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Social milieus and worldviews in Mamluk adab-encyclopedias:

The example of poverty and wealth
by Thomas Herzog (Bern)
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Abstract

The economic and cultural rise of parts of the ‘@amma due to the particular economic and
infrastructural conditions of the Mamluk era fostered the emergence of new intermediate levels of
literature that were situated between the literature of the elite and that of the utterly ignorant and
unlettered populace, between the Arabic koiné (al- ‘arabiyya al-fusha) and the local dialects
(‘ammiyya-s), between written and oral composition, performance and transmission. The
following paper proposes to analyze the composition of three Mamluk adab-encyclopedias and
their treatment of poverty and wealth in light of the social milieus of their authors and publics.



1. The rise of a new class

When the Mamluks took power between 1250 and 1260 in the former Ayyitibid lands of Egypt
and Syria, the Mongol invasions and the assassination of the Abbasid caliph in Baghdad as
well as the ongoing Crusader presence in Palestine all brought about a shift in the eastern
Islamic world’s center to Mamluk Egypt, which became a highly effective bulwark of Arab-
Islamic rule and culture. Many peasants, craftsmen and ‘ulama’ from Iraq and the Bilad as-
Sam fled their homelands in the face of the Mongol invasion and sought refuge in the
Mamluk Empire and especially in Cairo. There they merged a flourishing urban culture with a
developed economy and educational system which benefited during large spans of Mamluk
rule from the special socio-economic conditions appertaining to the ancient military slaves’
reign. Protected from the “barbarism of the invaders,” i.e. Mongols and Crusaders, Mamluk
Egypt and Syria would indeed be the site of an extraordinary cultural flowering from the late
thirteenth to the late fifteenth century — a flowering which produced a last great synthesis of
Arab and Islamic culture before onset of the modern era.

The Mamluk Empire’s economic strength, at least over large spans of its existence, along with
the intense building activity of Mamluk sultans and emirs, not only enriched traditionally
wealthy and influential families but allowed other groups to rise in Mamluk society. Indeed,
one of the more important social phenomena occurring under Mamluk rule was the accession
of craftsmen to a degree of wealth, power and education. As Doris Behrens-Abouseif has
shown for the Circassian period of Mamluk rule,? such people as carpenters, stone-cutters,
masons and coppersmiths were not only highly respected and well-paid® but rose to very high
positions. The first Circassian Sultan az-Zahir Barqiiq deigned not once but twice to marry
into the family of his chief architect, “al-mu ‘allim” Ahmad at-Tul@ini. In his turn, at-Tullni,
who already occupied the post of sad al- ‘ama’ir, or Supervisor of the Royal Constructions,
was appointed an Amir of Ten and began to dress as a Mamluk; and his descendants would
later shun their ancestor’s “blue-collar” profession and become scholars and bureaucrats. “Al-
mu ‘allim” Ahmad at-Tultini would seem to have been no exceptional case. Ibn Tagribirdi
(812/1409-10-874/1470) and Ibn Iyas (852/1448—ca. 930/1524) reported a number of similar
upstart craftsmen, and Ibn Tagribirdi in particular deplored the fact that posts originally
reserved for Mamluks were increasingly occupied by non-Mamluks — by bureaucrats or even
craftsmen. Ibn Tagribirdi and Ibn Iyas did nothing to conceal their disdain toward the
“riffraff” (awbas wa-ahdar)* in their reports that a butcher became vizier® or that a market-
merchant,® the owner of a sweetmeat shop and son of a carpenter’ as well as a fur tailor® all
rose to the post of Supervisor of the Pious Endowments (nazir al-awqay) or that a coppersmith
became secretary of the public treasury (wakil bayt al-mal).® All this proves that these

! Garcin, Le Proche-Orient, 343.
2 Abouseif, Craftsmen and Upstarts.
* Ibid., 73-74.
* Ibid., 69.
® Ibn Tagribirdi, Hawadit, 3:512 f., 4:771, 780 ff. See Abouseif, Craftsmen and Upstarts, 69.
® Ibn Tagribirdi, Nugim, 15:388, 397. See Abouseif, ibid.
" Ibn Iyas, Bada’i‘, 4:44 ff. See Abouseif, ibid., 72.
® Ibn Iyas, Bada'i ', 3:192, 209, 212, 382, 446. See Abouseif, ibid.
® See below the case of Abii 1-Hayr an-Nahhas.
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craftsmen and merchants of the fourteenth and fifteenth century had at least become wealthy
enough to be able to buy their positions, which was a widespread practice under the
Circassian Mamluks. But it seems to me that these historians were not only disconcerted by
the fact that corruption permitted the ascent of formerly ostracized commoners ( ‘awam) to
high-ranking positions but that these parvenues blurred formerly clear-cut cultural divisions.
Maybe it was for this reason that Ibn Tagribirdi devoted some pages in his chronicle to and
reserved all his contempt for one of his contemporaries, the coppersmith and wakil bayt al-
mal Abu |-Hayr an-Nahhas (d. 863/1459). What seems to have most annoyed him was the fact
that even though Abt 1-Hayr occupied one of the highest posts in the state hierarchy, he still
looked and behaved (in his eyes) as a commoner, lacked the knowledge of a respectable ‘alim,
and displayed his ignorance through his recitation of the Quran like a popular performer
rather than as a professional reader.’® Following Ibn Iyas’ assessment of him, Aba I-Hayr
adopted the conduct deemed appropriate for a scholar (tahallaga bi-ahlag al-fugaha’)** and
inscribed his name in the mausoleum he built for himself as Aba I-Hayr Muhammad as-Sufi
as-Safi‘1, obviously trying to create the image of a §afi 7 scholar and sufi. As complete fakery
on Abt I-Hayr’s part seems unlikely, Behrens-Abouseif concludes that Aba I-Hayr did in all
likelihood acquire some basic madrasa knowledge at some point in his career.

Ibn Tagribirdi’s critique of social upstarts blurring formerly clear-cut cultural divisions finds a
remarkable parallel in the complaint over half-educated, so-called scholars populating the
madrasas, a lament echoed by a number of important authors since the end of the Ayyiibid
period. The famous maliki jurist lbn al-Hagg (d. in Cairo 737/1336) fretted that “the Muslims
have confused the scholars with the vulgar (al- ‘@ammi) without being able to distinguish
between them” and that for some of the so-called scholars of his day, “quality, length and
lavish cut of their clothes [were] the equivalent of science.”*? He further complained that most
of those scholars were hypocrites whose way of life hardly corresponded to their teachings in
the madrasa™ and that most of them were more interested in business than in science: “Today
the scholars swarm out when the sun rises so as to follow worldly purposes (fi asbab ad-
dunyd) and be mostly entirely lost in them. Only rarely do they leave such to come to the
mosques and teach. Normally the teaching scholar is supposed to be in the mosque after the
morning-prayer.”** Some thirty years later Tag ad-Din as-Subki used roughly the same
language to bemoan the worldly motives of many scholars®® and to criticize the fact that some
teachers in the madrasas either only knew how to recite two or three lines of a book without
being able to interpret them, or that they did in fact know more but lazily refrained from
teaching what they knew: “But the worst ill is the teacher who only knows two or three lines
of book by heart, who sits down, recites them and then rises to go away. If he is incapable of
doing more than this then he is not suited for teaching and it is not right that he take wages for
this. For in reality he has failed his teaching post and his salary has not been honestly

9 1bn Tagribirdi, Hawadit, 1:35, 49 54, 68, 76f., 80f., 84; 2: 329, 392; 3: 408, 410-23, 658. Idem, Nugim
15:375f., 382, 395-401,418-22, 429, 441; 16:131, 132, 133, 210f. See Abouseif, “Craftsmen and Upstarts,” 69-
71.

" Ibn Iyas, Bada'i‘, 3:192, 209, 212, 382, 446. See Abouseif, ibid.

2 \bn al-Hagg, Madhal, 1:155. See also Leder, Postklassisch, 301-302.

3 |bn al-Hagg, ibid.

“bid., 207.

15 Tag ad-Din as-Subki, Mu ‘id, 96; German translation by Rescher, Uber die moralischen Pflichten, 59-60.
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carned.”'® What is interesting is the reason as-Subki gives for criticizing these teachers: “This
only opens the way for the commoners (al- ‘awam) to desire these posts; for few are the
commoners who do not know two or three lines by heart. If ever the scholars would shield
science and if the teaching scholar would give teaching what it deserves ... [then]
commoners, beginners and those in the middle stages of science who are present [at their
teaching] would understand for themselves that they are incapable of producing something
similar and would know that according to custom and law teachers do not have to be other
than this. They would also likely not covet these posts themselves and the commoners (al-
‘awam) would not desire to occupy the posts of the scholars.”"’ Just as Ibn Tagribirdi and Ibn
Iyas complained of commoners achieving high rank in the Mamluk state administration, Ibn
al-Hagg and Tag ad-Din as-Subki deplore the fact that commoners have risen to teaching
positions in the madrasas; and like their historian colleagues, it might well have been the
blurring of formerly clear-cut cultural boundaries that most annoyed them. In Mamluk times
the madrasas were indeed much more than specialized teaching institutions for an elite body
of students — they had become places of teaching and piety for the neighborhood at large.®
Commoners increasingly audited the edifying preachments and lectures on the Koran and,
most of all, those sessions entailing transmission of hadiz.'® Although there were sporadic
attempts to prevent the broad Muslim populace (al- ‘amma) from attending lessons in the
madrasas,? this never became common practice. On the contrary, the influx of commoners
apparently led to the creation of intermediate teaching positions in the madrasas. In Mamluk
madrasas religious instruction was provided not only by (more or less) sophisticated scholars
but there were also present simple Zafiz-s — those who had memorized the Quran and taught it
to the people;* those occupying the position of wazifat at-taktib, who taught writing to those
with a desire to learn it; and there was also a special group of teachers, the gari’ al-kursi-s,
which Tag ad-Din as-Subki describes in the chapter immediately following that on the gass,
the popular storyteller, in his Mu id an-nigam/The Restorer of Favors.?? In this chapter the
qari’ al-kursi-s are described as sitting on a chair in a madrasa, a mosque, or a sufi convent
and teaching not by heart as did the storytellers in the streets but from books, and their public
was mostly commoners and not the officially enrolled students of the madrasas. As-Subki
states that the gari’ al-kurst should refrain from teaching those books too difficult to
understand for the commoners; instead, they should restrain to such books as al-Gazzali’s
Ihya’ ‘uliim ad-din or al-NawawT’s Riyad as-salihin, which would indicate that at least some
of them regularly attempted to teach more difficult subject matter. It is not quite clear to what
degree all these basic teachers might have been able to rise to higher positions where they
might have become part of that notorious coterie which “knew to recite two or three lines of a

1° Tag ad-Din as-Subki, ibid., 153. See also Leder, Postklassisch, 303.

' Tag ad-Din as-Subki, ibid., 153.

'8 See Berkey, Transmission, 182ff.

9 eder, Mu ‘zam, attests to broad popular participation in the transmission of hadith outside the madrasas in
Damascus during the period 550-750 H./1155-1349.

20 Berkey, Transmission, 202, cites a passage from Ibn al-Hagg’s Madhal, in which he states that, “It is desirable
[that the scholar] in a madrasa, as has been described in a mosque, be humble and approachable to any student
or any other who attends him, and that he forbid no one from among the common people [ ‘@ammat an-nas] to
approach him, because if religious knowledge is forbidden to the common people [al- ‘amma], the elite [al-Aassa,
i. e. the ‘ulama’] will not benefit from it either.”

2 Berkey, Transmission, 203.

%2 Tag ad-Din as-Subki, Mu 7d, chs. 62 and 63, 162-163. See also Berkey, Transmission, 205ff.

4



book without being able to interpret them.” At any rate, these minor teaching positions
afforded basic instruction to large parts of the Muslim population but offered those “half-
instructed” — which many high scholars continuously criticized — the possibility of earning
their living at least partly within the educational system.

It would therefore seem obvious that the clear-cut dichotomy of an instructed and wealthy
hassa and an ignorant and poor ‘amma (which might have been more of a discourse in the
sources than a social reality) in the Mamluk era must be replaced by a much more nuanced
picture of society — a society in which a percentage of the commoners could indeed climb the
social ladder and become more or less wealthy and educated persons.

Given the rise of the formerly excluded popular classes to a degree of wealth, it is hardly
astonishing that in the historiography of the Mamluk era we notice an increased interest in
daily events, in the life and culture of common people, and even in those marginal individuals
among them, namely the weak and the poor.® We might see this as a sign that the increased
exchange with the commoners in educational institutions and endowments and in sufi orders
caused the elite to gradually become aware of the importance of the commoners.

The economic rise of parts of the ‘amma not only implied their entry into the realms of
institutional learning and teaching but the emergence of new intermediate levels of literature
that were situated between the literature of the elite and that of the utterly ignorant and
unlettered populace, between the Arabic koiné (al- ‘arabiyya al-fusha) and the local dialects
(‘ammiyya-s), between written and oral composition, performance and transmission. As early
as the twelfth century we find testimony as to the existence of lengthy heroic narratives that
were destined for a broad public and which were probably recited by the popular gussas in the
streets.?* In the fourteenth century these narratives were already known as sira, pl. siyar, and
covered a large thematic range. The siyar narratives were composed of a synthesis of fusha
and ‘ammiyya and cyclically structured in episodes that were destined to be recited
periodically, for instance every Friday or every evening at a certain time. They made use of
material that was to be found in the canon of traditional elite scholarship and combined it with
more popular and entertaining forms of expression. It was through this fusion that the siyar
can be seen as a partial appropriation of “high” culture by those intermediate levels of the
Mamluk society of which the authors, editors, reciters and auditors of these narratives most
certainly were a part. For these intermediate “classes” of the Mamluk society the heroic siyar
narratives not only served as night-time entertainment. By virtue of their thematic range they
also represented a synthesis of content with regard to Islamic and Islamized cultures; they
provided a kind of survey of almost all of Islamic and pre-Islamic culture.” Interestingly
enough, this appropriation of certain parts of the “high” culture was not a one-way street. As
seen in the example of the Sirat al-Malik az-Zahir Baybars, a narrative which had its
formative period in the late fourteenth and early fifteenth centuries in Mamluk Egypt and

2 See Havemann, Chronicle of Ibn Iyds.

2 Narratives of ‘Antar and of Dat al-Himma had already been recited during the 12" century, although it is not
clear whether these narratives already showed the full-fledged form of the popular siyar in which we know them
from manuscripts dating from the 15 ct. on.

% See: Herzog, Orality, 637.



Syria,?® not only did the authors/editors of the popular sira borrow from learned biographical
and historiographical literature but Mamluk historiographers most certainly borrowed from
that popular heroic narrative.”” Despite condemnations of the content of popular storytelling
by prominent ‘ulama’, in the Ayytbid and especially the Mamluk period there was increased
interest on the part of people of high social standing as well as learned ‘wlama’ in the
narratives that the popular storytellers (qussas) recited.?

At the beginning of the fifteenth century, al-Maqrizi (766-845/1364-1442) reports that
evenings on Cairo’s most-frequented thoroughfare, the Hatt Bayna 1-Qasrayn, found groups
reciting the siyar und ahbar and providing other kinds of entertainment: “When the days of
the Fatimids were coming to an end ... this place turned into a bazaar ... a promenade where
in the evening the nobles and their like walked to see the enormous multitude of candles and
lanterns and everything that men long for and that delights their eye and gladdens their senses.
There used to sit a number of groups, where siyar, azbar and poems were recited and where
people indulged in all kinds of games and pastimes. There was such a crowd in this place that
its number cannot be calculated, nor can it be related or described.”?

All this shows that in late Ayytibid and Mamluk times common public spaces of literary
entertainment and exchange did indeed exist. This fact should not astonish us, as these places
of common perception were in the end nothing less than the spatial translation of the social
transformation that Arab society had undergone.

2. Three Mamluk adab-encyclopedias

In terms of worldviews and mentalities, one of the more interesting genres in Mamluk
literature is the adab-encyclopedia. By comparing different works of this “genre” we will
come across certain features particular to the literature of the new rising class of semi-
instructed bourgeoisie.

Hillary Kilpatrick defined an adab-encyclopedia (which is of course an ascription to these
texts, since their historical authors did not speak about whatever mawsu ‘at adabiyya) as being
works “designed to provide the basic knowledge in those domains with which the average
cultured man may be expected to be acquainted. It is characterized by organization into
chapters or books on the different subjects treated so that, although there may be some
overlapping of material and repetition, the various topics may be found without difficulty.”*
The best-known adab-encyclopedias are pre-Mamluk: Ibn Qutayba’s ‘Uyin al-ahbar (ninth
century), Ibn ‘Abd Rabbih’s al- Igd al-farid (tenth century), al-Ragib al-Isfahani’s Muhadarat
al-udaba’ wa-muhawarat as-su‘ara’ wa-l-bulaga’ (early eleventh century) and az-
ZamahS$ari’s Rabi‘ al-abrar wa-nusiis al-ahbar (eleventh/twelfth century). For the Mamluk
era the best known works that can be termed adab-encyclopedias are an-Nuwayri’s (1279-
1332) Nihayat al-arab fi funiin al-adab (first third of the fourteenth century) and Ibn Fadl

% See: Herzog, Geschichte, 393-419.

*" Ibid., 358-392.

% See Leder’s citation of an interesting passage in lbn al-Atir’s (d. 637/1239) al-Mazal as-sa'ir fi adab al-katib
wa-s-sa ‘ir; idem, Postklassisch, 291-292.

? Maqrizi, al-Mawa ‘iz wa--i ‘tibar 2:28, lines 18 ff.

¥ Kilpatrick, A genre, 34.



Allah al-‘Umari’s (1301-1349) Masalik al-absar fi mamalik al-amsar (first half of the
fourteenth century). Al-Qalqasandi’s (1355-1418) Subh al-A ‘sa is in some ways a borderline
case, as it is more a specialized administration manual than an adab-encyclopedia.

Mamluk adab-encyclopedists such as an-Nuwayri and Ibn Fadl Allah al-‘UmarT rely heavily
on the tradition of their forerunners: Ibn Qutayba, Ibn ‘Abd Rabbih, al-Ragib al-Isfahani, az-
ZamahS$ari and a few others. The cultural synthesis of orally transmitted Arab ahbar with
material that was “min kutub al-hind wa-I- ‘agam” — still distinctly marked in Ibn Qutayba for
instance — is now taken for granted; isnad-s mostly disappeared from the Mamluk works. Like
many of their forerunners, the works of an-Nuwayri, Ibn Fadl Allah and al-Qalqasandi were
those of civil servants working in the Mamluk dawawin and were written for men of their
own class. Like Ibn Qutayba’s ‘Uyiin and Ibn ‘Abd Rabbih’s ‘Igd, they discuss at length the
qualities of the ruler, the arts of war and peace, and administrative matters of all kind, while at
the same time providing all sorts of historical and geographical information as well as that
pertaining to nature.

All the aforementioned adab-encyclopedias shared roughly about the same method of
compilation. Rosenthal listed the basic ingredients as “accumulations of aphorisms, prose
mini-essays and snatches of verse rather than full-blown poems™®* — to which we might add
Qur’anic citations and prophetic traditions, anecdotes and quotations from collections of
proverbs, and histories. Because the material of older encyclopedias was recycled into the
later ones, the reader has a constant feeling of déja-vu in the sense that he recognizes a
particular aphorism or poem but cannot quite say where he first ran across it.

2.1 An-Nuwayr1’s Nihayat al-arab

An-Nuwayri’s Nihayat al-arab is perhaps the most systematically constructed adab-
encyclopedia we know. His aim is to provide his reader with a comprehensive guide to the
universe. An-Nuwayri rigorously divides his work into five books (funiin), each of them
divided into five parts (agsam) that are again divided into chapters (abwab). His conception of
affording the reader an universal overview is reflected in the choice of subjects for the five
books: cosmography and geography (as-sama’), mankind and related matters (al-insan wa-ma
yata ‘allag bihi), animals (al-hayawan as-samit) and plants (an-nabat). The fifth and longest
book is entirely dedicated to history (at-za rik) conceived as a complete universal history.

2.2 Al-Ibsth?’s k. al-Mustatraf fi kull fann mustazraf

The second Mamluk adab-encyclopedia that | treat in this paper is of a quite different genre.
K. al-Mustatraf fi kull fann mustazraf is a work that Thomas Bauer termed an anthology with
an encyclopedic claim, whereas others do consider it an encyclopedia.®* Anyhow, k. al-
Mustatraf fi kull fann mustazraf (“What Is Extreme in All the Branches of Elegance”) is the
work of a certain Bahda’ ad-Din Muhammad b. Ahmad al-Ib§ihi al-Mahalli a$-Safi‘i, an
Egyptian of some learning who is briefly cited in as-Sahawi’s ad-Daw al-lami ‘. He was born
in 790 H./1388 in the village of Absuwayh in the central delta province of al-Garbiyya, but in
the first years of his life he moved to al-Mahalla, also in the Nile delta, where his father was

3 Thomas Bauer, “Literarische Anthologien®, 101. Rosenthal, Sources, 15.
¥ Kilpatrick, A genre, 35. As these classifications are anyhow ours, Western researchers of the twenty-first
century, there is perhaps not so much sense in this discussion.
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appointed the preacher, hatib, of a local mosque. It seems that al-Ibsihi spent most of his life
in al-Mahalla, where he succeeded his father as hatib after his pilgrimage to Mecca in his
mid-twenties, about 815 H./1413. He studied the Qur’an and figh in al-Mahalla and made
several trips to Cairo to take instruction there. As-Sahawi cites two of his masters: a certain
Sihab ad-Din Ahmad b. ‘Abd Allah b. Muhammad at-Talyawi al-Azhari a$-Safi‘T al-Mugqri’,
Sayhuhu, and al-Imam ‘Abd ar-Rahman b. ‘Umar b. Rislan, known as Galal al-Bulgini.®®
According to as-Sahawi, al-Ibsihi died sometime after 850/1446 and had contact with the
literati of his time (wa-tataraha ma ‘a l-udaba’), but his Arabic was not proficient enough to
be accepted as a real ‘alim; as as-Sahawi writes, “Wa-kana fi kalamihi I-lahnu katiran.”>* Al-
Ibsih1 was probably one of those “small” or “medium” ‘ulama’, men possessing a certain
level of erudition but who were not part of the Mamluk Empire’s intellectual elite. As will
shortly be seen, the choice of topics and the worldview of al-Ibsihis’s adab-encyclopedia
confirms this supposition and enables us to make further suppositions regarding his social
milieu.

If we compare al-Ibsihi’s encyclopedia/anthology with those of leading wulama’ like an-
Nuwayri’s Nihayat al-arab, we recognize at once that it is much less strictly arranged and
considerably shorter.®* The chapters simply follow one another without being united by the
author into larger thematic units. There is nevertheless a certain logic in al-Ibsihi’s
arrangement of his 84 chapters (abwab) according to subject matter.

The book starts with the first chapter treating the five pillars of Islam — al-iklas li-llah, as-
salat, az-zakat, as-sawm, al-hagg — and in the ensuing three chapters he addresses what for al-
Ibs1h1 would seem to be one of the most important and desirable qualities of men: ‘aql, daka’,
7lm and adab. Al-Ibsihi continues in this vein in the next nine chapters (5-13), with two
chapters on aphorisms and proverbs (5-6), three chapters on eloquence (baldga), the
mastering of a clear Arabic (fasaha), on orators and poets and on quick-wittedness in
discussions (7-9), and another four chapters on trust in God’s rule, on being aware of the
consequences of one’s actions, that silence is often better than mindless chit-chat, etc. (10-13).
This first section in which al-Ibsthi treats intelligence, eloquence and wit covers 250 pages —
about 16 percent of the book.

In the eight ensuing chapters (14-21, covering a total of 72 pages, or 5 percent of the book) al-
Ibsthi treats subjects related to government: royalty and the sultan, the sultan’s entourage,
viziers, chamberlains, judges, justice and injustice, and tyranny and tax collection.

The third section that | have identified is a large group of chapters which could be subsumed
under the heading “aklag”, or “Morality.” In twenty-three chapters (22-44) al-Ibsihi examines
actions, attitudes and character traits that he considers laudable as well as those he condemns;
and as always in this adab-encyclopedia, he does this through a large number of citations

¥ Abd ar-Rahman b. ‘Umar, Galal ad-Din, 763/1362-824/1421, succeeded his brother Muhammad as qadr I-
‘askar in 791/1389. He lived in luxurious style, had a retinue of 300 mamliiks, and in 804/1401 obtained the
office of Safi‘ite Grand gadi, which he held with intervals until his death (Gibb, al-Bulkini).
* As-Sakhawt, Daw’ 7,109:

21588 alll 4S5 4 aly sl (e oo dalal) paed 4S5 6oyt 5 aY) Gl alail) e 5
* The book is nevertheless a very big work (it counts in the 1999 Beirut edition three volumes with a total of
some 1.500 pages) and is by the scope of its topics clearly of encyclopedic character.
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from the Qur’an, hadit, and poetry and prose, both Islamic and pre-Islamic.®® The section on
“ahldaq” covers a total of 493 pages, which is more than a quarter (27 percent) of the book.
Following this important group of chapters on “akhlag,” the thematic scope of al-Ibsih1’s k. al-
Mustatraf widens to more wordly subjects with a number of chapters on the joys of life, on
wealth and poverty, and on life in society. This part of k. al-Mustatraf encompasses a large
number of chapters and spans a total of 693 pages, which is some 45 percent of the 1999
edition and includes chapters on geography and flora and fauna.

Al-Ibsihi concludes his anthology/encyclopedia with a series of chapters that I would
summarize with the phrase “the misfortunes of life” and related matters. Remarkably enough,
it is only in the context of illness and death — in the penultimate chapter of some 84 chapters
and over roughly a dozen of the more than 1,500 pages — that al-Ibsthi treats the subject of
zuhd, asceticism, which was a favorite topic in countless writings of the Mamluk era.

As this brief overview shows, the work of al-Ibsthi — a provincial imam of some learning, and
son of a provincial imam who succeeded his father in his post — differs considerably in scope
and choice of subjects from the adab-encyclopedias composed by eminent ‘ulama’ in service
of the state, like an-Nuwayri and Ibn Fadl Allah al-'Umari, themselves sons of
‘ulama’lkuttab. The book is much less universal, contains no section on history, and keeps
very brief the section on government. It focuses on the joys of life, on social intercourse, and
on morally correct and intelligent behavior in society at large. Al-Ibsihi’s k. al-Mustatraf'is
the perfect guide for a man of his milieu, who required knowledge pertaining to the
functioning of government, to the sultan, his viziers, the judges and tax collectors, and who
needed to be conversant in a variety of topics so as to enable him to engage with local
notables.

2.3 Al-Malikv’s al-Kanz al-madfiin wa-1-fulk al-mashiin

The third Mamluk adab-encyclopedia that | should like to discuss here, namely al-Kanz al-
madfiin wa-1-fulk al-mashin, is a work that Thomas Bauer also termed an “anthology,”’
moreover a “popular anthology,” whereas I would like to stick with the term adab-
encyclopedia. The author of “The buried treasure and the laden ark™ is a certain Yinus al-
Maliki, who in contrast to al-Ibsihi did not find his way into any of the known biographical
dictionaries. There is a short entry in Haggi Halifa’s Kasf az-zuniin, which mentions the title
and name of the author — Yiinus al-Maliki® — but with no allusions to the latter’s life or date
of death. The book is frequently attributed to the Mamluk polygrapher Galal ad-Din as-SuyiitT
(849/1445 — 911/1505) — so too in the 1956 edition of Maktaba Mustafa Babi al-Halabi that I
am using® — but this attribution seems improbable owing to the character of the book. The
book’s author must have lived at the end of the eighth century H./fourteenth century, as he
himself tells us in citing a poem praising the Prophet that a certain Abu 1-°Abbas b. Ahmad b.
al-Mu'ti had recited to him at al-haram as-sarif in Mecca in Du 1-Qa‘da of the year 764

% The laudable or condemnable actions and attitudes cover a large array: al-ma ‘riif, al-mawadda, a3-sifa a, al-
haya’, al-kibr, al-fahr, as-saraf, al-gud, al-buhl, al-‘afw wa-l-hilm, al-wafa’, kitman as-sirr, al-gadr wa-I-
hiyana, as-sariqa, al-hasad, as-suga ‘a wa-l-gihad, al-madh, al-higa’, as-sidq wa-1-kisb.

" Bauer, Literarische Anthologien, 101.

% See Canova, Un pagina, 93-94. Kanz, 167, gives Yiinus al-Maliki as author.

¥ 7irikli, al-4 ‘Iam, also gives al-Maliki as author.
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H./August 1363.%° He also cites a conversation on religion that he is said to have had in
Sa‘ban 767/May 1366 in Jerusalem with his “brother in religion” the gadr Nasir ad-Din
Muhammad b. ‘Abd ad-Da’im, known as Ibn Maylag.** Given these dates, the attribution to
as-Suyutt is impossible to believe, at least for these passages. Many linguistic clues (e.g. the
terms he employs, certain dialectal passages) as well as his clear focus on Egypt, would
indicate that Yunus al-Maliki, at any rate the author must have been Egyptian. But the
indication of the Nile flood in the year 854/1450* and to the elegy of Sultan Qa’it Bay*® are
clearly the work of another author, probably also Egyptian, be it as-Suyati or some other
unknown.** The book might thus be a collective work with one particular writer’s name
serving as a sort of catchall author.

As judged by its content, al-Kanz al-madfin may well be considered an adab-encyclopedia,
but the organization of its content differs widely from the learned adab-encyclopedias |
presented at the beginning of my paper as well as from al-Ibsihi’s k. al-Mustatraf. We find
many small, medium or long narratives, of one or two lines up to several pages, and mainly in
the genres of hikma, fa’ida, matal, nadira, hikaya, lagzlenigmas; the majority of the text will
be in prose, but we also frequently find sag /rhymed prose and si #/poetry. Among other
subjects, al-Kanz al-madfiin covers the Qur’an, hadit, figh, usil ad-din, etymology, du ‘@’ and
other prayers for a multitude of occasions; history, mostly in the form of anecdotes or short
reports; geography, zoology, botany, mostly in the form of lists of names and terms; grammar,
al-Maliki sometimes inserting whole grammatical treatises in his text; and medicine, meaning
prescriptions for various diseases, aphrodisiacs, and amulets and talismans for a variety of
occasions. Al-Maliki sometimes cites at length parts of works of other, known authors such as
al-Gazali, Ibn al-Gawzi, Ibn Taymiyya, as-Safadi and Ibn Nubata al-Misri. Much of the
book’s information is conveyed in the form of questions and answers — e.g. “Why did such
and such happen as it did?” or “Why did such and such bear such and such a name?”” — and in
the form of differentiations and classifications — e.g. “The difference between a and b is c,”
or, “There are fifteen names for the lion, the first one is such and such,” etc.

In contrast to those adab encylopedias that | have hitherto discussed, the Kanz al-madfiin has
no discernible organizing principle. Judging from the variety of subjects and the book’s
organization — or rather non-organization — it is clear that its main aim is to entertain. And this
it does — particularly in consideration of the fact that the alternation from serious to light
subject matter is essential to creating an entertaining encyclopedia. The book is never boring.
Serious religious or juridical questions — e.g. “Why was the Quran not revealed in a single
moment?” or, “How are the male and female heirs of a widow who has remarried to be
treated?” — are juxtaposed with a hikaya mudhika, a funny story, or with entertaining enigmas.
There are two main traits characteristic of al-Maliki’s work. First, many of the subjects treated
in al-Kanz al-madfiin relate to religion in one way or another. Second, there is one central
idea behind every subject that the book touches on, whether it be religion, science, geography
or etymology — namely the information should be useful in a practical sense, and many of the
subjects are in fact introduced by the word “fa ‘ida,” a useful thing. The bulk of information in

0 Al-Maliki, Kanz, 249.

“! |bid., 161-162.

“2 1bid., 52-53.

“* 1bid., 120.

* For the question of authorship see also: Canova, Un pagine, 94-95.
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the book is useful for daily life — useful in order to duly fulfill one’s religious duties, useful so
as to assure oneself of a place in paradise, and useful for purposes of conversation. One of the
important aims of the book was most certainly to arm the reader with information pertaining
to a great variety of subjects so that one might participate in learned and cultivated
discussions. So, from the beginning of the book on, al-Kanz al-madfiin is not a well-organized
and learned adab-encyclopedia of the an-Nuwayr1 or even the al-Ibsihi type. In contrast to the
ideal of an author like an-Nuwayri, who sought to organize his subject matter as clearly and
logically as possible in order to enable the reader to easily find what he was searching for, al-
Kanz al-madfiin is simply unorganized.

3. Poverty and wealth

After having presented the three adab-encyclopedias, in terms of their structure and content,
as what one might term elite works (an-Nuwayri’s Nihayat al-arab), as works emerging from
the milieu of “small ‘ulama™ (al-Ibsihi’s k. al-Mustatraf) and as works arising from a less
instructed but literate milieu (al-Maliki’s al-Kanz al-madfin), |1 will now try to highlight the
worldview of these three texts by examining one particular subject — namely the statements
these texts make on poverty and the poor, on wealth and the rich, and on working and earning
one’s living.

In an-Nuwayri’s Nihayat al-arab this subject is treated in the second fann: al-insan wa-ma
yata ‘allag bihi, in the third gism which begins with the laudable and reproachable attitudes of
men, under the heading al-giid wa-I-karam. This third gism follows the first, which treats the
physical condition of men, love and genealogy, and the second gism, whose subject matter is
the proverbs and customs of the pre-Islamic Arabs and those of the Prophet Muhammad.
What is interesting in an-Nuwayri’s presentation of poverty and the poor, is firstly that he
treats them in thematic proximity to that larger part of his second fann devoted to the ancient
Arabs and their customs, and secondly that he treats poverty in the context of al-gid wa-I-
karam. Poverty and the poor are not subjects to which he devotes an independent chapter in
his encyclopedia; instead an-Nuwayri treats the subject as part of the question of generosity
and its opposite buhl, generosity being one of the more prominent and positive ways in which
a pre-Islamic freeman Arab could prove his murii’a, or virility.

An-Nuwayri begins this chapter with two Qur’anic verses on generosity,* these then followed
by a couple of ahadit from the prophet Muhammad: “Generosity (al-giid) stems from the
generosity of God, so be generous and God will be generous toward you.”*® And in the same
vein: “Generosity is one of paradise’s trees, its branches hang down to the earth. Whoever
seizes one of these, I will have him enter into paradise.”*’ Consequently, the believer should
not fear poverty, because God will rescue him: “Exceed in . . . generosity because God . . .

# «You will not attain piety until you expend of what you love” (Strat Al ‘Imran (3), 92) and: “And preferring
others above themselves, even though poverty be their portion. And whoso is guarded against the avarice of his

own soul, those — they are the prosperers” Transl. Arberry, Koran Interpreted.
o Aaabiod oy OIS oy gl e g 505" 1l D5 (92 10 e 15 5m) "0send Las |58 Gin all 10 (I iy Je A J8
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takes [the generous man] by his hand whenever he stumbles, and opens [the way for] him
whenever he is impoverished.”*® Conversely, avarice precipitates men into poverty, and an-
Nuwayri cites Aktam b. as-Sayfi, “hakim al-‘arab”: “Do not believe in avarice, it [only]
hastens poverty.”*® After quite a long chapter on generosity in pre-Islamic times, where an-
NuwayrT cites a number of stories on famous pre-Islamic warriors and generous men such as
Hatim at-Ta'1,” an-Nuwayr1 touches again on the subject of poverty and wealth when he
treats avarice. An-Nuwayri not only cites ahadit of the prophet Muhammad stating that
avarice is incompatible with belief"* and that the avaricious will not enter paradise®® but he
cites the Greek philosopher Socrates in his statement that “rich and avaricious men are at the
same level as mules and donkeys — they are burdened with gold and silver and they eat straw
and barley.”® An-Nuwayri explicitly makes the point about avarice in citing two anonymous
voices that represent the mainstream of classical Arab thinking® when they respectively state
that “an avaricious individual does not merit being called a free man because he is owned by
his wealth (mal)*>® and that no wealth belongs to the avaricious man “because he belongs to
his wealth.”®® By insisting on the fact that avarice makes men prisoners to their wealth, an-
Nuwayr1’s statements on avarice dovetail with the main “non-religious” argument that we
find in the classical, pre-Mamluk elite literature against poverty: poverty is negative mainly
because it strips a free man of his liberty.>” An-Nuwayri ends his treatment of buk! by citing
quite a large number of stories about avaricious individuals, these compiled from al-Gahiz’s k.
al-Buhala’ and other sources. In the section “How the Avaricious Justify Their Avarice,”™®
this vision of poverty is clearly expressed in a phrase attributed to Abii Hanifa: “There is no
good in the one who does not protect his wealth in order to protect his honor, to care for those
for whom he is responsible, and to avoid the worst type of people.”*® This mainstream view of
poverty, mendicancy and avarice is conclusively brought home in a poem by Ibn al-Mu ‘tazz:
“I blame: avarice is not my nature / but | saw poverty being a worse way/path / Indeed, death
is better for a man than avarice / but avarice is better than begging from the avaricious.”®

To sum up, one can say that an-Nuwayri treats poverty very much from the perspective of a
wealthy Arab Muslim gentleman. Poverty and wealth are seen from the perspective of the
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%0 An-Nuwayr, Ibid., Vol. 3, 208 ff.
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wealth of others”:
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charitable (al-gizd wa-l-karam) or uncharitable, avaricious (buhl) person who possesses a
certain wealth. In the end, poverty and charity are for him mainly questions of status in
society. Poverty is humiliating because of the dependence it entails, therefore it must be
avoided, whereas charity merits honor.

The second author, al-Ibsihi, takes a more straightforward attitude toward wealth and poverty.
He treats these subjects in that part of his book which I have termed “The Joys of Life.” Here
he dedicates three chapters (51-53) to subjects closely related to our question — Bab dikr al-
gina wa-hubb al-mal wa-l-iftihar bi-gam iha, a chapter on “Wealth and Money, the Love of
Money, and Boasting of its Accumulation”; Bab dikr al-faQr wa-madhihi, a chapter on
“Poverty and in Praise of Poverty”; and Bab fi t-talattuf fi s-su al wa-dikr man su’ila fa-gad, a
chapter on “The Correct Treatment of Beggars.” Very interesting here is the space that al-
Ibsthi allots the various chapters in his book. Whereas the chapter on “Wealth and Money, the
Love of Money, and Boasting of Its Accumulation” covers in the Beirut 1999 edition 17
pages, the chapter on “Poverty and in Praise of Poverty” is only 6 pages long, and the chapter
on “The Correct Treatment of Beggars” takes up 14 pages.

Al-Ibstht begins his chapter on wealth and the rich with the well-known Quranic verse — “al-
malu wa-l-buniina zinatu I-hayati d-dunya/\Wealth and sons are the ornaments of the worldly
life”® — and then adduces an anonymous (¢i/a) citation: “al-fugr ra’s kull bala’ wa-da ‘iva li-
magqt an-nds/Poverty is the fount of all vices and pushes mankind to hatred.”® Then al-Ibsihi
cites another reason why wealth is positive and poverty is not: “Poverty also robs virility and
shame. When a man is stricken by poverty, he must give up his shame; and he who loses his
shame, loses his virility (muri’a); and he who loses his virility is hated; and he who is hated
is despised. A man who ends up in this situation can say whatever he likes, but it will always
be used against him.”®® So the first thing al-Ibsthi does when he addresses wealth and poverty
is to underscore the fact that mal means muri a and that poverty means the loss of honor. We
can find similar statements in many adab-encyclopedias, such as an-Nuwayri’s Nikayat al-
arab or in Ibn Qutaiba’s ‘Uyin al-akhbar and other classical works — but these authors do not
place it right at the beginning of their argument.

After these introductory words, al-Ibsihi continues in the same vein, citing what he says to be
a hadit of the Prophet Muhammad:** “There is no good in a man who does not love wealth (or
money: mal) to provide for his relatives,®® to assure his independence and to be free from
others (literally: from God’s creation).”®® Al-Ibsihi then spends another six pages citing
poetry, mostly from az-Zamhsari’s Rabi‘ al-abrar and from the Tadkira of Ibn Hamdan. If
ever one had expected from the title of al-Ibsihi’s fifty-first chapter “Bab dikr al-gina wa-

®1 Q: 18, 46.

%2 Al-Ibsihi, k. al-Mustatraf, 2:268.

% Ibid.
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% | could not identify this phrase being a hadit of the Prophet Muhammad. Ibrahim Salih, the editor of the 1999

Beirut edition, marks in his footnote, that at-Tadkira al-muhammadiyya which is one al-Ibsihi’s possible sources

here, attributes the saying to Sa‘id b. Musayyib, and that al- ‘Igd al-farid attributes it to a “hakim”, a sage. It

seems to be a variation of the statement cited by al-Nuwayr1, who attributes it to Abti Hanifa (see FN 59).

% 4aa ) the relatives from the side of the mother, so those one has to protect.

% Al-Ibsihi, k. al-Mustatraf, 2:268:
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hubb al-mal wa-\-iftihar bi-gam iha@” that there would be long passages condemning “/hubb
al-mal wa-\-iftihar bi-gam ‘iha/the love of wealth and boasting of its accumulation,” one is
definitely disappointed. Except for some brief verse at the end of the chapter, none of the
numerous poems that al-Ibsthi compiles in his chapter condemn in the slightest the love of
wealth and its accumulation.®” To the contrary, in his compilation there are two lengthy prose
sections that interrupt what might have been some very conventional “al-madh wa-d-
dammlpraise and condemnation.” The first section — “fima ga’ fi l-ihtiraz ‘ala I-mall/\What has
been said on the protection of wealth” — discusses the tricks and stratagems that people
employ so as to snatch one’s money and how to unmask these con artists and thieves; and the
second section — “nubda min ad-daha’ir wa-t-tuhaf/The most excellent treasures and bijous”
— describes the fabulous treasures and jewelry that kings and sultans have possessed
throughout history. Whereas the second prose section covers three pages and is mainly
compiled from the k. ad-Daha ’ir wa-t-tuhaf by Ibn al-Zubayr, the first section on hustlers and
thieves covers three and a half pages and seems not to be citations from other authors or a
summary compilation of other works (the editor of the 1999 edition found no trace of citation
or compilation, neither did 1.) It would indeed seem that al-Ibsihi wrote these pages without
any external assistance. Al-Ibsihi presents a kind of taxonomy of different groups of money-
grabbers: “It has been said that the owner of wealth must keep and protect it from the
rapacious (al-mutma ‘in), the betrayers (al-mubartahin®®), the liars and those who embellish
their talk (al-mumarhigin wa--mumawwihin®®) and from those who hide their real intentions
(al-mutanammisin).”™® As for the rapacious, they flatter the rich and wealthy and offer them
perfect “investment occasions” or try to engage them in treasure-finding projects, which of
course all end up with the rich investor losing his money. As for the betrayers, they gain the
rich man’s confidence through the steady and loyal service of selling and buying for him —
and then when he has delegated all his transactions to them, they secretly strip the wealthy
man of his money. As for al-mumarkhiqin (or al-muhtarifiin wa-l-muwahhimin in the 1999
Sayda edition), the liars, they present themselves as having acquired great wealth through
certain investment strategies and bamboozle their victims into thinking that they can make
similar profits by entrusting the swindler with their own monies. Finally, al-Ibsihi presents al-
mutanammisin, hypocrites, those who hide their real intentions, who cloak themselves in piety
and pretend to renounce the world in order to become guardians of individual testaments and
of other money that must needs be safeguarded. They are, al-Ibsithi concludes, worse than the
brigands and bandits; the naive individual is on guard against the latter, but the former they
foolishly trust.”

%7 See below p. 17 the poem attributed to a Bedouin.
%8 1 could not find the word “mubartah* in any of the Arabic dictionaries I consulted, my translation “betrayer”
comes from the description al-Ibsihi gives of “al-mubartahin”.
% The 1999 Sayda edition (ed. Darwis al-Guwaydi) has here: ,,al-muhtarifin wa-l-muwahhimin®.
"0 Al-Ibsihi, k. al-Mustatraf, 2:268. O
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™ Al-1b3ihi seems to have composed these pages himself and they were apparently intended to warn wealthy
people against those who sought to steal their money. In a way they resemble ‘Abd ar-Rahman al-GawbarT’s
Kasf al-asrar. But just as al-Gawbari — who was apparently less educated than al-Ibithi — cannot be called a
“small ‘alim” (he is not to be found in any biographical dictionary; see Hoglmeier, Al-Jawbari, 31 ff.), his
reading public may have been less wealthy than those wealthy men (s@hib al-mal) who al-Ibsihi warns against
those seeking to trap them into making fraudulent investments.
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Following these pages, which in no way question the legitimacy of “the love of wealth and
boasting of its accumulation,” al-Ibsiht still does not conclude his chapter by addressing the
subject of money and those who love it but presents a long passage on treasures, precious
stones, gold, silver, etc., that is taken from Ibn az-Zubayr’s k. ad-Daha’ir wa-t-tuhaf,
Interestingly enough, he begins his chapter by noting — this also to be found in Ahbar Makka
by al-Azraqi’® — the treasure that the Prophet Muhammad was said to have found in the cave
of the Ka‘ba when he conquered Mecca and which was also said to have been 70,000 ounces
or the equivalent of 1,990,000 dinars; and then he continues by elaborating the various
treasures obtained during the wars with the Persians and the Byzantines. The whole chapter
maintains a serious and even admiring tone, and there is no critique whatsoever of money and
wealth. Only at the very end of the chapter on wealth and money does al-Ibsihi cite a (single)
poem stating that all the goods of this world (dunya) are doomed to perish (a-laisa masir
dalika li-z-zawwal?).”® So, in seventeen pages of praising wealth and money, al-Ibsihi cites
only this one short poem, which represents a different voice, and in all likelihood simply to
serve as segueé to the next and much shorter chapter praising poverty.

Al-Tbsiht begins his chapter on the praise of poverty with the Qur’anic verse, “No indeed;
surely Man waxes insolent, for he thinks himself self-sufficient,””* which is for him an
indication that wealth (gina) is condemnable if it leads to tyranny and disobedience of God.
Al-Ibsihi then goes on to cite some of the numerous ahadit in which the Prophet is said to
have valued poverty and the poor — as in the well-known but disputed Zadit: “O my God, let
me die as a poor man and not as a rich one, and gather me in the group of the poor/fi gamra
al-masakin.”™ But unlike his section on wealth and money (except for the last poem), al-
Ibsthi vitiates his praise of poverty by compiling statements like: “One of the prayers of the
first Muslims (salaf) was: ‘O God I take refuge with you from the humiliation of poverty and
the vanity of wealth.””"® In other citations in his chapter “In Praise of Poverty,” al-Ibsihi
indirectly reassures his readers that it is not possessions and money that are evil but only
money gained through illegitimate means’’ and that poverty is grace from God which he only
bestows on those nearest him, on his awliya’: “The Prophet has said: ‘Poverty is one of the
graces of God, for he only bestows it on those closest to him.””’® In Mamluk times the term
wali was used for “saintly” people who were said to have special powers by virtue of their
special relationship to God, so a Mamluk reader of al-Ibsihi’s book might very well
understand this hadit the other way around, meaning that if God hadn’t chosen him for
poverty then it was because he was not a walf of God but just an ordinary believer. Not
everybody, al-Ibstht seems to be saying here, can be a “saintly” person and has to lead an
impoverished existence. Significantly enough, al-Ibsthi concludes his chapter on poverty by

"2 Al-Ibsthi, k. al-Mustatraf, 2:280.
Bl 30 elld juae gl | Tsie @bl A& Liall ca: Al-Ibsihi, Ibid., 2:284.
Moo aial o) o) adad Glas¥) o) D" Q: 96, 6-7. English Translation: Arberry, Koran Interpreted.
5 Al-Ibsih, k. al-Mustatraf, 2:286. See also: Ibn Taymiyya, Ahadit al-qussas, hadit no. 50, p. 101.
on xSl sl 33 e el 3sef I 2lliY) al-Tbsihi, ibid., 2:289.
T 3ia e e Jlal gan el s 1281 Apae (il e G586 U8 5", al-TbsTh, ibid., 2:289.
T8 A Y V) o sy ) ) g (e A ge )" al-TbsTh, Ibid., 2:286.
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citing a Bedouin (a rabi): “He who has been born in poverty will have wealth render him
arrogant; he who has been born in wealth will only be humble with more wealth.”"

The last of these three chapters is one discussing begging and the correct treatment of
beggars. In this last chapter, which is quite long (14 pages), we find statements like the
famous hadit “atu s-sa’ila wa-law kana ‘ala farasin/Give to the beggar, even if he is on
horseback,” but al-Ibsihi gives over much space to condemnations of begging. If we recall the
small amount of space that he gives to asceticism/zuhd in the penultimate chapter of his book,
we can see that al-Ibsihi was certainly no advocate of voluntary poverty as the way of God. In
my view, his book quite clearly represents the mentality of “middle-class” men of some
wealth: merchants, craftsmen, shopkeepers. I think it safe to assume that he wrote his book
with a public in mind that was very much like the notables of al-Mahalla, where he and his
father had been imam.

Coming now to the third and final adab-encyclopedia that | want to highlight in this paper, the
mentality or ideology of Yunus al-Maliki’s al-Kanz al-madfiin with respect to money and
poverty differs again from that of an-Nuwayri’s work and from that which we can find in al-
Ibsihi’s k. al-Mustatraf, and 1 am very much tempted to attribute this variation to the differing
social background of al-Maliki.2° In fact, al-Maliki’s attitude toward wealth and money as
well as poverty and asceticism is very much a petit bourgeois one. The attitude that al-Malik1
(or whoever might have written the book or parts of it)®* adopts toward wealth and poverty is
unlike an-Nuwayri’s Arab Muslim “gentleman”’s attitude or al-Ibsihi’s “middle-class” one in
which contentment is privileged. In al-Maliki’s book, terms such as rida and gana‘a
(contentment) form the basis of a wise and virtuous man’s behavior. Typical aphorisms or
proverbs are: “He who is content with what is bestowed (by God), is also patient in the
moment of distress,”®? or, “The best wealth (mal) is that which makes you richer, and better
than that is the one that suffices you,”83 or, “O how ugly is servility if one is in need and how
ugly is arrogance if one needs no help. It is said: The fruit of contentment is peace (of the
soul).”84

The al-Kanz al-madfiin clearly does not advocate a mendicant life without work, and it cites
the following proverb, “Better than begging is facing the difficulties of life,”® and it states
that one has to earn one’s money in an honest way without begging: “The best subsistence is
the one which is not stained when gained and which is not sullied by the ignominy and

78 Wizl 6 W) 033 ol i) 8 ALy ey el o el sl 8 Al e i) sel JS") al-Ibsthi, ibid., 290. Bedouins who at all
times knew poverty very well, have generally not valued this state. Pre-Islamic Bedouin poetry which forms a
considerable part of many classical adab-encyclopedias, generally largely praises wealth.
% Given the fact that al-Maliki is cited in none of the biographical dictionaries, which is perhaps indicative of
why HaggT Halifa only cites the title of the book and the name of al-Maliki without indicating his date of death;
and given the numerous passages which differ both grammatically and lexically from the norm of the Arabic
koiné; and given the naive character of the work — we have to presume that al-Maliki came from a less educated
and wealthy milieu than the likes of al-Ibsihi.
8 See above, p. 11.
8 Al-Maliki, al-Kanz, p. 97, line 22: "e3 e jua sliailly iy (e
& Ibid., p. 16, line 1: "Wl L aie ja s dllief Lo Jual s
¥ Ibid., p. 9, line 1: " &)l Al 5 58 :J& clxinVl v Sl Zalall vie g dll =80 Lo ", A similar idea is expressed
by the following: “He who is content with what is sufficient (with that which God has bestowed on him) has no
need of most people.” p. 97, line 14: "Gl (a LIS (e Gl G0 e el 28 e "
% Ibid., p. 45, line 7: "J)a¥ @€ Jlsadl e gl
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servility of begging.”® Although al-Kanz al-madfiin at times shows understanding for the
distress of the poor — “It is most astonishing that the one who is poor and has a family to
provide for does not throw himself on the notables (an-ndas) with a knife (in his hand)”® — his
essential attitude is expressed by aphorisms like the following: ‘“Honesty/chastity is the
ornament of the poor and thankfulness is the ornament of the rich.”®® Al-Kanz al-madfiin also
assures the impoverished that a poor but righteous man is often better than a vile rich one:
“Chosroes has said: ‘Stinginess is worse than poverty, for when the poor man gets something
he is content, whereas the rich man, if he gets something, is never content’.”®® At any rate, al-
Kanz al-madfiin comforts its readers when placing money and wealth in the context of ad-
dunya, that world which is doomed to perish and therefore of no real importance other than
being the antechamber of al-ahira, which is the real world after this one: “The ignorant man
wants to acquire wealth, whereas the intelligent man wants to acquire completion. Be
abstinent from that which does not subsist and cling yourself to that which persists.”®
Worldly power, like wealth, is not to be desired — it mostly brings trouble and strife: “Being a
prince means first to be blamed, than to regret, and finally torture on the Day of
Resurrection.”” Pious people should therefore stay far away from the centers of power, as
does the ascetic in the following citation: “An ascetic once looked at the door of the king and
said: an iron door, death already prepared, fierce dispute and travel far away.”** So al-Kanz
al-madfun provides its reader with a quietist moral, and his petit-bourgeois ideology is
perhaps best characterized by the statement: “He who wishes to remain at peace, does not
expose himself and leaves courage alone/ic sl 5 a8y g 3l LSl 5 elad) o Hf " P

Finally, all three anthologies/encyclopedias that | have cited in this paper are far removed
from those radical sufi attitudes whose traces we can find in the heresy-graphical writings of
‘ulama’ such as lbn Taymiyya and in a number of sufi manuscripts. I am presently
investigating several of the more interesting manuscripts, but that would be an entirely other

paper.

% bid., p. 56, line 16: "Jlsull sie ¢ geadlly JA 5 LY 3 BV e ol La 50
¥ 1bid., p. 95, line 7: "<l Gl o = )30 Y S 58 4 55 558 Jue 4l as cine Y ) 1elaSall Gany JB
% Ibid., p. 9, line 12 "l Ay Sl | il 45, 5 Ciliall"
% 1bid., p. 69, line 20: "l wads ¥ memill s xad a5 130 dl) (O ) (g gual il (5 S J T
% Al-Maliki, al-Kanz, p. 18, line 17: "asx L eluail Jie ) 5 Js 5 Lab 3 5 JLaSl qallay Jilall 5 Jlall allay Jaladl
% Al-Maliki, al-Kanz, p. 110, line 15: "aalall o s lie L&y Aalai Leaili s Aadla Ll ol 3 LY
% Al-Maliki, al-Kanz, p. 54, line 12: "y sy aade 51y, Mo Cisas, o b Ji ekl Gl ) aaly ks
% Al-Maliki, Ibid., 94.
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