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BENGT J. PETERSON

Ausgewiihlte dgyptische Personennamen nebst
prosopographischen Notizen aus Stockholmer Sammlungen

In dem vorliegenden Artikel sollen Titel und Namen auf dgyptischen
Gegenstinden in verschiedenen Stockholmer Sammlungen vorgelegt
werden. Vor allem sind es Inschriften auf Gegenstinden, die’sich nicht
fiir separate Publikationen eignen, die das Material geliefert haben. Die
Texte sind von verschiedenen Daten, von der ersten Wirre bis zur
romischen Zeit. Sie folgen hier in loser chronologischer Ordnung. Die
MM- und MME-Nummer bezichen sich auf Gegenstinde in Medelhavs-
museet, die NME- und SHM-Nummer auf solche in dem Nationalmuseum
bzw. Statens Historiska Museum, auch wenn der Standort im Augen-
blick Medelhavsmuseet ist. Kinige Inschriften stammen aus Privat-
sammlungen in Stockholm. Fiir einige wichtige Hinweise danke ich
H. de Meulenaere, Briissel.

I. MM 11438 — Opfertisch aus Kalkstein, 6. Dyn. Gekauft in Agyp-
ten um 1935.

Auf dem Rand Opfergebet mit dem Namen I v:o?’ nfr-wig. Vor
einem Mann bei einem Opfertisch sitzend der Name =9 Uu, hot-r-kw.
Vielleicht konnte man diesen Namen nur A2t-k'w los-.cn, vgl. aber
H. Raxke, Personennamen 1:232:20.

IT. MM 11415 — Reliefbruchstiick aus Kalkstein, Erste Wirre. Ge-
kauft in Agypten 1931.

Fiinf Manner mit Henkelkriigen gehen in einer Prozession. Zwischen
den Minnern stehen vier senkrecht geschriebenen Personennamen:
T : G A o =T s Tt bk-n-bnwmw, hamw-hip, irn-
T, Tinmaw-htp.

III. Privatsammlung, Stockholm-Higersten — Scheintiir aus Kalk-
stein, AR — Erste Wirre.
Gemacht fiir 557 0 f §\ #, den Hausvorsteher pth-m-s> <.
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Abb. 1.

IV. MM 18003 — Fragment cines rektanguliren Holzsarges (oberer
Teil der Kurzseite), Erste Wirre bis 10.-11. Dyn. Ehem. Sammlung
Gayer—Anderson. Gekauft in Kairo.

Als ehrwiirdig bei Anubis wird = 3« $m°, genannt.

V. MM 10233 — Rektangulirer Holzsarg, 10.-11. Dyn. Aus Assiut.
Ehem. Sammlung Gayer-Anderson.
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Abb. 2.

Die Texte sind Opfergebete an Osiris und Anubis. Der Sarg wurde

fiir die Frau R 77 4, inyk, gemacht.

VI. MM 11399 — Rektangulirer Holzsarg, 10.-11. Dyn. Aus Sakkara.
Gekauft von Koénig Gustaf VI. Adolf in Agypten 1935.
In Opfergebeten an Osiris und Anubis wird die Inhaberin des Sarges

genannt, ¥ P, Var. & i, sit-minw. Die Variante ist eine Abkiirzung
=% aoa
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Abhb, 3.

Raummangels wegen. Offenbar ist der Name eine Variante von H.
RANKE, Personennamen 1:289:17. Das Zeichen o soll nw sein. Dieser
Name s:t-mtnw ist eine Variante von s't-minw, op.cit. 289:18.

VII. NME 82 — Statue eines sitzenden Mannes, 12, Dyn. Vor 1868
erworben (Abb. 1-4).
In den Inschriften wird als ehrwiirdig bezeichnet % 7 Var. =¢ )%,



Agyptische Personennamen nebst prosopographischen Notizen 7

Abb. 4.

der Hausvorsteher ibw. Auf der einen Seite wird auch ein ‘= ﬁm}, Haus-
vorsteher htpwi genannt. In welcher Verbindung ibw zu hipwi stand,
geht nicht hervor. Die Statue kommt wahrscheinlich aus Antaeopolis,
wo ecin Hausvorsteher mit diesem Namen ibw in der 12. Dyn. belegt
ist (vgl. H. Sreckewen, Die Fiirstengriber von Qaw, Leipzig 1936,
S. 9) und wo auch der Name htpawi in der fiirstlichen Familie vorkommt.
Diese Zuschreibung wird dadurch verstirkt, dass in der Inschrift der
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cinen Seite der Gott Anti, der ja Hauptgottheit in Antacopolis war,
genannt ist. Der Typus der Statue ist sehr selten im Mittleren Reich.
Der Text wurde frither kurz von K. Prenn wiedergegeben (Actes du 8°
Congrés International des Orientalistes, Leiden 1891, 8. 46-47). Fiir
eine Stockholmer Stele auch aus Antacopolis, vgl. B. J. PETERSON in
Orientalia Suecana XIV-XV, 1966, S. 3-6.

VIII. MM 10014 — Mannesstatue aus schwarzem Stein, Ende 12.
Dyn. oder Anfang 13. Dyn. Ehem. Sammlung Dr O. Smith.

Auf dem langem Schurz die Inschrift (Abb. 5): Gegeben durch die
Gunst des Kénigs dem Prinzen, der das Herz des Kénigs fiillt, der an der
Spitze der beiden Linder ist, dem, der in das Herz dessen tritt, der an der
Spitze der beiden Ufer ist, dem Konigsbekannten mn-nfr (=1 ), dem
seligen, erzeugt von wr-biw-pth (8§ 'ﬁ: W

Eine Stele aus Abydos (jetzt in Kairo 20284: LANGE-SCHAFER,
Grab- und Denksteine des Mittleren Reichs 1, 8. 299 f. u. Taf. XXI)
gehort demselben Manne und seinem Bruder, dem Verwalter Sen-anch.
Die Datierung der Stele ist nach dem Stil und der Qualitit wahrschein-
lich Ende der 12. Dyn. anzusetzen; Anfang der 13. Dyn. ist aber auch
denkbar. Stilistisch gehort die Statue derselben Zeit an und kann offen-
bar nicht genauer datiert werden.

IX. NME 75 — Basis einer Statue aus schwarzem Stein, 13. Dyn.
Erworben vor 1868.

Inschriften vor den Fiissen (Abb. 6): Rechts unten: Sy T <=1 44,
Geliebt von Chnum, dem Herrn des Kataraktes, Links:
91 = @ A$ =\, Der gute Gott, der Herr der beiden
Liinder shm-r swld-t2wi, Sohn des Re sbl-htp, mit Leben beschenkt stiindig.

Der Kénig ist Sobekhotep III. 1955 merkte Labib Habachi bei einem
Besuch in Medelhavsmuseet an, dass die Basis wahrscheinlich von dem
hk2-ib ~Tempel auf Elephantine herrithre. Andere Basen mit denselben
Inschriften wurden dort gefunden, sind aber noch nicht verdffentlicht.
Die Nennung des Kataraktengottes Chnum deutet auch auf diese
Herkunft.

X. MM 10010 — Kanope aus Kalkstein, MR. Gekauft in Kairo. Ehem.
Sammlung Dr O. Smith (Abb. 7).
Kanope fiir den Mann <= &, @, §d-m-nt.

XI. MM 10053 — Vase aus Kalkstein (Scheinvase), 18. Dyn. Ehem.
Sammlung Dr O. Smith.
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Abb. 7.

Eine Inschrift auf der Seite in drei vertikalen Zeilen: 1/ g\[@]‘g Py
2/ ﬂ M[?%Jﬂ; = 3/ =39 E*;‘:ql?g, Der Ehrwiirdige bei Osiris,
der Fiirst der oberigyptischen Stadt sn-nfr, der selige. Seine Frau, die

Kénigsamme snt-n2y, die selige.
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Abb, 8.

Sennufer ist der von dem thebanischen Grabe Nr 96 bekannte Biirger-
meister von Theben, der in der Zeit Amenophis’ 11. lebte. 1900 fand
H. Carter ein Grab mit Gegenstinden, die diesem Manne gehorten, in
Biban-el-Moluk (ASAE 2, 1901, 8. 196 {f.). Unter diesen befanden sich
auch Vasen mit dhnlichen Inschriften.

XII. MM 17999 — Deckel aus Holz, NR. Ehem. Sammlung Gayer-
Anderson.,
Mit Opfergebet an Anubis der < <2 3=, Hausfraw b kt.

XIII. Privatsammlung, Stockholm — Ziegelstein mit Text auf der
Seite, NR.

Der Text: _@gg Yo }.mpﬁ; Osiris, der Schreiber des Amuns-
hauses dhwly-ms. Vgl FIFAO XVI, S. 23, Anm. 1.

XIV. NME 23 — Grabrelief aus Kalkstein, NR. Vor 1868 erworben
(Abb. 8).

Vor Osiris und Anubis der verstorbene -8 ‘qi]}v, Hausvorsteher
my: und seine Frau <=2 )44, die Hausfraw ty. Vgl. J. LIEBLEIN,
Dictionnaire No. 786, S. 259; M. MoceENsEN, Steles égyptiennes au
Musée National de Stockholm, S. 38 ff.

XV. Privatsammlung, Stockholm — Bruchstiick aus Kalkstein, NR.
Vermutlich aus Deir el Medineh.

Eingravierter Text: fF@]m Ol L1 2 8 22y P A A - Zeit
von jedem Tag der Seele des Dieners an der Stelle der Wahrheit ks, des
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Abb. 9.

seligen. Vgl. Porrer u. Moss [:1I, 8. 739. Das s3-Zeichen ist hier
abnormal geschriben.

XVI. NME 30 — Opfertisch aus Kalkstein (Atp-Form), NR. Vor 1868
erworben (Abb. 9).

Mit Opfergebeten an Osiris und Anubis des ¥ )q swli und des
Schreibers 2=, tw-r’. Der Text ist in M. MoGENSEN, Steles égypti-
ennes au Musée National de Stockholm wiedergegeben, S. 35.

XVII. MM 15411 — Herzskarabiius, NR.

Fir 42 <, it-rs.

XVIIL. MM 15412 — Herzskarabius, NR.

Fiir den verstorbenen <3 J43~41, ttiy.

XIX. MM 31011 — Uschebtikasten, NR. Gekauft in Luxor 1964,

Auf drei Deckeln ist der Name £ “3° o Var, & Mft‘?:? » wn-nht,
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Abb. 10.

XX. SHM 607:174 — Mandelférmiger Stein. Um 1835 in Agypten
erworben.
Eingravierter Text: 2§ |10, pth-ms, der selige.

XXI. NME 89 — Fragment einer Doppelstatue, NR — 3. Zwischen-

periode. Vor 1868 erworben (Abb. 10-11).

Die Inschrift der Riickseite nennt: _4'7:91 , der Stallchef mh und

L b
—t e
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Abb. 11.

2 =02 )3, die Singerin der Mut ddi2, wohl seine Frau, und
deren Tochter ! — 422 22 14 die Siingerin des Amun t2-w>h. Auf der
Vorderseite sicht man ein Reliefbild von einem Junge, dem Sohne
Jespp, tmn-ms.

XXII. MM 10112 — Pfeiler aus Holz mit htp-di-nsw-Gebeten,
NR — 26. Dyn. Gekauft in Luxor 1915. Ehem. Sammlung Dr O,

Smith.
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Abb, 12,

Die Gebete sind fiir ap_mf;m’:]z‘l]}& ~3-44p7=, Var.
I S~9X 34w, die grosse Begleiterin der Gottesverehrerin
i(2)w-t3y = s-hrt. Der Sarkophag dieser Dame befindet sich im Museum
zu Niagara, vgl. Porrer u. Moss L:II, S. 831 (der Name da unrichtig
gelesen).

XXIII. Privatsammlung, Stockholm — Hand aus Holz von einem
Mumiensarg, 21.-22. Dyn. In Kairo 1966 gekauft, nach Angabe aus
Kurnah (Abb. 12).

Der hieratische Text enthidlt Titel und Namen der Inhaberin des
Sarges: S A =B P [ L {F =)= o=, die Hausfrau, die Singe-
rin des Amun nsy-t-nb-isrw.

Gegenstinde, die Personen mit denselben Titeln und Namen gehérten,
wurden in dem bekannten Priestergrab bei Deir el Bahri gefunden (vgl.
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G. Daressy, ASAE 8, 1907, S. 23 u. 27). Vielleicht gehért diese Hand
einem der anonymen Sirgen aus diesem Grab. In der kleinen agyp-
tischen Sammlung in Vinersborg, Schweden, gibt es ein Uschebti der-
selben Person, Inv. Nr. 8032.

XXIV. MM 18006 — Fragment eines Holzsarges, wahrscheinlich 22.
Dyn.

Gemalter Text mit Opfergebet an Osiris fiir die Seele des
HYEZ o e =, Dieners des Amun mh-imn-prf.

Es ist anzunehmen, dass das Fragment identisch mit irgendwelchem
Gegenstand des Mannes mit demselben Namen und Titel ist, dessen
Grab von dem Berliner Museum in dem Ramesseumgebiet gefunden
wurde (vgl. PorTer u. Moss LII, S. 684; R. Axturs, MDIAK 12,
1943, S. 31). Der Name auf dem Stockholmer Fragment kénnte aber
vielleicht weiblich sein, weil hinter dem Namen m3° thrw geschrieben ist.
Dies konnte jedoch eine Verschreibung sein. Der Name ist allerdings
sehr ungewohnlich.

XXV. Privatsammlung, Stockholm — Leiste aus vergoldetem Holz,
22.-26. Dyn.

Soh R 22 3:*‘“‘12%, Die Hausfrau
=Yl T e A

t:-3p-n-hnsw, die selige, Tochter des Propheten des Monthu, des Herrn
von Theben, des Metallarbeiters “nh-p(3)-ri.

Diese Leiste ist identisch mit dem Fragment ,,of gilded wood from
coffin (?)* in Wilbour MSS 2.6.35 (rechts), zitiert von PorTER u. Moss
L:II, S. 647, dessen bisheriger Aufbewahrungsort unbekannt war. Die
Personen gehdren den bekannten Familien von Monthupriestern in
Theben an.

Eingravierter Text:

XXVI. NME 896 — Uschebtikasten, 21.-22, Dyn. Vermutlich aus
dem Priestergrab bei Deir el Bahri. Gabe des Agyptischen Staates 1894.

Auf der Seite und auf zwei Deckeln steht der Titel und Name der
Inhaberin: < R 835 5 NS, Die Hausfrau, die Singerin
des Amun-Re, des Kinigs der Gétter, dd-mwt-i(w) = s-nh.

XXVII. NME 838 — Deckel eines anthropoiden Holzsarges, 22. Dyn.
Am Ende des vorigen Jahrhunderts erworben, angeblich von K. PrenL.
Der Text wurde erstmals von ihm versffentlicht in Actes du 8° Congrés
des Orientalistes, Leiden 1891, 8. 51. Der Sarg ist abgebildet in

2= 703349 Orientalia Suecana
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W. Scumipr, Sarkofager, Mumiekister og Mumichylstre i det gamle
Agypten, Typologisk Atlas med Inledning, Kobenhavn 1919, Nr 1086,
S. 193. Vgl auch W. M. Fr. Perrie, A History of Egypt 111, S. 243.

Zwei Zeilen in der Mitte der Oberseite. Die Hieroglyphen sind weiss,
gelb, und griin gemalt: 1/ FI2~979 vl e S 2=
2/ o TP 42 AR 09 B )5 T~ Grosser Gott, Ober-
ster der Gotter. Worte sprechen von Re-Hcrachti: Mage er Totenopfer
geben dem Osiris, dem Propheten des Amun wsirkn, Sohn des ersten Pro-
pheten des Amun SSnk.

Der Text ist interessant, weil er zeigt, dass wir hier ein fast unbe-
achtetes Monument einer Person der kéniglichen Familie der 22. Dyn.
haben. D:r Hohepriester Scheschonk ist wohlbekannt; er war ein Sohn
des Kénigs Osorkon I. Dieser Hohepriester vercrbte sein Amt an seinen
Sohn Harsiese, dessen Grab in Theben bekannt ist (vgl. U. HOLSCHER,
Medinet Habu, Morgenland 24, S. 52 ff.). Eine Statue in England nennt
Osorkon, den Besitzer des Stockholmer Sargdeckels, als Sohn des Ho-
henpriesters Scheschonk und einer Frau ns-t:-wd t-h (Rec. Trav. 30,
1808, S. 160), und ausserdem gab es in St. Petersburg ein Totenbuch,
das offenbar diesem Osorkon gehirte (vgl. J. LiesLely, Die dg. Denk-
miler in St. Petersburg, Helsingfors, Upsala und Copenhagen, S. 56 ff;
G. Maspero, Mem. Miss. I, 1889, S. 736). Wahrscheinlich kan man
annehmen, dass Oscrkon wie sein Bruder eine thebanische Bestattung
bekam.

XXVIIL. NME 9 — Sargbrett, 21.-26. Dyn. Wahrscheinlich aus The-
ben. Vor 1868 erworben.
Fiir den p= Tr 2 =g Komfed 8 casfes, Vorsteher der Diener des

Hauses der Gcttesverehrerin des Amun pnw-di-imn.

XXIX. MM 13846 — Kanope aus Kalkstein mit Schakalskopf, Spit-
zeit,
Kanope fiir Ma-as e hi-di-imn, geboren von T &SN pyr-nt

s
-i(t) = s.

XXX. NME 43 — Libationstisch aus Granit, 26. Dyn. Vor 1868 er-
worben (Abb. 13).

Auf einem Rand: -}16_% %&f SN 317, Der Ehrwiirdige bei sei-
nem Herrn, der Vorsteher des kiniglichen Harems, der Vorsteher des Spei-
chers, hr-ir-“34.

Der Mann ist identisch mit dem Besitzer eines Grabes aus der 26.
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Abb, 13.

Dyn. in Sakkara, vgl. PorTEr u. Moss I1I, S. 171, Der Text ist frither
wiedergegeben in K. Prenw, Insceriptions hiéroglyphiques, Stockholm 1881,
Taf. XIV (G) u. S. 19 in . Commentaire”, Leipzig 1888; M. MoGENSEN,
Steles égyptiennes au Musée National de Stockholm. S. 73. Vgl. H. pr
MevLENAERE, Le surnom égyptien a la Basse Epoque, 8. 18, Anm. 86.

NXXXI. MM 14956 — Tsisstatuette aus Steatit, 26. Dyn. Ehem. Samm-
lung Gayer-Anderson.

Auf dem Riickenpfeiler ein Gebet an Isis fiir 3¢ < &5, pi-8ri-n-nt, Sohn
des %H&}%{Q p-“db. Die Statuette ist in P. REUTERSWARD, Studien
zur Polychromie der Plastik I (Acta Universitatis Stockholmiensis, Stock-
holm Studies in History of Art I11:1), Stockholm 1958, Taf. X abgebildet.

XXXII. SHM 17938:7 — Fragment eines Bechers aus Fayence, um
600 v.u.Z. Aus der Grundsteindeposition der Pyramide des Konigs Anch-
kare in Nuri, Sudan,
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Eingeritzelt: 93 R=9) v, Der gute Gott "nh-k:-r‘, geliebt von

Re-Horachti, dem grossen Gotte. Angeblich von Reisners Grabungen.

XXXIII. MM 30400 — Fragment eines Kanopenkastens aus Holz,
Spitzeit.

Mit dem Titel und Namen: = g3 % 37, die Hausfrau g(2)-r-iry.

In dem Medelhavsmuseum gibt es auch einen Uschebtikasten (MM
11040) und ein Fragment eines Sarges (MM 18577) die wahrscheinlich
derselben Hausfrau gehort haben. Das letzere nennt als Vater der Frau
einen Konigshekannten (rh-nsw) s ?11“3’-![ irks...

XXXIV. MM 18458 — Binde aus Leinen, Spiitzeit.
Nennt die verstorbene = twi.

XXXV. MME 1961:5 — Fragment einer Mumienkartonnage, Spiit-
zeit. Gekauft im Museum von Giza 1890,

Gehdrte dem 34 4Tt ~ 3 3 35 £ -0, dem Gottesvater und Hiiter
des Geheimnisses, dem . der den Nun schenkt™ in Hermonthis, p - -rw.

XXXVI. MM 30695 — Dattel aus Fayence, Spiitzeit. Ehem. Samm-
lung Gayer-Anderson.,

Text eingraviert: 3F g {;‘? 2 ME, Osivis hr-ib-imn, geboren von tr.

XXXVII. MM 11426 — Zwei Fragmente von einer Mumienkartonnage,
Spitzeit.

Mit den Namen w%;; =i m[, mss... und = & TLH> mshrmt,
ohne Verbindung mit einander.

XXXVIII. NME 49 — Opfertisch aus Granit, Spitzeit. Vor 1868
erworben.

Text auf der Seite: g= v I ) ) $ebieS Harensnuphis maige t2-st
Leben geben.

XXXIX. Privatsammlung, Stockholm — Osirisfigur aus Bronze,
Spitzeit.

Auf dem Sockel: =i ® b Gemacht von der Hausfraw 1(2)-st-
n-(3)h-b(it).

XL. MM 11441 — Uschebtikasten aus Holz, Spiitzeit.
Mit Opfergebet fiir den verstorbenen © 3= 4,, hnsw-ir- 3.

XLI. Privatsammlung, Stockholm — Anthropoider Mumiensarg, Spiit-
zeit, 26. Dyn. Gekauft in Kairo 1966.
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Gemacht fiir }§ ey, Var. f§ 22 8>, hp-mn, Var. hp-mnh, geboren

von B3> pth-ir-t =s (d.h. pth-ir-di =s).

XLIT. MME 1957:4 — Fragment einer Mumienkartonnage, Spitzeit.
Von dem Grafen Carlo Landberg nach Schweden vor 1884 gebracht.

remalte Titel und Namen: J3R 2 =[] 2252 25 N T3 | Der Gottes-
vater, der Goldschmied des Amunshauses irt-hr-rav (Inares), Sohn des
S =R 8, J 9. Gottesvaters, des Goldschmiedes des Amunshau-
ses p(:)-di-st.

Im Badischen Landesmuseum, Karlsruhe, befanden sich vor dem zwei-
ten Weltkrieg Fragmente, die wahrscheinlich von derselben Kartonnage
herriihrten, vgl. PorTeEr u. Moss L:11, S. 826 (auch S. 835). Von der
von PorTer u. Moss zitierten schwerzuginglichen Arbeit von Wiede-
mann gibt es ein Exemplar in Ashmolean Museum, Oxford. In Medel-
havsmuseet befinden sich auveh Teile von der Mumie, die wahrscheinlich
mit der Kartonnage zusammengehorten.

XLIIT. MM 19279 — Binde aus Leinen, Spiitzeit.

Gebet an Osiris und Isis fiir den verstorbenen a & p(2)-sri.

XLIV. MM 13944 — Fragment eines Sarges aus Holz. Romische Zeit.
Titel und Namen iiber einer Figur, dem Inhaber des Sarges:

5 ﬂﬁﬁ & S = .'fzﬁ & 3~ T . Der Vorsteher fiir Leinen, der ziwceite
Prophet, Prophet des Osiris, Prophet der Hathor, ... m-htp-n-hr-wd.

Index der Namen
1. Konige:

‘ph-k-rt, XXXI1
shm-r -sw’d-twi sbl-htp, 1X

2. Privatpersonen:

(2 )w-ty = s-hrt, XX11 it-rs, XVII

ibw, V1I “wh-p(2)-8ri, XXV
imn-ms, XXI wn-nht, XIX
inyk, V wr-bow-pth, VIII
ira-hnmaw, 11 wsirkn, XXVII
trks ..., XXXIII b k-n-hmmae, 11

trt-hr-rae, XLI1 bikt, XI11
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p-"db, XXXI
pi-b-rw, XXXV
p2)-&rd, XLITI
pi-Sri-n-nf. XXXI
pi)-di-st, XLII
pnaw-di-imn, XXVIII
pth-ir-t = s, XLI
pth-ms, XX
pth-m-s = f, 111
my-, X1V

mn-nfr, VIII1
mr-nt-i(t) = s, XXIX
mh, XXI
mh-imn-prf, XXI1V
mshrmt, XXXVII
ms§ ..., XXXVII
nfr-wyg, 1
nsy-t-nb-isrw, XXI11
howdi-imn, XX1X
hr-ib-imn, XXXVI
hot-r-kw, 1

hp-mn, XLI
hp-mnh, XLI
hr-dr-3¢, XXX
htpwi, V11

Nr. XXV ist jetzt

MME 1969:147.

Bengt J. Peterson

hsw-ir-2, XL

hmae-fop, 11

hmae-ftp, 11

s t-mitnw, VI

swty, XVI

sn-nfr, X1

snt-n"y, X1

smo, 1V

Snk, XXVII

Sd-m-nt, X

ks, XV

g(2)-r-iry, XXXIII

Bwi, XXXIV

t-wh, XXI1

t-st, XXXVIII
12)-st-n-(2)o-b(it), XXXIX
t-&p-n-hnsw, XXV

ty, X1V

tw-r:, XVI

ir, XXXVI

thiy, XVIII

ddi, XXI1

dhaety-ms, X111
dd-mwt-i(w) = s-‘nh, XXVI
oo m=ftpen-hraed, XLIV

Korrekturzusatz:

von Medelhavsmuseet erworben; Inv. Nr.

Nr. XXXV ist jetzt vollstindig beschrieben in B. J. PETERSON, Drei
Fragmente dgyptischer Mumienkartonnagen, Ethnos 1968:1-4,8.134-137.



STEN V. WANGSTEDT

Demotische Steuerquittungen aus ptolemaiisch-romischer Zeit

Dic im Folgenden verdffentlichten zwanzig demotischen Ostraka ge-
hiren, bis auf eine Scherbe aus der Sammlung des Ashmolean Museums
Oxford (A), zu dem Ostrakonbestand des British Museums (BM).

Von den vorgelegten Dokumenten sind sieben ptolemdisch, die iibri-
gen romisch. Das dlteste datiert von dem 15. Regierungsjahr des Pto-
lemaios II. Euergetes (271/70 v. Chr.), das jiingste von dem 5. Regie-
rungsjahr des Kaisers Domitianus (85 n. Chr.). Die Mehrzahl, 13 St.,
ist thebanischer Herkunft. Betreffs eines von diesen ist der Herkunft
unsicher. Drei Dokumente sind aus Edfu, zwei aus Elephantine (eines
unsicher) und zwei sind als ,,oberiigyptisch™ bezeichnet.

Der Textinhalt ist — wie aus der folgenden Ubersicht hervorgeht —
sehr verschiedenartig: Geldzahlung (1): &g (11, XIX); Kopfsteuer
(11T, VIII-XIII); Elfenbeinsteuer (IV):; Syntaxis (V); Rizinussamen
(VI): Weizen fiir den heiligen Ibis (VI1); Badesteuer (XIV, XV); Damm-
stener (XVI); Palmensteuer (XVII); Ausgleich der Forderung des
Staates (XVIII) und Schutzsteuer(?) (XX).

A. Ptolemiiische Zeit

Quittung iiber Geldzahlung
1. DO BM 5768. Grosse: 6,9 x4,8 em. Theben. Jahr 271/70 v. Chr.

Transkription
1. fmn-htp (s3> Pa-rt <kt>1/2 1]4
2. sh Pa-Hr(?) {n)> hi.t-sp 15 ibt-2 $m {sw) 8

Thersetzung
1. Amenhotep, (Sohn) des Paret, 3/4 (Silber)-Kite.
2. Es hat geschricben Hor(?) im Jahr 15, am. 8. Payne.
Bemerkungen

Z. 1. Amenhotep (S. des Paret) ist aus mehreren Dokumenten belegt, von
denen das bisher dlteste vom Jahr 274/73 v. Chr. datiert (Orientalia
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I. DO BM 5768

Suecana 17, Nr. 7). Das jiingste mir bekannte Dokument datiert vom
Jahr 253/52 v. Chr. (Orientalia Suecana 16, Nr. 18). Fiir andere verrech-
nete Urkunden vgl. ReviLLour, Mélanges sur la métrologie ete., S. 204,
— Vor 1/2 1/4 ist wohl kt ,,Kite” zu erginzen.

Z. 2. Die Lesung des Namens des Schreibers ist unsicher, aber ich kann
keine plausible Alternative geben. — Jahr 15 = Ptolemaios 1I. Phila-
delphos 15 (= dJahr 271/70 v. Chr.). Fiir die Lesung ,,15° vgl. Nr. I1/2.

Quittung iiber Steuer (téhoc) (?)

I1. DO BM 5721. Grosse: 8,5 % 5,7 em. Theben. Jahr 270/69 v. Chr.

Transkription
L. Imn-btp (s3> Pa-rt kt 2 p2j=f tnj(?)
2. (n) hit-sp 15 sh Dd-hr {n> h.t-sp 16
3. ibt-4 pr {sw) 19

Ubersetzung
1. Amenhotep, (Sohn) des Paret, 2 (Silber)-Kite; seine Steuer(?)
. (fiir) Jahr 15. Es hat geschrieben Djeho (im) Jahr 16,
. am 19. Pharmuthe.

L bo

Bemerkungen

1. Uber Amenhotep (S. des Paret) vgl. Nr. I/1, Bem.
Z. 2. Jahr 16 = Ptolemaios II. Philadelphos 16 (= Jahr 270/69 v. Chr.).
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I1. DO BM 5721

Quittung iiber Kopfsteuer

III. DO BM 19412, Grosse: 8 x 7.8 em Theben. Jahr 268/67 v. Chr.

Transkription

PRS- Mn (3 Pitj-Mn kt 2 1/4 n
2. bt {n> nhb( t) <n> hidt-sp 17(7) ...
L n> het-sp 18 tpj prosw 29

Ubersetzung

. Pshenmin, (Sohn) des Petemin, 2 1/4 (Silber)-Kite fiir
. Kopfsteuer des Jahres 17(?) ...
. (im) Jahr 18, am 29. Tybe.

Bemerkungen

Z. 1. Derselbe Steuerzahler erscheint in noch zwei Kopfsteuerquittungen

D

vom Jahr 274/73 v. Chr. bzw. 267/66 v.Chr. (Orientalia Suecana 17

]
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111, DO BM 19412

Nr. 8 u. 26.). — Die auf ot <n> nhb( .t) , Kopfsteuer™ folgende Zeichen-
gruppe zu entziffern ist mir nicht gegliickt. Der iiblichen Formulierung
nach ist das Steuerjahr und der Name des Schreibers angegeben. Be-
treffs des Steuerjahrs ist hot-sp 17 ,.Jahr 17 nicht unwahrscheinlich.
Z. 3. Jahr 18 = Ptolemaios 11. Philadelphos 15 (=Jahr 268/67 v. Chr.).

Quittung iiber Elfenbeinsteuer

1V. DO BM 14126. Grosse: 8,8 % 6,3 cm. Elephantine (). Wahrscheinlich
Jahr 273/72 v. Chr.

Transkription
in Hr-Thwtj s P>-mr-ih
ht-kt 412 n2j—f ht {n)
nhi( 1) n h.t-sp 12
sh Pa-Mn s> Pa-Hnm
n hid-sp 13 ibt-2 Sh(?) (sw) 11

bD

Lol

=

Ubersetzung
1. Es hat bezahlt Horthoth, Sohn des Pleehe,
4 1/2 Silber-Kite; seine Elfenbein-

b
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IV. DO BM 14126

steuer fir Jahr 12,

. im Jahr 13, am 11. Paophe(?).

Bemerkungen

zeit des Ptolemaios I1. belegt (MarTHA, Demotic Ostraka, Nr.
Nr. 211).

Z.

Z. 5. Jahr 13, wahrscheinlich Ptolemaios II. Philadelphos 13 (

273/7

2 v. Chr.).

Quittung iiber Syntaxis

b
-1

1. Der Name P:-mr-il, Pleehe, ist in Elephantine in der Regierungs-
221 u.

2. Die Steuer in Elephantine diirfte 4 Silberkite gewesen sein (vgl.
Orientalia Suecana 17, 8. 30). Der Betrag ist hier 4 1/2 Silberkite.

-Jahr

V. DO BM 31541. Grosse: 8,7 % 8,7 em. Theben. Spiitptolemiische Zeit.

.

2

Transkription

in P2-3r-Mn s> Wsr-m> - R’
2 dm o ny Dmeon het-sp 26 rth {n) sw 50
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V. DO BM 31541

rsw 25 r sw 50 ‘nor bw—f hn t© sntks
n ht-ntr {n> Nw(.t) sh Ns-p2-mtr s2 Ns-Mn

. n hi.t-sp 26 ibt-4 pr sw ‘rkj

Ubersetzung

. Es hat bezahlt Pshenmin, Sohn des Usermare,

aus der Ernte in Djeme fiir Jahr 26: 50 Artaben Weizen,

ihre Hilfte macht 25 (Artaben) Weizen 50 (Artaben) Weizen
wiederum, welche er gegeben hat fiir die Syntaxis

des Tempels von Theben. Es hat geschrieben Espmet, Sohn des Esmin,
im Jahr 26, am 30. Pharmuthe.

Bemerkungen
2-3. Die Schreibung der Zahl ,,50° ist sonderbar. — sntks, Syntaxis

oriech. olvralic). Fiir diese Abgabe vgl. Orientalia Suecana 15-16,
= =l ] B E
S. 44,

Z.

5. Jahr 26 kann entweder Prolemaios VI. Philometor 26 (=Jahr

156/55 v. Chr.) oder Ptolemaios VIII. Euergetes I1. 26 (—Jahr 145/44
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VI. DO BM 20248

29

v. Chr.) sein. Eine dritte Alternative, aber weniger wahrscheinlich, ist

Ptolemaios X. Alexander 1. 26 (-

Quittung iiber Rizinussamen

Jahr 89/88 v. Chr.).

VI. DO BM 20248. Grésse: 8,5 x 6,2 em. Theben (Karnak). Wahrschein-

Lo = [ B A A

= o

lich Jahr 108/07 v. Chr.

Transkription

. [in N.N.] 3 P3-tj-...

Corth {npy thm 2506 124 r 113 1]12

crrth (n) thm 2 5(6 1[24 “n hn

piipnpd br {n) Pi-ihjn hot-sp 100t

. sh Sn-Hnsw s D-hr n b3.t-sp 10.t tpj-Sm ...

Ubersetzung

. [Es hat bezahlt N.N.], Sohn des Pete ...
. 2 21/24 Artaben Rizinussamen, ihre Hilfte macht 1 5/12

=2 21/24 Artaben Rizinussamen wiederum, von

. der Abrechnung der Gegend des Pohi, fiir Jahr 10.
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VIL. DO BM 31377

5. Es hat geschrieben Senchons, Sohn des Djeho, im Jahr 10, am ...

Pachons.

Bemerkungen

Z. 2. Genau gerechnet macht die Hilfte 1 1/3 1/12 1/48 Artaben. Der
letzte Bruchteil ist ausgelassen, was vielleicht damit zusammenhiingt,
dass bei der Teilung der Artabe in prolemiiischer Zeit die Bruchreihe mit
1/36 (1 yoiwZ) endete. 1/48 Artabe entspricht 0,83 L. (Artabe — 39,68 L.),
und kann deswegen kaum als Nullitit betrachtet worden sein.

Z. 4. Zu p> hr {n> Pi-ihj ,,Die Gegend des Pohi™ vgl. Marrua, a. A,
Nr. 269/3, Anm.

Z. 5. Der Schreiber Senchons (S. des Djeho) hat auch Marras Doku-
ment, das Jahr 20 datiert ist, ausgefertigt, und vielleicht ist er mit dem
Streitgegner desselben Namens in einem von Ursura KarLoNy-HECKEL
verffentlichten Tempeleid der Berliner Papyrussammlung identisch
(Forschungen und Berichte 10, Berlin 1968, Nr. 18 (P 151), 8. 157.). —
Jahr 10 ist allem Anschein nach Ptolemaios X. Alexander I. 10 (=Jahr
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X. DO BM 25759

2. fiir Kopfsteuer des Jahres 31: 2 Stater 1 Kite. Geschrieben im Jahr 32
des Cisar,
3. am 12. Mechir. Es hat geschrieben Piko, Sohn des Kephalos.

Bemerkungen
Z. 2. Die Ligatur . ist hr bt zu transkribieren. — Jahr 32 des Cisar
(Augustus) =Jahr 2/3 n. Chr.
Z. 3. Uber den Schreiber Piko (S. des Kephalos), vgl. WANGsTEDT,
Ausgewihlte demot. Ostraka, S. 13 f.

Quittung iiber Kopfsteuer
X. DO BM 25759. Grisse: 10,7 x 7,5 cm. Theben. Jahr 25/26 n. Chr.

Transkription
1. raef P3-nht.p 3 Pi-tj-Hnsw r p3 shn hr p3 bt
2. (n) ‘ptnbhit-sp 1.t sttr 2.4 kt 1 irm wlr b thb* 1.6 1/2
3. sh (n) hi.t-sp 12 (n)> Tbrjs Kjsrs ntj hwj ibt-4 pr
4. sw 28 sh ipjgrts 83 irgs
Griech. Text: ITeyvtoc Ileteywv[oc]
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XI. DO A 768

Ubersetzung

Es hat bezahlt Penecht, Sohn des Petechons, an die Bank die Kopf-
steuer fiir Jahr 11: 2 Stater 1 Kite, mit dem Zuschlag geméss 1 1/2
Obol.

. Geschrieben im Jahr 12 des Tiberius Cisar Augustus, am 28. Phar-
muthe.

Es hat geschrieben Epikrates, Sohn des Argeios.

Bemerkungen

. 1. Pi-nht.t, Penecht, griech. Ileybdrng. Zur Schreibung vgl. GRIFFITH,

Demot. Pap. Ryland 3, S. 442; Miriam Licaraem, a. A, Nr. 135/1 und
Orientalia Suecana 7, S. 72, Nr. 666/8.

Z. 3. Jahr 12 des Tiberius —Jahr 25/26 n. Chr.

Z. 4. Der Schreiber Epikrates (S. des Argeios) war mir bis heute un-
bekannt.
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Quittung iiber Kopfsteuer

XI. DO A 768. Grosse: 9 < 8.8 em. Edfu. Jahr 11/12 n. Chr.

Transkription
1. hot-sp 41 tpj $m sw 10 P2-bk
2. (s3> P-4 (s3> Sws hmt ‘p.t
3. sttr 2.t

UTbersetzung
1. Jahr 41, am 10. Pachons. Es hat bezahlt Pebek,
2. (Sohn) des Peat, (des Sohnes) des Sus; Kopfsteuer:
. 2 Stater.

e

Bemerkungen

Z. 1-2. Jahr 41 — Augustus 41 (=Jahr 11/12 n. Chr.). — Der Steuer-
zahler Pebek erscheint in mehreren Quittungen. So bei MATTHA, a. A.,
Nr. 40/2 (Kopfsteuer. Jahr 41). M. nennt ihn P:-bk-p3-‘t (vgl. a. A,
Z. 2/Anm.). Zwischen P:-bk und P:-°f kommt — wie auch hier der Fall
ist — kein ,,Sohn**-Zeichen vor. Bemerkenswert ist, dass das Zeichen in
zwei anderen Berlinerdokumenten (P 6546 und P 2010), beide Jahr 26
datiert, ausgeschrieben ist

'l""!;'ll Gj 7 C-,i!-—l-‘-ﬂ v uf,”f;’,m’ ‘{”‘L ‘_“'

Dagegen mangelt es an dem Zeichen zwischen P3-‘¢ und Sws. Die Unter-
lassung das ,.Sohn**-Zeichen zu schreiben ist fiir diese Edfudokumente
bezeichnend. P2-bk im vorliegenden Dokument und in dem von MaTTHA
veroffentlichten ist aller Wahrscheinlichkeit nach mit P2-bk in P 6545
und P 6210 identisch. Dass die letztgenannten Dokumente 15 bzw. 16
Jahre friither ausgefertigt sind, spricht m. E. nicht gegen die Identitiit.
Z. 3. Die Steuer in Edfu war 4 Stater (16 Drachmen), weshalb es sich
hier um eine Ratenzahlung handelt.

Quittung iiber Kopfsteuer
XII. DO BM 21431. Grosse: 10,2 x 8,5 em. Edfu. Jahr 16/17 n. Chr.
Transkription

1. P3-¢ p3 3 &3 P3-4 (83>
2. Sws pmt “p.t sttr 3
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NXII. DO BM 21431

. hot-sp 3 tpg $mosw 28
. bt-2 Smosw 2 sttr 1.t

. Pat-sth(?) p2j=f &
. kjosp sttr 4

Ubersetzung

Peat der Altere, (Sohn) des Peat, (des Sohnes) des

. Sus, Kopfsteuer 3 Stater

. im Jahr 3, am 28. Pachons;
. am 2. Payne 1 Stater.

. Peat-slh(?), sein Sohn,

. ein anderes Mal 4 Stater.

Bemerkungen

eines von MarrHa verdtfentlicht ist (a. A., Nr. 247. Augustus 28).

37

. 1. Peat der Altere ist aus mehreren Dokumenten bekannt, von denen
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XIIL DO BM 14075

Z. 2. Das Wort “p.t ,, Kopf™ ist hier durch die stark Abgekiirzte Schrei-
bung 3 @ bezeichnet.

Z. 3. Jahr 3 =Tiberius 3 —=Jahr 16/17 n. Chr.

Z. 4. Peat-sth(?) [oder Pa-lh(?)] ist mir aus noch zwei Edfudokumenten
bekannt (DO Berlin P 6272. Kopfsteuer. Tiberius 5, und DO Berlin
P 6338. Dammsteuer. Tiberius 6. Beide unveroffentlicht).

Quittung iiber Kopfsteuer

XIII. DO BM 14075. Grosse: 6,5 x6,5 em. Elephantine'. Jahr 59/60
n. Chr.

Transkription

1. rawt P3-tj- Wsir-ns-mtr, s> ...
2. ‘ptnlit-sp 6 n> Nrn ...
3. Sbst Grmn[jks] ...

4, bt-4 pr sw “rkj sttr ...

5. Pi-haot

1 Diinne hellrote Scherbe,
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XIV. DO BM 20332

Ubersetzung

1. Es hat bezahlt Peteusireesmet, Sohn des ...
2. Kopf(steuer) fiir Jahr 6 des Nero ...

3. Sebastos Germanikos ...

4. am 30. Pharmuthe ... Stater ...

5. Pehut

Bemerkungen
Z. 1. Der Name P:-tj-Wsir-ns-mtr, Peteusireesmet, kommt nur in Do-
kumenten und Inschriften aus Elephantine und Phile vor (vgl. WANG-
sTEDT, Ausgewihlte demot. Ostraka, Nr. 76, 77; Grrrrrrh, Catalogue of
the Demotic graffiti of the Dodecaschoenus 1, S. 255: 645).
Z. 2. Jahr 6 des Nero —Jahr 59/60 n. Chr.

Quittung iiber Badesteuer
XIV. DO BM 20332. Grosse: 6,7 x6,5 cm. Theben (Karnak). Jahr 42
n. Chr.

Transkription
1. Pthwmjs s3 3sgl3
2. p2 ntj dd n Pa-Mnt s3 P2-§r-Imn tw—j mh n 35 =k
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XIIL. DO BM 14075

Z. 2. Das Wort “p.t ,, Kopf™ ist hier durch die stark Abgekiirzte Schrei-
bung 3 @ bezeichnet.

Z. 3. Jahr 3 =Tiberius 3 =Jahr 16/17 n. Chr.

Z. 4. Peat-slh(?) |oder Pa-lh(?)] ist mir aus noch zwei Edfudokumenten
bekannt (DO Berlin P 6272, Kopfsteuer. Tiberius 5, und DO Berlin
P 6338. Dammsteuer. Tiberius 6. Beide unveroffentlicht).

Quittung iiber Kopfsteuer

XIIT. DO BM 14075. Grosse: 6,5 % 6,5 em. Elephantine'. Jahr 59/60
n. Chr.

Transkription

1. raof Pi-tj-Wsir-ns-mtr, s> ...
2, ‘ptnhit-sp b n> Nen ...
3. Sbst Grmn[jks] ...

4. ibt-4 pr sw “rkj sttr ...

5. P -hwt

1 Diinne hellrote Scherbe.
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X1V. DO BM 20332

Ubersetzung
Es hat bezahlt Peteusireesmet, Sohn des ...
Kopf(steuer) fiir Jahr 6 des Nero ...
Sebastos Germanikos ...
. am 30. Pharmuthe ... Stater
. Pehut

P.‘rl\')'—'

'

[

Bemerkungen
Z. 1. Der Name P2-tj- Wsir-ns-mtr, Peteusireesmet, kommt nur in Do-
kumenten und Inschriften aus Elephantine und Phile vor (vgl. WiNa-
sTEDT, Ausgewiihlte demot. Ostraka, Nr. 76, 77; GrirrrrH, Catalogue of
the Demotic graffiti of the Dodecaschoenus 1, S. 255: 645).
Z. 2. Jahr 6 des Nero —Jahr 59/60 n. Chr.

Quittung iiber Badesteuer
XIV. DO BM 20332. Grosse: 6,7 % 6,5 em. Theben (Karnak). Jahr 42
n. Chr.

Transkription
1. Pthmn-js 83 sgl3
2. p3 ntj dd n Pa-Mny s> P2-3r-Imn tw=j mh n 2 =k
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Q,w); d}"llu f.'urg?uk 7’
mjg__;.l-\ Vs limy

V42K, !‘1 all,,

XV. DO BM 23021

3. bnt n st-ijien n hit-sp 2.t sh
4. n bot-sp 2.t n Tibris Glwtjs
5. Gjsrs Sbsts Grmnjks
6. Swtwgrtwr p3 bt n.mj ntj hwj sw 24
Griech. Text: TTOASILOG
Ubersetzung
1. Ptolemaios, Sohn des Askla,
2. ist es, der sagt zu Pamonth, dem Sohn des Pshenamun: ,,Ich bin voll-
bezahlt mit deiner
3. Abgabe des Bades fiir Jahr 2. Geschrieben
4. im Jahr 2 des Tiberius Claudius
5. Cisar Augustus Germanikus
6. Autokrator am 24, Hathor.

Bemerkungen
Z. 1. Der Steuererheber Ptolemaios (S. des Askla) kommt bei Marria,
a. A., Nr. 167 (Badesteuer. Undatiert.) vor.
Z. 3. hn.tn s.t-tjwn ,,Abgabe des Bades™. Uber diese Abgabe vgl. MATTHA,
a. A, S. 58.
Z. 4. Jahr 2 des Claudius —Jahr 42 n. Chr.
Z. 6. Zu der Monatsbezeichnung p3 @bt n.m’j ntj hwj ,.der neue ehr-
wiirdige Monat™ —Néoc XeBagtic —Hathor, vel. Orientalia Suecana 18,
S. 80.
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XVI. DO BM 20256

Quittung iiber Badesteuer

XV. DO BM 23021. Grosse: 6,8 x5 em. Edfu. Jahr 6/7 n. Chr.

Transkription

. rhw P3-SEp3 3 83 P3-Y
(820 Sws himt 0 t3 s.t-
-tjwn {n)y hl.t-sp 36 kt 1/2(7)

Ubersetzung

. Es hat bezahlt Peat der Altere, Sohn des Peat,
(des Sohnes) des Sus, Bade-
. steuer fiir Jahr 36: 1/2(?) Kite.

Bemerkungen

1. Zu Peat der Altere vgl. Nr. XI/1-2, Bem.
. 2-3. hmt n 2 st-ijwn ,,Badesteuer™

41

(wortl. ,,Kupfer des Bades®). Das
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XVII. DO BM 16513

Wort hmt ,,Kupfer ist sehr fliichtig geschrieben. In DO Berlin P 6272/3
(unverdff.) liegt es in der Schreibung g b vor, welche der vorliegenden

emendierten |y} dhnlich ist. — Jahr 36— Augustus 36 (=Jahr 6/7
n. Chr.). — Die Bruchzahl ist wahrscheinlich 1/2 und nicht, was am

néichsten liegt, 1/5 zu lesen.

Quittung iiber Dammsteuer
XVI. DO BM 20256. Grosse: 8,4 x 8,3 em. Theben. Jahr 22/23 n. Chr.

Transkription

1. r.awt Pa-Mnt (s3> Hr-s>-Is s2 P2-ljls r p3 shn bt {n)> nbj

2. n hit-sp 8stir 1kt 1th* 4 drmawt > hth 1 sh n hit-sp 9
3. (n) Tbrjs Gsrjs ntj hwj p° ibt

4. n.mij ntj havj sw 10 sh

13

Sntrws s3 Prj-k2

Ubersetzung
1. Es hat bezahlt Pamonth, (Sohn) des Harsiese, des Sohnes des Pelils,
an die Bank Dammsteuer
fiir Jahr 8: 1 Stater 1 Kite 4 Obolen, mit Zuschlag gemiss 1 Obol.
seschrieben im Jahr 9

o
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3. des Tiberius Cisar,
4. am 10. Hathor. Es hat geschrieben
5. Andrus, Sohn des Piko.

Bemerkungen
Z. 1. P3-jls, Pelils, griech. 11ehihe. — bt {n> nbj ,,Dammsteuer. Uber
diese Abgabe vgl. WAixasTEDT, Ausgewihlte demot. Ostraka, S. 29 ff.
Z. 2-4. Jahr 9 des Tiberius —Jahr 22/23 n. Chr. — Zu p3 ibt n.m?j ntj
Iwej ..der neue ehrwiirdige Monat™ = Hathor vgl. Nr. XIV/6, Bem.
Z. 5. Uber den Schreiber Andrus (S. des Piko) vgl. WANGSTEDT, a. A.,
S. 13 1.

Quittung iiber Palmensteuer
XVII. DO BM 16513. Grosse: 8,5 < 6,6 em. Theben. Jahr 3/4 n. Chr.

Transkription
Loraet To-8rt-Mnf €2 Hrj v p3 shn br bn n b2 .t-sp 32
2. (st2y 1/2 1]4 /16 mb (itn) 1 1/2 v stir 4 tb° 3 1/2 n Gjsrjs tpj 2h sw 17(?)
3. sh Pk (s3> Gphls

Ubersetzung
1. Es hat bezahlt Tshenmonth, Tochter des Herieu, an die Bank fiir
Palmen(steuer) fiir Jahr 32,
. (fiir) 1/2 1/4 1/16 1/64 (Arure) Summe 4 Stater 3 Obolen. Geschrieben
im Jahr 33 des Cisar, am 17(?) Thoth.
3. Es hat geschrieben Piko, Sohn des Kephalos.

| &)

Bemerkungen
Z. 1. Gegen alle Gewohnheit tritt hier eine Frau als Steuerzahler auf. In
allen frither verdffentlichten Palmensteuerdokumenten ist der Steuer-
zahler stets ein Mann'. — bn ,.Palme™, so statt des iiblichen it {n)> bn
..Palmensteuer®.
Z. 2. (st 1|2 1/4 1]16 mp (itn) 1 1/22 r sttr 4 tb° 3 ,1/2 1/4 1/16 1/64
(Arure), Summe 4 Stater 3 Obolen™. Der erlegte Betrag entspricht einem

L MaTTHA, a. A, Nr. 12, 13, 72, 75-7%; WiNcsrepr, Ausgewihlte demot Ostraka,
Nr. 27; WaxaGsTEDT, Demot. Ostraka Zirvich, Nr. 9; DO Briissel E 360 (Chr, d’Egypt
44, 8. 225); DO Louvre 7992, 9050, 7758, 9062, 9064 (Révillout, Mélanges etc.,
S. 201, 225 u. 226).

2 mh (itn) 1 1]2=1/64 Arure.
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handelt es sich um ein landwirtschaftliches Erzeugnis (Weizen o. d.).
Vel. SeruEe, Biirgschaftsurkunden, S. 176.

7. 3. Jahr 24 des Cisar (Augustus) =Jahr 7/6 v. Chr.

Z. 4. Uber den Schreiber Epikrates (S. des Kephalos) vgl. WiNasteDT,
Ausgewilhlte demot. Ostraka, S. 12 ff.

Quittung iiber Steuer (tfhoc)
XIX. DO BM 20109. Grosse: 10,3 % 7,2 em. Theben. Jahr 85 n. Chr.

Transkription
Piawr-i3bt 83 P2-4-Mn irm
Pi-t3-gmt 82 P2-4-Mnt {n>> ntj dd
. n P3-nd-nktaw-{ R 83 sp-2 tw=n mh
. onosttr 1.t hn p? tnj n hid-sp 5.t
. {n> Twmtjnjs
6. p> ntr ntj hwj

Ot W obo

~1

Ubersetzung

1. Pueriebt, Sohn des Peftumin, und

5

. P3-t:-gm¢, Sohn des Peftumonth, sind es, die sagen
. zu Pa-n2-nktav-¢ R, dem Sohn des Pa-n>-nktav-{ R*):
. Wir sind vollbezahlt

[“4]

-

mit 1 Stater von der Steuer des Jahres 5

=

des Domitianus,
des ehrwiirdigen Gottes.”

b

Bemerkungen

Z. 1. Pa-wr-i2bf, Pueriebt. Dieser Steuerzahler kommt in DO BM
15799/1, DO BM 15796/1 und DO BM 21400/1 vor (Orientalia Suecana
12, Nr. VIII, IX, u. X). Der Name des Vaters ist in den erwihnten Do-
kumenten P3-4-Mnf, Peftumonth, gelesen. Die Schreibung in der vor-
liegenden Urkunde zeigt aber, dass der Name P:-4-Mn, Peftumin, zu
lesen ist.

Z. 2. Der Name dieses Steuerzahlers, der auch in DO BM 21400/1-2 er-
scheint ist m. E. Pa-t2-gmt [wortl. ,,Der (Diener) der Starke™] zu lesen.
Z. 3. Zu dem Namen Pa-n’-nkt.ae-{ R > vgl. DOBM 15796/2 und DO BM
15799/2.— 2 "i ist wohl eine nachlissige Schreibung fi‘n')‘i sp-2, und
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XX. DO BM 21493

in solchem Falle sind Pa-n:-nktaw-{ R*> und Pa-Mn in DO BM 15796
Briider.
Z. 4. Jahr 5 des Domitianus =Jahr 85 n. Chr.

Quittung iiber Schutzsteuer (?)
XX. DO BM 21493. Grosse: 8,6 x 7,3 em. Oberdgypten. Jahr 7/8 n. Chr.

Transkription
Pinhtt s3 ... irm nij=f irj(.w)
n3 ntj dd n 3skl> s2 P3-tj-p3-Sj
tw—=mn mh n sttr 1.t hr p3j =k tnj
(> mtkn(?) n ibt-2 $m bt-3 Sm sh

Dd-hr s3 Pa-wr r hrw=w hpr tw bw-ir —w sh

N Wt

=

sh {n) h3.t-sp 17 n Gjsr[s]
ibt-3 $m sw 16

-1

Ubersetzung
1. Panechate, Sohn des ..., und seine Genossen,
2. sind es, die sagen zu Askla, dem Sohn des Petepshai:
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e

. ,,Wir sind vollbezahlt mit 1 Stater als deine Abgabe

o

. des Schutzes(?) fiir Payne (und) Epiphe.” Es hat geschrieben

P

Djeho, Sohn des Peuer, auf ihr Geheiss, weil sie nicht schreiben konn-
ten.
6. Geschrieben im Jahr 37 des Cisar.

=1

am 16. Epiphe.

Bemerkungen
Z. 1. P2-nht.{, Panechate. Zu dieser inkorrekten Schreibung des Namens
Pa-n3-nht.fao (1[$82¢ Y ) vgl. MaTTA, a. A, Nr. 111/3. — Die Lesung
des Namens des Vaters ist mir nicht gegliickt.
Z. 4.6~ s mtkn(?). Das Wort — wenn richtig entziffert — ist m. W.
frither nicht belegt. Es handelt sich um eine Art Steuer und es liegt nahe
das Wort auf das griechische pezotxiov , Schutzsteuer® (d. i. das Schutz-
geld, welches ein Ansiedler oder Ubersiedler (uéroweog) jihrlich zu
zahlen hatte) zuriickzufiihren. Diese Steuer ist aber in WiLcKENs Grie-
chische Ostraka nicht belegt. — Die Jihrliche Steuer ist in diesem Falle
24 Drachmen oder pro Monat 2 Drachmen (1 Silber-Kite).
Z. 5. Dem letzten Zeichen dieser Zeile nach zu schliessen ist die be-
schidigte Phrase zweifelsohne hpr dw bw-ir —w sh ,,weil sie nicht schrei-
ben konnten® zu lesen (vgl. Marrua, a. A., Nr. 66/7).
Z%. 6. Jahr 37 des Cisar (Augustus) =Jahr 7/8 n. Chr.
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Zwei demotische Grabstelen

Von den hier vorgelegten demotischen Stelen gehort die erste dem
Mittelmeermuseum zu Stockholm, die zweite dem Victoria-Museum zu
Uppsala.

Die Stockholmer Stele, Inv. Nr. NM 1968: 2 (Taf. 1), ist aus Sandstein
hergestellt und hat die Abmessungen 36,5 <23 x8 em. Nach Angabe
des Verkiufers soll die Stele thebanischer Herkunft sein'. Zeitlich diirfte
sie frithestens von der Regierungszeit des Ptolemaios I11. Euergetes L.,
spitestens von der des Ptolemaios X. Alexander I. datieren.

Auf die Bildfliche der Stele ist der Kénigsname Ptolemaios in Hiero-
glyphen eingeritzt. Der Name ist stark beschiidigt, aber den erhaltenen
Zeichenspuren mnach zu schliessen scheint er Zu
lesen sein. Wenn diese Entzifferung untadlig ist, kommen nur Ptole-
maios I1I. (246-221 v. Chr.), Ptolemaios V. (205-180 v. Chr.), Ptole-
maios VI. (180-145 v. Chr.) und Ptolemaios X. (101-88 v. Chr.) in
Betracht?.

Die Oberfliche der oben abgerundeten Stele ist in drei Felder eingeteilt.
Das obere zeigt die gefliigelte Sonnenscheibe mit Uraeus-Schlangen und
das Zeichen des Himmels 77, Die Darstellung des Mittelfeldes zeigt
eine Opferszene, in welcher der Konig dem Gott Horus ein Ackerfeld
darbietet. Der Konig, in dem spitzen Knieschurz, mit einer von dem
Gurt hinten herabhiingenden Rute?, gekleidet, trigt auf dem Kopf die
Rote Kronet. Vor dem Namen des Konigs steht ?, £ R ,,Sohn des Re®,
die fiir digyptische Konige iibliche Bezeichnung. Der falkenképfige Gott,
in ein knielanges, eng anliegendes Gewand gekleidet, trigt eine lange

! Karnak.

? Das letzte Zeichen in der Kartusche mangelt. Es kann nur ein @ sein, und dem-
gemiiss konnen nur die angegebenen Ptolemiier, mit dem Epitheton Eg‘@ ,.geliebt
von Ptah*, aktuell sein.

3 Vgl Kairo 22192 [Aumend Ber Kavar, Stéles ptolémaiques et romaines, P1. 65
(Catalogue général des antiquités égyptiennes du Musée du Caire, Cairo 1905)].

1 Nach idgyptischer Vorstellung die unteriigyptische Krone,

4 — 703349 Orientalia Suecana
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Taf. 1.
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Taf. 1L
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Periicke und die Doppelkrone. Er hiilt in der linken Hand das w34-Zepter,
und in der rechten wahrscheinlich das Symbol des Lebens § “nf (durch
Beschéidigung ist nur der Oberarm erhalten).

Vor dem Gott ist ein senkrecht laufender Text eingeritzt. Die Hiero-
glyphen sind sehr unscharf, weshalb die hier gegebene Rekonstruktion:
TN\ Red dd md(.w) i(n) Hr-p> hrt ,,Worte zu sagen von Harpokhrates*
sehr unsicher ist.

Das untere Feld enthilt den folgenden auf Demotisch abgefassten
Text:

‘?. < S V/'l oYy {/ Fes. L5 Hr-wr nb Sm® p3 ntr 3 tj ‘nh
C""’ | D H:: ,Z ~ é-/l.’ - n Pa-rt 3 Sp-M-n 3 nhh

..Haroeris, Herr von Oberiigypten!, der grosse Gott, moge Leben geben
(2) dem Paret, dem Sohn des Shepmin, ewiglich?.*

Die Uppsala Stele, Inv. Nr. 27 (Taf. II), in zwei Teile zerbrochen, ist
aus Sandstein und misst 38,5 <23 «8 em. Die oberen Ecken sind ab-
gerundet. Sie ist in Saqqara gefunden und im Jahr 1902 von Service des
Antiquités de I'Egypte dem Vietoria-Museum als Geschenk iiberreicht.
Zeitlich gehort die Stele in die romische Epoche.

Die in drei Felder eingeteilte Oberfliche zeigt in dem oberen die ge-
fliigelte Sonnenscheibe mit Uraeus-Schlangen und darunter, auf dem
Himmelszeichen, die in einem Papyruskahn ruhende Mumie des Ver-
storbenen®. In der Darstellung des mittleren Feldes, zwischen 1 -Zeptern,
erscheint der Verstorbene als Mumie vor Osiris. Er wird von Anubis, der
die Mumie aufrecht hiilt, dem Gotte vorgefiithrt!. Vor Osiris ist ein Tisch

L b 8§m ,,Herr von Oberiigypten* ist eines der hiiufigsten Epitheta des Gottes
Haroeris von Ombos, der als Herrscher iiber die beiden Landesteile, Ober- und
Unteriigypten, die Doppelkrone trigt (vgl. Junker, Die Onurislegende, Wien 1917,
S. 25).

2 Zu der Formel NN ... dj “ah ... n NN vgl. SeigceLBERG, Die demotischen

enkmiiler 30601-31166. 1. Die demotischen Inschriften, Taf. 7: 31104; 12: 31146
und 31147 (Catalogue général ete., Leipzig 1907). — nhh ,,ewiglich®. Zur Schreibung
vgl. Ericasex, Demot. Glossar, 8. 224,

3 Nach SPIEGELBERG ist das Boot entweder mit dem Schiff zu identifizieren ,,mit
welchem er gleich dem Sonnengott tiiglich iiber den Himmel fihrt, oder es ist der
Papyrusnachen, welcher saine Mumie nach dem heiligen Abydos bringen soll, wie
einst die Leiche des Osiris dahin iiberfithrt wurde® (Die demotischen Inschriften,
S. 4f1.).

4 Vgl. SPIEGELBERG, a. A., Nr. 31102,
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mit Opferspeisen. Der Gott, sitzend dargestellt, trigt eine Atef-Krone
und hilt in den Hinden die iiblichen Herrscherzeichen, Geissel und
Krummstab. Hinter ihm steht die Gottin Isis, deren Kopf von einem
Rindergehoérn mit Sonnenscheibe gekront ist. In der rechten Hand hilt
sie das ‘nh-Zeichen!.

Das untere Feld enthilt die folgende, drei Zeilen umfassende demo-
tische Inschrift:

b«’LLFT ‘_(Z'f'[r’:!':i“' ‘nhop: bjn ... (2) m-b2h Wsir ntr
AL —ron) b ibtw (3) & di

., Es lebt die Seele des ...2, (2) vor Osiris, dem grossen Gott, Herrn von

Abydos, (3) bis in Ewigkeit3.”

Nur der Name des Verstorbenen ist in den Inschriften der Stelen an-
gegeben, und dieser gibt keinen Aufschluss iiber die gesellschaftliche
Stellung der betreffenden Personen bei Lebzeiten. Die schlecht gearbei-
teten Stelen geben aber eine Andeutung davon, dass diese zu der mittle-
ren Volksklasse gehért habent, wenn auch die schlechte Qualitit der
Darstellungen einigermassen dem fiir Arbeit dieser Art sich weniger
eignenden Sandstein zugeschrieben werden kann.

! Wegen der schlechten Qualitiit der Darstellung tritt das Zeichen sehr unscharf
hervor.

? Der Name ist zu stark beschiidigt, um eine sichere Lesung zuzulassen.

3 Die Fassung ist eine Variante der Formel 3a, bei MoLLER (Mumienschilder,
Leipzig 1913, S. 5).

4 Vgl. SPIEGELBERG, a. A., S. 3.



56 G. W. Ahlstrom

chapter 11 it is clear that the LB II city of Hazor was destroyed by
Joshua (11: 11 £, 13: 11).! During the time of Saul, Galilee seems to have
been a part of the Israelite kingdom.? In 1 Kings 9: 15 Solomon is said to
have built up Hazor which, until his time, had no city wall.? There is no
indication that Solomon captured the city or that he carried out a war in
this northern part of his kingdom. These considerations leave no room for
doubt that there was an Israelite settlement at Hazor during the period
with which we are concerned.

The location under discussion here was found about 6 m cast of the
entrance to the citadel of stratum VIIL and close to the northern case-
mate wall of stratum X. What is presumed to be a sanctuary consists of:
a house (locus 3283) with a paved floor (disturbed) which slopes from
south to north (floor level 34.20-33.90) and, outside the south wall (locus
3746) of the house, an open area with a well paved flat stone floor (locus
3275).1 The open area could have been the unroofed part of a cultplace,
possibly the bamdh. In the house (locus 3283), the benches along the
southern wall and along parts of the eastern and western walls indicate
that this structure could have served as a liskah.?

There is much support for the hypothesis that this was a cult place.
Evidence is provided by the contents of the vessel mentioned previously:
the deity figurine and several other bronze objects such as an axe, a
sword, fibulae, two javelin heads, an arrow head, two javelin butts, a ring
and a bracelet. What are referred to as two incense stands, “similar in
shape to those from Megiddo™ and dated to the 11th century B.0.% like-

Antiquity and Survival IT: 2/3, 1957, p. 136, RUTH AMIRAN, Ancient Pottery of the
Holy Land, 1969, pp. 191 f., “The Story of Pottery in Palestine””, Antiquity and
Survival IT: 2/3, p. 205, W. F. AusricuT, Further Light on the History of Israel from
Lachish and Megiddo, BASOR 68/37, p. 25, Archaeology of Palestine, 1954, pp.
118 f.

1Y, Anaroxnt, Antiquity and Survival 11: 2/3, p. 132, and “New Aspects of the
TIsraelite Occupation in the North”, Near Eastern Archaeology in the Twentieth
Century (Essays in Honor of Nelson Glueck, ed. J. A. Saxpers), 1970, pp. 263 {.

2 Y. Auaroxt, The Land of the Bible, p. 257.

3 Y. Yapix, IEJ 9/59, p. 80.

4 See Hazor ITI-1V, plate XXXVIII, 1.

5 Cf. 1 Sam. 9: 22 mentioning a [i8kak on the bamdh.

6 Y. Yapin, IEJ 9/59, p. 80. For the Megiddo stands, from room 1735, see H. G.
May, Material Remains of the Megiddo Cult, 1935, p. 22 and plate NX. May calls
them “offering stands”, cf. p. 19, and Paur W. Lare preferred the term “eult stands™,
“The 1068 Excavations at Tell Ta’annek”, BASOR 195/69, pp. 42 ff. Cf. HELENE
DaxrHINE, who uses the term “vase-autel” for receiving libations or some fruit, “Le
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wise lend weight to the theory. These cult stands—a more accurate term
—were found on the paved open area south of the house. Such finds point
to the conclusion that this was a holy place. To reiterate for clarification,
the vessel containing the bronze objects was found under the floor of that
bench-lined room. The presence of these artifacts imply that the paved
floors of loci 3275 and 3283 of stratum XI are the floors of an ancient cult
place. Even the type of floor constructed here is further support for the
thesis that this is not an ordinary house with an ordinary patio to the
south. Instead, being faithful to the textual references cited earlier and to
the material evidence deseribed above, one can conclude that this site
was one of the carliest Israclite cult places, one which was not simply
taken over from the Canaanites but was built by the Israelites them-
selves.

The preceding stratum (XII), the first of the Israelite strata at this
place, had no cult place and no real buildings. Instead, there were many
pits and some remains of “rubble foundations of tents and huts™ which,
according to Yapiy, indicate that a semi-nomadic people settled there.
The layer between strata X1I and XI was 20-25 em thick. The soil under
the cult place of stratum XI appeared to have been levelled off* and,
buried in it about 5-6 em under the floor, was the jar with its bronze con-
tents.2 The vessel and the bronze objects cannot belong to stratum XTI
because that first Israclite stratum lies almost 20 em below the level of
these artifacts. The vessel must have been placed under the floor at the
time that the soil was levelled off, i.e. before the stone floor was laid. This
indicates that we are not dealing with a votive offering® but rather with
a foundation deposit.!

palmier-dattier et les arbes sacrés dans iconographie de I’ Asie occidentale ancienne™,
1937, p. 98, cf. plate 83, no. 563, and plate 82, no. 557. Also Larp thought that
“these stands were used for libation™, op. cit., p. 44.

1 SEA 24/59, p. 35.

2 R. Amiran (oral communication).

3 Y. Yapix, 1EJ 9/59, p. 80.

4 In his investigation of pegs as foundation deposits R. S. ELuis maintains that
objects “known to have been foundation deposits, however, never bear votive in-
seriptions”, Foundation Deposits in Ancient Mesopotamia (Yale Near Eastern
Researches 2), 1968, p. 81. For tools such as axes, chisels, and hoes, as deposits, see
also A. Bapaway, A Collection of Foundation-deposits of Thutmosis III, Annales
du service des antiqués de I'Egypt, 47/47, pp. 145 fi., and, in the same publication,
7. IskaxDAR, Foundation Deposits of Thotmes ITL, p. 157. See also E. Dougras vaw

Burex, Foundation Figurines and Offerings, 1931,
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The seated god figurine from this early Israclite sanctuary belongs to
the category of flat-bodied deity figurines with a somewhat raised and
fully modelled head (i.e. not flat as the body).! This same type can be
exemplified by the so-called Louvre Goddess,® by a figurine from Me-
giddo,® a Ras Shamra figurine,* a figurine from Tell Sippor,® one from
Tell Abu Hawam,® and a seated goddess figurine, which was recently
acquired by the Israel Museum, Jerusalem (catalogue number 69.10.128).7
All of these are of Syro-Palestinian origin.® Figurines of this type have
been found in strata of “either Late Canaanite or Early Israelite periods™ 9
i.e. LB 1L and Iron L. They all illustrate an artistic style which seems to go
back some centuries.'® Our Hazor figurine is one of the few found at an
Israelite site.

Of these figurines, the on> from Hazor, with which we are concerned,
and the above mentioned goddess figurine, now in the Israel Museum,
show remarkable resemblances in their facial features. They both have
very large eye sockets; their lips are large and protruding; their noses,
straight and heavy; their necks, comparatively long and in straight line
with the back; their profiles, almost identical. On both the almost
clenched left hand leaves room for perhaps a sceptre in the empty circle
created by the thumb and fingers; this is not an unusual phenomenon.!

! Cf. B. Porapa, The Warrior with Plumed Helmet, Berytus 7/42, pp. 61 f.,
D. P. Haxsex, A Bronze in the Semitic Museum of Harvard University, BASOR
146/57, pp. 13 ff.

? For illustrations see H. Tu. Bossewrr, Altsyrien, 1951, Fig. 582, ef. Fig. 570,
Miriam Tapumor, Figurine of a Goddess - A New Acquisition, The Israel Museum
News, Winter 1969 — 70, Vol. 4, no. 1, p. 66, J. B. Prircuarp, ANEP, Fig. 466, p. 161,
G. Garsixni, The Phoenician ‘Goddess’ in the Louvre, Orientalia 29/60, pp. 323 ff.

3 G. Loup, Megiddo I1, 1948, plate 236, no. 24,

1+ ANEP, Fig. 480, p. 165.

5 A. Birax and Ora Neasi, The Stratigraphical Sequence at Tel Sippor, 115J
16/66, plate 22A,

¢ R. W. Haminron, Excavations at Tell Abu Hawiam, QDAP IV/35, p. 60, plate
XV, 2.

7 I am indebted to Mrs M. Tadmor for this information. She dates this figurine
to the 14th—13th centuries B.c., op. cit., p. 67.

¥ See also Hazor III-1V, plate CCCXL, 1-4.

* M. Tapmor, op. cit., p. 67.

10 Consult the discussion by D. P. Haxsex, BASOR 146/57, pp. 13 ff., and M.
Tapmor, The Isracl Museum News, 1969-70, Vol. 4, p. 67.

11 Cf. the picture of the “Lady of Byblos™ receiving an offering from king Yehaw-
milk, ANEP, Fig. 477, p. 165. The goddess has a staff in her left hand and her right
is lifted in greeting or blessing towards the king.
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The right hand of the goddess is raised in greeting or blessing, as is the
case with, for instance, the “Louvre Goddess™.t On the Hazor figurine,
however, the right hand is extended horizontally, slightly higher than the
left. A peculiar feature of the Hazor god is his pierced ears; this is more
common on female deities where the holes would have been filled by
earrings. Did not also the Hazor deity wear earrings once, as is the case
with the gold-plated bronze figurine from Megiddo, which is thought to
represent Ba‘al and is dated to the Late Bronze Age??

The conelusion one can draw at this point is that, if the Hazor figurine
does represent an Israclite god, the Syro-Canaanite style of art did not
change when taken over by the ecarly Israelites.

As was mentioned earlier, Y. Yapix identified this figurinz as a war
god.® At the time of its discovery, an axe was attached to the figurine;
this observation seems to verify YApIN's statement. However, one can
posit the question: was the axe originally attached to the figurine or had
the two merely corroded together in the vessel? The manner in which the
two were joined leads one to think that this had been done intentionally;
the blade of the axe fitted well in a horizontal position between the out-
stretehed arms and the knees of the figurine. Therefore, the chances of an
accidental “sliding together” in the jar are small, though nothing can be
proved in this matter. If economy on space motivated the person who put
the figurine into the jar, it would have been more logical to insert the axe
vertically rather than horizontally.* The two small bronze projections,
under the feet and on the back of the figurine, indicate that these pegs
had attached the figurine to some other object; this seems to obscure the
possibility that the axe was attached to the figurine originally. Perhaps
the axe was appended to the figurine at the time the statue was deposited
in the jar. This may have been done to demonstrate the character of the
god. The presence of other pieces of weapons in the same vessel lends
support to this theory. The combination of the axe and the god in this

1 Cf. “the seated ‘EI’ from Ras Shamra”, J. B. Prircaarp, ANETP, Suppl., 1969,
Fig. 826, p. 12.

* See Megiddo 11, 1948, pl. 238, no. 30, and ANEP, Fig. 497, p. 169. There are
several cases in Egyptian and Mesopotamian art showing gods and kings and mem-
bers of the nobility with earrings, see for instance ANEP, Fig. 9, p. 4; pp. 152 {f.;
Fig. 537, p. 181; Fig. 609, p. 199; Fig. 646 and 647, p. 212; ete. Ci. also a clay statue
from Ayia Irini, Cyprus, H. Tu. Bosserr, Altsyrien, 1951, p. 6, no. 71 and plate 27.

¥ See above p. 54.

1 Since the jar is a foundation deposit, all the bronze objects in it need not have

any particular relationship to each other.
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deposit does seem to have peculiar significance especially when one com-
pares the dimensions of the axe and those of the containing vessel. The
mouth of the jar was 8 em in diameter; the interior depth of the vessel,
20 em; and its widest diameter, 15 em.! The length of the figurine is
14 em. The original length of the axe would have been 16.4 em; therefore,
the whole length of the blade could easily have fitted into the jar. How-
ever, the decision to attach the axe to the figurine would have required
that the blade be shortened; in fact, it was broken off to 12 em. Hence,
Yadin may be correct in calling the figurine a war god.

Now we return to the question: what god is represented by this figurine?
A find such as this at an Israelite cult place raises another difficulty: does
it represent an Israelite god or a foreign idol? Two possibilities emerge. If
the vessel containing the figurine was a foundation deposit, then the
statuette represents an Israelite god. If on the other hand, the figurine
represents a foreign god, the concealed vessel might represent a type of
ritual burial. According to some Akkadian texts, gods could be ritually
destroyed and then buried in a corner of a temple room.? The only
parallel from the Old Testament, that is relevant here, is Gen. 35: 1 ff.
where Jacob is said to have buried foreign gods under the terebinth,
o8, at Shechem. We could assume that a burial ceremony of this kind
may have been connected with the construction of temples. However, no
texts in the Old Testament exemplify such a practice and surely, hostile
as the tradents were to foreign gods, they would have mentioned it. Tt is
also noteworthy that the figurine from Hazor was not broken; therefore,
we are not dealing with a parallel to the Akkadian custom. We are left
with the alternative that the figurine represents an Israelite god.?

If the figurine represents a war god, then, which among the deities
worshipped by the Israelites is characterized as a war god and hence is
the model of the figurine? From the Old Testament we know that in their
temples and sanctuaries the people worshipped many gods, as, for

1 The figurine with the axe was lying in a horizontal position, see Hazor ITI-TV,
pl. XXXVIII.

* BE. Nievsex, The Burial of Foreign Gods, Studia Theologica 8/54, pp. 103 if.
Cf. also D. Ussisaxin, The Syro-Hittite Ritual Burial of Monuments, JNES 29/70,
pp. 124 f.

3 It ought to be emphasized that the gods worshipped in an Israelite sanctuary—
not having been forced upon the people, as was the case during the Assyrian-
Babylonian hegemony-—are to be seen as the official gods of the people and their
religion. For the syneretistic cult and its many gods in pre-exilic Israel, see AnL-
sTROM, Aspects of Syncretism in Israelite Religion, 1963, pp. 46-88.
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instance Yahweh, Ba‘al, Asherah, and Gad (Isa. 65.11), to mention just a
few by name.! Perhaps it would suffice only to mention the divine as-
sembly (Psalms 82 and 89) and to note the terms 235153, Za5w5R,
Soz, and moon. The character of Gad is difficult to comprehend
bevond what his name itself tells us, “Fortune, Good Luck’; he may be
understood as a West-semitic god of fortune. Ba‘al of the Old Testament
does not fit the deseription of a typical war god. The only one who con-
sistently manifests the character of the Israclite god of war de préférence
is none other than Yahweh himself, Pss. 24: 8, 68: 2 ., 22, 31, 89: 9, Ex.
15: 3 ff., Num. 10: 35, 21: 14, 1 Sam. 4: 5 ff., 18: 17, Isa. 13: 3, Joel 4: 11.2
Thus, the most logical reply to our opening question must be that the
figurine from stratum XI of area B at Hazor represents Yahweh.?
Even if the hypothesis that this figurine represents a war god may
eventually be proved incorrect, one could still maintain that it represents
Yahweh. This would be possible for the following reason. Since the jar
and its contents can constitute a foundation deposit, the statuette can be
seen as a representation of Yahweh, the principal god of the Israelites. In
the context of a foundation deposit, it would be very difficult to argue
that the figurine could be a non-Israelite god. The notion of including an
idol in a foundation deposit is rooted in the conviction that the deity’s

1 For Gad, see also the place names Ba“al-gad, Josh. 11: 17, 12: 7, 13: 5, Megiddo,
and Migdal-gad, Josh. 15: 37. This latter G. E. WricHT interprets as “*‘fortress-
temple of Gad’ a divine title referring to a deity as ‘(Good) Fortune'”, Shechem, 1965,
p- 255, n. 12. See also Gadiel, Num. 13: 10, and Asgad, Ezra 2: 12, 8: 12, Neh. 7: 17,
10: 16. Cf. Gen. 30: 11, 732, which, by the Masoretes, has been understood as
T3 R instead of T332 as kétib must be read. T. G, Pivcues saw this verse as giving
“a trace of the Syrian worship of Gad”, A Dictionary of the Bible IT, New York
1900, s.v., Cf. W. F. Cosg in Hastings Dictionary of the Bible, New York 1909,
p. 275 f., and G. A. Barrown, The Religion of Israel, New York 1918, p. 53, G.
Hovscner, Geschichte der israelitischen und jiidischen Religion, Giessen 1922,
p- 96, n. 3, Mariaxo Herraxz, Demonologia del A. T.: los sedim, Estudios Biblicos
27/68, pp. 307 if., G. WipeNGrEN, Israclite-Jewish Religion, Historia Religionum I
(ed. C. J. Bleeker and G. Widengren), Leiden 1969, p. 306. See also N. Avicap, The
Seal of Abigad, TEJ 1868, pp. 52 [.

* Compare also Pss. 9: 06 ff., 74: 12 ff., 89: 11, 97: 3, Josh. 5: 13 ff., Isa. 27: 1,
42: 13, 51: 9, Hab. 3: 8 f., 15. See also, among others, H. FrREDpRIKSs0N, Jahwe als
Krieger. Studien zum alttestamentlichen Gottesbild, Lund 19435, G. vox Rap, Der
Heilige Krieg im alten Tsrael, 1951, F. M. Cross, Ji., The Divine Warrior in Israel’s
Early Cult, Biblical Motifs (ed. A. Auraman~), 1966, pp. 11 ff.

¥ Regarding the question of prohibition against pictures of Yahweh, see the
discussion in AHLSTROM, Aspects of Syncretism in Israelite Religion, pp. 16 f.
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presence in his sanctuary, from the time of its ercction, protected that
holy place.!

There is, however, an alternate hypothesis concerning the identity of
the deity represented by the figurine. If it were established that the
figurine is not a war god, then, deities other than Yahweh could merit
consideration. As mentioned previously, the Israelites of the pre-exilic
period worshipped several gods.? The people seems to have adopted very
much of the Amorite and Canaanite cultures® in which religion held a
central position. The Old Testament is full of reproaches for the Israelites
because of their assimilation with the Canaanite culture and religion.
Among the Canaanite deities adopted by the Israelites, the fertility god,
Ba‘al, enjoyed a prominent role. The polemics of the prophetical books as
well as of the historical books give abundant evidence of this. To live in
the land of Canaan without worshipping the one who bestowed rain and
fertility, was impossible. In this aspect of life the Israelites immediately

" which continued to be their way for

adopted “the way of the country
centuries after, as indicated, for instanee, in Hos. 2: 10.* In this verse,
Yahweh, through the prophet, complains that Israel has not understood
that he, Yahweh, not Ba‘al, grants rain and fertility.? Aware of this, one
can maintain that perhaps the Hazor figurine represents Ba‘al, adopted

as an Israelite god and worshipped at this place.

1 Cf. E. Doveras vax Burex, Foundation Figurines and Offerings, pp. 49, 77.
R. 5. Eruis maintains that there is “no doubt that protection is the sole purpose of
the figures of gods and demons that were buried under floors”, Foundation Deposits
in Ancient Mesopotamia, p. 166.

2 See, for instance, Judg. 2: 11ff., 3: 7, 5: 8, 10: 6, 17: 3, 1 Sam. 7: 4, 12: 10,
Am. 2: 4,

3 Cf. K. Kexvox, Amorites and Canaanites (Schweich Lectures of the British
Academy 1963), 1966, p. 77.

1 RSV 2: 8.

® One should notice that the official leaders of the Israelite religion, the priests,
were no supporters of Hosea in this matter.
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The Panagia of Soumela: Tradition and History

Anmng the hundreds of icons of the Holy Virgin which are attributed
to St. Luke the Evangelist,! there are three icons which most Orthodox
Christians believe to have been the work of the Evangelist during the
life-time of the Holy Virgin. These icons are the Panagia Kykkotissa of
the Monastery of the Panagia of Kykko in Cyprus,® the Panagia Mega-
spelaiotissa of the Monastery of Mega Spylaion, Kalavrita on the Pelo-
ponnesos,? and the Panagia Soumeliotissa of the Monastery of the Panagia
of Soumela.?

Like so many wonder-working icons, the icon of the Panagia of Sou-
mela is said to have moved from place to place until it found its final
abode in the recently established Chureh of the Panagia of Soumela at
Kastania near Verria. During the summer 1969, I followed “in the steps™
of the mediaeval Byzantine tradition from Athens, where two IVth
century monks, Barnabas and Sophronios, had a vision of the Panagia
ordering them to proceed to Thebes in order to take the icon to the
Pontus region. It is difficult to understand why the tradition would
refer to a church in Thebes as the place of the icon unless one associates
the town with the spurious legend which places the final years of St.

! The tradition which identifies St. Luke with the painting of one, three or
seventy-two icons of the Panagia can be traced to the era of the iconoclastic
controversy. CoLpLin pE Praxcy (Dictionnaire eritique des reliques et des images
miraculeuses. Paris, 1878, vol. 11, p. 255) states that there are more than six hundred
icons of the Panagia which are claimed to be the work of St. Luke.

2 Guxxis, Rosert, Historie Cyprus. London, 1936, pp. 303, 304. Rice, TaLsor,
The Icons of Cyprus. London, 1939, p. 169.

3 Acarnoxikor, XUNOIITIKON KTITOPIKON THY TEPAY BAXIAIKHE
MONHYE TOY MEPAAOY ZITHAATOY. Athens, 1954,

4 Kyriakiou, E. Tu., ISTOPIA THE IIAPA THN TPAIIEZOYNTYV IE-
PAY BAXIAIKHYE ITATPIAPXIKIYE ETAYPOITHTITAKHE MONHE THE
TIHEPATIAY OEOTOKOY THY ZOVYMEAA. Athens, 1898. Photos of the
Kykkotissa, the Megaspelaiotissa and the Soumeliotissa are published in Sore-
riou, G. "H yprstiovnh wal Bulevtvi eluovovpugle”, Ocoroyia, KET, A, nos.
10-12,
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Luke’s ministry in the ancient Cadmeia. From here, the icon is said to
have been taken to the rock-monasteries of Meteora.! In this connection
it is as well to remember that Gregory the Stylite and Athanasios, both
hesychasts of Mount Athos, left the Holy Mountain not before the begin-
ning of the XIVth century for the Skete of Doupiani, the first monastic
centre of Meteora. This information is important in so far as it provides
us with a terminus ante quem for the tradition of the icon of the Panagia
of Soumela, while the terminus ab quo is obviously set by the fall of the
Byzantine Empire of Trebizond in the middle of the XVth century.
Leaving Meteora, the two monks are said to have proceeded to the
Monastery of Vatopedi on the eastern shore of the Mount Athos penin-
sula, which after Megiste Lavra ranks as the Holy Mountain’s second
house, established in or just after 972. Whereas there existed an intimate
relationship between some of the Byzantine Emperors of Trebizond and
the Monastery of Dionysion on Mount Athos,® there is no evidence of
any particular connection between the Comnenoi of Trebizond and the
Monastery of Vatopedi. The choice for this particular monastery might
be explained on account of its possession of five wonder-working icons
of the Panagia.? The tradition informs us about a sca-voyage from Mount
Athos to the small town of Maronaea in Thrace, which in the Middle Ages
served as an episcopal see. From here, Barnabas and Sophronios took
the icon to the town of Raidestos on the sea of Marmara,* which in the
XIVth century was the see of a metropolitan. Constantinople was their
final stop before they sailed to Asia Minor.

Having visited the various sites mentioned by the tradition of this
most sacred icon for all Pontus Christians from Athens to Constantinople,
I continued my journey to the mediaeval imperial capital of Trebizond
on the southern coast of the Black Sea. From here I took the old pil-

1 Cf. Bibliography in Nicorn, DoxaLp M., Meteora, The Rock Monasteries of
Thessaly. London, 1963, pp. 191-199.

* Alexios III of Trebizond bestowed upon the Monastery of Dionysiou the
famous chrysobull which ean still be seen in the library of said monastery. Accord-
ing to tradition, the miraculous icon of the Panagia Akathistos, which was carried
round the walls of Constantinople by the Patriarch Sergius in 626 at the time
of the siege of the city, reached Trebizond, probably after the fall of Constantinople
in 1204, Alexios ITI is said to have bestowed this icon upon the Monastery of Dio-
nysiou in 1374.

3 These are the Panagia Vimatarissa, the Panagia Paramythia, the Panagia
Esphagmeni, the Panagia Elaiovrytissa and the Panagia Antiphonetria.

* This is the Turkish town of Tekirdag.
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grimage road to the ruins of the once so famous Monastery of the Panagia
of Soumela in the Pontic Alps. For centuries, thousands and ten thou-
sands of Orthodox pilgrims from Constantinople, the Pontus region and
Russia had climbed up to the monastery to be blessed by the miraculous
icon of the Panagia. But not only Christians sought blessings and
protection from the Panagia of Soumela. As the numerous Turkish and
even Arabic graffiti in the walls of the church indicate, many Muslims
from the region of Giimiishane and even as far east as Bayburt and
Erzurum used to attend the feasts in honour of the Virgin.

Apart from the few Western travellers, who on their way from Tre-
bizond to Erzurum take the trouble to leave the main road at Cevislik
to visit the monastery, there are no longer any pilgrims, who for devotion
and piety’s sake would climb the rugged mountains to the monastery.
Leaving Trebizond early in the morning, I followed the road passing
through rich maize and tobacco plantations, nut groves and ricefields,
slowly but steadily climbing the Pontic Alps. In the small village of
(levislik T departed from the main road and then proceeded for some
sixteen miles on a narrow dirt track which suddenly came to an end at
the foot of Mount Mela, or as the Turks call the monastery “Biiyiik
Miriam Ana”. Here I was able to park the car. A guard of the Turkish
Antiquities Department sold me a ticket which entitled me to ascend
to the monastery. In addition, I received a document written in Turkish,
English, French and German which stated in a brief outline the main
events in the history of the monastery and a warning that visitors
were not permitted to seratch their graffiti into the walls of the buildings.
It was only after my arrival at the monastery, that I realized the signi-
ficance of this prohibition.

After crossing the rushing stream which runs through the valley below
the monastery, I climbed along a zig-zag path for about forty minutes
until T reached the entrance to this imposing white structure, which
crouches under a giant ledge of rock. In more than one way the whole
layout of the monastery reminded me of that of the Monastery of
Mega Spylaion at Kalavrita on the Peloponnesos, which owes its name to
a large grotto into which the monastery is built. The entrance to the
monastery consists of a small door at the southern end. From here, a
staircase leads to the main court some forty feet below the gate. The
staircase is bordered on its eastern side by several XIXth century
buildings which seem to have been used as living and guest rooms, and
on the western side by the main church which is cut into the rock,

3 — 703349 Orientalia Suecana
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Fig. 1. The Monastery of the Panagia of Soumela, Pontic Alps.

The former Church of the Panagia of Soumela consists of two sections,
the larger or the western part is a huge dark cavern cut out of the rock,
while the other part with the apse projects at the eastern end. The
wall-paintings, which are still in a fairly good condition, depict the
traditional Byzantine themes, hermits and monks, doctors and princes

of the Church. As in the case of so many churches in Serbia, Rumania
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and southern Russia, so also here we find the outer walls of the church
adorned with paintings. Most of the paintings ought to be assigned to
the first half of the XVIIIth century. On the south wall there is an
interesting wall-painting showing three Trebizond emperors, namely
Alexios III Comnenos standing between Manuel III and Andronicos.
Unfortunately, the persons in the painting are not very distinet. Without
much difficulty, however, one discovers below the XVIIIth century
paintings' another layer of paintings, which may well be assigned to the
middle of the XIVth century, the period of the reconstruction of the
monastery by the Emperor Alexios III. Some of these paintings are
visible on the northern walls of the church, Otherwise it is regrettable
that so many of the wall-paintings have been blackened by the smoke of
the occasional fires. For after the monastery was abandoned, shepherds
and travellers apparently used the cave church as a camping place,
No visitor can overlook the large number of graffiti and akido-
graphemata which have been scratched into the inner and outer walls
of the church. Already the Reverend Henry Fanshawe Tozer, who had

' Rice, Tausor, “Notice on some raligious buildings in the city and vilayet of
Trebizond™, Byzantion, V, 1929, 1, pp. 72-73, states that the present frescoes date

to 1740 and were carried out by Bishop Ignatios of Chaldia.
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Fig. 3. Chapel of the Holy Cross XVIIIth cent. apsis painting of the Anapeson.

visited the monastery in 1879, remarked that the outer walls (of the
church) covered with frescoes, were sadly defaced by Greeks who have
written their names over the paintings.! But not only Greeks, also
Armenians, Arabs, Turks and even Syrians seratched their graffiti into
the walls of the church. In addition, I discovered several akidographe-
mata, scratchings of pictures, in this case of ships, on the outer wall of
the apse as well as on the north wall of the church. This means, that
either individual sailors or more probably whole crews attended the
panigyris in order to receive blessings of protection for their maritime
undertakings. Similar seratchings are also found on the walls of many
Byzantine churches and monasteries, not only in Trebizond, but also
in Istanbul, in Cyprus and in Greece.?

To the east of the main church, though on a somewhat lowerlevel, there
is a small chapel dedicated to the Holy Cross with a beautiful, though

! Tozer, H. F., Turkish Armenia and Eastern Asia Minor. London, 1881, p.
434 ff.

* Memwarpus, 0., “Mediaeval Navigation according to Akidographemata in
Byzantine Churches and Monasteries”, ABATION THE XPIETIANIKHE AP-
XATIOAOT'TKHY ETAIPEIAY, 1970,
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Fig. 4. Wall-painting of the Last Judgement. Cave Church of the Holy Virgin of

Soumela.

sadly defaced, XVIIIth century apsis-painting of the Panagia
with Child.?

In the western part of the court, not too far from the church, there
is the hagiasma, the waters of which were believed to have therapeutic
qualities. The belfry to the north of the church is tragically destroyed,
and only the lower portions of the facade are still standing. Under the
belfry, there is a small chapel also adorned with late XVIIth or
XVIIIth century wall-paintings.

No visitor with any sense of history can help feeling deeply saddened
about the fate of this once so significant Byzantine pilgrimage centre.
The glory of this monastery has vanished, and in a few years even the
crumbling walls of the remaining buildings may tumble down.

Our historical information of this famous monastery is rather limited,
and apart from a few mediaeval names and dates, the story of its founda-
tion is clothed in the web of traditions. As in the case of so many Eastern
pilgrimage shrines, its origin is associated with the Holy Apostles. Before

! This painting is an interesting variant of the type “anapeson” with the Holy
Virgin holding the Christchild in both arms. The painting was paid for by Lady
Palaises in 1745.
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Fig. 5. North wall of Church of the Holy Virgin, Akidographema of a ship.

St. Luke the Evangelist and Painter had died in Thebes, he entrusted
one of the three icons painted during the life-time of the Holy Virgin to
his disciple Ananias. This icon, which during the post-apostolic age was
adorned in Athens, had received the name of the Atheniotissa. Later,
it was translated to Thebes, where until the latter part of the 1Vth
century it was housed in the Church of the Holy Virgin.

It was during the reign of the Emperor Theodosios the Great that the
Panagia appeared to two young men of Athens, namely Basil and
Soterchos his nephew. The Holy Virgin told them in a dream that they
should proceed to Thebes where the icon adorned the principal church.
After having adopted the monastic profession and the names of
Barnabas and Sophronios respectively, they received another vision in
which they were ordered to transport the icon to the Mountain of Mela
in Anatolia. On their way, they passed the rock-monasteries of Meteora
and finally they reached the Monastery of Vatopedi on Mount Athos.
One day, the captain of a ship had a vision commanding him to sail to
Vatopedi and to take the two monks to Maronaea, Rhodope, from where
Barnabas and Sophronios proceeded on foot to Constantinople. Here
they boarded a ship and after a journey lasting thirteen days, they
reached Trebizond, where they offered supplications in the Church of
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the Panagia Chrysokephalos! and where they venerated the skull of St.
Eugenios, the patron-saint of the Pontus Christians.? From Trebi-
zond, the monks proceeded towards the mountains when birds indicated
to them the site of a cave. Unable to reach the cave, the monks despaired,
when a fir-tree suddenly fell down and thereby provided a bridge.

The monks built a small church in honour of the icon, and lo and
behold, the rock began to sweat, and water issued forth. After seventeen
days, a mule from the Monastery of Vaselonas® arrived at the church
loaded with provisions. The monks of said monastery had sent the mule
to proceed on its own account.? Ever since that time, the monks of the
Monastery of the Panagia of Soumela reciprocated by bestowing gifts
upon the monks of Vaselonas.

Six years after the vision of Barnabas, the bishop of Trebizond con-
secrated the church and installed Augustalios Kortikios as the first
hegoumen of the monastery. At the foot of the mountain, Sophronios
built a small church dedicated to St. Barbara, which some centuries
later was to play an important role.

Throughout its long history the monastery suffered severely from
attacks and raids. Several times the monastery was sacked and the
monks were killed, though each time the icon of the Panagia of
Soumela was miraculously preserved. Already in the VIth century the
monastery had fallen into ruin, for Justinian restored the monastery,
which was to play such an important role in Trebizuntine history.® In
the first part of the VIIth century, the monastery was rebuilt by a certain

I Le. the Church of the golden-headed Virgin. The church has been converted
into the Ortahisar Camii also known as the Fatih Camii. MitLer, G., “Les Mona-
stéres et les Eglises de Trebizonde”, Bulletin de Correspondance Hellénique,
XIX, 1895, pp. 419-459. Also, Barvaxce, 8., “The Byzantine Churches of Trebi-
zond”, Anatolian Studies, X, 1960, pp. 146-152.

? St. Bugenios, commemorated on January 21, suffered martyrdom by the hands
of Lysias, Governor of Trebizond, during the Diocletian persecution.

3 This monastery, which is dedicated to St. John the Baptist, is situated about
40 km south of Trebizond. According to tradition, it was founded in the ITIrd
century. It was active until the end of the First World War. An interesting
deseription is provided by Prrrox pE Tourxerort (1701) in Relation d'un Voyage
du Levant. Lyon, 1717, vol. 11L.

t The story of “the mule proceeding to its destination by its own volition or
heavenly guidance” is common in Byzantine tradition, cf. for example, the mule
which translated the Panagia Tricherousa from the Serbian Monastery of Studenica
to Chilandari on Mount Athos.

5 MiLLEr, WiLLiam, Trebizond. The Last Greek Empire. London, 1926, p. 11.
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Christophoros, an illiterate farmer, who had received a vision of the
Panagia ordering him to protect her icon.!

However, it was only during the two and a half centuries of the reign
of the Grand Comnenoi of Trebizond that the monastery gained in politi-
cal importance and spiritual significance. In 1204, at the time of the fall
of Constantinople to the crusaders, two sons of Andronicos I (1183-
1185) escaped the capital and settled at Trebizond. Alexios I proclaimed
himself emperor and his successors reigned there until 1461, when the
town was captured by the troops of Muhammad II. Many of the Trebi-
zuntine emperors extended their good will to the monastery, and John 11
(1280), Alexios IT (1297) and Basil (1332) had all endowed the
monastery, thereby linking the monastery to the imperial family. Yet,
it was Alexios I1I (1349), who more than any of the other Trebizuntine
emperors stands out for his magnificent and generous ecclesiastical
foundations. The legend states that the young Alexios, while travelling
from Constantinople to Trebizond, was saved from a storm by the
intervention of the Panagia, and was bidden by her to restore and
fortify her Monastery of Soumela. In 1360 he carried out her injunction,
and in 1365 he issued in the monastery’s favour the famous chrysobull,
of which either the original or a copy was preserved in the monastery.
By this instrument, in token of gratitude for the mercies shown to
him, he confirmed the freedom and autonomy of the monastery under
his direct governance, together with all its hereditary possessions and
serfs. He restored to the monastery its serfs, of whom the tax-collectors
of Matzouka had illegally deprived it and also exempted them
from all taxes.2 In fact, Alexios ITT became known as the new founder
of the Monastery of the Panagia of Soumela, to which an iambic inserip-
tion on the outside gate of the monastery testified: “Emperor of all the
East and Iberia, new founder of this monastery.”?

For many years prior to the restoration of the monastery and the
issuance of the chrysobull, Alexios IIT entertained a keen interest in the
monastery. He had selected the monastery as the place for his corona-

1 Christophoros is ecommemorated in the Greek Orthodox Church on August 18.
He was born in Gasari and served as hegoumen of the monastery under the Emperor
Constans (641-668).

2 MiLLER, W., op. cit., p. 63.

3 FALLMERAYER, J. PH., “Original-Fragmente, Chroniken, Inschriften und an-
deres Material zur Geschichte des Kaiserthums Trapezunt”, I. Abt., Abh. ITI CL d.
Akad. d. Wissensch. I1I. Bd. Abth. III, p. 57, 95-97. Idem, Fragmente aus dem
Orient. Miinchen, 1963, pp. 82-108,
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tion,! although, in fact, he was crowned in the Church of St. Eugenios
in Trebizond.? In 1361, he witnessed at his beloved monastery the eclipse
of the sun. Two years later, the Kabasitai and other nobles fell upon
Alexios by surprise. However, the emperor managed to escape into the
castle and the Kabasitai were seized. The Metropolitan Niphon, an
intriguing churchman, was arrested for complicity with them and shut
up in the Monastery of the Panagia of Soumela, where in 1364 he died.®
In 1364 Joseph Lazeropoulos was enthroned as metropolitan of Trebi-
zond. But after four years he withdrew from his office and retired in
the Monastery of the Panagia of Soumela.!

Like his father Alexios I11, Manuel 111 (1390) took an interest in the
ecclesiastical institutions of his empire. In the year of his accession to
the imperial throne he presented a relic of the True Cross to the Monastery
of the Panagia of Soumela, which became one of its most distinguished
treasures.®

The Monastery of the Panagia of Soumela survived the fall of the By-
zantine Empire of Trebizond in 1461, and many of the Ottoman
rulers even granted their protection to the monks. A tradition relates
that when Selim I (1517-1522) went hunting in the Pontic Alps, he
came upon the monastery and ordered it to be destroyed. Just as he
issued the order, however, he fell down. Thereupon, he withdrew the
command, and turning his eyes to the monastery, his pain disappeared.
In gratitude he provided the monastery with a firman (1522) and ordered
that five large candles were to burn always in front of the miraculous
icon.® Moreover, he offered to pay for the roofing of the monastery with
silver, though upon the advice by the monks the roof was finally covered
with lead.” On the very top of the dome he placed a silver orb surmounted
by a cross.

! Ricg, T., op. ecit., p. 73.

? Mitter, W., op. cit.,, p. 56. Barrance, S., op. cit., pp. 156-159.

3 Tbid., p. 66.

4 FALLMERAYER, J. PH., Geschichte des Kaiserthums von Trapezunt. Miinchen,
1827, p. 342.

5 FALLMERAYER, J. PH., “Original-Fragmente, etc.”, p. 54.

¢ Two or even three of these candles still existed at the time of the evacuation
of the monastery in 1923,

7 A similar story is also related about Murad IV (1623-1640). When on his way
to Baghdad, the Sultan passed over the mountains that rise opposite the monastery.
Seeing the building, he gave orders to destroy the monastery. The Sultan’s orders
were obeyed, but the cannons refused to go off. Nothing could be done to destroy
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Selim IT (1566-1574) followed the example of Selim I and also issued
a firman of protection for the monks of the monastery. Other sultans
who extended their protection to the Monastery of the Panagia of
Soumela included Ibrahim T (1640-1648), Muhammad IV (1648-1687),
Sulaiman II (1687-1691), Mustafa II (1695-1703), and Ahmad III (1703~
1730). From the XVIIth to the beginning of the XXth century, the in-
fluence of the monastery extended all over the Eastern Orthodox world
as far west as Moldavia and Wallachia. Pilgrimages from Russia and
from various parts of Anatolia brought large numbers of faithful to the
miraculous icon every year for the panigyris on August 15. Whosoever
had made seven pilgrimages to the Monastery of the Panagia of Soumela
for the feast on August 15, was entitled to use the name of “hadji”, a
privilege otherwise reserved for the orthodox pilgrims to Jerusalem
and the Holy Land.

The first reports about the monastery from the pens of the Western
travellers fall into the XIXth century. Although Jonx MacDoxaLp
Kix~er (1813) did not visit the monastery, he was told of the mona-
stery “as being a large edifice standing on the top of a mountain so
difficult of access, that any person desirous of entering the building
must be drawn up the side of the precipice in a basket”. In this respect,
the Monastery of the Panagia of Soumela was not much different from
other Byzantine monasteries, whether at Sinai or at Meteora, where
also the visitors were drawn up by a pulley. Moreover, the Aga of
Maturga had informed Kinneir that the monastery was inhabited by an
abbot and several monks, at the same time remarking, as a most
wonderful cirecumstance, that the roof was covered with lead!!

Seven years later (1820), CoLoNEL ROTTIERS visited the monastery
on his way from Trebizond to Giimiishane and observed that throughout
the year large numbers of pilgrims were attracted by the miraculous
icon of the Holy Virgin. He was told by the monks that the monastery
was established during the days of Theodosios the Great.? Unfortunately,

the monastery. The Sultan perceived that this was a miracle and promised to orna-
ment the monastery with silver. But instead of ornamenting it with silver as
promised, he ornamented it with copper as may be seen at the present day. TozER,
H. F., op. cit., p. 438.

1 KivngR, Joay MacDoxarnp, Journey through Asia Minor, Armenia and Ko-
ordistan in the Years 1813 and 1814, London, 1818, pp. 343-344.

2 RorTIERS, LE CoL., Itinéraire de Tiflis & Constantinople. Brussels, 1829.
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neither V. FoNtaNIER (1827)! nor WiLLiam J. Hamiuron (1836),2 both
of whom had passed the hamlet of Magcka, visited the monastery. A
tew years later, J. PH. FALLMERAYER, the well-known Byzantinologist,
went to the monastery in search for historical documents for publica-
tion. During his visit he saw the famous chrysobull of Alexios III
enclosed in a metal case and kept in the cave church as well as the relic
of the Holy Cross which was given to the monastery by Manuel III.
In the main court he noticed four Russian bells which had been bestowed
upon the monastery by pilgrims from Moscow. He also referred to the
wall-painting of the three Trebizond emperors in the Church of the
Panagia of Soumela. In addition to the constant stream of orthodox
pilgrims, FALLMERAYER also mentioned the frequent visits by Turks
from Giimiighane and Bayburt, who came to venerate the icon of
Miriam Ana, as they called the Holy Virgin.3

The most informative account of the monastery, however, is provided
by Hexry F. Tozer (1879). Upon reaching the monastery, he was
greeted by the hegoumen, who guided him through the various parts
of the place. The monastery was inhabited by twelve monks, all of whom
were priests, and followed the coenobitic rule. He was told the story of
the foundation of the monastery by the monks Barnabas and Sophronios,
whose skulls reposed in the church. Furthermore, he was shown the
famous charter of the foundation of the monastery by Alexios III,
which he considered one of the finest specimens of such documents.* In
front of the church, he noticed a large semantron. The interior of the
church was very dark, numerous glass chandeliers and some silver
lamps were suspended from the roof. He examined the miraculous
icon of the Holy Virgin, of which “hardly anything more than the old
wood on which it is painted is visible, but it is in great reputation
amongst Mohametans as well as Christians to obtain relief from
sickness and barrenness”. The trapeza or refectory was “the rudest
chamber of any kind” which he had ever seen, and his comments about
the library are just as uncomplimentary, “a small dark chamber with
one unglazed window, very damp, with books piled on one another in
utmost confusion. It was impossible to examine them.”

! Foxranier, V., Voyages en Orient. Paris, 1829, vol. 11.

? Hamivron, Witniam J., Researches in Asia Minor, Pontus and Armenia.
London, 1842, vol. I, p. 164.

? FALLMERAYER, J. Pu., “Original-Fragmente, ete.”, p. 56.

4 Tozer, H. F., op. eit., pp. 434 ff.
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Four years later, in 1893, H. F. B. Ly~cn ascended the Mountain of
Mela, where “he passed bands of pilgrims on their way to the monastery,
an entire village packed up and piled upon horses.” About the monastery
as such and the monastic life he has remained silent.! In 1897, Lord
WarkwortH (HENrRY A. G. PErRCY) was welecomed by the hegoumen, the
archimandrite Gerasimos, and the other priests. He visited the church,
where in a cupboard to the left of the altar he noticed a quantity of relies,
“a handsome chased silver casket containing a decayed bone, once
part of the anatomy of St. Barnabas, and a splendid Byzantine manu-
seript of the Gospels”. On the sereen (iconostasis) in front of the sanc-
tuary hung a picture “which might represent anything in the world, but
which was painted by St. Luke, and its frame is really a magnificent
piece of carving.” After visiting the church, he proceeded to the library,
which apparently was not much used, for “the lock of the door was so
rusty that our combined exertions were necessary in order to turn the
key.

The monastic life in the Pontic Alps remained uninterrupted until the

139

Greek catastrophy of 1922. This is not the place to enter into the details
of the tragic events which led to the surrender and the evacuation of
the Monastery of the Panagia of Soumela by the Greek monks, The
Greek-Turkish war of 1921-22 resulted not only in the defeat of the Greek
forces in Asia Minor by the troops of Mustafa Kemal, in the destruc-
tion of many Greek settlements and towns, like Smyrna, but also in
the compulsory exchange of Muslim and Orthodox populations between
Greece and Turkey under the supervision of a commission by the League
of Nations. The Greek population from the Pontus region was resettled
in Greece, thus terminating the history of this notable Christian pilgri-
mage centre.

Realizing the calamities which had fallen upon them, the monks of
the Monastery of the Panagia of Soumela secured all the treasures of
the monastery and concealed them in caves around the monastery. The
last objects, which were placed in strong metal boxes and buried in
the little Church of St. Barbara at the foot of the mountain, included
the VIIth century parchment manuscript of the Gospel, the relic of
the True Cross which Manuel III had bestowed upon the monastery
and the miraculous icon of the Panagia. On August 15, 1923, the last

1 Lyxecu, H. F. B., Armenia. The Russian Provinees., London, 1901, vel. II,
p. 239.
? WarkwortH, Notes from a Diary in Asiatic Turkey. London, 1898, pp. 63-66.
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monks left the monastery. The whole complex was left to its own,
which explains the rapid deterioration of the buildings and the wall-
paintings in the churches. The Turks from the vieinity continued to
go up the monastery to implore the blessings of the Panagia, yet there
was no one there to take care of them. The buildings, including the
church, became camping places and in a few decades this once so famous
monastery had degenerated to its present ruined conditions. In 1928,
Dr. TarLsor Rick visited the monastery, and published his findings in
“Byzantion”.! In order to evaluate the damage which has been done
to the church since 1928, one should compare his illustrations of the
church with those pictures which I took in the summer of 1969.2

On August 15, 1931, many people had assembled in the Church of
the Megalospyliotissa in the Monastery of Mega Spylaion near Kalavrita,
Peloponnesos, to attend the festivities in honour of the Falling-Asleep
(koimisis) of the Panagia. Among the pilgrims was the premier of
Greece, Eleutherios Venizelos. After the celebration of the Divine Liturgy,
Polycarpos, the Metropolitan of Xanthe, Thrace, disclosed to those present
the fact that another icon painted by the Holy Apostle, namely the
Panagia of Soumela, together with other treasures lay hidden in the
Monastery of the Panagia in the Pontic Alps. It was on this occasion,
that the premier promised to endeavour that the icon be brought to
Greece. When Venizelos met with Ismet Indnii, the Turkish president,
in Greece, he requested permission to send a committee to Trebizond
for this purpose. The request was granted, and Chrysanthos, the Metro-
politan of Trebizond in Istanbul, was asked to select a priest for this
mission. Chrysanthos appointed Ambrosios, a monk of the former
Monastery of the Panagia of Soumela, who remembered where the
treasures were concealed. He in turn contacted the last hegoumen
of the monastery, the archimandrite Jeremias, who provided him with
additional information pertaining to the exaect location of all the
hidden treasures.

Accompanied by a Turkish guard, Fr. Ambrosios commenced his
Journey on October 22, 1931. In the village of (levislik he requested
the help of additional ten men whom he needed to transport the
treasures. They proceeded to the monastery, where they visited the

! Rice, Tausor, “Notice on some religious buildings in the city and vilayet of
Trebizond”, Byzantion, V, 1929, 1, pp. 72-77. MiLer, G. & Rice, T., Byzan-
tine Painting at Trebizond. London, 1936, p. 149 f,

* Rice, Tavsor, op. cit., pl. 27,
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church. At that time, so the chronicler reports, the wall-paintings were
still in good condition. Near the hagiasma they noticed several rags
(votive-offerings) indicating that the Turks of the vicinity continued
to venerate the site. Then they went to the Church of St. Barbara
where they excavated the boxes containing the treasures, and departed
for Trebizond and Istanbul where they visited Photios, the Oecumenical
Patriarch. Upon their arrival in Athens, the treasures were handed over
to Chrysanthos, the Metropolitan of Trebizond, who deposited them
in the Benaki Museum. While the icon reposed in the Benaki Museum
in Athens, it was locked in a store-room. The only treasures of the former
Monastery of the Panagia of Soumela, which are now in the Benaki
Museum consist of a copper plate of 1718, a gift of a certain Constan-
tinos son of Pelagia, and the well-known beautifully embroidered
epitaphios (135 x 86 cm) of 1738, which was acquired for the Museum
(Inv. No. 9361) in 1932 by Anthony Benaki. According to the information
contained in the panel in the bottom border, this epitaphios is the work
of Theodosia Kasymbouri of Trebizond and was presented to the
Monastery of the Panagia of Soumela by the Hegoumen Sophronios
in 1738. The inscription of the inner border contains a liturgical text.!

It was the idea of Dr Philon Ktenides of Salonica to construct a church
in honour of the icon of the Panagia of Soumela. In January 1951 he
organized a committee which investigated the summits of the Mace-
donian mountains for a suitable site. By August 1951, the site on the
mountain at Kastania near Verria was selected, and on the Feast of
the Koimisis of the Panagia (August 15) the icon was ceremoniously
translated from the Benaki Museum in Athens to Kastania, where
the icon presided over the ground-breaking ceremony for the new
church. Following this ceremony, the icon was returned to the Benaki
Museum, where it remained until the following yvear, when again on
August 15, the icon was placed in the new Church of the Panagia of
Soumela.?

Coming from Salonica I travelled via Verria to the small hamlet of
_Kasta,nia-, from where I ascended on foot to the summit of the moun-

1 Crapzipaxl, Eva,, Catalogue of the eeclesiastical embroideries of the Benalki
Museum (in Greek). Athens, 1953, p. 39, pl. 22 & 23. JouxsroNe, PAULINE, By-
zantine Tradition in Church Embroidery. London, 1967, pl. 116 & 117.
Soreriou, Georce, TA AEITOYPITIKA AMOIA THYE OPEOAOZOY EAA-
HNIKHYE EKKAHXIAY”, @EOAOI'TA, XI, 1949, fig. 11.

* ParapemeTrRIOU, R., IIANATTA XOYMEAA. OPYAOIL IZTOPIA KAI
ZYTXPONH ITPATMATIKOTHE, Salonica, 1968.
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Iig. 6. Epitaphios of Soumela, 1738.
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tain crowned by the new shrine of the Panagia of Soumela. T first
passed the guest-house, which had been consecrated on August 15,
1957. This guest-house, provided by wealthy Greeks from the Pontus
region, has a large dormitory for the numerous pilgrims who gather
here every year for the feast on August 15. On the third floor, there is
an icon of SS. Barnabas and Sophronios, the founders of the monastery,
which has come from the former monastery in the Pontic Alps. From
the guest-house one proceeds via a short serpentine road to the small
church, which is constructed of grey stones. In front of the entrance
to the church, there is the new (1958) hagiasma. The tap is surmounted
by a stone with a carved cross which used to be on the hagiasma of
the monastery. The church has a northern and a southern exonarthex
or porch, which provides shelter for pilgrims. The nave as such is very
small. On the northern wall there is the miraculous icon with its elabo-
rate golden endyma. The wood, which is not covered shows a crack.!
No traces of paint are visible.?

In its new Macedonian setting, the miraculous icon of the Panagia
Soumeliotissa attracts every year large numbers of pilgrims. In July
1963, H. H. Athenagoras, the Oecumenical Patriarch of Constantinople,
extended his blessings upon the new pilgrimage shrine. Whereas it is
difficult for the former Pontus Greeks to visit the ruined monastery
in the Pontic Alps, nowadays they can repair to their principal object
of veneration which has found a lasting abode at Kastania.

1 According to tradition, this crack resulted from a blow by a thief who tried
to destroy the icon in a fit of anger.

? Looking at this icon, I was reminded of the letter by the IXth century icono-
clastic Emperor Michael 1L to Louis the Pious, in which he speaks of “the priests
who serape the paint of these images and mix it with the consecrated bread and wine
and give it to the faithful”, Hereve-LEcLERCQ, Histoire des Coneiles. Paris, 1907,
vol. 111, p. 612,



FRITHIOF RUNDGREN

Arabische Literatur und orientalische Antike

Die Zeiten der grossen Krisen und Umwilzungen haben immer zu
Kulturkritik und weltanschaulichen Auseinandersetzungen aufgefordert.
Wie das einzelne Individuum vor dem Scheideweg seines Schicksals
entweder dem Fatum trotzig entgegentritt oder in resignierter Ruhe
»sein Sach auf Nichts stellt* und nur darauf bedacht ist, was er an sich
selbst hat und ist, finden sich bisweilen ganze Vélker und Gesellschaften
im Sinne A. Toynbees vor Situationen gestellt, denen einfach nicht ausge-
wichen werden kann, die aber zu einer Konzentration und Léauterung
ihrer grundlegenden geistigen Gehalte sowie zur Klirung des eigenen
kulturellen Selbstbewusstseins zwingen. Man erlebt die eigene Gegenwart
als einzigartig, als unik. Man steht vor der Wahl zwischen Untergang
und Aufbau. Unter dem Eindruck der absoluten, unausweichbaren Ent-
scheidung entstehen Verzweiflung oder Resignation, leuchtendes aber
schnell voriibergehendes Heldentum oder beharrlicher Wille zur Aus-
dauer, Aufbau und Assimilation.

Als die Machtstellung des attischen Reiches unwiederbringlich dahin
war, hat sie in Thukydides einen Interpreten erhalten, der sein Historien-
werk in dem Gefiihl geschrieben hat, der peloponnesische Krieg sei der
grosste aller Zeiten gewesen, der es aber auch verstanden hat, den Geist
des Zeitalters, das als #dusseres politisches Symbol den Namen des
Perikles triigt, als den wahren und verbleibenden Kern der einzigartigen
Kraftenfaltung Athens darzustellen. In der Stunde der politischen
Erniedrigung ist ihm Athen zur Paideusis von Hellas geworden, zur
hohen Schule der ganzen Oikumeni kénnen wir Spéteren sagen. Hierin
hat er die fiir das attische Reich giiltige Idee des Aufbaus erkannt,
wodurch  Geschichte durch Geschichte iiberwunden werden konnte
(W. JarcER, Paideia I, 1959, 8. 512 f.). Als Paideusis auch des Orients
hat sich diese hellenische Kultur in der Folgezeit so siegreich behauptet,
dass die anfangs begrenzte Giiltigkeit der thukydideischen Idee auch
im Osten zur Allgemeingiiltigkeit gesteigert wurde, wobei besonders die
Rezeption der aristotelischen Philosophie als einer universalen Philo-
sophie sowohl im Morgenlande als auch im Abendlande fiir unser Thema

6 — 703349 Orientalia Suecana
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von erstrangiger Bedeutung ist. Auch fiir die geistige Entwicklung und
literarische Kultur des muslimischen Mittelalters ist diese griechische
Kultur in einem Ausmass bestimmend gewesen, das noch nicht in all-
seitiger und erschopfender Weise eingeschiitzt worden ist.

Mitten in den Wirren und Krisen, die der Tod Alexanders nach sich
gezogen hatte, starb in Chalkis auf Euboia ein Fliichtling, der den Athe-
nern die Gelegenheit nicht hatte geben wollen, sich zum zweitenmal an
der Philosophie zu versiindigen. In dieser Stunde ging das gewaltige Leben
des ersten Mu‘allim zu Ende. Dass in dieser Stunde eine geistige Welt-
macht geboren wurde, die sich auch auf das wissenschaftliche Leben
und die literarische Kultur des muslimischen Orients so nachhaltig
auswirken sollte, liegt zunichst an den &dusseren, politischen Verhalt-
nissen, d. h. am Entstehen des Alexanderreichs mit dessen Fortsetzung
in den Diadochenreichen sowie am Ausbreiten der hellenischen Kultur
im Morgenlande. Wenn auch im Laufe der Zeit das Griechentum im
Orient immer schwicher wurde, wenn auch die bald wieder eintretende
Orientalisierung das hellenische Element immer mehr verwischte, die
Uberlégenheit der griechischen Kultur war so offenbar, dass sie sich bis
zum Ausgang des Altertums in verschiedener Weise zu behaupten ver-
mochte. Bei Araméisch und Iranisch redenden Vélkern stand griechische
Bildung bisweilen in hoher Bliite, und das Altsyrische und das Jiidisch-
Aramiische haben griechische Lehnworter in Haufen aufzuweisen. Fiir
die rein sprachlichen Verhiltnisse geniigt in diesem Zusammenhang ein
Hinweis auf A. DeBrunNER, Geschichte der griechischen Sprache II
(1954) S. 72 ff.

Auf dem Gebiete der reinen Philosophie herrscht Platon auch im
Osten, aber nicht der ,,echte”, urspriingliche Platon, der uns erst durch
SCHLEIERMACHER wiedergewonnen worden ist. Genau wie im Westen
wird die platonische Philosophie auf zwei Wegen iiberliefert, durch die
aristotelische Philosophie und durch den Neuplatonismus. Das Erbe der
orientalischen Antike traten letztlich die Araber an, zunichst durch das
Medium der grossartigen, wohlbekannten Ubersetzertitigkeit (R. WaL-
ZER, Greek into Arabic, 1962). Da griechische Bildung und Wissenschaft
bei den Muslimen anfinglich besonders von Arzten gepflegt wurden,
ist nur zu erwarten, dass eben die griechische Naturwissenschaft Gegen-
stand eines eifrigen Studiums werden sollte!. Dass z. B. ein Werk wie

1 Die Aufnahme der Medizin in das islamische Bildungswesen lisst sich letztlich
als eine Nachwirkung der orientalischen Antike betrachten, eine Tatsache, die nicht

immer geniigend beachtet wird; dass das arabische Fach der Medizin als solches auf
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die Historia Animalium des Aristoteles auf die muslimische Naturkunde
einen sehr grossen Einfluss gehabt hat, ist beinahe selbstverstindlich.
Schon al-Bagdadi (gest. 429/1037) hat darauf aufmerksam gemacht,
dass die zoologische Hauptquelle des Gahiz in dem Kitab al-Hayawin
das erwihnte aristotelische Werk gewesen ist (GAL, Suppl. 1, 241 1)),
und nach BrockeLmany zitiert al-Giahiz hier ,stets Aristoteles Ec‘ropicxr_
mepl Loy (Ibn Qutayba’s, “Ujin al Ahbar IV, 1908, S. 458 N. 8 und
passim, wo BROCKELMANN selbst verschiedene Zitate identifiziert hat)!.
Solches lisst sich meistens einfach feststellen.

Anders liegen die Dinge, wenn es sich nicht um konkrete, fachmiissige
Zitate, sondern um mehr oder weniger maskierte Gedanken oder um
Einzelbegriffe allgemeiner Natur handelt, die sich als erratische Blicke
in der arabischen Literatur finden. Unten wollen wir auf einige der-
artige Fille in der schonen Literatur sowie in dem rhetorisch-gram-
matischen Schrifttum die Aufmerksamkeit richten. Zuerst behandeln
wir etwas unsystematisch einige Ausdriicke und Gedankengiinge, die
uns einen antiken Ursprung zu haben scheinen. Dann werden wir der
arabischen Exordialtopik ein mehr systematisches Studium widmen.
Zusammen genommen sollen uns diese beiden Abschnitte erneut davon
eine Vorstellung geben, wie stark die arabische Literatursprache im
Sinne des Adab und die rhetorische Theorie von dem Vergangenen
abhingig sind, das wir hier als orientalische Antike bezeichnen.

Uber Aristoteles ist das griechische Denken grossen Stils wihrend des
Altertums nicht hinausgegangen. Man hat den logischen Positivismus
seines analytischen Denkens nicht weiter in fruchtbarer und originaler
Weise ausgebaut, nur seine Schriften erklirt und kommentiert sowie

griechischen Grundlagen ruht, ist hingegen allgemein bekannt. Bei den Griechen
war die Medizin schon friih zu einem — freilich nicht unbestrittenen — Bestandteil
der allgemeinen Bildung geworden. Auch das muslimische Bildungswesen kannte
nun eine Art Artes liberales, unter denen auch der Medizin eine allerdings nicht
obligatorische Stellung zukam. So studierte z. B. der Philologe al-Farrd’ neben
nahw, wildf, ayydm, arbir, a8 @r, nugam, kaldm auch tibb (Yaqut, Irsad XX, 10-11).
Wenn der Konig Andsarwiin einen Mann sucht, der ihin das wunderbare Buch, von
dem er gehért hat, aus Indien holen kionne, stellt er die folgenden Forderungen auf:
Der gesuchte Mann soll “@gil, adib, “alim, mdihir bi lfarisiya wa lhindiya, haris “ald
Uilm, mugtahid fi stilkmal al’adab, mutabir ‘ald nnazar wa ttafsiv 1i kutub alfalisifa
sein (Kalila wa Dimna S. 28). Diesen wahrhaftig vollkommenen Mann findet man
in dem angeschenen, hochgebildeten, jungen und schénen Burziiyyah, der bezeich-
nenderweise die Kunst des Arztes ausiibt, und der auch sonst in allen damals giil-
tigen Artes liberales verfahren ist (die Ed. Bayriat 1950).

! Weitere Zitate bei B. Lewix, Lychnos 1952 8. 239 {f,
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deren Ergebnisse an den Tatsachen zu verifizieren versucht. Statt dessen
hat man sich in der Folgezeit der Einzelforschung, den empirischen
Tatsachen wieder zugewandt (W. JArGER, Aristoteles, 1955, S. 393 ff.).
Im muslimischen Orient erlebte aber spiter der Aristotelismus einen
grossen Aufschwung, und auch wenn wir von den massgebenden isla-
mischen Philosophen absehen, wird uns die Erforschung der muslimi-
schen Literatur(en) allem Anschein nach immer klarer machen, dass
sich wirklich fruchtbare Vollstrecker des aristotelischen Erbes in weit
grosserem Umfang als man sich dies gewohnlich vorstellt im Orient
finden. Diese sind wohl meistens keine Araber gewesen. Viele der grossten
Leistungen auf dem Gebiete der Wissenschaft und der Theologie ver-
danken wir in der Tat arabisch schreibenden Nicht-Arabern und dem
durch diese fortgepflanzten antiken Geist im Sinne des Aristotelismus.
Ganz abgeschen von der uns nunmehr recht wohlbekannten Rolle des
Aristoteles fiir die islamische Fachphilosophie liesse sich iibrigens eine
reschichte der Aristoteles-Gestalt in der arabischen Literatur iiberhaupt
schreiben!. Als im Jahre 976 Ibn Hawkal Palermo besuchte, wurde ihm
in der grossten Moschee der Stadt das Grab eines grossen Hakim vor-
gezeigt. Die Person, die ihm das Grab zeigte, war ,, Dialektiker™, und er
hat das Grab als das des Aristoteles angegeben. Hier stehen wir vor dem
sersten Lehrer™ als einer legendiren Figur?.

Das analytische Denken hat auf die geistige Form der aristotelischen
Schriften sein Geprige aufgedriickt. Das analytische Zergliedern und
Einteilen waren hier so in den Vordergrund geriickt, dass sie Disposition
und Stil weitgehend bestimmten und bestimmen mussten, da Unter-
suchung und Darstellung Hand in Hand gingen. In diesem Stil spiegelt
sich die Weiterentwicklung einer dialektischen Denkkunst, wie sie sich
in der platonischen Akademie allmihiich ausgebildet hatte, ein Ergebnis
des Bioc Yewprrinde.

Dieser analytische Geist hat nun auch auf die arabische wissenschaft-
liche Prosa einen gewaltigen Einfluss ausgeiibt, wie diese uns schon in
der arabischen Nationalgrammatik entgegentritt?, und ein Mann wie
‘Abdalqdhir a]-Gur{,’;ﬁni (gest. um 471/1078) denkt und schreibt in seinem
Asrar al-baliga im Geiste des Aristotelismus. Wenn wir einen derartigen

t Verf., Aristoteles hos araberna, Religion och Bibel 23-24/1964-65 S. 51.

* J. Srorosr, Zeitschrift fiir franzésische Sprache und Literatur 66/1956 S. 200,

¥ Vgl. R. BestHORN, Aristoteles og de arabiske Grammatikere (Festskrift til V.
Thomsen, 1894, 8. 166 {f.), wo besonders auf Aristoteles’ ITzgt gppnveioz hingewiesen
wird; vgl. R. Warzer, Greek into Arabic 8. 76 f.
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Prosastil bisweilen trostlos einféormig und scholastisch finden, so tun
wir dies einfach aus dem Grunde, weil wir heute kein Sensorium und keine
Zeit mehr haben fiir die Feinheiten, die hier in Hiille und Fiille vorkom-
men. Mutatis mutandis erleben wir vor diesem Stil ungefihr dasselbe
wie vor dem Stil des Aristoteles selbst. Die Feinheiten dieser arabischen
Prosa sind nicht so sehr psychologischer wie vor allem logischer Natur.
Dies trifft sogar fiir die Ethik und die Asthetik zu, wenn auch Ausnahmen
hier zu verzeichnen sein konnen. Die analytische Denkform und der
durch diese bedingte analytische Stil, kurz die beriihmte arabische Spitz-
findigkeit ldsst sich gewissermassen als ecine letzte Konsequenz von
der Ubernahme der aristotelischen Denkform begreifen. In den Vorder-
grund treten logische Zergliederung und genaue Feststellung des Wort-
sinns, der sog. hagiqa, cines Begriffs, der uns weiter unten beschiiftigen
wird. Es ist gewiss nicht Zufall, dass in der arabischen Lehrschrift
Begriffe wie gism, gins, fasl, naw’, darb und far' usw. eine sehr grosse
Rolle spielen. Dass die muslimischen Gelehrten in solchen Kategorien
denken und schreiben, beruht ganz und gar auf antiker Tradition, vgl.
auch Begriffe wie hadd ,,Grenze, Definition® =8poc; haddada = 6oilw;
mawdi’ = Yepo; nazara = Hewpeiv sowie die stilistischen Termini stiqi =
ayopatog ,,vulgir”, hurr=&eddepoc, “uditba =<d 700, yrudtyg, barid =
duyede (S. 122)1, Durch die Titigkeit der arabischen Ubersetzer drang
eine Menge von solchen Ausdriicken in die arabische Sprache ein. Die
Ubersetzungen scheinen im allgemeinen nicht unmittelbar aus dem
Griechischen vorgenommen zu sein, sondern erst aus dem Syrischen.
Einen solchen Fall haben wir z. B. in der arabischen Ubersetzung der
lisagogi des Pophyrios, welche von dem Arzt Abi‘Utmian Sa‘id b.
Ya'qib ad- Dimasqi aus dem Syrischen gemacht worden ist, und die uns
jetzt in der Ausgabe von AHMAD FU'AD AL-AHWANT zuginglich ist.2 In
dieser Schrift, dessen Einfluss unermesslich gewesen ist, finden wir eben
Ausfiihrungen iiber Kategorien wie dins (<vyévoc), naw’, fasl usw.

Neben den grossen systematischen philosophischen Werken, fliesst
aber auch eine mehr volkstiimliche, popularphilosophische Uberlieferung
von allerlei Weisheitsspriichen und Apophthegmen, die auch derbe
Witzworte enthalten kénnen. Fiir solches hatten die Araber schon friih
einen besonderen Geschmack bekommen, und man denkt hier an

' Bei einem Begriff wie fagdfa ist méglicherweise an eine auf Platon zuriickge-

"

hende Tradition zu erinnern. Protagoras hat den Erzichungsvorgang mit dem Zu-
rechtbiegen eines Holzes verglichen (325 d), vgl. auch 20wy,

* Tsdgiigi li Furfuryiis assiid, Kairo 1952,
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Goethes Worte vom Orient, dass ,,das Wort so michtig dort war, weil
es ein gesprochenes Wort war. Auch sagt Ibn RaSiq: al‘arabu afdalu
Pumam wa hikmatuhd afrafu lhikam (‘Umda 1,7). Von diesen Hikam
sind aber mehrere griechischen Ursprungs. Nunmehr kennen wir auch
arabische Fassungen der sog. yvéupw povootiyor des Menander (M.
Urtmaxy, Abhandlungen fiir die Kunde des Morgenlandes 34: 1/1961).
Bei derartigen Spriichen nahm man es mit dem Isnad nicht allzu ernst,
kannte wohl hdufig den Urheber nicht. Hingegen kannte man die
Namen mehrerer beriihmten Griechen, in deren Mund solche Spriiche
bisweilen filschlich gelegt wurden. Es kommt ebenfalls vor, dass Aus-
serungen, die sich fiir rein arabische ausgeben, in der Tat auf nicht-
arabische Quellen zuriickgehen. Hier hat der Literaturhistoriker eine
grosse Aufgabe, denn verschiedene Adab-Werke bergen wirkliche Schiitze
von solchen Spriichen, die noch nicht identifiziert worden sind. In diesem
Zusammenhang sei z. B. auch auf die zahlreichen Zitate aus dem sog.
Mantiir al-hikam hingewiesen, die bei al-Mawardi, Adab addunya wa
ddin, zu finden sind. Hier wollen wir nur auf einen besonderen Typus
von Apophthegmen in aller Kiirze eingehen, und zwar auf einige Spriiche
griechischer Philosophen in arabischer Uberlieferung.

In seinem grossen Adab-Werk Muhidarat al-"Udaba’ 1,34 behandelt
ar-Ragib al-Isbahani u. a. die geistige Verwandtschaft, die zwischen den
Gebildeten besteht oder bestehen sollte, wobei zuerst an-Nawfali, Aba
Tammam und as-Siali fiir die Loca probantia stehen. Der Abschnitt wird
durch den folgenden anonymen Spruch beschlossen: wa qila: la yanbagi
li Uadibi an yuxalita man la adaba lahu, kama la@ yanbagi li ssaht an yund-
zira ssakrana, wo schon der Ausdruck la yanbagi =o) dei einen griechi-
schen Ursprung nahelegen kénnte!. Bei Ibn Durayd, Kitab al-Mugtana
S. 92-93 lesen wir nun: wa qala la yanbagi Ui Uadibi an yuadtiba man
la adaba lahw, kama la yanbagi li ssahi an yuxdtiba ssakrana, also bis auf
geringfiigige Varianten mit Muhadarat 1,34 identisch. Nach dem Zu-
sammenhang zu urteilen fithrt Ibn Durayd dieses Dictum auf Platon
zuriick. Bisweilen konnen solche griechische Apophthegmen mehr oder
weniger muslimisiert sein, z. B, wa sw’ila Diyiganis: ayyu lrisali ahmadu
‘aqibatan? gala: al’imanw bi lahi ‘azza wa galla wa birru hedalidayni
wa mahabbatu U ulama i wa gabitlu I'adabi (Ibn “Abdrabbih, al-‘Tqd alfarid
1I1,424).

In der schénen Literatur sind derartige Spriiche hiufig anonym iiber-

1 Vgl 821 — yanbagi bei M. C. Lyoxs, BSOAS 17/1955 8. 433,
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liefert und nur durch ein galati lhukama v, gila ba'duw Thukamd'i, fay-
lasiifun usw. eingefiihrt. Einige Beispiele: wa qila li ba'di lhukamd’i:
fuldnun ganiyun, fa qala: la a‘rifu ddlika md lam a'rif tadbirahu® fi malihi
(al-Mawardi, Adab addunyid wa ddin S. 301). Im Kitab al-Mugtana
S. 87 kehrt dies in identischer Form wieder, hier aber durch die Worte
qila i Dywgans eingefiihrt. Ein beliebtes Wortspiel ist zalg-zulg, und
zu diesem Thema gehért auch das folgende Apophthegma: nazara fay-
lasitfun ila ragulin hasani lwaghi, xabiti nnafsi fa qala: baytun hasanun
wa  fibi sakinun nadlun (Muhadarit 1,278), womit K. al-Mugtana
S. 86-87 zu vergleichen ist: ra’a Dywdans al-Kalbiyu gulaman gamilan
la yuhsinu lkitaba fa qala: ayyuw baytin! law kana lahw sikinun!; ferner
nazara faylasifun ila gulamin hasani lwaghi yataallaomw 1ilma fa gala:
ahsanta id qaranta bi husni xalgika husna vulgika (Muhadarat I, 2717),
vel. K. al-Mugtana S. 87: wa nazara ila gulamin hasani ssirati yata allamu
lfalsafata fa qala: qad ahsanta haytu garanta bi mahabbati husni siratika
mahabbata husni nafsika, wo der Zusammenhang zeigt, dass Diogenes
diese Worte dussert. Weiter wa qala ba‘du lhukama’i: alhdgatu ild lagli
agbahu mina lhagati ild Imali (Mawardi, Adab addunya wa ddin S. 14) =
K. al-Mugtana S. 89, wo der Spruch durch gala Aristatilis inna einge-
leitet wird.

Bisweilen werden verschiedene griechische Philosophen als Urheber
eines Spruchs angegeben, z. B. nazara Suqrat ila Sawkin fi In@’i wa ‘alayhi
hayyatun fa qala: ma asbaha lmalldha bi ssafinati! (Muhadarat TV, 708) =
K. al-Mugtand S. 87, wo das sonst identische Apophthegma nazara
Dypwgans ild tarafi Sawkin yagri bihi Ima@’w beginnt. Dass Sokrates mit
Diogenes verwechselt wird, beruht iibrigens nicht auf Zufall2.

Das schon mehrmals herangezogene Kitab al-Mugtana des Ibn
Durayd enthiilt etwa 73 Ausserungen griechischer Philosophen (S. 86-95).
Diese verteilen sich in der folgenden Weise. 1-2; 55-62 Sokrates; 3-12
Diogenes; 13; 47-51 Platon; 14.16.27 Alexander; 15 Hwikysrgs; 17
‘swsyws; 18.20-22; 25.26; 29 Aristoteles; 19 Hyagrsys; 23 Anonymus;

1 <syr. dabbar ,,gubernavit, administravit*,

* Vgl Lewiw, Lychnos 1954-55 8. 269, Im Kitab al-Mugtand S. 86 wird das fol-
gende Dictum iiberliefert: marra Suqratu bi fatan qad atlaja turdtahu min abihi wa
huwwa ya’kulu vubzan wa zaytiman fa qala: ya fatd, law bunta tagaddamta bi hadi
qabla an tutlifa tarikata abika ma kina yakiinu hiadd udmalca s@’ira “umrika ,,Sokrates
ging an einem Jiingling voriiber, der sein Vaterserbe vergeudet hatte, und der eben
Brot und Ol ass. Er sagte: ‘O Jiingling, wenn du dies dem Vergeuden deines Vaters-
erbes vorgezogen hiittest, wiirde es nicht die Kost fiir den Rest deines Lebens
sein’"’, vgl. Diogenes Laertios VI, 50 (von Diogenes).
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24 Ywzstyls; 28 ‘nwxrsys; 30-37 Hywftagwrs; 38-39 Zsymws; 40.41
‘wrynyds; 42 Bwls; 43 Hbwqryts; 44 wiqratys; 45 Btlymws; 46 Mrswywrs
(Mar Severos); 52-54 Fytagwrs; 63-69 Stratwtygws; 70 Sxtwrs; 71
Barydws; 72 Giws; 73 Hermes. Betrachten wir zuerst zwei auf Diogenes
zuriickgehende Apophthegmen (9 und 10): wa nazara ila ragulin mu-
baddirin li malihi fa qala: hab 11 manan, fiddatan! fa qala: kayfa sirta
tas’alu nndsa lhabbata wa lfilsa wa tas’aluni manan, fiddatan? fa gdla:
lWanni argic min “indihi U'awdata wa 1@ argiha minka, in kana maluka
la yabga ma‘aka (S. 87) ,,Er (Diogenes) sah einen Mann, der sein Geld
ausschiittete. Er sagte: ‘Gib mir eine Silbermine!” Er sagte: “Wie kommt
es, dass du die Leute um eine kabba und ein fils bittest, von mir aber eine
silberne Mine verlangst?’ Er sagte: “Weil ich darauf hoffe, von ihnen
noch einmal etwas zu erhalten, von dir aber kann ich nicht auf dasselbe
hoffen, wenn du nicht mehr dein Geld bei dir hast.”, vgl. dcwtov fj7e
wvdty modopévou B¢ Sid T Tolg pdv EWhouc GBohby adtel, adtiv 0 wviv,
LOm, elne, L mopd pdv Tév dXhwv mdhy mile hafeiv, mapk O ool
Deddv &v yolvaor xetror el madw Afbopor. ' (Diogenes Laertios VI, 67). wa
waqafa U Iskandaru ‘alayhi fa gala: a ma taxafuni? fa gala: a xayrun am
Sarrun? qala: bal zayrun! fa qila: inni ld axifu lvayra, bal whibbuhu
,»Alexander blieb vor ihm (d. h. Diogenes) stehen und sagte: ‘Fiirchtest
du mich nicht?’ Er sagte: ‘Bist du gut oder schlecht?” Er sagte: “Doch
gut!” Er sagte: ‘Ich fiirchte das Gute nicht, ich liebe es vielmehr!™ (S. 88),
vgl. mpde *ANéEavdpov Emiotavra xal elmdvra, .00 @ofy pe;t Tl yap,
eimey, ,.el; dyoddv 9 xoxdyv; 1ol 8¢ elmbvrog, | dyaddv, , 1ig olv, cire,
70 dyedov poficitan’ , (Diogenes Laertios VI,68).

Die Sammlung enthilt auch zwei Dicta des Skythen Anacharsis,
von denen sich das eine (S. 90) in identischer Gestalt bei UrLpmanx,
Abhandl. fiir die Kunde des Morgenlandes 34: 1 S. 7, findet; bei Ibn
Durayd wird sein Name “nwarsys geschrieben. Das andere lautet (S. 89):
wa qala Hyagrsys (falsch fiv Hndaarsys) al-’ ISkitiyu — wa rakiba bahra
fa lamma laggaga qala Ui lmallihi — kam tivanu alwahi safinatika?
qala: isba‘ani, qala: fa innamd baynand wa bayna lmawti isba‘ani, vgl.
Diogenes Laertios I,103: paddv térrapag duxrirove elvan 16 mayog g
vewe, tocoltov Egn Tob davdtou Tode mAéovrag dméyety.

Nach diesen mehr allgemeinen und auch ziemlich oberflichlichen
Bemerkungen iiber das Fortleben orientalischer Antike in der arabischen
Literatur wollen wir eine Anzahl wichtiger Begriffe und Gedanken etwas
betrachten, die alle antike Wurzeln zu haben scheinen,
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I. Antike Ziige in der arabischen Literatur

Am Anfang alles Definierens steht die Feststellung der wahren und
eigentlichen Bedeutung eines Wortes, d.h. die Ermittlung seiner
hagiqa (vgl. oben 8. 85). Das Wort haqiga bedeutet heute ,,Wahrheit,
Wirklichkeit, Tatsache. Alter ist ,, Wesensheit, eigentlicher Sinn*‘, noch
dlter der rein juristische Gebrauch des Wortes wie in hami lhaqiqa bei
‘Antara 21, 58 (AuLwarpr). Der Ausdruck hat eine interessante Ge-
schichte, die auch den Einfluss griechischen Denkens verriit. Dies kénnen
wir u.a. aus dem Gebrauch des Wortes in den Schriften, welche die
theoretischen Grundlagen der Rhetorik behandeln, erschen. In diesen
stehen sich magaz [ Tropus™ und hagiga ,,veritativer Ausdruck® (RrTTER)
gegeniiber. Al-Gurgini definiert diese in der folgenden Weise: kullu
kalimatin wiida biha ma waga‘at lahuw fi wadi wadiin — wa in &'ta
qulta: fi muwwdda'atin — wuqi‘an la tastanidu fiki ila gayriki fa hiya
haqiqah. wa hadiki “tharatun tantazimu lwad‘a Uawwala wa ma ta’ axvara
‘anhu ka lugatin tahdutu fi qabilatin mina Uarabi aw fi dami‘i I'arabi
aw fi Jami'i nndsi matalan aw tahdutu lyawma. wa yadeulu fiha Ua'lamu
mangidatan kinat ka Zaydin wa * Amrin aw murtagalatan ka (;'ag?uﬁ}?m .
(Asrar al-balaga S. 324,8 ff.; Rirrers Ubersetzung S. 377).

Hier fillt gleich auf, dass zur hagiga auch die Eigennamen gerechnet
werden, obwohl ein Name wie Zayd ein magiz vorauszusetzen scheint.
Er lasst sich aber als eine haqiqa “urfiya auffassen, vgl. auch Ibn al->Atir:
laysa min dardrati kulli hagiqatin an yakina lahd madazun fa’inna mina
Pasm@i ma la magaza lahu, ka asm@i Ua'lami W annahi wudi‘at li
lfarqi bayna ddawati 1a li lfarqi bayna ssifati (al-Matal assd’ir 1,62). In
der lateinischen Grammatik heisst .- Eigenname®™ nomen proprium, ein
Terminus, der auf griech. 76 xlpiov Svopx zuriickgeht. Dieser Sach-
verhalt gibt uns auch gewisse Anhaltspunkte, wenn es gilt, der Herkunft
des grammatisch-rhetorischen Terminus hagiga beizukommen. <& #opLEL
ovépato werden in der griechischen Stiltheorie die gemeiniiblichen
Worter benannt, und zwar zum Unterschied von den PETAPOROLL, YAGDTTOL
und dgl. Das Wort xdproc ,.Gewalt habend, gebietend** gehért von Haus
aus der juristischen Sphire an. Es gibt an, dass jemand , berechtigt,
bevollméchtigt™ ist, von Sachen und Abstrakta ,,vollgiiltig, rechts-
kraftig™, vgl. vépoc xioroc und 7a wiorx ,.Satzungen* usw. Hieraus
ergab sich auch die Nuance ,wesentlich, Haupt-“, und HUPLOTHTOY
dyadoy ist ,hochstes Gut“. Wenn nun ein Wort in einer Bedeutung
gebraucht wird, fiir die es urspriinglich und eigentlich gepriigt worden
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ist und die véllig usuell und gemeinverstindlich ist, nennt es Aristoteles
wbprog, d. h. im eigentlichen Sinne gebraucht und in der eigenen Sprach-
gemeinschaft iiblich, vgl. dmav 82 dvopd éotiv 7 whptov H vAdTTH ... Mévw
3% whprov piv & ypdvrar Exactor ... (Poetik 1457 b 1 ff., vgl. 1458a 18 ff.;
1458b 3.18; 1459a 15). Hier sei besonders auf die Poetik 1458a 18-20
aufmerksam gemacht: 2éEcme¢ 8% dpety oop¥ xal wn Tamewny clval.
GUQEGTHTN Y&V 0DV E6TLV 1) &% TV XUELWY GVOUETOV, GAAGL TomeLvy), Was
von Abii Bidr Mattd in einer nicht ganz klaren Weise wiedergegeben
worden ist (ed. A. Bapawi 8. 132), aber auch bei ihm ist 76 »xbguov =
alhaqgiqi. Auf dieselbe Stelle der Poetik bezieht sich Ibn Sina, K. as-Sifa’,
Fann a&i‘r 8. 193 (ed. Bapawi): awdahu lgawli wa afdalubu ma yakiinu
bi ttasrihi. wa ttagrthu hwwa md yakinu bi Ualfazi lhaqiqiyati Imustawli-
yati, vgl. auch Ibn Rusd in seinem Talxis der Poetik (ed. BApawi): gala:
wa afdalu lgawli fi ttafhimi innama hwwa lgawle Ima$hioru lmubtadalu ladi
la yaxfa ‘ala@ ahadin. wa hadihi U aqawilu innama tw’ allafu mina U'asma’i
Imashirati Imubtadalati wa hiya llati sammaha fima qablu Jhaqiqivata®™,
wa tusammd , Imustawliyata™ wa | Uahliyata™ (S. 238). So geht hagiga im
Sinne von ,,veritativer Ausdruck® auf die aristotelische Lehre von <6
wiprov zuriick, genau wie magaz , Metapher™ eine Lehniibersetzung aus
dem Griechischen darstellt, vgl. z. B. Aristoteles, Poetik 1457 b 7 ff. Jetzt
wollen wir unseren Gesichtskreis etwas erweitern.

Zur ,Tugend” des Ausdrucks, des gpst? 2éEcwe, gehort also nach
Aristoteles vor allem seine Klarheit. Daher nennen die Muslimen die
Beredsamkeit einfach baydn; auch fasaha bezieht sich auf die Klarheit
und Reinheit des mufrad, des kal@m und des mutakallim (A. F. MEHREN,
Die Rhetorik der Araber, 1853, S. 15 ff.). Was zunichst nun den Ge-
brauch des Wortes gpet7 in solchen Zusammenhingen betrifft, so geht er
letztlich auf die systematisierte Lehre von den Tugenden zuriick, wie sie
sich besonders bei Aristoteles und in stoischen Kreisen ausgebildet hatte.
Das starke Interesse der fritheren muslimischen Autoren fiir die thik hat
dazu beigetragen, die antiken Lehren weiter auszubilden. Man braucht
hier nur an das von Galenos und Aristoteles beeinflusste Tahdib al’ax-
laq des Ahmad Ibn Miskawayh zu denken, wo die Lehre von den fada’il
einen grossen Raum einnimmt. Denn der philosophische Tugendbegriff
der Muslimen ist fadila, nicht muriwa, das mehr den besonders hofisch
gefirbten Gesamtbegriff bezeichnet. Die arabische Wiedergabe der
philosophischen , Einzeltugend™, Arete, durch fadila nimmt auf die
zwei Nuancen der zielstrebigen Leistungsfihigkeit und des ,,Guten®
Riicksicht (vgl. fadl ,,Uberschuss an Kraft” und ,,Giite”), denn diese
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griechischen Tugenden sind Tugenden nur insofern sie an der Idee des
Guten irgendwie Anteil haben. So beruht die islamische Ubersetzung
fadila auf einer Interpretation des zunichst aristotelischen Tugend-
begriffs'. Mit der Nuance der Leistungsfihigkeit unter Ausschluss des
Moralischen und im Sinne der Einzeltugend ist in der Tat der griechische
Tugendbegriff auf dem Umweg der platonisch-aristotelischen Begriffs-
liuterung  gewissermassen zu seiner urspriinglichen, homerischen
Bedeutung von |, Tiichtigkeit®, ,» Leistungsfihigkeit* zuriickgekehrt, nur
dass die homerische, in der alten Adelsethik begriindete Arete sich vor
allem auf die nach allen Seiten vervollkomnete , Tiichtigkeit” des
Mannes, des Helden bezieht. Denn Arete ist urspriinglich eben virtus
»-Ménnlichkeit, Miannertugend*, genau so wie arab. muriwa es war, ein
Wort, das von einem alten Ausdruck fiir ,,Mann®, mmra’un, imrwun,
abgeleitet ist®,

Wenn nun die muslimischen Autoren von fadilat albayan (Ibn Ya'is
L. 1; al-Husri, Zahr al’adab 1,1), fadilat assag®, kitaba (Ibn al->Atir, al-
Matal assa’iv 1,76.195), fadilat ibtikar, fad@’il a$$i'r (Abu Hilal, K.
ag-Sind‘atayn 8. 69.138) usw. reden, gebrauchen sie das Wort fadila genau
s0, wie die Griechen ihre apetn, vgl. Ausdriicke wie % 7o Gpdaipol
apeth), h Tob immou dpeth bei Aristoteles, Nikomachische Ethik 1106a
17-20, ferner Herodot II1, 88; 1V, 198; Thukydides I,2,4; Platon, Staat
335b. Daher kann auch Cicero von singolorum verborum virtus sprechen
(De oratore I11,170), und nicht ohne Recht sagt B. SNELL, es stecke schon
in den Worten Arete und agathés ,.der Keim des Entelechie-Gedankens**
(Die Entdeckung des Geistes, 1955, S. 224). Nach Aristoteles ist die
Arete teheiwaic tic (Metaphysik 1021 b 21), also eine Art kamal.

Die beste Rede ist somit die klarste und deutlichste. Al-Gurgani
erdffnet ,, Die Geheimnisse der Wortkunst** mit einem Lob auf die mensch-
liche Rede (kalam). Aus diesem Lob ergibt sich als das vorerste Kriterium
ciner vorziiglichen Redeweise eben die Klarheit und Deutlichkeit des
Ausdrucks. Diese Klarheit bekundet sich in den verschiedenen Stufen
der Mimisis, der Reproduktion der Wirklichkeit. Die Leistungsfihigkeit
der Rede ist in der Schirfe ihrer Reproduktionskraft, in der hikdya
(wipnoic), begriindet. Dabei fillt auch das Wort nasab, das sich auf die
Rede bezieht und das RirTer treffend durch ,,Adel” wiedergibt. Der

! Die Wiedergabe durch fadila zu fadl ,,Uberschuss an Kraft* scheint das sy~
rische mayattoriita ., Arete’* vorauszusetzen, vgl. mayattordtd ,,virtutes®,

* Uker das Verhiltnis zwischen dser# und avip vergleiche man meinen dem-
niichst erscheinenden Aufsatz ,,Die Tugend und die Tugenden®,
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ideengeschichtliche Hintergrund eines Ausdrucks wie nasab alkaldm
wurde oben skizziert. Es spricht al-Gurgani: inna lwasfa ledssa bihi wa
Ima‘na Imutbite li nasabihi annahu yurika lma'limati bi awsdfiha
llati wagadahd “ilmu ‘alayha wa yuqarrire kayfiyatiha lati tatand-
walahd lma‘vifatw idd samat ilayhd. wa ida kana hada leasfu mugawwina
datihi wa avassa sifatihi, kana asrafu anwa'thi ma kana fihi agla wa
azhara wa bihi awld wa agdara ,die fir sie (d. h. die Rede) spezifische
Eigenschaft und das Enthymem, das ihren Adel begriindet, liegen darin,
dass sie dir die Inhalte des Wissens mit den Eigenschaften zeigt, mit
welchen die Wissenschaft sie vorgefunden hat, sowie dass sie diese
ihre Qualititen feststellt, welche die Erkenntniss erfasst, wenn sie
sich darauf richtet. Wenn nun diese Eigenschaft (d.h. die getreue
hikdya) ihr Wesen ausmacht und das Charakteristischste ihrer Eigen-
tiimlichkeiten darstellt, dann ist die edelste Art diejenige, in der sie
(die Rede) am klarsten und deutlichsten ist und die ihr am wiirdigsten
und angemessensten ist.” (Asriar albaliga S. 2,16-3,4, vgl. Rirrers
Ubersetzung S. 11.).

Der Adel der Rede, nasab alkaldm, liegt in ihrer Leistungsfihigkeit
begriindet, und diese ist von der Klarheit und Deutlichkeit des sprach-
lichen Ausdrucks abhingig. Dies alles klingt nun ganz alltiglich und
banal, hiitte so ziemlich iiberall auf Erden gesagt werden koénnen. Und
doch, hier spricht, wie schon angedeutet, griechischer Geist, griechische
Theorie. Im zweiten Kapitel des berithmten dritten Buches der Rhetorik
sagh Aristoteles: Gpiohe Aéfewe dpeth cug® clvar onueiov yop 671 6
Moyoc, @c gav p7 dnhol, o) wornesL TO fawtol Epyov (1404b 1-3).

Was nicht gemeinverstiandlich ist, wird als garib , fremdartig™ emp-
funden. Zu den acht Bedingungen fiir eine gute Prosa rechnet Ibn
al-’ Atir auch ma'rifatu ma yabtagu ilayhi mina Hugati, wa hwwa Inuta-
dawalu lme’lifu sti'maluhu fi fasihi lkaldmi gayri hoahsiyi 1garvibi wa
la mustakrahu lma‘ibu (al-Matal assi’iv 1,9,21-22). Fiir die dsthetische
Wertschitzung, die sich ausschliesslich auf das Wort als Lautkomplex
(signifiant) bezieht, stellt al-Grur&ini fest, dass es sich dabei fast immer
um dieselbe Sache handelt, nimlich an takina Hafzatu mimma yata'dara-
fubw nnasu fi sti'malihim wa yatad@waliinahu fi zamanihim wa la yakinu
wahSiyan gariban aw ‘@Gmmiyan saxifan ,dass das Wort zu dem gehéren
soll, was die Leute in ihrem Usus als gemeiniiblich gebrauchen und was
sie jeweils untereinander anwenden, sowie was nicht barbarisch und
fremd oder vulgir und sprachwidrig ist.”" (Asrir albaliga S. 4,18-20,
vgl. Rrrrers Ubersetzung S. 3), wo wir dieselbe Zusammenstellung von
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wahst wild, barbarisch™ und garib , fremdartig® vorfinden. Hier diirfte
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Es kann nun bisweilen schwer fallen, die Frage zu beantworten, ob
die Bedeutung eines Wortes als hagiga oder als magaz aufzufassen sei.
Dabei spielt natiirlich der Begriff der Sprachrichtigkeit eine grosse
Rolle. Was ist geliufiger Sprachgebrauch (“urf)? Diese Frage fithrt dann
zur Beschiftigung mit alvdsse und al‘@mma als Beurteilern der Sprach-
richtigkeit. Es gibt nimlich z. B. Fille, wo ein Wort in der Alltags-
sprache nur oder fast nur in einer einzigen Bedeutung vorkommt, die
dem fein Gebildeten als methaphorisch, dem profanum vulgus aber
als die ,richtige”™ Bedeutung erscheint. Im heutigen Schriftarabischen
bedeutet z. B. ga’it .,menschliche Exkremente, Kot* (Wenr 615b), und
auch bei Laxe 2309¢ ist daraba lji'ita scine Notdurft verrichten®
Urspriinglicher ist jedoch z. B. atd lga'ita, da g@'it eigentlich ,.a wide,
depressed piece of ground or land** bezeichnet (Laxg, a. a. 0.). Nach Ibn
al-’Atir bedeutet nun ga'it unter einfachen Leuten wie Schustern,
Schmieden, Tischlern, Bickern usw. ausschliesslich ,.das Verrichten der
Notdurft™, ein Usus, fiir den auch die fuqahd’ eingetreten waren.
Solche Personen kénnen jedoch nicht, meint Ibn al-> Atir, fiir den richtigen
Sprachgebrauch massgebend sein, und zwar aus dem Grunde, weil in
kana iflaqu llafzi fihi bayna ‘Ammati wndasi min iskafin wa haddadin
wa naggarin wa xabbazin wa man gara magrahum? fa hia'wl@’i la yafha-
mina mina lGaiti illa qadd’ a lhagati 10 annabum lam yalama asla wad'
hadihi lkalimati wa annahd@ mutma’innun mina Uardi, wa amma xassatu
nnasi lladina ya'lamina asla lwad‘i fa’innahum 1a yafhamina “inda
iflaqi lafzi dlla lThaqiqata, ld gayru (al-Matal assd’ir 1,60), vgl. al-
“‘Askari, Kitab as-Sina‘atayn S. 7.

Dabei entsteht die Schwierigkeit, dass im Qur'an ga’it als qadd al-
haga verstanden wird (4,46; 5,9). Diese Aporie beseitigt der grosse

b Vgl Talxis al-Miftih, Menrex, Die Rhetorik der Araber S. 1 und S. 16.

* Die Vorstellung von magran scheint letztlich von pudupés beeinflusst zu sein.
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Scheich mit den folgenden Worten: ald tara anna hadihi lafzata, lamma
waradat fi lqur’ani lkarimi wa wrida biha qadd@ w thagati, qurinat bi alfazin
tadully ‘ala dalike ka qawlihi ta'ala: ,aw §@a ahadun minkum mina
lga'iti* fa’inna qawlahu aw §@'a ahadun minkwm mina lga’iti* dalilun
‘ali annahw arada qadd@’a lhagati dina Inutma’innd mina Uardi, fa
lkaldmu fi hiada wa amialihi innamd huwa ma'a “ilmi asli head'i hagiqatan
wa nnaqlt “‘anhw magazan, wae amma lguhhalu fa la “tibara bikim wa
la ‘tidada bi aqwalikim. Er verwundert sich auch dariiber, dass die fuqaha’
diesen Punkt so dargestellt haben, wie sie es tatsiichlich getan haben
(al-Matal assd’ir 1,60). Hier kommt es nicht so sehr auf die Hervor-
hebung der Bedeutung des Kontexts (qurina) an wie auf etwas anderes:
den scharfen Gegensatz zwischen der “@mma und der xassa in Sachen der
Sprachrichtigkeit. Dies mag hier recht natiirlich klingen, spiegelt nicht-
destoweniger eine antike Tradition wieder. Auch der antiken Stiltheorie
galten die worhol als gopTixol ,.vulgir' gegeniiber den Gebildeten, vgl.
iibrigens Bacavog ,,Handwerker und , niedrig, gemein®. So sagt z. B.
Platon &xeivny eivor Molioay xeddiotny, i Tovg Pehitiorous nal inavéc
merandevpévoug tépmer (Gesetze 11 658 E), und nach Aristoteles ist 7 mpoc
Bekrtious Yeatag piunoig auch 7rrov goptuen (Poetik 1461128 ff.), vgl.
Aristoteles énel 87 6 Deatiic Surrde, 6 wév EhedVepoc nal mermadevpévac, 6
3¢ goptindc usw. (Politica 1342a 18 ff.). In seiner ‘Umda sagt auch Ibn
Rasiq: wae swila lI-Kindiyu ‘ani lalagati fa qala: ruknubu lafzu wa
huwwa “ald taldtati anwa‘in:fa naw un 1@ ta‘rifube 'ammatu wea la tata-
kallamu bihi wa naw'un ta‘rifubu wa tatakallamu bihi wa naw un tarifuhu
wa ld tatakallamu bihi wa hwwa abmaduha (1,219).

Ein Erbstiick des antiken Geistes finden wir ferner in dem Bestreben
der Theoretiker, sich die Griinde klar zu machen, warum eine Rede oder
ein Gedicht als schon bzw. schlecht anzusprechen ist. Denn die dsthe-
tische Beurteilung kann dem blossen Fiihlen nicht iiberlassen werden. In
diesem Geist bewegt sich nun auch al-Gur@ini in den Asrar albaliga,
wenn er iiber die Kriterien der dsthetischen Wertschiitzung das Folgende
ausfithrt: wa mina lbayyini lgaliyi anna ttabayuna fi hadihi lfadilati wa
ttabd‘uda “anhd ila ma yunafiha mina rradilati laysa bi mugarradi Hafzi.
kayfa? wa Ualfazu la tufidu hatta tu’allafa darban xdassan mina tta’lifi
wa yu'mada biha ila waghin dina waghin mina ttarkibi wa ttartibi
(S. 3,7 ff.) ,,Denn es ist deutlich und klar, dass der Unterschied in dem
hier in Frage kommenden Vorzug sowie die Entfernung von diesem
(Vorzug) in der Richtung derjenigen Schlechtigkeit, die diesen (Vorzug)
ausschliesst, nicht das Wort selbst allein ist. Wie sollte dies moglich
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sein, da die Worter keinen Sinn geben, ehe sie in einer besonderen Weise
zusammengesetzt und Gegenstand einer bestimmten Art der Zusammen-
fiigung und Anordnung werden.” Wenn die Wortfolge z. B. in dem be-
rithmten gifa nabki min dikra habibin wa manzili etwa zu manzilin qifa
dikra nabki habibin verindert wird, ist auch der Sinn vollig zerstort
worden. Hieran kniipft nun al-Gurgini die folgende Schlussfolgerung:
wa fi tubiiti hada Uasli ma ta'lamw bihi anna lma*ng Uadi lahu kanat
hadihi lkalimu bayta Si‘rin aw fasla witabin huwwa tartibuha ‘ald tari-
qatin. ma'lamatin wa husiiluha “ald sdratin mina tta’lifi maxsisatin
(S. 4, 1{f.). Wenn es also gilt, iiber das tafddul al’aquwal ein Urteil zu
fillen, muss vom Einhalten bzw. Verletzen des richtigen ta’lif oder tartib
ausgegangen werden. Dieser Gedanke an die ,,Zusammenfiigung® als
das tragende Moment ist alt, und in der wichtigen Schrift [epl cuvdécewe
ovopgtwy behandelt auch Dionysios aus Halikarnassos dieses Thema.
Denselben Gedanken, dass das fiir die iisthetische Wertschitzung we-
sentliche Moment eben in der Zusammensetzung der Worter liegt,
finden wir auch bei Ibn al-’Atir: wa “‘lam anna tafawuta ttafaduli yaqa‘u
fi tarkibi Ualfazi aktara mimma yaga‘w fi mufradatiha i’ anna ttarkiba
a'saru wa aSaqqu. ald tard alfaza lqurani Uarimi min haytu nfiraduhd
qadi stamalatha V'arabu wa man ba‘dahum wa ma‘a dalika fa’innahu
yafuqu gami‘a kalamihim wa ya'li ‘alayhi wa laysa dalika illa i fadilati
ttarkibi (al-Matal assd’ir 1,145); iiber den Begriff der fadila siche
S. 90.

Wichtige Beriihrungspunkte zwischen arabischer und griechischer
Literaturtheorie finden wir, wenn wir der Art und Weise niiher nach-
gehen, wie sich die muslimischen Autoren das Verhiltnis zwischen
Poesie und Prosa vorgestellt haben. Wenn at-Ta‘alibi sagt, die Poesie
stelle die “Umda des Adab dar (Yatimat addahr 1,3), hat er auch einer
Auffassung vom Wesen der Kunstprosa Ausdruck gegeben, die als die
in der dsthetischen Theorie vorherrschende zu gelten hat. Die Poesie
hat an der Entwicklung der rhetorischen Kunstprosa der Araber durchaus
einen grossen Anteil gehabt. Um diese starke Stellung der Poesie recht
zu verstehen, miissen wir weiter ausholen und auf das tatsichliche,
geschichtlich bedingte Verhiiltnis der Poesie zur Prosa bei den alten
Arabern etwas eingehen.

Am Anfang der arabischen Literatur steht die altarabische Dichtung,
withrend in heidnischer Zeit die Prosa idusserst spirlich vertreten ist,
dieser Befund mag dann auf Zufall beruhen oder die tatsichlichen Ver-
hiltnisse mehr oder weniger getreu widerspiegeln. An Prosa sind aus
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alter Zeit nur Sentenzen, Sprichwérter, Apophthegmen sowie Er-
zihlungen historischen Gepriges iiberliefert, und dieses quantitative
Verhiiltnis zwischen den beiden Hauptgattungen der Literatur haben
auch die einheimischen Theoretiker beobachtet. Sie haben es auch in
verschiedener Weise zu erkliren versucht, vgl. z. B. ma takallamat bihi
Varabu min gayyidi Inantiri aklarw mimma takallamat bike min gayyidi
Imawziing fa lam yulfaz mina nantire “wuSruhw wa 1@ d@'a mina byawzini
‘usruhu (Ibn Ragiq, ‘Umda 1.8). Wir finden auch Spekulationen iiber
die Existenz einer vorislamischen, vorpoetischen Prosa, wie z. B. die
folgenden Ausfiithrungen bei Ibn Rasiq, ‘Umda I, 7-8: wa kana lkalamu
kulluhw mantiran fa htagati Uarabu ilad lgind@’t bi makarimi axlagiha
wa tayyibi a‘raqihda wa dikri ayydmihd ssalibah, wa awtanihd nnazihah,
wa fursaniha Uandid, wa sumahd iha Uagwad, li tahuzza anfusaha ild
lkaram, wa tadulle abn@ ahd “ald husni $Siyam, fa taowahhami o arida
ga‘alitha mawdzina lkalam, jo lamma tamma lahwm waznuhw sammawh
Si‘ran 1 annahum $aari bihi, ay fatini, vgl. al-Gihiz, Kitab al-Hayawin
1,74. Fiir die Stiltheoretiker gilt aber die einzigartige Bedeutung der
alten Poesie als einer erzicherischen Macht als ein Axiom. Hat man
von einer noch idlteren Prosa Kenntnis gehabt, so ist das Bediirfnis
nicht gross gewesen, iiber diese weitere Nachforschungen anzustellen.
Man strebte immer danach, das erste arabische Buch, den Qur’an, in
seiner uneingeschrinkten Einzigartigkeit hervortreten zu lassen, wobei
aber die alte formvollendete, reichlich fliessende Poesie der Heidenzeit
nicht nur als ein ethisch-religitses, sondern auch als ein literaturge-
schichtliches Problem empfunden wurde. Und doch eben die stilistische
Gestalt des heiligen Buches sagt uns, dass auch die Araber einst eine Art
Prosa besessen haben miissen, die hochstwahrscheinlich der Kunstpoesie
zeitlich vorangegangen ist.

Wie bei den verschiedensten Volkern erscheint also auch bei den
Arabern die Prosa spiiter als die Poesie, wenn wir von den Inschriften
absehen. Aber zeitgeschichtliches und literaturgeschichtliches Alter
decken sich nicht notwendig, und von einem prinzipiellen Standpunkt
aus sollte wohl nicht, wie in anderen Zusammenhingen bisweilen ge-
schieht, bestritten werden, dass es schon lange, ehe eine wirkliche Kunst-
poesie existierte, eine Art Prosa gegeben hat, in welcher Zauberspriiche,
Rechtsspriiche, Wahrsagungen, Gebetsformeln und dgl. abgefasst
worden sind. Diese Sprachform ist die rythmisch-rezitativische, mit
Alliteration oder Reim verschene Prosa (. NorpeN, Die antike Kunst-
prosa I, 1958, S. 30 ff.). Mit der Entwicklung der Gesellschaft wird
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sie durch entwickeltere Literaturformen verdringt und daher nicht
mehr selbstandig iiberliefert. Wie erratische Blocke kénnen aber Proben
dieser, wenn man so will, poetischen Prosa in der iiberlieferten Literatur
auftauchen. So ist es auch bei den Arabern. Durch den Eintritt des
Islams in die Welt wurden die geistigen und materiellen Voraussetzungen
fiir die hier in Frage stehende Art von Prosa zerstort, und was wir davon
noch vorfinden, sind nur Triimmer, jedoch zureichend, um das Wesen
der gehobenen Rede bei den heidnischen Arabern etwas kennen zu
lernen, bei denen jene die Form der Reimprosa (sag’) aufweist. Mit
dieser Stilform in einem engen Zusammenhang steht auch die des
Qur’ans. Schon das heilige Buch hat frith zur Beschiiftigung mit stiltheo-
retischen Fragen Anlass gegeben, und der Prophet selber gehért, wenn
wir der Tradition glauben diirfen, in die Geschichte der arabischen
Stiltheorie.

Die Griechen hatten kein heiliges Buch. Dafiir besassen sie aber
Homer und Hesiod, spiiter auch die Philosophie. Gétterlehre, Urge-
schichte im Sinne eines heroischen Zeitalters mit dem zentralen Begriff
der Arete, woraus auch grundlegende ethische Maximen abgeleitet
wurden, dies alles war den Hellenen ihre alte Dichtung. Die alten
Araber hatten Stammesgeschichte, Erzihlungen von einigen grosseren
Kriegen, auch ethische Maximen, hier in ihrem Kern vor allem in dem
der griechischen Arete entsprechenden und auch teilweise wesensver-
wandten Begriff der Muriwa begriindet. Das alles hatten sie an ihrer
alten Poesie. Muhammad gab ihnen ein heiliges Buch, das den Biichern
der jiidischen, persischen und christlichen Religionen entgegengesetzt
werden konnte. In der Geschichte des Propheten und in den Darstellungen
iiber die erste Ausbreitung des Islams hatten sie auch eine heilige und
panarabische Geschichte erhalten, die auf die nichste Folgezeit einen
miichtigen Eindruck machen musste und wohl auch die Poesie als Ge-
schichtsquelle fiir eine Zeit in den Hintergrund treten liess. Die Begeg-
nung mit den alten Kulturen mit ihrer glorreichen Geschichte, grossen
Nationalepen und tiefen Weisheitslehren brachten die homines novi bald
zur Ungewissheit iiber die kulturelle und erzieherische Leistungsfiihig-
keit ihrer neuen Geschichte, durch welche nicht nur Kleinstaaterei,
sondern auch das Zeitalter der Unwissenheit und Roheit im Sinne der
Gabhiliya iiberwunden worden war. Die immer mehr komplizierte kultu-
relle Lage stellte die muslimische Gesellschaft vor schwierige geistige
Probleme, die in verschiedener Weise gelost wurden. Man musste offenbar
auch eine sehr alte Geschichte, eine Urgeschichte, aufweisen, auf ein

7 — 703349 Orientalia Suecana
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heroisches Alter, auf eine von grossen Helden bevélkerte heroische
Landschaft zuriickblicken konnen. Die Notwendigkeit, solch eine alte
Geschichte zu schaffen, fithrte zu der wohlbekannten antiquarischen
Forschungstiitigkeit sowie zur Sammlung der Erzeugnisse der alten
Poesie, einer Wirksamkeit, die schon von den Bediirfnissen der Qur’an-
Exegese hervorgerufen worden war. Fiir unser Thema bedeutsam, ist
es nur zu sehen, in welcher Weise die altarabische Liedersprache hier
zu Hilfe kam. Denn zu einer arabischen Epik ist es trotz den von Abin
al-Lahiqi und Ibn al-Mu‘tazz gemachten Ansitzen nie gekommen, eine
Tatsache, die Ibn al-’Atir als einen entschiedenen Mangel der arabischen
Literatur betrachtet (al-Matal assi’iv 11, 418-419)".

Die alte heroische Geschichte der Araber mit ihren sittlichen Werten,
ihren alten Weisheitsspriichen (hikam), alles fand man jetzt in der alten
Dichtung wieder, die noch einmal zu einer erzieherischen Macht wird.
Aber diese erzieherische Kraft der Dichtung musste eben in der
islamischen Gesellschaft eine ganz besondere Richtung nehmen. Sie be-
tatigt sich hier vor allem auf dem Gebiete der rein formalen Bildung. Die
Dichtung wird zum disthetischen Bildungsmittel, zu einem Arsenal der
Rhetorik und Epigonendichtung, und diese ihre Stellung wird u. a. mit
einem Hinweis auf die Funktion der alten Dichtung als einer Art He-
roengeschichte des Arabertums motiviert, die das arabische Gegenstiick
zu den grossen Epen der Griechen und Perser darstellt. In ihrer mehr
ausgefiihrten Form ist diese ganze Konzeption eine Schopfung der
Literaten und Stiltheoretiker®.

So wird die Poesie zum Archiv der Araber, zu den heroischen Annalen
des Arabertums, wie auch al-“Askari a$8i'ru diwanu l'arabi wa xizanatu
hikmatihd hat sagen konnen (Kitib as-Sina‘atayn S. 138). Mit der
Entstehung einer ethischen und psychologischen Forschung, einer
praktischen Philosophie kénnen wir sagen, hat man auch das Bediirfnis
empfunden, alle ethischen Verhaltungsweisen in der alten Poesie wieder-
zufinden. So gibt uns Ibn Tabataba (gest. 322/934) in seiner Poetik
einen wahren Katalog der Tugenden und Laster, welche er in der Poesie
gelobt bzw. geriigt gefunden zu haben meint: wa amma ma wagadtuhu

1 Vgl. zur Frage die feinen Beobachtungen bei R. SELLuei, Festgabe fiir Paul
Kirn (1961) 8. 59-60.

2 Die Darstellung ist hier mit Absicht etwas cinseitig gehalten. Fiir andere,
wichtige Gesichtspunkte siehe man H. Rirrer, Oriens 9/1056 S. 361, vgl. auch
Rirrer in ,,Klassizismus und Kulturverfall®, herausgeg. von G, E. vox GRUNE-
paUM und W, HarTNER (1960) S, 130 f,
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f1 axlaqiha wa tamaddahat bihi wa madahat bihi siwidha wa dammat man
kana ‘ala diddi haliki fihi fa wildlun maShiratun katiratun: minkd fi
lealqi lgamalu wa Wbastatuwa minha fi leulgi ssaxd@ wwa $Sada atu usw. Hier-
auf folgt eine Aufzihlung von rithmlichen Eigenschaften, dann kommen
die Laster und tadelnswerte Eigenschaften, die hier als Gegensitze
der guten aufgefasst werden. ein ideengeschichtlich nicht bedeutungs-
loser Zug dieser Lehrschrift (‘Iyar a&i't S. 12f.). Wir finden hier ein
Beispiel fiir die Ethisierung der Poesie zu technischen Zwecken,
eine uns aus der Antike bekannte Erscheinung. Sie hat als Voraussetzung
die lebhafte ethische Forschung, die eben zur Zeit des Ibn Tabataba
aufbliihte, und die zu einem grossen System von Tugenden und ihren
..Gegensiitzen™ fithrte, einem System. das von einigen der griechischen
Philosophie entlehnten Kardinaltugenden abgeleitet wird. Ein derartiges
System von fadd@’il und rada’il finden wir in dem schon erwiihnten
Tahdib alaxliq von Ahmad Ibn Miskawayh vor (S. 90). Gegen diesen
geistesgeschichtlichen Hintergrund sollen wir die durchgefiihrte ethische
Systematik eines Ibn Tabitaba betrachten. Aber nicht nur alle guten
und schlechten Eigenschaften, sondern das ganze Leben der alten Araber,
sowie die ganze sie umgebende Natur findet Ibn Tabataba in der Dich-
tung .. deponiert” und wahrheitsgetreu wiedergegeben (“Iyar assi'r S. 10).

Mit dem Entstehen einer Kunstprosa und einer historischen und
wissenschaftlichen Prosa macht sich auch das Bediirfnis stirker geltend,
die Genera der Poesie und der Prosa gegeneinander in theoretischer
Weise klar abzugrenzen. Was ist Poesie? Auf diese Frage gibt der schon
mehrfach erwihnte Ibn Tabitabd die folgende Antwort: af§i'ru —
as‘adaka lahu — kalamun manzimun, bd’inun ‘ani Imantiri Uadi
yasta'miluhw nnasw fi muxatabatihim bi ma xussa biki mina nnazmi
-Poesie — Allah mache dich seelig — ist metrisch gebundene Rede,
von der ungebundenen, welche die Leute im Gesprich gebrauchen,
verschieden durch die Metrisierung, durch welche sie charakterisiert ist*
(‘Iyar assi‘r 8. 3). Die Poesie ist zwar von der Prosa verschieden, aber
beide Gattungen gehéren unter dem Begriff der ,.Rede® (kalam), vgl.
kalamu Uarabi naw'ani: manziamun wa mantirun (Ibn Rasiq, ‘Umda 1,7).
Auch nach antiker Auffassung ist die Poesie als metrisch gebundene
Rede zu bezeichnen (E. Currivs, Europiische Literatur und lateinisches
Mittelalter, 1954, 8. 157). Fiir die arabische Reimprosa treffen die
folgenden Worte des Aristoteles zu gudupdv 3=t Zyew tov Ayoy, pérpov
3¢ pa. (Rhetorik 1408b 30.)

Fiir die arabische Theorie besteht nun auch ein anderer, etwas auf-
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filliger Unterschied zwischen Poesie und Prosa: Die Prosa soll wahr-
haftig sein, in der Dichtung kann die , Liige” geduldet werden. Der
weise Buzurgmihr hatte gesagt: inna fad@’ila lkaldmi xamsun. in naqasat
minha fadilatun wahidatun, saqata fadlu s@irihd, wa hiya: an yakima
lkalamu sidgan wa an yiga‘a miqa‘a Uintifa’i bihi wa an yutakallama
biki fi hinihi wa an yahsuna ta’lifubu wa an yustamala minhw miqddaru
lhagati (al-’ Amidi, Muwizana bayna &‘r Abi Tammiam wa l-Buhturi
1, 404). In seiner Muwazana setzt sich al-" Amidi mit diesen Forderungen
auseinander, wobei er sie alle zusammen genommen nur fiir die an einen
Kénig gerichtete Rede gelten ldsst. Was aber den Dichter betrifft, so
wird von ihm keine Wahrheit (sidq) gefordert, wie dieser auch nicht auf
die Nutze, die andere aus seiner Poesie eventuell ziehen konnten, bedacht
sei. Fiir den Dichter gelten aber die zwei letztgenannten Forderungen
unbedingt: die Schénheit des ganzen Ausdrucks mit Riicksicht auf die
owdeorc (vgl. oben S. 94) sowie das Vermeiden des Ubertriebenen
(vgl. unten S. 111). Hier fallen besonders die Worte as$a iru ld yutalabu
bi an yakina qawluhu sidgan anf. Woher hat er diesen Gedanken? Seine
Ausfithrungen iiber die vier Ursachen (‘ilal), die fiir jedes muhdat
masnii’ notwendig sind, zeigt ihn als einen von der Philosophie und der
dsthetischen Theorie beeinflussten Philologen (S. 403). Auf solchen
Wegen braucht er jedoch nicht notwendigerweise eben zu diesem Ge-
danken gelangt sein, dem Dichter sei die Liige erlaubt. Denn dieser
an sich antiker Gesichtspunkt ist unter den Arabern recht alt, nach der
Tradition schon vorislamisch. Die Araber sprechen gerne von ,the
firsts* ihrer Kulturgeschichte (at-Ta‘dlibi, Latd’if alma‘arif S. 5 ff.).
So finden wir anlisslich eines zitierten Verses die folgende Notize bei
al-Husri, Zahr al’Adab 1,234: wae hada lbaytu li Muhalhilin mimma
ya‘uddinahu min awwali kadibi I'arabi, wa kinat qabla dalika la takdibu
fi a§“ariha. Al-Husri spielt hier offenbar auf eine Tradition an, dessen
Wurzeln er vielleicht nicht selbst gekannt hat. Hier und da in der
arabischen Literatur finden wir Spuren von dieser Tradition, nach der die
Liige in der Poesie erlaubt, ja als ein lobenswertes Stilmittel zu betrachten
sei. Mit unserer Stelle vergleiche man den folgenden Passus bei dem von
griechischer Theorie beeinflussten Qudama b. Ga'far: balagani ‘an
ba'dihim annahu qila: ahsanu $5iri akdabubw wa kadd yara falasifatu
lyananiyina f1 $5iri ‘ald madhabi lugatihim wae man ankara ‘ald Muhal-
hilin. wa n-Namiri wa Abi Nuwasin gawlahwmu Imugaddama dikruhu
fa hwwa muxtiun W annahum wa gayrahwm mimman dahaba ild Iguliow
innamd aradii bihi Imubdlagata (Kitab Naqd as&i'r S. 26-27), vgl. auch
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die Ausfithrungen S. A. BONEBAKKERS in seiner Introduction zur
Edition S. 36 ff. Nach einer Tradition soll schon der Vater des Imra’
al-Qays zu seinem Sohne gesagt haben: ya bunayya, inna ahsana $§iri
akdabuhu wa la yahsunu kadibu bi lmuliki, und in dem Tiraz almagilis
244 finden wir denselben Gedanken vor: a$§i‘ru a'dabubu akdabuhu
(I. Gorpzmer, Abhandlungen zur arabischen Philologie I, 1896, S. 23
N. 2). Letztlich geht diese Tradition auf Aristoteles, Poetik 1460a 19 ff.,
zuriick.

Die rhetorische Kunstsprache musste erlernt werden, was bei den
bald stark gesteigerten Forderungen auf hochste Qualitidt der Diktion
und der Thematik gar keine leichte Sache mehr war. Wie konnte man
denn das fiir den Adib notwendige Ziel erreichen, eine tadellose Kunst-
prosa zu schreiben? Dazu bedurfte man offenbar einer methodischen
Schulung, und wir wollen hier auf eine Praxis die Aufmerksamkeit
richten, die tiefe antike Wurzeln hat. Es ist dies das hall al’abyat asSi‘riya,
eine Schulpraxis, der man viel Interesse gewidmet hat. So schrieb z. B.
al-’ Amidi ein Kitab Natr almanziim (al-Qifti, Inbah I, 288). Genau wie
im klassischen Altertum spielt ndmlich auch in den muslimischen
Rhetorenschulen die Umsetzung von Poesie in Prosa als ein Mittel zum
Erlernen der rhetorischen Kunstsprache eine grosse Rolle.

Von diesem Hall gibt es nach Ibn al-’Atir drei Arten. Die niedrigste
Stufe besteht darin, dass man einen Vers aus einem Gedicht aussucht
und ihn dann mit denselben Worten als Prosa umschreibt, und zwar
ohne jeden Zusatz eigener Erfindung. Dies ist ein schwerer Fehler und
zugleich ein Plagiat (al-Matal assd’iv I, 78 f.). So habe ein irakischer
Natir die Verse (kimil)

wa aladda di hanagin ‘alayya ka’annama*
tagli ‘adawatu sadrihi fi mirdali
argaytuhit “‘anni fa absara qasdahi*

wa kawaytuhi fawqe nnawaziri min ‘ali

in der folgenden Weise paraphrasiert: fa kam lagiya aladda di hanagin
ka’ annahu yanzurw ila lkawakibi min ‘alu wae tagli “adawatu sadrihi fi
mirgalin, fa kawdhu fawqa nazirayhi wa akabba li famihi wa yadayhi, d. h.
nach Ibn al-’Atir habe er nicht anders gemacht als dass er rawnag alwazn
wa tilawat annazm weggenommen hat (al-Matal assd’ir I, 79). Es kann
aber auch vorkommen, dass in einem Gedicht sich Ausdriicke oder
Worte finden, die keine Paraphrase zulassen. In solchen Fillen mag der




102 Frithiof Rundgren

Nitir den Wortlaut des Gedichts einfach iibernehmen. Bei der Auflosung
des folgenden Verses von Qurayt b. Unayf (basit)

law kuntu min Mazininlam tastabih ~ Banii I-Lagitati min. Duhli bni Say-
ibili banda

hat Ibn al-’ Atir selbst so verfahren: lastu mimman tastabihu ibilahu Banii
I-Lagitati wa la Hadi ida hamma bi amrin kanate U amdalu ilayhi wasttatan
wa lakinnz ahmilu thamal, wa ugarribu Uamal, wa agitlu: sabaga ssayfu
ladal, worauf er sagt: fa dikru Bani l-Laqitati hahund ld budda minhu
‘ald hasabi ma dakarahuw $53%iru wa kadalika Vamtdlu ssa’iratu, fo’in-
nahu 1d budda min dikviha ‘ald ma ga'at fi $§°i (al-Matal assd’iv I, 79).
Hier haben wir ein gutes Beispiel fiir das grammatisch-rhetorische Hall,
wobei auch die Reimprosa zur Verwendung gekommen ist.

Die mittlere Stufe des Hall besteht wieder darin, dass der Natir einen
poetischen Gedanken mit den Worten des Dichters auflost und dann
einige neue Worter hinzufiigt. Dabei kommt es auf wirkliche Kunst
(san‘a) an, wenn es nimlich gilt, die richtigen frei erfundenen Wérter
zu finden. Denn sonst ,,verbindet man eine Perle mit einem Kieselstein™.
Das rechte Verfahren ist hier, dass man den schonsten Teil eines Verses
herausnimmt und dann etwas Ebenbiirtiges hinzuzufiigen versucht.
Dies ist jedoch sehr schwierig li ma fihi mina tta'arrudi li mumdtalati
ma huwa fi gayati thusni wa lgawdati (al-Matal assi’ir 1, 80, 7-8).

Die dritte und héchste Stufe besteht schliesslich darin, dass man ein
ma‘nd auswihlt und es in ganz neue Worter kleidet (al-Matal assi’ir I,
81, 1 f.). Zwar konnte man nun gegen diese Praxis einwenden, dass es
unnatiirlich sei, die Poesie zur Grundlage der Prosa zu machen, da eher
das umgekehrte Verfahren natiirlicher scheinen konnte. Hierauf ant-
wortet Ibn al-’Atir wie folgt: inna U'al‘@ru aktaru wa lma'aniya fiha
agzaru, wa sababu dalika anna l'araba ladina hum aslu lfasiahati gullu
kalamihim $run ... bali lmanqgilu ‘anhum hwwa $§ ru, fo awda®d as*arahum
kulle lma‘ant ... tumma J@’a ttarraze Uawwalu mina Imuxadramina fa
lam yakun lahum illd $5i‘ru, tumma stamarrati thale “al@ dalika fa kina
Eiru huwa Uaklara, wa Uealdmu lmantiru bi nnisbati ilayhi qatratun min
bahrin. wa li hada sarati Ima‘ani kulluha mida‘atan 1 Uas ari, wa hayte
kanat bi hadihi ssirati fa kana hatti ‘ala hifzihd wa sti‘mali ma'aniha fi
laeutabi wa bnukatabati li hada ssababi (al-Matal assd’iv I, 85).

Hier ist eine antike Schultradition weitergefiihrt worden. In seinen
Confessiones spricht Augustinus auch von seiner Studienzeit, und zwar
in Worten, die uns in den Lehrbetrieb des vierten nachchristlichen
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Jahrhunderts einen interessanten Einblick gewihrt. Auch Augustinus
hat sich dem fall al’abyat widmen miissen. Er sagt nimlich: proponebatur
entm mihi negotium animae meae satis inquietum praemio laudis et dede-
coris vel plagarum metu, ut dicerem verba Iunonis irascentis et dolentis,
quod non possit Italia Teucrorum avertere regem, quae numquam Iunonem
dixisse audieram. sed figmentorum poeticorum vestigia errantes sequi
cogebamur et tale aliquid dicere solutis verbis, quale poeta dixisset
versibus: et ille dicebat laudabilius, in quo pro dignitate adumbratae
personae irae ac doloris similior affectus eminebat verbis sententias congruen-
ter vestientibus (I, 17 ed. P. KnoLL, 1909), d. h. es wurde vom jungen
Augustin gefordert, er solle eine Vergilius-Stelle mit einer Prosapara-
phrase versuchen wieder zu geben,

In den antiken Rhetorenschulen besteht diese Praxis seit ungefihr
100 v. Chr., und im ersten nachchristlichen Jahrhundert empfiehlt
Quintilian dem angehenden Redner solches Paraphrasieren. Dadurch
wurde auch die Thematik, die Motive, durch die alten Dichter weit-
gehend bestimmt. Da gebundene und ungebundene Rede in diesen
Kreisen als vertauschbar galten oder gelten konnten, entstand mit dem
Eintritt des Christentums in die Welt eine Mode, gewisse Bibelbiicher
in Poesie umzusetzen, wofiir sich natiirlich das Hexameter besonders
gut eignete. Berithmt wurde im 6. Jahrhundert das Epos ,,De actis
apostolorum® von dem Redner Arator, dem Freund des Ennodius, und
auf griechischer Seite ist besonders die Paraphrase des Johannes-
evangeliums von dem dgyptischen Konvertiten Nonnos zu verzeichnen.
Ahnliches ist auch im semitischen Orient bekannt. Man denke nur an
die metrischen Homilien eines Jakob von Sarug (gest. 521) sowie an
seine metrische Lobrede auf Sem‘on Estoniya (Curtivs, Europiische
Literatur und lateinisches Mittelalter S. 157). Wie nun die grammatisch
rhetorische Dichtererklirung nicht nur fiir die altchristliche Dichtung
ihre grosse formale Bedeutung hatte, sondern auch eine Briicke zwischen
Poesie und Rhetorik spannte, so dass Homer und Vergil als Muster héch-
ster rhetorischer Kunst gelten konnten, lassen die muslimischen Stil-
theoretiker nicht nur die alten Dichter als rhetorische Muster gelten,
sondern sie bringen es auf diesem Wege auch fertig, das heilige Buch
selbst als das uniibertroffene Ideal rhetorischer Kunst zu betrachten.
Denn der Qur’an ist nicht einfache Prosa, sondern Reimprosa, ryth-
mische Prosa, eine Art 2éZic xareotpappévy.

Wenn nun die beste Rede die klarste und deutlichste ist (S. 90), so
verfolgt die Beredsamkeit auch andere Zwecke als die Klarheit des
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Ausdrucks. Das deutsche ,bereden” bedeutet u.a. ,mit Spriichen
bezaubern®, und die Vorstellung von der Beredsamkeit als Zauber
ist auch den muslimischen Autoren geliufig. In der Vorrede seiner
Yatima sagt at-Ta‘alibi von der modernen Poesie, dass sie fakadu
taxrugu min babi Ui gabi ila Ui dazi wa min haddi §§6°ri ila ssihri (I, 4).
Um diesen Gebrauch des Wortes sihr richtig zu verstehen, miissen wir
uns die Tatsache vergegenwirtigen, dass diese Vorstellung in der
arabischen Literatur schon friih auftaucht sowie dass sie von der antiken
Rhetorik iibernommen worden ist.

Dass sich sthr in erster Linie auf die Kunstprosa bezieht, scheint
auch aus einer Zusammenstellung wie sirru nnazmi wa sihru nnatri bei
at-Ta‘alibi hervorzugehen (Figh alluga S. 4). Wenn das Wort ebenfalls
von der Poesie verwendet werden kann, so wird dies wohl jedenfalls
teilweise durch die spiter eintretende Rhetorisierung der Kunstpoesie
erklirlich. In diesem Zusammenhang ist eine Stelle bei az-Zamax3ari,
al-Fa’iq I, 1, 7 ff., von Interesse, wo er sich iiber Dichter und Redner
in der folgenden Weise dussert: yarmina fi hadaqi lbayani “inda hadri
faqasiq, wa yusibiina Uagrada bi lkalimi rrawasiq, wa yatandfatiina mina
ssihri fi manazimi qaridikim wa ragazihim wa qasidihim wa muqatta’a-
tihim, wa xutabihim wa magamatihim, wa ma yatasarrafina fihd mina
lkinayati wa tta‘ridi wa Uisti‘arati wa ttamtili wa asndafi badi'i wa duribi
Imagaz, wa Uiftinani fi Uisha‘i wa Uidgaz, ma law ‘atara “alayhi ssaharatu
fi zamani Miisd ... wa lmw’ axxidiin, wa ttala’a (0 ahu wl@ ika Inmusa‘widin,
la qa‘adiit magmiirina maghiirin, wa la bagqi mabhiitina mabhirin wa la
stakanit wa ad‘anii, wa ashabii fi Uisti' gabi wa am'ani, wa la ‘alimi anna
nufatati l'arabi bi alsunatihd ahaqqu bi ttasmiyati bi ssihr. Interessant
ist hier die Art und Weise, wie Zamaxsari diese Vorstellung von den
zauberischen Eigenschaften der arabischen Sprache weiter ausgefiihrt
hat. Jene werden mit dem Zauber eines Moses und mit dem der mu’ axxi-
din verglichen, iibertreffen aber allen fritheren Zauber. Man konnte
hier meinen, Zamaxsari habe den wahren Sinn der Vorstellung nicht
richtig verstanden, d.h. im Sinne des altererbten Gedanken an die
Rhetorik als Zauber, wobei wir es also mit einem Fall von missver-
standener Antike zu tun hitten, aber bei dem Verfasser der Asis alba-
laga ist die Annahme wahrscheinlicher, er habe hier einen ihm wohlbe-
kannten und richtig aufgefassten Gedanken nur in etwas freier Weise
gestaltet.

Die Rede soll den Horer bezaubern, ja sogar betriigen. Daher kann
auch Ibn al-’ Atir als ein Ziel der Rhetorik das folgende angeben: alhusiilu
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‘ala ta'limi kalimi Uatt bikd tunzamu Vuqiidu wa turassa’, wa tuxlabu
I'uqilu fa tuxda® (al-Matal assa’ir I, 5). Dies erinnert an eine uns
durch Ibn Rafiq iiberlieferte Definition der guten Rhetorik: husnu
lbalagati an yusawwara thaqqu fi sirati batili wa Wbatilu fi sarati thaqqi
(‘Umda I, 219), vgl. sibr=iazragu Wbatili fi sirati lhaqqi bei Ibn Faris,
Maqayis alluga III, 138. Der Zauber des Wortes steckt nach Ibn al-
"Atir besonders in dem metaphorischen Ausdruck, der sogar den ange-
borenen Charakter des Hérers verindern kann, so dass der Geizige
freigebig, der Feige mutig wird. Der Hérer erlebt dabei wie einen Wein-
rausch. Dies ist, sagt er, fahwa ssihri lhalal, almustagni ‘an ilq@’i I'asa
wa lhibal (al-Matal assa’ir I, 63), vgl. ‘Iqd V, 274, 11 ff.; Gahiz, Bayin
I, 255.

Die Auffassung, dass die rhetorische Wortkunst eine Art Zauber
ausiibt, soll nun schon der Prophet ausgesprochen haben, und zwar in den
ofters zitierten Worten inna mina lbaydani la sihran, einer Ausscrung, die
Ibn Rasiq in einem rhetorischen Zusammenhang behandelt hat (‘Umda
I, 220), vgl. “Iqd I, 64 und 1V, 4; II, 123; 111, 64: V, 273. Aber die Vor-
stellung von dem sikr albayan geht in der Tat auf eine sehr alte rhetori-
sche Tradition zuriick. Seit Platon bis ins ausgehende Altertum sehen
die Sophisten ihre Kunst eben in dem xneiv, dem yoyredery oder dem
Yehyew Todg dvdpdmovg (NORDEN, Die antike Kunstprosa I S. 7 und
8. 55), und das oben erwihnte taswir albatil fi sirat alhaqq erinnert ja
ungesucht an das bekannte tdv frrew Adyov xpeitro mowiv, vgl. auch
Gihiz, al-Bayin wa ttabyin I, 113.

I1. Arabische Exordialtopik!

Es wiire, so scheint es, eine ziemlich lohnende Aufgabe, die literarische
Form des arabischen Proémiums einer historisch gehaltenen Unter-
suchung zu unterzichen. Zwar konnte es auf den ersten Anblick scheinen,
als hitten die meist schablonenmissig und formelhaft abgefassten
Mugaddimiat dem Literaturforscher nicht allzu viel zu bieten. Ein
solches Urteil trife aber nur im begrenzten Umfang zu. Mit dem Aufkom-
men einer mehr bewussten Kunstprosa lisst sich zunichst eine rein for-
male Rhetorisierung des Proémiums beobachten, wobei gewisse Ziige der
alten schlichten Vorrede aufgenommen werden. Dann erfihrt auch die

! Deutsche Bearbeitung ciner am 3. Mai 1966 in der Kungl. Vitterhets Historie och
Antikvitets Akademien gehaltenen Rede ,,Om féretalet i den arabiska litteraturen®,
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Thematik der Vorreden eine inhaltliche Bereicherung, die in ihrer Weise
zwar die Weiterentwicklung der muslimischen Gesellschaft reflektiert,
die sich aber bisweilen nur aus dem Begriff der Kulturbegegnung erkliren
lisst. So entsteht auch auf muslimischem Boden eine Art Exordialtopik,
die eines Studiums wert ist, da sie sowohl Ahnlichkeiten als auch Unihn-
lichkeiten mit der Topik des antiken Exordiums aufzuweisen hat. In
Anbetracht des gewaltigen hier zur Verfiigung stehenden Materials miis-
sen wir uns unten auf einige wenige besonders typische Erscheinungen
beschrinken. Die Haupttypen, die hier Gegenstand einer mehr oder
weniger eingehenden Erorterung sein werden, sind ,,Laus Dei”, ., Die
Aufforderung®, , Mischung von Scherz und Ernst* sowie ,,Horror taedii
und Brevitas-Formel™, Dabei fithren wir lediglich die Stellen an, auf
die wir bei unserer gewiss nicht sehr ausgedehnten Lektiire gestossen
sind. s geht uns hauptsichlich darum, auf die Erscheinungen als
solche hinzuweisen.

Betrachten wir zunichst die alte grammatisch und lexikographisch
betonte Philologie. Diese steht am Anfang ganz unter dem Einfluss des
Traditionswesens und ist noch von dem Einfluss des rhetorischen Stils
meistens ganz frei. In den Vordergrund tritt die Uberlieferungskette,
weshalb es fiir eine mehr stilisierte Vorrede noch kein Interesse gibt.
Héchstens kommt hier die Basmala oder ein kurzes Lob auf Allih in
Frage. Bei den unzihligen kleinen grammatischen Traktaten hat dies
wohl auch darin seinen Grund, dass diese als ganz schulmiissige Lehr-
schriften nur fiir den internen Gebrauch in den Philologenschulen ge-
dacht gewesen sind. Als Beispiele kénnen wir das Kitab al-Qalb wa
I'ibdal von Ibn as-Sikkit nehmen, das einer Vorrede entbehrt und un-
mittelbar in medias res geht, sowie das Kitib al-’Ibil von al-’Asma'i,
wobei allerdings eine zweite Rezension der letztgenannten Schrift ein
kurzes Lob auf Allih aufweist (A. Harrxer, Texte zur arabischen
Lexikographie, 1905, 8. 3, 66, 137). Auch ist es in solchen Féllen schwierig
abzumachen, was urspriinglich und was nachtriglich hinzugesetzt worden
ist.

Was zuniichst die urspriinglich sehr schlichte Laus Dei betrifft, so
kann sie spiter in der verschiedensten Weise ausgestattet werden. Als
einzige Probe wiithlen wir hier eine Stelle, die zwar ein méssiges rhetori-
sches Kolorit aufweist, aber nichts destoweniger auf stilistisches Interesse
Anspruch erheben kann. Das prichtige Werk al-’Amali von dem berithm-
ten Philologen al-Qali fingt mit dem folgenden Lob auf Allah an:
alhamdu i ahi Uadi galla “an $abahi lealiqah, wa ta‘ala “an af ali lqabihah,
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wa tanazzaha ‘ant lfawr, wa takabbara ‘ani zzulm, wa “adala fi ahkamih,
wa ahsana ili “ibadih, wa tafarrada bi lbaqd’, wa tewalhhada bi Uibriyd@,
wa dabbara bild wazir, wa qahara bild mu‘in, al’cwwali bila gayah, wa
Paxire bila nikaya, alladi ‘azaba “ani Uafhiami tahdiduh, wa ta‘addara “ali
Uawhami takyifuh usw. Neben den Ziigen, welche infolge ihres traditionell
religiosen Gepriges zum eisernen Bestand der Laus Dei gehéren, finden
wir hier auch etwas anderes. Dass Allih von dem gawr, der frevelhaften
Tyrannei frei und iiber das zulm, die Ungerechtigkeit, erhaben ist, klingt
ja etwas blass, ja, wenn man so will, lasterlich. Wenn wir nun aber sechen,
dass hier auch von ‘adl fi Pahkdam, ihsan ild l'ibad, ferner von tadbir,
waztr und mu‘in geredet wird, verstehen wir, dass Allih hier in Kategorien
geschildert wird, die einer spezifischen sowohl im Morgenlande als auch
im Abendlande weit verbreiteten Literaturgattung entnommen ist, d. h.
dem Fiirstenspiegel mit dem Lob auf den vollkommenen Herrscher, vgl.
z. B. das Kitib as-Sultin aus den “Uyiin al’axbar des Ibn Qutayba sowie
den platonischen Abschnitt fi xisal ra’is almadina alfddila aus al-Farabis
..Musterstaat®. Die arabische Prosaliteratur fingt ja eben mit einem
Erzeugnis dieser Gattung an, und es ist bezeichnend, dass es sich dabei
um eine Ubersetzung handelt: Kalila wa Dimna, ein Werk, in dem sich
orientalische Antike mit indischer Weisheit in seltsamer Weise verbindet.
Es handelt sich bei dieser Gattung letztlich um die besondere Form der
griechischen Paideia, die auf die Erziechung des Fiirsten abgestellt ist,
wie diese in den Bildungssystemen Platons und Isokrates zum Vorschein
kommt (W. Jarcer, Paideia, 111 8. 1 ff. und S. 145 ff.). Es ist durchaus
wichtig, sich diese grossen Linien zu vergegenwiirtigen, da es nicht an
Versuchen gefehlt hat, dhnliche arabische Vorstellungen im Lichte des
alten vorderasiatischen sog. sakralen Kénigtums in etwas einseitiger
Weise zu interpretieren. Abschliessend wollen wir nur auf zwei Ziige des
oben erwihnten Gotteslobs die Aufmerksamkeit richten. Der alte meso-
potamische Autark nannte sich r&@m tabum ,,den guten Hirten*, was
an das arabische iksan leise anklingt, und bag@’ wurde bald als ein
religiéser Terminus bekannt, und zwar mit dem Gegensatz des fand’. Es
gab aber auch ein bagad’ des weltlichen Kénigs, der allerdings von Alexan-
der ab auch orientalisch-géttliche Ziige annahm, und es ist fiir das
Verstindnis unserer Stelle nicht ohne Bedeutung, die folgende Stelle aus
dem ‘Iqd alfarid zu beachten: wa kataba Aristatalis ila U Iskandar: |an)-
umlike rra‘tyata b Uiksani ilayhd tazfar bi lmahabbati minhid, fo’inna
talabaka dalika [minha)] bi ihsanika [huwe] adwamu bag@’an minhu
bi‘tisafika (I, 24, 17 ff.) vgl. al-Isbahani, Muhadarit 1, 168.
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Mehr oder weniger unmittelbar auf das Lob auf Allah folgt nicht selten
eine Angabe dariiber, dass der Autor auf Befehl schreibt, eine fiir die
Geschichte der arabischen Exordialtopik nicht unwichtige Tatsache, die
uns jetzt ein wenig beschiftigen soll. In der kurzen Vorrede seiner Poetik
sagt der schon oben erwiithnte Ibn Tabataba u. a.: fakimtu — hataka lahu
— mda sa’alta an asifahu laka min “ilmi $8iri wa ssababi ladi yutawassalu
biki ila nazmihi wa taqribi dalike “ald fahmika wa #d’atti Ui taysirt ma
‘asura minhu ‘alayka. wa and mubayyinun ma sa’alta ‘anhu wa fatithun
ma yastagliqu “alayka minhu, in §@’a Udhu ta'ala (‘lyar a88i't 8. 3). Unser
Verfasser sagt also, eine Person habe ihn darum gebeten, die Kunst der
Poetik darzustellen, und diese Aufforderung sei der dussere Anlass seines
Buches gewesen. Er nennt aber diese Person nicht bei Namen.

In solchen Fillen ist der Literaturhistoriker vor eine schwierige Auf-
gabe gestellt, wenn er nimlich mit der Moglichkeit einer rein fingierten
Bitte rechnet. Wenn er dies nicht tut, muss er sich mit der Feststellung
begniigen, der betreffende Autor habe sein Buch geschrieben, weil er
dazu von einer uns leider unbekannten Person — einem Freund oder
Gonner — aufgefordert worden sei. In dem uns vorliegenden Falle deuten
nun zwei Umstinde zusammen darauf hin, dass es sich bei Ibn Tabataba
um eine authentische Bitte handeln kann. Wir miissen hier , . kann** sagen,
denn auch bei der ausdriicklichen Nennung eines Auftraggebers kann es
sich um eine fingierte Bitte handeln. Nach einem kurzen Lob auf Allah
fingt er mit den folgenden Optativen der zweiten Person an: waffaqaka
llahw li ssawabi wa a'anake ‘alayhi wa gannabaka lvata’a wa bi‘adaka
manhu wa adima unsa Uadabi bi stifd’ika lahda wa hayata Thikmati bi
gtind@’ika tyaha. Nach diesen ka-Formen kommen so unmittelbar die am
Anfang zitierten Worte, dann die eigentliche Abhandlung: a$$i'ru —
as‘adaka llahuw — kaldmun manzimun usw. (vgl. S. 99). Diese ka-Formen
besitzen an sich und isoliert nur einen beschrinkten Wert, spiter auf-
tauchender Gebrauch der zweiten Person, wie z. B. sa ta'turu (S. 8),
keinen oder fast keinen selbstindigen Wert, geschweige denn das der
Lehrschrift typische i"lam “wisse!™.

Uber das Leben und Wirken des gar nicht unbedeutenden Ibn Tabata-
ba, des glithenden Verehrers des Ibn al-Mu‘tazz, scheint man nun leider
nicht viel gewusst zu haben, ein Umstand, der die Lisung des vorliegen-
den Problems mit der , Aufforderung™ betrichtlich erschwert. Dies
diirfte z. T. darin seinen Grund haben, dass er ziemlich isoliert gelebt
hat, wie er ja Isfahin nie verlassen haben soll. Brockelmann hat ihn nur
gelegentlich erwahnt (GALS I S. 146). Yaqiit erwihnt zwar unsere
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Schrift, ‘Iyar asi‘r, hat aber iiber einen besonderen Adressaten nichts zu
sagen (Irsad XVII S. 143 ff.). Durch Yaqiit wissen wir, dass der oben
erwihnte al-’Amidi ein Kitab ma fi ‘Iyar asSi'r li bni Tabataba mina
Ixata’ verfasst hat, dessen Inhalt uns leider nicht bekannt ist (Trsad
VIIIL, 84), vgl. al-Qifti, Inbah I, 288, wo der gelehrte Herausgeber,
Muhammad Abii 1Fadl, unseren Ibn Tabataba (gest. 322/934) mit dem
anderen, GALS I, 146 erwiihnten, verwechselt hat: iiber die umgekehrte
Verwechslung klagte schon Ibn Xallikin. Aus as-Safadi, Wafi IT, 79 {. ist
fiir unser Thema auch nichts zu holen, da er hier hauptséichlich Yaqit
ausgeschrieben hat. Nun steht aber nach den Herausgebern des ‘Iyar
auf dem ersten Blatt der Escurialer Handschrift das folgende zu lesen:
Kitabu * Tyari 85iri i Abi I-Hasani M whammadi bri Ahmada bni Tabataba
U Alawiyi — rahimahu Uik — il Abi I-Qasimi Sa‘di bni * Abdi r- Rahmani
— rahimahu lldhu. Demzufolge ist fiir unsere Schrift wirklich ein bei
Namen genannter Adressat iiberliefert, und wir kénnen uns mit diesem
Ergebnis sehr wohl zufrieden geben. Ob aber dieser Abi I-Qasim in
Wirklichkeit auch die in der Vorrede erwithnte Bitte an Ibn Tabataba
gerichtet hat oder nicht, dariiber wissen wir vorlaufig nichts. Damit ha-
ben wir aber an das Hauptproblem dieses besonderen Abschnittes
angestreift. In welchem Ausmass sind solche Aufforderungen als authen-
tisch oder als ein nur stilistisches Element des Exordiums zu betrach-
ten?

Wie schon angedeutet, finden sich nimlich hiufig Angaben dariiber,
dass der betreffende Autor auf Befehl schreibt. Die Frage, ob wir derar-
tige Nachrichten als bare Miinze hinnehmen oder sie als einen Topos
betrachten sollen, lisst sich aber, wie wir sahen, bisweilen nur mit
Schwierigkeit beantworten. Nun lehren die Ergebnisse der neueren
Topik-Forschung auf anderen Gebieten, dass der Litarurhistoriker in
dhnlichen Fillen eine gewisse Vorsicht iiben sollte, und zwar auch in
dem Falle, wo ein Auftraggeber bei Namen genannt wird. Wenn aber ein
Name iiberhaupt nicht erscheint, liegt mit nicht geringer Wahrschein-
lichkeit ein rhetorischer Topos vor.

Verschiedene mehr oder weniger legendarische ,,Auftrige* sind uns
aus der arabischen Literaturgeschichte bekannt, z. B. der Befehl Ziyads
an Abii 1’ Aswad ad-Du’ali, die erste arabische Grammatik zu verfassen
(as-Sirafi, Axbar annahwiyin S. 11 f.), eine Stelle, die auch in anderer
Hinsicht von Interesse ist. Es wird hier nimlich von Abii 1.’ Aswad gesagt,
dieser habe von ‘Ali selbst die ,,* Arabiya** gelernt, wobei er jedoch nicht
willig gewesen sei, aus seinem Wissen etwas mitzuteilen, so dass kein
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Nutzen (intifd’) daraus herauskomme. Hier finden wir den auch aus der
Antike bekannten Gedanken vorgefiihrt, dass der Besitz von Wissen
auch zu dessen Mitteilung verpflichtet (Curtius, Europiische Literatur
S. 97). Ausserdem finden wir hier ,.die immer zunehmenden Sprach-
fehler'* als einen Anlass fiir die Abfassung einer Lehrschrift vor, einen
Gedanken, der auch sonst verschiedentlich in den Vorreden auftaucht.
Al-Mufaddal Tbn Salama weist auf die Unbekanntschaft der Menge mit
dem wahren Sinn der Sprichwirter und Redensarten hin (al-Faxir S. 1),
und Ibn Qutayba scheibt fiir den mugfil atta’ addub min alkuttab, da er
Sumiil annaqs wa durits al‘ilm wa Sugl assultan ‘an igamat siq al’adab, hatta
‘afd wa datar zur Kenntniss genommen habe ("Uytin al'axbar I, 4, 7 {f.).
Abschliessend wollen wir fiir die hier zunichst in Frage stehende Er-
scheinung, ,.die Aufforderung ein Buch zu schreiben®™, noch einige weitere
Beispiele anfiithren.

Tn seinem Sarh Adab alkatib S. 8 sagt al-Gawaliqi: sa’alani gama‘atun
min ahli 'ilmi an adkura lahum ... ma ld tasau gahdalatuh, wa 1d@ tus’imu
italatuh fa agabtuhum ila dalike. Natiirlich kann man ihn tatsichlich
gebeten haben, aber das unbestimmte gama'atun weist wohl in die
Richtung eines Topos; iiber sa’@ma und dtala als Bestandteile der Topik
siche 8. 119. Bei az-Zamaxsari, al-Kag#af 15 f., handelt es sich ebenfalls
um eine kollektive Bitte, die nach der Ablehnung des Autors, sogar
erneuert worden ist: igtama‘i ilayya mugtaribine an umliya “alayhimu
lkasfa ‘an haqd’iqi ttanzil, wa “uyini Uaqawil, fi wugithi tta’wil, fa sta’faytu
fa abaw illa lmuraga‘atae wa Vistidfa‘a bi “uzam@’i ddini wa “ulam@’i Uadli
wa tawhidi, wa Hadi hadant “ald Uisti‘f@’i ‘alid ‘amali annahun talabi
ma Uigabatu ilayhi ‘alayya wagibatun. Auch an at-Tibrizi ist eine anonyme
Bitte gerichtet worden: sa’altani...an wlaxxisa laka Sarha lgasa’idi
ssabi ... fa agabtuka ila multamasika (Sarh Qasd’id alair S.1). Ibn
Ragiq apostrophiert in seiner preziésen Vorrede Abii l-Hasan “Ali Ibn
Abi r-Rigal al-Katib, unter dessen Beschutz er sich stellt, und mit
Riicksicht auf diesen #dussert er u. a.: inni ld uzhirw harfan min kitabi
hida il1a “an amrih, wa ba‘da idnih, li akina bihi aquwa tigatah, wa lahu
adadda migatah (‘Umda 1, 6). Bei ar-Ragib stammt die Aufforderung
einfach von sayyiduna: fa inna sayyidana ... ahabba an axtira lahu
mimma sannaftu min nukati Uaxbar ... fa fa‘altu dalika igaban lahu
(Muhadarat I S. 7). Ja, dieser Topos wird allmihlich so haufig vorkom-
mend, dass z. B. ad-Damiri sich sogar zu der besonderen Bemerkung
veranlasst sicht, keiner habe ihn dazu aufgefordert, sein Buch zu schrei-
ben: lam yas’alni ahadun tasnifahu (Hayat al-Hayawan I S. 1). Bei al-
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Husrl verbindet sich schliesslich der Topos mit einer bombastischen
Selbstdarstellung, die wohl auch eine besondere rhetorische Stilisierung
einer Art Devotionsformel bedeutet. Er sagt nimlich nicht sa’altani,
sondern: sa’alta ... man zakd bi saqyi mawaddatika zar‘uhu wa namd,
wa ‘ald bi ra“yi mahabbatika far‘uhw wa sama, fa nqada ilayka qalbuhu bi
gayri ziman, wa sahha fika hubbuhu bi jayri sagam, an yagma‘a laka
kitaban ... fa agabtuka ila multamasika (Gam® algawihir S. 1-3).

Ausser dem Lob auf Allih und der Aufforderung® finden sich nun
in den Proémien auch andere Ziige, die ebenfalls einen topischen Charak-
ter besitzen. Dabei denken wir besonders an einige Vorstellungen, die
nicht selten miteinander eng verbunden vorkommen, d. h. die beliebte
Antithese ¢idd wa hazl ,,Ernst und Scherz®, iiber die Ci. PELLAT neuer-
dings einen Artikel geschrieben hat (EI 11: 31/1963 S. 536 f.). sowie den
.Horror taedii” mit der Brevitas-Formel. Tn der Vorrede zu den ‘Uyiin
al’axbar des Ibn Qutayba finden wir eben diese Gedanken miteinander
verbunden (s. 17): wa qad zaffaftu wa in kuntu aktartu, wa xtasartu wa in
kuntu ataltu, wa tawaqqaytu fi hadiki nnawadivi wa Imadahiki ma yata-
waqqihu man radiya mina ljanimati fiha bi ssalamati wa min bu'di
88uqqati bi Uiyab, wa lam agid buddan min migdari ma awda‘tuhu Ueitaba
minhd li yatimma bihi Uabwab. wa nahnu nas’alu Uiha an yambuwa bi
ba“din ba'dan wa yagfira bi zayrin Sarran wa bi giddin hazlan usw.

Ein Autor muss sich angelegen sein lassen, zwischen den Extremen
immer die goldene Mitte einzuhalten (S. 122). Er soll zwar sein Thema
maéglichst vollstandig behandeln, darf aber dabei nicht zu ausfiihrlich
und langweilig werden. In der Heranziehung von amiisanten Anekdoten
und dergleichen (nawddir) muss er zuriickhaltend verfahren und Scherz
mit Ernst in angemessener Weise mischen. So gehandelt zu haben,
beteuern bald unzihlige muslimische Autoren, und bei Ibn Qutayba
finden wir nun auch iatisar ,,die prizise Kiirze der Darstellung® als
Gegengewicht gegen die Gefahr der dtdla ,,der langweiligen Ausfiihrlich-
keit®, tamam ,,die Vollstindigkeit* sowie die Vorsicht hinsichtlich des
Scherzhaften. Die Vorstellung von der richtigen Mischung von Scherz
und Ernst, die bald zu einem beliebten Topos der Vorreden wird, hat
aber eben bei unserem Autor eine besondere Form erhalten, in welcher
sich zuniichst eine Scheu vor dem Scherzhaften ausspricht. Dieser Um-
stand fiithrt uns ungesucht zur Beschiftigung mit dem ideengeschicht-
lichen Hintergrund des Topos. Wir miissen nimlich auch die Frage
stellen, wie man sich im Islam zum Scherzhaften i berhaupt verhalten hat.
Ehe wir auf die geistesgeschichtlichen Zusammenhinge niiher eingehen,
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wollen wir einige typische Belege fiir die Mischung von Scherz und Ernst
als einen Topos und ein literarisches Programm anfiihren.

In dem wohlbekannten Sawdhid-Werk Ma‘dhid attansis ‘ald fawihid
attalxis dussert al-* Abbasi (gest. 963/1556) iiber die beim Abfassen seines
Buches befolgte Methode u. a. das Folgende: wada'tu fi kulli 3ahidin
minh@ ma yundsibuhu min nazi@’irihi Vadabiyah, wa dakartu targamata
q@’ilihi illa ma lam attali* “alayhi ba'da ttaftidi fi kutubi Uadab, wa taharre
wa Pistigs@’i fi Halab, wa mazahtu fihi 1gidda bi lhazl, wa lhazna bi
ssahl (S. 2-3; Biilaq 1316 ibid.). In diesem noch dem 15. Jahrhundert
angehorigen Werke (GAL I 8. 355), das der grosse Reformator Muham-
mad ‘Abduh so hoch geschitzt hat, dass es ihm als eine Art Schibboleth
galt, begegnet uns hier einige Worte, auf die jeder Arabist ganz gewiss
ofters gestossen ist, die ihm aber vielleicht nicht immer besonders auffil-
lig vorgekommen sind. Und doch, in diesen Worten steckt, wie auch im
Laufe der Zeit abgewandelt, ein Stiick alter, letzten Endes von der Antike
iibernommener Tradition. Wie in derartigen Vorreden iiblich, betont
der Verfasser die grosse Miihe, die er auf das Sammeln von literarischen
Parallelen sowie auf die Viten der Dichter verwendet hat. Dabei habe er
., Ernst mit Scherz und holprigem, hartem Boden mit ebenem gemischt™.
Hier stellen hazn und sakl die uns aus der alten Literatur geliufigen Ter-
rainbezeichnungen dar, die hier zunichst als Ausdriicke fiir ,,schwer*
und , leicht** gebraucht sind, vgl. z. B. zalata lwa'ra bi ssahli min kaldmihi
(Qali, Amali I, 195) und wu'ira bei al-Giahiz, Bayan I, 255. Gidd bedeutet
nicht nur ,,Ernst*, sondern auch ,,Eifer, heisses Bemiihn* und deckt sich
weitgehend mit dem griech. omovdalog, von dem es auch in gewissen
Wendungen beeinflusst zu sein scheint.

Wie schon angedeutet, sind diese Worte iiber die Mischung von
Scherz und Ernst nicht etwa als eine isolierte und zufillige Bemerkung
oder gar als ein originales Programm eben bei al-“Abbasi zu verstehen,
Dieser Gedanke findet sich in den Proémien in der Tat sehr hiufig. In
mehreren Fillen stellt jene Wendung kaum mehr als einen rhetorischen
Topos des Prosmiums dar. Bisweilen scheint gidd wa hazl einfach als ein
Ausdruck per merismum im Sinne A. Fischers aufzufassen zu sein, vgl.
so schon im Griechischen oo v 8% ol yehola xol oTovdala %ol
Béyeto xal Empdrreto &v 1§ oxnvi) Xenophon, Kyropidie 11, 3, 1; Xeno-
phon, Symposion I, 1. An einer Stelle wie bastu anwd't 'adabi wa ftinanih,
wa Piktary mina 88°ri fi mazannih, mina 1giddi wa Thazli fi Imawadi'i
ll@iqati bi stihsanth bei ad-Sarisi (gest. 619/1222), Sarh al-Magamat al-
Haririya I, 5, handelt es sich um eine nicht niher begriindete Redeweise,
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die zum Einhalten eines literarischen Programmes kaum verpflichtet,
und so ist es hiufig in den Vorreden. Wenn man z. B. alle denkbaren
Genera angeben will, kann dies durch einen Ausdruck wie kullu fannin
mina lfiddi wa lhazli geschehen, wie auch von al-Ma‘arri gesagt werden
kann: yadxulu fi kulli fannin mina lfiddi wa lhazli (Irsad 111, 129). In
seinem Idah S. 37 sagt az-Zaggagi (gest. 337/949): hagiqun ‘ald kulli
mustahfdifin “aglahu li nndsi wa mu‘arridin migdarahu mina 1imi li
mu'ayarati wa lmuwizanati bi ta‘arrudihi bi tasnifi kitabin i fannin min
funiini Uilmi, ayya fannin kana min giddin aw hazlin an yutibira
usw., woraus ersichtlich wird, dass diese Redensart sich auch mit dem
strengen Begriff der Wissenschaft vertrigt. Um diesen vielleicht ein
wenig auffilligen Gebrauch besonders des ,,Scherzes® besser zu verstehen,
wollen wir noch einige weitere Belege anfiihren.

Bei Sari&i war oben von poetischen Erzeugnissen die Rede. Fiir die
Poesie, die Grundlage und der Jungbrunnen der Kunstprosa, bestand
seit alters her feste Gattungen wie hamasa, marati, mulah usw., weshalb
..Scherz und Ernst™ besonders leicht von der Dichtung gebraucht werden
konnte. Nachdem der Scheich ‘Abdalgifir al-Farisi eine Probe der Poesie
des Muhammad b. Ishiaq al-Bahhati mitgeteilt hat, sagt er: wa gtasartu
‘ala hada nnamidag(t) min kalamihi maxdafata Uimlali wa man arada
Imazida “alayhi fa diwanu &i'rihi hazlan wa giddan mawgid, wie er
auch denselben Bahhiti als sahibu ttasanifi l'agibati lmufidati Fiddan
wa hazlan bezeichnet (Yaqut, Irsad XVIII, 22 und 18). So ist auch Ibn
Rasiq der Auffassung, es sei fiir den Dichter notwendig an yakiina
mutasarrifan fi anwa'i $&i'ri min giddin wa hazl, wa hulwin wa jazl
("Umda I1, 99). Muhammad b. Yiisuf al-Hammadi erzihlte, er habe dem
Maglis des “Ubaydallah b. ‘Abdallah b. Tahir beigewohnt, wobei auch
al-Buhturi anwesend gewesen sei. Auf die Frage, welcher von beiden der
beste Dichter sei, Muslim oder Abii Nuwis, antwortete Buhturi: Aba
Nuwwdsin i’ annahu yatasarrafu fi kulli tarigin wa yabra‘u fi kulli madha-
bin: in §@'a gadda wa in 30°a hazala, wa Muslimun yalzamu tarigan
wahidan la yataaddah(u), wa yatahaqqaqu bi madhabin la yataxattiah(u)
(‘Umda 11, 99), wo also die Beherrschung siimtlicher Gattungen als ein
besonderer Vorzug hervorgehoben wird, wie auch Ibn Ragiq selbst die
Notwendigkeit betont, das Taedium des Lesers oder Horers zu vermeiden:
ida lam yakun $ru $5a‘iri namatan wahidan lam yamallahw ssami‘u (11,
100). Wie wir sehen werden, haben solche Gedanken auch fiir die Prosa
ihre Giiltigkeit.

Von dem Literaten Ahmad al-ASga‘T heisst es, dass s@’iru rasi’iliki
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wa kutubihi nafi‘atu 13iddi, katiratu Thazli wa $irubw kalirun mas$hir «
(Irsad 111, 222), und Yaqit sagt in der Vorrede des Irsad: fa qad gama’tu
min axbiari hadihi Ha@’ifati bayna hikamin wa amtilin wa axbirin wa
a$‘@rin wa natrin wae datarin we hazlin wa giddin we valdatin wa
zuhdin wa mubkin wa mudhikin wa mawizatin wa nuskin (1, 54-55), wo
das Thema in einer Weise ausgefiihrt und variiert worden ist, die an den
folgenden nur mehr rhetorisch gefirbten Passus bei ar-Ragib al-Isbahani
erinnert. Von seinem schon oben herangezogenen Werk sagt dieser
nimlich (1, 7): fa’innahw zarfun muli’a turafdh, wa wi'@un hudiya giddan
wa saxfih, man §@’a wagada minhu nasikan ya‘izu wa yublkih, wa man
d’a sadafa minhu fatikan yudhikuhu wa yulhih (basit): fa 1giddu wa
lhazlu f7 lahmatihiy wa nnublu wa ssaxfu wa Uasganu wa ttarabu.

Hier finden wir also die Mischung von Scherz und Ernst als literarisches
Programm. Nach al-Marziiqi gilt fiir den balig das ,,gidd wa hazl* sogar
als eine Forderung (Sarh Diwin al-Hamisa S. 7), und ein oberflichlicher
Sammler und Entertainer wie al-Husri hat natiirlich auch diesen Wechsel
von Scherz und Ernst in seinem Programm. Sein Zahr al’adab beschreibt
er als kitdbun yatasarrafu nndziru fthi min natrihi ia 8§ rih, wa matbi ih
tla masni‘ih ... wa giddihi nw'§ib idd hazlihi bautrib (1, 1), und in dem
Giam® algawihir bringt er ausserdem eine psychologische Begriindung fiir
diesen Vorgang: wa qad ga‘altu ma ‘amiltu mudabbagan mudarragan li
taladda nnafsu bi Uintigali min halin tla halin, fa qad guilat “ald mahabbati
ttahawwuli wa fubi‘at “ald axtiyart ttanagqquli (S. 6); weiter unten zitiert er
die folgende Aussage: mina ttawaqqi tarku Uifrati fi tlawaqqt — wa innama
Imawtu lmuhabbabu wa ssugmu lmugibu — an taqa’a nndadirate fatiratan
fa taxruga ‘an rutbati 1hazli wa lgiddi wa daragati lTharri wa lbardi
(S. 8). Diese Vorstellung von intigal oder tanagqul spielt in der arabischen
Literaturgeschichte und Asthetik eine nicht zu iibersehende Rolle. Hier
begegnen uns ausserdem farr und bard als isthetische Fachtermen (vgl.
S. 122).

Im zehnten Jahrhundert heisst es von Abii 1-Farag, er habe beim Ab-
fassen des Buches der Gesiinge in der folgenden Weise verfahren: ‘ald
agsari ma amkanahu wa ab‘adiki mina tha$wi wa ttakttri bi ma tagillu
lf@’idatu fiki. wa at@ fi kulli faslin min dalika bi nutafin tusakiluhu wa
luma'in taliqu biki wa figarin ida ta’ emmalahd qar? wha lam yazal mutanaq-
qilan bihd min f@’idatin ila mitliha wa mutasarrifan ftha@ bayna giddin
wa hazlin (I, 1-2). Etwas unten liefert Abii 1-Farag selbst eine psycho-
logische Begriindung fiir die Anordnung des Stoffes, wobei er sich auf die
Konstitution der menschlichen Natur beruft: fi {iba'i lbasart mahabbatu
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Pintigali min $ay’in ild $ay’in wa Uistivahatu min ma‘hidin ila mustagad-
din, wa kullu muntagalin ilayhi asha ild nnafsi mina Inuntagali “anha,
wa lwmuntazaru aglabu “ald lgalbi mina Imowdidi. wa ida kane hada
hakada fa ma rattabnahv ahld wa ahsanu li yakina lgar?w lahw bi ntigalihi
min xabarin ila dayrihi wa min qissatin ild stwihd wa min axbirin
qadimatin ild muhdatatin wa malikin ila sagatin wa Fiddin ila hazlin
andata li qird’atihi wa as$ha Ui tasaffubi funiinthi (1, 4). Diese beiden
Stellen sind fiir die literarischen Ideale der Zeit typisch. Man legt auf
die Kiirze des Ausdrucks viel Wert. Das wirklich gute Buch soll ferner
ein fiir das ganze Leben des Gebildeten niitzliches Wissen bieten. Der
Gesichtspunkt des Nutzens kennen wir besonders aus der Kalila wa
Dimna (vgl. 8. 109), und auch im Kitab al-Agani heisst es von den ver-
schiedenen Wissensgebieten: tagmulu bi Imuta’addibina ma‘rifatuhd wa
tahtagu Uahdatu ila dirasatihd (1, 2). Der Lernende hat aber bei der
Lektiire eine gewisse Erleichterung nétig, denn in der menschlichen
Natur ist eine Neigung zur Abwechslung niedergelegt. Eine solche kann
nun u. a. durch diejenige petafacic elg ¥hho vyévog erreicht werden,
die also von den muslimischen Autoren als die Mischung von Scherz und
Ernst bezeichnet wird. Niitzliche und inhaltlich wertvolle Biicher er-
zeugen leider nicht selten ein Taedium, das mit allen Mitteln vertrieben
werden muss. So wird sogar das Lustige und Amiisante, fiir das die
frommen Kreisen des Islams gewiss nicht viel tibrig hatten, in den Dienst
der ernsten Wissenschaft und der Frommigkeit genommen (vgl. unten
118). Dieselben Gedanken begegnen uns schon bei dem Philologen al-Mu-
barrad (gest. um 898): nadkuru fi hada lbabi min kulli Say’in Say’an li
takiina fihe stirahatun Ui lgare’ wa ntiqgalun yanfi bmalala 10 husni mawgi't
Pistitrafi wa naxlituma fihi mina 1gid di bi $ay’in yasirin mina lhazlili
yastartha tlayhi lqalbu wa taskuna iayhe nnafsu (Kamil S. 668), vgl. wa
hada babuni $taratnd an naxruga fihi min haznin ila saklin wa min iddin
ila hazlin li yastariha tlayhi lgar’w wa yadfaa ‘an mustami‘ihi Imalila
(S. 708).

Sehr ausfiihrlich geht auf diese Dinge ein der grosse Literat al-Gahiz
(gest. 255/868), und zwar im ersten Buche des Kitab al-Hayawin, wo er
u. a. das folgende sagt: wa qad gallataka fihi ba'du ma ra’ ayta (fi atnd’thi)
min mazhin lam ta‘rif ma'ndhw wa min batilatin lam tattali® ‘ald
gawrthd wa lam tadri lima gtulibat wa la Ui ayyt “illatin tukullifat wa ayya
Say’in wriga bikd wa Ui ayyi Siddini umila dalika thazlu wa li ayyi riya-
datin tugusfimat tilka 1batalatu wa lam tadri anna Imuziha §iddun ida
gtuliba li yakiina “illatan li liddi wa anna batalate wagiarun wa razanatun
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ida tukullifat li tilka Uagibati (I, 37). Hier verteidigt al-Gihiz eben die
Mischung von Scherz und Ernst, indem er hervorhebt, dass der Scherz
in den Dienst des Ernstes genommen werden kann. Ausser hazl wird hier
mazh, muzah und batdla gebraucht. Dann beruft er sich auf eine Aussage
des grossen Grammatikers al-Xalil b. Ahmad: 7 yasilu ahadun min “ilmi
nnahwi i@ ma yahtigu ilayhi hattd yate’allama ma la yabtagu ilayhi,
worauf Abii Samir geantwortet haben soll: ida kana li yutawassalu ila ma
yuhtagu ilayhi illa bi ma la yubtagu ilayhi fa qad sara ma la yuhtagu tlayhi
yubtagu ilayhi. Dies treffe nun auch auf sein eigenes Buch zu, meint
al-Giahiz und zwar li’annahu in hamalnd gami‘a man yatakallafu qird@’ata
hada lkitabi ‘ald murri lhagqi wa su‘abati 15iddi wa tigali lma’inati wa
hilyati hwagari, lam yasbir ‘alayhi ma‘a t@liki la man tagarrada i ilmi
wa fahima ma'nahu wa diga min tamaratihi wa staf’ara qalbahw min
“1zzihi wa nala suritrahu “al@ hasabi ma yiaritu talu mina lkaddiwa lkatratu
mina ssa’dmati wa mda aktara man yuqiadw 1ld hazzihi bi ssawdgiri wa bi
ssawgi anifi wa bi Uizdfati $Sadidati (1, 37-38). Dasselbe Thema, das
Taedium lectoris sowie dessen Vorbeugung, nimmt al-Giihiz dann im
dritten Buche wieder auf. Hier sagt er u. a. wa in kunna qad amlalndaka bi
1giddi wa bi Uiktigagati ssahihati wa lmurawwagati i tukattara leawatiru
watushada 'ugilu fa’inna sanuna&&ituka bi ba'di 1batalati wa bi dikri
lilali zzarifati wa Uibtigagati lgaribati. fa rubba $rin yablugu bi farti
gabawati sahibini (mina ssuriri wa ddaliki wa Uistitraft) ma la yabluguhu
(hafadu) aharri nnawadiri wa agma’i lma‘ani (111, 5).

Ernste wissenschaftliche und fromme Studien kénnen zur Langeweile
fithren, die aber durch lustige und amiisante Geschichten gehoben werden
kann. Besonders unterhaltend findet al-Gihiz zwei Dinge: istima* hadit

v v

al’a‘rab und ihtigag mutanazi‘in fi lkaldm (S. 6). Dann fihrt er fort: wa
sanadkurw min hada $8akli “ilalan wa niridu “alayka mini htigagati ag-
biya@’i hugagan fa in kunta mimman yasta'milu Ilmalilata wa ta’galu
ilayhi ssa’amatu, kina hada Ibabu tansttan li qalbika wa gamaman li
qiwatika. wa Inabtadi’i nnazara fi babi Thamami wa qgad dahaba (“anka)
Ikaldlu wa hadata nnaddatu (111, 6). Zu diesem Zweck habe er sein Werk
mit Poesie und Geschichten verschiedener Art ausgestattet i yaxruga
gari’w hada lkitabi min babin ild babin wa min Saklin ila Saklin fa’inni
ra’aytu Pasmd‘a tamallu Caswata Imutribata wa Uajaniya thasanata wa
Vawtara lfasthata ida tala dalika ‘alayhd. wa ma dalika illa fi tarigi rrahati
lati ida talat awratati lgaflata. wa ida kanati Uawdilu qad sarat fi
sigart leutubi hadihi ssirata kana hada ttadbiru lima tila wa katura
aslaha wa ma gayatunda min dalika kullihi lla an tastafida xayran.Wie sich
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gebiihrt, wird diese Praxis dann auch durch ein Dictum eines musli-
mischen Weisen autorisiert: wa gale Abii d-Dard@’i: inni la wgimmu
nafsi bi ba'di 1batili karakata an ahmila ‘alayhd mina lhagqi ma yumil-
luha (I11, 7).

Fassen wir nunmehr unsere Eindriicke von den bisher herangezogenen
Texten zusammen, ergibt sich etwa Folgendes. Man hat zum Scherz und
Lachen ein durchaus positives Verhiltnis, auch in ernsten Zusammen-
hiingen. Diese Haltung wird damit begriindet, dass die Trigheit und der
Mangel an Ausdauer, welche dem Menschen angeboren sind, beim Lesen
und Lernen hinderlich und somit Feinde des Guten werden. Da ein
moglichst allseitiges Lesen und Lernen die Voraussetzung fiir die Heran-
bildung des muslimischen Idealmenschen, des Adib, bilden, miissen die
erzieherischen Aktivititen durch alle dienlichen literarischen Kunstmit-
tel unterstiitzt und geférdert werden. Dies geschieht dann zunichst
durch einen abwechselnden und bunten Inhalt, wozu schon der Wechsel
von Poesie und Prosa gehért, ein Stilzug, der durch das Aufkommen einer
rhetorischen Kunstprosa kriftig geférdert wurde. Hierher gehort dann
auch die spezifisch muslimische Ausgestaltung des Mischstils des
omoudoyéhotov: auch hier ist iibrigens der Einfluss der Rhetorik bemerk-
bar.

Wenn nun aber al-Giiahiz, der mit diesem Thema besonders wohl ver-
traut ist, ein Bediirfnis empfindet, diese Mischung von Scherz und Ernst
besonders zu verteidigen und motivieren, so tut er dies u. a. aus dem

srunde, weil der Scherz und das Lachen keineswegs unter allen Umstéin-
den als etwas Empfehlenswertes oder gar Statthaftes galten. Um dies
einzusehen, braucht man janur an den Frommigkeitstypus der pietistisch-
asketischen Kreise im Islam zu denken, denen eine grosse, bisweilen aller-
dings wohlauch geheuchelte Verehrung traditionell zukam. Diesen Kreisen
war alles, was als Leichtfertigkeit und Weltfreude gedeutet werden
konnte, grundsitzlich verhasst. Hierin sind sie in gewissem Umfang die
Bewahrer und Weiterfiihrer einer besonderen christlichen Tradition
gewesen. Denn der christliche Ménch sollte ernst und diister sein, nicht
lachen und scherzen, wohl aber trauern und weinen, wie es auch z. B.
Johannes Chrysostomos (gest. 407) gelehrt hatte, Christus habe nie
gelacht. So hat der grosse Afrém (gest. 373) sogar eine Pariinese gegen
das Lachen verfasst. Dies alles hat sich auf die Grundstimmung der
christlichen Literatur ausgewirkt, die im allgemeinen der heidnisch-
antiken Freiheit und Heiterkeit entbehrt, wenn es nicht gilt, die paradiesi-
schen Freuden zu schildern. Die Erde war immer ein Jammertal, und so
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heisst auch ,,Ménch* arabisch abil ,, Trauernder' oder rahib |, Zitternder®.
Wenn niamlich auch die rein theologischen Anschauungen und die
mystisch-asketische Terminologie nach L. Massignon im wesentlichen
als die Ergebnisse einer intern islamischen Entwicklung sich erkliren
lassen, ist jedoch der christliche Einfluss auf die Kreise der Zuhhad
kaum zu verkennen, wie dies auch T. Andrae iiberzeugend dargelegt hat
(Zuhd und Ménchtum, Le Monde Oriental 25/1931 S. 296 ff.). Die
Einfliisse sind aber nicht selten wohl maskiert und somit nicht leicht zu
entdecken. Die ausgepriigt lebensfliichtigen Stimmungen und die aus-
gesprochene Weltverachtung sind wohl ohne die Annahme christlichen
Einflusses nicht gut vorstellbar, wenn man hier auch an vorislamisch-
heidnische Vorstellungen hat ankniipfen kénnen. Dabei bleibt auch zu
beachten, dass christliches Ménchtum und der Ménch als religitser
Typus den Arabern schon lange vor dem Islam bekannt gewesen sind.
Wir wollen hier ein Beispiel nehmen, das die Kompliziertheit des ganzen
Problems illustrieren mag. In der alten Poesie spricht sich unaufhérlich
eine Klage iiber das Fatum in der Gestalt der ,,Zeit* aus. Der monotone
Wechsel von Tagen und Nichten wird als etwas Boises empfunden.
Sowohl unter christlichen als auch unter muslimischen Frommen be-
gegnet uns diese Klage iiber die bose Zeit, die nur Note, Verderben und
Verfithrungen aller Art bringt. Das Leben auf Erden ist nichtig und
wertlos, etwas entschieden Béses. Das kénnen besonders die sog. Langle-
bigen bestitigen. In ihren Mund werden Fragen wie kayfa ra’ayta ddahra?,
kayfa ra’ayta ddunya?, kayfa tara ddahra? hiufig gelegt, vgl. auch den
Typus aabirni ‘ani ddunya!, sif land ddunya! Die Antwort auf solche
Fragen und Aufforderungen sind immer hochst pessimistisch. Hier
spricht sich ein heidnisch-antiker Pessimismus aus, der aber durch den
spezifisch muslimischen Gegensatz Din: Dunya oder Axira: Dunyd einen
neuen, christlich beeinflussten Inhalt erhalten konnte. Mit solchen Le-
bensstimmungen waren der Scherz und das Lachen natiirlich nicht
vereinbar.

Innerhalb des spitantiken Ménchtums hat es nun aber auch liberalere
Richtungen gegeben, welche sogar fiir Scherz und Lachen einen Raum
bereiten mochten, wobei man u. a. auf den der stoischen Diatribe entstam-
menden Mischstil des omoudoyéreiov hat zuriickgreifen kénnen. Denn
man konnte ja auch ridendo dicere verum. Der Philosoph Bion war z. B.
moAbg &v T¢) yeholwe SragopTioat, popTivolc Gvopact Xt TGV TEOYUATWY
ypwuevos (Diogenes Laertios IV, 52), und Paulus hatte 6 hdyog Spév
TOVTOTE &V 7opLTl, GAXTL TpTupévos, eidévar mig del Dudg evi ExdoTe
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amoxpivesior (Koloss. 4, 6) gesagt. Dem heiligen Antonius wurde nach-
gesagt, er habe seine Rede mit gottlichem Witze zu wiirzen gewusst.
Dieselbe Haltung kehrt nun im Islam wieder. Einerseits wird der
Scherz, ja die Lebensfreude iiberhaupt abgelehnt und geringgeschiitzt.
Ein typischer Spruch lautet dabkatu Imw'mini gaflatun min qalbihi.
Andererseits haben Scherz und Lachen ihre Verteidiger, die sich auf
grosse Namen sowohl muslimischer als auch christlicher Minner be-
rufen. So heisst es z. B. von Muhammad, er habe gelacht hatta tabduwa
nawdagiduhu, wihrend Ibn Sirin hatti yasila lu‘@bubu gelacht haben soll
(Nuwayri, Nihaya 1V, 2). Der Apostel Johannes wird als ein grosser
Lacher dargestellt, und sogar Jesus soll die folgende Offenbarung em-
pfangen haben: ahabbu ssiratayni ilayya siratu Yuhanndi (Nihiya 1V, 2)
An-Nuwayri leitet das vierte Buch durch ein Kapitel iiber fukdhat und
mulal ein, das zunichst psychologisch begriindet wird: annufisu la
tastati'u muldzamata Pa‘mal, bal tartahu i tanagquli Vahwal, fa ida
‘ahadtaha bi nnawadiri fi ba"di Pahyan, wa lataftaha bi lfukahati fi ahadi
Pazman, “adat ila l'amali Ifiddi bi nastatin fadidah, wa rahatin fi talabi
Uulitmi madidah (IV, 1), wo wir also die uns schon geliufigen Vorstel-
lungen wiederfinden.

s ist kaum zu verkennen, dass die muslimische Lehre von gidd wa
hazl mit der entsprechenden Erscheinung der Spitantike in einem
Zusammenhang steht. Sie geht letztlich auf literarische und soziologische
Verhiltnisse in der Antike zuriick, und auch als ein Topos des Exordiums
lisst sie sich wohl als ein Fall von Nachleben erkliren.

Bei der Beschiftigung mit dem Topos didd wa hazl sind uns nun auch
gewisse andere Vorstellungen begegnet, die mit der Mischung von
Scherz und Ernst mehr oder weniger eng verbunden sind. So wird hiufig
darauf hingewiesen, dass die Neigung zur Abwech slung der mensch-
lichen Seele angeboren ist, weshalb ein Autor eben an diese Veran-
lagung anzukniipfen habe. Die Seele des Menschen taladdu bi Uintigali
min halin ila halin und sie gu'ilat “alid mahabbati tahawwuli wa tubi*at “al@
atiyari ttanagquli sagte al-Husri oben S. 114 und auch nach Abii 1-Farag
ist die mahabbatu Uintigal in der Natur des Menschen begriindet (oben
S. 114), vel. die Worte al-Mubarrads S. 115, Daher kann der Lernende
beim Lesen ohne Abwechslung nicht aushalten, sondern fillt dem
Taedium anheim. Dieses Taedium heisst arabisch maldl(a) oder sa’@ma,
und es wird besonders durch Monotonie oder zu grosse Ausfiihrlichkeit
der Darstellung erzeugt (itdla, iktar). Ein Verfasser muss sich also immer
der Kiirze befleissigen, und so wird auch die Brevitas-Formel, die in
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dem Horror taedii ihre psychologische Begriindung erhilt, zu einem
beliebten Topos des arabischen Exordiums.

Schon Ibn Durayd (gest. 321/933) sagt in der kurzen Vorrede des
Kitab al-Mugtana, er habe sich um Kiirze bemiiht, da Ausfiihrlichkeit
mit Uberdruss und Langeweile (sa’@ma) verbunden sei. Diese Stelle ist
auch fiir die Frage nach der Herkunft dieser ganzen Vorstellung von der
Kiirze als eines Stilideals wichtig, denn Ibn Durayd gibt sich hier selbst
als den Triger einer rhetorischen Tradition an: wa gad giala man qabland:
wda kana igazu kafiyan kana Viktaru hadaran, wa ida kina Uiktaru
ablaga kana Vigazu “tyan, wa zayru Uwmiri awsatuhd wa liahu Imuwwaffiqu
li ssawab (S. 15); iiber die ,,Mitte™ siche S. 111. Mit dieser Stelle ist die
‘Umda I, 213 zu vergleichen, wo Ibn Ragiq eine Menge von Definitionen
der Beredsamkeit zusammengestellt hat. Fiir uns kommt besonders die
des Ga'far b.Yahya b. Xalid al-Barmaki in Betracht: idad kana Uiktiru
ablaga kana Uigazu tagsivan wa ida kana Uigazw kifiyan kana Uiktaru
“yan (S. 214).

Bald findet sich die Brevitas-Formel fast iiberall in den Proémien. Wie
weitschweifig und profus ein Verfasser auch schreiben mag, er zollt in
bisweilen recht umstindlichen Deklamationen dem Ideal der Kiirze seinen
Tribut. So beteuert Abii 1-Farag in seinem Maqatil attilibiyin S. 5 wa
ga‘ilitna ma na’allifubu fi hada lkitabi wa na’ti bihi “ala agqrabi ma yum-
kinund mina Uiztisar, wa nagdiru ‘alayhi mina Viglisar, wa gami‘ina fihi
ma lia yustagnd ‘an dikriht min axbirihim ... id kina sti‘dbu dalika wa
dgam whw min turuqiht wa wugihihi yatile giddan wa yakturu wa yatquln
‘ald gamithi wa sami‘thi, vgl. K. al-Agani 1, 1. Das gute Buch darf
jedoch nicht mangelhaft sein, es muss das fiir das Thema Notwendige
enthalten, und auch das nags wird in den Proémien nicht selten getadelt.
Das Notwendige muss aber knapp und priizis vorgelegt werden, weshalb
es immer gilt die goldene Mitte einzuhalten. Dieser Tugend rithmen sich
auch sehr viele Autoren, vgl. z. B. al-Was%i’ (gest. 325/963): nag alu
dalika abwaban muztasaratan wa fusilan muhabbaratan ‘ald gayri nagsin
minnd Ui ma fi kulli babin Walli yatila bihi ta’lifu lkitabi wa Uina garadund
fi Viztisar, li ma “alayhi nnufisu min malali Uiktar ... (K. al-Muwasa
S. 4).

In der kurzen Vorrede zu dem Sarh Qasd’id al‘agr wendet sich at-
Tibrizi gegen die allzu grosse Ausfiihrlichkeit der Kommentare, die nur
ein Fastidium verursache. Dies lisst er aber eine andre Person sagen, die
ihn darum gebeten haben soll, einen kiirzeren Kommentar zu verfassen
(vgl. oben S. 110): dakarta anna $3wriha Uati laha talat bi iradi Hugati
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lkattrati wa Uistishaddati “alayhd wa ljaradu Imagsiidu minhd ma‘rifatu
ljaribi wa Imuskili mina Uirabi wa iddhu bna'ani wa tashibhu rriwdayati
wa tabyinuhd ma'a gami‘t Uistishadati llati la budda minhd min gayri
tatwilin yumill, wa ld tagsirin bi lgaradi yuxill, fa agabtukea il multamasika
wa sta'antu bi Wdhi “ald@ Sarhihda min gayri xldalin bi ma yagibu raduhu
ma‘a Uiatisart wa llahu Imwwaffiqu li ssadad, wa lhadi li rrasad. At-
Tibrizi ist ein reiner Fachphilologe, verschmiht auch die rhetorische
Sprache. Ein Opfer auf dem Altar des sag® ist es aber, wenn er die ver-
schrinkte Wortstellung bei yuxill gebraucht. Sein Anliegen ist der ein-
fache grammatische Kommentar, und es ist nicht ausgeschlossen, dass
sein Riigen der ausfiihrlichen Breite auch seine Spitze gegen den iiberla-
steten Stil der rhetorischen Theoretiker gerichtet haben kann (S. 120).
Auch az-ZamaxSari versichert, er habe ma'a Uigazi gayri Imuxill, wa
ttalxisi gayri Imumill geschrieben (Mufassal S. 4), vel. axadtu fi tarigatin
axsara mina Uald ma'a damdani ttaktiri mina fowd’idi wa lfahs? ‘ani
ssard’irt (KasSaf S. 18), und nach Ibn Hisam al-Ansari gehore eine
gewisse von ihm niher angegebene grammatische Ausfiihrlichkeit zu
dem ma ida stugsiya amalla lgalam, wa a‘qaba ssa’am (Mugni llabib S. 7).
Selbstverstindlich muss auch ein Literat wie ar-Ragib al-Isbahani sagen
kénnen: wa qad taharraytu fimd axragtuhu min kulli babin gayata Uiz-
tisari wa Uigtisir, wa a'faytuhuw mina Uiktari wa Uihdar (Muhadarat
1, 8), vgl. at-Ta'alibi, Yatimat addahr 1, 7 f.

Diese Beispiele mégen hinreichend sein, um vom Nachleben der anti-
ken Exordialtopik in der arabischen Literatur eine Vorstellung zu geben.

Abschliessend sei hier auf einen anderen Weg hingewiesen, auf dem
das griechische Erbe in die arabische Literatur gelangt ist. Oben S. 106
wurde die Vorrede der Amali erwihnt. Hier wird von Allah gesagt, dass
Er galla ‘an Sabahi lvaliqati, ta'ald “ani Uaf'ali lgabihati, tanazzaha ‘ani
lgarwri, ‘adala fi abkamihi. Er sei auch al’awwalu bi la gayatin, al’axiru
bi li nihayatin, alladi i yahwihi makianun wa li@ yastamilu ‘alayhi
zamdanun, wie auch ‘azaba ‘ani Uafhami tahdidubu, ‘amiyat ‘an idrakihi
Pabsaru usw. Woher stammen diese Gedanken? Aus der spekulativen
Dogmatik, wie sie besonders die Mu'tazila vertreten hat, d. h. die ahl
attawhid wa 'adl. Durch die Mu‘taziliten ist die griechische Philosophie
— in der Regel in neuplatonischer Form — in den Islam eingedrungen,
und zum asl attawhid gehort u.a. die Lehre von der vollstindigen
Trennung zwischen Allah und der Schépfung: anna $ay’an mina lhawassi
la yudrikuhu fi ddunyd wald fi Uazirati, wa annahw ld yahsiruhu Imakdanu
wa la takwihi Uagtaru, bal huwa ladi lam yazal wa la lahw zamana wa la
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makana wa 1d nihdyata wald hadda ... wa annahu lgadimwca anna ma siwd -
hu mubdatun (al-Mas‘tdi, Mur@g 3,234, Kairo 1958). Man beachte hier
auch die negativen Definitionen, die letztlich deraristotelischen Denkart
entstammen. Zur Lehre vom ‘adl, cinem Ausliufer der platonischen
Suatoctvy, gehort w. a. anna Udha la yuhibbu lfasida (a. a. O).

Es war auch oben S. 111 von der ,,Mitte” die Rede. Dabei sei ganz
besonders an das i‘tizdl im Sinne des politischen Neutralismus erinnert,
wie er z. B. im Qamiis s. v. ‘2l (za‘ami annahwmu ‘tazali fi’atayi ddalilati
“indahum, ahla ssunnati wa leawdriga) und bei an-Nawbaxti, K. Firaq
a-E-gi'a, ed. RrrrEr S. 5 zum Vorschein kommt, Politik und Religion
kénnen aber hier nicht voneinander getrennt werden. Das politische
Geschehen, um das es hier geht (‘All 656 usw.), wird gleichzeitig im
religivsen Sinne verstanden. So hat man auch die Lehre vom itizal
spiter im Sinne einer manzila bayn almanzilatayn als die von der , Mitte™
zwischen Glauben und Unglauben aufgefasst, denn dies ist der tiefere
Sinn des édusseren, ,,politischen® i*tizal (al-Mas‘@di, Muriig 3,235). Wer
die Bedeutung der (pseudo)aristotelischen Denkformen fiir die isla-
mische Theologie und Politik nicht erkannt hat, wird die dltere Dogma-
tik nie richtig verstehen konnen. So bewegt sich Wasils Lehre vom fisq
(fusiiq) als einer Stufe der ,,Mitte™ zwischen iman und kufr ganz offen-
bar in den Bahnen der aristotelischen Lehre von <4 péoov, allerdings
mit Beriicksichtigung des statistischen Moments, wie es in dem iltifdq
und dem iatilif der firaq zum Vorschein kommt, vgl. a¥-Sarif al-Murtada,
Amali I, 166, Kairo 1954. Das bedeutet, dass es zwischen dem Gedanken-
schema mw min—fasiqg-kafir und dem bei z. B. harr—fatir-barid kein
prinzipieller Unterschied besteht, vgl. Qudama, Naqd assi‘r 8. 4: fa’inna
sabila Uawsdti fi kulli ma lahuw dalika an tuhadda bi salbi tarafayni kama
yuqialu matalan i latiri, ladi hwwea wasatun bayna lharri wa Ibaridi,
innahw la harrun wa la baridun, d.h. fatir wird in negativer Weise
definiert, als ,,nicht-warm‘ und ,,nicht-kalt*, Von diesem Standpunkt
aus hat also fatir sozusagen einen neutralen Wert, und fdsig ist dann
nicht eben ein positives mundfiq (al-Hasan al-Basri); vgl. im iibrigen die
sog. Prager Linguisten-Schule. So hat auch Ibn Miskawayh ‘addla als
wasatun bayna afrafin definiert (Tahdib al’axlaq 8. 108); fiir die Lehre
der Gegensiitzlichkeit vergleiche man auch al-Murtada, Amali I, 148.

Es ist gewiss nicht Zufall, wenn die Mutaziliten sich selber als ,.die
Leute der Einheit und Gerechtigkeit™ bezeichnen, denn die Umsetzung
des orthodoxen Monotheismusin eine in der plotinischen Lehre von <6 &v
begriindete Konzeption der Einheit steht mit dem platonischen Ge-
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danken an die Gerechtigkeit als die héchste Tugend in einem engen
Zusammenhang, genau so wie almuwwdsdatu (to ioov =16 péoov) mit
alwahdatu zusammenhingt. Dies ist in aller Kiirze der ideengeschicht-
liche Hintergrund des i‘tizal und des delokutivischen Ausdrucks Mu‘ta-
zila. Auf die politische Stellungsnahme fi dini “Aliyin (F. Bunw, ‘Al
som Pratendent og Kalif S. 41) appliziert bedeutet diese Form des
Aristotelismus, die letztlich in der Lehre vom ‘agl wurzelt, etwa dasselbe
wie die Philosophie Hegels fiir gewisse politische Richtungen.

Textausgaben:

al-“Abbasi, Ma‘dhid attansis. Ed. M. Munayippin ‘AppaLmamio, Kairo
1947-48.

Abii 1-Farag al-’Isfahani, K. al-’Agini, Dar alkutub 1952,

— Magatil attalibiyin. Ed. Aumap Saqr, Kairo 1949,

Abu Hilal al-“Askari, K. as-Sina‘atayn. Ed. ‘AT M, AL-Br¢Awi - M. Aso
L-FaprL Isrinim, Kairo 1952,

al-’ Amidi, al-Muwizana. Ed. Aumap Saqr, 1, Kairo 1961.

ad-Damiri, Hayat alhayawan alkubra, Kairo 1956.

al-Gahiz, K. al-Bayan wa ttabyin. Ed. “Appassatim M. Hirow, Kairo
1960-61.

— K. al-Hayawan. Ed. ‘Appassacim M. HArON, Kairo 1938-45.

al-Gawiliqi, al-Mu‘arrab. Bd. Aumap M. Sikir, Kairo 1942,

al-Gurgini, Asrar albalaga. Bd. H. Rirrer, Istanbul 1954.

al-Husri, Gam® algawahir. Ed. ‘ArLi M. ar-Biéiwi, Kairo 1953.

— Zahr al’adab. Ed. ‘At M. ar-Biciwi, Kairo 1953,

Ibn al’Atir, al-Matal assd’ir. Ed. M. Munyippin ‘Asparuamip, Kairo
1939.

Ibn “Abdrabbih, al-“Iqd alfarid. Ed. Aumap AmiN usw., Kairo 1948-53.

Ibn Durayd, K. al-Mugtana. Ed. F. Krexkow, Haydarabad 1362.

Ibn Faris, Mu‘gam maqayis alluga. Ed. ‘Arpassariym M. HAroN, Kairo
1366-71.

Ibn Miskawayh, Tahdib al’axlaq, Bayriit 1961.

Ibn Hifam al-’Ansari, Mugni llabib, Kairo, ‘Isa al-Babi al-Halabi.

Ibn Qutayba, “Uyiin al’axbar. Ed. C. BRockELMANN, 1900-1908.

Ibn Rasiq, al-‘Umda. Ed. M. Muayippin “ABparuamip, Kairo 1934.

Ibn Tabataba, ‘Iyar asfi'vr. Ed. TAuA AL-HAGIRI — M, ZAGLUL SALAM,
Kairo 1956.

al-Marziiqi, Sarh Diwan al-Hamasa. Ed. AuMaDp AMIN -~ “ABDASSALAM
HAirtxN, Kairo 1951-53.
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al-Mawardi, Adab addunya wa ddin. Ed. MusTari as-SaqeAi, Kairo
1955.
al-Mubarrad, al-Kamil. Ed. M. Zaki ‘Apassanim Musirak, Kairo
1927-37.
an-Nuwayri, Nihayat al‘arab, Dar alkutub, 1923
al-Qali, Amali, Dar alkutub, 1926.
al-Qifti, Inbah arruwah ‘ala anbah annuhah. Ed. M. AsU L-Fapr IBRA-
uim, Kairo 1950-55.
Qudama Ibn Ga‘far, K. Naqd a&i‘r. Ed. S. A. BoNEBAKKER, Leiden
1956.
ar-Ragib al-Isbahini, Muhadarat al’'udaba’, Bayrit 1961,
as-Sirafi, Axbar annahwiyin al-Basriyin, Kairo 1955.
as-Saridt, Sarh al-Magamat al-Haririya, Biilaq 1300.
at-Tibrizi, K. Sarh al-Qasd’id al‘asr. Ed. Cu. J. Lvars, Calcutta 1894.
at-Ta‘alibi, Figh alluga. Ed. MUSTAFA AS-SAQQA — IBRAHIM AL-"ABYARI —
‘ABDALHAFIZ SALABT, Kairo 1938.
— Latd’if alma‘arif. Ed. IBrAniM AL ABYARI - Hasax KAwmin as-
Savrari, Kairo 1960,
— Yatimat addahr. Ed. M. MunyippiN “AppaLgamip, Kairo 1947,
Yaqit, Mu‘gam al’'udaba’. Ed. Aumap Farip Riri‘i, Kairo 1936-38.
1959.
az-Zamaxdari, al-Fa’iq fi garib alhadit. Ed. ‘Al M. AL-BicAwi- M.
ABU L-Fapr IsrAnim, Kairo 1945-49.
— al-Kagsaf, Kairo 1948,
— al-Mufassal. Ed. J. P. Brocn, Kristiania 1879,
Der vorliegende Aufsatz wurde schon 1962 geschrieben und lag 1963 teilweise in

Fahnen vor. Es ist mir seitdem leid=r nicht mehr maglich gewss»n neu-re Literatur
£ =

zu beriicksichtigen.



CHRISTOPHER TOLL

Minting Technique according to Arabic Literary Sources

If vou wish to find out how Arabic coins were made in the Middle Ages,
there are two sources: either you can examine the coins themselves or
you can study what the Arabs have written about their minting.

Of course the coins themselves have much to tell: in most cases they
provide information about the year when the coin was minted and, from
the beginning of the ninth cent., also where it was minted. From Hartin
ar-Rashid onwards they also bear the name of the caliph and sometimes
of his heir-apparent and governor. They show that coins were minted
in gold, silver and copper, and state the kind of coin: duriba hdda *d-dindr,
hida “d-dirham, hdda l-fals, and the coin denomination: duriba hdda
n-nisf, hida Ct-tult. The expression duriba “was stroken’ also shows
that the coins were stroken and not cast.

By examining the composition of the metal of the coins, one can
ascertain the standard of coins from different times and different places.
For instance, ANDREW 8. EHRENKREUTZ, University of Michigan,
measured the specific weight of about 450 dinars from different periods
and reported the result in the Journal of Economic and Social History
of the Orient (JESHO 2/1959: 128 ff.). It appeared that coins from 696
(the year of “Abdalmaliks monetary reform) till 750 (the year of the fall
of the Umayyads) reached 96 and 98 per cent, as did coins from the
beginning of the Abbasid reign. At the beginning of the 9th cent., the
standard deteriorated, i.e., during and after the civil war between
al-Amin and al-Ma’m{n. From 836 till 942 the dinars issued in Baghdad
reached 96 per cent and more, but during the reign of the Buyids (946
1055) deteriorated to only 91 till 94 per cent. In Egypt the dinar reached
98 per cent during the reigns of the Tulunids and the Tkhshidids (end of
ninth cent. and middle of the tenth cent.)—between the two dynasties
the standard of fineness declined.

I have compared the weight and diameter of South-Arabic dinars
(Orientalia Suecana 18 (1969)/1970: 147-148): in the 830’s and 840’s
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the weight fluctuates between 4.15 and 3.16 g—I know of no coin that
reaches the standard weight of the dinar, 4.25. In the 850’s the so-called
mutawwaq-dinar is introduced, weighing 1 dirham—the coins I know
of are between 2.95 and 2.78 and therefore diverse only slightly from the
normal dirham-weight, 2.98 g. The decrease in weight is, however, not
accompanied by a corresponding decrease of the surface of the coins—
the average decrease of the diameter is in fact only 0.75 mm. If the de-
crease in weight is not caused by a decrease in the standard of fineness—
which is unlikely, since the mutawwag-dinar belonged to the coins which
are said to have been of the highest quality, together with, e.g., those
coined under as-Sindi, master of the mint of Hariin ar-Rashid—the
explanation must be that the mufawrwag-dinars are thinner. They have
been hammered out to the same diameter as the ordinary dinars and so
got a taug “border[-inscription]” (=hdmi) like the other ones—hence
the name mutawwag. In the coin catalogues, the thickness of the coins is
never mentioned. An ocular examination of a few South-Arabic coins from
this period seems, however, to confirm this explanation.

By examining the surface and the edges of the coins, one can try to
get some idea of the procedure used in the fabrication of coins. P. Bavroa
presented the result of such an examination in two papers in the Bulletin
de VInstitut d’Egypte (BIE 31/1948: 95 ff., 33/1950-51: 34 ff.). Bavroc
found that certain coins have places which have not been touched by the
die since the coin was thinner there, and that these places have a rough
surface. This roughness was, in his opinion, caused by dust and air
particles in casting and is mentioned as a way of showing that the flans
were cast. If the cast contained several flans, these were connected by
channels which caused threads between the flans, which had to be cut
after the casting. Baroe has discovered places on coins where such
threads have been cut off. Coins which bear no traces of casting are
supposed by Baroa to have been fabricated by laminating. Bavroa also
supposes that the die was cast from bronze in a clay mould. He concludes
this also from the roughness of the surface, but whereas the roughness of
cast flans consisted of hollows, the roughness of cast dies leaves small
protuberances on the surface of the coin resulting from the corresponding
hollows in the cast die. If the surface of the coin is smooth, however, an
engraved die has been used.

Baroc considers that it is unlikely that the roughness could have been
caused by rust damage to the die. He also describes some bronze dies,
bearing traces of casting, and a couple of lead plates with mirror dinar



Minting Technique according to Arabic Literary Sources 127

legends supposed to have been used for the fabrication of clay moulds
with which bronze stamps would have been cast.

Later, in 1964, Bavo: published a survey of minting technique based
on the above-mentioned criteria in the introduction to his The coinage
of the Mamlik sultans of Egypt and Syria (New York 1964, American
Numism. Soc., Numism. Notes 12).

A similar survey was given by Gi. C. MiLEs in 1950 in the introduction
to his catalogue of Spanish Umayyad coins (The coinage of the Umayyads
of Spain, 1-2, New York 1950, Hisp. Numism. Ser. 1). MiLes has ex-
amined nearly 2 500 coins without finding any systematic relationship
between the two sides of the coins; BaLoc had the same experience. The
same trussel (upper half) has been used together with several different
piles (lower halves) and vice-versa, but no coins have two obverses or
two reverses. The inscriptions of the dies were made with punches
producting strokes, curves and circles, which were combined to make

rarious letters, or whole letters, words or even groups of words.

For a long time the Arabic text material for the history of minting
remained very meagre, and Miles says, as late as 1950: “The Arab
writers tell us virtually nothing about the operation of the mint and the
technique of coining.”

The first Arabic text containing information about coins to be pub-
lished is al-Maqrizi's K. Sudiir al-“uqiid fi dikr an-nugiid from the fifteenth
cent., edited 1797 by the German orientalist and numismatist TycHSEN
and translated in the same year by SiLvestrRe pE Sacy. This work,
however, primarily contains information about when Arabic coins were
introduced, what inscriptions they bore and how much they weighed
under different rulers. The same could be said about a section on coins
in al-Baladuri’s Futih al-bulddn from the ninth cent., edited by pE
GoErJE in 1866.

In Ibn Haldiin’s famous Mugaddima, the introduction to his history
from the 14th cent., there are two sections on as-sikka, giving some in-
formation about minting (F. RosexTiAL’s transl., London 1958, 2: 54
and 1:464): “(The mint) is concerned with the stamping of the dinars
and dirhams used in (commercial) transactions. This is done with a die
of iron, upon which pictures or words are engraved in reverse. The
stamp is pressed upon the dinar or the dirham, and the designs (legends)
of those engravings appear on the coin clearly and correctly. Before this
is done, the standard of purity of the particular coin, the result of re-
peated refinings” (the Arabic text has sabk “meltings”—as a matter of
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fact no real melting takes place but a heating process which we will
encounter later under the technical term talig) “'is taken into considera-
tion, and the individual dinars and dirhams are given the proper, fixed
weight that has been agreed upon. Then the number of coins (and not
their weight only) can be made use of in transactions. If the individual
pieces have not been given the weight fixed upon, then the weight of the
coins must be taken into consideration. The word sikkah (mint) refers to
the stamp, that is, the piece of iron used for the purpose (of stamping
the coins). The word was then used to designate the result of (the ap-
plication of the stamp), that is, the engravings that appear upon dinars
and dirhams.” The word sikka also designates the office which “is con-
cerned with putting the ruler’s mark upon the coins, thus indicating
their good quality and purity. The mark is impressed upon the coins
with an iron seal that is especially used for the purpose and that has
special designs on it. It is placed upon the dinar and the dirham after
their proper weight has been established, and is then beaten with a
hammer until the designs have been impressed upon the coin. This then
indicates the good quality of the coin accorgling to the best methods of
melting and purification customary among the inhabitants of a particular
region ...”

The first person to collect what the Arabs had written about coins was
H. Savuvaire in his Matériaux pour servir a Ihistoire de la numisma-
tique, published in the Journal Asiatique 1879-85. These translated
extracts from the works of the two above-mentioned authors and of
other writers, however, deal mostly with matters other than the tech-
nique of minting, e.g. coin inscriptions, when and by whom the different
coins were introduced, their weight and relationship to each other, and
their use for paying zakdt, fine for manslaughter, morning gift and also
when buying and selling. SAUVAIRE’s “Matériaux” confirm Ibn Haldin’s
statement that the die was made of iron with en engraved inseription.
Al-Mawardi who lived in the eleventh cent. tells that originally as-sikka
was the piece of iron with which the dirham-coins were stamped, and
that therefore also the stamped coin was called sikka (SAuvaIrRE 86).

At the beginning of this century, al-Qalgasandi’s comprehensive
administration handbook Subj al-a‘4d, dating from about 1400 and con-
taining a section on minting in Egypt, was published in Cairo (1-14,
1913-19). Taking Ibn Mammiti’s Qawdnin ad-dawdwin from the end
of the twelfth cent. as his source—this was also later edited (by A. S.
Ariva, Cairo 1943, p. 332)—al-QalqaSandi describes (3: 465) how the
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different golds are melted together, how the gold is tested and, when
necessary, purified several times by means of a procedure called fu'liq
which is done in a furnace but not deseribed in greater detail. With
regard to the fineness of the silver, al-Qalqasandi says, following the
same source, that 700 dirham copper was added to 300 dirham silver.
According to another source from the first half of the fourteenth cent.
the dirham coin was two-thirds silver and one-third copper. Al-Qal-
qasandi’s statement that the silver ingots or bars were cut into small
pieces seems to indicate that the flans were cut and not cast.

In the 1930’s we got for the first time information about three Arabic
books which not only contain isolated items on the fabrication of coins,
such as those already mentioned but describe the whole procedure in
detail. Firstly, ZerrersTEex 1930 in his catalogue of the Arabie, Persian
and Turkish manusecripts in the University Library of Uppsala (Acta
Bibl. Univ. Upsal. 3, Monde Oriental 22) described and reproduced the
headings of the chapters of a manuscript of al-Hamdani’s K. al-Gauhara-
tain al-‘atiqatain al-md@’i"atain min as-safrd’ wa’l-baidd® “The two pre-
cious metals gold and silver”; secondly, E. J. HoLmyarp 1931 in Ar-
cheion (13: 187 ff.) described Mansir Ibn Ba‘ra ad-Dahabi al-Kamili’s
handbook for the Egyptian mint from the beginning of the thirteenth
cent. Kasf al-asrdr al-“ilmiya bi- Ddar ad-darb al-misriya “The unveiling
of the technical secrets in the Egyptian mint”; and thirdly, E. Viars
1939 in Brerne’'s Contribution & I'histoire du Maroe par les recherches
numismatiques (Casablanca, pp. 253-67) published extracts from a
similar work, ad-Dauha al-muStabika fi dawdbit Ddr as-sikka ““The
complicated tree—on the rules of the Mint” from Morocco of the twelfth
cent. by Abu’l-Hasan b. Ysuf al-Hakim.

Abl Muhammad al-Hasan b. Ahmad al-Hamdani is the well-known
South-Arabian author from the first half of the tenth cent., most famous
for his history al-1klil in ten volumes of which four are preserved, and
his description of the Arabian peninsula. His book about gold and silver
is the third part of a trilogy on property of which the two other parts,
on land and on camels, are not preserved. The book on gold and silver
has not been handed down to us in its entirety—in the Uppsala manu-
seript one chapter, on the relevant legal rules, is missing, and of the other

two manuseripts known to exist, the one in Munich lacks the last fifth
and the one in Milan contains only the first eighth of the work. The
Uppsala manuscript is not only the most complete but also the oldest and
the direct or indirect original of the other two. It was described by

9 — 703349 Orientalia Suecana
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Hamap ar-Giasir 1951 (RAAD 26: 533 ff.) and used by D. M. Duxrop
for an article “Sources of gold and silver in Islam according to al-
Hamdéni” (Studia Islamica 8/1957: 29 ff.). I published an edition of the
text with German translation and a detailed introduction in Uppsala in
1968 (Acta Univ. Upsal., Studia Sem. Upsal. 1).

Al-Hamdéni’s book is concerned not only with the fabrication of coins
but with all working of gold and silver—we will have to leave aside
what he says about the mines and the extraction of ore, methods of
soldering and gilding and the use of gold in medicine. This paper is only
concerned with the description of how the metal was purified and the
testing of its fineness, the fabrication of the flans and dies and the
stamping of the coins. The information is founded upon al-Hamdéni’s
observations in the mints of San'd’ and Sa‘da and communication from
the mintmasters there.

The gold is “‘boiled”, al-Hamdéni says, in plates together with sulphate,
salt and pulverized brick in a pot in the furnace. This means that the
sulphur combines with the silver and other impurities in the gold and
separates them from the gold, the salt separating the silver as silver-
chloride. The gold is tried by the touchstone—if it is still base, it is boi-
al-Hamdani takes for granted
that the test could also show too high a degree of fineness which is cor-

led again. The gold is not totally purified

rected by adding gold to a lower degree of fineness. Any gold which
might still be left in the separated impurities is collected by amalgama-
ting with mercury, a method also used for silver. Otherwise, silver is
purified by cupellation, i.e. heating while supplying air at the same time,
when the lead in the silver combines with the oxygen of the air and is
separated as oxide of lead.

The flans were cast in moulds of clay, separately—*channels” between
the moulds were to be avoided. In order to prevent oxidizing of the silver
or air-bubbles in it, it was covered with damp manure. By pouring
molten silver into water, small round pieces were obtained which seem
to have been used as flans, in spite of their different size. This operation
was called fahrig and the silverpieces were called fidda muharraga—1
shall discuss this word a little later on. Al-Hamdani also seems to be
familiar with flans cut from silver bars.

The die consisted of the trussel (upper half) and the pile (lower half),
which were held in their respective positions by means of two pegs in
the pile and corresponding holes in the trussel. The inscriptions of the
obverse and the reverse of the coins were thus fixed in relation to each
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other. A similar die with pegs and holes from the Hijra-year 509 was
published by G. Margats 1936 (Ann. de I'Inst. d’ét. or., Alger, 2:180 ff.)
—on the other hand, all numismatists who in this respect have examined
the coins themselves deny that obverse and reverse had any fixed rela-
tion to each other.

According to al-Hamdani, if a coin is held with the inscription of the
obverse upright and then turned over vertically, the inscription of the
reverse should appear either upright or upside-down.

The die was made from hardened steel, its surface filed and its centre
fixed by means of a pair of compasses. After that the inscription was
engraved with an iron stylus or a punch.

The die was held with the left hand and the trussel beaten with a
hammer of soft iron after the flan between the two halves of the die had
been heated. The die could be damaged be sweat from the hand which
caused it to rust, by an oblique beat, by imperfect purity of the silver,
and if the pegs and the holes were too near the edge, a piece of the die
could split off.

The die was polished after every use. The newly stamped coins were
polished with a particular kind of fine sand, salt and lastly with manure.

Al-Hamdaini also comments on the counterfeiting of coins by mixing
the metal with oxide of lead, antimony and mercury, and the removing
of these admixtures.

The coin inscriptions were dealt with by al-Hamdani in his Tklil and
his book on camels, i.e. books which are lost. In this book too, however,
he gives a survey of the pictures on the pre-islamic coins and a de-
seription of the Islamie coins,

Ibn Ba‘ra’s Kasf al-asrdr is a manual of the Egyptian mint of the
Ayyubid al-Kamil, who reigned 1218-38. It is preserved in one sole
manuscript from 1722 in the Dér al-Kutub in Cairo. HoLMYARD was the
first scholar to pay attention to Ibn Ba‘ra’s work, as I mentioned pre-
viously, and in his article in Archeion he gives a brief outline of the
contents and mention instances of some methods for extracting and
testing the silver. HoLMYARD also cites this work in his book “Makers of
Chemistry”, also from 1931.

In the Bulletin of the School of Oriental and African Studies (BSOAS
15/1953: 423 ff.) A. S. EnrENKREUTZ published a detailed analysis of
the contents of the work together with many extracts in Arabic and in
translation. In 1385/1966 the work was edited by Dr ‘ABDARRAHMAN
Fanwmi, curator of the Museum of Islamic Art in Cairo.
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Ibn Ba‘ra, too, makes comments on the sources of the gold: gold veins
in the rocks of Morocco, sand gold consisting of nuggets, and lastly a
kind of gold which the author calls nabdt, to be found in the Nile, and
which EHRENKREUTZ translates as “vegetal gold”. Perhaps it means
instead “pure gold”, if nabdt signifies the same here as it does in the
expressions sukkar nabdt “refined sugar” (H. N. Aumkvist, Kleine Bei-
trige zur Lexikographie des Vulgirarabischen, Actes du 8° congrés int.
des or. 2:1/1893: 365) and fidda nabdt “pure silver” (al-Hamdani,
K. al-Gauharatain 11b, 25b, 564, 57a).

The gold is purified by heating thin plates together with salt and
pulverized brick in the furnace several times. This operation is called
ta‘liq and is identical with al-Hamdani’s “boiling” the gold, and we also
remember it from Ibn Haldin. Both the method and the term have
also been encountered in Ibn Mammati’s book. When WUSTENFELD in
his day translated this section from al-Qalqasandi (Gottingen 1879,
pp- 166 £.) he rendered “allaga first by “adjust”” and then by “stamp”.
PopPER, in his excellent systematical notes to his edition of Ibn Tagri-
Birdi’s chronicle (Univ. of Calif. Publ. in Sem. Philol., 16, Berkeley &
Los Angeles 1957, p. 45), and HoLMYARD in his above-mentioned article,
render ta'lig by “refinement”. The last sense fits the context but it is
difficult to understand, linguistically, how ‘allaga could mean “refine”.
The method is also mentioned in ad-Dimagqi's K. al-I5dra (Cairo 1318,
p. 7) and is rendered by Rrrrer in Der Islam 7/1917: 51 ““Feuerprobe” —
“fire test”. These versions do not fit a passage in al-Birtni’s Gamdhir
al-gawdhir (ed. KrENkow, Haidardbad 1355, p. 260), where it is said
that white lead is produced by means of falig of pure lead in vinegar.
Husary Mu’~is, the editor of the next work I am going to discuss,
glosses ta'lig as sahr “to melt” (Abu’l-Hasan “Ali b. Yisuf al-Hakim,
ad-Dauha al-mutabika, Madrid 1379/1960, p. 36 n. 1), but this cannot
be correct since al-Hamdani says that the gold plates were not allowed
to melt (31a). According to both al-Hamdani and Ibn Mammaiti, the
plates are taken out after the treatment and so cannot be molten. I am
inclined to understand ta‘lig as another word for al-Hamddani's “boiling™
with the meaning “to heat”. This would fit the expression ta'lig li'n-ndr
in Ibn Ba‘ra’s manual (p. 56): “to let the fire heat the gold”. This inter-
pretation is supported by the fact that in addition to its usual sense “‘to
adhere” ‘aliga can also mean “‘to be set on fire”” and its I1. form ‘allaga
“to set on fire”. It is possible that this development of the original sense
is caused by precisely that process: the heating causes the salt to combine
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with (‘aliga) the impurities. Later the word has been used to signify
“heating” in general, e.g. for the roasting of grains of corn: habbat as-
da'ir idd ta‘allagat “ala’n-ndr (al Hamdani, K. al-Gauharatain 58b). A
parallel is presented by rasina “to adhere” and rafana “to fasten” but
also “to set on fire”—the latter is the meaning of the stem in Ethiopic
(LANDBERG, Glossaire datinois, 2, Leiden 1923, p. 1281, and Arabica, 5,
Leiden 1898, p. 217 n.).

The silver is extracted from the turdb at-ta'lig, i.e. the mixture of salt
and pulverized brick which has now absorbed the impurities of the gold,
by amalgamating it with mercury.

Then Ibn Ba‘ra summarizes the different gold coins and their weight
loss in percentages, when their gold is purified to reach the fixed standard
of fineness of the Ayyubid mint, the cost of the operation in tax and
minter’s fee, and the value of the gold coin in dirham according to the
current relationship between the Egyptian gold coin and the dirham
coin, which was 1 to 40. This passage has been considered by EHREN-
KREUTZ in an article in the Journal of the American Oriental Society
(JAOS 74/1954: 162 ff.), in which he compares the statements of Ibn
Ba‘ra about the standard of fineness with the standard of fineness of the
coins which he had examined.

The next chapter deals with the fabrication of touchneedles with
18 different standards of fineness. The fineness of gold can also be deter-
mined by subjecting it to ta‘lig together with gold, the fineness of which
is known, and establishing its weight loss by the operation. Here pure
gold is called haraga from the same root as tahrig, a- word which I have
already mentioned and which I shall deal with more fully later on.

Another chapter deals with the adjusting of the fineness of gold which
does not agree with the standard of the Egyptian mint.

The gold is then cast into sabd’ik, from which the dinars are made.
EHRENKREUTZ translates this as “strips” and supposes that these were
cut to flans. It is not impossible, however, that sabd’ik means “flans”
and that the flans were cast, as al-Hamdani says.

The silver is refined in the same way as al-Hamdani describes, i.e. by
cupellation with lead. Its fineness is tested by filing a spot on the silver
and heating the filed spot—if it remains white the silver is pure, if it
turns black it is impure. The silver was cast into strips, which were cut
into flans. Two kinds of dirham coins existed: those of pure silver, and
those containing 1 part of silver and 2} parts of copper. Tests using
cupellation with lead showed whether the latter had the correct standard



134 Christopher Toll

of fineness. The latter kind of flans do not seem to have been cut but
produced by pouring the molten alloy into water, where it congealed
into small nuggets—tahrig—which were hammered flat, polished and
stamped. The polishing was done with salt, after the flans had been
dipped into hot vinegar. After the salt had been washed away with water,
the flans were polished with extract of sumac (rather than with wood
of sumac, in the rendering of EHRENKREUTZ, p. 443, as they were after-
wards dried with bran).

Tbn Bara’s work ends with a list of the staff employed at the mint
and their duties. EHRENKREUTZ  analysis ends with a list of the tools,
weights and measures used.

Fanmi’s edition from 1966 has an introduction discussing the fabrica-
tion of stamps and flans, dealing with the mints of Alexandria and Cairo
and their staffs and giving a survey of the Ayyubid coins, The edition is
followed by an illustrated catalogue of the Ayyubid coins in the Museum
of Islamic Art in Cairo. The text of Ibn Ba‘ra’s work which thus com-
prises hardly a quarter of the book is provided with plenty of explanatory
notes and a couple of drawings, inter alia reconstructions of furnaces
mentioned in the text. The introduction to the edition returns unaltered
as part of the introduction to Fanmi’s voluminous catalogue of the
Arabic coins in the Museum of Islamic Art in Cairo, published 1965.

Of Abu’l-Hasan ‘Al b. Yasuf al-Hakim, author of the third of the
above-mentioned works, ad- Dauha al-mustabika fi dawdbit Dir as-sikka,
we only know that one of his ancestors in 1275/76 was master of the
mint in Fas in Moroeco and that his book was written during the reign
of the Marinid Abii Faris “Abdal’aziz (1336-72). This work, too, is
preserved in only one manuscript, belonging to the Institute of Islamic
Studies in Madrid and formerly in the possession of E. LEvi-PrROVENGAL.
It contains 43 folia of small size and was edited by the director of the
Institute, Husaty Mu'~1s (Madrid 1960).

Al-Hakim’s work begins, like that of al-Hamdani, with quotations
about gold and silver in the Koran and in the Tradition. The second
chapter discusses different names of the gold, using al-Bir{ini’s Gamdhir
al-gawdhir as source. The third chapter tells about the occurrence of
gold in, among other countries, India, Iraq, Andalus and southern
Sudan, and of silver in Maghrib and Andalus, and describes the origin
of the metals in the earth through the influence of the sun, using as
source Rutbat al-hakim from the middle of the eleventh cent., ascribed
to Maslama al-Magriti who had, however, died fifty years earlier. Dealing
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with the extraction of ore, al-Hakim again quotes al-Bir{ini. Ten parts
of gold ore, which is outside black and inside red, are heated together
with 1 part bauraq, 1 part lead and 1 part soap, and 4 parts of silver ore
together with 1 part baurag and lead. Both the salt-method and the
sulphur-method are mentioned for purification of the metals, and the
cupellation for silver which contains lead, is preseribed. When the gold
has been separated from the silver and the other impurities, the silver is
separated from these by amalgamating with mercury. The chapter ends
with an account of the place of gold in the history of medicine and the
black art.

The fourth chapter describes how, according to al-Qarafi, the best
known Malikite fagih of the thirteenth cent., it is possible to discover
without file or touchstone whether a coin is counterfeited by using the
hydrostatic or Archimedian balance—i.e. the metal is weighed first in
air and then in water, making it possible to determine its fineness through
the specific weight.

The fifth chapter deals with the introduction of the Arabic coins, the
relation between different coins and weights and with coin inscriptions,
chiefly with al-Baliduri, whom I mentioned at the beginning of this
paper, as source. The chapter also deals with the square dirham coins
of the Almohades and the establishment of the mint in Fas, enumerating
the duties of its staff. The director and the two controllers supervise
the work, the drawer (al-faftdh) makes the inscriptions—we are not told,
however, if he also engraves them upon the stamp—and the sakkikin
hold the trussel firmly on the pile, so that the inscription is not distorted.
In the same chapter the touchstone and the balance and its weights are
discussed. Here the weights are bronze—in al-Hézini’s large work on
balances from the beginning of the 12th cent., Mizin al-hikma (Haida-
rabad 1359), the weights are iron. Originally they must have been stone,
to judge from the name sang from Persian sang “stone”’; otherwise glass
weights are often used.

The gold supplied to the mint consists of gold ore or gold from orna-
ments. The gold ore is pounded, sifted and separated from impurities by
amalgamating with mercury, which is afterwards removed by heating.
The gold is weighed and then molten in a crucible, preferably together
with a small amount of tinkdr, a salt which facilitates the melting, and
then cast into bars. It is weighed again to see how much has been lost.
The gold is laid in thin plates in a mixture of pulverized brick and salt,
here called 3ahira, the same as that which Ibn Ba‘ra called turdb at-
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ta'lig, in several layers, and when these are heated in the furnace, this
is the same method of purifying that we have met under the expression
ta'lig but here called tashir. Then the plates are washed, dried and
weighed, and the gold is cast into bars. A piece of the gold is tested by
the touchstone, it is heated again, and when cold, the surface is examined
with the hand. If the gold is pure, it is approved, weighed and given to
the sakkdkin. Ornamental gold is treated in the same way, after gems
ete. have been removed.

Impure silver is purified by cupellation with lead, adding gypsum and
bone. Ornamental silver is tested for colour and flexibility and then
filed and heated—if it is white with no discoloration (? zurga) it is con-
sidered pure.

His account of the actual minting process abounds in technical terms
which, despite the editor’s notes and Viala’s translation, are not always
easy to understand. The stamper abtala the gold and silver ingots—
perhaps this means that unevennesses are removed since abtala can
mean to smooth sharp edges and points. After heating the ingots are
processed by the forging hammer’s rifa: this word usually means a
feather, but here, in the editor’s opinion, it means taraf “end” while
Viara says “il les brosse”—‘brushes them”. Then he heats and re-
peatedly waggaha them, “les tourne et les retourne*, which the editor
changes to wakhaga “heat until they glow” (neither explanation is truly
satisfactory), until they are finally ready for takrim, i.e. as the author
himself says, they are cut into pieces measuring one dinar (an inter-
pretation of karrama which I have not encountered elsewhere; read
perhaps kazzama, although that is an operation usually done with the
teeth, WKAS s.v., but cf. k.zma as a piece of weight, equivalent to 6
girdt, Dozy s.v.). They then are checked by means of makdn and scales.
Viala translates the processing of the cut pieces with makdn as “rogner
au gaz (?)” while Mu’nis wonders if this should not instead read makdr
which would agree with kdra later on. The pieces are now called qutrdl,
from cuadrilla in Spanish, and thus are still square. If they are to be
made into dinars they are rounded and afterwards hammered indi-
vidually. Any unevenness as a result of the hammering is then cor-
rected. Finally they are heated and laid kdratan kdratan, 40 or 50 in
each kdra, an oblong box according to the editor. In any case, the flans
now stand on edge in a row, as al-Hamdani also describes, calling such
rows tadyira, or in Persian dastaga “handful”, a word which fits in with
al-Hakim’s information that this kdra is held between the thumb and
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index finger when struck against a piece of iron so that the roundness
of the flans becomes even and correct. Then the flans are heated and
taken out one by one to be treated with alum and finally handed over
to the director so that he can test them on his scales.

If the director finds any fault, irregularity of form, crack or uneven-
ness in the faflis, the final form of the flan (from fulis “money”), which
makes it too thin or too thick, he makes a cut in the edge of the flan and
rejects it. These rejected (mardid) dinars are stamped into pieces of a
quarter or an eighth of a dinar.

When stamping the flans it is particularly important that the trussel
is properly positioned on the pile and does not vary a hair’s breadth
from it.

If the stamper is working with a dirham in its final form, taflis, the
flan is square with equal angles and corners and an even surface. Dirham
flans are also put into a kdra, treated with alum and sent to the director
to be tested.

After stamping, the coins are heated once again and polished with
alum and it is then the director’s task to check that the coins, i.e. their
inscriptions, have not been reversed, obliterated or injured. The first
of these precautions seems to indicate that here too it was in principle
considered important that there should be a fixed relationship between
the obverse and reverse.

After this long technical chapter, which constitutes about a third of
the entire text, the seventh chapter describes the relationship between
dinar and dirham, a number of other measures used and the different
kinds of dirham coins which existed during the Marinids before the
fifth Marinid sultan Ya'qlib (1258-86) introduced his dirham ya’qibi.
The seventh chapter discusses purchase and exchange and the regulations
governing these procedures. The eighth chapter discusses whether it is
permissible to buy and sell vessels and jewellery for gold and silver, or
swords and copies of the Koran decorated with such metals, since it was
forbidden to sell gold for gold and silver for silver, a point which al-
Hamdéini also takes up.

The ninth chapter deals with the zakdt and God’s punishment for
those who collect riches without dispensing them fi sabili’llih with
several quotations from the Koran. The tenth chapter is on legal matters
and discusses whether ahl ad-dimma, Jews and Christians, should be
allowed to work professionally with precious metals and whether it is
punishable to cut coins in half.
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Muw'nis’ edition of al-Hakim's work begins with a short introduction
on the author and the manuscript and other sources on Arabic minting
history. It has detailed notes and ends with an index of items and persons.

Finally I should like to mention a work which has not yet been edited.
The polyhistor as-Suyfiti, who lived in the fifteenth cent., left hundreds
of works including one on coins which is preserved in a manuscript in
Leiden, dating from 976, i.e. 1568/69. This has 6 folia and is clear and
well-written. The work is entitled Qat‘al-mujddala “inda tagyir al-
mu'dmala (Univ. Bibl. Or. 2940, VooruoEVE, Handlist 271).

The first three folia discuss the rise in the value of copper coins which
took place in Egypt in 821/1418: whereas previously one silver dirham
had been worth first 8 and then 9 copper dirham, in 821 it became worth
only 7.

In this context, three gold coins are mentioned (fol. 1b) about which
I should like to say a few words: 1) the dindr ifliri, i.e. florin (based on
the gold coin which was minted in Florence from 1252 onwards and
weighed 3 537 g), here worth 260 copper dirham, 2) the dindr haraga,
worth 280 copper dirham, and 3) the dindr ndsiri, worth 210 copper
dirham. This third coin was introduced by the Mamluke an-Ndsir Farag
and, according to al-Maqrizi, its gold was not pure (Porrer, op. cit.
pp. 48f.), which explains its lower value. It was also lighter (BaLog,
Coinage 46 i. f.). In part 20 of “Ali Pasa Mubdarak’s al-Hitat al-gadida
from 1889, the form muharraga is used as opposed to ndsiri and ifliri.
The expression dandnir min dahab haraga used by Ibn Tagri-Birdi cor-
responds to dahab maskik “minted gold” used by al-Maqrizi and dahab
‘ain “gold coin” by Ibn Iyés. Ibn Tagri-Birdi also uses the expression
mitqdl haraga. These quotations are collected by PopPER (op. cit. p. 45),
the editor of Ibn Tagri-Birdi, who reads them as harga and muharga
and says that the vocalisation, form and etymology are unsure. We
know, however, from al-Hamdani (K. al-Gauharatain 61a f.) that tahrig
is a way of producing flans by pouring molten silver into water, that the
result is called fidda muharrage and that this method can also be used
for gold, and we have seen that Ibn Ba‘ra uses the expression haraga
for pure gold. This word is explained by al-Maqrizi (quoted by Enrex-
KREUTZ in BSOAS 15/1953: 434 n. 3): ad-dahab al-haraga ... huwa ad-
dahab al-islimi al-hdlis min al-ga$s ... which is free from forgery”.
Haraga therefore means pure gold or silver from which coins will be or
have been minted—in the same way as nugra which means molten and
cast gold or silver, especially used about silver. Both words are in apposi-
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tion: mitqdl haraga and dirham nugra “mitgal of pure gold” and “dirham
of pure silver”. Since the II. form is often denominated, it seems likely
that takhrig means to produce haraga. The interpretations Laxe and
Dozy take up under these radicals give no help in establishing the
word’s etymology. Lisdn says that al-harg—al-ihtildt “mixture”, which
makes one immediately think of alloy, but in this case, on the contrary,
pure metal is involved. Harg is, however, also given the meaning of
&iddat al-qatl, the same meaning as that of hiarag “to kill” in Hebrew.
Here I am inclined to see the basic meaning of the word: the molten
silver lives when it is poured into the water but is killed by the water and
becomes hard and motionless. This can be compared to quick-silver—
the word means living silver just as its Arabic name zibag (originally
Persian) means living, and Arabic texts mention that quick-silver is
“killed” by ashes, oil, salmiac or honey to be used in medical prepara-
tions (K. al-Gauharatain 302 n. 4). The fact that the II. form is used
may be due to the intensity with which the molten silver is killed by
the water after sprouting with a hissing scund and also to the frequent
use of the I1. form when describing technical processes.

As-Suyiti’s work continues with a discussion whether gold and silver
may be accepted in exchange for copper coins and of how gold should
be valued, quoting from a¥-Safi'i and his successors. Tt also contains
regulations on the validity of payments. There seems to be a gap be-
tween foll. 3 and 4; fol. 4 starts in the middle of a description of the
appearance of the coins. It is mentioned here that the King of Byzantium
wrote to the Caliph “Abdalmalik and offered to give him dies for his
dinars but the Caliph answered that he had no need of such dies since
he had them made himself and engraved on them the declaration of
faith in the unity of God and the name of the Prophet. “Abdalmalik
made glass weights for the dinars so that they could not be altered—
previously the weights had been made of stone (cf. above p. 11). As-
Suyiti then discusses the introduction of Islamie coins and weights,
including quotations from as-Sali’s (d. 857) K. al-Aurdq, and considers
which coins and weights existed in the time of the Prophet. The work
ends with an extract from al-‘Askari’s (d. 1005) K. al-Awd’il, men-
tioning that the first person to make pointers on scales of iron was
‘Abdallah b. [*Amir b.] Kuraiz.
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Hymns to Meslamtaea, Lugalgirra and Nanna-Suen in
Honour of King Ibbisuen (Ibbisin) of Ur

Dedicated to Professor Dr. Samuel N. Kramer

The hymns treated below are published here for the first time; no
duplicates have as yet been found.

No. 1 (UM 29-13-609) and No. la (CBS 14053) belong to the same
composition, a §ir-nam-gala to Meslamtaea and Lugalgirra (see No. 1a
reverse, subseript). No. 1 contains the end of the forth ki-ru-gi (Akk.
mibru “antiphone”, see in the commentary on my forthcoming treat-
ment of Examenstext A line 24), further the whole fifth (6 lines) and
sixth (14 lines) kirugu’s; 27 lines some of which are broken are pre-
served of the seventh kirugu. No. 1a reverse has the end of the tenth
kirugu; the obverse (13 lines, the last four lines are partly destroyed)
contains either the beginning of the eighth or ninth kirugu; however,
if the gap between the obverse and the reverse consists of only a few
lines, the obverse contains the beginning of the tenth kirugu.

The forth kirugu (the last lines of which are preserved in No. 1
Col. II) seems to have consisted of a hymn to Meslamtaea (*mes-lam-
ta-¢-a). The following three kirugu’s contain hymns to Lugalgirra
(‘lugal-gir-ra); No. 1ais a hymn to Meslamtaea and Lugalgirra. Their
city is Kisiga, the “very ancient city” (uru-ul, obv. 5).

No. 1 4 No. 1a could be the same composition quoted in the literary
catalogue HS 1477: TMHS NF 111 No. 53, 42 ‘lugal-gir-ra mes-lam-
ta-¢-a translated as “Lugalgirra and Meslamtaea by 1. BERNHARDT
and S. N. KraMEeR in Gotter-Hymnen p. 392. Note, however, that the
determinative DINGIR is missing before mes-lam-ta-¢-a. If HS 1477
line 42 is correctly written, the only possible translation is “Lugalgirra
who comes out of the (temple) Meslam”, hardly identical with our
gir-nam-gala to Meslamtaea and Lugalgirra, where the two gods are
kept apart. Lugalgirra and Meslamtaea are kept apart also in the Old
Babylonian god list TCL XV 10, 410 ff.: “lugal-gir-[ra] and his con-
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sort, “mes-lam-ta-¢-a and his consort, and after four lines “nerga!
with his consort, cf. J. vax Dk, SGL 11 p. 23. The subscript &ir-nam-
gala-“mes-lam-ta-é¢-a 1 “lugal-gir-ra where Meslamtaea is men-
tioned before Lugalgirra does not necessarily contradict an assumption
that No. 1 + No. 1a could be identical with the composition in HS 1477
line 42. Note that TCL XV 10, 410 ff. mentions Lugalgirra before
Meslamtaea. If HS 1477, 42 and Nos. I-1a are identical compositions,
the DINGIR determinative has been omitted accidentally by the scribe
in the literary catalogue.

No. 2 (CBS 29-16-43) is a tigi hymn to Suen (“EN.ZU). The hymn
consists of 35 lines (edge: mu-8id-bi 35). Unfortunately, the last lines
are almost completely destroyed. This hymn to the moongod seems to
oceur in a literary catalogue, see in the commentary on line 1.

No. 3 (CBS 11168) is a well preserved tablet containing an ti-lu-lu-
ma-ma hymn to Suen. The structure of the hymn which has consisted
of about 55 lines is as follows: 1-13: hymn to Suen. Ibbisuen is ad-
14-20: a prayer of Suen to
his father Nunamnir-Enlil in Nippur. Suen asks for continuing supply

dressed in line 11 but line remains obscure.

of fat, milk, copper and silver in Ur (Uri); he also asks for fish, birds and
birth-giving. [Instead of nu-til-e (line 19) and ib-gal-le (line 20) we
expect ba-ra-til-e and hé-gdl]. — 21-25: Ibbisuen is addressed. I
have assumed that Nanna is subject in these lines. — 26-28: address to
the moongod, who is said to have created respect (or authority nam-
nir-gal) for the king (line 28). — 29 ff. partly broken and structure
uncertain. — Rev. 1-15" (end): hymn to Nanna-Suen. Ibbisuen is ad-
dressed in line 9', in my opinion, by the personal god of the king.

No. 4 (CBS 8526) is a well-preserved tablet containing an a-da-ab
song to Suen. The composition consists of 66 lines.

No. 5 (CBS 15158) is a fragment of a hymn to Suen with mention of
Ibbisuen.

Professor Miguel Civil, the Oriental Institute, University of Chicago,
drew my attention to CBS 14052 (No. 1a) and CBS 11168 (No. 3).
I owe him my sincere thanks. T thank cordially Dr David I. Owen,
Research Fellow of Assyriology, University of Pennsylvania, for his
kindness in making the photographs of the tablets and arranging them
for publication.
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Transliteration

1. UM 29-13-609.

Col. I not preserved.

1L

sife Xl EX [ ]
[x x] me-té& Si-im-x [...]
[x]-zi-8a-gal-la-ke, $a-zu im’-[..... ]
Wmes-lam-ta-¢-a su-ud-ra x [....... ]

10°.

15"

20",

25',

111

ki-ru-gi-4-kam-ma-a[m]

. 4-mah nun %-bi-EN.ZU-[mu]

gi§-gi,-gal-bi-im

Si-im-diri-ge-en lugal-mu Si-im-diri-ge-en ne-zu an-za-

en Ylugal-gir-ra 8i-im-diri-ge-en ne-zu an-za-3¢

me-zu me-galam-ma me nu-si-ke-da

ab ku-kur gal-la ni-hus-ri-a-me-en

dingir-gir kalam-ma ti-la-me-en

ni-gal an-ki-a dul-la x(erasure?)-me-en
ki-ru-ga-5-kam-ma-am

nam-mah-zu ga-i-i

gi-im-diri-ge-en lugal-mu si-im-dir[i-ge-en]
ne-zu an-za-se

gif-gi,-gal-bi-im

ur-sag-zi me-tés-e ga-i-i

en ‘lugal-gir-ra me-tés-e ga-i-i

gis-rab (=LUGAL)-gal-mah-dingir-re-e-ne-me-en

ni-gal kalam-ma Sa-mu-ri-a-me-[en]

ku-kur-dugud kur-ra dug-lu-la-me-en

i,-zu i;-kala-ga-am i, nam-tar-ra-am

i.-mah ki-u,-& igi nu-bar-re-dam

ma-gurg-mah a-ku-kur-ra u;-a

gh-diri-nam-la-ulti-ka

en ‘lugal-gir-ra giri-zu um-mi-gub

nun-kur-ra-ke,-ne sa-mu-e-Si-gam-e-dé-es

bur-ra u,;-zalag Sa-mu-un-ne-ri-ib-¢

(=rev. I).
[x]U-ra $u-zu-5¢ Sa-mu-ug-gal
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[e]n “lugal-gir-ra an-za-% mah-me-en
ki-ru-gi-6-kam-ma-am
a-mah nun %-bi-EN.ZU-mu
[glis-gi;-gal-bi-im
lu[gal]-mu nam-mah-za ga-am-du,
30". [e]n “lugal-gir-ra nam-mah-za ga-am-du,,
[z]a-e mah-me-en dili-zu i-mah-me-en
[din]gir-gir-ra dingir-re-e-ne-er rib-ba
lugal-sukud-du an-né-e ts-sa
[din]gir-gir en-zi-ni-te-na
35". %i,-ld-ru-gu §a-dingir-re-e-ne
en ka-as-bar ni-ne-ru-e hul-gig
‘EN.ZU-gin, ni-si-sa-e ki-dg
en nam-tar-tar-ra-an-%en-lil-14-me-e§
ni-nam an-ki gal-gal-la-a-ba
40". nam-tar-re-bi gal-bi mu-un-i-is
[x]x ‘en-lil-le sag-e-e% mu-un-rig,
[x]x-nun-e-ne %-bi-EN.ZU-mu
[x x] x-nam-ma-ni mah bad-gal kur KU.-KU
[me-ga]l-gal $u-du, dumu-%en-1il-la-ka
45'. [“lugal]-gir-ra-gin, hul-gal sag KAx?-KAx?
[‘mes-lam]-ta-&-a &-mah-a-na gal-bi
[4-mah]-a-na gal-bi §i-im-mi-DU
[x xJAN? ka-duh-a kur-ra §u ar-ur
[x x]-tar-re erim zar-re-es i-sal-e
50". [en “]lu[gal]-gir-ra 4-mah-a-na gal-bi
[A-mah-a]-na gal-bi §i-im-mi-in-DU
(x x] x NE giskim-ga;-ga
[x x]-ga-lugal-la-me-e§
wemmes ] Su gé-gd-me-es
|, ]x me’ x[....]
Remainder broken.

la. CBS 14053.
Obv.

l. ur-sag-gal-me-e$ nam-mah-bi a-ri-a-sii-ga-am

min-na-ne-ne lugal-i,-da-me-eg
“i;-lt-ru-gi 1i-zi dadag-ga-[am]

143
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li-erim gis(-rab,>-gin, Su ri-ri-a-me-es
5. kisiga® uru-ul ki-gar-ra-ba
zi-du nu-dab,-bé erim-du nu-dib-bé
ki $a-kag-an e[n-lil]-l4-me-e¥
ki ni-dab RU A[N] x x x -me-e¥
ki-gal an-8¢ AN’ x x [x x]-me-en’
10. ki-nam-tar x(erasure)-re-an-“e[n-1il]-14 [...]

me-bi kt-kti-ga-am x [........... ]
[sosvmmn INILIG nu-[..... ]
[oeeeeeeenanannes Jor T ]
Gap

Rev.

1. me-bi’ x x hu-ul-hu-le-e§ SIG;-[ga-am ]|
me-imin-na LAGABx? gal-le-e8 gar-[ra-am]
me $e-er-ka-an nun-e abzu-ta nun [x x|
ge-er-ka-an-du, -ga-[am]
dmes-lam-ta-é-a en “luglal]-gir-[ra]
5. nam-ur-sag-bi kur-re ba-x-a
nam-mah-bi za-an-ki-§¢ za-an-ki-s¢ pa-¢-ak-a
ki-ru-gi-10-kam-ma-am
4-mah nun %-bi-"EN.ZU-mu gis-gi,-gdl-bi-im
kal-bé u, kalam-ma Su ur-ur
dmes-lam{-ta->é-a en “lugal-gir-ra
za-mi-zu du,-ga-am
ki-$i-bi-im
Sir-nam-gala-‘mes-lam-ta-¢-a /U “lugal-gir-ra

2, UM 29-16-43.
Obv.
1. en me (PA).GAN nu-di i-lim u; men-gal-la
$ul YEN.ZU u, gis-hé &-a-5&" “en-lil-le il-la
su-lim-dagal BAD-e diri *nin-lil-le tu-da
dingir mug-a-ni' UN.UN unken-kur-kur-ra DU-[x]
iti, (=U,SNANNA) x %-bi-*EN.ZU-mu
XxXxxxmu-un-[........ ]

ot

me-nam-nun-na-ni an-da gi-la-[am]
u, -ru-ni giri, (=KA)-zal ki-is-sa-[am]
da%-im-babbar-re %-bi-*E[N.ZU-mu]

kalam-ma kug-gal-bé-é5 un-dagal-la x[....]
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10. “nanna men-zi-da dalla mu-[...-¢&]
gidri uy dug-ul-la *ag-im-ba[bbar......]
%-bi-"EN.ZU-mu un-dagal-la gu’ x[.....]
ub-da-an-ki-ka kalam-du,,-ga giri-na’[..... ]
Ynanna kur-kur-ra me-ni am-[....... 1

15. an-ki-ni-dagal-ba pa mu-x-x-[......]
an-e nir gi-ba %ad-[im-babbar.....]
dnanna nam-Sul-la x hu’-[....... ]
ul-8¢ me-u,-ti-la x x mu-ni-[.....]

4 -biy-“EN.ZU-mu x hu-mu-na-ni-|[...]

20. duy-ga-ni ug-ru-gal sag nu-di-dam
4-bi-“EN.ZU [$u-mah-a-ni im-dib®
zi-dé-e§-§¢ mu-na-an-aka /mu-du,,-sa,-a-ni
sa-gid-da-am

Rev.
uri®®* uru-me-nun-sul-*EN.ZU-na-kam
an %en-lil pap-gal *nu-dim-mud
25. ama “nin-tu-kalam-ma &ir-ra-ni mah-am
me-té8 hé-i-i

“ogru-me-nun-§ul-EN.ZU-na-kam

eS-uri
an %en-lil pap-gal ‘nu-dim-mud

ama “nin-tu-kalam-ma §ir-ra-ni mah-am

me-[téS] hé -i-1
da-nun-na x x XX /[.coeiennnnn. |
30. %en-kifl.ooooooooiiiiinn. O
N FRRUUUTURRN U I FOUROS ]
AL 1 hoooinnii]
Do, 1/ Lo, ]
uhleBnilel X[vewnd] | frommenpes ]
35. BZEN X[..vvvveeeoeennnnenn, ]

sa-[gar]-ra-[am]
ti[gi]- [*EN].ZU - na - [kam]
Edge: mu-5id-bi 35

3. CBS 11168.

Obv.
1. en-gal u, gis-hé-ta sag-ili Se-er-zi x-a
YEN.ZU ufum-sag-kal kur-un, (=BAD)-ta un u, ga-ga

10— 703349 Orientalia Suecana
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10.

30.

Rev.
e

Ake W. Sjoberg

sud-DU-4g-an-bad-da men DU’ BU® giri,-zal-a-a-ugu-na
dumu-gal-di *nin-lil-le tu-da nir-gal-é-kur-ra

an-bar, (=NE)-a dalla-¢ §ul *“EN.ZU 114-KA-](ESDA-an-na
su-lim-ma-ni an-bar,-gdna u,-gis-nu,-un-sag-gigz-ga
a-a “nanna U.GA.SAR-bad-ta gig; duy-du,, gal-zu

nir-gal nun pa-¢-ak-a Se-er-zi-an-na-kam

uri® uru uz-sag-ke-en-ge-ra me-bi nu-kur-ru-dam

dnanna gig-u-na pa-é

temen-an-ki-bi a-a
mu mu-un-pa hi-li §4-ge bi-in-si[%-bi-*EN.ZU-mu
¢8-nibru® 8a-bi kur-hé-gal-la ki-tus-ki-tir-ra-ke,
nam-nun-na an-ta su-lim-ma-ni kalam-ma mu-un-bara-
ge

kisal-mah-e su-lim-ma’ x-bi nu-til-e nam-gal tar-re-dé
a-a-ugu-na u,-ru-gal-an-ki en “nu-nam-nir-e
9EN.ZU-¢ ub-S%u-unken-na-ka tti-gul mu-na-ga-ga
kug-gal nun-bara-ga nun me-ti-la Sa-ge-pa-da-zu
¢f-uri® ki-tus-mah-lugal-la zi-8a-gdal-kalam-ma
gilam é-tur-ra dar-gar-ra i-ga-bi nu-til-e
i Sar-8ar-re kug musen u-tu urud guskin ib-gal-le
uru® numun i-i me-bi nu-kir-ru MU %-bi-*EN.ZU-mu
nam-lugal-ba pa ha-ma-ni-in-¢ nam-ti hé-ni-ib-st-ud-de
bara-gal-ba suhu$-bi mu-ra-an-ge-en dir an-5¢ bi-in-gar
dalla hé-ni-in-¢& me-nam-lugal-la-ba

a-nun hé-em-ta-e-gal
inim-mah ul-li-a-8¢ nu-kir-ru-da %-bi-*EN.ZU-mu
das-im-babbar-me-en an-ki-nigin-na-ba
nam-nir-gal pa ba-ni-in-U[D.DU]
si-s4 $a-ku-ta mu-pa-da %-bi-[‘EN.ZU-mu]
“nanna-ar KA GUD’ .mah dingir/an-gin, pa U[D*.DU’ (x)]
dEN.ZU-e ka-ta-é-a-ni é-kur x x x x[(...)]
an %en-lil na[m]-kalam-ma tar-re kur-gal ‘e[n-lil ...... ]

2(?) lines broken
5(%) lines broken

nam-tar-ra [, ]
dag-im-babbar [................ ]

me-nam-lugal-1[a ...... || . 1



10"

4. CBS 8526.
Obv.

1.

10.

20.

. “nanna “EN.ZU-e [...... et
giriy-zal en-pa-¢& an-uras-a x[...]x

3. gu;-AS-DU-dé en-pa-&-dam’ *EN.ZU[z]a-mi
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dalla mu-e-UD.[DU ..... ] /sag-ili x[....]

giskim-ti dumu-*nin-1il-14 hé-du,-x-x-x

‘nanna en KA-ktt mu-mah-am zi-$a-gal-kalam-ma

nun hi-li-st $a-kiu-gd pa-da %-bi-dEN.ZU-mu
un-sar-ra-ba mu-ni sud-ré-s¢ [ ka-a$-bar-kalam-ma x x
bala-du,ynam-hé §ar kit-zu-me-en x-mah gesti-zu

a-a ‘nanna $a-ge-pa-da-zu x-[g4]l sum-ma

en-giri,-zal numun-zi-deé x x

me-gal-gal-la mah-di ‘en-lil-da e$-bar x-[x]-g4l

t-lu-lu-ma-ma-*EN.ZU-na-kam

[lugalfen]-an-ki sud-DU-4g bi-mi-mi
[x x]x nun® zi ib-ta-é-a

['EN.Z]U kur-gal-e en-nun-§é tu-da

[x (x)]x SAR"-a x an-da-DI
[gaba]-gal an-ki{-a> lugal-bi na-nam

[e]n ag-im-babbar sud-DU-4g bi-mi-mu

“EN.ZU (sud-DU-4¢g bi-mi-mu)
42(?) (sud-DU-4g bi-mi-mn)
dingir-u,-da (sud-DU-dg bi-mi-mi)

gaba-gdl an-ki-a lugal-bi n[a-nam|
an-sikil-la mu-un-? ki-§¢ palam-DJU
ef-bar-an-na-kam sd-gal mu-un-ga-gé
te(men) si-sd-a me-Sar mi-ni-ib-é-e

sul nun-ge il-la %-6i-*EN.ZU-mu
bala-sti-ud nam-hé-a im-ma-ni-in-pa-deé
en “af-im-babbar ki-$¢ pa am-DU
eS-bar-an-na-kam (séd-gal mu-un-gi-g4)
te(men) si-sd-a (me-$4r mi-ni-ib-¢-e)

ful nun-s¢é il-la (%-bi-EN.ZU-mu)

bala-sti-ud nam-hé-a im-ma-ni-pa-da
ki-nim-ma kur-za-§¢ gal-bi mu-ni-ib-¢

me ku-bi Sen-am gi&-hur nam-mi-ni-in-du,
ni-nam Se-er-ka-an-ba igi-sti-ud mi-ni-in-ili
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30.

Rev.

35.

40.

Ake W. Sjoberg

aga-du, me-u,-sud-ra du,;-ga nu-kam-me-dé
4 pi-SEN.ZU-mu-tr ti §a-mu-e-da-ab-st-ud-de
en ‘ag-im-babbar gal-bi mu-ni-ib-¢

me-kit-bi §en-am (gi¥-hur nam-mi-ni-in-du,)
ni-nam Se-er-ka-an-ba (igi-stt-ud mi-ni-in-ili)
aga-du, me-uy-sud-rd duy;-ga nu-kam-me-de
4G bi-fEN.ZU-mud-dr> ti Sa-mu-e-da-a|b-stu-ud-de¢|
en gis-nuy-an-kix xx[......... ]
BAD-e¢'-gi$-hé-a me-te [............ ]

e’ HI DU dagal DU-bi hé-x[........ ]

me-84r-bi mi-ni-ib-si ag x[....... ]

4 bi-YEN.ZU-mu AN/an x x [....... |

en Yaf&-im-babbar men-bi[......... ]
BAD-e-gi%-hé-a [(me-te .......... )]

e HI DU dagal DU-bi[(hé-......... )
me-8ar-bi [(mi-ni-ib-si ag....... )

G- ERmuAN X X [oevenrnnnes ]
sa-gid-da-[am]

an-né u,-du,y x+ DU AS kit mu-[...)x x
aga-zi me-u,-sud-rd gidri-nam-lugal-la
den-l1il-le ki-4ga nam-en nam mu-un-tar
nam-ur-sag ba-tu-ud pa-¢ am-mi-ni-mah
den-ki-ke, nam-hé u,-giri-zal mi-mu
i,-idigna i,-buranun-na a-u-ba dagal-x
nin-tu numun i-i x zi-gal u-tu

uru d4-dam un-lu-a ni-bi-a AS bar US
dnanna ud-'I(A-KESDA gi%-hur x(erasure?) gi-né
iti-zal-le mu-da-ri u, ki-s¢ DU-DU
sag-ka.l-nam-nun-na"-i-b-bEg-mu

sig nim za-an-ki e-ne-er ni ba-[x]-e
4%.bi-ES 4-mah kala-ga-nam-ur-sag-gi
nam-§ul-la za-dib kur-re giri-kin-di
eS-bar-e kin-gd un/kalam-e galga' sum-mu
dutu ni-si-sd ni-dug-e bi-in-DU

nin-zi ‘nin-ABx[GAL] ama-kul-ab*.-a-ke,
nam-§ita, a-ra-zu m[ah]’ u, ki-bi §u’ x e’[(x)]
[x x (x)] nin mu-mah [x x] x x x X
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60. [xx z]i-sti-ud-gdl [x x]x - 4m

[x x]x-gdl x x Sul “EN.ZU-na-?

[sag]-é5 mu-ni-in-rig, lugal-an-na-ra

[gis]-gi,-gdl-bi-im

[x]Ja” BAD-na sud-DU-4g-bi na-nam

[x x] x gis-hé-a (sud-DU-ag-bi na-nam)
65. [%-bi]-ES-mu sud-r4 m u-nam-hé

[x x t]i Sa-mu-e-da-ab-st-de

uru-en-bi a-da-ab-*EN.ZU{-na>

5. CBS 15158.
Obv,

1. [mle’-zu N[E................... |
a-a ‘nanna x x[............. ] |.
un-gd mi-ni-pa AN’ [......... ]

§ul “EN.ZU ki-lugal-gub-zu ku[...... 1
9. an aga-zi men-sag-gi-zu za-ef......... ]
ki-bara-gal-mah ddr-gar-ra-zu zi’[....]
ka-ku-ba-a-zu u.-ru-gal me pal........ ]
aga-nam-lugal-la men-ki mus-keidal....]
giS-gu-za me ur,-ur, bara sag-ili x[...]
10°. KLA(=pes,)-gal-nam-bara-ga numun-z[i....]
%-bi-EN.ZU-mu an-kii-ta nam-x[....... ] [
en me ki-kii-ug me-sikil §u-lub-zalag n[am-..... ] |
si-mul-mul sud-DU-4g-an-na §u[l “EN.ZU e
ug-te-es-e gal idim-ma hi-li-bi'”? ki[....] .
15", nibru™ 4-tél-t4l “nanna $a-ku[.....) 1
nun-zi-le an-ki-sia-a-ba iti, x[..... ] '
[g]u,’-pa-¢ %en-lil-da mah-dib SAR X[
[l AN s Jxxmu’UD....]
Fesazs ]... traces .......... >, of AR ]

Rev. Only a few signs and traces of signs.

Translation
1. UM 29-13-609.
I1.
G S Lo, P 1

At [the place?] of “breath of life’ your heart | T
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5.

10",

30"

Ake W. Sjoberg

Meslamtaea, far away ..[...... ]

It is the fourth kirugu.

You with great power, prince, [my] Ibbisuen!

It is its gisgigal.

You are surpassing, my king, you are surpassing, your strength
(reaches) the outer limits of heaven,

Lord Lugalgirra, you are surpassing, your strength (reaches) the
outer limits of heaven,

Your me’s are me’s, artfully fashioned, incomparable me’s,

Sea (with) high waves, you are laden with awe-inspiring fear,

Strong god, living in the land are you,

Awe-inspiring radiance, covering heaven and earth, are you.

It is the fifth kirugu.

I will praise your greatness!

You are surpassing, my king, [you are] surpassing, your strength
(reaches) the outer limits of heaven.

It is its gisgigal.

Trustworthy warrior, I will praise you!

. Lord Lugalgirra, I will praise you!

The great and lofty .... of the gods are you,

An awe-inspiring radiance, resting heavily on the land are you,
A heavy flood, covering the (foreign?) land, are you.

Your river is a mighty river, the river which determines fates,

. A great river at the place where the sun rises, nobody can look at it,

Great magur-ship, sailing on the flood of waters,

Lord Lugalgirra, when you come to (the place) where all mankind
is gathered,

The princes of the land (= the netherworld) bow down before you,

. In the netherworld you let go out to them a bright light.

[....]...is in your hand,

Lord Lugalgirra, great to the outer limits of heaven are you.
It is the sixth kirugu.

You with great power, prince, my Ibbisuen!

It is its gisgigal.

My king, I will praise your greatness!

Lord Lugalgirra, I will praise your greatness!

You are lofty, you alone are lofty,



35",

40",

50,

1a.
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Strong god, surpassing all the gods,

Lofty king, reaching up to heaven,

Strong god, trustworthy lord by himself,

River of the ordeal, the ‘heart’ of the gods,

Lord, making decisions, who hates evil,

Like Suen, he loves justice.

The lords for whom An and Enlil have determined (their) destiny
are they.

When everything had been brought into being (in) heaven and
earth,

Their destiny greatly ........ :

[...].. Enlil granted,

[...].. of the princes, my Ibbisuen!

| FR— ].... (is) great, a great wall which ..... -8 the (foreign?) land,

Perfecting [the gr]eat [me’s), he, the son of Enlil,

. Like [Lugal]girra he ....-s the head of the evil ones,
[Meslam Jtaea, in his lofty power greatly,
In his [lofty power] greatly he ...... ,
[ ]... opening (his) mouth, wiping out the (foreign) land,
| S |...., he heaps the enemies in piles,
[Lord Lu]galgirra, in his lofty power greatly,
In his [lofty power] greatly he ...... ;
[ |... a favourable sign,
[iried | sparing(?) [....] are they,

[ osvesonssis | O [ .

CBS 14053.

They are great warriors, their greatness is like the wide, waste
steppe,

They are both the lords of the River,

The River of the ordeal, which clears the true man,

They are to the evil man like a .. ..

In their (firmly) founded city Kisiga, the very ancient city,

The trustworthy does not get caught, the evil man does not pass
through,

The place where they comfort the heart of An and E[nlil],

The place where they let .......... have peace,

The great place ............ [....... ] are they (1),
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10. The place for which An and Enlil have determined (its) destiny

I‘(.sl mc]’s are holy, ...[............. ],
[ ssunmmmei, ]..., nobody [......... 1,
Do mmesunnd Vusifawsvavans 1.
Remainder broken
Rev.
12 TE8 (2 IOP s vsmonnnnmsianpmms ’
The ‘seven’ me’s ..... , greatly establish[ed],

Adorned with the me’s, the prince in the Abzu, the [....] prince
has adorned (them).

Meslamtaca (and) Lugalgirra,

5'. Their warriorship ..[..] in the land,

Their greatness to the outer limits of heaven and earth, to the
outer limits of heaven and earth is coming forth.

It is the tenth kirugu.

You with great power, prince, my Ibbisuen! It is its gisgigal.

Their power(?) (is) a storm which wipes out the land,

Meslamtaea (and) Lugalgirra, your praise is sweet.

It is its end.

nam-gala-song to Meslamtaea and Lugalgirra.

2. UM 29-16-43.

1. Lord (whose) me’s cannot be scattered, awe-inspiring light,..... ,
great crown,
Youthful Suen, light, elevated by Enlil to(?) come forth in the
vault of the sky,
Wide-spreading majestie light, filling the deep(?), born of Ninlil,
God, whose appearance is ....., ..[..] in the assembly hall of the
lands,
5. The light of the moon ..... , my Ibbisuen, ...[..].
His princely (great) me’s embrace heaven,
His .... is splendour, reaching the earth,
Asimbabbar has, my Ibbisuen,
[Appointed you?] to (be) the canal inspector in the land, among the
wide-spread people,
10. Nanna [has let com]e forth the right crown,
Agimba[bbar has given to you?] the sceptre ......
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My Ibbisuen, among the wide-spread people .|...],

In the ‘corners’ of heaven and earth, in the beautiful land [..... ]
under his(?) foot,
Nanna [has ...... | his me's in all lands,
15. He has let them come forth in the whole universe,
) RIS As[imbabbar ........ I,
Nanna [has .... him (the king)] in (his) youthfulness,
He has [..... | the me's of (his) lifetime for ever,
May he [........ | for/to my Ibbisuen.

20. His (—of Nanna) command is a great ...., it cannot be ‘scattered’,
Ibbisuen has grasped (?) his lofty hand,
He (—the king) has acted truthfully for him, he has obtained a good
name,

It is the sagidda.

Rev.
Uri is the city of the princely (great) me’s of the youthful Suen,
They may (there) give praise (in) a great song
To An, Enlil, the eldest brother Nudimmud, and
The mother Nintu-of-the-land.
The shrine Uri is the city of the princely me’s of the youthful Suen,
They may (there) give praise (with) a great song
To An, Enlil, the eldest brother Nudimmud, and
The mother Nintu-of-the-land.

The Anunna-gods ........ iF
B30 Bk [ovaremmepemsymrmnnra v 1,

el L . 1,

O A TR )

dfemmmrrnr R I,

Assembly [...] place [................. ],

Festival/Song ...[........ovvvinnen.. ]

[1t is] the sa|gar]ra.
ti[gi]-song to Sufen]
Edge: Linecounting: 35.
3. CBS 11168.
Obv,

1. Great lord, light, raising (his) head in the vault of the sky, ...
gleaming light,




10.

15.

20.

Ake W. Sjoberg

Suen, wild(?) dragon, from the high mountain shedding light on
the people,

Light of the remote heavens, crown ..., the splendour of the father
who begat him,

Elevated son, born of Ninlil, the respected one in the Ekur,

Visible at the time of noon, youthful Suen, .... light of heaven,

His majestic light (is visible) at the time of noon, the light of the
black-headed people.

Father Nanna, (when coming) out of the remote(?) ..... he knows
how to make sweet the night,

Respected one, prince, when he manifests himself he is the gleaming
light of the sky.

Uri, the city, the ‘bond’ of Sumer, its me’s cannot be changed/
removed,

At the foundation of heaven and earth father Nanna is coming
forth by night,

He has ‘called the name’, he has filled the heart with joy, my
Ibbisuen!

The shrine Nibru whose interior is a mountain of abundance, the
place of the Kiur, (.......... [

In greatness he spreads from above his majestic light over the
land,

In the lofty courtyard, the .... of its majestic light does not cease,
a great destiny is determined.

To the father who begat him, the great ... of heaven and earth,
the lord Nunamnir,

Suen in the assembly hall offers a prayer:

“Canal inspector, prince on the dais, prince with the lifegiving me’s,
for the one whom you have chosen in your heart,

For the shrine Uri, the royal dwelling place, the ‘breath of life’ in
the land,

The cow in the pen, its fat and milk shall not end,

It shall have an abundance of fat, fish, birds, birth-giving, copper
and gold.”

The city which causes the seed to come out, its me’s cannot be
removed, my Ibbisuen!

Its kingship he (—Nanna) lets come forth, he prolongs life,

He has strengthened for you the foundation of its great dais, he has
let (you) sit down proudly on it,
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He has let come forth the me’s of its kingship, great power emerges
from there.
25. The lofty word (spoken by Nanna) can never be changed, my
[bbisuen!
Asimbabbar, throughout the entire heaven and earth
You have caused to co[me fo]rth respect (for the king).
The just man, chosen in the holy heart, [my] Ibbi[suen],

For/To Nanna ... lofty ... like a god .....

30. Suen, his command ... .. the Ekur,
An (and) Enlil who determine the destiny of the land, the great
mountain E[nlil ....],
e o TR RO ]
Rev.
1. The destiny which has been determined [.......... e
Asimbabbar [............... s .
The me’s of the kingship [...... e
He has caused to come forth [...], [..] raising (his) head [....],
5. Nanna-Suen [................... s
The noble (god), the lord manifested, in heaven and earth v e
‘Living sign’, son of Ninlil, ornament of .....,
Nanna, the lord (with?) the pure mouth(?), with a lofty name, the
‘breath of life’ in the land.
Prince, full of ‘abundance’, chosen in my pure heart, my Ibbisuen!
10°. Among the numerous people his name (reaches) far away, ..... the

decision of the land.

You know how to make the reign good, how to increase abundance,
(to> the great storehouse (?) your attention!

Father Nanna, [..].. is given to the one whom you have chosen in
vour heart,

Noble lord who ... .-s the good seed,

Elevated in(?) all me’s, making decisions together with Enlil,

15", Perfect bull, lord manifested, Suen praise!
ululumama to Suen

4. CBS 8526.
Obv.

1. [The lord] of heaven and earth, renewing (his) light,




156

10.

15.

20,

30.

Rev.
35.

Ake W. Sjoberg

[osvmeas Jrcweang coming out (?),

[Suen], whom the great mountain has engendered to (be) a princely
lord,

[ e R s

He with broad [chest], the lord (king) of heaven and earth is he,

The lord Asimbabbar, renewing (his) light,

Suen, renewing (his) light,

...... , renewing (his) light,

The god of light, renewing (his) light,

He with broad chest, the lord (king) of heaven and earth is he.

He .... in the pure sky, towards the earth he shines forth,

(Based on) the decision of An he gives great advice,

To keep .... in good order he lets all the me’s come forth,

Youthful man, elevated to prince, my Ibbisuen!

He calls for a long prosperous reign,

The lord Agimbabbar, towards the earth he shines forth,

(Based on) the decision of An he gives great advice,

To keep .... in good order he lets all the me’s come forth,

Youthful man, elevated to prince, my Ibbisuen!

He calls for a long prosperous reign,

From the high(lying) place to the outer limits of the land he majesti-
cally comes forth,

Its holy me’s are pure, the ‘rule’ he has perfected,

(His) far-seeing eye he directs uponits ..........,

(He has) a proper crown, me's of eternal days, (his) command
cannot be overthrown.

For my Ibbisuen he prolongs (his) life,

The lord Asimbabbar comes greatly forth.

Its holy me’s are pure, the ‘rule’ he has perfected,

(His) far-seeing eye he directs upon its .......... .

(He has) a proper crown, me’s for eternal days, (his) command
cannot be overthrown.

For my Ibbisuen he [prolongs] (his) life,

The lord, the light of heaven and earth, ....[...... iP

[He is] the ornament of the heights(?) of the firmament,
........................... PR &

He has “filled’ all its me’'s ... [........ 1

My Ibbisuen, [...] heaven(?) ..[...],
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The lord Agimbabbar, [he is] its (i.e., of heaven) crown,
[He is the ornament] of the heights(?) of the firmament,

..................... Lssssmmansah
[He has “filled’] all its me’s [....... 1;
My Ibbisuen, ..... [esesmmnaain J

It is the sagidda.

An ... ‘good day’ ..... i To7 b2 [N 1

(He has) a right crown, me’s of eternal days, a royal sceptre,

Enlil has determined for (his) beloved one (as his) destiny, the
lordship,

Warriorship ..... he has grandly let come forth.

Enki is renewing abundance and days of splendour,

Heaws Tigris and Euphrates in (their) flooding,

Nintu, who ecauses the seed to come forth, lets the living creatures
be born,

Cities and crowded places, all the numerous people together .....

Nanna, the .... light, is strengthening the ‘rules’,

New moon, of eternal name, light, which goes towards the earth,

To my Ibbisuen, the foremost prince,

He has given authority over (the lands) below and (the lands) above,
to the outer limits of heaven and earth.

Ibbisuen, (possessing) lofty power, the strong one in warriorship,

Unsurpassed in (his) youthfulness, overthrowing (?) the (enemy)
land,

Who finds the (right) decision, giving advice to the people.

Utu lets come forth justice and what is proper,

The true lady Niniri[gal], the mother of Kulaba,

. prayer and supplication ......... [avaals
[ ..... | lady (with) a lofty name [...]....... ;
fssesin ]long life [............... | P
[ — | P to the youthful Suen,

She has given (to him), the lord (king) of heaven.

It is its gidgigal.

[--.]. heights(?), its light is he (- Nanna),

[....].. firmament, its light is he.

My [IbbiJsuen, he (—Nanna) in times to come vears (of > abundance.
[..... | (and?) [liJfe he prolongs (for you).
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5. CBS 15158.

No translation.

Commentary
1. UM 29-13-609.

3. For zi-$a-gal (Akk. zifagallu), see A. FaLkuxsTEIN, ZA 58, 10 ff.;
see also No. 3: OBS 11168 (see above) obv. 18 ¢5-uri® ki-tus-mah-
lugal-la zi-$a-gal-kalam-ma; rev. 8 “nanna en KA-ki mu-
mah-am zi-§a-gdal-kalam-ma. Restoration probably [ki]-zi-8a-
gil-la-ke,, cf. NINMESARRA 92 ki-zi-8a-gdl-la-ka, var. -ke, for -ka.

6.—7=13. ne—né —emuqu, cf. A. SsoBere, Nanna-Suen I 116;
A. FarkensteiN, Iraq XXII 146 fo. 5; A, W. Si0BERG, Sumerian
Temple Hymns p. 65 (69.).

8. si-k —msl: mafalu, mussulu, maslu.

9, ku-kur—agit “flood, waves”; line 18" ku-kur-dugud; line 21’
a-ku-kur-ra, see A. W. SsoBerG, AS XVI 65 ff.; sce further Baby-
loniaca VII PL. VII 8 a-kur—milu ma'du (see AHw 652b). Error for
al-ku-Ykur or a-kur{-ku>? This ref. was overlooked in AS XVI
65 ff.; Sumerian Temple Hymns p. 153 (279.). With this line cp.
W. Pu. RoMER, SKIZ 91, 14 “nergal ab-hu-luh ni-hus ri.

10. Cp. line 32’ [din]gir-gir-ra; line 34" [din]gir-gir; Sumerian
Temple Hymns line 463 dingir-gir-ra (var. omits -ra); read there
dgir-ra “Girra”, see already J. vax Dwk, SGL II 24. Translation of
kalam-ma ti-la is ambiguous: (1) “who gives life to the land”, (2)
“who lives in the land™ (ti=addbu). See also the following refs.: Gudea
Cyl. A 11T 1 (the goddess Gatumdu) kalam-ma ti-la (“die das Land
am Leben erhilt”, A. Faugkenstery, SAHG p. 140); SLTNi 67 11 10
(the goddess Nanse) kalam-ma ti-la-am; TMHS NF IIL 20, 14
(Nange) nin-hé-gal-la kalam-ma ti-la-a; CT XLII No. 6 1 39
lugal im-hul kalam-ma ti-la.

16. For gis-rab, (—rappu), see A. FaLkexsreIN, ZA 49, 117 f:
A. W. SsoBERG, Nu ngal, commentary on line 31.

18. If reading dug-lu-la- is correct, it is a seribal mistake for dul-la-.

19. i.-zu is the river of the ordeal, see also the following line and
below in the commentary on No. la: CBS 14053, 2 f.

22, For gii-diri/si-a-nam-ld-ull as the netherworld, see Sumerian
Temple Hymns p. 88 where this ref. is quoted.
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25. bur is, in my opinion, the short reading of U=biiru-ersetu
denoting the netherworld, A 11/4, 110: CAD E 308b. All lexical refs. for
U “hole” have, as far as I know, reading buiru (bu-ru).

26. A restoration [x-ku]r-ra does not seem to be excluded; [x] is a
very small sign,

32, rib —=Satuqu SL 322, 34.

33. Note the writing an-né-e for an-né.

35. For Yi -liru-gi (also written without determinative), see
W. Pu. Romer, SKI1Z 186; A. W. SsoBERG, Sumerian Temple Hymns
p. 60; see also No. Ta: CBS 14053, 2 f{.

37. Cp. CL. WiLckE, Das Lugalbandacpos lines 215-216 lugal-e
ni-si-séd-e ki-4g ni-ne-ru-e hul-gig %suen-e ni-si-sé-e ki-4dg
ni-ne-ru-e hul-gig; N 3572 rev. I 15 ®suen ni-si-sa-e ki-d4g ni-
ne-ru-e[hul-gig] (not a dupl. of Lugalbandaepos line 216); see further
the following passages: TCL XV 25, 26 (—SGL 11 82, 26) dingir ni-si-
sd-e ki-dg-e (referring to Ningiszida); Sulgi D 391 (Or NS XXII PL
XLIX Ni. 4571 rev. 11 33; linecounting according to Dr J. KLEIN's MS,
University Museum) lugal ni-si-sd-e ki-4g x x x-e; STVC 79 rev. I 3
lugal ni-gi-e ki-ag (Lipitistar); SLTNi 67 V 20 lugal ni-si-si-e
ki-dg; TCL XV 9 V 5 (=SKIZ 49, 199) sipa ni-si-sa-e ki-dg-me-en
(referring to the king); UET VI/1 No. 91, 10 ni-si-sa ki-ag (referring
to Rimsin).

38. -me-ed (“they are”) refers to Meslamtaea and Lugalgirra; see
also lines 53-54. Meslamtaea is mentioned in lines 4'; 46’ (partly restored);
cf. also No. 1a: CBS 15053, 1-3 above.

43. Probably [n]i-nam-ma-ni. With bad-gal kur KU-KU com-
pare, perhaps, Gudea Cyl. A XXIII 26 lugal mu-ni-§& kur KU-KU;
A. FALKENSTEIN's reading and translation (see An Or XXVIIT 145
XXIX 26) kur tik-tdk “das Fremdland zittert” (tak-tik =tuk,-
tuk,) is excluded since KU cannot be read as tik. At least in our line
there is no connection with ku-ku r, kur-ku, kurku (=8itammuru),
for which see A. W. SsoBERG, AS X VI 66 ff.

44. dumu-“en-1il-ld-ka <-%enlil-ak-am.

48. Su ur-ur—musfudu SL 354, 251; $u Ur —pasatu SL 354, 252a;
No. 1a: CBS 14053 rev. 9’ (see above) u, kalam-ma %u ur-ur; AS
XII line 198 u, §u ur-ir, var. u r,-ur,; Lamentation over Sumer and
Ur 111 a-ma-ru ki al-ak-e §u im-ur-ir-re (see translation in
ANET? Suppl. 613/177); (u ur,-ur,:) K. 38 rev. 19/20 (Angim III,
see HrozxY, Ninrag Pl. VI) u,-gin, zaldg mu-un-¢ %kur-ra-$u-
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A

ur,-ur, =38 kima @me niari $api ‘kur-ra-Su-ur,-ur, (the weapon
of Ninurta); RA XII 79, 19/20 Su-ur-ur-zi-ga-zu —ka-Su-us-ki nadru
“your fearful weapon”, var. -ur,-ur, in K. 13459 (unpublished).

53. -me-ed—Meslamtaca and Lugalgirra, see in the commentary on
line 38 above.

b4, Su gh-gh —gamalu, Nabnitu J 144. The original meaning “to put
the hand upon” occurs for inst. in W 18281, 9 (see UVB XII p. 43) I
mu-sar-ra-mu $u bi-ib-gda-ga “the one who places (his) hand upon
my inscription (to destroy it)”; VAS X 199 III 26 i-dug-e gaba-mu
gu li-bi-ma-ma (Emesal) “the doorkeeper does not put (his) hand
upon my breast” (“der Pfortner hilt mich nicht zuriick™: A. FALKEN-
sTEIN, SAHG p. 68). In the sense of Akk. gamalu: 8. N. Krameg, School-
days line 83; Gudea Cyl. B V 11 (see, however, the two different transla-
tions by A. FALKENSTEIN in An Or XXIX p. 131 and SAHG p. 169);
TCL XVI 61, 9 (cf. J. van Dk, MIfO XII p. 64/65).

1a. CBS 14053.
Obv.

1. For a-ri-a-sii-ga “empty steppe, waste land”, cf. Lamentation
over Sumer and Ur lines 348; 349 (see CL. WiLckE, Das Lugalbandaepos
p. 169). It would be tempting to interpret a-ri-a as Akk. pulubtu as in
BA V p. 642, 11 but I doubt the equation a-ri-a —pulubtu.

2. I interpret i, as the river of the ordeal; see also here line 3; No. 1
(see above) lines 19'-20". “lugal-i;-da is a name of Enki-Ea in CT
XXIV 14, 23 (see Stud. Orient. VII 354); Emesal Voc. I 40. In 1TR 59
rev. 39 ‘umun-i,-da="%lugal-i;-da is identical with Nergal; pre-
ceding line has “umun-a-ab-ba—%lugal-a-ab-ba; see also CT XXV
39 K. 7643, 6-7 %lugal-a-ab-[ba], “lugal-i;-[da], seemingly re-
referring to Nergal (cf. Stud. Orient. VII 354). These two divine names
oceur together in Surpu VIII 37. See further KAR 88 Fragm. 4 rev. 13
Yugal-i,-da LUGAL I,-UD.KIB.NUN¥ anaku where the river is the
Euphrates.

3. For gis-rab, Su ri-ri, see A. FALKENsTEIN, ZA 49, 117 f; AL W.
Ss6BERG, Nungal, commentary on line 31.

5. EZENxKU® —kisiga® (the modern Tell Lahm), see Tu. Jacos-
sEN, Iraq XXII 183 with fn. 16; Lamentation over Sumer and Ur lines
266; 268; TMHS NF IIT 2 I 7 (Inanna’s Descent); VAS I1 48, 12 [ki]-
si-ka ama-mad-ku (error for amad é-ku), restoration by Dr W.
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SLADEK.! uru-ul—al siati “very ancient city”, see A. W, SJIOBERG,
Sumerian Temple Hymns p. 58 (41.); p. 151, referring to Tummal,
Sippar, Nippur (Nibru), Uruk, and Eres.

7. -me-e&': -e§ seems to have been written upon EN; line 8 seems to
have -en instead of -8, also line 9. Sa-kas-u=maliku, muntalku,
mustalu, ndhu $a libbi, &italu, see Sumerian Temple Hymns p. 62 (57.)
p- 95b.

8. Is RU a seribal error for BU (ni-dib-bu)?

Rev.
I'. My reading hu-ul-hu-le-es SIG;-[ga-am] depends upon SRT
613/ ...... |x-na hu-ul-hu-le-é3 SIG;-ga and Sumerian Temple

Hymns No. 40, 514 m¢ gi-¢ hu-ul-hu-ul-le-es SIG,-ga, see op. cit.
p- 145 in the commentary on line 514.

3'. For Se-er-ka-an (-di/du,,) in connection with me, see Sumerian
Temple Hymns p. 78 in the commentary on line 131. The translation
of this line is uncertain. My translation follows Sumerian Temple Hymns
line 131 me Se-er-ka-an-di “Adorned with the me’s” referring to the
temple.

7'. Note that gif-gi;-gal-bi-im is not written on a separate line.

8. kal-bé is, perhaps, nam-kal-bé: nam-kal=nam-kal-ga—
danniitu “strength, power”. Possible is kal-bé=kal-ga-bé: kal-ga—
dandnu (s.) “strength, might”, ¢f. W. Ph. Romer, SK1Z 229; or: (A>.KAL
=usu, usiu=emiqu. For §u ur-ur, see above in the commentary on
No. 1 line 48.

9. Note that -zu in za-mi-zu refers to both Meslamtaea and Lugal-
girra,

For ki-51, see in my commentary on Examenstext A line 23.

2, UM 29-16-43.
Obv.

1. This tigi hymn to Suen (“EN.ZU) seems to occur in the literary
catalogue HS 1504 (: TMHS NF 111 54; see also I. BERNHARDT - S. N.
Kramer, Gotter-Hymnen PI. IIT) line 20 (copy) en MAS GAN nu-di
which I emend to en PALGAN( =sdg) nu-di; if correct, the scribe has
left out me which is found in our text, where, however, PA (PA.GAN —
sdg) has been left out. sig di=sapahu. Cp. the following passages:
lugal-mu me sig nu-di “my king, (whose) me’s cannot be scat-

! E. BERGManN, ZA 56 p- 1 reads fx?]}{(-kll, cf. his commentary p. 11 f,

11— 703349 Orientalia Suecana
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tered”, BE XXIX 1 ITI 17; 111 45; SGL 113, 41 é-a me-bi dingir sag
nu-di; UET I 293, 4-5 (and dupl.) me-ni.... sdg nu-di; TCLXV9I7
(and dupl., Enlil diri-$¢ line 8) m[e-gJal-gal-a-ni sdg-di nu-zu.
i-lim( =SI} = Salummatu, Saqummatu, see Sumerian Temple Hymns
p. 116 (328.); UET VI/1, 74, 5 sud-dg-bi u,-gin, i-lim kar-kar
[...] (k&r-kéar —nabatu); BE XXIX 117 (collated) *nin-urta i-lim u;
which is an exact parallel to our line. The meaning of u; remains difficult:
a translation ‘“riding (u;=rakdbu) on radiance’ is excluded since we
then expect i-lim-ma u;(-a). In this connection we refer to Gudea Cyl.
B XIII 18 su-zi ili ni-gal (=namrirri) ug SAHG p. 176 “der mit
schrecklichem Glanz bekleidet, der (wie) ein starker Wind dahinfahrt™:
im-gal u, but u; “dahinfihrt” is a highly doubtful translation.

2. For gi%-hé(=4%upuk famé) “firmament, vault of the sky”, see
A. W. Ss6BERG, Sumerian Temple Hymns p. 115 (324.); see further
No. 3: CBS 11168, 1; No. 4: CBS 8526, 32; 37; 65.

3. su-lim(=3%alummatu) refers here to the moonlight, ¢f. No. 3: CBS
11168, 3 with commentary. BAD may here be read idim —nagbu, SL
69, 39; AHw 710 “Grundwasser(tiefe); Gesamtheit”. Refs. for idim
“fountain, source, deep”” have been collected by G. GrRAGG in Sumerian
Temple Hymns p. 182 f. I do not know of any refs. for idim as “totality™
in Old Babylonian texts.

4. mus =zimu.

7. For the difficult u,-ru, see A. W. SsogERG, Sumerian Temple
Hymns p. 62 ff. See also line 20 in this hymn. With the rest of this line
cp. UM 29-15-58 obv. 11’ (hymn to the moongod) ubur-an-na-ke, si-
sd-sd-e-del girig-zal ki-us-u-de.

9, For kug-gal—ku-gil=gugallu “inspector of canals”, see below
in the commentary on No. 3: CBS 11168 line 17.

11. dug-ul-la=arrum, CT XIX 36 K. 13600, 1 but meaning “bird
used for decoy” (CAD AJ2 305b; AHw 71 arru 111) is excluded in this
line. arru “bird used for decoy” corresponds otherwise to Sum. gid-
dam“’;e“ and the connection between this and dug-ul-la —arru is obscure,
see CAD A2 306a. Is gidri uy dug-ul-la a scribal error for gidri-u,-
ul-li-a or gidri-u,-ul-la (ep. SLTNi 80, 42 gidri-u -ul-li-a: uy-ul-
li-a —ami sdti, of. CAD S 116 £.)? A translation of dug-ul-la as “eternal
mound” is philologically possible.

13. With ub-da-an-ki e¢p. é-ub-imin-an-ki (temple name), RA

1 Compare Sumerian Temple Hymns line 390 with commentary p. 123 f,
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LI 175 1 8 (Gudea), otherwise written é-ub-imin, see A. FALKENSTEIN,
An Or XXX/1 p. 132 f. (where RA LI 175 is to be added), ef. A, W. S56-
BERG, Sumerian Temple Hymns p.- 91 in the commentary on line 201,

IS. me-u,-ti-la is also found in SGL I 82 [I 11; ep. me-ti-la in
No. 3: CBS 11168, 17 (see commentary below).

24. pap/pay-gal denotes the eldest brother. In HSAO 216, T as-
sumed that pa,-gal in this line (—line 27) referred to Enlil: however,
the eldest brother is here Nudimmud-Enki who was considered the eldest
brother among the gods, ef. HSAO 214 f.

’

25. (=28). 8ir-ra-ni “his/her song”’: -ani refers to An, Enlil, Nudim-

mud and Nintu.

3. CBS 11168.
Obv.

. For gi&-hé (=Supuk famé) “firmament, vault of the sky™”, see
above in the commentary on No. 2: UM 29-16.43, 2. For e-er-zi
(=bariru, Sariiru), referring to the light of the moon, see A. SJOBERG,
Nanna-Suen I 67; see also line 8.

2. For uium as an epithet of a deity, see J. vax Dk, SGL IT 153:
see further BE XXIX 1 111 9: 26 (referring to Ninurta); BE XXXI 27,
16 (collated by S. N. KramEer) u$um-kal (Utu); VAT 8531, 11 (quoted
in ZA 50, 88; photo in SAHG 256/257) u§um meé-§& t-na gub-bu
(Numusda); C. Fraxk, Str, Kt. No. 3, 5 usum-su-zi-zi-ga with Akk.
interlin. translation ba-af-mu na-ad-ri (Ningirsu). See also N 3324 obyv.
IL 4" (hymn to Nanna-Suen) nir-gal u§um-dili dingir pa-¢&[.....]
where usum-dili could be interpreted as corresponding to Akk. gitmdlu
or édu (see AHw and CAD s.v.). sag-kal/KAL is ambiguous: (1)-—
afarédu, (2)=kattillu (AHw 466a). With usum-sag-kal compare,
perhaps, mus-sag-kal, for which see most recently A. W. Ss6BERG,
Sumerian Temple Hymns p. 142. See also A. SyoBErG, Nanna-Suen I
921. on usSumgal as an epithet of the moongod. For kur-un, (- BAD),
Akk. Sadit elii, see J. vax Dk, SGL 11 105; SsOBERG, Nanna-Suen I 66;
Sumerian Temple Hymns p. 57 (30.): p. 151 (Addenda). Mostly written
kur-BAD-na.

3. sud-DU-ag (reading sud-rd-ag? Also written sud-da-ag,
sud-ag, su-ud-ig), Akk. elmésu, niru, see A. FALKENSTEIN, ZA 52,
304 ff.; W. Pu. Romer, SKIZ 151 (refs.); M. CrviL, JNES XXIII 7f;
CAD E 107 {. (s.v. elmé¥u). For sud-DU-4g, referring to the light of the
moon, see further No. 4: CBS 8526, 1; 6; 63; No. 5: CBS 15158, 13';
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UET 1 289, 1ff.; N 3324 x 9EN.ZU sud-DU-ag[..... ]. The refs. for
sud-DU-ag referring to the light of the moon exclude A. FALKEN-
STEIN’s assumption (see ZA 52, 307) that sud-DU-ag could have the
meaning “meteor”. I have preferred to interpret an-bad-da as cor-
responding to Samé nesilti, cf. Crate, ABRT 11 1, Bu 89-4-26, 209, 5
(cf. Stud. Orient. VII 134) nir Samé nesiti veferring to the moongod. Cp.
Lugalbanda 213-214 (SEM 111 1T 4-5~TMHS NF III 10 10, 210-211)
lugal an-sud-r4 nu-mu-ra-te-gi-da ‘EN.ZU(-e) an-sud-rd
nu-mu-ra-te-gé-da “Lord, in the remote heavens nobody can reach
you, Suen, in the remote heavens nobody can reach you”. dingir-bad-
da “remote god” is a possibility.

5. For an-bar, (an-biry) —muslalu, see Or NS XXXV 302f.;
Sumerian Temple Hymns p. 86; p. 152 (Addenda). See also an-bar,-
géna in line 6, see Sumerian Temple Hymns p. 86 with refs. The exact
meaning of KA-KESDA in u,-KA-KESDA remains difficult; u,-KA-
KESDA referring to the moonlight occurs also in No. 4: CBS 8526, 49
(see above).

6. su-lim (=dalummatu) refers here, as in line 13, to the light of the
moon; see further No. 2: UM 29-16-43, 3 above; TMHS NF I11 53 rev. 77
(literary catalogue); with the last ref. cp. JAOS 83, 173 No. 8 (literary
catalogue) en su-li-im (su-li-im=su-lim), perhaps referring to
Nanna-Suen; CT XVI 21, 187/188.

7. U.GASAR: reading U.GA is sure, not UL which is differently
written, see lines 25 and 29. (1) U.GA.SAR is an architectural term
denoting a part of the temple, see A. FALKENSTEIN, BaM 11 14 f.; 14 fn.
46: cf. Sumerian Temple Hymns p. 85 commenting on line 164; p. 152
(Addenda); (2) U.GA.DU,,=zahan —zahannu, a sweet dish with milk,
see CAD Z 13a s.v. zahannu; here (1).

8. Se-er-zi-an-na(-k) is also found in Gudea Cyl. A XXVII 10:
A XXVIIT 1.

9, For uz-sag (=riksu, markasu, adarittu), see A. W. SsoBERG, Or
NS XXXV 302 f.: Ni. 4511 rev. 3 uri® uru' iiz-sag-ke-en-ge-ra-keg;
Ni. 2781 rev. 13 uri* uz-sag-ke-en-ge-ra (both passages are paral-
lels to our line); TCL XV 12 III 62 iz-sag-bi gi-e-me-en (read as
ma§-sag-bi by G. R. CasteELLINO in ZA 53, 119).

10. References for temen-an-ki-bi(-da) are found in Sumerian
Temple Hymns p. 50 (2.).

12. For the expression “shrine +nomen locis, see CBS 10986 rev. 14’
(Old Bab. lit.) &8-gir-su* =i-na bi-tim gir-8i-i-im “'in the shrine Girsu™’;
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see also A. FALKENSTEIN, An Or XXIX 17 with fn. 1; ZA 57, 77 (7):
Angim IV 18 (quoted there) read biti nippuru instead of bit n. Refs. for
kur-hé-gal-la referring to various cities and temples are found in
SGL 1 50 and Sumerian Temple Hymns p. 58 (42.).

15. For u, (=GISGAL)-ru, see A. W. Sy6BERG, Sumerian Temple
Hymns p. 62 ff.

17. kug-gal=ku-gal =gugallu “inspector of canals”, cf. Tu. Ja-
coBsEN, JNES V 130b; see further No. 2: UM 29-16-43, 9 (see above)
kalam-ma kug-gdl-bé-é5 un-dagal-la x[....]. nun-béara-ga is
also found in W. Pu. Romer, SKIZ 23, *24, 1 (Lipitistar) sag-ila nun-
bara-ga. With me-ti-la compare me-silim me-nam-ti-la—paras
sulme paras balatr], UMBS 12 126, 33/34 and dupl. (see OECT IV p. 53);
me-uy-ti-la SGL 1 82 11 1; No. 2: UM 29-16-43, 18 (see above).

18. For zi-sa-g4l, also rev. 8, see above in the commentary on No. 1:
UM 29-13-609 11 3.

19. For i-ga (older: i-gard), see especially CBS 10986 rev. 11’ (Old
Bab. bil. text) mu-zu gug i-ga-gin, —&um-ki ki-ma ku-uk-ki $am-ni
i lil-di.

21. For numun i-i referring to a city, see A. W. Si6BERG, Sumerian
Temple Hymns p. 104 where inter alia a ref. to SLTNi 79, 3 about Ur
(Uri). MU following nu-kir-ru is probably a scribal error; we expect
-da, cf. line 25.

23. For dir an-s¢ gar, Akk. hatd@ru, see A. W. SsoBERG, RA LX
91 f.

24, For d4-nun gal with infix -ta- in the verbal chain, see SKIZ
38 1 14-15; 23, 14; 211, 46.

Rev.

6'. an-uras-a—ina Samé w erseli, see A. FALKENSTEIN, Analecta
Biblica 12, 71 line 3; A. Ss6BERG, Nanna-Suen I 67; 75; 79 fn. 14.

7. For giskim-ti, Akk. tukultu, sec Nanna-Suen 1 38; 42 fn. 3;
B. LaxpsBERGER, WO 111 75 £,

9. For the expression hi-li-sii(-sit)/suy-su, (=GID-GID), see
Nanna-Suen I 72; 79 fn. 7; Ni. 2781, 3 (referring to Nanna) hi-li-sii-é-
kur-ra; note RA LXIII 34 Samsuiliina bilingual 60-61 $a-bi hi-li-
su, in-[ hil]=lbbasunu re-3i-i8 thdima; KAR 109, 15 hi-1i-st = kuzba
ulluhat.

11'. Reading of the sign before -mah gedtii-zu not quite certain.
[Reading gestii (= GIS.TUG.PI)is sure.] Cp. the expression inim-mu-
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§ojud gedti-zu “to my word your ear!” (i.e., “listen to me!”), see An
Or XXIX 5 fn. 2; Inanna and Epih 64; SL'TNi 32 rev. 6 (partly restored);
of. K. 8331, 25/26 (: Fr. HrozxY, Ninrag Pl II) ni-zu-3¢ gestha-zu-
ana ramanika wzunka. I propose to read ganun(=GAxNUN)-mah{-&&)
gedti-zu “to the lofty storehouse (ganun=ganinu) your ear!” -
ganun-mah-§& gedti-zu gub-bu: gesta gub=uzna/uzné Sakdanu.
This would fit in parallelism with nam-hé Sar-Sar.

13, en-girig-zal would correspond to Akk. bélu muttallu. Cf. in our
text rev. 6" giri,-zal “noble, princely” (= muttallu).

15, gu;-AS-DU would correspond to Akk. alpu gitmdalu: cf. CAD G
110; 111 with ref. to CT XV 36 K. 8197, 9 ana alpi gitmali. Note the
verbal character (-AS-DU-d¢) of the expression. Cp. AS-DU in dur-
AS.DU —ak-ka-nu, MSL VIII/1 p. 52 Hh XIII 381a; Enmerkar and
Ensuhkeidanna line 46 (SEM 19 Il 9 and dupls.) dur'AS.DU (var.
omits complement); Lugalbanda 268 du v AS.DU-gin,. CAD A/l
274 b s.v. akkannu interprets, however, with hesitation, AS.DU as “who
walks alone”.

For the subscript u-lu-lu-ma-ma, see A. SsoBERG, Nanna-Suen
I 78: ¢f. A. FaLkexsteiy, ZA 56, 51 f.; J. KREcHER, Sumerische Kult-
lyrik 148 fn. 433; N 3525 ti-lu-1[u-ma-ma-%en-lil-la-kam .

4. CBS 8526.

1. (=6). For sud-DU-4g referring to the moonlight, see above in the
commentary on No. 3: CBS 11168 line 3. The meaning of mi-mu is
ambiguous: (1) =edéfu Dt “to renew oneself”, see CAD E 30 s.v. edédu
bil. sect. where ref. to CT XXI 50 IV 12 and dupls. (see also Nanna-Suen
196 fn. 2) nam-ti-la “nanna-gin, iti-iti-da mi-mn-da—[balatam
Sa kima Sstn war(hi)Sam d-te-[e]d-di-3u “a life that renews itself constantly
every month like (the light of) Nanna™; see further UET I 139, 4 (see
Nanna-Suen T 92; 1. Kirki, Konigsinschriften 81) sul igi-dagal Se-
er-zi-bi mi-mu “the (young) man (=Nanna-Suen) with a ‘wide eye’,
whose light constantly renews itself”’; STC I1 PL. 49, 12 (and dupl., see
CAD E 32b) “When Anu, Enlil and Ea entrusted to the great gods
u,-sakar, (=SAR) mi-mi-da iti u-tu-ud-da=wu,-mu ba-na-a 1T1
ud-du-$u to ‘renew’ the newmoon, to create the months™ (Sum.); see in
the commentary on line 45 below: (2) =asi “‘to grow, to sprout™. (3)=
bunnit “to make grow”, cf. SGL 18, 147, A. SsoBERG, ZA 55, 3 f.; cf.
commentary below on line 45; —banii: Lugale 1V 8 [ur-sag dsuen-
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glin, si ma-mu (rest. according to the old version line 143) = [qarradu
Sa kima siln qar-ni ba-nu-w, cp. enwma elis V 16 qurni na-ba-a-ta
referring to the shining “horns™ of the moon; (4) = nabii ““to shine™, Sum.
mi, see AHw 774 b s.v. nebit 11, nabit 1V.

2. There is hardly space for a restoration [*EN.ZU] or [“nanna],
see the next line.

3. There is not space for [*nann]a: [“SES.K]I. kur-gal-e en-nun-
¢ tu-da is a so-called mesan(n)epad(d)a-construction. en-nun is
ambiguous: (1) = massartu: massaru “watch; watchman’ (mostly written
en-nu-un in Old Bab. texts); (2) “princely/great lord”, see SAKI 233,
8 with fn. i); RIA 1I 144a (75.). A translation “lord (and) prince” is pos-
sible. TU 51,52 (cf. Stud. Orient. VII 131) massar $amé w erseti referring
to the moon(god) and the sun(god) could support (1) en-nun =massdaru.
I have, however, preferred the translation “great lord”. Compare the
following passages: TCL XV 9 V 47 %$-me-"da-gan dingir-$& tu-da
“Ifmedagan, born to (be) a god” (or: “born as a god”) against W. Pu.
ROMER’s translation “fiir An geboren™ (an-&¢ tu-da) in SKIZ 51, 241;
TCL XV 12, 70 ur-“nammu dingir-§¢ tu-da “Urnammu, born to
(be) a god” against G. R. CasteLLiNo, ZA 53, 119, 70 “born on high”
(an-5¢ tu-da); S‘ulgi D 364 (Or NS XXII Pl. XLIX Ni. 4571 rev. 11 7,
linecounting according to Dr J. Kreix’s MS, University Museum) sag-
tab-ba-ni-im dingir-8¢ tu-da-gin, referring to Gilgames; see
further Sulgi D 6(b) (MBI 3 1 12) gu, 4-gurg pirig-gal-§¢ tu-da
referring to Sulgi; gu]gi D 29 (UM 29-16-235 11 2) am-zi am-gal-§¢
tu-da-gin, referring to Sulgi.

5. (=10). gaba-gdl=napa[$u] Sa emiiqi, see A. Ss6BERG, Nanna-
Suen I 93; A. FALKENSTEIN, ZA 56, 49; MSL XI1 181 111 37-38 (OB Lu)
li-gaba-gal —ra-ap-3a-am i-ir-tim, 1G-gaba-gal = a i-ir-tam ma-lu-i.

8. I cannot read the sign(s) following ¢/dingir.

9. I have interpreted -u,-da in dingir-u,-da as corresponding to
Akk. sétu “light, shining appearance of the sun, moon and stars” CAD
S 150 f.

I1. ki-5¢ palam-DJU restored according to line 16. There is not
enough space for palam-UD.D]JU, ie., pa am-& and therefore we
cannot emend line 16 to am{-UD».DU. I have translated pa am-DU
as pa am-¢; cp. line 56 ni-du,-e bi-in-DU for ni-du,-e pa bi-in-¢;
ni-du,(-e) pa-@ is a wellknown expression.

12. DI-gal is ambiguous: (1) di-gal “great decision, great verdict,
judgment™; (2) sd-gal: sd—milku, see A, W. ST6BERG, Sumerian Temple
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Hymns p. 130 (420.). I have preferred the last-mentioned interpretation.
sh-gd-gd, sa-gar(-gar)=maliku, malik milki, see AHw 595 s.v.
maliku; CT XV 11, 1 (and dupl.) en-zu sd-mar-mar mu-lu ta-zu
mu-un-zu (Emesal) “wise lord, arbiter (counselor), do men know about
you?”’; OECT I 17 I 6 and dupls. sd-gar-gar én-tar-tar gal-zu
(én-tar-tar=4~a’alu, Sitalu); SRT 13, 47 si gal-e-e$ na-an-gar
(lit.:) “he has greatly given advice” (for a different translation, see
W. Pu. Romer, SKIZ 18 f.; also A. FALkexNsTEIN, ZA 47, 191 £.); SRT
13, 21; IVR 26, 3, 29 t-mu-un $a-kus-u sa-mar-mar-dim-me-er-
gal-gal-e-ne=bélu mustalu ma-lik mil-ki $a DINGIR.MES GAL.MES;
TCL VI 51, 7/8 (cf. RA XI 144) sé(sa-ga-ar)-gar-me te-am—milikni
minw; S. N. Kramer, Two Elegies line 80 sé-gar-gi “utu-u-kam
“firm counsel belongs to Utu”; line 164 si-gar-nun-na-mu “my
great counselor”; TCL XVI 86, 2=TMHS NF IV 11, 68 s& na-gd-gé
(var. s&": copy KI).

13. (=18). temen si-sd-a “to keep the foundation in good order™,
“to prepare the foundation (pit) carefully” does not seem to fit the con-
text here. See the following passages: EWO 379 mug mu-un-dun
temen si bi-in-sa “(Danach) webte er das mukku-Gewand, betreute
den heiligen Bezirk (temenos)” (thus 1. Bernhardt - S. N. Kramer, WZJ
IX line 379 p. 245); “mug-Stoffe webte er, machte das t. richtig” (thus
A. FarkexsteIN, Or NS XXV 237);' “mug-Stoffe webte er, machte die
Grube (fiir den Webstuhl) richtig” (thus A. FALKENSTEIN, ZA 56, 379).
For temen “Grube (fiir den Webstuhl)”, see A. FALKENSTEIN, ZA 56,
88 commenting on EWO 379 where he also refers to Lahar and Afnan
line 5 (MBI 8, 5) “uttu-ra temen nu-mu-na-si-ga-as “weil man
fiir Uttu ein temen noch nicht eingetieft hatte” (Uttu was the goddess
of weaving); G. R. CasteLLINO, Incantation to Utu line 54 “Utu, if you
do not come out, the poor does not weave mug-cloth, does not beat up
the cloth” ukii-re mug nu-dun-dun TE nu-un-sig-ge (see G. R.
CASTELLINO's commentary p. 36), but temen in this passage means
“pit loom”, “Grube (fiir den Webstuhl)”.> However, meaning “pit
loom” is excluded in our line.

1 Cp. EWO 339 us-e si bi-in-sd, see A, FaLgensTely, Or NS XXXV 234,

: UMBS V 11 10, see M. Civin apud W. G. LamBerT, Atra-Hasis p. 140/141
line (i) 44: ku?-a nig-izi-te-na si mi-ni-in-si-sa “The pure water which quen-
ches the fire T will put conveniently there” (Civil). Reading temen-na si mi-ni-
in-si-s& would fit the context but the first part of the line remains obscure.
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For the expression me-¢ (me i-i) “to let the me’s come out”,
see A, W. SyoBERG, Sumerian Temple Hymns p. 105 (266.); p. 113
(317.).

14. (=19). Note the writing %-bi-*EN.ZU here and in lines 25 and 30
instead of %-bi-“EN.ZU. Note also %-bi-ES in lines 40, 51, 53, and 65.

16. For ki-5¢ pa am-DU, see above in the commentary on line 11.

21, Is ki-nim(-ma) “the high place” (or “highlying place”’) Sumer?
I have interpreted mu-ni-ib-¢& (also in line 26) as corresponding to
Akk. ussi “he comes forth”. If -b-¢& — $ugii we expect?as-im-babbar-re
in line 26.

22, (=27). -bi in me-ku-bi “its holy me’s” seems to refer to ki-
nim-ma in line 21.

32. (=37). BAD-e: ung-e as “heights™ is a guess from the context.
For BAD —un,—eli in kur-un,(-na), see in the commentary on No. 3:
CBS 11168 line 2. If un,-e “heights” proves right, it has to be combined
with BAD-na, reading un,-na which seems to mean “heights of the
sky” =si-un, (=BAD)-na—elit $amé (AHw 202b; CAD E 79), see
Nanna-Suen I 66; for a different interpretation of si-BAD-na, sce
J. van Dwk, SGL 11 106. See also line 63.

44, The compound verb pa-¢ mah is otherwise not attested.

45, For mi-ma =edéfu Dt; asil; bunwit, banil, see above in the com-
mentary on line 1 (=6). girig-zal would correspond to tadiltu, the exact
meaning of which is not established, here denoting the splendour of
vegetation: in this context 1 refer to (tadiltu —urqitu “herbs and
plants, verdure, green” in a list of synonyms, see ZA 55, p. 1. Note
that u,-giri -zal is not a genetive compound; the Akkadian equiva-
lent is @m tadilati (see M.-A. 11 s.v. tadiltu).

46. a--ba—mil kiddati; a-i-ba-gar-ra—mil ki¥ati, also a-u,-ba
=mil(u) kisdati, see AHw 652 s.v. milu “Hochwasser”. Gudea Cyl. A
XXVIIT 13 i;-idigna a-ti-ba géal-la-am “the Tigris when it is
flooding™; Gudea Cyl. B V 13 i,-idigna a-ui-ba ga-gar-am; Gudea
CyL AX 9ui-afora-ti-a? Cf. also Gudea Cyl. B VI 7=VIII 8; EWO 90
u-ba (=a-u-ba), of. A, FaLkeNsTEIN, ZA 56, 62; Nanna’s Journey to
Nippur 146 ff. (Dr J. FErrara's MS, University Museum) a-i1-a;
Lugale 322 (BE XXIX 2, 7-3, 7 and unpubl. dupl.) i,-idigna nam-
gu-la-ba an-8¢ u;-bi nu-x-e “the Tigris in its greatness does not ...
its highflood towards the sky” (u;—a-u;). — The sign following dagal
could be -gal.

47. For numun i-i, see A. W. Ss6BERG, Sumerian Temple Hymns
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p. 104, where this passage is quoted (read there CBS 8526 rev. 14 in-
stead of CBS 8526, 18).

48, For ni-bi(-a), see W. Hemaper, Tierbilder in der sumerischen Lite-
ratur 152 ff. (“miteinander, einander, alle zusammen, insgesamt’’).

49, uq-KA-KER DA referring to the light of the moon oeccurs also in
No. 3: CBS 11168, 4, sce commentary.

50. 1 have interpreted iti-zal-le as “new moon™; cp. u,-zal-le
namaritu, SL 381, 278¢; A, FALkeNsTEIN, SGL 1 50.

54, za-dib—&itugu, see A. FALKENSTEIN, ZA 49, 122 f; Analecta
Biblica 12, 72; A. S36BERG, Nanna-Suen I 104; 107, where ref. to Sumer
XIII PL. 1, 3f. za-te-eb-kur-kur-ra—Su-tu-qa-at im-ma-tim (refer-
ring to Inanna), dupl. CBS 13982, 2 (unpublished) has za-dib-kur-
kur-ra. For giri-kin-di (giri-KIN-di), see J. vax Dk, SGL 11 140;
A. SyoBERG, Orientalia Suecana X 7 f.; Or NS XXXIX 89 f.

55. The sign before sum-mu seems to be URUxGAR but note that
the sign ends with a broken vertical. With little hesitation I emend the
sign to galga(- GAxGAR). Cp. MBI 11, 3 (The Kes Temple Hymn,
text I, see G. GraGa, Sumerian Temple Hymns p. 175, 3’) un/kalam
galga sum-mu (text collated) “which gives advice (Graca: wisdom)
to the people/land™.

56. ni-du,-e bi-in-DU for ni-du,-e pa bi-in-¢, see above in the
commentary on line 11.

57. ‘nin-iri[gal] ama-kul-ab®™-a-ke, (irigal—=ABxGAL), cf.
UMBS X2 13, 1 (see E. BERGMANN, ZA 56, 14; commentary p. 151.)
ga-%a-an-i-ri-ga-al a-ma-ku-ul-la-ba (: gasan-irigal ama-
kul-ab®-(b)a) “Gasan-Irigal, the mother of Kulab™.

58. nam-8ita, —ikribu.

61. T cannot identify the sign following ‘EN.ZU-na-. I assume that
9EN.ZU-na-x is an error for SEN.ZU-na: locative — dative.

5. UBS 15158.

5—6. “EN.ZU respectively an (line 6) cannot be subjects of an in-
transitive verb since we then expect ‘EN.ZU-e and an-e (an-né).

7. ka-ba —pd peti.

9. Cf. W. Pu. Romer, SKIZ 43, 75 gis-gu-za-nam-lugal-la me
ur,-[ur, ...] (text collated); 237, 43 giS-gu-za me ur -ur,.

10. References for KI.A-géal have been collected by the writer in
Or NS XXXVIII 354 (commenting on TMHS NF IV 12, 12); add there
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Hoe and Plough line 67 (MS M. Crviv) gif-apin tur-ra-mu nam-mu
buliig-gd&-mu nam-mu KILA-gél-la-mu nam-mu (the hoe ad-
dressing the plough:) “plough! That T am small, what is it to me? That
[ am great, what is it to me? That I am ...., what is it to me?” Var,
(YBC 8959) has pes-gal- instead of KI.A- gal- which proves the reading
pesg-gal (KLA —pe&,). The exact meaning of pes,-gal cannot yet
he established. — Restoration, perhaps, numun- z[i-nam-lugal-la

)], ef. TCL XV 9 IV 9 (see SKIZ 52, 258) a-zi-nam-lugal-1[a]
numun-nam-béra-ga-me-en.

13. For si-mul. see A. FALkeNsTEIN, SGL 1 55: W. Hemper, Tier-
bilderin der sumerischen Literatur 83 ff. Forsud - DU-4greferring to the
light of the moon, see above in the comme ntary on No. 3: CBS 11168
line 3.

14, For te-e§ —rigmu, see A. W. Sy68ERG, Sumerian Temple Hymns
p. 74, where this ref. is quofed,

15. For a-tal-tdl, see E. I. Gorpox, Sumerian Proverbs p. 1151
(Coll. 1.147); A. W. Ss6BERG, Or NS XXXVII 239. It cannot be deter.
mined if A- tlll tal (“broad-armed, with broad, wide arms’ ') refers to
Nibru (if so, the expression seems to be an allusion to Nibru as a big city)
or to Nanna.

16. For nun-zi-le (also dumu-zi-le, en-zi- le), see A. Karp,
ZA 51, 86; A. W. Ss6BERG, Or NS XXXVIII 354 . an-ki-gd. a(-ba)
sihip Samé u ergeti, see W. Pu. Romur, SK1Z 60 fn. 76; A. W. Si6BERG,
Sumerian Temple Hymns p. 98.

Addenda to the commentary. — No. 1a rev. 3': see further Sumerian
Literary Tablets and Fragments I p. 137 Ni. 4205 1I 10 me-zu AB
Se-er-ka-an-duy,-g[a? ...]. — No. 2, 1: for i-lim see also CBS 15 208,

22 (unpubl. dupl. of BE XXIX 1) i-lim ug; UET VIIT 85, 1 %nin-gis-
zi-da ur-sagi-lim ni x sag-ki-bi siur-hu-hu-ul. — No. 3, 2: Nanna
is uSum-an-na in UM 29-15-58 obv. 4. — No. 4, 12: UET VIII 84 I
4 (Enki) en sd-gar; UM 29-16-3, 27 (hymn to An, unpublished) s4 mu-
e-gar “you have given advice”. — No. 4, 46: see also CT XLII No. 37,
li;-idigna a-us-ba-gar-ra-ba.
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CBS 8526 Bottom Edge Obverse (Enlarged)

12— 703349 Orientalia Suecana
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CBS 15158

Photo by Dr. Dawvid |. Owen
University Museum



IRAN B. JEWETT

FitzGerald and Jami’s Saldmadn and Absdl

Since idward FitzGerald’s Rubdiydt first saw the light of day, innumer- :
able copies have been published and scores of versions have appeared |
in different languages. There are few who have not read the Rubdiydt
or at least heard of it. But while so much attention has been paid to
Omar, the Sinner as FitzGerald called him, hardly anyone is acquainted
with FitzGerald’s Saint, Jami, whose Saldmdn and Absdl FitzGerald
translated in 1856, three years before the Rubdiydt. This poem by Jami
was FitzGerald’s own favourite, and if he had had his way, no copy of
the Rubdiydt would have appeared unless accompanied by Saldmdn
and Absdl. This was the condition, among others, that he laid down in
a letter to his publisher Bernard Quaritch who wanted to bring out
another edition of the Rubdiydt for the growing number of readers in
the United States. FitzGerald not only insisted on including Saldmdn and
Absdl in the new edition, but also wrote down the stipulation, “That

Omar, who is to stand first, be never reprinted separate from Jami’.1
The publisher, who was reluctant to burden the popular Rubdiydt with
the unknown Saldmdn, finally had to agree, and the 1879 edition of the
Rubdiydt of Omar Khayyim, the last one to appear in FitzGerald's
lifetime, included a revised edition of Saldmdn and Absdl. Why was
this poem, so ignored by readers, so highly regarded by FitzGerald
himself?

Undoubtedly, FitzGerald’s preference for Saldmdn was in part
emotional. He himself acknowledged that it was the first poem that he
had translated from the Persian with the help of his friend and teacher
Edward Cowell, and as such it had a great significance for him. The
preface, addressed to the Cowells, who were at the time preparing to
leave for India, shows his deep attachment to them. Thus his great ad-
miration for Cowell would explain his undertaking the translation of

v Letters from Edward FitzGerald to Bernard Quaritch, ed. C. Quaritch Wrent-
more (London, 1926), p. 60,
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Saldmdn and having it published. But it should be remembered that
FitzGerald was a meticulous literary artist; if he had not been satisfied
with the literary quality of Saldmdn, he would not have insisted on having
it included with the Rubdiydt, which was beginning to be recognized as
a literary masterpiece. That he had no doubts about the literary worth
of Saldmdn is evident from his letter to Cowell in 1869: “I really read
Salaman with interest the other day: it seemed fresh to me. I believe it
is the best done of all; really fusing the story into a—better Ring than
Browning seems to have made of his; and retaining more of the Oriental
flavour than Omar. A few corrections, & I think I shd. like it even if
some one else had done it.”! Ironmically, his revised edition reduced
rather than enhanced the Oriental flavour. The second version was
shorter and smoother, and further removed from the Persian; but the
allegory and its message remained the same.

The “ring” that FitzGerald alludes to consists, in his version, of the
prologue, the poet’s complaint, the main story, and the illustrative
fables. FitzGerald’s version omits parts of the original, though in actual
number of lines the English is about the same length as the Persian,
which follows the traditional form of the short epic. Jami intended his
poem as a coronation tribute to Yacoub Bey of the “White Sheep”
Turcomans, whose father had extended hospitality to the poet some
years before. Jami therefore included in his opening invocation and
introductory passages the praise of the ruler and complimentary re-
ferences to his father. The epic begins with invocations to Allah and
the Prophet Mohammed, praise of the ruler, a “complaint” in which
the poet bewails his infirmities, a passage complimenting the ruler on
his decision to give up wine and other bad habits, followed by praise
of repentance, and an account of a dream in which the poet sees the
ruler’s father and is inspired to complete the epic. Each section is
accompanied with an apologue. FitzGerald discarded passages which
he thought would not interest the English reader, such as the praise
of the Prophet Mohammed and the panegyric to the ruler and his

1 A. J. Arberry, FitzGerald’s “Saldmdn and Absdl” (Cambridge, 1956), p. 32.
All quotations are from the two versions of FitzGerald's Saldmdn and Absdl repro-
duced in this book. Professor Arberry provides an excellent literal translation of
Jami's poem, and in his introduction includes several unpublished letters of Fitz-
Gerald which throw new light on his theory of translation. The Persian text I have
used for purposes of comparison is Forbes Falconer’s edition of Saldmdn w Absal
published in London in 1850. Internal evidence pointed out by Professor Arberry
establishes this text to have been the one used by FitzGerald himself.
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father and the sections on repentance. FitzGerald in fact restructured
the introductory part to give the poem a more intimate tone. He placed
the poet’s complaint immediately after the invocation to God, and
followed it by the poet’s dream narrated in the first person. The personal
note of prayer on which the invocation ends is continued in the
two succeeding portions, so that no formal panegyric interrupts the flow
of sympathy between the poet and the reader.

FitzGerald included most of the apologues. In the Persian, these
stories serve to emphasize a point, and sometimes to introduce humour
which would be out of place in the main story. Thus Jami uses the
story of the Kurd, lost in the city, to express his own spiritual dilemma.
In the Persian, the metre stays the same throughout; in the English,
FitzGerald heightened the contrast by changing the tempo of the stories,
so that their brisk and lively pace breaks up the solemn measure of the
main poem. His apologues become musical interludes as well. In the first
version, FitzGerald’s English stays close to the Persian, and succeeds in
capturing the grace and lucidity of the original without sacrificing the
meaning:

Do Thou my separate and Derivéd Self

Make One with thy Essentiall Leave me room
On that Divan which leaves no Room for Two;
Lest, like the Simple Kurd of whom they tell,

I grow perplext, oh God! ‘twixt “I"” and “THOU",;
If I—this Dignity and Wisdom whence?

If THOU—then what this abject Impotence?

A Kurd perplext by Fortune’s Frolics
Left his Desert for the City.

Sees a City full of Noise and
Clamour, agitated People,

Hither, Thither, Back and Forward
Running, some intent on Travel,
Others, home again returning,

Right to Left, and Left to Right,
Life-disquiet everywhere!

(p. 45)

The changes that FitzGerald made in this passage in his second edition
illustrate the method he usually followed in his revisions. In the second
version, the verse is polished and more musical,” but it is also less
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accurate. Thus, in this version, “Kurd” becomes “Arab” and “City”,
“Baghdad™:

From the solitary Desert

Up to Baghdad came a simple

Arab; there amid the rout

Grew bewildered of the countless

People, hither, thither, running,

Coming, going, meeting, parting,

Clamour, clatter, and confusion,

All about him and about.
(p- 100)

The main body of the epic consists of the allegory. In his preface,
FitzGerald termed the story ‘... One of Persian Mysticism—perhaps
the grand Mystery of all Religions—an Allegory fairly devised and
carried out—dramatically culminating as it goes on ...” Undoubtedly,
the message that this allegory conveyed was what interested Fitz-
Gerald, and the reason, perhaps, for his insistence on keeping Saldman
in constant attendance, as it were, on the Rubdiydt. The allegory is
easy to follow, and is further explained by the poet at the conclusion
of the poem. The story revolves around the relationship between
Saliman and Absdl, symbolizing the soul and the body. The Shah of
Yunan, prosperous but without an heir, is advised against marriage
by his counselor, a renowned sage, who inveighs against the perfidy of
women, and warns against subservience to lust. To assuage the Shah’s
longing for a son, the Sage uses his magic powers to call forth an heir
for the king. The child, not born of woman, is called Salaman because
of his perfection and his heavenly origin. As he has no mother, a young
woman of great beauty, Absil, is appointed nurse. Absil dotes on
Salamén, and as he grows to manhood, falls in love with him. By
her wiles, she succeeds in ensnaring him. For a while all goes well; but
eventually, their affair comes to the atlention of the Shah and the
Sage. To escape admonition, Salaméan and Absal flee to a secluded island
and lead an idyllic life. But the Shah discovers their hiding place, and
renders Salaman powerless to approach his beloved. The young man is
conscience-stricken, and secks forgiveness of his father. But he cannot
overcome his love for Absal, and rather than live in misery, decides
to perish with his beloved on a funeral pyre. By the will of his father,
Absal is burned, but Saliman escapes unharmed. The loss of his beloved
leaves Salaman inconsolable; but the Sage comes to his aid, and under



FitzGerald and Jami’s Salamdan and Absil 183

his tutelage, Saliman conquers his grief for Absil. At the same time,
he learns to love the immortal beauty of Zohra or Venus, so that finally
all thought of his mortal love is washed out of his mind, and he is able to
see Everlasting Beauty. Having passed the test, he becomes worthy to
ascend the throne of his father.

FitzGerald shortened several of the descriptive passages in the poem,
and eliminated a few of the stories. But he did not alter any part of the
allegory or give his own interpretation to it. His translation stays fairly
close to the Persian throughout, especially in the first version. As he
pointed out in the preface, his main purpose in the omissions and

alterations was to make the poem more readable. He always acknowl-

edged the changes that he made in the original, and was bitter when
he was attacked by the critics on the very point he conceded: ... People
at once turning against you the Arms they might have wanted had you
not laid them down.” The criterion of literary merit was an important
one for FitzGerald; to achieve vitality, he was willing to sacrifice fidelity

H

to the original. “Better a live Sparrow than a stuffed Eagle,” was his
motto. His aim was to recapture the emotions and impressions produced
by the original. His selection of passages from Saldmdn shows what his
own impression was regarding Jami’s epic. He believed the Persian poet
to be a true mystic, and his allegory full of mystical implications. But
at the same time, FitzGerald was aware of the wordly aspects of the
poem, and these would appeal most to the average reader. For all its
depth, Saldmdn and Absdl stays very much on a human level. It is no
dry and dull enumeration of the path of asceticism. The story is about a
love affair, and there are several erotic passages in the poem. There
is symbolism in these, but to the general reader, these details give life
to the poem. By his minute deseription of such purely earthly matters
as Absil’s machinations and her great physical beauty, the poet shows
that he is a man as well as a mystic. The denunciations of women he
puts in the mouth of the Sage convince the reader that he might also
have been a henpecked husband. FitzGerald omits none of these in-
teresting passages. He includes in detail the account of the first secret
meeting between the lovers, concluding with lines reminiscent of the
Rubdiydt:

So through the Day—so through another still—
The Day became a Seventh—the Seventh a Moon—
The Moon a Year—while they rejoiced together,
Thinking their Pleasure never was to end.

e e
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But rolling Heaven whisper’d from his Ambush,
“So in my License is it not set down.

“Ah for the sweet Societies I make

“At Morning and before the Nightfall break;
“Ah for the Bliss that with the Setting Sun

17

“I mix, and, with his Rising, all is done

The allegory itself would appear to the Western reader to be a positive
view of life. The poet would be in his eyes an ageing philosopher who had
found that life has a meaning and old age its compensations. The poet’s
own elucidation strengthens this simple interpretation of the allegory.
Saldmén, the soul, and Absal, the body, reduced, in the words of the
poet, to its lowly adoration of sensual gratification by the decree of
nature, live immersed in their love for each other until the Shah learns
of their secret island and casts a spell on Salaman, rendering him in-
capable of approaching his beloved. The poet explains this part of
the allegory as depicting the time of decline when the carpet of desire
is rolled up, and the instrument of passion fallen out of use. Salimén’s
turning towards his father is his inclination towards the joys of the
intellect. Thus, after what would be a youth spent in tasting the pleasures
of the senses, the soul, in old age, turns towards the “capital city of Rea-
son”. The discipline of asceticism then follows the natural cessation of
the predominance of the senses. There is no violent overthrow of
nature’s governance. The reader can easily identify with this natural
philosophy which ends on the calm note of repose. In his first version,
FitzGerald stayed close to the Persian in the passage explaining the
allegory and even used the original wording of the folding of the carpet
of desire. The poem concluded with Salaman’s accession to the throne.
In the final version, FitzGerald altered the wording to heighten the
dramatic imagery of the soul ascending:

For what is ZUHRAH?—What but that Divine
Original, of which the Soul of Man

Darkly possesst, by that fierce Discipline

At last he disengages from the Dust,

And flinging off the baser rags of Sense,

And all in Intellectual Light arrayed,

As Congqueror and King he mounts the Throne,
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And wears the Crown of Human Glory—Whence,
Throne over Throne surmounting, he shall reign
One with the LAST and FIRST INTELLIGENCE.

(p. 133)

Perhaps the ending of Saliman explains why FitzGerald insisted that
Saldmdn was always to follow the Rubdiydt. Artistically, the bright
ending of Saldmdn is in contrast to the concluding “night” quatrains
of the Rubdiydt where the rising moon looks in vain for the poet, and only
an empty glass is to mark the spot where he made one. Morally,
Saldmdn’s allegory attaches a meaning to life beyond the eat, drink, and
be merry philosophy of the Rubdiydt. It is always a dangerous practice
to identify a poet with his artistic creations, but FitzGerald was aware
of precisely this danger. He knew that Omar spoke for him, and indeed,
for all humanity. But he may not have wished to leave Omar as his
only spokesman. When the reader was judging him, the Mystic was to
be there with the Skeptic. Of course, publishing the two together may
have been nothing more than a wish to collect in one volume his trans-
lations from the Persian. On the other hand, it might have been as
eloquent a testimony to his view of life as the epitaph he chose for
himself: It is He that hath made us and not we ourselves.




STIG WIKANDER

Maya and Altaic I

1. Introduction

The first time I had occasion to hear Maya spoken, I was struck by
the similarity in intonation to the Turkish I had just heard in Istanbul.

Such impressions can of course be misleading. When taking up the
study of Maya texts, I immediately came across a number of words which
looked like Turkish. But many of them were the sort of accidental simi-
Jarities which always will turn up if you compare two lexicons, in which
monosyllabic forms of the type vowel-consonant and consonant ~vowel-
consonant are dominant.

Thus, it is of course wrong to compare Yucatec Maya yax “green” with
Koman yad “green”, Modern Turkish yesil “green”. The comparative
study of Turkish and Mongol has shown that the original form must have
been *nil, which could not be compared to Maya yax. Moreover, other
Maya dialects have the form rax, which may present the historically older
form.

Nor should Maya ta¥-, “to bring” be compared to Turkish fagi- “to
carry” as the Maya form must be a causative derivation of tal- “to come”,

Maya kin, “day” and “sun” has probably nothing to do with Turkish
giin, Old Turkish kiin, “day” and “sun” for reasons we shall discuss later
on.

At the same time, I was struck by the circumstance that the phonetic
structure of Maya differs in certain characteristics from that of Turkish.
One point is especially striking:

In Maya, the voiceless labials (p and p’, that is, labial followed by a
glottal stop), are very frequent in the beginning of words. P- alone is
probably more frequent than any other consonant in initial position.

But in Modern Turkish, there are almost no words beginning in p- of
really Turkish (i.e. Altaic) origin. Practically all words of this structure
are loanwords, from Persian, Greek or other Western languages, a few are

1 Cp. Ethnos 1967/1968; 1970/1971.
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comic, more or less “onomatopoetic” formations, such as catra patra, piif
etmek ete., many are ridiculous or obscene terms, such as pis, pezevenk,
pugt (many of them at the same time loanwords).! In Old Turkish, most
terms beginning in p- are Sanskrit or Chinese loanwords.

(One of the few really Turkish words in p- is pis- “to cook”. It could
perhaps be an ancient Indo-European loanword in Proto-Turkish, as kaz,
“goose™, seems to be.)

This state of things apparently seemed to contradict the idea of any
sort of affinity between Turkish and Maya. At a closer scrutiny, however,
this very divergence appeared to furnish an excellent and incontrovertible
proof of the Altaic character of the Maya group of languages.

It has long been a matter of controversy among the specialists whether
a genetie relationship exists between the groups of the so-called “Altaic”
languages; that is, if the undeniable similarities both in vocabulary and
structure between the Turkish, the Mongolian and the Tungus groups
point to a common origin, a Proto-Altaic language, or if they just result
from late contacts between originally unrelated languages.

The last-mentioned opinion is that of Jonax~es Bexzine and Ger-
HARD DOERFER in Germany and of Sir GErRHARD CLAUSON in England,

whereas the “Altaic theory” is defended by a great number of scholars,
it may suffice to mention Karr H. MencEes and Nicnoras PorpE in the
USA and Pextrr Aavro, a pupil of G. J. RamstepT, in Finland.

Now, one of the main problems under discussion is whether there has
existed an initial voiceless labial in Proto-Altaic: this phoneme should
have disappeared in the Mongolian and Turkish groups of languages but
has been kept in some Tungus dialects as a p-, in Manchu as an f-, in some
Tungus dialects and in a few cases in Classical Mongolian as a h-.2 If this
be right, we should have an Altaic phonetic change p >f>h>zero, a
parallel to the similar treatment of Indo-European p- (cp. Greek moSc and
medov with Swedish fot and fjit, Armenian otn and het, Old Irish 7s,
“below”, from *péd-su).

But if we are led, from lexicographical considerations, to assume a
genetic relationship between Maya and Altaic, it is clear that the supposed
contact between these groups must have been severed at a very early
date, when the initial voiceless labials were still unchanged. And even if

! For a similar state of things in Yakut and in the Mongolian group, cp. Cixcrus
Sravitelnaja fonetika, 149 f.

* For details cp. Porre, Vergleichende Grammatik 10-12, Cincius, Sravitelnaja
fonetika 151 f., MExGEs, Tungusologiz 35.
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the initial p- had begun to develop into other phonemes very early, the
fact remains that some Tungus dialects still keep it. But a supposed
Altaic migration to America would probably have come from the parts of
northeast Siberia still inhabited by Tungus peoples speaking an archaic
form of Altaic. Both chronology of the sound-laws and geography seem
to point to the Altaic character of the initial voiceless labials in Maya.
The Altaic theory can account both for their frequency in Maya and their
almost total absence in Turkish—the starting-point of our observations.

But of course, these considerations of phonetic possibilities can only
become meaningful in the framework of a lexicographical study, estab-
lishing beyond doubt the existence of a stock of Altaic words in the
central vocabulary of the Maya languages.

The present study tries to offer a few lexical data in favour of the
theory of common Maya-Altaic origins.

In older literature, practically nothing is said about linguistic affinities
between the Maya group and the Altaic family, whereas much attention
has always been given to the question of anthropological paralleles
between Central America and northeast Asia.

A great part of Joux MacIntosn, “The Origin of the North American
Indians”, New York 1853, is devoted to a study of similar customs and
rites among American Indians and Siberian, especially Tungus, peoples.
These comparisons may not be without interest, but the comparative
word-list (pp. 101-104) is valueless. The only Maya word quoted is
Pocomehi tat, which is compared to Rumanian fatd “father”.

RosEeRT G. LATHAM (“Opuscula” London 1860), believed in connexions
between Central American and south-east Asian languages. On p. 398
he gives a list of 15 Maya (one Huasteco) words to be compared with
terms from Eastern Asia. The Maya words are correctly quoted but the
comparisons are not convincing.

Jurius  Prarzmaxy, “Amerikanisch-asiatische Etymologien via
Behrings-Strasse from the East to the West” (Leipzig 1871), in spite of
its promising title, is quite valueless. It contains long series of words from
many American languages compared with words from a great number of
Asiatic and European languages. A number of Huasteco words are identi-
fied with Greek, Latin, Lithuanian, Sanskrit and “Chaldean” words.

More recently, Ricnarp PETERS, in “Die Geschichte der Tiirken”,
(Stuttgart 1961, p. 210) quotes Turkish tepe, dag, tok and compares them
with Aztec tepetl, daa(n) “big mountain™, tok, “sceptre” (from professor
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Juan Hassler) to prove Asiatic contacts with Central America (for fok,
see our word-list).

In a work I Chol Kin”, published in Mérida 1965 by R. ArRAuJO and
others, the late Dr Worraaxa Corpax writes (p. 114) about the astonish-
ing similarities in structure between Maya and Turkish. But he does not
adduce any materials to substantiate his contention, neither in this nor
in any other of his publications with which I am acquainted. So one
cannot know how far the recently deceased scholar had advanced the
problems we try to discuss in the present study.

2. Maya-Altaic Glossary

(The first word in every section, if not otherwise designated, is Yucatec
Maya. The following alphabet has been used:

a, b, b, c,ch,ch', i, k1, m, n, o0 p,p, st ts ts, u, w, 2, 1.

B',ch’',p', ', ts" are the glottalized sounds corresponding to b, ch, p, i, s.
According to an old usage, & isused for the glottalized sound corresponding
to the non-glottalized voiceless velar ¢, instead of the opposition &':k.

Abbreviations: T Modern Turkish, Mo Mongolian, CIMo Classical
Mongolian. CAJ means Central Asiatic Journal, IF Indogermanische
Forschungen, JA Journal Asiatique)

aak-, to become wet, aak, wet

T ak-, to flow, to ooze, to drip

acan-, to groan, to cmnplain

T agit-, agla-, to ery

alan, below, Huasteco alal

T al, alt, alcak, below

bal-, to hide

T bari-, to shelter, to shield, to assist

bal, wife’s brother (Motul), esposo de mi hermana (o de mi prima), H.
SiverTs, Oxchue, 69 f. reciproco entre cunados hombres, C. RoBLES
UriBg, Anales del Instituto Nacional de Antropologia e Historia, 19,
1966, 148; Huasteco bajy, cunado de un hombre (C. Gurrera HoLMES)

T baldiz, wife’s younger sister (Fr. RUNDGREN, Oriens 15, 328 f.). Could
Huasteco bajy better be compared with T bacanak, brother-in-law?
Other combinations in MENGES, Tungusen und Ljao 48 ff.

bats’, monkey
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OT bitin, monkey, L. Bazin, Acta Orientalia Academiae Scientiarum
Hungaricae X, 1960, 296

bayal, Tzeltal, much

T Mo and Tungus bay, rich, cp MExGEs, The Oriental Elements, 16 ff.

bet-, to do, to achieve, Quiché bit-, to create

T bit-, to finish, to come to an end

hicil, Tzeltal, intestines

T bagir, intestines

bik'it, Tzeltal, small boy

Goldi, piktd, child, son; Murayama, Aspects of Altaic Civilisation 231,
compares Old Japanese fité, man, from* piikte, man, and Common
Tungus *piikte, child. Other Altaic words compared by PELLioT, JA,
1925, 1, 203.

bilim, mark, print, “la huella, sefial o rastro que deja el hombre o el
animal” Motul 149.

T bil-, to know; mark, sign is in Kirghiz and Karakalpak belgi, OT belgii,

Mo beleg, cp Istoéniki 134!

bin-, to go

T bin-, to mount, to ride

bol, stupid, ignorant

T boru, idle talk, Mo boroo, wrong, false

bolon, 9; a great mass. “‘No solamente es un numeral sino tambien inten-
sivo”, BarrErA VAsQUEZ 166; Cakchiquel bolo, “'ir mucha gente en
grupo’’.

T bol, ample, copious

hooy, shade

T boya, dye, paint, colour. Booy means the shade reflected by light through
something, e.g. a tree, whereas ochel is shadow = absence of light,
about the same distinction as in English between shade and shadow.

box-, to divest, Tzeltal boxol, naked

T bos, void

bul-, all, whole: only in compounds with temporal meaning as bul-haab,
the whole year, bul-kin, the whole day.

Oléa bulti, Tungus buri, Mo biir, all, whole

bul-, Tzeltal, to tear away

T bur-, to twist, to wring, to dislocate

bul-, Tzeltal, foam, bulan, to whirl, to eddy

T buram, whirling, eddying; Tungus bolak, bulak creek, rivulet, Mo bulag
fountain
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buts” (budz), smoke, mist

T bugu, steam, vapour, mist

buy, dangerous heat, evaporation. “El calor o vapor que salz de las tierras
flacas o de las raizes de arboles podridas la qual daiia al algodon,
xicamas o tales cosas”, Motul 158. buyah, to suffocate

T buy-, to freeze, to freeze to death

ceh, deer, stag

T geyik, OT kiyik, kiyik, deer, stag

ciiol-, eiil-, to rejoice

T giile-, to laugh, to be pleased

cil-, Tzeltal, to lag behind

T geri kalmak, to stay behind

chek-, ““cubrir, tomarse los animales irracionales y las aves a las hembras”,
Motul 330

T ¢ek-, to pull, to draw, to mate an animal

chikpah, Tzeltal chik-, to appear

T ¢ik-, to appear

c¢h’em, boat

T gemi, OT kimi, boat

ch’en, well, fountain

T kayna-, to boil, to spout up, kaynak, a fountain

ch'i. edge, shore

Oroéi kija, T kiyi, edge, shore

eh’it, Pokomchi, hut of reeds, Stoll, Die Mayasprachen der Pokom-
Gruppe 1, 180

T ¢it, fence of hurdles or brushwood. As a loanword in Kurdish cit, fence,
wall of reeds

ie, chile

T ig, spindle, igne, thorn, pin, needle, Mo ig, spindle

ich, inside

T i¢, inside

ich, twin

T iki, 27, ikiz, twin, Mo ikire, twin

it, base, foundation

OT it-, to organize

its (itz), juice of certain plants

T i¢-, to drink

kat-, to change

T kat-, to mix, to embrojl
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keken, swine, boar

Mo yaqaj, boar

keuel, Lacandon kauel, skin of an animal

T kavla-, to change the skin, kaval, cloak of sheepskin,

keyem, Lacandon kayem, “‘pozole”, a drink made from maize and water
a white, clotted liquid

T kayma, clotted cream

kol-, Tzeltal, to free, Quiché gol-, to release, to free, to meet one’s obliga-
tion, Aguacateca col-, to save

T kurtar-, to save, to rescue, to redeem something pawned

luk-, to make free, to disengage, Tzeltal lok’-, sacar, retratar, quitar
(RoBLES)

Tungus luk-, to throw off, to take off, to make free

*ngi, *ngu, nose, Common Maya, KAUFMAN, Desarrollo 104 no 198 A

Tungus oyo.kto, Lamutian opat, BExzixe, Lamutische Grammatik § 69¢

*nooq, cotton, linen, Common Maya, Desarrollo 111 no 303

Lamutian nuk-, to change clothes, nukta, furs, clothes

oe, foot

T ékce, heel of the shoe

oe-, to steal

T ogri thief

ok-, to sing, to cry

OT oki-, to call upon, to recite, to read, T oku-, to read

ol, heart

Mo dre, OT dzin, T dz, marrow

on- (in compounds) much, onach, to boast

Manchu onco, broad, oncohon, vainglorious, pretentious

otoch, house, Common Maya, KAUFMAN, Desarrollo 112, no. 320.

Common Altaic: discussing Altaic words pertaining to housing and dwell-
ing, EszreErcAr, Aspects of Altaic Civilisation, p. 39, remarks: “Out
of these 119 words, only one word seems to occur in all three of the
languages constituting Altaic, although in Mongol, the word occurred
only in Buriat. This word is Kumyk: ofav, Tkm: otag, Khakas: ofoy,
Even: otii, Evenki: otog, Buriat: ofog, “room, dwelling, hut.” It seems
quite improbable that so widespread a word should have been a Sogdian
loanword, as among others CzEcLEDY advances in the same work,
p- 30.

pak, Tzeltal pajk, wall

Manchu fako, wall, dike, embankment
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pakach, to bake, “hazer tortillas formeandolas y palmeandolas entre las
manos”’ Motul.

Ol¢a pakaét, to roll, paka, a ball, Manchu faka$-, to play a sort of cricket.

papazha, holgazan ... el que presume saber y no sabe nada”. Motul 751,

paap can, “contar cuentos y hablar mucho™ ibid.

Mo hap, sorcery, Altaic Turki apéi, flatterer, Yakut ap, sorcery, cp.
Pervior JA 1925, 1, 244,

pat-, to declare, to give a name

T at, name

patama, Cakchiquel, a leather strap round the front to carry burdens
(Yucatec taab, Nahuatl mecapalli)

T atma, strap of a shoe

pax-, Quiché to cleave, to split

Goldi pasi, piece, fragment, Lamutian hdji, to break, to destroy

pay, classifier: “cuenta para vigas, canoas, baxeles, vancos, telas, col-
menas, platanos y frutas y codas assi largas y no delgadas y para panes
de xabon y para madejas de hilo y ramales de disciplina y cosas assi”
Motul, 737

Mo ayaga, Tungus haga, T ayak, from Proto-Altaic *pai meaning both
cup and boat (ep. English vessel, Spanish bote ete. with these two
meanings). Korean pai has also this double meaning according to
Ramsrepr, Einfiihrung 11, 213, Aavro CAJ 1, 13.

pay-, run into debt, “adeudarse de lo que se ha de bolver en especie y
tomar fiado o prestado a pagar assi”, Motul

Goldi (bat) pdi, to waste, Manchu faya-, to waste, to mortgage

pee-, to move, pec ol, to be inquiet, excited, Quiché pac-, to rise, to move
upwards, to dash forwards

Goldi pid'gui, to run, Ola poconosi, to spring, to leap, Mo feku- to leap

poc-, to rub, to massage (lavar fregando Motul 773)

T og-, to rub, to massage, cp. puc-!

pol, head of an animal

Goldi porro, Oléa poron, summit, Manchu foron, Tungus horon, vertex,
Mo orot top, summit. To Old Japanese fora according to MURAYAMA
Aspects of Altaic Civilisation 231. Other combinations by MENGES,
Tungusen und Ljao, 38 f.

pol-, to carve

Manchu folo-, to carve

poloe, Lacandon palok, fat

Goldi puléxé, Negidal huléxé, Manchu fulu, Mo iilegii, T ulug, great

13 — 703349 Orientalia Suecana
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pom, incense. Common Maya but also in Miche-Zoque, according to
Kavrmax, Desarrollo 132.

Goldi pun, odour, pundZiri (the shaman) burns incense, Manchu furndun,

Mo hiinir, iiniir, odour, ¢p. PELLior, JA, 1, 237 f., MENGES, Tungusen und
Ljao 23.

por-, Quiché, Cakchiquel, to burn

Goldi por-, to burn, Mo ér, flame, OT ért-, to burn. According to Aavro,
CAJ 1, 14, RamsTEpT compared Korean pul “fire” with these Altaic
words but also with the Indo-European word, English fire, ete. I fail
to see the interest of this comparison. The Indo-European forms
suppose an original form approximatively *pewor, which is far from
Korean pul. If Korean is an Altaic language, why not compare Maya
words as Yocotan pulu’ *“to burn”, Chontal tu-pule “to burn”, OLIVER
LA FarGE, Temples and Tribes I1, 476, Chorti pur-, “to burn™, Lenguas
de Guatemala 3967

poy, Quiché scarecrow, puppet, Cakchiquel poi, scarecrow

Oléa pudfika, doll, OT (Irk bitig) oy-, to play, T
SCArecrow

oyna, to play. éyiik,

pue-, “to destroy anything made of earth™ A. Tozzeg, A Comparative
Study of the Mayas and the Lacandones 41. Cp. poc-! Both Maya and
Turkish have parallel forms with different vowels: T og-, ogala-, ug-,
ugala-. The meaning “to press, to crumble” of the T words seems to
square well with Tozzer’s definition of the meaning of puc-.

puesikal, heart, stomach (and Chol pusk’al soul?)

Goldi pukke, Olta puki, puku, intestines

pul-, to throw away

wr-, Bastern Turki, OT, “to beat, to knock, to strike, to hit, to throw™,
JARRING 324, Drevnetyurkskij slovar 614.

pulich, to bear fruit, Quiché pulah, bud of a fruit

Goldi purt, furi, family, Manchu furi, fursun, children, Mo hiird, dird,
iiresiin, grain, fruit, descendance, T iire-, to multiply, to increase, ep.
Pervior, JA 1925, 1, 237.

puq, Quiché, offspring, family

Manchu fufuri, Mo ijayur, descendance, Porp, Vergl. Grammatik 12,
121

pus, steambath (: temazcalli)

Goldi pisu, to sprinkle, Manchu fusu, Mo iisiir, same meaning, Koman
us “humidus, balneatus”, Eastern Turki ws-, to pour into, JARRING
324.
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puts (pudz), needle

T wu¢. the point of a needle, end of a thread, end, borderline

puts (putz), Quiché, soft fibre, soft leather

Goldi, Olea poto, the sinew of a sturgeon, Manchu futa, chord, string, Mo
hudasun, utasun, thread, PELLIOT, JA 1925, 1, 225,

puz-, Quiché, to slice, to cut a vietim

Koman uz-, “disrupit”, Eastern Turki uz-, éz-, to break off, to tear away
(another etymology Aavro, CAJ 1,13, U. Poscu, Mongolistik 21).

p’ul, nostril

T burun, nose

p'ulut, so smoke, to perfume

T bulut, cloud

sarab’, saca’, a refreshing drink made of half-cooked maize mixed with
honey

T sag-, to milk, to take honey. Mo saga-, to milk, Eastern Turki savun
“kumys”, RAsineN, Versuch 406,

sap, classifier: “For counts of arm’s length; each contains two yards”
Tozzer, A Maya Grammar 292, cp. Beruin, Tzeltal Numeral Classi-
fiers 235.

T sap, thread, stem, handle, stalk

siat- (zaat-), to loose, to consume

T sat-, to sell

tab (taab), salt, only Yucatec according to Kaurmaxn, Desarrollo 100 no.,
143.

Goldi tavsun, Oléa dawsu, Tungus davusun, Manchu dabsun, Mo dabusun
(but there is also a similar Chumash word for salt, tipi, tép-pii ete.
Loanword?).

tae, until, against

Cp. the directional case in the Tungus languages with endings such as
stagi, -tiqi, OT tigi, Koman degri, T dek, degin, til, until (and the
verbs, OT tig-, tigin- ete.)

ti-, to bite

OT #is, T dis, tooth, T dil-, to cut into slices, dil-, to tear into slices

tik-, Quiché, to plant

OT tik-, T dik-, to plant

toe-, to burn (transitive)

Tungus, Negidal togo, Lamutian tog, Orodi {5 ete., fire

toh (toj), just, right, toh-yol, healthy

Negidal toxoxol, to cure, toxodi, physician, T dogru, right, straight

13* — 703349 Orientalia Suecana
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tok-, to snap, to break, Quiché flint, sacrificial knife

Manchu tok-, to stick, to stab, toksiku, doorlatch, OT togu-, to strike,

T tokmak, doorlatch

(Seems to be common Altaic, but J. IMBELLONI, “La premié¢re chaine
isoglossematique océano-américaine” (Festschrift P. W. Scumipr, 1928,
324-335) deals with a wide-spread loanword in a number of Polynesian
and American languages, in forms as toku, tok, to'i, meaning “axe,
hammer’’; however, he does not quote any Maya word, not even any
(Central American term)

tub-, to spit, Yucatec and Tzeltal

Oléa tifu, Orodi tupinai, Goldi tapemburi, Manchu cifel, 'I' tiif etmek, to
spit

tur-, Chorti, so sit down, Wispom, Los Chortis 46, 253

OT tur-, T dur-, to wait, to remain

t'on-, to bow, to incline

Mo tongoich, Eastern Turki donyyaj-, to incline

t'lil (thuul) hare, rabbit
Tungus tuksak?, white hare (Castrén), other forms in SHIROKOGOROFF
182-3, Cl Mo tawlai, T ta-b{sya.iz. ete., Drevne-tyurkskij slovar’ 526,
542 ete., RAsANEN, Versuch 453.

x-t'iit’, Lacandon £'4t’, parrot

Mo tot, T tuti, parrot (loanword?)

tsak- (tzak-) to calk, Quiché, to form, to create

T ¢ak-, to nail, to tether, to fit one thing into another

tsap- (fzap-), Quiché, to shut in, to catch

T capul, raid, Eastern Turki cap-, to plunder, to make a razzia

tsekel (tzekel), pebble

T ¢akil, pebble

tsucul (fzucul)

Eastern Turki cuqur, pit, lair, nest, EszrercAr in Aspects of Altaic
Civilisation pp. 35, 37, 39 (doubtful)

ts'akal (dzacal) medicine

T ¢akir, any intoxicating drink (doubtful)

tsib (dzib), seript, writing

T gibi, OT kep, form, figure, CIMo keb, model

U, possessive suffix of 3rd person singular.

T u, ii, i, 1, possessive suffix of the 3rd person with vowel harmony

U, moon,

T ay, Cuvash uyah, moon, Ramstepr, Einfithrung 11, 212
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uk-, to drink, Quiché uquia, a drink, CIMo uyul, to drink

wach-, to undo, to unloose

Oroéi acui, to untie, T aé-, to undo, to unravel. Other combinations in
RawmstepT, Studies in Korean Etymology 4 and Porpg, Vergleichende
Grammatik 63. Risixen, Ural-Altaische Jahrbiicher 33, 146, tries to
reconstruct an original word with initial p- on Fenno-Ugric parallels.

xikin, ear

Mo ¢ikin, ear, OT ¢&ikin, part between the neck and the shoulders

xtat’, see t'at'!

vae-, Tzeltal, to snare, Lacandon (y)akl, to steal

T yagma, loot, booty

yaklel, to glow

T yak-, to burn

yokol, above

T yukari, OT yokaru, above

yom-, to join, to unite

T yum-, to close

3. Maya-Altaic Sound-Laws

These Maya-Altaic correspondences attest to a number of regular
phonetic relations between Maya and Altaic.
As for the dentals, voiceless dentals often remain unchanged, in every

position:

Maya - Turkish

bet- bit-

it it-

otoch otak (Common Altaic)
plulut bulut

tok toqu, tokmak

But in many cases the Tungus languages, and with them Old Turkish,
keep the initial voiceless dental, whereas Mongol and Modern Turkish
offer the voiced dental:
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Maya Altaie

tac Tungus -taqi, OT tigi, T dek
toh Negidal toxoxol, T dogru
Quiché tig-, OT tek-, T dik-,

taab Mo dabusun ete.

Chorti tur- OT tur-, T dur-

tuy OT tiiy, T tiiy, diiy

As for the comparison of the velars, I wisely refrain from discussing
the origins of the two voiceless velars in Altaic: according to current
doctrine, the opposition OT k/g, T g/k is a secondary development,
dependent on the following vowels.! I simply remark, that this distinction
coincides between that between glottalized and non-glottalized voiceless
velars in Maya, so that the non-glottalized velars in Maya correspond to
OT k, T ¢ (initial, but fricative § after vowel), whereas the glottalized
velars correspond to OT ¢, T k.

As for non-glottalized velars in initial position, ep.:

Maya Turkish

ceh geyik, OT kiyik
eitol- giile-

Tzeltal eil- geri (kalmak)
cuch giic, OT Liig

and after vowel:

Maya Turkish
acan- agitla-
saca(-b") sag-

oc- ofri
poloc ulug
yac- yagma

But Maya velar followed by a glottal stop is in all positions represented

by Turkish £:

Maya Turkish
keuel kavel
keyem, kayem kayma

1 Porpe, Vergleichende Grammatik 16 ff.
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ok- oku-
tsak- cak-
tsekel guk-ﬂ

From these regular correspondences, it follows that some seemingly
striking isoglosses are illusory. Kin means in Maya “sun” and “day” and
so does OT kiin, but OT kiin, T giin suppose a Maya velar without glotta-
lization. Further research may discover dialect variations to make possi-
ble a rapprochement of these words, but as the things stand, we must
consider this similarity as quite accidental.

So far, we have quoted examples of the general trend of phonetic
development in Yucatec Maya. They point to a very conservative char-
acter of Maya phonology as compared with that of the Altaic languages
of Asia. But in one case, a group of Maya words testify to an innovation
when compared with corresponding Asiatic words: they reflect the treat-
ment of the ancient velars as fricatives, a feature characteristic of a few
peripheral Maya dialects, viz. Tzotzil, Cotoque, Huasteco ete.

A. OT £, T g, Cotoque ete. ek’ (ts'):

Maya Turkish

ch'em gemi, OT kimi
ch'en kayna-, kaynak
chi’ kiyt

ich tki-z

B. OT k, T g, Huasteco ts' (dz):

Maya Turkish
buts’ bugu
ts'ib gibi, OT kep

As for the labials, they present some interesting problems. The case of
the glottalized voiceless labials is quite simple: they correspond to voiced
labials in Turkish, as in some Maya dialects:

Maya Turkish
pul burun
pulut bulut

! Cp now OrTo Scnumany, La posicién del Tojolabal p. 4 f.



200 Stig Wikander

As for the initial voiceless non-glottalized labials, they present a erucial
problem. According to the adherents of the Altaic theory, the following
comparisons offer conclusive proof of the existence of initial voiceless
labial in Proto-Altaic, a sound still represented in some Tungus dialects:

“ground, place”: Negidal palan Manchu falan T alan
“to burn”: Goldi por Mongol ér (flame) T ért-
“head, summit™: Goldi porro Manchu foron  Mongol oroi

“big, great’: Goldi puloxé Manchu fulu  Mongol iilegii T ulug
“incense, odour™: Goldi pun Manchu funfun Mongol diniir

“to blow™: Tungus, Oléa puri Manchu fulgije Mongol iilije Tujrete.!
“fruit, family”:  Goldi puri Manchu furi Mongol hiird, dirid T iire-

r

Thus it looks as if some Tungus dialects preserve an initial voiceless
labial, which has developed into f, A, or zero in other Altaic dialects.
Now, in a number of examples, the Altaic words beginning with p- in

Goldi, Negidal etc., appear in Maya in almost the same phonetic shape:

Maya Tungus  Manchu  Mongol Turki

pay- “to waste” pai faya-

pol “head” porro foron orot

pol “to carve” folo-

poloc “fat” pulixé fulu dilegii ulug

pom “incense’’ pun fundun iiniir

por “to burn” por or (flame)  drt

poy “‘puppet’”’ pudiika oyiik, OT oy-
pus “steambath™  pisu fusu- wstir us

It is clear that in many cases the initial Proto-Altaic labials appear in
the same words in Maya as in some Tungus dialects. Are these words
loanwords, in Maya from Tungus or in Tungus from Maya?

No one will deny the possibility of loanword relations between Eastern
Asia and Central America. Such a possibility could perhaps be considered
with regard to words such as tok and taab; they could perhaps, as pus
“steambath” and pom “‘incense”, be regarded as bearing witness to
cultural influences. However according to my opinion, the identical or
almost identical Amero-Asian words are too numerous to admit such
an explanation.

1 Risinen, Ural-Altaische Jahrbiicher 33, 148
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Moreover, there is another section of the common Amero-Asian vocab-
ulary which scarcely can be considered as containing loanwords. For
there are words in the Turkic languages, without correspondent etymolo-
gies in other Altaic languages, but which can be connected with Maya
words, offering an initial voiceless labial, which one might have expected
in the Tungus dialectal forms. In these cases, I cannot see how we can
escape the conclusion that the Maya languages here represent the sup-
posed phonology of Proto-Altaic:

Maya Turkic
pat-, ““to name, to nominate” at “‘a name”
poc-, ““to massage” og-, “‘to massage”
puc-, “to destroy anything made of

earth” ug-, ugala-, “to press, to erumble”
pul-, “to throw away” ur-, ““to beat, to strike, to throw”
puts” “a needle” u¢ “the point of a needle” ete.

[t may be premature to make a detailed study of all Maya—Altaic
sound-laws: it must be the first task of comparative linguistics to try to
fix the number of the materially identical words.

Having established the part of the common Maya-Altaic vocabulary,
which both from a phonological and a semantic point of view attests to
common origins, there remain many less important problems, which,
however, may not be without interest.

The semi-vowels r and I, unstable elements in most languages, do not
follow any strict rules with regard to the relation between American and
Asiatic Altaic. In many cases, both groups have ! in the same words:

Maya Asiatic Altaic

alan T al, alt ete.

bal T baldiz

bilim T bil-

bolon T bol

pol-, “to carve” Manchu folo

poloc Goldi puléxd, Mo iilegii ete.
p'ulut T bulut

tsekel T cakil
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But in many cases, Maya [ corresponds to Asiatic 7

Maya Asiatic Altaic
bal T bari-
bicil T bagir-sak
bol Mo boroo, T boru
Tzeltal kol- ete. T kurtar-
ol Mo dre
pol “head” Goldi porro, Manchu foron ete.
pul- OT wur-
pul T burun
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KARL H. MENGES

The European word for pearl of Dravidian origin?

As soon as the knowledge of the Arabian and Indian Oceans spreads
over the Occident, it likewise becomes acquainted with a number of new
peoples and things that previously were not known. Through trade and
by other ways of acquisition, Occidentals get into the possession of
objects the value of which often seemed immense as long as they only
heard about them and were not yet in a position of purchasing them.
One of these numerous objects is the pearl, which at first appears as
uap}’api'&qg, mentioned, according to Scuraper, Reallexikon der indo-
germanischen Altertumskunde, 11, 159, by Platon’s pupil Theophrastos
(372-287 B.c.), later pupil and friend of Aristoteles, a term which ge-
nerally is considered as deriving from Skr. maifarih “a little bud of a
flower: (=) pearl” (cf. ScHRADER, l.c.; Boisacq, Dict. ét. de la langue
grecque, p. 610). From Greek, this word comes first to Latin, margarita,
therefrom it soon spreads over Germanie, thus Gothic marikreitus,
Anglo-Saxon meregriot, Old-Saxon merigrita, merigriota, Old-High-
German merigrioz, Middle-High-German mergrieze, all of which have
undergone the strong influence of popular etymology interpreting the
term as “grit of the sea; Meeresgries”. Quite some time later, one of the
earlier forms of English pearl, French perle, Italian, Spanish perla ete.
penetrates the languages of Europe and completely replaces the older
term stemming from papyapizrg. But in the Byzantine Empire and its
cultural dependencies, papyapitne lives on (cf. Ducance, Glossarium
mediae et infimae graecitatis, s.v., e.g. ed. Lugduni, 1688, col. 877 {.) and
is borrowed by neighboring languages, as e.g. Armenian margarif and
Middle-Persian marvarid (cf. infra).

The Late-Latin (or Vulgar-Latin, resp.) prototype of the new word
which has not been found as yet is reconstructed as *perla. DUcANGE,
Glossarium mediae et infimae latinitatis, lists perlae, n.pl. (e.g. ed.
Halae [Halle], 1778, vol. V, 252, or ed. by HENSCHEL, 1883/7, vol. VI,
277) “margaritae, uniones”, but for the XIII-th century, Matth. Paris
et Matth. Westmonast., anno 1255, also pellae, “id.”, and peruli *“id.”,
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with the further remark: “Casaubonus ad sat. 2 Persii observat margari-
tas infimae latinitatis seriptores vocare perulas vocemque extare apud
veterem interpretem Horatii” (details on this, however, are lacking):
then, “perula pro sphaerula dixisse veteres scribit” (namely Salmasius
in Notione ad Solinum); ¢f. furtheron the forms quoted by R. B. Larnan,
Revised Medieval Latin Word-List, London, 1965, p. 344: perla, a. 1204,
1622, perla ca. 1365, pella, ca. 1250, perlia, a. 1225, perilla, a. 1315,
1404, perula, a. 1240, 1431, “pearl; mother of pearl, 13 c.; bead, ca.
1322% also parla, a. 1365; ete., and, e.g., Mataxg, Lexicon manuale
ad scriptores mediae et infimae latinitatis, ete., Paris, 1866: perla, passim,
“margarita, unio; perle”, perloci “margaritae, uniones; perles™ (a. 1379).
The later Romance forms such as Ital., Span. perla, French perle, are
listed by Mever-LUBKE, Romanisches etymologisches Worterbuch,
sub no. 6418 pérna “1. Schinken; ham; 2. Art Muschel; kind of a shell”.
This would indicate at least two different homonymous etyma, but the
semantics of the Romance words listed by MEYER-LUBKE under pérna
point to some further etyma underlying the given forms: sub pérna 1.
“Schinken; ham’: Old-Abruzzian, Old-Umbrian, Neapolitan, Sicilian
perna, South-French perno “auch Knoblauchzehe; also clove of garlic”,
Béarn perne, Catald perna, Span. pierna, Portug. perna “Bein; leg”,
Logudorese (Sardinia) per de la fa “Bohnenschote; pod of the bean”,
fidende perra *“Zwilling; twin”, Lidge picle “Balken unter dem Schiffs-
boden; beam under the bottom of a ship™’; as derivatives e.g. Ital. perno
“Haspen; hasp, hinge; Scharnier; hinge, joint; Zapfen; plug, peg’.
Catald pern (=>Span. perno) “Zapfen; plug, peg”, Port. perno “Bolzen;
bolt”, Provencal pern “Nagel mit grossem Kopf; nail with big head”,
South-Fr. pernd “der Linge nach spalten; to split alongside”, pernd
“Riss; cleavage”, pernil “Kinderhose; children’s trousers”, Catala pernil
“Schinken; ham”, and a few more forms. Under section 2, “kind of a
shell”’, there are listed: Sicil. perna, Neapol. perne “pearl”, and as deriva-
tives: Ital. perla (> Fr. perle, Proveng., Catal., Span. perla, Port. perola),
Ital. pernocchia ““Perlmuschel; pearl-shell”. After this follows a number
of further words which hardly have any etymological connection with
either pérna 1. or pérna 2, as e.g. Prov. perna “Windel; swaddling
clothes”; “Kopftuch; kerchief”, South-Fr. perno “Liitzechen; bib; Haube;
cap, coif”’; Catal. pernoliar (>Campidanian [Sardin.] pernuliai) “die
Letzte Olung geben; to administer Extreme Unction™; concerning all
these latter words, also MEYER-LUBKE states they are ““begrifflich nicht
verstindlich; conceptually unintelligible” (as to pernoliar, this contains,
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of course, Lat. olewm “0il”” in the second part of the compound). It is not
clear at all how Ital. perla and its forms in the other Romance languages
should be understood as “derivative” of pérna; perhaps as a diminutive
in -ola: *pern-ola? Could it be the result of a liquida-assimilation -rn- >
-rl-, or is, inversely, Sic. perna, Neapol. perne “pearl’” rather the product
of a liquida-dissimilation, -rl- >.rn-? This latter would have to be as-
sumed if Late-Latin perla is to be supposed as prototype. According to
Davzar, Diet. étym., 3rd ed., p. 549, Fr. perle is attested from the
XIIT century on, and is “apparently borrowed from It. perla, Neapol.
perna”, and an alteration “of Lat. perna ‘pinne marine, coquillage
perlier’”. CoromiNas, Dice. critico etim. de la lengua Castellana, 111
(Berne, s.a. [ca. 1956]), pp. 745-747, offers a detailed eritical discussion
of the attempts made hitherto concerning the etymology of this term,
but does not reach any solution; his conclusion is that perla probably
provenes from *pérnula, ete.; it is attested since the end of the XIII
century. meaning “perla, grande aljéfar, unio”; according to CoromI-
Nas, the Italian and French forms are likewise attested since the XII1
century, the Old-High-German forms earlier, since the XTI (this is prob-
ably a misprint for IX, cf. infra); perla completely replaces aljéfar in
Old-Catala and Portuguese. [This aljéfar “precious stome” is < Arabic
al-gohar, al-gauhar, itself a loanword from Pers. gauhar, gohar; cf. also
MEevER-LUBKE, no. 3945, where this etymon is simply designated as
“Arabic”]. SCHRADER, Lec., assumes for Old-High-German pérala “pearl”
(and the other Germanic forms), which appears much later than the
above-mentioned Greek loanword papyupitrc, as prototype the Latin
diminutive *pirula ““Birnchen; little pear” — to which Venezia, Padova
péroli, ete., “birnenformiges Ohrgehiinge; pear-shaped eardrops”,
are traced back by MEYER-LUBKE,
no. 6523, with a reference, in parenthesis, to the older etymology de-
riving from it Ital. perla “pearl” as had been proposed by Drkz, Etym.
Worterbuch der roman. Spr., 4th ed., Bonn, 1878)—and in support

13 n B

Venezia pérolo *Eiszapfen; icicle’

of this derivation ScHRADER quotes Plinius’ extensive passage on this
subject in Historia naturalis, TX, 106 ff., where the comparison with
pears is made. SCHRADER might have added that also in modern French
some pearls are called because of their shape perle en poire. This would
clearly indicate the existence not only of a Vulgar-Latin, but of a Clas-
sical Latin form with /, such as *pirula or a very similar one. For pirula,
pirrula, only the meaning of “extremitas, extremitas nasi; le bout du
nez” is listed by DucaxGe (op. cit., 1778; V, 312). KLuce & MITZKA, in



208 Karl H. Menges

the Etymol. Worterbuch der Deutschen Sprache, 17th ed., 1957, p. 538,
19th ed., 1963, p. 538, sub Perle, state that this word was borrowed in
the IX century from Vulgar Latin *perla, and that this is considered as a
crossbread < Lat. pérna “kind of a shell” plus sphaerula (Latin dimin.
of Gr. 6oaipa) “kleine Kugel; little ball”. The various German forms are
listed e.g. in GrRimM’s large dictionary, Deutsches Worterbuch, sub Perle
with numerous derivatives (e.g. in the edition of vox LEXER, 1889,
vol. VII, col. 1547-1560), with the remark “probably for pirula ‘little
pear’, so-called after its shape™ (with reference to D1Ez, Roman. Et. Wb.
— cf. supra), but also the older berle, as in Middle-High-German, vol. I,
col. 1525, with the Old-High-German perala, berale (GRATF, 3, 247 |a
misprint for 3, 347. — K. H. M.]), with an attempt at a different etymo-
logy: “the derivations of Rom. perla from perula “parva pera’, of pirula,
pilula for sphaerula are little satisfactory indeed’”; after quoting Du-
CANGE, the brothers Grivy propose a derivation of OHG perala ete.
from peri “bacca; berry”. — From the IX century on, a variety of forms
is found in the OHG glosses on Latin texts, as quoted by Eberhard
Gottlieb Grarr, Althochdeutscher Sprachschatz, Berlin 1834-1842,
vol. TII, p. 347: berala “berillus” (Homil. St. Gregory, Cod. St.-Gall.,
IX cent.), peralun “diadragma™ (Glossae Monseens. Lectionarii, X
cent.; Gloss. in Lectionar., Cod. Emeram., XI cent.), perela “calculus
(concharum)” (gloss. in Prudentii Carmin., Cod. of the Ratsbibliothek
in Berne, 1X/X cent.), peralono, g.pl., “concharum™ (gloss. in Prudentii
Carm., Cod. Emmeram., X cent.), berelon “id.” (gloss. in Prudentii
Carm., Ratsbibl. Berne, IX/X cent.), perula “unio” (Old-Low-German
glosses to the Books of Jesaias and Jeremias in the Viennese Cod. 259,
of the X cent.), berla “uniones”, acc. pl. (OHG translation of Boetius’
De Consolatione Philos., Cod. St.-Gallen., X/XI cent.), perla “‘unio™ (in
a Strassburg Codex of the XI/XII cent.).

WarLpe & Hormaxy, Lat. Etym. Wh., 3rd ed., 11, 289 f., do not give
sub perna the meaning of “‘a kind of a shell”, but Erxour & MEILLET,
Dict. étym., list it s.v. as secondary, “sorte de coquillage, huitre per-
litre; kind of a shell, pearl-oyster™, with the remark “without doubt
called thus because of its shape”. This latter explanation is hardly con-
vincing, and thus, ever since Ducance, some scholars preferred to as-
sume in Late-Latin *perla, Tt. ete. perla a contamination of perna with
sphaerula. But why should this derivation be preferable to that by Diez
and ScHRADER from Lat. *pirula “little pear”, especially since Plinius
had made the comparison with pears? Also perna is listed by DUCANGE
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in the plural only, pernae (ed. Halae, 1778, V, 253) in the expression
pernae concharum—with reference to Plinius, lib. 32—, and the further
remark: “quos inde perlas vocamus”. Faute de mieux, however, those
constructions seemed acceptable.

Nevertheless, the etymology of the term for pearl has not become
more transparent. It bears all the signs of a cultural word, of a borrowing,
a lexical late-comer in the area of the Western Mediterranean, which
seems to have been adopted by Latin at the beginning of the imperial
age. With and after its borrowing which was made, without doubt, not
only at one time and in one spot, it was subjected to a certain assimila-
tion process which was effected, as it could not have been otherwise,
with the means of popular etymology. Without this, the term would
have remained alien, foreign, in Greek terminology, fxpBagov. As the
pearl provenes from the tropical seas, from the ancient cultures of
Southern Asia bordering on the Arabian and Indian Oceans, we have to
search for the origin of this term in one of these cultures, and there, it is
India which came into contact with the Classical Occident through the
conquests of Alexander the Great, during the time of the Roman Empire,
perhaps already under the Roman Republic, but manifestly at the time
of imperial monarchy, during which the Occident already had less
nebulous ideas about India. Even direct contacts must have occurred
with Arian as well as with Dravidian India, however still too little is
known about them. But also prior to the shift of power and expansion
from Rome to Constantinople and the Byzantine Empire, objects of
trade from Southern Asia, particularly India, begin to appear in the
West. One of them was the pearl.

After it had at first been known under a form that has some relation-
ship with Skr. maijarih, it later is traded in the West in the guise of a
term that somehow resembled Latin *pirula or *perula and that, by its
phonetic resemblance and ensuing semantic interpretation was soon
semantically connected with it. Certainly, the Dravidian South of the
Subcontinent of India must have been engaged in pearl-fishing more than
the Arian North, likewise were the Dravidians, or, at least, some Dra-
vidian peoples, whose lands bordered on the sea, greater seafarers than
their Arian neighbors in the North. At the times of European colonial
expansion, the Tamils were well-known for their navigation, and this
was certainly true also for earlier times. This would convineingly sug-
gest a Dravidian origin of the term for “pearl”. The latter was not the
usual Dravidian etymon Tamil, Malajalam muttu, muttam “pearl, tear,
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castor-bean, oil-seed, etc.” (DravEtDict., no. 4062) to which I shall
return later on, the etymon underlying the European term scems to
have been Tamil paral “pebble, seed, stone of fruit”, parukkat, parukkai-
kkal “small pebbles™, paru-manal “grit, sandstone’”, Mal. paral “grit,
coarse grain, gravel, cowry shell”, Kota parl ““pebble, one grain (of any
grain)”, Kann. paral, paral “pebble, stone”, Kodagu para “pebble”,
Tulu parelu “grain of sand, grit, gravel; grain of corn ete.; par(a)pu “a
sandbed”’, to which the Supplement adds Kolamt parée “gravel”, with a
reference to Tamil aralai (DrEtDict., no. 172) “stone broken for roads™,
Toda arl “jackstraws, pebbles used for counters”, evidently to be con-
sidered, in view of the lenition of *p-=0- (zero) as Kannada loanwords
there, and further to Singhalese boralu “‘gravel, pebbles”, a Dravidian,
most probably Tamil loanword in Singhalese. The Dravidian term can
have been borrowed by the Europeans on the Malabar as well as on the
Coromandel Coast. As long as we don’t have any detailed information
about the sea-trade in which Dravidian peoples engaged in the times of
the Roman Empire, it is impossible to trace *pirula, *perula to one
single Dravidian language; it might have been taken from Tamil as well
as from Kannada or Malajilam. Perhaps, Professor THaxt Navacam
who lately has been exploring Dravidian contacts with the Classical
West, may soon have a definite answer to this question. On the semantic
side, at least one of the connotations of paral “grit”, links it with the
Old-Germanic popular interpretation “marikreitus, meregriot : ‘sea-grit’”
as well as with the Arian Ancient-Indian term kjfana- “pearl”, used in
Vedic times as ornament and amulet, which CHARPENTIER, Beitrage
zur mittelindischen Wortkunde®*, ZDMG, LXXIII, 149, equates with
Gr. »plxr, HpORIIT) “Kiesel am Meeresufer; pebble on the sea-shore”,
but which disappears in the post-Vedic period and is replaced by muktd;
CHARPENTIER derives kfdana- as well as Sdrkard “orit, ete; (=) sugar’”,
~Pali sakk‘ara, from the same Indo-European root *qerk- (*qerk-)|
*Lerq-, with vacillation in the quality of the velars, — while Borsacq,
op. cit., p. 519, unfortunately without referring to CHARPENTIER'S ar-
ticle, seems to prefer a comparison only with Skr. Sdrakarah, $arkard
which he derives from Skr. §rndati “briser; to smash’”, assuming a pos-
sible connection of this with a velar root, IE *sqel- “fendre, briser; to
split, crush” (from which Lat. siliqua “gousse; shell, pod” < *sciliqua,
0Old-Church-Slavie skolska “ostreum; oyster”). Skr. mukia which later
replaces the older term kjdana-, and its vrdd‘i-derivative mauktika live
on in Middle-Indian, Pili and Prakrt, mutta, and in the modern Indo-
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Arian languages, e.g. Hindastani and Bengili mukta “pearl”, as a Skr.
loanword, besides Hindastani, Urdi mdti which at present seems to be
more in use than the former; the Hindi-Russian Dict. by BEskrovNYs &
Barax~tkov, Moscow 1953, lists only the compound muktavali ““zem-
¢uznoje ozerel'je: pearl-necklace™ (p. 846), not the simplex but its deri-
vative, mauktik “Zemcug:; pearl” (p. 864), and otherwise only mati
“id.” (862), the genuine Hindi and Urda form (cf. also e.g. Prarrs,
Urdu-Engl. Dict., pp. 1057, 1086). As synonyms, marvdarid (> Pers., cf.
infra), lala (< Arab. lu'lu’), durr (< Ar.), and metaphorically, lakfmi
and other terms were used in Hindiistini and/or Urdii (cf. Prarrs,
1026. 970, 959; Muhammed Hasan al-“A‘zami, “Al-Ma‘zamu-‘1-"A‘zam,
‘Arabi-Urda Luyat”, Kara¢i, s.a., vol. IV, p. 2546, and, last but not the
least, Sir Raxporpn L. TurNER, “Indo-Aryan Comparative Dict.””; nos.
10365 and 10152, where all modern IE Indian forms are listed).

The etymology of muktd has been discussed by Lirpers, KZ XLII,
1909, pp. 193-206, and ““Philologica Indica”, 1940, pp. 179-190, who
considers the derivation of the word (e.g. by UNHLENBECK in the Et. Dict.
of Ancient-Indian) as partic. praet. pass. of mué-/muk-, while formally
acceptable (mukta “loosened, let loose, set free”, e.g. Prarrs, 1057), as
unsatisfactory with regard to its content, its semantics. Muktd, says
LUDERS, is an erroneous, artificial Sankritization of Middle-Indian
multad “die Erstarrte; having grown hard, numb, stiff” of maré -ati; in
support of this statement he adduces numerous examples from Middle-
Indian literature. Furtheron, LUpERS points out the fact that while the
partic. prt. pass. of mué¢/muk is in Pali mutta, rarely also mukka, “pearl”
is in Pili and Prakrt always only muttd, muttika, and méttia, i.e. it is no
part. prt. pass of mué-. The pearl is viewed as a hardened, stiffened,
congealed drop of a liquid, a frozen drop of water, an icicle, ete. So far
Ltpers. Whatever its etymology, Pili and Priakrt muttd cannot be
separated from Dravidian, Tamil muttu “pearl, tear, castor-bean, oil-
seed (as castor, rape, ete.), succulent seed of pomegranate, a goldsmith’s
weight, seeds or shells, ete., used in games, that which is excellent or
praiseworthy™, muttam “pearl, castor-bean, superior quality of emerald”,
muruntu “pearl”: Mal. muttu “pearl, kernel (cf. muru “oyster”); Kota
mut “woman’s ear-ring”; Toda mut “pearl”; Kann. muttu, mutja “id.”;
Kodagu mutty “id.”; Tulu muttu “id.; a drop™; Telugu muttijamu,
muttemu, mutjamu “pearl” (DrEtDict., no. 4062; with reference to Skr.
mukt@, mauktika-, Pili, Prkr. muttd). To this word-family belongs also
DrEtDi., no. 4064, Tamil muttu “pock of smallpox, pustule”, mutti
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“yellow spreading spots on the breasts of women: Mal. mutukkan
“pimple, blotch™, muttaé¢i “small red pimples on the body of infants™;
Tulu mautteri ““a kind of skin eruption”, mudddinu, muddanu ““pimples or
blotches on the face”; Kai miitenii “mole, birthmark, wart, corn™.
Burrow and EMENEAU do not connect etymologically these two groups

£l

of words. Concerning muttu etc. “pearl, ete.”” they abstain, as usually,
from any hint as to their opinion on the relationship of the Dravidian to
the Indo-Arian etymon. GuxperT and KirTEL considered Skr. mukta as
loanword from Drav. muttu, as LUDERS mentions in a footnote to his
above article (p. 197, n. 5, or 183, n. 4, resp.). LUDERS rejects this hypo-
thesis on the grounds that muttu “cannot be explained satisfactorily
from within Dravidian™, and he concludes that muttu is a Prakrt loan-
word in Dravidian. In part VII, “Glossarial affinities”, of his “Com-
parative Grammar of the Dravidian Languages”, 3rd ed., 1913, Bishop
CALDWELL quotes, without referring to the above article of LUDERs,
under “Words probably borrowed by Sanskrit from the Dravidian
languages”, from GUNDERT’s list of probable Dravidian borrowings in
Sanskrit also mukta (p. 577 £.), with the remark that “probably both,
Sanskrit and Tamil words are from mut, the equivalent of Tamil mudal
“first’; root mu or mi, ‘to be first—the first of gems’”. This etymology
would concern DrEtDi., nos. 4053/4, Tamil mutal, etc., “‘basic cause,
principle of everything, God; first in rank; base, foot, foundation, etc.,
ete.”’, perhaps also 4057, Tam. mutu “old, ancient” ete., and no. 4119,
Tam. mun “prior, previous, in front; eminence; ete., ete.”, with numerous
derivatives. This might perhaps be considered as a satisfactory etymology
from within Dravidian, while a considerable difficulty remains inasmuch
as it is impossible to judge—on purely linguistic grounds—whether this
word for the “pearl” is based upon the view of its being “the first of
gems”’, as CALDWELL supposes, or “‘the one having grown hard, having
stiffened, congealed, ete.”, as multa from miré'-, LUDERS™ opinion, or
whether Drav. muttu might derive from the same etymon as DrEtDi.,
no. 4065, Tam. muttai “lump, large mass, boiled rice gathered into a
ball”’, mottai “ball, round lump”, Kann. muddi, mudde “a roundish
mass, ball, roundish lump; rigi porridge’; moddu, maddu “lump, mass™,
Tulu muddé “lump, unshapen mass”; Telugu mudda “lump, mass;
morsel, mouthful”, if it is originally viewed as something roundish,
globular (cf. also the derivative Tam. mutnata “kom, glyba; komocek,
gorst’; lump, elod, heap; little clot, clod, ball; handful” (PyaTicorRsk1r &
Rupix, Tamil’'sko-russkij stovaf, Moscow, 1960, p. 1139). TURNER, l.c.,
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considers the Indo-Arian word as a borrowing from Dravid. muttu
“pearl, etc.”. But as etymological research in Dravidian has now started,
it will certainly be possible to explore further word-families for their
relationship with muttu. The possibility of the presence of a taboo-
expression must not be excluded at all in this case, as found, e.g. in
Tamil muntu “former, earlier; being in front, ahead; antiquity” and
muntu “white heron” (Tamil’sko-russkij st., 1139; this etymon belongs
to the group listed in DrEtDi., no. 4119).

But also the Dravidian word muttu “pearl, ete.” would seem to have
found its way to European languages, evidently in composition with
paral ete. This compound, Tamil *paral-muttu or similar forms, could
have taken over, through intermediaries or without them, by European
traders; it likewise has been assimilated and lives on, like pearl, in the
modern languages: this is New-High-German Perlmutter, Late-Middle-
High-German bérlinmuoter, modern Dutch parelmoer, Middle-Dutch
moer van perle, NE mother of pearl, Danish perlemor, Swedish pirlemo(r),
and correspondingly, Italien madreperla (not in MEYER-LBKE), French
méreperle (neither in MEYER-LUBKE, nor in DAvzaT), a term which is
generally considered a loan-translation, calque, of Middle-Latin mater
perlarum. This term is not found as derived from or compounded with
papyapitne, thus, Armenian e.g. has margartagojn for “mother of pearl”,
basically meaning “pearl-like; more like pearl”. In view of the great
probability of the provenience of the words for pearl from the South of
the Subcontinent of India, the Middle-Latin term mater perlarum—
which, by the way, is not found in Ducaxce’s Glossarium mediae et
infimae latinitatis—would rather have originated on the basis of a
Germanic transmission of the word in which Dravidian muttu alone or as
the second part of the compound was associated with the word for
“mother” being in its Germanic form much closer to the Dravidian
prototype assumed; only later, it was passed on to the Romance peoples
who literally translated the Germanic expression.

The Tibetan terms are ma-tig “pearl” (also in compositions, e.g.
mi-tig-prey “string of pearls”), loanword from Indo-Arian, Prikrt
muttika “id.”, and mu-t‘i-le “mother of pearl” (JiscHKE, Tibetan-Engl.
Dict., 416—other Tibetan terms for this are nja-léibs and nja-p'jis,
properly “fish-gills”, ibid., 184) which latter, in spite of a possibly re-
lated etymon, mu-mén “a precious stome of a dark blue, yet inferior to
the azure-stone, occasionally used for rosaries” (ibidem) cannot be
separated from mai-tig, M.-Ind. muttd and derivatives, and Drav. muttu.
14 — 703349 Orientalia Suecana
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Greek popyapitng or papyapic, with the parallel forms pagyapoc, m.
et f., pdpyapov, uapyapitic, -1dog and papyapic, -idog, appears as loan-
word already in Pahlavi, marvarid, with -v- for -y[g- in Greek, as spo-
radically also proto- or common-Iranian y may in Middle-Iranian appear
as v (of. C. SaLEMANN, “Mittelpersisch™, Grundriss der Iranischen Philo-
logie, 1,1, p. 260, § 21d where Pahlavi marvarid is quoted among the
examples); accordingly, its New-Persian form is marvarid. From Persian,
this word spread to some Turkic languages, such as Osman, Cayataj,
New-Ujyur, Qazaq, and Qyryyz. The Greek form is also the prototype of
Armenian margarit (cf. HiBscaMANN, Armen. Gramm., I, p. 363), the
usual word for pearl. Lokorscu, Etym. Worterbuch der europiischen
Warter orientalischen Ursprungs, 1927, sub no. 1416, with reference to
VorLErs' Beitrige zur Kenntnis der lebenden arabischen Sprache in
Aegypten, ZDMG, LI, 303 f., considers the Greek word as the source of
Arabic mardan “coral” which underlies a number of European terms
(ef. LokorscH, ibidem), but some difficulty remains in view of the
meaning “pearl” of papyxpitns as well as of the phonetic form. VoLLERS
(l.c.) says that margan, in Aegyptian Arabie murgdan, “red coral”, was
borowed via Aramaeic probably from papyapitne—this is less definite
than it appears in Lokorsci’s version. The immediate prototype of the
Arabic word seems to be an Aramaeic form or Syriac marganita “pearl”.
Furtheron, in Arabic, at least in loanword usage, quite often no clear
distinction seems to be made between “pearl” and “coral”, as can be
seen from the occasional meaning “pearl” of Arabic margan, e.g. in
Persian, “a small pearl, a coral” (STEINGASS, 1216—where this word is
not designated as Arabic, or the explanation given by the Burhan-i
Qati‘, Osman translation publ. in Egypt, 1835, p. 564: mardan ... ‘arabidi
bu isimld ma‘rif hakir ady dyr vi lu'lu‘-i syyara daxy deniir, ja"n? ufaq
g — “margan ... in Arabic, it is the term for a stone known under
this name; it is also called ‘small pearl’”. This is in agreement with
Bériini’s statement in the “Kitab-al-gawahir’’ that marjan means “small
perl(s)”, not “‘coral” (cf. F. KrExkow, “The Chapter on Pearls in the
Book on Precious Stones by Al-Bérini”, in Islamic Culture, XVI,
pp. 21-32, esp. p. 32; Hajdarabad, 1942). The derivative marzant, how-
ever, is given as “of coral; coral” (STEINGASS, ib.). The other Arabic
term for “pearl”, lu‘lu‘, shows the same semantic vacillation, e.g. in the
expression yarqu-‘l-lu‘lu‘i, properly “submersion of pearl”, which stands
for “coral” because it means ‘“‘madrepore” (strong branching corals;
explained in Osman as mdarjan qajalary “coral rocks”, i.e. “coral-reef”
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[ef. B. Z. GARABEDJAN, Osman-Armenian Dict., p. 714, 980; SAmi-Bey,
“Dict. Ture-Frangais”, p. 1284]), the original meaning of the Armenian
term, k'aramajr, being “stone-mother”—if here majr is not the homo-
nymous etymon, “cedar, pine”—, evidently a calque of the Fr. madrépore
(attested. according to Davzar, only from 1710 on) and 1t. madrepora,
not listed by MEYER-LUBKE, a term which might well be the result of an
assimilation by popular etymology like *perula, *pirula and “mother
of pearl”.

In Altajic, the usual term for pearl comes from East-Asia: Turkic has
in Ancient-Turkic jinéii, with Mahmad al-Kagyari jinéi and Finii,
elsewhere it is injii, inéi, nind’i, ind’i, ete., in Mongolian FinZi, etc.,
and is a rather early loanword <Chinese ¢£én-¢fu “genuine pearl” which
through Proto-Bulgarian mediation has found its way into Slavie, Old-
Church-Slavie, Old-Russ. Zvnéugz, ete., Russ. Zéméug where it has be-
come the general term for pearl in East-Slavie, known also in Serbo-
Croatian (cf. Vasmer, “Russ. Etym. Wérterbuch™, I, 418; in detail,
MexeEs, “Oriental Elements in the Old-Russian Igof-Tale”, p. 25 f.).

For the strengthening of the above hypothesis it will be important to
obtain examples of the postulated type from the wealth of Dravidian
vocabulary and literature. For this, I have to rely upon the help of my
Dravidological and Dravidian colleagues.
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R. Laepat, A. Caquor, M. SzNYCER et M. Vievra, Les religions du Proche-
Orient asiatique, Paris 1970, 583 pp. index (dans la collection ¢ Le trésor
spirituel de '’humanité », dirigée par Jean Chevalier).

Ce volume a été préeédée par la publication trés estimée de « Les religions
d’Afrique Noire » (L. V. Thomas, R. Luneau et J. L. Doneux) et sera bientot
suivi de « Les religions d’Europe du Nord » (R. Boyer, M. Huby et E. Lot-
Falk). « Les religions du Proche-Orient asiatique » mérite d’étre aussi bien
acceuilli que le volume préeédent. En trois parties sont présentés (avec des
notes explicatives) et traduits par Lasar, Caguor-SzNycER et VIEYRA, des
textes babyloniens (p. 15-349), ougaritiques (p. 351-458) et hittites (p. 459
560). Comparé i la publication de Pritchard (ANET) ee volume profite non
seulement des résultats de la recherche de deux déeennies, mais introduit
encore les textes selon leur contenu et leur fonetion. Le choix des textes est
trés significatif par rapport & I'Ancien Testament, auquel on renvoie dans les
notes. On aurait eependant souhaité que la légende de Keret figure parmi les
textes ougaritiques. Ceux-ci comprennent, en plus du cycle de Baal en sa
totalité, les deux textes en soi intéressants, « Les Noces de la Lune » et « La
Naissance des dieux ». Il est possible que les légendes de Keret et de Danel
figurent dans la collection & part qui contiendra la traduction des textes
ougaritiques avee « toutes les justifications philologiques ». Cette réserve ne
diminue en rien la valeur exceptionnelle de eette publication.

Uppsala A. Carlson

J. F. Staan, Word Order in Sanskrit and Universal Grammar (Foundations
of Language, Suppl. Series, Vol. 5). Dordrecht 1967. D. Reidel Publishing
Company. Pp. xi +98.

Sraarn’s book contains the following chapters: I Introduection, II Indian
theorists on word order in Sanskrit, 11T Western Sanskritists on word order
in Sanskrit, IV Summary and conclusions. In addition, there is an appendix
on “Some semantic relations” treated by STaan in a previous article.! The
book offers a mainly theoretical discussion on word order, divided into
three main parts. One part, Chapter 111, is a survey of the previous views
on word order held by western Sanskritists. STaar’s own analyses and
suggestions, expanded to cover universal grammar, in the “Introduction™

1 Foundations of Language 3 (1967) pp. 66-88.
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and the “Summary and conclusions’ are in many ways based on the western
linguistic tradition, though some side-lights on the problems are given in
the third part (Chapter 11) on the Indian linguistic tradition.

The general view of word order in Sanskrit (see, for instance, SPEYER
and Rexou) is founded on B. DeLerick’s book Altindische Syntax (1888),
which was followed up by THoMMEN in a special monograph (1903) on the
subject. These authors find a “traditional” or “habitual” word order in
Sanskrit, sometimes replaced by an “occasional” word order. This method
of investigation, which is based on frequencies, is also used by CaNeDpO
(1937) and Gonpa (1952). Canepo, however, introduces some non-grammat-
ical explanations of word order (c¢f. MaroUzEAU's discussion on Latin word
order), and Goxpa does not concentrate his study on the “habitual—
ocecasional” concepts; he shows in his material that word order in Sanskrit
is more or less fixed, but does not present any general theory. Staar illus-
trates in a very instructive way the traditional conception of “habitual —
oceasional word order” with trees and base rules, following mainly CHoMsky
(Aspects of the theory of syntax, 1965). In this way it also becomes clear
how unsatisfactory the statistical approach is, as it does not relate the
aspect of word order to the system of language.

In a generative model of language there must be something that accounts
for the production of the elements in the linear order of the surface structures.
STAAL finds (pp. 7 ff. and 70 f.) that Cnomsky, having accepted a string
system in the base instead of a set system, also elaims that word order is a
grammatical feature. The alternative suggestion made by StaaL is to aceept
a set system and structures of stratified sets in universal grammar, letting
different transformations account for word order. From this, it would follow
that word order is not a grammatical feature. F. Kigrer has pointed out
in a review (Acta linguistica 19) that Staarn ought to have observed the
difference between “order” and “‘succession” and that Cnomsky, through
the “categorial component™ expressed by the string system, only gives an
account of “order” and as a consequence never claimed that word order
is a grammatical feature. The divergency between CHoMsky and STAAL
seems to be due to Staar’s implicit interpretation in his book of the deep
structure concept as a logical level,! on which the relations between the
linguistic elements are also relations between the concepts in the mind.
CHOMSKY's concatenation system, on the contrary, shows that the deep
structure for him (at least in “Aspeets”) is a grammatical level, on which
the order and organization of the elements must be assumed as one facet
of the categorial component; this component satisfies the logical relations—
without being itself such relations—and, apart from order, also includes
basic grammatical relations. This order in deep structure is provisionally
expressed in the surface stucture in the suceession which eauses the smallest
number of transformations.

1 This means that Staarn handles the material in this way, not that he is unaware
of the problems of interpreting the deep-structure concept.
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The English sentence Rama saw Govinda will naturally be analysed as
S +>NVP; VP -V NP. According to Staar (pp. 9 ff.) the Sanskrit sentence
Rama, Govindam, apasyat could have any word order in surface structure
and that fact has to be expressed basically by S~NP, VP; VP -V, NP.
This question of choice between these two systems in universal grammar
does not seem to be settled by STaAL’s suggestion, as long as every possible
word order in Sanskrit or any other language can be generated through
permutation transformations, not more uneconomically in the concatenation
system than in the set system. STaaL’s suggestion—to use hierarchically
“stratified sets”—is just another way of putting the categorial component,
another way of deseribing the necessary organization between the elements.
STaAL also maintains (pp. 36 and 55) that there are difficulties for anyone,
even by using “sets” and “wild trees”, in finding any precise rules for word
order in Sanskrit, “‘provided the sentences he studies are not uncommonly
short”. Perhaps it is, however, just a question of drawing the right conclusions
from a structure analysed as hierarchical (whether in the terms of CHOMSKY
or of StaaL), in order to explain, at least (if not to establish rules for),
actual complex sentences. Perhaps the establishment of some sort of context
relation and/or emphasist (as instigating the simple permutation trans-
formations) is indispensable in dealing with succession between words in
the surface structure. This suggestion arises from a study of the sentence
from Patanjali (STAaL, p. 32): anadviham wdahdri yd tvam harasi Sirasa
Jumbham bhagini sicinam abhidhdvantam adrdksith, in Staan’s hierarchical
analysis (p. 36): {{bhagini, ya, team, udahiri, $irasd, kumbham, harasi}, {anad-
viaham, sacinam, abkidhavantam}, adraksih}. Why must NP, VP, which in any
complex sentence may be subdivided into many components, necessarily
be looked upon as unsplit units? Why should not the hierarchy inside one
set assign different values to the separate constituents, so that one element
in one set could function as a competitor with an element in another set?

Staar deals with the Indian theorists on word order in a very valuable
survey, illuminating many main points of Indian grammar and philosophy
of grammar, though much of it could do with further discussion. As regards
the fundamental Indian coneceptions of relations, he starts (p. 1) by estab-
lishing a distinetion between sambandhah, the internal grammatical order,
and abhisambandhah or danuparvyam, anupirvi, the surface phenomenon
succession. Unfortunately, the word abhisambandhah cannot definitely be
said to be in contrast with sambandhal in this way; the interpretation is
doubtful even in the only passage used by Sraar in which the word occurs
(p. 32). This quotation, d@nupiarvyena samnivistanam yathestam abhisam-
bandhah $akyate kartum ... na caitiny a@nupirvyena samnivistani ... andnu-
pirvyendapi samnivistanam yathestam abhisambandho bhavati, from Katyayana,

1 E.g. the evaluation of the informative values of the separate items in a sentence,
according to the suggestions in modern Russian and Czech grammar. Different
patterns of such values also represent different language structures. Cf. e.g. F.
Daxgs, “Order of elements and sentence intonation” in To honor Roman Jakobson.
Essays on the oceasion of his seventieth birthday, Vol. 1 (1967), pp. 499-512.
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used by Patafijali, can be better interpreted without supposing that “order”
(abhisambandhah) stands for “word order™: “‘a relation, whichsoever, can
be established between items gathered in some succession; but these are not
gathered in any succession; there is a relation, whichsoever, even between
items gathered without any succession”. The intended contrast here seems
to be related to a contrast between deep and surface structures, overlooked
by Staar, and he could have made better use of this passage, interpreted
as suggested here.

As regards the term @nupdrvyam (anuparvi), it is used for a superficial
concept of succession between words both by what Staarn calls the Vedic
ritualists and by the Panini successors. It seems, though, to be used as
a non-technical ad hoe expression, referring to individual relations of suc-
cession and not as a samjnd, not as a meta-concept for word order as a system.
As a term in post-Pinini grammar, it is mainly used, according to STAAL
(pp. 28 f.), for the order of application of grammatical rules.

Staal's chapter on Indian grammar is divided into three parts, one on
the Vedic ritualists, one on Panini and his successors, and one on the
Mimamsakas. The Vedic ritualists’ interest in language is confined to
“‘utterances’”, that is, the holy utterances in the Veda, and they never
refer to “sentences” and the Vedic language usage. The points which StaaL
makes about some quotations from Rkpratidakhya, Nirukta, and Brhad-
devatd clearly show that the language performance here goes together with
the religious performance. The Sanskrit grammarians, on the other hand,
introduce something new through their interest in everyday language, and
this can be defined as an interest in competence and in the rules which
limit the possible expressions.

In direct descent from the Vedie ritualists, but not uninfluenced by the
grammarians, there are the Mimiamsakas. STaar claims that their main
interest is in performance; in this context he makes the fundamental mistake
(p- 46) of bringing together “competence’ and “deep structure”, as if these
notions could be coupled together in some sort of one-to-one correspondence.
This error underlies the whole discussion on the Mimamsakas and makes
it unnecessarily weak. The metaphysical speculation of the Mimamsakas
has as its basis, of course, the Vedic texts; their philosophy is mainly
epistemological and interpretative, and, accordingly, logical rather than
grammatical relations are discussed. This must imply that they are interested
in the study of language as a system, e.g. in linguistic competence, but it
seems to be meaningless to introduce the linguistic concepts of deep and
surface structure into a system with these metaphysical and not purely
grammatical aims.

The passages quoted by STAAL seem to show that any reasoning concern-
ing word order is beside the point for a Mimamsaka; word order is neither
a grammatical nor a logical category, and the fixed order between the words
in the Veda is significant only because it is the realization of something
holy. The ordinary language, on the other hand, does not have this signif-
icance and so the order between the words is also insignificant.
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To this it may be added that Staarn (cf. especially pp. 46 f.) tends to
interpret the words niyama and niyata as meaning “fixed word order”
and “with fixed word order” respectively. This must be regarded as asomewhat
too rash interpretation of the word as a sort of technical term,! and it mis-
leads him and consequently his reader to look upon word order as a quite
conscious and exclusively grammatical category with the Mimamsakas. Even
as regards the quotation from Nirukta 1,15 (p. 24) niyatavico yuktayo
niyat@nuparvyd bhavanti (the passage deals with an argument of the critic
Kautsa, who supports by this a former saying that anarthakd mantrdh,
“the mantras have no meaning (i.c. meaning and use)”), it scems more
probable that the “restriction” to which the ni lfya.m refers is a restriction
not by rules but by the actual manifestation, i.e. in performance. That
can be expressed in some such interpretation as “they are combinations
(SarUP: propositions; in the text yuktayo and not yukta(s), as STAAL'S
translation seems to suppose), consisting of given (manifested forms of)
words and consisting of given (manifested forms of) ordering™.

This wider interpretation of niyama can also be applied to the passages
from Kumarila Bhatta’s and Sabara’s commentaries on Mimimsisitra,
discussed by Sraarn on pp. 46 f. I wish especially to point out that in two
cases niyama and drstamjadrstam arve found together in the same context;
these concepts are essential for the epistemology of the Mimamsakas (adrstam
may be the “transcendental result”, according to Jhi's translation of
Kumirila Bhatta, or the “unseen result”, according to STAAL, or the “unseen
purpose”, according to Devasthali2). The basic philosophical meaning of the
adrsta (“unseen’) is “everything possible”, the drsta (“seen’’) is the manifest -
eda, nd the niyama is the process of restriction through which the manifesta-
tion occurs, i.e. the choice of manifestation. This may possibly yield another
interpretation of the passage from Kumirila Bhatta (Staan. p. 47): satsv
apy updyantaresu visistanupiarvikamantravifesamnanad updaydntaranivritan
niyatadrstmétrakalpanaya siddham arthabhidhanam, namely, “even if there
are other means, the words’ meaning is reached through an arrangement
(a suppositions) of what is just unseen in a decidedt (not optional) form,
when other means have been discarded because of the tradition of the differ-
ent mantras in a particular linear order”.

Also the explanation of Sabara (p. 47), kamam anarthako niyamo na
drstam apramdnam, will in this way be interpreted “perhaps a restriction

1 MoNtER-WiLLIAM'S dictionary, s.v. niyama: “(in Mim. phil.) a rule or precept
(laying down or specifying something otherwise optional)”. The word has another
technical meaning in Nyiya and especially in Yoga.

2 (3. V. DevasTHALL, Mimimsi, the Vikya-&stra of Ancient India, Vol. 1 (1959),
e.g. p. 80.

® Jui's translation, referred to in Staav’s bibliography, says “a definite tran-
scendental result”.

4 M. Brarpeav, Théorie de la connaissance et philosophie de la parole dans el
brahmanisme classique (1964), pp. 98 L.
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by realization is without meaning, it is not so that what is seen (what is
realized as visible) is not a means of knowledge (without significance)’ .1

These tentative suggestions of other interpretations of the passages used
by Stasr do not seriously invalidate the main points in STAAL’s analysis
of the Mimamsakas, e.g. their clear distinetion between Vedic and ordinary
language. My eriticism just stresses the fact that the only thing the Mimamsa
was actually aware of was the “broader distinction between the general
fixedness of Vedic utterances and the freedom of ordinary speech™ (p. 47)
and that they never de facto treated word order as a special issue.

The main point in the chapter on Indian grammarians is the treatment
of Panini, and especially of the karaka theory. The absence of word order
as a special grammatical feature in Panini is supposed by StTaar to be a
conscious notion of word order as free and without grammatical significance.
This may be an over-interpretation, but Staarn is anyhow perfectly right
in stressing the grammarians’ awareness of the inner relations between
the linguistic items in sentences, most clearly expressed in the kdraka
theory (pp. 36 ff.): “the problem of word order is not only affected, but is
indeed placed in its proper perspective by the kdraka theory” (p. 36).

In every comparative discussion, whether synchronic as between different
languages or diachronic as between different stages of one language (cf.
STAAL, p. 72, on the development of the case system in Arabic), it is easy
to observe that there seems to be a negative correlation between fixed
word order and case system. FiLumore? has stressed (pp. 15 f.) the negative
correlation between case-form and prepositional (post-positional) language
structure; it is perhaps also possible to find a structure in which the relations
between the elements in a sentence are expressed only by the semantics of
the lexical items, as it seems to be e.g. in the Munda languages. When the
morphological elements, the case-endings in case-structure languages as ex-
pressions of the organization of the elements, are less in frequency, they must
be replaced by other kinds of structures, such as the ordering of the elements
in sentences, with or without prepositions (post-positions); this must be
expressed as a certain succession of the words in the outer form.

STaAL’s discussion of the karaka theory is very interesting and has been
continued and much modified by him and P. Kiparsky in an article entitled
“Syntactic and semantic relations in Panini”,® in which also the discussion
between R. Rocuer and G. CarpoxNa on the same subject is taken into
consideration. As a general remark it may be said that, in the book under
review, STaAL has in some way lost sight of the main problem, word order,
in stressing the deeper signification of Panini’s kdraka theory. It is funda-
mental, but it is the process of choice of the wibhaktis in expressing the
karakas which can be directly contrasted with word order in another language

1 Cf. Brarpeau, p. 70.

2 C. F. Fiuumore, “The case for case” in Universals in Linguistic Theory, ed.
by E. Bacu & R. T. Harus (1968), pp. 1-88.

¥ Foundations of Language 5 (1969), pp. 83-117.
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structure, and Staar does not proceed far enough to the surface in his
exposition of the kiraka theory to make this clear.

When StTaAL relates the kdrakas to a deep structure which is also a logical
level, so that at the same time the logical relations are defined, this is a
traditional definition of the kdrakas that goes back to Fapprcon and
Rexou, and it is also consistent with the general view of the deep-structure
concept expressed in this book. It does not affect STAAL’s clear description
of Panini’s rules, showing one kiraka as underlying different transformations
to the surface structure, but it certainly fails to show that the logical organ-
ization of elements is expressed in grammatical relations (case or other
structure) anywhere else than in the linguistic deep structure. STaAL revised
his views in his 1969 article and considered that the kdrakas in Panini were
equivalent to deep structures but that something called a level of “semantic
representations” underlies these deep structures. With this improvement it
is possible to interpret the satras of Pinini much more closely than according
to the traditional view of the karakas. There is a great difference between
the translation of the sitras defining the kdrakas in this second article, e.g.
1.4.45 “adhikarana is the locus”, and the explanation in the book under
review “adhikarana denotes the relation with the locus™ (p. 38). That the
kdrakas are not plainly logical relations has also been shown by G. CARDONA1
who coneludes, arguing against R. Rocuir, that, if Panini’s karaka defini-
tions are set up on a semantic level, this does not mean either that the
definitions have nothing to do with grammar or that it has *
of departure an extra-linguistic scheme™.

‘as its point

STaaL’'s 1969 article ends by telling us that the karaka concept reveals
the general structure of Sanskrit syntax; Sanskrit being an inflected language
there is no emphasis on arrangement and constituent order in the surface
structure in the Sanskrit grammarians. The conclusion must be that the
Indian theorists may be of universal importance precisely because there is
an absence of definition of word order; this points to a selected and not a
universal structure of language. A clearly expressed summary of this kind
is missing in Sraar’s book. It is implicit, however, in the fact that in the
end he uses the karakas precisely as support for introduecing his “wild trees”
and “set system’.

In conclusion, it may be said that Staar’s book has not finally cleared
up the problem of what word order is; he has told us what it means. He has
not altogether convincingly refuted the alternative concatenation system
by introducing the set system, but he has hinted at the possibility of intro-
ducing a typology of language, which may be useful in establishing a universal
grammar.

1 “Pinini’s syntactic categories” (Journal of the Oriental Institute, Baroda
16 (1967), pp. 201-215).
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Beside these main points 1 wish to comment on STaar’s suggestions about
nominal phrases. They cannot by any means be taken for granted. In the
chapter on western Sanskritists, he chooses the DeLBrUCcK rule about word
order in nominal phrases as habitually VP—NP (p. 52); this is sketched as an
uncomplicated transformation of permutation from the verbal phrases, of
which the word order is NP—VP, and the absence of this transformation
will, he says, account for the DELBRUCK oceasional word order NP—VP in
nominal phrases. However, in the works of THoMmMEN and CANEDO we see
that it is not accepted that the statistical facts are in accordance with this
rule. This general confusion about the word order in nominal sentences
should be referred to the fact that the definition of subject and predicate
is completely out of place in this kind of sentence. Any notional term must
so be in a case in which one lexieal elass is supposed to take over the function
of another, the underlying definitions of the two classes being established
precisely through these functions. These problems of definition are not
hinted at by STaaL in this context. It can accordingly be discussed whether
there is any point at all in distinguishing subjeet and predicate in nominal
phrases; this distinction may perhaps be avoided if the sentences are not
analysed as verbal sentences but are supposed to function like them, i.e.
as predications.

When Staar treats nominal sentences in his conclusive chapter, in which
he introduces the hierarchical sets, the traditional view of them works
rather well, in so far as they are discussed in the function of subordinatz
nominal phrases (p. 67). When he starts his discussion of nominal sentences
as such on p. 68, claiming “that in this case word order as a grammatical
feature would not be surprising, for ambiguity might otherwise result”,
he supposes that the only way is to analyse nominal sentences just like
verbal sentences and to accept a grammatical function of word order which
distinguishes them from verbal sentences. He never hints at any other
possibility, for example, to include the ambiguity as something funda-
mental in nominal sentences. The point of departure for this must be the
pure nominal sentences. The ambiguity in them is a phenomenon that arises
in the surface representation, which expresses only one of two possible
orders in combining two equivalent nominal elements; it is not an ambiguity
in the sense that the sentence may be derived from two different base
structures, as in the comparative example adduced by Sraar (“Die Mutter
sicht die Tochter”), but in the sense that one base structure with an equi-
valent double relation between two nominal items can be expressed by
two different surface structures or, strictly speaking, by one ambivalent
surface structure.

This other way of analysing the nominal sentences—as sentences but
not as the same kind of sentences as the verbal ones (as “relational sentences’)
—has been hinted at by Staarn in a former articlet but, as far as I know,

1 *“The construction of formal definitions of subject and predicate™ (Transactions
of the Philological Society 1960, pp. 89-103, especially on p. 101).
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he has never developed it into a coherent theory. In such a theory, however,
the relation must be defined in some way analogous to the analysis into
subject and predicate, which can also represent the abstract semantic
relation between the two nominal elements. Anyhow, it cannot be a question
of word order as a grammatical feature of nominal sentences—according
to the interpretation suggested here, word order is obviously a surface
phenomenon also in nominal sentences.

Uppsala Gunilla Higg
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