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GENERAL EDITOR’S PREFACE

Since the days of Ignaz Goldziher (1850-1921), generally regarded as the
founder of Islamic studies as a fleld of modern scholarship, the formative
period in Islamic history has remained a prominent theme for research. In
(ioldziher’s time it was possible for scholars to work with the whole of the
field and practically all of its available sources, but more recently the in-
creasing sophistication of scholarly methodologies, a broad diversification
in research interests, and a phenomenal burgeoning of the catalogued and
published source material available for study have combined to generate an
increasing “compartmentalisation” of research into very specific areas, each
with its own interests, priorities, agendas, methodologies, and controversies.
While this has undoubtedly led to a deepening and broadening of our un-
derstanding in all of these areas, and hence is to be welcomed, it has also
tended to isolate scholarship in one subject from research in other areas, and
even more so from colleagues outside of Arab-Islamic studies, not to mention
students and others seeking to familiarise themselves with a particular topic
for the first time. :

The Formaiion of the Classical Islamic World is a reference series that
seeks to address this problem by making available a critical selection of the
published research that has served to stimulate and define the way modern
scholarship has come to understand the formative period of Islamic history,
for these purposes taken to mean approximately AD 600-950. Each of the
volumes in the series is edited by an expert on its subject, who has chosen a
number of studies that taken together serve as a cogent introduction to the
state of current knowledge on the topic, the issues and problems particular
Lo it, and the range of scholarly opinion informing it. Articles originally pub-
lished in languages other than English have been translated, and editors have
provided critical introductions and select bibliographies for further reading.

A variety of criteria, varying by topic and in accordance with the judge-
ments of the editors, have determined the contents of these volumes. In some
cases an article has been included because it represents the best of current
scholarship, the “cutting edge” work from which future research seems most
likely to profit. Other articles—certainly no less valuable contributions—
have been taken up for the skillful way in which they synthesise the state of
scholarly knowledge. Yet others are older studies that—if in some ways now
superseded—nevertheless merit attention for their illustration of thinking
or conclusions that have long been important, or for the decisive stimulus
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they have provided to selolarly discussion. Some volumes cover themes
that have emerged lairly recently, and here it has been necessary to include
articles from outside the period covered by the series, as illustrations of
paradigms and methodologies that may prove useful as research develops.
Chapters from single author monographs have been considered only in very
exceptional cases, and a certain emphasis has been encouraged on important
studies that are less readily available than others.

In the present state of the field of early Arab-Islamic studies, in which
it is routine for heated controversy to rage over what scholars a generation
ago would have regarded as matters of simple fact, it is clearly essential for
a series such as this to convey some sense of the richness and variety of the
approaches and perspectives represented in the available literature. An ef-
fort has thus been made to gain broad international participation in editorial
capacities, and to secure the collaboration of colleagues representing differ-
ing points of view. Throughout the series, however, the range of possible
options for inclusion has been very large, and it is of course impossible to

. accommodate all of the outstanding research that has served to advance a

particular subject, A representative selection of such work does, however,
appear in the bibliography compiled by the editor of each volume at the end
of the introduction.

The interests and priorities of the editors, and indeed, of the General Ed-
itor, will doubtless be evident throughout. Hopefully, however, the various
volumes will be found to achieve well-rounded and representative synthe-
ses useful not as the definitive word on their subjects—if, in fact, one can
speak of such a thing in the present state of research—but as introductious
comprising well-considered points of departure for more detailed inquiry.

A series pursued on this scale is only feasible with the good will and
cooperation of colleagues in many areas of expertise. The General Editor
would like to express his gratitude to the volume editors for the investment of
their time and talents in an age when work of this kind is grossly undervalued,
to the translators who have taken such care with the articles entrusted to
them, and to Dr John Smedley and his staff at Ashgate for their support,
assistance and guidance throughout.

Lawrence 1. Conrad

INTRODUCTION
Magic and Divination in Early Islam

Emilie Savage-Smith

THERE ARE NEARLY as many definitions of magic and -divina:tion as 1':h‘ere -
are people writing on the subject. Attempts at an all-mcluf;we c%eﬁmtlon

tend to reflect the concerns of the person writing, whether philological, the-
ological, historical, or anthropological. Moreover, mosif modern attempts to
define magic and divination in Islam have been made in terms of European
practice, which nearly always invokes forces other t.ha,n God. Man)" Euro- L
pean concepts, such as ghosts, necromancy, and w1t_chcraft,.have little or

no counterpart in Islam, while the employment of dichotomies often used

to characterize European practices (high v. low, white v. __bla,.ck, e_amed__y. \
popular, prayers v. spells) is to a large extent inappropriate in the_ Iﬁla@}c_

context. . .

When characterizing magic and divination, a contrast of the irrational
with the rational is often evoked. However, what today may be. (?een.led
irrational was not always thought to be sa, while botbfg]ggi;gpd'dlrvmrqtrl_on
can be viewed as a form of rationality with its own set of assumptions, based

—_— - e =

Medieval Islamic writers, as well as modern scholars, have categ.;orized
and enumerated various beliefs and practices under the general headings of
sihr (magic) or kihane (divination).! Yet the boundaries between the ca:te—
gories are indistinct and shifting. Sifr, for example, cz?uld apply to a,lllythmg
wondrous, including elegant and subtle poetry, to slelght—of-h-a,nd trlcks,‘to
the healing properties of plants, to invocations to God for a,smstanc.e, to in-
vocations to jinn or demons or the spirits of plarets, and on occasion even
to the divinatory art of astrology. EVEI'}LHEdiQ\,@_l_@ﬂ_hp_{_,.hﬁd,,,Fh_e,lf own
definitions and subcategories. For the purposes of this essay, | will make
t_he_AdfsEma;own‘t_ha.tfr—laglcseeks to alter the course of evepts',, usually by
calling upon a superhuman force (most often God or one of his intercessors),

while divination attempts to predict future events 5 (or gain information about

£hings unseen) but not necessarily to alter them. The first part of this bibli-
ographic essay will be concerned with magic in early Islam, and the second

!'See Toufic Fahd, “Sihr”, in The Encyclopaedia of Istam, 2nd ed., 11 vols, [hereafter
EI7?] (Leiden, 1960-2002), 1X, 567-71; idem, “Kihana”, in EI'?, V, 99-101.
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with divination. The articles selected for inclusion in this volume have been
arranged in roughly the same manner, and they all include extensive refer-
ences to earlier studies. The bibliography provided at the end of this essay
is intended as an introductory guide to both topics, sharing many of the
modern scholarly resources and methodologies.

Resources and Methodologies

For many, if not most, of the practices, our sources come from a later period
(post-twelfth century) when the procedures and techniques had become well
defined and often quite intricate. Teasing out the nature of practices and
beliefs in the first centuries of Islam is both difficult and highly speculative.

For early Islam, when pre-Islamic practices were being incorporated into
Muslim society, we have to rely on sources such as hadith, early dictionaries,
chronicles, and writings not solely devoted to magic or divination. Most
historians of the subject, however, have focused upon later formal treatises
on magic or divination, and for the early period (the eighth to early eleventh
centuries) we are fortunate in having editions and translations of pertinent
astrological treatises by al-Kindi (d. ca. AD 870) and Abii Ma‘shar (d. ca. AD
893) and the magical compilation commonly known as the Picatriz. There
are, however, relatively few synthetic studies whose primary focus is magic or
divination in early Islam, aside from the valuable work of John Lamoreaux.2
Often, however, there are insights relevant to the earlier period to be found
in studies based on material originating after the eleventh century.

The field has not been well served by bibliographers, except for divina-
tion (excluding astrology) in the work of Toufic Fahd.® The topics of magic
and divination are only occasionally included in Carl Brockelmann’s multi-
volume Geschichte der arabischen Litteratur (1889-1949) and (with the ex-
ception of early astrology and astrometeorology) completely overlooked by
Fuat Sezgin in his continuation and supplement to Brockelmann.? For magic
in general and for astrology (but not other forms of divination), the basic

Zlohn C. Lamoreaux, The Early Muslim Tradition of Dream Interpretation (Albany,
2002).

3Toufic Fahd, La divination arabe: études religicuses, sociologiques et folkloriques sur
le milieu natif de I'Islam (Strassbourg and Leiden, 1966). Astrology is not included in this
otherwise fundamental study.

“Fuat Sezgin, Ceschichte des arabischen Schrifttums, VII: Astrologie-Meteorologie und
Verwandtes bis ca. 430 H. (Leiden, 1979), 1-199, for astrology in the period before ca.
1038, and 302-35 for astrometeorology during the same period.

bibliographic starting point should be Manfred Ullmann’s Die Natur- und
Geheimwissenschaften im Islam.®

While there are no full bibliographies of medieval sources concerned with
both magic and divination, the field has been explored in a large number of
pertinent articles in the Encyclopaedia of Islam (some of which will be cited
here) and by two special issues of journals: Bulletin d’éludes orientales, 44
(1992), entitled “Sciences accultes et Islam™, and Quaderni di studi arabi, 13
(1995), edited by Anne Regourd and devoted to “Divination magie pouvoirs
au Yémen”. Only a few of the studies in these two volumes will be singled out
for mention in what follows, but both should be consulted in their entirety.

There are masses of pertinent manuscripts in libraries, but very few have
been published or studied, or even catalogued. Additional sources, such as
material from the Geniza, are becoming available, though they have not yet
been employed extensively by historians of the subject.® Artefacts and ma-
terial remains are another potential source, and major collections of Islamic
amulets have been compiled in the last two centuries, but while there have
been some descriptive publications, there has been relatively little historical
analysis.” :

In any case, there are problems ol interpretation regarding artefacts and
material remains. For example, do we know their intended use? I so, how is
it to be interpreted? There are artefacts that are not reflected in any written
sources (magic bowls being an example), and there are occasional disparities
between preserved text and artefact. For example, stone-books providing
instructions for elaborate magical figures and formulae to be engraved on

SManfred Ullmann, Die Natur- und Geheimwissenschaften im Islam (Leiden, 1972;
Handbuch der Orientalistik, I.vi.2), 271-338, 359-426.

SPeter Schifer and Shaul Shaked, eds., Magische Texte aus der Kairoer Geniza, 3 vols.
(Tibingen, 1994-99). This study includes an excellent bibliography. See also Bernard
R. Goldstein and David Pingree, "Horoscopes from the Cairo Geniza”, Journal of Near
Eastern Studies 36 (1977), 113-44. ' '

TPossibly the largest single collection is the Wellcome Collection of Amulets, now at
the Pitt Rivers Museum in Oxford, comprising two major collections of Middle East-
ern amuletic materials—those of Tewfik Canaan and Winifred Black—as well as that of
Henry Hildburgh, of which a substantial portion is Islamic. With the exception of an un-
published thesis, none of this collection has been catalogued or studied; see Marie-Claire
Bakker, Amuletic Jewellery in the Middle East: the Hildburgh Collection of North African
Amulets in the Pitt Rivers Museum, unpublished M.Phil. thesis, University of Oxford,
1996. Alexander Fodor has published small reproductions and descriptions of his exten-
sive personal collections of magical amulets and equipment; see Alexander Fodor, “Amulets
from the [slamic World: Catalogue of the Exhibition held in Budapest, 1988", The Arabist
[Budapest Studies in Arabic, 1I] (Budapest, 1990).

INTRODUCTION Xv
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precious or semi-precious ring stones have raised doubts in the present writer
about their applicability. Their designs scem far too elaborate to have been
executed on a gemstone, and are in no way corroborated by the designs on
the thousands of gemstones and seal stones preserved today. Perhaps stone-
books are an example of a genre that is interesting to read but of little use
to an amulet maker. Such problems need to be addressed.

Magical and divinatory material has been approached from various per-
spectives.  Writlon troalires have generally been approached bibliographi-
cally or through textual analysis. The bio-bibliographic approach is best
ithistratod by Manfrod Ullmann, while Toufic Fahd combined philological
inborests with mnnuseript citalions.® The recent editions and translations
of matrologlenl trontlses by al-Kindi and Abi Ma‘shar are good examples
of toxbunl unalysis, but nagical texts have not received comparable atten-
Uon. Mont artefuets have been approached from either an epigraphical or
an anthropological perspective. The catalogues of seals and talismans pre-
pared by Ludvik Kalus are detailed epigraphic studies with relatively lit-
e historical context.? ‘The extensive study by Kriss and Kriss-Heinrich
ol modern amulets and magical equipment is an example that is primarily
anthropological ' To dale, historians of Islunic magic and divination have
not been inclined to use a cultural/social or rhetorical approach (favoured by
recent historians of European magic), in which the effectiveness of magic and
religion are viewed as more or less similar and the focus is upon semiotics
and _functionalism, A strictly anthropological approach can also blur the
maigins of religion and magic, in addition to which it tends to reason back-
wards, assuming that practices current today remain essentially unchanged
from those in antiquity or the medieval period. That risk is illustrated, for
example, by the fact that therapeutic inscriptions occurring on the earliest
magic bowls essentially contradict their use as “fear cups”, the function that
anthropologists have assigned to the cups on the basis of their modern use.
Similarly, there are difficulties with total reliance on a structuralist approach
to the subject, combining linguistic with anthropological perspectives.!! Yet

8See also Richard Lemay, “Lislam historique et les sciences occultes™, Bulletin d'études
orientales 44 (1992), 19~32.

Ludvik Kalus, Bibliothéque Nationale, Départment des Monnaies, Médailles et An-
tigues: Catalogue des cachets, bulles et lalismans islamiques (Paris, 1981); idem, Catalogue
of Islamic Seals and Talismans: Ashmolean Museum, Ozford (Oxford, 1987).

"®Rudolf Kriss and Hubert Kriss-Heinrich, Velksglawbe im Bereich des Islam, 11:
Amulette, Zouberformeln und Beschwirungen (Wiesbaden, 1962).

\/ "'For a critique of the historical and logical problems arising from a structural anthro-

pological approach to [slamic geomancy, see the essay by Marion B. Smith, “The Nature

. ———————
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Joseph Henninger successfully combines an anthropological approach with
textual analysis in his important study of the belief in jinn (Chapter 1), and
recent studies of conjurers in India reveal some insights of possible use in
analysing earlier practices.!? A study by the present author has employed
both artefacts and written texts in analysing the design and use of magical
equipment and certain classes of amulets and related talismanic objects.!3

While attention has been given to the origins of certain beliefs and prac-
tices, and the nature of formal discourses on some of them, the historian
is still faced with a major unanswered question: How do we determine just
what and how prevalent magical and divinatory procedures were, and why
did so many practitioners employ them (if indeed they did)?

Magic

Most magic in the early Islamic world was protective in nature, asking
for God’s general beneficence. Occasionally, His intervention against other
powers—the evil eye, assorted devils (shayatin) and demons (jinn, “shape-
shifting” supernatural creatures the existence of which was already recog-
nized in the Qur’d@n)—was specifically sought. This underlying assumption
of the existence of evil beings, including a pantheon of demons, was inher-
ited from pre-Islamic societies, as were many of the methods of counteracting
them. .

The study by Edmond Doutté, prepared nearly a century ago, is still
useful as a general guide to magical practices in Islam.!* The recent study
by Dorothee Pielow, though based on a thirteenth-century text, is highly
useful.!® Also of use is the chapter on magic from the Mugaddima of lbn

of Islamic Geomancy with a Critique of a Structuralist’s Approach”, Studia Islamica, 49
(1979), 5-38.

125¢e, for example, Lee Siegel, Net of Magic: Wonders and Deceptions in India (Chicago,
1991); Ariel Glucklich, The End of Magic (Oxford, 1997). The latter proposes (p. 12) a
useful definition of the magical experience as “the awareness of the interrelatedness of all
things in the world by means of a simple but refined sense perception”.

YEmilie Savage-Smith, “Magic and Islam”, in Francis Maddison and Emilie Savage-
Smith, Science, Tools & Magic {London and Oxford, 1997, Khalili Collections of Islamic
Art, 12), 1, 9-148. The study centres upon items now in the Khalili Collections of Islamic
Art, but the comparative material employed in the analyses incorporates a much wider
range of sources.

YEdmond Doutté, Magie et religion dans I’Afrique du Nord (Algiers, 1908; repr. Paris,
1984).

5 Dorothee Anna Marie Pielow, Die Quellen der Weisheit. Die arabische Magic im
Spiegel des Ustl al-Hikma von Ahmad ‘Al al-Biint (Hildesheim, 1995).
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Khaldin (d. 1382), who supplies a “history” of the subject,1® and the articles
on sifr and simiyd’ in the Encyclopaedia of Islam.1? Michael Dols, in his
chapter concerned with magic in a medical context {Chapter 3), also presents
the historical account given at the end of the tenth century by Ibn al-Nadim
as well as summarizing [bn KKhaldin’s assessment of therapeutic magic.

Pre-Islamic Influences and Antecedents

The fundamental study of pre-Islamic and early Islamic belief in spirits or
Jinn is that by Joseph Henninger (Chapter 1). Also useful is the more
recent study by Toufic Fahd, “Anges, démons et djinnes en Islam™,'® and
the relevant articles in the Encyclopaedia of Istam.'® No thorough study
has been undertaken of the indigenous Middle Eastern belief in the “evil
eye” and its role in Islamic society, though the literature is full of references
to prophylactic measures to be taken against the (usually unconscious) evil
action of a glance. The most comprehensive study to date of the evil eye,
encompassing many cultures, is that of Siegfried Seligmann.2?
The Hermetic tradition of late antiquity, with its emphasis on the close
[relationship or “sympathy” between the physical world and the divine, had
a great influence on formal magical, divinatory, and alchemical writings in
Arabic.?! Such influence is evident, for example, in the popular collection

%bn Khaldiin, The Mugaddimah: an Introduction to History, trans. Franz Rosenthal,
3 vols. (Princeton, 1958), 11, 156-227.

"See n. 1 abave; also Duncan Black MacDonald and Toufic Fahd, “Simiya’", in EJ?,
IX, 612-13.

¥ Toufic Fahd, “Anges, démons et djinnes en Islam” in Génies, anges et démons: Egyptc,
Babylone, Israél, Islam, Peuples altaiques, India, Birmanie, Asie du sud-est, Tibet, Chine,
ed. Dimitri Meeks et al. (Paris, 1971; Sources orientales, 8), 153-214.

Pertev N. Boratav et al., *Djinn®, in EI 2, 11, 546-50; Toufic Fahd and Daniel Gimaret,
“Shaytan™, in EI?, IX, 406-409. For the much later development, first recorded in 1860,
of a cult of spirits (neither demons or jinn) in northeastern Afvica, see the article “Zar”
{Alain Rouaud and Riziana Battain) in EJ2, X1, 455-57; Janice Boddy, Wombs and Alien
Spirits: Women, Men, und the Zar Cult in Northern Sudan (Madisen, 1989}.

2':'Siegfried Seligmann, Die Zouberkraft des Auges und des Berufen. Ein Kapitel aus der
Gleschichte des Aberglaubens (Hamburg, 1922); see also Doutté, Magie et religion dans
UAfrique du Nord, 317-27; Philippe Margais, “*Ayn”, in Ei2, 1, 786.

H%ee Garth Fowden, The Egyptian Hermes: a Historical Approach to the Late Pagan
Mind (Princeton, 1993); and for Graeco-Roman magic in general, see Christopher A.
Faraone and Dirk Obbink, Magike Hiera: Ancient Greek Magic and Religion (Oxdord,
1991); John G. Gager, Curse Tublets and Binding Spells from the Ancient World (New
York and Oxford, 1992); Fritz Graf, Magic in the Ancient World (Cambridge MA, 1997);
Bengt Ankarloo and Stuart Clark, eds., Witcheraft and Magic in Europe: Ancient Greece
and Reme (London, 1999). For Byzantine and Coptic magic, see Henry Maguire, ed,,

of treatises by the Brethren of Purity (Ikhwan al-Safa’).? Francis Peters
(Chapter 2) discusses the rise of this esotericism in late a,nthun:,y .and-the
role played by the Sabians of the city of Harran in its transmission into
early Islam.?® Jewish influences on Arabic magic are explored by Alexandor
Fodor in the context of a thirteenth-century treatise (Chapter 4). For a
general background to pre-Islamic magical beliefs, the chapter on “Pagans
and Gnostics” by Michael Morony in his book Iraq after the Muslim Congquest
is highly useful.?* For Aramaic magical practices the work of Joseph. Naveh
and Shaul Shaked is indispensable.?® On the difficulty of disentangling the
various influences, see the article by Peter Joosse.26

Many of these pre-Islamic beliefs and practices were assimilt_).ted.inl;o
the emerging Islamic culture. Pre-Islamic magical imagery fe.a,t,urmg lions,
serpents, and scorpilons can be seen on several types of magical artefacts,
such as amulets and magic-medicinal bowls. There was concern for sudden
death (associated with the evil eye}—explaining a nexus of symbc_)ls (scor-
pion/serpent/mad dog) that occur on the earliest amulets, all of which c?uld
be interpreted as omens of sudden death. Astrological iconography derived
from classical antiquity, involving emblematic representations of t}le th:lve
zodiacal signs and the seven planets, also played a role in talismanic dESlg.‘IL__\

The employment of special occult properties of plant, animal, and min-
eral] substances continued an established late antique practice. An entire
Arabic genre soon developed on the topic, usually called khawdsg literature
from the plural of the word khdssa meaning “special property”.2” The ba-

Byzantine Magic (Washington DC, and Cambridge MA, 1995); Marvin Meyer a'ncl Richard
Smith, eds., Ancient Christiun Magic: Coptic Texts of Ritual Power(San Francmc?, 1994).
—*28ee for example Seyyed Hossein Nasr, An Introduction to Islamic Cosmological Doc-
trines: Conceptlions of Nature and Methods Used for its Study by the Ikhwan al-Sufd’,
al-Biring, and Ibn Stna (Cambridge MA, 1964). .

23g%ee arlso “The Sabi’at Harran”, in the article “"Sabi’a” (Toufic Fahd), in EI 2, VIII,
675-78.

*Michael G. Morony, Irag after the Muslim Conguest (Princeton, 1984): 384-430. See
also Wolfhart P. Heinrvichs, “Sadj*”, in EI?, VIII, 732-38, concerning magical utterances
in pre-Islamic Arabian usage. .

28 Joseph Naveh and Shaul Shaked, Amulets and Magic Bowls (Jerusalem, 1985;' 2r_nd
rev. ed. 1987}, idem, Magic Spells and Formulae: Aramaic Incaniations of Late Antiquity
(Jerusalem, 1993). : -

2N, Peter Joosse, “An Example of Medieval Arabic Pseudo-Hermetism: the Tale of
Salaman and Absal”, Journal of Semitic Studies 38 (1993), 279-93,

#7See Manfred Ulmann, “Khassa”, in Ef?, IV, 1097-98. Qur'anic verses and phrases
were also said to have occult properties {(khowdss), for which see Toufic Fahd, *Khawass
al-kw'an”, in EI?, IV, 1133-34.
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sic premise was that everything in nature had hidden or occult properties
that could be activated, and some properties were compatible with others
while some were antipathetic. By recognizing and utilizing these proper-
ties, disease might be cured or good fortune attained. The occult properties
of medicinal substances {(khawdass al-adwiya) were favourite topics, though
possibly the most popular and distinct form of khewdss literature were the
“stone-books”, devoted to the magical virtues and uses of stopes and min-
erals. An early example is a magical-medical pharmacopoeia written in the
tenth century by Muhammad ibn Ahmad al-TamTmi, who lived in Jerusalem;
the chapter concerned with the khawass of stones has been edited and trans-
lated by Jutta Schonfeld.?® Later treatises were often illustrated with designs
to be engraved on gemstones and set into a ring—to help with capturing
wild animals, releasing someone from a spell, gaining love, or a host of other
uses.?® This type of magic did not usually involve prayers or invocations, for

the material itself from which it was mace, or the symbols inscribed thereon,
was regarded as sufficient.

Islumic Magic in General
/)

There are, however, contrasts with many of the magical practices of late an-
tiquity, the most obvious being the lack of animal, and occasionally human,
sacrifice that was a well-attested activity in late antiquity. There is little

@Ihaf@ the time they are attested in Islamic culture very fundamental
changes have taken place, so much so that their derivation from pre-Islamic
artefacts is very tenuous. _ T -

The role of the evil eye is much more evident in early Islamic practice
than it appears to have been in earlier cultures. So imbedded in Islamic
culture is this notion of the evil eye that Ignaz Goldziher has suggested
that the traditional iconic gesture of astonishment in Islamic art, placing
the index finger of the right hand to one’s mouth, is a magical defence

28 Jutta Schénfeld, Uber die Steine: Das 14. Kapttel aus dem “Kitab al-Mursid” des
Muhammad ibn Ahmad at-Tamimz, nach dem pariser Manuskript herausgegeben, tibersetzt
und kommentiert (Freiburg, 1976).

**For an example of this genre, see A.F.L. Beeston, “An Arabic Hermetic Manuscript”,
The Bodieian Library Record 7 (1962), 11-23.

|
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against the evil eye or evil in general.® Quite certainly the re].)rescntatiop
of the human hand played an important role in protection against the evil
eye throughout the pre-Islamic Middle East, and continues to do so in the
[slamic lands. '

Curse tablets (usually written on lead, rolled up, and hidden} are rel?,-
tively common artefacts from Graeco-Roman cufture, but few traces remain
amongst Islamic artefacts. Binding spells continued to play a role, as they
did in late antiquity, but perhaps can be seen to be of somewhat less impor-
tance. - o

Islamic writers often provided a magical/divinatory tradition with its
.own Qseudo-hista'__i.wé_ﬁéﬁ_"i)?phets as Daniel or Enoch /Id'rls o@}ﬂnon,)
amongst others, were commonly named as originators of various arts, some-
times accompanied by tales of material being discovered in graves or caves.
An association with North Africa or India was sometimes suggested, for
both areas became associated with the topos of esoteric knowledge. It.m
Khaldiin, writing in the fourteenth century, provided a particularly full “}315—
tory” of magical knowledge.?? For him, the definitive summary otj everythl.ng
known about magic and sorcery was the Arabic magical-astrological trea,tj.lse
compiled around 1004, the Ghayat al-hakin, commouly,,l{ngwn_as: Eh_e Pz_ca_-
triz, that was falsely attributed to the Spanish astronomerl al-Majiitt (d. ca.
1008). The Arabic text has been edited and translated into Germnan, but
a new edition and full study comparing it with the Latin tradition would
be welcome.3® For most later writers, the acknowledged authority in the
field of magic was the Egyptian Alhmad ibn ‘Al al-Biini, who is sa,i(} to lu-a,ve
died in 1225. Many treatises are ascribed to him, the most influential being
the Shams al-ma‘arif al-kubrd, which, though printed many times, has never
been critically edited or translated.3 Dorothee Pielow has published a study

3 Ignaz Goldziher, «Zauberelemente im islamischen Gebet”, in Orientallz'sche Studien
Theodor Noldeke zum siebzigsten Geburtstag gewidmet, ed. Carl Bezold (Giessen, 1906),
1, 320-21. ‘ )

310 the role of the introductory “authenticating apparatus”, see Alexanc!er Focjlor,_ The
Origins of the Arabic Legends of the Pyramids”, Acta Orientalia Academiae Scientiarum
Hungaricae 23 (1970), 335-63.

321pn Khaldiin, Mugaddima, 111, 156-70. .

3 Kitab ghayat al-hakim, ed. Helmut Ritter (Leipzig and Berlin, 1933); traps. Helmut
Ritter and Martin Plessner, Picatriz. Das Ziel des Weisen von Pseudo-Magrili (LDndO}l,
1962). See also David Pingree, ed., Picatriz: the Latin Version of the Ghayat al-Hakim
{London, 1986). o .

34 Ahmad ibn 'AIT al-Bini, Kitab shams al-ma‘@rif al-kubra wa-labd if al-‘awarif (Cairo,
[ca. 1945]).



ol INTROIDUCTION -
l_tl ila pidiedjele fnabiees ansl Lhede listorical roots, while Lory has examined
Ha lsbin wmngh ™
{ne ol the prlimnry uses of magic was to ward off disease and preserve
will hiwingg,  Michaol Dols’ discussion of the theory of therapeutic magic
{Chaptor 3) Includes a discussion of sorcerers (sahir, pl. sahara) who fd—
tlresnedd their invocations to demons. His cha,ptei" concern .with exorcists

(mni‘uzzimin), who sought God’s assistance as well as that of the jinn to
heal illnesses such as epilepsy or insanity (not reprinted here, though it oc-
curs in the same book), is marred by a confusion or equating of early modern
and modern practices with medieval ones.3®

Recognition of active supernatural forces other than God’s to a certain
extent contradicted the strict monotheism of Islam, though not the omnipo-
tenr-:e' of God, to Whom were directed most of the pleas for interventil;n
Religious scholars tended to recognize as legitimate those forms of ma.g'lc.
that appaea.led only to God, but not the illicit forms addressed to jinn and
demons.?” IHt was also considered acceptable to address such invocations to
angels, to'Muhammad, to ‘All or other members of the Prophet’s family
\ and to saints: all these were believed to intercede with God on behalf o’f
. the supplicant.®® Virtually all scholars allowed for the mystical and magical
interpretation of letters and numbers. °

Amulets, Talismans, and Letter Magic

"
\ C_A_l_i;l_lou gh;they p.ortra,y magical symbols whose imagery might be traceable to
pl‘f&-l_.‘:‘._]a._ml(: traditions, the amulets and talismanic objects used by Muslims
th_xg_ﬂy taok the form of pious invocations to God, t.h"roug.h Qu'l""':i‘n'ic quota-
 tions and prayers. In this respect they differ substantially from Byzantine
Roman, early Iranian and other pre-Islamic magic. ’
Talismans and amulets (there being virtually no distinction between the
two English terms) were used not only to ward off the evil eye and mis-

fortune, but could also be-used to gain good fortune, or increase fertility.

35p. . ; \
P]re_lo'w, Die Quellen der Weisheit; Pierre Lory, "La magie des lettres dans le Shams
al;rgm .ar:f d’al-Buni”, Bulletin d’études orientales 39-40 {1987-88), 97-111.
_ M]chael W. Dols, Majniin: the Madman in Medieval Islumic ‘Society ed. Diana E
. ImlT:lsCh,‘ (_Oxforcl, 1992), Chapter 9 “The Practice of Magic in Healing”; s,ee also 243—66
/ f?r m:dlcme 9f the I?rophet” (al-tibb al-nabawt), which has many folkl;ric and magical
e e;g;x; u-sﬁ lzu;aﬁgl lii glzc;l;ssei(: in the voh’:'me on I.nedicine fox:ming I;farl; of t,h.e present series.
| L d, naissance de l'inconnaissable et 'obtention de 'impossible dans
aal‘)!ensee ma?nthue lel; magique de I'lslam”, Bulletin d'études orientales 44 (1992), 33—44
. For healing shrines in Islam, see Dols, Majnin, 243-60; Josef W. Meni ThI cult .
Saints among Muslims and Jews in Medieval Syria (Oxford,'2002). .  fhe cult of

or potency or attractiveness. They encompassed not only magical symbols,
but also evocations and prayers nearly always addressed to God or one of
His intercessors. The most common Arabic terms employed for amulets
were tilsam (Greek telesma, derived from a root meaning to endow a thing
with potency) and hirz, suggesting protection.?® The use of the English
term “charm” for such material is generally best avoided, for it implies an
evocation of a lesser god or demon through recitations and incantations.
The difference between magical invocations in the Islamic world and those
of Burope {both pre-Christian and Christian) is thaf in Islain the invoca:
tions are most often (though not exclusively) addressed to God rather than
to-demons. Thus, while the artefact may have some magical writing and
magical symbols, they are predominantly supplications to God to aid and
protect the bearer. [slamic magic has been defined by Michael Dols as “a
supercharged prayer” 9 and the artefacts bear this out. In this, Islamic
mifﬁa?'of antiquity and from much of European medieval
and later magical practices.

The prayers, Qur’anic verses, pious phrases, and invocations, often em-
ploying the 99 “Beautiful Names of God” (al-asma’ al-husna)* or names of
angels, applied to magical objects were supplemented by an array of symbols
whose function was to strengthen the supplications. Many of these symbols
were inherited from earlier cultures, and their origins and significance have
become obscure with the passage of time.

The earliest surviving talismanic objects reflect pre-Islamic magical sym-
bolism: for example, a long-horned stag or oryx occurring on very early Ira-
nian amuletic objects of about the ninth century, and a remarkably stable but
complex design also occurring on ninth- and tenth-century amulets composed
of a scorpion, rampant lion or dog, a canopy of stars, and a frame of pseudo-
writing. 42 Both designs, for unknown reasons, drop out of the talismanic
repertoire by the twelfth or thirteenth century, at which time other talis-
ma%e igns appear to dominate. Of the latter, the most common is a row

even pfagical symbols, one of which is a five-pointed star (or pentagram)
or sometimes hexagram traditionally called the “Seal of Solomon”. The
seven magical symbols together represented the sigla of God's Holy Name,

39g.e Julius Ruska, Bernard Carra de Vaux, and C.E. Bosworth, *Tilsam”, in Er: X,
500-502, an excellent article except for over-use of the word “charm” and over-emphasis
on the difference between talismans and amulets.

"405ee Chapter 3, p. 216.

411 ouis Gardet, “al- Asma’ al-Husnd”, in EI%, 1, 714-17.

428 vage-Smith, “Magic and Islam”, 135-37.
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though historians have sometimes incorrectly called them the “Seven Seals
of Solomon”. Talismanic designs could aiso include astrological iconogra-
phy derived from classical antiquity. These were usually anthropomorphized
representations, adapted to Islamic iconographic conventions, of the zodiacal
signs and the seven classical planets.

Magic writing, composed of numerals and letters as well as other marks,
is another common feature.*® As early as the ninth century, entire treatises
were devoted to magical alphabets, secret writing, and curious alphabets
of earlier cultures. For example, about AD 855 Ibn Wahshiya composed
the illustrated essay on magical scripts entitled Kitab shawq al-mustaham
Jv marifat rumiz al-aglam (“The book of the frenzied devotee’s desire to
learn about the riddles of ancient scripts”).4* The tenth-century treatise by
Ja‘far ibn Mansiir al-Yaman on deciphering ancient symbols has been edited
twice and is a useful guide to early knowledge of esoteric symbols.?® Early
(and later) Islamic magical vocabulary also included symbols used in late
antiquity consisting of combinations of short lines ending in tight curls or

, loops, often called “lunette sigla”.4¢ By employing the magical properties
\‘. of the letters themselves (an art called “m al-huraf or strmiyd’), it was said

_that one could sometimes control the jinn.

" The best guide to deciphering the myriad symbols on Islamic talismans
remains the long out-of-print study by Tewfik Canaan (Chapter 5). More
~recently, Venetia Porter has published an examination of Islamic seals hav-
ing amuletic designs engraved in reverse and therefore intended for stamping
(Chapter 6). In this she explores the ambiguity between seal (khdatam) and

i amulet and the “function” of each. The study by H.A. Winkler should still
be consulted, while Georges Anawati provided an excellent bibliography as
part of his analysis of some North African amuletic instructions.4” The oc-

*3See Toufic Fahd, “Huraf ('ilm‘,al-)”, in EI?%, I1I, 395-96; MacDonald and Fahd,
“STmiya' ", 612-13. '

C— Ed. and trans. Joseph Hammer, Ancient Alphabets and Hieroglyphic Characters Ex-

Plained; with an Account of the Egyptian Priests, their Classes, Initiation and Sacrifices
{London, 1806). . :

[""’Ja‘far ibn Mansiir al-Yaman, Kitab al-kashf, ed. Rudolf Strothmann (Oxford, 1952);
e

d. Mustafa Ghalib (Beirut, 1984). Magical alphabets could also be used for encoding
messages; see C.E. Bosworth, “Mu'amma”, in Ef?, VIII, 257-58,

*$For lunette sigla, see Chapter 5, pp. 141-43; Doutté, Magie et religion dans UAfrique
du Nord, 158-59, 244-48, 288,

TH.A. Winkler, Siegel und Charakiere in der muhammedanischen Zauberei (Berlin,
1930); Gearges C. Anawati, “Trois talismans musnlmans en arabe provenant du Mali
(Marché de Mopti)”, Annales islamologiques 11 {1972), 287-339. See also Savage-Smith,
“Magic and Islam™, 61-62, where a table is given of the relative occurrences of Qur’anic

currence on many surviving amulets of undecipherable pseudo-Arabic raises
some interesting issues for the historian. Were the words nonsense to the
person writing them? Was the person writing themn illiterate and misun-
derstanding his model? If so, was that thought to lessen or invalidate its
magical or invocatory power? Did it compromise the efficacy of the magic if
the person reciting an invocation or wearing an amulet did not understand
the formulae?

Talismanic protection was sought for virtually everything. Manuscripts,
for example, were often “protected” by the simple inscription of the phrase
ya kabikaj (“O Buttercup”™). This talismanic inscription did not involve any
magical symbols, but rather reflected the idea that the buttercup, a member
of the family of highly poisonous plants called ranunculaceae, was useful
in repelling insects and worms. The use of fish-glue and starch-paste in
Arabic manuscript production attracted to a volume all kinds of worms and
insects. It is apparent that, when the actual plant was unavailable, it was
considered equally effective to simply write the name “buttercup” (kabikaj)
in an invocation at the front and again at the back of a volume to protect it
from insects and worms. In these instances the invocation is neither to God
nor to an intercessor nor to a lesser god, but to the occult powers (khawags)
of the plant itself.

Mugic Squares

Magic squares became an important part of the vocabulary of talisman-
makers and compilers of magical manuals, particularly after the twelfth cen-
tury. The earliest magic square (wafy in Arabic) was a 3x 3 square having
nine cells in which the letter/numerals from 1 through 9 were arranged so
that every row and every column as well as the two diagonals had the same
sum: 15. This ancient magic square (possibly of Chinese origin) was given
its own special name of budil, derived from the four letter/numerals that
are placed in the corner squares (the letters b=2,d =4, w/é = 6,and b =
8). So potent were the magical properties of this square that the name itself,
budah, acquired its own occult potency. Thus, like the invocation to a but-
tercup (ya@ kabikaj), when one did not wish or know how to write the magic
square, one could invoke it against stomach pains, temporary impotency, or
even to become invisible, by writing or saying ya budih (“O Budih”).#® The

verses on amulets.
48See Duncan Black Macdonald, “Budih”, in EI?, Suppl., 153-54.
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names of the four archangels were frequently associated with the square, and
it was often placed within a larger talismanic design.

The magical literature and artefacts that have been studied up till now do
not seem to display any knowledge of higher-order magic squares (i.e. larger
than 3x3) until the thirteenth century. [t appears that knowledge of their
construction developed before that time but did not pass into the magical
vocabulary until the late twelfth or early thirteenth century. Mathematical
texts from the late teath century, such as that by Abii I-Wafa’ al-Biizjant (d.
997}, contain methods for constructing standard magic squares up to 6 x 6,
yet they did not enter the magical vocabulary until about two-hundred years
later.4®

In a magical context there were also squares that on first sight appear to
be “magic squares”, but in fact lack the required mathematical properties.
These fall into two categories: the so-called Latin square (in Arabic, wafq
majazi “false magic square”) and the “verse squate”. In the former each row
and each column contain the same set of symbols (be they numerals, letters,
words, or abstract marks), but with the order of the symbols differing in
each row or column. In the “verse square” the cells of the square are filled
with words or phrases, hut not arranged as in o Latin square. Rather, in
each consecutive row one word is dropped on the right side and a new one
added on the left until the entire selected verse (usually from the Qur’an) is
worked into the square.

The literature on true magic squares is extensive, for it has attracted
the attention of historians of mathematics and puzzles. Yet the focus of vir-
tually all the scholarly literature has been upon the mathematical methods
of creating magic squares of higher order, rather than upon their magical
significance or their role in popular culture. For the mathematical historical
approaches to the subject, see the publications of Jacques Sesiano.5® See
Chapter 6 by Venetia Porter for the magical associations of such squares,

“\

**Bordered magic squares of higher orders could also be constructed by mathemati-
cians in the tenth century. See Jacques Sesiano, “Le traité d’Abi’l-Wafa’ sur les carrés
magiques”, Zeitschrift fiir Geschichte der arabisch-istamischen Wissenschaften 12 (1998),
121-244

5 Jacques Sesiano, “Wafk”, in EI? X1, 28-31; idem, Un troité medieval sur les carrés
magiques: De l'arrangement harmonieus des nombres (Lausanne, 1996); idem, “Quadra-
tus mirabjlis”, in Jan P. Hogendijk and Abdelhamid [. Sabra, eds., The Enterprise of
Science in Islam: New Perspectives, ed. (Cambridge MA, 2003), 199-233; Schuyler Cam-

mann, “Islamic and Indian Magic Squares”, History of Religions 8 {1969), 181209, 271—
99,
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and for their use in the context of magic shirts and charts, see the discussion
by the present author.5!

Talismanic Fquipment

It is evident that the twelfth century,____for whatever reason, saw a marked
mcrease of interest 1n—‘r_n-ag1c Present evidence suggests it was about this
timé that agical-medicinal bowls were first produced (the earliest example
known was made in 1167 for the Syrian ruler Nar al-Din ibn Zangi), that
the amuletic design known (inaccurately) as the Seven Seals of Solomon was
devised, that the magical use of higher-order magic squares occurred, and
the production of magical texts began to increase dramatically.

Magic hea,lmg bowls were produced in considerable quantity from at
least the twelfth century, though they are not found in the written magical
literature. In origin they were probably related in some fashion to pre-
Islamic Aramaic bowls, though there are in fact great differences in design
and function.52 The latter are of clay and have spiral inscriptions invoking
demons, while the Islamic ones are of metal and noticeably lacking in any
reliance upon jinn and demons. Islamic magic-medicinal bowls are distinct
amongst magical artefacts for a number of reasons: a} they were not ca.rried
or worn by the sufferer (hence not an amulet)' b) they do not function con-

needed, yet they were of a la.stmg ma,tena,l and d) the early exa,mpies are far
more informative as to their inténdéed ise than any other magical artefact,
for the early (twelfth—fourteenth century) examples are engraved with state-
ments giving specific therapeutic uses. In addition to Qur'anic verses and
magical writing, the early bowls were decorated with schematically rendered
human and animal forms. A sub-group always have representations of a scor-
pion, a snake {or serpent), an animal that is probably intended to be a dog
(though some have called it a lion), and two intertwined dragons—imagery
reminiscent of the design on ninth/tenth-century Iranian amulets. This sub-
group has been designated by some scholars as “poison cups”, though in fact
poisons and animal bites are only some of the many uses inscribed on the

outside of the dish.5?

51Gee Savage-Smith, “Talismanic Charts and Shirts”, in Science, Tools & Magic, I, 106--
23.

52For the pre-lslamic bowls, see the work of Naveh and Shaked (above, n. 25).

53%ee Tewfik Canaan, “Arabic Magic Bowls”, Journal of the Palestine Oriental Society
16 {1936), 79-127; Savage-Smith, “Magic-Medicinal Bowls”, in Science, Tools & Meagic, |,
72-105.
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Another type of magical equipment with no counterpart in the literature
are magic shirts, made of cloth and painted with magical symbols and verses
from the Qur’an. The only preserved examples are from the fifteenth century
or later and were made in Ottoman Turkey, Safavid Iran, or Mughal India.
There was, however, 2 tradition traceable to the ninth century of wearing a
special shirt for curing fevers or aiding childbirth.®¢ A remarkable Judeo-
Persian talismanic textile, recently published in detail by Raya Shani, though
of recent date nonetheless reflects an ancient magical tradition traceable to
Mesopotamia and mediated through Jewish and Muslim communities,5®

Mirrors have a long history of assomatton with magical prope_lt;les 56 A
number of medieval mirrors are preserved, usually from the late twelfth or
thirteenth century, on which talismanic designs have been engraved upon
the shiny surface.57

There was an old tradition of placing padlocks on sacred places or tombs
of saints to mark a vow taken. Many of these locks have amuletic designs on
them, and Paola Torre has published an excellent examination of this type
of amuletic equipment.5® Finally, in the various collections of amulets there
are large numbers of amulet cases for holding rolled-up written amulets or
even entire minuscule Qur’ans.

At times the artefacts enrich our understanding of a text, sometimes
the literature helps us understand a surviving artefact, and sometimes there
is a surprising or inexplicable discrepancy between them. A methodology,
however, that examines both the material culture and the written text can
perhaps aid us in_better understanding the everyday practices and concex ns
of both the educated and the ilfitera ate, the afluent and the poor.

Mag-ic as Trickery and Conjuring

Magic also included the art of trickery or forgery. Several Arabic terms could
be used for this activity: néranj (from a Persian word for creating illusions),
sha‘badha (a magician was talled a musha‘bidh), ‘iIm al-hiyal, “the science of
tricks”, or %lm sasaniya, derived from the designation of the medieval Islamic

$9Gee Savage-Smith, “Talismanic Charts and Shirts”, 106-23.

**Raya Shani, "A Judeo-Persian Talismanic Textile”, in frano-Judaica IV, ed. Shaul
Shaked and Amnon Netzer (Jerusalem, 1999}, 251-73.

*Manfred Ullmann, Das Motiv des Spiegels in der arabischen Literatur des Mittelalters
(Gattingen, 1992), 55-61.

$7See Savage-Smith, “Talismanic Mirrors and Plagues”, 124-31.

*8Paola Torre, Lucchett: Orientali: Funzione, simbola, magia. Roma, Palazzo Brancac-
cio, § luglio-30 novembre 1989 [exhibition catalogue] (Rome, 1989). See alse Tim Stanley,
“Locks, Padlocks, and Tools™, in Science, Tools & Magic, 11, 356-90.

’

u’fl}ia Companion (London, 1994), 178-213.
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inderclass of swindlers and rogues as Banill Sasan.’? The activities included
conlidence tricks, sleight-of-hand tricks, creating illusions, and at times even
licluded the taming of animals. They could employ lamps, candles, vapours,
bottles, cups and glasses, eggs, and all sorts of other equipment.

Such practices continued traditions from late antiquity. There has not
yel been a study, however, of early Islamic manifestations of such conjuring
nor comparisons with pre-Islamic practices. A text that throws considerable
light upon later activities is al-Mukhtar fi kashf al-asrar (“The Selection in
Unveiling Secrets”), written in the first half of the thirteenth century by
‘Abd al-Rahtm al-Jawbari, a dervish of Damascus and ex-magician. In it,
al-Jawbarl exposes the practices of charlatans and magicians. The schol-
arly edition and study of this important work by Stefan Wild has not yet
been published.®® Meanwhile, there is an unsatisfactory printed version and
rench translation available (though copies are often hard to locate).®! In-
sights can also be gained by comparison with recent studies of magicians in
countries such as India,®?

Maeagic as Wonder-working and Marvels

Magic also plays a prominent role in the genre of paradoxography or “marvel-
writing”, whose origins can be traced back to the third century Bc.®3 Vir-
tually all writers on geography included stories of incredible creatures and
events that cause wonderment, and by t.he twelfth century a genre of liter-

ature devcloped usually clemgna,ted as a]a th, equ1va.1ent_ﬂ:’)’”“ﬁﬂm{zﬁtﬁ—ll‘{;’—G’i

These accounts of the sensational and wondrous included manmade struc-
Lures such as the pyramids, as well as natural phenomena, travellers’ tales of

**Toufic Fahd, "Nirand;j”, in EJ 2, VIII, 51-52. See also Franz Rosenthal, “Sha'badha”
in EI? 1X, 152; C.E. Boswarth, The Medieval [slamic Underworld, 1: The Bang Sasan in
Argbic Life and Lore; and II: The Arabic Jorgon Texts (Leiden, 1976).

808ee Stefan Wild, “al-Djawbar?™ in Ef 2, which corrects some information given in the
“Nirandj” article cited in the previous note.

81¢Abd al-Rahfm al-Tawbari, Kitab el-mukhtar ff kashf al-asrar (Cairo, [ca. 1918]); Le
voile arraché, trans. René R, Khawam (Paris, 1979-80),

82See, for example, the study of Siegel, Net of Magic.

% James S. Romm, The Edges of the Earth in Ancient Thought (Princeton, 1992), 92—
109, et S S—

845¢e C.E. Boswox th and Iraj Afsllal “Aja'eb al-Maklﬁth" in Encyclopaedia Iranica,
ed. Ehsan Yarshater (London and Costa Mesa, CA, 1985~proceedmg) I, 696-99, Lutz
Richter-Bernburg, “Aja’ib” in Encyclopedia of Arabic Literature, ed. Julie Scott Meisami
and Paul Starkey (London and New York, 1998), I, 65-66; Robert Irwin, The Arabian

e ——




T«—-———-——fﬁ e

XXX INTRODUCTION S INTRODUCTION Xxxi
the fabulous, strange events, grotesque and hybridised creatures, and occult rolo. A lactor may have been that fire, pre-Islamic divinatory interpretation
properties of animals. of Lhe flight of birds, was prohibited, and the term was later extended to

By the thirteenth century there were manuals of sorcery giving spells for nelude divination by any animal or human movement.”® On the other hand,
flying, for becoming invisible, for walking on water, for giving someone a Lhe behaviour of animals, particularly the hoopoe, was part of the water-
dog’s head, and all sorts of other amazing things—forming a type of fan- diviner's art for discovering the presence of underground water {sometimes

) ' . . ; 71
tastical literature in its own right. See, for example, Rex Smith’s study of ""“:’}ded .to include th‘? presence of minerals). _ _
"stories of sorcery in Ibn al-Mujawir’s thirteenth-century guide to Arabia.5° Iechniques for reading the future and learning the will of God by exam-

ining the conformation of animal parts (most frequently the liver or shoulder
hlades) were also commonly employed in pre-Islamic Mesopotamia and the

Divination 72 . g .
: Near Bast,’* as was hydromancy—interpreting patterns appearing on the
Divination is concerned with the prediction of future events or gaining in- surface of water (or oil, ink, or any shiny surface).”™ With the exception of
formation about things unseen.®® In the early and classical Islamic world tlivination by shoulder blades (scapulimancy), few details remain of the spe-
it encompassed a range of techniques inherited from late classical antig- cilic methods used in these intuitive techniques, although divination from
uity, from Sasanian Iran, and from traditional Mesopotamian practices. For Lhe shape of a sheep’s scapula (‘im al-katif) was the subject of several
these earlier practices, see the analysis by Ann Jeffers.®” The relatively carly Arabic treatises, one attributed to al-Kindi and others to the elusive
overlooked subject of Armenian divinatory practices has been addressed by “Hermes”.74
Robert Thompson.®® While all but one form of Islamic divination can be While foretelling the future by consulting oracles had been an important
traced back to eatlier practices, not all the divinatory techniques inherited practice in classical antiquity, it played a greatly diminished role in late an-
from early cultures were continued with equal enthusiasm. timuity and almost no role in classical Islam. On the other hand, the common
The divinatory practices can be grouped roughly into those whose tech- (iraeco—Roman practice of dream interpretation {oneiromancy) passed from
niques are largely intuitive and those that employ numerical or mechanical
methods. Insights into the future do not always require a procedure or tech- "Toufic Fahd, “'Iyafa”, in EI2, IV, 200-91; Fahd, Divination arabe, 498-519.
nique, the S@fi association with divination being an example.®® However, "'The water-diviner’s art was called riyafa; see Toufic Fahd, “Riyafa”, in EJ2, VIII,
the discussion to follow will be restricted to those practices involving spe- 862. L i ‘
. hii beginni ith the intuitive forms i For Babylonian liver omens preserved on Assyrian cuneiform tablets, see Ulla Koch-
cific techniques, Egm.nmg wl ,-g—_l LHILLYE S . . i Westenholz, Babylonian Liver Omens: the Chapters Manzdzu, Padanu and Pan takalti of
Augury by observing the behaviour of animals (especially the flight of L the Babylonian Extispicy Series, Mainly from Asdurbanipal’s Library (Copenhagen, 2000).
bi[‘ds) was an early practice throughout Mesopotamia and continued in late . "0n the topic of hydrowancy in Islamn, litlle has been done. Alexander Fodor has
antiquity, but in Islamic culture it seems to have played a less prominent translated a relevant chapter from a prolific modern Egyptian author of magical texts,
. ‘Abd al-Fattah al-Sayyid al-Ttkhi, who claims to have used manuscript material in the
®5(3. Rex Smith, “Magic, Jinn, and the Supernatural in Medieval Yemen: Examples Dar al-Kutub in Cairo. The technique described involves the conjuring of spirits te do
from Ibn al-Mugawir's 7th/13th Century Guide”™, Quaderni di studi arabi 13 (1995}, 7-18. the maglcll,;anfs b]dcllng;l Alexander Fodor, ."Al'abic Bowl Divination and the Greek M.agi_-
8For all types of divination in the Islamic world, with the exception of astralogy, the cal .PE_‘Py“_- in Pra.ceedmgs of the COHOV""”_" on Popular Customs and the MOT_'O”'G'S_“C
fundamental guide is that by Toufic Fahd, La divination arabe. See also his article on Religions in the Middle East and North Africa, ed. Alexander Focdor and Avihai Shivtiel
Ekihina. also on "Fa’l” in EI? I1. 758-59, ' (Budapes!‘., 1994, The Arabist, 9'10), 73-101.
1rAn,rl Jeflers, Magic and Divingtion.in Ancient Palestine and Syria (Leiden, 1996). See " AL-Kindr, Kitab ff ‘ilm al-katif, ed. and trans. by Gerrit Bos and Charles Burnett in
also Morony, ]r;q after the Muslim Conqu‘t;;tf_ Hermetis Trismegisti astrologica et divinaloria, ed. Gerrit Bos, Charles Burnett, Thérése
8 Robert \'N Thomson, *‘Let Now the Astrologers Stand Up': the Armenian Christian Charmasson, Paul Kunitzsch, Fabrizio Lelli, and Paolo Lucentini (Turnhout, 2001), 285~
Reaction to Astrology and Divination”, Dumberton Oaks Papers 46 (1892), 305-12. This 347; see also 253-83, comprising an edition. by Charles Burnett of the Hermetic treatises
study includes an excellent discussion c:f terms used for various techniques. together with an introductory history of scapulimancy. See also the collection of studies by
%9See for example Meri, Cult of Saints, where Chapter 2 is particularly relevant. For Charles Burnett, Magic and Divination in the Middle Ages: Texts and Technigues in the
the distinction between d;vination and pltophecy see Toufic Fahd, “Nubuwwa®, in ET?, Islamic and Christian Worlds (Aldershot, 1997), nos. XII-XV, and Toufic Fahd, "Katif
VIIL 93-96 ' (Yilm al-)" in ET2, 1V, 763.
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late antiquity into Islam through a number of treatises. John Lamoreaux
has published an excellent study of dream interpretation in early Islam.”
The value of this monograph extends far beyond the limits of the Muslim
oneirocritic tradition, and should be read by everyone working on any aspect
of divination in eatly Islam.

A number of Byzantine treatises were concerned with divination from
winds (brentologia) or the phases of the moon (selenodromia). The predic-

tion of seasonal changes and cultivation patterns on the basis of natural phe- .

rnomena such as thunder, clouds, and rainbows formed part of the Byzantine
treatises called geoponicu, transmitted into Islam as the “Nabatean agricul-
ture” (Kitab al-fildha al-nabatiya) attributed to Ibn Wahshiya.”®

It could be argued that the most common divinatory practice was that of
predicting changing weather patterns. Charles Burnett (Chapter 7) discusses
a tract on the topic composed by al-Kindi (d. ca. 870), which was largely
depenclent upon classical and late antique traditions of weather forecasting
employing a method based on the visibility of important star-groups.”” Such
a form of divination has been termed astrometeorology.”™ Alexander Fodor
has published a study of one example from a group of texts concerned with
meteorological divination circulating under the title malhama or mal@him
and attributed to the prophet Daniel.”® The example of the genre that
Fodor chose to translate and analyse is still in circulation today, at least in
Iraq, suggesting that this approach to meteorological forecasting is part of
the current folklore. Fodor presents rather ingenious arguments for the date
and place of composition-—i.e. the beginning of the eleventh century on the
southern slope of Tiir ‘Abdir, by a Syriac Christian monk.

Knowledge of stars, and in particular lunar mansions {a series of 28
prominent star-groups near the ecliptic), formed the basis for much of this
astrometeorology. A very important examination of the recognition of star
groups in early Islam is that by Joseph Henninger, regrettably overlooked in

much of the literature .52

"SLamoreaux, The Barly Muslim Tradition of Dream Interpretation.

"S¢e Ullmann, Die Natur- und Geheimwissenschaften, 427-42.

"For a fuller discussion see Gerrit Bos and Charles Burnett, Scientific Weather Fore-
casting in the Middle Ages: the Writings of Al- Kindi— Studies, Editions and Translations
of the Arabic, Hebrew and Latin Terts (London and New York, 2000).

"For basic sources for astrometeorology before the twelfth century, see Sezgin,
Astrologie- Meteorologie, 302-35. ‘

" Alexander Fodor, “Malhamat Daniyal” in The Muslim East: Studies in Honour of
Julius Germanus, ed. Gyula Kaldy-Nagy (Budapest, 1974), 84-133 + 26 pp. Arabic,

8¢ Juseph Henninger, “Uber Sternkunde und Sternkult in Nord und Zentralarabien”,

Lunar mansions were also given astrological and divinatory significance
oulside the realin of weather prediction. They played a prominent role par-
licularly in non-horoscopic forms of astrology. Their use is evident in the
Lreatises of the Brethren of Purity {Ikhwan al-Safa’) and in the Picatriz,
hoth compiled at the end of the tenth century, as well as in geomancy.?!
Daniel Varisco has published a useful study of the astrological significance
of lunar mansions as given in a thirteenth-century Yemeni treatise, with a
survey of earlier writings on the subject.3?

The most intuitive of all forms of divination—physiognomy—will be dis-
cussed at the end of this essay. The forms of divination that were less
intuitive fall into three groups: sortilege, letter-number interpretation, and
astrology.3®

Sortilege

The Roman practice of lot-casting or sortilege (the interpretation of results
produced by chance) was especially popular throughout late antiquity and
continued to be so in the Islamic world. Lot-casting was not always divina-
tion in the sense of predicting the future, but rather a means of determining
a course of action or deciding between courses of action.

In the Qur’an two practices involving chance were prohibited: istigsam,
a pre-Islamic use of rods to settle disputes or give simple omens; and maysir,
literally, “the game of the left-handed”, involving arrows and the slaughter-
ing of animals and later extended to include all kinds of gambling (gimar).
Nonetheless, the casting of lots (qur‘a) was considered legitimate.® Dice,

Zeitschrift fir Ethnologie 79 (1954), 82-117; repr. with additions in Joseph Henninger,
Arabica Sacra (Gottingen, 1981), 48--117.

818ee above, nn. 22, 33, and, for geomantic use of lunar mansions, Chapter 8.
™~ 82Daniel M. Varisco, "“The Magical Significance of the Lunar Stations in the 13th-
Century Yemeni Kitab al-Tebgira fi ‘ilm al-nujam of al-Malik al-Ashraf®, Quaderni di
studi arabi 13 (1995), 19-40; also Emilie Savage-Smith, Islamicate Celestial Globes: Their
History, Construction, and Use {Washington DC, 1985), 114-32.

83 Toufic Fahd classifies under the term “cleromancy® (les procédes cléromantiques) both
sortilege and letter-nunber interpretation, as well as the meteorological divination in
the texts called maldhim discussed above; see Fahd, Divination arabe, 177-245. Such a
classification blurs fundamental distinctions.

845ee T. Fahd, “Istiksam” and “Maysi™ in EI?, IV, 263-64; VI, 923-24; Franz Rosen-
thal, Gambling in Islam {Leiden, 1975), 66-112; Fahd, Divination arabe, 204-12.

8%5ee Toufic Fahd, “Kur‘a”, in £i?, V, 398-99; idem, Divination arabe, 214-19.. Note
that throughout Fahd’s discussions there is a confusion of the term “rhapsodomancy”
(an otherwise unattested word apparently meaning divination from verses) and “rhabdo-
mancy”, from a Greek root meaning divination using darts or rods. See also Rosenthal,
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as well as arrows or rods or grains, could be used.®® A variant form (bib-
liomancy) involved opening a book and selecting a passage at random, with
the Qur’an being the most commonly used volume. The Arabic term for bib-
liomancy was usually {erig al-istikharat (“the method of choices”), the term
istikhare meaning entrusting to God the choice between several options.®”
Lot-books in the form of tables of questions and answers were also employed,
with selection determined by letters or numbers or verses. A lot-book con-
sisting of 144 topics, each topic provided with twelve answers, circulated
under the name of al-Kindi {as well as other early figures) and claimed an
association with the caliph al-Ma’miin.®8

\_Geomancy (‘im al-raml, “the science of the sand”) also falls within the
category ol So1tllcge alt,hough it does not appear to have been one of those
techniques taken from pre-Islamic practices. In this respect it is unique
amongst the Islamic divinatory practices. Numerous Arabic and Persian
manuscripts on the topic are preserved, but they do not seem to occur
together with works on interpretation of dreams nor with physiognomy—
suggesting a very different origin and different milieu in which it was prac-
ticed. Its origin is a matter of speculation, but it appears to have been a
well-established practice in North Africa, Egypt, and Syria by the twelfth
century. Its purported history and association with the archangel Gabriel,
Idiis, and a legendary Indian sage Tumtum al-HindT is related in Chapter
8.8 Ibn Khaldiin associated it particularly with urban practices, and said:
“Many city dwellers who had no work, in order to make a living, tried sand
divination” .9 1§t appears to be the only example we have of a divinatory
technique for which a mechanical device was constructed.®® The fact that

Gambling in Islam, 32-34, 51-52; Thompson, * ‘Let now the Astrologers Stand Up'”, 306;
Savage-Smith, “Divination™, in Science, Tools & Magic, I, 150-51, 158-59.

®Rar examples, see Anna Contadini, “Islamic Ivory Chess Pieces, Draughtsmen and
Dice”, Ozford Studies in [slamic Art, 10 (1995), 111-54; for so-called “geomantic dice”,
see Savage-Smith, “Divination”, 148-51, 156-59.

57 See Savage-Smith, “Divination”, 154-57.

81t is preserved in at least five Arabic copies and a popular Latin version was known as
Liber Alfadhol; see Paul Kunitzsch, “Zum Liber Alfadhol. Eine Nachlese®, Zeitschrift der
Deutschen Morgenlindischen Gesellschaft 118 (1968), 207-314.

*9Chapter 8 is a revised version of a study published nearly 25 years ago: Emilie Savage-
Smith and Marion B. Smith, fslamic Geomancy and a Thirteenth-Century Divinatory
Device (Malibu, CA, 1980).

1bn Khaldiin, Mugeddime, 1, 228-29.

*11f one does not count an astrolabe or the instrument for the calcu]atlon of tasyir, both
of which only provided part of the data necessary for a divinatory prognostication.

|

geomancy did not require astronomical observations and calculations as did
antrology no doubt contributed to its great popularity.

e e i
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I'he numerical values of letters forming a word could constitute the basis of
nclivinatory reading. The general terms for this technique were ‘“Im al-huraf
(“Lhie science of letters”) and simiya’.®2 The method could flourish only in
n eullure that used alphabetical numerals—that is, Greek, Syriac, Hebrew,
and Arabic—and its legendary origins were traced back to Pythagoras. The
nuerical value of a name had particular significance, and if that is the
focus of the technique, then the art is known as onomancy. An onomantic
lable often present in divinatory treatises was used to determine the victor
and the vanquished by calculating the numerical value of the names of the
vontenders, dividing each by nine, and finding the remainders on the chart.
'he technique was usually called hisab al-nim (“calculation by nine”).%3
‘I'here were similar procedures for determining the outcome of an illness, the
siccess of a journey, the truth or falsity of a matter, or whether or not an
ovent would oceur.

More complicated techniques of interpreting numerical values of words or
phrases soon developed. The form of letter—number interpretation known as
jufr included combining the letters of a divine name (one of the 99 names of |
Cod) with those of the name of the desired object.® Astrological elements |
of possible Indian origin were also introduced into the art of jefr. The \_
“authority” most often associated with jafr was Imam Ja'far al-Sadiq, who !
died in 765. I

An even more complicated form of letter—number manipulation was called
zdirja.®® It employed concentric circles, letters of the alphabet, elements of
astrology, and poetry, while requiring the calculation of the degree of the
ccliptic on the eastern horizon at the time of forming the intricate circular
chart. After various manipulations, a phrase was formed whose meaning
was then interpreted. So complicated was this method that according to

the Ottoman historian Hajji Khalifa: “It, 15 said that no one is capa,ble_ of
ah(ll expected at the end of

unde:sta.ndmg 1ts t1 ue mea.nmg except the

#25ee Fahd, “Huraf (“ilm-)", 395-36; MacDonald and Fahd, “Stmiya’”, 612-13.

%*Franz Rosenthal comments on the term nim and the history of this technique in Ibn
Khaldiin, Mugaddima, I, 235 n. 359.

#4Fahd, “Djafr”, 375-77.

*See Toufic Fahd and Anne Regourd, “Za'irdja”, 404-405.
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time.”% The “history” of zd'irja, like geomancy {see Chapter 8), was asso-
ciated with the legendary Tumtum al-Hindi, and while it was mentioned by
early writers, such as the astrologer Abii Ma‘shar, it was not fully developed
until the late thirteenth century. The diagram and technique used in zg irja
also greatly influenced Safism.

The extant treatises on jafr and zd’irja are voluminous, yet none have
been translated and studied in their entirety. One of the most useful intro-
ductions is the chapter on z@’rja in Ibn Khaldin’s Mugadimmah.9” Number
symbolism also infiltrated the general culture of the population, resulting in
the quantities and measurements given by medieval authors being often de-
termined by a number’s magical significance.9®

Astrology

Horoscopic astrology, as well as simpler forms of zodiacal associations, were
practiced throughout late antiquity and continued in the Islamic period,
while the Alexandrian astronomer Ptolemy’s defence of astrology in his
Tetrabiblos, written in the second century AD and later translated into Ara-
bic, was crucial in establishing astrology as the most important learned form
of divination. There were, however, many other pre-Islamic influences on the
development of the art in the early Islamic world.®® The Sabian inhabitants
of Harran in northern Iraq were particularly famous for the practice of astrol-
ogy, and their influence extended well into the early Islamic period—a topic
addressed in part by Francis Peters in Chapter 2. The influence of Hermetic
literature from late antiquity is also evident.!® Tn a divinatory text, The
Book of the Zodiae, preserved in the Mandaic language of lower central Iraq,
one sees the blending of Babylonian, Sasanian, and Hellenistic traditions
in a popular form of astrological divination that also employed onomancy
and omens drawn from natural phenomena. A similar blending of divinatory

Y
IIQZHajjT Khaiifa {Katib Celebi), Kashf al-zuniin, ed. Gustav Fliigel (Leipzig, 1835-58),
, 603. A ‘
*"lbn Khaldin, Mugaddima, 11, 182-214.
a8
_Lawrence I. Conrad, “Seven and the Tasbi*: On the Implications of Numerical Syrm-
bo}]sm for the Study of Medieval Islamic History”, Journal of the Economic and Social
flistory of the Orient 31 (1988), 42-73.
o9 A .
Ullmann's guide is particularly useful on this point; Die Natur- und Gehetmwis-
senschaften, 271-358,
lf’o.Fa:u- .Her.metic influences on astrological thought, see Chapter 2; Burnett, Magic and
Dwmatu_m in the Middle Ages, item V; Aristoteles/Hermes, Liber Antimaguis, ed. Charles
Burnett in Hermetis Trismegisti astrologica et divinatoria, 177-221.
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Lechnicues can be seen in many of the Arabic astrological treatises preserved
Loday.

Astrology (m al-nujiim, “the science of the stars”) was understood and
practiced at several levels. Non-horoscopic astrology (what Toufic Fahd has
termed “natural astrology”)!®! did not require a knowledge of mathematics
and was a much simpler technique that I have placed amongst the intuitive
forms of divination. It involved the prediction of events based upon the rising
or setting of certain star groups (usually lunar mansions) or geophysical
cvents such as earthquakes or winds. Astrology that involved calculating
the positions of planets and the mathematical production of horoscopes is
often called judicial astrology (‘im alkam al-nujam, “the science of the
judgments of the stars”) or sometimes catarchic astrology. This form of
astrology in turn breaks up into four categories:

1. The determination of the fate of an individual based on nativities
(mawalid in Arabic), that is, a horoscope representing the planets
at time of birth. Historians have given this branch of astrology the
awkward name of genethlialogy.

2. The production of horoscopes for determining the course of events for
a country or dynasty or even longer periods of time.

3. The determination of auspicious and inauspicious days and whether
action should or should not be taken, based upon a horoscope drawn
up for the day in question. In Arabic this method was referred to as
ikhtiyarat (“choices”).12 There were also other means of determining
auspicious and inauspicious days based on calendrical considerations,
to which the term hemerology is often applied.

4. The construction of horoscopes with the intent of answering specific
questions (masa’il). The questions could concern innermost thoughts
(damir), or the location of lost objects, or the diagnosis and prognosis
of disease, or numerous others concerns. Sometimes entire treatises
were composed just on finding lost objects by astrological methods
or on astrological medicine. This form of astrology, usually termed
Interrogations, is sometimes combined with the previous type when
classifying astrological practices.1%?

1% Toufic Fahd, “Nudjim (‘ilm al-)”, in Er?, VIII, 105-108.

1%2See David Pingree, "Ektiarat”, 201-92,

103 A5, for example, George Saliba has done in Chapter 10 (pp. 58-60), where he enumer-
ates yet more subdivisions of astrology.
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In the past twenty years a number of important editions and translations of
early texts have appeared. The Arabic version of a first-century AD Greek
tract on judicial astrology by Dorotheus has been edited and translated by
David Pingree.!® A treatise of Greek origin on the astrological virtues of
the fixed stars, attributed to Hermes, has been edited by Paul Kunitzsch,!%®
_while Charles Burnett recently published an essay on judicial astrology by
al-KindI (d. ca. 870).1°® Yuhanna ibn al-Salt’s essay on astrological medicine
written at the end of the ninth century has been edited and studied by Felix
Klein-Franke.!%” The writings of the most famous of all Arabic astrologers,
Abu Ma'shar (d. ce 893), have received much scholarly attention in recent
years. His most influential Kitab al-mudkhal al-kebir (known in Latin as
Introductorium maius) was recently edited by Richard Lemay, while Abu
Ma‘shai’s own abbreviation of this same work was edited and translated
by Charles Burnett, Keiji Yamamoto and Michio Yano.!% In 2000, Aba
Ma'shar’s treatise “On the Great Conjunctions” was published.!?® The latter
treatise is not concerned with individual horoscopes, but with predictions for
countries and dynasties,
In the eighth and ninth centuries there were several efforts to compose
astrological histories of the caliphate, one of the most complete being that

of Masha'allah written in the eighth century, which included a horoscope of
the Prophet.!10

1 Dorotheus Sidonius, Cermen Astrologicum, ed. and trans. David Pingree (Leipzig,
1976).
19 [Mermes] Liber de stcllis beibenidis [Asrar al-nujim / Fi l-kawakib al-babantya], ed. by
Paul Kunitzsch in Hermelis Trismegisti Astrologica et Divinatoria, 9-99.
106G o .- Lo
Charles Burnett, “Al-Kindi v Judicial Astrology: the Filty Chapters®, Arabic Sci-

ces and Phidosophy 3 (1993), 77-117.
C:il;:lix Klein-Franke, fotromathematics in lslam: a Study on Yithannd Ibn Salt’s Book

Oﬁ:a“ strological Medicine” (Hildesheim, 1984).

Abll Ma'shar, Kitab al-mudkhal al-kabir ila ‘ilm ahkam al-nujam, Liber introductorii
maioris ad scientiom judiciorum asirorum, ed. and trans. by Richard Lemay, 9 vols.
(Naples, 1995) and The Abbreviation of “The Introduction lo Astrology”: Together with
the Medieval Latin Trenslation of Adlard of Bath, ed. and trans., Charles Burnett, Keiji
Yamamoto, and Michio Yano {Leiden, 1994).

19 Abu Ma‘shar on Historical Astrology: the Book of Religions and Dynasties (On the
Gnea)t Conjunctions), ed. and trans. Keiji Yamamaoto and Charles Burnett, 2 vols. (Leiden,
2000).

"WES, Kennedy and David Pingree, The Astrological History of Masha’allah {Cam-
bridge MA, 1971). See also the astrological history composed by al-Hasan ibn Muasa
al-NawbakhtT (fl. 900-13) recently edited by Ana Labarta (Miasa ibn Newbajt, al-Kikab
al-Kamil. Hordscopos histéricos (Madrid, 1982); and A.R™Nykl, “‘Al ibn Talib’s Horo-
scope”, Ars Islamica 10 (1943), 152-53. '
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I'rom the turn of the tenth to eleventh century we have the important
inbroductory treatise by Kashyar ibn Labban {d. 1029), recently edited and
Lrinslated. V! For an initial guide to basic astrological concepts in early
Inlam, however, the most useful starting point still remains the translation
of the astrological manual (Kitab al-tafhim) written in 1029 by al-Birinl and

. Lranslated into English by R. Ramsey Wright in 1934112

In addition to these varied uses, astrology also provided an explanation
of the structure of the universe and man’s role within it. For some, astrol-
ogy offered dangerous competition to religion. Yahya Michot explores these
complicated issues through an analysis of three legal decisions or fatwds
(Chapter 9).11% Some astrologers also were concerned to provide proofs as
to the validity of astrology and offer defence against critics.V The articles
by Charles Burnett and J.-C. Vadet provide excellent introductions to such
arguments.!!* The topic is also taken up in the study by George Saliba
(Chapter 10).

Astrological associations also had a major impact upon artistic conven-
tions. The important study by Willy Hartner demonstrates the influence of
the “lunar nodes” on Islamic artisans.!'® The two points where the course of
Lhe moon crosses the ecliptic (and hence associated with eclipses) were tradi-
tionally known as the “head of the dragon” (ascending node) and the “tail of
the dragon” (descending node). This non-Ptolemaic concept played a promi-
nent role in astrological associations, with the nodes even serving as extra
“planets” in the formation of astrological horoscopes. The representation of
the constellation Sagittarius with a dragon-headed tail is, according to Hart-
ner, often to be interpreted as an iconographic reference to the descending

I ashyar ibn Labban, frtroduction to Astrology, ed. and trans. Michio Yano (Tokyo,
1997).

112 b5 1-Rayhan al-Bivani, The Book of Instruction in the Elements of the Art of As-
trology, trans. R. Ramsey Wright (London, 1934). Another astrological treatise by al-
BirtinT has also been recently published: F.l. Haddad, David Pingree, and E.5. Kennedy.
“Al-Birunt’s Treatise on Astrological Lots”, Zeitschrift fiir Geschichte der Arabisch-
Islamischen Wissenschaften 1 (1984}, 9-54.

N3gee also John W. Livingston, “Science and the Qccult in the Thinking of Ibn Qayyim
al-Jawziyya”, Journal of the American Oriental Society 112 {1992), 598-610.

114 Charles Burnett, “The Certitude of Astrology: the Scientific Methodology of al-Qabisi
and Abi Ma'shar”, Early Science and Medicine 7 (2002), 198-213; Jean-Claude Vadet,
“Une défense de l'astrologie dans le Madhal d’Aba Ma'shar al-Balhi” Annales islam-
ologiques 5 (1963), 131-80.

154illy Hartner, “The Pseudo-Planetary Nodes of the Moon’s Orbit in Hindu and Is-
lamic [conography: a Contribution to the History of Ancient and Medieval Astrology™,
Ars Islamica 5 (1938), 112-54; repr. in Willy Hartner, Oriens-Occidens, I, 349-404.
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node of the moon’s course. One of the most famous and richly decorated
Arabic astrological treatises is the Kitab al-bulhén, apparently produced at
the end of the fourteenth century. Stefano Carboni published a preliminary
examination of the imagery in this remarkable compilation.'® Much still
needs to be done, however, in tracing the earlier influences on the imagery
and the techniques incorporated into this non-horoscopic astrological and
divinatory treatise that claims the authority of Ab Ma‘shar.

Of the numerous practices attempting to foretell future events or discern
hidden things, astrology was by far the most popular. George Saliba, in his
essay on the role of the astrologer (Chapter 10), amply demonstrates the
widespread popular acceptance of astrology. He also presents evidence re-
garding the symbols that came to represent astrologers (and fortune-tellers
in general), the training of astrologers, their status in society, and the con-
ditions in which they worked.

All the non-intuitive techniques—sortilege, letter-number interpretation,
astrology—were employed to answer more or less the same questions: the
nature and course of an illness, the outcome of a journey, the fate of an
absent person, the prospect of improved resources, and so forth. One of
the mosl contmon querion seens (o have Leen the location of lost objects or
finding buried treasure. Geomancy was used for this purpose (see Chapter
8), and it is a common procedure in astrological manuals. See, for example,
the essay on finding buried treasure attributed to al-Kindr.!'” Oceasionally
jinn were summoned to assist in this important matter (see Chapter 1).

Phystognomy

There were also various divinalory praclices employing specific parts of the
human body.'® J[khtilaj, for example, was the art of divining the future
from twitching eyelids or involuntary movement of a limb or other part of
the body.}'® There were divinatory practices using birthmarks and moles.
Chirognomancy (divination from the shape and appearance of the hands,
joints, and nails— ‘iIm al-kaff) and chiromancy or palmistry (employing lines
on the hands—‘im el-asarir) were, and still are, popular.!?® These tech-

"85tefano Carboni, I Kitab al-bulhan di Ozford (Torino, 1988).

U7 Charles Burnett, Keiji Yamamoto, and Michio Yano, “Al-Kindt on Finding Buried
Treasure”, Arabic Sciences and Philosophy 7 (1997), 57-90.

18 Note that scapulimancy, discussed above, uses the shoulder blades of sheep and does
not involve human anatomy.

112 A Turkish elaboration of ikhtilas drew omens from the form of battle wounds or acci-
dental archery wounds. See Toufic Fahd, “Ikhtiladj”?, in E7?, 111, 1061.

120Toufic Fahd, "Kaff (‘ilm al-)”, in EI?, 1V, 406-407.
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niques, however, should not be classed with physiognomy, for they are quite
dillerent, both in their literary sources and traditions (which look to figures
anch as Ja‘far al-Sadiq) as well as in their methodologies.’?! Their intent is
ot to determine a hidden character by aligning physical characteristics with
clinracter traits, but rather to read the future from a bodily part. For exam-
ple, the success or failure of an enterprise might be indicated by a twitching
eyelid or a certain line on the palm.

On the other hand, the major impetus of physiognomy (firdsa) was to
decode the inner character by developing a grammar of observable bodily
features. It was not concerned with predicting future events, except in terms
of the effect one’s character has on future behaviour. In contrast to other
forms of prognostication where a consultation with a specialist is necessary,
it appears from the literature that anyone could use physical features as a
guide to inner character after reading a treatise on physiognomy.

The term firdsa came from the vocabulary of Siifism, where it designated
a type of mystical intuition and form of wisdom. It was employed already in
the ninth century as a translation of the Greek word physiognomonika when
Hunayn ibn Ishiq translated a small treatise on the subject incorrectly as-
cribed to Aristotle.!?? Since its inception in Greek and Roman literalure,
physiognomy was not just a taxonomy of human expressions or the codi-
fying of bodily features, but it was a means of classifying people so as to
gain knowledge of their internal ideas and motives. It played a major role in
the rhetoric of the day, and its principles were applied also to the practical
problems of medical diagnosis and prognosis, how one could choose a good
physician, or who would be a reliable and honest servant. In physiognomy
(through its use of external physical clues), one passed directly from knowl-
edge of the known to the unknown, and for this reason it was incorporated
into many general divinatory manuals.

A chapter on the topic of firdsa forms part of the “Secret of Secrets” (Sirr
al-asrar).'?3 The latter was an immensely influential treatise intended as a

12100 | differ with Fahd, who considers these practices a part of physiognomy; see
Toufic Fahd, “Firasa”, in EI?, 11, 916-17; idem, Divination arabe, 369-429.

122 g nionella Chersetti, I Kitdb Aristitelis ol-faylasdf fr I-firdsa nella traduzione di
Hunayn b. Ishdaq {Venice, 1999).

12331 hmoud Manzalaoui, “The Pseudo-Aristotelian Kitab Sirr al-asrar: Facts and Prob-
lems”, Oriena, 23-24 (1974), 147-257; M. Grignaschi, “L’origine et les métamorphoses du
Sirr al-asrar™, Archives d’histoire doctrinale et littéraire du Moyen-Age 43 (1976), 7-112.
The earliest copy of the physiognomic chapter would have been London, British Library,
OlOC, Ms. Or. 12,070, fols. 39b-43b, were its colophon stating that it was copied in
330/941 to be believed. Although the manuscript was described by G. Meredith-Owens
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guide to kings and rulers purporting to be written by Aristotle for Alexander
the Great. No Greek original of the Sirr al-asrar exists, though there are
claims in the Arabic treatise that it was translated from the Greek into
Syriac and from Syriac into Arabic by a well-known ninth-century translator,
Yahyad ibn al-Bitilg. 1t is likely that the treatise gradually evolved over a
long period through the accretion of material on a wide range of topics,
including statecraft, ethics, physiognomy, astrology, alchemy, magic, and
medicine.

In the early tenth century we find physiognomy forming a small chapter
in a medical compendium by Muhammad ibn Zakariya’ al-Razt (d. 925).1%
This chapter is distinctive in terms of the physiognomic literature in having
the order of the parts of the body given from top to bottom, starting with
the hair and then proceeding to the colour of the face and eyes and ending
with the feet—an order of presentation common in medical manuals. Indeed,
several Hippocratic writings were influential in later physiognomic thought,
since they employed physiognomic indicators, The Hippocratic tract on
prognosis and signs of death used physical characteristics as guides (e.g. if
the nose became sharp and the eyes sunken, and if the fingernails were a
greenish colour, then deatl may be expected). In the Hippocratic treatise
Airs, Waters, Places, the plysical characteristics of people or races living at
different locations were described, and it was said, for example, that people
living near stagnant water in marshes and lakes have large and firm spleens
with hard bellies and tend to have dropsy with a fever (characteristics that
today we consider symptomatic of malaria). Thus the boundaries between
medical and physiognomic literature are blurred.

Most astrological manuals had chapters aligning the twelve zodiacal signs
and the seven planets with particular physical conformations and with cer-
tain character traits and professions. The geomantic manuals are also con-
spicuous in their use of physiognomic material and alignments. In the thir-
teenth century there were a number of Arabic monographs devoted solely
ta physiognomy. If the number of preserved copies is an accurate indica-
tion, the most popular treatise on physiognomy was that by Shams al-Din

shortly after it was acquired by the British Library (in the British Museum Quarterly 20
(1955], 33-34}, it has only recently been shown to be a forgery produced about 1940 by a
well-known studio in Iran.

"4 This chapter, part of Kitab al- Mansirs, has been published in Kitabh al-firdsa k-
Folimiin al-hakim wa-jumal ahkam al-firasah li-Abt Bakr Muhammad ibn Zakariya’ al-
Razi, ed. Muhammad Raghib al-Tabbakh {Aleppo, 1929). See also Youssef Mourad, La
Fhysiognomie arabe et le Kitab al-firasa de Fakhr al-Din al-Raz {Paris, 1934}.
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wl-Dimashqt (d. 1327), an imam in Rabwa, Syria, best known for his cosmo-
logical writings.

There is an on-going project, headed by Simon Swain, to survey the early
(ireek and Islamic written treatises on physiognomy. Following the comple-
tion of this project, scholars might then formulate and address a number of
tuestions regarding the interaction of this type of literature, in all its various
forms, with other aspects of Islamic culture. For example, the relationship
between the physiognomic literature and medical discourses, or the role of
physiognomy in guides to purchasing slaves, and the role played by phys-
jognomy in rhetorical literature. What role did firdsa play in portraiture
and figural drawing? What role did it have in the reception and interpre-
tation of figural painting by the observer? Did the ethical ideals, and the
external manifestations associated with these ideals, remain unchanged in
the Arabic (and Persian or Turkish) traditions? If the physical descriptions
in such treatises remained constant over centuries and large geographical
arecas, then their direct influence on changing conventions of portraiture is
problematic. On the other hand, if they were changing, were they doing
80 in a way consistent with the artistic conventions of a given location and
time? Did firdsa reflect a soclety'’s notion of an ideal man, or did it help
form the notion? Or did it do neither; was it only a literary and rhetorical
tradition? Did fir@sa play a role in the mimicry of stock characters employed
in storytelling? For example, is there a demonstrable relationship between
the physical characteristics of certain personality types in the “Secret of Se-
crets” {or in al-Dimashqi’s physiognoiny) and Abii Zayd and other figures in
Harm's Magamdat written in the eleventh to twelfth century, or characters
in the Thousand and One Nights? Do we have the name of a single practi-
tioner of physiognomy in the Islamic lands? Arve we justified in asserting that
the physiognomic writings had any influence outside the literary, fictional,
medical, or divinatory environment in which it was created?

Though physiognomy is perhaps the most conspicuous example of a div-
inatory method forming part of a large spectrum of genres, the same broad
approach should be applied to ali the divinatory and magical mmaterial. There
are broader questions to be asked once more texts and artefacts are care-
fully analysed and published—a task made the more difficult because the
lines separating the different forms of divination, as well as magic, were
very fluid, and techniques were often combined. The indebtedness to pre-
Islamic concepts and practices is certainly an important aspect of the study.
Equally important, however, are the subtle changes and adaptations to Is-
lamic culture and beliefs, the differences in procedures advocated by various
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authors, and the changing relationship of magical and divinatory material
with other genres and practices. Systematic comparison of treatises needs
to be undertaken. Were some of the magical and divinatory treatises merely
literary and rhetorical traditions, not reflected in actual practice? Did some '
practices arise that were not incorporated into the written traditions? How
are discrepancies between treatises and artefacts to be resolved? What was
the relationship between the formal literature and the makers of artefacts
and the practitioners of the art? What was the intended readership for the
magical and divinatory treatises? To what extent did the ideas expressed
in the magical/divinatory literature invade or reflect the realms of poetry,
history, biography, and storytelling?

Fortunately, through the work of Sezgin, Ullmann, Fahd, and many oth-
ers, the groundwork has been laid for further investigation. It is evident that
magic and divination in the classical Islamic world is now attracting the se-
rious consideration of historians. Yet much work remains to be done. No
full survey of all the Arabic literature has been published, not even a listing
of the preserved manuscript sources, and the Persian and Turkish sources
are for the most part overlooked by historians. More written sources need to
be studied and compared in detail, with more artefacts examined. Consid-
eration needs to be given to the inter-relationship of m@gig__and_,dmn
with other-ideas and practices. The work of the scholars reprinted in this
volume and listed in the bibliography can provide a basis for tackling the
rather daunting task of understanding the role of magic and divination, in
all its manifestations, in the early Islamic world.
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BELIEFS IN SPIRITS AMONG THE
PRE-ISLAMIC ARABS

Joseph Henninger

Contents

Introduction: Animism among the Semites; Links to totemism?; Starting point for the
development of religion?; Defining the subject matter.

1. Belief in Spirits among the Present-Day Arabs: Literature on the contemporary belief
in spirits; Origin of the spirits {jinn); Their nature; Forms in which Lhey appear;
Dwelling places (according to the views of the sedentary folk; according to the
views of the bedouins); Their effect on nature and humans; Defensive strategies;
Sacrifices; Differences between the views of the sedentary and nomadic population;

. Foreign clements in the present-day belief in spirits.

1I. Belief in Spirits in Pre-Islamic Arabia: Literature on the pre-Islamic belief in spir-
its; Nature of the spirits; Forms in which they appear; Dwelling places; Effects on
nature and humans; Friendly relations (especially with soothsayers, poets and mu-
sicians); Defensive strategies; Jinn worship?; The jinn in relation to the gods; The
attitude of Islam towards the ancient Arabian belief in spirits; Influence of Islam
on contemporary popular beliefs.

III. Problems of Cultural History: Etymology of Lthe word jinn; Originally Arabic or a
loan word?; Aramaic g-n-y and Arabic jinn; Common Semitic beliefs in spirits;
Stronger among sedentary people than among nomads; Belief in spirits in relation
to polytheism and the belief in a supreme God.

Introduction

[280] Beliefs in spirits play an important part in accounts of pre-Islamic
Arabia as well as in descriptions of present-day popular religion of Arabia
and its border areas. Nearly a century ago, when Edward Burnett Tylor
proposed his theory of animism as the origin of all religions,! it was well

'See Edward Burnett Tylor, Primitive Culture: Researches into the Development of
Mythology, Philosophy, Religion, Art, and Custem (London, 1871); Wilhelm Schmidt,
Der Ursprung der Gotiesidee, 2nd ed. (Mimster in Westfalen, 1926), 20-55, 69-133; idem,
Handbuch der vergleichenden Religionsgeschichte (Munster in Westfalen, 1930), 78-86;
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received by many Semitic scholars. It is understandable that when schol-
ars undertook to collect all instances of beliefs in spirits,? they searched not
only in the Qld Testament and its oriental surroundings, but also among the
Arabs; this was because it was assumed that the Arabs—especially the Arab
bedouins—were still closest to the original Semitic culture and religion. It

was also on this basis that the development of Semtitic religion from polyde- -

monism through polytheism to monotheism was to be recanstructed.

A variant of this theory linked these beliefs in spirits to totemism.
William Robertson Smith argued that Arabian natural spirits (jinn) are
collective and ancnymous rather than individual; they form clans that act
in solidarity; and finally, they prefer to appear in animal form. He concludes

89; Robert H. Lowie, The History of Ethrological Theory (New York, 1937), 68-85, esp.
82-85; Wilhelm E. Muahlmann, Geschichle der Anthropologie (Bonn, 1948), 118-20, 205-
209; Alfred Bertholet, Wérierbuch der Reltgionen (Stuttgart, 1952), s.v. "Animismus”;
Paul Schébesta, article “Animismus” in Franz Kénig, ed., Religionswissenschaftliches
Wérterbuck (Freiburg im Breisgau, 1956), cols. 52-54; Joseph Goetz, article “Damonen”
(general), in ibid., cols. 154-56; Joseph Henninger, article “Damon: I. Religionsgeschich-
liches”, in Lezikon fir Theologie und Kirche, 2nd ed., Il (Freiburg im Breisgau, 1959},
\c_ols.' 139-41, and the literature cited therein.

2See above, n. 1, esp. Schmidt, Ursprung der Goltesidee, 21, 69-132 passim; also R.
Campbell, Semitic Magic: fts Origins and Development (London, 1908); Anton Jirku,
Die Dimonen und thre Abwehr im Alten Testament (Leipzig, 1912}); J. Scheftelowitz, Alt-
Faldstinensicher Bauernglaube in religionsvergleichender Beleuchtung (Hannover, 1925),
esp. 3-31 passim, 38-52 passim; Walther Eichrodt, Theologie des Alten Tesalaments,
4th ed. (Stuttgart and Gottingen, 1961), 152-56 (and the literature quoted there);
Herman Wohlstein, “Zur Tier-Ddmonoalogic der Bibel”, Zeitschrift der Deutschen Mor-
genlindischen Geselischaft 113 (1963), 483-92; André Caquot, “Anges et démons en
Israél”, in Sources orientales 8 (Paris, 1971), 113-52. On Syria and Canaan see Wolf-
gang Rollig, “Gotter und Mythen im Vorderen Orient”, in Hans Willhelin Haussig, ed.,
Wérterbuch der Mythologie, 1.1 (Stuttgart, 1965), 274-76. On Mesopotamia, see Dietz
Otto Edzard in Haussig, ed., op. cit., 46-49; Marcel Leibavici, “Génies et démons en Baby-
lonie”, in Sources orientales & (Paris, 1971), 85-112. Concerning gods and demons among

the Sumerians, see Erich Ebeling, article “Damonen” in Ebeling et al., eds., Reallexikon’

der Assyriologie, Il (Berlin and Leipzig, 1538), 107a-113a; J. van Dijk, article “Gott”,
op. cit., [11.7 (Berlin, 1969), 537b-538a. For pre-Islamic Arabia cf. Ernst Zbinden, Die
Djinn des Islam und der altorientalische Geisterglaube (Bern and Stutigart, 1953), esp.
101-10, 120-30; Toufic Fahd, “Anges, démons et djinns en Islam”, in Sources orientales
8 (Paris, 1971), 153-214. General information concerning the belief in demons and de-
fence against demons in the countries surrounding Israel {Mesopotamia, Egypt, Phoenicia,
Arabia) is available in Herbert Haag, Teufelsglaube (Tiibingen, 1974), 143-6G2, concerning
Israel: thid., 163-80, 218-62 passim. See also the relevant articles in biblical and general
theological encyclopaedias and the literature cited therein.

3 Julius Wellhausen, Reste arabischen Heidentums (1st ed. Berlin, 1887 2nd ed. Berlin,
1897; unaltered reprint of the 2nd ed. Berlin and Leipzig, 1927; this last edition will be
quoted in the following} and William Robertson Smith (see below, n. 4) are of fundamental
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than animal species who

icular group of humans.?
this view,®

that these jinn clans were originally nothing more
were—in a totemistic sense—connected to one part
Most supporters of the animist theory, however, did not act:ept
and the arguments adduced by [281] Smith are not conclusive, as has been

shown elsewhere,® and consequently will not be taken into consideration in

the following. -
Wellhausen formulated the theory of the development of the Semitic

religion mentioned above in the following classic words:

... the gods are of a kind with the demons, and where they are
linked to a particular locale on earth, they have g.rown from
demons, from the spirits of a place, a tree, a spring, a sel-
pent. . ..Demons live only in a holy place; people refrain from
disturhing them but do not worship them. As soon as they" are
approached and worshipped there, they undergo the transition
to being gods. ...At that point they emerge from the shadow of
their kind and become individuals. ...As patrons or indeed an-
cestors they assume a position at the head of a closeq group
in society....In the saine measure that their relationship \_v:th
humans within a context of worship develops, their relation-
ship with the elements recedes. ... .After cult-gods that are wor-
shipped have thus freed themselves from the elements .tha,t. orig-
inally linked their worship to a particular place, there is nothing
to prevent them from being associated with heavenly phen‘om-
ena. . ..Polytheism results of necessity from the eLhnicitly of t:he
religious cult, from the separate relationship of the delty.' with
the Arab community. . . .Syncretism, which is usually considered
to be the original polytheism, is in truth a dissolved polytheis.m,
at any rate a dissolved ethnic particularism of religion on \'vhlch
the syncretism is founded. Still, it is a step forward, for it is the

1yilliam Robertson Smith, Lectures on the Religion of the Semites (Londen, 1889; 3r.d
ed., with an Introduction and Additional Notes by Stanley A. Cook,. London 1927;.;2{15
edition will be quoted in the following), esp. 119-39; on the same subject see Cook, ibid.,
5385!;:1:; Edward Westermarck, “The Nature of the Arab Ginn, Mustrated PY the Present
Beliefs of the People of Morocca”, Journal of the Royal Anl.hr.'opolagicui Inst:.tute 29 (189?),
252, 264-68; Vinc. Zapletal, Der Toetemismus und die Religion Ifrae[s (P‘relburg/Sa?l';J\;.r‘elz.
1901), 116-37, esp. 116-19, 124-28: Arnold van Gennep, L’état actuel du probleme

totémigue (Paris, 1920), 234-36.

$See Joseph Henninger, “Uber das Problem des Totemismus bei den Semiten”,
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transition between polytheism and monotheism. .. .It is notewor-
thy that the Arabs never say “the gods” in the sense of Greek
hoi theoi or Latin dii. They did not put the whole collection
of individual gods into a plural, but rather raised the singular
nomen generis, the idea, to be the hypostasis. This would argue
in favour of a monotheistic instinet among the Semites, if it were
not for the Hebrew Elohim and the pluralis majestaticus, which
clearly prove otherwise....”

While these observations (quoted in much abbreviated form here) do contain
much that is disputable,® they are undoubtedly most brilliant. By compari-
son, the views contained in some modern works are often meagre and far too
simplistic, as for example in Adolf Késelau, who simply explains the belief
in spirits and magical beliefs as being the primitive religion of the bedouins
and traces their emergence back to their environment.?

Maurice Gaudefroy-Demombynes {in, 1957, i.e. 70 years after the first
edition of Wellhausen’s work) adds hardiy anything new, compared to the
latter, when he writes:

Step by step, the jinn were replaced in the eyes of their worship-
pers by more distinct deities....Thus we seem to see the jinn
at the lower end of the chain, at the higher end some dejties
endowed with a distinct and powerful personality, and between
them the vague gods who are the arbab {masters) of certain
tribes, the finn who have not succeeded in becoming truly gods.
They are all [282] worshipped in rites that are only distinguished
from one another by their greater or lesser complexity and the
number of believers. The change from jinn to great god takes
place imperceptibly with the flow of circumstances. Thus the
passage from idolatry to monatheism is prepared by the regard
for the jinn together with the old ritual forms. .. .19

"Wellhausen, Reste arabischen Heidentums, 211-24 (the quoted passages: 212, 213
214, ‘21‘5, 21'7,' 219; the emphasis is We]lhausen‘s). George Aaron Barton (Semitic and
Hfmuta-c Origins: Social and Religious [Philadelphia, 1934), 120-21) also derives every-
thnelg, in accordance with Tylor, from animism.

_ .Conceljrulllg. criticism see, for the time being, Marie-Joseph Lagrange, Etudes sur les
rehg:o'ns ser?ultzques, 2nd ed. (Paris, 1905}, 16-20, esp. 16-18; Zapletal, Der Toetemismus
um‘: die Religion Israels, 128-29. For further information see below, 311-16

Adolf Kiselau, Die freien Beduinen Nord- und Zentral-Amb" D'l
1927), 95-98, 101-102. i ( = Hamburg,

Q .
32'31';4aur1ce Gaudefroy-Demombynes, Mahomet (Paris, 1957}, 29; cf. the context, 25-29,
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Joseph Chelhod, on the other hand, must be commended at least for at-
lempting, in his book Introduction a la sociologie de !'Islam. De l'animisme
u 'universalisme (the subtitle is significant), which appeared in 1958, to
prove parallels between social and religious developments, despite a most
mechanical presentation of the course of history.!!

The view that the belief in spirits by the bedouin Arabs was the origin
for the whole of their religious development has been endorsed by several
modern authors. The latter usually draw more or less extensively on the
literature on contemporary popular or folk religion, research that has grown
significantly over recent decades, as well as on the accounts of pre-Islamic
Arabia. Consequently, if we wish to attain a critical appreciation of this
ihieory of development, both of these fields have to be taken into considera-
Lion.

We will not, however, take any account of the Arabic-speaking popula-
Lion of modern Egypt and North Africa. These peoples are not originally
Semitic and only became Arabicized as a consequence of the Muslim con-
quest of the area. Deliefs in spirits among them frequently present them-
selves as a very complicated mixture of indigenous ancient Egyptian and
Libyan-Berber and ancient Arabian-lslamic elements.!? Added to this are
recent influences from Black Africa, which have entered as a consequence of
the slave trade.!® Thus it would be futile to expect to find original Arabian

1 Joseph Chelhod, Introduction ¢ la sociologie de IIslam (Paris, 1938), 15, 42-64 passim,
163-66, 174, 180-81, 184-85.

121 shall only indicate a few of the most important works on the subject: Winifred
S. Blackman, The Fellahin of Upper Egypt (London, 1927); Ester Paneita, Pratiche e
credenze popolari libiche (Rome, 1940); eadem, Cirenaica sconosciuta {Florence, 1952);
Edmond Doutté, Magie et religion dans I'Afrigue du Nord (Algiers, 1509); Marie-Louise
Dubouloz-Laffin, Le Bou Mergoud. Folklore tunisien (Paris, 1946); Edward Westermarck,
“The Nature of the Arab Ginn”, 252-69; idem, Ritual and Belief in Moracco (London,
1926), esp. 1, 262-413; Frangoise Legey, Fssai de folklore marocain (Paris, 1926). Cf. also
the summaries in Zbinden, Die Djinn des Islam, 1-33, 111-19.

13Concerning the zar and beri ceremonies see the relevant passages in the literature
quoted in n. 12 above; and further the bibliography given in Joseph Henninger, “Ist
der sogenannte Nilus-Bericht eine brauchbare religionsgeschichtliche Quelle?”, Anthropos
50 (1955), 130-36, to which the following must be added: Bulletin des études arabes 3
(1943), 104-106 (various authors); Maxime Rodinson, review of Enno Littmann, Arabische
Gessterbeschwsrungen aus Agypten (Leipzig, 1950), in Journal asiatique 240 (1952), 129-
32; idem in Comples rendus sommaires des séances de I'Institut frangais d’anthropologie
7 (1953}, 21-24. A wealth of material on the zar (and bori) ceremonies is further-
more collected in Rudolf Kriss and Hubert Iriss-Heinrich, Volksglaube im Bereich des
Istam, 1I: Amulette, Zauberformeln und Beschwirungen (Wiesbaden, 1962), esp. 140-
and
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ideas in their pure form in these countries;!* these can only be identified
through comparison and then separated from the conglomerate,

The following presentation takes into account the Arabian peninsula
only, including its border areas in Palestine, Syria and Iraq, some of which
were already Arabicized in pre-Islamic times.

[283] Where belief in spirits is discussed within this context, the sub-

Ject will be only natural spirits, not the ghosts of dead persons. If both -

these concepts were studied, we would also have to include the complex
problem of the pre-Islamic Arabs’ idea of the soul and their views on life
after death, which, within the framework of the present article, would lead
too far. The terms “spirit” and “demon” are used interchangeably in the
following (concerning possible specifications see n. 205 below).

I. Belief in Spirits among the Present-Day Arabs

The extent to which people believe in the jinr1® is well documented for con-
temporary Arabia (in the sense of the geographical region defined above),1

"The title of Westermarck’s article (n. 5 above) can raise misplaced expectations in this
context; in fact, Westermarck does distinguish clearly between Arabian and non-Arabjan
elell?ents in modern Moroccan beliefs in spirits,

_ The word jinn is a collective noun. An individual is called Jinni, fem. jinniya; jann
1:' f?und synonymous to jinn, occasionally denoting an individual (D.B. Macdonald, art.
Djinn” in Encyelopaedia of Istam, 1st ed., 1 [1913], 1091D, refers to E.W. Lane’s di,rt-io~
nary, -492c, which should read 462c). For lurther information about the origin and on'g.inal
meaning of the word, see nn. 225-42 below. Modern collequial Arabic does not appear
to pronounce the wor(l Jinn consistently with the double n, which is the reason for the
tl'E:LlsCl'lptlon-S Jint (in Jaussen, see n. 20 below) and jan (in Doughty, see n. 16 below}.
General information® about (modern as well as pre-Islamic) belief in jinn: Wellhausen
Reste arabischen Heidentums, 147-59; cf. also ibid., 211-24 passim; Smith, Religion 11!;'—I
;9, 159 n. 1, 198, 441-46; Cook in ibid., 538-41; Charles Montagu Doughty, T’mue!s
in Arabia Deserta, New and Definitive Edition (London, 1936), I, 87, 177, 213, 296
300-301, 316, 355, 495-97, 500, 530, 598, 607, 642; II, 16-17, 28, 118, 121, 184, 201,
209-15, 246 (= Original Edition [Cambridge, 1888]: 1. 47, 136, 170-71, 254, 257-50,
273, 311, 448-50, 452, 482, 547-48, 556, 590-91; II, 2-3, 14, 100, 103, 164;, 130' 188—94,
223; see also the index under ‘Afrit, Jan, Mejnin, Menhs! (11, 581b, 629b 64éb 647a"
1888 ed., Il, 547b, 606a-b, 628b); Westermarck, “The Nature of the, Arab‘cinn”' 252—'
69,_esp. 260-68; Samuel lves Curtiss, Ursemitische Religion im Volksleben des he,utigen
'Oreents. Forschungen und Funde aus Syrien und Paldsting (Leipzig 1903), 353-54 (see
index under “Dschinnen”); Thomas Patrick Hughes, A Dictianaryl of I.s'lc‘:m (London
18?5), 13.’.3—38 (article “Genii”}; Macdonald, “Djinn”, 1091a~1092b; Paul Arno Eichler,
Die Dschinn, Teufel und Engel im Koran (Diss. Leipzig, 1928), esp. 8-39, 59~61; Han;
Alexan.der_ Winkler, Siegel und Gharaktere in der muhammedanischen Zauberei (,Ber]in
:’:md Leipzig, 1930), passim. Zbinden’s study (see n. 2 above) deals with a subject which
is too fax:—reaching for a dlissertation and thus cannot take the whale corpus of literature
into consideration {cf. the review in Anthropos 53 T1958]. 1039-40) The book can nravide
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'I'here is a particular abundance of material concerning the northern border
areas, especially Palestine and Syria;'” [284] less about Iraq,'® which may
be due to accidental gaps in the research.!® We also have abundant material

many a service, but it requires close examination and continuation in the form of further,
more detailed studies. It is not possible to fulfil this task within the scope of the present
study, which will emphasise a few characteristic details that may assist in dassifying the
belief in jinn within the framework of cultural history.

173ee Curtiss, Ursemitische Religion, passim; Zbinden, Die Djinn des Islarn, 34-45, as
well as the literature quoted there; Eijiib Abela, “Beitrige zur Kenntnis aberglaubischer
Gebriuche in Syrien®, Zeitschrift des Deutschen Palisting- Vereins 7 (1884}, 79-118.
There is an abundance of material for Palestine; see for example Lydia Einszler, “Der
Name Gottes und die bésen Geister im Aberglauben Palistinas®, Zeitschriff des Deutschen
Paléstina- Vereins 10 {1887), 160-81; Philip J. Baldensperger, “Peasant Folklore of Pales-
tine”, Palestine Ezploration Fund Quarterly Statement, 1893, 203-19, esp. 204-208, 214-
15, idem, Palestine Ezploration Fund Quarterly Statement, 1899, 147-50; Claude Reignier
Conder, Tent Work in Palestine, New Edition (London, 1889), 312-13; idem, Heth and
Moab, 3rd ed. {London, 1892), 334-35, 338; J.E. Hanauer, Folklore of the Holy Land
(Londen, 1507), 188-214; Taufik Canaan, Aberglaube und Volksmedizin im Lunde der
Bibel {Hamburg, 19141), esp. 6-27; idem, Ddamonenglaube im Lande der Bibel (Leipzig,
1929); idem, “Haunted Springs and Water Demons in Palestine”, Journal of the Palestine
Oriental Society 1 (1921-22), 153-70; idem, “Mohammedan Saints and Sanctuaries in
Palestine”, Journal of the Palestine Oriental Soctety 4 (1924), 36-37, 45-46, 63-65, 73; 6
(1926), 84; Nikolaus Pan. Bratsiotis, “Der Monolog im Alten Testament”, Zeitschrift fiir
die alitestamentliche Wissenschaft 74 (1962), 32-34, 37, 40, 42; Stephan H. Stephan, “Lu-
nacy in Palestinian Folklore”, Journal of the Palestine Oriental Society 5 (1925), 1-16; An-
tonin Jaussen, “Le cheikh Sa‘ad ad-Din et les djinn, & Naplouse”, Journal of the Palestine
Oriental Society 3 (1923), 145-37; idem, Naplouse el son district (Paris, 1927), esp. 164,
202-207, 214, 225-36; Gustaf Dalman, “Die Schalensteine Paldstinas in ihrer Beziehung
zu alter Kultur und Religion”, Paldstinajahrbuch des Deutschen Evangelischen fnstituts
fiir Altertumswissenschaft des Heiligen Landes zu Jerusalem 4 (1908), 49-51; idem, Arbeit
und Sitte in Paldstina, 1.2 (Giitersloh, 1928), 637-39, 641-42; Hilma Grangvist, Marriage
Conditions in a Palestinian Village, 11 (Helsingfors, 1935), 156-58, 164-65; eadem, Hirth
and Childhood Among the Arabs: Studies in @ Muhammadan Village in Palestine (Hels-
ingfors, 1947), 30-33, 63, 216-20; eadem, Child Problems Among the Arabs: Studies in a
Muhammadan Village in Palestine (Helsingfors and Copenhagen, 1930), 49, 81, 100-104,
231, 232; Johannes Sonnen, Die Beduinen am See Genesareth (Cologne, 1952}, 95, 112,
114-27, 133-34, 137, 139; concerning Syria see Anne Blunt, A Pilgrimage to Nejd {Lon-
don, 1881), 11, 65-67 (on Palmyra); Jean Cantincau, Le dialecte arabe de Palmyre (Beirut,
1934), 1, 103-10; August Haffner, “Erinnerungen aus dem Orient”, Wiener Zeitschrift fir
die Kunde des Morgenlandes 18 (1904), 169-84; 19 (1905), 271-88, esp. 271-81; Abdulla
M. Lutfiyya, Baytin: a Jordanian Village (The Hague, 1966), 69-74; Joseph Chelhod in
Objets et mondes 5 (1965), 149-74 (on the Negev, see esp. 149-58, 163-66, 170-71).

185thel Stefana Stevens, Folk- Tales of Irag (Oxford and London, 1931), Xxv-xvii, 91-
92, 103-13; Sigrid Westphal-Hellbusch, Die Ma'dan (Berlin, 1962), Index s.ve. "Geister-
glaube” (350b), “Besessenheit” (349a).

19 Beliefs in spirits from this region have found expression in, for example, some of the
tales of the Thousand and One Nighis: see n. 130 below.
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for Arabia proper, namety the north (which, in this instance, has to include
Jordan, the Sinai and the Hijaz in its whole length);?° and also for the south
and the southeast of the peninsula.?!

There are several prevailing theories concerning the erigin of the jinn,
but as these can generally be proved to he clearly Islamic theories, there is no
need to go into them in any detail in the present study.”? Among these are,

above all, the creation of the jinn from fire®® and the classification of fallen$

* Concerning the Najd (central Arabia) and the Hijaz (western Arabia): Doughty {see n.
16 above); Antonin Jaussen and Raphaél Savignac, "Coutumes des Fugard” (Paris, 1914;
pub. 1920—-supplement to vol. I1 of Mission archéologigue en Arabie [Paris, 1914]), esp.
59~-62; H.5¢t.).13. Philby, The Heart of Arabia (London, 1922), I, 221; idem, Arabia of the
Wahhabis (London, 1928), 259 (quoted in A.S. Tritton, “Spirits and Demons in Arabia”,
Journal of the Royal Asiatic Society, 1934, 717); idenz, Arabian Jubilee (London, 1952),
139-40; J.J. Hess, Von den Beduinen des inneren Arabiens (Zurich, 1938), 2-3, 4, 157-60,
165-66; H.R.P. Dickson, The Arab of the Desert: a Glimpse into Badawin Life in Kuwait
and Saudi Arabia, 2ud ed. (London, 1951), 208, 286-87, 537-39; Alois Musil, The Manners
and Customs of the Rwala Bedouins (New York, 1928), 18-19, 166, 181-82, 389-90, 398-
99, 400 -104, 106G, 111 17; Zbinden, Die Djinn des Islarn, 46-54 passim and the literalure
cited therein. Concerning the northwestern border countries ("Arabia Petraea”, see nn.
83 and 84 below): Alois Musil, Arabia Petraea, I11 (Vienna, 1908), 196, 203, 318-28,
413, 415, 416-17, 540 {index under “Geister”); Antonin Jaussen, Coutumes des Arabes
au Pays de Moab (Paris, 1908), 318-23, 339-44, 359-60; W.E. Jennings-Bramley, “The
Bedouin of the Sinaitic Peninsula”, Palestine Ezploration Fund Quarterly Statement, 1906,
103-105 (Sinai Peninsula); G.W. Murray, Sons of lshmael (London, 1935), 155-56 (Sinai
Peninsula); Zbinden, Die Djinn des Islam, 46-54 passim.

2 Adolph von Wrede, Reise in Hadhramaut, Beled Beny ‘Yssa und Beled el Hadschar,
ed. Heinrich Freiherr von Maltzan (Braunschweig, 1873), 83, 125-26, 131, 147, 153, 179~
80, 195, 213, 232, 242-44, 246-47, 266; Theodore and Mrs Theodore Bent, Southern
Arabia (London, 1900), 219, 260-61, 273-74, 415; G. Wyman Bury {Abdullah Mansir),
The Land of Uz (London, 1911), 22, 26, 202-203, 316-20 passim; Bertram Thomas,
Arabia Feliz (London, 1932), 194-96, 246-51, 258-59, 277-81; D. von der Meulen and
H. von Wissmann, Hadremautl: Some of Its Mysteries Unveiled (Leiden, 1932), 167-68,
170; Zbinden, Die Djinn des Islam, 46-54 passim; R.B. Serjeant, “Heiligenverehrung in
Siidwestarabien”, Bustan 5 (1964), no. 2, 17a; idem, “Two Yemenite Djinn”, Bulletin of
the School of Oriental and African Studies 13 (1949-50), 4-6.

22(Canaan, Aberglaube, 10-12; idem, Dimonenglaube, 5-8; Eichler, Die Dschinn, Teufel
und Engel im Koran, esp. 35-39; Musil, Manners and Customs, 411; Zbinden, Die Djinn
des Islam, 34.

**Cannan, Aberglaube, 10-11; idem, Ddmonenglaube, 5; Fichler, Die Dschinn, Teufel
und Engel im Koran, 35-36; Zbinden, Die Djinn des Islam, 34, 84-85, 86, 88, 91-92, 97;
Fahd, “Anges, démons et djinns en Islam”, 186-96 passim. Cf. also Joseph Henninger,
“Spuren christlicher Glaubenswahrheiten i Koran”, Neuwe Zeitschrift fir Missionswis-
senschaft 4 (1948), 130, 286 and nn. 26-28 (book edition: Schdneck 1951, 58, 72 and
nn. 26-28). The idea that the jinn (or at least some of them) live in the fire is widely
held; see Canaan, Aberglaube, 10-11; idem, Ddmonenglaube, 5; Musil, Arabia Petraea, 111,
320.
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angels in the same or a [285] similar category.?* In the instances where the
ghosts of the dead®® are included among the jinn, we are probably dealing
with a later confusion of concepts. In the predominant pre-Islamic views,
the realm of the spirits is something quite distinct from the human world,
although the two worlds have many connections with one another. There
are sources according to which the dividing line between natural spirits and
Muslim saints (wali, pl. awliy@’) in Syria and Palestine is often so blurred
as 1o be indistinguishable,?® but according to better sources these cases are
quite rare and popular belief generally distinguishes quite clearly between
the two.?”

Using the term “spirits” for these beings must not lead us to assume
that their nature was altogether non-physical and immaterial. While they
are usually invisible, they are without exception invested with an—albeit
subtle—physical corporeality.?® In most cases they are not described as im-

#Concerning fallen angels in the Tslamic doctrine see Canaan, Aberglaube, 12; idem,
Dimonenglaube, 7, 28-29; Lichler, Die Dschinn, Teufel und Engel im Koran, 10-80,
Zbinden, Die Djinn des Islam, 41; Henninger, “Spuren christlicher Glaubenswahrheiten
im Koran”, 129-30, 284-93 (book edition, 57-58, 70-79) and the literature quoted therein;
Fahd, “Anges, démons et djinns en Islam”, 175-86 passim. Cf. also below, nn. 91, 119,
120, 206.

25Canaan, Aberglaube, 11-12; idem, Damonengluube, 5-6; Zbinden, Die Djinn des fs-
lam, 48.

26Thus Curtiss, Ursemitische Religion, 94, 99-100, 230, 231; cf. also Cook in Smith,
Religion, 538-39. Concerning a walf who is considered to be a malak (angel or spirit},
see Sonnen, Die Beduinen am See Genesareth, 103, 109-10; concerning the frequently
identical or similar duties of natural spirits and saints towards their habitat, see also
Jaussen, Moab, 302-303, 330-35 (cf., however, ibid., 319; also here, the comments and
references in the next note below).

¥ According to Canaan, whese research is more thorough than that of Curtiss, saints
and finr in Palestine are more clearly distinguished than Curtiss suggests. See Canaan,
“Mohammedan Saints and Sanctuaries in Palestine”, 36-37, on “inhabited” trees; ibid.,
45-46, on “inhabited” caves. Springs are usually inhabited by spirits, only very rarely
by saints or even sacred to them; see Canaan, “Haunted Springs and Water Demons in
Palestine”, 158-59, 167-68. In contrast to Curtiss, Canaan also states clearly that he never
heard of a spring whose inhabitant is sometimes a walf and sometimes a jinnt, and that he
assumes that in these cases there must be two different inhabitants (“Mohammedan Saints
and Sanctuaries in Palestine”, 66). Some springs are inhabited by two spirits, one good
and one evil (ibid., 37, 66-67; see also Canaan, Ddmonenglaube, 2). Jaussen {Moab, 295,
319) also distinguishes clearly between the ghost of a dead person and a jinnt. Researching
borderline cases of this kind cannot be the subject of the present study.

*Canaan, Dimonenglaube, 5-0 passim; Musil, Manners and Customs, 411; Zbinden,
Die Djinn des fslam, 47. (This note, and the ones that follow as far as n. 129 incl., does
not make exhaustive use of the literature detailed in nn. 16-21 above, as that would be
goine too farl.
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mortal, but can be killed or indeed die a natural death.?? There are male
and female spirits;*° they produce offspring®! (among themselves or with
human partners).3? They eat and drink® [286) and, at least occasionally,
wear clothes, which they borrow from humans.®® Spirits can remove every-
thing that has not been protected from them by invoking the name of God
or in any other way (see below, 293-94).

Among the Rwala, “the only true bedouin tribe of northern Arabia”,3®
the idea of the jinn is less coarsely physical. While they are believed to
need sustenance (their favourite food is raw meat, their favourite drink fresh

B Canaan, Aberglaube, 10; idem, Ddmonenglaube, 17-18, 21, 24, 27-28; Doughty, II,
212 {= 1888 ed., I, 191; the subject is views from Medina); Jaussen and Savignac, “Cou-
tumes”, 60; Zbinden, Die Djinn des Islum, 40. According to Musil, Arabia Petraea, III,
320 (cf. also dbid., 321), a spirit cannot be killed, only the animal in which he was hid-
ing. He does not say whether a spirit can die a natural death according to the views
predominant in Arabia Petraea.

% Canaan, Dédmonenglaube, 9-10, 21-24; Musil, Arabia Petraea, I11, 32023 passim;
Doughty, 11, 212-13 (= 1888 cd., [I, 191 92}; Jaussen and Savignac, “Coulumes”, G1;
Zbinden, [Me Djinn des Islam, 34-3G. Cf. also nn. 51-53 below.

3 Canaan, Aberglaube, 13, 14-15; idem, Damonenglaube, 21, 23-24; Musil, Arabia Pe-
traea, [11, 320, 323; Doughty, 11, 212-13 (= 1888 ed., 1I, 191-92); Jaussen and Savignac,
“Coutumes”, 60-61; Zbinden, Die Dyinn des Islam, 34, 47. A human child can be ex-
changed with a spirit child; such a substituted child is called al-mubaddal, *changeling”
{Musil, Arabia Petraea, 11}, 323; Zhinden, Die Djinn des Tslam, 52; cf. also Smith, Reli-
gion, 174 . 2).

RCurtiss, rsemilische Religion, 120-21, 124; Musil, Arabia Petraea, 111, 321-22, 327—
28; Canaan, Aberglaube, 13-14; idem, Ddmonenglaube, 21-25; Jaussen, Naplouse, 230-
34; Doughty, ITI, 212-14 (= 1888 ed,, II, 191-53); Jaussen anc Savignac, “Coutumes”,
61; Granqvist, Childhood Problems, 101, 232; Zbinden, Die Djinn des Islam, 36, 52-53;
Smith, Religion, 50; Caok in ibid., 514, and the literature cited therein. Further instances
are in Joseph Henninger, “Die Familie bei den heuligen Beduinen Arabiens und seiner
Randgebiete”, Internationales Archiv fiir Ethnographie 42 (1943), 145 and nn. 11-14, 146
and n. 24. See also n. 137 below.

These and similar views are frequently referred to in order to explain Genesis 6:1-4;
e.g. in Smith, Religion, 50; J. Chaine, Le Livre de la Genése (Paris, 1949), 101-106, esp.
103-104 (he quotes Jaussen, Naplouse, 230~-34).

33Canaan, Aberglaube, 13; idem, Dimonengloube, 9-11; Einszler, “Der Name Goties
und die bésen Geister im Aberglauben Palistinas”, 161-65; Musil, Arabia Patraea, 1,
322; Jaussen and Savignac, “Coutumes”, 61; Zbinden, Die Dyinn des Islam, 34

% Canaan, Aberglaube, 13; idem, Démonenglaube, 11-12; Einszler, “Der Name Cottes
und die bdsen Geister im Aberglauben Palastinas™, 174-76.

¥ «The Rwala are recognized by all their neighbors as the only true Bedouin tribe of
northern Arabia” (Musil, Manners and Customs, x11i). For mare information on the terms
“pure bedouin” (= camel breeders), “semi-bedouin” (= breeders of small livestock}, and
so forth, see Henninger, “Die Familie bei den heutigen Beduinen Arabiens®, 3-4 and nn.
9-15
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blood),3® to have bodies and to be of either male.or female sex,3” they cannot
fall ill or die, nor do they produce offspring, neither among themselves nor
with human partners.® Even according to the beliefs of the Rwala, however,
sexual intercourse between humans and jinn is possible;® a virgin who is
raped by a spirit will remain physically intact.??

The forms in which the spirits appear (normally they are invisible) are
tnany and varled. Animals are most frequent: quadrupeds, e.g. camels,
donkeys, billy goats, monkeys, dogs, cats, hedgehogs, hyenas;! birds, e.g.
ravens, owls, cockerels, hens with their chicks;'? lower beasts, e.g. scorpi-
ons® and especially snakes.? There are some animals whose form the jinn
never [287] assume, e.g. the wolf, who is very dangerous to them (its name
alone is enough to send them flying).*® White or green birds are never in-
habited by spirits, but black ones, however, frequently are;’® black dogs,

black snakes etc. are also “spirit animals” .47

3 Musil, Manners and Customs, 411. “The raw meat Lhey get from fallen animals, the
Liood is left for them by the Bedowins every time an anmimal is killed” (ibid ). The jinn
also breed sheep and goats, but no camels or horses (ibid., 411-12).

Musil, Manners and Customs, 411, 413, 415-17.

3% Ibid., 413,

38 Ibid., 413; cf. also 415-186.

0 Ibid., 413. It is diflerent in Palestine; see, e.g., Jaussen, Naplouse, 233, which explicitly
mentions a girl being deflowered by a spirit. Apparently this is also a presuppasition in
the other instances quoted in n. 32 above.

4! Canaan, Aberglaube, 15; idem, Didmonenglaube, 13-18 passim; Doughty, I1, 210-11 (=
1888 ed., Ii, 189-90); Jaussen, Moab, 321; Musil, Arabia Petraea, I1f, 321; Musil, Manners
and Customs, 413-14; Hess, Von den Beduinen des inneren Arabiens, 157; Zbinden, Die

Djinn des Islam, 35, 38, 46-48; Serjeant, “Two Yemenite Djinn®, 4-5. Cf. also n. 47 .

below, on the subject of the black dog.

?Canaan, Aberglaube, 15; idem, Dimonenglaube, 13-15, Musil, Asrabia Petraea, 111,
322, 324; Zbinden, Die Djinn des [slam, 35, 47, 52,

B Canaan, Ddmonenglaube, 13-14; Zbinden, Die Djinn des [slam, 35, 43. Cf. n. 94
below.

*“Canaan, Ddmonenglaube, 13-14, 26-27, 37; Doughty, II, 215 (= 1888 ed., II, 194);
Musil, Arabia Petrgea, [II, 320-21, 324; Musil, Manners and Customs, 414-15; Hess,
Von den Beduinen des inneren Arabiens, 157; Zbinden, Die Djinn des Islam, 35, 43, 46,
48.
3Canaan, Aberglaube, 55-56; idem, Ddmonenglaube, 13; Hess, Von den Beduinen des
inneren Arabiens, 4, Zbinden, Die Djinn des Islam, 35. According to Chelhod in Objets et
mondes 5 (1965}, 152, among the Negev bedouins a wall’s body parts are used as defence
against jinn. The Yemenite jinni ‘Udhrit, on the other hand, is also able to assume the
form of a wolf (Serjeant, "Two Yemenite Djinn”, 4-5), which is most remarkable.

8Canaan, Ddmonenglaube, 14-16. ’

" Ibid., 11, 14-16; Doughty, 11, 213 (= 1888 ed., I, 191); Musil, Arabia Petraca, HI,
321; Zbinden, Die Djinn des fslam, 35-36. '
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When spirits do not appear as animals, female spirits often appear as
heautiful young women (“brides”),*® male spirits usually in a frightening
form, e.g. as giants.® Sometimes they appear as ordinary humans, but
then they can be recognised from the shape of their eyes.’® Jinn can also
appear as mounstrous hybrid beings, in particular the ghul[a), a man-eating
female spirit.®! Certain female spirits are particularly dangerous to unborn
or newborn children and usually also appear in a frightening guise.5? The
most widely known member of this category is the garing.®® Spirits can
change their shape very quickly at will; no spirit is at any time tied to a
particular shape.®*

While spirits can make themselves known in certain natural phenomena,
this should be considered to he part of their activities rather than their
appearance (see below, 291).

Among the sedentary population in Palestine and Syria the habitat of
the jinn is thought to be the earth, the underworld.®® They are frequently

A Canaan, Aberglaube, 8, idem, Ddmonenglaube, 12; Musil, Manners and Customs, 415—
16; Zbinden, Die Djinn des Islam, 35. These female spirits often lure men to them and
force them to dance until they die with exhaustion; or they suck the men's blood; see
Musil, Manners and Customs, 415-18.

*®Canaan, Aberglaube, 15; idem, Dimonenglaube, 112-13; Zbinden, Die Djinn des fs-
fam, 35, 36, 47. CI. also Doughty, II, 17 (= 1888 ed., II, 3).

*°Doughty, I, 211, 214 (= 1888 ed., [I, 190, 193); Curtiss, Ursemitische Religion, 144;
Zbinden, Die Dyjinn des Islam, 35, 48.

*10n the subject of the ghala and other monsters, see: D.B. Macdonald, art. “Ghil” in
Encyclopaedia of Islam, 11 (1927), 175b-176Ga; Doughty, I, 90, 92-93, 131, 173; [I, 17, 612b
(index see “Ghral”, “Ghral”) {= 1888 ed., I, 51, 53-54, 91, 131; 11, 3, 585a); Conder, Heth
and Moab, 334-35; Ulrich Jasper Seetzen, Reisen durch Syrien, Paldstina, Phénicien,
die Transjordan-Ldnder, Arabia Petraea und Unter-Agypten (Berlin, 1854-59}, I, 273-74;
IIi, 20; Kremer, Studien, TII-IV (as n. 131 below); Jennings-Bramley, “Bedouin™, 103—
104; Musil, Arabia Petraea, 111, 326-28; Jaussen, Moad, 321-23; Jaussen and Savignac,
“Coutumes”, 60; Granqvist, Marriage Conditions, 11, 169; Canaan, Aberglaube, 15; idem,
Déimonengloube, 17-19; Zbinden, Die Djinn des Islam, 35, 36-37, 46-47, 50. Cf. also nn.
52 and 53 below.

*Musil, Arabia Petraea, I1I, 319-20, 326-28; Musil, Manners and Customs, 416-17;
Hess, Von den Beduinen des inneren Arabiens, 4, 159; Zbinden, Die Djinn des fslam, 35,
46-47.

%3 Canaan, Aberglaube, 26-27, 51-54; idem, Ddmonenglaube, 47-49; Hans Alexander
Winkler, Salomo und die Kartna. Eine orientalische Legende von der Bezwingung einer
Kindbettdamonin durch einen heiligen Helden (Stuttgart, 1931); Zbinden, Die Djinn des
fslam, 41-42. See also Kriss, Volksglgube, 11, 22-25, 75-80, 110-24, 147-49 (based, how-
ever, in many cases on Winkler).

54 Jaussen, Moab, 320-22; Musil, Arabia Petraea, 11T, 326-27; Musil, Manners and Cus-
toms, 413-14; Canaan, Ddmonenglaube, 18-19, 26-27.

*Baldensperger, “Peasant Folklore of Palestine”, 204, Musil, Arabia Petraea, 111, 320;
Dalman, “Schalensteine Palistinas”, 49-50; Canaan, Aberglaube, 8-10; idem, “Haunted
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éescribed in analogous [288] (comprehensive) terms, e.g. ahl al-ard, “people
of the earth”, etc.5¢ This is the reason why they are found mainly where
there is a connection with the underworld. These are, above all, springs,
wells, cisterns and indeed all places linked to underground water.*” Hot
springs are even more mysterious than ordinary ones and are consequently
even more likely to be inhabited by spirits, to whom is attributed the abil-
ity to heat the water and to endow it with healing qualities.® A different
kind of entrance to the underworld is found in caves, rock chasms, dark
valleys, gorges, graves etc.?® Someone who digs the foundations for a house

Springs and Water Spirits in Palestine”, 153-54; idem, Dédmonenglaube, 25-27, 335,
Doughty, 11, 213 (= 1888 ed., 11, 192); Hess, Von den Beduinen des inneren Arabiens,
157; Zbinden, Die Djinn des Islam, 34, 36, 37, 47, 54. Doughty, 1, 301, I1, 209 (= 1888
ed., 1, 259; 11, 188) recounts a tradition from an urban background that the jinn inhabit
seven floors under the earth. When they inhabit the underworld, they are also guarding
hidclen treasures; see Doughty, T, 213; [1, 121 (= 1888 ed.., [, 179-80; I1, 103}, Musil, Arabia
Pelraca, 111, 322, 325; Canaan, Dimoenenglanbe, 14, 32-33; Zhinden, Dic Djinn des Islaw,
52; cf. also Kremer, Studien, [1I-IV (as n. 131 below), 30-35. Cf. also nn. 79, 91, 103,
107, 108, 123, 158-G0 below.

S¢Canaan, Dimonenglaube, 22, 25; Zbinden, Die Djinn des Islem, 36, 37. This name
is also used in Ceniral Arabia: Doughty, [, 177; 1I, 16 (= 1888 ed., I, 136; U, 3); Hess,
Von den Beduinen des inneren Arabiens, 157, and alsc among the fugara’in the northern
Hijaz (Jaussen and Savignac, “Coutumes”, 60, 61).

*In Palestine most springs are thought to be guarded by spirits; see Baldensperger,
“Peasant Folklore of Palestine”, 204; Canaan, “Haunted Springs and Water Spirits in
Palestine”, 153-70; idem, "Mohaminedan Saints and Sanctuaries in Palestine” (1924), 37,
63, 66-68; (1925}, 171-72; idem, Aberglaube, 16-17, 21-22; idem, Ddamonenglaube, 25,
30-33; Cook in Smith, Religion, 538-39; Dalman, Arbeif und Sitte in Paldsting, [.2, 637-
38; Musil, Arabia Petraea, I1, 320; Zbinden, Die Djinn des Islam, 35--38. Cf. also Alois
Musil, The Northern Hegaz (New York, 1926), 155; Doughty, II, 211-12 (= 1888 ed., II,
190) (narrative about a well in Jiddah, inhabited by jinn). In Ifama’' (Syria) an ‘afrit, a
particularly evil spirit, lives in the lock chamber of a water wheel (Curtiss, Ursemitische
Religion, 229, 260). General information about spring spirits among the Semites can be
found in Smith, Religion, 165-76. Cf. also nn. 68 and 163 below.

58Baldensperger, “Peasant Folklore of Palestine”, 210; Conder, Heth and Moab, 335;
Curtiss, Ursemitische Religion, 94-95, 99, 230; Musil, Arebia Petrgea, 1II, 416-17;
Jaussen, Moab, 321, 359-60; Cock in Smith, Religion, 538-39; Canaan, Aberglaube, 17;
idem, Damonenglaube, 32; Zbinden, Die Djinn des Islam, 38.

5% Curtiss, Ursemitische Religion, 100; 208, 257, 263; Canaan, "Mohammedan Saints and
Sanctuaries in Palestine”, 45-46; idem, Ddmonenglaube, 19-20, 35; Jaussen and Savignac,
“Coutumes”, 61; Zbinden, Die Dyinn des fslam, 37. In the region around the gulf of ‘Agaba
people fear evil spirits in caves and ruins (T.G. Charles, Transactions of the Bombay
Geographical Society, 1836-38 [1844], 172). Occasionally the caves are inhabited by well-
meaning spirits with whom sick people find a cure; sece Hess, Von den Beduinen des inneren
Arabiens, 2-3.
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will disturb the spirits living in the earth®® and therefore must take spe-
cial precautions against them (see below, 293-94). Cracks in the ground
caused by great heat, and even a scratch in the ground made with a plough,
can be sufficient opening to allow the spirits access to the surface of the
earth.6! Trees (and shrubs) reach into the underworld with their roots and
are consequently often inhabited by jinn as well. However, there are dis-
tinctions similar to those made in the case of animals: some species of trees
are favoured by the spirits, while they avoid others.5 Spirits drawn by the
blood of someone who died a violent death will remain in the place where
that person died;®® some particularly evil or monstrous spirits, such as the
ghtil, are assumed, by sedentary peoples, to wander about the desert.%* Still
others of these beings are so close to humans that they adhere to a [289]
particular house and could with some justification be called house-spirits.5®
While these spirits are often kindly and well-intentioned, spirits living at the
doorstep to a house are usually dangerous, which explains why doorsteps
are surrounded by most particular precautions and ceremonies.®®

50Canaan, Démonenglaube, 36-38; Jaussen, Moab, 339, 343; Zbinden, Die Dyinn des
Istam, 44. Cf, nn. 103-105 below.

51Canaan, Ddmonenglaube, 25; Zbinden, Die Djinn des [slam, 37.

S2Curtiss, Ursemitische Religion, 96, Musil, Arubia Pelraea, 111, 324, 325; Jaussen,
Moab, 334; Canaan, "Mohammedan Saints and Sanctuaries in Palestine” (1924), 36-37;
(1928), 162-63; idem, Aberglaube, 17-18; idem, Dimonenglaube, 34-35; Zbinden, Die
Djinn des [slam, 36, 37, 38-39; Cook in Smith, Religion, 562-63,

%3Canaan, Aberglaube, 17; idem, Ddmonenglaube, 5-6, 35; Zbinden, Die Djinn des
Islem, 36. Concerning Yemen see Serjeant, “Two Yemeuite Djinn", 4.

4 Canaan, Abergiaube, 18; idem, Dimonenglaube, 35. Musil, Arabia Petraes, 111, 326
(cf. Zbinden, Die Djinn des Islam, 51) mentions a large black rock inhabited by a spirit.
Cf. also on. 51-53 above.

% Curtiss, Ursemitische Religion, 66; Canaan, Aberglaube, 18-20; idem, Ddmonen-
glaube, 36-39; Zhinden, Die Djinn des Islam, 44; Karl Tager, Das Bauernhaus in Paldstina
(Gottingen, 1912; Diss. Tibingen, 1912), 50; concerning spirits in ovens see ibid., 46;
Canaan, Damonenglaube, 5.

%5 Einszler, "Der Name Gottes und die bisen Ceister im Aberglauben Palistinas”,
170-71; Baldensperger, “Peasant Folklore of Palestine”, 205; Conder, Heth and Moab,
302; Jiger, Das Bauernhaus in Paldstina, 50; Canaan, Aberglaube, 19-20, idem,
Démonenglaube, 36-38; idem, "Mohammedan Saints and Sanctuaries in Palestine™ (1926),
64; Granqvist, Marriage Condilions, 11, 126; idem, Birth, 87, 239; idem, Child Problems,
101-102, 107, 231-32; Dalman, Arbeif und Sitte in Paldstina, VII, 97-98, and the in-
stances given there; Zbinden, Die Djinr des Islam, 36, 44; J.G. Frazer, Foik-Lore in the
Old Testament (London, 1918), III, 1-18 (esp. 1, 2, 4, 16). Cf. also nn. 103-105 be-
low.
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Just like all dark places, all dirty, foetid and untidy places such as la-
trines, dung-heaps, oil presses etc.®” are popular dwelling-places among the
jinn. Public baths in cities are also popular.%®

As the jinn can come out of the earth and their other hiding places in
Lhe dark, night is a particularly dangerous time.5?

According to the beliefs of the sedentary people, spirits can be virtually
everywhere. Humans are surrounded by them at every step they take and
must always be on their guard against them,”

The beliefs of the bedouins do not go quite so far. According to the
Rwila, the possible dwelling-places of the spirits are much more restricted.
They are sedentary (fadar), and live on high mountains in inaccessible
chasms and old ruins. Unlike the bedouins themselves, they never possess
tents. Their hiding places are beneath the earth, in crevices, in caves and
in the vaults of deserted buildings. The further away such a crevice or ruin
is from a water-hole, the better the jinn like it because they know they will
not be disturbed therein.™ Snakes living in old ruins are often inhabited by
[290] spirits. Someone who kills a snake will make enemies of the spirits (as
they are, just like the bedouins, organised in tribes, clans and families but

8T Canaan, Aberglaube, 20; idem, Dimonenglaube, 20-21, 26, 38; Zbinden, Die Djinn
des Islam, 39.

88 Einszler, “Der Name Gottes und die bésen Ceister im Aberglauben Paldstinas”, 172-
80; Jaussen, Noplouse, 164; Canaan, Ddmonenglaube, 38--39; idem, Aberglaube, 20-21;
“binden, Die Djinn des Islam, 38. Cf. also Lane, Archian Society (see n. 130 below)
17-38, 179, 182-83.

$®Canaan, Aberglaube, 8, 22; idem, Dimonenglaube, 19-20; Janssen, Moah, 320; Musil,
Arabis Petraea, [1I, 320, 323; Zbinden, Die Djinn des Islam, 37. Spirits are particular
dangerous in graveyards at night: Canaan, Déntonenglaube, 20-21; concerning a graveyard
in Kuwait see Dickson, The Arab of the Desert, 208.

" Curtiss, Ursemitische Religion, 66, 107, 258, 265, 267; Jaussen, Moab, 319, 339, 343;
Canaan, Ddmonenglaube, passim. “Out of the depths of the earth the spirits rise to
the surface of the earth and fill the atmosphere so completely that if a needle dropped
down from the sky, it would of necessity touch them”; Canaan, Damonenglaube, 27; idem,
Aberglaube, 10.

”Musil, Manners and Customs, 411; cf. ibid., 412-417 passim. We find that the
bedouins in northeastern Arabia (Kuwait and neighbouring countries) also mention par-
ticular places where jinn are likely to live; in one case a meteorite crater is such a place, in
another a spring rich in sulphur and therefore stinking (Dickson, The Arab of the Desert,
538-39). Cf. also n. 155 below, On the subject of mountain spirits see also nn. 80, 81,
120 below. Fulgence Fresnel, “L’Arabie vue en 1837-1838", Journal astatique, Ser. 6, 17
(1871), 118, relates the statement by bedouins in the Hijaz that they scratch their wasm
(tribal mark) into rocks to ensure the mountain spirits’ protection for their cattle. Ac-
counts of the fuqard’ in the northern Hijaz state on the one hand that they believe spirits
to dwell in particular places, such as old graves (Jaussen and Savignac, “Coutumes™, 61),
on the other hand that the spirits are “everywhere” (ibid., 62).
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will act alone when attacked™). If someone roasts and eats such a snake,
the spirit will enter him and he will be possessed. In the wide flat desert,
however, spirits would never live; and snakes may be killed and eaten there
without any danger.”™ Certain kinds of trees and bushes are inhabited by
spirits,” but the open desert is apparently not only free from trees but is
completely free from spirits, who also keep away from water-holes,

Other (camel-breeding) bedouins appear to hoid similar beliefs; Doughty
mentions particular trees, groves and thickets where angels and fairies dwell,
in the country of the Mawahib in the northern Hijaz and among neighbouring
tribes™ (concerning the practices of worship customary among these tribes,
see below, 205). They also like to dwell in caves,”® wells and ponds’ —
unlike the views of the Rwala in the case of the latter. On the other hand,
the belief that some wells, especially deep ones, were dug by spirits, is held
widely (also among the Rwala).™

"2Musil, Manners and Customns, 411. The idea that the jinn are organised in tribes is
wiclely held, but in many different forins. Some sedentary people, e.g. in Medina, talk
of a sultan of the jinn; see Doughty, 11, 209-10 (= 1888 ed., 1], 188-89). According to
a widespread belief there are seven tribes ruled by different spirit princes or kings. We
can recognise the seven planet spirits in these. See Canaan, Aberglaube, 22-23; idem,
Dimonenglaube, 27-30, 39-40; Winkler, Siegel und Charaktere, 86-109, esp. 92, 97-108;
Zhinden, Die Djinn des Islam, 42-43, 64.

"3Musil, Manners and Customs, 414. On the other hand, in Arabia Petraea it is said
that "in every snake there lives an evil spirit® (Musil, Arabia Petraea, 111, 324; cf. Zbinden,
Ihe Djinn des Islam, 46); this, however, does not apply to the Rwala,

""Musil, Manners and Customs, 416; cf. Dickson, The Arab of the Desert, 537-38.

75Dought_y, I, 316, 411 (= 1888 ed., I, 273, 365) mentions an acacia tree inhabited by
jinn (see also the narrative ibid., I, 231 [= 1888 ed., 11, 209-10], which is about a fraud
based on the belief that there are trees from which spirits give oracles). On the subject
of trees, thickets and groves (menhél, pl. menahil [written Arabic: manhal, pl. manahil])
where the melaika (pl. of melak, lit. “angel”, spirits of the air; Doughty, I, 497, 530, 1[,
407 [= 1888 ed., I, 449, 482; Ii, 379) descend at times, see Doughty, I, 495, 496, 538-39,
598; II, 550 (= 1888 ed., I, 448, 449-50, 490-91, 548; II, 516). Concerning the kind of
worship taking place there, see nn. 87, 117, 118 below. Cf. also Musil, Arabia Petraea, 111,
320, Chelhod (Objets et mondes 5 [1965], 160) states that according to the belief of some
Negev bedouins the blood of saaificial animals is drunk by the angels; this is certainiy
the Islamicised version of an idea that originally referred to jinn (cf. n. 36 above). On the
subject in general see Kremer, Studien, [I11-1V {(as n. 131 below), 13; Zbinden, Die Djinn
des [slam, 50-51.

78 CI. Hess, Von den Beduinen des inneren Arabiens, 2-3; Philby, Arabian Jubilee, 139-
40; Zbinden, Die Djinn des Islam, 50-51.

""Dickson, The Arab of the Desert, 538-39; Zbinden, Die Djinn des Islam, 50-51.

" Doughty, II, 246 (= 1888 ed., II, 223); Charles Huber, “Voyage dans I'Arabie centrale:
Hamad, Sammar, Qacnin, Hedjaz”, Bulletin de la Société de géographie, Ser. 7, 6 (1885),
113- Musil Manners and Custorme 4131 Zhinden Die Diinn des Felasmn 51
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The bedouins in the mountains along the south and southeast Arabian
horders also appear to believe that the jinn have very close ties to certain
places, Zbinden writes: “According to the bedouin population of Arabia,
mountain tops, rocks, valleys, streams, trees, lakes, springs, wells, caves,
grottoes and ruins are dwellings of the jinn” .9 1t follows from the context
that this remark refers in the first instance to the south Arabian border
countries mentioned above.8® [281] It can be confirmed by further evidence
from south (and southeast) Arabia.®! It seems that there is less information
concerning belief in spirits in central south Arabia, the desert Rub® al-Khalt
{the “Empty Quarter”).5? _

The northeast border countries, which were called Arabia Petraea in
Autiquity—namely the Sinai peninsula with its northern frontier and an-

"9Zbinden, Die Djinn des Islam, 49. Concerning caves, see ibid., 53.

80The instances quoted (ibid., 49-50) are several passages from Abdullah Manstr (Bury)
and Th. Bent (cf. n. 21 above).

BUCf. esp. Thomas, Arabie Feliz, 209, 269, concerning descendants of finn; z'bid‘., 258-59,
conceining an acacia grove that is never touched because there are jinn dwelling there.
Ibid., 246-51, is a story about the hero Banii Zayd killing a jinntin the shape of a serpenf;
ibid., 277-81, is a similar story from the cycle of the Bana Hilal; ibid., 194-96, concerns zar
ceremonies (sec n, 13 above). On the subject in general see also Thomas, “Anthropological
Observations in South Arabia”, Journal of the Royal Anthropological Institute 62 {1932),
88-90; furthermore, from the older literature, especially the information by Wrede that
7binden did not evaluate: spirits live in certain valleys and rock chasms {Wrede, Reise, 83,
147), in ruins (153, 195}, in a grotto (125-26), in a river {179-80), in a mimosa hu.s:h (l'ﬂ),
in the “sea of sands" (242, 244, 246-47). A valley that is a playground fqr evil spirits
remains nuninhabited despite its rich vegetation (83}. The spirits are guarding treasures
(126, 195, 242, 246-47). There is a serpent wearing a diamond on its head; il takes the
diamond off while drinking and if a human can seize this diamond, he will .have power
over the spirits; Solomon was such a one (266). Wrede himself had the reputation of being
a tamer of spirits and treasure hunter (126, 195, 213, 242, 246-47) and people believed
there was a demon imprisoned in his pocket watch. Another traveller, who had tf-avelled
through the same regions approximately ten years earlier, had the same rePutatJ‘c.m and
was murdered (232). Wrede does not give us any information on the worship of jinn; he
mentions only that the bedouins, when they entered a cave, addressed themselves to t.he
jinn, calling loudly asking permission {125). In his Reise nach Sudarabien (_Brauflschwelg,
1873}, 304, Heinrich Freiherr von Maltzan also mentions a warm spring inhabited by a
spirit. Cf. Smith, Refigion, 168 n. 3. Concerning mountain spirits in Oman see n. 102
below. _

82The accounts by Thomas (see n. 81 above} refer to the border areas. Dickson (The
Arab of the Desert, 286-87) has some information about the belief in jinn aimong the Murra
in the great South Arabian desert. These people are said to attribute the phelllomenon
of the “singing sands” and other noises in the desert to the spirits. H.St.J. Philby, The
Empty Quarter (London, 1933), also mentions that the “singing sands” (204, 295} and

ather inevnlirahle naicee (101209 2Q8Y ara attribnted ta the enivits
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cient Edom and Moab, now divided among Jordan, Israel and Egypt®3-—are
particularly well known, thanks to the research by Antonin Jaussen and
Alois Musil. Beliefs in spirits among the semi-bedouin peoples show more
similarities with those found among the sedentary peoples in Palestine and
Syria®* (see below, 294-96, on the subject of sacrifices).

The activities of spirits can be observed in nature: mirages, whirlwinds,
sand-spouts, mists, etc. are attributed to them.®®> Above all, {292] how-
ever, they play tricks on humans, sometimes harmless, sometimes malicious
ones, in which way they frighten humans (and animals).?® We have already
mentioned (above, n. 32) sexual relations between humans and jinn (which
frequently end badly for the human partner), as well as female spirits who
appear to men in alluring guises and then lead the men to their ruin (above,
n. 48). Dreams are also, at lcast partly, attributed to the influence of spir-
its.37 If a jinni is provoked by a human—and humans can provoke jinn
even unwittingly—the jinni will “strike” him (some jinn even attack with-
out provocation, as in the case of the evil female spifits mentioned in nn.
51-53 above), and the consequence is discase, sometimes even immediate
death. Jinn are thought to be the cause, in the main, not only of nervous

®30n the subject of the term Arabia Petraea, which was used in the geography of
antiquity ever since Ptolemy, see the instances quoted in Henninger, “Die Familie bei
den heutigen Beduinen Arabiens”, 2 with nn. 1-3; Musil Arabig Petraea, 111, 1; idem,
Northern Hegaz, 44; H. von Wissmann, “Geographische Grundlagen und Friithzeit der
geschichte Sidarabiens”, Seecwlum 4 (1953), 70 with n. 12.

#See 1. 20 above and the quotations from both authers in nn. 27-34, 41-70 passim,

85%ee Musil, Arabia Petraea, 111, 4-5: Musil, Manners and Customs, 18-19; Hess, Von
den Beduinen des inneren Arabiens, 159; Canaan, Démonenglaube, 12, 16-17; Zbinden,
Die Dijinn des Islam, 37, 47. Will-o'-the-wisps are also attributed to jinn (Zbinden, Die
Djinn des Istam, 52). The idea that sand spouts (trombes de poussitre) are caused by jinn
is also found among city-dwellers in San‘a’; see Claudie Fayein, Une Frangaise Médecin au
Yémen (Paris, 1958), 85. The explanation of the “singing sands”, which is not restricted
to Southern Arabia, also belongs here (see n. 82 above). Richard F. Burton reports from
ancient Midian (the border country between Arabia Petraea and the northern Hijaz} that
a “sand pyramid” resounds with music when the caravan of Mecca pilgrims passes it
and that this is the reason why sacrifices are offered here; The Land of Midian Revisited
{London, 1879), I, 65-66. We can assume that once again the music is ascribed to jinn in
this case.

% Musil, Arabia Petraea, 111, 320, 323; Jaussen, Moab, 319-20; Jaussen and Savignac,
“Coutumes”, 61; Canaan, Ddmonenglaube, 19-21, 37-38; Zbinden, Die Djinn des Islam,
35, 37, 40-41, 47, 52.

87 Canaan, Ddmonenglaube, 21, 41; Hess, Von den Beduinen des inneren Arabiens, 159.
The practice of “healing sleep” is also well known. Pecple would lie down in places that
they know to be inhabited by jinn, especially under trees sacred to them (see n. 75 above);
see Doughty, I, 457 (= 1888 ed., I, 449-50); Musil, Arabia Petraea, 11, 325; Hess, Von
den Bedutnen des inneren Arabiens 2-3: Zhinden. Die Diinn des felam 50=51
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disorders, but also convulsions, lameness, fevers and slow wasting away.?® It

is worse still if a spirit enters a human; in that case the human becomes pos-
sessed. A madman is called majnan (“possessed by jinn”). In such a case a
professional exorcist will have to exorcise the evil spirit.3® These exorcists
can also tell fortunes and work magic with the aid of the spirits.?? If moral
weaknesses and failings are blamed on spirits, this is due to Islamic influ-
ence, which is also evident in the fact that in such cases the terms “devil”
(iblis) or “Satan” (shaytdn) are usually used.®!

As the jinn can trouble humans in so many ways, there are also many
defensive practices against them.?? Among these are a} [293] to avoid ev-

8 Doughty, [, 301, 196 (= 1888 ed., 1, 258-59, 449), specifically because of violation of a
sacred tree (ibid., 1, 496 [= 1888 ed., I, 449]); Jaussen, Naplouse, 225-36; Jaussen, Moab,
319-20; Musil, Arabia Petraea, 11, 322-23, 423, 425; Musil, Manners and Customs, 399;
Canaan, Aberglaube, 23-24; idem, Ddmonenglaube, 19, 22, 26, 45-47; Zbinden, Die Djinn
des Islam, 40, 47, 49, 52; Wrede, Reise, 180. Seminal emission while asleep is ascribed
to jinn or the devil; see Toufik Canaan, “Gott im Glauben der palstinischen Araber”,
Zeitachrift des Deutschen Paldstina- Verems 78 (1962), 14-15. An impotent man is bound
by demons {(ibid., 15).

®Noughty, I, 296, 300-301, 355, 598, 607, 642; 11, 16-17, 28, 201, 212 (= 1888 ed., |, 254,
257-59, 311, 548, 556, 5390; 11, 2-3, 14, 180, 191); Curtiss, Ursemitische Religion, 170, 172,
Musil, Arabia Petraea, 11, 322-23; Musil, Manners and Customs, 398, 400-404, 412-17
passim; Jaussen, Naplouse, 225-36; Jaussen and Savignac, “Coutumes”, 61-62; Hess, Von
den Beduinen des inneren Arabiens, 4, 157-60; Sonnen, Die Beduinen am See Genesareth,
122-25; Canaan, Ddmonenglaube, 45-47, Zbinden, Die Djinn des Islam, 47, 52-54; Hilma
Grangvist, Muslim Death and Burial (Helsinki, 1965), 28-32; Chelhod in Objets et mondes
5 (1965), 163-66; Lutfiyya, Baytin, 71-72; Westphal-Hellbusch, Die Mea'dan. However,
among the ‘Utayba in central Arabia majniin refers to a ghost rather than a possessed
person (Hess, Von den Beduinen des inneren Arabiens, 165-66). Zbinden (Die Djinn
des Islam, 54) mentions the assumption that the exorcising ceremonies of this tribe show
urban influence. The zdr ceremontes (see 11. 13 above) are not exorcisiu in the true sense of
the word, at least not always. Michel Leiris, La possession et ses aspecia thédtraus chez les
Ethiopiens de Gondar (Paris, 1958), 34 n. 2, says with perfeci justification: “‘Exorcism’
is an inappropriate term when applied to the practices of the zdar brotherhoods, as here
the aim is to make a pact with the spirit rather than to expel it”.

®Doughty, 11, 209-10 (= 1888 ed., 11, 188-89); Musil, Arabia Petraea, 111, 318-19%;
Jaussen, Naplouse, 202-207, 214; Canaan, Aberglaube, 24-26. Cf. also Wellhausen, Reste
arabischen Heidentums, 159-67.

*!Canaan, Démonenglaube, 41.

927 very simple practice is spitting, for which see Doughty, 1I, 184 (= 1888 ed,, II,
164); Zbinden, Die Djinn des Islam, 46; Hess, Von den Beduinen des inneren Arabiens,
159; clearing the throat is also mentioned (ibid.). In addition, iron is a defence against
demons; even a needle can be sufficient, see Kremer, Studien, [[I-IV (as in n. 131 below),
37; Ignaz Goldziher, “Eisen als Schutz gegen Damonen”, Archiv fiir Religionswissenschajft
10 (1907), 41-46; Canaan, Aberglaube, 51, 83-84; idem, Ddmonenglaube, 11-12; Zhinden,
Die Djinn des Islam, 39, 42, 44, 54. On the subject in general, see also Kremer, Studien,
M-IV 36-3& {n. 186 helowY Zhinden { Die Disnn des Istam. 54Y writes. with reference to
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erything that could call or provoke them. Whistling is most strictly forbid-
den.%® Carta Bartheel offers the following explanation: “There is a bedouin
proverb: ‘You must not whistle in the desert, lest you summon the devil'.
Indeed, whistling and similar noises attract serpents and scorpions, as I
was to find out later.”® It is, however, uncertain whether this rationalis-
tic explanation is sufficient. Occasionally the spirits themselves are said to
whistle (above, n. 93), and consequently we might think of the howling of
the storms and similar eerie noises, which are interpreted as voices of the
spirits and must consequently not be imitated, b) Further protection against
spirits is afforded by prayer of various kinds: it is possible to pray to Muslim
saints, but particularly powerful is the name of God spoken repeatedly®® or,
for Christians, making the sign of the cross.?® (However, there are certain
warm springs where the name of God must not be spoken by the person
seeking to be cured through bathing, as it would anger the jinn and the
cure would fail.9") ¢) Carrying emulets plays a most important part. Here
age-old oriental practices and post-Biblical Jewish tradition (Solomon and
David as masters of the spirits) are merged with Islamic elements (reciting

Max Freiherr von Oppenheim’s Vom Mittelmeer zum Persischen Golf, 11 (Berlin, 1900),
134: “Red-hot iron is widely used among them (i.e. among the Shummar in Irag). It
is applied to many body parts, e.g. in the case of fever to the head. Here we obviocusly
have the belief that the jinn causing the disease are afraid of iron. By heating the iron
they may be trying to outdo the fever jinni, whe is heating up the head, and thus annoy
him so much that he will leave the body.” These attempts at explanations are, however,
purely speculative.  Oppenheim does not mention jirn in the passage quoted. Cf. now
also Peter W. Schienerl, “Eisen als Kamplmittel gegen Dimonen. Manifestationen des
Glaubens an seine magische Krafl im islamischen Amulettwesen”, Anthropos 75 (1980},
486-522.

3Doughty, 1, 607 (= 1888 ed., I, 556); Jaussen, Moab, 320; Musil, Arabia Petraea, I,
305, 313. Cf. also Philby, The Emply Quarier, 191; n. 184 below.

**Caria Bartheel, Unter Sinai-Beduinen und Ménchen (Berlin, 1943}, 52. Musil already
mentions (Arabia Petraea, 111, 313) that one of the local tribes, the Lithneh, believe that
snakes, scorpions and poisonous spiders are attracted by whistling.

®Einszler, “Der Name Cottes und die bsen Geister im Aberglauben Palistinas®,
160~81, esp. 16165, 166-69; Musil, Arabia Petraea, ITl, 322; Musil, Manners and Cus-
toms, 416; Janssen and Savignac, “Coutumes”, 61; Canaan, Aberglaube, 8, 17; idem,
Ddmonenglaube, 10, 37, 38, 41~42, 47; Zbinden, Die Djinn des lslam, 38, 41-42. See
also Serjeant, “Two Yemenite Djinn”, 5; Hess, Beduinen, 159, where a further defen-
sive formula is mentioned: “There are good spirits {ajwad) in the tent”, which may be
pre-Islamic,

%Mousil, Arabia Petraea, 111, 322; Canaan, Damonenglaube, 23,

%Einszler, “Der Name Gottes und die bosen Geister jm Aberglauben Palastinas®, 179-
80; Smith, Religion, 171. Zbinden (Die Djinn des Islam, 38) quotes two passages from
Canaan, where, however, this detail is not mentioned, Canaan, Aberglaube, 8 n. 3, men-
tions the case of an ordinarv snrine
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verses from the Qur'an) and others.® d} Rather than appealing to God
or another exalted power, people can also address the spirits directly and
seek to placate them. This includes formulae such as destar ya ,sci.!zlib al-
mahall (“[With your] permission, O master of this place”), which \.vﬂl l;:.
spoken when building a house, pitching a tent and on similar occasions.

[204] Someone who extinguishes firel® will need similar fornlmlae to waﬂ}r}
or appease the spirits. e) Finally, sacrifices to spirits are most important,

and are still found, sometimes very clearly, sometimes only in a weakened
form. In southern Arabia, a mountain spirit whose territory is being entered
will receive a sacrifice of an animal, e.g. a goat.'® Among sedentary peoc-
ples, sacrifices at the dedication of a building®® play an important part; in
some cases their link with spirits is still clearly apparent from the formula

% (anaan, Aberglaube, 19, 49-56, 77-133 passim {esp. 77-93, 99—11.5); idem,
Démonenglaube, 21, 49; Winkler, Siegel und Charaktere, passim; Musil, Arabia Petraes,
[11, 319; Jaussen and Savignac, “Coutumes”, 62; Zbinden, Die Djinn des Islam, 42-43,
53-54; Chelhod in Objets et mondes 5 (1965), 153-58. Cf. also n. 217 below.. o

9 Jaussen, Moab, 339, 343; Canaan, “Mohammedan Saints and Sanct‘ua'ries m"Pz}lcsl.mc'
(1924), 164 n. 1; idem, Dimonenglaube, 5, 26; Dalman, Arbeit und Sille in Paldsting, VII,
95; Zbinden, Die Djinn des Islam, 34, 38-39, 49, 53; Wrede, Reise, 125. Cf. also nn. 71,
81 above. ) )

100t naan, Dimonenglaube, 5; idem, Aberglaube, 11; Zhinden, Die Djinn des [slam, 34.

H1Eor general information on sacrifices to spirils see Doughty, 1, 500 (= 1888 ed., [, 452);
Canaan, Ddmonenglaube, 2, 21, 37-38; Curtiss, Ursemitische Religion, 68, 21.4' 229—3Q,
243, 257; Dalman, Arbeit und Sitte in Palistina, VI, 90-91, 94, 97-98; meden,. Die
Djinn des Islam, 38 and nn. 7, 44, 50, 53; Canaan, “Das Opfer in palastinischen Sitten
und Cebriuchen”, Zeitschrift fiir die alttestamentliche Wissenschaft 74 (1962}, 34, 3?,
40, 42; idem, “Gott im Glauben der paldstinischen Araber”, 14-15; idem, “Das Blut in
de;l Sitten und im Aberglauben des palastinischen Arabers”, Zeitschrift des Deutschen
Paldstina- Vereing 79 (1963}, 22-23. .

122Bury (Abdullsh Mansiir), 22, 26; Zbinden, Die Djinn des [slam,'49. S-ac_nﬁces to
mountain spirits are alsc mentioned in connection with the inland-dwelling Shihih on the
Musandam peninsula in Oman; see Handbook of Arabia, I {(London, nd [1920]), 59_4 [but
according to which source?]. On the subject of further jinn sacrifices in Sonth Arabia, see
Serjeant, “Heiligenverehrung in Siidwestarabien”, no. 2, 17a. .

10350¢ Doughty, I, 177, 11, 118 (= 1888 ed., |, 136; 11, 100); Einszler, “Dv_sr. Name G‘ot..tes
und die bosen Geister im Aberglauben Palastinas”, 170; Curtiss, Ursemitische Rell:.gwn,
66, 68, 208, 219, 228-29, 265-67 (cf. also ibid., 73 n. 2, 218, 281); Musil, Arabia Pe-

traea, 111, 136, 313; Jaussen, Moab, 319, 341-44; Jaussen, Naplouse, 21__—22, 175; Canaan,
Aberglaube, 19; Jaussen and Savignac, “Coutumes”, 68: Canaan, Ddmonenglaube, 36;
idem, “Mohammedan Saints and Sanctuaries in Palestine” (1926), 62-63; Paul Kahle,

“T)je moslemischen Heiligtlimer in und bei Jerusalem”, Pal&stina-]ahrbucﬁh 6 {1910), 84;

idem, “Gebriuche bei den moslemischen Heiligtiimern in Palastina”, Pala.stma-.fa}.n'buzl:h
8 (1913), 154; Dalman, “Schalensteine Palastinas”, 49-50; idem, Arbeit und Sitle in

Paldstina, VII, 90-98; Granqvist, Birth, 153; eadem, Child Problems, 121, 132; Well-
Dt o btodime Hoidootume 1927 7linden Nie Diinn des Tstam. 44, 53.
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spoken with the sacrifice.!® In other cases, the sacrifices have been reinter-
preted to such an extent in the Islamic context that the sacrifice is dedicated
to al-Khalil {Abraham), other Muslim saints, or God himself.!1%® Among
the semi-bedouin tribes in Moab, there are similar sacrifices on pitching a
tent.'%® Someone who cultivates a piece of wasteland!?” or digs a well'9® will
also have to make an animal sacrifice to the jinn whose quiet he is disrupt-
ing. As certain spirits favour doorsteps as their dwelling {see n. 66 above),
this is the place for apotropaic sacrifices!® on such occasions as moving into
a new house,’"® or a bride being introduced into her husband’s or her in-
taws’ house.!'? If you wish to stay in a cave for a longer or shorter period,
the jinn will also have to be placated by means of a sacrifice.’’? As hot
springs are heated by jinn (see n. 58 above), [295] these will have to have
sacrificial gifts from someone seeking a cure from bathing in the water.113
It is also possible that an ordinary well {or irrigation system) is linked with

1% See Jaussen, Moab, 339, 343; cf. also Taufik Canaan, “The Palestinian Arab House:
Its Architecture and Folklore”, Journal of the Palestine Oriental Society 13 (1933), 61-62,
64, G5.

195 Curtiss, Ursemitische Religion, 73, 228; Jaussen, Moab, 341-42; Jaussen, Naplouse,
21-22; Canaan, “Mohammedan Saints and Sanctuaries in Palestine” (1926}, 62 with n.
2; Kahle, “Moslemischen Hieligtiimer®, 84; tdem, “Gebriuche”, 154, 158; Dalman, Arbeit
und Sitte in Paldstina, V1, 95, 97. Canaan, “The Palestinian Arab House”, 62 n. 4, 64,
65, has some corrections of Jaussen, Moab, 341-42 and Curtiss, Ursemitische Religion,
73, 228.

196 Jaussen, Moab, 319, 339-41, 344; Dalman, "Schalensteine Palistinas”, 49; Canaan,
“Studies in the Topography and TFolklore of Petra”, Journal of the Pulestine Oriental
Soctety 9 (1929), 202; idem, "The Palestinian Arab House”, 64; idem, Dimonenglaube,
37, Murray, The Sons of Ishmael, 155; Zbinden, Die Djinn des Islam, 44. This sacrifice is
also, however, found among the fugard’ in the northern Hijaz; see Jaussen and Savignac,
“"Coutumes™, 68 n. 3.

"Doughty, I, 177, 499 (= 1888 ed., I, 136, 452).

% Doughty, I, 499; II, 219 (= 1388 ed., I, 452; II, 198); Jaussen and Savignac, “Cou-
tumes”, 69. Similar sacrifices were offered to spirits in Palestine on the occasion of turning
over the first spade of earth for the construction of the railway (Curtiss, Ursemitische Re-
ligion, 209, 212, 229) and of roads (ibid., 229).

1%95¢e¢ 1, 66 above, esp. Canaan, Dimonenglaube, 21, 37-38.

MWoGee Curtiss, Ursemitische Religion, 57, 265-67; Kahle, “Gebrauche”, 158; Jaussen,
Naplouse, 22; Canaan, Ddmonenglaube, 36-37; Canaan, “The Palestinian Arab House”,
64; Dalman, Arbeit und Sitte in Palasting, 1.1, 30-31, 32; VII, 94-95.

M Canaan, Dimonenglaube, 37-38; Zbinden, Die Djinn des fslam, 44.

12¢Curtiss, Ursemitische Religion, 208, 257; Kahle, “Gebriuche”, 158 (cf. also ébid., Plate
12 facing 140: the door of a cave dwelling with blood marks); Musil, Arabia Petraea, 11,
297; Canaan, “Mohammedan Saints and Sanctuaries in Palestine”, 45-46; Zbinden, Die
Dyjinn des Islam, 53.

'130Musil, Arabia Petraea, 111, 416-17; Canaan, Damonenglaube, 32; Zbinden, Die Djinn
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a spirit who needs to be honoured with a sacrifice.!’* Some customs among
coast-dwelling and seafaring people bring to mind spirits of the sea;!!® occa-
sionally this is even stated explicitly.!!® Trees inhabited by spirits are often
places of sacrifice;!!” the sacrifices to “angels” mentioned by Doughty be-
long in the same category.’’® The sacrifices to the devil (iblis) said to take

place in the oasis of Tayma’ in the northern Hijaz''® and among bedouins in

1Gee n. 57 above. The ‘Afrit in Hama’ (see ibid.) receives an annual sacrifice of a ram
(Curtiss, Ursemitische Religion, 22, 260). There are also spring spirits, however, who are
not given sacrifices, although people do believe in their existence; see Jaussen, Moab, 321;
Cook in Smith, Religion, 538-39.

"5In Gaza (according to Baldensperger, “Peasant Folklore of Palestine”, 216) people
would throw bread into the sea, as a votive oflering (radhr) “for the inhabitants of the
sea”. Another report from southern Palestine (from near Ascalon) mentions that sheep
were slaugltered on the beaches. The blood would flow into the sea and the head, entrails,
lungs and feet were thrown into the sea with the words: khud nidhrak ya bahr, “Take
what has been promised you, O sea” {Canaan, Aberglaube, 75-76; also his “Mohammedan
Saints and Sanctuaries in Palestine” [1926], 12). Cf. also Canaan, “Das Blut in Sitten
und Aberglauben™, 21, where he writes: "Whether they believe that there are good or
evil spirits in the sea remains unknown to me”, but the context indicales that it is more
likely that they believed in good spirits in the sea. On the subject of sea-worship in the
northern Sinai see Murray, The Sons of Ishmael, 156-57 (although in this instance it is a
tradition that originated ainong the sedentary population rather than bedouins; cf. ibid.,
252).

16 johann Ludwig Burckhardt (Reisen in Arabien [Weimar, 1830], 650) writes about
sailors on the Red Sea that they throw a handful of food into the sea whenever they have
a meal, “for fear of water spirits”. On the subject of “presents for the sea” see also C.H.
Becker, “Arabischer Schiflszauber”, Archiv fiir Religionswissenschaft 11 (1908}, 157-59.
Samuel Barrett Miles, The Countries and Tribes of the Persian Guif (London, 1919), II,
449, has a similar account of sailors passing Cape Musandam in Oman: “The weathering
of this cape has always been regarded with dread by Arab navigators passing in and out
of the Gulf on account of the gales of wind and the strong currents that prevail here. In
order Lo propiliate the spirits of the deep they have long been accustomed to send afloat
a madel ship, more or less elaborate, or even a coconut shell, filled with fragments of food
and sweetmeats and to watch its career with keen anxiety, for if the toy boat reaches the
shore in safety, they augur a prosperous voyage, but should it be capsized, dire forebodings
fill their minds; these models were often met with by ships far out at sea in calm weather.”

HTCE nn. 62, 81 abave.

LI8Cf. n. 75 above, esp. Doughty, [, 411, 497 (= 1888 ed., I, 365, 449-50) on the subject
of hanging sacrificial meat, goats™ horns, pieces of cloth, etc., into these trees. Cf. also
Wellhausen, Reste erabischen Heidentums, 106. Concerning similar sacrifices offered by
sick people in & cave, see Hess, Von den Beduinen des inneren Arabiens, 3; Zbinden, Die
Djinn des Islam, 50.

118 Jaussen and Savignac, “Coutumes”, 59-60; ¢f. also Le Comte de Landberg, Etudes sur
les dialectes de I’Arabie Méridionale, I1.3 (Leiden, 1913}, 1711 (cf. the context, 1709-14):
an account by ‘Abd Allsh Mizyad from ‘Unayza (in Q&sim in central Arabia) according
to which the inhabitants of Taym3’ sacrificed several sheep to the devil each year. They
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the Najd (central Arabian upland)'?® also bring to mind spirits of nature.

Sacrifices to spirits are not always linked to certain places. Sacrifices might
also be offered when there occurs a disaster that is blamed on the spirits, or
even when there is reason to fear such a disaster, for instance after a dream
containing bad omens.!?! The Rwala leave blood for the spirits whenever
they slaughter an animal.!?? [296] This should not, however, be considered
a sacrifice, but rather an attempt at explaining the Islamic rule that when
an animal is slaughtered, its blood has to be left to run out in order for the
meat to be ritually pure food.

Most such cases concern blood sacrifices, especially of small livestock
(sheep and goats). Sacrifices of chicken and other fowl are also closely con-
nected to spirit worship.!®® It is significant that the Rwala, in order to
protect new-born boys from a she-demon, have to slaughter a cockerel that
must have green feathers on its neck.1?® The fact that a cockerel is needed
points to this practice having originated among sedentary people, as cock-
erels are not domesticated animals among nomad peoples!?® (concerning the
colour green see n. 46 above). In addition there are cases in which genuine
sacrifices—those involving the shedding of blood—are replaced by bloodless
sacrifices such as vegetable food'?® and ather gifts, e.g. a silver coin that is

buried under the doorstep.!?” Sometimes incense is burnt for such rites.!%®

% Landberg, Etudes, 11.3, 1712: similar sacrifices occur in cases of disease. From the
context it is perfectly clear that we are dealing with a jinn7 here.

12! Faussen, Moab, 319-20; Jaussen and Savignac, “Coutumes™, 70.

"2'Musil, Manners and Customs, 411. See 1. 36 above.

'*2Gee Joscph MHenninger, “Uber Huhnopfer und Verwandtes in Arabien und seinen
Randgebieten”, Anthropos 41-44 (1946-49), 337-46, esp. 339-40, 342-43, 345-46.
Doughty, II, 121 (= 1888 ed., II, 103) relates a story about a North African treasure
hunter who sacrificed a black cockerel to the spirits guarding the treasure.

' Musil, Manners and Customs, 417.

1225ee Henninger, “Huhnopfer”, 339, 343-44, 345-46.

126Gee Canaan, Dimonenglaube, 21, concerning a mixture of seven different grains that
is scattered about the doorstep. Canaan also considers the custom of burying the last
sheaf {which cannot be treated at length here) “a sacrifice to the spirits of the field whose
property has just been harvested” (Ddmonenglaube, 25-26, with nn. 237 and 238; ibid.,
58). In addition to the literature quoted there see also Jaussen, Moab, 252-53; Musil,
Argbia Petraea, 111, 301; Dalman, Arbeit und Sitte in Paldstina, 1.2, 574-79; 1.G. Frazer,
The Golden Bough, 3rd ed., Part 1V: Adonis, Attis, Osiris (London, 1914), 1I, 48, 96;
Part V: Spirils of the Corn end the Wild, |, 138; Zbinden, Die Djinn des [slam, 44.

127 Canaan, Démanenglaube, 39. Zbinden (Die Djinn des Islum, 44) considers silver to
be a defence that works in the same way as iron (see n. 92 above).

' Doughty, 11, 211 (= 1888 ed., 11, 190); Jaussen, Naplouse, 164, 214—but as a sacrifice
or a defence?. CI. 1. 89 above on the subject of rites of exorcism. Jaussen, Naplouse, 164,
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T'his overview, which was of necessity very brief, of beliefs in spirits and
spirit worship among the present-day Arabs already offers an opportunity
for some general remarks of basic importance.

1. While beliefs in spirits are present among all groups of the popu-
lation (nomads, peasants, city-dwellers), there are certain differences that
prevent us from treating the population of present-day Arabia as a united
whole. There are several details establishing that the belief in the jinn is
less intensive among the pure bedouin tribes (the camel breeders): the jinn
are sedentary and are only encountered in particular places, they are much
loss coarsely physical, they are immortal, and while they can be of male
or female gender, they do not beget offspring, etc. (see nn. 35-40, 71-82
above).

2. These distinctions are equally evident in the forms of worship. Thus
sacrifices on the occasion of pitching a tent, which are almost exclusively
found among the semi-bedouins in Moab [297] (see n. 106 above), quite
clearly recall the sacrifices at the construction of a building among sedentary
people (see above, nn. 103 105); similarly the Rwala ceremony in the conrse
of which a cockelel is slaughtered (see nn. 124 above and 135 below).

3. Numerous details are not of Arab origin, in part not even of Semitic
origin. Among these are the zdr ceremonies that originated in Abyssinia or
sub-Saharan Africa (see nn. 13 and 89 above). The idea that there are seven
demon princes originated in learned astrology (see n. 72 above) and under
Hellenistic influence, and, indeed, many details of popular superstition were
influenced by literature and are therefore, at least in their present form,
more recent.?® Other details, such as the belief in Solomon and David’s
power over the spirits and the application of this belief to the use of amulets
and protective formulae (see nn. 95 and 98 above), originate from post-
Biblical Jewish sources. All these have to be excluded from the attempt at
reconstructing a proto-Seniitic state of affairs.

4. Having eliminated all the foreign elements, we are now left with
the question: where is the origin of those elements of beliefs in spirits and
spirit worship that are common to nomads and sedentary people? Did they
develop independently among both groups, or did one group adopt them
from the other? Which one is giving and which receiving, or are there
interchanges? Before we can approach these questions, however, we have
to investigate how the modern popular belief in the jinn is related to pre-
Islamic as well as to formal Islamic spirit beliefs.

129See W. F Albright, “Islam and the Religions of the Ancient Orient”, Journal of the
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II. Beliefs in Spirits in Pre-Islamic Arabia

It is not possible to consider all works of Arab-Islamic literature, without
reservations, to be sources on the subject of the pre-Islamic jinn, for many
details regarding beliefs in spirits found there are of foreign origin and only
made their way into Arab culture quite late. One instance of this can be
seen in the beliefs as they appear in the collection of stories of the Thousand
and One Nights '3 [298] Useful material (albeit sparse) can be found in
the pre-Islamic poets, also in the Qur’an, Mehammad’s biography and the
other oider Islamic literature, and still further in later Islamic literature
namely those collected in the fields of tradition (hedith), Qur’anic exegesis,
(tafsir), jurisprudence (figh), etc. It is advisable to apply caution to these
works as well, but on the whole these sources have been critically appraised
in the extant systematic studies.’®! Based on these well-researched and

1%98ee Allred von Kremer, Culturgeschichte des Orients unter den Chalifen, Il {Wien
1875), 255-64; Edward William Lane, Arabian Society in the Middle Ages, ;d. Stanle_sl
Lane-Poocle (London, 1883}, 25-46, 179, 182-83; Wellhausen, Reste arabischen Heiden-
tulms, 158; Gerlof van Vloten, “Damonen, Geister und Zauber bei den alten Arabern
Mittheilungen aus Djahitz’ Kitab al-haiwan®, Wiener Zeilschrift fir die Kunde des Mm':
genlandes 7 (1893), 169-87, 233-47; 8 (1894), 59-73; A.S. Jayakar, “Some Notes on the
Arab Belief in the Metamorphosis of Human and Other Beings”, The Journal of the An.
.!hropofogz'cal Soctety of Bombay 6 (1902-1903), 181-92, esp. 183-86 {details about jinn
acc?rdlng to al-Qazwinl, al-DamiurT and other Muslim. authors); Oskar Rescher, “Uber das
‘Geister- und Teufelsbuch’ des Schiblf {Cairo 1326 [= 1908])", Wiener Zeitsd‘;rift fiir die
Kunde des Morgenlandes 28 (1914), 241-52; idem, “Studien iiber den Inhalt von 1001
Nacht”, Der Jslam 9 {1919), 1-94, esp. 42-50, 63-64 (Judaco-Christian influence: 42;
lnc.io-Persian influence: 45; mentally il people considered mad: 63-64); René Bassetl
Mille el un conles, récils et légendes arabes, | (Paris, 1924), 55-57, 59—66 151-52 159,
175, 180-81; III (1927}, 205-207, 233-34, 240-41, 271-72, 309-11; Josel;h Henn;nger,
"N.[oh.amm.edanische Polemik gegen clas Christentum in 1001 Nacht”, Neue Zeitung fii:r
M;ss?answissenschaﬁ 2 (1946), 289-304 (esp. 290-96: literature about the different parts
of this collection of stories); Joseph Henninger, “Uber die vilkerkundliche Bedeutung von
1001 Nacht”, Schweizerisches Archiv fir Volkskunde 44 (1947), 35-65 (esp. 37-38, 64
n. 2 and the literature on spiritual beliefs etc. quoted there); Joseph Henninger ‘:Der
geographische Horizont der Erzihler von 1001 Nacht’', Geographica Helvetica 4 (,1949)
214-29 (esp. 227-29: Legendarische und mythische Geographie); Zbinden, Die Djinn de.;
Isl.am, 59-72, 132-37; cf. also ibid., 14162 pussim. Concerning the Thousand and One
Nights, see also Macdonald, "Djinn”, 1092a, at the conclusion of which he writes: “Still
nearer to the ideas of the masses [than the jinn stories in the 1001 Nights] are the Marchen
collected orally by Artin, Oestrup, Spitta, Stumme, stc. In these the folklore elements
'o[' the different races overcome the common Muslim atmosphere. The spirits appearing
K;I.I tl'{;em "are more North African, Egyptian, Syrian, Persian and Turkish than Arabian or

uslim.

l“”?Sef:: in particular Wellhausen, Reste arabischen Heidentums, 106, 147-59, 211-14;
Smith, .Refigion, 119-39, 159 n. 1, 198, 441-46; Cook, ibid., 538-41: Zapl,etal De;-
Toetemismus und die Religion fsraels, 116-20, 123-28; Ignaz Goldziher: Abhandl'ungen
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source-oriented studies, we can thus give a brief description of pre-lslamic
beliefs about the jinn that will enable us to answer several cultural-historical
questions.

In pre-Islamic Arabia the nature of the jinn was no more confined to
the spirit domain than it is in modern popular belief. While the jinn are
not made of flesh and blood but are mysterious and generally invisible,
they are, in some way, physical beings.!** They eat and drink,133 they
can be wounded and killed.!®* {299] There are male and female spirits;13%
they have offspring,!® they can also have human partners and even enter

zur arabischen Philologie (Leiden, 1896-99), esp. I, 1-27, 41-42, 59, 77, 106-17, 126, 133,
197-212; 11, cvil {addenda on I, 199-212); Theodor Néldeke, art. “Arabs {Ancient)”
in James Hastings, Encyclopaedia of Religion and Ethics, | (Edinburgh, 1908), G65%a-—
673a, esp. 669b-672a; Allred von Kremer, Studien zur vergleichenden Culturgeschichie,
vorziglich nach arabischen Quelien, I-11 (Sitzungsberichte der Phil.-Hist. Classe der
Kaiserl. Akademie der Wissenschaften, 120 [Vienna, 1890, 3rd essay; [UI-1V, ibid., 8th
essay, esp. 26-44, 53-55; Edward Westermarck, “The Nature of the Arab Ginn", 260-64;
Hubert Grimme, Mohammed, 11 (Miinster in Westfalen, 1895), esp. 63-71; Macdonald,
“Djinn™, 1091a-1092b; H. Reinlried, Brduche bet Zauber und Wunder nach Buchari (Karl-
stuhe, 1015; Diss. Freiburg im Breisgau, 1914), esp. 16-47 passin, 55-56; A.J. Wensinck,
“Animismus und Damonenglaube im Untergrunde des jiidischen und isiamischen rituellen
Gebets”, Der Islam 4 {1913), 219-35; Samuel 5. Zwemer, The Influence of Animism on
Islam (New York, 1920), esp. 125-45; A.S. Tritton, “Spirits and Demans in Arabia”, Jour-
nal of the Rayal Asiatic Society, 1934, 715-27; Eichler, Die Dschinn, Teufel und Engel im
Koran, esp. 8-39, 59-61; Zbinden, Die Djinn des Islam, 75-80 (cf. also 81-99 possim);
Rudi Paret, Mohammed und der Koran (Stuttgart, 1957), esp. 21-23, with the literature
listed; Joseph Chelhod, Le saerifice chez les Arabes {Pacis, 1955), esp. 104-106, 174, 176,
195, 196; Gaudefroy-Demombynes, Mahomet, 25-29; G. Ryckmans, Les religions arabes
préislamiques, 3rd ed. in M. Gorce and R. Mortier, Ilistoive générale des religions, TV
(Paris, 1960), 201-28, with the bibliography at 593-605); and cspecially Fahd, “Anges,
démons et djinns en Islam™; on his Arabic sources see ibid., 157-59. See also nn. 2-11 and

16 above. The literature on beliefs in spirits in pre-Islamic Arabia mentioned here {nn.

130 and 131) has nol been completely evaluated in the following notes {132-221); neither
has the literature on modern Arabia (cf. n. 28 above). In any case, the same original
instances tend to be quoted again and again in the relevant literature.

132%ellhausen, Reste arabischen Heidentums, 148-49, 151-52, 154, Smith, Religton, 119-
20; Eichler, Die Dschinn, Teufel und Engel im Koran, 38; Tritton, “Spirits and Deinons
in Arabia®, 716-17; Ryckmans, Religions arabes préislamiques, 203b.

193] ane, Arabian Society, 33; Wellhausen, Reste arabischen Heidentums, 149; Tritton,
“Spirits and Demons in Arabia”, 720-21; Zbinden, Die Djinn des Islam, 71, 77, 98. Their
food is excrement: Wellhausen, Reste arabischen Heidentums, 150; cf. also Eichler, Die
Dschinn, Teufel und Engel im Koran, 33; Zbinden, Die Dyjinn des Islam, 93.

134 Wellhausen, Reste arabischen Heidentums, 149, 153-54; Smith, Religion, 120, 127 n.
2, 128.

135 Wellhausen, Reste arabischen Heidentums, 149, 154; Gaudefroy-Demombynes, Ma-
homet, 28. Cf. also nn. 152 and 153 below.

138] ane, Arabian Society, 33.
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into true marriages with them.'3” Like humans they are organised into
clans and tribes; the collective is more important than the individual among
jinn and Arabs alike,' and this community acts in solidarity whenever
necessary, as, e.g., in the case of a blood feud.!®® While spirits can live
in plants, especially trees and shrubs (see n. 162 below), the form they
assume most frequently is that of an animal, more particularly a wild animal,
but occasionally also a domestic one.!¥ Besides quadrupeds such as the
panther, jackal, wildcat, donkey, dog, cat and mouse,'4! birds play a certain
part here, e.g. the raven, owl, green woodpecker, hoopoe and ostrich,!42
but especially snakes'® and creeping animals in general, such as lizards,

%" Wellhausen, Reste arabischen Heidentums, 154; Smith, Religion, 50, 128; Cook, ibid.,
514; William Robertson Smith, Kinship and Marriage in Early Arabis, 2nd ed. (London,
1907), 240; van Vloten, “Damonen, Geister und Zauber bei den alten Arabern” (1893},
245-47; (1894}, 64-65; [gnaz Goldziher, Vorlesungen tiber den Islam, 2nd ed. (Heidelberg,
1925), 68, 319-20 n. 131; Tvitton, “Spirits and Demons in Arabia®, 721-22; Chelhod,
Sacrifice, 105; Zbinden, Die Djinn des Istam, T1-72, 78, 85, 98. CI. also n. 32 above.
It is not clear from all the instances whether this belief is said to be pre-Islamic, but it
is sufficiently clearly documented for pre-lslamic times. One instance in favour of this
view is Swrat al-Ralunan (53), vs. 56, 77, where the Hiarfs (virgins of paradise) are said
“never to have been touched before, by man or jann” (cf. Canaan, Dimonenglaube, 21;
Henninger, “Spuren christlicher Glaubenswahrheiten im Koran”, 132-33 [= boak edition,
85-86]; Zbinden, Die Djinn des Islam, 35, 98), Sec also Fahd, “Anges, démons et djinns
en Islam”, 193. Similar relations are possible between domestic animals of the jinn and
those of humans (e.g. camels); ibid., 193-94 with nn. 154 and 155 {210].

%8 Wellhausen, Reste arabischen Heidentums, 148; Smith, Religion, 126-27; Tritton,
“Spirits and Demons in Arabia”, 717.

13%Wellhausen, Reste arabischen Hetdentums, 148-49, 153-54; Smith, Religion, 127, 128;
Chelhod, Sacrifice, 176.

"°Wellhausen, Réste arabischen Heidentums, 106, 151-55, 157; Smith, Religion, 119,
127-32 (also Cook, ibid., 541); Tritton, “Spirits and Demons in Arabia”, 718-20; Chel-
hod, Sacrifice, 105; Zbinden, Die Djinn des [slam, 76-77; Gaudefroy-Demombynes, Ma-
homet, 26, cf. also Rudolf Geyer, “Die Kalze aul dem Kamel. Ein Beitrag zur altara-
bischen Phraseologie”, in Carl Bezold, ed., Orientalische Studien Theodor Néldeke zum
70. Geburtstag gewidmet (Giessen, 1906), 1, 57-60, esp. 66-67. On the cat as a demonic
animal, see Menahem Naor, “Uber die arabische Katze”, Wiener Zeitschrift fiir die Kunde
des Morgenlandes 35 (1928), 276-89; 36 {1929), 87-107, esp. 35: 278-80, 36: 227-29.

"' Wellhausen, Reste arabischen Heidentums, 150-52; Lane, Arabian Society, 34-35. Cf.
also n. 140 abave, n. 185 below.

12 Wellhausen, Reste arabischen Heidentums, 152, 154; Smith, Religion, 120, 129; Geyer,
“Die Katze auf dem Kamel”, 66-67; Ryckmans, Religions arabes préislamiques, 203b.

¥ Theodor Néldeke, “Die Schlange nach arabischem Volksglauben™, Zeitschrift fiir
Volkerpsychologie und Sprachwissenschaft 1 (1860), 412-16; idem, “Arabs (Ancient)”,
6G9b; Lane, Arabian Society, 34-35; Kremer, Studien, II-TV, 26-28; Georg Jacoch, Al
tarabische Parallelen zum Alten Testament (Berlin, 1897), 5-6, 16; idem, Altarabisches
Beduinenleben, 2nd ed. (Berlin, 1897), 24; Wellhausen, Reste arabischen Heidentums,
108-109, 149 n. 2, 151-55, 163-64, 212, 214; Smith, Aeligion, 120 with n. 1, 127 with
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scorpions and beetles etc.®® The association of a spirit with an animal
body is sometimes closer, sometimes less so; in some cases the animal body
is only an assumed mask.!¥® Spirits can change their appearance; many
possess [300] a multitude of forms.!4® Frequently they are a,.]so thought to
be riding, especially on ostriches and foxes.'*” While according to mO(.ier.n
popular belief spirits can appear in human form (see n. 50 above), it is
not possible to determine from the sources'*® whether they could.alreaﬂ);
appear in human form, or indeed in some terrifying form, e.g. as giants, -
according to ancient Arab beliefs. Some demons, however_, _clo appeaj in
monstrous hybrid forms, e.g. as a wolf or hyenal®? (this detail is remarkable
as according to modern popular belief the wolf is the jinn’s worst enemy;
see 1. 45 above). o

It seems that the boundaries between jinn and animals are fluid in some
cases, as there are several names for a certain class of demon that also denote

n. 2, 129-30, 133, 168, 176, 177 (cf. also hid., 442-43); Tritton, “Spirits and l?emons i.n
Arabia”, 717-20; Eichler, Die Dschinn, Teufel und Engel im Koran, 11-12; Zblnd&l:l, Die
Diinn des fslam, 71, 76-77, 78, 81, 85-86, 93-94 (cf. also ibid., 75); Fahd, "Ang.es:, clf,mons
et djinns en lslam™, 188-89, 194-95, In the belief in house snakes—good :'spu‘{Ls in the
form of snakes (cf. n. 164 below)—Zbinden (ibid., 94} alreacly suspects Syriac influence.
On the subject in general cf. nn. 44, 47, 65 above; n. 163 b(_slow.‘ ‘ o

U4 ywWellhausen, Reste arabischen Heidentums, 151-34 passim; Sm.lb]-]., Religion, 125!, 129-
30; Zbinden, Die Djinn des Islam, 77; Fahd, “Anges, démons et djinns en [slam”, 188-
89.

t3Wellhausen, Reste arahischen Heidentums, 152, 154. - N

18 \Wollhausen, Reste arabischen Heidentums, 149, 152; Smith, Religion, 120; Jacob,

] | “Spiri i ia”, 719, 721.

Beduinenleben, 123; Tritton, “Spirits and Demons in Arabia 719, . o

147\Wellhausen, Heste arabischen Heidentumas, 152; Smith, Religion, 129; Tritton, ?pmts
and Demons in Arabia”, 719-20; Zbinden, Die Djinn des Islam, 76; Fahd, “Anges, démons
et djinns en Islam®, 192.

1438¢ce nn. 49 and 130 above. -
¥ Wellhausen {Reste arabischen Heidentums, 156) only mentions the present-day pop-

ular belief in this context. While Smith (Religion, 120, 127, 12.9 n. 1) mcpt]ons the
possibility of a spirit appearing in human form, he only has one mst.ance‘(d.nd., 129 n.
2) and that from al-DamuiT, who could have been reﬂeFting medieval Is]amlr: ideas. 'I_‘rlt-
ton (“Spirits and Demons in Arabia”, 725) does not give a source. iqllslaxnlc collections
of traditions this form of appearance is mentioned (meden,. Die D;mfn des I'siam, 93),
frequently also in the 1001 Nights (ibid., 61-62, 64), but Zbinden be.].leves t?us to. have
been caused by Persian influence (ibid.}. For information on pre-1slamic Arabla, Zh:mden
{ibid., 77) refers to the story of ‘Antar, which, however, must not be conmderec‘l without
reservation as a source for this time because it was composed only between the elghtl? and
the twelfth centuries aD; see the instances in Joseph Henninger, “Menschenopfer bei den

*  Anthropos 53 (1958), 75051, 758-59. .
A'rs%'z;l;r]l]hausen, Rj’jeste arEzbisc})zen Heidentums, 152; Smith, Religion, 129; Chelhod, Sacr:-
fice, 105; Ryckmans, Religions arabes préislamiques, 203ly; Zbinden, Die Djinn des Islam,

76.

L
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an animal, a,‘weather phenomenon, or calamity, terror, etc. in general.!5!
:Tlle ma.n-e]:mtmg ghtl’*? and several other particular species of demonic be-
Ings were known under the i i i
o same names in pre-Islamic Arabia as they are
The jinn’s.a.bode is the desert,!5 especially certain little-known ar-
eas that are difficult to reach,' also old ruins,56 [301] graveyards and
generally fs}i; places of decay and filth, such as latrines.157 Spirits live in
lEhe eart].l, . and whoever cultivates wasteland, digs a well or foundations
or a building etc. will disturb the spirits and may incur their wrath,!5?

151
. 12‘{4\’_2(!3]:1;31.;.;5‘;1:;“‘113311.3 arabischen Heidenlums, 149; Smith, Religion, 119-20, 121 with n.
'*?Wellhausen, Reste arabischen Heidentums, 149-50, 154, 155; Smith Religion, 126
;b 1.2{3 n .3, 12"9 n. .2, 131; Jacob, Beduinenleben, 122-23; Lane, Arabz'a,n Society’41—4r2]-
.4, I‘fljt,t.on, Spirits and Demons in Arabia”, 721; Chelhod, Sacrifice, 105: Zlb' d )
Die Djinn des Islam, 97. The word dhil in Gauclefr0y~Demo,mbynes .ﬂ:faho;n t 128'3’.‘:
u?scioubtedly a misprint for ghal. Cf. also n. 51 above, ’ S
o< )_V.\iellhatésen, Reste fzrabischen Heidentums, 149; Lane, Arabian Society, 43-46; Tritton
[(;:;::1;1_114-])&1)0115 in Arabia”, 715-16; Eichler, Die Dschinn, Teufel und Engel in;
"5 Wellhausen, Reste arabisch ] i igi
Spinies ausen ¢ isc :‘en Heidentums, 149-50; Smith, Religion, 120-22; Tritlon,
ity and T arlzgn:lES?r;:)lLaw., 717-18; Chelhod, Sacrifice, 105; Zbinden, Die Djinn des
1% Wellhausen, Reste orabischen Heidentums 150 (ibid i
mountains and valleys”); Smith, Religion 121'—22' 'g":‘i:;tc-;lw.w'% ?:‘?tre Segel;aﬂw B
] ; ’ ; ;o . o
b;a ,”717. Macdonald (“Djinn™, 1091b) considered the :'iinnl?s "localisat?orillo?rf ]an fﬁei[
place” as so strongly characteristic that the classical definition of the Roman genius loci
[guardian angel of a place] “naturalem deum uniuscuiusgue loci” might be apfaliezl‘loo'ct.!
[(')r.‘;’.lll'tn.]71—7’3l 99 abow.a.). F‘ahd, “Anges, démons et djinns en Islam”, 193, with n. 1610
<11} also compares a jinnt to a genius loci. Eichler, Die Dschinn Teufel und Engel i
!\’r.).rarz, 17, argues against Macdonald, bul not convincingly. Whex; Zbinden writ ; I;m
Dyinn des Islarln, 75): “They are hidden in every chasm and behind every sl‘.oner’l’ elie(a'f
}::;s to l;eI gu{]ty of an unjusﬁtiﬁed.e_xagge]‘at‘.ion. ! do not know of any positive i’nstantl:)e
Sporagirce—cz:emlc Arabia of a jinni living among stones (rocks) (in modern times there are
poradic, s, see n. 64 above). Wellhausen {Reste arabischen Heidentums, 212) states
Et:lrd{. VI"}\ connection between Lhe Ansab, the holy stones, and the jinn cannot be estab-
j;:“v.ing l;?:ofgiicll;ﬁ;?:klze::::mbynes (Mah;nmet, 26} and Zbinden (loc. cit.) talk about
¥ R can assume thij i iti i
lnlsxéocks back to earlier jinn (cf. Zbinden, Die ]Bj:r?nb;e:n!.:ﬁzf:: eggifmm feties localised
D Wellhausen, Reste arabischen Heidentums, 150; Chelhod, .5',acrz'ﬁce 105; Zbinden, Di
l_‘.:;‘ln des Islam, 76; Ryckmans, Religions arabes préislamiques, 203b. ' ’ o
lSBWelllflal.lsen, Reste arabischen Heidentums, 150, 158,

_We].lhausen, Heste arabischen Heidentums, 151-52; Siith, Religion, 198; Ryck
Religions arabes préislamigues, 203b. Cf. also Toufic Fahd Li‘x divi t', wbe (Leidon.
o g , ination arabe (Leiden,

'3 Wellhausen, Reste arabis i 5 i igi
. , abischen Heidentums, 151, 153; Smith, Religion, 133, 135, 159
1; Kremer, Studien, I11-1V, 26; Tritton, “Spirits and Demons in Arabia”, %17—1’8; Zl,)inde:‘

.-W,.,.....;iw
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It is not clear whether caves play a particular part as habitation of the
finn 160

However, they do not live exclusively in the desert, but also in areas that
are rich in water and vegetation,’8! in trees and thickets.'®? A particular
connection between jinn and springs and wells, as nowadays (see nn. 57,
58, 77, 79, 80, 81, 113, 114), is less frequent in ancient Arahia than it was
in Syria or Palestine.'®® Jinn are also found as house spirits in human
habitations, where they sometimes appear in the shape of snakes.!® It

Die Djinn des Islam, 76. Cf. also Werner Caskel, Cambharat al-nasab (Leiden, 1966), II,
408b {art. Mirdas ibn AbT ‘Amir), 497a (Sa'd ibn 'Ubada); Toufic Fahd, Le parnthéon de
UArabie centrale a la veille de 'hégire (Paris, 1968), 34; idem, “Anges, démons et djinns

en Islam”, 187-88.
180 \Wellhausen (Resée arabischen eidentums, 106) mentions caves (see n. 155 above), but

he does not give a source.

181 \Wellhausen, Reste arabischen Heidentums, 106, 151; Smith, Religion, 131-32;
Zbinden, Die Djinn des Isiam, 75. Smith (Religion, 131} writes explicitly: “while the
jinn frequent waste and desert places in general, their special haunts are just those where
wild beasts gather most thickly—not the arid and lifeless desert, but the mountain glades
and passes, the neighbourhood of trees and groves, especially the dense untrodden thick-
ets Uhat occnpy moist places in the bottom of the valleys”. Wellhausen ( Reste arabischen
Heidentums, 106-108) and Smith (Religion, 112 with n. 1, 142-51 passim) also explain
the institution of the hima, the holy district, lrom its having been the spirits’ abode,
which was only later taken over by the gods. CI. Henninger, “Die unblutige Therweihe der
vorislamischen Araber in ethnologischer Sicht”, Paideuma 4 (1950), 181 with nn. 7-12,
187 with n. 51.

182 \yellhausen, Reste arabischen Heidentums, 104-106, 151, 164; Smith, Religion, 120 n.
1, 132-33 (cf. also 442); Kremer, Studien, lI1-1V, 26, Gaudefroy-Demombynes, Mahomet,
27, 29; Zbinden, Dic Djinn des Islam, 76. CI. also n. 161 above.

83 Wellhausen (Reste arabischen Heidentums, 108) writes, generally: “They live in wa-
ter”, but does not give a source nor a®oncrete example (212-13: he mentions only the
spring in Afaka, which is in Syria). Gaudelroy-Demombynes (Mahomet, 26} also mentions
spirits living in springs only in a gencral way. Chelhod {Sacrifice, 105) mentions sacred
springs that were guarded by spirits in the shape of giant pythons; the only instance given
is in the Encyclopaedia of Religion and Ethics, V1, 751ff. (Chelhod, Sacrifice, 105 n. 6).
This is the article “Holiness (Semitic)” by Owen C. Whitehouse (loc. cit., 751b-759b).

“Serpent jinn” is mentioned once, but without a source. It is obviously based on the
remarks on the subject by Smith (Religion, 135-36 and 165-212, esp. 166-79). He em-
phasises explicitly that sacred springs and wells were of less importance among nomadic
Arabs than in Syria and Palestine (167, cf. 169-77 passim}. Concerning the spring in
Afaka, see ibid., 168-69; concerning ancient southern Arabia, ibid., 168, 176, 177 (partly
only indirect references); concerning spring spirits in the shape of serpents, thid., 168,
176, 177 (only ancient southern Arabia and Syria-Palestine). Concerning the worship of
springs in Mesopotamia, Asia Minor and Syria, cf. now Friedrich Muthmann, Mutter und
Quelle (Basel, 1975), 279-332. CF. n. 190 below.

184 Wellhausen, Reste arabischen Heidentums, 151, 164; Smith, Religion, 120 n. 1; Trit-
ton, “Spirits and Demons in Arabia”, 717; Zbinden, Die Djinn des Islam, 76.
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has not been possible to determine whether the belief that the doorstep
is a favourite abode of spirits (cf. nn. 66, 109-11) originated in ancient
Arabian times.’® “Tlhey are present everywhere, one is always in danger of
disturbing them”.!%6 They are up to their tricks in particular in the dark
and disappear at the coming of light.167

[302] Their impact can be detected in nature, especially in extraordi-
nary and inexplicable phenomena, such as in strange noises heard at night
in the desert,168 iy mirages, in whirlwinds etc, 169 They interfere in the ljves
of animals'™ and humans, they disturb and frighten them. Animals can
feel their presence, even before humans notice them, and react to them .17
In humans, they cause illness, especially fever, epidemics, epilepsy etc., and
disturb their sexual functions {causing impotence in a man, sterility or mis-
carriage in a woman).1” A madman is called majnin, “possessed by the

185 While Gaudefmy-Demomb_yues, Mahomet, 27, maintajns that this is so, I do not know
a single positive instance [rom ancient Arabian times,

160 Wellhausen, Reste arabischen Heidentums, 151.

lG-"Wellhausen, Reste arabischen Heidentums, 151 (cf. also 149-50}; Smith, Refigion,
131; Tiitton, “Spirits and Demons in Arabia”, 718; Zbinden, Die Djinn des Islam,
76; Ryckmans, Religions arabes préislamiques, 203b. Irene Griitter, “Arabische Bestat-
tungsbriuche in friihislamischer Zeit™, Der Islam 32 (1955-57), 98, assumes that the

Henninger, “Huhnopfer”, 341 with nn. 35-38 and the instances given therein; also Tritton,
“Spirits and Demons in Arabia”, 725; Dalman, Arbeit und Silte in Palisting, 1.2, 637-38.

168 Wellhausen, Reste arabischen Heldentums, 150, 154-55; Smith, Religion, 130; Jacob,
Beduinenleben, 122.

169 Wellhausen, Reste arabischen Heidentums, 151, 205-206; Smith, Religion, 134; Lane,
Arabian Society, 36 Kremer, Studien, HI-1V, 29; Canaan, Dimonenglaube, 16-17. On
the same idea amang the Berbers and other peoples, see Werner Vycichl, “Der Teufel in
der Staubwolke”, Le Muséon 69 (1956), 341-46.

170 Wellhausen, Reste arabischen Heidentums, 155; Zbinden, Die Djinn des Istam, 77.
Various evil practical Jokes by jinn: Tyitton, “Spirits and Demons in Arabia”, 723-24;
Ga.udel"roy-Demombynes, Malomet, 28.

17 Wellhausen, Reste arabischen Heidentums, 151,

'TQWeH.hausen, Reste arabischen Heidentums, 151-51, 163; Sinith, Religion, 120, 128,
135; Tritton, “Spirits and Demons in Arabia®, 722, 724; Gaudefroy—Demombynes, Ma-
homet, 27-28, 43-44; Zbinden, Die Djinn des Islam, 77; Ryckmans, Religions arabes
préislamigues, 203b. See also Tadeusz Kowalski, “Nase und Nieren im arabischen Volks-
glauben und Sprachgebrauch®, Wiener Zeitschrift fiir die Kunde des Morgeniandes 31
(1924), 193-218, esp. 203 (disease demons entering through the nose), 212 (ejecting the
demons by sneezing; cf. also 218), 213 (demons entering through a yawn). Concerning
sneezing and yawning, see also Welihausen, Reste arabischen Heidentums, 163,
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jinn”.'™ They abduct people, children as well as adults, taking them into
174 .

e gz:i;;s this harassment and interference, therc.e are ‘a,lso other mﬁre 1{:;
icable variants of possession as well as other relationships beltvﬁeen 1- ::Il]ong
and jinn.!”® There was an idea that every human has z.a,DopII)e: g;i_ggzut nong
the jinn,'"® maybe even a belief in a personal guardian splrlzt,. out most
certainly one finds the belief that some very favoured human. jmgd wn have
close and friendly relationships with jin.n. [303] One”such indivi u?knOWl_
soothsayer (k@hin},!™® the point here being that the jinn have secre .

i igi 128,

1"3\Wellhausen, Reste arabischen Heidentums, 156; Sm]g"2?‘5!2:0?};01({20’312;,;'“2’ o
it irt 1 rabia”, 722-24; Che . ,

. 2; Tritton, “Spirits and Demons in Ara ia”, 24; : ;

51)29 gaudlefr]oy—Demon{)bynes, Mahomet, 27-28; Eichler, :[?:e D?schmn, Tgfifézilu:i:nErg;

nf: Koran, 23-29 passim; Ryckmans, Religions arabes pr'e:slamaq:;es, 2039, lel ]sc,‘ D

ijinn des. Istam, 77; Fahd, “Anges, démons et djinns en Islam™, 191-92. . al .

-33 below. . ) .
2?}"‘\:fi\j'ﬂe]l}inusen, Reste arabischen Heidentums, 154, 155; Fahd, “Anges, démons et djinns

” .
ef}_{l%&'ﬁll;‘ig:r-l Reste arabischen Heidentums, 156 with n. 1; he refers to modern ldi]?:
accord.izng to wll'u'ch a human being can be a kind of-' manhal {cf. n.IT? ?ﬁotz)i,;?]am:

hority of Doughty (I, 127; 1888 ed., 11, 109). Jn:m can“al.'.?ol be IE% Jamans:
il/:J'l(zllhamsen Reste u;-abiSchen Heidentums, 154-55; Tr]t(:on,. Spirits -agg denr:cﬁr:!.)ie i
bia", 722; ]\‘Téldeke, “Arabs (Ancient)”, 669b; Chelhod, Sacrifice, 105; Zbinden,
dlefs{:ffjﬁ?azin Reste arabischen Heidentums, 156-56; Trittou‘,' “Spirits anv:lll ]ze:;llzni-,;:
Arabia”, 722. ‘Gaudefroy—Demombynes (Mahomet, 28) says: I}t; T'plf?e;rs treaservedjthe
haunting graveyards were the doubles of dead pleople. MPS];l‘f‘l 2 lleer zlsofe e ion
idea that everybody has a double filmong ;he[t'jl:':.;e:.l;opl:ssil;jeozo ldiscover ompan o

i i i - nius.

_(']'“”"):_lhe !?n?ri:if;im:)rs j:]aolflge(:‘i zr;o gz’:’[:)]ird, roaming about the gra\‘/e.” (We sh.all ncl)t,
;::)vtl:ief‘mc';i‘scuss in any detail connections with ancient A;?I)ian l—;eshgl‘;) colrslzels';z;gkst :;

) A N 3 a
soul.) When Eichler (Die Dschinn, Teufe.[ urfd En.gel tm cvrcn;_i A
“7i ubles of humans”, the meaning is a different one. He un
ﬁﬂ;’;"‘ aascil::lii; to ideas expressed in the Qur’an, jinn are on t.hfa sami leve:uatst::::n;:s;
('.hatlthey are a class of creatures like humans (and quadrupeds, blrgsf, :: cz.g),s ut th
are no longer demonic beings (and have no superhuman powem).cr . lil_]V o Fichlor

1" Wellhausen, Reste arabischen Heidentums, 156; Kremer, Stu“i;n, 0 a,Ka:Benef o
Die Dschinn, Teufel und Engel im Koran, 16. G.D. Hornb]c;we;,0 race659_70 e
Modern Egypt and Old Arabia”, Ancient E_?g{pt 8_ (1_923), 67}—1 . esiz.m - y;)tian cores
an ancient Arabian belief in a guardian spirit, similar to the anc g

a. -
Ccl’frl:‘%:lllllllgajien, Reste arabischen Heidentums, 134-40 (esp. 13i1,, 11387'9—;8),]8135_78: };C\;al:
Vloten, “Damonen, Geister und Zla(;ll;er l');i d}:n (a;‘te;:e[ﬁr)ibe;;lla.( EiCh%;r 3 bscmnn,
Altarabiache Parallelen, 15-16; Noldeke, "Arabs (An ent)”, 1, ich l;D Chactonne
d Engel im Koran, 23-29; C. Snouck Hurgronje, De_I.‘ I.s am”,in P.D. '
t::ll:inil-:ne!Sta:.llssayes:r Lehrbuch der Religionsgeschichte, 4th ed.‘ (Tubmgen,ﬂégfn?;ki;ﬁgi:; SE,II;
Tritton, “Spirits and Demons in Arabia”, 724, 726; H.S. Nyberg,
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edge,'™ some of which they impart. The poet (shd‘ir) and the musician
were assumed to be favoured with a similar inspiration, which contributed
to the great esteem in which poets were held in pre-Islamic Arabia and to
the faith in the immanent power of the poet's words, his curse and his satire
against the enemy.’® In some way related to this is the belief that the jinn

‘Buch der Gétzenbilder’ von Ibn al-Kalbl®, in Dragma: Martino P. Nilssar A.D. IV J4,

Jul. Anno MCMXXIX dedicatum (Lund, 1939), 346-66, esp. 35760, 362-63; Alfred Hal-

dar, Associations of Cult Prophets among the Ancient Semites {Uppsala, 1945}, 161-98,

esp. 167, 179-83, 186; Rosa Klinke-Rosenberger, Das Gatzenbuch (Kitab al-Asnam) des

Ibn al-Kalbi (Zurich and Leipzig, 1942), 59, 135 nn. 391 and 392; Paret, Mohammed und

der Koran, 21-23, 156; Zhinden, Die Djinn des Istam, 78-79, 83, Gaudefroy-Demombynes,

Mahomet, 29, 39-42; Joseph Henninger, “La société bédouine ancienne”, in Francesco
Gabrieli, ed., L'antica societd beduina (Rome, 1959), 69-93, esp. 83 with n. 61; Joseph
Henninger, “La religion hédouine préislamique”, in ibid., 115-40, esp. 137 with nn. 38-90,
138-39 with nn. 94-97, Mubammad, whose appearance was like a kahin, was thought,
to be inspired by a Jinni, according to his opponents; see Snouck Hurgronje, “Der Is-
lam™, 661; Richard Ettinghausen, Antiheidnische Polemik im Koran (Gelnhausen, 1934;
Diss. Frankfurt am Main, 1931), 15-19, 25-27; Johann Fiick, “Die Originalitit des ara-
bischen Propheten”, Zeitschrift der Deutschen Morgenlindischen Gesellschaft 90 (1938),
309--525, esp. 516~17 and the literature cited therein. See Fritz Meier, "Quelques aspects
de Uinspiration par les démons en Islam™, in Roger Caillois and G.E. von Grunebaum,
eds., Le réve et les sociétés humaines {Paris, 1967), 418-25; Fahd, La divination arabe,
68-76 passim; idem, “Anges, démons et djinns en Islam”, 191 (Muhammad was regarded
in this way as well: thid.).

”9Wellhausen, Reste arabischen Heidentums, 137-38, 155; Eichler, Die Dschinn, Teufel
und Engel im Koran, 24-27, 30-32; Tritton, “Spirits and Demons in Arabia”, 726;
Zbinden, Die Djinn des Islam, 78-79, 83-84; Gandefray-Demomhbynes, Mahomet, 29, 41;
Fahd, “Anges, démans et djinns en Islam”, 191, The myth that there are jinn listening
in on Heaven, who are diiven away by shooting stars is, however, not ancient Arabian
but rather Islamic (with Jewish influence); see Wellhausen, Reste arabischen Heidentums,
137-38; Kremer, Studien, 111-1V, 39, Grimme, Mohammed, 11, 65; Eichler, Die Dschinn,
Teufel und Engel im Koran, 30-32; Zbinden, Die Djinn des Islam, 83-84, 87, 91.

quellhausen, Reste arabischen Heidentums, 135 n. 3, 156, 157 n. 1; Ignaz Goldziher,
“Die Ginnen der Dichter”, Zeitschrift der Deutschen Morgeniindischen Gesellschaft 45
{1891), 685-50; idem, Abhandlungen zur Arabischen Philologie, I, 1-121 (esp. 1-27, 41~
42, 59), 133; Jacob, Altarabische Paralleten, 15-16; Rescher, “Studien ijber den Inhalt
von 1001 Nacht”, 48-49; Noldeke, “Arabs {Ancient)", 671a; Snouck Hurgronje, “Der
Islam™, 651, 661, Eichler, Die Dschinn, Teufel und Engel im Koran, 23-29; Tritton,
“Spirits and Demons in Arabia”, 718, 723; Haldar, Cuit Prophets, 178, 182-83, 187-89;
Chelhod, Sacrifice, 105, 131 with n. 5; Zbinden, Die Djinn des Islam, 72, 28-29, 82-84,
98, Gaudefroy-Demombynes, Mahomet, 23-24, 29; Paret, Mohammed und der Koran, 21,
156; Henninger, “La société bédouine ancienne”; 83-84 with n. 62; Robert C. Elliot, The
FPower of Satire (Princeton, 1960), esp. 15-18, 103 n. 6 and the literature cited therein;

Meier, “Linspiration par ies démons en Islam”, esp. 420-22; Fahd, “Anges, démons et
djinns en Islam”, 191.

T
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cause dreams and can therefore enable a human partner to interpret dreams
181

* WC(;}\Lthe whole, however, humans find them disa,greeaple. l ﬁ;ﬁjﬁr:] 11121—:
“evil” spirits in the moralistic sense, which can be found in the ”1 nl‘(;utml
ligions as well as Islam (see nn. 206-209 be.low), but are morah:ther theb;
They are helpful or harmful according to wl}mll, depending on w woher they
are friendly or hostile to a person,'®? and this is why peopl.e are ri u ant to
have any dealings with them. One never knows ho‘w they W|lltrlea,c ,az: gt
sequently one needs to use various defence strat‘.agles t‘o k'eep IJlem o )i/.ms
1) Just like nowadays, [304] people had to avoid w%ust]mg, eca,usld It))e ’
call one another by whistling.!3* 2) Another protective strateg;t cc')fti 1 be o
imitate animals considered to be either demonic the_mse]ves 3: g}i e185 B
particular powers against the demons, e.g. the bl-'aymg of'a on ey;; L2
People would also wear amulets,® and some a;gglent. Arablanf:nza,n ]a ev.l._
may well have been directed against the jinn. . We do 1‘101: Illt deu ﬁwers
dence in pre-Islamic times of invoking the ]?rotectn?n of mcu.e exz. t’e tlll)e o
against the finn,!®® but there are 4) some lIlVOCB.t.If)IIS ?.dc“hgsse[ oha” j{ i
themselves, which bring to mind the modern dastir ya sikib al-mal .

181 Gaudefroy-Demombynes, Mahomet, 41-42. Cf. also Touﬁc Fahd, “I:e; songes et leur
interprétation selon Ilslam”, in Sources orientales 2 (Pa._ns, 1959).. 1;_2)5—.’) £ Teufel wnd
182'Wellhausen, Reste arabischen Heidentums, 149; Eichler, Die Dschinn,

im Koran, 3-4, 8-9. . - o -
Elr;gaiéﬂilauos:an Reste arabischen Heidentums, 157-67 (mcl}ldlnﬁ some p:a::t.lces c(:gl);rlirgs
troduced by Islém of. n. 217 below); Noldeke, “Arabs (Ancient)”, 670b; Tritton, “Sp.

1 abia® -26,

D ns in Arabia®, 717, 718, 720, 724 . . . 3 e
arl!s’ Gae::ﬁ:froy-Demombynes, Mahomet, 27 (wilhout giving a source); ‘\fVcl‘l]mubci‘ldi(leLst:
arabischen Heideniums, 150) reports this only about present-day Arabs, according

hty (see n. 93 above). . 55
D,%l;%ve{]h(auseh Reste arabischen Heidentuma, 162|-n63EWJaCOh’ngdu;:z;?ﬁfr;}:??u,3de

: ieber i Ese iener Zettschr
If Geyer, “Das Fieber von Haibar und der , die
Eldglorgezlandes 17 {1903), 301-302; Gaudefroy-Demombynes, Mahomet, 43-44; Fahd,
divinatlion arabe, 475. N . N ,
L?saWel.lhausen Re;te arabischen Heidentums, 160-67 passmll,l Smrf.h, {??lzg:;tn;‘ildi: by,
' - dy of a hare, because this animal is
133 n. 4 (amulets made from the body 2 ha : e e
spirits); Lane, Arabian Society, 36-37, 40 (iron); C‘_.helh.c_)d, Sac:;ﬁlce, T e
strual blood chases the spirits away); Zbinden, Die D]tnr; de;las am% (hare’,s audelroy-
; twinalion arabe n.
bynes, Mahomet, 42-43; Fahd, La dwm.a , . o ok
Eeefl:xﬁ:':) yl:)u the use of iron, see Goldziher, “Eisen als Schutz gegen Ddmonen”, 41-46,
. 42-43. — . B
Esll;-‘rWt:llhausen Reste arabischen Heidentums, 160-67 passim; Zhinden, Die Djinn des
vi “Spiri i rabia”, 717.
77-78; Tritton, “Spirits and Demons in Ara ' 7 .
Liﬁn’lli]e idea that Gf;d is greater than all other powers is soget:mes elle)reailjy ex?:;szzi
i y “Allah und die Gdtzen. Der Urspr

-Islamic poets; see Carl Blockelman'n,. ; v B s

i?l{ai?nrizchen Monotheismus”, Archiv fiir Religionswissenschaft 21 (1922), 99-121, esp. 1
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n. 99 above).'8% 5) There are also reports of rites that might be called sac-
rifices, namely slaughtering animals and sprinkling their blood on occasions
such as the building of a house, the digging of a well, cultivating wasteland
etc.,'*® similar to modern times (see nn. 103-108), although instances from
pre-Islamic Arabia are rather rare. It is doubtful whether this should indeed
be called a sacrifice (in the sense of a gift) or whether it is only a defensive
rite. This question is linked to that of what exactly the relationship was
between the ancient Arabian jinn and the pre-Islamic gods, and whether it
is possible to presume genuine jinn worship in pre-Islamic Arabia.

On first consideration, this question would appear to be superfluous,
because the Qur’an states explicitly that there were Arabs in Muhammad’s
day who worshipped the jinn (Sirat Saba’ 34, v. 40, Sdrat al-Jinn 72, v.
6) or linked them to God (Sturat al-An‘am 6, v. 100; Sirat al-Saffat 37, v.
158), [305] i.e. treated them as deities.!9! Similar statements are found in

11, 114-15, but people do not appear to have drawn the practical consequence of praying
to him for protection rom the jinn,

1897 ane, Arabian Society, 38-39; Eichler, Die Dschinn, Teufel und Engel im Koran,
16-17; Canaan, Ddmonenglaube, 47, Tritton, “Spirits and Demons in Arabia”, 717, 722;
Chelhod, Saerifice, 105-106.

%05 mith, Religion, 159 n. 1, Kremer, Studien, [-11, 48 Néldeke, “Arabs (Ancient)",
670b; Eichler, Die Dschinn, Teufel und Engel im Koren, 16, 18; Tritton, “Spirits and
Demons in Arabia®, 717 n. G; Zbinden, Die Djinn des Islam, 78, Gaudefroy-Demombynes,
Mahomet, 271 cf. also n. 159 above. We can assume that Sdrat al-An‘am (8), v. 128, is
also talking about sacrifices to the #finn (cf. Macdonald, "Djinn®, 1091b: Zbinden, Die
Dijinn des Islam, 88). It is also possible that the pouring of the blood into a hollow at the
feet of the idel (see Wellhausen, Reste arabischen Heidentums, 39, 103, 118) is linked to
the chthonic demans (Klinke-Rosenberger, Gétrenbuch, 99 n. 151). Concerning building
sacrifices according to al-Dami, see Canaan, “Das Blut in Sitten und Aberglauben”, 22;
for other information about building sacrifices to jinn, see Fahd, “Anges, démons et djinns
en Islam™, 190 with n. 129 {209). A soothsayer from Yemen always made great sacrifices
before soothsaying, apparently in honour of the spirit inspiring him; see van Vioten,
“Dimonen, Geister und Zauber bei den alten Arabern™ {(1893). On the subject of sacrifices
near springs in ancient southern Arabia see Smith, Religion, 177 (cf. ibid., 168, 176); also
Joseph Henninger, "Das Opfer in der altsiidarabischen Hochkulturen®, Anthropos 37-40
(1942-45), 795 n. 38, 797 n. 49, 805 n. 104. Cf. aiso David Heinrich Miiller, “Die Burgen
und Schlbsser Siidarabiens nach dem /& des Hamdani", Sitzungsberichte der Kaiserlichen
Akademie der Wissenschaften in Wien, Phil.-Hist. Classe 94 (1879), 366-67 (Arabic text:
ibid., 401); Ludwig Forrer, Stdarabien nach al-Hamdani's “Beschreibung der arabischen
Halbinsel” (Leipaig, 1942), 111 n. 2, 223-25,

*15Grat al-An‘am (6), v. 100 (cf. also v. 128); Surat Saba’ {34), v. 40; Surat al-Saffat
(37), v. 158; Siirat al-Jinn {72), v. 6. See Eichler, Die Dschinn, Teufel und Engel im
Koran, 16-18, 25, 34, 38-39; Tritton, “Spirits and Demons in Arabia”, 726; Haldar, Cult
Prophets, 182 with nn. 5-8; Zbinden, Die Djinn des Istam, 79-80. Concerning the jinn in
pre-Islamic Arabia and their relations to the deities, see now Fahd, Le panthéon de P'Arabie
centrale, 3 (continuation of n. 33, 12 n. 1, 44, 80, 88, 116 n. 1; idem, “Anges, démons et
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early Islamic tradition.’®? Consequently earlier Western scholar.s of Isﬁam
assumed a genuine “jinn worship”. Thus e.g. Alois Sprenger, against whom

Wellhausen writes:

It is not correct that the Arabs made no distinction I.Je.tween gods
and demons, as Sprenger assuines. He believes that it is perfectl{)
clear from the Qur'an that jinn yvorship was the x.mcleus of Are;,1
polytheism (I, 252).'%° 1Tt is just as clearly evident from the
Church Fathers that the Greeks, Roma,ns_, TI‘eutomc people§ .etc.
worshipped demons and other unclean S].)mts, or f-rom ‘Lev1t1cu.s
and the Book of Chronicles that on anclent Isr‘aellte hills sacri-
fices were offered to satyrs and demons-of the wilderness. In facctl;
it was only with the advent of Islam that the gods were re'duc‘}e1
to demons. However, just as they sank tf) being d?m?ns in tlgi
end, 5o they had risen from being demons in the beginning. ...

diinns en Islam®, 190. It seems, however, that Fahd is not alwz:ys consist.eli;:,l in };ls 1?:;.:
Il"}l one instance h'e distinguishes between jinn and deities (190: Ho_w.. : .F?u l-ﬁst]c l:([{; pﬂ:
who had neither individuality nor personality, be compareq to the ll]-(.ll\’lf ua ide sor,me“m.es
ified gods?”), but on the other hand he appears to adrmt: t.hat_ a jinni cou sometime
T)Onre ar{c;led as ; god (ibid.: “...the finn7, while not individualised or personi et, s ol
. : b s ¢
t]:e sagme permanently liked Lo the individual or the coxnmuplh‘y, ahhoz:g:r:t:'e“:’.ist}r:othae :;rdeya
i he latter passage is in agree
ded as a god” (emphasis added). T | a . o
:ﬁiirhe considers Allah to be the appellative for all the higher ileltles and er}tlt.he ia)]:]::l ;.n
tive for the lower deities: “In short, in pre-Islamic times, Allah appears to :avet  an
] ellative that could be used for all the higher deities of the Arab'plan,t:hec:n, Jujo astj:éon,
?}1:1’: deified ancestor, and jinn, the genius loci, referred Lo lower clell:es -(Fdlidé p:i:bs Out:
‘ ibi , rder to support this view, h
. of. also ibid., 8n.3,12n. 1,116 n. 7) In or¢ : rt thi ' > out
‘:E;tci'o::: deities were denoted i)y the Aramaic term ginnayé (2hid ., RO n. 2; cf‘.Jtn jite
above). Fahd’s statements on the relation between the terms Jadd.andlfmn arel; I?OtEd
clear either (cf. Panthéon, 44, as opposed to1 ibi:li.l,ﬁS(c)l—Sl).es::th;:dt& e;nl:ctiasts}?eg ﬁgn ed
] istinguishes between the deified anc !
above {Panthéon, 44) distinguis ; ¢ jadd and the T e
i : the jadd was the equivalent o
- find (ibid., 80): “In Aramaean lands, i UiV . it
l].;;?ll and i(n Ar;.b lands, the equivalent of a certain class of JI:’II'E .b(.zmggalsllsz?dgzi)eve:
+ 1 i )
jinnt lent generic terms” (ibid., . ver,
te he says: "Jadd and jinnt are equival 3 Le . : . ]
:':. ?sné)e:tain t.}fat even for Fahd, pre-Islamic deities and jinn are not generally identical,
Al e s 5 43; Zbinden, Die
192 ¢ Ibn al-I(albt. Cf. Klinke-Rosenberger, Gotzenlbuch, 48, 113]n.tﬁ .,imﬂar re[,mrts
Diinn des Islam, 79-80. It is, however, necessary sometimes to ask whether s reports
inj hadith have an independent value or whether they are based on and commentling
Qu.i-’ﬁnic passages. .
193The passage quoted is Alois Sprenger,

Berlin, 1861}, 252.
(194We'1|.hausen, Reste arabischen Heidentums, 211-12.

Duas Leben und die Lehre des Mohammied, |
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Such was the predominant view among Islamic and Semitic scholars stud in

the history of religion towards the end of the nineteenth century: spirits};ng
gods do not differ in their nature, but only in the relations they have with
humans; spirits are feared and their habitat to be avoided whereas gods
comm.a,nd trust and their dwellings are visited for the expr,es.s pur osi of
worshipping them and receiving help.!9 Chelhod’s view js similarpbased
on the theory of a linear development beginning (not with the s ir"t but

with the idea of the impersonal-sacred: pita b

The same absence of personalisation can be observed in the idea,
a m‘ama,d has of the divine. . ..the analysis of the basic ideas of
anclent Semitic religion leads us to believe that the notion as
such of a personalised deity is only a late acquisition. In its
place we find a non-differentiated sacred entity that is essentia.ll).(
represented by the jinn. --Everything in the desert is animated
and wondrous, but nothing to such an extent as to become a
genuine object of worship.196

Thlsi .a.ccording to Chelhod, is the reason why there is hardly any public
:;1:]:5 pa‘;x;;zr:ihtsl;z-?go;nads; it only begins when they settle and deities
If we wish to subscribe to this view, however, the Qur’anic passages
about jinn worship mentioned above would have to be interpreted mtfer
bruta.l'ly. While there is no theological precision to be found in the Qu(r’in
there is a clear differentiation between the deities of Arab polytheism on the:
one ha:nd and the jinn on the other,' and we encounter major difficulties
when Interpreting these passages as referring to deitjes,199 Consequent]
several more recent authors have not followed Smith's and Wellha,usen.};,
tl}eory. Macdonald, while accepting the Qur’anic passages on jinn worshi
without reservation, interprets them in accordance with his idea that bp
Muhammad’s time there was no longer any genuine paganism in Mecca.y
Rather, there was a syncretism, “a kind of Christian faith in which sa,int-
and angels had come between God and his servants”. Macdonald a earg
to count the jinn among these intermediate beings (who interced:pwith

ls5g -
. bSm;'tll, Re_hg:on, 119, 121-24, 126, 130; Cf. alse Cook, ibid., 539; Wellhausen, Reste
rabischen Heidentums, 211-14 passim (see 280-82); Noldeke, “Arabs {Ancient)” ,670b
Chelhod, Sociologie, 42-43. ' ’ .
97 Ibid., 90.
198 o .
Eichler, Die Dschinn Teufel und Engel im K i
E:ng py ot ngel im Koran, 17, 37-38, 76-78; Zbinden, Die
Tritton, “Spirits and Demons in Arabia”, 726.
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God).? [306] J. Starcky writes: “Present-day Arabs who believe in jinn
consider them to be mainly evil spirits, but for Muhammad’s contempo-
raries, the jinn were gods (Surat al-An‘am 6, v. 11 [sic. Read: v. 100])".20}
Starcky, like Dussaud,?%? quite obviously bases his statement on the fact
that there was a class of minor deities in Pahmyra, called ginnaye, 2 name
that is undoubtedly related etymologically to Arabic jinn (see below, 310-
11). Gaudefroy-Demombynes also assumes pre-Islamic jinn worship, but on
the premise of a gradual and fluid transition from jinn to deities who were
indeterminate at first and only later acquired clear personalities (see above,
281-82, with n. 10). Zbinden?®? is the strongest champion of pre-Islamic
jinn worship.

However, it may be that the difference of opinion is not quite as sharp
as it seems to be at first sight. The contrast between demons as fearsome
and gods as friendly and helpful beings as postulated by Smith is probably
exaggerated, because of his general theory of Semitic gods (gods are, in a
totemistic sense, blood relations of their clans). There are, in fact, even
among the jinn friendly and helpful beings in pre-Islamic Arabia (see nn.
175-80 above), and not even Smith (see n. 190 above) assumes a complete
absence of jinn worship. This alone would be reason enough not to accept
unreservedly Smith’s absolute statements. Wellhausen has a suggestion that
might help us here: “. .. There is also devotion to demons, but it is entirely
private and barely rises above the level of magic; it is not a starting point
for progress....”?™ Leaving aside the theory that is always attempting to
arrange everything along an ascending line of develapment, this expresses
an important distinction: the private worship of spirits (jinn, demons) on
the one hand and public communal worship of deities on the other can exist
alongside one another (and one does not necessarily result fromn the other—
certainly not always).

Before turning to this problem of cultural history, a brief account of how
Islam influenced ancient Arab beliefs in the jinn would be useful.

2000\ acdonald, “Djinn”, 1091b,

2% Jean Starcky, “Palmyréniens, nabatéens et arabes du nord avant I'lslam®, in Maurice
Brillant and René Aigrain, Histoire des refigions, 1V (Paris, n.d.), 219.

*°?René Dussaud, La pénétration des arabes en Syrie avant I'Islam {Paris, 1955}, 90-91,
98, 99, 101, 110-13, 169, with Fig. 26 (p. 111} and Fig. 27 (p. 114).

237 binden, Die Dfinn des Islam, 79-80, 83-84, 99.

*"Wellhausen, Reste arabischen Heidentums, 213 n. 1. [Emphasis added: J.H.]. Cf. also
Cook in Smith, Religion, 539, who assumes the absence of jinn worship in principle, but,
on the other hand, stresses the fact that the boundaries are fluid. See also Wilhelm Wundt,
Vilkerpsychologie, 2nd ed. (Leipzig, 1900-1909), V1.3, 50-51, 64-65, 312-15, 412-48 (esp.
412-2G).
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Muhammad shared his compatriots’ and contemporaries’ beliefs ¢ cern-
ing the jinn and integrated them into the Qur’an without qualms insofar as
they did not endanger God’s uniqueness. Everything that looked remotely
like jinn worship, or ascribed divine (or semi-divine) nature to the Jinn (e.g.
their genealogical connection with God: Siirat Saba’ 37, v. 158), was elim-
inated on principle. According to Islamn, the jinn are on the same leve] as
humans: they are God’s creations, they have a life in this world and one
in the next and they are faced with the decision whether they want to ac-
cept the Islamic revelation (Muhammad himself preached to the jinn; see
Siirat al-Ahqaf 46, vs. 28-31; Siirat al-Jinn 72, vs. 1-19). Depending on
their decision, they are either good (believing) or evil (unbelieving) jinn;
the good ones will enter Paradise after the Last Judgement, the evil ones
will go to hell. Since the Isiamic revelation, jinn are not allowed to visit
Heaven anymore, where carlier they could have listened and consequently
revealed hidden and future things to soothsayers [307] (Sarat al-Jinn 72,
vs. 8-10, etc.).2%> While the difference between good jinn and angels {good

205Wel]ha.usen, BReste arabischen Heidentums, 137-38, 153; Kremer, Studien, 111-1V,
27-28, 38-39; Lane, Arabian Society, 34-35, d7-38, 39; Grimme, Mohammed, I, 63-71,
esp. B3-66, 6% 71; Smith, Religion, 135 n. 1; Macdonald, “Djinn", 1091b-10922; Snouck
Hurgronje, “Der Islam”, G64; Eichler, Die Dschinn, Teufel und Engel im Koran, 5, 8-
39, esp. 17-19, 30-39; Henninger, “Spuren christlicher Glaubenswahrheiten im Koran”,
130 (= book edition, 58); Ryckmans, Religions arabes préislamigues, 203b with m. 34;
Zbinden, Die Djinn des Islam, 71, 81-93. CF. also Fahd, Panthéon, 79 n. 1; Fahd, “Anges,
démons et djinns en Islam”, 175-86 with nn. 105-63 (207-11). On the assimilation of the
belief in jinn into the Islamic framework, Prof. Erwin Graf observes the following (letter
dated 3/2/1064); "cotcerning the finn in Stras 46 and 72: it is perhaps not altogether
a coincidence that the tradition has moved the sermons to outside the haram in Mecca.
Are jinn not allowed into the holy places? {but see Siiras 113 and 1141}, This would be
important for the problem of their relations with Allah and the gods known in Meccea.
However, 1 believe Lhat before Mubammad and outside Mecca there was little reflection
on these correlations, {In my view the finn sermons might be inspired in a way by
Christ’s sermon in Hades)" [cf. T Peter 3:19-20]. On the subject of Jewish (and Christian)
elements in Arabijan Jinn lore, see Lane, Arabian Society, 39-40; Kremer, Studien, I1]-
IV, 39-44; Eichler, Die Dschinn, Teufel und Engel im Koran, 8, 16, 18-23; Zbinden,
Die Djinn des Islam, 82-99 passim, 120-30 (see the critical remarks by Hans Joachim
Schoeps, Zeitschrift fiir Religions- und Geistesgeschichte 6 [1954), 369); on the teachings
about the jinn in Islamijc tradition and theology, see Zbinden, Die Djinn des Islam, 93-99,
141-62; also Otto Spies in Orientalische Literatur. Zeitung 50 (1955), cols. 336-38; Johann
Fiick, review of Zbinden’s Die Djinn des Islam in Der Tslam 32 (1955), 105. Eichler, Die
Dschinn, Teufel und Engel im Koran, 3, 8-39, stresses the importance of distinguishing
between three different theories in the Qur’an concerning the jinn, and Zhinden (Die Djinn
des Jslam, 81-87) agrees with him to a large extent, the three being *;

jinn as demons®
(8-29), 'jinn as intermediate beings” (30-35) and “jinn as doppelgdinger of humans” (35-

39). This triad, however, is valid only in the context of the (Qur’anic and later formal)

Joseph H enninger
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spirits inherited from the Biblical religions) is f;::mirTIy cleaur‘,"'o.6 there 1&lit1;octi:i;
g h a clear distinction among evil spirits.?°" Thus it is Tnot qui (d
from the *an whether Iblis (diabolos, the devil) was orlgma,ll;y: counte‘
o e agics or the jinn.?%® There are at least three categories of evil
an'lci'fcls:g \:ftllli ?:i%l l;e cast into hell after the Last Judgement: 1) fa.l}en j'?\,trigeilrs1
?E:s;tans”; the word shaytan, “Satan” ,' also appears m. 2t&e Qp)h:j:: z :ji‘:{ :C»ers
the Qur’an, while iblis is found only 1:1 rthe singular); 2) the unbelevers
among the jinn;*° 3) pagan deities.?! I‘h_uls we can se(; hat the latier are
seen as a kind of evil spirits, and the question arises whether they
> . -
alSOOpr?: t;;l?ifn;h; f:]a::f;:o:g i:fnz‘til::lfSZXistence of these beings that is c!enc;(_ad. :12
the Qur’an (with the exception of very ‘spo.rad¥c mstanci)i{)il:]ut it;hn:;r bg:.lgs
nature. Usurping divine naft,u]re_is the‘;;-;lsériu?:h?s?: o Shigrk SN
other than God is the sin of their worshi : of shy ], “having
jon” i ained the term for polytheism in Isla
g;;/n)l.)a‘;;(:‘nt}*:i: 2‘{‘3‘ tizzeri:]oxnpallions” (of God), shuraka’, are condemned

i es not
Islamic doctrine, not of popular religion. In both cases the _t.errn dopp;l\ﬂc:;f:;nclc;e not
bl d ic, character (superhuman powers) (cf. n. 176 .above).“‘ h .-.Lﬁcher
CXCIU‘!:‘_-' emm:i' te being” is not a very happy choice; cf. Henninger, bpurel"l c;im: icher
tg;mb;::?;-;:l?h:z?ten" 130 (= book edition, 58) with n. 10. Consequently this distin
au )
isg;ot made h;:e;g ien, 111-1V, 40-44; Eichler, Die Dschinn, T_eufel-und Engil :lnzfxgiolra(::
Kremerf H . ;in ‘er "Spijlren christlicher Glaubenswahrhelte.:n im Koran ,l e
o 81«:1_1'11:'31. 5;’1‘29)3'3“2{ the literature cited therein; Zbinden, Die Djinn de}s Isbam?,. idem.
2‘?1?: :iisti!r?:t‘.ion is frequently blurred in popular Islam; cf. Canaan, Aberglaube, 7; ,
i —4; also n. 75 above. . S
D;;;nc‘:'i'_"l:il:“i’;;iu‘:’:’:]:;, 11, 69-71; Krewmer, Studicn, [I1-IV, 39_—411;’ Ldne,lilégb;;:micz;
. 1;5l 271.28 32-33; Eichler, Die Dschinn, T.cufcl.und Engsl‘ im mrarl, ! (_)k pessim
I(-:thy,in eir “Sp\.;ren chr'"istlicher Glaubenswahrheiten im Koran”, 2184_933;_890 ,
TOeS;:.)) ganc,l the literature cited there_in; Zbir;l'enbi;lehﬁfzr;r;f; isn:;ngnge’ o oram 11,
e A ’?'5{')5'0511?tl?l:aﬁ?ﬂ_jgz;rla]'gﬁi?en :i']ristlicher’ Glaubenswahrheiten im Korax;”,
33-34, 36, gggfgé (b_ook, edition, 58, n. 11, 72-75); Zbinden, Die Djinn des .Islam,“BSS—u8re.n
lgt?vg:c:llltlar Die Dschinn, Teufel und Engel im Koran, 48, 56_.6.4' 75;0H;;1;1111ger, P
ch.rist.llicher,Glaubenswahrheiten itn Koran”, 284-86 (book' eidl:t.lmgie th.i o Teufel und
#195ee Sarat al-A‘raf (7), v. 36; Sorat Had (11), v. 120; Eichler, schinr, ufed une
Se‘? “':" 7-38; Henninger, “Spuren christlicher Glaubenswa].u eiten uleb_ an
f?}%geli:.?nh gnz’ltéh?g)_ 243 with n. 1!':;4 {back edition, 58 with n. 8, 97 with n. 164); Zbinden,
with n. § ,
Dzilcl Dj_iﬂﬂ dcsj\jsllan:;uii:fg?i 63-71, esp. 65-66, 69-71; Eichler, Die Dscf.linn,‘Tm;);el Z:::l
Gn'mme‘ ow'f’S' He’nni,nger “Spuren christlicher G]aubens\.vahrhelten_ im hor :
. K"’::}’:s 1,63 (book ed,ition, 97 with n. 163), and the literature cateddt.. l:e,reler:.
ggqu;n?l?z L‘;le re:l- existence of pagan deities according to the Qur’an see also Rudi Paret,
or

Mohammed und der Koran (Stuttgart, 1957), 95.
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to burn in he]], 212 (308] The Qur'an does not, however, tell us what kind of
beings these Pagan deities really are; only in later Islam were they ranked
among the evil jinn or shaytans. 213

Modern popular belief iy the Arab-Islamic countries has of course bemy
influenced by the position occupied by Muhammad and the oldest traditions
regarding belief in jinn,214 byt ip different ways, The distinction between
believing and unbelieving jinn is mentioned in popular literature, 215 an4
occasionally elsewhere,216 Lyt op the whole the evi] Jinn, often grouped
with the shaytans, play a much more important part in popular beliefs than
the good ones. Defence strategies against these “evi] Spirits” (see nn. 42-98,
183-88 above) were enriched by some typically Islamic elements, such as
using Qur’anijc Passages for incantations and amulets, 217 Another typically
Islamic belief is that Ramadam, the month of fasting, commands special
powers to keep the jinn at bay, for instance that ajl the jinn are banned to
behind the mountain of Qaf, at the edge of the world, and only return after
the end of the month., Even then they cannot enter a house that still containg
anything left over from Ramadan (e.g. bread baked in this month?!8), Of
Course, every mannper of worshipping the Jinn, with prayer Or, even more so,
with sacrifices (see nn, 99-128, 190-93 above) are in flagrant opposition to

212K an Ahrens, Muhammed als Religionsstifter (Leipzig, 1935), 88-90; Eichler, Die
Dschinn, Teufel und Engel im Koran, 17, 38-39, 76-78; Henninger, “Spuren christlicher
Glaubenswahrheiten im Koran”, 286 with n, 2] (book edition, 72 with n. 21); Ebinden,
Die Dfinn des Islam, 85, g8,

2wEichlc:r, Die Dschinn, Teufel und Engel im Koran, 17. CF, also ibid., 2, 5; Haldar, Cult
Prophets, 181-82, 186; Zbinden, Die Djinn des fslam, 84. Wellhausen {Reste arabischen
Heidentums, 157-59, 211-12} and Swmith { Religion, 120-21) do not say explicitly when,
according to their theory, this classification amaong the finn took place, General reading
on reducing gods to demons: Cook in Smith, feligion, 539 with n. 2; cf. also nn. 1 above,
239 below, On reducing the gods of vanquished religions to the status of demons, cf.
also Franz Joseph Délger, “‘Teufels Grofimutter’, Magna Mater Deum und Magna Mater
Daemonum. Die Umwerung der Heidengstter im christlichen D.'a'monenglauben”, Antike
urnd Christentum 3 {1932), 153-76.

2”Wellhausen, Reste arabisc;hen Heidentums, 157-59; Zbinden, Die Diinn des Islam,
97-99.

21E‘Cv:oncernir:g believing and unbelieving jinn in the 1001 Nights see Henninger, “Mo.-
hammedanische Polemik gegen das Christentum in 1001 Nacht”, 298 with p. 42; Zhinden,
Die Djinn des Istam, 5970, esp. 66; ather information on Popular Arabic literature: ibid .,
70-72.

2“‘Doughty (I, 301; 11, 209; = 1888 ed., 1, 259; 11, 188) heard the view that haif the jinn
are unbelieving and evil, the other half faithful Muslims and good. This, however, seems
to be due to the influence of urban views.

75ee also Zbinden, Die Dijinn des Islam, 67-gg, 72, 95-96, 98, Concerning amulets,
etc., now also Kriss, Volksglaube im Bereich des Islam, esp. 1-139 passim,

2lsC.':maan, Df'imonenglaube, 21; Zbinden, Die Diinn des Tslam, 45, 130.
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Islam.?'? So how is it possible that, in spite of this, Zacriicesb.to L:j 51111;15
I l I ] i - religion i esent-day Arabia a
't in popular religion in presen ' :
play such a major pax resen Arable anc that
is, i rofuse and couclusive literary
there is, in fact, much more pro . | ; vidence fian M
i ia? S d to explain this by pointing .
-Islamic Arabia? Scholars have trie i .
tl:ffei[\Sl;ie pagan gods were reduced to demons, the unportjnc;‘e :lmd swe} :);
I i the worsh
iri i d so attracted all that remained o /
the spirit world increased an o o e e
220 This is largely correct, although it do | |
agan gods. This is larg gh it -
O(irfclfsiongthat there were no sacrifices at all to jinn in p(re—lslan;;cB Aga.?;
s l jinn (see n. above),
it i i t pagan gods are called j 3 .
As it is only in later Islam tha ¢ : i
i ' in the Qur’an dealing with jin
we must not interpret the passages in de Sbtnden Ia probably
imply as relating to pagan deities. Zbi s .
(see above, n. 191) simp i o o
i intai t gods as well as jinn .
9] right when he maintains tha - worshi
i[:()pr]e~rlsgla|11ic Arabia??! (with sacrifices and in other ways), while it is not
possible to agree completely with his arguments (see below, 312).

III. Problems of Cultural History

The preceding overview of present-day and pre-Islamic biliefs in tile ]z&:]:]lla;:
it i task is now to a
i elief similarities as well as differences. Our _ tem
it st o i i | ts in pre-Islamic jinn
imit sti e clearly Llie native Arabian elements in | .
to delimit still more clearly L . - o in bre-slamic jiu
i i thing that is not found in p
belief. Firstly, we must exclude every o ound jn pre lslamic
i y in countries that were Arabicized later. i
Arabia and occurs only in coun or. This Includes
right has demonstrated, are nei
some elements that, as Atbrig ; o o oy
iti t and sometimes only of Hellenistic 5
early Seinitic but more recen ‘ mes o Hellenistic origin. I,
i finniya i iting a spring in Palestine is jus a
for instance, the jinniya inhabi : e
i "), this is the exact translation of Gre ,
(“bride”, “young woman™), e exac s
indi i Hellenistic times. If, moreover,
and indicates influences from pover, I some places
iri i f cockerels, hens and chicks, thj ;
spirits appear in the form o ! ; canot
lt)tevi'y old It)a‘ither, as the domestic chicken only became common in Syri

224
and Palestine during the first century Bc.

{gi i K r, Studien, 1-11, 48; Eichler, Die
2194]. T in Swmith, Religion, 159 n. 1; I\.remm,“ udien, . D
D }?Lr?ar;:::z}el!nund Engel im Koran, 2, 16; Tritton, “Spirits and Demons in Arabia”,
schinn,
; Zbinden, Die Djinn des Islam, 99. bove.
7%36‘,%311[‘“15&]1 Reste arabischen Heidentums, 157. Cf. also nn. 212 and 213 above
221} , Die Djinn des Islam, 79-80. . . ) asacs7
zzzfzftll)l;l:-idgﬁ “Islam ane the Religions of the Ancient Orient”, 283-301, esp
- -301. o for
22?3 A?bsz"dsoggl Cf. also Martin Ninck, Die Bedeutung des Wassers in I\.ult und Leben de
Alten (D-;rmstadt, 1960); Muthmann, Mutter und. Quer, Tirzgglfgsés;?he view of Jobn
34 Albright, “Islam and the Religions of the AllC]eIl]t- Orient ! ; i913) e o John
P. Peters “'fhe Cock™, Journal of the American Oriental Society 3 g , % long,er ot
cl:nic]fen d,omestication only became known in Palestine after the Exile, can
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However, we cannot confine ourselves to the exclusion of such secondary
details; there is even the question of whether the word Jinn itself and the
notion linked to it is at all ancjent and originally Arabic. Consequently the
question of etymology and origins of the word jinn will have to be dealt wWih
at length.225

Medievat lexicographers of Arabic derive the word from the root janna
(= “to cover”, “hide”, “veil”) and thus explain jinn as a “hidden, mysterious
being”.226 As this explanation, however, meets with various difficulties, 227
the possibility of its being a loan-word was also considered, possibly from
Ethiopic,??® or possibly from an Indo-European [310] language. The simi-
larity to Latin genius repeatedly gave rise to this theory, although it was not
assumed to have been a direct Ioan, but rather reflected a possible related
Iranian root.??® This explanation s how generally rejected.?30 Wenginck?23!

maintained. There are already instances from the seventh century ac; see W.F, Albright,
and P.E. Dumont, “A Parallel between Indjc and Babylonian Sacrificia] Ritual”, Journal
of the American Oriental Society 54 (1934), 108-100, Cf. also Henninger, “Huhnopfer”,
337-46.

2556 Wellhausen, Reste arabischen Heidentums, 148-49; Noldeke, “Arabs {Ancient)”,
669b-670a; Macdonald, “Djinn”, 1091b; A.J. Wensinck, “The Etymology of the Ara-
bic Djinn (Spirits)”, Versiagen en Mededeelingen der Honinklijke Akademie van Weten-
schapen, Afd. Letterkunde, e Reeks, IV, 506-14 {Amsterdam, 1920); and his “Supple-
mentary Notes on the Etymology of the Arabic Djinn (Spirits)”, S14a-514e; Eichler, Die
Dschinn, Teufel und Engel im Koran, 9-11; Canaan, Ddmonenglaube, 4, 51 n. 35; Zbinden,
Die Djinn des Tstam, 75.

*05ee the instances quoted in the literature given in n. 225 above.

HTMacdonald, “Djinn”, 1901b. Cf. also mn. 231-33 below.,

ey Wellhausen, Reste arabischen Heidentums, 148 n. 3; Macdonald, “Djinn”, 1091b;
Albright, “Islam and the Religions of the Ancient Orient”, 292; Eichler, Die Dschinn,
Teufel und Engel im Koran, 9.

229I‘VIacdon:—ﬂd, “Diinn®, 109115, Eichler, Die Dschinn, Teufel und Engel im Koran, 9-10.
CE. n. 230 below.

23°N6ldeke, review of Wellhausen's Reste arabischen Heidentums in Zeitschrift der
Deutschen Morgenldndischen Gesellschaft 41 (1887}, 717, Wellhausen, Reste arabischen
Heidentums, 148 n. 3; Wensinck, “Etymology”, 5086, Eichler, Die Dschinn, Teufel und
Engel im Koran, 9-10; Nyberg, “Bemerkungen zum ‘Buch der Gétzenbilder' von Ibn al-
Kalbi”, 358 n, 21; Schlumberger (as in n. 238 below}, 121 n. 1; Dussaud, Pénétration, 90,
110 n. 8; Starcky in Brillant and Ajgrain, 1V, 219. More recently Jacques Numa Lambert,
in his mest debatable book: Aspects de la civilisation 4 Lage du fratriarcat {Algiers, 1958;
see the review in Anthropos 56 [1961), 974-76), has derived not only the Palwyrene form
g-n-y (see n. 236 below) but also Arabic Finn from Greek gennaios (loc. cit., 85-141, €sp.
85, 123-24). Dussaud’s view (Pénétration, 110-13) that there never was a god named
Gennéas {Gennaios) but that g-n-y always was appellative js rejected as being hyper-
critical by Lambert, but it does not abpear Lo be possible ta refute it. Cf also Meier,
“Linspiration par les démons en Islam”, 421.
1See the bassage quoted in n. 225 above, and the supplement,

T
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assumed the derivation from the root janna to be correct, but exp‘ll?med lli
in the active sense rather than the passive: something that causes illness or

madness, and based it on the following reasoning:

I. In the Semitic conception psychic affections and CertE‘LiI‘l bod‘lly
actions are caused by spirits. II. The dealings of S])]t‘lli,s with
men are usually expressed by verbs meaning “to cover”. -II.I.
The action of covering is conceived in this way, that the S[).ll‘lt
comes upon a man, takes its abode in him a.n_cl overpowers him,
so that le is no longer himself but the spirft tl;;t is upon or
within him; the action is a genuine incarna.tlon. V. Poel};;c
and prophetic inspiration is thus to be considered as ca..used by
incarnated spirits. V. The etymology of the word jinn is to be

viewed in this light.233

What the explanations so far have in common, despite a.ll their dlﬂ';fsn.cehsé
is that they consider the word jinn to be purely Ara,blcf. F.W, - rlgor
is of a different opinion, which begins with tl}e oggfrvatlon tha"u EZ _
No6ldeke and Mark Lidzbarski had already .notlced - tl,:at there is anh I‘;?p
maic word gené, “hidden”, plural genén, “hl(lde'n things”, and the emcrlJ l(z..es,
plural genayyd.?®> This term is used to describcla a group ofllovgar he1a ;es
in inscriptions dating from the third century AD in Duralon the Elp r ic
and in the Palmyra region.?3® The word is a}so fo.u.nf 21:;17 Ara.ma,lchma,gf
texts from the sixth century Ap, meaning “(evil) spirit”.**7 The Fat._j ers o

232For a more precise explanation of this rather ambiguous term, see Wensinck, “Ety-
is y " 4c-514e.
", 510-513, and his "Supplementary Notes”, 51 ; B -
rng‘lao‘i/};n::iick “Etymalogy™, 513-14. Cf. Falid, “Anges, démons et djinns en Islam .;.211,3'
1 el evi ; i idzbarski, Ephemeris fiir semifische
24 Noldeke, Wellhausen review, 717; Mark Lidz , ] .
EpigT:p;t?kell (1903-1908), 82 (quoted in Albright, Journal of the American Oriental
! v -
Society 57 [1937], 319-20; cf. also ibid., 60 [1940],.292 gltl.h 1:’., ?gs)m
23% ight, “Islam and the Religions of the Ancnent. rient”, . o
235}}!)1515292 with n. 30; more detailed reports have since emerged: Daniel SChél;m;;riig
La Palméréne du Nord-Ouest (Paris, 1951), 25, 6;, 1T;IZ?,1;2i33(ba)r,ldli’\?i;282,61(m—p ,111)’
214 1 -91, 98, 99 , -13, . - 111
Plate XXIX, 1; Dussaud, Pénéiration, 90-91, 3, 99, o Lo, 11
‘ ] i i i IV, 219; Harold Ingholt, Henri Seyrig,
ig. 27 (p. 114); Starcky in Brillant and Algram.,  219; ;
i:n St:::ky Aecueil des tesséres de Palmyre, with additional rem:r{;s l;;é:n?re.ﬁzqugg
, 15 n thid.
i d 226}, 35 (no. 248), also Caquot, #bid., . -
e iy , t} me of a deity; of. Caquot, ibid.,
. 211 also find a word g-n-y, but not as the na, . 3 !
T:il 2c:n lt]:\::ror:)t‘.s; g-n-y and '-g-n, and Franz Rosenthal’s review of thlss woik in Jc.mrncc:;
) ] 3 — ; tarcky, review
i 75 (1955), 199b-200a. Cf. also Jean :
of the American Oriental Soctely : bia oo 2A)
inélration, i iblique 63 (1956), 276 (with the sources, ibid., nn. ;
Dussaud, Pénétration, in Revue bibligue ) : ibid., o, 2
ia Ho “ g ig, ed., Wérterbuch der Mythologie, 1.1, .
Maria Hofner, art. “Genneas” in Haussig, ed., : der | 199740,
7 Albright, “Islam and the Religions of the Ancient Qrient”, 292, and the instan

listed therein.
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the Syrian church (fourth-sixth centuries} and the Syriac translation of the
Bible (Peshitta} use the derived noun [311] genyatha (emphatic feminine
plural) to denote pagan sanctuaries and pagan deities or demons.®8 Al
this leads Albright to draw the following conclusion:

The jinn themselves were probably iniroduced into Arabie Jolk-
love in the late pre-Islamic period. .. The passage from Arg
maic ganya or genya, feminine genitha, “demon”, to Arabic
ainniy(un), Jimniyet(un) offers no difficulty whatever when one
remembers that Aram. gend and Arab. janna are synonymous
and that a slight morphological adaption would therefore be nor-
mal. The occult figures of depotentized pagan deities with which
the imagination of the Christian Aramaeans peopled the under-
world, the darkness of night, ruined temples and sacred foun-
tains, were organized by Arab imagination into the Jinn of the
Arabian Nights, creatures of smoke, intermediate between the
fiery devils of hell and the angels of light.239

38 Ibid., 292-93, and the instances listed therein.

° hid., 202-93. In a letter dated 16/1/1984, Prof. Giorgio Levi della Vida rejects most
emphatically the etymology suggested by Allright.  He stresses most urgently that we
have here two different roots: the Aramaic words nentioned are derived from the roat,
g-r-y = “to be hidden”, whereas Arabic Jinn is derived from the root, J—n-n = “to cover”,
Consequently he considers Wensinck’s explanation (see abave, nn. 231-33) to remain valid.
“In my view, there is no link whatsoever between Palinyrene gny’, Syriac genpata and
Arabic jinn; .. the Aramaic words are derived from a root meaning “to be hidden” (as
also maintained by Albright) and the y is part of the root. Jinn is derived from a root jnn
with doubled n (the 7 of jinug being, of course, the adjectival suffix and not part of the
root} meaning “to cover” (1 believe Wensinck’s explanation to be still valid; of. incubus!)
The Aramacan guy’ are chihonic deitjes, altogether diflerent from Arabian jinn who lve
in the open air (I should think that in those cases where they appear as subterranean
spirits, we are dealing with beliefs that are ot purely Arabian). The fact that the two
roots g-n-y and j-n-n may well have been related originally, at a proto-Semitic time,
of course has nothing to do with the present question.” Having taken this statement by
Levi della Vida into account, Prof, Fritz Mejer expresses himself with similar, or possibly
EVEN more, reticence: “As for the etymology of jinn, | believe it to be Arabic, but it js
still not at all clear what the name means. There are too many possible interpretations:
active ‘covering’, passive ‘covered’, but how? and what? ...] am by no means certain
that this is a parallel case to incubus, they might just as well be protective deities (giving
cover), but there are other possibilities as well,” (letter dated 5/11/1968). See now the
detailed discussion of the origin of the word Finn in Fritz Meier, “Ein Arabischer ‘Bet-
Ruf'™, Asiatische Studien 33 (1979), 189-98. Having given numerous instances, Meier
rejects all non- Arabic {whether Indo-European, Ethiopian or Aramaic) etymologies (sbid.,
189-92) and considers the Arabic derivation to be more likely (ibid., 192-98), but stiit
only with veservations (#bid., 198). Even'if the Arabic etymology were certain, it would

MAGIC AND DIVINATION IN EARLY ISLAM ———-
Beliefs in Spirits among the Pre-Islamic Arabs 47

It is uncontested that Arabic Jinn is related to the Aramajce words mern-
tioned. Other authors, however, consider the Palmyrene genayya (or gin-
naya’), a group of lower deiiies who are only known in this appellative form,
to have been introduced there by Arah nomads, and consequently derived
from Arabic.2%® This would also explain the incidence of the term in Chris-
tian Literature in Syriac, but maybe not in Aramaic magical texts, for which
no other Arabic influence can be proved,?4l

There are arguments in favour of Albright’s view, according to which
the word jinn, as well as the idea of the jinn, was a loan from the Aramaic
linguistic and cultural region, especially as it is, after all, possible to prove
many other Aramaic loans in Arabig, 242 It is impossible to refute it directly,
if only because literary documents in Arabia begin comparatively late and
consequently direct literary evidence of beliefs in the jinn dates from the
tiine just before that of Mubammad, and is therefore more recent than the
Palmyrene reports mentjoned above. Still, it is im probable that there should
have been no earlier beliefs in spirits at all in Arabia. Smith has already
pointed out that the belief in hairy desert spirits can also be shown to have
existed among North Semites and thus is likely to be part of the common
stock of early Semitic religion,243

Of course, it must be taken o account that the belief in demons
in Mesopotamia, as illustrated in considerable wealth in cuneiform litera-
ture,?* is not purely Semitic but may contain many foreign, particularly
Sumerian, elements.?45 After all, the distinction made between the Semites
at a stage conjectured to be common to all of them, on the one hand, and the
(later) individual Semitic peoples who were already mixed, both:racially and
culturally, on the other, is perfectly justified 246 [372) However, the com-

1]
still be possible for non-Arabian elements to have infiltrated the contents of the idea. This
possibility must be taken into account, especially for modern beljefs conceriing the jinn
in Syria and Palestine. ]

2‘“’Schlumberger, La Palmyréne du Nord- Ouest, 136; Dussaud, Pénétration, 90-91, 99,
113-14.

41 Albright, “Islam and the Religions of the Ancient Orient®, 202 n. 31,

M2y, Henninger, “Menschenopfer”, 800 with n. 357, and the instances listed therein.

293Smith, Religion, 120, 198, 441-446; also Cook, ibid., 538~39.

2 Cf. n, 2 above; nn. 245 and 257 below.,

*138ee the instances quoted in n. 2 above. Cf. also Stephen Herbert Langdon, The
Mythology of all Races, V: Semitic [Mythologyj (Boston, 1931}, 354-74 {(many details of
which, however, are open to challenge), and n. 257 below; idem, “Babylonian and Hebrew
Demonology”, Journal of the Royal Asiatic Sociely, 1934, 45-56, and n. 257 below,

#4¥S%ee Sabatino Moscati, “The Semites: a Linguistic, Ethnic and Racial Problem”,
Catholic Diblical Quarterly 19 (1957), 421-34 {summary in Anthropos 53 [1958), 626-

47
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is [313] that very nature, which is often mysterious and dangerous, and not
subject to man.?®®

2. This should not be understood in the exclusively rationalistic way that
man, in philosophic contemplation, is searching for causal explanations and
finds these in personification, but rather with reference to the trepidation
inspired by whatever is mysterious and awesome.25¢

3. Beliefs in spirits should no longer be considered to be the sole origin
of all ideas of higher beings, but just one phenomenon among several (see
below, 315-16).

The consideration that the belief in spirits is the manifestation of the
thrill of the awesome and mysterious gives rise to yet another question that
has already been hinted at above {296), namely: Did the Semitic belief in
spirits originate with the nomadic or with the sedentary population? It is
not likely that this question can be solved completely, but it is possible to
point out the following: It is often assumed that the belief in jinn, the in-
habitants of the desert, originated with the nomads and moved from them
to sedentary peoples. However, it is hardly likely to have happened in such
a way. Nomads are at home in the desert, and therefore emotions of fear

js unnecessary and most dangerous. Hidden origins and centres of subjective or objective
phenomena and effects are personified; they are imagined in analegy to the human soul,
but not generally and exactly like human souls.” It might be possible to continue this
train of thought in the following way: According to modern popular belief, the jinn are
exclusively natural spirits among the bedouins, whereas among the sedentary population
there are also some who are spirits of the dead (see Zbinden, Die Djinn des Islam, 47-48,
51-52; cf. n. 25 above}. This, in turn, partly influenced bedouin beliefs (Zbinden, Die
Dyjinn des Islam, 52). Thus there are indications (reasons of a general cultural-historical
kind, among others) that the combination of spirits of the dead and jinn originates with
the sedentary population. Allfred Loisy points out correctly {Essai historigue sur le sac-
rifice [Paris, 1520], 372), where he comments on Jaussen's report on “sacrifices for the
tent” in Moab (see n. 106 above) that the sacrifice does not make the jinni a protective
spirit for the tent; his natural relationship is with the place (cf. nn. 99, 155, 189 above)
and only indirectly with the tent pitched therein. .

255Cf. Wellhausen, Reste arabischen Heidentums, 157 (text quoted in n. 154 above);
more explicitly: Smith, Religion, 120-23; cf. also nn. 154-69 above; Noldeke, *Arabs (An-
cient)”, 669b—670a; Macdonald, “Djinn”, 1091b, and the literature cited therein; Haldar,
Cult Prophets, 182. Eichler (Die Dschinn, Teufel und Engel im Koran, 15) does not in-
terpret Smith’s view quite corvectly: Smith does not say that it was only Islam that drove
the spirits imto the desert, but that, as nature becomes more and more subject to man,
especially in the field of agriculture, the realn of the spirits (similarly to the realm of
wild beasts) becomes more and more restricted to the desert. Still, this view contradicts
some known facts as well, e.g. that sedentary people are everywhere particularly afraid of
spirits—who come from the underworld; see above, 287, and here, 313-15.

#6Cf. J. Henninger, art. “Le mythe en ethnologie” in Supplément au Dictionncire de la
Bible, VI (Paris, 1957), cols. 225-46 and the literature cited therein.
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awaken only at certain places and at certaip times; inhabitants of towns and
villages are much Jess familiar with the desert. This might be rejected as
a psychalogising theory, but there are several facts in favour of this view,
a) Even in ancient Mesopota,mia, city dwellers saw the desert as an up-

of the [314] twentieth century, this attitude had not changed to any remark-
able extent.?™® ¢) For medieval Islam, the stories of the Thousand and One
Nights are an interesting document about the Islamic Middle Ages. T col-
lection received its final form in urbap surroundings and betrays this urban
character at every step.?%0 Jt has been said that the people in the stories
move around the streets and bazaars of the cities; but as soon as they leave
the city, the world of spirits and adventures begins. 261 () Consequently it
is not surprising that belief in and worship of spirits is much more inten-
sive among the present-day sedentary population than among the bedoning
{see above, 283-97). The special relationship between the spirits and the
earth, the underworld, and their presence wherever there is a connection
with the underworld, appears to be another characteristic of the sedentary
culture that is dependent upon agricuityure, 262 Occasionally we even find
explicit proof that the bec'ouin fear spirits much less than the sedentary

BTCE Alfred Haldar, The Notion of the Desert in Sumero-Accadian and West-Semitic

Religions (Uppsala and Leipzig, 1950); summary in Anthropos 46 (1851), 624.

2% Edward William Lane, An Account of the Manners and Customs of the Modern Egyp-
tians (London, 1836}, I, 334,

#°CY. Ewald Banse, Wiisten, Palmen und Basare {Braunschweig, 1921), 24-25; idem,
Das Beduinenbuch (Berlin, 1931), vy,

280G 0e Henninger, “ber die vélkerkundliche Bedeutung von 1001 Nacht”, 35-65, esp.
40-45; idem, “Der geographische Harizont der Erzahler von 1001 Nacht”, G'eographica
Helvetica 4 (1949), 214-29, esp. 215-10,

%1 Constance E. Padwick, “Notes on the Jinn and the Ghoyl in the Peasant Mind of
Lower Egypt", Bulletin of the School of Oriental Studies 3 (1923-25), 426.

2527 hinden (Die Djinn des Islam, 80 n, 9) writes: “The chthonic demons, ah! al-ard, are
part of any agriculturally based society”. He refers to Smith, 151 {(and means the German
translation by Stiibe; the original passage is Smith, Religion, 198}, where, however, there js
no explicit reference to the link between subterranean spirits and agriculture, Furthermaore,
the idea that there are subterranean spirits is not completely foreign to the bedouins either.
Still, the view found in Palestine (that Spirits can rise to the surface of the earth through
even the tinjest, opening in the ground, see above, 288) appears to be Lypical of a farming
culture, According to Levi della Vida (letter cited above, n. 239), the Arabian jinn were
not originally subterranean beings (as opposed to the Aramaean gny’y.
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ulation does. Murray reports about bedouins from eastern Egypt (he-
fopen the Nile and the Red Sea): “...But on the whole, they al,re‘rr[:cl)t very
o i ) i, said: *The jinn
' ir ji Ma‘aza sheikh, Salem Faraj, saic
much afraid of their jinn. The e Jow
abound in our mountains, but nobody but a ff.;;llah )WOJ:lddfe.:?r tilill]:e Other,
rous!’ 262 (cf. n. 258 above). And if, o
lves are really dangerous! . And il :
:ac,}nd it is said about south Arabian bedouins that their religion waﬁ mm;l[{)j(
en cor i ship,254 it is a statement that cannot be relie
or even completely jinn worship,%? i Lot canol be relted
i art from all else, these south Arabian
upon too highly. Apar ' ouins e
y d the south and east ra
statement refers to the border areas in . ; pher tan the
- : ture completely different from _
centre-—are members of a cul | e culture of
; ¥ | north Arabia. TFrequently Y
the camel breeders of central and : eque phey <o not
ive i i s; the centre of tribal life is usually .
live in tents, but rather in caves; : ol ¢
: resides.?®® In other words, these are semi ,
fortress where the shaykh resides. | are semi-pedouin,
i imi those in the northwest Arabian .
or semi-sedentary, similar to . t
(sfee nn. 83 and 821 above), and consequently they do not p_ro.wdl.le sgﬂj;i)lﬁliln
i . clusions relevant to originally be
evidence to allow us to draw any con relev originally bedoutn
i re-Islamic Arabia, differentiating be
circumstances. In the case of pre | . ing betweer the
i i lations is more difficult, becaus
views of nomadic and sedentary popu e e
sources avails 315] If, however, we begin with p
nature of the saurces available. | ) . h present-de)
iti i ideration the circumstances mern ,
conditions and take into consi stal s e steonge:
indicati in f: the view that belief in spirits w ;
the indications are in favour of ) Stronger
lation than among the nomads,
and older among the sedentary popu . ! 2 ods, and It
i i i s beliefs in spirits were streng sec
is quite possible that the nomac : : =ne -
on(cila,ri]y pby influences from the sedentary populatmn.. Looking a;hjt m.:-;(l:ct
light, Albright’s theory as described above (310-11) is nndoubtedly cor
H

in its core assumptions.

263 The Sons of Ishmael, 156. ) .
26"%&:;1(—1?; Die Djinn des Islam, 48, with reference ta Th. Bent and Abdullzh Mansi
1

(iiiln.stzalni’so ;’iz)t.ed in Henninger, “Die Familie bei den heutigen Beduinen Al:acllmez;lsls, (1:31e
153 On the subject of jinn beliefs among the Al Mun:a, v‘vho are true fh mfl\fomad_.,._.
n 81 .bove) cf. now the remarks by Donald Powell Cole in his N(?mads cif ed omads:
?I' ﬁfMurn': B'edouin of the Empty Quarter (Chicago, 1975). While the fe%:[en Jf their
o;ie 1 aintains that they are descended from an alncest.or ?f the name o ur: nc @
it E'i‘ ; ibid., 93; mentioned already in n. 81), their belief in the jinn d’clme.s nolj p}()! 2
el !t.‘ n ' Among the sedentary population, the “Empty Quarter” is bel f]"'e tt;
to l;e Veiids (rioe gémpty of humans} and the home of spiri¢s (ibid., 31, 93); acc%r.dmgSl)
l:.le ;Te]:/[urra 'tile name only means that there are no permanent slet.tlement.s (:h; I.(,m_an.
E"’}“ahe_\,/ believe’ in the existence of the jinn, spirits, and shetan, devils, be];m:sc:nany Kovan
th xist and because they have numerous folk tales_ ab.mft them. Bu - b
Eﬁimiﬁ knew were skeptical, because they had never indjvidually come into con

with these beings.” (ibid., 126).
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Belief in spirits must not be seen as the central core of the religion of the
Arabian bedouins (and the early Semites in general), nor was it the starting
point for all further developinents.266 [y i impossible to view the pre-Islamic
God as the last and latest result in a development from polytheismn towards
monotheism, 7 a5 there is a supreme god El in the proto-Semitic period
before the age of polytheism {see above, 312}. This does not exclude the
possibility that some pre-Islamic deities developed out of 7inn,?%8 but most
certainly not all of they. Most importantly, we must On no account consider
the heavenly dejtjes to be the last result in a development from Jinn through
terrestrial deities to become, finally, heavenly deities, as Welihausen and
others attempted to do (see above, 280-82).269

humanity, it is well able to confirm a statement by the celebrated scholar
to whom this publication is dedicated. Pauj Schebesta, stated in a book
review:

atel} Henninger, “La religion bédouine préislamique”, 11540, esp. 123 with nn, 33-35,
127-30 with nn, 5764, 132 with n. 71,

w70y, ibid., 133 36, 139-40; see also nn, 188, 247-52 above; Zbinden, Die Djinn deg
{slam, 80. More detaiied research into this subject will have to be left for a different
study.

®80r, Brockelmann, “Allah und dje Gétzen”, 1081 Zbinden, Die Diinn des Islam, 79~
80; on the subject of pre-Islamic deities in general see Henninger, *a religion bédouine
préislamique™, 119-40 passim, esp. 126~34, 139-40, Zbinden (Die Diinn des fslam, 79—
80) attaches great importance to the circumstance that the lacal Arabjan deities are often
thought to be living in trees and rocks, like the Jinr. There are, however, no reliable pre-
Islamic instances of Jinn living in rocks {sec n. 155 above). On Lhe subject of pre-Islamie
“rock worship” see Henninger, “La religion bédouine préislamique”, 122 with n. 32, 126-
27, with nn. 52-56 On the other hand, the possibility has to be taken into account that
EVeN in pre-Islamic times some local deities were reduced to the status of Jinn or similar
intermediate beings; thus Grimme, Mohammed, I1, 66 {with reference to Stirat Yimus [10],
v. 19; Sgrat al-Zumar [39], v. 4); Dussaud (Pénétration, 160) might also be interpreted in
this way, Most importantly, it has been pointed out repeatedly that the beljef that the
kahin js inspired by jinn (see n. 178 above) shows an instance of this demotion: at first,
he was thought to be inspired by a god (as among the North Semites), and only later by
a jinni, Cf. van Vioten, “Damonen, Gejster und Zauber bei den alten Araberp (1893),
183; Wellhausen, Reste arabischen Hcidentums, 134; Nyberg, “Bemerkungen zum ‘Buch
der Gétzenbilder’ von Ibn al-Kalbi, 357-63 (esp. 359-60), 362-63; Haldar, Cult Prophels,
163, 180, 182, 186.

95ee Henninger, “L.a religion bédoujne Préislamiqua”, with the literature quoted there,
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I do, however, agree with the author in thaf; it is in f\;?mlat;i;ﬁ
and defend the priority of theism over dynamism, or of dyr e
over animism, for alt three flow from the same [.3161 soufrlcefmm
is the human soul. Inside the soul they ffvalk side y.surriid“al
the earliest of times, and are only differentiated among indi

peoples,?70

. it is) in
The present paper (sketchy, and by no means exhaustwfz, ih.c;l;g.h 12. 1201“”
tends to contribute to answering the question of how this “differentia
must be understood with reference to the Semitic peoples.

Paul Schebesta, review of Kunz Dittmer, Aligemeine Vo{t;zk:::fe {321\11’;5::}1;31\%?
1954], in Anthropes 49 (1954), 722, .Jos.eph Goetz expresses e ettfe (Pl
uni d Joseph Goetz, Les religions des !or.eh:stonqu_es el e K
Bergou:gmg())‘ él“ll.'j CE. also Paul Schebesta, “Die Religion der Primitiven”, in 5;;“61. ,'ﬂre,-,;
2328%:hr£stuslund die Religionen der Erde (Vienna, 1951), 1, 539-78, esp. 546, ;

in Anthropos 49 (1954), 696.
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HERMES AND HARRAN: THE ROOTS OF
ARABIC-ISLAMIC OCCULTISM

Francis E. Peters

THE OCCULT is what is hidden. But
not to everyone. Wherever there is something hidden, there is necesSarily
someone who knows. Nor is the occult something that is merely ignored.
It has, by implication, been concealed, by some agent and to some
purpose, to all except those same inevitable knowers. Thus to ignore the
occult would be folly, the equivalent, in parabolic terms, of failing to
submit a bid on the Pearl of Great Price. -

The occult is doubly occuit: it is a hidden knowledge of hidden truths
or powers. These latter were concealed, It is agreed, by the Maker of Truths
who appears to have been generally reluctant to cast his Pearl before swine,
while those who da possess them are careful to keep a close guard on
their treasure. Indeed, in many societies those “knowers,” who every-
where and always constitute an elite, banded together in guilds and
brotherhoods to stand guard over the extremely useful and valuable
knowledge that was theirs.

The secret knowledge these adepts possessed—grnosis for the Greeks,
bikmal to the Arabs—was more than useful; it was highly sensitive and
indeed dangerous, having passed, as it did, from the dimension of the
divine, the Other, into the realm of the human. The clergy—and this was
the normal form of self-association among the Knowers—were the con-
ductors of this divine electricity. They were not consumed by their
knowledge: they could enter the Holy of Holies, handle the Sacred Species
with impunity, go up to the Sacred Mountain, eat of the Tree of
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Knowledge, even peer into the Abyss. If the clergy grew rich on their privy
knowledge of what they discerned in the Abyss and then passed it out
in reguiated dosages to the profane and unknowing laymen, they probably
deserved their tithes: they were daredevil tightrope walkers on what their
societies generally conceded were high-voltage lines. For our own part,
we are more inclined to regard the priestly guilds of Egypt and Babyionia
and Israel as confraternities of skilled technicians or even as mere charlatans
who knew full well that there was no power in those circuits. To us their
fees appear exorbitant and their priestly secrecy no more than oppression
since we have, at least on the philosophical level, a very different view
of knowledge: science is an open and public enterprise, self-achieved rather
than bestowed, dialectical, cumulative.,

These latter notions are not entirely nor even chiefly our own. We
got them from the Greeks, who had an intelligentsia but no dominant
clergy on the Jewish or Babylonian model. For the garrulous Hellenes talk
and reasoning were both expressed by the same word, logos. Like us they
cherished a moving and perhaps even naive belief in the value oPedu-
cation, and they thought that wisdom was something that could be learned
‘not by passing through dark rites but by attending open lectures, or
through public debates and discussions on the subject. Whatever else
wisdom was, it was not revealed; it had to be acquired by what the Arabs
fater called a “‘striver,” a mujtabid.

Or nearly so. The Greeks no less than their eastern contemporaries
knew there was electricity in the universe. For them, however, it was more
a question of each man watching his own step rather than running the
power lines through a temple-conductor. But the gods assuredly had access
to a knowledge of things unknown to men, the future, for instance, and
so the Greeks too indulged, not terribly consequentially, in the minor
occult arts of divination by natural signs and dreams. There were seers
and prophets in Athens even in its glory days. The Athenians hearkened
but continued to go to school,

The records indicate that there was a Babylonian enrolled in the most
prestigious Athenian school of all, Plato’s own Academy. This is an in-
teresting and suggestive piece of information since toward the end of
Plato’s life near the midpoint of the fourth pre-Christian century there are
indications of an increased interest among Greek intellectuals in what other
peoples liked to think was thesr wisdom. Earlier the Greeks had dismissed
such claims with an almost Chinese disdain for the wit and wisdom of
the “‘barbarians.” The Greeks were curious about foreigners and were
€ager, as no other people in the world were cager, to learn about others.
The notion of learning from those non-Hellenes remained, however,
simply laughable.
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Times and attitudes were changing in fourth-century Athens, hf)wever,
and the young Aristotle was willing at least to cnte‘rtam the notion of a
history of wisdom that began before the Greeks gnd included suc|h an un-
likely figure—unlikely a mere generation earlier—as the I'raman sage
Zoroaster. By Aristotle’s death the world itself had changed..{n the wa.ke
of Alexander the Greeks found themselves masters of a political empire
that included, for the first time in the Hellenes' history, non-Greelfs, those
same barbaroi of the clergy-lands of Iran, Mesopotamia, l?ale'stme, afld
Egypt. It should have been a moment of Hellenic triumph; it signaled in-

stead the beginning of a period of profound and shattering self-doubt.

The progress of Hellenism into the vitals of the indigenous rel%gious
socicties of Western Asia is not very well known, except pcrhzfps in the
case of the jews, who recorded their own resistance to the new ideology.
But the reciprocal changes that were wrought inside the Hcller-nc enclaves
in the East can be traced in some detail. There were early turnings toward
the occult within the Greek philosophical schools, in the growth of an
astral theology, for example, but they did not at the outset dc;troy the
faculties’ conviction that philosophy was, and remained, a public 'Tmfj ac-
quired good. There were signs of other, more portentous _stn'-rmgs,
however, notoriously the resurrection of a long-dead Pythagora.s in -the
new guise of miracle worker and proponent of the occ_ult. The lhlStOl‘iCﬂl
Pythagoras may have been just that—we cannot tell wn_h certainty—but
the scholastic masters of the fourth century, Plato and Aristotle, preferred
to think of and about him as a philosopher and a scientist.

In the end the Platonists, who were the chief survivor§ among_ the
Greek philosophical schools, embraced the occult with a p?ssmn. Plotinus
in the third Christian century stood almost alone in his resistance to what
most of his philosophical contemporaries and successors judged to be an
alternative, and superior, way to truth, a conning of the great oracular col-
lections like the Chaldean Oracles in an attempt to extort and master the
secrets of nature. The stars and planets, divinities all, were scanned and
implored to work their wills benignly on men. Proclus, the .head of .thc
Platonic Academy at Athens in the fifth Christian century, fanlcxed he might
be the reincarnation of the Pythagorean numerologist Nicomachus of
Jerash.! . .

It was not necessary to be a philosopher to indulge an mteres't in t_he
occult in Late Antiquity. The Hellenic scientific establishment was l'lkCWlSC
riddled with alchemists, astrologers, and a new breed of physicist wh'o
studied and manipulated the hidden powers of natural substances. Their
work was generally under the patronage of the Greek god Hermes, who
had begun his career modestly enough as a mcsseine:r‘ for the ,c,)ther
Olympian gods but now in his latest role as Hermes "“Thrice Great” was

57
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crossed with the Egyptian deity Thoth and had become z latter-day
Prometheus, the bearer of divine wisdom to the world of men. It was
Hermes, the tradition ran, who built the pyramids, founded Babylonian
science, and, finally, inspired the whole line of Greek sages. He was ar-
chitect, alchemist, physician, and philosopher. And he was the Revealer.,
There was no shape to Hermeticism, the body of teachings attributed
to Hermes and whose literary expression is known collectively to modern
scholars as the Corpus Hermeticum, just as there was none originally to
Hermes himself. Some of its musings were constituted of thinly disguised
Grleck theological speculation placed at the service of a Hermetic reve-
lation; some of it was science, Greek and Babylonian in the main; the rest
was magical recipes, parlor tricks, sleight of hand. The whole was cast
over with an elaborate veneer of Egyptian antiquity, and this cachet of
oriental antiquity helped sell Hermeticism in 2 world that now revered
rather than despised the eastern barbaroi. “From the East, light,” it was
said, to which one could add, “and wisdom and salvation.” Isis not
Aristotle was the name to reckon with in Late Antiquity. P

The sixth-century Arabs were sublimely ignorant of all this. Some of
the frontier tribes were Christian and served as mercenary auxiliaries for
the Byzantines and Persians, but the greater number of the Arabs continued
to live isolated from the high cultures of Alexandria, Antioch, and Seleucia-
Ctesiphon as nomads within the Syrian steppe or as dwellers in the towns
of the Hejaz. Their sciences had to do with survival, and their magic and
demonology was that of a folk culture. By the eighth century, however
these same Arabs, now Muslims, were in possession of the great urban,
centers of the Near East by right of conquest and were already embarked
upon the process of making the cultural goods of the Byzantines and
Sasanians their own. Greek science and philosophy, Persian ethical and
political ideals, Indian medicine and mathematics all quickly became part
of the Arab intellectual experience.?

Absorbed by the Muslims with the rest of this prodigious inheritance
was the later Greek fascination with the occult, as well as the object of
that fascination, an unknown quantity of Hermetic literature. Indeed, as
we shall see, the Arabs learned to be Hermeticists even before they lcarr,led
to be philosophers. They were helped in their education by a peculiar
community of people over whom the transforming wave of Near Eastern
Christianity appears to have passed unavailingly, the so-called Sabians of
the northwestern Mesopotamian city of Harran.

There were few outright and confessed Hermeticists in Islam. Such
confessions were likely to prove dangerous in a professedly religious so-
ciety such as Islam, but the ancient Greek sages from Empedocles and
Pythagoras down to Apollonius of Tyana, the Arabs’ ‘*‘Balinus,’’? had for
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some Muslim intellectuals both prestige and an attractive remoteness and
so might serve the prudent believer as convenient candidates for attribution
for his own thoughts. Some Hermetic devotees like Abu Ma®shar and Ibn
Wahshiyyah claimed that they were merely translators or exegetes of a
rediscovered ancient tradition, while others like Jabir ibn Hayyan disap-
peared behind a cloud of legend as homegrown pseudepigraphomena. The
“Brethren of Purity’ wisely preferred to remain anonymous, as did the
author who concealed himself behind the name of al-Majriti.

The result of this mystification is that it is as little possible to write
the history of Islamic Hermeticism as it is to trace the career of its Hellenic
prototype. In the four dense volumes of his Révélation d'Hermés Tris-
mégiste Festugiére undertook to disengage a number of the basic themes
and motifs of Greek Hermeticism and to show their similarity to what was
evolving in the philosophical schools of Late Antiquity. He did not,
however, succeed in converting myth into history or in piercing the
anonymity of the authors of the body of Hermetica. Hermeticism is in
fact a historical mirage, and the body of science and near-science circulating
under the name of Hermes Thrice Great was no different from what passed
in Late Antiquity as the wisdom of Zoroaster or of Apollonius of Tyana.4
One is confronted in fact only by 2 sprawling and amorphous tradition
of disguised origins to which the later Greeks and Romans continued to
add, but always in the name of other sages remote in time and space.

Nothing comparable to Festugiére’s work has been undertaken on
behalf of Islamic Hermeticism.5 Where probes have been made by Ruska,
Kraus, Ritter, Massignon, Plessner, and Marquet,® Greek origins are in-
variably indicated, even though exact sources or routes of transmission
are difficult to come by. There is no example to date of a forthright Arabic
translation of a Hermetic work preserved in Greek. The fact is not re-
markable, however, since where we do possess Arabic translations of
Grecek originals, it is generally a question of school books passing through
some type of curricular channel, where teachers, students, and editors have
all left their distinguishable marks upon the text. The Hermetic tract, on

the other hand, deliberately effaced its birthmarks and circulated anony-
mously or pseudepigraphically, and often on a quasi-popular level.
Together with the mass of Hermetic lore the Arabs received a number
of stories on the person of Hermes himself. They were taught by their
Iranian informants that the original Hermes dated from antediluvian times,
that he was in fact a grandson of Adam, and that one or the other of the
Hermes known to them was a migrant bearing the wisdom of Babylon
into Egypt (Fibrist, 351-52). That was the received version, butin the end
Islam more comfortably synthesized Hermes into the already composite
portrait of the Qur’anic Idris and the Jewish Enoch. It is not certain when
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this transmigration of Hermes into an Islamic setting took place, but
early as A.D. 845 Jahiz knew of the identification of Herrnes-Idris (,Tarbz'acs
55, Pellat), and Abu MaSshar writing about the same time confidently st ,
that the Harranian sage Hermes was the grandson of the Hebrews}(Acil o
and the Persians’ Gayomart and so identical with the biblical Khanu?cnl:l1
{Enoch) ar?.d the Qur’anic Idris.? MasCudi (Muruj 1, 73) likewise says that
Enoch-Idris is the same as Hermes and adds that this idcntificatioyn
made by thle Sabians. If the Sabians were responsible for inserting Herrvr‘::
into th(.e Idris-Enoc.h complex, then it is likely that the identification began
to b-e diffused at a time when, as we shall see, the Dar al-fslam took official
igﬁcseagf tll'n; Szllaia;ns of Harran, during the final days of the Caliph Ma’muln
- ai-Fadl al-Nawbakhti, Harun's Iranian i i iliar
with Hermes, knew nothing of the Idris associl;:?;gn;tti(;rv::tifammar
In .Ibn al-Nadim’s Fibrist the sketchy description éf the passa é of th
Platonic and Aristotelian school corpus into Islam is preceded b ga i .
of somewhat disjointed narratives that provided the Muslim readyer S?U}'ISS
tenth century with an account of the origins of science and of Greei [h'c
losophy. The first and second of Ibn al-Nadim's narratives, those der's 21
ig:l I::b:; l?ahl(;l:‘adl ibn Nawbakht (2 38-39/Dodge, ‘572—’75} sand flro?n
a%har 0-41/Dodge, 576-78 : ’
Ofigins of scientific knowlidgc. And );hl(j)irglzlortthé? ixf:::lrj(:nrc:()o[rlt]'e o
different parts of the story, both men drew from some commp oo,
plementary source. o oreom
According to their compaosite account, science originated in Babylo
and paslsed .thence into Egypt and India. The substance of this “scic:c F,l
tt;u;as primarily co‘slmogonical, but its understanding was unaccountabiy
[hurrcd by some olnginal sin,” 'and it was not until some later time that
¢ true understanding of the origins of the universe was recalled and
store.d. Centuries afterward, during the reign of the King Tahmurath o
CO[‘dlf‘fg 0 Abu MaCshar, there came to Babylon reports of a flood “in ;C"
west._ Alarmed, Tahmurath ordered the construction of a repositor :
the citadel of Jayy near Isfahan and had concealed there the tfo k e
curnulated human wisdom. Preofae
This was not quite the Iranian version of events, as reported by al-
Fa_dl and a parallel account in the Denkart: it was Aiexander 50 itj;v
said, who destroyed most of the works of learning in Iraq anél Iran baf
only aftcr having sent to Egypt translations of them in Greek and Co’ t'u
The Pv.f:rsmn kings had eatlier been warned of some such catastro hcp lcci
had dispatched exemplars of these same books into India andeh?:a

whence the Sasanians retri
rieved them aft i i .
A.D. 226. er their accession to power in
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In Abu MaSshar’s narrative the Sasanians have nothing to do with the
restoration of Iranian wisdom. The books concealed by Tahmurath at Is-
fahan were discovered quite by accident some years before Abu Ma‘shar’s
day (d. A.D. 866), and they formed the basis of his own astrologically
oriented history, The Book of Thousands.® There were further discoveries
in A.D. 951 and again in 961 (Fibrist, 241/Dodge, 578-79).1° These books
were seen in Baghdad; some of them were undecipherable, but others were
in Greek.

Greece plays little or no role in this version of the origins of science,
nor is there any reason it should. Ibn al-Nadim was using two sources who
were both committed to a Babylonian and Iranian origin of learning. That
the learning in question was chiefly astrological is no less obvious. Al-Fadl
(d. 815), the older of the two authorities, was an Iranian who specialized
in translations from the Pahlavi in Harun al-Rashid’s *'Treasure House of
Wisdom' (Fibrist, 247/Dodge, 651), while his father had been the court
astrologer of al-Mansur and had assisted in that capacity in laying out the
city of Baghdad.!! Abu MaCshar may have been somewhat more the
Hellenophile,’? but he too was an astrologer and relied far more earnestly
on Iranian than Greek sources in his work,

However much these men inclined toward Iran, they both knew of
at least one Greek sage, namely, Hermes. Indeed, Abyu Mashar knew three
personages of that name, encouraged, doubtless, by the stereotyped ep-
ithet trismegistos applied to Hermes in the sources.!* The carliest of the
three lived before the Flood. He was the first to study the sciences and—
the practical element enters early—he constructed the pyramids of Egypt.
The second was identical with the Hermes of al-Fadl's account of post-
diluvian Iraq. A king called Dahhagq ibn Qay founded a city, likely Babylon,
and constructed in it seven (or twelve) astronomical shrines for seven
scholars, among them Hermes.'* The coming of an unnamed prophet shat-
tered this golden age of learning in Irag, and Hermes eventually left for
Egypt where he became king. Later authors, who were obviously copying
Abu MaCshar, Ibn Juljul and Ibn Abi Usaybi€ah, connected this Hermes
with Pythagoras, one as the teacher and one as the student of Hermes, |

The latest of the Hermes was the Egyptian sage associated with a body
of Greek (and Latin) texts which bear his name, the so-called Corpus Her-
meticum, the preserved Egyptian summa of gnosticism and alchemical
science. This same Hermes was the sire of Asclepius, who passed his
father’s scientific and philosophical learning to the Greeks.

This view of intellectual history was put together in scholarly circles
in the court of Harun al-Rashid (A.D. 786-809), well before the days of
Hunayn ibn Ishaq and of al-Kindi, and so earlier than the full impact of
scholastic Hellenism upon Islam. Earlier in “Abbasid times there was some
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€arly history of science.

sk I-garun 'too was f'nterested in Greek science and philosophy. The Bakh-

- hu retained their position at court but were joined by another Jun-
Ishapur alumnus, Yuhanna ibn Masawayh, the Christian to whom Harun

logic,'¢ and another obscure schol

, ar, Sallam al-Abrash,!7 is alleged
translated the Physics (Fibrist, 244/Dodge, 587). r e
- Sallam probably had the patronage of the Barmacid family, but those
thr:ent converlts from Buddhism to Islam had interests far more catholic
th;r;rg}[r]clel:‘scmnf(; Yahya ibn Khalid, the Barmacid who commissioned

Slation of Prolemy’s Almagest 18 was i

. : . A personally responsible f:

??gmg Indian medical works transiated into Arabic (Fz'#’orz'st,pEaO_%/Dodg(c)ar
o , 8.26_2-7)' QOrther s-cholars connected with either the Barmacids or,
Tun's Kbizanat ai-bikmab labored at turning both Sanscrit and Pahlavi

znflogg these latter; in the words of the Fibrist (274/Dodge, 65 1), “he was
r(; ie upgn 'bccause of his knowledge of the books of Fars,” \;vhich in-
C udeq (Fibrist, 239/Dodge, 651) works of “Hermes the Babylonian" trans-
lated into Pahlavi during the reign of Shapur.!9
. "I‘he Mu_shm savants of the late eighth century were well versed in
: ;(rjsntztt]n; II‘:dlal.l, and IS}reek astronomy, astrology, medicine and alchemy
IS at a ume when they knew Aristotie only i i ,
¥ 10 an epitome and ap-
;)la;ﬁtigr pIctr)sses;cg no knowledge of Plato at a1, Within a few years Ibi
- » 1D Bahriz, Ibn Natimah, and Theodore Abuy
ftri , urrah, ajl
Chrlsua.ns, begar‘l the work of translating Aristotle, Plato, agd the Na:s-
oplatonists.2® This scholastic tradition, patronized by the Caliph Ma'mun
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came into Arabic textually from Syriac or even Greek prototypes and
without the notable Iranian contamination to which the stories told by
al-Fadl and Abu Ma‘shar bear eloquent, if symbolic, witness. More, they
underline an important element in the cultural development of Islam:
Hermes Trismegistos and the works associated with him were domesti-
cated in Islam a generation before either Plato or Aristotle found a firm
base there, assisted, it would seem, by Iranian astrologers. =
~ Scholastic philosophy did nothing to impede the growth and diffusion
of Hermeticism in Islam. Indeed, their coming together was like the redis-
covery of an old ally. The Greeks and Romans at the end of antiquity were
persuaded of the identification of Hermes with the Egyptian god Thoth—
the Theuth of Plato’s Phaedrus—and were equally convinced that the
works circulating in Greek under the name of Hermes Trismegistos were
genuine reflections of a remote Egyptian antiquity. Not that those sunset
Fathers of Hellenism had become antiquarians as such; it is rather more
likely to think that their sapientalization of the past arose from their own
failing confidence that they could add something new or true or certain
to the sum of human wisdom. The philosophers of the European Renais-
sance embraced the Egyptian imposture with equal enthusiasm, though
perhaps from different motives, and it was only in relatively recent times
that western scholarship judged the Corpus Hermeticum as essentially the
creation of late Greek learning and piety.?!

The problems of analysis—and their proposed solutions—in that great
age of religious syncretism reflect upon the search for the origins of par-
allel phenomena in Islam. The routes whereby Hellenic scholastic material
passed into Islam are well marked in the Fibrist, and to go down them
leads directly to Farabi studying the text of the Metaphbysics. But the occult |
knowledge possessed by Farabi's contemporaries did not necessarily travel \
through parallel, albeit underground, channels. Indeed, much of what has
been described as Hermeticism may have been on that same terrain long
before Islam, in the hands of people like the Mandeans, Syrian Christian
groups like the Daysanites, the theologians of the well-established
Babylonian rabbinate,?? the Hellenized pagan priesthoods which were still
active in Babylon and elsewhere in the first Christian century,?? or in later
times the Hellenic and Hellenized philosophers at the court of Khusraw
Anushirvan.

Of all these groups it is the Mandeans who are of most interest here
since they too, like the formidable occultists of Harran, were known as
"*Sabians.”” They lived, and still uncertainly survive, in the marshlands of
southern Iraq, whence they were also known as ““Sabians of the marshes”
(Fibrist, 340-41/Dodge, 811), or even as “Nabateans,” another archaic
denomination in Islam. According to modern estimates, these curious and
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isolated marsh people almost certainly constituted a gnostic sect that had
its origins within later (though possibly pre-Christian) Judaism as an ascetic,
baptist society with its centers in the east Jordan, the former haunts of
the Nabateans. Some of these so-called ““Nasorean Jews” may have been
absorbed within Judeo-Christianity, but another branch of the “baptizers”’
{cf. the Arabic SBY, to immerse, baptize) migrated eastward sometime
before the destruction of the Jerusalem Tempie in A.D. 70, and after passing
through Harran found their final refuge in the marsh areas of lower Iraq.
The Mandeans may well have been gnostics before they departed from
their camps in the Transjordan, but their preserved literature, at any rate,
dates from after their arrival in Iraq and testifies to the incorporation into
a very early form of Jewish gnosticism of ideas derived from both
Babylonian and Iranian sources, the importance of the seven planets, for
example, and the Mandean form of the gnostic savior myth.24
None of this painfully—and uncertainly—reconstructed history of the
Mandeans was evident to Ibn al-Nadim who contented himseif with a few
brief comments on their practices and who seems to say that they were
originally Manicheans. The reality was, in fact, quite the reverse: there was
a Mandean sacred literature before 300, or in'any event early enough for
Mani to have borrowed from it.25 And it must surely have been the exis-
tence of those Scriptures that prompted Muhammad to include the
“Sabians” in the Qur’an (2:62; 5:69; 22.17) as “People of the Book.'26
It would appear most unlikely that Muhammad had direct access to
the Sabian-Mandean Scriptures. Ibn al-Nadim credited them #ith no
specific titles, though he did know of other, more secular “Nabatean’’
works, chief among them the Nabatean Agriculture,?” 2 work purportedly
written by [bn Wahshiyyah (Fibrist, 311-12, 358/Dodge, 863-65) but more
likely the creation of the Shifite Abu Talib Ahmad ibn al-Zayyat (d. ca.
951). The purpose of the Nabatean Agriculture remains obscure, but it
is obviously Hermetic, and like the Hermetica in Greek, its pretended
antiquity—it claims to be merely a translation from the original Nabatean
(Aramaic) of the older Semitic learning from Babylonia—is largely a literary
fable.

Most of the material in the Nabatean Agriculture is, in fact, pre-Islamic,
though it does not return to the remote patriarchal times that the medieval
Muslims imagined.z8 Much of the material contained in it appears in fact
to be Greek, but there are also traces of Mesopotamian lore, a combination
that points once again to the besetting problem of Near Eastern syncretism,
In the five-odd centuries spanning the birth of Jesus, the Near East presents
a series of religious and Cjuasi-religious movements compounded out of
motifs drawn from all over Western Asia. Gnosticism is one of them,
Mandeism another, and the typology can be multiplied through various
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Jewish and Christian sects and the occult sciences _likcj astrolog;i and
chemistry. Scholars’ attempts at disengaging and ?is_lgl:;ngetgoﬁgl;:e ;eps
i i lemenis operating within thes
propriate sources the various € © complexe
i best,?? and least of all w v
have been only partially successful at 2
ha:c attempted to speak with historical precision on the when and where
f these obvious syncretisms. . .
° The Arabs possessed, on the testimony of the Fibrist, a wide ran;g{e
of Hermetica which included versions of the Hermes myth as welt a.:l WI(?II rs_
of theology, cosmology, and physics that were the substance (c;f t ::he ea 1
ic * lation.” he latter may be measured in -
metic “‘revelation.” The extent of t the :
chemical Book Ten of the Fibrist (3"5__1—6_0;'_D"9;1gc_,,&fi_?_—_@ﬁ?_@_ﬁus
bewildering profusion of namés and titles.3® The mz;or. flgurlish alirfl
i ‘Sahl—Ostanes, Zosimus, Kha
es—the Babylonian Hermes of Abu Sa mu
iI_tiiH\[’]azid Jabir ibn Hayyan, the Sufi maste_rPMl;I_\I_Ll.rl_z}_l\-N_lLs_rL(g_._ §630_),,
Muhamm;d ibn Zakariyya al-Razi (d. 925), Ibn Wahshiyyah (d. ??143,5 1;1
contemporary al-Ikhmimi, a Christian monk named Etephcn,_ tl}c': ﬁ‘c. ul_
al-Sa’ih al-¢Alawi, Kindi's student Dubays, and the “extremist’’ Shi®ite a
halmaghani (d. 934).% o
o 'Il?hg list in( the Fibrist points to some of the dlrth:ons? penetrate.d bg ’
Hermeticism in the late tenth century. The Shicat <Al c;);gm;cntl)g ;l;;r:;d !
ici i i Fibrist, 255/Dodge,
the Hermeticist Jabir as one of their own.( \ . .
linckcd him with the Imam Jacfar al-Sadig (d. 765), Wl’-lo was hlmSCElf‘
credited with alchemical works.32 Ja®far’s other compatr111on§ arrc1 ns(,)t;] g‘i
be read on them in the Su
fact, very well known except for what can . _
heresiog¥aphers. Abu al-Khattab (d. 755) came to rest in tlrt';ose (;;)(l)lsccjirohr;:
i tat or “extremists’” by re
n early example of the Shitite ghu nist
Z?;inizatizn of both Ja®far and himself.?3 The Fibrist (186;87/,Do::!g<13,
462-63) connects two other famous members of the Im.am Ja 1:31- sd c:!rche
with Abu al-Khattab, namely Maymun al-Qaddah :‘a:n;l l;lS st(;]n ;l;nawaho.
ili wi f the Shicah. Another
he reputed founders of the Isma¢ili wing o 10 '
:)ci)rngcd to the same group around Jafar was the early ShiCite mutakailim
Hisham ibn al-Hakam (d. 795) (Fibrist, 175-76/Dodge, 437—3.8). "
Whatever may be true of Jabir and Jafar themselves, there is not m'g
to link any of the other followers of the Imam d.ircctly to the Hcrmz}t;c
tradition save a commeon belief in the transmigration of souls (fanasu )c,l
a notion that had its supporters in “Alid circles as far back as Muhﬁkmn'tlic )
ibn al-Hanafiyyah (d. 700) and his champion :,11—Mt1:khtatrl.](l;jugthL:nt (1) Sctand
igrati hich was later u
Pythagorean theory of transmigration w .
bZhin?:l the views of men such as Thabit Ibn Qurr.ah ax‘ld al.-Razx, th? early
Shifite tanasukb was actually bulul, the divine 1nfu§1on 1r.1t0 thc;1 m;m.
The followers of Abu al-Khattab did believe, as Ashc_an cxpl?nned, t atft cy
would not die, that is, that their souls would survive their passage from
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the body, much as the Pythagoreans held. But the heresiographers were
far more interested in the Shitite theories of the Imamate, and so it was
bulul that tended to usurp the center of their discussions of transmigration.
These alleged Shiite affiliations to Hermeticism carry us back to the
marshlands of lower Iraq. The territory there occupied by the Mandeans-
Sabians in the second or third Christian century was the breeding ground
in the ninth of the Qarmatian wing of the Ismatili Shicah. None of the
€arliest Isma©ilis, those associated with Ja‘far al-Sadiq in the cighth century,
were explicitly connected with the Mesopotamian Sabians, though
Maymun al-Qaddah was accused of being an adherent of the Christian sect
of the Daysanites who were once strong in those regions (Fibrist,
186-87/Dodge, 462-63). The charge appears somewhat uniikely. There
was nothing in the Edessan theologian Bar Daysan (d. 222) of the
batinignosis approach to knowledge, no spirituai ¢manations, no con-
tinuing revelation through an Imam 3
Whatever its claims to political and dynastic legitimacy, theoretical
Ismafilism was the creation of those obscure men connected in one way
or another with the Imam Ja¢far. None of their works has been preserved
intact, but something of their theories can be put together from the
heresiographers. Hisham, for example, was proposing a view of material
being not unlike that of the Daysanites and the Stoa, and more than one
member of the IsmaSili circle embraced the hypothesis of the trans-
migration of souls, though not, as has been noted, in the same manner
as Pythagoras had preached that doctrine. Of Platonic metaphysics there
is no trace in those quarters, but within the next century Isrnacili Shicism
had drunk deeply of just such a system. The earliest Ismatilj literabure was
largely a dispute over the nature of the Imam, and the argument was
pursued over the terrain of the history of prophetism. With Abu Hatim
al-Razi (d. 933), the IsmaCili da*/ in Rayy and Jibal, Muhammad ibn Ahmad
al-Nasafi (d. 942), his counterpart in Khurasan,35 and then somewhat [ater,
during the reign of MuSizz (953-79),%¢ among the Fatimid Isma‘ilis in
Egypt, a new era begins: the Imam becomes a cosmic and transcendent
figure as well as a historical one, a position henceforward supported by
recourse to a type of iate Platonic metaphysics, .

The degree to which Neoplatonism invaded the preserves of IsmaCili
Shiism in the mid-tenth century can be observed in the highly systema-
tized theories of the “Brethren of Purity™ at Basrah.3” A quasi-secret so-
ciety which sought to use philosophy for political ends, the Brethren, their
true identity almost perfectly concealed, published their encyclopedic
Rasa'dl in the latter half of the tenth century. And though they could invoke
Hermes on occasion, the greater part of the Rasa 'l belongs to the fal-
safab tradition rather than to Hermeticism.?® There was, of course, z
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wisdom beyond what was revealed here, the wisdom of thf: prophets,p Iz)t::
i j s f public education, to sup
e entire project of the Rasa’il was one © - : :
Efl;e rcvclatIiJonlof Islam by an intellectually appropriate philosophy. ’(I;hzn:;
society operated secretly, but the philosophy of the Brethren was op
ili d.
11 who had the ability to comprehen .
© a'I‘he main body of the philosophy and science propag’;tcd :dyietvhj
i holastic sources known to the m
Brethren derives from the usual sc ; eva
i i i Euclid and Ptolemy. Their occu ,
Muslims: Plato, Aristotle, Plotinus, Pu occulism,
heir own admission, from the Sa
on the other hand, comes, on t © Ao
i hren, were the teachers of the
Harran, who, according to the Bret , .
arild a link in the chain of wisdom that began in igpr aI:l;i lia:grll(i):]lg:;r;c:
i i ical schools, or, rather, in the te
ended in the Greek philosophica : : chings of
hat first, more public strain of p
the Brethren themselves. Whether t : o oL pht
i ized version of the late standar
losophy, a highly Neopythagoreanlz Srancard o
i i i d through the hands of the ,
f Plato and Aristotle, likewise passe rou
socems somewhat unlikely on the face of it since, as we shall see, the two
i hysics.

s did not share the same metap . o ‘
gmquor their part, the Brethren of Purity were exceedingly sparing in t;\elrl
citations of Greek philosophers, particularly the lafte; or;:s. B}l}: 2;, ggrrial; Ot;;:

i i i ified, and if the Rasa’i -
f the Hellenic material can be identi , :
gosed in the second half of the tenth century, as the fzw na.lmbcls sfu;??l{:zldr
idi he Brethren already had available fo
by al-Tawhidi seem to suggest, t . : oo thet
hilosophy and science tha
rposes the greater part of Greek p !
E\Lrleﬁmally passg into Arabic. If, however, the nucleus of the c?olcll‘_:ctl:tlon %KES
i IsmaCili tradition insisted it did—to -
back to the earliest Imams, as the . : e
i ho flourished early in the secon
dallah ibn Maymun, for example, w pd hal
i i 1d antedate most of the forma
of the eighth century—then it wou te 1 oA trans
i ivi i bic. In this €vent the possibility
ion activity from Greek into Ara ' .
lSaa:bizm intemzediary for even the scholastic material would be a far more
active notion. 3
i How the Sabians of Harran could have passed to the early Isma;;-‘.:h;
a substantial body of Greek learning is not suggested b}é our so;;ie;ev; blsl
i i holastic falsafab tradition. -
are chiefly concerned with the sc . bV
hall see below, Jahm ibn Sa
ly do not have the whole story. Aswe s .
E}c‘l.1 S7}:i5) who lived even earlier than “Abdallah ibn M;ymunf, all]ppz;iﬁg;:
- , i latonism, and others of the
had access to some version of Neop ' | . D e,
/ i ic influences. Sabian philosophical
mutakallimun show signs of Stoic in ‘ S
inly i i hough it was not necessarily
ature was almost certainly in Syriac, t ' ' Iy con
i i i The Sabians showed no interes
stituted on integral translations. . \ fest In the
i lishments of Alexandria and Athens u
purely scholastic accomp . _ thens unit certa s
i i Baghdad at the beginning
f them moved into Islamic circles in ‘
gentury. We must think, then, that they were drawing on syntheses rather
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than on the textual bases of an Olympiodorus or a Farabi. The Proclan
Neoplatonism of Pseudo-Dionysius, available in Syriac, was one such syn-
thesis, and the Greek Corpus Hermeticum was another. The encyclopedic
system of the Brethren of Purity was far more ambitious than either of
those collections, and so too was that of the Sabians, even though this
latter can now be read only in Arabic summaries.

There were grounds enough for the Brethren at Basrah to dissemble
their immediate associations with the Pagan Sabians of Harran,3? but their
silence on their Greek sources may have arisen from a more genuine ig-
norance. They had inherited a synthesis rather than created one, and the
artificers of that inheritance, like those of the pseudepigraphers of the
Corpus Hermeticum and the Corpus Areopagiticum, were little inclined
to reveal either their sources’ or their own identity. The Brethren'’s the-
ology and cosmology was not, however, identical with that of the Sabians.
The former stood closer to late Platonic orthodoxy in positioning the two
Flotinian hypostases of Universal Intelligence and World Soul, while they
relegated the other spiritual beings, gods in the Sabians’ eyes, to the ac-
ceptable Muslim status of angels.

The Brethren acknowledged the prophethood of Hermes, an ad-
mission rendered easier by the Sabians’ prior identification of Hermes with
the Qur’anic Idris. But the most overt expression of Hermeticism in the
Rasa'il is reserved for the fifty-second and final résaiab in our collection.
It is here, in this assemblage of magic and theurgy, that the debt to the
Sabians is explicitly confessed, the Sabians’ connection with the Grecks
asserted, and the ultimate origins of science traced, as they were in the
various Hermes legends, to Egypt and Babylon.

The entire passage (Rasa’il 1V, 295-306} is an important source on
this still mysterious group of scientists and adepts at Harran who £l urished,
if only for a brief time, in Islam under the name of Sabians, and*who left
their profound mark on IsmaCili Shicite and Sunni alike. In the first part
of the ninth chapter of the Fibrist (318-27/Dodge, 745-73) Ibn al-Nadim
has his own lengthy description of the sect. He names as his first source
al-Sarakhsi (d. 899), whd derived his account in turn from his teacher al-
Kindi. This initial part of the narrative describes some of the rituals and
taboos of the Sabians, but the hand of al-Kindi is most evident in the final
equation of Sabian physics and theology with the contents of the
Aristotelian school curriculum (Fibrist, 320/Dodge, 750).

After the Kindi-Sarakhsi account, Ibn al-Nadim proceeds to his other
source on the Sabians of Harran,4o including a Christian’s narrative
(320-21/Dodge, 751-53) of how Ma'mun first became aware of their ex-
istence. The caliph insisted upon the conversion of these obvious pagans,
but the Harranians devised a way out of the impasse: they identified them-
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selves as the Mandean ““Sabians” mentioned in the Qur’an,*! and so sougkﬁ
to move under the shelter reserved in Islam for the “Peopl_es of the Boc_Jk.
It was the same motive, doubtless, that brought Hermes into the orbit of
b is.
e ”l(?l:l;ringa;d;ljustice in this. The original invocation of both H,efmes
and Thoth in connection with the occultism of the Corpus h.'ermetzcum
was itself a subterfuge to convince the Hellenic rf:adcr of the u.npeccablg
eastern antiquity of what was actually the creaugn (‘)f the religious an
intellectual sensibilities of late Greco-Roman ant1qu'1t‘y. Just as Herrpes-
Thoth was used to conceal the true nature of the original thlosophlcal-
theosophical mélange, so now Idris wgs summoned to g{ve H;:H?CS :
protective Islamic coloration by serving as a pseudepigraph for
pscuEdr?géirZiZ Hermes were late Islamic arrivals at Harran. During the
Greco-Roman period the spiritual founding fathfars there were Hermes and
Agathodaimoen, to whose patronage the 1oc?1 r.uual and, somewhat more
successfully, the considerable Harranian skill in the theory and pragtlcg
of alchemy and astrology was committed. Thfa alchemy may II:av? eels
a local growth; its constant and almost e?ccluswc conccrr.x wit ' lr;u:;eTr; :
has suggested some kind of association with a mctal-work‘mg gui ) .d' e
planet cult at Harran, of which authors such as Ib.n al-Nadim, Mas‘u 1’.1 <
Brethren of Purity, Shahrastani, and Dimashgi .'illl pl'O-dl:lCC.d det?: ;—:1
descriptions, was likewise very old there,4® and its assimilation Odto,:
sophisticated techniques of Babylonian astro!ogy could have. occurre !
either of two occasions when northern Syria and Babylonia were parts
of the same political organization, dgring the rule of the Achemenians or,
that of the Seleucids.
morfb?;ll-)l::gﬁ's description of the various rituals pr:?ct‘ic'cd a‘t I—Ia.rran
has unmistakably to do with something exceedingly primitive, burv;:f‘alé
from another age which managed to escape at Harran the oblmonlw lCd
Christianity visited upon similar rites all actoss north.ern Syria ans
Mesopotamia. Hermeticism, on the contrall‘y,.v&-ras not, _clespltc appearz}r;lced
and constant professions of antiquity, a primitive survival from a vanis ci
world, and its mock antiquity stands in absurd contrast to the patently
¢ ices at Harran, ‘
o g:llatial?]ri:;f; was far more than mere star worfhip; the H:?rramans- EO'S;
sessed a physics and a theology as well. Kindi's account in the Fibris

' reduced the Sabian philosophy to a somewhat too perfect image of

Aristotelianismn, but the Brethren's explanation .of the philo.?ophlcal
premises of the Sabians’ astrology, taken together with Shahrastam_ 5 report
(Milal 11, 662 ft.), with which it essentially agrees, 44 reveals stomf.:thmg quite
different. The Sabians believed in a creator God, remote in his transcen-

oY



70

MAGIC AND DIVINATION IN EARLY ISLAM

200 / FRANCIS E. PETERS

dence. He is the One in his essence but is likewise present by infusion
in other spiritual beings who are his Creatures, whether the angeis or the
souls of men,

Seven of the divine spiritual beings who are not mixed with matter
were assigned the direction of the planets. Although the Sabians cailed
the planets.the “temples’ of spiritual beings, these divine beings did not
inhabit them in the manner of souls or inherent forms but ruled them from
without, while the planets in turn directed the rest of the material uni-
verse. The universe is the meeting place of the goodness of light—the One
God was identified with Light by the Sabians—and the evil of darkness.
The human soul is consubstantial with the divine beings but does not
always realize its powers because of its mixture, as form with matter, with
the material universe.

God has mercy on some men and these are the prophets. But for the
rest of humanity a return to their homeland among the spiritual beings
is attained only by a veritable Platonic askesis, the puiting off of the in-
fluences of the lower part of the tripartite soul. How a man conducts
himself in life determines his role in the next cycle of creation. In the Sabian
view the species cease their reproduction at the end of a Great Year of
36,435 solar years. At that point begins a new cycle of material beings.
The purified souls have since rejoined the spiritual beings on high, but
those whose purification is incomplete must suffer another reincarnation,
either as men, or, for the substantially impure, as lower beasts.

Although it is not stated explicitly, this body of cosmology, physics,
and psychology probably constituted the esoteric teachings of the Sabians
of Harran, what the Isma‘ili Brethren of Purity cailed the “‘realities”
(baga’ig), while their elaborate rituals were designed for esoteric purposes.
That the two were born at the same time or arose from the same religious
sensibilities defies belief, however. We can only surmise that at some point
which cannot at present be determined, but likely during Hellepistic times,
the pagans at Harran fashioned for thernselves a theology, that is, they
attempted to explain their beliefs in terms of Hellenic rational discourse,
albeit in a late, syncretized, and occult form of that discourse. The ex-
periment cannot be judged a complete success. The old cult and the new
theology sat uneasily together, uncomfortably enough for Shahrastani to
deduce the existence of two Sabian sects, the “spirituals’’ and the
“idolaters,” the latter likely the original “Sabians’’ of Harran, and the
former equally likely the product of a contact with Hellenistic piety and
science. -

Kindi was correct when he thought he could detect Aristotle through
the outlines of Harranian theology, but only half so. What he did not un-
derstand was the highly syncretized nature of the Harranians’~and his
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own—philosophical inheritance. He says (fz'brist, 329/Dodge, 750): ‘;]Thc
saying that God is unity, to whom no attribute appllles and abOLIlt whom
no affirmative statement can be made, or any syllogism related., is S{mllar
to what is said in the Metaphysics.”” Kindi knew the.Mempbyszcs—jt haltd
been translated for him by a certain “Astat” (Eustathl}ls??—and 50 t0o de
his Sabian contemporary Thabit ibn Qurrah. But Kindi had b_eforc him
another text masquerading as Aristotle which expre§sed sentiments far
closer to the Sabian insights than was the Metaphysics, the abffdgme’r}t
of parts of Plotinus’s Enneads known as the ”Thcleollogy of Anbtotle._
There existed another Arab tradition on the origins of the Harranian
version of the theologia negativa. Satid al-Andalusi’s account of the
history of Greek philosophy in his Tabagat al-umam. (22-26 ec]d..[
Cairo/Blachére, 57-62) opens with the remark, already seen in the Rc.zsa f
of the Brethren of Purity, that the Greeks' religion was like thg Sabians’.
How this came about historically is revealed shortl-y after:' the egrhest Gr?ck
philosopher was Empedocles, who learned his wisdom in Sy:::{a from I'(mg
David’s vizier Lugman. Among Empedoclesl's SUCCESSOrS Satid mentions
only Pythagoras, who was initiated into philosophy in Egypt by cert;;in
companions of Solomon who fled there, then Socrates and Plato, who
were both students of Pythagoras, and finally Aristotle, the student of Plato
but also in a sense of Pythagoras since his father Nicolaus was a student
ras.4s
o P"I}::;a(g}?ccis' own view of that history reads quite differently, of course.
Sacid or his source has reversed the correct chronology of Empc‘docles;
and Pythagoras tc confer priority on the forlmer. ['.ater Greek l;{vci;1 .o
Pythagoras, like that in Porphyry's Philosophical H:storjy, do make him
into an inveterate traveler over the Near East, and :ilccordmg to' P'on:phyryci
Pythagoras derived his wisdom from the Egyptlar}s, Phoemm_ans_, mr\l
Chaldeans, as well as from the Arabs and Jews who instructed him in the
interpretation of dreams (Vita Pyth., 22-23 Nauck). There a_re, however,
no similar traditions in the case of Empedocles, and the tiny fragmc'ent
preserved from Porphyry on Empedocles (Vita Pyrb., 7).does nothing
more than state that he was a student and lover of Parmenides, the latter
to Sacid.6 .
Unkg;)c?ér,ls gharacterization of Socrates is another departgre .from the later
Greek tradition. Despite the fact that later Platonists paid little or no at-
tention to the ethical philosophy or political concerns of Socr_ates, he hel.d
 nonetheless a central position in their understanding of the b‘z‘story of phi-
losophy. Socrates was against, according to Porphyry, the. coryﬁhaeusf
of the philosophers,” an attitude that went ba}ck to th_e phuosop_ ers od
the generation before Cicero, when the ethlcally‘ orlenteﬁ St(:.)lCS an
Platonists came to regard Socrates as the founder of “modern” philosophy
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and ciaimed him as their own. That interest in ethics did not survive among
the later Platonists, but the historical position granted to Socrates did.

Safid was not, however, writing history but obscurely enunciating a
philosophical attitude which had its origins in the east and located its Greck
ancestry chiefly in the long-dead Empedocles and Pythagoras. According
to Safid, in Empedocies’s own lifetime popular opposition forced his phi-
losophy 1o go underground where it was cultivated by what were calied
in Arabic batiniyyab, that is, esotericists, In Islam the réappearance of this
Empedoclean legacy was connected with the Spaniard Ibn Massarah (d.
931) and the early Mu‘tazilites, 47 who were, in Sa%d’s view, the chief
beneficiaries of Empedocles’s insistence on the unity of God and his denial
of the reality of the djvine attributes.

The historical Empedocles did attempt, by all accounts, to resist the
current Greek anthropomorphism in the name of Parmenidean monism;
but the interpretation of that stand by SaCid or his source is patently Ne-
oplatonic. Aristotle, it appears, was not the only thinker used as a
pseudepigraphical cover for Neoplatonism. Empedocles was cast in pre-
cisely that role in the Neoplatonic doxography preserved in Arabic under

‘the title of The Opinions of the Philosopbers and attributed to Ammonius. 48
And though he does not appear in the early Arabic literature on Harran,
Empedocles does figure in islam’s most considerable piece of Hermetica,
the Ghayat al-bakim, falsely attributed to Ibn Massarah’s fellow Spaniard
al-Majriti. Here the Sabians, Hermes, Empedocles, and the Hermetic
Aristotle al! have their Places, and Aristotle the most prominent place of all,

The titles attributed to Hermes in the Fibrist are chiefly alchemical
and astrological.4® Similar works were earlier circulating under his name
in Greek as well, but the Corpus Hermeticum published by Festugiére and
Nock is far more philosophical than occult in its contents, and its theology
bears a marked resemblance to both Stoicism and Platonism.se None of
the Fibrist’s titles points in that direction, however, but at the end of the
already cited Kindi-Sarakhsi account of the Sabians, Ibn al-Nadim adds
(320/Dodge, 750): “Al-Kindi said that he saw a book which these people
[the Sabians] authorized. It was the Discourse of Hermes on Unity [tawbid),
which he [Hermes) wrote for his son. . - No philosopher exertirfg himself

can dispense with them . . . and agreement with them.”

The “Discourses on Unity”” have been identified, without evidence,
as the tract called “Poimandres” in our Corpus Hermeticum.5! If we recall,
on the other hand, that the information—-and the editorial comment—
comes from al-Kindi, a philosopher with known Mu°“tazilite leanings,52 and
that tawhid Allab, the unity of God, was zbe paramount MuStazilite issue
of the time,%* we are no closer to locating the “'Discourses” in the Corpus
Hermeticum, but we have probably uncovered Kindi's motive in praising
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whatever he read in the “Discourses™ and can perhlatps conjectur_e what
he did read there. In al-Kindi’s bibliography we find among his CO;:-
troversial works (Fibrist, 259/Dodge, 622} various rcfutaltxons of the
Manicheans and other dualists, a work on tawbid, togethe.r with commetxll-
taries, and finally, a treatment of the differences tha't exist between t: e
various sects on the subject of rawhid, and this despite the fact that they
rters of the divine unity. ‘
e i:rs(tlggf) had already attempted, as we have seen, to locate Sabian the-
ology in the context of the tawhid quesuon'by .What rnu(sjdhalvi bg:lle Sa;
highly Neoplatonic reading of the Metapbysics, just as Sacid al-An :
was to do with a similar reading of Empedocles. §a¢:d was far more ex
plicit, however, in drawing the historical conclusxolns: tl?e Empedocle:ln
(read: Neoplatonic) version of Hermeticism had a direct mﬂue\’nvce (;)n rt1 Oc:
theology of the Mu‘tazilite Abu al-Hudhayl (d. ca. 840-50;. le oerl
know enough about the intellectual formation of Abu al-Hudhay I;YOPf y
to comment upon Sa‘id’s judgment,’4 except to note that the ka altm o:j
mulated by Abu al-Hudhayl, who despite thf’, date of his death be onged
to the generation of thinkers before alilKir:sdh had not yet been expose
lastic tradition in philosophy.
© tl;cniic?; i;e signs of exposure to some type .of spcculatiye thcloloﬁy
on the Greek model are unmistakable, not, as mlght be cxpcctcld, in a:] €
Mu‘tazilite pioneer Wasil ibn €Ata’, but in one of his contcmp_\oranfe;,:] m
ibn Safwan (d. 745). Jahm must be read through the mercies of his (;)p-
ponents, but it is difficult to believe that he was not medlta-urllfg (Pseu o-)
Empedocles or some other Neoplatonic source, t_he Hermet{c stcou.rsesf
on Tawkid,” for example, when he presented his own l’adlf:ﬂl po.rtral;l?
Allah as absolutely transcendent, beyonclifascécidents, properties, or qualifi-
i indeed, beyond being itself.
canc;;i,tt?;dback in Isla; it is impossible to go. Ja'hm antedates all the
known translations of Greek philosophica into A.;rab{c. .He may h‘aﬁe b;en
relying upon Syriac rather than Arabic mats:rnal, .lt is true, eit e.rl bi;
oplatonizing Christian theologians—Pseudo-I?1onys1us h.ad b:;n al;ral r?a“
in Syriac since the sixth century in the transllatlon of‘ ?erg1u§ 0 eshay -
or those of Harran whose God Kindi descnbeg as ‘“tawbid, to whom g
attribute applies and about whom no affirmative statement can be made
ism related.”
. aEi :J)l(lzltgg:)sﬂtsihe first of these Harraniahs to react? Baghdad_and lca;lre
his mark there was Thabit ibn Qurrah (d. 901).57 Again according t.(; t (;
Fibrist (272/Dodge, 647), Muhammad ibn Musa of the famous family o

' savants and patrons of learning found Thabit employed in Harran as a

money changer, admired his style, and took him into his translation ci:clt.?,
which at that time included the celebrated Hunayn ibn Ishag. Thabit
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trained with Muhammad, was eventually introduced to the Caliph Mu¢
tadid (892-902), and became the effective head of the Sabian community
in Iraq.

Thabit was comfortable in Greek, Syriac, and Arabic and had an active
scholarly life as a translator, epitomizer, and commentator of Hellenic scien-
tific material, chiefly in mathematics, astronomy, and medicine. His in-
terest in Aristotle centered on the Organon, but at least one Platonic study
is cited among his works, “An explanation of the Allegories in Plato’s
Republic”’ (Qifti, 120, 7). It was not Thabit’s only work on politics,5® nor
was it the last time that a2 member of the family wrote on the Republic,
His son, the physician Sinan ibn Thabit (d. 942), wrote a2 world history
which began, on the testimony of Mas‘udi’s somewhat critical notice
(Muruj 1, 15-16), with 2 preface in the manner of Plato’s Republic, that
is, it proceeded from an analysis of the faculties of the soul to an under-
standing of the governance of the state.

The Fibrist does not make explicit use of information from Thabit
ibn Qurrah for its account of the Sabians, but al-Qifti’s bibliography of
his works (1 16-20) credits Thabit with a number of tracts on the Sabians
and their beliefs, mostly in Syriac. And even though al-Kindj belonged
to the scholastic rather than the Harranian tradition in philosophy, it is
possible that Thabit, who shared both traditions, the Harranian by birth
and the scholastic through his contact with the Banu Musa, was the source
of Kindi's philosophicaily oriented version of Sabianism,

It would be a mistake to characterize the entire Harranian tradition
as Hermetic. In philosophy the line between Middle Platonism’s flirtation
with Neopythagoreanism and a full-blown Hermeticism was, in any event,
a thin one. Pythagoras was €xtravagantly admired by his Neoplatonic bi-
ographers, and as. much for his wondrous powers as for his philosophical
perspicacity.5* Indeed, Pythagoreanism had been closely linked with thau-
maturgy since its revival by Nigidius Figulus in the late Roman Repubiic.
By the first century of the Empire, however, Pythagoras represented a
metaphysics as well as a bios, as the later Platonists were well aware. Its
effects were already evident in Philo,5¢ and both Porphyry (Vita Pyth.,
43-45 Nauck) and Simplicius (/z Phys., 230-31) cite long extracts from

Moderatus of Gades, a Pythagorean of the first Christian century, whose
theses, if they are his 6! anticipated positions generally characterized as
Neoplatenic. $

One of the most remarkable features of Moderatus’s theory as
described by Simplicius is the immediate derivation of matter from the
One by the latter’s “withdrawing” or “contracting” itself and so producing,
from its own substance as it were, a “quantity” without form, distinction,
or figure. Jamblichus knew of thijs theory but attributed it not to Moderatus
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but to the Egyptians (De Myst. VIII, 3), a judgment ‘Iwhich by the time pr
Proclus (In Tim. I, 386) was more precisely credited to Hermes Tris-
megistus.62 L '
Moderatus was unknown to the Arabs, and so toc was this peculiarly
Pythagorean theory of the creation of matter; Mut_lammad ibn Zakariyya
al-Razi, who was thought to have taken his inspiration from both .the Har-
ranians and Pythagoras, held a very different view on-the subject (see
below). Thabit did know the work of another pre-Plotinian Pythagorez.m,
Nicomachus of Jerash, whom the Arabs fairly consistently confused with
Aristotle’s father. Nicomachus's Arithmetical Theology was apparently un-
known to the scholars of the tenth century (Fibrist, 272/Dodge, 643), but
his other major work, the /nfroduction to Arithmetic, Wthh. bccame-a
standard textbook in the later Platonic schools,$? was transflated %nto Argbxc
bry Thabit. And in its introduction he could read the familiar philosophical
premises of Middle Platonism, the preexistence, for example, of the Pla-
tonic eid, here numbers, in the mind of the Creator God (18 Kutsch; 12
Hoche). _ _
Thabit’s scientific interests are well attested;$4 assessing his work as
a philosopher is considerably more difficult. His bibliography sbows thaf
he devoted a great deal of attention to Galen, one of th,c chief routes
whereby scholastic philosophy passed into Islam. Galen§ On Demon-
stration, which had been translated into Syriac by a certain A.yyub and
then into Arabic by Hunayn ibn Ishaq and his assistants, was given clqse
study by Thabit (Qifti, 118, II. 6-7).%5 Only a few years later an othcr\;‘vvlse
unknown philosopher of Mosul, Abu Bakr ibn abi Thawr, was. exerc.lsz.ed
by the same tract and wrote against it. There are strong Platonic reminis-
cences in Abu Bakr al-Mawsili, and yet the only post-Islamic_(ay[asuf he
cites 1s Thabit ibn Qurrah. On the face of it both Thabit and h.;s son Sinan
had an abiding interest in ethical and political questions, an interest thgt
went back, through Galen as seems likely, to a study of Platonic
psychology. N B
Thabit’s son Sinan (d. 942) enjoyed an equally presugl.oys position
in Baghdad, where he was in charge of the licensing of physicians for thle
practice of medicine in the capital. Despite his closeness to b'ot.h Ml.thadu
(908-32) and Qahir (932-34), Sinan’s Sabianism provokeq difficulties. He
resisted the importuning of Qahir, even to the point of ﬂeemg Fo @urasan,
but Sinan ended his days as a Muslim. Others of his coreligionists were
feeling the same pressure. The Fibrist (326/Dodge, 768-69) has preservctd
a list of “headmen” at Harran reaching from the time of ICA.l?d al-Malik
(685-705) down to the beginnings of Ibn al-Nadi{Il’s own lifetime, when
the succession appears to grow somewhat uncertain. Frorrll another source
we learn that the last head of the Sabian community died in 944,57 though
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his position, and that of his immediate predecessors, may not have been
official. There was a lemporary respite in 965 when a prominent Sabian,
Abu Ishaq Ibrahim ibn Hilal (d- 995), became the chief secretary of the
Buyid diwan and used his influence on behalf of his confreres,és By
Ibrahim’s day the chief Sabians were cultivating the perhaps safer domain
of belles lettres and history: both Ibrahim and Thabit ibn Qurrah’s
grandson, Thabit ibn Sinan (d. 975), were literary men rather than scientists,
the latter a historian of some distinction and with a marked Hellenic cast
to his work.6® '

What was the impact of the Sabians upon Islam? As is the case in the
parallel instances of the Manicheans and the Daysaniyyah, we do not
possess the books of the Harranian sect nor even their history but must
rely on what can be read in the oblique testimonia of Masudi, Ibn al-
Nadim, the Brethren of Purity, Shahrastani, Maimonides, and Dimashqi,
all of whom, with the ¢xception of the sympathetic Brethren, regarded
the Sabians as a manifestation of a somewhat exotic paganism given to
the worship of planets and idols. Individual Sabians, by way of contrast,
operated within the intellectual circles of tenth-century Islam with what
appears to be considerably greater freedom than contemporary ‘‘zindigs,”
those suspected of some clandestine form of Manicheanism.

Ibn Hazm (Fas! 1, 137) ranked the Sabians among the thanawiyyab
or pluralists. The characterization may have been technically correct as
argued by Ibn Hazm in the pages of a heresiography, but by ail appearances
the Sabianism described in the Muslim sources was a myth, a roman as
Massignon called it, founded upon the historical survival in northern
Mesopotamia of a pagan sect whose antiquity was obvious but not histor-
ically identifiable by the Muslims. Trading on this ignorance, the Harranians
managed to associate themselves with the Mandeans of Iraq, who them-
selves had no greater ¢laim to antiquity but who had the inestimable ad-
vantage of being accepted, on the testimony of the Qur’an itself, as “People
of the Book.” Thus both groups, Harranians and Mandeans, were drawn
into the biblical complex of Enoch and Abraham, and by linking Enoch,
Idris, and Hermes, the Harranians could assume the role of possessors of
2 wisdom that was both patriarchal and attractively Hellenic.

One philosopher who accepted the historical claim but not the con-
clusions to be drawn therefrom wag Maimonides. He had seen, he tells
us, the Sabians’ books and found them interesting in that they provided
the precise pagan context against which the precepts of the Torah wefe
revealed, The Guide (111, chap. 29} dwells upon a number of those books:
a defense of the community of the Sabians and a book of their rituals by
a certain Ishaq the Sabian, a clutch of Hermetic Aristotelian pseudepigraphs,
and particularly the Nabatean Agriculture of Ibn Wahshiyyah.
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Maimonides was little interested in the speculative side of Sabian Hf.r-
meticism; his obvious intent was to connect Sabian cult and ritual w1_th
the theurgic practices that rendered the Sabian reprobate to the Jew. Earlier
Muslim authors such as Ibn al-Nadim and Masudi were less concerned
with drawing a moral than in describing what was a re.cei\'feld elemen‘t of
ancient history, an element that had curiously survived in living form u.1to
the tenth century: the Hermes of whom the Muslims’ Greek and Iraqlan
sources spoke was represented in contemporary Baghdad by the Sabians
from Harran. : -

The most notorious product of Sabian influence was tl}e already cited
philosopher-physician Muhammad ibn Zakariyya al-Razi (d_. ?25_), the
director of a hospital at Rayy who also spent at least part .of his life in the
medical circles at Baghdad.?® Razi identified his own philosophy as Pli-.
tonic, at least as it concerned his famous dialogue with the Ismatili d.a i
Abu Hatim al-Razi who in Muhammad ibn Zakariyya's view was hqldmg
the Aristotciian, and incorrect, view of time.”! Razi did not sul.:Js‘cnbe, it
appears, to onec of the most cherished myths of later scholasticism, the
essential agreement of Plato and Aristotle. ‘ o

That Razi’s physics derived from some later version of. Pl:‘uomsm is
beyond reasonable doubt.”? Each one of his five eternal plnnmplcs—the
demiurge, soul, matter, the void, and eternity—had Platonic anteccdc:ms
which find their origins in Plato’s Timaeus. The Timaeus was read in a
variety of ways in the later Platonic schools, to be sure', but the onl.y com-
mentator explicitly connected with Razi’s understanding of t‘hat dialogue
is Plutarch of Chaeronea,” a partisan, no less than was Razi, of the cre-
ation of the world in time. _ .

Razi's position on the temporal creation of the universe, an attlltude
which ranged him with Plutarch and John Philoponus—and the Qur an—
against the main body of the later Platonists, was not the result ofIIslamlc )
piety nor a desire to do justice to the Qur'anic accoun't of crcau_on; for

Razi, God’s creation of the world was necessary, not willed, ?md it carlnc
about in a specific moment of time by reason of the freely willed choice
of the soul to bind itself to matter. _ _

The most elaborate description of Razi’s cosmology is provnd.ed ina
late work by al-Katibi (d. 1276) who says that it is identical w1t.h the
teachings of the Sabians of Harran.?4 Katibi was by no means thce ﬁ.rst to
connect Razi with the Sabians. The charge appears as early as Mzs udi who
cites {Muruf IV, 68) Razi as the author of 2 work on the ISabmns,_,and far
rore explicitly in Sa%id al-Andalusi (Tabagat, 33) vlvho derives Razi’s belief
in transmigration (tanasukp) from the same Sabians. Ibn Hazm (Fas! I,
76-77) likewise mentions Razi among the partisans of mnasukb_, a group
that includes the Mu€tazilite Ahmad ibn Habit? and Abu Muslim.



78

MAGIC AND DIVINATION IN EARLY ISLAM

208 / FRANCIS E. PETERS

Transmigration had well-known antecedents among the Indians, but
in the case of Razi the inspiration was feit to be Greek, not Empedocles
but another thinker who held, as we have seen, an important and well-
defined position within later Platonism, Pythagoras. Indeed, Mascudi
describes (Tanbib, 122) how the Christian Yahya ibn Adi (d. 974) studied
the theology of Razi as a prime exemplar of Pythagoreanism.

The Sabians, Manicheans,? Brahmans, Plato, and Pythagoras were all
charged by Muslim authors with the responsibility of having shaped the
irreligious and heterodox philosophy of Muhammad ibn Zakariyya al-Razi.

" Many of the source attributions were provided by Razi himself and may

in fact have been intended to deflect readers down an antique path. Islam
knew other instances of putting difficult or unlikely doctrines into the
mouth of an alien tradition.”?

Razi’s Platonism was real enough, however. Its most curious ingre-
dient is doubtless the atomism which was central to his physics. Despite
Pines’s suggestion that Razi may have acquired it from his reading of Galen,
its origins remain obscure.?® A Middle Platonist like Plutarch of Chaeronea
might still be concerned with the influence of Epicureanism, but Razi
stood, for all his atomism, remote from the tradition of Epicurus. His God
was both demiurge and provident, and the human intellect for Razi was
no mere conglomeration of atoms but part of the divine substance,? all
of them propositions recognizably Platonic and infinitely remote from the
mind of Epicurus and his followers.

Its atomism apart, Razi’s Platonism, with its five eternal and hypostatic
coprinciples, was not that of Plotinus, Porphyry, or Proclus. To cite a single
obvious example, in Razi there is no intellectual hypostasis corresponding
to the nowus of Plotinus,® nor does his version of the *‘fall”’ of the soul—a
consequence of its lust ({adhdhah) for matter—bear any but the most su-
perficial resemblance to Plotinus’s tolma.s!

But for Razi, no less than for his Platonic predecessors, the soul did
in fact fall. But not irremediably. At the heart of Razi's philosophy is a
paradoxical and abortive soteriology. The Creator, he explains, was moved
with pity for the fallen soul and provided it with the means for'its sal-
vation, a part of the divine substance whereby the soul might remind itself
of its origins. At first view the attitude appears gnostic in the manner of
the Manicheans, but upon investigation Razi’s cure for mortality is not a
secret grosis but the public falsafab available to everyone accoftling to
his abilities.®? Neither an elitist gnosis nor an Islamic prophet are necessary
to restore the soul 10 its spiritual homeland.

Razi's denial of the need for prophecy brought him into conflict with
Sunni and Shicite Muslims alike,® but it makes him equally remote from
the oracle-ridden theology of Proclan Platonism. And yet Razi stood
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athwart a similar tradition that sought to relate philosophy not to oracles
but to the occult powers of nature. He was undoubtedly an aichemist
(Fibrist, 358/Dodge, 863), and he defended its study as a necessary
propaedeutic to philosophy. It was not, however, alchemy that brings a
man to that “other world"' but rather philosophy, the supreme science.
Proclus ventured into the Chaldean Oracles after theology (Vita XXVI);
for Razi the quest for wisdom and salvation ended in speculative theology.

Razi's resistance to prophecy, whether in its usual Judeo-Christian-
Islamic form of a public and social revelation or in its esoteric Shitite
manifestation in the person of an Imam, held him close to 2 naturalistic
theory of knowledge. The Platonist Farabi developed a theory of
naturalistic prophecy out of late Peripatetic speculation on the imaginative
faculty, but the Platonism of Razi was tethered far too ;losely to physics
to permit such development. More, Razi denied the basic propositions
governing the greater part of the Greco-Islamic “‘wisdom” literature. The
first was that God (or the gods) could be summoned earthward to take

up residence in an idol, or, as the Islamic Hermeticists preferred, in 2 "

“temple’’ (baykal). The theme is a common one in Greek Hermeticists
like lamblichiis, and it must stand in one form or another behind
Shahrastani’'s detailed exposé of Harranian idol worship. The second pos-
sibility of descent from above is that which directs itself not into idols
but into living men, the divinely inspired sages, poets, and philosophers
of the Greek tradition, the prophets of Sunni Islam, and the Imams of
Shicism.

Razi acknowledged the sage but denied the prophet. His wise man
was not, however, the divinely inspired bard or the oracles so highly
praised by later Platonism but the intellectual “striver’’ (mujtabid), in short,
a Plato or an Aristotle whose accomplishments were the result of investi-
gation and not inspiration. Although gravely heterodox in Islam, Razi’s
position would not have been unseemly among the pagan but ostenta-
tiously secularist schoolmen of fifth-century Alexandria. No one there was
teaching Razi's brand of physics, not on the philosophy faculty at any rate,
though we cannot speak with the same assurance about the Alexandrian
physicians. More likely Razi was an original: the material was Greek, prin-
cipally Platonic, in its inspiration, but his use of it was his own. The late
Greek Platonists took their physics from Aristotle, just as Ibn Sina and the
Brethren of Purity did, but Razi had other perceptions. But to call them
Sabian is, in the present state of our knowledge, to say nothing.

Like the Judaism of the first century, the late philosophical tradition
was 2 more mottled creature than its scholastic rabbis permit us to ap-
prehend. Syncretism was constantly and pervasively at work, and if its
effects are so visible at Athens and Alexandria where Urlagepietiit was at

L
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its strongest and most protective, we can perhaps grasp the complexity
of the peculiar mutants that were thrown up eisewhere. Many, like
Gnosticism, were suppressed by Christian orthodoxy and pinned, like so
many exotic butterflies, to the pages of the heresiographies, but for others
of the religio-philosophical hybrids the more relaxed—and less histori-
cally sophisticated—climate of Islam brought respite and even rejuve-
nation. The Sabians of Harran, the Mandeans, Daysanites, Isma¢ilis, Jahm,
Hisham, Razi, and the Brethren of Purity all had access to philosophical
sources, themselves already hybridized as seems likely, about which we
can only guess. Farabi, the good scholastic, explicitly linked himself with
the masters of the schools; the others, each in his own degree alien to

the scholastic tradition of Late Antiquity, acknowledged only Hermes as
their father. 84
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THE THEORY OF MAGIC IN HEALING
Michael W. Dols

Magical beliefs and practices played a large role in Muslim societies, but
they have been largely ignored because of their intrinsic obscurity and a
learned antipathy toward the subject, both medieval and modern,
Muslim and non-Muslim.' Magic is obviously heavy-laden with pre-

judgement. It is almost always assumed to be bad—essentially evil,

popular, and irrational—although magic was a pervasive aspect of
medieval society and was closely allied with religion, which was also

opular and irrational. Nor was its primary intention evil; magic was

usually a more 'fdlfceful_rﬁEEBBH_dfigg_ppilﬁic tion or a supercharged prayer.1

For magic was 'a means of forcing supernatural powers to fulfil a-

supplicant’s desire, especially for healing.? The use of such therapeutic

/

magic by Muslims was sanctioned by hadith: there was no harm in

-
-

I

magical incantations that were employed for healing as long as they were—

not polytheistic.?
At the heart of the matrer, magic was a sensitive issue because it shared

v/ or encroached—depending on one’s point of view—upon the preserve

ofestablished religion. Magicians often drew upon non-Muslim sources
for invoking God’s intervention; they even claimed saint-like powers;
and they were often women—all of which created suspicion. Magic also
highlighted the notion of supramundane beings that infringed on the
austere monotheism of orthodox Muslim belief. Furthermore, while
Muslim theologians tended to ignore the question of evil, magicians
assumed its palpable existence, offered a plausible explanation for it, and

' e.g. Samuel M. Zwemer in his The Influence of Animism on Islam (London, 1920) gives a
description of magic, sorcery, and amulets (pp. 163—207), but the account is inspired by the
author’s anti-Muslim point of view, which considers Islam as lightly-veiled pagan animism. On
tie Gther hand, an-excéption ta this scholarly neglect is Morony’s fine sirvey of therapeutic
magic in pre-Islamic and early Islamic Iraq: Jrag After the Muslim Conguest, 384-430, with an
emphasis on the pagan legacy. Moreover, the best introduction to Islamic magic and guide to
the literature is Manfred Ullmann’s Die Natwur- und Gebeimwissenschaften im Islam
(Handbuch der Orientalistik, 1: 6: 2; Leiden, '1972), ch. 6.

% Itis interesting to note that most modern psychological interpretations of magic, perhaps
beginning with Freud, assume that magic is an expression of suppressed aggression, hostility,
and capriciousness, rather than the conscious expression of benign desires; e.g. Oztiirk, ‘Folk
Treatment’, 356-61.

3> A, Guillaume, The Traditions of Islam (Oxford, 1980 reprint), 119.
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. ) . . . : h er ol ‘semi- |
used their expertise to combat it. But good magic was uncomfortably Eastern society from lthe eleventhbclenltury ?EthidfﬂE%:’stern soctmy 1
close to malignant magic or sorcery, and the fear of such occult power Muslims’, In fact, magic has been u ,FQ_”FFF?u?SiIﬁ ly know more about ' ",
" ,was probably the major reason for the magician’s bad reputation, Sull, since_antiquity. In the‘fourth cgn];ury Wethe OP yosition (o the pagan 7 w e
o {/ proper Myﬁlim_mag.iawas‘.aﬁne,c,ogniz,ed_fggm_gf_b_gq_ﬁgng. Medicine itself sorcery from the historical recor , li{czuse a ol;pthat had been forged
Y'\@j.u was often understood as counter-sorcery, and the Arabic word for aristocracy at the 1“_7P‘3“al court wie ; a Ters the Christian Church
o f;_;, medicine, ¢ibb, often signified magic in the medieval period.* And the and lay to hand 12 the dem’s;mon e, whe
“ ‘medicine-man’, with its connotations of magical OWers, was a commo ‘pullulated saints and sorcerers’. o .
(\-\/b y/ | R ’ i recent years, social anthropology has helped historians to deal more 4~
s Tec

) IS
i < fairly with magic as a natural part of social life and not to see it as an ¢ g v Ry
eilot)llc or embarrassing excrescence.’ Beginning at least .w1th Evans-
Pritchard, it has been dccepted-that magic l_1as a discernible function

within society; witchcraft is one way in which men anddwomen :;E:ﬂ
conceptualize their relationshl'ps with one ami]ther [an‘ iopzim n

everyday misfortune.'® Benefiting from this ant ropological p ne of

view, Peter Brown has successfully placed late antique sorcgrfy ;

historical context, in which it served as an explﬁnatlon for misf ortu.r(ie, . |
more precisely, it was the cause .of xll-fortune._ On the [;:osu]l)vc }fltheéi }S:S_WM y
magic was also a means of removing or preventing il fatle. _}%[_gj__l; he “ "
pagan and the Christian, misfortune was unamblguogstyl' t elwlcl)_rt_‘ Of( L od L
suprahuman agents—the daclmons, whf_;r,her t.h_e am?lvza ent spiri ;Sm
pagan “belief or the exclusively hostile  spirits o oro.aStrélanom’é _
Christianity, and the Gnostic sects. In this regard, Islam restored s

g papyri from Egypt, as well as magical amulets and talismans—che
‘technology’ of spent magic. This type of material continued to be
produced uninterruptedly into the Islamic era; gradually, as one would
expect, an Islamic, or at least an Arabic, element was added to the
material and became predominane by the later Middle Ages.® Beside
these disjecta membra, manuals for the use of magic were continually

<@ ; produced in Islamic society, the most famo,usié_fQWI—lfEl.ii,if_Sde‘—B’ﬁ’i‘ﬁ"E‘(d.
<€ \/ @/ 1225) Shams | QE@E‘EEQ‘E&&M!?M. T

Despite this abundant evidence Top Islamic magic, there appears to
“have been a ‘cover-up’ about the actual practice of magic. Aside from the
study of the odd amulet or talisman, the subject has received very little
serious attention from modern Islamic scholars. It has usually been
discussed, if at all, as a symptom of the so-called decline of classical N R - oL
Islamic civilization in the later Middie Ages.” This judgement by Islamic ambivalence to the spirit world—tle ]ml,? v nrOtiflnttlie}I);l::‘:ilc a;‘g -
historians is strikingly similar to that made by ancient historians of late inhumane.'? Brown generously remarks t a:::l Sc}rczc};lt sciences’. and hel” nE
antiquity. Both periods were scarred, we are told, by the decline in the ‘has been engTJHred in the study of religion and of o ’ MO

L . g L . fers to the study of Armand Abel on the role of the occulysc'i?gces in
Greek scientific tradition, d\l_e(c_fg_basemgpt of formal religion, and the i-:lff;fizoil:“ﬂ::, }‘:vhere magic is roundly condemned."(Abel's brief

_\;\-.r-h) (-
A =
RS

corruption of morals. The general reasons for the nadir—a good Arabic

term—for Roman culture in the fourth century AD and a corresponding

the period, the decay of traditional religions, and the rise to power of a
class of ‘semi-Christians’ who carried their superstitious fear of demons
with them. Very much the same arguments have been used about Middle

* Tha'alibi mentions aJew who practised bath medicine and magic (quotad in Marony, frag,
420).

* Douvtté, Magie er religion, 16—40. The scope of this work is far wider than the title implies;
i is a fundamental study of Islamic magic and its literature.

¢ See the convenient survey of magical formulae in Kriss and Kriss-Heinrich, Volksglanbe im
Bereich des Islam, ii, chs. 1 and 2. For three modern examples of such talismans and an extensive
bibliography, see Georges C. Anawati, ‘Trois talismans musulmans ¢n arabe provenant du Mali
(Marché de Mopti)', Annales islamologigues, 14 {1972), 287-339.

7 Tdo not wish 1o enter into the controversy about the supposed cultural decline in Islamic
society; one should see, however, the refuration of this standard view by M. G. §. Hodgson in
his magisterial The Venture of Islam {3 vols.; Chicago, 1974).

account does obscure the issue by its conventional unsympathetic view

of the occult, . ‘ . .
Abel begins with the a priori assertion that the occult is a sign of

decadence when it wells up from the intellectually inferior masses,

* Perer Brown, ‘Sorcery, Demons and the Rise of Christianity: From( fatedAmiqUit)S irlltz(; tl;e
VR, Sorcery, 1d th . v, 1ares,
i ’, in his Religion and Society in the Age of St. Awugustine (London
Ml?d’i’;:ie:t;éneffect ofgthis point of view on Islamists may be seen in Guillaume, Prophecy,
23'3°_¥39-E Evans-Pritchard, Witcheraft, Oracles, and Magic among the Azande, abridged and
intro. by Eva Gillies (Oxford, 1985 reprint). _ _ o
mt'l;oltbiiin:r:rcsting ug note in relationship 1o Brown'’s dnscu?smn of the emergenci::tct!!?:;s]telaiz
i i ! ’ - i ery were a recur
witches in the 6th cent. (‘Sorcery’, 140~1) that accusations of sorc prene ]
isti i i Persia; the cruel reatment of witches may
the Christian hagiographical texts from Sassanian ; el ek s
he punishment decreed for them by Zoroastrian law. { roc )
?-Ia:f l:;z?ng:if}?b: Syf:}m Orient, 65; see pp. 74—6 for the story of three Christian women who
werZ arrested on suspicion of casting a spell on the queen in ﬂ'ne 4Fh cent.)
12 Cf. Brown, ‘Sorcery’, 136. Ibid, 121,
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bringing a decline of traditional ethics and intellectual standards, 4 In
short, this phenomenon occurred from the eleventh century in the
Middle East, where ‘Ie déclin se manifeste dans le domaine du savoir
créateur, de l'organisation de Ja vie sociale, de la vie économique, et,
surtout, peut-étre, dans Pefficacité de Ja pensée religieuse’ 'S

As Abel remarks, the Qur'in recognizes the belief in sorcery, but it is
ot true to say that the Qur’an forbids magic, nor does it prescribe any
punishment for-its-practitisners. Ths Qur’anic passage (113 =75, see
above) implies that the-witches Rave a power that gives way only to the
power of God. It was only a short step from this Qur’anic revelation to
its use as an invocation to God in talismans and amulets. Aside from the
availability of Christian magic, Islamic magical beliefs and practices

/ were amulets and talismans of all descriptions. In the process, Arabic as

sacred language was ideally suited to magical practices, whether writ
or oral.

Dimad, who was a magician (ragi), came to Mecca, and he heard the
/peop]e calling the Prophet a majniin. He went to Muhammad and
offered to treat him, but the Prophet responded that he trusted entirely
in God and that he was God’s messenger. As a result, Dimad was
converted by the Prophet, and he professed that the Prophet’s speech
was finer than any soothsayer, magician, or poet.' The intent of the
pious legend appears to be that Islam is superior to magic. Historically, it

assumes that magicians commonly exorcized the possessed.

The rich literature on magic that was created by Muslims in the early
Middle Ages strongly suggests its actual practice. The Fibrist, which was
written by Ibn an-Nadim between ap 987 and 1010, is an extensive bio-
bibliographical listing of contemporary literature, and it reveals both the
abundance of magical texts that were available at the end of the tenth

———

" Armand Abel, ‘La Place des sciences occultes dans |4 décadence’, in Classicisme et déclin
culturel dans Phistosre de Llslam, Actes.du Symposium international d’histoire de la civilisation
musulmane, Bordeaux, 1956 (Paris, 1957), 291—318.

" 1bid. 292, % “Ugala®, Cairo edn., 11-12; Najaf edn,, 8—g.
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century and the context in which they were .used. FE“OW”;\% z;_s::lc;;ox;
dealing with works on philosophy and th; sciences, Ibn an-Na :j thoze
the following about books on exorcists, jugglers, rrllaglcmz.]s, an

who use incantatons [an-niranjiyat], tricks, and talismans:

The cxorcists and magicians [al-mu'azzimin wa_s-sabam] assert thatl the dsvills,
jinn, and sptrits [ash-shayatin wal-jinn wg[—_arwa/;] obey and servE t 1t:m;en:ej rtlg
directed by their command and their p[‘Ohlblthll'l. The exorcists, who pre e
observe the sacred laws, claim that this [power] is because of obedience to ,
i agnified. ‘

m?hi]?nTrZT:ti:iril:agddressed to Him, and oaths by the spirits and devils are by
His help, with the abandoning of lusts and by consequence of rel{g}ljousbpract;:e;f.
Moreover, [they claim] that the jinn and th? devils obey them, e1ft t;.: ; e.-caul'“ln }
obedience to Allah, may His name be magnified, or on account of [t ;w mI_aIu hfs
oaths by Him, or else for fear of Him, .blessed”and exalted is He. ?;-1 ehOl
subjugated and humiliated them [the devils alnd jinn] by th_e potf:nIc_)I/ of His holy
names and because of mention of Him, uplifted and glorified is he. devils b

The [other] magicians [4s-sabara] assert that they c_nslave tI e ;v{; 5 th);
offerings and prohibitive acts. They [claim] that .the de\ills are p;{a‘se ye e
committing of acts which are forbidden and_whmh A-llah, m;y 1ls) na;ir;l £
magnified, has prohibited. Thus the perpetrating of thmgs such as a and Or:he%
prayer and fasting, permitting blood, marrying forbldden‘ meEn, an orher
kinds of evil actions is also pleasing, Th]S.IS common practice in dgypt a? e
nearby regions; the books which are written there are many ;n hext:;mr.1 the
Babylon of the magicians s in the land qf Egypt.. A person who has seeiCians
{state of affairs] has told me that ther_e still remain men and womi:n n}llag ane
and thar all of the exorcists and magicmns_assert that they }_:ave seIaJS, charm
paper, sandal, jazab, smoke, and other things used for their arts.

Ibn an-Nadim was apparently not uncritical about the panp;:jl_y of
magical books and the claims of their authors, but his remarks 1;1 1cahte
the existence of practising magicians and. his guarded respect for ctl e
benevolent ones. A pious bookish Musl_m'], Ibn -ap—Nadlm conce e;
the permissibility of the first group of magicians ax_uf s conclgmnatory o
the second—‘white magic’ versus ‘black magic’. The firse gro:ﬁ:
including exorcists, claimed its legitimacy because they were (he
instruments of God’s power; they were good Mush_ms, observmgk.
sacred Jaw, and they performed their magic by invoking God O:[ taking
oaths in His name. Particularly powerful was tl?e use of .the salcro::l nameds
of God, which were almost always used in Muslim amu ets an
talismans.’® As described by Ibn an-Nadim, the Muslim magicians,

" The Fibrist of al-Nadim, ed. and trans. Bayard Dodge (2 vols.; New York, 1970), ii. 725-6

= Kitdb al-Fibrist, ed. Gustav Fliigel (Leipzig, 1871), i. 308—g. o _
']“(I;'?:r ‘:I"’):-g::;e ::ames of God, Eec Goldziher, ‘“Zauberelemente im islamischen Geber?, 3L
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either licit or illicit, claimed thar they were effective because of the
obedience of the spirits to themselves. The illicit magicians or sorcerers,
as-sahara, believed that they controlled the demons by offerings and
deeds that were displeasing to God, which were essentially those actions
that violated the sacred law. This black magic was believed to be centred
in Egypt.

of magic, which wil] be discussed below. Unlike Ibn Khaldan, however,
Ibn an-Nadim inciudes the art of illusion in this general category.
Moreover, Ibn an-Nadim recognizes the fact that magic was practised
by the Indians, whose books had been translated into Arabic, as well as
by the Chinese and the Turks. Ibn an-Nadim attributes the ancient
magical cradition, which was largely Hellenistic, to Sojomon!? on the
authority of the Qur'an, although he recognized the differing legendary
founders of magic among the Persians and the Jews.?® Solomon was said
to be the first to subjugate the jinn to hjs will, Licit magic, the
‘praiseworthy method’ (at-tarika al-mabmiéda) in Islam is usually traced
back to Solomon, and illicit magic (at-tariks al—madbmﬁna) to Iblis
through his daughter or his son’s daughter, Baydakh.2!

After naming the seventy demons that attended Solomon, Ibn an-
Nadim mentions a number of writers on magic and their books in
roughly chronological order, which suggests a well-known tradition of
legitimate magic, especially exorcism, in early Islamic society. First of all
is Arius al-Rami, 2 Byzantine who was skilful with charms and wrote
books on magic; one of his books enumerated the children of the Devil,

20; the bibliography in Anawati, “Trois ralismans musulmans’, 321—2; Touly Fahd, ‘Le Monde

du sorcier en Istam’, Sources orientales, 7 (1968), t8o-3; and E/2, s.v. ‘al-agm3’ al-husna’ (L.
Garder).

"7 SEI, 5.v. ‘Sulaimin b. Dawad’ {J. Walker).

? The locus classicus on magic is Qur'in 2: 103: ‘And they [unbelievers in general and Jewsin
particulzr] followed what the shaitins used to recite in the reign of Sulaiman {or against the
reign of Sulaiman]—and Sulaimin was never an unbeliever byt the shaitins were unbelievers—
teaching mankind magic [sikr]; and [they followed] whar was revealed to [or by means of] the
two angels in Babil, Hariit and Marit; and they do not teach any one until they say to him: We
are only a temptation [fitra]; so do not disbelieve. So they [the leamers] learn from the two that
by which they may divide a man from his wife, but they do not harm by it any one except by
the permission of Allih, They leatn thae which harms them and does not aid them, having
knowledge, indeed, thar he who purchases it has no portion in the world o come’
(MacDonald’s trans. in SEJ and £/1, s.v. ‘Sihr). .

N SET, s.v. *Sihr. :
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their dispersion in the world, and the way in vfrhlcl;ltheyfsp;;ufailrlliedAl;
diseases—spirits, deaths, actions, z.md (the r_e]atlons 1ps 0 tthej'inn. Ar
carly shadowy fgure was Lawhagq 1l_)n Arfa;, who ertedoril] ! ierest d

il More recently, Ibn Hilal is said to ha\f'e started the in estin
epl B_PS,Y'Islam and to have written books on the jinn. ‘He was serve a_nd \
rrllaglc ‘nken to [by the jinn], and was known for Wonderljul_deeds afll] N
aj?"'spoof oodness, as well as for seals of tested value.” Among the
Zig'?gzts Wio worked with the names of God was Ibn_al-Imim, who

lived during the reign of the caliph al-Mu‘tadid, ‘fiﬁoﬂreigned in Baghdad ;

: am’s ‘syster iseworthy rather than
on 892 to 902. Ibn al-Imam’s ‘system was prai
fr%ql:tl)tog c'riti%ism’. Ibn an-Nadim, then, names four meEl wh;])se
‘Su*'sjtem’ was commendable and who did goo«?l deeds; PreSUInab y,kt ;z
v?;re exorcists and good Muslims, but th(la]yc;hd ncﬁ)wgtg_a};\lzssac;: i,ho
) -Nadim had met Ibn Abl Rassasa,
the subject. Furthermore, Ibn an d met [bn Ab Ragsasa, who
leader in the art of exorcism. Ibn an-Nad : ncou
W?;j]ifr? in the following way: ‘One day I questl_c)ne’fi him, saf(uzig,“]\(zjl,
Xbﬁ ‘Amr, I would place you above this showmgl! He replie },1 : thi);
Allah be gl’oriﬁed, I am over eigth years (ci)ld. If Iddldbilgtts litﬁg::}, a shis
i true, [ would have left it, but I do not c;u 1 .
affglrr‘v];ist by Alldh, you have not been successful.” He had many boc?l;i
Smd, chie':rements. Those engaged in this art regard1r'1gl him as S}l;lperl
and areeminent.’zz Finally, Ibn an-Nadim turns to illicit magic ¢ atlwaz
:inrifed in one way or another, from the Devil. Ibn. an-Nadim men;lohr;S
aenumb,er of men from antiquity, such as Apoclllomus otf T{{anat;;:t b
! I is kind of magic and wrote books about it.
own time who practised this kin ore baoks about it
i - been even more common in Islamic s .
Magic appears to have lamic socleties 1o
i f the large number of Isla gic:
the later Middie Ages because o - r o : gical
| t of the major wor
ices that have survived and the fac‘t that mos = maj
dAT:l():iecs on magic were written at that time. It may be an 1Ilu§10r11) . Tl;]e \lr:s:
majority of peoples in the Islamic world had become MusllrrL yt ;ded
mejdieval period, and they needed their own magic—as ¢ e)ff n ec
mosques. There is, however, no way of gaugmg the e;te:tc ;)m(ren;tgt 2
ices si he advent of Islam. Magic does seem to have c ut ¢
e closet in the i Ages; like sufism, and often allied with it,
the closet in the later Middle ges; li , Ofien allied widh I,
' ined a modicum of respectability. Fa
magic appears to have gaine _ ey o6 ahe
-Razi (d. 606/1209), who wrote an impor _ _
aruli’a;: (:ind ?bn Khaldin openly acknowledged magic as zii p;/)[fchll_c:;l
gtivity, that had physical effects.® Typical of an educated Muslim,

2 The Fibrist, Dodge trans., il 729—30.
id. i1 ; ulets, see p. 743. o
:i f‘i‘l;:"l}j -s"\.r 7‘;:511_;f LDE?:::E: %lfsl\;)a:lc:;;ald’s The Religious Attitude and Life in fslam {(London,

r
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however G ' i
poeve ,albssi{fhflc;un acceplt{edflts reality but rejected its use. Stl| he
1 ul framework for under [ ic in medic
oo 8 use standing magic in med;eva]
Accordi 1
dmgjli? Ibn Khaldin, l?tfman souls are part of one species, but
personal qualities or powers, which allows s,ome

: owers; in d i
:;i:s’ they arﬁ thosedwl;lo exercised their power only by tll;]eire;:i?qr:i?zg
| over otners and the naryral Id; ;
E spiss over o world; those who used astrolo d
niques 1o make talismans; and third] oo
1qu > ma. ; ¥, those who pl
Io{t}}:;z fﬁfzgifsst ILleatgfl]nano}?lby creating phantoms and illusﬁ?o‘:l);edlgg
at the ‘philosophers’ call the firge 1 .
i osophe magic, th
theu.rgy, and the third p_rvf:snd:g_n:atlon.25 There were digerentekifjj fclj
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Sof;ie?utlozn sn}:lars and other things.? Consequently, he views all maoic as
sorcer )t/h tt}rt{ errlnore, Ibn_Khaldﬁn says that letter magic is a kifd of

g1¢ that 1s legal, but he disapproves of j. The use of Arabic letters and
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: almost non-exi in hi
’ e ths:znt in his day. Yer, he.alleges that these sciences were
and e by ¢ thn'mims and by the Sy'nans (Eastern Christians), Copts
, eit books on the subject were sti]] extant but very fev»:

1C, { | N

1985 reprint) is larpel
i gely a commentary on selected portians from Ibn Khaldan that deal w_I-th

® CF. Lane’s divisi ic in hi
: on of magic in his Arab; !
types of 20 Ivi rabian Society, 8o—g6, wh IStingui
anﬁ satanicaf:;' ?Elr:}:?lhar}d ?atural._'f_'hc former is divided, in ?urnwinct!: c;friglmngmsgcs e
b, esp“:cﬁal“gy (;Pml;c Bmtc udes divination. Natura) magic was b,asically illjs?c:ngoo n;ailc
4 - Detween the two types of magic were various forms of ascti:lsggicj
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Majrici abridged all the books on magic, and Ibn Khaldiin believed that
he was the last to have written on the subject.

Nevertheless, Ibn Khaldiin asserts that no intelligent person doubts
the existence of sorcery and its influence, and he quotes the Qur’an
(2:102). Even the Prophet was bewitched, according to hadith: the spell
against him was placed in a comb, in tufts of wool, and in the spathe of a
palm, and it was buried in the well of Dharwian in Medina. Therefore,
God revealed to Muhammad. the verse in the Mu'awwidbatan: ‘And (I
take refuge in God) from the evil of the women who blow into knots’
(113: 4). ‘A’isha said: “As soon as he recited the Qur’an over one of those
knots into which a spell against him had been placed, that particular knot

became untied.’?®
Ibn Khaldin declares that he had himself seen how a sorcerer

formed the picture of a person who was to be cast under a spell. He represented

in it the characteristics of things he intended and planned (to make) that person

adoprt, as already existing in him in the shape of symbols of names and attributes

in homonym fashion [?]. Then he spoke (magic words) over the picture he had
made to take the place of the person who was to be cast under a spell, concretely
or symbolically. During the repeated pronunciation of the evil words, he
collected spittle in his mouth and spat upon (the picture). Then he tied a knot
over the symbol in an object that he had prepared for the purpose, since he
considered tying knots and (making things) stick together to be auspicious (and
effective in magical operations). He also entered into a pact with the jinn, asking
them to participate in his spitting during the operation, intending to make the
spell forceful. This (human) figure and the evil names have a harmful spirit. It
issues from (the sorcerer) with his breath and attaches to the spittle he spits out.
It produces (more) evil spirits. As a result, the things that the sorcerer intends (1o
happen to) the person who is cast under a spell, actually befall him.*

Ibn Khaldin mentions the feats of sorcerers in other lands, and he
describes various types of talismans, whose purposes are not malevolent.
Returning to the theory of sorcery and talismans, Ibn Khaldun draws
a parallel with the karamat of the saints.’' The latter are inspired and
supported by God while the sorcerers do their work by their own
psychic powers and sometimes with the support of devils. The first are
done by good men for good purposes while the second are done by evil
people and usually for evil ends. Naturally, the miracles of the saints are

% The Mugaddimab, Rosenthal trans., i, 156, 164. 7 Ibid. 156, 159, 169-70.

% [hid, 171-82. 2 Ibid. 160. 3 1bid. 160-1.

M Douné (Magie et religion, §2—4) draws more than a parallel between the two; he asseres
that a marabout was originally a magictan who had exactly the same powers as the larter-day

saine.
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more powerful than the sorcerers’ deeds 32
: . s.>* Inadvertently, Ibn Khaldine
comparison of the saint and the magician brings out forcyerfuﬂy the?rkc{:;lc?ss
. . . e

all magic as sorcer
y although he appears not to h
alth ave b

;{gsv:il;:dge;ble al_)jout 1ts literature. ‘Al [the magician’s] actic(:zrs] a(::e}:vl');
ne for evi] pur 3 i tioner.
ot 1S for e purposes.”* Sorcery was unbelief and practitioners
th:tbnhi{hba:ﬁun’z ha}:sh judgement of magic, particularly the punishment
fhac e TLew? should be meted out to sorcerers, calls for some
- 1heissue is rarely discussed in the Isjamjc law-books, or only

{0 passing; yet, the brief legal discussions of sorcery do help to clarify jis

] X StEHC .

s;:rczzzcliorrl;xexr ta;jlents on epileptics, claiming that they could conjure up
e eme z :;n fct)hat the demons. obeyed them. Ibn Qudama, a
anbalire, ald: "Our doctors consider them to be practitioners,of

¥, but one reports that Ahmad ibn Hanbal suspended his

» g ;
Douté, Magie er religion, 167—,

3 SeeT
urner, Weber and Islam, 68. M The Mugaddimab, Rosenthal trans., i. 191

i
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judgement on this subject.” Sa'id ibn al-Mushaib was questioned about
the matter, and he declared: ‘God has only prohibited what is harmful,
not what is useful. If it is possible for you to be useful to your brother,
do it.” Consequently, one who does such a helpful thing as exorcising the
possessed should not be severely punished.

There was no question about the punishment of the harmful magician:
three of the legal authorities said that the sorcerer should be put to death
if he has killed by means of his sorcery; the fourth, AbG Hanifa, placed
conditions on such a judgement. These legalists were divided about the
repentance of the sorcerer. On the question of whether the punishment
of a sorcerer was Qur’anic (hadd) or a matter of lex talionis, only ash-
Shafi'l believed it to be the latter; the other three considered it to be
Qur’anic because it was a right of God that had been injured. The
difference of opinion was potentially significant because there was no
pardon to a decision in favour of hadd. In the case of a Muslim sorceress,
Abt Hanifa is the only one of the four jurists who says that she should
be imprisoned in lieu of execution. As far as Christian and Jewish
sorcerers were concerned, three of the legalists believed that they should
not be executed while Ab Hanifa did; they were liable, according to
other jurists, to corporal punishment or to death if they had harmed a
Muslim.>

Behind this legal thinking, there has been very little historical
investigation of sorcery in medieval Islamic societies. It appears
misleading to assert that the death penalty for magic in Islam should be
attributed to Jewish influence®® because of the Jewish tolerance of magic
from the Hellenistic period; the more obvious precedent is the Magians’
exceptional intolerance of sorcerers.’” The early Muslims pursued the
policy of executing sorcerers, beginning with ‘Umar’s instructions to
Jaz’ ibn Mu‘awiya in Dasti-i Maysan in AD 643 to kill every magician and
sorceress; subsequently, three were executed.*® Slightly later, in 30/650—

1, occurred an incident that reveals more fully Muslim ambivalence

toward magic. According to the historian at-Tabari, the governor of

Kufa, al-Walid ibn “Uqba, was confronted by the question of what to do

about a magician (szhir) whom he had apprehended.* So the governor

3% G.-H, Bousquet, ‘'Figh et sorcellerie’, Annales de PInstitut d’études orientales, 8 (1949—
50), 230—4; see also, Douné, Magie et religion, 317.

* G. R. Hawting, “The Significance of the Slogan La bukm* ili fillih and the References to
the Hudiad in the Traditions about the Fitna and the Murder of "Uthman’, BSOAS, 41 (1978),

453-63. :
¥ Morony, fraq, 291-2, 396-7; Brock and Harvey, Holy Women, &5, 74—5.

*® Morony, frag, 397.
¥ Ar-Tabarl, Ta'rikh ar-Rusul wa *I-Muliak (Annales), yrd ser., ed. M. de Goeje et al., i: 14—

32 (Leiden, 1897—1901), 2845-7.
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Ibn Mas‘id had ascertained from the man
Mas', : that he was i
;Ei,iﬁage k;;;[;g %erfogmed for him—Ibn Mas‘ad declared thai ieeﬂ;-: o
oo o filled ut al-Walid ff'ee'd the magician, and he appears to haan
el andlt) e g?v(;:mor. This incensed a group of Muslims in t}:e
and Juda,Killed i Jundas e o, O8O e magca
led him. ], put 1n prison,

Ir:{:;:iidtzz (}ighp?ﬁ Uthman, who declared th:ft they vs?:r(i rt:iit:litrtle;b:as
¢ i:Umg. Fu‘rther_more, a governor of Oman is reported to h o

2 t0 "Umar IT: ‘A witch was brought to us; we threw her into :}‘;:

‘0 L
A quite different version of th is gi
e d e st 'qibi, 7a'rikh, ii (Bei
see Mo;ony § 1interpretation of this ver?iroynl:s!%:z‘:;nz?; YA Tk, i (Beirus 196ol. g0:
| ) in Arabia’, 725 A Ii ! ] i
oo b 12, 727. A glimpse into th [
Ambiax inp;ogﬂﬁiﬂby C.ova_n Arcndon.k in his “An Initiation Rite E;Ilieg\gfgrkmgs_dmc‘dle"al
Arabia, bt me of Oriental Studies Presented 10 Edward ¢ . T %, Ao
d E[yno A Nlcholson (Cambridge, 1922), 1-¢ roemes od T W, Amold
. [(,z:;,;.‘; Katj_b Celebi’ (Orhan Shaik Gc'il'(yay).
azey € = - 3 = )
b F](jge]'(;:g;?- Eg:é:r{]saln;r wa "L-Fanin/L exicon Bibliographicum ¢ Encyclopaeds
Toufy RES 7 v M'onde o 'smg;s?.; 1.1315. On the comparison of the two dcscrjlftionlsms,:é
: . . slam’, 57— :
misunderstood Ibn Khaldiin's Interpretation of maéiyc ::?3'I:shll—‘:l,:sgniai]::dt;pfl?l?[sKEE 1,3;‘?:
1ajji Khalifa's
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since [the time of] Solomon? He said: They obey men as long as the world lasts,
but it is well-ordered by the ninety-nine names of God, His great exarcism, His
mighty divisions, and approaching Him in sickness. Moreover, its origin and
method are of two kinds: the hazardous [makhtir] and the permitted [mubib].
The first is the forbidden magic [sibr]. As for the second, it is the direct opposite,
and then it is ineffectual unless there is perfect piety, complete abstinence,
solitary happiness, isolation from the world, and devotion to God Almighty [on
the part of the exorcist]. [The submission of the jinn and demon to God was well
known), but the learned disagreed on the way of applying this divine power that
is bestowed on men. Some said that only God could subject the spirits, and
others said that it is by conjuration, like prayer and its fulfilment; some believed
it is by conjuration and a satisfactory way of life, and other believed by
compliant and prepared spies; still some thought it is by computation and the
planets, and others thought it is by inhabitation [by the spirits]. This is what is
derived from the discussion of the learned. According to the opinion of Fakhr
{ad-Din ar-Razi], when one created the proper conditions and directed the
conjuration [‘aza"im], God Almighty made it a great and consuming fire against
the jinn and demons that encircled them. Then, the four corners of the earth
narrow around them, and there is no escape for them but to submit to what God
orders them to do. Even better, when the exorcist is skilful and leads a good and
blameless life, God sends 1ough, strong angels against the jinn and demons to
rebuke them and force them to obey and serve him. The theologians and others
have confirmed these principles where they said: What prevents God, when
certain words are remembered or spoken, such as the divine names and others
that are found in books, conjurations and talismans, from making use of a
sincere and obedient jinni that He chooses in order to make known to a man
what he wants to know about existing things? This is a statement of those who
believe that there are armed spirits and spies, and they said that the spirits’
obedience to man is not inconceivable, either from the point of view of reason or
from the point of view of whart is commonly recognized."

Y Kashf az-zanin, iv (1835), 205-~7.

9y
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THE ROD OF MOSES IN ARABIC MAGIC
A. Fodor

It is well-known that Jewish influence played a paramount role in the
shaping of Islamic ideas ever since their birth.! The relationship between
Islam and Judaism in the course of later developments is also characterized
by close contacts in a number of fields among which magic and popular
beliefs in general take & prominent place.? The international character of
magic and popular beliefs that recognize no berriers separating different
communities explain this peaceful co-existence as being only too natural.
The aim of the present paper is to deal with certain Jewish elements in Arabic
magic, by following the path of a popular biblical motif until its full integration

into Islam.
Beside al-Biini's (d. 1225) Shams al-ma‘drif, the most widespread

“manual of Arabic magic, certain Jewish elements of which were expounded

by G. Vajda,® the main source of this analysis is another work which is also
attributed to al-Biini, the Manba® usil al-hikma.t

The motif of Moses' rod cannot be treated properly without touchlng
upon the problem of biblical divine names which were frequently resorted to
in Arabio magical prescriptions in more or less recognizable forms. Although
the names Fhich asher chieh, Adénai Sebdst, El Shaddai, BI, Blohim, Iak had

! Tor literature see e.g. Eneyclopaedia Judaica® 10, (Jerusalem), pp. 1196 aq. 3. 2.
Koran.

® For Arabic influence on Judaism see e.g. N. Wieder, at-Ta'thirat al-islamiya
-1-“tbada al-yah@diye (Cairo 1966).

8 G. Vajda, Sur quelgues éléments juifs et pseudo-juifs dans Uencyclopédie magique

Bint: Ignace Goldziker Memorial Volume T (Budapest 1948), pp. 387—1392.

4 al-Bani, Manba® ugial al-liskme (Cairo, n. d.). Cf. also the list of al-Bini's works
/ Brockelmann, GAL I, p. 497, § 1. p. 910 and M. Ullmann, Die Natur- und Geheim-
% ssenschafien im Lslam {Leiden 1972}, pp. 390 8q. The book was published by the al-Qakira
Bookshop near al-Azhar in as-Sanédigiye Street and contains four treatises: al-Ugal
wa-g-dowdbif ol-mubkama fi-l-“ulitm al-harfiya (it is concerned with the magie of lebters),
Bughyat al-mushtdq f@ ma'rifal el-awfag (on magic quadrates), Shark da"wat al- Barhatiya
{e commentary on an incantation) and Shkarh da*wet al-Jaljelitiye (a commentary
on an incantation). For & recent study on al-Biini see M. El-Gawhary, Die Goltes-
namien vm magischen Gebrauch in den Al-Bani zugeschriebenen Werken, Phil.-Diss.,
{Bonn 1968).
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already been identified hy Griinbaum, Goldziher, Winkler and Vajda,s iv is
hecessary to reveal some details and connotations that passed unnoticed so
far in related studies and to show the ideological hackground that made the
borrowing of the motif in question possible.

1. The rod of Moses has an important role to play in the Bible: God
turns it into a snake in order to demonstrate the divine mission of Moses and
the rod assists in bringing about the Plagues that descended upon Egypt.
Moses uses this rod to divide the Red Sea and smites a rock in the desert
with it to bring forth water. There is another famous rod in the Bible which
helonged to Aaron: before Pharaoh it is turned into a snake which devours
the rods of the Egyptian magicians, then it bursts into bloom and hears
almonds. The importance of rods in general is also showed by several refer-
ences in the Bible to rods of magic power.0

Post-biblical Jewish literature enlarged further on the circle of legends
about Moses’ rod? and as it will be seen in the following, these served as a
hase for the development of Arabic tradition. Practically, the Koran relates
the same about the rod as the Bible,? in later Arabic literature, however, we
are confronted by a far-reaching set of legends.

Arabic sources make no distinction between Moses’ rod and Aaron’s,
and are solely concerned with the former one, but this identification can
already be found in the Jewish tradition.’

Arabic authors trace the origin of the rod either to the myrth-tree of
the Paradise saying that Adam brought it with him upon his expulsion from
Eden and afterweards his descendants inherited it from him!° or state that

#Vajda, op. cit., pp. 387 8q with literature; H. A, Winiler, Siegel und Charaktere
1% der muhammedanischen Zauberes (Berlin — Leipzig 1930), Pp- 31—36. :

® For the motif of the rod in the Bible soc A Jirku, Materialen zur Volksreligion
Israels (Leipzig 1914), pp. 8 8qq; for the serpent see (3. Dondth, 4 kigys és batonds
Jelentbsdge [The serpent and ite superstitious significance in the Seripture, in Hung.]
(Budapest 1942) ; T, Léw, dramaische Seklengennamen. Fauna und M {neralicn der Juden.
Ed. A. Bcheiber (Hildesheim 1969), pp. 25 —49. For the magic staff in general see Pauly —
Wissows, Realenzyklopdidis I1/3 (Stuttgart 1928), pPp- 1894 8gq 5. ». Stab; W. H. Roacher,
Lewikon der gricchischen und romaschen Mythclogie VI (Leipzig 1890}, s.v. Zauberstab.

*8ee e.g. Ene. Jud.? 14, p. 219. The figure of Mosea was elready invested with
supernatural characteristics in the antiquity, secret treatises and seciences were attributed
to him and Artapanus stated that the rods kept in the sanctuaries of Egyptian tempies
were modelled after his rad ; ges H. Bonnet, Reallexikon der dgyptischen Religionsgeschichie
(Berlin 1962), p. 266. For Moses see also H. Béchtold-Staubli, Handwérterbuch des deut.
schen Abergloubens VI, p. 584, ]

8 H. Speyer, Die biblischen LErzéiblungen im Qoran (Hildesheim 1961), pp. 254 sq,
258 8q, 263 8qqg, 288 aqg, 203.

* Bnc. Jud.® 14, p, 219.

10 ol-Kisa's, Qigog al-anbiya I, ed. I, Lisenberg (Leiden 1922), P. 208. CI. also Ibn
al-Athir, Ta’rikk al-kamil-1 {Cairo 1301 A. H), p. 75; ath-Tha labi, Qisas al-anbiya

T
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Moses himself cut it from the “awsaj-tree!* which is most probably identlciﬁ
with the burning bush. A third opinion, on the other haﬁd, endor.vs theatzot
with the ability of blossoming and produdcing almonds,’* a character tha
he influence of Aaron’s rod. .
deaﬂ:’;nre:e;irfsh legend a reference can also be foun.d_to Mpses’ cutting
himself his rod from the Tree of Life!? the more general opinion lbemg, howev'er,
that God created the rod from sapphire at nightfall on the sixth day .Of the
creation of the world and Moses 'recieved‘ if from Jethro to whom it was
rough Adam’s descendants.?
beque;‘:l;:i t:}}lm.:;iteristic element in the Arabic Moses stor;_r that Jetllnro (AIC'i
Shu‘aib), having handed over the rod to Moses, regrets his gan.a1'c)mi;yl als
spares no etfort to retrieve the precious object, th-e legacy of the Propdm -f;
He persuades Moses to ask the first creature passing by them toddecn e 1ts
the dispute. An angel happens to arrive in the figure of a man an sufiis >
to the opponents that they should put the rod down on_the earth anld bet
he who can take it up should hold its possession. Jethro 1:,r1ed a8 -he'wou » bu
could not even move the rod, while Moses picked it up easlly.l.s Thfs is very anmci
ilar to the Jewish legend, in which Jethro plants the rod in his ga,r.den a.nf
promige the hand of his daughter, Zipporah, to the man who ean p‘l'ﬂl) it outd Om
the arth. And thus, Moses, the only one to stand the test, won the girl’s hand.

(Cairo n. ), p. 190; M. Grinbaum, Neue Beitrc‘ig.e zur semitischen Sag;r}kumte (:..-E‘-ld(:.;l
1893), p. 161. For the myrth as material of maglc.rods‘ soe Pauly -- k:szou(r; ng:l.ovel.-
1173, pp. 1897, 1906 sq; J. Scheltelowitz, Alt-Paldstinensischer Ba_uf,a:ng aube -]a;némne
]925'), p. 82; BE. Westermarck, Survivances patennes dans la civilisation maho
j . 138, )
(Parie 1.191:13.t_ss-)".ll‘sl:balri, Ta’rikh I {Cairo n. d.), p. 402 ;ﬂuth-Tll:lf.z'lubi, op. ¢it., p. 190 ; ef. also
i ] . 16; Grianbaum, ep. ci., p. 162, .
o al.ﬁzi;ﬁ‘jT;z‘liti,Igp}.)cq'/t., p 190, For thejijmpormnce of the almond tree, see Jirku,
P. Ch 8qq.
op. cw"l;,r)l‘,p.‘ (iilnzgzrg. The Legends of the Jews 111 (Phila.dtalphiu. J..BtL?), p. _4:'7?. ¢ o
Y4 A, Rosmarin, Moses im Lichte der dgude (New York 1932), pp. _fo _Bq.' e: u;'l:e
Griinbaum, op. cit., p. 163 ; Ginzberg, op. cit. III, p. 52 and V, p. 41}. Snr;:]allgRoc;mB‘_
rod, the two stone tableta of the Ten Commandments were also made of sappi ni'e osme.
rin ,op. cit., p. 109; Ginzberg, op. ei. VI, p. 54) and ‘the Throne o!‘ God wa;sla. sTolc: oted
fro;n the same material {Griinbaum, op. vit., p. 16; G_mme‘g,' op. cil. Y, r- 4112) T1he tone
tablets were created at the same time as the rod (Rosmarin, op- cib., p.] 13 tho idea
that the tablets of the Ten Commandments were made o-f sapphirs ca.g1 zanT ssc:uf eh : ey
the Arabic tradition : a{-Tabari {op. cit. I, p. 426} ment..mna green tablets o kc fzsbleb;
al-Kisa’i (op. eit. I, p. 220) and al-Ya'qibi, Ta’rikh 1 (Beirut 1960), p. 37 speak of tal

d. . dabl
of emere. Lt-Tu-bm‘i: op. cit. I, pp. 398 sq, Ibn al-Athir, ap. cit. I, p. 76, ath-Tha'labl, op.

., p. 189. ) ' ‘ . . »
P 1% Rosmarin, ¢p. ¢i., pp. 16 sq, Griinbaum, ep. ¢it., pp. 163 sqq, Ginzherg, op. cit

II, pp. 292 sq. For the same motif see also A. Scheiber, dntike Elemente in der dggada:
Aeta Antigue 18 (1970), p. 418,



o

106 ————— MAGIC AND DIVINATION IN EARLY ISLAM

4 A. FODOR,

As to the shape of the rod Arabic descriptions mention that it was like
& two-pronged fork with a crook under the meeting point of the twigs and
when it was turned into a serpent, the two twigs formed the mouth of the ser-
pent -with its forked tongue, while the crook took the shape of its crest,?
Seemingly the starting point of this iden wag provided by the actual form (IDf
a serpent on the model of which the rod came to be im.f;umed. For the sake
of a parallel, reference can he made here to the pol)ulmc: magic instrument
of the clagsical world, the staff of Hermes (kerykeion) which in its originai
form fs\.ppea,red a8 a forked rod and symbolized the prophylactic horns of
an animal.1® ]

Ancient tradition, Semitic and classical alike can be discerned in the
statement that honey flowed from one of the twigs of the rod and the other
one produced milk.® As is well-known the promised land was characterised
by the milk and honey abundantly flowing there but in addition to these
a.number of references to milk and honey are to be found not only in ﬁhc;
Bl1ble. but in the literature of the Ancient Near East in general.2® The Arabs
hlgh]y appreciate these two important foods even today, assuming e.g. that
milk possesses baraka, blessing,®* and as for honey Bedouins prefer ‘tc; feed
the Illelawly ablactated child on it.22 Among the cases presented by the classical
gadmzoan, Dionysus’ rod could also be recalled: from which wine and honey
h(c::;d fr:; t:}:ae tizg::;}z;whmh could be used to bring forth milk, wine and

A.ccording to the Arabic legend, the length of Moses’ rod measured
10 cubits, the exact height of its owner, on their part the Jewish sources
establish the identity between the weights of the rod and the two tablets of
the Ten Commandments.?® The rod of human height must also have had a
magical significance and this conclusion can be arrived at through another
case furnished by mediaeval Europe: Thomas Ebendorfer of Haselbach

:: ;p—'I;aba.rI, ep. cit. I, p. 401 ; ath-Tha‘labi, op. ¢it.,, p. 190.
auly —Wissown, op. cit. II/3 pp. 1918 sgq; ]
. . PP qq; Roscher, op. cit. VI, pp. 657 sq.
};_cco.rdmfg t; l(;r:ianrgann (Zauberstab des Moses und die eherne Schlange : Zlejzgschm'ﬂ ;l
ereing f. Volks e und Vilkerpsychologie XXIIT, 191 '
Moses’ rod represented o serpent, ' 1915 PP 31 sq) the handlo or
¥ ath-Thalabi, op. cit,, p. 191,
¥ Jirku, op. eit., pp. 29 aqq.
# Westermarcl, op. ¢it,, p. 135.
# Jirku, op. eit., p. 37.
* Roscher, op. eit, VI, PpP. 646 8q.
“ Pauly ~Wissowa, op. cil. IL/3, p. 1913,
# at-Tabari, op. cit. I p. 431 ; ath-Tha'labi, o ]
75, > P H - » 0p- cil. p. 190 ; Ibn al-Athir, op, cir.
L p Si. A_ccordmg to al-Kisi' (op. eit, I, P. 235) it measured 20 cubits. oo
Ginzberg, op. ¢it. VI, p- 64, Roamearin, op. cit., pp. 16 sq.
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(1387—1464) in a pamphlet against superstition spoke out against thoso
who use such a rod to tend their flocks.2?

It seems that the motif of the aileged red colour of the rod which came
from the trees of Paradise and was found by Moses in Jethro’s house?® cannot
be traced back to Jewish tradition, although the choice of this particular colour
could by no means have been a mere concidence. Primarily, the classical world
sought to discover a connection between the idea of bload, death, war and
the red staff, since these notions were easily nssociated with the red colour.
Thus the Romans, e.g. threw a lance of red wood on to the territory of their
enemies as & sign of a declaration of war.® On the other hand, Arabic magic
attributes a prophylactic character to the red colour: among prescriptions
for the preparation of amulets references to the use of red leather?? or red
sherd®* frequently occur and there is a general preference to write amulets
in red ink and to place them in amulet holders made of red leather.

The effort to give the rod a special name can be considered as of Arabic
origin, and according to the different opinions it could be mdas@ (Heb. matieh,
'rod’?), naf'e (Ar. 'usefulness’), ghiydth (Ar. 'help’) or “ullaig (a reference to
the burning bush.)® This motif is in perfect agreement with the Arabic
custom which likes to give proper names to objects belonging to celebrated
persons (thus, e.g. the sword of Ali received the name of Dhii-l-Figar).

The different uses of Moses’ rod are enumerated by ath-Tha‘lahi as
follows :3 its two twigs gave light at night in the desert™ (an evident allusion
to the pillar of fire in Ex. 13:21—22), water could be drawn up with its
help from the well, when Moses stuck it in the ground it bore fruit, food and
almonds, if an enemy approached then two serpents appeared on the two
twigs, Moses broke his way with the rod, divided the rivers, made himself
transported wherever he wanted to, the rod indicated the presence of robbers,

# L. Thorndike, 4 history of magic and erperimental science 1V (New York 1953),
PP 294 sq.

B al-Kisd'i, op. cit. I, p. 208, Ibn Ty#s, Bad@'i' az-zuhkir (Cairo, n. .}, pp. 122 sq,
124, 126.

® Pauly — Wissowa, op. cit. 11/3, pp. 1907, 1914.

3 a]-Biini, Manbe, p. 140.

3 Ibid., p. 155. For the prophylactic character of the red colour see nlso Scheftel-
owitz, op. cit., p. 81; W. Blackman, Les fellahs de la Haute-Egypte (Paris 1948), p. 188.
A trace of the idea about the magic character of the red eolour can also be found in the
Bible (Dondth, op. cit., p. 19). For its role played in Jewish tradition, see Ginzberg, op.
cit. VII, Index, 9. ». Red.

* ath-Tha'labi, op. ¢it., p. 190. Masa might have something to do with the popular
etimology of the name Moses (Mdsd): miZ means *water’, §@ is equal to ’wood’ (Ibn
al-Athir, op. eit. I, p. 74).

13 ath-Tha labi, op. cit., pp. 190 sq.

# For the luminious rod, see also al-Kisa'i, op. cit. I, p. 226.
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li]“rougrhlt e]a,gamst en.emies., had a delightful scent, chased away the lions (in a
sz‘:csell egelid, )v;:th his rod Moses rendered two lions gus;rding Pharaolh's
larmless)™ insects and serpents, Moses k : .

' : _ . ; nocked d '
his flock with this rod and earried his belongings on it T the Jeves for

his 1 ) ) .
; lise 1;11:;?;18223 :10 g_ua;ad tshem against the ignorant and o clarify them only to
isciples. Several strange things wer ; i i
These noble names are the f i . it B o hen.
. Ollowmg: Fuialh, Fadiih Feaia 7
he 5 ar . [k, n, 4
gz;;:éhsgﬁgzh} Efk}szjgzk Dalam, Sglih, Ny, Sadig, Arshakh(Qgi?'JzZZ?kk)
\ Y% Ladhikh, Shamikh “Azim, Rahmd, Nadir Nar J
ah Trin ot v, Avvm, Rahma, Nadir, Nakh, Kalash
» E) r 3 hd 7 153 7 71 ‘4 ) J
Q. o oat ahday, Shardhaid, Sharash, Shaish, 4l Aliy,
e rotfil‘ha)(; alll-e inseribed in ancient Hebrew characters, and the picture of
b o and the writing of the nameg looks like this ag You can see it in ¢}
o ow:rrrlg form at the beginning of the next page [Fig, 17: N
bod (f']hes,f}; {names) ha._ve a number of strange char:-atcteriatics. Should any-
Y mseribe them during the ime of exaltation of the Sun or Jupiter gn

3 Ginzberg, op. cit, II, p. 332,

RDBH‘IE.]I op. eu 267. Ses Iso Gi 8Y ap pPp. q
L n, 7 pp. in.), 6
a& nzb. g . o, I[, P 292 8
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and says 'Oh my God I pray to you (with reference to) the blessing of these
great names which were on the rod of Miisi ibn “Amrin (Peace be upon him 1)
and upon the smite of which the sea divided itself and every opening became
like a big mountain keep off from me this and this — here he mentions which
people or animals he wishes to stop — then he says 'Stop them V' Tf he asks
them they will stop if God (May He be exalted!) be willing.

«You can write (these names) in order to (acquire) love and to sow the
seeds of discord. Inscribe around them the commission on an unbaked potsherd,
place it in the house on the highest wall and then you will see a miracle.

«Should anybody write these (names) on & piece of rag coming from the
person wanted, put it inside a lamp {ag o wick) with the tincture of quicksilver
or rose, then the wanted person comes to hira sooner than the glance of the
wanted person.

Should anybody write (these names) on a paper and the name of the
wanted object on the back of it and hang it in the air on the spot where the
escaper or a thief went out from, then the object will be returned soon.

«&hould anybody write these (names) on a paper then wash them off
with rain-water and spray the walls of the house of the tyrant with this, he
will perish quickly.

«Should anybody write (these names) on a red potsherd with the name
of his creditor and bury it in the fireplace of the bath or in the oven, then the
person in question will be seized by fever and it will not leave him until you
<do not take the postherd out and do not put it in cold waser and you do not
write the names in a vessel and do not wash them off with a pleasant water
and do not make him drink it.

«Should anybody write (these names) on a paper and the name of his
enemy on the back of this, then hang it under the wing of a kite or a crow
or any other bird, then the person in question will become demented, will stroll
around on the roads as a fool and will not find the right way until the bird is
shot down and you da not remove that picee of paper and do not wash it off.

«Should anybody write (these names) on a piece of rag coming from the
skirt of a woman who wag disobedient to her husband, afterwards throw it
into the fire with sandarac and blue bdellium, then the wife will appear before
her husband humbly and obediently, and will never oppose him again,

«Should anybody write (these names) on an unbaked potsherd and incense
it with hansit then break the potsherd and disperse its dust on the place where
the sinners and oppressors meet, these will be dispersed and will never come
together again.

«Should anybody write (these names) on a piece of paper and place it
into an inflated goatskin then tie it up and place it where something was

stolen from, the stomach of the thief will become distended and he will not
recover until he returns the stolen thing to its place.

)
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«Sho ¥
person e :idt;:yboiy write {these names) and suspend them on an enchanted
. spell will he broken or {if he suspends it) on a fever-patient

is being envied, then eny i

' ¥ will be gone or (if he sus i

oy . ends it J]

-per.?(fnl God will restore him to health or (if he suspends ig on ) ?“ s
is 2 1a:1£ of something then he will reach safety. omebody who
o H«ebl:;:: z;::::at;fée wri:i;:g (];)f these names) can he accomplished in Arabic

racters alike. Bec E i i i
thom o o ecome acquinted with thejr power and guard

Allah (Fig. 2).3

i mfsct::‘m?:lfot?g anotth-er vq:wion of al-Biinj’s work, among the clothes nf
2 pice of pos “;asngo riel:)tmal here with the one mentioned Previously)
s s A WO tEn ¥ the corpse washer which contained the greéx,t
oF the mapimor nge o b]mgs the author also mentions that through the help
the names e _ska} . ;: t? walk on water or fly in the air and that among
like to oo th:a- a 'Iak also oceurred. In the Jewish Jegend, Moges would
promised leper 2 Bl_rl'ewmh the he?]p of God’s unutterable name to see the
srommaton tl.- ecllm also raised himself to the sky using the Tetra-
ne manon walkmgemllfm t;;0 ﬂee fro_mﬂMoses’ army. 4 On the other hand,
event 1s Jesuy s’ rin al-Biini's work might recall the well-known

" 4l-Biini, Shams IL, pp. 94 sq
®The figure in the She i
- : ms al-ma'Grif i 'epr in K
rc.hgw,:oda:g;:_l{ﬁ.@ue da Nord (a1 190;;,]!;3 f;:;o reproduced in K, Doutté, Magie o
al-Bant, Skama 1T Pp. 95 8 ‘motif o
» PP- q. The matif i
forms tﬁm f‘mme-story of the Hirz Murjana (I;o:ltt:r t;l: Z";mllet lds‘sco"e"ed on the dead
Ginzberg, op. it III, p. 442, e B 83
** Rosmarin, op. cit., pp. 129 sgq.
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to him that God’s greatest name which consisted of 12 letters was written on
Moses’” rod.® Then the master showed the circle of the name drawn in Him-
varite characters. {According to the figure in al-Blini’s work it contained the
Throne-verse, the Fatiha and the word Allah arranged in close lines.) Enumer-
ating the different uses of the circle, the sage also revealed that the greatest
name was Alluh Allah Allah. In another version of the story the names Ehieh
Asher Ehich, Adondi, Sebdgt, and El Shaddei appear in the middle of the
cirele.M

b. On the basis of the above-mentioned it migth seem clear that the magic
power of Moses’ rod was attributed not to the person of its owner or to the
gesture made with the rod, or not even to the shape of the rod or to its material,
but to the words inscribed upon it. This idea came to be formulated with special
clearness in Arabic magical literature.

In the Manba™ ugal al-hikmae the names on the rod can be divided into
four distinet groups: those which are completely cobscure, those which have
a meaning in Arabic, those which could be considered as Jewsih and Arabic
alike, and those which seem to be of pure Jewish origin. The purpose of assem-
bling these different kinds of names was to strengthen their mutual influence.s

1t is well-known that the use of names — which look as if they are abso-
lutely unintelligible, but are frequently alliterative and as such tend to produce
their effect in the sounding — is a basic characteristic of magic.4¢

The following names reveal a pure Arabic origin: Fadilh (Frocturing
the skull’), Qadir ('Powerful’}, Shalikh (‘Splitting"), Salik ('Good'), Shamikh
("Lofty'), “Azim ('Great’), Rahmd (instead of Rubmdn, 'Compassiontate’),
Nadir (‘Rare’), Quwiy ('Strong’), Nadi (Calling’), Kabir {'Great’).

On the basis of Schwabe’s angeological dictionary the following names
can be identified: Nér {Ar. 'Light’) is identical with Nér B! ("The Light of
God’, one of the names of the angels charged to separate the scasons)®? and
Nér Il ('The Light of God', the name of the angel who is in charge of the
month of Tammuz);* Sddig (Ar. 'Righteous’} is identical with Sedeq ('Right-
cousness’ the name of Jupiter), or Sedgizl ("Divine Righteousness’ which is
— among others — the name of one of the angels of the second thequja);®®
Négr (Ar. "Fire’) is identical with Ngr Bl (The Fire of God’, this name is used

% o]-Buni, Shams IV, pp. 25 aq.

4 fhid. 1, p. 49.

% For this technique, see L. Blau, Dus altjiidische Zauberwesen (Budapest 1898),
p. 133,

3% Ibid., p. 133,

" M. Schwebe, Vocabulaire de langélologie (Paris 1897), p. 191.

" Ihid., p. 191.

8 Ibid., p. 228.

30 Ibid., pp. 228 sq.



112

MAGIC AND DIVINATION IN EARLY ISLAM

10 A FODOR

in invocations for rain in the first thequfap?t or Nar 7 {'The Angel of Fire’ in
addition to several things, he is in charge of the first thequfu),® or Nir Igh
('Divine Fire’ one of the agents of the thegufa of Tammuz);*® Shah (Ar.-Pers.
"Shah’) is identical with Shak (one of the elements in the divine name of 72
letters); 4 “47, “Atiy (Ar. 'High’} is identical with “Alal Iah {The Most High
God', the 49th name of Metatron)® or ‘4% Bl ('The Most High God’, identical
with the influence exercised by the star al-Dirai on people).5 The Arabic
borrowing of these names is disclosed by the fact that most of them are con-
nected in one way or another with the division of the year, mainly with the
thequfa, the idea that also frequently occurs in the Shams al-ma'@rif.s The
Jewish origin of the names of the angels can perhaps be indicated by the
presence of two ’'i'-g (kesra) at the end of most of the names, even after those
of non-Jewish origin. This indication might also be taken for one of the usual
Jewish abbreviations of the Tetragrammaton and accordingly, angel names
with the common ending of & or idh might be concealed behind the words
ho matter how they appear as Arabic in form. Practitioners of Jewish and
non-Jewish magic alike were of the opinion that the names connected with
the divine name were endowed with & special power.®® The expression Khich

_asher ehieh, which belongs to the group of pure Jewish names, is easily dis-

cernible in the word Sharahai@, Ah could be the first syllable of Ehieh, al-
though it occurs independently on a Jewsik amulet made of meaningless
words.® and Iqiwh is most probably a corrupted form of the Tetragrammaton.

¢. In the borrowing of the idea about the names that gave s magic power
to Moses’ rod an isolated motif of Arabic magic must not be envisaged. It
becomes clear from the magic operations accomplished through the help of
the rod that in order to attain the highly coveted aim stress was laid on the
the methods of demoniac magic, although support from the means of sympa.-
thetic magic is quite frequently solicited. According to the general ides, one
could force demons to fulfil orders by evoking certain names. Tt is only natural
that in this manner of thinking, the magic of names and interest in the divine

L Ihid., p. 184.

82 Ihid., pp. 184 sq.

% Ibid., p. 185. .

o Ibid., p. 260.

¥ Ibid., p. 211,

% Ibid., p. 211. See also in the form of "Elyén as the name of God in the Bible
(Ene. Jud.2 7, p- 675).

7 Seemingly, the work knows the rea] meaning of the word, on the other hand
it roentions it several times as & mystical name deprived of its original meaning (Vajda,
op. cit., pp. 390 8q).

¥ For this procedure of non-Jewish magic, see Blau, op. cit., pp. 118, 120, 135.

# Bchwabe, op, eit, p. 140, 5. ». Tnh Ah . .
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names as the most powerful means to rule the demons played an important
role. Moreover, Muhammad’s statement ahout the beautiful names of Allah
(Koran 7 :
literature treating the 99 names of Allah. . N
Arabic magic was strongly influenced in this respect by Jewish tradition,
howover, not excluding the possibility of interaction. Not only does the struc-
ture of Arabic amulets and Jewish seguilot display similar traits,® but also
several identical genres of the literature on magic. Suffice it to mention here

s
. ! X
only the works containing the different uses of the Koranic vewses or the Jn

pieces of Shimmiish Tehillim on the use of Psalms for magical pu?ppsgs!

~ In addition to the miraculous magic power of the Jewish divine name
that can be used in severnl ways, its most important characteristic for the
Arabic tradition is that God imparted its knowledge to the chosen ones only,
and by an invocation of this name every wish or prayer a,ddlrelased to God v.w]l
gain hearing.5! Among the forms attributed to the hidden divine name, which
aJso appears as the «Great Name» (ha-shém ha-gadol), the_specml na.meis of
12, 42, and 72 letters respectively enjoy an extraordinary importance.® The
popularity of the belief in the supernatural power of the Jewish dit.rine name
is shown by the frequent references in the Helienistic Greel:: papyri to t.he_ ta
megala onomaia, the 'great names®® and often present the dlffere_nt t_ranscnp-
tions of the Tetragrammaton.® The mystical divine nume which is above

180} also officially legalized the formation and cultivation of

'
1
|
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every other is mainly called ism Alidh al-a‘zam, "The Greatest Name of God' Al )

in Arabic magic literature,% but the forms al-ism al-‘azim, "The Great Name’
or ism Alldh al-‘azim al-a’zam, 'God’s Greatest Great Name' also occur.t®
Arabic tradition was seemingly well aware of the fact that this idea was of
Jewish origin: al-Kis3'i% relates that when the disobedient Jews did not want

i For the structure of mmulels sve eg. A. Fodor, Notes on an drabic A-m'uleﬁ
Seroll - Acta Orvient. Hung. XXVIT (1973), pp- 271 sy, for the segullol see Enc, Jud.?
11, p. 711. . ) .

’  For the Jewish divine name see Blau, op. eil., pp. 116 — 128. For atavies exhibit-
] . . . .
ing the miraculous power of the divine name, sce Ginzberg, op. eit. TII, pp. 39, 56, 99, 132,
269, 409. .

% See Blau, op. cit,, pp. 137— 146, '

% Biichtold — Stdubli, op. cit. VI, p. 584, 5. v. Mosis. Sce also Preisendanz, PGM,
PeLssIn.

¥ Blau, ep. cit., pp. 128--137, . o

& B.g. ;a.l-BL'lni, Shams, passim, For a profound analysis of the p.roblem of Muslim
divine names see G. Anawati, Le nom supréme de Diew: Estratto degli atti del III° congresso
di studi arabi e islamici, Ravello 1966 (Napoli 1967). . i .

& al-Biini, Shams,IV, pPp- 25, 26. The attribute gads! from the Biblical _skem heegadst
{1 Kings 8: 42, 2 Chron. 6: 32, Jor. 44.: 26) is translated by “ezim in AI‘B.blc.- .

% pl-Kisd'i, op. cit. I, p. 227. See also al-Biini, Shems IV, p. 76 and Vajda, op. cit.,

p. 388.

B
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T;o fig:,ht the giants, Moses went to the Bal al-Hatta®® which hore the following
inseription in Hebrew characters: «In the Greatest Name of Gody. Simil-
arly to the Jews, the Arabs were yuite sure that God fulfils every wish
when invoked by this name® and were of the opinion that only the chosen
ones could become acquainted with it: an incantation addresses itself to
God with those names He made himsolf known only to one human heing.?0
The allusion here to Moses and the well-known eve;lt i Ex. 3:14 is ui‘te
unambigious. . !
Concerning the Arabic borrowing of the Jewish divine names, it is
wo_rth noting those statements of the magic tradition about Moses’ rod ,which
clatm as mentioned earlier that the greatest name is composed of 12 letters
and th:?,t it may consist of the words Alluk Alluh Allah or Iak Iah Idh, an
expression mentioned in another place. These three facts might easily be inlter-
related with each other: the memory of the 12 letter divine name survived
while the Jewish tradition which prefeired to conceive the divine names ae;
a multiple combination™ of Iah (a frequent substitute of the Tetragrammaton)
was .pllreserved, consequently the name Allah Allah Allah can be only the
Arabicized form of this procedure. .
. d. _No example of Jewish magic is known which actually presented an
Jl.lustra.t.xon of Moses’ rod with the divine names written on it.? However
gince the close connection between Moses’ rod and the shape of a serpent is‘
gene.r:?.l]y accepted,™ the origin of the idea that took shape in Arabic magieal
tradition can perhaps be sought after in that Jewish group of alﬁulets from

® Quoting Wahb ibn Munabbih, al-Kisi'i i
) ot ) , al- adds that hkatfe in Heh

*forgivenesa’ (it might have been originally Heb. hagsat). ot Hebrow weens

® See e.g. this motif in t} : i f Bil'am’ : i ]
P, 457 sy, In the presentation of Bil'am’s story (et-Tabari, op. eit. T,

"0 al. Biini, Shams 1, p. 88
. "Eg a 42-13?@1— divine name is composed of 3x 7 Tahis: L. H. Schiffmann
- -‘ur!y-lu:ol Letter Divie Name ithe Aramic Magic Bowls: Bulletin of the Institute a}
i’eu. e5h :_‘a‘tun‘.’mes_ I(1973), pp. 97 syq. According to Manbe', p. 90 15k means ¢He is the Gods
-lhwk occul‘s.mldependently in the form of 4dhiah (al-Bani, Shams 1V, p- 18) and ieh%
{'let thei'e be’) in the Arabic form bumn also appears among the divine names (at-Tiikhi
dsm Allah al-a‘zam (Cairo, n. d.), p. 47, . '

7 For an illustration of Moses’ rod, see e !

_ , -£- E. R. Goodenough, Jew ¥

the Greco- Roman Period ll/IIf (New York 1964), Pl. X]l’J B Jewiah Symbets in

™ According to Gressmann op. cif ro i
_ ; ) » 0. cib., pp. 18 8qqy the rod and the iron serpent erected
u;l the desert are identical. See also Donéth, op. cit., pp. 43 aqq. The motif of 518 rod with
the ?Jerpent can ala? be found in Egypt: On a representation from the Late Period a king
;;m e 86en as he drives lfoul'_ca.lves with a rod ending in a serpent shaped head (P. Montet,
fashqlte Agypton und die Bibel (Ziirich 1960), pp. 152 sq, Abb. 18). For the expla.na.tior:
EI ;,; Tlls ;E;E?VS?G 1’& I;I Bllﬂ.ckjman—H. W. Fairman, The Significance of the Ceremony

w the Temple of Horus al Edfu: The Jour: ¢ ) "

Q960 o T n f: e Journal of Egyptian dreheology 36

MAGIC AND DIVINATION IN EARLY ISLAM ———

THE ROD OF MOSES IN ARABIC MAGIC 13

the Graeco-Roman period which depict naked Hermes with a big snake in
his left hand.™ Both figures were covered with Greek letters and the word
Iao could easily be read on the serpent, while Hermes himself bears tho
inscription of fao Sabaoth, and on one occasion the snake was replaced by
a sceptre.

In Arabic tradition it becomes clear not only from the deseription of
the rod that it was brought into direct contact with the shape of serpent
but also from that event of the story which claimed that in Jethro’s house
the rod jumped by itself into Moses' hand.?* On the other hand, Arabic popu-
lar belief regarded snakes as the favourite form of appearance for the genii,
the demons.” Evidently, this magic which used the methods and means of
demoniac magic — through the names written on the rod — was also aimed
at forcing the demon residing in this snake-rod into its service.

e. Considering that Moses’ rod is only one of the possible sources to which
the divine names of miraculous power can be traced back,?” magic which was
tolerated, but always treated with suspicion by official religion, had to seek
an appropriate form to legalize its teachings and to be able to propagate
them openly.®

It was not found satisfactory in every case to repeat the biblical story
about Moses' coming into possession of the secret divine names”™ and this
explains why other more islamized stories of revelations were also made use
of. According to a passage in al-Bani's Shams al-ma‘drif ®° one of the imams
of the Mosque of  Aleppo regularly visited a dark chamber of the mosque where

" Goodenough, op. ¢it. 2 (New York 1963), p. 269, 3, picture 1144, For the motis
of the serpent on the reod, sese ibid. 2, pp. 267 sq.

¢ ath-Tha labi, op. ¢it., p. 189. The identity of rod and serpoent is also indicated by
a story at Ibn Khurradddhbeh, which relates that in the time of Tbn Tulin, & marmor
tablet was found in Egypt and it bore the picture of three men among whom tho figure

. holding a serpent was identical with Mores (G, Wiet, L' Egypte de Murtadi fils du Gaphiphe,

Puris 1953, Introduction, p. 94).
" Th. Noldeke, Die Schlange nach arabischem Volksglauben: Zedtschrift fiir Vilker-

psychologie und Sprachwissenschaft 1 (1860), pp. 412 sqq. .

" According to the legend, Solomon'a ring also bore the divine names and these
gave it the miraculous power that Moses’ rod had posseased (G. Salzberger, Die Srlomozuge
in der semitischen Literatur I, Berlin 1907, pp. 117 sqq). Arabs showed e particular interest
in the inscriptions on stones, plants, animals and people (O. Rescher, Zum tslamischen
Folklore: Der Islam 14, 1924, pp. 383 sqq).

™ For thias effort of the adherents of secret sciences, see also Fodor, The Origins of
the Arabic Legends of the Pyramids: Acta Orient. Hung, XXIII (1970), pp. 335—363,
passim.
" For the popularity of this motil in Jewish legends see Ginzberg, op. cit. IE, pp.
318 sq, 321, III, pp. 114, 137, 419, 446.

80 g}-Biini, Shams 1, pp. 46 sq, cf. also III, pp. 58 sq. For the Shi'ite tendencies in
al-Bant’s works see El-Gawhary, op. cit., pp. 14 sqq, 64 sqq.
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no light entered and prayed incessantly to God to reveal His greatest name
One night an illuminating tablet appeared suddenly in front of him which.
he was frightful at first to look at beeause of the foay that he would turn awa;

from God through this, but 2 voice ordered him to examine it and so he diﬂsj-r
Eovered that there was a circle in the middle of the tablet with differer;t
hgpres. Shortly afterwards the Imam fell into a deep sleep, then the Caliph
Ali appeared and disclosed to him that the greatest name of God was inscribed
on the tablet.

'I.‘his story with the motif of a revelation which took place in a mosque
az_]d with the allusion to the luminous tablet, shows surprizing ﬁimil&rif?ies
with the frame-stories of an Arabic alchemist work, the Kitah Qardlis al-
hakim (The Book of the Sage Krates) and other works of similar characters.?t
Mc_)aeelx’ rod was illuminating like these tablets, in that it possessed the diSti;’l-
Egu;shmg mark which is genorally considered as the characteristic trait of ob-
Jef:ts of revelations.® In addition, the idea of the heavenly tablet also coincided
Wlt-lf:. sspezllx_]ations about the origin of the Koran, and the author, through
making Ali appear on the scen ici
ma acceptagi . e renders the authenticity of the story even

f. The figure reproduced in the Manba® us@l al-hikma and covered with
Hebrew letters indicates that the shape of Moses’ rod -in the Shams al-ma Grif
can probably be traced back to Jewish origin. The text consisting of undeci-
Phera,ble letters was appropriated by Arabictradition, which replaced the ot:i -
inal wi.th- Koran-verses and Arabic numerals. As a result of the severil
transcriptions they underwent, the Hebrew characters appear in rather cor-
rupted forms. They partly preserve the traits of the qdadra.te geript, and
partly recall the writing of Egyptian manuscripts of the 13th century C’[‘here
are three more oceurrences of these Hebrew letters in the Manba’ r.w.mel
in the commentaries on different lines of the al-Jaljolatiya : in o m&g’ic ]ettel?f
quadrate the words Khallig Bari {'Creator’) also writéen in Arabic are repro-
duced with these letters®® while in another letter-quadrate the component{s of
the word faifaghat® and in the third case the word takir* are presented in ;his
seript in addition to the Arabic forms (Figs. 3, 4, 8).

Dl 7t oo o XX 000
:ﬁi‘;;;ﬁ .fb(;?l}[‘:f::g:i:l E;d It;ha Ma.gic ].3001{ of Thot, s:la I?C‘:EZI', ?fafiigrzi’;ct; ;(12::;:1:
- u-l-B;“mi,ngzb:", ;:- lggc-zmzds, in Hung.], Budepest 1971, pp. 56, 76).
«The L:lf:;f » P 126. Accarding to Manba’, P- 99. this is a 8yriac word and it means
The L‘:;}{:J:d, p- 151. According to Manba®, p. 89. this is alo a Syriac word and means
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The circles of the figure, in accordance with ancient Jewish and Middle
Eastern tradition in general might symbolize the light® and consequently
express the luminous character of the rod. As mentioned earlier God’s greatest
name and the figure of the circle were connected with each other in Arabic
magie, but beyond all these a special prophylactic effect wag also attributed to
the circle.®? The figure of the tear-drop made of a half-circle and the two lines
of the figure ending in a point is a favourite amulet form wide-spread over

the whole Middle East.®

3. From the Biblical and later Jewish tradition attached to Moses’
rod, Islam also borrowed the motif of duel with the magicians of Pharach in
an interesting version, saying that the rods and ropes of the magicians were
swallowed by Moses' rod, which on this occasion took the form of a geven-
headed serpent.® Instead of the ten Egyptian plagues Arabic legend refers
only to nine so called ’signs’ sent by God as an admonition to the Egyptians.
Curiously enough, the rod is given the first place,”® but as to the operations
catried out with it, only the transformation of the water of the Nile into

blood is mentioned.®
Moses wished to carry Joseph's coffin with him during their Exodus,

and when he came to know that it lay under the Nile, he took four golden
sheets and draw the picture of an eagle on the first one, a lion on the second,
a man on the third and & bull on the fourth, then inseribed God’s greatest
name on each of them.™ With the exception of the last one he threw the
sheets into the river, upon which Joseph’s coffin emerged from the water.

86 Tor the symbol of circle, see Goodenough, op. cit. § (New York 1966), pp. 62 sqq.
For the motif of a rod decorated with rings, see GGoodenough, op. cif. 7 (New York 1958),
pp. 200 sq. Of. also for the explanation of the staff of Hermes R. Terwerds, Le Serpent,
le noeud d'Hercule et le caducée d’Hermés: Numen XX (1973), pp. 104—-115.

87 Wor the Arabic magic circles, see Goldziher, Zauberkreise : Aufsditze 2ur Kultur-
und Sprachgeschichte, vornehmlich des Orients, Ernst Kuhn zum 10. Geburtstage 7. I1. 1916,
gewidmet, pp. 83 —86. Tor its importance in Jewish tradition see Ginzhorg, op. cit. 111,
p- 418, Rosmarin, op. ¢it., p. 134, A, Scheiber, Antikes und Aggada: Aeta Anbigua 17
(1969}, pp. 466—467. For the circle in magic in general : Thompson, Motif-Index of Fotk-
Literature 11, D 1272 (Magic eircle).

8 Ses o.g. Kriss, op. cil., passim. The contour of the tear-drop may elac symbolize
the pine-cone, unother favourite amulet of Jews and Arabs alike. The thyrsus of Dionysus
also hud a pine-conc shaped head (Pauly — Wissows, op. cit. I1/3, p. 1910).

8 p]-Kisd’l, op. cit. 1, p. 216, Ibn Iyas, op. cit., pp. 125 sq. According to the Arabic
legends, the megicians filled their rods and ropes made of cow-leather with quicksilver
and these started to move under the effect of the heat (nl-Ya'qibi, op. et I, p. 35).

90 p]-Kisa'f, op. cit. I, p. 216, al-Ya'qibi, op. ¢it. T, p. 35, Ibn Lyas, op. ci., pp. 126
&q, see aleo Speyer, op. cit., pp. 278 sqq.

9 g]-Kisd'l, op. cit. T, p. 215.

92 gl-Ya'qabT, op. cit. I, p. 34
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Aggadah knows only about the carrying of the coffin,® hut the four figures
can most probably be traced back to the efour living creatures» in Ez. 1: 10
zlr to the -«four beastsy in Bev. 4: 6—17. The motif of the object retrieved from.
: 1e1;.;;1tell through a magic operation can also be found in the Bible (2 Kings
: wheve precisely the rod plays the part of the j
L t J
the sunken axe float on the water. I ¢ onstrament that males
X In striet c?nformity Wf'th the legend of the Aggadah Arabic tradition
bma es Moses sm:tel 12. ways in the sea™ and the story of smiting the rock to
ring forth water is likewise well-known in the Arabic legends.
bl Alt]:cordmg to a passage in the Talmud, Og, the giant, wanted to anni-
G] Z elt e Jews and placed a big mountain on his head to throw it upon them.%
-Dtil lowever, sent ants to the mountain and they made a huge hole in it
80 tat-lt fe.J] upon Og’js shoulders, whereupon Moses killed the helpless
f;;}; ] :11;111] his i‘od. Airabzc tradition adopts this story in every detail, but
s the ants wit i '
iaces ! v a hoopoe, the bird that was later so very dear to
Arabic sources do not i
particularly dwell upon the question of wl
nat
ila];pe'ned tolthe r0f1 after the death of Moses, but seem to know the Jowish
raqition which claimed that the rod marked with the divine name or the

4. Examining the spread of the motif of Moses' rod and the magic rod |
general, it transpires that the rod also appears as a magic instrume::f with 1:
the referexllce to the divine names on it: in incantations, the magician s bﬂr'
ca.ll_y held it in his hand to achieve his 2im.1% In the Thc;usa.nd &lgld One JI:Tm l?tj-
a figure possesses a rod with which he can evoke the obedient hosts olfg th:

*® Roemarin, op. eit p- 95, B. Halla ]
. + Op. cit., p. 95, B, ', B nts i :
Goidzﬂz;r Memorial Volume I ( Budapest, 1948),9 -7;':;1 "Zif ::::nems e the Hagaudut: Tynace
. Grianbaum, op. cit., pp- 166 =q, Ibn Tyas, op. cit,, p. 129,
- SDee ¢.g. at-Tabari, op. eit. I, pPp. 426, 430.
. Bidersky, Les origines des ldg end;s i
oL K o et 1 s g musulmanes (Paris 1933), pp. 101 8q.
::szberg’. op. eit. 111, p, 310, 157; Blau, op. cit., p. 120.
moS;? g.g. Lafsir al-Jalilein (Cairo n. d.), p. 32, a-Tabari, op. eit, I, p. 468
= ebra Nagast, ed. C. Bezold : Abhandlungen der philos.-philol. Klasse der Kal
ayer. Ak. d. W. XXI{I/I. 1905, p- XLIX, ' i
19t Gritnbaum, op. eit
i » OP- cit., pp. 162 sq. Cf. also Bezold, op. o,
192 Winkler, op. cit., 17, 31, see also sbid., p. 138, ? ' PP RLIV g0

*_____ﬂ!l
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genii from under the earth.'® The form of Moses' rod, as described m the
Arabic sources, can perhaps be recognized in the [ork-tailed rod used in
Egvptian and Sudanese zdr-ceremonies. 1™

A modern survival of the motif of the serpent-rod covered with the
divine name is probahly offered by an ingeription I had the opportunity of
seeing in the neighbourhood of Aswan on the istand of Seheil on a Nuhian
hwouse: o picture above the entrance door bore the letters of the word Allah
arranged in a serpent like form. With this drawing of a serpent, the master
of the house might have wished to not only keep off dangerous animals,
especinlly serpents, but also wanted to make the serpent demon, beaten and
strengthened at the same time by the divine name, obey his orders and to

secure its protection for his house.1%

ted N, Klisséof, Thémes et motifs des Malle et une nuits (Beyrouth 1949}, p. 174, s. v
Beguette magique.

1 [{riss, op. i, pp. 183, 193 and Abb. 135, 136, 143. The forked rod as the
weapon of demons also oceurs in the Thousund und One Nights, According to M. Ghalluls,
Les survivances de U Egypte antique duns le folklore égyptien moderne (Puris 1929), pp. 281
sqf, this motif ¢an be traced back Lo Ancient Egypt: in the Demotic novel of Setne e.y
Setna-Hamuas had to give the magic book of Thot back to Nanoferkaptah with o forkecd
rod in his hand antl & burning pan on his head as a sign of penitence.

145 For the role played by the serpent in the beliefs of ancient and modern Egypt
in geneval, see L. Keimer, Histoires de serpents dans U Egyple ancienne et moderne {Le Caire
1947). For the sake of comparison it is worth mentioning that in a codex of the Library
of Ivres daling back to the Llth century, in the initials Ds {Decus) there is a centaur in
the letter D holding his tail ended in a serpent’s head, the letter s is represented by a
serpent having o head on both of his ends (Kaposy V., ddalék romdnkori emlékeink iko-
ntygrdfidjahoz [A Contribution to the Ieonograpy of Our Monuments from the Roman
Period, in Hungarian]: Bulletin du Musée des Beaux-sris 6, 1955, p. 83, n. 41). The
symbol of death and Satan is represented here in the service of God.
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THE DECIPHERMENT OF ARABIC
TALISMANS

Tewfik Canaan

A student engaged in deciphering magic formulae is encountered on every
step of his study with difficulties. The aim of this treatise is a modest attempt
to overcome some of these difficulties. A great many questions will remain unanswered.
All reference books which were consulted give an outline of the history, development
and divisions of talismans. They further describe the relations of Arab talismans to
thase of other nations, But nowhere can the reader find real data 1o help him
nfderstand the writings which are at times very intricate. Talismans are according
to Lane: “a seal, an image, or some other thing upon whlch mystical devices or
cartouches, astrologlcal or of some other kind are engraved or inscribed ..." (1),
e - Inthe” following we have to deal with the different kinds of hud;ub or
[zid;abat {pl. of hidjab), >awfag (pl. of wifg), hamayil (pl. of hamilah), ta‘awid (pl. of
ta‘widah) and priized (pl.-of hg’;z) The expressions 2idjab () and }irz are also used
by Palestinian Arabs for uninscribed amulets.

T Most of the inhabitants of the Orient believe in the protective power of
talismans. This explains their extensive use among Mohammedans, Oriental Christians
and Jews. The use of talismans was widely spread among the ancient inhabitants
of the East. The decipherment of Egyptian and cuniform texts show how widely
known they were. There are many points of resemblance between ancient and
modern talismans.

Talismans are at present 1nscr1ped on paper, leather, glass, bone, porcelain
and earthénware dishes and pitchers, also on ‘wood afid" stone (¥) and o all kinds of
fietal. " The “wiiting is often” beautifully exccuted; at other times it is difficult or
immpossible to decipher the text. In many cases the writing is composed of
meaningless scratches. Printed hudjub are widely known, but they are not so highly

esteemed as written ones.

1 Arabic-English Lexicon, vol, V, p. 1867. 1 3 The black stone of en-nabi Mtsd is
ST e . VoL T 0T preferred. The preferrence of black
stones seems to be an old one; cf. Maca-

2 From hadjabe, to conceal. lister, Gezer, 111, 226, 4 fF.
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Most metal talismans are known by the collective name of maskeh & (pl.
mawasik) (). The explanation of this expression is founded in the belief that it
holds the foetus of a pregnant woman in situ, i e. it prevents abortion, therefore
maskek from masaka, to hold.

Exceptions to this rule are coins and metal cases. Coins are either the
mashas (®) or Mohammedan coins with the inscription 13 *iahun la_llgh. A4 mathas

and the perforation by which the coin is fastened must lie between or above the
heads, without damaging the same (7). Metal cases are protective coverings for paper
talismans. The silver and the golden ones are generally decorated with inscriptions,
symbols and figures which are as a rule not intended to be simple decorations but
protective talismans.

Written talismans belong to one of the following categories

I Those carried on the body;

IL those hung upon the bed of the patient or placed somewhere else
in the house;

HI those used in one way or another as an internal or external
medication.

A few explanatory words have to be said about the two last categories,
Whenever a person is seriously ill a Qorian, a Bible, a cross, a holy picture or some
written talisman is placed under the cushion or fastened on the head-end of the
bed. Such a precaution is also taken whenever a boy is circumcized, when a woman

Qoranic verses hung up in houses have to be tegarded not only as a decorative
featare, but also as a protective measure. Talismans may be burried under the door
lintel, so that every time the inhabitants of that hoyse pass in or out they have
to step over the same.
Talismans of the third category may be discussed under two subdivisions,
L. Talismans serving for internal use. The writing is washed with ritnally

4 Canaan, Aberglanbe  und Polksmedizin 7 In Byzantine times coins of Alexander
fm Lande der Bibel, PP- 52, 0i. the Great were regarded by the
Christians as powerful (Chrysost. ad illum

5 This expression is unknown in this

sense to mulit and Lane,

This expression is unknown in this
sense to #uhil and Lape.

Catech. 3, 5, Montf, 2, 243 f. Realenzyel,
fiir protest, Theolagie und Kirdie, 1, 469).
In the Middle Ages the coins of St
Helene were also esteemed as an amulet,
Chamber's Encyel., vol. iy 5. v, Amaulets,
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. .o . L the
clean water or with some other specified liquid and this solutlt?nlls given teo i
at wri i i ass or paper.
i i -agudt written on dishes, pieces of g ]
atient to drink. Examples are raqu €3, | . . X
pther cases the “inscribed” egg is boiled or the “written” bone is cooked (8). [‘lh
b g es the
hard boiled egg and the soup of the bone serve as a chme.l. I_nd althhetsl.:_-iscacs;tegory
. . . o
intrinsi iting is believed to go into the liquid.
intrinsic power of the writing 1 | N
belong also the Fear Cups which have been recently described e]sewhere' ( )b -
2. The mathas is either carried with other amulets or placed -13 ba;. g
water for 2 woman who has recently given birth to a child or for a child betieve
10
suffer from el-kabseh (1Y), . ' . |
N The above description had to be given in order to explain thehfundamc-?*?tai\sl‘
i i i i xt 1
uses of talismans. But as the aim of this paper is an anal_ysmbof themtf;nd o
impossible to go into further description of the origin of hudjué, by who
t, ctc. o
they are made, the way they act, . . ' y
Y The texts of many talismans can be deciphered, even .:rf th;-w-m:::tger]y
is | i it is
ile i i ossible to read the text or, if rea
badly executed, while in others it is imp . o o Juerly
¢ many talism
i h a somewhat satisfactory solution th =
meaningless. In order to reac ; tion the many talismens
i d, several Arabic books on magic pop
of my collection were analyzed, . ficine
wereystudied and such authoritative European books as were accessible wer]e co;i;f tied.
The best way of approaching the promblem is to study separately the
i ivi o are:
categories into which the texts of talismans can be divided. " There
I Texts of continuous intelligible sentences. N
II. Talismans of single words, which either denote some intellig
meaning or are quite meaningless.

III, Letters and numbers. . '
1V. Signs and figures. In this category we have to include signs and

scratches which are unintellegible.

I. INSCRIPTIONS MADE OF CONTINUQUS INTELLIGIBLE SENTENCES.

1. These may be taken from the Qoran, or the Old and the II\I_BW Testam(er;;
Books on .magic acknowledge that all holy books are active. In kitab sark _el-a
7 following verse:

el-gadim (M) one finds on page 18 the ' e

l_§1flldJJL\ﬁ£§\J o_,_,.ﬂfog.m\.__,.f&;\:.

LB oK gy e S5 S by yemilsn

“By every sirak of God's books
¢ and by His verses, as well as {by) the heavenly letters,

3 Examples of all above named talismans 10 Aberglaube und Volksmedizin, pp. 17, 39, 69.
resented in my collection. N
9 ;:Ol:pXVI pp. 79 fI. 11 Abu_l-tAbbis Ahmad _el-Buni.
1) ? . .
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(by) Moses’ T?rah, the Psalms and what they contain
Thie (by) (12:“5” Gospel and (by) what followed the same”
5 an old custom which was practised b isti !
y Christians and Je
:fef;)erea tt;&n (li\/[ot;amlr.nc_:dans. lThe phylacteries (12) and the Mezuzah (13) of thg ‘Hvzb:::rg
ot religious talismans. The Mishna believes in talj i iati
approved from non-approved ones {(4). Th i B ot e
Seriprore 25 phoTRroY - The practice of carrying portions of the Holy
y the early Christians is mentioned
John Chrysostom (15 and others Th 4 im e Dot e S
I - The Mohammedans find in the Qorz i

fz};adzg thi_excuse for‘ the. use of lhidighar. Sirah 17,84 reads: "\ﬂ% st;dancciio:vn th?
e Qoran that which is a medicine and a mercy unto the believers” SI:Er;h

‘/1,44 runs: “It (the Qoran) is unto those who believe a sure guide and a remedy”

¢

According to er-Razi the is sai
ceordii prophet is said to have exclajmed: "
o azi the - _ imed: "May God not
tHE pefson_ who d5es™ Tot-seck—his-cure-in_the - Qopan” (1. Somié sther sayine
frm;l o eQQc:E an is God's \fzor'd's;"éhd (thus) a protection from Satap” (17, "}';'afe
rom the or ax;] what you like to (cure) whomsoever you choose” (18], “The best
medc s .aci'e e two cures, honey and the Qoran” (¥). “The Qorin is the
Qor)ig iantl ote _and the s'ufﬁci.ng medicine” {®). Even the use of some parts of the
Qora anr:i eIr_-I-;aqz (ench'antlllllg) 1:.:i altowed. El-Qutrabi said “enchanting with God'’s
| hames s allowed”. Er-Rabi¢ informs us “f h
: ave asked eSafd if i
;sl §::r[?lttjd]3:01 use abzpﬂl. He answered ‘Yes with the book of God"” f:l I—llalsrzt;lt
-madl, al-Daghawl, Mudjahid abi Qallabeh and aloAwzic hat
SAWzAG  assure that “it |
:cl)loxin;zdt;o wash texts of the Qoran which were written on wood or on a :esselltanlg
g € water thereof to the sick". En-Naha% did not approve of this method (1)

12 Ex. 38; 1%; Deur 68, 118

13 Deut. 69; 1120,

matd@rifi I-kubri, 11, 4. This book will
be referred to in future ag Biiny.)

ORI Ly L GLA L 0T 01 (g
H, $3) Another saying is ol 3 PR

14 Sab. VI, 2; Tos. Sab. IV, 9. 10. See 20
also Encyel. Judaica, s. v. Amulet.

15 ee-ﬂGaa'hqli_z;\.\Encycl.. 5. v, dmulet, ((’L‘ "J"f' A 6‘1‘5'”&;‘ o &b o’-‘ ‘-’c')
16 (Erreg v, 42@)15 ._':TJiJlg - [l o .Some of these quotations are also found
e in ibn el-Hidj et-Talmasani, #3b sumaus_u-

a) olas,

l—’gnw&r wa  kuniizu_l-gsrir el-kubra,
This book will be referred to simply as
Talmasini.

17 Olaeth a5 oy o 1 o3 OT30,
18 el oleis Lol o i, 21
19 ]m. uhoe ) Al Judl opleall T,ul o

; (1"1‘ .,sf"o”fh- cx_‘os. Another saying is

L e e G Vel b (Bant, sumize_i-

AlQadi Husein and al-Bagh

parts of the Qoran 1o beg\:r?fteﬁuc::
picces of sweets or some other ' food
and given to the sick. All these quo-
lations dre taken from Talmasani p. 63
See _a!_so Miskat, XXI, chapt. 1; Salith
(Bubard), p. 854; Th. Patrick Hughes
Dictionary of Ilam, s. v. dacweh. '
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This fact shows how deeply religion and popular medicine are dependc’nl
on each other. It is nearly impossible to separate one from the other without
mutilating both. This is why religious leaders play an important réle in popular
medicine, many therapeutic measures are nothing but religious ceremonies, and the
amulets which a person wears and loads upon his children are nothing but his continuous .
prayer for help and protection (#). This belief is also shared by the Christians of
the Bastern churches. The use of verses of the Qoran is doubtless based on the
widely spread belief that diseases are caused by superhuman powers, the presence
and the evil action of which can not be prevented by human power. This openly
acknowledged weakness has driven the ancient peoples as well as the present inhabitants
of the Orient to resort to superhuman beings who are believed to be stronger than
the evil powers causing disease and misfortune, namely to God, angels, prophets,
saints and holy books. Thus prayer arose in which the weal human nature sought—-
refuge in a higher and more powerful Being. Talismans are in reality nothing but
prayers written and continually carried by the person seeking protection. The power
of talismans, i.e. of written parts of holy books and of prayers, is therefore stronger

and its action more prolonged than the spoken word.” )
"= —""Thé Qobrian is often carried in miniature as the best and strongest protection ().
Every siirah, aye even every verse possesses powerful force in counteracting the work
of the evil, but some verses are thought to be more active than others. The parts
of the Qoran which are used more than others as curative and protective measures
are: Sirah 1%, 2160 6K B 21230k g 4606L [ il [o82 10811 gC38 gnlY 4R1N,
559885 4o2i-B ol 6118 7622 8414 o4, 109*, r12%, TI13¥, 114*. Parts marked
with * are the most used, Other portions of the Qoran are said to possess special
powers in other fields such as producing love, finding a lost object, establishing the

favour of rulers, ete.
The basmalak (i, e. bism_il-lahi_r-rahmani_r-rafim) and the fatihah (i. e

the first sireh of the Qoran) play a very important rdle in invocations. En-Nazili (%)
devotes the greater part of 35 pages of his book expounding the merits of el-
fatihah and the basmalah, while more information about them is found more or less
throughout the whole book. Tb_;,ﬁt-i-lmh-uisq_(g_t_h_iMohammedan what the Lord’s

Prayer and the sign of the cross are to the Christian.
The bism_il-lah, “in the name of God”™, was borrowed by Mohammed

from the religious phraseology of Jews and Christians (%). He later formulated it in

22 The suggestion of M, Finney, Mosl 24 Mohammed Haqqi en-Nizili, jaztnatu -
World, V11, 367, that these prayers are sasrar, djalilafu_l-*adkar. This book will

not offered 10 God, but to the evil be referred to in the future simply as
spirits, is wrong. s Y
Naizili.
23 See also SM. Zwemer, The Influence of
Autmism on Islam,

25 Noldeke, Geschichie des Qordans, 1, 116 ff.

A
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full as I':’-J” o = Slowly the use of the same in speech and in documents
as a prefatory formula became part of the religious practice of all adherents of
Islam ). The basmalah (7) is composed of 19 Jetters corresponding to the 19
spirits guarding the doors of hell (ez-zab@niak). 1t is said that it was written on the
wings of Michael, on the rod of Moses, on the tongue of Jesus and on the ring of
king Solomon. Buini (%) teaches that the Almighty has promised to cure every
patient upon whom this verse is uttered. If it is said upon an object it will be
blessed. It is further taught that the Qoran is the best book, the fatikah the
foundation stone of the Qordn and the basmalah that of the Jatikal (). Other hadits
speaking of the importance of the fatihah ave: “The fatihah is a cure from every
disease” (%}; “The fatikak is a cure from poison” (31}, The fatihah has among its many
names the following, which point to its curative power:
“The sirah of enchanting” 4311 5, ,.0l

“The Protectoress” sl i
“The sitrak of Healing” Tash s S
“The Curing” (*)} sl
No good Mohammedan will begin any work without saying first “in the
name of God”. Christians invoke St. Mary, Christ or the Cross. The greater part

of all talismans begin with or contain in their text the basmalah. At times it s
written in disconnected letters. In one occasion jt was inscribed in the following

way (%) l‘:"'” I; al ol The fasikatis composed of seven sentences, thus corresponding

with the seven heavens, 7 carths, 7 planets, 7 days of the week, etc. Therefore it
was called es-sab< matani (). It is void of the seven letters, known as sawigit ul-
fatihak. One of them is the _s {0 (*) which points to misfortunes (b {%6).

26 L Goldziher, Bismillah, in Eneyel, of 3] daale Odme o) ol g s O i8N
Religion and Ethics, 11, 666—667. .

£ 7 (e oo gralla gt e G,
These two quotations are to be found

also in Talmasani, p. 67; see also Nazili
28 IL, 32. See also kilab mudjarrabal Ahmad p. 67.

ed-D&rabi, known as fathu l-mulki_I-
madfid, p. 8. This book wili be referred
to simply as Déraby,

27 The basmalak crowns all sirals of the
Qer’an except the ninth sirab,

32 For other names sce Canaan, Adrabje
Magic Bowls, JPOS, XVI, pp. 79 ff;
Nazili, pp. 100, 101.

29 According 1w ibn (Abbjs. See also 33 Bani, 11, 5q4.

Buing, I, 54.

34 Some give this name to the basmalah.
30 ‘:;.’,:“_, RPN U‘) ‘]J) ﬂ _l.i..f. ut.c_“ #l 35

Siirah 111 does not have the letter f,
(W s 52 sl 7 Blag so) e, 36

Derabi, p. 8; Bani, 1, 68.
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The Mohammedan creed 4 Y1 dVY and & J gy 2# are much used in

talismans., Their supernatural power is apparent in the fact that each versef 1;3 m;;le
of 12 letters thus corresponding to the numbers of the months, hours of the day
it )
e thoseC())tfhEt:}r]eQno]rg’lz'inic verses widely used in talismr:ms are: @yatu_l-kursi .(Sumi_: 225"3)
which is also knowun by the names )ﬁyatrf.vl-mu:tq(iglin, " I"Pe verse o_f th[ose s}:aekl.nigz];’e tlgfehé
s@yatu_l-mustasinin, “The verse of t'hgse s_eeklp_g he'llp ; ai-)ayamg:nfu_agé::t S,am“".
fortifying verse” |, al-@yatn l-mupridiah l?f-.i’almn,_ ,Tsl;e ve_rse] W;[lglF,g(; ronounce(i
saiyidatu *a@yi_j-Qoran, “The mistress of the Qoran” (™), Smi ' 98) )Tilep verses of
Yasin) is also called qalbu_I-Qoran, "The heart of I.’h(l‘} Qorxin”(%8). : 2
. i " (3 4 1 =AY () are believed to be specially powerfu
Guarding and Refuge” 3,41 o, ; B4-286 5254 [~ 100-111 1-11 93-36
in curing disease. They are Sirah pl-4, 20039 264-386 1 52-54 I;la . |3e71 u;eds Sthesé
soPl-2 ool Ml -Muauwadaiin () are Sérah 113 and 114. The fprolpl L used these
two verses while he was suffering severely from tbe results ? the frchment
caused by the Jew Lubaid and his daughter. "These. tied eleven ino;s mdal ord and
hid it in a well. God sent the archangel Gabriel with these twc;im:a IIS an olrld e
him to teach Mohammed howk 10 US(l: themvez:leci :Ehfll;z tt::m ;}:ap;res(;;) .At e
i r the 11 knots the 11 .
Elizplf; ;:E;:Efecci)t;? one knot was untied by an unseen p.xoweil As(;)oon as all
the knots were loosened the prophet was freed from his S;:I‘lou:?l n:oss - b
“The verses of Healing” are Sirah 9%, 10%, 16%, 17%, 26 ,;g'_. l}zlfrzy
one of these passages contains a derivativ; c;f ttl'lcc Zf'r;a;ij;{: t:j ;L;;:éwe Jgg;;ﬁ;(»{si
! ing”, contain some derivativ hafaza, :
m.::fiovszsef;fvz:':::.rwBgﬁr;i (#) adds thret? others, two of w.hich fo}::a;nt;h:m::irﬁ
nadjdja and one tawakkaltu. Talismans which are salq to helr in war Sﬁ:ah o
the “five verses of the Qoran with the fifty q, (). These are ,d ,
48T 81 13I8 Tt s evident thar in Sﬁmhs'l; sfnd 1zhtv::r:eerzz?nzredei?:;itze f@
one. In the four first passages th(_e text con;am?‘;}n ea
qatala. The verses have to be written together (*}.

fdil-
azili ; Bani p. 115 the moral advantages .o
3 Eaﬂ.tl- o 92‘ pam {67 ferent siiraks and their help in life and
38 azili, p. 96.

even at death. The following is a short
39 Déerabi, pp. 39, 40. fise:

40 JPOS, XVI, 84; 1here Stiral 112 was Sarah 44 prevems the dread of resurrection;
mentioned wrongly. 67 .  the tarture in the grave;

41 - The basmalah of Swrak 114 is not g »  unbelief at the moment of
" counted as a verse. death ; .

42 See also Wallis Budge, Amauleis and 96 necuiralizes the grudge of envious

" . 66, 67. cople;; ‘

e o ’ 16 grevems thirst ar resurrection;

43 Page 13. 56 " poverty and need;
l.

44 11, 69. 108 » quarrel;

45 Nazili, p. 75. Nazili enumerates on 114 protecis against Satan,
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The writting is at times executed in a curious way. Thus the text of
Surah 2256 jg engraved on a round, silver maskel, from left to right. A maskeh is
never intended to be the negative of a seal. A copper hand (ro.50 cm long, 8 ¢cm
broad), also in my collection, has the inscription engraved in the same way. This
hand belonged 10 2 {2} who used to seal his talismans with the same. The texr is
‘O Healer, O God. ‘Assistence from God and a speedy victory. And bear good
tidings to the true believers’ (S#rak 61). O Mohammend! O Compassionate | O
Giver| ‘There is no (true) young man except <All, and no true sword except Du_l-figar.
O God, O Living One, O Selfexisting, O High and Honoured, O Compassionate,
O Merciful 1 (45).

In analyzing the different Qoranic verses and the various names of God
(see below) used in talismans one finds that they can be divided into the following
categories:

a. They describe God as the omnipresent, omnipotent, protector, compas-
sionate, helper, healer and the loving One,

b. They proclaim the Mohammedan creed of the unity of God.

¢. They contain expressions with an external resemblance to the desired
help (). Thus a talisman carried to increase the daily income has to contain as
a2 rule one of the following words = NS 3K to cure 2 disease wa.lal, ‘TA.:,,

Sl S5 w© protect Jai> o B against demons 34, Cf'-i; for victory
in a fight ,lor, jazia, 2 etc,

This practice of using special passages of Holy Scriptures as a protection is
practiced also by Jews and Christians. The following verses, which were extensively used
by Jews, spoke of healing and protection(¥}: Ex. 1 5%, Num. 6%-% Deut. 64, Ps, 911897 1271,

~~ The Christians of the Byzantine time and in later periods believed in the
profecting power of St. John’s gospel, the most active part of which was said to
‘be the first verses of the first chapter (). The names of the Qoranic parts had to be
given as they are often used in talisman books and in hidiabat, Such names would
be unintelligible to the student who has not studied Moslem theology.

~

46 o sl s C-‘;" Bl e i il L gLl amulets: Gen. 116 (the jast letters only)
- i " " to preser i Nution ;
G Y, Y O BY ok Lole b a |, é)eg-le erve a p%-:fm 2gainst pollution

21! and 11% to ease child

JYLY 15 1 pid b b Bl L s birth; Gen 251 to sooth cryinfgl children;
: A NS ] e

o b o b STV,

Ex. 117 to protect against a fierce dog;
47 AlSngyatu_l->ilahiyak fi musithadali 1ar

Ex. 1710 10 stop bleeding; Ex. 238 1o
protect against witcheraft; etc. See also

udZh_ir-riakaniyah (the name of the author

is not given), pp. 4, 24. This book will

Jewish Encyel, 1], Pp. 202, 203; S.M.
Zwemer, The Influence of Animisim on
Islam, pp. 23 24,

be referred to as Unayah,

49 Renlencycl, Sir  profest,

Theologie und
Kirche, 1, s5." v, Amulet,

48 The following verses were wsed as
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2. Talismans composed of prayers. Some are in bookiet form anddare maltllc
of several pages {16 to 24). Others have a roll form, 150 cm. long an 9.55 :,-el:
broad, and still others are very short. Some be!ongm.g to the ﬁrs;}_tw}c: iro(:_:) m. ,'d;
hirz «Okkadeh, es-sabe¢ whiid es-suleimaniyek (:””), ._kzrzl edj-drasan el-mubarak, du o 2:] "
éAba’allah ibn es-sultan, a lahwitah contah.nng besndti several pr;;lyers an  orante
verses the names of mupallafal en-nabi, hirz el-ghfzsmleh, etc. Tgse a;:;a ; ]:; .
in Egypt and are distributed in all Arabic speaking 'countnes.l. ne Jdy o
collection in bocklet form, Ola_dty ,aall Ldx olal f_\]aﬂ ol 13e (28 pages), w

L . . 51
rinted in Jaffa (3 daks). The two Christian hidjzbat were printed in Jerusalem (51).
]S)everal have had -many editions (%2). Few characteristics of printec}i t?llsrrjaq? ha;rle o
be mentioned. In du@ <Okkaseh the sentence ' Jywy AF 5, @V YWY J 1 follows

every invocation as is shown in the following part: &b ,!;lil .,_;- Sl J:-:a ) rr“
Jda-jL';Ji:J'lel..‘J‘Jzi-; O‘rrm NP1 IS JPORRY 8 JﬂYlAHYJ_,;\JA:cc.-p 4;‘}9 {1_,
* -43” J- sy MY gty e en s rlcl r\, SW.  This sentence is repeated
asa J‘” 4 d

thirteen times.

Another characteristic is conjuring God by holy .objects, _H1s hol‘yja‘?js,
by angels and prophets. The following is an example: 3£ L_.»Er-ul : J-u—- ﬁ‘;
Gy bl el 32y iy Ol Gay imy M G2, _A‘] u‘lj W{’ g,r_;
L 52y ity I8 55 0y M 525 Ul 525 UL i 5 s
..-. 4 k2 y {-;T Of y &ad y W56 5£ 4 4% . Sixteen prc;plllletsszj\re then mentioned.

MOSta u {'%Leeseﬁzzim;;rth:giz[:ibaer: tT]ZmL););fgv:fl l:)encf):zts. and at times gives

also a resumé of their origin. o
b. The sccond part is the dut@. o
c. Finally every talisman gives one or wmore of the following:— the

i 3 ¥n

beautiful names of God, the seven redeeming verses, other verses 0; tl?eth;cI)tra ts,
i itan
the names of prophets, angels, companions of the prophet and those of the inhal
seals and pictures.
f the cave {the Seven Sleepers), . '
’ Sm(aller prayers are as a rule hand-written. Of these there are mnumz}rable
i i 53) wri a

examples. In the following we have the translation of a talisman (%) wnthent orth
X . e .
Chris}t)ian woman named Maria bint Katrind: “In the name of God, the Healer,

I possess four diffetent editions of as-sab¢
tukiid. in JPOS XI, pp. 130 ff. the
differences of the various editions have
been given.

This talisman is in my collection.

50 S.M. Zwemer, The Infl. of Aninriswi on 52
Islem, pp. 192 K. gives a short and in-
complete translation of this talisman.

51 One is called &l goylnS ‘_lell-.;L-f, 3
the other b5 il o LS, 5
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Sufficient, the Curer, by (the power of) whose name nothing on earth or heaven
can do any injury. He is the Listener and the Omniscient. O my God, 1 ask you
by your name which you have preferred 1o all names to heal, cure and cleanse
the bearer of this book, kirz and hidigh. And by the sacredness of your name,
O God, with which (name) you cured and healed Job and Jacob, may peace be
upon them, to cure the bearer of this book, Maria the daughter of Katrini. Be
responsible, O ye servants of this day- and this hour, O spiritual angels of God to
guard this human body from all malice caused by human beings, djinn, sarans,
sorcery, craft, treachery, qurand, tawabi (pl. of 1abitak), injurers, and {guard ler) from
every evil and from the mischief and injury of all things created by God,
which may befall her heart, her bone and her blood. And by the truth of these
names and talismans: God, 44, Ygh, .4hia, Bardhia, S‘mﬁbi&, Adondi isham, al Sadai. . .
who spoke to Moses on the mounuin of Sinai and said: ‘O Moses, I am Gad,

there is no God beside me’,
rest upon them™ (54),

manufacrured in Persia,

And by the honour of Solomon and David, may peace

Doubtless this amulet was written by a Mohammedan for a Christian
patient. It is characteristic that neither
Mary or the cross are mentioned.. The
To this category betong-also invocations in which the eleven Shiit 'arimuni
are mentioned. We meet with this invocation in the first place on metal vases

Qoranic verses nor the names of Christ, St.
seals are typical Mohammedan seals.

such .as fear cups, silver cases for talismans and copper

trays and vessels. This invocation has been thoroughly described in another place (%3},
and of important Mohammedan perso-

Many of the ring-seals of the bulafm
nalities bear short invocations {56),
houses as decorations, belong to thi

The greater part of verses, which are hung in
s category.

54

This is the greater part (29 cm) of the
writing on the first page of a talisman
in my collection (348 cm). It is- written
on both sides. The remaining 5 cin of the
first page and the whole second page
are inscribed with four seals and some
conjuring sentences, The Arabic text runs
el et Y g gl il Jlad @ pe
r:I..ll C-"Jl b g Y, e, JY e
! K e i e el L U,i ﬁJ]I
o plyeisl AT R T R S N
fia ‘.Lu'- [(RFE, e g Lok by

55
56

Ll b d) iSmarle b ieUl i, L0
ULy VY2 G LY Lo od e
dIJﬂIJ b, La, S, Al bl
LR LR R F ool
Je Wi oy Ly Lo L5 5 a1,
b a2 Ll el o1l 23,
2 o e e B sl glaz UT 0o
35 Ol 325 g A BB | O,

] U e
JPOS, vol. XVI, pp. 85 .

Hammer-Purgstall, Die Siegel der Araber,
Perser und Tiirken, p. 8.

‘o
wh
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II. SINGLE WORDS.

Wards stand often quite alone. In many cases it is impossible to assign
any meaning to such words. Single words beiong to one of the following groups:

1. Tue Names or Gob.

Among ail His names “allak’ is the one nsed most. It is composed of four
letters corresponding to the 4 elemeunts, 4 cardinal points of the compass, 4 seasons,
¢4 archangels, etc. In some talismans the outer lines of a seal are made b).f the
elongation of the letters of this name. In others al? Eh? hor:zont.al and perpendlcu']ar
lines of the seal are made by them, as may be seen in Fig. 1. This metllod. of mak]mg
squares is well known in magic. As the numerical value of the word &} is 66 {}—=1
+J=30+J=30+¥=5) we meet with seals giving this number, as may be seen
in a seal engraved on a guilded maskeh of my collection, (fig. 2). The sum of each

—

qF 58 2 =
i K
" . YY | Y1 | V4
Yol YY | Y8
| ¥
Yol YA | YY
iV < < <
Fig. 1. Fig. 2.

horizontal, vertical and diagonal line is 66. But God is said to hm.re one .hundred
beautiful names of which 99 are known to men. The Qorian sanctions calling God
with his names. SZrah 71 runs: "God’s are the most excellent names, call on

Him thereby and leave those who pervert His name” (). The hum.iredlh and at
the same time “greatest Name" ((léc\’l r.w‘}‘), or “the secret (hidden) Name
(JJL{-U ‘;w\ﬁ) is unknown to men. This name is at times abbreviated, J~. It
possesses absolute magic virtues. The Almighty has revealed it to some of His chosen

prophets. As this holy name is at present unknown, it is often retc?rred to in a
special way, as may be seen from the following sentences taken from hirz el-ghassaleh:
b

57 Already in Tannaitic times the name of
the Almighty used to be written on
amulets. Encyel Judaica, I, 718.
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padl lr Hles g;:" Lty o — l"" ‘.,. s ‘g.;“ Lo~y &%, “(I conjure Thee) by the names
by which Adam called upon Thee"—"(I conjure Thee) by the names by which el-
Hader called upon Thee”. This sentence is repeated with the following prophets,
Abraham, Ismacl, Moses, Noah, Idris, Jacob, Joseph, David, Solomon, Job, Christ
and Mohammed.

The idea of a name of God that can not be spoken or heard is clearly
connected with the Jewish custom of declining to pronounce the name YAHWH.
The importance of the ninety nine names lies in the belief that God is bound to
answer whenever He is called by any one of them. There are printed amuolets
containing all the beautiful names of God (*®). In most talismans only few are mentioned.
Mohammedans (%) have assigned to each name 2 special sphere of action and
power (80),

The mighty name of the Lord also plays an important réle in Christian
prayers and Christian amulets. In the Adjazmatari, p. 191, we read in the prayer
used to drive out demons: sl Y 4l f_J?ale g*\” [‘...\Jl, “The great Name of God
which cannot be supported”; on p. 195+ b ael o sl bt o e
Lord drives you, O Saran, out with His fearful Name”. 1In kitab salatu l-giddis
Kabrignus () carried against the qgarinek and the dangers of the night, we find
the passage: ﬁh““ el 53 0 e Y, Lia S de Rbd ol ol Olles)) gxY,
“Do not allow (O God), by the power of Your great Name, the unclean and accursed
Satan to prevail over or injure (the person carrying) this book”.

In analyzing the names of the Almighty which are used in talismans we
find that a special system is often followed. The names have frequently the same
meter as J":"’-‘" g, ke, wlay, Cki. At times a seal is made of several names of God,
which names begin with the same letter, as in the 4 x 4 squares seal containing

the names &, |1, Jeles C‘L_-(ﬁﬂ) in the first horizontal line. In the second,

third and fourth lines the name )y takes the place of one of the other names. Such

a use of the names of God is believed to be stronger than other combinations.
Still more powerful is the combination of two names, where the first name
begins with a 4 and the second with a U, making ,,_',f, “let it be”, as 3K and

b f;_,r and C’L Names,\ the numerical value of which are the same, are

believed to possess high potential powers and they are written together as 48l and

58 Mupallafitu_n-nabi; YAsmddu llghi - these 99 names.

husnd. 61 Printed in Jerusalem, edited by ek
59 Talmasani, pp. § . hadjjeh Hanna Tima.
60 The different authors do not agree on 62 Talmasani, p. g4.

T

i

1
i
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Jf_,, each name having the numerical value of 66; ¢34 and yéc (156); 3.~ and

kb (62) (%), etc. Such words are often met with in seals.

| The seven names of God which begin with one of the letters of sawﬁqi;
el-fatihak, namely >3, Lo, _,_,(..ﬁ, Qﬁ, 25 by <ol play a very important réle in
talismans. We often find them arranged in a 7x7 square seal, Each name is assigned
to a planet, 2 day of the week and an angel (s. later).

2. NAMES OF ANGELS.

The names of the four archangels, Diubriail, Mika1l (%), Sarafail and Uil
are found in most judiub. They are known as MWL cabMo. “the sultans of the
angels” (%), This appelation is not widely used. Djubra@dl is said to be‘ the messenger
of God to the prophets. He brought down the Qoran. Mikail presides over rain
and plants. Sarafeil (Iraf@il) stands beside the Throne and guards the heavenly
trumpet. <Uzridl is the angel of death and is therefore dreadfe{ _bv. every human
being. Djubrdil is the angel ruling over Monday and M:ka’z_l is assigned to
Wednesday. The angels governing the other five days are: Ruqail (53) for Sunday,
Samsam@l—Tuesday, Saraf@il—Thursday, (An@il—Friday, and Kasfail for Saturday.
The names of these angels are less met with than those of the archangels. But their
exact knowledge is necessary for the understanding of talismans. These names are
well known in Hebrew angeology. They are also there assigned to the days_?f Bt:ae
week (*T). Rug@il is sometimes written Ruf@il and Radgizsil ; Samsama’ii.as Sa,ma):l(_ );
Sarafail as Sarafail and Lrafail(®). Ridwan, the guardlal? of Paradlse,.and Malik,
the guard at the gates of hell, are often mentioned especially in long invocations,
but they seldom stand alone.

There are still innumerable angel names which are completely strange.
They have the angelic ending of %" (}5: 31, Ji)) Many of them are prf)bably
taken from Hebrew Cabbalism, and were with time so distorted that their.origm can
scarcely be detected at present. This is also true of other words-u-sed in amule_ts
which will be mentioned later. In the following one way of coining the.angehc
names for the letters is given. Magic books assert that every let_ter 'has its own
“spiritual name”. Such names are determined after the following intricate method.

63 See also Unayak pp. 5. 6. 66 The Hebrew name is Raquel,
6 According to Zeno of Verona the arch- 0 Winkler, Sicgel und Charaklere in

angel Michael was regarded a_s healer der muhammedanisdien Zguberel, p. 109,
of human diseases; Realencycl. fiir protest,
Theologie und Kirche, 1, s. v. Amules. 68 Bini, I, 114.

65 Talmasdnl, p. 108. 69 Bini 1, go.
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The letter is written as it is pronounced, thus an | is written <ill. The nomerical
value of these three letters is 1 for }, 30 for J and 80 for 3 = 111. This number
is df:vided into its decimal powers, ie. in 100,10 and 1. 100 is the numerical value
of & 10 of s and 1 of | Arranging these three letters so that the letter with the
highest value stands ar the beginnig one has . Add () the letter the spiritual
name of which one js tooking for, in this case the \ at the beginning and the
angelic syllable & (%) at the end. The result is JJSL3 which is the angel's name
for the letter I (). That of o is Jﬁ»‘, = Jdilmr; o = W) e,

Even words placed in a seal can receive a spiritual name. One has first

to know in w.hich part of a square seal the words are to be placed as they are governed
by the numerical value of that part. If the words il Gl -are to be placed in a

3x3 square seal we have to deal with the number three which is the mufta) (s. later)
of th_ls sleal. Add this number j to 1440 ("®). The latter number is éained by
multiplying the degrees of a circle, 360 by 4 (the cardinal points).  Subtract
from 1443 the number §1 wh.ich is the numerical value of the angelic ending "3/,
1392 remains. 1000 stands for& 300 for ™ 90 for ye and 2 for ' The letters

make together —.alé. Add the angelic ending “>#" and one has the spiritual name of

the words J\ale. This name is used only to attain a material or a spiritual benefit.
In revenge one gets the spiritual name of it &l in the same way. But the letters
represented by the number 1392 are arranged by beginning with the letter of the
lowest (< = 2) and ending with that of the highest value ({"_ = 1000). In this
way one gets the spiritual name Fhia To get the name of the spirit of the
lower word which serves this sentence one has to subtract the numerical value of
b which is the demonic ending, namely 319. The rest of the procedure
remains the same (7).

. E¥$eh abi_-Muwayyed mentions in his book djawahiru_i-pamsah angels with
different names for the letters of the alphabet (). Some of these names are alk@il for
& Daryil for o, Iimail for 1. Sarkitdril for W Tat@il for Jietc. It was impossible
for me to find out how these names were coined. Biini(™) assigns to the alphabet
angels with still different names.

70 The technical expression is ¥, tacrown, 73 Al-tinayah, pp. 14, 1.
71 See also Bustini, d@iratu i-matarif
(Arabic Encycl), VI, vide b4, 74 See also Patrick Hughes, Dictionary of

72 This number is often represented by Tslam, 5. v. datweh,

‘Fé, the letters of which have the
numerical value of 1440, 75 Volume, II1, 49 .
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Beside the angel names of Bani and abu_l-Muwayyad there are many other
names both in books on magic and in talismans, which remain a puzzle. According to
Biini each of the four cardinal points is ruled by an angel. The angel for the
north is >Asi@#, for the east Danizil, south Hazqiztl and for the west Dardiail.
It is to be noted that the last named angel is, according to abd_l-Mwayyed, assigned
to the letter 5. Many angel names seem to have been formed by adding the angelic

ending J41 to an Arabic word. Some words treated in this way are; bao—Jbs;
e S =0 il L (and JSLl); g — s 30— I
B Jbi e CE- JAE b Gl 2 Jy iU e — S,
Ar=Jdpss e Gl ke bbby gy E e e
S — JS\3 (1),

Doubtless this way of forming angel names has been taken by Arabs from
the Hebrews, Every student going through a list of Hebrew angel names finds
that a great many have been formed in this way (") While the Hebrews kept the
names thus formed for the angel ruling the sphere expressed by the orginal word,
the Arabs deviated from this important rule.

Metapn (O3 jelass Oy ke ) is said to be the archangel who rules over the
upper (‘alawyiek) and the lower (sufliyeh) angels("®). He is sometimes assigned to Jupiter,
and on other occasions to Mercury. At times he is identified with the archangel
Mik@il. His name is clearly taken from the Hebrew as Griinbaum has already
shown (7). In Greek he was known as ueradomv(ovog). Bini (%) calls him also Saratil
bin Abdallah.

3. NaMes oF DeMoxs,

Demons are ordered in talismans to follow the instructions and to leave
the patient” whom they inhabit.” Obly the most important names will be mentioned.
A “gpirit of the lower world is' assigned to every day of the week, EL-MUDHIB {*1).
known as abii <Abdallah Said rules over Sunday; MURRAH el-Abiad abii_l-Haret
(dbu_n-Nu#) over Monday; abii Mikriz (or abi Yagiih) EL>AHMAR—Tuesday;

76 The name Bargé@#l is found in Mandean book will be referred to in future as

magic cups. It was the name of a Rahawi.
EO_Od angel; H. Pognon, Im_srip tions Man- 79 Beitrdge zur vergleichenden Mythologie avs
daites des Coupes de Khounbir, p, o4. der Hagada, ZDMG, XXXI, 272.
: L, L .
77 Jewish Encyel 594 80 1L, 6.
78 Muhammad er-Rahawi, Al-klw l-man-
ziim fi l-taldsim wan-nudjfim, p. 24. This 81 Not Buskan as Budge, I c., p. 43.
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,{ BARQAN (%) aﬁﬂJ-‘Adfﬁ’ylf-—Wegnesda_y; SAMHOURIS (er- Tayy&r)—-Thursday; abil Hasan
ZOBAtAH (el-’AbiadJ_Ifr_iday and abii. Nuj (8 MEIMOUN rules over Saturday. As a ruje
oiily that name written in capitals is mentioned ip talismans. Every one of these
archdemons has many tribes of diinn under his sovereignty.  All the above given
names, except Samhiris, are of Arabic origin, 4bz Mursa), is also a name for Satay {34,
Abi_l-Haret is the nickname of the ljon. It was impossible for me o ascertain if
this demon was thought 1o have the form of a lion (). It is commonly believed
that Samhirit died some years ago, Er-Rahawi {*) teaches the same, His successor
is named Mutawaki) (3,

In talismans as wel| as in sorcery the ruling angel is asked to force the
demon ruled by him to obey and fulfill the orders expressed in the talisman. This
is clearly seen in the following talisman of my collection where we read: “Answer
O Meitsiin by the force of the angel ruling over you, Yauah, Rogidil and Kasfiail™ (),
As Kasfiail is the angel ruling over Meimin it is curious that Rogizil, who rules
over Mudkib (% should aisq be called upon.

Biani (%) assigns four ‘afarit to the four archdemons. Some authors think
that these names are only synonyms to those of the four archangels. The names of
the <afarit are: Damrige {Tamriz) for Mudhib, Man<yg (or San<g) for Meimin, Wahdelbady
(or Wahdeliady) (") for Bargan and Soghal for el-dkmar. But 1 have not yet met with
these names in written talismans. El-dhmar is also called abuJ-Taweibi‘, the father
of all tawahic (pl. of #3bic, the masc. of labicgh — qarineh).

The names of the “four Heads” (43, C;_ﬁ“), also called the “four Helpers”

-_——*__—_—._—_*‘*———__‘_-—_H o

82 Winkler, 7 ¢, P 104, heard gz Naj. 87 According to [,Larida!u\,l-fariﬁy:‘b. p. 267,
the name of Iblis (Satan), before he was

driven out from paradise, was ¢Azazl,
sbolle oo e Opes b oot
Fhas, L,

Al-Mudhib is according o mupi el-muhi

d, 727), the name of that demon whe
destroys the ritual washings of the

83 In Aberglaube the Bame was transcribed
Madbab, which pronounciation is generally
used by the fpps. 88

84 Sirddj ed-Din aby Hafs ¢Omar ibn ).
Wardi, knridatu_,!—‘adjc‘zy:’b, P 267, It 89
is said that Satan appeared to the people
of Qoreif in the personality of a $£h
from Nedjq, named Abg Murrah, and believers,
advised them to attack unitedly the
prophet and kill him, See alsg d¥iratu, 20 1, 66.
-matgrif, VI, 5¢8; Canaan, Ddmonen- 91

The difference in the first three names
£laube im Lande dep Bibel, p. 23.

arose probably from mistakes of the

o ] copyist. In the first name 2 was subs.
Cdain - _
85 Adjayib o mafiigdl, on the margin of tituted for the 2, in the second the =
volume II of hayatu_I-hayiuan el-kubrg, . ,
was read as a -, and in the third the.
p. I159. .
received another dot ang became a ..

86 Page 42. Such mistakes are mey with repeatedly,

1
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(da ;N1 CJ‘_,#—')N), play a very important réle in tallsmans.' The_y are leza:—(SJ:l‘;})] :::i
Iord' of East, Kamiam (f2) the lord of West, Qasiirah(%2) (i yud) t-he ord o o e
Taykal (J5d2) (%) the lord of the sea. Some authors and talismans wro;g f‘h p
ﬁaraz (J.~) instead of Mazar; Kattam, Katmah and seldom Kadmak ( l)ﬂ-: ,With in,
iv 23 ) for Kamtam; and Tabkal for Taykal. These namc*_s s:re oftcn_me i i
talismans. E-¢7; Mahmad abu_l-Mawahib el-Halfiti e%-Hanah{ ) devotes sex;erticpffur
to the description of their seals, names, field of action etc. E\&erdy ozlt:so o poar
heads has 2 special servant from among tl_le seven above r(;an;; :;1 Ser‘.,es Ta&kal'
s Mazar, Mudhib—Kamiam, Samharii—Qasiirak, an wr Jayiat
'SI?frlvee four n;mes are found as a rule around square sea!ls. At times onfe T:e e
onee sname alone written with unexplicable words or w1th" the nzul:l]edou to; t]; on
for whom the talisman was written. The “four Heads” are calle P
e uEp‘?nQ:;n:i? e:-lﬂi imm es-Subign are well known demons, vErho Iplay l.a g;::t
réle in Oriental superstition (%), Their names are often mel:l with E)njalt; ,_:SI;DIH
The belief in el-Qarineh is also taken from Jew.ls.h delznonoucii;ation " Uwhich
es-Sifil {*) gives a list of names for these two spirits, t ;hen meration of which
may serve in the understandini[:)f obscure names. e supp

; -, s, Dk,
at-Tabisah are: dw gl C)la, b, uﬂ)_..w,. uﬂ_-,ua,‘ ‘_fd_,l,:i.a;l’- ‘:,nj; o
A, O, Those of imm es-Subidn are: (o ylad b g Lo 8 el - ,
C‘JJL; 0B e, Sy P AL r-ﬂn r‘. How thoroughly confused the different
u:th;r; ::e m'y be seen from the fact that as-Sitg1 makes a difference between
a y !

. o e rall
et-Tabicah and el-Qarinek giving each one a list of new l:iaT;:,S:rr:;]eF;[tn l:,legiizzn Onjlr
recognized that these two expressio‘ns ‘stand for onefan O beale detmon.
He further pretends that imm es-Subian is a synonym_ o; e o et ot g
later mentions imm  e5-Subifn as a seperate djinniyeh. Lo e
given to el-Qarineh are () & yals, v od, Logdal, g, G

o ’L ol |L h [P o ” Ed-DaIIll[l ( ) WTI i i the
J y .YCS that GOd p Dmlsed to Incn
1 L] i~ 1 I ease .

IR PR - S [0 (S 1
AV eh &) Y A ek
Jbo,e wis 42 b, Their names are well

known in books on magic, but they are
very seldom met with in tal‘l_smgr_l'sf.
There are other less important dffnniydat.

- k fit-fibbi ual-hikmah, p. 194.
% %ﬁi;ag’on:k v{ri'ill' be referred to as Siiit.

Op. <cit,, p. 193.
Daviratu l-matarif, 1, 340.

7 i i k as the
Mulit el-mukst explains gaswera
%z mighty and lion, and gaswar as 4 young
man. The other words 2re not mentioned
in this dictionary.

. . £
Taykal is at the same time the name o
» 6:2' of the angels which carry the throne

(see later).

9%  Kitabu mafalihi_lhuniiz fT halli_t-talasimi
war-rumyz., 97

95  Other female demons are: Lot abb, 08
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The already quoted book djawiahiru l-hamsak assigns to every letter a
spirit of the lower world. Their enumeration is not necessary. The student is
referred to the Dictionary of Ilam. It was impossible to detect any rule for the
formation of their names *). A great many names of evil spirits end with o,

- ui:la or s, In el-Yngyah, pp. 2 and 3, we read the following : 4t Ollﬁ_—«f";
F o Me g el By AL Jus ol Gl ol g odsb il e
bl 5,1 oAl LK i ab ) ML ) “The name of Satan . ...
the name of the spiritual power with the addition of _A) at its end. The following

is taken from

endings may take the place of b (100) g they are all names for the devil, may
he be cursed by God: aag, kit has, ki, 1as, 135", Tif is the most used and the
regular ending (10),

The following names may at times also be met with in talismans, ool
is the physicizn of the djinn (%), Jsmadl (19) is the secretary and Abi Dibady (1%4)
the king of the gurand (105),

In reviewing what has been said we see:

. That with the exception of the names of the seven angels which rule
over the days of the week, those of the seven drinn and a few other names, there is
no uniformity in nomination. An angel or demon assigned by one authority for a
special sphere of work is assigned by another for a completely different one.

2. Many of the strange names are formed, as in Gnosticism in doublets,
Le. in the same way as Gog and Magog in Biblical literature and  Yadjidj.-madiadj
and Hari-Mardt in Arabic. As examples the following doublets may be cited:

rlla.:.o....t-UaL- ul:a,& olad
o EAs L. L
£ . g ‘T;_,éLt....s-.J_,i:.:a

oked LT gl

3. Many of the names discussed above show clearly a foreign influence,
generally a Hebrew one.

4. With the exception of a few rules there is no method whatsoever to help
in determining the origin or the way of forming the names of the supernatural powers.

99 In one case the same demon, namely 102 Taimasini, p. 78.
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4. THE NaMes OF PROPHETS.
The names of prophets and companions of the prop_het Mc‘)hamm.ed are
greatly used in talismans. DBeside the already named Shi<t invocation with the

names of the eleven *aimmid, we meet in the first p'lace ’
with the name of the propher Mohammed alone or combined v

with rasil.aliah. Mobammed is at tir.nes abbrevla.ted by \v//
the letter » (). There is an oval silver plate in my
collection, 6.75 cm long, bearing on one side 41 times
the word “¥ and once >»¥. At times two words of
i i sque wa
the name & are interwoven in an arabesq v, g, 5

ig 3). This kind of writing is widely used in talismans. . )
E[E':lf.lss)the words ¢rel b 18l>-b are treated in the same way on an oval silver maskes,
{ ng) (1) (s. fig. 4.
b emlo (g))f(ten) (the gna::lls of the Mohammeda.n holy
family, i.e. (e, o=, FREY ’,LD, 4F are inscribed on
talismans. This combination is found on magic bowls,
talismans and decorative pictures hung in houses. ‘The
names of the sahabek, companions, are useFl in printed
talismans (s.1). All or some of the fo!lowmg are met
with ke, éc, alee, Jf_j‘l, A b e Wae
dens, A, C‘ )J.-\ o:'l_ )
Many amulets contain the names of *ah/ Badr.
All Qorandic prophets may be called on for help. Some
talismans contain few, others. many.. names. The most
important prophets are: Adam, Abraham, Isaak, Ismacd,
Jacob, Joseph, Moses, Y#nis, David, Solomon, Jesus and
Mohammed. Talismans made by the 2hs of the Dome of
the Rock “are often impressions of seals. These will be
described later. Attention may here be called to 2 few
smaller seals containing the names of some prophets.
Thus one round seal, 6§ cm in diameter, has the

Latyad, is assigned -once for the letter 103

=, which is said 1o be ruled by the

planet Zukal, and another time for >,
ruled by Mughib.

104
105

Rahawi, p. 41.
Rahawi, p. 41.

There are several traditions saying that
every human being hasa igari‘n. Someare:

100 b is made of the three first letters of 4O a ol J, Y e ey o i
Ol vead from left to right. Gl o I I LR N { F., by,
101 Al-tinzyah, p. 15. Damiri, 11, 242, 216.

Halati el-Hanafi, maf@tihu i-buniizi f7 hall

106  This abbreviation is unknown to mubit {t-talasimi war-rumiiz, p. 40 gives a seal
el-muli, in which the name of the prophet ,I‘;';’::
. , o p. 377 of Der written in about the same -waft‘l-lanaﬁ.

107 5. Seligmann gives on p. 37 book will be referred to as al-H

Islam, V, a rosette which shows in the
centre the word CL*L treated in the
same way. Mahmid abu_l-Maw3zhib el-

See also H. H. Spoer, Arabic Magic Medi-
cinal Bowls, J40S, LY, p. 238; Canaan,
Arabic Magic Bowls, JPOS, XV, p. 101



144 MAGIC AND DIVINATION IN EARLY ISLAM

inscription (108) 1-)'«...”; adLall 4:19 o) J:l,. f'n-" r:u; 5 st 2l J_,a_) Another

oval one, 4 x 3.2 cm, bears the writing s#» @ K Op 2 triangular black stone
we read on one side ()L-” dl:ls G L (o) sl |, als |

A talisman in my collection, originally from Hebron, shows three pairs

of seals of
i (ca\,:] the.Mos:que of Abraham. The names of the patriarchs buried in the

- ]are Inscribed between every two transverse and opposite every two
vertic i i i
v w?fe siia‘c;r ‘(t)f theTxﬁght side. Opposite to each patriarch’s name the name of

ritten, € patient with fever | i
; : 15 fumigated each d ith
s e ' ay with one part
of foun311§ma2. Tjhf: sacred paper is cut at the dotted line. This dotted linz is
In the original. A translation of this talisman (119) js.

seal His wife The prophet of God
chosen by God Abraham, seal
may peace be with him,
His wife Rifqa The prophet of God
chosen by God Isaak,
may peace be with him.
His wife Liiga The prophet of God
chosen by God Jacob, seal
__________________________________ may peace be with him.
His wife Zlihah The prophet of God
chosen by God Joseph,
may peace be with him.
sea) The imprint of the
foot of the prophet, The holy cave. seal
Fig. 5

rthoscs rJ:Bef;:'hre ]jeicribing-another part of our subject some mistakes in the
Thusgonp ys. o%xd e-inentmned. Such major errors complicate the decipherment
2 six-sided fidgrah (M) case we encounter the word -4 which stands fox:

108 Another masket, 4 cm in di
thaother nscrption. Omimls;m:gg’ }:;es 1O Adberglanbe und Volksmedizin, p. 1jo.
word .

109 Should be e 111 Faor the explanation and description of

bidrah see Abergianbe, p, 1713,
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) @ In a printed talisman *le*} was changed into ). On a silver maskeh \.—..b/j
is erroneously written :LK_,T. A black stone hidjab gives QJL for 2Ll On a metal

talisman J:.'l s was abbreviated by Ol s>, and el stood for Joba e (112) etc.

5. MysTIC WORDs.

Strange non-Arabic expressions or mystic combinations of letters into
senseless words are found in most talismans. Many words are corrupted Hebrew or
Greek names. The names of >ahlu_l-kahf play an important rdle in magic. They are
according to Nazili (W3): Dogigngs, Jambja, '
Maklimia, Malima, Marnss, Dabernds, Sadnos,
Kaftanitios and the dog Qramir (14), 1 have
seen the names Makéfimi and Maliina changed
in some hudjub into Makiima and Matling
(Masling) respectively (%), In a talisman book
of my collection with beautiful handwriting
which used to be carried by an epileptical
Mohammedan woman, the names of ahl
ul-kalf were written with unpunctuated letters.
I read, Makilmsing, Jamlipa, Mariof, Sis,
Sadnvs, Donmwanos, Falsatod and Qatmar (119)
(or Qitmir). On a guilded oval maskek in my §
collection, where the writing is beautifully B
executed, one finds in the centre of a circular U
writing the names of sahl ul ~kahf executed in
beautiful arabesque. This rosette (fig. 6)
surrounds the name of God ya [afiz, “O
Preserver”. The same rosette may be found R
on talismans made by the impressions of Fig. 6
seals of the $2s of the Mosque of the Rock (s. later) (117).

These names are taken from the Greek. They are: Maximilianus (Maximianus,

112 All talismans with the above fauly 115 Doutt¢, p. 198, gives a slightly different
orthography are pieces of my collection, pronounciation.
116 At times one or two of these names are

113 Hezinatu l-asr@r djalilaty_I-'adkar, pp. found among several uncxplicable terms;

73, 74 see an-nfiru j-sifi< fi dasrarin-nudjiimi
ual-fawakit, p. 30.

114 Siatt, p. 177, gives the following names: 117 S. Seligmann, Das Sichensdilafer-Amulet,

Jambha, Tonis, Tayisa, Djgmiisa, Arbaids, Der Islam, V, pp. 377 and 378, gives

Arfisstinus, Donwinus. three such rosettes.
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h]fdaXimus’ Maximinus), 'Dyonisius, Martinianus {Martinus, Marcianus), Johannes Malchus
( alTus,Marcus),Seraple. (Serapion,Seraphim,Seraphion)and Constantinus. The last three
aGre also known as Jamblichus, Exakostodianos and Antonius, In comparing the original
T{]ee['; names ':mr.h the. Arabic version one sees how badly distorted the words were
1 e o]f:ri Qitmir is believed t0 be one of the few 2nimals which entered l:eaven(”a):
_ ft 1; to that‘the prophet said “teach your children the names of >akly Lkakf, for
1b-t ey are v&-rrltten. on the door of 2 house that house wili not be burntu or o,n' an
object that object will not I?e stolen, or on a ship, that ship will not be drolwned”(ug)
el E}le vs:orfi _Qt.tmzr wriFten on an envelope will ensure the safe arrival ol;
the lewter (). This is also believed about the numerical value of badiih il
be described later. b

In most books on magic, as well as i i
. . , In several ralismans, we find

fol.lowmg formula in one or another versio : Sl Lot sb ol Lal 2 E.il (ltiﬁl:)e
It is clearly taken from the Hebrew (Ex, 314023, ' T ‘
q o Syriac amulets also make use of this formula (%), The forms o ol
.-_, _,o._, e _,f_-_L Lal, oy, ald, ola, are abbreviations and at the same tim-e
distortions of YHWH (124), ol ks, Ll a, lal ilal e come
probably- all from 'l:-bi_,-ﬁ. I met r‘d_,” and La Jl and the abbreviations :J| and Jil
fcfar Elohim. In the old edition of Bini, III, 121, we find l._,lla_ This has bee;l
distorted in the new edition (IL, 118) into olJ Ja, g SN (Cilerubin) and 4 (125)
(c)ome :Jn some texts. But they are not so frequently used as the other ex}!:t:'essious

nce Oy (Samuel?) was met with. In the following some versions of the above-.
na.med formula, taken from talismans of my collection, are given {1%). In a written
talismans we read = lo 0l (g0 4l lsal, > Igal, Lal al, o 3. On a copper
plate, which used to be carried by 2 Bedouin a.roL: hi .
] u S car l nd his arm, the followi
is to be read: ollbll, & 1.0t Lal 2 Lal <ybel In 2 written hidiab (") (42x 34 crtx]:;){

18 M. Reinaud, Description des M, t i iti
i ;;87. Monuments 125 :n:;uruvs-:a;z( So-nudiunmi  wat-frwag,
119 Nazili, p. 74. 126  The following formulae are examples

taken from books Lal . Lal foe Llal
Lal 2Lal g b b ighasdla Lot $lipl
l.“J! rl J""‘.‘. J‘l'. ,'4144: Ji s:a_'l:.al .‘;Ii_,.ﬁ

(Sie, 201); ‘_;'U_,;l r:l)l gl l:“].r:

120 W. Weyth, Zur Gesdiichie der  Sishen-
sdiliferlegends, ZDMG, LXVI, jor;
S. Seligmann, Der Istam, V, 367,

121 I Goldzieher, ZDMG, XLVIL, p. 359. (Talmasani, 66). In an-niru_ssafic, ete,

122 Op. cit. P-I S.SJT'C find the- formua.]: Lal 2 Lal ol
glas dheglal gl Lol Lale Lal,

123 H. A Winkler, Siegel und Charakters, p. 31. 127" The hidjab calls itself eluhidu_ssuleimg.

niyah and is an imitation of es-sabe

124 W. Budge, dmulets and Superststions, p. 373. ‘whiid es-suleimaniyel,
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which used to be carried by a Christian woman against the Qarinek we read in
one place (los Ity ball O glat Ll il el In another place we read

g\_&,‘, J .._-;le:.an -._;)1 L_;La‘ L_.b ,_,.‘-,'m, In the place of Q;lcadn I have also seen L'J_);JL-’

and Oy sbol, and 4t 2 for Lal 2 The above mentioned formula containing these

words occurs as a4 rule in its complete form. Sometimes one word or more is

used separately (128),
Books on magic admit in different places that the science of magic has

borrowed Syriac and Hebrew words. Some such admissions taken from ibn el-had;

et-Talmasini (1) are: .

(o 430 OB Ll okl FU fe GL eVl e

{p. 48) 0B aM , J,gj!JJ:é‘ﬂl,s\J,ﬂ\gf,l L TH PRI ' CLIC P

(p 82} J-.._J‘J\a.“ dastll C'.l:\ﬁ L:.-K} ..\;_,

p- 153) Wit eV 52

(. 135) b o 55 F U,

(5% (p. 136) 1:;13_}__]} e oda \_,.2:5- 'd“’ J‘ ‘f':ﬁ
There is a list of words which seem to have no meaning whatsoever.
But thorough examination of Arabic works on magic helps the student to clear the
darkness surrounding some of them. In general they are the moulding together
of some lewters of the alphabet according to special mystic rules. In the following the most
important expressions of this category will be discussed. _a-ab e Fb @2a .Uf-:‘
4522 (81} are seven words ziving the whole atphabet arranged according to the
abjadiyeh. They are supposed to be the names of seven angels who carry the throne
(! d~). These so-called names are assigned to the seven days of the week;%‘ being
for Sunday, =) for Monday, etc. According to other authorities the alphabet is divided
into eight and not seven names (1¥%). I'hese combinations of letters are better known

than the seven names.
The word 74> is made up of the letters with the even numerical values:

2,4,6,8. Ja_-,,?'l stands for the odd numbers 1,3,5,7,9. The former is looked upon

128 'Adonai’ was for the Mandeans one of 131  Nazili, 122,

the names of the sun, H. Pagnon,

Inseriptions  Manduaites des  Coupes de 132 We have .15’-‘.:.«'} tin u'g‘_sl‘" g0 )

Khouabir, p. 03. . 5 .
P dﬂ-a According to ddiratu_l-ma arif,

VII, pp. 6 fI., these words are thought
to be the names of celebrated kings of
el-Madiyn, With the greatest probability
they are meaningless words, see also
Hughes, Dictionary of Islam, p. 681,

129 IGtabu fumiasn -ranwdr ua kuniizu, lasrir
el-kubra.

130  Every other book on magic has several
such expressions. See also [. Goldzieher,

ZDMG, XLVII, p. 358 fi.



-

148

—_—9) .

as a lucky seal. byl on the other hand is said to be unlucky,
used to impose upon a person some mischief (1), Badiah has to be discussed again
later. Suffice it to say at present that s plays a
part of such great importance in talismans that it is
found with the name of God, @\, in a seal in every
edition of the sab¢ whid es-sulesmaniyeh (18), The
following seal of b3l where every letter with its
corresponding numerical value js placed in a square,
is used to make a person sick (%) (fig. 7). It is clearly
seen that the number 4 for the letrer ¥ takes wrongly
the place of .
The letters are divided into four parts.
Seven letters are assigned to each element. This is done

in assigning the first letter of the abdjadiyel, i.e. the |

for fire, the second (<) for earth, the third (C) for air, the fourth (3) for water, the

fifth (%) for fire, the sixth () for earth, etc. In this way the letters of J. Hﬂl are
assigned for fire, e Uy for earth, L. ﬂ)ar for air, and 'C"-_, I=> for water.
These expressions are more often met with in magic books than in hidiabat.  In
some talismans the two words of each element are connected to one word, thus
datackeal for igh laal These words are mixed with other inexplicable words or
with the name of the patient,

c:.-f'ci'! (1) are the seven

J"‘\jv zicr‘\
L

Vs e{ov] )y

s ¢yl
GY"\-"‘(JVri
By gz e

Fig. 7

letters called “the letters of bahteh” (180,
Should these words be written on an envelope or a petition the enclosed wish
will be fulfilled. These seven letters are often arranged in a 7 x 7 squares seal
and are believed to be lucky. Others write g4+ under the address on the envelope,
cither alone or combined with the numerical value of the letters placed one beside
the other—2468 or 8642—to insure safe arrival of the letter. At times the numbers
are found alone. We meet with them also in talismans. '

b A are the seven letters known as sawagitu I-fatikak. More will be
said about them [ater.

S

Letters standing for numbers and their decimal factors have been put
together into words which are used in talismans and in magic books. These are:

G T, 8 222, St 333, s 444, i 555> {02 666, 3053777, ais 888, Jaab gqg.

133 Rehawi, 37.
13¢  This seal has been described in JPOS,
XVI, 93,

135 Talmasani, 76. 137

136 Rahawi, p. 43, gives pd, which is a
mistake,

Dﬁ)iram\,l-ma‘iﬂf, VII, 6 #
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i« ' ' (108

The words rak (4) and rafad (%) are said to be “the loving letters” (%),

The numerical value of i‘_) is 220 and that of %, 284. Both numbesz are.dwmble

by several factors. The sum of the results of such a division of 4, gives 284
Y .

s My is 220
which is the numerical value of J8,, and the sum of the results of M, ,

hich is the numerical value of &, This gave them the appelation “loving
W

" llowing shows this procedure: N

ere” 2,30hed::ided bﬁ 2 = II0 284 divided by 2 = qu
) ] 4 = 55 » » 4 = 7
, 0 § = 44 » » 71 = 4
. 10 = 22 ” . 142 = 2
. o= 20 " . 284 = I
:’, ,,, 20 = 11X 230

" , 22 = IO

» n 44 = 5

» » 5% T 4

» w 110 = 2

" . 220 = I

284

[ i i
The two words are used to induce love. The proce{cilure is as ﬁ]:ull:wsi_le'l‘i::
i i hese two words on two cakes. , i.e.
A seeking the love of B writes t . '
ierst;‘:s the cake \gvith 4, as it has the higher numerical value, and gives ;3] the
ca'ke with ﬂJ. In a short time B will come running to A driven by .the ﬁ'a-m;r-h,o;;
Artention may still be called to the 24 al>asmau_-barhatiyeh (4o p )
which play some réle in magic and in talismans. TheyS are sa(xzd l;cc'l.be ;:;:;:St}?e
i i ’ ks to the help of a Syrian Catholic
God in the Syriac language. Than _ : e
f:l)low?ng worgs of these names could be brougt back to their Syriac origin

The name in  Transcription Explanation of Explanation given in Arabic
Arabicasgiven as pronounced Syriac word books
in the books. in Syriac

At taklich the Heaved 32  Glorious

J\}}L tawrani (1%9) the Exalted Ve Living
- J;" bazdjal the Affectionate 534>y  Affectionate
.
i rilgeb the Watcher r)\-n Peaceful

b

139 In some manuscripts we find it given as

138 Daviratu l-maarif, VII, 6 f. Ol b, and H& as s
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Explanation of

. T

Explanation given in Arabic

in the books. in Syriac Syriac word books
L‘;‘}'é (119) ‘almas the Glorions A2 Glorious
J”’.:; galankad the Hearer &= Hearer
"L.‘-" bariz the son of the .la. S di
I " Surrounding -#  Surrounding
s the Mighty, ; Mighty,
Cl—{" ramuilap the anoﬁred ¥ 25 Honoured
Yy_-h_,: barhisla the son of the &) Ol.. May God be
i lower world : praised
u‘j’_" gufral the Wise ﬁl" Wise
lﬂE‘ gayaha the Bright d _,r Generong
el shenv aphity the glorious name Je  Glorious (141

Every one of these words has been assigned 10 a letter of the afphabet.

The texts of many talismans finish with the words ir-L-“, ’s-:il, L
Sometimesthey are combined with 3 yall or ‘_;.__,sLI_ In a written hidiah in 1;1y collec-
tion the word Ib_la.-\.ﬂ, ‘the answer’, is added to ;;'L As a rule every word is
repeated two or three times. b~ J is at times wrongly written l ). This orthography,

lr_)l, 1s unknown to the Arabic dictionaries, ) 1:,-‘,;', 12} mean “to send a

messenger, to hasten, to urge....... » to rouse”. Each of the above mentioned
€xpressions repeats one and the same idea, of “quick, make haste”, thus increasing
its effectiveness (142).  The supernatural powers are ordered to obey and fulfiil the
orders as quickly as possible,

- "‘The Crowning Words” of the Qorin are widely used in talismans.
It is believed that they represent the heavenly language used by the Almighty
from whom they derive their supernatual power. Others believe that they are
names of the Almlghty] himself. This explains why they are used at times in
the followi : 13 i 5 3

€ fo wing .“.’33’ J‘l oall 32, .d‘“."'u‘-n u“":r( O, etc. They are thus
primarily of religious importance, which Importance was the reason for their extensive
140 I.t is also found written backwards, as L i) (Great One Compassionate)
Y (Powerful), Al (Lofy), wlé
(Powerful), & sile, L5k, (Everlasting),
A (Powerful), 55b 5ok ok and
ALk (Thankful), 0,4 S(Mighty), ey
(the Holy).

141  Other words with their Arabic trans-
Iation in paranthesis as found in Arabic
books are: 7. (the God of every
thing), b (Selfexisting), o2 (O God,
answer your servant), _;LJ)" (Strong),

-+ (Glory be to Him), s (Believer), 149 JPOS, XVI, 8.

’_

i
i
i
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use in magic. They are (148): AL el i, u“":r(, O, 2, 8, b, oy b,
o, oo Swrakhs beginning with one of these words, are called “Mother Siirakhs”
(«al,-‘!l}, ie. the main Sarahs, to distinguish them from the remaining chapters, the
tatmimat (). The 14 letters from which these crowning words are composed are
known as the “letters of light” (5,3l Sy, Ll iy AN while the remaining
14 letters of the alphabet compose the “letters of darkness” (3, 1;5‘-”&" LJJJJ-‘;
BN, In many talismans and in some magic books the crowning words are
personified. As a rule the words are pronounced and written by their disconnected
letters, as is the rule when reciting the Qoran. 3was and u“":rr are used more often
than the others. I have secn s written as it is spoken, namely ;‘.“'Ju'l' i.e. the
r and o The L and o are written in the same way, as <yl The
expression “:a,\al-i is also given to all s@rahs which begin with 'S In -analyzing

some of these curious words we find that the J, pronounced niin, is the only
letter which has a meaning connected with the contents of the s@rah which it
crowns, Jy means a fish and sirah 68, which the o heads, speaks of Jonas who

is called .;_,_,J.i Lo and O 45 (48), ab pronounced 13 ki is 2 male name (T3ha);

S0 is also 4 which is pronounced ya sin (Yasinl. In talismans these words are
placed as a rule ar the end of the invocation, at times between the sentences. Many
seals containing letters of these words are known. In one case every letter of ,an:,f

was represented by a name of God, which name began with one letter of this word :
was represented by 3K L,y by oobl; s by b b; & by r,_.lc b; e by wole L,

In summing up the results of this analysis we find that the “magic” words

are either derived from a foreign language, or represent a combination of letters
according to mystic principles or they are undecipherable expressions (4%). No
doubt a great many of such expessions have their origin in a foreign language, but
they have been so badly distorted that their origin can in most cases no longer be
determined. This is especially true of words of Greek origin, The aim of the
sorcerer is to impress his clients with unknown words of a curious, strange and
unknown pronounciation. But there is doubtless a deeper reason for the use of

143 The Nis found in siirahs 10, 11, 14, I5; 144 Dairatu Lmatarif, VII, 8.

f“ in 2, 3, 29, 30, 31,32; Min 13 ; ek
in 7; 02 38; ob 27; G g2 4o,
41,43, 44, 45, 46; FI' 26, 28; b 30, 3
So;u“:rrrg;fJGB;u—lgs. 146

145 Th, Néldeke-Schwally, Geschichte  des

Qorrans, 11, 63 £

Winkler, L ¢, pp. 27, 20.
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n given elsewhere (147),

They make decipherment stjjl
mentioned.  Offen, especially
abruptly for lack of room. [
- Ina Bidigs with three fidras
continued on the second, and thar of the second

Certain irregularities have 10 be noted.
more difhenlr, Orthographic mistakes have beey
in talismans engraved on metal, a verse may end

have several examples showing this irregularity (143)
the text of the first was
on the third.

I LETTERS AND NUMBERS.

Letters and numbers play 2 Very important rdle in talismans, They are
either written in continuous lines or i cartouches. The latter may represent seals
or decorative designs of various characters. Both wil be described later. The words

L in its full extenr, As an example
uoted. After the “word " repeated
frad are given, we seer. oyl hs. s 2l
Q(ﬂ)drd‘ . II-,J.UI - (o) 3l . ﬂlct__..l-, - (@) “-CJF_, . °JJ.CU"“” . ur U .‘Jau&
pllall o (»,l” °<3 (™). The dots have been placed by the Present writer to make
the reading of the text easier for the student. According to some books (159) the words Jl
and ¢l shoyld never be treated in this way. I have seen the first word written in
{ [ disconnected lerters, Ay times the letters of one ﬂghp_,,aamLmrd—amuanged
f in different ways. Thug e Hs—*writt'en as e oJb and as JJ'Cgr. Some times
a word is written backwards. Thus I have mer with IC° b for b jocl and 'CJ‘-J
for ,__ﬁrd't, one of the names -of el-barhatiye, (see above).

Writing the words without dots is regarded to be still mor
\/ this way of writinp— the older 6me:

co

owerful, as
¢ lollowing, a part of , hidiab {in my
n] written on cheap paper iy 2 curious script and having many mistakes,

147 Aberglaube, pp. 1a5 . 149 The letters in parentheses are correction
of the mistakes.
48 Jpos, XVL, pp. 82, 8. 150 Alnayan f mufﬁkadaI:',,l-arw&[rz}_,r-ru{z[i—

nivak, p. 7.
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JJN) oJi -
may serve as an example: 3,2l (radJU} poi ‘“L‘SCJL” )urC_JJ‘ ( J(jr)idJJrg_;; .
‘) JbTse () N o
(15 (& r sdba) & ads (e o . 5‘-‘-’-‘- _5= et
( dCC s H i QS ol o 5 ol o o ot e
it rea S cj:t tirﬁes the letters are so distorted.

ghét"'i"t- is difficult to read them. Fig. 8 gives a
part of a hidjah in my possession which was

e by el Gy, ot b 4™
Ll Lol gl

; decipher. It reads as fellows. A J'J}OJ"J ‘u,_._,
fatliic?x:s tobeee:?ppf;ced at the beginning of S Jf" | ey )e g |
Zvery line. (g2l lad 5 ghad o 2l il j2kals D20 9 /O‘ . 5%
43 a5 e UL Lot stk odu G emdr 9

Akl y ol d 5 LT ol ule 29
ol b e M S L ol Troio
Yy wasiy Vs opi ¥ v it < (or J#) e ;33 gL
S e M )00 90 ey
teVleia g i gV el GV, 02 T I g ) E2A T e
hadegle Ul slal g tle by o) v dls |
“’I:ati§ . . . {names of supernatural gy _y& s._.l_)‘)""‘"d 94 ¢’

owers). Answer O king Zobatah, the servant d VI “o g Dl
gf Wednesday and make your(trlbes lzmd E@?“ J)_jitﬁ'ej-: Y Ze O;

- d‘- d b; keep them ’ . .

;l\]:ay;r;xt:;qorfhethseari:n of this my talisman essujtdoplood

i avi At
Djalil {or Halil) the son of Zenab. They lfuj Sl un)

. . ) : )=
should not come near him, nor injure hm.rl, oYy )"_'_J:,‘ w’ -
nor hurt him, neither in the night nor in [ 12.= g
the day, nether while eating nor while Fig. 8

drink.in.g, neither iII] l:il'surgeem:ug) 11])!;’ tllllzr s]:credness of the words, \frhifh (wgl_‘df)
ol pg o Zlt:]l b tyhe truth of Ahia Sharahii Adondi >Asbi>st al Sh.a lzllld.
whould be‘\‘;fFl)-:c;n Y:‘i;:rf; ha); to be written in a square seal, i; is generlailnglr: ;en
; i uare. A silver amule -
e 'lliettf l:tesa I:Sist::fh;f ;ll;iaxllfti:rs";f T.E_qu have been placec? int.o a fQatim,
th? 0 In o case the word &) was written in the manner seen in Fig. ro.
e o) I}n\tot?;es one letter of one of the names of God is follow.=:dt tlnj); Zbll:tt:;
e of the patient. Not knowing this custom 15?“ may noof e pation
Ofact!h:u:ljn; combination of letters. For example, if ‘ELG( ) the name
re

For corresponding Hebrew talismans see

i 151
150a The words in parentheses are correction Budge, 220, 221,

of the mistakes.
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name of God Jl& we have the following letrers (162}

£

& &,

Fig. 10

In case a person is sick with a nazlen (1%8) he is treated by a Aidiab in

above described way with those
element of fire (1%). The example
exception to this rule {(15%).  But

154 MAGIC AND DIVINATION IN EARLY ISI.AM
— 98 —

is combined with the
gnglt,_ﬁ.

J| b ¢ | B

sl d b

L1J]S J[

Fig. ¢

which the letters of his name are written in the
letters of the alphabet which are assigned to the
given by Doutté (™5} seems ar first sight to be an
if we remember that the article JV js counted as o

irregularity. The words Al and L3 ) are written as Pergade Il
“The science of Jerters is one of the secret sciences known only to the -

authorities in divine learning” (157),
will be discussed (159),

At present
The letters of the alph

only the most important groups
abet are divided, as was already

mentioned, into letters of light and letters of darkness. " The Ietters of light”are tsed
@Irt‘)‘du'cefunny',”iﬁ"vé' and cooperation, while those f darkness produce hatred,

misunderstanding and war,

152
153

154
155
156

157

158

Biing, I, 40, gives other cxamples,

Aberglaube, pp, 34 ff. >

Derabi, p. .

Page 174.

See also lzitﬁ&u,l—faa‘di._,l—mutaw&li S1 farhi
mutallati_I-Ghazals, p, 16, 159

W YD i Y oy L L,
Y Al el

Yisif el-Awghanisrani, adf-diawharn_)-
ghali £ &aw&.;z'\,l-mu!alla;iJ-Ghazﬁh‘, p-

This is clearly expressed in the following verse (159);

7, gives the following verse which
expresses the same idea :

ol o G, L1 L
leazs sl it ol
In future references this book will be
quoted as Awghanistani,

Nazili, pp. 117, 118. He gives another

verse:

b it , 0 3,
i o gy,

b, L <55 g,
v Aoke 4K b ;
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by kil 3 4 wllki O, A1 gl @ s
The letters of darkness{1%%) are divided into seven l?tters of the loIc'r V\‘ro.r. iz, znd
and seven of the upper one (‘wlawiyel). The sufliyel letters a_re. C"’“_T _;lc >
the wlawiyeh _,'&jobm:u_y. The seven Arst are known_a.s mwaqz_tuj-}lf&tz_m ,t ads foi
do not come in the leading chapter of the Qor’lﬁn (al—fan{zih). ]::very ett.e:r SE o
a name of the Almighty. The 3 stands for 5_3; C—2=o—o s J ;
G — by b — b ¢ —-n>. These letters with their corresponding names o

ets.
God are assigned to the different days of the week an? t}:) thlehs?znispsliir:j S
i ther letter of the alpha stan
Beside these seven letters every othe | s said to stand
for 2 name of God, The substitation of the names of .God by suri]h lc-t;i:gls) d
occur often. The following are more frequently met with than others:

i d Ll
ol and !} stand for 4l z for & an

LI

. W on rj‘“
LR
d . . fydand g4 4., o8
J o, il ¢ . el
. ., ,‘;;ln {162) >, rb.)
S ‘

In a talisman made of the prayer of <Abd‘,el-Q.Edzr _edj—Dﬁl;‘mi hwe‘dr’ea:i‘
rlJ-\]] Jay 2l oy @*% 3, “By the truth of the ‘n?’ of malik (kmg). an ! t e
dawim (Everlasti;mg)”. The letters & and ¢ arc said to belong to the gllseaat name
of God”. Therefore the name of God ¢4 is said to be most powerful .).. One
often reads in talismans (3sbe e sloy L;;K o B 32, Nevertheless it is not

always possible to find out the cause for using some letters, In a tal:}s;x‘n;n }?f my
collection written for Zakiyeh bint > Ammanek to cure the headache from which she was

letters given by this author are scarcely
met with in talismans. Consult also
an-niru, 5@t p. 43.

ight are united in the
e :fr};:die:nmfdjﬁ o those of dark-
ness in the words: & o s et
& 235 162 In many old manuscripts we meet vlvith
this abbreviation. | GOLDZIEHER, Bivmillah
161  Biini and other authors expound on the Encycl. of Religion and Ethics, 111, 666, 667.
special virtues of the letters. See also

Fligel, ZDMG, VII, 89. The other 163 tInayah, p. 4.
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} and play an important
i 4. They make a lucky sea
as was already meuntioned, as v

T Y y g ) i ) .th thC
ole 1n talismans j I [ are usua arran ed. in a wtfz] elther alone ot 1
i i - 1 11 ) w
Is 3 1 3 )

suffering, we find the seal illustrated in Fig. 11, Tt is to be noted that the numbers
of the letters in eacly Square correspond to the number of the sea] of badith (184),

_E_L_LJQ The letters are accredited with

certain  virtues (165), They are said to

. 1T ¢y
'L"L'L"L’ .laJaJo.]a.!a bl Possess two secrets: 3 _,=|-| ., the secret Cl = R A N
f inherentin the letter itself, and gaaall . Yi¢!l v A :
.la.]a.h ‘L"b‘k‘b ‘]’J’-L"L’ the numericaj secret. QJJJ el isthestudy g (o .
. ) S A Y i C af J
Ll of the relations of the letters to the <> slt !
glements, the planets, the twelve Zodiac ' bl
L‘L,_L-,.‘L, Lbl \coﬁvs'iéllgt’i\cmsr_apd_to “their outer form, o | » § YIALS C
LL‘I’L L _]p_L,L: T_hiisfme_:ach of the four elements has 21 C ) Fig. 14

seven letters, which letters possess 'the Fig. 12 Fig. 13 - 1. On the
same characteristics 45" those  of the fone is said to belong to the letter < (). It is seen in fig. 12 (1%).
alone is sz

i f
elements to which they belong. This hedral silver hidjiab case (1%) we find the numerical seal o
/xplains their action. The letters of fire cure dis_f;_:_i_sgggausqd by cold, like ngziz: upper side of an octahedra /

( - .- .

Up

Fig. 11

i t the abdjadiyeh (179,
i | of the first nine letters o
ve o of hown in fig. 13. The sea
CJ-». as s

pl. of nazieh). They areaiso used 10 increase the fiery nature of love orofa
lanet, During war 2 magician jg supposed to be able ¢ increase the heat of s s
Jupiter (the planet of war, whose element s fire) by making use of the fiery vt
letters (%), It is further taught that every letter has its own angel, dfinn, invocation, A
talisman and incenge. cre e
Letters with an outer resemblance are cafleq etz ‘-J.’f', “brotherly letters”. ] e Tt et - $2
These are c& Ll LPUL. e B ba, tCC' Anybody who carries these letters, ¢ 4 v . PN + o osly
written with saffron, rosewater and milk of primipara becomes attractive and R Vo s C
beloved. Y|V reee te i
Letters are algg divided into i:.l..n, “quiet”, i.e. al] letters which have no Ce e * ‘e 1ol A C
dots, and :li-LL', “speaking”, those having one, two or three dots. The first are A ) ! Fig. 17
used to get rid of pain and trouble (1e6), Fig. 16

. : c 1 ] iu ﬁ llleS f
1. € the Seal Of _’Jﬂ a d L_}f’.'; iS 5]’]0Wﬂ g- 14. Ihe numerlca] va 0
i

3 S. The let‘tel's
these lettels arranged n a 3}( SquaIES Seal 18 glve“ ¥} ﬁg- I

The names of letters written with three alphabetical letters, ie. when written
as they are spelled are believed to be more active than the others, These are:
' (), 2 (o) > (), 3 (i3, (3 o o), G (o), o (lo), o (slu),
Ll € () & (9, 4 (G, 0 ) (e} O (05 5 (1s). OF these the

the numbers of the horizontal, vertical

¢ ¢ and 4 are the MOst important, as the first and third letters of the spelt name 167 Bani I, s. and diagonal.

are the same. Buni tells us that they are written on the Tablet. This beljef may
explain why they are so extensively used. ¢ and O3 are more important than the .

The second, fourth, sixth and eighth letters of the abdjadiyel are known,

16¢  Buni teaches thar the letter b 5 ygeq 165 Jam"SRobSO"'Th"M"”‘”’W"’M'XXIV'33‘
in war and revenge, 166 Da"imtuvl-ma‘cirif, VII, 6 £,

- is i ilection.
168 It is to be noted that the arrangement 169  This silver case is in my co

s represemting the nu- . . ¢ Medicinul Bowls,
" 'thel V::;:lt;ezf thi letters of badith 170 E&g.g‘sggﬁnpgm;;;%ﬁﬁs :lso described
merica ' ’ ' d that the
. do nmnot correspond his seal. It is to be note
in seal fig. ]Sement of the letters tm:mbers of the seal fig. 13 ahre ne‘;f
with the arrang | ways laced in the same squares as the r
in seal fig. 17. There are several way place letters for which they stand, as
o hich the. numbers can be arranged pective le
inw -

i een in fig. 12.
and still have equal results when adding s



-

158

— 102 —

of 7 g (171 ir i i
o tChJ é—(t) and  their respective numerical values are placed in the foy
U T corne
e b m. In one case I foupd the small squares of this 3x3 seal to 'rs
o | . cont
- 16)6 ;‘E:]b:]md fwluch ;orresponded to the numbers of the T2 na":
: . Ol every horizontal, vertica] i i " The
Y. 16) . , cal and diagonal lipe ; i
Cup(l;;\)h;]; i: also kn.own as mutallatu |- Gharz); is metgwith in ;\\‘:8:5- Th]s
many talismans. But it is older than el-Ghazali who lived in);h:mso}?
. 7 1Tt

Of .[t( J. It 15 Said that )A.Saf.b al Ut t on Ihe r[ng se, f A(I
111 B ah[a fO d | 0] ar
! 4; ( ), €. the s2me as th f H
AS Ile Iluﬂle[lca] Value Of the WOId =1 s 1, € sum O 'l“

This is ateai iti N
ot ained by uniting the last and the first letters into (love), and th
r a . . . - n
nd second into 5, (inclination, affection) (1%8), R,y word has tf , 't !
value of 10, They are used to produce loye § e memerieal
The nine first lett adiyel
ers of the abjadiyeh m I
words o] in ; ay also be arranged ip the
ords }%ﬂ_-,, o )bf-fnfi -\h;, each word having the nuinerical valye fg Er-Rahathh(;—fﬁj
gafim combining the letters with the; g i -
gives . ! . CIr corresponding numerical va
Ther asre eight d1ﬂ‘e1:e1:1t ways i which the numbers I-9 can be l:es e I').
diag 31 ?.uare];seal, Biving always the sum IS in every horizontal ”‘jl_ng"-'d #
gona me(. ). In some cases the number 45 is set after th ’ | o and
means that this word has to be repeated 45 times ¢ werd T which
Many jawais i -
e ma y_u 'ahm are built on the {3 seal. This is accomplished by addip
the mumber -9, Le. the numbers of this wifg, to any other number, Tl tion
of Sameonaonltai, vertical and diagonal lines of any seal preduced in tlhi g ion
, .
N rfts]u t. AI: an example the following wifg may be given Wh?c}ava'y, made
e nn .
o ofgthe ]ette:: ::[r 3'6 to each_ |of the numbers I-9. 66 represents the nunm::r'ljad‘l3
. e word Bl Thus we have the combination of ¢} v
Important 'ds | I i ‘ ol
portan wo1d§ in t}:IEIl" numerical values (fig. 18). The sum of ontal,
vertical and oblique lines of this seal is 213 " of each herizontal
The sum of each j; :
e of another seal ggy 1
. .l e i
numerical value of the verse Jail- lle U i Ko ¢ In ;ﬁ:; :vhmtl_]t _sumh o the
. . 0 attain this sum

-_—
—_—
171 Some say that 7k j
T2 15 the name of , 173 W. Ahren ]
y - . s, Stud ; ; ;
3:?1?, g“;]h.ose services can be secured by Quadrate der A?zb;::zD:fi';la;f:eV’I;iaﬁté‘é!?
g Mis name in the form of 3 seal: Zag o .
see D.B. Macdonald, Encyel, of Isigm, ll 174 Darératu bmacariy, VI, & f.
770, 771. 175 Awghanistan;, P- 44.

] + P OLL
7 8] xv] 2} 17; W. AIJIEDS, 1 &, Dd? Islﬂm, VII, Ig90,”
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the number 484 was added to the numbers of g2+. In this way the required

seal {fig. 19} arose (1™).
The z 2% scal is said to belong to Uzril (1), that of Isrdf@il is the

4 x 4 squares seal, of Djubrdil the 7 x 7 and of Mikid'il the 8 x 8 squares seal. At

&K«*\p S
Ve vo|1A ¢ANEAYIEAT .
TR VY YY LAVIEAALLAD —
J’_‘”JJ’; J:"fd\
Vi [V | VY £4Y[gA0£q - [!\
Fig. 18 Fig. 19 Fig. 20

the same time this seal is assigned to zuhal, and Awghanistani (1% tries to find the
proof in the fact that the numerical value of J>3 is 45, which corresponds to the
numerical value of the nine letters of the seal. A detailed description of this seal has
been given by the present writer in the JPOS, XVI The description above leads
us to the study of seals in general. This will be done in a more thorough way
later. “The false art of talismans may be said to pay homage to real science, the
construction of magic squares being a nice and intricate question of arithmetic” (181),

It is believed that letters will exert a greater power if they are written in
special ways. Thus Buni {#*%) has a special chapter teaching how to attain this goal.
In talismans we meet with arrangements of letters as seen in fig. 20 and 21. In some
cases the letters are written upside down, C‘.QC. This method was never used in fear
cups. Some forms of the letters are preferred to others in writing talismans