CHAPTER 1

Al-Magrizi’s Suluk, Muqaffa, and Durar al- Uqad:
Trends of “Literarization” in the Historical Corpus
of a gth/15th-Century Egyptian Shafi‘1 Religious
Scholar

Koby Yosef

1 Introduction: Trends of “Literarization” (“adabization”) in Mamluk
Historiography*

Speaking of a “literarization” of history writing during the Mamluk period,
Ulrich Haarmann referred mainly to the increasing use of elements drawn
from the literature of adab and folk romance (Volksroman), such as anecdotes
or story-like reports, dialogues with direct speech, colloquial language, digres-
sions, popular motifs, occult materials, and other adab-like elements (such as
mirabilia—marvels or exotic stories [ @ja’ib wa-ghara’ib]) in the historical nar-
rative (hawdadith) in chronicles written mostly by Egyptian chroniclers related
to the military institution (Ibn al-Dawadari [d. after 736/1335] being the most
notable example) but to a lesser degree also found in the chronicle of the Syr-
ian religious scholar al-Jazari (d. 739/1338). This process was underlied by a
desire to entertain the readers and “popularize” historical writing.! The more
popular elements, and especially those drawn from the Volksroman, may be
seen as elements of adab “in its lower’ form,”? thus the process of “literar-
ization” described by Haarmann may be seen as a process of “adabization.”
After Haarmann, much attention has been given to Egyptian historians related
to the military institution considered to have written “highly literarized” (or

I would like to thank my friend and colleague Almog Kasher for reading a draft of this paper
and making some very useful comments on issues related to Arabic grammar.

1 For a convenient summary of Haarmann'’s ideas, see Haarmann, Review of Weltgeschichte
134-5; Auflosung 55—7; Guo, Mamluk 33—6; Hirschler, Studying 168; Rabbat, Perception 164—
5; Mauder, Gelehrte 23—5; Irwin, Ibn Zunbul 6; Parry, Review 148; Little, al-Safadi 194. For a
detailed discussion, see Haarmann, Quellenstudien 119-83 (esp. 159-83). On the process of
the “popularization” of reading practices, see Hirschler, Written.

2 Guo, Mamluk 39.
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“popularized” and entertaining) chronicles and who were active mainly dur-
ing the first half of the 8th/i4th century, notably Ibn al-Dawadari, al-Yasufi
(d. 759/1358), and Qaratay (d. after 708/1308)—Ibn Iyas (d. ca. 930/1524), act-
ive during the late Mamluk period, being the exception (see table 1.1 below).
The main elements typical of this group of historians, that is, anecdotes or
story-like reports, dialogues with direct speech, and colloquial language incor-
porated in the historical narrative of contemporary events, can be easily found
also in the chronicles of other gth/15th-century historians related to the milit-
ary institution. Except for Ibn Iyas, three other historians related to the military
institution were active during the Circassian period of the sultanate (784—
923/1382-1517), all of them mamliks’ descendants: Ibn Dugmagq (d. 809/1407),3
Ibn Taghribirdi (d. 874/1470),* and ‘Abd al-Basit b. Khalil b. Shahin al-Zahiri al-
Malati (d. 920/1514).5

3 Thomas Bauer noted that in the part dealing with the beginning of the Mamluk Sultanate
in his chronicle Nuzhat al-anam, Ibn Dugmagq shows a “predilection for literature” and that
his chronicle is a “combination of political and cultural history with a conspicuous focus on
adab.” Tbn Dugmaq shows great interest in poetry written in classical Arabic and gives judg-
ment on the poems he quotes. On the other hand, there are no vernacular verses and he
hardly shows interest in mirabilia. Bauer concludes that the role of poetry cannot be suffi-
ciently explained by considering it as part of the “process of popularization,” which, according
to Haarmann, underlies the process of “literarization” and can be explained better by what
Bauer labeled as the process of “adabization of the ulama™ (see more on that below) and
by the desire of the author to prove his professionalism and to make up for his incomplete
linguistic training; see Bauer, Review 261—2; and see also Literarische 105-6. However, a quick
survey of the parts dealing with Ibn Dugmagq’s own time in his al-Nafha al-miskiyya reveals
that there is hardly any mention of poetry verses. On the other hand, it is possible to find
in the historical narrative story-like reports with dialogues or direct speech containing non-
standard usages of Arabic, elements that are typical of other Egyptian historians related to the
military institution; see, for example, Ibn Duqmagq, a/-Nafha 212, 224. For similar elements in
reports on earlier periods of the sultanate in al-Nafha al-miskiyya, see, for example, ibid. go—
1, 94, 1023, 143—4, 155—6, 161; and see also at footnotes 54—8 below. On nonstandard usages
of Arabic in al-Nafha al-miskiyya and Nuzhat al-anam, see chapter 2 appendix A group A
(mamliks' descendants no. 2—footnote 175, and no. 3—footnote 178) and appendix A group
B (no. 2—footnote 189); and see chapter 2 table 2.1. In order to check these tentative findings
there is a need to examine Ibn Duqmaq’s Nuzhat al-anam (al-Nafha being only its summary),
the relevant parts of which are still in manuscript form and have not been consulted by the
author of the present article.

4 According to Peter Thorau, the “literarization” of history writing that is already noticeable in
the writing of al-Maqrizi (d. 845/1442) and Ibn Taghribirdi became much stronger in the his-
torical writing of Ibn Iyas; however, he does not elaborate on the nature of this “literarization”;
see Thorau, Geschichte 230. According to Donald Little, like Ibn al-Dawadari and Ibn Iyas, Ibn
Taghribirdi wrote a “popularized history” in a “style influenced by the Egyptian vernacular and
various literary devices.” However, Little does not go into details; see Little, Historiography
440. In the introduction to his edition of al-Nujum al-zahira, Muhammad Husayn Shams
al-Din notes that in the parts that deal with the history of Egypt before Mamluk rule, Ibn
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There was not, however, only a single form of “literarization” (or “adabiza-
tion”).6 Li Guo focused on a different trend of “literarization” current in chron-
icles written by Syrian fadith scholars, some of Hanbali background, active in
the first half of the 8th/14th century, notably al-Yanini (d. 726/1326) and al-
Jazari (see table 1.1 below).” While using in the historical narrative some story-
like reports or anecdotes containing dialogues, direct speech, and colloquial

Taghribirdi shows a penchant for digressions (istitradat) and for “strange,” extraordinary, and
wondrous stories or coincidences (ghara’ibittifagat ‘ajiba); see Shams al-Din, Nujum i, 27.
Sami Massoud noted that “[i]n addition to the tightly knit narrative and the concern for
clarity, there is another aspect peculiar to al-Nujum al-zahira: the frequent use of proverbial
expressions ... to exhort or to lament a certain state of affairs,” and that al-Nujum al-zahira
“was to serve primarily a specific function, namely, the edification and entertainment of a
particular group,” which helps account for the “melodramatic tone,” Ibn Taghribirdi imparts
to some of his reports; see Massoud, Chronicles 64—5. There are reports that are peculiar to
al-Nujam al-zahira, and these are accounts from people who had lived through this period,
namely his father’s associates and acquaintances, and information he garnered from his first-
hand knowledge of the Mamluk military personnel of his own era; see ibid. 63. Because Ibn
Taghribirdi refers many times to his father and his reports, al-Nujim al-zahira is one of the
most “personal histories” written during the Circassian period; see ibid. 172—3. It may be added
that a survey of al-Nujim al-zahira easily reveals that it contains many anecdotes or story-like
reports, mainly from Ibn Taghribirdr’s father and his associates, his relatives, and other con-
temporaries, or Ibn Taghribirdi’s own reports. The transmission of such reports is sometimes
connected to the verb haka and its derivatives. Such reports normally contain dialogues or dir-
ect speech and sometimes nonstandard usages of Arabic; see, for example, Ibn Taghribirdi,
Nujium xi, 378-9; xii, 60-1, 88, 182—4; xiii, 83—4, 86—7, 91—4, 111-2, 130-2, 138—40; XiV, 14-5, 111—
3, 193—4, 233—4, 259, 356; XV, 46, 56, 236—7, 281-2, 401, 443—4; XVi, 234, 361. Such elements can
also easily be found in reports on the Turkish period of the sultanate (648-784/1250-1382)
quoted from earlier history books; see, for example, ibid. vii, 87—9; viii, 45, 250; ix, 106. On
“storytelling” in al-Nujim al-zahira in accounts of the Turkish period, see Guo, Songs. On non-
standard usages of Arabic in al-Nujium al-zahira and al-Manhal al-safi, see chapter 2 appendix
A group A (mamlitks’ descendants no. 3—footnote 178) and appendix A group D (no. 2—
footnote 203); and see also chapter 2 table 2.1.

5 As far as I know, trends of “literarization” in al-Malat1’s chronicles did not receive any atten-
tion. Still, it may be noted here that by a cursory survey of the historical narrative in al-Rawd
al-basim, a chronicle dedicated to the years covering al-MalatT’s lifetime, it is possible to find
story-like reports (some transmitted from al-Malat’s father, and some defined by al-Malati as
hikaya) containing dialogues or direct speech and nonstandard usages of Arabic, or “strange”
stories, see for example al-Malatl, Rawd i, 168—71, 323, 3412, 364; ii, 69—70, 102—5,146-7, 168—
9, 174-5, 219, 229-31, 2334, 236, 239, 2935, 375; iii, 29-30, 102, 106—7, 116—7, 182—3, 190, 192—4,
200-1, 207-12, 291-6, 336—41; iv, 43-9, 56, 95-8 (esp. 97). On nonstandard usages of Arabic in
al-Rawd al-basim, see chapter 2 appendix A group A (mamluks’ descendants no. 4—footnote
180).

Guo, Mamluk 36; and see also Irwin, Mamluk literature 16.
Guo, Introduction 81-96; Mamluk 38—9. On their Hanbali background, see for example, Intro-
duction 86; Irwin, Mamluk history 160-1.
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language, and also other adab-like materials (notably ‘aja’ib wa-ghara’ib) typ-
ical of their Egyptian counterparts related to the military institution® (indeed
some of these elements appear in story-like reports received from Egyptian mil-
itary men),® the “literarization” in the chronicles of the early Syrian writers
takes a different form and is much more conspicuous in the obituary notes
(wafayat). These chronicles are, in fact, a combination of history, biographical
dictionary, and literary anthology. The obituary notes, most of them dedicated
to learned men, record their adab product, mainly “high adab materials,” and
more specifically their high-quality poetry in classical form (and sometimes
poetry written on them),'® a phenomenon that can be related to the more gen-
eral trend referred to by Thomas Bauer as the “adabization of the ulama™ and
the growing usage of poetry for communicative purposes.!! Much less com-
monly, however, it records also other adab-like materials, such as “strange,’
edifying, or entertaining stories (some of them obscene) told by the scholars (or
about them), which normally contain dialogues with direct speech and collo-
quial language,'? and even more rarely, it records scholars’ riddles (alghaz, sing.

8 Guo, Introduction 81-96 (esp. 82, 93—6); and see also the editor’s introduction in al-Yanini,
Dhayl i, 39 (on the use of @ja’ib and the description of foreign lands in the historical nar-
rative for the purpose of digression [istitrad]).

9 Such reports normally open with haka/haka li, suggesting that it is justified to see them as
belonging to the genre of “hikaya” (i.e., a “story” or a “tale”), labeled in this article for the
sake of convenience as “story-like reports”; see, for example, al-Jazari, Ta’rikh i, 45, 58, 109,
192—-3; al-Yanini, Dhayl i, 93—4, 202; ii, 715—7. On Syrian historians’ knowledge of events in
Egypt, see Guo, History 451; Little, Historiography 427-8.

10 Guo, Introduction 8196 (esp. 82, 85, 87—90, 96).

11 Bauer, Misunderstandings 10811 (esp. 108); and see also, Communication 23—6.

12 Suchreports normally open with haka/haka li | haka li ‘anhu, or are referred to as a hikaya;
see, for example, al-Jazari, Ta’rikh i, 80-1, 145, 165-7, 184—7; al-Yanini, Dhay! i, 226, 384—6,
491-2; ii, 757-8; and see also ibid. i, 41; Guo, Introduction 85, 94—6. Among the “strange”
or extraordinary stories one may find prophesying dreams; see al-Jazari, Ta’rikh i, 14. Liter-
ary trends in al-Mugtaf, the chronicle of al-Birzali (d. 739/1339), the colleague of al-Jazar1
and al-Yunini, have received less attention; see Guo, Introduction 81—96. Guo noted that
al-Birzali did not incorporate in his chronicle the literary product (most notably poetry)
of the deceased scholars; see ibid. 85. It may be added that al-Birzali sometimes mentions
that a deceased scholar wrote poetry (sometimes transmitted to al-Birzali) but still does
not quote actual verses; see, for example, al-Birzali, al-Mugtaff iii, 156, 20, 41, 90, 102, 254.
For rare cases in which al-Birzali incorporates poetry in obituaries, see ibid. iv, 291, 314-5.
It may also be added that al-Birzali generally does not incorporate anecdotes or story-like
reports in the historical narrative (or obituaries), and thus his chronicle practically con-
tains almost no dialogues including direct speech or colloquial language. This observation
is based on a survey of the third volume of a/-Mugtafi. For what may be considered minor
anecdotes incorporated in obituaries of deceased scholars, see ibid. iii, 143, 170. Relatively
rarely, however, one finds in the historical narrative reports on unusual weather phenom-
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lughz) or useful general knowledge ( fawa’id, sing. fa’ida) such as supplications
(ad‘iya, sing. du‘@’) used by them.!3

Some attention has also been given to the literary characteristics of works
pertaining to history written mostly in the 7th/13th and 8th/14th centuries by
authors with kuttab-udaba’ backgrounds or such that were more related to the
tradition of the kuttab-udaba’ than to that of historiography (and, more spe-
cifically, Mamluk historiography). In general, these authors did not produce
“proper” chronicles, and their works were less subjugated to chronology and
more specifically to the annalistic form. At least some of these works have been
deemed works of adab rather than historiography.!4

ena, or extraordinary phenomena in general (‘aja’ib); see, for example, ibid. iii, 2134, 230.
On usages of nonstandard Arabic in the chronicle of al-Birzali, see chapter 2 appendix A
group C (exception—footnote 200).

13 See al-Yanini, Dhay! i, 321—2; al-Jazari, Ta’rikh i, 183.

14  For some notes on general trends of language use and style in works pertaining to history
written by kuttab-udaba’, see chapter 2 section 6.1. The works of kuttab-udaba’ pertaining
to history (not including biographical dictionaries) may be divided into several categories:
(1) Most attention has been given to al-Nuwayri al-Iskandarani’s (d. after 775/1373) Kitab
al-Ilmam and Ibn Sasra’s (d. after 799/1397) al-Durra al-mudia—two works that are very
remote from “traditional” Mamluk historiography and have sometimes been considered
works of adab rather than historiography. Al-Nuwayri al-Iskandarani was a manuscript
copyist and his Kitab al-Ilmam, which purports to be a history of the Crusader attack
on Alexandria in 767/1365, contains very little factual historical information and employs
nonhistoriographic adab genres in the istifrad (digressional) framework in the nature of
a literary compendium. Among other things it contains marvels, legends, anecdotes and
tales (hikaya), “witty replies” (ajwiba muskita), fictitious speeches and dialogues, proph-
esying dreams, and typology and magic of figures ( jafr); see Holt, Review 131; Guo, Mamluk
36—7; Irwin, Mamluk history 165; Mamluk literature 16. Ibn Sasra probably hailed from
a family of religious scholars. Al-Durra al-mudra is basically an account of events dur-
ing the reign of al-Zahir Barquq (784-801/1382—99). However, it is not strictly bound to
a chronological sequence and does not conform with contemporary norms of history
writing. It is written in an unconventional style and format. It draws more on literary
nonhistoriographical materials than on history books and makes almost no use of Mam-
luk history books. It makes use of stories, anecdotes, direct speech, hortatory passages,
rhymed prose, fables, proverbs, poetry, moralizing advice, and colloquial language. It is
a didactic work, “history as a morality play”; see Brinner, Chronicle, xii—xvii, xxv; Mas-
soud, Chronicles 119—21; Irwin, Mamluk history 165; Ibn Zunbul 6; Mamluk literature 17; and
see also chapter 2 section 6.1 at footnote 160. (2) Although much more related to “tradi-
tional” Mamluk historiography, the “literarization” in the chronological-historical sections
of the (adab) encyclopedias or manuals for Mamluk clerks produced by the bureaucrats
Shihab al-Din al-Nuwayri (d. 733/1333) and Ibn Fadl Allah al-‘Umari (d. 749/1349) has
received relatively little attention (in the case of al-Nuwayri’s Nihayat al-arab) or almost
no attention at all (in the case of al-‘UmarT’s Masalik al-absar). On the categorization and
character of the works and the authors’ backgrounds, see, for example, Herzog, Compos-
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Trends of “literarization” in history writing during the gth/i5th century, a
period dominated by Egyptian historians who were mostly religious scholars
(many of them Shafi‘is), have received less attention. In fact, according to Haar-
mann, some historians who were religious scholars active in the gth/15th cen-
tury, among them al-Maqrizi (d. 845/1442), show a “conservative anti-literary

ition 107; Irwin, Mamluk literature 8; Mamluk history 166; Guo, Introduction 93; Mamluk
16, 30—2; Little, Historiography 430—1; Muhanna, Encyclopaedism 190; Why was 346—7. On
“literarization” in al-Nuwayri, see Guo, Introduction 93; Mamluk 36, 39; Amitai, Ching-
gis 702; Muhanna, Encyclopaedism 190; and see also chapter 2 section 6.1 at footnote 161.
On “literarization” in al-‘Umari, see Lohlker, Al-UmarT’s 342. (3) Attention has also been
given to royal biographies written by “court historians” working in the chancery (dowan
al-insha’), produced mainly during the early Mamluk period by authors such as Ibn ‘Abd
al-Zahir (d. 692/1292) and his nephew Shafi‘ b. ‘Ali (d. 730/1330). The treatises written
by them are normally seen as “official biographies” written under patronage and super-
vision of sultans that are designed to be presented at court and legitimize their rule by
praising them and, therefore, are only partially subjugated to the annalistic form, see,
for example, Irwin, Mamluk history 162—3; Little, Historiography 421-3; Guo, Mamluk 30.
According to Muhsin al-Musawi, royal biography is a genre that “sits at the very centre
of the tradition of belles-lettres”; see al-Musawi, Pre-modern 123. It has been noted that
such treatises are written in a florid and ornamented language and contain poetry, “boast-
ful rhymed prose,” and documents drafted by the authors, some of which are written in
“bombastic rhymed prose,” see Irwin, Mamluk history 162—3; Mamluk literature 7; and see
also Hirschler, Islam 269. The rhymed prose and florid and impeccable Arabic employed
in these treatises were probably considered powerful stylistic tools that are suitable for the
function of these treatises, i.e., praising the rulers and their military achievements against
the enemies of Islam, and legitimizing their rule; see al-Musawi, Pre-modern 107. While
it is still not entirely clear to what extent the classical rhetorical device of rhymed prose
had found its way into the historical writing in the Mamluk period (see Guo, Mamluk 43),
it would seem that in part its usage was dictated by genre (royal biographies) and back-
ground of the author (kuttab-udaba’ and more specifically the insha’ tradition). On insha’
and rhymed prose, see, for example, Bauer, Misunderstandings 125-6; on court officials
or secretaries and rhymed prose, see Hirschler, Islam 269; $en, Ottoman 335—6. Normally,
however, literary aspects of these treatises have not been discussed in the context of the
discourse on the “literarization” of Mamluk historiography. This must be due to the fact
that the literary elements in these treatises (most notably rhymed prose) are considered
“traditional,” “high,” or “pragmatic”; see Bauer, Misunderstandings 125-6. On documents
as literary texts, see Northrup, Documents 121-36. For a detailed discussion on “literariz-
ation” in these treatises, see chapter 13, the article of Gowaart Van Den Bossche in this
volume. For later “royal biographies” considered by some to be “essentially literary works,”
“pseudo-historical texts,” or “literary panegyrics” (or “literary offerings”) containing sparse
historical data, “a conglomeration of insignificant facts which are not held together by
any attempt of biographical or historical characterization,” and contrasted to the afore-
mentioned earlier biographies deemed as “historical biographies,” see Holt, Review 131—2;
Irwin, Mamluk literature 16; Holt, Literary 3—16; Van Steenbergen, Qalawanid 6—7.



AL-MAQRIZI'S SULUK, MUQAFFA, AND DURAR AL-‘UQUD 39

TABLE 1.1 Trends of “literarization” (“adabization”) in Mamluk chronicles and the chron-
iclers that received the most attention

A. Egyptian chroniclers related to the military institution

(Conspicuous mainly in the historical narrative [hawadith]: in general, mainly involves
anecdotes or story-like reports containing dialogues, direct speech, and colloquial
language but also popular motifs, occult materials, digressions, and other adab-like
materials [notably ‘aja’ib wa-ghara’ib])

Qaratay (d. after 708/1308)2

=

2. Ibn al-Dawadari (d. after 736/1335)P all active during the first half
3. [less attention] al-Shuja‘i (d. after 756/1356)¢ of the 8th/14th century

4. al-Yasufi (d. 759/1358)4

5. Ibnlyas (d. ca. 930/1524)¢ active during the late

gth/15th century

B. Syrian hadith scholars (Hanbalis or Hanbali milieu)

(Conspicuous mainly in the obituary notes [wafayat]: in general, a record of adab
product, mainly high-quality poetry)

1. al-Yanini (d. 726/1326)f all active during the first half
2. al-Jazari (d. 739/1338)8 of the 8th/14th century

a Irwin, Image 236—40; Mamluk history 164—5; Ibn Zunbul 6; Eddé, Karatay 5.

b Haarmann, Quellenstudien 167—81; Auflosung 55; Turkish 105-6; and see also Irwin, Mamluk
history 164; Little, Historiography 425, 440; Guo, History 452; Mamluk 34—7; Robinson, Islamic
167.

¢ Haarmann, Auflésung 55; Schéfer, Chronik 9—14. Because the literary trends in the chronicle
of al-Shuja1 received relatively little attention, it is perhaps appropriate to make clear that
it is easy to find in the historical narrative in his chronicle anecdotes or story-like reports
containing dialogues with direct speech and nonstandard usages of Arabic; see, for example,
al-Shujaf, Ta’rikh 48-9, 52, 98101, 126—7. On nonstandard usages of Arabic in the chronicle
of al-Shuja‘, see chapter 2 appendix A group A (mamdlitks no. 3—footnote 170) and appendix
A group E (no. 4—footnote 211); and most importantly, see chapter 2 appendix C.

d Little, Recovery 48, 53—4; Historiography 426-7; Guo, History 452; and see also Little, Intro-
duction 81—4.

e Haarmann, Auflgsung 55; and see also Little, Historiography 440; Massoud, Chronicles 716
(esp. 75-6), 138, 195—7; Beaumont, Literary 1 (referring to the [historical?] work of Ibn Iyas as
“anecdotal work”); Irwin, Mamluk history 164; Guo, History 452; Thorau, Geschichte 230-1;
Havemann, The chronicle of Ibn Iyas 89; al-Musawi, Pre-modern 121.

f Guo, Introduction 81-96; and see also Irwin, Mamluk history 160.

g Haarmann, Quellenstudien 167-81; Auflosung 54-5; Guo, Introduction 81-96; and see also
Irwin, Mamluk history 161; Little, Historiography 428-9; Eychenne, al-Jazari 131.
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historiographical ethos,”’ preferring a more serious, solemn, and learned out-
look.'6 Muhsin al-Musawi, however, noted that al-Magqrizi incorporated in his
Khitat (an archeological and monumental history of Cairo) and other works
“entertaining accounts and pleasing maxims” in order to appeal to readers
and achieve entertainment and edification “in line with traditional forms of
biography and historiography.”’” Martin Smith noted that al-Magqrizi incorpor-
ated in his Khitat poetry, some of which he personally collected, thus “parti-
cipating in what has been called the literarization’ of history writing in the
Mamluk period,”® and Guy Ron-Gilboa noted that he combined anecdotes or
stories of a “belletristic-adab character” in his universal chronicle (or history of
humanity) al-Khabar ‘an al-bashar in a chapter on pre-Islamic brigands, which
“reflects the historiographical conventions of its time”® and is “emblematic
of the ‘literarization’ of Mamluak historiography.”2® According to Ron-Gilboa,
al-Maqrizi was a historiographer endowed with “a keen literary awareness,”
a “clear authorial voice,”?! and “editorial discretion”?> who was “constantly
engaged in a double dialogue: with Arabic belletristic and historiographical
tradition on the one hand and with popular literature on the other.”?3 Haar-
mann referred to the existence of some “literarized” materials in the writing
of “conservative” authors such as al-Maqrizi as a “literarization against will,”24
that is, as an unconscious borrowing of already “literarized” material existing
in earlier chronicles.?> According to Haarmann, these gth/15th-century “com-
pilers”lacked a sense of critique of the historiographical sources they used and,
therefore, did not realize that the materials in it were already “literarized.”

15  Haarmann, Auflésung 54; and see also Ron-Gilboa, Pre-Islamic 13 (footnote 23).

16 ~ Haarmann, al-Maqrizi 151 (al-Maqrizi is described as a “serious” historian), and see also
163—4; Rabbat, Perception 165 (relying on Haarmann’s research, Rabbat writes that al-
Magqrizi “preferred a more serious, solemn, and learned outlook”).

17  Al-Musawi, Pre-modern 121; on the Khitat, see Bauden, Taqi al-Din 171-3.

18  Smith, Finding 143—4.

19  Ron-Gilboa, Pre-Islamic 12—4. On al-Khabar ‘an al-bashar, see Bauden, Taqi al-Din 196-8.

20 Ron-Gilboa, Pre-Islamic 26.

21 Ibid. n—2.

22 Ibid. 26.

23 Ibid. 29;and see also Beaumont, Literary 1 (referring to the [historical?] work of al-Maqrizi
as “anecdotal work”); Thorau, Geschichte 230 (refers to a “literarization” of history writing
that is noticeable in the writing of al-Maqrizi, however, he does not elaborate about the
nature of this “literarization”); Herzog, What they saw 32—3 (on “scenic dramatization” as a
narrative strategy in the narration of the death of Shajarat al-Durr in Mamluk chronicles,
among them al-Maqriz1's Sulitk).

24 Haarmann, Auflésung 54; and see also Ron-Gilboa, Pre-Islamic 13 (footnote 23).

25 See Haarmann, Auflésung 54.
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In what follows, it will be argued that as a gth/i5th-century Egyptian his-
torian and Shafi1 religious scholar, al-Maqrizi combined Egyptian and (Shafi7)
scholarly historiographical trends in a much more conscious and varied man-
ner than Haarmann would allow. The trends of “literarization” in al-Maqrizi’s
historical works were dependent on genre (chronicle/biographical dictionary),
the time of events or persons described (past/his own time), and sometimes
also their background (military men/scholars). This will be exemplified by an
examination of al-MaqrizT'’s chronicle al-Sulitk li-ma‘rifat duwal al-muliik (sec-
tion 2 below), his biographical dictionary al-Mugqaffa -kabir, dedicated mainly
to notables of the past (section 3 below), and his biographical dictionary Durar
al-‘uqud al-farida fi tarajim al-a‘yan al-mufida, dedicated to his contemporar-
ies (section 4 below). It will be shown that when describing past events or
persons, al-Magqrizi chose to rely heavily on “highly literarized” sources, which
suggests that it is very unlikely that the “literarization” in his historiographical
works was against his will. Moreover, it will be demonstrated that although in
such cases al-Magqrizi omitted, condensed, restructured, or paraphrased some
“literarized” material, he did leave room for plenty of “literarized” material. In
fact, the omitting, condensing, restructuring, and paraphrasing actually prove
that al-Maqrizi knew very well to recognize the “literarized” material and hence
that, when he chose to include such materials, it was a conscious decision. Al-
Magqrizi’s consistent standardization of nonstandard usages of Arabic in his
quoted sources is another indication that he was well aware of issues of lan-
guage and style. Even more importantly, al-Maqrizl's biographical dictionary of
his contemporaries contains plenty of “literarized” material, which must have
been collected by al-Maqrizi himself and consciously incorporated into this
work. The fact that in some cases it is clear that al-Magqrizi was aware of “liter-
arized” materials related to his contemporaries, but still decided not to include
them in his work, is another indication that he totally controlled the process of
the incorporation of “literarized” material.

More specifically, it will be shown that when reporting on events in the first
half of the 8th/14th century in his chronicle al-Sulitk, al-Maqrizi relied heav-
ily on Nuzhat al-nazir fi sirat al-Malik al-Nasir, the “highly literarized” chron-
icle of the Egyptian military man al-Yasufi that contains countless anecdotes
or story-like reports with dialogues, direct speech, and nonstandard usages
of Arabic, but he transformed al-Yusufi’s usages into standard Arabic. When
describing contemporary events, however, al-Maqrizi’s chronicle is relatively
“de-literarized,” at least with respect to story-like reports with dialogues and
direct speech (section 2 below). In biographical entries dedicated to amirs or
religious scholars of the first half of the 8th/14th century in al-Mugaffa, a bio-
graphical dictionary dedicated to Egyptians who left their mark on history,
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al-Magqrizi combined anecdotes from al-Yasuft's Nuzhat al-nazir and al-Safadr’s
(d. 764/1363) al-Waft bi-l-wafayat but tried to arrange them in chronological
order as much as possible, and again got rid of nonstandard usages of Arabic
(section 3 below). In al-Magqrizi’s Durar al-uqud, a biographical dictionary ded-
icated to al-Magqriz1's contemporaries, the mamlitk amirs’ biographies are “dry”
and contain no anecdotes on them or adab-like reports from them. In con-
trast, biographies of scholars or civilians contain their poetry, but to a much
larger extent than in early 8th/14th-century chronicles written by Syrian reli-
gious scholars, also other “adab product” such as “strange,” entertaining, exotic,
or fantastic stories, useful knowledge, medical prescriptions, prayers and sup-
plications, popular beliefs, and popular wisdom sayings, sometimes in a clear
istitrad style (section 4 below).

It would seem that for al-Maqrizi, contemporary history was seen as a “seri-
ous” thing, or at least, drawing on a (Shafi7) scholarly historiographic tradition,
he did not consider accounts of contemporary events as the suitable place
for entertaining story-like reports with dialogues and direct speech. In con-
trast, past events and biographies of past amirs and religious scholars could
be used to some degree for entertainment purposes, drawing on the tradition
of Egyptian chronicles written by historians related to the military institution,
and on a more general anecdotal tradition of biographical dictionaries. Still,
drawing on a Shafi1 scholarly historiographic tradition, al-Maqrizi standard-
ized all the nonstandard usages of Arabic in his quoted sources. Biographies of
contemporary scholars or civilians contain their “adab product.” In the tradi-
tion of historical works written by scholars, the adab product includes poetry
verses. However, drawing on general popularizing trends in Mamluk literat-
ure and historiography, and possibly also on popularizing literary trends in
Egyptian chronicles written by historians related to the military institution,
the “adab product” also contains to a much greater extent “popular lore” that
now becomes part of the scholars’ cultural heritage; however, typical for Shafi‘l
scholars, it is transmitted in standard Arabic. Also typical for historians who
were (ShafiT) scholars, contemporary mamlik amirs, it seems, are mentioned
in a functional way and are not considered “interesting” or able to contribute
to the cultural heritage of the community.

In fact, as will be argued, the trend of “literarization” in biographies of con-
temporary scholars in al-Maqrizi’s Durar al-‘uqud and the incorporation of
such varied adab-like, many times popular, elements in the framework of bio-
graphical entries or obituaries in a mainstream work of history has no real
precedent. While chronicles written by Egyptian historians related to the milit-
ary institution are filled with story-like reports, and while the obituaries in the
chronicles of scholars such as al-Yanini and al-Jazarl resemble an anthology
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of poetry, Durar al-‘uqid resembles a (popularized) adab anthology. There-
fore, if we envisage “literarization” as “adabization” (i.e., incorporation of adab
elements, including elements of adab “in its lower’ form”) and take into con-
sideration that “many-sidedness” is central to any definition of adab, it may be
argued that Durar al-uqud is, in fact, the most complete example of “literariz-
ation” in Mamluk traditional historiography.

2 Al-Suliuk li-ma‘rifat duwal al-mulitk: Trends of Literarization in
al-Magqrizr’s Chronicle

Al-Maqniz1's Sulitk is a chronicle covering the Ayyubid and Mamluk eras in
Egypt until the days of al-Maqrizi (567—-844/1171-1441; the work ends a few years
before al-Maqrizl’s death in Ramadan 845/February 1442), which is the last
part of a trilogy covering the history of Egypt since the Muslim conquest.26
As has been shown by Donald Little, and is by now well known, one of the
most important sources used by al-Maqrizi in his Sulik for the reign of al-
Nasir Muhammad (693-4/1293-4, 698-708/1299-1309, and 709-41/1310-41) is
al-Yasufl's “highly literarized” chronicle Nuzhat al-nagzir fi sirat al-Malik al-
Nasir. At least for some years during al-Nasir Muhammad’s third reign, it is
even almost an exclusive source. As Little showed, although al-Maqrizi does
not mention his sources in the Suliik and never acknowledges his indebtedness
to al-Yasulf, a collation of al-Maqriz1’s and al-Yasufi’s annals for the 4t years
734-7 (1333-8)—the only years extant in toto from Nuzhat al-nazir—reveals
that al-Maqriz1 based the entire annals on al-Yusufi, adding only a few reports,
obituaries, and dates.?” The mere fact that al-Maqrizi chose to rely so heavily
on a “highly literarized” chronicle suggests that it is very unlikely that the liter-
arization in the Suliik, exemplified below, was against his will.

As noted by Little, al-Maqrizi’s version of materials from Nuzhat al-nagir
is condensed, and in the process of summarizing al-YasufT's reports, he trans-
forms al-Yusufi’s language and recasts the passages into his own language.?8

26 On the Sulitk, see Bauden, Taqi al-Din 171, 176, 1815 (esp. 181).

27  Little, Recovery 44-6; and see also, Introduction 81-5 (esp. 83-5), 95; Analysis 252—61
(esp. 2523, 260-1). Little established the reliance of al-Maqrizi on al-Yasufi for some years
during the early reign of al-Nasir Muhammad through a collation of materials from the
Suluk with materials from al-‘AynT’s (d. 855/1451) Igd al-juman, in which materials from al-
Yuasufl's Nuzhat al-nazir are quoted extensively. Little noted that it may be assumed that
al-Magqrizi relied on Nuzhat al-nazir extensively, also in years that he did not check. On
al-‘Ayni’s reliance on Nuzhat al-nagir, see also Nakamachi, al-Ayni’s 152—3.

28 Little, Recovery 45; Analysis 260-1.
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However, although al-Maqrizi omits many of the story-like reports that con-
tain dialogues with direct speech in Nuzhat al-nazir, and condenses and para-
phrases the rest, a few story-like reports with lively dialogues and direct speech
do appear in the Sulik. In fact, the omitting, condensing, and paraphrasing
actually prove that al-Maqrizi knew very well to recognize the “literarized”
material in Nuzhat al-nazir and hence that, when he chose to include such
materials in the Suluik, it was a conscious decision. This is probably also attested
by the fact that al-Magqrizi, almost with no exception, standardizes the non-
standard usages of Arabic that appear in Nuzhat al-nazir (occasional usages of
ésh in the Suliik may be found).2° This shows a deliberate decision by al-Maqrizi
not to include nonstandard Arabic in his writing, which shows that he was well
aware of issues of language and style.

I'will discuss only one example in detail. In the course of the narrative of the
year 736/1335-6, al-Maqrizi recasts a story-like report from Nuzhat al-nazir on a
petition addressed to sultan al-Nasir Muhammad by a merchant claiming that
the wazir al-Nasht forced the merchant’s slave girl to buy a piece of cloth at a
high price (tarh). Table 1.2 below presents a line-by-line collation of the reports
from the Sulitk and the Nuzha. The text in black is the Suliik, and the text in red
is the Nuzha. The parts of the report relevant for the discussion on language
that were omitted, directly standardized, or paraphrased and standardized by
al-Maqrizi are in orange color in both texts and are preceded by green numer-
als in brackets. In green brackets, after the relevant passages, it is mentioned
if al-Yasuff’s text was omitted, directly standardized, or paraphrased and thus
standardized. If al-Yasufl’s text was omitted or not directly standardized by al-
Magqriz], the standard form appears in green brackets after the nonstandard
form in al-Yusufi’s text. It should be emphasized that my intention is not to
offer a detailed linguistic analysis of the texts or linguistic usages in Mamluk
historiographical texts. I leave that to scholars better qualified to do it than
me. My intention is to show a general trend of standardization in al-Maqrizi’s
text. Therefore, I restrict myself to the most conspicuous and clear instances
of usages of nonstandard Arabic and standardization thereof. It should also be

29 See, for example, al-Maqrizi, Sulitk ii, 365 (compare with al-Yasufi, Nuzhat 147); and see
also al-Maqriz, Suliik ii, 393—4 (compare with al-Yasufi, Nuzhat 294). Note that ésh (or
ayy shay’) has superseded ma as interrogative pronoun starting from a very early period,
and it is attested in historiographical texts already in the days of al-Tabarl (d. 310/923); see
Blau, Handbook 36 (no. 30); and see on that also the linguistic introduction in Zetterstéen,
Beitrdge 27; and see also Schen, Usama Ibn Mungjidh (Part 11) 65-6; Guo, Introduction 94—
5. On ésh in the writing of Mamluk literati normally writing only in classical Arabic, see
Rabbat, Representing 69. On al-Maqriz1's efforts to restrict himself to classical Arabic, see
also Haarmann, Quellenstudien 179.
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TABLE 1.2 A collation of texts in al-MaqrizT's Suliitk and al-Yasuf's Nuzhat al-nazir3°
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4 JB, (paraphrased/standardized) ) LD ol £l
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&Lin 0 (standardized) < (3) 5 (omitted 2)”

QL GUB e o7 S S 15 i 3 2 (4) o

OB L e LR b (e 865155 04 (standardized) L ()

35:(.% &1 )y 7 standard) -0 (5)
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S ot 36(5,3% standard) 3¢ (6) 4le uw i L’E\;

orr 3G o

)l;.f JT (paraphrased/standardized) (6) d/.; anJ“.U A.Jc 4..§J

30 Al-Maqnizi, Sulitk ii, 390-1; al-Yasufi, Nuzhat 284—5.

31 Onthe absence of the accusative alif in Middle Arabic in cases where in standard Arabic
itappears (here in the case of a circumstancial adverb), see Blau, Handbook 44 (no. 74). For
the phenomenon in Mamluk historiographical texts, see the introductions in Haarmann,
Kanz 37; Zetterstéen, Beitrdge 20.

32 Onlongvowels occurring in final closed syllables (in the imperative and jussive) in Middle
Arabic, see Blau, Handbook 30 (no. 6); Lentin, Levant 186. For Mamluk historiographical
texts, see Brinner, Chronicle, xxiv; Zetterstéen, Beitrdge 28; Haarmann, Kanz 36.

33 Due to the disappearance of the mood endings in Middle Arabic, imperfect forms in all
moods may terminate with and without the ending n; see Blau, Handbook 45 (no. 77).
Verbs preceding subjects that designate several persons stand in the plural, see ibid. 45
(no. 79). On these phenomena in Mamluk historiographical texts, see Brinner, Chronicle,
xxiv; Zetterstéen, Beitrige 31, Haarmann, Kanz 36.

34  Note that ésh is normally used in Middle Arabic as an interrogative pronoun, see Schen,
Usama Ibn Mungqidh (part 11) 65—6; however, here it may be seen as a relative pronoun.

35 On subordinate asyndetic clauses in Middle Arabic, see Blau, Handbook 52—3 (no.128). For
the phenomenon in Mamluk historiographical texts, see Haarmann, Kanz 37.

36  On the supersession of the casus rectus by the obliqguus in the sound masculine plural in
Middle Arabic, see Blau, Handbook 44 (no. 74). For the phenomenon in Mamluk histori-
ographical texts, see Zetterstéen, Beitrdge 21; Haarmann, Kanz 36.
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A collation of texts in al-Maqrizr’s Sulitk and al-Yasuft's Nuzhat al-nagir (cont.)
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On subordinate asyndetic clauses in Middle Arabic, see Blau, Handbook 52—3 (no. 128).
On the word wahid preceding a noun and used as indefinite article in Middle Arabic, see
Blau Dictionary 754; for the phenomenon in a gth/15th-century Mamluk literary text, see
Vrolijk, Bringing 152.

On the shortening of a long vowel in an unstressed syllable in Middle Arabic, see Khan,
Judaeo-Arabic 155. On jawar(i) in the definite form instead of the standard jawari, see
Smith, Language 334; in Mamluk historiographical texts, see Haarmann'’s introduction in
al-Maqdisi, Duwal 32; and see also chapter 2 footnote 38.

On the disappearance of cases and on the prevalence of the ending -z in abu in Middle
Arabic, see Blau, Handbook 44 (no. 74); on akhii instead of akht in Mamluk historiograph-
ical texts, see Zetterstéen, Beitrdge 22; Brinner, Chronicle, xxiii.

On the absence of the accusative alif in Middle Arabic (here in the case of khabar kana),
see Blau, Handbook 44 (no. 74).
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TABLE 1.2 A collation of texts in al-Maqrizi’s Suliik and al-Yasuft's Nuzhat al-nazir (cont.)

noted that I have only used printed editions and reproduced the orthography
as it appears in the editions. Therefore, orthographical issues are not discussed
at all in this article, and the discussion is limited to morphological, syntactical,
and lexical elements.#? It should also be noted that whenever possible, I have
vocalized al-Yusuff's text as if it is in standard Arabic, although, at least in dia-
logues, a colloquial reading is more appropriate.

Here is a translation of al-MaqrizT’s report with addition of relevant parts

from al-Yuasufl in red brackets:

42

The sultan summoned al-Nashi in the presence of the merchant and told
al-Nasht (in anger): “(tell me!) how many complaints do the people have
on you? Listen what he has to say on you, that you were forcing him to
buy this cloth in a high price (and that you want to break the people).”
So al-Nasha (quickly turned [to the sultan] and) said: “your highness,
he is not complaining because of the cloth, but rather because he owes
the sultan thirty thousand dinars, but he ran away from me and I am try-
ing to get a hold of him (but he does not fall in my hands.” The sultan
said: “why is it that [you think] he owes [us] money?” So al-Nashu said: “).
The amount that he owes you comes from the estate of a slave girl that
he married which had been one of the slave girls of the martyr al-Ashraf

In the absence of a historical dictionary of Arabic, a dictionary of Mamluk Arabic, and
clear definitions of what are “classical” or “post-classical” lexical usages, it is many times
difficult to judge if lexical usages were considered “standard.” There is reason to believe,
for example, that al-Yasuff’s usages of bi-haraj (in anger), muzawwaj (married), and bi-
l-ghali (for a high price) are “non-classical” (i.e., they do not appear in dictionaries of
Arabic language at least until Lisan al-‘arab, including Lisan al-‘arab, and normally also
not in texts written during the first four centuries of Islam that are generally considered
to have been written in standard Arabic). Seemingly, muzawwaj and bi-l-ghali were stand-
ardized by al-Maqrizi with mutazawwij and bi-aghla al-athman, respectively, and bi-haraj
was omitted. These cases, however, are not in orange color in table 1.2. In another place,
al-Magqrizi replaces bi-haraj in al-Yasuft's text with derivatives of ghadiba, suggesting that
he was not very fond of the expression; see al-Maqrizi, Suliik ii, 361—2 (compare with al-
Yasufi, Nuzhat 132).
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Khalil, who died under him and left behind her about one hundred thou-
sand dinars, jewels, and other property. He took it all and did not tell the
sultan about the existence of none of it.”

Then al-Nashu turned to the merchant and told him: “swear to me on
the life of the sultan [and answer me], were not you married to her?"—
that is, to the aforementioned slave girl.

So the merchant told al-Nashu: “yes [ was].”

As can be seen, al-Maqrizi omits one part of the dialogue in direct speech by al-
Nasir Muhammad (no. 8 in table 1.2) and therefore has to conflate two different
sentences in direct speech by al-Nashii into one long utterance. In addition, al-
Magqrizi omits the emotive expression “in anger” and the fact that after hearing
al-Nasir Muhammad, al-Nasha “quickly” replied, which adds a dramatic qual-
ity to al-Yasufl's text. Other parts of the text omitted by al-Magqrizi such as “you
want to break the people” and “but he does not fall in my hands” (nos. 5 and 7)
are meant to enhance the image of al-Nashu as an archvillain; thus, they also
have a dramatic quality in al-Yasufi's text. Another part of the text omitted by al-
Magqrizi is “tell me!” (no. 2), which opens an utterance by al-Nasir Muhammad
in al-Yasufi’s text and has a mimetic quality. It imitates a spoken discourse,
enlivens the text, and brings it closer to the audience. Notwithstanding this,
the text of al-Maqrizi still contains a lively dialogue comprised of four parts
given in direct speech, three participants, and three changes of speaker, and
still reads like a drama.*3

As forlanguage, there is no doubt that al-Maqrizi put in a great effort to avoid
nonstandard usages of Arabic in his text. Sometimes he avoids the nonstand-
ard usages in al-Yasufl’s text simply by omitting them (nos. 2, 5,7, 8,11). At other
times he bypasses the nonstandard usages by paraphrasing al-Yasuft's wording
and totally changing its syntactic structure (nos.1, 6). At other times, al-Maqrizi
directly standardizes al-Yasuf1’s usages (nos. 3, 4, 9, 10, 12). The existence of a
text that employs nonstandard usages of Arabic and a parallel text that seems
to consistently standardize it may give us a clearer perception of what was con-
sidered “standard” by al-Maqrizi and (some of) his contemporaries. The cases
of direct standardization are normally straightforward. It is the more com-
plicated instances of paraphrasing that are perhaps more significant in this
respect since they have to do with perceptions of what were considered “stand-
ard” syntactic structures, and more importantly, “standard” lexical items.**

43  On the dramatic quality of al-Yusufl's Nuzhat al-nagir, see Little, Historiography 426—7.
44  See footnote 42 above.
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All this, however, awaits detailed research, which, as mentioned, is not the pur-
pose of the present article.

In the annals covering al-Nasir Muhammad’s third reign, it is relatively easy
to find in the Suliik story-like reports with dialogues or direct speech. When it
is possible to compare them to al-Yasufl's Nuzhat al-nazir, it is relatively easy
to see that al-Maqrizi omits parts of the report, condenses or paraphrases the
rest, and standardizes the language but still retains parts of its dialogues in dir-
ect speech and its dramatic character.#> In some cases, it seems that except for
standardizing the language, al-Maqrizi also cleans up the bad language from
al-YasufT's text.46

This situation changes, starting from the description of the post-al-Nasir
Muhammad period in the Sulitk and, more conspicuously, starting from about
760/1359, the time when al-Yasufl's Nuzhat al-nazir ended. Starting from that
period, there is a decrease in the number of story-like reports with dialogues in
direct speech that can be found in the Suluik. As has been shown by Massoud, at
least regarding the accounts of events of the last quarter of the 8th/14th century
in the Sulitk, the most important source is Ibn al-Furat’s (d. 807/1405) chron-
icle Ta’rikh al-duwal wa-l-muliik. Almost all the reports that appear in Ta’rikh
al-duwal wa-l-mulitk also appear in the Sulik. However, al-Magqrizi invested
a lot of effort into condensing and rewriting the reports and recasting
them in his own words.#” It should be added that in the process of reword-

45 For conspicuous examples, see al-Maqrizi, Sulitk ii, 3612 (compare with al-Yasufl, Nuzhat
132—note that al-Yasufl uses the verb haka to describe the act of the transmission of the
report from his informant); al-Maqrizi, Suliik ii, 384-5 (compare with al-Yasufi, Nuzhat
261-3); al-Maqrizi, Sulitk ii, 386 (compare with al-Yasufl, Nuzhat 269—71); al-Maqrizi, Sulik
ii, 393—4 (compare with al-Yasufi, Nuzhat 293—4); al-Maqrizi, Sulik ii, 395 (compare with
al-Yasufl, Nuzhat 298-9); al-Maqrizi, Sulitk ii, 399—400 (compare with al-Yasufl, Nuzhat
308); al-Maqrizi, Sulitk i, 412—3 (compare with al-Yasufi, Nuzhat 350-3).

46 Al-Magqrizi omits the word gawwad (pimp), see al-Maqrizi, Sulitk ii, 382 (compare with
al-Yasufi, Nuzhat 249); al-Maqrizi replaces al-walad al-zina (the son of a bitch; note the
nonstandard genitive construct) with the less vulgar kadhdhab (liar), see al-Maqrizi, Suluk
ii, 386 (compare with al-Yasufi, Nuzhat 270); al-Maqrizi replaces an accusation that some
people are the enemies of Muslims with the general “he spoke very bad words” (balagha

fil-sabb); see al-Maqrizi, Suliik ii, 387 (compare with al-Yasufi, Nuzhat 271); and see also
al-Maqnizi, Sulitk ii, 398—9 (compare with al-Yasufl, Nuzhat 305-6).

47  Massoud, Chronicles 49, 99, 12—3. This has been specifically established for the years
778/1376—7 and 793/1390-1. However, it is reasonable to assume that this was also the case
in accounts of other years in the last quarter of the 8th/14th century, and possibly also
in accounts of the third quarter of the 8th/14th century. Note that al-Maqrizi is known
to have extensively relied in the Sulitk on Ta’rikh al-duwal wa-l-mulitk also in accounts of
events from the second half of the 7th/13th century and the early 8th/14th century; see
Massoud, Chronicles 5 (footnote 29).
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ing, al-Maqrizi consistently standardized Ibn al-Furat’s reports, which are full
of nonstandard usages of Arabic.48

Massoud has also established Ibn al-Furat’s extensive reliance on Ibn
Duqmagq’s Nuzhat al-anam, at least in accounts of events of the last quarter
of the 8th/14th century.#® Specifically, Massoud showed that Nuzhat al-anam
forms the backbone of Tarikh al-duwal wa-l-mulik’s narrative for the year
77813767 and that Ta’rikh al-duwal wa-l-muliik contains almost all the reports
from Nuzhat al-anam, sometimes quoting them almost word for word.>¢ While
it was not possible to compare the accounts of the later years of the 8th/14th

48 At least in the parts dealing with Ibn al-Furat’s time, practically every page of Ta’rikh
al-duwal wa-l-muliik contains numerous usages of nonstandard Arabic. In what follows
I will give only a few examples of al-Maqrizi’s standardization of Ibn al-Furat’s reports,
which happens almost on every page in the Sulitk relying on Ibn al-Furat: 1) Absence of
accusative alif, compare Ibn al-Furat, Ta’rikh ix, 33 (line 5: nufiya ila Safad battal) with
al-Maqrizi, Suluk iii, 581 (line 13: nafahu ila Safad); and compare Ibn al-Furat, Ta’rikh ix,
37 (line 9: shrin sayf’) with al-Maqrizi, Suluk iii, 585 (line 1: ishrin sayfan); and compare
Ibn al-Furat, Ta’rikh ix, 120-1 (page 120 line 22: nakinu shay’ wahid; line 25: lam yutini
shay’; page 121 line 2: yugimu sultan) with al-Maqrizi, Sulik iii, 644 (lines 8-9: nakunu
shay'an wahidan; lines 10-11: lam yu'tini shayan; line 13: yuqimu sultanan). 2) Usage of
the obliquus in the sound masculine plural instead of the casus rectus, compare Ibn al-
Furat, Ta’rikh ix, 38 (line 8: hadara al-mubashshirin) with al-Maqrizi, Suliik iii, 585 (line 16:
gadimamubashshiri al-hajf). 3) Usage of the fourth verbal theme instead of the first verbal
theme (on this phenomenon in Middle Arabic, see Blau, Handbook 38 [no. 40]; on the phe-
nomenon in Mamluk historiographical texts, see Zetterstéen, Beitrdige 2), compare Ibn
al-Furat, Ta’rikh ix, 49 (lines 3 and 6: ukhli‘a) with al-Maqrizi, Sulik iii, 589 (lines 6 and 8:
khala‘a); and compare Ibn al-Furat, Ta’rikh ix, 56 (line 3: a‘rada) with al-Maqrizi, Sulik iii,
593 (line 4: ‘arada); for the opposite phenomenon (seemingly a hypercorrection), com-
pare Ibn al-Furat, Ta’rikh ix, 75 (line 22: nafaqa) with al-Maqrizi, Sulik iii, 607 (line 10:
anfaqa). 4) Disappearance of the mood endings (imperfect forms in all moods may ter-
minate with and without the ending n), compare Ibn al-Furat, Tarikh ix, 52 (lines 1—2:
bi-annahuma yastaliha) with al-Maqrizi, Sulitk iii, 501 (line 2: an yastaliha). 5) Accusative
alif in nouns in singular form that should have been in the nominative (on this phe-
nomenon, see Zetterstéen, Beitrige 19), compare Ibn al-Furat, Ta’rikh ix, 75 (lines 18—9:
an la yata'akhkhara ... ahadan) with al-Maqrizi, Suluk iii, 607 (line 8: an la yata'akhkhara
ahadun). 6) The active participles of tertiae ya’verbs appear with final ya’also in indefinite
forms of the nominative/genitive (on this phenomenon in Middle Arabic, see Blau, Hand-
book 41 [no. 57]; in Mamluk historiographical texts, see Brinner, Chronicle xxiv), compare
Ibn al-Furat, Ta’rikh ix, 112 (line 12: madr) with al-Maqrizi, Sulitk iii, 637 (line 7: madin). 7)
The last (radical) vowel of the suffixless forms of the jussive of verbs 111 w/y is lengthened
(see on that Blau, Handbook 41 [no. 54]; and see also Haarmann, Kanz 36), compare Ibn
al-Furat, Ta’rikh ix, 120 (line 25: lam yutinr) with al-Maqrizi, Suliik iii, 644 (line 10: lam
yutini).

49 On Ibn al-Furat’s extensive reliance on Ibn Duqmaq’s Nuzhat al-anam, see Massoud,
Chronicles 5 (footnote 36), 34.

50 Ibid. 29, 36.
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century in Ta’rikh al-duwal wa-l-mulitk and Nuzhat al-anam,5' Massoud found
in the account of the events of the year 793/1390-1 in Ta’rikh al-duwal wa-I-
muliik several quotations with explicit references to Ibn Dugmagq that bear a
resemblance to materials in Ibn Duqmagq’s al-Nafha al-miskiyya (which is nor-
mally a summary of events reported in Nuzhat al-anam).5? Therefore, a con-
tinuing reliance of Ibn al-Furat on Ibn Dugmagq is very probable, at least for
the entire last quarter of the 8th/14th century, and possibly for earlier periods
as well. The heavy reliance of al-Maqrizi on Ibn al-Furat in that period accounts
for the fact that “al-Suliik ultimately bears the mark of Ibn Dugmag.”53

In accounts of contemporary events, Ibn al-Furat’s chronicle generally does
not contain many story-like reports with dialogues employing direct speech.5*
Still, in some of the cases where Ibn Duqmagq is quoted, one does find long
story-like reports with dialogues or utterances in direct speech (and nonstand-
ard Arabic).5% Sometimes such dialogues are omitted altogether in al-Magqriz’s

51 The extant parts of Nuzhat al-anam dealing with events in the second half of the 8th/14th
century cover only the years 768—79/1366—78 and are still in manuscript form, see Mas-
soud, Chronicles 30. The relevant extant parts of Ta’rikh al-duwal wa-l-mulitk cover only
the years 789—99/1387—97, thus a comparison between the accounts of the year 778/1376—
7 in the Suluk, Nuzhat al-anam, and Ta’rikh al-duwal wa-l-mulitk was made possible only
by consulting al-Muntaga min Ta’rikh Ibn al-Furat by Ibn Qadi Shuhba (d. 851/1448), also
still in manuscript form, which covers the years 773-93/1371-91, see Massoud, Chronicles
19 (footnote 32), 28—38; Ibn Qadi Shuhba 65.

52 Ibid., Chronicles 104—6, 110. In fact, references to Ibn Duqmagq appear in Ta’rikh al-duwal
wa-l-mulitk already in 789/1386—7, i.e., the first year in the relevant extant part of the chron-
icle, and continue to appear until 799/1396—7, i.e., the last year in the relevant extant part;
see Ibn al-Furat, Tarikh ix, 10, 457-8; and see references to Ibn Duqmagq in the index,
ibid. ix, 481. At other times, Ibn al-Furat says that he quotes from one of “our brothers
the historians that are well familiar with the ruling elite” (ba'd al-ikhwan min ‘ulama’ al-
ta’rikh mimman la-hu ittila“ ‘ala ahwal arbab al-dawla), a reference to Ibn Duqgmaq who is
sometimes referred to as “our colleague the amir Sarim al-Din Ibrahim Ibn Dugmagq one
of the historians who was well familiar with the ruling elite” (sahibuna al-amir Sarim al-
Din Ibrahim Ibn Duqgmaq ahad ‘ulama’ al-ta’rikh wa-kana la-hu ittila“ ‘ala ahwal al-dawla),
see for example, ibid. ix, 52, 125.

53  Massoud, Chronicles 29 (footnote 77).

54  Infact, Haarmann listed him among the conservative historians and specifically labeled
him as a “purist”; see Haarmann, Auflésung 54. Given the fact that his chronicle is filled
with nonstandard usages of Arabic, it is perhaps better not to regard him as a purist.

55  See, for example, Ibn al-Furat, Tarikh ix, 52—3, 104-5, 140, 193, 255, 347-8, 457-8. For
example, in all the historical narratives of the year 793/1390-1 in Ibn al-Furat’s chron-
icle (almost 30 pages), there is only one report with a dialogue in direct speech, and it is
taken from Ibn Dugmag; see ibid. ix, 255. Except for this, one finds one utterance in direct
speech, which is actually presented as a quote from a letter, see ibid. ix, 271 (lines 8-9).
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report;>¢ however, at other times, al-Maqrizi preserves in his report at least an
utterance in direct speech.5? At other times, the fact that reports with dialogues
and direct speech in Ibn al-Furat that find their way into the Suliik originate in
fact from Ibn Dugmagq can be corroborated by a comparison of the materials
in Ibn al-Furat with materials in al-Nafha al-miskiyya.>®

So, through the filter of Ibn al-Furat, generally, not many dialogues or utter-
ances in direct speech are left in the Suliik in accounts of events of the last
part of the 8th/14th century. In accounts of events that occurred in the gth/15th
century and after the death of Ibn al-Furat, when the reports of al-Magqrizi
are generally his own, the number of dialogues or utterances in direct speech
decreases even further. I have checked in detail the years 825-7/1421—4, and not
even a single dialogue or case of direct speech is found in the Sulik. However,
in these years the Suliik is not totally “de-literarized.” One finds four verses of
poetry incorporated in the historical narrative,® reports with a moral lesson
(nadira fi-ha ibra/maw‘iza),%° and mainly reports on “strange” or extraordin-
ary, mostly weather-related or natural, phenomena (some defined as nawadir,
or phenomena that cause wonder [ta‘ajjub/‘ajab]).5!

56 See, for example, ibid. ix, 255 (compare with al-Maqrizi, Sulitk iii, 741); and see Ibn al-Furat,
Ta’rikh ix, 457-8 (compare with al-Maqrizi, Sulik iii, 873).

57  See, for example, Ibn al-Furat, Ta’rikh ix, 52—3 (compare with al-Maqrizi, Sulik iii, 591—2
[esp. 592 line 1]); and see Ibn al-Furat, Ta’rikh ix, 104—5 (compare with al-Maqrizi, Sulitk
iii, 629—30 [esp. 630 line 5]).

58 Compare, for example, Ibn al-Furat ix, 86—7 (esp. 86 line 22) with al-Maqrizi, Sulitk iii, 614
(esp. line 16), and with Ibn Duqmagq, al-Nafha 252 (the utterance in direct speech, which
in all likelihood originated in Nuzhat al-anam, is omitted, but the resemblance is clear
enough). For material of Dugmagqian origin containing an utterance in direct speech that
found its way into the Suliik, see also chapter 2 table 2.1 (no. 2). This is not to say that all
cases of dialogues or utterances in direct speech that appear in reports in Ibn al-Furat
originated in Ibn Dugmagq. Few reports are transmitted from authorities other than Ibn
Duqmag; see, for example, Ibn al-Furat, Ta’rikh ix, 73—4. Other reports are transmitted
without mentioning a source, and its origin could not be ascertained (of course it is quite
possible that these reports also originate in Ibn Dugmagq). Some of these utterances in
direct speech found their way into the Suluk. Compare, for example, Ibn al-Furat, Ta’rikh
ix, 112 with al-Maqrizi, Sulik iii, 637 (esp. lines 7-8); and compare Ibn al-Furat, Ta’rikh ix,
1201 with al-Maqrizi, Suliik iii, 644; and compare Ibn al-Furat, Tarikh ix, 121-2 with al-
Magqnizi, Sulitk iii, 645. There are also cases of dialogues with direct speech in the Sufik
whose origin is not necessarily Ibn al-Furat.

59  Al-Maqrizi, Suliik iv, 616, 643.

60  Ibid. iv, 607, 618, 624.

61 Ibid. iv, 602, 616-8, 625, 632, 634, 639, 647. On “strange” events and weather-related or nat-
ural phenomena in the Suliik, see Wijntjes, Daily 543—-56. On accounts of earthquakes
in the Sulitk (which occurred, however, during the Turkish period of the sultanate), see
Hirschler, Erdbebenberichte 134—9.
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One may legitimately wonder at this point if all this does not, in fact, sup-
port Ulrich Haarmaan’s thesis of “literarization” against will. After all, when the
reports in al-Magqrizi’s Sulitk become his own, we hardly find reports with dia-
logues or utterances in direct speech, and only as long as al-Maqrizi relied on
earlier sources, did he combine such reports in a significant manner. However,
as already argued, al-Maqrizi controlled the process of omission or incorpor-
ation of story-like reports into his chronicle. He chose deliberately to rely on
a highly literarized chronicle such as Nuzhat al-nazir as the main and almost
exclusive source for events in the first half of the 8th/14th century. He con-
tinued to incorporate such reports (apparently mainly of Dugmagian origin)
also in accounts of events of the second half of the 8th/14th century, however,
in a gradually decreasing manner. More importantly, as we will see in section
4 below, in his biographical dictionary of his contemporaries, al-Maqrizi con-
sciously incorporated “literarized” material. All this suggests that al-Maqrizidid
not object to “literarization” in principle but rather, as an Egyptian historian
with a scholarly background, he simply chose his own trend of “literarization.”
It seems that for al-Maqrizi, contemporary history was seen as a serious thing,
or at least, drawing on a Shafi1 scholarly historiographic tradition (see section
2.1 below), he considered accounts of contemporary events as a less suitable
place for a certain kind of literarized materials (i.e., story-like reports with
dialogues and direct speech). This is in contrast to gth/15th-century Egyptian
historians related to the military institution, who gladly incorporated story-like
reports with dialogues and direct speech as an integral part of their account of
contemporary events.

2.1 A Note on Language and Style in Mamluk Chronicles

Before moving on to discuss trends of “literarization” in al-Maqrizi’s biograph-
ical dictionaries, I would like to make some general notes on language and
style in Mamluk chronicles.52 In order to check usages of Arabic in detail, it
is necessary to consult manuscripts and autographs when they exist; however,
as already mentioned, this is not the intention here. The intention is to show
a trend of standardization in the works of al-Magqrizi and situate it in more
general trends of language use in Mamluk historiography. Using the existing
printed editions should allow a preliminary investigation of such trends. The
observations in section 2 on the language of al-Magqriz1 are based on printed

62  The issue of language and style in Mamluk historiography is discussed in detail in
chapter 2. Here, I only summarize some relevant points for the discussion of trends of “lit-
erarization” in the works of al-Maqrizi as a Shafi‘1 religious scholar and situate it in more
general trends. For references, see chapter 2.
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editions that are not based on autographs (there are no autographs of the rel-
evant parts of the Suliik).53 Regarding al-Magqrizi, however, we have Frédéric
Bauden’s research on the language in an autograph manuscript of al-Maqrizl's
notebook, materials from which were incorporated into al-Maqriz1’s historical
works.%4 Bauden found some minor deviations from standard Arabic (mainly
related to orthography), probably due to lack of attention and the speed of writ-
ing that are typical of drafts (musawwadat, sing. musawwada) and notebooks.6°
It shows, as Bauden noted, that in contrast to historians related to the milit-
ary institution that did not hesitate to include nonstandard usages of Arabic
in their historical works, “scholars who wrote history, were very careful not
to allow themselves such deviations” from standard Arabic.6¢ I would qualify
Bauden’s observation and restrict it mainly to Shafi‘7 religious scholars.

As discussed in detail in chapter 2, in order to better understand trends
of language use in Mamluk historiography, a differentiation should be made
between subgroups of historians who were religious scholars. Usages of non-
standard Arabic are typical of historians related to the military institution and
non-Shafif religious scholars. On the other hand, because of the importance
of “Arabness” and the Arabic language in their ethos, Shafi1 religious schol-
ars refrained from using nonstandard Arabic and standardized nonstandard
usages in their quoted sources. Examining language use in tandem with the
stylistic element of the incorporation of story-like reports with dialogues and
direct speech in accounts of contemporary events in the historical narratives in
chronicles allows a more nuanced differentiation between trends of language
use and style prevalent among chroniclers of the three aforementioned major
groups of historians. It seems that in terms of the tendency to incorporate
story-like reports in accounts of contemporary events, the non-Shafi‘1 religious
scholars took a middle ground between historians related to the military insti-
tution, who gladly incorporated such reports, and historians who were Shafi1
religious scholars, who did not tend to incorporate such reports.

It should be emphasized that the discussion here does not concern histor-
ians who were officially affiliated with the Shafi‘t school of law; however, they
specialized as udaba’kuttab. Naturally, udaba-kuttab were strongly related to
the adab tradition; thus, they were more willing to incorporate adab elements
into their historical writing. However, authors with such backgrounds did not

63  Bauden, Taqi al-Din 182.

64  Onthe notebooks, see ibid., Maqriziana 1 21-68 (esp. 21—4); Maqriziana 11 51-118 (esp. 76—
86).

65 Ibid., Magqriziana vi111 21-36; and see also Magqriziana 11 84—6.

66  Ibid., Magqriziana vI1I 36—7.
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tend to produce “proper” chronicles, and their works were less subjugated to
chronology, and more specifically to the annalistic form.6” The tendency of
udaba™-kuttab to incorporate adab elements in their writing is conspicuous
in their biographical dictionaries, a genre that, in any case, tends to be anec-
dotal. Biographical dictionaries written by udaba™-kuttab, such as al-Safadi’s
al-Waft bi-l-wafayat and A‘yan al-‘asr and al-Kutub?’s (d. 764/1363) Fawat al-
wafayat, are full of anecdotes or story-like reports containing dialogues with
direct speech. Moreover, in the frame of the anecdotes or story-like reports that
appear in their biographical dictionaries, one finds many usages of nonstand-
ard Arabic, although the two were officially affiliated with the Shafil school.
In fact, al-Safadi’s biographical dictionaries are probably the most anecdotal of
all Mamluk biographical dictionaries. His al-Waft bi-l-wafayat was one of the
most important sources used by al-Maqrizi in his Mugaffa, which brings us to a
discussion of trends of “literarization” in al-Maqrizi’s biographical dictionaries.

3 Al-Mugqaffa l-Kabir: Trends of Literarization in al-Maqriz1’s
Biographical Dictionary of Prominent Egyptians in History

In comparison to Mamluk chronicles, much less attention has been given to
Mamluk biographical dictionaries with respect to the examination of sources
used by their authors, the arrangement of materials in them, and trends of “lit-
erarization” within them.58 A still very important work in this respect is Little’s
An introduction to Mamluk historiography, published in 1970.%° Little has made
several general observations, based mainly on an examination of the biograph-
ical entries of the amir Qarasunqur al-Mansuri (d. 728/1327) in the biographical
dictionaries of al-Safadi (al-Wafi bi-l-wafayat and Ayan al-‘asr), Ibn Hajar al-
‘Asqalani (al-Durar al-kamina), and Ibn Taghribirdi (al-Manhal al-saft).” Little
noted that: 1) Biography constitutes “a distinct literary-historical genre with
its own requirements and characteristics which result in the presentation of
material not found in annals and a new organization.””! According to Little, “a

67  See footnote 14 above.

68  And see Mauder’s remark regarding the almost exclusive focus of scholars on “literariz-
ation” in Mamluk chronicles, Mauder, Gelehrte 23 (footnote 60); and see also Gharaibeh,
Narrative 51—2. More generally, as noted by Fedwa Malti-Douglas, collections of biograph-
ies of scholars have been considered for a long time as lacking any “literary ambitions,”
Malti-Douglas, Dreams 138.

69 Massoud’s monograph is of course restricted to chronicles, see Massoud, Chronicles.

7o Little, Introduction 102—q.

71 Ibid. 101
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compiler of biographical dictionaries did not rely heavily on annals as a source
for his biographies, probably for reasons of convenience. It would have been
a cumbersome, laborious process for an author faced with writing a thousand
or more biographies to sift through the bulky information provided by annals.”
Thus, “the biographer main source for information ... seems to have been not
annals, but other biographies whose authors had received reports from inform-
ants.”’2 Little concluded that “though biography and annals overlap, the former
is not based on the latter but on original information ... [f]or this reason ...
identical material is rarely found in both.””3 2) Biographies have a penchant for
anecdotal style and are, in fact, dominated by isolated anecdotes.” This last
observation is based mainly on the biographical entries of Qarasunqur in al-
Safad1’s al-Wafi bi-l-wafayat and A‘yan al-‘asr, in which after short introductory
data comes a “succession of anecdotes ... arranged more or less chronologic-
ally”7°

The literary (and anecdotal) character of al-Safadi’s biographical writing
(specifically his Ayan al-‘asr) and the literary devices that al-Safadi used in it
were further explored by Stephan Conermann?® and also noted by Yoni Brack””
and Christian Mauder. The latter referred to al-Safadi as “a typical representat-
ive of the literarized history-writing of his time.””8 Scholars have emphasized
the central role played by al-Safadi in formulating the pattern of Mamluk bio-

72 Ibid. 134. On al-Safad1’s sources and informants, see ibid. 103—4; al-Safadi 199—206; and see
also Abu-‘Uksa, Lives 84—5.

73 Little, Introduction 135. More generally, Stephen Humphreys noted that chronicles and
biographical dictionaries “are very distinct genres as to sources, methods, and subject
matter, and they convey very different kinds of information”; see al-Qadi, Biographical dic-
tionaries 26. Wadad al-Qadi added that “[t]he element of chronology or time [...] is crucial
for chronicles while it is irrelevant to biographical dictionaries in principle”; see ibid.

74  Little, Introduction 135. On the “anecdotal nature” of biographies, see also Van Steenber-
gen, Yalbugha 428.

75  Little, Introduction, 102—6 (esp.104). On this pattern in other biographical entries in Ayan
al-‘asr, see Brack, Mongol 333; and see also ibid. 342.

76  See Conermann, Tankiz. On anecdotes and dialogues, see ibid. 16—9.

77 Brack referred to al-Safadr’s
ation of “colorful stories” and “colorful anecdotes” in biographies; see Brack, Mongol 357.

passion for lively and exciting anecdotes,” and his incorpor-

Brack suggested that in some cases the stories incorporated by al-Safadi may have drawn
on popular genres and were meant to entertain and satisfy the demands of his audience,
see ibid. 355-8.

78  Mauder, Gelehrte 44—5. On “introductory lines of rhymed prose” at the openings of bio-
graphical entries in A‘yan al-‘asr, see Little, al-Safadi 197; Introduction 105-6. On poetry
product of the deceased incorporated in the biographical entries, see Bauer, Communic-
ation 109; Abu-‘Uksa, Lives 8.
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graphical entries (short résumé followed by anecdotes)”™ and established the
reliance of Circassian-period historians on his biographical dictionaries.8°

Al-Maqnizi's Mugqaffa is a biographical dictionary dedicated to Egyptians
who left their mark on history. Only parts of it are extant.8! Bauden suggested
that “the aim of the dictionary was to list the maximum number of biographical
notices of persons who had had links—sometimes firm, sometimes tenuous—
with the land of Egypt.”82 However, al-Maqrizi was not able to complete this
project until his death.83 While trends of “literarization” in the Mugaffa so far
have not received attention, the sources used by al-Magqriz1 in the Mugaffa and
the arrangement of material in it have been partially explored. As mentioned
by Bauden, in the Mugaffa, al-Maqrizi normally does not mention his sources,
which may be discovered only by comparison to other extant works. Many
times, however, one is left to speculate about the Mugaffa’s sources without
the possibility of corroboration.8* Based on a detailed examination of the bio-
graphies of the amir Ulmas al-Nasir1 (d. 733/1333) in al-Magqrizi’'s works, the
Mugaffa included, Bauden observed that al-Maqrizi used al-Safadr’s (résumé
of the) Wafi as a model for the structure of the biography of Ulmas and added
only in rare cases additional materials from al-Safadi’s A‘yan al-‘asr and al-
Yusufr's Nuzhat al-nazir. The added materials, however, did not consist of new
structural units of the biography but were rather incorporated into the already
existing pattern of the Wafi.85 The heavy reliance of al-Maqrizi in the Mugaffa
on al-Safad1’s biographical dictionaries was also noted by Mauder.86

79  Khalidi, Islamic 63—4; “[m]ost biographers followed al-Safadr’s plan of presentation ...
according to al-SafadT’s formula ... a short résumé of ... career, with a few anecdotes to
illustrate ... virtues”; and see Abu-‘Uksa, Lives 85

8o  Little, Introduction 112. On the reliance of Ibn Hajar al-‘Asqalani and Ibn Taghribirdi on
al-Safad, see ibid. 106—9 (esp. 107—regarding Ibn Hajar: “the use of al-Safadf’s pattern of
episodes is ... obvious”; and 108—regarding Ibn Taghribirdi: “[h]aving made a generous
use of al-Safadi’s biography”). On the reliance of Ibn Hajar on al-Safadi, see also Brack,
Mongol 358.

81 Bauden, Taqi al-Din 192: “the letters alif; ba’, t@’, tha’, jim, ha’, and kha’, part of the letters
ta’ and ‘ayn, a tiny part of the letters kaf and lam, and finally the letter mim.”

82  Ibid.194.

83  Ibid.192.

84  Ibid.194-5.

85  Bauden, Magriziana X1126-31 (esp. 131).

86 Mauder, Gelehrte 61. Mauder mentions that only further research will determine if the
materials were taken from the Wafi or A'yan al-‘asr, see ibid. 61—2. Still, based on Bauden’s
research and my findings (see below, footnote 105), the default assumption should be that
materials were taken from the Waft.
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It seems that in the Mugaffa, al-Magqrizi relied on al-Yasufl's Nuzhat al-nazir
to a much larger extent than Bauden would allow. This point will be exempli-
fied in detail in what follows by an examination of the biographical entry of
the mamluk amir Aqush al-Ashrafi (d. 736/1335). First, however, it is possible to
make some remarks of a more general nature concerning this issue. Except for
one, all the mamluk amirs who have biographical entries in the extant parts
of al-Yasufi's Nuzhat al-nazir, and should have appeared in the extant parts
of the Mugqaffd, actually have biographical entries in the Mugaffa. In most of
these biographical entries, at least some resemblance to Nuzhat al-nazir may
be observed,87 and some do not appear in the Wafi.88 In addition, it is pos-
sible to find in the Mugaffa only one biographical entry of a mamlitk amir who
died between 733—7/1333—7 (the years with obituary notes in the extant parts
of Nuzhat al-nagir) that does not have an obituary in Nuzhat al-nazir.8° This
suggests that at least with respect to biographies of mamlik amirs, al-Yasufl's
Nugzhat al-nazir served as some basic framework for biographical entries in the
Mugqaffa. The reliance of al-Magqrizi in the Mugqaffa on Nuzhat al-nazir was
clearly not restricted to the extant parts of Nuzhat al-nazir. This may be cor-
roborated by a comparison of materials in the Mugaffa with materials from
the Iqd al-juman of al-‘Ayniwho is known to have extensively relied on Nuzhat
al-nagir. For example, some information regarding the Mongol origin of some
mamlik amirs is found only in the Mugaffa and Iqd al-juman,®® and it is known
that al-Yasuft had Mongol informants and that he took an interest in Mon-
gol affairs.! A comparison between quotations from Nuzhat al-nazir in Ibn
Hajar al-‘Asqalant’s al-Durar al-kamina and material in the Mugaffa suggests

87  For example, in the biographical entry of Baktamur al-Saqi (d. 733/1333) in the Mugaffa,
al-Magqnizi refers to him as mamlitk Qaraman as in Nuzhat al-nagzir, and this appellation
does not appear in the Wafi; see al-Maqrizi, Mugqaffa ii, 468; al-Yasufi, Nuzhat 148. Com-
pare also the biography of Aytamush al-Muhammadi (d. 736/1336) in al-Maqrizi, Muqaffa
ii, 335—42 (esp. 342) with al-Yasufi, Nuzhat 329-34 (esp. 329-30, 332).

88  Seethe biographical entry of Aydamur (Duqmaq), al-Maqrizi, Muqaffa ii, 370 (no. 892); al-
Yasufl, Nuzhat 215-6. See also the biographical entry of Tughluq al-Ashrafi (d. 735/1335),
al-Maqnizi, Mugaffa iv, 26 (no. 1417); al-Yasufi, Nuzhat 277. And see also the biographical
entry of Balaban al-Baysari (d. 736/1335-6), al-Maqrizi, Mugaffa ii, 491 (no. 968); al-Yasulfi,
Nuzhat 337.

89  Thebiographical entry of Balaban al-Husami (d. 736/1336), see al-Maqrizi, Mugaffa ii, 490.

9o  For example, the information regarding the Mongol origin of Baydara al-Mansuri (d. 693/
1293) and Karatay (d. 698/1298-9), see al-Maqrizi, Mugaffa ii, 562; iv, 31; al-‘Ayni, Tqd iii,
216—7, 486.

91 Little, Recovery 49, 52.
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the same.®2 Untypically for al-Maqrizi in the Mugaffa, he even explicitly men-
tions (at least) once al-YasufT's chronicle as a source.%3

Moreover, according to my count, the extant parts of the Mugaffa contain
just over 200 biographical entries of mamlitk amirs; however, only 16 of them
died after the year 755/1354—5, in which Nuzhat al-nazir allegedly ended,** and
only eight of them died after 764/1363, the year of al-Safad1’s death (five died in
the years 770-5/1368-74 and three in 802/1399-1400). This is, of course, a very
uneven spread, suggesting that al-Maqrizi did not collect for the Mugaffa much
material on amirs who died after ca. 760/1358—9.95 It cannot be determined,

92 Little (following Rosenthal) mentions five references to the work of al-Yasufi in Ibn Hajar
al-‘Asqalant’s al-Durar al-kamina (one in the biographical entry of al-Yasufi and four quo-
tations), see ibid. 43, 45. In fact, there are ten references (one in the biographical entry
of al-Yasufl and nine quotations). For the quotations, see Ibn Hajar, Durar i, 270, 367,
544 ii, 52, 161, 248, 404; iv, 5, 76. Four persons, whose biographical entries in al-Durar al-
kamina contain a quotation from al-Yasufi, have also a biographical entry in the Mugaffa.
Materials in three of these biographical entries in the Mugaffa show resemblance to the
quoted materials from al-Yasufl. Significantly, al-Safadi, one of the most important sources
in al-Durar al-kamina and the Mugaffa, could not have been the source in any of these
three cases. Compare the biography of the religous scholar Ibn al-Zamalkani in al-Maqrizi,
Mugaffa vi, 316 (lines 3-10, esp. lines 7-8) with Ibn Hajar, Durar iv, 76 (lines 10-6, esp.
lines 13—4); significantly, Ibn al-Zamalkani has no biographical entry in al-Safadi’s Wafi,
and the biography in A%yan al-‘asr does not seem to have been the source; see al-Safadi,
Afyan iv, 632 (lines 1-4). Compare also the biography of Isma‘l al-Kurdi in al-Maqrizi,
Mugaffa ii, 87 (lines 12—7, esp. 12—5) with Ibn Hajar, Durar i, 367 (lines 14—9, esp. 16—8); sig-
nificantly, Isma‘il al-Kurdi has no biographical entry in al-Safadr’s Wafi, and the biography
in A%an al-‘asr does not seem to have been the source; see al-Safadi, Ayan i, 499. And
compare the short biography of Jawhar al-Tawashi in al-Maqrizi, Mugaffa iii, n2 with Ibn
Hajar, Durar i, 544 (no. 1471); significantly, Jawhar al-Tawashi has no biographical entries
in al-Safadi’s biographical dictionaries.

93  Al-Maqrizi, Mugqaffa vii, 130. Al-Maqrizi refers to information mentioned by the author of
the biography of al-Nasir ( jami‘al-Sira al-Nasiriyya), and the information is actually found
in Nuzhat al-nazir, see al-Yasufi, Nuzhat 221. So far, explicit references to al-Yusufl’s chron-
icle in al-Maqrizi's works were found only in the Khitat where al-Maqrizi often mentions
his sources; see Little, Analysis 261. In the Khitat, al-Maqrizi refers to al-Yasufi as_jami‘al-
Sira al-Nasiriyya or as_jami‘Sirat al-Nasir Muhammad b. Qalawun, see al-Maqrizi, Khitat i,
92,1663 ii, 2403 iii, 255, 289, 348. Once, he refers to him by name: muallif al-Sira al-Nasiriyya
Miisa b. Muhammad b. Yahya ahad mugaddamt al-halga; see ibid. iv, 60. It may be added
that in Durar al-‘uqud, al-Maqrizl mentions that he found some information regarding
an event that happened in 702/1302—3 in al-Sira al-Nasiriyya Muhammad b. Qalawan, see
al-Maqrizi, Durar al-‘uqud iii, 45-6. All these references should also make clear that refer-
ences in Iqd al-juman to Sirat al-Nasir are in fact references to Nuzhat al-nazir; see Little,
Introduction 81 (footnote 5); Recovery 43. In fact, Ibn Hajar al-‘Asqalani refers to al-Sira
al-Nasiriyya written by al-Yasufl (al-Sira al-Nasiriyya lil-Yiasufr); see Ibn Hajar, Durar ii, 52.

94  Little, Recovery 47.

95 It should be mentioned here that I was working with the printed edition of the Mugaffa.
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however, if this is a result of him using al-Yasuft's Nuzhat al-nazir, al-Safad1’s
Wafi, or both, as some basic framework for the collection of material (at least
with respect to mamlizk amirs), or a result of a decision, made in advance
or as he moved on in his work, not to include in the Mugaffa notables of
his own lifetime (that is, persons who died or were born after the beginning
of the decade of al-Magqriz1’s birth, i.e., after 760/1358—9),%6 whose biograph-
ical entries would be incorporated in Durar al-uqud. Importantly, however,
in the extant parts of the Mugqaffa, there are only two biographical entries of
amirs who died before 678/1279—80 (clearly taken from the Waf7).%” In com-
parison, there are seven biographical entries of amirs who died in 678/1279—
80, 50, clearly, al-Maqrizi collected materials for biographical entries of mam-
luk amirs in an extensive manner only starting from that year. Interestingly,
this is the year in which al-Yasufi’s Nuzhat al-nagir allegedly began. Ibn Hajar
al-‘Asqalani writes that Nuzhat al-nazir fi sirat al-Malik al-Nasir began with
the reign of al-Manstr Qalawun (r. 678-89/1279—90).%8 In fact, when al-‘Ayni
first referred to al-Yusuft’s chronicle in Igd al-juman, he named it Nuzhat al-
nazgir fi dawlatay al-Mansiur wa-[-Nasir.%® This even more strongly hints that
al-Yasufi's Nuzhat al-nagir served as some basic framework for biographical
entries (at least of mamlitk amirs) in the Mugqaffa, perhaps together with al-
Safadr’s Waft.

Be that as it may, it is clear that the two most important sources for bio-
graphical entries of mamlitk amirs (and probably Mamluk notables in general)
in the Mugqaffa are al-Yasuft's Nuzhat al-nazir and al-Safadr's Wafi.'0° Whether

Bauden noted that the editor of the Mugaffa did not realize that dozens of notices were
added in the autograph manuscript of the work, probably after the death of al-Maqrizi, by
his colleague Ibn Hajar al-‘Asqalani; see Bauden, Taqi al-Din 193—4. Since I did not consult
the manuscript I do not know if some of the biographical entries of amirs who died after
ca. 760/1358—9 were in fact added by Ibn Hajar.

96  Seeibid. 171,191

97  The biographical entry of Aydamur al-Hilli (d. 667/1269), see al-Maqrizi, Mugaffa ii, 352
(no. 878); al-Safadi, Wafi x, 5 (no. 4457); and the biographical entry of Aydamur al-‘Ala’
(d. 676/1277-8), see al-Maqrizi, Muqaffa ii, 3612 (no. 883); al-Safadi, Wafi x, 6 (no. 4458).

98  Little, Recovery 47.

99 Al-‘Ayni, Tqd iii, 29. As far as I know, this has gone unnoticed so far. In fact, Little thought
that the first reference to Nuzhat al-nazir in Igqd al-juman was in the year 690/1291; see
Little, Recovery 50. The reference to Nuzhat al-nazir fi dawlatay al-Mansar wa-l-Nasir in
1qd al-juman was in the year 689/1290.

100 Inthe extant parts of Nuzhat al-nazir there are fewer obituaries of religious scholars than
of amirs, and not many of them appear in the extant parts of the Mugaffa. Still, the bio-
graphical entry of the religious scholar Ibn Sayyid al-Nas (d. 734/1334) in the Mugaffa relies
heavily on his obituary in Nuzhat al-nazir; see al-Maqrizi, Mugaffa vii, 130-1; al-Yasuf,
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al-Magqrizi planned in advance not to include notables of his own time in this
biographical dictionary is not entirely clear,'%! but the Mugaffa did not include
many such persons and took the form of a biographical dictionary of not-
ables of the past.192 Except for al-Yasufl's Nuzhat al-nazir and al-Safadr’s Waffi,
it seems that al-Magqrizi relied in the Mugaffa to some degree also on obituar-
ies from Ibn al-Furat’s chronicle, especially (and possibly only) in biographical

entries of persons who died in the 7th/13th century.l°3 This seems to confirm

101

102

103

Nuzhat 217—24. The reliance of the Mugqaffa on Nuzhat al-nazir in biographical entries
of religious scholars is also suggested by a comparison between quotations of Nuzhat
al-nazir in al-Durar al-kamina and material in the Mugqaffa; see footnote 92 above. For
examples of biographical entries of amirs in the Mugaffa that rely on the Wafi, see the
biographical entry of Baktat al-Muhammadi (d. 686/1287-8), al-Maqrizi, Mugaffa ii, 479
(no. 947); al-Safadi, Wafi x, 201 (no. 4682). See also the biographical entry of Baktamur
al-Saqj, al-Maqrizi, Mugqaffa ii, 468—74 (no. 939); al-Safadi, Wafi x, 193—7 (no. 4677). For
examples of biographical entries of civilians in the Mugaffa that rely on the Wafi, see
the biographical entry of the katib Muhammad b. Muhammad b. Hibat Allah al-Shirazi
(d. 682/1283—4), al-Maqrizi, Mugaffa vii, 98—9 (no. 3182); al-Safadi, Waf7 i, 201-2 (no. 126).
See also the biographical entry of the wazir Ibn Hanna (d. 707/1307), al-Maqrizi, Muqaffa
vii, 111-7 (no. 3202); al-Safadi, Waft i, 217—28 (no.146). See also the biographical entry of the
religious scholar Ibn Daqiq al-1d (d. 718/1318-9), al-Magqrizi, Muqaffa vii, 1234 (no. 3212);
al-Safadi, Waft i, 247-8 (no.160). And see the biographical entry of the religious scholar Ibn
al-Qawba“ (d. 738/1338), al-Maqrizi, Mugqaffa vii, 38—42 (no. 3108); al-Safadi, Waft i, 238—47
(no. 159).

Al-Magqrizi mentions in the Sulitk that in the Mugaffa one may find a biographical entry
of the amir Ashaqtamur al-Maridani (d. 791/1389); see al-Maqrizi, Sulik iii, 238. However,
it is not to be found there, although the extant parts of the Mugaffa contain names that
start with alif-shin. On the other hand, Durar al-‘ugid contains a biographical entry of
Ashaqtamur al-Maridani; see al-Maqrizi, Durar i, 426—7 (no. 347). This perhaps suggests
that at first, al-Maqrizi planned to include in the Mugaffa also biographical entries of not-
ables who lived during his lifetime but eventually moved them to Durar al-‘uqud.

The number and percentage of Mamluk civilians who died after ca. 760/1358-9 is also rel-
atively low; however, their percentage is perhaps somewhat higher than that of mamlik
amirs. According to my count, in the index of the first volume of the Mugaffa (notably
containing the names Ahmad and Ibrahim) there are about 240 biographical entries of
civilians who died during the Mamluk period. Among them, 22 died after 764/1363 (one in
773/1371—2, one in 775/1373—4, 15 in the years 790-806/1388-1404, and five in 815/1412—3 or
after). The spread is somewhat different than that of amirs. Whereas about nine percent
of Mamluk civilians died after 764/1363, only about four percent of mamlitk amirs died
after that year.

For example, compare the biography of Aqush al-Shihabi (d. 678/1279-80) in al-Maqrizi,
Mugaffa ii, 235 (no. 8og) with Ibn al-Furat, Ta’rikh vii, 164; the biography in al-Safadi’s Wafi
could not have been the source; see al-Safadi, Wafi ix, 324 (no. 4259). Compare also the
biography of Altunba/Altunbugha al-Himsi (d. 678/1280) in al-Maqrizi, Mugaffa ii, 283
(no. 834) with Ibn al-Furat, Ta’rikh vii, 164; note that Altunba/Altunbugha has no biograph-
ical entry in the Wafi. Compare also the biography of Aybak al-Shaykh (d. 678/1280) in al-
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Bauden’s general remark that al-Maqriz1'’s sources in the Mugqaffa “are often the
same as those he used for his chronographical works.”04

The obituaries in Ibn al-Furat’s chronicle are normally short and “dry” and
so are, naturally, the biographical entries in the Mugaffa that rely on Ibn al-
Furat. However, Ibn al-Furat is a relatively marginal source in the Mugaffa in
comparison to al-Yasuft's Nuzhat al-nazir, whose section of obituaries is the
most anecdotal (i.e., “literarized”) of all Mamluk chronicles, and al-Safad1’s
Wafti, which is the most anecdotal of all Mamluk biographical dictionaries. As
in the Sulitk, the mere fact that al-Maqrizi chose to rely so heavily on “highly
literarized” sources strongly suggests that it is very unlikely that the “literariza-
tion” in the Mugaffa, to be exemplified in what follows, was against his will. The
heavy reliance on Nuzhat al-nazir and the Wafi and trends of “literarization” in
the Mugqaffa will be exemplified by a detailed examination of the biographical
entry of the amir Aqush al-Ashrafi.1%5 Appendix A contains a survey of the sec-
tions and units of information that constitute his biography in one obituary

Maqrizi, Mugaffa ii, 326 (no. 858) with Ibn al-Furat, Ta’rikh vii, 164; note that Aybak has no
biographical entry in the Wafi. Compare also the biographical entry of Balaban al-Nawfali
(d. 678/1279—80) in al-Maqrizi, Mugqaffa ii, 484 (no. 952) with Ibn al-Furat, Ta’rikh vii, 164;
the biography in al-Safadi’s Wafi could not have been the source, see al-Safadi, Waft x, 281
(no. 4785). Compare also the biographical entry of Balaban al-Mushrifi (d. 678/1279-80)
in al-Maqrizi, Muqaffa ii, 484 (no. 951) with Ibn al-Furat, Ta’rikh vii, 165; the biography in
al-Safadt’s Wafi could not have been the source, see al-Safadi, Wafi x, 281 (no. 4786). Com-
pare also the biographical entry of al-Hajj Azdamur (d. 680/1281) in al-Maqrizi, Mugaffa ii,
34-5 (no. 707: esp. 34 line g and 35 lines 1—4) with Ibn al-Furat, Ta’rikh vii, 236—7 (esp. 236
lines 11-2, 15 and 237 lines 1-3); the biography in al-Safadi’s Wafi could not have been the
source, see al-Safadi, Waft viii, 370 (no. 3803). And compare also the biographical entry of
Baybars al-Rashidi (d. 680/1281) in al-Maqrizi, Mugaffa ii, 530 (no. 1000) with Ibn al-Furat,
Ta’rikh vii, 237; note that Baybars has no biographical entry in the Wafi. And compare also
the biographical entry of Baktut al-Khazandar (d. 680/1281) in al-Maqrizi, Mugqaffa ii, 475
(no. 941) with Ibn al-Furat, Ta’rikh vii, 237; note that Baktat has no biographical entry in
the Wafi.

104 Bauden, Taqi al-Din 194.

105 There are not too many signs for a reliance on Ayan al-asr in the biographical entry
of Aqush al-Ashrafi in the Mugaffa. There are no anecdotes in A%yan al-‘asr that do not
appear in the Wafi. On the other hand, there is one anecdote in the Wafi (appendix A,
the Wafi section Cu) that appears in the Mugaffa (appendix A, the Mugaffa section D12)
but does not appear in A‘yan al-‘asr. In a few cases there is a variance in the wording in
Afyan al-‘asr and the Waft, and the Mugaffa has the versions from the Wafi; see al-Safadi,
Wafi ix, 338 (line 20); A%yan i, 581 (lines 7-8); al-Maqrizi, Mugaffa ii, 254 (lines 19—20); and
see al-Safadi, Wafi ix, 336 (lines 9—10); Ayan i, 578 (lines 16—7); al-Maqrizi, Mugqaffa ii, 256
(lines 7-8); and see al-Safadi, Waft ix, 336 (line 12); Ayan i, 579 (line 2); al-Maqrizi, Muqaffa
ii, 256 (line 9); and see al-Safadi, Wafi ix, 336 (line 17); A%yan i, 579 (lines 6-7); al-Maqrizi,
Mugaffa ii, 256 (line 12); and see al-Safad1, Waft ix, 338 (line 19); A%yan i, 581 (line 7); al-
Magqrizi, Mugqaffa ii, 254 (line 17). It is possible, however, that in two cases, the Mugaffa
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note in a chronicle (al-Yasufr's Nuzhat al-nagir) and four biographical entries
in biographical dictionaries (al-Safadi’s Wafi, al-Maqrizi's Mugaffa, Ibn Hajar
al-‘Asqalant’s al-Durar al-kamina, and Ibn Taghribirdl'’s al-Manhal al-saft). In
the case of biographical dictionaries written in the gth/15th century, there is a
mention of the source for each unit of information. First, the focus will be on
the Nuzha, the Wafi, and the Mugaffa in order to exemplify the Mugaffa’s heavy
reliance on the Nuzha and explore the arrangement of material in the Mugaffa,
the structure of the biography in it, and trends of “literarization” within it. Then,
the biography in the Mugaffa will be compared to biographies in al-Durar al-
kamina and the Manhal in order to examine the general structural and literary
trends in biographical dictionaries of the gth/15th century.

The beginning of the biographical entry of Aqush in the Mugaffa clearly
relies on al-Yasuft's Nuzhat al-nazir. This is evident already from the name and
appellations of Aqush that appear in the title of the entry: “Aqash al-Ashrafi
al-Amir Jamal al-Din known as N&'ib al-Karak (al-ma‘raf bi-Na’ib al-Karak) and
called (yulaggabu) also al-Burnaq because of his big nose (li-kibar anfihi).” The
expression “known as N&'ib al-Karak” was clearly taken from al-Yusufi and does
not appear as such in the title of the biographical entry of Aqush in al-Safadf’s
Wafi (see appendix A, section A in Mugqaffa, Nuzha, and Waft). Moreover, as
far as I know, except for al-Yasufi, no other Turkish-period historian mentions
that Aqash was called al-Burnaq (because of his big nose). The only Circassian-
period biographical dictionaries that mention this appellation in the biograph-
ical entry of Aqush are the Mugaffa and al-Durar al-kamina, which, as will be
argued below, relies on the Mugaffa in this case.l%6 Only the Mugaffa also repro-
duced the explanation for the appellation, that is, “because of his big nose” (li-
kibar anfihi). It should be mentioned, however, that the appellation al-Burnaq
(and its explanation) does not appear in Nuzhat al-nazir as part of the title of
the entry (section A) but rather in the section dedicated to a general descrip-
tion of Aqush (section D in Nuzha).'%” The moving of the appellation al-Burnaq
from the section of general description to the section of the name is part of al-
Magqrizi's attempt in the Mugaffa to arrange the material in as orderly a fashion
as possible.

was following A‘yan al-‘asr, see al-Maqrizi, Mugaffa ii, 251 (line 17); al-Safadi, Wafi ix, 337
(line 14); Ayan i, 579 (line 16); and see also al-Maqrizi, Mugaffa i, 257 (lines 5-6); al-Safadi,
Wafi ix, 338 (lines 10-1); Ayan i, 580 (line 15).

106 In 7qd al-juman the name of Aqush appears as Aqash Burnaq in a list of amirs upon the
ascendance to the throne of al-Mansur Qalawiin in 678/1279, but it does not appear in an
obituary; see al-‘Ayni, 7qd, iii, 228. Of course, it is very likely that al-‘Ayni took this appel-
lation from al-Yasufi.

107 See al-Yasufi, Nuzhat 342 (line 2: wa-kana yulagqabu ... bi-l-Burnagq li-kibar anfihi).
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This characteristic of al-Maqrizi's Mugaffa is mainly conspicuous in section
B of the entry, which is a long and comprehensive life résumé ordered chrono-
logically. Al-Safadi and al-Yasufl give a very short and partial chronological life
résumé of Aqush, pertaining only to the early stages of his career (four lines
and eight lines respectively—section B in Wafi and section C in Nuzha), and
al-Yasuft adds a short general description of Aqush, including his origin (sec-
tion D in Nuzha). Then, both move on to funny anecdotes and stories on Aqush
(hikayat/nukat zarifa) and “peculiarities” (ashya@ mujiba) related to him, which
comprise about go percent of the entry and are not arranged chronologically, or
at least have a seemingly very loose chronological order (section C in Wafi and
section E in Nuzha).1%8 In fact, after giving the name of Aqush, and before men-
tioning his short life résumé, al-Yasufi incorporates two anecdotes pertaining to
his death and his arrest shortly before he died (section B in Nuzha), exemplify-
ing how central anecdotes were in obituaries in the Nuzha and how chronology
was deemed much less important. In contrast, after mentioning the name of
Aqush, al-Maqrizi dedicates a few pages to a chronological life résumé nor-
mally fixed in dates (section B in the Mugaffa). Then, following the structure
and content in the Nuzha, he gives a short description of Aquish, including his
origin (section C) and only then gives room for a few pages of nonchronological
anecdotes and stories (section D), taken equally from the Nuzha and the Waff.

The beginning of the chronological life résumé in the Mugqaffa (section B1)
is clearly based on the Nuzha and could not have been taken from the Waf.
However, al-Magqrizi added information taken from the Sulizk regarding the pro-
motion of Aqush to the amirate in 685/1286-7, which is absent in the obituary
in the Nuzha1%° This shows that al-Maqrizl wanted to create a chronological
life résumé as comprehensive as possible. He preferred the Nuzha here over
the Waft (as in the case of the name of Aqish and his general description—
sections A and C in the Mugaffa), not because of any a priori preference to
the Nuzha but rather because the obituary in the Nuzha provided much more
information regarding the early career of Aqush than the Wafi.!° Thus, the

108 Some of the anecdotes are connected to events in the life of Aqush, so it is possible to date
them (in appendix A the date is mentioned in brackets in such cases); however, the date
is normally not mentioned by al-Yasufi or al-Safadi.

109 Compare al-Maqrizi, Mugaffa ii, 248 (line 17)—249 (line 1) with Sulik ii, 193 (lines 13—4).

110 Another example for this may be found in the biographical entry of Baktamur al-Saqi in
the Mugqaffa. Right after mentioning his name and the fact that he was originally a slave of
al-Mugzaffar Baybars, al-Magqrizi refers to the fact that he was known at that period as mam-
luk Qaraman; see al-Maqrizi, Mugqaffa ii, 468. This information appears only in al-Yasufi’s
Nuzhat al-nazgir, see al-Yusufi, Nuzhat 148. So, clearly, al-Maqrizi opened the biographical
entry of Baktamur with information from Nuzhat al-nazir because he could find there
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pattern or framework of the structural units in biographical entries in the
Mugqaffa were not necessarily dictated by the pattern of the Waf;,'! and the
Nuzha played in this respect at least as important of a role as the Wafi. It seems,
thus, that the influence of al-Safad1’s pattern has been somewhat overstated.
Still, in cases when information was lacking in the obituary in the Nuzha or
the biographical entry in the Wafi, al-Magqrizi’s desire to be as comprehens-
ive as possible in the section of the chronological life résumé led him to look
for information in other places, including in the historical narrative of chron-
icles. For example, the obituary in the Nuzha and the entry in the Wafi do not
offer much chronological information about the later stages of the career of
Aqush. In such cases, the most important source is al-Maqriz1’s chronicle the
Suliik (see sections Bi, B3, B5—11, and B13 in the Mugaffa).!*> Even more inter-
estingly, it may be demonstrated that, in two cases, al-Maqrizi took materials
from the historical narrative of the Nuzha (sections Bi4 and Bi5 in the Mugaffa).
These materials from the Nuzha take the form of story-like reports and are dif-
ferent from the more banal and informational reports taken from the Suliik (see
below). This shows that at least some Circassian-period historians were incor-
porating into biographies materials from the historical narrative of chronicles
to a much larger extent than Little would allow!'® as part of their attempt to
create a comprehensive and chronological life résumé.!'4

Al-Magqriz1's attempt to arrange the material chronologically in the Mugaffa
also accounted for the incorporation in the life résumé of some anecdotes from
the nonchronological section of anecdotes and stories in the obituary of Aqash

information concerning the earliest period of Baktmaur in the Mamluk Sultanate that
does not appear in any other source.

111 See at footnote 85 above.

112 In two instances I could not identify the source for the information in the Mugaffa (B2
and B4).

113 According to Little, anecdotal material from the historical narrative of chronicles was
incorporated in biographies only in very rare and untypical cases; see Little, Introduction
134. The incorporation of story-like reports from the historical narrative of the Nuzha in
the biographical entry of Aqush in the Mugaffa proves otherwise. Little also mentioned
thatin biographies of rulers, a certain fusion of the annalistic and biographic forms may be
found, “when not just a chronological sequence of the important events in the ruler’s life is
given but an annual—annalistic—résumé of the important events which occurred during
his reign is recorded”; see ibid. 100. The incorporation of chronologically arranged material
from the historical narrative of the Sultik in the biographical entry of Aquash in the Mugaffa
shows that the phenomenon was much more common and, more importantly, proves that
the biographies and annals have some common materials. For the phenomenon in other
Circassian-period biographies, see below.

114 This will be discussed below in more detail.
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in the Nuzha and his entry in the Wafi. Al-Maqrizi dated the events related to
the anecdotes or stories and incorporated them in the life résumé according
to their dates (see sections Bi2 and Bi4—6 in the Mugaffa)."> Now, the incor-
poration of banal and chronologically arranged informational material from
annals in the biography, and the subordination of anecdotes to chronology,
may be seen as acts of “de-literarization”;'6 however, two points should be
observed. Firstly, the chronological section in the biography in the Mugaffa
may be divided into two parts. First come approximately three pages of “dry”
and matter-of-fact information, mostly taken from the Sulitk (sections Bi-11),
and then come approximately three pages of mainly anecdotal and story-like
reports from the Nuzha and Wafi, arranged chronologically (sections Bi2—6,
section B13 being dry information; the anecdotal or story-like material is in
green color). While somewhat shorter than the original, the reports in the
Mugqaffa retain their anecdotal or story-like quality. The story-like reports are
very long, and although some of the dialogues and utterances in direct speech
were omitted or condensed, the reports in the Mugaffa retain several utter-
ances in direct speech (which, of course, were also standardized).!'” Secondly,
at the end of the biographical entry, al-Magqrizi gives room for approximately
three pages of nonchronological anecdotes, stories, “peculiarities,” and witti-
cisms taken from the Nuzha and the Wafi (section D). While some of the anec-
dotes and stories were omitted and others were condensed, and two are so
truncated that they became statements (the parts in red color in sections D4
and D7), the Mugaffa contains a lot of anecdotes and stories, and most of them

115 An interesting case is a bare statement of fact about the building of a mosque by Aqush
(“he had builta mosque”) that appears in the Mugaffa in the section of anecdotes before an
anecdote about his charity and generosity during Ramadan, and at first glance, it seems
out of place. However, it was originally the opening of an anecdote about generosity in
the Nuzha which was truncated by al-Maqrizl. Apparently, he could not fix the date of the
building of the mosque, so he left the statement about its building in the anecdotal section
(see Mugaffa D). As far as I know, no historian mentions the date of the building of the
mosque. Moreover, in his Khitat, al-Maqrizi has only a very short entry for this mosque,
with no details regarding the date of its construction, and it is mentioned that the mosque
was in ruins already in 806/1403—4, so it is quite possible that the date of its construction
was lost, see al-Maqrizi, Khitat iv, 115.

116 On al-MaqrizT's “chronological arrangement of his stories wherever the available material
allowed for such a set-up” in his al-Dhahab al-masbiik, a practice that “prioritises chrono-
graphy over literary aesthetics as a guiding principle,” see Van Steenbergen, al-Maqriz1's
195, 197.

117 For examples of standardized utterances in direct speech, compare al-Maqrizi, Mugaffa
ii, 252 (lines 8—9) with al-Yasufi, Nuzhat 192 (lines 9—12); and compare al-Maqrizi, Mugaffa
ii, 253 (lines 17-8) with al-Yusufi, Nuzhat 238 (lines 24—5). As in the Sulitk, the occasional
slip of an ésh may be found, see al-Maqrizi, Mugaffa ii, 254 (line 20).
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retain their original quality. Some of the stories or anecdotes contain utterances
in direct speech, and one has a dialogue (sections D1, D8, Dg, and D12). Most
of the anecdotes or stories in the Mugaffa that contain dialogue or utterances
in direct speech are read as funny stories (D1, D8, and Dg), and specifically the
anecdotes on the harsh or whimsical character of Aqush, depicting him as a
somewhat odd personality who made “peculiar decisions,” are reminiscent of
stories in the style of hukm Qaraqgush (D1 and Dg).1'8

All this shows that while subordinating some anecdotes and stories to chro-
nology, al-Maqrizi left plenty of room for “literarized” material in the bio-
graphical entry. As the biographical entry progresses, the “literarized” material
becomes more conspicuous. After three pages of relatively banal chronological
information come three pages of stories arranged chronologically, followed by
a three-page, nonchronological anecdotal section. All in all, about two-thirds
of the entry consists of “literarized” material. The trend of “literarization” in
the Mugaffa draws on an anecdotal tradition of Egyptian historians related to
the military institution (the Nuzha) and, more importantly, on a more general
anecdotal tradition of biographical dictionaries (the Wafr); however, al-Maqrizi
gave the biographical entry a new structure. The restructuring of the biograph-
ical entries in the Nuzha and the Wafi and the transferring of anecdotes to the
chronological section actually prove that al-Maqrizi knew very well to recog-
nize the “literarized” material in the Nuzha and the Wafi and that like in the
Suluik, the incorporation of “literarized” material in the Mugqaffa was a con-
scious and deliberate decision of al-Magqrizi. This trend of “literarization” and
restructuring in the Mugqaffa was apparently not restricted to the biographical
entries of amirs. This, however, cannot be examined in detail in the scope of
this article.!® It may be mentioned here, however, that in biographies of reli-
gious scholars or kuttab-udaba’, one finds some verses of their poetry, thus, in

118 For a truly magnificent story in the style of hukm Qaragqiish, however, one should go to the
Nuzha, (section E2 in the Nuzha). On collections of stories on the high-ranking Ayyuabid
officer Baha’ al-Din Qaraqush (d. 597/1201), and his image as an “odd personality” whose
“extraordinary decisions” exemplified “peculiarity” and sometimes even injustice; see, for
example, Shoshan, Popular 356—7. On the comic nature of these stories or “jokes,” see ibid.,
Jokes. On the attribution of such decisions to mamdlitk amirs, see ibid., Popular 357-8.

119 Asmentioned, in the extant parts of Nuzhat al-nazgir there are fewer obituaries of religious
scholars than of amirs, and not many of them appear in the extant parts of the Mugaffa.
Therefore, the pattern of restructuring and “literarization” in biographical entries of civil-
ians in the Mugaffa may be examined mainly by a comparison with biographical entries
in the Wafi. For an example of a biographical entry of a Mamluk civilian in the Mugaffa
relying on the Wafi, however, structured in chronological order, subordinating some anec-
dotes to chronology and leaving at the end room for nonchronological anecdotes, see
al-Maqrizi, Mugaffa i, 260—2 (no. 306); al-Safadi, Wafi vi, 97-8 (no. 2527).
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biographical entries of civilians, al-Maqrizi was also drawing on a scholarly tra-
dition of “literarization.”20 Still, the number of biographical entries containing
verses and, more importantly, the number of poetry verses presented in the bio-
graphy are farless numerous than in obituaries in the chronicles of al-Jazar1 and
al-Yanini or the biographical dictionaries of al-Safadi.!2!

In order to get a clearer perception of the structural and literary trends in
the Mugaffa, it is necessary to compare the trends detected in the Mugaffa
to other biographical dictionaries written by al-Maqriz1's contemporaries. The
two most obvious candidates for comparison are Ibn Hajar al-‘Asqalani’s al-
Durar al-kamina and Ibn Taghribirdi's Manhal because they are the most con-
spicuous examples of biographical dictionaries that are either dedicated to
notables of the past from different social backgrounds (amirs and civilians) or
contain many biographical entries of notables of the past from different back-
grounds.122

The biographical entry of Aqush in al-Durar al-kamina is basically divided
into three parts: (A) title/name, (B) life résumé, and (C) anecdotes, stories, and
peculiarities (see appendix A al-Durar al-kamina). It is clear that many of the
units of information are taken from al-Safadi,'2® however, apparently not from
the Wafi but rather from A‘yan al-‘asr.'>* It is also clear that Ibn Hajar generally

120 See, for example, al-Maqrizi, Mugaffa i, 99-100 (no. 49), 120-1 (no. 83), 242—3 (no. 277);
vii, 52—-3 (no. 3123), 54—5 (no. 3128), 58-61 (no. 3135). In some of the cases, the bio-
graphical entry in the Mugqaffa relies on the Wafi, including in the quotation of poetry,
compare for example al-Maqrizi, Mugaffa i, 17-8 (no. 78) with al-Safadi, Waft v, 338
(no. 2406); and compare al-Maqrizi, Muqaffa i, 165-6 (no. 152) with al-Safadi, Wafi v, 356—
8 (no. 2436); and compare al-Maqrizi, Mugaffa i, 260—2 (no. 306) with al-Safadi, Waft vi,
97-8 (no. 2527); and compare al-Maqrizi, Mugqaffa vii, 26—7 (no. 3092) with al-Safadi, Waft
i, 203 (no.127); and compare al-Maqrizi, Mugaffa vii, 30-1 (no. 3098) with al-Safadi, Wafi i,
204-5 (no. 129); and compare al-Maqrizi, Muqaffa vii, 64—6 (no. 3141) with al-Safadi, Wafi
i, 249-58 (no. 162); and compare al-Maqrizi, Mugaffa vii, 11m1—7 (no. 3202) with al-Safadi,
Wafi i, 217—28 (no. 146).

121 On poetry in al-Safadi’s biographical dictionaries, see Bauer, Communication 109; Coner-
mann, Tankiz 19.

122 Normally, biographical dictionaries written during the Circassian period focus mainly
on contemporary notables from different social backgrounds (for example, Ibn Hajar
al-‘Asqalant’s Dhayl al-Durar al-kamina, al-SakhawT's al-Daw’ al-lami‘, and al-Malat1’s al-
Majma“ al-mufannan), or restricted to a specific social group, normally religious schol-
ars (for example, Ibn Hajar al-‘Asqalant’s Raf* al-isr and Ibn Qadi Shuhba’s Tabagat al-
Shafi‘iyya).

123 See especially appendix A sections B3, Bs, and C3 in al-Durar al-kamina.

124 Because of the condensed nature of the biography in al-Durar al-kamina, and because of
the resemblance of material in the Wafi and A‘yan al-‘asr, most of the times it is difficult to
know if Ibn Hajar relied on the Wafi or Ayan al-‘asr, see Little, Introduction 107 (footnote
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condensed the anecdotes from al-Safadi and turned them into bare statements
of fact concerning events in the life of Aqish or his character. Most of the anec-
dotes are so truncated that they are hardly recognizable.!?> There is nothing
new about the observation that Ibn Hajar relied on al-Safadi and condensed his
material. Little noted that “the main part of the biography [of Qarasunqur] in
al-Durar al-kamina is a summary of that in al-Wafi bi-l-wafayat or Ayan al-‘asr
... the use of al-Safadi’s pattern of episodes is ... obvious ... Ibn Hajar has trans-
formed it in the process of condensation. By stripping it of the long anecdotes,
and reducing them to bare statements of fact, he produced what amounts to
an outline of Qarasunqur’s career ... this in itself lends a factual air to the bio-
graphy”126 Still, about half the information in the biographical entry of Aqush
in al-Durar al-kamina does not seem to have come from al-Safadi, and at least
some of the information could not have come from him. It would seem that the
source for all this information was the Mugaffa.

As mentioned, the title of the entry in al-Durar al-kamina containing the
name and appellations of Aqush has information that appears only in the
Nuzha and the Muqaffa and not in al-Safadi (al-ma‘raf bi-Na’ib al-Karak/al-
Burnagq). The title resembles only the title of the entry in the Mugaffa because
al-Magqrizi collected the information from different sections of the obituary in
the Nuzha. It is unlikely that Ibn Hajar took the information directly from two
sections of the Nuzha and incorporated it in the same fashion as al-Maqrizi

2). However, in the biography of Aqush there is one case of a significant variance in the
order of presentation of anecdotes in the Wafi and A‘yan al-‘asr. Whereas in the Wafi anec-
dotes about generosity appear in the fourth place out of eleven anecdotes, in Ayan al-‘asr
they appear last, right at the end of the biographical entry. Moreover, there is also variance
between the Wafi and A‘yan al-‘asr concerning the internal order of the presentation of
the anecdotes on generosity. Al-Durar al-kamina follows the internal order of anecdotes
about generosity in A‘yan al-‘asr, and more broadly, the general order of presentation of
anecdotes in A‘yan al-‘asr (see appendix A, section C3 in al-Durar al-kamina and compare
to section C4 in the Waft). For a possible reliance of al-Durar al-kamina on A‘yan al-‘asr in
another biographical entry, see chapter 2 table 2.1 (no. 1). On the reliance of al-Durar al-
kamina on A‘yan al-‘asr, see also Gharaibeh, Narrative. It should be mentioned that in the
introduction of al-Durar al-kamina, Ibn Hajar mentions A‘yan al-‘asr as a source but does
not mention the Wafi; see ibid. 55—6. In appendix A, the source for units of information
taken from al-Safadi is assumed to be A‘yan al-‘asr also in other cases, although a reliance
on the Wafi cannot be unequivocally ruled out. In any case, I have also mentioned in the
appendix the parallel unit in the Wafi and other relevant differences between A%yan al-‘asr
and the Wafi.

125 See especially appendix A sections B2, B4, Bs, and C2 in al-Durar al-kamina. The truncated
anecdotes turned into statements are in red color.

126 Little, Introduction 107. Brack noted the same phenomenon in another biographical entry
in al-Durar al-kamina; see Brack, Mongol 358.
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did in the Mugaffa. It is more likely that he used the Mugaffa (see section A
in al-Durar al-kamina). The beginning of the life résumé of Aqush and its end
contain chronologically arranged information that appears in the Mugaffa but
not in al-Safadi (see sections B, B6, and B8 in al-Durar al-kamina). While one
piece of information that appears in the Mugaffa also appears in the obituary
in the Nuzha and, theoretically, could have been easily collected by Ibn Hajar
from there (section B1 in al-Durar al-kamina), the rest of the information was
collected by al-Maqrizi from different places in the historical narrative of the
Suliik (sections B1 and B6 in al-Durar al-kamina) or from the historical narrative
in the Nuzha (section B8 in al-Durar al-kamina). It is practically inconceivable
that Ibn Hajar collected the information from different places in the histor-
ical narrative of the Sulitk and the Nuzha and incorporated it chronologically
in the same fashion and exactly in the same place as al-Maqrizi did in the
Mugqaffa. Some of the truncated anecdotes in the entry in al-Durar al-kamina
also seem to have been taken from the Mugaffa. A statement about the gen-
erosity of Aqush in al-Durar al-kamina is found only in the Mugaffa and the
Nuzha and is not found in al-Safadi (section Cs in al-Durar al-kamina). Since
there is no unequivocal evidence of reliance on the Nuzha in the biograph-
ical entry of Aqush in al-Durar al-kamina, it was in all likelihood taken from
the Mugaffa. More significantly, another statement about his generosity (sec-
tion C6 in al-Durar al-kamina) in fact repeats a statement mentioned earlier
in the biography in al-Durar al-kamina (section C3). The first appearance (C3)
draws on the wording of al-Safadi; however, the second appearance (C6) repro-
duces the wording of the Mugaffa, which rephrased the wording in al-Safadi.
The repetition of the statement in different versions proves beyond doubt that
Ibn Hajar used both al-Safadi and the Mugaffa. In fact, all the information in
the entry in al-Durar al-kamina that is absent from al-Safadi may have been
taken from the Mugaffa, and it would seem that Ibn Hajar did not use other
sources for the entry of Aqush. It has been noted that Ibn Hajar al-‘Asqalani
had access to the autograph manuscript of the Mugaffa and even added entries
to it (for his own use).!?” In fact, most of the entries in the Mugqaffa are of per-
sons who died in the 8th/14th century, so it would have been a perfect source
for al-Durar al-kamina, which is dedicated to persons who died in that cen-
tury.

In general, it seems that most of the time, Ibn Hajar followed the order of
presentation in the Mugaffa and al-Safadi, while turning some anecdotes in al-
Safadi into statements and combining them in the chronological framework

127 Bauden, Taqi al-Din 193—4; Gardiner, Esotericism 250-1.
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of the life résumé, basically based on the Mugaffa.'?® As mentioned, the life
résumé begins and ends with chronologically arranged information from the
Mugqaffa. It again seems, thus, that the influence of al-Safadi’s pattern has been
somewhat overstated. At least in the gth/15th century, authors of biographical
dictionaries were constructing a much more comprehensive chronological life
résumé in biographical entries than al-Safadi and were subordinating anec-
dotes to chronology.

In terms of “literarization,” the biography of Aqush in al-Durar al-kamina is
an example of a truly “de-literarized” biographical entry, and it seems to rep-
resent the general trend of al-Durar al-kamina. As mentioned, the anecdotes
or stories are so truncated that they are hardly recognizable.!?® There is not
even one dialogue or an utterance in direct speech in the entry.13° The Mugaffa
is definitely more “literarized” than al-Durar al-kamina. In fact, Haarmann
counted Ibn Hajar al-‘Asqalani among the historians who show a “conservative
anti-literary historiographical ethos.”’3! Before making any general statements
about Ibn Hajar, however, it is advised to look at some of his other biographical
dictionaries.!32

As for the biographical entry of Aqush in Ibn Taghribirdi's Manhal, it is
clearly based on the entry in al-Safadi’s Wafi (see appendix A the Manhal).133

128 He does not seem to have jumped back and forth much between different sections, and
even within sections. See the comments in sections B4, C2, and C4 in al-Durar al-kamina.

129 A two-page story-like report taken from the Mugaffa, which is based on a much more
detailed story-like report from the Nuzha, is reduced to a six-line report. It is, in fact, the
only report in al-Durar al-kamina that perhaps retains some qualities of a story (see sec-
tion B8 in al-Durar al-kamina).

130 This is not to say that such elements do not appear in al-Durar al-kamina at all. For an
example of a long dialogue that appears in a quotation from the Nuzha, see Ibn Hajar,
Durar i, 270-1.

131 Haarmann, Aufl6sung 54. Bauer noted also that in al-Durar al-kamina, Ibn Hajar did not
incorporate much poetry written by scholars; see Bauer, Literarische 108.

132 In Raf*al-isr, dedicated to Egyptian judges throughout the Islamic period, it is possible
to find long biographical entries that contain long and comprehensive life résumés basic-
ally arranged chronologically. However, because Ibn Hajar brings information from several
sources, there are at times repetitions, and general assessments are incorporated within
the chronological life résumé. Ibn Hajar incorporates chronologically many anecdotes or
story-like reports in the life résumé and less often leaves room at the end of the entry
for nonchronological anecdotes or story-like reports. Sometimes he mentions at the end
poetry verses composed by the judges. This is true for entries of judges of the past and his
contemporaries, see for example Ibn Hajar, Raf* 27-31 (no. 3), 41-2 (no. 11), 81-3 (no. 36),
169—71 (no. 81), 233—7 (no. 15), 241-3 (no. 19), 339—41 (no. 176).

133 Inthe case of al-Manhal al-safi it is possible to demonstrate that his source was the Waft
and not A%yan al-‘asr. In cases of variance between the Wafi and A‘yan al-‘asr the Man-
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Practically all the information in the Manhal comes from the Wafi.13* Moreover,
while omitting four anecdotes (see section C in the Manhal and the Waft), Ibn
Taghribirdi strictly follows al-Safadr’s order of presentation. Two of the anec-
dotes in the Wafi turned into statements of fact (sections C4—5 in the Manhal
in red color). The fact that Ibn Taghribirdi does not subordinate anecdotes to
chronology may be considered as a more “literarized” method of presentation
than that in the Mugaffa. However, it may also be the result of simple laziness
on the part of Ibn Taghribirdi, who followed al-Safad1’s pattern blindly. As we
shall see, in the biographical entries of his contemporaries, Ibn Taghribirdi's
pattern in the Manhal is reminiscent of the trends detected in the Mugaffa.
The biography of Aqush in the Mugaffa contains more anecdotes or story-
like reports and utterances in direct speech than his biography in the Man-
hal'3% Therefore, it may be argued that at least some biographical entries in
the Mugqaffa are more “literarized” than some biographical entries of past not-
ables in the Manhal. Thus, in terms of “literarization,” the Mugaffa also seems
to fare well in comparison to biographical entries of past notables in bio-
graphical dictionaries written by authors who are not considered “conservat-
ive

In biographical entries of Circassian-period notables (civilians and amirs)
in the Manhal, one finds many anecdotes or story-like reports with dialogues
or utterances in direct speech that are mostly based on reports from inform-
ants. Still, the trend of constructing a long and comprehensive, chronological
life résumé is also apparent here. The anecdotes or story-like reports are most
of the times incorporated chronologically within a comprehensive life résumé,
and some appear at the end of the biography next to the general description

hal follows the Wafi, see al-Safad1, Waf7 ix, 336 (lines 9—10); A%yan i, 578 (lines 16—7); Ibn
Taghribirdi, Manhal iii, 28 (lines 3—4); and see al-Safadi, Wafi ix, 336 (line 17); Ayan i, 579
(lines 6-7); Ibn Taghribirdi, Manhal iii, 28 (line 11). Most importantly, as mentioned, there
is one significant difference in the order of the presentation of anecdotes in the Wajft and
A%yan al-‘asr. Whereas in the Wafi, the anecdotes about generosity appear in the fourth
place out of eleven anecdotes (see appendix A Wafi C4), in A%yan al-‘asr, they appear last,
right at the end of the biographical entry; see al-Safadi, A‘yan i, 581 (line 13)-582 (line 1).
In addition, in the Wafi, the internal order of anecdotes on generosity is “he always paid
for the expenses of his servants in expeditions,” and then “his simat in Ramadan.” In Ayan
al-‘asr, itis the opposite. The Manhal follows the general order of the presentation of anec-
dotes in the Wafi and also the internal order of the presentation of anecdotes regarding
generosity in the Wafi (see section C3 in the Manhal).

134 See, however, the footnotes in sections B and C4 in the Manhal.

135 The Mugqaffa has one dialogue and five utterances in direct speech, and the Manhal has
one dialogue and only two utterances in direct speech.
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and assessment.!3¢ Moreover, materials in biographical entries of Circassian-
period notables in the Manhal resemble materials in the historical narrative
(hawadith) in Ibn Taghribird1’s chronicle al-Nujium.13” Again it becomes clear
that Circassian-period biographers were using chronologically arranged mater-
ial that also served them in their chronicles. And again, it would seem that
the reliance of biographers on al-Safadi’s pattern was overstated. Although
in biographies of past notables in the Manhal, Ibn Taghribirdi was imitating
the pattern of al-Safadi blindly, when constructing biographies of Circassian-
period notables, he adhered to structural and chronologizing trends current
among Circassian-period biographers. Such trends, thus, were not restricted
to authors that are sometimes considered “conservative.” Similar trends are
also found in al-Majma“ al-mufannan, al-Malatl’s biographical dictionary of
contemporary notables,!38 and in al-Daw’ al-lami’, al-SakhawT’s biographical
dictionary of notables of the gth/i5th century.!3° The chronologizing trend in
biographical entries in al-SakhawT’s Daw’ is most conspicuous in biographical
entries of contemporary amirs, some very long, which are normally devoid
of anecdotes.'? In order to situate this trait in the Daw’ within more general
trends of biographical dictionaries dedicated to contemporary notables writ-

136  See, for example, Ibn Taghribirdi, Manhal iii, 279-82 (no. 654), 375-80 (no. 671); iv, 313—
24 (no. 850). For a similar trend in obituary notes in al-Nujum al-zahira, see, for example,
ibid., Nujum xv, 478-9 (the biography of Sidun al-Maghribi); xv, 530—2 (the biography of
Taghribirmish al-Jalali).

137 For a representative example, compare ibid., Manhal iii, 376 (line 12)-378 (line 13) with
Nujumxi, 373 (line 9)—375 (line 19). Of course, the sources of the chronologically arranged
material in the Manhal should be further explored in a detailed manner.

138 For an example of a biographical entry of amir that incorporates anecdotes or story-like
reports chronologically within a comprehensive life résumé, see al-Malati, Majma*“ 576—
7 (no. 776). For a similar pattern in a biography of a religious scholar, see ibid. 185-7
(no. 197). For a similar pattern in obituary notes in al-Rawd al-basim, see ibid., Rawd ii,
17-9 (no. 133), 185-7 (no. 172).

139 Biographical entries of religious scholars sometimes contain long and comprehensive
life résumés basically arranged chronologically but incorporating anecdotes. Like in Raf*
al-isr, however, because al-Sakhawi normally brings information from several sources,
there are at times repetitions, and general assessments are incorporated within the chro-
nological life résumé (see footnote 132 above). Sometimes, al-Sakhawi leaves room at
the end of the entry for anecdotes or story-like reports next to the general assessment
or general description and next to poetry verses composed by the scholars; see, for
example, al-Sakhawi, Daw’ i, 17 (line 24)—20 (line 17), 24 (line 3)—25 (line 9), 37 (line 7)—-39
(line 12).

140 See, for example, the biographical entries of the amirs named Studiin, al-Sakhawi, Daw” iii,
275-87 (n0s.1047-91, esp. nos. 1052, 1064, 1066). Numbers 1055 and 1084 contain story-like
materials, however, with no utterances in direct speech. Anyway, they are not al-Sakhawi’s
contemporaries.
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ten during the Circassian period, it is time to move to a discussion of Durar
al-‘uqud, al-Maqriz1's biographical dictionary dedicated to his contemporar-
ies.

4 Durar al-‘Uqud al-Farida Fi Tarajim al-A‘yan al-Mufida: Trends of
Literarization in al-Maqrizi’s Biographical Dictionary of His
Contemporaries

In Durar al-‘uqud al-farida fi tarajim al-a‘yan al-mufida, a biographical diction-
ary dedicated to al-Maqriz1's contemporaries (or people who lived during his
lifetime), different trends of literarization can be detected. The trends in Durar
al-‘uqud may be divided in two: one concerning biographies of mamlik amirs
and another concerning scholars (and, more generally, civilians), which, as we
shall see, is the most unique and exciting trend of literarization in al-Maqrizl's
historical writing.

The biographical entries of mamlitk amirs in Durar al-‘uqud are totally “dry’
The information is mostly banal and matter-of-fact and consists of a life résumé
that is strictly arranged chronologically and normally fixed in dates. Some of
these entries are relatively long but still normally do not contain even a single

J

anecdote or story-like report on the mamlik amirs with utterances in direct
speech, not to mention dialogues.!*! It is very likely that much of the inform-
ation in the entries of mamlitk amirs comes from chronicles and, more spe-
cifically, from the Sulik. For example, most of the material in the biograph-
ical entry of the amir Ashaqtamur al-Maridani (d. 791/1389) in Durar al-‘uqid,
which is two pages long and is dotted with dates,'*> must have been taken
from the Suliik. There are no biographical entries or obituaries of Ashaqtamur,
which could have served al-Magqrizi as a source for the entry (at least for some
material in it).1*3 On the other hand, it is possible to find in the Suliik bits of

141 See al-Maqrizi, Durar i, 426—7 (no. 437), 491-2 (no. 373), 4935 (no. 375), 573—4 (no. 383),
574—80 (no. 384); ii, 1035 (no. 492), 198—9 (no. 530), 498500 (no. 812); iii, 245 (no. g11),
420-6 (no. 1365), 513—8 (no. 1426), 5345 (no. 1440). Joseph Drory noted that in the bio-
graphy of Timur Leng in Durar al-‘ugid, al-Maqrizi relied on Ibn ‘Arabshah (d. 854/1450)
but omitted all the flowery rhymed prose “inserting instead an ordinary, mundane descrip-
tion replete with dates, places and informative details”; see Drory, Maqrizi 394.

142  Al-Magqrizi, Durar i, 426—7 (no. 437).

143 Ashaqtamur has a four-line obituary in Ibn al-Furat, see Ta’rikh ix, 176 (lines 4—7). Ashaq-
tamur also has a one-line obituary in Inba’ al-ghumr, see Ibn Hajar, Inba’ i, 357. He has
a biographical entry in al-Durar al-kamina and an obituary in the chronicle of Ibn Qadi
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banal information that resemble the material in Durar al-‘uqud.'** A reliance
on chronicles is also to be expected in biographical entries of sultans contain-
ing much banal chronologically arranged material and that are a few dozen
pages long.145

The lack of anecdotes or story-like reports in biographical entries of mamdlitk
amirs cannot be the result of al-Maqriz1's withdrawal from public life circa 815/
1412 and his seclusion at home, and the fact that from that time, his contact
with the Mamluk elite became rare.1*¢ Durar al-‘ugud also contains no anec-
dotes or story-like reports in entries of mamlitk amirs who died before 815/1412.
Moreover, sometimes al-Maqrizi mentions in entries of mamlitk amirs who
died after 815/1412 that they were his companions, but he still does not mention
anecdotes or story-like reports about them.!#” In one case, al-Magqrizi notes that
people used to tell stories about a certain amir he knew (sahibtuhu) that are
reminiscent of the stories told about Qaraqush (tuhka ‘anhu hikayat ka-hikayat
Qaraqush), but he still does not mention the stories themselves.!8 In another
case, al-Maqrizi mentions that people told wondrous stories about the gluttony
of an amir (kana ... akalan ... yuhka ‘anhu fi dhalika ma yuta‘ajjabu minhu) but
does not give the actual stories.'*® In another case, al-Maqrizi mentions that
people told stories about the miserliness of an amir (wa-lahu fi [-bukhl akhbar)

Shuhba that are shorter than the entry in Durar al-uqud and could not have been the
source for all the material in it. On the other hand, it is quite possible that Durar al-‘uqud
served them as a source (to be further examined); see Ibn Qadi Shuhba, Ta’rikh i, 306-7;
Ibn Hajar, Durar i, 389.

144 Compare al-Maqrizi, Durar i, 426 (lines 3—4) with Sulik iii, 84 (lines 8-9); and compare
Durar i, 426 (lines 5-6) with Suliik iii, 96 (lines 8—9); and compare Durar i, 426 (lines 7—
8) with Suliik iii, 120 (lines 3—4); and compare Durar i, 426 (lines 13—5) with Suliik iii, 195
(lines 2—3); and compare Durar i, 426 (line 18)—427 (line 4) with Suluik iii, 237 (line 17)—238
(line 5); and compare Durar i, 427 (lines 5—7) with Suliik iii, 331 (lines 1-3); and compare
Durar i, 427 (lines 8—10) with Suliik ii, 358 (lines 8-14); and compare Durar i, 427 (lines 10—
1) with Sulik iii, 389 (lines 15-6); and compare Durar i, 427 (lines n-2) with Sulik iii, 466
(lines 12—4). Of course, most of the material in the Suliik was probably taken from the
chronicle of Ibn al-Furat.

145 For example, the biographical entry of al-Ashraf Barsbay (d. 841/1438); see al-Magqrizi,
Durar i, 45682 (no. 364). In fact, at the end of the entry al-Maqrizi directs the reader to
the Sulitk for a more detailed account, see ibid. i, 482. On a certain fusion of the annalistic
and biographic forms in biographies of rulers, see Little, Introduction 100. On exception-
ally long biographical entries in Durar al-‘ugud, including that of al-Ashraf Barsbay, see
Drory, Maqrizi 393.

146 Bauden, Taqi al-Din 166, 182.

147 See for example al-Maqrizi, Durar i, 488 (no. 369).

148 Ibid. ii, 1001 (no. 490).

149 Ibid. iii, 24-5 (no. gu).
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but does not give the stories.15 All this suggests that al-Maqrizi deliberately
decided not to include “literarized” material related to mamliik amirs in Durar
al-‘uqud.

This trend in Durar al-‘uqud is typical in general of biographical dictionar-
ies that contain entries of contemporary amirs and were written during the
gth/15th century by Shafi religious scholars. Al-Sakhaw’s al-Daw’ al-lami‘ was
already mentioned.!>! It seems that Ibn Hajar al-‘Asqalani’s Dhay! al-Durar al-
kamina also adheres to this trend;!52 however, it should be taken into consid-
eration that the biographies in it are relatively short and “dry” in general. It
is not possible to determine if this trend is typical of all historians who were
religious scholars because non-Shafi‘1 religious scholars did not produce sig-
nificant biographical dictionaries containing biographies of amirs; however,
obituaries in their chronicles should be examined. In any case, it is clear that
the trend regarding biographies of contemporary mamlitk amirs in biograph-
ical dictionaries written by (Shafi‘7) religious scholars is different from the trend
in biographical dictionaries authored by historians related to the military insti-
tution during the gth/i5th century. It is relatively easy to find anecdotes or
story-like reports with dialogues or utterances in direct speech in biographies
of contemporary mamlitk amirs in Ibn Taghribirdr’'s Manhal and al-Malatl’s al-
Majma“ al-mufannan.5? It would seem that (ShafiT) religious scholars of the
gth/15th century did not consider contemporary mamlitk amirs “interesting”
enough to incorporate anecdotes or story-like reports about them in their bio-
graphical entries.

In biographical entries of scholars (and, more generally, civilians, some of
a humble background) in Durar al-‘ugid we find a unique and most exciting
trend of literarization. One finds anecdotes or story-like reports on the schol-
ars that were incorporated chronologically in the life résumé or at the end
of their biographical entries.’>* In this respect, Durar al-‘ugud is not different
from al-Sakhaw1’s Daw’, in which anecdotes or story-like reports on contempor-

150 Ibid. iii, 5345 (no. 1440).

151 See at footnote 140 above.

152 For a rare short story-like report on a mamlitk amir that contains no utterances in direct
speech, see Ibn Hajar, Dhay! 68.

153 See footnotes 136 and 138 above.

154 See, for example, al-Maqrizi, Durar i, 79—-80 (no. 23), 85-91 (no. 31), 106—9 (no. 36), 166
(no. 96), 167 (no. 97), 169—70 (no. 100), 183 (no. 117), 254-5 (no. 162); ii, 48 (no. 428), 82
(no. 457), 237 (no. 563), 252—3 (no. 580), 320 (no. 627), 351—2 (no. 681), 438—9 (no. 741), 498
(no. 811), 528-9 (no. 845); iii, 34—5 (no. 915), 41 (no. 918), 63 (no. 940), 89 (no. 969), 11-2
(no. 999),126 (no.1012), 260 (no. 1157), 291—2 (no. 1233), 321-3 (no. 1248), 336 (no.1273), 372
(no.1323), 526—7 (no. 1437).
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ary scholars containing dialogues or utterances in direct speech are common
enough,’® or from Ibn Hajar al-‘Asqalani’s biographical dictionaries.’>® Such
elements are also found in biographical entries of contemporary scholars in
biographical dictionaries authored by historians related to the military insti-
tution.!57 Still, in general, the content of most of the anecdotes about scholars
in Durar al-‘uqud is untypical of anecdotes on scholars in other contempor-
ary biographical dictionaries. For example, it is possible to find in Durar al-
‘uquid anecdotes about scholars that involve funny and entertaining stories
about their beloved women'58 or about their stupidity (khiffat ‘aql/sukhf );'>
about strange, extraordinary, wondrous, or bizarre happenings and coincid-
ences (gharib);'%° about divinations!®! and dreams that other people (includ-
ing al-Maqrizi) dreamed about them that predict the future!¢? or bring a les-
son,'63 or dreams dreamed about them after their death,'64 some involving the
Prophet!%® and some containing advice or admonition.!66 Other anecdotes
have to do with the astonishing and unique (or supernatural) capabilities of

155 See at footnote 139 above.

156 Such elements may ocassionaly be found in Dhay! al-Durar al-kamina; see, for example,
Ibn Hajar, Dhayl 64, 73, 8o (no direct speech), 85 (no direct speech), 88 (no direct speech),
94. They are very common, however, in Ibn Hajar’s Raf* al-isr, see at footnote 132 above.

157 See, for example, footnote 138 above.

158  Al-Maqrizi, Durar ii, 48 (no. 428).

159 Ibid. ii, 320 (no. 627).

160 Ibid. i,183 (no. 117); ii, 237 (no. 563).

161 Forastory-like report on areligious scholar incorporated chronologically in his life résumé
involving a prediction of the future with Quranic bibliomancy (al-fa’l fi [-Quran), see
ibid. i, 79-80 (no. 23: “fataha al-mushaf li-akhdh al-fa’l”); on bibliomancy in the Islamicate
world, see Melvin-Koushki, Defense 356. For an anecdote on a religious scholar appear-
ing at the end of his entry and involving predictions on the date of his death (including
al-Magqriz1's prediction) based on astrology/astronomy (al-nazar fi [-nujam) and popular
beliefs (based in part on Prophetic sayings), see al-Maqrizi, Durar i, 99 (no. 32). For an
anecdote on a religious scholar appearing at the end of his entry and involving predic-
tions (which were fulfilled) about his life and death in drowning based on his astrological
birth chart (mawlid rasadr), see ibid. iii, 32 (no. 914).

162  Ibid. i, 98—9 (no. 488). In this case al-Maqrizi dreamt several dreams, not about a religious
scholar but about his wife, which predicted her death. One cannot but recall al-BiqaT’s
dreams in his chronicle (see chapter 2 footnotes 143—5). Al-Maqrizi had also a dream that
was interpreted for him by experts, which predicted the birth of his son, see ibid. iii, 132
(no. 1021).

163  Ibid. ii, 252—3 (no. 580).

164 Ibid. ii, 99 (no. 488); iii, 63 (no. 940).

165 Ibid. 1,166 (no. 96); ii, 252—3 (no. 580). On dream accounts in Mamluk chronicles (some-
times related to the Prophet and sometimes related to divination), see Frenkel, Dream.

166  Al-Maqrizi, Durar ii, 82 (no. 457); iii, 89 (no. 969), 260 (no. 157).
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the scholars'®” or miracles (karamat) performed by them.168 Yet, this is not the
most unique thing about the trends of “literarization” in Durar al-‘uqid.16°
The most unique thing about Durar al-‘uqid is that most of the “literarized”
material in biographical entries of scholars (and civilians in general) comes
in the form of reports about what may be very loosely defined as their “adab
product” or, more properly, as their general knowledge accumulated through

the generations or from their own experience, and their contribution to the

cultural heritage of the community in a very broad sense.'”® In general, such

167

168
169

170

For example, al-Maqrizi mentions a scholar who had an astonishing capability (kanat fi-
hi wjuba)—when told a story or recited a poem, he could immediately tell the number of
the letters that comprised it, see ibid. i, 169 (no. 100); or a scholar who could read poetry
verses handed to him on a paper without looking at them but only by feeling the paper
with his fingers, see ibid. i, 167 (no. 97); or a scholar who had the ability to perform “meta-
morphosis” (tatawwur), so people could not recognize him, see ibid. ii, 5289 (no. 845); or
a scholar who is said to have been able to make his mule march according to the rhythm
of music, see ibid. iii, 126 (no. 1012).

Ibid. i, 169—70 (no. 100); ii, 351-2 (no. 681); iii, 2912 (no. 1233), 5267 (no. 1437).

Atleast anecdotes or stories on karamat (“wonder-working,” “miracle-working,” or “manip-
ulation of metaphysical power”) or dreams dreamt about scholars may occasionally be
found in Mamluk biographical dictionaries, especially those dedicated to religious schol-
ars. While such anecdotes were normally connected to Sufis and while “Muslim sainthood
has been studied almost exclusively in Sufi contexts,” it has been noted that starting from
the 4th/10th century, and more conspicuously during the Ayyubid and Mamluk periods,
“the notion of sainthood and the feasibility of karamat became widely acknowledged well
beyond the Sufi milieu”; see Talmon-Heller, 7/m 29-30; and see also ibid. 25-6. Talmon-
Heller observed that as a result “[g]eneral (as opposed to Sufi) biographical dictionar-
ies, and the wafayat sections of chronicles” contain “anecdotes that relate the wondrous
doings of learned men”; see ibid. 32, 40. In Ibn Rajab’s (d. 795/1393) al-Dhay! ‘ala Tabagat al-
Hanabila, Talmon found that karamat are ascribed to 27 out of 613 biographees (about five
percent), and in Taj al-Din al-SubkT’s (d. 771/1370) Tabagqat al-Shafi‘iyya al-kubra “[s]lightly
more than six percent of the entries relate wondrous doings or occurrences”; see ibid. 33—
4. Some of the anecdotes involve dreams; see ibid. 42—3. And see, for example, al-Subki,
Tabagat x, 45, 80, 131—2, 2106, 267, 316. On (posthumous) dreams dreamt about Hanbali
shaykhs or local saints, some predicting the future, that appear in Ibn Rajab’s al-Dhay!l
‘ala Tabaqgat al-Hanabila, see Romanov, Dreaming 31-2, 38—41, 44—5. The incorporation of
anecdotes on karamat and dreams in Mamluk biographical dictionaries must be related
to what may be called the “sifization of Muslim society” or “popularization of Sufism in
Ayyubid and Mamluk Egypt”; see Hofer, Popularization; Mazor, Topos 104. On “siifization”
and trends of “literarization” in Mamluk historiography, see also below at footnotes 246—
63. Still, it seems to me that anecdotes on karamat and dreams are more conspicuous in
Durar al-‘ugud than in Mamluk biographical dictionaries dedicated to religious scholars.
It is certainly more conspicuous in Durar al-‘ugid in comparison to other Mamluk general
biographical dictionaries dedicated to amirs and scholars (and other civilians).

Tlm, (expert) knowledge or learning (or rather religious learning), and adab are to some
extent interchangeable terms; see Himeen-Anttila, Adab. Adab may generally be defined
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reports appear at the end of the biographical entry after the life résumé, but
many times they constitute the bulk of the entry. Most of the times, al-Maqrizi
received the knowledge directly from scholars (or on their authority through
informants) or witnessed it in person. Many times he makes comments and
contributions of his own knowledge. Sometimes his associations lead him to
digressions; thus, some of the entries are structured in a way that is reminis-
cent of discussions in a social gathering (majlis).'”* Al-Maqrizi mentions poetry
verses composed by the scholars.l”? In that, he follows an established schol-
arly historiographic tradition. However, in Durar al-‘ugid, the poetry product
is relatively less conspicuous in comparison to other adab-like materials.'”® For
example, poetry product is much more common in al-Sakhaw1’s Daw’.1"* More
importantly, in other biographical dictionaries written by religious scholars
who were al-Magqrizi's contemporaries, the adab product is practically lim-
ited to high-quality poetry verses (or insha’ product).l”> On the other hand,
the “adab product” or knowledge mentioned by al-Magqrizi in the biographical
entries of scholars (and civilians in general) in Durar al-uqgid is mostly of a dif-
ferent quality. It consists in great part of the scholars’ “
as usual with al-Magqriz], it is presented in standard Arabic. The material covers

popular lore”; however,

a broad range of topics and is of a most disparate kind. The knowledge covers
the useful and the entertaining, the scholarly and the trivial. There is a clear

as “suitable things to know and to act upon.” The term denotes primarily “general know-
ledge” and was used in the meaning of “the accumulation of the wisdom and learning of
the past nations and generations”; see ibid.

171 For example, see al-Maqrizi, Durar i, 150-1 (no. 87), 192 (no. 121), 207 (no. 127), 247-8
(no. 159); ii, 205 (no. 1110), 379 (no. 1327), 415—6 (no. 1358).

172 See, for example, ibid. i, 73 (no. 14), 85 (no. 30), 129 (no. 50), 143 (no. 74), 152 (no. 88), 153
(no. 89), 180 (no. 115), 305-6 (no. 215), 422—4 (no. 344); ii, 514-6 (no. 825). Some poetry
verses are said to have been given to the scholars in dreams; see, for example, ibid. iii, 58—
9 (no. 933).

173 At times, after mentioning adab-like material related to the scholar, al-Maqrizi mentions
that he also composed poetry (wa-lahu shir) but does not mention the actual verses; see,
for example, ibid. i, 81 (no. 26).

174 See footnote 139 above. And see also al-Sakhawi, Daw’ i, 21, 28-9, 31, 34-6. It seems to me
that al-Daw’ al-lami‘ contains much more poetry product than Bauer would allow; see
Bauer, Literarische 108. Poetry product is occasionally found in Ibn Hajar al-‘Asqalani’s
Dhayl al-Durar al-kamina, see for example Ibn Hajar, Dhayl 162, 165, 195, 197. For poetry in
biographical entries of contemporary judges in Raf*al-isr, see footnote 132 above.

175 But see footnote 305 below. Some biographical dictionaries dedicated to religious schol-
ars that were written during the 8th/14th century, most notably al-Subki’s Tabagat al-
Shafi‘iyya, contain also scholars’ knowledge in hadith or other religious sciences and
occasionally also linguistic knowledge (defined as useful knowledge—fawa’id), see for
example al-Subki, Tabagat x, 34-8, 45, 53—61, 82—4, 86—7, 9o.
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penchant for the marvelous and incredible, and even the supernatural, pop-
ular occult practices, popular wisdom, and popular beliefs.176 Just to be clear,
the biographical entries of mamlik amirs do not contain such information.'”
It would seem that al-Magqriz1 did not perceive mamlitk amirs as being able to
contribute to the cultural heritage of the community.

In what follows, the adab-like materials (adab product) in the biographical
entries of scholars and civilians will be briefly surveyed. There are many tales
and stories (hikayat) told by the scholars and civilians. Many of the stories
are about themselves or things they experienced in person. Most of the stor-
ies are about “strange,” wondrous, or astonishing happenings or phenomena of
all sorts (akhbar ‘ajiba/ ‘ajib al-akhbar/‘aja’ib/ghara’ib).)’® Some stories are pat-
terned as stories of adventures (typically in faraway lands such as India) that

176 Robert Irwin drew attention to al-Maqrizi’s interest in the wondrous, divination, and
occult matters in general; see Irwin, al-Maqrizi 225-30; Mamluk literature 18, 26; and see
also Melvin-Koushki, Defense 370. Irwin also noted that the stress that modern scholars
put on al-MaqrizT's interest in history “has been at the expense of al-Maqrizi’s wider lit-
erary and intellectual interests.” He wrote, for example, a treatise on secret letters and
talismans; see Irwin, al-Maqrizi 229. Rabbat, however, gets the credit for drawing atten-
tion to the fact that specifically in Durar al-‘uqiid, al-Maqrizi combined in biographical
entries of his teachers (most notably Ibn Khaldan), family members, and other acquaint-
ances, stories filled with “popular wisdom, vernacular beliefs, and incredible happenings,”
which reveal his interest in the supernatural, “especially when transmitted via prophecies,
visions, and dreams”; see Rabbat, al-Maqriz1's 121, 128; see also, The historian 12—3. On
the supernatural in the biographical entry of Ibn Khaldan in Durar al-‘uqid, see also the
editor’s introduction in al-Maqrizi, Durar i, 41. The occult materials in Durar al-‘ugiid nor-
mally do not appear in the framework of a learned discussion on the occult sciences but
as a presentation of apparently “popular” practices (for example, even the slave girl of al-
Magqrizi is reported to have practiced geomancy; see ibid. ii, 114). In any case, although
“[m]odern scholarship sometimes distinguishes the occult sciences from ‘folk’ traditions
of magic and divination on the grounds that the former were learned discourses often
engaged in by literate actors of relatively high social status,” the distinction “should be
taken with a grain of salt, as relationships between folk and learned discourses typically
are quite fluid”; see Gardiner, Occult 81.

177 Specifically in biographical entries of eunuchs, however, it is possible to find stories told
by them to al-Magqrizi, among them exotic stories on their country of origin; see, for
example, al-Maqrizi, Durar i, 455 (no. 361); ii 97-8 (no. 487); and see also ibid. iii, 416—
8 (no. 1362), 419 (no. 1363). In biographical entries of non-mamdlitk amirs it is possible to
find medical prescriptions recommended by them, their apparently popular beliefs based
on their experience, supplications, spells, witticisms and wisdom sayings, historical anec-
dotes, and wondrous reports told by them, see ibid. ii, 5-6 (no. 389), 8 (no. 392); iii, 438—9
(no. 1378).

178 Ibid. i, 158-60 (no. 91), 170-1 (no. 101), 173 (no. 103), 276 (no. 190); ii, 3367 (no. 655), 407—
10 (no. 720); iii, 45 (no. 920), 59-60 (no. 934), 198 (no. 1107), 205 (no. 1110), 378—9 (no.1327),
380-1 (no. 1329), 440 (no. 1379).
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begin with a journey in the sea that brings troubles (fear of water and sea travel
is a recurrent theme in the stories), which eventually, however, brings fortune
(i.e., the stories are patterned as stories from the genre of al-faraj ba'da al-
shidda).'” Some are about miracles (mujizat) that happened to the Muslims!80
or miracles in general 18! Some are about saints and miracles performed by
them,'82 and some are about magic spells.!83 Some are about sorcery or magic
(sihr) and “witches.”’®* Some stories involve divination; for example, the predic-
tion of the future with the help of spirits ( jann);1%5 in some cases, the spirits are
using Quran verses to predict the future.’8¢ Some are stories about solving mys-
teries that are patterned as a detective story.'87 Some are edifying stories with
admonitions, exhortations (maw‘iza), or moral lessons (morality tales/caution-
ary tales),!88 which sometimes involve occult matters and the supernatural.89
Some stories involve dreams;!9° some of the dreams involve the Prophet, and
some contain a lesson or admonition.!! Some are patterned as stories about
a reward or punishment (desert) for pious or unreligious actions.'92 There are
also anecdotes (nawadir),'93 among which are historical anecdotes.!®* Some of
the historical anecdotes relate to wondrous information,'95 and some are again
presented as edifying stories with admonitions or moral lessons!?¢ or have the
pattern of stories from the genre of al-faraj ba'da al-shidda.'®” Some contain

179 Ibid. iii, 95-7 (no. 982), 145-6 (no. 1029).

180 Ibid. ii, 405 (no. 720).

181 Ibid. iii, 197 (no. 1107).

182  Ibid. i, 207 (no. 127); iii, 77 (no. 954), 198—9 (no. 1107).

183  Ibid. ii, 404 (no. 720).

184  Ibid. ii, 410 (no. 720); iii, 15-6 (no. 899; in this case in a biographical entry of a Jewish doc-
tor).

185 Ibid. iii, 134 (no. 1022).

186 Ibid. ii, 422 (no. 726); iii, 45 (no. 920).

187  Ibid. ii, 440-1 (no. 744).

188  Ibid. iii, 56 (no. 929), 71 (no. 948).

189 Ibid. i,188-9 (no. 120).

190 Ibid. ii, 530 (no. 846); iii, 35 (no. 915), 101 (no. 987), 145 (no. 1029), 147 (no. 1030), 437
(no. 1376).

191 Ibid. ii, 41 (no. 414), 517 (no. 825), 520 (no. 830); iii, 78 (no. 955), 537 (no. 1442).

192 Ibid. i, 159-60 (no. 91), 173 (no. 103), 192 (no. 121); iii, 78 (no. 955).

193 Ibid. ii, 297 (no. 612).

194 Ibid. i, 1845 (no. 119), 296—7 (no. 213); ii, 297 (no. 612); iii, 35 (no. 915), 152 (no. 1038), 153—4
(no. 1039).

195 Ibid. i, 99-100 (no. 32), 188 (no. 120); ii, 297 (no. 612), 406 (no. 720); iii, 198 (no. 1107).

196 Ibid. i, 187-8 (no. 120); iii, 198 (no. 1107), 415-6 (no. 1358).

197 Ibid. i,184—5 (no. n9); iii, 203—4 (no. 1110).
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lamentations of contemporary situations.!®8 Some of the anecdotes are about
“insane” people (mamririn),'%° some are philological, and some contain witty
replies.200

Other materials are more directly connected to the knowledge of the schol-
ars and civilians. On a more scholarly level, one finds some religious, theolo-
gical, orlegal discussions.2%! There is also historical/genealogical knowledge.202
However, there are scholarly contributions of a more literary nature, such as
a historical survey of the development of poetry until contemporary genres
(such as zajal).203 There is also knowledge in “geography” or “natural history”
that focuses mostly on the astonishing ( @jib), extraordinary, wondrous, exotic,
folkloristic, or fantastic and magical descriptions of foreign lands, including
flora and fauna, the customs of their inhabitants, and their peculiarities (thus,
it overlaps to some degree with wondrous stories in general).204 There are
some references to talismanic objects?%% and knowledge in magic spells and
astral magic or magical practices in general 206 We also have prayers and sup-
plications (adya, sing. du'@’)?%7 or verses that, if cited, protect from evil.208
Some materials involve knowledge of occult matters, such as omen interpret-
ation or divinations and predictions of the future.2%9 There is also knowledge
of the interpretation of dreams (im ‘ibarat/ta‘bir al-ru’ya), sometimes related
to knowledge in gematria and/or prediction of the future.2!® More generally,

198 Ibid. i, 247-8 (no. 159).

199 Ibid. iii, 357-8 (no. 1299), 440 (no.1379).

200 Ibid. iii, 155 (no. 1041).

201 Ibid. i, 207 (no. 127). At times the theological knowledge of the scholar is transmitted by
him to al-Maqrizi in a dream after his death, see ibid. iii, 63 (no. 940).

202 Ibid. iii, 148-9 (no. 1033).

203 Ibid. i, 151-2 (no. 88).

204 Ibid. ii, 336—7 (no. 655), 40610 (no. 720); iii, 59 (no. 934), 74 (no. 952), 135 (no. 1024), 346
(no.1281). As noted by Syrinx von Hees, reports on ‘aja’ib in geographical texts or in encyc-
lopedias of natural history (some of these texts conceived as belonging to a so-called genre
of “aja’ib literature”), relate most of the times to extraordinary, outstanding, and astonish-
ing phenomena or information in the realm of reality and not necessarily to the fantastic
and supernatural (“wondrous”); see Hees, Astonishing 104—5. In Durar al-‘uqud, however,
it would seem that while definitely not all reports may be considered fantastic, there is a
penchant for the fantastic and supernatural.

205  Al-Maqrizi, Durar iii, 63 (no. 940).

206 Ibid. iii, 134 (no. 1022), 148-9 (no. 1033); and see also ibid. iii, 438 (no. 1378).

207 Ibid. i, 207 (no. 127); iii, 135 (no. 1024), 136—7 (no. 1025), 147 (no. 1030), 159 (no. 1047); and
see also ibid. iii, 438 (no. 1378).

208 Ibid. iii, 358 (no. 1299).

209 Ibid. ii, 358 (no. 689); iii, 74 (no. 952), 196—7 (no. 107).

210 Ibid. ii, 409-10 (no. 720); iii, 70 (no. 947), 132 (no. 1021).
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knowledge concerning gematria or numerology is sometimes related to predic-
tions of the future or strange coincidences (gharib al-ittifag).2* Much related
knowledge about eschatology is connected to a contemporary setting.?!2 There
is also knowledge concerning medicine (tibb) and prescriptions (medical and
magic advice).2!® We also find popular wisdom in the form of wise sayings,?!#
maxims,?'> witticisms,?'6 witty replies,?'” or advice (sometimes in the form of a
testament, wasiyya).218

A recurring theme is practical or useful knowledge ( fawa’id, sing. fa’ida)
transmitted to al-Magqrizi by the scholars and civilians, some based on their
experiences or the experiences of their community ( jurriba/min al-mujarrab/
min al-mujarrab ‘indand/tajarib) and transmitted from generation to genera-
tion. Clearly, some of the practical knowledge reflects occult practices, popular
beliefs, or superstitions.?!9

In order to exemplify how varied and unique are the materials incorporated
in the biographical entries of civilians in Durar al-‘ugud, and how these entries
are structured, I will survey in detail the materials in three biographical entries.
The first is the biographical entry of the religious scholar Aba Bakr b. ‘Ali b.
Salim b. Ahmad al-Kinani al-Amiri (d. 815/1412).220 After a short life résumé
(eightlines), al-Magqrizi surveys his knowledge product (three and a half pages).
Al-Maqrizi starts with a story (or historical anecdote) that al-Amiri told him
(akhbarana) about his captivity during the occupation of Damascus by Timur.
The man who captured al-‘Amiri was surprised the people of Damascus did not
know Timur’s army was coming. According to the captor, there are several bad
omens for troubles (dalil al-fitan) that could have helped the people of Damas-

211 Ibid. i, 81 (no. 26); iii, 132 (no. 1021).

212 Ibid. i, 1501 (no. 87).

213 Ibid.ii, 468-9 (no. 788: “adwiyayuta‘ajjabu minha’—strange/extraordinary prescriptions);
iii, 15-6 (no. 899; in this case in a biographical entry of a Jewish doctor), 56 (no. 929), 136—
7 (no.1025), 152 (no. 1038), 205 (no. 110); for prescriptions given by a non-mam/{iik amir to
al-Maqrizi that involve magical use of parts of the body and excrements of animals, see
ibid. ii, 8 (no. 392). On magic and medical advice, see de Somogyi, Magic 265-6.

214 Al-Maqrizi, Durar i, 406 (no. 330); iii, 84 (no. 963); and see also iii, 439 (no. 1378).

215 Ibid. iii, 377-8 (no. 1327).

216 Ibid. i, 341 (no. 247).

217 Ibid. 1,166 (no. 96); iii, 56 (no. 929).

218 Ibid. i,132 (no. 57),192 (no. 121).

219 Ibid. i, 192 (no. 121), 313 (no. 222), 406 (no. 330); ii, 404—9 (no. 720), 463 (no. 782); iii, 134
(no. 1022), 197 (no. 1107), 205 (no. 1110); for a popular belief of a non-mamlik amir, see
ibid. ii, 8 (no. 392), 336 (no. 655). In the introduction of Durar al-‘ugud al-Maqrizi men-
tions that he wanted to collect useful knowledge ( fawa’id ilm), see ibid. i, 62.

220 Ibid. i, 154-8 (no. go).
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cus in predicting the attack. Among the signs given is the crowing of roosters
at the beginning of the night. At this point, al-Maqrizi interferes in the report
and says that in 791/1389, someone who was with him at the beginning of the
night told him that the roosters were crowing, and it is known from experi-
ence (jurriba) that if the roosters crow at the beginning of the night, it is a sign
for troubles. Shortly afterwards, al-Zahir Barquq was deposed. Since then, al-
Magqrizi started following this sign, and every time the roosters crowed at the
beginning of the night, shortly afterwards the troubles came. Al-Magqrizi adds
that a trustworthy person from the countryside told him that old women in the
countryside (clearly a popular belief) expect the dismissal of the inspector if
they hear the roosters’ crow at the beginning of the night.??! Such digressions
and interferences by al-Maqrizi give some of the biographical entries in Durar
al-‘uqud the structure of discussions in a social gathering (majlis). Then al-
Magqrizi moves on to a verse of poetry that al-‘Amiri recited to him (anshadani),
which is, in fact, a mnemonic device that helps to calculate the day in which
every month of the hijri year starts according to the gematrical value (hisab
al-jummal) of the first letter in each word of the verse. Al-Magqrizi labels it
as very important, useful knowledge (min ajall al-fawa’id).??? Then al-Magqrizi
mentions a strange thing that he experienced with al-Amir1 (min gharib ma
shahadtuhu), which is actually some sort of an, apparently, popular magical
practice.223 People were sitting around al-‘Amiri with a finger below a man that
was lying on the ground. After saying several magic words, they could lift him
above their heads as if he had no weight. Everyone felt astonishment ( ‘ajab). Al-
‘Amiri added that the condition for success is that no one would laugh. Indeed,
when they tried again, someone laughed, and the man fell on the floor.224 The
reports about the knowledge of al-Amiri started with roosters and elegantly
ended with chickens. Al-AmirT told al-Maqrizi (akhbarani) of a way to make
an extraordinary yellow powder (tasfira ‘ajiba) based on experience ( jarraba).
You take seven chickens and feed them bran (nukhal) mixed with the blood of
a goat for two weeks. You close the yolks of the eggs that they lay in a bottle of
glass. The yolks will grow worms. Then you feed the worms with the splendid
mixture of bran and blood of a goat until one worm eats the rest and becomes
huge. Then you put the worm in the sun to die and dry, preferably in the constel-
lation of Cancer. Then it is possible to make a yellow powder out of the worm.?25

221  Ibid. i, 155 (lines 3—19).

222 Ibid. i, 155 (line 20)-156 (line 11).
223 And see footnote 300 below.
224 Ibid. i, 156 (line 12)-157 (line 16).
225 Ibid. i, 157 (line 17)-158 (line 6).
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Two relatively long biographical entries in Durar al-‘ugqud that contain
much-varied adab product are the entries of al-Magqrizi’s mother Asma’ and the
maternal uncle of his mother, Isma‘il b. Ahmad b. ‘Abd al-Wahhab (d. 803/1400),
who was a religious scholar.226 In the biographical entry of his mother’s uncle,
after a very short life résumé, al-Maqrizi mentions that he had a lot of useful
knowledge (‘indahu fawa’id kathira).2?” First comes a piece of advice that he
gave al-Maqrizi, which he received as a testament (wasiyya) from his exper-
ienced father (gala It ‘an abihi) and followed rigorously: “My little boy (ya
bunayya), you will not find someone that will give you better advice than me
(ansah), and you will not find someone more experienced in life than me ( jar-
raba al-dahr). 1 advise you (ausika): never get married!”?28 Then comes a story
that he told al-Maqrizi (akhbarant) about a verse of poetry he received in a
dream, in which he found a bad omen (tatayyartu), and indeed, a woman he
loved died. This report is followed by another verse of poetry that he received in
a dream.?2% Then comes a report (akhbarani) about a prescription for a cyst in
his hand, which he received in a dream (manam), and it unsurprisingly worked
quickly.230 Then al-Maqrizi returns to wisdom sayings and edifying advice (min
kalamihi alladhi kana ywaddibuna bi-hi), for example: “Be like a crow that pecks
and flies.”?31 Then come two verses of poetry that he transmitted to al-Maqrizi
(anshadani),?32 followed by another wise saying and a piece of advice told to
al-Maqrizi (gala i ... ya ibn ukhtt) upon his buying a slave girl (in a free trans-
lation keeping a rhyme): “A slave girl is a high dower, an empty shower, and a
son with no uncle from the side of the mother” (in Arabic it sounds better: al-

jariya mahr ghalin wa-farsh khalin wa-ibn bi-la khalin).?33 Then comes a story
with a lesson (ibra)?3* and two astonishing stories or anecdotes that he told
to al-Magqrizi (akhbarant).?3% Then comes a story about how his father became

226 In the biographical entry of al-Maqrizi’s father we find the latter’s report on a dream he
had, see ibid. ii, 516—7 (no. 827). In the biographical entry of al-Maqriz1’s maternal grand-
father we find many verses of his poetry, see ibid. iii, 255-60 (no. 1157). In the biographical
entry of Sal al-MaqrizT's slave girl we find a few of her poetry verses that allude to her
knowledge in geomancy; see ibid. ii, 114-5 (no. 507).

227 Ibid. i, 415 (no. 341, line g).

228 Ibid. i, 415 (line 10-3).

229 Ibid. i, 415 (line 14—20).

230 Ibid. i, 415 (line 21)-416 (line 2).

231 Ibid. i, 416 (lines 3-12).

232 Ibid. i, 416 (lines 13-6).

233 Ibid. i, 416 (lines 17—9).

234 Ibid. i, 416 (line 20)—417 (line 6).

235 Ibid. i, 417 (lines 7-18).
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rich trading in musk.236 And finally, a story that the uncle told al-Maqrizi (ak#-
barant) about a thief that was caught and punished.?3”

In the biographical entry of his mother,23® after a short life résumé, al-
Magqrizi reports on her beliefs, which probably reflect popular beliefs (she used
to visit the grave of her father with a veil because, as she used to say, the spir-
its of the dead are present in the vicinity of the graves [taqulu al-arwah bi-iz@
al-qubur]).23° Then we are told that she suffered from a migraine (suda‘) but
received in a dream a prescription (given in detail) that solved the problem. Al-
Magqrizi adds that he prescribed it many times, and it always worked.2#? Then
come four verses of poetry she recited to al-Maqrizi on the authority of her
father (anshadatni).2*! Then come some of her wisdom sayings or aphorisms
(after her son died, as a reply for consolation, she said: “Forbearance would have
been wonderful if it had not consumed life” [galat ma ahsan al-sabr lawla yufni
[-‘umr]).242 Then comes a report about a story she told al-Maqrizi (akhbaratni)
that she had heard from one of her female friends. The friend saw a woman
on the shore of the Nile in Bulaq crying and praying (du'@’): “He who brought
you back to me before will bring you back to me again.” When asked about
this supplication, the women pointed to a ship on the Nile and said that her
son was on it and that she had an astonishing story (khabar ‘ajib) about it. The
woman related that when she was pregnant with this son, she traveled by sea to
India together with his father. The ship sank and everyone drowned except for
her. She gave birth to her son on a piece of wood in the middle of the sea. The
two reached an island and eventually were saved by a ship and taken to India.
There she found out that the locals use monkeys as servants, so she bought a
monkey. One day, as they were near the sea, the monkey saw some men diving
and taking pearls out of the sea. Without anyone noticing, the monkey dove
and took out several large pearls, which the woman hid. She came back to
Cairo and gave her son the pearls. He sold the pearls and bought merchand-
ise and became a rich merchant traveling by sea.?*3 Among other things, this
wondrous story contains adventures, sea travel that brings trouble but eventu-

236 Ibid. i, 217 (lines 19)—418 (line 3).

237 Ibid. i, 218 (lines 4—22).

238  On this biographical entry and materials in it, see Rabbat, Nis@’. I am presenting here also
the material that appears in Rabbat’s article.

239 Al-Maqrizi, Durar i, 394 (no. 319, lines 20-1).

240 Ibid. i, 395 (lines 3-8). Rabbat mentions that she transmitted to al-Maqrizi popular med-
ical prescriptions (wasafat tibbiyya sha‘biyya); see Rabbat, Nisa’.

241 Al-Maqrizi, Durar i, 395 (lines 9-14).

242 Ibid. i, 395 (lines 15-7).

243 Ibid. i, 395 (line 18)-396 (line 1).
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ally fortune (al-faraj ba‘da al-shidda), a supplication, and an exotic or fantastic
description of a faraway land. After this story, al-Maqrizi reports another story
that his mother had told him (akhbaratni). The second story is about a mystery.
A young woman died shortly after getting married, and her mother accused the
husband of killing her while trying to take her virginity away. The chief of police
tortured the husband, who, being unable to suffer the pains, admitted that he
killed the virgin. The chief of police decreed that he would be executed in front
of the coffin of the virgin. Just before he was executed, a snake crawled out
of the coffin, and it became clear that she was killed by the snake.2#* After the
stories, al-Magqrizi mentions that she transmitted to him also some of her know-
ledge based on experience (akhbaratni anna min al-mujarrab), most of which
clearly reflected popular beliefs and superstitions (if you put a cloth on a dead
person it soon gets torn; if a circumcision and a wedding are held together, the
bride and the groom will soon divorce—because circumcision involves separ-
ation).2*> At the end of the entry, al-Maqrizi mentions three verses of poetry
that she had recited to him (anshadatnr).246

We cannot explore in detail in the scope of this article all the potential influ-
ences on the trend of “literarization” that are manifested in biographical entries
of scholars (or civilians) in al-Maqrizl's Durar al-‘uqud. This issue deserves a
special study. Still, it seems that the trend of “literarization” in Durar al-‘uqud
is greatly connected to what has been called the “sifization of Muslim soci-
ety” or the “popularization of Sufism in Ayyubid and Mamluk Egypt.”47 The
Mamluk period experienced an increase in the number of people who would
identify themselves in some way as “sufis,” and Sufism became popular with
the common people and the ulama’. Sufi masters, typically from a humble
background, claimed authority based on the miracles they performed and their
access to religious knowledge via dreams or visions which sometimes predicted
the future.248 Sufi masters were also considered authorities in dream interpret-
ation.24® More generally, there is evidence that “Sufism became a channel for
embracing magic and the occult,”?5° and starting from the mid-8th/14th cen-

244 Ibid. i, 396 (lines 12—20).

245 Ibid. 1, 396 (lines 21—4). Rabbat refers to popular beliefs (i tigadat sa’ida) that she transmit-
ted to al-Maqrizi, see Rabbat, Nisa’.

246  Al-Maqrizi, Durar i, 396 (line 25)-397 (line 3).

247 See footnote 169 above.

248 Berkey, Popular 142—3; and see Mazor, Topos 104—5; Romanov, Dreaming 31; Talmon-Heller,
Tlm 40-1. On Sufi shaykhs of common origin that start appearing in increasing numbers
in Mamluk historical works in the gth/15th century, see Behrens-Abouseif, Craftsmen.

249 Frenkel, Dream 216; Niyazioglu, Dream.

250 Berkey, Popular 143. The science of letters was considered as “the ‘science of the saints,
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tury, the occult sciences (lettrism, astrology, and geomancy) were sanctified
through association with Sufism.?5! “Sufi doctrines increasingly informed the
production and use of amulets.”?52 Also, “the tradition of popular preaching
and storytelling became [...] increasingly intertwined with Sufism,” and Sufi
popular preachers of the Mamluk period composed collections of sermons
(mawa‘iz) and edifying pious tales (raga’iq).252 Sufis also became involved in
the composition of invocations, supplications, and prayers (adiya),?5* and Sufi
saints were said to have received from the Prophet Muhammad, through a
mystic vision, petitionary prayers that were assembled in “supererogatory peti-
tionary prayer compositions” (du@, hizb, wird).25% Some of these compositions
written during the Mamluk period dedicated a chapter for a supererogatory
petitionary prayer of the sea (hizb al-bahr), including “miraculous stories of
the power of this prayer, which include passengers on the Nile and the Indian
Ocean being saved from storms, and travelers being saved from bandits.” In
addition, the sea prayer was said to “divert the stings of scorpions.”?56 It would
also seem that edifying wisdom sayings are typical of Sufis and very com-
mon in Sufi literature, and more specifically, Sufi biographical literature.257
Therefore, the “sufization of Mamluk society” may account for much of the
adab product (knowledge) in Durar al-‘uqud: stories on miracles performed by
saints, edifying stories, stories on sea travel and fear of water, exhortations,

and thus a secret teaching at the heart of Sufism,” see Gardiner, Forbidden 110; and see
also 114-5.

251 Burak, Section 342.

252 Ibid; and see Shoshan, Social 53.

253 Berkey, Popular 18, 20.

254 Burak, Section 342—3.

255 McGregor, Notes 201, 204.

256  Ibid. 208.

257  Such sayings normally open with min kalam/min kalamihi, and some appear in the form of
a testament, see just for example (such sayings are abundant) Ibn al-Mulaqqin, Tabagat
7, 13-4, 17, 22-3, 25, 27, 29, 32, 37, 43, 46, 49, 51, 54, 57, 70-1. Wisdom sayings or advices
(some in the form of a testament) are also typical of doctors and udaba’, thus they may be
found in Ibn Abi Usaybi‘a’s (d. 668/1269—70) biographical dictionary dedicated to doctors
(‘Uyan al-anba’fitabagat al-atibba’) and Yaqut al-Hamawt's (d. 626/1229) biographical dic-
tionary dedicated to udaba’ (Mujam al-udaba’); see, for example, Ibn Abi Usaybi‘a, ‘Uyiin
50-1, 288, 298, 359, 390, 445, 516, 564, 691, 693, 742; Yaqut al-Hamawi, Mujam i, 185, 271; v,
2107; vi, 2802, 2809. Wise sayings (hikam), or edifying sayings (mawa'z), are also typical
of (Mamluk) managqib literature of the great imams, such as al-Shafi (d. 204/820); see,
for example, Ibn Kathir, Manaqib 231—4, 238—40; Ibn Qadi Shuhba, Managqib 82—6. They
are not common at all in general biographical dictionaries of religious scholars, and when
they do appear there it is normally in entries of persons who were sifis or doctors (and
philosophers).
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dreams and their interpretation, divinations, occult matters and magic, magic
spells and talismans, prayers and supplications,?>® medical prescriptions,?5°
and wise sayings or advice.260 Indeed, some of these materials appear in bio-
graphical entries of Sufis in Durar al-‘uqud as part of their knowledge?6! (even
the maternal uncle of al-Maqrizr’s mother is said to have had connections to
Sufism).262 The “sufization of Mamluk society,” however, meant that scholars
who were not defined as Sufis were also looking for such materials and circu-
lating them.263 Al-Magqrizi and his informants (or rather biographees) could
have been inspired by Sufi literature, perhaps most easily by Sufi texts that had
the quality of a literary anthology and were meant to edify and entertain;264
however, they were more likely using contemporary popular materials related
to Sufis that were circulating in Cairo (some of which resemble in their themes
and motifs the materials in Sufi texts, and some of which must have found their
way into such texts).

Atleast some of the themes and motifs in stories transmitted by the scholars
and civilians in Durar al-‘uqud seem to resemble materials in popular com-
pilations of tales and stories, among them materials compiled in Alf layla
wa-layla.?65 Nasser Rabbat noted that the story of al-Maqrizi’s mother on a
mother waiting for her son to return from sea travel266 has the “flavor” of the
stories of Alf layla wa-layla and was perhaps a popular tale (wahida min tilka

258  Supplications are also typical of medical literature as part of the treatment. Uyun al-anba’
frtabaqat al-atibba’ mentions several supplications recommended by doctors, see Ibn Ab1
Usaybi‘a, ‘Uyin 467, 606, 644, 693.

259 Prescriptions are of course typical of medical literature. Knowledge in medicine and med-
ical advice are also ascribed in (Mamluk) managqib literature to Imam al-Shafiv, see for
example Ibn Kathir, Manaqib 236-8.

260 See footnote 257 above.

261 See for example al-Maqrizi, Durar i, 206—7, 404-6; ii, 3512, 509-10; iii, 70, 132—4, 158-9,
200-5, 355-6, 436—9.

262 Ibid. i, 415.

263  See for example ibid. ii, 39—43; iii, 77-8, 101, 196-9.

264 On such texts, see Bauer, Literarische 109-10. A good example for such a text (though
one that postdates al-Maqrizi) is Nuzhat al-majalis wa-muntakhab al-nafa’is, composed
in Mecca in 884/1479 by the Syrian Sufi ‘Abd al-Rahman b. ‘Abd al-Salam al-Saffar1. In the
introduction of the text, al-SaffiuT writes that he assembled in the book, among other
things, pious tales (akhbar ahl al-salah/hikayat al-salihin), stories (gisas), exhortations
(zawajir[mawa'iz), witticisms (lat@’if ), useful knowledge ( fawa’id), and medical prescrip-
tions (manafi‘tibbiyya), see al-Saffurl, Nuzhat i, 3.

265  This, however, should be explored in detail. What is still missing is a comprehensive survey
of themes and motives of “literarized” materials in Mamluk historiography, Durar al-‘uqud
included, in comparison to Mamluk works of adab or Mamluk literature in general.

266 See footnote 243 above.
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al-marwiyyat al-sha‘biyya) that did not find its way into the compilation.267
Rabbat, however, did not elaborate on the themes or motifs in the story that
had the “flavor” of Alf layla wa-layla. The Arabian nights encyclopedia offers a
comprehensive survey of themes and motifs in Alf layla wa-layla that allows
an initial comparison with themes and motifs in some of the stories in Durar
al-‘uqud. Some of the most relevant themes are merchants, money, sea travel,
and wondrous lands. It has been noted that most of the stories in Alf layla wa-
layla involve merchants or sons of merchants, and “are imbued with a distinct
‘moral code’ that reflects the attitude of the urban merchant class.”268 A “clear
indication of the main interest of the merchant class is the fact that intrigues
are often related to questions of money (loans, deposits, theft, loss of money,
profits, inheritance).”269 Money and its loss or gain (or both—many times who-
ever becomes impoverished will receive money) is a recurrent theme. Money
also appears in the form of treasures. Beggary, impoverishment, debt, and theft
or fraud, are recurrent themes.2’ A number of stories “begin with the son of a
merchant squandering his inheritance ... becoming impoverished” but then a
slave girl brings him salvation.?”! The “spirit of enterprise” is reflected in the best
manner in stories on overseas long-distance trade.2?2 In many stories, journeys
and, more specifically, sea voyages, serve to initiate the hero (normally a travel-
ing merchant) into the secrets of the world, and in some stories, unknown lands
and magic domains are explored.?”® In many cases “seas constitute the setting
of specific episodes that change the direction of the narrative,” and shipwreck
is a recurring motif. Seas are gates to strange and miraculous worlds and “are
also part of the geographical lore that is used by the narrators to enhance the
adventurous character of the tales.”?’* Monkeys are frequently mentioned as
magical creatures and as sexual partners of women.2”>

Durar al-‘uqid contains several biographies of merchants or stories
involving merchants.2’6 Some of these stories involve theft,2’” and in some,

267 Rabbat, Nisa’.

268 Marzolph, Van Leeuwen, and Wassouf, Arabian ii, 643.
269 Ibid.

270 Ibid. 648—9.

271 Ibid. 644, 649.

272 Ibid. 643—4.

273 Ibid. 645, 650.

274 Ibid. 697.

275 Ibid. 649.

276  Al-Magqrizi, Durar i, 132, 188-90, 396; i, 440-1; iii, 95, 153.
277 Ibid. i, 188-90; ii, 440-1.
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the merchant is the thief who gets caught.2’® Some stories about theft do not
involve merchants; one such story was transmitted to al-Maqrizi by the uncle
of his mother.27® Interestingly, according to al-Magqrizi, the uncle of his mother
lost his money but then gained a fortune, and the uncle told al-Maqrizi how
his father gained a fortune trading in musk.28° Durar al-‘ugud also contains a
story of a man who lost his money (inheritance?) but then was saved by his
slave girl.28! Other stories involve sea travel and merchants from India that were
robbed on the ship, but then, their luck turned again.?82 Some involve people
whose ship drowned but then reached the shore and found a treasure.?83 Some
involve adventures and miraculous things or creatures.?84 Among the magical
creatures appear monkeys who behave like human beings and even have sex
with women.?85 And finally, the abovementioned story of al-Maqrizi's mother
referred to by Rabbat contains sea travel to India, which serves to initiate the
hero into unknown and miraculous worlds, a shipwreck, a fantastic description
of a faraway land involving monkeys that behave like men, and finally, the find-
ing of a sort of treasure and the making of a fortune by trade (it is inferred that
it happened after impoverishment).286

It should be emphasized, however, that the popular stories of Alf layla wa-
layla are also strongly connected to Sufis (or Sufi-like materials). Many stor-
ies involve Sufis, popular beliefs, magic and sorcery, occult matters, demons
(jann, sing. jinn), amulets, and talismans, all connected to a Sufi milieu or beg-
gars (who were associated with Sufis). The beggars are sometimes involved in
theft and eat hashish.?87 Interestingly, some stories in Durar al-‘uqud involve
merchants and Sufis/beggars. In one of these stories (told by a Sufi) a beggar
that saved money to release his son from prison complained that a merchant
stole his money. Eventually, however, it turned out that a hashish eater was
the thief.288 In another story, a thief who was a merchant was caught by a
Sufi shaykh with the help of demons ( jann).28° Therefore, it is not possible or

278 Ibid. i,188—90.

279 Seeibid. i, 418; and see footnote 237 above.
280 See ibid. i, 415, 417-8; and see footnote 236 above.
281 Ibid. i, 218—9.

282 Ibid. iii, 95-6. And see at footnote 179 above.
283 Ibid. iii, 145-6.

284 Ibid. ii, 207-8. And see footnote 204 above.
285  Ibid. iii, 345-6.

286 See at footnote 243 above.

287  Shoshan, Social 51—4.

288  Al-Magqrizi, Durar ii, 440-1.

289 Ibid. i,188—90.
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necessary to differentiate in a clear-cut manner between “sifi materials” and
“Alf layla wa-layla materials.”?90 Al-Maqrizi and his informants were drawing
on general popular materials circulating in Cairo.

Durar al-‘uqud also has some points of resemblance with al-Nuwayr al-
Iskandarant’s (d. after 775/1373) Kitab al-Ilmam, a work pertaining to history
that is, however, very remote from traditional Mamluk historiography and
has sometimes been considered a work of adab containing popular elements.
There is some resemblance in the kind of materials presented (marvels,
legends, tales, prophesying dreams, and typology and magic of figures) and the
tendency toward digressions.29!

The collection of such a varied adab product in biographical entries in
Durar al-‘uqid, however, perhaps most resembles adab anthologies.292 More
specifically, in subject matter, Durar al-‘ugud resembles popular adab antho-
logies written by, and for, members of “the new rising class of semi-instructed
bourgeoisie.”?%3 Indeed, some of the adab materials in Durar al-‘uqud are the
product of members of “intermediate classes.”2%4 There is some resemblance

290 In fact, even stories on persons squandering their inheritance but then being saved by a
slave girl appear in texts with a Sufi bent; see, for example, Ibn ‘Uthman, Murshid 263—
4. The same is true of stories on adventurous or miraculous sea travels; see, for example,
ibid. 3412, 405-6, 434, 474 (the story involves the drowning of a ship that leads the hero
to a miraculous island with a monkey that behaves like a human being and gives the hero
amagic spell that protects him); and see also al-YafiT, Mir'at iii, 318-9. As mentioned, sufi
chapters on the petitionary prayer of the sea (hizb al-bahr) included miraculous stories on
passengers on the Nile and the Indian Ocean being saved from storms; see footnote 256
above. Sufis were asked for help in cases of the drowning of a ship; see, for example, Ibn
Taghribirdi, Manhal iii, 264.

291 See footnote 14 above (1).

292 On the anthological quality of biographical dictionaries, see Bauer, Literarische 108
(“Besonders stark ist das anthologistische und literarische Element in den Biographi-
ensammlungen”).

293 Herzog, Composition 107; and see Bauer, Anthologies (‘literate and semi-literate middle
class”; “written for a middle-class public”); Literarische 98 (“Anthologien fiir den kleinen
Mann’”); and see Hirschler, Written 150-1 (“[s]cholars had little use for some of these
compilations and their readers and owners were rather traders and craftsmen who could
acquire with them basic knowledge, obtain convenient advice and acquaint themselves
with learned topics of conversation”); and see 187 (“their writers did not compose them
for alearned readership, which would not have had much use for such eclectic works that
hardly discussed any topic in detail”).

294 We find the poetry of a mamlik’s descendant who was a tailor (‘ana sina‘at al-khiyata);
see al-Maqrizi, Durar i, 63 (no. 1). We find also a supplication, a historical anecdote, and
a medical prescription of another tailor; see ibid. iii, 136 (no. 1025). There is also a story
about a dream by the famous al-Damiri who started as a tailor; see ibid. iii, 436 (no. 1437).
There is advice from a mamluk’s descendant who was a cloth merchant (tajir/simsar fi
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in the topics covered in the popular adab anthologies and Durar al-‘ugid (but
normally not in content or form).2% The popular anthologies “assembled a
broad mixture of what the author thought was of interest to his readership ...
[a] broad mixture of poetry and prose, of the useful and the entertaining, the
pious and the playful as well as the scholarly and the trivial was intertwined.”296
It is possible to find in these anthologies “famous poems from pre-Islamic gasi-
das to contemporary zajal poems, medical and magic advice, prayers ... enig-
mas and arithmetical tests, and astonishing facts from all realms of life and
nature.2%7

Specifically, the anthology of Yiinus al-Maliki (fl. late 8th/14th century) con-
tains material ranging from “legal and theological problems, hadiths, prayers,
philology, historical anecdotes, geography, riddles, prescriptions, aphrodisiacs
to talismans,”2%98 and also wise sayings (hikam) and supplications (adya).?9°
Thomas Herzog noted that the central idea behind every subject that the
book touches on is that “the information should be useful in a practical sense,
and many of the subjects are in fact introduced by the word ‘f@’ida. "3°° The
usefulness of the information, as mentioned, is also a recurring theme in
Durar al-‘uqud.3°! Herzog suggested that Yunus al-Maliki's work was in fact “an
open ongoing collection of various materials,” resembling in subject matter the
late medieval European housebooks—works containing practical knowledge
about a variety of fields collected in households of upstarts through several

[-bazz); see ibid. i, 132 (no. 57). An anecdote about the gematria of an artisan (yutginu
‘amal ‘iddat san@’i‘ bi-yadihi), see ibid. i, 81 (no. 26). A supplication, lamentation, and a
story about a saint of a washer of cloths (gassar), who became a sifi but did not leave his
occupation and continued to wear the outfit of the commoners (wa-lam yatruk sina‘at
qgisarat al-thiyab bi-yadihi wa-la ghayyara ziyy al-‘amma), see ibid. i, 206 (no. 127). We
have strange and wondrous stories that took place in the bathhouse told by a keeper of
a bathhouse (haris hammam) and a worker in the bathhouse; see ibid. ii, 440 (no. 744); i,
380 (no. 1329). We have interpretations of dreams by a practitioner of the craft of weight
measurement (sina‘at al-qabban); see ibid. iii, 132 (no. 1021). On craftsmen and upstarts
appearing in increasing numbers in Mamluk historical works in the gth/15th century, see
Behrens-Abouseif, Craftsmen.

295 For an example of a case with similar content, see footnote 300 below.

296 Hirschler, Written 151, 187.

297 Bauer, Anthologies; and see also, Literarische 102—3.

298 Hirschler, Written 188; and see Bauer, Literarische 102—3.

299 Herzog, Composition 114.

300 Ibid. 115. Interestingly, a popular magical practice labeled as faida that appears in the
anthology of Yanus al-Maliki appears also in a biographical entry of a scholar in Durar
al-‘uqiid as part of his knowledge that was transmitted to al-Maqrizi; see Yinus al-Maliki,
al-Kanz 350; and see at footnotes 223 and 295 above.

301 See footnote 219 above.
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generations—*“that has expanded over time to such an extent that it eventually
became a petit-bourgeois encyclopedic adab-compendium.”3°2 Durar al- uqud
is, of course, no such thing. Notwithstanding this, as mentioned, two relatively
long entries in Durar al-‘uqud that resemble Yunus al-Maliki’s work a lot in
terms of subject matter are entries of al-Maqriz1’s close family members. It per-
haps gives us a glimpse of how useful, practical knowledge was also collected
through generations in households of highly educated scholars as part of the
familial heritage. In Durar al-‘uqud, al-Maqriz1's familial heritage is incorpor-
ated into the collective cultural heritage of the community.

While al-Maqrizi drew on general popularizing trends in Mamluk literature
(and society), the incorporation of such varied adab-like, often popular, ele-
ments in the framework of biographical entries or obituaries in a traditional
work of history has no real precedent. On rare occasions, al-Yanini and al-Jazari
incorporated in obituaries of scholars some entertaining, edifying, or wondrous
stories told by the scholars, and even more rarely riddles or useful general
knowledge transmitted by them; however, such elements are marginal in their
chronicles.303 Possibly, al-Maqrizi could have been inspired by chronicles writ-
ten by Egyptian historians related to the military institution that incorporated
in their chronicles some popular motifs and occult matters, and many won-
drous stories.3* However, such elements are normally incorporated in these
chronicles in the narrative line and are not presented as a contribution of spe-
cific persons to a general heritage. In any case, the dominant elements in these
chronicles are anecdotes or story-like reports with dialogues incorporated in
the account of events, which have no connection to occult matters or popu-
lar motifs. Therefore, al-Maqrizl's Durar al-‘ugid is unique.3°> While chronicles

302 Herzog, Composition 118, 120.

303 See above, at footnotes 12—3. Such elements are also not common in biographical entries
of religious scholars in biographical dictionaries, see at footnote 175 above.

304 Seeabove, at footnote 1. On anecdotes concerning the prediction of the future in Mamluk
chronicles, see Mazor, Topos (esp. 104). The prediction is most of the times made by saft
shaykhs or saints as part of the miracles (karamat) performed by them, or by experts in
astrology or geomancy. Many times, the future is predicted by a dream; see ibid. 104-8.

305 As far as I know, the only Mamluk traditional biographical dictionary containing similar
materials postdates Durar al-‘uqud. It is al-BiqaTs ‘Unwan al-zaman bi-tarajim al-shuytikh
wa-l-agran. At this point of the article, I can only recommend to read and enjoy. It may be
mentioned, however, that al-BiqaT appended to his chronicle medical prescriptions that
he labeled as useful knowledge ( fawa’id); see al-Biqa, Ta’rikh i, 46. The fact that in the
biographical entry of his wife in Durar al-‘uqud, al-Maqrizi mentions several dreams he
dreamt about her, which predicted her death, makes the influence that al-Maqriz1’s his-
toriographical work had on al-Biqa‘T worth exploring; see footnote 162 above; and see also
chapter 2 footnotes 140 and 143.
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written by Egyptian historians related to the military institution and biograph-
ical dictionaries in general are full of anecdotes or story-like reports, and while
the obituaries in the chronicles of the scholars al-Yanini and al-Jazari resemble
an anthology of poetry, Durar al-‘ugid resembles a (popularized) adab antho-
logy.

Far from being “literarized” against his will, al-Maqrizi consciously and skill-
fully chose his own trend of “literarization” according to the genre in which
he was writing.3%6 If we envisage “literarization” as “adabization” (i.e., incor-
poration of adab elements, including elements of adab “in its lower’ form”),
as we did in this article, Durar al-‘uqud is, in fact, a fine example of “literariz-
ation.” Truly, the literature of adab is strongly connected to anecdotal writing
and high-quality poetry,2°7 but a central element in any definition of adab is its
many-sidedness and the inclusion of a wide variety of materials.3%® From this
perspective, Durar al-‘uqud is probably the most complete example of “literar-
ization” in Mamluk traditional historiography.

Appendix A: Structure and Literarization in Biographies—A Case
Study: The Biography of Aquish al-Ashrafi (d. 736/1335)

Al-Yasuft, Nuzhat al-nazir3°°
(seven out of eight pages = anecdotes and stories)

[A] Title/name
Jamal al-Din Aqush al-Ashrafl known as N@'ib al-Karak (al-ma‘raf bi-Na'ib al-
Karak) [P322L2]

[B] Opening anecdotes [PP322—3]:
[1] Death in the prison of Alexandria (736/1335) [P322LL3—4] [2] Arrest in Alex-
andria and complaint to al-Nasir Muhammad (735/1335) [P322L15-P323L1]

306 See above at section 1 (introduction: pages 41-3).

307 Gabrieli, Adab176; Hamori, Anthologies. On poetry and anecdotes in Mamluk adab antho-
logies/encyclopedias, see Ghersetti, Mamluk 81; Herzog, Composition 107-8. On antholo-
gies of poetry during the Mamluk period, see, for example, Bauer, Anthologies.

308 Himeen-Anttila, Adab. In fact, “many-sidedness differentiates adab from poetry ... exclus-
ively poetical works, such as individual diwans, fall more or less outside the concept of
adab ... [q]uoting verses belongs to adab, but specializing in poetry does not”; see ibid.

309 Al-Yusufi, Nuzhat 322—9. The page [P] and line [L] of each unit of information in the bio-
graphical entry are mentioned in square brackets at the end of each unit.
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[C] Short and partial life résumé (career until ca. 708/1309) [P323LL2—9]
[D] Short description: looks, origin, and character [P324LL1—4]

[E] (Apparently) nonchronological (funny) anecdotes, stories, and “peculiar-
ities” (ashya’ mujiba/hikayat/nukat zarifa)3' testifying to his character, some
of them in the style of hukm Qaragush [PP324—9]:

[1] Worship place under al-Jabal al-Ahmar [P324LL7-11] [2] An incident with
the wazir concerning construction works in Bab al-Nasr (722/1322 or after)
[P324L12—P325118] [3] Bad administration of the maristan (723/1323 or after)
[P325L19-P326L8] [4] Anecdotes about his generosity (generosity toward a
soldier he met near the mosque he had built in the Husayniyya; his charity
and generosity during Ramadan—he never sold wheat from his granaries but
just gave it away) [P326L9—P327L8] [5] He was never sick [P327LL8-9] [6] He
always paid the expenses of his soldiers from his own money [P327LLg-11] [7]
Incident with Aqbugha ‘Abd al-Wahid [P327LL12—22] [8] Incident with Musa
al-Sayrafi [P327L22-P328L19] [9] Inspection of the maristan (ca. 726/1326)
[P328L20-P329L12]

Al-Safadi, al-Wafi3!!
(three and a half out of four pages = anecdotes and stories)

[A] Title/name
Aqush al-Amir Jamal al-Din al-Ashrafi N2’ib al-Karak [P336Lz2]

[B] Very short and partial life résumé (career until ca. 715/1315) [P336LL2-5]

[C] Anecdotes, stories, and peculiarities (ashya’ ghariba) with a seemingly
very loose chronological order [PP336—9]:

[1] His dress and manners in the bathhouse [P336LL6-10] [2] Anecdote about
his whimsical character (generosity toward a soldier he met near the mosque
he had built in the Husayniyya; compared to harsh treatment of another sol-
dier) [P336LLui—9] [3] Worship place under al-Jabal al-Ahmar [P336L19—
P337L5] [4] Anecdotes about his generosity (if a horse died to one of his soldiers
or slaves he compensated him; he always paid for the expenses of his servants in

310 On peculiarities (ashya’ mujiba), see ibid. 324 (line 6); on funny anecdotes and stories
(hikayat [nukat zarifa), see ibid. 325 (line 18), 327 (line 12).
311 Al-Safadi, Wafi ix, 336—9.
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expeditions; his simat in Ramadan) [P337LL6-10] [5] Appointment to the pos-
ition of inspector of the maristan (723/1323); and an anecdote about its inspec-
tion (ca. 726/1326) [P337LL10—5] [6] Appointed governor of Tripoli in 734/1334,
requested to move to Jerusalem, arrested in Damascus, and transferred to Safad
(735/1335); and an anecdote about his arrest in Safad [P337L16-P338L3] [7]
Peculiarities (ashya’ ghariba) and witticisms related to him during his days in
al-Karak (690—708/1291-1309) and Damascus (71—2/131-2) [P338LL4-10] [8]
His warning to Tankiz upon his arrest in Damascus (735/1335) [P338LL11-3] [9]
Death in the prison of Alexandria in 736/1335 [P338LL13—6] [10] Two anec-
dotes about his harsh character [P338L17-P339L2] [11] His advice to Tankiz
upon the latter’s appointment as governor of Damascus (712/1312) [P339LL2—
16]

Al-Magqrizi, al-Muqaffa3!?
(six out of nine pages = anecdotes and stories)

[A] Title/name

Aqush al-Ashrafi al-Amir Jamal al-Din known as N&'ib al-Karak (al-ma‘raf bi-
N&@'ib al-Karak) and called (yulaggabu) also al-Burnaq because of his big nose
(li-kibar anfihi) (Nuzha A + D) [P248LL15-6]

[B] A long and comprehensive (six pages) life résumé ordered chronologically,
incorporating according to chronology few anecdotes or stories [PP248-54]:

[1] Career until 708/1309 (Nuzha C + Suluk ii, 193 [lines 13—4]) [P248L17—
P249L7] [2] Career 708-11/1309-11 (source not identified) [P249LL7-11] [3]
Appointed governor of Damascus in 711/1311 (Suliik ii, 105 [lines 6-8, 12—3])
[P249LL12—4] [4] Return to Egypt in 712/1312 (source not identified)
[P249L15-P250L1] [5] Arrest in 712/1312 (Sulitk ii, 117 [lines 11-5], 18 [lines 8-
9]) [P250LL2—5] [6] Release and igta‘ in 715/1315 (Sulitk ii, 144 [lines 16-8])
[P250LL5-7] [7] Respected according to protocol in 719/1319 (Sulitk ii, 193
[lines 8-16]) [P250LL8-14] [8] Leading an expedition to Sis in 721/1321 (Sulitk
ii, 229 [lines 6-11]) [P250LL15—20] [9] Leading an expedition to Sis in 722/1322
(Suluk ii, 235 [line 15]-236 [line 2], 237 [lines 12, 5-6]) [P251LL1-5] [10]
Appointed nagir al-maristan in 723/1323 (Sulik ii, 247 [lines 15-7]) [P251LL6-
8] [11] The renovation of the maristan (726/1326) (Sulik ii, 273 [line 19]-274
[line 3]) [P251LL8-14] [12] An anecdote about the inspection of the maristan

312 Al-Maqrizi, Muqaffa ii, 248-57. The source for the units of information in the biographical
entry is mentioned in brackets and bold font.
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(ca. 726/1326) (Waft Cs) [P251LL14-8] [13] Appointed amir al-hajj in 727/1327
and returned to Egyptin 728 /1327 (Suluk ii, 290 [line 4], 201 [line 17]) [P251LL19—
20] [14] A story-like report about his appointment as governor of Tripoli in
734/1334 (taken from the historical narrative of the Nuzha)3® [P251L21—
P252L17] [15] A very long story-like report on an incident he had in Tripoli with
the Franks which led to his arrest in 735/1335 (taken from the historical narrat-
ive of the Nuzha)3*# [P252L17-P254L9] [16] Anecdote about his death in the
prison of Alexandria in 736/1335 (Nuzha B1) [P254LL10—4]

[C] Short description: looks, origin, and character (Nuzha D) [P254LL15-6]

[D] Nonchronological anecdotes, stories, and peculiarities [PP254—7]:

[1] Two anecdotes about his harsh character (Waft C1o) [P254LL16—22] [2] Wor-
ship place under al-Jabal al-Ahmar (Nuzha E1) [P255LL1-5] [3] A truncated
anecdote about an incident with the wazir (Nuzha E2) [P255LL6-11] [4] Anec-
dote about his generosity (“he had built a mosque”—an anecdote about a gen-
erosity toward a soldier he met near the mosque he had built in the Husayniyya,
which turned into a bare statement of fact; his charity and generosity dur-
ing Ramadan—he never sold wheat from his granaries but just gave it away)
(Nuzha E4) [P255LL12—7] [5] He was never sick (Nuzha E5) [P255LL18-9] [6]
He always paid the expenses of his soldiers in expeditions from his own money
(Nuzha E6) [P255L20-P256L1] [7] A very truncated and hardly recognizable
anecdote about an incident with Musa al-Sayrafi (Nuzha E8) [P256LL2—-3] [8]
His dress and manners in the bathhouse (Waft C1) [P256LL4-8] [9] Anecdote
about his whimsical character (Waft C2) [P256LLg-15] [10] If a horse died to
one of his soldiers or slaves, he compensated him (part of Wafi C4) [P256L16]

313 See al-Yusufl, Nuzhat 191 (line 11)-193 (line 13). In al-Yasufl's Nuzhat al-nazir, the story-like
report is entitled “the mentioning of the moving of N&'ib al-Karak [to Tripoli].” While the
Suliik has a very condensed version of this report, it could not have been the source for the
Mugqaffa; see al-Maqrizi, Sulitk ii, 371 (lines 10—7). The version in the Sulitk does not have
all the information contained in the Muqaffa; the wording of the Mugaffa clearly draws
on the Nuzha and not on the Sulitk; and utterances in direct speech that appear in the
Mugqaffa are paraphrased and standardized versions of a dialouge in the Nuzha, and are
absent in the Sulitk; see, for example, al-Maqrizi, Mugaffa ii, 252 (lines 8—9); and compare
with al-Yasufi, Nuzhat 192 (lines 9-12).

314 See ibid. 236 (line 7)—240 (line 14). In al-Yasuf's Nuzhat al-nagir, the story-like report is
entitled “the arrest of the amir Jamal al-Din N@’ib al-Karak.” The Sulitk has a shorter ver-
sion, which could not have been the source for the Mugaffa; see al-Maqrizi, Suliik ii, 379
(line 11)-380 (line 11). For an utterance in direct speech in the Mugaffa that is absent in
the Suliik, see al-Maqrizi, Mugaffa ii, 253 (lines 17-8); and compare with al-Yasufi, Nuzhat
238 (lines 24-5).
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[11] Peculiarities and witticisms (Waft C7) [P256L17-P257L6] [12] His advice
to Tankiz upon the latter’s appointment as governor of Damascus (Waft C11)
[P257LL7—21]

Ibn Hajar al-Asqalani, al-Durar al-kamina3'>
(about half a page out of one and a half pages = truncated anecdotes and stor-
ies)

[A] Title/name
Aqush al-Ashrafi Jamal al-Din al-Burnaq known as N&’ib al-Karak (al-ma‘rif bi-
N&@'ib al-Karak) (Mugqaffa A) [P395L12]316

[B] Life résumé basically ordered chronologically, incorporating remnants of
anecdotes or stories, which in most of the cases were turned into statements
about events in the life of Aqush or his character [PP395-6]:

[1] Career until 715/1315 (in all likelihood collected and summarized from
Mugaffa B1-6) [P395LL12—5]317 [2] “He had built a mosque”—an anecdote
about a soldier he met near the mosque he had built in the Husayniyya,
which turned into a bare statement of fact (A‘yan = Waft C2) [P395L15]%'8 [3]
Career—ra’s maymana (ca. 715/1315) (Ayan = Waft B) [P395LL15—6]319 [4] His

315 Ibn Hajar, Durar i, 395-6.

316 The appellation al-Burnaq and the expression “known as Na’ib al-Karak” appear in the
Mugqaffa in one section (section A) and in two diferent sections in the Nuzha (sections A
and D) but not in al-Safadi (see section A in the Waf7).

317 In al-Durar al-kamina it is mentioned that Aqash was one of the mamliks of al-Mansar
Qalawun (min mamalik al-Mansgur), information that appears in the Mugaffa and the obit-
uary in the Nuzha but not in al-Safad, see Ibn Hajar, Durar i, 395 (line 13: min mamalik al-
Mangur); al-Yasufi, Nuzhat 323 (line 2: min akabir al-mamalik al-Mansuriyya); al-Maqrizi,
Mugaffa ii, 248 (line 16: ahad al-mamalik al-Mansuriyya). In al-Durar al-kamina it is men-
tioned that Aqash was arrested in Egypt, and then released, information that appears in
the biographical entry in the Mugaffa (and was taken from different places in the histor-
ical narrative of the Sulitk), and not in the obituary in the Nuzha or the entry in the Wafi,
see al-Maqrizi, Mugaffa ii, 250 (lines 2—6). It is highly unlikely that Ibn Hajar took the
information directly from the Nuzha or the Suliik and incorporated it in the same fashion
as al-Maqrizi did in the Mugaffa. However, in this specific case, Ibn Hajar may have relied
on A‘yan al-‘asr, see al-Safadi, Ayan i, 578 (lines g—11).

318 Ibid. i, 579 (line1).

319 While the Mugaffa has a report on Aqash being ra’s al-maymana, the wording in al-Durar
al-kamina is similar to al-Safadi; see Ibn Hajar, Durar i, 395 (line 16: yajlisu ra’s al-maymana
wa-yaqumu la-hu al-sultan); al-Safadi, Wafi ix, 336 (line 5: yajlisu ra’s al-maymana wa-
yaqumu la-hu al-sultan); Ayan i, 578 (line 12: yajlisu ra’s al-maymana wa-yagamu la-hu
al-sultan); and compare with al-Maqrizi, Mugaffa i, 250 (lines 7-9).
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dress and manners in the bathhouse—an anecdote turned into a statement
about his character (A‘yan = Waft C1) [P395LL16-7]32° [5] He had a worship
place under al-Jabal al-Ahmar—an anecdote turned into a statement (A%yan =
Waft C3) [P395LL17-8]32! 6] Appointed nazir al-maristan (723/1323) and ren-
ovated it (726/1326) (Mugaffa Bio—1) [P395LL18-9]322 [7] Appointed governor
of Tripoli (734/1334)—a story-like report turned into a statement of fact (Waft
C6 or Mugaffa B1g4) [P395L19-P396L1] [8] A very truncated (originally two
pages which turned into six lines) story-like report about an incident he had in
Tripoli with the Franks which led to his arrest (Mugqaffa B1s) [P396LL1-6]323

[C] Nonchronological truncated anecdotes, stories, and peculiarities:
[1] Peculiarities and witticisms (A%yan = Waft C7) [P396LL6-10]324 [2] Death
in the prison of Alexandria (736/1335)—an anecdote turned into a statement

320 Al-Safadi, A‘yan i, 578 (lines 13—7). The manners and the statement about building the
mosque (sections B2 and B4 in al-Durar al-kamina) could have been theoretically taken
from the Mugaffa (sections D4 and D8). In al-Safadi, however, references to the manners
and the mosque appear one next to the other, and next to the references to Aqush as
ra’s al-maymana and the worship place (see sections B3 and Bs in al-Durar al-kamina).
Moreover, before and after the references to the manners and the mosque, Ibn Hajar al-
‘Asqalani was using the chronological life résumé in the Mugaffa (sections B1 and B6-8
in al-Durar al-kamina relying on sections B1-6, 10-1, and 145 in the Mugaffa), and refer-
ences to the manners and the mosque appear in the Mugaffa in the section of anecdotes
(D4 and D8 in the Mugaffa). It is highly unlikely that Ibn Hajar jumped back and forth
from the chronological life résumé in the Mugaffa to its anecdotal section.

321 Al-Durar al-kamina, following al-Safadi, refers to the worship place as ma‘bad, whereas
the Mugqaffa, following the Nuzha, refers to it as a cave (maghara), see Ibn Hajar, Durar
i, 395 (line 17); al-Safadi, Wafi ix, 336 (line 19); Ayan i, 579 (line 9); al-Maqrizi, Mugaffa ii,
255 (line 1); al-Yasufi, Nuzhat 324 (line 8).

322  The biographical entry in al-Safadi lacks some of the information and could not have been
the source, see al-Safad1, Wafi ix, 337 (lines 10-1); Ayan i, 579 (line 12). The information in
the Mugqaffa was collected from different places in the historical narrative of the Suliik (see
Mugaffa Bio—1). It is highly unlikely that Ibn Hajar took the information directly from the
historical narrative of the Sulfiik.

323 This report was taken by al-Maqrizi from the historical narartive of the Nuzha (see
Mugqaffa Bi5) and incorporated chronologically in the life résumé of Aqush. In al-Durar al-
kamina it is incorporated exactly in the same fashion. It is highly unlikely that Ibn Hajar
took the information directly from the Nuzha (or from the Sulik where it also appears)
and then integrated it in al-Durar al-kamina exactly in the same fashion as al-Maqrizi did
in the Mugqaffa. The information in the entry in al-Durar al-kamina is very basic and dry
and the incident with the Franks seems a marginal event, and its description in the Durar
is the only case of information that perhaps keeps some of its story-like nature within the
life résumé. Ibn Hajar must have taken it from the Mugaffa.

324 Al-Safadi, Ayan i, 580 (lines 8-16).
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(Ayan = Waft Cg) [P396LL10-1]325 [3] Statements about his generosity (he
always paid for the expenses of his servants in expeditions; if a horse died to
one of his soldiers or slaves he compensated him) (A‘yan [last anecdote] =
Waft C4) [P396LL11—3]326 [4] He had a harsh character—anecdotes turned into
a statement about his character (Mugaffa D1) [P396LL13—4]327 [5] Statement
about his generosity: “He never sold wheat from his granaries but just gave it
away”—anecdote turned into a statement about his character (Mugaffa D4)
[P396LL15-6]328 [6] He always paid the expenses of his soldiers in expeditions
from his own money (Mugaffa D6) [P396LL16—7]32%

Ibn Taghribirdi, al-Manhal33°
(three out of four pages = anecdotes and stories)

[A] Title/name
Aqush b. ‘Abdallah al-Amir al-Ashrafi Jamal al-Din N2’ib al-Karak (Waft A)
[P27L3]

325 Ibid. |, 581 (lines 2—4). The peculiarities and witticisms, and the statement about his death,
could have been theoretically taken from the Mugaffa; however, in al-Safadi, the report
on the death (and the anecdote related) appears in the section of anecdotes right after
the peculiarities and witticisms. In the Mugaffa, the report on the death (and the related
anecdote) was incorporated in the chronological section and was not located near the
peculiarities and witticisms (see sections B16 and D1 in the Mugaffa).

326 Compare especially al-Safadi, Wafi ix, 337 (lines 7-8: idha jurrida) and A‘yan i, 581 (line 14:
idha jurrida) with Ibn Hajar, Durar i, 396 (line 11: idha jurrida); and see C6 below. Whereas
in the Wafi the anecdotes about the generosity appear in the fourth place out of eleven
anecdotes, in A‘yan al-‘asr they appear last, right at the end of the biographical entry; see
al-Safadi, Ayan i, 581 (line 13)-582 (line 1). Moreover, whereas in the Wafi the order of the
anecdotes is: “If a horse died to one of his soldiers or slaves he compensated him,” and
then “he always paid for the expenses of his servants in expeditions,” in A%yan al-‘asr it is
the opposite. Al-Durar al-kamina follows the internal order of the anecdotes about gener-
osity in A%yan al-‘asr, and more broadly the general order of presentation of anecdotes in
it.

327 Theoretically, Ibn Hajar may have relied here on al-Safadi (Wafi Cio0); however, it is very
unlikely.

328 The information is found only in the Mugaffa and the Nuzha and is not found in al-Safadi.
In all likelihood, it was taken from the Mugaffa.

329 Thisis, in fact, a repetition of a statement taken from al-Safadi (section C3 in al-Durar al-
kamina based on A‘yan [last anecdote] = Wafi C4) but the wording here is taken from the
Mugqaffa; see al-Maqrizi, Muqgaffa ii, 255 (line 20: wa-ma kharaja qatt f tajrida illa wa-gama
li-jami* man yurafiquhu bi-jirayatihi wa-‘aliq khaylihi); Ibn Hajar, Durar i, 396 (lines 16—7:
ma kharaja fitajrida illa wa-qama bi-jirayat man yurafiquhuwa- ‘aligihi); and compare with
al-Safadi, Wafi ix, 337 (lines 7-8: idha jurrida ila makan layazalu tulbuhu jami‘an ya’kulina
‘ala simatihi); and with Ayan i, 581 (lines 14-5).

330 Ibn Taghribirdi, Manhal iii, 27-30.
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[B] Very short and partial life résumé (career until ca. 715/1315) (Waft B)
[P27LL4-8]331

[C] Anecdotes, stories, and peculiarities presented in an order that follows the
Waft [PP27-30]:

[1] His dress and manners in the bathhouse (Waft C1) [P27L8-P28L4] [2] Anec-
dote about his whimsical character (generosity toward a soldier he met near
the mosque he had built in the Husayniyya; compared to a harsh treatment
of another soldier) (Waft C2) [P28LL5—13] [3] Anecdotes about his generos-
ity (he always paid for the expenses of his servants in expeditions; his simat in
Ramadan—part of Waft C4) [P28L14-P29L1] [4] Appointment to the position
of inspector of the maristan (723/1323) without the anecdote on its inspection
(an anecdote in Waft Cs that turned into a bare statement of fact) [P2gL2]332
[5] Appointed as governor of Tripoli in 734/1334, requested to move to Jerus-
alem, arrested in Damascus; without the anecdote about his arrest in Safad (an
anecdote in Waft C6 that turned into a sequence of chronological information)
[P29LL7-11] [6] Peculiarities and witticisms (parts of Waft C7) [P2gL12—P3oL2]
[7] Death in the prison of Alexandria in 736/1335 (Waft Cg) [P3oLL3-5] [8]
Two anecdotes (one of them truncated) about his harsh character (Waft C10)
[P30LL6-10]

331 Ibn Taghribirdi mentions at the beginning of the life résumé that Aqash was originally
one of the mamliks of al-Ashraf Khalil (asluhu min mamalik al-Ashraf Khalil), see ibid. iii,
27 (line 4). This information does not appear in the Wafi (the master of Aquish is not even
mentioned) and was in all likelihood deduced by Ibn Taghribirdi from the nisba of Aqush.
In fact, in the obituary of Aqush in the Nuzha he is mentioned as one of the mamliks
of al-Mansar Qalawan (min akabir al-mamalik al-Mansuriyya), see al-Yasufi, Nuzhat 323
(line 2). He appears as one of the mamliiks of al-Mansur Qalawtn also in his biographical
entry in the Mugaffa, which relies in this case on the Nuzha, and in his biographical entry
in al-Durar al-kamina, which apparently relies in this case on the Mugqaffa; see al-Maqrizi,
Mugqaffa ii, 248 (line 16: ahad al-mamalik al-Mansiiriyya); Ibn Hajar, Durar i, 395 (line 13:
minmamalik al-Mansur). Because the rest of the biographical entry in al-Manhal uses only
the Waft and strictly follows its structure and order of presentation, there is no reason to
believe that Ibn Taghribirdi used in this specific case material from other sources.

332 At this point in the entry, Ibn Taghribirdi makes a short comment regarding the fact that
since the appointment of Aqush, it became a custom that ra’s al-maymana was also the
inspector of the maristan and adds a more general note regarding the position of ra’s al-
maymana, see Ibn Taghribirdi, Manhal iii, 29 (lines 2—6).
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