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NOTE
The 18th issue of Romano-Arabica Journal contains a selection of papers presented at the
international conference organized on the occasion of the 60th anniversary of the Arabic
Department, University of Bucharest, on the 15th and the 16th of September 2017, entitled
Geographies of Arab and Muslim identity through the eyes of travelers.
Arabs’ and Muslims’ interest for travel is closely related to their preoccupation for
geography and, consequently, to the extension of Islamic territorial domain. Since the
Umayyad era, Muslims are gradually developing a naval force and simultaneously a
category of scholars studying geography and its related sciences. The genre of travel
accounts represents the consequence in the literary field of the constantly developing
interest in geography. Therefore, exploring territories and peoples largely contributed to
the process of self-representation along with the representation of the other.
Between reality and imagination, travel accounts are precious testimonies about the
way in which identities are fluctuating within the very same cultural area and beyond it.
The frontiers between the familiar and the unknown are continuously moving, shaping
various in-groupness and out-groupness constructions. The goals of the conference were
to explore travel accounts written by Arabs and Muslims and to map out the diversity of
representations within the field of identities from different perspectives: cultural, historical,
linguistic and social.
The papers included in the current issue of Romano-Arabica Journal approach
relevant topics to the genre of travel literature in the Arab and Islamic world (the experience
of contrast and its role in self-representation; imaginary geographies and Muslim travelers;
linguistic, behavioral and environmental exotic identities in Arabic travel literature;
theoretical speculations concerning the otherness; the emergence of enduring stereotypes
concerning the other; reinterpreting legends and revisiting old travel patterns etc.).
Laura Sitaru, coordinator of the current issue
Organizer of the international conference
Geographies of Arab and Muslim identity through the eyes of travelers
Bucharest, September 15-16, 2017

I. GEOGRAPHIES OF ARAB AND MUSLIM IDENTITY
THROUGH THE EYES OF TRAVELERS

EYES ON SLAVS, EYES ON SELF; A READING THROUGH "EASTERN
INFLAMED GARDENS; A JOURNEY TO THE SLAVS’ COUNTRIES"
ﻋﯿﻦ ﻋﻠﻰ اﻟﺼﱠﻘﺎﻟﺒﺔ ﻋﯿﻦ ﻋﻠﻰ اﻟﺬات
(*)
"ﻗﺮاءة ﻓﻲ "ﺟﻨﺎﺋﻦ اﻟﺸﺮق اﻟﻤﻠﺘﮭﺒﺔ؛ رﺣﻠﺔ ﻓﻲ ﺑﻼد اﻟﺼﻘﺎﻟﺒﺔ
MAHMOUD AL-ASHIRI
Georgetown University – Qatar, Fayoum University - Egypt

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

اﻟﺒﺤﺚ
 وﻣﺎ، ﻋﻨﺪ ﺳﺎﺣﺔ ﺷﺎﺳﻌﺔ ﻣﻦ اﻹدراﻛﺎت اﻟﻘﺎﺋﻤﺔ ﻋﻠﻰ اﻟـ ُﻤﺘ َ َﺨﯿﱠﻞ،ﻛﺜﯿﺮا ﻣﺎ ﯾﻘﻊ اﻷدب اﻟﺬي ﯾﺘﺨﺬ ﻣﻦ "اﻵﺧﺮ" ﻣﻮﺿﻮﻋًﺎ ﻟﮫ
ً
 أو ﻣﺒﺎدئ ﻋﻘﻼﻧﯿﺔ أو ﻣﻌﺎﯾﻨﺎت،ﺗﺼﺒﺢ اﻟﺬات ﺑﺼﺪده ﻣﻦ إﻗﺼﺎءات أو ﻧﻜﺮان أو ﻣﺨﺎوف ﻗﺪ ﻻ ﺗﻌﻮد إﻟﻰ ﻣﻌﺮﻓﺔ ﻣﻮﺿﻮﻋﯿﺔ
.ﺼ َﺮة ﺑﻮﻋﻲ أﻗﺮب إﻟﻰ اﻟﺤﺮﯾﺔ
ّ ِ َُﻣﺘَﺒ
 ھﺬا اﻟﻮھﻢ،ﻛﺜﯿﺮا ﻣﺎ ﺗﻜﻮن ﺧﯿﺎﻟﯿﺔ أو ﺗﻮھﻤﯿﱠﺔ
اﻟﻌﻼﻗﺔ
ﻓﺈن
اﻵﺧﺮ
ھﺬا
ﻋﺒﺮ
ذاﺗﮭﺎ
ﺗﺘﺄﻣﻞ
أو
اﻵﺧﺮ
اﻟﺬات
ﺗﺘﺄﻣﻞ
وﻋﻨﺪﻣﺎ
ً
. ﻋﻨﮫ ﺗﺼﺪر اﻟﺘﻤﺜﻼت واﻷﻓﻌﺎل،اﻟﺬي ﻗﺪ ﯾﺒﺪو أﺷﺪ ﺣﻘﯿﻘﯿﺔ ﻣﻦ أي ﺻﻮرة أﺧﺮى ﻟﻠﺤﻘﯿﻘﺔ
 ﺧﺎﺻﺔ ﻓﻲ ظﻞ ﻧﻮاﯾﺎ ﻣﻀﻤﺮة أو ﻏﯿﺎب أﻓﻖ ﺗﻮاﺻﻞ،وﻣﻦ ﺛﻢ ﺗﺮى اﻟﺬات ھﺬا اﻵﺧﺮ ﺑﻌﯿﻦ ﻣﺨﯿﺎﻟﮭﺎ وﺗﻤﺜﻼﺗﮭﺎ اﻟﻐﺎﻣﻀﺔ
. وﻻ ﺳﺒﯿﻞ إﻟﻰ ھﺬا ﺑﻌﯿﺪًا ﻋﻦ اﻟﺘﻌﺎرف اﻟ ُﺤ ّﺮ ﻏﯿﺮ اﻟﻤﺸﺮوط.ﺣﺮ أو ﺳﯿﺎق طﺒﯿﻌﻲ ﻏﯿﺮ ﻗﺎﺋﻢ ﻋﻠﻰ ﻧﺰاع أو اﺣﺘﺮاب
ّ
- اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ/ دار اﻟﺴﻮﯾﺪي ﻟﻠﻨﺸﺮ واﻟﺘﻮزﯾﻊ. ﺟﻨﺎﺋﻦ اﻟﺸﺮق اﻟﻤﻠﺘﮭﺒﺔ؛ رﺣﻠﺔ ﻓﻲ ﺑﻼد اﻟﺼﻘﺎﻟﺒﺔ:ﺳﻌﯿﺪ ﺧﻄﯿﺒﻲ
.م2015 -1 ط-ﺑﯿﺮوت

(*)

MAHMOUD AL-ASHIRI

ﻛﺜﯿﺮا ﻣﺎ ﯾﻜﻮن ﻟﻘﺎء اﻵﺧﺮ ﻗﺎﺋ ًﻤﺎ ﻋﻠﻰ إرادة اﻟﮭﯿﻤﻨﺔ وﻣﺎ ﯾﺆدي إﻟﯿﮭﺎ ،واﻟﺮﻏﺒﺔ ﻓﻲ اﻟﺘﻔﻮق؛ ﺑﺤﯿﺚ ﺗﻜﻮن اﻟﻨﺘﯿﺠﺔ
ً
داﺋ ًﻤﺎ واﻗﻌﺔ ﺑﯿﻦ ﻏﺎﻟﺐ وﻣﻐﻠﻮب؛ ﺑﺤﯿﺚ ﺗﻨﺸﺊ اﻷﻧﺎ ﻋﻼﻗﺔ ﺗﺮاﺗﺒﯿﺔ ﺗ َ ْﺴﺘ َِﺮ ّق ﻓﯿﮭﺎ اﻟﺤﻀﺎرة اﻟﺮاﻗﯿﺔ ﻣﺎ ﻋﺪاھﺎ ﻣﻦ ﺛﻘﺎﻓﺎت
وﺣﻀﺎرات ﻻﻧﻔﺮادھﺎ ﺑﺎﻟﺘﻔﻮق واﻟﺴﻠﻄﺔ.
ﺴﺎ ﻟﮭﺎ أو ﻋﻘﺒﺔً أو
ﻟﯿﺴﺖ اﻷﻧﺎ ھﻨﺎ "اﻷﻧﺎ" اﻟ ُﻤ ْﺴﺘ َ ْﻌﺒِﺪَة اﻟﺘﻲ ﺗﻄﻐﻰ ﻋﻠﻰ اﻵﺧﺮﯾﻦ ،وﺗﺮى ﻓﻲ ﻛﻞ "أﻧﺎ" آﺧﺮ ﻣﻨﺎﻓ ً
ﻋﺪوا ،ﻓﺎﻟﻤﻨﺎﻓﺴﺔ واﻹﺧﻀﺎع اﻟﻔﻌﻠﻲ أو اﻟﺮﻣﺰي ﯾﺴﺘﻨﻔﺪ ﻣﻦ اﻹﻧﺴﺎﻧﯿﺔ طﺎﻗﺘﮭﺎ .ﻓﻼ ﺗﺮﺣﻞ اﻟﺬات إﻟﻰ اﻵﺧﺮ ﻟﺘﺘﻨﺎﻓﺲ ﻣﻌﮫ أو
ً
ﻟﺘﺜﺒﺖ ﻟﻨﻔﺴﮭﺎ أﻓﻀﻠﯿﺔ أو ﺗﻤﯿ ً
ّـﺰا ،وإﻧﻤﺎ ﻟﺘﺠﻠﻮ اﻟﺪاﺧﻞ؛ ﻓﺘﺮى ذاﺗﮭﺎ .اﻟﺮﺣﻠﺔ ﻧﻮع ﻣﻦ اﻟﻔﮭﻢ ﻻ ﺑﺤﺚ ﻓﻲ اﻷﻓﻀﻠﯿﺎت ،ﻣﻌﺎﯾﻨﺔ
اﻟﺬات ﻟﺘﺘﻌﺮف ذاﺗﮭﺎ ﻻ أن ﺗﻐﺪو ﻧﻮﻋًﺎ ﻣﻦ اﻟﺨﯿﻼء اﻵﺛﻤﺔ.
وﺗﺄﺗﻲ ھﺬه اﻟﺮﺣﻠﺔ إﻟﻰ "آﺧﺮ" ،ﻟﻢ ﯾﻜﻦ ﯾﻮ ًﻣﺎ ﺑﯿﻨﮫ وﺑﯿﻦ اﻟﻘﺎرى اﻟﻌﺮﺑﻲ اﻟﻤﻌﺎﺻﺮ ﺻﺮاع أو ﻣﺸﺎﺣﻨﺔ أو ﻧﻔﻲ أو إﻗﺼﺎء،
اﻵﺧﺮ آﺧﺮ ﺗﺼﺎﻟﺤﯿ�ﺎ ،اﻟﺬات ﻓﻲ ﻣﺴﯿﺲ اﻟﺤﺎﺟﺔ إﻟﯿﮫ
ﻛﻤﺎ أن ﺑﯿﻨﮭﻤﺎ ﻣﻦ اﻻﺧﺘﻼف ﻣﺎ ﯾﻤﻨﻊ اﻟﺘﻤﺎھﻲ واﻻﻣﺤﺎء؛ وﻣﻦ ﺛ ﱠﻢ ﯾﺒﻘﻰ ھﺬا
ُ
ﻟﺘﺘﻌﺮف إﻟﻰ ﻧﻔﺴﮭﺎ ،ﻟﺘﺮى ﻛﯿﻨﻮﻧﺘﮭﺎ ﻓﻲ َﻣﺠْ ﻠَﻰ اﻵﺧﺮ .ﻓﺘﻘﺮأ اﻷﻧﺎ ﻧﻔﺴﮭﺎ ﺑﻤﺎ ھﻲ آﺧﺮ ،وﺗﻘﺮأ اﻵﺧﺮ ﺑﻤﺎ ھﻮ أﻧﺎ.
ﻓﺎﻟﺴﻔﺮ ﻟﺪى ﺧﻄﯿﺒﻲ ،ﻛﻤﺎ ﯾﻘﺮر ھﻮ ،ھﻮ ﻋﻮدة إﻟﻰ اﻟﺬات؛ ﻓﻌﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أﻧﻨﺎ ﻧﺴﺎﻓﺮ إﻟﻰ اﻟﺨﺎرج ﻟﻜﻨﻨﺎ ﻓﻲ اﻟﻮاﻗﻊ
ﻧﺴﺎﻓﺮ إﻟﻰ دواﺧﻠﻨﺎ ،ﻟﯿﺲ ﻣﻦ أﺟﻞ ﺗﻐﯿﯿﺮ اﻷﻣﺎﻛﻦ؛ وإﻧﻤﺎ ﻣﻦ أﺟﻞ ﺗﻐﯿﯿﺮ اﻷﻓﻜﺎر ،ﻋﻠﻰ ﺣﺪ ﺗﻌﺒﯿﺮ اﻟﻔﯿﻠﺴﻮف اﻟﻔﺮﻧﺴﻲ إﯾﺒﻮﻟﯿﺖ
ﺗﯿﻦ.
ﻓﻼ ﯾﻤﻜﻦ ﻟﻺﻧﺴﺎن أن ﯾﻜﻮن ﻣﻜﺘﻔﯿًﺎ ﺑﻨﻔﺴﮫ ﻻ طﺒﯿﻌﯿًﺎ واﺟﺘﻤﺎﻋﯿ�ﺎ ﻓﻘﻂ ،ﺑﻞ أﯾﻀًﺎ ﻋﻠﻰ ﻣﺴﺘﻮى اﻟﻮﻋﻲ ﺑﺬاﺗﮫ .ﺣﯿﺚ ﻻ
ﺗﺘﻌﺮف اﻟﺬات إﻟﻰ ﻧﻔﺴﮭﺎ إﻻ ﻓﻲ ﺣﻀﻮر اﻵﺧﺮ وﻣﻦ ﺧﻼﻟﮫ ،ﻓﻔﻲ اﻟﻌﺰﻟﺔ ﻻ ﯾﺴﺘﻄﯿﻊ اﻟﻜﺎﺋﻦ أن ﯾﺼﺪر ﺣﻜ ًﻤﺎ ﻋﻠﻰ ﺷﻲء وﻻ
ﻋﻠﻰ ﻧﻔﺴﮫ ،وﻣﻦ ﺛ ﱠﻢ ﻓﺎﻟﺬات دو ًﻣﺎ ﺑﺤﺎﺟﺔ ﻣﺎﺳﺔ إﻟﻰ ھﺬا اﻵﺧﺮ  ،اﻟﺬي ﺗﻨﻈﺮ إﻟﯿﮫ ﻓﺘﺮى ﻧﻔﺴﮭﺎ؛ اﻵﺧﺮ اﻟﺬي ھﻮ ﻣﺮآة اﻟﺬات.
ﯾﻘﻮل ﺗﻮدروف :ﻧﺤﻦ "ﻻ ﻧﺴﺘﻄﯿﻊ أن ﻧُﺼﺪر ُﺣ ْﻜ ًﻤﺎ ﻋﻠﻰ أﻧﻔﺴﻨﺎ ﻣﻦ ﻏﯿﺮ أن ﻧ َْﺨﺮج ﻣﻦ ذاﺗﻨﺎ ،وأن ﻧﻨﻈﺮ إﻟﻰ ذواﺗﻨﺎ ﻣﻦ ﺧﻼل
ﻋﯿﻮن اﻵﺧﺮﯾﻦ ،وإذا ﻛﺎن ﻓﻲ إﻣﻜﺎﻧﻨﺎ أن ﻧُ َﺮ ِﺑّﻲ ﻛﺎﺋﻨًﺎ إﻧﺴﺎﻧﯿ�ﺎ ﻓﻲ اﻟﻌُﺰﻟﺔ ،ﻓﺈن ھﺬا اﻹﻧﺴﺎن ﻟﻦ ﯾﺴﺘﻄﯿﻊ أن ﯾُﺼﺪر ُﺣ ْﻜ ًﻤﺎ ﻋﻠﻰ
ﺳﺘﻨﻘﺼﮫ ﻣﺮآة ﻟﻜﻲ ﯾﺮى ﻧﻔﺴﮫ").(1
ﺷﻲء ،وﻻ ﺣﺘﻰ ﻋﻠﻰ ﻧﻔﺴﮫَ ،
اﻟﺤﺮب اﻷھﻠﯿﺔ ،اﻹﺑﺎدةَ اﻟﺠﻤﺎﻋﯿﺔ ،اﻟﻘﺘ َﻞ ﻋﻠﻰ أﺳﺎس اﻟﻌﺮق واﻟﺪﯾﻦ ،اﻟﮭﺠﺮة َ ﺑﻌﯿﺪًا
اﻟﻨﺺ ﻓﻲ اﻵﺧَﺮ وﻓﻲ ﻧﻔﺴﮫ
ﻓﯿﻘﺮأ
ُ
َ
ت واﻟﺤﻜﻢ اﻟﺸﻤﻮﻟﻲ اﻟﻌﺴﻜﺮي .وﻏﯿﺮھﺎ.
ﻋﻦ اﻟﻮطﻦ ﻣﻦ أﺟﻞ ﻛﺴﺐ اﻟﺮزق ﺑﻌﺪ أن ﺿﺎﻗﺖ اﻟﺒﻼد ﺑﺄھﻠﮭﺎ ،اﻟﺪﯾﻜﺘﺎﺗﻮرﯾﺎ ِ
ﯾﻘﺮأ ﺣﻠﻢ اﻟﮭﺠﺮة؛ ﺣﯿﺚ ﺣﻠﻢ اﻟﺸﺒﺎب ﻓﻲ "ﺳﺮﺑﺮﻧﯿﺘﺴﺎ" ﺑﺎﻟﮭﺠﺮة ﻻﻧﺴﺪاد أﻓﻖ اﻟﻌﯿﺶ اﻟﻜﺮﯾﻢ ﻓﻲ اﻟﻮطﻦ ،واﻻرﺗﺒﺎط ﺑﮫ
وﻣﻌﻀﻠﺔ اﻟﻐﺮﺑﺔ -ھﻮ ﻧﻔﺴﮫ ﺣﻠﻢ اﻟﮭﺠﺮة ﻓﻲ اﻟﺠﺰاﺋﺮ واﻟﺸﻤﺎل اﻷﻓﺮﯾﻘﻲ ﻛﻠﮫ ،ﺣﯿﺚ ﯾﻘﺎﯾﺾ اﻟﺸﺒﺎب ﺣﯿﺎﺗﮭﻢ ﺑﺤﻠﻢ اﻟﮭﺠﺮة،
وﻛﺜﯿﺮ ﻣﻨﮭﻢ ﻣﻦ ﺗﺘﺨﻄﻔﺔ اﻷﺳﻤﺎك اﻟﻤﺘﻮﺣﺸﺔ ﻓﻲ اﻟﻤﺘﻮﺳﻂ..
وﯾﻌﺎﯾﻦ ﺟﺎﻧﺒًﺎ ﻣﻤﺎ ﺧﻠﻔﺘﮫ اﻹﺑﺎدة واﻟﺘﻄﮭﯿﺮ اﻟﻌﺮﻗﻲ؛ ﻋﺒﺮ ﺗﺄﻣﻞ ﻣﻔﮭﻮم ﻣﺎ ﯾﺴﻤﻰ ﺑﺎﻟﻮﺣﺪة اﻟﻮطﻨﯿﺔ ،اﻟﺬي ﯾﺤﯿﺪ ﻛﻞ
ﻋﻮاﻣﻞ اﻟﻨﺰاع واﻟﻔﺮﻗﺔ وﯾﺘﺠﺎھﻠﮭﺎ ،ﻋﻨﺪﻣﺎ ﯾﺘﻜﺊ ﻋﻠﻰ ﺣﺠﺔ ﺗﺎرﯾﺨﯿﺔ واھﯿﺔ ،ﻗﺎﺋﻤﺔ ﻋﻠﻰ ﻣﻈﻨﺔ اﻟﺘﻌﺎﯾﺶ واﻟﺴﻼم" ،ﻓﺎﻟﻤﺴﻠﻤﻮن
واﻟﻤﺴﯿﺤﯿﻮن ،ﺻﺮﺑﯿﻮن وﺑﻮﺳﻨﯿﻮن ﻛﺎﻧﻮا ﯾﻌﯿﺸﻮن ﻓﻲ ﺳﻼم ﻣﻌًﺎ ﻣﻨﺬ ﻗﺮون ،وﻟﻜﻦ ﻣﺠﺎزر ﻋﺎم  1995ﺷﻜﻠﺖ ﺑﯿﻨﮭﻢ ﺟﺪار
ﺼ ٍﻞ .وھﻮ ﻣﺎ ﯾﺴﺘﺪﻋﻲ اﻟﻌﺸﺮﯾﺔ اﻟﺴﻮداء ﻓﻲ اﻟﺠﺰاﺋﺮ وأﺣﺪاث اﻟﻘﺘﻞ واﻟﺬﺑﺢ؛ ﻣﺠﺎزر "ﺑﻦ طﻠﺤﺔ"" ،ﺳﯿﺪي ﻣﻮﺳﻰ"،
ﻓَ ْ
"اﻟﺮاﯾﺲ" وﻏﯿﺮھﺎ .اﻟﺠﺰاﺋﺮ واﻟﺒﻮﺳﻨﺔ اﺗﻔﻘﺘﺎ ﻋﻠﻰ ﻓﺘﺮة واﺣﺪة ﻟﻌﯿﺶ ﺗﺮاﺟﯿﺪﯾﺎ ﻣﺸﺘﺮﻛﺔ" .أن ﺗﺰور ﺳﺮﺑﺮﻧﯿﺘﺴﺎ؛ ﻓﻌﻠﯿﻚ أن
ﺷﮭﺮا أو ﺷﮭﺮﯾﻦ ،أو
ﺗﺒﺪأ ﺑﺎﻟﻤﻘﺒﺮة"" ..ﺳﺄﻟﺖ ﻧﻔﺴﻲ :ﻛﻢ ﯾﻠﺰﻣﻨﻲ ﻣﻦ اﻟﻮﻗﺖ ﻷﻗﺮأ اﻟﻔﺎﺗﺤﺔ ﻋﻠﻰ ﻛﻞ ﻗﺒﺮ ﻣﻦ اﻟﻘﺒﻮر؟ رﺑﻤﺎ
ً
رﺑﻤﺎ ﺳﺄﻧﮭﺎر ﻗﺒﻞ أن أﻛﻤﻞ ﻧﺼﻒ اﻟﻌﺪد") .(2رﺑﻤﺎ ﻻ ﺗﻄﻔﺮ إﻟﻰ اﻟﺬاﻛﺮة اﻟﺒﻮﺳﻨﺔ ﻓﻘﻂ ،ﻓﺎﻟﻤﺸﮭﺪ ﻓﻲ اﻟﺠﺰاﺋﺮ واﻟﻌﺮاق وﺳﻮرﯾﺎ
ﺴﻨِّﻲ وﺟﺮس اﻟﻜﻨﯿﺴﺔ اﻷرﺛﻮذﻛﺴﯿّﺔ اﻟﻤﺘﻘﺎﺑﻠﯿﻦ ،ﻟﻢ ﯾﺘﺼﺎﻟﺢ أﺣﺪھﻤﺎ ﻣﻊ اﻵﺧﺮ،
ﻟﯿﺲ ﺑﺒﻌﯿﺪ ﻋﻦ ھﺬا .وھﺬه "ﻣﻨﺎرة اﻟﻤﺴﺠﺪ اﻟ ﱡ
ﻟﻜﻨﮭﻤﺎ ﻟﻢ ﯾﻤﻨﻌﺎ اﻷھﺎﻟﻲ ﻣﻦ ﺗﻨﻔﺲ ﻟﺬة اﻟﻌﯿﺶ وﺧﻮض ﺗﺠﺎرب ﺣﯿﺎﺗﯿﺔ ﺟﺪﯾﺪة") .(3وﻟﻜﻦ ھﺬا رﺑﻤﺎ ﯾﺪﻓﻌﻨﺎ إﻟﻰ اﻟﺘﺴﺎول ﺣﻮل
ھﺬا اﻟﺘﻘﺎﺑﻞ ﺑﯿﻦ دور اﻟﻌﺒﺎدة اﻟﻤﻌﺘﺎد ﻓﻲ ﺑﻌﺾ ﻣﻨﺎطﻖ اﻟﻌﺎﻟﻢ اﻟﻌﺮﺑﻲ ورﺑﻤﺎ ﻏﯿﺮه أﯾﻀًﺎ ،ھﻞ ھﻮ ﻧﻮع ﻣﻦ اﻟﺘﻌﺎﯾﺶ وﻗﺒﻮل
اﻵﺧﺮ واﻟﻌﯿﺶ اﻟﻤﺸﺘﺮك ،أم أﻧﮫ ﺳﺒﺎق ﻧﺤﻮ ﺣﯿﺎزة اﻟﻤﻜﺎن واﻻﺳﺘﺤﻮاذ ﻋﻠﻰ اﻟﻔﺮاغ ،ﻓﺒﻨﺎء ﯾﻨﺎظﺮه ﺑﻨﺎء أو ﯾﻤﻨﻊ اﺳﺘﻘﻄﺎﺑﮫ
وﺣﺪه ﺑﺤﯿﺰه.
وﻣﺸﺎھﺪات اﻧﺘﻔﺎﺿﺔ اﻟﻤﯿﺪان ﻓﻲ أوﻛﺮاﻧﯿﺎ ﻓﺒﺮاﯾﺮ  2014ﻻ ﺗﺨﺘﻠﻒ ﻋﻦ ﻣﺸﺎھﺪات اﻟﻤﯿﺎدﯾﻦ واﻋﺘﺼﺎﻣﺎﺗﮭﺎ ﻓﻲ اﻟﺮﺑﯿﻊ
اﻟﻌﺮﺑﻲ اﻟـ ُﻤﺠْ َﮭﺾ ،وﻣﺎ ﺳﯿﻨﺎرﯾﻮ اﻻﻟﺘﻔﺎف ﻋﻠﻰ اﻟﺜﻮرات اﻷوﻛﺮاﻧﯿﺔ ﺑﺒﻌﯿﺪ ﻋﻦ ﺳﯿﻨﺎرﯾﻮ اﻻﻟﺘﻔﺎف ﻋﻠﻰ ﺛﻮرات اﻟﺮﺑﯿﻊ اﻟﻌﺮﺑﻲ،
ﻛﻤﺎ ﺗﻈﻞ اﻟﺴﻠﻄﺔ اﻟﻐﺎﺷﻤﺔ اﻟﻤﺴﺘﺒﺪة ﻓﻲ ﺗﻮﺣﺸﮭﺎ ھﻲ اﻟﺴﻠﻄﺔ ﻧﻔﺴﮭﺎ ﻓﻲ إرداء ﺷﺒﺎب اﻟﺜﻮرات ً
ﻗﺘﻼ ،وﺳﻘﻮط ﺿﺤﺎﯾﺎ اﻟﺤﺮﯾﺔ
رﻣﯿ�ﺎ ﺑﺎﻟﺮﺻﺎص .ﺑﻤﺎ ﯾﺪﻓﻊ ﻧﺤﻮ اﻟﺘﺴﺎؤل ﺣﻮل ﻣﺎ إذا ﻛﺎن اﻟﺰﻣﻦ اﻟﻌﺮﺑﻲ ﯾﺴﯿﺮ ﻋﻠﻰ ﺧﻄﻰ اﻟﺰﻣﻦ ﻓﻲ اﻟﺒﻠﻘﺎن!

1
2
3

ﺗﺰﻓﯿﺘﺎن ﺗﻮدروف :اﻟﺤﯿﺎة اﻟﻤﺸﺘﺮﻛﺔ .ﺗﺮﺟﻤﺔ :ﻣﻨﺬر ﻋﯿﺎﺷﻲ .دار ﻧﯿﻨﻮى ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ واﻟﺘﻮزﯾﻊ -دﻣﺸﻖ  -ﺳﻮرﯾﺎ -ط2017 -1م .ص .33
ﺳﻌﯿﺪ ﺧﻄﯿﺒﻲ .ص .99
اﻟﺴﺎﺑﻖ ،ص .93
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اﻟﺬات واﻵﺧﺮ اﻟﺜﻘﺎﻓﻲ:
ﺳﺎ ﺑﯿﻦ ﺻﻔﻮف ُﻛﺘّﺎب ﻋﺎﻟﻤﯿﯿﻦ ﻓﻲ َﻣ َﺤ ٍّﻞ ﻟﺒﯿﻊ اﻟﻜﺘﺐ
ﺗﻤﺜﻞ اﻟﻤﺼﺎدﻓﺔ اﻟﺘﻲ ﯾﺠﺪ ﻋﻨﺪھﺎ اﻟﻜﺎﺗﺐ ﻛﺘﺎﺑًﺎ ﻟﻜﺎﺗﺐ ﺟﺰاﺋﺮي ﻣﻨﺪ ً
اﻟﻘﺪﯾﻤﺔ ﻧﻘﻄﺔ ﺿﻮء ﻋﻠﻰ ھﺬه اﻟﻤﺴﺎﺣﺔ اﻟﺘﻲ ﯾﻤﻜﻦ أن ﺗﻠﺘﻘﻲ ﻋﻨﺪھﺎ اﻷﻧﺎ ﺑﺎﻵﺧﺮ ،اﻟﺸﺮق اﻟﻌﺮﺑﻲ ﺑﺎﻵﺧﺮ "اﻟﺴﻠﻮﻓﯿﻨﻲ".
ﻛﺎن اﻟﻌﺜﻮر ﻋﻠﻰ ھﺬه اﻟﻠﱡﻘﯿﺔ ﺟﺰ ًءا ﻣﻦ ﻣﺼﺎدﻓﺔ ﻏﯿﺮ ُﺣ ّﺮة ،ﻓﻘﺪ ﻗﺎدﺗﮫ إﻟﻲ ﻣﺤﻞ اﻟﻜﺘﺐ ﻓﻲ "ﻟﯿﻮﺑﻠﯿﺎﻧﺎ" ﻋﺎدﺗﮫ-اﻟﺘﻲ
ﯾﺮاھﺎ ﺟﺰاﺋﺮﯾﺔ! -ﻓﻲ اﻟﺘﺴﻜﻊ وﻣﺮاودة ﻣﺤﻼت ﺑﯿﻊ اﻟﻜﺘﺐ اﻟﻘﺪﯾﻤﺔ ،اﻟﺘﻲ ﯾﻘﻀﻲ اﻟﺴﺎﻋﺎت ﻓﻲ ﺗﻘﻠﯿﺐ ﺻﻔﺤﺎﺗﮭﺎ ،وﻻ ﯾﻘﺘﻨﻲ
ﻓﻲ اﻟﻨﮭﺎﯾﺔ إﻻ اﻟﻘﻠﯿﻞ ﻣﻨﮭﺎ ﺑﺴﺒﺐ ُ
ﺷ ّﺢ اﻟﻤﯿﺰاﻧﯿﺔ اﻟﺸﺨﺼﯿﺔ .ﻟﻜﻦ ﺗﻌﻠﯿﻘﮫ ﻋﻠﻰ ھﺬه اﻟﻌﺎدة اﻟﻤﻤﺘﻌﺔ ﺑﺄﻧﮭﺎ ،ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أﻧﮭﺎ
ﺴِﺮ ﻧﻈﺮة
ﺗﺴﺘﮭﻮي اﻟﻜﺜﯿﺮﯾﻦ ﻣﻦ أﻣﺜﺎﻟﮫ ،ﺗﺜﯿﺮ ﻏﻀﺐ اﻟﺒﺎﻋﺔ اﻟﺬﯾﻦ ﺻﺎروا ﯾﺘﺤﺮﺟﻮن ﻣﻦ ﻛﺜﺮة اﻟﺮواد وﻗﻠﺔ اﻟﻤﺸﺘﺮﯾﻦ) ،(4ﯾﻔ ّ
اﻟﻌﺠﻮز اﻟﻤﺸﺮﻓﺔ ﻋﻠﻰ اﻟﻤﺤﻞ ،اﻟﺘﻲ رﻣﻘﺘﮫ ﺑﻨﻈﺮة ﺷﺎﻣﻠﺔ ﻣﻦ اﻷﺳﻔﻞ إﻟﻰ اﻷﻋﻠﻰ ،دون أن ﺗﺮد ﻋﻠﯿﮫ اﻟﺘﺤﯿﺔ؛ رﺑﻤﺎ ﻷن اﻟﺤﺎل
ﻓﻲ "ﺳﻠﻮﻓﯿﻨﯿﺎ" ﻻ ﯾﺨﺘﻠﻒ ﻋﻦ اﻟﺤﺎل ﻓﻲ اﻟﺠﺰاﺋﺮ؛ رواد ﻣﺜﻘﻔﻮن وﺷﻐﻒ ﻟﻠﻜﺘﺐ وﻣﺤﺪودﯾﺔ ﻓﻲ اﻟﻤﯿﺰاﻧﯿﺔ ،وﺑﺎﺋﻊ ﻋﺠﻮز
ﯾﺸﺘﺮ ﻣﻨﮫ ،ﻓﻤﺆﻛﺪ أﻧﮭﺎ ﺣﺪﺛﺖ ﻣﺮات
ﯾﻨﺘﻈﺮ رواج ﺑﻀﺎﻋﺘﮫ .وﻟﻌﻠﮭﺎ ﻟﻢ ﺗﻜﻦ اﻟﻤﺮة اﻟﻮﺣﯿﺪة اﻟﺘﻲ ﯾﺮﻣﻘﮫ ﻓﯿﮭﺎ ﺑﺎﺋﻊ ﻋﺠﻮز ﻟﻢ
ِ
وﻣﺮات ﻓﻲ اﻟﺠﺰاﺋﺮ.
ﻋﻠﻰ أن اﻟﻤﺸﮭﺪ ﯾﻨﻀﻮي ﻋﻠﻰ إﺷﺎرة ھﺎﻣﺔ أﺧﺮى ،ﺑﺪت ﻋﺒﺮ اﻟﻔﺮح اﻟﺸﺪﯾﺪ اﻟﺬي اﻋﺘﺮى اﻟﻜﺎﺗﺐ ﻋﻨﺪ ﻣﻄﺎﻟﻌﺘﮫ ﻛﺘﺎﺑًﺎ
ﻟــ"رﺷﯿﺪ ﻣﯿﻤﻮﻧﻲ" اﻟﺮواﺋﻲ اﻟﺠﺰاﺋﺮي ،ﻣﺘﺮﺟ ًﻤﺎ إﻟﻰ اﻟﺴﻠﻮﻓﯿﻨﯿﺔ ﺑﯿﻦ ﻛﺘﺎب ﻋﺎﻟﻤﯿﯿﻦ ﻣﺜﻞ "ﻛﺎﻓﻜﺎ" و"إﯾﻤﯿﻞ زوﻻ" و"إرﻧﺴﺖ
ھﯿﻤﻨﻐﻮاي" ﯾﺒﺪو ﻣﻨﮭﺎ ھﺬا اﻟﻮﻟﻊ ﺑﻠﻘﺎء اﻵﺧﺮ ﺛﻘﺎﻓﯿ�ﺎ وﺣﻀﺎرﯾ�ﺎ .ﺑﯿﺪ أن اﻟﻨﺺ ﯾﻨﻄﻮي ﻋﻠﻰ إﺷﺎرات أﺧﺮى ﻗﺪ ﺗﺠﮭﺾ ھﺬا
اﻟﻮﻟﻊ؛ ﻓﻔﻲ اﻟﻮﻗﺖ اﻟﺬي ﺗﻨﺴﺎل ﻓﯿﮫ ﻋﻠﻰ ذھﻨﮫ اﻷﻓﻜﺎر ﺣﻮل "ﻣﯿﻤﻮﻧﻲ"/اﻟﺸﺨﺺ ،واﻟﺠﺰاﺋﺮ ،ﯾﻌﺠﺰ ﻋﻦ اﻟﺘﻌﺒﯿﺮ ﻋﻨﮭﺎ ﺑﻠﻐﺔ
ﺗﻔﮭﻤﮭﺎ اﻟﺒﺎﺋﻌﺔ ،ﻓﻲ ﺣﯿﻦ ﺗﻨﺴﺎب ﻛﻠﻤﺎت ﻣﯿﻤﻮﻧﻲ ﻧﻔﺴﮭﺎ ﻋﻠﻰ ﻟﺴﺎن ﻛﻞ ﺳﻠﻮﻓﯿﻨﻲ ﯾﻘﺮأ اﻟﻜﺘﺎب .وﻓﻲ اﻟﻮﻗﺖ اﻟﺬي ﺗﻨﺤﺠﺐ ﻋﻦ
ھﺬا اﻟﻘﺎرئ ﻣﻌﻠﻮﻣﺎت ﺣﻮل "ﻣﯿﻤﻮﻧﻲ" وﻗﯿﻤﺘﮫ ﻓﻲ اﻟﺠﺰاﺋﺮ واﻟﻤﺤﯿﻂ اﻟﻤﻐﺎرﺑﻲ ،وأن ﺛﻤﺔ دار ﻟﻠﺜﻘﺎﻓﺔ ﻓﻲ اﻟﺠﺰاﺋﺮ ﺗﺤﻤﻞ
اﺳﻤﮫ؛ ﯾﺼﺒﺢ ﻟﺪﯾﮫ أﻓﻜﺎره ورؤاه ،وھﻲ اﻷﺻﻞ اﻟﻤﺆﺳﺲ ﻟﮭﺬه اﻟﻤﻜﺎﻧﺔ وﺗﻠﻚ اﻟﻘﯿﻤﺔ ﻓﻲ اﻟﺠﺰاﺋﺮ ،ﻓﺮﺻﺔ أن ﺗﻨﺪاح أﻋﻤﺎﻟﮫ
واﻓﻜﺎره ﻓﻲ ﻣﺤﯿﻂ اﻟﻠﻐﺔ واﻟﺜﻘﺎﻓﺔ اﻟﺴﻠﻮﻓﯿﻨﯿﺘﯿﻦ .وﻣﻤﺎ ﺳﻜﺖ ﻋﻨﮫ اﻟﻨﺺ أن "رﺷﯿﺪ ﻣﯿﻤﻮﻧﻲ" اﻟﺬي ﯾﻜﺘﺐ ﺑﺎﻟﻔﺮﻧﺴﯿﺔ ﻗﺪ ﻻ
ﯾﻜﻮن ﻣﺘﺎ ًﺣﺎ ﻟﻠﻘﺎرئ اﻟﻌﺮﺑﻲ! إﻟﻰ اﻵن؛ ﻓﮭﺬا اﻟﻌﻲ اﻟﺬي أﺻﺎب اﻟﻜﺎﺗﺐ ﺣﯿﻨﻤﺎ أراد أن ﯾﺨﺒﺮ اﻟﺒﺎﺋﻌﺔ ﻋﻤﻦ ھﻮ "ﻣﯿﻤﻮﻧﻲ" ھﻮ
ﻲ اﻟﺜﻘﺎﻓﺔ اﻟﻌﺮﺑﯿﺔ ،اﻟﺘﻲ رﺑﻤﺎ ﻻ ﺗﺘﻮاﺻﻞ ﻣﻊ ذاﺗﮭﺎ وﻣﻊ ﻣﻜﻮﻧﺎﺗﮭﺎ؛ ﻓﺎﻟﻔﺮﻧﺴﯿﺔ اﻟﺘﻲ ﯾﻜﺘﺐ ﺑﮭﺎ ﻣﯿﻤﻮﻧﻲ ھﻲ اﻟﺘﻲ ﻛﻔﻠﺖ ﻟﮫ
ِﻋ ّ
ﺴﻠَﺖ ﻋﻦ أن ﺗﻨﻘﻞ إﻟﯿﮭﺎ ﻧﺼﻮص أﺣﺪ أﺑﻨﺎﺋﮭﺎ ،وﻓﻲ
أن ﯾﺘﺮﺟﻢ إﻟﻰ ﻟﻐﺎت أﺧﺮى ﻣﻨﮭﺎ اﻟﺴﻠﻮﻓﯿﻨﯿﺔ ،وﻋﺠﺰت اﻟﻌﺮﺑﯿﺔ أو َﻛ ُ
اﻟﻮﻗﺖ اﻟﺬي ﺗﺘﺴﻊ ﻓﯿﮫ رﻓﻮف ﻣﺘﺠﺮ ﻗﺪﯾﻢ ﻟﻠﻜﺘﺐ ﻟﻜﺘﺎب ﻟﮫ ﻻ ﯾﺘﺴﻊ ﻟﮫ ﺻﺪر اﻟﺼﺤﻒ أو دور اﻟﻨﺸﺮ اﻟﺠﺰاﺋﺮﯾﺔ ،ﺣﯿﺚ اﻟﺤﺰب
اﻟﻮاﺣﺪ اﻟﺬي ﯾُﻔ ِ َّﺮغ أﻋﻤﺎﻟﮫ ﻣﻦ أي ﻗﯿﻤﺔ أدﺑﯿﺔ وﯾﺠﮭﺾ ﻣﺸﺮوﻋﮫ اﻟﺠﻤﺎﻟﻲ ﺑﻌﺪ أﻋﻤﺎﻟﮫ ﺑﻌﺪھﺎ ﻣﺠﺮد "ھﺠﺎء ﺳﯿﺎﺳﻲ"؛ ﻹھﺪار
أي ﻗﯿﻤﺔ أدﺑﯿﺔ ﻣﻌﺘﺒﺮة ﻓﻲ ﻧﺼﻮﺻﮫ ،ﻟﻤﺎ ﺗﺤﻈﻰ ﺑﮫ ﻣﻦ ﺗﺸﮭﯿﺮ ﺑﺎﻷﻧﻈﻤﺔ اﻟﻤﺴﺘﺒﺪة.
اﻟﺮﺣﻠﺔ ﻣﻦ اﻟﻔﻌﻞ إﻟﻰ اﻟﺨﻄﺎب:
إذا ﻛﺎن ﻧﺺ اﻟﺮﺣﻠﺔ ﯾﻤﺜﻞ "اﻟﺨﻄﺎب" ﺑﺎﻟﻨﺴﺒﺔ ﻟﻠﺮﺣﻠﺔ ﺑﻮﺻﻔﮭﺎ "ﻓﻌﻼً" ﻓﻲ ﻛﻞ ﺗﺮﺣﺎل ،ﻓﺈن رﺣﻠﺔ اﺑﻦ ﻓﻀﻼن ﺗﺄﺗﻲ ﻟﺘﻜﻮن
ھﺎﻣ ً
ﺸﺎ ﻋﻠﻰ "وظﯿﻔﺔ" ﺣﺪدھﺎ اﺑﻦ ﻓﻀﻼن ﻧﻔﺴﮫ ﻓﻲ ﺑﺪاﯾﺔ اﻟﺮﺣﻠﺔ)*( ،أﻣﺎ رﺣﻠﺔ ﺳﻌﯿﺪ ﺧﻄﯿﺒﻲ ﻓﻲ أﻏﻠﺒﮭﺎ ﻓﺈﻧﮭﺎ ھﻲ اﻟﻮظﯿﻔﺔ
ذاﺗﮭﺎ .إن ﻓﻌﻞ اﻟﺘﺮﺣﺎل ھﻮ اﻟﮭﺪف ،ﻧﻮع ﻣﻦ اﻟﺮﻏﺒﺔ ﻓﻲ اﻵﺧﺮ وﻓﻲ اﻟﺤﺎﺟﺔ إﻟﯿﮫ ،ﻓﻼ ﻧﮭﺎﺋﯿﺔ ﺧﻠﻒ اﻟﻔﻌﻞ إﻻ إﻧﺠﺎز اﻟﺮﺣﻠﺔ
ذاﺗﮭﺎ .ﻓﻨﺤﻦ ﻓﻲ اﻷﺣﻮال ﻛﻠﮭﺎ أﻣﺎم ﺗﺸﻜﻞ ﻟﺨﻄﺎب أدﺑﻲ ،ھﻮ ﻣﺤﻞ اﻟﻔﺤﺺ واﻻھﺘﻤﺎم .وﻣﻦ ﺛﻢ ﺑﺪأت اﻟﺮﺣﻠﺔ ﻋﺒﺮ ﻣﻄﺎر
اﺳﻄﻨﺒﻮل إﻟﻰ "ﻟﯿﻮﺑﻠﯿﺎﻧﺎ" )ﺳﻠﻮﻓﯿﻨﯿﺎ( ﺛﻢ إﻟﻰ "ﻏﺮاد" و"زاﻏﺮب" )ﻛﺮواﺗﯿﺎ( ،ﻓـ"ﺳﺮاﯾﯿﻔﻮ" و"ﺳﺮﺑﺮﻧﯿﺘﺴﺎ" )اﻟﺒﻮﺳﻨﺔ
واﻟﮭﺮﺳﻚ( ،ﺛﻢ إﻟﻰ "ﺑﻠﻐﺮاد" )ﺻﺮﺑﯿﺎ( ،وﻣﻨﮭﺎ إﻟﻰ "ﻛﯿﯿﻒ" )أوﻛﺮاﻧﯿﺎ(.
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ﯾﻘﻮل اﺑﻦ ﻓﻀﻼن ﻓﻲ ﻣﻘﺪﻣﺔ رﺣﻠﺘﮫ" :ﻟﻤﺎ وﺻﻞ ﻛﺘﺎب أَﻟﻤﺶ ﺑﻦ ﯾﻠﻄﻮار ﻣﻠﻚ اﻟﺼﻘﺎﻟﺒﺔ إﻟﻰ أﻣﯿﺮ اﻟﻤﺆﻣﻨﯿﻦ اﻟﻤﻘﺘﺪر ﯾﺴﺄﻟﮫ ﻓﯿﮫ اﻟﺒﻌﺜﺔ إﻟﯿﮫ ﻣﻤﻦ
ﻣﻨﺒﺮا ﻟﯿﻘﯿﻢ ﻋﻠﯿﮫ اﻟﺪﻋﻮة ﻟﮫ ﻓﻲ ﺑﻠﺪه وﺟﻤﯿﻊ ﻣﻤﻠﻜﺘﮫ ،وﯾﺴﺄﻟﮫ ﺑﻨﺎء ﺣﺼﻦ
ﯾﻔﻘﮭﮫ ﻓﻲ اﻟﺪﯾﻦ
ِّ
وﯾﻌﺮﻓﮫ ﺷﺮاﺋ َﻊ اﻹﺳﻼم وﯾﺒﻨﻲ ﻟﮫ ﻣﺴﺠﺪًا وﯾﻨﺼﺐ ﻟﮫ ً
ﯾﺘﺤﺼﻦ ﻓﯿﮫ ﻣﻦ اﻟﻤﻠﻮك اﻟﻤﺨﺎﻟﻔﯿﻦ ﻟﮫ ﻓﺄﺟﯿﺐ إﻟﻰ ﻣﺎ ﺳﺄل ﻣﻦ ذﻟﻚ .وﻛﺎن اﻟﺴﻔﯿﺮ ﻟﮫ ﻧﺬﯾﺮ اﻟﺤﺮﻣﻲ ﻓَﻨُ ِﺪﺑْﺖُ أﻧﺎ ﻟﻘﺮاءة اﻟﻜﺘﺎب ﻋﻠﯿﮫ وﺗﺴﻠﯿﻢ ﻣﺎ
ِى إﻟﯿﮫ واﻹﺷﺮاف ﻋﻠﻰ اﻟﻔﻘﮭﺎء واﻟﻤﻌﻠﻤﯿﻦ وﺳﺒّﺐ ﻟﮫ ﺑﺎﻟﻤﺎل اﻟﻤﺤﻤﻮل إﻟﯿﮫ ﻟﺒﻨﺎء ﻣﺎ ذﻛﺮﻧﺎه وﻟﻠﺠﺮاﯾﺔ ﻋﻠﻰ اﻟﻔﻘﮭﺎء واﻟﻤﻌﻠﻤﯿﻦ ﻋﻠﻰ اﻟﻀﯿﻌﺔ
أ ُ ْھﺪ َ
اﻟﻤﻌﺮوﻓﺔ ﺑﺄرﺛﺨﺸﻤﺜﯿﻦ ﻣﻦ أرض ﺧﻮارزم ﻣﻦ ﺿﯿﺎع اﺑﻦ اﻟﻔﺮات ".اﻧﻈﺮ :أﺣﻤﺪ ﺑﻦ ﻓﻀﻼن :رﺣﻠﺔ اﺑﻦ ﻓﻀﻼن إﻟﻰ ﺑﻼد اﻟﺘﺮك واﻟﺮوس
واﻟﺼﻘﺎﻟﺒﺔ .ﺣﺮرھﺎ وﻗﺪم ﻟﮭﺎ :ﺷﺎﻛﺮ ﻟﻌﯿﺒﻲ .دار اﻟﺴﻮﯾﺪي ﻟﻠﻨﺸﺮ واﻟﺘﻮزﯾﻊ -أﺑﻮ ظﺒﻲ -اﻹﻣﺎرات /اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ-
ﺑﯿﺮوت .ط2013 -2م .ص .41 :39
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ﺗﺠﻤﻊ رﺣﻠﺔ اﻟﺨﻄﯿﺒﻲ ﺑﯿﻦ ﻣﺤﻮرﯾﻦ؛ ﻣﺤﻮر ﺑﻼد اﻟﺒﻠﻘﺎن وﻣﺤﻮر أوﻛﺮاﻧﯿﺎ ،وﻣﻦ ﺛﻢ ﻋﺪﱠھﺎ ﺟﻤﯿﻌًﺎ ﺑﻼدًا ﺳﻼﻓﯿﺔ ،إذ
إن أوﻛﺮاﻧﯿﺎ ﺗﻘﻊ ﺿﻤﻦ ھﺬه اﻟﺒﻼد وإن ﺑﺎﻟﻌ ِْﺮق ،ﻛﻤﺎ أﻧﮭﺎ ھﻲ أول دوﻟﺔ ﻟﺴﻼف )ﺻﻘﺎﻟﺒﺔ( ﺷﺮق أوروﺑﺎ ،ﻣﮭﺪ ﻣﺎ ﻛﺎن ﯾﺴﻤﻰ
ﻓﻲ اﻟﻘﺮن اﻟﺘﺎﺳﻊ اﻟﻤﯿﻼدي ﺑﺈﻣﺎرة "ﻛﯿﯿﻒ روس" اﻟﺘﻲ ﺗﻔﺮﻋﺖ ﻋﻨﮭﺎ :روﺳﯿﺎ وأوﻛﺮاﻧﯿﺎ وﺑﯿﻼ روﺳﯿﺎ.
وإن ﻛﺎن اﻟﻜﺎﺗﺐ ﯾﻌﺮب ﻋﻦ أن رﺣﻠﺘﮫ إﻟﻰ اﻟﺒﻠﻘﺎن ﻛﺎﻧﺖ ﻣﺼﺎدﻓﺔ ﻓﺈن رﺣﻠﺘﮫ إﻟﻰ "ﻛﯿﯿﻒ" ﻓﻲ ﻧﮭﺎﯾﺔ ﻓﺒﺮاﯾﺮ 2014
ﻛﺎﻧﺖ ﺑﺘﻜﻠﯿﻒ ﻣﻦ ﻣﺆﺳﺴﺘﮫ اﻟﺼﺤﻔﯿﺔ اﻟﺘﻲ ﯾﻌﻤﻞ ﺑﮭﯿﺌﺘﮭﺎ اﻟﺘﺤﺮﯾﺮﯾﺔ؛ ﻹﺟﺮاء اﺳﺘﻄﻼع ﺻﺤﻔﻲ ﻋﻦ اﻟﻮﺿﻊ اﻟﻌﺎم ھﻨﺎك ﻣﻦ
وﺟﮭﺎت ﻧﻈﺮ ﻣﺨﺘﻠﻔﺔ؛ ﺛﻘﺎﻓﯿﺔ واﺟﺘﻤﺎﻋﯿﺔ وﺳﯿﺎﺳﯿﺔ).(5
"وﺣﺪھﺎ اﻟﺼﺪﻓﺔ ﻗﺎدﺗﻨﻲ إﻟﻰ ﺑﻼد اﻟﺼﻘﺎﻟﺒﺔ" ،ﺣﯿﻠﺔ ذﻛﯿﺔ ﯾﺒﺪأ ﺑﮭﺎ ﺧﻄﯿﺒﻲ ﻧﺺ رﺣﻠﺘﮫ ،ﻟﯿﻠﻘﻲ ﻋﻦ ﻛﺎھﻠﮫ ﻓﻜﺮة ھﺬا
اﻟﺘﻘﻠﯿﺪ اﻟﻸدﺑﻲ اﻟﻘﺪﯾﻢ اﻟﺬي ﻋﺎدة ﻣﺎ ﯾﻨﺺ ﻋﻠﻰ اﻟﺒﺎﻋﺚ ﻋﻠﻰ اﻟﺮﺣﻠﺔ ،ورﺑﻤﺎ ھﯿّﺄ ﺑﮭﺎ أﯾﻀًﺎ ﻹﻓﺴﺎح اﻟﻄﺮﯾﻖ أﻣﺎم ﻗﺮاءة اﻟﺪوال
واﺳﺘﺒﻄﺎن ﻣﻐﺰى اﻟﻤﺸﺎھﺪات.
وﻛﺄﻧﮫ ھﻨﺎ ﯾﻔﺎرق ،وﻣﻨﺬ اﻟﺴﻄﺮ اﻷول ،ﻧﺺ رﺣﻠﺔ اﺑﻦ ﻓﻀﻼن ،اﺑﻦ اﻟﻘﺮن اﻟﻌﺎﺷﺮ )ﻗﺎم ﺑﮭﺎ ﺳﻨﺔ  ،(921اﻟﺬي
ﯾﺸﺘﺮك ﻣﻌﮫ ﻓﻲ ﺟﮭﺔ اﻟﺘﺮﺣﺎل .ﻓﺈذا ﻛﺎن اﺑﻦ ﻓﻀﻼن ﻗﺪ ﻗﺎم ﺑﺮﺣﻠﺘﮫ ﻣﻦ أﺟﻞ ﻗﺮاءة ﻛﺘﺎب أﻣﯿﺮ اﻟﻤﺆﻣﻨﯿﻦ "اﻟﻤﻘﺘﺪر" ﻋﻠﻰ
"أﻟﻤﺶ ﺑﻦ ﯾﻠﻄﻮار" ﻣﻠﻚ اﻟﺼﻘﺎﻟﺒﺔ ،وﺗﺴﻠﯿﻤﮫ ﻣﺎ أھﺪاه ﻟﮫ أﻣﯿﺮ اﻟﻤﺆﻣﻨﯿﻦ ﻣﻦ ھﺪاﯾﺎ ،واﻹﺷﺮاف ﻋﻠﻰ أﻣﻮر اﻟﻔﻘﮭﺎء واﻟﻤﻌﻠﻤﯿﻦ
اﻟﺬي أرﺳﻠﮭﻢ أﻣﯿﺮ اﻟﻤﺆﻣﻨﯿﻦ ﺑﻨﺎء ﻋﻠﻰ طﻠﺐ اﻟﻤﻠﻚ ﻟﯿﻔﻘﮭﻮا اﻟﻨﺎس ﻓﻲ اﻟﺪﯾﻦ -ﱠ
ﻧﺸﺮا ﻟﺪﯾﻦ
ﻓﺈن ﺧﻄﯿﺒﻲ ﻟﻢ ﺗﻜﻦ رﺣﻠﺘﮫ دﻋﻮة ً أو ً
أو ﺗﻔﻘﯿ ًﮭﺎ ﻵﺧﺮ ﻓﯿﮫ ،أو ﻗﯿﺎ ًﻣﺎ ﻋﻠﻰ ﻣﺪد ﻋﺴﻜﺮي أو إﯾﺼﺎل ھﺪﯾﺔ أو ﻛﻔﺎﻟﺔ ﻣﻌﻠﻤﯿﻦ أو ﻓﻘﮭﺎء ..ﻓﻘﻂ وﺣﺪھﺎ ﻛﺎﻧﺖ اﻟﻤﺼﺎدﻓﺔ
ﻣﺎ ﻗﺎده إﻟﻰ ھﺬا اﻻﺧﺘﯿﺎر ،أو ﻟﻨﻘﻞ ﺑﺎﻷﺣﺮى داﻓﻊ اﻟﺘﺮﺣﻞ ﻓﻲ ذاﺗﮫ ،أو ﺑﺎﻷﺣﺮى "ﻣﻌﺮﻓﺔ اﻵﺧﺮ".
ﺼﺪاﻣﺎت اﻟﺪﯾﻨﯿﺔ
ﯾﻘﻮل" :ﻋﺒﺮت اﻟﺤﺪود ﺑﺤﺜًﺎ ﻋﻦ اﻟﻤﻼﻣﺢ اﻟﺤﻘﯿﻘﯿﺔ ﻟﺪول ﺗﺠﻤﻊ ﺑﯿﻨﮭﺎ اﻟﺠﻐﺮاﻓﯿﺎ وﺗﻔﺮﻗﮭﺎ اﻟ ِ ّ
واﻹﺛﻨﯿﺔ") .(6وﻟﻜﻨﮭﺎ أﺿﺤﺖ رﺣﻠﺔ ﻓﻲ ﻣﻌﺮﻓﺔ اﻟﺬات أﯾﻀًﺎ وﺗﺄﻣﻞ ﺑﻌﺾ ﺟﻮاﻧﺒﮭﺎ ،ﻋﻨﺪﻣﺎ ﺗﺘﻜﺸﻒ اﻟﺘﻔﺎﺻﯿﻞ اﻟﺘﻲ ﺗﺠﻤﻊ ھﺬه
اﻟﺒﻼد ،رﻏﻢ ﻣﺎ ﻗﺪ ﯾﺒﺪو ﻣﻦ اﺧﺘﻼف ﺛﻘﺎﻓﻲ ﯾﺤﯿﻞ اﻟﺒﺼﺮ ﺑﻌﯿﺪًا ﻋﻦ وﺟﻮه اﻟﺘﺸﺎﺑﮫ واﻟﺘﻘﺎطﻊ .ﻓﺒﯿﻦ اﻟﺼﻘﺎﻟﺒﺔ واﻟﻌﺮب ﺗﺎرﯾﺦ
ﻣﺸﺘﺮك ﻣﻦ اﻟﺨﻀﻮع ﻟﻠﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ ،اﻟﺘﻲ وﺻﻠﺖ ھﺬه اﻟﺒﻼد ﻣﻊ ﻧﮭﺎﯾﺔ اﻟﻘﺮن اﻟﺮاﺑﻊ -ﺑﻌﺪ ﻣﻌﺮﻛﺔ "ﻛﻮﺳﻮﻓﻮ" أو "ﻗﻮﺻﻮة"
ﺳﻨﺔ 1389م ،وﻣﺎ زال اﻷﺛﺮ اﻟﻌﺜﻤﺎﻧﻲ ﺑﺎدﯾًﺎ ﻓﻲ ﻣﻨﺎطﻘﮭﺎ إﻟﻰ اﻟﯿﻮم ،ﻛﻤﺎ ھﻮ اﻟﺤﺎل ﻓﻲ اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﻤﻨﺎطﻖ ﻣﻦ اﻟﻌﺎﻟﻢ اﻟﻌﺮﺑﻲ.
ھﺬا إﺿﺎﻓﺔ إﻟﻰ ﻣﺤﻮرﯾﺔ اﻟﻠﻐﺔ ﻓﻲ ﺗﻜﻮﯾﻦ اﻟﮭﻮﯾﺔ ﻟﺪى ﻛﻞ ﻣﻦ اﻟﻌﺮب واﻟﺴﻼف ﻋﻠﻰ اﺧﺘﻼف دوﻟﮭﻢ اﻟﻤﺴﺘﻘﻠﺔ ،ﺣﯿﺚ ﻛﺎن
اﻟﺪﻓﺎع ﻋﻦ ﻣﻜﻮن اﻟﻠﻐﺔ ﻓﻲ اﻟﺒﻼد اﻟﺴﻼﻓﯿﺔ ﺑﻤﺜﺎﺑﺔ اﻟﺪﻓﺎع ﻋﻦ اﻷرض واﻟﺘﺎرﯾﺦ واﻟﺤﻖ ﻓﻲ اﻻﺳﺘﻤﺮار ،ﻛﻤﺎ ﯾﻘﻮل اﻟﻜﺎﺗﺐ.
ورﺑﻤﺎ ﻗﺎدت اﻟﺼﺮاﻋﺎت اﻟﺴﯿﺎﺳﯿﺔ اﻟﺪﯾﻨﯿﺔ واﻹﺛﻨﯿﺔ إﻟﻰ ﻗﺮاءة ﺟﺎﻧﺐ آﺧﺮ ﻣﻦ واﻗﻊ اﻟﻌﺎﻟﻢ اﻟﻌﺮﺑﻲ وأزﻣﺎﺗﮫ اﻟﺴﯿﺎﺳﯿﺔ
ﻛﺜﯿﺮا ﻣﺎ ﯾﻜﻮن ﻏﻄﺎء ﻟﻠﺴﯿﺎﺳﺔ ،وﻗﻠﻤﺎ ﺗﻜﻮن اﻟﺴﯿﺎﺳﺔ ﻏﻄﺎء ﻟﮫ.
اﻷﺧﯿﺮة ،وﻣﺎ آل إﻟﯿﮫ ﻣﻦ ﺧﻼف ﻣﺬھﺒﻲ ً
وھﺬه اﻟﻮﺟﻮه ﻣﻦ اﻟﺘﺸﺎﺑﮭﺎت ﺑﻌﺾ أھﻢ ﻣﺎ اﺳﺘﻘﻄﺒﺖ وﺟﮭﺔ ﻧﻈﺮ اﻟﻌﻤﻞ؛ ﻓﺮاح ﯾﺘﻮﻗﻒ ﻋﻨﺪھﺎ ﻣﻦ آن إﻟﻰ آﺧﺮ ﻛﻠﻤﺎ
ﺗَﻨَﻘﱠﻞ ﻣﻦ ﻣﻜﺎن ﻵﺧﺮ.
اﻟﻨﺺ واﻟﺘﺠﻨﯿﺲ:
ﻟﺮﺑﻤﺎ أﻣﻜﻨﻨﺎ ﻣﻦ ﺧﻼل ﺗﻼزم ﺻﯿﻐﺘﻲ "اﻟﻮﺻﻒ" و"اﻟﺴﺮد" ،اﻟﻤﺘﻼزﻣﺘﺎن ﺑﺎﻷﺻﺎﻟﺔ ﻓﻲ ﻛﻞ ﺧﻄﺎب ﺳﺮدي ،ﺑﺎﻋﺘﺒﺎر اﻟﺴﺮد
ﻓﻌﻼً زﻣﻨﯿ�ﺎ ﺑﺎﻷﺳﺎس ،ﯾﺘﺤﺮك ﻓﯿﮫ وﯾﺘﻘﺪم ﻣﺘﺼﻼً ﺑﮫ ،وﺑﺎﻋﺘﺒﺎر اﻟﻮﺻﻒ ﻓﻌﻼً ﻣﻜﺎﻧﯿ�ﺎ ﯾﺘﻮﻗﻒ ﻋﻨﺪه اﻟﺰﻣﻦ أو ﯾﻜﺎد ﺣﯿﺚ ﺗﻌﺎﻧﻖ
اﻟﻠﻐﺔُ اﻟﻤﻜﺎنَ  -وﺗﻀﺎﻓﺮھﻤﺎ ﻣﻊ ﻣﻘﻮﻟﺔ "اﻟﺮاوي" اﻟﺬي ﯾﺮﺻﺪ ﺗﻄﻮر اﻟﺰﻣﻦ ﻋﺒﺮ اﻟﺴﺮد ،ﻣﻤﻮﺿﻌًﺎ إﯾﺎه ﻓﻲ ﻣﻜﺎن ﯾﺠﺮي ﻓﯿﮫ
ﺣﯿﺚ اﻟﻮﺻﻒ ،ﻟﺮﺑﻤﺎ أﻣﻜﻨﻨﺎ ﻣﻦ ﺗﻌﺎﻧﻖ ھﺬه اﻟﻤﻘﻮﻻت اﻟﺜﻼث ،وﺑﺤﺚ ھﯿﻤﻨﺔ إﺣﺪى اﻟﺼﯿﻐﺘﯿﻦ اﻟﺴﺮدﯾﺘﯿﻦ؛ اﻟﻮﺻﻒ واﻟﺴﺮد،
أن ﻧﺆطﺮ ﻟﺠﻨﺲ اﻟﺮﺣﻠﺔ ﻣﻦ ﺣﯿﺚ ﻛﻮﻧﮭﺎ "ﺧﻄﺎﺑًﺎ وﺻﻔﯿ�ﺎ" ﯾﻀﻊ ﻓﻲ اﻋﺘﺒﺎره اﻷول اﻟﺒُ ْﻌﺪ اﻟﻤﻜﺎﻧﻲ ﻓﻲ زﻣﻦ ﻣﻌﯿﻦ).(7
وھﻨﺎ ﻗﺪ ﯾﺘﻤﻮﻗﻊ ﻧﺺ اﻟﺮﺣﻠﺔ إﻟﻰ ﺟﺎﻧﺐ اﻟﻨﺺ اﻟﺠﻐﺮاﻓﻲ؛ ﺣﯿﺚ ﻣﻌﺎﯾﻨﺔ اﻟﻤﻜﺎن ﻓﻲ زﻣﺎن ﻣﺎ ،ﻣﻘﺎﺑﻼً ﻟﻠﺮواﯾﺔ ﻓﻲ
ﻋﻨﺎﻗﮭﺎ ﻟﻠﻨﺺ اﻟﺘﺎرﯾﺨﻲ؛ ﺣﯿﺚ ﻣﻌﺎﯾﻨﺔ ﺗﻄﻮر اﻟﺰﻣﻦ ﻓﻲ ﻣﻜﺎن ﻣﺎ.
َ
ﻟﻜﻦ ھﺬا اﻟﻨﺺ ،اﻟﺬي ﯾﻘﺮأ اﻟﺬات ﻋﺒﺮ ﻗﺮاءة اﻟﻤﻜﺎن واﻟﺠﻐﺮاﻓﯿﺎ ،ﯾﻘﺪم اﻟﺘﺎرﯾﺦ ﻣﻦ ﺣﯿﺚ ﺗﻘﺪﯾﻤﮫ اﻟﻠﺤﻈﺔ ﺑﻮﺻﻔﮭﺎ
ﺛﻤﺮة ً ﻟﻠﻤﺎﺿﻲ وﺑﺬرة ً ﻟﻠﻤﺴﺘﻘﺒﻞ .ﯾﻘﺪم اﻟﻤﺸﺎھﺪات واﻷﺣﺪاث ﻣﻦ ﺣﯿﺚ ھﻲ ﺣﻘﺎﺋﻖ ﻣﺴﺘﻘﺒﻠﯿّﺔ ﺗﺘﺨﻠﻖ ﻓﻲ َرﺣِ ﻢ اﻵن ،ﺣﯿﺚ

5
6
7
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ﯾُ ْﻔﻀﻲ اﻟﺤﺠﺮ ﺑﺤﻜﺎﯾﺎﺗﮫ وﯾﺮوي ﻣﺎﺿﯿﮫ أو ﯾﺤﯿﻞ إﻟﯿﮫ .ﻓﺎﻵن اﻟﺘﻲ ﺗﻌﺎﯾﻨﮭﺎ اﻟﺮﺣﻠﺔ ٌ
آن ﻣﻮﺻﻮﻟﺔ ﺑﻘﻮة ﺑﻤﺎﺿﯿﮭﺎ اﻟﻌﺮﯾﻖ ،ﺣﯿﺚ
ﻀ ِ ّﻤﻦ ﺑﺎﻟﻀﺮورة ﻟﻤﺴﺮودات طﻮﯾﻠﺔ وﻋﺮﯾﻘﺔ.
ﻛﻞ وﺻﻒ ُﻣﺘ َ َ
ﻲٍ ،ﻣﻊ
ﯾﺸﻜﻞ اﻟﺮﯾﺒﻮرﺗﺎج ﺟﺴﺪ ھﺬا اﻟﻨﺺ ﺣﯿﺚ ﻧﺠﺪ ﺗﺼﻮﯾﺮ اﻟﺤﯿﺎة ﻣﻦ وﺟﮭﺔ ﻧﻈﺮ إﻧﺴﺎﻧﯿﺔ ﻋﺒﺮ ﻣﻨﺤﻰ اﺳﺘﻘﺼﺎﺋ ّ
ﻗﺪر ﻣﻦ اﻻﻟﺘﻔﺎت إﻟﻰ اﻟﺼﯿﺎﻏﺔ وﺟﻤﺎﻟﯿﺎﺗﮭﺎ ،ﻓﮭﻮ رؤﯾﺔ ﺧﺎﺻﺔ ﻟﻠﺼﺤﻔﻲ ﺗﺒﺤﺚ ﻋﻦ اﻟﻤﻌﻠﻮﻣﺎت ووﺟﮭﺎت اﻟﻨﻈﺮ ،وإن ﻗﺪﻣﺘﮭﺎ
إﺟﻤﺎﻻ ﻋﺒﺮ وﺟﮭﺔ ﻧﻈﺮه ھﻮ ،وإن ﺣﻔﻞ ﺑﺎﻟﻤﻘﺎﺑﻼت واﻻﺳﺘﻘﺼﺎءات ﻣﻦ ﺣﯿﻦ ﻵﺧﺮ .ﻓﻤﻦ أﯾﻦ ﯾﺒﺪأ اﻟﺘﻘﺮﯾﺮ وأﯾﻦ ﯾﻨﺘﮭﻲ إﻟﻰ
أدب اﻟﺮﺣﻠﺔ.
ﱠ
ﻛﺒﯿﺮا ﻣﻊ ﺗﻄﻮر طﺮاﺋﻖ اﻟﺘﻨﻘﻞ واﻻﺗﺼﺎل واﻟﺘﻌﺒﯿﺮ،
ﺴﺎ أدﺑﯿ�ﺎ ،ﯾﻮاﺟﮫ ﺗﺤﺪﯾ�ﺎ وﺟﻮدﯾ�ﺎ
إن أدب اﻟﺮﺣﻠﺔ ،ﺑﻮﺻﻔﮫ ﺟﻨ ً
ً
وﺧﺎﺻﺔ ﻋﻨﺪﻣﺎ ﯾﻌﺒﺮ ﻋﻨﮭﺎ ﻋﺒﺮ أوﻋﯿﺔ ﻟﻐﻮﯾﺔ ﻛﺎﻟﺘﺤﻘﯿﻖ اﻟﺼﺤﻔﻲ ،أو ﺗﻮاﺻﻠﯿﺔ أﺧﺮى ﻛﺎﻟﺘﺤﻘﯿﻖ اﻟﻤﺘﻠﻔﺰ واﻷﻓﻼم اﻟﻮﺛﺎﺋﻘﯿﺔ،
وﻛﺬﻟﻚ ﻣﻊ ﺗﻄﻮر اﻟﺴﺮود اﻟﺘﺨﯿﯿﻠﯿﺔ وﺗﻄﻮر ﺗﻘﻨﯿﺎﺗﮭﺎ ﻛﻤﺎ ﻓﻲ اﻟﺮواﯾﺔ) .(8ﻓﻔﻲ اﻟﻌﺪﯾﺪ ﻣﻦ ﻧﺼﻮص اﻟﺮﺣﻠﺔ اﻟﻤﻌﺎﺻﺮة وﻣﻊ
ﺴﺎ ﻗﻮﯾ�ﺎ ﻷدب اﻟﺮﺣﻠﺔ ،إن ﻟﻢ ﯾﻜﻦ ورﯾﺜًﺎ ﻟﮫ ﻓﻲ
ﺗﻄﻮر اﻟﻔﻦ اﻟﺼﺤﻔﻲ ﻏﺪا ﻓﻦ اﻻﺳﺘﻄﻼع اﻟﺼﺤﻔﻲ)**( )اﻟﺮﯾﺒﻮرﺗﺎج( ﻣﻨﺎﻓ ً
بﻋﺾ اﻷﺣﯿﺎن ،ﺣﯿﺚ ﺣﺎز ﺑﻌﺾ أھﻢ ﻣﻘﻮﻣﺎت أدب اﻟﺮﺣﻠﺔ اﻷﺳﺎﺳﯿﺔ وﻓﻲ ﻣﻘﺪﻣﺘﮭﺎ اﻟﻄﺎﺑﻊ "اﻟﺴﺮدي" واﻟﻄﺎﺑﻊ "اﻟﻤﺮﺟﻌﻲ"،
ﻓﺎﻻﺳﺘﻄﻼع اﻟﺼﺤﻔﻲ ﯾﻐﻄﻲ أﺣﺪاﺛًﺎ "راھﻨﺔ" وﯾﻨﻘﻞ وﻗﺎﺋﻊ ﻣﻮﺿﻮﻋﯿﺔ ،ﯾﺮى ﻓﯿﮫ اﻟﺼﺤﻔﻲ ﻣﻮﺿﻮﻋﮫ ﻣﻦ ﺧﻼل ﺗﺠﺮﺑﺘﮫ
ورؤﯾﺘﮫ وإﺣﺴﺎﺳﮫ ،وﻣﻦ ﺛﻢ ﯾﺒﺪو ﻓﯿﮫ اﻟﻌﺎﻣﻞ اﻟﺬاﺗﻲ ﻋﻠﻰ ﻧﺤ ٍﻮ ﻻ ﻧﺠﺪه ﻓﻲ ﻧﻘﻞ "اﻟﺨﺒﺮ" .وھﻮ ُﻣ َﮭﯿﱠﺄ ﻟﻼﺳﺘﻔﺎﺿﺔ؛ ﺑﺎﻟﺘﻮﺳﻊ
ﺣﻮل اﻟﻤﻮﺿﻮع وﻋﺪم اﻻﻗﺘﺼﺎر ﻋﻠﻰ اﻟﺠﻮاﻧﺐ اﻟﺮﺋﯿﺴﯿﺔ؛ ﺑﻞ ﺗُﻘَﺪﱠم اﻷﺣﺪاث ﻓﯿﮫ ﻓﻲ ﺳﯿﺎﻗﮭﺎ اﻟﻌﺎم ،وﺗﺴﺘﻌﺮض ﺗﻔﺎﺻﯿﻠﮭﺎ؛
ﻓﯿﺠﯿﺐ ﻋﻠﻰ أﺳﺌﻠﺔ ﻣﻦ ﻗﺒﯿﻞ )ﻣﺎَ ،ﻣ ْﻦ ،ﻣﺘﻰ ،ﻛﯿﻒ ،أﯾﻦ ،ﻟﻤﺎذا ،(..وإن ﻛﺎن ﯾﺘﻮﺳﻊ ﻓﻲ اﻻﺟﺎﺑﺔ ﻋﻠﻰ ﺳﺆال "ﻟﻤﺎذا") .(9ﻛﺬﻟﻚ
ﯾﻨﻔﺘﺢ اﻻﺳﺘﻄﻼع ﻋﻠﻰ أﺳﺎﻟﯿﺐ ﺗﻘﺪﯾﻢ ﻣﺘﻨﻮﻋﺔ؛ ﻛﺎﻟﺴﺮد )ﻧﻘﻞ اﻟﻮﻗﺎﺋﻊ( ،واﻟﻮﺻﻒ )وﺻﻒ اﻷﻣﺎﻛﻦ واﻟﺸﺨﻮص(،
واﻻﺳﺘﺠﻮاب )اﻟﺤﻮار ﻣﻊ اﻷﺷﺨﺎص( وﻧﻘﻞ وﺟﮭﺔ ﻧﻈﺮھﻢ ،واﻧﻄﺒﺎﻋﺎﺗﮭﻢ اﻟﺸﺨﺼﯿﺔ )ﺑﻤﻼﺣﻈﺔ ﺟﻤﯿﻊ اﻟﻌﻨﺎﺻﺮ اﻟﻘﺎﺋﻤﺔ ﻋﻠﻰ
ﻣﺴﺮح اﻟﺤﺪث وﺗﻘﺪﯾﻢ ﺻﯿﺎﻏﺔ ﺧﺎﺻﺔ ﻟﮭﺎ().(10
وﻟﺬا ﻓﻤﻤﺎ ﯾﺨﺘﺺ ﺑﮫ اﻟﺮﯾﺒﻮرﺗﺎج وﯾﺪﻓﻊ ﺑﮫ إﻟﻰ ﻗﻠﺐ أدب اﻟﺮﺣﻼت وﯾﻤﯿﺰه رﺑﻤﺎ ﻋﻦ ﺑﻘﯿﺔ اﻷﺷﻜﺎل اﻟﺼﺤﻔﯿﺔ ھﻮ
ﺣﻀﻮر اﻟﺮاوي /اﻟﺴﺎرد ﻓﯿﮫ ﻋﻠﻰ ﻧﺤ ٍﻮ ﺷﺨﺼﻲ إﻟﻰ ﺣﺪ ﻛﺒﯿﺮ .إذ ﯾﻌﺒﺮ ھﺬا اﻟﺤﻀﻮر ﻋﻦ ﻧﻔﺴﮫ ﻓﻲ اﻟﺮﯾﺒﻮرﺗﺎج أﺑﻠﻎ ﺗﺄﺛﯿﺮ
وﻣﺸﺎرﻛﺔ .وﻷن اﻟﺼﺤﻔﻲ ھﻮ "ﻣﺨﺒﺮ" )ﻣﻦ اﻹﺧﺒﺎر( ﻓﺈﻧﮫ ﻻ ﯾﺘﻮﻗﻒ ﻋﻨﺪ ﻣﺸﺎھﺪات اﻟﻌﯿﻦ ،وﻗﺮاءة اﻟﻮﻗﺎﺋﻊ وإﻧﻤﺎ ﯾﺘﺴﻠﺢ
ﺑﺎﻟﻘﺮاءة أدﺑًﺎ وﺗﺎرﯾ ًﺨﺎ واﺳﺘﻘﺼﺎء .ﻟﯿﻜﻮن أﻛﺜﺮ ﻗﺪر ﻋﻠﻰ ﻗﺮاءة ﻣﺎ ﯾﺸﺎھﺪ وﻋﻠﻰ ﺗﻜﻮﯾﻦ ﺧﺒﺮة أﻛﺜﺮ ﻋﻤﻘًﺎ ﺑﻤﺎ ﯾﺠﺮي.
وﺑﻌﺎﻣﺔ ﯾﻤﻜﻦ أن ﻧﻄﻤﺌﻦ إﻟﻰ أﻧﮫ رﺑﻤﺎ أﻣﻜﻦ ﻷدب اﻟﺮﺣﻠﺔ أن ﯾﺴﺘﻮﻋﺐ "اﻟﺘﻘﺮﯾﺮ اﻟﺼﺤﻔﻲ" دون أن ﯾﻜﻮن ﻛﻞ
ﻧﺺ ﻣﻦ أدب اﻟﺮﺣﻠﺔ ﻣﻦ ﻗﺒﯿﻞ اﻟﺮﯾﺒﻮرﺗﺎج.
ﺼﺎ ﻣﻦ ﻗﺒﯿﻞ أدب اﻟﺮﺣﻼت ،أﯾﻦ ﯾﻤﻜﻦ ﻟﺘﻠﻚ اﻟﺤﺪود أن ﺗﻘﻊ ﺑﯿﻦ ﻣﺎ
ﻧ
َ
اﻟﺮواﺋﻲ
أو
ﻋﻨﺪﻣﺎ ﯾﻜﺘﺐ اﻟﺼﺤﻔﻲ أو اﻟﻤﺜﻘﻒ
�
ً
ھﻮ أﻗﺮب إﻟﻰ روح اﻷدب وﻣﺎ ھﻮ ﺗﻘﺮﯾﺮي أﻗﺮب إﻟﻰ اﻻﺳﺘﻄﻼع ﺻﺤﻔﻲ .ﺳﻨﻀﺮب ﻣﺜﺎﻻ ﻋﻤﻠﯿ�ﺎ ﻣﻦ واﻗﻊ ﻧﺸﺮ ھﺬا اﻟﻨﺺ
ﻧﻔﺴﮫ ،ﺣﯿﺚ ﻧُﺸ َِﺮت ﺑﻌﺾ ﻓﺼﻮل ھﺬا اﻟﻜﺘﺎب ﻓﻲ اﺳﺘﻄﻼﻋﺎت ﺻﺤﻔﯿﺔ ﺳﺎﺑﻘﺔ) (11ﻋﻠﻰ ﻧﺸﺮ اﻟﻜﺘﺎب ﺑﻮﺻﻔﮫ ﻣﻦ أدب اﻟﺮﺣﻠﺔ
ﻣﺘﻀﻤﻨﺔً إﯾﺎھﺎ ،وﺑﺘﻤﻌﻦ اﻟﻨﺼﻮص ﻣﻌًﺎ ﺗﺘﺒﺪى ﺗﻠﻚ اﻟﻤﻘﺎطﻊ اﻟﺘﻲ رآھﺎ اﻟﻜﺎﺗﺐ ﺣِ ﻤﻼً إﺿﺎﻓﯿ�ﺎ ﻋﻠﻰ ﻧﺺ اﻟﺮﺣﻠﺔ ،وﺗﻠﻚ اﻟﺘﻲ
رأى إﺿﺎﻓﺘﮭﺎ إﻟﻰ ﻧﺺ اﻟﺮﺣﻠﺔ رﺑﻤﺎ ﻟﻢ ﯾﻜﻦ ﻟﯿﺴﺘﻮﻋﺒﮭﺎ روح اﻻﺳﺘﻄﻼع اﻟﺼﺤﻔﻲ.
ﻓﮭﺬه ﺑﻌﺾ ﺧﻼﺻﺎت اﻟﺮاوي اﻟﺘﻲ ﯾﻘﺪﻣﮭﺎ ﻟﻠﻘّﺮاء ،وﺟﮭﺔ اﻟﻨﻈﺮ اﻟﺘﻲ ﻗﺪ ﻻ ﺗﺤﯿﻂ ﺑﮭﺎ اﻷﺧﺒﺎر اﻟﺘﻲ ﺗﺘﺮﺻﺪ
اﻟﻤﻮﺿﻮﻋﯿﺔ ،ﯾﻘﻮل" :ﺗﺒﺪو )ﻛﯿﯿﻒ( ﺣﻜﺎﯾﺔ ُﻣ َﻤ ﱠﺰﻗﺔ ،ﺗﻌﯿﺶ اﺿﻄﺮاﺑًﺎ وﺷﺘﺎﺗًﺎ داﺧﻠﯿﯿﻦ ،ﻏﯿﺮ ﻗﺎدرة ﻋﻠﻰ اﺳﺘﯿﻌﺎب اﻟﺼﺪﻣﺎت
اﻟﺘﺎرﯾﺨﯿﺔ اﻟﻤﺘﺘﺎﻟﯿﺔ ،واﻟﺘﻲ ﺗﺰاﯾﺪت ﺣﺪّﺗﮭﺎ ﻓﻲ اﻟﺴﻨﻮات اﻟﻌﺸﺮ اﻟﻤﺎﺿﯿﺔ ،ﻓﻲ ﺗﻠﻚ اﻟﻤﺪﯾﻨﺔ اﻟﻘﻠﻘﺔ اﻟﺘﻘﯿﺖ ﺳﻼﻓًﺎ ﯾﺨﺘﻠﻔﻮن ﻋﻦ
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اﻧﻈﺮ :د .ﻣﺤﻤﺪ اﻟﻘﺎﺿﻲ وآﺧﺮون :ﻣﻌﺠﻢ اﻟﺴﺮدﯾﺎت .دار ﻣﺤﻤﺪ ﻋﻠﻲ ﻟﻠﻨﺸﺮ -ﺗﻮﻧﺲ )وآﺧﺮون( .ط2010 -1م .ص .342
)**( اﻻﺳﺘﻄﻼع اﻟﺼﺤﻔﻲ أو ﻣﺎ ﯾﻄﻠﻖ ﻋﻠﯿﮫ اﻟﺮﯾﺒﻮرﺗﺎج أو اﻟﻨﻘﻞ اﻟﺼﺤﻔﻲ أو اﻟﺘﻘﺮﯾﺮ اﻟﺤﻲLe reportage, feature report, color .
story photo, feature article
اﻧﻈﺮ :د.اﻟﻤﮭﺪي اﻟﺠﻨﺪوﺑﻲ :اﻟﺘﺤﺮﯾﺮ اﻟﺼﺤﻔﻲ .ﻧﺸﺮ ﻗﺴﻢ اﻹﻋﻼم -ﻛﻠﯿﺔ اﻵداب -ﺟﺎﻣﻌﺔ اﻟﺒﺤﺮﯾﻦ  .ص .133
اﻧﻈﺮ :د .ﻓﺎروق أﺑﻮ زﯾﺪ :ﻓﻦ اﻟﻜﺘﺎﺑﺔ اﻟﺼﺤﻔﯿﺔ .اﻟﻘﺎھﺮة .1985 -ص .93
اﻧﻈﺮ :د .ﺣﺒﯿﺐ ﺑﻦ ﺑﻠﻘﺎﺳﻢ :اﻟﺘﻘﺮﯾﺮ اﻟﺼﺤﻔﻲ )وﺛﯿﻘﺔ ﺑﯿﺪاﻏﻮﺟﯿﺔ( -ﺗﻮﻧﺲ -ﻣﻌﮭﺪ اﻟﺼﺤﺎﻓﺔ وﻋﻠﻮم اﻹﺧﺒﺎر -ﺟﺎﻣﻌﺔ ﻣﻨﻮﺑﺔ -ﺗﻮﻧﺲ2004 -م.
اﻟﻤﺎدة اﻷﺳﺎﺳﯿﺔ ﻟﻠﻔﺼﻞ اﻷﺧﯿﺮ ﻣﻦ اﻟﻜﺘﺎب ،اﻟﺬي ﻋﻨﻮاﻧﮫ ﺑــ"ﺷﻔﺘﺸﯿﻨﻜﻮ ﯾﻠﻌﺐ اﻟﺸﻄﺮﻧﺞ" ،ھﻮ ﻓﻲ اﻷﺻﻞ "اﺳﺘﻄﻼع ﺻﺤﻔﻲ" أﯾﻀًﺎ ﻧﺸﺮه
اﻟﻤﺆﻟﻒ ﻓﻲ ﻣﺠﻠﺔ اﻟﺪوﺣﺔ ،ﻋﺪد ) ،(78إﺑﺮﯾﻞ  ،2014ﺑﻮﺻﻔﮫ ﺻﺤﻔﯿ�ﺎ ﺑﮭﯿﺌﺔ ﺗﺤﺮﯾﺮھﺎ ،ﺗﺤﺖ ﻋﻨﻮان" :أوﻛﺮاﻧﯿﺎ ﺑﻼﻏﺔ اﻟﻤﯿﺪان" .ﺑﻌﺪ أن
ﺷﻌﺮا" ،اﻟﺬي ﻧﺸﺮ ﺑﻤﺠﻠﺔ اﻟﺪوﺣﺔ
ﺻﺎ ﺑﺮﺣﻠﺘﮫ إﻟﻰ ﻛﯿﯿﻒ وﻟﯿﻠﺘﮫ اﻷوﻟﻰ ﻓﯿﮭﺎ .وﻣﻦ ھﺬا اﻟﻘﺒﯿﻞ أﯾﻀًﺎ ﻓﺼﻞ" :اﻟﺰﻋﯿﻢ ﯾﻘﺮأ ً
أﺿﺎف إﻟﯿﮫ ﺳﺮدًا ﺧﺎ ً
ﺷﻌﺮا" .اﻧﻈﺮ:
ﺗﺤﺖ ﻋﻨﻮان "ﺳﺎﻋﺔ ﻓﻲ ﺑﯿﺖ اﻟﺰﻋﯿﻢ  ..ﺗﯿﺘﻮ ﯾﻘﺮأ
ً
http://www.aldohamagazine.com/article.aspx?n=9F429273-DAA6-4F66-842E1826901E2955&d=20130941#.WbHEOLKGPX4
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ﻧﻈﺮاﺋﮭﻢ ﻓﻲ اﻟﺠﻨﻮب ﻓﻲ اﺣﺘﻔﺎﻟﮭﻢ اﻟﻤﺴﺘﻤﺮ ﺑﺎﻟﺤﯿﺎة رﻏﻢ ﻛﻞ اﻟﻤﺤﻦ ..وﻋﺪم ﺳﻤﺔ ﻻ ﯾﺘﻨﻜﺮون ﻟﮭﺎ .ﻓﮭﻢ ﻻ ﯾﻌﺮﻓﻮن ﺗﻤﺎ ًﻣﺎ أﯾﻦ
ﺗﺴﯿﺮ ﺑﮭﻢ اﻷﻗﺪار ..ﻣﻊ ذﻟﻚ ﻓﮭﻢ ﻣﺴﺘﻤﺮون ﻓﻲ اﻟﺤﻠﻢ").(12
ھﺬا اﻟﻤﻘﻄﻊ اﻟﺬي ﯾﻈﮭﺮ ﻓﻲ ﻧﺺ اﻟﺮﺣﻠﺔ )ﻓﻲ اﻟﻜﺘﺎب( وﯾﻐﯿﺐ ﻋﻦ ﻧﺺ اﻟﺮﯾﺒﻮرﺗﺎج اﻟﻤﻨﺸﻮر ﻓﻲ )اﻟﻤﺠﻠﺔ( ﯾﻜﺸﻒ
ﻟﻨﺎ ﺟﺎﻧﺒًﺎ ﻣﻦ ھﺬا )اﻟﻄﺎﺑﻊ اﻟﺸﺨﺼﻲ( اﻟﺘﻲ ﯾﻤﻜﻦ أن ﺗﺬھﺐ إﻟﯿﮫ وﺟﮭﺔ اﻟﻨﻈﺮ ﻓﻲ أدب اﻟﺮﺣﻠﺔ .ورﺑﻤﺎ ﻻ ﯾﻨﺤﻮ اﻟﺮﯾﺒﻮرﺗﺎج
اﻟﺼﺤﻔﻲ إﻟﻰ ﻣﺸﺎرﻓﺘﮭﺎ .ﻣﺴﺎﻓﺔ ﻣﻦ اﻟﺘﺤﻠﯿﻞ وﻋﻤﻖ ﺷﺨﺼﻲ ،ﻗﺪ ﯾﺴﻤﺢ ﯾﮫ أدب اﻟﺮﺣﻠﺔ وﻻ ﯾﺴﻤﺢ ﺑﮫ اﻟﺮﯾﺒﻮرﺗﺎج ،اﻟﺬي ھﻮ
ﻋﻤﻞ ﺻﺤﻔﻲ ﻓﻲ اﻟﻤﻘﺎم اﻷول.
ﻛﺜﯿﺮا ﻣﻦ اﻟﻌﻨﺎﺻﺮ اﻟﺘﻲ ﺗﺮﺑﻄﮭﺎ ﺑﺎﻵﻧﻲ،
وﻓﻲ اﻟﻤﻘﺎﺑﻞ ﻧﺠﺪ ﺑﻌﺾ اﻹﺿﺎﻓﺎت إﻟﻰ اﻟﻨﺴﺨﺔ اﻟﻤﻨﺸﻮرة ﺑﺎﻟﻤﺠﻠﺔ ﺗﺤﻤﻞ ً
اﻟﻠﺤﻈﻲ ،ﺑﻄﺎﺑﻊ اﻟﺘﻮﺛﯿﻖ اﻟﺬي ﻗﺪ ﻻ ﻧﺠﺪه إﻻ ﻓﻲ "اﻟﺨﺒﺮ" اﻟﺼﺤﻔﻲ ،ﻻ اﻹﺧﺒﺎر اﻷدﺑﻲ" .إﯾﻔﺎن ﻻ ﯾﺜﻖ ﺑﺎﻷﺳﻤﺎء اﻟﺘﻲ ﻗﺪﱠﻣﺖ
ﻧﻔﺴﮭﺎ ﻟﻠﺘﺮ ﱡ
ﺷﺢ ﻟﻼﻧﺘﺨﺎﺑﺎت اﻟﺮﺋﺎﺳﯿﺔ اﻟﺸﮭﺮ اﻟﻤﻘﺒﻞ ،ﻣﺜﻞ ﯾﻮﻟﯿﺎ ﺗﯿﻤﻮﺷﻨﻜﻮ ،وﻧﺎﺋﺒﮭﺎ ﻓﻲ اﻟﺤﺰب ﻧﻔﺴﮫ آرﺳﻮﻧﻲ ﻻﺗﺴﻮﻧﯿﻜﻮ،
ﺼﻨﱠﻒ ﺿﻤﻦ ﻗﺎﺋﻤﺔ أﻏﻨﻰ ﺧﻤﺴﯿﻦ رﺟﻼً
اﻟﻤﻼﻛﻢ اﻷﺳﺒﻖ ﻓﯿﺘﺎﻟﻲ ﻛﻠﯿﺘﺸﻜﻮ ،أوﻟﻎ ﺗﯿﺎﻧﯿﺒﻮك أو اﻟﻤﯿﻠﯿﺎردﯾﺮ رﯾﻨﺎت اﺧﻤﯿﺘﻮف )اﻟ ُﻤ َ
ﻓﻲ اﻟﻌﺎﻟﻢ( .اﻟﻨﺨﺒﺔ اﻟ ُﻤﺜَﻘﱠﻔﺔ ُﻣﺴﺘﺒ َﻌﺪَة ﻣﻦ اﻟﺘﻨﻈﯿﻤﺎت اﻟﺴﯿﺎﺳﯿﺔ .وﻏﺎﻟﺒًﺎ ﺣﯿﻦ ﯾﺒﺮز اﺳﻢ ﻣﺜﻘﱠﻒ ﻓﻲ اﻟﺪواﺋﺮ اﻟﺮﺳﻤﯿﺔ ﻓﺴﻨﺠﺪه
ﻣﻌﺘﺒﺮا اﺗﺤﺎد اﻟﻜﺘﺎب ﺗﻨﻈﯿ ًﻤﺎ ﺳﻮﻓﯿﺎﺗﯿًﺎ
ﯾﺼﺮح إﯾﻔﺎن،
ﻗﺎد ًﻣﺎ ﻣﻦ ﺗﻨﻈﯿﻢ اﺗّﺤﺎد اﻟﻜﺘّﺎب ،وھﻮ ﺗﻨﻈﯿﻢ ﺑﻮﻟﯿﺴﻲ أﻛﺜﺮ ﻣﻦ ﻛﻮﻧﮫ أدﺑﯿًﺎ،
ِّ
ً
ﺑﺎﺋﺪًا وﺟﺐ َﺣﻠﱡﮫ ﻓﻲ أﺳﺮع وﻗﺖ").(13
ً
وھﻜﺬا ﺗﺄﺗﻲ اﻟﺮﺣﻠﺔ ﻟﺘﻜﻮن ﻧﻮﻋًﺎ ﻣﻦ ﺗﺠﺪد اﻟﺤﯿﺎة ،ﻣﻜﺎﻧﺎ آﺧﺮ ﺗﻨﺘﻤﻲ إﻟﯿﮫ اﻷﻧﺎ ﻋﻠﻰ ﻧﺤ ٍﻮ ﻣﺆﻗﺖ ﺑﻮﺻﻔﮭﺎ "أﻧﺎ" ﻣﻐﺎﯾﺮة،
ﺗﺼﻮرا ﻋﻦ اﻵﺧﺮﯾﻦ،
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DISCOVERING THE LOCAL:
KHALĪL AL-KHŪRĪ'S WAYY. ’IḎAN LASTU BI-’IFRANǦIYY (ALAS, I’M NOT
A FOREIGNER) 1859-1861, AND LITERARY GEOGRAPHICAL WRITING
BASILIUS BAWARDI
Bar-Ilan University, Ramat-Gan

Abstract. The development of geographical writing was one of the important factors that facilitated the
transition from classical writing to constructive narrative fiction. Changes in local identity in Syria and Lebanon
first occurred during the 19th century in the name of local patriotism, and were promoted through geographical
writing. This paper discusses the literary geographical writing of Khalīl al-Khūrī (1836-1907), one of the
leading intellectuals of the Nahḍa period, in his narrative fiction Wayy. ’Iḏan Lastu bi-’Ifranǧiyy (Alas, I’m not
a foreigner), published in his newspaper Ḥadīqat al-’Akhbār between 1859 and 1861. This article will
demonstrate that al-Khūrī’s writing can be considered a continuation of the genre of ’Adab al-Riḥlāt (travel
account), but at the same time it was an innovation as al-Khūrī was among the first to transform this classical
genre into clearly defined narrative fiction, which I term ‘geo-literature’. This term refers to literary and
patriotic writing containing a number of geographic locations designed to make readers aware of them and
encourage them to visit these sites. Al-Khūrī uses some motifs of the canonic genre of ’Adab al-Riḥlāt in
constructing a tale, making the traveller a central character in the plot. He created a kind of literary tour guide
that revealed the close historical and cultural ties between past and present, while at the same time implicitly
disseminating his views on modernization, ‘Europeanization’, and the preservation of the local Arab identity
Keywords: Geo-literature, Khalīl al-Khūrī, ’Adab al-Riḥlāt, Ḥadīqat al-’Akhbār, Nahḍa.

Introduction
The 19th century is seen by many scholars as the period of the Arab Renaissance. This
consisted of a wave of political, national and cultural events that led to several insights
among Arab intellectuals, particularly in Syria, Lebanon and Egypt. These insights touched
upon the essence of the life of the Arab living under Ottoman rule, suffering from cultural
and even existential stagnation. These insights were also heightened vis-à-vis Western
culture; many Arab intellectuals visited Europe during that period, and came to understand
the depth of the gap between the daily and cultural existence in the West and their own
daily and cultural existence. They also sensed a profound need to change the existing
situation in their own countries, a change that ought to have derived from internal processes
but, at the same time, had to rely on cultural, political and social models of the West in
order to speed up the change process to a desirable level.
Naturally, this reliance on the West was problematic. It created an encounter between
two different cultural approaches or ways of thinking. We might say that, in general, it
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brought Western secularity together with Eastern spirituality, an encounter between
scientific thinking that allows for the slaughter of sacred cows and the elimination of social
and religious taboos, and subjective traditional thinking unable to handle such deviation
from conventions. Consequently, in most cases, the Arab intellectuals sought to find
balanced formulas that could be adapted to the change processes about to take place in their
countries.
A direct outcome of the search for change was a renewed search for a new identity
(Sheehi 2004: 90), or at least an opening of the circles of affiliation that would suit the
global and local circumstances of the latter half of the 19th century. One of the circles that
was important for leading the desired change was that of national affiliation. However, it
must be said that in the period there was, as yet, no consolidated national thinking in Beirut,
Damascus or Cairo. Fruma Zachs (2005: 2) identified a proto-national Syrian model of
affiliation that served the changing life in Beirut from the second half of the 19th century
on. This model perceived Lebanon and Syria as a single, unique identity with a shared
history and language. This model would, for example, allow religious minorities to coexist
under an umbrella of shared historical and cultural elements. Lebanese journalist, poet, and
literary critic Khalīl al-Khūrī (1836-1907) was one of the prominent intellectuals who
espoused such a model. As we shall see, he believed in the need for calculated change that
would not dismiss Arab heritage, but yet would nevertheless promote substantive changes
that would not clash head-on with traditional Arab and Islamic legacy values.
Al-Khūrī used his newspaper, Ḥadīqat al-’Akhbār (1858-1911), as a vehicle through
which to promote the implementation of the changes which he believed would lead his
people towards a positive future. He wanted his periodical to be a multicultural meeting
place, and with that in mind, he regularly allotted space to translations (mainly from
French), thereby juxtaposing Arab and Western cultures and how they are expressed. This
juxtaposition launched a profound process of change in Arabic literature; in particular, it
paved the way for the emergence of the genre of original fictional narrative and hence the
original modern novel in Arabic.
Ḥadīqat al-’Akhbār – a pioneering cultural laboratory
The publication of any periodical is, in and of itself, an indication of essential cultural needs
that coincide with equally essential political, economic and urban needs. It is a move that
contributes, either directly or indirectly, to the dissemination of different values and
ideologies regarding the individual and the collective. Ḥadīqat al-’Akhbār constitutes, I
believe, an important building block in the chain of events that led to the Renaissance in
certain Arab countries, especially Lebanon and Syria, in the 19th century. The importance
of this lies primarily in the cultural awareness that adheres to the notion that there is an
existential need for balance and coordination in all processes of modernization and
innovation. The importance of this coordination lies in not eliminating any part of this
equation of life in the shadow of modernization, i.e., tradition as represented by the ArabIslamic cultural legacy, on the one hand, and modernization as represented by the cultural
influences coming from the West, on the other. This eclectic approach supports the vital
need to recognize both sides of the equation in order to sustain a truly balanced process,
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and thus it creates convincing local alternatives that march safely in the direction of change.
Anyone tracing the journey of Ḥadīqat al-’Akhbār will find that it did, in practice,
implement this approach.
As a result of local and external interactions in the second half of the 19th century, a
bourgeois middle class of intellectuals and merchants developed in Beirut. Most of these
intellectuals strove diligently to promote and develop Arabic and Arab culture, and at the
same time, at the national-political level they were encouraging local Syrian and Arab
nationalist sentiments. Khalīl al-Khūrī was one of the most prominent of these thinkers
who, in my opinion, did not receive proper recognition and who has not been adequately
researched, despite his great contribution to local ideological-conceptual development
through his support for a local Syrian-Arab identity on the one hand, and on the other, his
literary writing which, despite its limitations, relative immaturity and weak artistic
technique, was an early model of Arabic narrative fiction, and influenced the development
of both canonical and non-canonical works that were to follow.
The Literary and Linguistic Aspects of Ḥadīqat al-’Akhbār
Arab cultural literary interactions developed in the 19th century within the context of
general historical and political circumstances (for more information about Al-Khūrī and his
historical and cultural endeavors, see: Bawardi 2008: 170-195; Zachs 2004: 27-39; Zachs
2005: 88-89, 157-159, 171-173). Consequently, the literary aspect of Ḥadīqat al-’Akhbār
is inseparable from contemporary political, social and economic developments (on the
diachronic and synchronic process and its impact on literary design, see: Snir 1998: 87121; Snir 2001: 3, 49), especially since literature constitutes a complementary and
necessary expression of changes in general concepts. Al-Khūrī regularly made room for
literature in his periodical, sometimes allocating it a third of its overall space. He was
undoubtedly aware of the role of literature in educational and national processes, in addition
to its commercial and economic importance in widening his readership. At the same time,
he realized that modernization also had to be applied to the Arabic language itself. Speaking
about international interest in his periodical, especially from European scientific societies,
Al-Khūrī mentioned his goal of development and regeneration of Arabic that would “train
it in the new semantic fields, and put it on an equal footing with modern languages that
abound in information and arts of every kind [...], because now it is a poor language that
can hardly express any meaning that progress and civilization have created in all fields of
human knowledge.” (Ḥadīqat al-’Akhbār, 40 4/22, December, 1858). This message voiced
the crisis of Arabic, with its stylistic shortcomings and inability to keep abreast of modern
developments. Hence his use of the periodical to generate new styles of expression that could
benefit the general advancement of the nation.
Al-Khūrī’s general criticism of contemporary Arabic linguistics related to all areas
of culture covered by the language. Western languages were an essential component of
modernization, which suggests that one of the important elements of Arab Oriental
backwardness lies in the inability of Arabic to express the various dimensions of modern
culture. Consequently, Al-Khūrī attempted to expand the realm of Arabic beyond its
familiar traditional religious-theological sphere and to expose it to the challenges of modern
17
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daily life. He used the translations of French novels he published to give his readers an
alternative linguistic taste. That alternative might be key to the development of new styles
of writing that could help Arabic make the necessary leap forward to overcome its
limitations of expression and hasten a smooth change in its writing concepts, which, in turn,
would contribute to the creation of original Arabic narrative genres. While the development
of a new literary genre was not declared an end in itself, it was the result of the awareness
of the new strata of readers, as we shall show.
In general, the literary publications in the periodical can be divided into two main parts:
a. Translations of original French narrative works.
b. Classical Arabic literary works including poetry, biographies of poets and
classical Arab literary figures, as well as the publication of literary works by
contemporary authors.
Translation ventures into the realm of the ‘other’, with which it conducts an explicit
or implicit dialogue. The significance of this dialogue lies in the fact that, ultimately, it
constitutes a modern cognitive tool, by way of comparison, can engage the parties in
reflecting about how they think and how they live. In the context of the 19th century
renaissance of Arab literature and culture, we may say that translation constituted an
important building block in its cultural interaction with the West. In addition to local and
social, political, cultural, and national moves, this interaction played a key role in
facilitating the march of Arab progress. The translation of literary works contributed greatly
to the development of Arabic prose and poetry alike, in a manner that more readily enabled
them to incorporate Western influences. In other words, these 19th century Arabic narratives
integrated new Western influences that reflected modern development with traditional
Arab narrative techniques deriving from canonical and popular literature alike (Hāfiz 1992:
270-271; Moosa 1971: 200; Allen 1992: 180-192).

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

Discussion
The narrative fiction Wayy. ’Iḏan Lastu bi-’Ifranǧiyy deals with the essence of the social
identity of Arabs and Syrians at the start of the Arab Renaissance. Without overtly touching
upon the ensemble of complications concerning the emerging bond between East and West,
the story presents geographical writing similar to Arab travel literature, but conceals within
it a variety of questions and issues pertaining to people’s existence during that period. In
this case, the geographical writing is an outer shell through which the author touches upon
the essence of how the Arab and the Syrian lives, raising questions about moral and social
aspects of daily life, pondering the circles of affiliation in the shadow of the encounter with
the Western ‘other’. In fact, it examines the components of the emerging life of the Syrian
and the Arab who have just begun to sense the cultural and scientific progress of that western
‘other’. Descriptive geographical writing was familiar to the local reader’s eye and thus it
was a convenient literary framework that did not clash with Arab canonical literary taste,
although in this case it allowed the author to enlist it to disseminate his key social and
existential opinions and messages.
The author takes advantage of the narrative framework and the dialogue to construct
a journey that encompasses a structured story with a narrator, characters and a conflict.
This narrative fiction does not just describe local places, but rather offers questions
pertaining to the value set of the local Syrian and the Arab in that era. This framework
differs from the journeys made by Arab intellectuals who had traveled to western countries
and described them for the Arab reader. Because of his proto-nationalist motives, Al-Khūrī
draws the readers’ attention to domestic tourism, to Syria, rich in wonderful archeological
and historical sites. In so doing, this geographical writing serves the circles of affiliation
that Al-Khūrī seeks to promote. Syria and Lebanon are countries with a rich history that
has left behind much geographical testimony of their former greatness. Al-Khūrī takes
pride in that past and thinks that many of his countrymen remain ignorant of it. Thus, his
writing also serves to educate his readers about their own history, thereby strengthening
the bond with their own cultural identity, balancing the tendency towards
‘Europeanization’.
The journey begins in Beirut, which he accuses of serious westernization, evident in
how people dress and speak, and in the use of another language in order to elevate social
1

It should be referred to a previous comment by Al-Khūrī in issue 24 (1858), in which he called for the
consolidation of a high-level Oriental Arabic literature, which would be no less important than
European literature in sowing the seeds of Oriental civilization and modernization as a sound, healthy
entity. He stated that: “the European people were surprised at Arab writers who followed the European
writers, and were surprised at some Syrians who followed to some extent the art of European theater, as if
they [Europeans] did not know that the Oriental Arab skill and talent are able, if this art is developed in our
country, to introduce writers of the people of the country, who are more entitled to be considered as equal to
Molière and Racine.” See Ḥadīqat al-’Akhbār, 24 (19/7, June, 1858).

20

DISCOVERING THE LOCAL: KHALĪL AL-KHŪRĪ'S WAYY. ’IḎAN LASTU BI-’IFRANǦIYY (ALAS, I’M NOT A
FOREIGNER) 1859-1861, AND LITERARY GEOGRAPHICAL WRITING

status. Beirut is the symbol of the deviation from the healthy authenticity needed to build
a clear identity in a healthy society. We see here a traveler of a different kind, one who
does not just provide descriptions and information about the places he reaches, but rather
one who takes on the role of omniscient narrator describing a story with a structured plot.
The role of the traveler becomes literary as it deals not only with the transfer of information,
but also with discussion of the social mores and values of the local society. The genre of
travel literature is thus upgraded. It is now a structured work of fiction based on the
components of a story. It contains its own ‘cover’ story; the general setting is the tour of
Lebanon and Syria, while the inner story is one that takes place in the city of Aleppo.
Here, Al-Khūrī makes use of the framework of the classical travel tale to develop a
bold cultural dialogue with the Western ‘other’ on an equal footing, with no sense of
inferiority of East versus West. The fictional story, which appears right after the criticism
against two poets who visited Aleppo, touches upon the essence of the lives of those who
Al-Khūrī claims have lost the healthy way to build their identity. The father from Aleppo,
who thinks that his Western style of dress and eating will turn him into a proud Westerner,
discovers to his amazement that he does not belong to the West at all. The Westerners
themselves, represented by the young man whom he wants his daughter to marry, in fact
scorns his lifestyle, which denies his true roots. The discussion the traveler presents does
not debate directly with the West on this occasion, but rather with broader Syrian society,
parts of which have lost their compass. Thus, the journey becomes a geographical genre
that turns the one-directional transfer of information into a complex polemic space that
attempts to truly understand the essence of the Syrian and Lebanese Arab, the ensemble of
musings and existential questions that he feels at this sensitive turning point in the meeting
of East and West. The non-acceptance and subversiveness of the author are implicit in the
tragic end to the story, which does not reconcile with the status quo, but rather sends harsh
messages to the readership of the periodical in order to effect a profound existential change.
The nature of Arab geographical writing was neutral, not usually seeking a catharsis within
the reader. What Al-Khūrī did, in fact, was to take a genre that was reluctant to change,
preferring to remain in the realm of transferring information, and turn it into a genre that is
controversial, provocative, and dares to ask tough questions about aspects of local life in
Syria and Lebanon. Thus, ironically, either intentionally or unwittingly, he adopts an
essentially European contemporary format of the travel genre as a platform that enables the
author to offer a social critique of his own countrymen, as we find in works of Fielding,
Swift, Voltaire or Manzoni, for example.
The dramatic, dialogic nature of the narrative fiction enables Al-Khūrī to divide the
figures into two groups; those who believe that they are Western and those who see the
West as a source of scientific and social inspiration while preserving the historical Arab
heritage. Mikhail Bakhtin’s concept of the chronotope experienced by each side is
existentially different. Chronotope refers to the essential reciprocity relative to time and
space, such that there is no separation at all between the dimensions of time and space. In
this narrative fiction, the figures are divided in such a way that the two groups experience
their lives in different existential spaces and times. The term ‘chronotope’ is of interest here
because of the reciprocity between the two groups and the dialogue between them; a
dialogue in which they can intersect, confront each other and show understanding. Bakhtin
emphasizes that chronotopes can be inclusive of each other, coexist, intertwine,
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interchange, confront each other or maintain a more complex reciprocity (Bemong 2010:
3-17; Ladin 1999: 212-236). In this narrative fiction, the relationship is sharply
confrontational and polar, and the dialogue is one of challenging what the other represents.
Examination of the chronotope represented by the second group sheds light on the
legitimization of offering an alternative existential narrative that proposes an order
digressing from the familiar, normative narrative path. This chronotope is typically
dynamic and does not purport to accept convention. The sharp criticism demonstrated by
the narrator during the early Arab Renaissance expresses a different and subversive
existential stance, and also indicates a different space and time that the speaker and his
group represent. The refusal is expressed here in the strong resistance towards the spaces
and times of the first group. Any attempt to shake up the chronotope of the first group
means a complete upheaval of its existence. The chronotopic dialogue in this context
indicates a deep schism between the two narratives, but it also indicates the legitimacy of
critique, of expressing opinions that are essentially different. The importance of texts such
as this one by Al-Khūrī lies in that first and foremost they protest the existing situation, and
this protest enables discussion. The very fact of the discussion is a serious attempt to break
through the epistemological framework. It is not about imposing opinions, but about
exposure to a different kind of thinking.
The concept of chronotope in fact symbolizes the highlight of the traveler, i.e. there
is no choice but to be the Arab who is proud of his country and its geographical and
historical sites, and to live within a clear identity, with no denial of who you are. It is not
possible to live with the other western group unless you establish personal defense
mechanisms that prevent fatal identity blindness.

Conclusion
The contents of Al-Khūrī’s work reveal the role of literature in refining the modern
thoughts and concepts that Al-Khūrī chose to publish in his journalistic endeavors. We can
summarize the pioneering role of this narrative work: that of having preceded all the Arabic
narrative attempts at the time of its publication.
In this field, Al-Khūrī prepared the way for the establishment of a new Arabic
narrative discourse that derives its techniques from the non-canonic Arabic narrative
heritage. He also prepared the atmosphere to get rid of artificial and traditionally accepted
prose writing styles. By this, he also constituted a stepping stone for a new generation of
Arab authors in Syria and Lebanon, who developed what he started. These authors include
Fransīs al-Marrāsh (1836-1873), Salīm al-Bustānī (1848-1884), Nu‘mān Qasāṭlī (18541920), and Jurjī Zaydān (1861-1914).
In this work, al-Khūrī developed the traditional role of the Arab traveler, raising him
higher on the literary ladder, and turning him into a narrator that takes part in the structured
plot. In my view, al-Khūrī influenced the writings of al-Bustānī, who developed this type
of writing and created what we call, “geo-literature”. The ‘traveler’ has changed from being
merely a ‘describer’ who relays information into a romantic traveler who is aware of his
collective role regarding the necessity of calling for adherence to the great heritage and for
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a more careful, conscious imitation of the Western model. It has become the voice of the
common history and collective wisdom that originate simultaneously from the individual
and collective self (Compare the development of this role at the beginning of the 20th
century regarding the novelistic self with Selim 2004:112-113).
The author’s pioneering awareness of the reader’s role in the narrative process
appears clearly in this work. The author addresses him/her directly and is aware of the
needs of readers who are still in the process of evolution. This awareness of the reader’s
role in the text leads the author to adopt modern writing techniques, which he exploits to
promote his newspaper, like those he mentions in the course of the plot in Aleppo. This
was an attempt to increase the sale of the newspaper in a city that was still in need, it seems,
for this inserted advertisement wrapped within the plot of the novel, so that it would
increase readership and sales.
Al-Khūrī’s work falls within the confines of reproduction, rather than those of
detachment from traditions. Using the words of Hans Robert Jauss, Al-Khūrī worked on
developing the “horizon of expectations” (Jauss 1982: 22) regarding a renewed quality of
Arab narrative discourse. This narrative discourse was not detached from the general
aspects of the Arab traditional narrative, but served as a precursor of another game that
differed from the traditional Arabic narrative heritage.
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JOURNEYS ANCIENT AND MODERN: THE WRITINGS OF IBN BATTUTAH
AND TIM MACKINTOSH-SMITH
ROSALIND BUCKTON-TUCKER
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Abstract. A work of travel literature, in the modern sense, is not a specialist study but a mix of history,
geography, sociology, anthropology and more as experienced by the author. Enduring works of travel literature
provide, additionally, the sense of a personal quest and a measure of entertainment. This is true of the writings
of one of the most famous Arab travellers, Ibn Battutah, whose 14th century journeys through the Islamic world
and beyond spanned nearly thirty years. However, some early writers exaggerated or even fabricated adventures
to satisfy readers’ expectations, and, in the absence of proof, the accuracy of their accounts may be questioned.
For example, doubts were cast on whether Ibn Battutah had in fact reached China as he reported. Thus, a modern
phenomenon is the ‘replica’ traveller who seeks to recreate a historical journey because of a fascination with
its story and curiosity as to how far it is achievable and authentic. Part of Ibn Battutah’s travels were replicated
by the Arabist and writer Tim Mackintosh-Smith, whose trilogy of works on his travels complements Ibn
Battutah’s account and verifies many of his claims. This paper will discuss the contributions of both Ibn
Battutah and Mackintosh-Smith to travel literature in very different eras, and show how their works provide
not only a comprehensive account of the countries and cultures encountered but also an insight into their
character and motivation.
Keywords: Ibn Battutah, Tim Mackintosh-Smith, travel literature, replica journey, culture, Arabia, Asia.

Introduction
Abu Abdulla Muhammad Ibn Battutah’s travels through Africa, Europe and Asia,
conceived with the aim of making the Muslim pilgrimage to Mecca, spanned 29 years,
beginning in 1325 and ending in 1354, and nearly 75,000 miles. On his return, at the request
of the Sultan of Morocco, Abu Inan Faris, he recorded his experiences, relating them, as
was customary at that time, through a professional writer, Ibn Juzayy; this was possibly, as
Tim Mackintosh-Smith surmises, “to empurple the Tangerine’s [Ibn Battutah’s] prose”
(2002a: 43). The resulting book is known as Ibn Battutah’s Rihla, or Travels (the full title,
translated, is something like “The Precious Gift of Lookers into the Marvels of Cities and
Wonders of Travel” (Mackintosh-Smith 2002a: 4). The book was first known in the West
in about 1800, though the first translation into English, by Gibb and Beckingham for the
Hakluyt Society, did not appear until the 20th century (Mackintosh-Smith, ed. 2002b: xiii).
There have been various abridgements, with one school of thought decrying any shortening
of the original; this article uses Mackintosh-Smith’s abridged translation, in which, while
acknowledging the arguments against omitting material, he points out that there are many
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lengthy sections which add little to the story and others which were not Ibn Battutah’s work
but were added by Ibn Juzayy (Mackintosh-Smith, ed. 2002b: xiv).
Mackintosh-Smith was first attracted towards the journeys of Ibn Battutah on
discovering a copy of his Travels in a Yemen bookshop, which duly led to the urge to
recreate part of his itinerary in a journey of his own. He finds Ibn Battutah to be a
remarkably modern and accessible writer, which adds to his fascination with his
experiences. Ibn Battutah’s Travels provide numerous instances of this assessment, while
Mackintosh-Smith’s trilogy recording his travels six centuries later is written with a similar
eye for detail and astute perception of human nature.
Travel literature, in the modern sense, does not simply focus on a specific field of
study but does much more, providing a range of social, anthropological, geographical,
historical and other information. Further, it usually presents the traveller as a distinct
personality, as is true of both Ibn Battutah’s exaggeration and fabrication works. The
latter’s trilogy not only enhances the observations of Ibn Battutah but is a multifaceted and
highly readable work of travel in its own right. Both works provide a fascinating array of
facts and insights into the cultures experienced as well as portraits of the two authors, while
Mackintosh-Smith’s work additionally illustrates the significance of the undertaking of a
‘replica’ journey.

Literature Review
Numerous researchers on Ibn Battutah comment on the significance of his journeys and
subsequent written account. In one such work, Roxanne Euben, discussing both Muslim
and Western travellers, aims to "investigate the connections among travel, theory, and
knowledge in several representative texts of the rihla genre…in which the association
among travel, theory, and political wisdom is particularly salient" (2006: 14). She addresses
the key question of the reliability of Ibn Battutah’s work:
Attempting to make sense of his often inconsistent dating and confusing chronologies,
for example, some scholars have concluded on the basis of historical, geographical,
and archaeological evidence that Ibn Battuta (and/or Ibn Juzayy) simply lied about
several of his trips, fabricated encounters, and heavily plagiarized earlier travel
accounts. One scholar has attributed these failings to a combination of laziness,
dishonesty, and a “certain slovenliness of mind.” Others suggest that for Ibn Battuta,
accuracy was simply less important than adhering to certain literary rituals,
exaggerating his own accomplishments, or providing a Maghribi audience with the
range of tales and journeys they would expect and enjoy. (2006: 46-47)

L.P. Harvey observes that exaggeration and fabrication were almost expected
features of the travel narratives of Ibn Battutah’s time and suggests that one has to regard
these as a tradition rather than a deliberate falsification:
A late medieval travel writer such as Ibn Battuta (or Marco Polo) was, in his day,
catering for a readership with certain expectations – for example that those who went
voyaging to distant climes would encounter marvels. The modern reader who enjoys
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travel writing of the modern kind does not know what to make of a narrative which,
while truthful in part, contains accounts of marvels such as could never exist (2007: 5).

One can only imagine the reactions of the readers or listeners of Ibn Battutah’s day,
and these would have been influenced by the fact that they had little means of establishing
the truth or otherwise of his reports. D. Waines surmises that
By their very nature, travel narratives of distant, unfamiliar, even unknown places
would have stirred mixed reactions among their audiences, who absorbed these
accounts by reading or by listening to them read aloud. Some received them, as
intended by their authors, as diversionary entertainment; others felt they had learned
about exciting new and mysterious worlds. But there were inevitably the sceptics
(2010: 5).

Today, travellers are well aware that any inaccuracy, however remote the setting, is
likely to be discovered and raise comment, and that, whether as a result of their own travels
or the mass of information available through all kinds of media, modern readers are usually
vastly more critical. Early travellers may have felt a greater obligation to supply facts and
details which today would be largely superfluous as being already well documented, but on
the other hand they had scope for exaggeration and even fabrication with little likelihood of
exposure. Mackintosh-Smith, while acknowledging that there are many unexplained
incidents in Ibn Battutah’s writings, does, however, succeed in establishing the authenticity
of certain of his claims through his research and subsequent journeying.
Ross Dunn, in his analytical work The Adventures of Ibn Battuta, sees a multifaceted
approach in Ibn Battutah’s travels, describing him as at once a pilgrim, a mystic and a
scholar, “an educated adventurer” (2005: 11). He makes apposite comments on Ibn
Battutah’s apparent intention of projecting a particular persona (2005: 312) and also on the
possibility, as Euben too mentions, that Ibn Juzayy had made extensive use of existing
works of travel to describe Ibn Battutah’s recollections (Dunn 2005: 313-4).

Mackintosh-Smith’s motivation for his journeys
Mackintosh-Smith discovers on his first reading of the Travels the essential humanity in
Ibn Battutah’s account, which displays his character “a soft heart, a big head, a huge libido”
(Mackintosh-Smith 2002a: 10) as well as physical problems such as blisters which are
“curiously modern, a well-trodden topos of current travel literature” (Mackintosh-Smith
2002a: 10). He is led inexorably towards making the repeat expedition: “But I knew that
cerebral travel was not enough: from those very first words – ‘My departure from Tangier,
my birthplace… ’ my feet had been itching for the physical, visitable past” (2002a: 11) and
he mulls over his ideas:
I began to think of my journey as a sort of Proustian, inverse archaeology. Instead
of recreating past lives by examining objects and places, I would start with a life –
IB’s – and go off in search of its memorabilia, fragments of existence withdrawn
from time (2002a: 12).
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Mackintosh-Smith’s journey is necessarily selective in its length and destinations;
he comments, with typical humour, “I have left gaps, and sometimes big ones. I only wish
I had the odd thirty years to spare, and IB’s enviable knack of extracting large amounts of
cash, robes and slaves from compliant rulers” (2002a: Prefatory Note). Whereas Ibn
Battutah’s route covered over forty countries, Mackintosh-Smith visits relatively few. The
project nevertheless achieves his aim of living Ibn Battutah’s journey rather than just
reading about it. One underlying objective of his subsequent writings, according to an
interview with Justin Marozzi, is to combat “Western ignorance of the great variety of the
Arab world” (Marozzi 2006).

Ibn Battutah’s and Mackintosh-Smith’s writings
Ibn Battutah’s Travels contains a wealth of detail, a mixture of factual description and
poetic prose, an emphasis on religion and morality, with a certain amount of judgment as
to the social practices he encountered, accounts of dreams and their interpretations, and a
number of anecdotes of varying degrees of plausibility. As with typical travel works, it is
multi-purpose in nature, offering the reader historical information, architectural
description, an insight into customs and beliefs, an element of moral guidance, and a
profusion of character sketches and comments on human nature. The largely chronological
narrative juxtaposes the significant with the mundane, and there is a measure of repetition,
for instance in the descriptions of clothing and food, but overall the freshness of the
reporting (despite the lapse of time between the events and the writing, and the fact that he
was not the writer) is striking.
The meticulous detail in many of Ibn Battutah’s descriptions provides a
photographic-like image of people and places. He specifies the dimensions of a lighthouse
in Alexandria with mathematical precision:
The breadth of the passage in its interior is nine spans; and the breadth of the wall ten
spans; the breadth of the lighthouse on each of its four faces is 140 spans. It is situated
on a high mound and lies at a distance of one farsakh [three miles] from the city on a
long tongue of land” (Mackintosh-Smith, ed. 2002b: 7).

On other occasions, in contrast, he breaks into poetic diction, as in this comment on the
Dome of the Rock in Jerusalem: “it glows like a mass of light and flashes with the gleam
of lightning; the eyes of him who would gaze on its splendours are dazzled” (MackintoshSmith, ed. 2002b: 27). Elsewhere, he describes Alexandria as “a unique pearl of glowing
opalescence” (Mackintosh-Smith, ed. 2002b: 6). Whether in recording exact proportions
or presenting an overall impression of a scene, his words serve as the visual aids unavailable
(other than in paintings) in his time; he conveys not only facts but also a sense of beauty
and wonder. Food is often given detailed attention; for example, he explains the taste and
composition of a mango, a fruit probably unknown to most of his audience (MackintoshSmith, ed. 2002b: 90).
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Mackintosh-Smith shows a similar attention to detail, for example in reporting
information from a “Tamil coconut consultant” whom he meets on a train: “In Tamil Nadu
the yield was 150 n.p.p.p.a. (nuts per palm per annum), in Kerala currently only 80
n.p.p.p.a. owing to a beetle-borne disease. A council of insecticidal war was to be held at
the Coconut Research Station, where a bunch of like-minded experts hung out” (2005:
250). However, the intention here is clearly to parody the earnest consultant in a typically
tongue-in-cheek manner. Elsewhere, his descriptions are visual and atmospheric rather than
scientific, as in the following: “Latouche-Mumtaz House, a building as eclectic as its name:
Andalusian horseshoe arches topped with Dutch gables and finished with Mughal
crenellations formed a large pink quadrangle, divided by a transept of silver-trunked palms”
(2005: 127). Both writers aim to transport the reader to the place in question through their
choice of words; only the style, not the intention, differs.

Mackintosh-Smith’s role as authenticator
In the first part of his trilogy, Travels with a Tangerine, Mackintosh-Smith recounts his
arrival in Alexandria after travelling through Morocco. Little of Ibn Battutah’s Alexandria
is visible, but “the great column raised in honour of Diocletian in AD 300” still remains,
signposted for visitors, but now opposite “an exceedingly ugly block of flats” (2002a: 54).
One objective of Mackintosh-Smith’s journey is necessarily to search for physical
landmarks from the Travels, but equally important to him are the atmosphere and incidents
that mark foreign travel and in this case his perception of recreating a journey not only
physically but emotionally. Hence, he is disappointed with the experience of Alexandria as
a whole: “My maudlin state persisted; darkened by the feeling that I wasn’t getting
anywhere near IB or his Alexandria, it threatened to turn into one of ennui” (2002a: 54). In
Cairo, he is taken to the site of the Convent of the Relics, where Ibn Battutah had stayed,
to find only the remains of walls. “I tried to imagine how it had looked in the 1320s, to
rebuild mentally IB’s enormous convent, and failed. Even the Nile, which in his day flowed
by the gardens, had receded to the west” (2002a: 96). Luxor proves similarly disappointing:
“IB’s ‘pretty little place’ had disappeared beneath hotels and papyrus showrooms” (2002a:
117). Mackintosh-Smith subsequently follows Ibn Battutah’s path through India and is able
to reflect more positively on his quest in The Hall of a Thousand Columns, the second part
of the trilogy:
By writing what old Arab authors call a dhayl - a literary ‘tail’ to the first part of the
Travels, I had attached myself, inseparably, to the traveller. I spent more time with IB
than with anyone living. His movements directed mine, my actions were drawn from
the deep well of his memories. I was his alter ego, and the volume that bore my name
was the result of a collaboration (2006: 13).

Despite the inevitable differences in the two journeys, a kind of metamorphosis has
taken place; for Mackintosh-Smith, the journey has by now become its own reason for
existing and he needs no justification or reassurance.
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As Euben and others point out, and Mackintosh-Smith also discusses, there is in the
Travels arguably a mixture of truth and exaggeration or actual inaccuracy. As mentioned,
Harvey comments that Ibn Battutah may have been trying to fulfil his readers’ expectation
of marvels with some of the outlandish stories recounted (2007: 4). To some stories Ibn
Battutah adds the disclaimer that they are ones he was told by others – as may indeed have
been the case - thus relieving him of the responsibility of telling a direct untruth. One
disputed account is that of the procession for the arrival of the Sultan of Delhi in his capital,
where Ibn Battutah saw “three or four small catapults set up on elephants throwing dinars
and dirhams among the people” (Mackintosh-Smith, ed. 2002b: 171), and recounted a
similar incident in which “parcels of gold and silver coins” were thrown (MackintoshSmith, ed. 2002b: 188). According to Mackintosh-Smith, Ibn Khaldun, the 14th century
traveller and historian, mentioned in his work Prolegomena the scepticism with which this
tale was received (2006: 15). However, his own research indicated that “the scattering of
coins in this manner is attested in local histories of the sultanate of Delhi” (2002b: 317).
Likewise, doubts were raised as to whether Ibn Battutah did in fact reach China.
Mackintosh-Smith, on his own journey, takes pains to find an inscription (whose existence
he discovered during his research) on a tablet in an old mosque in Quanzhou with the name
of Burhan al-Din, who is mentioned by Ibn Battutah (2010: 195). He is duly taken by his
Chinese guide to a granite slab with Chinese characters spelling the name, and feels that
“this inscription was enough to vindicate IB. It is the touchstone of his travels east, the
landfall of a trajectory that took off way back in Alexandria with the prophecy of that first
Burhan al-Din” (2010: 203). Whether absolute proof or not, the incident is testimony to the
possibility of tracing connections and making deductions even at a distance of six centuries.
Regarding another discovery which he feels offers “startling evidence” of Ibn Battutah’s
accuracy, Mackintosh-Smith reflects that “to find…a certain piece of furniture seen by him
in an obscure Anatolian mosque, still in the same spot 670 years on, is a spine-tingling
experience” (2002b, xviii). In general, Mackintosh-Smith takes every opportunity to seek
out local knowledge and synthesise the information received in order to assess the veracity
or otherwise of Ibn Battutah’s pronouncements.

Cultural and religious issues in both authors’ writings
As regards cultural observation, Ibn Battutah acts sometimes as a mere onlooker reporting
the facts, sometimes as a critic. In the latter case, he is often prompted by religious beliefs
or simply an innate morality which cries out against violence and injustice. He comments
with interest on the different religious customs of Muslims, Christians and Jews (and
exhibits occasional prejudice despite his overall humanistic tone). He carries a certain
amount of influence, and, indeed, as was the practice, is appointed to various official
positions during his travels by the rulers he meets, notably being assigned as Delhi’s
Ambassador to China by Sultan Mohammad Shah (Mackintosh-Smith 2006: 113). As a
foreigner and outsider, he is apparently allowed to pass judgments which would be
forbidden to the nationals of the country. In one example, he enforces modesty in an
Egyptian bath house after finding men uncovered:
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This appeared a shocking thing to me, and I went to the governor and informed him
of it. He told me not to leave and ordered the lessees of all the bath houses to be
brought before him. Articles were formally drawn up then and there making them
subject to penalties if any person should enter a bath without a waist-wrapper, and the
governor behaved to them with the greatest severity (Mackintosh-Smith, ed. 2002b: 21).

Mackintosh-Smith describes him humorously as “IB, that crusader against bathhouse nudity” (2002a: 154), recollecting the incident on a visit of his own to a Damascus
bathhouse. In other episodes, Ibn Battutah advises an intoxicated Sultan not to drink wine,
much to the approval of his courtiers (Mackintosh-Smith ed. 2002b: 67), and rails, though
not publicly, at the extravagant purchases made by Turkish women at the bazaar in Tabriz
in Persia (Mackintosh-Smith ed. 2002b: 79-80).
Particularly on his approach to Mecca, Ibn Battutah reveals a genuine religious
devotion which illustrates the primary reason for his journey: “He [God] has created the
hearts of men with an instinctive desire to seek these sublime sanctuaries” (MackintoshSmith, ed. 2002b: 46). There are extensive passages describing the pilgrimage and the ritual
prayers and chants as well as comments on the Meccans’ good and devout qualities
(Mackintosh-Smith, ed. 2002b: 48). Mackintosh-Smith, as a non-Muslim, obviously has
other motivations for his journey than religious ones, and yet exhibits a thoughtful curiosity
towards Islam and is open to religious discussions on the various occasions when people
try to convert him. He welcomes invitations to dhikr - Sufi prayer meetings – as one aspect
of his own anthropological explorations, as described in Landfalls, the third and final
volume of the trilogy (2010: 330-31).
Revelations of character and emotion
Ibn Battutah emerges as a colorful individual as well as a chronicler. As in Dunn’s comment
mentioned above (2005: 312), a definite persona emerges from the narrative; we see an
upright citizen and an educated and open-minded traveller, conscious of the need for
diplomacy and politeness, though not above self-satisfaction. Recalling a hunting trip with
the Sultan of Delhi, he proudly comments, “Indeed, I showed such vigour and energy that
I left the city on the same day as the sultan while the rest of the court remained for two or
three days after him” (Mackintosh-Smith ed. 2002b: 193). However, he is not afraid to
reveal his weaknesses, displaying the humanity which first attracted Mackintosh-Smith to
his work. Early in the Travels, Ibn Battutah recalls his arrival in Tunis, where:
“not a soul said a word of greeting to me, since there was none of them that I knew. I
felt so sad at heart on account of my loneliness that I could not restrain the tears that
started to my eyes, and wept bitterly” (Mackintosh-Smith ed. 2002b: 4-5).

When escaping from a gang of infidels in India, he describes the strain of trying to
conceal himself and move unobserved, and recounts how he hid one night in a huge storage
jar with a bird on top which “kept fluttering its wings most of the night – I suppose it was
frightened, so we made a pair of frightened creatures” (Mackintosh-Smith, ed. 2002b: 205).
He openly reveals the difference between his public persona, accepted and even revered by
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the community, and the traveller, who is acutely aware at times of being in an alien and
sometimes hostile environment.
Likewise, Mackintosh-Smith reveals his personality and emotions through his
writing; he is a traveller independently recording his own impressions as well as one with
a mission to follow the path prescribed by the Travels as accurately as possible. Were he
to focus totally on the recreation of Ibn Battutah’s journey, his account could lose its
individuality and spontaneity; as it is, he combines the new and the old, not necessarily
with direct comparisons but with an indication of the unchanging rituals and incidents of a
journey regardless of era. He exhibits an overt sense of fun and even whimsy, deliberately
introducing modern allusions as anachronisms to provide humour and enjoying the
incongruity of the contrast between the ages. Meeting with an imam in Egypt, he could
have been Ibn Battutah about to partake of the traditional refreshments of sherbet and
sweetmeats with his host, but in this case “Sport Cola and biscuits were brought” (2002a:
70). Also in Egypt, “six hundred and seventy-one years, five months and three days after
IB” (2002a: 51) he compares Lote-tree Gate Street, a shopping area of Alexandria, to “a
sort of deconstructed Marks and Spencers” (2002a: 51). Mackintosh-Smith reflects on
modern Dubai in the United Arab Emirates and how “IB would have loved Deira City
Centre. He had a deeply bourgeois side and could be very old-fashioned about bazaar
smells and rowdy shoppers” (2005: 20), and thinks that “the old Tangerine would have
been tickled pink” (2005: 23) by the construction of the Ibn Battuta Shopping Mall in Dubai
with themed zones representing six countries of his travels. In examining Ibn Battutah’s
character, Mackintosh-Smith inevitably indicates his own. Most of all, perhaps, he exhibits
a similar sensitivity to cultures and, despite the extensive scholarship apparent in his work,
an awareness that he is a guest who has much to learn.

The significance of the ‘replica’ journey
How, then, are ‘replica’ journeys significant and valid forms of travel in an exploratory
sense? Firstly, the replica traveller’s curiosity is satisfied in a way that would not be
possible through research into written works alone (although the journey must nevertheless
be preceded by ample research if it is to fulfil its aims and become a noteworthy project).
Mackintosh-Smith has clearly given full importance to the preliminary searches so that he
not only follows the prompts of the Travels but also links them with his further discoveries
regarding the places and people encountered by Ibn Battutah. His reading enriches his work
with information on Ibn Battutah’s contemporaries and other historical evidence which
complements the Travels.
He may fail on some occasions to find the physical evidence he seeks of Ibn
Battutah’s journey or even the mood of his wanderings but on others manages to connect
past and present like jigsaw puzzle pieces forming a whole. It is of course of particular
significance when he manages to verify a previously disputed episode in the Travels. The
juxtaposition of the modern and ancient experience is both readable and humorous and
furthermore serves to make the point that the nature of travel per se does not change; then
and now, it involves the same doubts and hardships alongside positive emotions and
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rewarding experiences. There is a similar array of characters, helpful and hostile, sane and
eccentric, all portrayed in the context of Self and Other which underlies the experience.

Conclusion
Just as there can be no doubt that Ibn Battutah contributed substantially to the body of
knowledge about the countries he visited and their peoples, Mackintosh-Smith’s depiction
of his journey carries its own informative value in the accounts of his modern-day
experiences and discoveries, particularly because he is able to verify so much of what Ibn
Battutah has described and thus validate some of the previously questioned aspects of the
Travels. Though not exactly a pioneering venture into the unknown, the ‘replica’ journey
undertaken is worthwhile in its own right and generates its own form of discovery.
Mackintosh-Smith’s trilogy also emphasizes that human nature is essentially
unchanged in six centuries. He succeeds in bringing Ibn Battutah as a character into the 21st
century while revealing his own personality in the process. Comparing the two accounts, we
feel that Ibn Battutah would have approved of Mackintosh-Smith’s irreverence and love of
the incongruous. They are, we might say, kindred spirits separated only by time.
Though travel writing has inevitably changed through the ages in both content and
style, Mackintosh-Smith illustrates that perhaps there are more similarities than
differences. By recreating the 14th-century journey of one of the best-known travellers in
history, he arguably encourages readers through his works to ignore the discrepancy in time
and seek out the earlier accounts for themselves to find their own modern parallels.
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Abstract. This is a study about identities, relationships to the “Other,” and the questioning of the concept of
difference. At its core are two figures, which are ultimately one and the same. The source is the Personal
Narrative of a Pilgrimage to Al-Madinah & Meccah (1855-56), by British explorer Richard Francis Burton
(1821-1890). By donning the guise of the Muslim Shaykh Abdullah, Burton was able to undertake a pilgrimage
to Mecca, the hajj, a sacred ritual in Islam in which non-Muslims are forbidden to take part. This is thus a study
of the representation of the Muslim “Other” – or, rather, of the representation of oneself as the “Other.” It is
argued that the narrative presents a tension between two narrators, Burton (the book is written in first person)
and Abdullah (generally referred to in the third person). Abdullah emerges as a disruptive presence in the
narrative, destabilizing assumptions as to where protagonism lies. This study reflects on the nature of
Abdullah’s relationship to Burton and analyzes how he is perceived by other characters, Muslim and nonMuslim; just as the nature of identity is neither fixed nor impermeable, the character shifts and evolves over
the course of the work.
Keywords: Richard Francis Burton; Islam; Pilgrimage; Travel Literature; Identity.

Richard Francis Burton is a well-known nineteenth-century character. An explorer,
anthropologist, ethnologist, translator, diplomat, military officer and agent of the British
Empire, he wrote many books on his travels through Asia, Africa, North and South America.
Born in Torquay, Devon, in 1821, Burton moved a few years later with his family to
Tours, in France; starting when he was nine years old, his family moved fourteen times in ten
years, from France to Italy. In 1840, he went to study at Trinity College, in Oxford, where he
showed a great interest in learning foreign languages. Burton already knew French, Italian and
a couple of French dialects, and he started to study Latin and classical Greek, as well as Arabic
at the home of his teacher, Dr. William Alexander Greenhill (1814-1894).
Burton did not finish his formal education, however; he was expelled from Oxford
in March 1842 because he attended a horse race that the college had forbidden. He then
successfully convinced his father to obtain a position for him in the East India Company
(EIC) army. Later that year, he arrived in Bombay (present-day Mumbai). During his stay
in the country, he learned many languages, including Hindustani, Gujarati, Portuguese and
Persian – he apparently learned at least 25 languages over the course of his life. With this
knowledge, he became an interpreter for the Company, for which he worked as an officer
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for more than ten years, while organizing explorations financed by the Royal Geographical
Society (RGS) to the Middle East and East and Central Africa.
His best-known travels are likely the expeditions he carried out with John Hanning
Speke (1827-1864) in search of the source of the river Nile. They diverged on the exact
spot of the source: Burton believed it was in Lake Tanganyika, while Speke thought it was
in Lake Victoria. This disagreement led to a dispute that ended only in 1864, with the tragic
demise of Speke, who died of a gunshot wound under mysterious circumstances. Amidst
these tussles, in 1861 Burton married Isabel Arundell, whose family had important
connections that set him on the road to a diplomatic career. He was sent to the island of
Fernando Pó, off the western coast of Africa; in 1865, he was sent to a consulate in Brazil;
and in 1869 he would be posted in Damascus, in Syria. In 1871 he was transfered to Trieste,
where he translated and published the Kama Sutra (1883), The Perfumed Garden (1886) and
The Book of the Thousand Nights and a Night (1885-1888); in 1886 he obtained the title of
“sir,” and he passed away in October 20th 1890, felled by a heart attack.
Pilgrimage is a travelogue that narrates Burton’s pilgrimage to Mecca betweeen
April and September 1853 under the guise of a Muslim named Abdullah, since the hajj is
forbidden to non-Muslims. It was originally published in three volumes between 1855 and
1856. The first volume is dedicated to Burton’s stay in Egypt, his arrival in Alexandria, his
journey to Cairo, where he improved on his Muslim identity, the Suez crossing, his setbacks
in a pilgrimage boat while going to Yanbu, and his arrival at Medina. The second volume
is devoted to Medina and its surroundings, where he visited the sacred sites of Islam, such
as Muhammad’s tomb, and his path to Mecca; it also contains a very detailed ethnographic
description of Medina’s inhabitants and the bedouins of Hejaz. The third volume describes
the city of Mecca, the places of worship, the rituals that the believers must execute in order
to complete the hajj, and his return to Egypt through Jeddah.
John Gardiner Wilkinson (1797-1875) edited the first publication of Pilgrimage.
According to Edward Rice (1990: 202), Wilkinson “was a man of some fame but minor
talents and little competence to edit Burton, being an Egyptologist, not an Arabist,” and he
“deleted some passages that he considered ‘unpleasant garbage’ and reduced others to
footnotes in Latin, a language common among educated Englishmen (and women) that it
might as well have been left alone” – this was the case of a passage concerning female
circumcision. To the eyes of the Orientalist and archaelogist Stanley Lane-Poole (18541931), Pilgrimage “was saved from the ‘top shelf’ only by the circumstance of the author’s
absence from England,” for Wilkinson “remarked that the amount of unpleasant garbage
which he took upon himself to reject would have rendered the book unfit for publication’”
(Lane-Poole apud Assad 1964: 31).
In Rice’s description, Pilgrimage would go through many editions: four during
Burton’s lifetime (the first one in 1855-6; in 1857, in two volumes; in 1874, in three
volumes; and in 1879, as a single volume), and another four editions after the author’s death
(including the memorial edition of 1893, which is probably the most complete of them all)
– with each edition varying in turn.
The ambivalence of Burton’s character was reflected in his relationship with nonEuropean cultures. Apart from the languages, he showed great interest in learning about
Eastern religions, such as Hinduism, Sikhism and Islam. The fact that he prefered to wear
local clothes, follow local habits and hang around with non-Europeans led his military
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colleagues to refer to him as a “white nigger” (Burton, I 1893: v. 1, 123). Throughout his
life, Burton played up this narrative of his life in order for people to question his identity,
as he was sometimes described as “civilized” and at other times, as an “amateur
barbarian.”1 He probably liked to keep up this indefinition because of the pleasure that he
felt in shocking the sensibilities of his contemporaries in a strict Victorian society.2 His
obituary in The Times observed that “with barbarism he had almost more sympathy than
with civilisation” (The Times apud Kennedy 2005: 13).
It was in Sind (in modern Pakistan) that Burton started to disguise himself as an
“Oriental”. While working for the Sind Survey, he gathered information on the
environment and human population of the region. When he tried to hide his European
identity, he observed that he was able to gain better access to Sind societies, collecting
more information for his superior, General Charles Napier (1782-1853), while he satisfied
his curiosity as to the local inhabitants.
After experimenting different disguises, Burton created an identity that was unlikely
to raise suspicions: the peddler Mirza Abdullah of Bushehr, of Arab and Persian ancestry,
“such as may be met with in thousands along the northern shore of the Persian Gulf”
(Burton, I 1893: v. 1, 155). This origin would explain his peculiar pronunciation of the
local dialect. Even though Burton had never visited this area, he had read a lot about it, so
he would know that Bushehr (in modern Iran) was then one of the most important ports in
the Persian Gulf, where there was a constant traffic of peoples from various regions, and
products such as cotton fabrics, coffee, sugar, pearls, and slaves. It was, in the words of
Thomas McDow (2010: 497), borrowing a term coined by Mary Louise Pratt (1992), a
“contact zone” for the Arab and Persian worlds and the Indian Ocean, just as Sind was a
focal point for Persians, Indians, Baluchis, Punjabis and Afghans. These were sites where
commerce and European imperialism would become important in the first half of the
nineteenth century.
Burton also took advantage of his knowledge of Shia Islam, learned from his Persian
munshi (a private tutor), Mirza Mohammed Hosayn of Shiraz, who kept him company in
his incursions into villages in order to help if needed (Burton, I. 1893). In terms of his
physical appearance, Burton darkened his skin with walnut juice and henna, wore a wig,
and grew a great beard.
Mirza Abdullah first appeared in Falconry in the Valley of Indus (1852), going from
village to village in Sind; in Personal Narrative of a Pilgrimage to Al-Madinah & Meccah
he takes the name of Shaykh Abdullah; in First footsteps in East Africa or, an exploration
of Harar (1856), he takes the title of Haji3 Abdullah, since he completed the hajj, in order
to reach the sacred city of Harar (in modern Ethiopia), at the time forbidden for nonMuslims; and he is also the author of the poem The kasidah of Haji Abdu al-Yezdi, written
in 1853 right after the pilgrimage, but only published in 1880. These four books show
Abdullah’s journey: if in Falconry we witness his birth and in First footstesps his demise,
1

2

3

Burton used this expression to describe himself in First footsteps in East Africa or an exploration of
Harar (1856: v. 1, 26).
In Jonathan Bishop’s (1957: 124) view, Burton wanted at the same time to keep his image of a rebel
and be “loved by the world he shocked”.
This i shows that Burton writes the term in the Latin alphabet.
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since the disguise was revealed in the narrative, Pilgrimage can be seen as Abdullah’s
climax, because he successfully completed all the rites of the hajj, one of the five pillars of
Islam.
Curiously, Pilgrimage it is not a guide to the hajj, since the pilgrimage is not the true
subject of the book. The descriptions of the pilgrim rites do not explain their religious
meaning, much less the overall significance of the pilgrimage for Muslims – that is, to
renew the alliance between Allah and Abraham and his people. The leading thread is
Burton’s personal journey, so the focus of the narrative is on himself and his individual
experiences. The book’s title reveals just that: it is a “personal narrative” of a pilgrimage,
narrated in the first person by Richard Francis Burton, the explorer. Chapter One makes
that clearer: while telling the reader what made him take on the disguise of a Muslim to
undertake the pilgrimage, he justifies the title by saying that “it is the personal that interests
mankind,” quoting a passage from the book Coningsby; or the New Generation (1844), by
British author and politician Benjamin Disraeli (1804-1881) (Burton, R. 2014: v. 1, 4). He
also observed that “in order to appear suddenly as an Easterner upon the stage of Oriental
life; and as this recital may be found useful by future adventurers, I make no apology for
the egotistical semblance of the narrative” (Burton, R. 2014: v. 1, 5). So he introduces
himself as an actor taking the role of an “Eastern” character upon the “stage of Oriental
life,” following British tastes in theater – this story was set against an exotic backdrop,
constantly overshadowed by the threat that Burton’s true European identity might be
revealed.
Abdullah’s identity changed according to Burton’s needs and external
circunstamces. When he embarked on the boat from Southampton to Alexandria, Abdullah
began life as a “Persian prince,” wearing “Oriental” clothes; even his belongings were
altered so they would look “exceedingly Oriental” (Burton, R. 2014: v. 1, 5). Burton spent
thirteen days practicing “Oriental manners”, based on the “difference between a gentleman
and his reverse – namely, that both perform the same offices of life, but each in a several
and widely different way – is notably as applicable to the manners of the Eastern as of the
Western man” (Burton, R. 2014: v. 1, p. 5). In his view, then, the Westerner is seen as a
reflection of the Easterner.
Burton’s reference for the average “Oriental” was based on the Indian Muslim, since
he had lived many years in that region. It is possible that his knowledge of the Muslim faith
was not limited to European Orientalist authors (like Edward Lane), but also took in Islamic
religious literature and Muslim authors (such as Ibn Battuta and Ibn Jubayr), as well as his
personal experience. But he never departed from the classical Orientalist discourse that
offered “Orientals who could be described” (Said 1979: 95). As Pallavi Pandit Laisram
(2006: 148) observed, Burton regards the Oriental as a “distinct type of personality,
functioning in one consistent manner, regardless of time, place, or circumstance. […] Since
the Oriental […] has no inner individual life, the narrative is rife with generalizations that
assume the Orient to be one static, isolated type.” The traveller also makes “derogatory
generalizations about British temperament but these do not represent a static externalized
perception of the British” (Pallavi 2006: 148).
When Burton arrived in Alexandria, he rejoiced “to see that by dint of a beard and a
shaven head [he] had succeeded” in “misleading the inquisitive spirit of the populace”
(Burton, R. 2014: v. 1, 8)
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The mingled herd of spectators before whom we passed in review on the landing-place,
hearing an audible “Alhamdulillah” whispered “Muslim!” The infant population spared
me the compliments usually addressed to hatted heads; and when a little boy, presuming
that the occasion might possibly open the hand of generosity, looked in my face and
exclaimed “Bakhshish”, he obtained in reply a “Mafish;” which convinced the
bystanders that the sheep-skin covered a real sheep. (Burton, R. 2014: v. 1, 8)

This is the first time that Burton shows the reader that he “fooled” the “natives” with
his disguise. The fact that he uses the term “infant population” follows a very common
colonial trope that represents the colonized as a primitive stage of individual human
progress or of cultural development as a whole (Shohat; Stam 1994).
However, this successful deception was not the rule, since he encountered many
Muslims who saw him as an ajami, “a Persian as opposed to an Arab, not a good
Mohammedan like themselves, but, still, better than nothing” (Burton, R. 2014: v. 1, 11).
Afterwards, he changed Abdullah’s identity to an Indian doctor, attending sick people. After
one month in Alexandria, he decided to take on the disguise of a wandering dervish (a Sufi
ascetic), changing the title “de Mirza” (associated with the Persians) to “Shaykh” Abdullah.
When Burton was travelling in a boat from Alexandria to Cairo, he befriended Haji
Wali, a Muslim from Russia, who became his guide in the Egyptian capital. He discovered
Burton’s real identity and, thanks to his advice, the explorer changed Abdullah’s origins so
that he would have no connections to Persians, since he would face many difficulties: “in
Egypt you will be cursed; in Arabia you will be beaten because you are a heretic; you will
pay the treble of what other travellers do, and if you fall sick you may die by the roadside”
(Burton, R. 2014: v. 1, 44).
Burton also explained that the reader would see in future chapters “the
uncomfortable consequences of my having appeared in Egypt as a Persian. Although I
found out the mistake, and worked hard to correct it, the bad name stuck to me; bazar
reports fly quicker and hit harder than newspaper paragraphs” (Burton, R. 2014: v. 1, 14).
So this suspicion that he was really a Persian, a Shia Muslim, followed him throughout his
journey. As McDow stresses, Mirza Abdullah “did not move as freely in Alexandria as he
had in Sind and western India. In India his contradictions were easily hidden, but in Egypt
Arabs looked down on Persians” (Mcdow 2010: 501).
Burton chose the character of the wandering dervish because:
No character in the Moslem world is so proper for disguise as that of the Dervish. It
is assumed by all ranks, ages, and creeds [...] Further, the Dervish is allowed to ignore
ceremony and politeness, as one who ceases to appear upon the stage of life; he may
pray or not, marry or remain single as he pleases, be respectable in cloth of frieze as
in cloth of gold, and no one asks him — the chartered vagabond — Why he comes
here? or Wherefore he goes there? [...] The more haughty and offensive he is to the
people, the more they respect him; a decided advantage to the traveller of choleric
temperament. In the hour of imminent danger, he has only to become a maniac, and he
is safe; a madman in the East, like a notably eccentric character in the West, is allowed
to say or do whatever the spirit directs. (Burton, R. 2014: v. 1, 14-15)
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After deliberating on the potential nations that Abdullah might take on, Burton
decided that his double would be a pathan 4 - born in India of Afghan parents who
established themselves in the country, educated in Rangoon (modern day Yangon, in
Myanmar, the former Burma) and “sent out to wander, as men of that race frequently are,
from early youth”. He said he was “well guarded against the danger of detection by a
fellow-countryman”. To support the character he required a knowledge of Persian,
Hindustani and Arabic, all of which he knew “sufficiently well to pass muster; any trifling
inaccuracy was charged upon my long residence at Rangoon” (Burton, R. 2014: v. 1, 45).
This was an important step; the first question at the shop, on the camel, and in the
Mosque, is ‘What is thy name?’, the second, ‘Whence comest thou?’ This is not
generally impertinent, or intended to be annoying (…) I assumed the polite, plaint
manners of an Indian physician, and the dress of a small Effendi (or gentleman),
still, however, representing myself to be a Darwaysh, and frequenting the places
where Darwayshes congregate. (Burton, R. 2014: v. 1, 45)

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

Burton guaranteed that Haji Wali’s remarks proved his “sagacity,” and he did not
repent “having been guided by his advice” (Burton, R. 2014: v. 1, 46).
In order to distance himself from Abdullah, Burton wanted to not have good
knowledge of English and Italian, languages that he mastered fully. This attempt was
sometimes unsuccessful, since both voices are interwined in certain passages of the
narrative. In Alexandria, Burton wrote:
I inquired when the boat started, upon which he referred to me, as I had spoken bad
Italian, to the advertisement. I pleaded inability to read or write, whereupon he testily
cried Alle nove! alle nove!-at nine! at nine! Still appearing uncertain, I drove him out
of his chair, when he rose with a curse and read 8 A.M. (Burton, R. 2014: v. 1, 27)
(italics mine)

Even though he tries to keep a distance from Abdullah, it is clear in this passage that,
when using the first person to address his Muslim double, he confused himself with
4

Burton (2014: v. 1, 45) explained that a “pathan” meant “the Indian name of an Afghan, supposed to
be a corruption of the Arabic Fat’hán (a conqueror), or a derivation from the Hindustani paithna, to
penetrate (into the hostile ranks). It is an honourable term in Arabia, where “Khurásani” (a native of
Khorasan), leads men to suspect a Persian, and the other generic appellation of the Afghan tribes
“Sulaymani,” a descendant from Solomon, reminds the people of their proverb, “Sulaymáni hárámi!”
— “the Afghans are ruffians!”
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Abdullah. But in this passage – “We then chatted in English, which Haji Akif spoke well,
but with all manner of courier’s phrases; Haji Abdullah so badly, that he was counselled a
course of study” (Burton, R. 2014: v. 2, 261) – Burton distanced himself from Abdullah
using the third person to address his Muslim double, even if it is to show the reader that he
was very “clever” in fooling another fellow pilgrim.
But this was actually rare; the group of pilgrims that he joined in Suez, for example,
actually suspected that he was not who he said he was, but since they depended financially
on him to complete the journey, they turned a blind eye to the matter. Burton observed that
he “accidentally” encountered one of his companions, Omar Effendi, from Daguestan, in
the streets of Cairo after returning from the pilgrimage:
I never owned having played a part, to avoid shocking prejudices; and though he must
have suspected me, - for the general report was, that an Englishman, disguised as a
Persian, had performed the pilgrimage, measured the country, and sketched the
buildings, - he had the gentlemanly feeling never to allude to the past. We parted,
when I went to India, on the best of terms. (Burton, R. 2014: v. 1, 167)

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

[Richard Francis Burton’s monogram in Arabic]
To mark this transformation, when in “Oriental” lands Burton wore a green turban
that proved that he was a haji (Wright, 1906), indicating that he had completed a very
difficult journey. In one of the many letters he wrote to Norton Shaw, who worked for the
Royal Geographical Society, he revealed that, while in Cairo after his return, he still dressed
as a “nigger and was called haji” – he signed the letter as “Shaykh Abdullah”, however
(apud Lovell 1998: 2.921-2.939).
This title seems to have followed Burton throughout his life: the newspaper Saturday
Review (apud Kennedy 2006: 8), in a review of the book Gold Mines of Midian (1878) –
which Burton considered one of Pilgrimage’s “sequels,” along with The Land of Midian
Revisited (1879) – described him as a “dervish and an orthodox haji”. For D.W. Hogarth
(1904: 185), Burton went to Mecca to gain the “name and the notoriety that the title of haji
brings,” in order to help him in future travels. For Burton, as Edward Said put it (1979:
166), quoting Disraeli’s 1847 book Tancred: the “East is a career” – a career through which
“one could remake and restore not only the Orient but also oneself.”
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Abstract. For the longest time, perhaps because of its genre as polemic, Ar-radd ‘alā n-naṣārā (Rebuttal
against Christians) has rarely been taken into consideration or taken seriously as a historical source, despite its
potential relevance to history. However, the treatise is deemed, nowadays, as a primary source for
understanding shifting Muslim sensibilities towards Christian ḏimmī social status in a period of official antiChristian sentiment. The accuracy and intentions of Al-Ğāhiẓ’s writings have been drawn into question on
numerous occasions, by both his contemporaries and by later historians, and Rebuttal is not an exception as the
timing of its creation and the motivation behind it suggest a connection to Al-Mutawakkil’s anti-ḏimmī
measures of 850. The purpose of this paper is to show how, in order to achieve his goal, Al-Ğāhiẓ actively tries
to blur the lines between (various) ḏimmī and Byzantine Christians by simultaneously taking on doctrinal and
social issues while perpetrating generalizations and decontextualizations. Structured as responses to a series of
questions asked by some fellow Muslims and initially addressed by some Christians, al-Ğāhiẓ’s purpose was
either to provide a genuine answer or to raise awareness over what was perceived as haughtiness from
Christians, as ahlu ḏ-ḏimma, in the Abbasid society at that time. Ultimately, the goal of his criticism and rebuttal
was the (re)enforcement of the law, either as a natural, next-logical-step measure, or as a calculated measure,
enforcing the caliph’s agenda. Despite being, almost certainly, exaggerated for effect, Rebuttal nevertheless
gives a unique insight into the mixed urban life of the period and contains relevant information about the social
and legal conditions of Muslim-ḏimmī, especially Christian, relations in ‘Abbasid society.
Keywords: Al-Ğāḥiẓ, Rebuttal, Christians, ahlu ḏ-ḏimma, Byzantine Empire, Al-Mutawakkil.

While still a student in Basra in the early 800s, Abū ‘Uṯmān ‘Amr Ibn Baḥr al-Kinānī al-Baṣrī
(776-868/9), later referred to as Al-Ğāḥiẓ, authored works that brought him to the attention of
the caliph al-Ma’mūn. Soon, he would start making a living by his literary skills, dedicating his
books to some of the leading court officials of his day, which made him one of the most reputed
authors of ’adab and politico-religious polemics in Arab history.
The problems confronting Muslim conscience at that time were quite numerous and
diverse. In the field of theology, the most pressing issue was harmonizing faith and reason
(al-Muʿtazila)1, in politics, the thorny question of the Caliphate was constantly brought up
by the enemies of the ‘Abbasids, while the socio-religious arena was being troubled by the
conflicts between the various Islamic sects and the claims of the non-Arabs. In this context,
some of al-Ğāḥiẓ’s works on the Imamate were introduced to al-Ma’mūn, which not only
1

Abbasid caliph al-Ma’mūn instituted al-miḥna, a period of religious persecution that lasted for fifteen
years (833-848), in which religious scholars were punished, imprisoned or even killed lest they
conformed to Muʿtazila doctrine. It was two years after al-Mutawakkil’s rule.
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won him the caliph’s compliments but also got him started on the path of his future fame
as a great littérateur.
Al-Ğāḥiẓ’s support for the Abbasids was deemed valuable to al-Ma’mūn (Pellat
1952: 54). The caliph reportedly said, albeit according to al-Ğāḥiẓ himself:
Someone whose intelligence we respect and whose reports enjoy our confidence. (…)
Here is a book which does not require the presence of its author [to be understood],
and needs no advocate; the subject is conscientiously dealt with, and profound
thinking goes hand in hand with elegance and lucidity; its appeal is both to princes
and the common people, to the élite and the masses. (Gibson 2015: 27)

This account emphasizes that al-Ğāḥiẓ’s success as a writer seemed to have much to
do with the appeal of his style (fluid prose was meant to be read by individuals, as the
author’s presence “was not required”) and how it connected with readers who varied from
elite scholars to other literate professionals.
At the time, though, it wasn’t just accessible prose on the mentioned topics that was
gaining momentum, but also the translation – by ḏimmī Christians – of Greek classics,
which pumped Arabic scholarly discussions with fresh material and provided a new
substrate for the Christian-Muslim conversation. Furthermore, quite a few historians
emphasize the ease with which Christians were moving through the ‘Abbasid society,
especially compared to their situation under Byzantine rule, which labeled them as heretics.
It seems that, at the time, ḏimmī relations were at a point where the public could
readily observe high-class Christians flaunting their social status, even while there was a
general understanding that such behavior was contrary to their stipulated role, according to
the ḏimma contract. However, while Christians enjoyed overall admiration and sympathy,
this situation led to resentment from Muslim elements within the society. Consequently,
during a period of official anti-Christian sentiment, it was no simple task for the caliph to
enforce ḏimmī restrictions, which is why he needed first to turn the tide of popular opinion
about Muslims’ relationship to Christians and al-Ğāḥiẓ might have been just the right man
for the job as the premier social and cultural critic of his age. Charles Pellat proposed, as
quoted by Peter Webb, that al-Ğāḥiẓ was chosen by the caliph al-Mutawakkil to write Arradd ʿalā n-naṣārā (Rebuttal against Christians) in a period of official anti-Christian
sentiment (Webb 2012: 21).
According to Pellat, Ar-Radd ‘alā n-naṣārā is most often connected with alMutawakkil’s anti-ḏimmī measures of 8502 (Pellat 1952: 58). According to Gibson, the
dating of the work is mainly based upon Yāqūt, who reports that al-Fatḥ ibn Hāqān3, alMutawakkil’s personal secretary and chief adviser, wrote to al-Ğāḥiẓ, who was about to
2

3

In his Tarih ar-rusūl wa-l-mulūk (History of Prophets and Kings), Abū Ja‘far Muḥammad ibn Ǧarīr
aṭ-Ṭabarī provides an account of the restrictions al-Mutawakkil enforced on ahlu ḏ-ḏimma starting
850, along with the letter the caliph sent to his district governors asking them to implement some of
these policies.
He was appointed secretary soon after Mutawakkil ascended to the caliphate in 847. According to aṭṬabarī, in 849/850, the year of al-Mutawakkil’s decree against ḏimmīs al-Fatḥ was exercising
administrative responsibilities, including intelligence, on behalf of the caliph, for the capital city of
Samarra and the Haruni Palace, which suggest a close contact between the two. He was later sent
governor to Egypt in 856/857. (Gibson 2015: 46)
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become one of his most notable protégés, to encourage him to complete his Rebuttal.
(Gibson 2015: 33) This must have been after 847, when the reign of al-Mutawakkil started,
and fits well with the anti-ḏimmī measures he instituted.
Despite the fact that there is no particular basis for doubting Yāqūt’s account, some
authors suggest, however, that there is reason to question this theory, mostly due to the fact
that in Kitāb al-ḥayāwān4 (Book of Animals), which was dedicated to the vizier Ibn alZayyāt5, al-Ğāḥiẓ himself mentions “kitabī ‘alā n-naṣārā wa-l-yahūd” (“my book against
the Christians and the Jews”) as a work that was already completed. (Thomas 2009: 709)
Therefore, the issue at stake is whether or not the arguments made in the refutation are
connected to the drastic measures al-Mutawakkil instituted against ḏimmīs. The social
issues al-Ğāḥiẓ raises do, indeed, match almost integrally the actions al-Mutawakkil took
against Christians and Jews.
Another argument that would contradict the same theory6 is that the reason behind
the composition of the Rebuttal was, as stated by the author himself, a letter from a group
of Muslims asking al-Ğāḥiẓ to answer a series of questions asked to them by some
Christians. However, others suggest that, as Nathan Gibson puts it, it is very likely that alĞāḥiẓ was responding to a real or imaginary letter from less sophisticated readers as a way
of executing the caliph’s commission (Gibson 2015: 44). Writing his treatise as a response
to such questions could be considered a clever literary ploy, as it was an accessible and
efficient way of presenting his case, as requested by the caliph, to his true audience – the
reading Muslim public –, which ultimately made it a valuable piece of political propaganda.
As to whether the Rebuttal we are discussing is dated before or after 847, most
researchers suggest that it is possible that the extant version of this work is either a revision
of the one mentioned in the Book of Animals, now lost, or a distinct work that was not yet
written at the time, but his plans changed after he mentioned it in Book of Animals. In this
context, it is essential to note that what we consider nowadays titles were, at the time,
descriptions rather than titles; they tended to be flexible and authors did not insist on using a
specific title for a specific work. (Thomas 2009: 709 and Gibson 2015: 36)
While there is no clear or explicit evidence in the work to support a connection with
al-Mutawakkil, we can assume that the extant Rebuttal was not written (long) before his
anti-ḏimmī measures, as the world al-Ğāḥiẓ describes in his text is one in which the
Christian elite attain a social status largely unchecked by Muslim power, giving no
indication that any reform is underway to undo this situation. Therefore, it is no stretch of
the imagination to assume that the Rebuttal was written either before or toward the
beginning of al-Mutawakkil’s anti-ḏimmī measures, commissioned by the caliph himself,
in order to turn the tide of public opinion in favor of implementing such restrictions.
Al-Ğāḥiẓ’s precise situation at court is difficult to establish because his
administrative duties do not feature prominently in his own writings or in those of his
biographers. While it seems that it was al-Ma’mūn’s approval that initially brought him to
4

5
6

Generally believed to have been completed by 847, with some parts potentially revised or written after
847, and specifically after the letter from al-Fatḥ (For a thorough listing of historical sources and their
comparison, see Gibson 2015: 38-41).
Who died in 847.
See Thomas (2009) and Gibson (2015).
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Baghdad, according to one report, the prolific Abbasid writer lasted only three days before
being asked to resign from a secretary position in the caliph’s administration. According to
a different account, al-Ğāḥiẓ served as an assistant in the chancellery (diwān ar-rasā’il)
from the reign of al-Ma’mūn through that of al-Mutawakkil. (Gibson 2015: 29) From the
little information available about his public life, it is unclear how many official jobs he held
and for what length of time. As of his income, he probably made a significant portion of it
from patrons – by “dedicating” certain works to a person who appreciated a treatise on a
particular subject and was willing to remunerate the writer’s efforts – and, probably,
teaching. It would not be far-fetched to assume that the dedicatee might also hope the book
would influence the public in a particular direction.
According to the extant records regarding the dedications of al-Ğāḥiẓ’ books, some
of his major patrons were the vizier Muḥammad ibn ‘Abd al-Malik al-Zayyāt (Ibn alZayyāt)7, the Grand Qāḍī Aḥmad ibn Abī Du‘ād8 and the qāḍī’s son, Muḥammad (Gibson
2015: 36). After the last two fell out of favor with the newly installed caliph, alMutawakkil, al-Ğāḥiẓ now found himself to be a conspicuous Mu‘tazilite in a political
climate that was quickly turning anti-Mu‘tazilite. After he returned to Basra, fearing
potential repercussions due to his connection to his advocates at the caliph’s court, al-Ğāḥiẓ
somehow gained the support of the secretary al-Fatḥ ibn Hāqān, who wrote the following
letter to the ‘Abbasid writer, as preserved in Yāqūt:
Abū Ḥayyān [al-Tawḥīdī] said, “I heard Abū Mu‘ammar, the secretary in the Bādūryā
chancellery, say, ‘Al-Fatḥ ibn Hāqān wrote a letter to al-Ğāḥiẓ in which he said in part
of it, “The Commander of the Faithful loves you and is cheered whenever you are
mentioned. Given your distance from his assembly (mağlis), if he did not think so
highly of you for your scholarship and your knowledge, he would force you [to report]
your opinion and conduct regarding what you are engrossed in and devoting yourself
to. When he presented me with its title (‘unwān)9, I caused him to think even more
highly of you. Let that be the reward for your trouble. So ascribe this situation to me
and make good on this favor regarding the treatise “The Refutation of Christians”
(Kitāb ar-radd ʿalā n-naṣārā). Finish it up, send it to me quickly, and profit yourself
from it. You will be receiving your salary – I have requested what was overdue and
have asked that you be paid a whole year in advance. This is not the sort of thing you
could have arranged yourself. I have read your epistle ‘On the Insight of Ġannām’
(risālatika fī baṣīra ġannām), and if I would not make you more arrogant, I would tell
you what came over me upon reading it. Peace” (Gibson 2015: 32-33)

According to this account, al-Mutawakkil clearly approved of al-Ğāḥiẓ’s writing,
further confirming his prestige as a popular essayist. Moreover, it appears as if he already
knew something about the Rebuttal when al-Fatḥ ibn Hāqān mentioned it, further
demanding that the work be finished. Gibson suggests that al-Ğāḥiẓ had begun the work
hoping it would find approval from the caliph, while al-Fatḥ ibn Hāqān, as al-Ğāḥiẓ’s
advocate at the court, helped to ensure that it would receive appropriate remuneration.
7
8
9

Named vizier in 834/835, died in 847.
A fellow Mu‘tazilite from Basra.
Possibly “preface”. (Gibson 2015: 32)
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Consequently, we can assume that the essay’s agenda was set by the caliph, while it was
left up to al-Ğāḥiẓ to word and implement that agenda.
The extant version of ar-Radd ʿalā n-naṣārā has been preserved in the form of only
ten excerpts of different lengths, edited down from the original by a certain ʿUbayd Allāh
ibn Ḥassān (Thomas 2009: 710), where al-Ğāḥiẓ is refuting Christian doctrines10 while also
describing Christians as a social evil: “They take advantage of their respected positions as
theologians, doctors, astronomers, secretaries, perfumers and money changers, they ignore
official edicts, avoid taxes, poke fun at Islamic traditions, corrupt the minds of young and
weak-minded Muslims” (Thomas 1989: 25).
As Nathan Gibson himself notes, for the longest time, perhaps because of its genre
as polemic, Rebuttal has rarely been taken into consideration or taken seriously as a
historical source, despite its potential relevance to history, revealing potential
correspondences between government policy and al-Ğaḥiẓ’s activity with respect to the
anti-ḏimmīs measures of 850. (Gibson 2015: 14) However, the treatise is deemed,
nowadays, as a primary source for understanding shifting Muslim sensibilities towards
Christians’ social status in a period of official anti-Christian sentiment. Despite being,
almost certainly, exaggerated for effect, it nevertheless gives a unique insight into the
mixed urban life of the period and contains relevant information about the social and legal
conditions of Muslim-ḏimmī, especially Christian, relations in ʿAbbasid society.
The trigger of al-Ğāḥiẓ’ Rebuttal was a letter from a group of Muslims asking for
his help to answer a series of questions that some Christians had asked them. In the first
excerpt, al-Ğāḥiẓ lists the Christians’ six questions and offers an extended analysis of the
reasons why the Muslim masses have come to like Christians better than Jews or other
religious communities; the way he explains popular preference is, however, meant to
actually invalidate the listed preferences.
In the second and third excerpts, the readers are presented with counterarguments to
the first part, along with a lengthy account of the social successes (in comparison to those
of the Jews’) and moral failures of Christian ḏimmīs, as the author is trying to persuade his
readers that Christians are actually a greater menace to Muslims than Jews or any other
religious community due to their use of wealth and power to disdain their rightful place in
society, violating their covenant with Muslims – the ḏimma contract. In the following
excerpts, he selects some of the questions posed by the Christians, as well as others that
were found elsewhere both in contemporary and later polemic.
As identified by Gibson, the arguments of the great ninth-century Arab thinker and
author fall into three main themes: Christians’ social power and prestige, Christian
intellectualism and Christians’ purity11. (Gibson 2015: 86)
Al-Ğāḥiẓ attempts to prove the Christians’ social power and prestige especially by
comparison to the followers of the oldest monotheistic religion – the Jews. He claims that
one of the most important reasons why Christians were preferred to Jews is their occupying
important positions as government officials, courtiers, physicians of the nobles, perfumers
and bankers, while Jews were normally dyers, tanners, butchers of tinkers, “so when the
10

11

Analyzing the doctrinal dimension of this treatise is beyond the scope of this paper, based on the fact
that al-Ğāḥiẓ’s relevant arguments don’t represent a novelty in the scholarly discussions of the time.
Related to the doctrinal dimension of the Rebuttal.

49

ANDRA RAMONA DODIȚĂ

masses saw the Jews and Christians in this light, they imagined that the Jews’ religion held
the same place among the other religions as do their trades among other professionals.”
(Lewis, 1985: 60)
As for the Christians’ intellectual abilities, while we can safely assume that he
interacted with circles where Christian translators and other professional Christian
associates at court were active, they barely made an appearance in his works (Pellat 1952)
– and when they did, they were described not as true intellectuals but as mere translators,
mechanical conveyers of pre-Christian Greek sciences. (Gibson 2015: 29) More so, alĞāḥiẓ accuses Christians with “attributing” the Greeks’ books to themselves (aḍāfūhu ’ilā
anfusihim) and “appropriating them to their religion” (ḥawwalūhu ’ilā millatihim) despite
the Greeks being “neither Byzantine nor Christian”, thus deceiving the Muslim masses
about their superior intellectual pedigree – compared both to the Muslim and other religious
communities.
Furthermore, al-Ğāḥiẓ tried striking a chord by explaining the popular Muslims’
preference for Christians through Jew’s more accentuated ugliness, due to inbreeding:
The reason that the Christians are less hideous – though they certainly are ugly – is
that the Israelite marries only another Israelite, and all of their deformity is brought
back among them and confined with them…they have, therefore, not been
distinguished either for their intelligence, their physique, or their cleverness. As the
reader certainly knows, the same is the case with horses, camels, asses, and pigeons
when they are inbred. (Lewis 1985: 90)

Underneath the listing and the explanation of the reasons Muslims came to like
Christians better than Jews, however, al-Ğāḥiẓ is actually making an argument to invalidate
these preferences. (Gibson 2015: 29)
Apart from the early religious literature, though, most researchers agree that there is
no evidence that Jews were viewed with greater hostility or faced worse treatment than
were Christians under Muslim rule. Bernard Lewis claims that, on the contrary, there are
some indications that Christians were more open to suspicion than Jews, probably because
of the fact that, for most of the fourteen centuries of Islamic history, the major external
enemy of Islam was Christendom. It is with the Byzantine emperors and other Christians
rulers that the first Muslim conquerors fought for Syria, Palestine, Egypt, North Africa,
Sicily and Spain. With Christian ḏimmīs, there was often the suspicion of at least
sympathizing with the Christian enemy – a suspicion that would sometimes prove well
founded, especially in later medieval times. (Lewis 1985: 90)
Within the same logic, as Bernard Lewis noted, the position of the Christian
minorities under Muslim rule was sometimes affected favorably or adversely by relations
with the Christian powers beyond the frontier. This did not apply to Jews, though, except
indirectly and consequentially. While there were many Christian states, some friendly,
some hostile, some weak and some powerful, the Jews had no such advantage or
disadvantage, with the single solid exception represented by the kingdom of the Khazars.
(Lewis 1985: 61)
Ahmad Shboul claims that al-Ğāḥiẓ was fully aware of the place of Byzantium as a
rival power and a dangerous adversary, as well as of the role of Christianity. Additionally,
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he claims that Rebuttal reflects an impatience with the inherent Quranic and early Islamic
sympathy with Christianity and Byzantium which, in al-Ğāḥiẓ’s view, worked against the
interests of Muslims, if not necessarily in purely religious terms, then culturally and
economically. (Shboul 1999: 132) Christians are criticized both for the teachings of
Christianity and the cultural aspects of Byzantium. In al-Ğāḥiẓ’s Rebuttal, the two levels
of conflict, religion and neighboring political and cultural powers, seem to overlap, thus
blurring the lines between (various) ḏimmī and Byzantine Christians. It must be noted that
while al-Ğāḥiẓ does not exhibit (possibly on purpose) an intricate knowledge of
Christianity, his distinct references to “Jacobites” and “Nestorians” clearly indicate that he
is aware of the distinctions within the ecclesiastical establishment.
Al-Ğāḥiẓ seems to validate Shboul’s theory, as he elaborates on what Gibson calls
“the most ironic of Christian threats to the ’umma” – the size of the Christian population.
Thus, despite all restrictions related to marital practices in Christianity (celibacy, marriage,
divorce), al-Ğāḥiẓ expresses his perplexity at the size of the Christian community:
They have covered the earth, filled the far corners and exceeded the (other)
communities in population and in the number of (their) offspring. This is one of the
things that has added to our misfortunes and made our affliction worse. Another thing
that has added to their (population) and increased their numbers is that they take
(converts?) from the other communities without giving to them, since every religion
that comes after another takes many (converts?) from it, while giving few (back) to it.
(Gibson 2015: 191)

Despite the lack of records indicating the exact numbers in the ‘Abbasid caliphate at
that time, the Christian population must have been substantial enough for al-Ğāḥiẓ to rely
on his Muslim readers’ perceptions to resonate with his statement that Christians had
“covered the earth”. It is clear, however, that al-Ğāḥiẓ is dealing here precisely with
perceptions, rather than with tangible realities, especially since he seems to be referring not
only to Christians within the caliphate, but also to Christians from “the far corners” –
Abyssinia in the south, Byzantium in the west and Armenia in the north, not to mention the
significant number of Christians in Central Asia to the east. Not only were Christian
societies more numerous inside and outside the caliphate, but they were also more of a
force to be reckoned with than Jewish or Zoroastrian ones were, especially during this
period of stale wars with the Byzantines. It was, thus, Christians the Muslims should be
most concerned about.
Moving to one of his particular interests, as connected to the previously discussed
issues, al-Ğāḥiẓ moves on to lamenting over Christians practicing castration:
One of the things that evidences their lack of compassion and the depravity of their
hearts is that of all the communities, they are the masters of castration – and castration
is the worst mutilation and the greatest wrong that can be done to a man. They even
do it to children, who are innocent of any wrong and cannot resist them. We know of
no people known for castrating people wherever they are except for the countries of
Byzantium and Ethiopia. Elsewhere, there are exceedingly few (who practice
castration), and, moreover, they could have only learned it from the Christians, since
they had no other reason to do so. They (the Christians?) castrate their sons and deliver
them over to their churches. (Gibson 2015: 194)
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The reason al-Ğāḥiẓ spent so much space speaking about castration, not only in
Rebuttal but also in an epistle titled “Boasting Match between Pretty Boys and Pretty Girls”
and in the Book of Animals (Gibson 2015: 196), is the fact that eunuchs played very visible
roles in the ‘Abbasid society, while castration was forbidden in Islamic law. Consequently,
Arabs deemed castration to be a most odious crime and a sign of the cruel natures and the
corrupt hearts of Christians. According to Arabic geographers such as al-Masʿūdī and alMuqaddasī, who mention the ethnic and regional origins of eunuchs as Sudanese,
Byzantine, Chinese, Abyssinian, Berber and Ṣaqāliba (Gibson 2015: 196), it appears that
eunuchs came from many foreign places, but not all Christian lands. Also, while it is true
that the castrating of young boys, especially those destined to the service of the Church,
was a common Byzantine practice, al-Ğāḥiẓ does not mention – either from lack of
knowledge or little knowledge – that castration was often criticized or condemned by
Byzantine religious authorities. Al-Ğāḥiẓ’s claims about the practice of castration among
Christians seem to be both ambiguous (which Christians?) and clear-cut (all Christians),
thus making us suspect either an intentional or a careless, poorly informed generalization
for the purpose of his Rebuttal.
In spite of his appreciation of al-Ğāḥiẓ’s masterful ’adab and remarkable knowledge,
the great historian and geographer al-Mas‘ūdī himself labeled the former as an “arm-chair
scholar” (Hermes 2012: 18), harshly criticizing him “for incorporating in his works much
geographical and zoological information which he neither witnessed nor was able to
confirm” (Khalidi 1975: 12), as “true knowledge can only be acquired through practice and
observation” (Khalidi 1975: 12). In the light of al-Masʿūdī’s criticism and as Peter Webb
suggests, that agendas and patronly preferences may have “coloured” al-Ğāḥiẓ’s analysis
in certain epistles, thus leading to exaggeration and embellishment at the expense of sober
discourse, we ought to exercise caution in interpreting his texts at face value (Webb 2012:
21).
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THE IMAGE OF MARDIN IN IBN BAṬṬŪṬA’S RIḤLA1
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Abstract: Ibn Baṭṭūṭa, deemed to be the greatest voyager of all the pre-modern era, raḥḥālatu l-’islām “the
voyager of Islam”, stopped during his riḥla in the town of Mardin, in southeastern Turkey. The traveler wrote
about his visit to this town, describing the people living there and their customs and appearance, as well as the
surrounding areas of Mardin during that time. He also provided descriptions of the rulers of the area, which,
together with the other details of his visit, helped produce a reference document of paramount anthropologic,
sociolinguistic and historical importance of the entire area.
Keywords: Ibn Baṭṭūṭa, Mardin, travel story.

I. Introduction
The study I herewith present deals with the visit Ibn Baṭṭūṭa paid to the town of Mardin,
and a few neighbouring places. In 1327, Ibn Baṭṭūṭa spent some time in Mardin, which was,
then, under the reign of Šamsu d-Dīn Sāliḥ (1312-1364), the son and second successor to
Nağmu d-Dīn Ġāzī II.
II. Ibn Baṭṭūṭa and his travel
Ibn Baṭṭūṭa (Muḥammad bin ‘Abdi Llāh bin Muḥammad bin Ibrāhīm al-Luwātī ṭ-Ṭanğī,
born in Tangier, 1304 – died in Fez, 1369), a jurist, a historian and a religious man, deemed
to be the greatest voyager of all the pre-modern era, raḥḥālatu l-’islām “the voyager of
Islam”, is the one who endowed mankind with the journal of his journey (riḥla). This
journal, known under the title Tuḥfatu n-nuẓẓāri fī ġarā’ibi l-’amṣāri wa ‘ağā’ibi l-’asfār,
stands for “A gift offered to whoever seeks curiosities in any country, as well as marvels in
any trip”, contains impressions gathered over a time span of almost 30 years (1325-1353),
during his peregrinations across Dāru l-’Islām (i.e. the Islamic World).
He originally set out to perform the Ḥağğ in Mecca, but when he arrived at the Red
Sea he found all boats had been sunk as the result of a local insurrection and he was unable
1
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to travel further. Unwilling to return home without completing the Ḥağğ, he traveled back
to Cairo and then crossed the northern Sinai to join the Ḥağğ caravan in Damascus the
following year. This completed, innate curiosity and insatiable wanderlust took over (he
had by now confessed to wishing “to travel around the world”), and instead of returning
home, he traveled 75,000 miles across the Islamic World. In today's world this covers 44
countries. His desire to traverse its entirety never wavered and despite occasional and
sometimes severe adversity, he succeeded. On his final return to Morocco in 1354, where
he became a jurist, he dictated his riḥla, or travels, to a scribe. His writings languished until
1839, when a Frenchman found a manuscript in Algeria. Hailed as the “Marco Polo of the
East”, his tales of life in 14th century Turkey, East Africa and the Malabar Coast of India
remain the most extensive on record.

III. The Artuqides and Mardin
Artuq bin Aksab, founder of the dynasty, was rewarded for his services to the Seljuq sultan
with the grant of Palestine in 1086. Forced out of Palestine by the Fatimids of Egypt,
Artuq’s descendant Mu‘īnu d-Dīn Sökmen returned to Diyarbakır, where he took Ḥiṣn
Kayfa (1102), Mardin, and several other northern districts. His brother Nağmu d-Dīn Il
Ġāzī, meanwhile, returned to Seljuq service and was made governor of Iraq by the Seljuq
sultan Muḥammad. Sent to Diyarbakır in about 1107, Il Ġāzī replaced one of Sökmen’s
sons at Mardin (1108); he then made it the capital of his line, leaving Ḥiṣn Kayfa to his
brother's descendants.
The Turkmen dynasty ruled the province of Diyarbakir in northern Iraq (now in
southeastern Turkey) through two branches: at Ḥiṣn Kayfa and Amid (1098–1232) and at
Mardin and Mayyafariqin (1104–1408).
The line in Mardin and Mayyafariqin:
c. 494/c. 1101 Yāqūtī bin Alp Yārūq bin Artuq
497/1104 ‘Alī bin Alp Yārūq
497/1104 Ṣoqmān I bin Artuq, Mu‘īnu d-Dīn
507/1114 or 508/1115 Il Ġāzī I bin Artuq, Nağmu d-Dīn, established in Mardin
and in 512/1118 in Mayyafariqin.
516/1122 Taymur Tāš bin Il Ġāzī, Al-Maliku s-Sa‘īd Ḥusāmu d-Dīn
548/1154 Alpī I bin Taymur Tāš, Nağmu d-Dīn
572/1176 Il Ġāzī II bin Alpī, Qutbu d-Dīn
580/1184 Yülük Arṣlān bin Il Ghāzī II, Ḥusām al-Dīn, who lost Mayyāfāriqīn in 581/1185
599/1203 Artuq Arṣlān bin Il Ġāzī II, al-Maliku l-Manṣūr Nāṣiru d-Dīn
637/1239 Ġāzī I bin Yülük Arṣlān, Al-Maliku ẓ-Ẓāhir or as-Sa‘īd Nağmu d-Dīn
658/1260 Qāra Arṣlān bin Ġāzī I, Al-Maliku l-Muẓaffar Faḫru d-Dīn
691/1292 Dāwūd I bin Qāra Arṣlān, Al-Maliku s-Sa‘īd Šamsu d-Dīn
693/1294 Ġāzī II Qāra Arṣlān, Al-Maliku l-Manṣūr Nağmu d-Dīn
712/1312 ‘Alī Alpī bin Ġāzī II, Al-Maliku l-‘Ādil ‘Imādu d-Dīn
712/1312 Maḥmūd bin Ġāzī II, Al-Maliku Ṣāliḥ Šamsu d-Dīn
765/1364 ’Aḥmad bin Maḥmūd, Al-Maliku l-Manṣūr Ḥusāmu d-Dīn
769/1368 Dāwūd II bin Maḥmūd, Al-Muẓaffar Faḫru d-Dīn
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778/1376 ‘Īsā bin Dāwūd II, Al-Maliku ẓ-Ẓāhir Mağdu d-Dīn
809/1407 ’Aḥmad bin ‘Īsā, Al-Maliku ṣ-Ṣāliḥ Šihābu d-Dīn
812/1409 Qara Qoyunlu conquest.

IV. The Visit Paid by Ibn Baṭṭūṭa at Mardin and its neighbourhood
Ibn Baṭṭūṭa visited Mardin during the first part of his trip across the Islamic world in the
year 1327, two years after it had started in 1325. The route he followed to come to Mardin
is Kufa, Baghdad (where he spent a longer time), Mosul and Mardin. Going to Mardin he
made three short stops at Nusaybin, Sinğar and Dara.
IV. 1. The Visit to Nusaybin
Nusaybin (Nuṣaybīn, located 51 km off Mardin) has a very old history, once playing a huge
role within the region. Strategically commanding the entrance to the upper Syrian plains
from the mountain passes of Asia Minor, Nusaybin – then called Nisibis – was a frontier
outpost of the Assyrian empire. Captured from the Armenian king Tigranes I the Great by
the Roman Lucius Licinius Lucullus in 68 BC, it changed hands intermittently in the
Roman-Parthian struggles, was conquered by the Persians in the 5th century, and was then
taken by the Arabs about 640. It continued to prosper under the caliphs until the Mongol
invasions of the 13th century. It finally declined as a result of invasions and internal
troubles. Ibn Baṭṭūṭa, who arrived at Nusaybin, coming from Mosul, after having gone
through two stations, found a city mostly in ruin, lacking the old glory. But the traveler is
amazed by the flourishing gardens of Nusaybin, by the abundance of fruits and mostly by
the famous rose water prepared there, which was believed to be the best:
ﺛﻢ رﺣﻠﻨﺎ ﻣﺮﺣﻠﺘﯿﻦ ووﺻﻠﻨﺎ إﻟﻰ ﻣﺪﯾﻨﺔ ﻧﺼﯿﺒﯿﻦ وھﻲ ﻣﺪﯾﻨﺔ ﻋﻈﯿﻤﺔ ﻋﺘﯿﻘﺔ ﻣﺘﻮﺳﻄﺔ ﻗﺪ ﺧﺮب أﻛﺜﺮھﺎ وھﻲ
ﻓﻰ ﺑﺴﯿﻂ أﻓﯿﺢ ﻓﺴﯿﺢ ﻓﯿﮫ اﻟﻤﯿﺎه اﻟﺠﺎرﯾﺔ واﻟﺒﺴﺎﺗﯿﻦ اﻟﻤﻠﺘﻔﺔ واﻷﺷﺠﺎر اﻟﻤﻨﺘﻈﻤﺔ واﻟﻔﻮاﻛﮫ اﻟﻜﺜﯿﺮة وﺑﮭﺎ ﯾﺼﻨﻊ
ﻣﺎء اﻟﻮرد اﻟﺬي ﻻ ﻧﻈﯿﺮ ﻟﮫ ﻓﻲ اﻟﻌﻄﺎرة واﻟﻄﯿﺐ
Then we traveled for two more stations and we arrived at the city of Nusaybin, a
magnificent and ancient city, medium in size, most of it in decay. It lies on a widely
stretching plain, with rivers and bushy gardens aligned with trees bearing plenty of fruits.
Here is produced the rose water, unpaired among all fragrances (Ibn Baṭṭūṭa, 216).

Ibn Baṭṭūṭa is amazed by Görgarbonizra River on whose banks is located the city of
Nusaybin, by the abundane of its waters and mostly by the fact that part of the water is
collected in two big cisterns for hard times:
وﯾﺪور ﺑﮭﺎ ﻧﮭﺮ ﯾﻨﻌﻄﻒ ﻋﻠﯿﮭﺎ اﻧﻌﻄﺎف اﻟﺴﻮار ﻣﻨﺒﻌﮫ ﻣﻦ ﻋﯿﻮن ﻓﻰ ﺟﺒﻞ ﻗﺮﯾﺐ ﻣﻨﮭﺎ وﯾﻨﻘﺴﻢ اﻧﻘﺴﺎﻣﺎ
ﻓﯿﺘﺨﻠﻞ ﺑﺴﺎﺗﯿﻨﮭﺎ وﯾﺪﺧﻞ ﻣﻨﮫ ﻧﮭﺮ إﻟﻰ اﻟﻤﺪﯾﻨﺔ ﻓﯿﺠﺮى ﻓﻰ ﺷﻮارﻋﮭﺎ ودورھﺎ وﯾﺨﺘﺮق ﺻﺤﻦ ﻣﺴﺠﺪھﺎ
اﻷﻋﻈﻢ وﯾﻨﺼﺐ ﻓﻰ ﺻﮭﺮﯾﺠﯿﻦ أﺣﺪھﻤﺎ ﻓﻰ وﺳﻂ اﻟﺼﺤﻦ واﻵﺧﺮ ﻋﻨﺪ اﻟﺒﺎب اﻟﺸﺮﻗﻲ
It is surrounded by a river, which twists around it like a bracelet and which pours
downwards from the nearby mountain springs. Then it spreads and showers the
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gardens, part of it enters the city and flows into its streets and houses, it crosses the
yard of the Great Mosque and finally it pours into two cisterns, one placed in the
middle of the yard, the other one at the Eastern Gate (Ibn Baṭṭūṭa, 216).

For the inhabitants of Nusaybin, a city pretty well endowed for those times’
standards, with two madrasas and a hospital, Ibn Baṭṭūṭa has nothing but good words as to
their special nature:
وﺑﮭﺬه اﻟﻤﺪﯾﻨﺔ ﻣﺎرﺳﺘﺎن وﻣﺪرﺳﺘﺎن وأھﻠﮭﺎ أھ ُﻞ ﺻﻼح ودﯾﻦ وﺻﺪق وأﻣﺎﻧﺔ
In this city, there are a hospital and two madrasas. Its inhabitants are virtuous, pious, honest,
and trustful people (Ibn Baṭṭūṭa, 216).

In support of his words, he even quotes a line of the famous poet of Baghdad, Abu
Nuwas, who was in love with Nusaybin:
طﺎﺑﺖ ﻟﻲ ﻧﺼﯿﺒﯿﻦ ﻟﻰ ﯾﻮﻣﺎ وطﺒﺖ ﻟﮭﺎ ﯾﺎ ﻟﯿﺖ ﺣﻈﻰ ﻣﻦ اﻟﺪﻧﯿﺎ ﻧﺼﯿﺒﯿﻦ
I loved Nusaybin and it loved me,
Oh, how nice it would be to enjoy it in this world (Ibn Baṭṭūṭa, 216).
However, the beauty of Nusaybin, so much praised by Ibn Baṭṭūṭa, is somewhat
shadowed by an observation made by his scribe, Ibn Ğuzayy, who inserted it in the text of
“The Travel” and which contradicts the things related by his master:
 اﻟﻨﺎس ﯾﺼﻔﻮن ﻣﺪﯾﻨﺔ ﻧﺼﯿﺒﯿﻦ ﺑﻔﺴﺎد اﻟﻤﺎء واﻟﻮﺧﺎﻣﺔ:ﻗﺎل اﺑﻦ ﺟﺰى
Ibn Ğuzayy said: people described the city of Nusaybin as having bad water and as being
hard to be inhabited (Ibn Baṭṭūṭa, 216).

IV.2. The Visit to Dara
After Sinğar, another place visited in his trip to Mardin, about which Ibn Battūta said,
among others, that it is inhabited by “the Kurds, a brave and generous people” (Ibn Baṭṭūṭa,
216), he went to Dara (Dāra):
 وھﻲ اﻵن ﺧﺮاب، ﻟﮭﺎ ﻗﻠﻌﺔ ﻣﺸﺮﻓﺔ، ﺛﻢ ﺳﺎﻓﺮﻧﺎ إﻟﻰ ﻣﺪﯾﻨﺔ دارا وھﻲ ﻣﺪﯾﻨﺔ ﻛﺒﯿﺮة ﺑﯿﻀﺎء اﻟﻤﻨﻈﺮ
، ﺑﮭﺎ ﻛﺎن ﻧﺰوﻟﻨﺎ، ﻻﻋﻤﺎرة ﺑﮭﺎ وﻓﻰ ﺧﺎرﺟﮭﺎ ﻗﺮﯾﺔ ﻣﻌﻤﻮرة
Then we traveled to the city of Dara, a big city with a white appearance and its fortress
overseeing the lands. It is now in decay, deserted, but at its outskirts there is a village
where we stopped over (Ibn Baṭṭūṭa, 217).
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IV.3. Visiting the City of Mardin
Starting with 1104/1105, after having been conquered by Il Ġāzī Bey, and, by 1408, when
conquered by the Karakoyunlu tribe (The Black Sheep), Mardin became the chief
stronghold of the famous Muslim Turkmen dynasty of Artuqids. Under the Artuqids,
Mardin, the capital of a small state, registered an unprecedented development and became
one of the important towns in the region. It is a fact, in addition to the mosques, schools,
markets, public baths built at that time, proved by the existence in the Arabic language of
a special verb derived from the name of Mardin: ’amrada/yumridu “to go to Mardin” (v.
Kazimirski, A., 1860; Grigore, G. 2007: 17). Impressed to the utmost by the beauty of
Mardin and its development, Ibn Baṭṭūṭa would write down that:
 وھﻲ ﻋﻈﯿﻤﺔ ﻓﻰ ﺳﻔﺢ ﺟﺒﻞ ﻣﻦ أﺣﺴﻦ ﻣﺪن اﻹﺳﻼم وأﺑﺪﻋﮭﺎ، ﺛﻢ رﺣﻠﻨﺎ ﻣﻨﮭﺎ ﻓﻮﺻﻠﻨﺎ إﻟﻰ ﻣﺪﯾﻨﺔ ﻣﺎردﯾﻦ
واﺗﻘﻨﮭﺎ واﺣﺴﻨﮭﺎ أﺳﻮاﻗﺎ
Then we departed from it and reached the city of Mardin, which is a magnificent city
on the slopes of a mountain. It is one of the most beautiful cities of Islam, a wonder
and perfection, with the most beautiful marketplaces (Ibn Baṭṭūṭa, 217).

Placing Mardin among “the most beautiful cities of Islam” is even more important
since, following the route of Ibn Baṭṭūṭa up to Mardin, we realize with what cities he had
compared it: Cairo, Jerusalem, Mecca, Damascus, Aleppo, Basra, Mosul, and Baghdad, cities
that have been and will be benchmarks of the Islamic world. By simply putting Mardin next to
these big cities of Islam, Ibn Baṭṭūṭa pointed out the glamour of the Artuqide capital city.
A special remark is related to the weavings made in Mardin, which were famous at
that time, as it had been underlined by other travellers of that period, such as the wellknown Venetian Marco Polo in his book “Il Milione” (see Gabriel, A. 1940: I, 5) and by the
Arab Al-‘Umarī (1968: 97) in his book “Kitābu masāliki l-’abṣāri wa mamāliki l-’amṣār”:
وﺑﮭﺎ ﺗﺼﻨﻊ اﻟﺜﯿﺎب اﻟﻤﻨﺴﻮﺑﺔ إﻟﯿﮭﺎ ﻣﻦ اﻟﺼﻮف اﻟﻤﻌﺮوف ﺑﺎﻟﻤﺮﻋﺰ
Here the clothes, which are a feature of the city, are produced of wool known as al-mir‘iz
(thin goat fur) (Ibn Baṭṭūṭa, 217).
The description of Mardin ends with the presentation of the famous fortress located
on top of the mountain on whose side the city lies:
وﻟﮭﺎ ﻗﻠﻌﺔ ﺷﻤﺎء ﻣﻦ ﻣﺸﺎھﯿﺮ اﻟﻘﻼع ﻓﻰ ﻗﻨﺔ ﺟﺒﻠﮭﺎ
Its magnificent fortress, one of the most famed fortresses, is rising on the peak of the
mountain (Ibn Baṭṭūṭa, 217).
Referring to this fortress, Ibn Ğuzayy added that it is also called as-shahba’ like the
name of the fortress from the city of Aleppo with which Mardin was for a long time in
competition:
 ﻗﻠﻌﺔ ﻣﺎردﯾﻦ ھﺬه ﺗﺴﻤﻰ اﻟﺸﮭﺒﺎء وإﯾﺎھﺎ ﻋﻨﻰ ﺷﺎﻋﺮ اﻟﻌﺮاق ﺻﻔﻰ اﻟﺪﯾﻦ ﻋﺒﺪ اﻟﻌﺰﯾﺰ ﺑﻦ:ﻗﺎل اﺑﻦ ﺟﺰى
:ﺳﺮاى اﻟﺤﻠﻰ ﺑﻘﻮﻟﮫ ﻓﻰ ﻣﺴﻤﻄﻨﮫ
[…]
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وﻗﻠﻌﺔ ﺣﻠﺐ اﻟﺸﮭﺒﺎء أﯾﻀﺎ

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

This musammaṭa was dedicated to the sultan of Mardin, the Artuqid king Nağmu lDīn Ġāzī II (1294 - 1312), known in history as a great lover of beauty, who warned the
invaders of Mardin not to step over his roses in his favourite garden (Šumaysānī, H., 1987:
253-255), would make the subject matter of the famous anti-Mongol fatwā given by the
šayḫu l-’Islām, Ibn Taymiyya.This fatwā would play, in the history of Islam, a very
significant role within the Islamic political religious debates till nowadays (Grigore, G.
2006). Nağmu d-Dīn Ġāzī II started his reign at about the same time as the sovereign of the
Ilkhanid Sultan Ġāzān (Qāzān) who would declare Islam, in 1292, as the official religion
of the empire:
 وﻛﺎن ﻛﺮﯾﻤﺎ ﺷﮭﯿﺮ اﻟﺼﯿﺖ وﻟﻰ اﻟﻤﻠﻚ، وھﺬه اﻟﻤﺴﻤﻄﺔ ﺑﺪﯾﻌﺔ ﻣﺪح ﺑﮭﺎ اﻟﻤﻠﻚ اﻟﻤﻨﺼﻮر ﺳﻠﻄﺎن ﻣﺎردﯾﻦ
.ﺑﮭﺎ ﻧﺤﻮ ﺧﻤﺴﯿﻦ ﺳﻨﺔ وأدرك أﯾﺎم ﻗﺎزان ﻣﻠﻚ اﻟﺘﺘﺮ وﺻﺎھﺮ اﻟﺴﻠﻄﺎن ﺧﺪاﺑﻨﺪه ﺑﺎﺑﻨﺘﮫ دﻧﯿﺎ ﺧﺎﺗﻮن
This wonderful musammaṭa praises the Sultan of Mardin, who was magnanimous, of
an outstanding fame and ruled for almost fifty years, getting to know the days of
Qāzān, the king of Tartars and becoming akin to the Sultan Khudabande, through his
daughter, Dunya-khatun (Ibn Baṭṭūṭa, 217).

In the year when Ibn Baṭṭūṭa arrived to Mardin, the king was al-Maliku ṣ-Ṣāliḥ
Šamsu d-Dīn Maḥmūd bin Ġāzī II (712/1312 – 765/1364), son of al-Maliku l-Manṣūr
Nağmu d-Dīn Ġāzī II Qāra Arṣlan, and his second successor after al-Maliku l-‘Ādil ‘Imādu
d-Dīn ‘Alī Alpī bin Ġāzī II, who reigned for only a couple of months (in 1312). He is
mentioned only by the name of al-Maliku ṣ-Ṣāliḥ and is praised for his generosity – a high
virtue in the Islamic world – which cannot be compared with the generosity of other leaders
whose hospitality the traveler enjoyed:
. ورث اﻟﻤﻠﻚ ﻋﻦ أﺑﯿﮫ وﻟﮫ اﻟﻤﻜﺎرم اﻟﺸﮭﯿﺮة،وھﻮ اﻟﻤﻠﻚ اﻟﺼﺎﻟﺢ اﺑﻦ اﻟﻤﻠﻚ اﻟﻤﻨﺼﻮر اﻟﺬى ذﻛﺮﻧﺎه آﻧﻔﺎ
،وﻟﯿﺲ ﺑﺄرض اﻟﻌﺮاق واﻟﺸﺎم وﻣﺼﺮ أﻛﺮم ﻣﻨﮫ

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

Like his father, Nağmu d-Dīn Ġāzī II, a great lover of beauty, King Šamsu d-Dīn is
also a big supporter of arts and especially of poetry, so much praised in Orient:
 ﻗﺼﺪه أﺑﻮ ﻋﺒﯿﺪ أ� ﻣﺤﻤﺪ ﺑﻦ ﺟﺎﺑﺮ، ﺟﺮﯾﺎ ﻋﻠﻰ ﺳﻨﻦ أﺑﯿﮫ،ﯾﻘﺼﺪه اﻟﺸﻌﺮاء واﻟﻔﻘﺮاء ﻓﯿﺠﺰل ﻟﮭﻢ اﻟﻌﻄﺎﯾﺎ
اﻷﻧﺪﻟﺴﻲ اﻟﻤﺮوى اﻟﻜﻔﯿﻒ ﻣﺎدﺣﺎ ﻓﺄﻋﻄﺎه ﻋﺸﺮﯾﻦ أﻟﻒ درھﻢ
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To him poets and dervishes addressed poems, whom he was magnanimously
rewarding, following the deeds of his father. To him addressed a laudatory ode Abū
‘Ubaydi Llāh bin Ğābir al-Andalusī l-Marwī the Blind, for which he granted him
twenty thousand dirhams (Ibn Baṭṭūṭa, 217).

Of a great importance regarding the history of Mardin is the confession of Ibn Baṭṭūṭa
which confirms the fact that even if Mardin belonged to the Mongol Ilkhanid Empire of Iran
this did not hinder or did not have any consequence upon the activities performed by its
religious authorities, or over the apparently normal functioning of its Islamic institutions, be
they related to education, charities, law or spiritual life. Moreover, the vizier of Mardin had
been educated at Tabriz, which was the capital of the Ilkhanid Empire:
 وﻟﮫ وزﯾﺮ ﻛﺒﯿﺮ اﻟﻘﺪر وھﻮ اﻹﻣﺎم اﻟﻌﺎﻟﻢ وﺣﯿﺪ اﻟﺪھﺮ،وﻟﮫ اﻟﺼﺪﻗﺎت واﻟﻤﺪارس واﻟﺰواﯾﺎ ﻹطﻌﺎم اﻟﻄﻌﺎم
 وﻗﺎﺿﻰ ﻗﻀﺎﺗﮫ اﻹﻣﺎم، وأدرك اﻟﻌﻠﻤﺎء اﻟﻜﺒﺎر،وﻓﺮﯾﺪ اﻟﻌﺼﺮ ﺟﻤﺎل اﻟﺪﯾﻦ اﻟﺴﻨﺠﺎري وﻗﺮأ ﺑﻤﺪﯾﻨﺔ ﺗﺒﺮﯾﺰ
 وھﻮ ﯾﻨﺘﺴﺐ إﻟﻰ اﻟﺸﯿﺦ اﻟﻮﻟﻰ ﻓﺘﺢ اﻟﻤﻮﺻﻠﻰ وھﺬا اﻟﻘﺎﺿﻰ ﻣﻦ أھﻞ اﻟﺪﯾﻦ،اﻟﻜﺎﻣﻞ ﺑﺮھﺎن اﻟﺪﯾﻦ اﻟﻤﻮﺻﻠﻰ
، وﯾﻌﺘﻢ ﺑﻨﺤﻮ ذﻟﻚ، ﯾﻠﺒﺲ اﻟﺨﺸﻦ ﻣﻦ ﺛﯿﺎب اﻟﺼﻮف اﻟﺬي ﻻ ﺗﺒﻠﻎ ﻗﯿﻤﺘﮫ ﻋﺸﺮة دراھﻢ،واﻟﻮرع واﻟﻔﻀﻞ
ﺑﻌﺾ
 ﻛﺎن ﯾﺘﻌﺒﺪ ﻓﯿﮫ ﻓﺈذا رآه َﻣﻦ ﻻ ﯾﻌﺮﻓﮫ ظﻨﮫ،وﻛﺜﯿﺮا ﻣﺎ ﯾﺠﻠﺲ ﻟﻸﺣﻜﺎم ﺑﺼﺤﻦ ﻣﺴﺠﺪ ﺧﺎرج اﻟﻤﺪرﺳﺔ
َ
.ﺧﺪام اﻟﻘﺎﺿﻰ وأﻋﻮاﻧﮫ
And he was engaged in almsgiving, in madrasas, in zāwiyas for feeding the unfed. He
had a most worthy vizier, an outstanding scholar of his time, the imam Ğamālu d-dīn
as-Sinğārī, educated in Tabriz and acquainted with the great scholars. The qadi of his
qadis was the impeccable imam Burhānu d-Dīn al-Mawṣilī, who was tracing the steps
of aš-Šayḫ al-Walī Fatḥ al-Mawṣilī. This qadi was a pious, devout, and virtuous man.
His garments were of the roughest wool, worth no more than ten dirhams. Often, he
held his court of justice in the yard of the mosque, outside the madrasa, as if
performing his devotions. Anyone seeing this, without knowing him, would think he is
one of the qadi’s servants or aids (Ibn Baṭṭūṭa, 217-218).

V. Conclusion
Though very often standardized, following a certain line, Ibn Baṭṭūṭa’s remarks with regard
to Mardin and its rulers bear a great significance and are extremely important with a view
to reconstructing the history and the very atmosphere of those times of the Artuqide period.
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STRANGERS IN ISLAM: SHAPING THE OTHERNESS
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Abstract. Mental space is a category of Religious Studies and describes a virtual space where one feels the
sense of community. The opposite is the myth of the Stranger, the enemy, the weird, the unusual. This is how
prejudices are constructed: the well-known, the familiar, the close-by is good, while the stranger, the distant is
eccentric, weird, bad. Maintaining the religious, ritual, national purity of the community is a common interest,
while accepting a parallel truth, another community as equally just is not common especially in monotheistic
religions. Religion is a well-known creator of such mental spaces along with language, culture, tribes, and
families. This paper examines how religion creates a common mental space.
Keywords: Islam, stranger, enemy, geographical writers, religion.

The constructed mental space and the myth of the Stranger are two well-known categories
of Religious Studies. In this paper I would like to present how Islam constructs its mental
space differentiating itself from other religions and how myths of the Stranger are used to
construct or deconstruct this space; and how Islam as a religion influenced later Muslim
writers’ views on strangers.

Shaping the Stranger
A mental space comprises all the characteristics and properties with which a community
identifies itself. This is the ‘we’, the utmost community where someone feels identical,
safe, at home. Most of the time this does not correspond to a physical space, but is created,
structured by a language, a religion, a common ancestor, or a common national
consciousness when speaking about the modern period, etc. The community thinks about
itself as the chosen one: chosen by the gods or a single God to be the best nation, the best
religion, the perfect language, the best community, the one that has a certain superiority, or
whose members are rightfully proud simply for being born into, or being part of this
community. They identify with statements such as: we are beautiful, sound, great, honest,
just, a true nation, we deserve to be chosen, we are the civilized ones, etc. They differentiate
themselves from others who are not members: they are strangers, enemies, non-humans,
not-us, barbarians, uneducated, devils, ugly; they stink, and they have different skin color,
barbarian or non-human language, etc. This is how prejudices are constructed: the wellknown, the familiar, the close-by is good, while the stranger, the distant is eccentric, weird,
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bad. Maintaining the religious, ritual, national purity of the community is a common
interest, while accepting a parallel truth, another community as equally just is not common
especially in monotheistic religions. Religion is a well-know creator of such mental spaces;
when a religion is developing, it has to distinguish itself from other religions: it must say
what particular difference it brings into the world and – especially in monotheistic religions
– it must also say why it is the ultimate religion, the best way, the truth-holder, and why
everyone else is wrong. Every monotheistic religion – as Jan Assmann points out in his
famous book Moses, the Egyptian – must make this distinction to differentiate itself from
its surrounding polytheisms and, in the case of Christianity and Islam, from other
monotheisms as well.
This can also be a linguistically formulated mental space as in the case of Arabic,
Arabic being the holy and utmost perfect language of al-Qur’ān al-Karīm, everyone not
speaking it at a perfect level is a stranger, a barbarian (Sitaru 2015: 182-183). This is also
a returning topos in Arabic literature: geographical writers such as ibn Faḍlān and alMuqaddasī, memoir-writers such as ʼUsāma bin Munqiḏ, and theologians as al-Ǧāhiz also
note that the foreign speech is like animal sounds or baloney and the level of civilization is
highly related to the levels of speaking and writing al-fuṣha, which, due the fact that is the
perfect language of revelation, is a religious category as well.
The definitions of monotheisms usually include a God who is one by number.
Therefore, if we want to keep a coherent system, it is impossible, theologically,
dogmatically or philosophically alike, to have more gods, as in that case one of them would
be a little less than the others. So, technically he would not be a God, not an absolute,
omnipotent and omniscient God. This distinction of monotheistic religions therefore has a
moral aspect as well: these religions do not only say that they have found some kind of
truth about gods, but that they have found the Truth, the ultimate meaning of life, the
universe and everything and everyone who does not adhere to this truth is mislead,
misguided, takes the wrong path, must reconsider their lives, turn to the one true God and
become one of “us”. The distinction is that there is only one true God, there is one true way
to Him, and there is one true community of believers, everyone else is a forger, a fabricator,
a sinner; everyone else is misled, a Stranger who is against the “us”, who tries to decompose
“our” community. This Stranger is not merely a different person with a different religion, but
– because s/he fails to see the obvious truth – s/he is also ethically inferior, lacking the right
morals, behaving weirdly, and refusing to take the right path.
Draw a distinction. Call it the first distinction. Call the space in which it is drawn the
space severed or cloven by the distinction. It seems as if George Spencer Brown's
"first Law of Construction" does not apply solely to the space of logical and
mathematical construction. It also applies surprisingly well to the space of cultural
constructions and distinctions and to the spaces that are severed or cloven by such
distinctions. The distinction I am concerned with in this book is the distinction
between true and false in religion that underlies more specific distinctions such as
Jews and Gentiles, Christians and pagans, Muslims and unbelievers. [...] Let us call
the distinction between true and false in religion the "Mosaic distinction" because
tradition ascribes it to Moses. (Assmann 1997: 1)
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This concept has at its basis a very important cultural idea, namely that the world is
divided into two parts: the world of the righteous and the world of the Strangers. In this
world it is unimaginable for a Stranger to be righteous, or for his/her God to also be a true
one. No parallel truth is accepted, no other god but The GOD, the highest unique, singular,
unspeakable, and most transcendent entity. This very definition of transcendence leaves no
space for parallelism (and multiculturalism). Not all religions construct their space in this
way; a different concept of otherness used by other religions is the one which is called
translation, where gods, phenomena or rituals can be translated or applied to another cultural
space. These kinds of cultural spaces had to find a different way to form the concept of the
stranger, basically on ‘tribal innards’, and not based on religious otherness. However, this is
not the case for monotheistic religions: there are no translation options for them, as they have
this moral clause in their basic concept. Consequently, in Judaism, Christianity and Islam the
Stranger is not just ‘some other guy with some other god’, but a person with a moral deficit,
and mostly an ugly, immoral, sexually wrong un-human.
This concept of otherness does not speak about the real nature of the Stranger,
because it is not a descriptive, objective category. It rather formulates a wish or a selfevaluation: how a cultural identity prefers to see itself compared to others. “Having an
enemy is important not only to define our identity but also to provide us with an obstacle
against which to measure our system of values and, in seeking to overcome it, to
demonstrate our own worth.”- says Eco in Inventing the Enemy (Eco 2012: 12). In his essay
Eco states that we need the concept of otherness in order to construct our identity, we need
this “us-them” dichotomy, we need to be identified with a group, we need this strong feeling
of aṣabiyya (ibn Ḫaldūn), the solidarity of a group, and we need to picture the others. This
concept of otherness has some clear sings: ugliness, smell, barbarian language, strange
habits, bad sexual behavior or moral perversity, stubbornness in keeping their habits,
inhumanness, lower-class, etc.

The relativeness of the values behind concepts
Mental spaces as a part of the sacred geography are also constructed similarly to physical
sacred places: if we approach a sacred place from outside, from a secular world without
any sacredness, we find levels of sacredness: first, there is a sign that the sacred place
begins. Next, as we are getting closer, there are various levels of Sacredness, the most
Sacred being the Saint of Saints, the altar, the Black Stone. These levels of holiness can be
found in every constructed area of any kind of worship.
Mental spaces of the sacred are constructed imitating this system, drawing a mental
line between “us”, who are “inside” and “them”, who are “outside”, and even creating
levels of sacredness: this line is formulated from prejudices. Physically, in the TaNaKH the
desert is depicted as the place of the demons where the tup of sins is expelled. Mentally, if
one is a sinner, one can be expelled from the common mental space as a heretic (like the
ḫawārij), one can be ordered to repent, and there are dedicated rites for the repentant which
indicate that the community readmits him (such as public penance in Traditional Eastern
Protestant Christianity). Civilization – which in the West mostly means urbanization –, has
a very high value and is contrary to barbarism, peasantry, poverty. However, considering
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ibn Ḫaldūn’s al-Muqaddima (as also a large part of Arabic Literature), one can see that the
mental space is constructed in contrast to that: the people of the desert are perceived as
purer and morally superior, while those who live in the cities are seen as corrupted. This
proves that concepts do not hold absolute values, especially not in how one would like to
think that civilization or urbanization is the utmost sign of developed communities. Values
of concepts are highly dependent on how we see the world, and one must make a difference
between the concept itself which can be absolute and the moral value behind it which is
dependent on a cultural agreement. This cultural agreement behind concepts can be
formulated by religion, nation, tribal innards, similar lifestyle, language, etc.
So cultural concepts considered good and, acceptable within a culture can easily be
at the opposite side of the values in another culture. This leads us to a question: do we have
universal values, or is every single concept co-dependent on the cultural sphere in which it
is built?

Monotheisms and enemies
In Biblical Judaism, the enemies are the other nations. The concept of one, chosen nation
naturally entails that there are other, non-chosen ones, who are meant to be converted or
defeated. “I have chosen you as a nation” – says God in the TaNakH, and not as a self: a
community, and not as a person. The goyim are coming to the Sion – this is one of the signs
of the last times. The concept of the nation in the TaNaKH is a little more than a tribe, but
a little less than an umma: it is not an international community as the umma is meant to be,
but theologically it is far more than just a bunch of tribes. The moral aspect is in connection
with birthrights – you can be better by being born into the right place and accepting the one
true God – or adhering to the nation who has this one and only God. There was no middle
position here, the first commandment is very clear: you have one God, do not worship
others. So an ideal worshipper is focusing on the coherence of the nation and the ‘national’
worship, national meaning here mostly the learned ones, and not the am haaretz. You have
to be perfect as a nation, not as a singularity. But is it possible to become part of this nation
and become true?
In early Christianity, the enemy is the world as a whole: let the world be on its own,
give Caesar what is his, and the world is not given real importance because the immorality
is attributed to the whole world’s general system, and the only way out of this immorality
is to leave the world alone. A true believer is for the world, but not from it, and has nothing
to do with worldly things. Adhering to the one true God in Jesus’ teaching is a mystical
retreat into a very personal, subjective, intimate relationship with God. Nations do not count
any more because they are worldly things. Later on, of course, when societies became
Christian, the original division had to be made inside: the possessors of religious capital like
the priests, the establishment, the Church became the enemy, because they became the part
of the world corrupting themselves with it. But also the Foreigners wondering around Europe
became enemies because of their lack of morals: the indigenous people of the Americas, and
other polytheists. But what about Jews and Muslims, who were not polytheists but
worshipped the same God, but differently?
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So, when we turn ourselves to Islam, we have to examine carefully how this
monotheism is shaped. In Islam, as well as in other monotheistic religions, a strong
command of moral excellence is formulated. But while in the Qur’ān trying hard to be
moral means to be a good Muslim, later on this turns to the opposite, being a Muslim
meaning that you’re a moral person. Moreover, as we will see, Islam after the formative
period – turning away from pre-Islamic Arabia and labeling it as ğāhiliyya, the age of
ignorance – began to think that the only criteria of civilization is being a Muslim, practicing
Islamic habits of cleanness, sexual ethics, etc.
Islamic civilization developed a construct of history that labeled the pre-Islamic period
the Age of Ignorance and projected Islam as the sole source of all that was civilized – and
used that construct so effectively in its rewriting of history that the peoples of Middle East
lost all knowledge of the past civilizations of the region. (Ahmed, 1992, p. 37)
In Islam, the enemy is polytheism (širk), social injustice caused by polytheism, this
is what draws immorality. Every group in the Qur’ān is pictured as an enemy not because
they are part of a nation (Jews), or not because they are the persons of the power, but
because the are unjust, therefore theologically wrong, therefore immoral. And most of the
time this enemy does not come from the outside, like the Roman Empire and owners of the
power or the nations of Kanaan, but it is an inner one: the family members of the tribes in
Mekka, partners in covenants in Medina, or – in the case of hypocrites – from within the
Muslim community.
The Quran uses various categories to label the others: kāfir, mušriq, munāfiq,
kaḏḏāb, fāğir, respectively ʼahl al-kitāb and ʼahl al-fatra. These labels return when one is
speaking about strangers in later books. Kāfir is the person who ignores the truth, covers
himself or covers the truth, the Meccans who refute the Prophet, they keep you away from
the right path (8,36), they are violent (22,72; 4,101), wicked (80,42), reject the truth
(84,22), they are proud (38,74), unjust (2,254), lack good guidance (16,107), are steeped in
arrogance and stubborn defiance (38,2), mušriq is the person who commits širk (6,121),
postulates someone or something as god, mostly idolater, fāğir is a wicked wrong-doer
(71,27), kaḏḏāb means liar (40,24), munāfiq (33,73) is a hypocrite who within the Muslim
community secretly undermines the community and is secretly unsympathetic to the cause.
They enjoin evil and forbid good (9,67), exactly the opposite as Muslims; the fear that their
heart will be exposed (9,64), liars (59,11).
There are also some Qur’an-verses that tell Muslims not to befriend (or take as a
walī) non-Muslims/hypocrites (3,28, 3,118, 4.88-90, 4,144, 5,51, 5.57, etc.). These labels
present that who is a true believer and construct a strong consciousness and a feeling of
brotherhood among the Muslims, also presents a high standard to which a true believer
must adhere in their life.

The middle position
But Islam – contrary to the two other scriptures – has a middle position, when the mental
space of umma is constructed. It must be acknowledged that there are three main groups:
one is the believers, who are the “us”. The second is the others, the strangers, the foreigners,
the morally bad people, who are unjust. The third is the ʼahl al-kitāb who may be considered
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moral entities or strangers, depending on their moral comportment, ie. whether they adhere
to their religious tradition or not (in the Qur’ān), or whether they adhere to Islamic
traditions (in later writings).
This is very unusual for monotheisms which tend to be exclusive by definition.
Biblical Judaism has its “chosen nation” as a concept, while Christianity – albeit maintains
the exclusive status of Jews in Pauline theology – applies it to itself. Both Christianity and
Islam have something to do theologically with the problem of the new revelation while
maintaining the older one as well. Christianity thus develops the dogma of Christological
exegesis applied to the Old Testament which is highly rejected by Jewish commentators
who often feel that Christianity expropriated their Scriptures: “Christianity … supplants
Judaism from its own history and (mis)conceives it as it’s own symbolic-mental prehistory,
while Judaism keeps it as it’s own but stops explaining it as a history.” (Tatár 2003: 121,
translated by Cs.Gy.). Islam as well must face the theological problem that if the Torah and
Gospels are true revelations, why does not use it as a revelation. This can lead to two
directions in Islam: one way can be the acceptance that ʼahl al-kitaab can gain afterlife by
their own revelation or, that something happened to these revelations, ie. they are no longer
as intact as they used to be. So albeit Islam accepts that there were revelations, and every
nation has a dedicated prophet (5,48, 16,36 and 22,67-69), this still remains irrelevant in
dogmatics.
There are several Qur’ān-verses that allow to conclude that Islam recognizes
multiple religions (such as 2,62, 5,69, 3,199 etc.). But how can these verses and the socalled non-alliance-verses be supported in the same time? El Fadl argues that there are
several solutions to this problem: one of it is nasḫ, so the non-alliance verses abrogate
everything before them. The other solution can be the holistic view of the Qur’ān where
every verse can be a “part of a complex and layered discourse responding to various
historical situations” (el Fadl 2005: 212). El Fadl argues that the non-alliance-verses were
revealed while there were various hostilities between the parties. This hostility – and also
how the Qur’ān talks about Jews as a political and not a religious entity – may be another
topic of detailed research.
From al-Ǧāhiz to al-Ġazālī
Other Islamic traditions apart from the sunna show a different face of Muslims dealing with
the religious strangeness. From a very hostile approach to non-Muslims such as al-Ǧāhiz’s
or ibn Taymiyya’s to a rather accepting one such as al-Ġazālī’s, opinions vary. According
to Khaled Abou el Fadl’s categorization, there are two types of approach to a non-Muslim:
a puritanist one which takes sacred texts only at a very strict literal level, giving them an
absolute status and not grading them as classical Islamic jurisprudence does, and the
moderate one, practically everyone else. In the puritanist approach non-Muslims are often
depicted as if being a non-Muslim were a “moral fault” (el Fadl 2005:206), and “it is an
indication that these Muslims are putting their emotions before their religious
commitments, a clear sign of weakness of faith” (el Fadl 2005:207). Muslims can ally or
show kindness if necessary, but cannot love non-Muslims, because “this is equal to loving

66

STRANGERS IN ISLAM: SHAPING THE OTHERNESS

what is immoral ... and the camp of good must not love the camp of evil” (el Fadl
2005:207).
Consequently, I have examined various geographical and non-geographical writings to
see, how strangeness is depicted, wether there is a moral criterion as well and is it based on the
problem of injustice which involves other kinds of sins, and here is what I have found:
1. Ibn Ḫaldūn (1332-1406) depicts black people as they are closer to “animal soul” than
Arabs. So he says about Slavic people. They are “intemperant’ because they do not know Islam.
Civilized life is always connected to Islam and Mediterranean space of climate.
2. ʼUsāma bin Munqiḏ (1095-1188) in his book about Crusades depicts the franks as
animals (p.143), Satans (p. 145, 147), rough personality (p. 146) promiscuous people
(p.147) who don’t have self-esteem or jealousy (p. 148), and speak an incomprehensible
language (p. 154, tubarbir) . He relates that a man’s wife can talk to another man without
his husband. Though ʼUsāma had some Christian friends (from the Order of Knights
Templar), the newcoming knights were uncivilized, and ʼUsāma was keeping to complain
about this fact writing that the very few who became civilized were the exception, not the
rule (p.152), as if they didn’t know that Muslim prayed in the direction of Mecca, and not
eastwards. When someone shows Muslims the picture of Mary holding the Child and telling
them this is God while being a child, ʼUsāma calls them kāfirūn. He as well relates another
story about how the Franks enforce a law which lets the winner of two people who are
fighting be right. Beside this trial by combat Usama also describes a trial by ordeal, and old
Frankish practice abolished by Louis the Pious in 829. Though ʼAmīr ʼUsāma was at war
with Franks, he clearly did not generalize and take every Christian as a kāfir. He
differentiated between civilized Christians who live among Muslims, the Muslim
civilization being the criteria of civilization: law, cleanness, purity, modesty, justice and
behind all of it religion that made this happen.
3. In ibn Faḍlān (870-960), the Oguz people are like wondering donkeys because they
do not know the religion of Allah (p. 91), they do not wash themselves after going out, never
use water, and their women do not cover themselves, and ibn Faḍlān was even forced to see
one of the women’s private parts, and was ashamed and asked Allah’s forgiveness (p.92-93).
They see ritual washing as a water-witchery. Ibn Faḍlān tried to correct bad habits such as
inheritance, iqāma, women not covering themselves, but with a very little success. The
Russians are the dirtiest people of Allah (p. 151) and they have very disgusting habits
regarding washing their faces. So ibn Faḍlān writes that civilization comes when someone is
using Islamic habits and laws correctly, washes itself properly, respects the covering habits
of women, otherwise, even a Muslim is considered no more than an animal.
4. Al-Ġazālī (1058-1111) in his famous Faysal at-tafrīqa establishes several criteria
regarding unbelievers. Some are within Islam, ie. those who follow a man or a sage with
taqlīd, the Jews and the Christians are Unbelievers because they deny the truthfulness of
the Prophet. Deists are all the more Unbelievers because, in addition to our messenger, they
reject all of the messengers. Atheists (dahrīyūn) are even moreso Unbelievers because, in
addition to our messenger who was sent to us, they reject the very God who sends the
prophets alltogether. (al-Ġazālī 2002: 92)
In al-Ġazālī ’s writings (and this is the utmost end until religious thinkers went in
Islam) the only deficiency of Christians is their lack of recognition of the Prophet.
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5. Al-Ǧāhiz (776-869), one of the most eloquent writers in Islamic history, has a
politically influenced writing against the Jews and Christians. This treatise is formulated
during Caliph al-Mutawakkil’s reign (847-861) while religious minorities are persecuted
because of their cultural, financial and political rule in the Abbasid Empire. Jews are depicted
as envious, but still better than Christians. Christianity is depicted as ambiguous and
hypocritical (p. 327), ugly but still less repulsive than Jews (p. 328), while Jews, because they
do not marry from other nations, are “denied high mental qualities, sound physique, and
superior lactation. The same results obtain when horses, camels, donkeys, and pigeons are
inbred” (p. 328). Al-Ǧāhiz complains that Christians are taken as coequals with Muslims and
considers an insult that they take Islamic names and do not wear the discriminatory belt
prescribed for them (p. 328-329) and insult the Mother of the Prophet. Al-Ǧāhiz even
wonders how Christianity is so fertile despite all the monks and celibacy that they filled the
Earth with (p. 332), and they convert but do not let anyone to convert to other religion (p.
332). They are singled out of nations because they practice castration (p. 332) which is the
greatest sin in Islam against a man, and they practice it even on children.
And the Christian, though cleaner in dress, though engaged in more refined
professions, and physically less repulsive, yet inwardly is baser, filthier, and fouler;
for he does not practice circumcision, does not cleanse himself from pollution, and in
addition eats the flesh of swine. His wife, too, is unclean. She does not purify herself
from the defilement of menses and childbirth; her husband cohabits with her in her
courses, and, in addition to all this, she too is uncircumcised. In spite of their evil
natures and overruling lusts, their faith offers no restraints against passion such as
eternal hell-fire in the world to come or punishment by religious authority in the world
we live in. How indeed can one evade what harms him, and pursue what profits him
if such be his faith? Can such as we have described set the world aright? Can anyone
be more fit to stir up evil and corruption? (p. 333)”

These arguments are very common and well-known and persist until the very present
day not only in Islamic, but in so-called Christian cultures as well, but with an opposite
direction.

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

Reading the Travels of Marco Polo and his depiction of Persia, one cannot miss the
accounts of the Old Man of Mountain, his castle and the practices of his followers. Thus, a
few questions arise from his story: who are the mulehet, who is the “Old Man of the
Mountain” and what is the origin of his name and who are the Assassins? Throughout this
article I will try to give answers to all these questions.
Marco Polo’s account starts as follows:
“Mention shall now be made of the old man of the mountain. The district in which his
residence lay obtained the name of Mulehet, signifying in the language of the
Saracens, the place of heretics, and his people that of Mulehetites, or holders of
heretical tenets”1 (Komroff, 1926: 53).

The term mulehet comes from the Arabic word malāḥida, meaning “heretics”, name
by which a branch of Shi’a Islam, the Ismā‛īlīs, was referred to by outsiders. The origin of
the Ismā‛īlīs is traced back to Ismā‛īl, son of Ja‛far al-Ṣādiq (Corbin, 1975: 520). Ismā‛īl
was elected by his father, Ja‛far al-Ṣādiq, as his successor in the role of imām; however, he
died before his father. After the death of al-Ṣādiq his supporters were split into three main
groups: the Nāwūsīya, who believed that Ja‛far al-Ṣādiq was the expected Mahdī, the
followers of Mūsa al-Kāzim, another son of Ja‛far and half-brother of Ismā‛īl, group that
1

Throughout the text, for fragments of Marco Polo’s Travels, I used the 1926 edition of Manuel Komroff,
revised from Marsden’s translation of 1854, chapters 23-23, pages 53-56.
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would later become the most prominent of the Shi’as, Iṯnā‛aššariyya or, the Twelvers, and,
finally, the supporters of the claim of Ismā‛īl and of his son, Muḥammad (Lewis, 1940: 3132).
The history of the Ismā‛īlīs can be split in three major periods: the pre-Fāṭimid
period, between 148/765, the emerging of the movement up until 297/909, the year of the
establishment of the Fāṭimid Caliphate; the second period which is the rule of the Fāṭimid
Caliphate between 297/909 until 487/1094, and, the third period, after 487/1094, year that
was marked by a major split within the Ismā‛īlīs, caused by the power struggle between alMusta‛li and the legitimate heir to the Imāmate, the prince Nizār who was dethroned by the
former (Corbin, 1975: 522).
The pre-Fāṭimid period represents the time of the incubation of the Ismā‛īlī belief
system and is the period with the least reliable information. This fact can be attributed to
the hostile environment in which both the Ismā‛īliyya and the Iṯnā‛aššariyya communities
lived, both of them being persecuted by the ‛Abbāsid rulers, thus, their members being
forced to practice taqiyya in order to survive (Daftary, 2007: 87). The term taqiyya “fear”,
“prudence”, represents, in Shi’a Islam the practice of dissimulation, the hiding of one’s
belief and religion, in times of oppression or persecution, which, literally means that one
adheres to the practices and beliefs of the majority in public, in this case, the Sunni, while
remaining Shi’ite on the inside. The taqiyya is seen as a balance to the practice of šahada,
“martyrdom” (Gleave, 2004: 678-679).
During this period, the Ismā‛īlī movement spread across a vast geographical area,
reaching from North Africa in the west to Central Asia in the east and to Yemen in the
south (Daftary 2005: 22). At first, most of the adepts were from a rural or Bedouin
background, however, as the movement grew and continued its expansion also within urban
populations. By the end of the 9th, around 280/890, the Ismā‛īlīs were centralized and the
missions, da‛wa, were directed from the city of Salamiya, in modern day Syria (Daftary,
2007: 115-116).
In 286/899 a major split of the Ismā‛īlī community took place. One of the
missionaries, da‛ī, named Ḥamdān Qarmaṭ, didn’t accept the claims of ‛Abd Allah, the new
ruler of the movement from Salamiya, who had declared himself Imām instead of accepting
Muḥammad ibn Ismā‛īl as the hidden Mahdi (Daftary, 2007: 116-117). The Qarmaṭis
flourished in Yemen, Syria, Mesopotamia and Baḥrain and continued to challenge the other
Ismā‛īlīs, who established the Fāṭimid caliphate in Cairo.
The establishment of the Fāṭimid Caliphate in North Africa represented an important
turning point in both the history of the Ismā‛īlīs and of the Shi’a in general for it was the
first time a state was ruled by an imām and caliph, state which became a challenge to the
‛Abbāsids and the Sunnis. The founder and first imām-caliph of the new state was ‛Abd
Allah al-Mahdi who conquered the capital city of the Aġlabids, Raqqada, which lies in
today’s Tunisia. The new ruler was immediately recognized by the Kutama Berbers
(Daftary, 2005: 64).
Of importance to the current study is the schism of 487/1094, which occurred after
the death of the Fāṭimid caliph, al-Mustanṣir, who named his son, Nizār, as his successor.
However, the power struggle between Nizār and his half-brother, al-Musta‛lī, lead to the
break-up of the Isma‛īlīs and the emergence of the Nizārīs in Syria and Persia (Daftary,
2007: 241-242).
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The term mulehet, from Marco Polo’s account designates, thus, the Nizārī state of
Alamūt, established by Ḥasan-i Ṣabbāḥ, an Isma‛īlī da‛ī who pursued his mission in his
native Persia. In the year 1090 he managed to take control of the Alamūt fortress, in the
vicinity of the city of Qazvīn and started directing his mission, da‛wa, from there (Hodgson,
1955: 47-50).
The Nizārī state of Alamūt lasted for a period of 166 years, between 483/1090, from
the taking of the fortress, and 1256 when it was captured by the Mongolians. During this
period, Alamūt had eight rulers: the first three (Ḥasan-i Ṣabbāḥ, Kiyā Buzurg-Ummīd and
Muḥammad ibn Buzurg-Ummīd) referred to themselves as da‛ī and ḥuǧǧa “proof” while
the last five (Ḥasan II, Nūr al-Dīn Muḥammad, Jalāl al-Dīn Ḥasan, ‛Alā’ al-Dīn
Muḥammad and Rukn al-Dīn Kurshāh) were imāms.
The first rulers of Alamūt were ḥuǧǧa, a term that was used in reference to a leader
who was just below the imām in the spiritual hierarchy, however, in Ḥasan-i Sabbāḥ
reinterpreted the term to add a new meaning and dimension: “custodian of the Isma'ili
mission until the imam should reappear at which time he would point out the imam to the
faithful” (Hodgson, 1968: 438). The death of Nizār was a moment of impasse for what was
to become the Nizārī Ismā‛īlīs as he had not appointed anyone to become his successor.
Thus, Ḥasan-i Sabbāḥ became the only link with the true imām as his supreme ḥuǧǧa
“proof” and prophesized his reoccurrence as qā’im “the figure who, at the end of the world,
would cap the series of imāms and complete their work, bringing perfect justice and truth”
(Hodgson, 1955: 66-67).
In 559/1164, Ḥasan II, the son of Muḥammad ibn Buzurg-Ummīd, two years after
his ascension to the throne of Alamūt, declared himself more than just da‛ī and ḥuǧǧa,
adding the title of caliph and later linking this position to that of the Fāṭimid ruler alMustanṣir, who was also an imām. In this way, Ḥasan II proclaimed the qiyāma
“resurrection” with him being the long expected imām and qā’im. However, the
Resurrection was interpreted as a symbol of the ending of a spiritual era in which the šari‛a
was to be respected and the beginning of a new one in which the moral perfection was
above all else (Hodgson, 1968: 459).
Ḥasan II couldn’t manage to refine his doctrine, being murdered shortly after the
proclamation, but his son, Nūr al-Dīn Muḥammad, continued the newly established
tradition. He linked the figure of the imām, who now become qā’im, to the Qur’ānic Ḫiḍr,
who had drunk the water of life and was destined to live forever. Moreover, the imāmqā’im was interpreted in the Ṣūfī manner who considered Ḫiḍr as an “eternally wandering
mystic, ready to bring material and spiritual sustenance to lonely dedicated Sufis in their
hour of extremest need” (Hodgson, 1968: 462-463). At this time, the Nizāris also adopted
the Ṣūfī terminology for their doctrine, where the leader was called by the Persian word,
pīr “old”, “old man”. By the time of Marco Polo’s journey to Persia, after the fall of Alamūt
and the subsequent Nizārī state, the Ismā‛īlis were disguised in a Ṣūfī ṭarīqa (Hodgson, 1968:
466), with the former leaders of Alamūt being known as pīr, thus offering a plausible
explanation for the name adopted by Marco Polo: “Old Man of the Mountain.”
Marco Polo continues his account with the description of a paradisiacal garden that
the Old Man of the Mountain used in order to make his followers obey him at all cost:
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“In a beautiful valley enclosed between two lofty mountains, he had formed a
luxurious garden, stored with every delicious fruit and every fragrant shrub that could
be procured. Palaces of various sizes and forms were erected in different parts of the
grounds, ornamented with works in gold, with paintings, and with furniture of rich
silks. By means of small conduits contrived in these buildings, streams of wine, milk,
honey, and some of pure water, were seen to flow in every direction.
The inhabitants of these palaces were elegant and beautiful damsels, accomplished in
the arts of singing, playing upon all sorts of musical instruments, dancing, and
especially those of dalliance and amorous allurement. Clothed in rich dresses they
were seen continually sporting and amusing themselves in the garden and pavilions,
their female guardians being confined within doors and never suffered to appear. The
object which the chief had in view in forming a garden of this fascinating kind, was this:
that Mahomet having promised to those who should obey his will the enjoyments of
Paradise, where every species of sensual gratification should be found, in the society of
beautiful nymphs, he was desirous of its being understood by his followers that he also
was a prophet and the compeer of Mahomet, and had the power of admitting to Paradise
such as he should choose to favor” (Komroff, 1926: 53-54) .

The depiction of the garden resembles greatly with the garden described in the
Arabic text Min al-ǧuz’ aṯ-ṯānī min sīrāti amīr al-mu’minīn al-Ḥākim bi-amr Allāh, dating
from the time of the Fāṭimid leader Ẓahir: in the story an Ismā‛īlī builds a garden in Maṣyaf,
near Tripoli, that looks just like the descriptions of Paradise with different types of plants
and animals, beautiful slaves finely dressed enchant the guests who are brought inside only
at the wish of the owner of the house after being drugged. In later conversations with the
Ismā‛īlī, the guests were told that all their experience was a miracle of ‛Alī and that they
would be offered a place in such a Paradise if they followed the teachings of the Ismā‛īlīs.
Such stories were also present in Persia, however, the historian Juwaynī didn’t search for
such a garden after the fall of Alamūt (Hodgson 1955: 135).
Marco Polo used the word “assassin” in reference to some followers of the leaders
of Alamūt, more exactly to those who carried out targeted murders. He argues that young
men aged between twelve to twenty years old were specifically trained for this sort of
missions with the use of the aforementioned garden: “at his court, likewise, this chief
entertained a number of youths, from the age of twelve to twenty years, selected from the
inhabitants of the surrounding mountains, who showed a disposition for martial exercises,
and appeared to possess the quality of daring courage. To them he was in the daily practice
of discoursing on the subject of the paradise announced by the prophet, and of his own
power of granting admission. And at certain times he caused opium to be administered to
ten or a dozen of the youths; and when half dead with sleep he had them conveyed to the
several apartments of the palaces in the garden” (Komroff, 1926: 54). After a few days
spent in the so-called Paradise, the young men were taken out and told that they can only
return if they obey their master.
While assassinations were, indeed carried by the Nizārīs, they generally came as a
result of massacres directed against them in various parts of the Mulsim world. Also, the
murders were targeted against preachers or rulers who actively fought the Nizārīs or incited
populations to violence against them. Those who carried out the murders were called fidā’ī,
the word “assassin” appearing to be derived from ḥašīšīn “smokers of hashish”, as they
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were known in Syria. However, the word “assassin” was not used by Marco Polo for the
first time, having already been introduced in European languages during the time of the
Crusades (Hodgson, 1968: 442-443).

Final remark
Marco Polo’s account of the Nizārī state of Alamūt is brief and, in many ways, it comes as a
reinforcement of the already existing myths and legends rather than shading light on the
historical truth of a complex reality. His travel to Persia were conducted after the year 1271,
when he left Venice, while the fall of Alamūt took place in 1256 (Hodgson, 1955: 265), thus,
Marco Polo’s story is based on accounts of other people and are not a description of his
personal, first-hand experience, fact that is acknowledged in his book: “the following account
of this chief, Marco Polo testifies to having heard from sundry persons.”
Another issue that is obvious is Marco Polo’s lack of knowledge with regards to the
terms he uses: the Old Man of the Mountain appears to be a direct translation of the Persian
word pīr “old”, “old man”, used in reference to the leaders of Alamūt, rather than a
documented account of his actual role and function of imām-qā’im, the term “assassin” was
just a perpetuation of the already existing notion introduced in Europe during the Crusades,
thus, not offering a broader explanation of their actual scope and function, while just by
calling the Nizārīs, mulehet, he doesn’t offer any insight into who they actually were or
what were their doctrines.
Overall, Marco Polo’s story only fuels the European imagination, reinforcing the
stereotype of the mystical Orient and can in no way be taken as a proper investigation of
the rather complex history of the Ismā‛īlīs.
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ
رﺷــﺄ اﻟﺨﻄﯿﺐ
 اﻷردن- اﻟﺠﺎﻣﻌﺔ اﻟﻌﺮﺑﯿﺔ اﻟﻤﻔﺘﻮﺣﺔ

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

 اﻟﺘﻌﺮﯾﻒ ﺑﺎﻟﺮﺣﻼت:ًأوﻻ
 رﺣﻠﺔ أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ.1

:اﻟﻤﺆﻟﻒ

 وھﻮ أﺣﺪ اﻟﻤﻮرﯾﺴﻜﯿﯿﻦ اﻟﺬﯾﻦ ﻋﺎﺷﻮا ﺑﻌﺪ ﺳﻘﻮط ﻏﺮﻧﺎطﺔ ﻓﻲ ظﻞ اﻟﺤﻜﻢ،ھﻮ أﺣﻤﺪ ﺑﻦ ﻗﺎﺳﻢ اﻟﺤﺠﺮي أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ
 ﻓﻲ اﻟﺜﻠﺚ اﻷﺧﯿﺮ ﻟﻠﻘﺮن اﻟﺴﺎدس ﻋﺸﺮ اﻟﺬي ﺷﮭﺪ ﻋﺪدا ﻣﻦ اﻟﻘﺮارات اﻹﺳﺒﺎﻧﯿﺔ اﻟﺘﻲ ﻻﺣﻘﺖ1569  وﻟﺪ ﺳﻨﺔ،اﻹﺳﺒﺎﻧﻲ
 ﻓﺎﻧﺘﮭﻰ اﻷﻣﺮ ﺑﮭﻢ إﻟﻰ اﻋﺘﻨﺎق اﻟﻤﺴﯿﺤﯿﺔ ﺟﮭﺮا،اﻟﻤﺴﻠﻤﯿﻦ ﻓﻲ ﺣﯿﺎﺗﮭﻢ اﻟﯿﻮﻣﯿﺔ وﺧﺼﺎﺋﺼﮭﻢ اﻟﺜﻘﺎﻓﯿﺔ وطﻘﻮﺳﮭﻢ اﻟﺪﯾﻨﯿﺔ
.ً واﺳﺘﻌﻤﺎل اﻟﻠﻐﺔ اﻹﺳﺒﺎﻧﯿﺔ واﻟﻤﺤﺎﻓﻈﺔ ﻋﻠﻰ اﻹﺳﻼم وﻣﻤﺎرﺳﺔ اﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ ﺳﺮا
 ﺛﻢ اﺳﺘﻘﺮ ﺑﮫ اﻟﻤﻘﺎم ﻓﻲ،1598  وﺗ ﱠﻢ ﻟﮫ ذﻟﻚ ﻋﺎم،وﻗﺪ اﺿﻄﺮﺗﮫ ھﺬه اﻷﺣﻮال إﻟﻰ اﻟﺘﻔﻜﯿﺮ ﺑﺎﻟﮭﺮب إﻟﻰ اﻟﻤﻐﺮب
.1636  ﺣﺘﻰ ﻋﺎم،ًﻣﺪﯾﻨﺔ ﻣﺮاﻛﺶ وﺗﯿﺴﱠﺮ ﻟﮫ اﻟﻌﻤﻞ ﻣﺘﺮﺟﻤﺎ ً ﻓﻲ دﯾﻮان اﻟﺴﻠﻄﺎن اﻟﻤﻐﺮﺑﻲ زﻣﻨﺎ ً طﻮﯾﻼ

:اﻟﺮﺣﻠﺔ
 ﻟﺒﺤﺚ ﻣﺴﺄﻟﺔ اﺳﺘﯿﻼء ﺑﻌﺾ اﻟﺴﻔﻦ اﻟﻔﺮﻧﺴﯿﺔ ﻋﻠﻰ ﺣﻮاﺋﺞ،ارﺗﺤﻞ اﻟﺤﺠﺮي أﻓﻮﻗﺎي إﻟﻰ ﻓﺮﻧﺴﺎ ﺑﺘﻜﻠﯿﻒ ﻣﻦ اﻟﺴﻠﻄﺎن اﻟﻤﻐﺮﺑﻲ
 زار ﻓﯿﮭﺎ ﻋﺪدا ً ﻣﻦ،1613-1611  وﻗﺪ اﺳﺘﻐﺮﻗﺖ رﺣﻠﺘﮫ ﻧﺤﻮ ﺳﻨﺘﯿﻦ ﻣﻦ.ﺧﺎﺻﺔ ﺑﺎﻟﻤﻮرﯾﺴﻜﯿﯿﻦ اﻟﻤﮭﺠﱠﺮﯾﻦ ﻣﻦ إﺳﺒﺎﻧﯿﺎ

رﺷــﺄ اﻟﺨﻄﯿﺐ

اﻟﻤﺪن اﻟﻔﺮﻧﺴﯿﺔ ﻹﻧﺠﺎز ﻣﮭﻤﺘﮫ ،وﻛﺎﻧﺖ ﻟﮫ ﻟﻘﺎءات ﻋﺪﯾﺪة ﺑﺎﻟﻄﺒﻘﺔ اﻟﺤﺎﻛﻤﺔ واﻟﻤﺜﻘﻔﺔ ﻓﻲ ﻓﺮﻧﺴﺎ .وﺣﯿﻦ أراد اﻟﻘﻔﻮل راﺟﻌﺎ ً إﻟﻰ
اﻟﻤﻐﺮب اﺧﺘﺎر أن ﯾﺴﺎﻓﺮ ﻋﺒﺮ ھﻮﻟﻨﺪا ،اﻟﺘﻲ اﻟﺘﻘﻰ ﻓﯿﮭﺎ ﺑﺒﻌﺾ رواد اﻟﺪراﺳﺎت اﻻﺳﺘﺸﺮاﻗﯿﺔ.
ﻣﺨﺘﺼﺮ ﻛﺘﺒﮫ ﺑﻨﻔﺴﮫ ﺳ ّﻤﺎه ﻧﺎﺻﺮ اﻟﺪﯾﻦ
ﺻﻠَﻨﺎ ﻣﻨﮭﺎ ھﻮ
ٌ
وﻛﺎن أﻓﻮﻗﺎي ﻗﺪ ﱠ
دون رﺣﻠﺘﮫ ﺑﻌﺪ ﻧﺤﻮ ﺛﻼﺛﯿﻦ ﻋﺎﻣﺎ ً ﻣﻦ رﺟﻮﻋﮫ ،وﻣﺎ و َ
ﻋﻠﻰ اﻟﻘﻮم اﻟﻜﺎﻓﺮﯾﻦ ،اﻛﺘﻔﻰ ﻓﯿﮫ ﺑﺘﺪوﯾﻦ اﻟﻤﺠﺎدﻻت اﻟﺪﯾﻨﯿﺔ اﻟﺘﻲ ﺟﺮت ﻓﻲ رﺣﻠﺘﮫ .وآﺧﺮ ﻣﺎ ﻧﻌﺮف ﻣﻦ أﺧﺒﺎره أﻧﮫ ﻛﺎن ﻓﻲ
ﺗﻮﻧﺲ ﺳﻨﺔ 1051ـ 1641/وھﻮ ﺗﺎرﯾﺦ اﻟﻨﺴﺨﺔ ﻣﻦ ﻣﺨﺘﺼﺮ رﺣﻠﺘﮫ اﻟﺘﻲ ﻧﺴﺨﮭﺎ ﺑﺨﻂ ﯾﺪه.
 .2رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ

اﻟﻤﺆﻟﻒ :

ھﻮ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ ﺑﻦ ﻗﺮﻗﻤﺎس ﺑﻦ ﻣﻌﻦ ﻓﺨﺮاﻟﺪﯾﻦ اﻷول أﻣﺮاء اﻟﺸﻮف واﻟﺒﻘﺎع وﺟﺒﺎل ﻟﺒﻨﺎن ،ﻛﺎن ﻣﻮﻟﺪه ﻓﻲ
 ،1572ﺗﺴﻠّﻢ إﻣﺎرة اﻟﺸﻮف ﻓﻲ ﻟﺒﻨﺎن وھﻮ دون اﻟﻌﺸﺮﯾﻦ.
ﻛﺎن ﯾﺮﯾﺪ ﺑﻨﺎء دوﻟﺔ ﻗﻮﯾﺔ ﺗﻘﻒ أﻣﺎم اﻟﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ﻋﺪم ﺧﺮوﺟﮫ ﻋﻦ ﺳﻠﻄﺘﮭﺎ ،ﻓﺄﻧﺸﺄ ﺟﯿﺸﺎ ً ﺿﺨﻤﺎً،
وﺑﺴﻂ ﺳﯿﻄﺮﺗﮫ ﻋﻠﻰ ﻣﻨﺎطﻖ واﺳﻌﺔ ﻓﻲ ﻟﺒﻨﺎن ،ﻓﺮﻏﺐ إﻟﯿﮫ اﻟﺘﺠﺎر اﻹﯾﻄﺎﻟﯿﻮن وأﻗﺎم ﻋﻼﻗﺎت ﺗﺠﺎرﯾﺔ وﺣﺮﺑﯿﺔ أﯾﻀﺎ ً ﻣﻊ دوﻟﺔ
ﺗﻮﺳﻜﺎﻧﺎ" ،اﻟﺘﻲ ﻛﺎﻧﺖ آﻧﺬاك ﺣﻜﻮﻣﺔ ﻣﺴﺘﻘﻠﺔ ﺣﺎﻛﻤﮭﺎ ﯾﺴﻤﻰ اﻟﺪوق ﺛﻢ اﻟﺪوق اﻟﻌﻈﯿﻢ ،ﺛﻢ دﺧﻠﺖ ﻓﻲ ﺣﻜﻢ إﯾﻄﺎﻟﯿﺎ ﺳﻨﺔ
)"1869ﻓﻮﺳﺘﻨﻔﻠﺪ ،(158 :1981ﻓﺎزدھﺮت اﻟﺘﺠﺎرة ﻓﻲ ﺑﻼده.
اﻟﺤﺼﺎر ﻋﻠﯿﮫ ،ﻣﻤﺎ
ﺗﻮﺟﺴﺖ اﻟﺪوﻟﺔ ﻣﻦ ﺗﻮطﯿﺪ ﻋﻼﻗﺎت اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﺑﺈﯾﻄﺎﻟﯿﺎ ،وﺗﻔﺎﻗﻤﺖ اﻷﻣﻮر ﺣﺘﻰ أ ُﺣ ِﻜ َﻢ
ُ
اﺿﻄﺮه ﺳﻨﺔ  1613إﻟﻰ اﻟﻠﺠﻮء إﻟﻰ ﺗﻮﺳﻜﺎﻧﺎ ،ﻓﺄﻗﺎم ھﻨﺎك ﺧﻤﺲ ﺳﻨﻮات ،وﻋﻨﺪﻣﺎ ﻋﺎد اﻧﺼﺮف إﻟﻰ ﺗﻌﻤﯿﺮ ﺑﻼده وﺗﺤﺪﯾﺜﮭﺎ
ﻛﻤﺎ ﺷﺎھﺪ ھﻨﺎك .وﻗﺪ ﺣﻘﻖ اﻟﻜﺜﯿﺮ ﻣﻤﺎ ﺟﻌﻞ اﻟﻤﺆرخ اﻟﻤﺤﺒﻲ )ت (1699ﯾﻘﻮل ﻋﻨﮫ" :وﺑﺎﻟﺠﻤﻠﺔ ﻓﻘﺪ ﺑﻠﻎ ﻣﺒﻠﻐﺎ ً ﻟﻢ ﯾﺒﻖ وراءه
إﻻ دﻋﻮى اﻟﺴﻠﻄﻨﺔ" )اﻟﻤﺤﺒﻲ:1867ج .(368 ،1وﻛﺎن ذﻟﻚ ﺳﺒﺒﺎ ً ﻓﻲ اﻟﺴﻌﺎﯾﺔ ﺿﺪه ﻟﺪى اﻟﺒﺎب اﻟﻌﺎﻟﻲ ﺣﺘﻰ اﻧﺘﮭﻰ اﻷﻣﺮ
إﻟﻰ اﻗﺘﯿﺎده أﺳﯿﺮا ً إﻟﻰ اﻷﺳﺘﺎﻧﺔ ﺣﯿﺚ ﺟﺮى ﻗﺘﻠﮫ ﺳﻨﺔ .1635

اﻟﺮﺣﻠﺔ:
ﺻﺮاً ،ﻓﺎﺿﻄﺮ إﻟﻰ رﻛﻮب اﻟﺒﺤﺮ اﻟﺬي ﻛﺎن اﻟﻤﻨﻔﺬ اﻟﻮﺣﯿﺪ ﻟﮫ ،ورﻛﺐ ﻓﻲ ﻣﻨﺘﺼﻒ أﯾﻠﻮل
وﺟﺪ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻧﻔﺴﮫ ﻣﺤﺎ َ
ﺳﻨﺔ  1613ﺳﻔﯿﻨﺔ ھﻮﻟﻨﺪﯾﺔ ﻣﻦ ﻣﯿﻨﺎء ﺻﯿﺪا -ﻷﻧﮫ ﺑﻼ ﺧﻔﺎرة ﻋﺜﻤﺎﻧﯿﺔ -رﻓﻘﺔ ﺳﻔﯿﻨﺘﯿﻦ ﻓﺮﻧﺴﯿﺘﯿﻦ ﻧﻘَــﻠَــﺘﺎ ﺣﺎﺷﯿﺘﮫ وأﺳﺮﺗﮫ،
ﻣﺘﺠﮭﺎ ً إﻟﻰ إﯾﻄﺎﻟﯿﺎ .طﺎﻟﺒﺎ ً اﻟﻠﺠﻮء واﻟﺤﻤﺎﯾﺔ ﻣﻦ دوق ﺗﻮﺳﻜﺎﻧﺎ ،ﻛﻤﺎ ﺗﺸﯿﺮ إﻟﻰ ذﻟﻚ رﺳﺎﻟﺔ اﻷﻣﯿﺮ ﻧﻔﺴﮫ ﯾﻄﻠﺐ اﻟﻠﺠﻮء
)اﻟﻤﻌﻨﻲ ،(117 :2007وﻗﺪ أﺟﺎﺑﮫ اﻟﺪوق إﻟﻰ طﻠﺒﮫ وﻧﺰل ﺿﯿﻔﺎ ً ﻋﻠﯿﮫ وأﻛﺮﻣﮫ.
اﺳﺘﻘﺮ اﻷﻣﯿﺮ ﻓﻲ ﻓﻠﻮرﻧﺴﺔ ﻋﺎﻣﯿﻦ ﺛﻢ ﻧﺰل ﻣﺴّﯿﻨﺎ ﻓﻲ ﺻﻘﻠﯿﺔ وأﻣﻀﻰ ﻓﯿﮭﺎ ﺛﻼث ﺳﻨﻮات أﺧﺮى ،ﺣﺘﻰ ﻏﺎدرھﺎ،
ّ
ﺑﺮا ً إﻟﻰ ﺑﯿﺮوت .وﻛﺎن ﻓﻲ أﺛﻨﺎء ھﺬه اﻟﻤﺪة ﻗﺪ زار ﻟﺒﻨﺎن ﺳﻨﺔ  1615ﻓﻲ
ﻋﺎد
وﻣﻨﮭﺎ
،
1618
أﯾﻠﻮل
ﻓﻲ
ﻋﻜﺎ
ووﺻﻞ ﻣﯿﻨﺎء
ّ
ﻣﺮ ﻓﯿﮭﺎ ﻋﻠﻰ ﻋﺪد ﻣﻦ اﻟﺠﺰر اﻟﻤﺘﻮﺳﻄﯿﺔ ﺛﻢ رﺟﻊ إﻟﻰ ﺻﻘﻠﯿﺔ.
رﺣﻠﺔ ﺑﺤﺮﯾﺔ ﱠ
 .3رﺣﻠﺔ اﻟﺨﻮري إﻟﯿﺎس اﻟﻤﻮﺻﻠﻲ

اﻟﻤﺆﻟﻒ :

ھﻮ اﻟﺨﻮري إﻟﯿﺎس ﺑﻦ ﺣﻨﺎ اﻟﻤﻮﺻﻠﻲ اﻟﻜﻠﺪاﻧﻲ ،ﻻ ﯾُﻌﺮف ﺗﺎرﯾﺦ ﻣﻮﻟﺪه وﻻ وﻓﺎﺗﮫ ،وإﻧﻤﺎ آﺧﺮ ﻋﮭﺪﻧﺎ ﺑﮫ ﻛﺘﺎبٌ ﻓﻲ اﻟﺼﻠﻮات
واﻟﺪﯾﻦ اﻟﻤﺴﯿﺤﻲ طﺒﻊ ﻓﻲ روﻣﺎ ﺳﻨﺔ )1692رﺑﺎط.(472 :1906
أﻣﻀﻰ اﻟﻤﻮﺻﻠﻲ ﻧﺤﻮ ﺧﻤﺴﺔ ﻋﺸﺮ ﻋﺎﻣﺎ ً ﻓﻲ أورﺑﺎ وأﻣﺮﯾﻜﺎ ،ﯾﻨﺘﺴﺐ إﻟﻰ أﺳﺮة ﺑﻐﺪادﯾﺔ ﺗﻀﻢ ﻋﺪدا ً ﻣﻦ اﻟﺒﻄﺎرﻛﺔ
اﻟﻨﺴﺎطﺮة اﻟﻤﺮﺗﺒﻄﺔ ﺑﺎﻟﻔﺎﺗﯿﻜﺎن )ﻛﺮاﺗﺸﻜﻮﻓﺴﻜﻲ ،(702 :1961وھﻮ ﻣﺎ ﻗﺪ ﯾﻔﺴﺮ اﻟﺤﻔﺎوة ﻓﻲ اﺳﺘﻘﺒﺎﻟﮫ ﻓﻲ أﻣﺎﻛﻦ ﻋﺪﯾﺪة
زارھﺎ ﻓﻲ رﺣﻼﺗﮫ .وﻛﺎن ﻓﻲ ﺧﺘﺎم رﺣﻠﺘﮫ إﻟﻰ أﻣﺮﯾﻜﺎ ﯾﻨﻮي اﻟﺮﺟﻮع إﻟﻰ ﺑﻼده ﻋﻦ طﺮﯾﻖ اﻟﺸﺮق ،ﺛﻢ ﻏﯿﱠﺮ رأﯾﮫ واﺧﺘﺎر
اﻟﺮﺟﻮع إﻟﻰ إﺳﺒﺎﻧﯿﺎ )اﻟﻤﻮﺻﻠﻲ .(118-117 :2001وﻻ ﯾُﻌﺮف ﻣﺼﯿﺮه ﺑﻌﺪ ذﻟﻚ؛ إذ رﺑﻤﺎ ﺑﻘﻲ ﻓﻲ إﺳﺒﺎﻧﯿﺎ ﺣﺘﻰ ﺳﻨﺔ
 1699أو أﻧﮫ ﻏﺎدر إﺳﺒﺎﻧﯿﺎ إﻟﻰ روﻣﺎ ﺑﻌﺪ - 1692وھﻮ ﺗﺎرﯾﺦ طﺒﺎﻋﺔ ﻛﺘﺎﺑﮫ -وأﻣﻀﻰ ﺑﻘﯿﺔ ﻋﻤﺮه ھﻨﺎك ،أو رﺑﻤﺎ ﯾﻜﻮن ﻗﺪ
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ

ﻋﺎد إﻟﻰ ﺑﻼده ﺛﺎﻧﯿﺔ ﻣﺸﺮﻓﺎ ً ﻋﻠﻰ ﻛﻨﯿﺴﺔ ﺑﻐﺪاد اﻟﻜﺎﺛﻮﻟﯿﻜﯿﺔ ،اﺳﺘﻨﺎدا إﻟﻰ اﻟﻤﻨﺼﺐ اﻟﺬي ﻣﻨﺤﺘﮫ إﯾﺎه ﻣﻠﻜﺔ إﺳﺒﺎﻧﯿﺎ )رﺑﺎط:1906
.(472

اﻟﺮﺣﻠﺔ:
ﻏﺎدر اﻟﻤﻮﺻﻠﻲ ﺑﻐﺪاد ﺳﻨﺔ  1668ﻣﺘﺠﮭﺎ إﻟﻰ روﻣﺎ ،ﻣﺮورا ً ﺑﺒﻌﺾ اﻟﻤﺪن اﻟﺴﻮرﯾﺔ وﺣ ﱠﺞ إﻟﻰ اﻟﻘﺪس ،وﻣﻨﮭﺎ ﺳﺎﻓﺮ إﻟﻰ
أﺑﺤﺮ ﻣﻦ اﻹﺳﻜﻨﺪروﻧﺔ إﻟﻰ روﻣﺎ ،واﻟﺘﻘﻰ ﺑﺎﻟﺒﺎﺑﺎ ﻛﻠﯿﻤﻨﺖ اﻟﺘﺎﺳﻊ ھﻨﺎك )ﻛﺮاﺗﺸﻜﻮﻓﺴﻜﻲ  .(702 :1961ﺛﻢ ﻏﺎدر
ﺣﻠﺐ ،ﺛﻢ
َ
روﻣﺎ إﻟﻰ ﻓﺮﻧﺴﺎ واﻟﺘﻘﻰ اﻟﻤﻠﻚ ﻟﻮﯾﺲ اﻟﺮاﺑﻊ ﻋﺸﺮ ،وﺗﺎﺑﻊ رﺣﻠﺘﮫ إﻟﻰ ﻣﺪرﯾﺪ ،واﻟﺘﻘﻰ اﻟﻤﻠﻜﺔ ﺣﻨّﺔ اﻟﻨﻤﺴﺎوﯾﺔ اﻟﺘﻲ ﺣﻤﻞ إﻟﯿﮭﺎ
رﺳﺎﺋﻞ ﻣﻦ اﻟﺒﺎﺑﺎ.
ﺗﻌﺮف إﻟﻰ ﻣﺮﺑﯿﺔ اﻟﻤﻠﻚ وﻗﺎم ﺑﺄﻋﻤﺎل اﻟﻘﺪاس ،ﻓﺄُﻋﺠﺒﺖ ﺑﮫ اﻟﻤﻠﻜﺔ اﻷم وﻋﺮﺿﺖ أن ﯾﺴﺄﻟﮭﺎ طﻠﺒﺎً .ﻓﻄﻠﺐ ﻣﮭﻠﺔً
اﺳﺘﺸﺎر ﻓﯿﮭﺎ ﺑﻌﺾ أﺻﺪﻗﺎﺋﮫ ،ﺛﻢ وﺳﺄﻟﮭﺎ إﺟﺎزة ﯾﺘﻮﺟﮫ ﺑﮭﺎ إﻟﻰ ﺑﻼد ھﻨﺪ اﻟﻐﺮب ﻓﻲ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ )اﻟﻤﻮﺻﻠﻲ.(43 :2001
وﻣﻤﺎ ﯾﺸﮭﺪ ﻋﻠﻰ ﻣﻜﺎﻧﺘﮫ اﻟﺨﺎﺻﺔ وﻣﻨﺰﻟﺘﮫ أن ﺗﻠﻚ اﻹﺟﺎزة ﻛﺎﻧﺖ ﺗﺼﺮﯾﺤﺎ ً ﻟﻠﺴﻔﺮ ﻓﻲ ﺑﻼد اﻟﮭﻨﺪ اﻟﻐﺮﺑﯿﺔ ﻟﻤﺪة أرﺑﻊ ﺳﻨﻮات
ﻓﻘﻂ )اﻟﻤﻮﺻﻠﻲ ،(97 :2001وﻟﻜﻨﮫ ﺗﺠﺎوز اﻟﻤﺪة دون أن ﯾﺘﻌﺮض ﻟﻌﻘﻮﺑﺔ أو ﻟﺴﻠﺐ اﻣﺘﯿﺎزاﺗﮫ اﻟﻤﻤﻨﻮﺣﺔ ﺑﻤﻮﺟﺐ ﺗﺼﺮﯾﺢ
اﻟﻤﻠﻜﺔ.
وﻓﻲ ﻓﺒﺮاﯾﺮ 1675ﻏﺎدر ﻣﯿﻨﺎء ﻗﺎدش اﻹﺳﺒﺎﻧﻲ ﻋﻠﻰ ﻣﺘﻦ اﻟﺴﻔﯿﻨﺔ اﻟﻤﻠﻜﯿﺔ -اﻟﺘﻲ ﺗﻐﺎدر ﻛﻞ ﺛﻼث ﺳﻨﻮات-
ﻣﺮ ﻓﻲ طﺮﯾﻖ رﺣﻠﺘﮫ ﺑﺠﺰر اﻟﻜﻨﺎري ،ﺛﻢ وﺻﻞ ﺷﻮاطﺊ ﻣﺎ ﺻﺎر ﯾُﻌﺮف
)اﻟﻤﻮﺻﻠﻲ (21 :2001ﻣﺘﺠﮭﺎ ً إﻟﻰ أﻣﺮﯾﻜﺎ ،وﻗﺪ ﱠ
ُ
واﻟﺠﺰر ﻓﻲ ﺑﻨﻤﺎ ،وﻓﻨﺰوﯾﻼ ،وﻛﻮﻟﻮﻣﺒﯿﺎ ،وإﻛﻮادور ،واﻟﺒﯿﺮو ،وﺑﻮﻟﯿﻔﯿﺎ،
ﺑـ أﻣﺮﯾﻜﺎ اﻟﺠﻨﻮﺑﯿﺔ ،وزار اﻟﻜﺜﯿﺮ ﻣﻦ اﻟﻤﺪن واﻟﻘﺮى
وﻧﯿﻜﺎراﻏﻮا ،وھﻨﺪوراس ،وﻏﻮاﺗﯿﻤﺎﻻ ،وﺗﺸﯿﻠﻲ ،ﺛﻢ ﻋﺎد إﻟﻰ اﻟﺒﯿﺮو ﺳﻨﺔ ،1680وﻣﻨﮭﺎ ﺳﺎر إﻟﻰ اﻟﻤﻜﺴﯿﻚ )ﺑﻼد ﯾﻨﻜﻲ دﻧﯿﺎ(
ﺛﻢ إﻟﻰ ﻛﻮﺑﺎ اﻟﺘﻲ اﺧﺘﺎرھﺎ ﻟﻄﯿﺐ ھﻮاﺋﮭﺎ ﺑﺪﻻ ﻣﻦ اﻟﻤﻜﺴﯿﻚ ﺑﮭﻮاﺋﮭﺎ اﻟﺤﺎر)اﻟﻤﻮﺻﻠﻲ ،(124-123 :2001ﺛﻢ ﻗﻔﻞ راﺟﻌﺎ ً
إﻟﻰ ﻗﺎدش ﺛﺎﻧﯿﺔ ﺳﻨﺔ .1683
ﺻﻼﺗﮫ
ﻟﻢ ﯾﻔﺼﺢ اﻟﻤﻮﺻﻠﻲ ﻋﻦ اﻷﺳﺒﺎب اﻟﺘﻲ دﻓﻌﺘْﮫ ﻟﻠﻘﯿﺎم ﺑﺮﺣﻠﺘﮫ ،وﻟﻜﻦ ﯾﻤﻜﻦ ﻓﮭﻢ اﻟﺴﺒﺐ وراءھﺎ إذا ﻧﻈﺮﻧﺎ إﻟﻰ ِ
اﻟﺘﻲ ﺗﺪل ﻋﻠﻰ رﻓﻌﺔ ﻣﻨﺰﻟﺘﮫ اﻟﺪﯾﻨﯿﺔ وﻋﻼﻗﺎﺗﮫ ﺑﺎﻟﻄﺒﻘﺔ اﻟﺤﺎﻛﻤﺔ ،ﻓﻲ اﻟﺒﻼد اﻟﺘﻲ زارھﺎ ﻓﻲ اﻟﻘﺎرة اﻷوروﺑﯿﺔ وﻓﻲ اﻟﻌﺎﻟﻢ
اﻟﺠﺪﯾﺪ .ﺑﯿﺪ أن ظﺎھﺮ اﻟﺮﺣﻠﺔ ﯾﺪﻋﻢ أﻧﮭﺎ ﻛﺎﻧﺖ ﻷﺳﺒﺎب ﺗﺒﺸﯿﺮﯾﺔ وﻟﺪﻋﻢ ﻛﻨﯿﺴﺔ روﻣﺎ ﻓﻲ أراﺿﻲ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ؛ وﻣﻤﺎ ﯾﺆﯾﺪ
ھﺬا اﻟﺮأي إﺷﺎرة واﺿﺤﺔ ﻟﻠﻤﻮﺻﻠﻲ ﻓﻲ دﯾﺒﺎﺟﺔ اﻟﻜﺘﺎب ،ﺑﺄﻧﮫ ﯾﺮﯾﺪ ﻣﻦ ﻛﺘﺎﺑﮫ ھﺬا أن ﯾﺒﯿﻦ أن طﻮاﺋﻒ اﻟﺒﺸﺮﯾﯿﻦ ﻓﻲ اﻹﻗﻠﯿﻢ
اﻟﺮاﺑﻊ اﻟﺬي ﻛﺎن ﻣﺨﻔﯿﺎ ً ﻋﻦ اﻷﺑﺼﺎر وﻣﺴﺘﻮرا ً ﻋﻦ اﻷﻓﻜﺎر ﺑﺸﺮا ً ﯾﺆﻣﻨﻮن ﺑﺎﻟﻤﺴﯿﺢ وأﻧﮭﻢ رﺟﻌﻮا إﻟﻰ اﻹﯾﻤﺎن اﻟﺤﻘﯿﻘﻲ
واﺣﺘﻀﻨﻮا اﻟﻜﻨﯿﺴﺔ اﻟﻤﻘﺪﺳﺔ ،ﺣﺘﻰ إن ﻛﺜﯿﺮﯾﻦ ﻣﻨﮭﻢ ﺑﻌﺪ دﺧﻮﻟﮭﻢ ﻓﻲ اﻹﯾﻤﺎن ﺑﺎﻟﻤﺴﯿﺢ ُﺣﺴﺒﻮا ﻣﻦ ﺟﻤﻠﺔ اﻟﻘﺪﯾﺴﯿﻦ
)اﻟﻤﻮﺻﻠﻲ.(28-27 :2001
ﺛﺎﻧﯿﺎً :ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ
"إن ﺗﻤﺜﻞ اﻟﺬات ﻟﻶﺧﺮ ﻻ ﯾﺄﺗﻲ ﻣﻦ ﻓﺮاغ وﻟﯿﺲ ﺗﺼﻮرا ً اﻋﺘﺒﺎطﯿﺎ ً ﺑﻘﺪر ﻣﺎ ھﻮ ﻧﺘﺎج ﺛﻤﺮة وﻋﻲ وﻣﻌﺮﻓﺔ ﺳﺎﺑﻘﯿْﻦ..ﺑﻤﻌﻨﻰ أن
اﻟﺼﻮرة اﻟﺘﻲ ﺗﺨﺘﺰﻧﮭﺎ اﻟﺬات ﻋﻦ اﻵﺧﺮ ﻻ ﺗﺘﺴﻢ ﺑﺎﻟﻌﻔﻮﯾﺔ وﻻ ﺗﻜﻮن ﻧﺘﯿﺠﺔ ﻟﻠﻤﺸﺎھﺪة وﻟﻼﺗﺼﺎل ﻓﻘﻂ ،ﺑﻞ إﻧﮭﺎ ﺗﺴﺘﻤﺪ أﺳﺴﮭﺎ...
ﻣﻦ اﻟﻤﻨﻈﻮﻣﺔ اﻟﻤﺮﺟﻌﯿﺔ اﻟﺜﻘﺎﻓﯿﺔ" )إﺑﺮاھﯿﻢ .(2010وإذ ﻟﻢ ﺗﻨﻘﻄﻊ ﻣﺮوﯾﺎت اﻟﺮﺣﻼت ﻋﻦ ﻣﺮﺟﻌﯿﺎﺗﮭﺎ اﻟﺜﻘﺎﻓﯿﺔ ﻓﮭﻲ "ﻻ ﺗﻌﺮف
اﻟﺒﺮاءة ﻓﻲ اﻟﺘﻤﺜﯿﻞ" )إﺑﺮاھﯿﻢ(2011؛ ﻓﻘﺪ اﺷﺘﺒﻜﺖ ﻣﻊ ﺗﻠﻚ اﻟﻤﺮﺟﻌﯿﺎت اﻟﺬي دﻓﻊ ﺑﮭﺎ إﻟﻰ إﻋﻼء اﻟﺬات وإﻗﺼﺎء اﻵﺧﺮ.
ﻛﺎﻧﺖ اﻟﺒﻮاﻋﺚ اﻟﺮﺋﯿﺴﺔ اﻟﻤﻌﺮوﻓﺔ ﻟﻠﺮﺣﻠﺔ وھﻲ اﻟﺤﺞ وطﻠﺐ اﻟﻌﻠﻢ واﻟﺘﺠﺎرة ،ﺑﻌﯿﺪة ﻋﻦ أوروﺑﺎ ﻓﻼ ﯾُﻐﺮي ﺑﺎﻟﺴﻔﺮ
إﻟﯿﮭﺎ واﺣﺪٌ ﻣﻨﮭﺎ ،وﻣﻊ ذﻟﻚ ﻟﻢ ﺗﻜﻦ أوروﺑﺎ ﻣﺠﮭﻮﻟﺔ ﻟﺴﻜﺎن اﻟﺪوﻟﺔ اﻹﺳﻼﻣﯿﺔ؛ وﻗﺪ ﺳﺠﻠﺖ ﻛﺘﺐ اﻟﺠﻐﺮاﻓﯿﺎ واﻟﺮﺣﻼت اﻟﻤﺘﻘﺪﻣﺔ
أوﺻﺎﻓﺎ ً ﻟﻠﺒﻼد واﻟﺸﻌﻮب اﻟﻤﺴﯿﺤﯿﺔ ﺗﻜﺸﻒ ﻋﻦ ﻣﻌﺮﻓﺘﮭﻢ ﺑﮭﺎ.
وﻓﻲ اﻟﻘﺮﻧﯿﻦ اﻟﺨﺎﻣﺲ ﻋﺸﺮ واﻟﺴﺎدس ﻋﺸﺮ ﻋﻨﺪﻣﺎ ﻗﻮﯾﺖ ﺷﻮﻛﺔ اﻟﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ وأﺻﺒﺤﺖ اﻟﻤﻮاﺟﮭﺔ واﻗﻌﺔ ﺑﻌﺪ
ﻓﺘﺢ اﻟﻘﺴﻄﻨﻄﯿﻨﯿﺔ  ،1453وﺳﻘﻮط ﻏﺮﻧﺎطﺔ  ،1492ﺻﺎر اﻟﻠﻘﺎء ﺑﯿﻦ اﻟﺠﺎﻧﺒﯿﻦ ﻣﻌﺘﺎدا ً ﻣﻦ ﺧﻼل اﻟﺮﺣﺎﻟﺔ واﻟﺘﺠﺎر ورﺟﺎل
اﻟﺪﯾﻦ واﻟﺴﻔﺮاء...وﻏﯿﺮھﻢ.
وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ذﻟﻚ ﻛﺎن ھﻨﺎك ﻧﻮع ﻣﻦ اﻟﺘﺠﺎھﻞ اﻷوروﺑﻲ ﻟﻠﻌﺎﻟﻢ اﻹﺳﻼﻣﻲ؛ ﻓﺎﻟﻤﺴﻠﻢ ﻓﻲ ﺧﯿﺎل اﻷوروﺑﻲ ھﻮ
اﻟﺠﺎھﻞ اﻟﺒﻌﯿﺪ ﻋﻦ أﺳﺒﺎب اﻟﺤﻀﺎرة ،ﻟﺬﻟﻚ ﻛﺎن أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ ﻓﻲ رﺣﻠﺘﮫ ،اﻟﺤﺮﯾﺺ ﻋﻠﻰ إظﮭﺎر ﺳﻌﺔ ﻋﻠﻤﮫ وﻗﻮة ﺟﺪاﻟﮫ-
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أﻧﻤﻮذﺟﺎ ً ﻣﺨﺎﻟﻔﺎ ً ﻟﻤﺎ أﻟﻔﺘﮫ اﻟﺬاﻛﺮة اﻷوروﺑﯿﺔ ﻣﻦ ﺻﻮرة اﻟﻤﺴﻠﻤﯿﻦ ،ﻋﺒﱠﺮ ﻋﻨﮫ اﻟﺮاھﺒﺎن اﻟﻠﺬان اﻟﺘﻘﯿﺎه ﻓﻲ زﯾﺎرﺗﮫ ﻟﺒﺎرﯾﺲ رﻓﻘﺔ
اﻟﻄﺒﯿﺐ اﻟﻔﺮﻧﺴﻲ أﺑﺮت ،وﻗﺪ وﺻﻒ أﻓﻮﻗﺎي ذﻟﻚ ﻗﺎﺋﻼً:
وﻟﻤﺎ ﻛﻨﺎ ﻓﻲ اﻟﻤﻮﺿﻊ ﺑﯿﻦ اﻷﺷﺠﺎر اﻟﻜﺒﺎر ،وﻟﻢ ﯾﻈﮭﺮ أﺣﺪ ﻗﺎﻻ ﻟﻲ :ﺗﻌﺠﱠﺒﻨﺎ ﻣﻨﻚ ﺗﺤﻔﻆ اﻷﻟﺴﻦ وﺗﻘﺮأ اﻟﻜﺘﺐ ،وﺳﺮتَ
ﻓﻲ اﻟﻤﺪن وأﻗﻄﺎر اﻟﺪﻧﯿﺎ وﻣﻊ ھﺬا ﺗﻜﻮن ﻣﺴﻠﻤﺎً! ﻗﻠﺖ ﻟﮭﻢ اﻟﻌﺠﺐ ھﻮ ﻣﻨﻜﻢ ﺗﻘﺮؤون اﻟﻜﺘﺐ واﻟﻌﻠﻮم وأﻧﺘﻢ ﻣﻦ أھﻞ ھﺬه اﻟﻤﺪﯾﻨﺔ
اﻟﻜﺒﺮى وﻣﻊ ذﻟﻚ ﺗﻘﻮﻟﻮن ﻋﻠﻰ ﷲ اﻟﺬي ﺧﻠﻖ ﻛﻞ ﺷﻲء وھﻮ واﺣﺪ ﻗﺒﻞ ﻛﻞ ﺷﻲء وﺑﻌﺪه -أﻧﮫ ﺛﺎﻟﺚ ﺛﻼﺛﺔ ﻣﺎ ﻻ ﯾﻘﻮل اﻟﻌﻘﻞ
أﺑﺪاً .وذﻟﻚ ﻧﻘﺼﺎن ﻓﻲ ﺣﻘﮫ ﺗﻌﺎﻟﻰ) .اﻟﺤﺠﺮي.(57-56 :2004
وھﻜﺬا ﺗﺘﻮارى ﺗﻤﺜﻼت اﻟﺬات وﺗﻤﺜﻼت اﻵﺧﺮ ﺧﻠﻒ اﻷﻧﺴﺎق اﻟﺜﻘﺎﻓﯿﺔ اﻟﻤﻀﻤﺮة ﻓﻲ ﺧﻄﺎب اﻟﺮﺣﻼت ،ﻓﻜﺎﻧﺖ
ﺻﻮرة اﻟﻤﺴﻠﻢ ﻓﻲ اﻟﺨﯿﺎل اﻷوروﺑﻲ ﻣﺤﻜﻮﻣﺔ ﺑﺎﻟﺮؤﯾﺔ اﻟﺪﯾﻨﯿﺔ واﻟﺤﻀﺎرﯾﺔ ،واﻟﺼﻮرة ذاﺗﮭﺎ ﺗﺒﺪو ﻣﺸﺎﺑﮭﺔ ﻟﻤﺎ ﻟﺪى اﻟﺮﺣﺎﻟﺔ
اﻟﻌﺮب واﻟﻤﺴﻠﻤﯿﻦ ﻓﻲ اﻟﺠﺎﻧﺐ اﻟﻤﻘﺎﺑﻞ؛ ﻷن اﻟﺪﯾﻦ ﻧﺴﻖ ﺛﻘﺎﻓﻲ ﻗﻮي ﯾﺤﺪد طﺒﯿﻌﺔ اﻷﻧﺴﺎق اﻟﺜﻘﺎﻓﯿﺔ اﻷﺧﺮى )ﺑﻮﺣﺎﻟﺔ.(:2014
ﻓﻘﺪ ﻛﺎن اﻟﺪﯾﻦ ﺣﺎﺳﻤﺎ ً ﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ ﻓﻲ رﺣﻠﺔ اﻟﺤﺠﺮي أﻓﻮﻗﺎي ،ورﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ،ﻓﻜﺎن اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً ھﻮ
)اﻟﻨﺼﺮاﻧﻲ( أو )اﻟﻜﺎﻓﺮ( ،ﺑﯿﻨﻤﺎ ﻓﻲ رﺣﻠﺔ اﻟﻤﻮﺻﻠﻲ ﻛﺎن اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً ھﻮ )اﻟﮭﻨﻮد اﻟﻜﻔﺮة( ﻣﻦ ﺳﻜﺎن اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ ،أو
اﻟﺨﺎرﺟﯿﻦ ﻋﻠﻰ طﺎﻋﺔ اﻟﻜﻨﯿﺴﺔ ﻓﻲ روﻣﺎ؛ وھﻜﺬا ﻛﺎن اﻟﺪﯾﻦ اﻟﻌﺎﻣﻞ اﻷول ﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ واﻟﻮﻋﻲ ﺑﮫ وﻛﺬﻟﻚ ﻓﻲ ﺗﻤﺜﻞ
اﻟﺬات .وﻗﺪ ﺗﺸﺎﺑﮭﺖ اﻟﺮﺣﻼت اﻟﺜﻼث ﻓﻲ ْ
أن ﻛﺎﻧﺖ اﻟﺬات اﻟﻤﺆﻣﻨﺔ ﺣﺎﺿﺮة ﻣﻘﺎﺑﻞ اﻵﺧﺮ اﻟﻜﺎﻓﺮ ،ﺑﯿﻨﻤﺎ طﻐﺖ ﺻﻮرة اﻟﺬات
اﻟﻤﺘﺄﺧﺮة ﻣﻘﺎﺑﻞ اﻵﺧﺮ اﻟﻤﺘﻘﺪم ﻓﻲ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ،ﻛﻤﺎ ﺗﻜﺸﻔﮭﺎ أﻧﺴﺎق اﻟﺮﺣﻠﺔ اﻟﻤﻀﻤﺮة.
أﻣﺎ اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺬات واﻵﺧﺮ ﻓﮭﻲ ﻣﺤﻜﻮﻣﺔ ﻏﺎﻟﺒﺎ ً ﺑﻌﺎﻣﻞ اﻟﻐﻠﺒﺔ واﻟﺨﻀﻮع ،أو اﻹﻋﺠﺎب واﻻﻧﺒﮭﺎر ﻣﻦ أﺣﺪ اﻟﻄﺮﻓﯿﻦ،
ﻟﻜﻦ ھﺬه اﻟﺮﺣﻼت ﺗﺒﺪو ﻣﺘﻮازﻧﺔ :إذ ﺗﻨﻄﻮي ﻋﻠﻰ اﻹﻋﺠﺎب ﺑﺎﻵﺧﺮ ،ﻛﻤﺎ ﻓﻲ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ورﺣﻠﺔ اﻟﺨﻮري
اﻟﻤﻮﺻﻠﻲ ،ﻟﻜﻨﮭﺎ ﻻ ﺗﺨﻠﻮ ﻣﻦ ﻣﻮاﺟﮭﺔ ﻣﻊ اﻵﺧﺮ ،ﻛﻤﺎ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ؛ ﺑﺴﺒﺐ ﻏﻠﺒﺔ اﻟﻄﺮف اﻷوروﺑﻲ.
وإذا أردﻧﺎ أن ﻧﺠﻤﻞ ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ اﻟﺮﺣﻼت اﻟﻤﺪروﺳﺔ ھﻨﺎ ،ﻓﺈﻧﻨﺎ ﺳﻨﻘﻒ ﻓﯿﮭﺎ ﻋﻠﻰ ﻣﺎ ﯾﺄﺗﻲ ﻣﻤﺎ ﯾﻨﺎﺳﺐ
ﻏﺮض اﻟﺒﺤﺚ :ﻓﻔﻲ ﺗﻤﺜﻼت اﻟﺬات ﺳﻨﻘﻒ ﻋﻠﻰ :اﻟﺮوح اﻟﺪﯾﻨﯿﺔ ﻓﻲ اﻟﺮﺣﻠﺔ ،واﻟﻨﺰوع إﻟﻰ ﺗﻌﻈﯿﻢ اﻟﺬات وﺗﻀﺨﯿﻢ ﺻﻮرﺗﮭﺎ،
وﺑﻨﯿﺔ اﻟﻨﺺ اﻟﺮﺣﻠﻲ ،أﻣﺎ ﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ ﻓﺴﻨﻘﻒ ﻋﻠﻰ :ﺗﺴﻤﯿﺔ اﻵﺧﺮ أو وﺻﻔﮫ ،وﻣﻮاﻗﻒ اﻹﻋﺠﺎب ﻣﻨﮫ أو اﻟﻨﻔﻮر ،وﺻﻮرة
اﻟﻤﺮأة.

أ( اﻟﺬات واﻵﺧﺮ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ
ﻛﺎﻧﺖ اﻟﺮﺣﻠﺔ ﻓﻲ أﺻﻠﮭﺎ ﻛﺘﺎﺑﺎ ً ﻛﺒﯿﺮاً ،وھﻮ ﻣﻔﻘﻮد ﺣﺘﻰ اﻟﯿﻮم ،أﻟﱠﻔﮫ أﻓﻮﻗﺎي ﺑﻌﺪ ﻗﯿﺎﻣﮫ ﺑﺎﻟﺤﺞ وزﯾﺎرة اﻟﻤﺸﺮق ﺳﻨﺔ ،1636أي
ﺑﻌﺪ زﻣﻦ طﻮﯾﻞ ﻣﻦ رﺣﻠﺘﮫ إﻟﻰ ﻓﺮﻧﺴﺎ وھﻮﻟﻨﺪا ﺑﯿﻦ.1613-1611
وﯾﺘﻤﺜﻞ اﻟﻮﻋﻲ ﺑﺘﺄﻟﯿﻒ ﻧﺺ اﻟﺮﺣﻠﺔ ﻣﻦ ﻋﻨﻮاﻧﮭﺎ ﻧﺎﺻﺮ اﻟﺪﯾﻦ ﻋﻠﻰ اﻟﻘﻮم اﻟﻜﺎﻓﺮﯾﻦ ،ﻓﺎﻟﻌﻨﻮان ھﻮ "إﻋﻼن ﻋﻦ
طﺒﯿﻌﺔ اﻟﻨﺺ" و"ﺑﻼغ أوﻟﻲ ﻋﻦ ﻣﻀﻤﻮن اﻟﻤﺆﻟﱠﻒ")ﺣﻠﯿﻔﻲ .(16 ،11 :2015وﻟﮭﺬا اﻟﻌﻨﻮان أھﻤﯿﺔ ﺧﺎﺻﺔ؛ ﻓﮭﻮ ﯾﺤﻤﻞ
ﺻﺮاﺣﺔ ﻣﻮﻗﻔﺎ ً ﺗﺠﺎه اﻵﺧﺮ ،إذ وﺻﻔﮭﻢ ﺑـ )اﻟﻘﻮم اﻟﻜﺎﻓﺮﯾﻦ( وﺗﻈﮭﺮ اﻟﺬاتُ ھﻨﺎ ﺑﻘﻮة ﺑﺼﻔﺘﮭﺎ )ﻧﺎﺻﺮة ً اﻟﺪﯾﻦ(.
أﺟﻨﺎس ﻋﺪة ﻛﺎﻟﺘﺎرﯾﺦ واﻟﺴﯿﺮة واﻟﻤﻨﺎظﺮات واﻟﺘﺮاﺟﻢ ...وﻏﯿﺮھﺎ ،ﺣﺘﻰ وإن ﻗﺎل
ﻧﺺ اﻟﺮﺣﻠﺔ ﻓﻲ أﺻﻠﮫ
ﺗﺘﻨﺎز ُ
ع ﱠ
ٌ
أﻓﻮﻗﺎي إﻧﮫ ﺟﻌﻞ ﺗﺄﻟﯿﻔﮫ رﺣﻠﺔ ﺳﻤﺎھﺎ رﺣﻠﺔ اﻟﺸﮭﺎب إﻟﻰ ﻟﻘﺎء اﻷﺣﺒﺎب )اﻟﺤﺠﺮي.(20 :2004،
أﻣﺎ اﻟﻤﺨﺘﺼﺮ اﻟﺬي ﺑﻘﻲ ﻟﻨﺎ ﻣﻦ اﻟﺮﺣﻠﺔ ﻓﻤﻌﻈﻤﮫ ﻓﻲ اﻟﺠﺪل اﻟﺪﯾﻨﻲ واﻟﻤﻨﺎظﺮات؛ ﻷﻧﮫ ﻛﺎن اﻟﻐﺎﯾﺔَ ﻣﻦ اﺧﺘﺼﺎر اﻟﺮﺣﻠﺔ
ﺑﻨﺎء ﻋﻠﻰ طﻠﺐ ﺷﯿﺦ اﻟﻤﺎﻟﻜﯿﺔ ﺑﺎﻟﻘﺎھﺮة ،اﻟﺬي ﺳﺄﻟﮫ أن ﯾﺨﺘﺼﺮھﺎ وﯾﻜﺘﻔﻲ ﻣﻨﮭﺎ "ﺑﻤﺎ وﻗﻊ ﻟﮫ ﻣﻦ اﻟﻜﻼم ﻓﻲ اﻟﺪﯾﻦ ﻣﻊ اﻟﻨﺼﺎرى"
)اﻟﺤﺠﺮي ،(22 :2004،وﻟﮭﺬا ﻟﻢ ﺗﻜﺪ وﺻﻤﺔ اﻟﻜﻔﺮ وﻣﻨﺎﺻﺒﺔ اﻟﻌﺪاء ﺗﻔﺎرق اﻵﺧﺮ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ.
أﻣﺎ اﻟﺬات ﻓﻘﺪ ظﮭﺮت ﻓﻲ أﻛﻤﻞ ﺻﻮرة ﻟﮭﺎ أﻣﺎم ذات أﺧﺮى ﻣﻀﻤﺮة ﻛﺎن أﻓﻮﻗﺎي ﯾﺨﺎطﺒﮭﺎ ﺑﯿﻦ اﻟﺴﻄﻮر ،ھﻲ اﻟﺬات
اﻟﻤﺴﻠﻤﺔ اﻟﺘﻲ أُﻋﺠﺒﺖ ﺑﺤﻜﺎﯾﺎﺗﮫ ﻓﻲ دﯾﺎر اﻟﻤﺸﺮق اﻟﺘﻲ زارھﺎ ،وأراد أن ﯾﻘﺪم ﻟﮭﺎ ﺻﻮرة ﻧﻘﯿﺔ ﻟﻠﺬات اﻟﺘﻲ أراد ﻟﮭﺎ أن ﺗﻜﻮن
ﺣﺎﺿﺮة ﻓﻲ اﻟﺮﺣﻠﺔ.
ﻟﻢ ﯾﻜﻦ أﻓﻮﻗﺎي ﻓﻲ ﻣﺨﺘﺼﺮ رﺣﻠﺘﮫ ﻣﻨﺸﻐﻼً إﻻ ﺑﺎﻟﺠﺪل اﻟﺪﯾﻨﻲ ،ﺣﺘﻰ طﻐﻰ ﻋﻠﻰ ﻏﯿﺮه ﻣﻦ ﺟﻮاﻧﺐ اﻟﺮﺣﻠﺔ ،ﻓﻠﻢ
ﯾﺘﺤﺪث ﻋﻦ ﻣﮭﻤﺘﮫ اﻟﺴﻔﺎرﯾﺔ وﻻ ﻋﻦ اﻟﻮﻓﺪ اﻟﺬي راﻓﻘﮫ ﻓﻲ اﻟﺮﺣﻠﺔ إﻻ ﻗﻠﯿﻼ)اﻟﺤﺠﺮي ،(70،77 :2004ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ
ﺗﺼﺮﯾﺤﮫ أن داﻓﻌﮫ ﻟﻠﺮﺣﻠﺔ ھﻮ ﺳﻔﺎرﺗﮫ ﻋﻦ اﻟﺴﻠﻄﺎن اﻟﻤﻐﺮﺑﻲ ﻟﺘﺨﻠﯿﺺ ﺣﻮاﺋﺞ اﻟﻤﻮرﯾﺴﻜﯿﯿﻦ اﻟﻤﻨﮭﻮﺑﺔ ﻣﻦ ﻗﺒﻞ اﻟﺴﻔﻦ
اﻟﻔﺮﻧﺴﯿﺔ )اﻟﺤﺠﺮي.(48-47 :2004
ﻛﺎن اﻟﺠﺪل اﻟﺪﯾﻨﻲ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي ﻧﻘﻼً ﻟﺠﺪ ٍل واﻗﻌﻲ ﺣﺪث وﻟﯿﺲ ﻣﺠﺮد ﺟﺪ ٍل اﻓﺘﺮاﺿﻲ أو أﺳﺌﻠﺔ ﺗﺴﺘﺸﺮف
اﻟﻤﺴﺘﻘﺒﻞ ،ﻟﻜﻨﮫ ﯾﻌﻜﺲ ﺧﻄﺎﺑﺎ ً أﺣﺎدي اﻟﻨﻈﺮة ﻗﺎﺋﻤﺎ ً ﻋﻠﻰ إﻗﺼﺎء اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً وﺗﺸﻮﯾﮭﮫ ،وﻛﺎن ﺧﻄﺎﺑﺎ ً ﻋﻨﯿﻔﺎ ً رﺑﻤﺎ
ﯾﻔﺴﺮه اﻟﺲﯾﺎق اﻟﺘﺎرﯾﺨﻲ ﻟﻠﺮﺣﻠﺔ وﻟﺼﺎﺣﺒﮭﺎ ،ﻓﺄﻓﻮﻗﺎي وھﻮ أﻧﺪﻟﺴﻲ ﻣﻮرﯾﺴﻜﻲ ﻗﺪ أُﺟﺒﺮ – ﻓﻲ ظﻞ ﺑﻄﺶ اﻟﺴﻠﻄﺎت اﻹﺳﺒﺎﻧﯿﺔ-
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ

ﻋﻠﻰ اﻟﻌﯿﺶ ﻧﺼﺮاﻧﯿﺎ ً ﻓﻲ اﻟﻈﺎھﺮ ﻣﺴﻠﻤﺎ ً ﻓﻲ اﻟﺒﺎطﻦ ﻣﺴﻠﻮب اﻹرادة ﻓﻲ إﻋﻼن ﻣﻌﺘﻘﺪه وﺛﻘﺎﻓﺘﮫ وﻟﻐﺘﮫ ،ﻟﻤﺪة طﻮﯾﻠﺔ ﺣﺘﻰ اﻗﺘﺮب
ﻋﻤﺮه ﻣﻦ اﻟﺜﻼﺛﯿﻦ ،وإذ ﻟﻢ ﯾﺴﺘﻄﻊ اﻟﺘﺨﻠﺺ ﺗﻤﺎﻣﺎ ً ﻣﻦ ذﻛﺮﯾﺎت طﻔﻮﻟﺘﮫ وﺷﺒﺎﺑﮫ ﺑﻌﺪ ھﺮوﺑﮫ ﻣﻦ إﺳﺒﺎﻧﯿﺎ ،ﻓﻘﺪ ﺑﻘﯿﺖ آﺛﺎرھﺎ ﺗﻼﺣﻘﮫ،
ﺧﺎﺻﺔ أن ﻣﮭﻤﺘﮫ اﻟﺴﻔﺎرﯾﺔ اﻟﺘﻲ ﻛﺎﻧﺖ داﻓﻌﮫ ﻟﻠﺮﺣﻠﺔ ﻗﺪ ﺟﺎءت ﺑﻌﺪ اﻟﻘﺮار اﻹﺳﺒﺎﻧﻲ ﺑﻄﺮد اﻟﻤﺴﻠﻤﯿﻦ  .1609وظﮭﺮت آﺛﺎر
ﺗﻨﺼﯿﺮه ﻋﻠﻰ ﺻﻔﺤﺎت رﺣﻠﺘﮫ ﻓﻲ ﻋﻨﻒ أﺣﻜﺎﻣﮫ ﺗﺠﺎه اﻵﺧﺮ اﻟﻤﺴﯿﺤﻲ ،ﻓﻘﺪ ﺷﺒﱠﮫ ھﺮوﺑﮫ ﻣﻦ إﺳﺒﺎﻧﯿﺎ ووﺻﻮﻟﮫ إﻟﻰ اﻟﻤﻐﺮب ﻛﺄﻧﮫ
اﺟﺘﺎز أھﻮال ﯾﻮم اﻟﻘﯿﺎﻣﺔ ،وﺷﺒﱠﮫ دﺧﻮﻟﮫ اﻟﻤﻐﺮب ﺑﺪﺧﻮﻟﮫ اﻟﺠﻨﺔ )اﻟﺤﺠﺮي ،(46-45 :2004،ووﺻﻒ اﺿﻄﺮاﺑﮫ اﻟﺸﺪﯾﺪ ورؤﯾﺎه
ﻓﻲ اﻟﻤﻨﺎم أﻧﮫ ﯾﻠﻮذ ﺑﻘﺮاءة اﻟﻤﻌﻮذات ﻗﺒﻞ وﺻﻮﻟﮫ اﻷراﺿﻲ اﻟﻔﺮﻧﺴﯿﺔ )ﺑﻼد اﻟﺸﺮك( ،إذ ﯾﻘﻮل:
وﺑﻠﻐﻨﺎ ﺑﻼد اﻟﻔﺮﻧﺞ إﻟﻰ ﻣﺮﺳﻰ ھﺒﺮ دي ﻏﺮﺳﻲ ...وﺑﺘﻨﺎ ﻓﻲ اﻟﺴﻔﯿﻨﺔ ﺑﻨﯿﺔ اﻟﺨﺮوج إﻟﻰ اﻟﺒﺮ ﻓﻲ ﻏﺪ ،وﺗﻠﻚ اﻟﻠﯿﻠﺔ
طﻮﻟﮭﺎ ﻧﺮى ﻓﻲ اﻟﻨﻮم أﻧﻲ ﻛﻨﺖ ﻧﺘﻠﻮا ﺳﻮرة اﻹﺧﻼص ،وﺑﻌﺪ أن ﻧﺰﻟﻨﺎ ﻓﻲ اﻟﺒﺮ ﺑﺎن ﻟﻲ أن ﻗﺮاءة "ﻗﻞ ھﻮ ﷲ أﺣﺪ" ﻛﺎن
ﺗﺜﺒﯿﺘﺎ ً ﻟﻲ ﻋﻠﻰ اﻟﺘﻮﺣﯿﺪ ،واﻷﻣﺮ � ﺗﻌﺎﻟﻰ ﺑﮫ إذ ﻛﻨﺎ ﻧﺎزﻟﯿﻦ ﺑﺒﻼد اﻟﺸﺮك)اﻟﺤﺠﺮي.(49 :2004،
وﻗﺪ أﺻﺎﺑﮫ اﻟﻀﯿﻖ ﻋﻨﺪﻣﺎ زار اﻟﻄﺒﯿﺐ اﻟﻔﺮﻧﺴﻲ أﺑﺮت ﻓﻲ ﺑﯿﺘﮫ ﺑﺒﺎرﯾﺲ ووﺿﻊ أﻣﺎﻣﮫ ﻣﺠﻤﻮﻋﺔ ﻣﻦ اﻟﻜﺘﺐ اﻟﻌﺮﺑﯿﺔ
ٌ
ﻏﯿﻆ وﺗﻐﯿﺮ؛ ﻷن ﻣﻦ ﻛﺎن ﯾﺤﻤﻞ اﻟﻘﺮآن ﺑﺮأﯾﮫ "ﻛﺎﻓﺮ ﻧﺠﺲ" )اﻟﺤﺠﺮي:2004،
اﻟﺘﻲ ﯾﻤﺘﻠﻜﮭﺎ وﻣﻨﮭﺎ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ ،ﻓﺄﺻﺎﺑﮫ
 .(53وھﻲ أﺣﻜﺎم وﺗﻤﺜﻼت ﺷﺎﺋﻌﺔ ﺗﺠﺎه اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎً.
وﻟﻜﻦ ھﺬا ﯾﺪﻓﻌﻨﺎ ﻟﻺﺷﺎرة إﻟﻰ ﻣﺴﺄﻟﺔ ﻓﻲ ﻏﺎﯾﺔ اﻷھﻤﯿﺔ وھﻲ أن أﻓﻮﻗﺎي اﻟﺬي ﻛﺎن ﯾﺒﺪو ﻓﻲ رﺣﻠﺘﮫ ﺣﺎدا ً ﻓﻲ أﺣﻜﺎﻣﮫ
ﺗﺠﺎه اﻵﺧﺮ ،ھﻮ ﻧﻔﺴﮫ اﻟﺬي ﯾﺒﺪو ﻣﻨﻔﺘﺤﺎ ً ﻋﻠﯿﮫ ،ﻛﻤﺎ ﯾﻈﮭﺮ ﻓﻲ رﺳﺎﺋﻠﮫ إﻟﻰ ﺑﻌﺾ اﻟﻤﺴﺘﺸﺮﻗﯿﻦ اﻟﮭﻮﻟﻨﺪﯾﯿﻦ ،وﺗﺸﮭﺪ ﺗﻠﻚ اﻟﺮﺳﺎﺋﻞ
ﻋﻠﻰ ﺻﺪاﻗﺘﮫ وﺗﻌﺎوﻧﮫ ﻣﻊ اﻵﺧﺮ ،ورﻏﺒﺘﮫ ﻓﻲ اﻟﺘﺒﺎدل واﻟﺘﻼﻗﺢ اﻟﻔﻜﺮي واﻟﻤﻌﺮﻓﻲ واﻟﺜﻘﺎﻓﻲ ﺑﯿﻦ ﺣﻀﺎرﺗﯿﻦ ،ﺑﻌﯿﺪا ﻋﻦ اﻟﺠﺪل
اﻟﺪﯾﻨﻲ اﻟﺬي ﻻ ﯾﻈﮭﺮ ﻓﻲ رﺳﺎﺋﻠﮫ ﻟﻠﻤﺴﺘﺸﺮﻗﯿﻦ اﻟﻤﺤﻔﻮظﺔ ﻓﻲ ﻣﻜﺘﺒﺔ ﺟﺎﻣﻌﺔ ﻻﯾﺪن وﻣﻜﺘﺒﺔ ﺟﺎﻣﻌﺔ ﻣﺎﻧﺸﺴﺘﺮ.
ﻛﻤﺎ أن اﻣﺘﻼﻛﮫ ﻷدوات ﻋﺪﯾﺪة ﻛﺎﻟﻠﻐﺎت اﻷوروﺑﯿﺔ اﻟﺘﻲ ﻛﺎن ﯾﺘﻘﻨﮭﺎ -ﺟﻌﻠﺖ اﻟﺘﻮاﺻﻞ ﻣﻊ اﻟﻤﺴﺘﺸﺮﻗﯿﻦ ﻣﻤﻜﻨﺎ ً وﯾﺴﯿﺮاً .ﻛﻤﺎ
ﺟﻌﻠَﺘْﮫُ ﺛﻘﺎﻓﺘﮫ اﻟﻮاﺳﻌﺔ واطﻼﻋﮫ ﻋﻠﻰ ﻣﺼﺎدر اﻟﺜﻘﺎﻓﺔ اﻟﺸﺮﻗﯿﺔ واﻟﻐﺮﺑﯿﺔ -ﻣﺤﺎ ِورا ً ﺟﯿﺪا ً وﻣﺠﺎ ِدﻻً ﻗﻮﯾﺎ ً ،وﺳﻤﺤﺖ ﻟﮫ
ﺑﺎﺳﺘﻌﺮاض ﻟﻘﺪراﺗﮫ اﻟﻤﻨﻄﻘﯿﺔ واﻟﺠﺪﻟﯿﺔ ،اﻟﺬي ﻛﺎن ﯾﻨﺘﮭﻲ ﻋﺎدة ﺑﺘﺴﻠﯿﻢ اﻵﺧﺮﯾﻦ ﻟﮫ!!
ﻓﮭﻞ ﻛﺎن أﻓﻮﻗﺎي ﻣﺰدوج اﻟﺸﺨﺼﯿﺔ؟! أم ھﻞ رأى ﺑﻌﺪ ﻋﻮدﺗﮫ ﻣﻦ أوروﺑﺎ أن اﻹﻧﺴﺎﻧﯿﺔ ﻻ ﺑﺪ ﻟﮭﺎ ﻣﻦ اﻟﻠﻘﺎء وﻟﻮ
دون رﺣﻠﺘﮫ ﺑﻌﺪ زﻣﻦ طﻮﯾﻞ ﻣﻦ اﺳﺘﻘﺮاره ﺑﺒﻼد اﻟﻤﺴﻠﻤﯿﻦ ،ﻓﻲ وﻗﺖ ﻛﺎﻧﺖ ﻓﯿﮫ اﻟﻘﻀﯿﺔ اﻟﻤﻮرﯾﺴﻜﯿﺔ ﻗﺪ
ﺗﺄﺧﺮ اﻟﻮﻗﺖ؟!! ﻓﻘﺪ ﱠ
ﺗﻔﺎﻗﻤﺖ وﻟﻢ ﺗﻌﺪ ﻟﮭﺎ ﺣﻠﻮل ﻣﻤﻜﻨﺔ ﺗﻠﻮح ﺑﺎﻷﻓﻖ ،ﻓﻮﺟﺪ ﻧﻔﺴﮫ ﻣﺤﺎوﻻً إﺛﺒﺎت ﺗﺪﯾﻨﮫ وإﺳﻼﻣﮫ اﻟﺼﺤﯿﺢ ﻓﻲ ﻣﻨﻔﺎه اﻟﺠﺪﯾﺪ،
ﻓﺎﻟﻤﻮرﯾﺴﻜﯿﻮن ﻓﻲ ﻣﻨﺎﻓﯿﮭﻢ اﻟﺠﺪﯾﺪة ﺷﻤﺎل أﻓﺮﯾﻘﯿﺔ ﻛﺎﻧﻮا ﻣﻮﺿﻊ ﺷﺒﮭﺔ أﺣﯿﺎﻧﺎ؛ ﻷن ﻛﺜﯿﺮا ﻣﻨﮭﻢ ﻟﻢ ﯾﻜﻮﻧﻮا ﻋﻠﻰ ﻣﻌﺮﻓﺔ ﺟﯿﺪة
ﺑﺎﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺘﻲ ﻛﺎﻧﺖ ﻣﻤﻨﻮﻋﺔ ﻓﻲ اﻷﻧﺪﻟﺲ ﻓﻲ اﻟﻘﺮن اﻟﺴﺎدس ﻋﺸﺮ.
وﯾُﻀﻤِ ﺮ اﻟﺠﺪل اﻟﺪﯾﻨﻲ ﻟﺪى أﻓﻮﻗﺎي ﻓﻲ رﺣﻠﺘﮫ ،ﺗﺰوﯾﻘﺎ ً ﻟﻠﺬات وﻣﺤﺎوﻟﺔ ﻟﺘﻨﻘﯿﺔ ﺗﺎرﯾﺨﮫ وﺣﯿﺎﺗﮫ اﻟﺴﺎﺑﻘﺔ ﻣﻤﺎ ﺷﺎﺑﮭﺎ ﻓﻲ
إﺳﺒﺎﻧﯿﺎ ،أو ھﻮ إﺧﻔﺎ ٌء ﻟﻌﯿﻮب اﻟﺬات ﻣﻘﺎﺑﻞ إظﮭﺎر اﻵﺧﺮ وﺗﺸﻮﯾﮭﮫ وإﻗﺼﺎﺋﮫ )ﻓﮭﻮ ﻣﺜﻼ ﻟﻢ ﯾﺬﻛﺮ ﻟﻨﺎ ﻛﯿﻒ ﺗﺪﺑﺮ ﻓﻲ رﺣﻠﺘﮫ
اﻟﺘﻲ طﺎﻟﺖ ﻟﺴﻨﺘﯿْﻦ أﻣﻮر طﻌﺎﻣﮫ ،اﻟﺬي ﯾﺠﺐ أن ﯾﻜﻮن وﻓﻖ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ اﻟﺘﻲ ﯾﺪاﻓﻊ ﻋﻨﮭﺎ ،أو ﻛﯿﻒ ﺗﺪﺑﺮ أﻣﻮر اﻟﺼﻼة
وﺗﺤﺪﯾﺪ اﻟﻘﺒﻠﺔ وﺻﯿﺎم رﻣﻀﺎن أو ﺻﻼة اﻟﺠﻤﻌﺔ ...وﻏﯿﺮھﺎ ﻣﻦ ﺷﺆون ﺗﻤﺲ ﺣﯿﺎة اﻟﻤﺴﻠﻢ اﻟﯿﻮﻣﯿﺔ ﻓﻲ ﺣﻠّﮫ وﺗﺮﺣﺎﻟﮫ ..وﻣﺜﻞ
ھﺬا ﻣﻤﺎ ﺳ َﻜﺖَ ﻋﻨﮫ ﻓﻲ اﻟﺮﺣﻠﺔ ﯾُﻈ ِﮭﺮ اﻟﺬات ﻓﻲ ﺻﻮرةٍ ﻧﻘﯿﺔ ﺗﻘﯿﺔ ،ﻻ ﯾﻐﯿﺐ ﻧﺴﻖ اﻟﺪﯾﻦ واﻟﺘﺪﯾﻦ ﻋﻨﮭﺎ(.
ﻛﺎن اﻟﺠﺪل اﻟﺪﯾﻨﻲ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي دﻓﺎﻋﺎ ً ﻋﻦ ھﻮﯾﺘﮫ اﻟﺪﯾﻨﯿﺔ واﻟﺜﻘﺎﻓﯿﺔ؛ إذ ﯾُﻀﻤِ ﺮ ﺧﻄﺎب اﻟﺮﺣﻠﺔ ﺻﻮرة ً ﻟﻠﺬات ﻓﻲ أﻛﻤﻞ
ﺗﻤﺜﯿﻞ ﻟﮭﺎ ،ﻓﮭﻮ اﻟﻤﺴﻠﻢ اﻟﻐﯿﻮر ﻋﻠﻰ دﯾﻨﮫ اﻟﺬي ﯾﮭﺮب ﻣﻦ ﺑﻼد اﻟﻜﻔﺎر إﻟﻰ ﺑﻼد اﻟﻤﺴﻠﻤﯿﻦ ،وھﻮ اﻟﻤﻠﺘﺰم ﺑﻌﻘﯿﺪﺗﮫ ﻋﻠﻰ اﻟﺮﻏﻢ
ﻣﻦ اﻹﻏﺮاءات اﻟﺸﺪﯾﺪة اﻟﺘﻲ ﺗﻘﺎﺑﻠﮫ ،ﻛﺤﻜﺎﯾﺘﮫ ﻣﻊ اﻟﻔﺘﺎة اﻟﻔﺮﻧﺴﯿﺔ اﻟﺠﻤﯿﻠﺔ )اﻟﺤﺠﺮي ،(73-71 :2004وھﻮ اﻟﻤﺪاﻓﻊ ﺑﻘﻮة ﻋﻦ
دﯾﻨﮫ؛ اﻟﺬي ﯾﺮى اﻧﺘﺼﺎره ﻛﺄﻧﻤﺎ ھﻮ اﻧﺘﺼﺎر ﻟﻺﺳﻼم ﻛﻠﮫ )اﻟﺬات( أﻣﺎم اﻟﻜﺎﻓﺮﯾﻦ )اﻵﺧﺮ(.
ﻛﻤﺎ ﯾﻜﺸﻒ اﻟﺠﺪل اﻟﺪﯾﻨﻲ ﻧﺴﻘﺎ ً ﻣﻀﻤﺮا ً ﯾﺤﺎول ﻓﯿﮫ أﻓﻮﻗﺎي اﻟﺘﺨﻠﺺ ﻣﻦ ﻣﺎﺿﯿﮫ؛ إذ ﺗﻌﻜﺲ ﻣﻨﺎظﺮاﺗﮫ اﻟﺪﯾﻨﯿﺔ ﻣﻌﺮﻓﺔ
واﺳﻌﺔ واطﻼﻋﺎ ً ﻛﺒﯿﺮا ﻋﻠﻰ ﻣﺼﺎدر اﻟﺜﻘﺎﻓﺔ اﻟﻐﺮﺑﯿﺔ واﻟﺘﻘﺎﻟﯿﺪ اﻟﺪﯾﻨﯿﺔ اﻟﻤﺴﯿﺤﯿﺔ واﻟﯿﮭﻮدﯾﺔ ﻗﺒﻞ اﻟﺸﺮﯾﻌﺔ اﻹﺳﻼﻣﯿﺔ ،ﺑﻤﺎ ﯾﺸﻲ
ﺑﺄﻧﮫ ﻓﻲ أﺛﻨﺎء إﻗﺎﻣﺘﮫ ﺑﺈﺳﺒﺎﻧﯿﺎ ﻛﺎن ﻣﺜﺎﻻً ﻟﻠﻤﺴﯿﺤﻲ اﻟﺠﯿﺪ ،اﻟﺬي ﻛﺎﻧﺖ ﻣﺤﺎﻛﻢ اﻟﺘﻔﺘﯿﺶ ﺗﺴﻌﻰ إﻟﻰ أن ﯾﻜﻮن ﻋﻠﯿﮫ ﻣﻮرﯾﺴﻜﯿﻮ
ﺳــ َﮭ ْـﻮا ﻋﻨﮫ ﻣﻦ ﺗﻠﻚ اﻵﯾﺎت وﯾﺤﺪد
اﻷﻧﺪﻟﺲ ،ﻓﮭﻮ ﯾﺤﻔﻆ آﯾﺎت اﻹﻧﺠﯿﻞ وﯾﺴﺘﺸﮭﺪ ﺑﮭﺎ ﻓﻲ ﺟﺪاﻟﮫ ،ﺑﻞ إﻧﮫ ﯾﺼﺤﺢ ﻟﻤﺠﺎدﻟﯿﮫ ﻣﺎ َ
ﻟﮭﻢ ﻣﻮاﺿﻌﮭﺎ ﻣﻦ اﻟﻜﺘﺎب اﻟﻤﻘﺪس ،اﻟﺬي اطﻠﻊ ﻋﻠﯿﮫ ﺑﺎﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ وﺑﺎﻟﻌﺠﻤﯿﺔ أﯾﻀﺎ! وھﻮ ﺷﻲء ﻟﻢ ﯾﺘﻤﻜﻦ ﻣﻨﮫ ﺟﻤﯿﻊ
اﻟﻤﺪوﻧﺔ ﻓﻲ اﻟﺮﺣﻠﺔ -ﺗﻨﺒﺊ ﻋﻦ أﻧﮫ رﺟﻊ إﻟﻰ ﻣﺼﺎدر أﺧﺮى ﻣﻜﺘﻮﺑﺔ
اﻟﻤﻮرﯾﺴﻜﯿﯿﻦ ،ھﺬا ﻣﻊ اﻹﺷﺎرة إﻟﻰ أن ﺑﻌﺾ ﻣﺠﺎدﻻﺗﮫ ّ -
ﻟﻢ ﺗﻜﻦ ﻣﺘﻮاﻓﺮة ﺑﯿﻦ ﯾﺪﯾﮫ وﻗﺖ ﺣﺼﻮل اﻟﺠﺪال ﻓﻌﻠﯿﺎ.
***
وإذا ﻣﺎ وﻗﻔﻨﺎ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي ﻋﻠﻰ ﺑﻌﺾ اﻟﻌﻨﺎﺻﺮ اﻟﺘﻲ ﺗﻜﺸﻒ ﺗﻤﺜﻞ اﻟﺬات واﻵﺧﺮ ﻓﯿﮭﺎ ،ﻓﺈﻧﻨﺎ ﻧُﺠﻤِ ﻞ اﻟﺤﺪﯾﺚ
ﻋﻨﮭﺎ ﻓﯿﻤﺎ ﯾﺄﺗﻲ:
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ﺗﻤﺜﻞ اﻟﺬات:
• ﺗﻌﻈﯿﻢ اﻟﺬات :ظﮭﺮ ذﻟﻚ ﻓﻲ ﻋﺪة ﺻﻮر اﺳﺘﻌﺮاﺿﯿﺔ ﻓﻘﺪ أطﻨﺐ أﻓﻮﻗﺎي ﻓﻲ إظﮭﺎر ﺗﻘﺪﯾﺮ اﻹﺳﺒﺎن ﻟﮫ أﻣﺎم أﺑﻨﺎء
ﺟﻠﺪﺗﮫ ﻣﻦ اﻷﻧﺪﻟﺴﯿﯿﻦ ﺣﯿﻦ ﻛﺎن ﻣﺎ ﯾﺰال ﯾﻌﯿﺶ ھﻨﺎك؛ وﻛﺎن ذﻟﻚ ﺑﻌﺪ أن ﻧﺠﺢ ﻓﻲ ﻣﺴﺎﻋﺪة اﻹﺳﺒﺎن ﻓﻲ ﺗﺮﺟﻤﺔ
اﻟﺮﻗﻮق اﻟﺮﺻﺎﺻﯿﺔ اﻟﺘﻲ ﻋُﺜﺮ ﻋﻠﯿﮭﺎ ﻓﻲ ﻏﺮﻧﺎطﺔ ،ﻓﺎﺳﺘﻄﺎع أن ﯾﺴﯿﺮ ﻓﻲ اﻟﻄﺮﻗﺎت ﺣﺎﻣﻼً ﻛﺘﺎﺑﺎ ً ﺑﺎﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ دون
ﺧﻮف )اﻟﺤﺠﺮي (34 :2004وھﻮ ﻣﺎ ﻛﺎن ﻣﻤﻨﻮﻋﺎ ً ﺑﺎﻟﻘﺎﻧﻮن .وﻓﻲ ﺻﻮرة أﺧﺮى اﺳﺘﻌﺮض أﻓﻮﻗﺎي أﻣﺎم اﻟﻔﺮﻧﺴﯿﯿﻦ
ﺳﻌﺔ اطﻼﻋﮫ وﺗﻨﻮع ﻣﻌﺎرﻓﮫ ﻣﺒﯿّﻨﺎ ﻟﮭﻢ أن ذﻟﻚ ﻣﻦ ﺿﺮورات ﻋﻤﻠﮫ ﻣﺘﺮﺟﻤﺎ ﻓﻲ اﻟﺒﻼط اﻟﺴﻠﻄﺎﻧﻲ)اﻟﺤﺠﺮي:2004
 .(67وﺗﺘﺠﻠﻰ ﺳﻌﺔ اطﻼﻋﮫ وﺗﻨﻮع ﺛﻘﺎﻓﺘﮫ ﻓﻲ ﺟﻤﯿﻊ ﻣﻮاﻗﻒ اﻟﺠﺪل اﻟﺘﻲ ﺧﺎﺿﮭﺎ واﻟﺘﻲ ﻛﺎﻧﺖ ﻋﺎدة ﻣﺎ ﺗﻨﺘﮭﻲ
ﺑﻌﺒﺎرات ﻣﻦ ﻗﺒﯿﻞ "ﻓﺒُﮭﺖ اﻟﺘﺎﺟﺮ وﻟﻢ ﯾﻌﺮف ﻣﺎ ﯾﻘﻮﻟﮫ"" ،ﻓﺨﺮس اﻟﺮاھﺐ وﺑﮭﺖ وﻟﻢ ﯾﺠﺪ ﻣﺎ ﯾﺠﺎوب ﺑﮫ"...وﻏﯿﺮھﺎ،
وھﻲ ﻋﺒﺎرات ﺗﻜﺸﻒ ﻣﺪى ﻋﻨﺎﯾﺔ أﻓﻮﻗﺎي ﺑﺼﻮرة اﻟﺬات اﻟﻘﺮﯾﺒﺔ ﻣﻦ اﻟﻜﻤﺎل اﻟﺘﻲ ﺣﺮص ﻋﻠﻰ ﺗﻤﺜﻠﮭﺎ ﻓﻲ رﺣﻠﺘﮫ.
• اﻟﺮوح اﻟﺪﯾﻨﯿﺔ :طﻐﺖ اﻟﺮوح اﻟﺪﯾﻨﯿﺔ ﻋﻠﻰ ﻣﻌﻈﻢ اﻟﺮﺣﻠﺔ ﺑﻞ إﻧﮭﺎ ﺗﻘﺮﯾﺒﺎ ھﻲ ﻛ ﱡﻞ ﻣﺎ ﻓﯿﮭﺎ ،وﯾﻈﮭﺮ ذﻟﻚ اﺑﺘﺪا ًء ﻣﻦ
ﻋﻨﻮان اﻟﻤﺨﺘﺼﺮ اﻟﺬي وﺻﻠَﻨﺎ ،وﺟﻌﻠﮫ ﻧﺼﺮا ً ﻟﻠﺪﯾﻦ ﻋﻠﻰ اﻟﻘﻮم اﻟﻜﺎﻓﺮﯾﻦ ،ﯾﻘﻮم ﺑﮫ اﻟﻤﺆﻟﻒ ﻛﻲ ﺗﻜﻮن اﻟﺬاتُ ﻓﻲ
ﺻﻮرﺗﮭﺎ اﻟﻤﺸﺘﮭﺎة ،وإﻟﻰ ﺟﺎﻧﺐ ذﻟﻚ ﺣﻔﻠﺖ ﺻﻔﺤﺎت اﻟﺮﺣﻠﺔ ﺑﺈﺣﺎﻻت ﻣﻨﺎﺳﺒﺔ ﻋﻠﻰ اﻟﻨﺼﻮص اﻟﺪﯾﻨﯿﺔ ﻣﻦ اﻟﻜﺘﺐ
اﻟﻤﻘﺪﺳﺔ ،ﺗﺠﻌﻞ ﻣﻦ رﺣﻠﺘﮫ دﻟﯿﻼً ﻟﻜﻞ ﺑﺎﺣﺚ ﻓﻲ اﻟﺠﺪل اﻹﺳﻼﻣﻲ-اﻟﻤﺴﯿﺤﻲ-اﻟﯿﮭﻮدي.
• ﺑﻨﯿﺔ اﻟﻨﺺ اﻟﺮﺣﻠﻲ وﻟﻐﺔ اﻟﺮﺣﺎﻟﺔ :أﻣﺎ ﻓﻲ ﺑﻨﯿﺔ اﻟﻨﺺ اﻟﺮﺣﻠﻲ ﻧﻔﺴﮫ ﻓﺈﻧﻨﺎ واﺟﺪون أﻓﻮﻗﺎي ﯾﻠ ﱡﺢ ﻋﻠﻰ ھﻮﯾﺘﮫ اﻟﻌﺮﺑﯿﺔ؛
ﻓﺎﻟﻠﻐﺔ ﻛﺎﻧﺖ ﻣﻠﻤﺤﺎ ً أﺳﺎﺳﯿﺎ ً ﻟﺘﺄﻛﯿﺪ ھﻮﯾﺘﮫ اﻟﻌﺮﺑﯿﺔ اﻟﺘﻲ ﻧﺠﺢ ﻓﻲ اﻟﻤﺤﺎﻓﻈﺔ ﻋﻠﯿﮭﺎ ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ اﻟﺜﻼﺛﯿﻦ ﻋﺎﻣﺎ ً اﻟﺘﻲ
أﻧﻔﻘﮭﺎ ﻣﻦ ﺷﺒﺎﺑﮫ ﻓﻲ ظﻞ اﻷﺣﻜﺎم واﻟﻘﻮاﻧﯿﻦ اﻹﺳﺒﺎﻧﯿﺔ .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ اﺳﺘﻌﺮاﺿﮫ ﻣﻌﺎرﻓﮫ ﺑﺎﻟﻠﻐﺎت اﻷﺧﺮى اﻟﺘﻲ
ﻓﺘﺤﺖ ﻟﮫ أﺑﻮاب اﻟﺠﺪل ھﻨﺎك.
أﻣﺎ ﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ ﻓﯿﻜﻔﻲ أن ﻧﺸﯿﺮ إﻟﻰ:
• اﻟﺘﺴﻤﯿﺔ واﻟﻮﺻﻒ :اﺳﺘﻌﻤﻞ أﻓﻮﻗﺎي أﻟﻔﺎظﺎ ً ﻋﺪﯾﺪة ﺗﺼﻒ اﻵﺧﺮ اﻷوروﺑﻲ ﻏﯿﺮ اﻟﻤﺴﻠﻢ ،وﻗﺪ أﻛﺪ ﺗﺴﻤﯿﺘﮭﻢ ﺑـ)اﻟﻜﻔﺎر(
اﺑﺘﺪاء ﻣﻦ اﻟﻌﻨﻮان ،وھﻢ ﻓﻲ ﺑﻌﺾ اﻷﺣﯿﺎن )اﻟﻔﺮﻧﺞ( ) واﻟﻨﺼﺎرى واﻟﯿﮭﻮد( ،ﺑﯿﻨﻤﺎ اﺣﺘﻔﻆ ﺑﺎﻟﺘﺴﻤﯿﺔ اﻟﺸﺎﺋﻌﺔ ﻋﻨﺪﻣﺎ
أطﻠﻖ ﻋﻠﻰ ﺳﻜﺎن اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ )اﻟﮭﻨﻮد اﻟﻤﻐﺮﺑﯿﺔ(؛ وھﻲ اﻟﺘﺴﻤﯿﺔ اﻟﺘﻲ ﺷﺎﻋﺖ ﻟﻮﺻﻒ اﻟﮭﻨﻮد اﻟﺤﻤﺮ ﺑﻌﺪ ﻋﻘﻮد ﻣﻦ
وﺻﻮل اﻷوروﺑﯿﯿﻦ إﻟﻰ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ ،وھﻲ ﺟﻤﯿﻌﮭﺎ ﺗﻌﻜﺲ ﺻﻮرة اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً وﺗﺤﻤﻞ ﻧَـــﻔَـــﺴﺎ ً إﻗﺼﺎﺋﯿﺎ
ﻻ ﯾﺨﻔﻰ.
ً
• اﻹﻋﺠﺎب :أﻣﺎ ﻣﻮاﻗﻒ اﻹﻋﺠﺎب ﺑﺎﻵﺧﺮ ﻓﻠﻢ ﺗﺤﻔﻞ ﺑﮭﺎ رﺣﻠﺔ أﻓﻮﻗﺎي إﻻ ﻗﻠﯿﻼ؛ ﻷن ﺑﻨﯿﺘﮭﺎ ﻛﺎﻧﺖ ﺗﻘﻮم ﻋﻠﻰ اﻟﺠﺪل
اﻧﺒﮭﺎر أو إﻋﺠﺎب ﻛﺎﻟﺘﻲ
اﻟﺪﯾﻨﻲ وﺗﺮﻓﻊ ﻣﻦ ﺷﺄﻧﮫ ،وﺗﺠﻌﻠﮫ ﻣﺤﻂ اھﺘﻤﺎﻣﮭﺎ اﻷول؛ إذ ﺗﻜﺎد رﺣﻠﺘﮫ ﺗﺨﻠﻮ ﻣﻦ ﻧﻈﺮة
ٍ
ﻧﺘﻮﻗﻌﮭﺎ ﻋﻨﺪ اﻟﺮﺣﺎﻟﺔ اﻟﻤﺴﻠﻤﯿﻦ ﻓﻲ زﯾﺎراﺗﮭﻢ ﻷوروﺑﺎ؛ ﻷﻧﮫ أﻣﻀﻰ ﻧﺤﻮ ﺛﻼﺛﯿﻦ ﻋﺎﻣﺎ ً ﻓﻲ إﺳﺒﺎﻧﯿﺎ .ﻓﻠﻢ ﯾﻘﻊ أﺳﯿﺮ
اﻟﻤﻘﺎرﻧﺔ ﺑﯿﻦ اﻟﺬات واﻵﺧﺮ ﻓﻲ ﻣﯿﺎدﯾﻦ اﻟﻌﻤﺮان أو اﻟﺘﻘﺪم اﻟﺘﻘﻨﻲ أو ﺟﻤﺎل اﻟﻄﺒﯿﻌﯿﺔ ،إﻻ ﻣﺎ ﻛﺎن ﯾﺼﺪر ﻓﯿﮫ ﻋﻦ
ق ﻻ ﯾﻠﺘﻔﺖ ﻓﯿﮫ إﻟﻰ اﻟﺬات اﻟﺘﻲ ﻟﻢ ﯾﻜﻦ ﯾﺮاھﺎ ﻣﺘﺄﺧﺮة ﻋﻦ ﻧﻈﯿﺮﺗﮭﺎ ﻟﺪى اﻵﺧﺮ اﻷوروﺑﻲ )ﻛﻤﺎ ﻓﻲ
ﻧﺪﯾﺔ ،ﻓﻲ ﺳﯿﺎ ٍ
ﻣﻘﺎرﻧﺘﮫ اﻟﻘﺎھﺮة ﺑﺒﺎرﯾﺲ واﻋﺘﻘﺎده أن اﻟﻘﺎھﺮة ﺗﻔﻮق ﺑﺎرﯾﺲ ﻓﻲ اﺗﺴﺎﻋﮭﺎ )اﻟﺤﺠﺮي .(52 :2004وھﻜﺬا ﻏﺎﺑﺖ -
ﻣﻦ رﺣﻠﺘﮫ -أو ﻛﺎدت ﺗﻐﯿﺐ اﻟﺮؤﯾﺔ اﻻﻧﺒﮭﺎرﯾﺔ اﻟﻤﻔﺘﺘﻨﺔ ﺑﺎﻵﺧﺮ وﺑﺄي ﺟﺎﻧﺐ ﺣﻀﺎري ﻣﻤﺎ ﻗﺪ ﯾﻠﻔﺖ اﻧﺘﺒﺎه اﻟﺰاﺋﺮ إﻟﻰ
ﺑﻼد ﻏﺮﯾﺒﺔ .وﻻ ﯾﻐﯿﺐ ﻋﻦ اﻟﺼﻮرة أن أﻓﻮﻗﺎي ﻋﻨﺪﻣﺎ زار ﺗﻠﻚ اﻟﺒﻼد ﻟﻢ ﯾﻜﻦ أﺗﻰ ﻣﻦ ﺑﯿﺌﺔ ﻏﺮﯾﺒﺔ ﻋﻦ اﻟﻤﺠﺘﻤﻊ
اﻟﺬي ﻛﺎن ﻗﺪ ﻋﺎش ﻓﯿﮫ.
• اﻟﻤﺮأة :وھﻲ ﻣﻦ اﻟﻤﻼﻣﺢ اﻟﺒﺎرزة ﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ ،وھﻲ أول ﻣﺎ ﯾﻼﺣﻈﮫ اﻟﺮﺣﺎﻟﺔ اﻟﻌﺮﺑﻲ اﻟﻤﺴﻠﻢ ﻋﻨﺪ زﯾﺎرﺗﮫ
ﻟﻤﺠﺘﻤﻊ أوروﺑﻲ ،ﻓﻘﺪ ﻻﺣﻆ أﻓﻮﻗﺎي ﺑﺮوز اﻟﻤﺮأة ﻟﻠﺸﺄن اﻟﻌﺎم وﻣﺨﺎﻟﻄﺘﮭﺎ اﻟﺮﺟﺎل وﻋﺪم اﺣﺘﺠﺎﺑﮭﺎ ﻋﻨﮭﻢ .ﻟﻜﻦ ﻣﺎ
ﺷﻐﻠﮫ ﻣﻤﺎ ﻛﺎن ﻟﮫ ﺻﻠﺔ ﺑﺎﻟﻨﺴﺎء اﻟﻠﻮاﺗﻲ اﺧﺘﻠﻂ ﺑﮭﻦ ﻓﻲ رﺣﻠﺘﮫ -ھﻮ ﻋﺎدﺗﮭﻢ ﺑﻘﻀﺎء وﻗﺖ ﻣﻊ اﻟﻤﺮأة واﻟﺘﺴﻠﻲ واﻟﺘﻨﺰه
ﻣﻌﮭﺎ ،ﺛﻢ ﻻ ﯾﻠﺰم اﻟﺮﺟﻞ ﺷﯿﺌﺎ ً إذا ﻟﻢ ﯾﺘﺰوﺟﮭﺎ .وﻓﻲ ﺣﻜﺎﯾﺘﮫ ﻣﻊ اﻟﻔﺘﺎة اﻟﻔﺮﻧﺴﯿﺔ اﻟﺘﻲ ﺑﺎدﻟﮭﺎ اﻹﻋﺠﺎب ﻣﺜ ٌﻞ ﻋﻠﻰ ﻣﺎ
ﻧﻘﻮل )اﻟﺤﺠﺮي.(73-71 :2004
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ

ب( اﻟﺬات واﻵﺧﺮ ﻓﻲ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ
ﻣﺪوﻧﺔ ﻋﻠﻰ اﻷﻏﻠﺐ ﻣﻦ ﺷﺨﺺ ﻏﯿﺮ اﻷﻣﯿﺮ ﻧﻔﺴﮫ ،وھﻲ ﺟﺰء
ﻟﻢ ﺗﻜﻦ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻧﺼﺎ ً ﻣﺴﺘﻘﻼً ﺑﻞ ھﻲ أﺧﺒﺎر ﱠ
ﻣﻦ ﻛﺘﺎب ﺗﺎرﯾﺦ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻟﻠﻤﺆﻟﻒ أﺣﻤﺪ ﺑﻦ ﻣﺤﻤﺪ اﻟﺨﺎﻟﺪي اﻟﺼﻔﺪي )ت ،(1624اﻟﺬي ﺟﻤﻊ ﻓﻲ ﻛﺘﺎﺑﮫ أﺧﺒﺎر اﻷﻣﯿﺮ
ﻓﺨﺮاﻟﺪﯾﻦ ﻓﻲ ﻟﺒﻨﺎن واﻷﻗﻄﺎر اﻟﺸﺎﻣﯿﺔ ﺑﯿﻦ اﻟﺴﻨﻮات 1021ھـ1034-1612/ھـ ،1624/وﻗﺪ ذﻛﺮ اﻟﺨﺎﻟﺪي ﻧﺘﻔﺎ ً ﻣﻦ أﺧﺒﺎر
أرخ ﻟﮭﺎ .أﻣﺎ ﻣﺤﻘﻘﺎ اﻟﻜﺘﺎب ﻓﺠﻌﻼ اﻟﺮﺣﻠﺔ ﻣﻠﺤﻘﺎ ً ﺑﺎﻟﻜﺘﺎب
رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ إﻟﻰ إﯾﻄﺎﻟﯿﺎ ﻓﻲ ﻣﻮﺿﻌﮭﺎ ﻣﻦ اﻟﺴﻨﻮات اﻟﺘﻲ ّ
ﺑﻌﻨﻮان رﺣﻠﺔ اﻷﻣﯿﺮ إﻟﻰ أوروﺑﺔ )رﺳﺘﻢ.(241-208 :1969
ﺗﺒﺪو ﻟﻐﺔ اﻟﺠﺰء اﻟﺨﺎص ﺑﺮﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻣﺨﺎﻟﻔﺔ ﻟﻠﻐﺔ ﻣﺆﻟِّﻒ اﻟﻜﺘﺎب ،ﺳﻮاء ﻓﻲ ﻣﻘﺪﻣﺔ اﻟﻜﺘﺎب أو ﻣﺘــﻨﮫ،
دوﻧﮭﺎ ﻓﻲ أﺛﻨﺎء اﻟﺮﺣﻠﺔ ،ﻷن ﺳﺬاﺟﺔ
وﻟﮭﺬا ﯾﺮﺟﺢ أن ﺗﻜﻮن أﺧﺒﺎر اﻟﺮﺣﻠﺔ إﻣﺎ ﻣﻦ إﻣﻼء اﻷﻣﯿﺮ ﻧﻔﺴﮫ ﺷﻔﻮﯾﺎ ً أو ﻣﻦ ﯾﻮﻣﯿﺎت ﻟﮫ ﱠ
اﻟﺘﻌﺒﯿﺮ ﻓﯿﮭﺎ وﻋﻔﻮﯾﺔ اﻷداء وﺑﺴﺎطﺘﮫ ﺗﺬ ّﻛﺮ ﺑﺒﻌﺾ رﺳﺎﺋﻞ اﻷﻣﯿﺮ اﻟﺸﺨﺼﯿﺔ )اﻟﻤﻌﻨﻲ.(22 :2007
ﺻﺮح ﻓﻲ رﺣﻠﺘﮫ ﺑﺄن ﺳﺒﺒﮭﺎ ھﻮ طﻠﺐ اﻟﻠﺠﻮء واﻟﺤﻤﺎﯾﺔ
ﺗﺘﻤﯿﺰ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﺑﺄﻧﮭﺎ ﻟﺠﻮ ٌء اﺿﻄﺮ إﻟﯿﮫ ،وﻗﺪ ّ
)اﻟﻤﻌﻨﻲ (38 ،34 :2007وورد ذﻟﻚ ﻓﻲ رﺳﺎﻟ ٍﺔ ﻣﻦ اﻷﻣﯿﺮ إﻟﻰ دوق ﺗﻮﺳﻜﺎﻧﺎ.
ﻟﻘﻲ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﺳﺘﻘﺒﺎﻻً ﺟﯿﺪا ً ﻣﻦ ﻣﻀﯿﻔﯿﮫ :أﺻﺪﻗﺎﺋﮫ وﺣﻠﻔﺎﺋﮫ ﻓﻲ ﺗﻮﺳﻜﺎﻧﺎ وﻓﻲ ﺻﻘﻠﯿﺔ )اﻟﺘﻲ ﻛﺎﻧﺖ ﺗﺤﺖ
ﺳﯿﻄﺮة إﺳﺒﺎﻧﯿﺎ( وﻗﺪ أﻣﻀﻰ ﺳﻨﻮاﺗﮫ اﻷوﻟﻰ ھﻨﺎك ﻣﺘﺠﻮﻻً ﻣﺘﻨﺰھﺎ ً ّ
ﻣﻄﻠﻌﺎ ً ﻋﻠﻰ اﻟﻤﻨﺠﺰات اﻟﻌﻤﺮاﻧﯿﺔ واﻟﺘﻘﻨﯿﺔ واﻟﺤﻀﺎرﯾﺔ ﻓﻲ
إﯾﻄﺎﻟﯿﺎ ،ﺧﺎﺻﺔ أن اﻷﻣﺎﻛﻦ اﻟﺘﻲ زارھﺎ ﻛﺎﻧﺖ ﻣﻦ اﻟﻤﺪن اﻟﺘﻲ ﺷﮭﺪت ﻣﻼﻣﺢ اﻟﻨﮭﻀﺔ اﻷوروﺑﯿﺔ اﻟﺤﺪﯾﺜﺔ ،ﺣﺘﻰ أﻧﮫ:
اﻧﺸﺮح ﺧﺎطﺮ اﻷﻣﯿﺮ وﻧﺴﻲ ﺑﻼده ﻟ ُﺤﺴﻦ ﻧﻈﺎﻣﺎت ﺗﻠﻚ اﻟﺒﻼد ،واﻹﻛﺮام اﻟﺰاﺋﺪ اﻟﺬي ﺣﺼﻞ ﻟﮫ ،وﺑﻘﻲ ﻓﻲ ﻓﻠﻮرﻧﺴﺎ ﻻ ﯾﺄﻛﻞ
ﻓﻲ اﻟﺸﮭﺮ ﻣﺮة ﻓﻲ ﺑﯿﺘﮫ ﻟﻜﺜﺮة اﻟﺪﻋﻮات اﻟﺘﻲ ﻛﺎﻧﺖ ﺗﺄﺗﯿﺘﮫ إﻟﻰ اﻟﺠﻨﺎﺋﻦ واﻟﻤﺘﻨﺰھﺎت اﻟﻔﺎﺧﺮة وﻛﺎن ﯾﺪور ﯾﻮﻣﯿﺎ ً ﻓﻲ ﻋﺪة أﻣﺎﻛﻦ
ﻷﺟﻞ اﻟﻔﺮﺟﺔ ،ﻓﻜﺎن ﯾﺮى ﻓﻲ ﻛﻞ ﯾﻮم ﺷﯿﺌﺎ ً ﺟﺪﯾﺪا ً )اﻟﻤﻌﻨﻲ.(109 :2007
وﻣﺎ ﺳﺎﻋﺪ اﻷﻣﯿﺮ ﻋﻠﻰ ذﻟﻚ أﻧﮫ ﻛﺎن ﻏﯿﺮ ﻣﻨﺸﻐﻞ ﺑﺘﺤﺼﯿﻞ ﺗﻜﺎﻟﯿﻒ إﻗﺎﻣﺘﮫ ھﻨﺎك -أول اﻷﻣﺮ ﻋﻠﻰ اﻷﻗﻞ -إذ ﺗﻜﻔﻞ
دوق ﺗﻮﺳﻜﺎﻧﺎ ﺑﮭﺎ )اﻟﻤﻌﻨﻲ (40 :2007ﻓﺄُﻋﻄﻲ ﺳﻌﺔً ﻣﻦ اﻟﻮﻗﺖ ﻟﯿﻤﻀﻲ أﯾﺎﻣﮫ ﻣﺴﺘﻔﯿﺪا ً وﻣﻄﻠﻌﺎ ً ﻋﻠﻰ ﺣﯿﺎة ﺟﺪﯾﺪة ﻓﻲ أوروﺑﺎ،
ﻣﺴﺘﻜﻤﻼً ﻓﻲ ذھﻨﮫ طﻤﻮﺣﮫ ﻟﻠﻨﮭﻮض ﺑﺒﻼده ،وﻟﻢ ﺗﻜﻦ ﻧﺰھﺎﺗﮫ ﻣﺠﺮد ﺳﯿﺎﺣﺔ؛ إذ ﺣﻘﻖ ﺑﻌﺾ ﻣﺎ أراد ﻋﻨﺪ ﻋﻮدﺗﮫ ﻣﻦ ﺗﻠﻚ
ﱠﺐ ﻟﮫ اﻟﺼﺪام ﻣﻦ ﺟﺪﯾﺪ ﻣﻊ اﻟﺒﺎب اﻟﻌﺎﻟﻲ.
اﻟﺮﺣﻠﺔ ،ﻣﻤﺎ ﺳﺒ َ
ﻣﻦ ﺟﮭﺔ أﺧﺮى ﺳﻤﺢ دوق ﺗﻮﺳﻜﺎﻧﺎ ﻟﻀﯿﻔﮫ ﺑﺤﺮﯾﺔ اﻻطﻼع واﻟﺘﺠﻮال ﻓﻲ ﻣﻨﺸﺂت ﻋﺪﯾﺪة ﻣﻨﮭﺎ ﻣﻨﺸﺂت ﺣﻜﻮﻣﯿﺔ
ﺣﺴﺎﺳﺔ ،ﻟﻜﻨﮫ أوﺟﺲ ﻣﻨﮫ ﺧﯿﻔﺔ ﻓﯿﻤﺎ ﺑﻌﺪ -ﻛﻤﺎ ﯾﻈﮭﺮ ﻓﻲ ﺧﺘﺎم اﻟﺮﺣﻠﺔ :إذ ﻋﻨﺪﻣﺎ ﻧﻮى اﻷﻣﯿﺮ اﻟﺮﺟﻮع إﻟﻰ ﺑﻼده ،طﻠﺐ إذﻧﺎ ً
ﻣﻦ اﻟﺪوق ﻟﻠﻤﺴﯿﺮ ﺑﺎﻟﻤﺮﻛﺐ ،ﻓﻤﺎطﻠﮫ ﻓﻲ إﺟﺎﺑﺔ طﻠﺒﮫ ﺑﺈﺻﺪار إﺟﺎزة اﻟﺴﻔﺮ ﻷﯾﺎم ﻋﺪﯾﺪة )اﻟﻤﻌﻨﻲ (97 :2007ﺧﻮﻓﺎ ً ﻣﻦ أن
ﯾﻔﺸﻲ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻟﻠﺪوﻟﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ أﺳﺮار ﺑﻼده ﻓﻲ اﻟﻨﮭﻀﺔ واﻟﻌﻤﺮان واﻹدارة اﻟﺘﻲ اطﻠﻊ ﻋﻠﯿﮭﺎ ﻓﻲ أﺛﻨﺎء إﻗﺎﻣﺘﮫ ﻓﻲ
إﯾﻄﺎﻟﯿﺎ .وﻟﻢ ﯾﺤﺼﻞ اﻷﻣﯿﺮ ﻋﻠﻰ إذن اﻟﺴﻔﺮ إﻻ ﺑﻌﺪ اﺳﺘﺠﻮاﺑﮫ أﯾﻦ ﺳﯿﻌﻮد وﻣﺎذا وﻟﻤﻦ ﺳﯿﺘﺤﺪث ﻋﻨﮭﻢ.
اﻟﻤﻮﻗﻒ ﻣﻦ اﻵﺧﺮ وﺗﻤﺜّﻠﮫ؛ ﻓﻌﻠﻰ اﻟﺮﻏﻢ ﻣﻤﺎ ﯾﻈﮭﺮ ﻣﻦ ﺣﺴﻦ ﺿﯿﺎﻓﺔ ﺗﻮﺳﻜﺎﻧﺎ واﻟﺘﻘﺎء اﻟﻤﺼﺎﻟﺢ
وﯾﻀﻤﺮ ھﺬا اﻟﻔﻌ ُﻞ
َ
اﻟﺘﺠﺎرﯾﺔ واﻟﺴﯿﺎﺳﯿﺔ ﺑﯿﻦ اﻟﺪوق واﻷﻣﯿﺮ ،إﻻ أﻧﮫ ﯾﻜﺸﻒ اﻟﺼﻮرة اﻟﻤﺴﺘﻘﺮة ﻋﻦ ﻏﺪر اﻟﻌﺮﺑﻲ ،ﻓﻲ أذھﺎن اﻷورﺑﯿﯿﻦ.
ﻛﺎن ﻣﻌﻈﻢ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ وﺻﻔﺎ ً ﻟﻸﻣﺎﻛﻦ اﻟﺘﻲ زارھﺎ ﻓﻲ ﺗﻮﺳﻜﺎﻧﺎ وﺻﻘﻠﯿﺔ ،وﻓﻲ ذﻟﻚ اﻟﻮﺻﻒ ﯾﻜﻤﻦ
اﻻﻧﺒﮭﺎر واﻹﻋﺠﺎب ﺣﺘﻰ ﻣﻊ ﻋﺪم اﻟﺘﺼﺮﯾﺢ ﺑﮫ ،ﻓﻠﻢ ﯾﻜﻦ اﻧﺒﮭﺎره ﺳﻄﺤﯿﺎ ً ﺳﺎذﺟﺎً ،إذ ﻟﻢ ﯾﺼﺮح ﻓﻲ رﺣﻠﺘﮫ ﺑﺄﻧﮫ ﯾﻘﺎرن أﺣﻮال
ﺗﻮﺳﻜﺎﻧﺎ ﺑﺄﺣﻮال ﺑﻼده ،ﻟﻜﻦ ذﻟﻚ ﻻ ﯾﻨﻔﻲ أن ﻓﻜﺮة إﻋﺠﺎﺑﮫ ﺑﺎﻟﺒﻠﺪ اﻟﻤﻀﯿﻒ وﻓﻜﺮة اﻟﻤﻘﺎرﻧﺔ ﺑﯿﻦ اﻟﺬات واﻵﺧﺮ ﻛﺎﻧﺖ ﺣﺎﺿﺮة
ﺑﻘﻮة ﺣﺘﻰ ﻟﺘﻜﺎد ﺗﻜﺸﻒ ﻋﻦ ﻧﻔﺴﮭﺎ ﻓﻲ ﻛﻞ ﻣﻮﺿﻊ ﻣﻦ اﻟﺮﺣﻠﺔ ،ﻛﺄن اﻷﻣﯿﺮ ﯾﻘﻮل ﻟﻨﻔﺴﮫ ﻓﻲ ﻛﻞ ﻣﺮة ﯾﺼﻒ ﻓﯿﮭﺎ ﻣﻨﺠﺰا ً
ﺣﻀﺎرﯾﺎً ،إﻧﮫ ﯾﺮﯾﺪ ﻟﺒﻼده أن ﺗﻜﻮن ﻣﺜﻞ إﯾﻄﺎﻟﯿﺎ ﻓﻲ ﻧﮭﻀﺘﮭﺎ وﻋﻤﺮاﻧﮭﺎ.
ﻓﺼﻮرة اﻟﻮطﻦ-اﻟﺬات ﻛﺎﻧﺖ ﺣﺎﺿﺮة ﻓﻲ ﺧﯿﺎﻟﮫ ﻷﻧﮫ ﻛﺎن ﺻﺎﺣﺐ ﻣﺸﺮوع ﻧﮭﻀﻮي ﻟﺒﻼده ،وﻣﺎ ﯾﺰﯾﺪ ﻣﻦ ﺗﺮﺟﯿﺢ
ھﺬا اﻷﻣﺮ اﻷﻋﻤﺎل اﻟﺘﻲ ﻗﺎم ﺑﮭﺎ ﺑﻌﺪ ﻋﻮدﺗﮫ ﻣﻦ ﺗﻠﻚ اﻟﺮﺣﻠﺔ اﻹﯾﻄﺎﻟﯿﺔ .وﻣﻊ ھﺬا ﻟﻢ ﯾﻜﻦ ﻟﯿﺤﯿﺪ ﻋﻦ أن ﯾﻜﻮن ﺗﻤﺜﻞ اﻟﺬات ﻓﻲ
اﻟﺮﺣﻠﺔ ﺗﻌﻈﯿﻤﺎ ﻟﺸﺄﻧﮭﺎ واﻋﺘﺰازا ً ﺑﻤﻜﺎﻧﺘﮭﺎ ،رﻏﻢ اﻹﺣﺴﺎس ﺑﺎﻟﺘﻔﻮق اﻟﺤﻀﺎري اﻟﻐﺮﺑﻲ،ﻛﻤﺎ ﺳﯿﺄﺗﻲ ﺗﻔﺼﯿﻠﮫ.
أﻣﺎ ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ،ﻓﺘﻈﮭﺮ ﻓﻲ اﻟﺠﻮاﻧﺐ اﻵﺗﯿﺔ:
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ﺗﻤﺜﻞ اﻟﺬات:
• ﺗﻌﻈﯿﻢ اﻟﺬات :ﺣﺮﺻﺖ اﻟﺮﺣﻠﺔ ﻋﻠﻰ إظﮭﺎر رﻓﻌﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ وﻣﻜﺎﻧﺘﮫ ،وﺗﺄﻛﯿﺪ اﻟﺤﻔﺎوة اﻟﺘﻲ ﺣﻈﻲ ﺑﮭﺎ ﻓﻲ
ﻛﻞ ﻣﻜﺎن ﻧﺰل ﺑﮫ ﺑﯿﻦ أھﻠﮫ وﻣﻀﯿﻔﯿﮫ ،ﻓﻘﺪ أظﮭﺮت رﺣﻠﺘﮫ اﻟﺤﻔﺎوة ﻓﻲ اﻻﺳﺘﻘﺒﺎل وﻛﺮم اﻟﻀﯿﺎﻓﺔ اﻟﺘﻲ ﻧﺎﻟﮭﺎ ﺑﺘﻜﺮﯾﻤﮫ
وﺗﺨﺼﯿﺺ ﻣﺒﻠﻎ ﻣﺎﻟﻲ ﯾُﻨﻔَﻖ ﻹﻛﺮاﻣﮫ ﺿﯿﻔﺎ ً ﻣﻤﯿﺰا ً ﻟﺪى دوق ﺗﻮﺳﻜﺎﻧﺎ.
ً
ﻋ َﺮﺿﺎ ،ﻓﻠﻢ ﯾﺸﻐﻠﮫ اﻻﺧﺘﻼف
• اﻟﺮوح اﻟﺪﯾﻨﯿﺔ :أﻣﺎ ھﺬه اﻟﺮوح ﻓﺈن اﻟﺮﺣﻠﺔ ﻻ ﺗﺸﯿﺮ إﻟﻰ أن ھﺬا اﻟﻤﻮﺿﻮع ﻗﺪ ﺷﻐﻠﮫ إﻻ َ
اﻟﺪﯾﻨﻲ ﺑﯿﻨﮫ وﺑﯿﻦ ﻣﻀﯿﻔﯿﮫ ،وھﻮ اﻟﺬي ﺷﻐﻞ أﻓﻮﻗﺎي واﻟﻤﻮﺻﻠﻲ ﻓﻲ رﺣﻠﺘﯿﮭﻤﺎ ﻣﺜﻼ ،وﻟﻢ ﯾﻜﻦ ﻟﺪﯾﮫ ﻋﻮاﺋﻖ ﺣﻘﯿﻘﯿﺔ
ﺗﻤﻨﻌﮫ ﻣﻦ إﺗﻤﺎم طﻘﻮﺳﮫ اﻟﺪﯾﻨﯿﺔ اﻟﺘﻲ آﻣﻦ ﺑﮭﺎ ،إﻻ ﻣﺎ ﻛﺎن ﻣﻦ ﻣﺴﺄﻟﺔ ﺻﻼة اﻟﺠﻤﺎﻋﺔ واﻟﻤﻨﺎرة اﻟﺘﻲ ظﻨﮭﺎ اﻹﯾﻄﺎﻟﯿﻮن
ﻣﺌﺬﻧﺔ! )اﻟﻤﻌﻨﻲ .(93 :2007وﺣﺮﺻﮫ ﻋﻠﻰ ﺗﻨﺎول طﻌﺎﻣﮫ ﻋﻠﻰ اﻟﻄﺮﯾﻘﺔ اﻹﺳﻼﻣﯿﺔ ،ﻛﻤﺎ أﺷﺎر إﻟﻰ أﻧﮫ وزوﺟﺘﮫ
اﻟﺤﺮ أﯾﺎم اﻧﺘﻈﺎرھﻢ ﺳﻔﯿﻨﺔ اﻟﻌﻮدة )اﻟﻤﻌﻨﻲ .(92 :2007وﻗﺪ اﻋﺘﺬر ﻓﻲ رﺣﻠﺘﮫ ﻟﻤﻀﯿﻔﯿﮫ
ﻛﺎن ﯾﺼﻮﻣﺎن رﻣﻀﺎن ﻓﻲ ّ
اﻟﺬﯾﻦ ﻋﺮﺿﻮا ﻋﻠﯿﮫ اﻟﺘﺤﻮل إﻟﻰ اﻟﻤﺴﯿﺤﯿﺔ -ﺑﻘﻮﻟﮫ إﻧﮫ "ﻣﺎ ﺟﯿﻨﺎ إﻟﻰ ھﺬه اﻟﺒﻼد ﻻ ﻛﺮاﻣﺔ ﻣﺎل وﻻ ﻛﺮاﻣﺔ ﺣﻜﻢ ،ﺑﻞ
ﻟﻤﺎ ﺟﺎء ﻋﻠﯿﻨﺎ ﻋﺴﻜﺮ ﺛﻘﯿﻞ ﺟﯿﻨﺎ اﺣﺘﻤﯿﻨﺎ ﻋﻨﺪﻛﻢ واﺣﻤﯿﺘﻮا راﺳﮭﮫ وراﻋﯿﺘﻮه وﻟﻜﻢ ﺑﺬﻟﻚ اﻟﻔﻀﻞ واﻟﺠﻤﯿﻞ واﻟﻤﻨﺔ"
ٌ
ﺣﺪﯾﺚ ﻣﻦ
)اﻟﻤﻌﻨﻲ .(94 :2007وﻗﺪ ﺗﺤﺪث ﻛﺬﻟﻚ ﻋﻦ أﻧﻈﻤﺔ اﻟﺒﻨﻮك اﻹﯾﻄﺎﻟﯿﺔ وﻓﻮاﺋﺪھﺎ اﻟﻘﺎﺋﻤﺔ ﻋﻠﻰ اﻟﺮﺑﺎ ،ﻟﻜﻨﮫ
ﺑﺎب اﻹﻋﺠﺎب دون أن ﯾﺼﺪر ﻋﻠﯿﮭﺎ ﺣﻜﻤﺎ ً )اﻟﻤﻌﻨﻲ (63-62 :2007ﻻ ﺑﻞ إﻧﮫ ﻛﺎﻧﺖ ﻟﮫ أﻣﻮالٌ ،أودﻋﮭﺎ اﻟﺒﻨﻮك
اﻹﯾﻄﺎﻟﯿﺔ وﺻﺎر ﯾﺄﺧﺬ ﻓﻮاﺋﺪ رﺑﻮﯾﺔ ﻋﻠﯿﮭﺎ)اﻟﻤﻌﻨﻲ.(118 :2007
• ﺑﻨﯿﺔ اﻟﻨﺺ اﻟﺮﺣﻠﻲ وﻟﻐﺔ اﻟﺮﺣﺎﻟﺔ :ﻻ ﯾﺒﺪو ﻣﻦ ﻟﻐﺔ اﻟﺮﺣﻠﺔ أن اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﻗﺪ ﺗﻌﻠﻢ اﻹﯾﻄﺎﻟﯿﺔ أو ﻏﯿﺮھﺎ رﻏﻢ
إﻗﺎﻣﺘﮫ ھﻨﺎك ،ﺑﻞ اﻋﺘﻤﺪ ﻋﻠﻰ ﻣﺘﺮﺟﻢ ﻟﮫ اﺳﻤﮫ ﻗﺎرﻟﻮ)اﻟﻤﻌﻨﻲ .(97 :2007ﻛﻤﺎ أن اﻟﻨﺺ اﻟﺮﺣﻠﻲ ﻧﻔﺴﮫ ﺑﻠﻐﺘﮫ اﻟﻔﻘﯿﺮة
اﻟﺒﺴﯿﻄﺔ أدﺑﯿﺎ وﻟﻐﻮﯾﺎ وﺣﺘﻰ ﻓﻨﯿﺎً ،اﻟﻘﺮﯾﺒﺔ ﻣﻦ اﻟﻌﺎﻣﯿﺔ واﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ ﻟﻠﻨﺎس اﻟﻌﺎدﯾﯿﻦ ،ﺗﻜﺸﻒ اﻷﺻﻞ اﻟﺸﻔﻮي
ﻟﻨﺺ ﻛﺘﺎب اﻟﺨﺎﻟﺪي
ﻟﻠﺮﺣﻠﺔ اﻟﺬي ﺗﺮﺟﺤﮫ ﺗﻨﻈﯿﺮات اﻟﻤﮭﺘﻤﯿﻦ ﺑﺎﻟﺮﺣﻠﺔ ،وﯾﺆﯾﺪ ھﺬا ﻣﺎ ﻋﺮﻓﻨﺎه ﻣﻦ ﻣﺨﺎﻟﻔ ِﺔ ﻟﻐ ِﺔ اﻟﺮﺣﻠﺔ ِ ّ
دون أﺧﺒﺎر اﻷﻣﯿﺮ ورﺣﻠﺘﮫ .وﯾﺠﻌﻠﻨﺎ ﻧﻤﯿﻞ إﻟﻰ أن اﻟﺮﺣﻠﺔ ھﻲ إﻣﻼء أﺣﺎدﯾﺚ اﻷﻣﯿﺮ ﻋﻠﻰ أﺣﺪھﻢ ﻛﻲ ﯾﻜﺘﺒﮭﺎ.
اﻟﺬي ّ
وﻓﻲ ﺗﻤﺜﻞ اﻵﺧﺮ ﻧﻘﻒ ﻋﻠﻰ:
• اﻟﺘﺴﻤﯿﺔ :وﺻﻒ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻵﺧﺮ اﻷوروﺑﻲ ﺑـ)اﻟﻨﺼﺎرى( وﻓﻲ ﻣﺮة واﺣﺪة ﻗﺎل ﻋﻨﮭﻢ )اﻟﻔﺮﻧﺞ( ،وﻟﻜﻨﮫ ﻟﻢ
ﯾﻜﻦ ﻓﻲ ﺗﺴﻤﯿﺘﮫ أو وﺻﻔﮫ ﻟﮭﻢ ﯾﺼﺪر ﺣﻜﻤﺎ ﻗﯿﻤﯿﺎ ً ﻛﻤﺎ رأﯾﻨﺎ ﻋﻨﺪ أﻓﻮﻗﺎي ﺑﺎﺳﺘﺨﺪاﻣﮫ ﻛﻠﻤﺔ اﻟﻜﺎﻓﺮ وﺻﻔﺎ ً ﻟﻶﺧﺮ
اﻷوروﺑﻲ.
• اﻹﻋﺠﺎب :وﻣﻦ ﺣﯿﺚ إﻋﺠﺎﺑﮫ ﺑﺎﻵﺧﺮ ﻓﮭﺬا ﯾﺘﺠﻠﻰ ﻓﻲ ﺻﻔﺤﺎت رﺣﻠﺘﮫ اﻟﺘﻲ وﺻﻒ ﻓﯿﮭﺎ اﻟﻤﻌﺎﻟﻢ اﻟﺤﻀﺎرﯾﺔ اﻟﺘﻲ
ب ﻣﺘﺰن ورؤﯾﺔ ﺣﻀﺎرﯾﺔ ﺗﺴﺘﺸﺮف ﻣﺴﺘﻘﺒﻞ ﺑﻼده .ﻓﻘﺪ وﺻﻒ ﻣﻈﺎھﺮ ﻛﺜﯿﺮة ﻋﻤﺮاﻧﯿﺔ
ﻋﺎﯾَﻨَﮭﺎ ﻓﻲ إﯾﻄﺎﻟﯿﺎ ﺑﺈﻋﺠﺎ ٍ
وﺣﻀﺎرﯾﺔ وﻏﯿﺮ ذﻟﻚ ،ﻛﺎﻹﺣﺼﺎء واﻟﻨﻈﺎﻓﺔ واﻟﻄﺮق واﻷﺳﻠﺤﺔ واﻟﻤﺪاﻓﻊ ،واﻟﻤﺴﺮح وﺣﻠﺒﺔ ﻣﺼﺎرﻋﺔ اﻟﺜﯿﺮان،
واﻟﻤﻄﺒﻌﺔ واﻟﺴﺠﻦ واﻟﻌﻘﻮﺑﺎت واﻟﻤﺴﺘﺸﻔﯿﺎت ...وﺣﺘﻰ اﻟﻌﻨﺎﯾﺔ ﺑﺎﻟﻠﻘﻄﺎء وﻏﺴﯿﻞ اﻟﺜﯿﺎب وﺻﻨﺎﻋﺔ اﻟﺼﺎﺑﻮن! وﯾﺒﺪو
ﻓﻲ إﻋﺠﺎﺑﮫ ﺑﺎﻵﺧﺮ ﺗﺄﻟﻤﮫ ﻟﻮاﻗﻊ اﻟﺬات ،اﻟﻤﻀﻤﺮة وراء ﺳﻄﻮر ﻋﺒﺎراﺗﮫ ﻓﮭﻮ ﯾﺮى "ﻋﻨﺪھﻢ ﺿﺒﻂ وطﺎﻋﺔ ﻓﻲ ﺳﺎﯾﺮ
اﻷﻣﻮر" ،و"اﻟﻌﻘﻮﺑﺎت ﻻ ﺗﺨﻀﻊ ﻟﻮﺳﺎطﺔ أو ﺷﻔﺎﻋﺔ" ﻣﻤﺎ ﯾُﻔﺘﻘَﺪ ﻓﻲ ﺑﻼده.
ً
• اﻟﻤﺮأة :اﺳﺘﻐﺮب اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ -ﻛﺄﻓﻮﻗﺎي -ﻣﻦ ﻋﺪم اﺣﺘﺠﺎﺑﮭﺎ وﻣﺨﺎﻟﻄﺘﮭﺎ اﻟﺮﺟﺎل ﻓﻲ اﻟﺮﻗﺺ واﻟﻌﻤﻞ ﺟﻨﺒﺎ إﻟﻰ
ﺟﺎﻧﺒﮫ ﺣﺘﻰ ﻓﻲ اﻟﺪﻛﺎن )اﻟﻤﻌﻨﻲ ،(47 :2007وﻛﺎن أﻣﺮا ً ﻏﯿﺮ ﻣﺄﻟﻮف ﻓﻲ ﺑﻼده.

ج( اﻟﺬات واﻵﺧﺮ ﻓﻲ رﺣﻠﺔ اﻟﺨﻮري إﻟﯿﺎس اﻟﻤﻮﺻﻠﻲ
دون اﻟﻤﻮﺻﻠﻲ ﯾﻮﻣﯿﺎﺗﮫ رﺣﻠﺘﮫ أو ﺗﻮارﯾﺦ رﺣﻠﺘﮫ ﻛﻤﺎ ﺳﻤﺎھﺎ -ﻗﺒﯿﻞ ﻋﻮدﺗﮫ إﻟﻰ إﺳﺒﺎﻧﯿﺎ ،ﺑﻌﺪ ﻧﺤﻮ ﺳﺖ ﺳﻨﻮات ﻣﻦ ارﺗﺤﺎﻟﮫ
ّ
ﻓﻲ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ ،ﺑﺒﯿﺖ ﻗﺮب ﻟﯿﻤﺎ ﻋﺎﺻﻤﺔ ﺑﯿﺮو )اﻟﻤﻮﺻﻠﻲ .(98 :2001وھﻜﺬا اﺳﺘﻄﺎع أن ﯾﺤﻔﻆ ﺗﻔﺎﺻﯿﻞ اﻟﺮﺣﻠﺔ
اﻷﻣﺮﯾﻜﯿﺔ ﻣﻦ اﻟﻀﯿﺎع ،ﺑﯿﻨﻤﺎ ﻟﻢ ﯾﺴﺠﻞ ﻣﺎ ﯾﺸﺒﮭﮭﺎ ﻣﻦ اﻟﺘﻔﺎﺻﯿﻞ ﻋﻦ رﺣﻠﺘﮫ ﻓﻲ أوروﺑﺎ ،وﻻ ﻧﺪري أﻛﺎن ذﻟﻚ ﻗﺼﺪا ً أم ﻋﻦ
ﻏﯿﺮ ﻗﺼﺪ؟! ﻓﺎﻟﻘﺴﻢ اﻷوروﺑﻲ ﻣﻦ اﻟﺮﺣﻠﺔ ﻛﺎن ﻗﺼﯿﺮا ً ﻗﯿﺎﺳﺎ ً إﻟﻰ وﺻﻒ رﺣﻠﺘﮫ إﻟﻰ أﻣﺮﯾﻜﺎ .ورﺑﻤﺎ ﯾﺮﺟﻊ ذﻟﻚ إﻟﻰ أن
دونَ رﺣﻠﺘﮫ إﻟﻰ ذﻟﻚ اﻟﻌﺎﻟﻢ.
ﻲٍ ﱠ
أوروﺑﺎ ﻣﻌﺮوﻓﺔ ﻟﻠﺸﺮق ،وﻷﻧﮫ ﯾﺰور اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ وھﻮ ﺟﺪﯾﺪ ﺣﻘﺎ ً ﻋﻠﯿﮫ وھﻮ أول ﺷﺮﻗ ّ
ﯾﻈﮭﺮ اﻟﻤﻮﺻﻠﻲ ﻓﻲ اﻟﺮﺣﻠﺔ ﻗﻮي اﻟﺬاﻛﺮة دﻗﯿﻖ اﻟﻮﺻﻒ ﺷﺪﯾﺪ اﻟﻌﻨﺎﯾﺔ ﺑﺎﻟﺘﻔﺎﺻﯿﻞ ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ﺿﻌﻒ ﻣﮭﺎراﺗﮫ اﻟﻠﻐﻮﯾﺔ
أو اﻷدﺑﯿﺔ؛ إذ ﻛﺎن وﺻﻔﮫ ﻟﻸﻣﺎﻛﻦ دﻗﯿﻘﺎ ً إﻟﻰ اﻟﺤﺪ اﻟﺬي ﺟﻌﻞ اﻷب رﺑﺎط -ﻧﺎﺷﺮ رﺣﻠﺘﮫ ﻷول ﻣﺮة -ﯾﺘﺘﺒﻊ اﻟﺒﻼد اﻟﺘﻲ زارھﺎ
ﻋﻠﻰ اﻟﺨﺮاﺋﻂ ﻓﯿﺠﺪ أﻧﮫ "ﻟﻢ ﯾﻐﻔﻞ ﺑﻠﺪة وﻟﻢ ﺗﺨﻨﮫ ذاﻛﺮﺗﮫ إﻻ ﻧﺎدراً" )رﺑﺎط.(822 :1905
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ

وھﺬا ﯾﺨﺎﻟﻒ رأي ﻛﺮاﺗﺸﻜﻮﻓﺴﻜﻲ اﻟﺬي وﺻﻒ اﻟﻤﻮﺻﻠﻲ ﺑﺄﻧﮫ ﻛﺎن ﺳﺎذﺟﺎ ً )ﻛﺮاﺗﺸﻜﻮﻓﺴﻜﻲ ،(702 :1961ﺑﻞ إن
ﺗﻔﻜﯿﺮ اﻟﻤﻮﺻﻠﻲ ﻓﻲ ﺗﺪوﯾﻦ رﺣﻼﺗﮫ ﻓﻲ أوراق ﻣﻜﺘﻮﺑﺔ ﻟﮭﻮ دﻟﯿﻞ ﻋﻠﻰ ﺳﻌﺔ أﻓﻖ ﻻ ﺳﺬاﺟﺔ! وھﻲ ﻛﻤﺜﻞ أﻓﻘﮫ اﻟﻮاﺳﻊ ﻋﻨﺪﻣﺎ
ﯾﺘﺴﻦ ذﻟﻚ ﻟﻜﺜﯿﺮﯾﻦ ،إذ ﻋﺮﺿﺖ اﻟﻤﻠﻜﺔ ُ ﻋﻠﯿﮫ أن ﯾﺘﻤﻨﻰ طﻠﺒﺎ ً
ﱠ
اﺧﺘﺎر طﻠﺐ إﺟﺎزة ﻣﻠﻜﯿﺔ ﻟﻠﺴﻔﺮ إﻟﻰ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ ،ﻓﻲ وﻗﺖ ﻟﻢ
– ﻓﻠﻢ ﯾﻌﺠﻞ إﻟﯿﮭﺎ ﺑﻄﻠﺐ أي ﺷﻲء ﻓﻲ ﻣﺠﻠﺴﮫ ذاك ،ﺧﺎﺻﺔ طﻠﺐ اﻟﻤﺎل -ﻛﻤﺎ ﻗﺪ ﻧﺘﻮﻗﻊ-؛ ﻓﺤﺒﱡﮫ اﻟﺸﺪﯾﺪ ﻟﻠﻤﺎل واﺿﺢ ﻓﻲ
ﺻﻔﺤﺎت اﻟﺮﺣﻠﺔ ،ﺑﻞ إﻧﮫ ﺗﻤﮭﻞ ﻓﻲ طﻠﺒﮫ ﺣﺘﻰ أﺧﺒﺮ أﺻﺤﺎﺑﮫ ﻓﺄﺷﺎر ﻋﻠﯿﮫ أﺣﺪھﻢ ﺑﻄﻠﺐ اﻹذن ﺑﺎﻟﺴﻔﺮ إﻟﻰ اﻟﻌﺎﻟﻢ اﻟﺠﺪﯾﺪ
)اﻟﻤﻮﺻﻠﻲ ،(43 :2001وھﻮ ﺷﻲء ﻛﺎن ﺑﻌﯿﺪ اﻟﻤﻨﺎل ﻟﻐﯿﺮ اﻹﺳﺒﺎن ﻓﻲ ذﻟﻚ اﻟﻮﻗﺖ ﺑﻠﮫ اﻟﺸﺮﻗﯿﯿﻦ!!
ً
ﻣﺮ ﺑﻤﻮﻗﻒ ﻣﻤﺎﺛﻞ ﻓﻲ ﻣﺠﻠﺲ أﻣﯿﺮ ھﻮﻟﻨﺪا ،وطﻠﺐ ﻣﻨﮫ أن ﯾﺘﻤﻨﻰ ﻋﻠﯿﮫ ﺷﯿﺌﺎ ﻛﻤﺎ ھﻲ ﻋﺎدة
ﻓﻲ ﺣﯿﻦ أن أﻓﻮﻗﺎي اﻟﺬي ﱠ
ﻣﻠﻮك اﻟﻨﺼﺎرى ،ﻟﻢ ﯾﻄﻠﺐ ﻣﺎﻻً ﻛﻤﺎ ﻗﺪ ﯾُ َ
ﻈ ّﻦ ﻓﻲ ﻣﺜﻞ ھﺬا اﻟﻤﻮﻗﻒ ﻟﻠﻤﺴﺎﻓﺮ؛ "ﺣﺘﻰ ﻻ ﯾﻮﺻﻒ ﺑﺎﻟﻄﻤﻊ ﻓﯿﺜﺒﺖ ھﺬا اﻟﻮﺻﻒ
ﻟﻠﻤﺴﻠﻤﯿﻦ" )اﻟﺤﺠﺮي ،(114 :2004ﺑﻞ ﺣﺴﻢ أﻣﺮه ﻓﻲ ﻣﺠﻠﺴﮫ ذاك وطﻠﺐ ﻣﻦ اﻷﻣﯿﺮ ﺗﻮﺻﯿﺔ ﻟﻘﺒﻄﺎن اﻟﺴﻔﯿﻨﺔ ﻛﻲ ﯾﺘ ﱠﻢ أﻣﺮ
ﺳﻔﺮه ھﻮ ورﻓﺎﻗﮫ ﺑﺴﻼم .ﻓﮭﺬا ﻣﺎ ﻛﺎن ﻣﻨﮫ وھﻮ ﻣﻦ ﺑﺎب اﻟﻘﻠﻖ ﻋﻠﻰ ﺻﻮرة اﻟﻤﺴﻠﻤﯿﻦ اﻟﺘﻲ ﻗﺪ ﺗﺜﺒﺖ ﻓﻲ أذھﺎن اﻷوروﺑﯿﯿﻦ:
ﺑﺄﻧﮭﻢ طﻤﺎﻋﻮن ﯾﻠﮭﺜﻮن وراء اﻟﻤﺎل ،وﻓﻲ ھﺬا ﺗﺰوﯾﻖ ﻟﻠﺬات وﺗﻨﻘﯿﺔ ﺻﻮرﺗﮭﺎ أﻣﺎم ﻣﻦ ﯾﺴﺘﻤﻊ إﻟﻰ ﺣﻜﺎﯾﺘﮫ.
ﺴﺎ ً ﺟﻐﺮاﻓﯿﺎ ﻻ ﯾﺨﻄﺌﮫ ﻗﺎرئ رﺣﻠﺘﮫ إﻟﻰ أﻣﺮﯾﻜﺎ؛ إذ ﻛﺎن
ﯾﻤﺘﻠﻚ اﻟﺨﻮري إﻟﯿﺎس اﻟﻤﻮﺻﻠﻲ -ﻛﺬﻟﻚ ﻣﻤﺎ ﯾﻨﻔﻲ ﺳﺬاﺟﺘﮫ -ﺣ ّ
ﻣﺮ ﺑﮭﺎ وﯾﺬﻛﺮ اﻟﻤﺴﺎﻓﺎت ﺑﯿﻨﮭﺎ )ﺑﺎﻟﻔﺮاﺳﺦ( ،وﯾﺼﻒ طﺒﯿﻌﺔ طﺒﻮﻏﺮاﻓﯿﺘﮭﺎ ووﻋﻮرة
ﯾﺼﻒ اﻟﻤﺪن واﻟﻘﺮى واﻟﺠﺰر اﻟﻜﺜﯿﺮة اﻟﺘﻲ ﱠ
اﻟﻤﺴﺎﻟﻚ أو ﺳﮭﻮﻟﺘﮭﺎ وطﻘﺴﮭﺎ وأﺣﯿﺎﻧﺎ ﺳﻜﺎﻧﮭﺎ...وﻏﯿﺮ ذﻟﻚ ﻣﻦ ﺗﻔﺎﺻﯿﻞ ﺗﺮﺳﻢ ﻣﻼﻣﺢ اﻟﺒﻼد اﻟﺘﻲ زارھﺎ .ورﺑﻤﺎ ﻛﺎن ﺗﺪوﯾﻨﮫ ﻷﺧﺒﺎر
رﺣﻠﺘﮫ ﻓﻲ أﺛﻨﺎء ﻗﯿﺎﻣﮫ ﺑﮭﺎ ھﻮ ﻣﺎ ﺳﺎﻋﺪه ﻋﻠﻰ أﻻ ﺗﻔﻮﺗﮫ ﺗﻠﻚ اﻟﺘﻔﺎﺻﯿﻞ ،وھﻮ ﻣﻤﺎ ﯾﻨﻔﻲ ﻋﻦ ﺻﺎﺣﺒﮭﺎ ﺻﻔﺔ اﻟﺴﺬاﺟﺔ.
ﻛﺎن اﻟﻤﻮﺻﻠﻲ ﻛﺬﻟﻚ ﺑﻌﯿﺪا ً ﻋﻦ ﻣﺴﺄﻟﺔ اﻻﻧﺒﮭﺎر أو اﻟﻤﻘﺎرﻧﺔ ﺑﺎﻵﺧﺮ ،ﺑﻞ إن ﻓﻲ ﺧﻄﺎﺑﮫ اﻟﺮﺣﻠﻲ إﻗﺼﺎ ًء ﻟﻶﺧﺮ
اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً وﻧﻔﯿﺎ ً ﻟﮫ ،ﻓﻠﻢ ﯾﺮد ذﻛﺮ اﻟﻮطﻦ -ﻓﻲ ﺳﯿﺎق اﻟﻤﻘﺎرﻧﺔ ﻣﻊ اﻵﺧﺮ -إﻻ ﻟﻤﺎﻣﺎ ً
وﻋﺮﺿﺎ ً ﻓﻲ ﻣﻮﺿﻌﯿﻦ أو ﺛﻼﺛﺔ،
َ
ﻣﻨﮭﺎ :ﻣﻘﺎرﻧﺔ اﻟﺤﺸﯿﺶ ﻟﺪﯾﮭﻢ ﺑﺎﻟﻘﮭﻮة ﻓﻲ ﺑﻼدﻧﺎ )اﻟﻤﻮﺻﻠﻲ ،(93: 2001 ،وإطﻼﻗﮭﻢ اﺳﻢ اﻟﺪﻧﯿﺎ اﻟﻌﺘﯿﻘﺔ ﻋﻠﻰ ﺑﻼدﻧﺎ
)اﻟﻤﻮﺻﻠﻲ ،(109 :2001وﻣﻘﺎرﻧﺔ اﻟﻄﻘﺲ واﻟﻤﻄﺮ ﻓﻲ اﻟﻤﻜﺴﯿﻚ ﺑﺎﻟﻄﻘﺲ ﻓﻲ ﺑﻼدﻧﺎ )اﻟﻤﻮﺻﻠﻲ .(114 :2001ﻷن
اﻟﻤﻮﺻﻠﻲ ﻛﺎن ﻣﻨﺸﻐﻼً ﻋﻦ ھﺬه اﻟﻤﻘﺎرﻧﺔ ﺑﺎﻟﻤﺎل واﻟﺬھﺐ واﻟﻔﻀﺔ! اﻟﺘﻲ ﯾﺼﺎدف اﻟﻘﺎر ُ
أﺧﺒﺎر ﺟﻤﻌﮭﺎ أو ﺳ ّﻜﮭﺎ أو
ئ
َ
اﺳﺘﺨﺮاﺟﮭﺎ ﻓﻲ ﻣﻌﻈﻢ ﺻﻔﺤﺎت اﻟﺮﺣﻠﺔ! أو أﻧﮫ ﻛﺎن ﻣﻨﺸﻐﻼً ﻋﻦ ذﻟﻚ ﺑﻤﮭﻤﺘﮫ اﻟﺘﺒﺸﯿﺮﯾﺔ ،اﻟﺘﻲ ﯾﻈﮭﺮ أﻧﮭﺎ ﻗﺪ ﺗﻜﻮن ﺳﺒﺐ
رﺣﻠﺘﮫ اﻟﺬي ﻟﻢ ﯾﻌﻠﻦ ﻋﻨﮫ! إذ إﻧﻨﺎ ﻧﺮى اﻟﻤﻮﺻﻠﻲ ﻓﻲ اﻟﺮﺣﻠﺔ ﯾﻜﺎد ﻻ ﯾﮭﺪأ ﺧﻼل ﺳﻨﻮات ارﺗﺤﺎﻟﮫ ﻓﻲ أوروﺑﺎ وأﻣﺮﯾﻜﺎ وھﻮ
ﯾﺘﻨﻘﻞ ﻣﻦ ﻣﻜﺎن إﻟﻰ ﻣﻜﺎن وﻻ ﯾﻘﯿﻢ إﻻ ﻗﻠﯿﻼً ﻓﻲ ﺑﻌﺾ اﻷﻣﻜﻨﺔ ﻟﯿﺮﺗﺤﻞ ﻣﻨﮭﺎ ﻣﻦ ﺟﺪﯾﺪ ،وھﻮ ﯾﮭﺮع ﺑﺎﺳﺘﻤﺮار ﻻرﺗﺪاء ﻣﻼﺑﺴﮫ
اﻟﻜﮭﻨﻮﺗﯿﺔ اﻟﺨﺎﺻﺔ ﻹﻗﺎﻣﺔ اﻟﻘﺪاﺳﺎت ﺑﻤﺨﺘﻠﻒ اﻟﻠﻐﺎت اﻟﺘﻲ ﯾﻌﺮﻓﮭﺎ ﻟﺘﻨﺎل رﺿﺎ ﺣﺎﺿﺮﯾﮫ وﯾﻨﺎﻟﻮا اﻟﺒﺮﻛﺔ ﻣﻨﮫ! وﯾُﻀﻤِ ﺮ ھﺬا
ﺸﻚﱡ ﻓﯿﮫ؛
ﺗﺰوﯾﻘﺎ ً ﻟﻠﺬات وﺗﻤﺜﱡﻼً ﻟﮭﺎ ﺑﺄﻛﻤﻞ ﺻﻮرة؛ إذ ﺳﻌﻰ اﻟﻤﻮﺻﻠﻲ إﻟﻰ أن ﯾﺜﺒﺖ ﻟﻠﺒﺎﺑﺎ وﻛﻨﯿﺴﺔ روﻣﺎ أﻧﮫ ﺻﺎﺣﺐ إﯾﻤﺎن ﻻ ﯾُ َ
ﻓﻘﺪ ﻛﺎن ﻧﺴﻄﻮرﯾﺎ ً ﺛﻢ ﺗﻜﺜﻠﻚ ،ﻛﻤﺎ ﻋُﺮف ﻋ ﱡﻤﮫ ﺑﻀﻼﻟﮫ ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ﻣﺤﺎوﻻت اﻟﻤﻮﺻﻠﻲ اﻟﻔﺎﺷﻠﺔ ﻣﻌﮫ ﻛﻲ ﯾﺨﻀﻊ ﻟﻠﺤﺒﺮ
اﻷﻋﻈﻢ )ﺳﺮﻛﯿﺲ.(342-341 :1948
أﻣﺎ ﻓﻲ ﺗﻤﺜﻞ اﻟﺬات واﻵﺧﺮ ﻓﻲ رﺣﻠﺔ اﻟﻤﻮﺻﻠﻲ ﻓﻨﻘﻒ ﻋﻠﻰ:
ﺗﻤﺜﻞ اﻟﺬات:
• ﺗﻌﻈﯿﻢ اﻟﺬات :ﺣﺮص اﻟﻤﻮﺻﻠﻲ طﻮال رﺣﻠﺘﮫ ﻋﻠﻰ إظﮭﺎر ﻣﻜﺎﻧﺘﮫ اﻟﺮﻓﯿﻌﺔ أﯾﻨﻤﺎ ﺣﻞّ؛ ﻓﺄﺧﺒﺎر ﺣﻔﺎوة اﻻﺳﺘﻘﺒﺎل
ﺗﻜﺸﻒ ﻋﻦ ﻋﻼﻗﺎﺗﮫ اﻟﺮﻓﯿﻌﺔ ﻣﻊ اﻟﻤﻠﻮك ورﺟﺎل اﻟﺪﯾﻦ ﻓﻲ ﻣﺨﺘﻠﻒ اﻟﺪول اﻟﺘﻲ زارھﺎ ،ﻛﻤﺎ أن اﻟﻤﯿﻞ إﻟﻰ ﺗﻌﻈﯿﻢ
ﺻﻮرة اﻟﺬات ﯾﻈﮭﺮ ﻓﻲ اﻟﻌﺪﯾﺪ ﻣﻦ اﻟﺘﻮﺻﯿﺎت اﻟﺘﻲ ﺣﺼﻞ ﻋﻠﯿﮭﺎ ،ﻣﻤﺎ ﺳﮭﻞ ﻣﮭﻤﺘﮫ ﻓﻲ اﻟﺘﻨﻘﻞ واﻟﺘﺮﺣﺎل واﺻﻄﺤﺎب
اﻟﺨﺪم وﻣﺮاﻓﻘﺔ ﻛﺒﺎر اﻟﺸﺨﺼﯿﺎت واﻟﺤﺼﻮل ﻋﻠﻰ اﻟﮭﺪاﯾﺎ واﻟﺘﻜﺮﯾﻢ وﻋﺪم ﺗﻔﺘﯿﺶ ﺣﻘﺎﺋﺒﮫ وأﻣﺘﻌﺘﮫ ﺧﺎﺻﺔ ﻋﻨﺪﻣﺎ
راﻓﻖ رﺋﯿﺲ دﯾﻮان اﻹﯾﻤﺎن ]ﻣﺤﺎﻛﻢ اﻟﺘﻔﺘﯿﺶ[ )اﻟﻤﻮﺻﻠﻲ ،(95 :2001ﻛﻤﺎ ﺣﺮص اﻟﻤﻮﺻﻠﻲ ﻋﻠﻰ ﺗﻘﺪﯾﻢ ﻧﻔﺴﮫ ﺑﺄﻧﮫ
ﻣﺒﺎركُ اﻟﺠﺎﻧﺐ اﺳﺘﻄﺎع اﺟﺘﯿﺎز درب ﺻﻌﺐ وﻧﺠﺎ ﻣﻦ ﻣﺤﺎوﻟﺔ ﻗﺘﻞ ﺣﺘﻰ ﻓﺘﻦ اﻟﻨﺎس وﺣﺴﺒﻮه ﻧﺒﯿﺎ ً أو
َ
ﻗﺪﯾﺴﺎً)اﻟﻤﻮﺻﻠﻲ.(64 :2001
• اﻟﺮوح اﻟﺪﯾﻨﯿﺔ :وھﻲ ﺗﻤﻸ اﻟﺮﺣﻠﺔ ﻣﻦ ﻣﻘﺪﻣﺘﮭﺎ ﺣﺘﻰ ﺧﺎﺗﻤﺘﮭﺎ؛ وﯾﻔَﺴﱠﺮ ذﻟﻚ ﻓﻲ ﺿﻮء ﻣﮭﻤﺔ اﻟﻤﻮﺻﻠﻲ اﻟﺪﯾﻨﯿﺔ اﻟﺘﻲ
ﻟﻢ ﯾﻔﺼﺢ ﻋﻨﮭﺎ واﻟﺘﻲ ﻛﺎﻧﺖ ﻋﻠﻰ ﻣﺎ ﯾﺒﺪو داﻓﻌﺎ ً ﻟﻠﺮﺣﻠﺔ .ﻓﻔﻲ ﻣﻘﺪﻣﺔ اﻟﺮﺣﻠﺔ ﺗﻜﺸﻒ ﻋﺒﺎراﺗﮫ وآﯾﺎت اﻹﻧﺠﯿﻞ اﻟﺘﻲ
ﻣﺮ ﺑﮭﺎ
اﻗﺘﺒﺴﮭﺎ ﻋﻦ إﯾﻤﺎﻧﮫ ودﻋﻤﮫ اﻟﻜﺒﯿﺮ ﻟﻜﻨﯿﺴﺔ روﻣﺎ .وﻗﺪ درج ﻋﻠﻰ أن ﯾﺮﺑﻂ ﺗﻮارﯾﺦ وﺻﻮﻟﮫ إﻟﻰ اﻷﻣﺎﻛﻦ اﻟﺘﻲ ﱠ
ﺑﺎﻟﻤﻨﺎﺳﺒﺎت اﻟﺪﯾﻨﯿﺔ اﻟﺘﻲ ﺗﻮاﻓﻖ ﺗﻠﻚ اﻟﺘﻮارﯾﺦ ،ھﺬا إﻟﻰ ﺟﺎﻧﺐ أﻧﮫ ﻛﺎن دوﻣﺎ ً ﯾﺮدﱡ ﺷﻔﺎءه ﻣﻦ اﻷﻣﺮاض أو ﻧﺠﺎﺗﮫ ﻣﻦ
أي ﺧﻄﺮ ﯾﻘﻄﻊ طﺮﯾﻘﮫ -إﻟﻰ اﻟﺮب وﺑﺮﻛﺔ اﻟﻌﺬراء ﻣﺮﯾﻢ.
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• ﺑﻨﯿﺔ اﻟﻨﺺ اﻟﺮﺣﻠﻲ وﻟﻐﺔ اﻟﺮﺣﺎﻟﺔ :ﺗﻤﺜﻞ رﺣﻠﺔ اﻟﻤﻮﺻﻠﻲ -واﻟﺮﺣﻠﺘﺎن اﻟﺴﺎﺑﻘﺘﺎن -ﻧﻤﺎذج ﻋﻠﻰ ﺗﺮدي أﺳﺎﻟﯿﺐ اﻟﻜﺘﺎﺑﺔ
ﻓﻲ ذﻟﻚ اﻟﻌﺼﺮ ،ﻋﻠﻰ ﺗﻔﺎوت ﻣﺴﺘﻮى اﻟﻀﻌﻒ واﻟﺮﻛﺎﻛﺔ ﻓﻲ ﻛﻞ ﻣﻨﮭﺎ؛ إذ ﻛﺎﻧﺖ رﺣﻠﺘﮫ ﻓﻘﯿﺮة ﻓﻲ ﺑﻨﯿﺘﮭﺎ اﻟﻠﻐﻮﯾﺔ
واﻷدﺑﯿﺔ ،ﻗﺮﯾﺒﺔ ﻣﻦ ﻟﻐﺔ اﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ ﺑﻌﺎﻣﯿﺘﮭﺎ وﺑﺴﺎطﺔ ﺗﺮاﻛﯿﺒﮭﺎ .وﺗﺸﯿﺮ ﺑﻌﺾ اﻟﻤﻼﺣﻈﺎت إﻟﻰ أن رﺣﻠﺔ
دوﻧﮭﺎ ﺑﻨﻔﺴﮫ
اﻟﻤﻮﺻﻠﻲ ﻟﯿﺴﺖ ﻛﺎﻟﺮﺣﻠﺘﯿﻦ اﻟﺴﺎﺑﻘﺘﯿﻦ ﻗﺎﺋﻤﺔ ﻋﻠﻰ أﺻﻞ ﺷﻔﻮي ،ﺑﻞ إﻧﮭﺎ ﻣﺴﺘﻤﺪة ﻣﻦ ﯾﻮﻣﯿﺎت ﻣﻜﺘﻮﺑﺔ ﱠ
ﻗﺒﻞ ﻋﻮدﺗﮫ .ورﺑﻤﺎ ﺑﻘﯿﺖ ﯾﻮﻣﯿﺎﺗﮫ ﻋﻠﻰ أﺻﻠﮭﺎ اﻟﺬي ﻛﺘﺒﮫ أول ﻣﺮة .وﻗﺪ أﺿﺎف ﻟﻠﻜﺘﺎب دﯾﺒﺎﺟﺔ ﺗﺒﺪو ﻣﺨﺘﻠﻔﺔ ﻋﻦ
ﺑﺎﻗﻲ اﻟﺮﺣﻠﺔ ﻓﻲ أﻧﮭﺎ ﻣﻜﺘﻮﺑﺔ ﺑﺎﻟﻠﻐﺔ اﻟﻔﺼﯿﺤﺔ ،وﺗﻤﯿﻞ اﻟﻌﺒﺎرات ﻓﯿﮭﺎ إﻟﻰ اﻟﺰﯾﻨﺔ اﻟﺒﺪﯾﻌﯿﺔ واﻟﺠﻤﻞ اﻟﻤﺴﺠﻮﻋﺔ اﻟﺘﻲ
دونَ
ﺗﺸﺒﮫ ﻣﺎ ﺳﺎد اﻟﻜﺘﺎﺑﺔ ﻓﻲ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ ،ﻣﻊ آﯾﺎت ﻣﻦ اﻹﻧﺠﯿﻞ ﺗﺪﻋﻢ أﻓﻜﺎره وﺗﻈﮭﺮ إﯾﻤﺎﻧﮫ .وھﻜﺬا ﱠ
اﻟﻤﻮﺻﻠﻲ رﺣﻠﺘﮫ ﺑﺎﻟﻌﺮﺑﯿﺔ وﺑﻀﺎﻋﺘُﮫ ﻣﻨﮭﺎ ﻣﺤﺪودة ،ﻟﻜﻨﮫ أﺷﺎر إﻟﻰ ﻣﻌﺮﻓﺘﮫ ﻟﻐﺎت أﺧﺮى ﻛﺎن ﯾﻘﯿﻢ ﺑﮭﺎ اﻟﻘﺪّاﺳﺎت ﻓﻲ
اﻟﻤﺪن واﻟﺒﻠﺪات اﻟﺘﻲ زارھﺎ ﻓﻲ أﻣﺮﯾﻜﺎ ،ﻛﺎﻹﺳﺒﺎﻧﯿﺔ)اﻟﻤﻮﺻﻠﻲ (67،87 :2001واﻟﺴﺮﯾﺎﻧﯿﺔ اﻟﺸﺮﻗﯿﺔ]اﻟﻜﻠﺪاﻧﯿﺔ[
)اﻟﻤﻮﺻﻠﻲ.(72،79 :2001
أﻣﺎ ﺗﻤﺜﻼت اﻵﺧﺮ ﻓﺘﻈﮭﺮ ﻓﻲ:
• اﻟﺘﺴﻤﯿﺔ واﻟﻮﺻﻒ :ﻛﺎن اﻟﻤﻮﺻﻠﻲ ﻛﻐﯿﺮه ﻣﻦ اﻟﺮﺣﺎﻟﺔ ﯾﺮى اﻵﺧﺮ ﺑﺄﻧﮫ اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ؛ ﻟﺬا ﻟﻢ ﯾﺘﻤﺜﻞ اﻵﺧﺮ
اﻷوروﺑﻲ ﻓﻲ رﺣﻠﺘﮫ إﻻ ﺑﺼﻮرة اﻟﺬات ،ﻓﮭﻮ ﻻ ﯾﺨﺘﻠﻒ ﻋﻨﮫ ﻷﻧﮫ ﺑﻮﺟ ٍﮫ ﻣﻦ اﻟﻮﺟﻮه ھﻮ )ذات( ﺗﻨﺘﻤﻲ إﻟﻰ اﻟﺪﯾﻦ
ﻧﻔﺴﮫ ،أﻣﺎ اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ دﯾﻨﯿﺎ ً اﻟﺬي ﺗﻌﺮض ﻣﻨﮫ ﻟﻺﻗﺼﺎء وأﺣﯿﺎﻧﺎ ﻟﻠﺘﺸﻮﯾﮫ ﻛﻤﺎ ھﻮ ﻣﺄﻟﻮف ،ﻓﮭﻢ )اﻟﮭﻨﻮد اﻟﻜﻔﺮة(
وھﻢ )ﻋﺒﯿﺪ ﺳﻮد( وھﻢ أﻗﻮام ﻓﯿﮭﻢ ﺗﻮﺣﺶ وﺑُﻌﺪ ﻋﻦ اﻟﺘﺤﻀﺮ ،ﻻ ﯾﻌﺮﻓﻮن اﻹﻟﮫ اﻟﺤﻘﯿﻘﻲ وﻻ ﯾﻌﺮﻓﻮن اﻟﻘﺮاءة واﻟﻜﺘﺎﺑﺔ
ﺳﺬﱠج ﯾﻈﻨﻮن أن اﻟﻔﺎرس ﻓﻮق ﺣﺼﺎﻧﮫ ھﻤﺎ ﻗﻄﻌﺔ واﺣﺪة!! وﻟﻜﻨﮫ ھﺬا ﻟﻢ ﯾﻤﻨﻌﮫ ذﻟﻚ ﻣﻦ ﻣﺪﺣﮭﻢ ﺑﻤﯿﺰة
وﻻ اﻟﻨﻘﻮدُ ،
اﻟﻘﻮة وإظﮭﺎر اﻟﻤﯿﻞ ﻟﮭﻢ ﺗﻌﺎطﻔﺎً؛ ﺑﺴﺒﺐ اﻟﻈﻠﻢ اﻟﻮاﻗﻊ ﻋﻠﯿﮭﻢ ﻣﻦ ﻣﺤﺎﻛﻢ اﻟﺘﻔﺘﯿﺶ ،اﻟﺘﻲ ﻋﺮض ﻟﺘﺼﺮﻓﺎﺗﮭﺎ دون
اﻧﺘﻘﺎدھﺎ)اﻟﻤﻮﺻﻠﻲ .(95 :2001ﺑﯿﻨﻤﺎ ﻛﺎن اﻟﻤﻮﺻﻠﻲ ﻻ ﯾﺘﺤﺮج ﻋﻦ أن ﯾﺴﻤﻲ اﻷورﺑﯿﯿﻦ أﺣﯿﺎﻧﺎ ﺑـ)اﻟﻨﺼﺎرى(
)اﻟﻤﻮﺻﻠﻲ ،(58،78 :2001وھﻮ وﺻﻒ ﯾﻄﻠﻘﮫ اﻟﻤﺴﻠﻤﻮن ﻋﻠﻰ اﻟﻤﺴﯿﺤﯿﯿﻦ ،ﻓﻤﻊ ﻛﻮﻧﮫ ﯾﺘﻔﻖ واﻷورﺑﯿﯿﻦ ﻓﻲ اﻟﺪﯾﻦ
إﻻ أﻧﮫ اﺳﺘﻌﻤﻞ اﻟﻠﻔﻆ ﻟﯿﺪل ﻋﻠﻰ اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ ﻋﻨﮫ ﻗﻮﻣﯿﺎ ً.
• اﻹﻋﺠﺎب :أﻣﺎ اﻟﻤﻈﺎھﺮ اﻟﺘﻲ أﺛﺎرت إﻋﺠﺎﺑﮫ ﻣﺠﺘﻤﻊ اﻵﺧﺮ ،ﻓﮭﻲ ﺗﺒﺪو ﻓﻲ ﺛﻨﺎﺋﮫ ﻋﻠﻰ ﺟﻤﻌﯿﺔ ﺧﯿﺮﯾﺔ ﻓﺮﻧﺴﯿﺔ )ﯾﺴﻤﯿﮭﺎ
ﻣﺠﻤﻊ اﻟﺨﯿﺮات( ﻟﺴﯿﺪات ُﻣﺤﺴِﻨﺎت ﻣﻦ اﻷﺷﺮاف ﺗﻌﻨﻰ ﺑﺎﻟﻔﻘﺮاء واﻟﻤﺮﺿﻰ واﻟﻐﺮﺑﺎء )اﻟﻤﻮﺻﻠﻲ،(36 :2001
وﻗﺪ أﺳﮭﺐ ﻓﻲ ذﻛﺮ ﺗﻔﺎﺻﯿﻞ اﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ ﻟﻠﮭﻨﻮد واﻹﺳﺒﺎن ﻓﻲ أﻣﺮﯾﻜﺎ دون أن ﯾﻜﻮن ﻟﮫ ﺣﻜﻢ ﻗﯿﻤﻲ ﻋﻠﯿﮭﻢ إﻻ ﻓﯿﻤﺎ
ﯾﺘﺼﻞ ﺑﺎﻟﻌﻘﯿﺪة :ﻓﻘﺪ وﺻﻒ ﺻﻨﺎﻋﺔ اﻟﺸﯿﻜﻮﻻﺗﮫ اﻟﺘﻲ ﯾﺴﻤﯿﮭﺎ ﺟﯿﻜﻮﻻﺗﮫ ،وﻣﺮاﺳﻢ ﺿﺮب اﻟﻤﺪاﻓﻊ ودق اﻷﺑﻮاق ﻓﻲ
وداع اﻟﺴﻔﻦ ﻋﻨﺪ إﺑﺤﺎرھﺎ إﻟﻰ أﻣﺮﯾﻜﺎ ،ووﺻﻒ ﺣﻠﺒﺔ ﻣﺼﺎرﻋﺔ اﻟﺜﯿﺮان ،واﻟﻤﺴﺮح ...وﻏﯿﺮھﺎ ﻣﻤﺎ اطﻠﻊ ﻋﻠﯿﮫ ﻓﻲ
أﺛﻨﺎء اﻟﺮﺣﻠﺔ .ﻟﻜﻦ اھﺘﻤﺎﻣﮫ اﻷول ﻛﺎن ﻧﺤﻮ اﻟﻤﺎل واﻟﺬھﺐ واﻟﻔﻀﺔ :ﻛﺴﺒﮫ وﻛﻨﺰه ،ﺟﻤﻌﮫ واﺳﺘﺨﺮاﺟﮫ ﻣﻦ اﻟﻤﻨﺎﺟﻢ
واﻟﻮدﯾﺎن واﻟﺠﺒﺎل ،ﺑﻞ ﺣﺘﻰ ﺗﺼﻨﯿﻊ اﻟﻨﻘﻮد وﺳ ّﻜﮭﺎ ﻓﻲ اﻟﺴ ّﻜﺘﺨﺎﻧﺔ)اﻟﻤﻮﺻﻠﻲ ،(88 :2001ﺣﺘﻰ اﻟﺤﻜﺎﯾﺎت اﻟﺘﻲ ﻛﺎن
ﯾﻮردھﺎ ﺗﺘﻌﻠﻖ ﺑﺎﻟﻤﺎل ﻣﻦ ﺟﮭﺔ أو أﺧﺮى ﻛﺤﻜﺎﯾﺔ اﻟﺒﻨﺖ وﻣﻐﺎرة اﻟﺬھﺐ اﻟﺘﻲ ﯾﻤﻠﻜﮭﺎ واﻟﺪھﺎ )اﻟﻤﻮﺻﻠﻲ:2001
 ،(66ﻛﻤﺎ اھﺘﻢ ﺑﻤﺪاﺧﯿﻞ اﻟﻜﻨﺎﺋﺲ واﻷدﯾﺮة واﻟﺘﻔﺎﺻﯿﻞ اﻟﻤﺎﻟﯿﺔ ﻟﺒﻨﺎء ﺑﻌﻀﮭﺎ.
• اﻟﻤﺮأة :ﻟﻢ ﯾﻜﻦ ﻟﻠﻤﺮأة ﻧﺼﯿﺐ ﻣﻦ ﻣﻼﺣﻈﺎت اﻟﻤﻮﺻﻠﻲ ﻓﻲ اﻟﺒﻼد اﻟﺘﻲ زارھﺎ ،إذ ﻟﻢ ﯾﺴﺠﻞ ﺣﻮل ﺣﻀﻮرھﺎ ﻓﻲ
اﻟﻔﻀﺎء اﻟﻌﺎم أي اﺳﺘﮭﺠﺎن أو إﻋﺠﺎب ،وﻟﻢ ﺗﻜﻦ ﺣﺎﺿﺮة ً إﻻ ﺑﻄﻠﺔ ﻓﻲ ﺣﻜﺎﯾﺎﺗﮫ اﻟﺘﻲ ﺳﺮدھﺎ ﻓﻲ ﺛﻨﺎﯾﺎ رﺣﻠﺘﮫ.
ﺧﺎﺗﻤﺔ اﻟﺒﺤﺚ
ﺗﺘﻔﻖ اﻟﺮﺣﻼت وﺗﺘﺸﺎﺑﮫ ﻓﻲ ﻛﺜﯿﺮ ﻣﻦ اﻟﺠﻮاﻧﺐ ﻓﻲ ﺗﻤﺜﻠﮭﺎ اﻟﺬات واﻵﺧﺮ ،ﻓﮭﻲ ﺗﺘﻔﻖ ﻓﻲ زﻣﺎن وﻗﻮﻋﮭﺎ وزﻣﺎن ﺗﺪوﯾﻨﮭﺎ ،ﻛﻤﺎ
ﺗﺘﻔﻖ ﻓﻲ وﺟﮭﺘﮭﺎ ﻧﺤﻮ اﻟﻐﺮب .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أﻧﮭﺎ ﺗﻨﺘﻤﻲ إﻟﻰ ﻓﺘﺮة زﻣﻨﯿﺔ واﺣﺪة ﺳﻮاء ﻓﻲ ﺑﺪاﯾﺎت اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ أو
أواﺧﺮه ،إﻻ أن ﻟﻜﻞ رﺣﻠﺔ ﻣﻨﮭﺎ ﻧﻈﺮﺗﮭﺎ اﻟﺨﺎﺻﺔ ﻓﻲ ﺗﻤﺜﻞ اﻟﺬات واﻵﺧﺮ ﺑﺘﻔﺎوت ﻣﻨﺰﻟﺔ ﺻﺎﺣﺐ اﻟﺮﺣﻠﺔ.
ﻛﺎن أﺻﺤﺎب اﻟﺮﺣﻼت ﻣﻮﺿﻮع اﻟﺒﺤﺚ ﻣﻦ طﺒﻘﺔ ﺧﺎﺻﺔ وﻟﯿﺴﻮا ﻣﻦ ﻋﺎﻣﺔ اﻟﻨﺎس ،ﻓﺄﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ ﻛﺎن ﺳﻔﯿﺮا ً
وﻣﺘﺮﺟﻤﺎ ً ﻋﻦ اﻟﺴﻠﻄﺎن اﻟﻤﻐﺮﺑﻲ ،واﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ أﻣﯿﺮ إﺣﺪى اﻟﻤﻨﺎطﻖ اﻟﺘﺎﺑﻌﺔ ﻟﻠﺴﻠﻄﻨﺔ اﻟﻌﺜﻤﺎﻧﯿﺔ ،أﻣﺎ اﻟﺜﺎﻟﺚ ﻣﻨﮭﻢ
ﻓﮭﻮ رﺟﻞ دﯾﻦ ﺳﻠﯿﻞ ﻋﺎﺋﻠﺔ ﻣﻌﺮوﻓﺔ ﺑﺨﺪﻣﺎﺗﮭﺎ اﻟﺪﯾﻨﯿﺔ ،وھﻮ ﻗﺮﯾﺐ ﻣﻦ أرﻓﻊ اﻟﺴﻠﻄﺎت اﻟﺪﯾﻨﯿﺔ ﻓﻲ روﻣﺎ واﻟﺴﻠﻄﺎت اﻟﺪﻧﯿﻮﯾﺔ
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ﺗﻤﺜﻼت اﻟﺬات واﻵﺧﺮ ﻓﻲ ﺛﻼث رﺣﻼت ﻋﺮﺑﯿﺔ ﻣﻦ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ

ﻓﻲ اﻟﺒﻼط اﻟﻤﻠﻜﻲ ﻟﻔﺮﻧﺴﺎ وإﺳﺒﺎﻧﯿﺎ .وھﻜﺬا ﻓﺜﻼﺛﺘﮭﻢ ﻛﺎﻧﻮا ﻣﻦ طﺒﻘﺔ ﻗﺮﯾﺒﺔ ﻣﻦ اﻟﺤﻜﺎم وﻛﺒﺎر رﺟﺎل اﻟﺪوﻟﺔ ،ﻣ ﱠﻜﻨﺘﮭﻢ ﻣﻦ
اﻻرﺗﺤﺎل دون ﺻﻌﻮﺑﺎت.
وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ ﺻﺪور اﻟﺮﺣﻼت اﻟﺜﻼث ﻋﻦ أﺷﺨﺎص ﯾﻨﺘﻤﻮن إﻟﻰ طﺒﻘﺔ ﺧﺎﺻﺔ ،ﻗﺪ ﺗﺠﻌﻠﻨﺎ ﻧﻔﺘﺮض أﻧﮭﻢ ﺗﻠﻘﻮا
ﺗﻌﻠﯿﻤﺎ ً أﻓﻀﻞ ﻣﻦ ﻏﯿﺮھﻢ ﻣﻦ ﻋﺎﻣﺔ اﻟﻨﺎس ،إﻻ أن اﻟﺮﺣﻼت ﻓﻲ ﻣﺠﻤﻠﮭﺎ ﻛﺎﻧﺖ ﻣﺘﻮاﺿﻌﺔ اﻹﻧﺸﺎء وﺿﻌﯿﻔﺔ اﻷﺳﻠﻮب؛ ﻣﻤﺎ
ﯾﻨﺒﺊ ﻋﻦ ﺗﺮدي اﻟﻮﺿﻊ اﻟﻌﺎم ﻟﻠﺘﻌﻠﯿﻢ ﻓﻲ ﻋﺼﺮھﺎ.
ﻟﻜﻨﮭﺎ ﺗﺸﯿﺮ إﻟﻰ ﻗﺼﺪﯾﺔ إﻧﺸﺎء اﻟﻨﺺ اﻟﺮﺣﻠﻲ ،اﻟﺬي ﯾﻌﺪ ﺛﻤﺮة ﻟﻔﻌﻞ اﻟﺮﺣﻠﺔ ﻧﻔﺴﮫ وﺗﺤﻮﯾﻼً ﻟﮭﺎ ﻣﻦ ھﯿﺌﺘﮭﺎ اﻟﻔﻌﻠﯿﺔ
ﻧﺺ ﻣﻜﺘﻮب؛ ذﻟﻚ أن ﻗﺼﺪﯾﺔ ﺗﺪوﯾﻦ ﻓﻌﻞ اﻟﺮﺣﻠﺔ ﯾﻨﻘﻞ اﻟﻔﻌﻞ إﻟﻰ اﻟﺮﻣﺰ ،وھﻮ ﻣﺎ ﺗﺘﻔﻖ
اﻟﻤﺎدﯾﺔ إﻟﻰ ھﯿﺌﺔ رﻣﺰﯾﺔ ﻓﻲ ﺷﻜﻞ ٍ ّ
ﻓﯿﮫ اﻟﺮﺣﻼت اﻟﺜﻼث ،وھﻮ ﻛﺬﻟﻚ ﺷﺎھﺪ ﻋﻠﻰ اﺑﺘﻌﺎدھﺎ ﻋﻦ اﻟﺠﻐﺮاﻓﯿﺎ ﻓﻲ ذﻟﻚ اﻟﻌﺼﺮ ،وظﮭﻮرھﺎ ﻏﺮﺿﺎ ً أدﺑﯿﺎ ً ﻗﺎﺋﻤﺎً؛ إذ
أﺻﺒﺢ اﻟﺘﺮﺣﺎل ﻧﻔﺴﮫ ﯾﺴﺘﺤﻖ اﻟﺘﺪوﯾﻦ اﻟﻤﺴﺘﻘﻞ.
أﻣﺎ ﻓﻲ ﺗﻤﺜﻞ اﻟﺬات واﻵﺧﺮ ﻓﻲ اﻟﺮﺣﻼت؛ ﻓﻘﺪ ﻛﺎن ﺗﻤﺜ ُﻞ اﻟﺬات ﻓﻲ ﻣﺠﻤﻠﮫ ﯾﺘﺠﮫ دوﻣﺎ ً إﻟﻰ اﻟﻤﺒﺎﻟﻐﺔ ﻓﻲ إظﮭﺎر
ﺻﻮرﺗﮭﺎ ﻧﻘﯿﺔ ﻻ ﺗﺸﻮﺑﮭﺎ ﺷﺎﺋﺒﺔ ،وإظﮭﺎرھﺎ ﻓﻲ أﻛﻤﻞ ﺻﻮرة )ﯾﻨﺒﻐﻲ( أن ﺗﻜﻮن ﻋﻠﯿﮭﺎ .ﻓﻲ ﺣﯿﻦ ﻟﻢ ﺗﺒﺘﻌﺪ ﺗﻤﺜﻼت اﻵﺧﺮ ﻋﻦ
ﻋ ﱠﺮﻓﺖ اﻵﺧﺮ ﻋﻠﻰ أﺳﺎس اﻻﺧﺘﻼف اﻟﺪﯾﻨﻲ؛ ﻓﻜﺎن اﻟﺪﯾﻦ ھﻮ اﻟﻌﺎﻣﻞ اﻷول ﻓﻲ رﺳﻢ ﺻﻮرة اﻵﺧﺮ
اﻟﺼﻮرة اﻟﺸﺎﺋﻌﺔ اﻟﺘﻲ َ
ﻟﺪى أﻓﻮﻗﺎي واﻟﻤﻮﺻﻠﻲ .ﺑﯿﻨﻤﺎ ﻛﺎن اﻵﺧﺮ اﻟﻤﺨﺘﻠﻒ ﺣﻀﺎرﯾﺎ ً ھﻮ اﻟﺤﺎﺿﺮ ﻟﺪى اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ،وھﻮ ﻣﺎ ﯾﺠﻌﻠﻨﺎ ﻣﻄﻤﺌﻨﯿﻦ
إﻟﻰ ﻓﺮﺿﯿﺔ أن ﺳﯿﺮة اﻟﺮﺣﺎﻟﺔ وﺗﺠﺮﺑﺘﮫ اﻟﺸﺨﺼﯿﺔ إﻟﻰ ﺟﺎﻧﺐ اﻟﺴﯿﺎق اﻟﺘﺎرﯾﺨﻲ ﻟﺰﻣﺎن اﻟﺮﺣﻠﺔ وﻣﻜﺎﻧﮭﺎ -ھﻮ اﻟﺬي و ﱠﺟﮫ ﺗﻤﺜﻞ
اﻟﺬات واﻵﺧﺮ ﻓﯿﮭﺎ.
ﻓﻘﺪ ﻛﺎن اﻟﺸﺮق اﻹﺳﻼﻣﻲ واﻟﻐﺮب اﻟﻤﺴﯿﺤﻲ ﻓﻲ اﻟﻘﺮن اﻟﺴﺎﺑﻊ ﻋﺸﺮ ﻣﺘﻘﺎرﺑﯿْﻦ ﻓﻲ ﻣﻈﺎھﺮ ﺣﻀﺎرﯾﺔ ﻛﺜﯿﺮة ،وﻟﮭﺬا
ﻓﺎﻟﻤﻘﺎرﻧﺔ ﺑﯿﻨﮭﻤﺎ ﻛﺎﻧﺖ ﻣﺎ ﺗﺰال ﻏﯿﺮ واﺿﺤﺔ ﻓﻲ أذھﺎن اﻟﺮﺣﺎﻟﺔ ،ﻟﮭﺬا ﺗﺒﺪو اﻟﺮﺣﻼت اﻟﺜﻼث ﺑﻌﯿﺪة ﻋﻦ ﻓﻜﺮة اﻟﺼﺪام ﻣﻊ
اﻵﺧﺮ إﻻ ﻓﻲ رﺣﻠﺔ أﻓﻮﻗﺎي؛ إذ إن ﺳﯿﺮة ﻛﻞ رﺣﺎﻟﺔ وظﺮوف رﺣﻠﺘﮫ واھﺘﻤﺎﻣﺎﺗﮫ ،ھﻲ اﻟﺘﻲ و ّﺟﮭﺖ ﻧﻈﺮﺗﮫ ﺗﺠﺎه اﻵﺧﺮ.
ﻛﻤﺎ ﻏﺎﺑﺖ اﻟﻨﻈﺮة اﻻﻧﺒﮭﺎرﯾﺔ اﻟﻘﺎﺋﻤﺔ ﻋﻠﻰ اﻹﻋﺠﺎب واﻻﻓﺘﺘﺎن ﻋﻦ اﻟﺮﺣﻼت؛ ﻷن اﻟﻔﻮارق اﻟﺤﻀﺎرﯾﺔ ﺑﯿﻦ اﻟﺠﺎﻧﺒﯿﻦ
ﻛﻤﺎ أﺳﻠﻔﻨﺎ ﻛﺎﻧﺖ ﻗﻠﯿﻠﺔ إﻟﻰ درﺟﺔ ﻻ ﺗﻜﺎد ﺗُﻠﺤﻆ ،ﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أن اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ﺑﻨﻈﺮﺗﮫ اﻟﺜﺎﻗﺒﺔ وطﻤﻮﺣﮫ اﻟﺒﻌﯿﺪ،
اﺳﺘﻄﺎع أن ﯾﻠﺘﻘﻂ ﺑﺬﻛﺎء اﻟﻔﺮوق اﻟﺤﻀﺎرﯾﺔ اﻟﺘﻲ ﺑﺪأت ﺗﺘﺴﻊ ﺑﯿﻦ اﻟﺸﺮق واﻟﻐﺮب ﻣﻊ إرھﺎﺻﺎت اﻟﻨﮭﻀﺔ اﻷوروﺑﯿﺔ.
اﻟﻤﺮاﺟﻊ
إﺑﺮاھﯿﻢ ،ﺳﻌﯿﺪ" ،2010 ،ﺗﻤﺜﻞ اﻷﻧﺎ ﻟﻶﺧﺮ ﻓﻲ رﺣﻠﺔ اﻟﺸﮭﺎب اﻟﺤﺠﺮي أﺣﻤﺪ ﺑﻦ ﻗﺎﺳﻢ اﻷﻧﺪﻟﺴﻲ "..ﺟﺮﯾﺪة اﻻﺗﺤﺎد اﻻﺷﺘﺮاﻛﻲ ،ﺑﺘﺎرﯾﺦ
 .2010/9/16اﻟﺮاﺑﻂhttps://www.maghress.com/alittihad/114894:
إﺑﺮاھﯿﻢ ،ﻋﺒﺪﷲ" ،2011 ،أدب اﻟﺮﺣﻠﺔ ﺑﻮﺻﻔﮫ ﺳﺮدا ً ﺛﻘﺎﻓﯿﺎً" ،ﺟﺮﯾﺪة اﻟﺮﯾﺎض ،اﻟﻌﺪد  ،15536ﺑﺘﺎرﯾﺦ  .2011/1/6اﻟﺮاﺑﻂ:
http://www.alriyadh.com/592205
ﺑﻮﺣﺎﻟﺔ ،طﺎرق" ،2014 ،اﻟﻨﻘﺪ اﻟﺜﻘﺎﻓﻲ وأﻧﺴﺎق اﻟﻐﯿﺮﯾﺔ" :ﻣﺠﻠﺔ ﻋﻮد اﻟﻨﺪ ،اﻟﺴﻨﺔ ،9اﻟﻌﺪد ،96ص .107-96اﻟﺮاﺑﻂ:
https://www.oudnad.net/spip.php?article1122
اﻟﺤﺠﺮي ،أﺣﻤﺪ ﺑﻦ ﻗﺎﺳﻢ ،2004 ،رﺣﻠﺔ أﻓﻮﻗﺎي اﻷﻧﺪﻟﺴﻲ ،ﻣﺨﺘﺼﺮ رﺣﻠﺔ اﻟﺸﮭﺎب إﻟﻰ ﻟﻘﺎء اﻷﺣﺒﺎب  ،1613-1611ﺗﺤﻘﯿﻖ :ﻣﺤﻤﺪ
رزوق ،أﺑﻮظﺒﻲ :دار اﻟﺴﻮﯾﺪي ﻟﻠﻨﺸﺮ ،وﺑﯿﺮوت :اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ.
ﺣﻠﯿﻔﻲ ،ﺷﻌﯿﺐ ،2015 ،ھﻮﯾﺔ اﻟﻌﻼﻣﺎت :ﻓﻲ اﻟﻌﺘﺒﺎت وﺑﻨﺎء اﻟﺘﺄوﯾﻞ ،اﻟﻘﺎھﺮة :دار رؤﯾﺔ ﻟﻠﻨﺸﺮ واﻟﺘﻮزﯾﻊ.
رﺑﺎط ،اﻷب أﻧﻄﻮن" ،1905 ،رﺣﻠﺔ أول ﺷﺮﻗﻲ إﻟﻰ أﻣﯿﺮﻛﺔ" ،ﻣﺠﻠﺔ اﻟﻤﺸﺮق ،اﻟﺴﻨﺔ ،8ﻋﺪد ،18ص.834-821
رﺑﺎط ،اﻷب أﻧﻄﻮن" ،1906 ،أﺛﺮ ﺟﺪﯾﺪ ﻷول رﺣﺎﻟﺔ ﺷﺮﻗﻲ إﻟﻰ أﻣﺮﻛﺔ" ،ﻣﺠﻠﺔ اﻟﻤﺸﺮق ،اﻟﺴﻨﺔ ،9اﻟﻌﺪد ،10ص.474-470
رﺳﺘﻢ ،أﺳﺪ واﻟﺒﺴﺘﺎﻧﻲ ،أﻓﺮام ﻓﺆاد )ﺿﺒﻂ وﺗﻌﻠﯿﻖ( ،1969 ،ﻟﺒﻨﺎن ﻓﻲ ﻋﮭﺪ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ اﻟﺜﺎﻧﻲ ،وھﻮ ﻛﺘﺎب ﺗﺎرﯾﺦ اﻷﻣﯿﺮ
ﻓﺨﺮاﻟﺪﯾﻦ اﻟﻤﻌﻨﻲ ﻟﻠﺸﯿﺦ أﺣﻤﺪ ﺑﻦ ﻣﺤﻤﺪ اﻟﺨﺎﻟﺪي اﻟﺼﻔﺪي ،ﺑﯿﺮوت :ﻣﻨﺸﻮرات اﻟﺠﺎﻣﻌﺔ اﻟﻠﺒﻨﺎﻧﯿﺔ.
ﺳﺮﻛﯿﺲ ،ﯾﻌﻘﻮب" ،1948 ،ﺻﺎﺣﺐ رﺣﻠﺔ أول ﺷﺮﻗﻲ )ﻋﺮاﻗﻲ( إﻟﻰ أﻣﯿﺮﻛﺔ" ،ﺳﺮﻛﯿﺲ ،ﯾﻌﻘﻮب ،ﻣﺒﺎﺣﺚ ﻋﺮاﻗﯿﺔ ﻓﻲ اﻟﺠﻐﺮاﻓﯿﺔ
واﻟﺘﺎرﯾﺦ واﻵﺛﺎر وﺧﻄﻂ ﺑﻐﺪاد إﻟﺦ ،ﺑﻐﺪاد :ﺷﺮﻛﺔ اﻟﺘﺠﺎرة واﻟﻄﺒﺎﻋﺔ اﻟﻤﺤﺪودة ،ج :1ص.354-331
ف .ﻓﻮﺳﺘﻨﻔﻠﺪ ،1981ﻓﺨﺮاﻟﺪﯾﻦ أﻣﯿﺮ اﻟﺪروز وﻣﻌﺎﺻﺮوه ،ج ،1ﺑﯿﺮوت  :اﻟﻤﻄﺒﻌﺔ اﻟﻌﺮﺑﯿﺔ.
ﻛﺮاﺗﺸﻜﻮﻓﺴﻜﻲ ،إﻏﻨﺎطﯿﻮس ،1961 ،ﺗﺎرﯾﺦ اﻷدب اﻟﺠﻐﺮاﻓﻲ اﻟﻌﺮﺑﻲ ،ھﺎﺷﻢ ،ﺻﻼح اﻟﺪﯾﻦ ﻋﺜﻤﺎن )ﻣﺘﺮﺟﻢ( ،اﻟﻘﺴﻢ ،2ﺟﺎﻣﻌﺔ اﻟﺪول
اﻟﻌﺮﺑﯿﺔ :ﻟﺠﻨﺔ اﻟﺘﺄﻟﯿﻒ واﻟﺘﺮﺟﻤﺔ واﻟﻨﺸﺮ.
اﻟﻤﺤﺒﻲ ،ﻣﺤﻤﺪ أﻣﯿﻦ ﺑﻦ ﻓﻀﻞ ﷲ ،1867 ،ﺧﻼﺻﺔ اﻷﺛﺮ ﻓﻲ أﻋﯿﺎن اﻟﻘﺮن اﻟﺤﺎدي ﻋﺸﺮ ،اﻟﺠﺰء ،3اﻟﻘﺎھﺮة :اﻟﻤﻄﺒﻌﺔ اﻟﻮھﺒﯿﺔ.
اﻟﻤﻌﻨﻲ ،اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ ،2007 ،رﺣﻠﺔ اﻷﻣﯿﺮ ﻓﺨﺮاﻟﺪﯾﻦ إﻟﻰ إﯾﻄﺎﻟﯿﺎ  ،1618-1613ﺗﺤﻘﯿﻖ :ﻗﺎﺳﻢ وھﺐ ،أﺑﻮظﺒﻲ :دار اﻟﺴﻮﯾﺪي
ﻟﻠﻨﺸﺮ ،وﺑﯿﺮوت :اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ.
اﻟﻤﻮﺻﻠﻲ ،إﻟﯿﺎس ﺑﻦ ﺣﻨﺎ ،2001 ،اﻟﺬھﺐ واﻟﻌﺎﺻﻔﺔ :رﺣﻠﺔ إﻟﯿﺎس اﻟﻤﻮﺻﻠﻲ إﻟﻰ أﻣﺮﯾﻜﺎ ،ﺗﺤﻘﯿﻖ :ﻧﻮري اﻟﺠﺮاح ،أﺑﻮظﺒﻲ :دار
اﻟﺴﻮﯾﺪي ﻟﻠﻨﺸﺮ ،وﺑﯿﺮوت :اﻟﻤﺆﺳﺴﺔ اﻟﻌﺮﺑﯿﺔ ﻟﻠﺪراﺳﺎت واﻟﻨﺸﺮ.
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L’EUROPE DE ZEYNEB HANOUM :
LES DÉSILLUSIONS « OCCIDENTALES » D’UNE RÊVEUSE « ORIENTALE »
LUMINIȚA MUNTEANU
Université de Bucarest

Abstract. Zeyneb Hanoum (Hanım), one of the muses and also main characters of the novel Les désenchantées
by Pierre Loti (1906), whose real name was Hadice Zennur, has fled Turkey in january 1906, before the
publication of the above mentioned book, in company with her younger sister, Nuriye Neyrünnisa, better known
in the Occident as Melek Hanoum and, later, as Nouriyé Rohozinska, in order to escape Sultan Abdülhamid’s
persecution. The two Ottoman ladies, who were partly of French descent and had been given a progressive,
liberal education, travelled a while around Europe, visiting and also staying for different intervals of time in
France, Switzerland, Italy, London, Brussels, Spain. Unlike her sister, who married in 1908 a Polish aristocrat
and composer and adapted herself to Paris lifestyle, Zeyneb Hanoum was greatly disappointed with her Western
and, in particular, French experience, all the more so as « her Occident », primarily based on book knowledge,
proved to be a distant mirage. Disenchanted with both the « Orient » and the « Occident », she has decided to
go back to Turkey six years later, in 1912, and to get on with her life ; she never returned in Europe until her
death, in 1923. Our article deals with her « European impressions », published in 1913 in London, with the
support of the British journalist Grace Ellison.
Keywords: Zeyneb Hanoum, Ottoman elite, European impressions, Belle Époque, Grace Ellison, suffragette.

Texte et contexte : essai de mise en perspective
« Désenchantée I left Turkey, désenchantée I have left Europe. Is that rôle to be mine till
the end of my days ? », se demandait, de manière rhétorique, Zeyneb Hanoum (Hanım)
dans une lettre adressée à Grace Ellison le 6 mars 1912, pendant son voyage de retour à
Istanbul, au bout de six ans passés en Europe ; ainsi s’achevait non seulement une odyssée
qui avait débuté autrefois sous d’heureux auspices, hormis ses prémices menaçantes, mais
aussi le récit d’une aventure qui, de manière en quelque sorte prévisible, avait tourné mal
pour sa protagoniste. Quoique fort discrète au sujet de ses projets d’avenir, Zeyneb Hanoum
espérait peut-être à cette époque-là de repartir à zéro et même de se forger une autre identité
dans une Turquie qui se trouvait encore en pleine ébullition après l’avènement au pouvoir
des Jeunes-Turcs. Le peu d’années qui s’étaient écoulées depuis la prise du pouvoir par ces
derniers s’était accompagné, pourtant, d’une diminution considérable de l’enthousiasme
premier de leurs adeptes, ainsi que des adversaires jurés d’Abdülhamid II ; par conséquent,
Zeyneb Hanoum resta longuement sur ses gardes, malgré son optimisme initial, et ne se
dépêcha pas de regagner Istanbul, en dépit de son mal du pays et, d’autre part, de ses
déceptions occidentales. Lorsqu’elle finit par s’y décider, elle ne le fit que contrainte par
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les aléas de son existence « occidentale » ; de retour en Turquie (un retour qui équivalait à
une défaite personnelle), elle ne la quitta plus jusqu’à sa mort, survenue probablement en
1923, dans des circonstances obscures1. Son choix ne la rendit pas plus heureuse qu’elle ne
l’avait été auparavant, d’autant plus qu’elle ne se faisait guère d’illusions sur son
lendemain ; il ne fit que mettre un terme à ses incertitudes, qui duraient déjà depuis
quelques ans, et confirmer son « désenchantement » irréductible, ainsi que le remarquait
plus tard Grace Ellison, lorsque son amie n’était plus de ce monde : « Disenchanted with
both Turkey, France and then later with the Turkey of the Young Turks, she realized she
would be unhappy everywhere. ‘Alas, I am neither French, nor Turkish’, she wrote me.
‘These civilizations are always at war in me.’ » (1928 : 120).
Les « impressions européennes » de Zeyneb Hanoum, de son vrai nom Hadice
Zennur, qui constituent la matière de notre article, sont parues en 1913, lorsque leur auteur
se trouvait déjà en Turquie, ayant repris, avec des sentiments qu’il est difficile d’apprécier
aujourd’hui en l’absence d’un témoignage plus précis, sa vie d’antan 2 . Il convient de
rappeler dans ce cadre que Zeyneb Hanoum, qui venait de quitter la scène du vieux monde
en tournant ainsi le dos à ce qui pourrait être défini comme « l’avenir d’une illusion », fut
rendue célèbre par deux écrivains occidentaux qui, malgré leurs nobles intentions, se
trouvèrent à l’origine de ses angoisses existentielles et de son drame ultérieur ; ce furent
également eux qui créèrent son nom de plume et contribuèrent à la construction de sa
nouvelle identité – une identité essentiellement publique, « ouverte », « occidentale ».
Nous nous bornons à mentionner, afin de rafraîchir la mémoire de nos lecteurs, que Zeyneb
(Hanoum) avait été l’une des inspiratrices du roman Les Désenchantées de Pierre Loti
(1906)3 et qu’elle devint plus tard l’un des sujets de prédilection de la journaliste anglaise
Grace Ellison ; cette dernière l’évoqua à plusieurs reprises dans ses écrits sur la Turquie et,
de plus, joua un rôle primordial dans la mise en œuvre et la parution du volume intitulé A
Turkish Woman’s European Impressions (1913) – le seul ouvrage signé du nom de
Zeyneb Hanoum, mais « édité » et « introduit » par Grace Ellison4.
1

2

3

4

Grace Ellison affirme qu’elle se serait donné la mort, sans être, pourtant, trop explicite à cet égard :
« Too unhappy to live, she willed herself to die before she was thirty, and so ended the life of a brilliant,
beautiful woman, the victim of many unfortunate circumstances, but above all, the error of others »
(1928 : 120). D’ailleurs, d’après Zeyneb Hanoum, le phénomène du suicide n’était pas rare parmi les
femmes turques, qui se sentaient réellement piégées dans leurs existences ternes, dépourvues de
contours : « In Turkey our existence is so long, so intolerably long, that the temptation to drop a little
deadly poison in our coffee is often too great to withstand. Death cannot be worse than life, let us try
death » (Zeyneb Hanoum 1913 : 45 – cité désormais comme ZH) ; « […] the Turkish woman,
discontented with her lot, saw only two ways of ending her unhappy existence – flight or suicide ; she
generally preferred the latter method » (ZH : 99). Taha Toros (1991 : 39-40) soutient en échange que
Zeyneb Hanoum serait morte de la tuberculose, qu’elle avait peut-être attrapée lors de sa fuite de
Turquie.
« […] c’est si drôle de voir ici Zénour, que j’avais connue en France si Parisienne, redevenue
maintenant plus turque encore qu’au temps des ‘désenchantées’ », allait affirmer dans ses mémoires
Pierre Loti (Loti & Viaud 1921 : 278), qui l’avait revue à Istanbul en septembre 1913.
Le roman de Loti avait déclenché un véritable scandale dans la haute société ottomane, en sorte que
Hadice Zennur, la future Zeyneb Hanoum, avait fui Istanbul pour se refugier à Paris, en compagnie de
sa sœur cadette, Nuriye Neyrünnisa, connue plus tard sous les noms de Melek Hanoum et Nouryé
Rohozinska ; cela se passait au tout début de l’année 1906.
Cette expérience allait alimenter, à notre avis, un autre volume, publié par Grace Ellison en 1915, au
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Bien qu’envisagé sous une forme quasi épistolaire, le volume susmentionné revêt
plutôt une structure hybride ; de toute évidence, sa conception, du moins en ce qui concerne
la sélection des lettres dont il était censé se composer, n’appartient pas à Zeyneb Hanoum,
mais à Grace Ellison : celle-ci intervient maintes fois dans le texte afin d’assurer le passage
d’un contexte à l’autre et de fournir des explications supplémentaires au sujet des
protagonistes. Il est difficile d’apprécier, d’autre part, si la sélection des lettres attribuées à
Zeyneb Hanoum, qui couvrent une période de six ans (1906-1912), a été supervisée ou non
par leur signataire, qui était déjà revenue en Turquie lors de la sortie du livre. Grace Ellison,
qui s’était chargée de leur publication et qui se trouvait, sans doute, à l’origine de cette
entreprise, n’en souffle mot et, par ailleurs, ne trouve pas malencontreuse
l’instrumentalisation de son amie turque ; elle manipule non seulement le matériel
épistolaire qui lui avait été fourni par Zeyneb Hanoum, mais aussi le contenu de celui-ci
puisqu’elle ne nous fournit aucune précision au sujet de ses critères de sélection et, aussi,
des lettres (peut-être aussi des fragments) vraisemblablement éliminées dans ce processus ;
autrement dit, les principes de son travail d’édition restent forcément obscurs. Ce qui nous
semble hors de doute c’est que la conception du volume, y compris les titres des souschapitres et les légendes des illustrations dont il s’accompagne, appartient à la journaliste
anglaise ; autrement dit, quoique signé par Zeyneb Hanoum, présentée par son amie (pour
des raisons publicitaires ?) comme « heroine of Pierre Loti’s novel ‘Les Désenchantées’ »,
le livre qui nous intéresse a été écrit, en réalité, à deux mains.
La contribution de Grace Ellison à la genèse des « impressions » attribuées à Zeyneb
Hanoum ne se limite pas au texte proprement-dit : il faudrait y ajouter, à part le découpage
d’un croquis réalisé par Auguste Rodin, les vingt-trois photographies « orientalisantes »
qui parsèment le volume et qui ne font qu’amplifier la confusion du lecteur ; l’identité du
ou des photographes, de même que celle de l’auteur de la sélection des images reste, une
fois de plus, mystériuese. Reina Lewis (2004 : 245) considère qu’à l’origine de
l’ostentation vestimentaire dont elles témoignent se trouvait Zeyneb Hanoum même, qui se
proposait d’exploiter de cette manière non seulement le paradigme, mais aussi la nostalgie
orientaliste de l’Occident.5 Pourtant, en analysant la distribution des rôles dans le livre et,
aussi, le rôle d’ « ange gardien » assumé par Grace Ellison dans ses rapports avec Zeyneb
et Melek, les « petites proscrites ottomanes », on serait plutôt porté à croire que la mise en
scène des soi-disant « instantanés » de Zeyneb Hanoum (qui constitue le centre d’intérêt de
la plupart de ces images), avec tous leurs excès en matière de costumes, d’accessoires et,
en quelque sorte, de « jeux de masques », minutieusement élaborés, appartient à la
suffragette anglaise ; celle-ci se sert d’ailleurs copieusement de ce genre de support visuel

5

bout d’un autre séjour à Istanbul qui, à la différence de ses deux premiers voyages en Turquie, datant
du 1906 et 1908, avait duré plusieurs mois (Lewis 2004 : 42-44) ; ce volume, intitulé An Englishwoman
in a Turkish Harem, faisait pendant au livre « édité » en 1913 et se composait d’articles parus dans
Daily Telegraph en janvier et février 1914.
« For Zeyneb Hanım, dress is central to her staging of identity and it behoves one to imagine the
possible pleasures of presenting herself in Western and Ottoman clothing as well as the forms of
political agency her complicated dress acts express. In this light can be analysed Zeyneb Hanım’s
packaging of Ottoman female experience as nostalgia whilst she Orientalises herself for Loti. The terms
of this creative self-fashioning are not solely determined by the outside, they also point to the power of
the choices made by the Ottoman émigré » (Lewis 2004 : 264).
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dans ses livres sur la Turquie 6 , ce qui n’est pas rare chez les journalistes d’hier et
d’aujourd’hui.

L’auteur comme protagoniste, entre texte et contexte
Ainsi que nous venons de le constater, le « pourcentage » de l’immixtion réelle de Grace
Ellison dans le livre signé par Zeyneb Hanoum s’avère difficile à établir de manière
raisonnable, voire objective ; cela dit, nous nous proposons de nous concentrer dans ce qui
suit sur les lettres supposées être issues de la plume de Zeyneb Hanoum, tout en faisant
abstraction des obscurités du contexte, afin de suivre, autant que possible, sa perception sur
la civilisation occidentale vers la fin de la Belle Époque.
La première lettre adressée par Zeyneb Hanoum à Grace Ellison est datée du
septembre 1906, alors que la dernière – une sorte de lettre en feuilleton – date du mars
1912 ; les autres épîtres dont se compose le volume intitulé A Turkish Woman’s European
Impressions remontent à 1906 (à peu près un quart du volume), 1907 (un autre quart du
volume), 1908 (une seule lettre), 1909 (une seule lettre), 1911 (deux lettres) et 1912 (deux
lettres) ; il serait à remarquer le déséquilibre évident de ces sources, de même que l’absence
totale des lettres provenant de 1910 (une année terne, sans histoire ?!), bien que la relation
épistolaire entre Zeyneb Hanoum et Grace Ellison semble avoir continué sans arrêt durant
toute la période de l’exil de Zeyneb Hanoum. Le lecteur scrupuleux observera également
l’abondance ou même la surabondance des points de suspension dont le rôle dans la
conception du volume et, de nouveau, la provenance restent impossible à éclaircir :
autrement dit, est-ce qu’ils indiquent l’élimination de certains passages ? Il semble
improbable qu’ils appartiennent à Zeyneb Hanoum, car il s’agit d’une pratique tout à fait
inusitée dans la correspondance, officielle ou privée ; en échange, elle est souvent
employée, quoique sous des formes légèrement différentes, pour marquer les interventions
des éditeurs dans les textes qu’ils sont censés gérer.
Quant à la préface qui, de manière plus générale, « introduit » le livre et comporte
des indications sur la manière dont on devrait le décoder, elle implique, comme toute
démarche liminaire, une tentative de contrôle de la part de celui qui s’en charge (White
1987 : 201) : tâcher d’orienter la lecture c’est, sans doute, tâcher de la contrôler, de la
maintenir dans les limites tracées par l’auteur, qui ne fait que garder jalousement son
rejeton. Mais, de nouveau, de quel auteur s’agit-il dans le cas de notre ouvrage ? À notre
avis, Grace Ellison est loin de rester dans l’ombre, comme tout « éditeur » modeste qui
s’occupe discrètement du « bon chemin » d’un livre, sans interférer dans son contenu
proprement-dit : bien au contraire, elle impose une sorte de « contrôle parental » sur sa
protégée et n’hésite pas à mettre en exergue son patronnage, qui sera également souligné
par ses ingérences énergiques dans le texte d’un ouvrage hybride signé, pourtant, du nom
de Zeyneb Hanoum.
Les premières lettres occidentales de Zeyneb Hanoum sont dominées par la
remémoration de son passé récent, hanté par le fantôme d’Abdülhamid II et par les sombres
6

An Englishwoman in a Turkish Harem (1915), An Englishwoman in Angora (1923) et Turkey
Today (1928).
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souvenirs de son régime paranoïaque ; nostalgique, mais aussi soulagée d’avoir échappé à
ses représailles, Zeyneb Hanoum évoque sa première jeunesse, marquée de ce qu’elle
appelle « the agony of waiting », « l’agonie de l’attente » – une attente stérile, dépourvue
d’espérance, de joie de vivre, de perspective, « éreintante » (« this weary, weary waiting »).
Elle se déclare, par ailleurs, déconcertée non seulement par la curiosité excessive, parfois
importune des journalistes occidentaux au sujet de sa personne, mais aussi par leur
ignorance de « la vie ottomane », qui semble inséparable de l’idée fantasque qu’ils se
forgent du harem, en raison des stéréotypes orientalistes. Blessée dans son amour propre
par l’indiscrétion grossière des reporters en quête de sensationnel, Zeyneb arrive à
manifester une certaine hostilité même envers sa protectrice, Grace Ellison, qu’elle
interpelle à un moment donné par le syntagme « dear Englishwoman » (1913 : 53). Lors de
son arrivée en France, elle avouait avoir apprécié notamment le sentiment de liberté que lui
procuraient les fenêtres sans grillage, largement ouvertes vers le monde 7 : c’était sa
première expérience de ce genre, après l’existence en semi-réclusion qu’elle avait été tenue
de mener en Turquie afin de conserver sa bonne réputation en tant que jeune fille de bonne
famille.
Il n’est pas sans intérêt de rappeler que Zeyneb Hanoum, qui descendait d’un aïeul
d’origine française converti à l’islam, mais aussi, du côté de sa mère, d’une famille
circassienne, faisait partie d’une élite féminine ottomane qui avait bénéficié d’une
formation fondamentalement occidentale ; de même que la plupart de ses semblables, elle
avait été élevée et éduquée par des gouvernantes européennes, anglaises et françaises, qui
étaient très en vogue dans la deuxième moitié du XIXe siècle, notamment à Istanbul, mais
qui ne représentaient pas toujours la meilleure solution puisque leur recrutement se
produisait, à de rares exceptions près, d’une manière assez aléatoire. Suivant Zeyneb
Hanım, le désastre en la matière avait commencé avec l’influence du Second Empire (18521870) et, de manière plus spéciale, avec la visite de l’impératrice Eugénie à Constantinople
(1868), qui avait marqué le début d’une véritable frénésie occidentalisante et avait entraîné
un exode interminable des gouvernantes françaises, mal adaptées aux besoins
éducationnels réels des enfants turcs, vers Istanbul :
This desire for everything French lasted until our generation. No one seemed to
understand how harmful it was to exaggerate the atmosphere of excitement in which
we were living. With the craze for the education of the West, French governesses
came to Constantinople in great numbers ; for it was soon known what high salaries
the Turks paid, and how hospitable they were. If you had seen the list of books that
these unfortunate Turkish girls read to get a knowledge of French literature, I think
you would agree with me they must have been endowed with double moral purity for
the books not to have done them more harm. For nearly thirty years this dangerous
experiment went on. No parents seemed to see the grave error of having in one’s house
a woman about whom they knew nothing, and who in a very short time could exert a
very disastrous influence over a young life. It was only when catastrophe after
catastrophe had brought this to their notice, they began to take any interest in their

7

« For the first time in our lives we could look freely into space – no veil, no iron bars. It was worth the
price we had paid, just to have the joy of being before that open window » (ZH : 55).

93

LUMINIȚA MUNTEANU

daughters’ governesses, and occupy themselves a little more seriously about what they
read. (ZH : 98-100)

Le français devint ainsi la langue de choix des élites ottomanes dans la deuxième
moitié du XIXe siècle, le siècle de la modernisation par excellence, de même que le véhicule
d’un phénomène d’acculturation plus ou moins délibéré, qui affecta notamment les couches
instruites de la société et qui trouva son écho dans la langue de communication employée
dans certains cercles clos. Il était raisonnablement parlé par nombre de sultans, tels
Abdülmecit I (1839-1861), Murad V (1876) ou Abdülhamid II (1876-1909) ; s’y ajoutaient,
sans doute, nombre de résidentes du Harem impérial et, aussi, de membres des
« entourages » des princes ottomans comme, par exemple, à l’époque de Murad V,
Gevherriz, ancienne favorite (gözde) du sultan, qui arriva par la suite à enseigner le français
aux princes et aux princesses du palais8, et la princesse Hadice (1870-1938) ; douée d’un
tempérament romantique, cette dernière était une liseuse passionnée9, à l’encontre de sa
sœur, la princesse Fehime (1875-1929), qui, malgré sa bonne maîtrise du français, ne
manifestait aucun intérêt particulier pour la lecture. En échange, la passion de la princesse
Hadice pour les livres et, paraît-il, pour le français était partagée par une autre fille de
Murad V, la princesse Fatma (1879-1932), qui passait le plus clair de son temps à jouer au
piano et à lire des livres en français (Brookes 2008 : 109), dont la nature reste, pourtant,
inconnue. Enfin, il nous semble également significatif de rappeler que l’album réalisé à
l’occasion de la participation de l’Empire Ottoman à l’Exposition Universelle de Vienne
de 187310, qui eut lieu durant le règne du sultan Abdülaziz, était entièrement rédigé en
français. En outre, Abdülaziz avait été le premier sultan ottoman à visiter plusieurs pays
européens, à la suite de sa participation à l’Exposition Universelle de Paris, en 1867, sur
l’invitation de l’empereur Napoléon III. La fondation du lycée de Galatasaray et, de plus, le
choix du français comme langue d’instruction de ses élèves, vivement encouragés par les
autorités françaises, furent une conséquence directe de ce voyage parisien et de la bonne
impression que fit sur le souverain ottoman le système éducatif français (Fortna 2002 : 101-102).
L’étude systématique du français fut introduite dans les programmes des collèges
turcs à partir de 1879, constituant, d’autre part, une composante en quelque sorte obligée
de l’éducation privée, y compris celle des jeunes filles, qui impliquait l’apprentissage de la
grammaire turque, mais aussi de quelques langues européennes de prestige, telles que le
français, l’anglais et l’allemand (Demir 2010 : 4). La plupart des familles de la haute
8
9

10

Voir à cet égard le témoignage de la concubine Filizten (Brookes 2008 : 64, 71).
« As she grew older her sentiments quickly became more apparent. She took up novels as soon as she
learned to read. Once we had settled in Cırağan Palace she would surreptitiously pick out the novels
from among our master’s books, now and then staying up all night reading them. Most of these novels
were the works of French authors, since she had been taught French by Gevherriz Kalfa as well as by
our master. After she read them she would tell us what they were about, and as she was relating them
to us we noticed she was particularly drawn to the complications of love. So it became apparent that
Princess Hadice was a bit too romantic by nature and that most likely passion fired her soul » (Brookes
2008 : 106, 109).
Les costumes populaires de la Turquie en 1873. Ouvrage publié sous le patronnage de la Comission
Impériale Ottomane pour l’Exposition Universelle de Vienne. Texte par Son Excellence Hamdy Bey,
Comissaire Général, et Marie de Launay, membre de la Comission Impériale et du Jury International.
Prototype de Sébah, 1873. Le titre en turc ottoman de cet album était Elbise-i Osmaniyye.
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bourgeoisie musulmane turque choisissaient, d’ailleurs, le système d’éducation privé ;
Mina Urgan (2012 : 103-106) affirmait, par exemple, que sa mère, Șefika, qui provenait
d’une bonne famille et qui n’avait jamais fréquenté une école publique, maîtrisait
parfaitement le français et le cultivait constamment par la lecture. De même que la plupart
des jeunes filles aisées de son époque – elle était née, probablement, vers la moitié des
années 1880, donc à peu près à la même époque que Zeyneb Hanoum, dans une famille de
la haute bourgeoisie ottomane, son père, Cemal Bey, étant archiviste au Ministère Ottoman
des Affaires Étrangères – , elle avait bénéficié d’une éducation à la fois « orientale » et
« occidentale » ; par conséquent, elle était familière avec le français, jouait du piano, aimait
le théâtre et la musique classique occidentaux, mais n’ignorait pas, d’autre part, le Coran,
la jurisprudence islamique, la littérature et l’histoire ottomanes. Șefika avait été préparée,
tout comme les autres jeunes ottomanes de bonne souche, pour une vie agréable, paisible
au sein de son foyer familial ; elle était censée devenir en premier lieu une bonne compagne
pour son mari et, aussi, une bonne mère, capable d’éduquer ses enfants. Personne ne
s’attendait, sans doute, à ce qu’elle arrivât un jour à pratiquer une profession quelconque
ou à gagner son pain : cette éventualité était impensable dans le contexte de son époque, en
Turquie comme ailleurs.
Une minorité de ces familles privilégiées « envoyait leurs filles dans les écoles
françaises congréganistes ou laïques d’Istanbul », avec une certaine préférence,
parfaitement justifiable, pour les laïques (Timur Agildere 2012 : 3-4)11. Tout cela explique
l’apparition d’une élite intellectuelle féminine francophone qui, à la différence de la
masculine, avait tendance à suivre son propre agenda, plus ou moins ancré dans les réalités
sociales et politiques du temps. L’acquisition de la langue s’accompagnait dans leur cas,
de manière en quelque sorte naturelle, de riches lectures en français 12 . Il est difficile,
pourtant, de dresser une liste exhaustive des auteurs dont se régalait le public féminin de
l’époque, d’autant plus que l’homogénéité de celui-ci était assez relative. Nigâr Hanım
(1856-1918), la célèbre poétesse ottomane, s’intéressait particulièrement aux poètes
romantiques français du XIXe siècle, tels Chateaubriand, Hugo, Lamartine et Musset, ce
dernier l’ayant influencée de manière assez manifeste (Demir 2010 : 7). Bien que formée
notamment à l’école anglaise, Halide Edip Adıvar (1884-1964) était également familière avec
la langue et la littérature françaises, ainsi qu’il ressort de ses mémoires (1992 : 96, 108).
Suivant Zeyneb Hanım, qui faisait partie de cette mince couche privilégiée de la
bourgeoisie turque, les gouvernantes étrangères se montraient peu soucieuses des lectures
des petites filles qu’elles prenaient en charge. Elles favorisaient notamment la lecture des
11

12

Le français était, en quelque sorte, une langue « chic » – sa maîtrise passait pour une marque de distinction,
surtout chez les dames turques, car « l’apprentissage du français par les filles leur procurait une
valorisation et une distinction au sein de la société ottomane » (Timur Agildere 2012 : 6).
Ces lectures commençaient depuis l’âge le plus tendre ; Zeyneb avoue, par exemple, dans l’une de ses
lettres (1913 : 81), que les merveilleux volumes de la Bibliothèque Rose avaient toujours fait les délices
des petites filles turques, tout en leur instillant la croyance en une bonne fée qui allait arriver un jour
pour changer à jamais leurs existences, en les touchant de sa baguette magique. Les lectures en français
s’accompagnaient, d’ailleurs, de lectures en d’autres langues « étrangères », voire européennes : « […]
we Turkish women read a great deal of foreign literature », affirme Zeyneb Hanoum (1913 : 38) dans
l’une de ses lettres. Parmi les livres préférés de notre protagoniste se trouvaient Ships that Pass in the
Night de Beatrice Harraden (1864-1936) et les Lettres de Lady Mary Montagu (1689-1762).
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romans français de qualité médiocre, plus appropriés à leurs goûts littéraires. Il n’en est pas
moins vrai qu’au XIXe siècle et dans les premières décennies du XXe siècle, le roman
français était en quelque sorte à la pointe de la mode, et cela un peu partout en Europe. La
Turquie ottomane n’en faisait pas exception, vu la popularité dont jouissait la culture
française notamment dans les milieux cosmopolites de la capitale impériale. Les romans
populaires étaient lus passionnément par les femmes et les jeunes filles, étant regardés,
d’autre part, avec une certaine méfiance par les hommes et, certainement, par les
conservateurs car, provenant surtout « de Paris », ils étaient soupçonnés de renfermer tous
les dangers « létaux » associés au style de vie occidental13 avec, entre autres, « l’irruption
de la dépravation et de l’immoralité qui menace les principes moraux de la famille
musulmane » (Kreiser 2000 : 9). Pourtant, la lecture des romans n’était pas l’apanage
exclusif du public féminin et, d’autre part, d’une catégorie sociale déterminée14 : Bihruz
Bey, le héros caricatural du roman Araba Sevdası, « L’engouement pour la calèche », de
Recaizâde Ekrem, paru en 1898, était non seulement un admirateur juré de la culture
française, mais aussi un lecteur assidu des romans français contemporains, dont l’univers
factice se trouvait à l’origine de ses mésaventures. La même remarque s’impose au sujet
de Râkım Efendi, le « héros positif » du roman Felâtun Bey ile Râkım Efendi, « Felâtun
Bey et Râkım Efendi », signé par Ahmet Mithat et paru en 1875, qui, à la différence de son
ami, Felâtun Bey, possédait une excellente maîtrise du français et, parmi d’autres,
fréquentait assidûment la littérature française. Tous ces personnages employaient en réalité
une sorte de pidgin, parsemé de mots empruntés au français qui, du moins pour une certaine
couche de la société, semblait conforme aux bienséances, étant désigné par le syntagme
lisan-ı fusahâ, « la langue distinguée, élégante » (Abdülaziz Bey 1995 : 404).
Le nombre de lecteurs restait, néanmoins, limité, puisque peu de Turcs étaient
réellement lettrés ; selon un recensement datant des premières années de la République,
plus précisément de 1927, « sur un total de population estimée à 13 660 000, il donne une
proportion de 8,15 % de personnes sachant lire et écrire ; ramené à la population de 7 ans
et plus, ce taux est de 10,6 % . […] 17,4 % des hommes sont alphabétisés en 1927 contre
seulement 4,6 % de femmes ; 32 % des citadins habitant dans des villes de plus de 10 000
habitants, contre 6 % des paysans » (Georgeon 1995 : 170). Pour ce qui est du taux
d’alphabétisation de la population musulmane de l’Empire à la fin de l’époque ottomane,
il semble encore plus difficile de se prononcer, en l’absence de chiffres officiels ; cela étant,
les hypothèses avancées par les spécialistes du domaine semblent assez contradictoires.
Pourtant, affirme François Georgeon, à la lumière des données – fort éparses, il est vrai –
dont on dispose jusqu’à présent « il faut considérer comme probable qu’en 1914 entre 10 à
15% d’Ottomans savaient lire et écrire » (1995 : 173). Benjamin Fortna (2011 : 20-21) se
déclare très sceptique au sujet de ce genre de statistiques, (plutôt) spéculatives de son point
de vue, et se propose de se concentrer en particulier sur les contenus du processus
d’alphabétisation.
13

14

En fait, la province française n’en était pas moins méfiante, enfermée qu’elle était dans son
conservatisme foncier : « Les dangers du mode de vie occidental sont évidents. Dans la province
française, la réputation de Paris est probablement plus mauvaise que dans les familles orientales, où
l’on n’a pas lu Bel Ami de Maupassant ni vu les affiches de Toulouse-Lautrec » (Kreiser 2000 : 9).
« […] French novels were popular with many from the sultan on down » (Fortna 2011 : 14).
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Les langues étrangères, en tant qu’instruments d’accès à d’autres cultures, tenaient
donc une place de choix dans l’éducation des enfants ottomanes de bonne famille ; ces
dernières étaient supposées apprendre non seulement le français, mais aussi d’autres
langues étrangères, modernes ou « classiques », telles l’anglais, l’arabe, le persan et,
naturellement, le turc15. De surcroît, les jeunes filles devaient apprendre à jouer du piano,
pour se plier aux usages et, en quelque sorte, à l’étiquette de leur classe sociale16 ; dans le
cas de Zeyneb Hanoum, le piano allait devenir une passion réelle, alimentée qu’elle était
par son talent musical inné. L’éducation de ces fillettes, qui menaient leurs existences dans
une ambiance plutôt « orientale », acquérait ainsi une forte teneur « occidentale », qui ne
trouvait aucun support dans la réalité quotidienne et qui leur était infusée de manière fort
artificielle, parce que peu préparée par leur éducation antérieure. Par conséquent, elles
commençaient à se faire des illusions sur ce monde idéal qui semblait se dégager des livres
qui leur tombaient sous la main et dont elles n’avaient qu’une connaissance assez vague.
Leur Occident était, donc, un Occident prodigieux, inouï, tiré non seulement des bouquins
ou, mieux dit, de la littérature sentimentale dont elles se nourrissaient, mais aussi des rêves
qu’elles se forgeaient au sujet de ce territoire mitigé, édulcoré, empire de la liberté et de la
félicité suprêmes. Avec la culture et tout ce qui s’ensuivait, elles perdaient non seulement
leur innocence, mais aussi la chance d’être heureuses sans se laisser tourmenter par trop de
questions : « Si nous avions possédé le fatalisme aveugle de nos grand-mères, nous aurions
probablement moins souffert, mais avec la culture, nous avons commencé à douter, ainsi
qu’il advient souvent, de la sagesse de la Croyance qui aurait du représenter notre
consolation », affirme Zeyneb Hanoum (1913 : 34) qui, hantée par ses expériences, paraît
envier parfois « le bonheur calme » de sa grand-mère17. Les existences de ces êtres frêles
qui se trouvaient à mi-chemin entre « l’Orient » et « l’Occident » ressemblaient donc à une
sorte de purgatoire, d’attente indéfinie d’un changement qui ne se produisait jamais et qui
épuisait toutes leurs ressources – Zeyneb Hanoum revient souvent au sujet de cette
« attente » épuisante, angoissante, sans espoir : « There are some sentiments which, when
transplanted, make me suffer even as they did in the land of my birth. I am thinking
particularly of the agony of waiting. […] my whole youth had been so closely allied with
this very anguish of waiting. » (1913 : 35); « This weary, weary waiting ! » (ibid. : 36) ;
« There is nothing to do but to go on waiting, waiting. » (ibid. : 37).

15

16

17

Zennur, l’aînée de Nuri Bey, fit elle-même cette expérience, qui n’était pas facile à endurer, mais qui
semblait incontournable pour les petites filles issues de la haute bourgeoisie turque, dont l’éducation
et, en quelque sorte, la privation de liberté n’étaient pas sans rappeler celles de leurs semblables
occidentales, qu’elles devaient peut-être rattraper et même dépasser : « At the age of ten, when I began
the study of English, we were learning at the same time French, Arabic, and Persian, as well as Turkish.
Not one of these languages is easy, but no one complained, and every educated Turkish girl had to
undergo the same torture. What I disliked most bitterly in my school days was the awful regularity »
(ZH : 101-102).
Suivant Zeyneb Hanoum, il s’agissait également d’une manière d’occuper leur temps et de les empêcher
de se laisser aller à une certaine léthargie : « My mother, rather the exception than the rule, found we
must be always occupied. As a child of twelve, I sat almost whole days at the piano, and when I was
exhausted, Mdlle. X. was told to give me needlework » (ZH : 102).
« And yet a revoltée though I was, I think I envied my grandmother’s calm happiness » (ZH : 120).
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La fin de l’illusion : les déceptions occidentales d’une romantique orientale
Les « impressions européennes » de Zeyneb Hanoum révèlent sa désillusion grandissante
à l’égard de l’Europe réelle 18 , désillusion qui, à l’en croire, n’était qu’une triste
conséquence des contes de fées ou, plutôt, des histoires à dormir debout qui avaient bercé
son enfance :
It is the outcome of disillusions which every day become more complete. It seems to
me that we Orientals are children to whom fairy tales have been told for too long –
fairy tales which have every appearance of truth. You hear so much of the mirage of
the East, but what is that compared to the mirage of the West, to which all Orientals
are attracted ? (ZH : 186)

Zeyneb Hanoum apprécie d’autre part, non sans quelque raison, que le même
phénomène, cette fois-ci en sens inverse, se trouvait à l’origine du « mirage oriental » qui
avait alimenté au fil du temps l’idée déformée que s’étaient forgée les Occidentaux et, en
particulier, les femmes occidentales du soi-disant « Orient » ; autrement dit, elle met en
parallèle, en raison de leurs mécanismes similaires, « l’orientalisme » et
« l’occidentalisme », avec tous leurs jeux de trompe-l’œil et tout le cortège de souffrances
qui en découle et dénonce les « faiseurs de légendes », qu’elle tient coupables de cet infâme
« enchantement » :
They tell you fairy tales, too, you women of the West – fairy tales which, like ours,
have all the appearance of truth. I wonder, when the Englishwomen have really won
their vote and the right to exercise all the tiring professions of men, what they will
have gained ? Their faces will be a little sadder, a little more weary, and they will have
become wholly disillusioned. (ZH : 187)

They tell you fairy tales, « ils vous racontent des contes de fées », s’exclame Zeyneb
Hanoum, mais qui sont ils, ces « conteurs » ? Est-ce que Zeyneb se réfère aux « mâles »,
au monde masculin, étant donné qu’elle évoque (et déplore) « les femmes de l’Ouest » ?
Pourtant, elle ne semble point androphobe, malgré les mésaventures de son mariage forcé
– en d’autres termes, elle ne paraît pas encline à transformer son drame personnel en guerre
universelle dirigée contre les hommes, quels qu’ils soient. Ses remarques sont dirigées
plutôt contre la société et ses mécanismes de production et de vente d’illusions, plus
spécialement contre les professionnels des mystifications sociales, orientaux et
occidentaux.
La déception de Zeyneb Hanoum découlait, de toute évidence, de la constatation que
le monde occidental dont elle avait rêvé depuis son âge le plus tendre n’existait pas en
réalité – pour emprunter le concept de Benedict Anderson, l’Occident de Zeyneb Hanoum
n’était qu’une autre « communauté imaginée », composée de chimères, de rêves,
d’aspirations, mais aussi de préconceptions, de stéréotypes, de clichés, très semblables,
18

« I am indeed a desenchantée. I envy you even your reasonable illusions about us. We are hopelessly
what we are. I have lost all mine about you, and you seem to me as hopelessly what you are » (1913 :
213), affirmait-elle en janvier 1909, après avoir passé trois ans en Europe.
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dans leur essence même, à ceux qu’elle croyait avoir abandonnés lors de sa fuite précipitée
de la Turquie hamidienne. Après les premiers moments d’euphorie et, aussi, de repos, elle
avait commencé non seulement à se sentir mal à l’aise, mais aussi à haïr cet abri illusoire,
dénué de stabilité, de substance et, finalement, de sens. La journaliste britannique Grace
Ellison, qui assistait à l’époque à tous ses tourments, la radiographiait probablement de
manière assez juste lorsqu’elle affirmait :
Then she began to hate Europe, and became passionately attached to Turkey, and
everything Turkish, but in Europe she had to remain. To her, exile was agony. Seated
at the piano, unaware of my presence, she would play for hours, composing as she
went along ; the tears streaming down her face. If only someone could have taken it
down ! Such exquisite music is only born of intense suffering. A fine talent is buried
in Zeyneb’s far-away Anatolian grave. Her exile ended with the Revolution of the
Young Turks. She went back to Turkey. » (1928 : 120).

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

19

20

« Zeyneb was not perhaps the best guide one could have had. Is a person of dual nationality ever quite
an accurate judge? Out of the unhappiness of her short married life, she had created a Europe of herself.
The real Europe was to her a bitter disappointement, and caused her real physical pain. We wrote
together A Turkish Woman’s European Impressions, frank, accurate criticisms of our European
civilization, heavily tinged with bitterness. That she might prevent other Turkish women from making
the mistake she had made seemed to give her relief » (Ellison 1928 : 119).
« It seems to me as if Zeyneb was determined to live out in Europe a fiction she had assimilated in
Turkey », affirmait Yeshim Yashar Ternar dans un autre contexte (1989 : 156), en parlant du roman
anglais favori de Zeyneb, Ships That Pass in the Night, signé par Beatrice Harraden (1893).
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n’agréait pas les sports (elle exprime longuement son déplaisir au sujet du tennis21, par
exemple) qui, de son point de vue, ne faisaient qu’altérer la nature féminine et, d’autre part,
ne représentaient qu’un gaspillage de temps et d’énergie ; pourtant, en évoquant ailleurs
l’ennui de la « vie orientale », elle semblait regretter la prohibition de ce genre
d’amusements parmi les jeunes filles de son pays : « Tennis, croquet, and other games are
impossible for us, neither is rowing allowed : to have indulged in that sport was to expose
myself to the criticism of the whole capital » (ZH : 175). Pour ce qui est des danses de
salon, elle estimait qu’elles ne représentaient qu’une manière mal déguisée de flirter avec
son partenaire, cet aspect apparemment mineur étant, à son avis, très révélateur de sa nature
futile. Zeyneb Hanoum ne comprenait pas non plus la passion des Européens pour d’autres
passe-temps, tels la randonnée et l’escalade, qu’elle jugeait fort gratuits, sinon puérils : « I
cannot understand why they employ all this muscular force to no higher end than to give
themselves an unnatural appetite » (ZH : 67). Il faudrait quand-même préciser qu’elle
faisait ces remarques en Suisse, où la plupart des gens dont elle avait fait la connaissance
pendant une cure prescrite pour améliorer sa santé chancelante étaient en vacances.
L’ambiance générale des stations d’hiver suisses, où elle séjourna plusieurs mois pendant
l’hiver 1906-1907, lui semblait parfaitement artificielle et ennuyeuse ; elle se déclara donc
une fois de plus totalement opaque aux jouissances des sports d’hiver, aux plaisirs de la
luge et du patinage, qu’elle trouvait inadéquats, sinon disgracieux pour les femmes. Les
seules personnes authentiques et, de ce fait, dignes d’intérêt dans ce brouhaha mondain
restaient, de son points de vue, les gens du pays, qu’elle regardait avec une considération
manifeste : « The people who interest me most are not the smart ladies, but the Swiss
themselves. They alone in all this cosmopolitan crowd know that the sun has flooded with
its golden tints the wonderful panorama of their mountains, the lake stretches out in a
mystery of mauve and rose, and they alone have time to bow in admiration to the Creator
of Beauty and the great Poet of Nature » (ZH : 109). C’est justement dans ces circonstances
que Zeyneb Hanoum commença à douter de la soi-disant « félicité occidentale » qu’elle
avait tellement exaltée auparavant : est-ce que les Occidentaux étaient réellement contents
de leur condition, de leur destinée, de leur place dans le monde, se demandait-t-elle
circonspecte ? 22 Selon ses dires, elle éprouvait en quelque sorte l’impression que
l’effervescence, l’agitation et la frénésie qui l’entouraient ne faisaient que dissimuler une
sorte d’angoisse du vide, qui l’emportait sur la substance de l’existence. Le culte démesuré
du corps et de l’exercice physique au détriment de la vie psychique, de la réflexion offrait,
de son point de vue, un spectacle navrant, enfantin, même écœurant.
Pour empirer les choses, Zeyneb Hanım n’aima pas la France, malgré son
ascendance et son éducation françaises ; elle détesta par-dessus tout Paris, qui constitua sa
grande déception, s’ensuivant à la grande illusion d’antan : « Here in France they do not
21

22

« I watch them with interest, yet even were I able I should not indulge in this unfeminine sport. Women
rush about the court, from left to right, up and down, forwards and backwards. Their hair is all out of
curl, often it comes down; and they wear unbecoming flat shoes and men’s shirts and collars and ties.
The ball comes scarcely over the net, a woman rushes forward, her leg is bared to the sight of all… »
(ZH : 67).
« What I should like to ask these people, if I dared, is, are they really satisfied with their lot, or are they
only pretending to be happy, as we in Turkey pretended to be happy ? Are they not tired of flirting and
enjoying themselves so uselessly ? » (ZH : 68-69).
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understand the elements of hospitality. You cannot imagine how it shocked me when I first
heard a French son paid his father for board, and that here in France for a meal received, a
meal must be returned », notait-elle (ZH : 140) ; elle jugeait les Français et, surtout, les
Parisiens comme étant xénophobes, totalement dépourvus de compassion et d’empathie
envers les étrangers, égoïstes et repliés sur eux-mêmes. Dans un autre contexte, elle
comparait les demeures des Anglais, qu’elle trouvait fort semblables à celles des Turcs du
point de vue du confort, de l’espace, de leur aspect en quelque sorte « humain » avec celles
des Français, dont les pièces exiguës et basses lui faisaient réellement horreur : « en France on
flaire l’économie avant même d’atteindre le paillasson », constatait-elle ironique (ZH : 213).
En échange, elle s’enticha de Londres, qu’elle trouva non seulement magnifique,
mais aussi aristocratique et qui lui procura un sentiment d’ordre, de sécurité jamais éprouvé
dans les autres villes qu’elle avait visitées en Europe23. Le visage grave, l’air apparemment
indifférent à l’égard des femmes, le regard témoignant d’une détermination entêtée, le
comportement de maître du foyer (« sultan ») des Anglais lui semblaient fort semblables à
ceux des Turcs. Par contre, les Anglaises, bien que jolies, lui apparaissaient comme
insipides, dépourvues de charme ; de surcroît, elles étaient « têtues comme des mules »,
brutalement sincères et manquaient de diplomatie, ce qui ne les empêchait pas d’être des
amies fidèles. Leurs vies privées restaient fondamentalement mystérieuses ; la plupart
d’entre elles manifestaient, néanmoins, une vive préoccupation pour les petits amusements
innocents de chaque jour. En parlant du paysage féminin anglais, Zeyneb Hanoum
s’attaquait de nouveau à la superficialité de ses contemporaines européennes, en
remarquant le peu d’intérêt qu’elles montraient pour la lecture et pour la qualité des livres
qu’elle daignaient lire : « I suppose we Turkish women who have so much time to devote
to culture become unreasonably exacting. But everywhere I have been – in England,
Germany, France, Italy, and Spain – I have found how little and how uselessly thewomen
read, and how society plays havoc with their taste for good books » (ZH : 215).
Outre Londres et, d’une manière plus générale, l’Angleterre, notre exilée se montra
transportée d’admiration pour Venise, avec son ciel bleu et sa vie calme, nonchalante,
qu’elle percevait comme un véritable remède contre la fatigue et l’angoisse procurées par
les grandes villes du vieux continent. Les eaux de Venise suscitaient en elle le doux
souvenir du Bosphore, qui lui manquait tellement. D’autre part, Venise, tout comme
l’Angleterre, jouissait d’une aristocratie de vieille date qui, malgré sa décadence, ne
manquait pas de charme, d’élégance, de raffinement intellectuel qu’elle trouvait
particulièrement reposants après la tension nerveuse qui lui avait été inoculée par ce qu’elle
appelait « la démocratie exagérée » de France.
Il n’est pas dépourvu d’intérêt de remarquer, d’autre part, que Zeyneb Hanoum, la
grande « désenchantée » préoccupée jadis par l’émancipation des femmes, s’avérait plutôt
sceptique sur la liberté des femmes occidentales ; d’après elle, cette liberté tellement
clamée était plutôt illusoire puisqu’elle ne menait qu’à l’abattement, à la solitude, au spleen.
Elle se mit donc à s’interroger sérieusement sur la nature réelle de la liberté, en Occident

23

« Here in London I have a feeling of security, which I have had nowhere else in the world. It is the only
capital in Europe I have so far seen that gives me a sense of orderliness not dependent on authority »
(ZH : 212-213).
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comme ailleurs, en s’appuyant sur ses propres souvenirs et expériences24. Ainsi qu’elle
l’avouait dans une lettre adressée à Grace Ellison en janvier 1909, sa manière de concevoir
cet état de grâce était assez différente de celle de ses congénères européennes : « Yet I ask
myself, is a lonely old age worth a youth of effort ? Have they not confused individual
liberty, which is the right to live as one pleases, with true liberty, which to my Oriental
mind is the right to choose one’s own joys and forbearances? » (ZH : 204). Notre
« dépaysée orientale » se redécouvrait ainsi peu à peu, à l’instar des grands voyageurs et
exilés qui ne parviennent à la pleine intelligence de leur nature profonde et de leur propre
culture qu’après la rencontre avec la réalité de « l’autre ».
Confrontée à la factualité pure et dure des suffragettes anglaises, Zeyneb Hanoum
constatait, par exemple, que malgré son attachement sincère à la cause de
l’affranchissement de la femme, elle éprouvait une sorte de répulsion stylistique à leur
égard : en tant que représentante du « monde d’hier » et, suivant ses dires, de
« conservatrice », elle déplorait leur descente dans la rue, parmi les roturiers, et, en quelque
sorte, le sacrifice de leur féminité25. De ce point de vue, elle partageait la manière de penser
et, aussi, les préjugés des élites politiques, qui ne tenaient pas en haute estime l’activisme
agressif, provocateur de cette nouvelle espèce de rebelles ; l’ironie du sort fit qu’un
membre du parlement britannique arriva à confondre Zeyneb Hanoum avec les adeptes de
ce mouvement qu’ils blâmaient, de fait, tous les deux, malgré leurs perspectives
différentes : « ‘Are these suffragettes ?’ he asked the policeman, staring at me and the other
women. ‘No, sir,’ answered the policeman, ‘ladies’ » (ZH : 193).
L’aversion de Zeyneb Hanoum contre les suffragettes découlait de la conscience de
son identité « aristocratique », qu’elle refusait délibérément d’abandonner – elle s’entêtait
à rester une lady, dans le bonheur comme dans le malheur, car, pour la citer, nulle
souffrance physique ne lui semblait plus terrible que l’éventualité de ne pas être tenue pour
une grande dame26. Reina Lewis remarquait, à juste titre, le souci de Zeyneb de ne pas être
confondue avec les femmes du bas peuple, notamment avec les ouvrières27, dont la présence
sur la scène publique était très visible en Angleterre au début du XXe siècle, à la différence
de la Turquie, qui manquait de prolétariat industriel à l’époque. Cette préoccupation, issue
d’une incompatibilité insurmontable, explique, sans doute, ses réserves foncières au sujet
des suffragettes, d’autant plus qu’elle ne partageait point la conception occidentale de la
démocratie et, surtout, la confusion des classes et des catégories sociales dont elle
24

25

26
27

« The silence of the room was restful, there was an atmosphere almost of peace, but it is not the peace
which follows strife, it is the peace of apathy. Is this, then, what the Turkish women dream of becoming
one day ? Is this their ideal of independence and liberty ? » (ZH : 185).
« The most pitiful part of it all to me is the blind faith these women have in their cause, and the
confidence they have that in explaining their policy to the street ruffians, who cannot even understand
that they are ladies, they will further their cause by half an inch » (ZH : 190-191).
« No physical pain could be more awful to me than not to be taken for a lady » (ZH : 190).
« Zeyneb Hanım’s need to be separated from race ‘primitives’ occurs infrequently in her writing but
another separation – between herself and the European working class – is frequently constructed. It was
clearly imperative for Zeyneb Hanım to be recognised as a lady and seen as distinct from a primitivised
working class. She regularly remarked on Western activities that seem to her unladylike (sporting
exercise that leaves women with red cheeks and disordered clothes for example) and was traumatised
by the possibility of not being ‘taken for a lady’. This potential loss of class status colours her response
to English feminists » (Lewis 2004 : 133).
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s’accompagnait. D’ailleurs, Zeyneb Hanoum mettait le spectacle « pitoyable » offert par
ces amazones de fraîche date sur le compte des différences profondes qui séparaient la
démocratie « orientale » et l’« occidentale » : « The Democracy of the East is so different
from that of the West, of which I had so pitiful an example at the street corner » (ZH : 191).
Zennur (Zeyneb), la « désenchantée » la plus pathétique du roman de Pierre Loti,
revint à Istanbul en 1912, après six longues années d’absence et, de manière surprenante,
reprit son tcharchaf, bien qu’elle s’en plaignît souvent à l’époque de sa première jeunesse
et que le port de celui-ci cessât d’être indispensable à l’époque des Jeunes Turcs28. Par cela,
elle revêtait de manière volontaire son ancienne identité, faisait ses adieux au monde et,
peut-être, dénonçait sa défaite, se préparant à passer de vie à trépas ; ainsi que nous l’avons
déjà mentionné au début de notre article, les circonstances de sa mort, survenue
probablement en 1923, restent obscures. Elle répétait de cette manière la destinée tragique
de Djénane, l’autre grande « désenchantée » de Loti, au sujet de laquelle Zeyneb, l’alterego romanesque de notre héroïne, affirmait, dans une lettre adressée à André Lhéry, le
double fictionnel de Pierre Loti : « C’est l’Occident qui l’a tuée, André... Si on l’avait
laissée primitive et ignorante, belle seulement, je la verrais là près de moi, et j’entendrais
sa voix... Et mes yeux n’auraient pas pleuré, comme ils pleureront des jours et des nuits
encore... Je n’aurais pas eu ce désespoir, André, si elle était restée la petite princesse des
plaines d’Asie... » (Loti 1906 : 428). Grace Ellison avait, peut-être, raison d’affirmer, après
sa rencontre avec Zennur (Zeyneb) à Istanbul, en 1914, que son amie turque n’avait pas été
préparée pour la rencontre avec l’Europe réelle – l’Europe éblouissante, insouciante,
optimiste de la Belle Époque qui, pourtant, valsait imperceptiblement vers sa fin : « She
was not prepared for our civilization, she was not armed for the fray, the hurricane of
progress took her off her feet, and now … she is back in the little Yali again » (Ellison
1915 : 187). Trop sensible pour ce monde, oriental comme occidental, Zeyneb Hanoum se
préparait peut-être à faire, dans les années à venir, un choix téméraire ; de toute façon, elle
quitta la scène discrètement, avant l’heure, pour gagner la paix éternelle des cimetières qui,
d’après elle, lui avaient toujours procuré une quiétude infinie.
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Abstract. In the Egyptian cinema, the American Dream has often been represented as a mirage, doomed to
clash against complex realities. Amrīkā šīkā bīkā (“America Abracadabra”, 1993), by Ḫayrī Bišāra, displays a
stereotyped image of an unknown country that is not a dreamt-of destination, but, anyway, is more than a
background for a history of migration: Romania. I argue that its excessive folkrorization turns to be a tool to
reinvent this country, for commercial purposes, but the remarkable point is that Romania is placed, for certain
aspects, closer than the usual western “Other”. The pessimistic vision of the project of migration, clearly evoked
by the film title, seems to be a tool to draw, more than an easy critic against Romania, a melodramatic narrative
of the theme of the migrant’s identity, his reflection over Egyptianity, as well as gender, social and economic
issues. The dominant nostalgic narration anticipates the predictable ending of the film, and helps build a strong
nationalist discourse.
Keywords: immigration, folklorization, Romania, othering, Dracula.

1. Introduction
In the Egyptian cinema Western countries are mainly represented as settings and/or
background for spy activities, love stories and honeymoon trips (al-Hamarneh 2005). Since
the nineties of the last century, several films dealing with migration topics were released1.
They are remarkable first because they show direct contacts and inter-actions between
Egyptians and foreigners; second, they allow the viewers to explore the other's culture,
space and lifestyle, while helping redefine national identity issues. Amrīkā šīkā bīkā
(“America Abracadabra”2, 1993)3, directed by the Egyptian Ḫayrī Bišāra4, explores the

1

2

3

4

Among them we mention “The Land of Dreams” (1993), by Dāwūd ‘Abd al-Sayyid, that is the only
one about an unsuccessful attempt to migrate to the United States. “Hammam in Amsterdam” (1999),
by Sa‘īd Ḥāmid, “The City” (1999), by Yusrī Naṣrallāh, “Hello America” (1998), by Nādir Ğalāl,
“Alexandria–New York” (1999), by Yūsuf Shāhīn.
The script was written by Midḥat al-‘Adl, well-know Egyptian author and poet. The title has also been
translated as “America: a fake dream”), see Gebril 2017, and Bassiouney 2017. It’s noteworthy to add
that it’s a reworking of the title of a famous song, Šīkā bīkā, whose lyrics were written by the famous
intellectual Ṣalāḥ Jāhīn. It was sung by the mythical star Su‘ād Ḥusnī, in the seventies.
Producted by El-Rania films, it stars, besides the famous singer Muḥammad Fu’ād, Sāmī al-‘Adl, alShaḥḥāt Mabrūk, Nahla Salāma, Šuwaykār, Aḥmad ‘Aql, ‘Imād Rashād.
Born in 1947, he is considered one the leading filmmakers of the neo-realistic wave in the Egyptian
cinema: among his blockbusters we mention “House Boat n.70” (1982), “The Collar and the
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dynamics of an encounter, almost not intentional, between Romania, which is not a
dreamed-of Eldorado, and an Egyptian group of migrants. Through this encounter between
a marginal and peripherical West and the Arab world, the film provides some gender and
ethnic stereotypes about the "other", while challenging some other ones. In spite of that, as
far as I know, it is the first and unique case in which Romania is cinematically represented
by an Arab filmmaker5. Besides stereotypes it features many realistic elements, but it is
more proper to classify it in the musical melodrama genre (starring the famous singer
Muhammad Fu’ād6 as main character), with some action scenes (chasing and wrestling).
Following the mainstream vision of Egyptian cinema, Amrīkā šīkā bīkā shows a
pessimistic vision of emigration7, clearly evoked by the title8. The film poster misleads the
viewers, portraying some characters sitting on a countryside grass and the upper part of the
Statue of Liberty behind them. Only myths about America freedom and wealth are voiced
by some migrants, and the theme of economic crisis has a pivotal role in the film narrative.
Another constant shared with the abovementioned wave of films is that the most negative
characters who try to swindle and to cheat the new migrants are other Arabs: “thieves,
traffickers and ‘westernized’ relatives” (al-Hamarneh 2005).
I argue that the exaggerated processes of folkrorization and exoticization turn to be
tools to reinvent a stereotyped country, undoubtedly for commercial purposes. The new
element is that Romania is placed, for certain aspects, “far and not far from Egypt”, as one
of the characters affirms. It appears, at least, closer than the usual western “Other”, through
the polarization of an idealized countryside and a urban (potentially) dangerous
environment. The pessimistic vision of the migration project aims at drawing, more than
an easy critic against Romania, a melodramatic narrative of faithful Egyptianity. Its
overwhelming nostalgic tone anticipates the predictable ending of the film, and help build
a strong nationalist discourse.
2. Synopsis and main characters
A small group of Egyptians are stranded in Romania, on their way to the United States.
They are cheated by an Egyptian passeur, who, instead of getting their visas, suggests them
to cross Romania, till the Hungarian borders. He ends up abandoning them in a thick forest.
After many misadventures they decide to go back to their homeland.
The main characters of the film come from different social and cultural backgrounds,
even though all of them are stricken by a tough economic crisis. The most influential one
is Aḥmad al-Mansī, a poor singer who has had bad work experiences in Arabic countries,

5

6

7

8

Bracelet” (1986), “Crab” (1990), “Ice Cream in Glim” (1992), “Strawberry War” (1993), “Traffic
Light (1995).
Romania was a set of some episodes of the Egyptian soap-opera Ḥarb al-ğawāsīs (“War of spies”,
2009) by Nādir Ğalāl.
He performs most of his songs in an extra-diegetic way. Each of them accompanies the atmosphere of
the scene, often stressing nostalgic ties to the homeland. He starred in another musical, “Ice cream in
Glim”, directed by the same filmmaker, in 1992 . See Shafik 1998.
Pagès-el Karoui 2016, analysing a corpus of seven Egyptian about emigration, wonders if migrants do
not not also contribute to questions surrounding the national imaginary.
The lyrics of the song will be discussed in the next paragraph.
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and even fought in Iraq-Iran war. His antagonist, for most of the film, is Fu’ād, a doctor
who “gets a salary hardly enough to buy a good pair of shoes”9. He is the only Christian in
the group, but his religious identity is kept hidden till the end of the film, and then exploited
for a nationalist didactic message. Suhā, a bank clerk, is escaping from an marriage
arranged by her relatives with a man she doesn’t love. She fights for her emancipation even
in Romania, in the Egyptian microcosm. Dūsa, an ex dancer, with a dark past after her
husband’s death, has only a dream: to cure her small daughter, Fatima, who is suffering
from a serious kidney disease. Rambo, a young body-builder, is always in couple with alBannā: both come from the poorest Egyptian suburbs, and changed many jobs in their lives.
Ġamrāwī is a tailor from Upper Egypt, obliged to emigrate to feed his numerous family,
because of the crisis of the clothes manufacturing sector in Egypt. Ğābir Fawwāz, the
passeur, belongs to the second generation of immigrants, and is married to a foreigner
woman. Through the Romanian Embassy, he arranges visas for USA. Rodica, a cheese
seller from countryside, is the only well-developed Romanian character, whereas the rest
of her countrymen are mere extras. The past of each Egyptian character is narrated orally
in short flashbacks: while images of Egypt streets and places are shot on the screen, a voice
off not only highlights his/her family background, pains, expectations, but also functions
as a trigger for a nostalgic rediscovery of the homeland.

3. “Romania is far and not far from Egypt”
The abovementioned Egyptian films about emigration issues usually provide narratives
where relations with the nationals of the destination country are few or are limited to the
role of opponents. In Amrīkā šīkā bīkā Romania is seen as an “other” but closer to Arabic
culture values more than expected. While Bucharest and other cities are portrayed as full
of sexual temptations and potential dangers, the Romanian countryside is highly idealized
as a cradle of unlimited hospitality and openness. This process of polarization between
countryside and city is a constant throughout the film, and reminds us of a similar binary
opposition found in the Egyptian literature and cinema, in order to affirm that the purest and
most authentic spirit of Egypt is to be searched in the fallāḥin’s world10.
For the Egyptian group, stranded in an unknown country like Romania, the sense of
alienation, ġurba, is softened by unexpected surprices. At the beginning of the film, while they
are gathering at Bucharest central railway station, one comments: “It looks like Cairo railway
station, but without the statue”11. Later on, while they are invited to a marriage banquet, in the
countryside, one happily remarks: "They are fallāḥin, peasants, like us ".
Most of the researchers have investigated colonial discourse in gender issues. In
Orientalist films, paintings and photographs, as Shohat argues, the “process of exposing
9

10
11

In a dialogue doctor Fu’ād and Suhā discuss about that subject. Since eighties Romania was boasting
high standards in technical and medical education. So tens of thousands Arabs, especially from Middle
East area, used to study in its universities. After graduation most of them came back to their countries.
Then some decided to return and settle in Romania to open their business.
See Baron 2005.
Cairo Railway Station is still called in Egypt “Ramses Square”, because this pharaoh’s huge statue
dominated the area. In 2006 it was removed and transferred into another place. See Gordon 2002: 221
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the female Other, of denuding her literally, comes to allegorize the power of Western man
to possess her” (Shohat 1990: 42). Whereas the West was engaged in a process of othering
that depicted the Eastern woman in an inferior and sensual light, so in a specular way,
Occidentalist views of Western moral standards try to other those women, transforming
them in the object of spectacle for the Arab voyeuristic gaze12.
In Amrīkā šīkā bīkā this pattern is followed to visualize young Romanian women of
the capital and Brašov: often over-erotized and over-sexualised, wearing scanty dresses or
miniskirts. Some of them hug with passion Rambo and al-Bannā, and seem to be willing to
have sex with them. These two young Egyptians show off their masculine power and
virility and bet that they will accept their advances even without money. In a cabaret we
watch some half-naked women dancing, smoking and drinking alcohol 13 . “Europeans
women are very easy, and we are the well-known pharaohs all over the world”, says alBannā, who boasts a glorious past as gigolo for old tourists, at the Pyramids and in other
famous sites, but just to gain his daily bread.
Ġamrāwī writes in a letter to his family: “European women are very strange. Most
of them don’t wear bras”. Rambo and al-Bannā claim they have the right to harass Rodica,
when they get a lift in a horse cart, driven by her old dad. When they are blamed by the
other members of the group, one replies to justify himself: “But...they are Europeans”. In
the square of Bucharest central railway station, Rambo takes off his shirt, and immediately
rebuked by the singer (who is also attracted by blonde Romanians), replies: “I am in Europe
and I do what I want”.
In Brašov, while looking for a hotel, doctor Fu’ād and Ġamrāwī meet two prostitutes,
in front of a door. The former accepts the invitation of one of them and offers to pay for his
compatriot’s prostitute, in order “to try the white flesh”. The doctor is cheated and beaten
up by their pimps, while Ġamrāwī has the luck to spend a sort of “honeymoon” with the
other prostitute. One of the group, making fun of him, comments on his state: “He is
drowned but breathes under the water”.
A more articulated love story concerns the singer and Rodica, but it is doomed to
finish very soon. Suhā, the young Egyptian that is object of conquest by both the singer and
doctor Fu’ād, shows a modest behaviour towards them, while looking for personal freedom.
More controversial is the story of Dūsa, the ex dancer, and her experience, in my opnion,
marks a clear-cut boundary between Western and Eastern ethics.
Dūsa bitterly confesses to Suhā that in her life in Egypt she has been exploited by
many men. In Romania, left without money, food or medicine for her daughter, she sees herself
forced into prostitution. She offers to pay food for the entire group, showing solidarity with
countrymen who are not able to manage the situation, and even try to harass her.
So the need for money is the reason why she sells her body. In the case of the
Romanian prostitutes, viewers are not informed about their circumstances. That aims at

12

13

Ian Buruma and Avishai Margalit, reversing the E. W. Said’s perspective, have defined
“Occidentalism” as a “dehumanizing picture of the West painted by its enemies” and made up of a
“cluster of prejudices” (Buruma and Margalit, 2004, p. 5). See Nicosia 2016.
In a very comical scene, they are cheated by illegal money-changers, who give them banknotes that are
cuttings of newspapers featuring half naked women. At that point comes the comment of one Egyptian:
“This is their money? Very beautiful money!”
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emphasising their immorality in comparison with the female Arab behaviour displayed
abroad, that can be qualified as decent, and indecent only in case of force majeure.

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

5. From the American Dream to the rediscovery of the homeland
In Amrīkā šīkā bīkā Romanians and Egyptians share the same pains, because they are
stricken by common bad economical situations. Both cultivate the American Dream. The
following dialogue between Rodica (R) and Aḥmad (A), the singer, is bitterly comical:
R- My only dream is to go to America.
A- Come with me Amrika.
R- What about visa?
A- In Egypt it’s very easy. I have very rich uncle in Amrika. My uncle mafia. Very
much money.
The failure of their love story coincides with the abandon of the migration project
by the singer, and the blossoming of his new feelings towards Suhā. The recent
misadventures have already changed his mind. Later on, he asks Rodica, in an incorrect
survival English, spotted with a final strong Arabic word:
A- You want me or you want America?
R- I want both (...)
A- What?
R- You and America.
A- I no go Amrika Ḫalāṣ! (I absolutely won’t go to America)
The irresistible call of the homeland is accelerated by the tragic death of the already
sick Ġamrāwī: the nostalgic memories of rare sweet moments of his miserable life make
all his Egyptians fellows cry, since they feel that they are his last words. He is buried in the
countryside in a moving funeral ceremony, lead by the singer, who, noticing Fu’ād making
the sign of the cross, abruptly asks him: “Are you Christian, Fu’ād?”. Immediately they
hug each other. This scene puts the seal to their reconciliation after long fighting about the
leadership of the group, and competing to get the heart of Suha. In this precise context is
inserted the song of Ahmad, entitled Ya‘nī ēh kilmit waṭan (“What does the word
ʻhomelandʼ mean?”14):
14

See Gebril 2017: 53. The words of the song are written by Midḥat al-‘Adl. It has become very popular
during national feasts.
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What does the word “homeland” mean?
Does it mean land, borders, places or sadness?
Or what else? What else?
Is it a tea with milk in a café in al-Ḍāhir district?
Is it an evening breeze in Sayyidat (Zaynab15) area or at the monastery of Angels?
In this last line the song quotes the names of two places that have strong religious
relevance in the hearts of the Egyptians, respectively Muslims and Christians, making the
message of Egyptian unity and inclusiveness reach the viewers more directly and
effectively. Through the hardships of the ġurba egyptianity gets stronger.
After obtaining financial help from the Egyptian Embassy, to get air tickets back to
their homeland, they arrive at Bucharest airport. While waiting for their flight, they happen
to see the passeur with his wife near the entrance. It’s the time to settle old scores and take
their revenge on him: they begin to beat him up, open his luggage and throw away in the
air all its contents. Here starts again the song Amrīkā šīkā bīkā. The scenes where his
belongings are thrown away are repeated, with slow motion effects: clothes, whisky and
Coca and Pepsi Cola bottles fly in the air, then fall down on the floor, leaking out their
liquids. At a symbolic level, the passeur represents the worst evil: corrupted by Western
values and drinks, becomes more othered than the Romanians. The sharp passage from the
idealization to the rejection of the West is expressed by the lines of the song:
America abracadabra...America abracadabra
It puts you in troubles, and gets you depressed
This world, folks, is ephemeral and finishes in a second
God’s willing you will go to Romania.
It will say to you
“Go to hell”(...)
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SOME PECULIARITIES OF PAUL OF ALEPPO’S WRITING STYLE
AS FOUND IN HIS TRAVEL ACCOUNT
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Abstract. The famous 17th century historical source “The Travels of Macarius, Patriarch of Antioch” written
by Archdeacon Paul of Aleppo (ca. 1627–1669), who accompanied his father in his journey to the countries of
Eastern Europe (1652–1659), is a unique travel account from a number of perspectives. On the one hand, the
linguistic material of the text of the Journal reflects first of all the features specific to the Arabic Christian
literature of that epoch (mixture of Standard and colloquial Arabic), on the other hand it presents features of
the author’s individual style, reflecting to some extent his identity. The Journal gives us some idea of the
author’s attempts to put his work in a context of the Arabic literary tradition (e.g. by using rhymed prose), but
at the same time the text reflects the unique impact that the long-term contacts within the post-Byzantine
Orthodox space had on the linguistic means used by the author. His lexical preferences, abundant foreign
vocabulary (Greek, Turkish, Slavic, Russian, Romanian lexemes), its stylistic functions and the author’s
linguistic attitudes are of special interest for the research.
Keywords: Paul of Aleppo, travel literature, Middle Arabic, writing style, rhymed prose, language contacts,
foreign vocabulary.

“The Travels of Macarius, Patriarch of Antioch” is a well-known historical source
composed by Archdeacon Paul of Aleppo (ca. 1627–1669), a prominent figure in the
history of the Greek Orthodox Church of Antioch. He was the son and the secretary of
Patriarch Macarius III Ibn al-Za‘īm (in office 1647–1672) and accompanied him in all his
voyages. “The Travels of Macarius” is the journal of their first journey to Moscow through
Anatolia, Constantinople, Moldavia, Wallachia, and Ukraine, which was undertaken in the
period of 1652–1659 with the purpose of seeking financial support for the Church of
Antioch, and along with this – for establishing new contacts within the post-Byzantine
Orthodox space.
Paul of Aleppo’s Journal is considered to be a masterpiece of the Christian Arabic
literature of the Ottoman epoch. It was composed during the period of cultural and literary
revival among the Arab Orthodox Christians named “the Melkite Renaissance”. Macarius
and Paul, being the most prominent figures of this revival, made their best to enrich the
Arabic Christian literature with translations from Greek and with their own works, mostly
of a historiographic character (Panchenko 2016: 446, 449). Thus, the Journal by Paul of
Aleppo contains numerous details on the social, political and religious life of the peoples
among which he stayed with his father during a period marked by important historical
events in Eastern Europe. The author witnessed many of the events described in his work

YULIA PETROVA

and felt free in presenting his opinion and emotional reaction to them; he was in close
contact with the religious and political leaders of the Orthodox countries he visited and he
participated personally in all the ceremonies, unlike the majority of the foreign travelers of
those times. That is why the Journal is of special importance as an outstanding historical
source.
The complete Arabic text of the “Travels of Macarius” has never been published,
due to its large volume (622 pages in the most complete manuscript1, each one containing
25 lines with small handwriting). The original was partially edited and translated into
several languages – English (Belfour 1833; 1836), French (Radu 1930; 1933; 1949),
Russian (Murkos 2005; Petrova 2015), Polish (Kowalska 1986), Romanian (Feodorov
2014). The four manuscripts preserved in Paris, London, St. Petersburg, and Kiev are being
currently studied in the framework of the international project for the preparation of the
critical edition, supervised by Dr. Ioana Feodorov (Romanian Academy).
Until recently the scholars paid less attention to linguistic issues of Paul of Aleppo’s
Journal compared to historical, social and geographical aspects of his notes. Unfortunately,
the autograph of the manuscript has been lost, and the research of Paul of Aleppo’s
language is based on the extant manuscript versions. Having recently completed the
collation of the four manuscripts as a part of the academic project mentioned above, we
have traced a number of language peculiarities found in the text of the Journal that contains
unique linguistic material. Let us examine some of them in detail.

The language of the epoch and the environment
It is known that Paul of Aleppo’s Journal, as well as a large number of works produced by
the Arab Christians till the 19th century, was written in a language variety named “Middle
Arabic”. The academic community currently recognizes it as a mixed variety of written
Arabic, irrespective of time, based on the approach developed by G. Mejdell (den Heijer
2012: 8, 22). To be exact, in our case we deal with the Christian Middle Arabic of the
Ottoman age – a late stage of Middle Arabic represented in one of its confessional variants.
The wide usage of mixed (classical vs. colloquial) forms became a typical feature of the
non-Muslim manuscript traditions in the Middle Ages, when Classical Arabic in its
canonized form had come to be for most ordinary Arabic speakers an exclusively written,
almost foreign language (Holes 1995: 34). According to Hasan Çolak, the fact that Paul of
Aleppo
composed
his
recollections
in
Arabic, his mother tongue, with a number of colloquial elements, was an evidence of his
identity as a Syrian, of his local affiliation with Syria which he called ‘ ﺑﻼدﻧﺎour country’
(Çolak 2012: 379).
The language variety used by Paul of Aleppo in his Journal may be characterized as
a semi-classical Middle Arabic, according to the well-known classification proposed by
J. Blau (Blau 1966: 50–51). The author, who had received some education available to him
as a Patriarch’s son, and not lacking good literary taste, made efforts to follow the standard
written norm of Arabic as far as he could learn it within his environment. At the structural
1

Manuscrit Arabe 6016. Fin du XVIIe siècle. Bibliothèque Nationale de France.
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level of his language one can observe three major parallel trends specific to the Christian
Arabic manuscript tradition in general:
1. Colloquial influence, e.g.2:
 وھﻢ ﻣﺘﺮﻧﻤﯿﻦ ﻣﻦ ﻓﻢ،وﻓﻲ ﻛﻞ ﻟﯿﻠﮫ ﻋﺸﯿﺔ ﻋﻠﻲ ﻣﺪار اﻟﺴﻨﮫ ﺑﯿﺪوروا ﻣﻦ اﻟﻤﻐﺮب ﻋﻠﻲ اﻟﺪور ﺟﻤﯿﻌﮭﺎ ﺑﯿﺘﺴﻮﻟﻮا
 ﻣﺪاﯾﺢ ﻟﻠﻌﺪري،واﺣﺪ ﺑﻠﺤﻦ ﻟﺪﯾﺪ ﯾﺠﺮح اﻟﻘﻠﺐ
‘Every evening at sunset throughout the year they get round all the houses asking
for alms, chanting harmoniously hymns to the Virgin with a sweet voice that touches
the heart’ (fol. 64v).
ً  وﻟﻜﻨﮭﻢ ﺑﯿﺸﺮﺑﻮا ﻣﺎ اﻟﺸﻌﯿﺮ اﻟﻤﻄﺒﻮخ اﻟﻠﺪﯾﺪ وھﻮ طﯿﺐ ﺟﺪا،اﻋﻠﻢ ان ﻓﻲ ھﺬه ﺑﻼد اﻟﻘﺰق ﺧﻤﺮ ﻣﺎ ﻓﯿﮫ
‘You should know that there is no wine in this country of the Cossacks, but they drink the
sweet barley water which is very delicious’ (fol. 71v).
 وﻧﺎﺧﺪ، ﻓﺎي ﻣﻦ ﻛﺎن وﺟﺪه ﻣﻨﮭﻢ ﻛﻨﺎ ﻧﺘﻮﺳﻞ اﻟﯿﮫ وﻧﺮﺿﯿﮫ ﻋﻨﮫ ﯾﺎ ﺑﻘﺮش ﯾﺎ ﺑﺎﺗﻨﯿﻦ،واﻣﺎ اﻻوﻻد اﻟﺒﺎﻟﻐﯿﻦ
 ﻓﺎي ﻣﻦ، ﻻﻧﮫ ﺑﻌﺪ ﺗﺘﻤﯿﻢ اﻟﺪﻓﺘﺮ طﻠﻊ ﯾﻔﺘﺶ ﻣﻊ ﻏﻠﻤﺎﻧﮫ،ﻣﺮه
ّ ﻣﻨﮫ ورﻗﮫ ﺑﺨﺘﻤﮫ ﻋﻼﻣﮫ ﻟﻜﻲ ﻻ ﯾﻤﺴﻜﮫ ﺗﺎﻧﻲ
وﯾﺠﺮم اھﻠﮫ واھﻞ ﻣﺤﻠـّﺘﮫ ﻻﯾﺶ ﻣﺎ ﻛﺘﺒﻮه
،وﺟﺪه ﻛﺎن ﯾﻤﺴﻜﮫ
ّ

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

Along with the colloquial influence at the level of orthography (e.g. dentals instead
of interdentals), grammar (e.g. the Imperfect preformative b-; the ending -īn instead of ūn), and vocabulary (e.g. ‘ ﻣﺎ ﻓﯿﮫthere is no’;  ﯾﺎ...‘ ﯾﺎeither... or’; ‘ﻻﯾﺶwhy’) we can observe
in the sentences mentioned the agreement patterns specific to the norm of urban koine.

2. Hypercorrections, resulting from the writer’s wish to use a more prestigious variety and
to avoid stigmatized forms (Hary 2007: 275), i.e. to apply certain rules (mostly of
orthography and grammar) of the standard language in an environment where they cannot
be used. This phenomenon is a typical feature of Christian Arabic manuscripts, composed
or copied by non-Muslims who did not have a good command of the Classical language,
but nevertheless tried to demonstrate their linguistic competence, sometimes going too far.
The following fragment from the Journal demonstrates the mistaken use of the Nominative
dual as a case of hypercorrection:
وﺧﺮﺟﺎ اﻟﺸﻤﺎﺳﺎن اﻟﺜﺎﻟﺜﺎن ﺑﺘﺎﺟﺎن اﻟﺒﻄﺮﻛﺎن ﻓﻲ ﺻﺤﻨﺎن ﻓﻀﮫ ﻣﺠﻠﻼن ﺑﻤﺤﺎرم ﺑﺎﻟﻄﻮن
2

Examples cited here are extracted from the Paris manuscript Arabe 6016, being the oldest, most
complete and most thoroughly copied version. However, taking into account the fact that the autograph
of Paul’s manuscript was lost, the spelling and grammar variants presented should be attributed to him
with care.
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‘Then the third pair of deacons came out, holding the mitres of the patriarchs on two silver
trays covered with kerchiefs with gold’ (fol. 23r).

3. Hybrid forms, where the classical and colloquial norms are combined. In the following
examples we encounter the combination of both types of agreement within one structure:
a) combination of typical syntactic structures of colloquial and literary Arabic:
ﻷﻧﮭﻢ ﺑﻐﯿﺮ ﻣﻨﺜﯿﺎت ﻣﺎ ﺑﯿﻤﻜﻦ ان ﯾﺨﺮﺟﻮا ﻟﺒﺮا ﺣﺴﺐ ﻋﺎدة رھﺒﺎن ھﺬه اﻟﺒﻼد اﻟﺪاﯾﻤﮫ
‘... because they may not go outside without mantles, as is the usual custom of the monks
in this country’ (fol. 96r);
b) mixture of genders for the plural form of the inanimate noun which in Classical Arabic
would agree with the Feminine singular:
 وھم ﻻ ﯾزاﻟوا داﯾﻣﺎ، واذا ﻓرغ ﺑﯾﻐﻠﻘﮭم،وﺣﯾن ﻛرازة اﻟﺷﻣﺎس او اﻟﻛﺎھن ﺑﯾﻔﺗﺢ اﺑواب اﻟﮭﯾﻛل اﻟﺧﺷب اﻟﻣد ّھﺑﮫ اﻟﻣﺧرﻣﮫ
ﻣﻐﻠوﻗﺎت
‘During the litany the deacon or the priest opens the wooden gilded carved doors of the
altar, and after finishing he shuts them, and they remain closed all the time’ (fol. 114r);
c) colloquialized agreement (plural form of the verb in preposition) and classical one (dual
verbal form in agreement with the noun):
ﺛﻢ ﻗﺎﻣﻮا وﺻﻠﻮا اﻟﺒﻄﺮﻛﺎن ﻋﻠﻲ اﻟﻤﺎﯾﺪة وﺑﺎرﻛﺎ ﻋﻠﻲ اﻟﻤﻠﻚ
‘Then both Patriarchs rose, prayed over the food, and blessed the Emperor’ (fol. 135v);
d) different grammar forms of adjectives for the same plural noun:
وﻓﻲ ھذه اﻟﻛﻧﯾﺳﮫ ارﺑﻊ ﺻﻧﺎدﯾﻖ اﯾﻘوﻧﺎت ﺳﻧوﯾﺎت ﺻﻐﺎر ﻟطﺎف ﻣﻔﺿﺿﺎت ﻣدھﺑﮫ ﻋﻠﻲ ارﺑﻊ ﻗراﯾﺎت
‘In this church there are four boxes with small elegant silvered and gilded icons for all the
year, on four analogions’ (fol. 201v).
The independence of Paul of Aleppo’s writing style from the Arabic literary tradition
made his narrative very lively and original. The author felt free not only in presenting his
thoughts and attitudes, but also in choosing the language means for this. As Acad. Ignaty
Krachkovsky noticed, the choice of standard vs. colloquial grammar forms / vocabulary
could depend on the emotional state of the author. Thus, whenever his narrative became
more informal and vivid, he switched to structures that were closer to the spoken norm
(Krachkovsky 1955: 267). The mixed forms at all the levels are so interwoven in the text
of the Journal that it is hard to find sentences that may be characterized as pure standard
or pure colloquial.
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Influence of the literary tradition: the rhymed prose
It is something of a surprise to encounter, along with the informal manner of expression, a
feature of another kind distinguishing the writing style of Paul of Aleppo. It seems that for
him the highest ideal of the literary style was represented in the rhymed prose (sağ‘), as a
much-favoured mode of prose expression for the intellectual elite of the Arabic-speaking
world. The Journal contains numerous samples of attempts to compose rhyming structures.
Probably, the Syrian archdeacon was familiar with some Arabic literary texts written in the
genre of maqāmah and tried to apply this method himself, wishing to write in an elevated
style. Thus, the incipit of his manuscript demonstrates his wish to introduce it to the reader
by means of the rhymed prose:
ً اﻟﺤﻤﺪ ﻟﻠـﮫ اﻟﺬي زﯾﻦ اﻟﺴﻤﺂء ورﻓﻌﮭﺎ ﺑﻐﯿﺮ ﻋﻤﺎد وﺑﺴﻂ اﻻرض ووﺿﻌﮭﺎ ﻟﺴﻜﻨﺂ اﻟﻌﺒﺎد واﻧﻤﺎ اﺑﻨﺂء اﺑﯿﻨﺎ ادم ﻓﺼﺎرت اﻣﻤﺎ
 وﺗﻜﺎﺛﺮوا ﻓﯿﮭﺎ وﻋﻤﺮوا اﻟﻘﺮي واﻟﻤﺪن واﻟﺒﻼد،ﻻ ﯾﻀﺒﻄﮭﺎ ﻗﻂ اﻋﺪاد
‘Praise to God, who embellished the heaven and raised it without pillars, who spread the
earth and laid it as an habitation for His servants; so that the sons of our father Adam have
become nations exceeding all number, and have multiplied on it, and populated towns, and
cities, and countries’ (fol. 1v).
He continues keeping to this method on the first pages of the manuscript, trying to
elaborate his literary style in accordance with the written tradition. I. Krachkovsky
considered Paul’s attempts to decorate his narrative with rhymed structures as producing
“sometimes comic, sometimes poor impression” (ibidem), as the author used to apply the
rhyme with both colloquial and hypercorrect forms – a combination resulting in the
emergence of some artificial constructions, e.g:
ً  ﻻﺑﯿﻨﺎ ادﻣﺎ۷۱٥۸  ﺳﻨﮫ،ً وﺟﺂء ﻣﻌﮫ اﻟﻲ ﺣﻠﺐ ودﺧﻠﮭﺎ ﯾﻮم اول ﺷﮭﺮ ﺣﺰﯾﺮان ﻗﺎدﻣﺎ
‘He came with him to Aleppo and entered it on the 1st June, of the year 7158 from [the
creation of] our father Adam’ (fol. 10r);
 ﯾﺎ ﻣﻨﺒﻊ اﻟﺠﻮد واﻟﺼﻼح ارﺣﻤﻨﺎ، وﻻ ﺗﺴﻤﺢ ان ﯾﻤﻮت اﺣﺪا ً ﺑﻨﺎ ﻗﺒﻞ وﻓﺎة ھﺬه اﻟﺪﯾﻮن،واﻟﻐﺮﺑﮫ طﺎﻟﺖ اﻟﻲ ﻣﺘﻲ ﻣﺘﻐﺮﺑﻮن
ﻧﺤﻦ اﻟﻤﺴﺎﻛﻮن
‘How long shall we wander in the strange lands? Permit not that any of us die before the
payment of these debts, Thou Source of reaches and good, but have mercy on us poor
wretches!’ (fol. 118r).
It is evident that Paul subsequently refused to overuse the experiments with the sağ‘
and preferred more natural means of expression. Nevertheless, we encounter in the Journal
from time to time some rhymed fragments of various length. According to I. Krachkovsky,
the author marked in this way some descriptions of solemn character (ibidem). One can
notice, however, that in many cases such stylistic switching is explained by the author’s
emotional attitude or reaction to what he learnt or saw. This trend is especially observed in
the parts of the text covering the description of Ukraine and the Tsardom of Muscovy,
where the rhymed fragments suddenly appear:
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 ﻟﯿﺒﻄﻠﻮا، ﻓﻲ ﻋﺪاﺑﮭﻢ ﻟﻠﻤﺴﯿﺤﯿﯿﻦ،واﺷﺮ ﻣﻦ ﻋﺒﺎد اﻷﺻﻨﺎم اﻟﻤﻨﺎﻓﻘﯿﻦ
 ﻻﻧﮭﻢ ظﮭﺮوا اﻧﺠﺲ،وﻟﻤﺎذا اﺳ ّﻤﯿﮭﻢ اﻟﻤﻼﻋﯿﻦ
ّ
 آدام اﻟﻠـﮫ دوﻟﺔ اﻟﺘﺮك اﻟﻲ اﺑﺪ اﻷﺑﺪﯾﻦ،ﻋﻠﻲ زﻋﻤﮭﻢ اﺳﻢ اﻻرﺗﻮدﻛﺴﯿﯿﻦ
‘Why do I call them [the Poles] accursed? Because they appeared to be more vile and
wicked than the hypocrite worshippers of idols, by their torments of the Christians,
thinking to abolish the very name of the Orthodox. May God perpetuate the Empire
of the Turks for ever and ever!’ (fol. 64v);
 ﻻﻧﮭﻢ ﻣﺘﻲ ﻣﺎ ﻧﻈﺮوا ﻣﻦ، ﻛﺎﻧﻮا ﺑﻌﺪ ﻟﻼن ﻟﻤﻠﻜﮭﻢ ﺿﺎﺑﻄﻮن،ﻻن اﻟﻀﺒﻂ اﻟﺬي ﻋﻨﺪھﻢ ﻟﻮ اﻧﮫ ﻋﻨﺪ اﻟﺮوم ﻛﺎن ﯾﻜﻮن
 ﺣﯿﺚ ﻻ ﻣﻔﺎص، ﻟﻠﺤﺎل ﯾﺮﺳﻠﻮﻧﮫ ﻟﺒﻼد اﻟﻈﻠﻤﺎت وﻣﻊ اﺟﻨﺎد اﻟﻐﻀﺐ ﻟﮫ ﯾﺴﯿﺮون،اﻣﺮ ﺧﻄﺂء ﻛﺒﯿﺮا ً ام ﺻﻐﯿﺮا ً ﯾﻜﻮن
ٍ
 ﻟﻜﻲ ﯾﺠﻤﻊ ﻣﻦ ھﻨﺎك ﺳﻤﻮر ﻛﺜﯿﺮ ﻣﻊ ﺳﻨﺠﺎب وﺗﻌﻠﺐ اﺳﻮد،وﻻ رﺟﻮع وﻻ ﺧﻼص ﻻﻧﮭﻢ اﻟﻲ ﺑﻼد ﺳﯿﻤﺒﯿﺮﯾﺎ ﯾﻨﻔﻮن
 ﺣﺴﺒﻤﺎ، ﺣﯿﺚ ﺑﺤﺮ اوﻛﯿﺎﻧﻮس وﻻ ﻣﻌﻤﻮر ﺑﻘﺎ ﯾﻜﻮن، ﻣﺴﯿﺮة ﺛﻼث اﻋﻮام وﻧﺼﻒ ﻣﻦ اﻟﺴﻨﻮن ﻛﺎﻣﻠﻮن،وﻗﺎﻗﻮم
اﺧﺒﺮوﻧﺎ ﺑﺬﻟﻚ اﻟﺼﺎدﻗﻮن اﻟﻤﺤﺮرون
‘If such strict morals as exist among them [the Muscovites] had existed likewise
among the Greeks, they would have retained their rule to the present moment.
Whenever they [the Muscovites] catch any person guilty of either a great or a small
fault, they send him immediately, under escort, to the land of darkness, whence there
is no escape, no return, and no rescue, because they exile him to the land of Siberia,
to labour at collecting numerous sable, squirrel, black-fox, and ermine furs, so remote
that one has to travel three years and a half to get there, where there is the ocean and
no inhabited land, as we were informed by trustworthy and knowledgeable people’
(fol. 95v).

As can be observed, Paul in his free experiments with the sağ‘ did not follow the
classical rule of the genre – his rhymed structures sometimes are very long, they are far
from syntactic parallelism and contain very different constructions. We notice in most
fragments the domination of the rhyme based on the grammar forms (e.g. the ending īn / -ūn, as in the examples cited above), since it made it easier to find the
morphological correspondence. This method resulted in the emergence of numerous
hypercorrections (the ending -ūn instead of -īn) and even some artificial forms invented
by the author (e.g. the above-mentioned al-masākūn instead of al-masākīn).

Linguistic curiosity: attitude towards foreign languages
It is obvious that the abundance of foreign words – the feature that has attracted attention
of many researchers – distinguishes Paul of Aleppo’s Journal, from a linguistic point of
view, from many other works by the Arab Christians of that epoch. It has been pointed out
that the foreign vocabulary was widely used by Paul of Aleppo in his travel notes to
designate the specific realia of the countries of Eastern Europe visited by Patriarch
Macarius with his retinue. As proposed by Ioana Feodorov, the foreign lexemes in the
Journal, from the chronological point of view, may be divided into: a) loanwords known
to the author before his travels, being a part of the vocabulary used by the Syrians in the
Ottoman Empire; 2) those learnt during the travels and used in the Journal for designating
specific realia (Feodorov 2011: 198).
The first of these groups is represented mostly by numerous Turkish and Greek
loanwords that were well-integrated in the Arabic language of that epoch, especially in
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Middle Arabic of the Arab Christians, e.g: ‘ ﺑﻮﻏﺎزstrait’ (Tur. boğaz), ‘ اﻻيprocession’
(Tur. alay), (‘ ﺳﻨﺠﻖChurch) banner’ (Tur. sancak), ‘ ﯾﻮزﺑﺎﺷﻲcenturion’ (Tur. yüzbaşı),
(‘ ﺑﯿﻮرديwritten) order’ (Tur. buyuruldu), ‘ ﺳﻨﺎرborder’ (Tur. sınır), ‘ أرﺧﻦnobleman’
(Gr. άρχων), ‘ ﻏﺮاﻣﺎﺗﯿﻜﻮسsecretary’ (Gr. γραμματικός), ‘ اﺳﺒﯿﺮﯾﻨﻮنVespers’ (Gr. Εσπερινός),
‘ آﺟﯿﺎزﻣﺎholy water / spring’ (Gr. Αγίασμα).
It is known that any description of foreign lands contains a certain number of
exoticisms – lexemes designating realia specific to other cultures. From this point of view
the travel account by Paul of Aleppo is very rich in lexical items from other European
languages (Russian, Church Slavonic, Romanian), acquired during his long journey. While
reading the Journal, one may notice its author’s curiosity towards foreign languages
lexicon and his endeavor to describe the realia of other cultures by appropriate linguistic
means.
The foreign words used in the part of the text that covers Patriarch Macarius’s stay
in the countries of Eastern Europe should be examined according to such criteria as
motivated / non-motivated borrowing. Thus, the foreign terms used by Paul of Aleppo are
to be viewed as a part of one of the following categories:
a) non-equivalent foreign words, designating specific realia of other countries;
b) foreign terms equivalent to those existing in the recipient language (including the
adopted borrowings from Greek and Turkish in the Arabic language of that epoch,
along with the Arabic equivalents).
The first group is what may really be called “exoticisms”, according to the definition
of this term in linguistics. The use of non-equivalent exotic lexemes designating realia
specific to other peoples and cultures is considered to be stylistically reasonable. Among
such motivated borrowings widely used in the text of the Journal we find lexemes
belonging to different thematic groups: ‘ ﻓﻮرﺳﺘﻲverst’ (old measure of distance) (Rus.
versta),  ﺻﺎﻧﯿﺎت/ ‘ ﺻﺎﻧﯿﮫsledge’ (Rus. sani, Rom. sanie), ‘ ﻗﺒﯿﻘﮫkopeck’ (Rus. kopejka), ﻗﻔﺎﺻﻮ
‘kvass’ (Rus. kvas), ‘ ﻓﻮﯾﻔﻮﺿﺎvoivode’ (Rus. vojevoda, Rom. voievod), etc.
The foreign lexemes of the second group, having equivalents in the Arabic language
of the 17th century, may be called “barbarisms” in terms of linguistics. Unlike the
loanwords, they are not fully adopted by the recipient language and are used only
occasionally with stylistic purposes, for adding a specific colour to a narrative or
description (Marinova 2012: 66). The systematic usage of a number of such terms by Paul
of Aleppo is of special interest. The examples of lexical pairs (a word in general use with
the 17th century Syrians vs. a “barbarism”) are as follows:
Foreign lexeme
ﻓﻮدﻓﻮدس
ﻓﯿﺸﻨﺎ
ﺑﯿﺼﺎري
ﺻﻮﺗﻨﯿﻜﺲ
اﻟﺒﺮﻛﺎز
ﻓﺎﺳﯿﻠﻮﺑﻮﻟﻮ
ﭘﻨﺎﯾﺮ
اراﺧﻨﮫ

Original
Rus. podvody
Rus. višnja
Rus. pisar’
Rus. sotnik
Rus. Prikaz
Gr. βασιλόπουλο
Gr. πανηγύρι
Gr. άρχων

Equivalent term
ﻋﺮاﺑﺎت
اﻟﻜﺮاز
 ﻏﺮاﻣﺎﺗﯿﻜﻮس/ﻛﺎﺗﺐ
ﯾﻮزﺑﺎﺷﻲ
دﯾﻮان
اﺑﻦ اﻟﻤﻠﻚ
ﺑﯿﻊ وﺷﺮا
اﻛﺎﺑﺮ
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Translation
Carts
Cherry
Secretary/ Scribe
Centurion
Bureau
Prince
Fair
Noblemen / Boyars
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 ﻓﯿﻠﯿﻤﺎ ﺷﺎرﯾﻮGr. φίλημα χεριού
 اﻟﯿﺎﻣﺸﯿﻜﯿّﮫRus. jamšiki
 ﺑﻠﻄﺎتRus./ Ukr. boloto

 ﺗﻘﺒﯿﻞ اﻟﯿﺪHand-kissing
 اﻟﻤﻜﺎرﯾّﮫCoachmen
 ﺑﺤﺮات ﺻﺎزSwamps

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

Original

Translation

 ﻓﻮرﺳﺘﻲRus. versta
Verst
 اﻟﺼﺎﺑﻮرRus. sobor
Cathedral
 ﺻﺎﻧﯿﮫ – ﺻﺎﻧﯿﺎتRus. sani,
Sledge
Rom. sanie
 اﻟﻘﺮطﺔRom. curte
Palace; Court
 ﺿﻮﻣﻨﺎRom. doamnă
Prince’s spouse
 ﻛﻨﺎزي – ﻛﻨﺎزﯾّﮫ/  ﻛﻨﺎزRus. knjaz’
Prince – Princes
 ﺻﺮقRus. sorok
Forty (sable pelts)
 ﻗﺒﯿﻘﺔRus. kopejka
Kopeck
 روﺑﻠﻲRus. rubl’
Ruble
 ﻗﺒﻄﻮر – ﻗﺒﺎطﯿﺮRom. cuptor
Oven – Ovens
 ﻓﻮدﻓﻮدسRus. podvody
Carts
–  ﺑﺎرﯾﻔﻮﺟﯿﻜﻮسRus. perevodčik – (Official) translator
 ﺑﺎرﯾﻔﻮﺟﯿﻜﻲpl. perevodčiki
 ﺟﻮﻟﻮﻓﯿﻄﺎ/  ﭼﻮﻟﻮﻓﯿﻄﺎRus. čelobitnaja
Petition
 ﺧﺎﻟﺴﺘﺎوRom. heleștеu
Pond

3

Frequency in
the Journal
160 times
100 times
76 times
64 times
64 times
63 times
45 times
36 times
27 times
22 times
20 times
15 times
13 times
11 times

Our calculations are based on the text of the Paris manuscript Arabe 6016, which is currently being
prepared as a basis for the future critical edition of the text of the Journal. Different orthographic
variants were taken into consideration.
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Every foreign term, either “exoticism” or “barbarism”, when mentioned in the text
for the first time, is explained by the author for the readers, some of them twice or thrice.
It seems that Paul made effort to elaborate his methods for presenting the meaning of
foreign words or expressions. In most cases, he used to accompany foreign words with a
well-known equivalent, translation or explanation, seeking an appropriate stylistic
application of them. Some examples extracted from the part of the Journal covering
Moldavia and Wallachia were mentioned by I. Feodorov (2011: 210–211), who considers
Paul’s methods of presentation of non-Arabic words resembling those employed in the
classical Arabic dictionaries (ibidem: 209). This issue is worth a further special survey,
with due regard for the whole text of the manuscript.
One of the most distinctive features of Paul’s approach to foreign terms is presenting
many of them through the prism of the Turkish and Greek languages. While speaking of
administrative titles, military ranks, local realia etc., he often prefers the vocabulary of
Ottoman Turkish. It is known that a lot of Turkish terms entered the Arabic vocabulary of
the Ottoman epoch. Thus, the Russian guardsmen units ‘streltsy’ are exclusively referred
to as ‘ اﻟﯿﻨﻜﭽﺎرﯾّﮫJanissaries’, the Tsardom of Muscovy is sometimes called ‘ اﻟﺴﻠﻄﻨﺔsultanate’
(meaning ‘Empire’), the orders issued by the Russian Tsar are named ‘ ﺧﻂ ﺷﺮﯾﻒhattisherif’, etc. Moreover, the Turkish title “efendi” appears even in the official title of the
Tsar as conveyed by Paul:  اﻟﻠﻜﺴﯿﻮس ﻣﯿﺨﺎﯾﯿﻠﻮﻓﯿﺘﭻ، وﻣﻠﻚ وﻛﺒﯿﺮ اﻟﻜﻨﺎزﯾّﮫ، ﻛﺒﯿﺮ اﻻﻓﻨﺪﯾّﮫ،‘ ﻧﺤﻦWe, Grand
Efendi (Prince), Emperor and Grand Duke Alexei Mikhailovich’ (fol. 252v).
One of the tasks of the future research is to differentiate between the Turkish
loanwords adopted by the Arabic of that epoch and Turkish (foreign) lexemes used by Paul
for certain purposes, e.g.: ‘ وﯾﺴ ّﻤﻮن اﻟﺤﻤﺎر ﺑﻠﺴﺎﻧﮭﻢ ﻛﺎﻟﺘﺮﻛﻲ اﯾﺸﻚThey [the Muscovites] call the
donkey ‘ishak’ like the Turks’ (fol. 235v);  اي اﺣﺼﺎ،وﻋﻤﻞ اﻟﻤﻠﻚ ﺧﺎرج اﻟﻤﺪﯾﻨﮫ ﻛﺸﻚ ﻋﻈﯿﻢ وﻋﻤﻞ ﯾﻘﻠﻤﺎ
‘ ﻋﺴﺎﻛﺮهThe Emperor [of Muscovy] set a big pavilion outside the city and made a ‘yoqlama’,
i.e. census of his troops’. In this context H. Çolak came to the interesting conclusion that
“Paul’s insistence to prove his knowledge of Turkish in the end might be regarded as a
constituent aspect of his identity as an Ottoman subject” (Çolak 2012: 382).
As for the Greek language, its high degree of influence on Paul’s writing style is
explained by the fact that his Orthodox identity was “the most dominant one” (ibidem).
Many exotic realia are presented and explained by means of the Greek language and
worldview. Thus, the Lapps (the Sami people) met by Paul in Moscow are referred to as
ي وﺟﻮه اﻟﻜﻼب
ّ  ا،‘ ﺳﻜﯿﻠﻮﻛﺎﻓﺎﻟﻲskīlūkāfālī (Gr. σκυλοκέφαλοι, “the cynocephali”), i.e. the dogfaced ones’; their characteristics as “the savage people” is combined with the equivalent
terms in both Turkish and Greek:
 وﺑﺎﻟﻌﺮﺑﻲ اﻧﺎس ﺑﺮﯾﮫ وﺣﺸﯿﮫάγριοι άνθρωποι  وﺑﺎﻟﺮوﻣﻲ،وﯾﺴﻤﻮﻧﮭﻢ ﺑﺎﻟﺘﺮﻛﻲ ﯾﺒﺎن اداﻣﯿﺴﻲ
‘In Turkish they are called ‘yaban adamısı’, in Greek ‘άγριοι άνθρωποι’, and in Arabic
‘the savage people’ (fol. 150r).
The audience with the Tsar is mentioned as a ceremony of  اي ﺗﻘﺒﯿﻞ اﻟﯿﺪ،ﻓﯿﻠﯿﻤﺎ ﺷﺎرﯾﻮ
‘fīlīmā šāriyū (Gr. φίλημα χεριού), i.e. hand-kissing’. Moreover, under the emotional
influence, while expressing his admiration for Alexei Mikhailovich, the author applies a
combination of Arabic and Greek forms interwoven in rhymed prose:
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 وﻣﻠك روﻣﯾﮫ اﻟﺟدﯾده اﻟﺗﻲ ھﻲ،ﻣﺎ ﻛﻔﺎك ﺷﻐل راﺳك ﻓﻲ ﻣﮭﻣﺎت اﻟﺳﻔر ﯾﺎ اﻋظم ﻣﻠوك اﻻرض
 وﻣﺎﻏس اﻓﻧدﯾس ﺑﺎﺳﯾس ﺟﯾس، واﻓطوﻛراطور ﻣﺎﻏﺎﻟﯾس ﻛﮫ ﻣﯾﻛرﯾس روﺳﯾﺎس،ﻣﺻﻛوﻓﯾﺎس
 واﻧت اﻵن ﻣﺎ ﻧﺳﯾت ﻛﯾر ﻣﺎﻛﺎرﯾوس ﺑطرﯾرك اﻧدﯾوﺷﯾﺎس،اﯾﻔﺎرﯾﺎس
‘It was not enough for you to be occupied with the preparations for the military
campaign, O Greatest of the Kings of the Earth, Emperor of the New Rome which is
‘Muṣkūfīyās’ (Gen. ‘of Moscow’), ‘Afṭūkrāṭūr māġālīs ke mīkrīs Rūsīyās’
(Αυτοκράτωρ Μεγάλης και Μικρής Ρωσίας ‘Autocrat of Great and Little Russia’),
and ‘Māġis ’Afandīs bāsīs gīs ’Īfārīyās’ (Μέγας Αφέντης πάσης γής Ιβηρίας ‘Great
Lord of all the land of Iberia’), but you would not forget Kyr Macarius, Patriarch
‘Andīyūšīyās’ (Gen. ‘of Antioch’)! (fol. 171r).

The influence of the Greek language is observed at the level of morphology as well.
A number of hybrid forms resulting from the combination of non-Arabic (e.g. the Slavic)
stems with Greek suffixes are found in the text: ‘ ﺻﻮﺗﻨﯿﻜﻮسcenturion’ (Nom. masc. -ος),
‘ ﻓﻮدﻓﻮدسcarts’ (pl. fem. -ες), ‘ ﻣﺪﯾﻨﺔ ﻧﻮﻓﻮﻏﺮادﯾﻮthe city of Novgorod’ (Gen. masc. -ου).
I. Feodorov proposed to see in the “lexical freedom” of Paul’s writing a particular feature,
lexical and stylistic, of Levantine Arabic in pre-modern times and an evidence of the
existence of the cross-cultural role of the Middle Eastern Christians (Feodorov 2016: 244).
This interesting phenomenon needs further diachronic research based on a corpus of texts
created in the Arab Christian milieu.
Thus, the linguistic peculiarities found in the text of the Journal by Paul of Aleppo
reflect those specific to the Arab Christian manuscript tradition of the Ottoman epoch
(colloquial, archaic and borrowed vocabulary, mixed forms, hybrid constructions, etc.) and
may shed light on a number of sociolinguistic aspects in the Arabic language history. At
the same time, the author’s “multiculturalism”, shaped by his Orthodox, Syrian and
Ottoman identities (Çolak 2012: 378), is to be taken into consideration, as it may be a key
to a closer understanding of the linguistic preferences and the writing style applied in his
remarkable account on the travels of his father, Patriarch Macarius, described against a
background of the social, political and religious life of those times.
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THE CHARACTER OF BARZAWAYH IN AN ANONYMOUS SYRIAC
TRANSLATION OF IBN AL-MUQAFFAC’S KALĪLA AND DIMNA
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Abstract. This paper is meant to look into the manner in which the character of Barzawayh, the Persian
physician who reputedly brought from India and translated into Middle Persian the book whose Arabic version
would become, under the title Kalīla wa-Dimna, a fixture of high and popular literature in the Arab world and,
through subsequent translations, beyond, is portrayed in an anonymous Syriac translation of the Arabic version
of the book authored by cAbd Allāh b. al-Muqaffac. We will be looking at the significant changes that the text
has incurred in the process of its translation and have a bearing on the way in which the “Syriacized” Barzawayh
acquires distinctive features that set him aside from his counterpart in the text of Ibn al-Muqaffac, with the aim
of also determining the extent to which these changes can be correlated with stylistic choices or proclivities of
the translator or can be traced back to ideological leanings specific to his cultural and/or religious background.
Keywords: Arabic literature, Syriac literature, translation, narrative, narrative voice, framed story, character.

The character of Barzawayh1, the Persian physician who etched himself in the memory of
generations of readers of Kalīla and Dimna as the one who travelled all the way to India to
1

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

2

3

much earlier stage (cf. Duval 1881: VII-VIII), would not be without relevance in relation to this text,
but is not one that we envisage tackling in our paper (concordantly, the transcription of the Syriac
passages included herein aims to reflect a unified pronunciation, not bound by a particular dialectal
tradition).
This character has a much less salient profile in the story: his role consists in introducing Barzawayh to
the king and, after his successful return from his mission to India, in writing down the story of his life
up to this last endeavor. He appears to correspond to a historical figure quite notorious as a high ranking
official at the Sassanid court during the VIth and VIIth centuries CE, who is also celebrated as a wise
man in a Middle Persian moral treatise containing pieces of advice attributed to him, besides having
reputedly had a part to play in the introduction of the chess game to Iran and also invented the board
game known as nard (Christensen 1936: 52, 481; 1930: 81, 82). Having listed the Middle Persian,
Persian and Arabic writings containing references to Buzurǧamihr and branding them as unreliable
because of their contradictions and the conspicuously stereotypical nature of the episodes whose
protagonist they make him out to be, the Danish Iranologist Arthur Christensen deems himself justified
in concluding that, under this name, he is a mere fictional character, whose historical counterpart is
none other than Barzawayh himself, the name Buzurǰmihr having emerged as an alteration of
Barzawayh’s real name, Burzmihr, whose hypocoristic form is Burzōē (=Barzawayh) and, as this
transition between the two names can be better explained based on their Arabicized forms, he assumes
that this process took place after the Arab conquest of Iran. The hypothesis of the two characters’ reallife identity is, in his view, reinforced by the way in which different traditions describe their relation
with Kalila and Dimna, either having Barzawayh bring the book from India and Buzurǧamihr translate
it and write its preface, or having Buzurǧamihr write some parts of it (Christensen 1930: 103-111).
There are sources that point to an alternative reason for Barzawayh’s trip: according to a partially
parallel narrative that was developed in Middle Persian literature and has found its way in Ferdowsi’s
Šāhnāmeh, Barzawayh traveled to India after he had found out about a miraculous plant capable of
resurrecting a corpse, only to be told, after his arrival and his failure to make an effective potion out of
the plant in question, that the story of the plant was in fact an allegory about a book that could, with
the wisdom contained therein, “resurrect” people from the “death” of their ignorance, which sets him
on the track of finding it (de Sacy 1816: 22-24; de Blois 1990: 41; Grigore 2010: 201-202).
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becomes aware of the true purpose of his journey and happens to be the treasurer of the
local king, manages to gain access to Kalila and Dimna and other books4, which he then
proceeds to transcribe and translate into Persian. As soon as he finishes, he sends a message
to the king, who summons him back to Persia. Upon his arrival, he is given a very warm
welcome and offered great riches as a reward for his success, to which he responds by
saying that his wish is to have his memory immortalized by means of a chapter written
about him by Buzurǧamihr and inserted in the book, before the chapter of the “Lion and
the Bull”, a wish the king happily grants him and Buzurǧamihr is honored to fulfill (Ibn alMuqaffac 1991: 45-60). The second chapter revolving around Barzawayh and the last of
the four introductory chapters of the book, titled Bāb Barzawayh – tarǧamat Buzurǧamihr
bin al-Baḫtakān (“The Chapter of Barzawayh – the biography [written] by Buzurǧamihr b.
al-Baḫtakān”), is introduced, by means of the title, as the work of Buzurǧamihr, although
the story is told from a first-person perspective, the narrative voice belonging to the
protagonist himself5. Based on the structure of this chapter – mainly its linear narrative and
the type of events it covers – it can be described as an autobiographical writing: it starts
with informations about the social background of Barzawayh’s family and his upbringing,
then moves on to his career, more precisely to how he chose to become a physician and
what were the moral tenets he adhered to in practicing his craft. From this point on, the
chapter veers away from being an account of strictly objective facts towards dwelling
mostly on his spiritual quests, his inner musings about moral and religious matters (and,
one might add, the narrative character of the chapter becomes tenuous at best and reduced
to mere formal features – if it were not for the verbs in the perfect form punctuating the
text, it could very well be read as a lengthy soliloquy; on the other hand, it already exhibits
a hallmark of the narrative technique of Kalīla and Dimna as a whole, namely the frame
story, as it contains a number of fables meant to illustrate the points Barzawayh is trying to
make). After settling upon taking on a physician’s career, he initiates a dialogue with his
own soul in which he questions it about the true meaning and purpose of one’s life,
rebuking it for its choices and its failure to seek the afterlife. He then begins exploring the
different paths one can take in one’s attempt to live a wholesome life, and, being taken
aback by the divergent opinions people held on these issues, he goes on to look into the
stances of different religions, whose representatives do not provide him with satisfactory
answers, which makes him decide to stick to the religion of his parents. His soul, however,
is still restless and keen to keep on searching, and thus he ends up following a moral code
of his own, made up of what he thinks are universally acceptable principles. Then,
4

5

Silvestre de Sacy assumes that, according to the internal evidence provided by the structure and contents
of the book of Kalila and Dimna itself, it can be conjectured that these other books are, in fact, at the
origin of the chapters following the one containing the story of the two jackals (de Sacy 1816: 2-3).
Modern scholarship has, in fact, identified additional sources that were supposedly used for the stories
contained within the book in its Middle Persian version, besides the primary one, represented by the
Pañcatantra, and there are also chapters included in Ibn al-Muqaffac’s version whose sources are
hitherto unknown (Scott Meisami & Starky (eds.) 2003: 423; Grigore 2010: 202, 205). This is, however,
far from being a validation of de Sacy’s opinion, which relies heavily on his contention that there are
no reasons to question the historical accuracy of the story in its essentials (de Sacy ibidem).
This apparent internal contradiction is viewed by Christensen as one of the hints towards Barzawayh
and Buzurǧamihr being in fact one and the same (Christiansen 1930: 110; v. note 2).

127

OVIDIU PIETRĂREANU

becoming convinced of the futility of worldly goods, he embraces asceticism6, although he
is apprehensive about his capacity of enduring the hardships of such a life choice. Further
meditation upon the matter helps him overcome his hesitations and, even if he worries
about the fickleness of his inconstant nature, the long-term advantages of being an ascetic
convince him to be steadfast on this path. The arguments in favor of this option are drawn
from his medical background, as he launches in a rather detailed account of man’s pains
and sorrows, either physical or otherwise, in the different stages of his life. He also finds it
appropriate to choose afterlife over earthly gains in light of the moral decay of his times,
that manifests itself by good and evil, the good and the wicked switching places. In light of
all this, he marvels at how people can choose ephemeral pleasures over eternal happiness,
and ultimately decides to pursue his path and improve himself as much as he can7. The
chapter ends with a brief mention of him copying a lot of books and leaving India after
having copied the book he had initially set out to find (Ibn al-Muqaffac 1991: 78-95).
The objective of this paper is to draw a comparison between the character of
Barzawayh as it is portrayed in Ibn al-Muqaffac’s Kalīla and Dimna and its counterpart in
an anonymous Syriac translation based on the version of Ibn al-Muqaffac. This Syriac
translation8 was published by the British orientalist William Wright in 1884 under the title
The Book of Kalīlah and Dimnah Translated from Arabic into Syriac9. The sheets of the
6

7

8

9

The propensity for such a choice, deemed rather unusual for a purely Zoroastrian milieu, is seen by
Christensen as a result of influences exerted by Christianity, Gnosticism, Manichaeism and Mazdakism,
as well as a reflection of the impact of Indian thought, of which a “historical” Barzawayh might have
been a promoter (Christensen 1936: 426).
The contents of this chapter have given reason for it to be read and interpreted sometimes less as an
autobiography than as a polemical text advocating for religious skepticism: al-Bīrūnī (Xth-XIth centuries
CE) went as far as to accuse Ibn al-Muqaffac of furthering his own agenda by means of this chapter; in
connection with this issue, it has also been discussed whether the authorship of the chapter can be
ascribed to Barzawayh or, either entirely or partially, to Ibn al-Muqaffac, with each of the hypotheses
being backed up by more or less conclusive arguments, an overview of which is provided by de Blois,
who credits the idea that the medically oriented content of the chapter reflects “Indian medical
thinking”, which would be in tune with the profile of Barzawayh as a physician who traveled to India
(de Blois 1990: 25-28). This last point could also be of value for adding to the plausibility of Barzawayh
as a historical figure.
This is, in fact, the second translation into Syriac of the book of Kalīla and Dimna: another one was
made from the Middle Persian version of the book during the VIth century CE, apparently by an official
of the Nestorian Church named Bōḏ, and was lost (and, in all likelihood, forgotten by the time the
second translation into Syriac was made, even if there appear to be some commonalities between the
proper nouns of the two – Wright 1884: xxi-xxii) until it was rediscovered in 1870 in a monastery in
Mardin, Turkey, by the German orientalist Gustav Bickell, who also published its first critical edition,
together with a German translation, in 1876 (Wright 1894: 123-124; de Blois 1990: 1-2; Grigore 2010:
205). The chapter containing the story of Barzawayh’s life is missing from this version, which precludes
us from using it in the present paper.
The translation, its discovery by Wright in a manuscript at the library of Trinity College in Dublin and
his assessment of what can be inferred about the identity of its author and the time of its completion are
also mentioned in a brief account in his Short History of Syriac Literature, where this work is included
in a series of anonymous translations going back to the Xth and XIth centuries, that “are interesting as
showing what the popular literature of the Syrians was, compared with that of their theologians and
men of science” (Wright 1894: 239-240) This Syriac version was translated into English by the Scottish
missionary and Arabic and Syriac scholar Ion Grant Neville Keith-Falconer (1856-1887), who,
according to his own account, embarked on this work at the request of William Wright himself (Keith-
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book were read by the German orientalist Theodor Nöldeke, whose emendations were
included in an Appendix to the introduction. In the book’s preface Wright states that,
according to his evaluation of the features of the different hands used throughout the
manuscript and other data, it appears that its oldest part was copied in the latter part of the
XIIIth century, with later additions made in different stages up until the XVIIth century
(Wright 1884: viii-ix). As for the translation itself, he places it in the Xth or XIth century,
arguing that this can be inferred from lamentations about the state of society that might
reflect the realities of that era, and also from the fact that the translator’s mastery of Syriac
seems to be acquired “in the schools” and that he seems to have been “more familiar with
Arabic than with Syriac as the language of daily intercourse” (Wright 1884: xiii-xiv). The
religious references and frequent quotations from the Scriptures have determined Wright
to assume that the translator must have been a Christian priest, who has added these
elements “in the hope of rendering the book still more acceptable and edifying to the public
for whom he wrote” (Wright 1884: xi-xiii).
Out of the four introductory chapters, this translation has retained, and placed at the
end of the book, only the story of Barzawayh’s life, which means that, in our attempt at
isolating features of Barzawayh that come as a result of the Syriac translator’s contribution
and intervention and thus help us set aside a profile of this character distinctive from the
one drawn by the pen of Ibn al-Muqaffac, we will have to rely solely on this chapter. After
having already listed the main events and developments making up the story of Barzawayh
according to Ibn al-Muqaffac’s Kalīla and Dimna, we will now only concentrate upon those
parts of the story where there is a marked and significant contrast to be noticed between the
Arabic “original” and its Syriac translation in this respect.
The first noticeable difference comes at the very beginning of the chapter, and may
be connected with the absence, from the Syriac version, of the account of Barzaway’s trip
to India, where Buzurǧamihr is mentioned as the one who introduced him to the king and
later wrote his story. If, in the Arabic version, Buzurǧamihr is, as we have already
mentioned, the one who, according to the title of the chapter, has written it as an
(auto)biography of Barzawayh, the Syriac version does away with the title, having instead
a rubric-like paragraph in which we are introduced to Barzawayh as the translater of the
book (tūḇ be-yaḏ ’alāhā kāṯbīnnan tašcīṯā de-brzwy mallepānā hendewāyā, de-hū hewā
meṯḥappeṭānā we-ṯargem le-hānā keṯāḇā men seprā hendewāyā le-seprā ’ara’ḇāyā – “now
(lit. “again”), with God’s help, we are writing the story of Brzwy10, the Indian teacher, who
was diligent and translated this book from Indian into Arabic” – Wright 1884: 375), while
the chapter itself introduces Barzawayh’s speech with the formula šarrī kaḏ ’āmar (“he
began saying”), thus leaving him as the sole, undisputed author of the chapter. The rubric
appears to roughly correspond to the first sentence of the chapter in the Arabic version
(qāla barzawayhi ra’su ’aṭibbā’i fārisa wa-huwa llaḏī tawallā ntisāḫa hāḏā l-kitābi watarǧamahu min kutubi l-hindi wa-qad maḍā ḏikru ḏālika min qablu – “Barzawayhi, the
chief physician of Persia, the one who took it upon himself to copy this book and translated
it from the books of India – as it has been mentioned before – said” – Ibn al-Muqaffac 1991:

10

Falconer 1885: vii). For the purpose of this paper, we have used this translation in order to compare
with it our own translation of the passages included herein in a few key points, signaled in notes.
See note 1.
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78). The comparison between the wording of this passage in the two versions points to
(almost) literal correspondences especially at the level of some of the lexical units or
phrases (as between tawallā and hewā meṯḥappeṭānā or between min kutubi l-hindi and men
seprā hendewāyā, although in this last case there are significant semantic differences: the
Arabic phrase is used to signify the plurality of sources that Barzawayh drew upon in
compiling his book, the noun kitāb in its plural form being used with its primary meaning
(“book”, “writing”), whereas in its Syriac counterpart the word seprā (lit. “book”) acquires
the meaning of “speech”/“language” (lit. “from the Indian book” = “from the Indian
language/speech”)11). The modifications incurred by the passage in Syriac can indeed be
interpreted as readjustments needed in order to make the contents fit with the disappearance
of the first chapter dealing with Barzawayh: the circumstantial wa-qad maḍā ḏikru ḏālika
min qablu is unsurprisingly left out; as for the character of Barzawayh, it does seem that the
changes operated on his profile reflect the fact that a whole portion of his story, namely the
one that has him firmly anchored in an unmistakably Persian setting, in a specific moment of
the history of the Sassanid dynasty, has simply vanished: this is, most likely, why he is no
longer the “chief physician of Persia”, but “the Indian teacher”, and also why the translation
work that is ascribed to him involves the “Indian” and the “Arabic” languages. Whether these
changes are related to the absence of the aforementioned chapter or not, it is quite
conspicuous that their common denominator is an effort to downplay the Persianness of the
character, to circumvent, as much as possible, the Persian stage of his story and also of the
book’s trajectory12.
The family of Barzawayh is, in the Arabic version, a part of the elite of Persian
society: ’abī kāna mina l-muqātilati wa-kānat ’ummī min cuẓamā’i buyūti z-zamāzimati
(“my father belonged to the warrior class and my mother was one of the prominent
members of the houses of the zamāzima13” – Ibn al-Muqaffac 1991: 78). When looking into
the Syriac version of this sequence, we can notice that the differences revolve around the
11
12

13

Cf. R. Payne-Smith 1879: 2708; J. Payne-Smith 1903: 387.
This is not to say that the translator is thorough in his “indianization” of Barzawayh: at the end of the
chapter, Barzawayh, in Ibn al-Muqaffac’s version, “leave[s] India” (wa-nṣaraftu min bilādi l-hindi –
Ibn al-Muqaffac 1991: 95), and in the Syriac translation he “return[s] from India to [his] own country”
(wa-penêṯ men hendū l-aṯrā dīl(y) – Wright 1884: 406).
This internal plural on the pattern facālila, usually associated with nouns belonging to the category of
rational (cāqil) beings, appears to be, based on negative evidence from such lexicographical works as
Ibn Manẓūr’s Lisān al-carab or Edward Lane’s Arabic-English Lexicon, in which no particular singular
noun corresponding to it is to be found and neither is the plural form itself attested – a plurale tantum
(we wouldn’t venture, however, and go as far as to say it is also a hapax legomenon, based on this
evidence alone). The closest we can get to its supposed meaning in the present context in Lisān al-carab
is by means of one of the definitions provided for the verbal noun zamzama, whose general meaning is
given as “a barely discernible muffled sound” (ṣawtun ḫafiyyun lā yakādu yufhamu): kalāmu l-maǧūsi
cinda ’aklihim (“the speech of the Magi/Zoroastrians when they eat”) (Ibn Manẓūr s.a.: 1866); if we
admit that there must be a semantic connection between zamāzima and this particular meaning of
zamzama, then we might assume that the term designates a class of Zoroastrian religious ministers
entrusted with specific ritual duties, and maybe, by extension, the priestly class in general. De Sacy
adopts this last, broader interpretation, translating the sentence in question “ma mère [était] d’une des
principales familles des Mages”, relying apparently on the same lexicographical data as the ones
provided by Lisān al-carab, as he specifies in a note that zamāzima « signifie proprement ceux qui
parlent bas, entre les dents, et sans, pour ainsi dire, remuer les lèvres » (de Sacy 1816: 26).
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way in which the translator has understood and rendered the two key terms designating the
social/professional classes of Barzawayh’s parents, namely muqātila and zamāzima: ’aḇā
dīl(y) hewā men perīšē w-emmā dīl(y) men rēšē caššīnē da-mezamzemānē (“my father
belonged to [the class of] men of distinction and my mother was from among the powerful
chieftains of the mezamzemānē” – Wright 1884: 375). The equivalent of muqātila
(“fighters”, “warriors”) – perīšē – is primarily a passive participle (here in the emphatic
state plural form) of the verb peraš (“to separate”, “to set apart”, “to distinguish”) and is
also lexicalized with the meanings of “distinguished”, “special”, “noble” (coincidentally,
this last meaning is exemplified in the dictionary of J. Payne Smith with no other sentence
than the one taken from this Syriac translation of Kalīla and Dimna, translated as “my
father was a noble” – J. Payne Smith 1903: 460), besides being the term currently used in
the Gospels to designate the Pharisees (R. Payne Smith 1879: 3302). There are two possible
explanations for this equivalence. The first and, maybe, also the more plausible one, is that
this is nothing more than a mistake on the part of the copyist, because the noun perīšē is
suspiciously close in form and, at least as importantly, in orthography to another noun that
could have served as a semantically very close equivalent of muqātila, parrāšē
(“horsemen”, “mounted soldiers”, etymologically related to the Arabic noun fāris bearing
the same meaning). The consonantal, unvocalized forms of the two nouns in writing, pryš’
and, respectively, prš’ are only differentiated by the letter yōḏ coming before the šīn in the
former, which makes it highly likely that this is nothing more than a copyist’s error. This
departure from the Arabic original could thus be traced back not to an intervention of the
translator himself, but to a later change, inconsequential for the discussion about the
specificities of a “Syriac” Barzawayh (if, however, we take into account the perspective of
the readership that has relied on the Syriac text in this form for becoming acquainted with
his story, we must admit that, irrespective of the origin of this reading, it did have a part to
play in shaping the image of Barzawayh for that particular readership). The second and,
admittedly, less likely explanation would be that this change was operated by the translator
himself, which raises the question of what the goal behind such an initiative might be. There
are no reasons to think that there would have been, on his part, any other intention than to
boost Barzawayh’s credentials, therefore it must be assumed that he deemed having a
military background somewhat less appealing than having a father belonging to a category
he chose to designate with the noun perīšā. Given that the features that make this character
stand out the most are related to his intellectual prowess, his intrepidity in the quest for
knowledge, and that a modification of his background meant to further improve his image
would probably not go too far away from these lines, it may be that nobility by birth, in its
narrowest sense, is not necessarily the quality that the translator had in mind for his father,
but rather a more loosely definable attribute, such as being a member of moral or
intellectual elites (which is why we have chosen to translate perīšē with a formula reflecting
a relatively simpler, less complex sememe, that leaves room for a vaguer understanding of
the noun in this context than the one suggested by the translation of J. Payne Smith)14. The
translator’s take on the family of Barzawayh’s mother reflects a considerable degree of
uncertainty about the exact meaning of the term zamāzima. This is the most probable reason
14

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

15

The term mezamzemānē is actually listed in Brockelmann’s Lexicon Syriacum and translated as magi,
but the reference to de Sacy’s edition of the Arabic text of Kalīla wa-Dimna makes it clear that
Brockelmann was influenced by de Sacy’s understanding of zamāzima (Brockelmann 1928: 199; v.
note 12). The same rendition can be found in Keith-Falconer translation as well: “my mother was
descended from the mighty chiefs of the Magi” (Keith-Falconer 1885: 248).
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The second instance of inserting a reference to God is more or less in line with the
first one – it is still a recognition by Barzawayh of the part God had to play in his
upbringing, but this time not as a narrator but as a character within the story. The treatment
of the Arabic original in this case is much less restrained, involving additions and
expansions that make the Syriac translation seem closer to a rewriting: fa-lammā ḥaḏiqtu
l-kitābata šakartu ’abawayya wa-naẓartu fī l-cilmi fa-kāna ’awwala mā btada’tu bihi waḥaraṣtu calayhi cilmu ṭ-ṭibbi (“when I had mastered writing, I thanked my parents, looked
into science and the first thing that I began [practicing] and was interested in was the
science of medicine” – Ibn al-Muqaffac 1991: 78); we-ḵaḏ yelpēṯ kulmeddem ’a(y)ḵ ceyāḏā
de-nāmōsan, qabbelēṯ ṭaybūṯēh d-alāhā wa-ḏe-mawleḏānay, cal yuṯrānē de-qeṭpēṯ men
rabbānē we-sukkālā da-qenēṯ men mallepānē, we-ḵaḏ ḥārēṯ be-ṯē’ōrīs kullehēn, we-ḇeḥnēṯ lummānwāṯā we-ṯeqlēṯ be-hawnā da-qeḇīc ba-ḵeyānā le-ḵullehōn sucrānē, hewāṯ lī ḥepīṭūṯā cal
yulpānē d-āsyūṯā we-yeṣpēṯ dīlāh be-ḵullēh ḥayl(y) (“when I had learned everything in
accordance with the custom of our law, I thanked God and my parents for the benefits I had
reaped from [my] masters and the understanding that I acquired from [my] teachers, and
after having looked into all theories, examined all crafts and weighed, with the mind that
has been planted inside [my] being, all deeds, I was eager for the teachings of medicine and
became invested in it with all my power” – Wright 1884: 375). The modification involving
God is telling in that he is inserted before Barzawayh’s parents and, therefore, given priority
over them as an entity that deserves gratitude for the care and education he received. The
expansions exhibited by this passage are also revealing from other points of view: it appears
that the mere mention of “writing” as the kind of instruction received by Barzawayh seemed
utterly unsatisfactory for the translator, therefore he had him learn “everything in
accordance with the custom of [his] law”; but, besides being an attempt to make Barzawayh
appear to have a more sophisticated intellectual background, this expansion could also be
interpreted as a reference to the religious otherness of the character only thinly, almost
clumsily disguised as a part of his own speech, being in reality a nod of the translator
towards his Christian readership – having Barzawayh talk about “his law” makes little
sense unless he is supposed to address an audience having a different religious affiliation
than his own. As for the other expansions contained within this paragraph, they can be
ascribed to stylistic choices reflecting a propensity for a certain degree of verbosity,
prolixity and for making explicit many elements of the content that might otherwise remain
latent, that resonates with the predominant literary taste of Syriac writers and their
audiences16. The same concern for acknowledging the plurality of religions (and, thus,
leaving the door open for Barzawayh to become, as a non-Christian, more palatable for a
Christian audience) can be noticed in an addition made by the Syriac translator dealing with
the incentives that determined Barzawayh to become a physician: we-hāydên henyōḵā
16

In addressing the objections one might raise about the quality of the writings of Ephrem the Syrian (IVth
century CE), Rubens Duval has this to say about some of the most prominent of the general features of
literary writing in Syriac: « quant à la prolixité de saint Éphrem que nous trouvons parfois fastidieuse,
on ne peut la condamner sans tenir compte du goût des Syriens qui aimaient les répétitions et les
développements de la même pensée, et voyaient des qualités là où nous trouvons des défauts; ces
défauts, nous les rencontrons les mêmes non seulement chez les poètes les plus estimés, Isaac
d’Antioche, Narsès, Jacques de Saroug, mais aussi chez les prosateurs de la meilleure époque, Aphraate
et Philoxène de Mabboug » (Duval 1900: 19-20).
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meḏabberānāh d-elpan qarreḇan le-nīšā d-āsyūṯā kaḏ ’eškaḥtāh de-saggī meqallesā bêṯ
pārōšē we-ḥakkīmē, we-lā ’eškeḥēṯ ḥeḏā men tawdeyāṯā da-meḡanneyā lāh (“and then the
captain, the leader of our ship, drew us closer to the goal of [practicing] medicine, as I had
found it to be given much praise among discerning and wise men, and had not found any
of the religions blaming it” – Wright 1884: 376). This addition is stylistically reminiscent
of the previous passage, particularly by the florid use of metaphors to designate God, the
“captain” and the “leader” of his “ship”. Having Barzawayh express his concern for making
sure that medicine is in accordance with the teachings of all the religions he could know
about can also be interpreted as an expansion and an anticipation of Barzoy’s religious
quest that is to come later in the chapter, in its Syriac version as well as in its Arabic one.
Based on this interpretation, this addition can be viewed as yet another instance of the
tendency of further fleshing out and developing trends that are not necessarily absent in the
Arabic version, but whose presence can nevertheless be deemed more virtual than actual.
The concern for making Barzawayh appear even godlier than he already is in the
Arabic version becomes manifest not only by his expressions of gratitude towards God, but
also by means of enhancing the virtues he appears to be endowed with. In describing his
take on the moral aspects of practicing medicine, his preoccupation revolves, in the Arabic
version, first and foremost around the wellbeing of his patients, and the ultimate goal in
doing this is the pursuit of the afterlife. He is determined to help them in any way he can,
and this is why, if he is not able to personally treat them, he still gives them prescriptions
and provides them with drugs, without expecting material gains in return: wa-man lam
’aqdir calā l-qiyāmi calayhi waṣaftu lahu mā yuṣliḥu wa-’acṭaytuhu mina d-dawā’i mā
yucālaǧu bihi wa-lam ’urid mimman facaltu macahu ḏālika ǧazā’an wa-lā mukāfa’atan (“to
the one that I was unable to take care of I would prescribe what is beneficial and give the
medicine required for his treatment, and I did not want from the one that I treated in this
manner any reward or compensation” – Ibn al-Muqaffac 1991: 79-80). The same holds true
for the character in the Syriac version, but this time, in accordance with the tendencies
already noticeable in the previously signaled passages, there is an even stronger emphasis
on the virtuous behavior of Barzawayh towards his patients, that goes hand in hand with
an expansion of the passage at the level of linguistic expression: we-l-aynā de-lā ’eškeḥēṯ deššammešīw(hy) paqqeḏēṯ puqqāḏā we-yehbēṯ ceṣāḇā, we-yehbēṯ napqāṯā la-ṣerīḵē cam
sammānē we-laa teḇcēṯ men ḥaḏ mennehōn ’aḡrā de-meṯḥezē, we-lā qullāsā we-qubbāl
ṭaybūṯā, ’ellā men ḥaḏ haw de-yāheḇ ba-šepīcū we-pārac ḥaḏ ba-me’ā ’a(y)ḵ šuwdāyēh lā
metdaggelānā (“to the one that I was unable to serve I would prescribe the [required] recipe
and give the [necessary] remedy, and I would give to the ones in need [money to cover]
expenses and drugs, and I did not seek from any of them a visible reward, or praise or
gratitude, except from the one that gives in abundance and pays back a hundredfold,
according to his undeniable promise” – Wright 1884: 378). This is how in the Syriac
version he appears even more charitable, by not only providing patients with recipes and
treatments, but also covering the expenses of the needy. The lack of interest for being
compensated for his efforts and good deeds in the Arabic version is matched, in the Syriac
translation, with an eagerness for being rewarded by God, designated here with a
periphrastic formula meant to convey God’s generosity towards those who fulfill his
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commands17. The same treatment of the Arabic original can be seen, in both form and
content, when Barzawayh talks about his dealings with his fellow physicians, towards
whom, in Ibn al-Muqaffac’s version, he would not feel any kind of jealousy for earthly
reasons: wa-lam ’aġbiṭ ’aḥadan min nuẓarā’ī llaḏīna hum dūnī fī l-cilmi wa-fawqī fī l-ǧāhi
wa-l-māli wa-ġayrihimā mimmā lā yacūdu bi-ṣalāḥin wa-lā ḥusni sīratin qawlan wa-lā
c
amalan (“I did not envy anyone of my peers that were below me in science and above me in
status and wealth, or in other things that do not bring back rectitude and good behavior in
speech and in deed” – Ibn al-Muqaffac 1991: 80). In the Syriac translation, Barzawayh
exhibits the same disinterest for comparing himself with other physicians based on worldly
criteria but, in yet another instance of actualizing the latent, potential meanings of the Arabic
text in order to further brighten his profile, he does display a competitive spirit when it comes
to moral rectitude, envying them only if they surpass him in moral qualities: we-lā ḥesmēṯ
’āplā qallesēṯ l-aynā da-ḇe-hāḏē ’ummānūṯā pālaḥ, lā ba-ḏe-ḏāmē lī we-lā be-haw da-meyattar
menn(y) wa-mešartaḥ be-neḵsē wa-ḇe-qenyānē, ’ellā be-haw da-qenē meyatterūṯā wa-meṣabbaṯ
be-šappīrūṯ zenayyā, be-ḏubbārē luqḏam, we-ḵen be-mamlelā de-pūmā…(“I did not envy or
praise someone who worked in this craft, neither because he resembled me nor because he
was superior to me and opulent in wealth and possessions, but because he had acquired virtue
and was adorned with good habits, first in behavior and then in the speech of the mouth” –
Wright 1884: 378).
The speech of Barzawayh becomes increasingly Christianized and more and more
frequently interspersed with biblical references and expressions, to the point where the
earlier recognition of the specificity of his religious background is made to appear almost
completely neutralized or irrelevant. In the long soliloquies in which he argues with his
own soul about the right path, the arguments in favor of choosing the pursuit of spiritual
gains and, ultimately, the afterlife are oftentimes molded into the shape of samples of
Christian sermons. In the following, we will provide a few examples that can bear witness
to this particular factor that contributes to the emergence of a distinctively “Christianized” and
“Syriacized” Barzawayh. A telling example of this trend is one of the injunctions for his soul
to choose the permanent, lasting benefits that come as a result of a virtuous behavior:
we-ḵanneš(y) l-aylên da-meḵatterān wa-meḥaddeyān; hāllên meḇassemān lēḵ(y) beḥarṯā, we-hennên mezakkeyān lēḵ(y) qeḏām dayyānā, we-hennên mešawzeḇān lēḵ(y)
men neḡdē de-ḡêhannā, we-hennên meqīmān lēḵ(y) men gabbā yammīnāyā, we-hennên
pārqān lēḵ(y) men nūrā de-lā dāckā (“choose those things that are durable and provide
joy; those will make you rejoice in the end, and they are the ones that will justify you
before the judge, save you from the torments of Gehenna, make you stand at the right
side and deliver you from the inextinguishable fire” – Wright 1884: 379)18.

17

18

God’s promise for those who seek to do his will of paying them back a hundredfold is most likely a
reference to biblical passages where Jesus promises those who choose to forsake worldly attachments and
riches in order to follow him that they will be compensated a hundredfold (Mat. 19: 28-29; Mk. 10: 29-30).
The translation of this fragment (which we have not used here) is included, alongside that of a few
others, by Wright in his introduction as proof that the translator is a Christian priest from the Xth or XIth
centuries (Wright 1884: xiii).
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This passage, having no particular equivalent in the Arabic version, exhibits formal
characteristics that are all the more easily traceable to the translator’s own choices – in this
case, a marked redundancy, sustained by a series of semantically close clauses reunited by
a loose syntactic parallelism detectable mainly at their beginning and reinforced by an
anaphora, namely the repetition of the IIIrd person feminine plural personal pronoun hennên
(this is not to say that parallelism is absent from the Arabic version, which has its own share
of rhetoric devices of this kind). The biblically inspired vocabulary is detectable in almost all
the clauses making up the fragment: ḥarṯā (“extremity”, “latter end”, “end”) can designate, in
the Syriac Bible, the end of one’s life (Num. 23: 10) or the ultimate outcome of one’s deeds and
existence (Rom. 6: 22); dayyānā (“judge”) can be used in reference to God (Ps. 94: 2; 1 Cor. 4:4;
James 4: 12); the phrase gabbā yammīnāyā (“right side”) is reminiscent of the instances when the
name yammīnā (“right hand”) is used in formulas that have Jesus sit “at the right hand” (cal
yammīnā or men yammīnā) of God (Mk. 14: 62; Lk. 22: 69; Rom. 8: 34; Eph. 1: 20; Hebr. 1: 3)
and shares with them the same conceptual basis that associates the right hand or side with
favorability and auspiciousness; the phrase nūrā de-lā dāckā (“inextinguishable fire”) is used in
the Gospels to designate eternal damnation (Mat. 3: 12; Lk. 3: 17).
The taste for symmetry is apparent in another expansion, carrying a message very
similar to that of the previous one, in which antithesis is the prevalent relation linking its
constituents: …we-ṯē’ṣpīn de-hāllēn cāḇōryāṯā meḥīlāṯā, we-ṯawbeḏīn la-mecalleyāṯā dameḵatterān we-lā pāṭrān, wa-meqawweyān we-lā cāḇrān (“…you are interested in transient
and scanty things, and do away with exalted things, that are durable and do not go away,
that are persistent and do not vanish” – Wright 1884: 382).
The “Christianized” Barzawayh comes even more unabashedly to the fore in the
Syriac version as he decides, in the last stages of his spiritual quest, to go beyond the
religion of his forefathers and follow a moral code that seems acceptable, in his view, to
the follower of any religion and, unlike his counterpart in the Arabic version, who does not
provide us with a particular reason for his decision other than his soul’s eagerness for
further inquiring about different religions (Ibn al-Muqaffac 1991: 84), he states that the
reason for his decision is the idolatrous nature of his ancestral religion:
hāydēn yeldaṯ lī maḥšaḇṯā dīl(y) ma’kkesānūṯā kaḏ ’āmrā: de-’ō šānyā, hāllēn daḇāhayhōn sāḡday peṯaḵrē (h)waw ḥarrāšē le-mē’mar we-qāṣōmē, mānā yuṯrānā
qeṭap(w) le-napšehōn de-nerdōn benayhōn bāṯarhōn? lā gēhannā de-nūrā meṭayyeḇīn
le-mē’raṯ ḥelāp kepūrīhōn de-ḇ-alāhā? (“then my mind generated a reprimand for me,
saying: ‘You fool, what benefits did those whose fathers were idol worshippers,
sorcerers and soothsayers reap for themselves from their sons following in their
footsteps? Are they not set for inheriting the Gehenna of fire for their rejection of
God?’” – Wright 1884: 387).

Barzawayh’s Christianization is reinforced when, recollecting how he had resolved
to work on improving himself by trying to lead a virtuous existence, he brings forth
arguments explicitly framed as quotations from the Christian scriptures: …wa-seleq cal
bāl(y) hāy d-amīrā le-melleṯā ’alāhā, de-ḵaḏ kulmeddem de-ṭāḇ tecbeḏūn, ’emar(w) de-caḇdē
baṭṭīlē ḥenan (“that which was said by the Word God came to my mind: ‘when you do
anything good, say ‘we are unprofitable servants’’” – Wright 1884: 389). Jesus is
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designated here with the unmistakably Christian title “the Word God” (melleṯā ’alāhā), and
the saying referred to is taken from a sermon of Jesus to the apostles whereby he urges
them to do what is required of them as a duty rather than as a favor (Luke 17: 5-10). More
precisely, it is recognizable as a part of Luke 17: 10, the final verse of the sermon (hāḵannā
’āp ’a(n)tōn, mā da-ceḇadtōn kullehēn ’aylēn da-peqīḏān leḵōn, ’emar(w) de-caḇdē ḥenan
baṭṭīlē, de-meddem de-ḥayyāḇīn (h)wayn le-mecbaḏ ceḇaḏn – “so likewise you, when you
have done all those things which you are commanded, say, ‘we are unprofitable servants,
we have done what was our duty to do’”). The first part of the quotation was subjected to
a quite substantial rephrasing (kaḏ kulmeddem de-ṭāḇ tecbeḏūn, “when you do anything
good”, instead of mā da-ceḇadtōn kullehēn ’aylēn da-peqīḏān leḵōn, “when you have done
all those things which you are commanded”), most likely because the context requires an
explicit reference to “good” behavior, whereas the second part is almost identical to the
form it has in the current version of the Peshitta (’emar(w) de-caḇdē baṭṭīlē ḥenan – “say
‘we are unprofitable servants’”), except for the enclitically used Ist person plural
independent pronoun ḥenan, which here comes after the phrase caḇdē baṭṭīlē (“unprofitable
servants”), instead of being inserted after its head. The second quotation is also introduced
with a formula marking it as such, and it is taken from Mat. 22: 13, which is the penultimate
verse of the parable of the wedding feast (Mat. 22: 1-14), at the end of which a guest who
has inappropriate clothing is thrown out, “into outer darkness”, into a place filled with
“weeping and gnashing of teeth”: we-ḏeḥlēṯ men hāy d-amīrā, d-asor(w) ’īḏaw(hy) wereḡlaw(hy) w-appeqū(h)y le-ḥeššōḵā barrāyā (“I feared that which was said: ‘bind his hands
and his feet and cast him into outer darkness’” – Wright 1884: 389). The “weeping and
gnashing of teeth” (in Syriac beḵyā we-ḥurrāq šennē), a formula used seven times in the
Gospels to designate the torments of Hell (Mat. 8: 12; 13: 42, 50; 22: 13; 24: 51; 25: 30;
Lk. 13: 28), while absent here, is instead present in Barzawayh’s speech when, in the
context of adducing the sorrowful state of affairs of his times as yet another argument for
giving priority to the afterlife, he mentions the torments awaiting those who make the
opposite choice (Wright 1884: 401), and also, slightly modified (beḵyā ’amīnā we-ḥurrāq
šennē – “perpetual weeping and gnashing of teeth”), when he describes how he faced his
fears and apprehensions about being able to successfully face the hardships of asceticism
(Wright 1884: 397). In the same context, he talks about the “narrow path” of asceticism,
using another formula inspired by the Gospels: we- hāydēn šepraṯ be-caynay nezīrūṯā weḇesmaṯ lī canwāyūṯā, w-āpen qaṭṭīnā ’urḥāh we-casqā mardīṯā dīlāh (“then asceticism was
pleasing in my sight and continence pleased me, even if its path is narrow and its journey
is difficult” – Wright 1884: 398). The wording is admittedly not exactly identical to the one
of the Peshitta, where the adjective qaṭṭīn (“narrow”), used here (qaṭṭīnā ’urḥāh – lit.
“narrow is its path”), is used as a predicate for tarcā (gate), but ’urḥā (“way”, “path”) is in
very close proximity to them as the subject of the immediately following sentence (col(w)
be-ṯarcā ’alīṣā… mā qaṭṭīn tarcā w-’alīṣā ’urḥā de-mawbelā le-ḥayyē… – “enter by the
narrow gate… how narrow is the gate and strait the way which leads to life…” – Mat. 7:
13, 14), the substitution of ’alīṣ (“strait”, “narrow”, primarily the passive participle of vb.
’elaṣ, “to press”, “to straiten”, “to compel”, “to oppress”) with qaṭṭīn (“strait”, “narrow”,
“fine”, “sharp”, “subtle” etc.) being facilitated by their quasi-synonymy. Moreover, the two
passages are remarkably similar syntactically, each of them containing a pair of
semantically close nominal sentences reunited by syntactic parallelism (qaṭṭīnā ’urḥāh we137
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asqā mardīṯā dīlāh – “its path is narrow and its journey is difficult” and mā qaṭṭīn tarcā w’alīṣā ’urḥā – “how narrow is the gate and strait the way”), which suggests that this very
biblical passage might indeed be the source of inspiration for the fragment in question.
Going back to the Syriac translator’s habit of superimposing divine agency to actions
and developments ascribed to humans in the Arabic version, one particular case of this kind
has drawn our attention for its impact on a level that may transcend the discussion about
Barzawayh as a mere literary character. In the Arabic version, Barzawayh states, towards
the end of his plea for choosing to earn the rewards awaiting the virtuous in the afterlife
instead of the ephemeral pleasures of the earthly existence, that this option is especially
validated by the current realities of his own time, which, according to him, has seen an
upsurge in immorality and a disheartening reversal of good and evil, of virtue and vice (Ibn
al-Muqaffac 1991: 91-92). In the midst of his passionate speech about the moral decay of
his times, however, he exhibits, since the very beginning, a conspicuous keenness to extricate
the king from the messy state of affairs he is describing, to exonerate him from any
wrongdoing or from having had any part to play in the turn of events he is complaining about,
stating that all this has happened in spite of the extraordinary qualities he is endowed with:

c

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

Barzawayh’s care to prevent his speech from being interpreted as a critical stance
against the king seems to be fitting for a real life author and not just for a purely fictitious
character. The lavish praise he heaps on his sovereign, meant to counterbalance the
negative aspects he points to and to protect him from any bad light they might cast upon
his reign, does seem to reflect the genuine concern of a man who is close to the circles of
power and has acquired a status that is bound to bring attention to whatever he might have
to say about matters related to public affairs. The encomiastic tone of this passage would
make considerably more sense if it were taken as reflecting the worries of an author who
stands to lose a lot if he appears to speak against his monarch, rather than if it were viewed
as the speech of an exclusively literary character who happens to be a staunch supporter of
a king who, while crucially involved in the plot, has somewhat sketchily traced outlines as
a character. Barzawayh does not, in fact, adopt this reverential attitude towards the king
only in this instance in Ibn al-Muqaffac’s Kalīla and Dimna, as he praises him for his
intelligence and vast knowledge at the beginning of the chapter about his trip to India (Ibn
al-Muqaffac 1991: 46), but the most meaningful correlation can be established with another
part of that same chapter, namely the dialogue that takes place between Barzawayh and the
Indian friend who helps him gain access to the book he is looking for: during the
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conversation they have after the secret purpose of Barzawayh’s visit is revealed, this Indian
friend expresses his opinion about the features of an intelligent man, two of which are
especially significant in this context: wa-’inna caqla r-raǧuli la-yabīnu fī ṯamānī ḫiṣālin…
wa-ṯ-ṯāliṯatu ṭācatu l-mulūki wa-t-taḥarrī li-mā yurḍīhim… wa-l-ḫāmisatu ’an takūna calā
’abwābi l-mulūki ’adīban maliqa l-lisāni (“one’s reason is highlighted by eight features …
the third is obeying kings and seeking to find out what pleases them… and the fifth is to
stand at kings’ doors well-mannered and flattering-tongued” – Ibn al-Muqaffac 1991: 50).
These two principles are very representative for the profile of a pragmatist and a savvy
politician, whose utmost concern is his own safety and success, and Barzawayh seems to
apply these very principles when he tries to avoid appearing as an opponent of the king.
Could this be just a coincidence, could he be heeding, as a character within a story, the advice
of his friend, or could it be that we are, in fact, dealing with one and the same mind, that of
an author who adheres to these principles in his own life? If, on the other hand, we look at
the Syriac rendition of this passage, we can easily see how the translator’s own agenda and
ideology overrule any possible concerns of this kind that a “real” Barzawayh might have had:
w-āpen ’alāhā ba-meraḥḥemānūṯēh ’aṯqen le-cālmā be-ṭaybūṯēh wa-melāy(hy) šumnā
de-ṭāḇāṯēh, w-aqīm bēh le-malkē we-naṣṣaḥ ’ennōn be-zāḵwāṯā, we-labbeḇ ’ennōn beḡa(n)bārūṯā, wa-meṯaḥ ’a(y)ḵ qeštēh derācayhōn, wa-qeḇac behōn kē’nūṯā, wa-melā
’awṣeraw(hy) ṭāḇāṯā, de-nerdē le-šallīṭā ’a(y)ḵ de-ṣāḇē, wa-le-qaššīšē meqaššē cal
saḵlē be-ḵē’nūṯēh, wa-mepalleḡ dāšnē le-ṭāḇē ba-šepīcūṯēh, meparnes 19 le-ḥē’rē men
c
uṯrēh, we-ṯāḇac men ḥarmē be-cazzīzūṯēh, lā heḏyōṭ be-pārōšūṯēh, we-lā meḥīl tūḇ bīḏacṯēh, yāṣep de-cerbaw(hy) we-lā mahmē men neqawāṯēh, memallē ḥassīrūṯā demmeraw(hy) we-lā qāpes men ḥašḥāṯhōn, reḡīḡ saggī la-neyāḥayhōn20 we-ya’īḇ de-lā
ba-zecōr ba-peṣīḥūṯhōn (“…even if God, in his mercy, has provided the world with his
grace and filled it with the abundance of his goods, and established in it kings,
glorified them with victories, strengthened them with bravery, stretched their arms
like his bow and planted righteousness in them, and filled his storehouses with goods
so that he may instruct the powerful one as he pleases, and empowers the elders over
the feebleminded with his righteousness, and, in his munificence, distributes gifts to
the good, provides for the free (i.e. “the honorable”) from his wealth and holds the
accursed accountable with his sternness, not [being] ignorant in his discerning power
or weak in his knowledge, takes care of his flock and does not neglect his sheep, makes
up for the indigence of his lambs and does not refrain from [supplying] their needs, is
very keen for their enjoyments and most eager for their happiness” – Wright 1884: 401).

The first aspect that draws our attention is, of course, the substitution of God to the
king as the purveyor of justice and all other good things, possibly because allowing a mortal
to hold such an outstanding position would have been in collusion with the translator’s
19

20

Parnes (“he provided for”) according to Wright’s edition of the text, emended by Nöldeke to the
participle meparnes (“he provides for”), which we have opted for in light of the participial form of the
verbs in the adjacent clauses.
Le-ḥayyayhōn (“for their life”) according to Wright’s edition of the text, emended by Nöldeke to laneyāḥayhōn (“for their enjoyments”), which we have preferred based on its semantic proximity to the
phrase ba-peṣīḥūṯhōn (“for their happiness”) in the following clause. So does Keith-Falconer, who
translates it “for their welfare” (Keith-Falconer 1885: 264).
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beliefs and convictions, besides his general interest in asserting God’s unrivaled position
in the order of things. But of no less significance is the disappearance of one single king
and his replacement with “kings”, so that the statement seems to concern not a particular
monarch in a specific time and place, but a general, recurrent situation. Whatever political
and personal priorities the author of those anxiously reverential remarks might have had are
effaced by the pious considerations of the translator, being thus relegated to a barely discernible,
if not totally obliterated, background.
As we have already mentioned, this chapter exhibits, in its Arabic version, an
outstanding narrative feature of the book as a whole – the framed story. It could be argued
that the fables included in this chapter, whose insertion in the speech of the characters is,
as everywhere else in the book, a mere literary artifice, have little part to play in shaping
the profile of the character that is supposed to narrate them. There are, however, two such
stories within this chapter whose treatment by the Syriac translator is significant in that it
reveals more about his approach to the Arabic text and helps us picture a somewhat broader
frame for the treatment of Barzawayh himself. The first fable we will deal with comes
before Barzawayh decides to adhere to what he deems a universally acceptable set of moral
and religious principles, when he finds himself hesitant about which way to follow. At this
moment, he compares himself to a man who has an affair with a married woman, who, in
order to facilitate their liaison, digs a secret passageway linking her house to the road, so
that her lover may safely escape if her husband arrives, and marks the entry of the
passageway with a stone water jar. One day the husband arrives home while they were
together, and the woman urges her lover to disappear quickly through the passageway, but
he finds himself at a loss when he does not find the jar that was supposed to mark the secret
entry. As they keep arguing and going back and forth because of the man’s persistence in
blaming her for the missing sign they had agreed upon, the husband catches him and, after
beating him, delivers him to the authorities (de Sacy 1816: 66-67)21. The moral of the story
is, in the Arabic version, about the dire consequences of “hesitancy” (taraddud) and
“unsteadiness” (taḥawwul), and there appears to be no particular sign of an interest in its
moral dimension. When looking at the Syriac version, the general picture emerging is quite
different. The narrative itself (Wright 1884: 389-391) is rendered faithfully, but the changes
operated by the translator are, nevertheless, consequential, as they concern the way in
which this version makes abundantly clear how much the two adulterers are to be blamed
and reviled, by saturating the text with deprecatory epithets (such as meṣacceraṯ ḥē’rūṯāh –
“the one who dishonors her freedom (i.e. “chastity”), hāy ’a(n)teṯā mehalleḵaṯ cam baclāh lā
kē’nā’īṯ – “that woman who behaves dishonestly with her husband”, mezabbenaṯ ḥē’rūṯāh
– the seller of her (own) freedom (i.e. “chastity”), mešaḥḥeraṯ ’appē – “(the woman) with a
blackened face”, to designate the woman, or ṭālōmāh – “the one who wronged her” or
gayyārā šāṭyā – “foolish fornicator”, for her lover) that are quite effective in conveying an
outpouring of scorn and disdain directed at the two protagonists and in “hijacking” the
moral of the story and ultimately the narrative itself, so as to make it seem, quite
21

As we have realized, early on, that the edition of Kalīla and Dimna we were using contained one of
those expurgated texts that are stripped of the “racier” parts, deemed unsuitable for a certain target
readership, we have confronted the text that we had primarily at our disposal with Silvestre de Sacy’s
edition, in which this fable is included.
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surreptitiously, at least as much about the abhorrence of immorality as it is about
foolishness and undecidedness. The translation of the concise ending of the Arabic version
(ḥattā daḫala rabbu l-bayti fa-’aḫaḏahu wa-’awǧacahu ḍarban wa-rafacahu ’ilā ṣ-ṣulṭāni
– “until the master of the house entered, took hold of him, gave him a severe beating and
took him to the authorities” – de Sacy 1816: 67) contributes a great deal to this overall
impression: cal haw šawtāpā ṭelīmā we-laḇkēh le-haw meḥalleṣānā wa-meḥāy(hy) qašyā’īṯ,
we-ṣallep le-ḡušmēh zeḏqā’īṯ, we-šaḥḥar le-pa’ṯēh qānōnā’īṯ, w-ašlemēh la-menaggeḏānē
kē’nā’īṯ, wa-ṯeḇac mennēh ceyārtēh quštānā’īṯ – “that wronged consort entered, seized that
spoiler, beat him severely, bruised his body deservedly, blackened his cheek lawfully,
handed him to the torturers righteously and exacted vengeance on him fairly” – Wright
1884: 391). The inescapable syntactic parallelism is, of course, present once more, this time
reinforced by the rhyme, reminiscent of the Arabic saǧc, achieved through the adverbial
ending –ā’īṯ, but it is by no means gratuitous, since the translator obviously takes great
delight in elaborately depicting the punishment incurred by the adulterer and in making it
clear that he deserved every bit of it. In connection to this ending, we think that a particular
epithet used to derogatorily designate the adulteress (mešaḥḥeraṯ ’appē – “(the woman) with
a blackened face”) deserves special attention, as it echoes the sentence šaḥḥar le-pa’ṯēh
qānōnā’īṯ (“blackened his cheek lawfully”), that describes one of the punishments inflicted
upon the man she fornicated with, which we think must have been meant to be physical
(meaning that the verb is used here with its literal sense and that his face is supposed to
have been “blackened” one way or another), given the physical nature of the punishments
described by the other sentences 22 . This could be a coincidence, void of any special
significance, but at the same time it could very well be more than that, and the interpretation
of this possible correlation relies heavily on the meaning one ascribes here to the verb
šaḥḥar (lit. “to blacken”), whose passive participle is used in the phrase mešaḥḥeraṯ ’appē.
The dismissal of the similitude between the two formulas as a mere coincidence would
most likely be correlated with a figurative understanding of the verb in the case of its use
in mešaḥḥeraṯ ’appē, whereby it would mean “to shame”, “to disgrace”, entailing that this
is nothing more than yet another deprecatory epithet used to designate the adulteress – this
interpretation is certainly supported by lexicographical data and we could assume that the
different wording of the two expressions, namely the use of ’appē in one and of pa’ṯā in
the other, must be mirrored by a semantic difference (v. note 21). However, we cannot
totally dismiss the possibility that this participle convey a literal meaning, in which case
we could conclude that the translator, in his eagerness to see both sinners be punished, did
tamper with the narrative after all and, in order to be minimally invasive in his intervention,
sneakily introduced this epithet among the ones he used to excoriate the unfaithful wife and
22

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

Theodor Nöldeke does acknowledge, in his Compendious Syriac Grammar, that participles can acquire
modal meaning (“a beginning has been made in employing the participle in room of the imperfect, even
in optative and other moods”), providing examples such as mesakkênnan – “have we to look for?” and cal
mānā mā’eṯ – “why is he to die?” (Nöldeke 1904: 216). Admitting such a development in the case of a
(passive) participle occurring in a noun phrase would mean, however, taking things a step further than that.

142

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

acquired a reputation for wisdom and intelligence; in his travel to India, he makes use of
his sagacity in order to retrieve the book he was sent to look for; upon his return to his
homeland and after winning the king’s gratitude and appreciation for successfully
accomplishing his task, he chooses to be immortalized in the pages of the book he brought
back with him and translated as a reward. He is, at the same time, a deeply spiritual man,
concerned with finding the most appropriate way to save his soul and win the afterlife.
However, even in his spiritual and religious quests, he appears remarkably detached from the
idea of upholding an established religious tradition, exerting his own reasoning powers each
time he decides to take a new turn in the look for the optimal way of leading his own life.
The changes incurred by the character in the Syriac translation can be traced back to
different reasons, one of the first to be noticed being the disappearance of the chapter about
his trip to India, which necessarily truncates the general picture and automatically gives
precedence to the more spiritualized part of his persona, given the predominant themes
treated in the remaining chapter. A defining factor is, however, the religious background
of the translator, which also goes hand in hand with an easily detectable moral agenda. If,
at the beginning of the chapter, there is a formula that might be interpreted as an implicit
recognition of Barzawayh’s specific, non-Christian identity, as we go on reading we are
met with an increasingly Christianized Barzawayh (the treatment of this particular
character in this respect is consonant with the treatment of the book as a whole, which is
one of the main arguments on which Wright relies in his conjecture about the identity of
the translator). From a strictly theological point of view, the most conspicuous
preoccupation is the unequivocal assertion of God’s presence and agency both in
Barzawayh’s own life and in the fate of mankind and society at large. As for the formal
manifestations of this sustained effort of making the character more palatable to a Christian
audience, they consist mainly in expressions and quotations either inspired or taken
verbatim from the Christian scriptures, particularly the Gospels, sometimes even explicitly
presented as such. The moral agenda of the translator becomes most visible when
Barzawayh, already a virtuous person in the Arabic version, is made even more so by
expansions that make room for bringing to the surface possibly latent elements of the text,
enhancing or expanding upon already extant qualities or expressing the character’s outrage
at what constitutes improper behavior according to a Christian moral code.
The stylistic choices and preferences of the translator seem to be a facilitating factor
for many of these changes. His propensity for a certain prolixity and lack of reservations
when it comes to redundancy and repetition (which can be attributed to a literary taste
shaped by his Syriac cultural heritage), paired with a sustained cultivation of parallelism as a
rhetorical device, enable him to indulge in numerous expansions that contribute, on many
occasions, to the reshaping of the chapter in content as well as in form.
A series of noticeable differences have the common denominator of marking a
certain disconnection of the Syriac text from rather significant elements of the original
background and settings of the story. Each one of these differences can be ascribed to a
specific factor: the apparent downplaying of Barzawayh’s Persianness can be linked to the
loss of the chapter concerning his voyage to India, which contains much of what places the
character in a specifically Persian setting; the erasure of what might have been palpable
traces of the personal and political concerns of a “real” Barzawayh comes mainly as a result
of the theological priorities of the translator, but can also be correlated with the sheer
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temporal distance that comes between the translator and anything that might have shaped
the mind and thoughts of the author of the book in general or of this chapter in particular;
the same eroding effect of distance, this time of a geographical and maybe cultural nature,
is the one that removes the exotic elephant from the last fable of the chapter. All these
alterations converge towards creating a “Syriacized” Barzawayh with somewhat
simplified, less complex outlines and a hazier profile, parts of which seem to fade away
into the distance, in spite of the obvious and undeniably strong connection that links him
to the Barzawayh of Ibn al-Muqaffac.
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DEFINING A MODERN ARAB IMAGE OF ITALY THROUGH THE TRAVEL
MEMOIRES OF ‘ISĀ ’IBRAHIM AL-NĀ‘ŪRĪ
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Abstract. On the 11th of September 1960 the Jordanian writer, translator and intellectual ‘Īsā Ibrāhīm al-Nā‘ūrī
(d. 1985) set foot for the first time in a Western country: Italy. The memories and impressions of this travelling
experience are gathered in the volume Riḥla ilā Īṭāliyā 1960-61 posthumously published in 2004. The work is
first of all the account of a mission (ba‘ṯ) assigned by UNESCO, whose aim was to explore and collect data on
the cultural status of Italy at that time, visiting important institutions and establishing contact with intellectuals
and important personalities in the literary field. During his six month stay in Italy, he does not only report the
experiences and impressions of his itinerary throughout the country, but also describes his personal encounters
with writers such as Alberto Moravia, Italo Calvino, Elsa Morante, and many others. Thus, this paper intends
to explore the reality of Italy as it has been portrayed in the text, with particular regard to how the perception
of this country is re-elaborated into the dialectic of the East-West encounter.
Keywords: East-West encounter, Italy, Occidentalism, modernity, riḥla, Jordan, Palestine.

1. Context
It is indisputable the significant contribution given by 19th century Arab travel writing to
the shaping of a new and, at the same time, mythical image of the West. These travelogues,
which can roughly been inscribed under the generic label of the Arabic al-riḥla, embodied
the spirit of their time: the need of an Arab society in search for change and development.
Since its first appearance, Ṭaḫlīṣ al-Ibrīz fī Talḫīṣ Bārīz (The Refinement of Gold in the
Description of Paris) written by Rifā‘a Rafī‘ al-Ṭahṭāwī became the first ‘ethnographic’
work made by an Arab on modern and industrialized Western Europe, as well as the first
literary product of the Nahḍa. As Ibrahim Abu-Lughod has pointed out in his seminal work,
The Arab Rediscovery of Europe (1963), the “Arab awareness of the West” was taking place
and the increasing number of envoys or student missions sent to Europe – initiated in
Muḥammad ‘Alī’s reign – brought a great shift into “the world-focus of the Arabs” (AbuLughod 2011: 94). A new kind of traveller-intellectual emerged in this period, one who
prefers travelling more often toward Europe and Paris, rather than to Mecca and the Arab
Peninsula for his own search for knowledge.
That said, unlike France, Great Britain, and, to some extent, Germany, little regard
has been paid to Italy by Arab travellers in the first decades of the 19th century. As it has
been illustrated in a prospect by Newman (Newman 2002a: 213) Italy appears in twelve
accounts of this period. However, with the exception of the monumental work of Ḫayar al-
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Dīn and the notable account of another Tunisian, Bayrām al-Ḫāmis (d. 1889) the major
literary contributions in travelogues were those of Arab Christians. Eastern clerics used to
travel to Rome not only for visiting the holy places, but also for receiving religious
formation. Revealing a phenomenon that reflects the persistence of strong ties between the
Roman Catholic Church and the eastern cults1 which dates back long before the advent of
the Nahḍa. Nevertheless, in most of these works the country remains a mere stop in a
journey toward a more appealing Northern Europe. Indeed only between 19th century and
the first decades of the 20th century, curiosity starts arousing in the mind of the traveller.
Surely, from a wider point of view, the new tourist conception (siyāḥa) (Newman 2002b: 32)
of travelling toward Europe had its role in this context, but there were other reasons as well.
Avino, for example, observes that, at the turn of the century, Arab travellers were
particularly attracted by new developments in the process of modernization of the Italian
cities and its institutions (Avino 2014: 29). Also Italian colonial adventures and the policies
adopted by the fascist regime would soon arouse big concerns, as is the case for the
accounts of two Syrian intellectuals Šafīq Ǧabrī and Sāmī al-Kayyālī who visited the
country in the thirties. Alternative depictions of Italy appear in the same decade in the
travelogues of ‘Alī al-Dū‘āgī and Muḥammad Ṯābit2, whose narratives display a much more
tourist outlook rather than intellectual. Nevertheless, what starts to emerge from these texts
is the image of a complex and heterogeneous Mediterranean dimension that seems to
fluctuate between East and West, a new space in which Italy is right in the middle.
Despite differences in views and tastes we should bear in mind that, with few
exceptions, most of these narratives still remain attached to the interest for modernity. Thus,
in their ‘Italian journey’, Arabs tend to focus more on the present state of the country – its
achievements in science and the progress in the economic and social field – rather than
giving prominence to the greatness of its historical past. Their transit through the country
is not connoted with the same imaginal charge as that of the northern Europeans in the
Grand Tour. Indeed, the significance of Italy as the cradle of the European and Western
Renaissance was a concept that had yet to be assimilated by the Arab intelligentsia.
Many travellers, therefore, in order to deal with the Italian other in their writings,
relied both on classical geographic literature, and on the literature of the European
hegemonic nations. For instance, they often resorted to French-made stereotypes of the
country3, but it was also not unusual for many of them to find, in Italian customs and
behaviours, similarities with their own cultural background. So, for the Syrian Nasīm
Ḫallāṭ, Florence appears as an oriental city for having kept intact his own architectural
identity (Avino 2016: 14) against modernization; Ṯābit in Naples finds similarities with the
temperament of its people which led him to conclude that “if it wasn’t for their western
customs and dialects, we would not have been strangers to them”4 (Ṯābit 2014: 16). But
these sparse associations do not go beyond simple suggestions. If travellers had therefore
1

2

3
4

The foundation of the Maronite seminary (Collegium Maronitarum) in 1583 in Rome played a crucial
role in enhancing the cultural exchange between the Roman church and the Eastern cults. Moreover,
this factor stimulated the birth of the Arabic scholarship in Europe (Newman 2002a: 205).
In Ǧawla fī rubūʻ Ūrūbbā, bayna Miṣr wa-Īslanda (Journey around Europe, from Egypt to Iceland, 1st
edition 1936).
Such is the case of Šafīq Ǧabrī (see Avino 2014: 43).
Disclaimer: this translation is made by the author of this paper.
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chosen Italy as a destination it actually does not mean that it was intended as their final
aim. The country, for a long time, remained in the Arab mind a periphery of Europe and
for this reason is quite difficult to reconstruct a unitary and coherent image of it from these
texts5. Indeed, we must await the second half of the 20th century in order to have a full
account completely dedicated by an Arab intellectual to Italy. This paper examines,
therefore, the image of Italy as it has been portrayed by ‘Īsā Ibrāhīm al-Nā‘ūrī (d. 1985) in
his posthumous Riḥla ilā Īṭāliyā 1960-61 (Journey to Italy 1960-61 6 ). Here we shall
speculate on the possible intent of the author in creating an alternative depiction of the
country which tries to ideologically overcome the rigid barriers of the East-West dialectic.
Composed at a time of significant changes in the frame of Arabic literature and specifically
in Arabic travel writing (Tomiche 1994: 7), al-Nā‘ūrī’s text is an example of how the Arab
perception of the West was entering into a new post-colonial phase, as it has been
delineated by El-Enany (El-Enany 2008: 87), but also of how the text itself retains some
traditional conventions in its composition.

2. A literary mission or a traditional Grand Tour?
‘Īsā Ibrāhīm al-Nā‘ūrī was a very renowned figure in the literary entourage of Jordan and
Palestine between the sixties and the eighties of the last century. Intellectual, traveller,
translator, he was born into a Christian family in the little village of al-Nā‘ūr near Amman,
but he spent most of his life and career in the capital. After a timid start in the early fifties
with novels, short stories and with the brief but intense experience of creating his own
magazine al-Qalam al-ǧadīd (The New Pen), the greatest academic recognition came in
1959, with the publication of Adab al-mahǧar (Emigration Literature)7. In the years to
come, he would publish articles for several journals and magazines all over the Arab world,
such as al-Ādāb, al-Ādāb al-aǧnabiyya and in Italy too where, thanks to his contacts with
the group of Italian orientalists, he collaborated in Levante/Mašriq. This special
relationship he developed with Italian intellectual and literary circles offered him the
chance to explore a literature which has never been studied enough by Arab scholars, being
often overshadowed by French and English models, as he will later remark in Dirāsāt fī ladab al-īṭālī (Essays on Italian literature) (al-Nā‘ūrī 1981: 7). But the relationship and
attachment with the Italian literary reality expresses itself fully in the translation activity.
Translations of 20th century masterpieces of Italian literature such as “Uomini e No”
(Riǧal wa-rafḍ) by Elio Vittorini, “Il Gattopardo” (al-Fahd) of Giuseppe Tommasi di
Lampedusa granted him many acknowledgements into the Italian academic entourage
and an honorary Ph.D. assigned by the University of Palermo in 1976, being the third Arab to
receive such a title after Ṭāhā Ḥusayn and Ḥasan ‘Uṯmān (Baldissera 1985: 108-9).
The work of al-Nā‘ūrī is, first of all the account of a mission, a literary one, funded
by a UNESCO scholarship aimed at enhancing the cultural exchange between scholars and
5
6

7

We should also note that still little regard has been paid to study the contemporary expressions of this genre.
Disclaimer: our analysis takes into account only the actual text written by al-Nā‘ūrī excluding the
editorial notes inserted at the end of the volume.
It was the first study to exclusively deal with the literature of expatriate Arabs.

147

MICHELE PISANO

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

8

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

11

Disclaimer: all translations from al-Nā‘ūrī’s volume are made by the author of this paper.
The choice of this word to define the Italian Risorgimento, with all its connotative potential, is quite
interesting and revealing of the sympathy that Arab intellectuals felt toward this event (see also
Avino 2002: 57-58).
Patriot and literary figure, he was particularly known outside Italy for “Le mie prigioni” in which he
recounts his prison’s years.
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country12. Furthermore, these two elements are inserted so as to mark the beginning of Italy
as a modern country.
Nevertheless, to reconstruct the narrative strategy employed by the author we must
look at the Sicilian part of his journey. The island has always attracted over time the
curiosity of several travellers in search of the relics of its Arab glorious past. But, again,
the intention of al-Nā‘ūrī seems quite different from that of his predecessors. In the overall
image of the country Sicily serves as a sort of trait d’union between the Peninsula and the
larger Mediterranean dimension. In the sea passage from Sardinia to Sicily13 our traveller
is engaged in a discussion with an Italian priest on the history of the various peoples who
dominated the island. The scene acquires quite a humours tone: the priest excluding the
actual Arab contribution in the development of the civilization of the island, struck a nerve
in the traveller’s national pride, as emerges from this extract:
I noticed in his discourse that he totally left out the Arab dominion of the island, which
left so many traces, so I asked “You didn’t mention anything about the Arab influence
and their impact!? Didn’t they leave any sign of civilization in Sicily?” the priest
replied almost annoyed: “Arabs were only desert people; they left no trace of
civilization whatsoever. They destroyed the civilizations before them!” I smiled,
staring at him without saying a word. The priest played again his monologue, but my
staring seems to have had some effect on him, “Excuse me sir, what part of Italy are
you from?” he asked. “I’m not Italian...” I answered smiling. Surprised he continued:
“Are you European?” - “definitely not”. His wonder increased: “then...where are you
from?” I replied quiet simply; “I come from those people who destroyed the
civilization in Sicily: I’m Arab”. The colour of his face changed immediately. The
priest dissimulating his embarrassment, started telling me everything about the history
of the Arabs in Sicily, and he even provided me with useful information on the various
historical sites (al-Nā‘ūrī 2004: 136).

The recounting of this particular memoir before the Sicilian arrival is not
unintentional but reveals the peculiar didactic attitude of the author toward his text that
aims at conveying a picture of Italy based on true historical facts rather than on biased
orientalist fantasies. Here the traveller’s stance is also to reject the rhetoric of the “clash of
civilization”, so common, for example, in the discourses of Arab travellers and writers of
colonial times (see e.g. El-Enany 2006: 34-86), by replacing it with that of the
reconciliation and mutual influence, as can be seen from the introduction of Palermo
described as “an excellent point of encounter between Mediterranean peoples in his past
history: a broad junction between Europe and North Africa. At that time the minarets of
three hundred mosques dominated the skyline of the city” (al-Nā‘ūrī 2004: 139). Here, the
Norman contribution seems the most attractive period in the island’s history. It represents
a golden age of tolerance, which saw the cooperation between Arabs and 'Europeans' in
12

13

Both these authors are mentioned in the seventh chapter of the text on (Between two cities: Bologna,
Marconi’s place, and Venice city of dreams) (al-Nā‘ūrī 2004: 57-64).
Interestingly, al-Nā‘ūrī reproduces in his riḥla al-baḥriyya the motif of the traveller’s experience with
the sea, describing the heavy seas and his seasickness. Traditionally this part was placed at the
beginning of the journey as to emphasise the sense of alienation of the traveller approaching the
European coast.
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science and arts14. This factor is underscored by the references to King Roger II, al-Idrīsī
and Ibn Ǧubayr (al-Nā‘ūrī 2004: 139). But signs of Arab influence do not only emanate
from the wooden carved ceilings of the royal Palatine chapel. Moreover, they are rooted and
survive in the Sicilian people, whose habits and customs are easily associated with those of
Arabs. This immaterial legacy appears in the - ‘Irḍ (family honour) of Sicilian men as well
as in the habit of women to collect wild herbs, which is something that really reminds him of
the women of rural Jordan. The traveller goes even beyond that, seeking a deeper connection
with another land recently lost to the Arabs: Palestine. The landscape stirs up the memories
of the traveller: the disposition of orange and lemon trees all along the Sicilian coastline
becomes in his eyes that of Palestine, also the adventures of the Sicilian bandit Giuliano re di
Montelepre are put side by side with the vicissitudes of the Palestinian bandit Abū Ǧilda in
the thirties (al-Nā‘ūrī 2004: 140-3).
4. A modern western country
If the past of the country is presented to the Arab readership as one of a cultural isthmus in
the Mediterranean – a place of exchanges, melange and encounter – the modern face of
Italy is that of the traditional western country. Effigies of modernity constellate the
architecture as well as the habits and lifestyle of its people. In this context, one of the most
interesting motifs of this literature reprised by the traveller is “the stress on the ‘aǧā’ib”
which appeared quite anachronistic, since it seemed to have long disappeared from 20th
century texts (see e.g. Landau 1970: 74). This is the case of the pages he devotes to the
treatise of the Italian film industry in madīnat al-sīnimā (Cinecittà) and 20 alf mumaṯṯil (20
thousand actors) (al-Nā‘ūrī 2004: 29-31). Here, in a visit to Cinecittà studios, the special
effects used to shoot the sea battle scenes of the film Ben Hur induces a sense of wonder
and estrangement which may have come from the pen of a 19th century traveller. Indeed
his attention mainly focuses on the technical aspects of the film making, while leaving out
all the considerations about Italian Cinema, which certainly was at its peak at that time.
The noun ġarb and its related nisba ġarbī, are mostly associated with the modern
habits of Italians often in opposition to Arab customs, but it is during the meetings with the
Italian writers that the majority of these juxtapositions occur. Yet, the true Western
character of Italy is revealed in these sections, where the phase of the encounter is presented
not only as a way to know the other, but also as an essential moment to apprehend what the
other knows about the self. What really emerges thereafter are often distorted images and
clichés that Italian writers and intellectuals have towards Arab literature and society. Thus,
for example, the traditional orientalist paradigm of the Arabian Nights as a mirror of the Arab
reality recurs in an exchange with Alberto Moravia:
During the visit I also explained to Moravia that his works have strong explicit
content, and that the Arab translator felt uneasy to translate his novels in the state they
are. For this reason he feels free to rearrange some parts which can be embarrassing
14

It is important to note that in his narrative there is no space for the rhetoric of the land’s reclaiming, so
much celebrated by Arab visitors in Spain (e.g. Matar 2006).
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for a reader whose sensibility does not traditionally
match with such an explicit
literature. Moravia replied astounded: “I am nothing but a pupil of your Arabic
literature!”, “what kind of Arab literature are you referring to?” I replied. “The
Arabian Nights of course! Is that not Arabic?” he replied, and then added “I still have
not written something as sexually explicit as that!” […] It is really rare to find
someone in the West who does not talk to you about the Nights without knowing the
degradation and indecency in it. A stigma that fell down on the Arab community until
it became in western eyes just a community of harems, young servants and prostitutes
(al-Nā‘ūrī 2004: 41-2).

The unveiling of orientalist preconceptions is a constant process that recurs almost
in every meeting, giving prominence to the role of the traveller as interpreter and
transmitter of his own heritage. The meeting with Maria Bellonci (d. 1986), co-founder of
the prestigious literary prize Premio Strega, epitomises this role. Here, the traveller not
only is concerned with providing his reader with a detailed description of this high Italian
institution, but is equally concerned with informing Mrs. Bellonci about purely Arab
matters she seems totally unaware of, such as that of the tragedy of the Palestinian Nakba:
I noted, while I was talking with her [Mrs. Bellonci], that she ignored everything about
us and our tragedy with it. All she knew was that Israel was funded on a desert soil
totally uninhabited. When she knew the truth she cried and wept, and started wiping
her tears with her hand. Then, she said: “You, Arab writers...where did you leave your
pens? Why don’t you write for us, so that we can know the truth and take your side?”
I was embarrassed by her question and what’s more for the fact that the person who
asked me such a question was a Westerner. We write over and over, without
addressing our message to other people, but just for ourselves. Then we blame the
others because nobody knows us [our history], even though we have only ourselves
to blame (al-Nā‘ūrī 2004: 123-4).

5. Conclusions
Although being incomplete and fragmented, Riḥla ilā Īṭāliyā 1960-61 represents an
interesting attempt to create a comprehensive account of a country which, in the Arab
imagery, was still hanging on the outskirts of the modern western world; as a marginal
reality, whose identity and positioning seemed yet to be determined.
What really emerges from this text is not only the picture of a traditional Western
country with all its technological and scientific wonders. Rather, the impression left on the
reader seems that of a reality in which two natures coexist. On the one hand we have the
modern western character, embodied by the circles of writers and intellectuals, and inherently
inscribed into an urban environment. On the other hand, a Mediterranean dimension which
resounds in the relics of a lost Arab past that still survives in the landscape and in the customs
of the Sicilian rurality. We cannot truly assess whether this ambiguity is intentionally
constructed or grounded in the attitude of a traveller, whose curiosity and open attitude avoid
any monolithic representation of the Italian other. Indeed, unlike most of his forebears, alNā‘ūrī attempts to depict a multifaceted reality which cannot be entirely translated by using
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the traditional categories of a spirit-matter duality between East and West in the way it has
been elaborated in the colonial period (El-Enany 2006: 5).
The significance of his treatise lays therefore in the refusal of the existence of rigid
barriers of incommunicability between the Arab world and Europe. And Italy, in his
depiction is still perceived as a sort of blurred frontier between these two worlds, a
privileged place for confrontation and sharing. To sum up the vision and conciliative
attitude of this traveller we may conclude with a final remark that al-Nā‘ūrī puts in the
mouth of the Orientalist Francesco Gabrieli (d. 1996) who, arriving late as our protagonist
at a conference in Rome, leaves us with an emblematic excuse: “Kullunā min ḥawḍ alMuṭawassiṭ” (We are all Mediterraneans) (al-Nā‘ūrī 2004: 109).
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A JOURNEY OF ĠĀDA AS-SAMMĀN OR
HOW THE BODY BECOMES A SUITCASE

ﻏﺎدة اﻟﺴﻤﺎن ﻓﻲ رﺣﻼﺗﮭﺎ أو ﻛﯿﻒ ﯾﺼﺒﺢ اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﺳﻔﺮ
YOUSEF SH’HADEH
Jagiellonian University in Krakow

Abstract. In a book entitled ”The Body is a Suitcase” Ġāda as-Sammān publishes narratives from places visited
by her in the years 1964-1976. In the form of essays and reportages, she describes European and Arab cities,
including many capitals. These materials that resulted finally in the abovementioned 520-page book had been
earlier published separately in two Lebanese journals and one of them also in a Kuwaiti journal. In her works
Ġ. as-Sammān do not focuses on descriptions of visited places but she shows noteworthy and often surprising
phenomena or cases that should be interesting for the curious Arab reader. She picks untypical traditions and
titbits referring to the daily life of the European societies and correlates them with Arabian traditions. The aim
of this paper is to analyse the concept of journey in terms of Ġāda as-Sammān works and destabilisation as a
consequence of the journey. Ġ. as-Sammān herself declares that destabilisation instigates the people to think.
Therefore, during her journey she contemplates many important issues relevant to the cultural and political life
of Arabs. Language used by the author is very colourful so in this paper it also forms an area of investigation.
It is worth noticing that sometimes Ġ. as-Sammān’s works are full of metaphors and beautiful expressions
adeptly and tastefully used by the author. On the other hand, some of her essays are written in simple language
and can be understood directly – the conclusion is that Ġāda as-Sammān’s main goal was to make her works
get to the broadest audience possible.
Keywords: Arabic prose, Syrian literature, travel literature, Ġāda as-Sammān.

 وﯾﻤﻜﻦ. اﻟﺘﺠﺮﺑﺔ اﻷوﻟﻰ ﻟﻐﺎدة اﻟﺴﻤﺎن ﻓﻲ ﻣﺠﺎل أدب اﻟﺮﺣﻠﺔ،1979  اﻟﺬي ﺻﺪر ﻋﺎم،"ﯾﻌﺪ ﻛﺘﺎب "اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﺳﻔﺮ
 ﻓﻘﺪ ﻛﺘﺐ ﺑﻄﺮﯾﻘﺔ ﻓﺮﯾﺪة ﺗﺠﻌﻠﮫ أﻗﺮب إﻟﻰ اﻟﺘﺤﻘﯿﻖ اﻟﺼﺤﻔﻲ اﻟﺤﺎﻓﻞ،اﻟﺘﺄﻛﯿﺪ أﻧﮫ أﺗﻰ ﻣﺨﺘﻠﻔﺎ ﻋﻦ ﺗﻘﺎﻟﯿﺪ ھﺬا اﻟﻨﻮع ﻣﻦ اﻷدب
" "ﺷﮭﻮة اﻷﺟﻨﺤﺔ، وﻟﻌﻞ ﻛﺘﺎﺑﮭﺎ اﻟﺜﺎﻧﻲ. وأﺣﯿﺎﻧﺎ ﻓﻠﺴﻔﯿﺔ وأدﺑﯿﺔ واﻗﺘﺼﺎدﯾﺔ،ﺑﻤﻮﺿﻮﻋﺎت ﻓﻜﺮﯾﺔ وﺳﯿﺎﺳﯿﺔ واﺟﺘﻤﺎﻋﯿﺔ
 واﻟﻤﺠﺘﻤﻌﺎت اﻟﺘﻲ ﻗﻀﺖ ﻓﯿﮭﺎ اﻟﻜﺎﺗﺒﺔ، واﻟﻌﺎدات واﻟﺘﻘﺎﻟﯿﺪ، ﺟﺎء أﻗﺮب إﻟﻰ أدب اﻟﺮﺣﻠﺔ ﻣﻦ ﺣﯿﺚ وﺻﻒ اﻟﻤﺪن،(1995)
 وﻛﯿﻒ ﻻ؟ وھﻲ ﺗﻜﺘﺐ ﻓﻲ ﻣﻘﺪﻣﺔ ذﻟﻚ اﻟﻌﻤﻞ ﻣﻨﻮھﺔ.أوﻗﺎﺗﺎ ﻗﺼﯿﺮة ﺧﻼل زﯾﺎراﺗﮭﺎ إﻟﻰ ﺑﻠﺪان ﻛﺜﯿﺮة ﻣﻦ اﻟﺸﺮق إﻟﻰ اﻟﻐﺮب
 ﻓﻲ. وﻏﯿﺮھﻤﺎ ﻣﻦ اﻟﺮﺣﺎﻟﺔ اﻟﺬﯾﻦ ﺗﮭﺪﯾﮭﻢ ﻛﺘﺎﺑﮭﺎ،(41995: " )اﻟﺴﻤﺎن.أﻧﮭﺎ "ﺣﻔﯿﺪة اﻟﺮﺣﺎﻟﺔ اﻟﻌﺮب ﻛﺎﺑﻦ ﺑﻄﻮطﺔ واﻟﺴﻨﺪﺑﺎد
 ﺗﻘﺪم اﻟﻤﺆﻟﻔﺔ ﻣﻘﺎﻻت وﺗﺤﻘﯿﻘﺎت ﺻﺤﻔﯿﺔ،" واﻟﻤﻮﺳﻮم ﺑـ “اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﺳﻔﺮ، ﺻﻔﺤﺔ520  اﻟﺬي ﯾﻘﻊ ﻓﻲ،ﻣﺆﻟﻔﮭﺎ اﻟﻀﺨﻢ
 ﻧﺸﺮت ھﺬه اﻟﻤﻘﺎﻻت ﻓﺮادى ﻓﻲ.1976-1964  زارﺗﮭﺎ ﻓﻲ اﻟﻔﺘﺮة ﻣﺎ ﺑﯿﻦ،ﻣﻦ ﻋﻮاﺻﻢ وﻣﺪن أوروﺑﯿﺔ وﻋﺮﺑﯿﺔ ﻛﺜﯿﺮة
. وﻧﺸﺮ ﻣﻘﺎل واﺣﺪ ﻣﻨﮭﺎ ﻋﻦ اﻟﻜﻮﯾﺖ ﻓﻲ ﻣﺠﻠﺔ "اﻟﯿﻘﻈﺔ" اﻟﻜﻮﯾﺘﯿﺔ،" و"اﻟﺤﻮادث،" "اﻷﺳﺒﻮع اﻟﻌﺮﺑﻲ:ﻣﺠﻠﺘﯿﻦ ﻟﺒﻨﺎﻧﯿﺘﯿﻦ
 ﻓﺘﺮاھﺎ، وﻛﻌﺎدﺗﮭﺎ ﺗﻔﺎﺟﺊ اﻟﻘﺎرئ ﺑﺄﺳﻠﻮب ﻏﺮﯾﺐ طﺮﯾﻒ، ﺗﺨﻂ ﻏﺎدة اﻟﺴﻤﺎن ﻣﻘﺪﻣﺘﯿﻦ ﻟﻜﺘﺎﺑﮭﺎ،ﻋﻠﻰ ﻏﯿﺮ اﻟﻤﺄﻟﻮف
 ﻓﺘﻜﻮن اﻟﻤﻘﺪﻣﺔ ﻧﺴﯿﺠﺎ ﻣﻦ ﻣﻘﺘﺒﺴﺎت أﺧﺬت ﻣﻦ أﻗﻮال ﻛﺘﺎب."! "ﺑﻘﻠﻢ ﺳﻮاي:ﺗﻀﻊ ﻋﻨﻮاﻧﺎ ﻣﺴﺘﻔﺰا ﯾﺴﻢ اﻟﻤﻘﺪﻣﺔ ھﻜﺬا
 وﻏﯿﺮھﻢ، ودﺳﺘﻮﯾﻔﺴﻜﻲ، وﯾﻮﺳﻒ إدرﯾﺲ، وﺳﺎرﺗﺮ، وأﻟﺒﺮﺗﻮ ﻣﻮراﻓﯿﺎ، وﻟﻮراﻧﺲ داروﯾﻞ، أﻟﺒﯿﺮ ﻛﺎﻣﻮ: أﻣﺜﺎل،وﻣﻔﻜﺮﯾﻦ
 وﺗﺨﺘﻤﮭﺎ. ووﺻﻒ اﻷﻣﺎﻛﻦ، واﻟﻔﺮاق، واﻟﺬﻛﺮﯾﺎت اﻟﻤﺮاﻓﻘﺔ، وﻋﺪم اﻻﺳﺘﻘﺮار،ﻣﻤﻦ أدﻟﻮا ﺑﺂراﺋﮭﻢ ﻋﻦ اﻟﺴﻔﺮ واﻟﺘﺮﺣﺎل
:ﺑﻘﺼﯿﺪة ﻣﻌﺒﺮة ﺑﺘﻮﻗﯿﻊ اﻟﯿﻮﻧﺎﻧﻲ ﻛﺎﻓﺎﻓﻲ
 ﺳﻮف أرﺣﻞ:وﺗﻘﻮل ﻟﻨﻔﺴﻚ
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إﻟﻰ ﺑﻼد أﺧﺮى .إﻟﻰ ﺑﺤﺎر أﺧﺮى.
إﻟﻰ ﻣﺪﯾﻨﺔ أﺟﻤﻞ ﻣﻦ ﻣﺪﯾﻨﺘﻲ ھﺬه
ﻣﻦ ﻛﻞ ﺟﻤﺎ ٍل ﻓﻲ اﻟﻤﺎﺿﻲ ﻋﺮﻓﺘﮫ..
ﻻ أرض ﺟﺪﯾﺪة ،ﯾﺎ ﺻﺪﯾﻘﻲ ھﻨﺎك
وﻻ ﺑﺤﺮ ﺟﺪﯾﺪ :ﻓﺎﻟﻤﺪﯾﻨﺔ ﺳﺘﺘﺒﻌﻚ) .اﻟﺴﻤﺎن .(6 :1996
ﺗﻔﺎﺟﺌﻨﺎ اﻟﻜﺎﺗﺒﺔ ،أﯾﻀﺎ ،ﻓﻲ "اﻟﻤﻘﺪﻣﺔ اﻟﺜﺎﻧﯿﺔ" ،إذ ﺗﺴﻤﮭﺎ ﺑﮭﺬه اﻟﻌﺒﺎرة" :ﺑﻘﻠﻤﻲ وﻟﻦ أﻛﺘﺒﮭﺎ!" .وﻣﺎ ھﻲ ﺳﻮى ﻋﺒﺎرات
ﻛﺘﺒﺖ ﻋﻠﻰ ﺷﻜﻞ ﺷﻌﺮي ﻣﺘﻀﻤﻨﺔ إﺷﺎرات أو ،ﻛﻤﺎ ﺗﺴﻤﯿﮭﺎ اﻟﻤﺆﻟﻔﺔ" ،ﺑﺮﻗﯿﺎت" ﺗﻜﻮن ﻣﺴﻮدات ﻟﻌﻨﻮاﻧﺎت ﻣﺘﻨﻮﻋﺔ ،ﺗﺴﻢ ﺑﮭﺎ
ﺟﺰءا ﻣﻦ ﻣﻘﺎﻻت ھﺬا اﻟﻜﺘﺎب وﺗﺤﻘﯿﻘﺎﺗﮫ .وﻛﻠﮭﺎ ﺗﺒﯿﻦ ﺣﺎﻻت اﻟﺤﺰن ،واﻟﻐﺮﺑﺔ ،واﻟﺘﻔﺠﻊ ،واﻟﺸﻜﻮى ،اﻟﺘﻲ ﺗﻐﺪو ﺣﺎﻟﺔ ﺟﻤﻌﯿﺔ
ﻟﻠﻌﺮب ﺑﻘﻀﮭﻢ وﻗﻀﯿﻀﮭﻢ ،وﻛﺬﻟﻚ ﻟﻜﻞ اﻟﻤﻈﻠﻮﻣﯿﻦ اﻟﻤﺮﻏﻤﯿﻦ ﻋﻠﻰ اﻟﺮﺣﯿﻞ واﻟﺘﻨﺎﺋﻲ ﻋﻦ اﻟﻮطﻦ اﻟﺤﺒﯿﺐ .وﺗﺤﺮص اﻟﺴﻤﺎن
ﻋﻠﻰ ﺗﻮظﯿﻒ اﻟﻌﻨﻮان ﻟﯿﻜﻮن ﺣﺎﻣﻼ ﺑﯿﻦ طﯿﺎﺗﮫ ﻋﻼﻣﺎت ودﻻﻻت ﯾﻄﻤﺢ اﻟﻨﺺ إﻟﻰ إﺷﮭﺎرھﺎ ،وﻗﺪ ﺗﺤﺪث اﻟﻨﺎﻗﺪ اﻟﻌﺮﺑﻲ
اﻟﻘﺪﯾﻢ ،أﺑﻮ ﺑﻜﺮ اﻟﺼﻮﻟﻲ ،ﻋﻦ دﻻﻻﯾﺔ اﻟﻌﻨﻮان ﻗﺎﺋﻼ" :واﻟﻌﻨﻮان اﻟﻌﻼﻣﺔ ﻛﺄﻧﻚ ﻋﻠﻤﺘﮫ ﺣﺘﻰ ﻋ ُِﺮف ﻣﻦ ﻛﺘﺒﮫ وﻣﻦ ُﻛﺘﺐ إﻟﯿﮫ"
)اﻟﺼﻮﻟﻲ 1341ھـ .(143 :وﻟﻠﻌﻨﻮان ﺣﻀﻮر ﻗﻮي ﻓﻲ أﻋﻤﺎل اﻟﺴﻤﺎن أﺟﻤﻌﮭﺎ ،وﺑﺬﻟﻚ "ﯾﻌﻨﻲ ﺳﻄﻮﺗﮫ وﺗﺠﺒﺮه ﻋﻠﻰ
اﻟﻤﺒﺪع/اﻟﻤﻨﺘﺞ واﻟﻘﺎرئ" )رﺣﯿﻢ  .(35 :2010واﻟﻌﻨﻮاﻧﺎت اﻟﺘﻲ ﺗﻘﺘﺮﺣﮭﺎ اﻟﻜﺎﺗﺒﺔ ھﻨﺎ ﻣﺨﺘﻠﻔﺔ اﻷھﺪاف واﻟﺪواﻓﻊ ،ﻓﻤﻨﮭﺎ ﻣﺎ
ﯾﻠﻔﺖ اﻻﻧﺘﺒﺎه ﺑﻐﺮاﺑﺔ ،ﺑﻞ ﻟﻨﻘﻞ ﺑﺒﺮاﻋﺔ ،ﺗﺮﻛﯿﺒﺘﮭﺎ اﻟﺴﯿﻤﯿﺎﺋﯿﺔ ودﻻﻻﺗﮭﺎ ،و"اﻟﻌﻨﻮﻧﺔ ﺑﻤﺎ ﺗﺸﺘﻤﻞ ﻋﻠﯿﮫ ﻣﻦ اﺳﻤﻲ اﻟﻨﺺ وﻣﻨﺘﺠﮫ،
ﺗﻜﻮن ذﻟﻚ اﻟﺘﻌﻮﯾﺾ اﻟﻌﻼﻣﻲ أو اﻟﺴﯿﻤﯿﻮطﯿﻘﻲ ﻟﻠﺤﻀﻮر اﻟﺬي ﻛﺎن واﺧﺘﻔﻰ ﻓﺠﺄة ﻟﺤﻈﺔ إﻧﺘﺎج اﻟﻨﺺ" )ﺣﺴﯿﻦ :2007
 .(29وﺑﮭﺬا اﻟﻤﻌﻨﻰ ﯾﻤﻜﻦ ﻓﮭﻢ اﻟﻌﻨﻮاﻧﺎت اﻟﺘﺎﻟﯿﺔ اﻟﺘﻲ ﺗﺄﺗﻲ ﺑﮭﺎ اﻟﺴﻤﺎن" :ﻧﻤﻠﺔ ﻓﻲ ﻣﻤﻠﻜﺔ اﻟﺤﺰن"" ،ﻣﻮاطﻨﺔ ﻓﻲ ﻣﻤﻠﻜﺔ
اﻟﺘﺮاﻧﺰﯾﺖ"" ،دﻓﺘﺮ اﻟﻐﺮﺑﺔ"" ،أرﺣﻞ  ..ﻓﯿﺤﺘﻠﻨﻲ وطﻨﻲ ."..وﺛﻤﺔ ﻋﺒﺎرات ﻣﻮﺣﯿﺔ ﺗﻀﻔﻲ ﻋﻠﯿﮭﺎ ﺗﻌﻠﯿﻘﺎت اﻟﻜﺎﺗﺒﺔ اﻟﻄﺮاﻓﺔ
اﻟﺮاﻣﺰة ،ﻓﻌﻠﻰ ﺳﺒﯿﻞ اﻟﻤﺜﺎل ،ﺗﻀﻊ ھﺬا اﻟﻌﻨﻮان" :ﻛﻠﻤﺎت  ..ﻓﻲ ﺿﺒﺎب اﻟﻤﻄﺎرات" ،وﺗﺘﺒﻌﮫ ﺑﺘﻌﻠﯿﻖ ﺑﯿﻦ ﻗﻮﺳﯿﻦ ،ﻛﻤﺎ ﯾﻠﻲ:
)اﻟﺴﺠﻊ رھﯿﺐ ﻓﻲ ھﺬا اﻟﻌﻨﻮان وﻟﻜﻨﻨﻲ ﻟﻢ أﺗﻌﻤﺪه! .(..وﺗﻨﻮه أﻧﮭﺎ ﺳﺘﺘﺮك ﻟﻠﻘﺎرئ ﻗﺮار اﺧﺘﯿﺎر ﻋﻨﻮان ﻛﺘﺎﺑﮭﺎ ،زاﻋﻤﺔ أﻧﮭﺎ
ﺳﺘﺒﺎرﻛﮫ إن ﻓﻌﻞ ،ﺑﯿﺪ أﻧﮭﺎ ﺗﺨﺘﺎر ﻋﻨﻮان "اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﺳﻔﺮ" ،وﺗﻠﺤﻘﮫ ﺑﺎﻟﻌﺒﺎرة اﻟﺘﺎﻟﯿﺔ" :ﻧﺮﺣﻞ إرﻏﺎﻣﯿﺎ ﻣﻦ اﻟﻮﻻدة إﻟﻰ
اﻟﻤﻮت وﺑﯿﻨﮭﻤﺎ رﺣﻼت أﺧﺮى اﺳﺘﻄﻼﻋﯿﺔ؟" )اﻟﺴﻤﺎن  ،(8 :1996وﺗﺘﺴﺎءل" :اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﺳﻔﺮ؟" ،وﺗﻌﻠﻖ ﺑﻌﺪ ذﻟﻚ" :ﻣﺎ
ﺑﯿﻦ اﻟﻨﮭﺮﯾﻦ ﻧﮭﺮي اﻟﺤﯿﺎة واﻟﻤﻮت ،وﻧﮭﺮﻧﺎ اﻟﺬي ﻧﺒﺪع" )اﻟﺴﻤﺎن .(13 :1996
ﻟﻨﺪن ھﻲ ﺑﺪاﯾﺔ اﻟﺮﺣﯿﻞ ،وﺗﺤﻈﻰ ﺑﺤﺼﺔ اﻷﺳﺪ ﻣﻦ ﻣﻘﺎﻻت اﻟﻜﺘﺎب إذ ﺗﺨﺼﮭﺎ اﻟﺴﻤﺎن ﺑﺴﺖ وﺛﻼﺛﯿﻦ ﻣﻘﺎﻟﺔ ﻣﻦ
ﻋ ّﻤﺎن أرﺑﻊ ،وﻣﻘﺎﻟﺘﯿﻦ ﻟﻜﻞ ﻣﻦ اﻟﻜﻮﯾﺖ وﻓﯿﯿﻨﺎ
أﺻﻞ أرﺑﻊ وﺛﻤﺎﻧﯿﻦ )ﺑﺎرﯾﺲ ﺳﺒﻊ ،روﻣﺎ ﺳﺖ ،اﻟﻘﺎھﺮة ﺳﺖ ،ﺑﻐﺪاد ﺧﻤﺲَ ،
وزورﯾﺦ وﺑﺮﻟﯿﻦ ،وﻣﻘﺎﻟﺔ واﺣﺪة ﻟﻜﻞ ﻣﻦ :ﺟﻨﯿﻒ وﻓﺮاﻧﻜﻔﻮرت وﺗﻮﻧﺲ واﻹﺳﻤﺎﻋﯿﻠﯿﺔ واﻟﺴﻮﯾﺲ وﻋﺪن وﻓﻠﻮراﻧﺴﺎ ،وﻋﺪة
ﺗﻐﺮﯾﺪات ﻓﻲ اﻟﻤﻄﺎرات وﻗﺎﻋﺎت اﻟﺘﺮاﻧﺰﯾﺖ( .وﺗﺄﺗﻲ ﺻﻮرة ﻟﻨﺪن ﻣﺘﻨﺎﻗﻀﺔ ،ﻓﺎﻟﻜﺎﺗﺒﺔ ﺗﺤﺐ ﻓﯿﮭﺎ أﻣﻮرا ﻛﺜﯿﺮة :اﻟﻨﻈﺎم ،ﺣﻘﻮق
اﻹﻧﺴﺎن ،اﻟﺘﺄﻣﯿﻦ اﻟﺼﺤﻲ ،وأﺣﯿﺎﻧﺎ ﺗﻤﺘﻌﺾ ﻣﻦ أﻣﻮر أﺧﺮى ،ﻓﺘﺮى ﻟﻨﺪن ﺷﺎﺣﺒﺔ وﺗﺎﺋﮭﺔ .ﻓﻲ اﻟﺴﻄﻮر اﻷوﻟﻰ ﻣﻦ اﻟﻤﻘﺎل
اﻷول ،اﻟﻤﻮﺳﻮم ب "ﺑﺪاﯾﺔ زﻣﻦ اﻟﺮﺣﯿﻞ" ،ﻧﺮى ﺻﻮرة ﻟﻨﺪن ﻛﻤﺎ ﺗﺮﺳﻤﮭﺎ ﻏﺎدة اﻟﺴﻤﺎن" :واﺳﺘﻘﺒﻠﻨﻲ اﻟﺼﻘﯿﻊ ﺑﻠﻨﺪن.
وﺗﺬﻛﺮت أن اﻟﺸﻤﺲ ﻏﺎﺑﺖ ﻣﻊ وﺟﮫ ﻣﻦ ودﻋﻨﻲ ﻓﻲ ﻣﻄﺎر ﺑﯿﺮوت وﻟﻢ ﺗﺸﺮق ﻣﻨﺬ ﺗﻠﻚ اﻟﻠﺤﻈﺔ .ﺳﺎﻋﺘﻲ ﻛﺎﻧﺖ ﺗﺸﯿﺮ إﻟﻰ
اﻟﺴﺎدﺳﺔ ) .(...وﺟﺎءت اﻟﺴﺎﺑﻌﺔ .واﻟﺜﺎﻣﻨﺔ .واﻟﺘﺎﺳﻌﺔ .واﻟﻌﺎﺷﺮة وﻟﻢ ﺗﻈﻠﻢ اﻟﺴﻤﺎء .ﺗﺤﻮﻟﺖ إﻟﻰ إﻧﺴﺎن آﻟﻲ :ﻛﺒﯿﺮة وﻣﻔﻐﻮرة
ورﻣﺎدﯾﺔ .ﺑﻼ أھﺪاب وﻻ دﻣﻮع) "..اﻟﺴﻤﺎن .(13 :1996
ﺻﻮرة ﻟﻨﺪن ،ﺑﺼﻘﯿﻌﮭﺎ وﺳﻤﺎﺋﮭﺎ اﻟﻤﺨﯿﻔﺔ وﻟﯿﻠﮭﺎ اﻟﻤﯿﺖ ،ﺗﺴﺘﺪﻋﻲ اﻟﻤﻘﺎرﻧﺔ ﺑﺎﻟﺼﻮرة اﻟﻤﻨﺎﻗﻀﺔ – ﺻﻮرة اﻟﺸﺮق
ﺑﺴﺤﺮ ﻟﯿﻠﮫ ،ودﻓﺌﮫ ،وﻗﻤﺮه اﻟﻤﺒﺘﺴﻢ .وﺗﺘﻜﺮر ﻛﻠﻤﺘﺎ "اﻟﺸﺮق" و"اﻟﺸﺮﻗﯿﻮن" ﺑﻜﺜﺮة ﻓﻲ اﻟﻜﺘﺎب ،ﻓﯿﺼﺒﺢ اﻟﺸﺮق ﻣﻌﺒﺮا ﻋﻦ
وطﻦ ﺷﺎﺳﻊ ﻟﺸﻌﻮب وﻗﻮﻣﯿﺎت ﻛﺜﯿﺮة ،ﯾﺠﻤﻌﮭﺎ ﻧﺒﻀﮫ وروﺣﺎﻧﯿﺘﮫ ،وﯾﻄﺒﻌﮭﺎ – ﻋﻠﻰ اﺧﺘﻼﻓﮭﺎ – ﺑﻄﺎﺑﻌﮫ اﻟﺨﺎص .وﺗﻌﺒﺮ
اﻟﻜﺎﺗﺒﺔ ﻋﻦ اﻟﻘﻠﻖ اﻟﺬي ﯾﻨﺘﺎب اﻟﻘﺎدم ﻣﻦ اﻟﺸﺮق ﻋﻨﺪﻣﺎ ﯾﻌﯿﺶ ﻓﻲ ﻣﺠﺘﻤﻊ ﻣﺨﺘﻠﻒ ﻛﻠﯿﺎ ﻋﻦ ﻣﺠﺘﻤﻌﮫ ،و"ﻟﻌﻞ أﻗﺴﻰ ﻣﺎ ﯾﻌﺎﻧﯿﮫ
اﻹﻧﺴﺎن ھﻮ اﻻﻧﺘﻘﺎل ﻣﻦ ﻣﻜﺎن ﻻ ﯾﻨﺘﻤﻲ إﻟﯿﮫ ،ﻓﺘﻨﺘﮭﺒﮫ ﻣﺸﺎﻋﺮ اﻟﺨﻮف واﻟﻘﻠﻖ ،وﯾﺴﺘﻮطﻨﮫ إﺣﺴﺎس ﺑﻌﺪاء اﻵﺧﺮ) "..ﺣﻤﻮد
 .(111 :2005واﻟﺴﻤﺎن ﻻ ﺗﺒﺚ ﺷﻌﻮر اﻟﻌﺪاء ﺗﺠﺎه اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ ،ﻟﻜﻨﮭﺎ ﺗﺒﺪي ﺗﻮﺟﺴﮭﺎ ﻣﻦ طﺒﯿﻌﺔ ﺣﯿﺎﺗﮭﻢ اﻟﺘﻲ ﺗﺘﻤﺎﺷﻰ ﻣﻊ
اﻟﻈﺮوف اﻟﻄﺒﯿﻌﯿﺔ اﻟﻤﻨﻔﺮة:
وأﻧﺎ ﻛﺎھﻨﺔ ﻣﻦ اﻟﺸﺮق ﻟﻠﯿﻞ ﻻ ﯾﻌﺮف اﻟﺰﯾﻒ ...ﻓﯿﮫ ظﻠﻤﺔ وﺣﻨﯿﻦ وﺗﺮاﺗﯿﻞ ﻏﺎﻣﻀﺔ .واﻟﻠﯿﻞ ھﻨﺎ ﻟﻮﺣﺔ ﻣﯿﺘﺔ ﻣﺪﻗﻮﻗﺔ
ﻓﻲ اﻷﻋﻠﻰ ﻻ ﻓﺮق ﺑﯿﻨﮭﺎ وﺑﯿﻦ دﯾﻜﻮر اﻟﺴﻘﻒ ،واﻟﻘﻤﺮ ،ﺷﺎﻋﺮ اﻟﺴﻤﺎء اﻟﺠﻮال ﻻ ﯾﺘﺴﻠﻖ إطﺎراﺗﮭﺎ .وھﻨﺎ ) (...أدرﻛﺖ
ﻣﻌﻨﻰ ﺳﺤﺮ اﻟﺸﺮق ﺑﺎﻟﻨﺴﺒﺔ ﻟﻠﻔﺘﯿﺎت اﻹﻧﻜﻠﯿﺰﯾﺎت .وﻟﯿﻞ اﻟﺼﺤﺮاء اﻟﺬي ﻟﻢ ﯾﺼﺒﮫ ﻋﻔﻦ ھﺒﺎب اﻟﻤﺪاﺧﻦ – ﺑﺪﻓﺌﮫ وﻗﻤﺮه
– ﯾﺸﻜﻞ ﻋﻨﺼﺮا أﺳﺎﺳﯿﺎ ﻣﻦ ﻋﻨﺎﺻﺮ ذﻟﻚ اﻟﺴﺤﺮ .وﻗﻠﺖ ﻣﺎ دام ﻟﯿﻞ ﺑﻼدي ﻛﺎﻟﻘﻄﻊ اﻟﻨﺎدر ﻓﻲ ھﺬه اﻟﺒﻼد ،ﻓﻸر
ﻟﯿﻠﮭﻢ ...ورأﯾﺖ) ...اﻟﺴﻤﺎن .(13 :1996
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إن اﻟﺠﻮ ﻋﻨﺼﺮ ﻣﺆﺛﺮ ،وﺣﺎﺿﺮ ﺑﻘﻮة ﻓﻲ ﺣﯿﺎة اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ ﺣﺘﻰ ﻓﻲ أﺣﺎدﯾﺜﮭﻢ وﺗﺤﯿﺎﺗﮭﻢ .ﻓﻌﺒﻮس اﻷﻧﻮاء ،واﻛﻔﮭﺮار
اﻟﺴﻤﺎء ،وﺿﺒﺎﺑﯿﺔ اﻷﻣﺪاء ،ﺗﺠﻌﻠﮭﻢ ﻣﺘﻘﻮﻗﻌﯿﻦ ،ﻣﻨﻄﻮﯾﻦ ﻋﻠﻰ أﻧﻔﺴﮭﻢ ،ﺻﺎﻣﺘﯿﻦ ﻓﻲ ﺣﺎﻟﺔ ﻋﺰﻟﺔ ﻣﺮﯾﺒﺔ ﯾﺼﻌﺐ ﻋﻠﻰ أھﻞ
اﻟﺸﺮق اﺳﺘﺴﺎﻏﺘﮭﺎ ،وھﺬا ﻣﺎ ﻟﻤﺴﺘﮫ اﻟﻜﺎﺗﺒﺔ اﻟﻮاﻓﺪة ﻣﻦ ﺑﻼد اﻟﻌﺮب اﻟﺤﺎرة:
"طﻘﺲ ﺟﻤﯿﻞ" ھﻲ ﻋﺒﺎرة اﻟﺘﺤﯿﺔ اﻟﺘﻘﻠﯿﺪﯾﺔ ،اﻟﺘﻲ ﯾﺒﺪأ ﺑﮭﺎ اﻹﻧﻜﻠﯿﺰي ﺷﺨﺼﺎ آﺧﺮ ﻓﻲ ﻟﺤﻈﺎت اﻟﻮد اﻟﻨﺎدرة ،ﻷﻧﮭﺎ
وﺣﺪھﺎ ﺗﻔﻚ طﻠﺴﻢ اﻟﺼﻤﺖ اﻟﺬي ﯾﻐﻠﻒ ﻛﻞ ﻓﺮد ﺑﺤﻜﻢ اﻧﻌﺰاﻟﮫ اﻟﺘﺎم ﻋﻦ أي ﻓﺮد آﺧﺮ ،وﯾﺘﺒﻌﮭﺎ ﺣﺪﯾﺚ طﻮﯾﻞ ﻣﺠﺎﻧﻲ.
ﻟﻜﻦ اﻟﻐﺮﯾﺐ ﻣﮭﻤﺎ طﺎﻟﺖ إﻗﺎﻣﺘﮫ ﻻ ﯾﻤﻜﻦ ﻟﮫ أن ﯾﺄﻟﻔﮭﺎ ،ﺧﺼﻮﺻﺎ إذا ﻛﺎن ﻗﺎدﻣﺎ ﻣﻦ ﺑﻼد ﺷﻤﺴﮭﺎ اﻟﺤﺎدة وﺣﺪھﺎ ﺗﻄﮭﻮ
طﻌﺎﻣﮫ! )اﻟﺴﻤﺎن .(40 :1996

ورﻏﻢ أن ﻟﻨﺪن ﺗﻌﺮف ﺑﻤﺪﯾﻨﺔ اﻟﺘﻘﺎﻟﯿﺪ واﻟﻌﺮاﻗﺔ ،ﻓﺎﻟﻜﺎﺗﺒﺔ ﺗﻔﺎﺟﺌﻨﺎ ﺑﺼﻔﺔ ﺟﺪﯾﺪة ﻣﻦ ﺻﻔﺎت ﻋﺎﺻﻤﺔ اﻟﻀﺒﺎب ،أﻧﮭﺎ
أﯾﻀﺎ ﻣﺪﯾﻨﺔ ﻣﺠﻮن ،وأي ﻣﺠﻮن! وﺗﺠﺬﺑﻨﺎ ﻏﺎدة اﻟﺴﻤﺎن ﺑﺄﺳﻠﻮﺑﮭﺎ اﻟﻄﺮﯾﻒ ،وﻣﻘﺎرﻧﺎﺗﮭﺎ اﻟﺬﻛﯿﺔ ،ﻟﺘﺘﺒﻊ أﺛﺮ ذﻟﻚ اﻟﻤﺠﻮن اﻟﻔﺮﯾﺪ
ﺧﻠﻒ أﺑﻮاب اﻟﻤﺪﯾﻨﺔ اﻟﻤﻐﻠﻘﺔ:
وﻣﺠﻮن ﻟﻨﺪن طﺮﯾﻒ وﻣﻦ ﻧﻮع ﺧﺎص ..إﻧﮫ ﻣﺸﻮب ﺑﻜﺜﯿﺮ ﻣﻦ ﻣﻈﺎھﺮ اﻟﻤﺤﺎﻓﻈﺔ ..ﻓﺄﺑﻮاب اﻟﻤﻼھﻲ ﻣﻦ اﻟﺨﺸﺐ
اﻟﺒﻨﻲ اﻟﻌﺘﯿﻖ ،وﻟﮭﺎ وﻗﺎر أﺳﺘﺎذ ﺟﺎﻣﻌﺔ ،وﯾﺨﯿﻞ ﻟﻤﻦ ﯾﺮاھﺎ ﻗﺒﻞ أن ﯾﺪﺧﻞ أﻧﮫ ﺳﯿﺠﺪ ﺧﻠﻔﮭﺎ ﻗﺎﻋﺔ ﻣﺤﺎﺿﺮات أو ﻗﺎﻋﺔ
ﻣﺤﻜﻤﺔ ،وﺣﯿﻨﻤﺎ ﯾﺼﺒﺢ ﻓﻲ اﻟﺪاﺧﻞ ﻻ ﺑﺪ ﻟﮫ ﻣﻦ أن ﯾﻄﻠﻖ ﺷﮭﻘﺔ دھﺸﺔ ﻗﺒﻞ أن ﯾﺒﺪي اﺳﺘﻨﻜﺎره أو اﺳﺘﺤﺴﺎﻧﮫ ..إن أي
ﺷﻲء ﻻ ﯾﻤﻜﻦ أن ﯾﺨﻄﺮ ﺑﺎﻟﺒﺎل ﯾﺤﺪث ھﻨﺎك) ..اﻟﺴﻤﺎن .(15 :1996

ﺗﻠﻤﺢ اﻟﺴﻤﺎن ﻓﻲ ﺗﯿﮫ ﻋﺎﺻﻤﺔ اﻟﻀﺒﺎب ﺷﺒﺎﺑﺎ ﺿﺎﺋﻌﯿﻦ ،ﻓﺘﺸﺮح ﺑﻌﺾ اﻟﻈﺎھﺮات اﻟﻤﻘﻠﻘﺔ ،اﻟﺘﻲ ﺗﺸﻜﻞ ﺳﺒﺐ ﺿﯿﺎﻋﮭﻢ.
وﺗﻠﺤﻆ ﺑﻌﯿﻦ اﻟﻤﺮاﻗﺐ اﻟﻨﺒﯿﮫ ﻣﻌﺎﻧﺎة ھﺆﻻء ،ﻓﺘﺘﻨﺎول ﺑﻌﺾ ﺳﻠﺒﯿﺎت اﻟﺤﻀﺎرة اﻟﻐﺮﺑﯿﺔ ،اﻟﺘﻲ ﻋﻨﯿﺖ ﺑﺎﻟﻤﺎدة وﻟﻢ ﺗﻠﺘﻔﺖ إﻟﻰ
اﻟﺤﯿﺎة اﻟﺮوﺣﯿﺔ اﻹﻧﺴﺎﻧﯿﺔ .وﺗﻘﺘﺮب اﻟﻜﺎﺗﺒﺔ ﻓﻲ طﺮﺣﮭﺎ ﻣﻦ ﻣﺴﺎﻟﻚ اﻟﺘﺤﻠﯿﻞ اﻟﻨﻔﺴﻲ واﺻﻔﺔ ﺣﺎل ذﻟﻚ اﻟﻀﯿﺎع:
إن اﻟﻀﯿﺎع اﻟﺤﻘﯿﻘﻲ اﻟﺬي ﯾﻌﺎﻧﻲ ﻣﻨﮫ ﺑﺤﺪة ﺷﺒﺎن ﺗﻠﻚ اﻟﺒﻼد وﻣﻈﺎھﺮه اﻟﻤﺘﻌﺪدة ﻣﻦ روﻛﺮوز وﺑﯿﺘﻠﺰ وﻣﻮدرﻧﺰ ﯾﺪل
ﻋﻠﻰ أن اﻟﻤﺪﻧﯿﺔ اﻟﻐﺮﺑﯿﺔ اﻟﺤﺪﯾﺜﺔ رﻏﻢ ﻣﺎ ﻓﯿﮭﺎ ﻣﻦ ﻋﻈﻤﺔ آﻟﯿﺔ ﻗﺪ أﻓﻠﺴﺖ ﻓﻲ ﻣﻨﺢ اﻹﻧﺴﺎن اﻟﺴﻼم اﻟﻨﻔﺴﻲ واﻟﻄﻤﺄﻧﯿﻨﺔ
اﻷﺧﻼﻗﯿﺔ ..ﺑﻞ إﻧﮭﺎ ﺗﻜﺎد ﺗﺸﻮھﮫ وﺗﻐﯿﺮ ﻣﻌﺎﻟﻤﮫ ﻧﮭﺎﺋﯿﺎ ،إن اﻟﺤﯿﺎة اﻟﺮوﺣﯿﺔ ﻟﻺﻧﺴﺎن ھﻨﺎك ﻛﻘﺪم ﻓﺘﺎة ﺻﯿﻨﯿﺔ ﻣﻮﺿﻮﻋﺔ
ﻓﻲ ﺣﺬاء ﺣﺪﯾﺪي ﻛﻲ ﻻ ﺗﻨﻤﻮ ..وھﺬا اﻟﺠﯿﻞ ،ﺟﯿﻞ ﻣﺮﺣﻠﺔ اﻻﻧﺘﻘﺎل إﻟﻰ ﻧﻤﻮذج ﺟﺪﯾﺪ ﻣﻦ ﺣﯿﺎة اﻟﻐﺎب ﻟﻘﺮد ﻣﺎ زال
ﯾﺘﻌﺬب رﯾﺜﻤﺎ ﯾﻨﺴﻰ أﻧﮫ إﻧﺴﺎن!) ..اﻟﺴﻤﺎن .(16-15 :1996

ﺗﻠﺘﻔﺖ اﻟﺴﻤﺎن إﻟﻰ ﺗﻔﺎﺻﯿﻞ دﻗﯿﻘﺔ ﻣﻦ ﺣﯿﺎة اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ واھﺘﻤﺎﻣﺎﺗﮭﻢ ﻣﺤﺎوﻟﺔ دراﺳﺘﮭﺎ ﺑﻌﻤﻖ ،وﺗﺤﻠﯿﻠﮭﺎ ﺑﻌﻨﺎﯾﺔ ،ﻓﻌﻠﻰ
ﺳﺒﯿﻞ اﻟﻤﺜﺎل ،ﺗﺴﺘﻌﺮض ﺗﻌﻠﻖ اﻹﻧﻜﻠﯿﺰ ﺑﺄﻏﺎﻧﻲ اﻟﺒﯿﺘﻠﺰ اﻟﺘﻲ ﺗﺮى ﻓﯿﮭﺎ اﻟﻜﺎﺗﺒﺔ ﺗﻌﺒﯿﺮا ﻋﻦ ﻣﺮارة اﻹﻧﻜﻠﯿﺰ ،وﺷﻌﻮرھﻢ ﺑﺎﻟﺨﯿﺒﺔ
واﻻﺳﺘﯿﺎء" :أﻏﻨﯿﺔ اﻟﺒﯿﺘﻠﺰ ﻣﺜﻼ اﻟﺘﻲ ﺗﻘﻮل) :ﻟﻘﺪ ﻛﺎن ﯾﻮﻣﺎ ﺷﺎﻗﺎ ،وﻛﺎﻧﺖ ﻟﯿﻠﺔ ﺷﺎﻗﺔ ،وأﻧﺎ أﻋﻤﻞ ﻛﺎﻟﻜﻠﺐ( أﻟﯿﺴﺖ روح اﻟﻤﺮارة
واﻟﺘﺬﻣﺮ اﻟﻤﺴﺘﺴﻠﻢ اﻟﺘﻲ ﺗﺤﻤﻠﮭﺎ ،ھﻲ اﻟﺘﻲ دﻋﺖ اﻟﺸﻌﺐ اﻹﻧﻜﻠﯿﺰي ﻻﺧﺘﯿﺎرھﺎ ﻛﺄﺣﺐ أﻏﻨﯿﺔ إﻟﻰ ﻧﻔﺴﮫ؟) "...اﻟﺴﻤﺎن :1996
 .(41وﺗﻠﺘﻘﻂ اﻟﻜﺎﺗﺒﺔ ﺟﻮاﻧﺐ ﻣﮭﻤﺔ ﻣﻦ ﺷﺨﺼﯿﺔ اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ وﺳﻠﻮﻛﮭﻢ ،وﻣﻦ ذﻟﻚ ﺗﻌﻠﻘﮭﻢ ﺑﻘﺎﺋﺪھﻢ ﺗﺸﺮﺷﻞ وﺗﺘﺒﻊ أﺧﺒﺎره
وﺗﺄﺛﺮھﻢ ﺑﻤﺮﺿﮫ ،وﺗﺪﻋﻲ أن ذﻟﻚ ﯾﻜﺴﺮ اﻟﻔﻜﺮة اﻟﺸﺎﺋﻌﺔ ﻋﻦ ﺑﺮود ھﺬا اﻟﺸﻌﺐ .ﻓﺬﻛﺮ ﺗﺸﺮﺷﻞ ﯾﺨﺮق ﺣﺼﻮن ﺗﻘﺎﻟﯿﺪھﻢ ﻓﻲ
ﺗﺒﺎدل اﻟﺤﻮار .ﻓﺘﻜﺘﺐ اﻟﺴﻤﺎن ﻣﻌﺒﺮة ﻋﻦ إﻋﺠﺎﺑﮭﺎ ﺑﺴﻠﻮﻛﮭﻢ ھﺬا ،إذ ﺗﺮى ﻓﯿﮫ ﺻﻔﺎت إﯾﺠﺎﺑﯿﺔ ،ﻟﻜﻨﮭﺎ ﻻ ﺗﺘﺮﻛﮫ دون أن ﺗﻀﻌﮫ
ﺗﺤﺖ ﻣﺸﺮطﮭﺎ ﻋﻠﻰ طﺎوﻟﺔ اﻟﺘﺤﻠﯿﻞ اﻟﻨﻔﺴﻲ:
ﺣﺰن ﺑﺎﻟﻎ ،وﺗﺠﻤﮭﺮ أﻣﺎم ﺑﺎب داره ]دار ﺗﺸﺮﺗﺸﻞ[ ﺳﺎﻋﺎت ﻓﻲ اﻟﺼﻘﯿﻊ ﺑﺎﻧﺘﻈﺎر ﻛﻠﻤﺎت طﺒﯿﺒﮫ ،وﻗﺮاءاﺗﮭﻢ ﻟﻠﻨﺸﺮات
اﻟﻄﺒﯿﺔ ﻋﻦ ﺻﺤﺘﮫ ﺣﺘﻰ أﺛﻨﺎء اﺟﺘﯿﺎزھﻢ ﻟﻠﺸﺎرع أو ﻗﻔﺰھﻢ إﻟﻰ )اﻟﺒﺎص( ،وﯾﺨﺎﻟﻂ ذﻟﻚ ﺷﻲء ﻣﻦ اﻟﮭﺴﺘﯿﺮﯾﺎ اﻟﻌﺎطﻔﯿﺔ
اﻟﺘﻲ ﻻ ﺗﺘﻔﻖ ﻣﻊ اﻟﻔﻜﺮة اﻟﺸﺎﺋﻌﺔ ﻋﻦ ﺑﺮود اﻟﺸﻌﺐ اﻹﻧﻜﻠﯿﺰي و)ﻋﻘﻼﻧﯿﺔ( ﻣﺸﺎﻋﺮه (...) ..رﺑﻤﺎ ﻛﺎن ﺣﺰن اﻟﺸﻌﺐ
اﻹﻧﻜﻠﯿﺰي ﻋﻠﻰ ﺗﺸﺮﺷﻞ وﺟﺰﻋﮭﻢ ﻋﻠﻰ ﺣﯿﺎﺗﮫ أﻣﺮا ﺻﺎدﻗﺎ وﻣﺒﺎﺷﺮا ﻟﯿﺲ ﺑﺼﻤﺎم أﻣﺎن وﻻ ﺑﺎﻧﺘﺤﺎل ﻟﻤﺒﺮر ..وھﺬا ﻣﺎ
ﻣﻌﻨﺎه أن اﻟﺸﻌﺐ ﺣﺴﺎس ﺟﺪا ،وﻋﺎطﻔﯿﺘﮫ ﺳﺮﯾﻌﺔ اﻹﺛﺎرة ،وﻣﻮت إﻧﺴﺎن ﺑﺎﻟﻨﺴﺒﺔ إﻟﯿﮫ ﻛﺎرﺛﺔ ،ﻟﻤﺠﺮد أﻧﮫ إﻧﺴﺎن ﯾﻤﻮت
ﺑﻌﺪ أن أﻋﻄﻰ ﻛﻞ ﻣﺎ ﻟﺪﯾﮫ ﻟﻘﻮﻣﮫ ووطﻨﮫ) ...اﻟﺴﻤﺎن .(41-40 :1996

ﺗﻮاﺻﻞ ﻏﺎدة اﻟﺴﻤﺎن ﻓﻲ ﻣﻘﺎﻻﺗﮭﺎ رﺳﻢ ﺻﻮر ﺳﻮداوﯾﺔ ﺗﻤﺜﻞ وﺟﮫ ﻟﻨﺪن اﻟﻤﻠﻲء ﺑﺎﻟﻨﺪوب اﻟﺒﺸﻌﺔ .ﻓﻔﻲ "ﻻ ﺣﺐ ﻓﻲ
ﻟﻨﺪن" ﺗﺮﺻﺪ ﻣﺴﺎﺋﻞ ﺷﺘﻰ ﻣﻦ ﻗﻀﺎﯾﺎ اﻟﺤﯿﺎة اﻻﺟﺘﻤﺎﻋﯿﺔ ،واﻟﻌﻼﻗﺎت اﻹﻧﺴﺎﻧﯿﺔ ،واﻟﻈﺎھﺮات اﻟﺘﻲ ﺗﺮاھﺎ ﻏﺮﯾﺒﺔ وﻣﻘﻠﻘﺔ،
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وﻣﻨﮭﺎ اﻟﻈﺎھﺮة اﻟﺘﻲ ﺗﻤﺜﻠﮭﺎ ﺟﻤﺎﻋﺔ اﻟﮭﯿﺒﯿﺰ – "أﺑﻨﺎء اﻟﻼﺣﺐ ﻏﯿﺮ اﻟﻤﺆذي" .ﺗﺪرك اﻟﺴﻤﺎن ﺟﯿﺪا ﺣﺎﻟﺔ اﻟﻀﯿﺎع اﻟﺘﻲ ﯾﻌﯿﺸﮭﺎ
اﻟﮭﯿﺒﯿﺰ ،وﺗﻌﺮف ﻣﺎ ﯾﻤﺜﻠﻮن ﻣﻦ أﻓﻜﺎر ،ﺑﻞ ﻣﻦ أوھﺎم واﻏﺘﺮاب:
أطﺮف ﻣﺎ ﻓﻲ ﺟﻤﺎﻋﺔ اﻟﮭﯿﺒﯿﺰ أو "أﺑﻨﺎء اﻟﺰھﻮر" ﻛﻤﺎ ﯾﺴﻤﻮن أﻧﻔﺴﮭﻢ أﻧﮭﻢ أوﺟﺪوا أﻧﻔﺴﮭﻢ ﺑﺎﺳﻢ اﻟﺤﺐ ،وأن ﺣﺮﻛﺎﺗﮭﻢ
ﻛﻠﮭﺎ ﺗﻘﻮم ﻋﻠﻰ ﻓﻜﺮة "اﺻﻨﻌﻮا اﻟﺤﺐ ﻻ اﻟﺤﺮب"!  ..وﻟﻜﻨﮭﻢ ،ﻟﻮ ﺻﺪﻗﻮا ،واﺑﺘﻌﺪوا ﻋﻦ ذاﺗﮭﻢ ﻟﯿﻘﯿﻤﻮھﺎ ﺑﺘﺠﺮد ،ﻟﺮؤوا
أﻧﮭﻢ أﺣﻔﺎد ﺟﯿﻞ )اﻟﺤﺮب ﻣﻦ أﺟﻞ اﻹﻣﺒﺮاطﻮرﯾﺔ اﻻﺳﺘﻌﻤﺎرﯾﺔ( ﻻ أﺣﻔﺎد )اﻟﺤﺐ واﻟﺰھﻮر( .إﻧﮭﻢ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ ﯾﻤﺜﻠﻮن
اﻟﺠﯿﻞ اﻟﻀﺎﺋﻊ ﺑﻼ ﺣﺐ ..اﻟﺠﯿﻞ اﻟﺠﺪﯾﺪ اﻟﺬي ﺑﺰغ إﻟﻰ اﻟﻮﺟﻮد ﺑﯿﻨﻤﺎ ﺷﻤﺲ إﻣﺒﺮاطﻮرﯾﺔ آﺑﺎﺋﮫ وأﺟﺪاده ﺗﻐﺮب ..وھﻢ
ﻏﺮﺑﺎء ﻋﻦ أھﻠﮭﻢ ...ﻋﻦ اﻟﻘﯿﻢ اﻟﺘﻘﻠﯿﺪﯾﺔ اﻟﺘﻲ ﻣﺎ ﺗﺰال ﺗﺴﻮد ﺑﺮﯾﻄﺎﻧﯿﺎ ) (...وﻟﺬا ﻓﮭﻢ ﺑﻼ ھﺪف ...إﻧﮭﻢ ﯾﺘﻌﻠﻤﻮن اﻟﻄﺎﻋﺔ
واﻟﻨﻈﺎم وﻟﻜﻨﮭﻢ ﻻ ﯾﻌﺮﻓﻮن ﻣﻦ أﺟﻞ ﻣﺎذا ،وﻣﺎذا ﺑﻌﺪ ...ﻓﯿﺘﻤﺮدون ﺗﻤﺮدا أﻋﻤﻰ ﻋﻠﻰ ﻛﻞ ﺷﻲء) .اﻟﺴﻤﺎن :1996
.(106

ﻻ ﺗﺘﻮاﻧﻰ ﻏﺎدة اﻟﺴﻤﺎن ﻋﻦ إطﻼق أﺣﻜﺎم ﺳﻠﺒﯿﺔ ﺻﺎرﻣﺔ ﻋﻠﻰ اﻟﮭﯿﺒﯿﺰ اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ ،وﺗﺼﻒ ﺣﺎﻟﮭﻢ ﺑﺎﻟﻤﺄﺳﺎة ﻣﺆﻛﺪة
اﻧﻔﺼﺎﻟﮭﻢ ﻋﻦ اﻟﻮاﻗﻊ ،وھﺮوﺑﮭﻢ إﻟﻰ ﻋﺎﻟﻢ اﻟﻤﺨﺪرات .وﺗﻘﺪم ﻣﻌﻠﻮﻣﺎت واﻓﯿﺔ ﻋﻤﺎ ﯾﻘﻮﻣﻮن ﺑﮫ ﻣﺤﺎوﻟﺔ دراﺳﺔ أﺣﻮاﻟﮭﻢ ﻣﻦ
ﻣﻨﻄﻠﻖ اﻟﺘﺤﻠﯿﻞ اﻟﻨﻔﺴﻲ اﻻﺟﺘﻤﺎﻋﻲ:
رﺑﻤﺎ ﻛﺎﻧﺖ ﻣﺄﺳﺎة اﻟﮭﯿﺒﯿﺰ اﻹﻧﻜﻠﯿﺰ ﺑﺎﻟﺬات اﻧﻔﺼﺎﻟﮭﻢ ﻋﻦ واﻗﻊ اﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ ،وﻣﺤﺎوﻟﺘﮭﻢ اﻟﯿﺎﺋﺴﺔ ﻟﺨﻠﻖ ﻋﺎﻟﻢ ﺧﺎص
ﺑﮭﻢ ﺟﺪﯾﺪ وﻏﺮﯾﺐ ..ﻓﮭﻢ ﯾﻌﯿﺸﻮن ﻓﻲ ﻋﺰﻟﺔ ﺗﺎﻣﺔ ﻋﻦ وطﻨﮭﻢ وﻋﻦ ﺑﻘﯿﺔ أﻓﺮاد اﻟﺸﻌﺐ ،وﻟﮭﻢ ﻣﻔﺎھﯿﻤﮭﻢ وأﻏﺎﻧﯿﮭﻢ
وﻣﺨﺎزﻧﮭﻢ وﻣﻄﺮﺑﻮھﻢ وأﺳﺎطﯿﺮھﻢ .وﻟﮭﻢ أﯾﻀﺎ ﻣﺠﻼﺗﮭﻢ اﻟﺨﺎﺻﺔ ،وھﻲ ﻣﻜﺸﻮﻓﺔ وﺗﻌﺘﺒﺮ أن ﻛﻞ ﻣﺎ ﻓﻲ اﻟﻄﺒﯿﻌﺔ
ﺧﯿﺮ) .(...وﻟﻤﺎ ﻛﺎﻧﻮا ﯾﻌﯿﺸﻮن ﻓﻲ ﻋﺎﻟﻢ ﺧﯿﺎﻟﻲ ﺑﻌﯿﺪ ﻋﻦ واﻗﻊ ﺣﯿﺎة أي ﻓﺮد ﯾﻨﺘﻤﻲ إﻟﻰ أرض وﺗﺎرﯾﺦ وﻣﺴﺘﻘﺒﻞ،
ﻛﺎﻧﺖ اﻟﻤﺨﺪرات ﺿﺮورﯾﺔ ﻟﺘﺴﺎﻋﺪھﻢ ﻋﻠﻰ ھﺬا اﻟﮭﺮب اﻟﻤﺴﺘﻤﺮ) ...اﻟﺴﻤﺎن .(111 :1996

وﺗﺘﺠﻠﻰ ھﺬه اﻟﻤﺎﺳﺎة ﻓﻲ ﻟﺠﻮء اﻟﺸﺒﺎب إﻟﻰ اﺳﺘﻌﻤﺎل أﺻﻨﺎف ﺟﺪﯾﺪة ﻣﻦ اﻟﻤﺨﺪرات ﻣﺜﻞ "ﺣﺒﻮب اﻟﮭﻠﻮﺳﺔ" اﻟﺘﻲ
ﺗﺴﻤﻰ )إل .إس .دي(" :وأﻛﺜﺮھﻢ ﯾﺘﻌﺎطﻰ اﻟﺤﺸﯿﺶ واﻟﻤﺎرﯾﻮاﻧﺎ ،وﺻﻨﻊ )اﻟﻤﺜﻘﻔﻮن( ﻣﻨﮭﻢ ال )إل .إس  .دي( إذ أن ھﺬا
اﻟﻤﺨﺪر ﯾﺮﻛﺐ ﻓﻲ اﻟﻤﺨﺒﺮ) "..اﻟﺴﻤﺎن  .(111 :1996وﻗﺪ أدى ھﺬا اﻟﻤﺨﺪر إﻟﻰ ﻣﻮت اﻟﻜﺜﯿﺮﯾﻦ ﻣﻤﻦ ﺗﻨﺎوﻟﻮه ﺑﻄﺮﯾﻘﺔ
ﻣﻔﺠﻌﺔ .وﺗﺮوي اﻟﻤﺆﻟﻔﺔ ﻗﺼﺼﺎ ﻋﻦ ھﺬه اﻟﺤﺒﻮب اﻟﺘﻲ ﺗﺬھﺐ ﺑﻌﻘﻞ ﻣﻦ ﯾﺘﻨﺎوﻟﮭﺎ ،ﻓﻼ ﯾﺪرك ﻣﺎ ﯾﻔﻌﻞ ﻣﻌﺮﺿﺎ ﻧﻔﺴﮫ ﻟﻠﮭﻼك.
وﺗﺘﺪﺣﺮج ﻣﺄﺳﺎة اﻟﺸﺒﺎب ﻟﺘﺼﺒﺢ ﺟﺰءا ﻣﻦ ﺗﺮاﺟﯿﺪﯾﺎ ﻛﺒﺮى ﺗﺸﻤﻞ ﺟﻞ ﻣﻨﺎﺣﻲ اﻟﺤﯿﺎة ﻓﻲ ﻟﻨﺪن ،واﻟﻐﺮب ﻋﻤﻮﻣﺎ ،ﺗﻠﺨﺼﮭﺎ
اﻟﺴﻤﺎن ﺑﺤﺎدﺛﺔ ﺻﻐﯿﺮة ﺗﺮﻣﺰ إﻟﻰ اﻟﻤﺄﺳﺎة اﻟﻌﺎﻣﺔ" :ﺣﺎدﺛﺔ ﺻﻐﯿﺮة ﺗﻠﺨﺺ ﻣﺎ ﯾﺠﺮي ﻛﻠﮫ ..وھﻲ ﻟﯿﺴﺖ ﻧﻜﺘﺔ .إﻧﮭﺎ ﻣﺄﺳﺎة
اﻹﻧﺴﺎن اﻟﺤﺪﯾﺚ .أﺧﻲ اﻟﺬي اﺳﺘﻌﺎر دراﺟﺘﻲ اﻟﻨﺎرﯾﺔ وﺳﻘﻂ ﻋﻨﮭﺎ ،وروى ﻟﻲ أﻧﮫ ﺧﻼل إﻗﺎﻣﺘﮫ ﻓﻲ اﻟﻤﺴﺘﺸﻔﻰ ﻛﺎﻧﺖ اﻟﻤﻤﺮﺿﺔ
ﺗﻮﻗﻈﮫ أﺣﯿﺎﻧﺎ ﻣﻦ اﻟﻨﻮم ﻛﻲ ﺗﻌﻄﯿﮫ )ﺣﺒﺔ( اﻟﻤﻨﻮم اﻟﻤﻌﺘﺎدة!" )اﻟﺴﻤﺎن .(43 :1996
ﻟﻐﺎدة اﻟﺴﻤﺎن ﺣﺪﯾﺚ طﻮﯾﻞ ﻋﻦ ﻣﻔﮭﻮم اﻟﺤﺮﯾﺔ ﻓﻲ اﻟﻤﺠﺘﻤﻌﺎت اﻟﻐﺮﺑﯿﺔ ،اﻟﺘﻲ ﺗﻤﺜﻠﮭﺎ ھﻨﺎ ﻟﻨﺪن ،ﻓﮭﻲ ﺗﺮى أﻧﮭﺎ ﺣﺮﯾﺔ
زاﺋﻔﺔ ﻻ ﺗﺒﺮح ﺷﻤﺴﮭﺎ اﻟﺸﺎﺣﺒﺔ ﻏﯿﻮم اﻻﺳﺘﻼب .وﻓﻲ ﻗﻨﺎﻋﺘﮭﺎ أن اﻹﻧﺴﺎن ﻓﻲ ﻛﻨﻒ اﻟﺤﻀﺎرة اﻟﺤﺪﯾﺜﺔ ﻣﺴﺘﻠﺐ ،ﯾﻌﯿﺶ اﻏﺘﺮاﺑﺎ
ﻓﻈﯿﻌﺎ ،ﺣﯿﺚ ﺗﺒﺪو ﺣﺮﯾﺘﮫ أﺷﺒﮫ ﺑﻜﯿﺎن ﻻ ﺣﻀﻦ ﻟﮫ .وﻋﻠﻰ اﻟﺮﻏﻢ ﻣﻦ أﺣﻜﺎم اﻟﻜﺎﺗﺒﺔ اﻟﺤﺎدة ﺑﻌﺾ اﻟﺸﻲء ،واﻟﻤﺒﺎﻟﻐﺔ ﻓﻲ
اﻟﺘﻌﻤﯿﻢ أﺣﯿﺎﻧﺎ ،ﻓﻲ طﺮﺣﮭﺎ اﻟﻤﺘﻌﻠﻖ ﺑﺤﺮﯾﺔ اﻟﻔﺮد ﻓﻲ ھﺬه اﻟﻤﺠﺘﻤﻌﺎت ،ﻓﻼ ﺑﺪ ﻣﻦ اﻹﺷﺎرة إﻟﻰ ﺟﻤﺎﻟﯿﺔ اﻟﻤﻘﺎرﻧﺎت اﻟﺘﻲ
ﺗﺠﺮﯾﮭﺎ ،وﻓﺮادة اﻻﺳﺘﻌﺎرات اﻟﺘﻲ ﺗﺼﻨﻌﮭﺎ ،ﻓﮭﻲ ﺗﺠﻌﻞ ﻣﺤﺎﻛﻤﺎﺗﮭﺎ ﻣﻘﻨﻌﺔ ،وﺷﺪﯾﺪة اﻟﻄﺮاﻓﺔ .ھﻜﺬا ﺗﻔﮭﻢ اﻟﻜﺎﺗﺒﺔ ﻣﻌﻨﻰ اﻟﺤﺮﯾﺔ
ﻓﻲ اﻟﻌﺎﻟﻢ اﻟﻤﺎدي اﻟﻤﺴﺘﺸﺮس:
اﻟﺤﺮﯾﺔ ﻓﻲ ﻣﺜﻞ ھﺬا اﻟﻌﺎﻟﻢ ﺗﻠﻐﻲ ﻧﻔﺴﮭﺎ ﺑﻨﻔﺴﮭﺎ ﻷﻧﮭﺎ ﺣﺮﯾﺔ اﻟﺬﯾﻦ اﺳﺘﻠﺒﺘﮭﻢ اﻟﻤﺪﻧﯿﺔ أﻧﻔﺴﮭﻢ ..إﻧﮭﺎ ﺣﺮﯾﺔ أن ﺗﻤﻮت ﻛﻤﺎ
ﺗﺸﺎء ﻷﻧﮫ ﻻ أﺣﺪ ﯾﮭﻤﮫ أﻣﺮك ﻟﯿﻨﺘﻘﺪك أو ﯾﺄﺳﻒ ﻣﻦ أﺟﻠﻚ ..إﻧﮭﺎ ﺣﺮﯾﺔ ﻻ ﻣﺒﺎﻻة اﻟﺠﻤﺎﻋﺔ ﺑﻚ ) (...إﻧﮭﺎ ﺣﺮﯾﺔ اﻟﺘﺄﻣﻞ
ﺗﻤﻨﺢ ﻷﻋﻤﻰ ..ﺣﺮﯾﺔ اﻷﻛﻞ ﻟﻤﻦ اﺳﺘﺆﺻﻠﺖ ﻣﻌﺪﺗﮫ ..ﺣﺮﯾﺔ اﻟﻤﺮﻛﺐ ﻓﻲ أن ﯾﺒﺤﺮ ﺣﯿﺚ ﯾﺸﺎء ﻓﻲ وﺟﻮد ﺑﻼ ﺑﺤﺮ..
)اﻟﺴﻤﺎن .(16 :1996

ﻻ ﺗﺮى اﻟﻤﺆﻟﻔﺔ ﻗﯿﻤﺔ ﻟﻠﺤﺮﯾﺔ ﻓﻲ اﻟﺤﻀﺎرة اﻟﺤﺪﯾﺜﺔ ﻣﺎ دام اﻹﻧﺴﺎن ﻣﺴﺘﻠﺒﺎ ﯾﻌﺘﺮﯾﮫ اﻟﻘﻠﻖ ،وﻻ ﯾﺴﺘﻄﯿﻊ أن ﯾﻌﯿﺶ
ﺑﺄﺣﺎﺳﯿﺴﮫ ﻓﻲ زﺣﺎم اﻟﻌﻤﻞ ،وﻗﻠﺔ اﻟﻮﻗﺖ واﻟﺤﯿﻠﺔ" :ﻓﺎﻟﺸﻌﺐ اﻟﺒﺮﯾﻄﺎﻧﻲ ﻛﺎﻟﺸﻌﻮب اﻟﻐﺮﺑﯿﺔ ﻛﻠﮭﺎ ..ﻻھﺚ داﺋﻤﺎ ..ﻻھﺚ وراء
اﻟﻘﻄﺎر ،ﻻھﺚ وراء ﺳﺎﻋﺔ اﻟﻤﻜﺘﺐ ،ﯾﺘﻨﺎول وﺟﺒﺎﺗﮫ اﻟﺨﻔﯿﻔﺔ أﺛﻨﺎء رﻛﻀﮫ ﻓﻲ اﻟﺰﺣﺎم ،ودﻣﺎﻏﮫ ﺻﺎر ﻛﻤﻌﺪﺗﮫ ،ﻻ ﯾﮭﻀﻢ إﻻ
اﻟﻤﻌﻠﺒﺎت ،ﻟﻢ ﯾﻌﺪ ﻟﺪﯾﮫ وﻗﺖ ﯾﺒﺤﺚ ﻓﯿﮫ ﻋﻦ اﻟﺤﻘﯿﻘﺔ ،أو ﯾﻤﺎرس أﺣﺴﺎﺳﯿﮫ ﺑﺄﺑﻌﺎدھﺎ ﻛﻠﮭﺎ) "..اﻟﺴﻤﺎن  .(42 :1996وﻓﻲ رأي
اﻟﻜﺎﺗﺒﺔ ،ﺗﺘﺮك ھﺬه اﻟﺤﺎﻟﺔ اﻟﻤﺘﺄزﻣﺔ ﺷﺮوﺧﺎ ﻓﻲ ﻧﻔﺴﯿﺔ اﻟﻨﺎس ﻣﺎ ﯾﺆدي إﻟﻰ ﺧﻠﻖ ﺷﺨﺼﯿﺔ أوروﺑﯿﺔ ﻣﻨﻜﻔﺌﺔ ﻋﻠﻰ ذاﺗﮭﺎ
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ﺑﻔﺮداﻧﯿﺘﮭﺎ ،وﻋﺪم ﻣﺒﺎﻻﺗﮭﺎ ﺑﺎﻵﺧﺮ .وﺗﻘﺪم اﻟﺴﻤﺎن أﻣﺜﻠﺔ ﻋﻠﻰ ذﻟﻚ ﻣﻦ ﺗﺠﺎرﺑﮭﺎ وﻣﺸﺎھﺪاﺗﮭﺎ ﻓﻲ ﻟﻨﺪن وﺑﺎرﯾﺲ ،وﻣﻨﮭﺎ ﻗﺼﺔ
اﻟﻤﺮأة اﻟﺤﺎﻣﻞ ﻓﻲ ﺷﮭﺮھﺎ اﻷﺧﯿﺮ إذ ﯾﺄﺗﯿﮭﺎ اﻟﻤﺨﺎض وھﻲ واﻗﻔﺔ ﻓﻲ ﻋﺮﺑﺔ اﻟﻤﺘﺮو ،ﻓﻼ ﯾﻠﺘﻔﺖ إﻟﻰ أﻟﻤﮭﺎ أﺣﺪ:
ﺟﺎرھﺎ اﻟﺠﺎﻟﺲ ﻋﻠﻰ اﻟﻤﻘﻌﺪ اﻟﺬي ﺗﺴﺘﻨﺪ إﻟﯿﮫ ﻟﻢ ﯾﺮﻓﻊ ﻋﯿﻨﯿﮫ ﻋﻦ ﺟﺮﯾﺪﺗﮫ .ﻟﻢ ﯾﻠﺘﻔﺖ إﻟﯿﮭﺎ إﻧﺴﺎن .ظﻠﺖ ﻋﯿﻮن اﻟﺮﺟﺎل
واﻟﻨﺴﺎء ﻣﺘﺮﻗﺒﺔ ظﮭﻮر أﺳﻤﺎء اﻟﻤﺤﻄﺎت ﻛﻲ ﻻ ﯾﻔﻮت أﺣﺪھﻢ اﻟﮭﺒﻮط ﻓﯿﺘﺄﺧﺮ) .(...ظﻞ اﻟﺼﺎﻋﺪون واﻟﮭﺎﺑﻄﻮن
ﯾﺼﻄﺪﻣﻮن ﺑﮭﺎ ﻓﻲ ﻏﻤﺮة ﺗﺪاﻓﻌﮭﻢ .وظﻠﺖ ﻓﺘﺎة ﺗﻘﺒﻞ )ﺷﺎﺑﮭﺎ( ﺑﻨﮭﻢ ﻋﻨﺪ اﻟﻨﺎﻓﺬة دون أن ﯾﻠﺘﻔﺘﺎ أو ﯾﻠﺘﻔﺖ إﻟﯿﮭﻤﺎ أﯾﻀﺎ
أﺣﺪ .ﺗﻔﻜﻚ ﻋﺠﯿﺐ ﻓﻲ اﻟﻤﺠﻤﻮﻋﺔ ،ﻛﻞ ﻓﻲ ﻗﻔﺼﮫ اﻟﺰﺟﺎﺟﻲ اﻟﻌﺎزل ،ﻏﺎب ﺟﺪﯾﺪ ﻣﻦ اﻟﻤﺪﻧﯿﺔ ...ﻛﻨﺖ وﺣﺪي اﻟﺒﺪاﺋﯿﺔ
اﻟﻐﻨﯿﺔ ﺑﺂﻟﮭﺘﮭﺎ وأوﺛﺎﻧﮭﺎ ..وﻛﻨﺖ وﺣﺪي اﻟﺘﻲ ﺑﺪت ﻏﺒﯿﺔ وﻣﻀﺤﻜﺔ ﺣﯿﻨﻤﺎ ﺗﻘﺪﻣﺖ ﻣﻦ اﻟﺴﯿﺪة اﻟﺤﺎﻣﻞ وﺳﺄﻟﺘﮭﺎ إن ﻛﺎﻧﺖ
ﺑﺤﺎﺟﺔ إﻟﻰ اﻟﻤﺴﺎﻋﺪة .ﻓﺎﺳﺘﻐﺮﺑﺖ ،وﻓﻲ ﻏﻤﺮة أوﺟﺎﻋﮭﺎ ﻟﻮت ﺑﻮﺟﮭﮭﺎ ﻋﻨﻲ ﻗﺮﻓﺎ ﻟﺘﺪﺧﻠﻲ ﻓﯿﻤﺎ ﻻ ﯾﻌﻨﯿﻨﻲ!!! )اﻟﺴﻤﺎن
.(37 :1996

وإذا ﻛﺎن ﺣﻀﻮر اﻟﺠﻮ اﻟﺸﺎﺣﺐ ﻛﺒﯿﺮا ﻓﻲ رﺳﻢ ﺻﻮرة ﻋﺎﺻﻤﺔ اﻟﻀﺒﺎب اﻟﺒﺸﻌﺔ ،ﻓﺤﻀﻮره ﻟﻢ ﯾﻜﻦ ﻗﻠﯿﻼ أﯾﻀﺎ ﻓﻲ وﺻﻒ
ﻟﻨﺪن اﻟﺰاھﯿﺔ ،اﻟﺘﻲ ﺗﺴﻤﯿﮭﺎ اﻟﻜﺎﺗﺒﺔ ﺑﻠﻨﺪن "اﻷﺧﺮى"" :ﻻ ﺷﻲء أﺟﻤﻞ ﻣﻦ ﻟﻨﺪن ﺣﯿﻨﻤﺎ ﺗﺼﻔﻮ ﺳﻤﺎؤھﺎ ،وﺗﻨﺒﺖ ﻓﯿﮭﺎ ﺷﻤﺲ،
وﯾﺘﻠﺼﺺ ﻓﻮق ﻓﻮق أﺑﺮاﺟﮭﺎ ﻗﻤﺮ ..إﻧﮭﺎ راﺋﻌﺔ ،ﻛﺎﺑﺘﺴﺎﻣﺔ ﻣﻔﺎﺟﺌﺔ ﻓﻲ وﺟﮫ إﻧﺴﺎن ﻣﺘﻌﺐ ﻗﻠﻤﺎ ﺗﻨﻔﺮج أﺳﺎرﯾﺮه ..ﻛﻜﻠﻤﺔ ﺣﺐ
ﻣﺸﺒﻮﺑﺔ ﻋﻠﻰ ﺷﻔﺘﻲ ﻛﺎھﻦ ﻻ ﻣﺒﺎﻻة) ".اﻟﺴﻤﺎن  .(29 :1996وﻓﻲ ﻣﻮﺿﻊ آﺧﺮ ﺗﺘﻜﻠﻢ ﺑﺼﺮاﺣﺔ ﻋﻦ ﻟﻨﺪن "اﻷﺧﺮى" إﯾﺠﺎﺑﯿﺔ
اﻟﺴﻤﺎت ،وﻻ ﯾﺨﻠﻮ اﻷﻣﺮ ﻣﻦ ﺗﻨﺎﻗﺾ ﺣﺘﻰ ﻓﻲ ﻣﻔﮭﻮم اﻟﺤﺮﯾﺔ اﻟﺬي ﻗﺪﻣﺘﮫ اﻟﺴﻤﺎن ﺳﺎﺑﻘﺎ:
ﻋﻦ ﻟﻨﺪن اﻷﺧﺮى أﺗﺤﺪث ھﺬه اﻟﻤﺮة ..ﻋﻦ ﻟﻨﺪن اﻟﺠﻤﯿﻠﺔ ،ﻟﻨﺪن اﻹﻧﺴﺎن واﻟﺤﺮﯾﺔ ،ﻟﻨﺪن اﻟﻔﻦ واﻟﻔﻜﺮ واﻟﻤﺴﺮح ،ﻟﻨﺪن
اﻟﻄﺮﯾﻔﺔ واﻟﺒﺮﯾﺌﺔ..
ﻟﻨﺪن اﻟﺘﻲ ﺗﺸﺪﻧﻲ إﻟﯿﮭﺎ أﺑﺪا أﯾﻨﻤﺎ ﻛﻨﺖ...
أرﺣﻞ ﻋﻨﮭﺎ إﻟﯿﮭﺎ ..أﻏﺎدرھﺎ ،وﻟﻜﻦ ﺗﺠﺪﻧﻲ أﺑﺪا راﺟﻌﺔ..
ﻋﻦ ﻟﻨﺪن اﻟﻤﻌﺘﻘﺔ ﺑﺎﻟﻤﺜﻞ واﻹﻧﺴﺎﻧﯿﺔ أﻛﺘﺐ ھﺬه اﻟﻤﺮة..
ﻋﻦ ﻋﺸﺮات اﻷﺷﯿﺎء اﻟﺘﻲ ﻧﺤﻦ ﺑﺄﻣﺲ اﻟﺤﺎﺟﺔ ﻻﺳﺘﯿﺮادھﺎ ﻗﺒﻞ أﻓﻼم ﺟﯿﻤﺲ ﺑﻮﻧﺪ وأﻏﺎﻧﻲ )اﻟﺒﯿﺘﻠﺰ( وأﺧﻼق
)اﻟﺠﯿﺮك() ..اﻟﺴﻤﺎن (123 :1996

واﻷﻣﻮر اﻹﯾﺠﺎﺑﯿﺔ اﻟﺘﻲ ﺗﺮاھﺎ اﻟﻜﺎﺗﺒﺔ ﺑﻌﯿﻦ اﻟﺮﺿﺎ ﻛﺜﯿﺮة ،ﻣﻨﮭﺎ :اﻟﻨﻈﺎم اﻻﺟﺘﻤﺎﻋﻲ اﻟﻌﺎدل ،واﻧﺘﻔﺎء اﻟﺠﻮع ،واﻟﺤﻔﺎظ
ﻋﻠﻰ ﻛﺮاﻣﺔ اﻹﻧﺴﺎن ،واﻟﺘﺄﻣﯿﻦ اﻟﺼﺤﻲ واﻟﻄﺒﺎﺑﺔ اﻟﻤﺠﺎﻧﯿﺔ .وﺗﻌﺪ ذﻟﻚ ﻛﻠﮫ ظﺎھﺮة اﺷﺘﺮاﻛﯿﺔ ﺣﻘﯿﻘﯿﺔ ﯾﻨﺒﻐﻲ اﻹﺷﺎدة ﺑﮭﺎ ،وﻟﻜﻦ
ﻣﺎ ﯾﺜﯿﺮ اﻧﺘﺒﺎه اﻟﻘﺎرئ أن اﻟﺴﻤﺎن ﺗﻜﺘﻔﺘﻲ أﺣﯿﺎﻧﺎ ﺑﺎﻟﺤﺪﯾﺚ ﻋﻦ اﻟﺮﺟﺎل دون اﻟﻨﺴﺎء ،وﻣﻦ ذﻟﻚ ﻗﻮﻟﮭﺎ" :ﻟﯿﺲ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ رﺟﻞ
ﺟﺎﺋﻊ إﻻ إذا اﺧﺘﺎر ھﻮ ذﻟﻚ ﻟﻠﺮﯾﺠﯿﻢ" )اﻟﺴﻤﺎن  ،(123 :1996ﻓﻠ َِﻢ ﻟﻢ ﺗﺬﻛﺮ اﻟﻨﺴﺎء أﯾﻀﺎ؟ ﻓﮭﻞ ھﻦ ﺟﺎﺋﻌﺎت ﯾﺎ ﺗﺮى! أم أن ﻟﮭﻦ
وﺿﻌﺎ ﺧﺎﺻﺎ ﻻ ﻧﻌﺮﻓﮫ؟! وﺗﺮﻛﺰ ﻓﻲ ﺣﺪﯾﺜﮭﺎ ﻋﻦ ﻣﺰاﯾﺎ اﻟﺤﯿﺎة اﻻﺟﺘﻤﺎﻋﯿﺔ ،واﻟﻮﺿﻊ اﻟﻤﺮﯾﺢ ﻟﻠﻌﺎطﻠﯿﻦ ﻣﻦ اﻟﻌﻤﻞ:
ﻧﻈﺎم اﻟﻀﻤﺎن اﻻﺟﺘﻤﺎﻋﻲ ﻣﻄﺒﻖ ﺑﻄﺮﯾﻘﺔ إﻧﺴﺎﻧﯿﺔ )وﻋﺎدﻟﺔ( ﻧﺴﺒﯿﺎ .ﯾﺴﺘﻄﯿﻊ أي ﻋﺎطﻞ ﻋﻦ اﻟﻌﻤﻞ أن ﯾﺬھﺐ إﻟﻰ أﻗﺮب
ﻣﺮﻛﺰ ﺑﻮﻟﯿﺲ ،واﻟﺪوﻟﺔ ﺗﺪﻓﻊ ﻟﮫ راﺗﺒﺎ أﺳﺒﻮﻋﯿﺎ ﻗﺪره  13ﺟﻨﯿﮭﺎ رﯾﺜﻤﺎ ﺗﺘﻮﻟﻰ إﯾﺠﺎد ﻋﻤﻞ ﻟﮫ ..وھﺬا ﺑﻼ رﯾﺐ أﻣﺮ راﺋﻊ
ﯾﻨﻘﺬ اﻟﻤﻮاطﻨﯿﻦ ﺟﻤﯿﻌﺎ ﻣﻦ اﻟﻘﻠﻖ واﻟﺮﻋﺐ اﻟﺪاﺋﻢ ﻣﻦ اﻟﻔﻘﺮ ) .(...واﻟﺼﺤﻒ ﺗﺮوي ﺑﺎﺳﺘﻤﺮار ﺣﻜﺎﯾﺎ طﺮﯾﻔﺔ ﻋﻦ رﺟﺎل
ﯾﺘﮭﺮﺑﻮن ﻣﻦ اﻟﻌﻤﻞ ﻷن اﻟﺮاﺗﺐ اﻟﺬي ﺗﺪﻓﻌﮫ اﻟﺪوﻟﺔ )ﻟﻠﺒﻄﺎﻟﺔ( أﻛﺒﺮ أﺣﯿﺎﻧﺎ ﻣﻦ اﻟﺮواﺗﺐ اﻟﺘﻲ ﯾﺘﻠﻘﻮﻧﮭﺎ .وأﻋﻈﻢ ظﺎھﺮة
اﺷﺘﺮاﻛﯿﺔ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ ھﻲ ظﺎھﺮة ﺗﺄﻣﯿﻢ اﻟﻄﺐ واﻟﻌﻼج اﻟﻤﺠﺎﻧﻲ ﻟﻜﻞ ﻓﺮد ﻣﻦ أﻓﺮاد اﻟﺸﻌﺐ وﺣﺘﻰ ﻟﻠﺮﻋﺎﯾﺎ اﻟﺠﺎﻧﺐ
اﻟﻤﻘﯿﻤﯿﻦ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ) ..اﻟﺴﻤﺎن .(123 :1996

وﺑﻐﺾ اﻟﻨﻈﺮ ﻋﻦ ﻋﺪم ﺗﻘﺒﻞ ﻏﺎدة اﻟﺴﻤﺎن ﻟﺘﻘﻮﻗﻊ اﻹﻧﻜﻠﯿﺰي داﺧﻞ ﻓﺮدﯾﺘﮫ ،ﻧﺠﺪھﺎ ﺗﻤﺘﺪح ﺗﻌﺎﻣﻞ اﻟﺪوﻟﺔ ﻣﻊ
ﺧﺼﻮﺻﯿﺔ اﻟﻔﺮد ﻋﻠﻰ أﻧﮭﺎ أﻣﺮ ﻣﻘﺪس" :اﻟﻔﺮد ﻣﺤﺒﻮب ﻣﻦ ﻗﺒﻞ اﻟﺪوﻟﺔ ،وﻓﺮدﯾﺘﮫ ﻣﻘﺪﺳﺔ .وﻻ ﯾﻤﻜﻦ إﻟﻘﺎء اﻟﻘﺒﺾ ﻋﻠﻰ أي
إﻧﺴﺎن دون إداﻧﺘﮫ ﻣﮭﻤﺎ ﻛﺎﻧﺖ اﻟﺘﮭﻤﺔ وإﻻ اﺳﺘﻄﺎع ﻣﻘﺎﺿﺎة اﻟﻤﺴﺆوﻟﯿﻦ .اﻟﻔﺮد ﺷﻲء ﻣﮭﻢ ،ﺳﻮاء ﻛﺎن طﺒﯿﺒﺎ أو ﻣﺤﺎﻣﯿﺎ ﻣﺜﻘﻔﺎ
أو ﻋﺎﻣﻼ ﺑﺴﯿﻄﺎ أو ﺧﺎدﻣﺎ) "...اﻟﺴﻤﺎن  .(124 :1996ﺗﺆﻛﺪ اﻟﻜﺎﺗﺒﺔ أن ﻻ ﻓﺮق ﺑﯿﻦ ﻓﺮد وآﺧﺮ ﻓﮭﻢ ﺳﻮاﺳﯿﺔ أﻣﺎم اﻟﻘﺎﻧﻮن،
وﯾُﺤﺘﺮم اﻟﻌﺎﻣﻞ اﻟﻌﺎدي ﻣﮭﻤﺎ ﻛﺎﻧﺖ طﺒﯿﻌﺔ ﻋﻤﻠﮫ ،وھﺬا ﻣﺎ ﯾﺸﺪ اﻧﺘﺒﺎه اﻟﻜﺎﺗﺒﺔ اﻟﺘﻲ ﺗﺮﺑﺖ ﻓﻲ ﻣﺠﺘﻤﻊ ﯾﻤﯿﺰ ﺑﯿﻦ إﻧﺴﺎن وآﺧﺮ
ﺣﺴﺐ ﻣﮭﻨﺘﮫ ،أو ﻣﻜﺎﻧﺘﮫ اﻻﺟﺘﻤﺎﻋﯿﺔ ،ﻓﺘﻘﻮل" :اﻟﻌﻤﻞ اﻟﯿﺪوي ھﻨﺎك ﺛﻤﯿﻦ ﺟﺪا ،ودﺧﻞ ﻣﺼﻠﺢ اﻷﺣﺬﯾﺔ ﯾﻌﺎدل دﺧﻞ ﻣﻮظﻒ
اﻟﺒﻨﻚ ﻷﻧﮫ ﯾﻘﺪم ﻟﻠﻤﺠﺘﻤﻊ ﻋﻤﻼ ﺿﺮورﯾﺎ ﻛﺄي ﻣﻮظﻒ أو ﻣﺜﻘﻒ) ".اﻟﺴﻤﺎن .(124 :1996
ﺗﻠﺘﻘﻂ اﻟﻜﺎﺗﺒﺔ ،ﻛﻌﺎدﺗﮭﺎ ،ﺗﻔﺎﺻﯿﻞ ﺻﻐﯿﺮة ،وﺗﻘﺎرﻧﮭﺎ ﺑﺄﻣﻮر ﻣﮭﻤﺔ ﻛﺒﯿﺮة ،ﺑﺬﻛﺎء وطﺮاﻓﺔ ،ﻓﻤﺜﻼ ﺗﺘﺤﺪث ﻋﻦ اﻟﻤﻄﺮ،
ﻟﺘﻨﺘﻘﻞ إﻟﻰ اﻟﺘﻌﺒﯿﺮ ﻋﻦ إﻋﺠﺎﺑﮭﺎ ﺑﻨﻈﺎم ﺻﺮف اﻟﻤﯿﺎه ﻓﻲ ﺷﻮارع ﻟﻨﺪن؛ وﻓﻲ اﻟﻤﺤﺼﻠﺔ ﻧﺠﺪھﺎ ﺗﺒﺚ آراءھﺎ ﻋﻦ اﻟﻘﺮى واﻟﻤﺪن،
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وﻋﺪاﻟﺔ اﻟﻘﺎﻧﻮن ،واﻧﻌﺪام اﻟﻔﺴﺎد" :اﻟﻤﻄﺮ ﻣﺜﻼ ﻻ ﯾﻜﻒ ﻟﺤﻈﺔ ﻋﻦ اﻟﮭﻄﻮل ﻓﻲ ﻟﻨﺪن ،وﻟﻢ ﯾﺤﺪث ﻗﻂ أن ﺗﺠﻤﻌﺖ ﺑﺮﻛﺔ ﻣﻦ
اﻟﻤﺎء ﺣﺘﻰ ﻓﻲ اﻟﻘﺮى ،اﻟﻘﺮى ﻛﺎﻟﻤﺪن ﻣﻦ ﺣﯿﺚ اﻟﺘﺤﻀﺮ ،وﻟﻜﻨﮭﺎ أﺟﻤﻞ وأﻛﺜﺮ ﺻﻔﺎء وھﺪوءا .اﻟﻘﺎﻧﻮن ﻓﻮق اﻟﺠﻤﯿﻊ ،وﻻ
ﯾﻤﻜﻦ ﺗﺠﺎوزه ﻓﻲ أﯾﺔ ﺣﺎل .اﻟﻤﺤﺴﻮﺑﯿﺎت ﻏﯿﺮ ﻣﻮﺟﻮدة ﻋﻠﻰ اﻻطﻼق) ".اﻟﺴﻤﺎن .(124 :1996
وﺗﻨﺘﺒﮫ ﻏﺎدة اﻟﺴﻤﺎن إﻟﻰ ﻛﻞ ﺷﺎردة وواردة ﻓﻲ ﺣﯿﺎة اﻟﺒﺮﯾﻄﺎﻧﯿﯿﻦ وﻋﺎداﺗﮭﻢ وﺗﻘﺎﻟﯿﺪھﻢ وﻟﻐﺘﮭﻢ .وﺗﺄﺗﻲ ﺑﺎﻟﻄﺮﯾﻒ ﻣﻦ
ﻛﻞ ﻧﺎﺣﯿﺔ ،ﻓﻼ ﺗﺘﻮاﻧﻰ ﻋﻦ اﻟﺤﺪﯾﺚ ﻋﻦ ﺷﺘﺎﺋﻢ اﻹﻧﻜﻠﯿﺰ اﻟﻤﮭﺬﺑﺔ اﻟﺘﻲ ﺗﺨﺘﻠﻒ ﻋﻦ أﺳﺎﻟﯿﺐ اﻟﺴﺒﺎب ﻋﻨﺪ اﻟﻌﺮب .ﻓﺘﺰﻋﻢ أن
اﻟﺸﺘﺎﺋﻢ ﻓﻲ اﻟﻠﻐﺔ اﻹﻧﻜﻠﯿﺰﯾﺔ "ﻛﻠﮭﺎ ﻣﻮﺟﮭﺔ ﻧﺤﻮ اﻟﻔﺮد )اﻟﻤﺸﺘﻮم( .ﻓﻲ اﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ اﻟﺸﺘﺎﺋﻢ ﻣﻨﺼﺒﺔ ﻋﻠﻰ اﻷﺧﺖ أو اﻷم
ﻣﺜﻼ) "...اﻟﺴﻤﺎن  .(200 :1996وﺗﺘﻮﺳﻊ اﻟﻜﺎﺗﺒﺔ ﻓﻲ ﺷﺮح ذﻟﻚ ﻣﺆﻛﺪة:
إذا ﺗﺮﺟﻤﻨﺎ ھﺬه اﻟﺸﺘﺎﺋﻢ إﻟﻰ اﻹﻧﻜﻠﯿﺰﯾﺔ ﻻ ﯾﺸﻌﺮ اﻹﻧﻜﻠﯿﺰي أﻧﻚ ﺗﺸﺘﻤﮫ أﺻﻼ ،وإﻧﻤﺎ ﯾﺸﻌﺮ ﺑﺄﻧﻚ ﺗﺒﺪي وﺟﮭﺔ ﻧﻈﺮك
ﻧﺤﻮ أﻓﺮاد أﺳﺮﺗﮫ وﻟﯿﺲ ﻣﻦ ﺷﺄﻧﮫ أو ﻣﻦ ﺣﻘﮫ أن ﯾﺆﻛﺪ أو ﯾﻨﻔﻲ ذﻟﻚ!  ..وأﻗﺼﻰ رد ﯾﻤﻜﻦ ﻟﻚ أن ﺗﺴﻤﻌﮫ ﻓﻲ ھﺬه اﻟﺤﺎﻟﺔ ھﻮ
أﻧﮫ )ﻓﻲ ﺣﺪود ﻋﻠﻤﮫ( ﻻ ﯾﻌﺘﻘﺪ ﺑﺄن ﻣﺎ ﺗﻘﻮل ﺻﺤﯿﺢ  As far as I am concerned.وھﻮ ﺗﻌﺒﯿﺮ راﺋﻊ آﺧﺮ )ﺣﺘﻰ ﻋﻠﻰ
ﺻﻌﯿﺪ اﻟﺸﺘﯿﻤﺔ( ﻋﻦ اﺣﺘﺮام اﻟﻔﺮد ﻟﻔﺮدﯾﺘﮫ ،وﺑﺎﻟﺘﺎﻟﻲ ﻟﺤﺪوده اﻹﻧﺴﺎﻧﯿﺔ ،وﺣﺪود ﺳﻮاه) ..اﻟﺴﻤﺎن .(200 :1996
ﺗﻘﺪم ﻏﺎدة اﻟﺴﻤﺎن ﻓﻲ ﺑﻌﺾ ﻣﻘﺎﻻﺗﮭﺎ ﺻﻮرة ﻟﺒﺎرﯾﺲ ﻣﺨﺘﻠﻔﺔ ﻋﻦ ﺗﻠﻚ اﻟﺘﻲ ﺗﺮﺳﻢ ﺑﮭﺎ ﻟﻨﺪن ،ﻓﯿﺸﺪ اﻧﺘﺒﺎھﮭﺎ ﺷﻲء
آﺧﺮ ﯾﺘﻌﻠﻖ ﺑﺎﻟﻌﻤﺮان ﻓﻲ ﻋﺎﺻﻤﺔ اﻷﻧﻮار .ﻓﻨﺠﺪھﺎ ﺗﻨﺘﻘﺪ ﻣﺎ ﯾﻔﻌﻠﮫ اﻟﺒﺎرﯾﺴﯿﻮن ﺑﺄﺑﻨﯿﺘﮭﻢ اﻟﺘﻲ ﺗﻄﻠﻰ ﺑﻄﻼءات ﺗﻄﻤﺲ وﺟﮭﮭﺎ
ووﺟﮫ ﻗﺼﻮرھﺎ اﻟﺘﺎرﯾﺨﯿﺔ" :أول ﻣﺎ طﺎﻟﻌﻨﻲ ﻓﻲ ﺑﺎرﯾﺲ ﺻﺪﻣﻨﻲ .ﺟﻌﻠﻨﻲ أﺗﺴﺎءل :ﻣﺎذا ﺣﺪث ﻟﻠﻔﺮﻧﺴﯿﯿﻦ؟ وﻟﻤﺎذا ﯾﺸﻮھﻮن
ﻋﺎﺻﻤﺘﮭﻢ ﺑﮭﺬه اﻟﺼﻮرة؟ ﻓﺎﻷﺑﻨﯿﺔ ﻓﻲ ﺑﺎرﯾﺲ ﻛﻤﺎ ﻓﻲ اﻟﻤﺪن اﻟﻌﺮﯾﻘﺔ اﻟﻜﺒﯿﺮة ﺟﻤﯿﻌﺎ ﺗﺤﻤﻞ أﺣﺠﺎرھﺎ آﺛﺎر اﻟﺰﻣﻦ ھﺒﺎﺑﺎ أﺳﻮد،
ﻓﺘﺒﺪو رﻣﺎدﯾﺔ اﻟﻠﻮن ﻣﻌﺘﻘﺔ اﻟﺰواﯾﺎ) ".اﻟﺴﻤﺎن  .(17 :1996ﻓﺎﻟﻤﺪﯾﻨﺔ ﺗﺸﻮه ﺑﮭﺬه اﻟﻄﺮﯾﻘﺔ ،وﺗﻔﻘﺪ ﺑﺮﯾﻘﮭﺎ اﻟﺘﺎرﯾﺨﻲ اﻟﻤﻤﯿﺰ" :ﻣﺎ
زال اﻟﻌﻤﺎل ﯾﻄﻠﻮن ﺧﺪي ﺑﺎرﯾﺲ ﺑﺎﻟﺒﻮدرة ،ﯾﺒﯿﻀﻮﻧﮭﺎ ،ﺗﺮى ھﻞ ﺗﻨﻘﺬ اﻟﻤﺪﯾﻨﺔ اﻟﺤﻠﻮة ﻧﻔﺴﮭﺎ؟ ) (...ﺗﺮى ھﻞ ﺗﻨﻘﺬ اﻟﻤﺪﯾﻨﺔ ﻧﻔﺴﮭﺎ
ﻗﺒﻞ أن ﺗﺘﺤﻮل إﻟﻰ ﻣﺎ ﯾﺸﺒﮫ اﻟﻤﺪن اﻟﻜﺮﺗﻮﻧﯿﺔ اﻟﺘﻲ ﺗﺒﻨﻰ داﺧﻞ اﺳﺘﺪﯾﻮھﺎت ھﻮﻟﯿﻮود؟" )اﻟﺴﻤﺎن  .(17 :1996وﯾﻜﻮن أﺳﻠﻮب
اﻟﻜﺎﺗﺒﺔ طﺮﯾﻔﺎ إذ ﺗﻌﻘﺪ ﻣﻘﺎرﻧﺎت ،وﺗﺨﻠﻖ اﺳﺘﻌﺎرات ،وﺗﺸﺒﯿﮭﺎت "ﺗﺆﻧﺴﻦ" ھﺬه اﻟﻤﺪﯾﻨﺔ:
وإذا اﺳﺘﻄﺎع اﻟﻔﺮﻧﺴﯿﻮن أن ﯾﺒﺮروا ﻋﻤﻠﯿﺔ ﺷﺪ اﻟﻮﺟﮫ ھﺬه ﻟﺒﺎرﯾﺲ ﺑﺤﺠﺔ اﻟﻨﻈﺎﻓﺔ ،ﻓﻼ أﻋﺘﻘﺪ أن ﺑﻮﺳﻌﮭﻢ ذﻟﻚ ﺑﺎﻟﻨﺴﺒﺔ
ﻟﻘﻼﻋﮭﻢ وﻗﺼﻮرھﻢ اﻷﺛﺮﯾﺔ ..ﻗﺼﺮ ﺷﺎﻣﺒﻮر ﻣﺜﻼ رأﯾﺘﮫ وﻗﺪ ﺗﻢ ﺗﻨﻈﯿﻒ ﻧﺼﻔﮫ ،ﻓﺼﺎر ﻧﺎﺻﻊ اﻟﺒﯿﺎض ﻛﻌﺠﯿﻦ ﻟﻢ
ﯾﺨﺒﺰ ،وﺻﺎر اﻟﺘﻨﺎﻗﺾ ﻓﻲ ھﯿﺌﺘﮫ ﻣﺰﻋﺠﺎ ﺑﻌﺪ أن ﻓﻘﺪ اﻻﻧﺴﺠﺎم ﺑﯿﻦ طﺮاز ﺑﻨﺎﺋﮫ اﻟﻘﺪﯾﻢ وﻧﻈﺎﻓﺘﮫ اﻟﻤﺴﺘﺤﺪﺛﺔ) .اﻟﺴﻤﺎن
.(17 :1996

ﯾﺘﺒﺪى ﺟﻤﺎل ﻓﺮﻧﺴﺎ ﻓﻲ رﯾﻔﮭﺎ ،وﺗﻐﺪو ﺑﺎرﯾﺲ ﻣﺜﺎﻻ ﻟﻠﺠﻤﺎل ،رﻏﻢ ﺗﺸﻮﯾﮫ آﺛﺎرھﺎ .وﺗﺘﻔﻨﻦ اﻟﻜﺎﺗﺒﺔ ﻓﻲ وﺻﻒ اﻟﺮﯾﻒ
ﺑﺼﻔﺎت ﺗﺠﻤﻊ ﺑﯿﻦ اﻟﻨﻘﯿﻀﯿﻦ ﻓﮭﻮ" :ﺻﺤﺮاء ﺧﻀﺮاء ﺷﺎﺳﻌﺔ ،إﻧﮫ راﺋﻊ وﺷﺎﺳﻊ ﺣﺘﻰ اﻟﺮﺗﺎﺑﺔ وﺣﺘﻰ اﻹﺣﺴﺎس
ﺑﺎﻟﺼﺤﺮاء) ."..اﻟﺴﻤﺎن  .(19 :1996إن ھﺬا اﻟﻮﺻﻒ اﻟﺠﺎﻣﻊ ﻟﺜﻨﺎﺋﯿﺎت ﻣﺘﻀﺎدة ،ﻛﻜﻠﻤﺘﻲ )ﺻﺤﺮاء – ﺧﻀﺮاء( ،ﯾﻌﺒﺮ
ﻋﻦ ﺑﻼﻏﺔ اﻟﻌﺒﺎرة وﺑﺮاﻋﺘﮭﺎ ﻋﻨﺪ اﻟﺴﻤﺎن .وﺗﺮﺗﺒﻂ ﺟﻤﺎﻟﯿﺔ ﺑﺎرﯾﺲ أﺣﯿﺎﻧﺎ ﺑﺄﻋﻤﺎل اﻟﺪﻋﺎﯾﺔ اﻟﺘﻲ ﺗﺤﺮص ﻋﻠﯿﮭﺎ اﻟﻤﺆﺳﺴﺎت
اﻟﻤﺎﻟﯿﺔ ،ﻣﺎ ﯾﺜﯿﺮ اﻟﺮﯾﺒﺔ ﻟﺪى اﻟﻜﺎﺗﺒﺔ" :ﺑﺎرﯾﺲ اﻟﻤﺪﯾﻨﺔ اﻟﺠﻤﯿﻠﺔ ﻛﺤﺪﯾﻘﺔ ﻣﺜﻞ ﯾﺤﺘﺬى ﺑﺎﻟﻨﺴﺒﺔ ﻟﺒﻘﯿﺔ اﻟﻤﺪن ..ﻓﻔﻲ ﻣﻮﻧﺒﯿﺰون وﻓﻲ
ﺗﻮر رأﯾﺖ ﺣﻮﺿﺎ ﻷزھﺎر ﺟﻤﯿﻠﺔ ﻣﻠﻮﻧﺔ ﻋﻠﻰ طﻮل اﻟﺮﺻﯿﻒ ،وﻟﻮﺣﺔ أﻣﺎم اﻟﺤﻮض ﻛﺘﺐ ﻋﻠﯿﮭﺎ أن ھﺬه اﻷزھﺎر ھﻲ ھﺪﯾﺔ
اﻟﺒﻨﻚ إﻟﻰ اﻟﻨﺎس! ھﺪﯾﺔ ﻣﻦ اﻟﻌﻮاطﻒ ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ) "..اﻟﺴﻤﺎن .(19 :1996
واﻟﺮﯾﻒ اﻟﻔﺮﻧﺴﻲ ،ﺑﻜﻞ ﻣﺎ ﻓﯿﮫ ﻣﻦ ﺟﻤﺎل ،ﺗﺮاه اﻟﻜﺎﺗﺒﺔ ﻣﺨﺘﻠﻔﺎ ﻋﻦ اﻟﻤﺪن اﻷوروﺑﯿﺔ ،وﺗﺠﺪ اﻟﺤﯿﺎة ﻓﯿﮫ ﻗﺮﯾﺒﺔ ﻣﻦ
ﺣﯿﺎة اﻟﻌﺮب .ﻓﺘﺆﻛﺪ أن اﻟﻤﺮأة اﻟﺮﯾﻔﯿﺔ ﺗﺨﺘﻠﻒ ﺗﻤﺎﻣﺎ ﻋﻦ اﻟﺼﻮرة اﻟﻨﻤﻄﯿﺔ اﻟﺘﻲ رﺳﻤﺖ ﺑﮭﺎ اﻟﻤﺮأة اﻟﻔﺮﻧﺴﯿﺔ ﻗﯿﺎﺳﺎ ﻋﻠﻰ ﻣﺎ
ﻧﺴﻤﻌﮫ ﻋﻦ ﺑﺎرﯾﺲ أو ﻧﺮاه ﻓﯿﮭﺎ ،وﺑﺬﻟﻚ ﯾﺨﯿﺐ أﻣﻞ اﻟﺮﺟﺎل )ورﺑﻤﺎ اﻟﻌﺮب ،ﻛﻤﺎ ﯾﻔﮭﻢ ﻣﻦ ﺗﻠﻤﯿﺢ اﻟﻜﺎﺗﺒﺔ( اﻟﺬﯾﻦ ﯾﻈﻨﻮن أﻧﮭﻦ
ﻏﺎﻧﯿﺎت أﺷﺒﮫ ﻣﺎ ﯾﻜﻦ ﺑﺒﻨﺎت اﻟﮭﻮى:
ﻻ أﺛﺮ ﻟﻠﺘﮭﺘﻚ ﻓﻲ اﻟﺮﯾﻒ اﻟﻔﺮﻧﺴﻲ .راﺑﻄﺔ اﻷﺳﺮة ﻗﻮﯾﺔ ،وﺳﻄﻮة اﻟﺪﯾﻦ ﻣﺎ ﺗﺰال ﻣﮭﯿﻤﻨﺔ ﻋﻠﻰ اﻟﺮؤوس اﻟﻄﯿﺒﺔ
اﻟﺴﺎذﺟﺔ (...) .رأﯾﺘﮭﺎ ]اﻟﻤﺮأة اﻟﺮﯾﻔﯿﺔ[ ﺧﺎدﻣﺔ ﻓﻲ اﻟﻤﻄﻌﻢ .ورأﯾﺘﮭﺎ أﻣﺎ ﺗﺪﻓﻊ ﺑﻌﺮﺑﺔ أطﻔﺎﻟﮭﺎ ﻓﻲ اﻟﺸﺎرع .وﻓﺘﺎة ﻓﻲ
أﺑﮭﻰ ﺣﻠﺔ ذاھﺒﺔ إﻟﻰ اﻟﻜﻨﯿﺴﺔ ،وزوﺟﺔ ﺗﺘﺄﺑﻂ ذراع زوﺟﮭﺎ ،وﻓﻼﺣﺔ ،وﺑﺎﺋﻌﺔ ..وﻛﺎﻧﺖ ﻓﻲ اﻟﺤﺎﻻت ﺟﻤﯿﻌﺎ اﻣﺮأة
ﻋﺎﻣﻠﺔ ،وﻟﻢ ﺗﻜﻦ ﻧﺤﯿﻠﺔ اﻟﻘﻮام ﻛﻤﺎﻧﯿﻜﺎن ﻷﻧﮭﺎ ﺗﻌﻤﻞ ﺣﻘﺎ ﻛﺎﻟﺮﺟﻞ وﻻ وﻗﺖ ﻟﺪﯾﮭﺎ ﻟﺤﺴﺎب اﻟﻜﺎﻟﻮرﯾﺰ و)اﻟﻨﻘﺎط( اﻟﺤﺮارﯾﺔ
اﻟﻤﻮﺟﻮدة ﻓﻲ )ﻗﻄﻌﺔ اﻟﺒﻔﺘﯿﻚ( .وﻟﻢ ﺗﻜﻦ ﻣﺘﮭﺘﻜﺔ وﻣﺒﺘﺬﻟﺔ ،وإﻧﻤﺎ رأﯾﺘﮭﺎ ﺑﺴﯿﻄﺔ اﻟﻤﻈﮭﺮ واﻟﻠﻔﺘﺎت ،وأﻋﺘﻘﺪ أن ﺣﻘﯿﻘﺘﮭﺎ
اﻟﺮاﺋﻌﺔ ھﺬه ﺗﺨﯿﺐ دوﻣﺎ آﻣﺎل اﻟﺬﯾﻦ ﯾﺴﻤﻌﻮن )اﻟﻜﺜﯿﺮ( ﻋﻦ اﻟﻤﺮأة اﻟﻔﺮﻧﺴﯿﺔ ،وﯾﺒﻨﻮن ﻋﻠﻰ ھﺬه اﻷﺳﺎطﯿﺮ ﻛﺜﯿﺮا ﻣﻦ
اﻵﻣﺎل) .اﻟﺴﻤﺎن .(18 :1996

ﺗﺮى اﻟﺴﻤﺎن أن ﺣﯿﺎة اﻟﻤﺮأة اﻟﻐﺮﺑﯿﺔ ﻛﺎﻧﺖ ﻧﺘﯿﺠﺔ ﻟﺘﻄﻮر ﺗﺎرﯾﺨﻲ ،واﺟﺘﻤﺎﻋﻲ ،وﺻﻨﺎﻋﻲ ،ﻟﮫ ﺟﺬور ﻓﻲ ﺣﯿﺎة أﻣﺘﮭﺎ
ﻣﻦ ﺣﺮوب وﺗﺼﻨﯿﻊ ،ﻟﺬﻟﻚ ﻓﮭﻲ ﺗﺘﻼءم ﻣﻊ ﺣﯿﺎﺗﮭﺎ اﻟﻨﻔﺴﯿﺔ .وﺗﺰﻋﻢ أن اﻟﻤﺮأة اﻟﻔﺮﻧﺴﯿﺔ اﻟﺤﻘﯿﻘﯿﺔ ﺗﺨﺘﻠﻒ ﻋﻦ ﺻﻮرﺗﮭﺎ اﻟﺘﻲ
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ﺗﻘﺪم ﻓﻲ اﻟﺪﻋﺎﯾﺔ اﻟﺴﯿﺎﺣﯿﺔ ﻟﺠﺬب اﻟﺴﻮاح .وﻧﻌﻠﻢ ﻣﻨﮭﺎ أﯾﻀﺎ أن ﺑﻌﺾ اﻟﻤﺪن اﻟﻔﺮﻧﺴﯿﺔ ﺗﺸﺒﮫ اﻟﻤﺪن اﻟﺴﻮرﯾﺔ ﻣﻦ ﺣﯿﺚ ﻧﻤﻂ
اﻟﺤﯿﺎة اﻟﻤﺤﺎﻓﻆ اﻟﺬي ﯾﺤﻜﻤﮭﺎ:
اﻟﻤﺮأة اﻟﻔﺮﻧﺴﯿﺔ )اﻟﻐﺎﻧﯿﺔ( اﻟﺘﻲ ﺗﺠﺘﺬب اﻟﺮﺟﺎل ﻣﻦ أﻧﺤﺎء اﻟﻌﺎﻟﻢ ﺟﻤﯿﻌﺎ ھﻲ اﻟﻄﺒﻖ اﻟﺬي ﯾﻄﮭﻮه اﻟﻔﺮﻧﺴﯿﻮن ﻟﻀﯿﻮﻓﮭﻢ
ﻓﻘﻂ وﻻ ﯾﺘﻨﺎﻟﻮﻧﮫ .إﻧﮭﺎ ﺗﺨﺘﻠﻒ ﺗﻤﺎﻣﺎ ﻋﻦ طﺒﻘﮭﻢ اﻟﺸﻌﺒﻲ اﻟﺸﺎﺋﻊ :اﻟﻤﺮأة اﻟﺠﺎدة اﻟﻤﺤﺘﺮﻣﺔ ذات اﻟﻀﺤﻜﺔ اﻟﺤﻠﻮة .واﻟﻮﺟﮫ
اﻟﻨﻈﯿﻒ واﻟﻘﺎﻣﺔ اﻟﻤﻤﺘﻠﺌﺔ .ﻣﺪﯾﻨﺔ أورﻟﯿﺎن ﻣﺜﻼ ﺗﻨﺎم ﺑﺄﻛﻤﻠﮭﺎ ﻗﺒﻞ اﻟﻌﺎﺷﺮة ،ﻟﯿﺲ ﻓﯿﮭﺎ ﻣﻠﮭﻰ واﺣﺪ ،وﻣﻜﺎن اﻟﺘﺴﻠﯿﺔ اﻟﻮﺣﯿﺪ
ﻓﯿﮭﺎ ھﻮ اﻟﺴﯿﻨﻤﺎ ﻛﻤﺎ ﻓﻲ ﺣﻤﺺ ﻣﺜﻼ أو أﯾﺔ ﻣﺪﯾﻨﺔ ﺳﻮرﯾﺔ ﻣﺤﺎﻓﻈﺔ) .اﻟﺴﻤﺎن .(18 :1996

وﺑﻌﻜﺲ ﻣﺎ ﯾﺜﺎر ﻋﻦ ﻗﻤﻊ اﻟﻤﺮأة اﻟﻌﺮﺑﯿﺔ ﻓﻲ ﻣﺠﺘﻤﻌﺎﺗﮭﺎ ،وﺗﻌﺎطﻒ اﻷورﺑﯿﯿﻦ ﻣﻌﮭﺎ ،ﺗﺮﺻﺪ اﻟﺴﻤﺎن رأﯾﺎ ﻣﺨﺘﻠﻔﺎ
ﺑﻜﻠﯿﺘﮫ ،ﻣﻔﺎده أن اﻷوروﺑﯿﺎت ﯾﺤﺴﺪن اﻟﻌﺮﺑﯿﺎت ﻋﻠﻰ ﺣﯿﺎﺗﮭﻦ اﻟﺰوﺟﯿﺔ" :ﻗﺎﻟﺖ ﻋﺎﻣﻠﺔ ﺗﺠﺮب ﻟﻲ ﺛﻮﺑﺎ ﻓﻲ أﺣﺪ اﻟﻤﺨﺎزن:
اﻟﻤﺮأة ﻋﻨﺪﻛﻢ ﻻ ﺗﻌﺮف أﯾﺔ ﻧﻌﻤﺔ ﺗﻌﯿﺶ ﻓﯿﮭﺎ) "..اﻟﺴﻤﺎن  .(38 :1996ﺑﯿﺪ أن اﻟﻜﺎﺗﺒﺔ ﺗﺘﻨﺎول ھﺬه اﻟﻘﻀﯿﺔ ﻣﻦ زواﯾﺎ أﺧﺮى،
ﻣﺘﺬﻛﺮة اﻷﺟﻨﺒﯿﺎت اﻟﻠﻮاﺗﻲ ﯾﺘﺰوﺟﻦ ﻣﻦ رﺟﺎل ﺷﺮﻗﯿﯿﻦ ،ﻓﯿﺘﺮﻛﻦ ﺑﻼدھﻦ اﻟﺠﻤﯿﻠﺔ ﻣﻦ أﺟﻠﮭﻢ" :ﻣﻨﮭﻦ ﻣﻦ ﺗﺮﻛﻞ ﻣﻨﺎظﺮ
ﺳﻮﯾﺴﺮا ورﻗﻲ ﺣﯿﺎﺗﮭﺎ وﺗﺘﺒﻊ أﺳﻤﺮھﺎ إﻟﻰ أﻋﺘﻢ زاوﯾﺔ ﻓﻲ ﺣﻤﺎه وأﻛﺜﺮھﺎ ﺗﺰﻣﺘﺎ ..ﻣﺎذا ﯾﺄﺳﺮھﺎ ﺳﻮى ﺣﻠﻤﮭﺎ ﺑﺄن ﺗﻌﺎﻣﻞ
ﻛﺄﻧﺜﻰ) ..وإن ﻛﺎﻧﺖ ﻓﻲ أﻏﻠﺐ اﻷﺣﯿﺎن ﺗﻌﻮد ﻣﻦ ﺟﺤﯿﻤﻨﺎ ﻓﺎﺷﻠﺔ(  ..ﻓﺎﻟﺮﺟﻞ اﻟﺸﺮﻗﻲ ﯾﺒﺎﻟﻎ ﻓﻲ )ﺣﺮﺻﮫ( ﻋﻠﻰ اﻟﻤﺮأة ﺣﺘﻰ
ﻟﯿﺴﺠﻨﮭﺎ) ".اﻟﺴﻤﺎن  .(38 :1996ورﻏﻢ ذﻟﻚ ﻓﺎﻟﻤﺆﻟﻔﺔ ﻻ ﺗﺪﻋﻮ إﻟﻰ ﺗﻘﻠﯿﺪ اﻷوروﺑﯿﺎت وﺗﺮى "ﻓﻲ اﻟﺪﻋﻮة إﻟﻰ ﺗﻘﻠﯿﺪ ﻣﻈﺎھﺮ
ﺣﺮﯾﺔ اﻟﻤﺮأة اﻟﻐﺮﺑﯿﺔ ،أﻣﺮا ﻏﯿﺮ ﻣﻨﻄﻘﻲ) "..اﻟﺴﻤﺎن  .(38 :1996وﺗﺒﺪي ﻧﻔﻮرھﺎ وﺳﺨﺮﯾﺘﮭﺎ ﻣﻦ اﻟﻄﺮﯾﻘﺔ اﻟﺮﺧﯿﺼﺔ اﻟﺘﻲ
ﺗﻌﺎﻣﻞ ﺑﮭﺎ اﻟﻤﺮأة اﻟﻐﺮﺑﯿﺔ" :إن ﺛﻤﻦ ﺣﺒﺔ اﻟﺪراق ﻓﻲ ﻟﻨﺪن أو ﻋﻨﻘﻮد اﻟﻌﻨﺐ ﻓﻲ ﺑﺎرﯾﺲ ﯾﻔﻮق ﺛﻤﻦ اﻣﺮأة!!  ...ﯾﺎ ﻟﻠﺮﺧﺎء..
وذات أزل دﻓﻊ آدم اﻷول ﻟﺤﻮاء اﻷوﻟﻰ ﺧﻠﻮده ﺛﻤﻨﺎ ﻟﺤﺒﮭﺎ ..ﻓﺈﻟﻰ أﯾﻦ ﺗﺴﯿﺮ ﺣﻮاء؟  ..أم أن أﺣﻔﺎد آدم ھﻨﺎ ﯾﻨﺘﻘﻤﻮن ،واﻟﻤﺮأة
ﺗﺮﻗﺺ ﻓﻲ وﻟﯿﻤﺔ ذﺑﺤﮭﺎ؟؟" )اﻟﺴﻤﺎن .(39 :1996
اﻷﻧﺎﻗﺔ ﻓﻲ ﻓﺮﻧﺴﺎ ،واﻟﺘﺮﺗﯿﺐ اﻟﺠﻤﯿﻞ ﻟﻸﺷﯿﺎء ،ﯾﺸﺪان اﻧﺘﺒﺎه اﻟﻤﺆﻟﻔﺔ ،ﻓﺘﺄﺗﻲ ﻋﻠﻰ ذﻛﺮھﻤﺎ ﻓﻲ ﻣﻌﺮض ﺣﺪﯾﺜﮭﺎ ﻋﻦ
اﻟﻤﻄﺎﻋﻢ اﻟﻔﺮﻧﺴﯿﺔ ،اﻟﺘﻲ ﺗﺮاھﺎ ﺑﻌﯿﻦ اﻟﻜﻤﺎل ﺣﺪ اﻟﻤﺒﺎﻟﻐﺔ واﻟﺘﻌﻤﯿﻢ" :آﺧﺮ ﻣﺎ ﯾﺜﯿﺮ اھﺘﻤﺎم اﻟﻐﺮﯾﺐ ﻓﻲ اﻟﻤﻄﻌﻢ اﻟﻔﺮﻧﺴﻲ ھﻮ
اﻟﻄﻌﺎم )ﺣﺘﻰ وﻟﻮ ﻛﺎن ﺟﺎﺋﻌﺎ( .إن اﻟﻤﻄﻌﻢ اﻟﻔﺮﻧﺴﻲ ﻗﻤﺔ ﻓﻲ اﻟﺬوق واﻟﺘﺮﺗﯿﺐ ،وﻣﺘﺤﻒ ﻟﻌﺮاﻗﺔ اﻟﺸﻌﺐ وﺣﻀﺎرﺗﮫ )..(...
ﻧﺤﺲ ﺑﺄن اﻟﺠﻤﺎل اﻟﺤﻘﯿﻘﻲ ﻻ ﯾﺼﻨﻌﮫ ﻣﮭﻨﺪس اﻟﺪﯾﻜﻮر وإﻧﻤﺎ ھﻮ ﺣﺼﯿﻠﺔ أذواق ﻣﺘﻌﺎﻗﺒﺔ وزﺑﺪة ﻓﻨﻮن أﺟﯿﺎل) "..اﻟﺴﻤﺎن
 .(20-19 :1996وﺗﺜﯿﺮ اﻟﻄﺮق ،وﺣﺴﻦ ﺗﻨﻈﯿﻤﮭﺎ ،إﻋﺠﺎب اﻟﻜﺎﺗﺒﺔ ،ﻣﻊ أن ھﺬه اﻷﻣﻮر ﺗﻌﺪ ﻣﻦ ﺑﺪﯾﮭﯿﺎت ﺗﻨﻈﯿﻢ اﻟﻤﺪن ﻓﻲ
أوروﺑﺎ .ﻓﻌﻠﻰ ﻣﺎ ﯾﺒﺪو أن ذﻟﻚ اﻟﺘﻄﻮر اﻟﺤﻀﺎري ﻛﺎن ﺷﯿﺌﺎ ﻣﺬھﻼ ﻟﻠﺴﺎﺋﺢ اﻟﻌﺮﺑﻲ ﻓﻲ ﺳﺘﯿﻨﯿﺎت اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ وﻗﺖ زﯾﺎرة
اﻟﺴﻤﺎن ﻟﻔﺮﻧﺴﺎ" :اﻟﻄﺮﻗﺎت ﻓﻲ أﻧﺤﺎء ﻓﺮﻧﺴﺎ ﻛﻠﮭﺎ ﻣﻨﻈﻤﺔ ﺑﺸﻜﻞ ﯾﺪﻋﻮ إﻟﻰ اﻟﺪھﺸﺔ ..إن اﻟﻐﺮﯾﺐ ﯾﺴﺘﻄﯿﻊ أن ﯾﺘﺠﻮل ﻓﯿﮭﺎ
) (...دون أن ﯾﻀﻄﺮ ﻟﺴﺆال إﻧﺴﺎن ﻋﻦ اﻟﺪرب ،إذ ﻻ ﯾﻘﻄﻊ ﻋﺸﺮة أﻣﺘﺎر إﻻ وﯾﺠﺪ ﻟﻮﺣﺔ ﺗﺤﻤﻞ رﻗﻢ اﻟﻄﺮﯾﻖ اﻟﺬي ھﻮ ﻋﻠﯿﮫ،
وﻻ ﯾﺼﻞ ﻣﻔﺘﺮق طﺮق إﻻ وﯾﻘﺮأ إﻟﻰ أﯾﻦ ﺗﻘﻮد ﻛﻞ درب) "..اﻟﺴﻤﺎن  .(20 :1996وﺗﻨﮭﻲ اﻟﻜﺎﺗﺒﺔ ﺣﺪﯾﺜﮭﺎ ﻋﻦ اﻟﻄﺮﻗﺎت
ﺑﺄﺳﻠﻮب ﻓﻜﺎھﻲ ﯾﻔﺎﺟﺊ اﻟﻘﺎرئ ﺑﻄﺮاﻓﺘﮫ :إﻧﮭﺎ ﺗﺤﺮم اﻹﻧﺴﺎن ﻣﻦ ﻟﺬة أن ﯾﻀﯿﻊ! وﯾﺒﺪو أن اﻹﻧﺴﺎن ﯾﺠﺐ أن ﯾﻀﯿﻊ أﺣﯿﺎﻧﺎ
ﻟﯿﻜﺘﺸﻒ درﺑﮫ ﺑﻨﻔﺴﮫ ،ﻟﻘﺪ ﻗﺪرت ھﺬه اﻟﺪﻗﺔ وأﻋﺠﺒﺖ ﺑﮭﺎ وﻟﻜﻨﻨﻲ ﻛﻨﺖ أﺣﺒﺒﺖ اﻟﻄﺮﻗﺎت أﻛﺜﺮ ﻟﻮ ﺗﺮﻛﺖ ﻟﻲ ﺷﯿﺌﺎ ..اﻟﺪرب
اﻟﻮﺣﯿﺪة اﻟﺘﻲ ﺗﻤﻨﯿﺖ أن أﺳﯿﺮ ﻓﯿﮭﺎ ﺿﯿﻘﺔ وﻋﻠﯿﮭﺎ ﻻﻓﺘﺔ ﺗﻘﻮل :طﺮﯾﻖ ﻻ ﺗﻮﺻﻞ إﻟﻰ أي ﻣﻜﺎن ..ﺗﺠﻨﺒﮭﺎ!! )اﻟﺴﻤﺎن :1996
.(20
أﻣﺎ وﺻﻒ إﯾﻄﺎﻟﯿﺎ ،ﻓﯿﺒﺪأ ﺑﻌﺎﺻﻤﺘﮭﺎ وآﺛﺎرھﺎ وﺗﻤﺎﺛﯿﻠﮭﺎ اﻟﺘﻲ ﺗﺸﺪ اﻟﺴﺎﺋﺢ ﻟﻜﺜﺮﺗﮭﺎ ،وﺟﻤﺎﻟﮭﺎ اﻟﺮاﺋﻊ اﻟﺬي ﯾﺤﻔﺰ اﻟﻜﺎﺗﺒﺔ
ﻋﻠﻰ أن ﺗﺮى ﻓﯿﮭﺎ روﺣﺎ ﺑﺸﺮﯾﺔ ﻻ أﺣﺠﺎرا ﺻﻤﺎء" :ﻣﺌﺎت ﻣﻦ اﻟﻮﺟﻮه اﻟﺤﺠﺮﯾﺔ ،ﻣﺌﺎت ﻣﻦ اﻷﺟﺴﺎد اﻟﺮﺧﺎﻣﯿﺔ ﺗﻄﻞ ﻣﻦ ﻛﻞ
ﻣﻜﺎن ...ﻣﻦ أﻋﻠﻰ اﻷﺑﻨﯿﺔ ﺗﺼﻄﻒ ﻛﺎﻟﻌﺴﺎﻛﺮ ،أﻣﺎم اﻷﺑﻮاب ﺗﻨﺘﺼﺐ ﻓﻮق اﻟﻨﻮاﻓﯿﺮ ،ﺑﯿﻦ اﻟﻤﯿﺎه اﻟﻤﺘﺪﻓﻘﺔ ﻏﺎﻟﺒﺎ ﻣﻦ أﻓﻮاھﮭﺎ ،ﻓﻲ
اﻟﺴﺎﺣﺎت) "...اﻟﺴﻤﺎن  .(21 :1996أﻧﺴﻨﺔ اﻟﺘﻤﺎﺛﯿﻞ ھﺬه ﺗﺠﻌﻞ ﻣﻨﮭﺎ اﻟﻨﺼﻒ اﻟﺠﻤﯿﻞ ﻣﻦ ﺳﻜﺎن روﻣﺎ" :ﺗﻤﺎﺛﯿﻞ ﻓﻲ ﻛﻞ ﻣﻜﺎن،
ﺟﻤﯿﻠﺔ ،دﻗﯿﻘﺔ اﻟﺼﻨﻊ ﺣﺘﻰ ﻟﺘﺮھﻒ اﻟﺴﻤﻊ ﻟﺘﻠﺘﻘﻂ ﻣﺎ ﺗﺘﺄھﺐ ﻟﺘﻘﻮﻟﮫ ،أو ﺗﻜﺎد ﺗﻤﺪ ﯾﺪك ﻣﺼﺎﻓﺤﺎ ..إﻧﮭﺎ روﻣﺎ ،اﻟﻤﺪﯾﻨﺔ اﻟﺘﻲ ﻧﺼﻒ
ﺳﻜﺎﻧﮭﺎ )اﻟﻨﺼﻒ اﻟﺤﻠﻮ( ﻣﻦ اﻟﺘﻤﺎﺛﯿﻞ ،ﻟﻜﻦ اﻟﻨﺼﻒ اﻵﺧﺮ ﻟﻢ ﯾﺘﺤﻮل إﻟﻰ آﻻت ﺑﻌﺪ) "..اﻟﺴﻤﺎن  .(21 :1996وﺗﺼﺮح اﻟﻜﺎﺗﺒﺔ
أن اﻹﺣﺴﺎس ﺑﺎﻟﻐﺮﺑﺔ ﯾﻨﺘﻔﻲ ﻣﻨﺬ ﻟﺤﻈﺔ اﻟﻮﺻﻮل إﻟﻰ روﻣﺎ ،وﻟﻜﻨﮭﺎ ﺗﺆﻛﺪ أن ﻟﮭﺬه اﻟﻤﺪﯾﻨﺔ وﺟﮭﯿﻦ:
ﻋﻨﺪﻣﺎ ﯾﺄﺗﻲ اﻟﻤﺴﺎء ﯾﻜﺘﺸﻒ أن روﻣﺎ ﻣﺼﺎﺑﺔ ﺑﺎزدواج ﺧﻄﯿﺮ ﻓﻲ اﻟﺸﺨﺼﯿﺔ ..ﻓﺎﻷﺑﻨﯿﺔ اﻷﺛﺮﯾﺔ اﻟﻤﺒﺜﻮﺛﺔ ﻓﻲ أﻧﺤﺎﺋﮭﺎ
ﻛﻠﮭﺎ ﺗﺨﻠﻖ ﻓﯿﮭﺎ ﺟﻮا ﻣﻦ اﻟﻮﻗﺎر واﻟﻘﺪم ،واﻟﺘﻤﺎﺛﯿﻞ اﻟﻔﻨﯿﺔ اﻟﺮاﺋﻌﺔ ﺗﻮﺣﻲ ﺑﻌﺎﻟﻢ ﻣﻦ اﻟﺠﻤﺎل اﻹﻏﺮﯾﻘﻲ واﻟﻘﯿﻢ اﻟﺼﻠﺒﺔ..
وﻣﻊ اﻟﻤﺴﺎء ﺗﺨﺘﻔﻲ روﻣﺎ اﻟﺪﻛﺘﻮر ﺟﯿﻜﻞ وﺗﻨﺘﺼﺐ روﻣﺎ اﻟﻤﺴﺘﺮ ھﺎﯾﺪ اﻟﺘﻲ ﺗﻨﺎﻓﺲ ﺑﺮﻗﺼﮭﺎ اﻟﻮﺣﺸﻲ ﻗﺎﻓﻠﺔ اﻟﻤﺪن اﻟﺘﻲ
ﻻ ﺗﻨﺎم ..وﺗﺒﮭﺖ اﻷﺑﻨﯿﺔ اﻷﺛﺮﯾﺔ ﺣﺘﻰ ﻟﺘﻜﺎد ﺗﺨﺘﻔﻲ ،وﻣﻊ أﺻﻮات اﻟﻘﺒﻼت ﻓﻲ زواﯾﺎ اﻟﺸﻮارع ،واﻟﮭﻤﮭﻤﺎت
واﻟﻤﻼﺣﻘﺎت وﺷﮭﻘﺎت اﻟﺘﻌﺐ ،أﺣﺴﺴﺖ ﻓﺠﺄة أن اﻟﺘﻤﺎﺛﯿﻞ اﻟﻌﺎرﯾﺔ ﺑﺪأت ﺗﻨﺒﺾ ﺑﺎﻟﺸﮭﻮة وﺗﺘﺤﺮك ﻓﻲ أﻣﺎﻛﻨﮭﺎ ﻟﺘﻌﺮﺑﺪ
ﻻھﺜﺔ) ..اﻟﺴﻤﺎن .(22-21 :1996
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ﻻ ﯾﻘﺘﺼﺮ وﺻﻒ اﻟﻜﺎﺗﺒﺔ ﻋﻠﻰ روﻣﺎ وروﻋﺔ ﺗﻤﺎﺛﯿﻠﮭﺎ وﻧﻮاﻓﯿﺮھﺎ ،وﻟﻜﻨﮫ ﯾﻤﺘﺪ ﻟﯿﺼﻞ إﻟﻰ ﻧﻔﺴﯿﺔ اﻹﯾﻄﺎﻟﻲ ،وﻣﻘﺎرﻧﺘﮫ
ﺑﺎﻟﺒﺮﯾﻄﺎﻧﻲ ﺑﻄﺮﯾﻘﺔ ﺑﺎرﻋﺔ ﻻ ﺗﺨﻠﻮ ﻣﻦ اﻟﻔﻜﺎھﺔ:
ﻓﻲ ﻟﻨﺪن ﻣﺜﻼ ﻛﻨﺖ إذا راﻗﺼﺖ ﺷﺎﺑﺎ أﻗﺘﺮب ﺑﻮﺟﮭﻲ ﻣﻦ وﺟﮭﮫ ﻷﺗﺄﻛﺪ ﻣﻦ أﻧﮫ ﯾﺘﻨﻔﺲ ﺣﻘﺎ ...وإذا دﺳﺖ ﻋﻠﻰ ﻗﺪم
رﺟﻞ ﻣﺎ ﻓﻲ اﻟﻤﺘﺮو ﻓﺈﻧﻨﻲ ﻻ أﻋﺘﺬر ﻷﻧﮫ ﻻ ﯾﺤﺲ ﺑﻲ ..إﻧﮫ آﻟﺔ ﻟﻢ ﯾﺪﺧﻞ ﺻﺎﻧﻌﮭﺎ ﻓﻲ ﺣﺴﺎﺑﮫ ﺣﻮادث ﺗﺎﻓﮭﺔ ﻣﻦ ھﺬا
اﻟﻨﻮع ..أﻣﺎ ﻓﻲ روﻣﺎ ﻓﺎﻟﺠﻮ اﻟﻨﻔﺴﻲ ﯾﻮﺣﻲ ﻣﻨﺬ اﻟﻮھﻠﺔ اﻷوﻟﻰ ﺑﺄن ﺣﺎدﺛﺔ ﺗﺎﻓﮭﺔ ﻛﮭﺬه ﯾﻤﻜﻦ أن ﺗﺆدي إﻟﻰ ﺣﺮب داﺣﺲ
وﻏﺒﺮاء ﺟﺪﯾﺪة) ..اﻟﺴﻤﺎن .(21 :1996

واﻹﯾﻄﺎﻟﯿﻮن ،ﻛﻤﺎ ﺗﺮاھﻢ اﻟﻜﺎﺗﺒﺔ ،ﯾﺨﺘﻠﻔﻮن ﻋﻦ ﺳﺎﺋﺮ اﻷوروﺑﯿﯿﻦ ،ﻓﮭﻢ أﻛﺜﺮ دﻓﺌﺎ وأﺣﺮ ﻋﺎطﻔﺔ ،ﯾﺸﺒﮭﻮن اﻟﻌﺮب
ﻓﻲ أﺳﻠﻮب ﺣﯿﺎﺗﮭﻢ .ﻓﮭﻢ "ﻻ ﯾﺮﻛﻀﻮن ﺑﺠﻨﻮن ﻓﺌﺮان ﻓﻲ أﻧﺒﻮب اﺧﺘﺒﺎر ﻣﻜﮭﺮب ،ﻣﺎ زاﻟﻮا ﯾﺘﻠﻜﺄون أﻣﺎم اﻟﻮاﺟﮭﺎت" )اﻟﺴﻤﺎن
 ،(21 :1996وﯾﺸﺎﻛﺴﻮن اﻟﻨﺴﺎء ﻟﻠﻔﺖ اﻧﺘﺒﺎھﮭﻦ ،وﯾﻘﻮﻣﻮن ﺑﺄﻣﻮر أﺧﺮى ﺗﺠﻌﻠﮭﻢ ﻗﺮﯾﺒﯿﻦ ﻣﻦ اﻟﺸﺮﻗﯿﯿﻦ:
وﯾﺼﻔﺮون – ﻋﻠﻰ اﻷﻗﻞ – إذا ﻣﺮت ﺑﮭﻢ ﻓﺘﺎة ﺟﻤﯿﻠﺔ ،وﯾﻤﻀﻐﻮن اﻟﻄﻌﺎم ﻗﺒﻞ اﺑﺘﻼﻋﮫ ،وﯾﻨﺎﻣﻮن دون ﺟﺮﻋﺔ ﻣﻦ
اﻟﺪواء اﻟﻤﻨﻮم ،وﯾﻔﻜﺮون ﺑﺎﺑﺘﯿﺎع طﻮق ﯾﺎﺳﻤﯿﻦ ﻟﻠﺤﺒﯿﺒﺔ ﺑﺪﻻ ﻣﻦ ﺳﺆاﻟﮭﺎ :ﻛﻢ ﺗﺮﯾﺪﯾﻦ؟ وﻣﺎ زاﻟﻮا أﯾﻀﺎ ﯾﻨﺜﺮون ﻓﻲ
اﻟﻌﺮﺑﺎت اﻟﺘﻲ ﺗﺠﺮھﺎ اﻷﺣﺼﻨﺔ ﻓﻲ ﻣﺪﯾﻨﺘﮭﻢ اﻋﺘﺮاﻓﺎ ﻣﻨﮭﻢ ﺑﺄﻧﮫ ﻣﺎ زال ﻓﯿﮭﺎ ﺑﻌﺾ اﻟﻨﺎس اﻟﺬﯾﻦ ﯾﻔﻀﻠﻮن أن ﻻ ﯾﺼﻠﻮا
ﺑﺴﺮﻋﺔ ..إن ﻣﺸﮭﺪ ھﺬه اﻟﻌﺮﺑﺎت ﻣﻸﻧﻲ طﻤﺄﻧﯿﻨﺔ ،ذﻛﺮﻧﻲ ﺑﺄﻧﻨﻲ ﻟﻢ اﺑﺘﻌﺪ ﻛﺜﯿﺮا ﻋﻦ ﺑﻼدي! )اﻟﺴﻤﺎن .(21 :1996

ﺗﺘﺤﺪث ﻏﺎدة اﻟﺴﻤﺎن ﻓﻲ ﻣﻘﺎﻻت ﻋﺪﯾﺪة ﻋﻦ ﺗﺄﺛﯿﺮ اﻟﺪﻋﺎﯾﺔ اﻟﺼﮭﯿﻮﻧﯿﺔ ﻓﻲ أوروﺑﺎ اﻟﻐﺮﺑﯿﺔ ،ﺳﺎردة ﻣﺎ ﺗﺮى وﺗﺴﻤﻊ
ﻣﻦ ﻧﺎس ﻋﺎدﯾﯿﻦ ،وإﻋﻼم ﻣﺘﺄﺛﺮ ﺑﺘﻠﻚ اﻟﺪﻋﺎﯾﺔ ،أو ﻟﮫ ﻣﺼﺎﻟﺢ ﻣﻦ وراﺋﮭﺎ .وﺗﺒﺪي أﻟﻤﮭﺎ ﻣﻦ اﻻﺣﺘﻔﺎء ﺑﺎﻟﻈﺎﻟﻢ اﻟﻐﺎﺻﺐ،
وﺣﺰﻧﮭﺎ ﻣﻦ ﺟﺮاء ﻏﯿﺎب اﻟﻌﺮب ﻋﻦ ﻛﻞ ذﻟﻚ .وﻣﺎ ﯾﺴﻮغ اﺳﺘﻄﺮادات اﻟﻜﺎﺗﺒﺔ ،ﻓﻲ ھﺬا اﻟﻤﻮﺿﻮع ،ﺗﺎرﯾﺦ ﻛﺘﺎﺑﺔ ھﺬه
اﻟﻤﻘﺎﻻت اﻟﺬي ﺻﺎدف ﺣﺪوث ﻧﻜﺴﺔ  .1967وﻛﺎﻧﺖ اﻟﺴﻤﺎن ﺷﺎھﺪة ﻋﻠﻰ ﺗﺰﯾﯿﻒ اﻟﺤﻘﺎﺋﻖ ،واﻟﻜﺬب اﻟﺒﯿﻦ ،وﻗﻠﺐ اﻟﺤﻘﺎﺋﻖ
ﻟﺼﺎﻟﺢ إﺳﺮاﺋﯿﻞ" :واﻟﻮاﻗﻊ أن اﻟﺪﻋﺎﯾﺔ اﻹﺳﺮاﺋﯿﻠﯿﺔ ﻛﻤﺎ ﻻﺣﻈﺖ ﺗﺮﺗﻜﺰ ﻋﻠﻰ أﺳﺲ ﻋﻠﻤﯿﺔ ﻧﻔﺴﯿﺔ ﺣﺪﯾﺜﺔ ﻟﻤﺨﺘﻠﻒ اﻟﺸﻌﻮب
اﻷورورﺑﯿﺔ ..إﻧﮭﻢ ﯾﻘﺪﻣﻮﻧﮭﺎ ﻟﻜﻞ ﺷﻌﺐ أوروﺑﻲ ﺑﺄﺳﻠﻮب ﻣﻌﯿﻦ ﯾﺘﻔﻖ ﻣﻊ ﻧﻔﺴﯿﺘﮫ وظﺮوﻓﮫ وﺗﺎرﯾﺨﮭﻢ ﻣﻌﮫ ..ﯾﺴﻜﺒﯿﻮﻧﮭﺎ ﻟﮫ ﻓﻲ
طﺒﻘﮫ اﻟﺸﻌﺒﻲ ﻛﻲ ﯾﺘﻨﺎوﻟﮭﺎ ﺑﺘﻘﺒﻞ) ".اﻟﺴﻤﺎن  .(30 :1996ﺗﺮوي اﻟﺴﻤﺎن ﻛﯿﻒ ﯾﺘﺄﺛﺮ اﻟﺸﺒﺎن اﻷﻟﻤﺎن ﺑﺎﻟﺪﻋﺎﯾﺔ اﻹﺳﺮاﺋﯿﻠﯿﺔ،
ﻓﮭﻲ اﺳﺘﻄﺎﻋﺖ أن ﺗﺮﺑﻲ ﻟﺪى اﻟﺠﯿﻞ اﻟﺠﺪﯾﺪ ﻋﻘﺪة اﻟﺸﻌﻮر ﺑﺎﻟﺬﻧﺐ أﻣﺎم اﻟﯿﮭﻮد ،وﺗﺤﻮﯾﻠﮫ إﻟﻰ اﻟﺸﻌﻮر ﺑﺎﻟﺬﻧﺐ ﻧﺤﻮ إﺳﺮاﺋﯿﻞ
اﻟﺘﻲ ﻛﺴﺒﺖ ﻣﻦ وراء ذﻟﻚ دﻋﻤﺎ ﻣﺎدﯾﺎ ﻏﯿﺮ ﻣﺤﺪود .ﻟﻜﻦ اﻟﻜﺎﺗﺒﺔ ﺗﺸﯿﺮ إﻟﻰ ﺷﻲء ﻣﺨﺘﻠﻒ ﯾﻌﺘﻤﻞ ﻓﻲ ﻧﻔﺴﯿﺔ اﻷﻟﻤﺎﻧﻲ ،ﺷﻲء
ﻣﻠﺘﺒﺲ وﻣﺘﻨﺎﻗﺾ ﺗﺼﻔﮫ ﺑﻄﺮﯾﻘﺔ ﺗﺤﺎول اﻟﺪﺧﻮل ﻓﻲ دھﺎﻟﯿﺰ اﻟﺘﺤﻠﯿﻞ اﻟﻨﻔﺴﻲ ﻟﮭﺬه اﻟﻈﺎھﺮة" :اﻷﻟﻤﺎﻧﻲ ﻓﻲ أﻋﻤﺎﻗﮫ ﻣﺎ زال
ﯾﺤﺘﻘﺮ اﻹﺳﺮاﺋﯿﻠﻲ ﻛﻔﺮد ﻟﮫ أﺳﻠﻮب )ﺣﻘﯿﺮ( ﻓﻲ اﻟﺤﯿﺎة ،وﻟﻜﻨﮫ ﺗﻌﻠﻢ أﯾﻀﺎ أن ﯾﻜﺮه اﺣﺘﻘﺎره ﻟﻺﺳﺮاﺋﯿﻠﻲ وﯾﺨﺠﻞ ﻣﻨﮫ ،ﺑﻞ
وﯾﺪﻓﻊ ﻟﮫ ﺛﻤﻦ اﺣﺘﻘﺎر أﺟﺪاده ﻟﮫ) ."...اﻟﺴﻤﺎن  .(30 :1996وﺗﺰﻋﻢ أن اﻟﯿﮭﻮدي ﻣﻀﻄﮭﺪ ﻓﻲ أوروﺑﺎ ﺑﺼﻮرة ﻋﺎﻣﺔ ،ﻟﻜﻦ
ﻛﯿﮭﻮدي ﻻ ﻛﺈﺳﺮاﺋﯿﻠﻲ" :ﻓﻲ ﻟﻨﺪن ﯾﻤﻨﻊ دﺧﻮل اﻟﯿﮭﻮد إﻟﻰ ﻋﺪد ﻛﺒﯿﺮ ﻣﻦ اﻟﻨﻮادي ،وﻻ ﯾﺴﻤﺢ ﺑﺪﺧﻮل أﻛﺜﺮ ﻣﻦ ﻧﺴﺒﺔ ﻣﻌﯿﻨﺔ
ﻣﻨﮭﻢ ﻓﻲ ﻣﺪرﺳﺔ واﺣﺪة ،ﻛﻤﺎ أﻧﮭﻢ ﻣﺎدة ﺧﺼﺒﺔ ﻟﻠﻨﻜﺎت واﻻﺿﻄﮭﺎد اﻻﺟﺘﻤﺎﻋﻲ ..اﻟﯿﮭﻮدي ﻣﺮﻓﻮض ﻛﯿﮭﻮدي ،ﻣﻘﺒﻮل
ﻛﺈﺳﺮاﺋﯿﻠﻲ" )اﻟﺴﻤﺎن  .(97 :1996وﺗﺮد ﺳﺒﺐ ذﻟﻚ إﻟﻰ ﻋﻮاﻣﻞ اﺳﺘﻌﻤﺎرﯾﺔ ﻣﻮﺿﻮﻋﯿﺔ" :رﺑﻤﺎ أﻧﮫ ﻛﯿﮭﻮدي ﯾﺸﺎرﻛﮭﻢ
اﻟﻠﻘﻤﺔ ،وﻛﺈﺳﺮاﺋﯿﻠﻲ ﯾﺼﺒﺢ ﻋﻤﯿﻼ ﻟﺪﯾﮭﻢ ﻟﺴﺮﻗﺔ )ﻟﻘﻤﺔ( اﻟﺸﻌﻮب اﻟﻌﺮﺑﯿﺔ ..وھﻢ ﯾﻐﻄﻮن ذﻟﻚ اﻟﻤﻮﻗﻒ ﺑﻌﻘﺪة اﻹﺣﺴﺎس ﺑﺎﻟﺬﻧﺐ!
وﯾﻌﻮﺿﻮن ﻋﻠﻰ اﻟﯿﮭﻮد وﻟﻜﻦ ﻋﻠﻰ ﺣﺴﺎﺑﻨﺎ) ...اﻟﺴﻤﺎن  .(97 :1996وﺗﺆﻛﺪ اﻟﺴﻤﺎن أن اﻟﯿﮭﻮد ھﻢ ﺿﺤﯿﺔ اﺿﻄﮭﺎد أوروﺑﺎ
ﻟﮭﻢ ،واﻟﻌﺮب ھﻢ ﻣﻦ ﯾﺪﻓﻊ اﻟﺜﻤﻦ:
ﻓﺎﻟﯿﮭﻮد ﻓﻲ ﺑﻼدﻧﺎ اﻟﻌﺮﺑﯿﺔ ،ﻓﻲ دﻣﺸﻖ ،ﻓﻲ ﺑﯿﺮوت ،ﻓﻲ اﻟﻘﺎھﺮة ،ﻓﻲ ﻛﻞ ﻣﺪﯾﻨﺔ ﻋﺮﺑﯿﺔ ﻋﺸﺖ ﻓﯿﮭﺎ ،ﻛﺎﻧﻮا
ﯾﻠﻘﻮن دوﻣﺎ أطﯿﺐ ﻣﻌﺎﻣﻠﺔ ،ﻛﺎﻧﺖ ﻟﮭﻢ ﺣﻘﻮق اﻟﻤﻮاطﻨﯿﻦ وواﺟﺒﺎﺗﮭﻢ وﻛﺎن ذﻟﻚ وﺣﺪه ﻣﻘﯿﺎس اﻟﺤﻜﻢ ﻋﻠﯿﮭﻢ...
ﻛﺎن اﻟﺸﻌﺐ اﻟﻌﺮﺑﻲ ھﻮ اﻟﺸﻌﺐ اﻟﻮﺣﯿﺪ اﻟﺬي ﻟﻢ ﯾﻀﻄﮭﺪ اﻟﯿﮭﻮد ،وھﻮ اﻟﯿﻮم ﯾﺪﻓﻊ ﺛﻤﻦ اﺿﻄﮭﺎد أوروﺑﺎ
ﻟﮭﻢ وﺿﯿﻘﮭﺎ ﺑﮭﻢ واﺣﺘﻤﺎﺋﮭﺎ ﻣﻦ ﺣﻘﯿﻘﺔ ﻣﻮﻗﻔﮭﺎ ﺑﻤﻈﮭﺮ اﻟﻤﻜﻔﺮ ﻋﻦ ذﻧﺒﮫ! )اﻟﺴﻤﺎن .(97 :1996
ﺗﺮﺻﺪ اﻟﺴﻤﺎن أﺳﺎﻟﯿﺐ اﻟﯿﮭﻮد اﻟﻤﺘﻨﻮﻋﺔ ﻓﻲ اﻟﺘﻘﺮب ﻣﻦ اﻟﻤﺠﺘﻤﻌﺎت اﻷوروﺑﯿﺔ ،وﻣﺆﺳﺴﺎﺗﮭﺎ اﻟﻔﺎﻋﻠﺔ ،ﻟﺒﺚ دﻋﺎﯾﺘﮭﻢ
اﻟﺪﯾﻨﯿﺔ ،ﻓﺘﺨﺘﻠﻒ أﺳﺎﻟﯿﺒﮭﻢ اﻟﻤﺘﺒﻌﺔ ﻓﻲ إﯾﻄﺎﻟﯿﺎ ،ﻣﺜﻼ ،ﻋﻦ ﻣﺴﺎﻋﯿﮭﻢ اﻟﺪﻋﺎﺋﯿﺔ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ .ﻓﻔﻲ إﯾﻄﺎﻟﯿﺎ ﯾﺴﺘﻐﻞ اﻟﯿﮭﻮد وﺟﻮد
اﻟﻜﻨﯿﺴﺔ اﻟﻜﺎﺛﻮﻟﯿﻜﯿﺔ وﺗﻌﺎﻟﯿﻤﮭﺎ اﻹﻧﺴﺎﻧﯿﺔ ،ﻓﯿﺸﺮﺣﻮن ﻗﻀﯿﺘﮭﻢ ﻣﻦ زاوﯾﺔ دﯾﻨﯿﺔ ﺑﺤﺖ ،ﺣﯿﺚ" :ﯾﺮﺗﺪون ﻋﻠﻰ وﺟﻮھﮭﻢ أﻛﺜﺮ
أﻗﻨﻌﺘﮭﻢ ذﻻ وﻣﺴﻜﻨﺔ ﻟﯿﺜﯿﺮوا ﺷﻔﻘﺔ اﻟﻤﺘﺪﯾﻨﯿﻦ واﻟﻌﺎﻟﻢ .وھﻨﺎ ﻓﻲ ﺑﺮﯾﻄﺎﻧﯿﺎ ﯾﻀﺮﺑﻮن ﻋﻠﻰ اﻟﻮﺗﺮ اﻟﺤﺴﺎس ﻓﻲ ذات اﻟﺒﺮﯾﻄﺎﻧﻲ
اﻟﻤﺤﺎﻓﻈﺔ اﻟﺘﻲ ﺗﺆﻣﻦ ﺑﻘﯿﻤﺔ اﻟﻌﻤﻞ واﻟﺠﺪ) "...اﻟﺴﻤﺎن  .(30 :1996وﺗﻨﺘﻘﺪ اﻟﺴﻤﺎن اﻟﻌﺮب ﻣﻌﺒﺮة ﻋﻦ ﻋﻤﯿﻖ أﻟﻤﮭﺎ ﻟﻌﺪم
ﺗﺤﺮﻛﮭﻢ ﻟﺸﺮح ﻗﻀﺎﯾﺎھﻢ ،وﺗﺪﻋﻮھﻢ ﻟﺘﺮك اﻟﺨﻄﺎب اﻟﺨﺸﺒﻲ اﻟﺬي ﻻ ﯾﻔﯿﺪ ﺷﯿﺌﺎ ،ﺑﻞ ﯾﻀﺮھﻢ وﯾﺴﻲء إﻟﻰ ﻗﻀﯿﺔ ﻓﻠﺴﻄﯿﻦ
اﻟﻌﺎدﻟﺔ .وﯾﺼﺒﺢ ﻛﻼﻣﮭﺎ ﻣﻦ ﻓﺮط اﻟﻌﺎطﻔﺔ أﺷﺒﮫ ﺑﺎﻟﺸﻌﺮ:
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وﻧﺤﻦ...
ﻣﺎ زﻟﻨﺎ ﻧﺰھﺮ ﻛﻼﻣﺎ وﻻ ﻧﺜﻤﺮ...
ﻧﻄﻠﻖ ﺳﺤﺒﺎ ﺗﺮﻋﺪ وﻻ ﺗﻤﻄﺮ...
وﻧﺤﻦ ﺑﻌﺪ ﺳﺘﺔ ﻋﺸﺮ ﻋﺎﻣﺎ ﻣﻦ اﻟﻨﻜﺒﺔ ،اﺳﺘﻄﻌﻨﺎ أﺧﯿﺮا أن ﻧﺘﻔﻖ ﻋﻠﻰ ﻣﺤﺎوﻟﺔ اﻻﺗﻔﺎق ﻋﻠﻰ اﺗﻔﺎق ﻟﺒﺤﺚ أﺳﻠﻮب اﻟﻌﻤﻞ!!
 ..وﻧﺤﻦ ﻣﺎ زﻟﻨﺎ ﻧﺘﺸﺎﺟﺮ وﻧﺘﺎﺟﺮ وﻧﺴﺎوم ﻋﻠﯿﮫ ﺣﺘﻰ ﻛﺪﻧﺎ ﻧﺤﺒﮫ ﺣﺐ اﻟﻤﺘﺴﻮل ﻟﻌﺎھﺘﮫ!! )اﻟﺴﻤﺎن .(30 :1996

ﯾﺰداد ﺷﻌﻮر اﻟﻜﺎﺗﺒﺔ ﺑﺎﻟﻌﺠﺰ أﻣﺎم ﻣﺎ ﯾﺤﺪث ﻓﻲ ﻓﻠﺴﻄﯿﻦ ،وﻋﺪم ﻗﺪرة اﻟﻌﺮب ﻋﻠﻰ ﻓﻌﻞ اي ﺷﻲء ،ﻓﺘﻘﺪم أﻣﻨﯿﺎت إﻟﻰ
ﺑﻨﻲ ﺟﻠﺪﺗﮭﺎ أن ﯾﻜﻔﻮا ﻋﻦ اﻟﻌﯿﺶ ﺑﺄﺳﻠﻮب اﻟﻤﺎﺿﻲ ،وﯾﺸﺮﻋﻮا ﺑﺎﻟﺘﻄﻠﻊ إﻟﻰ ﻣﺠﺎراة اﻟﻌﺼﺮ ﻟﺤﻞ ﻗﻀﺎﯾﺎ اﻹﻧﺴﺎن اﻟﻌﺮﺑﻲ،
اﻟﺨﺎﺻﺔ ﻣﻨﮭﺎ واﻟﻌﺎﻣﺔ .وﻣﻦ ﻟﻨﺪن ﺗﻨﻈﺮ اﻟﻜﺎﺗﺒﺔ ﺑﻘﻠﻖ إﻟﻰ ﻓﻠﺴﻄﯿﻦ اﻟﺘﻲ ﺗﺮﻣﺰ إﻟﯿﮭﺎ ب"ﺣﻘﻮل اﻟﺒﺮﺗﻘﺎل اﻟﺤﺰﯾﻦ" ،ﻓﻲ إﺷﺎرة
إﻟﻰ ﻋﻨﻮان ﻗﺼﺔ ﺻﺪﯾﻘﮭﺎ اﻟﻘﺮﯾﺐ إﻟﻰ روﺣﮭﺎ – ﻏﺴﺎن ﻛﻨﻔﺎﻧﻲ" :ﻟﯿﺘﻨﺎ ﻧﺘﺨﻠﻰ ﻋﻦ أﺳﻠﻮب اﻣﺮئ اﻟﻘﯿﺲ واﻟﻮﻗﻮف ﻋﻠﻰ
اﻷطﻼل ﻓﻲ ﻗﻀﺎﯾﺎﻧﺎ اﻟﺸﺨﺼﯿﺔ واﻟﻌﺎﻣﺔ ...وﺳﻼم ﻋﻠﻰ ﺣﻘﻮل اﻟﺒﺮﺗﻘﺎل اﻟﺤﺰﯾﻦ ...ﻻ أﻣﻠﻚ ﻟﮭﺎ اﻟﻠﯿﻠﺔ إﻻ اﻟﺴﻼم ،ﻓﺄﻧﺎ ﺧﺮﺳﺎء،
وﻣﺘﻌﺒﺔ ،وﻋﺎﺟﺰة ﻓﻘﺪ وﻋﯿﻲ) ".اﻟﺴﻤﺎن  .(32 :1996وﻋﻼﺋﻢ اﻟﺤﺰن واﻟﺸﻌﻮر ﺑﺎﻟﻘﮭﺮ واﻟﻤﺮارة واﺿﺤﺔ ﻓﻲ ﺣﺪﯾﺚ اﻟﻜﺎﺗﺒﺔ
ﻋﻦ اﻟﻤﺪن اﻟﻌﺮﺑﯿﺔ اﻟﺘﻲ زارﺗﮭﺎ ﺑﻌﯿﺪ اﻟﺤﺮب اﻟﻌﺮﺑﯿﺔ اﻹﺳﺮاﺋﯿﻠﯿﺔ ﻋﺎم  ،1967وھﺬا وﺻﻒ ﺷﺠﻲ ﻟﻠﻘﺎھﺮة ﺣﺎﻓﻞ ﺑﻤﺸﺎﻋﺮ
ﻣﺨﺘﻠﻄﺔ" :ﻣﺘﺤﻔﺰة وﻏﺎﺿﺒﺔ ﻛﺤﺪﻗﺔ ﻋﯿﻦ ﻣﺤﺎرب ...ﻏﺎﻣﻀﺔ ﺛﺮﯾﺔ ﺑﺄﺳﺮارھﺎ اﻟﻤﻌﺘﻘﺔ ،ﻛﻄﻘﻮس ﻗﺒﯿﻠﺔ وﺛﻨﯿﺔ ﺗﻐﺘﺎل آﻟﮭﺘﮭﺎ..
داﻣﯿﺔ ،وﺑﺮﯾﺌﺔ ،ﻛﻘﻄﺔ ﺗﺄﻛﻞ أوﻻدھﺎ ..ﻛﺮﯾﻤﺔ ،ﻛﻨﺰف ﺟﺮح ﻣﻔﺘﻮح ..رﺗﯿﺒﺔ وﻣﺨﺪرة ،ﻛﺪﺧﺎن ﻧﺎرﺟﯿﻠﺔ ﻓﻲ ﺣﻨﺠﺮة ﺗﻜﻠﺴﺖ
أﺣﺰاﻧﮭﺎ ..ﻣﺘﻨﺎﻗﻀﺔ ،ﻛﺄﺳﻨﺎن ﻣﻨﺸﺎر ..ﻏﺎﻟﯿﺔ ..ﻛﺄﻧﮭﺎ دﻣﺸﻖ ،ﻣﺪﯾﻨﺘﻲ) .اﻟﺴﻤﺎن .(218 :1996
وﻟﻌﻞ اﻟﺤﺪﯾﺚ ﻋﻦ اﻟﻔﺮوق اﻟﺜﻘﺎﻓﯿﺔ واﻻﺟﺘﻤﺎﻋﯿﺔ ،وﻏﯿﺮھﺎ ،ﺑﯿﻦ اﻟﺸﺮق واﻟﻐﺮب ،ھﻮ ﻣﺎ ﯾﺸﺪ اﻟﻘﺎرئ ﻟﯿﻘﺒﻞ ﻋﻠﻰ ﻗﺮاءة ھﺬا
اﻟﻌﻤﻞ ،ﺑﯿﺪ أن اﻟﺴﻤﺎن ﺗﺠﺬﺑﮫ أﯾﻀﺎ ﻋﻨﺪ اﻟﺤﺪﯾﺚ ﻋﻦ رﺣﻼﺗﮭﺎ إﻟﻰ اﻟﻤﺪن اﻟﻌﺮﺑﯿﺔ ،رﻏﻢ اﻧﺸﻐﺎﻟﮭﺎ ،واﻧﺸﻐﺎل اﻟﻌﺮب ﻋﻤﻮﻣﺎ،
ﺑﻘﻀﯿﺔ اﻟﻨﻜﺴﺔ اﻟﺘﻲ وﻗﻌﺖ زﻣﻦ ﺗﺮﺣﺎﻟﮭﺎ ﻓﻲ ﺑﻼد اﻟﻌﺮب .وﻣﻦ اﻟﻄﺒﯿﻌﻲ أن ﯾﻜﻮن ھﺬا اﻟﺤﺪث/اﻟﺼﺪﻣﺔ ﻣﻮﺿﻊ اھﺘﻤﺎم
ﻣﻘﺎﻻت اﻟﻤﺆﻟﻔﺔ ،ﻓﻨﺮاھﺎ ﺗﺼﻒ ﻋ ّﻤﺎن واﻟﻘﺎھﺮة ﺑﻌﺪ اﻟﻨﻜﺴﺔ ،وﺗﺨﺼﺺ ﺣﺪﯾﺜﮭﺎ ﻟﻨﺘﺎﺋﺞ ھﺬه اﻟﺤﺮب ،وﺣﺎﻟﺔ اﻟﻌﺮب اﻟﻨﻔﺴﯿﺔ
ﺑﻌﺪھﺎ .اﻟﻤﺪن اﻟﻌﺮﺑﯿﺔ وأﺟﻮاؤھﺎ ﺗﺬ ّﻛﺮ ﻏﺎدة اﻟﺴﻤﺎن ﺑﻤﺪﯾﻨﺘﮭﺎ دﻣﺸﻖ ،وﻻ ﻏﺮاﺑﺔ ﻓﻲ ذﻟﻚ .ﻟﻜﻨﮭﺎ ﻏﺎﻟﺒﺎ ﻣﺎ ﺗﺠﺪ ﻣﻦ اﻟﻄﺮاﺋﻒ
واﻷﺣﺎدﯾﺚ اﻟﺸﺎﺋﻘﺔ ﻟﺘﺠﺬب اﻟﻤﺘﻠﻘﻲ ﺑﺄﺳﻠﻮﺑﮭﺎ اﻟﺠﻤﯿﻞ اﻟﺬﻛﻲ .وﺳﻨﺄﺧﺬ ﻣﺜﺎﻻ ﻋﻠﻰ ذﻟﻚ ﻣﻘﺎﻟﮭﺎ ﻋﻦ ﺗﻮﻧﺲ ﻋﺎم  1964اﻟﺘﻲ ﺗﺼﻔﮭﺎ
ﺑﺎل"ﻣﺮﻣﯿﺔ ﻣﻦ ﻛﻮب ﻣﺎ" .وﺗﻠﺨﺺ ﺣﺎل ﺗﻮﻧﺲ ،اﻟﺘﻲ ﺗﻨﻮس ﺑﯿﻦ اﻻﻧﺘﻤﺎء إﻟﻰ اﻟﺸﺮق واﻟﺘﻄﻠﻊ إﻟﻰ اﻟﻐﺮب ،ﺑﺼﺮاع "اﻷﻏﺎﻧﻲ"
اﻟﺪاﺋﺮ ﺑﯿﻦ أم ﻛﻠﺜﻮم وﻣﺎرﯾﺎ ﻛﺎﻻس اﻟﻠﺘﯿﻦ ﺗﺮﻣﺰان إﻟﻰ اﻟﺼﺮاع اﻟﺤﻀﺎري ﺑﯿﻦ اﻟﺸﺮق واﻟﻐﺮب:
ھﺒﺖ ھﺬه اﻟﻤﺮة أﻏﻨﯿﺘﺎن :واﺣﺪة ﻣﻦ اﻟﺸﺮق وأﺧﺮى ﻣﻦ اﻟﻐﺮب .أم ﻛﻠﺜﻮم وﻗﺪ أطﻠﻘﺖ ﺻﻮﺗﮭﺎ وھﻲ ﺗﻨﺸﺪ "أﻧﺖ
ﻋﻤﺮي" وﻣﺎرﯾﺎ ﻛﺎﻻس ﻓﻲ ﻣﻘﻄﻮﻋﺔ ﻣﻦ إﺣﺪى أوﺑﺮات "ﻓﺮدي" .وﻛﺎﻧﺖ اﻷﻏﻨﯿﺘﺎن ﺗﻤﺘﺰﺟﺎن ،ﺗﺘﺼﺎرﻋﺎن ،ﻻ
ﺗﻄﻐﻰ واﺣﺪة ﻋﻠﻰ اﻷﺧﺮى .ﻟﻌﻞ ھﺬه اﻟﻠﻮﺣﺔ اﻟﺼﻮﺗﯿﺔ ﻛﺎﻧﺖ ﻣﻠﺨﺼﺎ ﻟﻜﻞ ﻣﺎ ﺳﺄﺷﺎھﺪه (...) .وﻓﻲ ﻛﺜﯿﺮ ﻣﻦ اﻷﺷﯿﺎء
ﻛﻨﺖ أﺟﺪ أم ﻛﻠﺜﻮم إﻟﻰ ﺟﺎﻧﺐ ﻣﺎرﯾﺎ ﻛﺎﻻس .ﺣﺘﻰ ﻓﻲ أﺣﺎدﯾﺚ اﻟﺘﻮﻧﺴﯿﯿﻦ أﻧﻔﺴﮭﻢ :ﻛﺎﻧﻮا ﯾﺘﺤﺪﺛﻮن ﺑﺎﻟﻠﻐﺔ اﻟﻌﺮﺑﯿﺔ
وﺑﺎﻟﻔﺮﻧﺴﯿﺔ ) .(...وﺑﺼﻮرة ﻋﺎﻣﺔ ﻛﺎن اﻟﻄﺎﺑﻊ اﻟﻌﺮﺑﻲ ھﻮ )اﻟﻐﺎﻟﺐ( ،وﺣﺘﻰ اﻟﺠﻤﻞ اﻟﺘﻲ ﯾﻨﻄﻘﮭﺎ اﻟﺸﺎب ﺑﺎﻟﻔﺮﻧﺴﯿﺔ
ﻛﺎﻧﺖ ﺗﺤﻤﻞ ﻋﻘﻠﯿﺔ ﻋﺮﺑﯿﺔ ﺷﺮﻗﯿﺔ ،واﻷﺧﻼق اﻟﻌﺮﺑﯿﺔ ھﻲ اﻟﺴﺎﺋﺪة ،وأﺳﻠﻮب اﻟﺘﻌﺎﻣﻞ اﻟﻌﺎطﻔﻲ ،واﻟﻜﺮم ،واﻟﻨﺒﻞ،
وﺣﺮارة اﻟﻘﻮل واﻟﻌﻤﻞ) ..اﻟﺴﻤﺎن .(26-25 :1996

وﻣﻦ اﻷﻣﻮر اﻟﻄﺮﯾﻔﺔ اﻟﺘﻲ ﺗﻨﺎﻗﺸﮭﺎ اﻟﺴﻤﺎن ﻣﺴﺄﻟﺔ اﻟﻠﮭﺠﺎت اﻟﻌﺮﺑﯿﺔ ،ﺣﯿﺚ ﺗﺒﺪي رأﯾﺎ ﯾﻘﺮ ﺑﻌﺪم ﻣﻨﻄﻘﯿﺔ اﻟﺪاﻋﯿﻦ
ﻟﻠﻜﺘﺎﺑﺔ ﺑﺈﺣﺪاھﺎ .وﺗﺴﻌﻰ إﻟﻰ إﻗﻨﺎع اﻟﻘﺎرئ ﺑﮫ ،ﺑﻤﺤﺎﻛﻤﺔ ﻣﻨﻄﻘﯿﺔ ﻻ ﺗﺨﻠﻮ ﻣﻦ اﻟﻔﻜﺎھﺔ ،واﻟﺴﺨﺮﯾﺔ ﻣﻦ اﻟﺬﯾﻦ ﯾﺆﻣﻨﻮن ﺑﻮﺟﻮب
اﻟﻜﺘﺎﺑﺔ ﺑﺎﻟﻌﺎﻣﯿﺔ" :وﺗﺨﯿﻠﺖ أدﯾﺒﺎ ﺗﻮﻧﺴﯿﺎ ﯾﻜﺘﺐ ﻣﺴﺮﺣﯿﺔ أو دﯾﻮان ﺷﻌﺮ ﺑﺎﻟﻌﺎﻣﯿﺔ اﻟﺘﻮﻧﺴﯿﺔ وﯾﺴﻤﯿﮫ" :زﻋﺮة" ]ﺑﺎﻟﻠﮭﺠﺔ
اﻟﺘﻮﻧﺴﯿﺔ ﺗﻌﻨﻲ "ﺷﻘﺮاء" ،وﺑﺎﻟﺸﺎﻣﯿﺔ "ﻋﺮﺑﯿﺪة"[ ﺑﺪﻻ ﻣﻦ "ﺷﻘﺮاء" .أﯾﺔ ﺻﺪﻣﺔ ﯾﺼﺎب ﺑﮭﺎ اﻟﻘﺎرئ اﻟﻌﺮﺑﻲ ﻟﻤﺠﺮد ﻗﺮاءة
اﻟﻌﻨﻮان؟ وأﯾﺔ ﺻﺪﻣﺎت أﺧﺮى ﯾﺼﺎب ﺑﮭﺎ وھﻮ ﯾﻘﻠﺐ اﻟﺼﻔﺤﺎت؟ أي ﺗﺸﻮﯾﮫ؟ )اﻟﺴﻤﺎن  .(26 :1996وﻣﻦ اﻷﻣﻮر اﻟﻤﺜﯿﺮة
ﻟﻼھﺘﻤﺎم وﺻﻒ طﺒﺎع اﻟﺘﻮﻧﺴﻲ ،وﻏﯿﺮﺗﮫ ﻋﻠﻰ اﻣﺮأﺗﮫ ،ووﺻﻒ اﻟﺪار اﻟﺘﻮﻧﺴﯿﺔ اﻟﺘﻲ ﺗﺠﻌﻠﮭﺎ اﻟﻜﺎﺗﺒﺔ رﺟﻼ ،وﺗﺘﺼﻒ ﺑﻄﺒﺎع
ﺳﺎﻛﻨﮭﺎ ،وھﻲ ﺑﺬﻟﻚ ﻻ ﺗﺨﺘﻠﻒ ﻋﻦ أﺧﻮاﺗﮭﺎ ﻓﻲ اﻟﻤﺸﺮق:
واﻟﺪار ﻓﻲ ﺗﻮﻧﺲ رﺟﻞ ﺷﺮﻗﻲ ،ﻓﯿﮭﺎ ﻣﺰاﯾﺎه وطﺒﺎﻋﮫ وﻋﯿﻮﺑﮫ .ﻓﯿﮭﺎ ﻏﯿﺮﺗﮫ ﻋﻠﻰ أﺷﯿﺎﺋﮫ ﻣﻦ زوﺟﺔ وﺣﯿﺎة داﺧﻠﯿﺔ،
وﺣﺮﺻﮫ ﻋﻠﻰ إﺧﻔﺎﺋﮭﺎ واﻻﺳﺘﺌﺜﺎر ﺑﮭﺎ .وﻣﻦ ﯾﻄﻞ ﻣﻦ اﻟﺒﺎب ﻻ ﯾﺮى ﺳﻮى ﻓﻨﺎء ﺻﻐﯿﺮ ﺗﻨﻔﺘﺢ ﻋﻠﯿﮫ ﻣﺠﻤﻮﻋﺔ ﻣﻦ
اﻟﺪھﺎﻟﯿﺰ واﻷﺑﻮاب .إﻧﮫ اﻟﺸﺮﻗﻲ ﻻ ﯾﻄﺮح أﻋﻤﺎﻗﮫ .وداﺧﻞ اﻟﺪار ﻛﺮﯾﻤﺔ اﻟﺠﻤﺎل واﻟﺬوق (...) .ﺧﯿﻞ إﻟﻲ طﯿﻠﺔ اﻟﺴﮭﺮة
أﻧﻨﻲ ﻓﻲ دﻣﺸﻖ ،ﻓﻲ أﺣﺪ أﺣﯿﺎﺋﮭﺎ اﻟﻘﺪﯾﻤﺔ ﺣﯿﺚ اﻟﯿﺎﺳﻤﯿﻦ ﻓﻲ اﻟﻔﻨﺎء ،واﻟﻨﻮاﻓﺬ اﻟﺨﺸﺒﯿﺔ اﻟﻤﺤﻔﻮرة ﺑﺈﺗﻘﺎن ﺗﻄﻞ ﻋﻠﻰ ﻓﺴﺤﺔ
ﺗﺘﻮﺳﻄﮭﺎ ﺑﺤﺮة ﻣﯿﺎه ﺛﺮﯾﺔ .ﺷﻌﺮت ﺑﺬﻟﻚ اﻟﺨﯿﻂ اﻟﺬي ﯾﺮﺑﻂ اﻷﻧﺪﻟﺲ ﺑﺘﻮﻧﺲ ﺑﺪﻣﺸﻖ) .اﻟﺴﻤﺎن (27 :1996

ﻓﻲ اﻟﺨﺘﺎم ،ﯾﻤﻜﻦ اﻟﺘﺄﻛﯿﺪ أن ﻏﺎدة اﻟﺴﻤﺎن ،ﻋﺎدة ،ﻻ ﺗﺴﺘﻌﺮض ﻓﻲ ﻧﺼﻮﺻﮭﺎ أوﺻﺎف اﻟﻤﺪن وأﺷﻜﺎﻟﮭﺎ ،وإن ﻓﻌﻠﺖ
ﻛﺎن ﻓﻌﻠﮭﺎ ﻣﻨﻄﻠﻘﺎ ﻟﺘﺒﯿﯿﻦ أﺣﻮال اﻟﺒﻠﺪان اﻟﺘﻲ زارﺗﮭﺎ ،ﺳﺎﻋﯿﺔ إﻟﻰ إﯾﺠﺎد ظﺎھﺮات ﻣﺜﯿﺮة ﻟﻼھﺘﻤﺎم ،أو وﻗﺎﺋﻊ ﻣﻦ ﺷﺄﻧﮭﺎ أن
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ﺗﺠﺬب اھﺘﻤﺎم اﻟﻘﺎرئ اﻟﻌﺮﺑﻲ .ﺗﻠﺘﻘﻂ ﻋﺎدات ﻏﯿﺮ ﻣﺄﻟﻮﻓﺔ ﻣﻦ وﺟﮭﺔ اﻟﻨﻈﺮ اﻟﻌﺮﺑﯿﺔ ،وﺗﺒﺤﺚ ﻋﻦ أﻣﻮر طﺮﯾﻔﺔ ﻣﺪھﺸﺔ ﻓﻲ
ﻋﺘﺒﺎت اﻟﺤﯿﺎة اﻟﯿﻮﻣﯿﺔ ،وﺗﻘﺎرﻧﮭﺎ ﺑﺘﻘﺎﻟﯿﺪ اﻟﻤﺠﺘﻤﻊ اﻟﻌﺮﺑﻲ .وﺗﺠﺪر اﻹﺷﺎرة ھﻨﺎ أن ﻣﻔﮭﻮم اﻟﺴﻔﺮ ﻋﻨﺪ ﻏﺎدة اﻟﺴﻤﺎن طﺮﯾﻒ،
وﻣﻌﺒﺮ ﻋﻦ ﺣﺎﻟﺔ ﻋﺪم اﻻﺳﺘﻘﺮار اﻟﺘﻲ ﺗﺘﺄﺻﻞ ﻛﻨﺘﯿﺠﺔ ﻟﮫ .إن ﻏﯿﺎب اﻻﺳﺘﻘﺮار ﯾﺤﺮض أﻓﻜﺎر اﻹﻧﺴﺎن ،ﻟﺬﻟﻚ ﺗﺠﺪه ﻓﻲ ﺗﺮﺣﺎﻟﮫ
ﯾﺘﺄﻣﻞ ﻋﺪﯾﺪا ﻣﻦ اﻟﻘﻀﺎﯾﺎ اﻟﻤﮭﻤﺔ ،اﻟﻤﺘﻌﻠﻘﺔ ﺑﺤﯿﺎﺗﮫ ،وﺣﯿﺎة ﺷﻌﺒﮫ اﻟﺜﻘﺎﻓﯿﺔ واﻟﺴﯿﺎﺳﯿﺔ .إن اﻟﻠﻐﺔ اﻟﻤﺴﺘﺨﺪﻣﺔ ﻓﻲ ﻧﺼﻮص اﻟﻜﺘﺎب
ﻣﺜﯿﺮة ﻟﻼھﺘﻤﺎم إﻟﻰ ﺣﺪ ﻛﺒﯿﺮ ،وﻓﻲ أﺣﺎﯾﯿﻦ ﻛﺜﯿﺮة ﺗﺄﺗﻲ اﻟﻨﺼﻮص ﺣﺎﻓﻠﺔ ﺑﺎﻻﺳﺘﻌﺎرات واﻟﻌﺒﺎرات اﻟﻤﻠﮭﻤﺔ ،اﻟﺘﻲ ﺗﺘﻘﻦ اﻟﺴﻤﺎن
ﻛﺘﺎﺑﺘﮭﺎ أﻓﻀﻞ إﺗﻘﺎن ،وھﻲ اﻟﺸﺎﻋﺮة اﻟﻤﺮھﻔﺔ .وﯾﺤﺪث أﯾﻀﺎ أن ﺗﺄﺗﻲ ﻣﻘﺎﻻت اﻟﻜﺘﺎب ﺑﺄﺳﻠﻮب ﺑﺴﯿﻂ وﻣﺒﺎﺷﺮ ،ﻣﺎ ﯾﻌﻄﻲ
اﻻﻧﻄﺒﺎع أن اﻟﻤﺆﻟﻔﺔ ﺗﺮﯾﺪ أن ﺗﻜﻮن ﻗﺮﯾﺒﺔ ﻣﻦ ﺷﺮﯾﺤﺔ واﺳﻌﺔ ﻣﻦ اﻟﺠﻤﺎھﯿﺮ .وإذ أﺻﺒﺢ اﻟﺴﻔﺮ ﻣﯿﺴﺮا ﻓﻲ اﻟﻘﺮن اﻟﻌﺸﺮﯾﻦ،
وأﺿﺤﻰ ﻟﻠﻄﯿﺎرة ﻓﯿﮫ" ،ﻓﺼﻮل ﻓﻲ اﻟﺮواﯾﺔ ،رواﯾﺔ اﻟﻜﺸﻒ ﻋﻦ اﻟﻌﺎﻟﻢ وﻣﺠﺎھﻠﮫ وﻏﺪا ﻛﺄﻧﮫ ﻛﺘﺎب ﻣﻘﺮوء ،ﻓﻼ طﻠﺴﻢ وﻻ
ﻟﻐﺰ ،ﺑﻞ ﺗﺤﻞ ﻛﻞ طﻼﺳﻤﮫ وأﻟﻐﺎزه" )ﺿﯿﻒ  ،(10 :1987ﻓﻤﻦ اﻟﻄﺒﯿﻌﻲ أن ﯾﺼﺒﺢ اﻟﺠﺴﺪ ﺣﻘﯿﺒﺔ ﻟﻠﺴﻔﺮ ،ﻛﻤﺎ أرادت ﻏﺎدة
اﻟﺴﻤﺎن .وﯾﻤﻜﻦ ﺑﺠﺪارة ﻋﺪ ﻛﺘﺎﺑﮭﺎ ھﺬا ﺗﺠﺮﺑﺔ ﻓﺮﯾﺪة ﻓﻲ أدب اﻟﺮﺣﻠﺔ ،ﻧﻈﺮا ﻟﺸﻤﻮﻟﯿﺘﮫ ،وﺛﺮاﺋﮫ ﺑﻤﻮﺿﻮﻋﺎت ﻓﻜﺮﯾﺔ،
وﺳﯿﺎﺳﯿﺔ ،واﺟﺘﻤﺎﻋﯿﺔ ،وﻓﻠﺴﻔﯿﺔ ،وأدﺑﯿﺔ ﺷﺘﻰ.
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Abstract. Apart from the more common pilgrimage reports, or rihla ḥiğāziyya, the riḥla maqdisiyya (journey
to the Palestinian territories) definitely forms a distinct typology of account, both from a historical and a literary
point of view. The territories of Palestine, which are traditionally considered as a part of the wider unit of Bilād
al-Šām in the perspective of Arab historians and geographers, represent a peculiar pole of attraction for Arab
travellers throughout the centuries, due to the significant presence of Holy places and the special regard
accorded to the city of Jerusalem as early as the Islamic conquest of the area. In the late-Ottoman period (mid19th – early 20th century), Palestine experiences considerable social changes which most Arab travellers, more
or less consciously, tend to highlight in their accounts, showing evidence of their familiarity and extraneity
and/or otherness at a time, along with a more or less explicit search for both an individual and collective identity,
which our contribution aims at bringing out through the analysis of representative cases
Keywords: Palestine, Jerusalem, riḥla maqdisiyya, Ottoman, identity.

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

The prophet Muḥammad was the first to visit the city: Quran, xvi, 1.
I report by way of example: “Fa-ṣallū fīhi (al-bayt al-maqdis) fa-inna al-ṣalāt fīhi ka-alf ṣalātin fī
ġayrihi” (al-Maġlaṭay 1999, iv: 1267, al-Salāma 1999: 578-579). Another interesting example: “Lā
tušaddu al-raḥāl illā ilā talāt: masǧid al-ḥarām wa masǧidī hāḏā wa masǧid Īlyā’ (al-masǧid al-Aqṣā)”
(al-Ġazālī 1997, VII: 277).

167

DANIELE SICARI

who arrived in the city almost thirty years later, employs the term of zawraq (al-Qāsimī
1965: 124).
We can also remark another interesting use of the terminology with regard to the
means of transport. The šayh al-Qāyātī, by way of example, uses the term wābūr (wābūr
hadīwiyya) to mean the steamboat which led him from Beirut to Jaffa, and which was called
“al-Raḥmāniyya” (al-Qāyātī 1981: 84). The same term (wābūr) is also employed by the
šayh Ǧamāl al-Dīn al-Qāsimī to mean indifferently both the steamboat and the train (alQāsimī 1965: 103, 124), whereas the šayh al-Būsa̔īdī uses the term of markab (al-Būsa̔īdī
2006: 69).3
The šayh al-Qāyātī almost followed the same route as the šayh al-Būsa̔īdī – travelling
through Alexandria (al-Iskandariyya) and Port Sa̔īd (nabaṭ Sa̔īd) before landing Jaffa
shores – given that they both, despite their different provenance, came from Egypt.
The šayh Muḥammad b. ̔Abd al-Ǧawād al-Qāyātī (1838-1902), was a prominent faqīh and
a historian. He had the occasion to visit the Palestinian territories during his exile in 1885,
after he was banished from Egypt on account of his nationalistic positions towards the
British occupation, which made him stand with the ̔Urābī revolt in 1882 (Al-Qāyātī 1981:
7-11, Kaḥāla 1993: iii, 385). As a matter of fact, he entered the Palestinian territories twice.
The first time, after a brief stopover in Jaffa on tuesday 15th rabī̔ al-awwal 1300 (24th
January 1883), he continued on to Beirut via Haifa; the second time, in ǧumādā al-tāniya
1302 (April 1885), he properly started his riḥla maqdisiyya: Jerusalem first, then some
other important centers of the region, such as Bayt Laḥm, al-Halīl and al-Nāṣira (al-Qāyātī
1981: 11, 84). The riḥla, which was first published in the Egyptian newspaper al-Islām in
1901, provides a clear overview of the social and cultural conditions of the Palestinian
region at the end of the 19th century.
The carriageway connecting Jaffa to Jerusalem was one of the most important in the
late-Ottoman period, especially in consideration of the significant flow of Christian
pilgrims moving to Jerusalem from the coast. This particular carriageway, which is often
mentioned in late-Ottoman raḥalāt, was known in Arabic as ṭarīq al-̔aǧal, due to the wheels
of the carriages (al-Madanī 2004: 194-195). In this respect, al-Qāyātī’s use of the term
karūsa to mean the carriage is quite remarkable (al-Qāyātī 1981: 85). A railway line
connecting Jaffa and Jerusalem would be inaugurated only in 1892 (al-Madanī 2004: 196197; al-Qāsimī 1965: 121).
It is noteworthy that the šayh al-Būsa̔īdī does not breathe a word about the dangers
along the routes connecting important cities such as Jaffa and Jerusalem, mostly depending
on the instability of some local nomad groups living in rural areas that the Ottoman
government run into submission right after the period of the Egyptian occupation, which
points out the re-establishment of the Ottoman authority and of a certain degree of security
in the region (Halaf 2010: 361, al-̔Asalī 1992: 36). As a matter of fact, the unsafe conditions
of the routes had provoked a fall in the number of travellers heading to the Palestinian
territories between the 16th and mid-19th century (al-̔Asalī 1992: 20). The re-establishment
of the Ottoman authority, and the recovery of a good level of security, are clearly reflected
3

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

5

The Palestine Exploration Fund became concretely active only since 1865. Actually, its main purpose
was the collecting of useful informations which would guarantee Great Britain to extend its control
in the region, and the achievement of a topographical overlay which would be later used for the
setting up of a national home for the Jewish community (Giardina, Liverani, Scarcia 1987: 163-164,
al-Qasāṭilī 2010: 13).
With regard to the ̔ā lim’s biography, see Ḍāfir al-Qāsimī, Ǧamāl al-Dīn al-Qāsimī wa ̔aṣruhu, and
Maḥmūd Mahdī al-Istānbūlī, Šayh al-Šām Ǧamāl al-Dīn al-Qāsimī, al-Maktab al-Islāmī, BeirutDamascus, 1985.
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matter of fact, this particular link of the ḥiǧāzī railway (sikkat ḥadīd al-Ḥiǧāz) was
inaugurated that same year, 1903.6
Al-Qāsimī’s riḥla first appeared in the pages of the biography that the šayh Ḍāfir alQāsimī devoted to his father in 1965, then it appeared again posthumous in the Jordanian
newspaper al-Dustūr, on 22nd February 1981, under the title al-̔Allāma al-Qāsimī yaṣifu
riḥlatahu ilā bayt al-maqdis qabla tamānīn ̔āman.
2. The riḥla maqdisiyya as a historical source: the case of Jerusalem
Although the late-Ottoman raḥalāt composed between the mid-19th and the beginning of
the 20th century make room to the description of the itineraries and naturally give priority
to the visit tof the sacred places, or maqāmāt, notably those which are within the walls of
Jerusalem and in its surroundings, nonetheless they partly reflect an age of transition. This
clearly emerges from the description of the social, economic as well as cultural conditions
of the main Palestinian cities, together with those of their inhabitants. To stay within the
limits of the space at our disposal, we shall focus on some relevant aspects that the lateOttoman raḥalāt maqdisiyya put forward pertaining, in a specific way, to the visit of
Jerusalem – al-Quds.
Although, on the one hand, most travellers were to some extent already acquainted
with the places that they intended to visit, by means of the informations that they had
collected from historical and geographical sources, or even earlier travel accounts, as well
as from what they had the opportunity of hearing from local people, on the other, they leave
us first-hand details not only about their conditions at that time, but also about the degree
of civilisation that the Palestinian region had reached by then at both social and cultural
level.
After the promulgation of the new Regulation of the Ottoman provinces (Qānūn alwilāyāt) of 1864, Jerusalem became an indipendent mutaṣarrifiyya directly tied to the
Ottoman Ministry of Interior in Istanbul (Kayyali 1985: 5), and it started to experience a
new season of development both from an administrative and a political point of view
(Mannā̔ 2003: 197-198).
The šayh al-Būsa̔īdī is the only one who, among other late-Ottoman travellers,
provides a surprising outline of the Christian community of Palestine, together with an
accurate description of their churches as well as their habits, as we can find in that part of
the riḥla which he devoted to Jaffa: “Christian Arabs of the Šām (naṣārā al-Šām min
al-̔arab) are not (considered) foreigners (laysa baynahum ifrānǧ), but (together with
Muslims) they form a single community (bal innahum milla wāḥida)” (al-Būsa̔īdī 2006:
70). Another feature which makes Christians similar to Muslims is that they dress in a
similar way. The šayh al-Būsa̔īdī also remarks the important presence of Christians coming
from Europe by way of the foreign flags waving at the harbor of Jaffa, which is “port of
6

Actually, šayh al-Qāsimī’s train journey came a few days before the official opening of the whole
section. The laying of the tracks between Damascus and Dar̔ā started on September 1900, and this
particular section was inaugurated on September 1903. The section Dar̔ā – ̔Amman, instead, was
inaugurated the following month (al-Māḍī 1988: 13).
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Jerusalem” (wa-fihā ǧumla bayāriq lil-naṣārā li-annahā bandar al-Quds) (al-Būsa̔īdī
2006: 69).
The šayh al-Būsa̔īdī arrived in Jerusalem on 9th jumādā al-ūlā 1288 (14th August
1872). The city was surrounded by orchards and recent well-ordered buildings, whereas
“the houses located inside the walls are old, and the streets are not in good conditions” (alBūsa̔īdī 2006: 72). According to the informations that he collected from some local people,
most inhabitants were then Jewish and Christians, whereas the Muslim community was
smaller. The šayh al-Būsa̔īdī also provides a detailed estimate of the respective
communities (2000 Muslims, 24.000 Christians and a higher number of Jewish) (al-Būsa̔īdī
2006: 72).
These data, anyway, do not seem to be accurate. The Ottoman sālnāma relating to
the year 1288 (1872) shows that the Muslim community was the largest one.
Nonetheless, ̔Abd al-Karīm Rāfiq explains a likely decrease of the Muslim community of
Jerusalem by the cholera outbreak of 1865 and, in that same period, an increase of the
Jewish community by the influx of Jewish immigrants (Rāfiq 1990: 907-909). We may
suppose that the estimates provided by the historian Nu̔mān al-Qasāṭilī, who was in
Palestine only three years later, are more precise, since he had to submit the data concerning
the population of the Palestinian cities and villages to the Palestine Exploration Fund. Thus,
with regard to the estimate that he made in 1875, we find that the Muslim community was
slightly bigger, whereas the Jewish one had increased exponentially. As a matter of fact,
the population of Jerusalem was composed of almost 40.000 people, among which the
ashkenazi Jewish (al-yahūd al-saknāǧ al-mutaġarribīn) formed the largest community,
followed by Christians (12.000) and Muslims (6000). Al-Qasāṭilī also considered that the
number of the inhabitants of Jerusalem was expected to grow in a short time, due to the
influx of Jewish immigrants coming to the city from the different regions of the world (alQasāṭilī 2010: 183).
The section of the riḥla that Nu̔mān al-Qasāṭīlī devoted to the city of Jerusalem was
originally part of a series of scattered historical, geographical as well as topographical
notations, often matched by diagrams and sketches revealing, on the one hand, the aim to
provide the necessary surveys of the Palestinian region and, on the other, the quickness due
to the frequent shifts of the group which he belonged to.
Overall, al-Qasāṭīlī provides important and detailed informations concerning the city
of Jerusalem as well as the conditions of its people around 1875. He remarks a certain degree
of corruption without making any difference between Muslims, Christians or Jews:
Except for the foreigners and some Protestants, the inhabitants of this city love to live
comfortably on the money for charity, even though they are not in need. You can even see
wealthy people living in private houses, monasteries and awqāf for free. Many people take
from the convents what is intended for the poor, as the Muslims do from the ḥaram al-šarīf,
by which they find a way to binge drinking and abuse of alcohol (al-Qasāṭilī 2010: 184).

According to al-Qasāṭīlī, another indication of the level of corruption spreading
across the city is given by the large number of harlots (al-Qasāṭilī 2010: 186).
Some other important considerations concern the state of the industry and the
commerce. By way of example, the production activities in Jerusalem are very few, and
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they are limited to housebuilding, which is mainly carried out by Christians and is mostly
concentrated outside the walls, shoe industries, carpentry, “which is not considered
important, given that wood is not used in construction and that it is limited to the foreign
manufacturing of olive-wood sacred items for pilgrims” (al-Qasāṭilī 2010: 185) and soap
manufacturing, which is mostly carried out by peasants (al-Qasāṭilī 2010: 185).
With regard to the commerce, “it is weak and mostly in the hands of foreign people
(al-faranǧ) and Jews” (al-Qasāṭilī 2010: 185), which partly conflicts with other data
provided at that time (Schölch 1990: 184).
The visits payed to the masǧid al-Aqṣā and the maqāmāt of the Prophets represent
the most consistent part of the late-Ottoman raḥalāt, where we can find some interesting
details with regard to their conditions at that period.
The šayh al-Būsa̔īdī, for instance, provides some important informations with regard
to the conditions of al-Aqṣā mosque and its ḥaram al-šarīf in 1872: “The ḥaram is in ruins
(ġayr annahu harāb), whereas the masǧid is abandoned (mahǧūr), soiled with faeces
(kulluhu wasih min rawt al-ḥammām)” (al-Būsa̔īdī 2006: 74). On the occasion of the
Friday’s prayer, the mosque was almost empty, “as if it was not destined to the Friday’s
prayer, owing to the small number of Muslims in that place” (al-Būsa̔īdī 2006: 79).
In 1885, according to al-Qāyātī, the ḥaram appears to be partially restored, and some
people are still working on its flooring. In particular, the sultan ̔Abd al-Ḥamīd ii had already
spent 16.000 piastres for the paving of the ḥaram, although “that amount is not enough to
cover even half of its extension. Indeed, the remaining part is empty, and the grass grows
on it” (al-Qāyātī 1981: 91-92).
Between the mid-19th and the early 20th century, the Palestinian region started to experience
a series of significant changes, not only in terms of communications and transport
connections, as we have already seen, but also in terms of new institutions, such as schools,
libraries and printing houses. If, on the one hand, they prove to be an instrument in the hands
of foreign powers, as in the case of the several missionary schools founded in that period, on
the other, they show a peculiar interest, on the part of local people more than the Ottoman
government, to preserve their historical and cultural heritage.
Most of these changes are reflected in the principal Palestinian cities, and notably in
Jerusalem. The šayh Ǧamāl al-Dīn al-Qāsimī leaves us a description of the visit that he
payed to two important institutions playing a fundamental role in the cultural development
concerning the city of Jerusalem in the late-Ottoman period. The first one was the maktaba
al-Hālidiyya, which was founded in 1900 by the šayh Rāġib al-Hālidī (1866-1952) near alAqṣā mosque, and which in 1903 was administered by ̔ulamā’ belonging to al-Hālidī
familiar branch (al-Qāsimī 1965: 112, al-̔Asalī 2009); the second one was the dār almaṭba̔a lil-lātīn, which was founded by the Franciscan priests in 1848 in the Christian
quarter, and which was the first printing house ever established in Jerusalem (Yāġī 1968:
77-78, al-Madanī 2004: 267): “It is very important. It includes a forge (dār ḥidāda) and a
grindstone for its instruments (ṭaḥn bi-adawātihā), and it is surrounded by a steam cloud”
(al-Qāsimī 1965: 116).
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Conclusions
The main purpose of our contribution, within the limits that were permitted, was to show
through some example cases the importance of late-Ottoman raḥalāt maqdisiyya as
historical sources besides their value in a mere literary perspective. The peculiar “look” of
Arab travellers coming to Palestine from different parts of the dār al-islām allows us to
better understand social and cultural characteristics of this region in a period (late 19th –
beginning of 20th century) corresponding to a significant age of transition, just before the
Ottoman sultans handed over to the British army. In this way, late-Ottoman raḥalāt
maqdisiyya, by forming a distinctive typology of riḥla, represent a relevant part of the
Palestinian cultural heritage, and an useful source to deepen sensitive issues of the recent
history of this region.
Although they maintain traditional features – such as the description of the itineraries
and of the visits to the holy places – late-Ottoman raḥalāt maqdisiyya put forward the first
clear signs of a radical change. As a matter of fact, from 1910 on, modern raḥalāt
maqdisiyya will take into account new aspects, such as the Western economic interests in
the region and the Zionist occupation of Jerusalem.
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Abstract. The medieval Muslim lives with a very vivid consciousness of the border that separates the world
not only from a geographic point of view. The Muslim traveler crosses multiple frontiers within the Islamic
world, discovering different spaces whose features create climates with varying degrees of alterity. The journey,
as part of the average medieval Muslim’s education, gives today's reader a measure of the identity fragmentation
that the Islamic world experiences in the medieval period. Travelers like Ibn Ğubayr and Ibn Baṭṭūṭa are
engaged in a creative dynamic of identity trough the relation between peripheries and center, inevitably marked
by borders. The border appears to us in the travel stories as an insurmountable point, but also a window to other
spaces. The frontier is also an opportunity for a homo islamicus, untiringly in search and move, such as Ibn
Baṭṭūṭa.
Keywords: Ibn Ğubayr, Ibn Baṭṭūṭa, riḥla, religious frontier, gender frontier, opportunity, fragmentation.

Sur l’écrivain voyageur musulman au Moyen Âge
Les géographes arabes et musulmans au Moyen Âge ne sont pas nécessairement, selon
l’expression d’André Miquel, « de grands écrivains, de grands esprits », mais plutôt des
musulmans « honnêtement cultivés » qui ont dans leur esprit bien cultivé l’idée de l’unité
islamique matérialisée par l’expression mamlakat al-islām (Bencheikh; Miquel, 1992 :
130). Les voyageurs musulmans du Moyen Âge constituent une catégorie intellectuelle
bien particulière, semble-t-il, ils sont loin d’être « les lumières culturelles » de leur époque,
ils sont plutôt des étudiants itinérants qui cherchent, suivant le conseil du Prophète, al-ʻilm
(la science) jusqu’à la Chine (Bencheikh; Miquel, 1992 : 141).
Le voyage est mentionné aussi dans le texte coranique, en tant que partie de la
formation et l’éducation de l’homme musulman 1 . Ian Richard Netton affirme même
l’existence d’un pattern dans l’écriture de voyage construit autour du concept islamique de
ṭalab al-ʻilm assumé tel quel dans les riḥlas des Maghrébins (Netton, 2005 : 46). Ainsi,
l’expérience de voyage ayant pour but final le pèlerinage à la Mecque est-elle à la fois
religieuse, mais aussi une aventure cognitive : voir et connaître le monde musulman à
1

“Muslim networks are particularly evident in the mobility of those, such as Ibn Battuta whose travel
proceeds along well-established routes of trade, study, and pilgrimage: his voyage was punctuated by
the many brotherhoods (turuq, plural of tariqa), associations, and hospices (manazil) dedicated to
extending travelers hospitality, and his emergence as a qadi (Muslim judge) initiated him into a shared
and longstanding language of discourse and meaning, of shared ideas about what constituted valuable
knowledge and how such knowledge was articulated, preserved” (Euben, 2006: 37).
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travers l’expérience directe. Le Machreq attire le voyageur maghrébin qui y voit le centre
spirituel du monde musulman :
[Fa man šāʼa l-falāḥa min našaʼati Maġribi-nā, falyarḥal hadihi l-bilāda wa
yataġarrab fī ṭalabi l-ʻilmi, fa yağidl-ʼumūra l-maʻīnāti katīratan fa ʼawwalu-hā
farāġu l-bāli min ʼamri l-maʻīšati wa huwa ʼakbaru l-ʼaʻwāni wa ʻahammu-hā (Ibn
Ğubayr : 95).]
« Celui qui, originaire du Maghreb, recherche la réussite matérielle et morale n’a qu’à
émigrer vers ce pays (Damas) et à s’expatrier pour se consacrer à l’étude. Il trouvera
là maintes circonstances favorables et en premier lieu il sera débarrassé du souci de
gagner sa vie, ce qui est l’aide la plus grande et la plus importante » (CharlesDominique, 1995 : 308).

Il y avait sans doute une hiérarchie culturelle drastique dans l’islam médiéval qui
met d’un côté les intellectuels de formation religieuse – ʻulamā’, fuqahā’, muḥaddittūna,
mutakallimūna et, de l’autre côté, ce qu’on appelle aẓ-ẓurafā’ ou les raffinés – ‘udabā’,
šuʻarā’, falāsifa – ceux qui s’appuient sur l’ʻaql – la raison – durant la démarche
intellectuelle. Jamel Eddine Bencheikh postule même l’existence d’un conflit entre les
ʻulamā’ et les ẓurafā’, entre l’islam ouvert et l’intransigeance religieuse (Bencheikh,
Miquel, 1992 : 47-49), fait qui, d’ailleurs, devient transparent dans la production
intellectuelle de l’époque (les thèmes majeurs de la littérature d’expression arabe, par
exemple, sont al-ḫamriyya et al-ġazal qui se développent en opposition avec le discours
religieux. Bencheikh, Miquel, 1992 : 164-165).

La frontière dans la riḥla des voyageurs maghrébins.
Notre démarche a pris en analyse des auteurs de rihla qui ont en commun leur origine
maghrébine ou bien andalouse et qui couvrent généreusement dans leurs écritures les
siècles de l’islam médiéval. Ils partagent aussi la direction du voyage et le but de celui-ci,
tout en respectant les coordonnées classiques de la riḥla. Il s’agit de Ibn Ğubayr (11451217), Ibn Baṭṭūṭa (1304-1368) et Al-ʻAyyāšī (1628-1679). Ce qui nous a préoccupé en
principal a été la perception que les auteurs mentionnés construisent sur la frontière du
monde musulman. Le concept de frontière en soi pour l’islam médiéval pose assez de
problèmes au niveau de la définition et de la terminologie employée, étant plutôt un concept
mobile, difficile à enfermer conceptuellement. Ralph Brauer, après avoir étudié les cartes
et les textes des géographes musulmans médiévaux, n’a pas trouvé un équivalent qui
corresponde à la notion de frontière telle qu’elle est conceptualisée de nos jours (Brauer,
1995 : 1). L’absence des frontières à l’intérieur du monde musulman correspond à la vision
unitaire et universelle de l’islam lui-même et sur lui-même. Les géographes arabes dans
leurs traités se réfèrent au plus à des territoires qui marquent le passage entre deux zones
distinctes de souveraineté, sujet de grand intérêt pour le système islamique de taxation
(Brauer, 1995 : 5). Ainsi, les cartes médiévales marquent-elles seulement les centres
politiques importants, sans établir des frontières qui les délimitent. La situation est tout à
fait différente en ce qui concerne les frontières externes du monde musulman ou pour
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mieux dire les frontières politiques. La terminologie utilisée, constate Brauer, contient une
sémantique hostile qui traduit une perspective culturelle egocentrique : ainsi, ḥadd, par
exemple, peut définir une limite géographique entre deux entités politiques même à
l’intérieur de l’islam ; en tant que taġr (tuġūr), il signifie la limite avec un territoire ennemi,
ligne fortifiée de démarcation entre deux royaumes ennemis (Brauer, 1995 : 13-14). Ibn
Ğubayr, arrivé au Mont Liban, dans la région qui délimite les territoires musulmans et les
terres des croisés, décrit des vraies villes forteresses dont la population est mixte, Arabes,
mais aussi Arméniens, Syriens et Chrétiens déserteurs qu’il appelle ğarāğīm.
[Wa ğabalu Lubnāna al-madkūru huwa ḥaddun bayna bilādi l-muslimīna wa l-ifranği,
li anna warā’hu Anṭākiya wa l-Lādiqiyya wa siwā-humā min bilād-him, ʼaʻāda-hā
Allāhu li-l muslimīna, wa fī ṣafḥi l-ğabali l-madkūri ḥiṣnun yuʻrafu bi ḥiṣni l-ʼakrādi
(Ibn Ğubayr : 85).]
« Le Mont Liban est la frontière entre le pays des musulmans et celui des Francs ; audelà se trouvent Antioche, Lattaquié et d’autres villes qui appartiennent aux Francs.
Dieu veuille les restituer aux musulmans ! Sur le versant de ce mont, on trouve la
forteresse de Ḥiṣn al-Akrād (des Kurdes)» (Charles-Dominique, 1995 : 279)

Il semble que ce type de territoire-frontière est très bien marqué en Andalousie à la
limite avec les royaumes chrétiens et trouve le correspondant dans l’expression latine
marca paganorum – région-frontière ethnique et religieuse dans l’Espagne de la
Reconquista et plus tard dans l’Empire Ottoman (Brauer, 1995 : 23-26).
Les frontières sont fluides à l’intérieur du monde musulman, mais surtout les
frontières extérieures toujours envisagées comme provisoires, vu le mandat universel du
message coranique (Brauer, 1995 : 28). Tout en voyageant à l’intérieur du monde
musulman, les voyageurs maghrébins ne cessent pas de dresser frontières identitaires qui,
de temps en temps, s’identifient avec les frontières géographiques. L’andalou Ibn Ğubayr
ne retient pas ses propos acides sur la frontière de l’Est du monde islamique dont les
caractéristiques le place plutôt dans une altérité immédiate :
[Madīnatu Dunayṣira. (…) wa hadihi l-baldatu li salāṭīna šattā ka mulūki ṭawāʼifi
l-ʼAndalusi, kullu-hum qad taḥallā muğalliyatan tansubu d-dīna fa lā tasmaʻu ʼillā
ʻalqāban hāʼilatan wa ṣifātin li dī t-taḥṣīli ġayra ṭāʼilatin qad tasāwā fīhā s-sūqatu wa
l-mulūku. Laysa fīhim man ittasama bi simatin bihi talīqu ʼaw ittaṣafa bi ṣifatin huwa
bihā ḫalīqun, ʼillā Ṣalāḥu d-dīni ṣāḥibu š-Šāmi wa diyāri Miṣra wa l-Ḥiğāzi wa lYamani, al-muštahiru l-faḍli wa l-‘adli. Wa mā siwā dalika fī siwāhu fa zaʻāziʻu
rīḥin wa šahādātun yariduhā t-tağrīḥu (Ibn Ğubayr : 80).] « Dunayṣir. Toute cette
région est en effet sous l’autorité de plusieurs souverains qui ressembleraient aux
mulūk aṭ-ṭawāʼif andalous. Chacun s’arroge un surnom composé de ad-dīn. On
n’entend que titres ronflants et désignations honorifiques jugés vains par l’homme
averti, car gens du peuple et rois les portent également. Aucun parmi eux, n’est
affublé d’un titre qui lui convient ou ne porte un surnom dont il est digne. Exceptons
toutefois, Saladin, maitre de la Syrie, de l’Egypte, du Hedjāz et du Yemen, qui est
célèbre pour son mérite et son équité. Pour tous les autres c’est du vent et des
témoignages mensongers » (Charles-Dominique, 1995 : 265).

177

LAURA SITARU

Frontières à l’intérieur de l’islam.
Les voyageurs, souvent malgré leur volonté peut-être, dressent des frontières identitaires à
l’intérieur de l’islam : cité – pays – région, mais le plus souvent Maghreb versus Mashreq.
La comparaison avec le monde étalon qui est l’Andalousie pour Ibn Ğugayr ou Tanger pour
Ibn Baṭṭūṭa est une constante des textes2.
[Kāna sulṭānu Miṣra ʻalā ʻahdi duḫūli ʼilayhā al-malika n-nāṣira ʼabā l-fatḥi
Muḥammada bin al-Manṣūri sayfa d-dīni Qalāwūn (…). Wa banā zāwiyatan ʻaẓīmatan
bi Siriyāquṣa ḫāriğa l-Qāhirati, wa lakinna z-zāwiyata l-latī banāhā mawlānā ʼamīru
l-muʼminīna wa nāṣiru d-dīni wa kahfu l-fuqarāʼi wa l-masākīni, ḫalīfatu Allāhi fī
ʼarḍihi, al-qāʼimu min al-ğihādi bi naflihi wa farḍihi ʼAbū ʻInān ʼayyada Allāhu
ʼamrahu (…) bi ḫāriği l-madīnati l-baydāʼi ḥarasa-hā Allāhu lā naẓīra lahā fī-l
maʻmūri fī ʼitqāni l-waḍʻi wa ḥusni l-bināʼi wa n-naqši fī l-ğiṣṣi bi-ḥaytu lā yaqduru
ʼahlu l-Mašriqi ʻalā mitlihi (Ibn Baṭṭūṭa, 1992 : 43).]
« Lorsque j’arrivai au Caire, le souverain égyptien était al-Malik an-Nāṣir Abū al-Fatḥ
Muḥammad ben al-Malik al-Manṣūr Sayf ad-dīn Qalawūn (…). Il a fait construire une
zāwiya à Siryāqus, à l’extérieur du Caire. Mais que représente-elle à côté de la zāwiya
qu’a édifiée notre seigneur l’Emir des Croyants, défenseur de la religion ; refuge des
pauvres et des malheureux, lieutenant d’Allah sur terre, assumant la guerre sainte
comme œuvre surérogatoire et obligatoire, Abū ʻInān – que Dieu l’assiste - zāwiya
bâtie à l’extérieur de sa capitale – que Dieu la garde ! – et qui n’a pas sa pareille sur
terre grâce à sa situation parfaite, à sa splendide architecture, ses sculptures sur plâtre
car les Orientaux ne sont pas capables d’en construire une aussi belle ! (CharlesDominique, 1995 : 405-406).

Il semble que les frontières religieuses à l’intérieur de l’islam constituent pour les
voyageurs qui partent du Maghreb vers le Mashreq l’une des différences identitaires les
plus proéminentes. Tout en parlant de l’existence de plusieurs islams, cela implique
presque automatiquement le concept de frontière qui doit délimiter un islam de l’autre
(Euben, 2006 : 5), instituant une frontière religieuse ou même sociale è l’intérieur du monde
musulman. Arrivé à Manbij, Ibn Ğubayr constate avec une visible satisfaction que ʼahluhā
ʼahlu faḍlin wa ḫayrin, sunniyyūna šāfiʻiyyūna wa hiya muṭahharatun bihim min ʼahli lmadāhibi l-munḥarifati wa-l ʻaqāʼidi l-fāsidati kamā tağiduhu fī l-ʼaktari min hadihi lbilādi (Ibn Ğubayr : 83). (« Les habitants sont gens de bien et de mérite, ils sont sunnites
appartenant au rite chaféite. La ville n’abrite pas de gens professant des doctrines perverses
et des croyances impures comme c’est courant dans la plupart du pays » (CharlesDominique, 1995 : 273). La région de la Syrie offre à Ibn Ğubayr un tableau complexe de
2

Ibn Battuta’s powerful ties to Tangier reflect, in part, the ways in which cities rather than larger
political units, such as states, served as first source of identification and allegiance (…). Thus as Ibn
Battuta travels beyond North Africa, he comes to identify himself not only as from Tangier but as
Maghribi (from Northwest Africa), and Ibn Battuta was often known by others as al-Maghribi (…).
Much as a local newspaper would, Ibn Battuta converts local exchange values into Maghribi money;
identifies the presence of Maghribis in stories he hears; duly notes any connections the locals have to
the Maghrib; translates unfamiliar terms into language specific to Morocco; and measures all rulers against
the virtues of Abu ‘Inan, the Moroccan sultan who commissioned the Rihla (Euben, 2006: 67-68).
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la vie spirituelle de l’islam et l’opportunité d’exprimer ses doutes et sa réprobation sur l’une
ou l’autre de ces orientations.
[Fī ṣafḥati-hi ḥuṣūnun li-l mulāḥadati l-ʼismāʻīliyyati, firqatun maraqat min al-ʼislāmi
wa-ddaʻat al-ʼilahiyyata fī ʼaḥadi l-ʼanāmi, qīḍa la-hum šayṭānun min al-ʼinsi yuʻrafu
bi Sināna ḫadaʻa-hum bi ʼabāṭīla wa ḫayālātin mawwaha ʼalay-him bi-stiʻmāli-hā wa
saḥara-hum bi maḥāli-hā. Fa-ttaḫaḍū-hu ʼilahan yaʻbudūna-hu wa yabḍulūna lʼanfusa dūna-hu wa ḥaṣalū min ṭāʻati-hi wa-mtitāli ʼamri-hi bi ḥaytu yaʼmuru ʼaḥadahum bi t-taraddī min šāhiqati ğabalin fa yataraddā wa yastaʻğilu fī marḍāti-hi arraddā (Ibn Ğubayr : 85). ]
« Sur ses versants (du Mont Liban) sont construites des forteresses appartenant à des
hérétiques ismaéliens, secte schismatique qui prétend qu’un homme est Dieu. En effet
le sort leur a réservé un démon à forme humaine du nom de Sinan qui les égarés par
des tromperies et des mensonges, les a séduits par ses procédés et les ensorcelés par
leur absurdité même (…) Leur obéissance et leur soumission à ses ordres sont telles
que s’il ordonne à l’un d’entre eux de se jeter du haut d’une montagne, il le fait en
s’empressant de satisfaire son désir malin » (Charles-Dominique, 1995 : 279).

Bien qu’il vienne d’une région assez cosmopolite, Ibn Ğubayr a plutôt une attitude
ambivalente sur les chrétiens, au-delà du contexte historique des croisades : de retour vers
l’Andalousie, il est obligé de s’embarquer sur un navire à côté d’une « foule innombrable
de chrétiens », tout en priant Dieu qu’il soit délivré de leur compagnie (Charles-Dominique,
1995 : 333) :
wa ṣaʻidahu mina n-naṣārā l-maʻrūfīna bi-l balaġiyyīna - wa hum ḥuğğāğu bayti lmuqaddasi - ʻālamun lā yuḥṣā yantahī ’azyada min ʼalfay ʼinsānin, ʼarāḥa Allāhu min
ṣuḥbatihim ! (Ibn Ğubayr : 104).
« Embarquèrent des chrétiens dits balaghriyūn (peregrini), c’est-à-dire des pèlerins
de Jérusalem, une foule innombrable de plus de deux mille. Que Dieu nous délivre de
leur compagnie. » (Charles-Dominique, 1995 : 333)

De la même manière, la rencontre des villes chrétiennes de l’Orient est précédée dans
le texte d’Ibn Ğubayr par l’expression : « que Dieu la détruise et la restitue aux
musulmans ! » dammara-hā Allāhu wa ʼaʻāda-hā ! , pendant que le roi chrétien de ʻAkka
est nommé par l’appellatif « porc » : hada l-ḫinzīru ṣāḥibu ʻAkkata al-musammā ʻindahum
bi-l maliki, ʻağala Allāhu sūʼa l-ʼintiqāmi ! (Ibn Ğubayr : 108). La cité de Akka, elle-même,
« c’est une cité puante et sale qui regorge d’immondices et d’excréments. Dans cette ville,
partout sévissent l’incroyance et l’iniquité, partout on voit des porcs et des croix » (CharlesDominique, 1995 : 326) : [(…) wa hiya tastaʻiru kufran wa ṭafayānan wa tafūru ḫanāzīra
wa ṣulbānan, zafratun qadiratun mamlūʼatun kulluhā riğsan (Ibn Ğubayr : 102)].
Mais, les chrétiens des régions situées aux alentours du Mont Liban sont présentés,
quant à eux, dans des couleurs très favorables :
[wa min al-ʻağabi ʼanna n-naṣārā l-muğāwirīna li ğabali Lubnāna ʼida raʼaw bi-hi
baʻḍa l-muqaṭiʻīna min al-muslimīna ğalabū la-hum al-qūta wa ʼaḥsanū ʼilay-him
(Ibn Ğubayr : 96).]
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« Les chrétiens voisins du Mont Liban, curieusement, lorsqu’ils voient un musulman
se livrer au culte de Dieu dans ces lieux, lui apportent de la nourriture et le traitent
bien » (Charles-Dominique, 1995 : 309).

L’explication pour cette ambivalence envers les chrétiens réside – selon Ian Richard
Netton – dans la réalité politique du monde musulman lui-même qui doit faire face à un
émiettement identitaire. Tout au long du voyage d’Ibn Ğubayr, le lecteur ressent le malaise
et l’amertume de l’écrivain envers la division constatée et expérimentée des territoires
d’islam (Netton, 2005 : 52) : [wa ʼida kānat muʻāmalatu n-naṣārā li-ḍiddi millati-him
hāḏihi l-muʻāmalata fa-mā ẓannu-ka bi-l muslimīna baʻḍu-hum maʻa baʻḍin ?] « Si les
chrétiens se comportent de la sorte envers ce qui n’appartiennent pas à leur communauté,
comment les musulmans ne le feraient-ils pas entre eux ? » (Charles-Dominique, 1995 :
309)
Pour Ibn Battuta, à son tour, les différences entre les formes du culte musulman sont
plus importantes que les raciales au point qu'il témoigne de la même considération pour un
ḥāğğ noir de l’Afrique de l’Est que pour les imams très éduqués de la Mecque. Mais il
semble très mal à l’aise dans le voisinage des chiites qu’il désigne en employant le terme
rāfiḍa (t), rawāfiḍu qui veut dire déserteur ou hérétique :
(…) madīnatu ʼAṣfahāna min kibāri l-muduni wa ḥisāni-hā ʼillā ʼanna-hā l-āna qad
ḫariba ʼaktaru-hā bi sababi l-fitnati bayna ʼahli s-sunnati wa r-rawāfiḍi wa hiya
muttaṣilatun bayna-hum ḥattā l-āna fa lā yazālūna fī l-qitāli (Ibn Baṭṭūṭa, 1992 : 426).
[…] Ispahan, c’est une ville des plus grandes et des plus belles ; mais sa partie la plus
considérable est maintenant en ruine, à cause des discordes qui existent entre les sunnites
et les rāfidhites. Ces discordes ont continué jusqu’à présent ; les deux sectes ne cessent
pas de se combattre […] (Defremery & Sanguinetti, 1982 : 330).

Le voyageur Al-ʻAyyāšī, de son côté, note plus d’une fois dans son voyage les éléments
religieusement différents, par exemple al-ḫawāriğ, qu’il trouve dans l’oasis de Wargla, au
Sud algérien, et qui se font coupables, dans la lecture de al-ʻAyyāšī, pour avoir provoqué
la fitna entre les croyants (Mūlāy Balḥamīsī, 1981 : 28).
Ce même voyageur, Al-ʻAyyāšī, trace une autre frontière au cours de son voyage au
Nord de l’Afrique, celle entre ḥaḍar et badw, les citadins et les bédouins, une frontière
assez classique dans la culture islamique. Dans son ouvrage, Māʼu l-mawāʼidi, le voyageur
maghrébin remarque la vie toujours différente des bédouins qu’il nomme utilisant le terme
traditionnel al-ʻaʼrāb et dont il décrit leur existence suivant une image stéréotypée :
yağrūna warāʼa l-māʼi wa l-ʻušba wa yaʻīšūna bi tarbiyati l-mawāšī wa ṣ-ṣaydi wa n-nahbi
- « ils courent toujours pour trouver de l’eau et de l’herbe et vivent en élevant des bêtes et
en volant » - (Mūlāy Balḥamīsī, 1981 : 27). L’éducation des élites situées dans la proximité
de la frontière reste très limitée pour al-ʻAyyāšī, qui note que la seule préoccupation des
ulémas est le fiqh, ne s’intéressant pas du tout au reste des sciences du XVIIème siècle. En
plus, les gens de la frontière ont toujours des mœurs bizarres : ainsi, les habitants de Wargla
tiyābu mawtā-hum turmā ḫāriğa l-madīnati, wa law kānat ğadīdatan (Mūlāy Balḥamīsī,
1981 : 31) ; [les habitants de Warqala, ils jettent les vêtements de leurs morts a l’extérieur
de la ville, même si ceux-ci étaient nouveaux].
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La frontière de genre (gender frontier3)
L’islam, en tant que société, a une longue et vraiment riche littérature sur la femme et,
surtout, le statut de celle-ci tel que l’homme musulman l’a envisagé pour elle. Toute une
littérature sur la femme est écrite par les hommes musulmans parmi lesquels les théologiens
qui « contrairement à d’autres religions, n’ont jamais laissé aux profanes le monopole du
discours sur le sexe, l’érotisme et l’amour (Aït Sabbah, 2010 : 11) ». L’attitude ambivalente
ou bien duelle sur la femme traverse la littérature normative d’expression arabe qui cherche
toujours à la voiler, la cacher pour finalement la maîtriser et, en même temps, se réjouir de
sa sexualité et de son érotisme, mais dans les limites que l’homme musulman projette. Nos
voyageurs, théologiens de formation, ont intégré cette vision traditionnelle sur la femme
musulmane en se faisant par voie de conséquence des porte-parole.
Les femmes et surtout leur comportement vis-à-vis des hommes de la communauté
place celle-ci sur l’axe de l’altérité identitaire :
Lā yalbisna ’aktaru-hunna ʼillā fūṭatan wāḥidatan tasturu-hā mina s-surrati ʼilā ʼasfala
wa sāʼiru ʼağsādi-hinna makšūfatun wa kaḏālika yamšīna fī l-ʼaswāqi wa ġayri-hā.
(Ibn Baṭṭūṭa, 1992 : 577).
[Les femmes de ces iles ne se vêtent que d’un pagne qui les couvre du nombril aux
pieds, le reste du corps étant à nu. C’est ainsi qu’elles circulaient dans les marchés et
ailleurs. Lorsque je fus nommé cadi dans ces iles, je fis tout ce que je pus pour faire
cesser cette coutume et ordonner aux femmes de se vêtir, mais en vain. (CharlesDominique, 1995 : 925).]

Mais pas toujours, il semble que la liberté sexuelle des femmes et de leur comportement
sexuel ne dérange pas Ibn Baṭṭūṭa dans le cas des femmes des Maldives dont il apprécie la
douceur et les compétences dans le domaine :
….fa kānat min ḫiyāri n-nisāʼi wa balaġa ḥusnu muʻāšarati-hā ʼanna-hā kānat ʼida
tazawwağtu ʻalay-hā tuṭayyibu-nī wa tubaḫḫiru ʼatwābī wa hiya ḍāḥikatun lā yaẓharu
ʻalay-hā taġayyurun (Ibn Baṭṭūṭa, 1992 : 588).
[« (…) mon épouse était une excellente femme qui était si agréable que, après que je
fus devenu son mari, elle me parfumait et parfumait mes vêtements en riant et sans laisser
apparaître aucune mauvaise humeur (…) » (Charles-Dominique, 1995 : 936).]

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

3

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

La vision d’Ibn Baṭṭūṭa s’inscrit parfaitement dans la tradition de la littérature
théologique de l’islam sur la femme et sa sexualité destinée à satisfaire l’homme et à lui
produire du bonheur sur la terre. C’est, peut-être, l’une des frontières intra-sociétales les
plus évidentes que l’islam a dressée et qui, inévitablement, est intégrée dans les textes de
voyage en tant qu’expression vivante de la pulsion sociale. Suivant l’expression de Malek
Chebel « toute une typologie inégalitaire pourrait être déduite » à une lecture objectiviste
des textes religieux et, avant tout, du texte coranique (Chebel, 1993 : 44-45). Au niveau du
discours religieux, cette typologie inégalitaire est visible dans le schéma linguistique où un
Dieu masculin s’adresse – à travers son prophète qui est toujours un homme – à une
audience masculine appelée à appliquer les lois divines. Ou, selon l’expression de Fatna
Aït Sabbah, on assite à un « schéma du pouvoir vertical : Dieu parle directement ou
indirectement à travers son Prophète au croyant qui applique à la croyante les lois qu’il a
reçues de l’être divin (Aït Sabbah, 2010 : 148).

La frontière – opportunité. L’intellectuel de frontière
La frontière reste, au moins dans le cas du voyage d’Ibn Baṭṭūṭa, une opportunité pour
l’intellectuel musulman dont l’insertion dans la hiérarchie culturelle de ses milieux a
échoué ou bien ne s’est pas produite encore. Ross Dunn identifie une autre utilité ou
fonctionnalité pour le voyageur musulman médiéval qui correspond plutôt à une fonction
sociale concrète (literate frontiersman, Dunn, 2005 : 63). Il semble que dans le monde
musulman du XIIIème et XIVème siècles, la migration des hommes lettrés de culture arabe
ou persane vers les frontières africaines et euro-asiatiques du monde musulman représentait
déjà un phénomène social et culturel. De plus, Ibn Baṭṭūṭa, bien qu’il ne le reconnaisse pas
ouvertement dans son écriture, être à la recherche de telles positions. Du moins, c’est l’idée
postulée par le chercheur Ross Dunn qui y trouve une possible explication pour la durée
inédite du voyage d’Ibn Baṭṭūṭa qui semble être entraîné dans un processus plus ample de
migration. « Ibn Baṭṭūṭa seems to have been aware of sultan Muhammad ibn Tughluq’s
policy of hiring foreign Muslims to staff his ministries and institutions at least three years
before he arrived in Delhi. He also mentions a number of scholars and divines from Persia,
Afghanistan, central Asia and the Arab lands who came to India as he did to work for the
regime” (Dunn, 2005: 66-67).
Laqītu bi hadā l-masğidi faqīhan ṣāliḥan min ʼahli Muqadišū yusammā Saʻīdan
ḥasana l-liqāʼi wa l-ḫulqi (…) wa dakara lī ʼanna-hu ğāwara bi Makkata ʼarbaʻa
ʻašarata sanatan wa mitla-hā bi l-Madīnati (Ibn Baṭṭūṭa: 561).
[« J’ai rencontré dans cette mosquée un faqih qui venait de Mogadiscio, de bon
caractère et qui me rappela qu’il avait habité à la Mecque pendant quatorze ans et
encore quatorze à Médine » (n. trad.).]

182

LE VOYAGEUR MUSULMAN MEDIEVAL ET LA FRONTIERE

Ibn Baṭṭūṭa occupe des positions publiques importantes surtout dans les régions
lointaines, disons même marginales, du monde musulman médiéval, en profitant du manque
du savoir-faire dans l’art de gouverner des sultans de ces régions et, surtout, de leur besoin de
se légitimer par un entourage prestigieux. Les fonctions de cadi qu’on lui offre au Delhi et plus
tard aux Maldives viennent à cote des privilèges dont Ibn Baṭṭūṭa est conscient :
“Ibn Battuta’s reputation as a learned qadi grows in the Rihla, he becomes
progressively conscious of his reputation, protective of the prerogatives it confers, and
insistent that the size and quality of the gifts he receives adequately reflect his worldly
standing. (…) He not only comes close to political power, on several occasions he
ascends or aspires to significant rank himself: he is appointed qadi of Delhi, sent by
the sultan as an ambassador to the Mongol rulers of China, and is made qadi in the
Maldives, where he intrigues against the local wazir, stirring up a revolt against him
(Euben, 2006: 72)”.

Ibn Baṭṭūṭa s’avère être conscient de l’importance de son rôle auprès de ceux qui
détiennent le pouvoir politique, à l’exemple de la situation suivante : (…) al-wazīru yaqūlu
la-ka : ʼaqim ʻinda-nā! (…) fa ʼanā ʼaštariṭu ʻalay-kum šurūṭan, fa qāla : naqbulu-hā faštariṭ ! fa qultu la-hu : ʻanā lā ʼastaṭīʻu l-mašya ʻalā qadamayya. Wa min ʻādati-him ʼan
lā yarkabu ʼaḥadun hunālika ʼillā l-wazīru (Ibn Baṭṭūṭa, 1992: 585-586). [“Le vizir te
demande de rester chez nous et tu obtiendras tout ce que désires (…). Je lui dis alors : Si
vous voulez que je séjourne ici, c’est à certaines conditions ! (…). Je ne peux marcher à
pieds ! Or il est d’usage que personne ne circule à cheval sinon le vizir » (CharlesDominique, 1995 : 934).]
D’ailleurs, la circulation des hommes lettrés dans l’islam médiéval entre les
différents centres culturels et politiques, qu’il s’agisse de Bagdad, du Caire, de Cordoue,
de Kairouan, de Delhi et de bien d'autres, représente une caractéristique attestée de la
période historique en question. Les motivations en sont diverses, mais ce pullulement de
voyages a créé la sensation d’un espace culturel unitaire régi par les mêmes valeurs et
connaissances, traversé quand-même des frontières intérieures d’un monde plus vaste pour
le croire parfaitement homogène.
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Abstract. The present paper is dedicated to the lexico-semantic examination of the corpus of the Arabic
political and legal terms coined by the eminent Egyptian scholar, translator and the Renaissance (al-nahḍa)
intellectual Rifā‘a Rāfi‘ al-Ṭahṭāwī (1801-1873) in his treatise “Taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw al-dīwān alnafīs bi-īwān Bārīs” (The extraction of Pure Gold in the Abridgement of Paris, or the precious dīwān in the
īwān of Paris) to render the sociopolitical and legal realities of France of 1820-1830s. Al-Ṭahṭāwī was among
the first Egyptian scholars to write about Western cultures in an attempt to reconcile Islamic and Christian
civilizations and bring them to mutual understanding. Being al-Ṭahṭāwī‘s observation of the sociopolitical life
in France of the period of his sojourn in France, “Taḫlīṣ” may be considered the true reflection of contemporary
France in the eyes the great Egyptian scholar who opened the West to his fellow Egyptians explaining the state
of affairs in France in his works and translations from the French sources. The importance of al-Ṭahṭāwī’s
“Taḫlīṣ” and other works lays in the fact that they introduce contemporary Western sociopolitical concepts to
Moslem audience unaccustomed to such notions as constitutional government, limited monarchy, elections etc.
He is credited to be one of the first scholars who tried in his works, e.g. “Taḫlīṣ” to develop and modernize the
Arabic political and legal glossary by making an endeavor to propose Arabic equivalents to French political
and legal terms denoting contemporary social and political concepts alien to Islamic political tradition.
Keywords: lexicon, technical term, terminological unit, terminological expression, notion, political, legal.

Introduction
Al-Ṭahṭāwī’s “Taḫlīṣ” belongs to the traditional mediaeval literary genre of riḥla (travelogue).
It is detailed description of his journey to France based on his personal observations as traveler.
Al-Ṭahṭāwī says that he had kept the account of his journey free from faults of indulgence and
prejudice (Ṭahṭāwī 1905: 4; Ṭahṭāwī 2010: 17; Ṭahṭāwī 2011: 105).
Al-Ṭahtāwī was not first to write an account of his European journey. The first
complete travelogues (riḥla) were composed by Moroccan ambassadors of 17/18 century,
who were sent to Spain, but one of them, Aḥmad b. Qāsim al-Ḥağarī (d. 1645), travelled to
the Low Countries. But they remained mostly unknown to outside world (Ṭahṭāwī 2011:
87). Al-Ṭahtāwī was the first who wrote a comprehensive account of European society and
culture (Ṭahṭāwī 2011: 87). In “Taḫlīṣ” he says that, as far as he knows, nothing was written
about the history of Paris, and there was no information about its condition or of the
condition of its people (Ṭahṭāwī 1905: 4; Ṭahṭāwī 2010: 17; Ṭahṭāwī 2011: 105). He also
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mentions many countries of the contemporary world and “expands his compatriots’ vision
of the physical word” (Ṭahṭāwī 1905: 14-23; Ṭahṭāwī 2010: 35-44; Ṭahṭāwī 2011: 87,
119-131). The importance of “Taḫlīṣ” also lies in the invaluable insight it offers into
the preconceptions and prior knowledge of Europe by Muslims (Ṭahṭāwī 2011: 87).
Al-Ṭahṭāwī’s mentor (ustāḏ) Ḥasan al-‘Aṭṭār (1766 – 1835), who proposed him to
the governor (wālī) of Egypt Muḥammad ‘Alī (1805-1848) to accompany as imām the first
Egyptian educational mission sent by Muḥammad ‘Alī to Paris to study different sciences,
told al-Ṭahtāwī to write down everything strange and wondrous seen and encountered
during the trip to Paris to be a guide for would-be travelers wishing to go there (Ṭahṭāwī
1905: 4; Ṭahṭāwī 2010: 16-17; Ṭahṭāwī 2011: 104-105]. That’s why “Taḫlīṣ” has didactic
importance because it was to educate his compatriots about the West.
He calls Muḥammad ‘Alī by his official honorific titles – al-wazīr al-a‘ẓam wa-ldustūr al-mukarram al-mufaḫḫam ḥaḍrat afandīnā walī l-ni‘am “the most exalted minister
– the honoured and magnificent lordship, his Excellency, the Benefactor” (Ṭahṭāwī 1905:
2; Ṭahṭāwī 2010: 15-16; Ṭahṭāwī 2011: 102). Dustūr was used as title of Ottoman
provincial governors (wālī, plural wulāt) (Barakāt 2000: 329). Wazīr was used as title of
Muḥammad ‘Alī and some of his successors in epigraphic and official correspondence
(Barakāt 2000: 318).
It was written by al-Ṭahṭāwī during his study in Paris in 1826-1831 and, as D.
Newman proposes, the last additions to it were made in 1832 (Ṭahṭāwī 2011: 89). It was
printed firstly in 1834 in the state printing house of Būlāq (Maṭba‘at Būlāq).
It is worth mentioning that al-Ṭahṭāwī in his “Taḫlīṣ” clearly shows the Francocentrist [Ṭahṭāwī 2011: 92] vision of Europe. He demonstrates his approach to France as
unambiguous сenter of Europe and reduces all France to Paris conceived as only
manifestation of the French nation. Al-Ṭahṭāwī praises spectacular scientific and
technological progress in Europe. He acknowledges civilizational superiority of Europe but
speaks proudly about his Arab/Islamic society, especially its moral and social values as
compares with Frankish (as he brands all European) ones, assuming that “the Franks…do
acknowledge that we were their teachers in all sciences and that we had an advance on them”
(Ṭahṭāwī 1905: 8; Ṭahṭāwī 2010: 23; Ṭahṭāwī 2011: 111). Al-Ṭahṭāwī lauds political freedom,
social justice and abidance by law that he observed during his stay in Paris.
The title of “Taḫlīṣ” has different variations. In the “Taḫlīṣ” itself is given as “Taḫlīṣ
al-ibrīz fī talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs” (The extraction of Pure Gold in
the Abridgement of Paris, or the precious dīwān in the īwān of Paris) (Ṭahṭāwī 1905: 5;
Ṭahṭāwī 2010: 18; Ṭahṭāwī 2011: 89-90, 106) but the title of the book on the cover of the
edition of 1323/1905 appears as “Kitāb taḫlīṣ al-ibrīz ilā talḫīṣ Bārīz aw al-dīwān al-nafīs
bi-īwān Bārīs” ((The book of) The extraction of pure gold [on the road] towards the
abridgement of Paris, or the precious dīwān in the īwān of Paris) (Ṭahṭāwī 1905; Ṭahṭāwī
2011: 89-90, 106).
In the present research I used two editions of al-Ṭahṭāwī’s “Taḫlīṣ”:
1. The third, Cairo edition of 1323/1905, prepared by Muṣṭafā Fahmī, who had sold
the books near to al-Azhar with the title of the book on the cover appears as “Kitāb taḫlīṣ
al-ibrīz ilā talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs” (Ṭahṭāwī 1905).
2. The complete works of Rifā‘ Rāfi‘ al-Ṭahṭāwī, edited by Muḥạmmad ʻImāra (Vol.
II) with the title of the book on the cover appears as “Kitāb taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw
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al-dīwān al-nafīs bi-īwān Bārīs” (Ṭahṭāwī 2010), and the following annotated translations
of the work:
1. D. Newman’s English translation and second edition, titled as “An Imam in Paris:
account of a stay in France by an Egyptian cleric (1826-1831) (Takhlīṣ al-Ibrīz fī Talkhīṣ
Bārīz aw al-Dīwān al-Nafīs bi-Īwān Bārīs)” (Ṭahṭāwī 2011).
2. V.N. Kirpichenko’s Russian translation and edition, titled as “Izvlecheniye
chistogo zolota iz kratkogo opisaniya Parizha, ili Dragotsennyy divan svedeniy o Parizhe
(Taḫlīṣ al-ibrīz fī talḫīṣ Bārīz aw al-dīwān al-nafīs bi-īwān Bārīs)” (Ṭahṭāwī 2009).
1. The stylistic and lexical features of “Taḫlīṣ”
As far as literary style of “Taḫlīṣ” is concerned, Al-Ṭahṭāwī says that he uses simple
expressions to make it accessible for all readers (Ṭahṭāwī 1905: 5; Ṭahṭāwī 2010: 18). He
departs from rhymed prose (sağ‘) and traditional lexical ornaments (Ṭahṭāwī 2011: 94). It
is thought that al-Ṭahṭāwī attempted to combine the strikingly distinct literary styles of his
translations from French textbooks and reference books and his traditional Arabic sources
(Ṭahṭāwī 2009: 210; Ṭahṭāwī 2011: 96). The literary style of “Taḫlīṣ” was defined as florid
mix of high classical and low colloquial styles in some passages of text (Ṭahṭāwī 2009:
210).
The utmost importance of al-Ṭahṭāwī’s “Taḫlīṣ” lies on the linguistic level because
he greatly contributed to creation of the New Arabic vocabulary by his coining of the
multitude of Arabic technical terms of all sciences in the process of his translation of French
scientific and literary works. “Taḫlīṣ” is the first modern Arabic literary work is to
extensively utilize the loanwords (ta‘rīb). It is said that some seventy examples of French
and some Turkish borrowings are attested in “Taḫlīṣ” (Ṭahṭāwī 2011: 96).
Al-Ṭahṭāwī deservedly may be called the architect of the new Arabic sociopolitical and
legal lexicon by his choosing of Arabic equivalents to a lot of French political and legal
terms denoting contemporary social and political concepts alien to Islamic political
tradition. He did a great endeavor to convey to his compatriots in Arabic the new
sociopolitical ideas of West being the first who described in details the political system of
the Kingdom of the French (Ṭahṭāwī 1905: 79-82; Ṭahṭāwī 2010: 114-117; Ṭahṭāwī 2011:
192-198) and discussed as an unbiased witness the July revolution of 1830 against absolute
rule of the king Charles X (1824-1830) (Ṭahṭāwī 1905: 196-221; Ṭahṭāwī 2010: 233-257;
Ṭahṭāwī 2011: 305-334). He also was the first Arab author who make translation
although abridged and simplified of the Charter (Constitution) of 1814 to Arabic and
inserted it in “Taḫlīṣ” (Ṭahṭāwī 1905: 82-90; Ṭahṭāwī 2010: 117-125; Ṭahṭāwī 2011:
198-208).
To create the New Arabic sociopolitical and legal lexicon to render the contemporary
Western political and legal concepts from French to Arabic, al-Ṭahṭāwī uses such models
of lexicon modernizing as:
1. Semantic extension. Al-Ṭahṭāwī tried to find appropriate semantic equivalents to a
plenty of terms denoting new political and legal notions of contemporary Europe.
The corpus of traditional Arabic/Islamic legal and administrative terms was only
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available lexical material for him to search for notional equivalents corresponding to
French technical terms of law and politics. To that end he proposed semantical
extending of traditional Arabic/Islamic legal and administrative terminology to
encompass new meanings in his “Taḫlīṣ” and other works. Some of his lexical
experiments endured being eventually fixed in the New Arabic, some failed and
became obsolete (e. g. šarī‘a “the Divine Law” < “law (secular, man-made)”).
2. Calque/loan translation (from French) (e.g. dār al-madīna “the residence of the
mayor of the city of Paris” < Hôtel de Ville (“the House of the city”)).
3. Lexical borrowing (predominantly from French) (e.g. al-būrū “bureau”).
4. Individual lexical invention. Al-Ṭahṭāwī himself coined some of technical terms that
he uses in “Taḫlīṣ” (e.g. ğumhūriyya “republic”).
2. The semantic fields of the political and legal lexicon of “Taḫlīṣ”
The following semantic strata may be sorted out in the corpus of the sociopolitical and legal
technical terms, widely used by Al-Ṭahṭāwī in his “Taḫlīṣ”:
2.1. Types of government:
al-ğumhūriyya “republic” (< Ottoman Turkish ğümhūriyyet (modern Turkish
cumhuriyet) < Arabic ğumhūr “group of people”). Al-Ṭahṭāwī the first time ever uses this
word to denote “republic”: wa-ba‘ḍu-hum yurīdu l-gumhūriyya “others want republic”
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 233; Ṭahṭāwī 2011: 306-307, 307, n. 3).
al-mamlaka. Al-Ṭahṭāwī uses this term in several meanings: “regime”: zawāl
mamlakati-hi “the collapse of his regime” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 243; Ṭahṭāwī
2011: 318); “reign”: zawāl mamlakat al-malik “the end of the reign of the king” (Ṭahṭāwī
1905: 212; Ṭahṭāwī 2010: 249; Ṭahṭāwī 2011: 325) and “kingdom”: mamlaka alFaransāwiyya mutawāriṯa “France is a hereditary kingdom” (Ṭahṭāwī 1905: 79; Ṭahṭāwī
2010: 114; Ṭahṭāwī 2011: 193).
al-malakiyya. This term is used by Al-Ṭahṭāwī with two meanings: “monarchy”: almalakiyya al-muṭlaqa “an absolute monarchy” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 233;
Ṭahṭāwī 2011: 307); al-malakiyya al-muqayyada bi-l-‘amal bi-mā fī l-qawānīn “a
monarchy limited by the provisions embedded in the laws” (Ṭahṭāwī 1905: 197; Ṭahṭāwī
2010: 233; Ṭahṭāwī 2011: 307) and “the Royalists”: hāḏihi l-ṭā’ifa fī l-ra’y firqatayn
aṣliyatayn wa-humā l-malakiyya wa-l-ḥurriyya “this people is divided in terms of their
opinion into two major parts: the Royalists and the Liberals” (Ṭahṭāwī 1905: 196; Ṭahṭāwī
2010: 233; Ṭahṭāwī 2011: 306).
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2.2. The governmental and legal bodies:
al-būrū “bureau”. Al-Ṭahṭāwī uses the French loanword al-būrū “bureaux” (< bureau) and
explains it in Arabic by the following expression al-būrū ya‘nī makātib (dawāwīn
saġīra) “small councils called bureaux” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122;
Ṭahṭāwī 2011: 204).
ğūriyyat al-ğināyāt. The author of “Taḫlīṣ” uses compound expression ğūriyyat alğināyāt “criminal jury” (< ğūriyyat “jury” < French juré, al-ğināyāt “criminal” < calque
of French criminelle) and explains it by Arabic al-ğamā‘a li-l-muḥakkamīna l-musammāt
ğūriyyat al-ğināyāt “the group of arbitrators, called “criminal jury”” (Ṭahṭāwī 1905: 89;
Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 206).
ḥukm. Al-Ṭahṭāwī uses the term ḥukm to denote different forms of government:
ḥukm al- ğumhūriyya “republican government (literally “government by the masses”)”
(Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 233; Ṭahṭāwī 2011: 306, 306, n. 4); ḥukm waqtī wa
dīwān mu’aqqat li-naẓm al-bilād “provisional government and a provisional council to
govern the country” (Ṭahṭāwī 1905: 204; Ṭahṭāwī 2010: 240; Ṭahṭāwī 2011: 316); ra’īs alḥukm al-mu’aqqat “the head of provisional government” (Ṭahṭāwī 1905: 204; Ṭahṭāwī
2010: 240; Ṭahṭāwī 2011: 316).
dār al-madīna “the Hôtel de Ville (the residence of the mayor of the city of Paris)”.
It is evidently al-Ṭahṭāwī’s loan translation (calque) of the French “the Hôtel de Ville”
(“the House of the city”). He calls Hôtel de Ville (the residence of the Préfet de la Seine
(the mayor of the city of Paris)) dār al-madīna: dār al-madīna allaḏī huwa maḥall šayḫ
madīnat Bārīs “the Hôtel de Ville is the residence of the mayor of the city of Paris”
(Ṭahṭāwī 1905: 203; Ṭahṭāwī 2010: 239; Ṭahṭāwī 2011: 314).
dīwān (plural dawāwīn). This word was used with the meaning of “administrative
office/bureau” under the Umayyads, Abbasids, Buwayhids, Seljuks, Fatimids, Ayyubids,
Mamluks and Ottomans (Ayalon 1987: 111). Al-Ṭahṭāwī uses this term in compound
terminological units to denote different governmental bodies of France, both elected and
appointed: (al-dīwān al-awwal “the First Council, i.e. the Chamber of Peers” (Ṭahṭāwī
1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); al-dīwān al-ṯānī “the Second Council”
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); al-dīwān al-ḫuṣūṣī “the Privy
Council (< French Conseil Privé)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011:
194); dīwān al-dawla “Council of State” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī
2011: 196): dīwān al-dawla li-l-mašwara “Council of State (< French Conseil d’Etat)”
(Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); dīwān rusul al-‘imālāt “the
Chamber of Deputies of the Provinces (calque of French Chambre des Députés des
départements)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193)”: dīwān rusul
al-‘imālāt allaḏīna hum wukalā’ al-ra‘iyya “the Chamber of Deputies who are the
representatives of the people” (Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011:
310); ra’īs dīwān rusul al-‘imālāt “The President of the Chamber of Deputies” (Ṭahṭāwī
1905: 86; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); dīwān sirr al-malik “Council of the
King’s secret (< French Conseil de Cabinet)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114;
Ṭahṭāwī 2011: 194); dīwān al-mašwara “the consultative council” (Ṭahṭāwī 1905: 207;
Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319); dīwān mašwarat al-‘imālāt “the Chamber of
Deputies” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319); dīwān mašwarat
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wukalā’ al-ra‘iyya “the Chamber of Deputies” (Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010: 246;
Ṭahṭāwī 2011: 321); dīwān al-wuzarā’ wa-l-wukalā’ “the Council of Ministers (< French
Conseil des Ministres)” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 194); dīwān
wukalā’ al-ra‘iyya “the Chamber of Deputies” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 234;
Ṭahṭāwī 2011: 308).
mağlis (noun of place from ğalasa “to sit”). Ṭahṭāwī employs mağlis in two
meanings: 1. “meeting (of the Chamber)”: mağlis al-dīwān “the meetings of the Chamber”
(Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); mağlis sirrī “secret meeting”
(Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); 2. “Chamber (as governing
body)”: mağlis rusul al-‘imālāt “the Chamber of Deputies” (Ṭahṭāwī 1905: 87; Ṭahṭāwī
2010: 122; Ṭahṭāwī 2011: 204); mağlis al-mašwara “the consultative council” (Ṭahṭāwī
1905: 210; Ṭahṭāwī 2010: 247; Ṭahṭāwī 2011: 323); mağlis al-muntaḫibīna “the electoral
college” (Ṭahṭāwī 1905: 86; Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203).
2.3. The heads of government bodies:
al-bayr “peer” (< French pair “peer”). This borrowed term is widely used by al-Ṭahṭāwī in
the compound names denoting the government institutions and its members: dīwān al-bayr
“the Council of Peers” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); dīwān
al-bayr ya‘nī dīwān al-mašwara l-ūlā “the Chamber of Peers, i.e. the First Consultative
Council” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); dīwān al-mašwarat
al-bayr “the Chamber of the Peers” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011:
319); ra’īs dīwān al-bayr “the president of the Chamber of Peers” (Ṭahṭāwī 1905: 85;
Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202); mağlis al-bayr “the Chamber of Peers” (Ṭahṭāwī
1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202). Al-Ṭahṭāwī coined the term al-bayriyya
“peerage” (abstract noun from al-bayr “peer”) to denote the status and rank of peer and
uses it in the following compound expressions: waẓīfat al-bayriyya “peerage” (Ṭahṭāwī
1905: 80; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011: 195); martabat al-bayriyya “the ranks of the
peerage” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202).
sulṭān. Al-Ṭahṭāwī uses the term sulṭān to denote both king: Waṣala l-sulṭān waatbā‘u-hu fī Ranbūliyā awwal šahr aġusṭus “The king and his entourage arrived in
Rambouillet on the first of the month of August” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 243;
Ṭahṭāwī 2011: 319) and emperor: al-sulṭān Nābulyūn “Emperor Napoleon” (Ṭahṭāwī 1905:
219; Ṭahṭāwī 2010: 256; Ṭahṭāwī 2011: 332). He also uses verb II tasalṭana “to become
ruler”: Tasalṭana Būnābārta l-musammā Nābulyūn wa-talaqqaba bi-sulṭan salāṭīn
(Ṭahṭāwī 1905: 197)/sulṭan al-salāṭīn (Ṭahṭāwī 2010: 234) “Bonaparte , who was known
as Napoleon, became ruler and took the title of emperor” (Ṭahṭāwī 2011: 307-308) and
verbal noun I salṭana “absolute power”: Malik Farānsā ma‘nā-hu ṣāḥib al-arḍ wa-lsalṭana ‘alay-hā “ ‘King of France’ means that the king is the owner of the land and has
absolute power over it” (Ṭahṭāwī 1905: 210; Ṭahṭāwī 2010: 246-247; Ṭahṭāwī 2011: 323).
To denote the notion “royal” al-Ṭahṭāwī uses the word sulṭānī (relational adjective from
sulṭān): al-‘asākir al-sulṭāniyya “the king’s soldiers” (Ṭahṭāwī 1905: 201; Ṭahṭāwī 2010:
238; Ṭahṭāwī 2011: 312); ḫafar sulṭānī “royal guard” (Ṭahṭāwī 1905: 210; Ṭahṭāwī 2010:
247; Ṭahṭāwī 2011: 323).
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sulṭan al-salāṭīn “emperor” (see above sulṭān). Al-Tahṭāwī rendered the French
empereur in the form of sulṭan al-salāṭīn (literally “ruler of rulers”) (Ṭahṭāwī 2011: 308,
n.1) by analogy with amīr al-umarā’ and qāḍī l-quḍāt “Chief judge”.
šayḫ “the mayor of the city of Paris” (see above dār al-madīna). Al-Ṭahṭāwī calls
Préfet de la Seine šayḫ madīnat Bārīs literally “the šayḫ (mayor) of the city of Paris”, using
the traditional Arabic/Islamic term “someone whose age appears advanced and whose hair
gone white (used for a man over fifty years old)” > “the chief of any human group (a family,
a tribe, a trade guild, etc.), “the head of a religious establishment”, “any Moslem scholar of
a certain level of attainment” (Geoffroy 1997: 397-398).
malik “king”: Malik Farānsā ṣāḥib quwwa tāmma fī mamlakati-hi bi-šarṭ riḍā’ tilka
l-dawāwīn al-maḏkūra “The king has full authority in his kingdom provided the
aforementioned councils give their approval” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114;
Ṭahṭāwī 2011: 194); Malik Farānsā laysa muṭlaq al-taṣarruf “The king of France does not
have absolute power” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010: 116; Ṭahṭāwī 2011: 196).
2. 4. The members of government bodies:
arbāb (singular rabb). This term is well-known in the Classical Arabic with its semantics
“a lord, a possessor, an owner, or a proprietor”, “a lord, master, or chief, to whom obedience
is paid”, “a lord, ruler, governor, regulator, or disposer” (al-rabb “God”, “the Lord”) (Lane,
III: 1003). Al-Ṭahṭāwī uses the term rabb in its plural form arbāb in compound names with
specifying complements denoting the members of political parties, followers of political
currents and members of government institutions: arbāb dīwān al-mašwara “the members
of the consultative council” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310);
arbāb al-ḥurriyya “the Liberals” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011:
309); arbāb al-mašwara “Conseillers d’Etat” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116;
Ṭahṭāwī 2011: 196).
a‘ḍā’ (singular ‘uḍw) is well known in its Classical Arabic meaning “a limb, a
member, and an organ of the body”, “a distinct portion of the body” (Lane, V: 2076). AlṬahṭāwī uses the term a‘ḍā’ only one time in “Taḫlīṣ” in compound name a‘ḍā’ al-dīwān
with its metaphorical meaning “the members of the Chamber” (Ṭahṭāwī 1905: 87; Ṭahṭāwī
2010: 122; Ṭahṭāwī 2011: 205).
ahl (plural ahālī). This word is well-known in the Classical Arabic in the set of its
meanings “the people of a house or dwelling, and of a town or village, and of a country”,
“a man’s cohabitants of one dwelling or place of abode, and of one town or country” > “the
family of a man, a man’s kinsfolk, his relations”; “a man’s fellow-members of one family
or race, and of one religion, and of one craft or art or the like” (Lane, I: 121). Al-Ṭahṭāwī
uses the term ahl in the Classical meaning of “people”: idḫāl ahl Bārīs fī ṭā‘at al-sulṭān
“Making people of Paris obey their king again” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 240;
Ṭahṭāwī 2011: 316); Al-malik huwa a‘ẓam ahl al-dawla “The king is the highest authority
of the people of the state” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 200).
Also he uses it as a synonym to arbāb and in the same way as arbāb (see above) to denote
the members of government institutions: ahl al-būrū “members of bureaux, i.e. offices”
(Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122; Ṭahṭāwī 2011: 204); ahl al-dawla “the members of
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the government” (Ṭahṭāwī 2010: 252; Ṭahṭāwī 1905: 216; Ṭahṭāwī 2011: 329); ahl aldīwān “the members of the Chamber” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 242; Ṭahṭāwī
2011: 318): min ahl al-dīwān “a member of the Chamber” (Ṭahṭāwī 1905: 213; Ṭahṭāwī
2010: 250; Ṭahṭāwī 2011: 326); al-qawānīn allatī yarḍā bi-hā ahl al-dawāwīn “The laws
approved by the members of the councils” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī
2011: 196);f ahl dīwān al-bayr “the Chamber of Peers” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010:
115; Ṭahṭāwī 2011: 194); ahl šambir dūbayr ya‘nī dīwān al-bayr ay ahl al-mašwara l-ūlā
“the members of the Chamber of the Peers, i.e. the council of Peers, who are the people of
primary consultation” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 114; Ṭahṭāwī 2011: 193); ahl al‘askariyya “soldier” (Ṭahṭāwī 1905: 89; Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 207); ahl almaḥkama “the court” (Ṭahṭāwī 1905: 89; Ṭahṭāwī 2010: 124; Ṭahṭāwī 2011: 206); ahl almašwara “the members of the consultative Chamber” (Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010:
246; Ṭahṭāwī 2011: 322); ahl al-mağlis “the members of the council” (Ṭahṭāwī 1905: 212;
Ṭahṭāwī 2010: 248; Ṭahṭāwī 2011: 325): ahl mağlis al-bayr “the members of the Chamber
of Peers” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī 2011: 202); ahl mağlis rusul al‘imālāt “Member of the Chamber of Deputies” (Ṭahṭāwī 1905: 87; Ṭahṭāwī 2010: 122;
Ṭahṭāwī 2011: 204); ahl mağlis al-muntaḫibīna “the members of the electoral college”
(Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203); ahl mašwarat rusul al-imālāt
“the members of the Chamber of Deputies” (Ṭahṭāwī 1905: 206; Ṭahṭāwī 2010: 242;
Ṭahṭāwī 2011: 318).
rasūl (plural rusul). As it was previously said, this classical Islamic technical term
is used by al-Ṭahṭāwī in the meaning of “ambassador”. Also, the author of “Taḫlīṣ”
employs the basic idea of this word “delegation” to use it as a title of people’s political
deputies (Ayalon 1987: 70). He calls the lower House of French parliament, Chambre des
Députés des départements dīwān rusul al-‘imālāt, designating député as rasūl: Wa-‘adaduhum arba‘mi’a wa-ṯamāniya wa-‘išrūna rasūlan “This council has 428 members” (Ṭahṭāwī
1905: 80; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011, 195).
2.5. Legislative process, legislative acts:
amr (plural awāmir) “a command, an order, a bidding, an injunction, a decree, an
ordinance, a prescript”: al-awāmir al-sulṭāniyya “the royal ordinances” (Ṭahṭāwī 1905:
212; Ṭahṭāwī 2010: 249; Ṭahṭāwī 2011: 325); al-awāmir al-malakiyya “royal decrees”
(Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310); al-awāmir al-muḫālifa liqawānīn al-mamlaka “the ordinances that ran counter to the laws of the kingdom” (Ṭahṭāwī
1905: 215; Ṭahṭāwī 2010: 251; Ṭahṭāwī 2011: 328); amr al-malik “an executive order of
the king” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 118; Ṭahṭāwī 2011: 200). One may observe
the semantic resemblance of the Arabic compound terms al-awāmir al-sulṭāniyya and amr
al-malik “order, ordinance of the king” and the French ordonnance royale and assume that
the mentioned Arabic terminological expressions were coined by al-Ṭahṭāwī as loantranslations of ordonnance royale; Kāna al-amr wa-l-nahy la-hu “all the power lay in his
hands” (Ṭahṭāwī 1905: 207; Ṭahṭāwī 2010: 244; Ṭahṭāwī 2011: 319).
tašrī‘ (verbal noun II from šarī‘a “the Holy Law”) “legislation (in secular sense:
creating laws, not just interpreting the Holy Law)”: tašrī‘ al-qawānīn al-tadbīriyya “the
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creation of the laws of governance” (Ṭahṭāwī 1905: 85; Ṭahṭāwī 2010: 120; Ṭahṭāwī
2011: 201).
al-šarṭa. Al-Ṭahṭāwī borrowed French la charte “Charter” in the form of al-šarṭa to
denote the French Charter of 4 June 1814 (La Charte constitutionnelle) (see below qānūn).
He retains the French name of Constitution of 1814 due to its phonetical consonance with
Arabic šarṭ “condition”, “stipulation” (Ṭahṭāwī 2009: 249, n. 74): Al-šarṭa allatī hiya kitāb
qawānīn al-mamlaka “the Charter, i.e. the book containing the laws of the kingdom”
(Ṭahṭāwī 1905: 209; Ṭahṭāwī 2010: 246; Ṭahṭāwī 2011: 321); Wa-l-qānūn allaḏī yamšī
‘alayhi al-faransāwiyya al-āna wa-yattaḫiḏūna-hu asāsan li-siyāsati-him huwa l-qānūn
allaḏī allafa-hu la-hum maliku-hum al-musammā Luwīz al-ṯāmin ‘ašara wa-lā zāla
muttaba‘an ‘inda-hum wa-marḍiyyan la-hum … Wa-l-kitāb al-maḏkūr allaḏī fī-hi hāḏā lqānūn yusammā l-šarṭa wa-ma‘nā-hā fī-l-luġa al-lāṭīniyya waraqa ṯumma tusūmiḥa fī-hā
fa-uṭliqat ‘alā l-siğill al-maktūb fī-hi l-aḥkām al-muqayyida “The codex followed by the
French at present and the one they take as a basis for their politics is the law drawn up by
their king, Louis XVIII, which has not ceased to be followed and approved by them… The
book in which this codex has been enshrined is called the Charter, which in Latin means
“paper” and, by extension, a document in which restricted laws are recorded (Ṭahṭāwī
1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī 2011: 197); Ṣana‘a qānūnan bayna-hu wa-bayna lfaransāwiyya bi-mašwarati-him wa-riḍā’i-him wa-alzama nafsa-hu an yatba‘a-hu wa-lā
yaḫruğa ‘an-hu wa-huwa al-šarṭa “He created a law that governed both him and all French
people, after consulting the latter and obtaining their approval. He forced himself to follow
it and not to depart from it. This law was the Charter” (Ṭahṭāwī 1905: 197; Ṭahṭāwī 2010:
234; Ṭahṭāwī 2011: 308).
šarī‘a (plural šarā’i‘) “a watering-place”, “a resort of drinkers”, “a place to which
men come to drink therefrom and to draw water”, “place of descend to water”, “a way to
water” > “The religious law of God”, “a law, an ordinance, or a statute”, “a religion, or way
of belief and practice in respect of religion”, “a way of belief or conduct that is manifest”
(metaphorically) (Lane, IV: 1535) < šara‘a “to drink water with one’s hands”, “to enter
into the water (to drink)”, “to come to the water to drink” > “to institute, establish, prescribe
for them, or to them, a religious ordinance, a law, etc.” (metaphorically) (Lane, IV: 1534).
Šarī‘a is used by al-Ṭahṭāwī to denote a collection of secular, rational laws (Ṭahṭāwī 2011:
194, n. 5): Wa-yusammā l-qānūn ‘inda l-Faransāwiyya šarī‘a fa-li-ḏālika yaqūlūna:
šarī‘at al-malik al-fulānī “The French refer to secular law as a Code, and so they talk about
the Code of such and such a king” (Ṭahṭāwī 1905: 79; Ṭahṭāwī 2010: 115; Ṭahṭāwī 2011:
194); Sā’ir al-faransāwiyya mustawūna quddāma l-šarī‘a “All Frenchmen are equal before
the law” (Ṭahṭāwī 1905: 83; Ṭahṭāwī 2010: 117; Ṭahṭāwī 2011: 198).
qānūn (plural qawānīn). In the Ottoman Empire the qānūns issued by the sulṭāns
were used as codifications or legitimate extensions of the Holy
Law, but not as acts of legislation (Ayalon 1987: 86). Qānūn as legal term is
interchangeably used by al-Ṭahṭāwī along with šarī‘a to signify secular, man-made laws
(see al-šarṭa, šarī‘a): Bal fariḥat sā’ir al-ra‘iyya bi-tadbīri-hi wa-mašyi-hi ‘alā l-qawānīn
ṯumma ntahā amru-hu ilā an hataka l-qawānīn allatī hiya šarā’i‘ al-faransāwiyya waḫālafa-hā wa-qabla hatki-hi li-l-šarī‘a bātat min-hu amāratu-hā bi-muğarrad taqlīdi-hi alwizāra li-l-wazīr Būlinyāq “What is more, the entire population rejoiced at his government
and the way in n rights of the French people were enshrined. An indication of this even
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before the law was broken was the fact that he entrusted the prime ministership to the
Minister Polignac” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 234; Ṭahṭāwī 2011: 309).
Al-Ṭahṭāwī employs both šarī‘a and qānūn to construct legal phraseological terms:
hatk li-l-šarī‘a/hataka l-qawānīn “to shame the laws” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010:
234; Ṭahṭāwī 2011: 309); hataka ḥurmat al-qawānīn “to violate the sanctity of the laws”
(Ṭahṭāwī 1905: 215; Ṭahṭāwī 2010: 251; Ṭahṭāwī 2011: 328); ḫarama l-qānūn “to break
the law (the Charter)” (Ṭahṭāwī 1905: 199; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011: 310); qānūn
muqayyid “a restrictive body of laws” (Ṭahṭāwī 1905: 81; Ṭahṭāwī 2010: 116; Ṭahṭāwī
2011: 196); ya’ḏin bi-l-qānūn wa-yuẓhiru-hu li-l-ra‘iyya “to approve and promulgate laws
to the people” (Ṭahṭāwī 1905: 84; Ṭahṭāwī 2010: 119; Ṭahṭāwī 2011: 201); musaṭṭar fī lqawānīn al-maḫṣūṣa “in accordance with the provisions set forth in the laws” (Ṭahṭāwī
1905: 88; Ṭahṭāwī 2010: 123; Ṭahṭāwī 2011: 205).
2.6. Electoral process:
illiktūr (< French électeur “elector”). To denote the voters (electors), who elect the French
Chamber of Deputies, al-Ṭahṭāwī uses the French loanword illiktūr and explains it by its
Arabic equivalent al-muntaḫibūna (active participle plural from verb VIII intaḫaba “to
elect”): dīwān rusul al-‘imālāt mu’allaf min ğumlat rusul yantaḫibu-hum al-muntaḫibūna
allaḏīna yuqāl la-hum illiktūr “The Chamber of Deputies is composed of all envoys elected
by the voters, whom they call électeurs” (Ṭahṭāwī 1905: 86; Ṭahṭāwī 2010: 121; Ṭahṭāwī
2011: 203).
illiktūrāy (< French électoral) “electoral”: šuraṭ illiktūrāy < French collèges
électoraux “electoral college”: šuraṭ illiktūrāy al-muntaḫib li-l-rusul “The electoral college
that elects the envoys”. Created by al-Ṭahṭāwī the Arabic equivalent of French collèges
électoraux šuraṭ illiktūrāy literally means “electoral guard/troop” (Ṭahṭāwī 1905: 86;
Ṭahṭāwī 2010: 121; Ṭahṭāwī 2011: 203).
2.7. General politics:
al-būlītīqa (Ṭahṭāwī 1905: 204)/al-būlītīqiyya (Ṭahṭāwī 2010: 240) “politics”. In “Taḫlīṣ”
the French loanword al-būlītīqa (Ṭahṭāwī 1905: 204)/al-būlītīqiyya (Ṭahṭāwī 2010: 240)
“politics” (< politique) is used once as the synonym of the traditional Arabic siyāsa
(Ṭahṭāwī 2011: 316).
2.8. Political groups and movements:
al-ḥurriyya “the Liberals” (abstract noun from ḥurr “free”, loan translation (calque) of
French liberal) (see al-malakiyya): maḏhab al-ḥurriyya “the liberal movement” (Ṭahṭāwī
1905: 202; Ṭahṭāwī 2010: 238; Ṭahṭāwī 2011: 306). One can see that to denote political
movement al-Ṭahṭāwī uses utterly religious term maḏhab “a belief, a creed, an opinion, a
tenet, a body of tenets, or articles of belief” (Lane, III: 983) > “school of (Islamic) law”.
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al-ḥurriyyūna “the Liberals” (relational adjective from ḥurr “free”, loan translation
(calque) of French libéral) (Ṭahṭāwī 1905: 208; Ṭahṭāwī 2010: 245; Ṭahṭāwī 2011: 320).
firqa “part (political group)” < “division”, “unit” (Ayalon 1987: 125) (see above
al-malakiyya).

2.8. Diplomacy:
īlğī (< Turkish elçi) “messenger (ambassador, envoy)”: īlğī (Ṭahṭāwī 2010: 235)/īlčī
(Ṭahṭāwī 1905: 198) bi-bilād al-Inklīz min ṭaraf al-Faransāwiyya ya‘nī rasūlan li-l-maṣāliḥ
bayna l-dawlatayn “He had been sent to the land of the English, i.e. as a messenger acting
in the interests of both countries” (Ṭahṭāwī 1905: 198; Ṭahṭāwī 2010: 235; Ṭahṭāwī 2011:
309). To identify Count of Polignac, the French ambassador to Britain, al-Ṭahṭāwī
parallelly uses the Ottoman Turkish loanword īlğī/īlčī and its Arabic equivalent rasūl. The
technical term rasūl (plural rusul) in its well-known Islamic traditional usage denotes
exclusively God’s messengers and prophets. Al-Ṭahṭāwī uses rasūl in secular meaning to
describe any person send on a mission of whatever nature (Ayalon 1987: 70), namely to
render the envoy/ambassador to Arabic.
So, my research permits me to draw the following conclusions:
1. The absolute majority of the technical terms, introduced by al-Ṭahṭāwī and dealt with in
my article gradually went out of usage after the publishing of “Taḫlīṣ” in 1834 and became
regarded as obsolete archaic ones excluding ğumhūriyya “republic”. This terminological
lexeme was fixed in its usage and later became the sole equivalent of the French république.
2. Al-Ṭahṭāwī makes an endeavour to find adequate equivalents to some legal concepts,
using traditional Islamic legal technical terms (e.g. rasūl “the Messenger of God” > “the
people’s political deputy”).
3. Al-Ṭahṭāwī simultaneously uses more than one term to finally find the most appropriate
lexical variant to render the semantics of the French terms conveying the Western
sociopolitical and legal concepts, alien to his Egyptian contemporaries (e.g. šarī‘a/qānūn
“(secular) law”). From them the first did not find solid ground in the Arabic political
discourse and fell from usage contrary to the second that became the only variant of
rendering of the concept “secular law”.
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Abstract. Historia de los bandos de los Zegríes y Abencerrajes, caballeros moros de Granada, mainly known
as the First Part of Guerras civiles de Granada, was published in 1595 by Ginés Pérez de Hita, recounting the
Mudejar and Moorish ambience of the XVIth century Andalusia. At a time when literature and history were
harmoniously connatural, this morisco novel was built as a tense construct balancing fiction and history. While
it fulfils the social and cultural function of the epic poetry, it simultaneously elevates the political and cultural
mission of history. It so happens that Guerras civiles relies extensively on the immense popularity that the
romancero morisco had during the XVIth century. Nevertheless, beyond its obvious literary qualities, it is an
accurate history of the rivalries between Muslim nobles of the Nasrid dynasty and the dissentions arisen within
the very family governing the Muslim state. As it inevitably ponders and speculates upon the contrast between
self-representation and representation of others in the Early Modern Spanish Andalusia, we aim at studying the
way in which the stereotype of the new literary hero of “the noble moor” emerges and gets to be firmly
established in what is considered to be a historical account of the Moorish res gestae in Granada.
Keywords: Early Modern Andalusia, morofilia, history writing, self-representation and representation of
others, epic stereotype.

At a time when the Spanish authorities developed and sustained a long process of
assimilation and acculturation of the moriscos, the Muslim population living in the
Southern Spain Andalusia beginning with the XVIth century, we can also witness a high
trend which promoted an alternative narrative, meant to balance and simultaneously even
counterattack the mainstream story. We will try to evince in what follows the historical
background nurturing the morisco literature and the strategies employed in those times and
meant to put forward an ideal of esteem for the human value of the Moorish society in
Andalusia, with special emphasis on the epic model of “the noble Moor”.
It so happens that towards 1600 there were around 300.000 Moors in the peninsula,
exerting an enormous influence in the cultural field and also taking part both in the internal
and external political debates. The process of Muslims’ religious and cultural assimilation
had begun with the conquest of Granada by the Catholics Monarchs on 2nd February 1492
and culminated during the reign of Philip II on the 1st January 1567, when the Holy Office
Court in Granada enacted the Pragmática morisca and immediately enforced it. This
document consisted of several interdictions imposed on the Muslim population. As
Bennassar (2004: 82-90) extensively explains, the most significant bans were the
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following: Arab clothing and garments were not allowed; circumcisions became
interdicted; traditional Muslim dances and musical instruments were prohibited; and last
but not least, algarabía, a mixture of Arabic and Castilian languages, was banned, which
on one hand rendered any contract written in Arab null and void, and on the other enforced
the obligation to deliver any Arab book to the Chancellery of Granada. As a result, the
rebellion of approximately 150.000 moriscos arose in the dry region of Granada, La
Alpújara, around the Christmas of 1568. The event soon turned the place into the neuralgic
point, which was to ignite in January-March 1569 the Wars of Granada. In April, Philip II
subordinates all his warriors to his step-brother, Don Juan de Austria, and, in in order to be
as close as possible to Granada, in December he convenes the Courts in Cordoba. The war
ends on the 1st November 1570 with the Decree issued by Don Juan de Austria enacting the
expulsion of Muslims to other parts of Spain, an expulsion that was to be massively
conducted, as it is widely known, by Philip III during 1609 – 1614.
The expulsion of Moors represented the consequence of what was regarded as an
irreconcilable and radical antagonism of Christians and Muslims, as a religious and
political failure of the latters to integrate in and be assimilated by the Spanish society.
During the XVIth and XVIIth centuries, ever since the rebellion in La Alpújarra, Moors
began to be viewed and depicted by many Spaniards as enemies, as anti-Christians and as
anti-Spanish. Consequently, we witness various antithetic perspectives on the role of the
Moors in the culture and the history of the peninsula.
Echoing this state of affairs, recent studies have given up the linear simplistic view
that presents Arabs as completely antagonistic to Christians and have begun to question it.
We are thus witnessing a new historiographical tendency meant to recreate the great
polyphonic cultural, social and intellectual processes that affected Spain in its period
known as the Golden Age. Such studies of the “orientalism” in the peninsula were
published by García-Arenal and Rodríguez Mediano (2013), Dadson (2014), or Olds
(2015), to mention just a couple of the most impressive contributions that describe the
process of intentionally creating of stereotypes and false images of the Spanish Orient, in
order to exert dominion on its inhabitants.
In support of the Muslims´ assimilation politics, the central narrative in historical
writings concerning the origins of Hispania and Spanish people during the XVI century
stated a series of strong convictions, as follows: there had always been a Spanish
community, a Spanish people with common biological features, as they were all descending
from one of the Biblical lineages, the one generated by Tubal, nephew of Noah; despite the
presence of various other people in its territory, such as Iberians, Jews and Arabs, the original
inhabitants in the peninsula had always tended to keep themselves pure and clean and not to
mix their blood; Spain was one of the first countries to be Christened and one of the first to
prove the signs of civilization; Spaniards generally had resisted the Arabs invasion ever since
its beginning, they had kept their faith in the Christian church and, with very few exceptions,
they had always kept themselves free of any biological mixture with the invaders (GarcíaArenal & Rodríguez Mediano 2013: 195-224).
In the meanwhile, totally different from this central narrative, the alternative
narrative writings were mere desperate intents meant to avoid the expulsion. As a result,
beginning with 1570, moriscos tried to re-write their history as part of Spain´s history,
which by no means could ignore references to its Arab origin population. According to
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them, Moors were equally Spanish, as the rest of the inhabitants in the peninsula, as they
had the same natural complexion and ingenuity and there were at least 900 years since they
had been born and raised in Spain, the Spaniards themselves were just a biological mixture,
without any significant differences with regards to the blood´s cleanness, la pureza del
sangre, which was only a myth, an invention and many of the “clean” ones were actually
descendants of Moors and of Jews, too, not just Christians.
There were a number of important pillars mainly backing an alternative historical
narrative which rendered the Moorish conquest of Spain from the Arab point of view.
Several material history discoveries took place during 1588 – 1595 in Granada. On 18th
March 1588, day of Saint Gabriel, an important angel for the Islam, under the Turpian
Tower, a minaret of the old mosque, that was being demolished in order to make room for
the new cathedral, there appeared a little lead box which enclosed a parchment written in
various languages that included a prophecy of Saint John the Evangelist about the end of
the world, written in Castilian, a comment by Cecil, patron saint Granada, written in Arab,
an inventory of relics written by Saint Patrick in Latin, and a fragment of the Evangel by
Saint John also written in Latin, that used to be read daily at that time during almost any
church service (Mimura 2006: 174). On 25th February 1595, another document on the
martyrdom of Saint Mesiton during the reign of Emperor Nero was discovered on the
Mountain of Valparaiso, which was filled with caves and ruins of ancient buildings. During
the same year 1595 several other discoveries added up: a book on the fundaments of the
church, written in Solomonic letters and in Arab language by Tesifon Aben Athar, a
disciple of Saint Jacob, patron saint of Spain. In 1596, 1597 and 1599 other similar
documents, relics, textile objects, coins and lead-covered books were discovered. They
altogether formed a rich library that began to be translated by two physicians from Granada
who were the Kings’ interpreters from Arab: Alonso del Castillo and Miguel de Luna. All
such events turned the Mountain of Valparaiso into a pilgrimage site. In 1600 the
archbishop of Granada signs the sentence in favour of the authenticity of the relics
under the Turpian Tower and Valparaiso, the latter being further on named Sacromonte,
following the construction of an Abbey on the mountain (Mimura 2006: 175).
One of the King’s physicians, Miguel de Luna, also published his La verdadera
historia del rey Don Rodrigo in two parts, the first published in 1592 and the second in
1602, and then both in one volume in 1606. The main purpose of Luna’s history book was
to assign the Muslim invaders and their descendants an important role in the political and
demographic regeneration of Spain, as the previous Visigoths were depicted as degenerated
from the cultural, religious and political point of view. Luna pretends that regeneration of
Spain had only been possible through the invasion of Arabs, seen as wise, educated,
enterprising and the only ones able to unify all the various and disparate communities in
the peninsula. He aimed at situating the Moors as huge protagonists in the biological
creation of the Spanish community and he insists on the existence of the widespread custom
of the mixed matrimonies between Christians and Muslims, all of which is flagrantly
contradicting the mainstream narrative that pretended there never had been any mixture or
interference between the Muslims and the Christians. Alternatively, Luna´s Historia
Verdadera was reassuring that many of the peninsula inhabitants had been mixed with the
invaders and their descendants must have been the grandfathers of most of the Spanish
people by the 1600.
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Thus, a whole new trend of morofilia was born, and many books appeared about the
world of the Arabs in the north of Africa, amongst which one must count etymological
studies of the Castilian language meant to understand the Arab influence, such as the first
monolingual dictionary of Sebastián de Covarrubias, Tesoro de la lengua castellana o
española, published in 1611. And, obviously, as it happened with many vernacular
languages in the Western European Renaissance, the Arabic itself become subject of the
language defences and debates on the dignity and utility of the spoken language as a tool
of knowledge, equal to the Classical Latin.
All of the material history discoveries in Sacromonte and the books written
afterwards meant to prove the origin of the Hispanic community since the year 65 and the
origin of Granada as cradle of Christianity, due to the joint efforts of Christians and
Christian Arabs in the peninsula, as an intent of proving the syncretism and coexistence of
the two churches of Christianity and Islam. As it was expected, they gave place to acute
religious debates. In 1682, Pope Innocent XI declares both the discoveries in Sacromonte
and the book of Luna as gross forgeries, convicting them as pure human fictions meant to
ruin the Catholic Faith, and thus strengthening the central official history, that was fully
installed by the end of the XVIIth century.
Within this context, besides the material history discoveries in Sacromonte and the
historical writings in Luna´s work, another important pillar of the alternative narrative,
meant to turn the Muslims more likeable to the so called cristianos viejos, was the literary
one. Ginés Pérez de Hita published his Guerras Civiles de Granada as follows: the First
Part, Historia de los bandos de Zegríes y Abencerrajes, caballeros moros de Granada in
1595, and the Second Part in 1619. He pretended it to be an accurate history of the Moorish
city of Granada and at the same time a curious and fabulous entertainment book, aiming at
fulfilling its socio-cultural high function just the same as the epic poetry builds up a
national identity starting from its heroic past. As Pérez de Hita was born in 1544, he could
not have witnessed the events he describes in the First Part of his book, which had
finished by 1501.
Nevertheless, in order to make sure he invested his work with verisimilitude, just
like Miguel de Luna, Ginés Pérez de Hita used the widely spread topos of the encountered
manuscript, and therefore he declares on the very cover of his book that he is simply the
translator of a text written by an Arab in the old times and says his “edition” has been
recently published out of an Arab book, whose real author was named Aben Hamin, from
Granada:
Ahora nuevamente sacado de un libro arábigo, cuyo autor de vista fue un moro
llamado Aben Hamín, natural de Granada, tratando desde su fundación. Traducido en
castellano por Ginés Pérez de Hita, vecino de la ciudad de Murcia (Guerras civiles
1975: 7).

Pérez de Hita’s account of the cruel wars in Granada feeds upon the growing
enthusiasm for the romancero in the decade of 1580, when the habit of collecting romances
was at its peak. Both the old ones, romances viejos, written on loose sheets, pliegos sueltos,
as main mean of circulating and spreading this type of epic poems during the XVIth century,
as well as the new ones, romances nuevos, composed by numerous poets who were
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compelled by this fashion, were enjoying wide appreciation. Among the latters, a high point
in popularity and style was attributed to romances moriscos nuevos, which were preceded
during the Middle Ages by romances fronterizos, frontier poems meant to elevate the
prestige and likeability of the defeated Muslim enemy in order to praise the Castilian
heroism (Carrasco Urgoiti 1956: 14). The new social fashion of the morisco epic poems
during the XVI century were popularising an image of Nasrid Granada, perceived as the
quintessence of a different and yet very close culture (Carrasco Urgoiti 1998: 6). And the
incident most frequently introduced in various romances was the individual combat
between a Moor and a Christian, celebrated under the eyes of Moorish ladies:
Con la contemplación complaciente de la vida y hábitos de los moros que reflejan los
romances fronterizos, nace una forma española de exotismo que no conduce a
regiones remotas, sino al propio pasado, un pasado que, al iniciarse esta tendencia
artística, era un presente a punto de desaparecer. Así el moro de Granada entra en la
temática literaria española como el representante de una civilización brillante y
refinada, pero decadente, que los cristianos admiran en sus aspectos externos sin dejar
por eso de combatirla ni de creer firmemente en la superioridad de la propia fe
(Carrasco Urgoiti 1956: 11).

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

What is of great interest is not the story of the confrontation between history and
fiction, nor the authenticity of the history elements, but the epic effects they create. Thus,
history is constructed on the basis of epic motifs such as the battle, the siege of a city and
in this case the ideal of the “noble Moor”. The Moorish courtier, a perfect warrior and a
perfect lover, whose virtues could guarantee the harmony of an era of coexistence between
Christians, Jews and Muslims, emerged out of the great popularity that the romancero
morisco had gained by the end of the XVIth century in Spain.
Besides the wide spread tradition of the romancero morisco, an anonymous writing
was inserted around 1565 in the Inventory of compiler Antonio de Villegas, bearing the
title El Abencerraje. It is considered as well one important source of the sentimental and
gallant character of the Moorish courtier in the morisco genre literature, and, particularly
in Pérez de Hita´s Guerras civiles de Granada. Thus, during the last decades of the
Reconquista, the literary morofilia of the Spanish Golden Age gave birth within the exotic
world of Granada to the epic motif of the gallant Moor, an idealized poetic being embodying
Spanish Islam´s last representatives. Indeed, the Muslims who came to Granada are described
by Pérez de Hita as the noblest Moorish knights, of the best lineages:
De todas las naciones moras que vinieron a España, los caballeros mejores y
principales, y los más señalados de aquellos que siguieron al general Muza se
quedaron en Granada, y la causa fue su hermosura y fertilidad, pareciéndoles bien
su gran riqueza, asiento y fundación; aunque el capitán Tarif estuvo muy bien con
la ciudad de Córdoba, y su hijo Balagis con Sevilla, de donde fue rey, como dice la
crónica del rey don Rodrigo. Mas yo no he hallado que en la ocupación de Córdoba,
de Toledo, Sevilla, Valencia, Murcia, ni otras ciudades poblasen tan nobles ni tan
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principales caballeros, ni tan buenos linajes de moros como en Granada (Guerras
civiles 1975: 9).

Amongst all the Moorish Lineages, Pérez de Hita declares that the one of the
Abencerrajes was the best, and very highly esteemed, as they were descendants of that
particularly valiant Abencerraje who had come with Muza when the Visigoths had been
defeated, and who was mentioned even in the Chronicles of Castille´s Kings:
Los caballeros Abencerrajes eran muy estimados, por ser de esclarecido linaje,
descendientes de aquel valeroso capitán Abencerraje que vino con Muza en
tiempo de la gran derrota de España: déste y de dos hermanos suyos descendieron
estos caballeros Abencerrajes de sangre real. Hallaranse los hechos destos
insignes caballeros en las crónicas de los reyes de Castilla, a las cuales me remito
(Guerras civiles 1975: 20).

Equally, the ladies of the Abencerrajes were the best one could think of: “En otro
balcón estaban todas las damas del linaje Abencerraje, que no había más que ver en el
mundo” (Guerras civiles 1975: 54). The Abencerraje Knights were running with the bulls
with great gallantry, which rendered them great praise. And they were especially admired
by all Ladies, given that whichever lady who did not love and admire an Abencerraje could
not consider herself a proper lady! And wherever there was such a knight, everybody
esteemed and loved them. And this was so, due to their high generosity and gallantry, and
discretion, and exquisite education and show of respect. Nobody could have asked them
for a favour without hoping for the remedy. They were peacemakers, fathers to orphans,
friend of their kings and friends of the Christians, they were visiting prisoners and they
were giving charity. Never had they seen fear, even if plenty of occasions had arisen. They
were giving such solace and gentler treatment, that the ladies and everybody else could
never let them out of their sight (Guerras civiles 1975: 53).
The literary prototype of the idealised gallant Moor appearing in the morisco novels
acquired his precise features once it fused with the perfect knight in the chivalric romance,
an exemplary warrior and lover. The sentimental Moor paradigmatically embodied the
values of courtship that could be signalled through minute descriptions of arms and
ornaments, textures and colours. The noble appearance of the Moorish Abencerrajes was
not only that of valiant knights, but also of civilized courtiers. They highly appreciated the
war code, agreeing to fight the Christians in a just and proper way, only one to one. So,
even if they were, as any good soldiers, eager to fight, they always decided to wait until the
first one to one round was over, as it happens in the following passage of Guerras Civiles:
El Rey, como los vio así andar, mandó que se sosegasen, y preguntó si era justo salir
a la escaramuza que el maestre pedía, y todos respondieron que era cosa muy justa
salir, porque, haciendo lo contrario, serían reputados por caballeros de poco valor y
muy cobardes, y sobre ello hubo muchos pareceres, sobre quién saldría a la
escaramuza, o cuántos; y fue acordado que no fuese aquel día más que uno a uno a la
escaramuza, que después saldrían más (Guerras civiles 1975: 21).
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The myth of the Abencerraje as literary type implied a positive vision of the
Christian-Muslim duality, advocating for a possible harmony between the two communities
at the level of the high moral values they shared. Therefore, the Moors were depicted so
noble in Pérez de Hita´s view, that, in a total display of generosity, they even praised their
Christian enemies.
As perfect men of arms, the Moors were also depicted as perfect courtiers, and, as
previously mentioned, the books plot wraps around love stories also meant to prove the
nobility and complex nature of the Moorish knights. To do so, the author employs one of
the widespread commonplaces of the sentimental novels: the lovers´ chain. If Fatima loves
Muza, Muza loves Daraja. Daraja in her turn does not love Muza, she loves Abenjamar,
who, being an Abencerraje, loves her back:
La hermosa y discreta Fátima, del linaje Zegrí, que amaba de secreto mucho a Muza;
pero él adoraba a la hermosa Daraja, hija de Mahomet Alabez, y hacía en su servicio
señaladas cosas; mas Daraja no amaba a Muza, porque tenía todo su amor puesto en
Abenjamar, caballero Abencerraje de mucho valor: el Abencerraje amaba a la
hermosa Daraja, y la servía (Guerras civiles 1975: 23).

As a result, the noble manners of the Abencerrajes courtiers also becomes sublimated
in the merging of the War Code and the Love Code, as any early modern Renaissance
novel. The noble lover goes to war once he´s received his lover´s gift. It will function as a
protective omen, if born as a flag on his weapon. Muza accepts Fatima´s gift, even if he
does not love her, as his nobility and generosity could not let him do otherwise. He promises
to wear it in the battle and to make sure it will win him the victory:
—Amigo, di a la hermosa Fátima que tengo en muy grande merced y favor el
pendoncillo que me envía, aunque en mí no haya méritos para prenda de tan Hermosa
dama, y que Alá me dé gracia para que la pueda servir, y que la prometo de ponerle
en mi lanza, y de entrar con él en la batalla, porque sé que con tal prenda, y enviada
de tal mano, será muy cierta la victoria de mi parte (Guerras civiles 1975: 24).

Among the Abencerrajes, Muza is described as the most combative knight, applying
in practice the chivalric virtues which eventually lead him towards Christianity and awake
his wish to serve the Catholic Monarchs, in whom he sees the highest example of honour
and virtue. And so, he eventually converts to Christianity. Pérez de Hita manages therefore
to reconcile the Moor´s idealization whilst affirming the superiority of the Christian faith.
All in all, the legendary topic of the Abencerrajes and the myth it subsequently gave
birth to was to live for a long time after the end of the XVIth century when it was created
and it was read inside and outside of Spain during many centuries. It might also be the case
that attributes such as heroism and refinement were associated with the mythical figure of
the victim´s destiny. Nevertheless, the idealized image of the Moors, and particularly the
Abencerrajes, that Pérez de Hita offered, managed to create a harmonious vision of the
joint Christians and Muslims communities, by capitalizing their fundamental human
virtues, as pillars of a fine and discrete critique of his contemporary society, shattered by
civil wars. At the same time, Guerras Civiles de Granada fulfilled the social and cultural
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function of epic poetry, giving a very special impetus to the Spanish patriotism and
advancing the literary construction of the empire, by creating idealised glimpses into the
peninsula´s heroic national past, and thus bringing to existence a national identity and
eventually legitimizing the Spanish Catholic Monarchy.
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Abstract. The authors aim to present the way in which two Arabic sources, each other’s contemporaries, depict
Southern Hungary and Serbia. Those are Andalusian traveler Abū Ḥāmid al-Ġarnāṭī and famous Arabic
geographer Al-Idrīsī. Both of them paid their visits to Southern Hungary and Serbia during their travels in the
mid 12th century. The key aim of the paper is to present two completely different accounts written by two
Muslim scholars. The first one, Abū Ḥāmid al-Ġarnāṭī, being a devoted Muslim, almost completely dedicates
his account on the Muslims of Hungary, whilst Al-Idrīsī is more interested in different aspects of the economy,
nature and inhabitants of the country itself. Both of these sources are valuable in numerous ways. They present
the view of the two Islamic scholars, but also they are very important as sources that fulfill the other
contemporary works of the Byzantine and the Western provenance. They are also unique sources, especially
Abū Ḥāmid al-Ġarnāṭī, since he is the only one who writes about the everyday life of the Hungarian Muslim
population from the 12th century. Al-Idrīsī, on the other side, is a very interesting source for the Orthodox Greek
population in Southern Hungary and represents, in view of this topic, one of the most important written sources.
Concentrating on other in the Geography of Al-Idrīsī, and showing the interest in self in the Mu’rib of Abū
Ḥāmid al-Ġarnāṭī make these two sources complementary and give a different picture of the Southern Hungary
and Serbia in the middle of the 12th century.
Keywords: Abū Ḥāmid al-Ġarnāṭī, Al-Idrīsī, Medieval Hungary, Medieval Serbia, 12th century.

The area of Southern Hungary and Serbia was, during the 12th century, on a crossroads
between the still strong Byzantine Empire under the Komneni dynasty on the one hand and
the medieval Kingdom of Hungary on the other, which, from the second half of the 11th
century onwards, had become a very important factor in the international affairs in the
Balkans. Therefore, it is not strange that this area left a trace in contemporary sources, of the
Byzantine, Hungarian, Western (Latin) provenance, but also in the works of Arab writers.
In the text that follows, a view of two Muslim Arabic travelers of the aforementioned
region will be discussed. Even though they are each other’s contemporaries, that they
visited Southern Hungary and Serbia in the same period (1150-1154) they provide very
different accounts. Abū Ḥāmid al-Ġarnāṭī, the first one discussed, was a devoted Muslim,
and the center of his attention was occupied by the life of the Muslim population in
Hungary. In this aspect, he represents a key source. Whilst Abū Ḥāmid al-Ġarnāṭī
concentrated on the self, i.e. on the population that belonged to the same religion he did,
Al-Idrīsī was much different. This geographer was much more interested in the other,
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presenting to the readers of his Geography (mainly King Roger II) economy, nature,
climate but also the population of the countries and the cities he had visited. Because of
that, Idrīsī’s work is valuable for the history of the Orthodox population in Southern
Hungary. In the following passages, the authors will try to present how these two sources,
even if they are confronted, are actually complementary.
These two Arabic authors have not been compared yet in the historiography. There
are some important historiographical works, which partially treat data of both Abū Ḥāmid
al-Ġarnāṭī and Al-Idrīsī on Hungary and Serbia. Some of them provide partial translations
followed by the original Arabic and with extensive preface, such is a legendary study by
Tadeuzs Lewicki (1945), whilst some provide only translations with very scarce comments
(Elter 1985: 53-63), whilst yet others in parts provide commentaries alongside the
translation, but lack comparison with other sources (Стојковски 2009: 59-69). There are
also works that give extensive reports concerning this topic (Lewicki 1938: 106-122; Hrbek
1955: 206-230) and some are merely only overviews (Stojkovski 2011: 107-115) and
finally there have been works that mostly discuss situation in Hungary in the context of
Hungarian-Byzantine relations (Калић 1971: 25-36). Therefore, the aim of this paper is to
compare the data of these two Arabic authors concerning different aspects of social,
economic, cultural and political situation in the 12th century Hungary.
Abū Ḥāmid al-Ġarnāṭī, a prominent Islamic scholar, writer and traveler was born in
Granada in 1080 A.D. His full name was Abū ‛Abd Allāh Abū Ḥāmid Muhammad bin
‛Abd ar-Rahīm bin Sulaymān bin ar-Rabī‛ al-Māzinī, al-Qaysī, al-Andalusī, al-Ġarnāţī, alUqlīšī ibn Tamīm al-Qayrawānī. In the scientific circles he is better known as just Abū
Ḥāmid, Abū Ḥāmid al-Ġarnāţī, or Abū Ḥāmid al-Andalusī. He was born in Granada (from
which he derives the nisba al-Ġarnāţī), in Andalusia (that is why he is often called Abū
Ḥāmid al-Andalusī). For some time, he most probably lived in the city of Uclés, from which
he probably derived the nisba al-Uqlīšī. In 1106-07 he left the Iberian Peninsula and never
returned to his native country. For some time, it seems that he lived in Morocco. He
undertook travels to Northern Africa (Morocco, Egypt), Volga Bulgaria, Hungary, Russia,
Persia, took a pilgrimage to Mecca, and then went to Syria and to the territory of what is
today’s Iraq. Around 1117-1118 he went to Alexandria where he studied Islamic sciences.
Afterwards, he also lived in Cairo up until 1123. He most probably obtained legal education
as well. In Damascus he met a very prominent scholar, grand vizir Yahyā ibn Hubayra. To
this man he dedicated his work Al-mu’rib ‘an ba‛d ‛ayā’ib al-Maĝrib which is the focus of
our research on this occasion. This work, like Tuhfat, his second, but even more cited work,
is full with interesting data, as well as legends and miracles. After briefly stopping to
Damascus he left for Baghdad where he spent three years. During his trip, he visited Seljuk
Empire and sultan Mesud I in Asia Minor, and also went to Persia, to Abhar and Isfahan.
Throughout his life he lived in Hungary, Saxin in Volga Bulgaria and afterwards in
Kwarizm. He travelled across a lot of Central Asia, settling again in Baghdad, but not for
long. Abū Ḥāmid al-Ġarnāṭī died in Damascus, in his very old age, in 1170 A.D. (Dubler
1953: 121-131; Калић 1971: 25-26; Lévi-Provençal 1986: 122; Özdemir: 1994, 128-130).
Not long after the Second Crusade (1146-1149) famous Abū Ḥāmid visited the
Kingdom of Hungary. He spent three years in Hungary, in the period from 1150 until 1153.
In his work he calls this county ( اﻧﻘﻮرﯾﺔUnqūriyya) and their inhabitants are described under
the name ﺑﺎﺷﻐﺮد-Bāšġird (Dubler 1953: 26–27). The use of Bashkir name for Hungarians
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was also present in some early Arab sources. As it was already stated at the beginning, his
data are mostly on the Muslim population that lived in Hungary in the mid 12th century, but
this Arab traveler also describes Unqūriyya and gives some scarce, but interesting, pieces of
information on the country he stayed in for three years, Abū Ḥāmid mentions that there are
78 cities in the Kingdom of Hungary. In his second work, entitled Tufhat al-albāb (in its
Copenhagen manuscript), Abū Ḥāmid writes on the 70 cities that there were in Hungary
(Bolsakov, Mongajt 1985: 139; Zimonyi 1994: 84-85; Árpád 1994: 85-86). This claim is very
similar to the account of an important contemporary German source, the works of Otto of
Freising. He writes, on the other hand, that there are 70 counties in the Kingdom of Hungary
and he does not mention any cities. All in all, he holds a very low opinion on Hungary.
According to Otto of Freising, Hungarian population live in poor houses made of reeds, rarely
of wood and most rarely of stone. This German bishop and historian said that Hungarians
live also in tents which is reminiscent most probably of the Pechenegs (Waitz 1912: 48-52;
Калић 1971: 25-26). One can here see two totally different opinions regarding Hungarian
urbanization, but also here it is clear that the Arabic source is very important and that it gives
information that can rarely be found in other medieval sources. From the Abū Ḥāmid’s and
Oto of Freising’s point of view, Hungary looks quite different. The latter one, when he writes
about poor conditions, could be most probably right, but in the eyes of a Muslim traveler it
was vice versa.
The origins of Hungarian Muslims are unknown, and the scholarly dispute started
during the late 19th century. Some scholars claim that their origin is Volga Bulgaria (Réthy
1880:13; 16; Székely 1974: 53-74). There are opinions that the Hungarian Muslims arrived
from Khazar Empire (Pauler 1893: 166; D’Eszlary 1956: 376-378; Károly 1970: 254-259).
Moreover, there is an opinion that these Muslims are actually arrived from the Byzantine
Empire after King Ladislas conquered Srem. There is also a hypothesis that they came with
Hungarians in the late 9th century, especially during the reign of prince Taksony, who died
in 970. Taskony's wife was of Cuman origin. According to Anonymus, Muslim emigration
continued during Taksony's heir, Zoltan. Allegedly, during this period Pechenegs also
settled in Hungary. The chronicle from the reign of king Bela III (beginning of the 14th
century), written by famous Anonymous (the so-called P. mester), provides information
that these Muslims settled around Pest (Berend 2001: 64-66; Bak, Rady 2010: 124-127).
Abū Ḥāmid is the only contemporary Muslim source who provides information on this
topic.
Abū Ḥāmid states that in Hungary there are two groups of Muslims. The first ones
are from Maghrib ()اﻟﻤﻐﺮﺑﺔ, and the second group is from Khwarezm-اﻟﺨﻮارزﻣﯿّﯿﻦ.
Maghribians openly practiced Islam and were most probably soldiers since Abū Ḥāmid
writes that they do not serve Christians ( ّإﻻ ﻓﻲ ﺣﺮوبDubler 1953: 27; 65; Berend 2001: 140142) There is an opinion that these could be of Petchenegue origin (Hofmeister 1934: 854;
Hrbek 1955: 216; 219-223; Калић 1971: 33-34; Узелац, 2010: 59-76). Second group is the
Khwarezmians, and some earlier historians claimed that this group probably formed from
the Kaliz population (Greek Χαλίςοι) from Srem. They were close to the king’s court,
formally Christian, but in secret they remained faithful to the Muslim religion (Dubler
1953: 27; 65). They were actually crypto Muslims. These Χαλίςοι are mentioned by the
Byzantine historian John Cinnamos. They formed a part of the troops that went in 1150 to
help Hungarians against the Byzantine army. John Cinnamos describes their religion as the
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same as the Persian one. Since Persians is the common name for Turks in the Byzantine
sources, it is clear that he writes about Islamic religion (Czeglédi 1970: 257-258; Brand
1976: 186; ВИНЈ IV 2007: 30-32; 86).
The number of Muslims in Hungary, according to Abū Ḥāmid, was many thousands
(Dubler 1953: 65). But, there are some accounts and estimations that propose that the
number of Muslims was probably between two and fifteen thousand of inhabitants of the
Islamic origin (Berend 2001: 67). This Arabic traveler provides the most valuable
information about the Muslims of medieval Hungary, even giving some accounts of their
every-day life, habits and the way of living in this country. He said that he entered in
relations with the Maghribians who had honored him much. When describing Muslims in
Hungary and in Srem in particular, Abū Ḥāmid says that he had to teach some of them to
speak the Arabic language. He found one man who spoke Arabic, and they had a dialogue
on the relation between the books (certainly Qur’an) and the science. Their conclusion was
that books lead towards the science. They did not know some of the bases of their own
religion, like for instance they were not aware of the jum’ah prayer, but also of the ḫuṭbah,
the preaching after the prayer. He forbade the Muslims of Hungary to drink wine, since it
was hazardous to their bodies. He allowed them to have slave concubines as well as four
legitimate wives as it was according to their temper. He told to the Hungarian king that if
a Muslim drinks wine he goes mad, commits adultery, loses his mind and temper. He even
says that they would have been bad soldiers who could not go to military campaigns, since
they would spend all their money on drinking. He regulated some judicial practices and
some customs regarding heritance (Dubler 1953: 28-29; 32-33; 66-67; 69-70). There is no
mention that he interfered in the judicial processes amongst Muslims themselves, but he
had most probably obtained good legal education (Hrbek 1955: 116).
Some other Muslims were also noticed by Abū Ḥāmid in Hungary. He speaks of the
conflict between Hungary and the Empire during which the Hungarian king went deep to
the Byzantine Balkan territory. Those captives are Turkmens (Turks) from Konya captured
by King Geza II. According to Byzantine sources John Cinnamos and Niceta Choniates the
vast number of prisoners was taken in the Byzantine territory in 1151 during a conflict
between Geza II and Manuel I Comnenus (Dubler 1953: 31-32; 68-69, 141; Калић 1970а:
29; Brand 1976: 91-92; Magoulis 1984: 54; ВИНЈ IV 2007: 39-44, 124-126). One of these
prisoners talked with Abū Ḥāmid. He said to him that they served in the Byzantine army
for money. He did not know that there were other Muslims in Hungary, and Abū Ḥāmid
told him that King allowed them to practice Islam, and that Muslims lived relatively freely
in the kingdom of Hungary (Dubler 1953: 31-32; 68-69).
There are also some other very interesting remarks about Muslims in medieval
Hungary. Abū Ḥāmid entered into service of Hungarian King Geza II (1141-1162). Abū
Ḥāmid calls him Kazali-ﻛﺰاﻟﻲ. He encouraged the Muslims to fight in the Hungarian army.
He left his oldest son in Hungary. He went to Kiev Rus’ with another Muslim Ismail ibn
Hasan (his pupil). He was supposed to get permission to recruit mercenaries for the war
against the Byzantine Empire (Dubler 1953: 34, 38-39, 71, 73-74). Abū Ḥāmid showed
great interest in the economy of Hungary. He gives interesting remarks about prices in
Hungary. For example, for one Arabic dinar twenty rams could be bought in Hungary, and
when it comes to lambs and goats, thirty for one dinar could be bought, while 500 measures
of honey were also valued a dinar. Abū Ḥāmid also bought a beautiful slave girl whom he
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gave the name Maryam. Her price was ten dinars, which Abū Ḥāmid found to be very
cheap. He even writes about their life together (Dubler 1953: 29-31, 67-68; Stojkovski
2011: 112-113).
When one compares these data with legal position of Muslims in Hungary, one can
reach a conclusion that the pressure on Muslims in medieval Hungary was very strong and
that is quite possible why they had forgotten their native tongue and customs. The laws of
the Kingdom of Hungary were very strict regarding Islam. Laws considering Muslims were
very strict towards them since the age of kings Ladislas I (1077-1095) and Coloman (10951116). First laws were published in 1092, where to Muslims it was prohibited to, after
baptism, practice their old religion. Coloman's laws were even more severe. Muslims were
forced to eat pork, marry Christians, build churches in their villages etc. The aim of these
laws was the conversion and assimilation of the Muslim population into the Roman
Catholic majority of medieval Hungary (Nagy1899: 52-53; 108-111; Bak, Bónis, Sweeney
1989: 29; 57; Berend 2001: 237). There were even forced conversions, testified even by
the Hungarian sources (Bak Rady 2010: 126-127). This was not something that Abū Ḥāmid
was aware of, and his good relations with the King certainly influenced his opinions.
In 1153 Abū Ḥāmid went to Saxin, and then further continued his journey. But only
a year after him, another Arab writer and scholar paid a visit to the Kingdom of Hungary.
There are not many biographical data about the life of al-Idrīsī. It is said that it is so because
of the fact that he lived and worked for the Christian King, Roger II of Sicily and that his
work is mostly a praise of this ruler. It is well-known that al-Idrīsī did write on many
occasions panegyrics of the Sicilian ruler (Feniello 2011: 200). Arab Muslim biographers,
therefore, started to avoid writing his detailed biography. His full name was Muḥammad
ibn Muḥammad Abū ´Abd Allāh al-Šarīf al-Idrīsī and he was born most probably in 1100
A.D. in the city of Sabtah (modern-day Spanish city of Ceuta). He claimed that his family
were the descendants of the Prophet Mohammed himself. His ancestor was undoubtedly
Idrīs II, ruler of Malaga. Al-Idrīsī was one of the most famous Islamic geographers and
travelers. He received a good education in Cordoba. He served as an adviser to Roger
II, Norman king in Sicily, but it is unclear when, how and under what circumstances alIdrīsī arrived to the court of this Norman ruler. Service in Sicily resulted in the completion
of his famous major geographic work, one of the masterpieces of the Islamic geography
and travel accounts. Al-Idrīsī undertook his journey throughout Europe and Africa in order
to make the world map for King Roger II. The main result of this travel is the most famous
work of al-Idrīsī entitled Kitāb nuzhat al-muštāq fī ikhtirāq al-āfāq. He personally visited
the following regions: Northern Africa, Islamic (Near) East, Lombardy, Sicily, other parts
of modern-day Italy, Poland, Bohemia, Hungary, and finally Byzantium (territory of Serbia
and Macedonia). Al-Idrīsī completed the book in January 1154, shortly before Roger’s
death. This source is valuable for its data on such regions as the Mediterranean basin and
the Balkans.
After completing his journey and upon his return to the court of his maecenas Roger
II al-Idrīsī made a world map consisting of 70 sections, which is also known as Tabula
Rogeriana. The Arab geographer also made a silver planisphere on which a map of the
world was depicted. The final result is his already mentioned capital work, chef d’oeuvre
of the medieval Arabic geography Kitāb nuzhat al-muštāq fī ikhtirāq al-āfāq (often
translated as The Pleasure Excursion of One Who Is Eager to Traverse the Regions of the
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World). Also known as Kitā Ruġār, or simply Al-Kitāb al-Ruġārī (The Book of Roger) or
just Geography. This work was completed in 1154 and that is the only certain year from
the life of Al-Idrīsī. He died in 1165 A.D. in Sicily or Seuta (Lewicki 1945: 9-19; Недков
1960: 9-18; Elter 1985: 53-55; Oman 1986: 493-495; Şeşen 2000: 1032-1035). His famous
Geography, and especially this map that was made for this purpose is not considered a
scientific work, nor can it be used extensively in the scientific studying of medieval
geography (Недков 1960: 13-18). But, the work of al-Idrīsī is a very peculiar source, and
his view on the Southern Hungary and Serbia makes him one of the most specific authors
from the 12th century. According to the words of Tadeusz Lewicki, this was an attempt of
the revolution in geography by al-Idrīsī and King Roger II himself. His sources are mostly
earlier geographical works as well as oral narratives. Al-Idrīsī was familiar with Greek
sources since the forms of the names of some of the cities point to Greek origin. These were
most probably data provided to him by the Greeks living at the Roger II’s court (Lewicki
1945: 19-95).
Without a doubt, the most illustrative relation towards the other in the work of alIdrīsī is his description of the city of Bač. Here he writes about  ﻣﺪﯾﻨﺔ ﺑﻘﺼﯿﻦwhich, according
to him, was a famous city, and that is one of the largest cities. There are squares in Bač, as
well as traders, craftsmen and learned men who speak Greek (or maybe better translated as
learned Greek men) or as al-Idrīsī writes ﻋﻠﻤﻊء إﻏﺮﯾﻘﯿﻮن. At the end of this short paragraph
dedicated to the city of Bač Arab geographer states that in Bač they have farms and arable
land. Grain is very cheap because there is an abundance of it (Opus Geographicum 1978:
884). Not only that this short passage depicts accurately the relations of al-Idrīsī towards
other cultures, but this short description of Bač also coincides well with other contemporary
sources and it is one of the most valuable sources for the history of the Byzantine church
in Southern Hungary in the 12th century. This information about the Greek learned men is
confirmed by Byzantine historian John Cinnamos, the secretary of Manuel I Komnenos.
He states that Bač was the ecclesiastical center of Srem (ВИНЈ IV 2007: 70; Brand 1976:
164-168). Greek inhabitants of the region of Syrmia (Srem) and Bačka had greeted
Emperor Manuel I Comnenos during his campaign. Cinnamos also writes of people singing
Greek Orthodox songs, namely a part from the Psalms, or some other hymns (ВИНЈ IV
2007: 69-70; Brand 1976: 167). Due to the lack of space in the following passages only
some remarks by al-Idrīsī will be pointed out, those that illustrate the best the topic of this
paper.
During this al-Idrīsī's journey a war broke out between the Kingdom of Hungary and
the Byzantine Empire, and it was led mostly on the territory of the regions of Bačka and
Srem. Furthermore, the Arab geographer writes about the city of Titel (Tītlūs), which is
most probably where the Byzantine army had passed on its way from Srem. Titel/ ﺗﯿﺘﻠﻮسis,
according to al-Idrīsī a city with many inhabitants and cattle, and people there are wealthy
and live in abundance (Opus Geographicum 1978: 886). This data of al-Idrīsī shows that
Titel was well-developed, and this city is known from the 11th century, and was a seat of
an ecclesiastical chapter, with a very important role in Southern Hungary (Ivánfi 1877;
Érdujhelyi 1895: 49-85; Érdujhelyi 1899: 157).
Idrīsī also visited the territory of Srem (Syrmia). Firstly, he mentions Ifrankabīlāh or
Francavilla (Hungarian Nagyolasz, modern day village of Manđelos) a couple of times.
Idrīsī does not describe this medieval town, he mostly mentions it in the context of distance
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from  ٳﻓﺮﻧﻚ ﺑﯿﻠﺔto some other cities, including ( أﺑﺮﻧﺪسʼAbrandis). He describes afterwards a
city that is perhaps modern day Petrovaradin (deriving from Varadinus), as a very civilized
city with lots of squares and buildings (Györffy 1968: 230; Opus Geographicum 1978: 885887; Рокаи 1975: 107-108). Unlike the other Arab traveller he does not give any mention
of Muslims in this area whatsoever. Al-Idrīsī states that cities of' Hungary are among the
most urbanized and well-built, with the greatest wealth and many possessions (Székely
1974: 72).
Belgrade was an important crossroads and a town which was crucial in the fights
between Hungary and Byzantium. The strategic key point of Belgrade was described in
detail by al-Idrīsī’s contemporary Byzantine writer John Kinnamos, who writes extensively
on the place of Belgrade in the Byzantino-Hungarian wars (Калић 1967: 47-50; Калић
1970b: 47-60; Brand 1976: 104-105; ВИНЈ IV: 2007: 39-55). Al-Idrīsī was certainly aware
of the significance of this city; therefore, he writes that Belġradūn, i.e.  ﺑﻠﻐﺮدونis a
flourishing city that has many buildings and temples (Opus Geographicum 1978: 887).
Here once again the Arabic writer is interested in the other, i.e. in the city he visited. In
Belgrade, there are temples and other buildings which were described by Al-Idrīsī. With
the lack of the archeological evidence, Geography is an interesting source that depicts how
Belgrade looked in this period. The peculiarity is that in the period when the Arab
geographer paid a visit to Belgrade the surroundings of the city were in the middle of the
great Byzantine-Hungarian war (Калић 1967: 52). Therefore, these data by Al-Idrīsī have
to be taken with precaution.
Another very important city on the Hungarian-Byzantine, later Hungarian-Serbian
border was Braničevo. Hungary had its’ trading colony there, the attack on this city by the
Hungarians in 1126 was a direct cause of the Byzantine-Hungarian war. Interestingly, in
1147, the crusaders of the Second crusade passed through the city but according to them, it
was poor (Динић1958: 12; Калић1967: 44). Al-Idrīsī had a different impression. This city
situated in Serbia ()ﻣﻦ ﻣﺪن ﻣﻘﺬوﻧﯿﺔ, Braničevo, which he calls  أﻓﺮﻧﯿﺴﻔﺎis in a flat area. He
confirms the already known data about trade, stating that trade is always going on here, and
that this is a city with large traffic. He further writes that there are many cheap goods, and
a great abundance of water from the river. In this city, al-Idrīsī says, the commerce always
flows (Opus Geographicum 1978: 888). What is particularly interesting is that in the period
when the Arab geographer passed through Braničevo, this second most important Danube
fortress after Belgrade, it was been under Hungarian siege (Makk 1981: 31-33; Калић
1984: 19-20).
Finally, going down south al-Idrīsī visited the city of Niš. Already in the period when
he visited this Serbian city this was an important strategic point, but also a very developed
city. There had been excavated luxury ceramics found, and the church of Saint Procopius
was famous for the relics of that saint. All that meant that the city was wealthy (Стојковски
2009: 67-68). Al-Idrīsī writes, completing this information, that the city is famous with
many honey, milk, and fruits. He situates Niš- ﻧﯿﺴﻮnear the Morava ( )ﻣﻮراﻓﺎwhich originates
( ﻣﻦ ﺟﺒﺎل ﺻﺮﺑﯿﺔOpus Geographicum 1978: 893).
Unlike Abū Ḥāmid, al-Idrīsī provides very brief and sometimes scarce data on some
cities in Serbia and Southern Hungary. For the latter one, geography, climate, economy and
sometimes even religion, are in the center of attention. He does not give any data on the
Hungarian Muslim population whatsoever. The data of al-Idrīsī are not always the most
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reliable ones, when he, for instance, describes Belgrade or Braničevo, the truth is that in
the time al-Idrīsī went there these cities were a stage for harsh Byzantine-Hungarian wars.
Therefore, al-Idrīsī might not be always entirely accurate and precise. But, alongside Abū
Ḥāmid, these two Arab authors of the 12th century, whether depicting self or the other,
provide valuable information and complement each other, serving together as valuable
sources from an Arabic-Andalusian point of view.
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ARAB TRAVELERS ABOUT POLAND. THE IMAGE OF IBRĀHĪM IBN
YA‘QŪB AND THE IMAGE OF THE SLAVS
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Abstract. The Arab empire had been formed long before the rise of the Polish state, so that period of the ArabPolish relations should be viewed in a broader context, meaning Arab contacts with Slavs. The initial period of
the Polish-Arab relations was mainly characterized by the unilateral interest of random Arab travelers coming
to the Polish lands. Reports concerning Poland were included in the account by the Arab-speaking Ibrāhīm ibn
Ya‘qūb in the 10th century and in later accounts by al-Idrīsī (12th century), an Arab geographer who wrote
Tabula Rogeriana, which contains very interesting descriptions of the city of Kraków/Cracow (then: the capital
of Poland). The aim of the paper is to present the image of others: the Slavs (Poles) by Arab travelers, the image
of Ibrāhīm ibn Ya‘qūb in the Polish science (concentrating more on Ibrāhīm himself and less on what he
reported about the Slavs and the Polish lands), stressing the importance of his account of the trip to the Slavic
countries.1.
Keywords: Arab Travelers, Poland, images, Slavs, Ibrāhīm ibn Ya‘qūb.

Arab-Slavic contacts and the image of the Slavs
Already in the 7th century the Arab world was connected with Europe by a number of links,
especially trade links (Lewicki 1961: 61). Thanks to trading, Arabs and other inhabitants
of the empire reached countries as distant as Poland or Russia. Through the accounts of
their travels to the Slavic countries – created by some of the travelers who wrote in Arabic
– it is possible to reconstruct the course of the Arab-Slavic relation.
Because the Arab empire had been formed long before the rise of the Polish state,
that period of the Arab-Polish relations should be viewed in the broader context of Arab
contacts with Slavs in Europe (Nazmi 1998). In the very first centuries after the Arab world
had entered into the world history arena, the Slavs were mentioned as the peoples living in
the distant countries of the North in the works of early medieval Arab historians, poets and
writers [and geographers or travelers – M.S.]. The “Amber Road” led the Arab traders to
the Slavic countries and they came back to the Arab empire with the stories of the Slavs
(Głuski 1973: 1-2). Often they did not come with stories based on their own observations,
but rather borrowed from the works of classical, older authors or other travelers (Lewicki
1
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1956: VII). Later researchers became accustomed to the fact that those responsible for
preparing collections of works had not cared for the sources, changing them at whim:
abridging or expanding, modifying single words or even entire sentences. Moreover, at
times memory had failed them when they were quoting other authors or they had been
making mistakes when copying other works (Kowalski 1946: 21). Thus, they had been
paraphrasing the sources available to them. In contrast, eliminating discrepancies and
making the accounts more credible were partially possible by means of comparing two or
more works referring to the same account, through archaeological studies or by means of
other, extra-Arab, sources.
Probably the first meeting of the Arabs and the Slavs took place in the 6th century, in
the areas of the Eastern Roman Empire (Lewicki 1949/1950: 326). The first mention of the
Slavs [as Saqāliba – M.S.] occurred already in the 7th century in a collection of poems
(Diwan) by Al-Akhtal. The Slavs were the first fair-haired European peoples with whom
the Arabs had contact (except, perhaps, the Alans in the North Caucasus). As Ibn al-Kalbi,
who lived at the turn of the 8th and the 9th centuries, wrote “Slavs are a numerous people,
fair-haired and pink-skinned” (Lewicki 1956: 3-7). Ğarīr, another Arab poet and a
contemporary of Al-Akhtal, discussed Saqāliba as “red” (Lewicki 1949/1950: 339). It is
important to note that the Arabs got to know the Slavic countries long after they had met
the Slavs. This happened when the Arab caliphate started to include lands that had long
been in direct trade relations with the Slavs and the neighboring countries of Eastern and
Central Europe; the Arabs came to Chorasmia, to Septimania in the southern France (with
Narbonne as the main center), and the Pyrenees (Lewicki 1949/1950: 328).
There were more and more references to the Slavs in the 8th and the 9th centuries.
Many travelers, historians, and Arab poets were mentioning them in their treatises and
poems, such as al-Farghānī, Ibn Qutaybah, or al-Jāḥiẓ, discussing their trade contacts with
the Slavs, the Slavic customs, or the Baltic Sea (Głuski 1973: 2). Among the Arab
geographers, writers, and travelers writing about the Slavic lands, peoples of Eastern
Europe, and their customs, the Arab trade with the Slavs were such authors as: alKhwārizmī, Ibn Khordadbeh, Aḥmad ibn Faḍlān, Ibn al-Faqīh, Ibn Ḥawqal, Ibn Rustah,
ibn Saʿīd al-Maghribī (Lewicki 1961: 237-238), al-Ya'qubi, Al-Mas‘ūdī, Istakhri, alMaqdisī (Lewicki 1961: 65-68), al-Balkhī, al-Gardīzī, Al-Bakrī, al-Idrīsī, Al-Bīrūnī
(Lewicka-Rajewska 2004) or al-Balādhurī (Lewicki 1956: 211).
Since the turn of the 9th and the 10th centuries, the Arab sources were mentioning
countries inhibited by the Slavs more and more often (Lewicka-Rajewska 2004, Lewicki
1961; Nazmi 1998). Starting from the 10th century, the accounts were getting more detailed:
the authors divided them into tribes or enumerated them. For instance, Ibn Hawqal divided the
Slavs into the western Slavs (in closer trade relations with the Muslim Spain) and the eastern
Slavs (in closer relations with the Muslim East) (Lewicki 1961: 101).

First Arab-Polish contacts
As it has been mentioned, since the Middle Ages, Polish-Arab contacts were mainly traderelated (i.e. Dziubiński 1997), e.g. the main trade route connecting Asia with the West led
through Kraków (Lewicki 1961: 63). Kufic coins found in Poland and neighboring
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countries constitute “a clear evidence of the existence of trade relations between these areas
and the Arab countries between the 9th and the 11th century” (Czapkiewicz, Kubiak,
Lewicki 1956: III). In the early Middle Ages in Poland (when the Polish money market
was just crystallizing), silver of many forms and of Arab or Western European origin served
as tender (Felczak, Malarczyk, Małachowska 1997: 1). Mieszko I, the first king of Poland,
used the Arab dirhem to pay his soldiers; therefore, the dirhem became the first coin of the
Polish state (Gumowski 1958-1959: 24).
The initial period of the Polish-Arab relations was mainly characterized by the
unilateral interest of random Arab travelers coming to the Polish lands (Piotrowski 1989:
5). Reports on Poland were included in the account by (the Arab-speaking) Ibrāhīm ibn
Ya‘qūb in the 10th century and in later accounts by al-Idrīsī (12th century), an Arab
geographer who wrote Tabula Rogeriana (The Book of Roger, Roger’s Book), which
contains very interesting descriptions of the city of Kraków (then: the capital of Poland)
(Lewicki 1945: 137). In 1945/1946, two prominent scholars published analyses of those
travelers: Tadeusz Kowalski – about Ibrāhīm ibn Ya‘qūb, and Tadeusz Lewicki – about alIdrīsī; they have remained one of the most essential sources regarding the beginnings of
the Polish state (Lewicki 1956: VI).
Poland (Bulunija) was among the Slavic countries most accurately described by alIdrīsī in his book (full title: Kitab nuzhat al-mushtaq fi'khtiraq al-'afaq, meaning “The book
of pleasant journeys into faraway lands”; in short: Kitab Ruggar, that is Roger’s Book). alIdrīsī divided the inhabited Earth into 7 climates, and then each climate into 10 parts – each
of them with one special map; Poland was in the 6th climate, constituting the third and the
fourth part of the climate. A commentary comprising 70 chapters corresponding with
special maps was added to the atlas; it is a very detailed commentary including, i.a., the
description of countries and their peoples (along with the ornaments and clothing), the
communication routes categorized by their lengths, and other strange wonders observed by
those traveling to the countries, and checked by the authors (Lewicka-Rajewska 2004: 60).
Among the Slavic countries, the following were the most accurately described:
Poland (Bulunija), Rus’ (ar-Rusija), Slovakia and Czechia (Bu’amija), Croatia
(Chorwasija), Dalmatia, Serbia, and Bulgaria. Except for some passages, it was a
completely original description of the countries, totally separate from older Arabic literary
sources (Lewicki 1961: 231). For example Poland was described in the following way: as
a country of knowledge and wise men (tullab al-elm), of many Romans (Christians) coming
from other horizons, overpopulated, with many people. Kraków was one of the Polish
towns mentioned (Eqraqo) as a beautiful town with many houses, buildings, and market
places. The author also mentioned, i.a., Gniezno (Dznazna) and Wrocław (Raclava) (alIdrīsī 2002: 889-890).
Roger’s Book has remained the most important cartographic and geographical work
of the late Middle Ages preserved to this day. However, its reception has become divisive
nowadays: it is either enthusiastic, or highly critical. Despite it all, it is doubly significant
in the history of geography: as the first (large-scale) attempt at revising geography in the
Middle Ages and as the first significant effort to bring mathematical and descriptive
geography closer together (Lewicki 1945: 69). Translated into Latin, al-Idrīsī’s
geographical work was accepted and acquired by Europe (it is now kept by the French
Museum of Saint Martin). For about 400 years, it was the only official interpretation in the
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European institutes (Aṣ-ṣīhī 1984: 16, 241), regarded as supreme and more accurate than
the Greek works (Aṣ-ṣīhī 1984: 239).
The image of Ibrāhīm ibn Ya‘qūb
Ibrāhīm ibn Ya‘qūb was a comprehensively educated Jewish scholar. Because he was
interested in the countries of the Northern and Eastern Europe, his character and biography
were not that popular in the Muslim world and he remained rather obscure. It was only the
19th century European science that appreciated his account of the Slavs (Kowalski 1946:
47) and, consequently, its author.
Ibrāhīm ibn Ya‘qūb was generally considered an Arab traveler. Since his account
was written in Arabic, it was also considered one of Arab sources. Moreover, according to
Urszula Lewicka-Rajewska, his language, interests, and the manner in which he expressed
the observed facts – all indicate a thorough Arab upbringing and education, later deepened
during his travels (Lewicka-Rajewska 2004: 46). Tadeusz Kowalski thinks that it was
enriched by being in contact with some of the eminent Arab intellectuals of that time. His
command of Arabic was that of a native, he also used Arab and Muslim concepts; his
interests (especially in ethnography and geography) as well as the manner in which he
recounted the observed facts were not different from the conceptual world represented by
the Arabs of Spanish descent in the 10th century (Kowalski 1946: 43). As Tadeusz Lewicki
emphasizes: when discussing “Arabic works”, he means the language of the writing, not
the ethnicity of the author, as it is irrelevant (Lewicki 1961: 65). Since it was written in
Arabic, Ibrāhīm ibn Ya‘qūb’s account is counted amongst the Arab culture and the Arabic
literature. Being “Arabic” or “Arab” in the Arab/Muslim empire, which had assimilated
many peoples and cultures, was not about descent or nationality but about the language
used to capture the discoveries or works (Meissner 1977: 78). However, Ibrāhīm ibn
Ya‘qūb’s ancestry was the subject of many inquiries and investigations.
In the 19th century, Ibrâhîm ibn Ya`qûb al-Tartushi was called Abraham Jacobsen
(Labuda 1991: 122). Later, however, he was described as “brought up in the Arab culture”
(Piotrowski 1989: 5), “an Islamized merchant and a Jewish traveler” (Meissner 1977: 316),
or “a Spanish Jew from Tortosa” (Lewicki 1961: 67), despite the fact that Tadeusz
Kowalski had analyzed parallel passages of accounts in versions preserved by various
aforementioned authors and concluded that the following was the full name of this traveler:
Ibrāhīm ibn Ya‘qūb (ibn Yūsuf?) al-Isrā’īlī al-Ṭurṭūshī (Kowalski 1946: 21-35). Taking
that into account, the contemporary description by, e.g. Andrzej Zaborski, seems to sum up
all the characteristics of Ibrāhīm ibn Ya‘qūb’s descent: an Arabic-speaking Jew from
Tortosa (Zaborski 2008: 5).
Not much is known about Ibrāhīm ibn Ya‘qūb; presumably, he was born by 912/3
or close to that year. His biography does not exist and some data – of purely hypothetical
nature – come from Ya‘qūb s own accounts. As many other Arab and Jewish scholars in
Spain, he was in close contact with the caliphs, especially during the reigns of the greatest
ones: ′Abd ar-Rahmān III (912-61) and al-Ḥakam II (961-76) (Swoboda 1961: 238-239).
Also, Józef Widajewicz describes the genesis of the scientific dispute over the question
whether Ibrāhīm ibn Ya‘qūb al-Ṭurṭūshī was one person or two (or even three) different
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travelers (Kowalski 1946: 33-34; Widajewicz 1948). Finally, it was Tadeusz Kowalski who
proved that there was just one Ibrāhīm ibn Ya‘qūb; he also refuted the thesis that ibn
Ya‘qūb was of African origin (Kowalski 1946: 21-35). Nothing is known of Ibrāhīm ibn
Ya‘qūb’s later life.
From 960 to 966 Ibrāhīm ibn Ya‘qūb served the Caliph of Cordoba, al-Ḥakam II, as
a member of the delegation to the Holy Roman Emperor Otto I (Dziekan 2012: 137). It is
hard to say whether all the facts in the Arabic literature that quote Ibrāhīm ibn Ya‘qūb refer
to one or more of his trips (Kowalski 1946: 46). The goal of the visit is unknown. It might
have been trading or politics, or maybe both reasons were crucial. Perhaps Ibrāhīm ibn
Ya‘qūb was the delegation’s doctor and interpreter during the time when the mission was
at the Emperor’s court; he was interested in the natural world, especially hygiene, diseases,
and the healing practices of the Slavs (Swoboda 1961: 111). The reason might have also
been religious; he was supposed to meet Jewish representatives of the visited areas
(Dziekan 2012: 137). In any case, as Urszula Lewicka-Rajewska states, it was not a typical
trading expedition: Ibrāhīm ibn Ya‘qūb was a shrewd observer and a traveler with a flair
for science (religious, sociological, and natural sciences), the interests that were surfacing
in his descriptions of the towns and countries he had visited. While there is no evidence
that it was a diplomatic or political mission, his role in the delegation suggests that the
journey, at least to some extent, was official (Lewicka-Rajewska 2004:47).
Some scholars claim that Ibrāhīm ibn Ya‘qūb described countries he passed through
during his journey (Dziekan 2012: 137). Jerzy Strzelczyk, for instance, thinks that Ibrāhīm
did not visit the country of Mieszko I personally; he probably visited Prague and
Magdeburg, where the Emperor Otto I himself told him some things about it, although the
Author does not consider them the most credible (Strzelczyk 1999: 17). According to
Roman Jakimowicz, the only country Ibrāhīm ibn Ya‘qūb actually visited in person was
Nako’s country (hence the detailed description of graves) and today’s Czech Republic or,
to be accurate, Prague (Jakimowicz 1948: 443). Jakimowicz is of the opinion that Ibrāhīm
was probably never in the country of Mieszko I as he did not provide as numerous and
meticulous details as he did with the aforementioned countries; Ibrāhīm did not mention
the road or the distances, nor did he mention the Baptism of Poland or its preparations
(Jakimowicz 1948: 445).
Ibrāhīm ibn Ya‘qūb about Poland
As an Arab-speaking Jewish traveler, Ibrāhīm ibn Ya‘qūb is a very important (and
somehow even symbolic) figure in the Polish-Arab relations. Although he had not traveled
to Poland personally, he described Slavs and their life, as well as Kraków – one of the main
Polish towns in the 10th century. His account of the trip to the Eastern European countries
is one of the first written documents that declare the beginning of Poland. This report was
translated from Arabic into Polish by Tadeusz Kowalski and published as Relacja Ibrahima
Ibn Jakuba z podróży do krajów słowiańskich w przekazie Al-Bakriego (Ibrāhīm ibn
Ya‘qūb’s account from a trip to the Slavic countries as passed on by Al-Bakri) by the Polish
Academy of Learning [Polska Akademia Umiejętności, PAU] in 1946, in a series called
Monumenta Poloniae historica. Since it is one of few sources dating back to the time when
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the Polish state was just forming, the account is extraordinarily important when discovering
more about the history of Poland or Central and Eastern Europe. Still, there are no Polish
sources conforming Ibrāhīm ibn Ya‘qūb’s visit (Dziekan 2012: 139).
Pieces of information given by Ibrāhīm ibn Ya‘qūb [or added by Al-Bakrī from other
sources – M.S.] contained a number of facts regarding the social, economic, and political
development of the entire Slavic world, including detailed descriptions of four Slavic
states: Mieszko I’s (the account is one of the main sources for the history of the early Piast
state), Nako’s [the so-called Obotrite’s state – M.S.], Czechia and Bulgaria (Old Great
Bulgaria) (Swoboda 1961: 238). According to Jerzy Strzelczyk, who believes this to be the
most important source material regarding the beginnings of Mieszko I’s reign, the most
unique pieces of information Ibrāhīm disclosed on Poland were those concerning the
internal affairs of this young state (especially the prince’s druzhina, literally: fellowship)
and those confirming or specifying certain issues related to the wars led by Mieszko I.
Moreover, Strzelczyk claims that this traveler’s account – despite being fragmentary
– in a sense constitutes a complex image of “Poland” (a name unknown in the 10th century).
For Ibrāhīm, Mieszko’s state was one of four Slavic countries he noticed and it was the
most extensive one (Strzelczyk 1999: 17). Ibrāhīm also knew that Mieszko I’s state (Arabic
Miszqa) neighbors with the Czechs (Arabic Bojema), with the Rus’ to the east, and with
the Prussians to the north (Arabic Burus) (Lewicki 1961: 102).
In spite of various inaccuracies, thanks to Ibrāhīm ibn Ya‘qūb account it is known
that around the year 965 and 966 Mieszko I’s state was the biggest Slavic state (despite the
fact that Kraków did not belong to this state) and that it waged wars with the Veleti. As
Jerzy Strzelczyk emphasizes, through Ibrāhīm’s account it is also known that it was already
a relatively well developed and a dynamically managed state, with competent armed forces;
it means that Mieszko I’s state was a significant partner in this part of Europe (Strzelczyk
1999: 48). Ibrāhīm ibn Ya‘qūb also wrote about: the climate, agriculture, the inhabitants of
Mieszko I’s country, religion, customs, clothing, the musical instruments, diseases, food, or the
construction of a bath (Lewicki 1956: 50-52). Ibrāhīm ibn Ya‘qūb noticed that in Mieszko I’s
state there was an abundance of food, a very specific form of the armed forces’ organization
and that payments to the prince’s treasury were probably done mostly by foreign merchants
(Strzelczyk 1999: 39). He also observed types of commodity money in the Slavic countries,
including fur, honey, and, most of all, very carefully woven linen wipes [płatki, literally: petals
or leaves] (Jakimowicz 1947).
The history of translating Ibrāhīm ibn Ya‘qūb’s account
The missing Ibrāhīm ibn Ya‘qūb’s account... is known only indirectly from later works,
among them Al-Bakrī’s Kitāb al-Masālik wa-al-Mamālik (Book of Kingdoms and Routes)
(dated around year 1068) which contains its broadest version. Tadeusz Kowalski, who
mainly edited the source, focused on Ibrāhīm’s text without any further discussion
regarding Al-Bakri’s collection, in which the text was found. It is worth noting that AlBakrī’s work goes far beyond geography, as it also contains numerous references to politics
and history.
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It should be noted that the title, Ibrāhīm ibn Ya‘qūb’s account from a trip to the
Slavic countries as passed on by Al-Bakri, which is not what Tomasz Kowalski had
intended, is a bit misleading. In reality, only a snippet of Al-Bakri’s oeuvre with a passage
about the Slavs was published. It consisted of a compilation of at least a couple of literary
works by recognized “Oriental” authors, including Al-Mas‘ūdī, Ibn Rustah, Al-Gaihani or
Al-Udhri (his mentor and teacher). Because of the bond between Al-Bakrī and Al-Udhri,
Al-Bakrī’s Book of Kingdoms and Routes is said to be the most true-to-life and accurate
record of Ibrāhīm’s journey (Levi-Provencal 1971).
Although fragmentarily, Ibrāhīm ibn Ya‘qūb’s account survived in four records
written by: Al-Bakrī (11th century), al-Qazwīnī (13th century), ibn Saʿīd al-Maghribī (13th
century) and al-Ḥimyarī (15th century) (Lewicki 1961: 67). Due to the discrepancies in the
passages, Jerzy Strzelczyk believes that it is hard to distinguish which parts actually had
originated in Ibrāhīm’s account and which were later added or distorted (Strzelczyk 1999:
16-17). Tadeusz Kowalski attributes the fact that Ibrāhīm’s account was not preserved in
its entirety and has been met with a lukewarm response in the Arabic academic literature
to the Muslim intelligentsia’s lack of greater interest in the countries to which Ibrāhīm had
traveled (the Slavic countries, through France and Germany) (Kowalski 1946: 44). Only
European scholars have appreciated his account. Tadeusz Kowalski claims that there is no
evidence that Ibrāhīm ibn Ya‘qūb wrote a more extensive geographical work and that he
probably only authored reports on his journey, which were intended for the caliphs’
archives. To support this hypothesis, Kowalski points to the fact that only Spanish-Arab
authors, such as Al-Bakrī or Al-Udhri who were close to Ibrāhīm, made use of his account
and it was thanks to such authors that its snippets ended up in later cosmographic or
geographical volumes (Kowalski 1946: 47).
Al-Bakrī’s text was found in the Nuruosmaniye Mosque’s library by
Charles Scheffer in the 1770s (Labuda 1947). The account of Ibrāhīm ibn Ya‘qūb’s trip to
the Slavic countries was first published by Russian scientists, Arist Kunik and Wiktor
Rozen. The Polish translation by Władysław Łebiński from 1887 was popular in the
scientific community and central to the discussion over the economical basis of Mieszko
I’s state. A significant contribution to the development of studies conducted over Ibrāhīm
ibn Ya‘qūb’s account... was brought by a Dutch orientalist, Michael Jan de Goeje, who
received the manuscript from Scheffer (based on the manuscript, he also translated the
account of Ibrāhīm’s trip to West Europe into German language). George Jacob’s works
have been supplemented by the studies conducted by André Miquel and Friedrich
Westberg. Tadeusz Kowalski’s corroboration also corresponds with those done by Michael
Jan de Goeje, Georg Jacob, André Miquel and Friedrich Westberg.
After the Historical Commission accepted his research plan (critical edition of
sources) in 1934, Tadeusz Kowalski went to Istanbul to examine the manuscript containing
the work of Al-Bakrī (i.a. accounts by Ibrāhīm ibn Ya‘qūb) (Zaborski 2008: 5). While
Tadeusz Kowalski finished his critical edition of Ibrāhīm ibn Ya‘qūb’s account in October
1939, it was published after War World II. Outstanding Polish scholars later supplemented
Kowalski’s commentary: Józef Kostrzewski (archaeological commentary on grodziska,
Slavic fortified settlements), Kazimierz Moszyński (ethnological remarks), Kazimierz
Stołyhwo (remarks on the anthropological type in Czechia), and Kazimierz Nitsch
(commentary on the Slavic language). By the decision of the Historical Commission of the
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Polish Academy of Learning’s [PAU], Józef Widajewicz’s historical commentary was
published separately as a small volume entitled Studia nad relacją o Słowianach Ibrahima
Ibn Jakuba (Studies of Ibrāhīm ibn Ya‘qūb’s account on the Slavs) in 1946 in Kraków.
Similarly, publishing Tadeusz Lewicki’s two-part paper entitled “Polska i kraje
sąsiednie w świetle Księgi Rogera geografa arabskiego z XII w. al-Idrīsī'ego” (“Poland and
its neighboring countries in light of Roger’s Book written by al-Idrīsī, an Arab geographer
from the 12th century”) from 1938 was delayed because of the war. It was thanks to Tadeusz
Kowalski that the sheets were preserved and that the first part was published in 1945, when
Lewicki was still out of the country. The manuscript of the second part (a toponymic
commentary) was found in 1947 and published in 1954 (Lewicki 1954).
As Andrzej Zaborski, once emphasized: although nearly seventy years have passed
since the first edition of Tadeusz Kowalski’s Relacja..., more than half of century since the
publication of George Jacob’s translation (together with subsequent amendments by
Westberg), and almost fifty years since Andre Miquel’s translation [L'Europe occidentale
dans la relation arabe d'Ibrahim b. Ya'qub (Xe siècle)] – all these works remain factual and
useful. Many scholars only point out the lack of information on the current state of research
and the fact that Kowalski’s edition is not accessible to scientists who do not know Polish2.
Ibrāhīm ibn Ya‘qūb’s account published in English by Dmitrij Mishin (Ibrāhīm ibn Ya‘qūb
At-Turtuhi’s Account of the Slavs from the Middle of the Tenth Century) is mostly based
on George Jacob’s elaboration. It only takes into account the newer research, but does not
contain philological or historical commentary, which would broaden the previous ones
(van Leeuven, Ferré 1992).
Why Ibrāhīm’s account is so important to Poland and Eastern Europe?
Since 1949, the Chief Office for Studies on the Beginnings of the Polish State
[Kierownictwo Badań nad Początkami Państwa Polskiego] was in charge of researching
Arabic texts as writings of profound significance for deepening the knowledge on the
period of the Polish state formation, a period without any Polish written accounts (Głuski
1973: 2). Especially since Ibrāhīm ibn Ya‘qūb’s account… is one of the most interesting
and most often cited sources of the history of Central and Eastern Europe. This fundamental
source from the period of the formation of the Polish state plays a huge role in the medieval
studies of this part of the world. This source/monument is crucial not only for the national
history, but also for the history of Central and Eastern Europe. Ibrāhīm ibn Ya‘qūb’s
account is a highly reliable source and has often served ethnographers, historians, and
archaeologists as a tool to interpret and to verify other sources (Lewicka-Rajewska 2004:
47-48). Tadeusz Kowalski not only translated (from Arabic into Polish) and interpreted AlBakri’s version of Ibrāhīm ibn Ya‘qūb’s account..., but also recreated the biographical
identity of Ibrāhīm ibn Ya‘qūb from Tortosa (he also established his proper name: Ibrāhīm
ibn Ya‘qūb (ibn Yūsuf?) al-Isrā’īlī al-Ṭurṭūshī). Finally, he proved that there was only one
2

Thanks to the efforts of the Author of this paper, it was possible to obtain funds for the translation of
Tadeusz Kowalski's account into English (project funded by The Ministry of Science and Higher
Education - National Programme for the Development of Humanities), the planned date of publication
- 2019/2020.
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Ibrāhīm ibn Ya‘qūb and he established the date of his trip. In his edition, Kowalski also
prepared a very rich philological commentary (Kowalski 1946).
To sum up, when considering the impact of this Arabic source on the Polish culture,
Ibrāhīm ibn Ya‘qūb becomes a symbol of the beginning of the Polish-Arabic relations.
Despite the fact that he was not an Arab (but his account was written in Arabic), that Poland
was not yet state when he visited this part of Europe, and that Ibrāhīm ibn Ya‘qūb did not
visit Poland personally (he only knew information about Poland the Emperor Otto I).
Despite all of this, thanks to Tadeusz Kowalski’s edition, Ibrāhīm’s account has become
available for scientists. Thus, it was possible to reconstruct and verify the facts from
Ibrāhīm’s report that dealt with the beginnings of Poland. So far, it has been one of the
most important sources of the Polish medieval history. Some fragments of Ibrāhīm’s
account, e.g. the description of Mieszko I’s country, can be found in every book on the
history of Poland, from primary schools textbooks to professional publications, not only in
the field of history, but also in linguistics, ethnography, and archeology (LewickaRajewska 2008: 75).
Finally, it should be added that Ibrāhīm ibn Ya‘qūb’s account has been also a subject
of further research outside Poland – Andrzej Zaborski even uses the notion of
“Ibrahimology” to label the range of the studies (Zaborski 2008).
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Abstract. Al-Šāḏilī was one of the great spiritual masters in Islam, founding an important eponymous Sufi
order (tariqa). Born in Morocco, he died and was buried in Egypt, on his way to Mecca. His life was marked
by his numerous travels and wanderings whereby he met other influential figures, among scholars and
governors. It was in Tunisia, where he founded his first circle of disciple, that his fame started to grow so much
so that he was called by the name of a Tunisian village (Šāḏila) to which he never really belonged. Fragmentary
information that reached us on his life is mainly due to Ibn ‘Aṭā’ Allāh al-Iskandarī (d. 1309) who wrote Laṭā’if
al-minan and Ibn al-Ṣabbāġ and his Durrat al-asrār. This article retraces the main episodes of his life with regard
to his travels and humbly questions some assertions largely admitted by the academia so far: such as whether Šāḏilī
left written records of his teachings, and whether he was Ibn Mašīš’s unique disciple.
Keywords: Šâḏilī, Ibn ‘Aṭā’ Allāh al-Iskandarī, Ibn al-Ṣabbāġ, Sufism, Morroco, Tunisia, Egypt.

State of the Art on al-Šāḏilī’s Life and Works
Despite the wide academic interest in Sufi studies, modern academic works dedicated to
the life of Abū l-Ḥasan al-Šāḏilī (d. 656/1258), founder of one of the most influential Sufi
orders in the world, are still scarce1, due certainly to the rarity of reliable primary sources.
To date, two major works have provided the quasi unique sources on which has relied
almost all subsequent secondary literature, be it hagiological treaties or works written in a
more academic tone. Authors (myself included), would somehow continuously rephrase
the same fragmentary information found in these two major sources, which are: Laṭā’if alminan fī manāqib al-šayẖ Abī l-‘Abbās al-Mursī wa šayẖih Abī l-Ḥasan2, by Ibn ‘Aṭā’
Allāh al-Iskandarī and Durrat al-asrār wa tuḥfat al Abrār fî aqwāl wa af‘āl wa aḥwāl wa

1

2

For his biography, cf : (Lory 1997), (Douglas 1948), (Mackeen 1971b) and (Abu Rabi‘ 1993: 1-10).
Modern apologetic works in Arabic will count (‘Ammār 1952) and (Maḥmūd 1999, 3rd ed, 5-175). A
more critical work by an anti-sufi author (al-‘Utaybī 2011: 47-234) points out the exaggerations,
incongruities and other irrational elements found in hagiological sufi sources. For an extensive outlook
at primary and secondary sources on Šāḏilī’s life see (Honerkamp 2012: n1).
Hereby referred to as Laṭā’if. The book has been translated to French (Geoffroy 1998) and to English
(Roberts 2005) and edited many times in Arabic. Although the version edited by Maḥmūd (1974) is
one of the best, we used a flawed version edited by Manṣūr (2005).
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maqāmāt wa nasab wa karāmāt wa aḏkār wa da‘awāt sayyidī Abī l-Ḥasan al-Šāḏilī3 by
Ibn al-Ṣabbāġ al-Ḥimyarī. A third relatively early source, by ‘Abd al-Nūr al-‘Imrānī has
been recently discovered by Honerkamp (2005), and critically edited by him (Honerkamp
2012) where most of the paragraphs resemble anecdotes already mentioned in Laṭā’if and
Durra. However, this text is not devoid from additional original material.
Although much information derived from these sources has often been repeated in
secondary literature, they still contain some hidden treasures of information that had not
been yet fully exploited. Nevertheless, the reader should be warned beforehand about the
doubtful historicity of some details found in these sources, since hagiology and
hagiography have looser criteria in accepting their stories than history. This paper won’t
provide an extensive biography of Šāḏilī. It will concentrate on two aspects: 1) sketching
his numerous travels and wanderings, and 2) humbly questioning some of the assertions
largely admitted by the academia so far.
Did Šāḏilī Leave Written Records of his Teachings?
An example of such assertions found in these early sources which had made their way into
academic scholarship on Šāḏilī is the idea that he didn’t leave any writings or books, except
his awrād and aḥzāb4, a claim based on Laṭā’if (p.6), where Ibn ‘Aṭā’ makes Šāḏilī say:
“my companions are my books”. But a thorough look at the full text of Ibn ‘Aṭā’ Allāh’s
statement would throw doubts on such a statement:
 وإن ﻛﺎن ھﻮ –رﺿﻲ،"وﻛﺎن أﺻﺤﺎب اﻟﺸﯿﺦ اﻹﻣﺎم اﻟﻘﻄﺐ أﺑﻲ اﻟﺤﺴﻦ ﻗﺪّس ﷲ روﺣﮫ ﻗﺪ أﺛﺒﺘﻮا ﺟﻤﻼً ﻣﻦ ﻛﻼﻣﮫ
 ﯾﺎ ﺳﯿّﺪي ﻟﻢ ﻻ ﺗﻀﻊ اﻟﻜﺘﺐ ﻓﻲ اﻟﺪﻻﻟﺔ ﻋﻠﻰ ﷲ ﺗﻌﺎﻟﻰ: وﻗﺪ ﺑﻠﻐﻨﻲ ﻋﻨﮫ أﻧﮫ ﻗﯿﻞ ﻟﮫ، ﻟﻢ ﯾﻀﻊ ﻛﺘﺒﺎ-ﷲ ﺗﻌﺎﻟﻰ ﻋﻨﮫ
".( )ﻛﺘﺒﻲ أﺻﺤﺎﺑﻲ:-وﻋﻠﻮم اﻟﻘﻮم؟ ﻓﻘﺎل –رﺿﻲ ﷲ ﺗﻌﺎﻟﻰ ﻋﻨﮫ

Actually, the first part of this quotation suggests that it had long been known to him
that some of Šāḏilī’s direct disciples -preceding him- have already gathered in a written
form parts of his teachings. The fact that compilations of Šāḏilī’s teachings by these earlier
disciples have not reached the same fame as Ibn ‘Aṭā’ Allāh’s own works doesn’t exclude
the possibility that Šāḏilī had, in a way, left some written records of his thoughts other than
his awrād and aḥzāb.
Ibn ‘Aṭā’ Allāh says in another instance (Laṭā’if: 62):
"  وأﻛﺜﺮ ﻣﺎ ذﻛﺮﺗﮫ ھﻨﺎ ﻻ ﯾﻮﺟﺪ ﻓﻲ اﻟﻜﻼم اﻟﻤﻨﺴﻮب إﻟﯿﮫ،" وإﻻ ﻓﻜﻼم اﻟﺸﯿﺦ أﺷﮭﺮ ﻣﻦ أن ﯾﻨﺒﮫ ﻋﻠﯿﮫ
Here again Ibn ‘Aṭā’ hints at the existence of a corpus of teachings attributed to
Šāḏilī widely circulating during his time. Another scholar, Ibn Taymiyya (d. 1323), also

3

4

Hereby referred to as Durra. Douglas (1993) has translated it to English. An online translation into
French can be found (De La Hilay 2012). The Arabic text has not yet been scientifically edited. We
used a flawed version edited in Cairo in 2001 (the first digits before the slash) and compared it with the
version edited in Tunis in 1887 (the second digits after the slash).
Such as found in (Mackeen 1971), (Douglas 1948), (Geoffroy 1998), (Lory 1997) and others.
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attributed to Šāḏilī a written text5. These indications highly suggest that the circulation of
compilations of quotations attributed to Šāḏilī was well-known during Ibn Taymiyya’s and
Ibn ‘Aṭā’ Allāh’s time. We think that these well-known quotations attributed to Šāḏilī are
probably what is found in the fifth chapter of Durra, which includes indeed Šāḏilī’s direct
teachings.
In 2008, two texts attributed to Šāḏilī : Risālat al-amīn fī l-wusūl ilā rabb al-‘ālamīn6
and al-Wasāyā were edited. For their editor, Šāḏilī’s paternity of these two works is certain,
but he justifies Ibn ‘Aṭā’ Allāh’s assertion by adding a nuance : Šāḏilī may have actually
not ‘written’ books but only ‘dictated’ them to his disciples. Some earlier sources,
especially al-Baġdādī (1951 :1:710), attribute a list of works to Šāḏilī. This question clearly
deserves further exploration, exceeding the scope of our paper.

About the Two Sources
Ibn ‘Aṭā’ Allah (d. 1309) is an author whose fame has widely out-passed that of a local
spokesman of a sufi ṭarīqa. Indeed, as the writer of what would have been deemed by
modern criteria a bestseller, the celebrated Ḥikam ‘Aṭā’iyya, largely commented and quoted
ever since in different parts of the Muslim world, Ibn ‘Aṭā’ Allah enjoys a great reputation
of a serious Muslim scholar, well-grounded in various Islamic sciences such as fiqh, ‘aqīda,
ḥadīṯ, etc., in addition to his indescribable, precious and precise knowledge of spiritual
teachings, of which he has become an important transmitter. His semi-autobiographic book,
Laṭā’if, is a hagiological and hagiographical account on the lives of his direct master, the
Andalusian Abū l-‘Abbās al-Mursī (1212-1287) and his indirect master, the founder of the
eponymous Sufi ṭarīqa, Abū-l-Ḥasan al-Šāḏilī.
Born in Alexandria, Ibn ‘Aṭā’ lived and died in Egypt, and his Laṭā’if is full of
anecdotes related to his direct sufi and scholarly milieu as well as that of his masters. He
performed the pilgrimage to Mecca at least once and travelled a lot within Egypt. It is not
clear whether he ever visited the Maghreb; if so, he surely didn’t judge it important enough
to be mentioned. He divided his Laṭā’if into ten chapters, preceded by a general
introduction giving a theoretical and theological ground to the notion of sainthood in Islam.
The first chapter is dedicated to Abū l- Ḥasan al-Šāḏilī and contains the testimony of other
important scholarly figures affirming that he was the quṭb (pole) of his time. The second
chapter is about his direct šayẖ, Abū l-‘Abbās, and his inheritance of Šāḏilī’s polehood
(quṭbāniyya). The whole book intertwines quotations of these two founding fathers of the
Šāḏilīyya, with extraordinary anecdotes to affirm that each of them had gained the status
of quṭb. Laṭā’if is written in a highly literate style, displaying the author’s great mastery of
different disciplines of religious and linguistic studies.
Ibn ‘Aṭā’ Allāh has never met directly al-Šāḏilī, but his father did (Laṭā’if: 52).
Concerning his direct master, Mursī, the author seems more keen to prove his spiritual
supremacy and his polehood after Šāḏilī. Thus, even if most of the charisms (karāmāt) cited
5
6

Ibn Taymiyya (1429/2007: 109) attributes to Šāḏilī a text titled : ādāb al-ṭarīq fī ‘ilm al-ḥaqīqa.
Which paragraphs correspond word by word to those in Durra. Unfortunately, the editor doesn’t
indicate the sources from which the text was extracted, nor does he say if he had found manuscripts
remoting to Šāḏilī or some of his early disciples, or if he only presumed that this chapter of Durra is an
independent book.
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in Laṭā’if are well incorporated into a larger theological framework, the book still displays
a supernatural touch. It is noteworthy that the most sensational anecdotes in Laṭā’if involve
Mursī7 more than Šāḏilī, whose life and anecdotes are told in a more sober tone. This author
and his works have attracted the attention of academics, especially (Taftāzānī 1958),
(Nwyia 1990), (Geoffroy 1998) ; (Grill 2005). The years 2013-2014 seem to be, all of the
sudden, a moment of a strange coincidence of intense scholarly focus on this author :
(Cecere 2013a) ; (Cecere 2013b); (Hofer 2013) ; (Cook 2014); (Özel 2014); and (Touati
2014).
Less famous is Ibn al-Ṣabbāġ al-Ḥimyarī, whose life details are obscure (unknown
dates of birth and death, still alive around 1316). Ibn al-Ṣabbāġ never met Šāḏilī nor Mursī.
He was rather a disciple of less famous Šāḏilī’s indirect disciples. He did for sure read Ibn
‘Aṭā’ Allāh’s Laṭā’if as he included a few paragraphs from it in his major (and maybe
unique) work, Durra. He claims to have relied on sources in the Maġrib and the Mašriq,
and cites the child of Yāqūt al-Ḥabašī, one of al-Mursī’s disciple, as one of his direct
sources. At the end of his book, he apologizes for his poor grammar and limited linguistic
abilities8. His account is indeed full of colloquial words and expressions in a maġribī dialect
misunderstood by mašriqī editors. His style is plain, and the anecdotes he tells are more
supernaturally tainted than Ibn ‘Aṭā’ Allāh’s. But the main interest of this source, compared
to Laṭā’if, is that it focuses on Šāḏilī’s early youth and his Tunisian era, while Ibn ‘Aṭā’
Allāh was more concerned by his Egyptian era.
Examples of Colloquial Occurrences in Durra
اﻟﻤﻌﻨﻰ
2001 طﺒﻌﺔ اﻟﻘﺎھﺮة
ّ . ج:اﻟﺒﻼرﺟﺔ
 اﻟﺘﺴﻤﯿﺔ اﻟﻤﻐﺎرﺑﯿﺔ،ﺑﻼرج
طﯿﻮر ﻋﻠﻰ ﻗﺪر اﻟﺒﻼوﺟﺔ
27 ﻗﺪر
9
. ﻟﻄﺎﺋﺮ اﻟﻠﻘﻠﻖ

1887 طﺒﻌﺔ ﺗﻮﻧﺲ
 طﯿﻮر ﻋﻠﻰ9
اﻟﺒﻼرﺟﺔ

 ﺳﺎرق:ﺳﺮاق
ّ

ﺳﻮاق اﻟﺤﻤﯿﺮ

29

ﺳﺮاق اﻟﺤﻤﯿﺮ
10
ّ

" ﻣﺸﺘﻖ ﻣﻦ ﻛﻠﻤﺔ "ﺟﻨﺔ، اﻟﺤﺪﯾﻘﺔ:ﺟﻨﺎن
.اﻟﻔﺼﯿﺤﺔ

وﻛﺎن ﻓﻲ ﺧﺒﺎﺋﮫ ﺑﺨﺎرج اﻟﻤﺪﯾﻨﺔ

29 ﺟﻨﺎﻧﮫ

وﻛﺎن ﻓﻲ
ﺑﺨﺎرج اﻟﻤﺪﯾﻨﺔ

 ﺑﻤﻌﻨﻰ ﺷﺒﻌﻨﺎ، اﻣﺘﻸﻧﺎ:ﺗﻤﻠﯿﻨﺎ

ﻓﺄﻛﻠﻨﺎ ﺣﺘﻰ ﺗﺤﻠّﯿﻨﺎ

37

 ﻓﺄﻛﻠﻨﺎ ﺣﺘﻰ ﺗﻤﻠﯿﻨﺎ18

ودّر ﻻ ﺗﻌﻨﻲ "أھﻠﻚ" ﺑﻞ ﺿﯿّﻊ أو أﺿﺎع

ودرت )أھﻠﻜﺖ( ﺿﯿﻔﻚ

37

 ودرت ﺿﯿﻔﻚ18

11

In Search of the Quṭb: From Morocco to Iraq and the Way Back
The wanderings of Abū l-Ḥasan al-Šāḏilī start at an early age. Al-Šāḏilī was born in the
North of Almohad Morocco, in lands occupied by a great autochthone tribe known as

7
8
9

such as (Laṭā’if : 69) where Mursî comes flying in the air to save one of his disciples.
(Durra 1881 :173) the paragraph is absent from Cairo edition.
For a study of the names of this bird in Arabic see (Mayeur-Jaouen 2013).

230

THE WANDERINGS OF ABŪ AL-ḤASAN AL-ŠĀḎILĪ (D. 1258) ACCORDING TO IBN ‘AṬĀ’ ALLĀH’S LAṬĀ’IF
AL-MINAN AND IBN AL-ṢABBĀĠ’S DURRAT AL-ASRĀR

Ġumāra 10 . He seemed to belong to a noble family descending from the Prophet
Muḥammad, nonetheless, this lineage was questioned by his contemporary opponents
(Durra: 29/10) and later critics.
Nothing is known about his parents and his childhood. Very scarce information hint
at his early stages of religious learning. Nothing is mentioned about the teachers thanks to
whom Šāḏilī received his formative background. Thus, ‘Utaybī (2009: 167-8) doubts about
the soundness of Šaḏilī’s scholarly knowledge of religious sciences, and questions the
affirmation in Laṭā’if that Šāḏilī shared with scholars of the exoteric sciences their
knowledge but out-passed them in the knowledge of esoteric truths.
However, numerous anecdotes reported in the two sources make it evident that Šāḏilī
knew the Qur’ān and many texts of the Sunna by heart. He had probably learnt them during
his childhood or early youthful years, as it was the prevalent tradition. Furthermore, Šāḏilī’s
eagerness, at a very early age, to seek apprenticeship at the hands of none but the quṭb
himself is clearly mentioned (Durra: 22/4). This single fact sheds an important light to the
high spiritual ambition and the restless motivation that stirred Šāḏilī, while still a young
man, to quit his land and move eastwards in pursuit of what he considered to be the purest
source of knowledge.
Of this journey in search of the quṭb, little is said. We only know the two stations in
which Šāḏilī seemed to have stopped: Tunis and Bagdad. His first travel to Tunis, under
Ḥafṣid rule, coincided apparently with a terrible food shortage. Šāḏilī wanted to save
hungered people by buying some bread with his Moroccan coins, but the baker accused
him of practicing alchemy and using false money (Durra: 23/5). This anecdote reveals
Šāḏilī’s early generosity, as well as the prevalence of stereotyped images about Moroccans
as practicing alchemy and other occult disciplines.
During this first visit to Tunisia, Šāḏilī is reported to have encountered a great Tunisian
ṣūfī master, Abū Sa‘īd al-Bājī11 (1156-1231) (Durra: 24/6). Although he benefited from the
teachings of this important šayẖ, who was a direct disciple of the Andalusian šayẖ buried in
Tlemcen Abū Madyan (1126-1198), Šāḏilī’s spiritual thirst seemed still unquenchable and his
resolution to continue his pursuit of the quṭb didn’t fade away.
The second station was Bagdad. We don’t know what convinced Šāḏilī that chances to
meet the quṭb were higher if he went to Bagdad. Besides, all median steps, from Tunis to
Bagdad, are kept silent, as if they were of no importance. In Bagdad, Šāḏilī frequented a
šayẖ named Abū l-Fatḥ al-Wāsiṭī, until ‘some saint’ told him: “you are seeking the quṭb
here when the quṭb is in your country.” (Durra: 22/4)12.
Some modern sources point out that Abū l-Fatḥ al-Wāsiṭī was one of Aḥmad alRifā‘ī’s disciples (Najjār 1995: 125-6), (Šayyāl 1965: 166) 13 , and that he was sent to
10

11

12

13

Some sources mistake the name of the tribe as a name of a place, but there is no city or village in
Morocco bearing the name of Ġumāra.
For a biography of this master who gave his name to the village where he was buried: Sidi Boussaïd,
see (Amri 2015).
We may risk here a comparison between this episode and a bestseller novel by Paulo Coelho (1988),
The Alchemist, whereby the hero follows his ‘personal legend’ and leaves his natal Andalusia hunting
for a treasure, of which he dreamed that he had go to Egypt in order to find. In Egypt, he finally
discovers that he has to go back to his homeland to find his far-fetched treasure.
In addition, Lory (1997) alludes briefly to Wāsiṭī’s links with the Rifā‘ī order.
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represent the Rifā‘ī order in Alexandria, where he died and was buried, and where his shrine
is famous. An earlier source reports a curious story of a second encounter between Šāḏilī
and Wāsiṭī in Egypt, whereby Šāḏilī had asked Wāsiṭī’s permission to enter Alexandria,
but the latter had replied : “such a hat is not large enough for two heads”, and had died that
very night14.
Even though these sources need to be dealt with cautiously, the likelihood of Abū-lFatḥ al-Wāsiṭī’s belonging to the Rifā‘ī order in Iraq, then in Alexandria, is not negligible
and would pave the way for further studies about a possible influence of Rifā‘ī’s teachings
and principles on Šāḏilī15.
Nevertheless, this journey to Bagdad reveals at least two things about the mentality
of our young wayfarer : firstly, that the humbleness of Maġribīs in their pursuit of
knowledge led them to assume that scholars of the Mašriq were surely of greater
importance than their own; and secondly, that although the Abbasid capital was losing its
monopoly as the brilliant scientific and intellectual centre it used to be, it still kept, at least
in Šāḏilī’s mind, a glittering attractiveness.
Acting upon the advice received in Bagdad, Šāḏilī headed back to his home country,
and while he was wondering whether he should continue his wanderings in deserts and wild
places to devote himself to worship or dwell in cities in order to frequent scholars and pious
men, a saint was described to him who lived in the peak of a mountain (Laṭā’if: 60). There
he finally met his master ‘Abd al-Salām Ibn Mašīš (d.625/1228).
Meeting the Master in Morocco
The extraordinary encounter between Šāḏilī and his master happened probably in the ‘Alam
mountain in Morocco. Ibn Mašīš instantly recognized him and welcomed him by his name,
followed by the names of his successive fathers until the Prophet himself (Durra: 22/4).
During his apprenticeship with Ibn Mašīš, Šāḏilī witnessed some of his master’s
charisms. One story deserves particular attention: Šāḏilī asked himself once whether the
master knew the greatest name of God. Without expressing his thought, the master’s son,
present at the place where Šāḏilī and Ibn Mašīš were, answered him : “Knowing the greatest
14

15

See (Munāwī II: 133). The dates reported by Najjār and Šayyāl are imprecise: they say that Rifā‘ī
himself had sent Wāsiṭī to Alexandria in 620 AH; which is impossible, since Rifā‘ī died in 578 AH. It
seems more likely that Wāsiṭī was an indirect disciple of Rifā‘ī. Secondly, if Wāsiṭī died in 632 AH as
reported in these modern sources, many scholars consider that Šāḏilī didn’t arrive to Alexandria before
642 AH, thus making it impossible for the two men to have met. On the other hand, Douglas (1993:
247 n2) quotes Brockelmann’s note on a certain Abū l-Fatḥ al-Wāsiṭī (d. about 589 AH) who authored
a hagiological treaty on Rifā‘ī, his direct master. Douglas concludes that it is not the same person as the
one mentioned in Durra. ‘Utaybī (2009: 206-7) doesn’t fail to point out the inconsistency of these reports.
But even if the dates don’t coincide, it is clear from Munāwī’s report that the people of Alexandria had
probably kept the memory of a passage of Wāsiṭī in their city at an era close enough to Šāḏilī’s arrival,
popular myth did probably the rest in knotting legendary accounts.
Ibn ‘Aṭā’ Allāh, being himself from Alexandria did certainly know about Wāsiṭī’s link to the Rifā‘i
order, would it be for this reason that he didn’t make any reference to this episode in his Latā’if ? He
nevertheless mentions someone called al-Wāsiṭī (Latā’if: 104), but he probably meant Abū Bakr alWāsitī, one of the men cited in Qušayrī’s Risāla.
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name of God doesn’t matter, what matters is to be yourself the greatest name of God.”
(Laṭā’if: 61). Durra’s report is more sensational since the master’s son is described as being
a small child who not only answered Šāḏilī’s unspoken question but who also shook him
from his collar while replying (Durra: 22-23/4).
This anecdote shows that Ibn Mašīš was not a secluded saint, that he had a normal
family life since he used to receive –even during his spiritual retreats– visits from members
of his family. The answer given by his son, whatever his age was, indicates that the latter
received some of the spiritual insights his father was famous for. This alone is maybe not
enough to ascertain that Ibn Mašīš’s son was one of his disciples but chances are great that
he probably was16.
This remark leads us to another issue deserving further inquiry regarding academic
research on al-Šāḏilī, who is said to be Ibn Mašīš’s unique disciple17. This statement needs
to be questioned since other anecdotes, in addition to the story of Ibn Mašīš’s son, would
tend to confirm that Ibn Mašīš had other spiritual aspirants than Šāḏilī.
Actually, in Laṭā’if, Šāḏilī used the expression ‘a saint was described to me’ while referring
to his encounter with his master, which indicates that Ibn Mašīš was already popularly
renowned. Šāḏilī is also quoted twice in Durra as referring to other people who came to
seek Ibn Mašīš’s guidance: one man asked him to give him a list of awrād, while the other
asked his permission to perform jihād against himself. In both instances, Šāḏilī reports his
master’s answers (Durra: 34/15).
It is thus certain that Ibn Mašīš sew his spiritual seeds and delivered his advice to
whomsoever asked it from him. It is very plausible that he used to have regular visits from
people seeking his wisdom and blessings and Šāḏilī seems to be the most illustrious
amongst them. It is certainly wrong to count two later Sūfī šayẖs, al-Dasūqī and al-Badawī
as Šāḏilī’s comrades in taking their spiritual training from Ibn Mašīš18 , but Šāḏilī was
probably not the only disciple of this master.
Another issue reinforcing this probability is the missing link in the transmission of
the famous prayer on the Prophet named al-Ṣalāt al-Mašīšiyya19. Actually, neither Laṭā’if
nor Durra contain anything that looks like this Ṣalāt. The only similitude between this
prayer and one of the litanies reported in (Durra: 81) is the expression : fa bi al-sirr aljāmi‘ al-dāll ‘alayk ﻓﺒﺎﻟﺴﺮ اﻟﺠﺎﻣﻊ اﻟﺪا ّل ﻋﻠﯿﻚ.
ّ
The absence of this prayer in the earliest surviving corpus of works on al-Šāḏilī, and
the fact that the first occurrence of Ibn Mašīš’s ṣalāt remounts to al-Raqrāqī (or Ragragui)
(still alive around 819/1416) (Zouanat 2005: 54), leaves a gap of more than a century and
a half in the transmission of this text. Although Raqrāqī claims a transmission chain
including two people between him and Šāḏilī, this sounds very unlikely for someone who
lived around a century later than Ibn ‘Aṭā’ Allāh. The absence of a valid transmission chain
of this ṣalat suggests that Ibn Mašīš used to have, in Morocco or elsewhere, other students

16

17
18
19

The lineage of Ibn Mašīš is still prestigious in the Maghreb where many families of religious notables
claim to be his offspring.
For instance, (Geoffroy 2005: 15) and (Zouanat 2005: 53).
as did al-Kūhin al-Fāsī in Jāmi‘ al-Karāmāt al-‘aliyya and those who followed him in such a claim.
Translated in English by Burckhardt (1978).
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whose notoriety remained obscure but who transmitted this prayer to later circles of the
Šāḏiliyya.
Whether it was the case or not, at one moment, Ibn Mašīš announced to Šāḏilī that
he had to move to Ifrīqiyya (Tunisia), that he would settle there in a place named Šāḏila
because God had named him al-Šāḏilī, and that because of problems with the sultan there, he
would have to move to Egypt where he would finally inherit the polehood (Durra: 23/5).

Settling in Tunisia then Moving to Egypt
Šāḏilī followed his master’s advice, and the subsequent steps of his life resembled what
was foretold. Upon arriving to Tunis, he asked a woodcutter to show him the way to
Šāḏila 20 , where he used to pray and meditate, and from where he used to start his
wanderings in the surrounding Zaġwān mountain. From then on, his fame started to grow
and spiritually-driven aspirants started to flock around him. His master’s prophecy came
true, as people started to call him al-Šāḏilī. Durra (p.29/10) reports that he once asked God
why He had named him after a town he did not belong to. He was answered : “You are not
al-Šāḏilī (the one from Šāḏila), but al-Šāḏḏu lī (the one who is set apart for My service and
My company)”21.
Whereas Laṭā’if is quite silent about the Tunisian era of Šāḏilī, Durra is
overabundant with details concerning this period. Durra attributes an important role to Ibn
al-Barā’ (described as the Chief Qāḍī in Tunis22) in persecuting Šāḏilī, on the pretence that
he had some hidden political agenda. The position of the sultan of Tunis himself towards
Šāḏilī seems somehow contradictory in Durra: after a first test by the fuqāhā’ the Ḥafṣid
sultan stands with Šāḏilī but still keeps him in his palace for a while then frees him. Later
on, a calamity befalls on the sultan (touching actually one of his beloved wives) and
everyone, starting by the sultan’s brother, thinks that it was because of his mistreatment of
al-Šāḏilī (Durra: 28-29/9-10).
Whatever was the nature of Šāḏilī’s relations with Ḥafṣid power, he had decided to
leave Tunis to head to Egypt. Durra is somehow inconsistent, since the hypothesis of
quitting Tunis because of Ibn al-Barā’s accusations is in a way, denied by Šāḏilī himself
who affirms that he only left to perform hajj (p.30/12), promising to come back after that,
which he did. Durra further evokes his travel back to Tunis, and gives details about his
encounter with his great disciple and direct successor Abū-l-‘Abbās al-Mursī, making him
say: “I would not have come back to Tunis were it not for the sake of this young man”
(p.31/12). Other occurrences in Durra and Laṭā’if tend to plead in favour of continuous
20

21
22

I am indebted to Pr. Honerkamp who sent me a note where the exact geographical situation of Šāḏila
has been identified, especially thanks to al-‘Imrānī’s manuscript mentioning ﺷﺎذﻟﺔ اﻟﺤﻨﺎﯾﺎ, which gives a
clear indication that the village of Šāḏila was close to roman aqueducts situated in the way linking Tunis
to Beja, around 20 km north-west of Tunis.
This story explains why the ṭarīqa’s name is sometimes pronounced al- Šāḏuliyya rather than al-Šāḏiliyya.
(Mackeen 1971b: 485 n87) pointed out that Ibn al-Barā didn’t exercise such a function until the year
1258-1259 (after Šāḏilī’s death), but this doesn’t totally undermine Durra’s story. Indeed Ibn al-Barā
might have enjoyed a great influence in the Tunisian court even if he wasn’t officially named Chief
Qāḍi until few years later.
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visits and contacts between Šāḏilī and his earliest followers in Tunisia, which didn’t stop
upon his arrival to Egypt.
Yet it was in Egypt that Šāḏilī inherited the role of quṭb from Abū l-Ḥajjāj al-Uqṣurī
(d. 642H). At last, his highest spiritual dream, for which he travelled since his early youth
eastward and westward, came true. Such a position is not one that goes without risks. Ibn alBarā’s accusations followed him to Egypt, where strict security measures were taken to
hinder his arrival. However, Šāḏilī managed to be admitted: while all other groups of
travellers underwent a control by the soldiers at the entrance of Alexandria, he and his group
entered the city without anybody bothering them (Durra: 30/12).
Arriving to Egypt, Šāḏilī met a group of people, known as ‘the Tribes’, who
underwent some injustice from the governor of Alexandria. He promised them to intercede
for them in front of the governor. Once there, the governor told him that instead of
interceding for the Tribes, he would better have had someone intercede for him because he
had letters from Tunis against him. Šāḏilī replied: “you, me and the Tribes are all in God’s
fist”. The governor was instantly rigidified losing all ability to move, while Šāḏilī was
turning his back and proceeding to leave the assembly. People from the governor’s circle
followed Šāḏilī to beg his pardon, and he agreed to go back to the governor, who
miraculously recovered his ability to move just when Šāḏilī touched him (Durra: 3031/13).
It seemed that from then on, Šāḏilī gained in Egypt a great reputation among the
population and the governors alike. Both Durra and Laṭā’if describe him as having a busy
life, travelling a lot between different cities in and out of Egypt and show that he
occasionally went back to Tunisia, referred to as al-Maġrib, which is a very broad
appellation, while Egypt is hinted to as being al-Mašriq. This clearly suggests that although
frontiers changed tremendously in the history of Muslim North Africa, the split between
Maġrib and Mašriq seem to have been situated somewhere between Tunisia and Egypt.
An important mark that Šāḏilī had imprinted and with which his name became
associated was his frequent pilgrimages to Mecca (hajj), at a time where the Middle East
was undergoing Crusades and Tatar attacks, the usual routes from Egypt to Mecca, across
Bilād al-Shām (Great Syria), were deemed dangerous. So much so that many fuqahā’
forbade performing hajj in such hazardous circumstances 23 . Al-‘Izz b. ‘Abd al-Salām
issued such a fatwa but Šāḏilī met him and convinced him that he had the possibility to do
so safely (Durra: 34/16).
Durra (p.34-35/16) and Laṭā’if (p.52-53) report the return of Šāḏilī from this first
hajj and his meeting with al-‘Izz in different terms. Laṭā’if speaks soberly of Šāḏilī wanting
to greet al-‘Izz even before getting back home, transmitting to him the Prophet’s
salutations, and describes al-‘Izz as receiving that testimony with extreme humility. On the
other hand, Durra gives more spectacular details making the great faqīh al-‘Izz b. ‘Abd alSalām take the initiative to go out of Cairo in order to welcome Šāḏilī because he had heard
returning pilgrims’ statements about the ‘divine gifts’ bestowed onto Šāḏilī during the
journey. It further says that Šāḏilī told the faqīh that if he had wanted to, he could have
brought the whole procession of pilgrims to ‘Arafāt by only one step the very day of
‘Arafāt, but he had restrained himself from doing so, out of decency. Then Durra makes
23

For this question see (Hendrickson: 2016).
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Šāḏilī show al-‘Izz and all the people present with him a live image of the Holy Ka‘ba,
upon which, the faqīh immediately hailed Šāḏilī as his spiritual master.
It was actually during one of his numerous pilgrimages that Šāḏilī died, not without
manifesting posthumous wonders. Thus, Ḥumayṯirā’ (a town in the Egyptian desert of
‘Ayḏāb), the place where he passed away, used to have a small sour water spring, which is
said to have turned into a more abundant and a purer source from the moment Šāḏilī’s
corpse was washed with its water (Laṭā’if: 61). After burying him there, his followers
continued their journey to Mecca by boat, under Mursī’s leadership. The latter reported
facing a violent storm on their way, and were it not for a dream that Šāḏilī had previously
told him, whereby he had pronounced a special prayer to calm down a stormy sea, Mursī
wouldn’t have known what to do. Remembering his master’s prayer on such an occasion,
Mursī repeated it word by word, and the storm instantly stopped (Laṭā’if: 56).
Conclusion
Our sketchy survey of these three major eras in Šāḏilī’s life gives a glimpse of the
magnificent variety of places and people he met, and the experiences he lived. Yet, a
complementary approach would have included a thematic study of the recurring ideas and
patterns in these two sources which would probably shed an interesting new light into many
areas related to medieval studies, in addition to Islamic and Sufi studies.
As a matter of fact, while (Cecere 2013b) already discussed interreligious encounters
in Šāḏilī’s life, it would be useful to discover other aspects related to his life, such as the
omnipresence of dreams and visions and their importance in determining personal
interactions; the description of supernatural psychological powers, especially mind
reading; the use of hunger and food in spiritual teachings and trainings ; saintly women
encountered during his life; etc.
Furthermore, these two sources may still provide a remarkable ground for the study
of other Sufi and scholarly figures of that time.
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ﯾﻘﻊ ھﺬا اﻟﻜﺘﺎب ﻓﻲ اﻟﻘﻠﺐ ﻣﻦ اﻟﺪراﺳﺎت اﻟﻤﻘﺎرﻧﺔ اﻟﺘﻲ ﻻ ﺗﻘﻒ ﻋﻨﺪ ﺣﺪود اﻷدب ،ﻣﺘﻌﺪﯾﺔ إﯾﺎه إﻟﻰ اﻟﻔﻠﺴﻔﺔ واﻟﻄﺒﯿﻌﯿﺎت
واﻟﺘﺼﻮف ،وﻣﻦ ﺛﻢ ﯾﻄﺎﻟﻌﻚ اﺑﻦ ﻋﺮﺑﻲ واﻟﻄﻮﺳﻲ واﻟﻘﺸﯿﺮي واﻟﻐﺰاﻟﻲ ﻛﻤﺎ ﯾﻄﺎﻟﻌﻚ ﻛﺎﻧﻂ وھﯿﺪﺟﺮ وﻟﯿﺒﻨﺘﺰو وأﻓﻠﻮطﯿﻦ
ق
وﯾﻄﺎﻟﻌﻚ ﻧﯿﻮﺗﻦ وﺷﺮودﻧﻐﺮ وﺳﺘﯿﻔﻦ ھﻮﻛﯿﻨﻎ وﻛﺬﻟﻚ ﺗﺴﺎورو وﺳﯿﺴﯿﻞ داي ﻟﻮﯾﺲ وﺳﻮزان ﺳﻮﻧﺘﺎغ ...ﻛﻞ ھﺆﻻء ﻓﻲ ﻋﻨﺎ ٍ
ﺼﺎ ﺻﻮﻓﯿ�ﺎ ﻓﻠﺴﻔﯿﱠﺎ ﺣﻮل اﻹﺑﺪاع ،ﺣﻮل اﻟﻤﻘﺪس ،وﻣﺎ ﺑﯿﻨﮭﻤﺎ .وﻛﺘﺎﺑﺔ
ﺣﻮل أﻓﻜﺎر ﻣﺘﻘﺎرﺑﺔ ﻣﺘﻌﺎﻧﻘﺔ ﻣﺘﻘﺎطﻌﺔ ،ﻟﻨﻘﺮأ ﻓﻲ اﻟﻨﮭﺎﯾﺔ ﻧ ً
أﻣﯿﺮة اﻟﺰﯾﻦ ھﻨﺎ ﻛﺘﺎﺑﺔ ﻣﻦ اﻟﻨﻮع اﻟﺠﺎد اﻟﺮﺻﯿﻦ اﻟﻤﺜﻘﻞ ﺑﺎﻟﺘﻔﺎﺻﯿﻞ واﻟﺸﺮوح واﻟﺘﻮﺿﯿﺤﺎت واﻹﺣﺎﻻت ،ھﺬه اﻹﺣﺎﻻت اﻟﺘﻲ
ﺼﺎ ﻣﺴﺘﺮﺳﻼً
رﺑﻤﺎ ﻛﺎن ﯾﻤﻜﻦ ﻟﮭﺎ أن ﺗﺄﺧﺬ ﻣﻜﺎﻧﮭﺎ ﻓﻲ اﻟﻤﺘﻦ ﻋﻨﺪ آﺧﺮﯾﻦ ،ﻏﯿﺮ أﻧﮭﺎ ﺗﺮﺟﺌﮭﺎ ﺟﻤﯿﻌًﺎ إﻟﻰ اﻟﮭﻮاﻣﺶ؛ ﻟﺘﻘﺪم ﻧ �
ﻣﺎﺗﻌًﺎ ،ﯾﺘﻘﻠﺐ ﻓﻲ أﺣﻀﺎن اﻟﺘﺼﻮف واﻟﻤﯿﺘﺎﻓﯿﺰﯾﻘﺎ واﻟﻄﺒﯿﻌﯿﺎت واﻻﺳﺘﻌﺎرة.
وﯾﺄﺗﻲ اﻟﻜﺘﺎب ﺑﻤﺜﺎﺑﺔ رﺣﻠﺔ ﺗﺘﺒﻌﺖ ﻓﯿﮭﺎ اﻟﻤﺆﻟﻔﺔ اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻟﺨﻠﻖ واﻹﺑﺪاع ،وﻛﯿﻒ أﻧﮭﻤﺎ ﺗﻮأﻣﺎن؛ ﺻﺪرا ﻋﻦ أﻓﻖ
واﺣﺪ ﺟﺎﻣﻊ ،ﻋﺒﺮ ﻗﺮاءة اﻟﻮﺟﻮد ﻣﻦ ﺧﻼل "اﻟﺒﯿﺎض" و"اﻟﺼﻤﺖ" و"اﻟﻤﺴﺎﻓﺔ" .ﻣﻨﻄﻠﻘﺔ ﻣﻦ "اﻟﻮﺟﻮد اﻟﻤﻤﻜﻦ"؛ ﺗﻠﻚ اﻟﺤﻠﻘﺔ
اﻟﻤﻔﻘﻮدة ﺑﯿﻦ اﻟﻮﺟﻮد واﻟﻌﺪم ،ھﺬا اﻟﻤﻔﮭﻮم اﻟﺬي ﯾﺘﻘﻠﺐ ﻓﻲ اﻟﻤﺎوراﺋﯿﺎت واﻟﻄﺒﯿﻌﯿﺎت واﻹﺑﺪاع واﻟﺨﻠﻖ ،ﻓﻲ اﻟﻤﻘﺪس
واﻹﻟﮭﯿﺎت ،ﻓﻤﺜﱠﻞ أو ﻛﺎد "اﻟﺰﻣﺎن اﻟﻤﺘﺨﯿﻞ" ﻓﻲ اﻟﻔﯿﺰﯾﺎء أو "اﻟﻔﻀﺎء اﻻﻓﺘﺮاﺿﻲ" ،أو "اﻟﻄﺒﯿﻌﺔ اﻷﺧﺮى" ﻋﻨﺪ ﻛﺎﻧﻂ ،أو
"اﻟﺒﺮزخ" ﻋﻨﺪ اﻟﺼﻮﻓﯿﺔ ،ذﻟﻚ اﻟﺤﺎﺋﻞ ﺑﯿﻦ اﻷﺟﺴﺎم اﻟﻜﺜﯿﻔﺔ واﻷرواح اﻟﻤﺠﺮدة؛ ﺣﯿﺚ طﻮر اﻟﺮؤﯾﺎوﯾﻮن ﻧﻈﺮة ﻋﺮﻓﺎﻧﯿﺔ
ﻟﻠﻮﺟﻮد؛ رؤﯾﺔ ﻣﺘﻌﺎﻟﯿﺔ ﻷﻧﻔﺴﮭﻢ وﻟﻠﻌﺎﻟﻢ ﻣﺘﺤﺮرة ﻣﻦ أﻏﻼل اﻟﺤﺮف ،ﯾﻨﻄﻠﻖ ﻓﯿﮭﺎ اﻟﺮؤﯾﺎوي اﻟﻌﺎرف إﻟﻰ ﻣﺘﻌﺎﻟﯿﮫ ُﺣ ﱠﺮا ﻓﻲ
أﺟﻮاء اﻟﻌﺮﻓﺎن ،ﻋﻠﻰ ﻧﺤﻮ ﻣﺎ أﻋﻄﻰ "اﺑﻦ ﻋﺮﺑﻲ" اﻹﻧﺴﺎن ﻣﻌﻨﻰ اﻟﻔﺼﻮل اﻷرﺑﻌﺔ ،اﻟﺘﻲ ﻻ ﺗﻜﺘﻤﻞ دورة اﻟﺰﻣﺎن إﻻ ﺑﮭﺎ.
وﻟﻢ ﯾﻜﺘﻔﻮا ﺑﺼﯿﺎﻏﺔ رؤﯾﺎ ﺛﻮرﯾﺔ ﻟﻠﻤﺘﻌﺎﻟﻲ ،وإﻧﻤﺎ أﺳﺴﻮا ﻟﺮؤﯾﺎ وﺟﻮدﯾﺔ ﻣﺘﻌﺎﻟﯿﺔ ﻟﻠﻜﺘﺎﺑﺔ اﻟﻤﻘﺪﺳﺔ
واﻟﻜﺘﺎب ﯾﺒﺤﺚ ﺗﻮأﻣﺔ اﻟﺨﻠﻖ واﻹﺑﺪاع ﻓﻲ ﻣﻌﻈﻢ ﺛﻘﺎﻓﺎﺗﻨﺎ اﻹﻧﺴﺎﻧﯿﺔ ،ﻋﺒﺮ ﻣﻼﺣﻈﺔ اﻟﺘﻨﺎص ﺑﯿﻦ "اﻟﻄﺒﯿﻌﯿﺎت"
و"اﻹﻟﮭﯿﺎت" ،وھﻮ ﻣﺎ ﯾﻤﻜﻦ اﺧﺘﺰاﻟﮫ ﻓﻲ اﻟﻘﻮل ﺑﺄن "اﻟﻌﺎﻟﻢ ﻗﺼﯿﺪة ﻛﺘﺒﮭﺎ ﷲ" ،اﻟﺘﺼﻮر اﻟﺬي أﻋﯿﺪ إﻧﺘﺎﺟﮫ وأﻋﯿﺪت ﺻﯿﺎﻏﺘﮫ
ﻓﻲ ﺑﻘﺎع ﻣﺨﺘﻠﻔﺔ ﻣﻦ اﻟﻌﺎﻟﻢ ،وﻋﺒﺮ ﻋﺼﻮر ﻣﺨﺘﻠﻔﺔ وﺑﻠﻐﺎت ِﻋﺪﱠة ،ﻏﯿﺮ أﻧﮭﺎ ﻓﻲ ﻛ ٍّﻞ ﻟﻢ ﺗﺨﻠﻊ ﻋﻨﮭﺎ ﺛﻮب اﻻﺳﺘﻌﺎرة؛ ﻓﮭﺬا
"اﺳﺤﻖ ﻧﯿﻮﺗﻦ" ﯾﺮى أن "ﻛﺘﺎب اﻟﻄﺒﯿﻌﺔ ﻟﯿﺲ إﻻ اﺳﺘﻌﺎرة ﻣﻜﺘﻮﺑﺔ ﺑﻠﻐﺔ اﻹﻟﻮھﺔ اﻟﺒﺼﺮﯾﺔ" ،وﻛﺎن ھﯿﺎم أھﻞ اﻟﻌﺮﻓﺎن ﺑﮭﺬا
اﻟﺘﺼﻮر وھﺬه اﻻﺳﺘﻌﺎرة ھﻮ اﻟﻮﺟﮫ اﻹﺷﺮاﻗﻲ ﻟﮭﯿﺎم اﻟﻤﯿﺘﺎﻓﯿﺰﯾﻘﯿﯿﻦ اﻟﻤﺘﺒﺤﺮﯾﻦ ﺑﻤﺎ وراء اﻟﻄﺒﯿﻌﺔ؛ ﺣﯿﺚ ﯾﻌﺮﺿﻮن ﻋﺒﺮھﺎ
ﻣﺎ ﺣﺠﺒﺘﮫ ﻋﻨﺎ طﺒﯿﻌﺔ ﺣﻮاﺳﻨﺎ وﻣﻠﻜﺎﺗﻨﺎ اﻟﻤﺤﺪودة ،وﺣﯿﺚ ﻻ ﯾﻤﻜﻦ ﺗﻔﺴﯿﺮ اﻟﻔﻨﺎء ﺑﻌﯿﺪًا ﻋﻦ اﺳﺘﻌﺎرةٍ ﻟﺮﺣﻠﺔ وﺟﻮدﯾﺔ ﻓﻲ "زﻣﺎن
ﻣﺘﺨﯿﻞ" أو "ﻓﻀﺎء اﻓﺘﺮاﺿﻲ" ﯾﺘﺬوق ﻓﯿﮫ اﻟﻌﺎرف طﻌﻢ اﻟﻤﻮت واﻟﺤﯿﺎة ﻓﻲ ﷲ.
وﯾﺮى اﻟﻜﺘﺎب أن ﻣﻌﻈﻢ ﺛﻘﺎﻓﺎﺗﻨﺎ اﻹﻧﺴﺎﻧﯿﺔ اﺻﻄﻠﺤﺖ ﻋﻠﻰ "وﺟﻮد-ﻣﺎ" أو "ﺣﻘﯿﻘﺔ-ﻣﺎ" ﻓﻲ ھﺬا اﻟﺒﺮزخ اﻟﻜﺎﺋﻦ ﺑﯿﻦ
ً
"أﺷﻜﺎﻻ ﻣﻦ اﻟﻮﺟﻮد" ﻧﺴﺒﺘﮭﺎ إﻟﻰ اﻷﺳﻄﻮرة أو إﻟﻰ اﻟﺴﺤﺮ أو إﻟﻰ اﻟﺪﯾﻦ أو إﻟﻰ
اﻟﻮﺟﻮد واﻟﻌﺪم ،ﻋﺪﺗﮭﺎ "ﺣﻘﺎﺋﻖ" أو
"اﻟﺘﻌﺎﻟﻲ" وﻏﯿﺮ ذﻟﻚ ﻣﻦ ﺣﻘﺎﺋﻖ اﻟﻐﯿﺐ واﻟﻤﯿﺜﻮﻟﻮﺟﯿﺎ واﻟﻼھﻮت واﻟﻔﻠﺴﻔﺔ .ﺣﻘﺎﺋﻖ ﻟﻢ ﺗﻜﻦ أﺑﺪًا ﻣﻮﺿﻮﻋًﺎ ﻟﻠﺒﺤﺚ اﻟﻌﻠﻤﻲ
واﻻﺧﺘﺒﺎر اﻟﺘﺠﺮﯾﺒﻲ ،وﻓﻲ اﻟﻤﻘﺎﺑﻞ ﻟﻢ ﺗﻌﺮف إﻧﺴﺎﻧﯿﺘﻨﺎ إﻟﻰ اﻵن ﻋﻠ ًﻤﺎ ﯾﻨﻔﻲ وﺟﻮدھﺎ أو ﯾﺜﺒﺖ أﻧﮭﺎ ﻋﺪم ﻣﻄﻠﻖ .ﻣﺜﻠﺖ ھﺬه اﻟﺤﻘﺎﺋﻖ
أو أﺷﻜﺎل اﻟﻮﺟﻮد ﺗﺠﺮﺑﺔ ﻣﻌﺮﻓﯿﺔ ﺧﺎﺻﺔ ،ﻻ ﺳﺒﯿﻞ إﻟﻰ ﻣﺸﺎرﻛﺘﮭﺎ إﻻ ﺑﻤﺸﺎرﻛﺔ ﺗﻌﺒﯿﺮ ﺻﺎﺣﺐ اﻟﺮؤﯾﺎ وﺗَ َﻤﺜﱡﻞ ﻟﺤﻈﺘﮭﺎ.
ﺳﺎ ﺗﺴﺘﻨﺪ إﻟﯿﮫ؛ ﯾﻨﻄﻠﻖ اﻟﺮؤﯾﺎوي اﻟﻌﺎرف ﻣﺘﺨﻄﯿ�ﺎ رﻗﺎب اﻟﺤﻮاس
وﻓﻲ ھﺬا اﻟﺒﺮزخ ﺣﯿﺚ ﻻ ﺗﺠﺪ اﻟﻤﻌﺮﻓﺔ ﻣﺤﺴﻮ ً
ﻛﺘﺎب رﺑﮫ.
ﻧﻔﺴﮫ
ﻣﺘﺤﺮرا ﻣﻦ ﺟﻤﯿﻊ اﻷﻛﻮان؛ ﻟﯿﻘﺮأ ﻓﻲ
ﻧﺤﻮ ﻧﻌﻤﺔ اﻟﺘﺄوﯾﻞ،
ً
َ
ﻛﺘﺐ اﻟﺸﺎﻋﺮ اﻟﻨﻤﺴﺎوي راﯾﻨـﺮ ﻣﺎرﯾﺎ رﯾﻠﻜﮫ إﻟﻰ ﺷﺎﻋﺮ ﻣﺒﺘﺪئ ﯾﻨﺒﮭﮫ إﻟﻰ ﻣﺎ ﻓﻲ ﻧﻔﺴﮫ ﻣﻦ ﻛﻨﻮز" :ﻛﻞ ﻣﺎ ﺣﻮﻟﻚ،
ﻛﻞ ﻣﺎ ﺗﺮاه ﻓﻲ ﺣﻠﻤﻚ ﻣﻦ ﺻﻮر ،ﻛﻞ ﻣﺎ ﻓﻲ زواﯾﺎ ذاﻛﺮﺗﻚ ھﻮ ﻣﻠﻚ ﻟﻌﯿﻨﯿﻚ .أﻣﺎ إذا ﻣﺎ ﺑﺪا ﻟﻚ أن ﺣﯿﺎﺗﻚ اﻟﯿﻮﻣﯿﺔ ﻓﻘﯿﺮة
ﺴﻚ ،أﻧﻚ ﻟﺴﺖ اﻟﺸﺎﻋﺮ اﻟﺬي ﯾﺴﺘﻄﯿﻊ أن ﯾﻜﺘﺸﻒ ﻣﺎ ﻓﯿﮭﺎ ﻣﻦ ِﻏﻨَﻰ" .وﻗﺒﻞ رﯾﻠﻜﮫ ﺑﻘﺮون ﻗﺎل
ﺟﺪﺑﺎء؛ ﻓﻼ ﺗﻠﻤﮭﺎ؛ ﺑﻞ ﻟُـ ْﻢ ﻧﻔ َ
أھﻞ اﻟﻌﺮﻓﺎن" :ﻣﻦ ﻋﺮف ﻧﻔﺴﮫ؛ ﻋﺮف رﺑﱠﮫ" ،وطﻮروا ﻣﻊ اﻟﺴﮭﺮوردي واﺑﻦ ﻋﺮﺑﻲ ﻣﻌﺮﻓﺔ إﺷﺮاﻗﯿﺔ ﻋﻤﯿﻘﺔ ﻟﻠﻮﺟﻮد .وﻛﺎن
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ـﺮ" :وﻓﻲ أﻧﻔﺴﻜﻢ أﻓﻼ ﺗﺒﺼﺮون" ) ،(21 :51وﻗﻮﻟﮫ" :ﺳﻨﺮﯾﮭﻢ آﯾﺎﺗﻨﺎ ﻓﻲ اﻵﻓﺎق وﻓﻲ
اﻟﻘﺮآن ﻗﺪ دﻋﺎ ﻣﻦ ﻗﺒﻞ إﻟﻰ اﻟﻨﻈﺮ اﻟ ُﺤ ّ
أﻧﻔﺴﮭﻢ" ).(53 :41
ـﺮة ﺗﻨﺒﺾ ﺑﺎﻟﺤﯿﺎة ،رﺣﻠﺔً ﺑﺎﻷﻧﺎ اﻟﻤﻠﺘﮭﺒﺔ وﺟﺪًا ﻣﻦ اﻟﻤﺆﻗﺖ إﻟﻰ اﻟﻤﺆﺑﺪ
ﻟﻘﺪ ﻗﺪﱠم اﻟﻌﺮﻓﺎﻧﯿﻮن ﺗﺠﺮﺑﺔً إﺑﺪاﻋﯿﺔ ﺷﺨﺼﯿﺔ ﺛ َ ﱠ
ﻓﯿﻤﺎ وراء اﻟﺰﻣﺎن واﻟﻤﻜﺎن اﻟﻌﺎﺟﺰﯾﻦ ،ﻛﻤﺎ ﯾﻘﻮل "ﺑﺮﺗﺮاﻧﺪ رﺳﻞ" ،ﻋﻦ ﻣﻘﺎرﺑﺔ اﻷﺑﺪﯾﺔ .وﻣﻦ ﺛﻢ ﻛﺎن وﺟﺪ اﻟﻌﺎرف طﺮﯾﻘًﺎ
إﻟﻰ ﻣﺸﺎرﻓﺔ أطﯿﺎف اﻟﻤﺘﻌﺎﻟﻲ اﻟﺬي ﯾﺠﺰي اﻟﻌﺎرف ﻋﻠﻰ ﻗﺪر اﺳﺘﻌﺪاده ،ھﺬا اﻻﺳﺘﻌﺪاد اﻟﺬي ﯾﻜﻮن ﺑﺎﻷﺻﺎﻟﺔ ﻋﻠﻰ ﻗﺪر َوﺟْ ﺪه،
ھﺬا اﻻﺳﺘﻌﺪاد اﻟﻄﺒﯿﻌﻲ ﻟﻠﻮﺟﺪ اﻟﺬي ﯾﺮاه أﻓﻠﻮطﯿﻦ "ﻣﻠﻜﺔ ﯾﻤﻠﻜﮭﺎ ﺟﻤﯿﻊ اﻟﻨﺎس ،وﻻ ﯾﺴﺘﻌﻤﻠﮭﺎ ﻣﻨﮭﻢ ﻻ اﻟﻘﻠﯿﻞ" .وھﻨﺎ ﯾﺮﺑﻂ
اﻟﻜﺘﺎب ﺑﯿﻦ ھﺬا اﻟﻮﺟﺪ اﻟﻤﺘﺤﺮق إﻟﻰ وﺟﻮد اﻟﻤﺘﻌﺎﻟﻲ وﻛﯿﻨﻮﻧﺘﮫ اﻟﻌﺎﺷﻘﺔ اﻟﺘﻲ ﺗﺘﺴﺎءل ﻋﻦ ﻣﻨﺒﻊ وﺟﻮدھﺎ وﻣﺼﺒﮫ ،وﺑﯿﻦ ھﺬا
اﻟﻤﺘﻌﺎﻟﻲ ،اﻟﺬي ﻻ ﯾﺘﻮﻗﻒ ﺗﺼﻮره أو وﺟﻮده ﻋﻠﻰ ﺷﻲء ﻏﯿﺮه؛ ﻓﺒﺎﻟﻮﺟﻮد واﻟﻌﺸﻖ ،ﻻ ﺑﺎﻟﺨﻮف واﻟﮭﻠﻊ ،أو اﻟﻠﺬة واﻟﻄﻤﻊ
ﺗﻨﺸﺪ اﻟﻜﯿﻨﻮﻧﺔ ﺣﺒﯿﺒﮭﺎ اﻟﻤﺘﻌﺎﻟﻲ؛ ﻓﺎﻟﺘﻮﺳﻞ ﺑﺎﻟﺨﻮف واﻟﻄﻤﻊ ھﻠﮭﻠﺔ ﻟﻤﻌﻨﺎه وﺗﺸﻮﯾﮫ ﻟﺘﻌﺎﻟﯿﮫ ،ﻓﺎﻟﻤﺘﻌﺎﻟﻲ ھﻮ ﻣﺎ ﻧﺤﺐ ،ﻻ ﻣﺎ
ﻧﺨﺎف ،إﻧﮫ ﻣﺎ ﯾﻜﻮن ﻻ ﻣﺎ ﻧﻌﺮف.
وھﻨﺎ ﻓﻲ ﻧﻌﻤﺔ اﻟﺘﺄوﯾﻞ وﻣﻠﻜﻮﺗﮫ ﻛﺎﻧﺖ ﻓﻀﺎﺋﻞ اﻻﺳﺘﻌﺎرة ،ﻟﺘﺒﻘﻰ ﻓﻲ اﻟﺴﯿﺎق اﻟﻤﻘﺪس ﻣﻠﻜﺔ اﻟﺘﻌﺒﯿﺮ ،ﺣﯿﺚ اﻟﻤﺘﻌﺎﻟﻲ
اﻟﺬي ﯾﺮﻓﺾ اﻟﻘﯿﺎس وﯾﺴﻤﻮ ﻋﻠﻰ ﻛﻞ ﻣﻌﻨﻰ ،ﻛﻤﺎ ﻛﺎﻧﺖ وﺛﺒﺔ اﻟﻜﺘﺎﺑﺔ اﻟﻌﺮﻓﺎﻧﯿﺔ ﻧﺤﻮ اﻟﺤﺮﯾﺔ وﻧﺠﺎﺗﮭﺎ ﻣﻦ أﺻﻔﺎد اﻟﻈﺎھﺮ ﻓﻲ
ﺗﺤﻮﯾﻤﮭﺎ ﺣﻮل اﻟﻤﻘﺪس ،ﺗﻮاﻛﺐ ﺑﮭﺎ وﺛﺒﺘﮭﺎ وراء ﺗﺨﻮم اﻟﻤﻌﺮﻓﺔ اﻟﻤﻮﺿﻮﻋﯿﺔ.
ﻛﻤﺎ ﯾﻘﺮأ اﻟﻜﺘﺎب ﻓﻲ ﻓﺼﻠﮫ اﻟﺜﺎﻧﻲ اﻟﺨﻠﻖ واﻹﺑﺪاع ﻣﻌًﺎ ﺑﻮﺻﻔﮭﻤﺎ ﺗﻮأﻣﯿﻦ ،وﻟﺪ ﻛﻞ ﻣﻨﮭﻤﺎ ﻣﻊ اﻵﺧﺮ ،ﻓﯿﺮﺑﻂ ﺑﯿﻦ
" ِﺷ ْﯿ ُﻤﺲ ھﯿﻨﻲ" ﺷﺎﻋﺮ اﻟﺨﯿﺎل اﻟﻤﺴﻜﻮن ﺑﺎﻷﺳﺮار اﻟﻤﻘﺪﺳﺔ ،اﻟﺬي ﻛﺎن ﯾﻌﺘﺒﺮ اﻟﺸﻌﺮ ﺳﺒﯿﻼً إﻟﻰ اﻟﺨﻼص ،وﻛﺎن ﯾﺮى اﻟﺨﺎﻟﻖ
ً
اﻟﻮﺟْﺪ ﻧﺤﻮ اﻟﻤﺘﻌﺎﻟﻲ ،وﺑﯿﻦ "ﺑﻮﻣﻐﺎرﺗﻦ" ﻓﯿﻠﺴﻮف اﻟﺠﻤﺎل اﻟﺬي ﻛﺎن
رﻣﺰا ﻟﻠﺸﻌﺮ اﻷﺳﻤﻰ ،وﯾﺮى اﻟﺸﻌﺮ اﺳﺘﺴﻼ ًﻣﺎ ﻟﻄﻔﺮة َ
ﯾﺮى اﻟﻘﺼﯿﺪة ﻣﺜﻞ اﻟﻌﺎﻟﻢ أو اﻟﻜﻮن اﻟﺬي وﺻﻔﮫ اﻟﻔﻼﺳﻔﺔ اﻟﻌﻘﻼﻧﯿﻮن ،ﻛﺎن ﯾﺮاھﺎ ﻛﻼً ﻛﺎﻣﻞ اﻟﻨﻈﺎم ،ﺳﺒﺒﮫ اﻟﻜﺎﻓﻲ ھﻮ ﷲ.
وﻗﺒﻠﮭﻤﺎ ﻛﺎن "أﻓﻠﻮطﯿﻦ" ﯾﻘﻮل ﺑﺄن "اﻟﻌﺎﻟﻢ ﻗﺼﯿﺪة ﻛﺘﺒﮭﺎ ﷲ" ،وﻣِ ﻦ ﻗﺒﻠﮫ ﻛﺎن اﻟﺒﺎﺑﻠﯿﻮن ،اﻟﺬﯾﻦ ﻧﻈﺮوا إﻟﻰ اﻟﺴﻤﺎء وﺗﺄﻣﻠﻮا
ً
رﻣﻮزا ﻟﮭﺎ ،ورأوا أن "رﻣﻮز اﻷرض ﻻ ﺗﺨﺘﻠﻒ ﻋﻦ رﻣﻮز اﻟﺴﻤﺎء".
أﺑﺮاﺟﮭﺎ وﻋﺪوھﺎ
ُ
ْ
ﻋﻠﻰ اﻟﺪوام ﻛﺎن ھﻨﺎك ھﺬه اﻟﻨﻈﺮة اﻟﺸﺎﻋﺮﯾﺔ ﻟﻠﺨﺎﻟﻖ واﻟﻄﺒﯿﻌﺔ؛ ﻓﻜﺎن ﻋﻤ ُﻞ اﻟﺨﺎﻟﻖ واﻛﺘﻤﺎ ُل اﻟﻄﺒﯿﻌﺔ ﯾُﻘ َﺮأ ﺑﻮﺻﻔﮫ
ﺷﻌﺮا ،ﻛﻤﺎ ﻛﺎن ھﺬا اﻟﻄﺒﯿﻌﻲ ﯾﻤﺜ ُﻞ ھﺬا اﻟﻤﻘﺪس اﻹﺑﺪاﻋﻲ؛ ﻓﻜﺎن "إﯾﻤﺎﻧﻮﯾﻞ ﺗﺴﺎورو" ﯾﻘﻮل ﻓﻲ اﺳﺘﻌﺎرة ﻣﺸﮭﻮرة ﺑﺄن "اﻟﻌﺎﻟﻢ
ً
ﻗﺼﯿﺪة ﻣﯿﺘﺎﻓﯿﺰﯾﻘﯿﺔ ﺧﻠﻘﮭﺎ ﷲ" ،ﻗﺼﯿﺪة ﻣﻦ ﺗﺼﻮرات وﻣﺠﺎزات واﺳﺘﻌﺎرات راﺋﻌﺔ .وﺑﺄن ھﺬا اﻟﻌﺎﻟﻢ ﺧﻠﻘﮫ إﻟﮫ ﻣﺒﺪع ،وھﻮ
ﻛﻤﺎ ﻓﻲ اﻟﻘﺮآن "ﺑﺪﯾﻊ اﻟﺴﻤﻮات واﻷرض" ) ،(117 :2وﻟﺬا ﯾﺴﻤﻲ "اﺑﻦ ﻋﺮﺑﻲ" ﷲ ﻋﺰ وﺟﻞ "ﺣﻀﺮة اﻹﺑﺪاع" ،وﯾﻘﻮل
ﻓﻲ ﺷﻌﺮه:
ﺣﻀﺮة اﻹﺑﺪاع ﻻ ﻣﺜﯿﻞ ﻟﮫ ﻓﺘﻌﺎﻟﺖ ﺣﯿﺚ ﻋﺰت أن ﺗُﻨﺎل
ھﺬه اﻻﺳﺘﻌﺎرة اﻟﻤﺸﮭﻮرة ﻟﺘﺴﺎورو ،اﻟﺘﻲ اﺳﺘﮭﻮت أﻛﺜﺮ ﻣﻦ اﺳﺘﮭﻮت ﻣﻦ ﻣﻌﺎﺻﺮﯾﺔ "ﻏﺎﻟﯿﻠﯿﻮ ﻏﺎﻟﯿﻠﯿﮫ" ،ﻓﺤﺎول
ﺳﺎ ﻓﻲ ﻋﻠﻢ اﻟﻜﻮن ﻣﻊ ﻗﺮاءة ﻧﯿﻮﺗﻦ ﻟﻌﺎﻟﻢ اﻟﻄﺒﯿﻌﺔ؛ ﺣﯿﺚ اﻛﺘﺸﻒ أن
ﻗﺮاءﺗﮫ وﺗﺮﺟﻤﺘﮫ إﻟﻰ ﻟﻐﺔ اﻟﺮﯾﺎﺿﯿﺎت -ﺻﺎرت أﺳﺎ ً
ﻗﻮاﻧﯿﻦ اﻟﺴﻤﺎء ھﻲ اﻟﻘﻮاﻧﯿﻦ اﻟﺘﻲ ﺗﻌﻤﻞ ﻋﻠﻰ اﻷرض ،وﺗﺒﯿﱠﻦ ﻟﮫ أن "ﻛﺘﺎب اﻟﻄﺒﯿﻌﺔ ﻟﯿﺲ إﻻ اﺳﺘﻌﺎرة ﻣﻜﺘﻮﺑﺔ ﺑﻠﻐﺔ اﻹﻟﻮھﯿﺔ
اﻟﺒﺼﺮﯾﺔ" .وﻣﻦ ﺛﻢ ﻟﻢ ﯾﻜﻦ ﺑﻌﯿﺪًا إﻗﺮار ﻣﻌﻈﻢ ﺷﺎرﺣﻲ ﻧﯿﻮﺗﻦ ﺑﺼﻌﻮﺑﺔ ﻓﮭﻢ ﻧﻈﺮﯾﺎﺗﮫ دون اﻻﺳﺘﻌﺎﻧﺔ ﺑﺎﻻﺳﺘﻌﺎرات واﻟﺮﻣﻮز
وﻟﻐﺔ اﻟﺸﻌﺮ.
ُ
وﻣﻦ "ﺟﺎﻟﯿﻠﯿﻮ" و"ﻧﯿﻮﺗﻦ" إﻟﻰ "وﻟﯿﻢ ﺟﻮﻧﺲ" اﻟﺬي درس ﻋﺪدًا ﻣﻦ اﻟﻘﺼﺎﺋﺪ اﻟﺘﻲ ﻧﻈِ َﻤﺖ ﻓﻲ اﻟﻜﻮﻧﯿﺎت وﺣﻔﻠﺖ
ﺑﻔﯿﺾ ﻣﻦ اﻻﺳﺘﻌﺎرات اﻟﻤﯿﺘﺎﻓﯿﺰﯾﻘﯿﺔ ﻓﻲ ﻛﺘﺎﺑﮫ "ﺑﻼﻏﺔ اﻟﻌﻠﻢ" ،اﻟﺬي رأى ﻓﯿﮫ أن ﻧﻈﺮﯾﺔ ﻧﯿﻮﺗﻦ ﻗﺪ ﻓﺘﺤﺖ ﻛﺘﺎب اﻟﻄﺒﯿﻌﺔ
ﻟﻠﻌﯿﻮن واﻷﻓﮭﺎم ﻟﯿﻘﺮأ اﻟﺸﻌﺮاء ﻓﻲ ﺻﻔﺤﺎﺗﮫ ﺣﻜﻤﺔ ﷲ.
ﺳﺎ ﻓﻠﺴﻔﯿ�ﺎ ﻟﻠﻔﻀﺎء اﻟﻤﻤﻜﻦ  Virtualﺣﯿﻦ ﻗﺎل ﺑﺄن اﻟﻤﺨﯿﻠﺔ اﻟﺘﻲ
وھﻨﺎ ﯾﻘﺪم ﻟﻨﺎ "إﯾﻤﺎﻧﻮﯾﻞ ﻛﺎﻧﻂ" ﻣﺎ ﯾﻤﻜﻦ أن ﯾُ َﻌﺪّ أﺳﺎ ً
ﺧﻠﻘﺖ اﻻﺳﺘﻌﺎرة ﺗﺨﻠﻖ ﻟﻨﺎ طﺒﯿﻌﺔ أﺧﺮى ،ﺗﺨﻠﻘﮭﺎ اﻧﻄﻼﻗًﺎ ﻣﻦ اﻟﻤﺎدة اﻟﺘﻲ ﻗﺪﻣﺘﮭﺎ ﻟﻨﺎ اﻟﻄﺒﯿﻌﺔ .ﻟﮭﺬا ﻛﺎن ھﯿﺎم أھﻞ اﻟﻌﺮﻓﺎن
ﺑﺎﻻﺳﺘﻌﺎرة وﺟ ًﮭﺎ إﺷﺮاﻗﯿ�ﺎ ﺻﻮﻓﯿ�ﺎ ﻟﮭﯿﺎم اﻟﻤﯿﺘﺎﻓﯿﺰﯾﻘﯿﯿﻦ اﻟﻤﺘﺒﺤﺮﯾﻦ ﺑﻤﺎ ﺑﻌﺪ اﻟﻄﺒﯿﻌﺔ.
ً
ً
وﻣﻦ اﻟﻌﺮﻓﺎﻧﻲ إﻟﻰ اﻟﻄﺒﯿﻌﻲ إﻟﻰ ﻣﺎ وراء اﻟﻄﺒﯿﻌﻲ ﻛﺎﻧﺖ اﻻﺳﺘﻌﺎرة ﺣﺎﺿﺮة ﻋﻠﻰ اﻟﺪوام ﻏﻮاﯾﺔ ﻣﻔﺘﻮﺣﺔ ﻟﻠﻌﻨﺎق
واﻟﻤﺠﺎﺳﺪة ﺑﯿﻦ ﻣﺘﺒﺎﯾﻨﺎت اﻟﻮﺟﻮد وﻣﺘﺸﺎﺑﮭﺎﺗﮫ ،ﻋﻠﻰ ﻣﮭﺪھﺎ ﺧﻠﻘﺖ ﺗﻠﻚ اﻟﺮؤى اﻟﻮﺟﻮدﯾﺔ اﻟﺘﻲ ﺑﻨﯿﺖ ﻋﻠﯿﮭﺎ ﻛﺜﯿﺮ ﻣﻦ ﺛﻘﺎﻓﺎﺗﻨﺎ
اﻹﻧﺴﺎﻧﯿﺔ ﻓﻲ اﻟﻔﻦ واﻟﻔﻠﺴﻔﺔ واﻟﻌﻠﻢ.
ً
اﻧﺤﯿﺎزا ﻛﺎﻣﻼً ﻟﻠﺘﺄوﯾﻞ وﻓﯿﻀﮫ
ﺑﻘﻲ أن ﻧﺸﯿﺮ إﻟﻰ ﻗﻀﯿﺔ ﺗﺒﺪو ﻣﺼﻄﻠﺤﯿﺔ ﻣﻔﮭﻮﻣﯿﺔ؛ ﻓﻤﻦ اﻟﻤﺆﻛﺪ أن اﻟﻜﺘﺎب ﯾﻨﺤﺎز
ﺳﻔَﺮ اﻟﺠﻮارح ،وﻟﻢ ﯾﻜﻦ ھﺬا ﻟﯿﻜﻮن ﺑﻌﯿﺪًا ﻋﻦ اﻹﺷﺎرة واﻟﻤﺠﺎز واﻟﺮﻣﺰ واﻻﺳﺘﻌﺎرة.
وﻋﺸﻘﮫ ،ﻟﻠﻜﺸﻒ وﻧﺠﻮاه اﻟﻤﺘﻌﺎﻟﻲ ﻋﺒﺮ َ
وﻗﺪ ﯾُ ْﻔ َﮭﻢ ﻛﯿﻒ ﻟﻠﻨﺺ أن ﯾُﻘَﺪِّر اﻟﺮؤﯾﺔ اﻟﺜﻮرﯾﺔ اﻟﺘﻲ ﻗﺪﻣﮭﺎ اﻟﻌﺮﻓﺎﻧﯿﻮن ﻟﻠﻤﻌﺮﻓﺔ ،اﻟﺘﻲ رﺑﻤﺎ ﻟﻢ ﯾﻜﻦ ِﻟﺘ ُ ْﻨ َﺠﺰ ﺑﻌﯿﺪًا ﻋﻦ اﻻﺳﺘﻌﺎرة
اﻟﻨﺺ ﻓﻲ ﻏﻤﺮة ھﺬا اﻟﺘﻘﺪﯾﺮ ﺑﺪا ﻣﺰدرﯾًﺎ ﻣﺎ ﻟﯿﺲ اﺳﺘﻌﺎرة ً أو ً
ﱠ
رﻣﺰا .ودو ًﻣﺎ ﻣﺎ ﻧﻄﺎﻟﻊ ﻣﺜﻞ ھﺬه اﻟﺘﻌﺒﯿﺮات:
وﻟﻜﻦ
واﻟﻤﺠﺎز،
ّ
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 "ﻋﺒﯿﺪ اﻟﺤﺮوف" "ﻋﺒﻮدﯾﺔ اﻟﺤﺮف" "أﻏﻼل اﻟﺤﺮوف" "ھﺎوﯾﺔ اﻟﺤﺮف""ﺣﺮرﺗﮫ ﻣﻦ ﺟﻤﺎﻟﯿﺎت اﻟ ُﺠ َﻤﻞ"
ﱠ
اﻟﻮﺟْ ﺪ"
أھﻞ
ﻋﻦ
اﻟﺤﺮف
ﻋﺒﯿﺪ
ﺑﻼء
"دﻓﻊ
َ
 "اﻟﻌﺮوج ﻣﻦ اﻟﺤﺮف وﻣﻔﻀﻮح اﻟﻌﺒﺎرة" "ﺛﺎروا ﻋﻠﻰ اﻟﺤﺮف وﻋﻠﻮﻣﮫ وطﻘﻮﺳﮫ وأوﺛﺎﻧﮫ" "ھﻨﺎك ﻛﺜﯿﺮ ﻣﻦ اﻷﺷﺒﺎح ﻓﻲ ﻣﻘﺎﺑﺮ اﻟﺤﺮوف اﻟﺘﻲ ﻻ ﯾﺮى ﺳﻜﺎﻧﮭﺎ ﻓﻲ اﻟﻤﺘﻌﺎﻟﻲ إﻻ اﻟﻜﻮاﺑﯿﺲ" "ﻟﯿﺲ ﻓﻲ ﺣﻘﯿﻘﺘﮫ إﻻ ﺗﺄﻟﯿ ًﮭﺎ ﻟﻠﺤﺮف -ﯾﻨﻔﺾ ﻋﻦ وﻋﯿﮫ ﻏﺒﺎر اﻟﺤﺮوف وأوھﺎﻣﮭﺎ" "ﯾﺴﻤﻮ ﺑﻨﻔﺴﮫ ﻋﻦ اﻟﻘﻨﺎﻋﺔ ﺑﺄن اﻟﻮﺟﻮد اﻟﻤﻤﻜﻦ ھﻮ ﻛﻞ ﻣﺎ ﻓﻲ اﻟﺤﺮوف ،أو أن ھﺬه اﻟﻤﻌﺎﺟﻢ واﻟﻔﮭﺎرسوﻋﻨﻌﻨﺎت اﻟﻤﻮﺗﻰ ﺗﺘﻀﻤﻦ ﻣﻌﻨﻰ اﻟﻮﺟﻮد اﻟﻜﻠﻲ -ﻓﻠﻄﺎﻟﻤﺎ ﻛﺎﻧﺖ ھﺬه اﻟﺤﺮوف وﻣﺎ زاﻟﺖ ﺗﮭﺪد وﺟﺪ اﻟﻌﺎرف
ﺑﺠﮭﻨﻤﮭﺎ"
 "ﻟﻐﺔ اﻟﻤﺆﻗﺖ اﻟﺰاﺋﻞ وﻏﯿﺮھﺎ ﻣﻦ أﻋﺸﺎب اﻟﺤﺮوف اﻟﺴﺎﻣﺔ" "ﻟﻘﺪ وﺟﺪوا ﻓﻲ اﻟﺤﺮوف ﻣﺎ ﯾﺠﺪه ﻋﺎﺷﻖ اﻟﻌﺒﻮدﯾﺔ ﻓﻲ ﺳﻼﺳﻞ اﻟﺤﺪﯾﺪ؛ ﻣﻨﮭﺎ ﺑﻨﻮا ﻛﻨﯿﺴﺘﮭﻢ اﻟﺘﻲ أﺟﺪﺑﺖاﻷرض واﺧﺘﺰﻟﺖ رﺣﺎﺑﺔ اﻟﺴﻤﺎء ،وھﻢ ﻓﻲ ھﺬه اﻟﻤﺎزوﺧﯿﺔ اﻟﻤﻘﺪﺳﺔ ﯾﻤﺸﻮن ﻓﻲ ﺟﻨﺎزة ﻋﻘﻮﻟﮭﻢ وﯾﺘﺮﻛﻮن
ﻟﺤﺮوف اﻟﻤﻮﺗﻰ أن ﺗﻔﻜﺮ ﻋﻨﮭﻢ .أﻣﺎ اﻹﺑﺪاع ﻓﻼ ﯾﺒﻘﻰ ﻟﮫ ﻋﻨﺪھﻢ إﻻ ﺗﻮاﺑﯿﺖ اﻵﺑﺎء واﻷﺟﺪاد"
وﻗﺪ ﯾُ ْﺸﻜِﻞ ھﺬا اﻻﺳﺘﺨﺪام ﻋﻠﻰ ﺑﻌﺾ اﻟﻘﺮاء؛ ﻓﺎﻟﻤﺄﻟﻮف ﻓﻲ اﺳﺘﺨﺪام "اﻟ َﺤ ْﺮف" ﻓﻲ أدﺑﯿﺎت اﻟﺘﺼﻮف دﻻﻟﺘﮫ
اﻹﯾﺠﺎﺑﯿﺔ وﻣﻜﺎﻧﺘﮫ اﻟﺠﻠﯿﻠﺔ ،ﻓﮭﻮ ﻣﻘﺎﺑﻞ ﻟﻠﻤﻮﺟﻮدات ﻋﻨﺪ "اﺑﻦ ﻋﺮﺑﻲ"؛ ﻓــ"اﻟﺤﺮف ...ھﻮ ﻣﺎ ﯾﺨﺎطﺒﻚ اﻟﺤﻖ ﺑﮫ ﻣﻦ
اﻟﻌﺒﺎرات" ) ،( 1وھﻮ "أﺟﺰاء ﻛﻠﻤﺔ اﻟﺤﻖ اﻟﻤﻘﻮﻟﺔ") ،( 2وﻋﺎدة ﻣﺎ ﯾﻌﻨﻲ ﻓﻲ اﺻﻄﻼح اﻟﺼﻮﻓﯿﺔ "اﻟﺤﻘﺎﺋﻖ اﻟﺒﺴﯿﻄﺔ ﻣﻦ
اﻷﻋﯿﺎن" ،ﻓﺎﻟﺤﺮف ھﻮ ﻛﻞ ﺣﻘﯿﻘﺔ ﻣﻔﺮدة ﻓﻲ أي ﻋﺎﻟﻢ ﻣﻦ اﻟﻌﻮاﻟﻢ" ،ﻓﮭﻲ ﻓﻲ ﻋﺎﻟﻢ اﻟﺜﺒﻮت ﺣﺮﻓًﺎ ﻏﯿﺒﯿ�ﺎ ،وﻓﻲ ﻋﺎﻟﻢ اﻟﻮﺟﻮد
ﺣﺮﻓًﺎ ﻋﯿﻨﯿ�ﺎ") ،(3ﺑﺘﺮﻛﯿﺒﮭﺎ ﺗﻈﮭﺮ اﻟﻜﻠﻤﺎت؛ ﻓﺎﻹﻧﺴﺎن ﻛﻠﻤﺔ ﻣﻦ ﺣﯿﺚ ﯾﺠﻤﻊ ﻓﻲ ذاﺗﮫ ﺣﻘﺎﺋﻖ ﻣﺘﻌﺪدة )ﺣﺮوف( .ﯾﻘﻮل اﺑﻦ
ﻋﺮﺑﻲ :ﻛﻠﻤﺎت اﻟﻌﺎﻟﻢ أو ﺣﻘﺎﺋﻘﮫ ﺗﺴﻤﻰ ﻓﻲ اﻹﻧﺴﺎن ﺣﺮوﻓًﺎ ﻣﻦ ﺣﯿﺚ آﺣﺎدھﺎ ،وﻛﻠﻤﺎت ﻣﻦ ﺣﯿﺚ ﺗﺮﻛﯿﺒﮭﺎ ،وﻛﺬﻟﻚ أﻋﯿﺎن
اﻟﻤﻮﺟﻮدات ﺗﺴﻤﻰ ﺣﺮوﻓًﺎ ﻣﻦ ﺣﯿﺚ آﺣﺎدھﺎ وﻛﻠﻤﺎت ﻣﻦ ﺣﯿﺚ اﻣﺘﺰاﺟﮭﺎ) .(4و"اﻟﺤﺮوف اﻟﻌﺎﻟﯿﺎت" ھﻲ اﻟﺸﺆون اﻟﺬاﺗﯿﺔ
ﺷﻔَﺔً .وھﻲ
اﻟﻜﺎﻣﻨﺔ ﻓﻲ ﻏﯿﺐ اﻟﻐﯿﻮب ،ﻛﺎﻟﺸﺠﺮة ﻓﻲ اﻟﻨﻮاة .إن اﻟﺤﺮوف ﻋﻨﺪ أھﻞ اﻟﻌﺮﻓﺎن ﺣﯿﺔ ،ﻧﺎطﻘﺔ ،ﺗﻠﻘﻲ ﺑﺄﺳﺮارھﺎ ﻣﻜﺎ َ
ﻛﺎﻟﻄﺒﺎﺋﻊ واﻟﻌﻘﺎﻗﯿﺮ ﻟﮭﺎ ﺧﻮاص ﺑﺎﻧﻔﺮادھﺎ وأﺧﺮى ﺑﺘﺮﻛﯿﺒﮭﺎ ،وﻋﺎدوا ﻓﻲ ذﻟﻚ إﻟﻰ اﻟﻘﺮآن اﻟﻜﺮﯾﻢ وﺣﺮوﻓﮫ اﻟﻤﻘﻄﻌﺔ ،وﺟﻌﻠﻮا
ﺻﺎ ﺑﺎﻷوﻟﯿﺎء.
ﻣﻦ ﻋﻠﻤﮭﺎ ﻋ ِْﻠ ًﻤﺎ ﺧﺎ ً
وﻗﺪ ﻧﻔﮭﻢ ﻣﻦ ھﺬا اﻗﺘﺼﺎر ﻣﻌﻨﻰ اﻟﺤﺮف ﻋﻠﻰ ﺛﻘﺎﻓﺔ اﻟﻨﻘﻞ واﻟﻔﮭﻢ اﻟﻮاﺣﺪ واﻟﺘﻔﺴﯿﺮ اﻟﻤﺤﺪد اﻟﺬي ﯾﺘﻘﯿﺪ إﻟﻰ ﻣﺎ ﯾﻌﺘﻘﺪ
ﺴﺎ وﻻ ﺗﺸﻮﯾ ًﺸﺎ .واﻟ َﺤ ْﺮف ﻟﻐﺔً ﯾﺤﻤﻞ ﻣﻌﺎﻧﻲ ﻋﺪة ﻣﺮﺟﻌﮭﺎ إﻟﻰ ﻛﻮﻧﮫ):(5
ﻲ اﻟ َﺒـ ِّﯿﻦ ،اﻟﺬي ﻻ ﯾﺮى ﻓﯿﮫ َﻟ ْﺒ ً
أﻧﮫ اﻟﻆاھﺮ اﻟ َﺠﻠِـ ّ
ﱠ
ﱠ
َ
ّ
 " َﺣﺪّف ﻣﻦ ﺣﺮوف اﻟ ِﮭﺠﺎء.
ﺮ
ﺤ
اﻟ
ﺳﻤﻲ
وﺑﮫ
،
ﻧ
واﻟﺠﺎ
ف
ﺮ
واﻟﻄ
ّه،
ﺪ
ﺣ
ﺷﻲء
ﻛﻞ
ف
ﺮ
ﺤ
ﻓ
ف،
ﺮ
واﻟﻄ
ﺪ
ﺤ
اﻟ
اﻟﺸﻲء"؛
ِﺐُ
َْ
َْ ُ
َ ُ
َ
َ
َ
ﱠ
" -اﻟﻌﺪول" ،واﻟﺘﺤﺮﯾﻒ .ﺑﺈﺧﺮاج اﻟﺤﺮف اﻟﻠﻐﻮي ،أي اﻟﻜﻠِﻢ ،ﻋﻦ ﻣﻌﻨﺎه إﻟﻰ ﻣﻌﻨﻰ آﺧﺮ ﻟﯿﻄﺎﺑﻖ ﻏﺮض اﻟﺸﺨﺺ.
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ص .307
اﻟﺴﺎﺑﻖ :ﻧﻔﺴﮫ.
اﺑﻦ ﻋﺮﺑﻲ :اﻟﺴﺎﺑﻖ .ج -2ص.392
ﻧﻈﺮ ﻓﻲ ھﺬا:
اﺑﻦ ﻣﻨﻈﻮر :ﻟﺴﺎن اﻟﻌﺮب ،دار ﺻﺎدر  -ﺑﯿﺮوت ،ﻣﺎدة )ﺣﺮف(
ﺑﻦ ﻓﺎرس :ﻣﻘﺎﯾﯿﺲ اﻟﻠﻐﺔ .ﺗﺤﻘﯿﻖ :ﻋﺒﺪ اﻟﺴﻼم ﻣﺤﻤﺪ ھﺎرون ،دار اﻟﻔﻜﺮ ،ﺑﯿﺮوت ،ﻟﺒﻨﺎن1979 ،م ،ﻣﺎدة )ﺣﺮف(
اﻟﻔﯿﺮوزآﺑﺎدي :اﻟﻘﺎﻣﻮس اﻟﻤﺤﯿﻂ،ﺗﺤﻘﯿﻖ :ﻣﺤﻤﺪ ﻧﻌﯿﻢ اﻟﻌﺮﻗﺴﻮﺳﻲ ﻣﺆﺳﺴﺔ اﻟﺮﺳﺎﻟﺔ ،ﺑﯿﺮوت ،ﻟﺒﻨﺎن ،ط ،2005 ،8ﻣﺎدة )ﺣﺮف(.

243

MAHMOUD AL-ASHIRI

ﺤﺮف" ﻟﻠﻘﺘﺎل ،وھﻮ ﻣﺎ ﯾﻘﺘﻀﻲ اﻟﻤﯿﻞ واﻟﻌﺪول ،ﺑﻤﺎ ظﺎھﺮه ﺗﻮﻟﯿﮫ اﻟﺪﱡﺑﺮ أو اﻟﮭﺮب أو
 "ﺗﻘﺪﯾﺮ اﻟﺸﻲء" وﻣﻨﮫ "اﻟﺘ ﱠ ّاﻟﻨﻜﻮص ،وﺑﺎطﻨﮫ اﻟﺤﯿﻠﺔ واﻟﺨﺪاع ﻣﻦ أﺟﻞ اﻟﻌﻮدة ﻟﻠﮭﺠﻮم .ﯾُﻘﺎل" :رﻣﺎه ﻋﻦ ُ
ﺷ ُﺰ ٍن" أي ﺗ َ َﺤ ﱠﺮف ﻟﮫ ،وھﻮ أﺷﺪﱡ
ﻟﻠﺮﻣﻲ" ) .(6وﺟﺎء ﻓﻲ ﻟﺴﺎن اﻟﻌﺮب" :وﻗﻮﻟﮫ :ﻧَ َﺤﺖ ﻟﮫ ،ﯾﻌﻨﻲ اﻣﺮأة ﺗ َ َﺤ ﱠﺮﻓَﺖ ﻟﮫ ﺑﻌﯿﻨﯿﮭﺎ ﻓﺄﺻﺎﺑﺖ ﻓﺆاده").(7
أﻣﺮه
ﻏﯿﺮ أن ﻣﻌﻨﻰ آﺧﺮ ﯾﺒﺪو وﺟﯿ ًﮭﺎ ھﻨﺎ وھﻮ اﻟﺤﺮف ﺑﻤﻌﻨﻰ "اﻟﻮﺟﮫ" ،ﻛﻤﺎ ﺟﺎء ﻓﻲ ﻣﻘﺎﯾﯿﺲ اﻟﻠﻐﺔ؛ ﺗﻘﻮل "ھﻮ ﻣِ ﻦ ِ
ﻋﻠَﻰ َﺣ ْﺮفٍ " ،أي ﻋﻠﻰ وﺟﮫ واﺣﺪ").(8
ﷲ َ
"وﻣِﻦَ اﻟ ﱠﻨﺎ ِس َﻣ ْﻦ َﯾ ْﻌﺒُﺪُ َ
ﻋﻠﻰ َﺣ ْﺮفٍ واﺣﺪ ،أي طﺮﯾﻘﺔ واﺣﺪة .ﻗﺎل ﷲ ﺗﻌﺎﻟﻰَ :
وﻗﺪ ﻻ ﯾﻌﻄﻲ اﻟﻜﺘﺎب أي ﻣﺴﺎﺣﺔ ﻟﮭﺬا اﻟﺤﺮﻓﻲ ،اﻟﻈﺎھﺮي ﻟﻠﻌﻤﻞ ،ﺑﻞ ﯾﺒﺪو وﻗﺪ أﻗﺼﻲ ﺗﻤﺎﻣﺎ ﻋﻦ أﻓﻖ اﻟﻤﻌﺮﻓﺔ .ﻧﻌﻢ ﯾﻨﺎوئ
ﻋﺎﻟﻢ ﻣﺘﺼﻮف ﻣﺜﻞ "اﺑﻦ ﻋﺮﺑﻲ" اﻟﺘﺄوﯾﻞ اﻟ َﺤ ْﺮﻓﻲ اﻟﺬي ﯾﻮﻗﻊ ﻓﻲ اﻟﺘﺸﺒﯿﮫ واﻟﺘﺠﺴﯿﻢ ،ﻋﻠﻰ ﻧﺤﻮ ﻣﺎ ﻓﻌﻞ ﺑﻌﺾ اﻟﻤﺘﻜﻠﻤﯿﻦ،
وﺑﻌﺾ ﻏﯿﺮ اﻟﻤﺴﻠﻤﯿﻦ ،وﯾﻌﺒﺮ ﻣﻦ اﻟﻈﺎھﺮ إﻟﻰ اﻟﺒﺎطﻦ ،ﻣﻦ اﻟﺘﻨﺰﯾﻞ إﻟﻰ اﻟﺘﺄوﯾﻞ ،وﻟﻜﻨﮫ ودون أي ﺗﻌﺎرض ﯾﺪرج ﻣﻮﺿﻮع
"اﻟﺤﺮوف" ﻓﻲ ﻗﺴﻢ "اﻟﻤﻌﺎرف" ،اﻟﺒﺎب اﻷول ﻣﻦ ﻛﺘﺎﺑﮫ "اﻟﻔﺘﻮﺣﺎت اﻟﻤﻜﯿﺔ" ،أي ﻓﻲ ﻧﻈﺮﯾﺔ اﻟﻌﻠﻢ .وﻗﺪ ﯾﺒﺪو ھﺬا اﻻﺗﮭﺎم
ﺑﺎﻟ َﺤ ْﺮﻓﯿﺔ واﻷﺣﺎدﯾﱠﺔ وﺟﯿ ًﮭﺎ ﻋﻨﺪﻣﺎ ﯾﻜﻮن اﻟﺘﻄﺒﯿﻖ ﻋﻠﻰ ﻧﺼﻮص ﺗﺘﻤﯿﺰ ﺑﻄﺒﯿﻌﺘﮭﺎ ﺑﺎﻹﯾﺤﺎﺋﯿﺔ واﻟﺮﻣﺰﯾﺔ ،وﻗﺪ ﯾﺘﺼﻞ ھﺬا ﺑﺒﻌﺾ
ﺟﻮاﻧﺐ اﻟﻨﺼﻮص اﻟﺪﯾﻨﯿﺔ ،وﻟﻜﻨﮫ ﻗﺪ ﻻ ﯾﻜﻮن ﻣﺤﻞ اﺗﻔﺎق ﻋﻠﻰ اﻹطﻼق إن أ ُ ِر ْﯾﺪَ ﺗﻌﻤﯿﻤﮫ ﻋﻠﻰ ھﺬه اﻟﻨﺼﻮص.
ﻋﻨﺪﻣﺎ ﯾﺼﻄﺪم اﻟﻔﮭﻢ ﺑﻤﺤﺪودﯾﺔ اﻟﻠﻐﺔ؛ ﺗﻨﺸﺄ ﻓﻲ اﻟﻠﻐﺔ ﻧﺘﻮءات ﻣﻦ اﻟﻼﻣﻌﻨﻰ ،وﻣﻦ ﺛﻢ ﻛﺎن ھﻨﺎك ﻋﻠﻰ اﻟﺪوام ھﺬا
اﻟﺴﻌﻲ اﻟﻤﺤﻤﻮم إﻟﻰ ﺗﺨﻠﯿﺺ اﻟﻌﻼﻣﺎت ﻣﻦ اﻻﻟﺘﺒﺎس ،وﺗﺨﻠﯿﺺ اﺳﺘﻌﻤﺎﻻﺗﮭﺎ ﻣﻦ اﻟﻐﻤﻮض واﻻﻧﻄﺒﺎﻋﯿﺔ ،واﻟﺒﺤﺚ ﻋﻦ
اﻟﻤﻌﻨﻰ "اﻟﺤﻘﯿﻘﻲ" ﻟﻜﻞ ﻣﻔﮭﻮم وﻟﻜﻞ ﺗﺼﻮر وﻟﻜﻞ ﻗﻀﯿﺔ .وﻓﻲ ﺗﺎرﯾﺦ اﻟﺘﺄوﯾﻞ ﻛﺎن ھﻨﺎك ﻗﺮاءات ﻋﺪة ﺗﺒﻠﻮر ﻣﻌﺎﻧﻲ ﻣﺨﺘﻠﻔﺔ
ﻟﻠﻨﺼﻮص ﻣﻦ ﻣﻌﻨﻰ ﺣﺮﻓﻲ إﻟﻰ ﻣﻌﻨﻰ ﻣﺠﺎزي إﻟﻰ ﻣﻌﻨﻰ ﺑﺎطﻨﻲ إﻟﻰ ﺗﺄوﯾﻞ أﺧﻼﻗﻲ.
ﺑﺎﻹﺿﺎﻓﺔ إﻟﻰ ھﺬا ،ﻗﺪ ﻧﺆﻣﻦ ﺑﺄﻧﮫ ﻟﯿﺲ ﻣﻦ اﻟﺤﻜﻤﺔ أن ﺗ ُ ْﻘﺼﻲ ﻣﺎ ﯾﺴﻤﯩﻰ ﺑﺎﻹﻧﺴﺎﻧﯿﺎت ﻣﻦ أﻓﻘﮭﺎ ﺗﻤﺎ ًﻣﺎ ﻣﺎ ﺗﻌﺘﻤﺪه
اﻟﻄﺒﯿﻌﯿﺎت ﻓﻲ ﻧﻈﺮﺗﮭﺎ .ﻛﻤﺎ ﻧﻘﺪر أن ﯾﻜﻮن ﻟﺪى ﺑﻌﺾ ﻋﻠﻤﺎء اﻟﻄﺒﯿﻌﯿﺎت ،اﻟﺬﯾﻦ ﻛﺎﻧﻮا ﻋﻼﻣﺔ ﻓﺎرﻗﺔ ﻓﻲ ﺗﻄﻮر اﻟﻌﻠﻢ ،أﻓﻖ
ﻣﺠﺎزي اﺳﺘﻌﺎري ﻋﺮﻓﺎﻧﻲ ،وھﻲ رﺑﻤﺎ ﺣﯿﻮﯾﺔ ﻛﻔﻠﺖ ﻟﻔﻜﺮھﻢ أن ﯾﻜﻮن ﺣﯿ�ﺎ اﺑﺘﻜﺎرﯾ�ﺎ ﻣﻔﺎرﻗًﺎ ،وﻟﻜﻦ ھﺬا اﻷﻓﻖ ﻟﻢ ﯾﻜﻦ ﺑﺤﺎل
ﻣﻌﺘﻤﺪھﻢ اﻟﺪاﺋﻢ ﻓﻲ اﻟﻨﻈﺮ واﻟﺘﺄﻣﻞ واﻟﺘﻔﻜﯿﺮ واﻟﺘﺠﺮﺑﺔ ،وﻟﻌﻞ ھﺬا ﻣﺎ أﺧﺼﺐ ﺗﺠﺮﺑﺘﮭﻢ.
وﯾﺒﻘﻰ اﻟﻜﺘﺎب اﻟﺬي ﺟﺎء ﻋﻮدة ً إﻟﻰ أﺣﺪ أھﻢ اﻷﺳﺌﻠﺔ اﻟﻜﺒﺮى ﻓﻲ اﻟﻔﻦ واﻟﻮﺟﻮد ،إﺿﺎﻓﺔ أﺻﯿﻠﺔ ﻓﻲ اﻟﻌﺮﺑﯿﺔ إﻟﻰ ﺗﻠﻚ
اﻟﻤﻨﻄﻘﺔ اﻟﺘﻲ ﺗﺘﺄﻣﻞ اﻟﻌﻼﻗﺔ ﺑﯿﻦ اﻹﺑﺪاع واﻟﻤﻘﺪس ،ﻋﺒﺮ اﻟﺘﺼﻮف واﻟﻄﺒﯿﻌﯿﺎت واﻟﻔﻠﺴﻔﺔ واﻷدب ،وﯾﺒﻘﻰ ﻓﻲ ھﺬا ﻓﺮﯾﺪًا ﻓﻲ
ﻣﻘﺎرﺑﺘﮫ ،رﺷﯿﻘًﺎ ﻓﻲ ﻋﺒﺎرﺗﮫ ،ﻣﺤﻜ ًﻤﺎ ﻓﻲ ﺻﯿﺎﻏﺘﮫ.

6
7
8

اﻧﻈﺮ :اﺑﻦ ﻣﻨﻈﻮر :ﻟﺴﺎن اﻟﻌﺮب ،ﻣﺎدة )ﺷﺰن(.
اﻟﺴﺎﺑﻖ :ﻣﺎدة )ﺗَﺄْﻟَﺐ(.
اﺑﻦ ﻓﺎرس :ﻣﻘﺎﯾﯿﺲ اﻟﻠﻐﺔ .ﻣﺎدة )ﺣﺮف(.
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Andreas Fink. 2017. Der arabische Dialekt von Hasankeyf am Tigris (Osttürkei).
Geschichte – Grammatik – Texte – Glossar. Wiesbaden: Harrassowitz Verlag. 353 p.
ISBN: 978-3-447-10898-0
Reviewed by GABRIEL BIȚUNĂ
Andreas Fink is an Assistant Professor at the University of Heidelberg, in the
Seminar of Languages and Cultures of the Near East.The volume currently under review,
titled Der arabische Dialekt von Hasankeyf am Tigris (Osttürkei). Geschichte – Grammatik
– Texte – Glossar (The Arabic Dialect of Hasankeyf on the Tigris (Eastern Turkey). History
– Grammar – Texts – Glossary) represents the revised version of the author’s Ph.D. thesis.
The book consists of: Danksagung (“Note of thanks”) (pp. XIII-XIV); Abküzungen
und Symbole (“Abbreviations and Symbols”) (pp. XV-XVI); Literatur (“References”) (pp.
XVII-XXXV); seven main chapters: Einführung (“Introduction”) (pp. 1-52), Phonologie
(“Phonology”) (pp. 53-72), Morphologie (“Morphology”) (pp. 73-148), Syntax (“Syntax”)
(pp. 151-170), Paradigmen (“Patterns”) (pp. 171-202), Texte (“Texts”) (pp. 203-270),
Glossar (“Glossary”) (pp. 275-340); two annexes: Anhang I (pp. 341-344) and Anhang II
(pp. 345-348); and Karten (“Maps”) (pp. 349-353).
In the first chapter, Einführung (“Introduction”) (pp. 1-52), the author discusses: the
geographical and historical contexts in which the Arabic spoken in Hasankeyf is found, a
very thoroughly researched etymology of the city’s toponym, the religions and the cultures
(Syriac Christians, Armenians, Ottomans, Turks, Kurds, etc.) that have existed across
history in the area, the current sociolinguistic situation of the speakers of Hasankeyf Arabic
and their future (according to the author’s estimate, the dialect is bound to become extinct
in the next 50 years, (p. 42)), the position of Hasankeyf Arabic in the Mesopotamian qǝltu
Arabic dialects and its description as part of the Anatolian Arabic branch, and a brief
description of the main phonological, morphological, syntactic and lexical features of the
Arabic dialect spoken in Hasankeyf. This chapter is very well documented and it shows
that the author has gone to great lenghts to decipher the otherwise opaque and intricate
historical and sociolinguistic research of this dialect.
The second chapter, Phonologie (“Phonology”) (pp. 53-72), is concerned with the
consonantal system (incuding consonants emerging from loan-words and phenomena such
as consonant assimilation and emphatization), the vowel system (as well as sections
dedicated to the ’imāla phenomenon, the epenthetic vowel), and the accentuation of words
(with special cases, in which the accentuation is influenced by prefixes, suffixes and other
words).
In the third and the biggest chapter, Morphologie (“Morphology”) (pp. 73-148), the
author covered: the morphology of pronouns (personal pronouns, the copula, the
demonstratives, the interrogatives, the relative pronoun, and others), the verbal morphology
(with all the derived forms of the “strong” verbs and the “weak” verbs, verbal object
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suffixes and verbal modifiers for tense and mood, as well as “pseudoverbs” – fī “there is”,
lu “he has”, kallu “he had” –, and verbal nouns), the morphology of the nominal group
(where, although the research shows a big number of derivation patterns, some examples
might have been more eloquent, had a clear distinction between nouns and adjectives been
made), the numerals (cardinals, ordinals, fractions), particles (prepositions, conjunctions,
interjections).
The fourth chapter, Syntax (“Syntax”) (pp. 151-170), is surprisingly reduced in size
for what it could offer, as part of a dialectological monograph. The author deals with: the
syntax of pronouns, the copula, demonstratives, definiteness, noun phrase agreement, the
elatives, the tenses and moods of verbs, as well as clauses (temporal, causal, conditional,
and others) and the negation.
The fifth chapter, Paradigmen (“Patterns”) (pp. 171-202), contains verb
conjugations for all types of roots (triconsonantal, as well as quadriconsonantal), and all
derived forms for each root. This chapter is a very valuable and necessary component of
any monograph, because it showcases the productivity of the dialect as a living language
that is still in use.
The sixth chapter, Texte (“Texts”) (pp. 203-270), is the most valuable part of the
volume, because Arabic dialectologists will be able to use the recordings made by the
author for further research. The texts (recorded from informants belonging to various social
classes, ages and work fields) are accompanied by excellent translations and referenced
footnotes that make reading the Hasankeyf Arabic samples seamless and
“dialectologically” rewarding.
The last chapter, Glossar (“Glossary”) (pp. 275-340), is an interesting addition to the
volume, because it provides the reader with a list of over 1400 root-based words (of Arabic,
Turkish and Kurdish origin), accompanied by their etymology. This chapter will
successfuly prove itself of great help to Anatolian Arabic researchers, especially for finding
out the meanings of words that seem to develop only in these Arabic Sprachinseln, found
“in a Kurdish microcontext, situated in its turn, in a Turkish macrocontext (Grigore 2007:
27)1.
In conclusion, the volume is a necessity for Arabic dialectology nowadays,
especially for the research of Anatolian Arabic, a branch that is still highly productive
lexically and requires continously updated corpora of recordings, although its future looks
less and less certain, due to the current sociolinguistc situation of the area.

1

Grigore, George. 2007. L’arabe parlé à Mardin – monographie d’un parler arabe « périphérique » –.
Bucharest: Editura Universităţii din Bucureşti.
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Mehmet Șayır. 2017. Mardin Arapça Dialekti. Istanbul: Akdem Yayınları. 178 p.
ISBN: 978-605-2385-22-7
Reviewed by GABRIEL BIȚUNĂ
Mehmet Șayır is an Arabic lecturer at Gazi University in Ankara, where he has been
teaching classes of Arabic Dialectology, Contemporary Arab Communities, as well as
Arabic Advanced Speaking Skills and Arabic Language Practice. Born in Mardin, Mr.
Șayır is a native speaker of Mardini Arabic. He has published various translations from
Persian and Arabic into Turkish since the 1990’s. He holds a Ph.D. thesis in Arabic
Dialectology, titled Mardin'de Konuşulan Arapça Lehçenin Sesbilgisi Biçimbilgisi Ve
Sözdizimi Bakimindan Incelenmesi (An Examination regarding the Phonetics, Morphology
and Syntax of the Arabic Dialect Spoken in Mardin). The thesis has been revised and
published under the name Mardin Arapça Dialekti (The Arabic Dialect of Mardin) at the
end of 2017, and this is the work currently under review.
The book consists of “Giriș” (Introduction) (pp. 17-30), three main chapters:
“Sesbilgisi” (Phonetics) (pp. 31-69), “Biçimbilgisi” (Morphology) (pp.70-126), and
“Sözdizimi” (Syntax) (pp. 127-166), as well as “Sonuç” (Conclusion) (pp. 167-172), a
bibliography and a map of the Mardin area.
In the “Giriș” (Introduction) (pp. 17-30), the author discusses the diglossic situation
of the Arabic language in the Arab world and outside it. Afterwards, a very thorough
description of the Arabic dialects spoken in Turkey is given, with mentions of over 30
villages where qǝltu dialects from the Mardin branch are still spoken nowadays. There is
also a historical description of Mardin, followed by a research on all the major works on
Anatolian Arabic, which have been cited as the author’s guiding resources for carrying out
his monograph.
In Chapter 1, “Sesbilgisi” (Phonetics) (pp. 31-69), the author deals with the vowel
system of Mardini Arabic, the consonantal system, diphthongs, allophones, phonemes,
‘imāla, phonetic transformations (consonant voicing: yesbeḥ > yǝzbeḥ “to swim” (p. 53),
consonant devoicing, consonant emphatization, consonants from loan-words, and others),
as well as similarities between Modern Standard Arabic and Mardini Arabic (presence of
diphthongs, interdental consonants, etc.).
Chapter 2, “Biçimbilgisi” (Morphology) (pp.70-126), is concerned with the analysis
of the morphological system of Mardini Arabic. An array of concepts are discussed here:
morphemes (mainly for verb conjugation, but also for noun and adjective declension), noun
phrases, noun plural patterns (internal and external, as well as plurals for loan words),
adjectival patterns (colors, comparatives, adjectives of superiority), verbal morphology
(which is scattered throughout the book without following a clear system: the main
conjugations, verbal auxiliaries, and some reduplicative verb forms are in this chapter,
while the verbs with root particularities are dealt with in the syntax chapter), verbal nouns,
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pronouns (independent, possessive demonstrative and copula pronouns), prepositions,
adverbs, loan-words, collective and singulative nouns, and diminutives.
In Chapter 3, “Sözdizimi” (Syntax) (pp. 127-166), the author discusses the nominal
sentence, the verbal sentence, the conditional clause, religious phrases in which Alla is the
subject, interjections and the vocative, prepositions, external noun plurals, values of ke:n
“to be” (pp. 140-146, as full verb or preverbal particle or auxiliary), values of ṭa:ḳ “to be
able” and beḳa “to remain”, the negation, interrogative particles, verbal tenses, and
preverbal particles plus auxiliary verbs.
The volume ends with a “Sonuç” (Conclusion) (pp. 167-172), in which the author
recounts the main phonetic, morphological and syntactic features of Mardini Arabic,
adding that the dialect under study has a richer phonetic structure than the other Anatolian
dialects, while its syntax has been visibly influenced by the languages that coexist with it
in the area (Turkish, mainly).
To conclude, the volume offers dialectologists a new source of unique language
samples (most of which have been collected by the author) in the Arabic spoken in Mardin,
while also setting the way forward for Turkish researchers in the domain of Arabic
dialectology.
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