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Professor Amalia Levanoni’s Contribution to the
Field of Mamluk Studies

Michael Winter

For over thirty years, Amalia Levanoni, Professor (Emerita) of Middle Eastern
History at the University of Haifa, has contributed, through her vast expertise,
devotion, and tireless efforts to the preservation and expansion of studies on
the political, social and cultural history of the Mamluk state (1250-1517). She
is one of the outstanding scholars in this fascinating and growing academic
chapter of the Middle East in the later Middle-Ages. While drawing on the solid
foundations of Israeli and international Mamluk scholarship, she continually
finds new and pioneering themes and approaches.

Amalia Levanoni has organized multiple international conferences in
Haifa and other universities in Israel. She has also cultivated collegial ties with
Mamlukists abroad and has been a very active participant in international
conferences on the Mamluks. She has visited and lectured in many universi-
ties and centers where Mamluk and related subjects are researched, notably
Oxford, Bonn and other German universities, as well as in Belgium, France and
North America.

Amalia Levanoni has numerous publications on the Mamluk regime and the
military which examine the Mamluk concepts of the sultanate, Shajar al-Durr,
the only woman sultan in medieval Islam, the Battle of ‘Ayn Jalat that pres-
ents a paradigmatic historical event in Mamluk historical narratives, and many
others. Her book, A Turning Point in the Mamluk History: The Third Reign of
al-Nasir Muhammad Ibn Qalawin (1310-1341) is a thoughtful analysis of his sul-
tanate. Al-Nasir Muhammad was one of the greatest Mamluk sultans, probably
second only to Baybars, the actual founder of the state. Al-Nasir Muhammad
was a strong and energetic ruler and peace prevailed during his reign. He was
an avid builder and spendthrift, and as Levanoni writes “he pawned the future”
by his recklessness. His economic and financial policy led directly to the social,
monetary, and moral decline of the state after his death.

Amalia Levanoni has also published countless articles on cultural and so-
cial subjects and about daily life during the Mamluk period, such as the cook-
ing and cuisine of the elite, relationships between the rulers and the ulama’,
women in the Mamluk elite, religion and theology, Mamluk travels and pil-
grimages, and the water supply in medieval Cairo. The list of Levanoni’s ar-
ticles is impressive in terms of their number, the originality of the subjects,
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and the journals in which they were published. These include the International

Journal of Middle East Studies, Studia Islamica, Der Islam, and Arabica. She has
also written several articles for the Mamluk Studies Review, the leading jour-
nal in the field, which is published by the University of Chicago. In addition,
Levanoni has contributed many items on Mamluk history to the Encyclopaedia
of Islam, Second Edition (E12), and to the Encyclopaedia of Islam, Third Edition
(EI3). Amalia Levanoni’s many book reviews of scholarly works about Mamluks
and related issues testify to her authority in the field.

Last but not least, Amalia Levanoni is an active and involved educator and
colleague at the University Haifa, beyond Mamluk and Middle Eastern studies.
Between 2013 and 2016 she served as President of the Middle East and Islamic
Studies Association of Israel, the first woman to hold this prestigious position.



Preface

This collective volume incorporates 17 papers in the field of Mamluk studies
written by a set of leading historians of this period, both from the younger gen-
eration of scholars as well as more established ones, in honor of Prof. Amalia
Levanoni, one of the most influential scholars of Mamluk society and culture,
who recently retired from the Department of Middle Eastern History at the
University of Haifa.

The articles in this volume are divided into five thematic categories cover-
ing social and cultural issues, women in Mamluk society, literary and poetic
genres, the politics of material culture, and finally regional and local politics.
Obviously in a project of this nature there is a certain element of eclecticism
which has to do with the interests of the scholars participating, and some of the
papers could very well fit into more than one category. I have nonetheless tried
to group them in categories which best suit the main themes discussed and
allow different perspectives and comparisons on given subjects. For the most
part the articles deal with topics their authors have already dealt with in the
last decade or two, in previous projects and publications. Their current work
can thus be seen as a statement about the field of Mamluk studies today and a
review of its recent developments. This field has been changing very rapidly in
recent decades and today includes hundreds of active researchers worldwide
who write in numerous languages and constitute a lively, strong community.
Amalia Levanoni has been a prominent member of this community since the
1980s and many of the contributions in this volume in fact correspond with her
research and reflect her wide range of interests and research projects as well
as her vast influence on the field of Mamluk studies. Among Amalia’s varied
research topics one can find the importance of the Battle of ‘Ayn Jalut, the role
of the ‘ulama’ in the Mamluk state, Mamluk food and its meaning, women
in the elite of the Mamluk state, the water system in Mamluk Cairo, the writ-
ing of historians, travelers, and pilgrims during the Mamluk period, research
about specific Mamluk sultans such as al-Nasir Muhammad, everyday prac-
tices in Mamluk Cairo, governance, rulership, religion, and theology during the
Mamluk period, and more. All of these issues are widely discussed in the 17
articles presented in this volume.

In the first section, Social and Cultural Issues, Carl Petry, in his article
“Already Rich? Yet ‘Greed Deranged Him': Elite Status and Criminal Complicity
in the Mamluk Sultanate,” explores elite complicity in criminal activity as re-
ported by contemporary observers. Students of crime in several medieval cul-
tures have noted the ties between profitable criminal activity and individuals
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or groups socially situated at the apex of their societies to wield military force,
police regulation, political influence and financial coercion. Why were these
individuals or groups so motivated, when they already exercised hegemonic
levels of control and oversaw assets in excess of what the great majority of
the populace could hope to acquire? This question raises issues as complex
and diverse as the social contexts in which they pursued their activities. In
late medieval Egypt and Syria, writes Petry, on-site observers who commented
in detail on the behavior of local elites they regarded as illicit did not offer
a uniform or consistent set of explanations for their complicity in crime for
profit. But the frequency with which these observers reported what they re-
garded as elite complicity in crime reveals the significance they attributed to
it. The article considers the range of explanations these observers put forward
and tries to find continuities and contrasts in their assessments of elite com-
plicity in profitable crime. The article presents illustrative cases from criminal
categories predictably associated with profitable gain such as larceny, theft,
fraud, corruption, and counterfeiting. Other categories less associated with fis-
cal gain, such as religious deviance, but which also led to criminal incidents
involving elite complicity for profit are also discussed.

Koby Yosef, in his article “Usages of Kinship Terminology during the Mamluk
Sultanate and the Notion of the ‘Mamliik Family’” challenges the standard per-
ception of the family during the Mamluk period as primarily based on mamlitk
connections. Most students of the Mamluk Sultanate, writes Yosef, tend to un-
derestimate the importance of relationships based on blood ties and marital
ties. Instead, they emphasize the importance of mamlik connections such as
the relationship between a master and his mamdliks, or the connections among
mamliks of the same household serving the same master (khushdashiyya),
generally referred to as “pseudo-familial ties.” According to Ayalon, for ex-
ample, the mamlik’s period of enslavement determined his affiliations for life
and, therefore, the structure of Mamluk society was based on what he called
the “mamlitk family” The patron and his freedmen developed relationships
very similar to those of a biological family, and the terminology characterizing
their relations was identical to terms used for the biological family. The patron
was the ‘father’ (walid) of his mamliks, and they his ‘sons’ (awlad, sing. walad),
and the freedmen regarded each other as ‘brothers’ (ikhwa, sing. akh). The
khushdash of a master was considered an ‘uncle’ by the master’s mam/iks, and
the master of the master was considered the ‘grandfather’ According to Ahmad
‘Abd al-Raziq, the mamliiks did not understand “the true meaning of family”
since their social relationships were based on mamiliik ties. Like Ayalon, he also
emphasizes the fact that the terminology for these relationships was identical
to that of the biological family. Yosef argues instead that the terminology of the
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biological family was used to express hierarchy at least as much as it was used to
express affinity. Such metaphorical usages of biological familial terms are also
attested for non-mamliks and for periods other than the Mamluk Sultanate.
Moreover, in many cases during the Mamluk Sultanate, when biological family
terminology is employed with respect to mamdliiks, the usage does not fit the
structure of the “mamlitk family” as envisioned by Ayalon. In addition, many
times the terminology of the biological family is used to express relationships
between mamdliiks who were in-laws or even blood relatives. Yosef concludes
that scholars’ emphasis on usages of biological family terminology with re-
spect to mamdliiks thus reflects their tendency to emphasize the importance of
mamlitk connections during the Mamluk Sultanate to a greater extent than it
reflects social reality.

Limor Yungman, in her article “Medieval Middle Eastern Court Taste: The
Mamluk Case,” examines the formation of the “Mamluk taste” as a culinary,
cultural, and political choice constituting one unique example of medieval
Middle Eastern court proclivities. Class formation and social status are shaped
and determined, among other things, by food preferences. This article ex-
plores the idea of the taste of medieval “haute cuisine” literally and symboli-
cally in terms of what factors shaped it, and how it was regarded and practiced.
Yungman reconstructs the tastes of the Mamluk court by investigating various
sources, mainly cookbooks, chronicles, and reports on imports of food articles
and ingredients that could not be found locally in Egypt such as rare and exotic
spices. The “Mamluk taste” was based on two factors. The first is external and
has to do with the Mamluks’ background going back to the Golden Horde; i.e.,
the “taste” with which they came to Egypt. Remnants of Central-Asian cuisine
can be found, such as the gamiz (mare’s milk) and horsemeat frequently grac-
ing the sultan’s table. The second was the internal influence of earlier court
cuisines, such as the Abbasid-Baghdadi and the Fatimid, which in turn were in-
fluenced by pre-Islamic cuisines; for instance, the Persian-Sassanid. These two
axes define the unique combination of Mamluk cuisine associating “nomad”
cuisine and urban Caliphal “haute cuisine.” In addition, the “Mamluk flavor”
was also defined as “sweet” (Amalia Levanoni) and “seasoned and unrefined”
(Paulina Lewicka), two features which are also investigated in the article.
Yungman’s examination and analysis of historical recipes and other sources,
especially in comparison to the nutrition of the rest of the population, leads
to a better understanding of Mamluk taste even beyond the “culinary,” beyond
the “eaten,” and beyond the Mamluk context.

Bernadette Martel-Thoumian, in the only French article in this volume,
“Du sang et des larmes: Le destin tragique d’Asalbay al-Jarkasiyya (m. en
915/1509),” [Blood and Tears: The Tragic Fate of Asalbay al-Jarkasiyya (died
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1509], discusses the story of a Circassian concubine, whose tragic and fascinat-
ing life story reflects the fate of Mamluk elite women. Asalbay al-Jarkasiyya
was a concubine of the Mamluk Sultan al-Ashraf Qaytbay (r. 1468-96) and gave
birth to his son and successor al-Nasir Muhammad (1496-98). She witnessed
the rise to power of his murderer al-Zahir Qansih min Qansuh (1498-1500),
who was his maternal uncle. In 1500 she married atabak al-‘asakir Janbalat who
in the same year revolted against Qansuh min Qansuh and dethroned him,
making the former concubine the sultaness for a short period of a few months.
She then witnessed his emprisonment in Alexandria where he was executed
and the vindication of his two successors Tiimanbay and Qansiih al-Ghawrl.
She made the pilgrimage to Mecca in 1508, which gave the sultan an opportu-
nity to exile her, where she died and was buried about a year later.

Finally in this section, Daisuke Igarashi, in his article “The Office of the
Ustadar al-Aliya in the Circassian Mamluk Era,” discusses the role of chief of
the al-Diwan al-Mufrad, a special financial bureau entrusted with providing
monthly wages (jamakiyya), clothing allowances (kiswa), fodder ( ‘aliq) for hors-
es, and other provisions to the sultanic mamluks (al-mamalik al-sultaniyya).
Al-Zahir Barqiig, the first sultan of the Circassian Mamluk dynasty, founded
the diwan to increase and maintain his mamliik corps. The bureau was meant
to fortify the sultan’s position in the throes of political instability and financial
difficulties. Consequently, the newly established diwan rapidly expanded its
role, and the Mamluk state structure was reorganized. In principle, the ustadar
al-‘aliya was held by a high-ranking military man, usually an amir of a hundred
(amir miah mugaddam alf), although the duties were not military. Rather, they
comprised financial management, which was usually the responsibility of the
civil services. However, sources show that the actual careers and backgrounds
of appointees varied as a function of the transition of the status and impor-
tance of the diwan in the governmental system, which changed throughout
the Circassian Mamluk period. The article lists all appointees to the office of
ustadar al-‘aliya and investigates the reasons for their appointment and dis-
missal. It systematically examines their careers and backgrounds as well as the
political and financial situations of the Mamluk state in which each appoint-
ment was made. This detailed investigation reveals the development of the
function of the office of ustadar al-‘aliya and helps contextualize the transition
of the status of al-Diwan al-Mufrad in the fiscal administration of the Mamluk
state as a whole.

In the second section of this volume, Women in Mamluk Society, Yaacov
Lev, in his article “Women in the Urban Space of Medieval Muslim Cities,”
addresses the issue of women in the socio-economic life of medieval Muslim
urban society and how to read sources about them. The examination of literary
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sources, especially from Mamluk Egypt, has led scholars to the conclusion that
there was a considerable disparity between concepts of the ideal position of
women in society and the actual reality of their everyday lives. The methodol-
ogy adopted by some scholars can be described as a “reverse reading” of the
sources. Among other things, the article examines the wider ramifications of
this methodology and its potential pitfalls.

Yehoshua Frenkel, in his article “Slave Girls and Learned Teachers: Women
in Mamluk Sources,” concentrates on two groups of women during the Mamluk
period, slave girls (concubines) and educated women. He highlights the dual-
ism in writing about women as reflected in male dominated sources and the
multifaceted conditions existing in urban centers of the Mamluk Sultanate.
Chronicles, biographies, legal texts, and inscriptions, writes Frenkel, shed
light on both the ideal social position of women and their image, as well as
on historical reality throughout the long Mamluk dominion. These sources
describe free or slave women who were engaged in a variety of domestic and
non-domestic forms of labor. The prevailing social attitudes, which are reflect-
ed in legal writings, indeed reinforce their image as a marginal component of
Mamluk society. As they were prevented from holding leading legal, political
or military positions they were forced into the background. This articulated,
common arrangement is visible in accounts of social gatherings (majalis) in
which the wives did not participate, but professional female performers took
an active part. However, although women are underrepresented in Mamluk
chronicles and biographical dictionaries, it should be emphasized that these
sources offer rich accounts that highlight their lives and conditions. Hence,
readers of Mamluk documentation should not accept any overstated popu-
lar generalization and should reject a-historical statements about “Muslim
women, Islam and the woman, etc.” The information on the social position
of Mamluk women and their textual image reflects, in contrast to a simpli-
fied and idealistic picture of past societies, a complex reality. This stems from
varying conditions, including their status and roles. The sources depict polar
opposites from the pious ascetic woman to the shameless adulteress. Mamluk
‘@ja’ib accounts (mirabilia), for example, transport their readers, as accepted
in this literary genre, into realms of fantasy. Women in these stories often have
irresistible seductive power and play the role of the destructive temptress.

Boaz Shoshan, in his article “On Marriage in Damascus, 1480-1500,” the last
article in this section, discusses the practices of marriage in Mamluk Syria.
While the basic customs associated with the act of marriage in Islam are well
known, marriage customs in the pre-modern Middle East are less well ex-
plored. Among the hundreds of notarial documents included in Shihab al-Din
Ahmad Ibn Tawq’s Ta g, a sort of “diary” (yawmiyyat) recorded between 1480



XVI PREFACE

and 1503 CE containing detailed and variegated information about the social
fabric of Damascus at the end of the Mamluk era, there are reports of about
150 marriage contracts, 65 of which contain relatively rich information. This is
undoubtedly the best set of data on this subject one could hope to find for a
pre-Ottoman Islamic society anywhere. The article analyzes the marriage data
and comments on the pattern of marriages among the Damascene population
at the end of the Mamluk era.

In the third section, Literary and Poetic Genres, Li Guo’s “Songs, Poetry, and
Storytelling: Ibn Taghri Birdi on the Yalbugha Affair” discusses two ballig-songs
originally composed as a mu‘@rada-duet between a court poet, Ibn al-Kharrat,
and a street entertainer, Ibn Mawlahum. Medieval Arabic vernacular poetry de-
veloped alongside the classical crown jewel, the shi. The staples of the “popu-
lar” kind—muwashshah, mawaliya, du-bayt, zajal, and kan wa-kan—further
developed into several sub-genres which display discernable timely features
and regional flavors. The ballig-ballad, a spin-off of the zajal, is one example: it
was Mamluk and Cairene. Medieval and modern sources tend to juxtapose the
term balalig (pl.) with agjal (pl.) as a general reference to “songs and ballads”;
often the two terms are used interchangeably—a testimony to the popularity
of this particular zajal form throughout Ottoman times, and extending to mod-
ern day Egypt. However, while Mamluk poetry production, including the zajal
in general, has attracted steady interest in recent years, little has been writ-
ten about the ballig. The topic of the poetic debate discussed in Guo’s article
was the status and state of a soldier versus that of a scholar. What makes this
even more interesting is that these ballads were performed for Sultan Hasan
ibn Muhammad (r. 1347-51, 1354—61) in a song-and-dance format. After a close
reading of the texts (the songs and the accompanying materials), this article
examines the artistic features of the Egyptian Mamluk ballig (continuity and
discontinuity versus earlier Iraqi samples provided by $afl al-Din al-Hilli), and
aspects of Mamluk courtly performance (the tension between the vernacular
verses and “low-brow” entertainment and the high madh-panegyric courtly
ritual).

Frédéric Bauden, in his article “Maqriziana x111: An Exchange of Correspon-
dence between al-Maqrizi and al-Qalqashandi,” examines correspondence
between two prominent Mamluk authors at the beginning of the fifteenth
century: al-Maqrizi and al-Qalqashandi. Correspondence between scholars in
the Mamluk Sultanate has not yet received the attention it deserves although
several collections of letters are available to researchers. In the case discussed
here both scholars worked together at the chancery in Cairo, before their ways
parted when al-Magqrizi opted for a different career. However, an exchange of
two letters between them shows that they kept in touch. These two letters (an
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inceptive letter and its answer) were quoted by al-Qalqashandt’s son, Ibn Abi
Ghudda (d. 1471) in his own chancery manual which is still unpublished. This
text indicates that a few years before al-Qalqashandr’s death, al-Maqrizi sent
him a letter in which he consulted him about the use of the verb rasama in the
meaning of amara (to order, to decree), a connotation which was not found in
dictionaries. Beside the significance of al-Qalqashand1’s answer for the field of
Mamluk diplomacy, the two letters, writes Bauden, also provide crucial infor-
mation about the works of these two authors. The article describes the letters,
analyzes their content, and determines their significance for Mamluk diplo-
macy, epistolography, lexicography, and the authors’ bibliographies.

In the third article in this section, Michael Winter, in his article “Sultan Selim’s
Obsession with Mamluk Egypt according to Evliya Celebi’s Seyahatname,” dis-
cusses the writings of this famous Ottoman 17th-century traveler who pro-
duced a ten-volume travelogue (Seyahatname) describing the countries he
visited. The tenth volume of his work, the topic of this article, is a depiction of
Egypt and Habesh (Ethiopia). Most of this volume is devoted to Egypt as Evliya
Celebi saw it, but there is also a section on the history of Egypt, including the
events leading to the war between the Mamluk sultans and Sultan Selim I,
who led his army against the last two Mamluk sultans, Qansiih al-Ghawri and
Taman Bay. Evliya Celebi’s writing is problematic historically, but is neverthe-
less fascinating because it raises numerous social and cultural issues. His nar-
rative presents several key figures and events of the early sixteenth century in
a different light than what we know from various Arab and Ottoman chroni-
clers. The article explores several episodes involving Sultan Selim I's conquest
of Egypt as discussed by Evliya Celebi which are often anachronistic, and at-
tempts to determine their origin. These include the discovery by the Ottomans
of the tomb of Ibn al-‘Arabi, the great but controversial mystic who died in
Damascus in 1240, the circumstances surrounding the death of the Mamluk
Sultan Qansuh al-Ghawrl, the last days of Taimanbay, the Mamluk ruler who
spoke with Selim before he was hanged at the Zuwayla Gate in Cairo, adminis-
trative changes the Ottoman sultan introduced before his return to his capital,
and others.

In the fourth section, The Politics of Material Culture, Warren C. Schultz, in
his article, “Mamluk Coins, Mamluk Politics and the Limits of the Numismatic
Evidence,” examines the surviving corpus of Mamluk coins to identify and
analyze the patterns that emerge. The article focuses on four case studies of
Mamluk coins. While coins are primarily economic in nature in that they were
minted to facilitate trade and commerce, they are also documents. Their two
sides, writes Schultz, provide small billboards for the conveyance of informa-
tion. Since the right of sikka was a royal prerogative, it is not unusual to find
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names, claims, and titles on coins that supported a ruler’s claim/right to rule.
However, there are no surviving mint manuals or similar documents from the
Mamluk era that provide insights as to what sultans or their mint supervisors
intended, let alone how the coins were made. Although Mamluk-era historians
frequently mention coins, they rarely shed direct light on why Mamluk coins
bear certain legends. The only surviving evidence is the coins themselves. To
date, there has been no systematic examination of this large corpus of nu-
mismatic evidence on political topics, and the numismatic evidence itself is
limited. Coins by themselves seldom prove anything above and beyond their
material characteristics. That said, their legends may support hypotheses ar-
rived at from other evidence. They may also suggest new avenues of inquiry.
But they usually serve as additional building blocks of an argument, and sel-
dom as the foundation.

Hana Taragan, in her article “Mamluk Patronage, Crusader Spolia: Turbat
al-Kubakiyya in the Mamilla Cemetery, Jerusalem (688/1289)” discusses the
modes of use of columns, gates, stones and marble sarcophagi taken by the
Mamluks from Crusader shrines (generally under violent circumstances) in
13th-century Bilad al-Sham, and recycled or reused in their own buildings such
as mosques, madrasas, and mashhads. Spoliation, plunder or the transfer of
valuable material including architectural components and treasury pieces
from one culture/sphere to another to reuse them was a common practice in
Late Antiquity and during the Middle Ages. They often reflected ideological,
political and/or cultural messages. In the case discussed here, these plundered
architectural material or spolia were recontextualized in the buildings of the
victors, the Mamluks. They reflected a display of dominance, while concomi-
tantly “defacing” the holy buildings (churches, shrines, etc.) of the defeated
enemy.

Bethany J. Walker, in her article “The Struggle over Water: Evaluating the
‘Water Culture’ of Syrian Peasants under Mamluk Rule,” evaluates the success
and failure of the Mamluks’ irrigation projects, as well as their long-term im-
pact on villages. On the village level, conflicts over water created some of the
worst tensions between local communities and Mamluk officialdom. Changes
in land tenure and imperial agricultural policies, combined with political
struggles within the Mamluk elite, exacerbated these troubled relations. The
special conditions of administering rural lands, however, required a flexibility
of governance that allowed a give-and-take in enforcing imperial projects re-
lated to agriculture. The results were unpredictable. Walker shows that village
communities could modify imperial water programs in ways that had political
repercussions and could transform land use and settlement. This article inves-
tigates the complex relations between state and local society as reflected in
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struggles over control of local water resources—their harvesting, storage, and
use. It highlights the evolving water politics in villages in two regions of south-
ern Syria: the Jordan River Valley and the Madaba Plains of central Jordan. In
both cases, the Mamluk state intervened in local agriculture through an ag-
gressive irrigation program which interfered with local cultures of resource
management. In the Jordan River Valley, this ultimately led to armed conflict,
and in the Madaba Plains to the revival of traditional water harvesting and
the physical restructuring of the village. The article reviews narratives from
contemporary chronicles and revisits the results of archeological fieldwork
in these regions, in particular an ongoing interdisciplinary water systems re-
search project at Tall Hisban, where state-sponsored renewal of ancient ganats
has created new agricultural regimes and markets.

Elise Franssen, in her article “What was there in a Mamluk Amir’s Library?
Evidence from a Fifteenth-Century Manuscript,” the last paper in this sec-
tion, examines a poorly known Arabic manuscript housed in the University
of Liege, a religious work entitled Manafi asma’ Allah al-husna wa-manafi
al-ism al-a‘zam wa-kalam as-sahaba ... wa-manafi‘ al-Qurian that was copied
upon the request of the Mamluk amir Taghribarmish. The article addresses
the question of the intellectual training of the mamliiks, and more specifically
their religious education. In addition, it touches on the issue of biographi-
cal dictionaries and provides the full codicological analysis of the volume,
which enhances our knowledge of book production in the Mamluk period.

In the last section in this collection, Regional and Local Politics, Reuven
Amitai, in his article “Post-Crusader Acre in Light of a Mamluk Inscription
and a Fatwa Document from Damascus,” examines the role of Acre after the
Mamluk conquest in 1291. In spite of the widespread willful destruction of
the coastal area by the Mamluks in the aftermath of their conquests, there
is some evidence of economic activity in Acre’s environs and some minimal
Mamluk presence in the city. The topic also serves as a valuable opportunity to
revisit David Ayalon’s thesis on the Syrian coast, as well as conclusions drawn
by other prominent scholars, such as Aziz Suryal Atiya and Eliyahu Ashtor.

In the second article in this section, Joseph Drory in his article “Favored by
the Sultan, Disfavored by his Son: Some Glimpses into the Career of Tashtamur
Hummus Akhdar,” examines the rise of one senior amir in the Mamluk
Sultanate during the fifth decade of the fourteenth century, to better under-
stand the main machineries of power in Egypt during that period. The po-
litical history of the Mamluk Sultanate during the period following al-Nasir
Muhammad'’s reign (died in 741/1341) has been more widely discussed by his-
torians in recent years. The political vicissitudes of the next four decades of
the fourteenth century (1340-80), although defined, perhaps rightly, as devoid
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of outstanding sultans, do not lack interest and sometimes even tension. The
dominant impression of a generation led by potentates who did little more
than drain each other’s resources by endless strife and violent struggles may
not alter this view, but still provides a better window on Mamluk polity, es-
pecially in eras undistinguished by famous names. It is often stated that the
overly autocratic Sultan al-Nasir Muhammad left his inheritors too feeble for a
sultanate, or for effective governing. Not only were non-Mamluk political per-
sonalities ill-equipped regardless of their formal high credentials because of
the unique structure of the Mamluk state, but first-generation Mamluks who
usually proved far better capable of guiding the reins of power failed to survive
the cruel struggles of leadership. A concise depiction of Tashtamur’s activities
can thus help understand the main power mechanism in Egypt at that time,
and thus corroborate the conventional model where powerful amirs replaced
petty, weakly authoritative rulers. It also provides a glimpse into the political
arguments and motives exploited by the ruling classes.
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Notes on Transliteration

We have closely followed Brill’s transliterations guidelines, which is also the
transliteration used in the Encyclopaedia of the Quran. The main translitera-
tion features in Arabic, the main transliterated language used in this book, are
as follows:

Consonants:’, b, t, th, j, h, kh, d, dh, 1, 2,5, sh,s,d, t, 2, gh,f, q, k, 1, m, n,
h,wy

Short Vowels: a, u, i

Long Vowels: 4, 4, 1

Diphtongs: aw, ay

We have transcribed alif magsura at the end of words as long a.

In general, we use the term Mamluk to describe the Mamluk Sultanate, the
Mamluk system in general, and Mamluk official officeholders. Occasionally,
however, we use the term mamliik to refer to military slaves, the act of serving
as a military slave, etc.

While adhering to the guidelines, for the most part we did not transliterate
or use simplified transliterations for proper names and geographic places that
are common in English, for example: Cairo, Sunni and Sunnites, ‘Abbasids,
Shi‘i, and Mamluk. The term mamluk occurs when referring to the phenom-
enon of being part of the slave system and not to the Mamluk Sultanate.

In the footnotes we have used shortcuts but full details can be found in the
final bibliography at the end of the book. Articles, for example, are written in
this manner:

Lutfi, Manners and customs of fourteenth-century Cairene women.

Books, on the other hand, are written following this example:

Petry, The criminal underworld.

Words appearing after the word Kitab in the footnotes and bibliography
start with a capital letter.
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Social and Cultural Issues






CHAPTER 1

Already Rich? Yet ‘Greed Deranged Him'’

Elite Status and Criminal Complicity in the Mamluk Sultanate®

Carl F. Petry

Introduction

The late medieval Egyptian chroniclers Badr al-Din Mahmud ibn al-‘Ayni
(d. 855/1451) and Nur al-Din ‘Ali ibn al-Jawhari al-Sayrafi (d. 900/1495) describe
the demolition of three churches in the town of al-Tar that reveals the un-
derlying motives behind those responsible for an act that, on its face, violated
precepts protecting extant places of Christian worship.! The incident occurred
at the end of Dhui al-Qa‘da 849/February 1446. The reigning sultan, al-Zahir
Jagmagq, had received petitions from local Muslim clerics who claimed the
churches’ height exceeded that of a mosque minaret located nearby. Sultan
Jagmagq sent a delegation of deputy judges with a senior military officer, for-
mally to ascertain the veracity of the clerics’ complaint.

Al-‘Ayni and Ibn al-Sayrafi note that one of Jagmag's senior fiscal counselors,
Abt al-Khayr al-Nahhas, whose own pious motives were suspect,? had informed
his patron that the ceilings in all three churches were embedded with valuable
lead. Reducing their height would necessitate their demolition and extrac-
tion of the precious metal. Its quantity was estimated to exceed 2,000 gintars

The prominent place of Sultan al-Nasir Muhammad (third reign 710-41/1310—41) in the follow-
ing discussion is not coincidental. This essay was composed to recognize the contributions
of Professor Amalia Levanoni, whose perceptive erudition has, in large measure, focused on
the multifarious career of this remarkable individual, and has gone so far to elucidate it. To
what extent the preceding modest commentary has sharpened our understanding of the
complexities behind transgressive activity in the medieval Islamic World is the reader’s to
judge. But the commentary was presented in recognition of Professor Levanoni’s penetrating
insights into this intriguing subject specifically, and to the broader field more generally.

1 al-Ayni, Iqd al-juman, ed. al-Qarmat, ii,644, line 5; Ibn al-Sayrafi, Nuzhat al-nufis iv, 326, line
4: 30 Dha al-Qa‘da 849/27 February 1446. The reference is presumably to the site in south
Sinai, named for the mountain on which Moses received the Commandments.

2 See Behrens-Abouseif, Craftsmen, upstarts and Sufis in the late Mamluk period 375-95;

Mortel, The decline of Mamluk civil bureaucracy 173—88. Al-Nahhas himself faced charges

of apostasy when he was tried for fiscal malfeasance before a Maliki gadr (for which he was

acquitted after the intervention of a Shafi‘l magistrate).

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_002
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(1q.=100 Egyptian ratls, at 44.93 kg/ratl) conservatively valued at 10,000 dinars.
Al-‘Ayni asserted that when Jagmaq was so informed, “greed deranged him”
(gharruhu al-tam®). The sultan immediately pressed the senior gadis of all four
madhhabs to rule on the legality of demolishing the churches. When the jurists
balked after convening twice, presumably over tampering with the licit status
of churches standing prior to construction of an adjacent mosque, regardless
of proportion, Jagmagq pressured the Hanafi gadi, Sa‘d al-Din al-Dayri, to le-
gitimate complete razing of the highest, al-Kanisat al-Sayyida, and lowering
the remaining two: al-Mari Yihanna and al-Kirh (alt. Kirkh). These procedures
would require the removal of the lead.

Jagmags fiscal counselor advised him that material salvaged from Christian
structures razed in consequence of violations of shari‘a were subject to confis-
cation by the State Treasury (bayt al-mal). Agrarian lands held in trust for the
churches were similarly vulnerable and constituted a windfall for the regime
if it could finesse the procedure. Jagmaq promised the four adjutants bonuses
if they conducted their investigation in accordance with his designs. Al-‘Ayni
named one, Sharaf al-Din al-Tabbani al-Hanaf, as chief facilitator. He allegedly
circumvented legal protocol and abrogated statutes acknowledging construc-
tion of the churches before the mosque was built, in the presence of their cler-
ics and monks. The demolition and reductions then commenced on 10 Dhi
al-Hijja/g March. Al-Ayni and Ibn al-Sayrafi, former magistrates themselves,
disclosed the Hanafi adjutant’s annulment of the legal precept to fulfill the
sultan’s ulterior objective: confiscation of a lucrative asset. While the distress
experienced by the affected clerics and monks can only be surmised (since the
chroniclers did not dwell on it), the sovereign’s fixation on fiscal gain emerged
as his single motive. Neither author comments on any indication of pious ire
on Jagmagq's part over the Christian effrontery expressed in structures that
overshadowed their Muslim counterparts.

While al-‘Ayni and Ibn al-Sayrafi may have attributed Sultan Jagmagq’s action
solely to greed, they provided no context for his possible adulteration of legal
principle. But it was there. Al-Zahir Jagmaq was fully cognizant of the financial
dilemmas that confronted the Mamluk regime during the ninth / fifteenth cen-
tury. Monies accruing from licit sources of revenue were no longer sufficient to
meet the ever-inflating demands of his officers and troops for stipends. Keenly
aware that their support was crucial to his continued tenure in office—not to
mention his effective application of policy—the ruler concluded that requi-
site funds would be forthcoming somehow. But was open seizure a suitable
means? As the supreme guardian of shari‘a as licit upholding of justice, Jagmaq
rarely stooped to naked expedients, preferring to concoct legal maneuvers to
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achieve his ends. It was these maneuvers, and the complicity of senior jurists
in their implementation, that attracted historians’ notice in this and similar
incidents.

The sultan’s conception of the services they owed him in return for their
appointments clearly focused on his expectation that they interpret the law
to legitimate actions that would fulfill his fiscal requirements. Since the jurists
concocted these procedures, formal responsibility for manipulation of shari'a
fell on them rather than on their sovereign. But al-‘Ayni and Ibn al-Sayrafi did
not attribute ultimate culpability to them, despite their detailed depictions of
how the gadis plotted their maneuvers. It was the sultan who had impelled
them to do so, and his motive was avarice. The phrase al-‘Ayni chose is reveal-
ing. The verb gharra literally translates “to deceive,” and its use here implies
that avarice drove the ruler to misinterpret the law. But both attributed greed
to Jagmagq alone: final culpability stopped with him.

This incident vividly exposes the phenomenon of complicity in trans-
gressive acts that narrative chroniclers active during the Mamluk period un-
masked as an abiding flaw in the quality of administration over which the
military elite presided. This essay explores the context of complicity on the
part of high-status individuals positioned to abet transgressive activity, either
by personal involvement or by empowerment of those who were. The sourc-
es frequently offer nuanced statements about elite complicity in crime, as a
means to convey their broader goal of indicting those charged with curbing
criminality and safeguarding their subjects’ assets. The essay considers several
incidents from other categories of malfeasance that illustrate this indirect,
“veiled” criticism.

Alleged Connivance with Non-Muslims

Imputation of persons at the apex of the ruling hierarchy was not restricted
to manipulation of shari'a for avarice. Alleged connivance with non-Muslims
that compromised the hegemonic status of Islam provoked more incendi-
ary reactions. The eminent historian Taql al-Din Ahmad ibn ‘All al-Maqrizi
(d. 845/1442) discusses an event that occurred more than a century earlier
in which Sultan al-Nasir Muhammad, regarded as an architect of the mature
Mamluk state, reacted explosively to charges of unduly abetting Christian wor-
ship and promoting the advancement of Coptic converts to key positions in
the fiscal bureaucracy. The furor in this case initially erupted over claims by a
vocal critic of Christian preferment generally, who complained that clerics at
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the Hanging Church (al-Mu‘allaqa) in Old Cairo had borrowed candles from
the Ibn al-As Mosque nearby.3

A shaykh, Nur al-Din ‘Ali ibn ‘Abd al-Warith al-Bakri, found this seemingly

trivial act of generosity repugnant, and led a mob to the church to reclaim
the candles (with the ulterior threat of disrupting services). When the church
clerics asserted that the mosque’s khatib had provided them, Shaykh al-Bakr1
threatened him physically. The khatib informed the army intendant (nazir al-
jaysh) that he had loaned out the candles only at the request of a convert of-
ficial in al-Nasir Muhammad’s service. Shaykh al-Bakr1 then led his mob to the
citadel to demand an audience with the sultan, who agreed to hear him in the
presence of the senior gadis.

The session quickly became heated. Shaykh al-Bakr recited Quran verses
and Prophetic Hadiths confirming innate Christian treachery and a latent
desire for restored hegemony over Islam. He audaciously accosted al-Nasir
personally, asserting that the sovereign had sullied his government by appoint-
ing Coptic converts to high positions in preference over qualified “legitimate”
Muslims. The shaykh inferred that al-Nasir had done so to extract revenues he
was squandering on “structures and rash applications that are not permissible”
(wa-ada‘ta amwal al-muslimin fi l-‘ama’ir wa-l-itlaqat allati la tajuz).

Al-Nasir Muhammad was enraged and confronted al-Bakri as to whether
he was branding him a tyrant (ja’%ir). When al-Bakr1 replied in the affirmative,
al-Nasir seized a sword (presumably from one of the amirs in attendance) and
moved to strike his detractor. After an amir stayed his hand, al-Nasir turned to
one of the gadis and queried him about the shaykh’s accusation.

This incident revealed undercurrents of latent opposition at this juncture
when the gadr responded that al-Bakr had said “nothing for which he merits
repudiation, nor anything for which he is accountable. He transmitted a sound
Hadith.” At this, al-Nasir ordered the gadi out of the hall, and then demanded
the opinions of those remaining. The chief Shafi1 gadi stated that “God the All-
High commanded Moses and Aaron, when he sent them to confront Pharaoh
(a thinly disguised jab at al-Nasir) to speak moderately. Perhaps he (Pharaoh)
would heed them and be afraid. He (al-Bakr1) has indeed affronted you, yet
nothing remains save our Lord the sultan’s mercy.” At this admonition, al-Nasir
Muhammad again lost his composure and rose to assault al-Bakri. Upon being
restrained by the amirs a second time, the sultan ordered al-Bakr1’s tongue cut
out. He was conveyed to the citadel square to suffer the mutilation publicly
(tongue-cutting symbolizing physical excision of the organ that had demeaned
a sovereign in his subjects’ presence). But the amir who had stayed al-Nasir’s

3 al-Maqrizi, Kitab al-Sulik ii, 135: 15 Muharram 714/1 May 1314.
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hand now urged al-Bakr1 to call on Divine aid. Al-BakrT shouted repeatedly “I
am near God’s Messenger!” The other amirs relented and returned to al-Nasir,
whom they persuaded to forebear and send al-Bakr1 into exile.

Al-Maqriz1's rendition of this event that took place more than a century be-
fore his time (and therefore known to the historian through previous transmit-
ters), but replete with quoted insults and recriminations, bespeaks its notoriety
and complexity. Shaykh al-BakiT's insolence, while undisguised, did not elicit
condemnation from either the attending magistrates or officers. The magis-
trates confirmed the validity of al-BakiT's Hadiths and thus indirectly endorsed
his denunciation of al-Nasir Muhammad’s alleged preference for Coptic con-
verts. It was the amirs’ intercession that finally dissuaded al-Nasir from inflict-
ing the mutilation which symbolically removed the instrument of insult. He
remitted al-BakrT’s sentence to exile, a penalty that left open the possibility
of return after a cooling-off period. Al-Nasir could not risk angering the offi-
cers on whose support his own security relied. The impression conveyed by al-
Magqrizi’s rendition of this affair was the ambivalence shared by the jurists and
amirs (and possibly the historian?) over their sovereign’s penchant for placing
converts in high fiscal offices at the expense of ‘bona fide’ Muslims.

The actual incident that provoked this confrontation became almost inci-
dental to the more serious implication of malfeasance and sectarian prefer-
ence on the ruler’s part that erupted during the audience. The church clerics
who had borrowed the candles were apparently let off when they extricated
themselves by placing responsibility on one of al-Nasir Muhammad'’s convert
appointees.

The chroniclers’ depictions of complicity by militarists with convert
Muslims were not restricted to a sovereign conniving with fiscal bureaucrats.
Three historians commented on an incident that is intriguing because of the
apparent empathy of a district governor and igta‘ holder with local converts
who had allegedly abused Muslim clerics in a town under his jurisdiction. The
incident occurred during the early years of Sultan al-Zahir Barqig’s reign in
Birma, a village in the Delta province of Gharbiyya with a substantial Christian
population. It was included in the fief or igta“ of the Amir Jarkas al-Khalili.#
Several convert Muslims described as fullers (mubayyidr) were reveling dur-
ing a Christian wedding celebration marked by miming, singing and copious
consumption of alcohol. Late in the evening, the revelers, heavily intoxicated,
noticed a muadhdhin climbing the minaret of the village mosque to call night

4 al-Maqrizi, Kitab al-Sulik iii, 492, line 1; 493, line 8; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr, ed.
Habashi, i, 273, line 15; Ibn al-Sayrafi, Nuzhat i, 67, line 7: Safar-Jumada 1 785/April-June 1383.
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prayer. They allegedly dragged him down and beat him almost to death. When
the mosque khatib attempted to intervene, they trammeled him as well.

The khatib led a delegation to complain about the converts’ abuse before
the viceroy (na’ib al-sultan) Sudun in Cairo. The viceroy demurred, referring
them to the mugta‘Jarkas himself. The latter rudely dismissed the khatib’s com-
plaint and threatened to jail the entire delegation (his action possibly linked
to delayed rent payments owed to his igta‘). When al-Khalil'’s imprisonment
of the khatib and his entourage came to the notice of prominent ‘ulama’, they
brought the affair to Sultan Barquq’s attention. Barqiiq summoned al-Khalilj,
compelled his release of the delegates, and sent his own chamberlain (hajib) to
investigate the allegations of abuse by the converts on site in Birma.

When the chamberlain confirmed their veracity and conveyed the fullers
back to Cairo, Sultan Barqiiq put them on trial before the Maliki gadr. The gadi
ruled the converts’ conduct to be apostasy (zandaga), and sentenced them to
decapitation. The historians Ahmad ibn ‘Ali Ibn Hajar al-‘Asqalani (d. 853/1449)
and Ibn al-Sayrafi observed that their death sentences did not go unchallenged
by the jurists who had witnessed the case. Dissension was acrimonious among
the Malikis, one of whom asserted that the presiding judge had overstepped
constraints on capital punishment upheld by his own madhhab. Nonetheless,
the fullers’ executions were carried out.

But Jarkas, the mugta“who had dismissed the khatib’s complaint, suffered
no penalty, apparently, and was permitted to retain his fief. His own death soon
after, from an infected abscess in his leg, resulted from stress aggravated by
loss due to a fire in the sugar mill that he owned. While the historians noted
popular rumors that al-Khalil’s painful end represented divine retribution for
reprehensible conduct, no legal sanction was imposed on him.

The chroniclers’ depictions of this case were rife with implicit complicity
nonetheless. The mugta“Jarkas al-Khalili collected rents from a village divided
demographically between Christians and Muslims. Their detailed descrip-
tions of Christian merrymaking after the wedding, exacerbated by alcohol
use, signaled an undercurrent of latent tensions between the two communi-
ties that likely predated the incident itself. The converts’ alleged assault on the
muwadhdhin while he was performing his religious duties lent credence to the
charge of apostasy leveled against them by the Maliki gadr in Cairo.

What stands out in this case was the mugta‘ Jarkas’s abuse of the khatib
and his delegation. Despite his own status as a Muslim, Jarkas’s sympathies
seemingly lay with the converts, however criminal their behavior toward the
mu'adhdhin may have been. Described only as fullers, the converts went other-
wise unnamed in the chroniclers’ accounts. Presumably identified during the
trial, their paths to conversion went undiscussed in the surviving narratives.
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But their status as converts remains significant, since it may have been linked
to the covert roles they played in support of the mugta“s fiduciary extractions
from Muslims in the village, and the amir’s disinclination to prosecute them
for their assaults on bona fide Muslim clerics.

The case also merits consideration in light of Sultan Barquq’s shrewdly cul-
tivated stance as a stalwart defender of orthodox Sunni belief, as defined by
the judicial and clerical establishments. Barquq, who presided over the car-
nage among competing factions that resulted from the transfer of power to the
Circassian cadres who had backed him, assiduously sought to keep the ulama’
in his camp throughout the infighting. The Birma incident reveals a minute
glimpse into his larger strategy.

Alcohol and Abusive Behavior

Intoxication aggravated the abusive behavior reported in the preceding inci-
dent. Use of alcohol was prohibited for Muslims, formally without qualifica-
tion and was defined as an offense against sharia of the first rank. Yet alcohol
and inebriation emerged as vices ubiquitous among Muslim elites and com-
mons alike. The chroniclers’ numerous depictions implied the impossibility
of eliminating the consumption of alcohol from society. Its licit production
among the Christian and Jewish communities alone assured access to alcohol
among Muslims who wished to acquire it.

Because members of the ruling caste were seen as particularly susceptible
to this vice, their involvement as both perpetrators and victims figured prom-
inently in the historians’ discourse. While intoxication might rank as an of-
fense against religion, the extent of its appeal made its profitability irresistible.
These factors converged in the chroniclers’ descriptions.

A case of illicit wine selling sanctioned by the reigning sultan (once
again, the avaricious al-Nasir Muhammad) taken up by an alienated vice-
roy whom the chroniclers regarded as a zealous interloper, to stymie a host
of vices abetted by the sovereign, stands out as one of the most vivid exam-
ples of elite complicity with crime reported by the narrative sources. The de-
tails of this incident are well known, and have been considered elsewhere.®
A summary of issues germane to this discussion suffices here. The historians
al-Maqrizi and Abu al-Mahasin Yasuf ibn Taghri Birdi dwell at length on

5 Ibn Taghri Birdi, al-Nujam al-zahira x, 88, line 5: 25 Safar 743/30 July 1342; al-Maqrizi, Kitab
al-Sulitk ii, 640, line 12: Muharram 744/May-June 1343; 646, line 15: 4 Rabi‘ I 744/27 July 1343;
Petry, The criminal underworld 126-8.
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Viceroy Al Malik’s confrontation of al-Nasir Muhammad over the latter’s tacit
(but lucrative) endorsement of wine selling by his Armenian clients in the
Storehouse of Banners (khizanat al-bunud), a structure dating to the Fatimid
period. Now notorious as a haven for drunkards and prostitutes, the khizana
was an embarrassment to devout believers like Al Malik since Mamluk troops
figured prominently among its clientele.

When Sultan al-Nagir Muhammad brusquely dismissed the viceroy’s com-
plaints, Al Malik retired from active duty until his superior’s death. But when
two of al-Nasir’s sons and successors recalled him to the viceroyship, Al Malik
ordered the khizana razed, the Armenians dispersed, and similar “corrupting”
activities in the Citadel precincts terminated. The viceroy then presided over
a wholesale assault on graft and vice throughout the city—as he interpreted
them. Trade fairs on Jazira Island in the Nile were closed down, due to allega-
tions of inappropriate comingling of the sexes. The issuance of court briefs by
notaries who ruled in favor of plaintiffs for fees prior to initial hearings before
a gadi was prohibited.

AlMalik abolished animal fighting, fortune telling, wrestling, swordplay, and
gambling—putting out of business the agents who charged gamesters special
tariffs in lieu of permits. A fixer in the former monarch’s service who had pock-
eted bribes from run-away chattel slaves for paying him to ignore their former
owners’ demands of restitution was dismissed (the fixer had shared the bribes
with the sultan). Al Malik went so far as to repeal edicts issued during the pre-
vious reign by officials in Syria that allegedly bore forged signatures of al-Nasir
Muhammad’s sons (apparently not those who had recalled the viceroy). The
viceroy regarded these as licenses to extort funds from the civil populace under
the guise of enforcing lapsed statutes. Al-Maqrizi and Ibn Taghri Birdi enumer-
ated this lengthy list of prohibitions to underscore Amir Al Malik’s revulsion
over al-Nasir Muhammad’s covert agenda to raise revenues from illicit sources.
We must thus weigh possible motives of both the sultan and his alienated vice-
roy in the broader context of complicity.

The vices described in this incident aroused the former viceroy’s umbrage in
part because of the masses’ addiction to them. Muslims and non-Muslims alike
craved them and would not do without them. Yet despite their ubiquity, they
were formally illegal and required unofficial sanction to facilitate their opera-
tion. Such sanction of course came at a price—a lucrative return to those of-
fering protection. The issue of complicity thus turns on whether the sovereign,
committed to a costly agenda of loyalty purchased from powerful subordinates
that secured his tenure (of acute concern due to his two previous deposi-
tions), and edifice construction that glorified his regime, was truly violating
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sharia, or pragmatically profiting from graft and vice that were irrepressible
in any case.

If al-Nasir Muhammad was guilty of complicity—which the historians
made him out to be—should his behavior be regarded as transgressive or even
criminal? The sultan’s immediate objective was obviously fiscal gain. But al-
Nasir also showed himself genuinely astute in practical politics by validating
activities desired by a substantial percentage of his subjects, however illicit
under shari‘a. In this light, al-Nasir Muhammad provided services appreci-
ated by many, and enhanced his popular support from those who traded in
these vices.

Al-Nasir's disaffected viceroy, who opposed his previous sovereign’s pro-
gram with a vengeance, leaves a more enigmatic impression: his motives are
more problematic to unravel. Al-Maqrizi and Ibn Taghri Birdi clearly depict-
ed (and possibly admired) Al Malik as a devout believer profoundly offend-
ed by al-Nasir Muhammad’s exploitation of graft and vice for gain. Yet they
also noted that al-Nasir’s sons and successors, whose relationship with their
powerful father varied from subservience to ambivalence, restored Al Malik
to the viceroyship and granted him a free hand to dismantle their parent’s
profitable apparatus of fee collecting for vice protection. The historians did
not comment, at least in this instance, on the sons’ own possible motives.
Nor did they elaborate on how Al Malik may have reshaped the contours of
these programs.

What personal scores, on the sons’ behalf, did the restored viceroy help
them settle? The historians do not inform us about possible paybacks for past
grudges or slights, the dispersal of cadres loyal to their father’s legacy, or the
appointment of their own partisans to posts of lucrative fee collection that
likely accompanied Al Malik’s sacking of their predecessors from the former
reign. Logs of graft and vice in Cairo during subsequent reigns do not reveal a
significant diminution of these activities.

Nor can we determine whether Al Malik himself felt cheated by his for-
mer sovereign’s decision to deny his own access to such lucrative revenues.
To be sure, the sources contradict such an impression. They depict Al Malik as
a pious believer and committed reformer, immune to graft and incorruptibly
opposed to illicit fiduciary gain. But would these sources readily acknowledge
some degree of shared culpability on Al Malik’s part, if by so doing their under-
lying critical stance towards elite complicity in malfeasance would be compro-
mised? If convinced that ultimate responsibility lay with the monarch, were
they inclined to acknowledge accomplices even among his enemies? Once
again, from the surviving record, this question eludes definitive resolution.
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Criminal Complicity Extended to Judicial Proceedings

The chroniclers’ disclosure of criminal complicity extended to judicial pro-
ceedings, ideally resistant to corruption but in practice highly vulnerable to
it—especially during the later Mamluk period. The historian Ibn Taghri Birdi,
who was familiar with interference in civil litigation by militarists because of
personal connections to accomplices, concluded his summation of the year
861/ ca. November 1457 with a statement about strong-arm tactics they applied
from this time.6

Ibn Taghri Birdi asserts that the year closed with a weakening of the au-
thority of Egypt’s judges. Those who brought suit against their peers among
the “respected” classes (al-nas) first contacted a Mamluk soldier to intimidate
their opponent, thus bypassing the judiciary which was formally mandated
with resolving such cases. If the adversary refused to yield the sum demanded
by the soldier on his client’s behalf, the soldier applied physical abuse to force
payment. All of this was done without judicial oversight. Ibn Taghri Birdi goes
on to highlight the consequences of this intimidation. Claimants with reason
to suspect the licitness of their suits took their cases to Mamluk interlocutors
straight away, with the expectation that the latter would produce a favorable
outcome—for a negotiated settlement.

Ibn Taghri Birdi laments the decline in status of the civil judiciary stem-
ming from such strong-arming. He attributes it pointedly to Sultan al-Ashraf
Inal’s reign, an interval of passive irresponsiveness by a ruler unwilling—or in-
capable—of reining in his soldiers’ profiteering. Ibn Taghri Birdi regarded this
development as the beginning of an irreversible decline in the effectiveness
of the judiciary as an autonomous institution, which no longer served as the
tribunal of first resort on behalf of litigants. With their loss of confidence, and
reliance on agents tied to the military class for positive outcomes, Ibn Taghri
Birdi believed that the civil judiciary, in theory esteemed as the incorruptible
intermediary between the civilian masses and their elite oppressors, was per-
manently discredited. Whether the vehemence of Ibn Taghri Bird’s castiga-
tion is borne out by verifiable evidence can be debated.” But his indictment
of militarists as complicit in the corruption of civil litigation during the late
sultanate is credible.

Brigandage and theft, crimes of primary rank as confirmed by scripture, at-
tracted the chroniclers’ attention in part because of the implicit dilemma they

6 Ibn Taghri Birdi, Hawadith al-duhur, ed. Popper viii, 307, line 22; Petry, The criminal under-
world 34.
7 Irwin, The privatization of justice’ 61—70.
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posed for the ruling authorities. The authorities pledged to uphold the law and
provide security for their subjects were perforce dependent on subordinates
who sporadically perpetrated these crimes themselves, or abetted those who
did. Even if groups closely tied to the ruling establishment were complicit in
brigandage and theft, the regime was bound to make a show of reprisal. If such
“cardinal” crimes went unpunished, the authorities’ own security was jeopar-
dized—as was their credibility as guardians of the realm. The rigor of reprisals
thus varied according to the stations of both perpetrators and victims.
Civilians who, either as individuals or members of gangs, robbed markets
or homes of their peers were pursued vigorously or slackly according to the
magnitude of losses incurred. If militarists plundered estates of their patrons’
rivals, they posed a palpable menace to senior officers and the sovereign him-
self if their predation was prosecuted too zealously. The relative immunity of
line soldiers who engaged in brigandage represented an insoluble quandary
for the regime that began before the founding of the Mamluk Sultanate, and
would continue after its demise. Although Mamluk recruits, whose training
made them skilled predators, inflicted significant damage on their superiors,
they remained vital to the regime’s hegemony and its capacity to defend its
borders from foreign invaders. The latent potential for banditry on their part
persisted as a threat the regime had to tolerate as a fact of realpolitik.®

8 The quandary of regime dependence on soldiers who engaged in brigandage did not dimin-
ish the lucrative prospects of mutual profit. Gain as a motive for power among elites gener-
ally has been widely observed in other medieval societies. In both the Mamluk Sultanate
and Plantagenet England, for example, individuals or groups who effectively monopolized
the institutions of law enforcement created numerous devices to make money from them
illicitly. At the summit of society, rulers extracted large portions of forfeited assets by con-
trolling their respective judicial systems (for the situation in Britain, see Hanawalt, Crime
and conflict 62,142—3). Influential people in subordinate positions mimicked their behavior,
pressuring those most vulnerable in their particular jurisdictions to turn over a portion of
the assets stolen from them in return for prosecution of their predators. Historians of the
Mamluk Sultanate were similarly disposed to denounce abuse by the elites of their enforce-
ment agencies, depicting their tactics in terms often used by shari'a jurists to condemn ban-
ditry outright.

Yet inference by chroniclers of overt complicity in brigandage or theft by individuals at
the summit of Egypt’s ruling classes was less distinct than in Plantagenet England. Hanawalt
discerned rampant, overt involvement by England’s nobility in profitable banditry (Crime
and conflict 206—21). Their open rivalry to the monarch as opponents of royal justice was
undisguised. In the Mamluk Sultanate the context of lawful authority was different. No nobil-
ity as a formal estate distinct from the ruling authority existed in a legal sense. The Mamluk
hierarchy culminated in the office of sultan, who emerged from his subordinates’ ranks.
Rivalry with the sultan was ubiquitous, to be sure, but no legal distinction separated the ruler,
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Monetary Speculation and Debasement of Coinage

A specialized dimension of elite complicity can be discerned in the murky
context of monetary speculation and debasement of coinage. The potential
destabilization of the economy was counterbalanced by lucrative opportuni-
ties for profit. And once again, the multifarious involvement of Sultan al-Nasir
Muhammad was evident. The historian al-Maqrizi discusses a case of weight
reduction and debasement that occurred during the sultan’s third reign.® The
ratio of copper coins (fuliis) to a silver dirham had, by long-standing policy,
been set at forty-eight to one in Cairo and Damascus. Counterfeiters (zaghali-
yya) in the Syrian capital covertly introduced a lightened specimen crafted to
resemble a Damascene copper coin known as a gartas'® that already circulated
in Cairo at a value equal to that of a standard regime issue. As the quantity of
fulus traded in Cairo increased, and the counterfeit specimens came to out-
number official coins, commodity prices inflated dramatically. The prefect
(walt) of police fixed blame initially on merchants, grocers and grain dealers.
They protested their innocence by shutting down their markets until the gov-
ernment clarified exchange rates between the competing issues. Only then
were the authorities alerted to the potential for destabilization and panic.

Al-Nasir Muhammad had been touring provinces in Upper Egypt, and was
unaware of the crisis until the walf informed him when he returned to Giza.
When warned that all copper coinage in circulation—Ilicit or debased—was
now widely rejected by the commercial establishment, the sultan immediately
held accountable several of his senior officers, whose stewards he suspected
of complicity with the counterfeiters. Al-Nasir Muhammad compelled the of-
ficers to reopen their granaries (which they had closed to hoard grain stocks
until prices climbed even further) and sell wheat stocks at whatever currency
purchasers of all stations had on hand to relieve a bread shortage.

Al-Nasir then ordered a massive issuance of copper coins at the official ratio
of forty-eight to one (al-Maqrizi claimed that 80,000 ratls of coins were struck)

as supreme law enforcer and guardian of the realm, from his potential rivals. Although he
relied on them to fulfill these formal duties, all might potentially seek to supplant him.
In the Mamluk case, therefore, elite complicity with brigandage or theft, crimes with-
out mitigating circumstances according to shari‘a, was described more obliquely than in
Plantagenet England with less explicit indictment of individual offenders. The chroni-
clers’ discourse often hinted at elite collusion with brigandage, but exposed fewer high-
status perpetrators by name.
9 al-Maqrizi, Kitab al-Sulitk ii, 205, line 10: Rabi‘ 11 720/May-June 1320.

10 Dozy, Supplément aux dictionnaires arabes ii, 339.
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to restore public confidence and alleviate the emergency. Al-Maqrizi reported
some reduction of alarm, but claimed that fraud and elite complicity contin-
ued, obviating a return to the original ratio. Al-Maqrizi attributed the steady
erosion in value of coinage that lasted for the sultanate’s duration and beyond
to this incident. Complicity exacted a heavy cost.

Conclusion

The preceding episodes, culled from a larger store of kindred incidents report-
ed in chronicle narratives composed during the Mamluk period, reveal a pat-
tern of elite complicity in transgressive, if not explicitly criminal, activity that
appeared consistently throughout the sultanate’s trajectory. The chroniclers’
reference to Sultan Jagmaq’s “derangement” when alerted to the prospect of
lucrative gain by manipulating legal process to confiscate a valuable resource
paralleled other instances when avarice motivated similar interference by peo-
ple positioned to assert their influence, overtly or clandestinely. The prospect
of profit linked these incidents to a common motive.

Yet one must interrogate the particulars of these incidents to ascertain
whether greed applied simplistically to them all in the same way. A tension
between blatant pecuniary desire and keen political acuity can be discerned in
these narratives. Both sultans—al-Nasir Muhammad during the regime’s so-
called ascendant period, and al-Zahir Jagmaq during its alleged recession later
on—showed themselves adept at gauging popular sentiment and exploiting it
for aggrandizement of their personal stature along with opportunistic grasp-
ing at profit. Both proved themselves skilled at coopting subordinates, civil or
military, whose services were essential to the realization of their designs. Their
cognizance of these subordinates’ complicity in transgressive acts in pursuit of
their own fortunes thus complicates this consideration of mutual involvement
and culpability.



CHAPTER 2

Usages of Kinship Terminology during the Mamluk
Sultanate and the Notion of the ‘Mamluk Family’

Koby Yosef

Introduction

Inspired by the work of David Ayalon, most students of Mamluk politics and
society have tended to focus on mamiliik ties such as the relationship between
a master and his mamlitks, or the connections among mamdliks of the same
household serving the same master (khushddashiyya), and underestimated
the role of non-mamlitk elements in Mamluk politics and society, and the
importance of non-mamlitk relationships such as blood ties and marital ties.!
Although not uncontested, Ayalon’s notion of a ‘one generation nobility’ is
still very persuasive, and the Mamluk Sultanate is still sometimes perceived
as a political entity dominated by a non-hereditary principle in which any
influence of non-mamlik elements “was the result of the breaking of some
‘basic law’"?

Amalia Levanoni was one of the first specialists to challenge the perception
of the Sultanate’s ruling elite as exclusively, or almost exclusively, mamlik. In
her A Turning Point in Mamluk History: The Third Reign of al-Nasir Muhammad
Ibn Qalawin (1310—471), published in 1995, she drew attention to the role of mari-
tal ties and non-mamliik elements including the mamliiks’ descendants (awlad
al-nas) and mamlitks’ relatives, in Mamluk politics and society during al-Nasir
Muhammad ibn Qalawan’s third reign (709—41/1310—41).2 In her “Awlad al-Nas
in the Mamluk Army during the Bahri Period,” published in 2006, Levanoni
further explored the position of mamliks’ descendants during the Turkish pe-
riod of the Sultanate (648-784/1250-1382), and showed that even in the early
Turkish period (648—709/1250-1310) mamluks’ descendants at times held high-
ranking military positions.# In the last three decades, students of the Mamluk
Sultanate have gradually come to acknowledge the role played in Mamluk

See for example Northrup, The Bahr Mamlak Sultanate 256—9; see also ibid., 243, 245, 263.
Richards, Mamluk amirs 32; see also Fuess, Mamluk politics 95-6.

Levanoni, A turning point 34—72.
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Idem, Awlad al-nas 96-105.
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politics and society by mamliiks’ descendants and mamlitks’ relatives, and the
importance of marital ties in consolidating networks of dependencies and loy-
alties between sultans and their amirs, and in transferring status, privileges,
and property, thus challenging Ayalon’s notion of a ‘one generation nobility’
and the exclusive nature of the Sultanate’s ruling elite.

On the other hand, Ayalon’s notion of the ‘mamlitk family’ has received less
attention and has been less contested. According to Ayalon, the mam/luk’s pe-
riod of enslavement determined his affiliations for life; therefore, the struc-
ture of Mamluk society was based on what he called the ‘mamlitk family’ or
‘slave family.’ This was not a family based on blood relations but on relations of
slavery and patronship. The patron and the comrades in servitude formed the
family of the mamlik. The patron and his freedmen developed relations very
similar to those of a biological family, and the terminology marking the rela-
tions among them was identical to biological family terminology.

Some scholars have argued that the concept of khushdashiyya; i.e., the
horizontal bond of loyalty between the mamliiks of one master, was at most
a “moral ideal, which never actually managed to defeat individual interests”
rather than “a historical reality,’” and have emphasized the materialistic na-
ture of the relationship between a master and his mamdliiks (i.e. patron-client
ties).® Nasser Rabbat even suggested that:

[T]he relevance of these presumed relational structures in accounting for
the shifting loyalties of the Mamluks after their manumission is at best
mixed and often disappointing....[T]he number of incidents reported
by the chroniclers in which a khushdash came to the assistance of his

5 Haarmann, The sons of Mamluks 141-68 (esp. 142); idem, Joseph's law 55-84; Petry, A para-
dox of patronage 199—203; idem, Class solidarity versus gender gain 122—6; Richards, Mamluk
amirs 32—54; Behrens-Abouseif, Wagqfas remuneration 55-67; Van Steenbergen, Mamluk elite
192—4; idem, Order out of chaos 76—85; Bauden, The sons of al-Nasir Muhammad 78-9; Yosef,
Ethnic groups; idem, Mamluks and their relatives 55-69; Broadbridge, Sending home 1-18;
D’hulster and Van Steenbergen, Family matters 61-82; Sievert, Family 81-103.

6 Ayalon, Mamluk: Military slavery 14-5; idem, Mamluk military aristocracy 206—7; idem,
Mamlukiyyat 327-8; idem, Bahrl Mamliks, Burji Mamlaks 42-3.

7 Van Steenbergen, Order out of chaos 86; and see also Sievert, Family g3.

8 Van Steenbergen, Order out of chaos 57-75; Sievert, Family 101—2; Irwin, Factions in Medieval
Egypt 237. However, Van Steenbergen emphasizes that the mamdiiks of a master should be
considered as more than mere calculating clients. See Van Steenbergen, Order out of chaos
88—9.
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khushdash or an ustadh was unquestionably backed by his Mamluks are
only exceeded by the incidents in which the exact opposite occurred.®

Nevertheless, the relationships between a master and his mam/iiks and among
the khushdashiyya are often described as ‘fictive kinship’ ties (or ‘pseudo-kin-
ship’ ties),!® and a master and all his mamliiks are sometimes referred to as a
‘Mamluk family’ without qualifying.! Moreover, there is a tendency to view
usages of kinship terms in Mamluk sources with regard to mamliiks as related
to the structure of the ‘mamlitk family’ and fictive kinship.!?

In fact, an examination of usages of kinship or family terminology is a
typical starting point for inquiry into constructed social structures.!® Ayalon’s
most elaborate statement regarding the terminology employed in describing
the relationships among members of the ‘mamlitk family’ can be found in his
“Mamluk Military Aristocracy: A Non-hereditary Nobility” published in 1987.
There Ayalon wrote that “the relations between the Mamluk and his colleagues
in servitude and manumission under the same patron were similar to the ones
which are common among brothers. And, indeed, a considerable part of the
terminology marking those relations is identical with the family terminology:
‘son’ (walad or ibn), ‘father’ (walid or ab), ‘brother’ and ‘brothers’ (akh, ikhwa).”
Ayalon added that when he refers to the “family” of a mamliik he does not
mean only his “father” and “brothers,” but also “the ‘sons’ (i.e. the Mamliks)
of the selfsame Mamlik, as well as his ‘uncles’ (i.e. the colleagues in servitude
and manumission of his patron, in case that patron had been a Mamlik), and
sometimes even his ‘grandfather’ (i.e. his patron’s patron).”** According to
Ayalon’s latest statement on the subject in his “Mamluk: Military Slavery in
Egypt and Syria” published in 1994, “[t]he patron and his freedmen developed
relations very similar to those of a family. He was considered to be their fa-
ther (walid), and they his sons (awlad, sing. walad), and the freedmen regarded
each other as brothers (ikhwa, sing. akh).”'> He does not refer there to “uncles”
and “grandfather,” but adds the special relations between “senior and junior

9 Rabbat, The changing concept of Mamliik 95.

10 See, for example, Van Steenbergen, Order out of chaos 78, 86, 89; Marmon, Domestic slav-
ery 18—9.

11 See, for example, Conermann and Saghbini, Awlad al-nas as founders 22.

12 See, for example, Van Steenbergen, Order out of chaos 87-8, 114; Little, Notes on Aitamis
395-6; Sievert, Der Herrscherwechsel im Mamlukensultanat 14.

13 See, for example, Moxnes, What is a family 16-8; Busch, Over the bounding domains 415.

14  Ayalon, Mamlik military aristocracy 206—7. This view was later summarized in Ayalon,
Bahri Mamlaks, Burji Mamlaks 42-3.

15  Idem, Mamlak: Military slavery 14.
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brothers” (aghawat, sing. agha, and iniyyat, sing. int).1® One gets the impression
that according to Ayalon, during the Mamluk Sultanate, an elaborate family
terminology was used with regard to members of the ‘mamlitk family’; how-
ever, one has to go to Ayalon’s “Studies in al-Jabart1” published in 1960 to realize
that perhaps this was not the case. There Ayalon writes that the terms walid
(father), walad (son), ‘amm (uncle), and jadd (grandfather) are not mentioned
by Mamluk historians in connection with mamdliik relations.'”

Be that as it may, it is Ayalon’s later and more elaborate statements that
have had a great influence on students of the Mamluk Sultanate and on the
notion of the ‘mamlitk family’ After Ayalon there have been no systematic
examinations of the terminology relating to mamlitk relations and its impli-
cations regarding the notion of the ‘mamlik family.” Henning Sievert’s recent
and excellent study on social ties in the Mamluk Sultanate “Family, Friend, or
Foe? Factions, Households, and Interpersonal Relationships in Mamluk Egypt
and Syria” is a case in point. On the one hand, Sievert emphasizes that “ar-
tificial kinship” did not replace “genealogical kinship” but rather coexisted
with it and both mattered, that only a small part of the master’s mamlitks be-
came part of his family, and that family terms were sometimes applied only
metaphorically.’® On the other hand, he accepts without re-examination the
opinion that the relationship between a master and his mamliks was often
expressed in family terminology which implies that manumission “quite liter-
ally created a new relative,” and reflects the creation of “artificial kinship ties”
which could become almost indistinguishable from “genealogical kinship,”
and the creation of a “fictitious family” with the master in its head as a “pseu-
do-father.”® He also argues that “creating kin by de-facto adopting slaves ... be-
longed to the main characteristics of Mamluk society,”? and even suggests
that “slave kinship” may have even entitled mam/iik kin to inheritance.?!

It would be useful at this point to differentiate between two basic kinds of
usages of family terminology that appear in Mamluk sources in connection
with relationships involving mamlitks. The first, that can be called external,
covers usages employed by Mamluk historians when they themselves refer

16 Ibid.

17  Idem, Studies in al-Jabarti 290. For the use of these terms in connection with mamlik
relationships during the Ottoman period in Egypt, see ibid., 285-90; Fay, Women and
waqf 44-5.

18 Sievert, Family go-1, 102—3.

19  Ibid, 89—9o (esp. footnote no. 47).

20 Ibid, 97.

21 Ibid, 9o (footnote no. 56).
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to mamliks' relationships in the course of their historical narrative. The
second kind is usages of family terminology in connection with mamlitk re-
lationships reported to have been employed (normally by mamliiks) in oral
and written communication that are typically presented in Mamluk chroni-
cles and biographical dictionaries in the form of (ostensible) dialogues and
correspondence.??2 Whereas the first kind is restricted by definition to terms of
reference, the second includes both terms of reference and forms of address.
The first kind of usage has more to tell about constructed kinship structures,
and the second is more likely to be metaphorical or rhetorical.23 In between
these two kinds of usages, closer to the external references of historians, are
sayings of historians that mamlitk X was known as the son of Y, the brother
of Y etc., or that mamlik X was like a son of Y, etc. In between but closer to
usages of family terminology in dialogues and correspondence are sayings of
Mamluk historians that X used to call Y “my father,” “my brother,” “my son,” etc.
Perhaps when Ayalon noted that the terms walid (father), walad (son), ‘amm
(uncle), and jadd (grandfather) are not mentioned by Mamluk historians in
connection with mamlik relationships, he was referring to external usages of
family terminology made by Mamluk historians. Such usages are indeed rare
enough and they are almost entirely limited to the ‘brothers’ terminology.24
More common are usages of family terminology in oral and written commu-
nication that involve mamlitks. In fact, Ahmad ‘Abd al-Raziq, who argued that
the mamlitks did not understand “the true meaning of family” since their social
relationships were based on mamdliik ties, based his claim that the relationship
between a master and his slaves was like the relationship between a father and
his sons on a few cases of usages of ‘father-son’ terminology with respect to
master-slave in oral and written communication.?%

22 I use ‘dialogues’ and ‘correspondence’ here purely for the sake of convenience. At times,
the content and wording of oral communication are paraphrased and a dialogue is only
implied; see a detailed discussion in section 2.1.3 below, and see also section 2.2 below.

23 Linguists who have researched forms of address have come to the conclusion that “the
social meaning of a word when used as an address does not necessarily have a close con-
nection to that word’s literal meaning.” See Dickey, Forms of address 255—7. Because us-
ages of kinship terms in dialogues and correspondence in the Mamluk context tend to be
metaphorical, whether they are forms of address or terms of reference, for the purposes
of this chapter 1 differentiate between them and external references made by historians,
and not between forms of address and terms of reference.

24  Yosef, Ikhwa, muwakhun and khushdashiyya 335-62; idem, Masters and slaves 578.

25  ‘Abd al-Raziq, al-‘Alaqat al-usriyya 155-61; and see discussion in sections 2.1.3 and 2.1.5
below.
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Of course, as has been often noted in different contexts, in pre-modern so-
cieties there was a common tendency to wrap nonkin associations in kin ter-
minology. All human contacts tended to appear in the garb of kinship terms.26
It is, however, almost only with respect to mamliks and, more specifically, the
Mamluk Sultanate, that usages of kinship terminology have led scholars to
construct a notion of a ‘mamlitk family’ and thus diminish the importance of
non-mamlik ties. Hence it is only appropriate to reexamine usages of kinship
terminology in the Mamluk Sultanate, and reevaluate the notion of the ‘mamlitk
family.” Since I have dealt elsewhere with external references by Mamluk his-
torians to a master and his slaves as ‘father’ and ‘sons’ and to khushdashiyya
as ‘brothers,?” the focus of this chapter will be on other usages of family ter-
minology, mainly in dialogues and correspondence. It will be argued that in
most cases of usages of kinship terminology in dialogues and correspondence
that involve mamluks, the usage of the kinship terminology does not fit the
structure of the ‘mamlik family’ as envisaged by Ayalon. Moreover, usages of
kinship terminology in dialogues and correspondence that either correspond
or fail to correspond to the structure of the ‘mamliik family’ were often meta-
phorical and were meant to express hierarchy, seniority in age, rank or status,
service (khidma), subordination, loyalty, and obedience (ta‘a), at least as much
as they were meant to express affinity. Such metaphorical usages of kinship
terminology are also attested for non-mamdliiks and for periods other than the
Mamluk Sultanate. In addition, at times, although the terminology of the bio-
logical family is used in connection with relationships between mam/iks, what
emerges beyond the usage is not the notion of the ‘mamlitk family,’ but rather a
more profound relationship (for example, blood tie, marital tie, or milk kinship
relationship). Although the number and scope of usages of kinship terminol-
ogy involving mamlitks that fit the structure of the ‘mamlitk family’ as envis-
aged by Ayalon is fairly restricted, the fact that usages of kinship terminology
in Mamluk sources are relatively common seems to have contributed to the
impression that such usages reflect a notion of a ‘mamdlitk family.’

26 Gottlieb, The family in the western world 190; Vasary, The institution of foster-brothers 549.
In Europe family terminology (or metaphors of the family) was used in godparent ties, and
by members of religious organizations and communities. Such ties are usually referred to
as “spiritual kinship” ties. See Gottlieb, The family in the western world 190—1; Houlbrooke,
The English family 39; Moxnes, Introduction 1—4; Lassen, The Roman family 103; in the
languages of the ancient Near East, “kinship terms were employed outside of the realm of
the family for all manner of social, commercial, and legal relations.” Westbrook, Patronage
in the ancient Near East 213.

27  Yosef, Ikhwa, muwakhun and khushdashiyya 335-62; idem, Masters and slaves 578.



22 YOSEF

Before discussing in detail the usages of kinship terminology in dialogues
and correspondence, it is worthwhile differentiating between categories of so-
cial ties that are relevant for mamlitks, and discuss external usages of kinship
terminology employed by Mamluk historians in connection with each of these
ties. As mentioned, such usages have more to say about constructed kinship
structures.

1 Social Ties and External Usages of Kinship Terminology

Referring to all ties between a master and his mamliks and among the
khushdashiyya in terms of fictive kinship is not very useful, because it does not
differentiate between several categories of kinship that are not based on blood
(consanguineal) or marriage (affinal),® among which the most important in
the Mamluk context are milk kinship (sometimes referred to as foster kinship),
fictive kinship created by adoption, fictive kinship created by (other kinds of)
fosterage, fictive kinship created by patronate (wala’), and fictive kinship cre-
ated by friendship (ukhuwwa and khushdashiyya). Each of these categories had
different socio-legal implications, two of which have often been used in ana-
lyzing notions of family: inheritance rights and the incest taboo (or in other
words, restrictions on marriage).2?

11 Marital Ties (Affinal Kinship)

Like consanguineal kinship, affinal kinship entailed inheritance rights and
restrictions on marriage.3° In fact, in-laws were considered family members;
thus when al-Zahir Baybars (d.676/1277) married his son to al-Mansar
Qalawin’s (d. 689/1290) daughter it is said that he made Qalawiin an in-law
and a relative (ja‘alahu nasaban wa-sihran);3! and at times it is said that a mar-
riage created an in-law relationship (sahara) and family relationship (nisba)
at the same time.32 It is reported that after the death of al-Zahir Baybars, his

28  Blood relatives and in-laws are considered real kin according to most definitions of kin-
ship. For a definition of kinship as an “abstraction relating to the network of relationships
based upon birth (real or fictive) and marriage” see Moxnes, What is a family 17.

29  Houlbrooke, The English family 39; Alston, Searching for the Romano-Egyptian family 139.

30  Yosef, Masters and slaves 567; for inheritance rights of mamliks’ relatives, see ibid., 567,
570—3; idem, Ethnic groups 265-80; idem, Ikhwa, muwakhun and khushdashiyya 337-4o0,
350-2.

31 Shafi‘ ibn ‘Ali, al-Fadl al-ma’thiir 28.

32 al-ShujaT, Tarikh al-Malik al-Nasir 36; Mufaddal ibn Abi al-Fad®'il, al-Nahj al-sadid 385; ac-

cording to al-Shuja‘, the Amir Mahmad (d. 742/1341) was Jankli ibn Albaba’s (d. 746/1346)
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in-law al-Mansiar Qalawin treated Baybars’ orphans like his own children
(nazzalahuma manzilat awladihi).33

Moreover, although there is a differentiation in Arabic between terminol-
ogy of consanguineal kinship and affinal kinship,3* Mamluk historians report
that in-laws were sometimes known by appellations that draw on consan-
guineal kinship terminology. For example, Qutlubugha Hajji al-Banaqusi
al-Turkmani al-Halabi (d. 837/1433), the father-in-law of the Sultan al-Zahir
Tatar (d. 824/1421) and the maternal grandfather of Fatima bint al-Zahir Tatar
who was married to al-Ashraf Barsbay (d. 841/1438), is reported to have been
known as “the father of the Sultan” (abu al-sultan) during the reign of these
two Circassian Sultans.35

Mamluk historians themselves often refer to the mamlitk husband of a
women as a “paternal uncle” (‘amm) of his wife’s son from previous marriages.
Thus, according to Ibn Taghri Birdi (d. 874/1470), when al-Zahir Tatar married
Sa‘adat bint Saghartamush (d. 833/1429-30), the widow of al-Mu’ayyad Shaykh
(d. 824/1421) and the mother of al-Muzaffar Ahmad ibn al-Muwayyad Shaykh
(d. 833/1430), he became the ‘paternal uncle’ of the Sultan al-Muzaffar Ahmad,
that is, “his mother’s husband” (fa-sara ‘amm al-sultan zawj ummihi);36 and
Qurgmas al-Ashrafi al-Jalab (d. 873/1468—9) who married Malikbay al-Jarkasi-
yya al-Ashrafiyya (d. 860/1456), the widow of al-Ashraf Barsbay and the mother
of Ahmad ibn al-Ashraf Barsbay (d. 868/1463), is referred to by Ibn Taghri Birdi
as Ahmad’s ‘paternal uncle), that is, the husband of Ahmad’s mother (‘ammihi
gawj ummihi).%” Since Ahmad was a baby at that time and Qurqmas was in
charge of his upbringing (tarbiya),®® he is referred to as the “stepson” (rabib)

“relative” (garaba). See al-Shuja‘, Ta’rtkh al-Malik al-Nasir 153; other historians, however,
refer to Mahmud as Jankli’s in-law (siAr). See Ibn Taghri Birdi, al-Nujim al-zahira x, 30; al-
Maqrizi, Kitab al-Sulitk, ed. Cairo 1934-73, ii, 576. It seems possible that the word garaba,
which usually denotes blood relatives, was sometimes also used in reference to in-laws.
During the Ottoman period, stariyet (relationship by marriage) was widely used in the
sense of kin (akraba), see Bouquet, The sultan’s sons-in-law 335.

33 al-Nuwayri, Nihayat al-arab fi funun al-adab xxxi, 29.

34 On the lack of this differentiation in some other languages, see Houlbrooke, The English
Sfamily g0.

35 al-Malati, Nay! al-amal iv, 16, 341; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr, ed. Hyderabad
1967—76, vii, 464.

36  Ibn Taghri Birdi, al-Nujam al-zahira xiv, 190.

37  Ibid, xv, 107; and see also al-Malati, Nay! al-amal v, 461.

38  Ibn Taghri Birdi, al-Nujum al-zahira xv, 107; xvi, 329.
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of Qurqmas;3? Khalil ibn Qawstn al-Nasir1 (d. 778/1376) is referred to as a
“stepson” of Shaykhu 1-Nasirl (d. 758/1357) who married his mother (kana
rabtbahu li-anna Shaykhu tazawwaja bi-ummihi);*° al-Kamil Sha‘ban ibn al-
Nasir Muhammad (d. 747/1346) and his brother al-Salih Isma‘l (d. 746/1345) are
each referred to as a “stepson” of Arghan al-‘Ala’1 (d. 748/1347-8) who became
the husband of their mother, originally al-Nasir Muhammad’s umm walad;*
and al-Ashraf Shaban ibn al-Nagir Muhammad (d. 778/1377) is referred to as
a “stepson” of Aljay al-Yasufi (d. 775/1373) who married his mother Baraka,
another umm walad of al-Nasir Muhammad. After Baraka’s death, al-Ashraf
Sha‘ban wanted to marry his daughter to Aljay, but the legal scholars ruled that
Aljay was not allowed to marry Sha‘ban’s daughter because “the daughter of
the stepson is like a stepdaughter” (bint al-rabib rabiba).*?

Even more interesting is the case of Baykhun (d. 866/1462) the daughter
of Shukurbay al-Jarkasiyya al-Nasiriyya al-Ahmadiyya (d. 870/1465-6) and
the Amir Abruk al-Jakami (died shortly before 840/1436-7). After Abruk’s
death, Shukurbay was married to the future Sultan al-Zahir Khushqadam
(d. 872/1467),*3 and Baykhuan eventually became known as the Sultan’s step-
daughter (rabibat al-sultan).** Baykhun was buried in al-Zahir Khushqadam’s
mausoleum, and her son Shihab al-Din Ahmad al-‘Ayni (d. 9o8/1503) was
raised by Khushqadam after his father’s death because “he was the son of
Khushqadam’s stepdaughter” (li-kawnihi ibn rabibatihi).*> Moreover, although
there was no blood relation between al-Zahir Khushqadam and Shihab al-Din
Ahmad al-‘Ayni, during al-Zahir Khushqadam’s reign Ahmad lived in the cita-
del as a son of a king, and it was decreed that he would be addressed as sidr
and as a descendant of al-Zahir Khushqadam in a cognate line (sibt al-magam
al-sharif).46

During the Circassian period of the Sultanate (784—923/1382-1517), the de-
cline of the nuclear biological family and the agnate lines was counterbalanced

39  al-Malati, Nayl al-amal vi, 180-1. Note that no mamlitk that is said to “have been raised” by
his master (tarbiya) is ever referred to as his rabib, although the word has also a meaning
of a foster son. On mamdluks raised by their master and tarbiya in mamluk context, see
section 1.4 below.

40  Ibn Khaldan, Ta’rikh Ibn Khaldin v, 514; Ibn Qadi Shuhba, Ta’rikh Ibn Qadrt Shuhba ii, 523.

41 Ibn Taghri Birdi, al-Nujum al-zahira x, 185-6; al-Maqrizi, Kitab al-Suliik ii, 677.

42 Yosef, Masters and slaves 567. On the prohibition to marry a stepdaughter, see Giladi,
Fosterage.

43  al-Sakhawi, al-Daw’ al-lami‘xii, repr. edition Beirut 1992, 68.

44  al-Malati, Nayl al-amal vi, 147.

45 al-Sakhawi, al-Daw’ al-lami‘xii, 161—2; i, 345.

46  Ibid,, i, 345.
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by importation of mamlitks’ relatives (qaraba, sing. garib), and by a fuller in-
corporation of in-laws into the family. Mamlik amirs who were in-laws of the
sultan were often buried in the mausoleum of the sultan, together with their
sons who were given a royal title (sidi).4”

1.2 Milk Kinship

Milk kinship (rida“) entails restrictions on marriage but does not entail inheri-
tance rights.*® I have only come across two cases of milk kinship that involve
mamliks,*® and both are cases of milk-brothers. In both cases the relation-
ship was established in the mamliks’ homeland, so, in fact, there are no at-
tested cases of milk kinship involving mamliks that were established within
the Sultanate, which makes sense, because as far as we know mamliks usu-
ally did not come to the Sultanate as babies. According to Ibn Taghri Birdi
and al-Sakhawi (d. 9o2/1497) who relied on him, Qurqmas al-Ashrafi al-Jalab
(d. 873/1468—9) was probably the milk-brother (radi) of al-Ashraf Barsbay who
brought him to Egypt shortly after he became sultan. Importantly, they add
that he was known as al-Ashraf Barsbay’s brother (ma‘uf bi-akht al-Ashraf
Barsbay, yugalu la-hu akhu al-Ashraf).5° Even more importantly, Khalil ibn
‘Abd al-Basit al-Zahir (d. 920/1515) refers to Qurqmas as al-Ashraf Barsbay’s
relative (yudhkaru bi-qaraba lil-Ashraf Barsbay);?! according to Ibn Shaddad
(d. 684/1285), Baysarl al-Shamsi (d. 698/1299) was the milk-brother of al-
Zahir Baybars when they were children (kana zi'r la-hu fi [-rida‘ hal al-tufula).
Then, the two were separated but were reunited as slaves of al-Salih Ayyab
(d. 647/1249).52 Baybars al-Mansur al-Dawadar (d. 725/1325) refers to Baysarl
as al-Zahir Baybars’ brother® and also says that he was “like a son” to Baybars

47  Yosef, Mamluks and their relatives 60—3 (esp. 63); idem, Ethnic groups 304-8, 314—7.

48 Landau-Tasseron, Adoption 188; Mattson, Adoption and fostering 2; Giladi, Lactation;
idem, Wet-Nursing.

49  Sons of sultans seem to have been reared at times by a child-nurse (dada); however, there
is normally no evidence regarding their breastfeeding. See Ibn Taghri Birdi, al-Nujam al-
zahira x, 232. For a rare reference to a milk-sister of a sultan’s son, see al-Sakhawi, al-Daw’
al-lami‘ xii, g2. Al-Yanini seems to refer to a milk-brother of al-Nasir Muhammad ibn
Qalawan (radi al-sultan), but he does not provide details. See Guo, Early Mamluk Syrian
historiography ii, 106.

50 Ibn Taghri Birdi, al-Manhal al-safi ix, 63; al-Sakhawi, al-Daw’ al-lami‘vi, 218.

51 Al-Malati, Nayl al-amal vi, 377.

52  Ibn Shaddad, Ta’rikh al-Malik al-Zahir 290.

53  Baybars al-Mansar al-Dawadar, Zubdat al-fikra fi ta’rikh al-hijra 162.
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(bi-manzilat al-walad min al-walid).5* This evidence suggests that milk-broth-
ers were considered “true kin.” Like ties with blood relatives of mamliiks, the
milk kinship ties were imported into the Sultanate and there is nothing specifi-
cally mamlitk about them.

1.3 Adoption

As was noted by Ella Landau-Tasseron in a different context, “Islamic law pro-
hibits adoption (tabanni) and the classical law books do not in fact discuss it”
and indeed, adoption was rare. Therefore, the legal and social implications of
such a procedure are not entirely clear. At least in pre-Islamic times, although
adoptees used the patronym of their adopting father, they were not legally
the equals of biological sons. There is also no specific evidence of inheri-
tance as an outcome of adoption.>® Ella Landau-Tasseron’s findings seem to
hold true as well with respect to adoption of mamdluks by their masters during
the Mamluk Sultanate. Mamluk historians report only four cases of a master
adopting his mamlik: Jaraktamur al-Manjaki (d. 777/1375) adopted by his mas-
ter Manjak al-Yasufi (d. 776/1375), Arghun al-Dawadar al-Nasir1 (d. 731/1331)
adopted by his master al-Nasir Muhammad ibn Qalawiin, Buzlar al-‘Umari al-
Nasiri (d. 791/1389) adopted by his master al-Nasir Hasan ibn Muhammad ibn
Qalawiin (d. 762/1361), and Janibak al-Ashrafi Barsbay (d. 831/1427) adopted by
his master al-Ashraf Barsbay. As I have noted elsewhere, information regarding
the adoption of Arghiuin al-Dawadar al-Nasiri by al-Nasir Muhammad should
be treated with caution.56 All these mamliks were adopted by their master

54  Idem, Mukhtar al-akhbar 64. Baysari al-Shamsi was slightly younger than Baybars. He was
about seventy years old when he died in 698/1299, and Baybars was probably fifty-one
years old when he died in 676/1277. See al-Dhahabi, Kitab Duwal al-islam ii, 201; Thorau,
The lion of Egypt 27-8. Interestingly, it is said that Baybars used to say that Baysari was
the son of their sultan in their homeland (hadha ibn sultanina fi biladina). See Ibn Taghri
Birdi, al-Nujum al-zahira viii, 185. Perhaps it suggests that the milk relationship between
Baybars and Baysari was a case of “tributary foster relations” often found in western
Eurasia, in the course of which children were delegated to alien households for purposes
of political allegiance, see Parkes, Fosterage, kinship, and legend 316; on the institution in
the Chingisid states, see Vasary, The institution of foster-brothers 549—62; on the institu-
tion in Circassia, see Quelquejay, Cerkes.

55  Landau-Tasseron, Adoption, 169-71, 186, 189.

56  Yosef, Masters and slaves 562—4; Arghtin was probably raised together with al-Nasir
Muhammad by al-Mansar Qalawtn and apparently belongs to the category of mamliiks
fostered by their masters but not adopted by them (see section 1.4 below). For rare cases
of adoption that do not involve mamliks but rather mamlitks’ descendants, see Ibn
Taghri Birdi, al-Manhal al-saft viii, 403; and see also idem, al-Nujum al-zahira x, 232; but
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before the latter had sons and seem to have been raised by him from a young
age. Importantly, historians note that two of the mamlitks adopted by their
masters were known as their sons (i.e., the use of a patronym). After his adop-
tion, Jaraktamur al-Manjaki was “known as the son of Manjak” (sara yu‘rafu bi-
ibn Manjak), and Buzlar al-Umari was sometimes said to have been the son of
al-Nasir Hasan (wa-rubbama gila innahu ibnuhu).5” There is no evidence, how-
ever, that adoption entailed inheritance rights. There is also no unequivocal
evidence that the adoption of mamlitks entailed restrictions on marriage. In
fact, in 722/1322 al-Nasir Muhammad married his eldest daughter to the Amir
Abu Bakr ibn Arghtuin al-Dawadar al-Nasiri;>® however, as already noted the
evidence on the adoption of Arghiin by al-Nasir Muhammad is not conclusive.
I will have more to say about restrictions on marriage below in the context of
the more general discussion of kinship created by fosterage.

Because adoption is prohibited by Islamic law, and because all adopted
mamliuks were eventually freedmen of their masters, it is tempting to con-
sider the cases of (alleged?) adoption as simple cases of fosterage; however,
mamliiks fostered by their masters that are not said to have been adopted by
them are never said to have been known as their sons (see section 1.4 below).
The fact that two of the four mamdliiks (probably even only three) adopted by
their masters were known as their sons is thus significant. Therefore, instances
of adoption should be considered as special cases of fosterage, whose mecha-
nism and legal implications are, admittedly, not entirely clear.5%

see al-Maqrizi, Kitab al-Suliik ii, 745; al-Malati, Nay! al-amal i, 155. According to al-Yanini,
it was said that Ibrahim ibn Aybak al-Mu‘azzami (d. 654/1256) was not the biological
son of Aybak al-Mu‘azzami, but rather a son of his slave girl whom he adopted (walad
Jjariyatihi ... tabannahu wa-laysa bi-waladihi). See al-Yanini, Dhayl mirat al-zaman, ed.
Hyderabad 195461, i, 15—7 (esp. 17); this, however, seems to be a case of acknowledgment
of paternity (istilhaq) which should not be confused with adoption. See Landau-Tasseron,
Adoption 172.

57  Yosef, Masters and slaves 563—4.

58  al-Nuwayri, Nihayat al-arab xxxii, 198; xxxiii, 206, 217; Mufaddal ibn Abi al-Fadail, al-Nahj
al-sadid 439; al-Maqrizi, Kitab al-Sulik ii, 249.

59 Interestingly, al-Ashraf Barsbay buried his adopted mam/iik Janibak al-Ashrafi in a mau-
soleum (furba) that he had built for him in the vicinity of his own mausoleum (bi-l-qurb
min turbatihi). Al-Ashraf Barsbay also raised Janibak’s daughter and married her to one
of his mamliks. See Ibn Taghri Birdi, al-Manhal al-saft iv, 234. The burial of Janibak in
the vicinity of Barsbay’s mausoleum is perhaps an indication that adopted mamlitks
were certainly considered closer than simple mamlitks; however, they were not consid-
ered as close as in-laws (or relatives) who were often buried in the sultan’s mausoleum.
See section 1.1 above; and see also al-Sakhawi, al-Daw’ al-lami‘x, 280. The other adopted
mamliiks, all from the Turkish period of the Sultanate, were apparently not buried in the
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1.4 Fosterage

By kinship created by fosterage I refer mainly to the relatively few cases of
mamluks that are said to have been raised by their master in his harem (harim
or haram) sometimes alongside his sons, and those that are said to have had
the status of a son in their master’s household.6? Ayalon did not discuss the
mamlitks that are said to have had the status of a son in their master’s house-
hold; however, he did refer to mamlitks who were raised by their master in
his harim alongside the master’s sons. Under this category, Ayalon lumped
together cases of adoption with three other cases of mamlitks who are only
said to have been raised in the harim.5! Ayalon did not differentiate in a
clear-cut manner between adopted and fostered mamliks, and he seems to
refer to all of them as “adopted sons.”62 The three mamlitks who according to
Ayalon are said to have been raised in the harim alongside the master’s sons
are Kandak al-Saqi (d. 680/1281) the mamluk of al-Zahir Baybars, Baybars al-
Mansuri (d. 725/1325) the mamlik of al-Manstur Qalawun, and Yalkhuja min
Mamish (d. 850/1446) the mamluk of al-Zahir Barquq (d. 801/1399).63 As for

vicinity of their masters’ mausoleums. See Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba i,
307; al-Safadi, Ayan al-‘asr i, 455. It is perhaps an indication that with the decline of the
biological nuclear family during the Circassian period, the status of adopted mamliks in
their master’s household was enhanced (on their status as substitute sons see section 1.4
below).

60  These are the cases of fosterage that impinge on the analysis of the ‘mamlitk family’ as
envisaged by Ayalon. There are, of course, other attested cases of fosterage. There were
cases of mamlitk amirs who raised a fellow mamluk’s (many times a khushdash) young
orphan, at times in their capacity as guardians (awsiy@’, sing. wasi). See al-Safadi, Kitab
al-Wafi, ed. Ritter et al. 1962—2004, xiii, 398, 245; al-Sakhawi, al-Daw’ al-lami*i, 320; we
also hear of mamliks who raised their master’s young orphans, at times in their capac-
ity as guardians. See ibid., iii, 295; viii, 171—2; in other cases, in-laws were involved in the
fosterage of a young orphan who was a mamliik’s descendant. See al-Sakhawi, al-Daw’
al-lami vii, 131, 145; ibid., ii, 268; and see also ibid., x, 305; Ibn Taghri Birdi, al-Nujum al-
zahira xiv, 237. In rare cases it is reported that the fosterage relationship was established
in the mamlitks’ homeland. Qurmush al-Zahir al-A‘war (d. 840/1436) is quoted as saying:
“I have carried Janibak al-Safi [al-Zahir, d. 841/1437] on my shoulders in the homeland
of the Circassians and raised him as a son” (hamaltu Janibak al-Suft ‘ala katift ft Bilad al-
Jarkas wa-rabbaytuhu ka-l-walad). See Ibn Taghri Birdi, al-Manhal al-safi ix, 64. Note that
Qurmush al-Zahir and Janibak al-Saft were khushdashiyya and not master and slave. On
fosterage in Circassia, see footnote no. 54 above.

61 Ayalon, Lesclavage 22—3.

62  Ibid, 24.

63  Ibid, 22—3. Ayalon includes Baybars al-Zahirl (d.811/1408-9) and Sudan al-Zahiri
(d. 803/1401) who were al-Zahir Barquq’s relatives and not his slaves in this category as
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Baybars al-Mansiri, Ayalon was relying on the Circassian-period historian Ibn
Taghri Birdi, according to whom Qalawiin raised Baybars al-Mansur1 along-
side his children (rabbahu ma‘a awladihi);%* however, according to the testi-
mony of Baybars al-Manstr1 himself, he was bought by Qalawan in 659/1261
and was accommodated in Qalawuan’s household (bi-/-dar) under the supervi-
sion of the lady Qutqutayh, the future mother of al-Ashraf Khalil ibn Qalawtn
(d. 693/1293). Baybars al-Mansur1 does not mention that he was raised togeth-
er with Khalil or another son of Qalawan.®® In fact, this makes perfect sense,
because in 659/1261 Baybars al-Mansirl was about fourteen years old,%¢ and
Khalil was born ca. 666/1267—8,57 when Baybars was already about twenty-one
years o0ld.®® We are left then with only two mamlitks who were raised in their
master’s harim alongside the master’s sons but not adopted by him.59

Unlike adopted mamlitks, mamlitks who were only raised by their master in
his harim are never said to have been known as their master’s sons. Naturally,
they did not enjoy inheritance rights. Moreover, Kindak al-Saqi married the
divorcee of his master al-Zahir Baybars,’® a marriage that would not have been

well. Fayraz al-Khazindari al-Rami al-Saqi (d. 814/1411), who is said to have “grown up to-
gether with al-Nasir Faraj from a young age” (tarabba ma‘a al-Nasir Faraj min sigharihi),
may perhaps be added to the list. See al-Sakhawi, al-Daw’ al-lamivi, 175. Interestingly, he
was buried in al-Zahir Barquq’s mausoleum.

64  Ibn Taghri Birdi, al-Manhal al-saft iii, 477.

65  Baybars al-Mansari al-Dawadar, Zubdat al-fikra 98-9.

66  He was about eighty years old when he died in 725/1325. See Ibn Taghri Birdi, al-Manhal
al-saftiii, 480; al-Safadi, Ayan al-‘asr ii, 80; idem, Kitab al-Wafix, 352.

67  Ibn Taghri Birdi, al-Manhal al-saft v, 271.

68  “Ali, Qalawan’s first-born son, was also born ca. 666/1267-8. See Baybars al-Mansuri al-
Dawadar, Kitab al-Tuhfa al-mulitkiyya ng; Ibn Habib, Tadhkirat al-nabih i, 115.

69  Ayalon seems to assume that all mamlitks said to have been raised in the harim were
raised together with their master’s sons, but this is not necessarily the case. Janibak al-
Ashrafi Barsbay is said to have been raised in his master’s harim but it is not mentioned
that he was raised together with Barsbay’s sons. See Ibn Taghri Birdi, al-Manhal al-saft
iv, 232. Barsbay bought him, raised him from a young age, and adopted him when he
was still amir. When Janibak al-Ashrafi died in 831/1427 he was less than thirty years old.
See Ibn Taghri Birdi, al-Manhal al-saft iv, 232, 234; idem, al-Nujum al-zahira xiv, 254; xv,
148; al-Sakhawi, al-Daw’ al-lami‘ iii, 54—5. Al-Ashraf Barsbay’s first-born son was born
ca. 820/1417-8. See ibid., vii, 150; Ibn Taghri Birdi, al-Manhal al-safi ix, 331—2. If we esti-
mate Janibak al-Ashraff’s age to be twenty-seven when he died, then he would have been
about seventeen years old when al-Ashraf Barsbay’s son was born; the same seems to be
the case as well with Baybars al-Zahiri and Sudan al-Zahirl. See ibid,, iii, 482; vi, 112; on
Buzlar al-‘Umari al-Nasir1 (d. 791/1389), see Yosef, Masters and slaves 564-5.

70  Baybars al-Mansuuri al-Dawadar, Zubdat al-fikra 164; idem, al-Tuhfa al-mulikiyya 87.
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allowed if he was considered his ‘son’. As mentioned, it is more reasonable that
Arghun al-Dawadar al-Nasiri was raised by Qalawiin alongside his son al-Nasir
Muhammad, rather than adopted by al-Nasir Muhammad ibn Qalawtin (see
section 1.3 above). If this was the case, two out of three mamlitks raised by their
master alongside his sons had established marital ties with the family of their
master. It strongly suggests that restrictions on marriage did not apply to these
mamlitks and that they were not considered to be “true kin."”! By establishing
marital ties and becoming in-laws, however, they were integrated into the fam-
ily of their master. On the other hand, if this is so, there are no attested cases
of marriages between adopted mamlitks and the families of their masters. It is
worth speculating whether colactation and the creation of milk kinship ties
were involved in the case of the latter. However, there is no positive evidence
for such a practice within the Sultanate. Moreover, for this to have occurred
the mamluks would have had to be extremely young when they were made
part of their master’s household. In addition, if colactation was involved, we
would have expected to find references to these mamdliiks as ‘brothers’ of their
masters’ sons, because such references characterize milk-brothers (see section
1.2 above), but there are no such references. It is reasonable that although ad-
opted mamdliiks were not considered the equals of biological sons, it was not
considered appropriate that an adopted mamlitk who was referred to as his
master’s son would establish marital ties with women of his master’s family.”2

I now turn to a discussion of mamliiks who are said to have had the status
of a son in their master’s household (mahall al-walad, manzilat al-walad, a‘azz
min al-walad). Mamluk sources mention only five mamlitks who are said to
have enjoyed the status of a son in their master’s household: Kundaghdi the
mamluk of Lajin al-Jukandar al-Azizi (d. 662/1263), Mankatamur al-Husami
(d. 698/1299) the mamluk of al-Mansur Lajin (d. 698/1299), Bilik al-Khazindar

71 Among scholars of the Roman family “[t]here seems to be a growing consensus that the
most typical family form was that of the ‘core nuclear family’, and that the father-son
relationship had social and affective qualities that set it apart from that of the master-
slave relationship.” See Moxnes, What is a family 29; and see also Rawson, Families 3; al-
though slaves may have been members of the household, and although the relationships
of power and sentiments between slaves and masters were sometimes compared with,
and sometimes described by means of family concepts, the relationship of slaves to their
master was different from that of father and son. See Moxnes, What is a family 36; Lassen,
The Roman family 109; Roman jurists did not acknowledge a proper kinship between pa-
tron and freedmen, since they considered the establishment of a marital tie that related
them as legally valid and not incestuous, and did not consider a former slave as entitled
to his patron’s inheritance. See ibid.

72 This is a refinement of my argument in Masters and slaves.
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al-Zahiri (d. 676/1277) the mamluk of al-Zahir Baybars, Tashtamur al-Saqi
al-NasirT (d. 743/1342) and Qutlubugha al-Fakhri al-Nasir1 (d. 743/1342) the
mamliks of al-Nasir Muhammad ibn Qalawan.”® Like the mamliks adopted
by their masters, they all became mamliks of their masters before the latter
had sons and they seem to have been among the first mamlitks purchased by
their masters, and some are reported to have been raised by them from a young
age.” Unlike the mamlitks adopted by their master, they are never said to have
been known as their master’s sons but are only said to have been “like a son”
(mahall al-walad, manzilat al-walad) of their master. As will be discussed in
detail below, the mere fact that a master is said to “have raised” (rabba) his
mamlik does not necessarily mean that the mamliik was fostered. Moreover,
statements about one’s “status as a son” are characteristic of the language
of service (khidma),” and references to slaves as “dearer than sons” may be
tropes.”® Nevertheless, the fact that the cases of mamlitks that are said to have
had the status of a son in their master’s household are rare, and all seem to in-
volve mamlitks who were among the first mamlitks purchased by their master,
when they were relatively young and their master was still sonless, may indi-
cate that these were indeed cases of fosterage.

Following Shaun Marmon'’s observation that a slave could be taken as a “sub-
stitute son” by a childless master,”” I have suggested that the relationship be-
tween a sonless master and especially favored mamlitks who enjoyed a special
status in his household (i.e. adopted ones and those who are said to have had
the status of a son) should be designated as ‘substitute kinship.”® Although not
considered the equals of biological sons, they enjoyed privileges, especially if

73 Yosef, Masters and slaves, 560—2. Qujqar al-Mansari (d. 686/1287-8), the mamlik of
al-Mansar Qalawiin, who is said to have been raised by his master from a young age like
a son (wa-kana al-sultan qad rabbahu fi sigharihi ka-l-walad) can also perhaps be added.
See ibid., 562—3 (footnote no. 28). For a rare case in which a mamlik’s son was raised
by his father’s master as a son, see al-Maqrizi, Kitab al-Suliik i, 836; al-Nuwayri, Nihayat
al-arab xxxi, 332, 334.

74  Yosef, Masters and slaves 560-2.

75  For a detailed discussion of khidma, see section 2.1.4 below.

76 Kumar, Service, status and military slavery g1.

77 ~ Marmon, Domestic slavery 13.

78  Yosef, Masters and slaves 558—63. Conermann and Saghbini refer to a “substitute fam-
ily” that grouped around a master, without qualifying, and refer to a master as a “foster-
father” of all his mamliks. See Conermann and Saghbini, Awlad al-nas as founders 22;
Mathieu Eychenne refers to the master as a “substitute father” or “adoptive father” of all
his mamluks. See Eychenne, Le Sultan al-Asraf Halil 253; discussing military slavery dur-
ing the Buyid period, Mottahedeh referred to the master as a “foster-parent” of all his
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their master remained sonless.” Regardless, like adopted mamliiks, those who
had the status of a son in their master’s household did not enjoy inheritance
rights. The sources do not report on marriages between these mamdliiks or their
descendants and the families of their masters, but there is no unequivocal
evidence that restrictions on marriage applied to them. The lack of marriage
ties between these mamlitks and their masters’ families could be mere hap-
penstance, and there are other possible explanations.8? Moreover, there is no
reason to believe that the status of mam/itks who were “like sons” of their mas-
ters with regard to restrictions on marriage was different from that of mamdlitks
who were raised in their master’s farim alongside the master’s children.

As Ayalon noted, the number of the “privileged mamlitks” adopted by their
masters or raised in his harim is extremely small.8! This is also true for the
number of mamlitks who are said to have had the status of a son in their mas-
ter’s household. More common are references to a master who ‘raised’ (rabba)
his mamlik (or mamlitks) sometimes from a young age, and to a mamlak
(or mamliks) who ‘was raised’ (tarabba/rubbiya) by his master, again, some-
times from a young age, or was the product of his master’s tarbiya. Although
one of the basic meanings of the verb rabba and its verbal noun tarbiya is “rais-
ing” or “upbringing,” such instances should not automatically be considered
cases of fosterage.82 The contexts in which the verb rabba and its verbal noun
tarbiya appear in Mamluk texts make clear that it may also refer to “educating,”
“tutoring,” “instructing,” “guiding,” “training,” “disciplining,” or “grooming,” “be-
stowing favors and benefits,” and perhaps even “promoting.”8? Thus, it is said

” «

that one of the virtues of al-Manstr Qalawin was “disciplining [and educating]

mamliks. See Mottahedeh, Loyalty and leadership 84; and see Forand, The relation of the
slave and the client 60.

79  Forsuch possible privileges, see Yosef, Masters and slaves 567—70; for similar observations
regarding the Ottoman period, see Shaham, Masters 162-88; Wilkins, Slavery and house-
hold 379-82.

80  Five out of the six mamliks who are said to have been “like sons” were mamliks of the
following Sultans (Qujqar al-Mansari included): al-Zahir Baybars, al-Mansar Qalawun,
al-Mansar Lajin, and al-Nasir Muhammad ibn Qalawan. Al-Mansar Lajin did not have
daughters, and until the peace agreement with the Ilkhans in 722/1322 sultans were reluc-
tant to marry their daughters to their mamliks.

81 Ayalon, Lesclavage 23.

82  For domestic slaves who are said to “have been raised” by their master, cases which are
more likely related to fosterage, see al-Sakhawi, al-Daw’ al-lami‘iii, 3,17, 62, 177; X, 166; Ibn
Taghri Birdi, al-Manhal al-saft iii, 409; and see also Marmon, Domestic slavery 13, 16—7.

83  Asnicely put by Jiirgen Paul, tarbiya is “something which the master does for his slave in
order to make him a career.” Paul, Khidma in the social history 394.
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(tarbiya) his mamliiks and preventing them from harming the people” (tarbi-
yat mamalikihi wa-kaff sharrihim ‘an al-nas),34 that the eunuchs in charge of
the barracks were punished because “they neglected the disciplining [or edu-
cating] of the mamliks” (farrati fi tarbiyat al-mamalik),8> or that al-Mwayyad
Shaykh “used to train [and tutor or educate] his mamlitks thoroughly and
promote them only after a long period [of training]” (kana yuhsinu tarbiyat
mamalikihi ila al-ghaya wa-la yuraqqihim illa ba‘'da mudda tawila). Before he
died, al-Zahir Barquq decreed that his son al-Nasir Faraj (d. 815/1412) would
be appointed sultan and that the atabak Aytamush al-Bajasi (d. 802/1400)
would run the affairs of the state and “instruct/guide/tutor (yurabbi) the new
sultan until he comes of age” (yurabbi al-sultan al-jadid ila an yakbura).86 The
mamliiks of al-Salih Ayyub are quoted as saying to Shajar al-Durr (d. 657/1259)
that “we are tarbiyat ni‘matiki,"8" and the word tarbiya in this case does not
refer to upbringing but to grooming by bestowing favors and benefits which is
closely related to service given to the master or patron (khidma).88 In a simi-
lar manner it is said that al-Nasir Hasan ibn Muhammad ibn Qalawtun bought
several mamliks, “groomed them (rabbahum), bestowed on them favors and
promoted them” (rabbahum wa-khawwalahum fi [-ni‘am wa-raggahum);8% and
Arghuin al-Dawadar al-Nasirl “grew up (tarabba) from a young age in the sul-
tan’s service” (wa-kana qad tarabba fi khidmat al-sultan min sigharihi). While
the word tarabba in this case perhaps keeps its basic meaning of “growing up,’
it also apparently relates to the tutoring of a young mamliik in his master’s ser-
vice, his grooming, and probably also to bestowing favors on him and slowly
promoting him.9°

Some of the mamliks said to “have been raised” by their masters were sold
or given as a gift by their masters, which makes it less likely that these were

84 Ibn Taghri Birdi, al-Nujim al-zahira vii, 328; and see also ibid., viii, 28.

85  Ibid,, ix, 73.

86 Ibn Hajar al-Asqalani, Inba’ al-ghumr iv, 26.

87  al-‘Aynj, Igd al-juman, ed. Amin, i, 141.

88  For the association between tarbiya and the bestowing of favors (ni‘ma or ihsan), see also
Ibn Taghri Birdi, al-Nujim al-zahira viii, 246; x, 314; xiii, 149.

89 Ibid.,, x, 314.

9o  al-Nuwayrl, Nihayat al-arab xxxi, 331; for the association between tarbiya and khidma, see
al-Maqrizi, Kitab al-Mugqaffa al-kabir, ed. Yalawi 1987, ii, 24, 284, 457; for the association
between tarbiya and promotion, see Ibn Hajar al-‘Asqalani, al-Durar al-kamina, ed. ‘Al i,
205-6; Ibn Taghri Birdi, al-Manhal al-safiviii, 255; idem, al-Nujam al-zahira viii, 85; x, 243;
Kumar, When slaves were nobles 41, 43.
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cases of fosterage.”! In addition, some mamliiks who are said to “have been
raised” by their master, sometimes even from a young age, could not, in fact,
have been raised by him at all. For example, according to the historian ‘Al1 b.
Dawud al-Jawhar1 al-Sayrafi (d. 9oo/1494), Inal al-Jakami (d. 842/1439), origi-
nally a mamlitk of the Amir Jakam min ‘Awd (d. 809/1407), was “raised from
a young age” by al-Mu’ayyad Shaykh (rabbahu saghiran).%? According to
Ibn Taghr Birdi, however, after the death of his master in 809/1407, Inal al-
Jakamd served several masters until finding himself in the service of the fu-
ture Sultan al-Mu’ayyad Shaykh (tanaqqala ba‘da mawt ustadhihi fi ‘iddat
khidam ila an ittasala bi-khidmat al-Malik al-Mw'ayyad Shaykh fi hal imratihi),
which seems to suggest that he was not the slave of al-Mu’ayyad Shaykh but
rather his servant (as his nisba also seems to suggest).93 Moreover, according
to Ibn Taghri Birdi, Inal al-Jakami was about fifty years old when he died in
842/1439;°* therefore, he was about seventeen years old when his master died.
Given that he served several masters before finding himself in the service of
al-Mu’ayyad Shaykh it can safely be assumed that he was not at all young at
that time; similarly, Qawsun al-Nasir (d. 742/1342) is said to have been given
by al-Nasir Muhammad to Baktamur al-Saqi (d. 733/1333) for the latter to “raise
him” (a‘tahu ‘inda Baktamur al-Saqi yurabbihi).%> Qawsin, however, was about
eighteen years old when he arrived in Egypt in 720/1320.96

Like Qawsin, other mamliiks are said to “have been raised” by a proxy of
their master. Al-Nasir Muhammad gave Bashtak al-Nasirl (d. 742/1341) to
Qawsiin, for the latter to “raise him” (sallamahu li-Qawsan lizyurabbiyahu).9”
Although it is said that al-Muzaffar Baybars al-Jashankir (d. 709/1310) ‘raised’
Baktamur al-Saqi from a young age (rabbahu wa-huwa saghir),°® he was,

91 al-Safadi, Kitab al-Wafiix, 317; al-Sakhawi, al-Daw’ al-lami‘ v, 28—9; vi, 230; Ibn Taghri Birdi,
al-Manhal al-saft ix, 145-6; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba iv, 56; Ibn Hijji,
Ta’rikh Ibn Hijji ii, 354.

92 al-Sayrafi, Nuzhat al-nufis iv, 132.

93 Ibn Taghri Birdi, al-Manhal al-saft iii, 197; idem, al-Nujim al-zahira xv, 469; but see ibid.,
xiv, 195.

94  Ibid., xv, 470.

95  al-Shuja‘, Ta’rikh al-Malik al-Nasir 222.

96  Ibid., 160; Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba ii, 278. Similarly, data on Burdbak al-
Ashraf?’s (d. 868/1464) age suggest that al-Ashraf Inal (d. 865/1461) could not have actually
“raised” him (rabbahu). See al-Sakhawi, al-Daw’ al-lami‘iii, 4—5; al-Malati, Nay! al-amal vi,
196; but see Ibn Taghri Birdi, al-Nujium al-zahira xvi, 336.

97  Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba ii, 264; Ibn Hajar al-Asqalani, al-Durar al-
kamina i, 281; al-Maqrizi, Kitab al-Muqaffa al-kabir i, 423.

98 al-Yasufi, Nuzhat al-nazir 148; and see also al-Maqrizi, Kitab al-Muqaffa al-kabir ii, 468.
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in fact, given to another mamlitk of al-Muzaffar Baybars by the name of
Qaraman, so that the latter “would educate (or tutor) him and teach him the
ways of good conduct and service, and horsemanship” (li-yurabbiyahu wa-
yuallimahu al-adab wa-l-khidma wa-amr al-furisiyya);®® and although it is
said that al-Nasir Muhammad “raised” Altunbugha al-Maridani (d. 744/1343)
from a young age (rabbahu saghiran),'°? he was, in fact, given to Bahadur al-
Timurtashi (d. 743/1343) who trained, tutored, and educated him (kharrajahu
wa-rabbahu).1%! Such instances should not be considered as cases of fosterage,
but as cases of favored mamdlitks who were exempt from normal training in the
barracks, and were given to a senior mamlitk who personally trained, tutored,
and educated them. Starting from the 1350s or 1360s, the personal tutor seems
to have been referred to as an agha. Such cases are forerunners of the more
generalized relationship between a senior mamlitk called agha in charge of
cadets (inyyat) in the barracks, which is only attested starting from the late
Turkish period.102

That said, a large number of mamliks (roughly almost half) who are said
to “have been raised” by their master were married to their master’s daughter,
or to other women from their master’s family.193 Therefore, although mamdliiks

99  al-Yasufl, Nuzhat al-nazir 148.

100 al-Maqrizi, Kitab al-Mugqaffa al-kabir ii, 284.

101 al-Safadi, A'yan al-asr i, 606.

102 Yosef, Ikhwa, muwakhin and khushdashiyya 354—5 (unfortunately, there is a typographic
error in the article, and instead of “1350s” and “1360s” it is written “1450s” and “1460s”); on
agha and iniyyat, see also section 1.6 below. During the Turkish period of the Sultanate,
the eunuch in charge of training and educating young mamliks in the barracks was some-
times referred to as agha. In rare cases, however, it seems that a young mamlik was given
to a eunuch who personally trained and educated him (rabbahu). See Ibn Taghri Birdi,
al-Nujam al-zahira x, 244; al-Maqrizi, Kitab al-Muqaffa al-kabir ii, 30. This practice is per-
haps also attested during the Circassian period of the Sultanate. Al-Zahir Barquq is said to
have given his mamtlitk Yalbugha al-Salimi al-ZahirT (d. 811/1408) to the eunuch Bahadur
al-Shihabi (d. 802/1400) who was mugaddam al-mamalik al-sultaniyya, and the latter is
said to have “raised” Yalbugha (rabbahu). See Ibn Tagh11 Birdi, al-Nujum al-zahira xi, 358.
Interestingly, Yalbugha al-Salimi claimed that he was of Muslim origin and that he was
stolen and sold, and may have thus been exempt from normal training in the barracks on
this account. See Ibn Hajar al-‘Asqalani, Dhay! al-durar al-kamina 200. Sultans sometimes
appointed a personal tutor (lala) for their sons, who is said to have “raised” them, see for
example al-Ayni, ‘Iqd al-juman iv, 16; al-Maqrizi, Kitab al-Mugqaffa al-kabir ii, 482.

103 On Bashtak al-Nasirl, Qawsan al-Nasirl, and Altunbugha al-Maridani, see al-Shujaf,
Ta’rikh al-Malik al-Nasir 160; al-Maqrizi, Kitab al-Mugqaffa al-kabir ii, 284—5; idem, Kitab al-
Suliik ii, 536; Ibn Taghri Birdi, al-Nujim al-zahira x, 52—3; on Aghurli al-Adili (d. 719/1319—
20), see al-Maqrizi, Kitab al-Muqaffa al-kabir ii, 224; al-Birzali, Ta’rikh al-Birzali iv, 140;
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who are said to “have been raised” by their master should not in general be
considered as fostered mamliiks, they were clearly favored mamdlitks who were
singled out sometimes from a relatively young age, groomed, and many times
integrated into the family of their master by marital ties, enjoying the privi-
leges attached.194 The biographical entry of Taqsuba al-Mu’ayyadi (d. 751/1350)
the mamliik of the ruler of Hamat in al-Safad1’s (d. 764/1363) A‘yan al-Asr pro-
vides a case in point. According to al-Safadi, his master bought him when he
was young (ishtarahu saghiran), “raised him” (rabbahu) and educated him well
(ahsana tarbiyatahu), and married him to his daughter. Al-Safadi also men-
tions that his master “loved” him (kana mahbuban), bestowed favors on him
(yun‘imu ‘alayhi), signaled him out as a favored mamliik and preferred him over
his comrades (yu’thiruhu wa-yakhtaruhu bi-khilaf baqi khishdashiyyatihi).105

15 Patronate (Wala”)

As Donald Richards noted, whereas “especially favored mamliiks” could often
be treated as “quasi-kin” in that they were brought up as part of the family,
the relationship of a master with the mass of his mamlitks “must have been
of a more contractual nature, based on the satisfaction of maintenance ex-
pectations on the one hand, and the performance of ... duties on the other."196
Debora G. Tor, who questioned the assumption of superior loyalty of slave-
soldiers during the late Seljuq period, concluded that slave soldiery exhibited
the same type of self-interest and limited loyalty as did free soldiery.!°” More
importantly, she noted that while the personal element is frequently posited
as having occupied a key place in the system of military slavery, “it is not clear
that a slave soldier in training could have forged any kind of personal ties with

on Tagsuba al-Muw’ayyadi (d. 751/1350), see al-Safadi, Ayan al-‘asr ii, 609; on Arghtn
a mamluk of Sudan al-Zahiri, see Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 342—3; on
Burdbak al-Ashrafi, see Ibn Taghri Birdi, al-Nujium al-zahira xvi, 336; on Arghan al-Kamili
(d. 758/1357), see Ibn Hajar al-‘Asqalani, Dhay! al-durar al-kamina i, 205-6; on Arghtn
Shah al-Nasiri (d. 750/1349), see Ibn Taghri Birdi, al-Nujam al-zahira x, 243; al-Sakhawi,
Wajiz al-kalam i, 47; on al-Mansar Lajin, see Ibn Taghri Birdi, al-Nujium al-zahira viii, 85,
101; al-Nuwayri, Nihayat al-arab xxxi, 329.

104 On the privileges of mamluks integrated by marital ties into the Qalawanid family, see
Yosef, Mamluks and their relatives 56—60; on the integration of mamlitks into their mas-
ter’s family by marital ties, see also Richards, Mamluk amirs 35; on the grooming and inte-
gration of favored mamluks into their master’s family by marital ties during the Ottoman
period, see Fay, Unveiling the Harem 95.

105 al-Safadi, A‘yan al-‘asr ii, 609—10.

106 Richards, Mamluk amirs 34—5; see also Sievert, Family 98-103.

107 Tor, Mamluk loyalty 769.
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a ruler who possessed hundreds or even thousands of slave soldiers. It is prob-
ably unlikely that the ruler had personal contact with any of them, other than
perhaps for sexual exploitation purposes, until after they have spent many
years in servitude and had risen to an unusually high station.”°8 She added
that the exploitative aspect “would appear to have been at least as typical of a
master-slave relationship as the theoretical paradigm of mutual loyalty—and
both were probably non-representative of the actual level of personal contact
and fealty between any given ruler and his hundreds or even thousands of his
mamlitks.%9

Sexual exploitation in the relationship between master and his mamliks is
sometimes hinted at in Mamluk sources as well. For example, it is reported that
the Amir Qawsun al-NasirT asked the eunuch in charge of the barracks to send
him a good-looking mamlitk from the barracks. The mamlitk’s comrades in the
barracks resented the demand but eventually the mamlik spent the night with
Qawsun (bata ‘indahu). The day after, Qawsun is said to have asked for four
or five other mamlitks. This time the mamlitks’ comrades were not willing to
comply and they are reported to have said that they were the mamliiks of the
sultan who bought them with his private money (mamalik al-sultan mushtara
malihi), and thus were not willing to be sent to Qawstin, originally a mamditk
of the sultan like them, who “will use us as he wills and shame us” (yanalu
gharadahu minna wa-yafdahuna bayna al-nas).1° It is implicit that their mas-
ter the sultan could (and probably did at times) use them however he wanted.
According to al-Safadi, Junghay (d. 741/1340) enjoyed a close relationship with
his master Tankiz al-Husami al-NasirT (d. 740/1340) who “did not leave him
alone” (wa-lam narahu kana ‘inda ustadhihi a‘azz minhu wa-la aqrab wa-ma
kana yada‘uhu fi l-khalwa).™! According to some, Junghay was the relative of
Tankiz (kana yugalu innahu dhu garabatihi), and al-Safadi writes that “this
claim seems to be true, because Junghay was not someone to covet since he
was not young nor good-looking” (wa-l-zahir anna hadha huwa al-sahih li-anna
hadha Junghay ma kana fi magam man yu‘shaqu li-annahu lam yakun amrad
wa-la malih al-wajh).*2 1t is implicit in his words that a master had no reason
to have a close relationship with a mamlitk who was not his relative other than
for sexual purposes.

108 Ibid,, 771.

109 Ibid, 771 (footnote no. 15).

110 Ibn Taghri Birdi, al-Nujam al-zahira x, 24-5.
111 al-Safadi, Ayan al-‘asr ii, 161.

112 Ibid., 162.
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In general, until manumission, mamlitks were treated as property. Military
slaves are quite often mentioned as part of a deceased master’s estate. The
master’s domination over his mamlitks was total. Cases of disobedience by
mamdliks were considered a severe breach of the master’s honor. There are in-
stances of mamliiks who fled from their masters out of fear. At times, amirs
are praised for not cursing their mamdliks; it can thus be assumed that cursing,
humiliation and even beating of mam/(uks were not that rare.13

Although according to most legal scholars manumission creates a rela-
tionship (wala’) that is compared to natural kinship (i.e. a fictive kinship
tie),'4 some legal scholars did not consider the patronate as kinship,'> and
almost all emphasized that blood ties and marital ties are stronger than ties of
patronate.!'® More importantly, Mamluk historians never refer to a master as
the father of his mamliiks or to a mamlitk as the son of his master solely on the
basis of ties of patronate. According to Sunni classical law, freed slaves are not
entitled to inherit from their master even if the latter dies without heirs. On the
other hand, the manumitter has a claim to his freedman’s inheritance by rights
of patronate; however, he only takes the place of the last male agnate (‘asaba).
Therefore, he is excluded from inheritance by any male agnatic relative of his
freedman, but in turn excludes the cognates (dhawii al-arham).1'” The fact that
a master can function under certain conditions as a substitute for his freed-
man’s kin, but the freedman is never entitled to substitute for his master’s kin,
has more to say, I think, about the domination of a master over his slave, rem-
nants of which still exist even after manumission, than the creation of fictive-
kinship ties between master and slave after manumission.!’® However, in cases
or times when the master was sonless, his freedmen had a better chance to
enjoy his favors.119

1.6 Friendship (Ukhuwwa and Khushdashiyya)

A ‘bond of brotherhood’ (ukhuwwa or muwakhat) is a stronger and more in-
dividualized derivative of the khushdashiyya tie. Normally, it is seen as a dy-
adic relationship between two mamdliiks (but also attested for civilians). Such

113 Yosef, The term Mamlik 19—21.

114 Marmon, Domestic slavery 15-6; Shaham, Masters 163; Cilardo, The transmission 31-3.

115 Ibid, 40, 52.

116  See, for example, ibid., 37.

117 Yosef, Masters and slaves 570—-1.

118 As noted by Marmon, “[t]he discussion of slavery in the context of family law may say
as much about the hierarchical structure of families as it does about the relationships
between masters and slaves.” See Marmon, Domestic slavery 18; see also Kumar, Service,
status and military slavery g1.

119 Yosef, Masters and slaves 567—70.
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bonds were of two types. One type was established between two mamliiks at a
young age (perhaps in the barracks) and is usually characterized as involving
closeness/companionship (sufiba), affection/love (mawadda/wadd/mahabba)
and friendship (sadaga). The second type of ‘brotherhood bond’ was not one
of long-lasting friendship but rather an alliance consolidated by an oath. Ibn
Taymiyya’s (d. 728/1328) legal definition of a ‘brotherhood bond’ (muwakhat)
situates it under the category of alliances, and does not mention inheritance
rights or restrictions on marriage. Evidence from Mamluk sources shows
that in practice mamlitks involved in a ‘brotherhood bond’ (muwakhin, sing.
muwakhi) did not enjoy inheritance rights and restrictions on marriage were
not applicable to them. Whenever Mamluk historians report that one mamlitk
inherited the property of another mamliik there is a mention of a biological
connection between them. A ‘bond of brotherhood’ could however entail
some obligations, the most important of which was perhaps guardianship over
the muwakhi’s orphans.20

Most cases of ‘brotherhood bonds’ are attested until the 1350s or 1360s.
Until that time, there was a clear distinction between biological brothers and
muwakhiin. The latter were generally not referred to by Mamluk historians as
“brothers” (ikhwa, sing. akh), but as “friends” (asdiga’, sing. sadiq). Until the
1350s or 1360, not only muwakhiin but also the khushdashiyya in general are
generally not referred to by Mamluk historians as brothers but as friends. This,
of course, should come as no surprise, since ukhuwwa was clearly deemed a
stronger relationship than khushdashiyya.'?! Starting from the 1350s or 1360s,
two changes that are related to each other can be observed with respect to the
relationships between khushdashiyya and the terminology marking it. On the
one hand, the number of dyadic ‘brotherhood’ ties among mamdlitks declined
significantly, and on the other hand, exactly at the same time, references to

120 Yosef, Ikhwa, muwakhun and khushdashiyya 335-45; see also Sievert, Family 96—7;
Eychenne, Le Sultan al-Asraf Halil 254—7. Eychenne sometimes confuses ukhuwwa
(‘brotherhood bond’) with ikhwa (‘brothers’).

121 Yosef, Ikhwa, muwakhin and khushdashiyya 336—45. Until the 1350s or 1360s, in rare cases
Mamluk historians refer to muwakhin or khushdashiyya as “brothers.” Qutlubugha al-
Fakhr the muwakhi of Tashtamur al-Saqi is sometimes referred to as his “brother.” See
ibid., 340-1; Mamluk historians refer to al-Faris Aqtay (d. 652/1254) and Sunqur al-Ashqar
(d. 691/1201) the khushdashiyya of al-Zahir Baybars as his “brothers.” See Ibn ‘Abd al-Zahir,
al-Rawd al-zahir 79; Baybars al-Mansuri al-Dawadar, Zubdat al-fikra 162. It is probably not
a coincidence that the two references to khushdashiyya as “brothers” up to the 1350s or
1360s involve al-Zahir Baybars. As part of building his legitimacy (a main consideration of
Ibn ‘Abd al-Zahir’s treatise that enumerates his virtues) al-Zahir Baybars aimed to depict
himself as loyal to his comrades in arms; thus he is said to have avenged the death of his
“brother” al-Faris Aqtay (akhihi). See Holt, The virtuous ruler 33—4.
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the khushdashiyya in general, or to mamlitks who grew up together in the bar-
racks as brothers (ikhwa) became quite common. It should be noted that even
then, the number of cases in which two mamlitks who were khushdashiyya
are referred to as each other’s brothers (A akhit B) remains limited. At the
same time when khushdashiyya in general start being referred to as ‘brothers’,
Mamluk historians begin to refer to a senior mamdliik in charge of cadets in the
barracks as agha (literally, “big brother”) and to his cadets as iniyyat (sing. in,
literally, “little brother”). It should be emphasized that also after the 1350s and
the change in terminology marking the relations between the khushdashiyya,
they did not enjoy inheritance rights, and restrictions on marriage still did not
apply to them.122

17 A Hierarchy of Social Ties

What emerges from the survey of social ties and external usages of kinship
terminology, whose main results are summarized in Table 2.1 below, is a clear
hierarchy of social ties. Like blood relatives, in-laws and milk-relatives were
considered “true kin” (garaba/nasab), and Mamluk historians refer to both by
kinship terms. In-laws were probably considered closer to the blood family
than milk-relatives, since although restrictions on marriage were applicable
to both, only in-laws enjoyed inheritance rights.1?3 Adopted mamlitks ranked
lower than in-laws and milk-relatives in the hierarchy of social ties. They were
not considered true kin, and Mamluk historians do not refer to them by kin-
ship terms; however, they do mention that some of them were known as kin.
Although adopted mamlitks did not enjoy inheritance rights, it is possible
that restrictions on marriage were applicable to them. Moreover, they seem
to have functioned as substitute sons for their masters. Fostered mamlitks who
were not adopted ranked even lower. They were not known as kin, did not
enjoy inheritance rights, and restrictions on marriage were not applicable to
them. However, mamliks fostered by a sonless master functioned as substi-
tute sons and are said to have been “like kin.” The few adopted mamliiks and
fostered mamdlitks were what may be called “true fictive kin.” Some of the fos-
tered mamlitks and other favored mamliks that were singled out, sometimes
from a young age, were related to their master by marital ties and integrat-
ed into his family, thus becoming real kin. The mass of freedmen ranked the

122 Yosef, Ikhwa, muwakhun and khushdashiyya 346-55.

123 A common social hierarchy in Islamic law books places blood (rnasab) over affinity
(musahara) over milk (rada‘a). See Parkes, Alternative social structures 5; for anthropo-
logical research showing a similar hierarchy, see Ensel, Colactation and fictive kinship
83, 87.
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lowest.12# They were not referred to as kin, not known as kin, and were not said
to have been “like kin.” Most of them probably did not enjoy a personal rela-
tionship with their master at all. All this would seem to belie somewhat Dror
Zeevi’s claim that in the Mamluk household “the differences between surro-
gate family and ‘real’ family were blurred beyond recognition.”’?> Judging by
terminology, for most mamliks the relationship with the khushdashiyya was
more significant than the relationship with the master.1?6 Up to the 1350s, the
more personal ‘brotherhood bond’ played a more important role. Up to that
time however, the khushdashiyya in general and more specifically muwakhiin
were only rarely referred to by kinship terms. Starting from the 1350s, the rela-
tionship with the khushdashiyya in general grew in importance and references
to khushdashiyya as ‘brothers’ became common, but even then it can be as-
sumed that the more significant relationships were personal ties forged in the
barracks by the agha and his iniyyat.12”

TABLE 2.1  Social ties and external usages of kinship terminology by Mamluk historians

Nasab/ Kinship terms Known Restrictions Inheritance
qaraba as kin onmarriage rights
In-laws + + + + ¥
Milk-relatives + + + ¥ -
Adopted mamlitks - - + +? _

Fostered mamluks - - - - _

Freedmen in general
Khushdashiyya/

ukhuwwa rare; after 1350s

Up to the 1350s

common

124 Another common hierarchy in Islamic law books ranks blood ties (qurba/rahm) over mar-
ital ties (musahara) over patronate ties (wala@’). See, for example, Ibn Hajar al-‘Asqalani,
Fath al-bartx, 402.

125 Ze'evi, My slave 8o.

126 In the Seljuq context, Deborah Tor noted that “one can perhaps more safely assume that
bonds of loyalty did form between the slave-soldier and those with whom he was in close
and regular contact, including his comrades, trainers, and fellow slave-soldiers—the phe-
nomenon that Ayalon identified as khushdashiyya.” See Tor, Mamlik loyalty 772; see also
ibid., 787.

127 See also Levanoni, The sultan’s lagab 93—4, 109; Sievert, Family 93—4.
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2 Usages of Kinship Terms in Oral and Written Communication

After this analysis of the categories of social ties and external usages of kinship
terms by Mamluk historians, we can now turn to a detailed exploration of the
usages of kinship terms in oral and written communication. This section is
divided into three parts: usages of ‘father-son’ terminology, usages of ‘brothers’
terminology, and usages of other kinship terms which are in fact limited to
usages of the term ‘uncle’ At the beginning of each part, I survey the cases of
usages of kinship terminology that fit the structure of the ‘mamlitk family’ as
envisaged by Ayalon, and then also examine usages that do not fit this struc-
ture and their contexts, some involving mamdlitks and others not.

2.1 ‘Father-Son’ Terminology
2.1.1 Usages of ‘Father-Son’ Terminology that Fit the Structure of the
“Mamlitk Family”

I have only come across five cases of usages of ‘father-son’ terminology in oral
and written communication that fit the structure of the ‘mamlitk family’ as
envisaged by Ayalon (see Table 2.2 below). Al-Nasir Muhammad ibn Qalawiin
is reported to have addressed each of his mamlitks Qutlubugha al-Fakhri al-
Nasiri, Tashtamur al-Saqi al-Nasiri, and Qawsun al-Nasiri as “my son”; Qara
Sunqur al-Mansari (d. 728/1327) is said to have addressed his mamliik Bikhan
as “my son”; and Bulat al-Nasir1 (d. 815/1412) is reported to have said to his mas-
ter al-Nasir Faraj “you are ... my father”

As mentioned, Qutlubugha al-Fakhri and Tashtamur al-Saqi (nos.1, 2 in
Table 2.2) were among the few fostered mamdliks who are said to have had the
status of a son in their master’s household (see section 1.4 above). Qawstin al-
Nasiri (no. 3 in Table 2.2) was one of the favored mamlitks who are said to “have
beenraised” by their master. He was married to al-Nasir Muhammad’s daughter
and thus became his son-in-law (see section 1.4 above). Al-Nasir Muhammad
is said to have addressed him as his son on his deathbed when he made him
a guardian (wast) over his children, and he is quoted as saying to him: “take
my children as your own and raise them as I have raised you” (tadummahum
ila awladika wa-turabbiyahum mithla ma rabbaytuka).'?8 In all three cases, the
‘father-son’ terminology is not employed out of simple patronate ties, but ex-
presses a closer tie between the master and his mamliiks.

128  al-Shuja‘, Ta’rikh al-Malik al-Nasir 160.
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TABLE 2.2 ‘Father-Son’ terminology in oral and written communication that fits the structure of
the ‘mamlik family’ as envisaged by Ayalon

1. Al-Nagir Muhammad ibn Qalawun (d. 741/1341) fostered mamluk
addressed his mamlik Qutlubugha al-Fakhri
al-Nasir (d. 743/1342) as “my son” (ya waladr)?

2.  Al-Nasir Muhammad ibn Qalawun addressed his fostered mamlitk
mamlik Tashtamur al-Saqi al-Nasir1 (d. 743/1342)
as “my son”(ya ibni)®

3.  Al-Nasir Muhammad ibn Qalawan addressed his son-in-law
mamlitk Qawsin al-Nasirl (d. 742/1342) as “my son”
(yawaladr)©

4. Qara Sunqur al-Mansuri (d. 728/1327) addressed ~ context of khidma
his mamlik Bikhan as “my son” (ya waladi)d

5.  Bulat al-Nasirl (d. 815/1412) said to his master total submission
al-Nasir Faraj (d. 815/1412) “you are ... my father”
(anta ... abr)®

a al-Safadi, Ayan al-‘asr iv, 15.

b al-Shuja‘i, Ta’rikh al-Malik al-Nasir 82.

¢ Ibid, 160; Qawstun was also referred to by al-Nasir Muhammad’s mamliks as their master’s
son (ibn ustadh). See Ibn Taghri Birdi, al-Nujim al-zahira x, 14, 25-6.

d Ibn al-Dawadari, Kanz al-durar ix, 225,
Ibn Tagh1i Birdi, al-Nujum al-zahira xiv, 1.

2.1.2 Usages of ‘Father-Son’ Terminology Relating to In-Laws that do not
Fit the Structure of the “Mamlitk Family”
There is, of course, nothing specifically Mamluk or mamlik in addressing
an in-law, or referring to him as a son or father in the course of dialogue and
other communication.!?® Yasuf ibn Saraja al-Hijazi (d. 836/1432—3), who mar-
ried a daughter of Tughan al-Hasani al-Zahir1 (d. 818/1415), used to call his
father-in-law “my father” (abr), and eventually became known by the kunya
Abt Taghan;!30 al-Zahir Tatar, who married a daughter of Sidan al-Faqih, is

129 For such a usage in the Ilkhanid context, see Baybars al-Mansuri al-Dawadar, Zubdat al-

Sfikra 311.
130 al-Sakhawi, al-Daw’ al-lami‘x, 318.
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reported to have addressed his father-in-law as “my father” (ya abi);!3! al-Nasir
Faraj (d. 815/1412), who married a daughter of Taghri Birdi min Bashbugha al-
Zahir (d. 815/1412),!32 is reported to have addressed his father-in-law as “my
father” (ya abi),'32 or to have referred to him as “my father” (abi).!3* The Amir
Shaykh al-Mahmauadi is reported to have said to Taghri Birdi: “you are ... the fa-
ther-in-law (hami) of the Sultan [al-Nasir Faraj] and the most senior among
his father’s mamlitks, therefore you are like his father Barquq to him” (fa-anta
‘indahu fi magam Barquq).135 Shaykh’s words make it clear that Taghri Birdi’s
status as al-Nasir Faraj's ‘father’ was related to the fact that he was his father-
in-law. It is also implicit in his words that after the death of a biological father,
a father-in-law could function as a substitute for a father.3¢ Shortly after Taghri
Birdr’s death, al-Nasir Faraj, who became one of the guardians of Taghri Birdr’s
minor orphans, is quoted saying about them: “they are my children, my in-
laws, and my brothers” (ha’ula’; awladi wa-ashari wa-ikhwati).137 In this case a
brother-in-law functioned as a substitute for a dead father.13® Because al-Nasir
Faraj was the brother-in-law of Taghri Birdl’s orphans, and because he was
about their age, he also referred to them as his brothers. It should be noted
that Taghri Birdi was not only al-Nasir Faraj's father-in-law but also his rela-
tive (perhaps his maternal uncle),'3® which most certainly also contributed to
al-Nasir Faraj addressing him, or referring to him, as a father, and referring to
Taghri BirdT's children as his own children or as his brothers.140

131 Ibn Taghri Birdi, al-Nujim al-zahira xiv, 176.

132 Idem, al-Manhal al-safi iv, 39, 42.

133 Ibid,, 40.

134 Ibid, viii, 398. He even used to address him as “ata@” (father in Turkish). See idem,
al-Nujam al-zahira xiii, 83.

135 Ibid, 85.

136 For a representative example of a father-in-law who is referred to as a substitute for a
biological father, see Van Steenbergen, Order out of chaos 83.

137  Ibn Taghri Birdi, al-Nujum al-zahira xiii, 139.

138 Al-Nasir Ahmad ibn al-Nasir Muhammad (d. 745/1344) is reported to have referred to his
brother-in-law Qawstn al-Nasiri as “his father after [the death of] his [biological] father”
(waliduhu ba‘da walidihi). See Ibn Taghri Birdi, al-Nujium al-zahira x, 30; al-Maqrizi, Kitab
al-Sulitk ii, 578; for the context of this statement, see below; for in-laws other than fathers-
in-law and brothers-in-law referred to as a substitute for a biological father, see also sec-
tion 2.3 below.

139 Ibn Taghr Birdi, al-Nujum al-zahira xii, 106; idem, al-Manhal al-saft vi, 316; viii, 401;
al-Sayrafi, Nuzhat al-nufus ii, 81.

140 There is evidence that at times relatives addressed each other, or were referred to, as
sons or fathers. See Ibn Taghri Birdi, al-Manhal al-safi v, 324; viii, 384; al-Sakhawi, al-Daw’
al-lami* vi, 219. Relatives could become a substitute for a dead parent. For example, Ibn



KINSHIP TERMINOLOGY DURING THE MAMLUK SULTANATE 45

2.1.3 Oral/Written Communication, Official/Non-Official
Communication, and Usages of ‘Father-Son’ Terminology
Reflecting Hierarchy, and Seniority in Age, Rank, or Status

Whereas al-Nasir Muhammad addressing Qawsun al-Nasir1 as a son comes in
the context of what is presented as an oral communication between the two
(no. 3 in Table 2.2), the addressing of Qutlubugha al-Fakhri and Tashtamur al-
Saqi as sons is presented as part of what is said to have been a written com-
munication (nos.1, 2 in Table 2.2). Al-Nasir Muhammad, who was planning
to arrest the Amir Tankiz al-Nasiri, is said to have written letters to his two
mamlitks: “The Sultan secretly wrote to al-Fakhri asking him to arrest Tankiz
telling him—my son’ ...” (kataba al-sultan ila al-Fakhrifi [-batin ft imsak Tankiz
wa-qala la-hu ya waladr ...);'* and “he wrote a letter to the Amir Sayf al-Din
Tashtamur ... informing him what should be done with Tankiz, telling him—
‘my son’..." (kataba kitab al-amir Sayf al-Din Tashtamur ... yu‘arrifuhu fi-hi
akhbar Tankiz wa-ma jara minhu wa-yaqilu la-hu ya ibni ...) 142

While some historians had access to the official correspondence of sultans
and amirs that are sometimes quoted verbatim in their history books, and the
chancery men among them even composed such letters, it is less likely that
historians had access to personal, non-official, and less formal communica-
tion between amirs, or the sultan and his amirs. Historians or their informants
could have been present when a sultan or amir received such letters and could
have been informed about the content of such letters, but the exact word-
ing of such letters are not likely to have been preserved and must have been
paraphrased. At other times, the wording of the alleged communication was
probably totally invented by historians or their informants. The exact content
of the above-mentioned letters that al-Nasir Muhammad is said to have sent
to Qutlubugha al-Fakhri and Tashtamur al-Saq, if such letters were sent at
all, could not have been known to historians or their informants; the letter to
Qutlubugha al-Fakhri is said to have been secretly written. They appear to be
presented as a paraphrase of letters that take a form very similar to that of a
dialogue (gala la-huyaqulu la-hu), and it is very likely that the wording was
invented. In this sense, such “quotations” from correspondence are not very
different from quoted dialogues whose wording is paraphrased by historians
or their informants, or totally invented by them. This is part of a phenomenon
that has often been referred to as a “literarization” of history writing which

Hajar al-‘Asqalani says that his sister was like a mother to him after his mother’s death
(ummi ba‘da ummi). See Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 302.

141  al-Safadi, Ayan al-asr iv, us.

142 al-Shujaf, Ta’rtkh al-Malik al-Nasir 81-2.
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took place during the Mamluk period.!*3 Nevertheless, even if paraphrased
or totally invented, we may safely assume that dialogues and correspondence
in Mamluk history books reflect actual contemporary usages. Even when in-
venting content and wording, historians must have had in mind what could
have been said or written in these dialogues or correspondence. Therefore,
the fact that a communication between two persons is presented by histori-
ans as a correspondence is perhaps not insignificant since in such cases they
were probably inclined to take into consideration the norms of the writing of
correspondence.

As in preceding periods, part of the protocol employed in official commu-
nication during the Mamluk period drew on kinship terminology. According
to Mamluk protocol, such usages of kinship terminology were carefully em-
ployed in accordance with the position, status, and rank of the sender and
recipient, and were meant to express hierarchy and seniority in age, rank or
status at least as much as they were meant to express affinity. According to
al-Qalqashandi (d. 821/1418), “the fatherly” (al-walidr) is one of the titles used
in reference to seniors (al-musinnin min al-akabir). It metaphorically refers to
the addressee as a father (ka-annahu ja‘alahu walidan la-hu), but it may also
refer to a biological father (al-walid hagiqatan). The title is normally used in
correspondence (mukatabat).** Similarly, the title “the sonly” (al-waladi)
which is normally used in correspondence is one of the titles used in refer-
ence to juniors (al-ahdath). It metaphorically refers to the addressee as a
son (ka-annahu ja‘alahu waladan la-hu), but it may also refer to a biological
son (al-walad haqgigatan).’*> The title “the brotherly” (al-akhawi) is normally
used in correspondence among equals (al-mukatabat al-ikhwaniyya); that is,
correspondence among friends (wa-l-murad al-mukatabat al-da’ira bayna al-
asdiqa’), and, sometimes, in correspondence among rulers (al-mukatabat al-
mulitkiyya) if the status of the two sides is similar (idha kana qadr al-malikayni
al-mutakatibayni mutaqariban). It metaphorically refers to the addressee as a
brother (ka-annahu ja‘alahu akhahu);**6 it can, however, be used with refer-
ence to a biological brother.!*” When addressing another ruler, the sultan may
alternatively use “he who has the status of our son/brother/father” (mahall

143 See Little, Historiography 425-7; Hirschler, Studying Mamluk historiography 168; but see
Irwin, Mamluk history and historians 165.

144 al-Qalqashandi, Subh al-a‘shavi, 34.

145 Ibid,, 35; and see also ibid., vii, 148.

146 Ibid., vi, 5; viii, 130.

147 Ibid,, vi, 121.
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waladina/akhind/walidina) according to the status of the addressee.!*8 When
addressing a senior amir (al-akabir al-umara’) the ruler may open the letter
by referring to himself as “his brother” (akhithu), and when addressing a ju-
nior amir (man dinahum) or mamlik he may refer to himself as “his father”
(waliduhu). “His brother” may also be used when addressing other rulers, bed-
ouin amirs, high ranking gadis and Sufis, and high-ranking persons and seniors
in general (al-akabir).1** When appointing clerks, the chief secretary (katib al-
sirr) may honor the appointee by referring to him as “the brother” (al-akh), but
if the appointee is junior (saghir) he may refer to him as “the son” (al-walad).’5°

Actual examples of official letters sent to foreign rulers or received from
them that contain such usages of kinship terminology which reflect hierarchy
and seniority can be easily found in al-Qalqashandt’s Subh al-A'sha or in other
Mamluk sources.!5! As for actual official communication within the Sultanate,
a good example of how such usages were meant to express hierarchy and se-
niority can be found in letters that al-Zahir Baybars is reported to have sent to
his amirs, parts of which are cited by al-Maqrizi. ‘Abd al-Raziq saw evidence in
the terminology employed in these letters that the master was considered to
be the father of his mamlitks. According to ‘Abd al-Raziq, al-Zahir Baybars sent
a letter from Damascus to his mamlitks (mamalikihi) in Egypt opening with
“your father sends his regards and longs for your presence” (walidukum yus-
allimu ‘alaykum wa-yatashawwaqu ilaykum).15? Al-Maqrizi, however, does not
mention mamdlitks at all. According to al-Maqrizi, al-Zahir Baybars sent letters
to senior amirs (akabir al-umara’) in which he addressed them by referring to
himself as “your son” (waladukum), and letters to more junior amirs (bagiyy-
atihim) in which he addressed them by referring to himself as “your brother”
(akhukum), or “your father” (walidukum).1>® While some of the junior amirs
were probably al-Zahir Baybars’ mamdliiks, the terminology employed in these
letters has nothing to do with the structure of the so-called ‘mamliik family. It

148  Ibid,, vii, 41. Al-“Abbasi (flourished during al-Nasir Muhammad’s third reign) puts more
emphasis on the age of the rulers. See al-Abbasi, Athar al-uwal 101-2.

149 al-Qalqashandi, Subh al-a‘sha viii, 23; and see also ibid., vii, 235.

150 Ibid,, vi, 201.

151 Ibid, vii, 250, 272-3, 429; al-Safadi, Ayan al-‘asr ii, 68; v, 96; al-Maqrizi, Kitab al-Sulik i,
204, 354; Ibn Hajar al-Asqalani, Inba’ al-ghumr ii, 186; Baybars al-Mansar1 al-Dawadar,
Zubdat al-fikra 219; on the careful manner in which the terminology was chosen in order
to reflect the proper hierarchy and seniority, see for example, al-Safadi, A‘yan al-‘asr i, 68.

152 ‘Abd al-Raziq, al-‘Alaqat al-usriyya 156.

153 al-Maqriz1 Kitab al-Sulik i, 599. Al-Maqrizi is citing Ibn ‘Abd al-Zahir, see Ibn ‘Abd
al-Zahir, al-Rawd al-zahir 395.
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is clearly employed according to a formal protocol of hierarchy and the relative
seniority of the addressees.!*

There are few examples for usages of the titles “the fatherly” (al-walidr) and
“the sonly” (al-waladi) in actual correspondence within the Sultanate.!> The
title “the sonly” (al-waladi) is mostly attested when addressing biological
sons or when referring to them.156 It is also attested once when addressing a
mamluk’s descendant who is not the biological son of the addresser. Al-Safadi
quotes verbatim a letter which he wrote in the name of Tankiz al-Nasir to
Ahmad ibn Baktamur al-Saqi (d. 733/1332) in order to congratulate the lat-
ter for receiving the rank of mugaddam alf, in which Ahmad is addressed as
“the sonly"157 Note, however, that Tankiz al-Nasiri was Ahmad’s father-in-law.158
The title “the fatherly” (al-walidi) is even less commonly attested. According
to al-Safadi, the Amir Jankli ibn Albaba (d. 746/1346) was addressed as “the fa-
therly” (al-walidi) during the reign of al-Salih Isma‘l ibn al-Nasir Muhammad
(d. 746/1345, 1. 743—-746/1342—1345). Al-Safadi mentions this right after he men-
tions that al-Nasir Muhammad married his son Ibrahim (d. 738/1338) to Jankl1’s
daughter, which seems to suggest that there was a connection between the fact
that Jankli was an in-law of the Qalawtiids and the fact that he was addressed
as “the fatherly59 In all these cases, while not unrelated to seniority, the us-
ages of kinship terminology mainly express affinity.

Still, there are examples of actual usages of the title “the fatherly” which
were mainly meant to express seniority. During the days of al-Zahir Baybars,

154 Moreover, the “longing for the presence (ishtiyaq), although, interestingly expressed in
this case by the superior, situates the letters in the context of a relationship of service
(khidma). See Paul, Khidma in the social history 408; on khidma and kinship terminology
expressing subordination, loyalty, and obedience, see section 2.1.4 below.

155 Ihave not come across any actual usages of the title “the brotherly” (al-akhawt) in official
correspondence within the Sultanate. For a usage of “his brother” (akhiuhu), see Ibn al-
Dawadari, Kanz al-durar viii, 324-5.

156 al-Qalqashandi, Subh al-a‘sha vii, 183; xii, 221-3 (esp. 223); Ibn Fadl Allah al-Umari,
Masalik al-absar, ed. al-Sarihi et al,, xii, 358. The title “the daughterly” (al-waladiyya) is
attested in a letter sent by al-Nasir Muhammad to his daughter. See al-Qalqashandi, Subk
al-a‘sha vii, 182.

157 al-Safadi, A‘yan al-‘asr i, 185.

158 Ibid., 184. Al-Safadi wrote a letter to ‘Al ibn Tankiz, the brother of Ahmad’s wife, in the
name of Ahmad’s father the Amir Baktimur al-Saqj, in which ‘Ali is said to have the status
of a son (bi-manzilat al-walad). See ibid., iii, 322.

159 Ibid,, ii, 165. The title “the motherly” (al-walidiyya) is attested as an address in a letter sent
to Sitt Hadaq by al-Nasir Hasan. See al-Qalqashandi, Subh al-a‘sha vii, 183. Sitt Hadaq was
the child-nurse (dada) of al-Nasir Hasan whose mother died when he was young. See Ibn
Taghri Birdi, al-Nujum al-zahira ix, 196; al-Malati, Nay! al-amal i, 155.
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the wazir Baha’ al-Din ibn Hanna (d. 677/1278) was addressed in a letter of ap-
pointment as “the fatherly” (al-walidr).}5° According to al-Kutubi (d. 765/1363),
al-Zahir Baybars respected him and used to call him “my father” (kana al-Malik
al-Zahir yu‘azzimuhuwa-yadwhu ya abi),'5! which suggests that Ibn Hanna was
addressed as “the fatherly” in official communication because he was consid-
ered to be senior. It is possible that al-Kutub?’s claim that al-Zahir Baybars used
to call Ibn Hanna “my father” is actually based on official communication that
al-Kutubi was aware of in which Ibn Hanna was addressed as “the fatherly.” It is
more likely that usages of kinship terminology in more personal, non-official,
and less formal communication were not unrelated to official usages; however,
the former took a less formal and more familiar form.

Further evidence that usages of kinship terminology in informal commu-
nication were not unrelated to official usages comes from the following. Ibn
Taghri Birdi quotes parts of a letter sent by al-Nasir Muhammad to the Amir
Qara Sunqur al-Mansuri, in which the latter is addressed as “the fatherly”
(al-abawi).162 As far as I know, the title al-abawr is not attested otherwise, but
there is no reason to think that it differs much from the title al-walidi. At that
time, Qara Sunqur al-Mansiiri is said to have been the most senior (akbar)
among the freedmen of al-Manstr Qalawun,'63 and, as mentioned, according
to al-Qalqashandi, al-walidi was one of the titles used in reference to seniors
(akabir). Ibn Taghri Birdi relates that when al-Nasir Muhammad gave the letter
to the envoy he told him: “send my regards to my father” (sallim ‘ala abt), that is
to Qara Sunqur.'64 Here we have side by side the formal usage in a correspon-
dence and the informal usage in an oral communication. Both, however, are
meant to express Qara Sunqur’s seniority.!6> While this shows that oral com-
munication (and dialogues in history books that reflect them) was affected
by official usages, it would seem reasonable to assume that when historians
presented a communication as a correspondence they were more inclined to
employ kinship terms when relating the content of the communication.

There are other examples of usages of ‘father-son’ terminology in what is
presented by historians as dialogue or oral communication that were meant

160 al-Qalqashandi, Subh al-a‘sha vii, 265-8 (esp. 267).

161 al-Kutubi, Fawat al-wafayat ii, 153.

162  Ibn Taghri Birdi, al-Nujam al-zahira viii, 241.

163 Ibid,, 242.

164 Ibid,, 241.

165  al-Nasir Muhammad and Qara Sunqur did not have a close relationship, and the kinship
terminology in this case has nothing to do with the structure of the ‘mamlik family’ as
envisaged by Ayalon.
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to express seniority, mostly seniority in age. Some cases involve mamdliiks, but
they have nothing to do with the structure of the so-called ‘mamlik family.’
When al-Nasir Hasan was coronated he is reported to have addressed the Vice-
Sultan Ariqtay al-Qibjaqi (d. 750/1349) as “my father” (ya abati), and his young
age (sighar sinnihi) at that time is being emphasized.!%6 During the reign of
the young Sultan al-Ashraf Sha‘ban (r. 764-778/1363-1377), the eunuch Sabih
al-Khazin was considered to be so senior (mugaddam) that al-Ashraf Sha‘ban
and the senior amirs (al-akabir) used to address him as “my father” (ya abr).16”
During the battle of Wadi al-Khaznadar in 699/1299, the Amir Lajin al-Ustadar
al-Rami (d. 702/1302) accompanied the minor Sultan al-Nasir Muhammad and
was in charge of his safety.!®® In that context, al-Nasir Muhammad is said to
have addressed Lajin as “my father” (ya abi).16° A shaykh by the name of ‘Ali is
reported to have referred to the Sultan al-Muzaffar Hajji (d. 748/1347) as “my
son” (ibni)170 At times addressing someone as “my son” (ya waladi) is clearly
meant to express disrespect.1”!

2.1.4 Usages of ‘Father-Son’ Terminology in the Context of Khidma
(Service): Authority, Loyalty, Obedience, Subordination, and
Conflict

More generally, kinship terms were used in the context of khidma relation-

ships. Khidma is “a generic term for a relationship between two people in a

hierarchy."'?2 As noted by Michael Chamberlain, in its broadest sense, khidma

means service given in the domestic or political sphere, “[w]ithin the house-

hold it included the service of wives to husbands, the young to the old, and

166 Ibn Taghri Birdi, al-Nujam al-zahira x, 187; see also al-Malati, Nay! al-amal i, 155; al-
Maqrizi, Kitab al-Suluk ii, 745.

167 Ibn Hajar al-Asqalani, Inba’ al-ghumr i, 86; see also al-Sakhawi, Wajiz al-kalam i, 203.

168  al-Ayni, ‘Iqd al-juman iv, 13.

169 Ibid,, 25.

170  al-Maqrizi, Kitab al-Sulik ii, 758. In this case the ‘father-son’ terminology is probably also
used to express a close relationship, since the shaykh was al-Muzaffar Hajji's boon com-
panion. At times a shaykh is reported to have addressed a student or a young man, or to
have referred to him, as “my son” (ya ibni/ya waladi/ibni). In such cases, the kinship termi-
nology often expresses a close relationship as well as seniority, see for example al-Yanini,
Dhayl miriat al-zaman i, 30; Ibn Taghri Birdi, al-Manhal al-saft i, 164; al-Sakhawi, al-Daw’
al-lami*vi, 89; ix, 308 (a shaykh is quoted saying to his student’s father: “this is your bio-
logical son but he is my spiritual son” [ibnuka hadha min al-tin wa-huwa ibni fi [-din]); and
see Chamberlain, Knowledge 108—10; and see section 2.1.4 below (esp. footnote no. 188).

171 al-Magqrizi, Kitab al-Suliik iii, 416.

172 Brentjes, The language of ‘patronage’ 15.
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servants to masters; outside it many forms of subordination were presented
as khidma® During the Ayyubid and Mamluk period, both military and civil-
ian elites understood their ties of loyalty, dependence, and reciprocal obliga-
tions as a voluntary service (khidma).\™* Khidma referred to service at courts,
diwans, and the retinues of powerful men. Everyone who received stipends
from the ruler were said to be in his service. Political support during a struggle
for power (fitna) was also conceived in terms of service.17>

In a detailed study on kAidma in eastern Iran in the twelfth century, Jiirgen
Paul defined khidma as “the binding subordination of a slave or a free-born
noble to a lord, master, or patron—often the ruling sultan, but sometimes
lesser figures—involving mutual obligations and mutual loyalty.”?”¢ While the
extended meaning of khidma is a “relation between a patron and his client, a
master and his slave and freedman, and a lord and his vassal,”'?? the focus of
Paul’s study is khidma that involves a direct link between a ruler and his retain-
ers (slaves/freedmen and vassals), and, more specifically, the ruler and his sub-
ordinated vassals.!”® The term khidma could also be employed in reference to

173 Chamberlain, The Crusader era 238—9.

174 Chamberlain, Knowledge and social practice 16; see also Brentjes, The language of
‘patronage’ 15: “Khidma seems to cover all sorts of ‘services’, military as well as civilian
ones, religious as well as secular types.”

175 Chamberlain, Knowledge and social practice 116-8; Eychenne, Le sultan al-Asraf Halil
256—7.

176  Paul, Khidma in the social history 392.

177 Ibid,, 407.

178 Ibid,, 394-6 (esp. 394), 417. In fact, according to Paul’s narrower definition of khidma, it
only involves the relationship between a ruler and his retainers. Patron-client relations,
on the other hand, “are contracted between free-born individuals and concern mostly
the links between the administration and local ... notables.” See ibid., 394. The compli-
cated issue of the definition of patronage is beyond the scope of this chapter. It should be
noted, however, that according to Marina Rustow, “[t]he word patronage refers to at least
three things in the context of medieval Islamicate courts and societies: granting political
and economic benefits in exchange for cultural production; the formal legal institution of
wala’; and more broadly, the bonds of benefaction and dependence between all kinds of
patrons and clients.” See Rustow, Formal and informal patronage 350. As noted by Sonja
Brentjes, khidma terminology gradually became the dominant language of patronage.
The increasing application of this terminology in Ayyubid and Mamluk sources, however,
“poses serious problems for the understanding of what constitutes ‘patronage’ and what
belonged to other categories of social relationships, if we do not wish to inflate the usage
of the term ‘patronage’ to any and sundry kind of khidma.” See Brentjes, The language of
‘patronage’ 15. However, many scholars use the term “patron” in a broad sense. For exam-
ple, Michael Chamberlain speaks of warriors trading service (khidma) for benefits (ni‘ma)
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the presence of the royal person or his court. It also conveyed the encounters
between the superior and the subordinated party.!”® In return for service, the
superior is expected to bestow benefits (ni‘ma) on his subordinates, which in
turn obliges the subordinates “to offer ever more thanks and service, so that a
dynamic process is set in motion.”8% The correct practice of khidma is called
wafa’ (loyalty, fidelity), which involves reciprocity—“not only does it require
the retainer to be loyal to his king—or, more generally, the recipient of benefits
to be loyal to his benefactor—but it also obligates the king to keep his promises
and act according to the rules [of khidma]."'8! Khidma relations often included
a contractual element, and generally concluded by taking an oath.182 Khidma
is also “a formal ceremony in which a man accepts a subordinate status with
regard to a superior who from then on (whether for the first time, or again,
after a ‘rebellion’) is his lord.” The ceremony regularly involves dismounting
and kissing the ground and sometimes the giving and receiving of gifts, or
the swearing of an oath.183 Giving gifts was an integral part of establishing a
khidma relationship, and presents called khidma were meant sometimes to
reestablish a khidma relationship between a rebellious group or person and
a ruler.18* A rebel could ask to be reintegrated into the ruler’s khidma after a
military defeat through negotiations. To do so, he had to obtain a letter of safe
conduct (aman).’8% A change of allegiance would normally also involve some
ceremonial elements, and sometimes a declaration of obedience (ta‘a) to the
new lord.!86

of their patrons. See Chamberlain, Knowledge and social practice 43; in his detailed study
on patronage, conflict and Mamluk socio-political culture, Van Steenbergen described
the socio-political structure of the Mamluk Sultanate as a “pyramid of vertical patron-
client ties,” comprised of a ruler, senior amirs, junior amirs and mamluks. The relation-
ship between a patron and his client, basically a relationship of power, always concerned
the exchange of patronage. The patron’s favor (ni‘ma) was granted in exchange for a cli-
ent’s service (khidma), subordination and assistance. See Van Steenbergen, Order out of
chaos 57-62; I myself have used the word patron in this broad sense. See Yosef, The term
mamlik 10-1; on khidma, ni‘ma, and patronage, see also Rustow, Formal and informal
patronage 352—7; Stewart, Professional literary mendicancy 41-2; Sievert, Family 94-5;
Cohen, A partnership gone bad 237.

179 Paul, Khidma in the social history 407; Chamberlain, Knowledge and social practice 116.

180 Paul, Khidma in the social history 402-3.

181 Ibid,, 404.

182 Ibid,, 401

183  Paul, Sanjar and Atsiz 91; idem, Khidma in the social history 408-9.

184 Idem, Khidma in the social history 408.

185 Ibid., 411-3; idem, Sanjar and Atsiz 92, 121.

186 Idem, Khidma in the social history 414—s5.
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As noted by Chamberlain, military and civilian elites experienced their
critical bonds as ties of intimacy and affection. These ties, including bonds of
khidma, were expressed in the language of personal affection and household
intimacy, and conceived of in terms of “love.”87 Chamberlain, however, did not
refer to usages of kinship terminology in the context of khidma.'88 Paul noted
that the “khidma relationship is linked to servitude on the one hand, and kin-
ship on the other. It is thus seen in a patrimonial way."18 All the ‘servants’ in
the khidma of the ruler are treated rhetorically as if they were slaves, or, alter-
natively addressed in terms of kinship (“rhetorical kinship”).19° Because Paul’s
main focus is the relationship between a ruler and his vassals, all the examples
he provides for usages of kinship terminology involve free-born nobles. He
does mention briefly, however, that “[s]laves, especially, if they had served for
along time, could be elevated to ranks in ‘kinship’”®! In what follows, it will be
shown that during the Mamluk period, the ‘father-son’ terminology was used
in varied contexts related to khidma (civilian and military). The ‘father-son’
terminology was employed with respect to free-born and mamditk ‘servants’
alike. Many times, the ‘father-son’ terminology is used in situations of conflict
(fitna) and/or contested authority or loyalty. Such cases, however, are not re-
stricted to the relationship between a ruler and his ‘servants’ Usages of kinship
terminology in such cases are meant to express service, subordination, loyalty,
and obedience.

I start with the few examples of usages of ‘father-son’ terminology related
to khidma that do not appear in the context of contested authority or loyalty.
Right after it is reported that a certain Sharaf al-Din Da’ud “used to serve” a
Hanafi religious scholar (kana ... yakhdumuhu), the latter is reported to have
addressed him as “my son” (ya ibni) in the course of dialogue between the two
(taking place in a dream).192 It is reported that a religious scholar “became

187 Chamberlain, Knowledge and social practice 43, 113—4.

188  Usages of kinship terminology in military context are not mentioned at all. Chamberlain
does mention that civilians used “language taken from the family” to represent their ties,
but not in the context of his discussion of khidma. See Chamberlain, Knowledge and social
practice 109-10.

189  Paul, Khidma in the social history 417.

190 Ibid, 405; see also ibid., 396: “[ T]erms relating to slavery or kinship ... are used with regard
to slaves and free-born nobles alike.”; for concrete examples of usages of servile terminol-
ogy mainly with reference to free-born vassals, see ibid., 400, 405-6, 413, 415; on khidma
and servile terminology, see also Stewart, Professional literary mendicancy 42; on patron-
age and kinship terminology, see Westbrook, Patronage 213—s5.

191 Paul, Khidma in the social history 405.

192  al-Yanini, Dhayl mir'at al-zaman iii, 205.
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attached to the service” (lazama khidmatahu) of the inspector of the sultan’s
private treasury (nagir al-khass). The inspector started trusting him, and rely-
ing on him, and eventually started referring to him as a son.!%3 It is reported
that in 711/1311 al-Nasir Muhammad wanted to arrest several amirs. The Amir
Qara Sunqur al-Mansur1 decided to escape to Ilkhanid territories and said his
goodbyes to his sons and his mamlitk Bikhan. In that context it is reported that
Bikhan told Qara Sunqur that he wanted to accompany him and die in his ser-
vice (la amitu illa ft khidamika). In response, Qara Sunqur told him “my son
(va waladi), do as my children do [and stay]."* These examples show that
the ‘father-son’ terminology related to khidma was used in civilian (religious
or bureaucratic) and military contexts,'%% and that it involved free-born and
mamliks alike. In fact, the case of Qara Sunqur and Bikhan is the only instance
in which the ‘father-son’ terminology employed in the context of khidma fits
the so-called structure of the ‘mamlitk family’ (no. 4 in Table 2.2). While the
‘father-son’ terminology in these cases is not unrelated to subordination and
loyalty (especially the case of Qara Sunqur and Bikhan), it is used mainly to
express a close relationship based on personal service.

While the case of Qara Sunqur and Bikhan concerns a relationship between
a mamlik ‘servant’ and a superior who is not the ruler, other examples of us-
ages of ‘father-son’ terminology involve a relationship between a ruler and his
free-born ‘servants’ Such usages appear mainly when a subordinating bond
of khidma is being established or reconfirmed. After the death of the ruler
of Hamat al-Mansur Muhammad 11 in 683/1284, Sultan al-Mansar Qalawan
is reported to have traveled to Damascus in order to reconfirm the status of
al-Muzaffar Mahmud 11 (d. 698/1299) the new ruler of Hamat as his subordi-
nated vassal. Al-Muzaffar Mahmud is said to have “entered the service of the
sultan [i.e. encountered him, in this case in order to establish a khidma bond]”
(dakhala ila khidmat al-sultan), and in that context al-Manstr Qalawin is re-
ported to have said to him “you are my son (anta waladi), and you are more
dear to me (a‘azz) than my own son al-Malik al-Salih [‘Al1]."196

193 al-Sakhawi, al-Daw’ al-lami‘vi, 10 (the text reads sara yasifuhu bi-l-walid. It is more likely
that the word walid should, in fact, be walad).

194 Ibn al-Dawadari, Kanz al-durar ix, 225.

195 For a case involving a chief gadi and a mamlik amir, see al-Maqrizi, Kitab al-Sulik i, 741.

196 Ibn al-Wardi, Ta’rikh Ibn al-Wardi ii, 225-6; see also Abu al-Fida’, al-Mukhtasar fi akhbar
al-bashar, ed. Cairo 1907, iv, 20; Ibn al-Mughayzil, Dhayl mufarrij al-kurab 211. For a usage
of “the fatherly” (al-walidi) accompanied by the “longing for the presence” (ishtiyaq) of
the superior expressing the subordination of a free-born vassal, see Broadbridge, Kingship
and ideology 188-95; see also al-Qalqashandi, Subh al-a‘'sha vii, 343-4, 350; Ibn Qadi
Shuhba, Ta’rikh Ibn Qadr Shuhba iv, 358; Fischel, New latin source 212; on ishtiyaq as a
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In other cases, the ruler offers a free-born noble to become his subordinated
‘servant’ It is reported that al-Mansur Qalawin wanted to release from prison
a son of the former Ayyubid ruler of al-Karak, and offer him to become an amir
in charge of one hundred horsemen and enter his service, telling him: “serve
me and become one of my sons” (takiunu ma‘iwa-‘indiwa-min jumlat awladr).1°
Al-Salih Ayyub is reported to have used similar words when offering al-Zahir
Shadhi (d. 681/1282), the son of al-Nagir Da’ud (d. 656/1258), to become his
subordinated ‘servant’. After al-Nasir Da’ud, the ruler of al-Karak, left for the
East leaving al-Karak in the hands of Shadhyi, al-Salih Ayyuib wrote a letter to
Shadhi telling him: “T am your father after your father (ana abitka ba'da abika).
I will not take al-Karak from you by force, but if you want to sell me al-Karak
I will make you in charge of one hundred horsemen and you will enter my
service (takunu indi) in Egypt and become one of my sons (min jumlat awladr)
instead.”198 Shadhi, who realized that this ‘offer’ should not be refused, wrote a
reply to al-Salih Ayyub telling him: “I am your slave and son (ana mamlitkuka
wa-waladuka), and I will sell you al-Karak.” Then it is mentioned that Shadhi
became amir in Egypt in the service (fi khidmat) of al-Salih Ayyub.19° In this
case, servile terminology and kinship terminology are used to express subor-
dination (and obedience), and the words mamlitk and walad both denote a
‘servant’.200

Other usages of the ‘father-son’ terminology appear in the context of con-
flict (fitna) and contested loyalty or authority. After the murder of Sultan al-
Ashraf Khalil in 693/1293, his minor brother al-Nasir Muhammad became the
sultan and the Amir Kitbugha al-Mansuuri the atabak. Kitbugha suspected that
the mamlitks of al-Ashraf Khalil, supported by al-Nasir Muhammad, would
try to assassinate him during one of his encounters with the sultan (khidma),
and his mamlitks advised him to depose al-Nasir Muhammad. They decided to
send gold and silver coins to the senior amirs to win their support. Apparently,
al-Nasir Muhammad became suspicious and Kitbugha decided to send him
2,000 dinars with one of his mamliiks in order to show his loyalty. When al-
Nasir Muhammad received the money, he is reported to have asked Kitbugha’s
mamlik what it was for. Kitbugha's mamlik is said to have replied: “[it is] a gift

standard element in letters addressed to superiors with whom one has concluded a bond
of khidma, see Paul, Khidma in the social history 408.

197 al-Khazindari, Ta’rikh majma‘ al-nawadir 266-8 (esp. 268).

198 Ibid,, 100.

199 Ibid,, 100.

200 On the word mamlik denoting a ‘servant’ and its relationship to subordination and obedi-
ence, see Yosef, The term mamlik 9—14; and see below.
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from your slave and son [i.e. obedient servant] (hadiyya min mamlitkika wa-
waladika).”?°! Eventually, however, Kitbugha deposed al-Nasir Muhammad. In
this case the servile and kinship terminology are meant to express (dissimu-
lated) subordination, obedience, and loyalty; in 708/1309 al-Nasir Muhammad
became fed up with Baybars al-Jashankir’s domination over him, and decided
to retreat to al-Karak and abdicate from the Sultanate, leaving it to Baybars.
In al-Karak, however, he tried to garner the support of the amirs in order to
reinstall himself as a sultan, this time with effective powers. Baybars became
suspicious of al-Nasir Muhammad and in that context it is reported that the
latter sent the former a letter saying “the slave Muhammad ibn Qalawn is kiss-
ing the ground ... our Lord the Sultan raised me and I know no father except
for him” (al-mamlitk Muhammad ibn Qalawin yuqabbilu al-ard ... mawlana al-
sultan huwa alladhi rabbani wa-la a‘rifu walid ghayrahu).2%2

Other cases do not concern subordination to a ruler, but rather to a promi-
nent amir that runs the affairs of state. After Sultan al-Nasir Ahmad ibn al-
Nagir Muhammad (d. 745/1344) abdicated and retreated to al-Karak, the
Amir Qawstn al-Nagirl appointed the minor al-Ashraf Kujuk ibn al-Nasir
Muhammad (d. 746/1345) sultan, and became himself the de facto ruler. When
Qawsiin suspected that al-Nasir Ahmad was trying to make a move on the
throne from al-Karak, the latter is reported to have sent a letter to the former in
which he confirmed his subordination and obedience by saying that Qawsun
is “his father after his father” (waliduhu ba‘da walidihi);?°3 in 802/1400 the gov-
ernor of Damascus Tanibak (Tanam) al-Hasani al-Zahiri (d. 802/1400) who was
one of the guardians of the minor sultan al-Nasir Faraj rebelled (al-khuraj ‘an
ta‘at al-sultan).2%4 During the negotiations to resolve the fitna, the Egyptian
senior amirs are reported to have sent Tanam a safe conduct (aman) from the
sultan. They offered him to keep his position as a governor in Damascus or
come to Egypt and run the affairs of state (tadbir mulk), writing to him: “you
are our father, brother, and master (anta abunda wa-akhiina wa-ustadhuna).
If you want to remain in Damascus as a governor, very well, but if you want

201  al-‘Ayni, ‘Iqd al-juman iii, 268; The name of the recipient of Kitbugha's gift of 2,000 dinars
could not be read from the manuscript but he is referred as khuwand so it must be al-Nasir
Muhammad.

202  al-Maqrizi, Kitab al-Suluk ii, 52.

203 IbnTaghri Birdi, al-Nujum al-zahira x, 30; al-Maqrizi, Kitab al-Sulik ii, 578; footnote no. 138
above.

204 Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba iv, 123—4.
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[to run the affairs of state in] Egypt, we will all be your slaves, in your service
(kunna mamalikaka wa-fi khidmatika)."?°5

2.1.5 The Unique Case of Bulat al-Nasir1 and Conclusion

To conclude this section I now return to the last case of a usage of ‘father-
son’ terminology that fits the structure of the ‘mamlik family’ as envisaged by
Ayalon (no. 5 in Table 2.2). It is reported that Bulat al-Nasir1 used to say to his
master the Sultan al-Nasir Faraj: “you are my master, my father, my god, and
my prophet” (anta ustadhi wa-abi wa-rabbi wa-nabiyyt).2°6 ‘Abd al-Raziq saw
evidence in this statement that the master was considered to be the father
of his mamliiks.2°7 A few comments, however, are in order. First, the report
on Bulat’s statement is meant to show that he was a sinner (fasiq/yurma bi-
‘aza’im ft dinihi) and heretic (zindiqg). Clearly, referring to his master as a god
and prophet was not considered appropriate religious conduct.2°® His choice
of words, therefore, should not be considered representative at all. Second and
more importantly, this is the only attested case in which a mam/iik addresses,
or refers to, his master as a father; in all other cases of usages of ‘father-son’
terminology that fit the structure of the ‘mamlitk family’ the master addresses

205 Ibn Taghri Birdi, al-Nujim al-zahira xii, 105; see also idem, al-Manhal al-saft viii, 385; al-
Magqrizi, Kitab al-Suliik iii, 1009; by referring to Tanam also as their “brother,” the amirs
probably wanted to remind him that they were his peers. For another example of a usage
of father-son terminology in the context of fitna, see al-Ayni, ‘Iqd al-juman iii, 444; for a
safe conduct given to a free-born noble vassal, which is accompanied by usages of kinship
terminology reestablishing his subordination, see Abu al-Fida’, al-Mukhtasar fi akhbar
al-bashar iv, 15; for an example of a usage of ‘father-son’ terminology in a context of con-
tested authority involving the submission and obedience (¢ta@‘a) of an amir to a chief gadc
in the words “your son the amir wishes to encounter you and be at your service” (al-amir
waladuka yakhtaru al-ijtima“ bi-ka li-khidmatika), see al-Maqrizi, Kitab al-Suliik i, 848; and
see also al-Ayni, ‘Iqd al-juman iii, 384; for a case in which a Turkmen amir expresses his
submission and obedience to a gadi who was a ruler’s envoy by saying to him “you are my
father ... and I'will do as you say” (anta walid: ... fa-ana ma ukhalifuka), see Ibn Aja, Ta’rikh
al-amir Yashbak al-Zahirt 121; for a senior amir granting this gadr authority to negotiate a
peace agreement and saying about him in this context ‘he is our father” (huwa waliduna),
see ibid., 87.

206  Ibn Taghri Birdi, al-Nujum al-zahira xiv, ng.

207 ‘Abd al-Raziq, al-‘Alaqat al-usriyya 161.

208 Nevertheless, as noted by Paul, serving the ruler was sometimes compared to worshiping
god. See Paul, Khidma in the social history 399; there is evidence that the ruler was also

referred to as the father of all his subjects. See al-Biqa‘i, Ta’rikh al-Biga T iii, 293.
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his mamliik as a son. Bulat’s statement was perhaps considered inappropriate
not only on the religious level, but also on the socio-political level.

The cases in which a master is reported to have addressed his mamlitk as
his son mostly involve mamlitks with whom the master had a close relation-
ship (fostered mamliks, and a son-in-law).2%° The address in such cases takes
an informal and more familiar form ([ya] ibni/waladr). There are no attested
cases, however, of a mamluk addressing his master as a father in an informal
and familiar form ([ya] abi). This would seem to reflect the asymmetry inher-
ent in the relationship between a master and his slaves, no matter how close
it was. While the master was in a position to address his favored mamdliiks as
intimates, it is quite possible that it was considered inappropriate for mamlitks
to address their master as a father in an informal or intimate way. Usages of ‘fa-
ther-son’ terminology that express subordination, obedience, and loyalty nor-
mally take a less familiar form. In such cases, the superior may offer someone
to become his “son” (takunu ‘indi wa-min jumlat awladi).?'° After the bond of
subordination is established (or reconfirmed) the superior may say to the sub-
ordinate “you are my son” (anta waladr),? and the subordinate may say to the
superior “I am your son’(ana waladuka).?'2 More specifically, in cases of con-
tested authority or loyalty, the submitting party may use “your son” (waladuka)
when referring to itself,?!® or “father” (walid) when referring to the superior.21#
The submitting party may also say to the superior “you are our father” (anta
abuna).?5 None of the cases of usages of ‘father-son’ terminology in the con-
text of contested loyalty or authority involve a mamlitk confirming his loyalty
and obedience to his master. Bulat’s statement to his master al-Nasir Faraj
takes a form that characterizes situations of contested loyalty (anta abi). It is
not reported, however, that Bulat said this in a specific context, but rather that
he used to say it to al-Nasir Faraj. Mamliks were the ‘servants’ of their master
by definition, their submission was a default, and their loyalty was expected.
Confirming loyalty means that the loyalty was contested. Bulat’s statement to
his master was clearly meant to reflect total submission (the master is referred

209 See items nos. 1-3 in Table 2.2 above.

210 See section 2.1.4 at footnotes nos. 197-8.

211 See section 2.1.4 at footnote no. 196.

212  See section 2.1.4 at footnote no. 199.

213 See section 2.1.4 at footnote no. 201 and see footnote no. 205.
214 See section 2.1.4 at footnotes nos. 202-3.

215 See section 2.1.4 at footnote no. 205.
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to as a ‘father, prophet, and a god), but coming in a context of uncontested
loyalty must have been seen as strange, and probably inappropriate.

On the one hand, it is a reminder that mamluks “have to be considered more
than mere calculating clients that would shift their loyalties accordingly,"16
and that “[e]ven if we think that slave-generals ... had a clear tendency to fol-
low their own interest above all, khidma provided the forms in which these
interests could be pursued.”?'” On the other, it is a reminder that the master-
slave relationship was basically a relationship of domination, remnants of
which continued to exist even after manumission. It also means that Bulat’s
statement cannot be considered evidence for the existence of a ‘mamdliik
family.’ In any case, taking into consideration the wide scope of usages of kin-
ship terminology in Mamluk sources and the varied contexts in which this
terminology was employed, the number of usages of the ‘father-son’ termi-
nology that fit the structure of the so-called ‘mamlik family’ is, in fact, strik-
ingly small. Out of many dozens of usages of ‘father-son’ terminology only
five fit the structure of the so-called ‘mamlik family’ (see Table 2.2 above).
Only three of them are not related to the context of khidma or the articula-
tion of loyalty (nos.1—3 in Table 2.2). Importantly, in all these three cases the
‘father-son’ terminology is not employed out of simple patronate ties, but ex-
presses a closer and more unique tie between the master and his mamlitks
(fostered mamdlitks and a son-in-law).

2.2 The ‘Brothers’ Terminology

Usages of the ‘brothers’ terminology in oral and written communication that
fit the structure of the ‘mamluk family’ as envisaged by Ayalon are slightly
more frequent than usages of the ‘father-son’ terminology that fit this structure
(see Table 2.3 below). What perhaps partially accounts for this is that judging
by external usages of kinship terminology employed by Mamluk historians in
reference to mamlitk relationships, and especially starting from the 1350s or
1360s, for most mamlitks the relationship with the khushddashiyya was more
significant than the relationship with the master.2!® In history books written
up to the 1350s or 1360s, usages of ‘brothers’ terminology in dialogues and cor-
respondence that fit the structure of the ‘mamlitk family’ are extremely rare.?!9

216 Van Steenbergen, Order out of chaos 88—9 (esp. 89).

217 Paul, Khidma in the social history 412.

218 See section 1.7 above.

219 See item no. 2 in Table 2.3 (Shafi‘ Ibn ‘Ali), and possibly also item no. 3 (Ibn Hajar citing
al-Tujib).
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TABLE 2.3 ‘Brothers’ terminology in oral and written communication that fits the structure of
the ‘mamlitk family’ as envisaged by Ayalon [Khushdashiyya who are biological
brothers not included)

1. al-Zahir Baybars (d. 676/1277) is reported to have  conflict/contested
said to Sunqur al-Rami (d. 676/1277): “you are my loyalty, muwakhan
brother” (anta akhi) [al-Magqrizi].2

2. Awazirisreported to have referred to al-Zahir in-laws
Baybars as al-Manstr Qalawtn’s (d. 689/1290)
brother (akhihi al-Malik al-Zahir) when talking to
Qalawun [Shafi Ibn ‘Ali (d. 730/1330)].

3.  al-Mansur Lajin (d. 698/1299) is reported to have  conflict/contested
referred to al-Adil Kitbugha (d. 702/1302) in a loyalty, in-laws,
letter as “one of our brothers” (min ikhwatina) muwakhun
[Ibn Hajar al-‘Asqalani citing al-Tujib1
(d. 730/1329)].

4.  Qara Sunqur al-Mansuri (d. 728/1327) isreported  conflict/contested
to have addressed al-Mansur Lajin as “my brother” loyalty
(ya akhi) [al-Magqrizi, borrowed from al-Yusufi
without mentioning his name].d

5.  Salar al-Mansurl (d. 709/1309) is reported to have  conflict/contested
addressed Baybars al-Jashankir (d. 7o09/1310)as  loyalty
“my brother” (ya akhi) [al-‘Ayni citing al-Yusufi];
he is also reported to have referred to Baybars
al-Jashankir as “my brother” (akht) [al-Magqrizi
and Ibn Taghri Bird, possibly borrowed from
al-Yasufi].f

6.  Qara Sunqur al-MansarT's envoy is reported to have conflict/contested
said to Aqush al-Mansiiri al-Afram (d. 716/1316—  loyalty
7?) “your brother [i.e. Qara Sunqur] sends his
regards” (akhiika yusallimu ‘alayka) [al-Safadi].s

7. Qutlubugha al-Fakhri (d. 742/1341) is reported to  muwakhun
have referred to Tashtamur al-Saqi (d. 743/1342)
as “my brother” (akhi) [al-Safadi];P Tashtamur used
to call Qutlubugha “my brother” (akhi) [al-Safadi].i

8. Yalbugha al-Nasir1 (d.793/1391) is reported to have conflict/contested
referred to al-Zahir Barquq (d. 801/1399) as “our  loyalty
brother” (akhiina)J
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9.  Buta al-Talatamunri al-Zahiri (d. 794/1391-2) conflict/contested
is reported to have addressed Taghri Birdi min loyalty
Bashbugha al-Zahirl (d. 815/1412) as “my brother”
(va akhi).k

10. al-Ashraf Barsbay (d. 841/1438) used to call milk-brothers or
al-Zahir Tatar (d. 824/1421) “my brother” blood relatives
(akht).!

a al-Maqrizi, Mawa‘iz, ed. Kh. al-Mansuy, iii, 151.

b Shafi Ibn ‘Ali, Husn al-manaqib al-sirriyya 281—2.

¢ Ibn Hajar al-Asqalani, al-Durar al-kamina iii, 159; Ayalon, Lesclavage 36.

d al-Maqrizi, Kitab al-Sulitk i, 861; al-‘Ayni presents a very similar passage cited from al-Yasufi,

see al-‘Ayni, ‘Iqd al-juman iii, 434-5.

[¢]

al-‘Ayni, ‘Iqd al-juman iv, 234.

-

Ibn Taghri Birdi, al-Nujum al-zahira viii, 234; al-Maqrizi, Kitab al-Mugqaffa al-kabir ii, 543;
idem, Kitab al-Sulik ii, 46; the style is reminiscent of al-YasufT’s and no other Turkish-period
source provides similar materials.

al-Safadi, A‘yan al-‘asr i, 566.

= 09

Ibid., iv, 119.
Ibid,, ii, 587.
Ibn Taghri Birdi, al-Nujum al-zahira xi, 285; Ayalon, Lesclavage 37.

—-

Ibn Taghri Birdi, al-Manhal al-saft iii, 380; idem, al-Nujum al-zahira xi, 378.

— e

al-Malati, Nay! al-amal iv, 95.

Most such usages appear in history books written in the 1350s or 1360s (mainly
in al-Safad1)220 or in history books written in the Circassian period, whose
material on the period up to the 1350s or 1360s that contain such usages are
mostly taken from history books written in the 1350s or 1360s: al-‘Ayni is citing
al-Yusufi (d. 759/1358),2%! al-Maqrizi and perhaps Ibn Taghri Birdi borrow from
al-Yasufi without mentioning his name.?22 This, however, does not necessar-
ily mean that the ‘brothers’ terminology that fits the structure of the ‘mamlitk
family’ was hardly used in actual oral and written communication until that
period. The fact that such usages are rare in history books up to the 1350s or

220 See items nos. 6, 7 in Table 2.3.

221 Seeitem no. 5 in Table 2.3.

222  See items nos. 4, 5 in Table 2.3; on borrowed material from al-Yasufi in al-‘Ayni and al-
Maqriz], see Little, An analysis 252—-68.
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1360s is perhaps related to the nature of our sources. Quotations from (alleged)
oral and written communication in the form of dialogues or correspondence
are much more characteristic of Mamluk history books written starting from
the 1350s which are generally more “literarized.” Al-Yasufi's Nuzhat al-Nagzir,
which probably contained most usages of the ‘brothers’ terminology in dia-
logues and correspondence that fit the structure of the ‘mamlik family’ is con-
sidered a conspicuous representative of the “literarized” Mamluk chronicles.223
However, in two chronicles that were written before the 1350s that abound
with dialogues and are generally considered very “literarized,” namely, Ibn al-
DawadarT's Kanz al-Durar and Qaratay al-‘zz1 al-Khazindar1's Ta’rikh Majmi*
al-Nawadir,>?* there is not even a single usage of ‘brothers’ terminology in
dialogues that fits the structure of the ‘mamlitk family.’ Therefore, it is hard to
reach any definitive conclusions regarding usages of ‘brothers’ terminology in
oral and written communication before the 1350s. Other than a few more com-
ments, this issue will not be further addressed in this chapter.

Be that as it may, usages of ‘brothers’ terminology in oral and written com-
munication that involve khushdashiyya cannot be considered evidence for the
existence of a ‘mamlitk family’ comprised of all the khushdashiyya and their
master. First of all, there is nothing specifically mamlitk or Mamluk in usages
of ‘brothers’ terminology in oral and written communication. While there are
only ten attested cases of usages of ‘brothers’ terminology in oral and written
communication that involve khushdashiyya, there are many dozens more that
do not. The ‘brothers’ terminology was commonly used by rulers (mamlitks
and free-born alike) when addressing or referring to each other in oral and
written communication;?25 it was also used by rulers when addressing, or
referring to, their senior amirs or wazirs who were not necessarily mamliiks;226
even when usages of ‘brothers’ terminology involve two mamlik amirs, they
are not necessarily khushdashiyya, and more generally ‘brothers’ terminol-
ogy may involve Mamluk amirs that are not mamliiks;?27 usages of ‘brothers’

223 Little, Historiography 426—7. Only a small part of Nuzhat al-nazir is extant.

224 Little, Historiography 424—5; Irwin, Mamluk history 164—s5.

225 See for example al-Safadi, A'yan al-‘asr v, 96; al-Nuwayri, Nihayat al-arab xxxii, 324;
al-Maqrizi, Kitab al-Sulitk ii, 354; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr ii, 186; Aba
al-Fid@, al-Mukhtasar fi akhbar al-bashar iv, 15.

226 al-Salih Ayyab referred in his will (wasiyya) to his senior Amir Fakhr al-Din Yasuf ibn
Shaykh al-Shuytkh (d. 647/1249) as “the brother” (al-akh) and advised his son Taran Shah
to take him as a ‘father’ after his death (jjalhu ‘indaka ka-l-walid). See al-Nuwayri, Nihayat
al-arab xxix, 341; see also Ibn al-Dawadari, Kanz al-durar viii, 324-5.

227 For examples, see below.
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terminology may involve a mamlitk amir and a civilian,?28 and may involve two
civilians;?2% sometimes usages of ‘brothers’ terminology in oral or written com-
munication involve two mamlitks’ descendants;?3° perhaps most commonly,
usages of ‘brothers’ terminology in dialogues involve religious scholars,?3! and
religious scholars many times refer to one of their peers as “our brother in reli-
gion” (akhuna ft Allah),?3? or simply as “our brother” (akhuna) or “the brother”
(al-akh).233

In addition, in five out of ten cases of usages of ‘brothers’ terminology in
oral and written communication that fit the structure of the ‘mamdlitk family,’
the two mamliiks involved were not only khushdashiyya but also had a more
profound relationship (nos. 1, 2, 3, 7, 10 in Table 2.3). Two cases involve in-laws
(nos. 2, 3 in Table 2.3)?3* and, as mentioned, in-laws were considered fami-
ly.235 One case seems to have involved milk-brothers or perhaps even blood
relatives (no. 10 in Table 2.3).23 In any case, as mentioned, milk-brothers were

228  al-Maqrizi, Kitab al-Suluk ii, 814.

229 al-Yanini, Dhayl mir'at al-zaman iv, 103.

230 al-Safadi, A‘yan al-‘asr i, 707—9 (esp. 707); iv, 378; Ibn Taghri Birdi, al-Manhal al-saftiii, 401;
Ibn Hajar al-‘Asqalani, al-Durar al-kamina ii, 285; al-Maqrizi, Kitab al-Mugqaffa al-kabir ii,
459.

231 See for example al-Birzali, Ta’rikh al-Birzali ii, 227; al-Sakhawi, al-Daw’ al-lami‘i, 237-8.

232 Ibid,, ii, 203; vii, 236; Ibn Talan, Mufakahat al-khillan i, 326.

233 See, for example, ibid., 329, 404, 413.

234 It was already mentioned that al-Zahir Baybars and al-Mansar Qalawan (no. 2) were in-
laws and that Mamluk historians sometimes relate to them in terms of family. See sec-
tion 1.1 at footnotes nos. 31, 33. It is perhaps significant that it is possibly the only case
of a usage that fits the structure in chronicles written before the 1350s. Perhaps before
the 1350s such usages were more restricted (see detailed discussion above). Al-Mansar
Lajin and al-Adil Kitbugha (no. 3) were also in-laws. Lajin was married to a daughter of
al-Zahir Baybars, whose sister was married to Anas ibn al-Adil Kitbugha (d. 723/1323). See
al-Nuwayri, Nihayat al-arab xxxi, 329; xxxiii, 64; al-Birzali, Ta’rikh al-Birzalt iv, 140.

235 See sections 1.1 and 1.7 above; for a usage of the ‘brothers’ terminology that concerns in-
laws who were not khushdashiyya, see section 2.1.2 above at footnote no. 137.

236  According to Khalil ibn ‘Abd al-Basit al-Zahir, al-Ashraf Barsbay was one of al-Zahir Tatar’s
“old acquaintances” and therefore he used to call him “my brother” (min kibar maarif
Tatar hatta kana yaqulu la-hu ya akhi). See al-Malati, Nay!l al-amal iv, 95. According to
al-Magqrizi, the two were relatives (garaba baynahuma) and he refers to Tatar as Barsbay’s
brother (akhihi). See al-Maqrizi, Kitab al-Suluk iv, 607-8. Mamluk historians do not
commonly refer to a mamlik as one of the acquaintances (maarif) of a fellow mamluk.
However, Qurqmas al-Ashrafi al-Jalab who, as mentioned, is said to have probably been
the milk-brother (radr’) of al-Ashraf Barsbay and was referred to as his relative (garaba) or
brother (see section 1.2 above), is also said to have been “one of the acquaintances of his
master [i.e., al-Ashraf Barsbay] from their Circassian homeland” (min ma‘arif ustadhihi fi



64 YOSEF

considered true kin.23” Three cases involve mamliiks who were muwakhun
(nos. 1, 3, 7 in Table 2.3). Importantly, Qutlubugha al-Fakhri and Tashtamur al-
Saqi (no. 7 in Table 2.3), are said to have been muwakhin from a young age
(muwakhin min al-sighar) and the bond of ‘brotherhood’ between them is de-
scribed as an especially strong one and should not be considered representa-
tive. It is reported that Tashtamur used to call Qutlubugha “my brother” (akhi),
but such a practice is not attested with respect to other muwakhun. They are
also the only Turkish-period muwakhiin who were not biological brothers
Mamluk historians refer to as ‘brothers’238

Most muwakhin were khushdashiyya; however, usages of ‘brothers’ termi-
nology in oral and written communication that involve muwakhin are not re-
stricted to khushdashiyya.?39 At times the muwakhiin were not even mamlitks,
and participants in a ‘brotherhood bond’ could even be Christians.?4? Whether
khushdashiyya or not, in most cases the usages of ‘brothers’ terminology in
oral and written communication that involve muwakhun are employed in the

Bilad Jarkas). See al-Sakhawi, al-Daw’ al-lami‘vi, 218. It would seem that in mamlik con-
text the word ma‘arif may denote people not related by blood with whom one already had
a close relationship in the homeland, and more specifically, milk-brothers.

237 See sections 1.2 and 1.7 above. The fact that the two Circassian Sultans al-Ashraf Barsbay
and al-Zahir Tatar were probably related by milk or blood ties is also important for the
broader issue of succession practices during the Circassian period of the Sultanate. It
turns out that mamlitk amirs that ascended the throne were often related to their pre-
decessors by marital ties, sometimes by blood ties, and in the specific case of al-Ashraf
Barsbay and al-Zahir Tatar perhaps by milk ties. The issue of succession cannot be dis-
cussed in detail here; however, as mentioned, the decline of the nuclear biological family
and the agnate lines during the Circassian period was counterbalanced by an increase in
the importance of extended family ties and marital ties, see section 1.1 above.

238  Yosef, Ikhwa, muwakhun and khushdashiyya 340-1; and see also footnote no. 121 above.
The other two pairs of muwakhun are al-Zahir Baybars and Sunqur al-Rami (no. 1) referred
to by Mamluk historians as “friends” (asdiga’) [see ibid., 338, 341; al-Maqrizi, Mawa‘iz
iii, 151], and al-Mansiir Lajin and al-Adil Kitbugha (no. 3) [see Yosef, Ikhwa, muwakhiin
and khushdashiyya 338, 341], who, as mentioned, were also in-laws [see footnote no. 234
above].

239 For example, the eunuchs Jawhar al-Julbani (d.842/1438) and Jawhar al-Qunqaba’i
(d. 844/1441) each had several masters but they cannot be considered khushdashiyya
even in a broad sense. Still, they established a ‘brotherhood bond’ and Jawhar al-Julbani
is reported to have referred to Jawhar al-Qunqaba’l as “my brother” (akhi). See Ibn Taghri
Birdi, al-Manhal al-saft v, 36—42. In an unusual manner, al-Maqrizi himself refers to the
two as “brothers.” See al-Magqrizi, Kitab al-Sulitk iv, 1149.

240 Seeitem no.1in Appendix A.
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context of conflict (fitna) and/or contested loyalty or authority.2# In fact, two
out of three cases of usages of ‘brothers’ terminology that involve muwakhun
who were khushdashiyya appear in the context of a conflict and/or contested
loyalty or authority (nos. 1, 3 in Table 2.3).242 It would be advised in such cases
not to give too much weight to the ‘brotherhood bond’ in accounting for the
usages of the ‘brothers’ terminology.

Moreover, all the cases of usages of ‘brothers’ terminology that fit the struc-
ture of the ‘mamliik family’ but do not involve mamlitks who had a more a pro-
found relationship than the khushdashiyya tie appear in the context of conflict
and/or contested loyalty or authority (nos. 4, 5, 6, 8, 9 in Table 2.3).243 In fact,
the context of conflict and/or contested loyalty or authority accounts for seven
out of ten usages of ‘brothers’ terminology in oral and written communication
that fit the structure of the ‘mamlitk family’ (nos.1, 3, 4, 5, 6, 8, 9 in Table 2.3).244
Importantly, the other three usages involve mamlitks who had an especially
close relationship: in-laws (no. 2 in Table 2.3),24> milk-brothers or perhaps
even relatives (no. 10 in Table 2.3),246 and muwakhin who had an exception-
ally close ‘brotherhood bond’, one of whom used to call the other “my brother”
(no. 7 in Table 2.3).247

Usages of ‘brothers’ terminology in oral and written communication in the
context of conflict (fitna) and/or contested loyalty or authority are not restrict-
ed to khushdashiyya. In such a context the ‘brothers’ terminology may involve
amirs who were not khushdashiyya, and at times amirs who were not even
mamliuks. Appendix A contains a chronologically arranged survey of usages
of ‘brothers’ terminology in the context of conflict and/or contested loyalty or
authority that either correspond or fail to correspond to the structure of the
‘mamluk family’ as envisaged by Ayalon. When such usages fit the structure,
a reference is made in the Appendix to table 2.3. The ‘brothers’ terminology
employed in the context of conflict (fitna) is related to loyalty, obedience, and
subordination. It is sometimes used to express mutual loyalty (establishing it,

241 For an example regarding muwakhiin who were not khushdashiyya, see item no. 1 in
Appendix A.

242 For the context, see items nos. 2, 4 in Appendix A.

243 For the context, see items nos. 5, 6, 8, 12, 14 in Appendix A.

244 For the context, see items nos. 2, 4, 5, 6, 8, 12, 14 in Appendix A.

245 See footnotes nos. 234-5.

246  See footnotes nos. 236—7.

247 See footnote no. 238.
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confirming it, or invoking it).248 Sometimes it is also used to express the sub-
ordination of one amir to his peer,249 and sometimes it is also used to express
the subordination of peers to a superior.259 Most cases of usages of ‘brothers’
terminology in oral and written communication that involve amirs appear in
two periods of incessant struggles for power; namely, the period between the
murder of al-Ashraf Khalil and the consolidation of al-Nasir Muhammad’s
effective rule (693-709/1293-1310),2°! and the period between the murder of
al-Ashraf Sha‘ban and the reconsolidation of al-Zahir Barquq’s rule (778-792/
1377-1390).252

The usages surveyed in Appendix A illustrate that ‘brothers’ terminology
that involves amirs (not necessarily khushdashiyya) appears most of the time
in situations of a conflict and/or contested loyalty or authority. Paradoxically,
the fact that usages of ‘brothers’ terminology in oral and written communica-
tion that fit the structure of the ‘mam/ik family’ are more common than usages
of ‘father-son’ terminology that fit this structure is related to the fact that the
loyalty of the khushdashiyya was more precarious than the loyalty of mamliks
to their master. It was more precarious because unlike the relationship be-
tween mamliiks and their master, the relationship between the khushdashiyya
lacked an inherent element of subordination and domination. Like usages
of the ‘father-son’ terminology in oral and written communication, usages of
the ‘brothers’ terminology cannot be considered evidence for the existence of
a ‘mamluk family’ comprised of a master and all his mamlitks. Out of many
dozens of usages of ‘brothers’ terminology only ten fit the structure of the so-
called ‘mamlitk family’ (see Table 2.3). The context of conflict and/or contested
loyalty or authority accounts for seven of these usages. Importantly, in all other
three cases (nos. 2, 7,10 in Table 2.3) the ‘brothers’ terminology is not employed
out of simple khushdashiyya ties, but expresses a closer and more unique tie
between the mamdliiks (in-laws, milk-brothers or relatives, and muwakhin with
exceptionally close ‘brotherhood bond’).

2.3 The ‘Uncle’ Terminology

There is not even a single case of a usage of the ‘uncle’ terminology in oral
and written communication that fits the structure of the ‘mamlik family’ as
envisaged by Ayalon (i.e. a mamluk addressing, or referring to, his master’s
khushdash as an “uncle”). Nevertheless, it has been suggested that al-Zahir

248 For representative examples, see items nos. 3, 5, 8 in Appendix A.
249 For representative examples, see items nos. 4, 6 in Appendix A.
250 For representative examples, see items nos. 7, 13, 15 in Appendix A.
251 See items nos. 3-8 in Appendix A.

252 See items nos. 9—14 in Appendix A.
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Tatar is referred to as a “paternal uncle” (‘amm) of al-Muzaffar Ahmad ibn
al-Mu’ayyad Shaykh due to a “metaphorical relationship” between al-Zahir
Tatar and al-Mu’ayyad Shaykh; i.e., Tatar was the khushdash of Shaykh, and
therefore considered his ‘brother’, since both were the mamliks of their ‘fa-
ther’ al-Zahir Barquq.25® Fortunately, Ibn Taghri Birdi explicitly says that
al-Zahir Tatar married the widow of al-Mu’ayyad Shaykh and the mother of
al-Muzaffar Ahmad, and therefore became the “paternal uncle” of al-Muzaffar
Ahmad (fa-sara ‘amm al-sultan zawj ummihi),?>* thus eliminating any doubts
as to why the ‘uncle’ terminology was employed in this case. This underscores
the influence of Ayalon’s notion of the ‘mamliik family.’ It is so influential that
when it comes to explain usages of kinship terminology in the mamlitk con-
text, mamliks’ descendants are incorporated into the ‘mamlik family’ just so
the kinship terminology can be tied to the relationship between the mamlik
fathers.

There are examples of usages of the ‘uncle’ terminology in dialogues that
involve in-laws other than a husband of a woman and her son from a previous
marriage. In 739/1339, Tankiz al-Husami al-Nasir1 the governor of Damascus
visited al-Nasir Muhammad in Cairo. His daughter, who was married to al-
Nasir Muhammad, was also present at their meeting. Al-Nasir Muhammad is
reported to have called for all his daughters and ordered them to kiss the hand
of Tankiz, saying to each one of them: “kiss the hand of your uncle (‘ammiki).”
Then, it was decided that two daughters would be married to sons of Tankiz.255

After al-Mansir Lajin deposed his khushdash al-Adil Kitbugha in 696/1296,
the latter disappeared and there was a rumor that he had been killed. Some of
the amirs wanted to instate Anas ibn al-Adil Kitbugha as sultan and give him
an oath of allegiance. Anas refused saying that he was blind and unfit to rule,
and if he were appointed sultan he would probably be murdered. He waited
until Lajin’s proxy came to take his oath of allegiance and told him: “Even if my
[biological] father is dead, I still have a father as long as my uncle lives—mean-
ing Lajin” (in mata abi fa-ma mata mahma kana ‘ammiya‘ishu—ya‘ni Lajin).256
As mentioned, al-Mansar Lajin was married to a daughter of al-Zahir Baybars,
whose sister was married to Anas.?57 While the ‘brothers’ terminology may be
employed in reference to in-laws who were about the same age,?5® and the

253  Sievert, Der Herrscherwechsel 114 (footnote no. 637).
254  Ibn Taghri Birdi, al-Nujum al-zahira xiv, 190.

255 Ibid,, ix, 129.

256 al-Maqrizi, Kitab al-Mugqaffa al-kabir ii, 300-1.

257 See footnote no. 234.

258 See footnotes nos. 137, 234.



68 YOSEF

‘father-son’ terminology may involve a father-in-law and his son-in-law;259 the
‘uncle’ terminology may involve in-laws who are not of the same age but who
are not a father-in-law and his son-in-law.

In the case of Lajin and Anas, the ‘uncle’ terminology was employed when
it was thought that Anas’ father was dead; therefore, it is similar to other cases
of usages of kinship terminology that reflect a notion of an in-law function-
ing as a substitute for a blood relative who died.26° By referring to Lajin as a
‘father’ and an ‘uncle), Anas was also expressing his subordination, obedience,
and loyalty in a situation of a conflict and contested loyalty and authority. As
mentioned, al-Mansar Lajin and al-‘Adil Kitbugha were also muwakhin.6! It
would be advised, however, not to give too much weight to the ‘brotherhood
bond’ in accounting for the usage of the ‘uncle’ terminology in this case. The
‘uncle’ terminology is not attested otherwise when a mam/lik’s son is address-
ing, or referring to, his father’'s muwakhi or khushdash. In any case, the usage
of the ‘uncle’ terminology in the case of Lajin and Anas comes as close as it
gets to fitting the so-called structure of the ‘mamluk family’ as envisaged by
Ayalon—a son of a mamlik is referring to his father’s muwakhi who is also an
in-law as an ‘uncle’ when his father is thought to have died in a situation of a
conflict and contested loyalty and authority in order to express his subordina-
tion, obedience, and loyalty.

Like “my father” (abi/ya abi), “my uncle” (ya ‘ammi/‘ammi) was sometimes
used to express seniority in age. Al-Nasir Faraj is reported to have addressed
the atabak Aytamush al-Bajast who ran the affairs of the state as “my uncle”
(va ‘ammi) when he claimed that he had reached mental maturity (rushd)
and wanted to rule independently;262 al-Nasir Muhammad is reported to have
addressed, or referred to, each of his father’s two senior mamluks Baktamur
al-Jukandar al-Mansuri (d. 711/1311)263 and Sanjar al-Shuja‘ (d. 693/1293)%64 as

259 See section 1.1 at footnote no. 35; item no. 3 in Table 2.2; section 2.1.2 at footnotes nos. 129—
34; and section 2.1.3 at footnotes nos. 157—9.

260 See section 2.1.3 at footnotes nos. 136, 138; Ayalon noted that during the Ottoman period
in Egypt, “[ T]he khushdash of the patron, who is only an ‘uncle’, may also be called ‘father’,
especially when the patron is dead.” Ayalon, Studies in al-Jabarti 28s.

261 Seeitem no. 3 in Table 2.3, and footnote no. 238.

262  Ibn Taghri Birdi, al-Nujum al-zahira xii, 182; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba iv,
67; and section 1.4 above at footnote no. 86.

263 al-Safadi, Ayan al-‘asr i, 707-9 (esp. 708); Ibn Taghri Birdi, al-Manhal al-saft iii, 401; idem,
al-Nujum al-zahira ix, 29; Ibn Hajar al-Asqalani, al-Durar al-kamina ii, 285; al-Maqriz],
Kitab al-Mugqaffa al-kabir i, 459.

264 al-Maqrizi, Kitab al-Suluk i, 8o1; Ibn Iyas, Bada@’i‘ al-zuhur, ed. Mustafa 1960-75, i, 110.
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“my uncle” (ya ‘ammi/‘ammi) in oral or written communication. In any case,
the ‘uncle’ terminology that involves a son of a patron and his father’s mamdliiks
has nothing to do with the structure of the ‘mamlitk family’ as envisaged by
Ayalon.

Conclusion

Most usages of kinship terminology in oral or written communication do not
fit the structure of the ‘mamlitk family’ as envisaged by Ayalon. Usages of kin-
ship terminology in oral or written communication that either correspond or
fail to correspond to the structure of the ‘mamluk family’ were often metaphor-
ical and were meant to express hierarchy, seniority in age, rank or status, ser-
vice (khidma), subordination, loyalty, and obedience (ta‘). Many of the usages
of kinship terminology appear in the context of a conflict and/or contested
loyalty or authority. There is nothing specifically Mamluk or mamlitk in such
usages of kinship terminology in oral or written communication. The number
of usages of kinship terms that fit the structure of the ‘mamlik family’ is very
highly restricted (15 usages—see Tables 2.2 and 2.3). The number of such us-
ages that do not appear in a context of service (khidma), and, more specifically,
of a conflict and/or contested loyalty or authority is even smaller. In fact there
are only six instances of kinship terminology in oral or written communication
that fit the structure of the ‘mamlitk family’ and indeed express mainly affinity.
In all these cases, however, what emerges beyond the usage is not the notion
of a ‘mamlik family’ comprised of a master and all his mamliiks, but rather
a more profound and personal relationship (marital tie, milk relationship or
blood tie, fosterage, or an unusually strong ‘brotherhood bond’).265 The idea
that a master and his mamliks developed relationships that were very similar
to those of a family, and that a considerable part of the terminology mark-
ing those relationships is identical with the family terminology (the ‘mamlik
family’) thus reflects a tendency to emphasize the importance of mamliik con-
nections during the Mamluk Sultanate more than it reflects a social reality.
This is not to say, however, that mamlitk relationships were not of great impor-
tance during the Mamluk Sultanate.

265 See items nos. 1-3 in Table 2.2, and items 2, 7, 10 in Table 2.3.
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Appendix A: Usages of ‘Brothers’ Terminology in the Context of
Conflict and/or Contested Loyalty or Authority

A Syrian Mamluk amir by the name of al-Sabiq Shahin had a ‘brotherhood bond’
(kana mu'akhiyan) with the Crusader prince of al-Jubayl. Al-Zahir Baybars asked
for his help in killing the prince and made him choose between his loyalty to
the Muslims and his loyalty to the Crusaders. Al-Sabiq Shahin decided to col-
laborate with Baybars. In this context of conflict (fitna) and contested loyalty,
al-Sabiq Shahin sent a letter to the prince using servile and kinship terminol-
ogy (min ‘inda akhthi wa-ghulamihilya akhi) in order to express (dissimulated)
loyalty to him, which was later on expressed also by an envoy declaring that
al-Sabiq Shahin “is kissing your hand and sending his regards” (yugabbilu yadaka
wa-yusallimu ‘alayka).26%

Al-Zahir Baybars and Sunqur al-Rami (no.1 in Table 2.3) were muwakhin
who supported each other, but when Baybars became sultan, Sunqur refused
to receive his gifts and benefits (al-in‘am al-sultant), apparently to express his
unwillingness to subordinate himself. Moreover, Sunqur used to give gifts to
amirs, thus contesting Baybars’ authority. Sunqur ended up in prison, where
Baybars is reported to have addressed him as “my brother” in what seems to be
an apologetic manner (i.e. while invoking their loyalty in the past, Baybars was
actually saying to Sunqur that due to his behavior he had no alternative but to
imprison him).267 Prison seems to be a place where mutual loyalty was often
invoked and ‘brothers’ terminology used.?68

In 696/1296 during a struggle for power between Sultan al-Adil Kitbugha and
the vicegerent Lajin al-Manstri, Lajin gathered the senior amirs, (some his
khushdashiyya but others not), and asked to be recognized as sultan. The amirs
demanded and obtained terms from him as a precondition for their allegiance.
This covenant, or “accession-compact” as it was called by Holt, was sealed by a
reciprocal oath (4ilf) between the amirs and the new sultan (later on ignored
by Lajin).269 In this context, Lajin is reported to have said to the amirs: “you are

al-Khazindari, Ta’rikh majmi‘ al-nawadir 214—7; Qaratay’s al-Sabiq Shahin is probably the
Syrian Amir al-Sabiq al-Maydani (d. 691/1292). See Ibn Taghri Birdi, al-Manhal al-saft v,
378—9. On servile terminology employed by khushdashiyya in order to express loyalty and
obedience, see Yosef, The term Mamliik 10; and see also item no. 4 below.

al-Maqrizi, Mawa iz iii, 151.

For ‘brothers’ terminology employed in prison in times of conflict (fitna) and contested
loyalty (khurij ‘an al-ta‘a), see Ibn Taghri Birdi, al-Nujim al-zahira xv, 281; idem, al-Man-
hal al-safi ix, 62; and see also item no. 5 below.

Holt, The Sultanate of al-Mansar Lachin 525-6, 531-2; on Ailf and covenants, see idem,
The position and power of the Mamluk sultan 241—2.
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like brothers to me” (mahall ikhwati).2’° The ‘brothers’ terminology here seems
to express Lajin’s (disingenuous) loyalty towards the amirs, and confirming their
loyalty towards him.

In a letter announcing his Sultanate al-Mansur Lajin is reported to have said:
“had I wanted to arrest [and eliminate] Kitbugha I could have done it, but I have
decided to spare him because he is one of our brothers” (min ikhwatina). In this
case the ‘brothers’ terminology aims to reestablish the mutual loyalty between
Lajin and his khushdash Kitbugha (no. 3 in Table 2.3) after their conflict (see
no. 3 in Appendix A), and at the same time to subordinate Kitbugha. Kitbugha’s
obedience and submission (ta‘a) was clearly expressed in his words on Lajin: “he
is my comrade and I am his mamlitk who obeys him” (huwa khushdashi wa-ana
mamlikuhu wa-tahta ta‘atihi).?™

After he became sultan, al-Mansur Lajin arrested his khushdash Qara Sunqur
al-Manstri (no. 4 in Table 2.3). Qara Sunqur was one of the amirs who made
Lajin swear that he would not betray them after ascending the throne (see no. 3
in Appendix A). Moreover, the two participated in the murder of al-Ashraf
Khalil in 693/1293, after which Qara Sunqur made Lajin take a personal oath on
the Qurian that he would not betray him (halafa la-hu annahu la yakhuanuhu)
and the two made a pact (tahalafa). Still, Qara Sunqur was afraid of betrayal.272
According to al-Magqrizi, when Qara Sunqur was in prison he “used to send an
envoy to Lajin” saying to Lajin “my brother” (ya akhi).2’3 In a similar but para-
phrased passage al-‘Ayni mentions that Qara Sunqur used to send an envoy to
Lajin who reminded Lajin of the oaths taken (yudhkiruhu al-ayman).2™ Clearly,
the ‘brothers’ terminology in this case was meant to invoke the oaths and the
mutual loyalty they should have entailed.

In 708/1309 al-Nasir Muhammad became fed up with Baybars al-Jashankir and
Salar al-MansarT’s domination over him and decided to abdicate. Salar made
the amirs swear on the Qur’an (hallafahum ‘ala al-mushaf) that they would give
him their total obedience as sultan. The Burji amirs, however, were not willing to
comply and a conflict (fitna) brewed. Salar agreed to annul the oaths and said,
referring to his khushdash Baybars: “only my brother (akhi) is fit to rule” (no. 5 in
Table 2.3). The amirs then agreed that their loyalty and obedience would be given
to Baybars and entered his service (ijjtama‘a al-umara’ ‘ala ta‘atihi wa-dakhala ila

Blochet, Moufazzal Ibn Abil-Fazail, 596—7; Ayalon, Lesclavage 36.
Zetterstéen, Beitrdge zur Geschichte der Mamlukensultane 42.
al-Maqrizi, Kitab al-Suluk i, 861; al-Ayni, ‘Iqd al-juman iii, 434.
al-Maqrizi, Kitab al-Sulitk i, 861.

al-Ayni, ‘Iqd al-juman iii, 435.
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al-khidma).27® The ‘brothers’ terminology, while invoking mutual loyalty, seems
to express Salar’s submission and obedience to Baybars as well.

After Baybars al-Jashankir became sultan (see item no. 6 in Appendix A) envoys
were sent to obtain oaths (hilflayman) from the Syrian amirs. Some, among
them Aqush al-Afram, swore, but others made a pact to reinstate al-Nasir
Muhammad that was consolidated by mutual oaths (halafa ‘ala hadha al-ittifaq).
In this context of conflict (fitna), Qara Sunqur is reported to have said to al-Nasir
Muhammad’s other supporters: “my brothers (ya ikhwati) we are bound by oaths
(ayman) given to our master’s son [i.e. al-Nasir Muhammad] and we will not
betray him and swear fealty (nahlifu) to another person.”?76 In this case the
‘brothers’ terminology expresses mutual loyalty on the one hand, and submis-
sion and loyalty to a superior on the other.

After al-Nasir Muhammad returned to power in 709/1310, he wanted to eliminate
his father’s senior amirs, among them Aqush al-Afram and his khushdash Qara
Sunqur al-Mansari (no. 6 in Table 2.3). The two decided to escape to Ilkhanid ter-
ritories. In that context, Qara Sunqur is said to have sent an envoy to Aqash with
a gift (hadiyya), and the envoy is reported to have said to Aqash “your brother
sends his regards” (akhitka yusallimu ‘alayka).?’” The ‘brothers’ terminology
was meant to establish (or reestablish) mutual loyalty between the two amirs
after they had supported different contenders in the conflict (see item no. 7 in
Appendix A).

In 779/1377 a conflict (fitna) broke out between the atabak Aynabak al-Badri
(d. 779/1377) and the governor of Damascus Tashtamur al-Ala’1 (d. 786/1384).
The former was supported by Baraka al-Jubani (d.782/1380), Barqug, and
Yalbugha al-Nasiri (d. 793/1391) and the latter by Syrian governors who conspired
(khamaru) against Aynabak. Loyalties, however, became very unstable. Baraka,
Barqiig, and Yalbugha who were sent to Syria to fight the rebels joined forces
with Tashtamur. In that context, Yalbugha is reported to have addressed Aynabak
as “my brother” (ya akht), expressing (dissimulated) loyalty to him (makida).278
Aynabak al-Badri, who was afraid that some of the amirs were planning to assas-
sinate him, ran away (see item no. g in Appendix A). In the meantime, Aynabak’s
supporters in Egypt wanted to depose the Qalawinid sultan and appoint one of

Ibn Taghri Birdi, al-Nujum al-zahira viii, 233—5; al-Maqrizi, Kitab al-Muqaffa al-kabir ii,
543; idem, Kitab al-Suliik ii, 46.

Ibn Taghri Birdi, al-Nujim al-zahira viii, 235-9.

al-Safadi, A‘yan al-‘asr i, 566—7. The expression “sends his regards” accompanied by usage
of kinship terminology seems to be related to the delivery of a letter or message. See at
footnotes nos. 152, 164, and item no. 1 in Appendix A.

Ibn Hajar al-‘Asqalani, Inba’ al-ghumr i, 227-35 (esp. 232); Ibn Duqmag, al-Nafha al-miski-
yya 222—4.



KINSHIP TERMINOLOGY DURING THE MAMLUK SULTANATE 73

11.

12.

279
280

281

282

the amirs. Qutlugtamur al-‘Ala’1 (d. 779/1377), Aynabak’s supporter, refused say-
ing: “we will wait until our brothers (ikhwanina) the amirs return to Egypt” (i.e.
the amirs who are still loyal to us). Eventually, Tashtamur al-‘Ala’1 was appointed
atabak with the support of Baraka, Barqiiq, and Yalbugha, only to be deposed by
Baraka and Barqiq shortly afterwards.?”® Barqiiq became ata@bak and later on,
after a struggle with Baraka, sultan.280

In 789/1387 the governor of Malatya the Amir Tamurbugha al-Afdali al-Ashrafi
(d. 795/1393), known as Mintash, rebelled and contested the authority of
al-Zahir Barquq (kharaja ‘an al-ta‘a). In 791/1389 he was joined by the governor of
Aleppo Yalbugha al-Nasir1 (kharaja ... ‘ala al-Malik al-Zahir Bargiq). During this
fitna, the loyalties of the Syrian governors became unstable. It is reported that
Turuntay al-Hajib (d. 792/1390) was afraid that Inal al-Yasufi (d. 794/1392) was
planning to kill him. Turuntay sent a gadi to Inal to offer reconciliation (sulh)
and a covenant (an yatahalafa), and take Inal’s oath (li-yuhallifahu) saying: “your
brother (akhaka) ... took an oath (halafa) ... and he wants you to do the same,’
and Inal complied.28!

In 791/1389, al-Zahir Barquiq required a renewal of oaths from the amirs in Egypt
so that they would remain loyal (hallafahum ‘ala ta‘atihi), and one of them, Qara
Dimurdash al-Ahmadi (d. 794/1392) is reported to have said to him on that occa-
sion that he was at his service (f khidmatika). Shortly afterwards, however, the
Egyptian amirs, including Qara Dimurdash, decided to join forces with Yalbugha
al-Nasirl. Although his mamliks, among them Buta al-Talatamuri al-Zahiri and
Taghri Birdi min Bashbugha al-Zahirl, promised to die in his service, al-Zahir
Barqiiq decided to surrender. He retreated to a hiding place and asked Yalbugha
for a safe conduct (aman). In this context, Yalbugha is reported to have said
about his khushdash Barqiiq (no. 8 in Table 2.3): “he is our brother (akhiina) and
comrade (khushdash), but it is better for him to remain in his hiding place until
the conflict (fitna) is over, because it is hard now to trust the loyalties of the
amirs.”?82 The ‘brothers’ terminology, while invoking their mutual loyalty from
the past (see items nos. g, 10 in Appendix A), is also meant to accept Barquq’s

submission.

Ibid., 224—7 (esp. 224); Ibn Taghri Birdi, al-Nujum al-zahira xi, 158.

Barquq’s authority as atabak was contested in 781/1379 by the Amir Inal al-Yasufl. When
it appeared that Barquq was about to be defeated in the struggle, one of the amirs who
supported Barquq is reported to have mobilized the common people (‘@mma) by saying
to them “this is your brother (akhitkum) Barquq.” Barquq himself addressed the common
people in that context as “my brothers” (ya ikhwatt). See al-Maqrizi, Kitab al-Sulik iii, 365.
Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba i, 263—7; Ibn Taghri Birdi, al-Manhal al-saft
iii, 192; Ibn Duqmagq, al-Nafha al-miskiyya 246, 248; Ibn Hajar al-Asqalani, al-Durar al-
kamina ii, 130.

Ibn Taghri Birdi, al-Nujim al-zahira xi, 281-5.
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After al-Zahir Barqiq’s overthrow (see no. 12 in Appendix A), Yalbugha al-Nasiri
and Mintash reinstated a Qalawinid sultan and Yalbugha became atabak.
Mintash wanted to kill Barqiig, but Yalbugha wanted to imprison him. In this
conflict (fitna), Mintash was supported by his mamlitks and khushdashiyya.
Eventually Mintash also earned the support of Yalbughd's khushdashiyya
and offered a safe conduct (aman) to the amirs who still supported Yalbugha.
Yalbugha offered Mintash reconciliation (sulk) and an end to the conflict (fitna).
Mintash is reported to have replied: “I obey the Sultan (ana fi ta‘at al-sultan) who
is my master and the son of my master, and the amirs are my brothers (ikhwati)
and my only rival is al-Nasir, because he gave me an oath (halafa i) ... that we
would be loyal to each other (nakunu shay’wahid) and that the sultan will rule as
he wishes [an oath which he later reneged on].283 Mintash eventually became
atabak instead of Yalbugha. In this case, the ‘brothers’ terminology is meant to
express the establishment of mutual loyalty between Mintash and the amirs,
excluding the former ‘brother’ Yalbugha al-Nasiri, and at the same time to convey
the amirs’ submission to the sultan, and in fact to Mintash who became the de
facto ruler.

Meanwhile (see item no.13 in Appendix A), Barqiq was gathering support-
ers in the Syrian provinces where in 792/1390 his faction got the upper hand
over Mintash. Some of Barquq's mamlitks, among them Buta al-Talatamuri
al-Zahirt managed to take hold of Cairo.28* At this point, Taghri Birdi min
Bashbugha al-Zahiri reached Cairo announcing Barquq’s victory in Syria. When
Taghri Birdi met his khushdash Buta (no. g in Table 2.3) he became suspicious
that Buta intended to grab power for himself. One of the things that kindled
Taghri Bird1's suspicion the most was that Buta asked him: “my brother (akhi),
does Barqiiq have brave supporters or just a few mamdliiks that he managed to
gather together?”285 Given Buta’s intentions, the ‘brothers’ terminology in this
case is meant to express (fake) mutual loyalty and submission to a superior (the
two were Barquq's loyal supporters in preceding conflicts, see item no.12 in
Appendix A).

In 876/1471, the Mamluk Amir Yashbak min Mahdi (d. 885/1480) waged a cam-
paign against Shah Siwar (d. 877/1472), a rebellious Dha al-Ghadirid prince

Ibid., 332—6 (esp. 336). Mintash is reported to have said to the common people (‘@amma)
who entered his service (fi khidmatihi): “I am one of you and you are our brothers”
(ikhwanina). See ibid., 337. On the common people and ‘brothers’ terminology, see also
footnote no. 28o.

Ibid., xi, 367—77.

Ibid., 378; idem, al-Manhal al-saftiii, 380.
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(kharaja ‘an al-ta‘a) who was supported by Syrian Mamluk amirs.286 When these
amirs realized that they had been defeated they asked for a safe conduct (aman).
After that, Shah Siwar started negotiating the terms of surrender and Yashbak
took an oath (halafa) that he would guarantee his safety (aman). Shah Siwar sent
a gift (hadiyya) for Yashbak and asked to reestablish his bond of subordination
(al-dukhal f7 [-ta‘a). Then, Yashbak sent an envoy to Shah Siwar with a present.
The envoy told Shah Siwar that the other rebellious amirs thought that it would
be best if Shah Siwar would subordinate himself (al-dukhilfi -ta‘a) in return for
money and a landed estate. Shah Siwar is reported to have said that “the amirs
are my brothers” (al-umara’ hum ikhwati), seemingly confirming the mutual loy-
alty between him and the amirs and their subordination to the Mamluk sultan

at the same time.287

al-Sakhawi, al-Daw’ al-lami‘iii, 6, 274—5; Irwin, Gunpowder and firearms 129—31.
Ibn Aja, Ta’rikh al-Amir Yashbak 78, 81, 86, 89—91.



CHAPTER 3

Medieval Middle Eastern Court Taste
The Mamluk Case

Limor Yungman

Introduction

Food has always contributed to forming an identity, through taste and the
memory of food. Taste forms identity and is formed by identity, class, ethnic-
ity, religion, and gender. Sharing these tastes in commensality is one way to
preserve group identity, or even create one. In the flux of political changes that
occurred in the Middle East in the mid-thirteenth century with the rise of the
Mamluk Sultanate in Egypt and Syria, certain changes occurred in the eating
habits of the Cairene court. Coming to Egypt as slaves from the Kipcak steppes
and later from Circassia, the Turkic and Circassian sultans were distinct from
the local population not only in terms of their social class, but also in their
ethnicity and certain habits.

This chapter examines how taste can be formed, changed, expanded or
limited as a result of political, geographic and cultural transformations.! Two
main sources will be used: a “theoretical,” source, namely cookbooks from the
Mamluk era, and a “practical” one, namely chronicles that can shed some light
on the Mamluk elite’s food practices and habits. Nevertheless, given that the
Mamluk taste did not evolve linearly, the contemporary sources only allow us
glimpses into the Mamluk culinary realm.

1 Even though cookbooks in medieval times circulated in certain social milieus and their
dishes were popular among the higher social classes there is still a theoretical dimension to
these books, since we still do not know who read them and to what extent they were used in
real kitchens, or how often. Like Paulina Lewicka and Bert Fragner before her, the author is
well aware of the limits of the sources for historical investigation regarding food and culinary
customs. Therefore, a certain degree of speculation, or deduction, was needed in the prepa-
ration of this chapter. I draw on culinary history, where changes and other transformations of
trends in food articles and food habits occur over long periods of time, in what the Annales
School has called as the “long durée.” See Lewicka, Food and foodways 23—64; Fragner, From
the Caucasus to the roof of the world 58; Braudel, Histoire et sciences sociales 725-53.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_004
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The Concept of Taste

Taste? as an idea incorporates two main features:® the biological-sensory and
the socio-cultural. Biological-sensory taste mainly evolved to help hominids
differentiate between edible and inedible or poisonous, fresh and unripe or
rotten. Biological taste or gustation “occurs when chemicals stimulate taste
receptors on the tongue and other parts of the oropharynx. [...] Taste stimuli
are often separated into a small number of ‘primary’ tastes: sweet, salty, bitter,
sour, and perhaps savory (umami).”*

The second facet of taste is cultural. It can be defined as the ensemble of
preferences and choices that are socially and culturally conditioned. Taste in
the culinary sense draws on both the biological and the cultural. This is the
art of fine eating, the gastronomic taste that has differentiated social classes
since antiquity, in reality and in fiction.> Taste not only differs across classes,
but among various peoples and ethnic groups; according to Kant, “taste is an
acquired disposition to ‘differentiate’ and ‘appreciate’”® Furthermore, taste
is a matter of choice, or the lack of it. Especially in medieval times, the elites
had the choice of what food to put on their tables whereas the lower classes
did not have this privilege.” Depending on geographic, social and political
conditions, socio-cultural taste can change over time.

The uniqueness of culinary taste lies in the fact that it combines sensory
and socio-cultural taste. Culinary taste, unlike visual and auditory preferences,
is a “productive” taste, an “active participant.” When eating food, people ac-
tivate all their senses including sight, smell, taste and touch.® The tastes of
food are in fact the bridge, or the meeting point between the two facets of
taste. There can be no experience or appreciation of food without the sense of
taste; on the one hand, it is sensory and composed of the primary flavors that

2 According to Pierre Bourdieu, “taste is the practical operator of the transmutation of things
into distinct and distinctive signs, of continuous distributions into discontinuous opposi-
tions; it raises the differences inscribed in the physical order of bodies to the symbolic order
of significant distinctions.” Bourdieu, Distinction 174—s5.

3 Ibid., 99.

4 Mennella and Beauchamp, The early development of human flavor preferences 83—4.

5 Hume, Of the standard of taste; Bourdieu, La métamorphose des goiits 161—72; idem,
Distinction. For a description of food in the eschatological literature in Islam, see al-Ghazali,
IThya ‘uliim al-din 3006-8; for food and drinks in Greek mythology, see Wright, The food of the
gods 4-6.

6 As quoted in Bourdieu, Distinction 466.

7 Idem, La métamorphose des gofits 30—2; on “the science of taste,” see idem, Distinction 6—7.

8 Marin, Beyond taste 205-14.



78 YUNGMAN

people experience when eating. On the other hand, it is also socio-cultural; it is
used, prepared, conditioned and consumed by and in society. It is a status and
cultural signifier by making distinctions between classes, ethnicities, gender,
and religions.®

Mamluk Taste

The Turkic-Bahr1 Mamluk sultans came from the steppes of Eastern Europe,
the territory between the Danube Vinto and the Caspian called Dasht-i Kipgak,
the “Kipcak Desert.”® Most of the sultans in the Circassian-Burji period came
from Circassia. The Mamluks, who were former slaves or their descendants,
came to rule Egypt and Syria from a different environment and different culi-
nary tradition. The uniqueness of the Mamluks as former slaves distinguished
them from other Muslim rulers in the medieval Middle East. By being former
slaves, the Mamluks’ perception of power was distinct as were some of their
culinary choices as well.

A Taste for Horsemeat: An Imported Taste

Horses in the Golden Horde and the Circassian steppes played an impor-
tant role in people’s daily lives. For riding, bearing burdens, eating, or in war-
fare, horses were precious to their Cuman/Kipcak and Circassian masters.1?
Furthermore, in Central Asian and Siberian traditions the horse had shamanic
significance, which included funerary rituals where the master was buried
with his horse, and the sacrifice to Tengri, the Sky God.!3

9 Hume, Of the standard of taste 208—9; Rozin, Sociocultural influences 235.

10 Korobeinikov, A broken mirror 380. According to Korobeinikov, “the Turkic society in
Egypt was by no means entirely kipcak” (tribal confederation, goo—-1220). Nevertheless,
he argues, “it is difficult to say whether, and to what extent, the Turkic society in Egypt
mirrored the ethnic and tribal structures of the Dasht-i Kipcak.” See ibid., 386.

11 Levanoni, The Mamluk conception of the sultanate 373-92; Harari, Sapiens 138.

12 Kelekna, The politico-economic impact of the horse 1; Irwin, Eating horses 1-7. Because
of the limited sources on the subject, most sources are focused on the Turkic sultans and
their eating habits.

13 Irwin, Eating horses 5-6.
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This tight man-horse relationship can be traced back to ca. 4,000 BCE, the
estimated date of the first domestication of horses in the Eurasian steppes.!*
To better understand this relationship, Edmund Leach suggested differing de-
grees of proximity or distance between humans and specific animals in dif-
ferent cultures.!> These proximities, or preferences, were based on the utility
and the use of the animal, here the horse, and the myths and rituals that were
imagined, and related to it. The importance ascribed to the horse in the Dasht-i
Kipgak social organization can to some extent explain the Mamluks’ relation-
ship to horses in their newly conquered lands of Egypt and Syria.

Thus the Turkic and Circassian Mamluks imported their liking for horse-
meat and the custom of drinking koumiss (also gimiz), fermented mare’s milk,
a popular practice among the Cuman/Kipg¢ak!¢ and the Circassian people as
of the establishment of the Mamluk Sultanate.

Horsemeat was in great demand on the Mamluk court table, Turkic as well
as Circassian, particularly during banquets. One such banquet held by Sultan
al-Malik al-Ashraf Salah al-Din Khalil ibn Qalawun (r. 689—93/1290—3) in
692/1293 combined the celebration of three occasions: the inauguration of the
Ashrafiyya palace and the circumcision of his brother Muhammad (the Sultan-
to-be al-Nasir Muhammad) and that of his nephew Miisa ibn al-$alih ‘Ali ibn
Qalawin. In addition to 3,000 sheep and 600 head of cattle, 500 horses were
slaughtered for the festivities.!” Sultan al-Ashraf Khalil, although not at all born
and raised in the Cuman/Kipcak steppes, but in Arab urban Cairo, recreated
his ancestors’ socially-acquired food habits.

At another banquet held in 737/1336—7 for the seven-day wedding celebra-
tion of Amir Sayf al-Din Qawsun to one of Sultan al-Nasir Muhammad’s daugh-
ters, fifty horses were served to the guests. There were also dishes made with
a total of 5,000 sheep, 100 head of cattle, and abundant numbers of fowl and
geese, in addition to sweets and beverages made from 11,000 ablija (cones)
of sugar.!8

14 Kelekna, The politico-economic impact of the horse 1-31; idem, The horse in human his-
tory 21-64.

15  Leach, Anthropological aspects of language 23-63.

16 Cumans and Kipgaks were two Turkic nomadic tribes from the Eurasian steppe. These
two tribes constituted the Cuman-Kipgak confederation (9oo-1220) from which most of
the Turkic mamliks were brought to Egypt.

17 al-Maqrizi, Kitab al-Mawa‘iz (Khitat), repr. edition Cairo 1987, ii, 211; Levanoni, Food and
cooking 215-6.

18  al-Maqrizi, Kitab al-Sulik i, 288; Levanoni, Food and cooking 216; Irwin, Eating horses 1.
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Bourdieu points out that the food served on special occasions like these “is
an indicator of the mode of self-presentation adopted in ‘showing off’ a life-
style class,”® and reflects the “taste-makers” themselves.2? Although most of
the evidence concerning horsemeat consumption in the Mamluk milieu sug-
gests it was for special occasions such as marriage, circumcision, or the dedica-
tion of an edifice, there are other instances where Mamluks consumed horse
flesh on a more daily basis. One example is that of Amir Sayf al-Din Bashtak
al-Nasiri, who was renowned for his pride, wealth (and apparently his looks),
who according to Ibn Taghri Bird1 had to have his daily portion of horsemeat.?!

Methodological problems and primarily the unwritten history of the
Golden Horde (ca. 1241-1502), make it difficult to compare the favorite dish-
es and foodstuffs of the Cuman/Kipcak to those of the Mamluk sultans.?2 In
terms of exterior sources, the sole known contemporary testimony concern-
ing Cumania and Circassia confirms the Turkic Mamluks’ eating habits.
Archbishop Johannes de Galonifontibus in his “Libellus de notitia orbis” (The
Little Book on the Knowledge of the World, completed in 1404) wrote about the
Kipgak territories and Circassia as part of the description of his mission in
the Orient. A Dominican monk and the Bishop of Nakchivan in the South
Caucasus from 1377, Johannes de Galonifontibus, was later appointed to be the
Archbishop of Sultanieh in 1398. In his accounts concerning the Cuman people
he relates that:

19 Bourdieu, Distinction 79.

20  Ibid, 255. Eating habits cannot be separated from general lifestyle. In fact, many other
aspects of Mamluk lifestyle corresponded to their status such as expensive garments, etc.
See for lifestyles ibid., 185.

21 Irwin, Eating horses 1. Some of the Mamluks’ habits disappeared over time. For example,
the ceremony of drinking koumiss was last reported to have been practiced by Sultan
al-Zahir Barqaq (ruled 784-801/1382—9, with interruptions). See ibid., 3; for the notion of
changing preferences according to supply and demand see Bourdieu, La métamorphose
des gofits 167.

22 The reports about Circassians in medieval times come from exterior sources, such as
Christian missionaries. One example is Codex Cumanicus, a language manual that was
composed to facilitate communication between the Catholic missionaries and the
Cumans. See Kuun, Codex cumanicus bibliothecae ad templum divi Marci Venetiarum.
According to Amjad Jaimoukha, “up until the 19th century there had been no account of
the Circassians by a native historian owing to the unfortunate circumstances that there
had never been a writing system adopted by them.” See Jaimoukha, The Circassians 37. As
for second-hand records, although Arab chronicles wrote about the Mamluk races and
genealogies, they did not describe the situation in the countries from which they came.
See Ayalon, The Circassians in the Mamlik kingdom 135.
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As to their eating habits, they do not consume much bread or wine, they
are content with what they have; some meat and a little milk. The élite
[sic] would eat horse-meat and drink coumiss [sic], prepared so that it
will get into your head, cheer you up and have a nutritive quality.23

This valuable first-hand testimony suggests that the custom of eating horse-
meat and drinking mare’s milk was apparently commonplace among the
Cuman/Kipgak elite, and nothing else was remarkable about their eating
customs, besides an apparent modest and simple diet. Koumiss was said to
be nutritious and from Johannes de Galonifontibus’ description, it inebri-
ated (“it will get into your head”). Therefore, although they were the elite in
Syria and Egypt which historically were Arab lands with a different culinary
tradition, the Mamluk elite was in fact reproducing some of the elite customs
of the Cumin/Kipgak people. Unfortunately, although referring to Circassia,
Archbishop Johannes de Galonifontibus does not tell us anything about the
eating habits there.2*

There are two possible explanations for the Mamluks’ apparent preference
for Kipcak or Circassian tastes. One is cultural and suggests that “food habits
and preferences are said to be among the last characteristics of a culture to be
lost during immigration of an individual or group into a new culture.”?> The
second explanation is social. David Hume relates taste to the familiar, to the
known. Thus taste is based on a familiar set of customs and rituals.?6 Nostalgia
also plays an important role in shaping tastes in food; it encompasses and goes
back to the “native world” which is the symbol of the maternal, the archetypal
embodied in food.?”

To fill in the gaps in the historical accounts from Cuman/Kipgak lands,
another possible clue to the inter-cultural and culinary exchanges and influ-
ences between the Mamluks and their surroundings can be found in diction-
aries. One is the Rasiulid Hexaglot, an eight/fourteenth-century six-language
vocabularium.?® No fewer than 170 culinary-related terms appear in these

23 Tardy, The Circassian peoples 92. In his article, Tardy provides English translation of
chapters 8-12 from Libellus de notitia orbis (originally in Latin).

24  Ibid., 92-3.

25  Mennella and Beauchamp, The early development 103.

26  Hume, Of the standard of taste 218.

27  Bourdieu, Distinction 79.

28  Golden (ed.), The King’s dictionary: The Rasulid Hexaglot. The Rasulid Hexaglot is a six-
language glossary listing words in Arabic with their equivalent entries in Persian, Turkic,
Byzantine Greek, Armenian, and Mongol. All entries are transcribed in Arabic script.
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dictionaries, which give an idea to the importance of terminology taken from
the cooking and eating worlds in the international medieval arena and sug-
gests what produce, plants, and spices circulated in the area.?® The glossaries
are a reflection of the cultural dissemination of economic, technological, and
linguistic knowledge, as well as culinary information in the larger Eurasian
context.3 Through its glossaries we can learn about the social opportunities
created by food in this region, and the ways in which it functioned as a bridge
between different cultures and societies.

The Hexaglot is primarily composed of two sections. One section is a
dictionary that consists of entries in Arabic, Persian, Turkic, Greek and
Armenian (A),3! and the second section contains entries in Arabic, Persian,
Turkic, and Mongol (B).3? Both sections echo contemporary chronicles and
cookery books concerning the steppe foods of the medieval period seen
in Archbishop Johannes de Galonifontibus’s account: cheese (aljubn), milk
(al-laban, al-halib), bread (al-khubz, nan), meat (al-lahm), wine (al-khamr).33

Horsemeat was not the only meat praised in the court cuisine. The nu-
merous entries for meat and the various modes of preparation in the Rasulid
Hexaglot indicate its importance in the people’s nutrition and include raw
meat (al-lahm al-nr’), cooked meat (al-lahm al-matbiikh), roasted meat (al-
mashwiyy/al-musaffad), and chopped meat (al-mudaqqaq).3*

The Hexaglot dictionaries also include terms related to Mamluk eating hab-
its such as meats, mare’s milk—/aban al-rimak (in Mongol: airan gimiz),35 and
sweets and sweetmeats (al-halwa’).?® Moreover, the Hexaglot devotes a great
deal of space to horses, their types, colors, and different terms connected to
grooming and handling horses, a clear indication of the importance of horses
in Eurasia.37

It was compiled by or prepared for the sixth Rasalid king of Yemen, al-Malik al-Afdal
al-‘Abbas (r. 1363—77).

29  Ibid,, passim. In addition to the Rasilid Hexaglot, the Mamluk-Kipcak glossary al-Tuhfa
al-zakiyya fi l-lughat al-Turkiyya should be mentioned. See Halasi-Kun, La Langue des
Kiptchaks. A more in-depth philological-linguistic analysis is needed to examine the ori-
gins of these terms and their influences on the social history of the period.

30  Allsen, The Rasalid Hexaglot in its Eurasian cultural context 48.

31 Golden (ed.), The King’s dictionary: The Rasulid Hexaglot 186—97, A.

32 Ibid, 197-205, B.

33  Ibid., 1514, 294-5.

34  Ibid,, 153, 293.

35  Ibid., 81

36  Ibid,, 152, 296.

37  Ibid,, 161,165, 175, 276—7.
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As was the case for many other rulers in history, extravagant banquets
with luxurious, rich and complex dishes, delicacies and drinks functioned as
a means of communication between members of the Mamluk elite, and be-
tween the Mamluk sultans and their subordinates. Moreover, the rich foods
served during these feasts functioned as markers of social status that distin-
guished the Mamluk elite from the lower classes, and differentiated the court
from the people.38

Despite the Mamluk’s apparent taste for horsemeat, the local Cairene popu-
lation disliked it.3% No horsemeat is mentioned in contemporary cookbooks
associated with the Arab and Sassanid traditions, and when there is a refer-
ence to horsemeat eaten by the locals, it is in a context of crisis. Horses are
only mentioned alongside animals that were rarely eaten, such as cats, dogs,
and donkeys and indicates that eating horsemeat was rare among the popula-
tion, who apparently only resorted to this practice at times of great distress.*°
Overall this suggests that the Mamluk taste was not absorbed into the Arab-
local taste, and certainly not into the Arab-Muslim medieval culinary canon as
found in cookbooks.

Beyond the social practices of eating horsemeat, it also had a religious di-
mension, as a meat eating habit.#! Eating horsemeat did not comply with
the Islamic dietary laws. Despite Abu Hanifa’s (80-150/699—767) prohibition
on eating horse meat, the Mamluks, who were followers of the Hanafi School

38 Levanoni, Food and cooking 221.

39  Lewicka, Food and foodways, 57-64, 82, 175, 179—80. Despite the local people’s distaste for
eating horse flesh, Irwin claims that “eating horse meat was not restricted to the Mamlak
elite” He cites the example of an Italian traveler to Egypt, Simone Sigoli, who noticed
that horsemeat was sold in the Alexandria market in 785/1384. Irwin, Eating horses 2.
Generally, recipes for meat dishes rarely mention the type of meat to use, regardless of
the clear preference for mutton and the ranking of meats above other kinds of dishes. Ibn
al-Hajjar, Kitab al-Harb in Marin, Sobre alimentacién y sociedad 83-122; partial trans. in
Finkel, King Mutton. See, for example, the recipe for Mususiyya where it is stated: “This
dish is made from the meat of suckling kid [sic], and some people make it with mutton
[etc.].” Anonymous, Kitab Wasf 320.

40  For example, the 696/1296—7 agricultural disaster led to a rise in prices and famine, and
the people were forced to eat dogs, cats, donkeys, mules, camels and horses. Ibn Iyas,
Bada’i‘ al-zuhur, ed. Mustafa 196075, i/1, 390—1; Lewicka, Food and foodways 179, no. 200.

41 In general, Islamic dietary laws are mainly concerned with four prohibitions, all related
to the consumption of animals: first, the prohibition against eating animals that have
died natural deaths; second, the prohibition against flowing blood; third, the prohibition
against consuming pork, the flesh of swine; and fourth, the prohibition against eating
meat that was dedicated to anyone other than Allah. See al-Qaradawi, The lawful and the
prohibited in Islam 40—2.
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of Islamic law, kept eating it. They used a debate (ikAtilaf) over the consump-
tion of horse flesh among Hanafi scholars as a loophole;*? some scholars saw
horsemeat as “makrith,” disliked, but not completely “haram,” forbidden by the
Islamic dietary laws.*3 In this way, the Mamluks found a way to enjoy both
worlds: their culinary heritage and their newly-adopted Islamic religion and
culture. As Robert Irwin concluded, it would seem that the consumption of
horsemeat and the custom of drinking koumiss was not Mamluk defiance of
Muslim laws but perhaps a way to recreate their past, and preserve their previ-
ous cultural identity through taste.*#

These food classifications and the debate over horsemeat were part of the
creation and shaping of boundaries in the Islamic religion and involved de-
fining what was included and excluded from it, using the categories of halal
and haram. The Mamluks’ part in this process was cardinal. As new converts
to Islam and as rulers who represented and protected Islam, they did so on
their terms.4>

The Arab-Muslim Acquired Culture: An Inherited Taste

The Mamluks were influenced culinarily by two factors. The first, as was dis-
cussed above, was their ancestral food habits, and the second was their status
as Muslim rulers in a foreign land in what could be defined as social and cultur-
al inheritance. Their “Arab” taste, as shown in lavish banquets and other cus-
toms taken from Arab-Muslim traditions can be seen as actions that Bourdieu
defines as “the effect of assignment by status” (‘T'effet d’assignation statutaire;”
Noblesse oblige), which compels individuals having a certain social position to
adhere to certain practices that are part of their social definitions (e.g., haute
cuisine), and acquire certain culinary preferences, among other customs.*¢ In

42 Irwin, Eating horses 2.

43  Theauthorization to eat horse flesh was based on fadiths according to which Muhammad
and his companions ate the flesh of horses. For example, “Narrated by Asma bint Aba
Bakr: ‘We slaughtered a horse (by Nahr) during the lifetime of the Prophet and ate it.”
Bukhari, Sahih al-Bukhari vii, book 67, no. 418; Muslim, Sahth Muslim no. 1942.

44  Irwin, Eating horses 7. Regarding the self-image of Kipgak Mamluks, see Korobeinikov,
A broken mirror 379—412. On the other hand, Korobeinikov claims that “with time, the
incoming Turks inevitably lost their tribal identity and became members of the powerful
Mamlak military machine and of the complex social network of Egyptian society.” See
ibid., 386.

45 Douglas, Deciphering a meal 71-2; Benkheira, Islam et interdits alimentaires.

46  Bourdieu, La métamorphose des gotits 169.
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other words, perhaps it was part of the “rules of the game” since organizing lux-
urious, rich banquets with large amounts of prestigious, expensive foods and
beverages was a sign of high social status as early as the Umayyad Caliphate*?
and the Mamluks followed suit.

Traces of these “rules of the game” in the Mamluk court can be found in
the banquets descriptions above, as well as in cookbooks written in Mamluk
times.*8 These can be regarded as culinary “bridges” between the culinary
Arab past and the Mamluks’ present.

However, the greatest difficulty when reading these cookbooks is disparity
between what is written and what was really eaten,*® especially when con-
siderable time had elapsed since they were first written in the Abbasid era.>°
Nevertheless, some phrases or expressions suggest that certain dishes were ac-
tually served on the Mamluk elite table.5!

The elite taste as reflected in these cookbooks was also savory and rich in fla-
vor, through the generous use of various combinations of spices, such as atraf
al-tib.52 For example, for the preparation of Ibrahimiyya5?® the recipe requires
meat (lahm), salt, water, coriander, ginger, pepper and galangal (blue ginger),
Chinese cinnamon, mastic (resin obtained from the mastic tree, gum Arabic),
onions, lean meat (lahm ahmar, literally red meat), aged verjuice (highly acidic

47  Hillenbrand, La Dolce Vita in early Islamic Syria 1-35.

48 Five cookbooks written in the Mamluk era are known to us today; in fact there are more
of them than for any other political era in the medieval Middle East. See Anonymous,
Kitab Wasf 273—450; Ibn al-Mibrad, Kitab al-Tibakha 370—6; English translation in Kitab
al-Tibakha: A fifteenth-century cookbook, Trans. Charles Perry 467-75; Ibn al-Adim,
Kitab al-Wusla; Ibn Mubarak Shah, Kitab Zahr al-hadiga; Anonymous, Kanz al-fawa’id.

49  Hume, Of the standard of taste 209.

50  Ibn Sayyar al-Warraq, Kitab al-Tabikh; English translation in Nasrallah, Annals of the ca-
liphs’ kitchens: Ibn Sayyar al-Warraq’s tenth-century Baghdadi cookbook; al-Baghdadi,
Kitab al-Tabikh; Rodinson et al. (eds.), Medieval Arab cookery.

51 The cookbook inventory represents the Mamluk choices only to a limited extent; these
choices were adapted from and based on a longstanding culinary tradition in previous
Muslim courts.

52  “Definition of atraf al-tib: A spice mixture frequently used in cooking, made of laven-
der, betel, bay leaves, nutmeg, mace, cardamom, cloves, rosebuds, beech-nuts, ginger and
pepper, the latter must be ground separately.”) Rodinson, Recherches sur les documents
arabes relatifs a la cuisine 132.

53 A dish named after Ibrahim ibn al-Mahdi (162—224/779-839), who was a poet, gourmet,
anti-caliph and the son of the third Abbasid caliph, Aba ‘Abdallah Muhammad al-Mahdi
(r. 158-169/775-85). See Sourdel, Ibrahim ibn al-Mahdi.
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juice made by pressing unripe grapes), pounded sweet almonds, white sugar,
and rosewater.5*

Recipe Analysis

Not much can be deduced historically from the recipes written in cookbooks
from the Mamluk era. The fact that most of the recipes were copied from reci-
pes in Abbasid-period cookbooks makes it harder to assess the importance and
use of these recipes in the Mamluk court. Medieval recipes circulated in the
medieval Middle East from about the fourth/tenth century with Kitab al-Tabikh
(Ibn Sayyar al-Warraq) until the ninth/fifteenth century with Kitab al-Tibakha
(Ibn ‘Abd al-Hadi [al-Mibrad]) but most of them are generic.55 Nevertheless,
some recipes can yield historical information, such as specific references to
certain rulers and cooks. The most frequently mentioned are Abbasid caliphs;
however, one recipe mentions a Mamluk sultan: al-Ashraf Khalil. Even though
he was born in Cairo, al-Malik al-Ashraf’s father was Sultan al-Mansur Sayf
al-Din Qalawun (r. 678-89/1279—90), a Kipcak Turk. The recipe appears in
chapter seven of the seventh/thirteenth century Kitab al-Wusla ila al-habib ft
wasf al-tayyibat wa-I-tib (“Book of the Bonds of Friendship or a Description
of Good Dishes and Perfumes”) as the third recipe for Mamaniyya (also:
Ma’muniyya)[named after the Abbasid Caliph al-Ma’maun, r. 198-218/813-833].
The recipe reads:

The third recipe, better than the second. Boil fattened chickens and fry
them in sesame oil. Take the breasts and separate them into threads.
Wash rice, pound it fine and sieve it, and on every pound of rice put the
shredded breasts of two chickens and enough sugar to make it as sweet
as you want. Then take milk, boil it and dissolve the sugar in it, so that it
tastes extremely sweet. Put the chicken breasts in and bring to the boil
two or three times, then sprinkle the rice and stir it so that it doesn't stick.
When it becomes like porridge, or a little more liquid than that, put tail
fat on it. Keep cooking it on a low fire until it exudes fat and turns brown.
You want to keep stirring it until it will spread out in a dish. Ladle it out
and put peeled whole pistachios in the middle. It comes out agreeable,

54  Anonymous, Kitab Wasf 306.
55  Ibn Sayyar al-Warraq, Kitab al-Tabikh; Ibn al-Mibrad, Kitab al-Tibakha.
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surrounding the chicken breasts. This is how it was done in the house of
my uncle al-Malik al-Ashraf, God’s mercy upon him.56

This recipe calls for several comments. First, interestingly, this dish was well
known and cooked as early as in the Abbasid caliphate.5” Second, the per-
son who wrote the recipe down or described the recipe was apparently the
nephew of the Sultan (“my uncle”), but the latter had already been assassinat-
ed (693/1293) by the time the recipe was written: the saying “God’s mercy upon
him” (rahmihu Allah) indicates that the recipe was written after the death of
the Sultan al-Malik al-Ashraf. The nephew’s part in the recipe is a puzzle; was
he only reporting the recipe, was he the copyist, or was he perhaps a cook
himself?

The third point is the fact that the main ingredient used in the recipe is
chicken, contrary to the claim that mutton was preferred in the court’s kitchen.
Apparently, it was a recipe made from chicken breast that made it distinctive in
the author’s opinion.>® He also classified it, for unknown reasons, as “better”
than the second recipe for mamuniyya.5® Although made mainly from chicken,
some indications show that it was not for the simple peasant: the recipe in-
cludes fat tail (alya), pistachios, rice, and another luxurious ingredient—sugar.

On Sugar and Power

As part of the Mamluks’ appreciation of Abbasid culinary practices and their
use of the same recipes for the same dishes, one ingredient stood out: sugar.
Sweetness is one of the most ancient, most demanded tastes in nature: both
humans and other primates sought it out for hundreds of thousands of years,
mostly in fruit.5? Biologically, sweet means energy and almost all substances
that provide nourishment. With the emergence of civilizations and the first

56  Anonymous, Kitab al-Wusla, trans. Perry in Scents and flavors: A Syrian cookbook 147.
I would like to thank Charles Perry for his great help and willingness to share this transla-
tion before the publication of his book. See also Rodinson, Ma’muniyya East and West 190.

57  Ibid,, 186—90. For maminiyya recipe in al-Warraq’s cookbook, see: Ibn Sayyar al-Warraq,
Kitab al-Tabikh, 247, 249. English translation in Nasrallah, Annals of the caliphs’ kitchens
389-90, 392-3.

58  Lewicka, Food and foodways 198-207.

59  Perhaps it was related to the richness of the recipe. The first two versions of mamuniyya
are not as rich as this one, the only version that includes chicken breast.

60  Ulijaszek, Human eating behaviour in an evolutionary ecological context 521.
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production of the sweet flavor from sugar cane, it became a signifier of sta-
tus. This was also the case in the Mamluk Sultanate, where the sultans adored
sugar and sweetmeats.5!

The production of sugar from sugar cane reached the Middle East from New
Guinea through India and Iran.62 Sugar was cultivated in Egypt from roughly
the second/eighth century,®® and up to the discovery of the New World and
the new opportunities for cheaper and more massive cultivation of the plant
in the Caribbean, Brazil, and other Western colonies in the fifteenth century.5*
It was vital for providing the elite with their large sugar consumption habits.65
Later, Arab traders and the sugar manufacture in Egypt in particular played an
important role in the expansion of sugar to Europe, its introduction, cultiva-
tion and fabrication.56 These changes both created and shaped the preference
for the sweet taste of sugar, especially among members of the elite.67

As an industry, the sugar plantations and factories were regulated by
the state and flourished until the mid-fourteenth century.%® According to

61 Levanoni, Food and cooking 214. Among other things, sugar was also considered to have
medicinal properties. For its use in medical treatments, see Chipman, The world of phar-
macy and pharmacists in Mamluk Cairo 106—7; Tsugitaka, Sugar in the economic life of
Mamluk Egypt 100-3. See also Tsugitaka, Sugar in the social life of Medieval Islam 91-113;
Ouerfelli, Le sucre, 503—67.

62 Mintz, Sweetness and power 19; Ouerfelli, Le sucre 20—4.

63  Onthe debate over the exact date of the arrival of sugar cane to Egypt, see Lewicka, Food
and foodways 300, fn. 823.

64  For the major sugar producing areas in the Mediterranean between the years ca. 700—
1700, see chart and discussion in Galloway, The Mediterranean sugar industry 180-1.

65  Ibid., 177,180.

66  Ouerfelli, Le sucre 429—99.

67  Mintz, Sweetness and power 23; Ashtor, Levantine sugar industry in the late Middle Ages
91-132; Northrup, From slave to sultan 278-9; Galloway, The Mediterranean sugar indus-
try 177. Before it shifted to the tropical New World, the Mediterranean was the preferred
environment for sugar cane cultivation for almost 8oo years given its optimal climate and
soil conditions. See ibid., 182. For the growing, milling, manufacturing, crystallization and
purification of the sugar crystals see ibid., 184-8. After ca. 1470, these latter stages of sugar
refinery were transferred to Europe, a shift that according to Galloway “placed the pro-
ducer in a dependent or ‘colonial’ relationship with the manufacturer, a relationship that
has survived with little change to this day.” See ibid., 188.

68  Northrup, From slave to sultan 279-80; Tsugitaka, Sugar in the economic life 106; Galloway,
The Mediterranean sugar industry 177, 191. For the various reasons for the decline of the
Egyptian sugar industry, see Tsugitaka, Sugar in the economic life 106; Galloway, The
Mediterranean sugar industry 190—4. Sato Tsugitaka argues that Eliyahu Ashtor is mis-
taken in his argument, and that the decline occurred not due to Levantine technological
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Chapoutot-Remadi, Goitein and Northrup, the sugar cane plantations and re-
fineries were, atleast in part, in the hands of the ruling elite in Mamluk Egypt.69
Even when it was cultivated locally, as in the Egyptian case, sugar was always
an expensive food item, “beyond the reach of the poor” (“hors de la portée des
pauvres”).”®

Accounts of refineries shed light on the importance of sugar in politics, cul-
ture and medicine in Mamluk Egypt until mid-eighth/fourteenth century and
the changes it went through. In 724/1324 sixty-six refineries were recorded in
Fustat while only nineteen were still operating a century later.”!

The Mamluk elite, the sultan and his amirs, like many of the elites in the
medieval world, loved sweets and sweetmeats. It was a significant part of their
diet.”? Highly demanded, white, refined sugar became popular among the elite
primarily because of its sweetness. That is why even before mass production
of sugar and the modern sugar industry, sugar was closely linked to power.
It had power over people on its own as an addictive substance and as a way
to differentiate between social classes. Later in history it became one way the
Western empires exercised power over their colonies.”

The combination of the control on sugar production and its consumption
in the medieval Middle East was the practical equivalent of power. Did the
Mamluks like sugar because of its rareness, because it was a costly commodity,
or was it simply because of its sweetness? The answer is probably all the above.

inferiority compared to the Sicilian and the Cypriot sugar industries, but because of com-
bination of political corruption and natural disasters. Tsugitaka, Sugar in the economic
life 107. According to Galloway, this claim is based on the date the three-cylinder mill was
invented, which is attributed by one historical school to Pietro Speciale of Sicily in 1449.
However, another school argues that the mill first appeared in Peru and was then adopted
by the Brazilian sugar industry between 1608 and 1612. See Galloway, The Mediterranean
sugar industry 186.

69  Northrup, From slave to sultan 279; Chapoutot-Remadi, Lagriculture dans l'empire
Mamluk 35; Goitein, A Mediterranean society 1, 81. Linda Northrup is cautious to con-
clude that “this information is insufficient to allow us to draw the conclusion that sugar
refineries were increasingly coming under the control of the ruling establishment.” See
Northrup, From slave to sultan 279.

70  Ashtor, Essai sur l'alimentation 1024.

71 Galloway, The Mediterranean sugar industry 191; Lewicka, Food and foodways 301.

72 Besides a clear liking for the sugary taste, sugar as commodity had a value and thus was
given by the sultan as grants to his amirs or as gifts to people who he chose to favor. See
Tsugitaka, Sugar in the economic life 104—5.

73 Mintz, Sweetness and power 28-9.
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One way to evaluate the popularity of the sweet taste in the Mamluk elite is
to examine cookbooks and the inventory of recipes for sweetmeats.” As early
as al-Warraq’s cookbook there is a large number of recipes for sweetmeats
and pastries. These recipes and others were copied and transmitted to cook-
books written in the Mamluk period. In Kitab Wasf al-at ima al-mu‘tada (“The
Description of Familiar Foods”) there are thirty-six recipes for sweetmeats plus
fifty-two recipes for pastries, for a total of eighty-eight recipes for sweet dishes
out of 420 in this book.”® Sugar as an ingredient was also used in meat recipes,
such as Ibrahimiyya, to balance out the sourness in the dish: “[...] then sweeten
it with a little with [sic] white sugar, for it should not be strongly sour” (thum-
ma yuhallan yasiran bi-l-sukkar al-abyad wa-la yakun shadid al-humada).”®

Kanz al-fawa’id fi tanwi* al-mawa’id (“The Treasure of Valuable Knowledge
on the Classification of Foodstuffs”), unlike its previous homologue, is con-
structed differently. It starts with general guidelines for the cook, followed by
chapters on bread and water, and only then comes the chapter that details
food recipes “On the Types of Foods, from the Sweet, the Sour and the Plain”
(ft anwa“ al-at ima min al-hilu wa-l-hamid wa-l-sadhif).”” Out of 143 recipes in
this chapter, eighteen are recipes for non-meat dishes. For example, it includes
one for “sweet sanbousak” (al-sanbusak al-hilur),’® and another for the prepa-
ration of dried apricots (al-mishmish al-yabis).”® In Kanz al-fawa’id eighty-two
recipes are found under the chapter of sweetmeats, “On [what] is Made of
Sweetmeats and Other Kinds” (fima yu‘malti min al-halwa min s@’ir asnafiha).8°
Some recipes still include poultry (harisat al-fustuq, for example).8! Out of

74  The chronicles tell us as well about the Mamluks’ love for sweets. For examples see,
Levanoni, Food and cooking 215—7.

75  Anonymous, Kitab Wasf 415-39.

76  Ibid., 306. There were no fewer than 211 recipes for meat dishes in this cookbook, in four
different categories, divided according to the cooking method or the taste: sour dishes
(hawamid); plain dishes (sawadhij); fried dishes and dry dishes (galaya wa-nawashif);
meat porridges and oven dishes (har@’is wa-tannuriyyat); and fried dishes, cold dishes and
samosas (mutajjanat, wa-bawarid, wa-sanbusak). This suggests that most of Kitab Wasf
was composed of meat or sweet (299 recipes). See ibid., 305-87.

77  Anonymous, Kanz al-fawa’id 13-63.

78  Ibid,, 49.

79  Ibid,, 51

8o  Ibid., 10331

81 Ibid., 112.



MEDIEVAL MIDDLE EASTERN COURT TASTE 91

these recipes, sixty explicitly contain sugar (sukkar) or even “white sugar” (suk-
kar abyad) as an ingredient.82

Kitab Zahr al-hadiqa fi l-atima al-aniqga (“Blossoming Garden of Elegant
Dishes”) resembles Kanz al-fawa’id in terms of its structure.8? It includes
twenty-two sweet recipes (al-halawat), fourteen of which are made with sugar,
alongside other sweeteners, such as molasses and honey.8* In Kitab al-Wusla ila
al-habib fi wasf al-tayyibat wa-l-tib one chapter “On Sweetmeats and Pastries”
(fi l-halawat wa-l-makhbizat) and no fewer than twenty-five sugary recipes are
dedicated to sweetmeats.8>

The last medieval Arabic cookbook known today, dated to the ninth/fif-
teenth century Kitab al-Tibakha (“The Book of Cookery,” or as suggested by
Charles Perry, Kitab al-Tabbakha, “The Book of the Female Cook”),8¢ may be
less representative of the rich culinary Arab tradition than the previous cook-
books. This compilation of recipes possibly mirrors the political situation of
the Mamluk State and its struggle to stay in power. It contains only forty-four
recipes, in alphabetical order instead of themed chapters: meat dishes are
mixed in with pastry, the sour with the sweet. There are only four recipes for
candies and other sweet dishes. Interestingly, in the recipe for halwa (sweets),
which has “very many” varieties (“anwa‘ha kathira jiddan”), sugar is an option-
al ingredient, and could be replaced by other sweeteners perhaps as a cheaper
alternative for the lower classes: “you put dibs (date molasses), honey, sugar, or
rubb (boiled-down fruit syrup) [etc.].”87

These cookbooks show that similar to the wide choice of meats and sweets
in Mamluk banquets reported by the chronicles, most of the recipes were for
meat, poultry, or sweetmeat dishes.

As to tastes in the wider historical-linguistic sense, interestingly, all four
tastes appear in the dictionaries of the Rasulid Hexaglot: sweet (al-hulw), sour
(al-hamid), bitter (murr) and salty (malih).88 Despite the appearance of the
terms “sweet” and “sweetmeats” in the vocabularium, there is no mention of

82  See, for example, the recipe for asabi‘ Zainab (“Zainab’s fingers”) where the use of white
sugar is explicit. Anonymous, Kanz al-fawa’id 109.

83  Lewicka claims that “Ibn Mubarak Shah [...] copied a significant number of recipes
and instructions he found in Kanz into his Zahr al-Hadiga.” See Lewicka, Food and food-
ways 273.

84  Ibn Mubarak Shah, Kitab Zahr al-hadiga 28-54 (on foods), 74-82 (on sweetnesses).

85 Ibn al-Adim, Kitab al-Wusla; Rodinson, Recherches sur les documents arabes relatifs a la
cuisine 139—41.

86 Ibn al-Mibrad, Kitab al-Tibakha, trans. Perry, 469.

87  1Ibid., 471; idem, Kitab al-Tibakha 372.

88  Golden (ed.), The King’s dictionary: The Rasulid Hexaglot 152—3, 269—70.
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the word sugar in any language. Nonetheless, other sweeteners and sweeten-
ing agents appear in it, notably dates (al-tamr), honey (al-‘asal), and molasses
(al-dibs).8?

Three additional food categories appear to have been included in the core
nutrition of this vast region: dairy products, wheat (al-hinta), rice (al-aruzz),
and vermicelli/noodles (tutumaj or tutumad [sic. in the Hexaglot), itriya, al-
rishta).%° These grains correspond to two of the three main crops worldwide:
rice (Asia), wheat (Middle East), and corn (Americas), given that the Middle
East was a crossroad between Asia and the West.

Meat and sweets, features of the inherited and borrowed-culture tastes,
were prominent in the Mamluk kitchen to such an extent that they were iden-
tified with “the food of the kings.”®! Levanoni explains this as follows:

The special attention paid by the chroniclers of the Mamluk period to
the varieties and quantities of meat and sweets consumed at the ruling
elite’s social events also attests to the role of these foodstuffs as signifiers
of class status.%2

Food as a “Social Entity”93

All these factors that created and enabled the “Mamluk taste” were eventu-
ally societal and contributed to the socialization, adaptation, and acceptability
processes of the Mamluks as the ruling elite. Since eating is mostly a social
activity the Mamluk case should be seen in this light as well. As Rozin argues:
“[...] almost all cases of eating could be fully understood entirely only in a so-
cial context.”*

89 Ibid,, 152, 162, 296, 326. The reason for the absence of the term “sugar” from this diction-
ary is unclear. Although compiled by (or for) the sixth Rasalid king of Yemen (see above
fn. 28) it could have reflected the absence of sugar trade in the region at the time of the
compilation of the book (fourteenth century) when the production of sugar in Egypt had
declined.

go  Ibid, 80-1, 137, 151—2, 256, 292. For more on the origins of noodles and pasta in Muslim
cuisine see Perry, The oldest Mediterranean noodle 42—5; idem, Notes on Persian pasta
251-5. Recipes for both itriya and al-rishta appear in cookbooks. See al-Baghdadi, Kitab
al-Tabikh 53-4.

91 Levanoni, Food and cooking 15.

92  Ibid.

93  Rozin, Sociocultural influences 235.

94  Ibid, 233.
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Thus, social factors played an influential role in Mamluk culinary traditions,
as in the case of the horsemeat and sugar consumption. Although it seems that
the Arab chroniclers misunderstood the cultural significance of Mamluk hab-
its regarding horses,? these customs were motivated by a complex set of be-
liefs, traditions and rituals.?¢ Food also served to establish social connections
through sharing, or to create social distinctions through food taboos.” Here,
the taste for horsemeat created a kind of distance between the local popula-
tion and the Mamluks not only on a class but also on an ethnic and cultural
level. The social context in which the horsemeat was presented also affected
its acceptance in society since horsemeat, not all of which raised locally, was
as foreign as the elite itself.98 Therefore, the banquet as a form of elite “ritual”
was vital for the acceptance of horsemeat; the court environment enabled the
Mamluks to maintain these food habits without any apparent problems.%?

Similarly, the transmission and adaptation of food customs were dependent
on the Mamluk Sultanate as a political entity.!%° The ruling elite played a cru-
cial role in influencing the food habits not only of their peers, but primarily
that of the population at large. One form of influence involved control over ag-
riculture and the maintenance of dams and canals. Indirectly, collecting taxes
on crops and hoarding grains also impacted food habits. In addition, the elite
at times operated a patronage system through supervision of the bread market.
Finally, they controlled the trade of staple foods and imported ingredients such
as spices.!®! Therefore the Mamluks as rulers and consumers of certain rare
and exotic food items can be considered “taste-makers” (arbiter elegantium).102
They defined the “higher” taste for the lower classes which over the course of
history evolved from “luxurious” to “common.”03

95  Irwin, Eating horses 6.
96  Rozin, Sociocultural influences 235-6, 242.

97  Ibid., 236.
98  Rozin, Sociocultural influences 243.
99 Ibid.

100 Fragner, From the Caucasus to the roof of the world 51.

101 Shoshan, Grain riots and the ‘moral economy’ 459—78; Fragner, From the Caucasus to the
roof of the world 50-1.

102 Bourdieu, Distinction 255,

103 For example, the title of Kitab Wasf al-atima al-mu‘tada (“The description of familiar
foods”) may indicate that the same recipes, once consumed by the Abassid caliphes, went
through a popularization process and in time became more common among wider social
strata. This might be the case for other cookbooks that circulated in the Middle East dur-
ing these times. Lewicka suggests that the food of the Cairene society in the medieval
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Food habits were influenced socially on the local and transnational scales.
The larger culinary context was not solely the Arabic cuisine of the time; it
was massively influenced by previous culinary traditions from other “politi-
cal superstructures”®* such as the Baghdadi Caliphal Aaute cuisine and the
Sassanid, Roman and Mesopotamian cuisines before it.1°5 Accordingly, the
Mamluk kitchen should be regarded as a mixture of local varieties of food-
stuffs, the importation of eating practices and the mutual exchange of tradi-
tions, preferences, and tastes.l%6 In this respect, the medieval Muslim world
played an important role in mediating between the East (China and India
through Iran) and the West (Europe) in the transfer and diffusion of plants and
spices such as eggplant, pepper, cinnamon, and rice.07

Conclusion: The Uniqueness of the Mamluk Taste

As rulers, the Mamluks’ culinary preferences were created in accordance with
the laws of supply and demand of food items. By determining what ingredient
was valued, they created and controlled the food market.1°8 Beyond the con-
sumption of food for eating, food preferences also affected other food-related
fields, such as economy and trade through the importation of rare, exotic food
articles.1%? Thus, the Mamluks not only made history on the battlefields, but
also “made history,” to use Bourdieu’s words, by making food choices in the
social field.110

The banquets and celebrations, reported at times in detail by contempo-
rary chroniclers, were ways for the ruling elite to establish and manifest their
wealth, pride, status, and power. The main way to do so was through food,
especially meat dishes and sweetmeats, both in quantity, since thousands of
animals were slaughtered to prepare the food for each celebration meal, and

period was in fact consumed by a wider group of people. See Lewicka, Food and foodways
20-22.

104 Fragner, From the Caucasus to the roof of the world 53.

105 Dalby, Tastes of Byzantium; Waines, Introduction: The formation of the classical Islamic
world xxxii—xxxiii; idem, Luxury foods in Medieval Islamic societies 574.

106 Fragner, From the Caucasus to the roof of the world 52—3.

107 Ibid, 53.

108 Bourdieu, La metamorphose des gotits 167.

109 The Mamluk food choices could also have influenced the prosperity of the Karimi traders
(eleventh to fifteenth centuries) under the Mamluk Sultanate. See Ashtor, The Karimi
merchants 45-56; Fischel, The spice trade in Mamluk Egypt 157-74.

110 Bourdieu, La metamorphose des gotits 168.
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in quality since the more meat dishes, sweetmeats and sweet beverages com-
pared to other foodstuffs were served, the richer and more luxurious the cel-
ebration was considered to be. In addition, the use of rare and more “valued”
foodstuffs that were regarded as out of reach of the lower classes made the
banquet even richer.!! The qualities and quantities of foodstuffs selected to
appear on the sultan’s table were determined by various socio-cultural factors.!12

To some extent, the Mamluks’ food preferences were contradictory. On the
one hand, the Mamluks saw themselves as the successors of former Muslim
rulers, and as such they adopted the haute cuisine institutionalized under
the Abbasid caliphate.® This cuisine mainly consisted of meat, poultry, and
sweet dishes. The taste for meat and sweets was not exclusive to the Mamluks;
sweet was a favorite flavor and meat was a symbol and a signifier of the higher
classes in society.'* However, these preferences for the savory and the sweet
had a different interpretation in the Mamluk court: the meats included horse-
meat, and the sweets, especially transformed sugary sweetmeats and sugary
beverages were consumed by the Mamluks in abundant amounts.!’> The Arab
Caliphal tradition was adopted by Mamluks as well as by many other non-Arab
peoples. These peoples continued to support, develop and spread this tradi-
tion much after the Muslim Caliphate itself had collapsed and the Arabs as an
ethnic group had lost their hegemony in the Middle East. On the other hand,
the Mamluks introduced other tastes and choices deriving from their nomadic
heritage which were necessarily simpler and more modest than the luxurious
haute cuisine. In so doing they unintentionally created a new culinary mix that
is not traceable further in time and space, and remained their distinctive cu-
linary profile.16 This reflects the dichotomy of the urban versus the nomadic,
the refined versus the wild, and the “Eurasian” versus the “Arab.”

Although tastes for food changed over time and space, the appreciation of
certain of these tastes continued as part of the accumulation of knowledge

111 Bourdieu, Distinction 247, 249; Levanoni, Food and cooking 213.

112 Rozin, Sociocultural influences 233.

113 Unfortunately there is no documentary evidence regarding the Umayyad court cuisine,
and the earliest medieval cookery book known today dates from the fourth/tenth century
Kitab al-Tabikh (Ibn Sayyar al-Warraq).

114 Levanoni, Food and cooking 214-5.

115 Ibid, 215. Levanoni distinguishes between “natural” sweets, such as honey, dates, and
fruits, and “processed” sweetmeats that were considered luxury foods. See ibid., 217.

116 There was most likely a culinary discontinuity with the Ottomans, the next sovereigns
in the Middle East after the Mamluks, because late-medieval Ottoman haute cuisine was
characterized by more refined taste. Artan, Aspects of the Ottoman elite’s food consump-
tion 107—200; Lewicka, Food and foodways 339, no. 1017.
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and the establishing of power and power institutions, like the sultanic kitchen
(al-matbakh al-sultani).\”

This Mamluk case study is informative as to the ways in which taste in
medieval times was “constructed.” It shows that the primary sources are cru-
cial to exploring theoretical versus actual food habits. Food practices and
choices were also a means of power and the Mamluks, throughout their rule,
knew how to use it for their own purposes. Finally, taste is a matter of iden-
tity, culture, and tradition. It can be inherited, adopted, or both, as in the
Mamluk case.

117 Hume, Of the standard of taste 219.



CHAPTER 4

Du sang et des larmes
Le destin tragique dAsalbay al-Jarkasiyya (m. en 915/1509)

Bernadette Martel-Thoumian

Dans le monde arabo-musulman médiéval, I'écriture de I'Histoire étant une
affaire d’hommes, la place de la femme y est fonction de l'intérét que ce dernier
veut bien lui accorder. Si des personnes appartenant a la gent féminine ont droit
de cité dans les chroniques historiques et les dictionnaires biographiques, c’est
uniquement parce qu'elles répondent a certains criteres, plus précisément aux
qualités recherchées ou attendues chez elles, telles la beauté, la piété, la chas-
teté etc.! Quant aux femmes appartenant a l'oligarchie mamlouke, ce sont leurs
liens familiaux — elles sont méres, femmes, soeurs, filles de sultans ou d’émirs —
qui leur ont donné une visibilité. A l'inverse, les concubines qui peuplent les
harems sont quasiment toutes anonymes. La circassienne Asalbay, qui fut'une
delles, ne doit sa postérité qu'a son statut de mere, de sceur et d’épouse de
sultans. Favorite d’al-Ashraf Qa’itbay (872—901/1468—96), elle lui donne un fils
et successeur, al-Nasir Muhammad (901-904/1496-8). Elle assiste a l'accession
au trone de son meurtrier, al-Zahir Qansuh (904-905/1498-1500) — qui n'est
autre que l'oncle maternel de Muhammad — puis épouse en 9o5/1500 l'atabak
al-‘asakir Janbalat avant qu'il ne s'empare a son tour du pouvoir. Ibn Iyas et Ibn
al-Himsi évoquent a maintes reprises ce destin hors du commun ponctué, a
I'instar de bien d’autres itinéraires féminins de I'époque, de sang et de larmes.

Concubine, mére et sceur de sultans

Clest la naissance de son fils Muhammad en Shawwal 897/Novembre 1482 qui
permet a Asalbay de faire une apparition remarquée sur la scéne privée et poli-
tique. En effet, méme si cette derniére n'est qu'une des concubines (surriya min
sararty) de Q@itbay, Ibn Iyas sempresse de signaler 'événement d’autant que
le garcon succédera a son pére. Ce n'est donc pas tant I'enfantement qui donne

1 Lutfi, al-Sakhawt’s Kitab al-Nisa’; Martel-Thoumian, Ibn lIyas et les chanteuses 425-34;
Giladi, Toutes les femmes d’al-Sahawi 548-66.
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a Asalbay une existence publique que I'avenir du nouveau-né?. Par ailleurs, si
elle est émancipée en tant qu'umm walad, le Sultan Q@’itbay ne I'épouse pas
pour autant. Ibn Iyas insiste bien sur ce point, le souverain n’eut qu'une épouse
(zawja), Fatima bint ‘All ibn Khassbak3. Or rien ne permet dans les textes de
déceler si cette décision relevait du seul désir de Q@’itbay ou s'il s’agissait d'une
exigence de Fatima*.

Toutefois, il est difficile d’adhérer entiérement aux dires de 'auteur. En effet,
Ibn al-Himsg1 qualifie Asalbay de “zawjat al-Ashraf Qa’itbay” lorsqu'il évoque
le transport de son trousseau au domicile de son époux Janbalat® et elle est
dite “jihat al-Malik al-Ashraf Q&’itbay” sur le bandeau épigraphique qui orne
la mosquée qu’elle a fait ériger au Fayyum. Le terme jiha désigne “une relation
de parenté noble, notamment d’épouse, sens qui manque aux dictionnaires®.”

2 Ibn lyas, Badai al-zuhar iii, repr. édition 1982-84, 197. Tous les garcons nés de son union
avec Fatima étaient morts en bas age. D’apres Rapoport, Women and Gender 30, citant Ibn
Taghri Birdi et al-Sayrafi, Q@’itbay épousa Fatima bint ‘Ali ibn Khassbak en 862/1458 et fut
monogame, mais s'il a bien eu une seule épouse, la question des concubines fait débat. En
effet, en 873/1469 son fils Ahmad décede. Selon al-Sayrafi, 'enfant 4gé d’environ deux ans
était son seul fils, Inba’ al-hasr bi-abna’ al-‘asr 60. Ibn Iyas donne une autre version, il prétend
que le garcon avait environ quatre ans et qu'il était I'ainé [de ses garcons], Bad@’i‘ al-zuhuar
iii, 30. Il recopie probablement ‘Abd al-Basit ibn Khalil al-Zahiri, Nay! al-amal vi, 366, n. 2766.
Les chroniqueurs signalent également le déces d'une fille, Sitt al-Jarakisa le méme mois. S'ils
s'accordent sur l'identité de la mére qui n'est autre que Fatima, ils sont muets sur l'existence
d’éventuelles concubines. Qu'est-il advenu des autres enfants ? Est-ce a la suite du déces
d’Ahmad que Q®’itbay a acheté Asalbay ? Compte tenu de la forte mortalité infantile, on peut
penser que le sultan avait plusieurs esclaves féminines ainsi que 'indique l'expression surriya
min sarariy. D'ailleurs, lorsque Fatima fait le pélerinage en 879/1475, ‘Abd al-Basit ibn Khalil
al-Zahiri signale la présence de concubines dans le convoi, Nay! al-amal vii, 122 et Ibn Iyas
mentionne en 897/1492, le déceés d’'une fille née d’'une concubine, portant elle aussi le nom
de Sitt al-Jarakisa, Bada’i‘ al-zuhur iii, 288. Finalement, les chroniqueurs ne s'accordent que
sur un point, Q@’itbay n'a eu qu'une seule épouse. 1l est donc difficile de se prononcer sur
la question des concubines et sur le nombre de ses enfants. En effet, ces personnes ne font
pas systématiquement l'objet d'un signalement dans les sources et les auteurs divergent sur
le sujet.

3 Ibnlyas, Bad@’i‘ al-zuhur iii, 326 ; al-Sayrafi, Inba’ al-hasr bi-abna’ al-‘asr 6o.

4 Elle porte le prénom de la fille du Prophete, or cette derniére avait exigé de ‘Ali d’étre monoga-
me. Q@’itbay étant d'origine circassienne, il est fort possible que l'interdiction d’épouser une
ex-esclave n'ait pas été respectée. Cf. Ahmad ibn al-Jian et Shahddar dans Martel-Thoumian,
Ibn Iyas et les chanteuses 428.

5 Ibn al-Himsi, Hawadith al-zaman ii, 93—4. S'agit-il d’'un lapsus de l'auteur ? Q@’itbay a-t-il
épousé secretement Asalbay, cette union n‘ayant été dévoilée qu'apresle déces de ce dernier ?

6 Van Berchem, Matériaux pour un Corpus Inscriptionum Arabicum: Egypte 558 ; al-Basha,
al-Algab al-islamiyya fi [-ta’rikh, “al-jiha," 248-50.
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Quoi qu'il en soit, ayant donné naissance a I'héritier du trone, elle porte le titre
de khawand lorsque ce dernier accéde au pouvoir et I'éventualité d'un mariage
tardif reste envisageable. Grace a son fils, elle rejoint officiellement I'univers
des princesses.

Cette naissance, qui a transformé son statut légal et social, a-t-elle égale-
ment eu des répercussions sur ses relations avec 'épouse légitime ? Ibn Iyas
mentionne lors du déces de Fatima survenu en 9og/1504 l'attitude ambigué
de son beau-fils Muhammad. En effet, il lui avait offert sa protection tout en la
spoliant d'une partie de sa fortune?. Quelle a été la position d’Asalbay face aux
agissements équivoques de son fils ? A-t-elle intercédé en faveur de I'ex-sultane
ou s'est-elle cantonnée dans la neutralité ?

Certes, la maternité I'extrait de 'ombre du harem, toutefois on sait bien peu
de choses sur elle. Si Ibn Iyas dévoile son nom ainsi que son origine circas-
sienne, ‘Abd al-Basit ibn Khalil al-Zahirl se borne a signaler que “la mére est
une esclave8” Il faut attendre le déces de Q@’itbay et l'accession au trone de
son fils Muhammad le 26 Dhu I-Qa‘da 9o1/6 Ao{it 1496 pour la connaitre un
peu mieux. Ibn Iyas mentionne qu’Asalbay avait été achetée par Q@’itbay et le
fait qu'elle fut circassienne y était sans doute pour beaucoup. Par ailleurs, fait
surprenant, aucun auteur n'évoque son age, son physique ou d'éventuelles qua-
lités morales®. Méme Ibn lyas reste muet sur le sujet. Son attitude est d’autant
plus curieuse qu'il signale dans la notice nécrologique de la khawand Jankaldi
al-Jarkasiyya (une des épouses du Sultan Qanstith) que cette derniere était une
femme intelligente, pieuse et de bonne moralité, qualités dont semble avoir
été dépourvue Asalbay, du moins qu'il ne lui attribue pas!©.

Ces informations qui constituent d’ordinaire I'essentiel des notices consa-
crées aux femmes sont absentes. Autre point important, Ibn Iyas est le seul a
utiliser son nom, tous les autres auteurs privilégient sa position familiale. Ainsi,
dans la notice nécrologique qu’lbn al-Malla consacre a son époux Janbalat,
elle n'a d’autre identité que celle d’étre la sceur (ukht) d’al-Zahir Qansih et la
mere (umm) d’al-Nasir Muhammad!. Le procédé est similaire lorsque l'auteur
évoque Qansih, ce dernier est présenté comme étant l'oncle maternel (khal)

7 Ibn Iyas, Bada’i‘ al-zuhar iii, 427 ; iv, 64—5.

8 ‘Abd al-Basit ibn Khalil al-Zahiri, Nay! al-amal fi dhayl al-duwal vii, 325.

9 Ibn lIyas, Bada’i‘ al-zuhur iii, 334.

10 Ibid., iv, 205-6.

11 Ibn al-Malla, Mut‘at al-adhhan i, 384—5, n. 378. Léditeur du texte Khalil al-Shaybani al-
Mawsili vocalise Malla, alors qu'al-Zirikli dans le Afam i, 133 opte pour Ibn al-Mulla et
qu'lbn al-Imad dans le Shadharat al-dhahab viii, 440—2 'appelle Ibn al-Munla.



100 MARTEL-THOUMIAN

d’al-Nasir Muhammad et Janbalat n'est que le mari de sa sceur (zawj ukhtihi)'2.
Ibn al-Himsi reprend la méme terminologie lorsqu’il mentionne le transfert
de son trousseau de la Citadelle du Caire au domicile de son époux Janbalat
situé dans le quartier de I'Azbakiyya. Asalbay est évoquée en tant qu'umm
al-Malik al-Nasir [Muhammad], ukht al-Malik al-Zahir [Qansuh] et zawjat al-
Ashraf Q&’itbay'3. Cette femme est donc constamment ramenée a son role de
génitrice, de sceur, puis d'épouse. Elle est reléguée a un semi-anonymat, alors
que Fatima, I'épouse de Q@’itbay, est évoquée nommément dans les ouvrages'*.
Cette attention est sans doute due a son statut de femme libre et bien née.

Les auteurs passent également sous silence sa régence informelle, gommant
l'aide et les conseils quelle prodigua a son fils pendant son court régne. Or
elle a exercé sur Muhammad, 4gé de 14 ans, une grande influence. Jeune et
inexpérimenté, il dut affronter des révoltes qui faillirent lui cotter le trone et
la vie'®. Et ce fut elle qui prit les choses en main en Rajab go3/Février 1498.
Craignant que son frére Qansth ne fomentit un complot contre son fils, elle
prit l'initiative de réunir les deux hommes et elle leur fit jurer sur le Coran une
mutuelle fidélité!é. Son ascendant sur Muhammad n’était un secret pour per-
sonne, et en Rabl‘ I go4/Octobre 1498 le gouverneur de Damas Kurtbay décla-
rait en plein conseil : “Nous sommes gouvernés par un adolescent (sabi) et une
femme (imra’a)'”.” Cette situation ne devait guére le réjouir's.

Toutefois, si elle parvint a raisonner et a guider le jeune souverain dans la
conduite de I'Etat, il semble bien que dans le domaine privé, elle ait eu beau-
coup de mal a se faire entendre. En Safar 9go4/Septembre 1498, passant outre
l'opposition maternelle, Muhammad épousa la circassienne Misrbay, veuve du
commandant de mille (mugaddam alf) Kurtbay'®. Cet émir avait pris part a la
révolte fomentée par son frére Agbirdi min ‘Alibay en Dhui I-Qa‘da go1/Juillet

12 Ibn al-Malla, Mutat al-adhhan i, 316—7, n. 289.

13 Ibn al-Himsi, Hawadith al-zaman ii, 93. Doit-on voir dans cette omission une marque de
respect ou, au contraire, du mépris vis-a-vis d'une concubine ?

14  Ibnlyas, Bada’i‘ al-zuhiur iv, 64—5 ; Ibn al-Malla, Mut‘at al-adhhan ii, 880-1, n. 1028.

15  Martel-Thoumian, Du bon gouvernement 227-313.

16 Ces serments resterent d'ailleurs lettre morte, Ibn Iyas, Bad@’i‘ al-zuhur iii, 387.

17 Ibid., 406.

18  Lesfemmes ne peuvent détenir des fonctions d’autorité et intervenir dans la vie publique,
elles doivent se cantonner a leurs foyers. Cf. ce que dit a ce propos El-Mawerdi, Les statuts
gouvernementaux 53, 131.

19  Ibnlyas, Bada’i‘ al-zuhur iii, 399. On remarquera que les mots ayyima et armala qui signi-
fient veuve ne sont jamais employés, mais que les auteurs privilégient systématiquement
les termes afférents au mariage, zawj et zawja. Kurtbay était le frére du dawadar Aqbirdi
min ‘Alibay. Nommé gouverneur (na’ib) de Safad en Rabi‘ 11 goo/Décembre 1494, il fut
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1496 et était décédé lors de sa fuite en Rabi‘ 1 go3/Octobre 1497. Muhammad
prenait pour épouse la femme d’'un homme qu'il avait vaincu, Misrbay repré-
sentait-elle a ses yeux un trophée ou s'agit-il d’'une foucade d’adolescent?° ?
Or cette union fut une erreur. En effet, si le doute n'est pas de mise quant aux
ambitions politiques de Qansuh, il n'est pas impossible que des motivations
d'ordre sexuel l'aient également conduit & commanditer l'assassinat de son
neveu en Rabi‘ 1 9go4/Octobre 1498. Un an plus tard, Qansth devenu sultan
convolait avec Misrbay?L. Quelle fut la réaction d’Asalbay a 'annonce de cette
union dont les protagonistes n'étaient autres que le commanditaire de I'assas-
sinat de son fils et la veuve de ce dernier ? Si les auteurs relatent 'information,
ils ne la commentent pas.

Par ailleurs, quand Asalbay a-t-elle adopté l'islam ? Sa pratique religieuse
n'est jamais mise en avant par les auteurs, cependant l'archéologie révele
qu'elle ordonna la construction d'une mosquée a Madinat al-Fayyam. Cette
information est 1égerement erronée. C'est son fils Muhammad qui, en Shawwal
903/Mai 1498, avait lancé les travaux, ce qu'attestent deux cartouches au nom
du souverain. D’ailleurs, Ibn Iyas lui attribue la construction??. Toutefois, la
mosquée et les arches qui tombaient en ruine furent déblayées en Dhi I-Qa‘
da go3/Juin 1498 ; I'édifice fut achevé en Rabi‘ 11 go5/Novembre 1499. Sur le
linteau, on peut lire : “A bati cette mosquée et ces arches de pont la khawand,
walidat al-Malik al-Nasir Muhammad Abii 1-Sa‘adat ibn al-Malik Qa’itbay?3.

révoqué en Dha l-Qa‘da go1/Aoiit 1496, cf. Ibn Iyas, Bada’i‘ al-zuhur iii, 306, 335, 362 et suiv,
381; Ibn al-Himsi, Hawadith al-zaman ii, 11-14, 33—4.

20 Ibn Iyas évoque un jeune sultan a la sexualité débridée, Martel-Thoumian, Du bon gou-
vernement 264.

21 Ibn lyas, Bad@’i‘ al-zuhur iii, 426. Le méme mois, son épouse Jankaldi lui avait donné un
fils, ibid. Qansth a-t-il épousé Misrbay uniquement parce qu'elle était la femme de son
neveu défunt ? Si cette union avait pour seul objectif la légitimation de son accession au
trone, pourquoi n'a-t-il pas convolé avec Fatima, la veuve de Q&itbay, ainsi que le fera
Tamanbay ? Est-ce parce qu'approchant de la soixantaine, cette derniére était trop 4gée
pour enfanter ? Par ailleurs, les émirs I'ayant sollicité, Qansah n'a pas eu a combattre pour
accéder au trone. 1l est difficile dans ce cas précis d’adhérer totalement a ce qu'écrivent
D’Hulster et Van Steenbergen, Family Matters 74—7. Cf. également Onimus pour les straté-
gies matrimoniales mises en ceuvre par les Barquqides, Les émirs dans le sultanat mame-
louk i, 340—388 ; ii, 736—44.

22 Ibn lyas, Bada’i‘ al-zuhur iii, 392.

23  Van Berchem, Matériaux pour un Corpus 557—9. Selon van Berchem, “l'omission répétée
du nom propre de la fondatrice pourrait bien étre intentionnelle. Est-ce parce quelle
n’était qu'une favorite ou parce que son mari et son fils étaient morts ?” 560, n. 3.
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Linscription du minbar est également sans équivoque : “A fait ériger ce min-
bar al-sitt al-masuna, al-khawand al-kubra, jihat al-Malik al-Ashraf Q&’itbay,
walidat al-Malik al-Nasir Muhammad, ukhAt al-Malik al-Zahir Qansuh24” Méme
si son nom (ism) n'est pas mentionné, Asalbay est bien l'ordonnatrice de la
construction ainsi que l'attestent ses titres. La seconde inscription renferme
des informations capitales : en effet, outre le terme de jiha évoqué précédem-
ment, en étant qualifiée d’al-sitt al-masuna, ce sont ses qualités morales et en
particulier sa chasteté, qui sont mises en avant?>. Le titre de khawand al-kubra
se justifie si on prend en considération son statut de meére de sultan?6. Asalbay
a-t-elle constitué des wagqfs pour garantir I'entretien et la pérennité de cette
construction ? On n'a rien trouvé a son nom ni a celui de son fils?”.

Si Asalbay a rapidement compris que son frére Qansith représentait un dan-
ger pour son fils, elle ne put le dissuader de recourir a I'assassinat le 15 Rabi‘ 1
904/31 Octobre 149828. Ayant éliminé son neveu Muhammad, Qansih monte
sur le trone le 17 Rabi‘ 1 go4/2 Novembre 1498. Les sources sont muettes sur
la réaction d’Asalbay face a cette tragédie, elles ne laissent rien filtrer de sa
douleur, de son attitude vis-a-vis de son frere. Si la khawand retourne brusque-
ment a 'anonymat, elle réapparait au grand jour a 'annonce de la signature du
contrat de mariage qui va lier sa destinée a celle de 'atabak al-‘asakir Janbalat.

Fiancailles et mariage

Asalbay porte encore le deuil de la mort tragique de son fils lorsque ses fian-
cailles avec I'émir Janbalat sont annoncées publiquement le 7 Jumada 1 gos/10
Décembre 14992°. Ou vit-elle apres l'assassinat de Muhammad ? Si elle a sé-
journé a la Citadelle pendant le court regne de ce dernier, a-t-elle quitté les
lieux apres le drame ? Compte tenu de son statut particulier de concubine,
mais également de mere de son unique héritier, Q&’itbay avait assuré son

24  Situé a l'extrémité ouest de Madinat al-Fayyam, au bord du canal appelé Bahr Yasuf, cet
édifice est bati sur le plan des mosquées et repose en partie sur un vieux pont traversant
le canal, ibid., 556, pour le bandeau épigraphique, 557 et le minbar, 559.

25 ‘Abd al-Raziq, La femme au temps des Mamlouks 16-7 ; al-Basha, al-Algab, “al-sitt, 317 et
“al-magsuna,” 472-3.

26  Van Berchem, Matériaux pour un Corpus, 559—60.

27  Cf. Amin, Catalogue des documents darchives du Caire de 239/853 & 922/1516.

28  Ibn lyas, Bada’i* al-zuhur iii, 401—2; Ibn al-Himsi, Hawadith al-zaman ii, 58-9; Ibn al-
Malla, Mut‘at al-adhhan i, 420-2, n. 429.

29  Ibnlyas, Bada'i al-zuhar iii, 428.
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avenir financier par testament3°. Il lui avait probablement légué ou accordé
la jouissance de la demeure (bayt) située sur la rive de 'étang de I'Eléphant, et
c’est dans ce lieu qu'en Dhu I-Hijja 9o5/mai 1500 son époux Janbalat, qui vient
d’accéder au trone, lui rend visite3!. Il est possible qu'elle y ait séjourné apres le
meurtre de son enfant et avant son retour a la Citadelle en tant quépouse du
Sultan Janbalat, ce dernier ayant dii laisser le palais de 'Azbakiyya au nouvel
atabak.

Quoi qu'il en soit, depuis Rabi‘ 1 go4/Octobre 1498, Asalbay n’a plus d’enfant
et sa famille se résume a son frére. Pour ce dernier, son mariage s'impose32.
Certes, le futur époux doit appartenir au sérail, avoir un rang élevé et étre for-
tuné, mais 'esprit superstitieux des mamlouks, tous grades confondus, peut les
amener a refuser cette alliance, si prestigieuse soit-elle. En effet, une femme a
vite la réputation de porter malheur, ce qui la rend immariable33.

Or le prétendant idéal existe en la personne de Janbalat. Mamlouk de
Q2’itbay et compagnon d’'armes (khushdash) de Qansubh, il occupe a ce mo-
ment-la la fonction de maréchal des armées. Le poste lui a d’ailleurs été at-
tribué en Dha l-Hijja go4/Juillet 1499 par Qansuh, avec probablement une
arriére-pensée, faire de lui son beau-frére3+. Ibn al-Malla est clair sur ce point
quand il écrit : “Il lui fit épouser sa sceur, mere d’al-Nasir (wa zawwajahu ukhta-
hu umm al-Nasir)3>.” Cette union a en apparence tout pour satisfaire les deux
hommes. Qansth poursuit un double objectif: il accomplit son devoir en ma-
riant sa sceur et il espere brider les éventuelles ambitions de l'atabak en le fai-
sant entrer dans sa famille, ce dernier devenant son obligé. Quant a Janbalat, il
convole avec une des concubines de son maitre Q@’itbay. Cette pratique n'a rien
d’exceptionnel ; en Rajab go6/Janvier 1501, Tamanbay devenu sultan épouse la
veuve de Q2’itbay, Fatima bint ‘Al1 ibn Khasgbak.

Toutefois, 'affaire s'aveére plus complexe qu'il n'y parait. En effet, l'atabak
a déja charge d’ames, ayant épousé en Sha‘ban 899/Mai 1494 une des filles de

30  Le Coran, traduction R. Blachére ii, 241. Barqiq avait établi un testament dans lequel il
léguait a ses femmes et a ses concubines 220 ooo dinars, al-‘Ayni, ‘Iqd al-juman, ed. Bina,
95. Information reprise par Ibn lyas, Bada’i‘ al-zuhur i/2, 525.

31 Ibn Iyas, Bada’i‘ al-zuhur iii, 443. Q@itbay avait fait construire cette demeure.

32 Cf Q2:234; ‘Abd al-Raziq, La femme 164-71.

33 Cest du moins ce quécrit Ibn Iyas a propos de Misrbay, I'épouse d’al-Nasir Muhammad,
Bada’i‘ al-zuhur iii, 426.

34  Ibid, iii, 422 ; Ibn al-Himsi, Hawadith al-zaman ii, 83 ; Ibn Talan, I{am al-war@ 99 ; idem,
Mufakahat al-khillan fi hawadith al-zaman i, 221; Ibn Sbat, Ta’rikh ii, 923. Janbalat était
auparavant gouverneur (na’ib) de Damas ou sa conduite, d’apres Ibn Talan, avait été des
plus déplorables.

35  Ibnal-Malla, Mutat al-adhhan i, 316—7, n. 289.
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Zayn al-Din Abu Bakr ibn Muzhir, le puissant secrétaire du secret (katib al-
sirr) de Q@’itbay36. Aussi émet-il des exigences lors des transactions. D’apres
Ibn al-Himsi, le souverain lui remet 7,000 dinars et lui offre deux étalons avec
leur harnachement complet (selles, éperons et batons d’acier que l'on porte a
cheval) lors de la signature du contrat de mariage qualifié d'important (‘agd
hafil) dans la mosquée de la Citadelle3?. Quant a Asalbay, rien n'est dit sur un
éventuel acquiescement, apparemment elle laisse faire, mais a-t-elle le choix ?

Témoins oculaires des différentes étapes des cérémonies, Ibn Iyas et Ibn al-
Himsl les consignent méticuleusement, énumérant nommément bon nombre
de participants. Ils sont éblouis par la somptuosité des événements aussi l'ex-
pression yaum ou nahr mashhid (jour mémorable) revient-elle comme un leit-
motiv dans leurs descriptions. Le 7 Jumada 1 gos5/10 Décembre 1499, le contrat
de mariage est signé dans la mosquée de la Citadelle en présence du sultan, des
émirs et des quatre grands gadis38. Puis Janbalat demande que l'on apporte le
présent nuptial (mahr). Ce dernier se compose de 8oo plateaux sur lesquels
sont déposés de la soie, du sucre, des étoffes, des objets précieux (non identi-
fiés) et bien d’'autres articles encore. Les auteurs ne chiffrent pas ce magnifique
cadeau de noces, mais on peut 'estimer a plusieurs milliers de dinars3°.

La cérémonie terminée, le Sultan Qansiih, qui officie en tant que tuteur ma-
trimonial ainsi que le veut l'usage, remercie les différents participants, puis
on procede a la distribution de robes d’honneur (kAil‘a). Sont honorés le pré-
dicateur (khatib) qui n'est autre que le controleur de 'armée (nazir al-jaysh)
Zayn al-Din al-Qasrawi, les deux témoins (sg. shahid), 'imam du sultan, Majd
al-Din, et le suppléant du gadr hanafite (naqib al-hanaft) Badr al-Din ibn al-Ra-
qqad, ainsi que le notaire (@gid) qui a dressé le contrat, le grand qadi hanafite
(gadi -qudat hanaft) Burhan al-Din ibn al-Karaki. La présence des deux repré-
sentants hanafites est liée a 'appartenance des mamlouks a ce madhhab. Une
collation composée de patisseries, de fruits et de melons d'été adoucis avec du

36 Ibn lyas, Bada’i‘ al-zuhir iii, 302. Pour I'importante famille des Bana Muzhir, cf. Martel-
Thoumian, Les civils et ladministration dans UEtat militaire mamlitk 267—81.

37  Ibn al-Himsi, Hawadith al-zaman ii, 9o—91. Tous les contrats de mariage concernant les
personnes issues de la famille sultanienne ou du milieu des magnats étaient conclus et
célébrés dans la Citadelle.

38  Ibn Iyas, Bada’i‘ al-zuhur iii, 428 ; Ibn al-HimsI mentionne que les grands gadis n’étaient
que trois, le shaféite étant souffrant, Hawadith al-zaman ii, 91.

39  Cf. ‘Abd al-Raziq, La femme, 129-38 ; pour les périodes précédentes, Mouton et Sourdel,
Mariage et séparation @ Damas au Moyen Age ; Rapoport, Marriage, money and divorce ;
Frenkel, Marriage and Family.
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sucre est servie dans la mosquée de la Citadelle. Pour les participants ce jour
fut inoubliable*©.

Le temps qui s'écoule entre les fiancailles et la consommation du mariage est
trés court, environ deux mois. Le Samedi 15 Rajab go5/Samedi 15 Février 1500,
le cortége transportant le trousseau ( jihaz) de la fiancée part de la Citadelle et
traverse Le Caire en direction de 'Azbakiyya ou réside Janbalat. Cest un im-
pressionnant défilé formé de quatre cents porteurs et environ deux cents mu-
lets d’apres Ibn Iyas ou de nombreux porteurs et sept cents mulets d’apres Ibn
al-Himsl qui emprunte les grandes artéres, la Qasaba, puis Bayn al-Qasrayn.
Abasourdi par un tel déploiement, Ibn Iyas note qu'il “est difficile de décrire les
nombreux meubles et objets précieux transportés*.” Ibn al-Himsi également
impressionné consigne que le trousseau comprend “des coussins et des mate-
las dorés, ornés de perles et d'ambre, des objets précieux, des boites dorées et
des bancs en cuivre incrustés d'or et d’argent ainsi que des litiéres dorées.” Une
foule importante assiste au spectacle qui dure la matinée entiére*2. Des émirs,
des administrateurs et des eunuques prennent part au défilé.

Quand tous les participants arrivent a destination, le maitre des lieux les
accueille et il honore d’'une khil'a quelques invités. Parmi les personnes dis-
tinguées figurent son beau-frere, le katib al-sirr Kamal al-Din ibn Muzhir ainsi
que les émirs Qansiih, Tanibak et Kasbay appartenant a la khazindariyya, le
gardien du harem (ziman) Jawhar al-Muini, le commandant des mamlouks
(mugaddam al-mamalik) ‘Anbar ainsi que des eunuques. Par ailleurs, les chefs
des métiers d’art ayant participé a la réalisation du trousseau — les orfévres
(al-suyyagh), les personnes travaillant 'ambre (al-‘anbaraniyya) et les tireurs
dor (al-zarakisha) —, recoivent chacun dix dinars*3. Par ce geste, Janbalat ex-
prime sa satisfaction et reconnait le travail exceptionnel des artisans.

Le 18 Rajab/18 Février, Janbalat convie a un banquet (walima) dans la cour
située devant le palais de 'Azbakiyya des émirs, des khassakiyya, des notables
et des administrateurs. Les agapes terminées, les invités sont priés d’entrer
dans le palais afin d’admirer le trousseau exposé dans plusieurs pieces*4. Le
lendemain, Asalbay quitte la Citadelle et se rend a son tour a 'Azbakiyya dans
un palanquin broché d'or, précédée de quelques fonctionnaires civils dont le

40  Ibn al-Himsi, Hawadith al-zaman ii, go-1.

41 Ibn lIyas, Bada’i‘ al-zuhar iii, 429.

42 Ibid,, 93 ; ‘Abd al-Raziq, La femme, 138-52.

43 “On se servait aussi de I'ambre pour les coussins (mahadd), les stores (kilal), les rideaux
(sutar) et d'autres [tentures].” Raymond et Wiet, Les marchés du Caire 192 ; pour les zaraki-
sha, ibid., 97 et n. 1.

44  Ibn al-Himsi, Hawadith al-zaman ii, 93—4.
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secrétaire du secret Kamal al-Din ibn Muzhir, le contréleur de 'armée Zayn
al-Din al-Qasrawl, 'adjoint du secrétaire du secret (n@’ib katib al-sirr) Salah al-
Din ibn al-Jian, d'eunuques, de plusieurs émirs de dix ainsi que de nombreux
khassakiyya.

Ibn al-Himsi ajoute que de nombreuses femmes (princesses, suivantes)
montées sur des anes suivent la litiere de I'épousée tandis que des chanteurs
et des chanteuses les divertissent de leurs mélodies. A l'entrée du palais de
I'’Azbakiyya, on a étendu des tapis de soie sur lesquels passent les mulets qui
soutiennent le palanquin, et des piécettes d'or et d'argent sont lancées au-des-
sus de la téte de la khawand*5. Anasbay, le responsable de la salle des bois-
sons (shadd al-sharabkhanah), Janbalat le gouverneur de la Citadelle (na’ib
al-gal‘a), Qanibak le porteur de I'écritoire (dawadar), Zayn al-Din al-Qasrawi le
contrdleur de 'armée ainsi que Kamal al-Din ibn Muzhir le secrétaire du secret
sont gratifiés d'une robe d’honneur?®.

Cette longue description minutieuse donne une idée du faste qui caracté-
risa les noces de Janbalat et d’Asalbay. Lex-concubine eut un mariage digne
des filles de sultans ou de grands émirs. On comprend par ailleurs qu'une telle
magnificence ait fasciné tant les auteurs que les spectateurs, car ils avaient
rarement l'occasion de contempler un étalage semblable de richesses. Or ce
mariage cotita tres cher et on peut s'interroger sur le financement des diverses
cérémonies. Certes, le sultan s'acquitta de certains frais, mais Janbalat prit en
charge le banquet donné a '’Azbakiyya ainsi que les robes d’honneur distri-
buées aux convives. Peut-étre puisa-t-il dans les 7,000 dinars que son beau-
frere lui avait octroyé.

Asalbay est désormais mariée ; toutefois, un nouveau bouleversement la
guette. Le 26 Dhu 1-Qa‘da gos/26 Juin 1500, Janbalat destitue son beau-frére,
le Sultan Qansth et s'empare du trone*”. Il s'octroie la titulature de son maitre
(ustadh) al-Ashraf Abui 1-Nasr Qa’itbay, puis il va se recueillir sur le tombeau de
ce dernier. Il est sans doute désireux de montrer son attachement a son défunt
ustadh, toutefois cette attitude n'est pas dépourvue de superstition*8. Le fils et
le beau-frére de Q@’itbay étant restés peu de temps au pouvoir, le nouveau sou-
verain espere échapper a ce destin funeste. Quant a Asalbay, cette promotion

45 Ibn Iyas, Badai® al-zuhur iii, 429; Berhens-Abouseif, Azbakiyya and its environs from
Azbak to Ismail 25. Janbalat occupe le palais de son prédécesseur, l'atabak Azbak décédé
en 9o4/1499.

46  Ibn lyas, Bada@’i‘ al-zuhur iii, 429 ; Ibn al-Himsi, Hawadith al-zaman ii, 94.

47  Qansuh régne du 17 Rabi‘1 go4/2 Novembre 1498 au 29 Dha I-Qa‘da/26 Juin 1500, cf. Ibn
lyas, Bada'i al-zuhur iii, 405, 435, 442 ; Ibn al-Himsi, Hawadith al-zaman ii, 59—60, 101-3.

48  Ibn al-Himsi, Hawadith al-zaman ii, 104.
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sociale la plonge a nouveau dans le drame familial, car ironie du sort, si cette
passation de pouvoir lui permet d’accéder au rang de zawjat al-sultan, elle se
fait au détriment de son frere qui a pris la fuite. Pour le retrouver, Janbalat n'hé-
site pas a faire arréter sa belle-sceur, la khawand Jankaldi qui, d’apres l'eunuque
Misk, connaissait la retraite de son époux. Elle est soumise a un interrogatoire,
on lui comprime les pieds dans un étau tandis que son personnel et ses ser-
vantes sont torturés*. Cette facon de procéder choque profondément Ibn Iyas,
aussi rappelle-t-il dans la notice nécrologique qu'il lui consacre en Dhii 1-Qa‘da
916/Février 1511 les mauvais traitements dont elle fut I'objet50. Qansiih est fi-
nalement arrété, puis emprisonné dans le fort (burj) construit par Q@’itbay a
Alexandrie®.

Janbalat s'installant a la Citadelle, le transfert de la khawand a lieu le
Mercredi 4 Dhii 1-Qa‘da 9go5/Mardi 1° Juillet 1500. D’apres Ibn lyas, le spectacle
est a la hauteur de son nouveau rang. Elle arrive par la rue Saliba dans un pa-
lanquin broché d'or, accompagnée d’'une centaine de suivantes montées sur
des mules. Des eunuques, des hauts fonctionnaires civils, quelques khassa-
kiyya ainsi qu'une centaine de mamlouks l'escortent ; tous sont magnifique-
ment vétus. Les militaires sont chargés d'écarter la foule qui se presse sur le
parcours et de frayer un passage au convoi®2.

Ce récit est d’autant plus curieux que Janbalat a au moins une autre épouse,
a propos de laquelle Ibn Iyas ne dit mot. Asalbay est a ses yeux la plus impor-
tante, la seule digne d’étre mentionnée. Cette attention est-elle due a ses liens
familiaux ou est-ce parce quelle est la plus 4gée des femmes de Janbalat, al-
khawand al-kubra ? Par ailleurs, doit-on voir dans cette manifestation une mise
en scéne légitimante destinée au peuple et au milieu militaire ? Cette hypo-
thése n'est pas a écarter compte tenu de la charge émotionnelle et symbolique
attachée a cette femme. En effet, n'est-elle pas la mére du fils et successeur de
Qa@’itbay, éphémere sultan au destin tragique ainsi que la sceur du souverain
qui vient d'étre déchu ?

Les descriptions des festivités permettent de mesurer le chemin parcouru
par la jeune circassienne achetée par Q@’itbay, et ayant été réduite malgré son
statut d'umm walad au rang de concubine pendant des années. Comment vé-
cut-elle ce nouveau rebondissement ? Quel role joua-t-elle ? A-t-elle plaidé la

49  Ibnlyas, Bad@’i‘ al-zuhur iii, 441 ; Ibn al-Himsi, Hawadith al-zaman ii, 105.

50 Ibn Iyas, Bada’i‘ al-zuhir iv, 205-6.

51  Al-Zahir Qansth resta en prison a Alexandrie de nombreuses années; ce sont les
Ottomans qui le mettent a mort en Safar 923/Février 1517, Ibn lyas, Bada’i‘ al-zuhur v, 163.

52 Ibid, iii, 444. Ce passage est absent dans les Hawadith al-zaman, 'année 9o6/1500
commence en Jumada 11/Décembre alors que I'événement a lieu en Muharram/Aofit 1500.
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cause de son frere aupres de son époux ? Toutefois, Janbalat avait été poussé
sur le trone par le puissant émir Timanbay et ce dernier avait bien I'intention
d’accéder a son tour a la magistrature supréme.

Veuve et exilée

Ibn lyas, qui anticipe les événements a venir, clot la description des festivités
sur une douloureuse et triste remarque : “Cette noce mémorable eut de pé-
nibles lendemains.” En effet, Asalbay est sultane tres peu de temps puisque son
époux ne régne que six mois et six jours33. Le 18 Jumada 11 906/9 Janvier 1501,
Janbalat est évincé, son remplacant le circassien Tamanbay est lui aussi un
ancien mamlouk de Q&itbay. Le choc est d’autant plus rude pour la khawand
que le nouveau détenteur du tréne n'est autre que celui qui a porté le coup
fatal a son fils al-Nasir Muhammad. Apres une courte accalmie, le sort semble
a nouveau s'acharner sur elle. Tamanbay s'empresse d’envoyer Janbalat en pri-
son a Alexandrie, puis il donne l'ordre de I'étrangler et de I'enterrer dans un des
cimetieres de la ville3*. Si Asalbay n'a pas suivi son époux dans la disgrace, c’est
parce que Taimanbay a d’autres projets la concernant. Désormais veuve et sans
protecteur, son avenir s'avere incertain.

Et le nouveau sultan est bien décidé a profiter de la situation. Le somptueux
trousseau et le superbe cadeau de noces qui ont défilé au Caire constituent une
preuve éclatante de la richesse de l'ex-sultane. En Jumada 11 go6/Décembre
1500, Tamanbay ordonne son arrestation. Ibn Iyas estime que cette action est
odieuse, et il s'empresse de rappeler que le nouveau maitre du Caire ose sen
prendre a la femme et a la sceur de deux de ses anciens camarades et ex-sul-
tans, puisqu'il qualifie Asalbay d’épouse d’al-Ashraf Janbalat et de sceur d’al-
Zahir Qansth. Mais Taimanbay n'a cure du passé. Elle est riche et il n'a qu'un
désir: s'approprier ses biens. Dans un premier temps, il tente I'intimidation
en la confiant a la surveillance de dix eunuques. La khawand est alors cou-
pée du monde et probablement déstabilisée et apeurée. Puis quand il estime
quelle est préte a rendre gorge, il la condamne a une amende d’environ 50 0oo

53  ‘Abd al-Basit ibn Khalil al-Zahiri, Nuzhat al-asatin 153. Six mois et 18 jours d’apres Ibn Iyas,
Bada’i‘ al-zuhur iii, 439 ; Ibn al-Himsi, Hawadith al-zaman ii, 104.

54  Ibn lyas, Badai al-zuhar iii, 462, 469 ; Ibn al-Himsi, Hawadith al-zaman ii, n3. Toutefois,
ses émirs et ses mamlouks demandeérent que sa dépouille fut rapatriée au Caire, ce fut
chose faite en Shawwal 9o6/Avril 1501. Il fut d’abord enterré dans le mausolée d’al-Ashraf
Qa’itbay, mais ses mamlouks demandérent qu'il soit enseveli dans le mausolée qu'il avait
fait construire prés de Bab al-Nasr. Ibn al-Himsi, Hawadith al-zaman ii, 124—5.
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dinars. Toutefois, Ibn Iyas doutant de la fiabilité de cette information ajoute
que “d’autres (?) disent 20 000.” Pour payer, Asalbay en est réduite a vendre
bon nombre d’étoffes précieuses®. On ne dispose d’aucun élément concernant
les biens d’Asalbay, il est toutefois certain qu'elle était moins fortunée que la
veuve de Q@’itbay, Fatima bint ‘Al ibn Khassbak qui, d’apres Ibn Iyas, disposait
encore a sa mort d'une immense fortune®. Ironie du sort, peu de temps apres,
en Sha‘ban go6/Février 1501, Tamanbay se fiance avec cette derniére et 'épouse
le mois suivant®7.

Cependant Timanbay n’a tiré aucune lecon des brefs régnes de ses prédé-
cesseurs et il va par sa conduite sanguinaire tres vite s'aliéner le milieu émiral
qui n'aura plus qu'une idée en téte, se débarrasser de lui. Son régne éclair se
solde dans le sang, il est assassiné et décapité en Dhi 1-Qa‘da 906/Mai 1501
par Arazmak, un mamlouk de Janbalat. A 'annonce de la nouvelle, les proches
d’Asalbay exultent. Ils se précipitent sur le cadavre, plongent leurs mains dans
la plaie béante et se frictionnent le corps avec le sang de Tamanbay, tout en
laissant exploser leur joie. Ibn Iyas ne condamne pas cet acte barbare, au
contraire il va jusqu'a I'excuser en rappelant que l'ex-sultan avait a son compte
deux assassinats (ceux de Muhammad et de Janbalat) et une destitution (celle
de Qanstuh)58. Asalbay trouve-t-elle un quelconque réconfort dans cette litur-
gie du sang ? Il est difficile de répondre a la question, car les événements ne
vont pas s'arréter en si bon chemin.

Si la khawand a versé une grosse somme d’argent a Tamanbay, elle n'est
pas pour autant completement démunie. Or le nouveau sultan, Qansuh al-
Ghawrl est lui aussi un mamlouk de Q&itbay. Lors de son arrivée au pouvoir,
il a constaté que les caisses de I'Etat étaient désespéremment vides. 1l lui faut
donc trouver de 'argent et vite afin de distribuer le don de joyeux avénement
aux troupes. Il y va de sa tranquillité. Qu'importe qu'Asalbay ait déja versé une
contribution conséquente a son prédécesseur, il la pressure a son tour. En Safar
go7/Aolt 1501, Qansih al-Ghawrl ordonne qu'on la conduise a la Citadelle et
qu'on la place pendant quelques jours sous la surveillance d'un certain nombre
d’eunuques. Bien décidé a obtenir rapidement satisfaction, le souverain opte
pour une attitude extréme, il lui fait infliger de mauvais traitements dans l'es-
poir qu'elle souscrive une somme importante. Toutefois, le cas d’Asalbay n'est
pas isolé. Le mois précédent le souverain avait ordonné que toutes les femmes
quelles que fussent leurs conditions qui possédaient des rizag (domaines) se

55 Ibn Iyas, Bada’i‘ al-zuhur iii, 466.

56  Ibid, iv, 64—5. Cf. Petry, The estate of al-Khuwand Fatima al-Khassbakiyya 277-94.

57  Ibnlyas, Bada'i‘ al-zuhur iii, 469, 472—3 ; Ibn al-Himsi, Hawadith al-zaman ii, 14-5, 117-8.
58 Ibn Iyas, Bada’i‘ al-zuhur iv, 11.
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présentassent au domicile du fondé de pouvoir sultanien (wakil bayt al-mal),
le gadi Nasir al-Din al-Safadi®®.

Ibn Iyas ne donne aucun détail, mais la khawand est probablement bat-
tue et peut-étre méme soumise au supplice de la compression. Cependant
Asalbay ne céde pas, soit parce quelle espére qu'il n'osera pas aller plus loin,
soit parce qu'elle ne posséde pas la somme réclamée. A bout d’arguments, le
sultan décide de la reléguer a La Mecque, mais la mesure est annulée suite a
I'intervention (shafd‘a) de 'émir des armes (amir silah) Qurqmas min Wali al-
Din et de 'émir Tarabay al-Sharifi®. Cette surprenante intercession constitue
une preuve irréfutable de la notoriété de la khawand. En effet, il est rare qu'un
homme en appelle au souverain pour la gent féminine, il privilégie générale-
ment ses semblables. Quoi qu'il en soit, les deux anciens mamlouks de Q@’itbay
et compagnons d’armes de Qansuth al-Ghawrl arrivent a convaincre ce dernier
que la manceuvre n'est pas acceptable, pire qu'elle est susceptible de créer des
remous. Tous au Caire, petits et grands, suivent depuis des années ce que l'on
pourrait appeler la “saga d’Asalbay” Aucune femme dans l'histoire mamlouke
n'a connu de tels revers de fortune. Sa vie est un drame permanent dont elle
est, a son corps défendant, 'héroine. Le souverain accepte, mais en échange,
elle consent a régler une partie de la contribution qui lui était imposée. Ibn
Iyas ne dit mot sur le montant, probablement parce qu'il I'ignore®.

Toutefois, la décision de I'envoyer en exil a La Mecque montre le désir de
Qansuh al-Ghawrl d’écarter une femme qui, au cours des ans, a certainement
gagné le respect du milieu émiral. Cette position permet a la khawand de
connaitre quelques années de répit, le sultan craignant peut-étre qu'une ac-
tion de trop ne provoque une fronde. Il préfére attendre le moment opportun
et c'est Asalbay elle-méme qui va le lui fournir. En Shawwal g13/Février 1508,
elle effectue le pelerinage®2. Prudent, le sultan attend qu'elle soit sur le chemin
du retour et, lorsqu'elle arrive a Yanbo, il lui fait signifier quelle doit rebrousser

59  Ibid., 15.

60  Qurgmas min Wali al-Din (m. en Ramadan 916/Décembre 1510) et Tarabay al-Sharifi (m.
en Muharram g17/Mars 1511) avaient été achetés et affranchis par Q@itbay. Pour Qurqmas,
cf. Ibn lyas, Badai al-zuhur iv, 197-8; Ibn al-Himsi, Hawadith al-zaman ii, 204 ; pour
Tarabay, cf. Ibn lyas, Bada’i‘ al-zuhur iv, 208-9 ; Ibn al-Himsi, Hawadith al-zaman ii, 211.

61 Ibn lyas, Bada'i‘ al-zuhur iv, 20 ; Ibn al-Himsi, Hawadith al-zaman ii, 136—7.

62  Ibn Iyas, Bada’i‘ al-zuhur iv, 128. On ignore s'il s'agit de son premier pélerinage ou du se-
cond. En effet, en Shawwal 879/Février 1475, Fatima bint ‘Ali ibn Khassbak avait effec-
tué le hajj en compagnie de sa parenté et de concubines. Asalbay était-elle du voyage ?
al-Sakhawi, Wajiz al-kalam ii, 856 ; ‘Abd al-Basit ibn Khalil al-Zahiri, Nay! al-amal vii, 122 ;
Ibn lyas, Bad@i‘ al-zuhar iii, 104. Cf. Behrens-Abouseif, The mahmal tradition 87-96;
Johnson, Royal pilgrims 107-31.
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chemin et qu'elle est désormais assignée a résidence a La Mecque. Personne
ne semble s'étre élevé contre la volonté sultanienne et, en Muharram g14/Mai
1508, elle commence une nouvelle vie dont on ne sait rien%3,

Puis en Rabi‘ 11 g915/Juillet 1509, la nouvelle de son déces parvient au Caire.
Ibn Iyas qui s'en fait 'écho, sans toutefois en divulguer la cause (age, maladie,
dépression), rappelle a nouveau que la khawand Asalbay fut la meére d’al-Ma-
lik al-Nasir Muhammad, la concubine d’al-Malik al-Ashraf Q&’itbay, la sceur
d’al-Malik al-Zahir Qansuh et I'épouse d’al-Malik al-Ashraf Janbalat. Il évoque
également les causes de sa présence dans la ville sainte et la disgrace qu'elle a
encourue ; toutefois, il se trompe quand il écrit qu'elle y a séjourné plusieurs
années®4. Asalbay est inhumée sur place. Née en Circassie, elle meurt au Hijaz,
loin des siens. Méme dans la mort, sa vie n'aura été qu'un long exil.

Comment expliquer une telle animosité, pour ne pas dire une si grande
animosité ? Cette femme ne disposait apparemment pas d’'un grand pouvoir,
méme si ses liens avec quatre sultans en faisaient un personnage hors du com-
mun. Toutefois, dans le milieu sultanien Asalbay fait figure d*“outsider”. Esclave
étrangere, elle n'est jamais décrite comme une personne remarquable. On
ignore tout de son éducation, voire d’éventuelles dispositions artistiques ; par
ailleurs, il est difficile d’évaluer son patrimoine. Néanmoins, les chroniqueurs
lui reconnaissent un mérite, celui d’avoir enfanté un garcon. Le ou les fils issus
de son union légitime étant décédés, la naissance de Muhammad a probable-
ment comblé Q&@itbay. Toutefois sa joie fut de courte durée, car Ibn Iyas écrit
que les relations entre le pére et le fils, un adolescent difficile, étaient tendues.
Par ailleurs, en 901/1496 ce furent les grands émirs qui prirent l'initiative de
faire proclamer Muhammad sultan alors que son pere agonisait®. Les auteurs
ne disent pas clairement si Q@’itbay avait émis le veeu de voir son fils lui succé-
der ni si Asalbay a joué un rdle quelconque dans l'accession de ce dernier au
pouvoir. Quoi qu'il en soit, pour les magnats, Muhammad était un pis-aller en
attendant qu'un des leurs le remplace.

Ainsi Asalbay a-t-elle peu de points communs avec les autres femmes de
sultans étudiées par D’'Hulster et Van Steenbergen®®. Pourtant, ses liens fami-
liaux avec la sphére politique sont uniques. Par ailleurs, si on se penche sur le
parcours des autres khawandat, on note que désormais les souverains n'ont
aucun scrupule a spolier, voire a user de violences envers les épouses de leurs

63 Ibn Iyas, Bada’i‘ al-zuhir iv, 131. Lexil féminin est peu présent dans les sources, cf. Martel-
Thoumian, Lexil : un chatiment paradoxal dans I'Etat des Mamlouks 163—86.

64  Ibn lyas, Bada’i‘ al-zuhar iv, 159.

65  Martel-Thoumian, Du bon gouvernement 243-5.

66  D’Huslter and Van Steenbergen, Family Matters.
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prédécesseurs. Ces pratiques sont entrées dans les meceurs. Asalbay, a l'instar de
Fatima bint ‘Ali ibn Khassbak et de Jankaldi, fut maltraitée. Ces riches femmes
esseulées attiserent les convoitises et dans la mesure ou elles n'avaient plus
d’hommes pour les protéger, elles furent des proies faciles pour les nouveaux
puissants®’. Que Fatima et Asalbay fussent liées avec Q@’itbay n'aura dissuadé
ni son fils de dépouiller la premiere ni ses mamlouks de violenter la seconde.
Car si Fatima et Asalbay, Muhammad, Qansuh, Janbalat, Tamanbay et Qansuh
al-Ghawrl ont un dénominateur commun, c'est bien Q&’itbay, mari de 'une,
pere et maitre des autres. Cette figure tutélaire est omniprésente jusqu’a la fin
de la période mamlouke, elle guide post-mortem la vie matrimoniale, mais
également la conduite politique des derniers souverains circassiens.

Drailleurs Ibn Iyas qui vécut ces années difficiles I'a bien compris. Quand
Asalbay effectue le pelerinage, il la présente a nouveau comme la mere
d’al-Malik al-Nasir et la concubine d’al-Ashraf Q&@’itbay, comme si seuls le fils et
le pere avaient compté pour elle. Il renvoie au néant le fréere Qansth et I'époux
Janbalat. La khawand Jankald1 qui est également du voyage est évoquée sur
un mode identique. Elle est qualifiée de zawjat al-Zahir Qansuh, et rappelle
l'auteur, Qansth était le khal d’al-Malik al-Nasir68. Ibn Iyas, qui ne s'est pour-
tant pas privé de critiquer séverement le court regne de Muhammad, opére
une sorte de réhabilitation en I'associant a son pere, le grand Sultan Q&’itbay,
un peu comme si les liens du sang 'emportaient sur ceux de la fraternité des
armes (khushdashiyya)®°.

Asalbay disparue, le sultan s'en prit immédiatement a son entourage. Il le
fit jeter en prison, le suspectant d’avoir connaissance de richesses considé-
rables et d'objets de valeur que la khawand aurait dissimulé. Les suivantes
furent emprisonnées et soumises a de cruels traitements, elles endurérent le
supplice de la compression et bien d’autres tortures®. Paradoxalement, cette
conduite odieuse n'entama en rien la fidélité de Qansith al-Ghawr vis-a-vis
de son maitre et de ses anciens compagnons d’armes et, en Dhii I-Qa‘da 915/
Mars 1510, il fit une tournée des mausolées. Allant se recueillir sur les tombeaux
d’al-Ashraf Q@itbay, d’al-‘Adil Tamanbay et d’al-Ashraf Janbalat, il procéda

67  Auparavant, Khushqadam avait spolié la veuve d'Inal, ibid., 74. Seule Misrbay ne semble
pas avoir été inquiétée.

68 Ibn lyas, Bada’i‘ al-zuhir iv, 128.

69  Martel-Thoumian, Du bon gouvernement 253—6.

70  Ibnlyas, Bada’i‘al-zuhur iv, 159—60. Sur 'emprisonnement des proches et du personnel, cf.
Martel-Thoumian, De I'équité a l'arbitraire 205-46.
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chaque fois a une distribution d’aumones™. Que l'argent prodigué résultat
de confiscations lui importait peu, seule comptait la charge émotionnelle et
politique véhiculée par ces visites. Elles étaient autant de signaux envoyés a
ses propres mamlouks et a ses émirs, mais également a ceux de ses prédéces-
seurs pour leur signifier, mais surtout leur rappeler qu'ils appartenaient tous a
une seule et méme famille, celle des mamlouks. En agissant ainsi, Qansuh al-
Ghawrl tentait de les rassembler autour de sa personne en des temps difficiles.

Conclusion

Ce ne sont ni la beauté ni des qualités recherchées ou attendues chez la gent fé-
minine et exaltées dans les dictionnaires biographiques et les chroniques his-
toriques qui ont permis a la circassienne Asalbay de passer a la postérité, mais
son entourage masculin. Les auteurs ignorent son nom et renvoient 'image
d’'une femme a l'identité floutée, une femme dont lexistence se résume a celle
de concubine, de génitrice, de sceur et enfin d'épouse. Méme Ibn Iyas, qui est
le seul a mentionner son ism, évoque de maniere anecdotique le role politique
quelle plit jouer aux cotés de son fils Muhammad. Et quand il la met en scene,
c'est 'image maternelle qui prime, c’est une Asalbay craignant pour la vie de
son enfant, essayant de le protéger et tentant de le réconcilier avec son oncle
Qansuh et avec les grands émirs. Toutefois, ces informations, aussi succinctes
soient-elles, accordent a la khawand une place dans l'organigramme social et
permettent d’appréhender les stratégies matrimoniales et politiques des der-
niers Circassiens.

Par ailleurs, tous les hommes qui ont gravité autour d’Asalbay, que ce soient
son fils Muhammad, son frére Qansth et son mari Janbalat, mais également
ses persécuteurs Tamanbay et Qansuh al-Ghawrl sont liés au grand sultan
mamlouk Q&’itbay, érigé par ses successeurs en figure totémique. Le destin a la
fois exceptionnel et tragique de la khawand est digne de celui d’'une héroine de
roman. En effet, peu de femmes connurent le malheur de survivre a l'assassinat
de leur fils, suivi de celui de leur époux, puis de finir leur vie en exil. Toutefois,
Asalbay ne fut pas la seule a étre maltraitée, les sultanes Fatima et Jankald1
eurent également leur lot de souffrances.

Les différentes informations recueillies dans les chroniques jettent un éclai-
rage cru sur la vie de ces femmes que l'on aurait volontiers imaginé paisible
dans la quiétude des harems, ainsi que le donnent a voir les tableaux des

71 Ibn Iyas, Bada’i‘ al-zuhir iv, 169.
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peintres orientalistes du x1x¢ siecle. La réalité semble bien loin de cette ima-
gerie empreinte de luxe et de volupté. Ces femmes ne furent pas uniquement
l'objet de maltraitances, elles furent méprisées, souvent assimilées a des pions
sur I'échiquier du jeu politique. En fonction de leur utilité, les puissants les
épousérent ou les spoliérent. Prises dans ce jeu trouble, elles ne semblent pas
avoir eu leur mot a dire et elles n'eurent apparemment d’autre alternative que
de subir en silence.



CHAPTER 5

The Office of the Ustadar al-Aliya in the Circassian
Mamluk Era

Daisuke Igarashi

The Diwan al-Mufrad (the Independent Bureau) was a special financial bureau
charged with providing monthly salaries (jamakiyya), clothing allowances
(kiswa), fodder (‘aliq) for horses, and other provisions to the Sultanic Mamluks
(al-mamalik al-sultaniyya). Al-Zahir Barqugq, the first sultan of the Circassian
Mamluk dynasty, founded the diwan in 797/1395 for the purpose of increas-
ing and maintaining his Mamluk corps. The bureau was meant to fortify the
sultan’s position in the midst of political instability and financial difficulties.
Consequently, the newly established Diwan al-Mufrad rapidly expanded its
role, and the Mamluk State structure also came to be reorganized owing to
its growth.!

The ustadar al-‘aliya/al-sultan (the supreme/sultanic majordomo; hereafter
the supreme ustadar) was the chief of the diwan. Although the management
of financial affairs generally was the responsibility of the civil bureaucracy, the
position was principally filled by senior military men and was therefore classed
as a military office. The ruling elite of the Mamluk dynasty were split between
the “Men of the Pen” (arbab al-aqlam), or civilian officials, and the “Men of
the Sword” (arbab al-suyuf), or military officers, with a strict delimitation be-
tween different government offices (in theory, although in practice there were
exceptions).

The civil bureaucracy was itself further divided into the bureaucrats (arbab
al-waz@’if al-diwaniyya) working for various government offices responsible for
financial affairs and clerical duties, and the religious officials (arbab al-waza’if
al-diniyya) serving as judges and administrators of religious institutions.? The
Mamluk State was a “martial state” in which Mamluks—the military elite of
slave origin—occupied a dominant position in the government, yet the co-
operation of the expert knowledge and techniques provided by the civil bu-
reaucracy was indispensable for the actual running of the administration. The

1 Igarashi, The establishment and development of al-Diwan al-Mufrad 17—40; idem, Land ten-
ure, chap. 2.
2 al-Qalqashandi, Subh al-a‘sha, repr. edition 198s, iii, 273—4; iv, 16, 28, 34.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_006



116 IGARASHI

Mamluk dynasty’s bureaucrats and civil bureaucracy have been investigated
by the likes of C.F. Petry and B. Martel-Thoumian,® but because the supreme
ustadar was considered a military official, it has been largely left out of such
analyses.* However, when we consider that the supreme ustadar’s role over-
lapped with that of the civil bureaucracy, it is essential to consider the position
of the supreme ustadar to have a complete picture of governance during the
Mamluk dynasty. Additionally, an analysis of the supreme ustadar as a military
official responsible for civil governance provides new insights into the actual
patterns of mutual interpenetration of military officials and civil bureaucracy
that were fundamentally or theoretically separated within this “martial state.”

This article is based on an analysis of the 52 individuals who held the office
of the supreme ustadar g1 times from the foundation of the Diwan al-Mufrad
to the Mamluk dynasty’s collapse, and clarifies the nature of the supreme
ustadar’s office, its role in the financial and administrative system of the
Mamluk dynasty and changes over time. In so doing, it reveals the existence of
a group of what can be called “military financiers” with military standing who
were predominantly engaged in civil administration.

A list of the names and periods in office of the supreme ustadars is append-
ed to the end of this article. During the eight months in which Barquq was
driven from the sultanate by Amir Mintash'’s rebellion (from Jumada 11 791/
June 1389 to Safar 792/January 1390), three different individuals served as su-
preme ustadar, but the supreme ustadars seem to have lost their function dur-
ing this period, due to the expropriation of the land, which funded the Diwan
al-Mufrad's,> and have been omitted from this analysis.

The Foundation of the Diwan al-Mufrad and the Office of the
Supreme Ustadar

Prior to the foundation of the Diwan al-Mufrad, the supreme ustadar was a
military office filled by an amir of a hundred (amir mia mugaddam alf), the
highest rank, whose role was to manage the sultan’s stores and servants in the

3 Petry, The civilian elite; Martel-Thoumian, Les civils et ladministration dans [état militaire
mamlitk.

4 More recently, J. Loiseau has shown the growing importance of the supreme ustadar in
the sphere of financial administration during the early Circassian Mamluk era. Loiseau,
Reconstruire la maison du sultan i, 206—7.

5 al-‘Ayni, Ta’rikh al-Badr, fols. 1391, 1451
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Citadel of Cairo. Therefore, originally, the office of the supreme ustadar had
no authority over financial matters. However, amirs employed private staff to
manage their personal igta‘s and those responsible for this were known as pri-
vate ustadars.”

When Barquq became sultan in 784/1382, he granted his former private
ustadar Bahadur al-Manjaki the rank of amir of forty (amir al-tablkhana)
and appointed him officially as the supreme ustadar. Barquq also entrusted
Bahadur with the igta“held in the name of his son Muhammad as well as con-
tinuing to manage the igta‘ that Barqiiq had held as amir before his accession.
That is, rather than allocating these two igta‘s to other amirs, Barquq effec-
tively retained them as a private source of income held independently of the
state’s finances. Thus, the role of Bahadur at this time was a continuation of
managing an ig¢a‘as an amir’s private ustadar, rather than the storekeeper role
to which the title of “the supreme ustadar” had been attached up to this point.
Subsequently, in 797/1395, Barqiiq formally established the Diwan al-Mufrad
to pay his personal Mamluks with income from these two igta‘s. Barqiiq also
established the nazir al-Diwan al-Mufrad (the deputy chief of the Diwan) as a
bureaucratic office, but his role was to aide the supreme ustadar and therefore
the supreme ustadar continued to have responsibility for the Diwan al-Mufrad
as a military official.®

The Diwan al-Mufrad was well staffed, with the supreme ustadar at its apex.
The nagzir al-Diwan al-Mufrad, the supreme ustadar’s adjunct and number two
in the bureau, was appointed directly by the sultan. Along with the supreme
ustadar, he oversaw the collection of tributes in cash and kind, and dealt with
various matters.® He would receive the financial audits (hisabat) of regional
officials (mubashiru al-bilad) and audits for salaries and fodder, along with re-
ports on their increase or shortfall. Based upon these, a stream of orders would
be issued, allowances calculated (as either full or reduced), agricultural villages
allocated for the support of the Diwan al-Mufrad administered, both public
and private irrigation embankments (al-jusir al-sultaniyya wa-l-baladiyya)
and canals (masdqin) managed, and Egypt’s local governors (al-kushshaf wa-I-
wulat) prevented from overtaxing their districts.

6 al-‘Umari, Masalik al-absar, ed. Sayyid 57-8; al-Qalqashandi, Subh al-a‘sha iv, 2o.

7 al-Subki, Mu‘id al-ni‘am 26.

8 Igarashi, The establishment and development of al-Diwan al-Mufrad 125-7; idem, Land ten-
ure 57—60.

9 al-Sahmawi, al-Thaghr al-basim i, 394, 419—20.
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Aiding the nazir al-Diwan al-Mufrad in overseeing finance and issuing or-
ders was the sahib Diwan al-Mufrad (intendant of the diwan), a role frequently
allocated to two people, who would fulfill the role of nazir al-Diwan al-Mufrad
when that position was vacant. Beneath the sahib Diwan al-Mufrad was the
mustawft Diwan al-Mufrad (accountant of the Diwan), a post normally filled
by two or three individuals. Below them was the ‘amil al-bab wa-l-shina (keep-
er of the gate and the warehouse), who supervised the delivery of tributes.
Tributes in kind were delivered to the warehouse and cash was delivered to
the “gate” (bab)!© by each village (nawahi). The appointment of the mustawfi
Diwan al-Mufrad and the amil was by the supreme ustadar. Additionally, two
shahids (notaries) were appointed to the Diwan al-Mufrad to oversee the bu-
reau’s receipts and payments. They would also later become responsible for
auditing payments in kind of goods such as sugar (sukkar), molasses (a‘sal),
lumber (akhshab), and animals (hayawan).

The Diwan al-Mamalik (the Bureau of Mamluks), a subordinate office of the
Diwan al-Mufrad, was authorized to undertake the payments noted above, and
was headed by the sahib Diwan al-Mamalik, who was generally called the katib
al-mamalik (scribe of the mamliks)! As well as confirming the numbers of
Sultanic Mamluks and descendants of the sultans and amirs receiving pen-
sions, the katib al-mamalik also supervised those entitled to payments at court
and among its departments. This included payments to imams, religious schol-
ars and intellectuals (al-a’imma wa-l-muta‘ammimin wa-l-mu‘allimin), as well
as to the servants (khuddam) and members of the harem, providing them with
monthly stipends, rations, clothing allowances, and sacrificial sheep. The katib
al-mamalik paid salaries by calling the Mamluks in order of rank from their
barracks and distributing the funds.!?

10  Itisunclear what specifically this “gate” refers to, but it is thought to be either the central
government in Cairo or the office of the supreme ustadar.

11 The Diwan al-Mamalik had originally been a branch of the Diwan al-Jaysh (the Army
Bureau). It is probable that with the establishment and development of the Diwan al-
Mufiad, which took charge of providing the salaries and other allowances and materials
to the Sultanic Mamluks, the Diwan al-Mamalik was put under the control of the Dowan
al-Mufrad. al-Qalqashandi, Subh al-a‘shaiv, 31.

12 As for the staff of the Diwan al-Mufrad, see al-Sahmawi, al-Thaghr al-basim i, 419—21; Ibn
Kannan, Hada’iq al-yasmin 122—4.



THE OFFICE OF THE USTADAR AL-‘ALIYA 119
The Supreme Ustadar and the Financial Administration

Subsequently, the Diwan al-Mufrad was expanded with the addition of further
sources of revenue, and the state finances of the Mamluk dynasty came to
be restructured around the Diwan al-Mufrad. As a result, the state’s financial
administration was divided among the three financial bureaus of the Diwan
al-Wizara, Diwan al-Khass, and Diwan al-Mufrad, each of which was respon-
sible for different incomes and expenditures. The Diwan al-Wizara was funded
by particular districts such as Giza and al-Manfaliit and miscellaneous taxes
(mukas), and was responsible for the provision of meat and rations to the
Sultanic Mamluks and the supply of the sultan’s kitchens. The office of wazir
responsible for the diwan was granted to both military officials and bureau-
cratic administrators. The Diwan al-Khass was headed by a bureaucrat called
the nazir al-khass, was funded by Alexandria and other Mediterranean port
cities, and was responsible for the procurement of and payment for robes of
honor (khil'a) and funding the two Islamic feasts (Idayn). The Diwan al-Mu-
frad was funded through income from the great majority of Egypt’s farming
villages, and was responsible for providing the Sultanic Mamluks with their
monthly salaries, clothing allowances, and provision of fodder for horses. They
were also responsible at a later stage for provisioning the court’s servants.13
These developments in the Diwan al-Mufrad raised the status and expand-
ed the authority of the supreme ustadar. During Barquq’s second period as
sultan, Jamal al-Din Mahmud (no. 2 in the Appendix) was appointed as the
supreme ustadar, presiding simultaneously over all three financial bureaus as
the mushir al-dawla (counselor of the financial bureaus), and the importance
of the position dramatically increased. Speaking of the supreme ustadar, al-
Magqrizi adjudged him equivalent to the wazirs in the early Abbasid Caliphate
who held great powers and executive authority.!* On the other hand, the role of
the Diwan al-Wizara, which had functioned as the Mamluk dynasty’s finance
ministry, decreased, and the ranking and authority of its wazir declined. When
the supreme ustadar simultaneously held the post of wazir, the position in-
creased in rank, but when the post was held independently, and particularly by
bureaucrats, the wazirs found themselves at the beck and call of the supreme

13 Igarashi, The establishment and development of al-Diwan al-Mufrad 127-8; idem, Land
tenure 60—1.
14  al-Maqrizi, Kitab al-Mawa'iz, ed. Sayyid, iii, 719.
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ustadar from morning to night and carried out duties solely according to their
instructions.!

Prior to the financial reforms of Sultan al-Ashraf Qaytbay in 873/1468-9
(mentioned below), in six instances (nos. 2, 4, 18, 20, 22, 29 in the Appendix)
the supreme ustadar took over the office of mushir al-dawla, presided over the
three financial bureaus of the Diwan al-Wizara, Diwan al-Khass, and Diwan al-
Mufrad and exercised overall control of the state’s financial affairs.!6 The fact
that all of these occasions were prior to the end of al-Mwayyad Shaykh’s reign
(815—24/1412—21) suggests that the supreme ustadar played a pivotal role in fi-
nancial administration during the early period of the Circassian Mamluk era.
While the supreme ustadar also simultaneously held the post of wazir a total
of eight times (nos. 12, 18, 20, 22, 29, 35, 41, 44 in the Appendix),!” the circum-
stances were very different. On four occasions (nos. 18, 20, 22, 29), as well as
wazlr, the supreme ustadar was also the mushir al-dawla, with direct control
of both the Diwan al-Mufrad and Diwan al-Wizara as the “generalissimo” of the
state’s financial affairs. However, on three occasions, this was due to the fact
that the wazir temporarily fulfilled the office of supreme ustadar when the
previous supreme ustadar had been forced out of office due to difficulties in
the Diwan al-Mufrad, with no obvious successor lined up (nos. 12, 41, 44). This
was a temporary measure until the next supreme ustadar was appointed.

There were also four examples of the supreme ustadar serving simultane-
ously as the nagzir al-khass (nos. 14, 16, 20, 22).18 However, as three of these
(nos. 14, 16, 20) were during the reign of Sultan al-Nasir Faraj (801-8/1399-1405,

15  Ibid, 724. Ibn Khaldan also states that the wazir of the Mamluk dynasty was subordinate
to the military “ustadh al-dar,” i.e., the supreme ustadar. Ibn Khaldan, Mugaddima ii, 20-1.

16 No. 2: al-Ayni, Ta’rikh al-Badr, fol. 12gv; Ibn al-Furat, Ta’rikh al-duwal wa-l-mulik ix, 30; al-
Maqrizi, Kitab al-Suliik iii, 580. No. 4: Ta’rikh al-duwal wa-l-mulitk ix, 209; Ta’rikh al-Badr,
fol. 167v; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba i, 335. No. 18: Ibid., iv, 312. No. 20: Ibid.,
iv, 359. No. 22: Ibn Hajar al-‘Asqalani, Inba’ al-ghumr, ed. Habashi, ii, 380, 446; Kitab al-
Suliik iv, go. No. 29: Ibid., 359; al-Jawhari, Nuzhat al-nufis ii, 364.

17 No.12: al-Jawhari, Nuzhat al-nufis ii, 14; al-Maqrizi, Kitab al-Sulik iii, 965; no.18: Ibid,,
1106; al-Jawhari, Nuzhat al-nufis ii, 169. No. 20: Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba
iv, 401. No. 22: Kitab al-Sulik iv, 39; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr ii, 446. No. 29:
Kitab al-Sultik iv, 372; Inb@’ al-ghumr iii, 100; Nuzhat al-nufus ii, 367; al-Ayni, Iqd al-juman,
ed. Qarmat, i, 265. No. 35: Kitab al-Suluk iv, 623; Inba’ al-ghumr iii, 279; Iqd al-Juman ii,
185. No. q1: Kitab al-Suluik iv, 834; Inba’ al-ghumr iii, 436; Iqd al-Juman ii, 377. No. 44: Kitab
al-Suluk iv, 881; Inba@’ al-ghumr iii, 490; al-‘Ayni, 1qd al-Juman, ii, 426.

18  No.14: al-Magqrizi, Kitab al-Sulik iii, 1056; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba iv, 181.
No. 16: Kitab al-Suliik iii, 1070; al-Jawhari, Nuzhat al-nufus ii, n9. No. 20: Ta’rikh Ibn Qadc
Shuhba iv, 401. No. 22: Kitab al-Suliik iv, 39; Ibn Hajar al-Asqalani, Inba’ al-ghumr ii, 446.
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808-15/1405-12) when the influential nazir al-khass Sa‘d al-Din Ibrahim ibn
Ghurab (no.14) also served as the supreme ustadar, it seems that the com-
bination of supreme ustadar and nagzir al-khass was rarer than that with the
wagzir. One possibility is that although the wazir was a post that went to both
military officers and civil administrators, the nazir al-khass was a civil bureau-
crat. In addition, there are four examples of the supreme ustadar serving con-
currently as the private ustadar for the sultan’s son (nos. 1, 29, 52, 53),'° and
a further two where they also managed the sultan’s personal financial affairs
as the ustadar al-amlak wa-l-awqaf wa-l-dhakhira (the director of the sultan’s
private and waqf properties and al-dhakhira; nos. 15, 16),2° showing that there
were supreme ustadars handling the sultan’s own finances.?!

The Supreme Ustadar and Provincial Administration

Because the vast majority of Egypt’s agricultural villages were allocated to
the resources of the Diwan al-Mufrad, the supreme ustadar developed great
authority in regional administration.2? According to al-Sahmawi, during the
reign of the Sultan al-Nasir Faraj the office of the na’ib al-wajh al-Bahri (vice-
roy of Lower Egypt) and its ig¢ta“ were allocated to the office of the supreme
ustadar.?3 Up to this point, the post of n@’ib al-wajh al-Bahri had been located
in Damanhur, the chief city of the Buhayra region,?* but rather than perma-
nently residing here, the supreme ustadar would dispatch a representative
(na’ib) to the Buhayra region.?> During the reign of al-Mwayyad Shaykh, ju-
risdictional authority over the Bedouin tribes (‘urban) and their military units
(jaysh) was assigned to the supreme ustadar.26 In Sultan al-Ashraf Barsbay’s

19 No.1: al-Ayni, Tarikh al-Badr, fol. u6v; al-Maqrizi, Kitab al-Suluk iii, 478; al-Jawhar,
Nuzhat al-nufus i, 49. No. 29: Kitab al-Sulik iv, 423; Ibn Hajar al-Asqalani, Inba’ al-ghumr
iii, 134; al-Ayni, Tqd al-Juman i, 298. No. 52: Ibn Taghri Birdi, Hawadith al-duhur, ed.
Shaltat, i, 414. No. 53: Ibid.

20  No.15: al-Magqrizi, Kitab al-Suliik iii, 1067-8. No. 16: Ibid., 1070. For more on the office, see
Igarashi, The evolution 85—96; idem, Land tenure 15-29.

21 The supreme ustadar also served as muhtasib (market inspector) on one occasion. No. 49:
Ibn Taghri Birdi, Hawadith al-duhar i, 219; idem, al-Nujam al-zahira xv, 397; al-Malati, Nay!
al-amal v, 291.

22 al-Magqrizi, Kitab al-Mawa'iz iii, 724.

23 al-Sahmawi, al-Thaghr al-basim i, 394-5.

24  al-Qalqashandi, Subh al-a‘sha iv, 25.

25  al-Sahmawi, al-Thaghr al-basim ii, 679.

26  Ibn Kannan, Had@iq al-yasmin 121.
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time (825—41/1422—38), the supreme ustadar oversaw the appointment of local
governors made by the na’ib al-wajh al-Qibli (viceroy of Upper Egypt).2” By the
middle of the ninth/fifteenth century, the supreme ustadar had acquired juris-
dictional responsibility over the agricultural villages allocated to the resources
of the Diwan al-Mufrad and administered the greater part of Egypt’s regions.?8

However, according to the chronicles, there was only one occasion when the
supreme ustadar served contemporaneously as the na@’ib al-wajh al-Bahri. On
26 Ramadan 799/22 June 1397, Sultan Barqiiq appointed Yalbugha al-Majniin
(no. 8 in the Appendix), who successively held local governorships such as
kashif al-wajh al-Bahri (governor of Lower Egypt) and na’ib al-wajh al-Qibli,
as the supreme ustadar and granted him the office of na’ib al-wajh al-Bahrt.
The post of the na’ib al-wajh al-Bahri was based in Damanhir in the Buhayra
district, but Yalbugha al-Majnin authorized the Amir ‘Ali, the walt al-Buhayra
(governor of al-Buhayra), to act as his agent (na’b) in fulfilling the duties of
the na’ib al-wajh al-Bahrt while he himself remained in Cairo.2° This increased
role of the supreme ustadar in provincial administration may have been due
to the fact that the majority of Egypt’s agricultural villages in the provinces
were allotted to the Diwan al-Mufrad, and in this instance the appointment
of Yalbugha al-Majniin as na’ib al-wajh al-Bahrt indicates that by the end of
Barquq’s reign, the financial resources of the Diwan al-Mufrad had extended
that far. Moreover, his continued residence in Cairo shows both the impossi-
bility of stationing the supreme ustadar in the provinces if he was to fulfill his
duties and the role of the na’ib al-wajh al-Bahri in overseeing the activities of
the local governors from the center.3°

There are no further examples of the supreme ustadar serving simultane-
ously as the na’ib al-wajh al-Bahri in the chronicles. Moreover, the name of
the office of the naib al-wajh al-Bahri itself virtually disappears from them.
However, this does not disprove the reports recorded by al-Sahmaw1, that the
supreme ustadar also held the post of na’ib al-wajh al-Bahri. The chronicles do
not record that the supreme ustadar Salah al-Din Muhammad ibn Nasr Allah

27 al-Sahmawi, al-Thaghr al-basim i, 394.

28  al-Zahir, Kitab Zubdat kashf al-mamalik 106.

29  Ibn al-Furat, Tarikh al-duwal wa-l-mulitk ix, 466; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi
Shuhba i, 619.

30  The stationing of the n@’ib al-wajh al-Bahri in Cairo was visible prior to the joint appoint-
ment as the supreme ustadar. On 4 Safar 798/18 November 1395, Barquq appointed the
then kashif al-wajh al-Bahri Yalbugha al-Majnan to the post of na’ib al-wajh al-Bahri, and
when the latter was made an amir of a hundred, he was ordered to tour the regions and
promote their development while still residing in Cairo. Ibn al-Furat, Ta’rikh al-duwal wa-
[-muluk iv, 428; al-Maqrizi, Kitab al-Sulik iii, 850.
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(no. 32) also served as the na’ib al-wajh al-Bahri. Yet, in the Qahwat al-insha’ of
Ibn Hijja, who served in the Diwan al-Insha’ (the Bureau of Documents) during
al-Mu’ayyad Shaykh’s reign, it is made clear in the commission (taglid) extend-
ing Salah al-Din Muhammad ibn Nasr Allah’s term as supreme ustadar issued
on 19 Jumada 1 824/21 May 1421, that this included the office of na’ib al-wajh
al-Bahri3! Furthermore, successive supreme ustadars, even if not recorded as
being appointed as na’ib al-wajh al-Bahri or to other local governorships, are
still found heading out to the provinces to collect taxes, requisition property,
animals, and livestock and leading troops into battle to put down Bedouin
rebellions.32 In light of the above, it seems likely that after Yalbugha al-Majnun,
the supreme ustadar was assumed to hold the position of na’ib al-wajh al-
Bahri and the functions of the office were absorbed into those of the supreme
ustadar. This is surely the reason why the office of the na’ib al-wajh al-Bahri is
no longer mentioned in the chronicles after the death of Barquq.

There were frequent instances where the supreme ustadar held governor-
ships in Lower Egypt. In descending order, a joint appointment as kashif al-
wajh al-Bahri occurred five times (nos. 8, 9, 22, 29, 37),33 followed by twice as
kashif al-Shargiyya (governor of al-Sharqiyya; nos. 27, 35) and once as kashif
al-Gharbiyya (governor of al-Gharbiyya; no. 27).34 The kashif al-wajh al-Bahri
was an office that oversaw all the regions of Lower Egypt which had been
placed under the command of the na’ib al-wajh al-Bahri by Barquq’s establish-
ment of this office. The office was located at Minyat Ghamr in the Shargiyya
district.35 Why was the supreme ustadar appointed to the position of kashif
al-wajh al-Bahri when the office already had unitary authority over all of Lower
Egypt's regions as the na’ib al-wajh al-Bahri? 1t is not impossible to imagine
that it would have been difficult for the supreme ustadar to assume regional
governance when based in Cairo, while actual authority for local administra-
tion in Lower Egypt would fall to the kashif al-wajh al-Bahri who outranked the
other local governors and was based in the Shargiyya region. We can assume

31 Ibn Hijja, Kitab Qahwat al-insha’ 327.

32 No. 28: al-Maqrizi, Kitab al-Sulitk iv, 317, 325. No. 33: Ibid., 594—5. No. 44: Ibid., 887-889; al-
Jawhari, Nuzhat al-nufus iii, 256—7. No. 47: Kitab al-Sulitk iv, 1219; 1224; Nuzhat al-nufus iv,
212. No. 51: Ibn Taghri Birdi, Hawadith al-duhir, i, 385. No. 58: al-Biqa‘y, Izhar al-‘asr ii, 351.

33 No. 8: al-Maqrizi, Kitab al-Sulik iii, 891. No. 9: Ibn Hajar al-‘Asqalani, Inba’ al-ghumr ii, 21.
No. 22:Ibid., 446. No. 29: Kitab al-Sulitk iv, 356; Inba’ al-ghumr iii, 92; al-‘Ayni, Iqd al-juman
i, 262; al-Jawhari, Nuzhat al-nufiss ii, 364; Ibn Taghri Birdi, al-Nujum al-zahira xiv, 42-3.
No. 37: Kitab al-Suluk iv, 662; Iqd al-juman ii, 225; Nuzhat al-nufus iii, 47.

34  No.27: Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 12; al-Jawhari, Nuzhat al-nufis ii, 330.
No. 35: al-Maqrizi, Kitab al-Sulitk iv, 644.

35  al-Qalqashandi, Subh al-a‘sha iv, 65.
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that granting the office of kashif al-wajh al-Bahri to the supreme ustadar
was intended to bolster his authority over the administration of the Lower
Egyptian regions. The first supreme ustadar to be the kashif al-wajh al-Bahri
was the above-mentioned Yalbugha al-Majnun. A year after being appointed
as both the supreme ustadar and the na’ib al-wajh al-Bahri, he was made kashif
al-wajh al-Bahri on 19 Rab1‘1 800/10 December 1397.36 At the time, Lower Egypt
was wracked with the plague, and the appointment of the supreme ustadar as
kashif al-wajh al-Bahri can be seen as an effort to deal with this issue.

Moreover, the supreme ustadar was granted supreme authority over Upper
Egypt on five occasions (nos. 31, 43, 50, 52, 58).37 In such instances, the su-
preme ustadar was given the title of the “kashif al-kushshaf (the supreme gov-
ernor)” or the “malik al-umara’ (king of the amirs; another title for the na’ib
al-saltana)” of Upper and Lower Egypt (al-wajhayn al-Qibli wa-l-Bahri) or all
the Egyptian provinces (jami bilad Misr), and had unified authority over all
of the country’s local governors and the amirs of its Bedouin tribes, and was
responsible for their appointment and dismissal.38

In each of these instances, the intention seems to have been to enhance
tax collection in the regions, pay bonuses to the Sultanic Mamluks on the ac-
cession of a new sultan or seek out and resolve serious financial issues within
the Diwan al-Mufrad. Yashbak al-Anali (no. 31), the first supreme ustadar to
occupy this position, was appointed the supreme ustadar in the final years of
al-Mu’ayyad Shaykh’s reign (823/1420). When Shaykh died the following year,
on the accession of his son Ahmad as sultan, Yashbak al-Anali was made both
malik al-umar@ bi-l-wajhayn al-Qibli wa-l-Bahri and kashif al-kushshaf, re-
sponsible for the appointment of all local governors, the levying of cash from
them and its payment into the Diwan al-Mufrad. This was done on the orders

36  al-Maqrizi, Kitab al-Sulik iii, 891. The office of kashif al-wajh al-Bahri had been temporar-
ily suspended when Yalbugha al-Majnan, who had formally occupied it, was promoted
to na@’ib al-wajh al-Bahri in 798/1395. See Ibn al-Furat, Ta’rikh al-duwal wa-l-mulik ix, 428;
Kitab al-Suluk iii, 850.

37  No. 31: al-Maqrizi, Kitab al-Suliik iv, 568; al-Jawharl, Nuzhat al-nufus ii, 498; no. 43: Kitab
al-Suliik iv, 866—7; Nuzhat al-nufis iii, 232. No. 50: al-Biqa‘, Izhar al-asr i, 317. No. 52: Ibn
Taghri Birdi, Hawadith al-duhir i, 387. No. 58: Izhar al-‘asr iii, 5.

38  However, there is no mention of ‘Ala’ al-Din Aqbugha al-Jamali (no. 43) presiding over the
other governors, or being called the “malik al-umara™ or “kashif al-kushshaf” He was origi-
nally the kashif al-wajh al-Qibli and continued in this office after becoming the supreme
ustadar, while also assuming the title of kashif al-wajh al-Bahri. Although he therefore
appears to have had supreme authority over Upper and Lower Egypt, it seems that his
status was not considered on a par with the other four holders of the office.
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of Amir Tatar, the nizam al-mulk (regent) and true power behind the throne.39
Yet each term in office was particularly brief,*° and up until the financial re-
forms initiated by Sultan Qaytbay described below, this appointment of the
supreme ustadar as malik al-umara’ bi-l-wajhayn al-Qibli wa-l-Bahri| kashif al-
kushshaf was exceptional.

The Supreme Ustadar in Financial Crises

Since the Sultanic Mamluks formed the basis of the sultan’s political power,
stable management of the Diwan al-Mufrad responsible for paying their sala-
ries was an issue of great importance to successive sultans. Therefore, a su-
preme ustadar with insufficient funds who delayed Mamluk salaries would
soon find himself dismissed and his assets seized. Throughout the Circassian
Mamluk era, the state’s finances suffered chronic difficulties and in such a situ-
ation, the position of the supreme ustadar was a particularly insecure one.
Over the course of the Circassian Mamluk era, the average term of service for
the supreme ustadar was 18.2 months (about a year and a half), and each in-
dividual had a total of 31.8 months (just over two-and-a-half years) in office.

However, terms of service varied hugely, with on the one hand a group of
exceptional supreme ustadar spending long terms in office, and another group
suffering almost instant dismissal on the other. In contrast to twelve examples
of comparatively long terms of service of over three years (with two of those
over ten years (nos. 49, 77 in the Appendix), three over five years (nos. 1, 74, 90)
and seven over three years (nos. 6, 22, 39, 45, 58, 78, 89), there were 22 terms of
less than three months (of which seven did not even see out a month).

Looking at the number of terms, of the 52 individuals, 23 (44.2%) of them
held the office of supreme ustadar more than once, showing that those with
experience were appointed on multiple occasions. Of these, Zayn al-Din Yahya
al-Ashqar (no. 49) was appointed an astonishing eleven times, another person
on four occasions (no. 5), five people three times (nos. 2, 14, 24, 59, 60) and the
remaining sixteen individuals on two separate occasions (nos. 8, 9, 13, 26, 32—3,
38, 401, 46, 55, 71, 74, 77-9).

Starting from the reign of Sultan al-Ashraf Barsbay, the economic situation
of the Diwan al-Mufrad consistently worsened, and mentions of the financial
difficulties of the Diwan al-Mufrad emerge in the sources at a much greater

39  al-Magqrizi, Kitab al-Sulitk iv, 567-8, 574.
40  No. 31: one month; no. 43: seven months; no. 50: one month; no. 52: four months; no. 58:
one year and ten months.
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frequency.*! This may account for the switching of supreme ustadars. Of the
forty changes in supreme ustadar from the accession of the Sultan al-Ashraf
Barsbay (825/1422) until the Sultan Q&itbay’s financial reforms in 873/1468
(from no. 30 to no. 69), the reasons for twenty of these changes, resulting in
dismissal, resignation, or flights from office, were financial problems (nos. 32,
35—9, 44, 46, 48, 52—3, 55-8, 612, 64, 67-8). Over the course of the Circassian
Mamluk era, there were 24 instances in which the switch was necessitated by
financial issues, so the vast majority of these were concentrated in this period.

Sultan al-Zahir Jagmaq (r. 842—57/1438—53) put great emphasis on the stable
management of the Diwan al-Mufrad that had succumbed to financial chaos,
and put words into action by strengthening the authority of the supreme
ustadar, publically supporting him and evaluating the performance of his sub-
ordinates.*?> The man filling the office of the supreme ustadar for a decade
was the same Zayn al-Din Yahya al-Ashqar mentioned above. Under these cir-
cumstances, he managed the Diwan al-Mufrad as well as possible using all the
means within his power, such as seizing igta‘s and rizgas (pension lands) for
the diwan’s resources.*3

Once al-Ashqar lost power and was dismissed in the turmoil following the
death of Sultan Jagmagq in 857/1453, the financial situation worsened and the
financial bureaus, including the Diwan al-Mufrad, became totally dysfunc-
tional. The 16 years between the dismissal of al-Ashqar and Sultan Q&’itbay’s
financial reforms saw 26 appointments of a supreme ustadar, whose average
length in office of 7.7 months (0.6 years) was less than half the average term of
service noted previously. It is clear that financial difficulties were responsible
for the frequent changes of supreme ustadar. Even the previously dismissed
al-Ashqar was reappointed supreme ustadar in an attempt to halt the Diwan
al-Mufrad's financial difficulties. Clearly, this was in light of his previous ex-
perience, but without the backing of Sultan Jaqmag, it proved impossible to
drastically reform the financial situation, and when the salaries owed were not
forthcoming, the cycle of swift dismissal, confiscation, and flight began again.

With the arrest, torture, and seizure of property of the supreme ustadars be-
coming a regular event, the post itself became one to avoid. In many positions
under the Mamluk dynasty, those desirous of the posting would approach the
sultan or other power-holders and pay them considerable sums to make it

41 Igarashi, The establishment and development of al-Diwan al-Mufrad 132—3; idem, Land
tenure 66-8.

42 Ibn Kannan, Had@’iq al-yasmin 122.

43 On his biography, see Ibn Taghri Birdi, al-Manhal al-safi xii 80o—4; al-Sakhawi, al-Daw’ al-
lami, ed. Cairo 1934—6, x 233—4; al-Jawhari, Inba’ al-hasr 172—s5,
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happen.#* Since the post of supreme ustadar was one with authority over vast
financial assets, this form of appointment occurred.*> However sources seem
to show far more examples that suggest that even when the sultan was applied
pressure for an appointment, no candidate could be found,*¢ or candidates
would reluctantly accept the post after receiving numerous guarantees from
the sultan (such as of financial support to run the post).*” These are the cir-
cumstances that explain how Zayn al-Din Yahya al-Ashqar was appointed the
supreme ustadar eleven times.

The supreme ustadar’s position continued to degrade amidst these difficul-
ties in the supreme ustadar’s operations and instability in the post. As noted
above, the post of the supreme ustadar had been reserved for an amir of a
hundred, and from the time of Barqiiq until that of al-Mw’ayyad Shaykh, it was
customary for those inaugurated to be made amir of a hundred upon taking
up or while in office. However, this granting of amir of a hundred to the su-
preme ustadar declined, and in 824/1421 when the amir of forty Salah al-Din
Muhammad ibn Nagr Allah (no. 32) was appointed the supreme ustadar by
Sultan Ahmad ibn Shaykh, it was the final occasion on which the candidate
was simultaneously made the amir of a hundred.*® After him, minor military
men such as amirs of ten (amir ‘ashara) or rank-and-file mamluks were ap-
pointed supreme ustadar, and as noted below, from the time of Zayn al-Din
Yahya al-Ashqar onwards, it was not unusual for civilian officials to be appoint-
ed to the post. The decline of the post of the supreme ustadar appears to have
reflected a change in fiscal administration during and after the reign of Sultan
Barsbay; that is, the sultanic fisc expanded and took on more importance in the
fiscal administration, thus supporting the operation of the Diwan al-Mufrad
and the Diwan al-Wizara.*°

44  ‘Abd al-Raziq, al-Badhl wa-l-bartala 25—39; Miura, Administrative networks 44-55.

45 al-Ayni, Tqd al-Juman ii, 369; al-Maqrizi, Kitab al-Suliik iv, 866—7.

46  Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba iv, 21; al-Jawhari, Nuzhat al-nufus ii, 14; iii,
284; al-Maqrizi, Kitab al-Sulitk iv, 913—4; Ibn Hajar al-Asqalani, Inba’ al-ghumr iii, 516; al-
Malati, Nay! al-amal vi, 156—7; Ibn Taghri Birdi, Hawadith al-duhir, ed. Popper, i, 753.

47  Ibid, 757.

48  al-Maqrizi, Kitab al-Suliik iv, 574, Ibn Hajar al-Asqalani, Inba’ al-ghumr iii, 242.

49  Igarashi, The evolution 103—-5; idem, Land tenure 138—41.
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The Role of the Supreme Ustadar and Sultan Q&’itbay’s Financial
Reforms

On Sultan Qa’itbay’s accession in 872/1468, large-scale financial reform was
undertaken to counter this deteriorating financial situation.>° The position
of the supreme ustadar was also greatly affected. Together with drastic cuts
in expenditures, from 873/1468—9, the sultan simultaneously appointed the
dawadar kabir (executive secretary) Yashbak min Mahdi, a high military of-
ficial and his close confidante, to the positions of supreme ustadar, wazir and
malik al-umard@ bi-l-wajhayn al-Qibli wa-l-Bahri| kashif al-kushshaf,5' thus in-
tegrating Egypt’s regional and financial administration. Under his direction,
the Diwan al-Mufrad began to be administered under his handpicked officials.52
Yashbak min Mahdi was further appointed amir silah (amir of the arms) in
883/1478.53 The amir silah was the highest post in the Egyptian military hi-
erarchy after the atabak al-‘asakir (the commander in chief). Sultan Q&’itbay
appointed Yashbak min Mahdi to the post so as to both raise his status and
bring the igta“ attached to the post of amir silah within the sources of revenue
controlled by the two financial bureaus to fund their operations.

After Yashbak min Mahdi, it became customary for the dawadar kabir
(occasionally the amir silah or an amir of a hundred) to hold the positions of
supreme ustadar, wazir and malik al-umara’ bi-l-wajhayn al-Qibli wa-l-Bahri|
kashif al-kushsha.f5* From Sultan Q@’itbay’s financial reforms until the fall

50 For more on the financial reform, see Igarashi, The financial reforms; idem, Land tenure
chap. 5.

51 In the chronicles (especially Ibn lyas's Bada’i‘ al-zuhir), the title of “kashif al-kushshaf’
is used more frequently than “malik al-umara’ bi-l-wajhayn al-Qibli wa-l-Bahri,” but other
sources such as waqf deeds attest that both titles refer to the same position. For example,
‘Imad Badr al-Din Aba Ghazi (ed.), Watha’iq al-sultan al-ashraf Tamanbay 222; al-Jawhari,
Inba al-hasr 58.

52  Igarashi, The financial reforms 36-8; idem, Land tenure 157—60.

53  al-Malati, Nay! al-amal vii, 219; Ibn Iyas, Bad@’i‘ al-zuhur, ed. Mustafa 1960—7s5, iii, 149.

54  From Sultan Qaytbay’s financial reforms until the fall of the Mamluk dynasty, there were
18 appointments of supreme ustadar, of which 13 were of powerful military officials such
as the dawadar kabir. The pattern of simultaneous office holding was as follows: three
examples of the following five posts being held—dawadar kabir, amir silah, wazir, kashif
al-kushshaf and supreme ustadar (nos. 76, 8o, 83); three examples of the following four
posts being held—dawadar kabir, wazir, kashif al-kushshaf and supreme ustadar (nos. 74,
82, 84); two examples of the following three posts being held—dawadar kabir, wazir and
supreme ustadar (nos. 78, 85); one example of the following three posts being held—
dawadar kabir, kashif al-kushshaf and supreme ustadar (who subsequently oversaw the
Diwan al-Wizara) (no. go); one example of the following three posts being held—amir
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of the Mamluk dynasty, there were 18 appointments to the post of supreme
ustadar who served an average of 32.9 months (2.7 years) in office, twice as
long as the average noted earlier. Sultan Q&’itbay’s financial reforms and ac-
companying appointments of powerful military officials to the post of su-
preme ustadar served to stabilize the state’s finances and consequently extend
the supreme ustadar’s term of service.’®> By controlling the state’s finances
and Egypt’s regions, the dawadar kabir was the most important office after the
sultan’s, and the ascent of dawdadar kabir to sultan continued with men like
al-Zahir Qansth (no. 82), al-Adil Tamanbay (no. 83) and al-Ashraf Qansih al-
Ghawnri (no. 84).

In Qansuh al-Ghawr’s reign (906—22/1501-16), the method of appointing
the supreme ustadar underwent a change. When Tuqtabay (no. 86), the amir
of a hundred who had combined the posts of supreme ustadar and wazir died
in Rajab go8/January 1503, there was a succession of three men only holding
the post of supreme ustadar (nos. 87, 88, 89). Until the accession of Qansuh
al-Ghawri, the most powerful man in each reign had served simultaneously as
dawadar kabir, the supreme ustadar, wazir, and kashif al-kushshaf, and then
became sultan through a coup d’état. After his accession, Qansth al-Ghawri
apparently halted the simultaneous holding of many posts to prevent threats
to his own position, and the supreme ustadar was appointed solely to that
office.

At the same time, during his reign, the role of financial officials who were
close associates of the sultan and directly under his orders, such as the bardadar
al-sultan (the sultanic bailiff), in the state’s finances was greatly expanded.
While the supreme ustadar was theoretically appointed above them, the real-
ity was that these officials had considerable influence over the management
of the Diwan al-Mufrad.>® From 9o8/1502 onwards, the bardadar al-sultan Tbn

silah, wazir and supreme ustadar (no. 81); two examples of the following four posts being
held—amir of a hundred, wazir, kashif al-kushshaf and supreme ustadar (nos. 79, 91); one
example of the following three posts being held—amir of a hundred, wazir and supreme
ustadar (no. 86).

55  However, Taghri Birdi min Yalbay al-ZahirT (no. 77), the supreme ustadar in the latter
half of Sultan Qaytbay’s reign and at twelve years the longest-serving among all supreme
ustadars, was never made dawadar kabir. He had been Yashbak min Mahdr's private
khazindar, and after the latter’s death in 885/1481 was appointed the supreme ustadar
in his stead. It seems likely that Taghr1 Birdr’s long period in office was made possible
because he was part of Yashbak min Mahdrt’s personal staff of financial administrators
whom under his guidance had stabilized the operations of the Diwan al-Mufrad while
Sultan Qaytbay had steadied the political situation.

56  Igarashi, The financial reforms 50-1; idem, Land tenure 174—6.



130 IGARASHI

Ab1 al-Jalad presided over the management of the three financial bureaus of
the Diwan al-Mufrad, Diwan al-Khass and Diwan al-Wizara.5” Subsequently, in
914/1508, Qansith al-Ghawr1 appointed his nephew Tamanbay (the future sul-
tan al-Ashraf Tamanbay) to the position of dawadar kabir together with those
of supreme ustadar and kashif al-kushshaf- However, this can clearly be seen as
indicating that his close relative was being singled out for succession by being
appointed to a post from which so many sultans had emerged. In 918/1512,
Tamanbay presided over all the bureaus including the Diwan al-Wizara, and
became nizam al-mulk (regent).5® However, as can be seen with the subse-
quent bardadar al-sultan Hajj ‘Ali al-Barmaw1 who took on the management of
the Diwan al-Mufrad,>® the direct oversight of the sultan over the operations
of the Diwan al-Mufrad continued.

The Career Patterns of those Appointed Supreme Ustadar

Among the 52 appointees to the post of supreme ustadar, 41 were military men,
and the remaining 11 were civil officials (nos. 14, 23, 38, 41, 49, 57, 59, 60, 71, 75,
89 in the Appendix).6° As already noted, the supreme ustadar was a military
office, and while civil officials such as Zayn al-Din Yahya al-Ashqar were ap-
pointed to the post, in fact over 80% of its holders were military officers.

The first civil administrator to be appointed as supreme ustadar was Sa‘d al-
Din Ibrahim ibn Ghurab (no. 14) in 803/1401. At the time, he was an important
figure serving concurrently as nazir al-khass and nazir al-jaysh (the chief of
the military bureau), two of the highest positions in the civil bureaucracy, and
with the downfall of the supreme ustadar Yalbugha al-Salimi (no. 13), he was
also appointed supreme ustadar while retaining his previous positions.! At his
inauguration, it was noted that he was in civilian robes, thus signaling that the
post of supreme ustadar was essentially for military officials.52

57 Ibn lIyas, Bada’i‘ al-zuhir iv, 44.

58 Ibid., 284.

59  Ibid,, 380-1, 390-1;V, 5, 67.

60  Those in the sources who had al-amir appended to their name, those who were amirs at
the time of their appointment, and those who in previous positions had military titles
such as walf and kashif were categorized as military officials. This does not necessarily
mean that such individuals spent their entire career as military men.

61 al-Magqrizi, Kitab al-Sulitk iii, 1056.

62 Ibn Hajar al-Asqalani, Inba’ al-ghumr i, 144. However, at the time he held an igfa“as mili-
tary men did. See al-Maqrizi, Kitab al-Sulik iii, 1067.



THE OFFICE OF THE USTADAR AL-‘ALIYA 131

Later, when Taj al-Din ‘Abd al-Razzaq ibn al-Haysam (no. 23) became the
supreme ustadar in 812/1409, al-Maqrizi says that during his inauguration cer-
emony “he wore an amir’s robes (zayy al-umara‘), with a sword at his waist
and a kalaftah cap,” hence taking office as a military official.53 When he later
took office as a wazir in 816/1413 after his dismissal from the office of the su-
preme ustadar in 814/1411, he once again became a civil official and returned
to his bureaucrat’s robes.54 Ibn Taghri Bird1 also says that Zayn al-Din Yahya al-
Ashqar was considered an “amir” despite continuing to wear the farajiya robes
and turban of a civil official after becoming the supreme ustadar.> The above
suggests that even when someone had made their career as a civil official and
became the supreme ustadar, the post was treated as a military one and its oc-
cupant considered a military official .66

In Safar 838/September 1434, in the midst of a worsening economic situa-
tion at the Diwan al-Mufrad, the Sultan al-Ashraf Barsbay forcibly appointed
Janibak al-Zayni ‘Abd al-Basit (no. 45) supreme ustadar, a mamlik serving as
private dawadar to the nazir al-jaysh Zayn al-Din ‘Abd al-Basit, the most pow-
erful man in the civil bureaucracy at the time.7 In reality, this was to give
control of the Diwan al-Mufrad to Zayn al-Din ‘Abd al-Basit, but the official ap-
pointment of a mamliik rather than the civil official Zayn al-Din ‘Abd al-Basit
as the supreme ustadar seems to have been due to the principle that it was a
military post.

While serving as a civil official, Zayn al-Din Yahya al-Ashqar controlled the
Diwan al-Mufrad for ten years as the supreme ustadar. He was followed by a
succession of civilian supreme ustadars, which suggests that his long period in
office had weakened the military principle. However, if we look at the careers of
the eleven civil officials who took up the post of supreme ustadar, nine of them
had experience working within the Diwan al-Mufrad, of whom eight had been

63 Ibid., iv, 110.

64  Ibid., 264.

65 Ibn Taghri Birdi, Hawadith al-duhir, ed. Shaltat, i, 46.

66  Not just the supreme ustadar but an amir’s private ustadar was also thought of as a mili-
tary office. For example, when Sulayman ibn al-Kuwayz, who came from a family that
had produced a great number of bureaucrats and who himself had held the post of katib
(scribe) in the Diwan al-Wizara, became ustadar for Amir Sarim al-Din Ibrahim (Sultan
Shaykh'’s son), it was noted he “threw away the appearance of his father and siblings,
wearing military garb and a sword,” signaling his switch from civil to military official. See
al-Maqrizi, Kitab al-Suluk iv, 372; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 100.

67 Ibn Hajar al-Asqalani, Inba’ al-ghumr iii, 537; Ibn Taghri Birdi, al-Nujum al-zahira xv,
51—2; al-Sakhawi, al-Daw’ al-lami* iii, 56. As for Zayn al-Din ‘Abd al-Basit, see Igarashi,
Madrasahs, their shaykhs, and the Civilian Founder 80—3.
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nagir al-Diwan al-Mufrad (nos. 14, 23, 41, 49, 57, 59, 71, 89). It is therefore clear
that those civil officials who became supreme ustadars were appointed to the
post due to their familiarity with the operations of the Diwan al-Mufrad.6®

Now let us examine the careers of those military men appointed supreme
ustadar, a military post requiring financial acumen. Prior to Sultan Q&’itbay’s
financial reforms of 873/1468-69, a total of 29 individuals became the supreme
ustadar (nos. 1-3, 5, 7—9, 11-13, 22, 24—26, 30—34, 36, 39, 40, 45—48, 50, 52, 55), of
whom 13 had experience in financial operations as the personal staff of amirs,
such as being their private ustadar (nos.1, 2, 5, 7, 9, 22, 25, 26, 33, 36, 39, 40, 52);
as noted above, these included the first supreme ustadar Bahadur al-Manjaki
(no.1). Furthermore, 11 of these 29 had experience as local governors (wali,
kashif) in Egypt prior to becoming the supreme ustadar (nos. 8, 11, 12, 24, 30, 31,
39, 40, 48, 50, 55). The first individual to make the transition from local gover-
nor to supreme ustadar was the aforementioned Yalbugha al-Majnian (no. 8).
Having served as the na’ib al-wajh al-Qibli (appointed in 793/1391)%° and na’ib
al-wajh al-Bahri (appointed in 798/1395)7° successively, he was made supreme
ustadar, and subsequently served concurrently as na’ib al-wajh al-Bahrt. As al-
ready noted, the Diwan al-Mufrad's income was supplied by the majority of
Egypt’s agricultural settlements, and as the role of the supreme ustadar in the
governance of Egypt’s regional administration expanded, an increasing num-
ber of people with experience as local governors were made supreme ustadar.

Following Sultan Q&’itbay’s financial reform, two individuals were appointed
solely to the post of supreme ustadar (nos. 77, 88), but both already had expe-
rience with the position because they had served as private khazindar (trea-
surer) to previous appointees who had combined the posts of the supreme
ustadar with that of dawadar kabir. The above suggests that the position of
supreme ustadar was one in which the practical experience of candidates in
finance and local government was prioritized, rather than one to which they
were simply promoted, in the manner of other top military offices.

On the other hand, there are suggestions that an influential group coalesced
within the Diwan al-Mufrad due to the large number of appointees to the
post of supreme ustadar from among the Ibn Abi al-Faraj family and those

68 Cf. Loiseau, Reconstruire la maison du sultan i, 207.

69 Ibn al-Furat, Ta’rikh al-duwal wa-l-mulitk ix, 248; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi
Shuhba i, 369.

70 Ibid., i, 573; Ibn al-Furat, Ta’rikh al-duwal wa-l-mulik ix, 428.
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connected with them.” T3j al-Din ‘Abd al-Razzaq ibn Abi al-Faraj (no. 12),”? the
patriarch of the family, who had originally served as katib (scribe) in the com-
mercial town of Qatya in Lower Egypt, became head of finance in the town as
nagir Qatya and then switched from being a civil to a military official when ap-
pointed walt Qatya (governor of Qatya). Subsequently appointed a wazir in the
central government in Cairo, he was made the supreme ustadar in 801/1399.73
On this occasion, he was dismissed from the post of supreme ustadar within
a month, but the family subsequently became deeply involved in the position.

In 814/1411, his son Fakhr al-Din ‘Abd al-Ghani ibn Abi al-Faraj (no. 24), hav-
ing been kashif al-wajh al-Bahri and na’ib Qatya, was appointed the supreme
ustadar.” He was to be appointed supreme ustadar on a total of three occa-
sions (nos. 24, 27, 29), and it is notable that during his third period of service,
the entire financial administration was within his hands, as he was granted the
amirate of a hundred and combined the post with those of mushir al-dawla,
wazir, kashif al-wajh al-Bahri, and nagzir waqf al-ashraf (administrator of the
wagqf dedicated to the Prophet’s descendants) and served also as the private
ustadar of al-Muw’ayyad Shaykh’s son Sarim al-Din Ibrahim.”

After his death, his sister’s husband Aba Bakr ibn Qutlabak ibn al-Muzaw-
waq (no. 30), who had already served as Fakhr al-Din’s representative in the
latter’s posts of kashif al-wajh al-Qibli and kashif al-Gharbiyya, was appointed
the supreme ustadar.”® In 828/1425, Fakhr al-Din’s son Zayn al-Din ‘Abd al-
Qadir (no. 39) was appointed the supreme ustadar and served for four and a
half years,”” whereas his younger brother Nasir al-Din Muhammad was twice
made the supreme ustadar (nos. 46, 54).78

71 For more on the family, see Martel-Thoumian, Les civils et ladministration 226-37.
However, it should be noted that appointments to the post of the supreme ustadar were
undertaken on the sultan’s initiative, and did not become an inheritance of the Ibn Abi
al-Faraj family.

72 For more on this figure, see al-Maqrizi, Kitab al-Suliik iv, 26; al-Sakhawi, al-Daw’ al-lami*xi,
128; iv, 249; Martel-Thoumian, Les civils et ladministration 232—3.

73 al-Maqrizi, Kitab al-Suluk iii, 965.

74  Ibid, iv, 180; Ibn Hajar al-Asqalani, Inba@’ al-ghumr ii, 483; al-Jawhari, Nuzhat al-nufis ii,
285.

75 al-Maqrizi, Kitab al-Suliik iv, 356, 359, 372, 423, 440, 444; al-Ayni, 1qd al-Juman i, 262, 265,
298; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 92, 100, 134, 158, 161—2.

76  Ibid, 175; al-‘Ayni, Tqd al-Juman i, 391; al-Jawhari, Nuzhat al-nufus ii, 418—9.

77  al-Ayni, Tqd al-Juman ii, 249. For his biography, see Ibn Taghri Birdi, al-Manhal al-saft vii,
320-2; al-Sakhawi, al-Daw’ al-lami‘iv, 272; al-Maqrizi, Kitab al-Sulitk iv, 693.

78  1Ibid,, iv, 147; al-Ayni, Iqd al-Juman ii, 535; Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iv, 131.
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The aforementioned Zayn al-Din Yahya al-Ashqar was also known to be “a
relative of Ibn Abi al-Faraj (qarib ibn Abt al-Faraj),””® but the connection re-
mains opaque and it does not appear that the rise of the former was due to
the actions of the family.8° However, it seems appropriate to consider his close
association with the Ibn Abi al-Faraj family as the background for his connec-
tion with the operations of the Diwan al-Mufrad. In any case, on becoming the
supreme ustadar, he began to form his own private network within the Diwan
al-Mufrad, separate from that of the Ibn Abi al-Faraj family. As a result, the
individuals appointed supreme ustadar after al-Ashqar were those who had
worked under him and to whom he was related by marriage.

After al-Ashqar’s downfall, his daughter’s husband Shams al-Din Mansur
ibn al-Safiy,8! who he had made nazir al-Diwan al-Mufrad, was appointed
supreme ustadar three times (nos. 59, 63, 69). In addition, he was related by
marriage to Sharaf al-Din Muasa ibn Katib Gharib,82 who was twice appointed
supreme ustadar (nos. 71, 73) and even after Sultan Q&’itbay’s financial reforms
continued to manage the Diwan al-Mufrad under Yashbak min Mahdi.83 The
aunt of Taj al-Din ‘Abd Allah ibn Nasr Allah ibn al-Mags1 (no. 75), who was
appointed supreme ustadar in place of Yashbak min Mahdi when the latter
temporarily resigned the post in 882/1477,%* was married to al-Ashqar, and
their daughter was married to Taj al-Din ‘Abd Allah.%5 Based on the above,
it seems likely that Sultan Q&itbay’s financial reforms sought to strengthen
the sultan’s control over the operations of the Diwan al-Mufrad by taking the
initiative away from Zayn al-Din Yahya al-Ashqar’s faction that maintained its
influence in the diwan.

79  Ibn Taghri Birdi, al-Manhal al-safi xii, 8o.

80  According to Ibn Taghri Birdi, al-Ashqar failed as both nazir al-diwan al-mufrad and nagir
al-istabul (the controller of the Sultanic stable) and was in great poverty, and was only
appointed nazir al-Diwan al-Mufrad through Qiz Taghan (no. 47) who made his appoint-
ment to the post of supreme ustadar conditional on giving al-Ashqar the post. This paved
the way for his later success. Ibn Taghri Birdi, al-Manhal al-safi xii, 81.

81 Ibn Taghri Birdi, Hawadith al-duhir, ed. Popper, ii, 587—9; al-Sakhawi, al-Daw’ al-lami‘x,
170-1.

82 Ibid., 192.

83 al-Malati, Nay!l al-amal vii, 54; Ibn lyas, Bada'i‘ al-zuhur iii, 79.

84  Ibid,, 130; al-Malati, Nay! al-amal vii, 190.

85  al-Sakhawi, al-Daw’ al-lami‘v, 71—3.
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Conclusion: The Life of a Military Financier

The post of the supreme ustadar was a military one, but required financial acu-
men, and thus was difficult for purely military men steeped in battle. The result
was a strong tendency toward the appointment of individuals with experience
in provincial and financial offices. Moreover, a close look at the careers of the
appointees to the supreme ustadar shows that many had prior knowledge and
experience of bureaucratic and financial administration, with backgrounds
that meant they could not be pigeon-holed as “Men of the Sword.” Many had
spent their careers within the civil bureaucracy before shifting their status to
that of military officers.

One case in point is Taj al-Din ‘Abd al-Razzaq ibn Abi al-Faraj, who was raised
from a katib in Qatya to walt Qatya and military status. Other examples include
the powerful supreme ustadar during Sultan al-Nasir Faraj's time, Jamal al-Din
Yusuf al-Bir1 (no. 22 in the Appendix), whose father had been khatib (preacher)
in Bira in Asia Minor, and who had received the education of an ‘alim “in the
garb of jurists (bi-zayy al-fugaha’),"8¢ studying the Quran, jurisprudence and
Arabic from a young age and demonstrating his learning to well-known schol-
ars. However, when he moved to Damascus and was reduced to extreme pov-
erty, “he wore soldier’s robes” (tazayya bi-zayy al-jund)®” by joining the military
class, and began his career as a military officer as a ballasi (tax collector) to the
kashif of the suburbs (barr) of Damascus, and subsequently was the private
ustadar to Amir Bajjas and many other powerful amirs.8® Additionally, Badr
al-Din Hasan ibn Muhibb al-Din (no. 26), who was appointed the supreme
ustadar in al-Mu’ayyad Shaykh'’s reign, was originally the katib al-sirr (confi-
dential secretary) of Tripoli, where his father was a bureaucrat. He deepened
his relationship with the then na’ib (viceroy) of Tripoli, Shaykh, subsequently
took military office as his private ustadar and then became supreme ustadar
when the latter became sultan.8?

Others made their careers in the army, despite coming from bureaucratic
families that had produced many civil officials. Salah al-Din Muhammad
ibn Nasr Allah (no. 32) was a scion of the Ibn Nasr Allah family that count-
ed many nazirs and katibs,%° and whose father had served as wazir and nagzir

86 Ibn Hajar al-Asqalani, Inba’ al-ghumr ii, 445.

87  Ibn Taghri Birdi, al-Manhal al-safi xii, 189.

88  Ibid,, xii, 189—90; al-Sakhawi, al-Daw’ al-lami x, 294—5; Ibn Hajar al-‘Asqalani, Inba’ al-
ghumr ii, 445.

89  al-Sakhawi, al-Daw’ al-lami‘iii, 102.

90 For more on the family, see Martel-Thoumian, Les civils et ladministration 212—25.
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al-khass. However, he alone made a career in the military, rising from the hajib
(chamberlain) of Sultan al-Nasir Faraj to amir of ten, and then to supreme
ustadar.®! Zayn al-Din ‘Abd al-Rahman ibn al-Kuwayz (no. 48) was also from
the Ibn al-Kuwayz family that had produced many bureaucrats,®? whose father
had been a katib al-sirr and nagir al-jaysh, yet he “grew up in a soldier’s robes”
(nasha’ ‘ala zayy al-jund)®® and was a member of the dawadariyya sighar
(inkstand holders) during Sultan al-Ashraf Barsbay’s reign, and became the
supreme ustadar via a stint as na’ib of Alexandria.®* In these cases, they prob-
ably learned their bureaucratic skills and techniques at home while they were
young. Following Taj al-Din ‘Abd al-Razzaq ibn Ab1 al-Faraj, the Ibn Abi al-Far-
aj became a martial family that produced numerous military officers, mostly
employed as local governors throughout Egypt, and three of whom became
the supreme ustadar. However, judging from the fact that Taj al-Din ‘Abd al-
Razzaq ibn Abi al-Faraj himself changed status from a civil office to a military
one, it is probable that they also had acquired knowledge of the ins and outs of
bureaucracy rather than merely being military officers.

Even though they had a Turkish name and appeared as Mamluks, those
appointed supreme ustadar were often individuals who had unique careers.
Yalbugha al-Salim1 (no. 13) was originally a Muslim freeman named Yasuf, who
studied tasawwuf (Sufism), jurisprudence (figh), arithmetic (hisab) and astrol-
ogy (nwjum), and acquired the seven readings of the Quran. His owner Sultan
Barqiiq took notice of this knowledge and appointed him administrator (nazir)
of the troubled Salihiyya Khanga, whose finances he resurrected; he was then
appointed the executor (wasi) in Barqaq’s will.%% Taghri Birdi min Yalbay al-
ZahirT’s background is uncertain but he received an Islamic education in the
Hanafi School and later was a Sufi of the Qadiriyya order (no. 77).%¢ Janibak
N2’ib Jidda (no. 50) worked for many years as the shadd (superintendent) of
Jeddah, an important commercial port on the coast of the Red Sea.?”

The Mamluk dynasty was a military government, but its financial adminis-
tration saw a great deal of cooperation between military officers and civilian
officials. There were many military posts connected with finance, such as the
private ustadars of amirs, the ustadars of the Syrian provinces, or the various

91 Ibn Taghri Birdi, al-Manhal al-safi x 23-4.

92 Formore on the family, see Martel-Thoumian, Les civils et ladministration 238—48.
93 Ibn Taghri Birdi, al-Manhal al-safi vii, 168.

94  Ibid., 168—9.

95  al-Magqrizi, Kitab al-Mawa‘iz iv, 159—63.

96  al-Sakhawi, al-Daw’ al-lami‘iii, 30-1.

97  Asfor him, see Mortel, Grand Dawadar 437-56.
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shadds such as the shadd al-dawawin who were responsible for tax collection
at the Diwan al-Wizara.%8 The supreme ustadar during the Circassian Mamluk
era was at the apex of these military offices connected to the administration of
finance. From the careers of those appointed to the supreme ustadar, we can
surmise that there were a certain number of military officers who dealt with fi-
nancial matters who were equipped with the knowledge and expertise related
to clerical and financial administration; I have provisionally called these indi-
viduals “military financiers.” Studying their roles, which spanned both sides
of the basic official framework of “Men of the Sword” and “Men of the Pen,”
is clearly essential to deepening our understanding of the Mamluk dynasty’s
politics and administration.

Appendix: The Supreme Ustadars (ustadar al-‘aliya) of Egypt

=

Bahadur al-Manjaki:%® Ramadan 784—Jumada 11 790

Jamal al-Din Mahmaud ibn ‘Al1:190 Jumada 11 790—Safar 792

Qurqumas al-Tashtamuri:10! Safar 792—Rabr* 11 792

Jamal al-Din Mahmud ibn ‘Ali (no. 2; 2nd. appointment): Rabi 11 792—Rajab 794
Rukn al-Din ‘Umar ibn Muhammad ibn Qaymaz:1°2 Rajab 794—Ramadan 794
Jamal al-Din Mahmd ibn ‘All (no. 2; 3rd. appointment): Ramadan 794—Safar 798
Qutlabak al-‘Ala’'1:193 Safar 798—Ramadan 799

Yalbugha al-Ahmadi al-Majnan:'%4 Ramadan 799-Dha 1-Qa‘da 8oo

Nasir al-Din Muhammad ibn Sunqur al-Bakjart:1°> Dhii 1-Qa‘da 8oo—Rajab 801
Yalbugha al-Majnan (no. 8; 2nd. appointment): Rajab 801—Shawwal 801

Zayn al-Din Mubarak Shah al-Zahiri:196 Shawwal 8o1—-Shawwal 8o1

Taj al-Din ‘Abd al-Razzaq ibn Ab1 al-Faraj:°” Shawwal 801-Dhii 1-Qa‘da 801
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98  al-Qalqashandi, Subh al-a‘sha iv, 22.

99  Ibn Qadi Shuhba, Ta’ritkh Ibn Qadi Shuhba i, 254; Ibn Taghri Birdi, al-Manhal al-saft iii,
435-6.

100 Ibid,, xi, 213—4.

101 Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba i, 362.

102 Ibn Taghr Birdi, al-Manhal al-safi viii, 312; al-Sakhawi, al-Daw’ al-lami* x, 289—90; Ibn
Hajar al-Asqalani, Inba’ al-ghumr ii, 417.

103 Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba iv, 385,

104 Ibid,, iv,138—9.

105 Ibid,, i, 665.

106  Ibn Taghri Birdi, al-Manhal al-safi ix, 192; al-Sakhawi, al-Daw’ al-lami‘vi, 237.

107  al-Maqrizi, Kitab al-Suluik iv, 26; al-Sakhawi, al-Daw’ al-lami‘ xi, 128; iv, 249.
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24.
25.
26.

27.
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29.

30.

108

109

110

111

112

113

114
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Yalbugha al-Salimi:1%8 Dha I-Qa‘da 8o1-Rajab 803

Sa‘d al-Din Ibrahim ibn Ghurab:1%° Rajab 803-Dha l-Qa‘da 803

Nasir al-Din Muhammad ibn Sunqur (no. g; 2nd. appointment): Dha 1-Qa‘da
803—-Dhu al-Hijja 803

Sa‘d al-Din Ibrahim ibn Ghurab (no. 14; 2nd. appointment): Dha 1-Hijja 803—
Ramadan 805

Rukn al-Din ‘Umar ibn Qaymaz (no. 5; 2nd. appointment): Ramadan 8o5-Dhit
1-Qa‘da 8o5

Yalbugha al-Salimi (no. 13; 2nd. appointment): Dhit 1-Qa‘da 8o5-Muharram 806
Rukn al-Din ‘Umar ibn Qaymaz (no. 5; 3rd. appointment): Muharram 806—
Rabi‘1 806

Sa‘d al-Din Ibrahim ibn Ghurab (no. 14; 3rd. appointment): Rabi‘ 1 806-Jumada 1
8o7

Rukn al-Din ‘Umar ibn Qaymaz (no. 5; 4th. appointment): Jumada 1 8o7-Rajab
807

Jamal al-Din Yasuf al-Biri:'® Rajab 8o7—Jumada 1 812

Taj al-Din ‘Abd al-Razzaq ibn al-Haysam:!! Jumada 1 812—Rabi‘ 11 814

Fakhr al-Din ‘Abd al-Ghani ibn Abi al-Faraj:1'2 Rab1* 11 814—Rajab 814

Mankalt ustadar Jarkas al-Khalili:'® Rajab 814-(Safar 815)

Badr al-Din Hasan ibn Muhibb al-Din al-Tarabulusi:'* Safar 815—Jumada 11 816
Fakhr al-Din ‘Abd al-Ghani ibn Abi al-Faraj (no. 24; 2nd. appointment):
Jumada 11 816-Ramadan 817

Badr al-Din Hasan ibn Muhibb al-Din al-Tarabulusi (no. 26; 2nd. appointment):
Ramadan 817-Rabi‘ 11 819

Fakhr al-Din ‘Abd al-Ghani ibn Abi al-Faraj (no. 24; 3rd. appointment): Rabi‘ 11
819—Shawwal 821

Abu Bakr ibn Qutlabak ibn al-Muzawwaq:"> Shawwal 821-Rabi‘ 1 823

al-Maqrizi, Kitab al-Mawa'iz iv, 159—63; Ibn Taghri Birdi, al-Manhal al-saft xii, 174-8; al-

Sakhawi, al-Daw’ al-lami*x, 289—9o.

Ibn Taghri Birdi, al-Manhal al-safi i, 104-12; al-Sakhawi, al-Daw’ al-lami‘i, 65—7.

Ibn Hajar al-‘Asqalani, Inba’ al-ghumr ii, 445-8; Ibn Taghr1 Birdi, al-Manhal al-safi xii,
189—96; al-Sakhaw1i, al-Daw’ al-lami‘x 294—7.

Ibn Hajar al-Asqalani, Inba’ al-ghumr iii, 462; al-Sakhawi, al-Daw’ al-lami‘ iv, 191; Ibn
Taghri Birdi, al-Manhal al-safi vii, 254-5.

Ibn Hajar al-Asqalani, Inba’ al-ghumr iii, 182—4; al-Sakhawi, al-Daw’ al-lami‘ iv, 249-50;
Ibn Taghri Birdi, al-Manhal al-safi vii, 314-8.

As for his assumption of office as the supreme ustadar, see Ibn Hajar al-‘Asqalani, Inba’ al-
ghumr ii, 485; al-Maqrizi, Kitab al-Suliik iv, 187. The exact date of his dismissal is unknown.
Ibn Taghri Birdi, al-Manhal al-safi v, 85-8; al-Sakhawi, al-Daw’ al-lami‘iii, 102.

Ibid., xi, 66.
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40.
41.
42.

43.

44.

45.
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47.

116
117
118
119
120

121

122
123
124
125
126

127

Yashbak Anali (Inali) al-Mwayyadi:"'6 Rabi‘ 1 823-Rabi‘ 1 824

Salah al-Din Muhammad ibn Hasan ibn Nasr Allah:'7 Rabi‘ 1 824—Dhi 1-Hijja 824
Arghan Shah al-Narazi:'® Dha l-Hijja 824-Ramadan 825

Aytamish al-Khad11:'"® Ramadan 825-Dhu I-Qa‘da 825

Arghtin Shah al-Narazi (no. 33; 2nd. appointment): Dha 1-Qa‘da 825-Shawwal
826

Nasir al-Din Muhammad ibn Muhammad ibn Bawali (Abt Wali):120 Shawwal
826—Jumada 1 827

Salah al-Din Muhammad ibn Hasan ibn Nasr Allah (no. 32; 2nd. appointment):
Jumada 11 827-Jumada 1 828

Badr al-Din Hasan ibn Nasr Allah:?! Jumada 1 828—-Ramadan 828

Zayn al-Din ‘Abd al-Qadir ibn ‘Abd al-Ghani ibn Abi al-Faraj:'?2 Ramadan 828-
Rabi 11 833

‘Ala’ al-Din Agbugha al-Jamali:12% Rabi* 11 833—Dhii I-Qa‘da 833

Karim al-Din ‘Abd al-Karim ibn Katib Manakh:1?* Dha 1-Qa‘da 833—Rabi‘ 11 835
Badr al-Din Hasan ibn Nasr Allah (no. 38; 2nd. appointment): Rabi‘ 11 835—
Jumada 11 835

‘Ala’ al-Din Agbugha al-Jamali (no. 40; 2nd. appointment): Jumada 11 835—
Muharram 836

Karim al-Din ‘Abd al-Karim ibn Katib Manakh (no. 41; 2nd. appointment):
Muharram 836—Safar 838

Janibak al-Zayni ‘Abd al-Basit:125 Safar 838—Dhu I-Hijja 842

Nasir al-Din Muhammad ibn Abi al-Faraj:'26 Dhu 1-Hijja 842—Muharram 844 (or
Dhi I-Hijja 843)

Qiz Tughan (Taghan al-Sayfi ‘Allan Raqz):12” Muharram 844 (or Dha 1-Hijja 843)-
Rajab 845

Ibid., x, 275; Ibn Taghri Birdi, al-Manhal al-safi xii, 134.

Ibid., x, 23-6.

Ibn Hajar al-Asqalani, Inba’ al-ghumr iv, 56; al-Sakhawi, al-Daw’ al-lami‘ii, 267-8.
Ibid., 224-5; Ibn Taghri Birdi, al-Manhal al-saft iii, 139—41.

Ibid., xi, 17-8; al-Maqrizi, Kitab al-Suliik iv, 644—5; al-‘Ayni, Iqd al-Juman ii, 196.
Ibn Hajar al-Asqalani, Inba’ al-ghumr iv, 202—-3; al-Sakhawi, al-Daw’ al-lamiiii, 130-1; Ibn
Taghri Birdi, al-Manhal al-safi v, 141-4.

Ibid., vii, 320—2; al-Sakhaw1, al-Daw’ al-lami‘iv, 272.

Ibn Taghri Birdi, al-Manhal al-saft ii, 485-6.

Ibid., vii, 340—4; al-Sakhawi, al-Daw’ al-lami‘iv, 313—4.

Tbid., iii, 56.

Ibid., viii, 55-6; Ibn Taghri Birdi, al-Manhal al-safi x, 115-6.

Ibid., vii, 26-8; al-Sakhaw1, al-Daw’ al-lami‘iv, 10-1.
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52.
53.
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58.
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62.
63.

64.

65.

66.

128
129
130
131
132
133
134

135
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Zayn al-Din ‘Abd al-Rahman ibn al-Kuwayz:!?8 Rajab 845—Rabi 11 846

Zayn al-Din Yahya ibn ‘Abd al-Razzaq al-Ashqar, garib Ibn Abi al-Faraj:12°
Rabi 11 846—Muharram 857

Janibak al-Zahiri N2’ib Jidda:¥¢ Muharram 857-Rabi‘ 1 857

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 2nd. appointment):
Rabi‘ 1 857-Shawwal 857

Nasir al-Din ‘Ali ibn Muhammad al-Ahnas1:13! Shawwal 857—Safar 858

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 3rd. appointment):
Safar 858-Dhu 1-Qa‘da 858

Nasir al-Din Muhammad ibn Abi al-Faraj (no. 46; 2nd. appointment): Dha
1-Qa‘da 858—Muharram 859 (or Dhu l-Hijja 858)

al-Zayni Qasim:'32 Muharram 859 (or Dhu I-Hijja 858)-Rajab 859

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 4th. appointment):
Rajab 859—Jumada 11 860

Zayn al-Din (Sa‘d al-Din) Faraj ibn al-Nahhal:33 Jumada 11 860—Shawwal 861
Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 5th. appointment):
Shawwal 861-Dhu 1-Qa‘da 864

Shams al-Din Mansir ibn al-Safiy:!34 Dha 1-Qa‘da 864—Jumada 1 865

Majd al-Din Isma‘l ibn al-Baqar1:13% Jumada 1 865—Shawwal 865

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 6th. appointment):
Shawwal 865-Rabi‘ 1 867

al-Zayni1 Qasim (no. 55; 2nd. appointment): Rab1‘ 1 867—Jumada 1 867

Shams al-Din Mansar ibn al-Safiy (no. 59; 2nd. appointment): Jumada 11 867—
Rajab 867

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 7th. appointment):
Rajab 867—Rabi‘ 1 868

Majd al-Din Isma‘l ibn al-Bagari (no. 60; 2nd. appointment): RabI‘ 1 868—
Shawwal 868

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 8th. appointment):
Shawwal 868-Shawwal 868

Ibid., iv, 76-8; Ibn Taghri Birdi, al-Manhal al-saft vii, 168—9.

Ibid., 80—4; al-Jawhari, Inba’ al-hasr 172—5; al-Sakhawi, al-Daw’ al-lami‘x, 233—4.

Ibid., iii, 57—9.

Ibid., v, 296; Ibn Taghri Birdi, al-Nujim al-zahira xvi, 334.

Ibn Taghri Birdi, Hawadith al-duhar, ed. Shaltat, i, 442.

al-Sakhawi, al-Daw’ al-lamivi, 169; al-Malati, Nay! al-amal vi, 105.

Ibn Taghri Birdi, Hawadith al-duhir, ed. Popper, ii, 587—9; al-Sakhawi, al-Daw’ al-lami‘x,
170-1.

Ibid,, xi, 165-6; al-Malati, Nay! al-amal viii, 103; Ibn Iyas, Bad@’i‘ al-zuhir iii, 248—9.
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67.

68.

69.

70.

71
72.

73

74-
75-
76.
77-
78.
79-
8o.
81.
82.

136
137

138
139

140

141
142
143
144

Majd al-Din Isma‘l ibn al-Baqari (no. 60; 3rd. appointment): Shawwal 868—Dhit
1-Hijja 868

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; gth. appointment):
Muharram 869—Muharram 869

Shams al-Din Mansir ibn al-Safiy (no. 59; 3rd. appointment): Safar 869—Rabi 1
870

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; 10th. appointment):
Rabi‘ 11 870—Rajab 870

Sharaf al-Din Masa ibn Katib Gharib:13¢ Sha‘ban 870-Safar 871

Zayn al-Din Yahya al-Ashqar, garib Ibn Abi al-Faraj (no. 49; uth. appointment):
Safar 871—Shawwal 871

Sharaf al-Din Miisa ibn Katib Gharib (no. 71; 2nd. appointment): Shawwal 871
Sha‘ban 873

Yashbak min Mahdi:137 Sha‘ban 873-Rabi‘ 1 882

Taj al-Din ‘Abd Allah ibn Nasr Allah ibn al-Magqsi:13® Rabi 1 882—Rajab 883
Yashbak min Mahdi (no. 74; 2nd. appointment): Rajab 883—-Ramadan 885!3°
Taghri Birdi min Yalbay al-ZahirT al-Qadir1:#° Dha 1-Hijja 885-Dha 1-Qa‘da 897
Aqbirdi min ‘Ali Bay:! Dhii -Qa‘da 897-Dhii 1-Hijja go1

Kurtbay al-Ahmar:%2 Dhu I-Hijja go1—Rajab go2

Aqbirdi min ‘Ali Bay (no. 78; 2nd. appointment): Rajab go2—Ramadan go2
Kurtbay al-Ahmar (no. 79; 2nd. appointment): (Ramadan go2)*3-Rabi‘ 1 go3
Qansth Khal al-Nasir Muhammad:!## Rabi‘ 1 go3—Rabi‘ 1 904

Ibid., 127; al-Sakhawi, al-Daw’ al-lami‘x, 192; al-Malati, Nay! al-amal vii, 188.

Ibn lyas, Bad@’i‘ al-zuhur iii 173—4; al-Malati, Nay! al-amal vii, 267-8; al-Sakhawi, al-Daw’
al-lami‘x, 272—4.

Ibid., v, 71-3.

When Yashbak min Mahdi left Cairo commanding a military expedition against
Aqquyunlu in Rabi‘ 1 885/May-June 1480, the then nagir al-diwan al-mufrad, Majd al-
Din Isma‘l ibn al-Baqari (no. 60), provisionally undertook the duties of the supreme
ustadar on behalf of Yashbak during his absence. He continued to execute these duties
after Yashbak’s death in battle in Ramadan 885/November 1480 and then was dismissed
when Taghri Birdi min Yalbay al-ZahirT al-Qadiri, the khazindar of Yashbak, was officially
appointed as the supreme ustadar in Dha I-Hijja 885/February 1481. Ibid,, iii, 1667, 177;
al-Malati, Nay! al-amal vii, 256, 274—5.

Ibid,, iii, 30-1; idem, Majma“ al-mufannan, musalsal 5 Ta’rikh, fols. 235b—236b; Ibn Iyas,
Bada’i€ al-zuhur iv, 82.

Ibid., iii, 421; al-Sakhaw1, al-Daw’ al-lami‘ii, 315,

Ibn lyas, Bada’i‘ al-zuhur iii, 406; al-Ghazzi, al-Kawakib al-s@’ira, ed. Jabbur, i, 300.

The exact date of his appointment is unknown.

Ibn Iyas, Bada’i‘ al-zuhur iv, 404.
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Tamanbay al-Ashrafi:'4> Rabi‘1 9go4—Jumada 11 906

Qansiih al-Ghawri:*¢ Jumada 11 go6—-Shawwal o6

Misrbay:147 Shawwal go6-Muharram go7

Tuqtabay min Wali al-Din:*8 Muharram go7-Rajab 9o8

Taghri Birdi min Yalbay al-Zahir1 al-Qadiri (no. 77; 2nd. appointment): Rajab
908-Muharram gu

Timurbay:*® Muharram gn—Rabi 11 gu

Sharaf al-Din Yanus al-Nabulusi:'*° Rabi‘ 11 gu—Rajab 914

Tamanbay Ibn Akhi Qansah al-Ghawr1:15! Rajab 914-Ramadan 922

Abrak al-Ashraft:>2 Ramadan g22—-Dhu 1-Hijja 922

Ibid., iii, 463—4; al-Haskafi, Mut‘at al-adhhan i, 388—9.

Ibn lyas, Bada’i‘ al-zuhar iv, 2—3; Ibn al-Himsi, Hawadith al-zaman ii, n2—3; al-Ghazzi, al-
Kawakib al-s@irai, 294-7.

Ibn lyas, Bada’i al-zuhur iv, 27-8.

Ibid., 46; Ibn al-Himsi, Hawadith al-zaman ii, 166.

As for his assumption of office as the supreme ustadar, see Ibn lyas, Bada’i‘ al-zuhur iv, 8o.
As for his assumption of office as the supreme ustadar, see ibid., 82.

Ibid., v, 102-3.

As for his assumption of office as the supreme ustadar, see ibid., 109.
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Women in Mamluk Society






CHAPTER 6

Women in the Urban Space of Medieval
Muslim Cities

Yaacov Lev

Introduction

The examination of literary sources, especially from Mamluk Egypt, has
prompted scholars such as Huda Lutfi and Mounira Chapoutot-Remadi to
the conclusion that the disparity between the notions of what the position of
women in society should be and the realities of their everyday lives was very
great indeed. The methodology adopted by both Lutfi and Chapoutot-Remadi
can be described as a “reverse reading” of the sources. In other words, if a cer-
tain account refers to restrictions imposed on women then, according to their
approach, it shows that the social realities were very different, otherwise why
mention these restrictions at all? In her work, Lutfi relies almost exclusively on
the works of a fourteenth century Egyptian writer, Ibn al-Hajj (d. 737/1336—7)
and states that his book Kitab al-Madkhal “allows us to explore the discrep-
ancy between the ideal and real in medieval Egyptian society, showing that
prescriptive religious literature should not necessarily be taken as a reflection
of reality.

Chapoutot-Remadi draws on a wider selection of sources but she also views
the references of Mamluk chroniclers to women as a distortion of actual so-
cial realities. Her approach is best illustrated by the following statement: “Les
‘ulama’ sont unanimes, la rue est proscrite aux femmes: pourtant elle est tout
le temps occupée. Sil'éviction de la rue se retrouve dans tous les traités de fikh,
les interdits répétés ne sont que la preuve d’'une liberté exercée.”? In this article
I argue that this approach is methodologically problematic and that the writ-
ings referred to by both Lutfi and Chapoutot-Remadi cannot be systematically
treated as a distorting mirror of medieval social realities.

1 Lutfi, Manners and customs of fourteenth-century Cairene women 102.
2 See Chapoutot-Remadi, Femmes dans la ville Mamluke 146.
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My first point concerns the choice of sources. I would like to begin with a
remark about Ibn al-Hajj and his Kitab al-Madkhal. Despite the prestige it en-
joys among scholars, our knowledge of the author and his life is very restricted.
He apparently was not appreciated by his contemporaries and is barely men-
tioned in the biographical dictionaries of the Mamluk period. Ibn al-Hajj was
born in Fez and received his early education there. Apparently, at a young age
he went to Egypt where he acquired further education, and eventually became
a teacher. He was highly influenced by the teachings of an Andalusi shaykh
named Abit Muhammad Abii Jamza (d. 675/1276—7) who had a zawiya in Cairo.
Al-Maqrizi (1364-1442) characterized Ibn al-Hajj as a person with a tendency
towards mysticism who became known for his asceticism (zuhd), wara“ (i.e.,
strict adherence to what is permissible in food and drink, for example), and
charitable deeds (khayr). Al-Maqrizi presents a fair description of Ibn al-Hajj's
book Kitab al-Madkhal and says that it deals with the issue of niyya (a good
moral intention) that must accompany actions (‘amal) and warns against
unlawful innovations (bida‘) by explaining their hideous nature. Al-Magqrizi,
who during his career also served as a market supervisor (muhtasib), appears
to have been highly impressed by Ibn al-Hajj’s work, since he says that it is a
most illustrious and useful book that contains extraordinary, unique things.
Yet al-Magqriz1's appreciation of Ibn al-Hajj’s work was exceptional. By contrast,
the great mystic Sha‘rani (1493-1565) is very laconic when referring to Ibn al-
Hajj and defines his book as dealing with unlawful innovations, although he
refrains from commenting about its quality or value. He is more appreciative
of Ibn al-Hajj's personality and says that he was a learned and pious person
who (through his conduct) set an example for others. As befitting his religious
views, Ibn al-Hajj’s grave in the Qarafa cemetery was simple with no super-
structure over it (this type of burial was consistent with the taswiyat al-qubur
doctrine that advocated the leveling of graves with the surrounding earth). But
most certainly to Ibn al-Hajj’s strong dislike, it became a place of pilgrimage
and people believed that a divine blessing (baraka) emanated from it.3

Ibn al-Hajj belonged to the Maliki School of law and developed a strong
dislike of the religious and social practices of the Egyptians. Judging from his
writings, Ibn al-Hajj's views concerning Jews and Christians were character-
ized by bigotry and he advocated strict social segregation between Muslims
and non-Muslims. His remarks about women and many other issues were no

3 al-Maqrizi, Kitab al-Muqaffa al-kabir, 1987—91 ed., vii, go—1; Ibn Zayyat, al-Kawakib al-sayyara
fttartib al-ziyara 320. For the taswiyat al-qubir doctrine, see Taylor, In the vicinity of the righ-
teous 181—2.



WOMEN IN THE URBAN SPACE OF MEDIEVAL MUSLIM CITIES 147

less vehement and he can be described as a puritan and stern moralist. It is
worth inquiring to what extent his book reflects social realities or his own idio-
syncratic views. However, his idiosyncrasies may have tallied with the Muslim
moral vision and perceptions of an ideal society and the disparity between the
two would not have been that great.

Elsewhere, while examining the responses to the 822/1419-20 and 833/1429—
30 outbreaks of plague, I have argued that the measures taken to combat these
calamities such as the destruction of wine jars, banning prostitutes from the
streets, the imposition of distinctive colors and garments on the non-Muslims
and, in 833-843/1429—39, the proclamation of a total ban on women in the pub-
lic space, were aimed at a “moral reorientation of society,” an effort inspired by
the ulama and implemented by the sultan.* Hence, Muslim society had a
well-defined moral vision that must not be belittled by a “reverse reading” of
the sources. However, the topic requires more than just a discussion of a major
source and reflections on what the medieval Muslim perception of morality
in the public space could have been; rather, a sound methodology must be
suggested.

Women in Medieval Islam

In a ground-breaking article on “Women and Gender in Mamluk Society: An
Overview,” Yossef Rapoport described his methodological goal as “to identify
basic social and legal structures that appear crucial to the understanding of
gender practices in urban Mamluk society. These include, in following order:
slave-girls and concubines, women in urban economy, marriage, divorce and
polygamy; educational and religious activities.” The author adds that he at-
tempts “to cover all classes of urban society, from the royal palace to the
poor, as obviously men and women interacted differently at different levels of
society”® As important as “social and legal structures” may be, I would shift
the emphasis to social stratification within urban society. Given the medieval
realities marked by the chasm between the “haves” and the “have nots” and
the very thin and unstable middle class, it can be argued that every aspect of
human life was class related; i.e., access to wealth, power, education, medicine

4 Lev, Symbiotic relations: Ulama and the Mamluk sultans 18—21.
5 Rapoport, Women and gender in Mamluk society 5.
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and charity.® Women’s seclusion and their involvement in urban economic
life was also class-related.”

When going beyond the narrow topic of women in the urban space of me-
dieval Muslim cities and its methodological considerations to the broader
subject of women in medieval Islam, two other variables must be taken into
account: the socio-ecological modes of life and geography. Regardless of
Muslim religious imperatives, feminine labor was needed and valued differ-
ently across the socio-ecological divide. It separated the sedentary, rural and
nomadic populations, and had significant repercussions on the seclusion of
women from the public space.® Geography must also be taken into account,
even within the Mediterranean world, and the question whether evidence
from the Muslim West is applicable to the Muslim East must always be asked.®

6 The precarious existence of the middle class is best illustrated in the modern concept of
“conjunctural poverty” or its medieval counterpart of “uncovering of face.” See Cohen,
Poverty and charity in the Jewish community of medieval Egypt chap. 2. For women and educa-
tion, see Avila, Women in Andalusi biographical sources 149—65. For women’s involvement in
the transmission of hadith, see Berkey, al-Subki and his women 1-17; Sayeed, Women and the
transmission of religious knowledge in Islam. Actually, the book is about female muhaddithas.
For women as founders of madrasas, their exclusion from academic life in those institutions,
and the education of women of ‘ulama’ families within the confines of the family, see Berkey,
Women and Islamic education in the Mamluk period 143—61. References to female trans-
mitters of hadith, including information on their teachers, students and towns where they
taught hadith and on pious women who accomplished the pilgrimage, lived for while in holy
cities of Arabia and distributed charity when they had access to wealth, are common in pre-
Mamluk and Mamluk sources. See for example, Abta Shama, Tarajim rijal al-qarnayn al-sadis
wa-l-sabi’, ed. Kawthar, repr. 1974, 63, 108; Ibn al-Jazari, Ta’rikh hawadith al-zaman 6312, 647;
Safadi, Ayan al-‘asr wa-awan al-nasr ii, 387-93, 402—3, 553, 639—40; iv, 268, 30-1, 313 (refer-
ring to a poetess), 34—5. For another biographical dictionary from the Mamluk period which
provides information on the social and economic history of Muslim women during the fif-
teenth century, see Lutfi, al-Sakhawi’s Kitab al-nisa’104—24.

7 Some European visitors to the Ottoman Empire were well aware of the association between
high social status and the seclusion of women from the public arena. See Seng, Invisible
women 241-69; for an insightful discussion of women’s access to the public space, see
Khoury, Slippers at the entrance 105-28.

8 With the exception of the Mamluk bibliography Online, there are no bibliographical guides
for any aspect of medieval Islamic history or for Ottoman history. Thus any attempt to pro-
vide a bibliography to support these broad observations is difficult. See, for example, Rossabi,
Khubilai Khan and the women in his family 153—77, relying on Chinese sources. For women
in eighteenth century Istanbul and the Anatolian countryside, see Faroghi, Ottoman men and
women chaps. 8-10.

9 Women’s work, in a certain range of occupations, was important in the urban societies of
both the Islamic west and the Mamluk Sultanate, see Shatzmiller, Women and wage labour in
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Finally, a long-term view should be adopted and a study focused on dynastic
history, Fatimids, Ayyubids and Mamluks (in the case of Egypt), is not the best
approach to this topic.

Women’s Access to the Public Space

When focusing on Egypt and taking a broad chronological approach, one
can begin with the edict proclaimed in the markets of Fustat in Rajab 414/
September-October 1023, which prohibited unlawful customs during the two
consecutive holy months of Rajab and Sha‘ban. Some of these customs, which
were referred to as morally reprehensible (manakir), involved women going out
to visit cemeteries in the evenings, while other prohibitions referred to public
gatherings and playing instruments other than the flute. We owe this report
to Musabbihi (977-1029) the author of a huge History of Egypt of which only
small fragments have survived.!® When other accounts concerning the cel-
ebrations of Rajab are examined it becomes evident that the Fatimid authori-
ties had difficulties making up their minds how Rajab should be celebrated.

It seems that the custom of visiting cemeteries was considered question-
able by the Fatimid regime. In 378/988—9 in Cairo, the people gathered on
the Friday nights of Rajab and in mid-Rajab at the al-Azhar mosque instead
of the cemeteries.!! In 402/1011—2, the Fatimid ruler al-Hakim (r. 996-1021),
known for his reign of terror and inconsistent policies, ceased the distribu-
tion of food and sweets to people who gathered at al-Azhar during the Friday
nights of Rajab and the night of mid-Rajab. The people apparently reverted
to the old customs of celebrating Rajab and went to the cemeteries, had fun
and amused themselves.!? The accounts concerning Rajab reveal the degree of
control that the Fatimid regime could exercise over the population. Cairo was
a walled town established by the Fatimids and served as the seat of the ruler,
the court, the army, and the administrative elite of the state. It had an unmis-
takable Shi-Isma‘ili character and al-Azhar was the congregational mosque of
the Fatimid regime. The authorities, as illustrated by the events of 1023, could
impose their will on the population of Cairo and provide an alternative way of
celebrating Rajab. However, when people were given the choice they joined

the medieval Islamic west: Legal issues in an economic context 174—206; Rapoport,
Marriage 32—-8. For European women, see Reyerson, Urban economies 295—311.

10  Musabbihi, Akhbar Misr14.

11 al-Maqrizi, [ttiz al-hunaf@ i, 267.

12 Ibid., ii, 89.
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the crowds or, one might say, the popular way of celebrating Rajab. The edict of
1023 published in Fustat, the densely populated Sunni town, was aimed only at
controlling certain aspects of the Rajab festivities, not to impose an alternative
way of celebrating the festival.

The 1023 edict was a manifestation of the Fatmid authorities’ continuous
preoccupation with the norms of conduct in the public domain and involved
a twofold effort: to control the appearance of women and the way Muslim and
non-Muslim festivals were celebrated. One good example is Epiphany (%d al-
ghitas), which was celebrated by ritual bathing in the Nile. The first recorded
edict concerning Epiphany is from 367/977-8 and it prohibited bathing in the
Nile. In this case we need no “reverse reading” since how Epiphany was usually
celebrated is well attested in the sources. In 388/998, the powerful Christian
administrator Fahd ibn Ibrahim celebrated Epiphany with his family. People
gathered along the Nile and were entertained by musicians and singers, and
alcohol was publicly consumed. In 415/1024—5 the celebrations of Epiphany
were watched by the Fatimid ruler al-Zahir who ordered both the illumination
of places in the capital and the separation of Muslim and Christian bathers.
The Melkite Christians held a procession from a church at Qasr al-Sham (the
remaining section of the old Byzantine town) to the Nile where a sermon in
Arabic in the name of the ruler was delivered.!®

Al-Zahir was not the first Muslim ruler who watched the Epiphany. In
330/932, Muhammad ibn Tughj, the semi-independent ruler of Egypt, did the
same. Al-Zahir also attended the celebrations of Pasha in 415/1024—5 which
attracted both Christians and Muslims. Tents were set up on the Nile at Maqs
and people entertained themselves with music, alcohol was consumed, and
women, some drunk, mixed freely with men. Musabbihi comments that
“things too ugly to be mentioned [took place].” This remark is crucial tes-
timony that challenges the presumed distinction between the so-called “pre-
scriptive religious literature” and the chronicles used by Chapoutot-Remadi
and occasionally Lutfi as well. This distinction, if not downright misleading,

13 al-Maqrizi, [tti‘az al-hunaf@’ i, 242; ii, 17; Musabbihi, Akhbar Misr 7o.

14  Musabbihi, Akhbar Misr 19—21. During the reign of al-Hakim (in the years 398/1007-8 and
401-5/1010-14-5), edicts were proclaimed forbidding women to appear in the public al-
together. Without going into the debate about al-Hakim’s policies and the rationale or
lack of rationale behind them and the way his deeds are portrayed in or distorted by the
sources, the general tenor of the accounts concerning women is believable. Some of al-
Maqrizi’s accounts about al-Hakim'’s policies are undoubtedly derived from Musabbihi
and more significantly al-Hakim'’s ordinances concerning women were part of a broader
effort to bring conduct in the public domain in line with the Muslim moral vision.
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is tenuous at best. The chroniclers were also scholars who wrote on subjects
such as jurisprudence and Prophetic tradition and their worldview was reli-
giously inspired. Their historical writings are not some kind of unbiased objec-
tive reporting of realities. The accounts provided by chroniclers are as tainted
as “prescriptive religious literature.” They do not reflect some “real” reality but
their authors’ moral vision and perceptions of reality.

MusabbihT’s report expressing apprehension about the outcomes of unsu-
pervised encounters between men and women is significant since it reflects a
worldview that was also shared by the Jews and Christians. The Jewish commu-
nal authorities, for example, imposed regulations on the behavior of pilgrims
to the sanctuary at Dammubh, on the western bank of the Nile south of Fustat.
The edict they published included the demand that women, except the elderly,
should be accompanied by a family relative, while another instruction referred
to the proper behavior of boys in the company of men. Although our knowl-
edge of Christian attitudes toward women in the lands of medieval Islam is
very limited, the author of the History of the Patriarchs of the Coptic Church
says that women should be submissive to their husbands, be confined to their
homes and not mingle with men in church.!>

The preoccupation of the Fatimid authorities with the conduct of women in
the public domain reflects a certain frame of mind and deeply embedded anxi-
ety. In 363/973—4, regulations were proclaimed regarding the way women wore
pants (sarawil) and in 395/1004—5 women were forbidden to unveil their faces
when attending funerals or walking on the public pathways. In 517/1123—4, the
Fatimid vizier ordered the inspection of all of the halls in which wedding cer-
emonies were held to ensure that the modesty of the women attending these
events was not violated. His intervention came after a brawl had erupted be-
tween a proprietor of a hall who had ogled women coming to a wedding and
his guests. These repeated references to women in the public domain reflect
deeply rooted and commonly shared concepts about women and their sexu-
ality. Women were viewed as endowed with dangerous sexuality that was so-
cially disruptive and could lead to fitna (disorder, corruption). Thus, from the
viewpoint of Muslim jurists, scholars, moralists, chroniclers and the authori-
ties, women'’s access to the public space had to be regulated and sometimes
even denied.!®

15 For Dammubh, see Goitein, A Mediterranean society v, 20—3; Ibn al-Muqaffa’, History of the
patriarchs ii, pt. 3, 250-1.

16  For women’s sexuality and proper attire, see Adang, Women’s access 75-95; Goitein, The
sexual mores of the common people 43-61.
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These medieval concepts and realities are neatly expressed by S.D. Goitein’s
characterization of the Mediterranean society of the high middle ages as “a
sex-conscious society.” These attitudes were persistent and enduring. Ruth
Lamdan, who writes about the late medieval Levant notes that in both the
Jewish and Muslim societies any association between men and women was
perceived as having sexual overtones.'®

Women in the Mamluk Public Sphere

The transition from the Isma‘ili-Fatimid imams-caliphs to the Sunni Ayyubid
and Mamluk sultans has no bearing on the issues under discussion since they
reflect a shared cultural outlook which goes beyond the Sunni-Shi1 divide.
Qadi al-Fadil (1135-1200), the historian of Saladin and member of his inner
circle, shared Musabbihi’s concern about how people should behave during
Rajab and Sha‘ban and his condemnation of intermingling between the sexes
during public festivals. In 592/1196, for example, the ceremonies associated
with the cutting of the canal; i.e., the opening of the dam on the Canal of the
Commander of the Faithful during the inundation of the Nile, coincided with
Ramadan. Qadi al-Fadil was dismayed at the sacrilege of the holy month by the
intermingling of the sexes during these ceremonies.!®

The medieval mood of the time is illustrated by the obituary of the viceroy
(n@ib al-saltana) Ibn ‘Abd Allah al-Turki who died in 776/1374—5. The historian
Ibn Hajar al-‘Asqalani positively assessed his building of religious and educa-
tional institutions as well as his utilitarian projects such as the improvement of
roads, the maintenance of irrigation dams and aqueducts. In the same breath,
however, he alludes to his regulations on the appearance of women in public
and his insistence on observing modesty at the bathhouses.2°

The participation of women in religious festivals and festivities was a con-
stant source of social tension and Mamluk authorities repeatedly attempted
to control the conduct of women. In 825/1421—2, the towns of Fustat and Cairo

17 Goitein, A Mediterranean society v, 202.

18  Lamdan, A separate people 127.

19  al-Maqrizi, Kitab al-Mawa’iz, ed. Sayyid, i, 283; idem, Kitab al-Sulik, ed. Ziyada and ‘Ashar
1934-73 1, 136.

20  See Ibn Hajar al-‘Asqalani, Inba’ al-ghumr i, 148. See also ibid,, iii, 75-6 (referring to
Ramadan 793/1391); al-Maqrizi, Kitab al-Suliik iv, pt. 2, 619 (referring to 825/1422). For Ibn
al-Hajj's views on women visiting the cemeteries, see Tetsuya, Cairene cemeteries as pub-
lic loci in Mamluk Egypt 113.
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were decked out to celebrate the departure of the mahmal (a richly decorated
camel-borne litter that was sent annually to Mecca by the Muslim rulers of
Egypt and symbolized their rule and power). The market supervisor (muhtasib)
forbade women to stay overnight at the vendors’ shops to watch the mahmal
parade the next morning. Al-Magqrizi is very appreciative of the actions of the
muhtasib and critical of women’s tenacious adherence to their customs and
practices. Al-Maqrizl's attitude toward women is more than critical; in fact
it can be characterized as disparaging. He defines their conduct as stubborn
heedlessness and a refusal to follow sound moral advice. The muhtasib was
extremely zealous in his attempts to control women’s conduct and during
Ramadan of the same year he forbade women to visit the cemeteries and many
yielded to his threats and stayed at home.2!

The efforts of the authorities to regulate women'’s activity in the public space
were motivated by both moral deliberations and the wish to maintain what
was perceived as desirable hierarchical social structure and gender identities.
The wish to preserve social hierarchies was behind several edicts published
throughout the fourteenth century in Cairo. In 750/1349-50, for example, two
wives of the sultan invented a new fashion trend of wearing two very long and
costly outer garments (qamis) one on top of the other. This fad spread from
the confinement of the sultan’s harem and was whole-heartedly adopted by
Cairene women. The authorities; i.e., the Mamluk military establishment (the
sultan and amirs), the vizier and the Chief Qady, felt obligated to intervene and
to halt the spread of the two gamis fashion in Cairo. They also took severe mea-
sures to combat another Cairene female dress fad: the wearing of a costly silk
over garment (izar) instead of the common Baghdadi type of izar. The authori-
ties exercised heavy pressure on women and the price of the silk izar dropped
sharply, reflecting the lower demand for this forbidden cloak.?2

In the eyes of the rulers, concerns about proper interactions between sexes
and adherence to the hierarchal social order were interwoven, and the edict
proclaimed in Cairo in 793/1391 can be regarded as the embodiment of this
mindset. The edict forbade women to wear a wide long gamis. Al-Maqrizi
puts forward an explanation which seems to be his own observation as to the

21 al-Maqrizi, Kitab al-Suliik iv, pt. 2, 614, 619. For the procession of the mahmal in early nine-
teenth-century Egypt, see Lane, An account of the manners and customs of the modern
Egyptians 436—42.

22 al-Maqrizi, Kitab al-Suliik ii, pt. 3, 810-1. For an unusual case (1436) of adopting the head-
wear of the lower classes and turning it into a marker of the mamlak military class, see
Fuess, Sultans with horns 82.



154 LEV

rationale behind the edict: by wearing wide long gamis simple women (‘awwam
al-nis@’) resembled women of the ruling class (nisa’ al-mulitk wa-l-‘ayan).?3

Al-Maqriz1's remark illustrates broader social thinking and not just his per-
sonal convictions and class bias. The notion of a hierarchical social structure
permeated medieval Muslim views about society. Within this vision of the so-
cial order was also embedded the perception of the elite as a social class that
was vital to the proper functioning of society. It is true that these rigid hierar-
chical views of society never developed along the lines of a caste system and
both commerce and learning served as powerful means of social mobility, but
garments served as social markers and the social order had to be maintained.
The Jews also shared these views and the Jewish communities in their charita-
ble distributions of clothes to the poor adhered to the principle that garments
indicate social status.2* Thus attempts to control women’s conduct reflected
a wide spectrum of religious beliefs, social values and moral considerations.
Gender identities were, for example, zealously guarded in medieval societ-
ies and garments had clear gender identifications; unisex clothing was vehe-
mently criticized. Chapoutot-Remadi discusses several cases in which Mamluk
authorities forbade women to wear turbans of the shash type. This issue came
again to the fore of public attention in 793/1390-1, when the Prophet revealed
himself to a Cairene woman in a dream and explicitly forbade her to wear a
wide shash. The Prophet revealed himself to her in yet another dream and de-
clared that since she disobeyed him she would die as a Christian, a warning that
materialized. The notion that a dream is a plain or encoded divine message to
humans was widespread in medieval Islam and inspired extensive literature
dealing with the interpretations of dreams.?> In 876/1471—2, the authorities
again tussled with a fashion trend created by women. On the orders of the
sultan, the muhtasib of Cairo determined what kind of head scarf (saba) and
kerchief (sardagish) women should wear. Subsequent to these edicts women
began wearing different kerchiefs at homes and in the public sphere.26

23 See al-Maqrizi, Kitab al-Suliik iii, pt. 2, 750. While the term ‘ayan (notables) is well un-
derstood, the term muluk, in this context, is vague. The question is whether it should be
understood as referring to the Mamluk rulers in general.

24  Goitein, A Mediterranean society ii, 109, 111.

25 al-Maqrizi, Kitab al-Sulik iii, pt.2, 534-5; Chapoutot-Remadi, Femmes dans la ville
Mamluke 152. For notions of social hierarchies and gender relations in dream literature,
see Lutfi, The construction of gender symbolism 141-8.

26  Ibn lyas, Bada’i, ed. Mustafa 1960—75, iii, 67-8.
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Women in the Mamluk Urban Economy

Khalil Ibn Shahin al-MalatT’s (1440-1514) description of the 841/1437-8 plague
refers to an edict that prohibited women from leaving their homes. This pro-
hibition was even applied to old women and female artisans and, as stated by
Ibn Shahin, adversely affected sellers of perfumes, women'’s clothes and other
goods demanded by women. One can easily use this account to support the
interpretation that women took active part in economic life and that certain
market activities were dependent on their buying-power. In contrast to Ibn
Shahin’s account, it is worth quoting a remark en passant in a Genizah letter in
which the writer described himself by saying: “I am hiding out in my house like
the women.” The writer of the letter was fleeing from a debt and in his appeal
for communal charity he described his plight in terms well understood by his
contemporaries.2” This remark can be related to social practice and, for ex-
ample, to the notion that the appearance of women before the gadi was class
related permeated Islamic “prescriptive literature” (the adab al-gadi genre)
and governed the conduct of the gadi. It was understood on the level of theory
and practice that women of the upper class did not appear at the gadr’s court.?8

In this case the use of Jewish sources is justified since the Jews and Christians
also shared a moral vision that excluded women from public life. References
to the question of freedom of movement of women and the extent of social
contacts permitted to them can be found in Jewish marriage contracts. In a
document dated 521/1127, for example, a wife agreed to amend her marriage
contract by including the stipulation that she would obey her husband even if
he banned her from leaving the house. In another document that reconciled
husband and wife, the wife was allowed to go to the synagogue, the public bath
and to visit her sister, or in the language of the document “to go to all places
suitable for a virtuous Jewish woman."?® Jewish attitudes as embodied by “pre-
scriptive religious literature” and the social practices of the Genizah society
have recently been discussed by Eve Krakowski. On both levels, Jewish society

27  al-Malati, Naylv, 24; Cohen, The voice 244.

28  Tillier, Women before the qadi 294-300, including references to Byzantine and Late
Antiquity realities.

29  Weiss, Legal documents, documents no. 112, 123. For a broader discussion of the ques-
tion of women’s freedom of movement in medieval Jewish Middle Eastern society, see
Friedman, The ethics of medieval Jewish marriage go—2; Goitein, A Mediterranean society
iii, 154-5.
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adopted the position that women’s movements should be controlled, but total
social isolation, unless self-imposed, was not part of the Jewish moral vision.3°

I would argue that the reference in the eleventh-twelfth century Genizah
letter is probably a reasonable reflection of medieval realities and the contra-
diction with Ibn Shahin’s remark is more apparent than real since both refer-
ences can be harmonized when the question of social stratification is taken
into account. Working women worked in female professions or were part of
the vast urban underclass.?! For many of them, their involvement in econom-
ic life was not an acquired freedom but a necessity and Ibn Shahin’s remark
refers to them.

The main question that remains to be answered is to what extent women
of the upper urban class, for example the merchants and leading ulama’ fami-
lies, played a role in the urban economy. I would argue that these classes emu-
lated the lifestyle of the rulers and prevented women of their households, i.e.,
daughters, wives and concubines, from active participation in urban life. The
women belonging to this class had no need to take an active part in market
life and they managed their property through agents; thus the writer of the
Genizah letter had those women in mind.

Conclusion

The disparity between prescriptive ideology concerning the position of women
and social realities also figures in the discourse on the position of women in
Byzantium. It seems to me that in the context of the parameters discussed by
Lutfi and Chapoutot-Remadi, it was Angeliki E. Laiou who neatly posed the
questions that really ought to be addressed: “Did women in the market place
(referring to Constantinople) overcome the barriers of a restrictive ideology, or
did they work within the ideological parameters of the society?”32 As Laiou
points out, the fact that ideology and reality were not necessarily congruous
does not mean that ideological constraints were overcome. The same cautious
approach is adopted by Lynda Garland who notes that: “While it is dangerous

30 See Krakowski, Female adolescence 131—41, with ample references to a variety of sources
and literature. For the term Genizah society, see her discussion ibid., 5-10.

31 For women'’s professions in the high and late Middle-Ages, see Goitein, A Mediterranean
society i, 127-30; iii, 141; Shatzmiller, Labour in Islam; Lamdan, A separate people chap. 7.
For legal and social aspects involved in women’s participation in the work force and the
right to keep their earnings, see ibid., 123-6.

32 See Laiou, Women in the market place 261.
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to accept conventions as reality, it is equally so to ignore their implications.”33
I would argue that the vast majority of medieval Muslim women shared the
accepted belief system about their role and place in society and their conduct
reflected their total immersion in this religiously inspired worldview.

The method of a “reverse reading” of the sources as adopted by Lutfi and
Chapoutot-Remadi blurs the fact that social realities were complex and wom-
en’s participation in social and economic life was frequently a question of ne-
cessity rather than choice. These complex realities are reflected in conflicting
reports and accounts that do not tally with a scholar’s perceived vision of me-
dieval realities should not be dismissed out of hand.

The issue of women in the urban space of medieval Muslim cities, or more
broadly their role in the economic and social spheres, must also be approached
from the angle of the envisioned ideal moral order. When approached from
this point of view, women were regarded as inferior to men and their presence
in public was seen as socially disruptive. We should not jump to the conclu-

«

sion, as suggested by Lutfi and Chapoutot-Remadi’s “reversed reading” of the
sources, that urban realities were necessarily more powerful than religious and
cultural values. Only women of certain classes, namely, the working class and
the urban underclass, were active in the urban setting. This class distinction
also explains why the writing of jurists, moralists and historians are so vehe-
ment in their condemnation of this social reality which clashed not only with
the ideal moral vision but also offended their own class susceptibilities. Going
back to the methodology proposed by Laiou, it would be prudent to say that
the sources strongly suggest that women worked within the ideological param-

eters of the society and adjusted to the barriers of a restrictive ideology.

33 Laiou, The role of women 244; Garland, The life and ideology 365. For changes in the po-
sition of women between Late Antiquity and the Middle Ages, see Kazhdan and Talbot,
Women and iconoclasm 391—408.



CHAPTER 7

Slave Girls and Learned Teachers

Women in Mamluk Sources

Yehoshua Frenkel

The social and gender histories of the Middle Islamic Period are now engag-
ing an increasing number of scholars.! Their work has led to a better under-
standing of the social position and image of women in these societies, and of
Mamluk women in particular.? Nevertheless, some of these cutting-edge stud-
ies, often heavily influenced by the growing feminist hermeneutics literature,
employ too wide a brush in painting a portrait of the gender history of past
Islamic societies.?

Chronicles, biographies, legal texts, and inscriptions cast light on both the
ideal social position of women and their image, as well as on the historical
reality of women throughout the long Mamluk centuries. These sources de-
scribe free or slave women who were engaged in a variety of domestic and non-
domestic forms of labor.# Aside from al-Sakhaw1’s volume on girls and women,
and the comparatively few women with a scholarly reputation to merit an entry
in Mamluk biographical dictionaries,® most of the data on women are found in
writings that aimed initially at confining them. Undoubtedly these texts reflect
the prevailing social position of their authors’ circles and audiences.

Along ode (gasida) dedicated by Aba Shama to his wife Sitt al-‘Arab consti-
tutes a contribution to the history of medieval Islamic emotions. It illustrates
the great affection that he felt towards her and did not hesitate to demonstrate.
It opens with the declaration:

1 Waines, Through a veil darkly 642—59; Keddie and Baron (eds.), Women in Middle Eastern
history.

2 Rapoport, Marriage; and see the critical remarks by Meisami, Writing medieval women 49,
67, 74.

3 Mahmood, Politics of piety.

4 Ayyubid and Mamluk authors devoted books or volumes to the history of women. This is
also the main topic of several adab works. The earliest are two volumes by Ibn ‘Asakir, Ta’rikh
madinat Dimashq, and al-Malaqi al-Maafir’s al-Had@’iq al-ghin@ ft akhbar al-nis@’. The latter
tells stories about pre-Islamic and Muslim women. On this author and others, see Kilpatrick,
Some late ‘Abbasid and Mamlik books about women 56-78.

5 Homerin, A bird ascends the night 247-80; idem, Writing Sufi biography 389—99.
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I married a beloved woman from the household of Danw

she is blessed with outstanding qualities that confused even the wise
all her features, her characteristics and stature, are superb

she is loveliness and most welcomed
fertile, adored, free woman from the tribe of Quraysh

modest. Despite her beauty she respects [me] her husband.b

The dominant social values as reflected in juridical writings” indeed reinforce
women’s image as a marginal component of Mamluk society. This seems to
be the aim of the North African Maliki jurisconsult (fagih) Ibn Hajj al-‘Abdari.
Reports in the chronicles about dress code follow a similar line. In his satiri-
cal shadow-theater, Ibn Daniyal plays down Baybars’ moralistic campaign.®
As women were prevented from holding leading juristic, political or military
positions, they were forced into the background. This articulated common ar-
rangement is visible in accounts of social gatherings (majalis) in which wives
did not participate, but professional female performers took an active part in
transmitting religious knowledge and values.®

On the other hand, a great number of Mamluk chroniclers were keen to re-
port on the merits of women who belonged to their own social milieu.!® They
often described them as modest and learned women.! Yet only rarely do we
come across rich accounts, such as Ibn Tawq’s description of ordinary women.
In his “diary” we read reports on women who earn their living or are sticklers
when negotiating the conditions of re-marriage. Hence the data at our dispos-
al on the great majority of common women are still partial and imperfect.!2
However, although women are underrepresented in Mamluk chronicles and
biographical dictionaries, it should be emphasized that these sources offer rich
accounts that shed light on their lives and conditions.!3

6 Abu Shama, Tarajim rijal al-qarnayn al-sadis wa-l-sabi‘, ed. Shams al-Din, 301—2.
However, in this chapter I will not dwell on legal texts that depict an ideal (in Weberian
terms) social reality.

Guo, The performing arts in Medieval Islam.
Hassan, Ta‘ifat al-maghani ft Misr fi - ‘asr al-Mamluki 376-416.

10 al-Khazraji, Akhbar awliy@® wa-manaqibuhum 26-7.

11 The origins of this historical tradition can be found in earlier centuries. See, for example,
al-Sulami, Dhikr al-niswa al-muta‘abbidat al-sufiyyat; Sayeed, Women and the transmission
of religious knowledge 70, 129, 133.

12 Guo, Tales of a Medieval Cairene harem 101-21; Shoshan, On the marital regime in
Damascus (refers frequently to Ibn Tawq).

13 Lutfi, al-SakhawT's Kitab al-Nisa’; idem, Manners and customs of fourteenth century
Cairene women gg9-121; Rapoport, Women and gender in Mamluk society 1-47.
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Therefore, I will not try to narrate the story of women over a lengthy period
(1250-1517) or over the vast territory stretching from the first cataracts of the
Nile to Anatolia. To demonstrate the potential of future research, and consid-
ering the complex reality of the past and the source data, two social groups
were selected: slave girls (concubines) and learned women. Although these
prototypes could be placed on either end of the social spectrum, they were not
chosen to represent the Weberian “ideal type.” Readers of Mamluk documen-
tation should not accept any overstated popular generalization. Parameters
such as class and changing local conditions should restrict our investigation to
a concrete place and time. The information on the social position of Mamluk
women and their literary image reflects, in contrast to a simplified and idealis-
tic picture of past societies, a complex reality. This stems from varying condi-
tions, including these women’s status and roles. Thus, a colorful picture can be
composed from multiple layers that eschew a one-dimensional picture.

The present study inspects a limited number of case studies and deals with
concrete data on a handful of women. What I aim to highlight for the purpos-
es of the present paper is that we should reject a-historical statements about
“Muslim women, Islam and the women, etc.”* By narrating their story, my in-
tention is to demonstrate, inter alia, that the popular talk on “Muslim women”
is misleading. This research strategy points to the dualism reflected in male
dominated sources, and the multifaceted conditions in urban centers of the
Mamluk Sultanate.

In fact it is possible to argue that the sources paint a polar spectrum of imag-
es, from the pious ascetic woman to the shameless adulteress. Mamluk ‘aja’ib
accounts (mirabilia) transport their readers, as is accepted in this literary
genre, to realms of fantasy. Women in these stories often have uncontrollable
seductive power and play the role of destructive temptresses. An example of
these fables is the story of the imaginary al-Waqwaq Island.!> This threaten-
ing representation of women even led several writers to express views that, in
hindsight, we can term misogynistic.16

Several lines by the jurist and man of letters (adib) Badr al-Din al-Ghazzi are
examples of this. He wrote (in 944/1538):

The very character of [this] one [woman] resembles the horse you are
riding. If you loosen her reins slightly she will remain ungovernable. If

14  Meisami, Writing medieval women 47.

15  Malti-Douglas, Woman’s body, woman’s word 87-95; however, compare with the critical
remarks by Meisami, Writing medieval women 52, 66.

16 For a plea to use this term carefully, see Meisami, Writing medieval women 48, 52, 65.
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you lighten up the cheek-strap of her bridle a little she will pull you for
a long time, but if you curb her and control her firmly when it is needed
you can rule over her.!”

He even goes on to say: “A bad nature characterizes most women who are shal-
low-minded.” To make his point Badr al-Din al-Ghazz1 tells a story about the
caliph ‘Umar ibn al-Khattab, who scolded his wife: “You are merely a toy in the
backyard of the house, if need arise [we call you], and if not, remain seated.”®

Despite these harsh sayings, women were clearly visible in the streets of the
large urban centers of the sultanate. The regular calls to seclude women and
efforts to force them to behave according to the imagined codes of the female
ideal actually reflect the failure of these measures. Prostitutes (gikab) and
brothels are regularly mentioned in the chronicles.!® They are a conspicuous
theme in the script of Ibn Daniyal’s shadow play, which tells the story of Cairo’s
peripheral social circles.2® One main character in this milieu is Umm Rashid
the procuress:

So summon Umm Rashid, the marriage agent (khdtiba) even though she
is one who goes out at night into the bush (Aatiba). But she knows every
honorable woman and every adulteress and every beauty in Misr and al-
Qahira. For she lets them leave the baths disguised in servant’s clothes,
and finds secret hideouts for the prostitutes the police are looking for,
and provides them with clothes and jewelry for free.

... She also knows how to deal in a friendly way with the hearts of lov-
ers, and she sells the pleasures of love only on a trial basis. She does not
break her promise, she does not haggle over the price. She does not visit
an inn to collect the wax that drips down from the candles, nor does she
ransack the clothes of the guests for money. And she does not take the
fragrant flowers round the bottles, pretending it is to decorate the clothes
of the sinful women. And she does not filch the pieces of meat from the
plates, nor does she pour together what has cleared from the dregs of the
wine. She does not exchange an old slipper for a new one, and she does
not criticize the clothes of customers, as a housewife would do.

17 al-Ghazzi, al-Murah fi [-muzah 53-4.

18 Ibid.,, 54.

19 Elbendary, The sultan, the tyrant, and the hero 143; Lev, Symbiotic relations 19—20.

20  IbnDaniyal, Three shadow plays 7-13; Guo, The performing arts in Medieval Islam 1, 32, 79,
126, 167—72 (translation).
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Mostly she goes round the houses of the women of rank and sells bolts
of fabric, raw and bleached, and all kinds of spices and incense. She sells
on credit and makes appointments for Thursdays and Mondays. And she
does not haggle over the price. And she keeps her appointments even if it
is the night of fate (laylat al-gadr).?*

This vague description in the shadow play should be viewed with caution in
terms of its ability to represent social reality, as it may be only a fragmentary
picture of urban society. Yet, the popular image of women as intriguers who
cunningly try to manipulate men is found in other literary genres. The fol-
lowing historical story (797-8/1395-6) confirms this argument. Ibn al-Nasha
(murdered in 799/1397), a wealthy grain-broker from Damascus,?? divorced
his wife ‘A’isha, who claimed to be pregnant. The divorcé made the pilgrimage
to Mecca. Meanwhile, back at home she was still said to be expecting a child,
until one day she sent word to her former husband that she had delivered a
baby boy. Ibn al-Nashu acknowledged that he was the father and organized a
party. Soon, however rumors spread that ‘A’isha was not the mother. The inves-
tigation revealed the infant was born to a poor woman, who was paid to claim
that her fetus had died and handed the baby to the fictitious mother. At the
gadr’s court, beautiful ‘A’isha admitted that her child was stillborn and that she
pretended that this stranger’s baby was her child.?3

There are noticeable misogynic stances in a number of genres. This can be
seen in an adab composition by ‘Ali ibn ‘Umar Ibn al-Batanuni, who is said to
have lived in Egypt during the last years of the sultanate (900/1495).2* He takes
the story of Joseph in the Qur’an as his point of departure, a position that is in
line with remarks voiced by some of his contemporaries.?> In the introductory
section of his work, Ibn al-Batanuni states that “I will depict women’s guile and

21 Ibn Daniyal, Three shadow plays 22—3; Hamada, Khayal al-zill wa-tamthiliyat Ibn Daniyal
161-2; Kahle, The Arabic shadow play in Egypt 32—3; Buturovié, Sociology of popular
drama in Mediaeval Egypt 162—3; idem, The shadow play in Mamluk Egypt 170; Guo, The
performing arts in Medieval Islam 184 (translation).

22 Brinner, The murder of Ibn An-Na$t 207-10; not to be confused with Shams al-Din the
Egyptian who had a similar (in transcription) nickname (and who died in 740/1339). See
Levanoni, The al-Nashw episode 207-20.

23 Ibn Hijj1, Ta’rikh Ibn Hijji164—5.

24  Marjiyya, Shakhsiyat al-mara 175 (based on Ibn al-Batanuni’s al-Unwan fi l-ihtiraz min
makdid al-niswan, including translation of this work). I was not able to consult Jiyad’s
Anti-women sentiments in Arabic literature.

25 Particularly Mamluk exegeses of Q 12:28. See, for example, al-Khazin al-Baghdadi, Tafsir
al-Quran al-jalil ii, 524; al-Shirbini, Siraj al-munir i, 104.
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their cunningness despite their weak intellects.”26 Towards the closing chapter
of his work, Ibn al-Batanani tells a brief story about the emir Nasir al-Din al-
Tilaw1,27 the gadr’s daughter and a Jew. It describes an event that took place in
the woman’s house, where she was drinking wine and amusing herself with a
Jewish companion. Informed of the event, the officer hastened to the crime
scene, only to find himself fooled by the young woman who ordered her slave
girls to beat up the intruder.28

Slave Girls and Concubines

Slaves were a key constituent of urban societies in lands governed by the
Mamluk aristocracy.2® Concubines and eunuchs were a visible component
in their palaces as well as in elite civilian households. They were brought to
Syria and Egypt from the four corners of the earth.3° Al-‘Ayntabi al-Amshati
provides a long list of nationalities that were traded in the slave markets and
appends evaluations of their qualities. There is a short account of the physical
features of each nation accompanied by an assessment of their characters and
potential behavior.

Selecting a slave, al-‘Ayntabi al-Amshat1 says, requires more than knowledge
of geography and ethnography. Physiognomy (firasa) was one additional tool
that his and other guidebooks encouraged.3! This so-called “science” was wide-
ly accepted among Muslims including the learned Mamluk classes,32 as shown

26  See reasoning by Ibn al-Batanani, al-Unwan fi l-ihtiraz 18, 268; Marjiyya, Shakhstyat al-
mara 212, 447.

27  So is the reading of Ibn al-Batanani by al-Tanji (ed.), al-Unwan fi l-ihtiraz 423; but
Marjiyya, Shakhsiyat al-mara, reads al-Tablawi. In fact, early Ottoman documentation
from Egypt mentions a jurist by the name of Nasir al-Din al-Tablawi, but this author
passed away in 966/1559 half a century after the presumed time of Ibn al-Batantni. See
al-Tablawi, Murshid al-mushtaghilin.

28  Ibn al-Batanuni, al- Unwan fi l-ihtiraz 423—-6; Marjiyya, Shakhsiyat al-mar'a 243—6.

29  Hodgson, The venture of Islam ii, 140-1, 400.

30  Ayalon, Eunuchs, caliphs and sultans 15,18, 24.

31 al-Ayntabi al-Amshati, al-Qaw! al-sadid 75-8.

32 Manuals and books of physiognomy provide a rich catalogue of characteristics and physi-
cal features, which give the potential buyer tools of reference, or so they claim. Fakhr al-
Din al-Razi, al-Firasa 20, 24, 31, 39; al-Dimashq], al-Siyasa fi ilm al-firasa 19—20; al-‘Ayntabi
al-Amshat], al-Qaw! al-sadid 75, 80-1; Ghaly, Physiognomy 163.
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for instance in al-Ibshih1’s encyclopedia.?® Inspecting a slave or slave girl who
was put up for sale at the market should begin with a careful look at her color,
which breaks down into red, yellow, green or white. Skin complexion was as-
sumed to define the individual’s qualities and was a powerful indication of in-
visible defects, diseases and hidden syndromes. The inspection of the organs
and the limbs comes next, from the head downwards.

An example of this methodology is the account of slaves sold in the markets
of the sultanate from Black Africa. According to these authors, the shape of
the African head explains their inferiority as compared to the Arabs, Persians
and Byzantines.3* In portraying these peoples, al-‘Ayntabi al-Amshati quotes
Galen, who is said to have claimed that blacks have ten peculiar features.
Relying on this claim, he concludes that African women are suitable for tak-
ing care of babies and supervising children, dancing and playing music, but
because of the odor of their skin they have no qualities or skills that encourage
men to marry them.35 He adds that East African slave girls who were not re-
moved from their homeland before the age of puberty are unqualified sexually
because they undergo excision.36

The slaves who did reach the lands of the sultanate were purchased in slave
markets by civilians and soldiers.3” They had a range of duties. Mamluk texts
often mention female slaves3® with menial or sexual roles,3° or both,*° al-
though certainly none of these slave girls played the crucial role of Shajar al-
Durr in the transformation of the political order in the Nile Valley from the
Ayyubids to the Mamluks.#!

33  Ibn Butlan, Risala fi shird’ al-raqiq wa-taglib al-‘abid 388; reproduced by al-Ibshihi, al-
Mustatraf fi kull fann mustazraf i, 88.

34  al-‘Ayntabi al-Amshati, al-Qaw! al-sadid 83.

35  For more on this, see Gordon, Female circumcision and genital operations in Egypt and
the Sudan 3-14; Berkey, Circumcision circumscribed 19-38; Giladi, Normative Islam ver-
sus local tradition 251.

36  al-Ayntabi al-Amshat], al-Qaw! al-sadid 50, 52, 59, 61.

37  Frenkel, Some notes concerning the trade and education of slave-soldiers.

38  Keddie claims that “little study has been done on female slaves.” This evaluation reflects
an early stage in scholarship. See Keddie, The past and present of women in the Muslim
world g2.

39  al-Azmeh, Rhetoric for the senses 215-31 (replace Ibn Sayyuda with Ibn Sida).

40  ‘Abd al-Nabi, al-Zawaj fT usar salatin al-mamalik 30-1; and cf. Frenkel, Marriage and family
in Mamluk palaces 239—48.

41 Levanoni, Sagar ad-Durr 209-18.
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The Sultan Barquq (fl. 784-801/1382—99) had six children, three of whom
were boys whose mothers are named in the sources.#? A Greek concubine
named Shirin*3 gave birth to Barquq’s eldest son, the prince Faraj (in 791/1398),4+
while another concubine, a Turkish slave girl named Qunnug-Bey (d. 835/1432),
bore al-Malik al-Manstr ‘Abd al-Aziz*> a second prince and heir of Barqag.
The Sultan Khushqadam acquired several concubines.*¢ One of these, a slave
girl named Siwar-Bay, gave birth to a daughter. He married his concubine who
in turn was promoted to the highest position that a woman in the royal harem
could have (in 870/January 1466).#” Khawand Asalbay was one of the concu-
bines in the harem of the Sultan al-Ashraf Qaytbay (873-901/1468—98).48 She
bore him a son who inherited the throne.*?

This social strategy was not limited solely to the governing military elite.
Civilians who had the financial resources purchased slave girls in markets.5° A
few examples suffice to support this claim. It is said that Ibrahim ibn Ahmad
al-Zir1 preferred Turkish concubines. The maids even taught him Turkish.5!
The Cairene historian al-‘Ayni reports on incidents of death in his house and
mentions that slave girls passed away together with his children.52 Additional
cases are mentioned below.

There are several explanations for this social reality: demographically, it
contributed to the construction of patrimonial households and increased
the likelihood of progeny in an environment that experienced high mortality
rates of newborns and mothers; politically, the concubines strengthened male
dominance in society, even if the man himself was a manumitted slave. This
feature is clearly seen in reports on the awarding of a slave girl to a colleague or
a subordinate. These “gifts” fortified males’ alliances.

42 Ibn Taghri Birdi, al-Nujam al-zahira xii, 81, describes the circumcision of two of Barquq’s
sons. At the citadel, the sultan held a party that was open only to women.

43 al-Sakhawi, al-Daw’ al-lami’, repr. edition Beirut 1992, xii, 69 (no. 427 where Shirin claims
that she was Barqaq’s cousin “wakanat ibn! [read bint]| amm sayyidiha").

44  Ibn Taghri Birdi, al-Nujam al-zahira xii, 168 (line 6); xiii, 149 (line 20).

45 On her reaction to the coup that led to her son’s enthronement, see Ibn Taghri Birdi, al-
Nujam al-zahira xii, 331.

46  al-Sakhawi, al-Daw’ al-lami‘xii, 68-9 (no. 417).

47 Ibn Taghri Birdi, al-Nujim al-zahira xvi, 292.

48 A mosque bearing Khawand Asalbay’s name still stands in Fayyam, Egypt.

49  Rice, Studies in Islamic metal work-I 574—5.

50  al-Subki, Qada’ al-arab fi as’ilat Halab 304 (question 21).

51 Ibn Hajar al-‘Asqalani, al-Durar al-kamina, ed. al-Karnakawy, i, 16.

52 al-Aynj, ‘Iqd al-juman, ed.Qarmat, i, 397 (833).-
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Recorded reactions by women and their relatives to the prospects that a
husband would purchase a concubine constitute a different form of evidence
for the prevalence of slave girls in patriarchal households, both military and
civilian.53 This phenomenon is vividly described in a responsum by al-Subka:

A question: what is your opinion regarding the prevailing custom amongst
religious scholars, Sufi mendicants and others of purchasing concubines,
although they know categorically that this slave girl was Muslim already
in her land of origin and she cannot be enslaved?>*

Women Teachers

Whereas slave girls started their career at the bottom of the social ladder, the
highest rung was occupied by learned women, both freeborn as well as en-
slaved. These women participated in learning sessions and transmitted tradi-
tions and books. The following pages support this claim.

Mamluk period authors were aware of the outstanding role of women in
the spread of religious knowledge, and highlighted the role and image of the
female scholar in their writings.> These sources shed light on the significant
contribution of women in the transmission of hadith and in the dissemination
of other branches of religious knowledge.>¢ In contemporary chronicles and
biographical dictionaries, many of their names are mentioned. One example is
Sitt al-Wuzara bint ‘Umar, who died in Damascus at age 93 (716/1316).57 ‘Alam
al-Din al-Birzali, an eminent Damascene historian and jurist, even dedicated
a short tractate to women'’s position in the transmission of the canonical vol-
umes of hadith.58 It is worth mentioning that the six women he names in this

53 Guo, Tales of a medieval Cairene harem 109-10; Shoshan, On the marital regime in
Damascus 11.

54  al-Subki, Qada’ al-arab fi as’ilat Halab 544; idem, Fatawa al-Subki ii, 281.

55 The female voice is also heard in other genres, as well. Ibn al-Mibrad, Nuzhat al-musamir
fi akhbar majniin Bani Amir 33, 49, 69, 101 (akhbaratni Fatima bint al-Harastaniijazat™);
on Layla and her love story, see al-Sajdi, Trespassing the male domain 121-46.

56 Goldziher, Muslim Studies ii, 366-8; Berkey, Women and Islamic education in Mamluk
period 143-57; idem, al-Subki and his women 5; Sayeed, Women and hadith transmission
71-94; idem, Women and the transmission of religious knowledge 163—75.

57  al-Umarl, Masalik al-absar, ed. Jaburl 2010, xxvii, 337, 343 (722/1322 Umm Muhammad
Zaynab in Jerusalem), 347 (726/1326 Sitt al-Fuqaha’ in Damascus), 352, 354, 358.

58  al-Birzali, Juz’fihi min ‘awali al-shaykhat al-sitt 87 ff.
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context were offspring of learned families. They served as a node in various
religious chains of transmission.>®

Often the names of participants in reading sessions are written on the first or
last page of the book that was studied during these gatherings. Several scholars
have investigated the documentation that attests to this social and intellectual
practice.8® They have studied certificates (sama‘at) of oral transmission and
permits authorizing the transmission of a certain chapter, book or tradition
(fjazat). The great majority of these women were daughters of learned families.
The role of Hanbali women from the $alihiyya neighborhood in Damascus is
particularly striking.6! Yet several certificates name concubines who actively
participated in learning circles and transmitted texts, either written books or
orally memorized.®2 Certainly this attests to their social ascension.

A quick look at Ibn Hajar al-‘Asqalani’s (773-852/1372-1449) academic
curriculum vitae reveals the strong presence of women among his teachers.
He names several women with whom he learned hadith including Asan bint
Muhammad (720-98/1320-95)%3 and Amat al-Qahir (793/1391).54 He also stud-
ied with Umm al-Hasan Fatima bint Muhammad ibn al-Munajja al-Tanukhiyya
(712-803/1319-1400)%5 and Fatima bint Muhammad al-Salihiyya and her sister
‘Nisha (719-803/1319-1401).%6 In addition he learned hadith with Ruqayya bint
‘Ali from the Salihiyya quarter of Damascus.5” At the Damascus courthouse, he
met with the aging scholar Ruqayya bint Sharaf al-Din.®8 Next in alphabetical
order, under Zaynab, he names several teachers.®® Among them was Zaynab,
the daughter of Kamal al-Din Ahmad.”®

59  Cf. al-Suyati, Nagm al-i'qyan fi a‘yan-a‘yan 19, 101, 103 (three daughters of the judge Aba
al-Fadl al-Traqi), 114.

60  Frenkel, The chain of traditions 165-84.

61 Toru, The Salihiyya quarter in the suburbs of Damascus 129-82; Talmon-Heller, ‘Iim,
shafa‘ah, and barakah 34-5; Sayeed, Women and the transmission 161-3.

62  The term was coined by Robert Darnton to describe the printing and reading culture of
18th century Europe. See Darnton, What is the history of books? 67.

63  Ibn Hajar al-‘Asqalani, al-Majma“al-mwassis i, 470.

64  Ibid. i, 471-3..

65 Ibid,, ii, 389—434; iii, 134 (no. 1041), 136; idem, al-Amali al-mutlaga 9, 20.

66  Idem, al-Majma“ al-muassis, ii, 368-88.

67  Ibid, i, 592.

68  Ibid., 594.

69  Ibid., 596-8.

7o  Ibid,, 559-60 (biography no. 71); iii, 212 (no. 587), 215 (no. 592 and 593 two teachers, both
named Fatima, of Rabi‘a, who is another daughter of Ibn Hajar), 360 (721 Hind, the teach-
er of Rabi‘a).
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During his stay in Damascus, Ibn Hajar also studied with Sitt al-Qudah,
the niece of the well-known historian Ibn Kathir.”! He reports on a tradition
that he transmitted from Tatar (734-803/1334-1401), the daughter of Ahmad
al-Tanukh1 and adds: “I saw her signature of authorization dated 738/1338.
Muhammad al-Suruji said: she [Tatar] aged four at that date.” In addition to
this information from Ibn Hajar’s intellectual biography, other sources contain
dozens of women’s names.”> Moreover, Ibn Hajar mentions that Sara bint Taq1
al-Din al-Subki taught his daughter Khatan.”

Examination of other contemporary sources supplies additional cases.”
Ibn Tawq mentions in Dar al-hadith al-ashrafiyya the death of an unnamed
woman who was nicknamed al-Nasikha (the transcriber or copyist).”® A year
later he states that he gave the shaykh ‘Ali ibn Nasir two pamphlets of Ghayat
al-Tkhtisar (presumably the ShafiT legal compendium of Aba Shuja® Ahmad
al-Isfahani). It was a gift to Umm Hanj, the shaykh’s daughter, who started to
study this juridical text the following day.”®

Elsewhere I have described Bulbul, a slave girl of Ibn al-Mibrad, who moth-
ered a boy to her master. She is represented as a devote Muslim who partici-
pated in learning cycles.”” Ibn al-Mibrad wrote a booklet that he dedicated to
his beloved slave girl (Lagt al-Sunbul fi akhbar al-Bulbul):

Many years ago, I bought a slave girl (ama) and named her Nightingale
(bulbul). She was a blessed woman, strictly religious. She gave birth to my
son ‘Abd al-Hadi and to a daughter named ‘A’isha. Bulbul passed away in
an epidemic (in 883/1430). She was with me for ten years. During all these
years she never left our house. She did not even attend my brother’s wed-
ding, although he expressed his wish to see her participate. I told him:
speak to her. She was approached but declined the invitation. My brother
insisted but she refused categorically, saying: “I swore that I would depart
this house in a coffin.” She told many stories about abstaining from leav-
ing the house; some of them were fabulous tales. Anyhow she did not
go out.

71 Ibid,, i, 615.

72 al-Azm, al-Subabat fima wajadtuhu ‘ala zuhur al-kutub min al-kitabat 41.

73 Ibn Hajar al-Asqalani, al-Majma‘ al-muassis i 612.

74  ldem, al-Durar al-kamina i, 9 (bint Jawhar in biography no. 1), 12 (no. 15 wa-sami‘a min
ukht jiddatihi Karima al-Zubayriyya), 21 (no. 45 sitt al-fugaha’ bint al-Wasit).

75  Ibn Tawq, al-Taliq i (885-90/1480-85), 296 (888/1483).

76  Ibid,, 410 (889/1484).

77  Frenkel, Women in late Mamluk Damascus 409—24.
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One story about her is the following: One day she asked me to buy her
fabric made of silk that she would sew. One day I stumbled upon a man
in the market who sold squirrel fur (sinjab). I bought it for the price of 88
(silver coins?). When I returned home T'handed it to her, but she respond-
ed disapprovingly. She asked me what it was and I answered that this is
what she asked for. So she said: “But you are the one who insisted that the
squirrel is a forbidden animal (haram). By God I will not sew it, return it.”
I disregarded her words and told her just to leave it as it was. Several days
later I noticed that she had unstitched the fur. She told me: “Leave the lin-
ing here and go and sell the fur.” I took it and sold it for two (?). The lining
was left at home. Ten days before her death she told me: “Please sell the
lining and with the money buy me a bale of cotton. I will spin it into yarn
and weave it. Then you will sell the material and the income will serve me
to arrange a meal for the poor. They will pray for me.” I told her: “Leave
it, I will buy you the cotton.” But she insisted that she would only use the
income from the sale of the lining.

However the next day she became sick and developed a high fever that
led to her death. We sold the lining and used the money to provide food
for the poor.

After a while I bought another slave girl and because of the above-
mentioned experience named her Haram. She is the mother of my sons
Badr al-Din Hasan and Najm al-Din ‘Umar. She did only good deeds. God
will bless her.”8

The image of Bulbul is that of a strict and devoted woman, who was involved in
performing religious rituals and the commandments to fulfill her role in trans-
mitting knowledge. This role is shown in the following certificate:

78

79

I read aloud this book to my son Badr al-Din Hasan and his mother Bulbul
bint ‘Abd Allah and to his brother Abti Ahmad, four days old, and [to my
son] Abt Bakr ‘Abd Allah. This was affirmed and confirmed on Thursday
2nd Jumada the First 897 (1 March 1492). I, Yasuf ibn ‘Abd al-Hadi [i.e. Ibn
al-Mibrad], authorized them to transmit this booklet.”®

Ibn al-Mibrad, Akhbar al-nisd 16—7; Murad and al-Sawwas (eds.), Fikris makhtutat dar al-
kutub al-zgahiriyya ii 109-10. Due to the current conditions in Damascus, it is impossible
to consult the original document, which should be on the shelves of the Syrian National
Library.

Ibn ‘Asakir, Sa‘at rahmat Allah 106; cf. idem, Fadl umm al-mwminin X’isha 45 (session in
the year 877/1472).
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This is not the only case where the young were present at hadith and creed
reading sessions.8? Ibn al-Mibrad informs us that he read chapters from the
Kitab al-I'tigad to his children Aba Bakr ‘Abd Allah and Badr al-Din Husayn
(read Hasan), the sons of Bulbul bint ‘Abd Allah and to ‘Al1 (on Wednesday 11th
Jumada the Second 897/April 1492).8! Two years later Ibn al-Mibrad read a
selection of forty hadiths in his house in the al-Salihiyya quarter of Damascus.
Among the audience were:

My son ‘Abd al-Hadj, his brother ‘Abd Allah Aba Bakr, and their brother
[Badr al-Din] Hasan, aged five, his mother Bulbul, my concubine Hulwa
(sweetie) and Ibrahim the son of my uncle ‘Umar.82

In the list of the sama‘at of Ibn al-Mibrad’s selection of forty traditions (read
on 897/April 1492), we read:

I ['Abd al-Hadi ibn Yusuf] heard this collection [al-mukhtar min al-
Tirmidhi] whose composer, my father Jamal al-Din Yasuf ibn ‘Abd al-Had1
[Ibn al-Mibrad] read. Together with me were: ‘Abd Allah and Badr al-Din,
my two brothers, and my sister ‘Aysha (i.e. ‘A’isha), Bulbul the concubine
of my father and the mother of Badr al-Din, and Fatima the daughter of
‘Umar ibn ‘Abd al-Had1.83

From another list of listeners (889/1484), it is abundantly clear that the afore-
mentioned ‘Abd Allah was the son of Jawhara (Jewel), a third concubine that
Ibn al-Mibrad obtained.®* A fourth concubine by the name Ghazal (Gazelle;
897/December 1491) is also mentioned.®> Among the audience in another
reading session in his house was Fatima, the daughter of his uncle ‘Umar,
who was the wife of his son ‘Abd al-Hadi, and their daughter Maryam, aged
three.86

80  Ibn Hijji, Ta’rikh Ibn Hijji 342 (Umm TIsa Sitt al-Qudat d. 801/1399).

81  AbuYala al-Farr@, Kitab al-I'tigad 20 (sama‘at); cf. al-Azhari, al-Fihris al-wasfi 42, 46.
82  AbuYala al-Farr@, Kitab al-I'tigad 17, and other transmissions on 24, 27, 30, 39.

83  Ibid, 14-15.

84  Ibid,, 21, 56, 66.

85  Ibid,, 35,77, 8o.

86  Ibid., 27, 32, 51, 73, 103.
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The presence in the audience of listeners of a tender age is mentioned in
several transmission certificates.8” Muhammad al-Tamimi, for example, read a
session of Ibn ‘Asakir’s lectures on “refuting anthropomorphism.” He attested
that his two daughters Umm Kulthim and Ruqayya, aged four and his young
son, Anar, were in the audience (in 626/May 1229).88

There is abundant additional evidence that women brought their children
to sessions, which were mostly convened in private homes. The young age of
the students®? and the advanced age of the women-teachers can be explained
by regulations of modesty in Muslim patriarchal families. The boys were ac-
companied to the mansions of the elderly ladies. The social openness of this
practice actually eliminated a major obstacle that might have prevented moth-
ers from learning and teaching assemblies. The reasons why parents were en-
couraged to bring a three—to five-year old boy or girl to a reading class should
be clarified in another study; here, it is sufficient to show that this practice
supports the suggestion that mothers took part alongside men in learned cir-
cles. These learning sessions created a familial atmosphere. In this manner,
the assemblies deepened transmission networks. Owing to this role of “woman
teacher,” no social objection to that practice is reported.

Few women teachers gained the prominence achieved by Aisha al-
Ba‘tiniyya from Damascus. She was an outstanding author and spiritual leader,
teaching and travelling in Syria and Egypt during the final years of the Mamluk
Sultanate. Her exceptional position is attested both by the respect that her
contemporaries showed her, and the reception of her writing by later genera-
tions. A’isha al-Ba‘tiniyya was a scion of a prominent Damascene family.%° Her
Sufi writing reflects her mastery of different genres of Islamic literary styles,
both in prose and poetry.®! A condensed survey of her “Selection from the

87  See the intellectual biography of Zaynab bint al-Kamal from Damascus (646—740/1248-
1339), who received ijazas in the first year of her life. Sayeed, Women and the transmission
163—4.

88  Ibn ‘Asakir, Thalatha majalis li-Ibn Asakir 120.

89  See al-Birzal’s account of the birth and death of his son ‘Abd al-Rahman, who lived for
forty days (714/1314): “I wrote an jjaza for him and asked several shaykhs to sign it as an
act of validation.” And similar words in the account of his son ‘Abd Allah aged nineteen
months. See al-Birzali, al-Mugqtaft ‘ala Kitab al-Rawdatayn ii/2, 154—5 (no. 312), 311-12
(no. 635).

9o  Frenkel, Between Mongols and Ottoman 19—38; idem, al-Ba‘ani, Ez3.

91 Homerin, Living love 211-34; idem, Writing Sufi biography 389—99.



172 FRENKEL

principles of the path to master Sufi wisdom” reveals her world-view and
style.92 As is so commonly styled in this genre, the treatise is constructed as
an epistle that concentrates on the four major stages of the Sufi path toward
Allah: repentance, sincerity, remembrance and love. Each branch is discussed
in light of God’s commandments (Quran), the sayings of the Prophets (hadith)
and practices of early Muslim forebears (salaf) and Sufi masters.® No wonder
that she fortifies her position by naming the sources of the maxims she quotes,
and even stories from the well-established genre of Israliyyat, which in the
Mamluk period came under attack.

In her book, A’isha al-Ba‘aniyya says that repentance means, lexicographi-
cally, to return. There is both outward and inner repentance; the latter is the
Sufi. There are many traditions about repentance. She quotes a tradition that
reads: “The Messenger of Allah said: Every human being is a wrongdoer, but
the best of the wrongdoers are those who turn in repentance.” She continues
and claims that the third stage in repentance is the returning (tawba) to Allah.%+
She concludes by quoting a poet and verses from her own diwan. “Sincerity is
dedicating faith to God alone. Even in the Bible, one is ordered to worship Him
sincerely” Then she mentions several didactic stories about self-control and
morality, as well as sayings by the Prophet Muhammad. Her conviction is that
all acts are judged on intention and dedication. God looks not at corporality
(qliphoth) but rather into the heart. Based on their intention and not actions
He rewards His servants. She concludes with the line: “The chosen is the peo-
ple who worship in concealment.”

The third principle is remembrance. ‘A’isha al-Ba‘aniyya constructs her
theory on a Quranic verse (Q 2:152) and on the theology of Sufi masters such
as al-Qushayri and al-Sulam1. Remembering God means to love Him. This en-
sures the peace of the heart. Following al-Sulami she distinguishes four types
of hearts: the common people’s heart, the hearts of religious scholars, the
hearts of the spiritual elites and the hearts of true Unitarians (muwahhadin).
“Know,” she states, “that innumerable prophetic traditions point to the ben-
efits of remembrance, as well as the statements by the pious forebears among
Muhammad'’s companions, their followers and the favored saints.” As in the
previous chapters, she concludes this section by several verses from her diwan:

92  al-Ba‘Gniyya, Kitab al-Muntakhab 374 (second treatise) ff. 7r-33v; this work was recent-
ly published by Homerin, who uses a manuscript that was copied in 1074/1661. See al-
Ba‘aniyya, [al-Muntakhab ft usal al-rutab fi ilm al-Tasawwuf] The principles of Sufism, ed.
and trans. Homerin.

93  Among them she mentions Abt al-Qasim al-Qushayri and Aba Nasr al-Saraj.

94  Awwab and ma’ab in the Quran.
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“All of the rules of recollection, I will tell you, so listen, remember, and choose
success: repentance, humility, ecstasy, friendship, and fear, truth, presence, pu-
rity, fidelity, and flowing tears.”

The fourth foundation of the Sufi path is to love God (mahabba). This means
total effacement of the believer until he consumes himself in God the Beloved.
This totality makes the difference between the beloved (habib) and the dear
friend. It indicates purity. One of its signs are intimacy with God and estrange-
ment from all else. She advises her readers who are searching for mystical truth
and divine knowledge to follow the instructions of Ibn ‘Ata’ Allah al-Iskandari
(d. 1309). This section concludes with an epilogue on the love of God, which is
followed by a poem that ends the book.

Women such as ‘A’isha al-Ba‘iniyya and the others mentioned above were
agents in the diffusion of traditions and texts. They transmitted knowledge,
mostly orally, to small audiences that gathered in closed spaces. It is also signif-
icant that the traditions that women teachers taught did not deal with specific
issues, or with particular feminine topics, although one of them is an Islamic
version of the biblical narrative of the judgment of Solomon.% In this version
of the story, the two mothers were attacked by a wolf that snatched one of the
babies.%6

The role of Ayyubid and Mamluk women in pious charities and the con-
struction of learning institutions has been studied by several scholars.97 Their
database can be complemented by a short reference to Ibn al-Mibrad.®® In
his booklet on immovable property he discusses the Ayyubid princess, the
lady (khatan) Zumurrud (green emerald), nicknamed Sitt al-Sham (the great-
mother of Syria), who bought land. She used the profits from this transaction
to construct the al-Shamiyya school in Damascus (in 628/1231).%° In a simi-
lar manner, although with limited resources, Rabi‘a Khatun bint Najm al-Din
(d. 643/1245), another sister of Saladin, built the Sahiba institution for the
Hanbalites in the Salihiyya suburb of Damascus.!00

It should not be difficult to draw a dividing line between the two ends of the
social spectrum suggested in the introduction, that of highly admired learned

95 I Kings 3:16—28.

96  al-Birzali, Juz’ fihi min ‘awali al-shaykhat al-sitt 102—3.

97  Humphreys, Women as patrons of religious architecture in Ayyubid Damascus 35-54.

98  Ibn al-Mibrad, al-Ikhtiyar fi bay“ al-‘agar 18—2o0.

99  al-Almawi, Mukhtasar tanbih al-talib wa-irshad al-daris, trans. Sauvaire, “Description de
Damas,’409-10; Mel¢éak, Reconstruction of the lost Ayyubid waqf 1-39.

100 Ibn al-Mibrad, Thimar al-maqasid fi dhikr al-masajid 149 (note 3); Herzfeld, Damascus:
Studies in architecture g—12.
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women on the one hand and slave girls on the other. The concubines were slave
girls that were bought to enhance the status of the patriarchal households. The
women teachers were mostly daughters of learned men.!?! Their social back-
ground and their families improved their prospects of strengthening the image
of learned Muslim women.1°2 Moreover, by their very place in the chain of
learning, these women increased the symbolic capital of their families.!%3 The
sobriquets of some of these teachers, such as Sitt al-Wuzara’ or Sitt al-Fuqgah@
(The Lady of the Ministers or the Lady of the Jurists) support this claim. This
was symbolic capital that could be manipulated to reinforce their status. Their
families, brothers and sons benefited from their intellectual achievements.
Moreover, women did not only gain prominence in the field of religious stud-
ies and welfare. ‘Aziza bint al-Sathi (d. 9og9/1503) was a famous performer who
maintained close ties with the ruling echelons.1* There are additional reports
on singers, but this topic is beyond the scope of the present study.

Nevertheless this historical picture should be counterbalanced by calling
attention to voices and measures against women. Efforts to subdue women
to male codes of behavior are more strikingly visible in instructions aimed at
restricting what seems to be subversive fashion. For example at the very early
stages of the sultanate’s history, Baybars issued an order that women should
not cover their heads with turbans. They also should not walk the streets of
Cairo dressed in men’s garb. It seems that the sultan and several religious schol-
ars interpreted this attire as a subversive mode adopted by women to chal-
lenge the hegemonic measures that men attempted to enforce.l°> Moreover,
on occasion, those in charge of the public order tried to limit women’s freedom
of movement in the public space.l%¢ Using moral propaganda, the governing
male elite tried, from time to time, to eradicate the streets of women.

101 Berkey, al-Subki and his women 1-17.

102  al-Yanini, Dhayl mirat al-zaman, ed. ‘Abbas, ii, 1273.

103 al-Birzali concludes several obituaries with the statement: ‘I acquired an ijaza certificate
from her.” See al-Mugqtafii/1, 379 (no. 552; 576/1277), 406 (no. 571), 416 (598 “she wrote and
read”), 435 (no. 647; 677/1278); ii/1, 52 (no. 74); ii/2, 12—13 (no. 12; 711/1311), 21-2 (no. 26),
73—4 (no.129; 712/1312 “I read the hadith collection of al-Darimi in Jerusalem, ‘Ajlun,
Hebron and near the Damiya bridge with her and traveled with her from Damascus to
Jerusalem”), 132 (no. 248), 138 (no. 258), 1745 (no. 367), 2656 (no. 555), 289—90 (no. 598),
301-2 (no. 618 “we read with her, with her father, with her sons and with her daughter”),
399-400.

104 IbnIyas, Bada’i al-zuhur, repr. edition Cairo 2008, iv, 8.

105 al-Maqrizi, al-Sulik li-ma‘rifat duwal al-muliik, repr. edition Cairo 2007, i, 503; ii, 810; iv,
594, 619.

106 Ibid,, iv, 614; Ibn Kathir, al-Bidaya wa-l-nihaya xiv, 160.
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Conclusion

This study began with a condensed description of misogynic voices and
concluded with several examples of women’s presence in the public sphere.
However, even these limited data clearly depict the complexity of Mamluk
women’s status in patriarchal society.%7 In fact, some slave girls (concubines),
such as Bulbul for example, were placed in inferior social positions, as the
property of an affluent patriarch for whom they bore children (umm walad)
but even for them, knowledge (‘ilm) was a form of social capital that enriched
their household.

Although only a handful of examples of women’s roles in the chains of
transmission were analyzed above, I nevertheless believe that these accounts
are sufficient to make the point that women teachers and transmitters were
perceived by their environment as charismatic authorities who empowered
the community (baraka),1°8 regardless of their gender. Yet, despite being ac-
cepted as a source of blessing, women did not gain a foothold in the religious
establishment. They were not appointed to official positions and were blocked
from legal or teaching (i.e., paid) positions.

In the past it was quite common to read academic studies on the domes-
tication of Muslim women and their low position in the social hierarchy of
Islamic societies.%® This is particularly visible in studies of legal compendia,
which were dominated in the past by male scholars. Recently, with the grow-
ing number of women scholars and the shift from women’s history to gender
studies the pendulum has swung to the opposite extreme. For example, Abou
Bakr constructs her arguments on the assumption that women played a role
in the interpretation of the Sharia and particularly in the implementation of
rational exegesis ( ‘agl).11°

107 Ibn al-Batanani, who was quoted above, states that he will conclude his book with stories
about righteous women. See Ibn al-Batanani, al- Unwan fi l-ihtiraz min makdid al-niswan
18; Marjiyya, Shakhsiyat al-mara 213.

108 See, for comparison, the obituary of ‘Abida (the worshipper) the blind virgin who
dwelled in a female lodge in Damascus. al-Yanini, Dhayl mir'at al-zaman ii, 239 (662), 780
(703/1303); Ibn Hijji, Ta’rikh Ibn Hijji 314 (Zaynab bint ‘Uthman 800/1398), 319 (801/1398
Safiyya bint Imad al-Din).

109 For an earlier consideration of the debunked myth of the passive Arab Muslim woman
who is subjugated without recourse, see Marin and Deguilhem (eds.), Writing the feminine.

110 Abou-Bakr, Teaching the words of the Prophet 306-28, as well as her other publications.
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Often modern popular Muslim feminist readings of medieval sources re-
flect political reactions to contemporary challenges. An integrated reading of
various literary genres and material leads me to conclude that the social posi-
tion and image of Mamluk women cannot be depicted in large brush strokes.
Rather, and in order to achieve a more balanced perspective of past societies,
the complex picture should be favored. Further careful investigation is needed
before generalizing on “the status of Muslim women” or oversimplifying under
a single and a-historic title of “women in Islam,” both of which positions are
slowly fading away from academic texts but still are paramount in popular as
well as in apologetic writings.



CHAPTER 8
On Marriage in Damascus, 1480-1500*

Boaz Shoshan

Introduction: Ibn Tawq’s Taliq

While the basic customs associated with contracting marriage in Islamic soci-
ety are well known,! marriages as practiced in pre-modern Islam are much less
so. This is especially true as regards marriages among the population in general
outside the social elite. One highly useful source of material that sheds some
light on this largely intractable topic is Ibn Tawq’s Taig, a record (yawmiyyat)>?
written in Damascus between 1480 and 1503. Out of the hundreds of notarial
documents it contains, there are about 150 marriage contracts (‘aqd), 65 of
which are relatively rich in details. This is undoubtedly the best set of data on
marriage one could hope to find on a pre-Ottoman Islamic society anywhere.
What does it teach us?

First, and this should come as no surprise, in cases where the parties to the
marriage can be identified in terms of their social status, equality can often
be demonstrated. Examples abound. The prominent Shafi‘ite Shaykh al-Islam
Tagi al-Din Ibn Qadi ‘Ajlin married Sarah, the daughter of the karim merchant
Shihab al-Din Ibn al-Muzalliq.2 This marriage took place when the shaykh was
62 years of age and it followed his lengthy strained relationship with his first
wife, known as “the Egyptian,” over the course of which they once separated
but shortly afterwards reunited.* In fact, about sixteen months after his mar-
riage to Sarah, the marriage to the “Egyptian” was terminated once again.’ As

Author’s note: Research for this article was conducted during the author’s stay as a visiting

scholar at the Annemarie Schimmel Kolleg, Bonn University, in the spring of 2014.

1 See Heffening, ‘Urs, EI* x, 970—9. For an analysis with specific references to the Mamluk pe-
riod, see Frenkel, Mamluk ‘ulama’. For a special custom to prove the bride’s virginity prior to
marriage, see Ibn Tawq, Taliq 638.

2 Ibn Tawq, Talyg.

3 Ibid,, 15867, 1599. For Sarah, see 1345-6. Most probably, she was a widow. For karim, see
Labib, Karimi, E1? iv, 640-3.

4 Ibn Tawq, Ta'lig 744, 833. He spent a night with her sometime after his marriage to Sarah. See
1591

5 Ibid., 1729. For their earlier reconciliation, see 1629. For its failure, see 1631, 1636, 1655. This

wife, known as Umm ‘Abd al-Rahim, died in 905/1499. See 1762.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_009
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we shall see, this was not Taqi al-Din’s last marriage. Another Shafi‘ite, the gadi
Baha’ al-Din (d. 910/1504-5), of the famous Ba‘ini family, married the daugh-
ter of kabir al-harafish, the leader of an enigmatic social group in Damascus.®
Muhammad Radi al-Din ibn al-Ghazzi (d. 935/1528-9), the son of shaykh al-
Islam and himself a prolific Shafi‘ite scholar and a deputy gadi, married the
daughter of another shaykh al-Islam, Zayn al-Din Khattab (ibn ‘Umar ibn
Mihna al-Ghazzaw1), who had served as his guardian after his father’s death
when he was barely two years old.” Hasan ibn al-Nahhas, apparently a wealthy
man, married the granddaughter of the gadi of Adhri‘at.8

Of the 150 marriage contracts that Ibn Tawq recorded, about a dozen were
to widows.? The status of the widow, whether she had been married to a
gadi, for example, or herself descended from a family of gadis, could have im-
proved her chances for a second marriage. About two dozen cases are listed as
marriages between first degree cousins or more distant relatives.l° In about
a dozen marriages the bride was a divorcee.!! Here, as required by law, three
menstrual cycles needed to have elapsed to ascertain that no pregnancy was
involved in the dissolved marriage.> On occasion, the newly-wed who had
been a divorcee was allowed to reside in her home. If she had young children
from her previous marriage, maintenance money (nafaga) could be demanded
from the new husband.’®

6 Ibid., 1197. For harafish, see Brinner, Harfash, Er* iii, 206.

7 Ibn Tawq, Talig 27; Ibn Tulan, Mufakahat al-khillan i, 21. For Radi al-Din, see ibid., i, 116—7.
He has a biography in al-Haskafi, Mutat al-adhhan ii, 771-2.

8 Ibn Tawq, Taliq 154. For Hasan, see Ibn Talan, Mufakahat al-khillan i, 169. For Badr al-Din,
ibid., 21; Haskafi, Mut at al-adhhan ii, 748, note. There are further examples in Ibn Tawq of
equality between the parties. For example, the son of ‘Ala’ al-Din al-Busrawi, the Shafi‘ite
deputy gadi, and a sister of the merchant Ibn al-Ma‘ariki (Ibn Tawq, Talig 109-10; for al-
Busrawi, see ibid., 53, 72); the scholar Badr al-Din ibn al-Yasafi and the divorcee of the
merchant Ibn Takriti (ibid., 114; for al-Yasufi, see al-Busrawi, Ta’rikh al-Busrawi 237); the
son of Muhibb al-Din Muhammad, probably the katib al-sirr, and Asil, the granddaughter
of the Adhra‘at gadr (Ibn Tawq, Taliq 287, 446; for Muhibb al-Din, see al-Busrawi, Ta’rikh
al-Busrawi173). The marriage contracts and the related social status could be laboriously
mapped based on the details in Ibn Tawq.

9 Ibn Tawq, Ta'liq 186, 503, 767, 1230, 1273, 1301, 1350, 1361 (or divorcee), 1545, 1591, 1678 (or
divorcee), 1842. See also Ibn Tulan, Mufakahat al-khillan i, 3, 12, 16, 21, 25, 29.

10  Ibn Tawq, Ta%ig 430, 536, 545, 612 (two cases), 666, 704, 730, 734, 851, 925, 929, 1057, 1376,
1436-7, 1488, 1511, 1532, 1580, 1605, 1713, 1793 (two cases), 1812, 1858, 1864, 1883.

11 Ibid., 114, 626, 1114, 1192, 1436, 1452, 1653, 1662, 1672, 1678 (or widow), 1728.

12 Ibid., 1452.

13 See, for example, ibid., 1267, 1281, and further below.
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Some men married manumitted female slaves. For instance, less than one
year after marrying his second wife, the aforementioned Taqt al-Din Ibn Qadi
‘Ajlin married Zahra’, an Ethiopian slave whom he met in Beirut."* Yasuf ibn
al-Khalid (unidentified) married an-ex slave of one Ummat Sultan.!> The son
of Isa al-Qari, a leading merchant, married a black slave in addition to his
wife.16 Sa‘id, the haj, married a manumitted slave; his marriage gift was the
nice sum of 12 (dinar) ashrafi, half of which he paid at the time of the mar-
riage.!” A manumitted concubine, especially one who had served in the house-
hold of a prominent man, could attract a good match. Thus, Mubaraka, who
was of Christian origin or, alternatively, an Anatolian (rizmiyya), and served in
the house of Taqi al-Din Ibn Qadi ‘Ajlun, married Abai Bakr Muhammad ibn
‘Abdallah al-Fami, the muadhdhin, and authorized the Shafi‘ite deputy gadi
Mubhyyi al-Din al-Tkhna’ to represent her. The marriage gift she received was
300 dirhams, 100 of which was paid upon marriage, a sum that equaled about
6 ashrafi and thus was significantly lower than the sadaq paid by middle-class
men to free-born women (see below). She bore al-Fami a son, but, about two
years later, appears to have been married to one Abu Dagn.!®

Polygamy

Most marital relations recorded by Ibn Tawq were monogamous. This finding
tallies with Yossef Rapoport’s conclusions based on a smaller dataset.!® It also
conforms to the situation in Ottoman Damascus around 1700, where about
go per cent of the recorded households were monogamous.2° Still, despite its
marginality, polygamy is an intriguing topic and a few cases can be noted.

14 Ibid, 1272.

15  Ibid, 449.

16 Ibid, g22. Tsa (d. 895/1490), appears to have been a major entrepreneur (see ibid., 957),
and referred to as khawaja (ibid., 937). He also enjoyed good relations with the scholarly
elite (ibid., 851). For more on this figure, see, for example, Haskafl, Mutat al-adhhan i,
567-8; Ibn Tiltin, Mufdkahat al-khillan, s.v. Tsa al-Qari in the index. For his death under
the dubious circumstances of a financial scandal, see Ibn Tawq, Taliq 969—70.

17 IbnTawgq, Ta'liq 943.

18  Ibid., 192, 417. I discuss this in a book currently in preparation. For another case, see 1683.

19  For his somewhat impressionistic view, see Rapoport, Women and gender 30-1.

20  Establet and Pascuel, Familles et fortunes a Damas 55—7.
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One Ibn al-Banyasi, who was married to the sister of the gadi Burhan al-Din
ibn al-Mu‘tamid, took as a second wife Burhan al-Din’s widow.?! The promi-
nent Shafi‘ite Kamal al-Din Ibn Hamza (sidi al-sayyid, as Ibn Tawq refers to him
throughout) had two wives who, curiously, gave birth on the same day.22 One
‘Abd al-Qadir, who at some point occupied the post of shaykh al-sagha (head
of the goldsmiths), married Zayn al-‘Abidin, who was allowed to reside in her
home.23 This provision and a reference to her mature son indicate that this
was not her first marriage. Three years later, ‘Abd al-Qadir divorced (talaq).2*
However, his wife complained to the Maliki gadi and demanded remarriage.
The gadi put pressure on ‘Abd al-Qadir, which proved effective. The source
does not relate the details in this case but, obviously, as a divorcee, Zayn al-
‘Abidin had to be married to someone else before her remarriage. Be that as it
may, she now literally paid a price for her reunion with her former husband,
as the financial terms were now clearly to her disadvantage: she was promised
only 1 ashrafi, compared to 19 plus an annual kiswa of 300 dirhams in her first
marriage, and she forfeited another 500 dirhams.?® Then, once again, the cou-
ple divorced and remarried for a third time,26 with the marital scene changing
substantially once again: ‘Abd al-Qadir had by then taken a second wife, grand-
daughter of the gadi Radi al-Din al-Ghazzi (see above), although at some point
at a court hearing there was some uncertainty about the legitimacy of their
marriage.?” In any case, we further learn that ‘Abd al-Qadir had yet another
wife named Bnt. Karara (?) whom he married either as a third wife or follow-
ing one of his acts of divorce from Zayn al-Abidin. Later he also divorced Bnt.
Karara when she was pregnant.?8

The marital history of Muhammad ibn Muhammad, better known as Abu
al-Yumn, the son of Muhibb al-Din Ibn Qadi ‘Ajlun, the nephew of shaykh al-
Islam Taqi al-Din and a scholar in his own right, receives a great deal of atten-
tion from Ibn Tawq.2? His first wife was Suryay, his uncle’s (that is, Taqi al-Din’s)
manumitted white slave and the mother of his daughter. The nice sum of 25
ashrafi she received as a marriage gift from Abu al-Yumn can be considered

21 IbnTawq, Taliq 1546.

22 Ibid,, 423.

23 Ibid., 1156.

24  Ibid., 1403.

25 Ibid., 1504.

26  Ibid., 1725.

27 Ibid., 1317.

28  Ibid., 1673.

29  Hedied in 935/1528-9. See al-Ghazzi, al-Kawakib al-sa@’ira ii, 8; his age at death given there
is obviously erroneous.
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somewhat unusual for a woman of her status. Less than two years later, we
learn of the death of Umm Sitiyatiya (?), Abt al-Yumn'’s other wife.3° The wid-
ower did not wait very long, however, and two months later married Khadija,
also known as Sitt al-Ulama’, the daughter of the wealthy Zayn al-Din ‘Abd al-
Latif al-Lu’lu’1.3! She also died less than three years after their marriage, follow-
ing birth complications that resulted in the death of their prematurely born
son as well.32 Ten days later, the property of the deceased woman was sold at
their home in the presence of Abu al-Yumn himself, her mother and most of
the merchants of the Barrani and Juwwani (?) markets.3® Another three years
went by and Abu al-Yumn married a woman from the prestigious al-Ikhna’i
family and a granddaughter of the former na’ib al-qal‘a.3* She also died, a vic-
tim of the severe plague of 897/1492, leaving two daughters behind.3> Not even
four months had elapsed before our protagonist married Sarah, the daughter
of Sharaf al-Din Mahmud al-Shaybani (unidentified).3¢ After five more years
Abt al-Yumn contracted one more marriage, this time to his cousin Amina,
also known (like the aforementioned Khadija) as Sitt al-‘Ulama’, the daughter
of his distinguished uncle Taqi al-Din the ‘Ajlunid. It appears that a year earlier
she had been the wife of another of her cousins.3” In any case, her marriage to
Abu al-Yumn did not last more than a couple of years, but produced a son.38 It
appears that tension within the extended family was the reason for the divorce
and the insults exchanged thereafter. Possibly due to these circumstances,
Abt al-Yumn did not pay any compensation to her (talagan majanan bi-ghayr
‘twad).39 All in all, he appears to have been extremely active in marital affairs:
he had at least six wives and part of the time he was polygamous.

One of Abu al-Yumn’s marriage contracts as cited by Ibn Tawq is the most
detailed of its kind and is worth being quoted in full:

30  Ibn Tawq, Ta g 638.

31 Ibid, 659. He died in 891/1486 and bore the title of shaykh suq al-kutub (head of the book
market). See Haskafi, Mut‘at al-adhhan i, 463—4.

32 Ibn Tawq, Ta%ig 816.

33 Ibid, 819—20. 1 am unable to identify these markets; possibly the terms refer to the “inner”
and “outer” markets respectively. However, for a possible identification of the latter with
the Bimaristan (hospital) Market, see al-Busrawi, Ta’rikh al-Busrawt go.

34 Ibn Tawq, Taig 821, 831, and see further below.

35  Ibid., n22.

36 Ibid., 1142-3.

37  Ibid., 1436.

38  Ibid., 1757.

39  Ibid,, 1532, 1909.
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On the blessed Saturday, [which occurred on] the 14 Safar 894 [18 January
1489] a marriage contract (‘aqd) was signed between Abu al-Yumn and a virgin
of sexual puberty, who had not been engaged before, who is free of any legal
constraints (khaliya ‘an al-mawant al-shar‘yya), and who has no family rela-
tive to represent her (khaliya ‘an wali wa-‘asaba), the daughter of Fatima, [her-
self] daughter of [the deceased] Bardabek al-Sayfl Sudun al-Muhammadji, the
na’ib al-qgal‘a. Witnesses for the bride are Taqi al-Din Abu Bakr ibn al-Khayyata
and her great uncle Badr al-Din [ibn al-Khayyata] and his son. Witnesses for
the groom are Shihab al-Din the Shafi‘ite...[other names are effaced]. The
agreement takes place in the presence of the bride’s mother at her residence
at the “little market” (suwayqa) Sartija, near the place known as al-Sharaf al-
Ala’al-Shami. The representative (mutawalli) for the bride is the chief Shafi‘ite
gadi Muhyyi al-Din al-Ikhna’l. The groom is represented (tawkil) by his uncle
Taqi al-Din Ibn Qadi ‘Ajlan. The marriage gift (sadagq) is 60 ashraft, paid upon
request (al-hall), of which 4o are paid in advance (mugaddam). Badr al-Din,
the witness for the bride, and the bride herself, as well as the groom’s mother,
all testify that the bride received that sum from Badr al-Din. In addition, the
annual 500 dirhams of Damascus currency are vouched for the bride’s various
expenses (kiswa), to which the bride is entitled by law. She agrees to that.#°

Rights of Women

As hinted at in the case of Abu al-Yumn'’s history of polygamy, general observa-
tions based on Damascene marriage contracts suggest that anxiety about the
possibility of a husband taking other wives or concubines would occasionally
surface when concluding the marriage or at some other point. In some cases,
the husband had to promise not to remarry his divorcee,* not allow a concu-
bine to reside in the bride’s neighborhood,*? or not leave his newly-wed wife
for more than a year without a legally acceptable reason.*3 Failure to adhere
to such stipulations could provide sufficient grounds for divorce.#* A good
example is that of Shihab al-Din al-Ragawi, at one point a wagqf supervisor
(mutakallim).*> After quarreling (waga‘at bad* [sic! spelling error apparently on

40 Ibid., 821.

41 Ibid., 121, 1051, 1187-8, 1276—7, 1281, 1488, 1539.
42 Ibid., 121.

43  Ibid., 1653.

44 For an interesting case, see Powers, Four cases.
45  Ibn Talan, Mufakahat al-khillan i, 8.
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Ibn Tawq'’s part] umir) with his wife, who had left their home for two nights,
he vowed (halafa bi-l-talaq) in the presence of Ibn Tawq that he had not taken
a concubine (yatasarra ‘alayha bi-jariya), “neither white nor black,” during his
recent journey to Cairo, and furthermore, that he had never taken such a con-
cubine in the past, nor had he had sexual relations with any concubine except
for the one residing in his household. Only then did his wife return home.46
About two years later, Ibn Tawq, in his professional capacity, was called upon
to certify that Shihab al-Din owed his wife the sum of 130 ashrafi as a deferred
saddq. The man vowed that any wife he took in addition would be a cause for
talag and that his wife could free herself of the marriage after only one pro-
nouncement (falga) instead of three, forfeiting as little as 1 ashrafi.4”

Occasionally, other rights of women were insisted upon. Shams al-Din ibn
al-Daramini (unidentified) announced that his wife, a manumitted concu-
bine of Shihab al-Din al-Mustawfi (unidentified), was entitled to his share in a
house that originally belonged to her former husband, which he had received
through her daughter’s intermediacy. At the same time, however, he made sure
that both the wife and the daughter had no claims against him.*8 ‘Ala’ al-Din
al-Halab1 (unidentified), who remarried Sitiyata (?) (not to be confused with
Abti al-Yumn’s aforementioned wife), agreed that in case he beat her, or forced
her to move out of Eastern ‘Anaba,*® she would be entitled, upon forfeiting
her deferred sadag, to walk out of the marriage after only one pronouncement
of divorce (talga).5°

Marriage Gifts Promised by Grooms

As regards marriage gifts promised by grooms, Ibn Tawq provides about fifty
different quotations, ranging from 12 to 300 ashrafi, although the major-
ity were less than 100. Obviously, the lowest sums were quoted for marriages
to manumitted concubines or widows. In two cases, the quotations are not

46 Ibn Tawq, Taliq 198. Rapoport, Women and gender 31, n. 148, erroneously cites this ex-
ample in the context of polygamy.

47  Ibn Tawq, Talig 402.

48  1Ibid., 1023.

49 Possibly situated below the Samaritans’ Quarter? See Ibn Talan, Mufakahat al-khillan i,
122.

50  IbnTawgq, Ta%ig gu—12. For a single pronouncement of talag, see also 1726.
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even in terms of gold, but in silver.5! As could be expected, the highest sums
were vouched for by grooms from families of merchants or gadis. Part of
the sadagq, varying from case to case, was designated as a due debt, “payable
upon demand.”>? For instance, for his marriage to Sarah, the daughter of Ibn
Mugzalliqg, the wealthy merchant (see above), Taqi al-Din Ibn Qadi ‘Ajlan prom-
ised a marriage gift of 200 ashrafi, 150 of which he paid at the time of signing
the contract.53 Ibn Tawq’s own son vouched for 69 gold coins, of which he paid
50 immediately. It so happened that his wife ‘Aisha died two years later, fall-
ing victim to the plague, and the young man then married again. This time he
promised 60 ashrafi, “paid upon demand,” of which he paid 40 at the time of
concluding the contract.>*

Ibn Tawq’s figures are generally in line with Rapoport’s conclusion, based on a
much smaller data base, that top government officials and other members of the
elite promised sadags that rarely exceeded several hundred dinars,> and that
middle-class grooms paid less.>® More specifically, however, the Damascus data
differ from the average sums of marriage gifts that are quoted in the Jerusalem
so-called Haram documents. There, the sums only range from 5 to 20 ashrafi.>”
This difference, if not accidental, could indicate a better economic situation in
late fifteenth-century Damascus than in fourteenth-century Jerusalem.

Ibn Tawq also tells us that the implementation of the financial terms speci-
fied in marriage contracts could on occasion be subject to dispute. For example,
Halima bnt. al-Turkumani had financial claims against her husband referred
to as al-Bustani. Another woman, a widow residing in al-Mizza, claimed that
her second husband failed to pay the sums due her orphaned son.>® Muhyyi
al-Din Yahya, the son of Shihab al-Din al-Inbari, who was the educator of the

51 Ibid,, 192, 1452. For a hypothesis that generally speaking, sadags, even when designated in
dinars, in practice were paid in silver, see Rapoport, Marriage, 54—5.

52 Seealso Rapoport, Marriage, 53 and his reference to legal manuals; 56 and footnote 33. For
TarsusT's discussion in the first half of the fourteenth century, see ibid., 57.

53  Ibn Tawq, Ta%iq 1589. His bride was entitled to count the coins!

54  Ibid., 1415, 1604, 1736, 1855, 1856, 1858.

55  Rapoport, Marriage 14, and eight cases for the latter in footnote 15.

56  In a Genizah marriage contract dated to the latter half of the thirteenth century, the
groom’s marriage gift is 50 dinars, and in a contract dated 1301 it is 30. See ibid., 17. For
Rapoport’s argument about the tendency to inflate sums for the sake of enhancing social
prestige, see ibid., 54 and footnotes 14-15.

57  Ibid,, 20.

58  Ibn Tawq, Ta%iq 531, 1272—3. For Sitt Sa‘adat, see ibid., 8o1—2.
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sons of shaykh al-Islam Taqi al-Din, and his wife, the daughter of the deputy
Shafi‘ite gadi Shihab al-Din Ahmad al-Himsi, disputed the groom’s payment
of the annual kiswa for their first year of marriage.>® In such cases, a represen-
tative (sa’t) would speak for the wife and an agreement between the couple
would result in disavowal (bara’a sharyya).6° One exceptionally detailed case
involved ‘Imad al-Din, the khatib of the Saqgifa Mosque, and ‘Abd al-Basit al-
Bazraw1 as representatives for the two parties. As a result of negotiation and
a compromise (musdalaha), Tmad al-Din agreed to pay to his daughter-in law
(she was ‘Abd al-Basit’s sister) a sum of 8oo [dirhams] as saddq. According to
the agreement, she was expected to receive 600 immediately, and the rest was
deferred to four months later, at interim monthly payments of 30 each (which
would practically mean a deferment for seven months!) plus paying a kiswa.
However, ‘Abd al-Basit objected and demanded 45 per month while forfeiting
the kiswa in return, which would fall on the wife’s family.5!

“Payable upon Demand”

Finally, a comment is in order as regards the “payable upon demand” clause,
which appears in virtually all contracts with reference to the sadag. The formu-
lais open to more than one interpretation concerning its practical significance.
On the one hand, it should come as no surprise that it was to the dissatisfac-
tion of someone like Ibn Qayyim al-Jawziyya, the leading Hanbalite scholar
in Damascus during the second quarter of the fourteenth century. Clearly, he
had an interest in preserving the ideal of a harmonious marital regime at all
costs, especially when such costs fell on women’s shoulders. His solution was
to claim that the clause was not normally put into practice, except when there
was discord.6? Perhaps to Ibn Qayyim’s chagrin, however, some wives did not
fit his rosy picture and forced their husbands to appear in court, which at times
led to their imprisonment.53

59  Ibid, 213, 338. For al-Inbari, see ibid., 25. For al-Himsi, see Ibn Talan, Mufakahat al-
khillan i, 49.

60  Ibn Tawq, Ta%iq 8o1—2.

61 Ibid., 1239.

62  Rapoport, Marriage 57.

63  Ibid, 57-8.
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On the other hand and at the other extreme, Rapoport, in tandem with his
thesis about the weakening patriarchal regime in the Mamluk period, argues
that the clause in question undermined the traditional assumption about mar-
riage as a harmonious and non-monetized relationship. This interpretation
seems to me to go much further than the material allows. One need not con-
sider the clause of “payable upon demand” as a symbol of harmony or the lack
thereof, but as an indication of some improvement in women’s initial status
when entering marriage. The formula enabled the bride and her family to be
on improved financial terms or, alternatively, to back down on the marriage
contract in cases of financial disagreement or when disputes on the deferred
sadaq were not resolved.54

64  For examples, see Ibn Tawq, Taliq 1303; Rapoport, Marriage 58.
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CHAPTER 9

Songs, Poetry, and Storytelling
Ibn Taghri Birdi on the Yalbugha Affair

Li Guo

Distrust is a matter of mind, not fact.

MICHAEL DOBBS, House of Cards (177)

When describing the spectacular fallout between the Qalawuinid scion, Sultan
Hasan (r.1347-51, 1354—61), and his kingmaker, Amir Yalbugha al-‘Umari al-
Khassaki (d. 1366), the historian Ibn Taghri Birdi cites an anecdotal account
of a debacle when the malicious performance of a satirical ballad in the ver-
nacular form of ballig was rumored to have kicked off a firestorm. While the
historian seems coy about this kind of spin on the cause of the ensuing bloody
rebellion, he includes it in his grand narrative anyway.! Gossip and conspiracy
theory, after all, make good stories, and they abound in Mamluk chronicles.
What interests me here is the supposition that a poem, a vernacular song at
that, could have been construed within the frame of a narrative as a catalyst
of a major political crisis. What is so special about this ballad? What made it
offensive to some while entertaining to others? What role, if any, does poetry
play in Mamluk historians’ efforts to construct a narrative? In this essay, I en-
gage in a literary analysis of Ibn Taghri Birdi’s Yalbugha narrative in an attempt
to answer these questions.

1 Ibn Taghri Birdi, al-Nujium al-zahira x, 317-8. For an analysis of the political factors and
personality clashes surrounding the lead-ups to the revolt, see Van Steenbergen, The Amir
Yalbugha al-Khassaki.
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The Show That Went Wrong
This is how Ibn Taghri Birdi describes the scene:

It was rumored (gila) that the reason for Yalbugha's change of heart
(taghyir khatir) towards his master (ustadh) al-Malik al-Nasir Hasan—it
was so reported (‘ala ma qgila)—stems from a ballad (balliga) composed
by ‘Umar Ibn Mawlahum.? Here are the opening lines.... Dancing to its
tune (raqasu bi-ha) in front of Sultan Hasan, on cue of the lyric, Tm a
soldier, wrapped in a piece of junk, they (the performers) pointed at
Yalbugha, who was standing by the sultan. Bursting into laughter, the sul-
tan asked them to repeat the lines (yasta7du-ha). Yalbugha became very
upset and started to resent his master, the sultan. This claim is of course
far-fetched; but it is what has been said (gad gila).... Only God knows!

Ibn Taghri Birdi is cautious about the validity of his tale, in that the word gila is
repeated three times; yet there is no denial that the presumed insult, whether
malicious or prankish, had been so widely circulated that Ibn Taghri Birdi con-
sidered it to be worth mentioning.?

A quick reading of the ballad reveals a straightforward theme-and-varia-
tions presentation of the trope of al-shakwa, or “complaint of one’s hardship,”
on behalf of an ill-equipped and mistreated Mamluk soldier. The opening
verse (matla“) headlines the topic; namely, the “junk (khalag)” that the soldier
was forced to endure. It runs through twenty-four stanzas, ranting about every-
thing: his uniform (stanzas 1-10), weaponry (stanzas 11-17), and mounts (stan-
zas 18—24) (For a full translation, see Appendix).

Linguistically, the ballad features a jumble of everyday expressions and col-
loquial elements, peppered with Persian and Turkish words. There is little ver-
bal fanfare either, such as the badit-rhetoric embellishments, a hallmark of
Mamluk poetry. The “poor me” theme is largely amplified by grotesque exag-
gerations through the excessive use of easy-to-understand simile, or analogy,

2 Unidentified.

3 The chronicle only cites the opening line and first stanza. The full text can be found in
Ibn Taghri Birdi’s biographical dictionary, al-Manhal al-safi, in the entry for Ibn al-Kharrat
(d. 1436), a poet-cum-scholar, who wrote a rebuttal in response to Ibn Mawlahum. True to
the form of the mu‘arada, or poetic duel, his was a thirty-four stanza satire aimed at faqih, or
schoolteacher; al-Manhal al-safivii, 213—22.
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in nearly every line, along with the occasional use of irony, such as in the poi-
gnant “binging on hunger” (shab‘an ... ji) imagery at the end.

As satire, the ballad touches on a sore spot in the Mamluk psyche; namely,
the welfare of soldiers. Its theme runs head-on against the state propaganda
machine (chronicles, court panegyrics) that spared no ink describing, in min-
ute details, the Mamluk warriors’ colorful attires, shining swords and armors,
and pure-bred horses. One can imagine that when Sultan Hasan’s performers
put on the show, the “crap” and “junk”—shabby clothing, ridiculous weaponry,
horrible horses and mules (in some acts of mimicking, or puppetry?)—were to
be envisioned as costumes and props. And they literally pointed fingers at the
amir, poking the beast. Shortly afterward, he killed the sultan during a hunting
trip, by his own hands.

Throughout Yalbugha’s career, one of the major grievances against him was
his cruel mistreatment of his soldiers and fellow amirs, a recurrent theme that
came back to haunt him later during the violent mutiny by his own subordi-
nates. There is so much for historians to ponder as regards the cause and effect
of this vicious circle of violence. For now, let me focus on the show that went
wrong.

One would have thought that in a typical scenario, the blame for mistreat-
ing troops should be directed at the sultan, who was ultimately responsible for
feeding, clothing, and arming them. But the twist in this version of storytell-
ing is that the sultan somehow turned the table on his opponent by his clever
maneuver that transformed a generic banal poem of self-deprecating humor
into a provocative insult. Keep in mind that the original poem was a generic
lampoon with no specific target at all. It was in the impromptu performance
that words did things.

And Ibn Taghri Birdi took notice.

The Making of a Narrative

It would be naive to hang the entire saga, known in Mamluk historiography as
“the Yalbugha affair,” on the tune of a song. The political roots that lay behind
the crises between the sultan and his “over-favored” amir, in Robert Irwin’s
words, ran deep.* The commonly accepted king-maker-turned-usurper narra-
tive highlights the revolving-door pattern in Mamluk successions. In this case,
the kingmaker was a king de facto for eight years during a particularly chaotic

4 Irwin, The Middle East 143—9.
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period after the death of the Qalawiinid scion al-Malik al-Nasir. Changes of
hearts and minds, by all indication, took place on both sides.?

There is certainly more to the standard story line than Ibn Taghri Birdi lets
on. A literary analysis of compositional structure, tropes, images and meta-
phors of his account of the Yalbugha affair reveals a narratological paradigm
by which the Mamluk historian arranged his themed presentation of “facts,”
trends, and patterns with his own spins. In this enterprise, two features are
noteworthy. The first is the overall fragmentary narrative structure. The amir, a
villain, did not deserve a formal tarjama-biography in Ibn Taghri Birdi’s chron-
icle. So his story, a fascinating one nevertheless, was divided into two phases:
his feud with Sultan Hasan, and his downfall during Sultan Sha‘ban’s reign
spread over four chapters in the annuals from the years 755/1354—5, 762/1360-1,
764/1362—3, and 768/1366—7. This is because in the chronicle a sultan’s biogra-
phy starts the year of his inauguration rather than the date of his death. As a
result, the “show incident,” which took place in the year 762/1360-1, was nar-
rated in the chapter on the year 755/1354—5, the beginning of Hasan’s second
reign,® whereas the gory killing of Yalbugha at the hands of his own soldiers
in 768/1366—7 forms the core of another tarjama-narrative about al-Malik al-
Ashraf Shaban in the chapter on the year 764/1362—3.7 Cross-reference notes
tie all the loose ends together.8

This fragmentary narrative is further interrupted by an internal backward
progression. Instead of a linear narrative line, it follows a thematic composi-
tional plan. The story begins with the end; when the amir’s name first emerges,
he is introduced as a regicide, “he, who killed the sultan.”® The narrative then
proceeds in loose chronological order with topic rubrics. The first is the amir’s
role in “laying the cornerstones for” the sultan’s restoration;' the next is his
rise at the court as the “go-to person (al-mushar ilayhi)™ and then the fallout;
i.e., the events that led to the showdown between the two. A lengthy reflection

5 Ibid.,; Levanoni, Rank-and-file Mamluks 1731, especially 25-6.

6 Ibn Taghri Birdi, al-Nujiim al-zahira x, 302—18 (year 755/1354—5).
Ibid., xi, 30—41 (year 764/1362—3). For a reexamination of the 1366 mutiny, see Van
Steenbergen, On the brink of a new era? n7-52.
Ibn Taghri Birdi, al-Nujim al-zahira xi, 8 (year 762/1360-1); xi, 92 (year 768/1366—7).

9 Ibid., x, 307.

10 Ibid., 308.

11 Ibid., 311.
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on the sultan’s legacy centered around the Yalbugha controversy rounds up the
sultan’s biography.!2

This topical presentation is greatly assisted by Ibn Taghri BirdT’s technique
of inserting “hearsay” (wa-gila) and his own comments (qultu) into the main
story line. One “hearsay” account, for example, deals with the reason for the
quick collapse of the sultan’s defense,!3 and another with the cause of the feud
between the two, namely the “show incident.” With Ibn Taghri Birdyi, this con-
ventional source-verification device also allows him to volunteer his judgment
and manipulate his massive data, including non-historical material such as po-
etry, songs, and wise sayings in his attempt at crafting enticing stories.

Concluding the account of the sultan’s murder, the narrator (“I,” namely Ibn
Taghri Birdi) quotes a saying, “Rather fighting the smart than appeasing the
stupid” (mu‘adat al-‘aqil wa-la musahabat al-jahil). Who represents the smart
and who the stupid, he leaves to the reader to figure out. The proclamation
that “God will treat the amir in the manner by which he did to his master,”#
only highlights the obvious pattern; but the meaning of the saying runs much
deeper (he repeats a similar one later, in the closing of the account on the
amir's own death).’® The sayings, often rhymed regarding lessons one can learn
from history, underscore the function of verses and rhymed utterances cited
there, which I deal with now.

Verse as a Narratological Device

It is in the flashbacks-and-comments segment of the Yalbugha narrative that
verses are presented: three poems to be precise. They not only form an inte-
gral part of the narrative, but also serve as an effective narratological device to
streamline the piecemeal and sometimes confusing story.

In the concluding summation of the sultan’s legacy, the reader is faced with
a potpourri of staple royal trivial tidbits, devoid of empty adjectives and su-
perlatives, with loose ends. On closer examination, however, three discern-
able themes hold the whole narrative together: his extravagant tastes for fine
things (and lavish patronage of art and architecture), his weakness for women

12 Ibid., 311-8.
13 Ibid, 313.
14 Ibid., 314.
15 Ibid., xi, 40.
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and peculiar fondness for eunuchs, and his questionable fiscal and person-
nel policies. Not surprisingly, the ghost of the regicide, Yalbugha, hovers over
throughout.

Each theme (sub-plot) concludes with a poem. Each performs a different
task. Commenting on the first theme, the sultan’s achievements in building
projects (after all, he is the namesake of the magnificent mosque in Cairo) and
indulgence in luxury, is a panegyric praising the excessively expensive royal
tent, of which the poet, Shihab al-Din Ahmad al-Maghribi, readily admits: “As
if my tongue were tied (al-tagsir), or cut short (mugqassir), bragging ceaselessly
about its largess” (fi atnabi-ha bata yutnib).'6

It is curious that the panegyric appears somehow compromised by a thinly
veiled wink. “Speechless, tongue tied” could mean different things: shock and
awe, or disgust and dismay. The root meaning of the key verb in the second
hemistich, ¢-n-b, “to brag,” “to exaggerate,” in a jinas-paronomasia, does not
exactly convey enthusiasm. This root also forms a contrast opposing the root
g-s-r, “cut short,” “fall short of}” itself a jinas in the first hemistich of “long” and
“short,” namely the long, expensive luxuries and the praises in short supply.
Commenting later on the extensive wealth the sultan had accumulated, the
historian pointedly remarks, “it was now controlled by Yalbugha, who squan-
dered it as he wished.""”

Although a trace of cynicism can be detected in the panegyric, the next
poem that highlights the second theme of the sultan’s “women” is an outright
lampoon. Composed according to Ibn Taghri Birdi by “Yalbugha’s supporters
(ashab),® the poem makes fascinating reading (meter: kamil):1°

16 Ibid,, x, 315.

17 Ibid., x, 316.

18  Ibid,, 315; idem, al-Manhal al-safi, ed. Amin, ii, 36 (“by some literati”).
19  Idem, al-Nujum al-zahira x, 315-6.
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20
21
22
23
24
25
26
27
28
29
30
31
32

33
34
35

36
37

When he ran into trouble (al-‘adiyat),?? and things fell apart (zulzila),*'
he stuck with the women (al-nisa@’),®> unprepared for combat
(al-wagi‘a).23

For that, gone was the kingdom (al-mulk).2*
The killing struck;?5 catastrophe (al-garia)?® fragmented the realm

(fussilat).2?

Had he negotiated with the Merciful (al-rahman),?® His cave (kahf)?®
he won;
till the victory (nasr),3° of his time (‘asr),?! in the seventh [heaven?].32

Amidst the singing girls in his bands (ahzab),33
were Noisy,3* alongside Smokey (al-dukhan);3> all blazing fires!

They burned the hand of the guy careless with divine invocations.
Stumbling in the night (al-layl),3¢ he fell into carnal inclinations
(al-nazi‘a).37

Quran 100 (al-Adiyat).

Ibid., 99 (al-Zalzala).

Ibid,, 4 (al-Nisa’).

Ibid,, 56 (al-Wagqi‘a).

Ibid., 67 (al-Mulk).

That is, the murder of the sultan.

Quran 101 (al-Qari‘a).

Ibid., 41 (Fussilat).

Ibid., 55 (al-Rahman).

Ibid., 18 (al-Kahf).

Ibid., 1o (al-Nasr).

Ibid., 103 (al-‘Asr).

The text has al-sabi‘a, the “seventh” (feminine), ruling out the possibilities of “day” or
“sleeper” (masculine).

Quran 33 (al-Ahzab).

At‘at, “to shout, to yell,” is also the name of a singer.

Quran 44 (al-Dukhan); the word alludes to a male singer named Mushabbib, “sizzling”;
both were male singers famous in Egypt and Syria; Ibn Taghri Birdi, al-Nujum al-zahira x,
316 (note 1).

Quran 92 (al-Layl).

Ibid,, 79 (al-Naziat).
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The poem is a brilliant intertextual exercise of wordplay: words that appear as
chapter titles of the Quran are now used to form a new syntax and a new nar-
rative. This is just another example of the excessive use, for better or worse, of
the tawriya-double-entendre in poetic production. This is deconstruction at
work, Mamluk style.

Ibn Taghr Birdi explains that the sultan’s habit of taking “women” on ex-
cursions was his answer to a well-known practice many of his predecessors
were fond of; namely, the company of pretty boys on the road. “He (Hasan) was
not into that at all,” Ibn Taghri Birdi notes matter-of-factly, “so he took women
with him whenever he traveled.”®® Blaming women for men’s fall is a univer-
sal trope. Here the anonymous poet makes it clear that the sultan’s fiasco in
the wagi‘a, “The Feud,” the same term used in Mamluk sources to refer to the
Yalbugha affair, was a sign of divine intervention where the rebel, the amir,
was somehow doing God’s work. This turning-the-regicide-to-dynasty-savoir
scheme certainly stems from certain quarters in town. Ibn Taghri Birdi duly
adds this “revisionist” version alongside the official story line.

For the present interests, this poem also sheds light on other things. It turns
out that the “women” in question were musicians (at least part-time?), and
that prominent male singers were performing in the royal “bands” (ahzab,
“parties”) as well. In all likelihood, they could be the same performers of the
ballig-ballad in question.

This lampoon was evidently composed after the sultan’s death, marking
the finale of the first phase of the Yalbugha affair. However, to close his bi-
ography of Sultan Hasan, Ibn Taghri Birdi next throws in the melodramatic
“show incident,” about a ballig-ballad that was supposed to have triggered the
whole thing in the first place. The story of “in the beginning” now closes a nar-
rative that begins from the end. Ibn Taghri Bird1'’s narrative of conspiracy, mu-
tual distrust, and contflict of interests between the young sultan and his overly
powerful mentor is complete. In this storytelling, Yalbugha's anger, fueled by
paranoia, reaches a boiling point through the mockery instigated by the sultan
and carried out by his raucous performers. The audience already knew of the
doomed end; there were no more skeletons in the closet to divert the inquisi-
tive attention of sober eyes and detached minds.

In the larger picture, a recurrent theme in Mamluk politics was the pivotal
roles played by personal animosity and mutual dislikes among soldiers in the
already messy and muddy mix, often resulting in open hostility and eventual
mutiny. In Ibn Taghri BirdT’s storytelling, mistrust, the moral and theme of the
whole story, is fomented by various ingredients. Of the rivaling parties, none

38  Ibn Taghri Birdi, al-Nujum al-zahira x, 315.



SONGS, POETRY, AND STORYTELLING 197

emerge undamaged. The sultan, it seems, takes more blame than the regi-
cide—a narrative that pushes the reader/audience to contemplate, soberly,
the lessons learned from history. By highlighting the weaknesses of both feud-
ing figurers, the sultan and the amir, this story critiques the vulnerability of the
Mamluk power structure as the historian saw it.

Strikingly, this multi-layered narrative is accomplished partially through
the use of poetry, which adds delicate shadings and personal touches to the
prose storyline. As a matter of fact, all three poems put the sultan in the lime-
light more negatively. Poetry thus serves as a narratological device and a teach-
ing tool.

Concluding Remarks

Poetry has been embedded in Arabic historical narrative from the very be-
ginning. What we learn from verses that prose does not let on are sub-lines,
alternate versions, allusions, color, sound, and atmosphere. Verses supple-
ment the prose narrative with highly stylized morals in memorable rhymed
snapshots.

In the annual model established by al-Tabari (d.923) and Ibn al-Athir
(d.1234), poems were mostly used to close a narrative unit (an event, or a per-
son), on inserted in the middle, as an afterthought note. Most of these verses
were composed on an ad-hoc basis, either by a contemporary or a later person
on an occasion, so they may be termed “occasional verses.” There were also
generic verses, such as the timeless lines attributed to the greats such as al-
Mutanabbi, or quotes from proverbs and wise sayings. One way or the other,
these verses perform a commentary task with descriptive flavor. But they were
mostly kept to a minimum on account of their own limitations.

In the Mamluk era, a noticeable phenomenon was an out-of-proportion in-
crease in poetry found in history books. Most Mamluk chronicles comprise
obituary sections, with poetry the deceased had left, that oftentimes overshad-
ow the chronicle proper in length and detail. Independent biographical dic-
tionaries offer even more: not only poems by the deceased, but also those about
him are duly collected en masse. The verse material embedded in Mamluk
historical narratives makes a multi-layered reading possible. Applying literary
analysis proves to be productive in that it treats all the elements in a given text
as forming a holistic whole, instead of scattered pieces for cherry-pick data
farming. In this reading, poetry emerges as a valuable venue, on account of its
performance agency that opens up new vistas from which to purview human
behavior and social interactions.



198 GUO

From the preceding pages of the three poems featured in Ibn Taghri Birdi's
Yalbugha narrative, two are “occasional,” whereas one, the ballig-ballad, is not.
In fact, it does not fit the “generic” category either. Rather, this is an originally
generic text transformed into a politically charged performance, which in the
process became the story itself. No matter what actually happened, a good his-
torian such as Ibn Taghri Birdi was mindful of the power of words and was
keen on spinning it. In his storytelling, verses perform themselves, one way or
the other, adding delicate shadings to the canvas of this colorful, and often-
times confusing, episode in the Mamluk past.

Appendix:“A Soldier’s Song”3°

(Attributed to Ibn Mawlahum and performed for Sultan Hasan at the Cairo
Citadel)

The ballig is a sub-type of the zajal. A ballig-ballad begins with two common rhyme
lines (matla‘, opening), followed by several stanzas. Each stanza consists of three lines
with a separate thyme and one line with common rhyme (AA, bbbA, cccA...). The
verse-form features shorter lines (fewer syllables than classical meters) and a quick
tempo. I tried my best to render the verses as literally as possible, with a simple English
rhyming scheme (aa bb cc...).

man qala na jundi khalaq la-qad sadaq
‘ind1 qaba min ‘ahd nth ‘ala I-futuh
law sadafa shamsu s-sutith kana htaraq

The guy said: “I'm a soldier, wrapped in a piece of junk”;

He is damn right, on the mark!

“I've got a uniform, from the age of Noah, for battle.
When touched by the sun, it burns, a little.

Below a loose shawl is the thing— so shredded,
as if by saliva the pieces were patched.

Over the robe made of peel, there ain't silk for wrapping.
When one washes it, the thing soaks in gravy, melting.

39  Ibn Taghr Birdi, al-Manhal al-safi vii, 213—22.
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40
41
42

43

A piece of flesh, ripped off of fat,*?
if it were a painting, only the blank paper

On it are iron hooks, like straps made of cuts
Rusty, having soaked

Over it is a white cloth for a nametag;
when you write,
Nah, not that kind of shit wrap;*

but it too deserves

I've got a leather belt, with no dye,
in the jewelry market it ain't worth

My boot, having been lurking for years,
its heel, off the right leg,

Long tassels dangling, like a
Everything I have, as they say, is

On it there are long sticks,
rotten on the strings—Ileft by

My sword, its leather quiver crumbles like
Of donkey’s skin, or a piece of paper, I wish it

The quiver is patched with tendons; as firewood
On it are tens of loose threads, results of

My bow is broken; for battle it is
not for a horse, or a

199

is my helmet—
is left.

of dried meat.

in sweat.
nothing appears.
no glance.*?

no tanning;
an earring.

is torn apart—
broken off.

sand seller’s radish (?).43

crap and trash!

made of bones;

old wearers.

crusts of bread.

were made.

they serve better.

wear-and-tear.

useless—
braying ass.

Literally, “fat flew off flesh”; cf. English, “flesh flying off bone.” The helmet was skin-thin.

Qumash, a tawriya: “rubbish, trash,” and “fabric, cloth.”

The terms shash and qumash appear in Mamluk sources to indicate formal military attire;

=

cf. Ibn lyas, Bada’i‘ al-zuhar fi waqa’i‘ al-duhar iii, 429, describing a parade (wa-hum bi-l-

shash wa-l-qumash).

Fujl al-rammal (also “geomancer”); the exact meaning is unclear. It perhaps alludes to the

shape of the boot.
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44
45

46

47

This spear—a bunch of green shrub,
when we assault the Turkic slaves,

I've got this mace: dissolving into

I'm just like that—a soldier cut into pieces.

The horse armor*s is
hit by a bullet, it got easily

That suits those weak soldiers;
is doomsday for those fearful

My horse needs fodder bad; he’s a fella
Damn it if the roads were

His back is galled, due to constant hunger,
All that is left is a hollow—

The horse saddle is made of

About that nose ring—there is no ring on it,

I've also got a disgusting nag,

I raced against a crippled donkey, won nothing

The mule is a wonder—for the retarded;
If the saddle flips, only a leaf falls in

His torso is a rope made of palm fibers; well,
our appetite totally ruined by raw bread

On mishap, poverty, and hunger our neighbor is

Even he would cry for us, tears

»«
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with no teeth;
it doesn't pierce.

teeny-tiny parts.
My name is Rotten Balls.#4

way old;
pierced.

time for battle,
of the shackle.*6

full of misery!
slippery.

long journeys.
scurvy, hairless.

bare bones,
alas!

old and useless.
but loss.

nothing wrong with that!
your sight.#?

I've got a mate—
on the plate.

binging;
bursting!

Tashagq, Turkish tashagq, “a testicle,” “one afflicted with inguinal hernia in the scrotum.”

Qargal ma“ birkistiwan (Turkish), literally, “sleeveless gown and armor for a horse neck,”

that is, the whole set of horse armor.

The edition has ¢-I-¢-[-q, which could not be identified. I read it as a compound term, with

the base meaning of talag, “shackle, leather bound.”

Thin and fragile.



CHAPTER 10

Magriziana x111: An Exchange of Correspondence
between al-Magqrizi and al-Qalqashandi

Frédéric Bauden

Introduction

In an article published in 2008, Werner Diem emphasized that “the problem
connected with Arabic letters in pre-modern times is their great number and
variety on the one hand and regional and chronological disparity on the other.”!
Although letters predating the modern period have been preserved in great
numbers for Islamic civilization, regardless of content, there remains a sharp
discrepancy between two categories of letters; i.e., what Diem categorized as
original letters, and letters preserved in copied or literary transmission.2 Diem
noted that the original letters that have reached us are mostly either official let-
ters dealing with taxes in the broadest sense or private correspondence of the
middle class related to commercial or private issues. In terms of the latter cat-
egory, we are better informed thanks to documentary witnesses that provide
useful details about the shape and dispatch of this kind of correspondence.?
In contrast, letters exchanged by members of the upper class (scholars for the
most part) have only survived in the form of collections where these copies
serve as models of elegant prose and poetry or insha’. These collections were
at times assembled by a contemporary, usually an admirer, or by the author
himself. Khalil ibn Aybak al-Safad1 (d. 764/1363) in particular collected let-
ters he exchanged with friends and colleagues in book form (Alhan al-sawaji)

1 Diem, Arabic letters 843. In addition to his bibliography, see Grob, Documentary Arabic pri-
vate and business letters.

2 Diem considered scholarly letters preserved in literary transmission to be a third category
termed “pseudo letters”; i.e., “scholarly texts in the form of letters which, however, in contrast
to real letters, were never intended to be sent to an individual addressee.” Diem, Arabic let-
ters 852.

3 A rare example of a contract between a Venetian and a courier in Alexandria at the begin-
ning of the ninth/fifteenth century has recently been published. The dispatch by a courier
of the letter to Damascus and his return with the answer within a specified amount of time
throws some light on the parallel activities that were linked to the exchange of commercial
correspondence in the Mamluk realm. See Bauden, D’Alexandrie 4 Damas et retour.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_011
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where the material is organized according to the alphabetical order of the
correspondents. Such letters were in fact first copied by al-Safadi in his com-
monplace book (al-Tadhkira) together with his response. This enabled him to
later recover the material for the preparation of his epistolary collection.

Although several collections of letters written by scholars who were most-
ly active at the chancery from the ‘Abbasid to the Mamluk period have been
published and studied,® epistolography in general, and the correspondence ex-
changed by the upper class in the Mamluk period in particular, have received
little attention. Recently, Gully tackled the issue of letter writing in pre-mod-
ern Islam, but he mainly dealt with the correspondence produced by secre-
taries of state and only touched upon the private formal and informal letters
of scholars in broad terms.® The present study aims to tackle the question of
correspondence between scholars during the Mamluk period through the lens
of one typical example found by chance in a chancery manual of the same
period: a letter addressed by the famous historian al-Magqrizi to al-Qalqashandi
and the latter’s answer. Both letters are edited and translated here for the first
time. Though only preserved as copies, they allow us to analyze their structure
in diplomatic terms whereas their contents throw light on some of al-Magqrizi’s
works and the nature of the relationships between the two scholars.

The Source

I came across the texts of the two letters exchanged by al-Maqrizi and
al-Qalqashandi in a rather overlooked text. My interest in this text was sparked
by the fact that it deals with diplomatics and that it has never been the sub-
ject of a thorough study, though it was known to have been written by al-
Qalgashandi’s son. In a recently published article, I addressed the question of
the identity of the author and assessed the value of his chancery manual in
the light of those already published for the Mamluk period.” The text, entitled

4 al-Safadi, Alhan al-sawaji‘.

5 The following references can be added to Diem'’s bibliography: Hachmeier, Die Briefe Abu
Ishaq Ibrahim al-Sabi’s; Pomerantz, Licit magic and divine grace. As for letters exchanged by
scholars, see Nwyia, Note sur quelques fragments inédits; Haque, A letter of Ibn Taimiyya;
Berjak and Igbal, Ibn Sina—AI-Birani correspondence translated [English translation of
al-As’ila wa-l-ajwiba which was edited by Seyyed Hossein Nasr and Mehdi Mohaghegh];
Akkach, Letters of a Sufi scholar.

6 Gully, The culture of letter-writing.

7 Bauden, Like father, like son. The information provided in this section is summarized from
this article.
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Qala’id al-juman fi mukatabat ahl al-zaman (The pearl necklaces regarding the
conventions of present-day epistolography), is preserved in an unicum found
in the collections of the British Library (London, Ms OR.3625) where it has been
housed since 1888, the date of its acquisition at an auction. Composed of 165
leaves and dated 868/1464, it is remarkable in that besides the title indicated
on the title page and in the author’s introduction, the name of its author does
not appear. However, thanks to several hints by the author in the body of the
text, he can be identified as the son of al-Qalqashandi. The first clue relates to a
document issued by the author (fol. 108a: min insha muallifihi), an expression
followed by his name (Najm al-Din Abu l-Fadl Muhammad al-Qarqashandi
[sic]). In another place (fol. 96b), he quotes a document composed by Shihab
al-Din Abu I-Abbas Ahmad al-Qarqashandi [sic] al-Shafi, who is described
as the author’s father (walid muallifihi). The identification is further corrobo-
rated by another passage (fol. 125a) where he quotes his father, who was dead
at the time he was writing (fa-inna walidi rahimahu lah), and his book en-
titled Subh al-a‘sha. On this occasion, he specifies that he produced two cop-
ies of his father’s work for the libraries of two important secretaries of state:
one in eleven volumes for Nasir al-Din Muhammad ibn Muhammad Ibn al-
Barizi (d. 823/1420) and another in seven volumes for Badr al-Din Muhammad
ibn Muhammad Ibn Muzhir (d. 832/1429). All these elements leave no doubt
that the author was al-Qalqashandi’s son, identified as Najm al-Din Abui I-Fadl
Muhammad ibn Ahmad ibn ‘Abdallah al-Qalqashandji, better known as Ibn
Abi Ghudda. Born in 796/1394, he was active as a deputy judge, an administra-
tor of waqf properties, and as a secretary in the service of various amirs. He
drowned in the Nile flood of 876/1471. His contemporary biographers (al-Biqa‘T
and al-Sakhaw1) scarcely mention any book titles he might have composed
but three works have come down to us in manuscript form. Beside Qala’id al-
_juman, there is an amplification (takhmis) of al-BusirT's al-Burda and a work on
the genealogy of the Arabs, Nihayat al-arab fi ma‘rifat ansab al-‘arab, which is,
as T have tentatively demonstrated in the article referred to above, a plagiarized
copy of his father’s Nihayat al-arab fi ma‘rifat qaba’il al-‘arab.8
The Qala’id al-juman can be described as a manual aimed to be a vade
mecum for secretaries working for amirs. Though it deals with official corre-
spondence in general, including that related to caliphs and sultans, its focus is
clearly on the letters exchanged by state officials at various levels; i.e., letters
described as ikhwaniyyat.

8 Ibid., 201-3.
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The Correspondence

In the section where the question of the decrees (marsum) issued in answer
to petitions (gissa) is addressed (fols. 27b—31a), the author quotes two letters.
Having stated that the decrees can be issued either as a separate document or
on the back of petitions,® he introduces the topic with a letter (rug@)!© “re-
ceived by my father—may God the Sublime have mercy upon him—from the
Shaykh Taqi I-Din al-Magq]lizi I-Shafi1” The spelling of al-Maqriz1's name with a
lam is of course remarkable. A similar feature appears in the manuscript with
regard to al-Qalqashandr’s name, where the lam is replaced by a ra’ (see above,
al-Qarqashandi), though not systematically. It is difficult to ascertain whether
these orthographic peculiarities are to be attributed to al-Qalqashandr’s son or
to the copyist. However, it is interesting to note that al-Maqrizi always wrote
al-Qalgashandi’s name with a r@’ in the biographies he devoted to him in his
various writings.! On the other hand, the village where al-Qalqashandi was
born and from which his nisba stems is nowadays spelled with a r@’, a form
that was recorded as early as the seventh/thirteenth century by Yaqut al-Ram1
in his Mujjam al-buldan,> which may account for al-Magqrizi’s spelling of al-
Qalgashandi’s name with a r@’. In fact, the substitution of both letters (ra’ for
lam and vice versa) is attested from al-Andalus to Iraq.!®

The incipit of al-MaqrizT’s letter consists of an excursus that looks like an
entry in a dictionary, as it provides the meaning of words derived from the root
r-s-m. Al-Magqrizi lists several words whose meaning is connected to the no-
tion of trace (rasm: relic; rasama: to erase something, leaving only a trace on
the ground; tarassama: to observe a mark; rawsam: stamp or mark; rasama/ar-
sama: to leave/to cause to leave marks on the ground, speaking of a she-camel;
rasm: a well filled up with earth; irtasama: to pronounce Allah akbar and seek

9 For the first,  have used a free translation. The author speaks of decrees that are mugtadab
(i.e., extracted) or mulakhkhas (i.e., summarized). He has in mind petitions whose con-
tents are too long to allow the issue of a decree directly on their back, as is the case for the
second category. For this, see al-Qalqashandi, Subh al-a‘sha, repr. ed. Cairo 1964, vi, 212—6.

10 In his article, Werner Diem noted that this word is one term, among others, that was used
by a sender either to describe his/her letter or the letter received. See Diem, Arabic letters
857.

11 al-Maqrizi, Durar al-‘uqud al-farida, ed. Jalili, i, 312—3 (no. 222); idem, Kitab al-Suliik, ed.
Ziyada and ‘Ashar 1934-73, iv, 473—4; idem, Kitab al-Mugaffa, ed. Yalawi 199y, i, 512—3
(no. 496) = al-Muqaffa, ed. Ya‘lawi 2006, i, 312 (no. 496), though in the latter source, the
editor restored the name with a lam.

12 Yaqut al-Rami, Mujam al-buldan iv, 327-8.

13 Matar, Lahn al-‘Gmma 229-3o.
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refuge in Him). This excursus is obviously related to the word marsim, which
is the main topic of the section where the letters were inserted; this is a word
that stems from the same root and that was used by the chancery in a techni-
cal sense (literally “ordered” and, by metonymy, “decree”). Though al-Maqrizi
does not quote the dictionary he borrowed these lines from, it is quite easy to
identify it, as in fact he is summarizing the entry devoted to this root in Ibn
Manzur's Lisan al-‘arab: there, the data are presented in the same order and
with the same words.#

Al-Maqriz’s letter then starts properly with the usual expression “the slave
kisses the ground and reports.”’> The reason he was compelled to address this
letter to al-Qalgashandi relates to some words derived from the root r-s-m
that had come to be taken, in a technical sense in chancery terminology, to
mean “order” (amr). Al-Maqrizi gives the following examples: marsum sharif
(noble, i.e., issued by the sultan, decree), rusima bi-l-amr al-sharif (the noble
order has been issued), and al-marsum marsumukum (the decree is yours).
Referring to the lexicographical excursus that preceded his letter, al-Maqrizi
presents his request: he enjoins al-Qalqashandi to defend or justify (nadala)
the use the chancery makes of these words given that there is absolutely no
indication of such a meaning in the dictionary. Al-Qalqashandi is invited to ex-
plain the meaning of these words in the terminology used by the chancery (ma
ma‘na dhalika fi stilah al-insha’), and provide an answer that is coherent with
the lexicon (mimma la tukhalifuhu al-lugha); i.e., the etymology of the root.
Al-Magqrizi was prompted to contact him about such an issue, he says, because
of the fame of his correspondent, whose book he does not name but which can
easily be identified as Subh al-a‘sha fi sina‘at/kitabat al-insha’ (The daybreak of
the night-blind on the craft/art of chancery writing). His interest in the issue,
he says, was prompted by the fact that he plans to prepare the fair copy of
his book on secretaries, an ambition he is now able to fulfill as he has neared
completion of his other book entitled al-Mawa‘iz wa-l-i'tibar fi dhikr al-khitat
wa-l-athar.

Al-Qalqashandi’s answer is structured in a manner that was fashionable
for responses to an inceptive letter (ibtida’) such as al-Maqrizl’s letter.6 First,
he repeats, in his own words, the contents of his correspondent’s letter and
then proceeds with the answer he is able to provide to al-Maqrizi's request;
he does so after stressing, with the expected expressions of modesty, that he

14  Ibn Manzur, Lisan al-‘arab v, 215-6.

15  Ibn Abi Ghudda, Qal@’id al-juman fi mukatabat ahl al-zaman, fol. 27b (for a discussion of
this expression, see below).

16 Ibid., fols. 28a—2gb.
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is unfamiliar with the issue and far from being as competent as al-Maqrizi im-
plies. He starts by stating that the meaning of “order” taken by words derived
from the root r-s-m and used by the chancery secretaries, like rusima bi-l-amr
al-sharif and its derivatives, is, contrary to what most people think, far from
being a recent practice, because he found this very expression with that mean-
ing in the production of secretaries of the Ayyubid period, more precisely after
the beginning of the sixth/twelfth century. These secretaries, al-Qalqashandi
underlines, were capable and knowledgeable men in the art of writing who
would never have used such words without ensuring that they were consistent
with the Arabic language. This statement allows him to demonstrate how this
technical meaning of “order” came to be ascribed to words derived from the
root r-s-m. He thus puts forward several hypotheses. Unfortunately, the manu-
script presents a lacuna of half of one leaf in that part of the letter:'” there is
no doubt that the copyist had to deal with a mutilated passage (as shown by
the last three words he penned on the leaf before the blank which do not make
any sense) which he hoped he would be able to fill in later on, something that
never happened. Nonetheless, it seems that al-Qalqashandi proposed no more
than four possible etymologies. In such a case, only the end of the first and the
beginning of the second are lacunar.

The first proposal regards the expression rasamtu la-hu kadha fa-rtasamahu
where the verb rasama means “he ordered” and irtasama “he executed.”® This
meaning is attested in the source al-Magqrizi relied on; i.e., Ibn Manzar’s Lisan
al-‘arab, right at the end of the entry: wa-rasamtu la-hu kadha fa-rtasamahu
idha mtathalahu (“I ordered him so and so and he carried it out, i.e. he ex-
ecuted it").1°

The second etymology, though lacunar for the most part, seems to rely on
the principle of metonymy.2° The end of the passage that has been preserved
suggests that al-Qalqashandi is comparing the use of marsim as meaning “de-
cree”; i.e., the document issued and not only the meaning of “ordered,” with
that of tawgi5 i.e., the endorsement. The latter was originally used to designate
the inscriptions written on the margins of petitions before its meaning was ex-
tended to the whole writ. In other words, marsam as a word featured in docu-
ments issued in answer to petitions where it meant “ordered” came to be used
for the whole document.

17 Ibid, fol. 2gb.

18 Ibid., fol. 29a.

19 Ibn Manzur, Lisan al-‘arab v, 216.

20 Ibn Abi Ghudda, Qala’id al-juman fi mukatabat ahl al-zaman, fol. 2gb.
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The third hypothesis, a metaphorical one, relies on the word rawsam that
defines the seal used to stamp the mouth of a jar: in this case, the object of the
marsum (decree) is comparable to the seal that guarantees that the contents
(the beverage in the case of the jar, the function granted in the case of the de-
cree) are reserved for the person who disposes of it.2!

The fourth proposal is connected to the same word as above, rawsam,
though it has a different meaning: something used to polish dinars. In this
case, the decree (marsum) is assimilated to something that makes the con-
tents comprehensible to the recipient because of the recommendations that
it contains or because rulers elucidate the difficulties which the recipient will
have to face in the frame of his new function.

Al-Qalgashandi concludes his answer with a further expression of modesty,
repeating his incompetence in this matter. He is also fully aware that the ques-
tion was asked by a person who was supposed to already know the answer,
something he expresses very powerfully, through a verse attributed to al-Bad1*
al-Asturlabi (d. 534/1139—40) and which can be rendered by the Latin proverb:
Solem lucerna non ostenderent—you don't show the sun with a lantern.

Despite al-Qalqashandr’s protest that he is not credentialed, it appears that
he had already addressed the issue of the etymology of the word marsiim in his
magnum opus.?? There, he pointed out two possibilities: the first tallies with
the first proposal found in his answer to al-Maqriz1 (akhdhan min gawlihim
rasamtu la-hu kadha fa-rtasamahu idha mtathalahu, “taken from the expres-
sion: T ordered him [to do] so and so and he carried it out’; i.e., he executed it”)
whereas the second does not appear there (aw min qawlihim rasama ‘alayya
kadha idha kataba, “or from the expression: ‘He drew up so and so for me’; i.e.,
he wrote”). He further adds that the technical meaning could derive from both
expressions taken together (wa-yuhtamal an yakin minhuma jami‘an).

Structure of the Letters in Diplomatic Terms

As an example of letters exchanged between two peers, i.e. two scholars who
were active in the state chancery at some point in their lives, the two texts con-
tain enough elements to allow for an analysis of their structure, both external
and internal. In diplomatic terms, al-Maqriz1's letter was an inceptive (ibtid@’)
which called for an answer (jawab). Furthermore, the letters follow a structure
that was typical of letters produced by the chancery in the Mamluk period.

21 Ibid.
22 al-Qalqashandi, Subh al-a‘shaxi, 107.
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In fact, letters that were not produced in the sultan’s name or addressed to
him (sultaniyyat) were called ikhwaniyyat (literally “fraternal,” i.e. “friendly”).
Generally, it was thought that ikhwaniyyat only described letters exchanged in
a personal tone between friends or colleagues, but recently it has been shown
that this term was also applied to official correspondence exchanged by func-
tionaries (e.g., the secretary of the privy writing to a governor).2? On the basis
of the level of both the sender and the addressee, several elements, such as the
address and the intitulatio, were adapted as a function of different patterns.2*
From the Ayyuibid period onwards, this kind of letter was in many respects sim-
ilar to petitions (gissa, ruqa):?° It started, after the basmala, with the expres-
sion “the slave kisses the ground and reports ...” (al-mamlik yugabbilu l-ard
wa-yunhi ...), proceeded with the request (wa-l-mas’al ...), and ended with “he
has reported this if God the Sublime will” (anha dhalika in sha'a llah ta‘ala).

All these features are present in al-Maqrizl's inceptive letter and in al-
Qalgashandi’s answer for the simple reason that they follow the pattern of
the ikhwaniyya letter. Though the originals have been lost, the copy found in
the manuscript displays enough elements to permit a comparison with the
ikhwaniyyat issued in the frame of the chancery and to reconstruct them as
they were originally. As the manuscript of al-Qalqashandr’s answer shows,
the copyist left some space between the name of the addressee (al-shaykhi
[-tagawt) and the incipit of the letter.

(oo, a8

In so doing, the copyist wanted to give an indication of the original place of
these words in the letter. According to the rules, the addressee’s lagab should
be written in the space between the basmala and the incipit of the letter in
such a way that it would start in the right margin and end below the beginning
of the word bism in the basmala. The name of the sender had to be preceded
by al-mamluk and placed below the incipit; i.e., yugabbil. All this can be repre-
sented as follows:

23 Bauden, Tkhwaniyyat letters.
24  Several examples are detailed in the preceding reference.
25 Stern, Petitions 241—2.
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Though in the case of al-MaqrizT's letter Ibn al-Qalqashandi did not note the
addressee’s lagab, it can be deduced quite easily, as it paralleled the one found
in his father’s answer: al-shaykhi [-shihabi, al-Qalqashandi’s lagab being Shihab
al-Din. Of course, both scholars addressed each other with the title shaykh,
which was reserved for their rank; i.e., ‘ulama’. They also used the hyperbolic
form with the final ya’26

Obviously, there was no reason for al-Qalqashandi to mention letters ex-
changed by scholars that follow the patterns of the ikhwaniyya category, as
these were not issued in the frame of the chancery. Nevertheless, he devoted
some space at the very end of his encyclopedia to documents, including letters
that were unrelated to the chancery such as epistles (rasa’il), licences (ijazat),
and certificates of pilgrimage (called umurat).?” Of these, he mentions letters
that consist of questions and answers (al-as’ila wa-l-ajwiba), which he classifies
into two categories, the first of which is defined as dealing with challenging or
testing questions (al-as’la l-imtihaniyya).?® He further indicates that respect-
ful belletrists (mashayikh al-adab) and erudite secretaries often forwarded
questions to each other about some topic either for the sake of inquiry (i.e., to
enrich their knowledge by benefitting from the addressee’s science) or simply
for the pleasure of testing and disqualifying a peer. Al-Qalqashandi points out
that some of these letters are answered, but others are not. The category is
exemplified by a letter composed by Ibn Nubata (d. 768/1366) and directed to
the chief secretary of the chancery in Damascus who had taken his side against
some contender active at the chancery. The letter thanked him and presented

26  al-Qalqashandi, Subh al-a‘shavi, 17.

27  They are found in the last volume of the edition. Al-Qalqashandi, Subh al-a‘sha xiv, 10—
365. (These are literary productions by secretaries; they have no relationship to the secre-
tariat of the chancery).

28  al-Qalqashandi, Subh al-a‘sha xiv, 240.
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some questions for the secretaries regarding the art of writing (san‘at al-insha@’)
and history (fann al-ta’rikh).2° Al-Maqriz1's inceptive letter can hardly compete
with Ibn Nubata’s but it is an interesting example of the category described by
al-Qalqashandi.

Al-Magqrizi and al-Qalqashandi

Both letters are not only significant in terms of diplomatics, literature, and
cultural history, but also provide detailed information about the authors
themselves, the nature of their relationship, and their respective works. All
the scholars who wrote about al-Qalqashandr’s biography acknowledged that
the entries devoted to him in the biographical dictionaries of the Mamluk
and Ottoman periods were not very helpful and that, in this respect, his Subh
al-a‘'sha was more instructive.3® Among his contemporaries who dedicated
lines in their works to him (al-Magqrizi, al-‘Ayni, and Ibn Hajar al-‘Asqalani),
al-Maqrizi appears to be the most well-informed, and it is not surprising that
most of the later authors relied on him when referring to al-Qalqashandi.

The two letters studied here reveal that they were in contact and that al-
Magqrizi valued al-Qalqashandi’s opinion on a technical issue regarding
chancery norms. It should be noted that al-Maqrizi also worked for the state
chancery, though for a shorter period before al-Qalqashandi started his own
career as a secretary. According to al-Maqrizi, he himself was active at the
chancery, where he was responsible, until about the year 790/1388, for deci-
sions regarding petitions (tawqi).3! His superior, Badr al-Din Muhammad Ibn

29  For more details, see Bauer, Jamal al-Din Ibn Nubatah 194-5.

30  Bosworth, A magama 292 (“Little is known of al-Qalqashandr’s life beyond that infor-
mation which we can glean from his Subh.”); idem, al-Kalkashandi, £1* iv, 509 (“It is
remarkable how little notice was taken of al-Kalkashandi by contemporaries or near-
contemporaries. [...] Hence we do not know much about al-Kalkashandr’s legal and pro-
fessional life beyond the salient points and dates of his official career, let alone about
his early years, education and private life”); van Berkel, al-Qalqashandi 333 (“However,
these references contain no extensive description of the author’s life, education or liter-
ary production. [...] Therefore, modern historians too have to rely primarily upon the data
provided by the author himself”).

31 Ayyam mubasharati l-tawqi* al-sultant ila nahw al-tisin wa-l-sabimia. See al-Maqrizi,
Kitab al-Mawa'iz wa-l-itibar, ed. Cairo 1853—4, ii, 225 (where one reads al-sabn, which is
a mistake) = Kitab al-Mawa‘iz wa-l-itibar, ed. Sayyid, iii, 730 (correct reading).
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Fadl Allah al-‘Umari (d. 796/1394), was the Chief Secretary of the Chancery at
that time.32

As for al-Qalqashandi, he states that he started to work at the chancery
around the year 791/1389.33 It is thus unlikely that the paths of these scholars
crossed at the chancery at that time but they certainly had other opportunities
to strike up an acquaintance as both remained close to the central power in
subsequent decades.

Beside their exchange of correspondence the data gathered by al-Maqrizi
about his peer and reproduced in the biography he penned about him in three
of his works is further confirmation that they knew each other quite well. The
three works are Kitab al-Sulitk, Kitab al-Ta’rikh al-kabir al-muqaffa, and Durar
al-‘uqud al-farida.3* 1t is in the latter, devoted to the author’s contemporaries,
that more precise details emerge on the nature of their relationship; this
source is all the more significant as it has been overlooked by all the schol-
ars who have written about al-Qalqashandi though it was available as early
as 1992.3% In it, al-Maqrizi reveals sides of al-Qalqashandi that are not found
in the other sources on his beginnings in Alexandria. Born in Qalqashanda/
Qargashanda, a village located in the province of Qalyubiyya in the south-
ern Delta, he moved to the harbor city where after his education, he served
the governor Salah al-Din Khalil ibn ‘All ibn ‘Arram. The latter occupied this
position at several intervals (bef. 766/1365 to 767/1365; 768/1367 to 769/1367;
770/1369 to 772/1371; 774/1373 t0 775/1373; 777/1376 to 779/1378; and in 782/1380,
the year he was executed), which helps to reasonably date this employment
to the penultimate or ultimate of Ibn ‘Arram’s governorship and at the very
beginning of al-Qalqashandi’s career since he was born in 756/1355.3¢ Shortly

32 He held this function from 4 Dha I-Hijja 786/17 January 1385 to 14 Safar 792/1 February
1390. See Wiet, Les Secrétaires 273—4.

33 al-Qalqashandi, Subh al-a‘'shai, 8 (wa-kuntu fi hudud sanat ihda wa-tis‘in wa-sab‘imia ‘inda
stigrari fi kitabat al-insha’ bi-l-abwab al-sharifa al-sultaniyya), xiv, m (ansha’tuha fi hudad
sanat ihda wa-tisn wa-sabimi‘a ‘inda stigrari fi diwan al-insha’ bi-l-abwab al-sharifa).

34  al-Maqrizi, Kitab al-Sulik iv, 473—4; idem, al-Mugqaffa, ed. Ya‘lawi 1993, i, 512—3 (no. 496)
= al-Muqaffa, ed. Ya‘lawi 2006, i, 312 (no. 496); idem, Durar al-‘uqud, ed. ‘Izz al-Din ‘Al ii,
361-2 (no. 181) = Durar al-‘uqud, ed. Darwish and Mist], ii, 75—6 (no. 223) = Durar al-‘ugad,
ed. Jalili, i, 312—3 (no. 222).

35  ‘Izz al-Din ‘Ali, Abu [-Abbas al-Qalgashandi, is the only exception: he even edited al-
Qalqashandr’s biography in Durar al-‘ugud al-farida at the end of his book (p. 141).

36  ‘Abd al-Raziq, Les Gouverneurs 133 (no.18), 135 (no. 21), 136 (nos. 24 and 27), 138 (no. 33),
139 (no. 37). Al-Qalqashandi mentions him in relation to the issue of gold coins in
Alexandria in the late eighth/fourteenth century, something he may have witnessed when
he was in his service. See al-Qalqashandi, Subh al-a‘sha iii, 440.
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after al-Qalqashandi settled in Cairo where, thanks to his access to Badr al-Din
Muhammad Ibn Fadl Allah, he secured a position at the chancery.

Here, al-Magqriz1 specifies that al-Qalqashandi worked in the capacity of
katib al-darj pro bono (bi-ghayr ma‘lum). This statement is curious because
it is contradicted by al-Qalqashandi himself in the magama he composed in
the same year he was employed at the chancery.3” In this “autobiographical
postscript,”38 al-Qalqashandi stresses his quandary between proceeding fur-
ther in his academic research and earning his living:

I became distressed, unable to do anything properly, as I remained per-
plexed, not knowing which of the two courses would be more profitable
to me. For if I should make the pursuit of knowledge my living, I should be
acting reprehensibly in my recourse to this, and if I should spurn earning
my living in favour of study, I should perish of need and die of hunger.3°

And further on, “as I became assured that I am established in his diwan, and
listed as one of his pages, I refrained from further search for gain."#? In intro-
ducing the magama, he further underlines that a man must have employment
and ensure his subsistence.*! It would be rather surprising that he would have
accepted the job without a salary given his statement. On the other hand, why
would al-Magqrizi state that he worked pro bono? If there is any truth in this,
it may have applied to the beginning of his career at the chancery. Al-Maqrizi
declares that afterwards he worked for many years as a deputy judge in an of-
fice of notaries (shuhud).#?> As Bosworth emphasized, when he died, “it is not

37  Heinserted it in Subh al-a‘sha (xiv, 12—28) and refers to it in his introduction (i, 8—9g). See
Bosworth, A magama, and al-Musawi, Vindicating a profession.

38  al-Musawi, Vindicating a profession 112.

39  Bosworth, A magama 29s.

40  al-Musawi, Vindicating a profession 115.

41 al-Qalqashandi, Subh al-a‘sha i, 9 (ansha’tu magama banaytuha ‘ala annahu la budda
lil-insan min hirfa yata‘allag bi-ha wa-ma‘isha yatamassak bi-sababiha) and xiv, 11 (wa-
ja‘altu mabnaha ‘ala annahu la budda lil-insan min hirfa yata‘allag bi-ha wa-ma‘tsha yata-
massak bi-sababiha).

42 al-Maqrizi, Durar al-‘uqud al-farida, ed. Jalili, i, 313 (thumma naba fi l-hukm bi-markaz min
marakiz al-shuhud ‘an qadt -qudat Jalal al-Din Abd al-Rahman al-Bulgint muddat sinin).
This is confirmed by all the other sources, but the difference here is the chronological
presentation: first, he worked at the chancery, then as a deputy judge for many years.
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known whether he was still employed in the diwan at that date.”*3 If we rely on
the information given by al-Maqrizj, it is clear that he was not.

On a more personal note, al-Magqrizi declares, after having said that he was
alearned man who had memorized works on law, grammar, and literature and
that he was also a poet, that al-Qalqashandi frequently visited him and took
dictation. He was even, according to al-Maqrizi, a great talker and babbler. The
biographical entry concludes with an anecdotal report in which al-Maqrizi
talks about a geometry experiment that al-Qalqashandi described to him;
namely how to measure the height of an object, like a palm tree, a minaret, or
amountain. The technique deployed is a simple wood stick and the method to
calculate the height is fully detailed by al-Magqrizl.

This is undoubtedly the most personal biography that we have about al-
Qalqashandi. It also contains two pieces of information that confirm that al-
Maqrizi was well acquainted with him. The first concerns the date of his death:
al-Maqrizi was the only contemporary who established that it took place on
the night of Saturday 10 Jumada 11 821 [15 July 1418].#* Both al-Sakhawi and
Ibn Taghri Birdi, who belonged to the next generation and did not know al-
Qalqashandi, had to rely on al-Magqrizi for this detail.*> Ibn Hajar al-‘Asqalan;,
al-‘Ayni, and al-Sayrafi, on the contrary, simply mention that it occurred in the
month of Jumada 11 and do not indicate the day.*6

The second relates to the name of al-Qalqashandr’s father. Most of the
sources, including the modern ones, give al-Qalqashandi’s name as Ahmad ibn
‘Al1 ibn Ahmad. Al-Maqrizi, on the other hand, mentions that his father’s name
was ‘Abdallah.4? Al-Sakhawi does not miss an opportunity to criticize both al-
Magqrizi and al-‘Ayni for providing what he considers a mistake.*® In this, he
blindly follows his master, Ibn Hajar al-‘Asqalani, who indeed indicates that
the father’s name was ‘Ali. Notwithstanding al-SakhawT’s confidence, it seems
that al-Maqrizi was right, a fact that strengthens the impression that he knew
al-Qalqashandi quite well. Al-Qalqashandi does not quote his full name in any

43  Bosworth, al-Kalkashandi, £12 v, 509, echoed in van Berkel, al-Qalqashandi 339 (“Whether
he was still employed in the Mamluk chancery is unknown to us”).

44  The time (night) is only indicated in Kitab al-Suliik. The date fell on a Friday, but the night
of Saturday starts after sunset on Friday according to the Muslim calendar. Nevertheless,
al-Maqrizi should have said 11 instead of 10 Jumada 11.

45 Ibn Taghri Birdi, al-Manhal al-saft i, 352; al-Sakhawi, al-Daw’ al-lami‘, Cairo 1934-6, ii, 8.

46 Ibn Hajar al-‘Asqalani, Inba’ al-ghumr, ed. Habashy, iii, 179; idem, al-Majma‘ al-mwassis iii,
54; al-‘Ayni, Iqd al-juman, ed. Qarmut 1985, 339; al-Sayrafi, Nuzhat al-nufis ii, 432.

47  He was followed in this by al-‘Ayni, Ibn Taghri Birdi, and al-Sayrafi.

48  al-Sakhawi, al-Daw’ al-lami‘ii, 8 (wa-samma l-Aynt wa-l-Magrizt walidahu Abdallah wa-

huwa wahm).
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of his books. However, it is mentioned on the title pages of some manuscripts
of his works. One of these is Ma‘athir al-inafa. As the editor noticed, the title
page of the unique copy, which moreover is a presentation copy,® bears the
following name: Ahmad ibn ‘Abdallah al-Qalqashandi.>° The same holds true
for the manuscript of another work (Daw’ al-subh al-musfir wa-jany [-dawh al-
muthmir), which is once again a presentation copy and probably a holograph
as well, that shares the same features.5! On the title page the name is given,
without lagab, as Ahmad ibn ‘Abdallah ibn Ahmad al-Fazari al-Qalqashandi.52
Moreover, in the biography al-Sakhaw1 dedicated to al-Qalgashandr’s son, the
name of his grandfather is ‘Abdallah. Al-Sakhawi1 thus contradicts himself.
All these elements seem to invalidate al-SakhawT’s claim that the name of al-
Qalqgashandri’s father was ‘Al1.53

All the above clearly show that al-Maqrizi was the only contemporary au-
thor who provided personal details that only he could know from his acquain-
tance with al-Qalqashandi. The correspondence studied here further supports
this impression.

49  And maybe even the holograph: the title page gives the author’s name without the lagab,
a practice authors adhere to when they write their own name, and the invocation that
follows shows that he was still alive (garana Allah magqasidahu bi-l-qubal).

50  al-Qalqashandi, Maathir al-inafa i, ba’. The editor underlined that this contradicted al-
SakhawT's allegation.

51  Tehran: Kitabkhanah-yi Milli-yi Jumhiri-yi Islami-yi Iran, Ms ‘Ayn 1122. The text is a sum-
marized version in two volumes (the manuscript corresponds to the first volume) of Subh
al-a‘sha made at the request of Kamal al-Din Muhammad ibn Muhammad Ibn al-Bariz,
who was the son of Nasir al-Din Muhammad. Nasir al-Din was chief secretary of the chan-
cery from 815/1413 to 823/1420, the date of his death. His son inherited his position upon
his father’s death, though only for a period of three months (823/1420-824/1421). He was
reinstated on two occasions later on. See Wiet, Les Secrétaires 286—8. Several details show
that this copy of Daw’ al-subh al-musfir was produced when Kamal al-Din’s father was still
living, hence corroborating the hypothesis that this is a holograph copy: Nasir al-Din’s
name in the introduction is followed by the invocation zidat ‘azamatuhu, indicating that
he was still living; his title is al-Magarr al-ashraf and he is described as being the sahib
dawawin al-insha’ al-sharif whereas his son’s title is al-Maqgarr al-karim on the title page
and al-Magqarr al-sharif in the introduction; the colophon reads najiza muallifuhu hadha
[Lta’lif] fi l-ashr al-awakhir min rabi* al-akhir sanat ihda wa-ishrin wa-thamani mi‘a and
someone added rahimahu llah above muallifuhu. The edition of the first volume of this
abridgement was published in Cairo in 1906 (and reprinted in 2009) and does not contain
the details of the title page, as the editor worked from another manuscript preserved in
Cairo (Dar al-Kutub al-Wataniyya, Ms Adab 65).

52 The invocation is latafa [A]llah bi-hi.

53  All the modern sources repeat this mistake with the exception of ‘Izz al-Din ‘Ali, Abu
l-Abbas al-Qalgashandi 24.
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Significance of the Correspondence

Besides the personal relationship between al-Qalqashandi and al-Magqrizi,
the letters are also important for the history of the literary production of
both authors. In his letter, al-Maqrizi justifies his request by the fact that al-
Qalqashandi is the author of “that unattainable book of unprecedented ex-
ample” (wa-gad katabtum fihi [i.e., mustalah al-insh@’] dhalika l-kitab al-badi
al-mithal wa-l-ba‘td al-manal).5* Though he does not quote the title of the
book, here he is clearly referring to Subh al-a‘sha. Al-Maqrizi knew the title,
since he mentions it in the three biographies he dedicated to its author. In
Kitab al-Sulitk, he says that al-Qalqashandi composed Subh al-a‘sha fi sind‘at
al-insha’, in which he gathered very useful material.5 Both in Durar al-‘uqud
al-farida and in al-Mugqaffa, the second part of the title is given as fi gawanin al-
insha@’, an indication that he was probably quoting from memory.56 In the first,
he also specifies that this is a huge book, but he never states the number of vol-
umes. This detail is provided by another contemporary, Ibn Hajar al-‘Asqalani,
who indicates that it was in four volumes,5” which is hardly credible: the copies
preserved are in seven volumes and, as we saw, al-Qalqashandr’s son made two
copies of his father’s book, one in seven volumes and the other in eleven. This
is not the only discrepancy: Ibn Hajar al-‘Asqalani also cites the second part of
the title in two different ways not attested for the book: fi ma‘rifat al-insha’ and
fifann al-insha’. All this strengthens the impression that in fact he had not seen
a copy of the Subh al-a‘sha, in contrast to al-Maqrizl.

Al-Maqriz1's implicit reference to this book makes it possible to roughly
date the letter and its response. In general, when al-Qalqashandi completed
his works, he provided his reader with chronological indications to help them
to date his output fairly precisely toward the end of his life, as is shown in the
following list:

54 Ibn Abi Ghudda, Qala’id al-juman fi mukatabat ahl al-zaman, fol. 28a.

55  al-Maqrizi, Kitab al-Sulik iv, 474 (jama‘a fihi jam‘an kabiran mufidan).

56  al-Maqrizi, al-Muqaffa, ed. Ya'lawi 199y, i, 512 = al-Mugaffa, ed. Ya‘lawi 2006, i, 312; idem,
Durar al-‘uqud, ed. ‘Izz al-Din ‘Alj, ii, 362 = Durar al-‘uqud, ed. Darwish and Misrj, ii, 75 =
Durar al-‘ugud, ed. Jalili, i, 313.

57  Ibn Hajar al-‘Asqalani, Inba’ al-ghumr iii, 178—9 (fi ma‘rifat al-insha’); idem, al-Majma“al-
mu‘assis iii, 54 (fi fann al-insh@’). It is important to stress that al-Qalqashandi always calls
his book Subh al-a‘sha fi kitabat al-insh@’ and not fi sina‘at al-insha’. See his introduction
to Subh al-a‘sha i, 10. His references to the book in his other works, such as in Ma’athir
al-inafa (i, 272; iii, 98, 183, 279) and Daw’ al-subh al-musfir (Ms ‘Ayn n122) = Daw’ al-subh
al-musfir (ed. Salama), further confirm this. The version of the title with sina‘at appears
only on the title page of the latter.
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Nihayat al-arab fi ma‘rifat ansab al-Arab: 812/1409-10%8

Subh al-a‘sha fi kitabat al-insha’: 28 Shawwal 814/12 February 141259

Qal@’id al-juman fi l-ta‘rif bi-qaba’il Arab al-zaman: 13 Rajab 819/6
September 141660

Ma’athir al-inafa fi ma‘alim al-khilafa: 819/141776!

Daw’ al-subh al-musfir wa-jany l-dawh al-muthmir: 20—29 Rabi‘ 11 821/27
May—5 June 141862

Thus the exchange of correspondence between al-Maqrizi and al-Qalqashandi
can be dated roughly between 814/1412 (completion of Subh al-a‘sha) and
821/1418 (al-Qalqashandi’s death). The terminus post quem must however be
reconsidered in view of the fact that the oldest copy of Subh al-a‘sha is dated
1 Muharram 817/23 March 1414.63 It is likely that it took time, perhaps several
years, for al-Maqrizi to learn of the existence of Subh al-a‘sha and even before
the book became known in Cairo. To narrow the temporal window suggested
by the two termini, it is useful to turn to al-Magqrizi's mention of two of his
books related to his request; he states that both would greatly benefit from al-
Qalgashandi’s answer.

The first is cited without its title, but al-Maqrizi indicates that it dealt with
the history of secretaries and that he was determined to prepare the fair copy.
Thus it is easy to identify it with his Khulasat al-tibr fi akhbar kuttab al-sirr. We
know that this work was started before the year 803/1400-1, because in that
year al-Maqrizi consulted a holograph copy of a volume of al-Mughrib fi hula
[-Maghrib by Ibn Sad (d. 685/1286) and left a dated note of consultation on
the title page, as per his habit. He also scribbled a note in the margin of one leaf
where the author speaks of a secretary from the Fatimid period. In this note, al-
Magqrizi says that he mentions the same person in the book he was compiling

58  See Bauden, Like father like son 200 and note g9.

59  al-Qalqashandi, Subh al-a‘sha xiv, 404; van Berkel, al-Qalqashandi 336, is wrong when she
says that this took place in 821/1418.

60  al-Qalqashandi, Qala’id al-juman 206.

61 al-Qalqashandi, Ma‘athir al-inafa ii, 211 (ila hin ta’lif hadha al-kitab fi mabadi’ sanat tis*
‘ashara wa-thamanimia). The date of completion is not mentioned in the preserved man-
uscripts but the sentence quoted above helps to place it in the same year given that he
had still roughly one third to compose at the beginning of 819/1416.

62  al-Qalqashandi, Daw’al-subh al-musfir (Ms ‘Ayn 1122) 659. Bjorkman, Beitrdage 73, says that
the date of completion is unknown; he just notes that, given that some parts are better
formulated, it must have been composed after Subk al-a‘sha.

63  Istanbul: Topkap: Saray1 Miizesi Kiitiiphanesi, MS A2930/7.
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at that time on individuals who were in charge of the chancery.* Though no
copy of this work has been discovered so far, we may assume that al-Maqrizi
indeed made a fair copy of it in the end because he quotes it in al-Mawa‘iz wa-
l-itibar with its full title.65

The second work referred to by al-Maqrizi is al-Mawa‘iz wa-l-i'tibar. He de-
clares that it was almost finished (fa-qgad yassara llah bi-mugarabat al-firagh
min kitabi [...]) at the time he was writing his letter.66 We still lack a precise
dating for al-Maqrizl’s ceuvre thus far and the mention of these two titles and
the phase of their redaction is essential to place them on a timeline. First, it
provides a confirmation that al-Maqriz1’s work on the secretaries was his first
major book since he started it before 803/1400-1 and completed it before
what is considered his magnum opus, al-Mawa‘iz wa-l-i‘tibar. In spite of this
precedence, al-Maqrizi preferred to work on the latter before taking time to
prepare the fair copy of the former. As for al-Mawa‘iz wa-l-itibar, it has been
recently established that the first version was composed between 811/1408—9
and 816/1413—4, with some updates dateable to 818/1415-6.57 This fits perfectly
with the letter in which he states that it is on the verge of being completed.
Considering that the letter could not have been written before 814/1412 at the
earliest and after 821/1418, as we saw, it may be concluded that the first version
of that work must be located within this lapse of time and that the chronologi-
cal window when the letter was composed must be narrowed between 814/1412
at the earliest and 818/1415-6 at the latest. This passage also provides evidence
that al-Magqrizi valued his work, and even felt smug complacency about the
outcome (“if I were not its author, I would have praised it as it deserves”).68
This is a unique expression of self-satisfaction with regard to his magnum opus.

Given the significance of the letters for both authors and their work, it re-
mains to be established whether al-Maqrizi made use of the answer provided
by al-Qalqashandi. The answer cannot be ascertained, since his work on the
secretaries of state has not been preserved. Consequently, we do not know if
he ever exploited the material. Certainly there is no indication of a semantic

64  Wa-qad dhakartuhu fima ana jamiuhu min al-ta‘rif li-man wulliya wazifat al-insha wa-
kitabat al-sijillat fi Misr in sha’a llah yassara llah fi itmamihi wa-a‘ana ‘ala tabyidihi. See
Ibn Sa‘id, al-Nujum al-zahira 249 (note 2).

65  al-Maqrizi, al-Mawa ‘iz wa-l-i‘tibar, ed. Cairo 1853, ii, 63 = al-Mawa ‘iz wa-l-i‘tibar, ed. Sayyid,
iii, 204 (wa-qad dhakartuhu bi-absat min hadha [...] wa-fi kitabi Khulasat al-tibr fi akhbar
kuttab al-sirr).

66 Ibn Abi Ghudda, Qala’id al-juman fi mukatabat ahl al-zaman, fol. 28a.

67  Bauden, Magriziana IX 205.

68  Ibn Abi Ghudda, Qal@’id al-juman fi mukatabat ahl al-zaman, fol. 28a.
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shift in the meaning of the word marsim and its derivatives in al-Mawa ‘iz wa-
l-i‘tibar, although he devoted some space to the chancery and its practices.®

Conclusion

The field of epistolography in general and the correspondence exchanged by
members of the upper class, including scholars in the Mamluk period, in par-
ticular, certainly deserve more attention. There have been no studies of the
genre for this period and the two letters discussed here show that such ex-
amples can be tackled from a variety of research angles, including the nature
of the relationship between correspondents, and the fact that they convey new
information on their authors’ output. This type of study should certainly in-
clude a diplomatic and rhetorical approach given that the rules prevailing at
the chancery thoroughly permeated letter writing in the Mamluk period.

Edition”®
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69  al-Maqrizi, al-Mawa‘iz wa-l-i‘tibar, ed. Cairo 1853, ii, 225-7 = al-Mawa‘iz wa-l-i‘tibar, ed.
Sayyid, iii, 730—4.

70  Ibn Abi Ghuddah, Qala’id al-juman fi mukatabat ahl al-zaman, London, British Library,
MS OR. 3625.

71 MS: corrected on (> by the scribe.

72 MS: rv ') 9 The correction is made on the basis of Ibn Manzur, Lisan al-‘arab v, 215.
73 Ms: Xl

74  IbnManzir, Lisan al-‘arab, ibid: + (5 s (inscribed).
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75  There is a lacuna here. The necessary addition is from ibid.
76  There is a lacuna here. The necessary addition is from ibid., 215-6.

77 MS:C)}\.

78  MS: 4,{) I
79  There is alacuna here. The necessary addition is from Ibn Manzur, Lisan al-‘arab v, 216.
80  Ms:agdl

81 In Ibn Manzur, Lisan al-Arab v, 216, the name of the poet is al-A'sha. See al-A'sha, Diwan
35 (verse 11).

82  The whole paragraph stems from Ibn Manzar, Lisan al-‘arab v, 215-6.

83 Mms: UL

84  ms:d s

85  Ms:adlL,

86  This proverb does not appear in the classical repertoires that I have consulted. It is echoed
however in the introduction Badr al-Din Muhammad ibn Yahya ibn ‘Umar al-Qarafi
(d. 1009/1601) wrote for his Tawshih al-dibaj wa-hilyat al-ibtihaj 14: wa-l-mar’ yujabu bi-
bnihi wa-bi-shi‘rihi wa-bi-sun'ihi.
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go  This passage is corrupted: The copyist seems to have tried to reproduce his model but this
is meaningless and I cannot propose any alternative solution.
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Translation

[Fol. 27b] The fifth category: The noble decrees among which there are those that are
extracted and those that are [written] on the back of the petitions.

A letter (rug‘a) whose contents follow was received by my father—may God the
Sublime have mercy upon him—from the Shaykh Taqi al-Din al-Magqliz1 [sic] al-
Shafi—may God encompass him with His grace—.

91  The space left blank should have been filled in with the number of the proposal to be
added in red ink as for the first one.

92 The space left blank should have been filled in with the number of the proposal to be
added in red ink as for the first one.

93 MS: C""i ) 9.

94  Attributed to al-Bad1‘ al-Asturlabi (Hibat Allah ibn al-Husayn ibn Ahmad al-Baghdadi,
d. 534/139—40). See ‘Imad al-Din al-Isfahani, Kharidat al-qasr ii, 127-46 (142 for the
poem); Yaqat al-Rami, Irshad al-arib vi, 2769-71 (no. 1200; 2771 for the poem). In both
sources, al-Badi® al-Asturlabr’s verse starts with ka-[-bahr instead of wa-l-bahr.
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A relic (al-rasm) is the remains of the trace (al-athar), or those traces that have no
substance, or those of them that cleave to the ground. The plural is arsum and rusiam.
The rain razed (rasama) the house, [i.e.,] it erased it leaving a relic thereof cleaving to
the ground. He observed (tarassama) the mark (al-rasm), [i.e.,] he looked at it. The
sign (al-rawsam) is similar to the trace (al-rasm). It is also a piece of wood upon which
is an inscription with which food is stamped. It is also the stamp. [The form with]
the shin (rawsham) is a variant. Some use it particularly for the seal with which the
mouth of the jar (al-khabiya) is stamped. It occurs in poetry “a blaze on the face of a
horse” (qurha bi-rawsam) meaning the face of a horse. [In] “Verily upon him is a sign
(rawsam),®5 it means a mark of beauty or of ugliness. The she-camel left marks (rasa-
mat, tarsim, rasiman) [means| she made marks upon the ground by the vehemence of
her tread and I caused her to leave such marks (arsamtu). It (al-rasm) is also the well
that the earth filled up, the plural being risam. Al-Irtisam is to say “God is great” (Allah
akbar) and to seek protection by God. The poet [al-Asha] says:¢ [mutaqarib]

He exposed it [the wine] to the wind, in its jar,
and he prayed over its jar, and petitioned (irtasama) for it.

The slave Ahmad al-Magqlizi [sic] kisses the ground and reports that among the words
of which the people of the chancery make frequent use nowadays, there are “a noble
decree” (marsum sharif), “the noble order has been decreed” (rusima bi-l-amr al-
sharif), “the decree is yours” (al-marsum marsumukum), and the like. It would seem
by this that they mean “it has been ordered” (umira) and they derive from it [vari-
ous expressions]. This [the definitions that precede] is all that I know with regard to
rasam [root] r-s-m and there is nothing in it of this kind. I enjoin you to defend the
terminology (mustalah) of the chancery as you have written about it in that unattain-
able book of unprecedented example. What is asked [from you] is to inform the slave
of the meaning of this [term] in the usages (istilah) of the chancery provided that it
is not incompatible with the lexicon (lugha). Otherwise, what the slave has said re-
garding the person who instituted this term will be true. In inquiring about this, the
slave only wishes to gain knowledge as I am determined to make a fair copy of what
I have written on the stories of the secretaries and God has made it possible [for me]
to almost finish my book entitled al-Mawa‘iz wa-l-itibar fi dhikr al-khitat wa-l-athar
[Admonitions and reflections on the mention of the quarters and monuments] which,
if I were not its author, I would have praised as it deserves, were it not for the old say-
ing “He is proud of his son” because it would only be the result of my anxieties and my
concerns. By God! I am longing for you. God bestows the encounter by His grace and
favor. He reported this, if God the Sublime will.

95  This is taken from a poem by Khalid ibn Jabala.
96  Fol. 28a.
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My father—may God the Sublime have mercy upon him—answered him:
The Shaykh Taqt al-Din

The slave Ahmad al-Qalqashandi kisses the ground and reports the reception, by the
slave, of the gracious and elevated decree®”—may God the Sublime exalt it—where
he [al-Maqrizi] instructs him to examine the issue of the secretaries of the chancery
saying “noble decree” (marsum sharif), “the noble order has been decreed” (rusima
bi-l-amr al-sharif), and the like, as well as from where the lexicographers consider that
this was taken after having listed what the pen permitted our master the shaykh—may
God make him enjoy existence through His benediction—to discover regarding [the
root] r-s-m according to the various meanings of this [root]. The letter (khitab) im-
plicitly indicates that what they mean by rasama is “to order” (amara) though there is
nothing in the mentioned root that corresponds to this meaning. Then it was part of
the graciousness of our master, the shaykh—may God increase his term—, to bestow
upon his disciple, who desires to be granted his grace and who scoops out from the
sea of his useful teachings, his usual favors in extolling the mention of his work on
the secretaries of the chancery which is, in reality, commensurate with the story of
Khurafa,%8 after he expressed to the slave his admonishment to defend the terminol-
ogy of the chancery.

What the slave reports to [his] eminent cognizance is that he is not competent in
this field and he is unfamiliar with it.%° Nevertheless, the master’s order is a duty for
the slave and the only way to be released from the obligation to the lord’s decision is to
execute it. The slave brings his master what has entered his mind about this as it comes
from a lethargic mind and a weak talent. What is asked for from profuse benevolence
and abundant bounteousness is to examine what he expresses about this with a friend-
ly eye and with indulgence for the shortcomings and defects.100

What the slave answers is that the usage which consists in writing “the noble order
has been decreed” (rusima bi-l-amr al-sharif) and other expressions of similar meaning

97  Fol. 28b.

98  Thisis a reference to the story of a ‘Udhri whose tales of adventures after being abducted
by demons were not believed; hence the use of the expression found here to designate en-
tirely fictitious talk. However, the meaning can be seen as positive because “the Prophet
himself vouches for the existence of the character and the authenticity of his statements”
(Pellat, Hikaya, E1? iii, 369). Al-Qalqashandi is thus probably alluding to the Prophet’s
judgment in favor of the veracity of Khurafa’s story on one hand and, on the other, to the
fact that al-Maqrizi’s forthcoming book will be as wonderful as this story, as suggested by
the use he makes of “in reality” (fi [-haqiqa).

99 Literally “he is not one of the horsemen of this playing field nor one of the men of this
arena.”

100 Fol. 29a.
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is not something that the people of this time nor those of the Bana Fadl Allah who
were almost their contemporaries nor those who were close to them introduced as our
contemporaries believe. On the contrary, the slave found this in the production of the
secretaries of the Ayyubid dynasty after the year 500. At that time, the secretaries, as
our master the shaykh knows, were men of erudition and knowledge in the principles
of the art of writing so that there is no reason to think that it would have been applied
to important matters by digressing from the language of the Arabs.

If someone looks attentively at the root 7-s-m, he will find this technical meaning
of rasama (“he decreed”), al-marsum (“the decree”), and the like!®! clearly explained
according to numerous etymologies found in the lexicons:

[1] [It could have] been taken from rasamtu lahu kadha fa-rtasamahu when he ex-
ecutes it. What is meant here is the order as our master, the shaykh,—may God the
Sublime spare him—indicated in his speech ...192 when you say “I ordered him [to do]
this and he executed it."103

[2] [t could have been taken] [lacuna] in the sense of an endorsement (tawgqi),
which is the shallow mark stemming from “a she-camel whose flank is galled” when
the rope left a slight trace on its flank. Even if the endorsement (al-tawqi) was origi-
nally a name applied to what is written on the margins of the petitions and the like,
its meaning was extended until it was applied to the whole writ as for al-marsim (the
decree) and the like.

[3] [It could have] been taken from al-rawsam, meaning the seal that is stamped on
the mouth of the jar and the like given that the decree (al-marsim) of appointment
and similar [deeds] is comparable to the seal that is stamped to this end in such a way
that only the person who is in charge of it is allowed to dispose of it.

[4] [It could have] been taken from al-rawsam again, which is something that is
used to polish the dinars, meaning either that the affairs reveal themselves to the
owner of the position and the like through the recommendations that are written in
the decree (al-marsiam), or that the affairs become clear to the owner of the position
for whom the decree is written given that obscure affairs become plain and difficult
ones appear clear through the rulers.

This is what has come to the view of the slave, notwithstanding his inability in this
matter and his lack of knowledge. If he is mistaken, the one who is like a slave asks
for forgiveness; if he is right or is close [to the truth], it is thanks to our lord’s vows

101 Literally “what descends their thread.”
102 The three words that follow are corrupted in the Ms.
103 Fol. 2gb.
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that he succeeded. In this case, the slave is comparable to the one who brings a date
to Hajar:194 [kamil]

The cloud waters the sea

No merit for this as it is made of the sea’s water

He reported this if God the Sublime will.
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FIGURE 10.1  The British Library, Ms OR. 3625, fol. 27b.

104 Hajar was the name of the capital of Bahrayn and the surrounding area (i.e., Eastern
Arabia). It was reputed for its dates. A variant of this proverb is listed by al-Maydani,
Majma“al-amthalii, 152 (no. 3080): ka-mustabdi‘al-tamr ila Hajar (like the one who brings
dates as merchandise to Hajar).
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CHAPTER 11

Sultan Selim’s Obsession with Mamluk Egypt
according to Evliya Celebi’s Seyahatname

Michael Winter

Introduction

The history of the Ottoman Sultan Selim’s conquest of Egypt and the over-
throw of the Mamluk Sultanate is well known from many Arabic and Turkish
chronicles and other sources. In his early career, Selim was a crown prince
in Trebizond, the most distant province from the capital, with the least like-
lihood of taking the Ottoman throne than his two half-brothers. He was the
least popular with Sultan Bayezid 11, his aging father, and his grand vizier ‘Ali
Pasha. Selim established his power base locally, fighting Georgia, his Christian
neighbor in the East, but planning to move his forces to the West, with the
excuse of fighting the infidels on the Danube. It is undeniable that although
the conquest of Egypt was Sultan Selim’s greatest achievement for the Empire,
this had not been his plan or ambition during his early career. It was the result
of complicated political and strategic developments that no one could have
predicted in advance.

In this chapter I discuss Evliya Celebi’s version of Selim’s conquest of Egypt.
In the tenth volume of his famous travelogue Seyahatname, Evliya Celebi de-
votes only 20 pages to Selim, each printed in two columns. The whole volume
has 537 pages that are mostly about Egypt (and some on the Sudan and Habesh/
Ethiopia), all printed in very small letters. I discuss only those parts that are pure
fantasy, where the author attempts to show that Selim was obsessed with Egypt
from the start. All these chapters are based on the mystical and the supernatural !

Klaus Kreiser describes the Seyahatname as a valuable source for many
aspects of Ottoman politics, society and culture.? Even though Evliya Celebi
compares his work to that of “other historians” and is classified by the two
modern scholars and bibliographers of Turkish history and literature Bursal
Mehmed Tahir (d. 1926) and Franz Babinger (d. 1967) among others as a his-
torian, the Seyahatname cannot be regarded as ‘history’ However the quality

1 Evliya Celebi, Seyahatname x.
2 Kreiser, Evliya Celebi.
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of the work as a first-rate ‘historical source’ is beyond question. According to
Rhoads Murphy, Evliya Celebi’s “partisan remarks enrich rather than distort
our understanding of Ottoman realities. Moreover, precisely by recording con-
troversial and deeply felt contemporary opinion Evliya’s account achieves its
unique standing and value as a source for the study of seventeenth-century
Ottoman society and politics.”® In this regard, Kreiser notes, “he clearly dis-
criminates the Ottoman Rum elite from the other subjects of the Sultan, a fea-
ture which is particularly noticeable in the tenth volume of the Seyahatname
focusing on Egypt.”4

The tenth volume of Evliya Celebi’s great travelogue Seyahatname is mainly
a detailed description of Egypt. He presents a panoramic view of the country
as he saw it in the second half of the seventeenth century. As an Ottoman pa-
triot and a deeply religious Muslim, the author was a keen, observant traveler
who was a foreigner, but not a stranger to Egyptian culture. He paid attention
to the local color, social and cultural subtleties, rules, and the ways the country
was governed by the Ottomans. In particular, he was interested in local prac-
tices of Islam.

The aim of the present article is not to trace the history of the important
Ottoman Sultan Yaviz Selim (r. 1512—20), and the political and military events
in which he took part. His dynamic personality in leading, and even saving,
the Ottoman Empire has been described in other more reliable and accurate
sources than Evliya Celebi. Rather, my purpose is to document Evliya CelebT’s
unique approach as a mystic and fascinating writer, who brazenly mixes the
real Selim, as he was known to contemporary historians, with mysticism, imag-
ination and naive techniques that attribute the power of divination of future
events (kashf) to historical figures like famous Sufi saints. These events were
known to Evliya Celebi because he had the advantage of living a century and
a half later. His most daring device is to involve the Prophet himself, either in
appearances in a dream, or in one case, when he speaks to Selim from his grave
in Medina.

Despite these literary contraptions, the figure of Selim emerges as credible.
Not surprisingly, he appears to be very similar to Evliya Celeb1 himself. Both
were deeply religious, with a tendency toward superstitions. Selim respected
and admired Muslim scholars; Kemalpasazade Ahmed, his chief Mufti, had a
strong influence on him. At the same time, he had extreme faith in living and
dead Sufis, regardless of their kind of mysticism. His admiration of the figure

3 Murphy, The historical setting 24.
4 Kreiser, Evliya Celebi.
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of the controversial mystic Muhy1 al-Din ibn al-‘Arabi is perhaps the best ex-
ample of his obsession with Sufism.

Sehzade Selim’s Fantastic Journey to Mecca and Medina

Many “facts” that Celebi presents to his readers diverge from what is known
from Arabic and Turkish contemporary sources. One example is his detailed
description of Selim’s journey from Baghdad to Mecca and Medina. It is re-
ported that after fulfilling the duties of the Aajj, the then-Prince Selim went
to Medina, and visited the tomb of the Prophet Muhammad. There he had a
personal conversation with the Prophet, which Evliya Celebi recounts to his
readers. Selim says:®

Oh God’s Messenger, You are said to have established Muhammadan law
(namaus, or sense of honor) on earth. So which kind of namiis it is, if the
infidel Circassians of Egypt behave as they do? By the covenant and trea-
ty that we have with you, if I am able to conquer Egypt, I will be a clerk
of the imperial pantry. I will send to your people (the Muslims) a kiswa
(the decorated cloth for the Kaaba) and surra (the traditional funds and
presents to be distributed among the poor of Mecca and Medina). But at
present in Egypt there are suffering and moans.

Selim repeated his entreaties seven times and heard a voice from below: “Oh
Selim, I guarantee it. Go, do your work. Do not do injustice to the Muslims; take
care of the ‘ulama’ of Egypt. Go, go!” Thus we are told by Evliya Celebi that the
holy tomb gave Selim permission (dustir) to leave.

Selim went with the Egyptian pilgrims to Egypt, and stayed forty days in
a Sufi tekke (convent) in the Great Qarafa (graveyard near Cairo). Two well-
known Sufi shaykhs, Abai Su‘dd al-Jarihi and Marzuq al-Kafafi, visited him.
They described the oppressive rule of Sultan al-Ghawri whom they accuse of
mistreating men of religion and being unable to control his army. They ad-
dressed Selim prophetically (by kashf) as:®

The friend of the Prophet, the ruler of the al-Haramayn al-Sharifayn, the
ruler of Egypt. Hasten to Bilad al-Rim, and sit on your father’s throne.
From there go to Persia. When we call you, go to Egypt. Do not stay here.

5 Evliya Celebi, Seyahatname x, 59—60.
6 Ibid.
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Egypt is the worst country in the world, due to the injustice that al-
Ghawrl commits.

A Concluding Note on the Mystical Voyage of Sehzade Selim

This mystical voyage is almost totally a-historical. The setting is the final days
of the Mamluk Sultan Qansuh al-Ghawrl. The title of the chapter calls Selim
Sehzade, “the “Sultan’s son.” When Selim was Sefzade, he was focused on his
career in the Ottoman Empire. His interest in Egypt came much later. Even as
fantasy, Selim would not have started his conversation with the Prophet by
a complaint about the tyranny of the Mamluks in Egypt. Obviously, here as
elsewhere, Evliya Celebi took advantage of the information that was known to
all the Ottomans and Egyptians interested in history. As far as we know, Selim
never set foot in Egypt before his arrival there as the conqueror.

Evliya Celebt: “Selim the First turns his Brothers and their Children
into Sehids (Martyrs)”?

As said, according to Evliya Celebi, Selim returned and began his maneuvers
to take the Ottoman throne from his father and brothers. He did so with ex-
traordinary shrewdness and ruthlessness. He forced his father Bayezid 11 to
abdicate. Then he killed his two brothers, Ahmed and Korkud, and had them
buried in Konya near the early sultans of the dynasty. Several princes tried to
resist or escape, even to the Safavids. All were killed mercilessly. In order to en-
sure his full control of the Empire, he ordered the execution of all the princes
and their small children. According to Evliya Celebi’s version, two royal infants
were taken to Istanbul, but died of the plague. In the end, Selim had no op-
position to worry about. After his untimely death in September 1520, his only
son Siileyman, who had already shown his remarkable abilities and character,
during the campaign in Egypt when he was in charge of the Anatolian units,
succeeded him without difficulty.®

Evliya Celeb1 describes how Selim made a religious visit (ziyara) in Konya
to the sepulcher of Amir Sultan, a famous Sufi saint and scholar from Bukhara
who lived during the reign of Bayezid 1. Selim addressed the tomb: “Peace on

7 Ibid,, 62-3.
8 Inalcik, Selim 1, E1? ix, 127—31.
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you, the people of the graves!” A voice was heard from below: “And peace on
you, the master of the sword and the pen. Enter Egypt in security!” All those
who were present, we are told by Evliya Celebi, were astonished and per-
plexed. Then Kemalpagazade said: “My Sultan, this is good news. It has been
announced to you that you will conquer Egypt safely!”®

The Road to Marj Dabiq

Selim proved that among the ruling family, he alone could save the state from
the followers of the charismatic Shi‘i Shah Isma‘ll, the Kizilbas, who threatened
Ottoman rule in Anatolia. First, he massacred or imprisoned tens of thousands
of them. Then, in August 1514, he defeated Shah Isma‘ql himself on the plain
of Chaldiran near Tabriz. The superiority of the Ottomans was clearly due
to their possession of firearms. The Safavid threat was removed for the time
being. Then Selim killed ‘Ala’ al-Dawla, the ruler of the Turcoman principality
of Albistan, who was al-Ghawr’s vassal, and prevented provisions from reach-
ing the Ottoman army. Selim killed him and his sons and sent their heads to
the Mamluk Sultan, while their principality was annexed to the Empire. These
actions were crucial in the war against the Mamluks.1°

In the meantime, Evliya Celebi adds, the prominent Sufis and other religious
figures of Egypt, led by Abu Su‘ad al-Jarihi and Marzuq al-Kafafi, convened in
secret to decide which power Egypt should best support against Qansih al-
Ghawr’s rule which seemed both oppressive and unstable. He states that a
number of alternatives were weighed and dismissed for religious and strate-
gic reasons. They considered the Maghribis, India, the Persians and the Kurds.
Finally, they decided that the Ottomans were the best, since they were mono-
theists and abided by the Sharia law, they were favorable to the ulama’ and
Sufis, and at war they were always victorious. They called three times: “Oh
Selim, go and sit on your father’s throne! Ya Selim, taal"™

Far away, Sultan Selim and his commanders were relaxing in Amasye. Two
pashas heard the call from Egypt. Selim remembered that when they called
him, he was to go to Egypt. Selim decided that the time had come to prepare
for a campaign against Egypt.!2 Kemalpagazade called the fatiha. Selim sum-
moned the ulama’ of Rim and the chief gadis of the four madhhabs to obtain

9 Evliya Celebi, Seyahatname x, 62-3.
10 Ibid.

11 Evliya Celebi, Seyahatname x, 62.
12 Ibid., 63—4.
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fatwas authorizing the campaign by Muslim law. The official legal school in
the Ottoman Empire was the Hanafi school, but since the fatwas were meant
for Egypt, the Ottomans needed all four madhhabs. The fatwas accused the
Kizilbas, and particularly the Safavids, of cursing the Rightly-Guided Caliphs.
It was a duty incumbent on every Muslim (fard ayn) to remove these Shicis. It
was necessary to kill them, take their women and their property.

The essence of these documents was that the Mamluk Sultan was guilty of
aiding and abetting the Kizilbas. Selim appointed twelve envoys to deliver the
fatwas to Qansth al-Ghawri. When he read the documents, he ordered the ten
envoys killed, and sent two with a message of war to Selim. He wrote that the
killing of the ten envoys was revenge for the blood of ‘Ala’ al-Dawla, the chief
of Dhulqadir, and his sons. He called Selim to meet him at Marj Dabiq. Selim
was understandably infuriated and summoned the ulama’ for consultation. It
was agreed that killing the envoys, even if they came from lands of the infidels,
was a sin.

Selim received the visit of Ramazanoglu Khalil Bey, the ruler of the prin-
cipality of the Ramazanoglu, controlling the plain of Cilicia at the foot of the
Taurus. He committed all his resources to the Ottoman war effort against
Egypt, thereby boosting Sultan Selim’s morale. He promised to contribute all
his property and the assets that he controlled as awgaf. He said that he would
send to battle 20,000 elite soldiers, and a large navy consisting of kadirgas (gal-
leys), saykas (a type of boat used on the Black Sea), and much ammunition and
equipment.

There is little doubt that the enthusiastic support for Selim from the
Ramazanoglu chief should be understood in the light of the destruction that
their neighbors the Dhilqadirids suffered at the hands of Selim less than two
years earlier for their hostile attitude at the order of al-Ghawri. Selim hurried-
ly left Bursa for Konya to visit the sepulcher of sultan al-‘ulama’, Jalal al-Din
Mevlana (Rumi), to be inspired by its holiness.

As Selim and his army came near the plain of Marj Dabiq, a mysterious der-
vish appeared, and spoke to the Sultan: “Oh Selim! If you wish to be victorious,
know that God ordered Dawud (David) to fight Jalat (Goliath) in this place.
The site of Dawiid is here. Stay here before al-Ghawrl arrives. Here a Quranic
verse descended on Prophet Muhammad: ‘Dawud killed Jalat and God gave
him the kingship.®® Go, Selim, to this place, surround yourself with guards.”*
Selim did as the dervish told him. The dervish disappeared.

13 Q 2:251.
14 Evliya Celebi, Seyahatname x, 63—4.
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Ibn al-‘Arab1’s Grave in Damascus

Another story deals with Selim’s visit of the grave of Muhy1 al-Din ibn al-‘Arabj,
who, for centuries, was admired in Turkish religious circles. The monistic doc-
trines of this mystic thinker appealed to the Turks, but generally less so to the
legalistic Arabs (with several notable exceptions). Ibn al-‘Arabi was born in
Spain, and died in 1240 in Damascus, and was buried in al-Salihiyya, outside
the city walls. He spent some time in Konya. He was praised for prophesying
the advent of the Ottoman Empire. His grave was neglected, since the ortho-
dox Damascenes disapproved of his ideas.

When the Ottomans conquered Damascus, Sultan Selim was determined
to repair the ruined grave. However, it was Kemalpasazade who initiated the
search for the saint’s grave. While studying a book by Ibn al-‘Arabi, he came
across an enigmatic Arabic statement: “When the letter sin comes, then enters
the letter shin, then the letter mim appears”’®> Kemalpagazade interpreted
this by jifir (onomancy); i.e., divination based on names or letters. He decided
that sin stood for Selim, who entered shin, al-Sham, Damascus, and mim stood
for Muhyi al-Din ibn al-‘Arabi. This means that Ibn al-‘Arabi’s grave would be
revealed.

In his dream, Ibn al-‘Arabi spoke to the Sultan. The message was: “I have
been expecting your arrival in Syria. I herald your Egypt campaign. Tomorrow
you will ride a black horse that will carry you to me. Then build for me in al-
Salihiyya a sepulcher, a Sufi convent, a mosque, a soup kitchen, a madrasa, a
children’s school, a bath, a law court, a hospital, a fountain with running water
and more.”’6 That was quite a wish list from a saint who had died almost three
hundred years earlier.

The following day Selim rode a black horse to the graveside. It brought him
to the site of the grave. The Sultan saw a stone with the inscription: “This is the

- »

grave of Muhy1 al-Din.” The place was littered with refuse. People had decided
that the mystic’s writings were contrary to Muslim faith and had accused him
of infidelity (takfir). Selim summoned workers and builders to remove the gar-
bage and to start building the complex according to his plan. The Sultan him-
self participated manually in the clean-up of the grave.!”

Selim became an ardent believer in the science of jifr. He asked several ex-

perts in this field to reveal the chances of the Egypt campaign. For example, a

15  Evliya Celebi, Seyahatname x, 65-7.
16 Ibid.
17 Ibid.
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shaykh cited a saying attributed to Caliph ‘Al1: “It is certain that the Ottoman
Sultan Selim will be the master of Rim, ‘Ajam, and then of Jazirat al-‘Arab.”®
The shaykh interpreted the last term as referring to Egypt, citing an ancient
Coptic leader. Quranic verses were also interpreted to give the Sultan hope.
Many sources describe Selim as intelligent and learned, and it is thus doubtful
that he in fact believed in these prophesies.

The rebellion of Janbirdi al-Ghazal, the former Mamluk amir whom Selim
had appointed governor of Damascus, is worth mentioning at this juncture. He
recklessly rebelled against young Sultan Siileyman after Sultan Selim’s death.
The revolt was suppressed quickly. But al-Ghazali destroyed the dome of the
newly constructed mosque of Ibn al-‘ArabT’s tomb because it was a symbol of
the Ottoman regime and the unpopular saint.!*

Qansuh al-Ghawri’s Death according to Evliya Celebi2?

Another example proves that Evliya Celebi distorted historical facts. In his
description of the battle in which the Ottomans under Selim defeated the
Mamluks in Marj Dabiq north of Aleppo, he insists that Qansth al-Ghawrl
was not killed during the battle, “as some historians mistakenly claim,” but es-
caped and continued organizing the Mamluk forces resisting the Ottomans.
According to Ibn Iyas, the aged Sultan al-Ghawri was killed when he fell from
his horse and stricken with apoplexy.?! The fact that his body was never
found may have fueled the legend that he survived. According to Evliya Celebi,
al-Ghawrl was killed during a fierce battle between the Ottomans and the
Mamluks in the desert plain of Bilbays. Al-Ghawri was beheaded by a soldier,
as he was praying on the field. His head was wrapped in his prayer rug, and was
brought to Selim, but there were doubts whether this was al-Ghawrl. After sev-
enteen years, his ring and an ear with a wound that had been made by a sword
were found. A mekteb teacher found al-Ghawr's will.

18  Ibid.

19  Ibid, 65-7; Masters, The Arabs of the Ottoman Empire 117. About the rebellion of Janbirdi
al-Ghazali, see Holt, Egypt and the Fertile Crescent, 1516-1922 46—7.

20  Evliya Celebi, Seyahatname x, 68.

21 Holt, Egypt and the Fertile Crescent, 1516-1922 38 (according to Ibn lyas, Journal d'un bour-
geois du Caire 67).
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Tamanbay’s Death: Evliya Celebi’s Version?2

Another example of Evliya Celebi’s vivid imagination has to do with the tragic
(and well known) fate of Tamanbay, the last Sultan of the Mamluk state. It
was chronicled by Ibn Iyas, an eyewitness to the events before and after the
Ottoman conquest of Egypt. All the chroniclers of the period, as well as mod-
ern historians, describe him as a courageous, religious and just ruler. His only
weakness was that he was unable to control the hotheads among his amirs and
was unable to stop unwise measures that could have prevented the complete
destruction of the Mamluk state, and perhaps his own hanging at Selim’s order.
Even Evliya Celebi agrees with early sources that he was a noble man.23

After several hopeless attempts to continue fighting the Ottomans,
Tamanbay fled to seek shelter with the Arab shaykh of Buhayra. Here he was be-
trayed to Sultan Selim by two Arab chiefs to whom he had sworn loyalty. Selim
ordered him hung at the Zuwayla Gate. It seems certain that it was Kha’ir Bey,
the former governor of Aleppo, who convinced the Sultan to hang Tamanbay.
Kha’ir Bey had betrayed Qansuh al-Ghawri during the battle of Marj Dabiq and
convinced Selim to march on Egypt. As a previous military commander and a
governor under the Mamluks, he gave Selim valuable information and advice
on the way and in Egypt after the conquest.

So far, this narrative adheres to the traditional version of Tamanbay’s per-
sonality and death. What makes his version fantastic and bizarre is the way
Tamanbay is described as meeting the Sultan. Selim ordered Kh’ir Bey to de-
stroy Tamanbay. Kha’ir Bey bestowed rewards and presents on Ibn Khabir, the
Arab chief in whose house Tamanbay was hiding. Ibn Khabir informed Selim
about Timanbay.

The Prophet Muhammad appeared in one of Tamanbay’s dreams. He told
him that for the sake of his honor he should go to Selim. The Prophet would
soon be with him; i.e., Selim would die soon. Tamanbay woke up, prayed, and
rode to the officer who was charged to arrest him. Selim also saw the Prophet
in his dream. He said: “Oh Selim, send Tamanbay to me. Prepare his funeral. By
your pledge, make Egypt waqffor me. When you get to Istanbul, you also will be
with me.” When Selim questions “To whom will I leave Egypt?” the Prophet re-
assures him that Egypt will be in God’s trust; Selim should not worry. If around
the year 1003/1594—5, Egypt’s conditions become unstable, he should not worry
since his dynasty will continue to control Egypt.2* It is not clear which events

22 Evliya Celebi, Seyahatname x, 69—70.

23 Holt, Taman Bay, in EI* x, 621; see also Ibn lyas, Bad@’i‘ al-zuhur v, ed. Mustafa 196075,
174-7.

24  Evliya Celebi, Seyahatname x, 69—70.
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Evliya Celebi had in mind, but we know that this period was a time of social
and economic upheaval.

When Selim woke up and completed his prayers, Tamanbay arrived. Here
Evliya Celebi cites a conversation between the Sultan and his prisoner. The
exchange of accusations and arguments between them is narrated as follows.
Tamanbay complains that the Ottomans called the Circassians of Egypt infi-
dels in their fatwas because they stole their property and harmed the Muslims.
Selim responds that the Mamluks should be killed for helping the Persians, a
charge vehemently denied by Tamanbay. Selim says that the Egyptians killed
his messengers. Tamanbay explains that the messengers whom al-Ghawnri exe-
cuted spoke insolently in his presence; the two who behaved well were allowed
to go free. Selim asks: “Why have you fought us so violently?” Tamanbay: “You
attacked our families and took their property.” Selim: “Why have you come to
me?” Tamanbay: “God’s messenger told me to come.” Selim realized that all
Tamanbay’s words were true. Finally he asked: “Why were the people calling
out to you ‘May God give victory to Sultan Tamanbay’”? Tamanbay replied: ‘I
was treating the poor with justice. If you do justice, and stop making war, they
will also follow you.”?5

Selim signaled to Kha’ir Bey, and Timanbay was hanged at the Zuwayla Gate.
After seven hours, he was taken down. Sultan Selim walked at the funeral, and
even carried the coffin on his shoulders for a while. Ibn Iyas witnessed the ex-
ecution and presents a touching description of his courage.?6 Tamanbay was
buried at the ‘Adiliyya Madrasa in an impressive building with a high dome
and a nice mosque nearby. It was surrounded by buildings for guests. A tall
spacious building, like a palace, it was later used by amirs who came to Cairo
and stayed there for three days then left in a parade. High officials on their
way back to Istanbul did the same. They stopped at Tamanbay’s tomb to be in-
spired by its holiness, hence making the tomb a popular pilgrimage and excur-
sion site. Nevertheless there was still unrest in Cairo and more armed clashes
followed, because the status of al-Ghawri and Timanbay was still great. Hence,
Kha’ir Bey was considered a traitor to the Mamluk cause.

Selim in the Palace of Umm al-Qiyas in Cairo2?

The mysterious adventure of the Sultan’s night in the ancient palace may be
the most fantastic event described by Evliya Celebi. It is a horror story with

25  Ibid.
26 Ibn Iyas, Bada'i‘ al-zuhur v, 174—7; see also Holt, Taman Bay, in EI* x, 621.
27 Evliya Celebi, Seyahatname x, 70-1.
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a happy ending, thanks to yet another personal intervention by the Prophet
Muhammad. After the execution of Tamanbay and the transfer of all Egyptian
affairs to Kha'ir Bey, Selim wanted to relax before heading back to Istanbul. He
moved to the Palace of Umm al-Qiyas, a tall ancient building where Ma’mun,
the ‘Abbasid Caliph, had spent a few nights. It is described as “a garden of para-
dise.” However, the guards failed to protect Selim. He was sleeping peacefully,
but at dawn he woke up and saw a huge frightening naked man in his room
drawing a big sword to attack him. The Sultan screamed loudly, and the attack-
er jumped from the top of the building. He escaped on a boat that was waiting
for him. Selim realized that his bodyguards were asleep. The furious Sultan was
determined to execute all of them for their negligence.

Hilmi Celebi, a friend of Selim, told a fantastic story which changed Selim’s
view of what had happened to him. Perviz Aga, one of the just men of Egypt,
said to Selim: “First listen to me, and then you can put them to death. Tonight,
the Prophet appeared at the door.” This is followed by a detailed description of
Prophet Muhammad’s shape and clothes. “He greeted me, and I responded.”
The Prophet said: “We have a bond with Selim. He serves me, and I reciprocate
by protecting him in times of danger. When the man was about to kill him, I
woke up my Selim.”?8

Selim was impressed. He summoned learned people of religion; they likened
the sleeping guards to the Quranic “people of the cave, whom God made sleep
for a very long time.”2® Then Selim sent a crier to announce his decisions:
The guards are pardoned, and their salaries will not be affected. Forty Egyptian
Beys will get large, tall palaces, and other valuable presents. Finally, the man
who tried to kill the Sultan can come to meet him without fear of punishment.

The attacker introduced himself as Cerkes Gazi Kurtbay and admitted
that he intended to kill the Sultan. Selim asked him why he wanted to do so.
Kurtbay explained that the Ottomans had killed many Muslims, including his
seven sons. They stole enormous amounts of property and money. Selim has
put to death Tamanbay, who was God-fearing and courageous. Nevertheless,
Kurtbay told Selim that he had come to the conclusion that Allah had turned
His face away from the Circassians, and His face had turned now towards the
Ottomans. He advised Selim: “Do not stay in Egypt. What ties do you have
here? Go away! I will not kill you, but here there are [others who hate you] and
one of them will kill you.” Selim was touched by Kurtbay’s words. He gave him
precious presents and took him to Istanbul with him.

28  Ibid.
29  Q181-26.
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Selim Introducing His Laws for Egypt3°

Before leaving Egypt on his way back to Istanbul, Selim travelled to the impor-
tant ports of Rashid, Damietta and Alexandria to assess what he could take
away. Then he convened a large rally in Cairo to announce the basics of his
policy for Egypt. It took place at the mosque of ‘Amr ibn al-As in old Cairo. Abu
al-Su‘td al-Jarihi and Marzugq al-Kafafi, the most illustrious Sufis whom Evliya
Celebi mentioned several times before, were present. They allowed a preach-
erto deliver a sermon in which the Sultan’s full titles were declared.

Selim heaped much honor, titles and gifts on Kh@'ir Bey for his services to
the Sultan and the Egyptian campaign. He appointed him vizier and the depu-
ty of this land. Selim declared that he had no wish to take anything from Egypt.
All the produce of Egypt would be wagqf for the Prophet, and Kh&'ir Bey was
appointed as the trustee to the wagf.

Selim ordered the appointment of numerous competent servants and per-
sonnel, among them a hundred Circassian Beys (clearly, Selim wanted to es-
tablish trust with his former enemies). The Sultan instigated a weekly routine
of divan sessions, modeled after the divan in Istanbul. The personnel were en-
titled to food rations, as decreed by the Sultan. Egypt was divided into districts
(agalim) administrated by eighteen governors (kushshaf) who received their
allotted food from the divan. The various military units, the infantry and the
cavalry are listed. Their income was to be taken from the Egyptian treasury. The
income for soldiers and their orphans was to be paid as jawali, the taxes im-
posed on the religious minorities for the sake of soldiers or pious Muslims. The
minorities mentioned are Jews, Copts, Armenians and Europeans (Franks).

Finally, much is said about the preparation of the kiswa for the ka‘ba and
the collection of money from the villages of Egypt for the people of the holy
cities in the Hijaz.3! The function of the amir al-hajj, the commander of
the pilgrims’ caravan, is also discussed in the Seyahatname. In this regard,
Kemalpasazade was named in a sermon as Musir Mollas:, the chief gadi of
Egypt. He was charged with registering many Egyptian villages to send funds
to the Haramayn. Another point of interest concerning religion is the mention
by the Sultan of four madhhabs in Egypt.32 It is not surprising, but it refutes the

30  Evliya Celebi, Seyahatname x, 73-5.

31 Ibid.

32 The rumor among some Arab ‘ulama was the (erroneous or mistaken) suspicion that
the Ottomans were planning to abolish the Shafi‘i madhhab, since it was known that the
Hanafi legal school was the formal madhhab. It is true that the Ottomans referred to all
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rumors that the Ottomans intended to abolish the four law schools and leave
only the Hanafi.

Concluding Notes

This chapter is far from exhausting Evliya CelebT’s writings on Sultan Selim.
The anecdotes chosen for this study were based on mysticism and fantasy. The
involvement of the Prophet develops to a degree that could be considered dis-
respectful by certain Muslims. It ranges from an exchange of words with the
Prophet from his grave, to his orders in dreams to Taimanbay and Selim, and
even a personal appearance to keep his bond with “my Selim,” in order to save
him from danger. In this instance, the Prophet did not appear directly to Selim,
but rather to his loyal friend. The Prophet walks in and greets this man. His
appearance and clothes are minutely described. Selim believes in this encoun-
ter and acts accordingly, but not before consulting men of religion. In the last
chapter on the laws that Sultan Selim imposed on Egypt, no supernatural ele-
ments are involved, but there are anachronisms in the details of the organiza-
tion of Egypt. It is uncertain whether the writer was aware of them.33

Further studies are needed on the other historical features of Evliya Celeb1’s
reporting of the Sultan’s actions, some of which are extremely interesting and
deal with highly intriguing issues, although the veracity of the facts is always in
doubt, perhaps even in the writer’s own mind.

four madhhabs for the provinces, although of course all the gadis who were appointed in
the provinces were Hanafis.

33  There is no contemporary evidence that Selim went into detail concerning the divan,
the military, the bureaucracy, the provincial organization, or the wagf. It is also not clear
whether the ceremony of introducing the Ottoman laws to Egypt happened at all, or
whether it was invented by Evliya Celebi. The Sultan was in a hurry to leave Egypt. It is
true that he appointed Kha'ir Bey to be the governor of Egypt with full authority and that
the Kha'ir Bey style of government reflected the attitude of someone who was brought up
in the Mamluk Sultanate, but his loyalty to the Ottomans was unshakable. In addition, the
Sultan declared that he had no wish to take anything from Egypt. All the produce of Egypt
was waqf for the Prophet. According to Evliya Celebi, the young Selim had already made
the same pledge during his conversation with the Prophet at his tomb. Now Evliya Celebi
was aware that the Ottoman treasury accepted huge annual cash tributes from Egypt that
contributed to the strength of the Empire. In addition, the Ottomans demanded food-
stuffs and other valuable goods from Egypt.
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CHAPTER 12

Mamluk Coins, Mamluk Politics and the Limits
of the Numismatic Evidence!

Warren C. Schultz

Introduction

Among the oft-cited reasons provided for the minting of coins is that they fa-
cilitate trade and commerce. Numismatic evidence is therefore acknowledged
as an important source for the history of economic matters. As is well known,
however, coins can also be important resources for other inquiries. The images
found on coins as well as the coins themselves can be used to investigate topics
ranging from art to technology. In particular, however, the two sides of a coin
provide small billboards for the conveyance of information of many different
types. The presence of words on coins make these objects small inscriptions.
Indeed, for many regions and periods of the pre-modern Islamic world, coins
make up the biggest surviving corpus of inscriptions that we have. That is cer-
tainly the case for the Mamluk Sultanate of Egypt and Syria, 648—923/1250-1517.
Furthermore, since sikka—the right to mint coins bearing one’s name—was
considered a royal prerogative in the medieval Islamic world, it is common
to find names, claims, and titles on Mamluk coins which appear to have sup-
ported a ruler’s claim to rule. Due to the size of these coins, however, there was
a limited canvas on which such claims could be made. Thus it is safe to assume
that for most words found on a coin there was at some point an overt decision
made by someone to include those words and by extension exclude others,
although the possibility of the vestigial survival of a word or phrase due to
previous practice cannot be discounted. While these introductory comments
and Mamluk coins themselves have been known for some time, I am not aware
of any previous systematic examination of the Mamluk numismatic evidence
for its political content. In this chapter I examine the surviving corpus of
Mamluk gold and silver coins to identify the range of titles and other political

1 Aversion of this paper was presented at the Middle East Studies Association annual confer-
ence in New Orleans, LA, October 11, 2013.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_013
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themes found on them, and then analyze the patterns which emerge from
that survey.2

This analysis contains three sections, two of which address patterns in the
coin legends of probable political import. The first is a pattern of linking the
sultan whose name appears on the coin to other individuals or groups of im-
portance. There are three variations on this theme. The second and longest
section explores the use of royal titles such as the lagab, the construction of
an active participle plus the phrase al-dunya wa-l-din, and the kunya to convey
possession of a desired quality. I argue that the patterns that emerge from this
examination lend additional support to Amalia Levanoni’s conclusions regard-
ing the Zahirt/Ashrafi rivalry seen in the Circassian period of the Mamluk sul-
tanate. The third section is based on curious and rare items found on Mamluk
coins that raise the possibility, among other things, that the coins may have
been minted in response to a particular event or situation. This section is the
shortest and admittedly the most speculative. Finally, in the conclusion I ad-
dress the limits of the numismatic evidence for Mamluk political history and
identify how this evidence suggests further avenues of inquiry.

Before advancing to those subsections it is necessary to provide a caveat
and a visual orientation. The caveat concerns the limits of the numismatic
evidence base. Mamluk coins survived in large numbers. The first systemat-
ic typology of these coins was published by Paul Balog in 1964 and updated
in 1970.% These two studies, while of fundamental importance, are not com-
plete. Many more coin specimens have come to light in the decades since they
were published. Another limiting factor is that for the vast variety of Mamluk
coins which have survived it is difficult to identify a specific occasion or reason
for their minting.# This is due not only to the inconsistent and imprecise dating
of coins—Mamluk coins when dated are almost always by year and only

2 For reasons of space, this chapter does not address Mamluk copper coins, nor the possible
use of heraldic devices in their design. This discussion is based on circulating coins and not
presentation pieces.

3 Balog, Coinage of the Mamluk sultans of Eqypt and Syria and Coinage of the Mamluk sultans
of Egypt and Syria: Additions and corrections 113—71. These works are subsequently referred
to as cMSES and A&C, respectively. An additional challenge to comprehensive coverage of
these issues is that the publication of subsequent new coins is irregular and occasionally in
obscure locations.

4 For an exploration of some of the challenges faced when attempting to match literary pas-
sages with specific numismatic events and vice versa, see my Counterfeits, forgeries, and
imitations in Medieval Islamic numismatics. There are of course exceptions such as the case
discussed in my Mahmud b. ‘Ali and the ‘new fuliis’ 123—44.
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occasionally by month—but to the fact that unlike the Ayyubid period, we
have no surviving document or other text from the Mamluk era devoted to
their mints and mint operations. Thus when it comes to the political import of
coin legends, the prime evidence base is the coins themselves.

In terms of visual orientation, a quick perusal of the breadth of Mamluk
coins over the chronological span of the sultanate reveals that a substantial
change in appearance took place in the early decades of the ninth/fifteenth
century. Briefly put, Mamluk dinars and dirhams before that transition were
almost always larger and heavier than those found afterwards. The transition
to smaller gold and silver coins was firmly established by the reign of al-Ashraf
Barsbay (825—41/1422—38) and remained in place until the end of the sultanate.
The chronology of these changes has been established by Bacharach in two
important studies.> Figures 12.1 and 12.2 provide a general visual overview of
these changes. Figure 12.1 illustrates the transition in gold. The coin on the left
is a Damascene dinar of al-Nasir Faraj (801-8/1399-1405 and 808-15/1405-12),
weighing 8.19 grams, while the one on the right is a Cairene dinar of Barsbay
weighing 3.41 grams.®

T LT
FIGURE 12.1  On the left a Damascene dinar of al-Nasir Faraj
(801-8/1399-1405 and 808-15/1405-12), weighing
8.19 grams; on the right a Cairene dinar of Barsbay
weighing 3.41 grams.
PICTURE TAKEN BY THE AUTHOR.

5 Bacharach, Circassian monetary policy 267—81; and The dinar versus the ducat 77-96.
6 The dates for both coins are off flan. For an overview of the heavier dinars of the pre-ninth/
fifteenth century, see my Medieval coins and monies of account 29-33.
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FIGURE 12.2  On the left a dirham struck in Damascus during the reign of Al-Zahir Baybars
(1] (658-76/1260—77) weighing 2.78 grams; on the right a dirham minted in
Damascus during the reign of Barsbay weighing 1.04 grams.
PICTURE TAKEN BY THE AUTHOR.

The coin on the right is a dirham minted in Damascus also from the reign of
Barsbay which weighs 1.04 grams. The size differential is clearly observed in
both figures. An obvious repercussion of the smaller size of the later coins is
that the space available for written messages was significantly reduced.”

Survey of Names and Titles Found on Mamluk Coinage

Table 12.1 contains a list of the names, claims and titles found on the coins of
the Mamluk rulers. Included here are examples of the ism (personal name),
nasab (lineage), lagab (title), and kunya (pairings of Abu with either a name or
a desired quality), as well as other titles. All are derived from the numismatic
evidence alone. Any titles found elsewhere but not yet known to appear on
coins are not included. This list is composite in that not all coins have all ele-
ments. It is organized chronologically by sultanic reign. The personal names of
all individuals who were sultan are capitalized, even when their names appear

7 Figures1and 2 provide a relative size differential only. They are not meant to imply that every
pre- or post-Barsbay coin is the exact size and weight of the specific specimens shown.
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on coins after their respective deaths. The overlap between political legitimacy
and public piety is a wider topic not addressed here, and thus Table 12.1 does
not include pious phrases and invocations such as ma tawfigi (or ma al-nasr)
illa min ‘inda Allah, khallada Allah sultanahu, khallada Allah mulkahu, ‘azza
nasrahu, ‘azza Allah ansarahu, etc.

TABLE 12.1 Names, claims and titles of the Mamluk ruler found on their coins®

648/1250

648-50/1250—4

648-55/1250-7
655-7/1257-9

657-8/1259-60

658-76/1260-7

676-8/1277—9

678/1279

679/1280

678-89/1279—-90

689-93/1290-3

(Shajar al-Durr); al-Musta‘simiyya al-Salihiyya Malikat
al-Muslimin; Walidat al-Malik al-Mansur Khalil; al-Imam
al-Musta‘sim.

MUSA; al-Malik al-Ashraf; Abui al-Fath; ibn al-Malik al-Salih
AYYUB; al-Imam al-Musta‘sim.

AYBAK; (al-Malik al-Mu‘izz); al-Imam al-Musta‘sim.>

‘ALI (1);¢ al-Malik al-Mansgir; Niar al-Dunya wa-l-Din; ibn
al-Malik al-Mu‘izz AYBAK; al-Imam al-Musta‘sim.

QUTUZ; al-Malik al-Muzaffar; Sayf al-Dunya wa-l-Din.
BAYBARS (1); al-Sultan al-Malik al-Zahir; Rukn al-Dunya wa-l-
Din; al-Imam al-Mustansir; al-Imam al-Hakim; Qasim Amir
al-Mvu'minin; al-Saliht.

BARAKA QAN; al-Malik al-Sa‘id; Nasir al-Dunya wa-1-Din; ibn
al-Malik al-Zahir BAYBARS; Qasim Amir al-Mu'minin.
SALAMISH; al-Sultan al-Malik al-Adil; Badr al-Dunya wa-l-
Din; ibn al-Malik al-Zahir; Qasim Amir al-Mw’minin; al-Salihi.
SUNQUR (rebel); al-Sultan al-Malik al-Kamil; Shams al-Dunya
wa-l-Din; al-Saliht; Qasim Amir al-Mu’minin.

QALAWUN; al-Sultan al-Malik al-Mansir; Sayf al-Dunya wa-l-
Din; Qasim Amir al-Mwminin; al-Saliht.

KHALIL; al-Sultan al-Malik al-Ashraf: Salah al-Dunya wa-l-
Din; Nasir al-Milla al-Muhammadiyya; Muhyt al-Dawla
al-Abbasiyya; Qasim Amir al-Mu'minin; ibn al-Malik
al-Mansiir QALAWUN.

8 A table such as this is by nature inevitably out of date upon publication, as the discovery of

new coin types may result in subsequent additions. An additional challenge to comprehen-

sive coverage of these issues is that the publication of new coin types is irregular.
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TABLE 12.1 Names, claims and titles of the Mamluk ruler found on their coins (cont.)

693-4/1293—4

694-6/1294-6

696-8/1296—9

698-708/1299-1309

708-9/1309-10

709-41/1310-41
741-2/1341

742/1341-2
742-3/1342

743-6/1342-5

746-7/1345-6

747-8/1346-7

748-52/1347-51

752-5/1351-4

755-62/1354-61
762-4/1361-3

764-78/1363-77

MUHAMMAD (1), first reign; al-Sultan al-Malik al-Nasir;
Nasir al-Dunya wa-l-Din; ibn al-Malik al-Mansiir QALAWUN
al-Salih; Qasim Amir al-Mu'minin.

KITBUGHA; al-Sultan al-Malik al-Adil; Zayn al-Dunya
wa-l-Din; Nasir al-Milla al-Muhammadiyya; Qasim Amir
al-Mw’minin; al-Mansurt.

LAJIN; al-Sultan al-Malik al-Mansiir; Husam al-Dunya
wa-l-Din; Abui al-Fath; Nasir al-Milla al-Muhammadiyya;
al-Mansurt.

MUHAMMAD (1), second reign (see first reign).

BAYBARS (11); al-Sultan al-Malik al-Muzaffar; Rukn al-Dunyad
wa-l-Din; Abii al-Fath; Qasim Amir al-Mw’minin; al-Mansurt.
MUHAMMAD (1), third reign (see first reign).

ABU BAKR; al-Sultan al-Malik al-Mangir; Sayf al-Dunya wa-I-
Din; ibn al-Malik al-Nasir MUHAMMAD.

KUJUK; al-Sultan al-Malik al-Ashraf; ‘Ala’ al-Dunya wa-l-Din.
AHMAD (1); al-Sultan al-Malik al-Nasir; Shihab al-Dunya wa-l-
Din; ibn al-Malik al-Nasir MUHAMMAD.

ISMA'L; al-Sultan al-Malik al-Salik; Tmad al-Dunya wa-l-Din;
ibn al-Malik al-Nasir MUHAMMAD ibn QALAWUN.

SHABAN (1); al-Sultan al-Malik al-Kamil; Sayf al-Dunya wa-l-
Din; ibn al-Malik al-Nasir MUHAMMAD.

HAJJI (1); al-Sultan al-Malik al-Muzaffar; Sayf al-Dunya wa-I-
Din; ibn al-Malik al-Nasir MUHAMMAD.

HASAN, first reign; al-Sultan al-Malik al-Nasir; Nasir al-Dunya
wa-[-Din; ibn Mawlana al-Sultan al-Shahid al-Malik al-Nasir
MUHAMMAD ibn al-Malik al-Mansiir QALAWUN.

SALIH; al-Sultan al-Malik al-Salik; Salah al-Dunya wa-l-Din;
ibn al-Sultan al-Shahid al-Malik al-Nasr MUHAMMAD ibn
al-Malik al-Mansiir QALAWUN.

HASAN, second reign (see first reign).

MUHAMMAD (11); al-Sultan al-Malik al-Mansir; Salah
al-Dunya wa-l-Din; ibn al-Malik al-Muzaffar HAJJI ibn al-Malik
al-Nasir MUHAMMAD ibn QALAWUN.

SHABAN (11); al-Sultan al-Malik al-Ashraf; Nasir al-Dunya
wa-l-Din; ibn Husayn4 ibn al-Malik al-Nasir MUHAMMAD ibn
QALAWDN.
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778-83/1377-81

783-4/1381-2

784-91/1382—9

791-2/1389-90

792-801/1390—9
801-8/1399-1405

808-9/1405-6

809-15/1406-12
815/1412

815-24/1412—21

824/1421

824/1421
824-5/1421-2
825-41/1422-38
841-2/1438

842-57/1438-53
857/1453
857-65/1453-61
865/1461

865-72/1461-7
872/1467
872-3/1467-8
873-901/1468-96

‘ALI (11); al-Sultan al-Malik al-Mansur; Ala@’ al-Dunya wa-l-Din;
ibn al-Malik al-Ashraf SHABAN ibn Husayn ibn MUHAMMAD
ibn QALAWUN.

HAJJI (11), first reign; al-Sultan al-Malik al-Salih; Salah
al-Dunyawa-l-Din; ibn al-Malik al-Ashraf SHABAN ibn Husayn
ibn MUHAMMAD ibn QALAWUN.

BARQUQ, first reign; al-Sultan al-Malik al-Zahir; Sayf
al-Dunya wa-l-Din; Abu Sa‘td.

HAJJI (11), second reign; al-Sultan al-Malik al-Mansiir; Salah
al-Dunya wa-(-Din or Nasir al-Dunya wa-[-Din.

BARQUQ, second reign (see first reign).

FARA], first reign; al-Sultan al-Malik al-Nasir; Nasir al-Dunya
wa-l-Din; Abui al-Sa‘adat ibn al-shahid al-Malik al-Zahir
BARQUQ.

‘ABD AL-AZI1Z; al-Sultan al-Malik al-Mansiir; ibn al-Malik
al-Nasir.

FARA]J, second reign (see first reign).

al-Musta‘in Billah; Abu al-Fadl Muhammad; al-Imam al-Azam;
Amir al-Mwminin; al-Sultan al-Malik al-Abbas.

SHAYKH; al-Sultan al-Malik al-Muayyad; Abu al-Nasr; Sultan
al-Islam wa-l-Muslimin.

AHMAD (11); al-Sultan al-Malik al-Muzaffar; Shihab al-Din;
ibn al-Sultan al-shahid al-Muayyad; Abu al-Sa‘adat; Sultan
al-Islam wa-l-Muslimin.

TATAR; al-Malik al-Zahir; Abi al-Fath.
MUHAMMAD (111); al-Malik al-Salik

BARSBAY; al-Sultan al-Malik al-Ashraf; Abii al-Nasr.

YUSUF; al-Sultan al-Malik al-Aziz; Abii al-Mahdasin; ibn
BARSBAY.

JAQMAQ; al-Sultan al-Malik al-Zahir; Abu Sa‘id.

‘UTHMAN; al-Sultan al-Malik al-Mansiir; Abi al-Sa‘adat.
AYNAL; al-Sultan al-Malik al-Ashraf; Abii al-Nasr.

AHMAD (111); al-Sultan al-Malik al-Mwayyad; ibn AYNAL; Abi
al-Fath.

KHUSHQADAM,; al-Sultan al-Malik al-Zahir; Abu Sa‘td.
YALBAY; al-Sultan al-Malik al-Zahir.

TIMURBUGHA; al-Sultan al-Malik al-Zahir; Abii Sa‘d.
QAYTBAY; al-Sultan al-Malik al-Ashraf; Abii al-Nasr.
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TABLE 12.1 Names, claims and titles of the Mamluk ruler found on their coins (cont.)

901-4/1496-8 MUHAMMAD (1v); al-Sultan al-Malik al-Nasir; Abi
al-Sa‘adat; ibn QAYTBAY.¢

904-5/1498-1500 QANSUH; al-Sultan al-Malik al-Zahir; Abii Sa‘id.

905-6/1500—1 JANBALAT; al-Sultan al-Malik al-Ashraf: Abii al-Nasr.

906/1501 TUMANBAY (1); al-Sultan al-Malik al-Adil; Abii al-Nasr.

906—22/1501-16 QANSUH AL-GHAWRI; al-Sultan al-Malik al-Ashraf: Abi
al-Nasr.

922/1516 TUMANBAY (11); al-Sultan al-Malik al-Ashraf; Abii al-Nasr.

a The use of parentheses indicates that the inclosed term does not appear on coins. The name
Shajar al-Durr does not appear on her coins, nor did the son named on these coins, al-Mansur
Khalil, ever sit on the throne.

b Aybak only included his name on his coins, maintaining instead the title of his former
lord, “al-Malik al-Salih Najm al-Din Ayyub ibn al-Malik al-Kamil." See Balog, cMSES 75. His
regnal laqab al-Malik al-Mansur is not found on his coins but on those of his son, ‘Ali. See
ibid., 78.

¢ Roman numerals used to differentiate between multiple rulers bearing the same ism are in
parentheses since this practice is a modern usage.

d Balog incorrectly has Hasan rather than Husayn. This mistake is repeated in subsequent
genealogies in his CMSES 208.

e One of this sultan’s coin types features the phrase rahmat Allah immediately after the name
of his father, Qaytbay, Balog, cMSES type 848.

When viewed in its entirety, these data reveal patterns. One such pattern is the
frequent reference to individuals or groups other than the sultan himself.

Reference to Others

There are three sub-categories to this pattern found in the coin legends. One
is the reference to patrilineal ancestors who themselves had been sultan. The
second is the referencing of the Abbasid Caliph, either by name or by linking to
the caliphal office via the use of a title. The third and final sub-category is use
of an adjective based on the Sultan’s khushdashiyya, which links that sultan to
both the ruler in whose retinue he trained as well as to others from that same

group.
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Claiming Descent: Genealogies

The practice of referring to royal descent by including the name of the current
ruler’s sultanic father in coin legends was quite common over the course of the
sultanate.® While it was perhaps most emphasized during the mid-eighth/four-
teenth century when the coins of some of the Qalawiinid scions listed multiple
generations of royal descent, it continued into the ninth/fifteenth century even
after the transition to smaller coins reduced the space available for legends. Of
the Qalawtinids only the coins of al-Ashraf Kujuk ibn al-Nasir Muhammad (1)
lack this reference, while during the era of small coins only the coinages of al-
Salih Muhammad (111) ibn al-Zahir Tatar and al-Mansir‘Uthman ibn al-Zahir
Jagmagq lack mention of their royal descent.

Reference to the Abbasid Caliphate

The last ‘Abbasid caliph in Baghdad was al-Musta‘sim (640-56/1242—58), and
the title al-Imam al-Musta‘sim is found on coins from the first four Mamluk rul-
erslisted above. In doing so, the mint-masters of Shajar al-Durr, al-Ashraf Masa,
al-Mu‘izz Aybak, and al-Mansar ‘Al (1) were following established Ayyubid
practice. Al-Musta‘sim’s name is not found on the coins of al-Muzaffar Qutuz,
which is not surprising given the events of 656/1258 in Baghdad. However
when the caliphate re-emerges in the Mamluk domains in the persons of al-
Mustansir (659—60/1261 in Cairo) and al-Hakim [1] (659—60/1261in Aleppo and
661-701/1262—-1302 in Cairo), the names of those caliphs are found on the coins
of al-Zahir Baybars (1).10 After that, however, the name of a caliph does not ap-
pear on Mamluk coins again until the brief interval in 815/1412 when the caliph
al-Musta‘in Billah held the sultanate. Instead, for several decades after al-Zahir
Baybars’ death, the position of caliph was referenced on Mamluk coins by the
use of two titles.

9 There are several recent studies focusing on family and households in the Mamluk sultan-
ate. See, for example, the works of Bauden, Broadbridge, Holt, van Steenbergen, and Yosef
listed in the bibliography.

10  The numismatic history of the Mamluks and their Abbasid caliphs is considerably more
complex than what one would conclude from the discussion found in Balog, cMSES (see
types 37-8, 42-8, 49—51). The definitive study is that of Heideman, Das Aleppiner Kalifat
(A.D. 1261), especially 205-323.
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The most commonly encountered of these two titles is Qasim Amir al-
Mu'minin.! It first appeared on the coinage of al-Zahir Baybars (1).12 It is found
subsequently on the coins of al-Sa‘ld Baraka Qan, al-Adil Salamish, al-Mansir
Qalawiin,'3 al-Ashraf Khalil, al-‘Adil Kitbugha, al-Muzaffar Baybars (11), and al-
Nagir Muhammad (1). It has not yet been found on any surviving specimens
of the coinage of al-Mansur Lajin. Since the last sultan to include the title
Qasim Amir al-Mwminin was al-Nasir Muhammad (1) ibn Qalawn, this likely
means that cessation of its use occurred during the caliphate of al-Mustakfl
[1] (701-40/1302—40). The reasons for this are not clear. Finally, there is one
more ‘Abbasid-related title that is found on Mamluk coins. This is the honorific
Muhyt al-Dawla al-Abbasiyya. Thus far it has only been encountered on the
coinage of one sultan, al-Ashraf Khalil ibn Qalawiin, which is discussed further
below.

Khushdashiyya

The final sub-category of this pattern is the use of an adjective identifying the
ruler’s khushdashiya. This adjective links a defined group of Mamluks to the
individual who purchased, trained or otherwise formed the group as well as
identifying any individual Mamluk as a member of that cohort. There are two
such terms which are encountered on Mamluk coins, and both labels refer
to Mamluk groups that played crucial roles in the establishment of Mamluk
rule. The earliest term encountered is al-Salihi, which refers to the Bahriyya
corps assembled by the Ayyubid ruler al-Malik al-Salih Ayyub (637-47/1240-
9).1* In retrospect, only three individuals both achieved the position of sultan
and were eligible to claim the identity of al-Salifi, yet it appears on the coins
of four rulers.The sultans with the right to use this word on their coins were
al-Muzaffar Qutuz, al-Zahir Baybars (1), and al-Manstr Qalawan. The term is
found on the coins of the latter two but has not yet been found on the coins of

11 This title is also encountered in monumental inscriptions, such as the one found at
al-Subayba fortress, and analyzed by Amitai in Hartal’s The Al-Subayba (Nimrod) Fortress
109—23. A thorough inventory of the use of this title in the Mamluk era would be useful.

12 Baybars was also the first Mamluk ruler to have the title Sultan appear on his coins.

13 The title was also used in 679/1280 on the coins of al-Malik al-Kamil Sunqur, an unsuc-
cessful rival to Qalawan. See Balog, A&C type 141D.

14 It is worth noting that Shajar al-Durr and al-Ashraf Masa also link to al-Malik al-Salih
Ayyub on their coins via their familial connections of wife and son, respectively.
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the first, which are rare. The other two rulers upon whose coins the word ap-
pears are al-‘Adil Salamish and al-Nasir Muhammad (1) ibn Qalawiin. The lat-
ter is easy to understand, since the term unambiguously refers to his father and
not to him. The curious example is that of al-‘Adil Salamish. This free-born sul-
tan was obviously not a Salihi but his father al-Zahir Baybars (1) was. However
the word al-Salihi appears on a type of al-Adil Salamish’s coins that did not
mention his father's name.1

The second example of a khushdashiya label is the adjective al-Mansiri, the
use of which identifies the sultan as emerging from the Mamluk corps of al-
Malik al-Mansuar Qalawtn. All three individuals who came to the sultanate and
were eligible to use the term did. They were al-Adil Kitbugha, al-Mansur Lajin,
and al-Muzaffar Baybars (11), all of whom competed for the sultanate with a
young al-Nasir Muhammad (1). After the reign of al-‘Adil Kitbugha, however,
the reference to the sultan’s khushdashiya is not found again on Mamluk coins.

Royal Titles: Laqab; Active Participle + al-Dunya wa-1-Din; and
Kunya

From al-Zahir Baybars (1) onwards, with only a few exceptions, Mamluk rulers
included the royal lagab of al-Sultan al-Malik al-____ on their coins.1® Table
12.1revealed that there were twelve different combinations of al-malik-plus-an-
adjective utilized on the coins of ruling sultans. These are listed in Table 12.2.

TABLE 12.2  Clusters of royal Alqab'”

Three with al-Malik al-Adil:
SALAMISH

KITBUGHA

TUMANBAY (1)

15  Balog, cMSES type u3.

16  The exceptions are al-Sa‘id Baraka Qan, al-Salih Muhammad, and al-Zahir Tatar, all of
whose coins also do not include the word sultan.

17  Table12.2 is organized first by alphabetical order of the algab, and then chronologically by
reign of the sultan bearing the algab. For regnal dates, see Table 12.1.
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TABLE 12.2 Clusters of royal Alqab (cont.)

Ten with al-Malik al-Ashraf:
MUSA

KHALIL

KUJUK

SHABAN (11)
BARSBAY

AYNAL

QAYTBAY

JANBALAT

QANSUH AL-GHAWRI
TUMANBAY (11)

One with al-Malik al-Aziz:
YUSUF

One with al-Malik al-Kamil:
SHA'BAN (1)

Nine with al-Malik al-Mangur:
ALI(T)

QALAWUN

LAJIN

ABU BAKR

MUHAMMAD (11)

ALI 11

HAJJI (11), second reign

‘ABD AL-AZIZ

‘UTHMAN

Two with al-Malik al-Mwayyad:
SHAYKH
AHMAD (111)

One with al-Malik al-Mu‘izz:
AYBAK

Four with al-Malik al-Muzaffar:
QUTUZ
BAYBARS (11)

SCHULTZ
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HAJJL(T)
AHMAD (11)

Five with al-Malik al-Nasir:
MUHAMMAD (1)

AHMAD (1)

HASAN

FARAJ

MUHAMMAD (1v)

One with al-Malik al-Sa‘id:
BARAKA QAN

Four with al-Malik al-Salih:
ISMAIL

SALIH

HAJJI (11), first reign
MUHAMMAD (111)

Seven with al-Malik al-Zahir:
BAYBARS (1)

BARQUQ

TATAR

JAQMAQ

KHUSHQADAM
TIMURBUGHA

QANSUH

In an essay published in 2004, Amalia Levanoni drew attention to the Zahiri/
Ashraft rivalry of the Circassian Period.!® Based on her close reading of the
Mamluk chronicles, Levanoni identified a multi-generational factionalism
where there were predictive markers of group membership in these two laga-
bs. In her words, “all the sultans who came to power within the ranks of the
Mamluk army, rather than inheriting power from their father (with the ex-
ception of al-Mu’ayyad Shaykh and Tamanbay), have one of two regnal titles:

18  Levanoni, The Sultan’s lagab 79-115.
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al-Zahir or al-Ashraf™® Levanani concluded that this new system of group
identity was far more flexible than the khushdashiyya system found in the ear-
lier Mamluk sultanate, and helped contribute to the lessening of violent suc-
cession struggles in the later period. At the center of her argument were two
lists. The first was of those rulers who used the title al-Malik al-Ashraf; name-
ly, Barsbay, Aynal; Qaytbay, Janbalat, Qansth al-Ghawrl and Tumanbay (11).
The second included those rulers who took al-Malik al-Zahir: Barqugq, Tatar,
Jagmagq, Khushqadam, Timurbugha, and Qansith. What light if any does the
numismatic evidence shed on this issue? I believe it corroborates Levanoni'’s
analysis. Demonstrating this corroboration, however, requires a detour to the
presence of two other honorifics on many Mamluk coins: the title consisting
of an active participle plus al-Dunya wa-l-Din and the non-kinship use of the
kunya.

Table 12.3 lists the thirteen different versions of this first titular combina-
tion found on Mamluk coins and the sultans who used them, as well as a list of
those sultans whose coins did not feature this combination.

TABLE 12.3  The clusters of active participle + al-Dunya wa-1-Din?0

Ala’ al-Dunyd wa-I-Din:
al-Ashraf KUJUK
al-Mangir ‘ALI (11)

Badr al-Dunya wa-[-Din:
al-Adil SALAMISH

Husam al-Dunya wa-l-Din:
al-Mansiir LAJIN

TImad al-Dunyd wa-I-Din:
al-Salih ISMAIL

19  Ibid, 79.

20  Table 12.3 is organized first by alphabetical order by the first word of the honorific, and
then chronologically by the reign of the sultan using that honorific. For regnal dates, see
Table 12.1. Whether there is a larger import to these 13 clusters is not clear to me.
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Tzz al-Dunya wa-l-Din:
al-Mu‘izz AYBAK

Nasir al-Dunya wa-l-Din:
al-Sa‘ld BARAKA QAN
al-Nasir MUHAMMAD (1)
al-Nasir HASAN

al-Ashraf SHA'BAN (11)
al-Nasir FARA]

Nir al-Dunya wa-l-Din:
al-Mangur ‘ALI (1)

Rukn al-Dunya wa-[-Din:
al-Zahir BAYBARS (1)
al-Muzaffar BAYBARS (11)

Salah al-Dunya wa-l-Din:
al-Ashraf KHALIL

al-Salih SALIH

al-Mansir MUHAMMAD (11)
al-Salih HAJJI (11), first reign
al-Mangir HAJJI (11), second reign

Sayf al-Dunya wa-l-Din:
al-Muzaffar QUTUZ
al-Mansiir QALAWUN
al-Mansiir ABU BAKR
al-Kamil SHA‘BAN (1)
al-Muzaffar HAJJT (11)
al-Zahir BARQUQ

Shams al-Dunya wa-[-Din:
al-Kamil Sunqur

Shihab al-Dunya wa-l-Din:
al-Nasir AHMAD (1)
al-Muzaffar AHMAD (11)2

259
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TABLE 12.3 The clusters of active participle + al-Dunya wa-1-Din (cont.)

Zayn al-Dunya wa-l-Din:
al-Adil KITBUGHA

Sultans without this title on their coins:
al-Mansiir ‘ABD AL-AZIZ
al-Mwayyad SHAYKH
al-Muzaffar AHMAD (11)
al-Zahir TATAR

al-$alih MUHAMMAD (111)
al-Ashraf BARSBAY
al-Aziz YUSUF

al-Zahir JAQMAQ
al-Mansiir UTHMAN
al-Ashraf AYNAL
al-Mu’ayyad AHMAD (111)
al-Zahir KHUSHQADAM
al-Zahir TIMURBUGHA
al-Ashraf QAYTBAY
al-Nasir MUHAMMAD (1v)
al-Zahir QANSUH
al-Ashraf JANBALAT
al-Adil TUMANBAY (1)
al-Ashraf QANSUH AL-GHAWRI
al-Ashraf TUMANBAY (11)

a A shortened version of just Shihab al-Din appears on a copper coin of

this sultan, Balog, cMSES type 699.

SCHULTZ

What emerges from a perusal of this subset of the numismatic evidence is that
after the reign of al-Zahir Barquq the use of the title active-participle-plus-al-
Dunya-wa-l-Din no longer appeared on Mamluk coins. When the list of titles
of the sultans on whose coins it does not appear is examined, it is clear that in

several instances it was replaced by a different title. This was the kunya refer-

ring not to sons but to the possesion of a desired quality. It is seen with increas-

ing frequency over the course of the ninth/fifteenth century, although there
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are a few instances dating from earlier in the sultanate. A list of these kunyas
and the sultans who used them is provided in Table 12.4.

TABLE 12.4 The Kunya used in the sense of possessing a quality®'

Abu al-Fath:

al-Ashraf MUSA
al-Mansiir LAJIN,
al-Muzaffar BAYBARS (11)
al-Zahir TATAR
al-Mu’ayyad AHMAD (111)

Abu al-Mahasin:
al-Aziz YUSUF

Abu al-Nagr:

al-Mu’ayyad SHAYKH

al-Ashraf BARSBAY

al-Ashraf AYNAL

al-Ashraf QAYTBAY

al-Ashraf JANBALAT

al-Adil TOMANBAY (I)
al-Ashraf QANSUH AL-GHAWRI
al-Ashraf TUMANBAY (11)

Abu al-Sa‘adat:2

al-Nasir FARAJ

al-Muzaffar AHMAD (11)
al-Mansir UTHMAN
al-Nasir MUHAMMAD (1v)

21 Table 12.4 is organized first by alphabetical order of the second word of the kunya pair,
and then chronologically by reign of the sultan using that honorific. For regnal dates, see
Table 12.1.
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TABLE 12.4 The Kunya used in the sense of possessing a quality (cont.)

Abu Sa‘id:

al-Zahir BARQUQ
al-Zahir JAQMAQ
al-Zahir KHUSHQADAM
al-Zahir TIMURBUGHA
al-Zahir QANSUH

a All the sultans who utilized Abu al-Sa‘adat were the non-Mamluk
descendents of previous rulers. The significance of this observation

is unclear.

For the ninth to fifteenth-century coins, the removal of the title active-
participle-plus—al-Dunya wa-l-Din and the appearance of the kunya may be
a repercussion of the coins’ size and subsequent loss of space for the longer
honorific phrase. Since the increased frequency of kunya usage emerged at the
same time as the Zahiri/Ashrafi split identified by Levanoni, however, this phe-
nomenom deserves further attention. Table 12.5 lists the kunyas of the sultans
identified in Levanoni’s analysis.

TABLE 12.5 The Kunyas of the sultans in Levanoni’s analysis*

Abu al-Fath:
al-Zahir TATAR

Abu Sa‘id:

al-Zahir BARQUQ
al-Zahir JAQMAQ
al-Zahir KHUSHQADAM
al-Zahir TIMURBUGHA
al-Zahir QANSUH

22 Not included in Table 12.5 are the two groups of sultans excluded by Levanoni: the mili-
tary sultans al-Mwayyad Shaykh and al-Adil Tamanbay (1); and the sons of previous rul-
ers, al-Muzaffar Ahmad (11) ibn Shaykh, al-Mansar ‘Uthman ibn Jagmagq, al-Muayyad
Ahmad (111) ibn Aynal, and al-Nasir Muhammad (1v) ibn Qaytbay.
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Abu al-Nagr:

al-Ashraf BARSBAY

al-Ashraf AYNAL

al-Ashraf QAYTBAY

al-Ashraf JANBALAT

al-Ashraf QANSUH AL-GHAWRI
al-Ashraf TUMANBAY (1r1)

The table illustrates that with the exception of Tatar, all those rulers who
shared the title al-Malik al-Zahir also took the kunya Abui Sa‘id, and all the sul-
tans identified as al-Malik al-Ashrafused the kunya Abu al-Nasr. This correla-
tion could be the result of coincidence, but I think that is unlikely. Rather, it
is more likely a case where the numismatic evidence provides an additional
element of support to Levanoni'’s conclusions.

Possible Reference to Specific Events?

Finally, there are four cases where either the use of uncommon titles or an
unexpected difference encountered in other aspects of the coin’s appearance
suggest that the coins in question may have been minted in response to spe-
cific events or situations. The difficulty, of course, is in identifying what the
specific referent is, if any.

The first example is the title Nasir al-Milla al-Muhammadiyya, which was
used only in the last decade of the eighth/thirteenth century. It appears on the
coins of three sultans: al-Ashraf Khalil, al-Adil Kitbugha, and al-Mansiur Lajin.
While all three of these rulers were connected to al-Mansar Qalawan—XKhalil
was his son and the other two were Mansiri mamluks—it is hard to see how
that would explain the use of this title. While admittedly speculative, given
that the phrase is used just as the Latin Crusaders were expelled from the re-
gion, it might be related to that development, thus reflecting the Mamluk de-
sire to be portrayed as protectors of the Muslim community.23

The second rare title to appear only in a short time period is Sultan al-Islam
wa-l-Muslimin. This title is currently known only on coins issued in the name
of al-Mu’ayyad Shaykh (815-24/1412—21) in Alexandria from 818 onwards, and

23 See Humphreys, Ayyubids, Mamluks and the Latin East in the thirteenth century 1-17.
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from a Cairene dinar of his son al-Muzaffar Ahmad (824/1421).2* On the coins
of the infant Ahmad the title is clearly part of the titlature of his father. Balog
has argued that the presence of this title “is a revival of the honorary title ad-
opted by Saladin on his Damascus coinage in and after 583H, probably to com-
memorate his victory over the Crusaders.”>While such a revival is a possibility,
it is difficult to identify a comparable victory or opponent for Shaykh's reign.
His notable military victories were against co-religionists, whether internally
over his rival Nawriiz or externally, such as those over the principalities border-
ing the Anatolian frontier of the sultanate.26

The last two examples are not titles but are unique variations found in other
features of the respective coins. As Elisabeth Puin has pointed out, in 685/
1286—7 al-Manstr Qalawun struck coins with the legend duriba bi-l-Margab
shortly after his conquest of the Crusader castle of Margat in the preceding
year.?? Figure 12.3 is a line drawing of a reconstruction of the dies used to pro-
duce this coin type. This is the first and as yet only appearance of this place
name among known Mamluk mints. The mint name is clearly read at the top of
the coin face pictured on the right. Other than this feature, however, the coin
differs little in appearance from the dirhams of this sultan minted in Damascus.
This mint name is thus the only unusual thing about this new type. While it is
tempting to view this coin as a commemorative piece, as Puin pointed out, the
presence of an unusual mint name on the edge of a coin die “can hardly claim
to be an efficient mass media” for broadcasting the news of a significant vic-
tory, and may reflect either the need to render the treasure from the conquest
into useable coinage or a desire to establish a mint in northern Syria.28

24  Balog, cMSES types 682—5 and 696 respectively.

25  Idem, Unusual honorific title on a Mamluk coin 135-8.

26  Ibid. The title Sultan al-Islam wa-l-Muslimin also appears on a large and heavy gold piece
al-Mu‘ayyad Shaykh minted in Cairo published by Balog, which bears the additional and
hitherto unseen phrase on Mamluk-coins, Qatil al-Kufara wa-l-Mushrikin. It is similiarly
difficult to identify a specific victory over non-Muslims to which this title may be attrib-
uted. The weight of 21.80 grams suggests that this was a special presentation piece.

27  Puin, Silver coins of the Mamluk sultan Qalawun 75-129, esp. 123-9.

28 Ibid., 127.
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FIGURE 12.3A—B

A line drawing of a reconstruction of
the dies used to produce a coin struck
by al-Mansur Qalawin in 685 with the
legend duriba bi-]-Marqab.

The second case of possible commemoration of a victory over the Crusaders on
a coin is perhaps less tenuous. At the heart of the matter is a curious coin of al-
Ashraf Khalil. His coinage contains many of the features already discussed: the
use of alaqab, al-Sultan al-Malik al-Ashraf; a link to an ancestor, ibn al-Malik al-
Mansur Qalawin as well as a reference to the caliph, Qasim Amir al-Muminin;
the honorific Salah al-Dunya wa-[-Din; and the presence of two uncommon
titles for Mamluk coins, Nasir al-Milla al-Muhammadiyya and Muhyt al-Dawla
al-Abbasiyya. The coin type discussed here, however, features an odd combi-
nation of inscriptional content and design. It is illustrated in Figure 12.4. This
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dirham was minted in Damascus and bears an incomplete date of (6)9X.29 The
combination of names and titles found in the central three-line legend of the
coin face on the left, al-Sultan al-Malik / al-Ashraf Salah al-Dunya / wa-l-Din
Khalil b ..., and in that side’s margins, al-Mansur Mawlana ..., identify it as a
dirham of al-Ashraf Khalil ibn al-Mansar Qalawan. The external border of a
double linear dodekalobe on both faces is similar to the border seen on the
coin of his father discussed above, as is the style of the script used on the coin.
These features combined mark the coin as a Mamluk issue. However the use
of the design device of a central square containing a three line inscription on
both sides of the coin is reminiscent of Ayyubid dirhams struck in Damascus,
as illustrated in Figure 12.5 of a Damascus dirham of Saladin, dated 586.3° Prior
to its use on this coin of al-Ashraf Khalil, the central square design motif had
not been used in Mamluk coinage since early in the reign of al-Zahir Baybars
(1), nor have any examples of this design been encountered after al-Ashraf
Khalil's reign. The coin is thus a stylistic anomaly which begs the question of
why was it minted. Al-Ashraf Khalil is best known for the Mamluk conquest of
Acre which took place in his reign. He also bore the honorific title of Salah al-
Dunya wa-l-Din. It is tempting to suggest that this coin could have been struck
after the fall of Acre and that its throwback appearance was a stylistic nod
to that earlier successful counter-Crusader of great reknown, Salah al-Dunya
wa-l-Din Yasuf ibn Ayyib. The absence of any literary references to corrobo-
rate this suggestion, however, places that possibility squarely in the realm of
speculation.

FIGURE 12.4A-B

A dirham minted in Damascus during the
time of al-Ashraf Khalil ibn al-Mansur
Qalawan.

PICTURES TAKEN BY THE AUTHOR.

29  See my An Ayyubid-style dirham of al-Ashraf Khalil 6. The usage (6) indicates that the
first digit of the date is missing but can only be a 6 due to the known limits of his reign.
The X signifies that the last digit of the date is missing on the coin. While al-Ashraf Khalil's
death in 693 limits the options to 690, 691, 692, or 693, we cannot be more specific.

30  Balog, The coinage of the Ayyubids type 97. There is a marked difference in the style of the
script used on each coin, however.
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FIGURE 12.5

A Damascus dirham of Saladin, dated 586.

SOURCE: BALOG, THE COINAGE OF THE AYYUBIDS
TYPE 97.

Conclusion

Taken as a whole, the examples discussed above lead to three observations on
the impact of Mamluk numismatic evidence in historical research. The first
is that numismatic evidence is of a complementary nature, best used in com-
parison with other material. Examined in isolation, coins themselves seldom
prove anything above and beyond their material characteristics, something ex-
acerbated by our inability to determine exactly when most Mamluk coin types
were first minted. The second is that coins may suggest new avenues of inquiry.
This is seen in particular in the section Possible Reference to Specific Events?
where the short-term usage of titles such as Nasir al-Milla al-Muhammadiyya
and Sultan al-Islam wa-l-Muslimin begs the question of why these titles were
utilized in those limited time periods and not others. It is also seen in the case
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of Al-Ashraf Khalil’s reign, where several of the patterns discussed above are
encountered. Could it have been that this son of al-Mansur Qalawan utilized
these titles and unusual coin design to bolster his right to rule over and against
his father’'s mamluks? The third observation is that the coins can corroborate
existing understandings and interpretations. Sometimes the corroboration is
obvious. One need not rely on nor need the numismatic evidence to conclude
that the concept of khushdashiya was important. Sometimes, however, that
corroboration may lead to additional questions. It is no surprise that the nu-
mismatic evidence confirms the already known development that the prestige
of the Abbasid caliph declined after the reestablishment of that office in the
Mamluk sultanate. But was the cessation of numismatic references to the ca-
liphs during the reign of al-Nasir Muhammad (1) due to internal or external de-
velopments? The numismatic evidence alone is not able to provide an answer.
In other instances, however, the numismatic evidence can serve as additional
building blocks in support of an argument. This is demonstrated above by how
the pattern of use of kunyas on coins lends additional credence to Levanoni’s
analysis of the Zahiri/Ashraft phenomenon of the Circassian period.



CHAPTER 13

Mamluk Patronage, Crusader Spolia
Turbat al-Kubakiyya in the Mamilla Cemetery, Jerusalem (688/1289)*

Hana Taragan

Architecture played a decisive role in the struggle between Muslims and
Crusaders that took place in Bilad al-Sham in the twelfth and thirteenth cen-
turies. The accelerated construction of religious buildings advocated by Islam
sought to expunge the Crusader memory and establish a new Muslim order in
the public sphere. Patrons such as sultans, amirs and ulama’ erected mosques
for prayer, madrasas for Islamic education, zawiyas and khangas for the Sufis
to preach and disseminate Islam, mashhads and magams which accorded le-
gitimacy to religious revival by commemorating seminal events and exemplary
figures from the glorious Islamic past, as well as graves that perpetuated the
memory of fighters who had died in the Holy War.!

Architecture also played a role in conveying both overt and covert messages
and concepts which the Ayyubid and Mamluk patrons sought to transmit to
their subjects. Overt messages were conveyed, inter alia, by means of inscrip-
tions on the facade of religious buildings as well as inside them declaring the
patron’s glory and his legitimacy as a Muslim ruler. Covert and sometimes sub-
versive messages were conveyed by means of visual images that concealed a
hidden code: in the present case, by means of non-figurative signs and sym-
bols from the spheres of art and architecture which the intended beholders of
the time and place, whether Muslims or Christians, were able to decipher and
internalize.

One of the concepts much discussed by art historians and archeologists in
the context of intercultural encounters is the reuse by rulers of architectural
fragments appropriated from buildings of past periods and then incorporated
into their own buildings.? This practice, which had its beginnings in Ancient
Rome, continued with increased intensity throughout the Middle Ages and

Author’s note: T am grateful to my friends and colleagues without whom this study would not
have been possible: Prof. Amalia Levanoni, Dr. Koby Yosef, Mr. Uri Tal and my students: Amit,
Assaf, Dekel, Ariel, and Noa who took part in an advanced seminar where we discussed the
topic of this article.

1 Sivan, L'Islam et la croisade.

2 Brilliant and Kinney (eds.), Reuse value spolia 1-4.
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the Renaissance in Europe, while also penetrating the world of Islamic art.
To a great extent the aims of reuse are often ambiguous and open to dispute.
Historical research on this subject, which in recent years has become increas-
ingly intensive, has attempted to address some of these aims.? These include
pragmatism born of a desire to exploit valuable building materials found in
abundance after the destruction of buildings, aesthetics stemming from won-
der at the beauty of the materials discovered such as marble,* apotropaic, or
the belief in magical powers attributed, inter alia, to the columns standing on
either side of the entrance to a holy building which were thus transferred from
one culture to another, and finally, in the present context, reuse in the sense of
spolia, which refers to parts of buildings and architectural fragments that were
stripped from defeated enemy’s buildings and put on display as trophies in the
victor’s buildings to be recontextualized there.?

Thus, spolia (spolia in re and spolia in se)® are charged with ideology and are
employed by victorious rulers for their political ends. The term spolia does not
simply mean reuse. As Dale Kinney recently noted, “Spoliation entails a forc-
ible transfer of ownership.” She also stressed “the violence encoded by spolia.”
Hence in cases of reuse, spolia can be seen as a context-dependent phenom-
enon and that the plunder or adoption of spolia is grounded in the concrete
time of “post-battle,” or a violent encounter in which one side triumphs and
the other is vanquished.

This article deals with the use of spolia in Jerusalem during the Ayyubids
and the Early Mamluk period. More specifically, it is about reuse of building
components such as marble columns, capitals, panels and sarcophagi, wood
and iron stripped from Crusader buildings and incorporated into either newly
erected, existing, or remodeled Muslim buildings. With regard to the short
reign of the Ayyubids in Jerusalem (1187-1250),® immediately after his armies
entered Jerusalem in October 1187, Salah al-Din set about remodeling the city
by eradicating the Crusader identity and recasting the face of Jerusalem as a

3 Flood, An ambiguous aesthetic 202-3. See also, Hillenbrand, The Ayyubid Agsa 302—7.

4 Marble was a much sought-after material in Antiquity and the Middle-Ages. See, Goodwin,
The reuse of marble 17—30.

5 Kinney, Introduction 2; idem, Spolia 117-48.

6 Richard Brilliant extended the field by making a distinction between spolia in se (material
objects) and spolia in re (virtual objects). Brilliant, I piedistalli del giardino di Boboli 2-17;
Kinney, Spolia 137.

7 Kinney, Introduction 4.

8 Except for a short period between 629/1229 and 641/1244, a decade during which the
Crusaders controlled the city (but not the Haram al-Sharif where the holy shrines remained
under Muslim control). See Little, Jerusalem under the Ayyubids and the Mamluks 177-86;
Humpbhreys, From Saladin to the Mongols 309—63.
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Muslim city through building activities.® According to ‘Imad al-Din al-Isfahani,
Salah al-Din vowed to purify the Holy City “of the filth of the hellish Franks, to
strip off her vile garments and to put on the robe of honor Thus, after the
Latin population had left the city at his orders, Salah al-Din took action in the
area of Haram al-Sharif to convert the Templum Domini back to the Dome of
the Rock, and the Palatium Salomonis to the al-Aqsa Mosque. To do so he re-
moved all the Christian symbols: crosses, figurative sculpture and paintings,
altars, and Latin inscriptions. Imad al-Din al-Isfahani notes that Salah al-Din
used the stones and Crusader marble panels that remained after destroying
the Crusader palace built by the Templers as an adjunct on the western side of
the al-Aqsa Mosque.!

The use of spolia on al-Haram al-Sharif was both immediate and inten-
sive. Leading craftsmen who had previously worked in the Latin City selected
the carefully and skillfully carved marble panels, and translocated them into
the al-Agsa Mosque, mainly in liturgical locations like the gibla, the digqa,
and the mifirabs. The choice of these locations was not random since they want-
ed the spolia to be seen by the maximum number of worshippers, thus ensur-
ing high visibility.? The Arabic inscription on the gibla wall is an Islamicizing
and unifying factor, and those who observed it understood the message.

However, according to the waqf deed (wagqfiyya) of Ribat or Khanga al-
Salahiyya, Salah al-Din and his Ayyubid successors did not seek to physically
destroy the Crusader religious buildings in Jerusalem and particularly those
bordering on the Church of the Holy Sepulcher in the Christian Quarter, but
rather to alter their status by converting them into Muslim religious institu-
tions by means of endowments which supported them.!3 Salah al-Din did not
make any changes to the facade of the Crusader Saint Anne Monastery Church
when he converted it into the Madrasa al-Salahiyya of the Shafi1 school, but
rather added a dedicatory inscription in Arabic, thus turning the original
Crusader facade into a Muslim one (see Figure 13.1).

Like Salah al-Din, his successors committed themselves to protecting
and maintaining the sanctuaries of the Holy City. These include al-Malik
al-Mu‘azzam ‘Isa, the Ayyubid governor of Jerusalem from 579-615/1201-18,

9 Hawari, Ayyubid Jerusalem. See also Frenkel, Political and social aspects 1—2o0.

10  al-Isfahani, al-Fath al-qussi 50-3; Gabrieli, Arab historians 163. See also Frenkel, Political
and social aspects 4-5.

11 al-Isfahani, al-Fath al-qussi 61—2; idem, Conquéte de la Syrie et de la Palestine 51, 54-8.

12 Flood, An ambiguous aesthetic 202—3. For the inscription above the Mihrab of the al-Aqsa
Mosque, see van Berchem, Matériaux pour un Corpus Inscriptionum Arabicarum, Syrie du
Sud: Jerusalem “Ville” 403, no. 28o.

13 Frenkel, The establishment of the waqf25-7.
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FIGURE 13.1  Madrasa al-Salahiyya, Jerusalem: Salah al-Din’s Arabic inscription on the fagade

(187/583).
PICTURE TAKEN BY AMIT SHEMMA.
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who in 604/1207-8 built the Qubbat al-Nahwiyya, a school for grammar and
recitation of the Quran on the Haram al-Sharif, located southwest of the
Dome of the Rock on the corner of the Haram platform. Later, in 614/1217-8,
he rebuilt and remodeled the portico of the al-Aqsa Mosque by adding “elbow
columns” which were adapted as spolia from Crusader buildings, as we shall
see later. In both cases, al-Mu‘azzam ‘Isa continued building on the Haram
using Crusader spolia both for ideological reasons and jihad propaganda.

The Mamluks carried on this Ayyubid activity. It was the Mamluk period
which in fact shaped the city’s appearance and its urban character as a Muslim
city as can still be seen today. Once the Latin population had left the city, the
Muslim population, which had been a minority under Crusader and Ayyubid
rule, gradually increased, and with it the presence of Muslim symbols and
landmarks, especially in the Jerusalem area. Mosques, ribats, minarets, madra-
sas and other buildings were constructed and highlighted the city’s mounting
Islamic character. Al-Haram al-Sharif became a focal point where the sul-
tans and their governors erected buildings of both a religious and ideologi-
cal nature. Construction also commenced on the western and northern slopes
of the Haram, in the Muslim Quarter, and later in the heart of the Christian
Quarter.!5 It seems that the greater the proximity to the Haram, the greater the
number of madrasas built there. Building on the Haram was carried out and
funded through awgaf by patrons from the Mamluk elite. In contrast, in the
areas more distant from the Haram as well as those outside the city line and
in the Christian Quarter, the number of zawiyas and khangas built exceeded
that of the madrasas. Moreover, the greater the distance from the Haram the
greater the relative part played by other patrons, among them wlama’ and pri-
vate individuals who, through their limited financial means, endowed religious
buildings.1

Like the Ayyubids, the Mamluks also used Crusader spolia for ideological
reasons in their buildings in the city, mainly up to 1292, but later as well. The
attitude towards spolia during the Mamluk period in Jerusalem can be seen
for instance in the use made of materials that the Mamluks appropriated
from Crusader architecture in the city, and then translocated to the Kubakiyya
Mausoleum (688/1289).17

14  Korn, The structure of architectural patronage 82—5. Al-Malik al-Mu‘azzam Tsa was also
the ruler of Damascus in 615—24/1218—27.

15  Luz, The Mamluk city 163—72.

16 Ibid.

17 Burgoyne, Mamluk Jerusalem 141-3. See also Ollendorff, Two Mamluk tomb chambers
246-50.



274 TARAGAN

FIGURE 13.2  The Kubakiyya mausoleum (turba), Jerusalem (1289/688): A general view.
PICTURE TAKEN BY DEKEL EDUT.

This free-standing mausoleum (turba) of ‘Ala’ al-Din Aydughdi al-Kubaki (see
Figure 13.2) is situated on the eastern side of the Mamilla Cemetery outside
the Old City, about one kilometer to the west of today’s Jaffa Gate.!® Its cubic
shape supports a cylindrical drum topped by a dome. The drum is built on
four courses. The upper course contains a series of brackets that support a pro-
jecting cavetto cornice at the base of the dome. The windows are situated on
three sides, and the doorway recess is on the north western side. Zigzag stone
voussoirs are set above the doorway forming a small relieving arch. This type
of relieving arch is also seen above the windows. A pointed horseshoed trifoli-
ated arch spans the doorway. A hoodmould with short lateral extensions runs
around the extrados of the arch, carved with a nail-head pattern on the outer
register, and intricate diaper work of intersecting circles and semicircles on
the inner register.!¥ On either side of the doorway recess there are elbow col-
umns (or consoles) of different sizes supporting a deeply modeled archivolt
(see Figure 13.3). The two plain stone benches (mastaba) that used to flank the

18 Hawari, Ayyubid Jerusalem 31.
19  Burgoyne, Mamluk Jerusalem 142.
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FIGURE 13.3  The Kubakiyya mausoleum (turba), Jerusalem (1289/688): Details of the
fagade.
PICTURE TAKEN BY DEKEL EDUT.
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entrance have recently disappeared, and both the entrance and windows were
blocked up by the Jerusalem Municipality in 1975 to protect the building from
squatters.

Inside the building, in the center beneath the dome, there is a stone Crusader
sarcophagus. In the gibla wall is a bare mihrab. The transition from square base
to circular drum is seen in two stages. The first stage is from a square to an oc-
tagon by means of duplex corner arches, one inside the other, with mugarnas
niches cut into springers and little fluted conches set into the corners.2? Some
of the building stones bear the marks of Crusader tooling, and several have
masons’ markings.

A dedicatory inscription is located above the entrance door set into the tri-
foliated arch, and an inscription on a rectangular panel in characteristic naskhi
script records the name of the deceased and the date of his burial:?!

In the name of God, the merciful and compassionate. This is the mau-
soleum (turba) of the needer of God, the Amir ‘Ala’ al-Din Aydughdi ibn
‘Abdallah, known as al-Kubaki. He died on Thursday, 5 Ramadan 688
(22 September 1289). May Allah cover him with His grace and lodge him
in His paradise.

) suadl Xy5 5 (3) AT, OGS XEas s (sie) Kby - Ahowes (1)
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The Kubakiyya building combines typical Crusader architectural elements
with those taken from the original Ayyubid and Mamluk architectural lan-
guage. Briefly, the arcuated relieving lintel with the voussoirs above the mono-
lithic door and windows, the plain stone benches (mastabas) that used to flank
the entrance, and the dedicatory inscription above the door are all typical
Mamluk features. In contrast, the two arches that span the recess, the pointed
arch and the horseshoe trefoil arch, the imposts and the elbow columns below
them, the hoodmould with the short lateral extension that runs around the
extrados and the series of brackets that support a projecting cavetto cornice at

20 Ibid.
21 The Arabic excerpt is taken from van Berchem, Matériaux pour un Corpus Inscriptionum
Arabicarum, Syrie du Sud: Jerusalem “Haram” 204, section 68.
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the base of the dome are all spolia (in re or in se) of Crusader origin that later
appeared on Ayyubid buildings in Jerusalem.?2

For instance, the elbow column element (see Figure 13.4) which originally
served as a basis for the arches supporting church vaults and were designed to
transfer the mass of the vaults onto the wall, can be “isolated.”?3 This architec-
tonic support, which is actually a sort of corbel, was “invented” in Jerusalem
by Crusader artists in the workshop of the Augustine cloister adjoining the
Church of the Holy Sepulcher, and executed by the highly skilled builders and
stonemasons in the employ of the Crusader Queen Melisende in 1140.2* This
is unquestionably an original creation of Crusader art which embodies differ-
ent traditions (Hellenic, Roman, and Byzantine, for instance), and which at
the same time is a product of the time and place of its creation: “These ‘elbow
corbels’ became a hallmark of Crusader architecture”?5 From there, elbow
columns came into common use in the architecture of churches in Crusader
Jerusalem.26 In turn, the Ayyubids adopted them as spolia, and they appear,
inter alia, in Jami al-Maghariba (590/1194),27Siyaqat al-Malik al-‘Adil (589/1193),
and in the portico of the al-Aqsa Mosque that was redesigned in 614/1217-8 by
al-Mu‘azzam Isa (see Figure 13.5).28

22 Aseries of brackets that support a projecting cavetto cornice at the base of the dome can
be found, for instance, in the dome crowning the western chamber of the Ayyubid Qubbat
al-Nahwiyya, founded in 604/1207-8 and situated within the Haram, to the southwest of
the Dome of the Rock platform.

23 The “elbow column” embodies a unique hybridization in form and function between two
utterly different methods of support that were well known before the twelfth century.
Functionally it is a corbel, but whose external protruding part is sculpted as an engaged
column bearing a capital on top and ending at the base in a horizontal projection per-
pendicular to the wall. See Grabiner, From raw material 121. See also, idem, La Colonnette
coudee.

24  “During the twelfth century the Holy Sepulchre undoubtedly housed the most flourish-
ing and influential Crusader scriptorium, a bureau of architects and at least three other
workshops. One responsible for the wall mosaics, one of stone carving ... A workshop re-
sponsible for church furniture, marble and stone carving existed on the Temple Mount....”
See Kuhnel, Crusader art of the twelfth century 165.

25  Korn, Ayyubid Jerusalem in perspective 395.

26  Some 70 examples of this architectural mélange have been identified in Jerusalem in re-
ligious buildings dating from the first Crusader kingdom, mostly in situ or in the original
context of their building. These were the Augustine, Hospitaller, Templer, Teuton, and
Armenian knights’ buildings.

27  Hawari, Ayyubid Jerusalen 65, 68 pl. 6.3.

28  Hamilton, The structural history of the Aqsa Mosque, pls. XX11/3—XX1V/4.
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FIGURE 13.4  The Kubakiyya mausoleum (turba), Jerusalem (1289/688): Elbow columns.
PICTURE TAKEN BY DEKEL EDUT.



MAMLUK PATRONAGE, CRUSADER SPOLIA 279

FIGURE 13.5

al-Agsa mosque, Jerusalem:
Ayyubid portico with elbow columns
(614/1217-1218).

PICTURE TAKEN BY DEKEL EDUT.

The appearance of these elbow columns in the Kubakiyya demonstrate a good
example of spolia. The perfection and precision of the work of the Crusader
and the Ayyubid buildings, and the slovenly work in the Mamluk Kubakiyya,
tend to raise questions about the origins of these two elbow columns. Were
they plundered from the ruins of Crusader buildings in the city or from the
cemetery itself? Were they specially engraved for the Kubakiyya, and if so, can
we learn something from them about the quality of the artists’ workshops that
developed in Jerusalem during the early Mamluk period? Whatever the case,
the elbow columns in the Kubakiyya are definitely spolia either in re or in se.
The entrance to the Kubakiyya with its Muslim and Crusader architectural
elements is in full view of passersby and seems somewhat hybrid to the mod-
ern eye. However, this begs the question of whether this facade conveyed a
message to the medieval viewer. Salvatore Settis argued that ancient fragments
of spolia which were removed from their original context left a defacement
behind. When they were translocated to a new building, their odd, foreign
form caught the viewers’ attention and invited them to interpret their new
surroundings.?® In other words, I believe that the medieval beholder “decoded”

29  Settis, Continuita, distanza, conoscenza 373—486.
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the symbols or emblems on display on the facade as a message of the triumph
of Islam over the Crusaders.

Thus, it is likely that the Kubakiyya facade in Mamilla in Jerusalem was in-
deed decoded by thirteenth-century Jerusalemites, at least the city’s Muslim
residents, since they knew who was buried in the turba and were acquainted
with his role and place in the counter-Crusade war. According to the inscrip-
tion above the entrance he is “Amir ‘Al#* al-Din Aydughdi ibn ‘Abdallah, known
as al-Kubaki, who died in Thursday, the sth of Ramadan, in the year 688”
[22 September 1289].

Two hundred years later, Mujir al-Din called this building in the Mamilla
cemetery “Zawiya al-Kubakiyya” and noted the name of the deceased and the
year he was buried, exactly as it appears in the inscription above the entrance.3?
However, although Sufis were very dominant agents in the Islamization of
Jerusalem at the time, and the graves of martyrs and jihad warriors became
sites for pilgrimage and prayer, it cannot be confirmed or disconfirmed that in
the second half of the thirteenth century this building actually served as a Sufi
zawiya.

‘Ala> al-Din Aydughdi ibn ‘Abdallah al-Kubaki is mentioned in the sources
as being appointed governor (n@’ib al-saltana) of Safed by Baybars in 1266
after the city was taken from the Crusaders,3! and was later appointed gover-
nor of Aleppo by Qalawiin for a short period (in 678/1279-80), but in October
of that year he was transferred and replaced by Jamal al-Din Aquash. Later,
al-Kubaki was imprisoned, released, and sent to retirement (battal) to
Jerusalem, where he died in 688/1289 at the age of sixty, and was buried, as the
inscription shows, in the building bearing his name in the Mamilla cemetery.
‘Ala’ al-Din Aydughdi is well known in Mamluk history32 and is mentioned in

30  al-Ulaymi, al Uns al-jalil ii, 65.

31 See for example Burgoyne, Mamluk Jerusalem, 143, no.6; van Berchem, Matériaux pour
un Corpus Inscriptionum Arabicarum, Syrie du Sud: Jerusalem “Ville” 210, n. 1; al-Nuwayri,
Nihayat al-arab xxxi, 16; al-Yanini, Dhayl mirat al-zaman, ed. Hyderabad, ii, 343, ix 31,
59; Ibn Taghri Birdi, al-Manhal al-saft iii, 164-5; al-Safadi, Kitab al-Wafi, ed. Ritter 1931, ix,
484—5.

32 The same name, Amir ‘Ala’ al-Din al-Kubaki, but without the addition of “Aydughdi,” first
appears in the sources in 1280. A short time after Qalawtn appointed Sunqur al-Ashqar
governor of Syria in Damascus, in March 1280, he appointed al-Kubaki governor of Safed.
In an uprising, al-Kubaki joined Sunqur al-Ashqar but later resumed his post as one of
Qalawan’s amirs. He died in Jerusalem in 1289. Without going too deeply into the ques-
tion of identity, it would seem that both these individuals are mentioned as serving at
one point or another in their lives as senior amirs, first under Baybars and later under
Qalawan. It is said of both of them that they were governors of Safed and other places
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both medieval and modern Arab sources in several variations which are be-
yond the scope of this chapter.33

The Mamilla cemetery was chosen to be the place where the remains of
shuhada@ from the bloody conquest of Jerusalem in 1099 would be laid to rest.3+
From approximately the twelfth century on, with the heightening of tension
between Muslims and Franks, when the figure of the jihad warrior who fought
to the death was considered an exemplary role model, many such fighters
were buried in the Mamilla cemetery. Tawfiq Da’adli contends that the earliest
burial recorded by Mujir al-Din took place in 585/1189, when Diya’ al-Din Isa
ibn Muhammad al-Hakkari, the renowned jurist (fagih), one of Salah al-Din’s
amirs, was buried in the Mamilla cemetery.3°

In this era of religious devotion during the twelfth and thirteenth-century
Bilad al-Sham, a counter-Crusade jihad was consistent with the general cli-
mate of piety and was not unrelated to the building of mashhads and visits to
graves, as well as the massive founding of mosques, madrasas, and other reli-
gious institutions. “Graves of martyrs became sets for pilgrimage and prayer,
and their deeds and merits were spelled out on paper and on stone.”3¢ One of

and that both died in Jerusalem in 1289. This appears to suggest that they are one and the
same person.

33 Inhisbook, al-Nuwayrimentions no less than fourteen ‘Ala’ al-Din Aydughdis (al-Nuwayri,
Nihayat al-arab xxx, 61). Clermont-Ganneau contends that al-Kubaki is actually ‘Ala’ al-Din
Aydughdi al-Rukni, who served as a mamlitk under Baybars and Qalawtin, and was gover-
nor of Jerusalem in 1267, where he built numerous buildings, and died in 1293. According
to Clermont-Ganneau, al-Kubaki was buried in the ribat of ‘Al@ al-Din located near the
Haram gate, Bab al-Nagir, and he considers the sarcophagus in the Kubakiyya, which was
found empty, to support his hypothesis. Clermont-Ganneau, Archeological researches in
Palestine 286. Regarding the ribat of ‘Ala’ al-Din, see Burgoyne, Mamluk Jerusalem 117—26.
Moshe Sharon refers to him as “the famous blind amir, ‘Ala’ al-Din Aydughdi ibn ‘Abdallah
al-Kubaki.” See Sharon, Corpus Inscriptionum Arabicarum Palaestinae v, 15, 115. I tend to
think that what is written on al-Kubaki’s tomb in the Mamilla cemetery is the correct ver-
sion. See Tal, Eretz Israel in medieval Arabic sources 364, 422, 475. 1 would like to thank Uri
Tal for his enlightening comments regarding this issue.

34  Abu Shama, Kitab al-Rawdatayn v, 164. Aba Shama says that the cave in the Mamilla cem-
etery contained the heads of those who had been martyred by the Crusaders in 1099,
including that of his great-great-great-grandfather. See also Pringle, The Churches of the
Crusader Kingdom iii, 218—9.

35 Da’adli, Mamluk epitaphs 78. See also, al-‘Ulaymi, al Uns al-jalil ii, 143-144. Aba Shama
mentions an amir, Badr al-Din Muhammad al-Din Muhammad ibn Abi 1-Qasim al-
Hakkari, who was martyred on Mt. Tabor in 614/1217 and was buried in the Mamilla cem-
etery. Aba Shama, Kitab al-Rawdatayn 108.

36  Talmon-Heller, Muslim martyrdom 133, 137.
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the consequences of the glorification of the mujahidin coupled with the assur-
ance of a place in paradise for those who fell in the wars against the Crusaders,
was the debate on the “quest for martyrdom” which elicited counter-reactions
such as that of ‘Izz al-Din al-Sulami (d.660/1262), one of the leading moral and
legal authorities of thirteenth-century Syria and Egypt, who stressed that mar-
tyrdom was not a reward for death, but for being prepared to die. According to
al-Sulami, political rulers who instigated jihad against the Crusaders and did
not die in battle would also be rewarded with a place in paradise.3” Thus, the
burial of the Amir al-Kubaki in the Mamilla cemetery in Jerusalem is likely to
be connected with his engagement as a jihad warrior, and the promised reward
of paradise appears in the engraved inscription on the stone at the entrance
to the mausoleum: “May Allah cover him with His grace and lodge him in His
paradise.”

Medieval Muslim Jerusalemites were familiar with Crusader spolia. As noted
above, they saw and remembered such traces and characteristics in buildings
on Haram al-Sharif dating from the Ayyubid period, even though they may
not have been aware of them or defined them as spolia. There is a striking re-
semblance between the al-Kubaki facade and the mausoleum of Husam al-Din
Baraka (Berke) Khan (644/12467), located in the Street of the Chain (Tariq Bab
al-Silsila), which is known today as the Khalid1 Library. The building bears a
monumental funerary inscription which probably belongs to the first phase
of the building,38 but contains no construction date. Baraka Khan, who com-
manded the Khiwarazmian army, was ordered by Sultan Najm al-Din Ayyab to
retake Jerusalem from the Crusaders.3® He was killed in battle near Hims in
644/1246 and buried in Jerusalem. Van Berchem believes that the mausoleum
was built either by the Ayyubid ruler Malik al-Salih Ayyub, who allied him-
self through marriage to Baraka Khan, or even by his daughter, Sultan Baybars’
wife, who built the burial site to honor her father.4°

37  Ibid,, 137. See also idem, Graves, relics, and sanctuaries 610-1.

38  Van Berchem, Matériaux pour un Corpus Inscriptionum Arabicarum, Syrie du Sud:
Jerusalem “Ville”185—90. See also Combe et al. (eds.), Repertoire chronologique depigrapie
arabe xi, 16970, no. 4254; Hillenbrand, Some reflections 286—7; Korn, The structure of ar-
chitectural patronage 86-7, note 84.

39  Tal, Eretz Israel in medieval Arabic sources 335, note 181.

40  VanBerchem, Matériaux pour un corpus inscriptionum arabicarum, Syrie du sud, Jerusalem
“Ville”187, n. 2. See also Hillenbrand, Some reflections 286—7.
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FIGURE 13.6 A drawing of Barakat Khan mausoleum (turba), Jerusalem: Fagade doorway,
earliest phase of construction (644/12467).
AFTER PIEROTTI ERMETE, JERUSALEM EXPLORED, LONDON 1864, II,
PL. XLV.

The fagades of these two mausolea of Baraka Khan and the Kubakiyya are very
similar in size and design and have much in common (see Figure 13.6).*! The
main similarities are in the elements identified as Crusader spolia: the mould-
ings, the recessed portals in both, the arch of the doorway in each which is

41 Walls, The Turbat Barakat Khan 25-50, esp. 49-50. See also Burgoyne, Mamluk Jerusalem
109—-16.
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FIGURE 13.7  Church of the Holy Sepulcher, Jerusalem, southern fagade: Details of portals and
windows, 12th Century.
PICTURE TAKEN BY AMIT SHEMMA.

supported by two Crusader elbow columns, the extensions along the facade
of the impost blocks, etc. Archibald G. Walls argued that the recessed doorway
of the Baraka Khan effectively expresses what he calls “the influence on the
local masons in Jerusalem of the twelfth-century entrance doors to the Holy
Sepulcher.+2

In fact the Crusader elements which appear on the facades of Baraka Khan
and the Kubakiyya, as in many other Ayyubid buildings mentioned above,*3
all have a close stylistic connection with the twin portals and double windows
of the Church of the Holy Sepulcher (see Figure 13.7) that was rebuilt in 1145
by the Crusader Queen Melisende: the church that is believed to represent the
site of Christ’s crucifixion, entombment and resurrection. In other words, the
church was constructed upon the most important site in Christendom.*# It

42 Walls, The Turbat Barakat Khan 26.

43  See for example, the Crusader window above the facade of the Saint Anne Monastery,
which Salah al-Din converted into the Madrasa al-Salihiyya.

44  Ousterhout, Architecture as relic 16.
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is therefore not surprising that the Ayyubids chose to reuse the southern fa-
cade’s portals of the Holy Sepulcher shrine as a formative model for spolia.
“Plundering” the Crusaders’ most sacred site and translocating the plunder
as spolia to Muslim religious buildings thereby constituted a type of triumph
over the Crusaders.

The Kubakiyya links the Ayyubid and Mamluk periods in Jerusalem. Its
style is fully reminiscent of the Baraka Khan facade, and both express the
Ayyubid concept of reuse of Crusader fragments in Muslim buildings in
Jerusalem. From this standpoint, the Kubakiyya, even though chronological-
ly it was built in the Early Mamluk period (688/1289), can certainly be attrib-
uted stylistically to the Ayyubid period, or more precisely, to the transitional
period between the Ayyubids and the Mamluks. The Mamluk style that was
to develop in Jerusalem in the first half of the fourteenth century would find
its stylistic origins in Cairo, with the planned integration of local Jerusalem
architectonic elements. Two facades, for example, dating from the first half
of the fourteenth century, Bab al-Qattanin (Gate of the Cotton Merchants,
[737/1336]), and the gate to the Madrasa al-Tankiziyya (729/1328—9) have
monumental proportions and portray government resilience and power.
Ablag and mugarnas are just two of the prominent “innovations” in these
Mamluk buildings in Jerusalem,*> and even though they use Crusader spolia
(in re or in se) this merges into the composition and presents a visual coher-
ence to the viewer.

Can the Kubakiyya facade be interpreted as having any significance whatso-
ever, or is this simply the use of a local “Ayyubid—Crusader” style that charac-
terizes Jerusalem and endows its buildings with a uniform appearance, which
Walls describes as a result of “the influence on the local masons in Jerusalem on
the twelfth-century entrance doors to the Holy Sepulcher”?4¢ Flood contends
that “any triumphal connotations attaching to Crusader spolia in Jerusalem are
more plausible for monuments built in the wake of victory, and are unlikely
to have survived long beyond the period of Ayyubid rule.”*” Furthermore, in
an attempt to explain the use of Crusader fragments in Ottoman sabils (pub-
lic water fountains) in Jerusalem, he states: “To suggest that they were iden-
tified as “Crusader,” let alone re-used, assumes not only a fixed identity that

45  Burgoyne claims that the two gates were planned by the same architect. Burgoyne,
Mamluk Jerusalem 278.

46  Walls, The Turbat Barakat Khan 26.

47  Flood, An ambiguous aesthetic 213.
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is problematic, but a rather modern (and art historical) sense of style.48 In
other words, Flood argues that with the conquest of Jerusalem by Salah al-Din,
the reuse of Crusader fragments indeed functioned as spolia whose aim was to
demonstrate the triumph of Islam over the Crusaders, but with time this use of
a blend of Crusader and Ayyubid elements became a local Jerusalem style that
“forgot” its original role as spolia.

It is entirely possible that the incorporation of Crusader fragments into
Ottoman sabils was not identified as “Crusader” since the struggle against the
Crusaders was already a distant history.*® On the other hand, in Jerusalem
during the Ayyubid period and certainly the Mamluk (and perhaps even the
Ottoman period), fragments of Crusader origin (in re or in se) were experi-
enced by Jerusalemites if not as a specific historical “truth” in the city’s history,
then as objects that were bearers or transmitter of the memory of Islam’s vic-
tory over the Crusaders and Christians.?? Thus, the entrance to the Kubakiyya
Mausoleum would appear to reveal an intentional use of Crusader spolia as a
challenge, opposition, and a declaration of the Muslim rulers’ triumph over
Christianity.

48  Ibid.

49  If so, Flood’s version may also apply to Mamluk Cairo before 1382. During the Early
Mamluk period and certainly at the time of Baybars and Qalawtin, Crusader spolia were
regarded as a declaration of triumph over the enemy, and this also appeared in the written
sources. Baybars actually brought Crusader spolia from Jaffa to Cairo which were incorpo-
rated into the Great Mosque he had built, and Qalawtin used virtual spolia in a building he
erected in 1248 on Cairo’s main thoroughfare. See Ibn Shaddad, Ta’rikh al-Malik al-Zahir
346. See also, Taragan, Sign of the times 54—66.

50  Burke, History as social memory 97-113. See also Grabar, crusades and the development of
Islamic Art 236; Grossman, On memory 481-517.



CHAPTER 14

The Struggle over Water

Evaluating the ‘Water Culture’ of Syrian Peasants under Mamluk Rule*

Bethany J. Walker

On Moral Economy and “Water Culture”

In 799/1396, acting on the repeated (verbal and written) complaints by local
peasants and administrators, Sultan Barquq had his supervisor of the Jordan
River Valley (mushidd al-aghwar), Amir lyas al-Jarkashi, arrested and killed.
The man was truly despised. He was corrupt, forcing sales of “his” sugar at in-
flated prices (tark) on local residents, and tyrannical, amputating the hands of
men accused of theft. Worst of all, however, he interfered in local water prac-
tices by diverting communal water to his own plantations. From the local per-
spective, and that of the Damascus-based historian Ibn Qadi Shuhba, the local
economy collapsed as a result.! Al-Jarkashi’s behavior was unethical, culturally
disrespectful, and financially irresponsible.

Peasants and the urban poor frequently rebelled against the Mamluk state
during times of limited resources, famine, and extreme poverty.? Urban riots
and the filing of formal complaints constituted a kind of communal action that
expressed the moral indignation of the marginalized and otherwise powerless
against the overwhelming power of a militarized state. These forms of social
protest, when the terms of fairness and justice were breached by a seemingly
indifferent officialdom, were manifestations of the moral economy of local
society and, as such, give us a glimpse into the social norms and political cul-
ture of the non-elite. Land and water were critical flash points in encounters
between Mamluk officials and peasants. Although land and water really con-
stitute a single unit, and should not be conceptually separated from one an-
other, limited and irregular access to water, as was the case for the dry-farmed

The topic of this essay pays tribute to Amalia Levanoni’s 2008 article on Cairo’s water supply.
Not only a fine piece of scholarship, it demonstrates the wide range of intellectual interests
that this highly influential scholar has explored over the course of her career and demon-
strates quite clearly the rich narratives about water systems that can be culled from the his-
torical record, if one is so inclined!

1 Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba i, 630-1.

2 Shoshan, Grain riots 459—78.
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agricultural regimes of Bilad al-Sham, was a lightning rod of social conflict (in-
tra-communal and with the state), the leading factor behind migration (that is,
the permanent abandonment of villages), and one of the most important cata-
lysts of social change in the rural sphere during the waning decades of Mamluk
rule. Repeated years of drought, the collapse of irrigation systems, and neglect
of the water-heavy industries (such as sugar) in which the state had so heavily
invested in the past pushed peasants to more traditional forms of water and
land use—specifically more localized water systems, the return to indigenous
hydro-technologies, and cropping more appropriate to those systems.

The role of water as a political factor is readily recognized in Ottoman stud-
ies, where local water conflicts have become a focus of research in their own
right and “peasant agency” in natural resource management has become a
grand theme.® Alan Mikhail’s pioneering monograph, Nature and Empire in
Ottoman Egypt (2011), raises important questions about the ways that the man-
agement of water—in this case the irrigation networks of Ottoman Egypt—
can be a prism that helps clarify the complex interactions between officialdom
and peasant society.* Relying on the archives of the rural Sharia courts
(al-mahakim al-sharyya), Mikhail argues that peasants exerted considerable
influence over the way Egyptian lands were irrigated and, until the moderniza-
tion and centralization efforts of the late 18th and 1gth centuries, the Egyptian
government relied heavily on their expertise to manage and develop provincial
water systems. The “imperially coordinated localism™ of these systems created
an ecological balance and assured sustainable water and land use. The local
actors were what Mikhail refers to as “communities of water,” which are small-
scale, tightly-knit rural communities that survive through cooperation, share
common assumptions about equitable water use, and evolve social practices
and group identity around them. These assumptions include “right of use” (de-
fined by customary practice, continuous cultivation of a piece of land tied to
a water course, and the presence of structures claimed to have been built by
an individual or group), responsibility for the maintenance of water courses,
and equitable development of water systems (with the interests of the group
trumping that of the individual).® The Ottoman Kanunname-i Misr of 1525,
which drew heavily on Mamluk law and practice (and particularly those of

3 Mikhail, Nature and empire.

4 For Syria, Amy Singer’s influential Palestinian peasants and Ottoman officials (1994) was one
of the first systematic studies of Ottoman Bilad al-Sham to consider peasant agency in rural
administration, which included acts of vandalism against imperial water facilities.

5 A phrase coined by Mikhail in his Nature and empire 62.

6 Ibid., 47 and 58.
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Sultan Qaytbay’s reign), reinforced in many ways these water ethics.” Similar
concepts regarding “right of access” and “equitable development and use” per-
meate modern international water laws as well, bearing witness to the deep
cultural roots and longevity of rural water practices.?

Among Mamluk historians, the revived interest in large-scale irrigation
systems reflects, in part, the growing impact of environmental history on
the field. Recent scholarship has covered topics ranging from the structure
of urban irrigation systems and the social dynamics of water conflicts there
(based on chronicles, administrative manuals, travelers’ accounts, fatwa col-
lections, and water treatises)® to the economics, organization, and manage-
ment of imperial water systems (supported by chronicles and tax registers).1
Cairo and Damascus loom large in these studies, and the perspective on
water that emerges is that of officialdom and the urban elites. The majority
of the population, however, lived in villages and small towns beyond these
urban centers, and their experiences are not captured by a reading of these
sources alone.! A purely rural water history of the Mamluk period, which
would be a Mamlukist’s equivalent to Mikhail’s work, has yet to be written.

Scholarship on Mamluk water systems has traditionally focused on the poli-
tics of water in Egypt; in other words, state managerial practices and adminis-
tration. Egypt’s riverine-based water regime, however, was quite different from
the spring and rain-fed regimes of Syria. The vast irrigation systems of Egypt
pulled rural and urban society, peasants, and Mamluk officials into a tight net-
work of collaborations, conflicts, and mutual dependencies which, one can

7 Ibid., 12. On water development, the law code specified, as well, when and under what
conditions the state would step in to help local communities finance the repair of irriga-
tion canals.

8 The “Law of the Non-Navigational Uses of International Watercourses,” signed at the
United Nations headquarters in May of 1997, upholds the “principle of equitable utiliza-
tion,” in which the integrity of the river basin supersedes the territorial sovereignty of a
nation-state. The full text of the UN law can be found online at: http://legal.un.org/ilc/
texts/instruments/english/conventions/8_3_1997.pdf.

9 Levanoni, Water supply in Medieval Middle Eastern cities 179—205; Shoshan, Mini-dramas
by the water 233—44; Frenkel, The management of water in fourteenth century Damascus.

10  Tsugitaka, State and rural society in Medieval Islam, especially 220-33; Borsch, Nile
floods and the irrigation system 131—45; idem, Environment and population 451-68. For
the late Ayyubid period, see Rapoport and Shahar, Irrigation in the Medieval Islamic
Fayyum 1-31; idem, Rural society in Medieval Islam site, accessed on 27 December 2014
http://wwwz.history.qmul.ac.uk/ruralsocietyislam/index html—raw data on revenues
from the Fayyum from Nabulsi for 1245 CE.

11 Mikhail makes a similar argument in his Nature and empire 17.


http://legal.un.org/ilc/texts/instruments/english/conventions/8_3_1997.pdf
http://legal.un.org/ilc/texts/instruments/english/conventions/8_3_1997.pdf
http://www2.history.qmul.ac.uk/ruralsocietyislam/index.html
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argue, created a political-ecological culture that contrasted significantly with
the one that developed in Bilad al-Sham. The different water systems fostered
different cultural codes and ethics of natural resource management. Syrian ag-
riculture was, and largely remains, rain-dependent. This was particularly true
of grain fields. Localized hydrological and topographical conditions impacted
the ability of springs to water gardens and orchards; the uneven, broken to-
pography of the Syrian landscape exacerbated regional differences in water
availability and accessibility. The result was a complex configuration of local-
ized eco-zones, with significant differences in frequency, quantity, and quality
of rainfall and soil quality.!? Because annual rainfall throughout many regions
of Syria was, and is, unpredictable, agriculture here was highly susceptible
to drought.!?

The rain-fed, spring-dependent regimes of Syria led to the development of
water systems that were more localized, smaller-scale and more diverse, and
less dependent on state intervention than the systems in Egypt. Of course,
larger, more complex and coordinated irrigation systems certainly existed in
Damascus and the Jordan River Valley, for example, but these should not be
confused with the indigenous, traditional systems comprised of springs, cis-
terns, check dams, and small canals that collected water from various sources,
channeled them to fields and homes, and saved the remainder for future use
(in dry periods). These systems remain largely outside the coverage of the tex-
tual sources available to us for this period: they were not (directly) taxed, were
of such a small scale to escape the attention of the chroniclers (no matter how
interested they were in rural affairs), and are, surprisingly, not the focus of for-
mal (documented) legal action. These systems are, in comparison to the large
irrigation networks of Egypt and those of Syrian urban centers, largely invisible
textually. Archeological evidence, though, in conjunction with environmental

12 On the conditions in northern Jordan, in particular impacting soil development histori-
cally, see Lucke et al., Questioning Transjordan’s historic desertification 100—26.

13 Grain harvests in today’s Jordan, for example, fail an average of once of every five years
for lack of rainfall. See Palmer, Following the plough 132. Jordan’s limited water resources
are notorious: its ranking as one of the most water-starved in the world is constantly ad-
justed by international agencies. “Water-starved” is defined as countries that run out of
water for basic needs each year. It overlaps with, but is not synonymous with, the “dry-
lands,” those arid and semiarid lands in which the index of aridity is less than 0.65. See
Reynolds, Desertification 61. The country of Jordan suffers a water deficit on an annual
basis, although much of the climate of many parts of the country can be described as
“Mediterranean,” with evaporation rates well below that of semi-arid regions. The need to
import water is as much tied to infrastructure, land use, and the national economy as to
purely climatic conditions.
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proxy data, alludes to their presence, function, and development, and the piv-
otal roles that resilience, buffering strategies, and sustainability played in the
water culture of the peasants of Mamluk Bilad al-Sham.

This paper provides preliminary thoughts on a topic that has become a
focus of the author’s archeological research in recent years: the water culture
of rural Transjordan in the Mamluk era. It is also part of a much larger, long-
term, interdisciplinary study on peasant culture in Mamluk Syria and the men-
tal universe in which they conducted their daily lives. By “water culture” I refer
to traditional practices related to water collection, use, distribution, sharing,
and storage that were embedded in the social ethics of small-scale communi-
ties. It refers to practices and the reasons for these practices, rather than the
social forms that it generated (or the “‘communities of water” described by
Mikhail). For our purposes, water culture is comprised of four components,
three of which will be briefly explored in this essay:

1. Political ecology (the struggle for control over water that defined part of
peasants’ relations with the Mamluk state).

2. The ethics of natural resource management (such as water-sharing and
sustainable water use).

3.  Traditional knowledge and practice.

4. Household-level management.

The focus in this project remains rural Syria; i.e., those villages and fields too
far from Damascus to have belonged to the city’s irrigation network or to have
caught the attention of local scholars, and the peasants’ perspectives on the
most precious of the resources under their care: water. The research behind it
is a methodological mix and one that, by necessity, draws on a range of textual
sources (documentary and narrative), but quite heavily on recent archeologi-
cal research, with current excavations at Tall Hisban in Jordan as a case study.
This essay offers thoughts on the viability of a study of rural water systems in
Mamluk Syria and the peasant culture that supported them, through a com-
bined reading of the textual and archeological record.

Political Ecology: Water as a Legal and Economic Category

The legal and economic status of water in the Mamluk administration was
ambiguous, in comparison to the notably clearer categories of agricultural
land. While quantities of water itself, shares in water use, built water facilities
(canals), water-driven industries (mills), and irrigated lands (the fruit trees of
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orchards) were subject to taxation, could be bought and sold, and were points
of contention in the courts, the sources of the water (rivers, springs, water
courses) themselves were not. This is a central precept of Islamic thought con-
cerning natural resources: water belongs to God, but its development (water
courses, storage and distribution installations, etc.), however, is a human act
and the facilities associated with that activity are private property, liable to
taxation, confiscation, and inheritance.

The so-called Haram documents, the private papers of a late 14th-century
Shafi1 judge in Jerusalem, are the only known collection of court-related
documentation for Mamluk Syria.!* The Arabic and Persian documents in the
collection make rare references to water: an estate and its water allotment as
collateral against a cash loan, the purchase of shares in water and the land ir-
rigated by it, the lease of wagf villages and the waters allotted to them, and an
attestation that certain men have no legal claim to two wells that belong to a
Jerusalem endowment.’® This would suggest, again, that water had a market
value solely in connection with land, and that only the development of waters
(through built facilities) were privatized. Water was used, but built facilities
and irrigated lands were held in tenure. What are missing from these files are
cases of water disputes. Apparently no such litigation took place in this court,
or involved this judge. Turning to the earliest of the series of Ottoman sijillat in
the same city offers little more: there is no reference to water or water facilities
in the court files that otherwise include marriage contracts, sales of real estate,
and documentation related to inheritance and the payment of debt.16

Syrian chronicles and fatwa collections, fortunately, supplement what is
missing from the urban courts; their occasional reference to localized disputes
over water are informative for the juridical culture and local ethics that guided
“water culture” in Damascus and the nearby villages that were part of its ripar-
ian system. The descriptions of water conflicts in Ibn Tawq’s al-Taig, a text
rich in rural details that is as much personal memoires as a chronicle, provide
a unique opportunity to study the ways urban and suburban water conflicts

14  The two main monograph-length studies of these documents today are Little, A catalogue
of the Islamic documents and Miiller, Der Kadi und seine Zeugen.

15  Little, Catalogue of the Islamic documents 379-80 (doc. #861, 712/1312), 383 (doc. #859,
742/1342), 384 (doc. #873, 721/1321), 242 (doc. #38, 765/1364).

16 Microfilms of these registers are accessible at the University of Jordan, and the detailed
catalogue of the first series has been published as Muhtadyi, Sijill mahkamat al-Quds. A
general catalogue of the entire series available in Amman appears in al-Bakhit et al,, al-
Quds al-Sharif: Watha’iq wa-sijillatuha wa-makhtutatuha. The earliest document in this
series dates to 929/1523. Given this early date, it can be assumed that the documents re-
flect legal practice in the late Mamluk period as well.
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evolved and the (formal and informal) mechanisms used to settle them.!”
Shoshan’s 1980 article on this topic discusses in detail several cases transmitted
by Ibn Tawq from the 880s/1480s that involve diversion of water from canals,
blockage of canals, and the rights to divert or use Damascus’ irrigation water.18
The disputes involved not only peasants, but Mamluk officials and members
of Damascus’ ‘ulama’, who had financial interests in the lands watered by the
branch canals of the Barada River. Qadis, in particular, intervened and inter-
fered, maneuvering the solution of conflicting claims to urban and suburban
water to their best advantage. Conflict resolution was seldom straightforward,
with frequent changes of opinion by officials and judges alike, and took place
in the urban courts, the dar al-niyaba, or the physical locale of the disputes (in
the villages, at the blocked or broken canals). Fatwa collections reveal a similar
approach to problem-solving in the same city a century earlier. Citing such
muftis as Ibn Qudama, al-Subki, and Ibn Siraj al-Andalusi, Frenkel provides
examples of juridical opinions of the day concerning such conflicts as the
rights of downstream riparians, the right to sell water, access to public water
facilities for professional water-carriers, and the right of tenure in rural canals.’®
Together, such sources paint a picture of water ethics, conflicts, and resolution
through formal, institutionalized channels for Mamluk-era Damascus and its
rural hinterland.

The kinds of textual sources available to historians of Mamluk and Ottoman
Cairo, Jerusalem, or Damascus and their suburbs are not available for more
remote Syrian villages since the archives of the local courts either no longer
exist or have not been identified. In Mamluk Syria, rural communities were
well provided with local courts for the registration of marriage and transfer of
property, approval of deeds and other documents, and the settlement of inher-
itance squabbles. Biographical dictionaries and chronicles attest to a hierarchy
of these courts and suggest that judges travelled frequently between them, in
circuit-court style.2? We do not know, however, exactly how these courts were
used, who frequented them, and what roles they actually played in resolving
the kinds of communal disputes that would have arisen over water rights, and
which are attested in Ottoman sources. For the breaking of local canals and the
siphoning off of neighbors’ water, taking more than one’s allotted daily share of

17  IbnTawq, al-Ta'lig. See also the recent study of the work by Wollina, Zwanzig Jahre Alltag.

18 Shoshan, Mini-dramas by the water.

19  Frenkel, Management of water.

20 For a discussion of the rural courts of Mamluk Transjordan, and a review of the related
Arabic sources, see Walker, Jordan in the Late Middle Ages 178-86. On the hierarchy of
local courts, see Ibn Habib, Tadhkirat al-nabih iii, 115.
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irrigated water, claiming rights of tenure over cisterns and wells, and disputes
over responsibilities for collective maintenance of canals and dams on igta%t,
peasants would have turned to the estate managers (mutawallis). On private or
wagqfland, peasants could have made use of the local courts, but in the absence
of court records, this remains speculation. The reference in the Haram papers
to the resolution of conflicting claims to a well in Jerusalem (doc. #38, cited
above) suggests that in localized conflicts, problem-solving may have largely
taken place within the village community and through more traditional and
informal (non-institutional) channels. As is the case today in many villages,
the parties to the dispute go to court only to have the terms of the resolution
formally documented and notarized in the presence of witnesses. If so, most
such conflicts would have left no textual trace. How the nature of water con-
flicts in remote villages compared to those in the rural suburbs of Cairo or
Damascus, however, is unclear.

It is equally difficult to define the economic status of water. In the absence
of formal tax registers for the Mamluk period, one must turn to the registers
issued by the Ottomans after the conquest of Syria and Egypt.2! The earli-
est tapu defteri for Liwa’ ‘Ajlin (modern Jordan) likely represent the ways the
Ottomans generally surveyed their Arab territories after their conquest of
the Mamluk state: tax categories and expected revenues were largely based
on data from late Mamluk times and are, thus, informative about Syria’s rural
tax administration in the 15th and early 16th centuries.?2 Moreover, rural pro-
prietors were required to provide documentation of any fields, orchards, and
other rural real estate held in tenure by them; these are frequently the only
documentation we have of rural endowments and private land (and how it was
acquired) in late Mamluk Syria. The Ottomans, at least initially, adopted local
practices as regards rural tax administration for the region. Unfortunately, as
was the case in other regions of the Ottoman Empire, there is no direct refer-
ence to water in the tax registers: it was not taxed as such, and neither were
canals.?? The development of waterways, however, was indirectly tax-liable, in

21 Although there were several important cadastral surveys done of Egypt and Syria
by Mamluk sultans, the most famous of which was the series by al-Nasir Muhammad
from 713/1313, no detailed tax registers actually exist. Ibn Ji‘an’s Kitab al-Tuhfa and Ibn
Dugmagq’s Kitab al-Intisar only provide a summary of the results of the Egyptian survey
(as lists of places and igta‘@t, but not tax categories or expected revenues); nothing com-
parable remains for Syria. For a discussion of the scant textual evidence for these surveys,
see Walker, Jordan in the Late Middle Ages 201—4.

22 al-Bakhit, Nahiyat Bani Kinana, as cited in Walker, Jordan in the Late Middle Ages 55.

23 Fruit-growing trees, vineyards, rice cultivation, water mills, and millstones were tax-li-
able, according to the tax registers for 16th-century Anatolia. See Islamoglu-inan, State
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the form of irrigated lands (the numbers of fruit-bearing trees in orchards, the
produce from gardens) and water-powered industries (mills and millstones,
presses). According to both the tax registers for the sub-province of ‘Ajlan and
the Kanunname of the Province of Damascus/Syria, the law code guiding the
local tax administration, the only other categories of taxes were on urban mar-
kets (baj bazar), khans, sulfur, falcons’ nests (ashyaan shahin), the registration
of marriage, tapu registration, shops, and wood.?*

Water in itself was, apparently, not a taxable commodity. It did, however,
lend tax liability to land. This is one way, perhaps, in which the perspective
of the state and that of local peoples coincided. As a commodity, land was
categorized by the way it was watered and the quality of the watering. Water
laws and contemporary books of husbandry use much of the same terminol-
ogy. The court documents and water law (ganun al-riyy) of Ottoman Egypt, for
example, differentiated between lands that were sharqt (parched because the
Nile flood did not reach them, but potentially cultivable if watered another
way) and those that were bar (dry and uncultivable wastelands).25 Water was
also the invisible hand behind the shape and status of lands, by reclaiming
formerly abandoned fields, diverting waters and creating islands, submerging
others, and making once flourishing land a desert.26 The anonymous author
of the 14th-century book of husbandry, “Miftah al-raha li-ah! al-filaha” (“The
key to comfort for the people of agriculture”), describes agricultural land in
many of the same terms. If properly watered by hand or by building diversion
canals, for example, people could easily cultivate the good soils of “sharag?”
land.?” The manual is divided into different soil types, defined as such by the
methods, quantity, and quality of their watering: rainfall, irrigation, garden wa-
tering (rain, dew, rivers, cisterns and wells), springs, rain that is light, heavy, or
deeply penetrating. Advice is given on how to best increase watering, given
the type of soil, how to drain this kind of soil, and what crops are best suited
for it. The tax registers and water law reflect the end result of such indigenous

and Peasant in the Ottoman Empire 154, #34. Other parallels exist for earlier periods. In
his “History of the Fayyum” of 1245, Nabulsi’s only water-related references are to the fees
paid to the “supervisor of the canals” (rasm khawli al-bahr), commercial taxes on urban
water mills, ferry boats, and fisheries. See Rapoport and Shahar, “Irrigation in the Islamic
Fayyum.”

24  al-Bakhit and Hammud, The Detailed Defter of Liwa* Ajlun 22; idem, Tapu defteri no. 185
30-1; Anonymous, Kanunname-i $am—as “Qanun Nameh wilayat al-Sham,” tr. Halil
Sahillioglu—manuscript in the microfilm archive of the University of Amman.

25 Mikhail, Nature and empire 11.

26 Ibid., 71.

27  Anonymous, Miftah al-raha li-ahl al-filaha 102-3.
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knowledge: the crops that result, and their tax categories, summarize such lo-
cally recognized categories of land, soil, and water. In other words, the type of
soil determines the crop, which ultimately creates a taxable category.

Traditional Knowledge as Reflected Textually

Miftah al-raha, although a rich source of information on indigenous knowl-
edge about soil and water, is largely dependent on Ibn Mammati’s 12th-century
book of husbandry for Egypt, Kitab Qawanin al-dawawin.?8 1t is of limited
use for a study of Mamluk Syria in its details, but is useful in its generalities:
like most texts of its genre, it transmits the kind of traditional knowledge (no
matter how old) still valued by peasants of the time. As for the ethics of water
use, a common theme runs through the text: all kinds of water can be used for
cultivation (even muddy and salty waters), and most lands can be revived if
sufficiently watered and properly maintained.

The manual falls into a genre of literature generally known as “kutub al-
filaha,” which are agrarian manuals or, more properly, books of husbandry.2?
Combining practical husbandry, based on years of peasant know-how (im al-
riyafa), with something akin to botanical science, these manuals can be classi-
fied as part-instructional, part-theory, and part-scientific treatise.3? The origins
of the genre date back to al-Andalus in the gth and 10th centuries, where there
was a scholarly effort to “synthesize the accumulated knowledge and theories
of the past with practical husbandry on the ground, thereby systematizing a
new science of agriculture.”! Unlike many medieval Arabic encyclopedias, the
authors of kutub al-filiha were not mere compilers, but practitioners in the
field, many with personal experience in farming and crop experimentation.
While the intended audience of these manuals is not clear, it is plausible that
one was gentleman farmers, the proprietors of new estates and gardens, as the

28  al-Mugabala, al-Qarya fi Bilad al-Sham 6-7; “The Filaha Texts Project, Anonymous,
Miftah al-raha li-ahl al-filaha (http://[www.filaha.org/author_anon_i4c_syrian.html).

29  These should be differentiated from a similar kind of text, the medieval Arabic farmers’
almanacs.

30  The “Filaha Texts Project: The Arabic Books of Husbandry” (www.filaha.org) is an online
community of scholars interested in this genre and constitutes a collective effort at mak-
ing information about manuscripts available, as well as public-access translation efforts.

31 Fitzwilliam-Hall, An introductory survey of the Arabic Books of Filaha and Farming
Almanacs, 2010 online publication of “The Filaha Texts Project: The Arabic Books of
Husbandry,” accessed on 27 December 2014, http://www.filaha.org/introduction.html.
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texts make regular reference to the preparation and levelling of new fields, ex-
cavating new wells, and the reclamation of marginal lands.32

The last appearance of this genre was in Mamluk Syria (and specifically
Damascus), where at least three major manuals were composed.33 While most
of the Syrian and Egyptian manuals compile data from earlier manuals, Radi
al-Din al-Ghazzi al-‘Amiri’s (d.1528/9 CE) Jami‘ fara@’id al-milaha fi jawami‘
fawaid al-filaha (“The complete rules for elegance in all the uses for agricul-
ture”) is based on first-hand knowledge, acquired during his travel to the Hijaz,
Palestine, and Egypt to observe peasant practices and compare them to those
at home in Damascus.3* They yield detailed and rich information about a
range of practices related to augmenting water supplies (how to predict rain-
fall and to find springs and extract water from them), descriptions of the tools
and mechanisms used to raise water, the general terms of water-sharing, and
how to dig a well and clean a canal. Water treatises of the period, such as Ibn
al-Mibrad’s (d. 1503) Ghadagq al-afkar fi dhikr al-anhar (“Copious ideas on river
reports”), displays a real interest in preserving and transmitting water-relevant
information, even if the texts draw heavily on earlier ones.3°

The sudden revival of interest in Syria in this kind of knowledge in the
14th and 15th centuries calls for explanation. The recurrent droughts of
the period and the many crises of agriculture noted in the narrative sources
(and more recently documented archeologically) may be one factor.3® On a
more positive note, the greater privatization of rural lands which, in the eyes
of this author is one of the most important economic phenomena of the later
Mamluk period, may be another. The growing interest in such texts likely went
beyond the interests of scholarship. The texts generally reflect an insider’s

32 Ibid.

33 These include al-Dimashqi’s (d. 728/1327), al-Durr al-multaqat fi ‘ilm filahatay al-Ram
wa-l-Nabat; Kitab Miftah al-raha li-ahl al-falaha, written sometime in the 14th century by
an anonymous scholar, who some have identified as al-Dimashqt; and Kitab Jami‘fara’id
al-milaha by Radi al-Din al-Ghazzi 1-Amiri, whose life spanned the end of the Mamluk
and the beginning of the Ottoman periods. For a survey of these works, see Mukahala,
al-Zira‘a fi Bilad al-Sham fi |- ‘asr al-Mamluki 5—7.

34  Filaha website: http://[www.filaha.org/author_al_ghazi_al_amiri.html. The work is known
only in manuscript form in Damascus, Cairo, London, and Tunis. Study of the text is on-
going by the author.

35  Ibn al-Mibrad frequently cites Ibn ‘Asakir and Ibn Shaddad in his treatise on the rivers
and canals of Damascus, for example. For published texts, see Ibn al-Mibrad, Ghadaq al-
afkar fi dhikr al-anhar, in Rasa’il Dimashgiyya, ed. al-Khiyami, 1316, first edition by idem
as Ghadaq al-afkar fi dhikr al-anhar li-Ibn Abd al-Hadi al-Magqdist, in BEO 34, 196—206.

36  Thisis a theme that runs through Walker, Jordan in the Late Middle Ages.
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knowledge of agriculture. These scholar-agrarian specialists-gentleman farm-
ers may have had more than one reason to experiment with plants, soils, and
water to revive lands for cultivation and secure yields.

The books on husbandry and water treatises reflect an interest in and exten-
sive insiders’ knowledge of the local Syrian water regimes and the diverse soil
environments watered by them. The key component of the rural water system
was the cistern (sahry, bi'r). More than any other water installation, and un-
like the emphasis on canals in Egypt or Damascus, the village cistern appears
with the greatest frequency in textual sources of the period.3” Chroniclers fre-
quently note the presence of cisterns in the villages through which they travel
(particularly if there are many of them and the village seems well supplied
with water). The richest descriptions of the physical structure of villages, how-
ever, are to be found in rural wagqfiyyat, which document the income-produc-
ing components of endowed villages, such as mills, presses, irrigated gardens
and orchards, baths (hammamat), and rental houses equipped with cisterns
and wells.3® Though they are few and largely incomplete, the documents de-
scribe in some detail the layout of villages, scale, amenities, and water provi-
sions (sources of water such as springs and wadis and installations). They were
also drawn up, in part, through interviews with local villagers, who provided
place names and information regarding what buildings were still in use and
what their functions were.3® The wagfiyyat differentiate between two kinds of
cisterns: the freshly-built family cistern and “ancient” ones that have been re-
habilitated (saharij ramaniyya) for various uses; the cisterns are often given
nicknames by the villagers that find their way into the documents. Together
the two kinds of water collection facilities form a village-based water system
that includes stand-alone cisterns (rain-fed or filled by hand with jars and
waterskins)*? and those filled by and networked with one another by spring-
fed canals. Cisterns are among the most prominent landmarks of the rural
landscape in these waqgfiyyat.

37  The Egyptian sources are quite rich in this regard. For example, the over 120 villages and
hamlets listed in Nabulsi’s 13th-century tax registry for Egypt includes details on their ca-
nals: their local names, plastering, and village water quotas from each. See Rapoport and
Shahar, Rural society in Medieval Islam.

38  For a survey of Mamluk-era wagfiyyat for villages and farmland in the Transjordan, see
Walker, Jordan in the Late Middle Age, 154—64.

39  These documents also include local terminology for the natural landscape and the built
environment. It is important to note, as well, that cisterns and wells that went out of use
for water storage were often reused by peasants for grain storage, as they have been in
recent history.

40  Ghawanmeh, al-Qarya fi junab al-Sham 366.



THE STRUGGLE OVER WATER 299

One of the best preserved wagfiyyat of this kind is for the endowment of rural
properties throughout Syria by Sultan Sha‘ban in 777/1375, which includes a
garden in Wadi Karak and the nearby Transjordanian village of Adar.*! The gar-
den seems to be something of a rural resort, with a well-endowed orchard (pro-
ducing a wide variety of fruit including lemons, apples, apricots, figs, grapes,
and pomegranates) in a larger garden setting with roses and white poplars.
The property also included three rental houses and a multi-room bathhouse.
A focal point of the garden is the large cistern, which gathers water from the
spring called Muhays. The cistern is described in some detail. The structure is
covered with a stone-built vault (held in place by a mud mortar), with a domed
room on the roof at one end. The latter was apparently something of a curios-
ity to the local villagers, which, according to the document, was once known as
“the mill” (al-tahuna) but at the time of endowment had gone out of use. As for
the village of Adar, it was endowed in its entirety: its lands (cultivable and not),
the peasants’ houses (83 in total), and the cisterns and wells and the lands they
watered. The 157 cisterns (127 of which were still in use as water facilities) were
distributed throughout the village and are described as saharij rumaniyya that
collected the “flowing water” (ma’ al-asila). One of the cisterns belongs to the
village mosque, and the remainder to households.

Though central to Syrian villages’ sustainable water use, cisterns and wells,
which were the kinds of water facilities generally built by and for local people,
rarely caught the attention of Mamluk officials. Such installations were appar-
ently not subject to taxation and brought the state, at least directly, no income.
However, they were invaluable to the local village community.#? A product of
the Tanzimat-inspired Ottoman Land Code of 1858 for Syria, the tapu registra-
tion of lands in northern Jordan in 1880 illustrates well the value placed on
village cisterns by peasants. Although required only to register land with the
state, the residents of the village of Bayt Ra’s voluntarily registered everything
they felt was potentially valuable in their village, including cisterns and wells
both functioning and defunct.*3 Fifty-five entries of miilk (private property) are
listed in the 1880 land register: 19 of these were houses, but 36 were cisterns or

41 The manuscript can be found in Cairo’s Dar al-Wath&’iq, Waqfiyya 8/49, Hujaj Umara’
wa-Salatin. Parts of it have been published in Ghawanmeh, al-Tarikh al-hadari li-sharg
al-Urdunn fi [-‘asr al-Mamluki 290—2 (the garden) and “al-Qarya” (the village). The larger
document has been studied by the author, the Transjordanian parts of it are discussed in
Walker, Jordan in the Late Middle ages, 154—61.

42 On the importance historically of the family cistern in villages near Salt (Jordan), see
Wahlin, The family cistern 233—49.

43 Mundy and Smith, Governing property 1.



300 WALKER

wells. Most of the cisterns listed, though, were no longer used for water storage,
but for storage of wheat, barley, and chaff. As for monetary value, the estimated
value of the land was 96,000 gurug, while that of cisterns was 21,900. It was the
peasants themselves who recognized the value of their cisterns. Another inter-
esting pattern emerges from this late Ottoman registry, which reflects the kind
of spatial patterning described in the Adar wagqfiyya discussed above. Cisterns
were not necessarily tied to individual households: not every household had a
cistern (or even a shared one), some households had more than one, and the
cisterns could be found throughout the village and in the fields. Data from the
land registers of the village of nearby Hawwara from 1876—83 show that one of
the most affluent families, the members of which resided in the same house,
had five wells and two cisterns to their name.** The number of cisterns may
have, at least within the community, reflected the relative wealth of the family.

Traditional Knowledge and Ethics “On the Ground”: The Case of
the Mamluk—Era Town of Hisban, Jordan

Village cisterns, however, did not function as isolated units. They were general-
ly part of a larger village—and basin-wide water system that functioned main-
ly as run-off irrigation of fields and the capture of rain water for households.
The cisterns were fed by mostly open diversion channels that led water from
seasonal rivers, naturally flooded fields (in the winter), and the roofs of hous-
es, as today.*> Aqueducts and underground tunnels (ganats) led water from
springs to reservoirs and pools. Check dams and sumps were also part of this
system; man-made wells in the Hawran and many regions of the Transjordan,
though, were relatively rare.#6 It was the water channels and canals that tied
the entire system together. The nature of these conduits, however, cannot be
reconstructed on the basis of the texts such as tax registers, water treatises,

44  Ibid, 129.

45  In the southern Bilad al-Sham, water is drawn seasonally from temporary water courses
(wadis through which water runs only during the winter). These wadis frame many an-
cient settlements.

46  The underground water canals—qanawat, s. ganat—are the ones mentioned in texts
on Damascus’ urban water systems. See Shoshan, Mini-dramas by the water 240; Ibn al-
Mibrad, Ghadaq al-afkar 200), even if not necessarily for Cairo’s (Levanoni, Water supply
in Medieval Middle Eastern cities 188). In archeological terms the largest of these are un-
derground aqueducts and have a very long history of use in Bilad al-Sham, as is discussed
below. On run-off irrigation in the Hawran, see Braemer et al., Long-term management of
water in the central Levant 36—57.
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books of husbandry, and wagqfiyyat alone, as the systems of transporting water,
and certainly those in villages unconnected with urban irrigation systems, are
rarely noted.

All of these components, fortunately, have been identified archeologically.
Recent excavations of rural sites in southern Bilad al-Sham are shedding light
on the textually invisible aspects of daily life in Mamluk-era villages; those in
Jordan, where water scarcity is a daily reality, have had a particular engage-
ment with the study of traditional water use.#” Most of the Mamluk-era villages
and farmsteads identified in the region share a common history of settlement:
they are either reoccupations of earlier settlements or have been continuously
occupied since the Byzantine or Early Islamic (Umayyad/Abbasid) periods.
Dilapidated structures have been refurbished and frequently expanded as farm-
house complexes for extended families and stables, and defunct water systems
have been revitalized. Roman and Byzantine cisterns, in particular, are reused,
though often only partially, for household water use.*® For much of Syria, run-
off irrigation and check dams, which imply a simpler but functional technol-
ogy, satisfied the needs of field irrigation throughout much of the pre-modern
Islamic periods. However, dating these systems, as well as the field terraces they
watered, and differentiating between pre-Islamic, Early Islamic, and Mamluk-
era (“Middle Islamic,” in archeological terminology) phases of use are the
biggest challenges in doing archeologically-based water research. Reservoirs
and cisterns are regularly cleaned: a mixed assemblage of non-joining pottery
sherds found inside such facilities represents a period when the installation
was no longer in use for water storage, but rather when the space became a
refuse pit. In other words, the pottery in this case does not indicate when the
cistern was built or held water. Cisterns were, however, generally plastered and
regularly re-plastered for maintenance: the practice in the Byzantine period
of reinforcing cistern plaster with broken ceramic vessels dates at least one
phase of the cistern’s use to that period. Fragments of mendable water jars, on
the other hand, may indicate when a cistern functioned, as jars were dropped
there in antiquity in the process of drawing water. Otherwise, a cistern, like any
water facility, must be dated by its functional and stratigraphic relationship
with other architecture for which a chronology is obtained independently. At a
site like Tall Hisban, with its complicated stratigraphy, a history of occupation

47  See Walker, Jordan in the Late Middle Ages 145—53; idem, From ceramics to social theory
109-57; idem, Planned villages and rural resilience on the Mamluk frontier 157—9z2.

48 For recent studies on Early Islamic water technology in Syria, based on archaeological
research, see Blanc and Genequand, Le développement des moulins hydrauliques a roue
horizontale a 'époque Omeyyade 295—306; Braemer et al., Long-term management.



302 WALKER

FIGURE 14.1  Citadel at Tall Hisban, Main Gate, project files, Phase 11, 2010.
PICTURE BY THE AUTHOR.

extending back to the Early Bronze Age, and an extensive, diverse, and multi-
phase water system, the difficulties in dating its many cisterns are daunting.
Tall Hisban is a multi-period archeological site located in the village of
the same name in central Jordan, between Amman and Madaba, and with a
view to the north end of the Dead Sea, the walls of the Old City of Jerusalem,
and Jericho. The main archeological site sits atop a quasi-tell on the Madaba
Plains, which was one of the granaries of Bilad al-Sham in the Mamluk pe-
riod. The Mamluk-era settlement has been the focus of excavations since 1998
and consists of two components: the Mamluk citadel at the summit of the tell
(a square fortification with four corner towers and the fourteenth-century ce
residence of the governor of the Balg3, cf. Figure 14.1), and the densely settled
village below.9 The site has been excavated on and off since 1968, first by the

49 It is one of the best preserved rural sites of Mamluk Syria and is ideal for the study of
Mamluk rural water systems. Because the grounds belong to the Jordanian Department
of Antiquities, and are fenced off and cannot be developed, the remains of both the cita-
del and medieval village are extant.
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Andrews University Seminary (Berrien Spring M1) until 1976 (The Heshbon
Expedition—Phase 1), Andrews University’s Anthropology Department from
1996—2010 (Phase 11), and the current collaboration of various universities as
the Hisban Cultural Heritage Project from 2013 (Phase 111).5° The water sys-
tems of summit of the tell and the vast reservoir on the south slope were a
focus of investigations by the Phase 1 project.>! Since 2010 excavations have
targeted the smaller-scale networks of the Mamluk-era village.52

The entire site sits atop what is best described as a vast bedrock-cut, under-
ground water tank: a system of caves and interconnecting tunnels that have
been modified for use as cisterns, canals, and a reservoir since the Iron Age.
The water serving these installations comes from three sources: winter rainfall
(carefully collected from rooftops and fields to cisterns), seasonal diversion of
waters from two nearby wadis that flank the tell (Wadi Majar and Wadi al-
Marbat), and one permanent (‘Ayn Hisban, lying three kilometers northwest
of the tell) and several seasonal (Fariyya, al-Fedheyli, Sumiyya, al-Fallah, al-
Mushaqqar, and Tin) springs in Wadi Majar. These systems provided water for
the Mamluk Citadel on the hill (and the Roman temple and basilica that occu-
pied that space before it), the individual households, and the vast grain fields
and orchards of the Hisban hinterland. The history of water development is a
key to understanding the settlement history and function(s) of the site.

While a detailed study of the Mamluk water systems is currently under-
way, a few preliminary observations can be made at this point. If the hold-
ing capacity of the cisterns and reservoirs is a fair indication, water use and
development at Hisban peaked in the Iron Age, Roman, Byzantine/Umayyad,
and Mamluk periods.>® Many of the cisterns and feeder channels built in the

50  The current excavations are under the direction of the author and are part of the larg-
er Hisban Cultural Heritage Project (under the senior direction of @ystein LaBianca of
Andrews University), which combines archeology with community development (led by
Elena Ronsa).

51 For previous water studies, see Herr, Area G.5 107-8; Merling, The ‘Pools of Heshbon’;
al-‘Amoush, Geoelectrical investigation of an ancient dam; and Abu Shmeis, Taqrir
kashf ‘ardi.

52 Preliminary reports can be found in Walker, Tall Hisban excavation—z2013; idem, Tall
Hisban excavation—z2014; Walker and LaBianca, Tall Hisban 716—7; and Walker and
LaBianca, Hisban Cultural Heritage Project 645-6. The following data draws on the un-
published field reports by Walker, Tall Hisban Excavation—z2010; idem, Planned villages
and rural resilience on the Mamluk frontier; and Borsch, Tall Hisban Excavation May—
June 2014.

53  The storage capacities of the cisterns and reservoirs excavated during Phase 1, and which
were built anew (not simply reused) compared as follows: 2,202.530 liters (Iron Age 1);
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Roman and Byzantine/Umayyad period either continued to be in use or were
renovated and put back into use in the thirteenth and fourteenth centuries.
This was particularly true for the household cisterns of the farmhouses on the
tell slopes and immediately below them. A large reservoir located a half ki-
lometer to the southeast of the tell, and originally a Byzantine construction,
was cleaned, re-plastered, and put again to use during the Mamluk era.>* At
least three cisterns (two on the summit and one on the west slope) were built
anew at this time.5% The farmhouses below the tell, which seem to have housed
nuclear families, had their own cisterns located outside the doorway and in
the courtyard. Clusters of houses on the southwest slope shared a cistern, pos-
sibly reflecting an extended family arrangement. All of these cisterns, as well
as the houses they served, were constructed at a much earlier date (Roman
or Byzantine/Umayyad) and were renovated for use in the early Mamluk era.
Their holding capacities, however, have yet to be determined. Finally, textual
sources allude to the growing importance of the village and the Madaba Plains
for its wheat fields and orchards in the fourteenth century. Phytolith analy-
sis from recent excavations suggests a spike in irrigation of wheat (which was
normally dry-farmed in Bilad al-Sham) in the same period, suggesting that an
effort was made locally to increase yields through irrigation, or to use irriga-
tion as a risk-buffering strategy in years of low rainfall, but whether under state
or local initiative is unclear.56 There is some evidence that the water facilities
of the Citadel and the village were interconnected, raising important ques-
tions about the relationship between the garrison serving there and the local
community.

One of the greatest anomalies of this water system is the vast covered cis-
tern, created from a modified cave, just beyond the southwest base of the tell.
Dubbed the “Abu Nur Cave” by the excavation team, mapping and dating the
extensive complex of rooms, tunnels, cisterns, and connecting chambers have
been daunting tasks. As is the case with many subterranean water systems and
caves, collapsing ceilings, heavy erosional overburden, and extremely narrow

15,000 liters (Iron Age 11/Persian); 598,000 (Roman); 3,341,000 (Byzantine); and 18,540
(Ayyubid/Mamluk) (Merling, Pools of Heshbon 212—3).

54  Herr, Area G.5; Merlin, Pools of Heshbon 219—20.

55  Merling, Pools of Heshbon 220-1. They are of bell-shaped (Cistern A.2:11), pear-shaped
(C.4:7), and vaulted (A.3:8) forms and represent a real variation in construction tech-
niques. Their holding capacities have been estimated at 6,300, 2,600, and 9,640 liters,
respectively.

56  Walker, Jordan in the Late Middle Ages; Laparidou, Changing land use strategies in Islamic
Syria.
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FIGURE 14.2  Interior of Covered Cistern, Front Room Facing Southeast—3-D Model.
CREDIT: THOMAS MEWES AND HENNING NITSCHKE, BEUTH TECHNISCHE
HOCHSCHULE, BERLIN.

passageways have made it difficult over the years to determine the full extent
of the complex and its function(s). Nonetheless, through strategically placed
excavation probes and an intrepid subterranean survey in 2010, preliminary
soil sampling for geomorphological study in 2013, and laser and 3-D mapping
by engineers in 2014, the cistern complex has begun to shed light on the very
complex technologies of water harvesting at the site and its transformation
during the Mamluk period.

The covered cistern is constructed with a stone vault, and at its western end
is supported by four arches (Figure 14.2), each of which lead to other cham-
bers and from there via tunnels to smaller cisterns of possible bell-shaped
form (Figure 14.3); monumental cisterns of this covered form are known from
the Roman and Byzantine periods in the Hawran, for example, where they are
part of larger monuments (temples, churches, or baths).5” The larger com-
plex is entered by a series of steps and a built doorway (Figure 14.4), above
which is a second chamber, which is barrel-vaulted and once stood above
ground (Figure 14.5). In construction style the upstairs vaulted chamber ap-
pears to be Crusader (or Ayyubid/Mamluk) in date and echoes the description
of the garden cistern in Wadi Karak in the wagfiyya discussed earlier in this
essay. One of the side chambers leads directly to the monumental reservoir
of the tell’s south slope, which was built in the Iron I period, enlarged in the
Iron 11 (11th/10th centuries), and is thought to have gone out of use sometime

57  Braemer et al., Long-term management 43.
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FIGURE 14.3  Floor Plan of Covered Cistern, project files, Phase 1, Andrews University.
DRAWING BY THE STAFF OF THE PROJECT.
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FIGURE 14.4  Entrance to the Covered Cistern, project files, Phase I1, 2010.
PICTURE BY THE AUTHOR.

FIGURE 14.5  Covered Cistern, Vaulted Chamber of Second Floor—3-D model.
CREDIT: THOMAS MEWES AND HENNING NITSCHKE, BEUTH TECHNISCHE
HOCHSCHULE, BERLIN.
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in the Hellenistic period, when it was filled in.>® The covered cistern complex
appears to be connected through the reservoir (and possibly another tunnel)
to the expansive network of tunnels that feed the cisterns under at least two
of the fortifications’ corner towers on the tell and several of the cisterns in the
center of the citadel. During the Mamluk period, the cistern of the two corner
towers were still used for water collection, as was the southern end of the cov-
ered cistern. Many other parts of this latter complex went out of use and were
used as refuse pits.

It remains unclear exactly how the covered cistern was filled with water.
If the reservoir was, in fact, filled in with debris in the Hellenistic period, the
water could not have come from that source; alternatively, some part of the
reservoir may have continued to function, and this filled the cistern. The cis-
tern may have been filled by hand, with water carried in goat skin bags or jars
from the wadis below or from their feeder springs, though the complex is too
large to have made this an effective solution. This was certainly the practice
in the village until recent times, and it is documented by Mamluk historians,
as well.5% A brief visit and preliminary sampling by a soil genesis specialist
in 2010 indicated that water flowed through the cistern with some speed and
quantity during at least one period of its use, suggesting that perhaps the com-
plex functioned as a kind of ganat (underground aqueduct).6¢ Although such
systems are known from northern and southern Jordan, their peak of construc-
tion and use was the Byzantine and Umayyad periods.®! There was clearly
more water available in the past than now, and we have much more to learn
about this complex and the diverse hydrological organization supporting it.

The Hisban Citadel was abandoned by Mamluk officialdom in the mid-14th
century, when the entire garrison (as well as the gadi and marketplace) were
moved to Amman. The water system in the citadel and on the upper slopes
went out of use first. The village thereafter slowly declined in size until it was
gradually abandoned by its residents sometime in the early Ottoman period,
and with it the cisterns at the base of the tell. While the village was occupied

58  Ray, Tell Hesban and vicinity in the Iron Age 93, 137.

59  The Citadel of Safad was supplied with water in this manner: it was carried up from the
wadi below by pack animals. See Ibn Fadl Allah al-Umari, Masalik al-absar iii, 372. I am
grateful to Prof. Yehoshua Frenkel for this reference.

60 I thank Dr. Bernhard Lucke of Erlangen University for this suggestion. The project plans
for a more comprehensive geomorphological study of the complex in a future season.

61  Lightfoot, Qanats in the Levant 432—51; idem, The origin and diffusion of ganats in Arabia
215—26; idem, Jordanian Qanat Romani; idem, Syrian Qanat Romani; Abudanh and
Twaissi, Innovation or technology immigration? 67—87.
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sporadically and perhaps seasonally after the 16th century, it was not perma-
nently resettled until the 19th.62 Many other villages of the Transjordanian
highland plateaus suffered the same fate at the end of the Mamluk period.
Water scarcity, exacerbated by political conflicts and, ironically, encouraged
by economic opportunities, may have been the cause of the population shifts
of the 15th and 16th centuries.53 With the greater privatization of farmland in
this period, and years of droughts destroying rain-fed grains, local peasants had
the opportunity to leave the plateaus for other locales, in lands made newly
available for purchase and development. These had better hydrological condi-
tions, more appropriate to market-oriented, irrigated agriculture. The kinds of
water systems developed previously at Hisban may not have been suited for
the economic and environmental challenges of the time.

Conclusion

To conclude I would like to make a full circle, returning to a point made in
the introduction of this essay. Traditional water culture consists, in part, of a
communal understanding of the best ways to manage water and preserve it
for all. The message of sustainable water harvesting and use is woven through-
out the Mamluk-era books of husbandry, and preliminary archeological in-
vestigations suggest ways in which peasant knowhow developed diversified
water systems capable of weathering the inconsistencies of Syrian rainfall. In
the 1980s an NGO initiative was launched in the modern village of Hisban to
revive the ancient cisterns for modern household and agricultural use.* The
spirit of the project now permeates other archeological development projects

62  For a bibliography of recent publications on the site, see the University of Bonn’s proj-
ect website at: http://www.mamluk.uni-bonn.de/islamic-archaeology/field-projects/
tall-hisban.

63 For a full discussion of this argument, see Walker, Jordan in the Late Middle Ages 211-32.

64  LaBianca, On-site water retention strategies 771-6. Project Rainkeep is a community de-
velopment initiative inspired by archeological research on past water management prac-
tices in Jordan that seeks to heighten awareness among present-day local villagers and the
public of the importance of household and agricultural cisterns as a means to assure year-
round supplies of fresh water for families and farms in Jordan. A grant from the Canadian
Embassy in Amman helped launch the initiative as a community development project in
1986 when 30 cisterns were restored.


http://www.mamluk.uni-bonn.de/islamic-archaeology/field-projects/tall-hisban
http://www.mamluk.uni-bonn.de/islamic-archaeology/field-projects/tall-hisban
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in Jordan which have medieval Islamic water technology and culture as their
research focus.5®

Future studies of Mamluk-era water systems might benefit from such an
anthropological approach, by centering on the household dimension of “water
culture.” One could make use of ethnographic reports and travelers’ accounts
of the nineteenth century, for example, that describe the water practices of the
past.56 Communal cisterns as women’s meeting places, the division of space
in the home to accommodate water storage and use, the use of special surface
decoration on water jars to denote family or tribal affiliations, how labor is
organized to retrieve and store water are all localized expressions of water-
centered behavior.6? Identifying such practices archeologically is one of our
goals for future excavations at Tall Hisban.

65  Note the current initiatives at Dhiban (www.dhiban.org) and Umm el Jimal (http://www
.ummeljimal.org/).

66  For the use of such texts in reconstructing the historical food systems at Hisban, see
LaBianca, Sedentarization and nomadization. For an excellent example of the kinds of
early twentieth-century accounts that could aid such an approach, see Dalman, Arbeit
und Sitte.

67  Forasurvey of best practices in the archeological study of the household, see Routledge’s
thoughtful survey, Household archaeology in the Levant 207-19.


http://www.dhiban.org
http://www.ummeljimal.org/
http://www.ummeljimal.org/

CHAPTER 15

What was there in a Mamluk Amir’s Library?
Evidence from a Fifteenth-Century Manuscript

Elise Franssen

The image of the Mamluks as coarse barely islamicized brutes who were only
interested in archery and horses has been invalidated for several years now.
We know that some, in all layers of society, were learned and had an interest
in various scholarly disciplines ranging from the noble religious sciences, to
court poetry, and the more popular adab works.! Some were even book col-
lectors.2 This contribution to the fascinating question of the education and
cultural level of the Mamluks, which is one of Prof. Levanoni’s concerns, dis-
cusses a manuscript intended for a Mamluk amir. It aims at being holistic and
thus will not only deal with the text, but also with its container: the manuscript
is described here as an archeological object that will be subjected to a thor-
ough codicological analysis, and as a text whose content, language and his-
tory will be analyzed. Precise descriptions of dated and localized manuscripts
are required to make advances in codicology, and for our practical knowledge
of books.

The library of the University of Liége, Belgium, possesses nearly 500 manu-
scripts in Arabic.® One of these is the small Mamluk codex that constitutes the
subject of this article.* The manuscript is a majmi‘ containing two texts,> and
consequently two title pages, on ff. 1 and 157. F. 1 is very damaged (Figure 15.1).
One reads there, on 5 lines, the first two in red ink, the next ones in black ink:

1 Flemming, Literary activities 249—60; Haarmann, Arabic in speech 81-114; Berkey, The trans-
mission of knowledge; idem, Mamluks and the world of higher Islamic education 93-116;
idem, The Mamluks as Muslims 163-73.

Flemming, Literary activities 260; Haarmann, Arabic in speech 93—4.

3 An insight into the collection can be found in Bauden, Les Manuscrits arabes 150-8, and in
Franssen, A magribi copy 61—4. F. Bauden and I are working on a detailed catalogue of the
collection. A handlist was recently published by Bauden, Catalogue.

4 Université de Liege, ALPHA (Bibliotheque d’Architecture, Lettres, Philosophie, Histoire,
Arts), Fonds Dargent [ms 5029].

5 Additions by readers and/or owners are found after these two texts, see below, “Glimpses
into the manuscript’s history.” Using the spare space of the guard leaves to record more or
less anything—poetry, the birth of a child, an earthquake, talismanic or magical formulae,
etc.—is a very common practice. See Déroche et al., Islamic codicology 331, 335, 350-1; Gacek,
Arabic manuscripts: A vademecum 20, 127.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 I DOI 10.1163/9789004345058_016
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FIGURE 15.1
Folio .

Kitab majmu‘ | fihi manafi asma’ Allah al-husna | wa-manafi© al-ism al-
azam wa-kalam | al-sahaba radiya Allah ‘anhum fi | l-ikhtilaf fihi wa-
mandfi‘ al-Qurian

[Book of miscellanies in which are the benefits of the beautiful names of God,
the benefits of the supreme name in its variety and statements of the com-
panions—may God be pleased with them—and the benefits of the Qur’an].

After these words, an inscription by the same hand, in red ink was added, going
up almost vertically and saying:

wa-fihi al-arba‘in [sic] isman wa-manafiuha lil ...

[and in which are the forty names and their benefits for ...—lacuna]
Under this inscription is a note of patronage, in red ink, reading:

bi-rasm al-janab al-‘ali al-mawlawi al-amiri al-kabirt | al-ghazt al-dhukhrt

Taghribarmish? shadd al-silah khand al-sharifa al-malaki al-ashraft
a‘azzahu Allah

6 About notes of patronage, see Gacek, Arabic manuscripts: A vademecum 197. On commis-
sioned and non-commissioned manuscripts, see ibid., 78, 173; Déroche et al., Islamic codicol-
0gy 191-4.

7 Vocalized like this in the manuscript, see below.
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[Intended for his excellency, the elevated, the lordly, the great master,
the warrior champion, the treasure [of the community] Taghribarmish,
superintendent of the noble royal armory of al-Ashraf—may Allah
fortify him]

The dedication is repeated under the colophon (f. 156b, Figure 15.2) in red ink,
on one line going up:

bi-rasm al-janab al-‘ali al-sayft Taghribarmish shadd al-silah khana

[Intended for his excellency, the elevated, Sayf al-Din® Taghribarmish, su-
perintendent of the armory],

and under this, in red ink, as well, a hamdala (hamdu li-llah ta‘ala). These dedi-
cation notes were added during a second phase, as suggested by the lack of
space to write the full dedication horizontally. The colophon of the first text,
two lines in black ink, reads:

hadha ma wujida fi l-nuskha al-manqul minha hadhihi al-nuskha | wa-I-
hamdu li-llah wahdahu

[This is what is found in the copy from which this copy was made—
praised be God—Praise be to God].

The title page of the second text (f. 157) simply reads, in red ink on two lines:
Kitab fihi al-arba‘in [sic] isman wa-sharhuha®
[Book in which are the forty names and their commentary];

its colophon (f. 188b) is not informative and does not present any dedication
note:

8 ‘“al-Sayfi” stands for Sayf al-Din, the most frequent lagab for Mamluk amirs by the beginning
of the ninth/fifteenth century and until the end of the Mamluk period; see Ayalon, Names 192
and fn. 1.

9 Under the title, another hand added Kitab fihi in black ink, without any dots and in a very
compact way (superscripted letters and word). This is a kind of calligraphic exercise.
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wa-hadha ma tayassara min khawass al-arba‘in ism wa-na‘udhu bi-Allah
min al-ziyada wa-l-nugsan wa-min al-khata’ wa-l-zalal. Ghafara Allah
li-musannifihi wa-qariihi wa-l-‘amil bihi wa-katibihi wa-man da‘a lahum
bi-l-rahma wa-l-maghfira wa-li-jami* al-muslimin wa-salla Allah ‘ala
sayyidina Muhammad wa-[a]lihi wa-sahbihi wa-sallama

[This is what was made available of the particularities of the forty names,
may God protect us from the additions and the losses, from the mistakes
and the errors. May God forgive its composer, its reader, its maker, its
scribe and whoever prays for them, by clemency and forgiveness, and all
the Muslims. May God pray for our master Muhammad, his kin and com-
panions, and preserve [them]].

Codicological Features

The manuscript (172 mm high, 135 mm wide, 192 ff.) is protected by a simple

dark brown leather binding, without a flap.l® The two covers, on the upper

and lower board, are identical and decorated with a blindstamped polylobed

10

Nevertheless there could have been a flap and envelope earlier in the history of the manu-
script: one of the board covers is cut along its entire height, as though a yapp cover and
flap had been cut out. The fact that the upper board has this particularity, though the
flap and yapp cover are normally attached to the lower board, is not a decisive argument
against this hypothesis since oriental bookbindings were often re-mounted upside down
by poorly informed restorers. On the fragility of Islamic bookbindings, see fn. 13 below.
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mandorla (62 mm high, 48 mm wide), filled with whirling tchi clouds, vegetal
and floral motifs.! The mandorla is centered in a rectangular frame formed
by a double fillet following the limits of the covers. Several restorations are
observable, mainly on the spine, which is flat. The headband and tailband are
no longer visible. Many wormholes make the reused sheets of paper pasted to
each other to form the boards visible. There are three guard leaves, one before
the text and two after it. The first and last ones (A and D) are made of modern
green paper, and the penultimate and antepenultimate guard leaves (foliated
191 and 192, but which should be referred to as B and C) are made of European
watermarked paper.!? The binding was made at a later date than the copy of
the manuscript, during the Ottoman period.!

An inscription in black ink is legible on the tail and reads Kitab Sharh al-Ism
al-Azam (Figure 15.3). The Arabic manuscripts were stored horizontally, one
upon the other, the tail being often the only edge visible when the manuscripts
were on the shelf. This is why an indication of the title and/or author and/or
volume number was often written there.4

The 192 ff. are made of whitish-beige paper (a warm color, tending more
toward yellow than grey), with a fairly homogenous pulp (only a few fibers per
page are visible).!® The chain-lines are horizontal and as far as I can tell on such

11 This decoration is similar to the NA6 type in Frangois Déroche’s typology of central al-
mond-shaped panels. See Déroche, Catalogue 18; and Déroche et al., Islamic codicology
302.

12 Part of the watermark is visible in the fold of f. 192. It is the lower part of a shield, with a
star and a moon crescent beneath, on its vertical axis of symmetry, which corresponds to
a chain-line of the paper. Chain-lines are horizontal and distributed very regularly every
30 mm; 20 laid lines occupy 24 mm. Note that f. 191 is not the second part of the original
sheet of f. 192, although it is made of the same paper.

13 As was commonly the case: Islamic bindings are fragile and need to be replaced or fixed
relatively often. The decoration here is clearly Ottoman. Furthermore, the watermarked
paper of the penultimate guard leaf was not in use before the seventeenth century.
For more information, see Guesdon, Reliures 142 or Berthier, Reliures ottomanes 153.
Regarding the watermark, see Nikolaev, Watermarks.

14 Evidence of this arrangement can be found in illustrated manuscripts, such as a thirteenth-
century manuscript of al-Hariri’s Magamat preserved in the Bibliothéque nationale de
France [ar. 5847], f. 5b (see [http://mandragore.bnf.fr/jsp/rechercheExperte jsp] and the
image on [http://visualiseur.bnf.fr/CadresFenetre?0=COMP-1&I=8&M=imageseule] last
consultation: 27 October 2014). See also Rosenthal, Technique and approach 11; Déroche et
al,, Islamic codicology 316, fn. 9; Gacek, Arabic manuscripts: A vademecum 37-8 (illustra-
tion 38); Déroche and Sagaria Rossi, I Manoscritti 198, fn. 20.

15  To date, there is still no best practice for describing the color and pulp of papers. A very
good study of medieval Arabic papers, especially the quality and nature of their pulp, can
be found in Kropf and Baker, A conservative tradition 1—48.


http://mandragore.bnf.fr/jsp/rechercheExperte.jsp
http://visualiseur.bnf.fr/CadresFenetre?O=COMP-1&I=8&M=imageseule
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FIGURE 15.3  Inscription on the Manuscript’s Tail which reads Kitab Sharh al-Ism al-Azam.

a small surface as a folio, they seem to be clustered in threes. Within a group,
the three chain-lines are distributed every 8—10 mm. The groups are spaced out
every 40 mm, so that two groups and the first chain-line of the third one are
generally visible on a folio. The laid lines are vertical, thin, close to each other
and hardly distinguishable—TI could scarcely count them: 20 of them seem to
occupy more or less 20 mm.

This type of paper, with chain-lines in groups of threes, was very common
from the fifth/eleventh century in a vast geographical area (Bilad al-Sham,
Egypt, Asia Minor, Iran, Mecca) and was still in use, practically without any
competition, up to the ninth/fifteenth century; therefore, it is not helpful for
dating or localizing the production of the manuscript, unfortunately.'® Another
very common feature of the paper manufactured in the Mamluk period and

16 Humbert, Le Manuscrit arabe 64; Humbert, Les Papiers non filigranés 21-2, 33-8 (tableau
1v), especially 37, ms Arabe 3423 (8—11 mm between chain-lines within a group, 38 to 46
mm between 2 groups, 20 laid lines on 20 mm); nevertheless the original format of the
paper does not fit the example, as we will see.
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territory is the delamination of some sheets. This is the case, among others,
for f. 140.17

The format of the original sheet of paper can be estimated: folios measure
172 mm high and 135 mm wide, bifolios are twice as wide: 172 x 270 mm. Since
the chain-lines are horizontal, bifolios are actually half of an original sheet!®
and thus measure 344 x 270 mm. The folios were trimmed in the course of
the binding operations, so we need to add 10 to 20 mm to each side,!° yielding
354/364 x 280/290 mm. These measurements correspond to the small format
of paper described by Irigoin: 320/370 x 235/280 mm.2°

The folios are bundled in twenty quires, mainly quinions, with the excep-
tion of two quaternions and one ternion.2! For the first text (ff. 1-156), there are
seventeen quinions, the first and last ones are missing one folio, and one qua-
ternion. The second text (ff. 157-190) is made up of four quires: two quinions,
one quaternion and one ternion, and followed by three singletons: the guard-
leaves (ff. 191192 = B-C + D). The lack of a folio in the last quinion of the first
text (ff. 146—156) can be easily explained: having finished the copy of the text
before the end of the quire, the copyist cut the last folio of the quire to reuse it
elsewhere; this was a very common practice due to the relatively high price of
paper. Irregular quires in the beginning of a text are typical as well: quires of a
different type (such as the last ternion of the second text, ff. 185-90) or irregu-
lar quires are commonly found in the first and last position of a manuscript.?2
The presence of two quaternions among the majority of quinions is not

17 On paper delamination, see Irigoin, Les Papiers non filigranés 293; Beit-Arié, Quantitative
typology 41-53; Loveday, Islamic paper 46, Figures 7, 50; Kropf and Baker, A conservative
tradition 34, fn. 68.

18 Chain-lines are parallel to the small side of the original sheet, see for example Muzerelle,
Vocabulaire codicologique, accessible online: http://vocabulaire.irht.cnrs.fr/pages/vocabz.
htm or http://codicologia.irht.cnrs.fr, 13312, 133.13, and Figure 24 (last consultation
October 18th, 2014); Irigoin, Les Papiers non filigranés 283—94, 299, Figure 37; Déroche et
al,, Islamic codicology 54—6 (Figure 13); Gacek, Arabic manuscripts: A vademecum 187, 189,
191 (Figure 137).

19  The exact quantity of paper trimmed off in the course of binding operations is still sub-
ject to question. Irigoin estimates a minimum of 10 mm (Irigoin, Les Papiers non filigranés
302), but some remains of trimming have been preserved and measure around 20 mm
wide.

20  Irigoin, Les Papiers non filigranés 303—4.

21 Hereis the complete sequence of quires: 1 (A) + [v-1(9) + 2V (29) + IV (37) + 11V (147) + V-1
(156)] + [V (166) + 1V (174) + V (184) + 111 (190)] +1 (191 = B) +1 (192 = C) + 1 (D).

22 Déroche et al., Islamic codicology 84.


http://vocabulaire.irht.cnrs.fr/pages/vocab2.htm
http://vocabulaire.irht.cnrs.fr/pages/vocab2.htm
http://codicologia.irht.cnrs.fr
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unusual either.23 The two texts were copied by the same scribe, on the same
paper, with the same inks and in accordance with the same mise en page. In
any case, they were already in order when a liquid was spilt on the pages (see
the stains from f. 137 to the end of the volume).

Different systems are used to indicate the order of the folios. I will not
dwell on the foliation, which was done in the 1990s at the University of Liege
library; but other marks are worth mentioning. For instance, in the upper cor-
ner of ff. 30, 48, 58, 68, 98, 108, 118, 128, 138 and 148, all of which form the first
folio of a quire, a short inscription has been partly cut off (Figure 15.4, f. 128).
Apparently the number of the quire was written in letters there—on ff. 30
(fourth quire) and 128 (fourteenth quire), the letters @,\ _ are clearly legible,

on f. 18 (thirteenth quire), there is a succession of undotted letters, most prob-
ably e &J—, and was cut off during (one of the) binding operations of the
manuscript.

This practice of numbering quires in full on their first recto was very com-
mon from the second half of the fifth/eleventh century.2* Another device to in-
dicate the change of quire can be found in the outer margins of ff. 2g9b and 30,
respectively the last and the first folios of two successive quires; this consists of
a mark resembling a mim (Figure 15.5, f. 29b) traced in the outer margin facing

23 Ibid., 88; Déroche and Sagaria Rossi, I Manoscritti 104.

24  Déroche et al,, Islamic codicology 91; Gacek, Arabic manuscripts: A vademecum 213-5;
Déroche and Sagaria Rossi, I Manoscritti 109-10. Even though the time span covered does
not comprise the epoch of copying of this manuscript, the following article is worth con-
sulting: Guesdon, La numérotation des cahiers 101-15 (esp. 105-6).
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the seventh line of the page.25 The same mark can be seen in the outer margin
of ff. 42 and 53b, facing the second line of the page; these folios are in the mid-
dle of a quire. Mid-quire notations are very frequent in Arabic manuscripts,
but are generally double, on each page of the central bifolium of a quire; i.e.,
respectively on the verso and recto of the first and second folios of the central
bifolium. Here, the contrary is true: f. 42 is the first of a central bifolium, but
the mark is traced on its recto, and f. 53, the second folio of a central bifolium,
bears the mark on its verso. The same mark is observable on ff. 35b—36, which
is not and has never been in the middle of a quire. Hence, it is probably an-
other type of mark, resembling a mid-quire mark without being one.
Catchwords are another device to keep the folios in the right order.26 The
scribe wrote them in the lower margin, not further than the inner limit of
the writing frame, and following a descending line. Catchwords are accurate,
generally consist of only one word, and are found on all the versos of the first
half of the quires and on the last verso of each quire alone.?” Another hand,
probably one of the readers of the manuscript—who was responsible for
some marginal glosses too, see below—traced catchwords on the versos of the

25 The letter mim is known to have been used as a mid-quire mark, see Déroche et al., Islamic
codicology 101; Gacek, Arabic manuscripts: A vademecum 159.

26  “The catchword is a word (or phrase) written at the bottom of a page that repeats the
first word(s) or phrase(s) of the following page,” Déroche et al., Islamic codicology 97. It is
an “[...] isolated word at the bottom of the b-page (verso),” Gacek, Arabic manuscripts: A
vademecum 51. See also Déroche and Sagaria Rossi, I Manoscritti 117-9.

27  System attested in Guesdon, Les Réclames 69—7o0.
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second half of the quires. These are written horizontally and lower in the bot-
tom margin.

The layout of the pages is constant throughout the whole manuscript:28 the
text is justified in an untraced rectangular frame 118 mm high by go mm wide
and has eight lines per page. A few words are superscripted at the end of a line
because of lack of space (as on f. 11b). The main part of the text was written in
black ink,?° but some words were enhanced by red details after the text was
copied: the scribe left a blank space to be filled in afterwards with the word(s)
in red ink. The fact that red ink was added after copying the main text in black
ink is obvious on many folios, see f. 56b, for instance, where too much space
was left for the word to be written in red, or f. 57b where indications in red are
rewritten over the black ink. To remember which words he had to write in red,
the scribe would write them as far in the margin of the page as possible and in
the smallest writing he could so that these indications would be trimmed away
when the book was bound. Parts of these indications remain, see ff. 117, 117b,
119b, 199b or 126b (two occurrences) (Figure 15.6). Textual dividers (ha>-shaped,
single or treble, see f. 19b, L. 6), chapter headings (fas!: see f. 56b, for instance;

28 Except for the later additions after the second text of course, on ff. 18991, see below,
“Glimpses into the manuscript’s history.”

29  Itisvery difficult to be more precise regarding the nature of the ink (carbon, mixed, met-
alo-gallic ink) without any further investigation. Its color, very black, resembles a carbon
or mixed ink. It does not attack the paper at all, so if it is a mixed ink, it is not very acidic.
About black inks, see primarily and among many others: Schopen, Tinten und Tuschen;
Rabin et al., Identification 26—30; Zerdoun-Bat Yehouda, Les encres noires; and the classi-
cal Levey, Medieval Arabic bookmaking.
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gawluhu ta‘ala, very frequent from f. 119b to the end of the first text, see f. 124;
sura titles, see for instance f. 136b: sirat Ibrahim) and charts or magic squares3©
(ff. 27b, 62, 79-80, 83, 85, 105b, 143b etc.) were traced in red as well.

The scribe’s handwriting is very regular. This writing can be described as a
composed script, in Déroche’s classification:3! the words follow a horizontal
axis and the movement of the hand from one letter to the next is not discern-
able. The writing module is rather large: the height of the lines is between 21.2
and 23.4 mm;32 as previously noted, there are only eight lines per page; as often
the case with large module script, the counters are open. Almost no serifs are
observed, or unconventional ligatures. The ascenders are larger than the de-
scenders and are slightly inclined towards the left. The nib used to trace the
script was bevelled—as was usual in the Mashrig—but the contrast between
upstrokes and downstrokes is not very pronounced. Many words are vocalized,
but not always by the scribe. Most of the letters bear their diacritics.

Unsurprisingly, the lamalif is always warraqiyya.3® The kaf is most of the
time mashkula (traced in two strokes, the upper one, diagonal, was written in
the later stroke), but can be mabsita too (one stroke, flattened). The final A@’,
when attached to the previous letter, is always mardifa (traced in two moves:
one oblique stroke to the left, and then a loop in the shape of a drop); median,
most of the time mulawwaza (two loops). The final mim is normally magbiila
makhtifa (its descender tends to be oblique towards left), but when there was
not enough space, it can be musbala (vertical descender) or even have a curved
tail towards the right. The same occurs with the final ya@” normally muhaqqaga
(usual shape), it is raji‘a at the end of the lines, in order to respect the writing
frame. The final nan is very open and bears its dot above its right upstroke
and not above the center of its bowl. Actually, this handwriting is very simi-
lar to the Mamluk naskh penned by al-Tayyibi in his holograph work about
the bookhands written on 12 Rajab 9o8/11 January 1503, which is only barely
more than fifty years after the copying of the manuscript we are interested in,

30 On magic squares see Sesiano, Wafk, EI* xi, 28-31; Ahrens, Studien iiber die ,magisch-
en Quadrate' 186—250; Ahrens, Die ,magischen Quadrate’ 157—77; Bergstrisser, Zu den
magischen Quadraten 227-35; Gacek, Arabic manuscripts: A vademecum 150-1; Gardiner,
Esotericism.

31 Déroche, Les Etudes de paléographie 376-8.

32 A good way to accurately measure line height is to divide the distance between the first
and last lines of writing by the number of lines plus one. See Déroche, Les Etudes de
paléographie 375.

33  This is the form of lamalif used by professional scribes, with its typical triangular base.
See Gacek, Arabic manuscripts: A vademecum 139—40.
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and was commissioned for Sultan Qanstuh al-Ghawri.34 Hence, the term naskh,
which should be used very cautiously because of its lack of precision since
almost any script written by a Mashriqi hand can be said to be naskh, is per-
fectly appropriate for qualifying this script.

The identity of the scribe is unknown: the colophon is not signed.
Nevertheless, one reasonable supposition is that this manuscript was copied—
or even compiled6—by one of the young military slaves of Taghribarmish, the
dedicatee, during his training. Flemming showed that this practice was wide-
spread, and had a double purpose: besides the pedagogical goal of the exercise,
its result would fill the master’s library.37 The fact that the dedication notes
were added afterwards is not a decisive argument refuting this hypothesis.

Some marginal glosses are found; they comprise corrections and additions
by the scribe, ending with the typical sahha or sahih sign3® (there are many
instances, see Figure 15.7, f. 164b, with a reference mark in the text, in red: dur-
ing the rubrication, the scribe noticed that this word was unclear and decided
to rewrite it clearly; he crossed it out with the nib and ink he was using at that
moment, but went back to black ink to rewrite the word in the margin) or by a
reader (f. 124b, ending with sahhfa), comments (see f. 9, two different hands, or
f. 11b), and different kinds of annotations (see f. 10: 4ikaya). In several places, a
“qif’ (“stop”) was added in the margin to call the reader’s attention to a certain
passage in the text (f. 98b). In sum, in addition to the scribe’s hand, two other
hands are observable: an “Eastern” hand, the same reader who added catch-
words, and a maghribi hand, and pen: not bevelled as in the Mashriq, but cut
into a point (f. ub).

34  al-Tayyibi, Jami mahasin kitabat al-kuttab 64—6 (illustrations of naskh hand; the text
penned is transcribed by the editor p. 25). For a very clear and precise description of this
writing, see Gacek, Arabic manuscripts: A vademecum 163 (who erroneously cites pages
63—7 of Tayyibi).

35  Aseloquently shown in Witkam, Seven specimens18.

36  This is doubtful since the verb nagala (in the form mangul), to copy (see Gacek, The
Arabic manuscript tradition: A glossary 144), was used in the colophon. For the reading of
the colophon, see above.

37  Flemming, Literary activities 249—60, esp. 260.

38  Gacek, The Arabic manuscript tradition: A glossary 82; Gacek, Taxonomy 217.
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Textually speaking, two main units can be observed. The first text, which is
also the longest (ff. 1-156b), is entitled Manafi‘ asma’ Allah al-husna wa-manafi‘
al-ism al-a‘zam wa-kalam al-sahaba radiya Allah ‘anhum fi l-ikhtilaf fihi wa-
manafi‘ al-Qurian (f.1). It consists of a collection of information about the dif-
ferent beautiful names of God, and particularly the supreme one (al-azam),
which is in some dispute:3° presenting the different opinions on the question
is precisely one point of the book. It is composed of texts, hadiths and Quranic
quotations. Several authors are cited, such as Hasan al-Basri,*? Ibn Ishag,#

39  For an overview of the Muslim scholars’ main opinions regarding the ism al-azam, see
Anawati, Le Nom supréme 7-58.
40  Abu Sa‘id ibn Abi al-Hasan Yasar al-Basri (d. 110/728), preacher and theologian, founder
of the qadarism movement. Ritter, Hasan al-Basri, EI*iii, 247-8; Brockelmann and Sezgin,
Geschichte der arabischen Litteratur (henceforth 6ar) i, 66; AL Supplement (henceforth

GAL S.)1i,102.

41 Muhammad ibn Ishaq ibn Yasar ibn Khiyar (d. 150/767), one of the three major Arabic
historical sources about the sira of Muhammad. See Jones, Ibn Ishak, Er* iii, 810-1; GAL i,

141; GAL S. i, 205—6.
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Abu Hanifa,*2 Abu Dawud,*3 al-Ghazali,** Abu Bakr ibn al-‘Arabi,*> al-Buni,*6
and Muhibb al-Din al-Tabari,*’ to mention only a few of the most important
ones. Interestingly, the titles of their works are sometimes mentioned, as for
instance, quoting al-Bani “... fi kitabihi Shams al-ma‘arif” (f. 74), without being
necessarily accurate: T have not found any mention of a “Kitab al-Muqni?’ by “al-
qadi Abu al-Tayyib” (f. 12a), better known as Muhammad ibn Salama,*® nor a
“Kitab Marathi (?) al-zalaf, by Abu Bakr ibn al-‘Arabi (f. 31).4° Prophets and im-
portant Islamic figures (Muhammad, Ayyib, Sulayman, Yahya, Ibrahim, ‘A’isha,
‘Ali, Miisa) are referred to as well. Alongside the hadiths of the Prophet, ‘Al and
‘Umar, for instance, are cited as well. No author or compiler is mentioned.

A leitmotif of this first text is that invoking God using the ism al-a‘zam,
under certain circumstances (you should be pure, fast or eat certain foods for
a certain time, write the correct letters, do so at a certain time of night, etc.), is
always efficient: you will obtain what you are praying for—this is actually part
of the definition of this supreme name of God—, or primordial secrets, secrets

42 Abu Hanifa al-Nu‘man ibn Thabit (d. 150/767), theologian, founder of the eponymous ju-
ridical school. Schacht, Abta Hanifa al-Nu‘man, Er? i, 123—4; GAL i, 176—7; GAL S. i, 284—7.

43 Sulayman ibn al-Ashath Abt Da’ud al-Sijistani (d. 275/889), a traditionalist, author of one
of the six main 4adith collections of the Sunnites. Robson, Abi Da'd al-Sidjistani, £ i, 114;
GAL i,168-9; GAL S. i, 266—7. We have evidence that his Sunan was read and studied in the
Mamluk period, see the biography of the Amir Taghri Birmish al-Nasiri al-Faqth, in Ibn Taghri
Birdi, al-Manhal al-safiiv, 68—74; al-Sakhawi, al-Daw’ al-lami‘iii, 33—4. This information is also
mentioned in Berkey, Mamluks and the world of higher Islamic education 110, 115.

44  Abu Hamid Muhammad ibn Muhammad al-Tasi al-Ghazali (d. 505/1111), preeminent
theologian, jurist, mystic and philosopher. Montgomery Watt, al-Ghazali, £12 ii, 1038—41;
GAL i, 535—46; GAL S. i, 744—56.

45  Abu Bakr Muhammad ibn ‘Abd Allah al-Ma‘afiri ibn al-Arabi (d. 543/1148), jurist in the
Almoravid al-Andalus. Not to be confused with the famous Safi master Muhyi al-Din ibn
al-Arabi (d. 638/1240). GAL i, 525; GAL S. i, 663; GAL S. ii, 732; Lagardere, Abti Bakr ibn al
‘Arabi 91-102.

46  Abu al-Abbas Ahmad ibn ‘Ali ibn Yasuf al-Qurashi al-Safi Muhyl al-Din al-Bani
(d. 622/1225), author of many works on magic, lettrism and the occult sciences. Dietrich,
al-Bani, Er* xii, 156, and above all Gardiner, Esotericism, esp. 70—77 for his biography and
passim; GAL i, 655-6.

47  Ahmadibn ‘Abd Allah ibn Muhammad ibn Abi Bakr Muhibb al-Din al-Tabari (d. 694/1295),
important shafiq jurist and traditionalist. Bauden, al-Tabari, EI* x, 16—7; GAL S. i, 217-8.

48  (Abu al-Tayyib) Muhammad ibn al-Fadl (or al-Mufaddal) ibn Salama ibn ‘Asim al-
Baghdadi (or al-Dubbi) (d. 308/920), was a shafiT jurisprudent, the son of al-Mufaddal ibn
Salama; see Kahhala, Mujam al-muwallifin iii, 588; Sellheim, al-Mufaddal ibn Salama, Er*
xii, 631—2; Ibn Khallikan, Ibn Khallikan’s biographical dictionary ii, 610—2.

49  This title does not appear in Lagardere, Abt Bakr b. al ‘Arabi; nor in GAL.
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of God will be revealed to you. The importance of the isolated letters beginning
some suras®? and their numerical value according to abjad®! is also mentioned,
with magic squares (for instance on f. 27b according to al-Buni; magic squares
may include letters or figures, see f. 85 for example of both),52 and combina-
tions of letters. The efficacy of a certain name, seen as the supreme one for the
person(s) cited, is highlighted with stories, and its value according to the abjad
system is recorded. Different prayers are mentioned, as well as procedures to
follow to make efficient talismans and to use them proficiently. A division into
chapters (fas!) is given, although their content is not always easily differenti-
ated: they all deal with these same questions.

The second text is entitled Kitab fihi al-arba‘in [sic] isman wa-sharhuha
(ff. 157b—188b). It deals with the same issues, but looks more thoroughly at
forty of the most important names of God, systematically arranged and num-
bered. As with the first text, no author or compiler is mentioned.

The level of language used throughout the manuscript is Middle Arabic,
which comes as no surprise.>® Some of the features attesting to this are: the
nunation instead of tanwin, the use of the unnecessary epenthetic alif (for in-
stance in the end of “Abi”), the inaccurate use or inexistence of dual forms
(very clear in the considerations about the story of Harut wa-Marut,5* ff. 1-12),
and the replacement of a fricative by a dental: use of ¢a’instead of th@’in many
frequent words, such as thumma, akthar, mithl, or even hadith; or dal instead
of dhal (like in dhikr). These are actually phonological phenomena related to
the pronunciation of the scribe, who mentally utters what he is about to write.>>

The content of these texts deserves a closer look by a specialist in this kind
of literature. What can be said at this stage is that this manuscript seems to be

50 Suras 2, 3, 7, 10-15, 19—20, 26—32, 36, 38, 40—6, 50 and 68.

51 On abjad, see Doutté, Magie et religion 172—95; Anawati, Le Nom supréme 34-5; Weil and
Colin, Abdjad; Déroche et al., Islamic codicology 96; Gacek, Arabic manuscripts: A vadem-
ecum 11-3, 245—6.

52  About magic squares, see fn. 29 above.

53  On Middle Arabic, see Blau, The emergence and linguistic background of Judaeo-Arabic;
Larcher, Moyen arabe 578-609; Lentin and Grand’Henry, Moyen arabe et variétés mixtes
de larabe, esp. xxv—Ixxxvii; Bettini and La Spisa (eds.), Au-dela de larabe standard.

54  Fallen angels who sinned while on Earth for a test. They could choose their punishment:
eternal hell or a punishment on Earth; they chose the latter. Cited in Q 2:102. See Vajda,
Harut wa-Marut, E1% iii, 236—7.

55  Dain, Les Manuscrits 41-6. Another very frequent orthographic feature is the addition of
points to the alif magsira. It was so common that it may not be indicative of the level of
language.
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part of what was recently described as the corpus bunianum:5 without pre-
tending to be by al-Buini the manuscript nonetheless deals with matters plac-
ing it fairly well within this frame of Bunian literature. There was a peak in the
production of works about magic and particularly the science of letters in the
ninth/fifteenth century; Haarmann linked this interest in magic, alchemy and
divination to the shamanistic background of the Mamluks,5” whereas Berkey
saw it as a “point of contact between Mamluks and locals,”>® and Shoshan as
a corollary of the growing importance of Sufism in this period.>® Gardiner
states: “Biinian works thought to deal specifically with the science of letters
were sought after by the kind of people who could expend great wealth on
books, which is to say people at the upper end of the social ladder,”®° exactly
the kind of people like Taghribarmish. This manuscript coincides with the de-
mand for practical works about lettrism;%! nevertheless, it is not as adorned
as some copies of “Bunian works produced for court settings”? in that there
is no chrysography or blue ink. This is a carefully copied, partially vocalized
manuscript, but it remains in the category of common manuscripts. This may
be because it is an anonymous miscellany, which is less prestigious than an au-
thorial text. As mentioned earlier, this codex could be one of these manuscripts
copied as an exercise by a young mamdliik for his amir, like the ones described
by Flemming that comprised many anonymous works and abridged versions
of authorial texts.63 In this case, in addition to showing a beautiful hand, the
exercise would have been to gather documentation about the names of God,
and their usefulness for magic purposes, an important concern at the time. If
Taghribarmish was really miserly, as suggested by the chronicles,%4 this was a
good way of widening, or even setting up his library at a reasonable cost since
he only had to pay for paper and ink.

56  This expression was coined by Witkam, Gazing at the sun 183 and is so accurate that it has
had great success. See, for example, two recently defended PhD dissertations: Coulon, La
Magie islamique; and Gardiner, Esotericism.

57  Haarmann, Arabic in speech 97.

58  Berkey, The Mamluks as Muslims 170.

59  Shoshan, Popular culture 18.

60  Gardiner, Esotericism 261; see also Chart 1, 347.

61 Ibid., 263-8.

62 Ibid., 261.

63  Flemming, Literary activities 260.

64  See fn. 89 Below.
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Bi-rasm ... Taghribarmish shadd al-silah khana—Who was the
Dedicatee?

The name and function of the dedicatee clearly point to a mamliik.6> The vo-
calization and spelling of the name of the dedicatee are a bit different from
what is found in the sources: the manuscript shows :;m % (see Figure 15.1

and 15.2)—so this is the form in use here—instead of the more common
Taghri Birmish or Taghri Barmash.%6 This name denotes a Rimi origin;®7 since
the Arabic alphabet is unable to accurately render some Turkish sounds, these
variations of spelling come as no surprise.8

Regarding his function, in the Subh al-a‘sha fi sina‘at al-insha’ (completed
in 814/1412), al-Qalqashandi (756—821/1355-1418) defines the silahkhana as the
“bayt al-silah” and notes that it is often called the zaradkhana.%® According to
Popper, after Ibn Taghri Bird1's al-Nujam al-zahira ft mulik Misr wa-l-Qahira,
the title shadd al-silahkhana means “superintendent of the armory.” This is a
regular office for a “man of the sword” (an amir or a simple trooper), linked to
the bureau of the nazgir khaza'in al-silah. Popper notes that this title occupies
the thirty-ninth rank after the sultan in the Mamluk society.”? This function
is under the authority of the amir silah, also called al-zaradkash al-kabir, who
runs the royal armory, and the shadd al-silahkhana is one of the ten zaradkashs
(or zardkdsh) in the service of the amir silah.” Nevertheless, Taghribarmish’s

65  Ayalon, Names 193; Yosef, The names of the Mamliks fn. 2 (pagination unknown).

66  Even if the vocal harmony of Turkish is not adhered to in this form and hence if this form
could be mistaken, my choice is to follow the vocalization of the manuscript, since I have
no evidence of the correct vowels. According to Sauvaget, it should be TaghrT Birmish,
see Sauvaget, Noms et surnoms 44, fn. 72. In all the sources consulted, his name is spelled
as two words, and with a long 7 ending the first. One reads Taghri Barmash in Ibn Taghri
Birdi, al-Nujam al-zahira xv, 430; al-Sakhawi, al-Dhay! al-tamm ii, 62; al-Malati, Nay! al-
amalv, 323. The mim is not vocalized in Ibn Fahd, al-Durr al-kamin i, 661; or in Ibn Taghri
Birdi, al-Dalil al-shaft i, 218, whereas the preceding and following entries are vocalized
with a fatha. This is informative only if the editors followed the vocalization found in the
most accurate manuscripts they used, of course.

67  Sauvaget, Noms et surnoms 44 fn. 72, who cites Wiet, Les biographies 756, 757, 759; Yosef,
The names of the Mamliks, part D (“Names of the Mamlaks in the transition period”) and
fn. 112 (pagination unknown).

68 On this issue and the problems it raises, see Sauvaget, Noms et surnoms 31-32; Ayalon,
Names 203—6.

69 al-Qalqashandi, Subh al-a‘sha iv, n—2.

70  Popper, Egypt and Syria 95, 98.

71 Ibid,, 91, 93—4; Ayalon, Studies 111 60 fn. 1; Har-El, Silahdar, E17 ix, 609-10.
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chain of laqabs as it appears in the manuscript? reflects a very high rank: only
very important persons are called al-mawlawi,”® or al-janab.” According to
al-Qalqashandi, al-janab is the second degree lagab for arbab al-suyuf, “men of
the sword” (after al-magarr), and al-ali, the third category in this second de-
gree (after al-sharif and al-karim).”® Therefore we can assume Taghribarmish
was actually the amir silah when the manuscript was copied.

Taghribarmish (ibn ‘Abd Allah)76 al-Yashbaki’” Yashbak min Uzdumur”® was
a mamlitk of the Amir Yashbak min Uzdumur, and was placed under the au-
thority of Sultan al-Ashraf Barsbay after the death of his master. This explains
the nisba “al-Ashrafi” mentioned in the dedication note on f. 1. Ibn Fahd (812—
85/1409-80),” Ibn Taghri Birdi (812—74/1411—70),80 al-Sakhawi (831—-902/1427

72 This chain of lagabs coincides with what is found in Mamluk diplomatics; see Dekkiche,
Le Caire. Her conclusions are exposed more briefly in eadem, Correspondence 13160,
esp. 149-52.

73 al-Basha, al-Algab al-islamiyya 516—22, esp. 518.

74  Gully, The culture of letter-writing 169, 182—3; al-Basha, Algab al-islamiyya 241—7. The
lagab “al-janab” was used to address third class sovereigns in the Circassian period. See
Dekkiche, Le Caire 363, 365 and idem, Correspondence 150. According to al-Basha, the ex-
pression al-janab al-‘ali al-sayfi was even used to refer to Sultan Barsbay, see al-Basha, al-
Algab al-islamiyya 246 fn. 6, where van Berchem, Matériaux fn. 202 is cited. Nevertheless,
this is a mistake: the inscription in question (on the portal of the Amir Sadan Mir Zadeh'’s
mosque in Cairo) does not comprise any lagab or name. See the reproduction of its text
in Kalus and Soudan, Thésaurus d’épigraphie islamique number 1272, online http://www
.epigraphie-islamique.org/epi/consultation.php. All the persons referred to as aljanab
al-‘ali in this database are important officials of the Mamluk state, see for instance num-
ber 1402, the text commemorating the restoration of a hospital in Aleppo by the shadd
al-awqaf, dated 819/1416.

75  al-Qalqashandi, Subh al-a‘sha vi, 136.

76  This filiation is only found in Ibn Taghri Birdi; see Ibn Taghri Birdi, al-Manhal al-safiiv, 65;
idem, Hawadith al-duhur i, 314. It is very likely fictitious, see Ayalon, Names 210.

77 Ibn Fahd gives “Ayshbaki,” see Ibn Fahd, al-Durr al-kamin i, 661.

78  The precision “min Uzdumur” in the title of the entry is only given by al-Sakhaw1. See his
al-Daw’ al-lam?’iii, 34. In Ibn Taghr1 BirdT's al-Manhal al-saft one finds “bn Uzdumur”; the
editor may have abusively corrected an original “min” into an expression of filiation; on
this practice, see Ayalon, Names 223-8, esp. 227.

79  IbnFahd, al-Durr al-kamin i, 661 (record number 572).

80  Ibn Taghri Birdi, al-Manhal al-safi iv, 65-8 (record number 768); idem, al-Dalil al-shafii,
218-9 (record number 766); idem, al-Nujum al-zahira xv, 430-1; idem, Hawadith al-duhur
i, 314.
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or 1428-97)8! and al-Malat1 (844—930/1440-1514)32 give biographical informa-
tion about him, although Ibn Taghri Birdi’'s Manhal is the most profuse. This
tall redheaded®® mamluk was zaradkash saghir “for a long period’8* under
al-Ashraf Barsbay (825-42/1422—38), who appointed him zaradkash kabir in
833/1429-30, and amir of ten. Under Jaqmaq (842—57/1438-53), Taghribarmish
was appointed amir of tablkhana, that is amir of forty,%5 and received a new
igta‘ on this occasion. He took part in numerous military campaigns and is
said to have been brave and courageous.8¢ He travelled to the Hijaz in Rajab
854/August-September 1450, fell ill and died in Mecca during the night of 24
Shawwal 854/30 November 1450.87 He was more than eighty years old (between
77 and 86 solar years old). He was rich—he commissioned a Friday mosque in
Bulaq along the Nile bank8-—and all the sources agree that he was miserly.39
The sources do not say anything about Taghribarmish'’s level of education.®
Since the works of Flemming, Haarmann, Berkey, and recently Mauder,®! we
know that the Mamluks—or at least some of them—could have a relatively
high level of education. This argument is also supported by the numerous
Turkish names mentioned in sama“ or ijjazat statements. These Turkish name
bearers could be slaves, like Asanbugha ibn ‘Abd Allah al-Turki, who attended
the reading of al-Fadl al-Munif fi [-Mawlid al-Sharif by al-Safadj, finished on 23

81 al-Sakhawi, al-Daw’ al-lamiiii, 34-5; idem, al-Dhayl al-tamm ii, 62; idem, Kitab al-tibr al-
masbiik iii, 59.

82 al-Malati, Nay! al-amal v, 323, fn. 2232; idem, al-Majma“ al-mufannan, ed. al-Kandari, i,
760-1, fn. 1071.

83  Ibn Taghri Birdi, al-Manhal al-saft iv, 67; idem, Hawadith al-duhir i, 314.

84  Idem, al-Manhal al-safi iv, 66 (where one reads he was “part of the jumla zaradkashiyya,’
instead of “zaradkash saghir”).

85  Ayalon, Studies I1 469.

86  al-Malati, al-Majma“ al-mufannan ii, 761.

87  The precise date is given by Ibn Fahd, al-Durr al-kamin i, 661; al-Malati, al-Majma“ al-
mufannan ii, 761, says end of Dha al-Hijja 854/January 1451.

88 This is the first information cited after the mention of his death in al-Sakhawi, al-Dhay!l
al-tamm ii, 62. Mentions of this mosque are also found in Ibn Fahd, al-Durr al-kamin i,
661; Ibn Tagh11 Birdi, al-Manhal al-safi iv, 66; idem, Hawadith al-duhar i, 315; al-Sakhawi,
al-Daw’ al-lami‘iii, 35; idem, Kitab al-Tibr al-masbiik iii, 59.

89  Only Ibn Taghri Birdi adds he would secretly give money to the poor. See Ibn Taghri Birdi,
al-Manhal al-saftiv, 67.

90  On the contrary, we have a great deal of information about his homonym Taghri Birmish
al-Nasiri al-Faqih’s education, see Ibn Taghri Birdi, al-Manhal al-saft iv, 68—74; al-Sakhawi,
al-Daw’ al-lami‘iii, 33—4. He is also mentioned in Berkey, Mamluks and the world of high-
er Islamic education 109-10.

91  Mauder, Gelehrte Krieger. For the other authors cited, see fn. 1 above.
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Safar 759/4 February 1358.92 Yet they could also be mamliiks, as in an audition
certificate for ‘Abd al-Mu’'min al-Dimyatr’s Kitab Fad! al-Khayl, in al-Maqriz1'’s
presence dated Sha‘ban 845/January 1442, where a Taghri Birmish is cited,
among others.93

Glimpses into the History of the Manuscript

After the two texts, on ff. 189—90 which were originally blank, readers of the
manuscript added invocations and formulas to win a woman’s love (f.189—
189b, ending with tamma wa-kamula) and recipes for different kinds of talis-
mans (f. 190-190b). These were written by a mashrigihand. On f. 191 a maghribi
hand recorded the mashrigi abjad code; in fact another code is used in
the Maghrib, so this key was needed to understand the text and to carry out the
practices promoted in the text in the Maghrib.%* On the verso of this folio, the
same reader, al-Hajj Muhammad Hammuda al-Hash&’ishi (or “the herb seller,”
if his nisba still refers to his occupation), explained he bought the book for
two riyals and a quarter from a certain Ibn al-Hajj ‘Abd Allah the booksell-
er on 9 Sha‘ban 1235%/22 May 1820.96 Under these four lines, someone drew

92 MsPUL Garrett 3570 Y, f. 31a. Asanbugha was actually al-Safadi’s slave (“fataya”). This text
was edited: al-Safadi, al-Fad! al-munif, ed. ‘Ayish (for the ijaza, see 19—20).

93  The same as the one already mentioned: Taghri Birmish al-Nasiri al-Faqih, see fn. go
above. About this sama‘, see Bauden, al-Magqrizi’s collection of opuscules 2, who cites
Sharaf al-Din ‘Abd al-Mumin ibn Khalaf al-Dimyati, Kitab fihi Fadl al-khayl wa-ma
yustahabb wa-ma yukra min alwaniha wa-shiyatiha wa-ma ghaa fi karahat akl luhimiha
wa-ibahatiha wa-mawarada fi sibagiha wa-sihamiha wa-sadaqatiha, Damascus, Maktabat
al-Asad, formerly in the Ahmadiyya Library in Aleppo.

These paratexts—texts found in manuscripts that are not part of the main text to
be transmitted—are essential to our grasp and information on many facets of the book
culture and intellectual life of the medieval Middle East. They are the subject of the
project Ex(-)Libris ex Oriente (ELEO), led by Prof. F. Bauden and myself at the University
of Liége. For more details, see http://web.philo.ulg.ac.be/islamo/portfolio-item/
ex-libris-ex-oriente/

94  The maghribt reader made good use of this, as attested by the small piece of paper in-
serted between ff. 187 and 188, where he drew magical squares. On abjad, see fn. 48 above.

95  Note that the word for year is @m, which is more often found than sanna in the Maghrib.
See Gacek, The Arabic manuscript tradition: A glossary (2001) 104.

96  Mimma an‘ama Allah bihi ‘ala al-‘abd al-faqir ila rabbihi al-mu‘tarif bi-dhanbihi al-hajj
Muhammad ibn Hammuda al-Hash@ishi bi-l-shir@’ al-sahth wa-l-thaman al-mundafi‘
wa-qadruhu riyalani wa-rub® ‘ala yad al-saghir Ibn al-Hajj Abd Allah al-kutubt yawm 9
Shaban ‘am 1235 (Among what Allah accorded to the servant, the poor towards his Lord,


http://web.philo.ulg.ac.be/islamo/portfolio-item/ex-libris-ex-oriente/
http://web.philo.ulg.ac.be/islamo/portfolio-item/ex-libris-ex-oriente/
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a flower inscribed in a circle and several concentric circles; it is very likely a test
of a pair of compasses.®”

As stated earlier, this manuscript was copied in Cairo for the Amir
Taghribarmish. It can be assumed that it remained there for a while; the hand
of one of the readers who left marginalia has a “taliqish” or “nasta‘liqish”
style:98 a non-horizontal ductus, with the words descending under the base-
line that was in vogue during the Ottoman period. Then the book travelled
to the Maghrib. A Maghribi may have bought it in Cairo on his way to or from
Mecca. He brought it back home to the Maghrib. A Tunisian—Hammiida is
a Tunisian name®—bought it, and we may assume the book remained in
Tunisia, before it was sold to Juliette Dargent. Dargent was a former librarian
of the University of Liége, who then became a civil servant for Unesco and, as
such, worked in various Arab countries. She amassed an important collection
of manuscripts in Arabic script while working there; she loved books and the
look of Arabic writing, but she could not read Arabic. Most of her manuscripts
were purchased in Tunisia.l?® She bequeathed all of them—four hundred thir-
ty-eight volumes—to the University of Liége library in the 1980s.19! This is how
Taghribarmish’s manuscript ended up in Belgium.

Conclusion

This manuscript is material evidence from a ninth/fifteenth century Mamluk
amir’s library. It is a book of miscellanies about the beautiful and supreme
names of God, a subject in vogue then. It was commissioned by the Amir
Taghribarmish, and probably copied by one of his young mamliks during
his training. The latter began working on the beautiful names of God and
added his list of the forty names afterwards—as shown by the later addition
of the indication “wa-fihi al-arba‘in [sic] isman wa-manaftuha lil- ..." on the

confessing his sins, the £gjj Muhammad ibn Hammuda al-Hash&’ishi/the herbseller, [is]
th[is] valid purchase, and the price paid, its amount is two riyals and a quarter, in the
hand of the poor Ibn al-Hajj ‘Abd Allah the bookseller, on g Sha‘ban 1235/22 May 1820).

97  Seefn. 5 above.

98  On nasta'liq and ta'liq, see Gacek, Arabic Manuscripts: A vademecum respectively 166—7,
263.

99  See the examples of Tunisian Hammuda in al-Zirikli, al-A%am ii, 282.

100 See the incomplete list of prices and manuscripts bought by her: Université de Liege,
Bibliothéque ALPHA [Architecture, Lettres, Philosophie, Histoire, Arts], Fonds Dargent,
[ms 5438], 14 ff., 272 cards.

101 Opsomer-Halleux, Trésors manuscrits 11; Bauden, Les Manuscrits arabes 152.
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first title page of the volume. Apparently the topic was interesting enough for
the manuscript to have been carefully preserved: it is still in an excellent state
of conservation six centuries after its production and despite travelling from
Cairo to Tunisia, and then from Tunis to Liége—and these are only the per-
egrinations we know of. Only its binding had to be replaced: the volume is
now protected by an Ottoman binding, with no trace of its genuine Mamluk
binding.192 We do not know whether it was made in Egypt or in Tunisia—the
watermarked paper of the guard leaves was used in both countries, and we
do not know how long the manuscript stayed in Tunisia before being sold to
Hammuda.

Codicologically speaking this Mamluk codex is not out of the ordinary:
typical paper, habitual distribution of the inks, black and red, regular mise en
page, and common type of handwriting. It is not an exceptionally beautiful
manuscript: there is no gold, but not a careless copy either since the handwrit-
ing is conscientious and the very limited number of lines per page, as well as
the wide and high margins indicate that the scribe had enough paper at his
disposal.

Many manuscripts kept in a Mamluk amir’s library must have been like this
one, both in terms of look and content; paradoxically this is what makes this
particular copy interesting. It gives us a glimpse into the “normal” books of an
amir at the end of the Mamluk period.

This manuscript appears in the aforementioned Ex(-)Libris ex Oriente
database!®® because of its dedication note. Other manuscripts dedicated to
Mamluk amirs are recorded in ELEO as well. This project thus provides a valu-
able opportunity to get a better picture of different amirs’ personal libraries,
but also those of other individuals such as scholars.

102 Ifit had one: even if this was the normal thing to do, not all the manuscripts were neces-
sarily bound. We may assume that manuscripts in a wealthy amir’s library were preserved
in beautiful bindings—but this has probably never been a too expensive one, since our
Taghribarmish was stingy.

103 See fn. g2 above.
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CHAPTER 16

Post-Crusader Acre in Light of a Mamluk
Inscription and a Fatwa Document from Damascus*

Reuven Amitai

The Taking of Acre and its Immediate Results

Acre (Arabic ‘Akka, Hebrew ‘Akko) played a major role in early Mamluk histo-
ry. It was first the center of Frankish politics in the Levant, and thus the focus of
a great deal of attention by the Mamluk leadership. Second, it was the most im-
portant port on the Syrian coast, and much of the trade passing through it was
destined for, or coming from, the territories of the Mamluk Sultanate. Finally,
Acre and its environs were targets of military activities, and suffered from fre-
quent Mamluk raids that culminated in the massive campaign launched by the
Sultan al-Malik al-Ashraf Khalil (r. 1290—-93), who set out from Cairo in March
1291. After “forty-four days of siege and fighting,” Acre was taken on May 18,
with much killing and destruction; survivors fled the city, mostly to Cyprus. In
the aftermath of this conquest, almost all of the remaining Frankish cities—
Beirut, Tyre, Sidon, ‘Athlith, etc.—on the coast were abandoned, and all this
territory thus fell to the Mamluks with hardly any fighting.? This was the virtual
end of the Frankish (or Crusader, as it is perhaps more popularly known) pres-
ence in the Levant, although there remained a vestigial existence on the island
of Arwad (Ruad) across from Tortosa for a few more years.

Author’s note: I am delighted to be a contributor to this jubilee volume in honor of Amalia
Levanoni, a dear friend and colleague from the north of Israel, who lives and works not far
from the focus of this study. This article was prepared with the support of the German-Israeli
Foundation for Scientific Research (GIF), grant no. 1172-190.4/2011, and also while I was a
fellow at the Annemarie Schimmel Kolleg (Ask) at the University of Bonn. I am grateful to
the directors and staff of the Ask for their assistance and encouragement. Earlier versions of
this study were presented at the annual conference “The Middle Ages, Now!” held at Bar-Ilan
University on April 3, 2014, and at the colloquium of the Medieval Circle of the University of
Trier, Germany, on January 20, 2015.

1 Prawer, Histoire du royaume latin de Jérusalem ii, 557.

2 For the taking of Acre and its aftermath, see ibid., 539-57; Runciman, A history of the Crusades
iii, 410—23 (for a particularly vivid account); Little, The fall of ‘Akka 159—82; Cobb, The race for
paradise 236—9.

© KONINKLIJKE BRILL NV, LEIDEN, 2017 DOI 10.1163/9789004345058_017
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The Arabic sources—contemporary and later—clearly state that the forti-
fications of these cities were destroyed after they were taken. For instance, the
chronicle of Abtu al-Fida’ Isma‘l, also known as al-Malik al-Mu’ayyad (1273—
1331, who became governor of Hama in 1310, and two years later, its autono-
mous ruler) indicates the following information after the description of the
conquest of Acre, in which he participated as a junior officer:

Then at [the sultan’s] command, the city of Acre was demolished and
razed to the ground ... When Acre was conquered, God Most High cast
alarm into the hearts in the coastlands of Syria. They forthwith evacuated
Sidon and Beirut ... The inhabitants of Tyre likewise fled, and the sultan
sent to receive its surrender in late Rajab [July 1291]. The inhabitants of
the city of Tyre likewise fled, and the sultan sent to receive its surrender.
Then ‘Athlith surrendered at the beginning of Shaban [30 July] ... [The
sultan] commanded and [these forts] were utterly destroyed.3

This evidence of an eyewitness is tersely confirmed by the Maghribi traveler
Ibn Battiita (d. 1368—9 or 1377), who visited Palestine in 1326. This author de-
votes a few words to Acre’s important status under the Franks. As to its state at
the time of his reputed visit, he merely notes that the city “is a ruin” (wa-hiya
kharab).*

A long-term perspective on this subject is provided by the early fifteenth
century Egyptian encyclopedist al-Qalqashandi (d. 1418):

In the aftermath of the conquest [of Acre in 1291], Sidon, Beirut and
‘Athlith surrendered that same year. With this conquest, all of the coast
was liberated. When these cities were taken, they were completely de-
stroyed, out of fear that the Franks would again gain control of them.
They have remained in Muslim hands until this day.®

3 Abu al-Fid@, al-Mukhtasar fi akhbar, ed. Dayyub, ii, 360-1; translation taken from Holt, The
memoirs of a Syrian prince 17.

4 Tbn Battata, Rihlat Ibn Battuta 57. Cf. idem, translated by Gibb, The Travels of Ibn Battita
vol. i, 83: “I then journeyed along the coast to the town of ‘Akka [Acre], which is lying in
ruins.”

5 al-Qalqashandi, Subh al-a‘sha, repr. edition 1964, iv, 178.



POST-CRUSADER ACRE 337
Mamluk Policy vis-a-vis the Palestinian Coast

Al-Ashraf Khalil's actions in 1291 were the final stage of a long-term Mamluk
strategy of deliberate destruction of coastal fortifications initiated by Sultan
Baybars (r.1260—77), with precedents already from the time of Saladin.6 The
clear expression of this policy can be seen in the proclamation issued by
Baybars in 1265, in the aftermath of the conquests of Arsaf (Apollonia) and
Qaysariyya (Caesarea) from the Franks. In this document, the Sultan divided
up the villages that had been in the territories of these two cities among many
of his officers, granting them as private property. In the long introductory sec-
tion, Baybars states inter alia:

One part [of the Muslim armies] uproots Frankish fortresses, and de-
stroys [their] castles, while [another] part rebuilds what the Mongols de-
stroyed in the east and increases the height of their ramparts.”

The late David Ayalon was the first to discuss this policy, which was designed
to preempt the possibility—seen as a very real one—that the Franks would
return in force to the Syrian coast—as stated by Qalqashandi above—and then
perhaps strike inland.® It was subsequently discussed from a different perspec-
tive by John H. Pryor, who put it the general context of Mediterranean shipping.®

6 This issue is examined in some detail by Anne-Marie Eddé in her new biography of the
founder of the Ayyubid state. See Eddé, Saladin 230, 251, 262—3.

7 Ibn al-Dawadari, Kanz al-durar viii, 109 (who notes that the famous Damascene scholar Ibn
Khallikan wrote this missive). Ibn al-Furat (d. 1406) also provides the full text, without men-
tioning its author; Ibn al-Furat, Ayyubids, Mamlukes and Crusaders i, 99 (Arabic text); ii, 79
(translation); al-Maqrizi, Kitab al-Sulik i, 531, surely took this directly from Ibn al-Furat, as
he does for all of his material for the annals of these years. The text was undoubtedly first
conveyed in the biography of Baybars by his trusted secretary Muhyi al-Din ibn ‘Abd al-Zahir
(d. 1292), al-Rawd al-zahir fi sirat al-Malik al-Zahir, but this section was missing in the manu-
script (see p. 234 of the edition). David Ayalon (as cited in the next note) was the first to bring
this passage to the attention of modern scholars, but did not provide a reference for this
quote.

8 Ayalon, The Mamliks and naval power 1-12 (reprinted in Ayalon, Studies on the Mamliks
of Egypt).

9 Pryor, Geography, technology and war 130—4. Within the framework of the current study, it is
worth noting that Pryor mentions that commerce was maintained in the Palestinian ports
even after the destruction wrought on the coast by the Mamluks.



338 AMITAI

In the early 2000s, Albrecht Fuess returned to this issue in an exhaustive study
that generally remains the last word on the subject.1®

All three of these scholars placed this destructive strategy in the wider con-
text of the Mamluks’ lack of a credible naval force (a situation inherited from
their Ayyubid predecessors) to resist, or even hinder, any Frankish raid or cam-
paign on the Mediterranean coast. Ayalon suggested that there were two main
reasons for this long-term unwillingness or inability to establish and maintain
a credible navy. The first was a lack of wood and other necessary raw materi-
als (iron, pitch, etc.) within the Mamluk realm, and the second was the basic
inability of a caste of mounted archers of Eurasian Steppe provenance to take
the naval option seriously, let alone agree to man the ships. Fuess raises some
convincing reservations about the former, while firmly agreeing with the lat-
ter. Pryor, on the other hand, questions the psychological-cultural explanation
(without necessarily rejecting it out of hand), and notes that other groups of
Turks at different times and places took to the water when circumstances war-
ranted it.

I, for one, am not yet ready to throw out this psychological approach, and
generally concur with both Ayalon’s and Fuess’ argument that the cultural
background of the Mamluks hindered their efforts to establish and keep up a
serious navy. But I do not think that this is a sufficient explanation for the strat-
egy that might be considered, at least in some ways, to be counter intuitive:
Why destroy fortifications that were taken with such efforts? There is, however
some clear reasoning here in this preemptive strategy, beyond the psychologi-
cal and cultural dimensions. The fortifications would have to be repaired, since
they were damaged in the conquest, and then maintained and manned; to do
all of this would require an investment of great resources. It is clear from the
reading of the historical register that from the outset, the Mamluk leadership
decided that the defense of the realm would be based on a large mobile field
army, composed mainly of mounted archers. Most of the resources of the state
were directed to meet this goal. To split up much of the army into garrisons
would strategically weaken the military capabilities of the Sultanate. Likewise,
to invest in naval forces, which was not the strongpoint of the Mamluks, was
probably also considered an unwise use of limited resources.!! Yet, the Sultan
and his advisors still thought that there was a good chance that the Franks
would try to return to Syria in force. There was no Mamluk naval force to stop
or hinder them, and the fortified cities with their harbors left standing, even in
a damaged or undermanned state, could be a beachhead for any future attacks.
Thus, it makes sense that Baybars and his successors initiated a systematic

10 Fuess, Verbranntes Ufer. Auswirkungen mamlukischer Seepolitik; idem, Rotting ships 45-71.
11 This continues the line of thought suggested in Amitai, Dealing with reality 127-44.
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program of destroying coastal cities, meaning that the fortifications and har-
bors were at least partially dismantled. The aim was clearly to deny the Franks
potential facilities for bringing troops, horses and supplies on shore. This was
the case in Arsaf and Caesarea in 1265, Jaffa and Antioch in 1268, Tripoli in
1289, and finally Acre and ‘Athlith in 1291. In this connection, I will make three
additional comments.

First, both Safad (Safed) and Hisn al-Akrad (Crac des Chevaliers), both large
inland fortresses conquered in 1266 and 1271 respectively, were not only not
destroyed, they were repaired and garrisoned with large forces. Safad became
a provincial capital and Hisn al-Akrad remained an important regional cen-
ter with a substantial garrison, as did Marqab (Margat) after it was taken by
Qalawin (r. 1279—90) in 1285. Selected inland fortresses or cities did not suffer
the same fate as their coastal counterparts.!? Coastal Frankish Tripoli was de-
stroyed, but a new Mamluk Tripoli was built several kilometers further inland.
There was a need for a regional center in that area, and the general location of
Tripoli could not be completely abandoned.!3

Second, as I have suggested in the past, part of the aggressiveness of the
Mamluks towards the Franks of the Levant, certainly more so than their
Ayyubid predecessors, is due to the Mamluk perception that the Franks, both
in the Levant and across the sea, were possibly in cahoots with the Mongols
of Iran. The Mamluk leadership certainly knew about the ongoing correspon-
dence, if not negotiations, with the Mongols. This is not the place to expand on
what I think is a particularly interesting issue, but it gave some urgency to the
Mamluks in their effort to take the Frankish coastal cities and then make them
militarily unusable.1*

Finally, the statements of the written sources—such as the three authors
that we just saw—to the effect that these fortifications were totally destroyed
is belied by the extant fortifications today. Take for example Arsif, surrounded
by Herzliyya today, just to the north of Tel Aviv. Supposedly, the city was com-
pletely razed down to the foundations,'® but any casual visitor today will soon
see that at least the citadel is still partially standing (and impressive). So, when
we learn from the sources that a coastal city was wholly destroyed, we can safe-
ly assume that this a literary exaggeration. In reality, some towers were pulled
down, gates were removed and their surroundings wrecked, at least in part,

12 On this in general, see Raphael, Muslim fortresses in the Levant.

13 Lug, Tripoli reinvented 53—71.

14  Amitai, Mamluk perceptions 50—65 (reprinted in Amitai, The Mongols in the Islamic
lands).

15  Ibn‘Abd al-Zahir, al-Rawd 243 [the basis for the parallel text in Ibn al-Furat, ed. Lyon i, 97
(Arabic text); ii, 78 (translation)].
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here and there gaps were made in the curtain walls, and the port was rendered
unusable to this or that degree. Time, and the need for building materials else-
where might have exacerbated this situation. All of this should not come as a
surprise: the willful destruction of large fortifications is no trivial matter, but
requires the attention and efforts of a large group of men, directed by profes-
sionals. There is also only so much time and so many resources that the sultan
and his officers could devote to this demolition effort, and the results are partly
seen in what we find today.

The Inscription of Sultan Barquq

As we have seen, Acre also suffered extensive destruction in the conquest and
its immediate aftermath. Yet, probably much of it, including some fortifica-
tions, were left standing, even in a dilapidated state. It seems likely that some
people resided there, even if no Franks were left. Perhaps locals moved in, or
people came from afar. As we will see, there was a governor there of the second
rank. In fact, the encyclopedia by Ibn Fadl Allah al-‘Umari (d. 1349) mentions
that Acre still has some purpose in the Mamluk scheme of things:

Acre has already been destroyed, but it remains the city (madina) of this
coastal region, and its important town (ga‘da).

With this in mind, we can now turn to the inscription that is mentioned in
the title of this paper, the one extant inscription from Acre in the 225 years
of Mamluk rule. For comparison’s sake note that Gaza has 69 Mamluk era
inscriptions, and Jerusalem about 70; some towns in Palestine of the second
order, such as Ramla, Nablus and Hebron, each have more than a handful of in-
scriptions.'” Since it is unique in Acre, the inscription has special importance,
but this uniqueness is also telling. The inscription is found clearly in situ, in a

16 Ibn Fadl Allah al-“Umari, Masalik al-absar, partial edition by Sayyid as Masalik al-absar ft
l-mamalik al-amsar: Mamalik Misr wa-l-Sham wa-l-Hijaz wa-l-Yaman 134.  have translated
ga‘ida following Dozy, Supplément aux dictionnaires arabes 2: “En parlant d’une ville non-
seulement capital ..., mais aussi ville importante, grande ville...”

17 The number from Gaza was tabulated from the inscriptions published in Sharon, Corpus
inscriptionum Arabicarum Palaestinea (henceforth c1ap) iv. The number in Jerusalem is
based on my own notes. Mamluk inscriptions (up to 783 AH) from Nablus and Ramla are
found in Combe et al. (eds.), Répertoire chronologique dépigraphie arabe xii-xviii (vol. xix
was not available to me at the time of the writing of this paper). Hebron'’s inscriptions are
found in vol. v of c1aP.
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building referred to as Burj al-Sultan, or “The Tower of the Sultan,” adjacent
to the Khan al-Shawarda (at the latter’s southwest corner), not far from the
port of Acre (see Figure 16.1). It was published in 1997 in volume I of the on-
going series, Corpus Inscriptionum Arabicarum Palaestinea (henceforth: c1ap),
written and edited by Moshe Sharon of the Hebrew University; to date, seven

FIGURE 16.1 Burj al-Sultan (“The Tower of the Sultan”), Acre.
PICTURE TAKEN BY REUVEN AMITAL
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volumes have been published.!® The relatively long entry on Acre opens with a
concise, but fairly detailed history of the city, and then a chronological review
of all of the Arabic inscriptions. There are two (known) Arabic inscriptions
from the city from the early Muslim period up to the coming of the Crusaders
at the end of the eleventh century; these inscriptions, from the mid-eighth
century, are not extant, but there is evidence for them from a literary source.®
Inscriptions from the Crusader period in Latin are not covered in c1AP.2° From
the Ottoman period there are some two dozen inscriptions up to the last de-
cades of their rule in Palestine. Among these late Ottoman inscriptions in Acre
are many related to the Bah&’i movement, whose founder Baha’ullah died and
was buried there.?!

However, with all of this epigraphic activity in Acre over the centuries, as
noted above, there is only one inscription from the Mamluk period in the city.
This inscription (see Figures 16.2—16.3) contains six lines of handsome, stan-
dard naskhi script, with a round cartouche in the middle; this text is enclosed
in a relatively complex frame (the layout, however, is not particularly well
planned, and at the bottom this framework was not strictly maintained). The
inscription is on five stones over the gate of a modest, but well-built tower.
The two outside stones at the top are of coastal limestone (kurkar), while the
middle three are of grey marble; the size of the inscription is 1.45 x 0.46m.
Part of the inscription has unfortunately been obliterated, including the part
that mentions the goal of the inscription; i.e., what construction project was
commemorated in the text. However, Moshe Sharon has made reasonable
suggestions for a good part of the lacuna, which make perfect sense to me;
I will note these below. This is the Arabic text of the inscription, as found in
the c1ap:22

18  Besides an exact transcription of each inscription and a translation, the czap provides
a philological and historical commentary on each inscription, and there is often a pre-
sentation of some archeological aspects of the building where the inscription is found;
large and important sites, certainly cities, are preceded by detailed historical surveys. The
volumes published so far of the crap have already revolutionized the study of the arche-
ology, history, and historical geography of medieval and early modern Palestine.

19 CIAP i, 30-1.

20 For these, see Pringle, Notes on some inscriptions from Crusader Acre 191-210; De Sandoli,
Corpus inscriptionum crucesigantorum Terrae Sanctae 299—318.

21 CIAP i, 34—77 (on the Bah&’is in Acre, see ibid., 66—9).

22 CIAP i, 31-4; to the best of my knowledge, this inscription has not been published
elsewhere.



POST-CRUSADER ACRE 343

FIGURE 16.2  Entrance to Burj al-Sultan.
PICTURE TAKEN BY REUVEN AMITAL

FIGURE 16.3  Mamluk inscription found in situ in Burj al-Sultan.
PICTURE TAKEN BY REUVEN AMITAL
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The translation:

1. Ordered the building [of this blessed tower ... the needy of Allah?] the
magnificent.
Our lord the Sultan [al-Malik] al-Ashraf Sayf
Al-Din, our master and lord, [Abu al-Nasr Barsbay, May|
4.  Allah [immortalize] his reign. [Under the supervision of the commander
(amir)...Inal al-‘Ala’1 al-Nasiri?]
... May Allah extend his days (?)
6.  This was in the year 840 from the Prophetic Hijra (=1436—7 CE).

2

Cartouche: Glory to our Lord, [the Sultan al-Malik al-Ashraf Aba al-Nasr
Barsbay].

There are several things worth noting from an epigraphic and philological
point of view. First, this text is almost unique among sultanic inscriptions
of the Mamluk period in that it is missing the basmala; i.e., bi-’smu °llah al-
rahman al-rahim, “In the name of Allah, the Merciful and the Compassionate”
at the beginning. For some reason, the author of this inscription was looking
to be terse here. In fact, overall this is a relatively jejune text, with hardly any
of the many sobriquets and honorifics that are usually found in sultanic in-
scriptions (and even those of governors and other important officers). The
use of mawlana twice is also unusual, and this may have been a mistake. Burj
(“tower”), as suggested by Sharon, makes sense here, but this could have been
another word, such as makan, “place.” The use of the term insha’ almost always
refers to a new construction (cf. imara, or other variants of the verb ‘ammara,
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which imply rebuilding, repair or expansion of an existing structure).2? Here,
however, the tower in question may well have been built on the remnants of
a Frankish building, as suggested by Sharon. Additional research by archeolo-
gists or experts in Baugeschichte will surely further elucidate this matter.

The insertion of the commander Sayf al-Din Inal al-‘Ala’1 al-Nasiri, who
was nicknamed al-Ajrud (“the Beardless”), was suggested by Sharon, since he
became the governor of Safad during this year (remaining on the job for two
years), and would have been the right official to have been responsible for such
a building. Inal al-Ajrad went on later to become Sultan al-Malik al-Ashraf
(r.1453-61), and this governorship was an important station in his career.24
However, we should remember that this is just a reasonable suggestion, noth-
ing more, and it may well be that one of Inal’s predecessors in Safad (two of
whom served in AH 840, i.e. 1436-7),2° was actually responsible for this project,
or perhaps another local Mamluk official.

We have before us a nice inscription adorning a small, but well-constructed,
stout building near a port that had surely seen better days. To understand more
fully the context in which this project might have been conceived and carried
out, we now have recourse to another document, a fatwa from the previous
century.

Evidence from a Legal Source

As is well known, a fatwa is an opinion on a point of law, written in reply to a
direct question. In Mamluk times, the procedure was somewhat easy-going:
a person asking for the fatwa could turn to any prominent jurist to get his
thoughts on this or that question with legal overtones. The petitioner would
strive to get the attention of a respected legal authority, who would give the
fatwa much more clout, and perhaps even a reasonable chance of being

23 For more on this expression in the sense of “to rebuild, renovate, or reconstruct,” see the
comments in van Berchem, Matériaux pour un Corpus Inscriptionum Arabicarum, Syrie du
Sud: Jerusalem “Ville” and Jerusalem “Haram” i, 64 (note 2), 89, 96.

24  al-Maqrizi, Kitab al-Suliik iv, 1007; Ibn Taghri-Birdi, al-Nujium al-zahira xv, 329; idem, al-
Manhal al-safi iii, 209-12; Tekindag, Inal (or Aynal) al—Aﬁrﬁd, ET* iii, 198-9. I am grateful
to Jo van Steenbergen, who provided information about this figure.

25  These names are conveniently provided by al-Tarawina (Mamlakat Safad fi ‘ahd al-
mamalik 295): Tamuraz al-Mu’ayyadi, April/May 143618 July 1436; Yanus al-A‘'war (“The
One-eyed”) al-Rukni, 18 July 1436—-November/December 1436.
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executed. In major cities there were probably many such recognized authori-
ties, albeit unofficially, and even in smaller towns there must have been local
jurists to whom people could turn. Overall, these fatawa (pl. of fatwa), like rab-
binical responsa, are seen as valuable sources not only for legal history, but also
for social, economic and cultural affairs, especially since they generally address
concrete issues that are raised by the petitioners. Important information can
be gleaned not only regarding the topic, but also incidental matters mentioned
in the text.?6 This is the case for information here.

This document was written by the well-known scholar Taqi al-Din ‘Ali ibn
‘Abd al-Kafi al-Subki, who was born in Egypt in 12845 and died there in 1355;
he was from an illustrious family of scholars, continued by his own son, Taj
al-Din ‘Abd al-Wahhab (d. 1368). A good chunk of Taqi al-Din al-Subki’s career
was spent in Damascus, where he was Chief Qadi, or judge, from 1338-9 to
evidently shortly before his death (with a possible hiatus around 1345-6). Taq1
al-Din’s fame as a scholar derives from the large number of fatawa that he com-
posed; after his death, these were collected in four volumes by his son.2” The
relevant fatwa was found, however, in a small collection of legal and ethical
tracts, and was edited by the well-known Egyptian Coptic scholar Aziz Soryal
Atiya (d.1988), who published it with translation and commentary in the
Paul Kahle Festschrift in 1935.28 This particular document, which dates from
754/1353, has several parts:

1. Thetitle: “An Event in ‘Akka, a town of [the province of] Safad in the time
of the Shaykh al-Islam, the mujtahid?°of his time, the Chief Judge, Taqi
al-Din al-Subki, may Allah be pleased with him.”

26  For more on fatawa in general and their relationship to social reality, see the comments in
Hallaq, From fatwas to fura‘31-8.

27 Schacht [and C.E. Bosworth], al-Subki, E1* xi, 744, and the biographical information in the
next note.

28  Atiya, An unpublished x1vth century fatwa on the status of foreigners in Mamlak Egypt
and Syria 55-68. I am grateful to Yehoshua Frenkel who drew my attention to this article
some years ago. This interesting fatwa and the article that brought it to light are men-
tioned in several studies: Nielson, The political geography and administration of Mamluk
Palestine 129, note 66; Ashtor, Levant Trade in the Middle Age 87-88; Constanble, Housing
the stranger in the Mediterranean world 116, note 18; Bauden, Mamluk era documentary
studies 27, note 49; Fuess, Verbranntes Ufer, 439, note 215.

29  Mujtahid “denotes, in contemporary usage, one who possesses the aptitude to form his
own judgment on questions concerning the shari'a, using personal effort (idjtihad) in the
interpretation of fundamental principles (usii/) of the shari‘a” Calmard, Mudjtahid, £1*
vii, 295—6.
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An introduction (Atiya suggests that it is by the copyist, who evidently
also adds a commentary; see below), which summarizes in some detail
the question submitted to the mufti. The questioner was the Mamluk
governor of Safad,3® who turns to both the governor in Damascus and to
al-Subki. The matter at hand was that a group of Frankish merchants in
Acre had behaved in a reprehensible fashion by holding religious proces-
sions (apparently connected to Easter) in which local Muslim officials
(including the sub-governor) and other Muslims took part. What was to
be done, especially regarding the Franks? Do they still enjoy protection
traditionally offered to foreign traders?

Al-Subki’s detailed response, in which he discusses at length the fate of
such offending Franks. The bottom line: his suggestion to the governor
and sultan to imprison these Franks, and then use them to have Muslim
prisoners in the hands of unnamed Franks released.

A commentary written seventeen years later, evidently by one Aba
al-Barakat (see the next section), who copied the document and can
probably be identified with a judge in Aleppo who died in 1376 (as sug-
gested by Atiya).

Details of composition and authorship (Atiya calls this the “Explicit”);
the fatwa was first written by al-Subki on 25 Safar 754 (1 April 1353); it
was copied, along with commentary, by Abui al-Barakat with the date of 4
Shawwal 771 (1 May 1370).

The entire document covers five pages of Arabic text. For our purposes, we can

concentrate on a few lines from the second section; namely, the request of the
governor of Safad (N.B. the text in boldface):

30

The town of ‘Akka on the coast of the province of Safad has a harbor
to which the merchants of the Franks resort by sea to sell what they
bring with them and buy other goods instead and return to their home-
land. And it was not their custom to celebrate their festivities publically
in ‘Akka, nor did they practice the usages of their native countries. Then
one day the Franks gathered together and engaged persons who cut
down olive branches for them, and they laid these on the shoulders of
Muslim carriers with beams of wood. Then the Franks mounted on the
beams a number of boys with drums and flutes. And the said boys, while

Until the end of 754 (January 1354), the governor of Safad was Shihab al-Din Ahmad ibn
‘Ali ibn Subh al-Kurdi (al-Tarawina, Mamlakat safad 280). He was most surely the peti-

tioner in this case.
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in the harbor, publically prayed for the Sultan al-Malik al-Salih [Salih ibn
al-Nasir Muhammad, 1351—4]. Then all went to the ruins of ‘Akka, and
at the head of the procession were the Mugaddam (commander) of the
sub-province (wilaya) and the harbor and a bunch of Muslims with un-
sheathed swords ...3!

There is plenty to consider here, without looking at the judicial response with
its extended discussion of the rights of the foreign Christian merchants. This will
be left for another analysis, most probably to a specialist in legal matters. For our
purposes, what I find important and relevant here is first, that the ruins of Acre
are noted clearly: this indicates the state of the city in general. Secondly, we find
information passed on casually (since it was not the main concern of our author)
that the unnamed Franks come to Acre to trade on a regular basis. That itself does
not seem to cause too much excitement nor the opposition of the secular and
religious authorities, and perhaps the opposite: this was a regular and expected
occurrence (unlike the ceremonies that were considered highly improper).

Who might these unspecified Frankish merchants be? Following Eliyahu
Ashtor and David Jacoby, we can identify them most surely with Venetians, al-
though traders from Genoa or other places outside Italy, especially Catalonia,
might also have had a presence here. We have some information on Venetian
merchants who went to Acre to trade in raw cotton that was grown inter alia in
the nearby Esdraelon/Jezreel Valley, or Marj Ibn ‘Amir. As early as 1304 Venetian
envoys negotiated with the governor of Safad over concessions for the cotton
trade, which evidently became more important in the latter half of this cen-
tury. Cotton was grown extensively throughout Palestine from this time on, and
raw cotton and cotton products (thread and cloth) were exported from Acre;
this trend became stronger over the years, certainly in the fifteenth century.
In fact, in the middle of that century, the Venetians even had a consul in the
city.32 One interesting piece of information regarding the extent of the cotton
trade from northern Palestine (and perhaps beyond) is seen in the work of the
chief judge Sadr al-Din Muhammad al-‘Uthmani from Safad, who wrote a short
monograph on this province in the 1370s: according to him, 50,000 dirhams

31 Atiya, An unpublished XIVth century fatwa 64 (Arabic text) 58—9 (translation).

32 Ashtor, The Venetian supremacy in the Levantine trade 22, 30, 40-5 (see p. 13 for a men-
tion of Genoa’s declining trade in the region); idem, The Venetian cotton trade in Syria
675—715, esp. 677, 680, 692; both of these articles were reprinted in Ashtor, Studies on the
Levantine trade in the Middle Ages. See also Jacoby, The rise of a new emporium in the
eastern Mediterranean 145-79, esp. 148; reprinted in Jacoby, Studies on the Crusader states.
See also Arbel, Venetian trade in fifteenth-century Acre, for an extended study of the
crucial Venetian involvement in the export of local cotton.
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(equaling about 2,000 dinars), were collected in taxes from the cotton trade
in Acre;33 with the rising trade in this commodity, tax revenues doubtless also
increased.

This is the context of the fatwa text above. Many, perhaps most of the mer-
chants who came to Acre were engaged in the cotton trade, which meant raw
cotton, cotton thread and even some cotton cloth. They were not there by
chance; rather this was a long-term Venetian effort to export this important
product from Palestine, as they did from regions further north in the Levant.
This meant at least an annual visit in Acre, and perhaps even some year-round
residents, maybe not as early as the second half of the fourteenth century, but
most probably later on. The presence of a number of Franks around Easter is
attested to in al-SubkT’s text, and they felt secure enough, both numerically and
with regard to their local standing (at least vis-a-vis the local Mamluk officials),
to publically celebrate their holiday in a demonstrative manner. This is not the
time or place to review Muslim-Christian (locals or foreigners) relationship
in general, but this fatwa provides important information on the boundaries
between the communities and the interactions between them.

Now we can also better understand the function of the tower constructed by
Sultan Barsbay, some 70 years after this fatwa document. This modest fortifica-
tion, a small tower, was surely not meant to provide protection for the harbor,
or intended to ward off raids against it and the surroundings. Rather, the sultan
and his provincial representative probably constructed (or reconstructed) it in
order to keep a firmer eye and hand on the important Venetian trade (and that
of other Franks, even if it was less significant) through the city, including, of
course, a somewhat robust commerce in cotton and cotton products.3*

Barsbay, the patron of this project (which was completed in the year of his
death), has traditionally suffered from a negative image in the economic realm:
he is accused of initiating shortsighted policies motived by personal avarice
that greatly weakened the economy of the sultanate, not least in the realm of

33 Lewis, An Arabic account of the province of Safed-1 483; cited by Ashtor, The Venetian
cotton trade 68o.

34 Cf. Sharon, c14P i, 32, who writes that after the Mamluk takeover of Cyprus (or most of it)
in 1426, “it seems natural that [Barsbay]| would want to establish a military post in Acre,
and hence the building of the tower. This inscription is, however, the only evidence for
such a policy, which must have been related to Barsbay’s policy of controlling all foreign
commerce, and bringing it to a complete standstill in the process.” This tower was, how-
ever, not much of a military post, and it seems to me at best only tangentially connected
to the Mamluk conquest of Cyprus.
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foreign commerce.?> In the last few years, some scholars have begun to ques-
tion this overly deleterious (and usually unequivocal) assessment.26 Barsbay
was confronted with a whole array of economic and political problems, and
if this newer group of scholars are correct, he handled them with energy and
ingenuity. To my mind, the picture is still murky, both regarding Barsbay’s reign
and the late Mamluk period in general, but it is clear that the total condem-
nation that this sultan received in the older research literature is too simplis-
tic and now unacceptable.?? Even in this somewhat modest post of Mamluk
foreign trade, Barsbay arguably wanted to control and strengthen commerce,
while making sure that the state’s cut, and also his own, was secure. If nothing
else, the sultan’s presence was symbolically strengthened in this port with the
erection of this tower, along with the inscription to commemorate it.

We might, however, set our sights a little lower, and conclude with a few
words about Mamluk Acre. The evidence that we have adduced here, together
with that of earlier scholarship on foreign trade, leads us to modify a little that
still common scholarly appraisal describing the completely sorry state of the
city under the Mamluks. Thus, in the short article written by the late Danish
Orientalist Frants Buhl in the Second Edition of the Encyclopaedia of Islam it
is stated:38

35 See, e.g,, the citation in the previous note, as well as: Wiet, Barsbay, E1* i, 1053—4; Ashtor,
A social and economic history of the Near East in the Middle East 301-31; Darrag, L'Egypte
sous le régne de Barsbay 436—9, who attributes much of this negative economic policy to
personal motives; this author uses terms such as rapacity, cupidity, and avarice to explain
Barsbay’s actions in this sphere; this unequivocally negative view is seen in the title of
chapter 4: “La décadence économique.”

36  This new approach to Barsbay’s economic policy and its outcomes is already briefly pre-
saged in the chapter by Garcin, The regime of the Circassian Mamliks 293—4. For a more
positive evaluation of his reign, and Mamluk economic activity in general in the fifteenth
century, see Vallet, Marchands vénitiens en Syrie a la fin du XV* siécle; Apellaniz Ruiz de
Galarreta, Pouvoir et finance en Méditerranée pré-moderne.

37  See the measured remarks in the introductory sections of Christ, Trading conflicts, who
looks at Barquq’s activities in a new light but does not seem ready to reject out of hand
the old assessment of the Mamluk economy in the fifteenth century.

38  Buhl, ‘Akka, E1? i, 341. Actually, this is exactly the same text found in the first edition of
the E1. Unfortunately, Acre in the Mamluk period gets one line in the third edition
of EI. “Under the Mamliks, the city and its fortifications were razed. By the end of the
seventeenth century only a few hundred people lived among its rubble, making a living
as fishermen.” See Philipp, Acre, E13 (online edition).
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In 690/1291 the Sultan al-Malik al-Ashraf gained possession of ‘Akka
and put an end to Christian domination of Palestine. The town was
completely destroyed and for long remained a heap of ruins, with few
inhabitants.3?

This terse description of over two hundred years of history gives short shrift to
everything that was going on there. True, most of the city probably remained
in ruins until much later, in the Ottoman period. And, yes, it probably was

sparsely populated. But it continued to be a focus, albeit a relatively modest

one, of foreign trade, and played an important role in the economy of northern
Palestine and perhaps beyond. I hope that in the aftermath of this short study,
where we examined two pieces of extant evidence, known for some time, but

hitherto not fully integrated in the study of the economic and social history of

the region, we have a better idea of the somewhat vibrant local economy under
the Mamluks.

39

This opinion is seconded in the historical introduction to the entry on “Akko, ‘Akka” in
Sharon, c14P i, 26. On p. 32, we find: “The Tower [Burj al-Sultan] is believed to be the
only Crusader building to escape the systematic destruction of the city after the Mamluk
occupation in 1291. It has also become common knowledge that the city remained in
total ruins [emphasis mine, RA] until its rebuilding by Zahir al-Umar [in the eighteenth
century].” These views apparently need to be modified given the inscription on the gate
of the tower and other information. In fact, the process of reconsideration already began
in the work of Schur, A history of Acre 159—65. He writes (in my translation, RA): “In short,
it is worthwhile emphasizing that the fanatical Islam [sic] of the Mamluk period extermi-
nated here one of the big centers of commerce and trade of the Middle Ages, and left in
its place a ghost town empty of people. During the entire Mamluk period, Acre was not
a city, and not even a real place of settlement, but a maze of exposed walls and barriers.
On the other hand, the area around Acre was not destroyed, and its farmers continued to
grow cotton. In the beginning of the fourteenth century, the Venetians returned to this
area, and used the destroyed port of Acre as an anchorage for their ships, in order to buy
the cotton crops and to bring this to Europe. In addition, Christian pilgrims from Europe
came again via the port of Acre on their way to Jerusalem.” In other words, Schur repeats
the usual statements about Acre being destroyed, but provides substantial evidence that
its port was in use. That this belies his first statement about the total destruction does not
seem to bother him.



CHAPTER 17

Favored by the Sultan, Disfavored by his Son

Some Glimpses into the Career of Tashtamur Hummus Akhdar

Joseph Drory

The political history of the Mamluk Sultanate during the period following al-
Nasir Muhammad’s reign (died in 741/1341) has been better covered by histo-
rians in the last few years. The works of Robert Irwin (The Middle East in the
Middle Ages) and Peter M. Holt (The Age of the Crusades) devote more space
and provide more details and depth in their depictions of this erratic peri-
od. There have also been notable contributions by Jo Van Steenbergen! and
Frédéric Bauden.? The political vicissitudes of the years from 1341 to 1382, al-
though they have been defined perhaps rightly as devoid of outstanding sul-
tans, do not lack interest, sometimes even tension. A survey of the political
events and protagonists, along with their overt or covert motives that captures
the ambiance of suspicion, scheming and mistrust can shed light on the ten-
dencies, inclinations and procedures that shaped the Mamluk State. The domi-
nant impression of a generation led by potentate magnates who did no more
than drain each other’s resources by endless strife and violent struggles can
give way to a better comprehension of Mamluk polity, especially in a period of
time bereft of famous names.

It is often claimed that the overly autocratic Sultan al-Nasir Muhammad left
his heirs too feeble to govern efficiently.® Accumulating massive potentiali-
ties to effectively succeed al-Nasir Muhammad was a monumental challenge
that was born to fail. Not only were non-Mamluk political personalities in an
inferior position because of the unique structure of the Mamluk State regard-
less of their formal high credentials, but first-generation Mamluks who usually
proved far better able to carry out the duties of ruling failed to survive the cruel
struggles for leadership.

A cursory but probing glance at the whereabouts of Tashtamur, one senior
amir who lived in the mid-1300s can help shed light on the main power mecha-
nisms in Egypt during that period, and can corroborate the conventional model
of powerful amirs replacing petty, poorly authoritative rulers. It also provides

-

Van Steenbergen, Order out of chaos.
Bauden, The sons of al-Nasir Muhammad.

IS

3 For instance, see Holt, The age of the Crusades 121.
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a glimpse into the political squabbles and aims fomented and exploited by the
ruling classes.

Tashtamur (titled both al-Badri, most likely after his first owner, a certain Badr
al-Din and al-Saqj, the cup-bearer, presumably after his first job at the Mamluk
court) was one of the few amirs favored (ahabbahu wa-haziya ‘indahu) by
Sultan al-Nasir Muhammad ibn Qalawiin.* Notorious though this sovereign
was for liquidating many talented amirs who could have served his state in
a far useful way had he not stripped them of power, he nevertheless mani-
fested a benevolent attitude towards Tashtamur. In 712/1312 (between Jumada 1
and Rajab) al-Malik al-Nasir appointed him amir. At that time Tashtamur was
probably just out of his twenties. Sayf al-Din Tashtamur was one of the few
newly-favored young amirs untainted by former liaisons who replaced the less
trustworthy ancien régime officers who were removed in 712/1312. One indi-
cation of this preferred status was the financing by al-Nasir Muhammad of
Tashtamur’s son’s circumcision feast held in Sha‘ban 722/1322,% as well as the
2,000 dinars in addition to clothes, jewels, robes of honor and agricultural as-
sets al-Nasir bestowed him upon returning from the Hajj (in 723/1323).6 The
sultan also built a resplendent dwelling in Cairo that was exceptional for its
splendor. This lavish building, known as Dar al-Baqar, served as the official resi-
dence for notable amirs, Tashtamur among them.” A spacious garden on the
shore of the Nile bought by the sultan for Tashtamur for a considerable sum
also attests to the favorable attitude of al-Nasir.8

One episode nicely captures al-Nasir’s appreciation of Tashtamur. On one
occasion, Tashtamur, a victim of informants, was taken into custody.® This
was not uncommon given al-Nasir’s extreme lack of confidence even towards
his inner entourage. Only rare and minor amirs escaped his harshly-punished
suspicions. Together with Tashtamur another high officer named Qutlibugha

4 Ibn Hajar al-‘Asqalani, al-Durar al-kamina i, 131. As of the early days of al-Nasir Muhammad
as an independent sultan, after returning from Karak (711), Tashtamur was treated with el-
evated esteem (ghaya min rif‘at al-qadar ...‘inda makhdumihi). See al-Safadi, Kitab al-Waff,
ed. Ritter, Dedering et al,, xvi, 437.

5 al-Maqrizi, Kitab al-Sulitk, ed. Cairo 193473, ii, 237.

6 Ibn Hajar al-Asqalani, al-Durar al-kamina ii, 131; al-Maqrizi, Kitab al-Sulik i, 53.

7 al-Maqrizi, al-Mawa'iz wa-l-i'tibar (henceforth al-Khitat), ed. Cairo 1854, ii, 68; al-Maqrizi,
Kitab al-Sulik ii, 131, 540.

8 al-Maqrizi, Kitab al-Suliik ii, 131, 540.

9 Ibid., 281.
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al-Fakhri (later to become an influential figure in the Mamluk State) was de-
tained.’® When both Tashtamur and Qutlibugha were released through the
mediation of Tankiz," the then-governor of Damascus, al-Nasir advised Tankiz
to take the “foolish one” (alluding to Qutlubugha) to his capital in Syria but to
leave the “clever one” (referring to Tashtamur) with him in Cairo.!? The periods
(two at least) in which Tashtamur were apprehended were fortunately brief.
When released he lost neither grace nor reliability. Some striking evidence of
the sultan’s unshaken trust is al-Nasir’s decision to leave four officers in charge
of the Cairo Citadel while he went on the pilgrimage in 732/1322. Tashtamur
was among those entrusted with this duty.!®

His contemporary Ibn al-Dawadari (d. not prior to 736/1335) noted in his
inimitable fashion the special status conferred by the ruthless sultan on
Tashtamur (as well as on Qutlibugha mentioned above) “These amirs were
like sons to him, and he watched over them with the eye of a sympathetic
trainer” (yulahizuhum bi-‘ayn al-tarbiya wa-l-shafaga).*

In 736/1335 Tashtamur, nicknamed “green chickpeas” (Hummus Akhdar)
after his fondness for that food,!> was appointed ruler of Safed. He replaced
Aytamish, a former governor who did not get along with Tankiz, the mighty
strongman of the Syrian capital, Damascus. In order to avoid similar conflicts
the sultan gave Tashtamur a special assignment and made him directly respon-
sible to Cairo, rather than going through Damascus, as before. Granted full
authority in Safed, Tashtamur was ordered not to communicate with Tankiz

10  Tashtamur and Qutlibugha regarded themselves “brothers” since their youth
(mutawakhayn min al-sighar). See Ibn Hajar al-‘Asqalani, al-Durar al-kamina ii, 131; Ibn
Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba (741-50) 241, 268, 278; al-Safadi, Ayan al-‘asr ii, 587.
The term mu'akhat is rather ambiguous and can signify either deep friendly bonds, close-
ness, affection or serving under the same master or connection, or alliance consolidated
by an oath, see Yosef, Ikhwa, Muwakhun and Khushdashiyya in the Mamluk sultanate
34041

11 al-Safadi, A%yan al-‘asr ii, 587; Zettersteen, Beitrdge zur Geschichte der Mamlikensultane
178.

12 al-Safadi, Kitab al-Wafi xvi, 437; Ibn Hajar al-Asqalani, al-Durar al-kamina ii, 131; Ibn Qadt
Shuhba, Ta’rikh Ibn Qadi Shuhba (741-50) 268; al-Safadi, Ayan al-‘asr ii, 587.

13 al-Magqrizi, Kitab al-Muqaffa ii, 293; idem, al-Khitat, ed. Sayyid, iv, 222; Ibn Qadi Shuhba
Ta’rikh Ibn Qadi Shuhba (741-50) 268; al-Safadi, Ayan al-‘asr ii, 587.

14  Ibn al-Dawadar, Kanz al-durar ix, 343.

15  al-Safadi, A%yan al-‘asr ii, 587.
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and to consult his sultan, al-Malik al-Nasir on current problems.!6 Little won-
der that Tankiz, who was similarly instructed and was sent a special directive
(wasiyya) telling him to adopt a lenient attitude towards Tashtamur,'? consid-
ered the latter an obstacle to his omnipotent clout in Syria and somewhat of a
threat to his rule.

There is little information on Tashtamur’s five-year term (736—41/1335-39)
as governor in Safed. When he fell sick and was nearing death, he prepared a
burial plot for himself in the rocky grotto known as “Jacob’s cave.”'® Fortunately,
Tashtamur recovered and the tomb in Jacob’s cave, which still exists, was left

empty.

It is also said that Tashtamur built a public bath (hammam) in Safed, thus
contributing considerably to the welfare of its citizens.!® This beautifully-
designed public facility?® may have been prompted by his rivalry with Tankiz
who had recently founded a public hospital (maristan) in that Galilean cen-
ter. This initiative went hand in hand with expanded construction activity by
senior officers and functionaries encouraged, at times even financed, by the
initiative-taking Sultan al-Nagir Muhammad.?!

16 al-Yasufi, Nuzhat al-nagir 321.

17 Ibid., 343. Al-Nasir Muhammad is believed to have instructed Tankiz when Tashtamur
took office in Safed “this is your big comrade (khushdash), now he has become your neigh-
bor, treat him gently, unlike former Safedi governors.” See al-Safadi, A'yan al-‘asr ii, 588;
idem, Kitab al-Waft xvi, 439. According to an observation by al-Safadi, Tashtamur upon
hearing of being sent to Safed (dated 738, erroneously or referring to a second shift), ex-
pressed unwillingness and implored for exemption. One reason for this lack of enthusi-
asm may have been the move from central Cairo to a distant Syrian city. Van Steenbergen,
Mamluk elite 185,

18  al-Safadi, A‘yan al-‘asr ii, 588. This medieval site was, according to a late tradition, the
place where the Patriarch Jacob was given the joyous message that his beloved son Joseph
was still alive (Quran 12:96 and additionally elaborated on in the Qisas al-Anbiya’ litera-
ture). On the identification of the cave with the Quranic allusion, see the inscription of
815/1412 in Mayer, QDAP, 2 (1932) 127—31.

19  al-Safadi, Ayan al-‘asr ii, 591; Zakkar, Ta’rikh Safad 133.

20  al-Safadi, Kitab al-Wafi xvi, 442.

21 al-Magqrizi, al-Khitat, ed. Sayyid, iii, 432. Consistent with the general conduct of amirs who
competed in building initiatives, Tashtamur built a spacious dwelling in Cairo close to
that offered to him by al-Nasir, as well as a caravanserai serving silk-vendors (qaysariyyat
al-hariryyin). See al-Maqrizi, Kitab al-Suluk ii, 544; al-Safadi, A'yan al-‘asr ii, 587-8, 591
A century later it housed tailors’ apprentices from among the deteriorated ranks of the
mamlitks’ sons. See al-Maqrizi, al-Khitat, ed. Cairo 1854, ii, 91. A third monument erected
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Public investment requires a fair amount of wealth. Several indications of
Tashtamur's fortune can be cited. Biographers describe his generosity (was:‘al-
sadr, jazil al-amwal, kathir al-jud wa-l-ifdal, [dhit] kaff sakhiyya).2? Safadi (who
knew and appreciated him)?3 was impressed by his wealth.24 ‘Uthmany, the
Safedi judge and preacher [d. circa 1370], testifies that during the month of
Ramadan he slaughtered many cows and sheep and gave them as alms.?5 As
a fugitive in the Anatolian Kayseri (in 742/1341), Tashtamur conferred charity
gifts (ayadi) on his Seljuq host.26 During several stages in his career Tashtamur
supported a talented financial secretary, a converted Samaritan named
Ibrahim. At the beginning of their mutual relationship it was Tashtamur who
covered the much sought-after employee’s immense debts.?” Tashtamur, who
represented the sultan’s power directly in Syria independently of Tankiz’s in-
volvement, was commissioned to play a special role in the arrest of the resolute
governor of Damascus (in Dha al-Hijja 740/June 1340).28 The mere appearance
of Tashtamur armed and in uniform in Damascus was ominously interpreted
by Tankiz. The immediate events proved his worries to be founded. Tashtamur
was the man ordered to detain Tankiz and escort him chained to Egypt.2°

by Tashtamur is his domed richly-decorated mausoleum (built in 735/1334) in the north-
eastern part of the Cairo cemetery. See al-Maqrizi, al-Khitat, ed. Sayyid, iv, 919; for its in-
scription, see Répertoire Chronologique d’Epigraphie Arabe 15, 45 no. 5665 and Figures 1
and 2 below. Ibn Hajar al-‘Asqalani adds a mosque in the desert and a bath in the fashion-
able area of Zariba to the list. See Ibn Hajar al-‘Asqalani, al-Durar al-kamina ii, 132 and Ibn
Taghri Birdi, al-Manhal al-saft vi, 394. Safadi refers to two baths in Zariba. See al-Safad;,
A%yan al-‘agr ii, 501.

22 IbnHajaral-Asqalani, al-Durar al-kamina i, 132; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba
(741-50) 271; al-Safadi, Ayan al-‘asr ii, 586; Ibn Habib, Durrat al-aslak, ms. Bodleiana 381
fol. 228a.

23 Ibn Taghri Birdi, al-Manhal al-safi vi, 393.

24  He had numerous properties (zadat amlakuhu) and his treasury depots were enormous
(‘agumat khaz@inuhu). See al-Safadi, Ayan al-‘asr ii, 586.

25  Ibn Qadi Shuhba, Tarikh Ibn Qadi Shuhba (741-50) 270-1.

26 Ibid., 269.

27  al-Maqrizi, Kitab al-Mugqaffa i, 338-9.

28  Ibn Kathir, Bidaya xiv, 187; al-Safadi, Kitab al-Wafi x, 426; Ibn Qadi Shuhba, Ta’rikh Ibn
Qadi Shuhba (741-50) 268—9.

29  Ibid,, 152—3. Typical of the suspicious atmosphere that prevailed in the times of al-Nasir
Muhammad is the statement that Tashtamur feared a trap or ruse (makida), and that
his mission to jail Tankiz was actually designed to jail him. See ibid., 269 (innama huwa
al-gharad fi l-imsak); See also al-Safadi, Kitab al-Wafi xvi, 440.
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In 741/1340, Tashtamur, after a short period officiating in Damascus3° to re-
place the arrested Tankiz, was promoted, and was handed the governorship
(néyaba) of Aleppo replacing its former ruler, Targhay al-Jashinkir.3! Soon, he
was to join a contingent of the Syrian army, reinforced by Turkomans and
Bedouins that planned to invade Tabriz. Tashtamur made all the preparations,
and led his forces out of town to wait for additional Egyptian troops to recon-
noiter. Al-Nasir Muhammad'’s poor health forced him to cancel the whole op-
eration. Several days later the sultan perished (21 Dhu al-Hijja 741/7 June 1341).

The year 742/1341—2 was ultimately turbulent for Tashtamur, who was left
with no dominant political backing. As governor of Aleppo, on the northern
boundaries of the Mamluk Empire, Tashtamur was aware of the dangers to its
territorial cohesiveness from beyond the border. Prospects or rumors of alli-
ance between a certain Seljuk leader and the neighboring Turkuman ruler of
Dulgadir (named Zayn al-Din Qaraja) suggested it might turn its might towards
Aleppo, and expand into some of its areas. Tashtamur asked for auxiliary forces
from Egypt but failed to receive a positive reply.32 In the climate of distrust that
prevailed in Egypt in the aftermath of al-Nasir’s demise there were some de-
cision-makers who suspected Tashtamur of plotting a military coup and thus
judged his request for assistance to be a trick to disguise his true intentions.
The Egyptian military commanders were wary. In fact, the events proved their
attitude was not overly cautious.

Meanwhile in post—al-Nasir's Egypt the person who emerged as the most
influential was Qawsun al-Nasirl. Bold, suspicious and hungry for power, he
deposed young Abu Bakr (aged roughly twenty), al-Nasir’s son and immedi-
ate heir, after only two months of office and sent him together with seven
other petty princes to Upper Egypt. This move was exploited to its utmost by
Tashtamur, against Qawsun, its instigator.33 The relations between the incum-
bent head of state (Qawsiin) and his Aleppian governor worsened. Tashtamur
was reluctant to cooperate with Qawsiun3* on the grounds of this mistreat-
ment. The banishment of the children of the patron (ustadh) from the capital
was deemed a violation of a Mamluk’s primary duty, that of strict loyalty to

30 Ibn Kathir, Bidaya xiv, 187.

31 al-Maqrizi, Kitab al-Suliik ii, 508; Ibn Kathir, Bidaya xiv, 188; although he was only in office
in Aleppo for a few months, Tashtamur is identified in biographies as na’ib Halab. See
al-Safadi, Kitab al-Wafi xvi, 438.

32 al-Magqrizi, Kitab al-Suliik ii, 566; Ibn Taghri Birdi, al-Nujum al-zahira x, 11.

33 al-Maqrizi, Kitab al-Suluk ii, 579; Ibn Taghri Birdi, al-Nujam al-zahira xiii, 31, 33.

34  al-Maqrizi, Kitab al-Suluk ii, 581.
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one’s master (and to his progeny). Besieging Ahmad at Karak or nominating
the six year old Kujuk as ruler (instead of the deposed Abt Bakr) were addi-
tional accusations corroborating Tashtamur’s criticism.33

What generated the final rupture was the al-Nasir Ahmad (son of al-Nasir
Muhammad) affair. During the last decade of his father’s rule, prince Ahmad
(born 716/1316) lived in arid and desolate Karak where he was on friendly terms
with its profligate local youngsters and the surrounding tribes. Regarded by his
father as frivolous and unlikely to sit on the throne,3¢ Ahmad himself seemed
to be poorly equipped to rule.3” However, Ahmad must have been shocked by
Qawsiin’s harsh attitude toward his younger brothers or perhaps was warned
by rival generals that a similar fate awaited him. His personal animosity to-
wards Qawsun can also account for his attitude. In any case Ahmad refused
to abide by Qawsun’s orders. Qawsiin regarded him a rebel and sent troops to
Karak to subdue the recalcitrant prince. Ahmad on the other hand asked the
governors of Syria for political assistance and military aid.3® Tashtamur, who
disliked Qawsun and criticized him openly,3® was ready to help Ahmad, scion
of his master and benefactor.#® Not all the officers in Syria followed suit.

The opposing elements in Syria in 742/1341 were deemed easy for Qawsiin to
subdue. Ahmad was not reckoned to be a military obstacle and his supporters
were expected to yield to Qawsin’s writs. What spoiled the original plan was
the principal Egyptian officer’s behavior. This general, Qutlabugha, instead of
fighting with determination to crush his opponent Ahmad in Karak as he was
commanded to do, switched allegiances and became one of Ahmad’s support-
ers. Sources point to social and financial difficulties to account for his change
of camp. If, however, Qutlabugha’s relations to Ahmad’s father are examined,

35  Ibn Qadi Shuhba, Ta’rikh Ibn Qadt Shuhba (741-50) 215; see also Van Steenbergen, Order
out of chaos 67, 72 (about al-Nasir Muhammad’s underestimation of the political capabili-
ties of his son Ahmad and his refusal to let him come back from Karak to Egypt).

36  Itissaid that al-Nasir warned the officers in his entourage on his deathbed to deny Ahmad
the sultanate: “As for Ahmad who is (habitually) in Karak let him not shift into Egypt
neither confer upon him anything, lest he be a cause of the destruction of the state”
(wa-amma Ahmad alladhi bil-Karak fa-la tada‘@hu ya‘buru Misr wa-la tuwallithu shay'an
fa-yakanu sababan li-kharab al-mamlaka). See al-Maqrizi, Kitab al-Mugqaffa i, 636.

37  Ibid, 632.

38  al-Maqrizi, Kitab al-Sulik ii, 577; Ibn Taghri Birdi, al-Nujam al-zahira x, 29-30.

39  al-Maqrizi, Kitab al-Mugqaffa ii, 289; al-Safadi, Kitab al-Wafi xvi, 440.

40  When asked why he sided with al-Nasir Ahmad, Tashtamur’s reply was that “God has
implanted in him the obligation to support his master’s scions (nusrat awlad ustadhihi)
besides the agony (dig) he felt when seeing that they had been abandoned by every
affectionate friend (shafiq wa-sadiq).” See al-Shujaq, Ta’rikh al-Malik al-Nasir 161.
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it is clear that Mamluk extended bonds of loyalty, similar to those advocated
by Tashtamur, were the key reasons for his conduct. Ahmad’s (poor and pre-
carious) chances notwithstanding, commitment to the memory of his majestic
father was the crucial driver.

At that critical moment, when Egypt had no incumbent sultan and the
Mamluk army was besieging a disinclined prince in Karak, it was Tashtamur
who reprimanded Qutlubugha (for yielding to Qawstn’s scheme), forced him
to have a change of heart, and to proclaim Ahmad, despite his serious short-
comings, as sultan.*! Backed by several Syrian officers, and invigorated by
Tashtamur, the highest royal function was no longer vacant.

A violent struggle for the future direction of the state was in the air.
Opposing Tashtamur, Qutlubugha and the governor of Hamat, who supported
the young Sultan Ahmad (titled: al-Nasir), was Qawstn in Egypt who was work-
ing hand in glove with the governors of Damascus, Safed, Tripoli and Hims.#2
Ahmad’s proclamation as sultan received weak support in Syria and was not
generally acknowledged. But it created an unbearable threat to Qawsun,
who could not afford to disregard it. Qawsun, as a reprisal, gave orders to his
governor in Damascus (Altinbugha) to drive away Tashtamur from Aleppo.
Stripped of Tashtamur’s support, al-Nasir Ahmad constituted no obstacle to
Qawsiin. Troops from Damascus headed towards Aleppo in Jumada 11 742/
November 1341.43

Failing to rely on local forces or frightened of a cruel defeat Tashtamur left
town. Outside Aleppo he sought refuge or military support from the Turkomans
of Dulgadir (in the town of Abulustayn/Elbistan) in addition to a certain re-
gional Seljuk leader named Ertene (in the Anatolian town of Kayseri).** Taking
advantage of Tashtamur’s departure from Aleppo, the governor of Damascus

41 al-Maqrizi, Kitab al-Suliik ii, 581. The main argument cited by Tashtamur to defy Qawsin
rather than cooperate with him was that this officer “kills the progeny of our master.”
See Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba (741-50) 214—5; al-Shuja‘, Ta’rikh al-Malik
al-Nasir162. This harsh attitude toward the sons of al-Nasir Muhammad, as Tashtamur ac-
cused Qutlabugha of having, did not correspond to the Mamluks’ ideals, who swore to be
kind, caring and attentive to them. See al-Safadi, Ayan al-‘asr ii, 588; idem, Kitab al-Waft
XVi, 440.

42 al-Maqrizi, Kitab al-Sulik ii, 581; Ibn Taghri Birdi, al-Nujum al-zahira x, 34.

43 al-Maqrizi, Kitab al-Muqaffa ii, 289—9o.

44  al-Safadi, Kitab al-Waft xvi, 441; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba (741-50/
1340—49) 216, 269.
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invaded northern Syria (2 Rajab 742/12 December 1341) and expropriated
Tashtamur’s wealth, arms and horses.*5

Meanwhile, Damascus, without Qawsuni officers at its defense, surrendered
to Ahmad’s other henchman Qutlabugha (29 Rajab 742/8 January 1342). The
Syrian capital then recognized Ahmad as sultan and rejoined the Syrian gover-
nors of Safed and Tripoli, who had been pro-Qawsuni.

A decisive fray between Altanbugha, who had just come back from north-
ern Syria, and Qutlibugha, who had just occupied Damascus, ended with the
latter’s victory.#6 The route was now paved for Tashtamur to return in Ramadan
(February 1342) from two wintry months of (Anatolian) exile” to Damascus.
Soon he was to earn the full wage of his loyalty to Ahmad.

When matters settled down for Ahmad in Egypt, i.e. after the successful
popular revolt against Qawsiun, and he was poised to come into Cairo as a
full-blown Mamluk sultan, third heir to al-Nasir Muhammad, Ahmad asked
Tashtamur to join him. Tashtamur’s experience, relations with other senior
amirs, devotion and loyalty to the Qalawuni family were assets which Ahmad
was reluctant to give up. He announced almost unconditionally that Tashtamur
had to escort him to Egypt. If the devoted follower declined, Ahmad preferred
to stay in the desolate but less threatening Karak.#8

Upon returning to Egypt, Sultan al-Nasir, saved from the trials of deposition
by irritated amirs who loathed him,*® appointed Tashtamur his vice-sultan
(na@’ib al-saltana), the highest post in the Mamluk government hierarchy.5¢

In this very influential office Tashtamur lasted for roughly five weeks. His
conduct, if we are to believe the sources, proved autocratic, insensitive and

45  al-Maqrizi, Kitab al-Sulik ii, 582—3; Ibn Taghri Birdi, al-Nujim al-zahira x, 34; al-Maqrizi,
Kitab al-mugaffa ii, 289.

46  al-Maqrizi, Kitab al-Suluk ii, 585; al-Safadi, Kitab al-Waft ix, 362—3; Levanoni, A turning
point 84.

47  al-Safadi, A‘yan al-‘asr ii, 586, 589.

48  al-Magqrizi, Kitab al-Suluk ii, 597; al-Safadi, Ayan al-‘asr ii, 590.

49  al-Magqrizi, Kitab al-Sulik ii, 600, 602.

50  Ibid., 604; Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba (741-50) 269.
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outrageous.?! Safadi®? defines his performance as “ultimate overconfidence.”>3
Tashtamur avoided his sultan’s decrees or promises, cancelled official letters
which were not signed by him and treated high amirs in a derogatory manner.>*
Tashtamur aimed to destroy the link between Ahmad and his protectors, the
people of Karak (town and citadel) which had proved so meaningful in the pre-
vious months and who had given al-Nasir backing and confidence. The impres-
sion at the Cairene Citadel was that Tashtamur alone ran the state regardless
of other potentates.>> Within several weeks he had amassed a host of rivals.

A decree issued by Tashtamur which prohibited an amir from entering
the palace escorted by his soldiers almost brought about his demise. Several
rebellious officers exploited the opportunity once Tashtamur was found de-
fenseless, abiding by his own writs, arrested him? and placed him in custody.5”
Later, when Ahmad left Cairo for Karak of his own volition, prompted by feel-
ings of foreignness and inattentiveness, he took chained Tashtamur with him.
The ex-vice sultan remained incarcerated in Karak for another month and by
the end of 742/1343, after a failed escape, was executed (by being cut into two)
in the main square of the Karak Citadel.58

51 al-Safadi, Kitab al-Wafi xvi, 440.

52  One episode can refute the antagonistic image ascribed to Tashtamur. The Hanafi chief
judge of Cairo, who hailed from Baghdad, behaved differently from what was expected in
his position, treated his colleagues disrespectfully, spoke Turkish in the official court hall
and sided with a woman in a family dispute. He was condemned by his peers to death.
Only Tashtamur’s intervention, in his role as n@’ib al-saltana, softened the death sentence
and the unruly gadi was expelled from Egypt instead. See al-Maqrizi, Kitab al-Muqaffa iii,
453.

53 al-Maqrizi, Kitab al-Suliik ii, 606 (cited in Levanoni, The Mamluk conception 381).

54  “He carried out [his office] with excessive arrogance to the extreme limit” (wa-bashara
bi-‘agama z&’ida ila al-ghaya al-quswa). See Ibn Qadi Shuhba, Ta’rikh Ibn Qadr Shuhba
(741-50) 269; al-Safadi, Kitab al-Wafi xvi, 441; Ibn Taghri Birdi, al-Nujam al-zahira x, 63.

55  Ibn Qadi Shuhba, Tarikh Ibn Qadi Shuhba (741-50) 238.

56  al-Maqrizi, Kitab al-Suluk ii, 607; Ibn Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba (741-50) 241.

57  Foran estimate of Tashtamur’s rapid loss of grace, see Van Steenbergen, Order out of chaos
135. Levanoni explains that “Mamluk functionalism” was the mainspring of Mamluk poli-
tics. Failure to recruit or adhere to a suitable, loyal, and efficient faction almost doomed
one’s chances of surviving or hold an influential authority in that regime. See Levanoni,
The Mamluk conception 374—5.

58  al-Maqrizi, Kitab al-Sulik ii, 617; Ibn lyas, Bada’i‘ al-zuhur, repr. edition 1982—4, i, 497; Ibn
Qadi Shuhba, Ta’rikh Ibn Qadi Shuhba (741-50) 277. The execution caused Ahmad to be
detested (nafarat al-qulitb minhu wa-(i)stawhashat al-nas minhu). See Ibn Taghri Birdi,
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The news of Tashtamur’s execution was welcomed joyously in Egypt. People
depicted him as an oppressor (zalum), unjust (‘asif), bad-mannered (sayy:’
al-khulg), harsh (salb) and tyrannical (ja’ir) toward the Egyptian people.>® A
popular poet wrote the following verses:

By bribery you amassed money from which you replenished the treasury
Oh, how the hearts against you you, Hummus Akhdar, are charged

Yet even though Tashtamur was ill-liked by many,6° Ibn Iyas believed that
Sultan Ahmad could have treated him differently. Even if found unfit and un-
suitable for rule he did not deserve such a humiliating end. After all, without
Tashtamur’s determination and fidelity Ahmad could never have reached the
throne. He portrayed Ahmad as ungrateful and argued that this caused him a
loss of credibility and sympathy in public opinion and popularity. The execu-
tion of Tashtamur in Ibn Iyas’ opinion was a mistake only a lunatic could have
ordered (man fi ‘aqlihi khalal / majnan [ laysa fi ra’sihi ‘aql).

The career of a staunch supporter of the Qalawtni’s right to reign was thus
terminated. Tashtamur was promoted from exile to the highest post in the sul-
tanate in too brief a time, and achieving this goal was paradoxically the start of
his abrupt downfall. Mamluk amirs were generally stronger and more resolute
than novice sultans but not immune to their whims.

al-Manhal al-saft ii, 163. Though executed in Karak his imposing mausoleum is located in
Cairo. See below Figures 1 and 2.

59  Ibnlyas, Badai‘ al-Zuhar i, 497.

60  IbnHabib (d. 779/1377) voices a positive opinion of Tashtamur. In his panegyric one reads:
“[Tashtamur was] of vast esteem (wafir al-hurma), of great decency (gahir al-hishma),
aspiring to greatness (rafi* al-himma), a savior from calamity (‘awn ‘ala al-mulimma), a
strong soul (nafs gawiyya), charitable towards beggars (yatifu ‘ala al-sa’ilin), benevolent
to the poor and needy (yuhisinu ila al-fugara’ wa-l-masakin).” See Ibn Habib, Durrat al-
aslak fol. 228a.
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FIGURE 17.1

General view of Tashtamur’s Mausoleum in the Northern Cemetery.
SOURCE: CRESWELL'S ARCHIVE, ASHMOLEAN MUSEUM:
http://archnet.org/sites/2284; Photographer: Keppel Archibald Cameron
Creswell.


http://archnet.org/sites/2284
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FIGURE 17.2

Inscription of Tashtamur’s Mausoleum with his blazon.
SOURCE: CRESWELL'S ARCHIVE ASHMOLEAN MUSEUM:

http://archnet.org/sites/2284/media_contents/33439; Photographer: Keppel
Archibald Cameron Creswell.


http://archnet.org/sites/2284/media_contents/33439
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123,133, 146, 149, 152, 153, 154, 161, 174,
183, 194, 212, 216, 239, 241, 285, 289, 294,
331, 332, 335, 353, 354, 355 {1 21, 360, 361
Bayn al-Qasrayn 105
Citadel 6,10, 24, 100, 102, 103, 104, 105,
106, 107, 109, 117, 165 fn. 42, 198, 354
Dar al-Baqar 353
Qarafa cemetery 146, 232
Zuwayla Gate  xvii, 238, 239
caliph, caliphate, caliphal xiii, 85, 86, 87, 94,
95, 119, 152, 203, 235, 252, 253, 268
Caribbean 88
Catalonia 348
Gelebi, Evliya  xvii, 230242
Celebi, Hilmi 240
Gerkes Gazi Kurtbay 240
Chaldiran 234
China 94
Churches  xviii, 3, 4, 5, 150, 151, 271, 277, 283,
284, 305
Cilicia 235
Circassia, Circassians ~ xiv, 9, 24, 27 fn. 59,
28 fn. 60, 29, 35 fn. 102, 61, 64 fn. 237, 76,
78, 79, 80, 81, 115, 120, 125, 126, 137, 232,
239, 240, 241, 246, 257, 268, 328 fn. 74
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Coast/ coastal regions
338, 339, 340, 347
Concubines/ slave girls  xv, 26 fn. 56, 97,
98 fn. 2, 103, 147, 156, 160, 163-166, 167,
168, 169, 174, 175, 182, 183
Ghazal 170
Hulwa 170
Jawhara 170
Mubaraka 179
Qunnug-Bey 165
Shirin 165
Siwar-Bay 165
Suryay 180
Zahra 179
Confiscation 4,15, 13,126, 292
Constantinople 156
cookbooks  xiii, 76, 83, 85, 86, 90, 91
Copts 241
corruption see criminality
cotton 169, 348, 349, 351 fn. 39
Crac des Chevaliers, see Hisn al-Akrad
Criminality xi, xii, 5, 9, 12, 13 fn. 8,163
Crusader  xviii, 70, 263, 264, 265, 266, 269,

Xix, 335, 336, 337,

270, 271, 273, 276, 277, 279, 280, 282, 283,
284, 285, 286, 305, 335, 342, 351 fn. 39
Crusader castle of Margat 264, 339
Cyprus 335,349 fn. 34

Damanhur
Damascus

121, 122
xvi, xvii, Xix, 14, 47, 54, 56, 67,135,
162, 166, 167, 168, 170, 171, 173, 175 fn. 108,
177-186, 209, 236, 237, 248, 264, 266,
287, 289, 290, 291, 292, 293, 294, 295,
297, 298, 300 fn. 46, 346, 347, 354, 356,
357, 359, 360
Salihiyya neighborhood
al-Shamiyya school 173
al-Sharaf al-Ala’ al-Sham1 182
Damietta 241
Dammuh 151
Danube 230
Danube Vinto 78
Danw 159
Dar al-Baqar, see Cairo
dar al-niyaba 293
al-Daramini, Shams al-Din ibn 183
Dasht-i Kipgak (Kipgak steppes) 76, 78, 79,
80, 81

167, 170, 173, 236
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dawadar kabir 128,129,130, 132

al-Dayr, Sa‘'d al-Din 4

Dead Sea 302

Dhalqadir (Dulgadir) 235, 357, 359
al-Dimyati, ‘Abd al-Mu’'min ibn Khalaf 330
dinar (Dinar) 207, 224, 247, 264

digga 271

Dirham 14, 247, 248, 264, 266, 267

divorce, divorcee see marriage

Diwan al-Insh@® 123

Diwan al-Khass
Diwan al-Mamalik 18

119, 120, 130

Diwan al-Mufrad ~ xiv, 15-134

Diwan al-Wizara 19,120,127, 130, 137

Dome of the Rock (Qubbat al-Sakhra)
273, 277 fn. 22

dream 53,154, 231, 236, 238, 242

271,

Eastern ‘Anaba 183

elbow columns 273, 274, 276, 277, 279, 283

elite  ix, xi, xii, xiv, xviii, 5, 9, 11, 12,13 fn. 8, 14,
15,16, 17, 51, 53, 76, 77, 81, 83, 85, 88, 89,
90, 92, 93, 94, 115, 149, 154, 163, 165, 172,
174,177, 184, 231, 273, 289

Epiphany 150

Ertene, Seljuk leader 359

Esdraelon/Jezreel Valley 348

Ethiopia (Habesh)

eunuchs 33, 35 fn. 102, 37, 50, 163, 194

Eurasian steppes 79, 338

Europe, Europeans, see also Franks

241, 270, 315, 351 fn. 39

xiv, 6, 7, 108, 110, 111, 113, 357, 360, 362

xvii, 179

88, 94,
exile

Fahd ibn Ibrahim 150
al-Fami, Aba Bakr Muhammad ibn
‘Abdallah 179

family  xii, xiii, 17-22, 24, 25, 30, 35, 36, 40,
41, 42, 43, 47, 50, 54, 57, 59, 60, 61, 62,
63, 64 fn. 237, 65, 66, 67, 68, 69,131 fn.
66, 132, 133, 134, 135, 136, 150, 151, 171, 178,
181, 182, 185, 186, 234, 298, 300, 304, 310,
346, 360

Fatima bint ‘Ali ibn Khassbak 98, 99, 100,
103, 109, 112, 113

Fatima bint Muhammad al-Salihiyya 167

Fatima bint ‘Umar ibn ‘Abd al-Hadi 170

Fatima bint al-Zahir Tatar 23

Fatimids, Fatimid period
152, 216

xiii, 10, 149, 151,

INDEX

Sfatwa, pl. fatawa xix, 235, 239, 289, 292, 293,
345, 346, 347, 349

Fayyam (Fayyum) 98,165 fn. 48
festivals and festivities 79, 107, 108, 150, 152,
347

fitna 51,53, 55, 56, 65, 70, 71, 72, 73, 74, 151

fortification 302, 308, 336, 337, 338, 339, 340,
349

Franks, see also Crusaders 241, 271, 281, 336,
337, 338, 339, 340, 347, 348, 349

Fustat 89,149,150, 151,152

Galen 164

genealogy

Genizah

203, 16-75
155, 156, 184 fn. 56
348
Georgia 230
Gharbiyya 7,123,133
al-Ghazali, Aba Hamid Muhammad 324
Ghazza (Gaza) 340
al-Ghazzi, Badr al-Din
Golden Horde
grain

Genoa

160, 161
xiii, 78, 8o
14, 92, 93, 162, 289, 298 fn. 39, 303, 309

hadith (Hadith) 6, 7,148 fn. 6,166, 167, 168,
170,172, 323, 324, 325

hajib 8,136

al-Hajj Muhammad Hammuda
al-Hash@ishi 330

al-Hakim bi-Amr Allah, the sixth Fatimid
caliph 149

al-Hakkari, Diya’ al-Din Isa ibn
Muhammad 281

al-Halabi, ‘Ala’ al-Din 183

Halima bint al-Turkumani 184

Hamat 36, 54, 359

Haram al-Sharif 270 fn. 8, 271, 273, 282

al-Haramayn al-Sharifayn 232

Harem (harim) 28, 29, 32, 97, 99, 105, 113, 118,

153,165

al-Hagkafi, Ahmad ibn Muhammad
(Ibn al-Malla) 99, 103

Hawran 300, 305

Hawwara 300

Hebron 340

Hellenistic period 308

Hijaz 11, 241, 297, 329

hilf (oath) 70, 72

Hims (Homs) 282, 359
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al-Himsi, Shihab al-Din Ahmad 97, 98, 100,
104, 105, 106, 185

Hisban Citadel 302, 303, 304, 308

Hisn al-Akrad 339

Homs, see Hims

husbandry 295, 296, 298, 300, 309

Ibn ‘Abd al-Hadi [al-Mibrad],
see Ibn al-Mibrad
Ibn Abi al-Faraj family 132, 134, 136, 140, 141
Fakhr al-Din ‘Abd al-Ghani 133,138
Nasir al-Din Muhammad 139
Taj al-Din ‘Abd al-Razzaq 133,135, 136,137
Zayn al-Din ‘Abd al-Qadir 139
Ibn Abi Ghudda, Muhammad, son of
al-Qalqashandi
Ibn Abi al-Jalad 129-30
Ibn al-‘Arabi, Abu Bakr Muhammad, 324
Ibn al-‘Arabi, Muhyi al-Din  xvii, 232,
236—237
Ibn ‘Arram, Salah al-Din Khalil ibn ‘Ali 211
Ibn ‘Asakir, ‘Ali ibn al-Hasan 171, 297 fn. 35
Ibn al-Athir, ‘Ali ibn Muhammad 197
Ibn al-Banyasi 180
Ibn al-Barizi, Nasir al-Din Muhammad ibn

xvii, 203

Muhammad 203, 214 fn. 41
Ibn al-Batanuni, ‘Ali ibn ‘Umar 162, 163
Ibn Battata, Muhammad ibn ‘Abdallah 336
Ibn Daniyal, Muhammad 159, 161
Ibn al-Dawadari, Abu Bakr ibn ‘Abdallah 62,
354
Ibn al-Ghazzi, Muhammad Radi al-Din 178
Ibn Hajar al-‘Asqalani, Ahmad ibn ‘Ali 8,
44 fn. 140, 60, 152, 167, 168, 210, 213, 215
Ibn Hajj al-‘Abdari, Muhammad ibn
Muhammad 159
Ibn Hamza, Kamal al-Din 180
Ibn al-Himsi, Ahmad ibn Muhammad 97,
98,100, 104, 105, 106
Ibn Ishaq, Muhammad 323
Ibn Iyas, Muhammad ibn Ahmad 97, 98, 99,
101, 104, 105, 107, 108, 109, 110, 111, 112,113,
237, 238, 239, 362
Ibn al-Jian, Salah al-Din 106
Ibn Kathir, Aba al-Fida’ Isma‘il ibn
‘Umar 168
Ibn Khabir, Bedouin shaykh 238
Ibn al-Kuwayz, ‘Abd al-Rahman
Ibn al-Malla, see al-Haskaft

136, 140
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Ibn Mammati, As‘ad ibn
al-Muhadhdhab 296
Ibn Manzar, Muhammad ibn
Mukarram 205, 206
Ibn al-Mibrad, ‘Abd al-Hadi 168, 170
Ibn al-Mibrad, Aba Ahmad 169
Ibn al-Mibrad, Abu Bakr ‘Abd Allah
Ibn al-Mibrad, ‘Ali 170
Ibn al-Mibrad, Hasan 169, 170
Ibn al-Mibrad, ‘Umar 169
Ibn al-Mibrad, Yasuf ibn Hasan ibn ‘Abd
al-Hadi 168,169, 170, 173, 297
Ibn Muhibb al-Din, Hasan 135,138
Ibn al-Mu‘tamid, Burhan al-Din 180
Ibn al-Muzalliq, Shihab al-Din 177
Sarah 177
Ibn al-Muzawwaq, Aba Bakr ibn
Qutlabak 133,138
Ibn Muzhir, Badr al-Din Muhammad ibn
Muhammad 203
Ibn Muzhir, Kamal al-Din Muhammad 104,
105, 106
Ibn al-Nashq, Nasir al-Din Muhammad 162
Ibn Nasr Allah, Salah al-Din
Muhammad 122,123, 127, 135, 139
Ibn Nubata, Jamal al-Din 209, 210
Ibn Qadi ‘Ajlan, Muhibb al-Din 180
Ibn Qadi ‘Ajlan, Tagi al-Din 177,179, 181,182,
184
Amina (Sitt al--Ulama) 181
Ibn Qadi Shuhba, Aba Bakr ibn Ahmad 287
Ibn Qayyim al-Jawziyya, Muhammad ibn
AbiBakr 185
Ibn Qudama, Muwaffaq al-Din ‘Abd Allah ibn
Ahmad 293
Ibn al-Raqqad, Badr al-Din 104
Ibn al-Sayrafi, ‘Ali ibn Dawad 3, 4,5,8
Ibn Sayyar al-Warraq, al-Muzaffar ibn
Nasr 86
Ibn Shaddad, Muhammad ibn ‘Ali 25
Ibn Shahin, see al-Malati
Ibn Siraj al-Andalasi, Abu al-Qasim
Muhammad ibn Muhammad 293
Ibn Taghri Birdi, Yasuf Aba al-Mahasin 34,
49, 60, 61, 67, 80, 131, 189, 190, 191, 192,
193, 194, 196, 198, 213, 327, 328, 329
Ibn Tawq, Ahmad  xv, 159, 168, 177, 178, 179,
180, 181, 183, 184, 292
Ibn Taymiyya, Taqi al-Din Ahmad 39

169, 170
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Ibrahim, a Samaritan 356

Ibrahim ibn Ahmad al-ZirT 165

Ibrahim ibn al-Nasir Muhammad 48

al-Ibshihi, Muhammad ibn Ahmad 164

al-Tkhna’t, Muhyyi al-Din 179, 182

ikhwaniyyat (letters) 46, 203, 208, 209

‘Imad al-Din 185

Inal al-Ala1 al-Nasirl (al-Ajrad), see al-Ashraf
Inal

Inal al-Jakami 34

Inal al-Yasuft 73

al-Inbari, Shihab al-Din 184

al-Inbar1, Muhyyi al-Din Yahya ibn Shihab
al-Din al-Inbar1 184

India 88, 94, 234
iniyyat 19, 35, 40, 41
iqta‘ 7, 8,117,121,126, 128, 293, 329

Iran, see also Persia

Iraq xvi, 204

al-Isfahani, Ahmad Aba Shuja* 168

al-Isfahani, ‘Imad al-Din (Muhammad Ibn
Muhammad) 271

al-Iskandari, Ibn ‘Ata’ Allah 173

Istanbul 233, 238, 239, 240, 241

Italy 348

Iyas al-Jarkashi 287

51, 88, 94, 316, 339

Jaffa 285 fn. 49, 339

Jakam min ‘Awd 34

Janbalat xiv, 97, 98, 99, 100, 102, 103, 104, 105,
106, 107, 108, 109, 111, 112, 113, 252, 256,
258, 260, 261, 263

Janbirdi al-Ghazali 237

Janibak al-Ashrafi Barsbay

Janibak N2’ib Jidda 136

Janibak al-Zayni, ‘Abd al-Basit

Jankaldi al-Jarkasiyya 99

Jankliibn Albaba 48

Jagmaq 3, 4, 5,15, 126, 251, 253, 257, 258, 260,
262, 329

Jaraktamur al-Manjaki

al-Jarihi, Aba Su‘ad 232, 234, 241

Jarkas al-Khalili 7, 8,138

Jawhar al-Mu‘ini 105

al-Jawhari, see Ibn al-Sayrafi

JaziraIsland 10

Jazirat al-Arab (Arabian Peninsula) 237

Jericho 302

Jerusalem  xviii, 184, 269—286, 292, 293, 294,
302, 340

26, 29 fn. 69

131,139

26, 27

INDEX

Bab al-Qattanin (Gate of the Cotton
Merchants) 285
Jaffa Gate 274

Mamilla Cemetery 269, 274, 280, 281, 282
Tarlq Bab al-Silsila (Street of the Chain
Gate) 282

Jidda (Jeddah) 136

jifr (onomancy) 236

jihad (Holy War) 273, 280, 281, 282

Johannes de Galonifontibus 8o, 81, 82

Jordan  xix, 290 fn. 13, 291, 294, 299, 300, 301,
302, 308, 309, 310

Jordan River Valley  xix, 287, 290

Joseph 162, 355 fn. 18

al-Jubayl 7o

Junghay 37

al-Kafafi, Marziq 232, 234, 241

al-Kamil Sha‘ban ibn al-Nasir
Muhammad 24

al-Kamil Sunqur 259

Karak 55, 56, 358, 359, 360, 361

Kasbay 105

kashif 122,132,135

kashif al-kushshaf 124,125,128, 129, 130

katib 133,135

katib al-mamalik 18

katib al-sirr 47, 104,105, 135,136

Kayseri 359, 359

Kemalpasazade Ahmed 231, 234, 236, 241

Khadija (Sitt al- Ulama’) 181

Kha’ir Bey 238, 239, 240, 241

Khalil ibn Qawsun al-Nasirt 24

Khan al-Shawarda, see Acre

Khanga 269, 273

Khangqa al-Salahiyya (Ribat

al-Salahiyya) 136, 271

khatib  6-8, 104, 135,185

Khattab, Zayn al-Din 178

Khattn bint Ibn Hajar al-‘Asqalani 168

Khawand 99,101, 102, 106-113, 165

khazindar 105,132

khidma 21,31, 33, 34, 35, 43, 48 fn. 154, 50-55,
57,59, 69, 72, 73

Khizanat al-bunid (Storehouse of

Banners) 9

Khushdashiyya  xii, 16, 17,18, 21, 22, 36,
38—140, 41, 59, 60—66, 70, 74, 112, 252,
254-255, 258
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Khushqadam 24,165, 251, 257, 258, 260, 262

kiswa see marriage

Kitbugha al-Mansir, see al-Adil Kitbugha

Kizilbag 234, 235

Konya 233, 235, 236

Korkud ibn Bayezid 233

koumiss, see gumiz

al-Kubaki, ‘Ala’ al-Din Aydughdi
280, 282

Kundaghdi 30

Kundak al-Saqi = 28, 29

kunya 43, 246, 248, 255, 258, 260, 261, 262,
263, 268

Kurds 234

Kurtbay 100

al-Kutubi, Muhammad ibn Shakir 49

274, 276,

Lajin al-Jukandar al-Azizi 30

Lajin al-Ustadar al-Rimi 50

lagab 208, 209, 214, 246, 248, 255, 257, 265,
313 fn. 8, 328

Levant 88 fn. 68,152, 335, 339, 349

literarization 45, 62

loyalty 10,17, 21, 36, 37, 5059, 60, 61, 65, 66,
68, 69-75, 238, 357, 359, 360

al-Lu’lui, Zayn al-Din ‘Abd al-Latif 181

Madaba Plains  xix, 302, 304

Madinat al-Fayyam 101

Madrasa xviii, 236, 269, 273, 281
al-Adiliyya Madrasa 239
al-Salahiyya Madrasa 271, 272, 283 fn. 43
al-Tankiziyya Madrasa 285

Maghrib 234, 322, 330, 331

Magic 270, 321, 325, 326

Mahmaud, Jamal al-Din 19, 137

maintenance money (nafaqga), see marriage

Majd al-Din, Imam 104

al-Malati, Khalil Ibn Shahin ‘Abd al-Basit
al-Zahirt 25,155, 329

Malatya 73

malik al-umar@® 124, 125,128

Malikbay al-Jarkasiyya al-Ashrafiyya 23

Mamalik sultaniyya (Sultanic Mamluks)  xiv,

15
al-Ma’mun ibn Harun al-Rashid, Abbasid
caliph 86

Mamilla Cemetery, see Jerusalem
Manjak al-Yasufi 26
Mankatamur al-Husami 30
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al-Mansar ‘Abd al-‘Aziz ibn Barquq
256, 260
al-Mansur Aba Bakr ibn al-Nasir
Muhammad 250, 256, 259, 357, 358
al-Mansar ‘Ali ibn al-Ashraf Sha‘ban 251, 258
al-Mansar ‘Ali ibn al-Mu‘izz Aybak 249, 253,
256, 259
al-Mansuar Hajji (al-Malik al-Salih Hajji) 25,
256, 257, 259
al-Mansuar Lajin 30, 60, 67, 68, 71, 250, 254,
255, 258, 261, 263
al-Mansar Muhammad, grandson of al-Nasir
Muhammad 250, 256, 259
al-Mansar Muhammad 11, Ayyubid amir of
Hamat 54
al-Mansur Qalawun, see Qalawun
al-Mangar ‘Uthman 251, 253, 256, 260, 261,

165, 251,

262 fn. 22

al-Magqrizi, Ahmad ibn ‘Ali  xvi, xvii, 5, 6, 7,
9, 10, 11, 14, 47, 60, 61, 71, 119, 131, 146, 153,
154, 201, 202, 204—217, 330

Mags 150
maristan (hospital) 236, 355
Marj Dabiq 234—237, 238

Marj Ibn ‘Amir 348
Marqab (Margat) 339
marriage
40, 41, 67, 80, 134, 147, 155, 159, 177-186
divorce, divorcee 29,162,178, 180, 181,
182,183
kiswa (clothing) 182,185
mahr (dower/ morning gift) 104
nafaqa, maintenance money 178
polygamy 179-182
restriction 22, 25, 27, 30, 32, 39, 40, 41
rights of women  182-183
sadag (marriage gift) 182,183-186
wedding (festivities) 7, 8, 79,105-106, 151
widows 23, 67,178,180, 181,183,184
Mashriq 321, 322, 330
mastaba 274, 276
mausoleum, see turba
Mecca xiv, 110, 111, 153, 162, 232, 316, 329, 331
Medina
Melisende 277, 283
mihrab 271,276
Mintash, see Tamurbugha al-Afdali al-Ashrafi
Minyat Ghamr 123
Misk 107
Misrbay

XV, Xvi, 22, 23, 25, 27, 29, 30, 32, 39,

231, 232

100—101
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al-Mizza 184

Mongols 337, 339

Mosques  xviii, 3, 4, 7, 98, 101, 104, 149,
165 . 48, 236, 237, 239, 269, 281, 299,
329, 355 fn. 21

al-Agsa 271, 273, 277, 279

al-Azhar 149

Ibnal-As 5,241

Jami‘ al-Maghariba 277

Saqgifa 185
muadhdhin 7, 8,179
al-Mu’ayyad Ahmad 260, 261, 262 fn. 22
al-Mu’ayyad Shaykh 23, 33, 34, 44, 67, 120,

121, 123, 124, 127, 133, 135, 251, 256, 257,
260, 261, 262 fn. 22, 263, 264
al-Mu‘azzam Tsad 271, 273, 277
mufti 231,293, 347
al-Mu‘izz Aybak 249, 253, 256, 259
Muhammad, the Prophet 84 fn. 43,133, 154,
172, 231, 232, 233, 235, 238, 240, 241, 242,
324
Muhammad ibn Barqaq 117
Muhammad ibn Qaytbay, see al-Nasir
Muhammad ibn Qaytbay
Muhammad ibn Salama, Abu al-Tayyib
324
Muhammad ibn Tughj 150
Muhammad al-Suruji 168
muhtasib 146,153, 154
Mujir al-Din ‘Abd al-Rahman
al-Ulaymi, 280, 281
Musa ibn al-Salih ‘Al ibn Qalawin 79
Musabbihi, Muhammad ibn ‘Ubayd Allah
al-Harrani 149, 150, 151, 152
mushir al-dawla 119,120, 133
al-Mustakfi I, Abbasid caliph of Cairo 254
al-Mustansir, Abbasid caliph of Cairo 253
al-Mustansir, title of Mamluk sultans 249
al-Musta‘sim, the last Abbasid caliph in
Baghdad 253
al-Musta‘sim, title of Mamluk sultans 249,
253
al-Mustawfi, Shihab al-Din 183
al-Mutanabbi, Aba al-Tayyib Ahmad ibn
al-Husayn 197
mutawallt 182, 293
al-Muzaffar Ahmad ibn al-Mwayyad
Shaykh 23

INDEX

al-Muzaffar Baybars al-Jashankir, see Baybars
al-Jashankir
al-Muzaffar Hajji ibn al-Nasir
Muhammad 50, 250, 257, 259
al-Muzaffar Mahmud II, Ayyubid ruler of
Hamat 54
al-Muzaffar Qutuz 249, 253, 254, 256, 259
Nablus 340
na’ib al-qal'a 106,181,182
al-Nahhas, Abu al-Khayr 3
Najm al-Din Ayyab 282
Nasikha 168
al-Nasir Ahmad ibn al-Nasir
Muhammad 56, 250, 257, 259, 358—362
al-NagirDa’'ud 55
al-Nasir Faraj ibn Barqiiq 33, 42, 43, 44, 56,
57, 58, 68, 120, 121, 247, 251, 257, 259, 261
al-Nasir Hasan ibn al-Nasir Muhammad  xvi,
26, 27, 33, 50 189, 190, 191, 192, 196, 198,
250, 257, 259
al-Nasir Muhammad ibn Qalawan
Xix, XX, 5, 6, 7, 9, 10, 11, 14, 15, 16, 24, 26,
27, 30, 31, 34, 35, 42, 43, 45, 48, 49, 50,
54, 55, 56, 66, 67, 68, 71, 72, 79, 250, 254,
255, 257, 259, 268, 352, 353, 355, 356 fn.
29, 357, 358, 360
al-Nasir Muhammad ibn Qaytbay xiv, 97,
99, 100, 101, 102, 108, 111, 252, 257, 260,
261, 262 fn. 22

ix, xi,

naskh 276, 321, 322, 342

Nawrnz al-Hafizi 264

nagir al-Diwan al-Mufrad 117, 118,132,134
nagir al-jaysh 104,130, 131, 136

nagir al-khass 54,119,120, 121, 130

nagir waqf al-ashraf 133

ni‘ma 33, 51-52

Nile 10, 150, 151, 52, 160, 203, 295, 329, 353
Nile Valley 164
nizam al-mulk 125,130
numismatics 245-268

Ottoman Empire  xvi, xvii, 197, 210, 230, 231,

233, 234, 235, 236, 237, 238, 239, 240,
242, 285, 288, 292, 293, 294

Palatium Salomonis 271
Palestine 297, 336, 340, 342, 348, 349, 351
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Peasants  xviii, 287, 288, 289, 290, 291, 293,

296, 299, 300, 309

Persia(n) xiii, 82, 164, 190, 232, 234, 239, 292
Perviz Aga 240
pilgrimage  xi, xiv, 98, 110, 112, 146, 162, 209,

239, 280, 281, 354
poetry, poem  xvi, 171, 173, 189, 190, 191, 193,
194, 196, 197, 198, 201, 222, 311
polygamy see marriage

3,5,6, 8,10, 47, 57 fn. 205, 73, 104, 153,
155, 162, 163, 178, 179, 180, 182, 184, 185,
234, 241, 293, 308, 346
al-Qadi al-Fadil, ‘Abd al-Rahim
al-Asqalani 152
Qadiriyya order 136
al-Qalqashandi, Ahmad ibn ‘Ali
47, 49, 201, 202—204, 205, 206, 207, 208,
209, 210—214, 215, 216, 217, 223, 327, 328,
336, 337
al-Qalqashandi, Najm al-Din Aba I-Fadl
Muhammad ibn Ahmad ibn ‘Abdallah,
see Ibn Abi Ghudda
Qalawun, al-Mansur 22, 23, 28, 29, 30, 32,
49, 54, 55, 60, 86, 249, 254, 255, 256, 259,
263, 264, 265, 268, 280, 339
Qalyubiyya 21
ganat Xix, 300, 308
Qanibak 106
Qansuh al-Ghawr1
129, 130, 142, 233, 234, 235, 237, 238, 252,
256, 258, 260, 261, 263, 322
Qangth min Qansuh  xiv, 97, 99, 100, 101, 102,
103, 104, 106, 107, 108, 109, 111, 112, 113,
129, 141, 252, 257, 260, 262
Qara Dimurdash al-Ahmadi 73
Qarafa cemetery, see Cairo
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