al-masbiuk is concerned, the importance
of this transformation is suggested by the fact that no separate copies of it have
been preserved. In the manuscript reproduction of al-Magqrizi’s work texts such
as this one were mainly considered relevant, interesting, or meaningful in their
combination with other shorter texts by the same author, in the tradition that
was established by al-Maqrizi himself with his production of L. It is therefore
only in the comprehensive study of these different extant collections of al-
Magqrizi's shorter texts that that history of textual reproduction, stretching
between the sixteenth and nineteenth centuries, can be fully accounted for.
This study’s necessary focus on the manuscript reproduction of one of these
texts only, al-Dahab al-masbiik, is by default distorted, can only purport to
contribute to lifting a small tip of a much larger and far more complex veil,
and will as a result be of a restricted nature only.!3

Today there are—apart from L—nine more extant and known manuscripts
that have preserved a copy of the text of al-Dahab al-masbik in their collec-
tion of al-MaqrizT's shorter texts.!* Three of these are fragmentary remnants of
such collections, having preserved in their current status two or three of such
texts only. The others all tend to follow more or less, with recurrent exceptions,
the selection of texts that was already made in L, even though none adopted
these texts’ original arrangement from L. A collation of the different copies
of al-Dahab al-masbiik in these manuscripts enables the preliminary recon-
struction of a rudimentary stemma codicum that—with the caveat of distorting
partiality—will be presented below. But first, the material and paratextual fea-
tures of these different manuscripts and of al-Dahab al-masbuk’s copies in them
will be briefly introduced in a chronological description.’®

13 For this history of manuscript reproduction from the only correct and full perspective of
L, see Bauden (2017).

14  This full set of manuscripts containing a copy of al-Dahab al-masbitk has been identified
by the editor of the series Bibliotheca magriziana, Frédéric Bauden; I am grateful to him
for sharing this information with me and for providing me with a high-resolution digital
copy for each of these manuscripts.

15 For further details and references, see Bauden (2017); unless otherwise stated the informa-
tion in this entire section has been taken from Bauden.
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a Madprid/San Lorenzo de el Escorial, Real Biblioteca del Monasterio,
Mms Arabe 1771, fols. 22b-75% [E] (Sixteenth Century?) Plates 1-2

E is a codex of 76 paper leaves, containing a copy of two of al-Maqriz1's shorter
texts: Sudir al-‘uqud fi dikr al-nugid and al-Dahab al-masbiik. The texts are
written in a careful nasf by the same hand throughout the manuscript, apply-
ing a mistarah of 15 lines on each page. The copy of al-Dahab al-masbik begins
on the verso of fol. 22 and is reproduced on 53 leaves. These have no marginal
notes, corrections, or any other addenda, apart from three cases only where
words were added or completed that fell outside of the text frame (fols. 242,
362). The entire copy successfully and faithfully integrates into the text all the
marginal, interlinear, and inserted corrections and additions that al-Maqrizi
had made in L. A full title page on fol. 2¥ introduces the first text, but this is
not the case for the text of al-Dahab al-masbitk, which is only introduced by its
title and by a brief reference to its author (li--Magqrizr) on the first four lines
of the mistarah of its first page (fol. 22°, plate 1). As explained above, a scribal
colophon (fol. 75P) explicitly identifies this manuscript as a direct copy from the
text of al-Dahab al-masbik in L, the authorial colophon of which was copied
into this scribal colophon; it does not however provide any details about E's
own origins (plate 2).

As a result of these characteristics the fragmentary manuscript E turns out
to contain a very fair copy of al-Dahab al-masbiik, which very closely resembles
what that copy should have looked like in a final re-published version of L's
collection of texts. Unfortunately, however, very little is known about E’s own
history. Fol. 1* contains several different Arabic and Persian notes, but they
appear as aphorisms rather than as any more revealing statements. Another
note added to the left top corner of fol. 2* is more useful as it makes the following
statement in clear Maghribi script:

Glory to God.

It was in the possession of the servant of God the Exalted, Zaydan, the
Commander of the Faithful,

son of Ahmad al-Mansur, the Commander of the Faithful, al-Hasani, may
God grant him long life.

al-hamd li-llah
tamallakahu ‘abd Allah ta‘ald Zaydan amir al-mwminin

Ibn Ahmad al-Mangur amir al-mw’minin al-Hasani hallada llah lahu
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Mawlay Zaydan al-Hasani (r. 1016-1036/1608-1627) was a member of the
Sa‘dians, a Sharifian dynasty that ruled as sultans of Morocco from 961/1554
to c. 1070/1659. His ownership mark places E in early-seventeenth century
Morocco, while the Arabic and Persian notes in Oriental scripts suggest that
the manuscript had had a life in the East before arriving in Morocco. E was
therefore most probably produced in the course of the sixteenth century, if not
before. It undoubtedly ended up in Spain in the course of 1021/1612 already, as
part of the 73 boxes of Arabic books that Zaydan is said to have sent ahead when
he tried to leave Morocco in the face of rebellion and that were declared war-
booty when intercepted by the Spanish.!6

b New Haven, Yale University, Beinecke Rare Book and Manuscript
Library, Ms Landberg m, fols. 26°-62° [Y] (1018/1609) (Plates 3-5)

Y is a codex of 108 paper leaves, containing a copy of three of al-Maqrizl's
shorter texts: Daw’ al-sart li-ma‘rifat habar Tamim al-Dart, al-Dahab al-masbitk
and al-Niza‘wa-l-tahasum fima bayna Banit Umayyah wa-Bani Hasim. The text
is written by the same hand throughout the manuscript, in what has been
defined as a scholar’s nass, making consistent use of a mistarah of 19 lines.
The copy of al-Dahab al-masbik begins on the recto of fol. 26 and it was
reproduced on 39 paper leaves, 37 of which are still extant and in fairly good
condition (there are two lacunae of one leaf between fols. 41-42 and 61-62).
Again there are no marginal notes, corrections, or any other addenda in this
copy of the text, apart from the different subtitles that were repeated by the
copyist in the margins for easy reference, and apart from different notes and
scribbles that were added by the manuscript’s late-nineteenth-century owner.
Apart from the introduction of a number of scribal errors (see below) the entire
copy again stands for a rather faithful representation of al-Maqriz1's last known
version of the text. Y has furthermore preserved the first extant copy of a proper
title page introducing the text of al-Dahab al-masbuk (fol. 262) (but unusually
omitting the author’s ism and nasab, only naming him as “Taqil-Din al-Magqriz1
1-SafiT") (plate 3). A scribal colophon (fol. 62) clarifies that this was actually
one of five copies that had so far been made of this text by one and the same
scribe, ‘Ali b. Muhammad al-Mallah, and that this one was done on 5 Gumada
111018/5 September 1609 (plate 5).17

16 “Sa‘'dids”, in E1? (http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
sadids-SIM_6417).

17 Perhaps there is a direct link between this early-seventeenth-century reference to five
copies being made of the text, and the afore-mentioned puzzling note in the entry for al-


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sadids-SIM_6417
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sadids-SIM_6417
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This reproduction of al-Dahab al-masbitk again very closely resembles what
the text should have looked like in a final re-published version of L’s collec-
tion. It has indeed been established that the fragmentary Y with its three
texts originally had been part of such a larger codex containing al-Maqrizi’s
texts, all produced by al-Mallah in 1018/1609. Parallel scribal references in the
colophons of the other extant text copies as well as one other remaining
fragmentary manuscript (Leiden, Universiteitsbibliotheek, Ms Or. 3019, dated
20 Shawwal 1017/27 January 1609 and explicitly identified in its colophon as
“the fourth copy” prepared by ‘Ali b. Muhammad al-Mallah) confirm that Y
was part of the fifth copy in a series of at least five full copies that had all
been prepared by the same copyist. The colophon of the Daw’ al-sari on Y’s
fol. 25° even claims that the copying of this and the other texts had happened
from “a copy that has been emended in the author’s handwriting (nushah
musahhahah bi-hatt mu'allifiha)’. Al-Mallal’s early-seventeenth-century repro-
ductions of al-Maqrizl's collection of shorter works, including al-Dahab al-
masbiik, thus claimed an authoritative status that paralleled that of the copy
to which E had once belonged. The son of this scribal entrepreneur, Yasuf b.
‘Ali b. Muhammad al-Mallah, is furthermore identified by Bauden as the scribe
of another fragment of al-Maqrizi’s work (Riyadh, Maktabat Gami‘at al-Malik
Sa‘id, M 2170). This manuscript’s colophon states that it was produced at about
the same time as his father’s fifth copy (15 Gumad4 11018/16 August 1609). This
fragment then was presumably also part of yet another copy of al-Maqriz1'’s
collection that was produced by Yasuf in circumstances very similar to those
defining his father’s copies, suggesting that there may even have been more
copies that were made at that time. The first decade of the seventeenth century
and father and son al-Mallah thus represent an important moment in the his-
tory of the reproduction of al-Magqrizi’s collection, from which obviously also
the reproduction of al-Dahab al-masbik benefited.

C Istanbul, Atif Efendi Kiitiiphanesi, MS 2814, fols. 84107 [Ia]
(1041/1632) (Plates 6-8)

Ia is a codex of 216 paper leaves, containing a copy of fifteen of al-Maqriz1'’s

shorter texts, most of which are also to be found in L (but in a different order).

The text is written by the same hand throughout the manuscript, in a nash

script making consistent use of a mistarah of 25 lines. The copy of al-Dahab

Dahab al-masbuk in the Kasf al-zunun by the Ottoman bibliographer Haggi Halifah/Katib
Celebi (1017-1067/1609-1657) that it was “a report involving 26 people ... in five volumes ( ft
hamsat agza’), which [al-Maqrizi] completed in Da l-Qa‘dah of the year 841" (Katib Celebi,
Kasf al-zunun, 1:828; see also GAL, 2:50).
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al-masbuk is the sixth text in this collection, preceded by Daw’ al-sari and
followed by al-Niza‘ wa-l-tahasum, an arrangement that parallels that of the
fragmentaryY. The text of al-Dahab al-masbuk begins on the recto of fol. 84 and
it was reproduced on 24 leaves. Again there are no marginal notes, corrections,
or any other addenda in this copy of the text, apart from the different titles that
were—as in Y—repeated by the copyist in the margins for easy reference, and
apart from one marginal note in another hand (fol. 872) that emends a scribal
omission that was also present in Y (Y fol. 3121, Ia fol. 87217: Lihb maksur qabilah
min qaba’il al-Azd; emended Ia fol. 872 left margin: f Lihb bi-lam maksurah fa-
ha’sakinah qabilah min gaba’il al-Azd; the original in L fol. 117°15-16, E fol. 29%14:
Lihb maksir al-lam qabilah min qaba’il al-Azd). Apart from such scribal errors
(see below) the entire copy of al-Dahab al-masbitk in Ia again represents a
rather faithful representation of al-Maqriz1's last known version of the text. Just
asin,Ia also begins with a proper title page introducing the text of al-Dahab al-
masbiik (fol. 847) and naming its author as “Taqi -Din al-Maqrizi 1-SafiT” (plate
6). A scribal colophon (fol. 107%) explains that the unnamed copyist finished
his work “on Thursday 2oth of the noble [Du] l-Higgah”, without however
mentioning the year (plate 8). Following the colophon of the third text in this
collection (Kitab Nah! ‘ibar al-nahl)—completed on “Tuesday 11th of the noble
[Du] l-Higgah of the months of the year 1041 of the prophetic sigrah” (fol. 62°)—
this should refer to 20/12/1041, corresponding to Thursday 8 July 1632. For five
texts (8 to 12) in this collection’s copy in Ia an exact reproduction of authorial
colophons from L preceded these scribal colophons, suggesting some link with
the latter autograph. This explicit authorial reference was however not copied
at the end of this copy of al-Dahab al-masbiik.

d Istanbul, Nuruosmaniye Kiitiiphanesi, MS 4937, fols. 145°-186 [In]
(1085/1674) (Plates 9—11)

Inis a codex of 363 paper leaves, also containing a copy of fifteen of al-Maqriz1'’s
shorter texts in exactly the same order as they appear in the preceding Ia
(and—presumably—in the original of Y). The text is written by the same
hand throughout the manuscript, in a careful and conspicuous nastaliq script
making consistent use of a mistarah of 17 lines. The copy of al-Dahab al-
masbiuk is again the sixth text in this collection, preceded by Daw’ al-sari and
followed by al-Niza“wa-Il-tahasum. It begins on the recto of fol. 145 and it was
reproduced on 42 leaves. There are no marginal notes, corrections, or any other
addenda in this copy of the text (not even marginal titles), apart from one
marginal note in another hand (fol. 1582: fi gama‘ah sahha) that corrects a
scribal omission. Interestingly, the scribal omission that was also present in
Ia and Y (Lihb maksur qabilah min gaba’il al-Azd) has also been reproduced
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in In (fol. 15022—3). Apart from some more scribal errors (see below) the entire
copy of al-Dahab al-masbitk in In once again makes up a rather faithful repre-
sentation of al-Maqriz1’s last known version of the text. Just as in Y and Ia, In
also begins with a proper title page introducing the text of al-Dahab al-masbuk
(fol. 145%) and naming its author as “Taqi -Din al-Magqrizi I-SafiT” (plate g).
The scribal colophon (fol. 1862) only consists of a brief religious final formula,
devoid of any paratextual data (plate 11). The more detailed scribal colophons
of four other texts in this collection situate the production of In between 24
Saban 1085/23 November 1674 and 4 Shawwal 1085/1 January 1675. The scribal
colophon of In’s last text (Hall lugz al-ma’) moreover identifies its copyist as one
Abii 1-Salah Muhammad al-Hanafi, “known as al-Qatar (al-Sahir bi-l-Qatart)’
(fol. 3632). Similar to what was found in Ia, finally, in In, seven texts (8 to 14)—
but not the copy of al-Dahab al-masbitk—have an exact reproduction of autho-
rial colophons from L preceding their scribal colophons.

e Istanbul, Beyazt Devlet Kiitiiphanesi, Ms Veliyiiddin 3195,
Jfols. 64°-852[Iv] (1101/1690) (Plates 12-14)

Iv is a codex of 201 paper leaves, again containing a copy of the same fifteen
shorter texts of al-Maqrizi, but this time differently arranged from how these
same texts appeared in Ia, In, and—presumably—Y. The text is written by the
same hand throughout the manuscript, again in a careful and conspicuous
nasta'liq script making consistent use of a mistarah of 25 lines. The copy of
al-Dahab al-masbuk is now the fifth text in this collection and it is preceded
by the Kitab Nahl ibar al-nahl and followed by the Kitab al-Bayan wa-l-i'rab
‘amma fi ard Misr min al-Arab. It begins on the recto of fol. 64 and it was
reproduced on 22 leaves. There are only four marginal notes and corrections
in this fair and carefully made copy of the text, and all four are in the copyist’s
own hand (fol. 792: matlab Sarafat Makkah al-musharrafah, fol. 802: matlab;
and fol. 65P: muhaqqiqi sahha, fol. 85°: yawm al-ahad sahha, in the latter two
cases correcting a scribal omission). Again the scribal omission that has been
identified above for In, Ia, and Y (Lihb maksir qabilah min qaba’il al-Azd) was
also reproduced in Iv (fol. 6725—6). Apart from this and quite a few other scribal
errors (see below) the entire copy of al-Dahab al-masbitk in Iv once again
represents rather faithfully al-Maqriz1's last known version of the text. Just as
Y, Ia, and In did, Iv also begins with a proper title page introducing the text
of al-Dahab al-masbiik (fol. 642), but now referring to its author as “Taqi 1-Din
al-Maqriz1” only (plate 12). As in In, the scribal colophon of this copy of al-
Dahab al-masbiik in Iv (fol. 852) only consists of a brief religious final formula,
devoid of any paratextual data (plate 14). Similar to what was found in Ia and
In also in Iv seven texts (the same as in In, here numbered 6, 8-10, 12-14)—but
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not the copy of al-Dahab al-masbuk—have an exact reproduction of authorial
colophons from L preceding their scribal colophons.

A number of more detailed scribal colophons of other texts in this collection
situate the production of Iv between 19 Saban and 17 Dit 1-Qa‘dah 1101/28 May
and 22 August 1690 (fols. 272, 2012). They furthermore repeatedly name its copy-
ist as Muhammad al-Qatari, who is identified explicitly on various occasions
as imam and hatib of a mosque in Jedda and as producing this copy in the
town of Jedda. This confirms that In and Iv were produced by the same reli-
gious scholar/copyist, who clearly was able to make money out of copying al-
Magqriz1's collection in the 1080s/1670s as he still did in 1101/1690. In due course,
however, it also seems that Muhammad al-Qatari had learned to do so in cre-
ative ways, changing the order of the texts from how they had been arranged in
most of the extant seventeenth-century manuscripts.

f Cambridge, University Library, Ms Add. 746, fols. 78%-105° [Ca]
(mz2/1701) (Plates 15-17)

Ca is a codex of 260 leaves of different qualities and paper types (some dyed
inred, yellow, and green), containing a combination of copies of only ten texts
from al-Maqriz1’s collection of opuscules (fols. 1-164) and of five other unrelated
texts that were added to the textblock at some later date. The copies of al-
Magqrizi’s ten texts were all done in the same hand, in a clear nasf script making
consistent use of a mistarah of 25 lines. The copy of al-Dahab al-masbik is now
the fourth text in this collection of ten (which in its current arrangement does
not seem to follow that of any other manuscript), and it is preceded by the Kitab
Nahl ibar al-nahl and followed by the Kitab al-Niza‘wa-l-tahasum. It begins on
the recto of fol. 78 and it was reproduced on 28 leaves. There are more than
35 marginal notes in this copy of the text, mostly addenda of scribal omissions
written in the scribe’s own hand. Five technical marks (balaga) in the outer
margins of fols. 822, 862, 92b, 1017, and 1042 suggest that most of those marginal
notes were the result of the copyist’s careful collation of his copy with one or
more other copies; three of these marginal notes actually explicitly identify
alternative readings from such a copy (referred to as nushah) (fols. 822, 94,
103%). Apart from such scribal errors (see also below) the entire copy in Ca
once again is a rather faithful representation of al-Maqrizi’s last known version
of the text. Just as in Y, Ia, In and Iv, Ca also begins with a proper title page
introducing the text of al-Dahab al-masbuk (fol. 782), but in the case of Ca its
author is fully named as “Taqi I-Din Ahmad b. ‘Abd al-Qadir al-Maqrizi". These
title and author references are inserted in an inverted triangle in red ink. On
the lower half of the same title page a royal pilgrimage sabar that is absent
from any other manuscript has been inserted. It starts with the explanatory



PRODUCTION, REPRODUCTION, AND CONSUMPTION 121

phrase that “al-Taalabi in his book Lat@’if al-ma‘arif reported about Gamilah
bt. Nasir al-Dawlah b. Hamdan that she performed the pilgrimage in the year
366 [977], which then became an exemplary and remembered act ( fa-sara
hagguha matal®™ wa-tarih®)."'8 (fol. 782, plate 15)

The scribal colophon (fol. 1052) only consists of the briefest possible note
(“The book is done; glory to God alone”) (plate 17). Two more detailed scribal
colophons of two other texts in this collection (fols. 182, 772) identify its copyist
as one Yusufb. Muhammad “known as Ibn al-Wakil al-Mallawi” and they situate
the production of al-Maqriz1’s ten texts in Ca around January and February 1701
(Sa‘ban and Ramadan 112). The last of these two colophons actually refers to
the earliest of these two dates, suggesting that the original arrangement of these
texts was changed at some point in this manuscript’s history.

g Paris, Bibliothéque nationale de France, Ms arabe 4657, fols. 101°-131*
[P] (Mid-Eighteenth C.) (Plates 18-19)
P is a codex of 266 leaves of two types of paper. It again contains a copy of the
full set of fifteen shorter texts of al-Maqrizi, arranged in the same order as in
Ia, In, and—presumably—Y. The text is written by the same hand throughout
the manuscript, in a clear nash making consistent use of a mistarah of 25
lines. The copy of al-Dahab al-masbik is the sixth text in this collection and
it is preceded—as in Ia, In, and Y—by the Daw’ al-sari and followed by al-
Niza‘wa-l-tahasum. It begins on the verso of fol. 101 and it was reproduced on
31 leaves. There are no marginal notes, corrections, or any other addenda in
this copy of the text, apart from a number of titles that were repeated by the
copyist in the margins for easy reference, without however pursuing this as
a systematic and consistent practice. On more than twenty pages, moreover,
the copyist had to make up his repeated failures to fully fit a line’s final word
within the page’s text frame by adding remaining letters or word parts in
the relevant line’s direct margin. Interestingly, the scribal omission that was
also present in Iv, In, Ia and Y (Likb maksur qabilah min qaba’il al-Azd) has
been reproduced once again in P (fol. 105%11-12). A paragraph was furthermore
lost when in the turning of leave 120 the copyist mistakenly substituted two
references to the year 600 (wa-sittimiah) and the text in between was not
copied. Apart from some more of these old and new scribal errors (see also
below) the entire copy of al-Dahab al-masbitk in P consists of another rather
faithful representation of al-MaqrizT's last known version of it. The text is not
identified by any title or authorial reference (nor is any of P’s other texts),

18  For this paradigmatic story of royal female patronage, see also Behrens-Abouseif (1997):
93; Meloy (2006): 407.
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even though fol. 101* was probably left blank by the copyist for the purpose of
their later addition. As in Iv and In, the scribal colophon of this copy of al-
Dahab al-masbik in P (fol. 1312) only consists of a brief religious formula, devoid
of any paratextual data (plate 19). Actually, none of the scribal colophons in P
provide any information about the identity of P’s copyist or about its date of
production. However, a datable paper filigree and owner’s stamp make clear
that the latter must have happened some time between 1749 and 1781. Finally,
also in P five texts (the same as in Ia, 8 to 12)—but not the copy of al-Dahab al-
masbiik—have a reproduction of authorial colophons from L preceding their
scribal colophons.

h Cambridge, University Library, Ms Qq. 141, fols. 1937 [Cq] (1232/1817)
(Plates 20-22)

Cq is a codex of 86 paper leaves, containing a copy of three of al-Maqrizl's
shorter texts only: al-Dahab al-masbuk, Nah! ‘ibar al-nahl, and al-Turfah al-
gartbah min ahbar Wadi Hadramawt al-‘agibah. The text is written by the same
hand throughout the manuscript, in what may be defined as a scholar’s nas#,
making consistent use of a mistarah of 19 lines. The copy of al-Dahab al-masbik
begins on the recto of fol. 1 and it was carefully reproduced on 37 leaves. There
are no marginal notes, corrections, or any other addenda in this copy of the
text. Interestingly, the scribal omission that has been identified above for Iv, In,
Ia, and Y (Lihb maksur qabilah min qaba’il al-Azd) was also reproduced in Cq
(fol. 5P17-18). Apart from a number of such scribal mistakes (see also below)
the entire copy again makes for a rather faithful representation of al-Maqriz1'’s
last known version of the text. Just as in Y, Ia, In, Iv, and Ca, Cq also begins
with a proper title page introducing the text of al-Dahab al-masbuk (fol. 12),
but in the case of Cq its author is now only referred to as “Ahmad b. ‘Ali I-
Magqrizi” (plate 20). A scribal colophon (fol. 372) clarifies that this copy was
finished by an unnamed scribe on 15 Safar 1232/4 January 1817 (plate 22). This
manuscript entered Cambridge University Library two years later already, in
1819, as part of the bequest of the Swiss traveller J.L. Burckhardt. Burckhardt
must have acquired this manuscript shortly before his death in Cairo in October
1817. This tight timing between Cq’s production and Burckhardt's death make
it likely that it was especially copied in Cairo for Burckhardt and for the newly
emerging Orientalist markets that he represented.®

19  Browne (1900): 82, no. 442.



PRODUCTION, REPRODUCTION, AND CONSUMPTION 123

i Huraydah, Maktabat al-Attas [H]

This codex, preserved in a Yemeni private collection, has so far remained
inaccessible. It has been identified as containing a copy of a set of thirteen
of al-Magqrizi’s shorter texts. These include that of al-Dahab al-masbik, as
well as most other texts featuring in the complete sets of Ia, In, Iv, P and L.
Unfortunately, no further material, textual, or paratextual information about
this copy is currently available.

To sum up, these nine manuscripts with fragmentary or complete sets of copies
of the shorter texts that al-Maqrizi had chosen to publish as one collected
volume in L span a substantial timeframe, ranging between the sixteenth and
the early nineteenth centuries. Despite the substantial temporal, material,
and also geographical distances that separated these specimens of an ongoing
reproduction, and despite the fact that some copies (E, L, Cq, and also P)
were all removed from local flows of circulation and reproduction at rather
early dates in their material lives (ending up in European libraries in the early
seventeenth [E, L] and early nineteenth centuries [Cq, P] respectively), many
of these manuscripts, and of the copies of al-Dahab al-masbiik in them, share
certain features that deserve to be repeated here.

— Four manuscripts (Ia, In, Iv, P) have a full set of fifteen texts, and three of
them (Ia, In, P) share the same arrangement of these texts. There are good
reasons to suggest that Y represents a fragmentary remnant of a similar
manuscript, and that also Ca and H originally had followed this tradition,
or at least somehow derived from it.

— Six manuscripts (E, Y, Ia, In, Iy, P) include authorial colophons or related
paratextual claims to authenticity in atleast anumber of their texts, referring
to or repeating word-for-word al-Magqrizi’s authorial colophons in L. Two
manuscripts (In, Iv) include such colophons for seven texts and two (Ia, P)
do so for five texts. E uniquely has such reference for al-Dahab al-masbiik,
whereas the equally fragmentary Y only hints at this claim indirectly in
another text.

— Five manuscripts (Y, Ia, In, Iv, Ca) may be roughly dated to the same se-
venteenth century. Y in particular represents a specimen of an important
moment in this history of reproduction, being one of at least six copies
that were produced in the early seventeenth century by father and son
al-Mallah. The reproduction of In and Iv by the same copyist al-Qatari in
Jedda in the last quarter of this century represents a similar cluster of scribal
entrepreneurship organised around al-Magqrizi’s collection of texts.

— Six copies of al-Dahab al-masbiik (inY, Ia, In, Iv, Ca, Cq) begin with a genuine
title page (which is missing in E and also in P), with some slight variations in
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the references to the author’s name: Taqi I-Din al-Maqrizi 1-Safii (Y, Ia, In);
Taqi l-Din al-Maqrizi (Iv); Taqi-Din Ahmad b. ‘Abd al-Qadir al-Maqrizi (Ca);
Ahmad b. ‘Al -Magqrizi (Cq).

— Three copies of al-Dahab al-masbiuk (in Y, Ia, P) have subtitles that are
repeated in the margins of the text, for easy reference. In P, however, this
practice was not pursued consistently.

— All copies of al-Dahab al-masbuk in all manuscripts faithfully represent the
very last version of al-Maqrizl's text as copied, collated, and revised in L, but
they do so in remarkably uncritical ways. None display any clear signs of
systematic collation with L or with any other copy, because none of these
copies bear any relevant number of scribal marks or other notations to that
effect (even though scribal errors did occur; see below). The only exception
to this general rule is the copy in Ca, but the absence of reproductions
of authorial colophons in this manuscript (as in E, Y, Ia, In, Iv, P) and its
incomplete nature and complex material history (consisting of ten texts by
al-Magqrizi only, which were combined with later copies of an unrelated set
of texts) make it impossible to say much more about its relationship with
other copies.

— The copies of al-Dahab al-masbiik in six manuscripts (Y, Ia, In, Iv, P, Cq) all
display a remarkable reproduction of the same scribal omission (Lihb mak-
sur). This attests to this shared practice of uncritical copying and lack of
collation (in Ia, there is a marginal note to correct this, but this correction
seems not to have happened after collation because this scribal suggestion
[Lihb bi-lam maksurah fa-ha sakinah] differs from what L says [Lihb mak-
sur al-lam]). This also suggests that these manuscripts were somehow all
connected to the eldest among them, Y, rather than to L directly. Further
collation actually confirms this and allows in combination with the above
for a more precise preliminary reconstruction of those connections.

This collation of all the currently known manuscript copies of al-Dahab al-
masbuk from L, as corrected and revised by al-Maqrizi in and beyond early
842/mid-1438, and from the eight codices that are currently available for study,
has resulted in the identification of many dozens of scribal errors across the
entire field of reproduction. As may be expected for a field spread out between
substantial temporal, material, and geographical ranges, these errors represent
all of the traditional types that are well-known in Arabic manuscript studies:
omissions, additions, substitutions, transpositions, corrections, variations, and
cacography.2? None had any relevant impact on the meanings of the text of al-

20  Gacek (2009): 234—235.
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Dahab al-masbiik, but they do provide further suggestions about relationships
between these different manuscript copies and about the relative distances
separating these copies from L and from each other. In order to get a better
sense of these relationships and distances a selection has been made of the 58
most relevant scribal errors across the reproductive field. These were listed in
a table in which every column details how these 58 textual moments appear
in one of these nine manuscript copies and in which every row identifies
continuities and changes across the different copies in the reproduction of one
of these 58 moments. Changes in these rows, representing the appearance of
a scribal error in a copy, were highlighted with different colours, every colour
identifying a particular copy of the text and, if relevant, the reproduction of its
error across the other manuscripts (table 1).

Even though this collation table is biased towards the identification of errors
and limited by its working with a relevant sample only, this visualisation does
provide further strong suggestions about how at least the texts within these
different manuscript copies were related. Thus, the 1018/1609 copy of al-Dahab
al-masbuk by ‘Ali b. Muhammad al-Mallah, Y, introduces into the table a total
of 19 of these 58 scribal errors. Ten of these errors were fully reproduced in
all of the six later copies and five more errors were fully reproduced in three,
four or five copies. As was already suggested by the reproduction of the Lihb
maksur error mentioned above, Y therefore clearly stands as a representative of
a particular and powerful tradition in the reproduction history of the text of al-
Dahab al-masbuk. This tradition, coinciding with the scribal entrepreneurship
of the al-Mallah family in the early seventeenth century, acquired archetypal
status for most of the manuscripts that followed at a time when al-Maqrizl's
autograph, L, was acquired by the Dutch diplomat Warner and disappeared
from local circulation.

The opposite appears to be the case for manuscript E. It remains unclear
whether its two texts originally did or did not belong to a codex with the full
set of al-Maqriz1’s shorter texts, as in L. The close relationship between E’s copy
of al-Dahab al-masbuk and that in L is nevertheless obvious, also from this
collation. But so is the fact that in the text’s circulation E was first sidelined
in Morocco and then isolated in Spain, therefore leaving no relevant traces in a
reproduction history of this text that seems to have focused on eastern Arabic
regions first and foremost.

Manuscripts In and Iv, both produced by the scholar and scribe Abu 1-Salah
Muhammad al-Hanafi 1-Qatari in the last quarter of the seventeenth century,
fully engaged with the archetypal tradition represented by Y. But they also
represent their own tradition of reproducing the text of al-Dahab al-masbiik,
which not only reproduced most of Y’s errors but also introduced 17 new ones.
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The latter can be found in In and Iv only, establishing—in this table at least—
al-QatarT’s scribal activities in Jedda as a particular and separate enterprise. In
the 1101/1690 manuscript Iv al-Qatari introduced even more new errors (11 in
the table) that were not reproduced in any other extant copy.

One of the more puzzling manuscripts in the list certainly is Ca, mainly
consisting of substantial remnants of copies made in 1m2/1701 by Yasuf b.
Muhammad Ibn al-Wakil al-Mallawi. On the one hand, Ca clearly participated
in the reproduction of al-Dahab al-masbitk from the archetypal tradition rep-
resented by Y. On the other hand, it also followed its own very particular
dynamics of reproduction, adding its own scribal errors to the list and—as
mentioned above—being far more critical in its reproduction than any of the
other manuscripts (avoiding thus even the Lihb maksir error). As the product
of collation with more than one model (which cannot have been L or E, since
these had disappeared to Europe in the course of the seventeenth century) Ca
probably derives from two different archetypal traditions, only one of which
has actually been preserved in Y.

These particular relationships, clustering, and grouping of the extant manu-
script copies of al-Dahab al-masbitk are finally also suggested in very illustrative
ways when these same continuities and changes for L and the nine other copies,
forY and the seven later copies, and for In and Iv are calculated and expressed
in percentages of reproduction (Table 2).

The close relationship, or short textual distance, between L and E speaks
very strongly from this table, as does the short distance between Y and Ia-Cq-
P-Ca and between In and Iv. At the same time, this table reveals that as far as
these scribal errors are concerned Iv is farthest removed from L, and it gives an
indication of the substantial relative distance separating L from Y, as well as Y
from In. With due acknowledgement of the very particular and partial nature
of these data and of the chosen parameters from which they emerge, L, Y, and
In again appear as representatives of particular moments in the history of the
reproduction of the text of al-Dahab al-masbiik.

Above all, many parallel appearances of relationships and distances and of
clustering, and grouping emerge from these different sets of qualitative and
quantitative descriptions. A genuine stemma codicum defining precise con-
nections between individual copies cannot be constructed from what remain
above all appearances of similarity and dissimilarity that may be explained in
multiple ways.?! Nevertheless, particular relationships and distances between
scribal versions of the text and particular clusters and families of manuscript
copies there most certainly were (see also figure 1):

21 See also Gacek (2009): 268.
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— The autograph L was part of an authorial cluster of mostly non-published
versions, and with E this cluster represents an important early family of
copies of the text of al-Dahab al-masbuk. Specimens of this family of copies
seem to have survived by chance only when they were variously removed
from local flows of consumption, reproduction, and circulation in the course
of the seventeenth century.

— Y represents an early seventeenth-century cluster of at least half a dozen
manuscripts, produced within a particular context of entrepreneurship, as
though participating in a process of commodification of al-Maqriz1's collec-
tion of 15 texts.22 This cluster soon transformed into an archetypal tradition
of substantial reproductive impact of its own, to which all other known
manuscripts are related. The Y-cluster itself was somehow closely related to
the L-E family, if only because explicit references to the latter awarded tex-
tual authority and value to the former. The exact nature of this relationship
remains unclear, however, and given the distance between L and Y it is not
unlikely that one or more other copies interfered as models for the produc-
tion of this cluster.

— Inand Ivrepresent a third deeply related cluster of copies, produced within
another particular context of entrepreneurship and commodification. It
stands out above all as a highly independent and distant cluster within the
larger family of manuscripts that emerged around the Y-cluster.

— The 1m12/1701 manuscript Ca finally is part of this larger family too, but it
reveals at the same time that parallel archetypal traditions may have also
been reproduced, at least into the early eighteenth century, either directly
from lost remnants of the L-E-cluster, or indirectly from a now lost archety-
pal tradition that existed side by side with that of the Y-cluster.

In the post-World-War-11 period the survival of the text of al-Maqrizi’s al-
Dahab al-masbiik in this complex multitude of copies resulted in its renewed
reproduction in four printed editions.2® Most important among these are the
two editions that were done independently from each other in the early 1950s,
by Gamal al-Din al-Sayyal in Cairo and by Hamad al-Gasir in Riyadh. The

22 On the process of commodification (or also ‘commoditization’), that is, of the transfor-
mation of ‘singularities’ into commodities, or of the acquisition by things and relations
of market values instead of or in addition to their social values, see Kopytoff (1986); Van
Binsbergen (2005).

23 Tam again grateful to the series editor, Frédéric Bauden, for sharing his information about
these four editions with me, and for providing me with a copy of the al-Sayyal 2000 and
the al-Gasir 1952 editions.
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FIGURE 1  Visual representation of apparent mss. relationships and distances.

symbols: A = 821/1q18 version [hypothetical] / A1 = pre-841/1437 version in
autograph L / A2 = post-842/1438 version in autograph L / A3 =
revised published version [ hypothetical] / a = archetype1/f8 =
archetype 2 /L, E, Y, Ia, In, Iv, Ca, P, Cq, H: mss. (see above) / ... =
other unknown and lost mss.

arrows: red = production / black = reproduction / full line
= direct attested relationship / broken line = indirect attested
relationship (via lost intermediaries) / dotted line = hypothetical
relationship

Venn diagrams: full line = family (related group of mss.) / dotted line = cluster
(related mss. of a particular shared quality appearing closely
together at a particular time and place)
Distances between mss. are represented by their relative positioning
in the diagram.

other two editions, published in 2000 and in 2009, are actually no more than
reproductions of al—gayyél’s 1955 edition, in the format of a complete and
unchanged reprint in one case and of an update in quantitative rather than
in qualitative terms in the second case.?* Al-gayyél’s edition, which was first
published in 1955, was part of a larger publication project—the Maktabat al-
Magqrizi al-Sagirah series—in which it was the third (and apparently also the
last) to be published. As is explained by the al-Maqrizi specialist al-Sayyal in a
brief study preceding and introducing the text and his work on it, his edition
was first done from P and Iv, and he had considered Iv as the as/ to work from
because it was the oldest of the two. Al-Sayyal then details how, after finishing

24  Al-Maqrizi, al-Dahab al-masbuk3; al-Maqrizi, al-Dahab al-masbuk*.
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the edition, he discovered a third ms., which was E and which proved much
more authoritative because it was a stated copy from an autograph; his edition
was therefore collated with E, and variations were noted in footnote or added
in the text. Nevertheless, the heavy reliance on Iv for this edition of al-Dahab
al-masbuk left many traces and certainly not all of them were effaced in this
process of collation.?®

Three years earlier, in 1952, Hamad al-Gasir, “member of the Academy for
the Arabic Language in Damascus”, had published his own work on the same
text of al-Maqriz], in a serial edition in seven monthly instalments as an annex
to volume six of the Magallat al-Hagg (‘The Pilgrimage Journal’), appearing
between Ragab 1371AH and Muharram 1372/April-September 1952. In his brief
introduction, this editor al-Gasir explains that he had relied for his work on
microfilmed copies in Cairo and in Mecca from Iv and Ca, and that he had
chosen Iv as his as/ to work from as he considered it to be of better quality
than Ca.26 Unlike al-Sayyal’s work, which was reprinted and re-edited in the
early twenty-first century, al-Gasir’s edition does not seem to have had much
of a long-lasting impact.

More generally, considering—as detailed above—the distance separating
Iv, and the cluster to which it pertains, from L, it appears as highly problem-
atic that this handful of modern textual reproductions of al-Maqriz1’s al-Dahab
al-masbuk continue until today to rely first and foremost on this Iv. In their
critical readings, reproductions, and explanations of the text, these two edi-
tions have had substantial merit; the identification of other relevant copies and
authoritative manuscript traditions as well as the deepened understanding of
the complexity of this text and of the contexts in which it was produced and
reproduced simultaneously also demonstrate their limitations.

3 Consuming al-Dahab al-masbitk: From Memory to History

The conscious communicative act that al-Maqrizi's al-Dahab al-masbiik was
did not just involve the participation of its author and of scribal reproducers,
but obviously also of the audiences and recipients of its message. Producing
and reproducing any text is only meaningful if it is also provoking interest,

25  Al-Maqrizi, al-Dahab al-masbuk?. We so far identified more than 6o variant readings of
words or phrases between this al-Sayyal edition and the L-E Mss. family. The collation
with E seems to have resulted above all in referring to it in footnote rather than in making
any textual amendments.

26  Al-Maqrizi, al-Dahab al-masbuk!.
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read, studied, thought about, debated, and preserved. It is from this variegated
consumption above all that webs of people, of things, and of ideas continued
to be woven around texts and that all kinds of intended, unintended, and
changing meanings became effective nodes in those webs. Given its long social
life in various forms, shapes, and contexts this must certainly also have been
the case for al-Dahab al-masbuk. However, available textual, paratextual, and
material data for this other side of this text’s life prove rather limited, allowing
for making no more than a few general assumptions only. The transfer of al-
Dahab al-masbik in the early 840s/later 1430s from being a separate text of
moral-didactic purpose to becoming only one particle in the large and complex
whole of al-Maqriz1’s collection as it appeared in L has a lot to do with that
silence. This story of consumption again appears first and foremost as one that
can and should only be told for the full complexity of that collection. At the
same time, however, the early 84o0s/later 1430s represent a moment of such
radical transformation in the consumption as much as in the production of
al-Dahab al-masbuk, that this change in communication certainly offers some
powerful clues for this particular text too.

It has been argued above that al-Dahab al-masbiik was first and foremost
produced as a programmatic text of moral-didactic purpose, which used the
formats of pilgriming ruler narratives and leadership stories to communicate
ideas of good Muslim rule, Egyptian supremacy, and divine sovereignty. Its first
intended audience was therefore the ruler and his court, most likely the sultan
al-Mwayyad Sayh and his advisors. However, when the plans for the sultan’s
821/1418 pilgrimage had to be cancelled, the casting of this message in the
format of an innovative pilgrimage text proved futile and the text was therefore
probably never published for nor received by its originally intended audience.

As a consequence, when the text of al-Dahab al-masbitk entered the collec-
tion of L some twenty years later, it may have done so in a slightly altered, more
generic and less specific form, taking into account the new audiences whose
interests it still might serve. These audiences were certainly still members of
the political and other elites, and they possibly even included Barsbay’s son
and short-lived successor al-‘Aziz Yusuf and his entourage.?? At that same time,
however, political circumstances had substantially changed and the imminent
relevance of the text’s original meaning of political restoration after the deep
crisis that had ended the Barquqid era (784-815/1382—1412) was for ever lost.

27  See—as mentioned before—also John Meloy’s parallel suggestion for the Sudir al-‘ugiid,
another treatise in the same collection, that “al-Maqriz’s corrections to the text in Rama-
dan 841 (February—March 1438)” perhaps made possible “that the text could be used as an
appeal to Barsbay’s successor” (Meloy [2003b]: 197, fn. 54).
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Due to the lack of any reading notes or external references it remains unclear
how the text was actually read by its new readership in the 830s and 40s/1430s,
if not for its political message. The inclusion of al-Dahab al-masbik in al-
Magqriz’s collection of texts covering a wide range of subjects is nevertheless
quite suggestive, as is this text’s constant featuring along many others in long
lists of al-Maqrizl’s scholarly production that were drafted by contemporary
biographers such as Ibn Tagr1 Birdi and al-Sahaw1.28 A particular expectation
is at least created about one of the meanings that may have been intended
by the author and perhaps even understood by most of his fifteenth-century
audiences. The latter lists, as well as the former collection, certainly speak of al-
Magqrizl’s authoritative achievements in a wide range of related fields of schol-
arship. It was demonstrated above how the text of al-Dahab al-masbiik certainly
was also meant to mediate such more personal socio-cultural meanings of the
author’s claims to distinction, identity, and entitlement. It could be argued then
that despite the loss of the acuteness of its political meanings the text contin-
ued to be relevant (and continued to be redrafted) for the more personal socio-
cultural meanings that it communicated. What remained was its textual perfor-
mance of al-Maqriz1's mastery of historical knowledge, announced in the intro-
duction as “the most precious and most valuable of treasures, the most glorious
and the longest remembered of deeds” and presented throughout the text by
inter- and metatextual means as though monopolised by its author. In the par-
ticular combination with the other texts in the collection, al-Dahab al-masbik
thus continues to attest above all to the accomplished scholarship ofits author.

However, as time went by and al-Magqrizi as well as those scholars who
derived some level of socio-cultural authority from his status gradually dis-
appeared from the scenes of textual consumption, this level of personalised
socio-cultural meanings evidently retreated to the background too. Al-Maqrizi
and his texts obviously retained an authority that is exemplified by the tempo-
ral, geographical, and material dimensions of the field of reproduction of the
collection that includes al-Dahab al-masbiik. But in the ongoing consumption
of this collection and of different other products of al-Maqriz1's pen, texts such
as al-Dahab al-masbuk increasingly derived their meanings from that author-
ity rather than that they were merely meant to perform it. Their consumption
thus transformed from accepting them (or not) as presenting particular social

28 Ibn Tagr Birdi, al-Manhal al-safi, 1:418-419; al-Sahawi, al-Daw’ al-lami’, 2:22—23. One ref-
erence in a recently published bibliography suggesting that al-Sahawi even would have
produced a text with the same title as al-MaqrizT’s turns out to be an unfortunate biblio-
graphic conflation of al-Dahab al-masbuk’s title with that of al-SahawT’s continuation of
the al-Sulik, al-Tibr al-masbuk fi dayl al-Sulik (see al-Musawi [2015]: 418).
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claims about historical knowledge to understanding them as privileged carriers
and transmitters of that knowledge. As far as al-Dahab al-masbitk is concerned,
this process made that eventually its historical character was prioritised over
the different other meanings that it communicated, and that an understand-
ing of the particular ways in which it had been constructed to pursue the latter
communication was side-lined for retrieving names, data, and habars of pil-
griming Muslim rulers.

Already in the sixteenth century, this changed pattern of consumption had
become the norm for the text of al-Dahab al-masbiik. In those early modern
Ottoman times, as Suraiya Faroghi explained, the historical example of prede-
cessors of the Ottoman rulers in affairs of the pilgrimage had become a matter
of political exigency.

Sixteenth- and seventeenth-century authors dealing with the Ottoman
sultans in their role of protectors to the pilgrimage, have often mea-
sured Ottoman performance against the yardstick of what had been done,
really or presumably, by their Mamluk predecessors. This explains why
Ottoman sultans adhered as closely as they could to the practices con-
nected with the names of Qaytbay (r. 878-901/1468-1496) and Qanisawh
al-Gawri (1. 906-922/1501-1516).29

This context certainly explains why reproductions of texts such as that of
al-Dahab al-masbuk and its accounts of Ottoman predecessors found fertile
ground in sixteenth- and seventeenth-century Ottoman times. Substantial ref-
erence is actually even made to al-Maqrizl’s text in a unique account of the
pilgrimage that was written by a mid-sixteenth-century Egyptian scholar who
had been employed in the Ottoman administration of pilgrimage caravans
from Egypt. This ‘Abd al-Qadir al-Gazirl (d. c. 977/1570) wrote an extensive
text on that administration of the hagg and its history, including an account
of “notable men and women” performing the pilgrimage to Mecca in the sev-
enth and last part (hab) of this book.30 At the start of that chapter, al-Gaziri
explains metaphorically that

some of the later [historians] such as al-Maqrizi have spoken about sim-
ilar things as there are in this part; he entitled it The Gold Moulded in
the Format of the History of Those Kings Who Performed the Pilgrimage
[al-Dahab al-masbiik fi tarth man hagga min al-muliik (sic)]. I consulted

29  Faroghi (2014): 33.
30  Al-Gaziri, Durar al-far@id, 2:325. On al-Gaziri (also known as al-Gazari) and his text, see
also Faroghi (2014): 33-35.
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it, stripped off that product of smelting, and added it as a purifier to this
silver [= this seventh part]. Whoever reads my book, may he say: there is
no further trail [to follow] after [being quenched by] a source [such as
this one].3!

Throughout the text of this last part of his book then, al-Gaziri appeals to the
authority and information of al-Maqriz1’s booklet to produce his own chronog-
raphy of rulers performing the pilgrimage. Unlike al-Maqrizi, however, al-Gaziri
wants this to be a comprehensive historical account, and he therefore also
has to come to some terms with how al-Dahab al-masbiik is lacking in that
respect. He thus explicitly notes textual lacunae and interdependencies, such
as between al-Maqrizi's habar about Harun’s barefoot pilgrimage and that of
Sibt Ibn al-Gawzi (d. c. 654/1256) in the Miriat al-zaman.32 Al-Gaziri provides
more material from other sources, and eventually also adds many more names
of caliphs and, especially, of non-caliphal rulers to al-Maqriz1’s limited list of
26.33 In all, one may claim that for al-Gaziri al-Maqrizl’s text on the matter
clearly stands as the main authority and point of reference, but that his purely
historiographical approach to it proved all but straightforward when it came to
the details.

It remains nevertheless this historiographical approach of al-Gaziri that
seems to have continued to dominate the textual consumption of al-Dahab al-
masbiik.34 In the twentieth century, at least, similar readings from the perspec-
tive of useful “summary biographies of selections of rulers” still provided the
main types of meanings and values that were prioritised in any specific study
of the text, such as by al-Sayyal in the 1950s, and by Farahat in his adapted intro-
duction to the re-edition of the text in 2009.35 Parallel to what was concluded
about the current state of the reproduction of al-Dahab al-masbiik, therefore,
it should be acknowledged that also as far as its consumption is concerned
current appreciations certainly have their merits, but that the deepened under-
standings of the complexity of this text and of the contexts in which it was
produced, reproduced, and consumed simultaneously also demonstrate that
much more can and should be read in al-Maqriz1'’s al-Dahab al-masbiik.

31 Al-Gaziri, Durar al-far@’id, 2:325.

32 Ibid, 2:345.

33 Ibid, 2:345-374.

34  Al-Dahab al-masbitk was also referred to and used in this historicising manner by the
Ottoman Egyptian historian al-Gabarti (1167-1241/1753-1825) (as suggested by Ayalon
[1960]: 221).

35  See al-Sayyal (1971): 25 (al-targamah al-muhtasarah li-magmi‘ah min al-mulik); see also
al-Sayyal (1955): 10—24; Farahat (2009): 29-34.
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Map

Map of the Middle East and North Africa, with the main medieval hagg routes and
the most important cities, towns, and places mentioned in this book (map drawing
courtesy of Erik Smekens, 2016)
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PLATE 4  New Haven, Yale University, Beinecke Rare Book and Manuscript Library, Ms
Landberg m, fol. 26°
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PLATE 5 New Haven, Yale University, Beinecke Rare Book and Manuscript Library, Ms
Landberg m, fol. 62°
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PLATE 8 Istanbul, Atif Efendi Kiitiiphanesi, MS 2814, fol. 107%
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PLATE 9 Istanbul, Nuruosmaniye Kiitiiphanesi, MS 4937, fol. 145°
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PLATE 10  Istanbul, Nuruosmaniye Kiitiiphanesi, Ms 4937, fol. 145°
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PLATE 11 Istanbul, Nuruosmaniye Kiitiiphanesi, MS 4937, fol. 186¢
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PLATE 12 Istanbul, Beyazit Devlet Kiitiiphanesi, Ms Veliytiddin 3195, fol. 64¢
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PLATE 13 Istanbul, Beyazut Devlet Kiitiiphanesi, Ms Veliytiddin 3195, fol. 64°
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PLATE 14  Istanbul, Beyazit Devlet Kiitiiphanesi, Ms Veliyiiddin 3195,
fol. 854
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PLATE 15 Cambridge, University Library, Ms Add. 746, fol. 78*
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PLATE 16  Cambridge, University Library, Ms Add. 746, fol. 78°
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PLATE 17 Cambridge, University Library, Ms Add. 746, fol. 105°
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PLATE 18  Paris, Bibliothéque nationale de France, Ms arabe 4657, fol. 101®
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PLATE 19  Paris, Bibliothéque nationale de France, Ms arabe 4657, fol. 131
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PLATE 20  Cambridge, University Library, Ms Qq. 141, fol. 1*
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PLATE 21  Cambridge, University Library, Ms Qq. 141, fol. 1



MAP, PLATES AND TABLES 157

?}JPBWD’J’{&U-'; !.:‘,ert,]jaj.c‘.:l‘.
LI VBT IR IY
a2 Mg a5 D9 29 3 215Ul
Sl Sl sl SN 7 21l o5
NG LMo g [ o
A SN s a5 05 i1 2
AL M 5 At oYt o4
Ll L5 ) 3G

N R L T

ALV 2,535 S 23 s,

S I de 33 PG 3N g

WA G A s ol Y] 2L 331,

ll3p2 s sl de w515
flS'-’y 2] J Slbé L‘.;g/,;l’df_;’,g 2

' gt

s

460

A
.

(

PLATE 22  Cambridge, University Library, Ms Qq. 141, fol. 37°



158 MAP, PLATES AND TABLES

TABLE 1 Collation table of 58 scribal errors in mss. L (white [ = scribe]/orange [= author]), E
(yvellow), Y (light blue), Ia (purple), In (grey), Iv (dark blue), Ca (red), P (dark green),
Cq (light green)

Leiden UB Ms Or 560, ff. 115P-1352  Escorial, Ms Ar.  New Haven, Yale Ist. sk, Ms At1f

(asl) > L [A1+A2] [ 1438 1771, ff. 22°—75> > UL, Ms Landberg Efendi 2814,
E [16th c. 1, ff. 2662 > v/ ff. 84>—107> > 1a
1609 /1632
(110) Dpal) Cnll e iyl Cadll s
FEPSS
(Ivy) Dl clald]

(\\V\) L;L": 4 ) uP °fli

(SIN) s ane O o o1,

dummww&\yww / (I¥1)
r\w,%k&\éw@s\ga&g Joal,
(i)
e dl o o pm B F o g g G F o
f2 G0 doy e
s ¢ )
(Iva)
(W9) 4l el 3

(&119) Gl (e¥8) Caall




MAP, PLATES AND TABLES

159

Ist., SK, MS Ist. Sk, MS Cambridge uL,  Paris, BnF, Ms Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v/ ff.78-105->Ca/ ff.ioP-ag312>p/ ff.1-37->Cq/
1862 —In / 1690 1701 mid-18th c. 1817
1674-1675
el ey
cLalde) o 5 o
(Iva) 1,
(18v)
st F o d-
& ) ¢ o~
£ Gl by e
s (:ﬂ\
(<-1A%)

(Wov) audl elis 3




160 MAP, PLATES AND TABLES

Leiden UB Ms Or 560, ff. 115P-1352  Escorial, Ms Ar.  New Haven, Yale Ist. Sk, Ms Atif

(asl) > L [A1+A2] [ 1438 1771, ff. 22°—75P > UL, Ms Landberg Efendi 2814,
E /16th c. m, ff. 26-62 > v/ ff. 84P-107P - Ia
1609 /1632

deposkps )l )l Cam g
(<=119)

24

(W) (eve) y9%

z

3 R IV O3 T § G o
(hr+)

()

(197) o L) sl o

(W) e SEb mb oy S b o
(g_.)\"ﬂ) e s

(W) om0 (08)) o 05

(W) B a2 ) Js Uy

(hye) s sl 5,81 /




MAP, PLATES AND TABLES

161

Ist., SK, MS Ist. SK, MS Cambridge UL, Paris, BnF, MS Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v/ ff. 78-105>Ca/ ff.101*>-1312~>p/ ff.1-37->Cq/
1862 »In / 1690 1701 mid-18th c. 1817
1674-1675
pi e ) oy
et e Jl e
(1ye$)
0A%) okl dlls  coolbl ol iy (oldl cpnll il

RESVIERL
()

s 3 b dl
(en)

'&‘ "\:‘:‘)\ J&J U.}
(1Y) 2l 25

5 )l 5,81

(1Y)




162

MAP, PLATES AND TABLES

Leiden uB Ms Or 560, ff. 115P-1352
(asl) > L [A1+A2] [ 1438

Escorial, Ms Ar. New Haven, Yale Ist. Sk, Ms Atif

1771, ff. 22°—75P > UL, Ms Landberg Efendi 2814,

E /16th c. m, ff. 26-62 > v/ ff. 84P-107P - Ia
1609 /1632

(IY) 2 ) b e

(W) d 6 s

[ (1Ye)

(21ve) sl sl o

(g\fo) QL’L«JLU}

(YY) alaw,

(2t7) Llowsy

(0YV) ce AL

(h¥V) ol Y1 3 AL 5

(YY) &

(SIV)dem

(1EA) A

(AYA) S

(2t3) oLl




MAP, PLATES AND TABLES 163

Ist., SK, MS Ist. SK, MS Cambridge UL, Paris, BnF, MS Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v/ ff. 78-105>Ca/ ff.101*>-1312~>p/ ff.1-37->Cq/
1862 »In / 1690 1701 mid-18th c. 1817
1674-1675

(<ay) J6,

Sl sl o
(1Y)

QL‘L«)L@.::M} OLL:#‘)LQ.:J\J
(&1w) (<AY)

Ol Al e A
(WA)

Ol 3 AL
Al il am
(\A)

(eMA) )

(W)




164

MAP, PLATES AND TABLES

Leiden uB Ms Or 560, ff. 115P-1352
(asl) > L [A1+A2] [ 1438

Escorial, MSs Ar.
1771, ff. 22P—75P

New Haven, Yale Ist. sk, Ms Atif
UL, Ms Landberg Efendi 2814,

E [16th c. 1y, ff. 26-62 > v/ {f. 84P-107" > Ia
1609 /1632

(SIVA) SLld (wt4) oLl
[ (&AYA)
(SAYA) s b

(WA @zl ol (lov) cazdl ol (o) cidi o)
LS alus” I padal)55u8” 7
(1ya)

() ,lsd) (<) L0 (lo¥) 5,3

(W) s g mels il s

(11¥1) Olald) &l

sl 3o 32T el ) g
(SIYY) 09926




MAP, PLATES AND TABLES 165

Ist., SK, MS Ist. SK, MS Cambridge UL, Paris, BnF, MS Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v/ ff. 78-105>Ca/ ff.101*>-1312~>p/ ff.1-37->Cq/
1862 »In / 1690 1701 mid-18th c. 1817

1674-1675

(V) azhale
2158 7 A §5uS" d7
Al bls g LSl bls” g
(hvy) ()

O AV el )
e ol s
(1300) 0936




166 MAP, PLATES AND TABLES

Leiden UB Ms Or 560, ff. 115P-1352  Escorial, Ms Ar.  New Haven, Yale Ist. Sk, Ms Atif

(asl) > L [A1+A2] [ 1438 1771, ff. 22°—75P > UL, Ms Landberg Efendi 2814,
E /16th c. m, ff. 26-62 > v/ ff. 84P-107P - Ia
1609 /1632

(M) B2 o 02l I S Ol

(Me)
(<) (.ﬁs
(1) gLl slasy bl laz,
(lov)
(<) r@v\wg
(YY) B O g o (0 e G A r e
(V¥ a2k
(oY) e LS5l 0K b umy
kbu\wﬂ“}-\asw\sﬁ\s@\r.@'} RCL?'J\A.:HCJZJJ
(1Y) (1NA)
(YY) Cpoen Bk
(V) 1805 YY) ade 0 1y los
Uy 433y 4o atus (g Yl, ot del KTy
(vY) Ay 43 4o
(ed)

(2IYF) 2 ls any (1) ) e asy




MAP, PLATES AND TABLES 167

Ist., SK, MS Ist. SK, MS Cambridge UL, Paris, BnF, MS Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v/ ff. 78-105>Ca/ ff.101*>-1312~>p/ ff.1-37->Cq/
1862 »In / 1690 1701 mid-18th c. 1817
1674-1675

& i Ol

(+)

S O Loy

(WA*) re

Ay 43y dde  (1\YA) ddes 43,
(h-v)




168

MAP, PLATES AND TABLES

Leiden uB Ms Or 560, ff. 115P-1352
(asl) > L [A1+A2] [ 1438

Escorial, MS Ar.
1771, ff. 22b—75P

New Haven, Yale Ist. Sk, Ms Atif
UL, Ms Landberg Efendi 2814,

E /16th c. m, ff. 26-62 > v/ ff. 84P-107P - Ia
1609 /1632

(y\ﬁ‘)t: (o) Lds
(rg) cadll Sl oy Ul
(hve) adl & 3,

<\wz)¢usy-&m\«§grk; e,us&“uﬁ,rk;

() e el

(\¥o) LS L i ¢

(v) A ol ey

Ao 2L K Slis e FraRene. 4
(\re) () S50
(hre) Sl gae] £ Pl
(W¥o) Ll ald
(1hve) Je! &, &l Loy el aly e el &,
My atloe o aFbuw fo il
(<1y) @W} 422 éﬂ) w2y 4l 4
e AL Ll

ﬁm el )
(h+v)




MAP, PLATES AND TABLES

169

(YY) !

Ist., SK, MS Ist. SK, MS Cambridge UL, Paris, BnF, MS Cambridge
Nuruosmaniye  Veliiiddin 3195, Ms Add. 746, arabe 4657, UL, MS Qq. 141,
4937, ff. 1452 ff.64-85->1v / ff. 78-105>Ca/ ff.101°>—1312>p/ ff.1-37->Cq/
1862 »In / 1690 1701 mid-18th c. 1817
1674-1675
2l Db G
(WAY)
(WAY) 4 35
LaS L (e () L e
¢ (1WAL)
gl 15 Sl
(=1Ae) elal)
[ (<VAe)
sy e il ORI CE dlamy  lpall el Sy oyl el &,
Jcim‘y,ép\ odomy 4 1 Sl e Uadly STy e Al
a2y dly 42 G (210) L o ) Loy Jo il Lo




170 MAP, PLATES AND TABLES
TABLE 2 Calculation of the reproduction from L, Y, or In in other relevant manuscripts (Y only
has data for 55 errors due to missing pages in the manuscript) (number of cases of
exact reproduction in one of the manuscripts/58 cases selected as comparative
model in L, Y [only 55| or In)
L[A1 + Az2] E Y Ia In Iv Ca P Cq
1438 16thc. 1609 1632 1674-1675 1690 1701 mid-18thec. 1817
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% reprod. 100 87,05 64,45 68,97 41,38 15,52 58,62 63,8 67,24
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In 58/58  44/58
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PART 2

Critical Edition and Annotated Translation of
al-Magqrizi’s al-Dahab al-masbuk fi dikr
man hagga min al-hulafa’ wa-l-muluk






Introduction

Asexplained in the third chapter of this monograph’s first part, the four modern
editions of the text of al-Dahab al-masbuk that have so far been published are
all rooted one way or another in the early 1950s, when almost simultaneously
but independently from each other two editions were produced, by Gamal al-
Din al-Sayyal in Cairo and by Hamad al-Gasir in Riyadh. The retrieval in the
context of the Bibliotheca Magriziana of all relevant manuscript copies and of
authoritative manuscript traditions as well as the deepened understanding of
the complexity of this text and of the contexts in which it operated also mean
that the time certainly has come to revisit these editions. Above all this has
made clear that this handful of modern textual reproductions relies on one
of the more distant manuscript clusters in the material history of the text,
and that the only extant autograph of al-Dahab al-masbuk in the manuscript
L (Leiden, Universiteitsbibliotheek, Ms Or. 560, fol. 115°—1352) has so far never
been the object of any critical edition. There are therefore many good reasons
to present such a new edition of this text as it appears in L in this second
part of this book. This new critical edition tries to faithfully reflect the text as
al-Maqrizi continued to add some material to it during and after late 841/mid-
1438 (A2), and as it eventually also would be reproduced in the course of the
sixteenth century in E, and thereafter in all known other manuscripts. The
nature and extent of these collations, emendations, and additions by al-Maqrizi
are indicated and clarified in the critical apparatus (in Arabic), so that al-
Magqriz1's substantial corrections of the copyist’s work as well as his additions
to the pre-841/-1437 version of the text (A1) continue to stand out, as they
do in L. Wherever relevant this Arabic critical apparatus also clarifies where
the orthography of L (especially regarding the writing and/or support of the
hamza) was aligned with modern standards, and where for reasons of legibility
L's many orthographic idiosyncrasies and particularities (especially regarding
the presence/absence of consonantal diacritics) had to be adjusted. The critical
apparatus finally also identifies references to al-Maqrizl's and others’ texts,
parallels with other texts, and the text’s handful of Qurianic verses.

Side by side with this new critical edition, this second part also presents
the first ever English translation of al-Maqrizi's summary history of the pil-
grimage and of his identification of all the Muslim rulers who, according to
the author, had meaningfully and actively engaged with the hagg during eight
centuries of Muslim history. This also enables non-specialist readers to engage
directly with al-Dahab al-masbiik’s twenty-seven diverse leadership narratives
and with their simple or complex strings of variegated stories about some of
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these rulers’ leadership experiences that were mostly somehow related to the
Mecca sanctuary. In order to enhance the accessibility and intelligibility of this
convoluted literary construct a detailed reference apparatus accompanies this
translation, identifying whenever possible names, places, and other phenom-
ena that appear in the text and that continue to define in many ways its literary,
historiographical, and wider cultural meanings and values. Published English
translations of parallel passages in other texts (especially from The History of
al-Tabari) are also identified in this reference apparatus.



Abbreviations and Symbols

&P Qur’anic Verses
[...] Interpolation

{-} Correction
|

Used in the Arabic text to indicate the passage to the next folio (number
indicated in the left margin)

L/ é},.;}!\ Leiden, Universiteitsbibliotheek, Ms Or. 560, fols. 115°-1352
E/ Madrid/San Lorenzo de el Escorial, Real Biblioteca del Monasterio, MS
Arabe 1771, fols. 22b—75P






Edition and Translation of al-Magqrizt's

al-Dahab al-masbuk [fi dikr man
hagga min al-hulafa’ wa-l-muluk]
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The Book of Gold Moulded
in the Format of the Report of Those Caliphs
and Kings Who Performed the Hagg

by al-Magqrizi
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TRANSLATION §§1-2 181
In the name of God, the merciful, the compassionate
O Lord, make it easy, o Noble One!

Praise be to God, who is being sought for help against all that overpow-
ers and humiliates. May God bless our Prophet Muhammad—the seal of
prophets—, his folk, his companions, and the generation that followed
them, and may He continue to do so until the Day of Judgment.

§1 I demand God—supplicating Him and stretching out my hands to
Him—to cause the days of the noble lord to be followed by similarly good
and additionally abundant ones ever after, such that every fortune that he
anticipates and [every] expectation that he nurtures will come true, outdo-
ing anyone who preceded him and unmatched by anyone who follows him.
[I demand God that] He gives him the longest and most extensive lifetime, a
life of the utmost sweetness and pleasance, in circumstances of high stand-
ing, victory, protection, and opulence; [a life during which he] spreads out
his hand, only to close it for grasping enemies and enviers by the forelock; [a
life during which he] raises high his look, only to bring it down for the plea-
sure of sleeping and lying down; [a life during which] his riding camels find
rest, only to be used by him for welcoming majesty and kingship; [a life dur-
ing which] his divining arrows are well-arranged, only to be moved about by
him for collecting wealth. [I demand God all of this] so that he achieves the
highest that untamable aspiration can pursue and that high-aiming ambi-
tion can reach for.

§2 The word has spread that the high-born intention was set on undertak-
ing the hagg and to be endowed with the noise and blood of rituals. It has
become common practice for servants to present a gift to their masters, for
which reason I considered the situation of clients that owe presents on the
occasion of an event like this, and I decided to follow their example. But
then I thought: I could offer my soul as a present, but it already belongs
to the noble lord; I could offer my property, but that is his already; I could
offer my love and gratitude, but they already are his full and undivided due.
Iabhorred [the idea of ] draining this intention [of my lord] from its habitual
practice and of becoming as a result one of those that are considered neg-
ligent, or [the idea of] claiming to possess what can meet the noble lord’s
due and becoming as a result one of those that are considered liars. [ Kamil
meter]
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§ 3 I cannot present my soul, because he already owns it,
so I am only guarding it as the most precious sort of noblesse;

Nor can I present any wealth, because he has donated it,
so I am the one who owes him thankfulness.

Nor can I present my gratitude, because it is a pawn
until the end of time for your comeliness.

When the sun rises, she does not need
to be lit by the full moon’s highness.!

§ 4 Since knowledge is the most precious and most valuable of treasures, the
most glorious and the longest remembered of deeds, I collected for the bene-
fit of the esteemed library of our lord—may God support it with long life for
its owner—a volume that comprises the report of those caliphs and kings
who performed the fagg. I entitled it: ‘The Moulded Gold), as a reminder
to the high-born mind that what comes from me is better informed, more
entitled to be considered useful, and more appropriate. In what I do and
compose, I am like someone who presents drops of water to the sea, or who
sends light to the moon, and fragrance to flowers, or even better, like some-
one who sends the rays of light to the sun, and the breath of life to the soul:
apart from the fact that there is sinlessness in such a man’s noble manners
and that there is a satisfying aspect in the purity of his sweat, what is given
is little but also surpasses things that are a fault and a shortcoming.

§5 May God protect our lord whenever he does not expect it and may He
guard him whenever he does not think of it; may He be with him as a
guardian when traveling, and as a supporter and helper when he is staying
somewhere.

1 This poem, as well as the preceding discussion of the reciprocal obligations between

patrons and clients, demonstrates an obvious (for the poem even almost word for word)
intertextual relationship with reports about the poet Sa‘id b. Humayd (d. 259/873) writing
a letter to his patron at the ‘Abbasid court, as these may be found, amongst others, in the
section on gifts (al-hadaya) in al-Halidiyyan, al-Tuhafwa-l-hadaya, 28, 33. The latter tenth-
century belletrist text on gift-giving has been identified as a source for al-Maqrizi’s Hitat,
which makes it highly likely that it also informed the current passage (I am grateful to
Frédéric Bauden for this suggestion).
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2 Abt Muhammad ‘Ali b. Ahmad b. Sa“id Ibn Hazm (384-456/994-1064) was an Andalusian
poet, historian, jurist, philosopher, and theologian; he is especially renowned for his
codification of the literalist Zahir1 doctrine and the application of its method to all the
religious sciences (see R. Arnaldez, “Ibn Hazm’, in E1? http://referenceworks.brillonline
.com/entries/encyclopaedia-of-islam-2/ibn-hazm-COM_o325). For Ibn Hazm’s discussion
of the Prophet’s farewell pilgrimage, see in particular Adang (2005).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-hazm-COM_0325
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-hazm-COM_0325
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Chapter on the Pilgrimage of the Messenger of God—may God bless him
and grant him salvation

§6 Ibegan this volume with [the Prophet’s pilgrimage] since he—may God
bless him and grant him salvation—is the one who has shown to the people
the milestones of their religion, saying: “learn your pilgrimage rituals from
me”. The books of hadit are full of reports of the pilgrimage of the Prophet—
may God bless him and grant him salvation. Out of all of these the jurist
and hafiz Aba Muhammad ‘Ali b. Ahmad b. Sa‘id Ibn Hazm al-Andalusi?
created an important single volume. I responded in the book Sari‘al-nagah
[The Road to Deliverance] to certain passages in it to which objections were
raised.3

§7 The farewell pilgrimage* can be summarised [as follows]: The Messenger
of God—may God bless him and grant him salvation—prepared for the
pilgrimage when [the month of] Du 1-Qa‘dah began, and he ordered the
people to prepare for it as well. He called [to prayer] among them, so they
gathered. Then, on Thursday 24 Du 1-Qa‘dah of the tenth year since the
higrah [20 February 632], while still in Medina, he prayed the midday prayer
in four [rak‘ahs],® and he left from there, together with the Muslims from
among the people of Medina and with those Bedouins that had assembled—

3 Al-Magqrizi’s “Road to Deliverance” is mentioned by his biographers, such as by al-Sahawi

(d. 902/1497) (al-Daw’ al-lami’, 2:23), but no copy of the work is so far known to have been
preserved.

4 This name is derived from the fact that this pilgrimage occurred only a few months before
Muhammad’s death, bidding his community ‘farewell’ by taking the lead in the rituals of
the pilgrimage to Mecca; these rituals are believed to have obtained their definite form at
this particular occasion, and the farewell pilgrimage has therefore acquired a referential
status for any discussion of the rituals and meanings of the fagg, one of the five ‘pillars’
ofIslam (see D.J. Stewart, “Farewell Pilgrimage’, EQ http://referenceworks.brillonline.com/
entries/encyclopaedia-of-the-quran/farewell-pilgrimage-SIM_oo151).

5 The word rak@h refers to a fixed sequence of specific positions and movements of the
body, always in combination with set phrases and words in Arabic, that make up the
substance of the Islamic ritual prayer (salat); every ritual prayer consists of at least two
successive rak‘ahs (see G. Monnot, “Salat”, in Er? http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/salat-COM_og83).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/farewell-pilgrimage-SIM_00151
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/farewell-pilgrimage-SIM_00151
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/salat-COM_0983
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/salat-COM_0983
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6 AbuaDuganah Simak b. Harasah was a respected companion from one of the Arab tribes
of Medina who had welcomed and supported the Prophet after his departure from
Mecca; Aba Duganah was especially known for his courage and horsemanship (see his
short biographical note in al-Tabari, History xxx1x, 286, fn. 1297).

7 Siba‘ b. ‘Urfutah al-Gifari was a member of the Higazi tribe of Gifar that are remem-
bered for their alliance with the Prophet in the course of the 620s, and most of whom
converted to Islam before 8/630. Siba“ is believed to have been left as a represen-
tative in Medina during a number of the Prophet’s expeditions (J.W. Fiick, “Bana
Ghifar” in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/banu-ghifar-SIM_z2501).

8 Da 1-Hulayfah: until today, this site—today’s Abar ‘Ali, about ten kilometers from
Medina—marks one of the migat, the place where people performing the pilgrim-
age from Medina assume the ifhram, a pilgrim’s state of temporary consecration
(J. Jomier, A.J. Wensinck, “Ihram”, in E12 http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/ihram-SIM_3506).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/banu-ghifar-SIM_2501
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/banu-ghifar-SIM_2501
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ihram-SIM_3506
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ihram-SIM_3506
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they numbered 10,000. Before that, he had appointed over Medina Abu
Duganah al-Sa‘id1,® and it was said [that the appointee rather was] Siba“ b.
‘Urfutah al-Gifari.” He prayed the afternoon prayer in two rak‘ahs at Di 1-
Hulayfah,® and he stayed there for the night.

§8 At that place—Wadi I-Aqiq®—there came to him from his Lord—may
He be strong and lofty—the instruction, on authority ofhis Lord, the exalted,
to say regarding this pilgrimage of his: ‘this is a pilgrimage within a lesser pil-
grimage.'° The meaning of this is that God—may He be praised—ordered
him to integrate! the pilgrimage with the lesser pilgrimage. The next morn-

9 Wadi I-Aqiq: a valley passing just West of Medina, along which in the Prophet’s time
the first stage of the route from Medina to Mecca ran (up to Da I-Hulayfah) (G. Rentz,
“al-‘Akik’, in E1% http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-akik-SIM_o477). See also Eskoubi (2006).

10  The lesser pilgrimage or visitation (‘umrah) refers to a set of rituals in and around
Mecca that are very similar or even identical to those of the pilgrimage (hagg), but
that are fewer in number and that are therefore considered to make up a separate,
lesser type of ritual visitation to Mecca; unlike the pilgrimage—which is one of the
five ‘pillars’ of Islam, and therefore obligatory—, the lesser pilgrimage is an act of
devotion and piety that is not obligatory; it may be performed simultaneously with
the pilgrimage (the timing of which is fixed in the Muslim calendar) or at any other
moment. As transpires from this issue of timing as well as from the current passage,
the relationship between pilgrimage and lesser pilgrimage has been a point of vehe-
ment discussions ever since the time of the Prophet; in due course, however, schol-
arly consensus has accepted the idea of a threefold relationship: giran (integration,
without breaking the ihram between their performance), tamattu‘ (combination, with
a break in the iiram between them) and ifrad (completely separate performance)
(R. Paret, E. Chaumont, “Umra’, in E1? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/umra-COM_1292). As the hadit referred to here occupies an
important position in these discussions, it is remarkable to note that al-Maqrizi, fol-
lowing Ibn Katir (and probably also Ibn Hazm [see below]), reversed the original word
order of this passage authorising integration (giran), for in the main hadith collections
this phrase—attributed to God, and therefore part of a hadit qudsi, an instance of extra-
scriptural divine revelation—is preserved as stating: “say: [there is] a lesser pilgrimage
in a pilgrimage (wa-qul: ‘umratun fi higgatin)” (see Ibn Hanbal, al-Musnad, 1:299—300;
al-Bubari, al-Gami‘ al-sahth, 2:135-136, 3:107; Abt Dawad, al-Sunan, 294; Ibn Magah,
al-Sahih, 3:33). For a detailed discussion of this point of contention in Ibn Hazm’s text
(with reference to the actual context of this short passage: the discussion whether
women on pilgrimage who get their periods should put off ikram or not, thus going
for combination or integration of ‘umra and hagg), see Adang (2005): 114, 120, 135-144.

11 Qiran or integration of hagqg with ‘umrah (see previous footnote).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-akik-SIM_0477
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-akik-SIM_0477
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umra-COM_1292
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umra-COM_1292
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ing, he—may God bless him and grant him salvation—informed the peo-
ple of that. On that same day, he went around among his wives—they were
nine, or some say eleven—, performing one single ritual ablution. There-
after he performed [another] ritual ablution, prayed two rak‘ahs at the
mosque, and entered into ikram for the pilgrimage and the lesser pilgrim-
age together.

§9 This is what has been transmitted in letter and spirit about him—may
God bless him and grant him salvation—by sixteen companions, including
his servant Anas b. Malik'>—may God be pleased with him. It has also been
transmitted about him—may God bless him and grant him salvation—by
sixteen successors, whom I have mentioned in the book §dri‘al—nagdh [The
Road to Deliverance]. This is therefore unambiguous and does not allow for
interpretation, for that could only be far-fetched. This is not the place either
to mention those Aadits that have come down and instill the delusion of the
principle of combination!® [of the pilgrimage and the lesser pilgrimage] or
those that point at the principle of complete separation.'* The principle of
integration during the pilgrimage is the doctrine of our imam Abii ‘Abd Allah
Muhammad b. Idris al-Safi‘!'*—may God’s mercy be upon him—, supported
by a group of authoritative adherents of his, for he is the one who managed
in this matter to collate all the fadits. Some scholars say that it is obligatory.

12 Anasb. Malik was a young servant of the Prophet in Medina, who became an important
transmitter of hadit and an authoritative figure in later collections; he died in Basra in
the early years of the second/eighth century (A.J. Wensinck, J. Robson, “Anas b. Malik’,
in E1% http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/anas-b
-malik-SIM_0654).

13 Tamattu‘ or combination of hagg and umrah (see footnote 10).

14  Ifrad or complete separation of hagg from umrah (see footnote 10).

15 Muhammad b. Idris al-S3afi7 is the well-known eponymous pioneer of a method of
jurisprudence ( figh) that was to crystallise over time in a coherent intellectual com-
munity of legal thinkers and practicioners, the Safii madhab, one of the four ‘schools
oflaw’ that acquired authoritative status in matters of Islamic law; al-Safii was born in
150/767 and he died in Egypt in 204/820; his main contributions to the field of Islamic
jurisprudence concern his narrowing down of the definition of authoritative custom to
the Sunna of the Prophet, and his systematisation of analogical reasoning (see E. Chau-
mont, “al-Shafi’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia
-of-islam-2/al-shafii-COM_1020; Kecia [2011]).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/anas-b-malik-SIM_0654
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/anas-b-malik-SIM_0654
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-shafii-COM_1020
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-shafii-COM_1020
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16 Aba Hanifah al-Nu‘man is another eponymous pioneer of a method of jurisprudence
(figh) that crystallised over time into the Hanafi madhab; he lived in Irag, where he
died in 150/767; his legal thought, only transmitted via the writings of his pupils, is
especially known for its high degree of reasoning using personal judgment and analogy
(see J. Schacht, “Aba Hanifa al-Nu‘man’”, in E12 http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/abu-hanifa-al-numan-SIM_o194).



http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abu-hanifa-al-numan-SIM_0194
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Among those that say that it is preferable there is the imam Abu Hanifah al-
Nu‘man b. Tabit'®—may God have mercy upon him—, as transmitted on the
authority of the imam Abi ‘Abd Allah Ahmad b. Hanbal al-Saybani'’—may
God have mercy upon him.

§10 He—may God bless him and grant him salvation—drove the oblational
animals’® on from Du l-Hulayfah, and he ordered who had brought an
oblation animal with him to enter into ihram just as he—may God bless
him and grant him salvation—had. When he—may God bless him and
grant him salvation—moved on, an innumerable amount of people from
all nations were before and after him, and to his right and left. All of them
came to follow his—may God bless him and grant him salvation—example.
When he—may God bless him and grant him salvation—reached Mecca
on 4 Du I-Higgah [1 March], he performed the circumambulation [of the
Ka‘bah] for the occasion of the arrival.!® Thereafter he performed the ritual
of running between al-Safa and al-Marwah.2° He commanded to those who

17 Ahmad b. Hanbal is yet another eponymous pioneer of a method of jurisprudence
(figh), which crystallised over time into the Hanbalite madhab; he lived in Bagh-
dad, where he died in 241/855; Ibn Hanbal is especially associated with the tri-
omph of traditionalism in the formation of Sunni Islamic thought and practice (see
H. Laoust, “Ahmad b. Hanbal”, in E1? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/ahmad-b-hanbal-COM_oo27; Melchert [2006]).

18  Hady is an ancient Arabic term meaning ‘oblation’; in the context of Islamic pil-
grimage it refers to the animals that are to be offered to God as part of the pilgrim-
age rituals (J. Chelhod, “Hady”, in EI? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/hady-SIM_2611).

19  Tawaf refers to the ritual of walking or running seven times counterclockwise around
the Ka‘bah at Mecca; it is one of the rituals that must be performed for the pilgrimage
to be valid; there are three sets of fawaf: that of ‘the arrival’ (al-qudum), that of
‘the overflowing’ (al-ifadah) or of the visitation on 10 Da l-Higgah—marking the
end of ihram restrictions—, and the non-obligatory one of the departure (wada)
(U. Rubin, “Circumambulation”, in EI® http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-3/circumambulation-COM_25135).

20  Safyis the ritual of running between al-Safa and al-Marwah, two hills to the south and
north-west of the Ka‘bah, connected by a 300-meter-course which pilgrims have to
travers seven times in all; this ritual is obligatory at the arrival and recommended at the
departure of all pilgrims; it symbolises the prophetic story of Hagar’s running in search
for water for her son Isma‘l (T. Fahd, “Sa‘y”, in Er? http://referenceworks.brillonline

.com/entries/encyclopaedia-of-islam-2/say-SIM_6675).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ahmad-b-hanbal-COM_0027
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ahmad-b-hanbal-COM_0027
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hady-SIM_2611
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hady-SIM_2611
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/circumambulation-COM_25135
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/circumambulation-COM_25135
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/say-SIM_6675
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/say-SIM_6675
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21 Mindisatown in the hills east of Mecca on the road to ‘Arafah, where on 10 Dal-Higgah
part of the pilgrimage rituals are performed, such as the throwing of pebbles, the
sacrifice, and the shaving or cutting of the pilgrims’ hair; it is also the site for the three-
day-celebration after the conclusion of the pilgrimage, on 11, 12 and 13 Da I-Higgah
(Fr. Buhl, “Mina”, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia
-of-islam-2/mina-SIM_5201).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/mina-SIM_5201
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had not brought along an oblational animal to rescind their pilgrimage [and
to transform it] into a lesser pilgrimage, to completely end their state of
ihram, and to enter into ihram [again] at their departure for Mina.?! He
said: “Had I known at the beginning of my case what I knew at the end
thereof, | would not have driven on the oblation animal and thus would have
made it a lesser pilgrimage.”?2 This is a clear proof that he—may God bless
him and grant him salvation—was not combining [pilgrimage and lesser
pilgrimage], as was believed by some companions of the imam Ahmad?3 and
by others.

§1u ‘Alib. Abi Talib>*—may God be pleased with him—arrived from Yemen,
and he—may God bless him and grant him salvation—said to him: “How
did you enter into ihram?” He said: “In the way the Prophet—may God
bless him and grant him salvation—entered into ihiram.” The Prophet—may
God bless him and grant him salvation—said to him: “Verily, I led on the
oblation animal and integrated [the pilgrimage with the lesser pilgrimage].”
This wording was transmitted by Abu Dawud?® and by other imams, via

22 For the translation of the more detailed parallel passage in Ibn Hazm’s text, regarding
this discussion of the requirements following from bringing along sacrificial animals,
see Adang (2005): 121-122.

23  For Ahmad b. Hanbal, see above, note 17.

24  Ali b. Abi Talib is the nephew and son-in-law of the Prophet; he was married to the
Prophet’s daughter Fatimah, with whom he had two sons: al-Hasan and al-Husayn;
he was one of the first believers in Muhammad’s mission, and succeeded in 36/656
to the leadership of the Muslim community as the fourth successor to Muhammad,
or caliph, in a context of general upheaval, discord, and competition (the first fit-
nah) that prevented his authority from ever being generally accepted; he was mur-
dered in the mosque of Kufa, Iraq, in 40/661; his lineage, the ‘Alids, and their vari-
ous supporters eventually crystallised into a separate religious community, the st‘at
Alr (‘Al’s party) or the Shiites, who believe in the transhuman nature and mission
of ‘Ali and his designated descendants, the imams (L. Veccia Vaglieri, “Ali b. Abi
Talib”, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
ali-b-abi-talib-COM_o046).

25  AbuDawad al-Sigistani (d. 275/889) is the compiler of one of the six collections of hadit
that are considered canonical in Sunni Islam (Christopher Melchert, “Aba Dawad al-
Sijistant”, in E1° http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-3/abu-dawud-al-sijistani-SIM_oo24; Melchert [2008]).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ali-b-abi-talib-COM_0046
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ali-b-abi-talib-COM_0046
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/abu-dawud-al-sijistani-SIM_0024
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/abu-dawud-al-sijistani-SIM_0024
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an authentic chain of transmission, being very clear about the principle
of integration. ‘Ali—may God be pleased with him—brought oblational
animals from Yemen, and he also gave him—may God bless him and grant
him salvation—a share of his oblational animals. They jointly received 100
head of cattle.

§12 Then he—may God bless him and grant him salvation—left for Min4,
where he spent the night. This was the night of Friday 9 Du l-Higgah
[6 March]. The next morning he went to ‘Arafah.26 He delivered a sublime
sermon at Namirah,?” witnessed by about 40,000 of his companions—may
God be pleased with all of them—, and he combined the noon and afternoon
prayer. Then he performed the standing [before God] at ‘Arafah. He per-
formed the pilgrimage on a mount which was his pack camel. Then he spent
the night at Muzdalifah,?® combining there and then the sunset and evening
prayer. At early dawn of the next morning, he performed the morning prayer
[at Muzdalifah], and before sunrise he went to Min4, where he performed
the throwing at Gamrat al-‘Aqabah, the sacrifice, and the shaving of his
hair. Then he ran back in an enthusiastic manner, and performed around
the house [of God] the obligatory circumambulation, which is the circum-
ambulation of the visitation.?® There is disagreement on where exactly he

26 ‘Arafah or Mount ‘Arafat refers to a wide plain with an isolated hill on it, situated
about 21 kilometers east of Mecca, where pilgrims perform the “standing before God”
(wugif’) from noon to sunset of g Da I-Higgah, after a public sermon (futbah) and a
combination of the noon and afternoon prayer; it is one of the rituals that must be
performed for the pilgrimage to be valid, and it is generally believed that the sins of
pilgrims performing it are forgiven (Uri Rubin, “Arafat’, in E1% http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-3/arafat-COM_22903).

27  Namirah is claimed to be the name of a site near ‘Arafah, with a cave in which
the Prophet is believed to have stayed before beginning the ritual at ‘Arafah (Rubin,
“Arafat”).

28  Muzdalifah is—next to ‘Arafah—the second place outside Mecca’s haram-area which
pilgrims are to visit during the pilgrimage; it is on the route between Mecca and ‘Arafah;
pilgrims combine the sunset and evening prayer and then spend the night between
9 and 10 Du I-Higgah at this site, finishing with another but much shorter stand-
ing before God (wugiif) and the morning prayer (A.J. Wensinck, J. Jomier, “Hadjdj’,
in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hadjdj
-COM_o249).

29  Tawafal-ifadah or tawaf al-ziyarah, see above note 19.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/arafat-COM_22903
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/arafat-COM_22903
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hadjdj-COM_0249
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hadjdj-COM_0249
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performed the noon prayer on that day—this has been a source of confusion
for many experts. Then everything that had been forbidden for him—may
God bless him and grant him salvation—became lawful again. On the day
after the Day of Immolation, he delivered another sublime sermon, and he
gave counsel, cautioned, and admonished. He called upon them as a witness
for themselves that he had told them about [God’s] message. We similarly
testify that he—may God bless him and grant him total salvation until
Judgement Day—told about [God’s] message, led to [God’s] faithfulness,
and gave good counsel to the community. Thereafter he—may God bless
him and grant him salvation—began to return to Medina. Thus God had
made his religion complete for him.
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Brief note

§13 The public call for the pilgrimage is a binding tradition for Muslims.
In the regions of Egypt, the call is done in Ragab. This is by analogy with
the call by him—peace be upon him—on 1 Du I-Qa‘dah: the distance for
the pilgrimage from Medina is 10 days, whereas the call is done 3 times the
same amount [of days] before; the distance for the pilgrimage over land from
Egypt is 40 days, whereas the call is done 3 times the same amount [of days]
before, there being in all 5 months and 10 days between 1 Rajab and the end
of 10 D1 I-Higgah.

§14 The same is true [for the public call for the pilgrimage] in Damascus.

§15 The first one to organise the parading of the mahmal3® was al-Malik al-
Zahir Baybars al-Bunduqdari®'—may God’s mercy be upon him.

30  Since the mid-thirteenth century the mahmal was a central component of rulers’ pil-
grimage paraphernalia, consisting of an empty palanquin covered with an elaborately
decorated cloth that accompanied the main pilgrimage caravans (from Egypt, from
Syria, from Iraq ...) to Mecca; it symbolised the presence and (aspired) reality of a
ruler’s authority along the route and in Mecca, as well as his patronage of the caravan
and pilgrimage rituals; mahmals were in use into the twentieth century (see Jomier
[1953]); on the legendary origins of the mahmal parade, see Behrens-Abouseif (1997).

31 Al-Zahir Baybars was sultan of Egypt and Syria between 658/1260 and 676/1277 (P. Tho-
rau, “Baybars 1, al-Malik al-Zahir Rukn al-Din’, in E13 http://referenceworks.brillonline
.com/entries/encyclopaedia-of-islam-3/baybars-i-al-malik-al-zahir-rukn-al-din
-COM_23709; Thorau [1987]).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/baybars-i-al-malik-al-zahir-rukn-al-din-COM_23709
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/baybars-i-al-malik-al-zahir-rukn-al-din-COM_23709
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/baybars-i-al-malik-al-zahir-rukn-al-din-COM_23709
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Chapter with the Report of the Caliphs Who Went on Pilgrimage During
Their Caliphate

1. Abu Bakr al-Siddiq32—May God be pleased with him.

§16 His name is ‘Abd Allah b. Abi Quhafah ‘Utman b. ‘Amir b. ‘Amr b. Ka‘b
b. Sa‘d b. Taym b. Murrah b. Kab b. Lwayy b. Galib b. Fihr b. Malik al-Qurasi
1-Taymi, Successor of the Messenger of God—may God bless him and grant
him salvation.

§17 The public oath of allegiance was sworn to him after the passing of
the Messenger of God—may God bless him and grant him salvation—on
Tuesday, the 13th of the month Rabi‘ al-Awwal, of the year 11 since the Aigrah

[9 June 632].

§18 In this year ‘Attab b. Asid33—it was said ‘Abd al-Rahman b. ‘Awf34
may God be pleased with both of them—Ied the people on the pilgrim-
age.

32  Abu Bakr al-Siddiq was the first to succeed the Prophet as leader of Muhammad’s
community, as ‘Commander of the Faithful’ and ‘Caliph’; he is remembered as a long-
standing close companion of Muhammad and as the father of his favourite wife, whose
main achievement during his brief caliphate was the continuation and consolidation
of Muhammad’s achievement in the Hijaz and on the Arabian peninsula; he died in
13/634 (W.M. Watt, “Aba Bakr”, in E1? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/abu-bakr-SIM_o165; Madelung [1997]: 28-56).

33  Attab b. Asid b. Abi I-Ts b. Umayyah was a member of the Umayyad clan, the leading
clan of pre-Islamic Mecca, who changed sides upon Muhammad’s capture of Mecca
in 8/630 and who was made governor of Mecca shortly afterwards; he continued to
hold this post during the caliphate of Aba Bakr, and died between 12/634 and 23/644
(“Attab’”, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/attab-SIM_0856).

34  ‘Abd al-Rahman b. ‘Awf was an early convert and companion of Muhammad, with
considerable standing in Muhammad’s community; he was a close advisor of Aba
Bakr and eventually he also was a member of the council (siird) that arranged the
succession to the caliph ‘Umar in 23/644; he died in about 31/652 (M. Houtsma;
WM. Watt; “Abd al-Rahman b. ‘Awf”, in E1? http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/abd-al-rahman-b-awf-SIM_omn3).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abu-bakr-SIM_0165
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abu-bakr-SIM_0165
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/attab-SIM_0856
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/attab-SIM_0856
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-al-rahman-b-awf-SIM_0113
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-al-rahman-b-awf-SIM_0113
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TRANSLATION §§19-20 203

§19 Abu Bakr—may God be pleased with him—Ied the people on the
pilgrimage in the year 12 [634]. He left as his deputy over Medina ‘Utman
b. ‘Affan35—may God be pleased with him. There was said that ‘Umar b.
al-Hattab®®é or ‘Abd al-Rahman b. ‘Awf—may God be pleased with both of
them—Iled the people on the pilgrimage. But the first statement is the most

authentic.

§20 Abu Bakr—may God be pleased with him—passed away after exactly
two years, three months, and twelve days [in office]—it was said otherwise.

35

36

‘Utman b. ‘Affan was a member of the Umayyad clan of pre-Islamic Mecca, but also an
early convert and a close companion and son-in-law of Muhammad, and therefore a
highly respected member of his community; in 23/644 he was chosen to succeed ‘Umar
in the caliphate, which he held—with mixed success—until 35/656; he was murdered
in Medina by tribal groups dissatisfied with his centralising policy vis-a-vis recently
acquired rich provinces such as Egypt and Iraq (G. Levi Della Vida, R.G. Khoury,
“Utman b. ‘Affan’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia
-of-islam-2/uthman-b-affan-COM_1315; Madelung [1997]: 78-140).

‘Umar b. al-Hattab was one of the closest companions to Muhammad, who was
married to his daughter; upon Muhammad’s death, he undoubtedly was one of
the community’s most charismatic leading members, which resulted in his succes-
sion to Aba Bakr in 13/634; his leadership until his death in 23/644 was a pivotal
moment in the community’s early history, taking a defining course that included
its successful expansion beyond the Arabian peninsula and the set-up of embryonic
organisational structures that were soon to transform into the basic features of the
early Islamic empire (G. Levi Della Vida; M. Bonner, “Umar (1) b. al-Khattab”, in
EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2 /umar-i-b
-al-khattab-SIM_7707; Madelung [1997]: 57-77).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/uthman-b-affan-COM_1315
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/uthman-b-affan-COM_1315
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umar-i-b-al-khattab-SIM_7707
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umar-i-b-al-khattab-SIM_7707
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2. ‘Umar b. al-Hattab

b. Nufayl b. ‘Abd al-‘Uzza b. Riyah b. ‘Abd Allah b. Qurt b. Razah b. ‘Adi b.
Kab al-Qurasi I-Adawi, Aba Hafs, Commander of the Faithful—may God
be pleased with him.

§ 21 He occupied the position of caliph after Aba Bakr al-Siddig—may God
be pleased with him. The oath of allegiance was sworn to him for [this
position], following his appointment as successor by [Abi Bakr] in Gumadé
11 of the year 13 [August 634]. There are different opinions on the exact
date, just as there are different opinions on the day of the demise of Abu
Bakr—may God be pleased with him. [‘Umar] was stabbed to death by
Abi Lwlw’ah, the slave of al-Mugirah b. Subah,3” on 27 D I-Higgah of the
year 23 [4 November 644]. His caliphate lasted for ten years and a half. He
performed the pilgrimage in all of [these years], except for one year only,
because in [that year] ‘Attab b. Asid led the people on the pilgrimage. It was
[also] said that ‘Umar rather performed the pilgrimage every year of [his
caliphate].

§ 22 Inthe year17 [638] he—may God be pleased with him—performed the
lesser pilgrimage. He carried out building works on the sacred mosque,38
creating more space inside. He stayed in Mecca for twenty nights. He had
[the properties] demolished of people who refused to sell their [neighbour-
ing] houses and he compensated them with their market values from the
public treasury. He had the stones that stake out the sacrosanct area (haram)

37  Onthe murder of ‘Umar by Aba Lu’lu’ah, a Christian slave of the then governor of Basra
and companion al-Mugirah b. Subah (d. c. 51/671), and a refused appeal against a tax
as its main motive, see Levi Della Vida; Bonner, “Umar (1) b. al-Khattab”, £1%, Madelung
(1997): 68—70.

38  The Meccan sanctuary of al-masgid al-haram, the sacred mosque, was origi-
nally constructed as a place of Muslim worship in 8/630 by Muhammad, on
the small open space around the Kabah and incorporating the related sacred
sites of the Maqam Ibrahim and the well of Zamzam; soon proving too small
for its purpose, this mosque has continuously been enlarged, embellished, and
added to by a long list of political rulers, from the days of the caliph ‘Umar
until contemporary engagements by the Sa‘adi kings (A.J. Wensinck, “al-Masdjid al-
Haram’, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-masdjid-al-haram-SIM_4999; see also Grabar [1985]: 4—7; al-Harigi [1994]).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-masdjid-al-haram-SIM_4999
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-masdjid-al-haram-SIM_4999
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TRANSLATION §23 207

renewed by Mahramah b. Nawfal,3% amongst others. The overseers of the
wells asked for his permission to build way stations [on the route] between
Mecca and Medina. He gave them permission, but made it conditional upon
them that the wayfarer*® would always be entitled to shelter and water.#!

§ 23 Then he left Medina in the Year of the Drought,*? either performing the
pilgrimage or the lesser pilgrimage. He came to al-Gar*3 to view the ships

that came from Egypt via the canal which ‘Amr b. al-As** had dug out—as

I have reported in the book al-Mawa‘iz wa-l-i‘tibar bi-dikr al-hitat wa-l-atar

39

40

41

42

43

44

Mahramah b. Nawfal b. Uhayb b. ‘Abd Manaf (d. 54/673—-674) was a member of the
Quraysh of Mecca who converted to Islam in 8/630; he is remembered in particular by
later authorities for his knowledge of Quraysh traditions, of their geneaology, and of
these stones that demarcated the sacrosanct area of Mecca and that are believed to
have been put there by the prophet Ibrahim under the supervision of the angel Gibril
(see his biography in al-Tabari, History XXXIX, 42—43).

In pre-Islamic and early Islamic society, the term ‘wayfarer’ (Ibn al-sabil) referred to
a specific social group that enjoyed a particular protected social status among settled
people (see al-Tabari, History X111, 109, fn. 375).

For the translation of the parallel text in al-Tabari’s History, see al-Tabari, History X111,
109.

In his history, al-TabarT explains that “in this year, I mean 18 (639), the people were
afflicted by a severe famine and a drought of catastrophic proportions. This is the
year that is called the Year of the Drought (ramadah)” (al-Tabari, History X111, 151);
he furthermore explains the use of the specific Arabic noun ramadah (derived from
ramad, meaning ashes) as follows: “In the reign of ‘Umar the people in Medina and its
surrounding territory were afflicted by a drought in which the world was awhirl with
dust when the wind blew, as if it rained ashes. That is why this year was called the Year
of Drought” (al-Tabari, History X111, 154).

Al-Gar was Medina’s supply port on the Red Sea until the eighteenth century; from
the days of the caliph ‘Umar until the middle of the second/eighth century, this
supply consisted predominantly of grain brought from Egypt (A. Dietrich, “al-Djar’,
in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-djar
-SIM_1999).

‘Amr b. al-‘As was a Meccan leader and companion of the Prophet, who acquired
his fame especially in his leading involvement in the Arabic conquests of Palestine
and of Egypt; he consolidated Arab authority over Egypt and became Egypt's first
Muslim governor; he was dismissed by the third caliph, ‘Utman, but returned to the
governorship of Egypt after successfully siding with the Umayyad Mu‘awiyah against
the caliph ‘Ali in 36-38/656—-658; he died in office at an allegedly very advanced age
in 42/663 (A.J. Wensinck, “Amr b. al-Ag’, in E12 http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/amr-b-al-as-SIM_0633).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-djar-SIM_1999
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-djar-SIM_1999
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/amr-b-al-as-SIM_0633
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/amr-b-al-as-SIM_0633
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[Admonitions and Reflections on the Quarters and Monuments (in Fustat
and Cairo)].4> He said to the people: “Come along with us to watch the ships
that God has sent to us from the land of Pharao.” During this trip of his, he ate
the meat of a gazelle shot by respectable people, while he was in the state of
ihram. When he came down to the sea, he said: “Perform the ritual ablution
with water from the sea, for it is blessed.”

§24 Then he assigned to the people fixed shares in that food [that was
brought from Egypt to Arabia via al-Gar].46 But the merchants sold the
shares among each other before they had actually acquired [the food]. So
when ‘Umar met with al-‘Ala’ b. al-Aswad,*” he said: “How much profit did
Hakim b. Hizam*8 make?” He said: “He purchased the shares of al-Gar for
100,000 dirhams and made a profit on them of 100,000 [dirhams].” ‘Umar met
with him and said: “Hakim, how much profit have you made?” He reported to
him just as al-‘Ala’ had reported. [ Umar] said: “Did you sell it before you had
acquired it?” He said: “Yes.” [ Umar| said: “This is a sale that is not permitted,
so return [the money].” He said: “I did not know that this is not permitted,
and I cannot return it”” [‘Umar] said: “There is no other way.” He said: “By
God, I cannot do that, because [the money] has been distributed and spent.
But my capital and my profit are charitable gifts [that should make up for
this]”

45 See al-Magqrizi, al-Hitat, 1191; 3:376.

46 Vehement discussions on the permissibility of trade in fixed shares, or assignments
(sukik), for grain from the storehouses in al-Gar are well-attested from the earliest
extant writings of Islamic legal discourse (Dietrich, “Al-Djar”, E12); today, the term sukitk
continues to be used in Islamic banking for a specific type of bonds that complies
with Islamic requirements, with the prohibition of interest in particular (see eg. Suhaib
[2009]).

47  Al-Al@’b. al-Aswad: His name appears in the chain of transmitters of a hadit reported
by al-Buhari as al-Al&’ b. al-Aswad or al-Aswad b. al-“Al&’ b. Gariyah who transmitted
the tradition from ‘A’i§ah (al-Bubari, al-Tarih al-kabir, 7:209). Apart from that, I have
so far not been able to retrieve any further information on this person.

48  Hakim b. Hizam b. Huwaylid b. Asad b. ‘Abd al-‘Uzza b. Qusayy was an old member
of the Meccan clan of Quraysh and a nephew of the Prophet’s first wife Hadigah; he
is believed to have converted to Islam with his four sons in the year 8/630, and they
were therefore all considered to belong to the Prophet’s Companions; Hakim is said
to have died in Medina in the year 54/674, at the highly advanced age of 120 (see his
biographies in al-Tabarl, History XXXIX, 40-42).
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§25 During the last pilgrimage which ‘Umar—may God be pleased with
him—performed, it so happened that while he was throwing at the [first]
Gamrah,*9 a stone flew at him and fell on a wen he had, making him bleed.
There was a man from the Banai Lihb who said: “I sense that the Commander
of the Faithful will not make another pilgrimage.” Then ‘Umar came to the
second Gamrah, where a man shouted: “O Successor of the Messenger of
God’, and he said: “The Commander of the Faithful will not perform the
pilgrimage beyond this year.” ‘Umar—may God be pleased with him—was
indeed killed after his return from the pilgrimage. Lihb—with the vowel i
after the lam—is one of the clans of al-Azd, known for harbouring feelings
of aversion and reprimand.>°

§26 [It is transmitted] on the authority of ‘A’igah5'—may God be pleased
with her—that during the last pilgrimage that ‘Umar performed he allowed
the wives of the Prophet—may God bless him and grant him salvation—
to perform the pilgrimage. She said: “When I departed from the pebble
throwing, I ran into a veiled man. He said, while I heard him: “Where is
the dwelling of the Commander of the Faithful?” Someone else said, while I
heard him: “This was his dwelling.” He dismounted at the dwelling of ‘Umar,
and then he raised his voice and started singing: [ Tawil meter]

49  Thethreesites at Mind where pebbles are to be thrown as part of the pilgrimage rituals,
are each referred to as al-Gamrah (“the pebble”), the first one to be encountered on
the way back from ‘Arafah being known as al-Gamrah al-Ula (“The First Gamra”), the
second one some 150 metres further as al-Gamrah al- Wusta (“The Middle Gamra”), and
the third one 115 metres on as Gamrat al-‘Aqabah (the Gamrah of the mountain pass)
(F. Buhl, J. Jomier, “al-Djamra’, in Er? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-Djamra-SIM_1977).

50  The name for two ancient Arab tribal groupings, the Lihb belonging to the largely
settled Azd Sarat of the highlands of ‘Asir (see G. Strenziok, “Azd’, in EI? http://
referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/azd-SIM_0946).

51  ‘Aigah was the daughter of the caliph Abii Bakr and one of the Prophet’s wives; it
is generally believed that she was the Prophet’s favourite wife; in the field of the
transmission of stories and traditions about the Prophet and the first caliphs, ‘Aisah
is considered an important and authoritative source of information due to her highly
respected status that continued up to her death in 58/678 (W.M. Watt, “Aisha Bint Abi
Bakr”, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
aisha-bint-abi-bakr-SIM_o440).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-Djamra-SIM_1977
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-Djamra-SIM_1977
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/azd-SIM_0946
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/azd-SIM_0946
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/aisha-bint-abi-bakr-SIM_0440
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/aisha-bint-abi-bakr-SIM_0440
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52 InIslam, the ginn are conceived of as intelligent beings just as mankind and angels,
with bodies composed of vapour or flame; Muhammad was sent to them just as he
was sent to mankind; they cannot be perceived as such by human senses, but they
can appear under different forms; their relationship with the devil remains somewhat
ambiguous, and in particular in popular thought and folklore there has always existed
arich tradition of how ginn interfere in man’s life and vice versa (see Lebling [2010]).
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§ 27 May there be upon you a peace that is a commander’s due
May this torn skin by God’s hand be blessed

One who runs ahead or rides the wings of an ostrich
surely realises that what you forwarded yesterday will be passed

You accomplished things whereafter you departed
[leaving behind] calamities the sleeves of which could not be
unstitched.”

§28 ‘Aigah said: “So I said to some of my folk: ‘Let me know who this man
is’ so they left, but they did not find anyone where he had dismounted.”
‘A’idah said: “By God, I truly think he is one of the ginn."52 When ‘Umar was
killed, the people attributed these verses to al-Sammah b. Dirar or to his
brother Muzarrid.>3 This story was thus transmitted by the £afiz Aba ‘Umar
Yuasuf b. ‘Abd Allah b. ‘Abd al-Barr al-Namar1.5* Muhammad b. ‘Umar al-
Wagqidi mentioned these verses in the Kitab al-Futih [Book of Conquests],3®

augmenting their number.

53

54

55

Al—gamméb b. Dirar is the name of a poet of the northern Dubyan tribe, who converted
to Islam, actively participated in the Arab conquests and died in the course of them,
allegedly in 30/650; he belonged to a family of well-reputed pre-islamic and early
islamic poets, that also included his brother al-Muzarrid, and he is known for the
superb quality of his poetry (hence his nickname al-Sammah—the proud one) (see
A. Arazi, “al-Shammakh b. Dirar’, in E12 http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-shammakh-b-dirar-SIM_6806).

See Ibn ‘Abd al-Barr, al-Istiab, 3:240. Abu ‘Umar Yasuf Ibn ‘Abd al-Barr (368-
463/978-1070) was a highly reputed Andalusian scholar of hadit, law, and geneal-
ogy, and a gadi, who left a considerable number of scholarly works, including al-
Istr'ab, a compendium of biographies of Companions (see Ch. Pellat, “Ibn ‘Abd al-
Barr’, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
ibn-abd-al-barr-SIM_3027).

Muhammad b. ‘Umar al-Waqidi (130—207/747-822) was an Islamic scholar and histo-
rian from Medina, whose writings are considered of paramount importance for the
construction and transmission of knowledge about the first decades of Islamic history;
his work only survived in part in the Kitab al-Magazi, and through all kinds of refer-
ences in later historical writings (M. Leder, “al-WakidT", in E1? http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/al-wakidi-SIM_7836). The passage
in the Kitab al-Futith referred to here does not seem to have survived.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-shammakh-b-dirar-SIM_6806
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-shammakh-b-dirar-SIM_6806
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-barr-SIM_3027
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abd-al-barr-SIM_3027
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-wakidi-SIM_7836
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-wakidi-SIM_7836
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56  Aba ‘Utman al-Nahdi, from the clan Nahd b. Zayd, only converted to Islam during the
reign of ‘Umar; he came to live in Kufa and Basra, and he died in 83/702—703 (al-Tabari,

History XXXIX, 214—215).
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§29 Abi ‘Utman al-Nahdi®® said: “I saw ‘Umar throwing at the Gamrah,
wearing a cloak patched with a piece of leather bag.” ‘Ali b. Abi Talib said:
“I saw ‘Umar circumambulating the Ka‘bah, wearing a cloak made up of
twenty-one pieces of cloth, some of which were of leather”

§30 [It was transmitted] on the authority of Sa‘id b. al-Musayyab,5” who
said: “Umar went on pilgrimage. When he was at Dagnan®8 he said: ‘There is
no god but God, the Great, the Sublime, the Giver to whomever He wishes of
whatever He wishes. I used to graze the camels of al-Hattab in this valley,
wearing a woollen cloak; [my father] was a rude [man] who wearied me
when I was working and who beat me when I fell short [of doing my work
properly]. Now, however, my situation has become thus that there is no one
between me and God. Then he recited: [ Kamil meter]

§ 31 There is nothing of what you see whose joy lingers on
[only] the divine lingers on, whereas wealth and offspring will be
destroyed.

The treasures of Hurmuz>® have been of no avail to him, [not even] for
a day;

[The people of ] ‘Ad®° have tried to achieve eternity, but they did not
abide;

57  Sa‘idb.al-Musayyab was a highly respected early Muslim scholar and genealogist from
Medina, who died in 94/712—713 (al-Tabari, History Xxxx1x, 316, fn. 1462).

58  Dagnan: a small mountain close to Mecca, on the route to Medina (see al-Tabari,
History x1v, 131, fn. 648).

59  Hurmuz is a name that was borne by five rulers of the Sassanid dynasty of late
antique Persia; the most well-known in history and in Arabic literature was Hur-
muz IV (1. 579-590), who was executed following a successful rebellion against his rule
(Cl. Huart, H. Massé, “Hurmuz’, in Er? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/hurmuz-SIM_2963; A. Shapur Shahbazi, “Hormozd 1v’, in
Elr,12:466-467).

60  ‘Ad is the name of an ancient Arab tribe, known from pre-Islamic poetry and Ara-
bic mythology; they are referred to in the Qur’an as the people to whom the Ara-
bian prophet Had was sent, but who rejected him and who were then destroyed
by a violent wind, which is referred to in the next verse of this poem (A. Rippin,
“Ad” in EI3 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/
ad-COM_26300; R. Tottoli, “Ad’, in EQ http://referenceworks.brillonline.com/entries/
encyclopaedia-of-the-quran/ad-SIM_o0008).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hurmuz-SIM_2963
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/hurmuz-SIM_2963
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/ad-COM_26300
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/ad-COM_26300
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/ad-SIM_00008
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/ad-SIM_00008
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And neither did Sulayman,®! despite the fact that the winds blew for him
and that man and ginn were made weak among themselves.

Where are the kings to whose gifts
from every direction a rider used to come?

[At the end of life] there is a pool which is like a watering place that can be
reached without having to wade through mud:

It is unavoidable that one day [we] will reach it, just as [others already]
have reached [it].”62

61 The Muslim Sulayman is identical with the biblical king Solomon, known in Islam as
one of the most powerful rulers on earth, with deep knowledge, unparalleled wisdom,
and great powers of magic and divination; he is frequently mentioned in the Qur’an,
where he is presented as a messenger of God and as a prototype for Muhammad,
and where it is also claimed that a strong wind was subjected to him (J. Walker,
P. Fenton, “Sulayman b. Dawad’, in E1? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/sulayman-b-dawud-SIM_7158; P. Soucek, “Solomon’, in EQ
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/solomon
-COM_00188).

62  For the translation of the parallel text of this story transmitted on account of Sa‘id b.
al-Musayyab in al-TabarT’s History, see al-Tabari, History XIv, 131.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sulayman-b-dawud-SIM_7158
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sulayman-b-dawud-SIM_7158
http://referenceworks.brillonline.com/entries/encyclopaedia-of-the-quran/solomon-COM_00188
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3. ‘Utman b. ‘Affan

b. Abi 1-Asi b. Umayyah b. ‘Abd Sams b. ‘Abd Manaf b. Qusayy al-Qurasi 1-
Umaw1, Abu ‘Abd Allah and Aba ‘Amr, Du I-Narayn [Possessor of the two
lights®3], Commander of the Faithful—may God be pleased with him.

§32 The oath of allegiance was sworn to him for the office of caliph on
Saturday, the first day of Muharram of the year 24 [6 November 644], three
days after the burial of ‘Umar b. al-Hattab—may God be pleased with him—,
as a result of the people’s consensus on [the succession by] him. He was
killed in Medina on Friday, the 18th or 17th of Du I-Higgah of the year 35
[17 June 656], exactly 11 years, 11 months, and 22 days after the murder of
‘Umar—may God be pleased with him.

§ 33 He went on pilgrimage in each of those years, apart from the first and
the last. Ibn al-Atir5* reported that he led the people on the pilgrimage in
the first year, whereas it was said that rather ‘Abd al-Rahman b. ‘Awf led
the people on the pilgrimage by order of ‘Utman. When he performed the
pilgrimage in the year 29 [650], he set up his tent at Mina—it was the first
tent ‘Utman set up at Mindi—and he fulfilled the ritual prayer there and at
‘Arafah [with two additional rak‘ahs]. It was the first thing about ‘Utman that
the people openly spoke about, when he fulfilled the ritual prayer at Mina.
More than one of the Companions®3 found fault with that. So ‘Ali—may God

63  ‘Utman'’s epithet Du [-narayn (“possessor of the two lights”) is traditionally explained as
referring to his consecutive marriages with two of the Prophet’s daughters, Ruqayyah
and Umm Kultam.

64  Seelbn al-Atir, al-Kamil, 2:475. ‘Izz al-Din Abu l-Hasan ‘Ali Ibn al-Atir (d. 630/1233) was
a scholar from Mosul who gained a towering socio-cultural reputation, above all as a
historian recording the history of the local Syro-Mesopotamian dynasty of the Zangids
as well as that of the wider Muslim community of his time, in Arabic works of mainly
annalistic history that soon acquired authoritative historiographical status; his grand
work is the multi-volume al-Kamil f [-tarih [The Complete History] (see F. Rosenthal,
“Ibn al-Athir”, in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of
-islam-2/ibn-al-athir-SIM_3094).

65  The Companions (sahabah) refers to the first generation of Muslims who are distin-
guished from other generations by their direct contact with the Prophet; they are as a
result key authoritative figures in early Islamic history as well as for the development
of Muslim thought and practice (M. Muranyi, “Sahaba’, in Er? http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/sahaba-SIM_6459).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-al-athir-SIM_3094
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-al-athir-SIM_3094
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sahaba-SIM_6459
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sahaba-SIM_6459
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be pleased with him—said to him: “Whenever something new happens that
is without any precedent, I adhere to [the example of] the Prophet—may
God bless him and grant him salvation—, of Abt Bakr and of ‘Umar, [just
as in this case, where they used to] perform the prayer in two rak‘ahs, just
as you performed it in two rak‘ahs at the beginning of your term as caliph.”
[‘Utman] did not know what he could base [his changes] upon, so he said:
“[This is] a personal opinion that I have.” The story reached ‘Abd al-Rahman
b. ‘Awf—may God be pleased with him—, while he was in [the caliph’s]
entourage. So he came to him and said to him: “Did you not perform the
prayer at this spot together with the Messenger of God—may God bless him
and grant him salvation—, with Abui Bakr, and with ‘Umar in two rak‘ahs?
[I'm sure that] you did perform it in two rak‘ahs!” [‘Utman] said: “Surely,
but I learned that some from Yemen who went on pilgrimage and [other]
uncouth people said that for someone permanently residing [at Mecca] the
ritual prayer is to be performed in two rak‘ahs, and they advanced as an
argument my ritual prayer, because I have become connected [by marriage]
to a family in Mecca and I have property in T2if"66 But ‘Abd al-Rahman b.
‘Awf said: “This is no excuse, not your saying ‘I have become connected to
a family there’, because your wife in Medina [only] leaves it when you want
her to, and she merely lives where you do; nor is your property in Ta’if [an
excuse], because there are three nights of travel between you and [Ta’if ]; nor
is your saying about the pilgrims of Yemen and others. Revelation descended
upon the Messenger of God—may God bless him and grant him salvation—
while Islam was small, whereas Abu Bakr and ‘Umar performed the prayer
in two rak‘ahs when Islam had become firmly established.” ‘Utman said:
“[This is] a personal opinion that I have.” So ‘Abd al-Rahman b. ‘Awf left,
and he met ‘Abd Allah b. Mas‘ad®’, saying: “O Abu Muhammad, whatever

66  Thetown of T2'ifin the Arabian Hijaz was dominated in the early days of Islamic history
by the tribe of Taqif; it is situated to the southeast of Mecca, and it was known for its
pleasant climate and for the fertility and prosperity of its mountainous environment,
for which reason various members of the Meccan elite are recorded to have developed,
already before Muhammad'’s prophetic mission, estates in the valleys around Ta’if and
to have had close connections with the town and its inhabitants (M. Lecker, “al-T2’if",
in E7%, http://brillonline.com/entries/encyclopaedia-of-islam-2/alTaif-SIM_7324).

67  ‘Abd Allah b. Mas‘Gd was a widely respected Companion, Qur'an transmitter and
early scholar; he is believed to have died in 32/652—653, either in Medina or in
Kufa (J.-C. Vadet, “Ibn Mas‘ad”, in EI? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/Ibn-masud-COM_o338).


http://brillonline.com/entries/encyclopaedia-of-islam-2/alTaif-SIM_7324
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/Ibn-masud-COM_0338
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you know has been changed.” He said: “How should I then proceed?” He
said: “Do as you see fit and [as] you know [to be right].” Ibn Mas‘ad said:
“Disagreement is an evil thing, so I have performed prayer in four [rakahs]
with my companions [following ‘Utman’s example].” ‘Abd al-Rahman said:
“I have been performing prayer in two rak‘ahs with my companions, but
from now on I shall perform prayer in four [rak‘ahs].” It was said that this
happened in the year 30 [651].68

§ 34 The Commander of the Faithful ‘Ali b. Abi Talib did not perform the
pilgrimage during his caliphate, due to his preoccupation with the Battle of
the Camel®? and with [the Battle of] Siffin.”°

68  Forthe translation of the parallel text of this story, transmitted by al-Waqidi on account
of Ibn ‘Abbas and of ‘Abd al-Malik b. ‘Amr b. Abi Sufyan al-Taqafi, in al-TabarT’s His-
tory, see al-Tabari, History XV, 38—40; 39, fn. 65, explains the reasoning behind ‘Utman’s
changes to the ritual prayer as follows: “Uthman’s point is twofold: (1) Many ordinary
Muslims were ignorant of the different numbers of ritual prostrations (rak‘as) con-
nected with the act of prayer at different times. Hence, they would assume that all
prayers were to be performed with two rak‘as, although in fact only those who were
travelling or on pilgrimage were permitted to abbreviate the usual four rak‘as in that
manner. (2) ‘Uthman’s property holdings and family ties made him a permanent res-
ident in Mecca and al-T#’if as well as Medina; hence, he felt obligated to observe the
complete rite of four rak‘as even during the Pilgrimage season.”

69  The Battle of the Camel is the name given to the 36/656 military confrontation near
Basra in Iraq between ‘Al and his supporters on the one hand, and the Companions
Talhah and al-Zubayr with their associates—including the Prophet’s widow ‘Aigah—
on the other, in which the latter were defeated; this was the culmination of a conflict
over the succession of the caliph ‘Utman, that had begun in the aftermath of his mur-
der, when ‘Al had assumed the caliphate without consultation of Companions such
as Talhah and al-Zubayr; the name ‘Battle of the Camel’ is derived from the fact that
tradition claims that the worst fighting occurred around the camel that carried ‘A’i$ah
in a litter on its back (A. Afsaruddin, “Aisha bt. Abl Bakr’, in E13 http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-3/aisha-bt-abi-bakr-COM_23459).

70  The Battle of Siffin refers to the 37/657 confrontation in Syria between the Iraqi forces
of the caliph ‘Ali and the Syrian forces of the Syrian governor Mu‘awiyah b. Abi Sufyan,
generated by the fact that Mu‘awiyah—an Umayyad kinsman of the murdered caliph
‘Utman—was denied the right to avenge the murder of his kinsman; the outcome
of the battle of Siffin, near Raqqa by the Euphrates, was inconclusive, but it did
set several historical processes in motion that generated, by 40/661, the murder of
‘Ali and the general acceptance of Mu‘awiyah'’s caliphate from Damascus (M. Lecker,
“Siffin”, in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/siffin-SIM_7018); see also Hinds (1972); Humphreys (2006).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-3/aisha-bt-abi-bakr-COM_23459
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71 Mu‘awiyah was the son of one of pre-Islamic Mecca’s leaders; upon his conversion to
Islam in about 8/630, he was allowed to retain his privileged position, but now in the
Prophet’s entourage at Medina. Mu‘awiyah participated in the Arab conquest of Syria,
and eventually, in 18/639, he became this former Byzantine province’s first Muslim
governor, who managed to transform Syria into a powerful Arab-Muslim powerbase;
after the inconclusive confrontation with ‘Alf at Siffin, Mu‘awiyah obtained supreme
leadership over the caliphate, which he retained from 41/661 until his demise in 60/680;
in doing so he shifted the Arab empire’s headquarters to Syria and initiated what
is considered to be the first dynasty of Islam: the Umayyad caliphate (41-132/661—
750) (see M. Hinds, “Mu‘awiya’, in Er? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/muawiya-i-SIM_5279; Humphreys [2006]).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muawiya-i-SIM_5279
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muawiya-i-SIM_5279
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4. Mu‘awiyah b. Abi Sufyan™

His name is Sahr b. Harb b. Umayyah b. ‘Abd Sams b. ‘Abd Manaf al-Qurasi
1-Umawi, Abu ‘Abd al-Rahman, Commander of the Faithful.

§35 He was a governor in Syria for about 20 years. [Then,] in the year 38
or 9 [659], mainly the people of Syria swore the oath of allegiance to him
for the office of caliph. [Most of the other] people only agreed on him [as
their caliph] once al-Hasan b. ‘Ali"? and a group of his associates swore the
oath of allegiance to him in Rabi* [11] or Gumada [1] of the year 41 [August—
September 661], and it was said: of the year 40 [660]. He remained in the
office of caliph for 19 years, g months and 28 days; and it was said otherwise.

§36 He led the people on the pilgrimage during several years, the first of
which was the year 44 [665]. He did not perform the pilgrimage in the year
45 [666], when Marwan b. al-Hakam? led the people on the pilgrimage.

72 Al-Hasan b. ‘Ali was born in 3/624-625; he was the grandson of the Prophet, through
his mother, the Prophet’s daughter Fatimah; his father was the caliph ‘Ali. Upon his
father’s murder in Kufa in 41/661, al-Hasan was proclaimed caliph by the Iragis; even-
tually, however, in the face of renewed hostilities with the Syrians, he renounced
his office in favour of Mu‘awiyah and returned to a quietist life in Medina, where
he died in the year 49/669—670. Al-Hasan is considered by all Shiite groups alike as
the second divinely inspired imam, designated by his father to succeed him as the
only legitimate leader of the faithful (see L. Veccia Vaglieri, “(al-)Hasan b. ‘Ali b. Abi
Talib”, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
al-hasan-b-ali-b-abi-talib-COM_o272).

73 Marwan b. al-Hakam (c. 2-65/ 623—-685) was a well-respected Companion and a cousin
of caliph ‘Utman, who acted as a governor on several occasions during the reign of
caliph Mu‘awiyah. By the time of Mu‘awiyah’s death in 60/680, Marwan was considered
the most senior of the Umayyad clan in the Hijaz; when by 63/683 the Umayyads were
on the defense on several fronts, Marwan and his family were forced to flee to Syria. In
64/684 he emerged victoriously from a major confrontation among Syrian Arab tribes,
and was proclaimed the Umayyad caliph in Damascus. Marwan died in 65/685, and
was succeeded in the Umayyad caliphate by his son ‘Abd al-Malik. All Umayyad caliphs
after Marwan were from his lineage, and they are therefore known as the Marwanids
(C.E. Bosworth, “Marwan 1b. al-Hakam’, in E12 http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/marwan-i-b-al-hakam-SIM_4979).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-hasan-b-ali-b-abi-talib-COM_0272
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-hasan-b-ali-b-abi-talib-COM_0272
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/marwan-i-b-al-hakam-SIM_4979
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/marwan-i-b-al-hakam-SIM_4979
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TRANSLATION §36 227

Thereafter Mu‘awiyah again went on pilgrimage in the year 50 [670-671],
and it was said [that in that year] rather his son Yazid b. Mu‘awiyah led
the people on the pilgrimage. There was said [that] Mu‘awiyah went on
pilgrimage for several more years than these.

74  Yazid b. Mu‘awiyah succeeded his father to the Umayyad caliphate in 60/680; although
as capable a leader as his father, he is remembered especially for the fact that his
agents slaughtered the Prophet’s grandson al-Husayn and his family at Karbala in
Muharram 61/October 680. Yazid died in 64/683, while his armies were confronting
opposition against his rule in the Hijaz (G.R. Hawting, “Yazid (1) b. Mu‘awiya’, in
EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/yazid-i-b
-muawiya-SIM_8000).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/yazid-i-b-muawiya-SIM_8000
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/yazid-i-b-muawiya-SIM_8000
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75  ‘Abd Allah b. al-Zubayr was a renowned Companion, who became leader of the Hijaz
group that contested the legitimacy of the succession of the caliph Mu‘awiyah in
60/680 by his son Yazid. This opposition was locally successful, giving rise to the so-
called second civil war ( fitnah); when the Umayyads of Syria got into disarray after
Yazid’s early death in 64/683, Ibn al-Zubayr successfully claimed the caliphate and
his leadership was established over most of the Arab empire; eventually, however,
the Syrian Umayyads, led by Marwan b. al-Hakam and his son ‘Abd al-Malik, fought
back, generating the siege of Mecca and the murder of the caliph Ibn al-Zubayr in
73/692, and the recreation of the Umayyad caliphate (H.A.R. Gibb, “Abd Allah b. al-
Zubayr”, in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/abd-allah-b-al-zubayr-SIM_oo69).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-allah-b-al-zubayr-SIM_0069
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-allah-b-al-zubayr-SIM_0069
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5. ‘Abd Allah b. al-Zubayr?>

b. al-Awwam b. Huwaylid b. Asad b. ‘Abd al-Uzza b. Qusayy al-Qurasi 1-
Asadi, Abu Bakr—and it was said Aba Bukayr—and Abu Habib, Comman-
der of the Faithful, may God be pleased with him.

§ 37 The oath of allegiance for the office of caliph was sworn to him in the
year 64 [684]—and it was said: [in the year 6]5 [685]—, after the death of
Mu‘awiyah b. Yazid b. Mu‘awiyah b. Abi Sufyan.” He did not use to make any
claims for the office of caliph before. The people of the Hijaz, of Yemen, of
Iraq, and of Hurasan agreed to submit to him.

§ 38 He led the people on the pilgrimage eight times.

§39 He—may God’s mercy be upon him—was killed by the hand of al-
Haggag b. Yusuf al-Taqafi’” in the days of ‘Abd al-Malik b. Marwan b. al-

76 ~ Mu‘awiyah b. Yazid b. Mu‘awiyah b. Abi Sufyan, or Mu‘awiyah 11, was the son and
successor of the Umayyad caliph Yazid; he reigned very briefly in 64/683-684 amidst
great turmoil in Syria and beyond; Mu‘awiyah 11 moreover died, probably from a
disease, before he had been able to nominate a successor. His shortlived reign, which
was never widely accepted anyway, and thus presaged the temporary collapse of
Umayyad power (C.E. Bosworth, “Mu‘awiya 11, in E12 http://referenceworks.brillonline
.com/entries/encyclopaedia-of-islam-2/muawiya-ii-SIM_5280).

77  Al-Haggag b. Yusuf al-Tagafi was one of the main military agents and commanders
for the Umayyad caliph ‘Abd al-Malik b. Marwan. After bringing a violent end to the
caliphate of Ibn al-Zubayr in Mecca and after a brief governorship over the Hijaz,
al-Haggag was appointed governor of Iraq in 75/694, from where he successfully con-
solidated Umayyad Syrian authority over Iraq and further East; he remained in charge
of the whole of the Islamic East in name of the Umayyad caliph of Syria until his death
in 95/714 (A. Dietrich, “al-Hadjdjadj b. Yasuf”, in £12 http://referenceworks.brillonline
.com/entries/encyclopaedia-of-islam-2/al-hadjdjadj-b-yusuf-SIM_2600).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muawiya-ii-SIM_5280
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muawiya-ii-SIM_5280
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-hadjdjadj-b-yusuf-SIM_2600
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-hadjdjadj-b-yusuf-SIM_2600
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Hakam,”8 on Tuesday 17 Gumad4 1—and it was said Gumad4 11—of the year
73 [4 October/3 November 692]. After his murder in Mecca [his body] was
exposed on a cross.

§ 40 Al-Haggag began besieging him from the first night of Da I-Higgah of
the year 72 [24 April 692]. In that year, al-Haggag led the people on the
pilgrimage. At ‘Arafah, he performed the ritual of standing while he was
wearing a coat of mail and a helmet. During that pilgrimage, they did not

circumambulate the house [of God]. Al-Haggag besieged him for 6 months
and 17 days, until [Ibn al-Zubayr] was killed.

§ 41 When the Syrians attacked [Ibn al-Zubayr] in the days of Yazid b.
Mu‘awiyah, the Ka'bah was burnt down. [This happened] in the year 64
[683]. Ibn al-Zubayr left it [untouched] so as to defame the Syrians by that.
But when Yazid died and leadership was vested in him, he destroyed it to the
ground and built it on the foundations of Abraham”—may there be peace
upon him. He included the £ijr8° into it and he made two doors for it. When
al-Haggag killed ‘Abd Allah b. al-Zubayr, he demolished Ibn al-Zubayr’s con-
struction of the Ka‘bah—{thishappened] in the year 74 [693]—and he made
it as it still is today, as I have reported that in great detail in the book al-
Isarah wa-l-ilam bi-bina’ al-ka‘bah al-bayt al-haram [Advice and Informa-
tion Regarding the Construction of the Ka‘bah, the Sacred House].8!

78  ‘Abd al-Malik b. Marwan b. al-Hakam was Umayyad caliph between 65/685 and 86/705;
he managed to restore Umayyad power throughout the Arab empire and to consol-
idate his authority East and West in unprecedented Arabo-Islamic imperial fashion
(H.A.R. Gibb, “Abd al-Malik b. Marwan”, in E12 http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/abd-al-malik-b-marwan-SIM_o107; Robinson
[2007]).

79  InIslam, the prophet Ibrahim—Abraham of the Judeo-Christian tradition—is accred-
ited with building, together with his son Isma‘l, the Kabah in Mecca by direct order
from God, as the cosmic centre of the original monotheistic cult of mankind; upon
completing the Ka‘bah’s construction, Ibrahim and Ismal are furthermore believed
to have established the rites of pilgrimage to it, which were then only revived by
Muhammad (R. Paret, “Ibrahim’, in E12 http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/ibrahim-SIM_3430; see also Cook [1983]: 36-37).

80  The higr or higr Isma‘l refers to a small open area between the Ka‘bah’s north-west wall
and a semi-circular low wall of white marble, which is believed to contain the graves of
Ibrahim’s son Isma‘il and of Ism&’il’s mother Hagar (Wensinck, Jomier, “Ka‘bal’, £12).

81 Al-Maqrizi, Bin@ al-Ka‘bah, 156158 (Dikr bina’ al-Haggag b. Yusuf al-Kabah |‘Report

Vv

of al-Haggag b. Yasuf’s construction of the Kabah']).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-al-malik-b-marwan-SIM_0107
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abd-al-malik-b-marwan-SIM_0107
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibrahim-SIM_3430
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibrahim-SIM_3430
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82  Al-Muhtar b. Abi ‘Ubayd al-Taqafi was the leader of a movement that controlled Kufa
in 66-67/685-687 in the name of Muhammad b. al-Hanafiyyah, a son of ‘Ali b. Abi
Talib whom they claimed to be the only legitimate heir to the caliphate; eventually
al-Muhtar and his supporters were defeated by the agents of Ibn al-Zubayr, al-Muhtar
being killed in battle on 14 Ramadan 67/3 April 687 (G.R. Hawting, “al-Mukhtar b. Abi
‘Ubayd”, in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-mukhtar-b-abi-ubayd-SIM_5473).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-mukhtar-b-abi-ubayd-SIM_5473
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-mukhtar-b-abi-ubayd-SIM_5473
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6. ‘Abd al-Malik b. Marwan
b. al-Hakam b. Abi 1-As b. Umayyah b. ‘Abd Sams b. ‘Abd Manaf b. Qusayy.

§ 42 He came to power in Damascus after the demise of his father in the
month Ramadan of the year 65 [April 685]. [At that time] there was in Mecca
‘Abd Allah b. al-Zubayr for whom the office of caliph was claimed, and over
Iraq there was al-Muhtar b. Abi ‘Ubayd al-Taqafi,82 who claimed [the office
of caliph] for Muhammad b. al-Hanafiyyah.83 [At that time also] the earth
had been covered in warfare, ever since the killing of al-Husayn b. ‘Al1 b. Abi
Talib8—may God be pleased with them both. But fortune was on the side
of ‘Abd al-Malik b. Marwan, and all those who opposed him were killed. He
remained in the office of caliph after Ibn al-Zubayr for 13 years and 4 months
less 7 nights, as I reported in his biography and in the biography of his father
in al-Tarih al-kabir li-Misr [The Great History (in Continuation) of Egypt]8>
(because both of them entered [Egypt and were therefore recorded in that
history]).

83  Muhammad b. al-Hanafiyyah was the son of ‘Ali b. Abi Talib by a woman of the Bana
Hanifah; he lived a politically quietist life in the turbulent days of the early Muslim
community; but when the leadership of his half-brothers, the Prophet’s grandsons al-
Hasan and al-Husayn, had become impossible by the early 60s/680s, some supporters
of the leadership of ‘Ali’s lineage—al-Muhtar in Kufa in particular—briefly turned
to him to lead their cause; after the failure of al-Muhtar’s movement, Muhammad
continued to try and live his quietist life in the Hijaz until his death in 81/700-701
(Fr. Buhl, “Muhammad b. al-Hanafiyya’, in E1? http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/muhammad-ibn-al-hanafiyya-SIM_5351).

84  Al-Husayn b. ‘Ali b. Abi Talib was the youngest son of ‘Ali and Fatimah, the Prophet’s
daughter; he is especially remembered for the unfortunate fate he encountered near
Karbal@, in Iraq, in 60/680, when after accepting an invitation from an anti-Umayyad
movement to come to Kufa and assume leadership over the community, he was
stopped on the road by Umayyad troops and killed (L. Veccia Vaglieri, “(al-)Husayn
b. Abi Talib’, in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of
-islam-2/al-husayn-b-ali-b-abi-talib-COM_o304).

85  Both biographies seem to have been lost, as they are not mentioned in any of the
extant fragments of this voluminous biographical history of Egypt by al-Maqrizi (see
al-Maqrizi, al-Mugqaffd). For a detailed discussion of this compilation’s title and its
translation (al-Tarih al-kabir al-muqaffi—The Great History in Continuation), see
Witkam (2014): 96—101. I am grateful to professor Witkam for drawing my attention
to this publication.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muhammad-ibn-al-hanafiyya-SIM_5351
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/muhammad-ibn-al-hanafiyya-SIM_5351
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-husayn-b-ali-b-abi-talib-COM_0304
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-husayn-b-ali-b-abi-talib-COM_0304
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§ 43 During his caliphate, ‘Abd al-Malik went on pilgrimage in two years.
One of them was in the year 75 [695], when Sabib b. Yazid,86 one of the
Harigrs,®” intended to murder him. But he was informed of that, so he took
his precautions. He wrote to al-Haggag b. Yasuf—after his departure [from
the Hijaz for the governorship of Iraq]—ordering him to summon Salih b.
Musarrih®® and other Harigis. The stories about them were recorded in their
proper place.

§ 44 ‘Abd al-Malik delivered a public Friday sermon to the people in the
Prophet’s Medina. After praising and lauding God, he said: “Now then, I
am not like the weakling caliph, that is ‘Utman—may God be pleased with
him—, nor [am I] like the sycophant caliph, that is Mu‘awiyah, nor [am
I] like the catamite caliph, that is Yazid b. Mu‘awiyah; on the contrary, I
will only treat this community with the sword, so that your lances will be
correctly lined up for us again. You charge us with following the actions of
the first emigrants,® but you do not act according to their actions; and you

86  Sabib b. Yazid b. Nu‘aym al-Saybani (c. 25-78/c. 646-697) was an Arab leader from the
region of Mosul who participated in some of the many Iraqi uprisings against the Syrian
Umayyads, traditionally referred to as Harigi rebellions; between 76/695 and 77/696
Sabib lead one such rebellion himself in Northern and Central Iraq (K.V. Zettersteen,
C.F. Robinson, “Shabib b. Yazid”, in E12 http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/shabib-b-yazid-SIM_6728).

87  The term Harigi is used to denote a member of the earliest of the religious sects
of Islam, which emerged in the mid-seventh century as a result of ongoing com-
petition and conflicts for legitimate leadership over the young Muslim community;
Harigis appeared especially in the sources for the early Islamic period in the con-
text of continunous rebellions against central Muslim authorities (G. Levi Della Vida,
“Kharidjites”, in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of
-islam-2/kharidjites-COM_o497).

88  Salih b. Musarrih was another rebel against Umayyad authority; he was killed in battle
inNorthern Iraq shortly after this caliphal pilgrimage, in 76 /695, whereupon the above-
mentioned Sabib b. Yazid continued his rebellion, or at least recuperated Salih’s forces
for his own rebellion (Robinson, “Shabib b. Yazid’, in E12).

89  The term ‘First Emigrants’ refers to the group of people from Mecca who accepted
Muhammad’s call to prophetic leadership and who converted before his migration
(higrah) to Medina in 0/622; they all migrated with him—hence their name; their early
conversion in the adverse circumstances of polytheist Mecca and their closeness to the
Prophet have awarded them a special status in the remembrence of the early days of
the Muslim community.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/shabib-b-yazid-SIM_6728
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/shabib-b-yazid-SIM_6728
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/kharidjites-COM_0497
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/kharidjites-COM_0497
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order us to fear God, but you forget that for yourself. By God, no one will
order me anymore to fear God after this rise in rank of me, or I will have his
head cut off” Then he came down [from the minbar].
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7. Al-Walid b. ‘Abd al-Malik b. Marwan?°

§ 45 The oath of allegiance was sworn to him after his father’s death, by
designation from him, on 15 Sawwal of the year 86 [9 October 705]. His term
of caliph lasted for g years and 7 months.

§46 He had the mosque of the Messenger of God—may God bless him
and grant him salvation—built in the year 88 [707]. That happened by the
hand of ‘Umar b. ‘Abd al-‘Aziz,%! while he was [governor| over Medina. [Al-
Walid] wrote to him in Rabi‘ 1 [February] ordering him to incorporate the
apartments of the Prophet’s wives into the mosque of the Messenger of
God—may God bless him and grant him salvation—, to acquire what was
surrounding it so that it would measure 200 cubits on each side, and to move
the giblah forward. So ‘Umar assessed the value of the properties in a fair
manner and he gave the people their prices. He pulled down the rooms of
the wives of the Prophet—may God bless him and grant him salvation—and
he built the mosque. [Soon afterwards] workmen came to him from Syria. Al-
Walid sent [word] to the ruler of the Byzantines [informing him] of what he
intended. [The Byzantine emperor] sent to him 100,000 mitgals®? of gold, 100
workers, and 40 loads of mosaic. Al-Walid had [all] that transported to ‘Umar
b. ‘Abd al-‘Aziz. Then ‘Umar came [to the site] while the leading people [of
Medina] were with him. They laid the foundations of the mosque and started
its construction.®?

90  Al-Walid succeeded his father ‘Abd al-Malik b. Marwan b. al-Hakam in the Umayyad
caliphate in 86/705 without opposition; he remained in office until his death in 96/715,
continuing his father’s policies and generating a period of internal peace and external
expansion (R. Jacobi, “al-Walid’, in Er2 http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-walid-SIM_7846).

91 ‘Umar b. ‘Abd al-‘Aziz b. Marwan b. al-Hakam was the son of caliph ‘Abd al-Malik’s
brother; he was governor of Medina on behalf of al-Walid between 87/706 and 93/712.
In 99/717 he succeeded al-Walid’s brother Sulayman b. ‘Abd al-Malik in the Umayyad
caliphate, and he remained in office until his death in 101/720 (P.M. Cobb, “Umar (11)
b. ‘Abd al-‘Aziz’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia-of
-islam-2/umar-ii-b-abd-al-aziz-COM_1282).

92 A measurement of weight, equalling about 5 grams, one silver coin and a half, or one
gold coin.

93  Forthe translation of the parallel text of this story, transmitted by Muhammad b. ‘Umar,
in al-TabarT's History, see al-Tabari, History XXIII, 141-142.


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-walid-SIM_7846
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-walid-SIM_7846
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umar-ii-b-abd-al-aziz-COM_1282
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/umar-ii-b-abd-al-aziz-COM_1282
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§ 47 [Al-Walid] also wrote to ‘Umar [instructing him] to facilitate [passage
through] the narrow mountain passes [around Medina], to dig out wells
and to construct a drinking fountain in Medina. [ Umar] constructed it and
caused its water to flow. When al-Walid performed the pilgrimage and saw
[the fountain], he was impressed by it. He assigned caretakers for it who had
tolook after it, and he ordered that the people of the mosque should be given
to drink from it. He wrote to all the regions [instructing them] to repair the
roads and to dig wells along the road of the Hijaz, and he prevented lepers
from going out among the people, arranging for allowances to be allocated
to them.%*

§ 48 His pilgrimage happened in the year 91 [710]. When he entered Medina,
he immediately went to the mosque to inspect its construction. The people
were cleared out of it, no one remaining behind except for Sa‘id b. al-
Musayyab.%> None of the guards dared to make him leave, so it was said
to him: “if only you stood up.” But he said: “I will not stand up until the
time has come that was written for me to stand up.” Then it was said: “and
if only you greeted the Commander of the Faithful.” He said: “By God, I
shall not stand up for him.” ‘Umar b. ‘Abd al-‘Aziz said: “I began making al-
Walid turn towards the [other] side of the mosque so as not to see him.” But
al-Walid turned his face towards the giblah and said: “who is that elderly
man? Is he not Sa‘id?” ‘Umar said: “Yes, but his condition is so-and-so, and
if he had known that you are standing here, he certainly would have stood
up and greeted you; but [he did not because] his sight is weak.” Al-Walid
said: “I already know about him; let us go towards him.” So he went around
the mosque and then came to him. He said: “How are you, $ays?” But, by
God, Sa‘ld did not move. He said: “I'm well, praise to God; and how is the
Commander of the Faithful and how is his condition?” Al-Walid left, saying
to ‘Umar: “This is the last remaining one from the [first generation of the
community’s| leading people.”¢

94  Forthe translation of the parallel text of this story, transmitted by Muhammad b. ‘Umar
and by Ibn Abi Sabrah, in al-Tabari’s History, see al-Tabari, History XXI11, 144.

95  The Medinan scholar Sa‘id b. al-Musayyab (d. 94/712—713) was remembered for refus-
ing to swear allegiance to al-Walid, for which he ended up in prison (al-Tabari, His-
tory XXXIX, 316, fn. 1462 [see also fn. 57]).

96 For the translation of the parallel text of this story, transmitted by Muhammad b. ‘Umar,
in al-TabarT's History, see al-Tabari, History XxI11, pp. 179-180.
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§ 49 He distributed a lot of riches in Medina, and performed the Friday
prayer there. He delivered the first public Friday sermon before the people
while he was sitting down. Then he stood up and delivered the second Friday
sermon while he was standing up. A man said to Raga’ b. Haywah:%7 “Is this
the way [the caliphs] perform [the sermon]?” He said: “yes, for this is how it
was done by Mu‘awiyah and so on.” But it was said to him: “Aren’t you going
to speak to him [about it]?” He said: “Qabisah b. Du’ayb®8 reported to me
that he spoke to ‘Abd al-Malik on the matter of sitting down, but he did not
[want to] refrain from it, saying: ‘This is how ‘Utman performed the Friday
sermon.’ [Qabisah] said: ‘I said: By God, ‘Utman only delivered the Friday
sermon while standing up.” Raga’ said: “They just follow anything that is
transmitted to them.”®®

97  Raga’ b. Haywah b. Hanzal al-Kindi was an influential religious and political adviser
at the Umayyad court from the reign of ‘Abd al-Malik up to ‘Umar’s; it is said that
he had a hand in ‘Umar’s succession of his nephew Sulayman in g9/717. Raga’ is also
known as a man of piety and religious learning. He died in 112/730 (C.E. Bosworth,
“Radja’ b. Haywa’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia
-of-islam-2/radja-b-haywa-SIM_8865).

98  Qabisah b. Du’ayb (d. 86/705) was a jurist and traditionist, who worked as a leading
figure in the administration of ‘Abd al-Malik (see al-Tabari, History xxx1Ix, 317, fn. 1469).

99  Forthe translation of the parallel text of this story, transmitted by Muhammad b. ‘Umar,
in al-Tabart’s History, see al-Tabari, History xx111,180-181 (according to this account, the
man who spoke to Raga’ was known as Ishaq b. Yahyd).
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100 Sulayman b. ‘Abd al-Malik b. Marwan succeeded his brother al-Walid in the Umayyad
caliphate in 96/715 without opposition; his reign ended abruptly in 9g9/717 when
he died in Northern Syria, leading a campaign against the Byzantine empire that
included an unsuccessful siege of Constantinople (R. Eisener, “Sulayman b. ‘Abd al-
Malik’, in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/sulayman-b-abd-al-malik-SIM_7156).
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8. Sulayman b. ‘Abd al-Malik b. Marwan!00

§50 The oath of allegiance was sworn to him after the death of his brother
al-Walid on 15 Gumada 11 of the year 96 [25 February 715], while he was at
al-Ramlah.!%! He remained in the post of caliph for 2 years, 8 months, and 5
days—it was said: less 5 days.

§51 He led the people on the pilgrimage in the year g7 [716]. He wrote to
Halid b. ‘Abd Allah al-Qasr1'°2—he was [governor] over Mecca: “Make me a
spring producing sweet and cold water [and make it thus] that [its water]
wells up between Zamzam!°2 and the Magam."%* So Halid created a rock

101 The coastal town of al-Ramlah was founded and developed as the new capital of
the gund Filastin, the Umayyad province of Palestine, when Sulayman was gover-
nor there during the caliphate of al-Walid; Sulayman alledgedly also continued to
live in al-Ramlah when he became Umayyad caliph (E. Honigmann, “al-Ramla’, in
EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-ramla
-SIM_6215).

102 Halid b. ‘Abd Allah al-Qasri was an Umayyad governor, first of Mecca and later of the
province of Irag; he finally fell from office and favour in 120/738 and died under torture
in 126/743-744; there is an unresolved discussion in historiography about whether
Halid remained governor of Mecca under Sulayman, and hence whether this fountain,
intended to supplant Zamzam, was constructed on the orders of Sulayman or rather
of al-Walid before (as al-Tabari suggests) (G.R. Hawting, “Khalid b. ‘Abd Allah al-KasrT,
in E12 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/khalid
-b-abd-allah-al-kasri-SIM_4145).

103 Zamzam is the name of the well inside the Haram mosque of Mecca, east of the
Ka‘bah, from which water is believed to have welled up for the first time in the days
of the prophet Ibrahim and which is then believed to have been rediscovered by
the grandfather of the prophet Muhammad in the sixth century; as a result of these
mythic origins, water from Zamzam is traditionally considered to possess particular
qualities (J. Chabbi, “Zamzam’, in E1? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/zamzam-SIM_8112).

104 The maqgam Ibrahim refers to a little building close to Zamzam and to the northeast
facade of the Ka‘bah; inside there is preserved a stone with the prints of two human
feet, which are believed to have remained when the prophet Ibrahim stood on it
for building the Kabah (M. Kister, “Makam Ibrahim’, in Er? http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/makam-ibrahim-SIM_4815).


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-ramla-SIM_6215
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105 Tubayr is the name of a mountain near Mecca.
106 Bab al-Safa is the name for one of the many gates that traditionally regulated access to

the Meccan sanctuary of the sacred mosque, al-masgid al-haram.
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basin at the foot of Tubayr,1°% he made it solid and he made its water rise,
by cutting a fissure in it through which [water] could pour in it from a
canyon in the mountain. Then he cut through [the other side] of the basin,
[creating] a spring from which [water] poured down to the sacred mosque. It
ran through a pipe of lead until it appeared again through a jet of water that
poured into a marble drinking fountain between Zamzam and the Magam.
When it was all set up and its water appeared, al-Qasri ordered camels
to slaughter. They were slaughtered in Mecca and distributed among the
people, and he organised a banquet to which he invited the people. Then he
ordered with aloud voice, shouting: “all to prayer.” He ordered for the minbar
[to be brought]. It was put in front of the Ka'bah, whereupon he mounted
[it]. He praised and lauded Allah, and said: “O people, praise God and pray
for the Commander of the Faithful, who has given you sweet, cold, and fresh
water to drink.” This drinking fountain poured out in a conduit of lead that
ran to a place for ritual ablution which used to be at the Bab al-Safa’,106 as
well as in a basin that was at the market. The people did not take up the habit
of stopping at this fountain, and in fact hardly anyone came near to it, for
they were more intent on and longing for drinking the water of Zamzam. So
Halid mounted the minbar and blamed the people, speaking in a slanderous
way.

§52 The basin [at the market] remained until Dawad b. ‘Ali b. ‘Abd Allah b.
‘Abbas!?7 destroyed it, during the caliphate of Abui 1-‘Abbas al-Saffah.1°8 The
spring was transformed into a basin at the mosque’s gate. The conduit of lead
remained until Yusr al-Hadim!%® came from Baghdad to Mecca in the year

107 Dawad b. ‘Ali b. ‘Abd Allah b. ‘Abbas was one of the most respected uncles of the first
two ‘Abbasid caliphs; he died in 133/750-751 (al-Tabari, History XxXIx, 277, fn. 1258).

108 Abu I-Abbas ‘Abd Allah b. Muhammad b. ‘Ali b. ‘Abd Allah b. al-“Abbas was
the first caliph of the ‘Abbasid dynasty; he was proclaimed as caliph with the
title al-Saffah in 132/749 and died in 136/754 (S. Moscati, “Aba ’l-Abbas al-Saffah’,
in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abu-l
-abbas-al-saffah-SIM_o150).

109 Yusr al-Hadim (also sometimes referred to as Bisr al-Hadim, Yusr al-Af$im, or Bisr al-
AfSin1) was a member of the ‘Abbasid court in the second half of the ninth century who
supervised the restoration of the mosques of Mecca and Medina in 256/870, at which
occasion he was also involved in the restoration of the magam Ibrahim (see Kister
[1971]: 485) and—as explained here—of Zamzam. See also al-Tabarl, History xxxvi11,
164; I1d., History XXX1V, 219—220; Id., History XXxVI, 31


http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/abu-l-abbas-al-saffah-SIM_0150
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256 [870]. He had the dome constructed next to the drinking place and he
removed the pipe of Halid and used it for the conduit of the jet of water that
poured into the cisterns of Zamzam, [enabling it] to overflow into this basin
[at the mosque’s gate].
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110 Hisam b. ‘Abd al-Malik b. Marwan succeeded his older brother Yazid in the Umayyad
caliphate in 105/724 without opposition; he reigned in relative peace, stability and
prosperity for 19 years, until his death in 125/743, which made him the longest reigning
of the Syrian Umayyad caliphs (F. Gabrieli, “Hisham’, in Er? http://referenceworks
.brillonline.com/entries/encyclopaedia-of-islam-2/hisham-SIM_2goz).
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9. Hisam b. ‘Abd al-Malik b. Marwan110

§53 He was appointed as caliph after the death of his brother Yazid b. ‘Abd
al-Malik!! in the course of the last ten days of Sa‘ban of the year 105 [late
January 724]. He performed the office of caliph for 19 years, g months, and 21
days—it was said 8 months and a half.

§54 During [his term], he went on pilgrimage once, in the year 106 [725].
[On the caliph’s request] Abu 1-Zinad"? wrote up for him the traditions of
the pilgrimage. Abu 1-Zinad said: “I have met Hisam [as follows]: I was in
the procession [behind the caliph], when Sa‘id b. ‘Abd Allah b. al-Walid b.
‘Utman b. ‘Affan!!'3 encountered him. He came riding beside him, and T heard
him saying to [Hisam]: ‘O Commander of the Faithful, God has not ceased
his benevolence toward the house of the Commander of the Faithful, and
He [has not ceased] to stand by his ill-treated caliph;4 [likewise] have they
not ceased to curse Abu Turab!!® in these lands; as they are virtuous lands,
the Commander of the Faithful ought to curse him [too while he is] in them.
His talk troubled Hi$am, so he said: “‘We have not come to vilify nor to curse
anyone; we have come as pilgrims.’ Then he stopped talking and turned

111 Yazid b. ‘Abd al-Malik succeeded his nephew ‘Umar in the Umayyad caliphate in
101/720 without opposition; he reigned until his death in 105/724 (H. Lammens,
Kh.Y. Blankinship, “Yazid (11) b. ‘Abd al-Malik”, in E1? http://referenceworks.brillonline
.com/entries/encyclopaedia-of-islam-2/yazid-ii-b-abd-al-malik-SIM_8oo1).

112 Aba l-Zinad (sometimes also referred to as Abu 1-Zanad) is the nickname of ‘Abd
Allah b. Dakwan, an Umayyad administrator in Iraq who died in 130/747-748; together
with his three sons, Abu 1-Zinad is considered an important transmitter of hadit,
and one of these sons, known as Ibn Abi I-Zinad (d. 174/790—791), also gained fame
as an early specialist of Medinan jurisprudence (figh) (Ed., “Ibn Abi ’I-Zinad", in
EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/ibn-abi-1
-zinad-SIM_8635).

113 Sa‘idb. ‘Abd Allah b. al-Walid was a great-grandson of the third caliph ‘Utman, and also
a great-great-grandson of the first caliph Aba Bakr (al-Tabari, History xxv, 19, fn. 19).

114 That s, Sa‘id’s great-grandfather, the caliph ‘Utman, who was murdered in 35/656.

115 Aba Turab is a pejorative nickname for the fourth caliph ‘Ali b. Abi Talib (“Aba
Turab’, in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/abu-turab-DUM_o104).
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towards me. He asked me about the pilgrimage, and I informed him about
what I had written for him.” [Abu 1-Zinad] said: “It troubled Sa‘d that I had
heard him saying that, so he was broken-hearted every time he saw me.”!16

§55 Ibrahim b. Muhammad b. Talhah!'” spoke to His$am when he was in the
higr in Mecca. He said to him: “By God and by the sacredness of this house
for which you have gone out expanding its greatness, I supplicate you not
to bring over me once again my injustice.” [Hisam] said: “What injustice?”
He said: “my house.” [Hisam] said: “Where were you with respect to the
Commander of the Faithful ‘Abd al-Malik?” He said: “He treated me unjustly.”
[Hisam] said: “What about al-Walid and Sulayman?” He said: “They both
treated me unjustly.” [Hisam] said: “What about ‘Umar?” He said: “May God
have mercy upon him, he returned it to me.” [Hi$am | said: “What about Yazid
b. ‘Abd al-Malik?” He said: “He treated me unjustly, taking it from me just
after I had taken it, so that it is [now] in your possession.” Hisam said: “If
you could bear a beating, I would beat you.” He said: “By God, I can stand
a beating with the sword and with the whip!” His$am went away, saying to
whoever was with him: “What did you make of hearing this tongue?” [The
other person] said: “How skilful it is!". [HiS$am] said: “It is the tongues of
Quraysh, and among the people there continue to be remnants similar to
this which I just noticed.”18

§56 After Hisam, no one from the Bant Umayyah went on pilgrimage while
he was caliph.

116  For the translation of the parallel text of this story, transmitted by al-Wagidi on author-
ity of Ibn Abi al-Zinad, in al-TabarT's History, see al-Tabari, History Xxv, 19.

117 Ibrahim b. Muhammad b. Talhah (also known as al-Arag) was a grandson of Talhah
b. ‘Ubayd Allah, an early convert and prominent Companion of Muhammad who was
killed in 36/656 in the Battle of the Camel near Basra, when he rose with other com-
panions against the succession to the caliphate of ‘Ali b. Abi Talib (W. Madelung,
“Talha’, in Er? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/talha-SIM_7362; al-Tabari, History Xxv, 19—20, fn. 99).

118  For the translation of the parallel text of this story in al-TabarT’s History, see al-Tabari,
History xxv, 20.
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Then there was the reign of the ‘Abbasids. The first of them to go on pilgrim-
age while he was caliph was:

10. Aba Ga‘far al-Mansarl1®

His name is ‘Abd Allah b. Muhammad b. ‘Ali b. ‘Abd Allah b. ‘Abbas b. ‘Abd
al-Muttalib, Commander of the Faithful, al-‘Abbasi I-Hasgimi.

§57 The oath of allegiance was sworn [to him] after the death of his brother
Abu I-‘Abbas al-Saffah ‘Abd Allah b. Muhammad, while he was on the road
to Mecca, in the year 136 [754].

§58 He came to [live in] Kufa.!20 In the year 140 [758] he went on pilgrimage.
He entered into ihram from al-Hirah!?! onwards. Once he had concluded

119 Abu Gaffar al-Mansir was the second caliph of the ‘Abbasid dynasty, succeeding his
brother al-Saffah in 136/754 and reigning until his death in 158/775; the successful
longevity of his rule consolidated the ‘Abbasid take-over of the caliphate and meant the
starting point of many decades of ‘Abbasid imperial prosperity emanating from Iraq
and integrating elites and regions from North Africa to Transoxania (H. Kennedy, “al-
Mansuar’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-mansur-SIM_4935).

120 Kufa (al-Kafah) was established in Iraqg—together with Basra to the south—as a
military encampment (misr) and control center in the course of the Arab conquest
of the region in the 630s; it soon transformed into a regional capital for, as well as a
hotbed of regional (especially pro-‘Alid) dissent with, caliphal authority as emanating
from the Hijaz and then from Syria; in the mid-eighth century, it briefly became the
centre of the new ‘Abbasid caliphate, before its transfer to Baghdad in the course
of the reign of al-Mansar; throughout the caliphal era, Kufa (and Basra) operated
as key centers of Arabo-Islamic cultural formation and efflorescence (H. Djait, “al-
Kuafa’, in E12 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
al-kufa-COM_o0536).

121 Al-Hirah was a settlement in Iraq that was the most important Arab city in the region
before the rise of Islam, due its being the political and cultural capital of the pre-
Islamic Lakhmid dynasty, a bulwark in the Sasanid protection system against nomads
and Byzantines, and a crucial caravan stop in the transit trade between Persia and
Arabia; with the advent of Islam, the Christian city of al-Hirah was gradually eclipsed
by new settlements in the region, especially by Kufa (A.F.L. Beeston, I. Shahid, “al-Hira”,
in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/al-hira
-SIM_2891).
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his pilgrimage, he headed for Jerusalem,'?? and from there he traveled to
Raqqa!?® and [then] he proceeded to Kufa.

§59 He went on pilgrimage a second time in the year [1]44 [762]. When
he had led the people on the pilgrimage and returned, he did not enter
Medina but went to al-Rabadah.?* He had the descendants of Hasan b. ‘Al1125
brought to him in chains and shackles, and he took them to Kufa, mistreating
them in an extremely violent way.

§60 Then he led the people on the pilgrimage in the year 147 [765].

122

123

124

125

Jerusalem, the third sacred city of Islam after Mecca and Medina, was identified here
by the name of “al-Bayt al-Muqaddas”, often encountered in Arabic sources as a corrup-
tion of the early Islamic name “Bayt al-Maqdis” ([ The City of ] the Temple”"—a short-
hand for “Tlya’ Madinat Bayt al-Maqdis’, “Aelia, the City of the Temple”) and as an equiv-
alent for the common Arabic name of Jerusalem until today, “al-Quds” (S.D. Goitein, “al-
Kuds”, in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/
al-kuds-COM_o535).

Raqqa (al-Raqqah) on the left bank of the Euphrates is an ancient town on the route
connecting Syria with northern Mesopotamia (the Jazira) and Iraq; after the Arab con-
quest, it was gradually transformed into an important regional metropolis, especially
in the early ‘Abbasid period, under the caliph al-Manstr and his successors; it lingered
on thereafter as a regional urban centre until its destruction in the mid-thirteenth cen-
tury (M. Meinecke, “al-Rakka’, in EI? http://referenceworks.brillonline.com/entries/
encyclopaedia-of-islam-2/al-rakka-COM_o0g07).

Al-Rabadah was the name of a settlement in early Islamic Arabia, at the eastern
foot of the Hijaz mountain chain some 200 kilometers east of Medina; it lay on
the main pilgrimage route from Kufa to Mecca, providing all kinds of facilities to
pilgrims (S.‘A.‘A. Rashid, “al-Rabadha’, in EI? http://referenceworks.brillonline.com/
entries/encyclopaedia-of-islam-2/al-rabadha-SIM_6152).

In 145/762—763 al-Mansar was confronted with a last ‘Alid rebellion against his rule, led
by the brothers Muhammad—also know as al-Nafs al-Zakiyyah (“the Pure Soul”)—and
Ibrahim, who claimed on the basis of their direct descent from the Prophet’s grand-
son Hasan b. ‘Ali that they had better rights to the caliphate than al-Mansar had;
an important phase in the build-up of tension concerned this arrest and maltreat-
ment in 144/762 of several members of their family (here referred to as “descendants
of al-Hasan b. ‘Al", the Prophet’s grandson) by al-Mansar (F. Buhl, “Muhammad b.
‘Abd Allah b. al-Hasan al-Muthanna b. al-Hasan b. ‘Ali b. Abi Talib, called al-Nafs al-
Zakiyya", in E1? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/muhammad-b-abd-allah-b-al-hasan-al-muthanna-b-al-hasan-b-ali-b-abi-talib
-called-al-nafs-al-zakiyya-SIM_5331).
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TRANSLATION §§61-63 259
§ 61 He went on pilgrimage a fourth time in the year [1]48 [766].
§ 62 He went on pilgrimage a fifth time in the year [1]52 [769].

§63 Inthe year [1]54 [771] he travelled to Syria and Jerusalem. Thereafter, in
the year158 [775] he travelled from Baghdad!26 to Mecca for the performance
of the pilgrimage. He appointed his son Muhammad al-Mahdi!?? as caliph,
commissioning him by a most eloquently produced will of his—if it were
not for its length, I would mention it [here]. He bid him farewell, wept, and
informed him that he would die on this trip of his. Then he left for Kufa.
He combined the pilgrimage and the lesser pilgrimage, and he drove the
oblational animals [towards Mecca], marking them for sacrifice by stabbing
them in the hump and by hanging something upon their necks.?® [This
happened] in the course of early Dii1-Qa‘dah [September]. But when he was
travelling, a pain befell him that became unbearable, until he died at Bi’r
Maymun,'2° outside Mecca, on the 6th of Du I-Higgah [7 October]. Al-Rabi*
the Hagib'30 concealed his death until allegiance was sworn to al-Mahd1.

126 Baghdad was constructed on the Tigris in Iraq as the new capital of the new ‘Abbasid
dynasty in the reign of al-Mansur, and it retained its status as one of the most impor-
tant centres of the Islamic world until the 7th/13th century (A.A. Duri, “Baghdad”, in
EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/baghdad
-COM_0084).

127 Muhammad al-Mahdi succeeded his father al-Mansar without opposition as the third
‘Abbasid caliph in 158/775; his reign, which lasted until his death in 169/785, was very
much a continuation of the long and prosperous reign of his father’s (H. Kennedy, “al-
Mahdi’, in EI? http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-mahdi-SIM_4779).

128  For the translation of a parallel but more detailed text of this fragment on the 158/775
pilgrimage, including reference to the combination with the lesser pilgrimage and to
the slaughter animals, in al-TabarT's History, see al-Tabarl, History xx1x, 88-8g.

129 Bi’r Maymaun is the name of an oasis just outside Mecca, mostly known for being the
place where al-Mansar died (see al-Tabari, History xxIx, 83).

130 Al-Rabi‘b. Yanus b. ‘Abd Allah b. Abi Farwah (d. c. 169-170/785-786) was a manumitted
slave who served in various capacities under the first four ‘Abbasid caliphs; al-Mansar
first made him his chamberlain (hence the title ‘the Hagib’ the Chamberlain) and then
his vizir, reflecting al-Rabi‘s powerful position at his court; as a result, he is often also
very present in stories about al-Mansar as the caliph’s righthand (A.S. Atiya, “al-Rabi*
b. Yanus”, in £12 http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam
-2/al-mahdi-SIM_4779).
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