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ABSTRACT

This is an interpretive study of +the life of the
Prophet Muhammad as it 1s artistically depicted 1in the
repertoire (especially the narrative ballads) of fifty-one
contemporary Egyptian maddahin (singers of eulogies in
honour of the Prophet Muhammad, sing. maddah). The
elements of +this repertoire, as diverse as narrative
ballads, classical odes, Qur:an chanting, and the melodies
of the secular songs of well-known Egyptian singers, do not
exist as discrete units but rather as a lively tawlifa
(blend) -- to use a common term in Colloguial Egyptian Arabic
(CEA). This study is about blends where discrete units lose
their borderlines and leak into one another, about phenomena
which are "betwixt and between” the perceived scholarly
categuries which confidently delineate boundaries between
elite and popular Islam, the historical and the legendary
Muhammad, the sacred and the profane, orality and writing,
standard and collogquial Arabic.

In order to understand the process which marks the
making of the pecple’'s Muhammad, the study deals with the
sources and the contents of the repertoire of the Egyptian
maddahin. The performance of these singers as well as their
interaction with the audience are also considered. The
“legendary” material in this repertoire is attested as

historical by many authoritative and well-recognized
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"orthodox” authors of the past. Classical Arabic, classical
poetic forms, philosophical notions, long believed to be the
exclusive possessions of the learned, are freely utilized in
the ballads and popular songs under study. The people’s
Muhammad appears as both a commanding figure, empowered by
the supernatural, and a touchingly vulnerable human being;
God’'s ascetic messenger and a man who savours life’'s lawful
pleasures; an eloquent speaker who utters Qur»an-like terse
Arabic and a lovingly familiar figure who also uses local
patois. Bipolarity, beloved of many scholars, is seriously
challenged by the art of the Egyptian maddahin. A renewed
effort has to be made to discover inore valid categories
which will take into account the intermediary combinations

{Mischbildungen) characteristic of that art.
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Resume

Ceci est une etude interpré%ative de la wvie du
Prophéte Muhammad, une vie qui fut artistigquement
representee dans le rébertoire, en particulier dans les
ballades narratives des c¢inguante et un maddahin eéyptiens
(chanteurs de paneayriques de la personalité du Prophéte
Muhammad, sing. maddah). Dans ce rééertoire, on retrouve
des éiéments divers tels les ballades narratives, les odes
classiques, le chant Qurranique ainsi que les méiodies des
chansons seculaires interprétéés par les chanteurs ééyptiens
dél;bres et qui sont caracterisees par la tawlifa (méiange -
un mot qui est issus du dialecte arabe d'Egypte). Cette
recherche porte sur l‘étude de ces tawlifa par lesquelles de
diffé}entes unités perdent leurspocints de déﬁarcation pour
ensuite ddborder sur d'autres tawlifa, sur les phéﬁoméﬁes
pecuvant se situer dans une zone intermédiaire entre les
cate@ories déterminées par les spé;ialistes; dessinant de
fagon rigoureuse la frontiére existant entre 1'Islam des
élites et 1'Islam du peuple, entre le Muhammad de 1 Histoire
et le Muhammad 1é§endaire, entre le sacré/et le profane,
entre 1‘oralite’ et l'éériture, et enfin, entre 1 arabe
classique et 1l'arabe dialectal.

Pour comprendre le processus de la formation de
1’ imagerie populaire entourant le Propﬁéte Muhammad, 1a

recherche se concentre sur les sources ainsi gque sur le
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conttenu du repertoire des maddahin. De plus, la performance
de ces chanteurs ainsi que leurs relations avec le public
3 - ”» I - .
seront aussi analyses. Le contenu legendaire de ce
/ 2 g < /-/ 0 3
repertolre sera considere comme une verite historique par
— o
beaucoup d’auteurs “orthodoxes” du passe. Dans cette etude,
l'arabe classique, les formes poetiques classiques, les
. » . - ,
notions philosophiques ainsi que les elements que l1'on a
I} o / * 3 L] -
consideére comme étant 1 apanage exclusif des gens instrults
. S
sont librement utilises dans les ballades et les chansons
™~
populaires analys€es. Le Prophete du peuple y sera deépeint
~ . , -~
comme un etre formidable, aide par des forces surnaturelles
s \ . . . .
tout en étant a la fois 1l ascetique messager de Dieu et un
homme savourant les plaisirs de la vie; comme un orateur
4 . . .
eloguent s’ exprimant dans un arabe Qur:anique et un
personnage familier et aimable, parlant dans le dialecte du
. . . . ~ .
pays. La blpolarltéj une conception qui est tres populaire
\ /s, . S ~
aupres des specialistes, sera serieusement contestee par cet
— - . .
art des maddahin egyptiens. On devra alors faire les efforts
- . ~ 7 . / .
nécessaires de fa?on a etablir des categories beaucoup plus
. . . Lo s
solides pouvant tenir compte des combinaisons intermediaires

. . s, .
{Migchbildungen) des caracteristiques de cet art.
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NOTE ON TRANSLITERATION

The system of transliteration in this study is based on
the one used by the Institute of Islamic Studies, McGill

University, with one exception: the ta» marbuta, is

=3

transliterated as "a” not "ah”, except in the idafa, where
it is rendered "at”. Arabic words like Allah, Islam, which
have become part of the English vocabulary have not been
transliterated according to this system. In general,
collogquial vocables are transliterated according to the way

they are pronounced by the singer, even if they are

mispronounced or inconsistently rendered, e.qg. awm
al-givama, muijtahid, ai-nabi become respectively yom

il->iyama, mugtahid, in-nabi. The helping vowel "i" is used

in Egyptian Arabic to break the inadmissible sequence of

three consonants as in il-fard <i> wi s-sunna, min ba:«d <i>

madh in—nabi is represented as a short vowel connected to

the vocable with a dash: il-~fard-i wi s—sunna, mnin ba:d-i

madh in-nabi. In quoted passages from other works, the

transliteration system of the author is retained, e.g.
Yuusuf, mawwa:l. All the gquotes from the sung repertoire
are footnoted 1in accordance with the list of +the singers
attached to the Appendices, e.g., <23:b>: "23" refers to the
singer Shé&kh al-«Irasi and "b" refers to the second song in
his repertoire. The following 1is a 1list of the Arabic

letters and the symbols used for them in the present study.
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Symbol Arabic

) Arabic hamza - glottal stop.

: &E

a fatha or alif pronounced short.
a long alif.
b ~
d Arabic dal ( > ), sometimes dhdl ( ).
d S
dh >

.
e equivalent of classical ay (&5 ),

pronounced short.
/

& classical ay ( i$ ), pronounced long.
£ 3
g Lower Egyptian pronounciation of ( RE
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gh

kh

xiii

Upper Egyptian pronounciation of ( y).

&

v

kasra or yd» ({5) proncunced short.
y (<) pronounced long.
intrusive neutral vowel, preceded by a dash.
Upper Egyptian pronunciation of j (éi).

=l

Z

)

9 short
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sh

Xiv

Arabic sin (<), sometimes tha, ( ).

Arabic td»> ( 5), sometimes tha ( ~Y).

damma or waw ( %) pronounced short.
waw pronounced long.

waw

y&d> short

Arabic zay (.j }, sometimes dhal (_3 ).

Arabic za» (_AJ) sometimes d¢ad ((yb).
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INTRODUCTION

The present study is concerned with the 1life of the
Prophet Muhammad as it 1s artistically depicted in the
repertoire (especially the narrative ballads) of fifty-one
contemporary Egyptian maddahin (singers of eulogies in
honour of the Prophet Muhammad, sing. maddah). Elements of
this repertoire as diverse as narrative ballads, classical
odes, Qur»an chanting, and the melodies of the secular songs
of the well-known Egyptian singers Umm Kulthim and <Abd
al-Halim Hafiz do not exist as discrete units but rather as
a lively tawlifa (blend) - +to use a common term in
Collogquial Egyptian Arabic (CEA). This study 1s about
blends where discrete units lose their borderlines and leak
into one another, about phenomena which "fall betwixt and
between the positions assigned and arrayed by law, custom,
convention and ceremonial.”"<1> The repertoire of these
maddahin falls “betwixt and between” the canonical
definitions of adab - with all its associations of Classical
Arabic, rules, couthness, refinement - held by the
overwhelming maijority of Arab belletrists and scholars as
well as many Arabists.

This dis an interpretive studvy which derives some
insights from recent Western works on the marginal and on
marginality in literature <2> or more specifically what is
referred to in anthropology as the “liminal”, The terms
“liminal” and “liminality” were made current by Arnold van

Gennep 1in his book, Rites de Passage (1909%9) where he
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provides a scheme of the rites of passage in this manner:

1. preliminal rites: when a person is separated from his
community.

2. liminal rites: when a person is held in a trancsitional
period between the two rites.

ad

postliminal rites: when a person is re-incorporated

into his community.<3>
The preliminal rites can be seen in funeral ceremonies
whereas postliminal rites can be seen in marriage. As for
liminal rites, they are prominent in pregnancy, betrothal
and initiation,<4> The term “liminal” 1is derived from the
Latin limen meaning threshold and etymologically associated
with "nouns like limit, limb, limbo, limbus, slime, lintel;
with wverbs like 1imn, delimit, and elimlnate; and with

%i‘ adjectives like preliminary , sublime and subliminal”.<{5>

In his book, The Ritual Process (1969), Victor Turner

adds a spatial dimension to van Gennep’'s definition of the
liminal. For him liminality can be a state in 1ts own right
and may even be a permanent one at that.<6> In this study
the liminal is utilized in a way akin to Victor Turner’'s
definition especially as it is elaborated by Gustavo Perez
Firmat, whose many insights have greatly benefited me, when
he states that "the liminal entity, whatever its nature (an
individual, a group, an event, a text), 1is one thAt at a
given situation takes up a position of eccentricity, one
that occupies the periphery in relation tco a contextually

determined centexr."<{7>
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In Arabic literary scholarship there 1is hardly any
study on margins and marginality; none at any rate which is
in the tradition of Victor Turner’'s works <8>. There is a
clear tendency in Islamic religious discourse to see the
world in terms of binary oppositions: iman (belief) / kufr
(unbelief), Islam / zandaga (unbelief, as 1in al-Ghazall's

Faysal at—Tafriga bayn al-Islam wa z-Zandaga), ar—-Rahman /

ash—-Shaytan (God / the Devil, as in Ibn Taymiyya's al-Furgdn

bayn Awlivya, ar—Rahman wa Awliyd» ash—Shaytan), dar al-harb

/ dar al-islam (the abode of war / +the abode of Islam).
However, even with this tendency, one comes across concepts
and terms scattered in the literature that evoke the idea of

margins; +terms such as the manzila bayn al-manzilatayn

(Mu<tazllI term for the interstitial position between belief
and unbelief), niyya (intention, as a state which lies

between non—action and action), majma¢ al-bahrayn (the

confluence of the two seas), barzaklh (isthmus), “ummatan
wasatan” (middle community, a Quisanic reference to the
Muslim community: 2:143). The Egyptian writer Tawfig

al-Hakim devoted a whole book to the notion that Islam is

the religion of ta¢aduliyva (equilibrium) <9>. ©f all these

terms, barzakh has a special significance for the present
study. Persian in origin, the word barzakh is wused three
times 1in the Qur»an. <10> In these verses, barzakh
respectively signifies: a) a barrier between Hell and
Heaven; b) the grave which lies between this life and the
next; c) the isthmus between two seas, one with fresh water

and the other with salt <11>. According to the gkfis,
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barzakh is the middle ground between the material and the
spiritual worlds, whereas in at-Tahanawi’ s Kashshaf

Istilshdt al-Funin, barzakh is a limbo <12>. As an

interstitial position, and not Jjust a transitory stage,
barzakh comes close t‘;o the notion of the liminal - although
it does not carry with it the subversive quality of the
liminal entity.

In the Western scholarship on the topic of the popular
images of Muhammad, there are +two categories of works: a)
collections of Muslim folk poetfy in honour of the Prophet,
recorded by Orientalists or Egyptologists who resided for
some time in Egypt and b) studies on the Muslim perceptions
and veneration of the Prophet Muhammad. Under the category
of collections, one may mention the Egyptian folk songs and
narrative ballads recorded and published by Urbain Bouriant
<i4>, Heinrich é%aefer <15>, Ennoc Littmann <16>, Ern st
Bannerth <17> and more recently, Giovanni Canova <18>, Jan

Knappert <19> and Pierre Cachia <20>. Western studies that

probe into the role of the Prophet Muhammad in Muslim piety

are very few indeed: Tor Andrae’s Die Person Muhammeds in

Lehre und Glauben seiner Gemeinde <21> (1918) Annemarie

Schimmel's And Muhammad Is His Messenger <22> (1985), and

Earle Waugh's The Munshidin of Egypt <23> (1989). On the

images of Muhammad in the Egyptian elite literature, one may
mention two important articles: Pierre Cachia’s “In a Glass
Darkly: the Faintness of Islamic Inspiration in Modern
Arabic Literature”<24>, in which he ponders on the reason

why Islamic topics have not fired the imagination of Arab



5
creative writers and Mustafa Badawi's “Islam in Modern
Egyptian Literature”, in which he presents a convincing
argument that the life of the Prophet has been gradually
secularized in the works of elite writers 1like al-«(Agqad,
Tdha Husayn, Muhammad Husayn Haykal, and especially «Abd
ar—-Rahman ash—-Shargawi <25>. Moreover, Andrae’s hbhook,
seminal though it may be, is now outdated. Schimmel’'s book
is indeed a masterful study of representations of the figure
of the Prophet Muhammad in poetry and art. It covers both
folk and elite traditions in the Muslim world but on the
whole one finds that more attention 1is given to the Muslims
of the Indian subcontinent than to those of the Arab world.
Waugh’'s book, ridden with a considerable number of technical
errors, is a study of the world view of the sufi chanters

(munshidin) rather than the figuvre of the popular Muhammad

as such. No study, however, has been written specifically
on the topic of the prpular sira of the Prophet Muhammad as
it is depicted in the repertoire of the Egyptian maddahin.
In Egypt there have been some gtudies on the figure of
the Prophet Muhammad as he is portrayed in classical and
modern elite literature, but virtually nothing on the folk
songs or ballads about the Prophet <(26>. A good survey of
the classical poetic eulogies in honour of the Prophet can

be found in al-Mada»ih an-Nabawiyya <27> (1935), by Zaki

Mubarak and in al—-Mad&d,ih an—Nabawiyya fi 1-«Asr al-Hadir wa

Atharuha fi 1-Adab <28> (1967), an unpublished MA thesis of
the Azharite, Dr. Muhammad Hammuda ¢Abd ar-Rahman. On the

literary treatment of the Prophet 1in Bgyptian elite
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literature there are +two useful short studies: Muhammad fI

1-Adab al-Mucasir <29> (1959) by Fariqg Khirshid and Muhammad
Ahmad Zaki, and Muhammad wa H3»ula» <30> (1971) by the
Egyptian poet ¢Abd al-Mu«{l Hijazi. More recently there
appeared an important study on the figure of the Prophet in
modern Arabic literature by Hilmi al-Qd«ud, a young Egyptian
scholar who teaches at a provincial university and who is
known as a reqular contributor to the Muslim fundamentalist

magazine al-I«tisam. This publication represents the views

of the younger generation of the Muslim Brothers of Egypt
who call for +the total application of Sharita and who
boldly attack the present regime of President Husni Mubarak.

His study is entitled Muhammad Salld 1lah <Alayh wa Sallam

f1I sh-Shi«r al-Hadith <31> (1987). The study is important on

two accounts: it deals with the most up-to-date poetry (in
MSA) about the Prophet and it presents a fundamentalist
point of view which critiques both the gifi poetry - which
stresses the pre-existence of Muhammad and his miracles -
and the "rational” and “progressive” views of the Egyptian
modernists who secularize the biography of the Prophet and
see him as the champion of liberation, rational thinking and
even socialism.

It is only natural to find that such works as these,
representing the classical or modern elite 1literature, are
given a sort of permanence +through their having been
produced mostly by the major Cairo-based publishers. At the
same time, there exists another world of ephemeral works

containing collections of folk songs and narrative ballads
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that deal in one way or another with episodes or perscons in
the life of the Prophet Muhammad. I am referring to what

are commonly called il-kutub ig-gsafrd, cheap pulp booklets

that are often undated, published mainly in provincial
townsg, and sold on sidewalks around major mosques,
especially during the religious celebrations. Of these, the
single most famous collections are composed and published by
Muhammad ¢AlI Sariyya (known as Abl Sariyya) who lives in
the small village of Nawasa al-Ghé{ in the Delta Province of

Dagahliyya. His four-volume DIwan al-Munshidin <32>, and

other collections, have formed part of the repertoire of a

number of maddadhin including Shé&kh «Abd al-Fattah al-«¢Irasi,

who in turn has a collection under the title Diwan al—«Irasi

<33>. Another important popular poet who contributed to the
repertoire of the maddahin is the Azharite Mustafa Ibrahim

«Ajaj (d. ca. 1936) <34> whose collection Murawwiq al—-Mazaj

<35> includes a number of colloquial compositions which
treat episodes in the life of the Prophet, especially his
700-1line narrative ballad (mawwal) about Muhammad’'s birth
{36>,

Some ballads in the popular sira (paradigmatic
biography) of the Prophet Muhammad were recorded during live
performances which I attended while I was in Egypt in the
Fall of 1989; the rest were obtained from the archives of
the Markaz al-Funin ash—-Sha<biyya (Center For Folk Arts) in
Cairo and from commercial tapes purchased from outlets in
Cairo, Tanta (Province of Gharbiyya)<37>, Banha (Province of

Qalyubiyya) and Biyald (Province of Kafr ash-Shé&kh).
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The tradition under study is primarily oral, composed
mostly in <Colloquial Egyptian Arabic (CEA), with small
sections in Classical Arabic (CA} which are often derived
from classical and modern devotional 1literature, such as

al-Jazulli's (d. ca. 1465) Dala»il al-Khayrat <38>, the

mawalid works (literary compositions in honour of the
Prophet) such as theose of al-Munawli (d4.16217 <39> and
al-Barzanjl (d.1766) <40>, +the andshid (sing. unshiida
religious song, hymn) of the warious Egyptian gifi orders —
notahly ash-Shadhiliyya <41%>. The repertoire of the
maddahin is mostly authorless and composed in verse with
some portions in prose. A sizable part of it is composed of
verse appropriated from classical and modern elite writers
who range from the ascetic Abl 1-<Atdhiya (d. 825 or 826),
the mystics Sahl at-Tustari (d.896), «Abd ar-Rahim al-Bura:«i
(d. ca.l058y, +Umar Ibn al-Farid (d.1235), the
Andalusian—-born Abu l-Hasan ash—-Shushtari (d. 1268-9), the
modern poet Ahmad Shawqi (d.1932), and others. It
represents most geographic areas in Egypt, especially the
Nile Delta, with the exception of the cases, Western desert
and the Sinai. It can be 1listed under the rubric of folk
literature but with the proviso that "...developments in
different cultures need not be exactly parallel or
co-terminous, that the public served by this 1literature is
not homogenecus, and that the pen—-and-paper compositions are
an integral part of it."<42>

The oldest ballads in my possession are: a) "Himl Zajal

fi Qissat al-Isrd» wa 1-Mi«rdj” which was recorded and
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published, along with other ballads, by Urbain Bouriant in

1893 under the title: Chansons populaires arabes en dialecte

du Caire d'apres les manuscrits d'un chanteur des rues <43>;

by "Muhammad’'s Marriage”, a ballad which goes back to the
1930s and, as the maddah Shékh al-«Irasi told wme, it was
still sung not long ago. This ballad was recorded by the
resourceful Ennc Littmann and published in 1950 under the

title Mohammed im Volksepos <44>. I was fortunate to have

been able +to obtain an undated pulp edition of it from o
book peddler at as—-Sayyid al-Badawli's miilid in Tanta in
October 1989. It is authored by one Shékh «(Abd Allah ibn
Ahmad (nicknamed al-<«Arabi) and appears to be more complete
than Littmann’'s "text” <45>. Some of the pieces I collected
were recorded as early as 1959 by researchers in the Markaz
al-Funiin ash-Sha<biyya in Cairo, but the majority of the
pieces have been mostly recorded from live performances in
the 1970's and 1980's by commercial recording companies,
especially S0t al-Gharbiyya in Tantd, and by myself during

the celebrations of milid in-nabi (the anniversary of the

Prophet’'s birthday) in October, 1989 at Biyala (Kafr
ash~-Shékh), Tantd (Gharbiyya), and Banha (Qalylbiyya).

One main feature of my methodology in the present study
is that, unlike many other studies on the Prophet Muhammad,
mine does not ceonsider the historical Muhammad ag the
paradigm against which all the popular perceptions of the
life andi the figure of the Prophet are measured as

divagations. For my study does not investigate the

historicity of events in the life of the Prophet as the
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maddahin relate them; this is a task that is better left to
historians., I also refrain from calling the popular sira
low or little tradition. For all intents and purposes, the
Muslim maddah in my study is the authoritative voice and
whatever he expresses is faithfully recorded.

There are three main questions that this study will
address: 1> What do these ballads tell us about the life of
the Prophet?; 2> If the main purpose of these ballads is to
venerate +the Prophet, how do the poetic devices and the
madddh’'s performance convey this message?; 3) In what way do
these ballads occupy a liminal position between what
scholars sometimes call official Islam and popular Islam.

In answering these questions, I bear in mind two
methodological considerations: a) that since the material
under study is presented from the viewpoint of the devotee
{the madddh or +the member of the audience), terms are used
and transliterated as they appear in the popular "register”,

e.g., zahr (punning) not jinas, and milid, lela, 2zikr not

mawlid, layla, dhikr, (unless, of course, the devotee

pronounces them +this way), and b) that the madih, being a
performance of wverbal art, is something more than words.
The presence of an audience as well as the performer’'s
artistry of volce and body movements are considered. For
this reason appending some samples of performed songs is
essential for a deep appreciation of the communal nature of
the maddahin’'s repertoire.

This study is divided into three Chapters: The Context;

The “Texts”; The Texture. Chapter One deals with the
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context of these narrative ballads; first I discuss the
background of the various maddahin, their training and the
sourcés of their repertoire, noting in particular that they
learn their material partly from cheap pulp booklets. 1
concentrate on the main occasion during which the maddahin’
s repertoire 1is sung; that 1is +the Prophet’'s birthday
(miilid).

In Chapter Two, I deal with the several "texts” 1
collected in Egypt , noting that the "text” 1is not only
meant in the sense of physical and fixed printed matter on
paper but that it can also mean a version of a composition
memorized by the maddah and produced differently each time
it is performed. I try to glean a composite popular sira of
the Prophet Muhammad; what this repertoire tells us about
the Prophet’'s birth, marriage, migration, miracles and
physical and spiritual attributes.

Chapter Three deals with the texture of this repertoire.
I discuss the narrative, noting how the boundaries of time
and space are transgressed, and the way 1in which the
inside-outside dialectic works. I also discuss five poetic
forms of the maddahin’'s repertoire: the mawwal (popular
narrative ballad); gasida (classical ode); tactira (calling
down “perfumed” blessings on the Prophet); hunin (songs of

the pilgrims on the way to and from Mecca); aghdni t-takhmir

(sufil songs of khamr - wine -, mystical intoxication). The
language and the style are also discussed. 1 analyze the
different 1levels of language, noting that the _<ammiyva

stands - in the eyes of Arab literatl - on the periphery of
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fagdha (pure literary Arabic), balagha (eloquence) and adab
{canconical literature, good manners, refinement). The
cammiyya, however, is shown to have some literary features
which separate it from the common everyday spoken idiom;

such literary (d3mmiyva (al—«ammiyya al-adabivya) occupies

the interstitial 1liminal / barzakhi position between the
fusha (Classical or Modern Standard Arabic) and the <(ammniyya

al-magriyva (Colloquial Egyptian Arabic).

The study stresses the hybrid nature of the people’s
sira as it is narrated in the ballads of the maddahin. The
key to understanding the popular Lebenswelt of the Egyptian

maddahin is in terms of the milid where one encounters the

suspension and even inversion of societv’'s social - and
literary - norms. The tumultuous world of +the milid is
characterized by its inversion of norms, its

interpenetration of the sacred and +the profane, its
heteroglossic blending of linguistic levels as well as its
collusion of text and body in the teeth of scholarly
separation (a collusion so pervasive that one can talk about
the “"soma-poetics” of the maddahin’'s repertoire) <46>. The
study derives insights on the nature of popular 1ife from
the works of both the medieval Muslim jurist Tagi d4-Din Ibn
Taymiyya (d4.1328) and the modern Russian literary critic
Mikhail Bakhtin (d4.1975). Ibn Taymiyya's critique of
popular religion and his description of it as (Id (religious
festival) <47> corresponds with Bakhtin's notion of the
carnival as a semiotically interpretive term  which

illustrates the inversion of norms in the world of the
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French writer Rabelais <48>. The study ends with a critique
of the prevailing views on the binary division between
standard and colloquial Arabic, and official and popular

Islam.

Field wWork:

During the fall of 1989, I left Montreal for Egypt in

order to do research on al—-mada,ih an—nabawivyya

ash—-sha<biyva (the popular eulogies in honour of the Prophet

Muhammad). My main concern was the potential difficulties
which I might face in collecting these popular eulogies due
to the fact that I am not a Muslim but a Christian Copt. I
was afraid that I might not be able to have free access to
the singers or their audience and that I might not be able
to record freely. But as it turned out, there were far fewer
problems than I had anticipated. A folklorist in Cairo asked
me bluntly whether it was Zionists who were running or
financing my research and whether +the information which I
was gathering might be used - even given my good will - to
distort the image of the beloved Prophet of Allah. But as he
got more acquainted with me and my research his fears were
allayed. A clerk in my hometown Biyala (Province of Kafr
ash—Shekh) wondered why a Copt like me would study the life
of the Prophet of Islam, the assumption being that I was
overstepping clearly-delineated sectarian boundaries.

My starting-point was the mosque of Sayyidna l-Husén in



14

Cairo. It was there where I attended the gatherings of
several siifis, especially the followers of the Ahmadiyya
“path” (named after Ahmad al-Badawl, the famous gufi master
whose shrine is in Tanta). I got acquainted with one of
those followers who was willing to help me attend the
various performances of the maddahin. The same day I met
him, we travelled te the town of Banhd, south of Cairo,
where we attended an all-night performance - called 1l&la -
of Shekh Ibrahim ad-Disuqgi.

I also made contacts with Shekh +aAbd al-Fattah
al-«Irasi, the well-known maddah in the +town of Samannid
(Province of Gharbiyya) who generously invited me to stay as
a guest in his home and to attend many of his performances,
prov ding me with much information about his craft.
Unexpectedly he was enthusiatic to help out especially after
I told him that I was a Copt. He noted that at times he
would be asked to perform for Christian families. I
recorded his performances and videctaped his major one in
Biyala on the eve of +the anniversary of the Prophet’'s
birthday, on October 11, 1989,

Several times I visited Markaz al-PFuniin ash—-Sha<biyya
in Cairo and through the help of its director Husni Lutfi,
and the folklorist ahmad «(Abd ar-Rahim, I managed to obtain

copies of all the recordings of madih nabawi (eulogy in

honour of the Prophet) from 1959 to the present.
I also met and talked with academics such as Dr. Shams
ad-Din al-Hajjaji of Cairo University, Dr. Muhammad Hammida

«Abd ar-Rahmdn, an al-Azhar graduate who teaches at the
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Kafr ash—-Shékh University, and who generously lent me his
only copy of his thesis on the eulogies in honour of the
Prophet.

A final word abouvt "liminality” as a hermeneutical tocol
needs to be added. The present writer can also be regarded
as a "liminal entity”. As an observer of this vernacular
Islamic tradition in contemporary Egypt, I am neither a
total outsider to 1it, nor a full-fledged insider. Being an
Egyptian Copt, Islam is not my faith; nevertheless my social
and cultural upbringing in Egypt has been thoroughly

conditioned by Islamic customs and the Islamic world view.
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CHAPTER ONE

THE CONTEXT

The overwhelming majority of Arabk scholars and
Orientalists tend to define Arabic literature as
encompassing only the literary works written in standard
Arabic, a language which has maintained by and large the
syntax of the language of the Qur;an, if not some of its
vocabulary. Compositions expressed in the colloguial
regional dialects - such as the popular eulogies and
narrative ballads of the Egyptian maddahin, the subject of
the present study - have remained outside the pale of the
formal, elite literature. Such dialectal popular literature
- whether oral or, in the words of Pierre Cachia,
pen—-and-paper compositions - has suffered much neglect, if
not outright contempt. "Anything expressed in the
colloquial,” says Pierre Cachia, “when not openly scorned,
was looked upon as mere entertainment; more often than not
the text went unrecorded, the arkistry unrecognized, the
author unremembered”. <1>

However negative the official attitude may have been
towards the dialectal popular 1literature, the creativity of
the ageless masses never ceased to express itself in the

form of azijdl <2> folk songs, mawawil <3> (folk ballads),

folk tales, proverbs, riddles, etc., That is why we often

find that along with the classical works of Medieval Islam,
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the folk managed to produce a number of - mostly - dialectal

works that are still extant, such as AlLf Layla wa Layla,

Sirat <Antar, Sirat Bani Hil&dl, Sirat ag-Zahir Bavybars as

well as pen-and-paper compositions such as the azjdl of Ibn
Quzman (d. 1160) in Spain, of al-Ghubari (1l4th. c¢.) and of
Ibn Sana> al-Mulk (d. 1211) in Egypt, and many others. Such
parallel development of both the formal, elite literature
and its dialectal popular counterpart is underlined by a
contemporary Egyptian writer who argues that the classical
works of Medieval Muslim authors 1like al-Maqrizi (d. 1442),
Ibn Iyyas (4. 1542), 1Ibn Khaldin {d.1406) and others are
examples of "establishment” literature and that to glean an
authentic picture of Medieval Muslims, one ought to refer to
works that were produced by the folk. <4>

Dialectal literature 1is held in contempt by the
educated elite in the Arab world mainly because of 1its
colloquial language, Ceollogquial Arabic is considered too
low and toc commonplace - Dbeing the language of the
illiterate masses — to express the lofty and the intricate,
or too ungrammatical and uncodified, thus too unruly, to
express with accuracy any organized thought or complex
feelings. One need only look at the plethora of books which
cry out against the ungrammatical usages of Arabic - what
became known as lahn - and the menacing encroachment of the
colloquial on the classical tongue (al-fushd, 1lit. the most
eloquent tongue). Most of these books bear the significant

title Lahn al-<Zmma <5> (the ungrammatical usages of the

common folk}).
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This lahn seems to have had a long history, going back
all the way to the time of the Prophet Muhammad himself, who
is said to have upbraided a man for committing lahn in his

presence by saying to those around him: “arshidi akhakum

fa-gad dalla” (guide your brother for he has gone astray) -
an interesting anecdote which shows = if authentic - an
association between deviation from the grammatical rules of
the language and deviation from the rules of the religious
precept. We are also told that «Umar ibn al-Kha{tab, the
second khalifa (successor) of the Prophet Muhammad wrote
once to Abu Miisd al-Ash¢ari: "Now give your secretary a good
lash and postpone paying his salary for a whole vyear,”
because the secretary had written to Caliph <«Umar: “To
«Umar: From Abfi Miisa,"” when he should have said: "from AbI
Miisd”. <6>

The colloquial is alsoc regarded as a social disease by
writers who otherwise purport +to be the spokesmen of the
helpless and poor masses; for it is not unusual to find that
prominent writers like Taha Husayn, the doyen of Arabic
literature, as he 1is so often called, or Najib Mahfiz, the
winner of the 1988 Nobel Prize for literature who has been
hailed for his insightful depiction of the poor in Egypt's
alleyways, regard the Colloquial Egyptian Arabic (CEA) as a
sign of ignorance if not a social disease. Says Mahfuz,
“The colloguial is one of the many diseases from which the
people suffer and of which they inevitably will rid
themselves when they move on the path of progress. I regard

the colloquial as one of the maladies of our society, much



-

23

like illiteracy, poverty and disease”. <7> And Ahmad
Taymir, the great compiler of Egyptian popular expressions
and proverbs, rather condescendingly speaks not of “"our” but
of “their” language and “"their” idioms in a manner that
reminds one of Professor Higgins® attitude +towards the
“wvulgar” expressions of London’'s poor folk in Shaw's
Pygmalion. Taymir states that his purpose is to "purify”
the colloquial, presupposed by him to be a mere linguistic
degeneration of Classical Arabic. <8>

What are the reasons behind these negative attitudes
towards the dialectal literature? There are in fact several
reasons: some are religlous, some are political and some are
even psychological. First, it is believed that to use the
colloquial as a literary medium is to deviate from the
classical language in which the Qur:;an was revealed. This
use, it is feared, may in +t+ime render the Qur:an
unintelligible, causing it to fall into disuse. That is why
it is -essential in Jliterary composition and in the
bureaucracy to use Mcdern Standard Arabic (MSA), which is
similar to Classical Arabic, so that the Qur:dn and the rest
of the religious lore may maintain its intelligibility. In
fact, Ibn Khaldin tells us in his Mugaddima that the desire
to maintain the intelligibility of the Qursan was the motive
behind the painstaking efforts of the Arab/Muslim
grammarians to standardize Classical Arabic. <9>

Opponents of the use of the colloquial also point out
that the colloquial 1is divided into many regional dialects

and even local patols, and claim that by wusing it the
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linguistic and cultural unity in the Arab and Islamic world,
based on MSA, would be undermined., Calling for the use of
the colloquial in any official or literary capacity is

therefore considered as shucibiyya, <10> or even as a

cold-blooded act of ilh&d lughawi (linguistic unbelief).

¢11> Writers like Saldma Musa, Ahmad Lutfi as—Sayyid, Luwis
«Awad and others beyond Egypt's borders like the Lebanese
Anis Frayha and Sa«id ¢Aql have been excoriated because in
one way or another they advocated the use of the colloquial
as a literary medium. <12> Saldma Misd was called “the
enemy of Arabism and 1Islam”™ by the 1late «(Abd ar—Rahman
ar-Rafi«i <13> and even as recently as 1979 he was dubbed
“the Christian Coptic Crusader” whose heart sizzled with
hatred of 1Islam and the Qur:an. <14> In a recent book by
the Egyptian literary c¢ritic Raja» an-Naggash with the

telling title, al-Inc<izaliyyin FI Migr (The Isoclationists in

Egypt), Luwis ¢(Awad is criticized as shu«ibi and in¢izall,
i.e., advocating anti-Arab policies and calling for
regionalism and isolationism. <15> In 1980, (Awaqg published
a philological study on the Arabic language in which he
argues, with copiocus data to support his contention, that
Arabic 1is but a branch of the Indo-Buropean family of
languages. <16> The book stirred up much controversy and
al-Azhar’'s protests against its publication led to its being
banned in Egypt. {17> For its opponents, <«Awad’'s book was
conceived as an attempt by a controversial Copt to undermine
the uniqueness of the Arabic language and therefore the

uniqueness of the Qur»an as the divine speech of God
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Himself. As for the Lebanese Anis Frayvha's advocacy of the
colleoquial, it has long been opposed and even dismissed as
being prompted by sheer personal grudge against Arabs,
Arabhood, the Qurs>an and Islam. <18

The opponents o©f the use of +the colloquial are even
more piqued when they consider that many of the early
advocates of the colloquial were Orientalists such as the
German W. Spitta (1818-1883) and K. Vollers (1857-1909), the
Englishman W. Willcocks (1852-1937) and others., These men
wrote books on the CEA and its grammar and advocated the use
of the CEA, not only in 1literary compositions, or in
translating from foreign languages such as for translating
Shakespeare or the Bible, which in fact Willcocks actually
did <19> Dbut also in scientific writings.<20> Not
surprisingly, such advocacy of the colloquial coming from
Orientalists associated with colonial institutions was
attacked as yvet another Western attempt to undermine Islam
by rendering the language of the Qur:an unintelligible and

by promoting regionalism and divisions among Arabs and

Muslims.

£

I
Thus far we have described attitudes cgﬁitcél of

dialectal literature because of its use of the colloquial

and the non-classical poetic forms such as the zajal and the
mawwal and the rest of what are termed “the seven arts” such

as muwashshah, gumd, dilbayt, kan—-wa-kan, bullayg and others,

(the list may vary from one source to another). <22> But it
should be noted that the themes of the dialectal literature

are also roundly condemned as being ignorant tales of no
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moral or artistic wvalue. The folk epics such as the Sirat

Bani Hilal, Sirat (Antar, Sirat al-Amira Dhit al-Himma, and

folk tales like the famous Alf Lavla wa Layla {(The Arabian
Nights) have over the centuries been denigrated by
serious-minded litterateurs.<23> As for the maddahin and
their songs, they have been criticized for propagating false
stories about the Prophet 1in the same mannher their
counterparts the gussadg of the classical and medieval times
in the 1Islamic world were denounced.<24> Or at times they
are unfavourably compared to the classical eulogists of the
past who produced ”high—guality" panegyrics in honour of the
Prophet Muhammad. This is how they are described in an
Egyptian study on the figure of the Prophet Muhammad in

modern Arabic literature:

These poets/eulogists have grown in number and
have received encouragement from the people. Today
we see their traces in the mawlid (the anniversary
of the Prophet’'s birthday), in the religious
celebrations and during the mystical dhikr
ceremonies (the repeated mention of the names of
God accompanied by music and dancing by the gifis)
beating the tambourines and chanting the eulogies
(in honour of of the Prophet) using repeatedly
pus—-like words. They are the +traces of the
artistic barrenness in +the life of our poetry.
These are not 1like al-Bligiri (Sharaf ad-Din
al-Bugiri, d. 1294 or 1298) the author of the
famous al-Burda, rather they are lacking in
vigour, weak in the power of imgination, and
limited in the scope of their artistry.<25>

It 1is against such socio-cultural polemics that the
repertoire of the Egyptian maddahin ought to be placed. For

its colloguial language and its sha<bili (folk) contents the
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maddahin’s art is banished to the margins by the canonists

and is made to live as a feared liminal entity.

The Popular Madih Poetzry:

Poetry in praise of the Piophet Muhammad composed in
literary Arabic has a very long history, extending from the
time of the Prophet himself to the present day. Among the

many mada>ih pabawiyya (eulogies in honour of the Prophet)

one may mention those of Hassan ibn Thabit (d. ca. 659), who
was the Prophet’s poet, Katb ibn Zuhayr (d. 632?), al-Kumayt
ibn Zavyd (4. 743), the Egyptian poet al-Bugiri (d. 1294 or

1298), famous for his eulogy “al-Burda”, and his many

imitators through the ages. <26> 1In modern times one can
point to the madaih of the Egyptian poets al-Baridi (d.
1904), Ahmad Shawgl (d.1932), famous for his "Fi Nahj

al-Burda” in which he imitates al-Busiri's "al-Burda”, and

for his “Fi Dhikrad l1-Mawlid” which, as we will see later,
has been incorporated into the revertoire of the maddahin,
Ahmad Muharram, who composed an “Iliad” entitled “Majd
al-Islam”, and many others up to Dr. Ahmad Haykal, the
former Egyptian Minister of Culture, who delivered a gasida
in honour of the Prophet during the 1989 celebrations of the
Prophet’'s birthday at al-Azhar University. <27>

Unlike these fushd eulogies, the madih in the <ammiyya
is hardly documented and one can only give a sketchy account

of its development.
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Religious compositions in the colloguial are not a new
phenomenon. It is said that the first +to have composed
mystical sufi poetry in the non-classical form of

muwashshah, — strophic 1lyric in stanzas with different

rhymes and at times a refrain which contains a phrase in the
colloquial or in a foreign language - was the giifi master
Ibn ¢Arabli (d. 1240).<28> But it was his contemporary the
great gifi poet Abiu l-Hasan ash-Shushtari (d. 1268-9), the
Andalusian-born mystic and the disciple of the controversial
Ibn Sab¢in, who was apparently the first to write in the
non-classical vernacular verse of zajal. <29> Ash—-Shushtari
lived in Egypt for some years and died near the c¢ity of
Dumydt (Damietta). In fact some of his zajal pieces are
still recited by the contemporary madddhin of Egypt,
especilally the gifis of the Shadhiliyya order in Dumyat.
<30> The following is a muwashshah by ash-Shushtari which is

sung by Sheékh Ibrahim ad-Disuqgi of Cairo:

salabat layla minya l-c¢aqla
qultu vd layla irhami l-qgatls’
hubbuhd maknin

fi 1-hasha makhzin

ayyuha l-maftin

him bihad dhulld

innani ha,im

wa lahd khadim

ayyuha l-la>im

khallini mahla

lazamtu l-a«(tab

wa taragtu l-bab

qultu 1i 1-bawwab

hal tara wasla

gal 1i ya sah

mahruha l-arwah
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kXam muhibbin rah
va«shadqu l-qatld
ayyuha l-«<dashiq

in kunt sadiqg

11 1l-wara farig
taghtanim wagla.<31>

Layla has stealthily robbed me of my reason
I say: "0 Layld, have mercy on (your) murdered
victims
Love for her is hidden,
In one’s interior (lit. intestines)
it is stored
0 yvou who have been infatuated by her
Humiliate yourself in her love
I am captivated by her
To her I have become a servant
0 reproacher
Let me off for a while
I remained at her threshold
And I knocked on her door
I asked the door-keeper
"Will I be united with her?”
He said: "Friend, perishing will
be the price (lit. her dowry)
0 many were the lovers
Who yvearned to die {for her sake) (?)
0 lover
If you are truthful
Depart from this world
For you will, then, win union (with her).

Another master of zajal who composed religious
narrative pieces about the Prophet is the fourteenth-century
Egyptian zajjdl Abi «Abd Alldh al-Ghubari <32>, who 1is said
to have composed a long zajal about the Prophet’s night
journey to Jerusalem and his ascension to the heavens,
which became part of the repertoire of the Egyptian maddahin
and was current at least till +the close of the last century

when the French Urbain Bouriant collected and published a
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version of it in 1893, along with other songs, from an
itinerant singer (see Introduction). The following is a
sample of his praise of the Prophet, +taken from a longer

zajal cited by al-Ibshihi in his al-Mustatraf fi Kull Fann

Mustazraf:

ashraf il-khal>-i bayyin il-islam
wi l-huda w id-¢dalal

wi sh-sharayi« wi l-ha>»» wi 1-bafil
wi l-haram wi l-halal

nabli min bén asab«u tah:»I:

naba¢ il-ma, iz-zalal

wi law inn-i n—-nabat gami:u i>lam
wi l-madad il-bihar

wi l-khaldy» titktib madihu

tadh kull-i katib wi har.

The most honourable among the creation has
demonstrated the difference between Islam,
Guidance and delusion
Divine laws, truth and falsehood
That which ig licit and that which is not
The Prophet from his fingers
The pure water truthfully gushed
Were all the plants to become plumes
And the water of the seas-to turn into ink
And were the creation to compose eulogies
in his honour
Every scribe will be perplexed and at a loss.<33>

In the early part of the eighteenth century, the gifi
«Abd al-Ghani an-Nabulusi (d. 1731) composed mystical verse

in the non-classical forms of muwashshah, zajal and mawwal.

Selections from his colloquial compositions are still

recited by some maddahin, especially his Hwymn which 1is
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known as “Nashid as—Sigqi"’ (the hymn of the cup-bearer):

sagi ya saqi

isgini min khamrihi l1-bagi
w ikhshif 11 «an gayd itlaqi
dh ya sdqi ah ya saqgi.

astaruhu rahat

tan <ayni wa z-zahr fahat
wa s—sukra bi l-asrar bahat
ah ya sagli ah yva saqgqi

iftak 1I bab al-han

wa smi«ni min tib l-alhan

w irshifni min kasi l-mal,éan
ah ya sagql ah ya saql

i1a yatrifu amrl

illa man yashrab khamri
ahsha,uhu tagli fi hijri
ah ya sagi ah ya sagi.

0 cup-bearer, 0 cup-bearer
Give me some of his eternal wine to drink
And show me the fetters of my liberation
0 cup—bearer, 0 cup—bearer.

His veils have been removed
Off my sight; the flower emits
(its fragrance)
And drunkenness has divulged
the secrets
0 cup-bearer, 0 cup-bearer.

Open the door of the wine-shop for me
Let me listen to some of the sweet tunes
Sip me from my overflowing cup

0 cup-bearer, 0O cup-bearer.

None will know me

Except the one who quaffs my wine

For his intestines will burn inside me
0 cup-bearer, 0 cup-bearer.<34>



ik
‘ -

32

The nineteenth-century pc=t and native of Upper Egypt
Ibn <Artis, whose life is shrouded in a mist of legend was
known to have composed much religious verse 1in Colloquial
Egyptian Arabic. Legend has it that he was a common criminal
and a highwayman. One day he intercepted a bridal procession
and because of his criminal reputation, people who were
marching in the procession fled in panic, leaving behind the
bride to his mercy. The beautiful young bride, who did not
know who he was, showed no fear. When her camel stopped to
eat some green grass, the bride urged him to move on by
quoting verse. Moved by her innocence and stricken by a
sudden fear of God, so the story goes, Ibn <Arﬁé let the
bride go and vowed to repent and start a new life. It is
said that after that incident, he devoted his energles to
composing religious poetry in the non-classical poetic form
of waw. <35> Because of this incident with the bride - the
word for bride in Arabic is (artis - he was henceforth to be
nicknamed Ibn <«Arlis. <36> The following are examples of his

religious zajal:

haraml w ¢asi w kaddab
«8giz hazil il-mataya

wi tubt-i w rigi¢t-1i 1 il-bab
hayya gazil il-:ataya
ruddamna sabr-i w hisdb
wihda wi »illit rifara

wl »abr-i ma ltishi bab

wa la fihshi 1li n-nir té&:a
il-«a»il i1l yihasib
nafsu wi yirga« 1li halu

fi l-hashr-i til.ah kasib
wi 1-f0z wi n-nasr-i galu
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dunyak hazi ghartra

kif la«ibdt il-khayal

yad ma fanit min »uglra

wi y& ma haddit rigal
dunya tagarib tagarib
tahit fiha l-bugara
il-mi«za tigri wara d-dib
wi g—sab: taklu l-humara.

wi nikhtim il-»@l asdin
madh in-nabi sayyid tuhama
man sharraf ii-kon bi d-din
wi l-mu<giza wi l-karama.<37>

A thief, a sinner (lit. rebel), and a liar
(I was)

Powerless, and my mount emaciated

I have repented and returned to the door

Hurry, O giver of bounty (God)

Before us are the grave and the reckoning,

Loneliness and lack of companions

A grave with no door

No opening for light

The sensible one is he who takes himself

To task and returns to his senses

On the Day of Gathering (the Last Day), you

Find him a winner; victory and reward are his.

Your life i1s as illusive

As the shadow puppets

Many were the palaces it wrecked

And many were the men it crushed.

It is a life of vicissitude

The sighted have been lost in it

The goat chases a wolf

and the lion is devoured by a she—donkey.

We end our saying with the desire
To eulogize the Prophet who is the lord
of (the region of) Tihama
Who has honoured the universe with (his) religion
(His) miracles and his wonder-making.
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Besides maddahin 1like 1Ibn <«Ariis nineteenth-century
Egypt saw many other varieties of popular singers, some of
which no longer exist in our day. Among the main groups of
this type, one may cite: 1. the Munshidin; 2. the Darawish
and the Mutasawwifin; 3. the Udabatiyya; 4. the Qassasin; 5.
the Suhbagiyya. In what follows we will give a short
account of these popular singers and the place of the
madddhin among them. Unless stated otherwise, almost all
the information in this section is derived from +the 1984
study of the subject by the Egyptian scholar Nahid Ahmad
Hafigz.<38>

The Munshidin:

The Munshidin (sing. munshid) {39> sing gasga»id
(classical odes) and azjal (non—-classical strophic verse in
the vernacular), especially during the milid celebratiocns of
the various awliyd> and during the zikr ceremonies of the

sifis. Some of the themes of their songs include:

1. Bulcogies (mada>ih) in honour of the Prophet and his

household (&la 1-bét). 2, Religious wverse about the

vicissitudes of life, the vanity of human existence and the
necessity of accepting the decrees of fate. From among the
ranks of munshidin came famous singers who made a successful
entry into the world of the national mass media, singers

such as Shékh «All 1l-Asabji, Shekh YlUsuf al-Minyvalawi, the
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well-known (Abduh al-HamilI and Shé&ékh Salama Hijdzi in the
last century. As for the present century mention may be
made here of Muhamm=zd Afandi Nadim, Sh&kh Ahmad al-Basatini,
Sheékh <«Abd Allah al-Qis$i, Sayyid Darwish (the renowned
singer who died so tragically young), Sh&kh <(Abd al-Fattdh
ash-Shi«sha«i, Shekh Zakariyya Ahmad, Sh&kh abu 1-(Il3
Muhammad and the famous singer Umm Kulthlim who was trained
by Sheékh Abd 1-¢«Ila in the art of inshdd (religious singing)
before she made her mark as the most famous female singer in
Egypt, if not in the whole Arab world. Interestingly, as we
will illustrate later on in this study, Umm Kulthiim's music
and the words of her songs have had a strong influence on

present-day Egyptian maddahin.

The Darawish And The Mutasawwifin:

Poor and mostly illiterate nystics, their songs
revolved around the themes of the love of God and love for

the Prophet. They were also called ahl 1il-wagd (ahl

al-wajd) (people of spiritual ecstacy) and for the most part
were found in the zikr ceremomies egpecially in the vicinity
of the gari (the banner-pole seen on the cite of the mulid
celebrations) around which they would gather to sing.
During religious celebrations, they would continucusly sing
of mystical love wuntil, we are told, they would lose
consciousness; this state of unconsciousness they called

fana> 1il-ghind» (the mystical annihilation of the self
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induced by religious chanting), and the highest degree of
this state of annihilation is the fana» fiI  1lah
(annihilation of the self in God). <40>

The various forms of their mystical songs ranged from
the classical gasida (pl. gasa:id, ode), to the
post—-classical tawshiha (pl. tawdshih, a strophic verse
form in Classical Arabic with an intricate rhyme scheme and
with a final couplet, the kharja, often in the colloquial or
a foreign phrase), to the non-classical mawwdl (ballad).
Images of 1love, longing, wine, and drunkenness abound in
their songs. But it should be noted that the love and wine
imagery should not be taken merely as 1lyrics denoting
profane love but rather as mystical songs of spiritual
longing for God, the Divine Beloved, who is at times made to
appear under the familiar names of Hind or Layla or Su«da -
names of beautiful women who are often found in the poetry
of profane love in Arabic and Islamic literature. <41>
Below are some examples of their songs from the nineteenth

century, some of which have survived until our own time:

<42>

1.
yalbl kullu fi sh-shar>
w and fi l-gharb-i gharib
min nagd-i yildh il-bar>
nib»a f£fi hal «agib
tit¢«aggib minni 1l-khaldyi:
lammd nihdar wi nghib.<43>

All of my heart is in the east
While I am in the west, a stranger
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When from Nejd lightning flashes
I am thrown into a strange state
Men wonder at me

When they witness my presence and absence.

2.

bukrah lu»a yom kull in-nas tikhaf minnu

wi yinfitih bab ish-shafa<a wi yfit in-nabi minnu
min taht-i s&bi¢« in—nabi naba¢ iz-zaldl minnu
rawd l-«itash wi ghésh il-mu>minin minnu. <44>

Tomorrow will be a gathering which all people
will dread
The gate of intercession shall fling open and
the Chosen Prophet shall pass through it.
FProm the Prophet’s fingers, the pure water
gushed forth
He quenched the thirst of the multitude and the
crowds of the faithful from it.

The Udabativya:

These were a group of poor vagrants who used their
humorous songs in order to beg. They often satirized social
habits and figures 1like the mother-in-law, the troubles of
the polygamous husband, the cuckolded husband, etc. The
principal technique of their satirical sung verse is what is
known as “mock-heroic style”; that is, +they would employ
serious and terse classical language +to describe 1in an
exaggerated manner a mundane issue. The discrepancy between
the solemn diction and the mundane issue, or between the
classical Arabic and the colloquial would often cause their

audience to laugh. <45>
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The Qasggagin:

These singers entertained people with their sung tales,
especially at coffee-houses and often during the nights of
different festivals. They were divided into three groups:

a) The Shu:arid who formed the majority. They recited from
memory the episodes of the popular epic of Bani Hilal.
Those among them who specialized in reciting about AbU Zed
al-Hilali were called the Zaydiyya, those were known for
their recitations about az—-Zanatl Khalifa were referred to
as the Zanatiyya.

b) The Muhaddithin, who specialized only in reciting the

popular epic of S5irat ag—~23hir Bavbars, and for this reason

they were traditionally called +the Zahiriyya. They recited
their epic partly by reading from a printed version and
partly by narrating ex tempore.

¢) The «(Anatra, who specialized in reciting the heroic
deeds of the pre-Islamic figure of <Antar (<Antara ibn
Shaddad). 7hey used a printed account of the epic as their
source and dispensed with the accompaniment of the rabab
{spike—-fiddle) as was the case with the Zayidiyya or the
Zandtiyya. They may alsoc have related storiesgs from the life
of séf Zu l-Yazan (Sayf 1Ibn Dhi Yazan), another pre-Islamic

hero, or tales from Alf Layla wa Layla (the Arabian Nights).
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The Suhbagiyvya:

They were particulary famous during the period from
1860-1890, and would sing tawashih at coffee-houses around
the popular gquarter of Hayy al-Migharbilin in Cairo. <47>

Most famous among them were Sa«d Dibl and Mahmid al-Hugari.

The Maddahin:

Their nawme is derived from their art of madih (praise,
eulogy) in honour of the Prophet or of awlivya, (sing. wali,
saints, 1it. friends [of Godl). It should be noted that
their songs are mostly narrative ballads about the life of

the Prophet and his miracles, as well as about the lives of

the other Prophets (gisas al—anbiva») <48 and the sacred

biographies of several "saints”. 2among the themes of the
narrative ballads which they are known to have been singing

at least since the last century are:

1. The Prophet’'s miracles, notably those known as the

Qamis an—-Nabi (the Prophet’'s Shirt), an-Nabi wa 1-Ghazdla

{the Prophet and the Gazelle), Nutg al-Jamal (the Utterance

of the Camel), all of which are still sung at the present

time and which we will discuss in the next chapter.
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2. Qissat Ayydb Lamma Ibtala (The Story of Ayyilb (Job)

When He Was Afflicted): it has long been a favourite of the
singers and their audience, and the Egyptian state radio has

produced a version of it.

3. Qigsgat Ibrahim wa Sara (The Story of Abraham and

Sarah), woven around their story in the Bible and the

Qurydn, with embellishments.

4. The Stories of the awlivya» (saints), and the agtdb (the
axes, the mystical gsUfI masters believed to be the highest
members of the mystical hierarchy), most notably those of
as—Sayyid al—-Badawi, Ibrahim ad-Disugi, and others.

The maddah begins his song with the testimony of faith
which states that there is no deity save Alldh, then calls
down, or elicits from his audience the calling down of,
blessings on the Prophet Muhammad, often with an enumeration
of his lofty qualities and miracles. He may then sing a
ballad that tells an episode in the life of the Prophet or
he may sing a song which simply praises the Prophet and his
house or any of the several saints. At times the song can be
a profound meditation on the theme of mystical wunion with
the divine in which the concepts and images of the giifis
crop up, and these songs are more often than not sung during
the zikr ceremony of the various orders.

The maddah may have with him a band of musicians (at
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times called ai-bitana or the now obsolete takht) who double
as a chorus. It may include a player on the <ud (lute), the
violin, or the nay (a bamboo flute without a mouthpiece), an
accordionist, and a drummer. He may also sing without a
band or instruwmnents like Shekh Isma<il al—¢Amiri
(Gharbiyya), Fanjari «Urabi Ahmad (Sohdj), and the h»hand of
the “"three brothers from Asyut”, to name a few. At times
local instruments are played, instruments which are native
to particular communities such as the sallamiyya (a small
bamboo—made flute, akir to the nay but with a high-pitch
tone), or the simsimiyya (a stringed instrument found only
in the Suez Canal region, especially in the city of Suez).
Some ingenious ways are devised to produce a tune, such as
in the case of the maddah Shekh Fathi Shihata «Atiyya from
Kafr Bheda (Dagahliyya) who strikes his sibha (prayer beads,
rosary) against a metal cane in order to produce a rhythmic

beat to which he sings his ballads.<49>

The Contemporary Maddahin:

The following rough skeletal account of the development
of vernacular madih in Egypt from the 1940s onward is based
on information provided by Shekh <¢Abd al-Fattah al-«Irasi of
Samannid (Gharbiyya).

According to Shékh al-«Irasi, in the 1940s there were
several maddahin in Egypt who enjoyed a measure of fame:

Shakh «Ali Mahmud, Shekh Ibrahim al-Farran, Shékh Taha
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al-Fashni, Shékh an-Nagshabandi, Shékh Nagsr ad-bDin Tubar,
shekh Muhammad al-Fayytmi, Shékh Ismd«il Rashwan and others.

zaki Mubdrak, in his book al-Mada»>ih an-Nabawiyya mentions

more names such as Shékh Ismd«Il Sukkar and Shekh Hasan
Jibir whom he describes as famous among the common people,
adding that Sh&kh <«All Mahmid and the maddaha (female
maddih) Shékha Munira <Abduh were often invited toc sing
gqagdrid (odes) in honour of the Prophet on the state-owned
radio. <50> Many of these maddd&hin also had commercial
records on the market, especially Shekh an-Nagshabandi, and
Shé&kh Taha 1-~Farrdn who sang a section of al-Munawi's
Mawlid. <51>

According to Shé&kh al-«Irasi it was Shékh Isma«il
Rashwan (d.1984 or 1985) of Shubra Q&as near as—Santa
(Gharbiyya) who started composing madih in the Egyptian
cammiyva. This may be the case in Shé&kh al-«Irasi’'s
experience but the little information we have on vernacular
madih shows that poets as far back as the thirteenth-century
were producing this kind of material, such as the
Andalusian-born ash-Shushtarli who composed many azjdl on
mystical themes, some of which, as we  have already
mentioned, still form & part of the repertoire of the
maddahin. (52> Likewise, the fourteenth-century Egyptian
zajjdal «Abd Allah al-Ghubari composed in the <ammiyya and
one of his narrative pieces may have survived at least till
the close of the last century when it was recorded from the
mouth of an itinerant Egyptian “street singer” (chanteur de

rue) by the French scholar Urbain Bouriant.<53> Other
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collections, notably by those made by Edward Lane, Enno
Littmann, Heinrich Shaefer and others, also clearly show
that madih in the vernacular was widely known at least as
far back as the last century. <54>

Sheékh Rashwan used to frequent small villages in the
Gharbiyya and Daqahliyya provinces. He went several times to
Nawasa al-Ghé&t (Dagahliyya) where he met Muhammad <AlT
Sariyya (Abu Sariyya) on whom he left a strong impression.
Abi Sariyya followed 1in the footsteps of Sheékh Rashwan and
started to compose also in the <ammiyya but did not sing.
His many collections of vernacular madil, notably his Diwin

al-Munshidin, form part of the current repertoire of

Egyptian maddahin as will be illustrated below.

The following is a brief account of a select number of
maddahin who represent several regions of Egypt - in
particular the notably small villages and provincial towns
of Lower Egypt. The maddahin are classified according to
their place of birth or residence and unless otherwise
stated all information on them is derived from the archives

of Markaz al-Funun ash-Sha«biyya (Centre for Folk Arts) in

Cairo.

1. Dumyat:

Ibrahim Muhammad al-Jochari from Dumyai (Damietta) was
fifty-nine years old in 1961. He had a band of maddahin
which included his sister Fatma. He followed in his
father's footsteps and became a maddah at the age of

fifteen; that is to say, by 1961 he had been in the service
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of madih for forty-four years. Besides singing, he played

the bandir (tambourine).

2. Macsura (Dagahliyya):

as-Sayyid al-BayyimlI Mabrik was forty years old in
1965. He worked as a baker. He sang solo with simple
rhythmic beats. He called his singing “istihbdb £I hadrit

-

in—nabi” (out of love for the dignified Prophet) adding that
he sometimes extemporized and that he never derived his
material from written scources.

Sa«d Mubhammad Shab3@na was tweaty—eight vyears old in
1963. He was taught madih by his brother when he was only

nine years old. He performed solo, to the accompaniment of a

drum, a version of the “Qamig an—-Nabi” (the Prophet’'s

Shirt).

3. Bur Sac¢id (Port Said):

Anwar «Izz ad-Din Saqr was fifty-five in 1977. He was
married to two women and had a total of +twelve children by
both. When he had finished his primary education, he studied
for a short while at al-Azhar. He memorized the Qur:an and
learned the singing of the madih at the same time. But madih
is not his conly occupation for he also works as a clerk in
the Department of Fisheries. He has a band which includes a
violinist, an «ud player, a drummer, and a ri»> (tambourine
with jingles) player. His band performs in weddings, l&las
especially for returning huggaq (pilgrims), birthday parties

and subi« celebrations (celebrating the seventh day after
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the birth of a baby). For a short while he performed at zar
ceremonies (a ritual of sacrifices, incantations, drumming
and dancing performed for the purpose of appeasing any one

of a number of spirits by which & person may be believed to

be possessec).

4. Kafr Bheda (Gharbiyya):
Shékh Pathi Shihata <«Atiyya teold his interviewer in
1959 that he memorized material from Muhammad <«All Sariyya’'s

Diwan al-Munshidin. At the end of his ballad on the

Prophet’s marriage to (A,isha, daughter of AblU Bakr, he used
to gsing a rhymed advertisement about himself which runs this

way:

min ba<«d madh in—nabi

isma« li «inwani ya muhtaram

nargili s—sama« ya man turidu tacarrufan

ismi and fathi shihdta <«atiyyati

amma l-balad kafr bhéda baldati

wa markazi mit ghamr-i dasahliyyati

wi ba«daha, awwll balad, tani balad

wi ba¢daha tinzil ¢ala kubri l-balad

wi ba«dahi tisral (aliyyd ydillik ahl il-balad.<5:a>

After praising the Prophet (Muhammad)
Listen to my address, O honoured one
Your attention is requested, you who would

be acquainted (with us)
My name is Fathl Shih&ta c<Atiyya
As for my village, it is Kafr Bhéda
Near Mit Ghamr, in (the province of) Dagahliyya
After passing by the first village and the second
Get off at the bridge of the village
And ask the people of the village about me

and they will guide you to me.
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5. Sohdaj:
Fanjari «Urabi Ahmad was sixty—-five years old in 1981.
He sings with no musical instruments and 1is totally
illiterate. His songs are not melodious but rich in

mystical symbols, scome of which are difficult to comprehend.

6. Asyut:

Mustafd Ahmad Isma«il and his two brothers Hasan and
Husén form a band of madih singers. They sing traditional
material such as ta:fira (calling down “perfumed” blessings
on the Prophet) derived from al-Munawi’'s Mawlid, and
tawashih (stanzas in Classical or Modern Standard Arabic

sung in praise of the Prophet).

7. Bani Sliman (Shargiyya):
«Al1 Mi(awwag was 28 years old in 1975, He is a
fisherman and sings madih in honour of the Prophet as well

as huniin songs during the higg (hajij) celebrations.

Accompanied only with simple drum beats, he sings solo.<{55>

There are some singers who are well grounded in the
tradition and make a successful 1livelihood out of madih
singing. The career of Shékh al-«Irasi is very instructive,
He is a maddah, and yet at +the same time i1s an imam (leader
of prayer, director of a mosque), a khatib (one who delivers
the Friday sermon in the mosque during the communal prayer),
and a mudarris (one who instructs mosque-goers in matters oi

faith). He was born in 1940 in Mit Ab4 l-Husén (Gharbiyya)
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to a peasant family which owned a small number of feddans.
Even though young «Abd al-Fattah used to help his father and
brothers in +tilling the land, he had time to pursue his
: cudies. He finished his high school education in Samannud -
apparently the small village of Mit Abfi 1-Husén did not have

a high school. He then Jjoined al-Azhar’'s Kulliyyat Usgil

ad-Din (Faculty of Islamic Theology). In 1959, at the age of
nineteen, he started his career, first as a munshid (singing
praises to God and the Prophet during the zikr ceremonies of
the glifIs) or a gari» (chanter of the Qurs>an) in funerals.
According to Shekh al-«Irasi the maddah 1is a singer of

praises to God or the Prophet, or of narrative ballads -~ in

this sense the maddah’'s work is wider in scope and diversity
than a munshid whose singing is more or less restricted to

zikr ceremonies. On his training as a maddah, Sheékh «Abd

al-Fattah gives us this account:

In my village we had the famous maddal Shékh
Isma«il Rashwdn whose songs I liked wery much. He
had some songs in the fusgha (MSA) and a folk story
(>issa sha:biyya) or two and an sigsa about the
life of the Prophet in the form of zagal (cl.
zajal, strophic vernacular poetry). <56> 1
memorized some of his repertoire and I started to
look for other material to memorize. I found in
the market some published collections of madih
such as Manahil as-$afa and Husn as-Sani¢, both in
fushad. After that I heard Shékh al-Bannd who was
from Kafr ar—-Rokk near Simbillawé&n (written
Sinbilawayn — in the Province of Shargiyya). He
way singing in his lovely voice only azgal ( cl.
azjdl, sing. 2zagal) to the tune of some musical
instruments. In this way he was able to convey his
message easily to people. I engquired about the
sources of al-Bannd's material and I was told
about the madih collections of Muhammad <All
Sariyya from Nawasa al-Gheét (near al-Mangira,
Dagahliyya). In al-Azhar, as you know, I studied




=

48

Arabic language, grammar, rhetoric, literary
criticism, that is to say I had a taste for words,
so I was selective when I dealt with Abd Sariyya
because not all of his pieces are gcod for
memorization; in fact some have rakdka (flimsy,
pallid style). 1I alsc left out the poems which
were based on false reports (unauthorized khabar -
report, saying, tale about the Prophet). So I
memorized a great number of Abl Sariyya’'s
(vernacular) material as well as some mahflizat in
the fugha (orally transmitted poetry in literary
Arabic mostly - but not exclusively - by classical
poets). I began to compose azgal myself and show
them to critics and I realized -- thanks be to God
—-— that these azgal were better than Aba
Sariyya’'s. With my compositions I was able to do
without Abl Sariyya’'s. Now if I ever sing one of
Abl Sariyya’'s pieces, I 'd feel that my standard
is lowered because my compositions are — thanks be
to God - better. Composing requires a special
atmosphere and a special mood, otherwise it 1is
only npazm <{(artificial arrangements of words),
because if someone has a number of ideas (ma<ani)
and he wants +to use them in composing, he may be
able to compose the whole thing easily in one or
cne and a half hours, but 1in this case the
composition will lack the hursa (consuming fire)
of poetry and the taste of poetry. Composing is
not easy but I think that I should say something
worthwhile and refrain from saying something which
lacks poetic quality... so I had passed through
three phases (in training): the first is the
imitating phase when I was memorizing Abl
Sariyya's material and that phase took three or
four years (1959 - 1962 or 1963); the second phase
I was still memorizing from Ab{i Sariyya and at the
same time composing original pieces myself - that
phase lasted about two years; the third phase then
was complete independence, there was no need of
Abli Sariyya, this phase came after five years of
my start (from around 1964)... During my early
years at al-Azhar University, I used to sing every
night in a different village; a whole month and a
half would pass before I could take one night off
- usually when +the 1&la had to be put off. In my
first year at al-Azhar I had to miss the final
exam three times, but I managed later on - thanks
be to God - to take the exams and pass. Now I have
to organise my time so that I may be able to
combine my work as an imam (leader of prayer,
religious functionary) in the mosque and as a
khatib (deliverer of the Friday sermon in the
mosque); these are grave responsibilities. I also
teach a dars (instruction in religious matters,
Islamic catechism) every night (in my mosque); at
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times extra duriis (pl. of dars) in other mosques,
that means that I sometimes have to teach one dars
after sunset and another at night; add to all this
my higher studies (for the Master’'s degree), this
requires a lot of time. Meanwhile I am concerned
about replenshing my repertoire because nobody now
produces new material in the market; only things
that are rakika (poor in quality, pallid in
style). Some of our brothers -- they shouid,
nevertheless, be thanked -- at times would compose
one »igsa in the form of zagal and would come here
to sell it to me, and would do the same thing with
somecone else, so, as a way of being generous with
a guest, I buy it from him, how much?
such—and-such amount, all right, here it is. Of
course I know that the quality is not that good
but I would not want to upset him, I would
encourage him to go on composing but I would not
memorize his piece. Why would I take the trouble
of memorizing it and not sing it later? <57>.

There are, of course, instances when Shékh al-«Irasi
and other singers buy and sing the madih wieces offered them
by these intinerant composers for a certain sum. The singers
may do whatever they like with these compositions; the
composers are almost never acknowledged nor do they seem to

care about any copyright.

COMPOSITION AND TRANSMISSION:

Shé&kh al-«Irasi refers to some source books from which
he derives his songs. <58> During my research in Egypt, I
managed to purchase some of these source books which were
all printed in pulp editions and available in side-walk
stalls and small bookstores on ag—Sanadigiyya Street, near

al-Azhar quarter in 0ld Cairo. Three categories 0of these
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source boocks can be discerned (scme have already been
mentioned above): 1. the mawdlid books; 2. madih books
which contain hymns (andshid) and prose supplications
(awrad) put out by different  sgiiflI orders; 3. poetic

compositions - mostly in Cocllogquial Egyptian Arabic - by the

maddahin.

1l. The Mawalid Books:

These compositions, partly in verse, partly in prose,
are recited usually on the anniversary of the Prophet’s
birthday, hence the title mawlid, pl. mawalid, birth. The

better known examples of these books are:

1. «Abd ar—-Ra>if al-Munawi (d.1621), Mawlid an-Nabi

Salla 11&h <«Alayh wa Sallam al—-Mashhiir bi Mawlid al-Munawi

(Cairo: Maktabat al-JumhUriyya al-«Arabiyya, n.d.);

2.Ja«far al-Barzanji (d.1766), Mawlid an—-Nabi Salla

113h <Alavh wa Scllam 1i  1-Im&m Ja«far al-Barzaniji Rahimahu

allah (Cairo: Maktabat al--Qahira, n.d.);

3. «Abd ar-Rahman Ibn al-Jawzi (d.1200), Mawlid Ibn
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al-Jawzi al-Mashhiir bi 1-:Arus (Cairo: Maktabat
al-Jumhiuriyya al-<Arabiyya, n.d.) and the modern version

known as al—-Anwar al-Qudsiyya fi Mawlid al-Mustafd Khayr

al-Bariyya 1li Tarigat as—Sada ash-Shadhiliyya (Tanta:

Maktabat Taj, n.d.), which, as the title indicates, has been

put out by the Shadhiliyya sifi order.

2. The Madih Books

These books are anthcologies of various eulogies from
different periods or collections of the works of one poet
who specialized in eulogies in honour of the Prophet
Muhammad. The best known among the maddahin and the ones
from which they derive many of their songs are:

l. al-Qdmis al-Jadid fi l-Qasdr>id wa l-Anashid 1i

s—Sada ash-Shadhiliyya (Cairo: Maktabat al-Qahira, 1972)

2. «Umar Hasan Khaliusi (comp.), Kitdb as-—Sa<ada

al-Abadiyya fi Qasa»>id wa Anashid as-Sada ash-Shadhiliyya

(Cairo: Maktabat al-Jumhiiriyya al-t«Arabiyya, n.d.),

3. Diwan al-Anwdr al-Bahiyya fi Madih Khayr al-Bariyya
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wa Qasa»id Nagshabandiyya
n.d.)

(Cairo: Maktabat

al-Jumhiriyva,
4,

Shé&kh Zakariyya Muhammad,

Safa» al—-+<Ashigin

fi Madh Savyid
Maktabat al-Jumhiriyya al-<Arabiyya,

al-Mursalin (Cairo:
n.d.)

5. Mustafa Yisuf Husén

(comp. ),
fi Madih an—-Nabl ash-Shafi«

Husn as—-Sani« al—-Badi«
(Cairo: Maktabat al-Jumhiiriyya

6. Ibrahim Ibrahim al-Imam,
s-Sala

Kitdb as—Sa:ada al—-Abadiyva
tald Khayr al-Barivyva
Igtigdd, n.d.)

(az—Zagdaziq: Matbacat
7. al-Jazlili, (Abid
»il

tala

«Abd Allah Muhammad,
al-Khayrat wa

d. ca. 1465),
Shawariq al-anwar
n—-Nabi

fi
1-Mukhtar

fi Dhikr
{Cairo:
al-«Arabiyya, n.d.)

8.

al-Madih

as—8ala
Maktabat

al-Jumhuriyya

al-Imam al-Kamil Sharaf

{(Cairo:
al-«Arabiyya, n.d.)

9.

Maktabat

ad-Din al-Bigiri,
al-Mubaraka

Burdat
Maktabat al-Jumhuriyya

«Abd ar-Rahim al-Bura«iI, Diwdn al-Bura:i
al-Qahira, n.d.)

{Cairo:
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10. Sharaf ad-Din Abl Hafs «Umar ibn al-Farid, Diwan Ibn

al-Fariqd {(Cairo: Maktabat al-Q3hira, 1979)

11. Yuasuf an—-Nabhani, Tib al-<Aza» fi Madh Sayyid

al-Anbiva> (Beirut: al-Matbac(a al-Adabiyya, 1314 A.H.).

The Maddahin’'s Collections:

1. Muhammad ¢All Sariyya (Ab0 Sariyya), Diwdn al-Munshidin,

vol.I (Tantd: Maktabat Taj, n.d.).

—————————————— ; Diwan al-Munshidin, vol. II (Cairo: Matba:(at

Nifertiti, n.d.)

—————————————— ; Diwan al-Munshidin, vol. TIII (Cairo:

Matba:at Nifertiti, n.d.)

——————————————— , Diwdn al-Munshidin, vol. IV (al-Mangira:

Maktabat ash—Shami, n.d.).

2. <Abd al-Fattah al-«Irasi, Diwan al—-«Irasi fi

l-Anashid an-Nabawiyya wa 1l-Mawad(iz ad-Diniyva 4th. ed.

(Tantd: Maktabat Taj, n.d.)

3. «abd Allah 1Ibn Ahmad (known as al-t(Arabl),
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al-Jawahir al-Bahija fi Nazm Zawaj an—Nabi Salla llah (Alavh

wa Sallam bi s—-Sayyida Khadija wa Dhikr Safarih ila sh—Sham

{Tanta: Maktabat Taj, n.d.)

It should be clear by now that the madddhin rely
heavily on written scurces whether of past o¢r present
authors, and that the language of their songs 1s mainly in
the colloquial combined with a sizable portion of Classical
or Modern Standard Arabic. Among them there are those who
are specialized in composing the colloquial poems that are
later set to music and performed in front of an audience.
From the evidence I mangged to gather, it is fairly obvious
that composition precedes performance and that the singer
relies on his or her memory to recall and sing the "text” of
the song. But is there any improvisation at all? There are
several instances where the singer changes a word in a line
or a whole phrase, keeping the same rhyme and the general
meaning. In fact one can say that it is habitual among the
singers to substitute words, to give the colloquial
equivalent of the classical vocable or simply to pronounce
words in the colloquial way, as can be seen in this example

of how Shékh (Eta freely adds or exchanges certain words:

quitdbu l-<ashigina tara l--khafaya

The hearts of the lovers see that which is hidden

He repeats the same line four times, each time substituting

the word “il-<ashiqin” (the lovers) with one of these:

“il-«dbidin” {the worshippers), "il-mughramin” (the
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passionate lovers), “is—salihin” (the pious ones). <16:b>
Another instance of this practice can be seen in the way
Sheékh Ibrahim ad-Disiiql (Cairo) says "ya galbi” (O my heart)
then he follows it with “ya »albi”, substituting the
classical "gatf” with the colloquial “H (glottal
stop).<1l4:b>

Shékh al-¢Irasi mentioned +to me during an interview
that he would sometimes improvise on the spot a word or a
phrase or a whole line but that this would depend on whether
he was in a good mood that night or on his level of energy,
but more importantly, on the level of interaction with the
audience. He added +that he used to have a goed drummer in
his band who was particularly skillful in engrossing the
audience in the rhythm during which time the Sheékh would
have half or even a quarter of a minute to improvise a word
or sometimes two or a whole line. <59>

It is clear from the evidence we have been able to
glean so far that improvisation during performance is rare,
that the repetition we sometimes encounter as well as the
formulaic 1language of the repertoire are an important
stylistic quality of it and that the madddh appropriates
material from classical and modern poetry in the fugha
(standard literary Arabic) and combines it with eclements
from folk tradition. It can be stated therefore that the
madddh’'s method of composition is more a case of tawlif

{harmonious blending) than ta lif (composition,

origination).
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TRANSMISSION:

The methods of transmission vary among the maddahin.
The non-performing maddahin 1like Sariyya sell their
compositions to the singers who are free to make any changes
to them. Shékh al-«Irasi mentioned that he used +to edit
Sariyya's pieces and rid them of their stylistic flimsies
(rakdka}. Some singers refer to this process of “editing”
as gsanfara (sand-papering). <60>

More than just smoothing over the words of the
composition, there is much cutting and pasting. Let me
illustrate this by citing some examples of pieces adapted
from classical as well as modern poetry - all in literary

Arabic. A piece called “Nasim gal-~Wagl” (The breeze of

Love's Union) is cited in al-Qamis al-Jadid and is sung by

at least three maddahin. It is nine lines 1long (eighteen
hemistichs), but the singers sing only five 1lines. This is

how it runs in its printed form:

1. nasimu l-wasl-i habba (ala n-nadama
fa askarahum wa m3a sharibu mud&ma

2. wa malat minhum al-a<nagu shawgan
li-anna qulubahum muli>at gharama

3. wa lammd8 shd@hadl s—-saqi tagalla
wa ayqgaza I d-duga man ka&na nama

4. wa nadahum ¢ibadi la tandmi
yandlu l-wasla man hagara l-manami

5. yandlu l-wasla man sahira l-layaili
tala l-aqdami anhalahu l-giyama.<61>
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The breeze of love’'s union blew over the lovers
It intoxicated them even though they did not drink wine

Their heads swayed with longing
Because their hearts were filled with passion

When they witnessed the cup-bearer appear
And awaken during the night those who were asleep

He called on them: "0 my worshippers, do not slumber
Only the one who abandons sleep will attain love’'s union

Love’'s union will be attained by the one who
stays up the night
On his feet, worn down by standing.”
Two of the maddahin sing only +these five lines, while one
sings only the first three, but none sings any of the last
four cited in the printed version - one wonders why? - and
yet all three make some changes. All the quotes from the
three maddahin are taken from their cassette-tapes which are

distributed under the title "Zikr”.

Printed Form al—«Uséll Rashad «Abd al-Hadi
L.1

(a)n—nadama (a)n—-nudama {a)n-nudama (a)n—nudama
mudama al-mudama mudama muddama
(wine) (the wine)

L.2

shawgan maylan maylan shawgan
(lenging) {swaying)

li-ann kamin li-ann li-ann
(because (because

in MSAa) in CEA)

quiubahum gqulibihim qulbihim qulidbihim
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L.3
shahadu cayani shdhadu ~ ~ —=—=——=—-—-

(they witnessed) {they saw
with their eyes)

L.5

anhalahu istahla ihtamala

l-giyama l-giyama s-siyama @ -————————-

{standing (standing (bore the burden

wore him delighted him) of fasting
down)

Another example of the changes which occur in the act
of transmission is found in a piece sung by Shekh «aAbd
al-Mu«ti Nagir.<{35:a> It is derived from the pcem of the
neco—classicist Ahmad Shawgi (d.1932) entitled “"Wulida
1-Huda” (The Guide Was Born). This poem is also sung by the
popular singer Umm Kulthim. Shékh Nasir sings only a portion
of the poem. These are the first sixteen lines of the poem
as they appear in Shawgi’'s published collection of poetry.

The changes which Shé&kh Nasir introduces are cited below:

1. wulida 1-hudid fa 1-k&rinatu diyaru
wa famu z-zamanl tabassumun wa thanau

2. ar-rihu wa l-mala>u l-mald»iku hawlahu
1i d-dini wa d-dunya bihi bushra,u

3. wa l-«arshu yazhi wa l-haziratu tazdahi
wa l-muntaha wa s—sidratu l-(agmau

{line 4 is skipped by the singer)

5. wa l-wahyu yaqturu salsalan min salsalin
gibrilu rawwahun biha ghadda:u

(first hemistich is from line 4, the second from line 21)
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( lines 6-63 are skipped by the singer)
64. bika ya bna ¢abd-i 11l3dhi gamat samhatun
bi l-hagg-i min milal al-hudd gharrasu

65. buniyat ¢ala t-tawhidi wa hwa hagigatun
nada biha sugratu wa l-qudami:u

(line 66 is skipped by the singer)

67. wa mashda «ald nuri z-zamani bi nGariha
kuhhan wadl n—-nili wa l—-«urafd:u

(lines 68-73 are skipped by singer)

74. allahu fawga l-khalgi fiha wahdahu
wa n—ndsu tahta liwa:iha@ akfa»u

75. wa d-dinu yusrun wa l-khildfatu baycatun
wa l-amru shiira wa l-hugqglqu gada u

{lines 76-131 are skipped by the singer).<62>

1. The guide was born and light enveloped the world
The mouth of Time shone forth smiles and gratitude

2. The Trusted Spirit (the angel Jibril) and
the honoured host of angels around him
Brought the glad tidings to this world and to the
the spiritual one

3. (God's) Throne shone forth, Paradise,
The Farthest End and the precious Lote-Tree glittered

5. Revelation trickled on like pure fresh water
The angel Jibril was carrying it back and forth

64. With you, O son of «Abd Alldh, a tolerant faith
was erected
It came with Truth from among the faiths of guidance

65, It was built upon the oneness of God, a truth
Proclaimed by Socrates and the ancients

67. Through the ages and guided by its light

Walked the priests and the diviners of the Nile valley.

74. God alone was above it (Muhammad's community)
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And under its hanner all people were egual
75. The religion was easy (to practise), succession was

through election
Matters were run by consultation and rights by justice.

Shé&kh Nagir makes no reference to the title of +the poem or
to its author. He skips lines 6-63 and does not sing any
line of the poem after line 75 - although the poem is 131
lines in length. The first hemistich of line 4 in Shawgi’'s
peem is added to the second hemistich of line 21, so that
Sh&kh Ndgir's line 5 runs this way:

5. wa l-wahy yaqturu salsalan min salsalin

gibrilu rawwahun bihd ghadaru.<{35:a>

And the revelation pours down like fresh water
Which the angel Gabriel is carrying back and forth.

The singer makes three changes in line 3:

Shawqi Sheékh Nagir

wa l-(arsh al-«arsh

(and the throne) (the throne)
al-hazira al-hasira
{Paradise) {the mat)
al—-casmaru al-c(azma»u

{the precious) {the great)

The maddah may alsco include in his repertoire material

taken from the reported sayings and deeds of the Prophet
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(ahadith). Shékh al—-«Irasi habitually cites the sayiags of
the Prophet using the scholarly formulae: on the authority
of so—and-so who heard from so—-and-so that the Prophet of
Allah said or did such-and-such. He will even cite the

collection which has the saying -~ “akhrajahu t-Tirmidhi”,

"akhrajahu Abl Dawidd”, referring to the various authorities

on the Prophet’'s ahadith. 1Isma«iIl (Amir also makes use of
the ahdadith but augments the poetic lines found in them
through the classical technique known as tadhyil (adding to
the end of the original poem more lines of one’'s own

composition). Take for instance his ballad on the Prophet’'s

birth:

balaghani min kitd@b asdaq al-asfar fiI riwayat
al-akhbar annd ar-rasul dakhala «ald abi bakrin
dhata marra fa gama wagifan «ala gadamayhil fa
wada<a an-nabi yadahu ¢alad katifihi wa gdla «ala
rislika vya aba bakr, 1la taf:alni kama taf«alu
l-a<djimu bi mildkiha fa tas>ta» abl bakr rassahu
wa anshada baytayni wa zayyalahum {(sic) isma«il
al-«dmiri bi thalathati abyat min ladayhi:

1. giyami 11 l-(azizi <alayya fardun
wa tarku l-fardi ma huwa mustagimu

2. «ajibtu 1i man lahu :agqlun wa fahmun
varda hadhd l-jamdla wa la yaqumu

3. yaginan inna ¢Isa rihu rabbi
wa musd 13 murara huwa l-kalimu

4. wa ibrdhimu l-mawla khaliluhu
bi hadha jaranad n—naba>u l-gadimu

5. wa lakin kullu dhalika 1la yusawil
nidad r-rahmani agbil yd ¢azimu.
<4:a>
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I have learnt from the book, The Most Truthful
Book on the Narration of Reports {about the
Prophet Muhammad) that one day the Messenger (of
God) came upon Abd Bakr who then stood up on his
two feet, the Prophet +then put his hand on Abl
Bakr’ s shoulder and said: "Relax 2abil Bakr, do not
treat me the way non-Arabs {or Persians) treat
their kings”, whereupon Abu Bakr bent his head and
recited two 1lines of poetry which have been
augmented by three more lines by Isma<il al-<«Amirl
(the singer’'s name):

1. My standing up for the dignified (Prophet) is
a religious duty
To abandon the religious duty is impious
2. I am puzzled by the one who having understanding
and sagacity
Sees this beauty but will not stand up

3. «Isd is certainly the spirit of my Lord
And Miisa, without doubt, is God’'s interlocuter

4. Ibrahim is the friend of the Lord
Thus was the news which came to us in time past

5. But all of this does not equal
The call of the Compassionate Lord (to Muhammad):
"Come nearer, O great one”,.

The examples c¢ited above show that during performance
the maddahin change words, phrases, whole lines, or simply
cut and paste parts of appropriated material drawn from
classical or modern peoetry composed in honour of the Prophet
Muhammad. They almost never acknowldge the source from
which they derive their material and more often than not
they interweave this appropriated material into their own
song so skilfully that a new whole is created out of this
amalgamation of c¢lassical and wmodern poetry, standard and
colloquial language, and even sacred and profane themes as

we will show below.
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THE USE OF PROFANE SONGS:

The maddahin make use of the profane songs of
well-known Bgyptian singers such as Umm Kulthtm, <abd
al-Halim Hafigz, Fayza 2Ahmad, Shirifa Fadil, and others,
{63> They either make use of the tunes without the actual
words of the songs or they at times include portions of the
songs or use the tunes with appropriate lines of their own
making. The following are some examples:

The maddaha Haniyyat Sha:ban includes several tunes
from the songs of Umm Kulthim. In her ballad about +the
Prophet’'s migration to al-Madina there is a scene in the
cave where +the Prophet and Abid Bakr are hiding from the
Qurayshites who are intent on killing them. A snake chances
to be in the cave and while the resplendent Prophet sleeps,
the shake is uncannily attracted to him. When it is blocked
by the frightened Abl Bakr from coming closer to the
Prophet, it bites Abi Bakr. The Prophet is awakened by Abu
Bakr's tears dripping on his face. The snake apologizes for
having bitten AbU Bakr and recites a solilogquy in which it
expresses how it was irresistibly drawn to the Prophet. At
this point in the ballad one hears the tune of one of Umm
Kulthim's songs. The words are not mentioned but when one
recalls them, one finds that they are quite appropriate for
the scene. These are the words from Umm Kulthim’'s song

-3

"Inta l-Hubb” written by the poet Ahmad Rami and put to

music by the well-known singer and composer Muhammad <Abd

al-wWahhab:
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ahwak fi »>urbak wi f bu«dak
wa shta» 1i waglak wa nsda gafak

w—in ghibt ahafiz «ala (ahdak
wa fdal ¢ala widdi wayyak.<64>

I love you whether you are near or far from me
I pine for my union with you, and I am content
with your rejection of me

I preserve my fidelity to you when you are absent

My affection for you I maintain.
The listeners who are familiar with the words of +the song
will no doubt be touched by this subliminal invocation of
love and longing for their dear Prophet.

2hekh al-+«Us&ll makes use of the tunes of profane songs
of the famous Lebanese-born Egyptian songstress Sabah. In
the Shékh’'s "Zikr" song he at one point sings about God's
Majesty (jalala, a feminine in Arabic) addressing the (male)
lover of Muhammad in this way:

wi kalam ha—sullak (alé&h ya ¢dshi: muhammad

ya habibi wi sma<u minni

1111 yisiin il-amdna ya bni

lazim markazu ha-yinsan

<49:a>

And words I will mention to you, O lover of Muhammad

Listen to them, 0 ycu who are dear to Me

He who upholds the trust, O son

His (spiritual) rank will be preserved.
These lines are immediately followed by a tune from one of

the well known songs of Sabah. The lines which go with that

tune - but which the madddh does not sing - are:
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w—in kunt-i kh8yif mi l-gharam

ma tkhafsh-~i wi tammin »awi, itammin >awi
<65>

And if you are too fearful of the passion of love

Fear not, and be fully reassured.
Perhaps one may ask why the devotee addressed here is
fearful of the passion of love. The answer is found in the
preceding lines of the maddah’'s mystical song. God's
Majesty warns the devotee that if he falls in love with her,
he will be seeking his own annihilation:

izd kunt-i ha-thibbini ha-tubhkum (ala nafsak

hukm-i f£ih i<dam.

<49:a>

If you fall in love with Me

You will be passing the death sentence on yourself.
The devotee answers this time with more or less the exact

words of a song by another famous songstress, Fayza Ahmad:

Shekh al—«Useli Fayza Ahmad

ana »albl jiléh mayyal and »albi 1ik mayyal

wa la fish gheru ¢«a 1-bal wi ma fish ghérak «a 1-bal
da waha 1i 1-kamal inta w bass 1111 habibl

habibna rasul illah mahma yi»ild l-«uzzal
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My heart is inclined to him My heart is inclined to you
None but him is in my thoughts None but you is in my
thoughts
He is an oasis of perfection You alone are my beloved
Our beloved the Messenger Whatever the reproachers
of God may say.
<{49:a> {66>

The tune of the profane words or the words themselves then
affirm the meaning of the profound mystical idea of
annihilation of the self in the divine.

The last example is derived from a eulogy by Shékh «Abd
al-Hadi where he employs the familiar technique in Arabic
poetry of mu:arada (composing an imitation of a peoem in the
same metre and rhyme scheme). The model poem is “al-Atlal”
of the romantic poet Ibrahim Naji (d. 1949), and is sung by

Umm Kulthum:

«i4bd al-Hadi _ . Umm Kulthim

ya muna l-galb-i ya hal ra»a l-hubbu suk&rid mithlana
tdha innana

gad madahnaka fa zada kam banaynad min khayalin hawlana
shawquna

wa sabahna fi divarin wa mashayna fi tarigin mugqmirin
saticin
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tagri l-farhatu fihi tathibu l-farhatu fihi gablana
hawlana

wa taribna min madihika wa {dahikna dihkata tiflayni

¥a hudan ma¢an
gad hadana fa balaghnia wa «adawna fa sabaqna gzillena
gagdand
{3:a> <67>
O desir= of the heart, Has love ever seen intoxicated
C Taha, indeed {lovers) like us
When we eulogize you, Many have been the dreams we
our longing is kindled created around us
We swim in brilliant lights We walked on a moon—lit road
Where joy boundg arocund us Where joy bounds before us
Fulcogy i.r you enraptures us, We laughed the way two children
0 guidance divine laugh
That has guided us to our And we ran until we outdistanced
goal our shadows

By taking classical pieces out of their “text-milieu”
<68> and juxtaposing them with vernacular material, the
madddhin in effect “liminalize” these pieces. Once out of
their "text-milieu”, the appropriated classical quotes go
through a process of cutting and pasting; none retains its
title, or its author’'s name, many lose their ending and some
of their beginning. This 1is one example where the
boundaries between the elite and popular literatures are not
as water—-tight as may be thought 'nd where the two

literatures leak into each other to produce somethirg new.

To conclude this section, it 1is clear that the careers

of the Egyptian maddahin show that they hail mainly from
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small villages or provincial towns - some are gypsies. The
majority of them are either totally illiterate or
semi-educated, but an exceptional few - like Shékh al-«¢Irasl
-~ are highly educated, not in Western-style secular schools
or universities but in religiocus institutions such as
al-Azhar. Perhaps partly because of this religious schooling
and partly because they deal with religious subjects, many
of them are given the title shekh before their names and are
often shown in the pictures on their cassette tapes wearing
the religious garb of shékhs - the «imma and the kakila (the
turban and the long straight overcoat with buttons down the
front and a half-collar).

The apprenticeship of the maddahin is not always a case
of a father-son tradition. Tlere are examples where singing
eulogies and ballads about the Prophet Muhammad is a family
business; one may cite the case of the three brothers of
Asyut or the Joharis of Dumyéat. At the same time there are
even more examples of singers who have learned their art
from others to whom they were not related.

Besides being profeszional performers, these maddahin
engage in other trades; indeed some are peasants, bakers,
fishermen, Qursan reciters or imams in mosques. Many may be
seen as living on the "margins” of social and economic life,
in that they are in most cases obliged to maiuntain two jobs
and more often than not their songs are more respected than
their person.<69> Even the highly successful Sheékh al-«Irasi
does not as a rule perform in his hometown Samannud for fear

that this may undermine his reputation as an imdm of a local
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mosque. He even had reservations about being called a maddah
preferring the title sayyit presumably because unlike the

maddah the gayyit can be a Qur>an chanter.<70>

The milid (mawlid in CA)} <71> is an interstitial event

in the Islamic calendar.<72> It marks the sacred occasion of
the Prophet’'s birthday or that of any wali (saint). The same
word also means in the Egyptian Colloquial an uprcar, a
chaotic situation, a mess.<73> When Egyptians want to

express the idea of a free-for-all, they say "malid wi sahbu

ghayib”.<74> The word mulid therefore combines both sacred

and profane meanings. Similarly some words associated with
the sacred have also a profane meaning; words such as

"is—sala <an—-nabi” (calling down blessing on the Prophet),

can also mean “something which is worthless” as in the

phrase "khad is—-sala <an—nabi” <75> (he received only the

calling down of blessings on the Prophet, he got nothing in
return) when it is a question of what someone obtained in
return for his effort, or words such as fi»i (classical
fagih, jurist) which means both a Qur:&n reciter and “one
who combines sanctimoniousness and low scavenging ways”,
whence the verb “itfarhin” meaning “to behave in a
sanctimonious yet base and greedy way”. <76>

Here I would like to describe some aspects of the 1989

mulid celebrations whicl. I attended in Biyala (Kafr
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ash—-Shékh), Tanta (Gharbiyya) and Banhd (Qalyubiyya).

In Biyala there was a great zaffa (procession) in which
many of the local gifis marched with the banners of their
different brotherhoods. There were donkey-drawn carts,
overloaded with children and men, trucks equipped with
colourful 1lights, loudspeakers blaring songs in praise of
the Prophet and the occasional advertisement about a local
dairy product. Different sweetmeats and the traditional
sugar dolls were on sale everywhere. The night before,
Shékh «Abd al-Fattah al-«Irasi of the nearby town of
Samannid had been invited in - as he has been for the last
two decades - to sing praises in honour of the Prophet
Muhammad and retell in his beautiful voice, and for the most
part in Collecquial Egyptian Arabic (CBEA), episodes from the
life of the Messenger of Allah. For the Shékh and his
gallabiyya —clad listeners, it was the love of the Prophet
which was at the heart of the celebration, Reliving the
Prophet’'s life-story through the Shekh’'s performance was an
end in itself, an act of piety.

“"As opposed to the official feast,” remarks the Russian
critic Mikhail Bakhtin, “one might say that carnival
celebrated temporary liberation from the prevailing truth
and from the established order; it marked the suspension of
all hierarchical ranks, privileges, norms, and
prohibitions”.<77> To a great extent, this observation can
apply to the popular milid celebrations I witnessed in
Banhda. Emotional intensity and excess could be seen in the

ecstatic convulsions which overtook the =zakkira (sing.
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zakkir, the one who performs zikr, dhikr in CA). They swayed

violently out of control and at times dropped in a fit.
Some foamed so much around the mouth that saliva covered
their chins and chests. It 1is generally true that during
the mulid celebrations, the crowds push and shove and that
sexually excitable men, especially turbaned gallabiyya -clad
ones, brush themselves against the bodies of women who are
unfortunate enough to be caught in the midst of these
milling crowds. Sexual excitability is also wvisible among
the zakkira when, on the rare occasion, women take part in
the zikr. I witnessed this phenomenon during a léla in the
town of Banhd, the only time I actually saw women performing
zikr side by side with men. During the intervals between
zikr sessions, these men and women engaged in frivolous
conversations interspersed with obscene references and free
touching of one ancther - something that the rather
conservative Egyptian society does not tolerate, at least
among these working classes.

In the Tanta celebration, which also marked the malid
of the patron saint as-Sayyid al-Badawil, crowds came from
all over Egypt. There were many pavillions set up near the
main mosque of al-Badawi, and many gsufi orders and their
maddahin participated. One could see many of these gufis
perform their zikr dancing to the tunes and the songs of the
maddahin, and in noticeable juxtaposition children as well
as adults were swaying joyfully on swings installed for the
occasion. Peep shows and Aragdoz (a puppet show, derived

from the Turkish Karagoz, "Black Eye”, a sort of "Punch and
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Judy”) provided additicnal entertainment.<78> In the Aragoz
show I witnessed humorous episodes with extremely obscene
dialogue and gestures which went on while the religious
songs of the maddahin broadcast on loudspeakers, could be
heard inside the show enclosure. Here are two short

eplsodes of the Aragoz shows I attended:

Aragdoz (singing):

salamdt salamat
ya habibnd ya baladiyyat
da nta wahashtina bi z-zat

Greetings, greetings
0 beloved one, o fellow-villager
We have really missed you.

chorus:
salamat salamat...

greetings, greetings

Araqgoz:
salll galli

call down blessings on the Prophet
call down blessings on the Prophet

chorus:
salli sallil
«a n—nabi galll

call down blessings on the Prophet
call down blessings on the Prophet

A beggar:
<agiz wi ghalban
ghalban wi <agiz wi talib haga li 1-1ah

I am poor and blind
I am poor and blind, I beg you to give
me something for the sake of Allah

A man:
¢a 11ah va 11ah ya (amm—i vhannin (alék

Go away, uncle, may Allah make people be kindly
to you (i.e. I am giving no alms to you)
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Beggars:
wi n-nabi (agiz

I swear by the name of the Prophet (Muhammad)
I am blind.

A man:
allah yisahhil—-lak

May Allah make things easy for you
(i.e. I am giving you no almg)
Beggar:
A man:
inta «ayiz haga 1i 11&h? tab
uraf ¢ala ganb-i kida.
Ya aragdz.

You want some alms? 0.K
Just stand here on the side
O Aragoz.

Aragoz:
na«<am
Yea

A man:
ta«dld yva «amm. wahid (ald bib allah
ma«addi, tiddi-1lu?
ma:<aksh—-i »dl-lu «a 113&h.

Come here, uncle. A beggar is passing by, will
you give him (alms)? If you do not have anything
to give him, send him away (lit. tell him it is
all up to Allah)

Aragdz

+alad bab allah

It is all up to Allah (to help out)
Beggar:

da-na «ma

But I am blind
ATragoz:
Beggar:

da-na ba-hassis

I grope (my way — because I am blind)
Aragoz:

wa—-na ba—affish.
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And I squeeze {a woman's sexual parts)

Beggar:

ya ¢éni
Pity you.

kuss ummak.

Up your mother’'s cunt,

Beggar:

wi n—nabl cagiz

I swear by the name of the Prophet, I am blind.

Aragoz:

Beggar

wi n—-nabi (ala 1llah
I beg you by the Prophet to go away.

wi n—nabl ga«an

Aragoz

I swear by the name of the Prophet I am hungry.

ittikil ¢«ala l1llah

Go away (Lit. depend on Allah)

Beggar:

li 1lah 1i 11&h 1i 11&h

For the sake of Allah,
For the sake of Allah,
For the sake of Allah

Aragoz:

mafish mafish mafish

Nothing, nothing, nothing

(will I give you)

Beggar:

wi n-nabi dkul, wi n-nabi akul

akul il..., il...

wi mahallabiyya wa ruzzan wa ruzza

By the name of the Prophet, let me eat
Let me eat the.., the...

Eat pudding and rice



75

Aragdz:
allah allah ya «abd il-basit.

Encore, encore, O «(Abd il-Basit
(one of the most famous Qurs:an reciters
in Egypt)

Beggar:
nanua nani nanua
wWa ruzzan wa Truzza

ana 3akul ruzzan mutafalfilan

Nand Nanu Nani
(Let me eat) rice, rice

Let me eat fluffy rice

Aragoz:
¥vd galat in—nabl (ala kuss ummak

May the blessing of the Prophet be
up your mother’'s cunt

Aragoz:
wi r—-ruzz abu laban
wi btingan misarraca
wi <al&hum habbit »{lita
(Let me eat) rice with milk
And egg-plant in a moussaka dish
With a tomato on top.

Aragodz:
asl ummak mara sharmita

Your mother is a whore.

The other scene shows the Ar&gdz in a domestic dispute with
his sharp-tongued wife. It 1is not clear why they are
fighting but we see them attempting to reconcile. The wife
asks him to come closer to her and he hesitatingly
approaches with his head down so that his pointed hood is
moving towards her in an unmistakably sexual gesture. She

urges him on by repeating “kaman”, (more) until he loses
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patience and 1in the typical Aragoz manner hurls a vulgar

cath at her. The wife then says:

The wife:

tayyib wi n-nabi tigl
irfa¢« il-gallabiyya...kaman

irfa« il->amig ... wi J—jibdn

... »alla¢« ba:a

All right, by the Prophet come here

Lift the dress... more

Lift the under-shirt ... and the "jupon” (slip)

Undress me completely.

At this point of the scene we see the Aragdz poking the wife
rhythmically with his pointed hood while he is neighing like
a horse. Moments later we hear in the background the screams
of a new-born baby. The Aragdoz and his wife are now
reconciled and happy.

In Banha, the léla (the evening celebration) was
arranged by a member of the Ahmadiyya mystical order. I was
asked by my informant Ibrahim to contribute to the expenses
of the 1léla; this I willingly did. The celebration took
place in the street in front of the benefactor’'s house. A
platform was set up for the madddh Shekh Ibrahim ad-Disugl
and his band and florescent lights were placed around the
house and 1in the street. Men and a few women dressed in
humble black clothes sat on tattered and dirt-ridden mats
spread on both sides of the street. The nearby grocer did
extra Dbusiness selling different items which ranged from
cigarettes to soft drinks and to a local brand of aspirin.
Metal tea pots were boiling with strong tea over kerosene

stoves. Tea was generously offered gratis to all who
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attended., Men were smocking cigarettes (a local brand called
Cleopatra) as well as the familiar hookah which is called
goza, (it 1is made of a coconut shell, pronounced goézt
il-hind, hence the name), in which they smoked tobacco
called micassil (the name 1is derived from the word for
molasses, because the tobacco is treated with this
syrup).<79> Scme of the audience were handicapped or were
beggars, some government employees and others peasants from
nearby villages.

The performance started a little after midnight. Shekh
Ibrahim ad-Disitigi stood out with his white turban,
well-trimmed moustache and eyes deep in their sockets., His
cheek bones were pronounced and when he became wrapped up in
his singing he closed his eyes and shook his head
rhythmically.

He sang of love and its woes, of the love of God and of
His Prophet. Most of his songs centre on the key themes of
sifi life, of mystical love and the desire to unite with the
One. But he weaves these abstract notions 1in touching
narratives whose blocks are made of folk images and
expressions. Take for example his song “Hilal”. A man
called Hildl goes to the Prophet to invite him to attend his
wedding. The Prophet gladly accepts the invitation but soon
the angel Jibril appears to tell the Prophet that God is
¢alling back Hilal, i.e. Hilal is to pass away. Hilal
accepts his fate and entreats the Prophet to take care of
his mother. There follow stanzas of touching details about

the sacrifices mothers make for the sake of their children,
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sacrifices which are at times met with ingratitude. Sheékh
ad-Dislgl gives the touching example ¢of +the son who goes to
the marketplace and buys fruit, hides it in +the sleeves of
his flowing robe and secretly gives it to his wife behind
his mother’'s back. Such details touch a raw nerve in many of
the Shekh’'s audience who often live 1in overcrowded homes
with their parents as well as their wives and children.

As the Shékh sang, a number of men and at least two
women were performing the gzikr dancing in a semi-circle.
This was the first time that 1 saw women take part in the
zikr. But when I took photographs of them, there was a very
strong and unexpected reaction from one of the women. She
flew at me and snatched the camera from my hand, swearing by
Alldh and His messenger that she would never give back my
camera. She thought I was a journalist who would publish her
picture in the newspapers and in doing so scandalize her and
her family, not to mention her mystical order. I was told
that not 1long ago a Journalist took pictures of women
dancing in a 2ikr, published the pi ‘tures in a national
newspaper and as a result the mystical order +to which the
women belonged had its government—issued licence rescinded.

Shékh ad-Disiqgi tried to calm people down to no avail
and he then had to stop his singing and leave. I found
myself in a precarious situation when people crowded around
me and started to ask out loud who I was. No one knew me
except my .informant Ibrahim. I was afraid that peocople
around would find out that I was not only a stranger but a

non-Muslim. But Ibr&him thankfully began shouting at people
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to leave me alone, calling me “ibn-i Xhalti” (son of his

maternal aunt). Only after much haggling and questions about
whether I was taking pictures of her alone or of everyone
else, the camera was returned to me but without the film.
The 1l&la 1in Banha was sadly interrupted because of my
indiscretion.

The difficulties in taking photographs or videotaping
these religious celebrations were also met in my hometown
Biyala (Kafr ash-Sh&kh). In order to assuage the suspicious
spectators - and some policemen in the vicinity - my
relative who was entrusted with +the task of videotaping the
milid procession and who had an unmistakably Christian name,
had to invent the story that he was fulfilling a religious
vow on the part of a female zrelative who had taken a solemn
cath that if Allah granted her a child, she would videotape
the procession of the Prophet’'s malid. Such a story was
easily believed and the videotaping of the celebration went
unhampered. I have to add here that as it turned out, we
probably did not have +t0 be s0 overcautious since many
Muslim individuals in my hometown who knew about my research
were touched by my interest in the 1ife of +the Prophet and
offered me much help. In fact, during the celebration I was
lovingly embraced by a member of a local gufi order (who was
also the owner of the bookstore from whom I bought many pulp
editions of madih). Singers vere blaring compliments on the
loudspeakers in my honour, calling me “Daktir Kamal,” the
son of Biyald, the Professor of Madih in the American

Universities, and even the beloved of the Arab Peoples
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{habib ish-sha«b il-<arabi}. The pecople of my hometown

(baladiyyati) taught me a lesson in religious tolerance.

In this chapter we have seen that the madih in the
colloquial is a tradition of long standing in Islamic/Arabic
culture and that at least from the thirteenth century - with
authors like ash-Shushtari and al-Ghubari - we can trace the
development of these religious compositions in the
colloquial. The account is still sketchy and deserves more
investigation.

We have also seen that maddahin under study hail mostly
from small villages and provincial towns, although we have
to consider +that the successful ones among them at times
move to Cairo. Recently in fact I was told by researchers
in the <Centre for Folk Arts that singers 1like Ibrahim
ad-Distiqi, Ahmad at-Tini, Yasin at-Tuhdmi, and others now
reside in Cairo.

A striking feature about the repertoire of these
maddahin is that it is a blend of subject matter - and as we
will illustrate later on in this study it is also a blend of
linguistic levels. It blends religious subject—-matter with
secular songs, especially those of Umm Kulthiim. But more
importantly this repertoire incorporates without
acknowledgement written compositions of classical and / or

modern authors.
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CEAPTER TWO

THE MAKING OF THE PEOPLE’S PROPHET.

In this Chapter a richly textured portrait of the
Prophet Muhammad is presented. It is derived from the
current repertoire of the Egyptian maddahin. Poetic images
and diction in this repertoire vary in quality from the
imaginative and the vivid to the sentimental and the effete.
In fact one comes across some of these sung poems that may
not strike one as good poetry - especially in translation -
but it should be noted that it is not solely their poetic
quality that concerns us. We are interested in the kind of
stories which are woven by these singers around the life of
their Prophet, stories which are being sung over and over
and savoured by millions of common folk through the
centuries. In a country like Egypt where there is a high
rate of illiteracy, a printed book about the life of the
Prophet may have a very limited circulation, but a ballad
about the same subject — sung countless times - is ensured
easier access to the minds and hearts of the illiterate
folk. It is therefore important to study these songs of the
maddahin and not be satisfied only with the writings of the
Muslim elite authors. Qur search for +the meaning of
Muhammad for present-day Muslims will remain partial and
fragmented if no serious attempt is made to understand the
kind of popular material produced and propagated by ordinary

Muslim folk.
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Because there has been no study thus far which has
presented the contents of this repertoire, a detailed
account, rather than a summary, is given here of the
life-story of Mubammad as it has been artistically woven by
these Egyptian popular singers. With the least amount of
commentary at this stage, five aspects of the Prophet's
life-story are presented: 1. his birth; 2. his marriage; 3.
his flight into Medina (Hijra); 4. his miracles; 5. his
attributes (physical and spiritual qualities). After
presenting each aspect, there follows a brief discussion of
the similarities and the differences between the maddahin’'s
story and its counterpart in the classical sources such as:
the Qur»>an, the Hadith (reports on the sayings and the deeds
of the Prophet Muhammad), the sira books (biographies of the
Prophet), the books of Dala»il (proofs of +the authenticity
of Muhammad's prophethood) and the Shama»il (physical and

spiritual qualities of the Prophet Muhammad).

1l. The Prophet’'s Birth:

The belief in the primordial light of Muhammad (nur
muhammad) permeates the popular repertoire of the
contemporary Egyptian maddahin. We are told that when God
wanted to create Muhammad, He held a handful of His divine
light and willed it to take the form of a human being whom
He then called Muhammad. From the light of Muhammad, God

proceeded to create the universe: mountains, stars, all the
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prophets, spheres, angels, seas, beasts, trees and birds.
Later, God willed that the 1light of Muhammad be transferred
from Muhammad's loins (dahr 1it. back) to Adam, then to his
son Shith (Sheth), then Nih (Noah), then Ibrahim (Abraham}),
Ismd«Il (Ishmael) and on to «Abd al-Muttalib and <«Abd All&h,
Muhammad’'s father. While it is recognized in the Qur»&an that
Adam was the father of all creation, nevertheless in the
repertoire it 1is assumed that before Adam the Prophet
Muhammad had existed in the form of primordial light (it is
noteworthy that this primordial light which was +to go from
one loin to another 1s strongly associated with semen,
referring here to a form of life 1in the potential or in the
“liminal” stage between nothingness and existence). Even
early on, the Prophet acted as an intercessor for Adam.
Sings Shékh al-«Irasi of Samannid (Gharbiyya):

adam abu l-kull-i lakin in-nabi >ablu

wi f gannit il-khuld-i shaf nir in-nabi »ablu

wi ¢8sh fi dar in—na«im wi l1-:&sh kan tab-1lu

simi« kalam iblis marra gabah nadim
lamma stagar bi n—-nabi >&m rabbina f s>abalu <24:a>

Adam is the father of all mankind but the Prophet
existed before him

In the garden of eternity, Adam saw the light of

the Prophet
He lived in the House of Bliss; living gratified him
He obeyed Satan once, and became full of remorse
When he sought the Prophet’'s help, the Lord then

forgave him.

Amina, the Prophet’'s mother, conceived him in the month
of Rajab and delivered him on the night of Monday, 12 Rabi:
al-Awwal. There were many bashavir (signs) which prefigured

the momentous event of the birth. All through the nine
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months of pregnancy, from Rajab until Rabi« al-Awwal, nine

prominent prophets came down to congratulate Amina in the

following order:
Month Prophet Message
1. Rajab Adam Brought the good news: she was

pregnant with the lord of the
two worlds, this one and the

next.
2. Sha«ban Shith Proclaimed the future birth of
{Sheth) the progeny of <Adnan, the

joyous light, the one with
cheeks like fresh roses.

3. Ramadan Nih Her son will be the ship of
{Noah) divine knowledge
{safinit il—«ilm),
the messenger of love and peace,
the lord of all the prophets and
the intercessor on the Last Day.

4, Shawwal Ibrahim His light existed even before
{Abraham) Adam’'s creation. He interceded
for Adam. He will be matchless
in his generosity. He will be
the most honourable human who
will fight the unbelievers.

5. Dhil 1-Qi«da 1Isma¢il He will be the most noble Arab,
(Ishmael) the intercessor on the Last Day,
the most eloquent of Allah’'s

creatures.
6. Dhu 1-Hijja Dawild Her son will be the lord of
(David) creation. Even rocks shall

become soft beneath his feek.

7. Muharram Sulayman Her son will be the best among
{Sclomon) all the prophets. Angels will
serve him. The wind will be
under his command.

8. Safar Musa Even Adam asked for her son’'s
(Moses) intercession. God created him
from His divine Light.
Muhammad, my brother, shall be
exalted by the Lord.
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9. Rabit «Isa For the sake of Muhammad, God

al-Awwal (Jesus) created Paradise. You will soon
give birth to him.<{1>

Amina’s pregnancy was free of pain and so was her
labour. She was attended by the houris, the beautiful
maidens of Paradise, as well as by a very special group of
dayat (midwives) some of whom, in fact, either mothered or
nursed other prophets: the Virgin Mary; Asiya, the Pharach’s
pious wife who nursed Moses; and even Sarah, Abraham’'s wife.
Angels, led by Gabriel, descended from Heaven to
congratulate Amina and to parade the newborn around the
universe. Light came out of Amina. It was the light she had
received from «(Abd Allah. Idols fell and broke. All women
who gave birth that day had baby boys.

il-kull-i hamalit walad lagl in-nabki l-(adnan
min agl-i >asaba biy»Uld yinkirim faddan.<23:a>

For the sake of the (Adnani Prophet

All (women) gave birth to baby boys

It is said that for the sake of a reed

a whole acre is blessed.

Birds came down from Paradise. The smell of musk permeated
the world, and the cup of joy circulated around. Even the
plgecns sang.

The Prophet’'s birth prefigured disasters to some rulers
of the unbelieving world surrounding Muhammad’'s homeland.
Interestingly, not only Chosroes of the Sassanids but also

Pharaoh of ancient Egypt saw his court ruined +the moment

when Muhammad was born, a sign that their empires would be
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overtaken by the future Muslims:

lamma l-kher bi miladu ban
warat diwdn kisrd w fara«on <2:a>

When the good signs about his birth appeared
The courts of Chosroes and Pharaoh came tumbling down.

Muhammad was born already circumcised, his eyes were kohled,

i.e. were naturally dark without kohl, and his wumbilical

cord was already cut. «Abd al-Bari Micawwaqd, from al-Minya

(Upper Egypt), sings this famous piece, sung also by Fanjari

from Sohaj (Upper Egypt):

amdah nabi kamil mukammal muktamal

wada¢«athu aminatun mukhattan muktahal
magti«atun surratahu, mutawwag bi 1-baha.

wa murayydan bi l-«ilmi ay¢ian wa l-c¢amal.<l:a>

I praise a prophet who is perfected,
made integral whole (by God)
When Amina gave birth to him, he was

already circumcised and kohled
His umbilical cord was already severed;

he was crowned with splendour
Equipped was he with divine knowledge,

and the will to act.
The Prophet’s light beamed everywhere:

waga<athu ummu l-<azima
anar il-wugid fi 1-1&1. <12:a>

His exalted mother gave birth to him
He illuminated the universe during

the darkness of night.

His light had the smell of musk, as the maddah Fathi Sliman

(Province of Shargiyya) sings:
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nur in—nabil nawwar

mala l-gihat c<anbar

wi 1l-misk-i w il-c<anbar

min tib bahiyy in-utr.<41l:a>

The Prophet’'s light shone
It filled all the regions with
the smell of ambergris
Musk and ambergris are nothing but
The scent of him who is resplendent.

And Shekh Sayyid «Ef{a (Province of Gharbiyya) sings about
the splendid 1light of the baby Muhammad whom he 1likens to
the moon. Muhammad’'s light is called the light of guidance:
nur il-hidaya gahar
yiharrar il-insan

min zulm akhih
111 «amil ilah wi gaban.<1l6:a>

The light of guidance appeared
in order to free man

From the injustice of his brother,

a coward who acted like a god.

The baby Muhammad was born already fasting as Shekh
Fathi Shihata «Atiyya from Kafr Bahida (Province of
Gharbiyya) sings:

ana b—amdah illi nizil sayim wi rabbu hadah

shab:ani tagwa w min hod in-na«imi sagah.<6:a>

I praise the one who was born fasting and his Lord

had put him on the right path
He was fed to his fill with godliness and (the Lord)
quenched his thirst from the basin of bliss.
When he finally was given to Halima, his wet nurse, he would

only suckle from her right breast. Many singers mention

this intriguing detail in their repertoire:
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halima dakhalit gat shaylah

rigi¢« laban min sadyiha 3h

kan il-yimin bass 1111 kaf3h

ammd sh—-shimd8l rafadu wi nafah. <16:a>

Halima entered, went up to him and picked him up
He suckled from her breast, ves,

Only the right breast satisfied him

But he rejected the left one, pushed it aside.

Mi<awwad (Minya) reiterates the same idea:

vagrub 113 g—gidr il-yamin bi-ra>fatin
yaftur «ald ma kan fihi wa gad hasal. <32:a>

He’'d hold on to the right breast with tenderness
Suckle from it what (milk) it may have,

this indeed happened.

At least one madddah explains why the baby Muhammad clung
only to the right breast. Being unselfish and fair-minded,
even at +that age, the baby Muhammad had to l:ave the left
breast for Halima's son, his step-brother. Shekh «Eta

(Gharbiyya) tells his audience:

ridi« in-nabi bizz wahid wi «al “il-hamdu 11&h",
we mardash yimsik i1l-bizz it-tani ya-sammica vya
111 bitwahhidl 11dh. 1€&h? marddsh yimsik il-bizz
it-tani 1leh? ¢ashan akhuh, ibn-i halima r-raqi:«
ibnaha. <l6:a>

The Prophet suckled from one brecast and said:
"Thanks be to God”", and he did not want to touch
the other breast, 0 listeners who bear witness to
the Oneness of God. Why? Why didn’'t he touch the
other breast? Because of his brother, Halima's
son, the suckling baby, her baby.

The baby Muhammad was strikingly beautiful. His eyes

were dark as though kohled “kahil al-<«én"; his cheeks rosy,
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hig forehead radiant; he was like a moon in his splendour
<l6:a>. Hisg lips were like rubies and he had space between
his teeth (aflag) <25:a>. When he was delivered he looked
up to his Lord in supplication. He was an exceptiocnal baby.
When he was +three months old, he was able to stand on his
feet, at five months he could walk, at nine he could speak
eloquent and correct Classical Arabic.<16:a>

Muhammad s birth alarmed not only the faraway Chosroes
and Pharaoh, but also local Jews. They recognized the baby
Muhammad as the long-awaited prophet who was destined +to
challenge their position and unmask their distorted beljefs.
According to Shekh (Bta, the Jews set out to kill him in his
infancy but before they could lay a finger on him, God sent
down a fire that consumed them. <16:a’>

The maddahin are intrigued by the name Muhammad. It
was God who advised Amina to c¢all her son Muhammad as Sh&kh
al-«Irasi (Samanniid, Gharbiyya) sings <23:a>. The Prophet
in the repertoire has several names: with God he is called
Taha, with +the angels he is Ahmad, in Heaven he 1is Mahmid
and on earth, Muhammad. With the exception of T&hd, which
is derived from the Qurran’'s mysterious letters, t&> and
has, the other names are all derived from the Arabic root
HMD, which denotes both thanking and praising. Thus
Muhammad is in fact a passive participle which means "he who
is praised”, as does Mahmud, and Ahmad means "the more
laudable one”. It is believed that on the Last Day, the
Prophet will intercede on behalf of his community and lead

it into Paradise under the banner of praise “liwd> al—-hamd”
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<2>. A favourite technique of the maddahin is to devise
meanings for each letter of the Prophet’'s name, as Shé&kh Eta

{Gharbiyya) sings: ’

ismu bada: bi mim

niru <aléena «amim

wi niru wayya bahah

tani huritfu ha:

hayihmi bih man sha

tdalit hurdfu mim

muftah li-rahma ¢azim.<1l6:a>.

His name starts with "m”

His light envelopes all of us

His light as well as his resplendence

The second letter (in his name) is "R”

With it he will protect whomever he wishes

The third letter is "m”

It is a great key to mercy

(the singer deoes not mention the final letter “dny

It should be noted that there are some differences
between the maddahin’'s story of the Prophet’'s birth and its
equivalents 1in the classical accounts, notably in the
biography of Ibn Ishdq as it was edited by Ibn Hisham. 1In
what follows we will discuss some of the details of the
madddhin’'s story and compare and contrast them to their
parallels in the biographies wriitten by 1Ibn 1Ishdag and
others.

There are some intimations about the primordial light
of Muhammad in Ibn Ishdq’'s biography, although we must
hasten to add that he cauticusly prefaced his account with
the disclaimer “zacami” (they alleged), a code word used to

cast doubt on the authenticity of the account. It is said,
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Ibn Ishdq tells us, that when BAmina was giving birth to the
baby Muhammad, there came out of her a light which illumined
the castles of Busra (Bostra) in Syria.<3> There is no
elaboration on the concept of the primordial 1light having
existed before the creation as the madddhin relate in their
songs. Nor does Ibn Ishaq mention any of the details about
the baby Muhammad being born already circumcised or that his
mother was helped by angels or by Mary or Asiya (the
Pharach's believing wife).

Interestingly, vet not surprisingly, one discovers that
it is in the late biographies of the Prophet that one comes
across these miraculous details in the life of the Prophet
as the Egyptian madddhin tell it. For example, the story
about the baby Muhammad being born already circumcised is

found in a late bilography entitled as—-Sira al-Halabiyva

an—Nabawiyya sometimes known as Insan al-—«Uyin fi Sirat

al-Amin wa 1-Ma>min <4> written by Ibn Burhan al-Halabi who

was born in Cairo in 1567 and worked as a professor in
al-Madrasa as—Saldhiyya until he died in 1634. He comnosed
several works of commentaries and supercommentaries but he
is best known for his biography of the Prophet.<5> It is in
his biography that we find most of +the details in the
maddahin’'s story of the Prophet’s birth. The circumcision
story is cited there on the authority of the jurist Anas ibn
Malik who reports +the Prophet’'s saying: “A sign of the
honour conferred on me by my Lord is +that I was born
(already) cilrcumcized and that no one had seen my

genitalia”, <6> and the polymath jurist and Qur:>an exegete
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Jalal ad-Din as—Suyuil (d4.1505) may also be cited as
confirming +this detail on the authority of several
transmitters.<7>
The presence of Maryam (Mary), the mother of «(Isé
{(Jesus) and of Asiya, the Pharach's believing wife, who
secretly took care of the baby Misd (Moses), is attested in

as—8ira al-Halabiyya on the authority of Ibn al-Muhaddith.

According to this account Amina said:

Tall women, who looked like women of the house of
<«Abd al-Muttalib, came to me. Faces more luminous
than theirs I have not seen. One of them came near
me and I leaned against her. Labour pain overtock
me and grew stronger. It was as though one of them
came near me and handed me some water +to drink;
the water was whiter than milk, cooler +than ice
and sweeter than honey. The woman said to me:
“Drink”, so I drank, then the third woman said:
“Drink more” and she rubbed my abdomen and said:
“In the Name of God, come out by the will of God,
may He be exalted”. They, the women, said to me:
"We are Asiya, the Pharaoh’'s wife, and Maryam,
daughter of «Imran”.<8>

The significance of this detail lies not only in the notion
that the God-favoured Prophet was served by mothers or
nurses of previous prophets <9> but also in the belief that
he will be married in Paradise to both of these women as
well as to Kulthum, the sister of the prophet Misa, as

reported by al-Halabi <10> and Ibn Kathir in his Qisag

al—-Anbivya». <(11>

The curious detail about the baby Mubammad nursing only
from Halima's right breast and the explanation given by

Sheékh (Eta can be found in another late biocgraphy, that of
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Imam Ahmad Zayni, known as Dahlan, who was the Shafi(ite

mufti in Makka. It 1s entitled as—Sira an—-Nabawlyya wa

1-Athd8r al-Muhammadiyya and in the section about the

Prophet’'s childhood we are told the following:

Halima said: "I gave him my right breast and he
took it, suckling as much as he liked, I, then,
turned him to the left breast but he rejected it.
This hags been his habit ever sgince”. People of
knowlege said that God had intimated to him that
he had a partner {(in suckling) and he (therefore)
behaved fairly. <12>

2. The Prophet’'s Marriage:

In the repertoire which I managed to collect, there are
two ballads that narrate stories about the Prophet’'s first
wife Khadija. One ballad is composed by a certain Shekh
«Abd Allah ibn Ahmad (known as al-<Arabi) and published -
undated — in an old pulp edition by Maktabat Taj in Tanta.

It is entitled al-Jawdhir al-Bahija fi Nazm Zawdj an—Nabi

Salla Allah «Alayh wa Sallam bi s—Sayyida Xhadija wa Dhikr

Safarih ila sh-Sham. Enno Littmann recorded another version

of this ballad in Cairo in 1938, which he later published in

1950 under the title Mohammed 1im Volksepos: ein

neuavabisches Heiligenlied.<13> Here I will rely on 1Ibn

Ahmad’'s version because it is c¢lear to me that it is "more
complete”, for Littmann's version in comparison misses whole

lines or even stanzas which affect the narrative continuity,
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let alone the metre and rhyme scheme. The other ballad,

entitled "Qissat Zawai an—Nabi bi s-Sayyida Khadija” <14> is

composed and sung by Sh&kh al—-«Irasi, and bears much

resemblance to al-Jawdhir al-Bahija”. The third ballad is

about <Asisha; it is sung by Shékh Fathi Shihata «Atiyya
<6:a> from the willage of Kafr Bhéda, near Mit Ghamr in the

Province of Gharbiyya.

The ballad, "al-Jawahir al-Bahija”, starts with the

traditicnal invocation of the Prophet’'s name and the
expressed hope that the Prophet may intercede on behalf of
the madddh on the Day of Judgement. We are told that
Muhammad wants to settle down and marry. As would a
contemporary Egyptian young man, Muhammad duly consults his
family about his marriage plans. Being an orphan, he goes
to his uncle, Abu Talib, to seek his advice. abid Talib
reacts favourably and promises to defray the wedding costs.
Other uncles are subsequently notified: Hamza, al-:Abbas and
even the wicked Abu Lahab, described as the wealthiest. Abi
Lahab promises to pay for all the wedding costs only if
Muhammad is willing to go with him to show respect to the
idols. With a pious admonition, Muhammad chides AbuU Lahab
and refuses his conditions, vowing to earn the money needed
himself by the sweat of his brow and the labour of his
right, i.e., pure hand. Muhammad is already called the
Prophet by the singer/narrator, as well as the interlocutors
in the ballad, even though he is reported in the classical
accounts to have received the Revelation only after his

marriage +to Khadija, in fact fifteen vyears after the
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& marriage, when he was forty years old.
a One of Khadija’'s slaves goes to tell her about
Muhammad. On the basis of the slave’'s description, Khadija
falls in love with Muhammad and sends for him, but, for a
while, he demures, being too timid to see her. They finally
meet and she asks him to work for her by selling her
merchandise in Syria to which he agrees.
With a small trading caravan that includes in its
company some of his uncles and even his oppponent, Abi Jahl,
Muhammad set out for Syria. He is shown to have
extraordinary physical strength; his strength surpasses even
the strength of forty prophets, each of whom is endowed with
the strength of forty men. He also performs a number of

miracles. At his behest, water gushes out of the scorched

earth and date trees spring up instantly. During his
journey, he meets many people to whom he preaches the
message of Islam. Men, jinn and even animals recognize him
as the Messenger of God. As in the 8ira of Ibn Ishaqg, he is
shown to preach 1Islam to Bahira, but unlike the account in
the Sira, he craftily disarms him in a conversation and even
manages to convert him, along with his fellow monks, +to

Islam:

ti«U kalami w »0lu kilmit it-tawhid
da 117 tusanis likum £ l-karb wi t—tawhid
»all shahadna b inn alldh hamid wi magid
w inn ahmad rasiil allah wi habibna
- wi maggidid b it-tuhaml ghayit it-tamgid.<15>

P
7

Listen to me and say the testimony to the oneness of God
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It will keep you company at the time of adversity
and loneliness”
They sald: "God 1s praiseworthy and glorious

And Aahmad is the messenger of God and our beloved”
And they profusely extolled the Tihami.

He also succeeds in fighting off the treachery of those who
conspire to kill him. Abu Jahl, the bete noire of the Sira
is constantly humbled and his conspiracies against Muhammad
thwarted. A wicked Jew and his one-eyed wife, who attempt
to kill Muhammad by throwing a rock on him from the roof of
their house, are taught a severe lesson. The rock misses
the divinely protected prophet and kills the Jew's two
children instead. Not only Muhammad, the Prophet, but also
Muhammad the merchant is divine .y guided. The angel Gabriel
feeds him with, as it were, precious “inside informaticon”
about the Syrian market. For instance, the angel tells
Muhammad when it is more profitable to sell and when to hold
off. To increase the wvalue of the camels which Muhammad
sells, +the angel causes the Syrian camels to lose their
appetite and grow weak and emaciated. The panicky Syrian
buyers rush to purchase Muhammad's camels and other
merchandise, In this way Mubhammad manages to make a
handscome profit; an item which is wusually valued at 10
dirhems now sells for 1,000.

Back in Mecca, the anxious Khadija receives Muhammad
with great joy. In passionate language, she expresses her

burning love for him and proposes marriage. Once again, as
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would a dutiful Egyptian young man, Muhammad goes to consult
his uncles. One uncle objects that Khadija is “"a fickle
girl” but goes along with Muhammad’'s desire to marry her
anyway. The men agree to go to Khuwaylid, Khadija's father,
to ask for her hand. When the men arrive, they find
Khuwaylid sitting in front of his house, inebriated and with
a cup of wine in hand. This is a significant detail that
may be intended to prefigure the upcoming tension and
conflict, since wine—drinking is a taboo in Islam.
Khuwaylid is shown to stand for Mecca’s pagan values; values
which run counter to Muhammad and his message. As expected,
Khuwaylid refuses Muhammad's marriage proposal on the
grounds that Muhammad, being poor, is not an equal social
match for Khadija and her family. Tempers rise, and some of
the uncles want to punish Khuwaylid for being arrogant and
impertinent, but Muhammad dissuades them.

On their way from Khuwaylid's house to Khadlija's,
Muhammad leaves his uncles. A moving detail, designed to
achieve pathos, is provided here. We are told that Muhammad
goes to lie down by his mother’'s grave. Muhammad. the poor
one, the orphan, now feels rejected and unwanted; what else
can comfort him but the memory of the mother of whose
affection and care he had been deprived ever since he was a
toddler? This is perhaps the only time in the narrative
when Muhammad, otherwise the Prophet Triumphant par
exXcellence is shown to be wvulnerable.

When al-«Abbas goes to fetch Muhammad, he finds him

asleep beside his mother’'s grave. A snake 1is spotted
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crawling around the sleeping Muhammad. Alarmed, al-«Abbas

draws his al-muhannadi (Indian—-made sword) to kill the snake

which then cries out to Muhammad for help. The snake turns
out to be one of the kings of the Jjinn. Muhammad prevents
al-«Abbas (referred to in the ballad as Muhammad's cousin),
from killing the genie/snake. Once saved, the snake thanks
the Prophet and entreats him to intercede on its behalf on
the Day of Judgment:

va 117 istafak il-ilah il-wahid il-bari

1111 ileék £fI gamiI« l-aw»at bi ybari

waffet bi «ahdl allazi kan f£fi l1-s>idam gari

kun 11 shafi¢« yva bn-i rama fi nihar il-khof
yom tara n—nas tibki w il-<ara> gari. (16>

You who are chosen by the Sole Creator
The One who always bestows His beneficence on you
I have fulfilled my time-old vow
Be my intercessor, 0 son of Rama, on the Day of
Terror
The day when people will be seen weeping and when their
sweat will stream forth.
Another attempt is made to win Khuwaylid's consent for
Khadija's marriage to Muhammad. In a patriarchal society -
whether 7th c¢entury Arabia or 20th century Eagypt - a
father’'s consent for his daughter’'s marriage has to be
solicited, even though the daughter may be a forty-year old
widow, reputed +to be the wealthiest and most influential
woman in town. Khadija sends some of her attendants to her
father to ask for his permission,
Khuwaylid does not relent and insults the men Khadija

has sent - why Khadija could not talk to her father directly

is not explained. Muhammad’'s wuncles are now very angry.
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They scramble to beat Khuwaylid. Hamza draws his
Yemeni-made sword. Khuwaylid becomes frightened but laughs
(presumably nervously, out of fear), then runs away.

Here, as the narrative draws to an end, Abd Jahl, the
pagan chief whose plots to kill Muhammad have failed,
springs onto the scene, He is seen chasing the accursed
Khuwaylid while tears are streaming down his cheeks. This
is rather puzzling. Why does Abili Jahl chase Khuwaylid or
weep so profusely? The answer to all of these confusing
details can be sought in Ibn Ahmad’'s wversion. It contains
lines which are not found in Littmann’'s version. According
to Ibn Ahmad’'s version Khadija manages to have her father's
consent to her marriage through the help of her uncle Waraga
Ibn Nawfal (he is in fact her cousin, according to the
classical sources). But the drunk father changes his mind
once he becomes sober. He is seen at Khadija's door once
again objecting to her marriage to Mubhammad. Khadija
secretly slips 900 dinars into al-«Abbds’' hand requesting
that he give the money +to her father as though it were a
gift from Muhammad’'s family. Khuwaylid accepts +the money
gladly and blesses the marriage. Meanwhile, driven by envy,
Abl Jahl comes by to thwart Muhammad's marriage plans. He
sarcastically advises Muhammad’'s uncles to marry him off,
not to the wealthy Khadija but to any woman from the poor
Arabs of the Ghatafan tribe. The uncles are now very angry
and they scramble to kill Khuwaylid; he  becomes so
frightened that he bursts out in nervous laughter.

Both versions then show Abu Jahl stopping at one of the
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many Meccan idols. He looks at it with revulsion, then
takes off his na:l (shoes) with the intention of beating it
- a supreme insult in Arab cultural symbolism. 1Iblis, who
is known to take on the form of these idols, becomes very
frightened cof Abu Jahl and takes flight. Abud Jahl continues

to beat the 1idel, calling it “y3 agzrat il-asnam” (You most

stinking fart among idols). Is he now recanting his
polytheistic beliefs and practices? Are the tears streaming
down his cheeks tears of repentance? Is he about to embrace
Islam? We are not directly told. The last we hear of abd
Jahl is that after his sudden change of heart, he stays home
for three days in utter dejection and confusion.

BEchoing almost to the letter the typical end of

Egyptian folk tales where the hero marries his love and both

"«ashi fI t-tabat wi n-nabdt wi khallifu subyan wi banat”,

(lived happily ever after and had boys and girls), the
ballad ends with the Prophet finally being able to marry
Khadija. Heaven and Earth are bedecked for the occasion,
and joy is present everywhere; even the hir, the beautiful
maidens that are promised to pious Muslim men in Paradise,

are seen singing for the happy occasion:

tamm il-farah 1i t-tuhami sayyid il-kawnen
tashara rabi« iltila f lelit 1-itnén

nizil min is-samd fiI «urs—i taha z-zen

w itzayyinit-lu l-aradi w is-saba: samawat
wi l-hir ghannit wi »&lit ifrahi ya «eén:¢.<17>

Joy was accomplished for the Tihami,
master of the two worlds
On the tenth day of Rabl¢ al-Awwal,
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Monday night
For the wedding of Taha the beautiful one,
the inhabitants of Heaven descended
The Earth(s) and the Seven Heavens were adorned

for his sake
The houris sang and said: “Be merry, © heart”.

Many of the details in this section about the Prophet’s
marriage *to Khadija are +to be found in the <c¢lassical
accounts. There are some differences though. Unlike the
story narrated in Ibn Ishdg’'s Sira, the maddahin tell of
Khuwaylid Ibn Asad, Khadija's father, as the one who was
objecting te her marriage to Muhammad but who finally
married her off while he was drunk. Such a detail is
actually found in the acecount of az-Zuhri, ocne of the
earliest biographers of the Prophet, as menticned by
al-Halabi.<18> But Sheékh al-«Irasi affirms to his audience
that it was Khadija’'s uncle, «(Amr ibn Asad, who married her
off +to +the Prophet because her father Khuwaylid was
dead.<23:a>

The conversion of the monk Bahird +to 1Islam is not
explicity mentioned in the classical accounts which I have
consulted; therefore, it seems to be & detail peculiar to
the Egyptian maddahin. I have found, however, allusions in
the classical accounts to some controversial reports which
claim that the famed monk Bahira became one of the Prophet’'s
sahaba (companions), that 1s +to say, that he must have
converted to Islam. These reports are denied by Ibn Hajar

al-«Asqgalani in his al—-Isadba which studies the lives of the
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Prophet’'s companions.<19> The monk who 1s reported +to have
converted is Nastira, this on ﬁ the authority of
an—-Naysaburi.<20>

The ballad hints at another conversion; +that of abi
Jahl. At +the end of the ballad one is left with the
impression that the wicked Abli Jahl repented and abandoned
the worship of 1idols. Ibn Ishaq’'s account does not say
anything about Abi Jahl’'s conversion - or Bahird’'s for that
matter - for Abilli Jahl is said to have remained Muhammad's
arch enemy until he was killed by Muhammad’'s army at the

battle of Badr. <21>

3. The Prophet’'s Flight Into Medina:

There are two ballads in the repertoire which deal with
the flight of the Prophet into Medina. One is sung by She&kh
Muhammad «Abd Alldh; the other by Haniyyat Sha(ban, a singer
who lives near Biyala (Kafr ash-Shekh). Both ballads are
remarkably similar in content as well as in wording.

The ballads narrate that when the Prophet has been
called upon by God to propagate Islam amongst the pagans of
Mecca, he is met by much hostility. The wicked Abid Jahl
conspires to kill him but God sends Jibril in order to
forewarn the Prophet. Along with his friend Abu Bakr,
Muhammad then flees Mecca. The pagans of Mecca set out to
catch both men whoe take refuge in a cave on the way to

Medina. Their pursuers would have caught them in the cave
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were it not for the miraculous appearnce of pigeon nests and
gpider cobweb at the entrance to the cave, giving the pagans
the wrong impression that the cave is long deserted. The
wicked Meccans then abandon their hot pursuit of the Prophet
and his companions.

Wearied by the relentless pursuit, the fatigued Prophet
falls asleep in the cave, resting his head on Abu Bakr's
lap. A dangerous snake creeps out of its pit being
irresistibly attracted to Muhammad’ s beauty and
resplendence. Alarmed by the approaching snake, Abi Bakr
hastens to block its pit. The snake bites Abd Bakr but he
courageously bears the pain and does not move away from the
snake lest he should disturb the sleeping Prophet. At any
rate, the Prophet is awakened when Abil Bakr's silent tears
fall down on the Prophet’'s face. Turning to Abi Bakr, the

Prophet sees what has happened and then

»al ya& abi bakr 1a bars ¢alek
yalbl w rabbi radi (alék

tandi dawa rabbinad yishfik
matkhafsh—-i mish massak adrar
dahan in-nabi l-garh-i b ri>u
tab il-alam min tib riu
subhan man a«ta l-mukhtar.<{2:a>

He said: "0 AbU Bakr, may no harm
afflict you
My heart and my Lord are satisfied with you
I have a remedy for, may our Lord cure you
Do not fear; no harm shall afflict you”
The Prophet applied his saliva to the wound
Pain subsided because of his aromatic saliva
Exalted is the One who has bestowed (this power)
on the chosen Prophet.
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The snake asks the Prophet for forgiveness and entreats him
to intercede on its Dbehalf on the Last Day. Muhammad
forgives the snake and promises it pa;adise.

During their three-day stay in the cave, Asma>, Abl
Bakr’'s daughter, brings them food and water. She is spotted
by Abu Jahl who interrogates her about Muhammad s
whereabouts. When she refuses to tell him, he slaps her so
severely that her ear-rings fly and she bleeds so painfully.

Abil Jahl and his followers hire a man by the name of
Surdga ibn Malik to track down Muhammad in return for one
hundred camels. On his fast horse, Suraga sets out on his
mission and soon he manages to catch up with Muhammad and
Abi Bakr. The hoofs of Suraga’s horse are mysteriously
stuck in the sand as he 1is about to capture Muhammad. It
then dawns on him that he is up against an unusual man, and,
then and there he utters the Muslim testimony of faith that
there is no deity but God and that Muhammad is the messenger

of God. He even expiesses his love for the Prophet:

ya& habibi y& rastl allah

va shafi«I ya bn-1 (abd-i 11&h

yom liga» alldh

va habib alldh, ya rasil alldh.<2:a>

0 my beloved, 0 son of «Abd Allah

O my intercessor, O son of «Abd Allah
On the day of meeting the Lord

0 beloved of Ged, O messenger of God.

Finally Muhammad and Ab{l Bakr arrive in Medina where

they are greeted by singing crowds. A she-camel, with a
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X sedan.chair covered with Indian—made silk, is brought to
%i Muhammad to ride. In order to decide where to build a new
house for the Prophet, the Medinans let the she-camel roam
around unbridled until it stops at a certain spot; there

they build the Prophet’s house.

There are some Qurranic references to the event of the
Prophet’'s flight into Medina, some of which are cited by the

maddahin. In “"Sitrat Y&-Sin”, one finds these verses:

Ya-Sin. By the wise Qursan. Lo, thou art sent. On
a straight path, A revelation of the Mighty, the
Merciful, That thou mayst warn a folk whose
fathers were not warned, so they are heedless.
Already hath the word proved true of most of them,
for they helieve not. Lo, we have put 1in their
Fd necks carcans reaching unto the c¢hins, so that
-8 they are made stiff-necked. And we have set a bar
before them and a bar behind them, and (thus) have
covered them, for they see not.<Q. 36: 1-9>

The last verse is mentioned by Hanlyyat Sha«b&n when she
relates that in order to set the Meccan pursuers ocff track
the Prophet throws a handful of dust into their faces.
{40:a> The same detail as well as the same Qurranic verses

are also cited in 1Ibn Ishaq's account of the Prophet’'s

flight into Medina:

The Prophet of God came upon them (the pursuers)
and took a handful of dust... and God took away
their sight so that they were not able to see him.
The Prophet continued to sprinkle the dust on
their heads while he was reciting these verses
from "Ya-Sin"...<22>
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That Suraga ibn Malik was hired by the Meccan
polytheists in order to track down the Prophet and Abu Bakr
is also found in Ibn Ishaq’'s bicgraphy of the Prophet <23>
but there is no mention that he actually converted to Islam.
Moreover there is no mention by Ibn Ishdg or TIbn Hisham of
the detail about the snake which bites Abd Bakr and the
Prophet’'s miraculous healing of that poisonous bite. There
is only a short reference on the authority of Ibn Hisham to
the effect that before letting the Prophet enter the cave,
Abl Bakr made sure that there were no snakes or wild beasts
in 1it.<24> Perhaps by creating the story of the snake's
bite, the Egyptian maddahin may have given themselves the

opportunity to add vyet another miracle to the Prophet's

credit.

4. The Prophet’'s Miracles

The repertoire of the Egyptian madddhin is replete with
vivid episodes about the Prophet’'s miracles. There is a
kind of “cluster” of recurrent miracles with which these
maddahin adorn their repertoire. Shékh al-«Irasi sings a
pliece which he suspects may be attributed +to the famed
jurisconsult Abl Hanifa. The piece mentions ten miracles,
referred to as fada»il (lit. virtues).<23:a>

Another singer, Wafd» al-Mursi, who has produced a
number of commercial tapes, mentions twelve miracles which

she calls karama (pl. karamat, charismata):
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ala ya shawgana laka ya muhammad
rastlu 11ahi man haza l-karama
nabiyyuna rtaga fi gunh-i layla
fa a<tahu rabbu itnashar karédma
<alama min <alama min ¢<alama
karama min karama min karama

awwal mu«giza lak ya muhammad
mishi «a r-raml-i ma-banlish :alama

wi tani mu¢giza lak ya muhammed
radamu £ il-hagar bayyan «alama

wi talit mu«giza lak ya habibl
1zd kan yimshi bitzillu l-ghamama

wi rabi« mu«giza lak ya muhammad
vanzur khalfu kama@ min amamu

wi khamis mu:giza lak y3 shafi«<i
yifigg in-nir min taht il-<amama

wi sadis mu<«giza lak ya mubhammad
cala kumm in-nabi badit il-yamama

wi s@bi¢« mu«giza lak ya habibi
vashumm it-tib amma l-makrih harama

wi tamin muc¢giza lak ya muhammad
tala khadd in—-nabl shama w :aldma

wi tdsi¢ mucgiza lak y3a habibi
fi l—-ghar khayyam wi bad il-hamama

wi <ashir mu«giza lak y& muhammad
rufi«t ila 11a&h a¢la magama

wi ihada (ashr mu«giza 1-ittuhami
nizil-lu l-qurs;an muntagim intizama

wa ithna <ashr mu«giza 1-ittuhami
yakinu shafi«und (sic) yawma l-giyama.<33:a>

Qur longing for you, O Muhammad
The messenger of God who earned divine honour

Our Prophet ascended (to Heaven)
under the wing of night
His Lord gave him twelve honourable signs

The first of your miracles, O Muhammad,
You Walked on the sands without leaving foot-prints

The second of your miracles, O Muhammad,
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Your feet left imprints on the rocks

The third of your miracles, my beloved,
When you moved about, a cloud was shading you

The fourth of your miracles, O Muhammad,
You could see behind as well as in front of you

The fifth of your miracles, 0 my intercessor,
Light burst forth from under (your) turban

The sixth of your miracles, 0 Muhammad,
On your sleeve, O Prophet, the dove laid her eggs

The seventh of your miracles, O my beloved,
You smell only the good not the bad smell,

The eighth of your miracles, 0O Muhammad,
On your cheek, 0 Prophet, is a beauty mark
and a sign

The ninth of your miracles, 0 my beloved,
At the cave pigeons nestled and laid their eggs

The tenth of your miracles, 0 my belovad,
You were elevated to God, the highest station

The eleventh of the Tihami's miracles
The Qur:an descended on him in perfect order

The twelfth of the TihamiI's miracles
He will be our intercessor on the Last Day.

To understand the role of the miracle stories in the
popular repertoire, we ought to look closely at some of the
main recurrent miracles. Of the many miracles, these five

seem to be the most prominent: 1. The splitting of the moon

{inshigag al-gamar); 2. The Prophet and the gazelle
(an—nabi wa l=-ghazal),; 3. The Prophet and the camel
(an~nabl wa l-jamal); 4. The nocturnal Jjourney and the

ascension to Heaven (al-isra wa l-mi«rdaj); 5. The sighing

palm trunk {(hanin al-jidh«).
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1. The Splitting of the Moon:

Sh&kh Sharaf, who 1s known to those who frequent the
milid of as—-Sayyid al-Badawi in Tanta, narrates this miracle
in touching detail. Ab# Jahl, Muhammad’ s arch enemy and the

villain de piece of the whole repertoire, incites a man

called Habib ibn Malik +to kill Muhammad. Habib has a
daughter who 1is severely handicapped, and so he suggests
that if Muhammad fails to cure her then he, Muhammad, will
be executed as an impostor. He even adds a more crippling
demand: Muhammad must also perform another miracle, that of
causing the moon to appear at the end of the month and split
into two halves; one half is to enter into his right sleeve
and exit from his left sleeve; the other half is +to enter
his left sleeve and exit from his right sleeve, and then
circumambulate the Xa(ba seven times. The Prophet smiles
for he was reassured of God’'s help in the Qur»a@n: “The hour
approached, and the moon was split” ( Qur»an 54:1). Indeed,

when night falls, the Prophet brings the moon down to earth:

wi lamma ata 1-1el

nizil il-amin gibril
ral-lu il-s>amar ya gamil
taht irattak (iradtak) wi munak
sakhkhar lak il-aflak
wi rabbak ya nabi m«ak
nagarak «ala l-kafrin
inzil ya »amar

il-mawld amar

ta<dala ya-ramar

il-mawld amar

inzil ya-ramar 1li z-%zén
wil shif kill il-hadrin
izhar w-insha>» itnén
tili¢ il-samar gahir
ba»>3d l-mak&n zahir

amam in-nabi t-tahir
wa8>rif khadi«¢ li z-zén
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ana min ya ramar?

»al-1lu in—-nabi l-athar
subha@na man sawwar

nurak y& ntur il-«é&n.40:a>

When night fell

Gabriel, the trustworthy, descended,

Said to (the Prophet): "The moon, O Beautiful One,

Is at your beck and call

He (God) has subdued the spheres for you

Your Lord, 0 Prophet, is with you

He has made you victoriocus over the unbelievers

Come down, 0O moon,

Thus the Lord commanded

Come near, 0O moon,

Thus the Lord has commanded

Come down, O moon, for the sake of the
Beautiful One

Come and see all those present”

The moon appeared and split into two

It beamed, made itself manifest

The place became clearly visible

In front of the pure Prophet, .

The moon stood, and surrendered itself

"Who am I, O moon?”

The moon said: “The purest prophet

Exalted is He who fashioned

Your light, O light of the eye”

The moon splits into two: one half enters intc the Prophet’s
right sleeve and the other half into the left sleeve. Both
halves stay there, content +to be so c¢lose to the beloved
Prophet. When the Prophet tries to get the moon out of his
sleeves by shaking his hands several times, the moon does

not budge, for it desires the Prophet’'s company:
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khallini wayyak

ikhrug barra ya :amar

ram radd «aléh wi »al

khallini wayyik

yal in—nabi, ikhrug barra

il=-samar tili¢« min ikmamu u sagad.
{4l:a>

"Let me be with you”

“Get out, O moon”

The moon answered the Prophet saying

“Let me be with you”

The Prophet said: ” Get out”

The moon exited from his sleeves and
prostrated to him.

Moreover, the handicapped daughter of Habib ibn Malik is

brought to the Prophet who lovingly healed her:

barat sahiha (&l

bi amr—-i min il-mutacal
sahit ya hadirin

fidilit tishhad wi t»il
sahhahni taha r-rasil
dw»u—-lu {—tubil

ahmad kahil al-<&n. <4l:a>

She became totally cured

As the Most High willed it

She shouted: "0 people present”

She repeatedly uttered her testimony:
“Taha, the Messenger, healed me

Beat the drums in his honour,

Ahmad whose eyes are kohl-colored”

"gahhahni” means "he healed me"” but could alsc mean “"he made
me whole, wholesome”. The daughter of the pagan chief was
not only “fractured” physically but alsc spiritually. The
physical healing here is reflected spiritually, for the girl
recants her pagan past and embraces the religion of the
divinely-guided Messenger of Allah. The image of the

Prophet as a ftabib (physician) appears time and again in the
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repertoire (see the section on the Prophet’'s attributes

below).

The miracle of the splitting of the moon is attested by
a number of classical sources which cite the authority of
the Qursranic wverse: "The hour approached and the moon was
split” (S. 54:1) as well as the Prophet’'s hadith (reports
about his sayings and deeds) relating to the subject. 1In
the collections of the hadith widely believed to be
authoritative by Muslims, we find the following citations of

this miracle: in Sahih al-Bukhdri, three reports are cited,

830, 831, 832, on the authority of «Abd Al113h ibn Mas«ud,

Malik ibn Anas, and Ibn «Abbds, respectively.<25> In

al-Musnad of Ahmad ibn Hanbal, an account of this miracle is

cited on the authority of Ibn Mas:Ud:

haddathand sufyan «(an ibn abi najih ¢«an mujahid
¢tan abi ma:mar «an ibn mas<«4Gd: inshagga al—-gamar
<ald ¢ahdi rasuli 1-118hi galla 1ladhu «alayhi wa
sallama shiggatayn, hattada nagzard ilayhi, fa gédla
rasfilu alldhi salla 1l3hu <alayhi wa sallama:
ishhadi.<26>

Sufydn related to us on the authority of Ibn Abl
Najih who related it on the authority of Mujahid
who related it on the authority of Abl Mat«mar who
in turn related it on the authority of Ibn Mas:ud:
During the lifetime of the Messenger of God, may
God's Dblessings and greetings be wupon him, the
moon had split into two sections and when (people)
looked at it, the Messenger of God, may God's
blessings and greetings be upon him, said: Bear
witness.
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The same report is also cited by Abad Nuc¢aym al-Isfahani’'s

Dald»il an—-Nubuwwa,<27> al-Q0adi «Iyad's ash-Shifa bi Ta«rif

Hugllg al-Mustafi, {28> and Jaldl ad-Din as-Suyiti’'s

al-Khasa>is al-Kubrd <29>, mostly on the authority of Ibn

Mas«id and Ibn ¢aAbbas.
None of the classical accounts which I have consulted
mentions the curious details about the moon entering or

clinging to the Prophet’'s sleeves as Shé&kh Sharaf’'s ballad

narrates.

2. The Prophet and the Gazelle:

Both Shé&kh Ibrahim ad-Dislqi, who 1s known to sifi
groups in and around Cairo, and Fathi Slimdn from the
Province of Shargiyya, sing the beautiful story of a female
gazelle which was caught in the snare of a wicked Jew while
she was searching for food for her baby gazelles. The
Prophet happens to pass by her and, moved by her entreaties,
offered to be kept as a hostage in her place so that she

might go and feed her young. Says the kind-hearted Prophet

to the wicked Jew:

in-nabi »al ya yahidi

hillaha min il-giytdi

khallihid itrih <truh> wi t(fdi
wi khallini «andak rahina. <l4:a>

The Prophet said: "0 Jew,
Release her from her fetters,
Let her go and come back,
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Take me hostage in her place”

But to her surprise, her young refuse to nurse while their
beloved Prophet is kept as a hostage. The oldest one speaks

out:

»alit ik-kibira b kull-i tamam
labanik y& mama

labanik ya mma :alé&na haram
tul ma daminna bahi t-tamam
tand il-yahidl rahina.<l4:a>

The eldest said, with full determination (?)

“Your milk, mother, is forbidden to us

As long as our guarantor, the fully resplendent one,
Is a hostage with the Jew”

and in Fathl Sliman’'s version, all of the young chide the

mother gazelle:

»dld 1-«iyal leh ya@ mmina

tirhani nabiyyina

rihi rizs>ina <ala rabbini

w aho razi» id-did fiI l-hagar.<4l:a>

The young gazelles said: "Why did you, mother,
Leave our Prophet a hostage

Go back; our livelihood is in God’s hands

He provides (even) for the worms inside the rocks.”

The gazelle and her young then decide to go and release the
Prophet from bondage. Overwhelmed by the sight of the

returning gazelle and her young, +the Jew embraces Islam

right then and there:

il-yahudi »dl1 ya mupammad

inta habib wi gétnad muhammad

min <and rabbak gét ya muhammad
inta habib ir-rikh ya muhammad
inta gharamli w habibl ya muhammad
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inta imani ya habibl ya muhammad
wi rabbak and mu»min bih.

Refrain:

1a illaha illa 1lah
muhammad rasdlu 11&h

nata> shahada l1-innabi f il-hal
»aman bi wahid ya rohi mutacal
aman il-yahudi b-innabi filhal
lamma b <&nu shdahid il-ghazal
wi muhammad rastlu 11ah. <l4:a>

The Jew said: "0 Muhammad
You are (our) beloved, you came to us,
0 Praised One
Upon orders from your Lord you came,
0 Muhammad
You are (my) soulmate, O Muhammad
You are my dear beloved, 0 Muhammad
You are my faith, O beloved Muhammad
I testify that I believe in your Lord

Refrain:

There is no god but God,
Muhammad is His Messenger

The Jew uttered the testimony of faith
at once
He professed his faith in the One God,
the Most High

The Jew professed his faith in the Prophet

at once

when, with his own eyes, he saw the gazelle,

And Muhammad, the Messenger of God.

The classical sources which c¢ite the story of the
Prophet and the gazelle are many.<30> The hunter in these
sources is reported to have been a bedouin, not a Jew as
Shekh ad-Disiigqi’'s ballad narrates. Here is a hadith on the
authority of at-Tabarani, al-Bayhagi and Ibn Hajar (who

corrected some of its details) based on an account given by

Unm Salama, one of the Prophet’'s wives:
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k&na an-nabi salla 1l3hu <alayhi wa sallama f1
gahra>, fa nadathu gzabyatun: ya rasula 1lah. gala:
ma hajatuki? galat sadani hadha l-a¢rabi, wa 11
khishfdani fI dh&alika al-jabal, fa at{ligni hatta
adhhaba fa urdicahuwni wa arji«. gala: wa
taf«alina? galat: na<am, fa atlagaha fa dhahabat
wa raja<at fa awthagaha, fa untabaha al-a«(rabl wa
gdla: ya rasiula 1lah; a-laka hajatun? gala: tufligq
hadhihi az-gabya. fa atlagaha fa kharajat ta:du fi
s—gahréd»i, wa taqul: ashhadu an 13 illdha illa
11lah, wa annaka rastlu allah. <31>

The Prophet, may God’'s blessings and greetings be
upon him, was in the desert when a young gazelle
called out to him: "0 Messenger of God”. He said:
“What do you need?”. She said: "This bedouin
captured me. I have two youngsters on this
mountain; release me so that I can go and suckle
them then return”. The Prophet said: “"Would you
do that?” She said: "Yes" whereupon he released
her. She went away then she returned and he (the
Prophet) tied her. The bedouin then was alerted
to that and said: "0 Messenger of God, do you need
anything?” The Prophet said: "Release this young’
gazelle”, whereupon the bedouin released her. The
gazelle ran away in the desert saying: "I bear
witness that there is no deity save God and that
you (Muhammad) are the Messenger of God”.

Unlike the c¢lassical account, the popular ballad stresses
the conversion of a wicked Jew and not of a gazelle. Does
this detail Dbespeak a tendency to stereotype the Jew as a
cruel money—grabber who shows no compassion, even to a
helpless animal? Is the singer here playing on a familiar
antagonism against the Jew, familiar in the eaxly SIra of
Ibn 1Ishaqg, but perhaps enhanced in modern times by the

Arab-Israeli conflict in recent years?
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3. The Prophet and the Camel

Like the gazelle, the camel stands for beauty. The
name jamal is derived from the same Arabic root for beauty

and beautiful, jamdl, jamIl. {32> There are two stories

which involve the Prophet and a camel. The first, to which
reference is often made by many maddahin and which was
apparently known in Egypt as early as the sixteenth century
{33> tells of a camel that goes to the Provhet to complain
about being ill-treated by its owners. The references are
brief but recur many times. Shekh Sharaf (Gharbiyya)
sings:

rabbil >adamu l-ba<ir
wi shakd-lu m-ig-zalmin.<40:a’>

The camel kissed his feet,
And complained to him about the tormentors.

«Abd al-Bari Mi:awwad (Minya) invokes the camel story as

well as that of the gazelle:

nifsi aziirak w agalll 1l-fard-i fi haramak
ya 11i l-gamal wi l-ghazil »abbilu radamak.<31l:a>

How strongly I wish to visit you and perform
my prayers at your sanctuary

You whose feet the camel and the gazelle kissed.

A longer story which i1s sometimes known as "Nutg al-Jamal”

(the Camel’'s Utterance) tells of a bedouin who, yearning to
visit the Prophet, sets out on a long journey on the back of
a young, agile ga<id (young camel). On the way he meets

three Jews who, possessed by envy when they set eyes on his
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agile camel, forge a deed of sales which states that the
bedouin had sold them the camel. One of the Jews poses as
the buyer and the other two as witnesses. When the bedouin
finally reaches the Prophet, he is surprised to see that the
Jews are there, pressing their claims to the ownership of
his camel. When the bedouin protests against the assertions
of the two Jews, one of them stands up and, feigning anger,
affirms his ownership rights:

sam il-yahidi latsh-i1i fi khil>itu

wi ¢amal hila w ba»a yshidd-i £ lihyitu

ram in-nabi »3al bi sur<a w sakkitu

38l-1u  y& shékh ma-m:aksh itnén bayyina.
{37:b>

The Jew stood and set out to slap his
{the bedouiny face
He resorted to trickery and kept tugging
at his beard
Quickly the Prophet spoke and calmed him down
He said to the Jew: "Shékh, do you not have
two witnesses?”.

The Jews, of course, produce the necessary witnesses and
there seems to be nothing the bedouin can do +to challenge
their well-attested claim. At that point, a miracle occurs:

the camel loosens its tether and comes forward to testify

against the Jews:
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»al in—nabi 11 l-gamal >0l »issitak

da w da yibattal w inta t»Ul higgitak

»8l il-gamal 1i n-nabi w hydt diyad wagnitak
ma shufna dol ya nabi il1l1d hena.<37:b>

The Prophet said to the camel: “Tell your story

Let this one and that one stop talking while you
present your claim”

The camel said to the Prophet: “By the glow of
your cheeks

I never saw, 0 Prophet, these two except here”.

The Prophet believes the camel and the bedouin
vindicated, whereas the Jews run away:
£ili«i l-yahtid yigrd shabih l-ihsena

<alashan kitabt iz-zdr wi l-mal«ana.
<37:b>

The Jews tore off running like horses
Because of the writing of forged (deeds) and of
treachery.

is

In another version cof the story, recorded by Pilerre

Cachia, the Jews, who are also called "accursed Nazarene

dogs” set off running like mules “bighdl” but are eventually

caught, roped and burned alive:

t11i«0 1-yahtd yigrid shabih 1l-bighal
ashdr in—nabi hiushi 1-yahid ya rgal
fi 1-hal gabthum wi dar il-«isal
hara>t n-nasara f hadrit il-mustafd.
<34>

The Jews set off running like mules
The Prophet signaled (to the men): "Stop the
Jews, O men”
They brought them back at once and went on
roping them
In the presence of the Chosen One they
burnt the Nazarenes,
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There are several references to complaints uttered by a
camel to the Prophet Muhammad in the classical accounts. We

find these in TIbn Kathir's Shamd3>il ar-Rastil <35>, Qadi

«Iydd's ash-8hifa, <36>; as-Suyuti’'s al-Khagdr>is al-Kubra

{37>, and others. In Ibn al-Jawzi’'s account we read about
several encounters that the Prophet had with camels, all of
which purport to be complaints of ill-treatment by the
owner. <38>

None, however, mentions the exact details of the three
Jewlish conspirators and their dishonest attempts to claim
the ownership of the camel, as portrayed in the popular
ballad we have Jjust discussed. As 1is the case with +the
gazelle and the c¢ruel Jew mentioned above, one strongly
suspects that the "Utterance of the <Camel” is made to
perpetuate a negative stereotype about +the Jew. This is a
stereotype which had been consonant with antagonisms
engendered by the Arab-Israeli conflict but which - with the
Egyptian-Israeli peace treaty - 1s now felt +to be out of
pace with the new situation. Hence the expurgation of my
text of the ballad, with the result that the dishonest Jews
avoid the unpleasant fate reserved for them in earlier
Cachia’s wversion. It should be noted that my expurgated
version was recorded some years after the signing of the

Egyptian—-Israeli peace treaty in 1979.
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4. The Night Journey and the Ascension to Heaven

The oldest ballad in my possession, which narrates the
story of the Prophet’'s night Jjourney to Jerusalem and his
ascension to Heaven, was first recorded by Bouriant from an
itinerant folk singer and published along with other ballads
in 1893. <39> The same ballad was later to apéear in

Muhammad Qindil al-Bagli’'s collection, Adab ad-Darawish,

{40> a collection which Pierre Cachia believes has been
filched from Bouriant’'s earlier collection. <41>

The ballad describes the Prophet Muhammad’'s night

journey (isrd») to Jerusalem and his ascension to Heaven
(mi«rdaj)y. It is divided into a matla¢ (opening verses) of

two distichs, repeated at the end of +the ballad, and
forty-nine stanzas, each consisting of five distichs.

The last stanza mentions a certain al-Ghubadri as the
author of the ballad. Is this the famous fourteenth-century
Egyptian zajijal Ablli <«Abd Allah Khalaf ibn Muhammad
al-Ghubdri? Perhaps he is, for there appears no evidence to
the contrary. And if indeed the author is the famous
al-Ghubdri, then we may have in our possession not only a
rare example of his zajal pieces, most of which are presumed
lost, <42> but also the oldest narrative ballad to have
become part of the repertoire of modern Egyptian maddahin,
<43>

The ballad derives most of its details from the popular
account of the Prophet’'s night Jjourney and ascension to

Heaven by the hadith transmitter Ibn (Abbas <44>, an account
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which is reproduced in a pulp edition and circulated among
the audience of the maddahin (I obtained my copy of 1Ibn

Abbas’ Mi«rdj from a street book-vendor during the mawlid

celebrations in the town of Tanta).

The ballad starts with the conventional calling down of
blessings on the Prophet and then narrates that the angel
Jibril came to Muhammad along with al-Burdg, a fabulous
mount which is biggesr than an ass, smaller than a horse and
with a woman's face, and invited him to ascend to Heaven to

meet with the Lord. The Prophet was overjoyed and proceeded

to mount al-Buriaq:

fa >3l in—nabi 1likI ya buraq il-amin
ghadan ashfa« 1iki min harr il-lahib

wi fi wasfaha kanit tihir il-.u>ql

kamd salit ashab il-kalam il-:agib

laha wagh-i misl il-eédami f ig-gifat

wi ghurra tifd> il-badr-i «ind il-maghib
wi adla<ha khil»it il-13h is-sama
khalasah&@ l-muhaymin min gawahir ghawal
w aqdamhd hum wi l-hawadfir durar
khala>hum muhaymin hayy >adir galal.<45>

The Prophet said: "I grant you protection,
0 Burdg,
Tomorrow I shall intercede for your safety
from the scourging heat of Hellfire
Her description deludes the mind
As was reported by the people of the wonderocus
lore
She had a face whose features resembled those
of a human,
A forehead that outshone the full moon
after the sunset
Her sides were the work of the Lord of
the Heavens
The Supreme Ruler created them out of
precious jewels
Her legs and hooves were made of pearls
Created by a Majestic, All-Powerful, Living,
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Supreme Ruler.

The Prophet is flown to Jerusalem where he leads in prayer
several of the prophets who had preceded him. The ascension
to Heaven is made possible by a ladder whose steps are made
of gold, silver and chrysolite. The journey from the earth
to the first Heaven is said to take five hundred years but,
the ballad narrates, the Prophet’'s has been much speedier.

The inhabitants of the first Heaven welcome the Prophet
and tell him that he is the most favoured among God's
creation and that he will lead his community into eternal
blisg (1lit. the right-hand side).

The Prophet enters the third Heaven whose thickness is
the distance of a five-hundred-year Jjourney and whose
inhabitants have no sustenance but the ceaseless worship of
God.

The fourth Heaven is made of gold. In it the Prophet
sees a wonderous angel who has one thousand heads, each head
having one thousand faces, each face having one thousand
eyes, and 1in each eye there being one thousand beljievers
whose tongues incessantly praise the Lord. The angel holds
in his hands a tablet which has inscribed on it the names of
all of God s servants. When the Prophet inquires about that
angel, he is +told that he is (Izra»il, the angel of death.
The Prophet then asks him the reason why he is holding a
tablet and the significance of the lote tree nearby. This is

how the scene is narrated:
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wa lakin uridak ya akhi «Izrasil
ti»>41l 11 <an ish-shagara w da 1-10h wa ma
sababhum wa ma r—-rdh wa »abdak lahda
tugim fi l-aradi aw turth 1i s-sama
fa »al «Izra»il ya man bi wa«du sada>
wi min fadlu abrad l-«(uylin mi 1-<(amd
(min il-<ama)
a»lil lak «an ish-shagara wi da 1-18h yagin
wa ma agluhum ya bn il-kiram il-ugdl
waf w istimi« »011 fa »al lu na:am
1 akhir kalami ya malil il-khigdl.

But I want you, O brother, «Izra>il,
To tell me about the tree and the tablet
And the reasons why they are there, and
the soul and about your seizing it
And whether the soul dwells on earth or
goes up to Heaven
Said «IzrdsIl: "You who fulfill your promises
And through whose grace the blind were cured
of their blindness
I will tell you truly about the tree and the tablet
And about their origin, you son of genuine noble men
Stand and listen toc what I will say”, the Prophet
said to him: “"Yes”
“Till the end of my speech, 0O you who are
good-natured”

khala»> rabbina sh-shagara wi fiha wara>
tadad kull—-i man fi l-ard-i va bn il-kiram
wi da 1-10h mirasidha b ism il-(¢ibad

wi fiha «urif ahl is-sald w ig—giyvam

izd md faragh «umr ibn &dam sarat

min il-ghugn-i zahra a«raf ismu >awam

fa in kan taqi ab¢«at min ahl il-yimin

wi in k&n shagi ab¢at min ahl ish-shimal
muluk yi>badli rohu bi sm il-<«alll

wa 13 <«éshit ahl il-ard-i1 illa khayal.<46>

Our Lord created the tree; the number of its
leaves 1is
The number of the earth inhabitants, O son of
honourable people
This tablet opposite it has the names of
God's servants
In it are registered the people of piocus deeds
( pecple ¢of prayers and fasting)
When the life-span of one of Adam’'s offspring
is expired, there drops
From the tree branch a flower; and I would then
know his name at once
If he is pious, I would send for him an (angel)



L 4.2.;:;;-.:\

131

from those on the right side
If he is iniquitous, I would send for him one
from those on the.left side
These are angels who would snatch his soul by the
permission of the Most Exalted
Life of the inhabitants of the earth is nothing but
a passing shadow.

The Prophet weeps as he tells the Lord that his community is
weak — and therefore might be liable to God’'s punishment.

But he is reassured by the Lord:

baka sayyid il-umma w gibril baka

ma¢a l-mustafa zén il-(arab wi l-(agam

wl gdl in—-nabi yd rabb-i gomi {u<af

fa >3l ummitak ya mubammad kKhayr il-umam

wi yom il-hisab fi l-hasSr-1i yushfa« luhum

nahar il-siya@ma wi l-gadam <a l-gadam (<:ala l-gadam)
firih ahmad il-mukhtar nabi l-huda

lamma simi¢ min rabbind zi l-magal

wi sdrid bi izn allah 1i khamis sama

wi sukkanhd fihd w humm b ishtighal.<47>

The master of the community wept, and Gabriel wept
With the Chosen One, the best of the Arabs and
the Persians
The Prophet said: "0 Lord, my people are weak”
The Lord said: “Your community, O Muhammad, are
the best of communities
On the Day of Reckoning during the Gathering,
they will be pleaded for
On the Day of Resurrection, when foot will
step on foot”
Ahmad, the Chosen One, the Prophet of Guidance,
rejoiced
When he heard these words from our Lord
They moved on, with God’'s permission, to
the Fifth Heaven
Its inhabitants were present; their attention
engrossed.

The fifth Heaven is made of silver. There the Prophet

sees an angel who was wondrously created from both snow and
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fire; the snow will never extinguish the fire, nor will the
fire melt the snow. Beside the angel there are the seven
gates of Hell guarded by towering black giants. M&lik, the
master of these giants, is seated on a chair of flames. 1In
Hell the Prophet sees several classes of the damned: women
crucified by their hair; men chewing on a stinking carcass,
paying no attention to a lawfully slaughtered grilled
mutton; people with their tongues hanging down upon their
chests; some people drinking pus; others devouring suckling
babies; and others being dragged face down into raging
flames., The angel Jibril then explains to the kind-hearted
Prophet, who has burst into tears, the different sins of

these damned souls:

baka sayyid il-umma fa >3l gibril

¢ald eésh inta tibki kull-i she:» 1ld sabab
tard hazihi sh—-shubban wa haza shabab

wil hazi ish-shuyikh kanti ahl il-ghadab
wi h8zi n-nisa kanud hum il-latimat

amar rabbinad min shu«lrhum tinsilib

wi hdzl 1-1lihim il-minattina yd malih
biyitnahshi fiha n-nisd w ir-rigal

ahl iz-zind kand yihibbl

gazdhum bi zaka 1-fi«l1-i hazi 1-fi«al.

The master of the community wept; Gabriel said to him:
"Why are weeping; everything has a reason
You gee these young men, this yocuth, and these
old men, they were people of the (divine) wrath
These women were the bemocaners who used to slap
their faces in grief
Qur Lord has commanded that they be crucified
by their hair
This stinking meat, O Beautiful One
Women and men are biting at
The adulterers were in love with adultery,
He (God) meted out these punishments to thenm
for this act of adultery.
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w inzur shuhiid i-zlr ya sayyidl

tara alsinithum nazla 1 is-gudir

w akl ig-dari« y ahmad wi shurb is-gadid
gazd8 ya muhammad sharibin il-khumir

w ahl jiz—-zina fi kull-i yom yugtali

wa man yakul amwdl il-yat&@ma figur

wa lakin bi fadlak yighfir allah luhum

wi nta l-mushaffa« ya agall ir-rigal

wa ya >abl-i »abl il-gabl-i fI l-mubtada
wa yva khitam ir-rusul il-kiram il-asal.<48>

Look at the perjurers, O Master,
You will see their tongues hanging down their chests
The eating of the suckling babies, 0 Ahmad, and the
drinking of pus
Are the punishments meted out to the wine drinkers
The adulters are repeatedly being killed everyday
The people who eat up (unlawfully) the money of
the orphans are debauchers
But for the sake of your grace,
God forgives them
For you are the intercessor, O most exalted
among men
You who preexisted before preexistence
at the beginning of Time.
And who are the seal of the honourable
noble prophets.

In the sixth Heaven, the Prophet is exalted by the
angels who testify that the Lord has favoured him over all
creation and has in fact made out of Muhammad's 1light all
mankind, the sun and the moon.

Finally the Prophet reaches the seventh Heaven which is
made of matchless pearls. There he sees two angels: one who
is gliant—-like - were he to hold the earth in his hand, it
would look 1like a mustard seed in the desert; the other
angel is so wondrously huge that were he to be so permitted
by God, he could swallow up the lands, the seas, and the
mountains. Arriving at the lote tree at the farthest end,
the angel Jibril has to leave the Prophet because he is not

allowed to come closer than that to the divine presence. The



134

idea here is that only Muhammad, the favoured Prophet,

permitted to meet the Lord.

is

The Prophet proceeds and meets the angel Mika»il who is

responsible for sending rain to the people on earth. He also

meets the angel Israfil who will sound the trumpet to signal

the advent of +the Final Hour. He then moves on to
station that no angel has ever reached before. Now

Prophet is in the divine presence of hisg Lord:

wi lamm8 dana »8l lu 1-18h marhaba

bi khawas il-khawas ahmad asil il-gudad
fa 13 shakk—~i innik ¢alll l-martaba

wa 13 nal sulayman 11 ba«dli fadlak wi hid
tamannd w sal md shi>t-i ya mustafa

fa >3l ummiti talataf bihum ya wadud

fa »31 ummitik y abhmad khayar il-umam

wi nta l-mufaddal ya agall ir-rigal
guhannam 1i man (d8ddk wi birs il-masir
khalastak habibi yad badi¢ il-gamal.

When he came near, God said to him: "Welcome,
The best of the most excellent, Ahmad of the
the most noble lineage
Undoubtedly yours is the highest rank; neither
Solomon nor Hid have attained some of your grace

Make a wish and request what you desire, O Mustafa”

The Prophet said: "My community, be kind to it,
0 Amicable One
God said to him: "Your community, O Ahmad,
is the best of communities
Your are the most favoured, O most exalted of men
Hellfire is for your foe, miserable is his fate
I have created you, O one with stunning beauty”

wl gad khatabahu rabb il-«ibad il-karim
wi >3l lu khala>tak rabl—i khal, is-sama

wi min >abl-i ddam ya muhammad wi hid
wl 13 takhshd fi Thagrati min fazac«
wi sharraf bisatl ya tagi 1l-gudud

wi lamma tmas>ann ahmad nabi l-huda

fa naddd 11ah ta«ala dayim l1la tazal
<ala tlr sina gad amart il-kalim

the

the
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b annu yasil gahak fa nala l-wigal.<49>
The Noble Lord of mankind addressed the Prophet

And told him: "I have created you before
the beginning of the Heavens

Before the creation of Adam, O Mubammad, and Hud
Have no fear in My Presence,
Honour my carpet, O one of pious ancestors
When Ahmad, the Prophet of Guidance became
reassured
The Exalted Everlasting God said outloud:
"On Mount Sinai, I have commanded Moses
the Interlocutor

To seek your favour and he attained union

(with God).

The Prophet returns to earth and tells the people of
Quraysh about his miraculous journey. Abl Bakr and all the
companions believe him; only Abu Jahl and some Jews reject
his story and question him about the description of
Jerusalem. To help the Prophet with the right description,
the Lord orders the angel Jibril to carry Jerusalem to the
Prophet. In this way the Prophet is able to see the city and
describe it accurately to Abi Jahl and the Jews who can
neither see the city nor the angel Jibril. 1In the end, the
Prophet is proven to be truthful and his enemies have to
withdraw crestfallen.<50>

The other ballad differs in many details and does not
mention Muhammad’'s meeting with God. It comes close to Ibn

Ishaq's account in his Sirat Rasiul Alldh. <51>

"What happened to the Prophet on the Night of Rajab 272"
asks Shékh «Abd an—-Nagif Khattab, who is known in and around
Tantda. He then proceeds to tell his audience the story of

the Prophet's night journey to Jerusalem and eventual
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ascension to Heaven on the back of the mysteriocus buraq.
His audience is already familiar with the famous isrd, and
mi«rdj story but +they are excited to hear it. He proceeds
to mention Muhammad's journey through the Seven Heavens, but

one of his 1listeners shouts "di batira >awi, mumkin tisri:

shuwayya” (this is really slow, can you speed it up a
little?) Echoing the episode when several prophets visited
Amina during the months of her pregnancy with the Prophet,
the story narrates the Prophet’'s meeting with a different

prophet in each of the seven Heavens:

awwil samd adam »ablu

shiaf 1111 nidru md farirsh-i (ené&h
mihli aglu shaf in—-ntr da zamin
wi nata> lisanu w galld calé&h

tani sama yihya w «isa
itraddimi-iu w asnil ¢aléh

wi »31l4 marhab bi habibna

1111 shaffa« f1I 1-khal»-i «al&h (?)

tdlit sama yisif ya gamil

da gamal muhammad ghattd «aleh
wi »3l-1u kullina min nirak

di haga wadha u h—ankir 1&h.

rabi«¢« samd n—nabi idris

»am 1i n—-nabl b-yirajhhab béh
nabind sal-lu ¢alayka salam
idris tabassam radd-i ¢alé&h

wli hartn fi khamis sama »ablu
w—khadu m¢ah wasga—lu l-akhih
misd l-kalim fi sama sadsa
wi ala «imran min hawaleh

wi 1—-farha tammat bi muhammad
wi 1-kull-i >ami ygsalld <alé&h
fi s-sabca »ablu khalilu 11&h
akhaz muhammad bayna yadé&h

wi »al—-lu ibni wi hafidi
wi >abbilu min bén <aynéh
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wi »al-1lu ya ibna z-zabihén
tahhir-11 bét allah w ihméh

fi 1-l&éla di ya «ibad allah

faragd «aléna l-mawla salah

khamsin galah wi ba>um khamsa

wi da fadl-i m il-mawla w in«am.<27:a>

In the first Heaven, Adam met him
He gset eyes on Muhammad whose light never
departed from his (Adam’'s) sight
Adam saw this light indeed beforehand
He opened his mouth and called blessiungs down
on (Muhammad)

Iin the second Heaven, John the Baptist

and Jesus
Presented themselves to him and praised him
They said to him: "Welcome, our beloved
Who intercedes for mankind” (?)

In the third Heaven, there was Joseph,
the beautiful one,
But Muhammad’'s beauty outshone his.
Joseph said: "We are all made out of your
- light
i This is amply clear, why should I deny that?”

In the fourth Heaven, the prophet Idris
Rose for the Prophet and welcomed him
Qur Prophet said: “May peace be upon you”
Idris smiled and returned his greeting

Aaron met him in the fifth Heaven

Took him to the sixth Heaven to his brother
Moses, God’'s Interlocutor,

The Family of «Imrd@n were around him

Joy was completed with Muhammad’'s presence
They all rose to call down blessings on him
In the seventh Heaven, he was met by

God’'s Friend
Who received him with open arms

He said to him: "0 son, O beloved”

Then planted a kiss between his eyes

He said to him: "0 son of the two sacrificial
lambs

Clear the House of God of impurities and guard it”

That night, 0 worshippers of God,

The Lord imposed prayers on us

They had been fifty prayers but were (reduced)
to five
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(A sign) of God's favour and bounty.

Shé&kh Khattab does not mention the detalls of the Prophet's
meeting with God; this is done by the maddah, Mahmid
al-Badrawl, from Upper Egypt, who cut a record with the
Cairo—based Nefertiti Recording Company. In al-Badrawi's

"Lelit il-Isxa”, the Prophet went with the angel Gabriel to

the lote tree at the farthest end of heaven and as he was
about to see God, the angel held back, for even he was not
admitted into the divine presence. In contrast with the
case in the classical accocunts, the angel Gabriel not only
holds back but he even asks the Prophet to intercede with

God on his behalf:

wa lammd taraqgqid ¢inda sidrati l-muntaha
rara «indaha ma-laysa yudraku ihsahu
takhallaf ¢anhu l-walhyi nadd3d muhammadun:
atatruk ya gibril dayfan wa tansidhu

fa gala ya-habibi

fa gdla: «udhri ya muhammad gad badd

wa hadha magamun laysa mithlil yic<addahu
wa law annani gadimtu f in-nuri khatwatan
1 ahragni min dhd3lika n-nitri adnahu

fa gala lahu l-mukhtdar hal laka hagatan
turidu gadaha :(inda rabbin gagsadnahu?”

fa gala muradi ya habibi dhikrati

fa gdla muradl mubhammad dkikrati

idh anta khatabt al-karIma b asmahu

wa faragahu gibril «inda 1liga,ihi

wa gala lagad faza n-nabi bi mawl&ahu

wa lamma tand»>a sami¢a n—nida yd marhaba
bi khayri rasdlin 1li l-baraya s-stafaynahu
wa min taht-i sdgi l-<«arsh-i gad kharra sagidan
fa nudi irfa: khayra ¢abdin hadaynahu

wa 1l-hugbu gad rufi«at «an iz-zdt w angalat
wa «ala bisat in-niir aglasahu 1ldhu

nadahu gasdl ya ilahi sutrati

ndadahu gasdi ya ilahi nagratan
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bi ridaka ¢anna anta anta 1ll&8hu.<7:a’

When he ascended to the lote tree
He saw there what could not be quantified
The Revelation (bearer) left him; Muhammad shouted:
“0 Gabriel, do you leave (your) guest and ignore him?”
Gabriel said: "0 beloved of mine”
Gabriel said: "My excuse, 0 Muhammad, is manifest
This is a place not to be intruded upon by the likes
of me
For should I walk one step into the light
I would be burnt by its proximity”
The Chosen One said to him: "Do you desire a thing
From the Lord whom we are seeking?”
Gabriel said: "My desire, O beloved, is to mention me
"My desire, 0 Muhammad, is to mention me
When you address the Generous One by his
divine Names”
Gabriel left him when Mubammad met with God
And he said: "The Prophet has won (the grace)
of his Lord”
When he moved further away, he overheard the call
“"Welcome
To the best messenger to mankind we have ever chosen
At the feet of the Throne, (Muhammad)
fell on his knees
He was addressed: "Rise up ,the best servant We have
ever guided”
The veils were, then, removed; the bDivine Essence
made manifest
On the carpet of light, God seated Him
He called on Him: "My desire, my Lord, is to be guarded’
He called on Him: "My desire, my Lord, is a sign
That You are pleased with us. Indeed, you are God".

Fathli Sliman (Shargivya) sings about the heavenly
journey and gives details about the respect angels conferred
on the Prophet as he ascended from the first to the seventh
Heaven. In the first the angels call him “habibund” (our

beloved), in the second "nabiyyuna” (our Prophet), in the

third “shafi:und” (our intercessor) in the fourth "safiyyuné

(our close companion), in the fifth "khalilund” (our close
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friend, an epithet that Ibrahim (Abraham) had), and in the
sixth they simply ask him to walk in front of them as he
approaches the divine presence. 1In the seventh Heaven, he

is welcomed by God who greets him with “yd-marhaba”

(welcome). The Prophet 1s about to take off his shoes out
of respect for the divine presence, but the Almighty says:

13 takhaf, dis il-busat yva safwati,

ya di l-hana

simi« in-nidad min rabbihi rafi¢ is—sama

ahlan wa sahlan bi l-habib nabiyyuna.

<42:a>

He heard the calling from the Lord who raised the Heaven

"Welcome to Our beloved Prophet.”
Like the angels before, God also calls the Prophet
safiyyund, then proceeds to enumerate the many ways in which

He made Muhammad superior to all the other prophets:

in ka@n min adam khalagtahu awwalan
anta ya mukhtdr awwala khalgina

in kan min idris kasaytahu hullatan
anta ya mukhtar kasaytak bi niUrind

in k3n min nidh ¢ataytahu safinatan
anta ya mukhtar safinatu «ilmina

in kan min ¢(Iisd rafa«tahu 1li s—samd
anta ya mukhtdr sirt-i galisuna (sic).

in k&n min yiusif a<taytahu gamalan
anta ya mukhtar agmal khalgina

in kan min miisd raraytuh (ala l-gabal
anta ya mukhtdr sirt-i kalimuna (sic)

in kan min ayylb ga¢alndhu sabiran
anta ya mukhtar gdabir 1li amrina

in ki@n min dawid al-hadid ata:ahu
anta ya mukhtar lan lak gakhrind (sic)
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in kan min sdlih ac<taytahu nagatan
anta ya& mukhtar rakabt-i burdgina (sic)

in ka@n min sulayman ¢<ataytahu khataman
anta ya mukhtdr khatama ruslina.<4l:a>
If I created Adam first

You, Chosen One, are the very first of Our creation

If I clothed Idris in a special garb
I clothe you, O Chosen One, with our light

If I provided Noah with a ship
You, O Chosen One, are the ship oif Our Knowledge

If I raised Jesus to the Heaven
You, Chosen One, are Our intimate companion

If I bestowed beauty on Joseph
You, O Chosen One, are the most beautiful of
our creation

If I saw Moses on the mountain
You, O Chosen One, are Qur interlocutor

If We made Job a forbearing man
You, O Chosen One, endure patiently Our commands

If iron became pliable for David
For you, O Chosen One, Our rocks become supple

If I granted $alil a she—camel
You, O Chosen One, mounted Qur Buragq

If T awarded Solomon a ring

You, O Chosen One, are the Seal of Our messengers.

There are references in the Qur»an to the event of the
isra> (night journey) from Mecca to Jerusalem, and these
references have been taken as the basis for the story. The

Qur>an says in Surat al-Isra: (Q. 17):

subhana lladhi asra bi-«<abdihi 1laylan mina
l-masjidi al-harami ild l-masjidi l-aggda lladhi
baraknad hawlahu li-nuriyhu min ayatind innahu huwa
s-samli«u l-basir.

Glorified be He Who carried His servant by night
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from the Inviolable Place of Worship to the Far
Distant Place of Worship the neighbourhood whereof

We have Dblessed, that We might show him of OQur
tokens Lo He, only He, is the Hearer, the Seer.

But there 1is no direct reference to the event of the
heavenly ascension. Many Muslims however, and certainly the
Egyptian maddahin and their audience, take “Sidrat an-Najm”
(The Star, Q. 53) in the Qur an as the basis for their
belief in Muhammad's heavenly ascension.<{52>

There are also several +traditions (ahadith) which
narrate details of the night journey to Jerusalem and the
heavenly ascension, traditions which are found in the
collections of al-Bukhari and Muslim. <53> But these
traditions are brief and are meant to impart information and
teach a lesson, not to cause "surprise, or create a symbol
or uncover the deep recesses of the sgself... as one finds in

the stories of the gifis or the qugsas (story-tellers) and
litterateurs”. <54>

We have already mentioned that the account given by
Ibn «Abbas (d. 688-9) forms +the basis of +the ballad
attributed to the fourteenth-century al-Ghubari. In fact
the author refers to this specifically in the ballad (see
the whole ballad in the Appendix). This ballad is more
concerned with the description of angels and of Hell and in
this respect it differs from the ballads of Shé&khs Khatiab,
al-Badrawi and Sliman - which are similar to Ibn Ishag’s
account - where we find more attention given Lo the

different prophets whom Muhammad met in each of the seven
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Heavens. In all the ballads there is, however, one common
denominator: Muhammad is the best of God’'s creation, the
most noble, the intercessor for his community and the only

one who was granted an audience with the Lord.

5. The Sighing Palm Trunk

There are several brief references to this miracle in
the repertoire but the whole episode is sung, and composed,
by Shékh al-«Irasl of Samanniié¢ (Gharbiyya). The miracle
tells of a palm trunk against which the Prophet used to lean
while preaching in a modestly built mosque. When Muslims
begin to increase in number and the mosque becomes crowded
with believers, a man by the name of Tamim ad-Dari suggests
to the Prophet that a proper pulpit be built. The Prophet
agrees but when he actually comes to mount the newly-built
pulpit he is interrupted by loud crying which sounded like
that of a child. The worshippers look around for the source
of crying only to find, much to their surprise, that the
palm trunk against which the Prophet used to lean is sobbing
because of +the pain it feels at being separated from the

beloved Prophet:

fi awwal khutba tili¢ iz-z&n
¢« al-manbar yukhtub 1i l-hadrin
sim«um buka «ali w anin
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aspa> Xhitab in—-nabl muhammad

baggum 1i gihat ig—$0t yishiifdh
dihishum wi htarum lamma «irfih
agl 1111 byibki 1l-giz:« y3d hih
tashan bu<ad in-nabl muhammad

il-giz« biyibki w yi»inn anin

vibki buk3»> abkil >alb-i hazin

law biyisma« luh hagar la-ylin

kulluh :(alashan 1il1-h&dlI muhammad. <24:b>

For the first sermon, the Beautiful One climbed

The pulpit to deliver the sermon to the congregaticn
They heard loud crying and sobbing

During the sermon he was delivering

People looked towards the source of the noise
Astounded were they when they saw what 1t was

It was the tree trunk which was crying, 0 people
Because of being away from the Prophet Muhammad

The tree trunk was crying and sobbing

Like a person who was grief-stricken

If a stone should happen to hear it, it would
melt (with grief)

That was all for the sake of the Prophet Muhammad

The Prophet then turns to the trunk and, moved by its

sobbing, embraces it "zavy il-umm ma-biddumm ibnaha

is—sughayvar” (as the mother would embrace her infant). The

trunk then engages in some sort of lover’'s (itdb (reproach):

min ¢(allimak ¢« l-gafa&@ ma-kanitsh-i <adatak
wahishni riirak wi warafatak wi kalimatak
ya 111 muliik is-samd@ khadamu siyaddtak <24:b>

Who taught you that harshness; it was not your nature
I yearn for your glow, poses, «nd words
You whose authority the heavenly angels serve.

The Prophet gives the sighing palm trunk a choice between

being replanted and becoming a palm tree or being duly
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buried with a guarantee that it would be resurrected on the
Day of Judgment and become a palm tree in Paradise. The
palm trunk chooses the latter. This is indeed wise, says
al-«Irasi to his audience. The episode ends with the trunk
eulogizing the Prophet:
min yishbihak fi l-gamal ya hand 11i waldinak

gibril wa mikdl fi 1&lit il-isra sandinak
gay tikhla¢« in-na«l-i »al-lak da hna talbinak.<24:b>

Who can be compared to you in beauty, happy are
the parents who begat you
Gabriel and Michael were your attendants on the
night of the Night Journey
You were about to take off your sandals and retire
(the angel) said: "We request your presence”.

There are several classical accounts of this miracle,
which itself is not mentioned in +the Qur»an. It 1is

considered as an authentic report (hadith sahih) by

transmitters such as al-Bukhari and Muslim <55>, and

at-Tirmidhi.<56> It is narrated in Dald;il an-Nubuwwa by Abl

Nucaym al-Igfahani <57>, 1in al-Wafa bi Ahwal al-Mustafd by

Ibn al-Jawzi <58>, ash-Shifa bi Ta«rif Huglig al-Mustafd by

al-Qadi «Iyaqd <59>, and others. But accounts differ in
minor details - for example over the identity of the person
who built the minbar for the Prophet: was it Tamim ad-Dari
as Shékh al-«Irasi narrates, a Greek carpenter, or the young
slave of a woman from among the Angar (the Helpers)?

In his Shamd»il ar-Rasul, Abu l1-Fida Ibn Kathir gives

nine accounts of this miracle, on the authority of familiar

transmitters 1like Ibn Hanbal, Malik, Ibn «Abbas, Jabir,
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al-Bukhari, AbU Nucaym al-Igsfahani, and two of the Prophet’s
wives: (A>isha and Umm Salama.<60> All accounts agree on the
essentials of the story: a tree trunk cried like a child -
or like a she-camel (naga) or a ten—-month pregnant goat
{(<ishar) — when the Prophet abandoned it. But none narrates
the whole episode as we find it in the ballad of Shékh
al-«Irasi. In fact it 1s clear that his ballad is an
amalgamation of these traditions. For example, that Tamim
ad-Dari was the one who built the pulpit is mentioned in the
sixth report on the authority of Abd Nucaym <61>, that the
reason for building the pulpit was to enable the increasing
numbers of believers to see the Prophet in the mosque is
mentioned 1in the seventh report, <62> and that the tree
trunk was to choose between being rewarded in this life or
in the after-life is mentioned in the eighth report.<63>
None of the reports mentions the lover’'s reproach uttered by

the palm trunk at the end of Shékh al-«Irasi’'s ballad.

5. The Prophet’'s Attributes

A close 1look at the ballads will show that some of
their motifs echo the classical lore. Throughout the
ballads, a two-pronged leitmotiv 1is discernible: the
Prophet’'s noble qualities and outward beauty as well as the
proofs of his prophethood. Repeatedly the Prophet is

described as the exemplar of human beauty and as a true
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miracle-making prophet who 1is often acknowledged by men,
animals and even inanimate things as God’'s messenger. Does
this two-pronged leitmotiv not echo the classical genres
known as shamd»>il and dala»>il? Let us trace +this notion a
bit further.

As Annemarie Schimmel has noted, +the two genres
probably came into being sometime in the 4th/10th century.
Their earliest authors were AbG Nucaym al-Isfahdni (d. 1037)

and al-Bayhagi (d. 1066).

Both (works) are more or less biographies of the
Prophet, studded with evidentiary miracles - those
that happened before and after his c¢all to
prophethood and those that pointed to his exalted
status as the last Prophet. Both sources speak of
his noble genealogy and his qualities and indulge
in telling many of the miracles through which men
and animals recognized him as God's special
messenger. Such tales formed the bases for
legends and poems in which popular views about
Muhammad were to be reflected throughout the
centuries,<64>

Now let ug analyse how these two classical genres are echoed
in the repertoire.

The repertoire ie full of supreme praise for the
Prophet. His physical beauty is unsurpassed, his moral
character unblemished. It appears that his physical beauty
is reflected in his character and vice versa.

Quoting ¢Ali, the Prophet’s cousin and son-in-law, Tbn

Ishag gives us an account of the Prophet’'s physical

attributes:



148

Muhammad was middle-sized, did not have lank or
crisp hair, was not fat, had a white circular
face, wide black eyes, and long eye-lashes. When
he walked, he walked as though he went down a
declivity. He had the “"seal of prophecy” between
his shoulder blades ... He was bulky. His face
shone like the moon. He was taller than middling
stature but shorter than conspicucus tallness. He

had thick, curly hair. The plaits of his hair
were parted. His hair reached beyond tr: lobe of
his ear. His complexion was azhar (bright,

luminous). Muhammad had a wide forehead and fine,
long, arched eyebrows which did not meet. Between
his eyebrows there was a vein which distended when
he was angry. The upper part of his nose was
hooked; he was thick bearded, had smooth cheeks, a
strong mouth, and his teeth were set apart. He
had thin hair on his chest. His neck was like the
neck of an ivory statue, with the purity of
silver. Muhammad was proportionate, stout,
firm-gripped, even of belly and chest
broad-chested and broad-shouldered.<65>

Much like the books of the dald»il and shama>il, the
repertoire of the Egyptian maddahin exibits a fascination

for the Prophet’'s beauty. He is often called kahil al-<en

{he who has kohl-coloured eyes). In fact, the mention of
this quality permeates +the repertoire and becomes, in
effect, an inseparable epithet of the Prophet. He is also

called iz—-z&n (the beautiful one), malih jil-wagh (the one

with a beautiful face), kamil il-awgaf (the one who

possesses perfect qualities), kamil il hindam (the one who

is well attired), il-badr il-kamil (the full moon, the moon

being the symbol of beauty in Egyptian popular imagination;

a beautiful woman is called .amar, (moon), or »ammura,

(moon~-like), kamil iz-zéna (the one who is well groomed).

There are some curious physical qualities, again indicative

of his beauty and charm. He had shdma :(ald l-khadden (a
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beauty mark on the cheeks), his 1lips were as red as <agl
(rubies), his hair was layyin (soft, straight) and resembled

the horse’s hair (shas«r khé&li i.e., dark brown, “strandy”,

straight - this is a beautiful quality in Egypt where the
majority of people have curly hair). Unlike the case in the
classical Sira where the Prophet is often described as rab:ca
¢66> (middle stature) the Egyptian maddahin describe the
Prophet as tall. Here is how Shé&kh Sharaf (Gharbiyya)

describes the Prophet:

tawill il-gama, ahmar il-khaddén, ahdab il-«<aynén,
kahil at—tarafén, izd takallam kharag in-nur min
bayn zandyah il-lw>lusiyya.<41l:a>

He is tall in stature, with rosy cheeks, 1long
eye—lashes, dark eyes, when he speaks, light pours
forth from between his pearl-like teeth.

And Haniyyat Sha«bdn (who lives near Biyald, Province of
Kafr ash-Shékh) alsc stresses the Prophet’'s tallness and

other qualities:

waghu Zayy il->amar, abyad il-wagh, kahil
il-«aynén, tawil il—-gama, fiI khaddu l-yimin shama.
{40:a>

His face is 1like the moon; it is fair in colour;
his eyes are kohl-coloured; he is tall in stature;
on his left cheek there is a mole.

The mole on the cheek 1is a sign of beauty, and a popular

song in Egypt describes an Alexandrian beloved as a man with

a mole on his cheek:
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abli shama l-asmarani
fi bahr—-i sh-shd> ramani
wi lamma saralt—-i (annu
la:&tu skandarani.

The swarthy (lover) with a mole on the cheek

Has submerged me in the sea of love,

When I enquired about him, I found out he was
Alexandrian.

In Upper Egypt the mole is called wajana and <«Abd al-Bari
Mi<awwad (Minya, Upper Egypt) sings:
ana b-amdalh 111i <ala khaddu l-yamin wajana

1613 n—nabl z-zén id-darb il-kabir ma-jinah
(m3-jindh) <32:a>

I praise the one on whose right cheek there is a mole
But for the sake of the beautiful Prophet, we would not
have walked the long route.
A recurrent attribute of the Prophet is his
resplendence; there are many images that depict +the light

that beamed forth from him. He is often called bahiyy

in-nlir (he who is resplendent), il-badr il-kamil (the full

moon), or waghu zayy il-samar (his face igs as resplendent as

the moon). It should be remembered that according to the
repertoire of the maddahin, the Prophet was c¢reated out of
light and that his light had existed even before Adam’'s
creation, and still lives on.<67> The light of the “~rophet

{(nir in—nabi) is an oft—-used phrase in Egyptian Arabic, such

as when Egyptians express their delight by shouting “ya nir
in—nabi” (0 1light of +the Prophet). Songs in honour of
would-be pilgrims con the way to Mecca portray the route to

Mecca as being illuminated by the light of the resplendent
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Prophet. Says Anwar «Izz ad-Din $Sagr from Port Said:

nur in—nabi zayin is-sikka

min blir sa«Id lamma l-makka

ya rabb-i iw:idnd b-higga

wi nhigg—i bét allah wi nzur

ya farhit il-huggdg bi n-niir.
wagsalna makka f <asriyya

banit il-anwar in—-nabawiyya.<38:a>

The Prophet’s light is adorning the route

From Port Said to Mecca

0 Lord, grant us a pilgrimage trip

To perform the pilgrimage and visit God's sanctuary
0 how happy are the pilgrims with (Muhammad’'s) light.

We arrived in Mecca one evening

The Prophet’'s light shone forth.
A similar song from Dumyat (Damietta) says more or less the
same thing but replaces Port Said with Dumyat:

nir in-nabi zayin is-sikka
min dumyat ii-ghayit makka.<7:a’

The Prophet’s light is adorning the route

From Damietta to Mecca.
In Suez, a song celebrates the beaming light of the Prophet
which puts the full moon to shame (it is taken from the

songs of the Shadhiliyya Order):

ashragat anwdr muhammad

f akhtafat minha l-budur
anta shamsun anta gamarun
anta nlirun fawga ntr.<68>

Muhammad’'s lights shone forth
They dimmed the full moons
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You (Muhammad) are as (luminous) as the sun

and the moon
You are light upon light.

The similarity between the moon, a symbol of besauty and
luminosity, and +the Prophet Muhammad 1s depicted in a
beautiful song from Anwar «Izz ad-Din Saqr's repertoire
(Port Said). The beautiful Prophet and the moon are so much
alike that it is difficult to distinguish the one from the
other:

shuft il-habib wi l-»>amar w ihtart ana bénhum

lawla sawad il-«¢iyun wi l-bayaqd bé&nhum
ma—-kdn fu:;adi «irif in-nabi minhum. <37:a>

I saw the Beloved and the moon; I confused

the two
Were it not for the black and the white of

the Prophet’'s eyes
My heart would not have recognized which of the
two was the Prophet.

The Prophet is also described as the bridegroom of the

Day of Judgment (<:aris il-givdma). Ibrahim Muhammad

al-Johari from Dumydt{ sings:

in~nabi zayy il-cariis
zikruhu yuhiyy n-nufis
wli n—nagara w 1l-magiis
dcla aslamit :ala yadeh. <18:a>

The Prophet is like a bridegroom
His mention animates the spirit

The Christians and the Zorcastrians
Embraced Islam at his hands.
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The Prophet 1s also depicted in a song from Soh&aj (Upper
Egypt) as a bridegrocm who 1s to be joined in the bonds of
matrimony with one of +the feminine (grammatically speaking)
divine attributes of God, His Jjalala {(Majesty). Fanjari
«Urabi Ahmad from Sohdaj sings this intrigquing piece in which
Muhammad and the God of the Muslim bipartite shahada: la

ilgha i111a 118h, Mubhammadun rasilu 1l13h (there is no deity

but God (and) Muhammad is the Messenger of God) are joined
together in holy matrimony:

rahum yigibi 1l-«arusa wi l-<aris 1i t—-tnén
li>yld l-¢ariisa l—-galala wi n-nabi z-zén.<{1l:a>

They set out to seek the bride and the groom
They found out that the bride was God's Majesty,
the groom was the Beautiful One (Muhammad).

There are some curious epithets given to the Prophet
which are not found in the classical accounts of the sira.
One such epithet is ibn rama (son of Rama). The first thing
that perhaps comes to mind is a reference to Rama, the Hindu
god. It is, however, such a Dbizarre idea +to think of
Egyptian Muslims calling their Arab Prophet the son of a
Hindu god +that one had better reject it out of hand. Dr.
Muhammad Rajab an—Najjar of Kuwait University suggested once
to me that rama is a place 1in Paradise, whereas Sheékh
al-«Irasi has suggested that "rama” is a place near Mecca.
There 1is evidence to support al-«Irasi’'s suggestion in

al-Hamawi’ s Khizanat al—-Adab.<69> But why would the Prophet

be associated especially with such a place? One does not
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find a satisfactory answer.
Another similarly puzzling word is  +tiba. It is
obviously a place. Fanjari of Sohaj sings:
bi has» tiba w zamzam wi l-imAm <ali w nabih

min kXhadam jadd-i lazim rabbunid yihadéh
(yihadeh?).<1:a>

By the Fair City, by the well Zamzam, by Imam <AlLji

and his Pronhet
Whosoever serves earnestly, the Lord will guide him

{(bestow His bounty on him?).

The Egyptian folkleorist Shawgi <«Abd al-Hakim thinks
that fiba is none other than Thebes of Ancient Egypt <70>.
This seems to suggest an attempt on the part of the maddahin
to indigenize the Prophet Muhammad by associating him with
Egyptian place names. But it is quite plausible that the
reference is not to Tiba (Thebes) but to Tayba, an epithet
for al-Madina (Medina).<71>

The belief 1in the Prophet’'s intercession with God on
behalf of his community runs deep in the maddahin’'s ballads.
The Prophet 1is called shafi: (intercessor), and damin
(guarantor). Mustafd Isma<il and his brothers Hasan and
Husén, from Asyut, sing this piece, in Classical Arabic,
about the Prophet’'s role as an intercessor for his community

on the Last Day:

idhd ma n-nasu yawma d-dini

gami 1la r—rahmani w agtamaca l-gamicu
wa galla l1-khatbu wa ngatac<a t—taradi (?)
wa nadd l-<dlamlna man ish-shafi«u
hunaka yagumu ahmadu fiI yadayhi
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liwar>u l-hamdi muncagidun raficu

fa-yasgudu thumma yashfa«u fi l-baraya
wa yamtdzu (yagtazu?) l-mukhalifu wa l-mutIcu.<25:b>

When people on the Day of Reckoning

Come forward to the Merciful, and the crowd throngs

When the situation becomes grave, and conciliation absent
When people cry out: "Who is the intercessor?”

Then, Ahmad will rise up, hoisting in his hands

The knotted banner of praise

He will prostrate himself, then seek intercession

on behalf of mankind
The disobedient ones and the pious will be favoured

{(will pass on?).

And Na<ima Shirif Myhammad, the female singer from Minya in
Upper Egvpt, calls the Prophet the wasta <30:a>
(intermediary). The term she uses has a strong local
flavour, for it is through a network of wasta "connections”
{an old-boy network) that Egyptians manage to tackle the
notoriously cumbersome bureaucracy in their contemporary
society. The Prophet is the special “connection” between
the Muslim and God. In fact, one comes across other images
of the Prophet and his family that conjure up a very
elaborate bureaucratic system. Some songs depict the Muslim
believer as an applicant who knocks at the Prophet’s door,
only to have it opened by Zénab, the Prophet’s
grand-daughter, nicknamed Umm Hashim and given the epithet

rayIsit id-diwan (the head of the chancellery}. The maddah

as—Sayyid al-Bayyumi Mabrik from Mansiura (Dagahliyya) sings:
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w indah 1i bint-i bint in-nabi

tiftah lak il-abwdb

ya ala taha ¢«abdikum khaddamikum wa>if ¢ald 1l-bab
¢+ald halu bitgurd leh wi kdn (amal &h wi malu

law kan gara minnu zanb-i samhu lu fih
w—itlattafd bu wa law bi 1-:¢&n nagra lu. <29:a>

Call on the granddaughter of the Prophet
She will open the doors for you

0 House of Taha, your slave and servant is

standing at the door
Why are you being unfair to him? what did he do?

what is wrong with him?
If he had committed a sin, forgive it for him

Be kind to him, even a mere glance from you will suffice.
Shékh Zakariyya ¢All 1-Banna, from the village of Sheékh
Hasanén {Dagahliyya), sings about the seeker’'s desire to be
in the proximity of the beloved Prophet. The seeker stands
outside the Prophet’s house, knocks on the door, and Fatma,
the Prophet’'s daughter, asks who 1is there. The seecker
answers by identifying himself as somecne who is mawsim
(marked) by God, and who also bears a permit that is duly
signed and stamped by the Prophet himself:

nadahit il-bunayya wi »alit min illi <ala 1-bab barra

»dl laha ana mawslm min il-gayyum

wi ma<dya rasm-i mamdi w makhtim min abi fatima l-barra.
{B:a>

The daughter called out: "Who is at the door outside?”

He said: "I am marked by the Everlasting One

I have a permit, signed and sealed by the father of
Fatima the godly.”

The Prophet 1s also called fabib or tabib l-agrah, the

physician of the wounds. He is the da» ({(illness), and the

dawa>» (remedy): he is the love disease (:«aya l-hubb) and its

cure. Sa«id Muhammad Bughdadl from Shata (Dumyat) sings:
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hubb in-nabi fi 1-:alb-i dawa
kullinid ha-n>ul sawa
salawatu 1llahi ¢ale&h. <7:a>

The love for the Prophet is a cure for the heart
Al]l of us will say together:
“May Allah’'s blessings be upon him”

And Shekh Muhammad <abd al-H3di from Rashid (Bihera)
expresses the idea that the Prophet 1is both the disease and

the cure:

lamma inshaghal »albi b hawdh
and ruht adawwar ¢ ad-dawa
»ald 11 salli « an—nabi

huwwa dalili w maksabi. <20:a>

When my heart was preoccupied by his love

I set out to lock for the cure

They advised me: “Call down blessings on the Prophet”
He is my guide and my profit.

The disease of love is even sought after. Shékh Muhammad

at~-Tablawi (Gharbiyya) sings:

cayyan wi dakhal il-«iyada
wagad it-tabib cayyan

nada ¢« at—-tamargi ya& néna
lasah ya «éni (ayyan
khalds fatahna l-<¢iyada

wi l-kashf—-i b il-maggan
ni«{i d-dawa 1 is—salim

wi ni«zil il-«ayyan. <44:a>

A sick man entered the physician’s clinic

He found that the physician was sick

He then, O mother dear, called the male nurse,
But found him sick too, poor man

The clinic has been kept open

Check-ups are now free of charge

Medicine is administered to the healthy

And the diseased ones are kept away (from them).
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This metaphor of 1love as disease that is welcomed and even

desired runs throughout +the repertoire. what better

illustration of the profound love one can have for the

Propih:.t than the noticon that those who are not infected by
this love-sickness are in fact the ones deficient in health

and in need of treatment.
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CHAPTER THREE

THE TEXTURE

The most striking feature of the maddahin’'s narrative
1s the ease with which the boundaries of time and space are
transgressed. The Prophet is the last of the Prophets, the
seal, and yet he 1is the first to be created. He 1is both
inside time and outside it. He had existed before Adam and
yet he was the last of a series of prophets at the head of
which stood Adam. His primordial nur (light) was transferred
from the loins of Adam tc Shith and +then to Ibrahim and
onwards until it reached «Abd Allah ibn <«2bd al-Muttalib,
his father. Just as Muhammad is made free of the phounds of
time, so also is he unrestrained by the bounds of space. He
moves instantaneously from earth to heaven as in the isra»
ballads or from Syria to Mecca as in the ballad of

al-Jawdhir al-Bahiija. Muhammad of +the maddahin’'s ballads

then is a liminal entity which stands outside the perceived
spatial and temporal boundaries. The learned and the
"plety-minded” may fear such aggressive liminality which
transgresses the set boundaries of what +they perceive as
orthodox Islam., And yet the majority of the miracle stories
sung by these maddahin are attested as authentic by men whom
the learned would regard as the guardians of orthodox Islam,
men like Ahmad Ibn Hanbal, al-Bukhari, Muslim, Ibn Kathir,

Ibn al-Jawzi, and others.
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The Inside—-Outside Binarism:

The repertoire is full of references to inside and
outside entities. First we have the inside group which is
Muhammad’'s own community (umma), comprised of kinsmen, loyal
slaves, companions, and of course his present-day followers,
and secondly the outside group of non-Muslims, comprised of
Jews, Christians and pagans. The boundaries between the
inside and the outside groups are sharply drawn and the
tension between tnem is ever-present, perhaps corresponding

to the classical distinction between dar al-islam and dar

al-harb (the House of Islam and the House of War). The
tension between the two groups is punctuated by frequent
clashes. Throughout the repertoire negative epithets are
indiscriminately given to non-Muslims. In al-Jawahir
al-Bahija, Abd Jahl 1is called "il-la«in” <1> (the accursed
one), and so is Khuwaylid, Khadija’'s father; Christians are
accused of slyness<2>, and a Jew is called “il-kalb da
1-battdl” (this dog and scoundrel) <3>. It is noticeable
that negative epithets are sometimes interchangeable among
the non-Muslims; for example a Jew is called a “"kafir” <4>
(infidel) and Abu Jahl, the pagan (who is also dubbed a
kdfir) is described as more sly than the Christians<5>. No
boundaries are recognized among ncon—-Muslims; epithets like

“an-nagdra l-yahiid” <6> (the Jewish Nazarenes) are not

uncommon.

The tension between the two groups continues until the

outside group is totally absorbed by the 1inside group. In
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almost every instance all non—-Muslims are made to convert to
Islam: Bahird the monk and his followers <7>; a Jew and his
wife<8>; the Jew in the gazelle story <9>; the polytheists

Surdga<l0> and Habib ibn M3alik in "Inshgdgq al-gamar” <11>;

there is even a hint that Muhammad s arch enemy 2Abid Jahl may
have recanted his polytheism and embraced Islam <12>.

But nowhere else is the dichotomy betweern +the inside
and the outside groups made more manifest than in the case
of Muhammad’ s encounter with Bahira, the famed monk. This
dichotomy is subtly but powerfully described. When Muhammad
enters Bahirda's monastery, we are told that a ganam (idel),
presumably a statue of Christ, falls and breaks, never to
rise again (ma-n>am). <13> In contrast to this, the monks
and others present who are destined to embrace Islam rise up
to greet the Prophet as a sign of respect for the one whose
religion God Himself set up (oam). {14> At this point
Bahira’'s original destiny is effaced, and a new one replaces
it. Here the Islam / Christianity dichotomy is depicted as
a clash of destinies in which Islam is made to triumph and
rule supreme.

Such binary opposition between the inside and the
outside groups, however, is at times tempered by a notion of
interconfessionalism. Indeed in the repertoire one comes
across some amazing examples of not only tolerance towards
other religions, especially Christianity, but a tendency to
appropriate non-Islamic symbols and practices, informed by
the outleook that all religions are universally wvalid.

Christian figures are portrayed as conduits through which
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divine truth can be reached. Consider the following

example:

hanna fatah han wi fih kasat min barra
wi n—nds wayyd l-ginn-i wa>fin (ala 1l-bab

min barra
nadahit il-bunayya w »alit min illi (ala

1-bab barra
»al-laha ana mawsim min il-gayyim
wi m¢dyd rasm—1i mamdi wi makhtim min abl
fatima l-barra.<8:a>

Hanna opened a wine-shop which had foreign-made goblels
Humans and jinn were standing at the door outside
The yeoung girl shouted and said: "Who is alt the

door outside?”
He (the devotee, the seeker after truth) said:

“I am marked by the Everlasting God
I have a perm.%t, signed and sealed by the
the father of Fatima the godlly.”

Hanna is an unmistakably Christian name. The wine 1g the
symbol of the mystical union (invoking also the Christian
communion) with the divine and both humans and the jinn seck
that union. The young girl stands for the divine or the
jalala (God’'s Majesty); union with her is only possible
through the Prophet’'s sealed approval. But the keeper of the
wine-shop and the goblets which hold the mystical wine
originate outside the realm of Islam.

We can find another example of this in a eulogy by
Shékh Sayyid <«Asar al-Ma<allawi which he sang during the

celebration of as—-Sayyid al-Badawi's malid in Tanta
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(Gharbiyya):

ta«alu v3d hl-i1 1-bala nishki 1-ba«dina halna

nu: <ud ma«a ba«dinad madam halkum wdfi» halné

va rahib id-der y3d gissis ya hannd

»am iftah 1lina 1-bab il-bab ({sic) khallinad nshiof
halna

ihnd nkawé&na bi l-hawa lamma& nishif halna.<28:a>

Come, 0 love-afflicted people, let us complain
to one another about our affliction
Let us sit with one another so long as your
affliction is similar to ours
0 monk of the monastery, O Priest, 0 Hanna
Get up and open the door for us, let us tend
to our affliction
We have been cauterized by love until we have
withered.

Again the figure of the Christian Hannd is made the counduit
for achieving the divine unicn which is to take place in a
monastery. Hannd is asked to open the door for the Muslim
devotee and both are described as being branded by the love
for God.

Other eulogies speak of Haniina, the Christian woman,
often made a nun, who, again,is asked by a Muslim devotee to
open the door of the convent but this time the maddih makes
full use of the evocative erotic situation and the nun is

asked to "expose the divine truths” (farragini <a
l—ma«nat).<15>

There are classical antecedents to this notion of the
universality of all religions. We find this notion in the

mystical poetry of al-Hallaj (d. 922) when he says:
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tafakkartu fI l-adyani jadda tahaqqugin

fa alfaytuha aslan lahu shu¢aban jamma
fa-ia tatlubanna 1i mar:i dinan fa-innahu
yasuddu ¢ani l-asli l-wathiqi wa inna-ma
yutdlibuhu aslun yucabbiru «indahu

jamica l-ma¢«all wa l-mac<ani fa yafhami.

I have deeply reflected over all the religions and found
them to be cne Root with many branches
Do not ask a man to adopt a particular religion for
(in that case) he will be separated from the firm root
Verily it is the Root which seeks the man and elucidates
all meanings and grandeurs for his comprehension.<16>

As a part of his overall belief in the unity of being, Ibn
«tArabi (d.l240) also espouses the unity of all religions:
lagad sara galbi gabilan kulla suratin
fa mar<an 1li ghizlanin wa dayran 1i ruhbani
wa baytan 1i awthanin wa ka:bata ta>ifin
wa alwdha tawratin wa mushafa qurr>ani

adinu bi dini l-hubb-i annd@ tawajjahat
raka>ibuhu fa 1-hubbu dini wa Imani.<17>

My heart is capable of adopting every form:
Now a pasture for gazelles, now a monastery for monks
Now a temple for idols, now a pilgrim’'s Kac<ba
Now the tablets of the Torah, now the copy of the Qur:an
I confess the religion of love wherever its caravan turns
For love is my faith and true conviction.
And Abl l-Hasan ash-Shushtari (d.1268/9), the Andalusian
mystical poet who 1lived and died in Egypt, near Dumyat
(Damietta), was reported +to have had many contacts with
monks and was often invited +to stay in their monasteries.
<18> He has a zajal piece which is strikingly similar to the

piece of Shé&kh al-Ma:allawi gquoted above. This 1is how

ash—-Shushtari’'s zajal runs:
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ihgar ya man huwa barra
w acbur 1i dayrina
tusga kisa (cl. ku»ls) masarra
min khamrat al-muna

las (cl. laysa) yabga fiha dharra
min wahshat ad-dunia (pl. of ad-dunya).<19>

Come here 0 you who are outside

And enter into our monastery

You will be given to drink goblets of joy

Full of the wine of desire

There remains in them nol a single atom

Of the dreariness of this world.

among those who make up the "inside” group in this
repertoire, 1i.e. the Muslim group, there are also
individuals whom the repertoire considers as outsiders
seeking a way to get inside the house of Islam. The
repertoire is full of references to il-¢agi, the sinner, who
is always seen at the threshold begging for forgiveness from
no less than the Prophet himself or one of his household,
notably his granddaughter Zaynab {(daughter of Fatima and
<Al ibn Abi Talib, the Prophet’'s cousin and son-in- law).
The (agsi is portrayed as a liminal entity, for while he is
not an outsider neither is he a bona fide insider. He is
often seen in this liminal position at the threshold,
knocking at the door, asking to be forgiven and to be
brought into the fold through the Prophet’'s shafi:a
{intercession). As the door marks the border between the
inside and the outside, so does the (agi. His position

reminds one of the Mu¢tazili concept of being in the manzila

bayna al-manzilatayn, an interstitial state between iman

(belief) and ocutright kufr (unbelief).
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The Invisible Government:

Some of the maddahin portray in their songs a picture

of what is at times called al-hukiima al-batinivya <20>

{cosmic government, invisible government) with
administrative departments run by different holy figures who
rule the world among themselves. They are under the
authority of the Prophet Muhammad who is called the supreme
axis. This 1is a schema of the cosmic government in

desending heirarchical order of authority:

THE COSMIC GOVERNMENT

Qutb al-Agtdab al-Awhad
(Muhammad)

al-Quitb al-Ghawth

Imam Imam

Awtad
Abdal
Nugaba»
Nujaba,
Rujaba: <21>

Zaynab, the granddaughter of the Prophet Muhammad
figures prominently in this cosmic government. Given the
epithets is—Sayyida (the Lady, the Mistrecs), il-Karima (the
honoured or genercus one), Umm Hashim (mother of Hashim), or
at times Mama (mother), Zaynab (often pronounced %€nab), is
regarded as the directress of the day-to—-day affairs in this

cosmic government. She is the head of the diwan
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{administrative department, chancellery), and devotees

direct their petitions to her:

1.
war»if hada s-sitt umm hashim
b-andah w a>dl mamd yva karima.<28:a>

I am standing near the lady Umm H&shim
Shouting: "0 Mother, O generous one”

2.
ya madma inti s—sabab yamma zé&nab
ya maska silik in—nas
ya silk kullu hanan ya manba¢ il-ihsas
garhi ittasa« ya karima wa 13 li:&tlish dawa
fi n-néas

»alit-1i khattak «ald kurs-i ¢arshi &h ragga:ak

1i n—ndas
in kan lazim-lak sa¢ada gheb (an dunyitak wi n-nas.<28:a>

You, Mother Zeénab, are the reason (for my state)
You who are holding the strings (of people’s fate)
You who are like an (electric) wire of affection, you
who are the source of sensitivity
My wound has worsened, O noble one;
I have not found a cure for it in peocple
She said: "I have seated you on my heavenly
throne, why did you return to people?
If you want to gain bliss, you must absent yourself
from your world and from people”.

Sometimes the devotee has to press his case and entreat Umm

Hashim to help him out:

cammédl andadi <aleki yammd ya zénab

18h w inti ma-bitruddish

huwwa na fi«li ragdi yammé&

¢éni wa—-11a ma-:¢agabkish

huwwa kull-i man labas il—«mam ya rohi
<éni »3lld <«aléh darwish

»8lit ir-rakk—-i ¢a l-<amal yd sayyid
aslu mish kalam tahwish

wi 111 la»&tu mdmd l-karima ¢ald bayyina
catu-1lu r-rigdal barshish.<28:a>
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I have been calling you, 0O Mother Z&nab

Why are you not responding?

Are my deeds wicked, O Mother

Ah, or is it that I no longer please you?

Not everyone, O my soul, who dons the religious
garb (lit. the turban)

Can be called a dervish

She said: "What matters is deeds, 0 Sayyid,

No ronsense talk will do”

He whoii noble Mother found firm in faith

(Holy) men grant him blessings (lit. gratuity, tips).

But Umm Hashim can also mete out punishments to sinners:

kef il-«amal fi 111 akhad :ahdu
wi ba«d~1i kida na:adu

wi hawwilih «a 1-gilas 1i yinzurd na>du
»alit ir-rar>isa ummu hashim

itrtdih madam <ahdina na-adu
siddi ¢aléh il-masd:i w nashshifi-lu ardu
wi zawwidi-lu l1-bala w tas»>alt-1lu maradi
yimkin yinin fi s-sah8ri yigzhar 1lina gharadu
wa 11a (wa 1lahi) in tara> babind ningur

ileh bardu.<10:a>

What was to be done to the one who took his oath
then reneged on it later?
He was sent to the chancellery to be tried
for perjury
The Mistress Umm Hashim said: "Banish him for
he has violated our covenant
Block the water canals; let his land dry out
Increase his calamities; let disease weigh
heavily on him
If he should groan (out of pain) at dawn; 1f his
real intention (to repent) becomes clear
aAnd if he were to knock at our door, by God, we¢ will
stilll answer him.

Under the authority of Zaynab, a number of awliya: or
“saints” help devotees by working miracles in their lives.
Fach wall 1is specialized in one area of human needs. For

example in and around the provincial town of Tanta, a region

where most of the maddahin under study are active, local
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beliefs have it that the following saints are specialized in

certain kinds of blessings:

* §idi «Izz ar—-Rijal is famed for curing children’'s
diseases.

* 5idil Marziq comes instantly to one’s rescue.

*  8idi «(All 1-Hamuli helps o©0ld maids find suitable
husbands and women are reported to entreat him with this

rhymed petition: “sidi y& hamili gawwizni w and gib-lak

sham:a 401i", (SIdi O Hamuli, marry me off and I will bring

you a candle my size).
* 83di Ahmad al-Babli helps the oppressed, and the

locals often call on him with this petition: “v&a babli kun

bab-1i" (0 Babli be my succor, lit. a gate unto me).<22>

One ballad menticns a gifi neophyte who goes through
different initiatory steps symbolized by having his papers
signed by several heoly figures, in a manner which reminds

one of the mundane world of Egyptian government bureacracy:

murid tara> il-bdb »alit rasisit id-diwan
iftah ya nagib hatu

madam salim fi l-c<amal

nimdi-lu gawabatu.<3:a>

A neophyte knocked at the dcor, the headmistress of the
‘ chancellery said:
“Open the door, O Deputy (of the mystical order)
and bring him in
So long as his deeds are good
We shall continue to put our seal on his papers
{approve his petitions?).
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And in a more elaborate part, the neophyte is given the “run

around” by the officials of al-hukima al-batinivva (the

Hidden Government):

murid galu hal »&l ah min halu

kaminnu <«ala bayyina shékh il-«arab galu

mada-~lu tala daftaru

wi ¢ala l-imam il-husen halu

sd«it dikhilu r-risasa >a8mit is-sitt ba(tid-1lu

waraf anmdam umm-~1 hashim yishki laha halu

»d8lit ir~rarisa yva nafisa shufi l1-murid malu

»alit nafisa y& ra:isa silkina ghayyar basa halu

min yom ma—-dakhal il-hima w in—nom ma-yihla-1lu

iza nam aw :am ism-i n-nabi f(i) balu

ralit ir-rasisa da 111 dakhal hayyina silih
il-karim halu.<3:a>

A neophyte was seized by a spiritual state and he was
in agony
Because he was clear of conscience, Shekh al-<Arab
(the saint Ahmad al-Badawl) came to him
Signed his papers
And referred him to al-Imdm al-—-Husén (Husayn)
When he entered the ruling headquarters, the Great
Lady sent for him
He stood in front of Umm Hashim to complain to
her about his condition
The Head Lady said: "0 Nafisa, see what the
neophyte wants”
Nafisa said: "0 Mistress, our (mystical) way
has affected him
From the day he was ushered into the sacred precinct,
sleep does not appeal to him
If he lies down or if he gets up, the Prophet’'s
name is on his mind”
The Head Lady said: "Whoever is ushered into our
sacred precinct, God will set him straight.
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Poetic Forms:

In this section we will discuss the various poetic

forms utilized by the maddahin.

A. The Mawwal:

Most of +the repertoire 1is cast in the non-classical
form of the mawwdl, a form believed to have originated in
ninth-century Irag.<23> The mawwdl is of two kinds (it
should be noted that the terms here are far from being
uniform and that practitioners in the field applf them
rather loosely): il—akhdar (the green), which centres on
themes related to love and the joys of life, and il-ahmar
(the red), also known as waw which deals with the pains of
life and complaints abecut the treachery of people and time.
It relies heavily on paroncmasia and is cast  ainly in the
basit metre. Traditionally it has four agfal (lines) with
the same rhyme. But since 1its introduction into Egypt from
Iraqg, it has come to know two more varieties: the five-line
mawwal which is commonly called il-a«rag (the lame), and the
gseven-line mawwal which is called is-suba«i or in—-nu:midni or
iz—zuhéri, The rhyme scheme in the traditional mawwal
(called rubd(I) is AAAA, in the Xkhumasi AAABA, and 1in the
subd«i AAABBRA. Another kind of mawwal is the mardif
(cumulative, incremental, or simply riding pillion). It
usually consists of five 3-line stanzas, each stanza having

the same internal rhyme scheme, differing from those of
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first three lines, called the farsh

mats, etc.) cite three "aah"s , a sort

which expresses the grief of the

injustices of people and Time. The

last of which is «called ghata (1id,

in cumulative

hence marduf) details

and touching

designed to achieve pathos. The rhyme scheme follows this
pattern:

stanza 1: a a a

stanza 2: ab ab ab

stanza 3: abc abc abc

stanza 4: de de de

stanza 5: f f £f.<24>

The majority

in the form of the

of the maddahin’'s repertoire

a<rag.

is composed

Shékh ¢Abd al-Fattah al-«Irasi’'s

repertoire is replete with the a¢raqg:

lélit milad in—-nabi kanit handa w srir
i1-kon kullu inshral w il-argd-i <ammat nur

w ahl is-samd m il-farah ba<ata
1 umm il-habib in-nabi
wi gatt—i muliuk is—-sama

banat il-hdr
¢alashan yihanniha
talashdan yishahdi n-nur.<{25>

The night of the Prophet’'s birth was full of joy
The whole cosmos rejoiced and the earth was awash

with light

Prompted by joy the inhabitants of the Heaven
sent down the beautiful maidens of Paradise

To congraltulate the mother of the beloved Prophet

And the angels of the Heaven came down to witness

the light (of the Prophet).
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B. The Qagida:

The gagida as a classical poetic form is utilized along
with the mawwdl in the repertoire. The gasarid of Ibn
al-Fariqdq (d. 1235), al-Bugirli (d. 1294 or 1298) and more
recently those of Ahmad Shawgl (4. 1932) are sung in whole
or in part as in the case of Ahmad at—Tini, Ydsin at-Tuhimi,
Sayyid «(Asar al-Macallawi. There is also a gagida

attributed to the jurist AbU Hanifa sung by Sh&kh al-«Irasi.

c. The Tawshiha:

The tawshiha (pl. tawashih) is a poem in Classical or
Modern Standard Arabic sung in praise of +the Prophet
Muhammad. I have come across only two examples of tawashih
in the repertoire I collected in Egypt. Here is a short

tawshiha chanted with no musical instruments by a band of

three brothers from Asyiit:

al-hagqu land sara wagdihhan wa galayya

w as—sa«du bin& bana khadiman abadiyya

wa 1-lutfu bina «amma zahiran wa khafiyya
lamma ba¢atha llahu mursalan c¢arabiyya

sadat bi fakhar ¢ala l-bariyyati (adnau.<{25:a>

Truth has patently manifested itself for us
Bliss has evidently been turned into our eternal
servant
God's benevolence has enveloped us manifestly
and secretly
When God sent down (te the world) an Arabian
messenger
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The tribe of «Adnan proudly ruled
over the world.

The Hunin-

Known also as Aghdni 1l-Huggag (songs for the pilgrims),

these songs are meant to honour the Muslim on his way to or
from Mecca during the seascon of the pilgrimage. The
following are two examples of these songs, the first is from

the region of Upper Egypt and the second from the Delta in

northern BEgypt.

zawwagli l-bawwaba wi hattz «atabha

w i«amiltd f iz—-z0ga ghazala w waladha

zawwagl l-bawwdba wi hattd l-c(atabi

zawwagtiha mlih 1iha l-hajj-i yaii

zawwagil l-bawwaba wi hatta gafdha

w i1anilu £ iz-ziwaga ghazala w danaha

risil il-hajj—-i gal dagig ya gabaya

la jl-i farsh-i l-humil wi dabh-i t-tanaya
risil il1-hHhajj-i wi gal dagig haddari-1i

la jl-i farsh-i 1-humil wi dabh-i 1-¢ijuli.<26>

Adorn the gate and its threshold too

Adorn it and paint a gazelle and its foal

Adorn the gate and its threshold too

Adorn it well for the Hajj will pass through it

Adorn the gate, its front and back

Adorn it and paint a gazelle and its suckling foal

The Hajj asks the young women (cof the household)
to bake the bread

To spread the mats and slaughter the sheep

The Hajj asks that the bread be baked

And mats be spread, and calves be slaughtered.

This second example of the huaniin songs is from the city of

Bir Sa¢id (Port Said):
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ya ragi¢« min makka haniyyd-lak

ya ma hubb—i n-nabi shaghal bdlak
zurt~1i l-haramén vd gamdalhum
mattatt—-1i ¢«iyinak bi nazarhum

wi shuft-i n—nur uddamhum

wl nafat—-1 «(n—nabi malak

carafat yi»ul 1i n-~nabi 1 askun (alda babak
w ab>3d sa«id ya nabl w ab»a min ahbdabak
a2l in—nabi ya «arafat ilzum i(tdbak

ma yikmal il-higg-i ya «arafat illa-bak

¢ala «arafat labbétum

wi tuftum il-marwd w sa«étum
min zamzam gad rawétum

wi dafa¢t-i <an-nabi milak

baq il—-hamdm wi l-yamam wi l-karawan ghanna
wi 113 nshabak bi n-nabi 13 nam wa 13 thanna
ana tul hayati w nifsi trId wi titmanna
lamma samah 11 1-ildh wi sagatt-i f il-mibhrab
il-misk~-i fah m il-maram hattd l-hamdm ghanna.
{37:a>

You who have returned from Mecca, I congratulate you

Much has the love for the Prophet preoccupied your heart

You have visited the two holy places (Mecca and Medina),
0O how beautiful they are

You have filled your eyes with Jjoy by looking at them

You have witnessed the light before them

You have spent your money for the sake of the Prophet.

The (holy mountain cof) <Arafiat says to tlie Prophet:
“"Would that I were located at your door
0 how I would bes overjoyed, 0 Prophet, and count as
one of those who love you
The Prophet says: "0 (Arafat, stay in your place
<lit. threshold>
The Hajj rites cannot be completed
without you

On <Arafat you (pilgrims) have uttered:

"Here we are, 0 Lord”,
You have ambulated from the Marwda and run

(to the holy place of $Safa)
From the well of Zamzam, you have
quenched your thirst

And have spent your money for the sake

of the Prophet

The pigeons and the doves laid their eggs and the
curlew chirped its song
And whoever is entangled in the love of the Prophet
would not rest or savour {comfort)
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All life long T have desired and longed for
{the Prophet)
When God decreed that I should prostrate myself in the
prayer niche (of the Great Mosque of the Prophet)
The fragrance of musk spread from the (Prophet’s)
tomb, even the pigeons cooed a song,

E. Tac«tirat Mawlid:

These are passages of semi-rhymed n»nirose taken from
classical mawlid works such as those of al-Munawi <27> (4.
1621y, Ibn al-JawzI<28> (d. 1200), al-Barzanji<29> (d.
1766). The maddah chants the passage and members of his
group or his aundience repeat a refrain which calls on God to
send down “perfumed” blessings on the Prophet’'s tomb, hence
the name tac(tira derived from «iir (perfume). As the second
word of the name of this form indicates, these recitations
are sung - often without the accompaniment of musical
instruments - during the celebration of the anniversary of
the Prophet’'s birthday. The following is an excerpt from
the mawlid work of al-Munawi, sung by a group of three

brothers from Asytt (Upper Egypt):

rar>aytu rasila 1-18hi salld 1-lahu :alayhi wa
sallama fi l-manami rusyatan hagigiyya/ wa man
ra>ahu fi l-mandmi fa—-qad ra>ahu haggan kam@ rawat
¢anhu l-afadilu l-a¢alam / rasaytuhu muzammalan fI
thiydbin sundusiyya / marbuta l-gdmati abyada
1-lawni gamila g-gurati wa fagiha 1-kalam [/
kamilan fI dhdtihi salld 1-1dhu ¢alayhi wa sallama
/ mukammalan fi awgafihi 1-khilgiyya / m@ khalaga
1-1dhu gablahu wa 13 ba«dahu mithlahu fiI l-anam /
tagima l-ra»si aswada sh-sha«ri tatihu £f1
mahasinihi l1-«uqulu z-zaki ya / wa tatahayyvaru fi
kamali gamalihi 1l-afham / dgamariyya l-gabini
hawagibuhu nuniyya / kahila {-tarafayni ahdaba
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l-<aynayni zarifa l—-qawam / abyada l-khadayn galla
1-1dhu <alyhi wa sallama / musharraban bi
l1-humrati waganatuhu {awiyya / wa waghuhu k-annahu
i-badru 1laylata t-tamam / vyagri T-husnu fi
khaddayhi galld 1-1lahu ¢alyhi wa sallama / kami
tagri sh-shamsu fi masalikiha l-falakiyya /
kawkabiyya l-anfi vyazilu min diyar»ihi g-zalam /
yagitiyya sh-shafatayni galla 1-1ahu «(alyhi wa
sallama / mufallaga al—-asnani galla 1-1dhu <alayhi
wa sallama / 1idha takallama kharaga n-niiru min
bayni thanaydhu 1-lu:lu>iyya / wasica 1l-fami
salsabila r-riqi gamila l-ibtisam / kaththa
1-lihyati sgalla 1l-lahu <(alayhi wa sallama /
mu<tadila 1—:«unugi fi gafa i 1-fiddati n-naqiyya /
wa lahu <¢aynani f31 zahrihi vyard bihimd man
khalfahu kama yvard man fi l-amam / bariza
l-¢aqudayni salla 1-lahu (alayhi wa sallama /
tawila z-zindayni salla 1-1dhu ¢alyhi wa sallama /
karima l-kaffayni agwada min as-suhubi l-mumtirati
l-ghaymiyya / salima g-gsadri  mumtali>an min
al-ayati wa l-ahkam / Dbatnuhu galla 1-lahu calyhi
wa sallama tala tagwa 1-1ahi wa ma<«arifihi
matwiyya / wa idhd namat «<ayndhu galbuhu 1a yanam
/ munira s—sdagayni galla 1-lahu (alyhi wa sallama
/ zarifa 1-ka<bayni salla 1-1ahu <alayhi wa
sallama / a«gabuhu siragiyya / wa lahu fi s-gakhri
ghagatli l-agdam.

Refrain:

cattir alldhumma gabrahu l-karim bi titrin
shadhiyyin min g$alatin wa taslim / alldhumma galll
wa sallim wa barik (aleh.<30>

I saw 1n a dream the person of the messenger of
God, may God's blessings and peace be upon him /
He who sees him in a dream sees him in fact as is
related by the pious transmitters on the Prophet’'s
avthority / I saw him in clothes made of =silk
brocade / he was medium in height, fair in
complexion, beautiful in appearance and elogquent
in speech / perfect in his essence, may God's
blessings and peace be upon him / made perfect (by
God) in his physical attributes / the likes of him
among men God has never created before or after
him / his head was big, may God's blessings and
peace be upon him / his hair was bhlack, in his
beauty intelligent minds would be lost / and in
the perfection of his beauty understanding would
be perplexed / his forehead was moon-like, may
God's blessings and peace be upon him / his
eyebrows were (as arched) as the (Arabic) letter N
(nun) / he had kohl-coloured eyes, long eyelashes,
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pleasant gait / his cheeks were fair in
complexion, may God's blessings and peace be upon
him / reddish and glowing / his face was like th-=
moon on the night it waxes full / beauty runs in
his cheeks, may God's blessings and peace be upon
him / as the sun runs in its spheric routes / his
nose was (as luminous as) a star, darkness would
roll off before his resplendence / his 1lips were
ruby-red, may God’'s blessings and peace be upon
him / his teeth were set apart, may God's
blessings and peace Dbe upon him / when he spoke,
light would shine forth through his pearl-like
teeth / his mouth was wide, his saliva was sweet
and hig smile beautiful / his beard was thick, may
God’'s blessings and peace be upon him / he was
awe-insgpiring, may God’'s blessings and peace be
upon him / his neck was straight and as pure as
silver / he had eyes in his back with which he
could see those who are behind him as well as
those in front of him / his upper-arms were
muscular, may God’'s blessings and peace be upon
him / he was more generous than the rain-filled
clouds / his chest was sound and full of divine
verses and precepts / his abdomen, may God's
blessings and peace be upon him / was folded on
God’'s fear and knwoledge / were his eyes to close
during sleep, his heart would stay awake / his
legs were luminous, may God’'s blessings and peace
be upon him / his ankles were pleasantly shaped,
may God's blessings and peace be upon him / his
heels were luminous and his feet would dive into
the rocks.

Refrain:
Send down, 0 Lord, perfumed blessings and peace on

his tomb / 0 Lord, grant him blessings, peace and
benediction.

F. Aghani at-Takhmir:

Known as "songs of fermentation or intoxication”

are often sung during sifi zikr ceremonies. They are

to

express the giufi's intoxication by his love for

these
meant

God.
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Shé&kh Isma«il Rashwan (d. 1984 or 1985) used to sing this

little takhmir song:

Modelling himself

yva tagir il-khamr
gd—-lak amr—-i ndwilni
w zamzim il-kas

amam in-nas wi nawilni
bi iIdi halliltahd w ish-shar«

0 wine seller

You have been commanded to pass on

(the wine) to me

Add to the (wine) cup the water of

Do this in front of everyone and pass

Zamzam

the cup on to me

It is I who have permitted it (the wine)

nawilni.<31>

and law of Islam delivered to me.

gshiribna l-mudama
fa zidna karama

wi skirnad nudama
<ald zikr il-habib

min »abl il-khalayi:
kan mazagna rayi»

fa «irifna l-hasayi:
bi l-khamr il-<agib

biy»tla sifuha

y alli shiribtmiha
tib:t tic«rafuha
yd ahl it-tajrid

sultulhum safa>
bass gher il-mé&>
is»alll l-«ushsha, (
hatla»i l-«<agib.<32>

We quaffed the wine

on Ibn al-Farid's famous

il-«¢ulama:)

Qur blessings were replenished

We became intoxlcated

khamriyya (wine

poem), Shé&kh al-«Irasi composed this takhmir song:
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By the mention of the Beloved's name.

Before the creation of the world
Qur essence was pure

That was why we acquired knowledge
By means cof that wondrous wine.

They said: “Describe it

You who have quaffed it

For you have known it, O people
of immaterial knowledge”

I said: "It is pure but not water

Ask the {mystical) lovers
You will find wonder.”

Poetic Techniques:

In this part we will discuss +the rhyme schemes and the
use of antithesis, puns, metalepsis, use of the alphabet and

of numbers on the part of the maddahin.

Rhyme Scheme:

The maddahin employ a variety of rhyme schemes. Some
are quite regular, others are not. O0f the regular ones,
some bear striking similarities to the traditional musammata

of the (Abbasl age:<33>

dd na khat{ri arih wa azur
wa tmalld bi n—nir

wa shif banat il-hir
tikhdim ras{il alléh
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va kamil il-ma«na
madhak mugamma:«na

madam in—-nabi ma<ana

ningah bi amr alldah.<37:a>
¢ AAAB)

It is my intention to go to wvisit
and be filled with the light
(or to gaze at at the light)
And witness the beautiful maiden of Paradise
serve the Messenger of God.

O perfect in wisdom (all qualities?), praising
you is what unites us

As long as the Prophet is with us,

we are assured success by God’'s command.

2.

in—nabl z&n il-mildh
madhuhu 1i z-zanb-i mah
al-mukhagsas bi s—-samah
wa l-muzallal bi l-ghamam

man <aléh id-Jdabb-i sallam
wa l-ba«ir haggan takallam
istami¢« yva khill wi fham
1i 1l-ma+«ani wi n-nizam.
(ARAB) <18:a>

The Prophet is the paragon of beauty
Praising him remits sins
He who has been granted (the power)
to plead (for sinners)
He who has been protected (against
the sun) by the clouds

He whom the lizard greeted
And to whom the camel talked
Listen, friend, and comprehend
The meaning and the wverse.

3.

ana b-amdah illi nizil sayim wi rabbuh hadah
shab«an tagwda wi min bir in-na«Im wi saqgah
marr it-tabib ¢a l-mabali idda 1i kull-1l garh-i
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dawah
man kan tabibuh ir-nabl ya farhitu ya hanah
(AAAA)<5:a>

I am praising the one who was born fasting and his
Lord was guiding him
He was satiated with righteousness and his Lord
gave him to drink from the well of bliss
The physician passed by the afflicted ones and
crescribed medicine for each wound
Happy is the one whose physician is the Prophet.

4.

ya ¢«ashigina muhammadan wa gamalihi (sic)

salll :alayhi fa tas<adi bi galatihi

nazrun (nadhrun) c<alayya izd (idha) wasaltu
magamahu

la umarrigha l-khaddayni fi «atabatihi

(ABAB)<45:a>

0 lovers of Muhammad and his beauty
Call down blessings on him and you will
be blessed
If I reach his mausoleum, I vow
To rub my face (lit. two cheeks) in its threshold.

At times there is no rhyme, as in this example from Shékh
Sharaf (Tanta):

<and 1l11lah t&aha

wa ¢and il-mala:ika ahmad

wi fi s—-sama mahmud
wi fi l—-argd-i1i muhammad.<41l:a>

For the Lord, he i1s Taha

For the angels, he is Ahmad

On =arth he is Muhammad.
The same singer breaks the rules of grammar for the sake of
rhyme (i.e. the adjectives in the second and the third lines

should be in the feminine in order to agree with the

preceding feminine nouns):
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yva habib bintak sahih

ma lhash a«qga sahih
sanka wa ahwalha gabih
wi htart fihd snin.<41l:a>

It is true, 0 Habibk, that your daughter
Does not have sound limbs

She is repellant and her appearance is ugly
For years you have been saddled with her.

The Use of Antithesis:

Antithesis abounds in the repertoire: haldl / haram

(licit, lawful [/ 1illicit, unlawful), nur / zalam (light /

darkness), da» [/ dawa» (disease [/ remedy). Isma«il <Amir

{Gharbiyya?) uses the antithesis between sour and sweet z.: a

correlative of the gufi dialectics. God's Jjaldla (Majesty,

feminine in Arabic) is addressing the young mystic:

yablin (gabla ann) tidd» sukkari

sabba> wi dd: khalli

¢tashan tifarra» il-murr-i bar>3d min
lazzit ish—-sharbat.<{4:a’>

Before you taste my sweet side

Hurry to taste my sour

So that vou may discriminate between
bitterness and the pleasure-filled sherbet.

Shekh «Eta (Gharbiyya) skillfully combines the antithetical

adjectives gayim / shab«an (fasting / full, satiated) in the

person of the baby Muhammad who, he says, was born gayim
{fasting) as a sign of his piety, and yet he was shab«an

(full) of righteousness:
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and b-amdah 11171 nizil gayim wi rabbu hadah
shab«ani taqwd wi min bir in-na:im wi sagah.<l6:a>

I am praising the one who was born fasting and his
Lord was guiding him
He was satiated with righteousness and his Lord
gave him to drink from the well of kliss.

A more dexterous use of antithesis 1is found in a song where
the dark mole of Muhammad’'s cheek is made +to radiate light
and wards off the darkness of the night:

lak shama (alé l-khaddén ya muhammad

tinwwar ¢alam il-1&l.<{(37:a>

You have a (dark) mole, O Muhammad

That ilumines the pitch-black night.
And in one instance, the maddah Ibrahim ad-bislgl employs a

formal chiasma:

fih illi gurhu dawah
wi f£fih 1111 fi dawah gurhu.<1l4:a>

One man's illness is his cure
Another’'s cure is his illness.

The Use of Punning:

The practitioners of the popular art of balladry call
punning zahr { flower) ang its practice tazhir
(flowering).<34> Punning, known in the classical literary

tradition as jinas, 1is an essential part of the mawwal,
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without which it is called abyad or “blank”. <35> Far from
being the exclusive possession of the learned, punning is
employed freely and at times deftly by the %allad singers.

These are several kinds of punning which I found in the

repertoire:

1. Tamm (Perfect):

When the +two punning words agree in orthography but
differ in meaning.<36> The following is an example from the

ballad Zawdj an—Nabi:

»alit khadiga 1i tah8 ya akram il-ahbab
ya a+az2-1 min gifni ma«a l-ahbab.

Khadija said to T&ha (Muhammad): “"You who
are the most honourable of the beloved ones
You who are more precious than my eyelids and eye pupils.
The first instance of ahbab means beloved ones, while the

second one means eye pupils. Isma«il <Amir makes this pun on

the word "ruhi’:
yva rihi rthi b a«tab il-habib wi shtfih.<4:a>

O my soul, go to the threshold of the beloved
and loock at him.
This example can also be regarded as a pun of the muzdawwij
type because the two words follow each other.<37> But a more

elaborate example of tdmm punning can be found in stanza 13

of Zawaj an—Nabi:
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gét a<limik bih wa 138 makkint minnu n-n&s
sahib mahaba wa la-hu 1li l—-fadayil nas
man faddalu rabbina bi l1-fatiha wi n—nas
wi 111 yisalll <¢aleh yuktab min ahbabu
yom il-»>iyama yikidn-lu fI l-madiqg wannas.

I came to tell you about him; I have not let people
overcrowd him
He is awe—inspiring, not oblivious to virtues
God has honoured him over others with the opening
chapter of the Qurs>an (al-Fatiha)
and the last (an—Nas)

He who calls down blessings on him will be destined

to be among his favourite ones
On the Day of Judgement the Prophet will be his caring

ccmpanion.

2. Murakkab (Complex):

When the punning words are all derivatives of the same
root <38> as in Isma«il «Amir’'s pun:

ya muhammad bi rthi afdi man 1i asma
sama samd.<4:a>

0 Muhammad, with my scoul I (shall) redeem the one
whe ascended to the highest Heaven.

He goes opn ueingy this complex punning and the result is this

stanza which is virtually incomprehensible:

bushrak ya >albi ahbdbak (al&k salu

lamma salum salsalum gum yiss>ald sali

lammd malum malmalum gum yi«dild mald

lamma >alum »al>alum gum yisgudl >ali.<4:a>

Rejoice my heart for your loved ones
enquire about you
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3. Mudaric«:

When the two punning words differ in their initial

letters as 1in the case of: hamdm / ghamdm (pigeons /

clouds)<39>, and ya 111 / zulli, or to a lesser extent huli

/ zullli in the following line from +the ballad of Ismd«il

¢Emir:

yva bint ya 111 fi bab «izzik hulil zulli.<4:a>

0 young maiden, at the door of your pride, my
humiliation tastes sweet.

4. Tarsi«:

When the two punning words or phraseg are not only
rhythmic but also rhymed as in the Qursanic verse (88:

25-26) :

innami ilaynd iy&buhum thumma dinna <alayna
hisabuhum.

Lo, unto us is their return. And ours is their
reckoning.<40>

3 good example of this pun type is found in a ballad by

al—c«Arabi al-Bilbisi's use of il-18l/il-w&l:

hidiyya min rabbind ynawwar daldm il-1é&l
wa angaz 11-kon d3 kullu mi ¢d-daldl wi l-wel.<1l2:a>

(Muhammad is) a gift from our Lord; he has lit
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the darkness of the night

And has salvaged all the world from unbelief
and adversity.

5. Nagis (Imperfect):

When one of the punning words is almost a homonym but
lacks a letter, whether initial, medial or final, as in harr

/ nahr or sirr / sifr.<41> The following example comes close

to the technique of nagis (observe the words at the end of
each line in the Arabic):
wi n—-nabi yad muhammad tinzur-1I

wi-nn kunt-1 khatasat ib>a i(zur-ni
asl ana ¢ayyan wi ta«alad zurni.<16:b>

O Muhammad, for the sake of the Prophet, look at me
And if I erred, forgive me
For I am afflicted, come and visit me.

6. al-Ishtiqgaq (Derivation):

Wher all +the punning words are derived from the same
root and are possessed of a similar sense as in the

Prophet’'s saying: “dhi@ l-wajhayni 18 yakiinu wajihan :(inda

113hi” (the one with +two faces (deceitful) is not deemed
honourable by God).<42>
Many maddidhin sing this line which 1s an example of

ishtigaq:
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amdah nabl kamil mukammal muktamal.<32:a>

I am praising a prophet who is perfect (in his
qualities), made perfect and complete (by God).

Another singer plays on the derivatives of (amm and khal

(paternal uncle and maternal uncle):

cammak illi nta ma¢mim bi ni(matihi
wi kh&lak 111 nta min adrarihi khali.<42:a>

Your paternal uncle is anyone who envelopes you
with his generosity
Your maternal uncle is anyone from whose harm you
are free

But the best example of sustained jightiqdq punning is found

in a song by Shékh «Abd al—-Hadi:

ahmad muhammad hamad rabbu bi nashr id-din
as<ad sa¢«id insa«ad bara sayyid is—salhin
gafi igtafah rabbina ga<alu ¢alé&na amin
munsif nasaf kull-i man galu bi ha:»-i yagin
¢adil ¢adal bi l-kitab

muhammad habibi damini shafi¢i.<3:a>

Ahmad Muhammad praised his Lord for having
granted victory to the faith
The happiest of the fortunate ones who was blessed
and became the lord of the righteous ones
A pure {(man), chosen by God to be our overseer
A fair-minded one, with manifest righteousness, he
treated justly anyone who sought him out
A just cne who judged in accordance with the Holy Book
He is Muhammad, my beloved, my bondsman,
and my intercessor.

The wuse of punning is a source of delight for the
maddahin and their audience. The more subtle the pun is, the

more delight the listener may have. The excessive use of
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puns, however, 1s not always gratuitous. It seems to fit in

with +the importance of "kitman al-asrar” (concealing the

secrets) which the maddahin who have a gifli outlook do not

tire of repeating in their songs. Sings Isma:il <Amir:

il-hubb-i 1lu nas <irfua l—asrir
shart il-fata l1-hurr-i 1a »ulna wa 1la rali.<4:a’>

Love has its own people who have known its secrets
The free—-born is the cne who does not divulge secrets.

And Sa«d Muhammad Bughdadi from Shatd (Dumydt) advises the
one who has been afflicted by the love for the Prophet not

to divulge it to others:

dari «ald balwitak va 111 ibtalét dari.<7:a>

Hide your affliction you who have been afflicted
(by the love for the Prophet).

Punning is part and parcel of the art; the maddahin
often use it and their audience expect to hear it. To
achieve zahr words are deliberately mispronounced, short
vowels are prolonged, or long ones shortened. Consequently
the meaning for the wuninitiated can be obfuscated. The
purpose of using language here is not to achieve clarity
(bayan, lucid discourse, exposition of ideas, one of the
names by which the Qur:an is called) asgs perhaps is the case

in elite literature. On the contrary, and much to the
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pleasure of the audience, language is used to hide not to

expose, to obfuscate not to clarify, to warp not to set
straight. Language 1is not used to achieve the kashf
al-mahjulk (uncovering that which is concealed) - to borrow
the title of the giGfi al-Hujwiri - but rather to achieve the
hajb al-makshuif (concealing that which is explicit). 1In
short, language is made a means +to undermine meaning; to
exclude the uninitiated “educated” listener; it is anti-

fasdha and anti- bavian.

Metalepsis:

The transgression of temporal and spatial boundaries is
seen more clearly in the metaleptic reversals and the
miracle episodes. Metalepsis 1is a literary trope which
“places the present before the past, effect before cause,
epigone before precursor”.<43> Through this metaleptic trope
the Egyptian maddahin (and sufis in general) make Muhammad
precede his ancestors in time, and, in effect, they make the
belated Prophet engender his own father.

Another manifestation of metalepsis 1is seen in the

images of (ava l-hubb (love sickness), which is a recurrent

motif in the repertoire. The love for the Prophet is
depicted as :ava (disease) but unlike any ordinary disease,
it is not to be avoided but is in fact to be avidly sought
and its contagion welcomed. In the case of an ordinary
disease, caution 1is taken to prevent it from invading the

body. It 1s to be held at bay, as an entity on the
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periphery, and if it invades the body, all efforts are made

to block its metastasis. But in the repertoire <aya l-hubb

is to be contracted; its metastasis accelerated so that the
disease may flare up and spread from the periphery and be
happily allowed to take over the centre of the (ashi
muhammad (beloved of Muhammd). This total metaleptic
reversal is effectively depicted by Sheékh Muhammad

at~Tablawi (Tantd, Gharbiyya):

cayyan wi dakhal il-(¢iyada
wagad iLt-tablib (ayyan

nada t(at-tamargi ya neéna
la>dh yd <&ni «ayyan
khalas fatahnd 1-«iyada
wi l-kashf-i b i1l-maggan
ni«{i d-dawa 1 is-salim
wl ni¢zil il-cayyan.<43:a>

A patient entered the clinic

He found that the physician was ill

He called the (male) nurse

But found him, poor one, also ill

The c¢linic is made ready

Examining the patients is free of charge

Medicine 1s administered to the healthy people

And the ill are kept away from them.
This disease is depicted as a welcome disruption of the
body's normal order, whereas normalcy is depicted as a
disease for which medicine (dawd) is to be administered. In
the madddh’'s view, love for the Prophet is a disease that
should inflict all devoteeg. If there are some devotees who
are still “wholesome”, they are the ones who ought to be

given medication (i.e. infected) and the “"diseased” lovers

ought to be kept away from those dangercus “wholesome” ones.
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Much like the Greek word pharmakon which means both
poison and remedy (antidote), the Arabic dyad dar (disease)
and dawa> (cure) are used in the repertoire as metaphors for
the Prophet:

in-nabi ya-hl il-hawa

hubb in-nabi fi 1->alb-i dawa

kullina ha-n»til sawd
gsalawdatu 113dhi «alé&h.<29:a>

Love for the Prophet, O people of passion,
Is a cure for the heart

We will all say together

May God’'s blessings be upon him.

The physician (tabib) is at times the Prophet himself. He is

called tabib l-agrédh (the physician of the afflicted or the

healer of the wounds). Sh&kh Ahmad at-Tuni (Cairo/Asyut)

sings:

in-nabi ya tabib i1-agrdh

tacdla hadand w irtah

wa L1ldh il-«¢alala kutar

gab id-dawd wa (atah

wén 1l-mabdli wén

ihnd >ulnad l1-kull-i maball

gdl nisd w rigdl?

gulna gughar u kbar

gal adawi min wa akhalll min

wi 1-kull-i fI 1-hubb-i maglumIn.<47:a>

O Prophet, O healer of the wounds

Come to our gquarters and rest

The afflicted are truly so many

He brought the medicine and gave it out
"Where are the afflicted? Where are they?”
We said: "We are all afflicted”

He said: "Men and women?”
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« We said: "Children and grown-ups”

He said: "Whom shall I cure and whom shall
I leave out

When everyone is love’'s casualty?”

Another metaleptic example is provided by Shékh Muhammad
«<Abd al-Hadi (Rashid, Bihéra). The patient diagnoses and

prescribes treatment for the physician:

«alil wi rah 1 it-tabib wagad it-tabib ¢ayyan

wi bdal ma kashaf i{—tabib wasaf id-dawd l-c(ayyan
»al-1lu dawdk ya tabib (and in-nabi 1-c(adnan

sam ishfi sadrak bi nfir il-hubb w il-iImdn.<3:a>

A patient went to the physician and found him sick
Instead of the physician examining the patient, the
; patient prescribes the medicine
A He said: "0 physician, your cure is with the Prophet
from the tribe of (Adnan
Rise and cure your chest with the light of love and faith.

A classical antecedent of this kind of metaleptic
inversion can be found in the poetry quoted in the sufi

anthology al-Qamiig al-Jadid from which the maddahin derive

many of their songs:

; m"”i
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tawadda» bi ma» al-ghaybi in kunta dhid sirrin
wa 111a tayammam bi s—-ga«Iidi awi s-gakhri
wa gaddim imaman kunta anta imamahu
wa galli saldta l1-fajrl fi awwali l-:agri
fa hadhihi galatu l-«arifina bi rabbihim
fa in kunta minhum fa ndahi l-barra bi l-bahri.<44>

Perform ablution with the water of transcendence

if you are a seeker of knowledge
Or else rub yourself with dust or stone

And put in front of you a leader (of prayer)
whom you once led (in prayer)

And pray the dawn prayer in late afternoon

For this is the prayer of the gnostics

If you are one of their number then drain

the sea-shore by means of the sea.

If one is to be counted as a true seeker after divine truth,
one ocught to invert every aspect of “natural” or "normal”
order. One should perform ablution but not with ordinary
water; one should pray but not according to the canonical
time—-table. f(lor is that all; the seeker after divine truth
should be able to do or at least contemplate doing the
metaleptic and impossible task of draining the land, not
drenching it, by means of sea water.

In the repertoire we come across similar cases of
metaleptic inversions. I1f observable reality shows that

ships float on sea water or at times sink into it, the

repertoire inverts this fact:

safina fi l1-bahr-i ghiri» il-bahr-i guwwaha.<{l6:a>

A ship on the sea in which the sea drowned.

The Prophet Muhammad is here portrayed as a ship in which
the sea of knowledge 1is submerged. Such metaleptic

inversion echoes a poetic line by the great mystic and poet
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Mawlanad Rami (d. 1273) in which he addresses Muhammad's
wet-nurse Halima. The child Muhammad is supposed to have
been lost and Halima is anxiously looking for him:

Do not worry - he is not lost to you

It is he, in whom the whole world will be lost.<45>

Other examples of metalepsis are also found in several
ballads where God urges people to follow the path of
Muhammad when one expects just the reverse: that Muhammad
the mortal should be the one urging people to follow the

path of God. The classical antecedent of this metalepsis is

found in al-Hujwiri's Kashf al-Mahijiib where +the famous

mystic Abfi Yazid al-Bistami (d. 875) is quoted as saying:

I cried: 'O Lord, with my egoism (mani-vi man) I
cannct attain to Thee, and I cannot escape from my
selfhood. What am I to do?’ God spoke: “0 Abl
Yazid, thou must win release from thy thouness by
following my beloved (i.e. Muhammad).<46>

The following are +two examples that I found in the
repertoire, the first in a ballad sung by Shékh «Abd al-Hadi
(Rashid, Biheéra) in which he addresses God’ s majesty:

and >ult-i eh ya galdla bass—-i yirdiki
»alit-11 usluk f{ariqg il-mugtafa l-(adnan.<3:a>

I said: "What is it that would satisfy you,

0 God’'s Majesty
She said: “Follow the path of the «Adnani Prophet”.

The second example shows the madddh imploring God to forgive

him his sins and grant him, not God's, but Muhammad's
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acceptance:

ya rabb—-i tib (al&na ya rabb
va rabb i«tini mi d-dunya rida
nabina <anni.<32:a>

0 Lord, forgive us, O Loxrd
0 Lord, grant me in this life our
Prophet’'s acceptance of me.

The Use of the Alphabet:

The maddahin refer to the orthography of two words in
particular: Alldh and Muhammad. We have seen how Shekh «Eta
makes reference to the letters /m/ /h/ /m/ /d/ in the name
Muhammad, beginning every line with a sentence which starts
with each of these letters. The following is an example of

how the letters in the name Alldh are interpreted:

alif wi l1&3mé&n wi heh wahda yihizzu 1-kon

wi gif ¢alehum harf il-kaf wi harf in—nin

khallik ma<ahum wi khaf minhum tinl i-khér

1i ann~i rabbak yaq@l 1i sh-shay» kun fa yak{in.<3:a>

An A and two 1's and one h shake the universe
Add to them the letter k and n

Hold on to them and fear them, you will be rewarded
Because your Lord says to a thing: "Kun (Be)” and it
becomes.

Sh&kh Ibrdhim ad-Disligl sings this stanza:

bi «uylinha naditni

fi 1-galb-i garhitni

alif wi l-lamen

wi bi 1-heh dallitni.<1l4:c>

With her looks she has called me in
In my heart she wounded me
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The A and the two 1°s
And with the h, she has guided me.

The Use of Numbers:

Numbers from one to ninety-nine are used to refer to
certain mystical but at times mysterious notions. The
numbers one and ninety—nine commonly refer to God who is one

and who has niney-nine "most beautiful names” (asma> allah

al-husna) which are mentioned in the Quran. Shekh Jum«<a
makes use of the numbers 1-14 to refer to God whom he calls
"Layla”, the famous female beloved of the Majniin and the
sfi symbol of the absolute into whom the mystic is to be
totally annihilated. The number 14 may also refer +to the

popular Shi«i symbol of Muhammad, Fatima and the Shi«i

twelve Imdams.

wahid ya layla

itnén ya layla

talata ya layla

arba<a ya layla

khamsa ma b-anamsh-i wa 13 layla
sitta ya layla

sab«a ya layla

tamanya ya layla

tis«a ya layla

tashara ya layla

hidashar ya layla

itnashar ya layla

talattashar ya layla
arba«tashar yikallimuki w inti

wahlid huwwa l-malik wi b-allagabu b layla
itnén il-l1&l1 wi n-nahar wi huwwa l-karim layla
taldta <arshi wa kursi wa l-galam wa l-katibu layla
arba«a l—-arba:« kutub wa l-katibu layla
khamsa l-khamas salawat ya ba ya sayyid
ya sagid ila
va& sagid ila
va sagid ila layla
is-sitta ya muhammad
is—-sittat ayyam khalq id-dunya
is-sab¢a saba« samawdat tirfachum y3 sidi layla



203

it-tamanya hamalat il-:¢arsh
wi t-tisc<a r-raht yifsidd wa 1la yisliha
bass is-sdlih layla
wi l-(ashara faridat makka ya 11i zurt-i haram
in-nabi w layla
wil l-hid&shar ikhwat sayyidnd yisif ya dla sirt-i
n-nabl w layla
wi 1 it-tnashar is—-sana w hafiz ish-shuhur leyia
wi t-talattashar ru>yit sayyidna yisif ya samic
du«d>» layla
wi 1 ar-rbac<tashar yd ba «abd il-hamid
wi 1 ar-rbactashar is-samd w il-aradin atl tawc:an
ila layla.<47>

Cne, 0O Layla

Two, O Layla

Three, O Layla

Four, O Layla

Five, I do not sleep, hot even one night

Six, 0 Layla

Seven, O Layla

Eight, O Layla

Nine, O Layla

Ten, QO Layla

Eleven, O Layla

Twelve, 0 Layla

Thirteen, 0 Layla

Fourteen, they call on you, and you
{are Layla).

One stands for the King whom I call Layla
Two stands for the night and the day and
the Generous One is none but Layla
Three stands for My Throne, Chair, Pen; the
scribe is none but Layla
Four stands for the Four Books and the scribe
is none but Layla
Five stands for the five prayers, 0 father,
0 Sayyid, you who kneel down to worship Layla
0 you who kneel down to worship
O you who kneel down to worship
0 you who kneel down to worship Layla
Six, ¢ Muhammad
Six stands for the (six) days that it toock
to create the world
Seven stands for the Jeven Heavens which you,
Layla my Lord, have raised
Eight stands for the carriers of the Throne
Nine stands for the band (?) (raht), they spread
corruption not righteocusness, but the Righteocus
One is Layla
Ten stands for the duty to visit Mecca, O you who
have visited the Sanctuary of the Prophet and Laylé
Eleven stands for the brothers of our Master Yusuf,
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0 people of the Prophet and Layla
Twelve stands for the {(months of the) year, and the
keeper of time (lit. months) is Layla
Thirteen stands for the dream of our Master Yusuf, O
You who hear (people’s) supplications at night
Fourteen, O father «Abd al-Hamid,
Fourteen stands for the Heavens and the Earths which
came willingly to (heed) Layla.

Fanjari from Sohaj (Upper Egypt) sings about an
aqueduct which has thirty-six gates, apparently a mystical

symbol, the meaning of which is not clear to me:

«<énl ras>at gantara bi sitta w talatin :én
«ashara fi ¢ashara fi «ashara w arbata w itnén
rahum yijiba l-(ariisa w il-«aris 1 itnén

ligyld j-jaldla - kilmit it-tawhid - il-c(arfisa
w il-+aris iz-zén.<l:a>

My eye caught an aqueduct with thirty-six gates

Ten plus ten plus ten plus four plus two

They went out to seek both the bride and the groom

They found (God’'s) Majesty — that is to say the

testimony to the oneness of God - wag the bride

And the beautiful one (Muhammad) was the groom.

The number forty 1is used in several places in the
maddahin’'s repertoire. The Prophet igs described as
physically stronger than forty prophets, each one of them
being normally stronger than forty men as the ballad

al-Jawahir al-Bahija tells wus. <48> The number of the

unbelievers who chased the Prophet out of his hometown was
forty and they were armed with forty swords. <40:a> We
should remember that the Prophet was forty when he started
his prophetic career. <49> In Ismd«il «Amir’'s Mawliid
in-Nabil, Layla, the symbol for the divine Beloved, is made

to say to a necphyte:
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law dawimt iz-zikr fiyya arba¢ina nahar
fI lela »abl-i tilu« il-fagr-i tiwgalli.<4:a>

If you continue to menticn my name for forty days
One night before the break of dawn, you shall
be united with me.

The Poetic Diction and Imagery:

The diction used in the repertoire 1s predominently in
the Colloquial Egyptian Arabic. The presence of the Cairene
dialect is pervasive but one also comes across some regional
and provincial dialects. As 1is to be expected, Upper

Egyptian dialect (sa:idl or si(idi) is encountered in the

pieces sung by Upper Egyptian maddahin like Fanjari ahmad
«Urdbi from Sochaj, Shogi 1-Qinawi from Qina, Na«ima Shirif
Muhammad from Minyd, and some others. A characteristic of
this sa«idi dialect is the pronunclation of the hard /g/ of
Cairene Arabic as /j/ just as the case in Classical Arabic,
and the /q/ as hard /g/. Na«ima sings:

«ugbdalak ya mamdub afandl bi zwdrit in-nabi
w—arih aghanni w jinad b is-salama.<30:a>

May it be your turn, Mamdih Effendi, to wvisit
the Prophet
I shall come to sing: God has vouchsafed our arrival.

Some vocables also betray a sa«idl provenance. In

al—Jawahir al-Bahija one comes across a line spoken by the

monk Bahira:



206
hayva s«ifi-11 wallma dilwakit £iI 1-hal.<50>

Come, hurry up and make me a banquet immediately.

The vocable dilwakit is definitely sa«idi for “right away,
immediately”, as opposed to the Cairene dilwajtl. Ibn
Ahmad, the alleged author of the version of the ballad in my
possession has dilwakit whereas Enno Littmann has the
Cairene bi 1l-<(agal. <{51> Other examples include haddh

{chez=lui) as opposed to the Cairene (andu:

ramu hadah fi l-watan léla wi tani yom.<52>
They stayed for one night as his gquests
and the following day.
Another example is the. use of the word (84 (totally) as
opposed to the Cairene kull:

fa »al-lahd ya khadiga ibshiri bi 1-khér
il-ma8l kullu fidaki w inti tikfini «&d.<53>

He said to Khadija: rejoice over (Allah's) bounty

All wealth is to be ransomed for your sake, and

you totally suffice me.

Metaphors which are derived from the everyday
expressions and experiences of the Egyptian folk are many.
The vigil which the glfis are urged to hold and the warning
against falling asleep during it are artfully expressed in
the lines which portray divine grace as milk which goes sour

if it is not drunk early enough:

ish&@ ya nayim sahi n-nom



e

207

wi shif suhhar il-layali

cayshin ¢ald 1-mudam wl l-kas
khayfin la g-gubh-i ygihum

sahari 1-1lél wi khaddum zubadu
ha-ykhalll r-rayib 1li n-na«san.<16:b>

Wake up, sleepy one, wake up

Look at those who are keeping the vigil

Living on the (divine) wine

Afraid lest the morning should dawn on them

They are staying up and enjoying the best

part of the night

They will leave the dregs to those who are

dozing off,

The Prophet’'s saliva 1is as sweet as sugar (ri» in-nabi

sukkar) and he who tastes it becomes intoxicated (man zagahu

vaskar). Love for the Prophet cauterizes the heart:

il-hubb-i huwwa 111 kawind
¢ash»In khitdm il-anbiyyd.<16:a>

Love 1is what cauterizes us

We love the seal of the Prophets.
A youngster left behind by his father who is on his way to
perform the pilgrimage is pathetically called sughayyar bi

shisha (a youngster with a forelock) or is described as

sughayvar sharara (a youngster who is like a spark), not yet
a blaze.<31:a>.

Homonynms can also be used as antonyms. The word
battdl which can mean “a scoundrel” as well as “invalid,
null and void” is at one point contrasted with the word
batal <hero>. The two words are derived from the same root,
btl. Madkur, one of Khadija's slaves is called Batal <54>

but the wicked Jew is called battal. <55>
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Personal names are used as adjectival epithets.

Consider the names of slaves in al-Jdawdhir al-Bahija:

Muflikh, <the successful one>, Maysara <easiness>, Najdh,
{success>, Madkilr — who 1s called Batal <hero> - is derived
from the root dakar (cl. dhakar) meaning “maje”, a name
which conjures up the notion of strength or virility in the
Egyptian social idiom; the name may also mean someone
mentioned (in the angel’'s book as saved or deserving of
Paradise)). The name of the ascetic Fadldn in the ballad
composed by AbU Sariyya and sung by Shé&kh Sharaf is derived
from the root £fdl which has the meanings of credit,
excellence, virtue, honour, all of which correspond to the
moral characteristics of the ascetic Fadldn who -~ much like
Yasuf of the Qur»>a@n =~ resists the seductive ways of a

beautiful temptress.<4l:b>

The Heteroglossic Diction:

Linguistically speaking, Arab society by and large is
often described as diglossic; that is to say that it employs
two different varieties of Arabic: +the fughd (Classical and
Modern Standard Arabic, lit. the purest, the most eloguent)
and the <«ammiyya (collogquial  Arabic, 1lit. the common
language, the language of the (d3mma, the common people)}.
The Lebanese scholar Anis Frayha describes this linguistic
dualism as a case of two langquages which reflect two

different worlds: the world of zreality and the world of
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artificiality.

We think, speak, murmur our prayver, talk tenderly
to our children, whisper in the ears of our
beloved ones, seek understanding with whoever we
want to and insult those who we see fit to 1in a
flowery and smooth spoken language which does not
delay thinking, nor requires much effort. But when
we assume a formal position in the capacity of a
teacher, preacher, lawyer, broadcaster or
lecturer, we have to attire ourselves with another
linguistic personality, and we have to talk in a
languege with difficult vowel-endings, and stiff
rules in its constructions and expressions. <56>

This linguistic dualism, it i1s argued, has some grave
psychological implications for the Arab. The two levels of
language that the Arab has to live with reflect two levels

of being. As Elie Shouby, an Arab psychologist has put it:

The expected gap between the real self of the Arab
and his ideal self becomes even larger when
strengthened by the superimposition of the gap
between literary Arabic, which reigns supreme in
the ideal self, and collogquial Arabic, which is
the monopoly of the practical functions of the
real self. When the Arab thinks of his ideal self
he thinks in terms of what he has learned from
reading and listening, +that is, in terms of
literary Arabic. But in his everyday living, he is
free +to distinguish between his ideal self and
what he really thinks and does, thanks to his use
of the colloquial Arabic. <57>

The views stated above do not allow the possibility
that serious and sacred subjects such as the life-story of
the Prophet Muhammad can also be couched in the regional
dialects and that the common folk at times appropriate parts

of the literature of the elite which is composed in literary
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Arabic.

Again on the gquestion of bipolarity, the American
linguist Charles Fergusocon discusses the issue of diglossia
in the case of Arabic — and other languages.<58> But the
repertoire of the maddihin with its heteroglossic ballads
poses a serious challenge to the theory of Arabic diglossia
which asserts the existence of two varieties of the same
language, one high and one low, or one written and one
spoken. Alas the neatness of the theory does not correspond
to the untidy margins of observable reality. For, in fact,

there are many linguistic Mischbildungen or intermediate

combinations of standard and c¢ollogquial Arabic in the
repertoire that would warrant the use of the term
heteroglossia rather than diglossia. Let me illustrate this
point by citing the following five examples:

1

ya sagiya l—khamr i«{ini l-gadah w imlah
hatta ana dwt-i ta:mu lam ba>&t aslah.<16:b>

0 cup-bearer, give me the cup and fill it up
So that (when) I have a taste of it, I will
not forget it.

Using the linguistic classifications of the Egyptian

linguist El-Said Badawi in his boock, Mustawavat al—-<Arabiyva

al-Mu:agira fI Misr (1973) <59>, one can regard the first

line as an example of Classical Arabic (fushd t-turath) with

two exceptions: i«tini, and imldh, are not correct according
to the grammar of +the Classical Arabic. The second line

does not conform in its entirety either to the Classical or
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the colloquial Arabic. It should be noted, however, that
the use of “lam” t#hegate the verb in the perfect tense is
so common 1in the language of the Egyptian ballad singers
that cne is 1inclined to see it as a charateristic of their

literary colloquial (al-¢ammiyva al—-adabiyya) and not as a

case of “pseudo-classicism” as Pierre Cachia asserts in his
study on the Egyptian ballads.<60>

2.

va bint-i ya 111 £fi bdb «(izzik huli zulli.<4:a>

0 young woman, at the threshold of whose pride my

humiliation tastes sweet.

The whole line with the exception of the collogquial relative
pronoun “(i)11li” may be considered Standard Arabic, I say
maybe because of the 1lack of some vowel-endings, what is

known in Arabic as “taskin awakhir al-kalimat”. At any

rate, the use of "illi"” (that, who) is enough +to classify

the line as an example of “:(ammiyyat al-muthaggafin” the

colloquial of the intelilectuals, since +the passive voice in

"hull zulli” which is a mark of of Classical/MSA, is

virtually unknown in the spoken Arabic of Egypt.

3.

y3lu-11 ngéb-lak midawi ya walah

and »>ult-i mish nafi«

ana dawaya ¢a 111 1a tarah il-«<én

huwa l1-hakimu 1-¢«alimu ¢{-darr—i w an-nafi:.<35:a>

They said to me: "Lad, shall we fetch you a medicine-man?”

I said: "That would not do,

My cure is up to the One who is not seen by the eye,

He is the All-Wise, the All-Xnowing, the Harmful and the
Benefactor”
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The first two lines in the stanza above are in (ammiyyat

al-ummiyyin (the colloquial of tlie illiterate) with their

use of the "hamza” to render the "gaf” and the rural “walah”
(lad, boy) and “midawi” (medicine-man) instead of the more

common “walad” and “duktur” or “"tabib”. The third line with

its negative “1a tardh” (does not see) instead of the

"

collogquial “"ma-tshifish” is an example of cammiyyat

al-muthagqgafin” (the colloguial of the intellectuals)

whereas the last line with its echo of the Qurranic “most
beautiful names of God” and proper vocalization 1is an

example of fusha t-—turath (Classical Arabic).

4.
gasaman bi hali wa l-magam wa rutbati
law buhtu nafasan la njala niru wahdatl
gasaman yaminan
ahld yamin, ajmal yamin
gasaman bi hubbiI w bi »>albi 111 nazir 1ik
b-a<budak bi r-ril wi l->alb-i mughram bik
alif wi lamén wi ha» il-ism-i dI ma¢anék
gasaman bi hubbi wi l->alb-i 1&k mukhlis
gald ¢alayya gol (amalt—-1 and a«ma

w akhras.<{l4:c>

I swear by my (mystical) state, station and rank
That 1if I exhale a breath, the ‘light of my oneness
will be manifested
I swear, I take an cath
The sweetest oath, the most beautiful oath
I swear by my love and my heart drawn to you
I worship you by my spirit and the heart is in love
with you
The letter A and the double L and the H form the Divine
Name and its meaning
I swear by my love and the heart which is loyal to you
They alleged lies about me but I acted as though
I was blind and mute,
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The first two lines are 1in Classical Arabic (fusgha
t—turdth), while the rest, with the “gaf” now rendered as a
hamza or a provincial hard "g” now standard “qaf” as in
“gasaman”, and as well the reference to the Arabic alphabet
which at least requires familiarity with the orthography of
the word “Allah”, is an example of the “colloquial of the

intellectuals” {<(ammiyyat al-muthaggafin).

5.

gifatu 1-«ishgi tajridun
cann—-i l-malakoti wa l-mulki
shuriitu l—+«ishqgi an tabga
ma<a l-mahbibi ka 1-milki

fi bahri sh-shdog wi nzilna

fi bahri sh-shdg wi nazalna

wi nzilna wi nazalnd

nazalna fih ka 1-fulki

nazalnd l-bahri l-bahri gad nawwar
wi sibna l-ahl-i w al-mulki.<47:a>

Love is described as a state of being divested
of (the desire for) the kingdom of heaven and earth
The stipulations of love are to become with the beloved
as his own property

In the sea of passion we descended

We descended in it as though it were an ark

When we descended into the sea, it shone forth

We left behind our kinsmen and our possessions.

The first stanza 1is in the Classical Arabic, duly wvowelled
according to the grammatical rules of the Ilanguage. What

follows has elements of Classical/Modern Standard Arabic as

in the case of "ka”, “gad”, “mulk”, in additicn to the

regional variations in “nizilnd”, ‘“nazalnd”, as well as

"shog” which is unmistakably Upper Egyptian.

We have already seen that the level of diction varies
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in the repertoire from the purely collogquial to the
conspicuocusly classical, and from the terse to the effete.
Such variegation in diction is at times wutilized by the
maddah in his characterization of persons in his ballads.
On occasion the Prophet is made to speak in a regional
dialect or even patois. Sometimes he sounds like a g$i«idi

(Upper Egyptian), using vocableg like hadaya, &sh, 34 (as

in al-Jawahir al-Bahija). But mostly the Prophet’'s speech

is in literary Arabic, both grammatical and proper. It is
clearly different from the speech of other characters in the
repertoire. For example, the Prophet uses highly formulaic
language that expresses Islamic piety. Ged is often talked

of as »adir <61> (powerful), la ilaha siwah <62> (there is

nc god but He), rabb-i Ll-bet <63> ({(the Lord of the

sanctuary), il-ha:» <64> (Truth), wahid ahad <65> (the one
and only).

At times the notions Muhammad expresses are
conspicuously complex and philosophical, and the diction is
made to correspond accordingly. Consider for example the
Prophet’'s speech to Abu Lahab when the latter asks him to
show respect to the Meccan idols:

allah wahid ahad ma-lu rafi: w anis
wa la shabih yishbihu khali «an il-a«rag.<66>

God the one and the only has no associate or companion
No one resembles him; He is free from accidents.

The last line contains highly philosophical ideas about God

being pure essence, devoid of all accidents. With the
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exception of the wrong preposition :tamn in “khali ¢an”, which

in Classical Arabic is khalI min, the line sounds like the
kXind of sentence one may come across in a philosophical work

on the nature of God. Elsewhere the Prophet is made to say

about God:

wi gawwar il—-<«abd-i min ba«d-i l-¢adam insan.<{(67>
And He formed <His> servant a human being
after <(the servant>had been nothing.

Does this image not echo the philosophical belief that the
Active Intellect causes a thing to pass from a potential to
an actual state? What is the origin of these philosophical
notions in the ballad® Does this betoken folk awareness of
philosophical subjects, an awareness which is the exclusive
pride of the educated elite? Or does this point to an
educated editing hand - such as Shékh Ibn Ahmad’'s - that may
have at one point tampered with the folk narrative? But if
indeed that were the case, one would have expected to find
Littmann’'s version of the ballad, which is presumed to be an
authorless, orally—-transmitted piece, free of such
philosophical notions. Could these images +then be the
influence of learned gifi concepts which are not unknown to
the folk maddihin and their vastly unlettered audience?

The Prophet’s speech sets him apart from the rest. As
he is shown to be superior in other qualities, likewise he
is superior in his speech. The implication here is that the
literary Arabic 1is superior to the colloquial, the latter

being routinely dismissed as a linguistic degeneration of
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the former. Islam’'s formal 1lore 1is exclusively in the
classical literary Arabic: the Qur»an, the Hadith, and all
the works on theoleogy and law. Moreover, the Qur:an’s
uniqueness lies in the 1lingquistic excellence of 1its
classical Jliterary Arabic. In addition to all of +these
reasons that help the literary Arabic maintain its
supremacy, there is also the important factor that all the
religious duties that a Muslim - especially an Arab Muslim -
has to perform must be carried out in literary Arabic. Take
the five daily prayers for example. They have a fixed
wording which is exclusively in literary Arabic. A Muslim
repeats this formula daily; he cannot improvise or pray
directly to God in his own langquage or dialect. The Muslim

shahdda (testimony of faith) “ashhadu an 13 ilaha illa 113h,

¥ anna muhammadan rastlu 1-13h" is a fixed-phrase formula,
(there is no god but God and Muhammad is His messenger).
One cannot imagine an Egyptian Muslim saying for example,

"and b ashhad bi ann—-i mafish ilah il113 rabbind w mihammad

akid rasiil min tand-i rabbind (there ain't no god except God

and Muhammad is sure thing the guy God sent). In fact the
colloquial in this case will be categorically dismissed as
unfit to express Islamic piety, and to use it for this or a
similar purpose, would be - in the words of an Egyptian

author - tantamount +to a preposterous act of ilhid luhgawi

{linguistic heresy).<68> That is why, unlike oxdinary men,
the Prophet has to speak in literary Arabic. Status here is
illustrated and reinforced through the use of different

levels of language. Literary Arabic with its inflections
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and terse structures is believed, even by the unlettered
folk, to be superior to the colloquial, and has, therefore,

to be chosen as the idiom for the sublime utterances of the

beloved Prophet.

A "“SOMA-POETICS” OF PIETY:

A striking feature in the art of the maddahin is the
collusion between “"text” and body; a cocllusion which runs
counter to the scholarly separation of +the two. For the
maddah’'s body cannot be separated from the text of his song.
Through his body movements, he brings the text to life. He
embodies his text in such a way that one can talk about a
“soma-poetics” of the art of the madddhin, i.e. the poetics
of body and text. To understand the significance of this
collusion between body and text, one should try to read the
text of a song then attend a performance of it by the
maddah.

Take the example of Sheékh at-Tiini's ballad "Ana
B-Amdah”. He starts with a musical prelude from a song by

Umm Kulthiim. He then sings “"ana b-amdah” (I eulogize),

therefore establishing his profession as a maddah of the
Prophet Muhammad. He repeats his first two 1lines, breaks
them into small segments, repeats each several times,
interspersed by “mm mm mm, aah aah aah”". He stresses the

nasal sounds of /m/ and /n/, therefore the line which goes:
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«dd il-gana inhand wi mal

The bamboo lance bowed down and leaned

is repeated several +times with a stress on “inhand” and an
unnatural prolongation of +the “innnn”; this prolongation

prefigures another one in the repeated first line

"ana b—amdah i1l yafilh il-misk min gadamu

I am praising the one from whose feet musk exudes.

He does not complete the line and acts as if his tongue were
stuck with “il-" which he repeats several times until his
audience goes wild with excitement, he then follows this

with the line

inta sabét il-«(ugiil ya& mubammad.

You have captivated the minds, 0 Muhammad.

The love for the Prophet is shown to be so overwhelminrg that
the madddh is rendered incapable of finishing his line.
with the letter /1/ the tongue of the singer is literally
stuck to his palate.

Shé&kh at-TiunlI is apparently known for what is called by
Shekh al-«Irasi “"nasal singing”, that ig to say his stress
on the nasal sounds produces a tone which Shékh al-«Irasi
admits at times moves him to tears.

Locking at Shékh at-Tini’'s ballad - or that of any
maddah for that matter - as mere printed matter robs it of
its meta-lingual qualities; qualities that have to do with

presence and immediacy. In fact one could say that the
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maddah and his performance are at times more valued by the
audience than the sung "text”. After all in most cases the
audience is thoroughly familiar with the content of the
song; in the context of the popular sira of the Prophet
Muhammad, the audience certainly know the details of his
life all too well. It is for the sake of the performance of
the good singer and story-teller that they come, sometimes
from far-away places. In fact they would often 1listen to
the same song over and over. Unlike the case with the
literate tradition where the educated may or may not read
the same bock more than once 1in their life time, the
maddahin’'s audience would not tire from repeatedly attending
the performance of the same song, especially 1f the singer
is competent. Listening for +this audience 1s not to
discover +the unfamiliar but rather to re-discover the
familiar.<69>

For +the audience, the presence and the body of the
maddah are indispensable, One has to attend any of the
performances to see the insistence of the audience on being
able to see the maddah. People would push and shove in
order to stand or sit where the maddah is in sight. It is
his person and his body that they desire to see as they
listen to his voice.

There is a good reason for that insistence on seeing
the body of the maddadh; it is the medium through which the
linguistic utterance is articulated and intoned. It 1is, as
it were, +the punctuation mark in the “text” of the song,

except that the intonation is not always voiced. The maddah
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sways his body, c¢lenches his fist, closes his eyes,
gesticulates with his hands, leans forward or backward,
smiles or grimaces to underline some segments in his song,
All of this will be missed if one cannot see him.

The audience actively participate in +the pexrformance,
therefore any evaluation of the texture of the repertoire
under study must take the audience into consideration. They
cheer, ask the madddh to sing some favourite song, or insist
that he repeat a segment, prolong or shorten another.
During the zikr excitable dancers may snatch the microphone
from the hand of +the singer and shout some phrases which
express their emotional state. These are some examples

taken from different performances:

1., ya sidi ¢ali, in-nagda ya sidl «alli, ilha>
wiladak ya sidi «ali, da hna fi dar is-saltana ya
sidi «ali, yd kubbaniyyit in-ntir ya sidi «<all.
ilha» 1l-maganin yva sidi <¢ali, ilha:» il-mahdwis ya
sIdi ¢ali.<35:a>

0 5idi «Ali, help, 0 S8idi :(2l1i. Come to the rescue
of your children, O© Sidi «All . We are in (your)
royal presence, 0 8idi «All. 0 source of
resplendence (lit. electricity company), O 8idi
¢Ali. Come to the rescue of the madmen, O sidi
¢Ali. Come to the rescue of the insane ones, 0O

8idi «Ali.
2. ikhawatak <(ayyanin ya gqum¢a. sidi mhammad
ish-shinnawl ya gqum<a hadir hind m:&na. sidi

ibr3him id-dist:i wi sidi «(ali z&n il-«abidin. wi
léeltak full va gum:a wi galll cala hadrit
in—nabi.<49%:a>

Your brothers are afflicted (by Llove for God or
the Prophet) O Gum¢a. 8idi Mhammad ish-Shinnawi
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and Sidi Ibr&him 1id-Disid»I and Sidi «Ali Zén
al-«Abidin (son of al-Husayn b. «All, the
Prophet’'s grandchild) are present here with us.

Your night is as fragrant as jasmine. Call down
blessings on the dignified Prophet.

Admiration for the singer can be expressed by

complimentary phrases such as “Yd hal8wa , y&a halawa” (How

sweet ); "Ya halawtak ya gamil y& bn-i l-gamila” (How sweet

you are, O son of the sweet woman ); “Ya habibi ya «(asal, ya

habibl va rida ya bu sa(id” (O my sweet beloved, O Rida,
father of Sa<id). Here is an exchange between Shéekh

al-¢Irasi and a member of his audience:

Man Shékh al—«Irasi
calayya n-ni«ma c¢asal. allah yikrimak.
tasal alldh yidik ig—gihha.

€h il-halawa di

yva sayyid il-mursalin

va ahlan ahlan wa sahlan minawwarin.
yva gabah il-kher
kull-i sana wi ntu

tayyibin.
allah yibarik fikum.

I swear you are as may Allah bless you.
sweet as honey.

You are as sSweet as may Allah grant you
honey good health

What sweetness.
0 lord of the Prophets

Welcone Welcome, welcome, you have
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made the place glitter with

light. May you be well this

year and the year after. May
Allah bless you.

Cheering the singer can take different forms. The
audience may shout simple compliments such as the ones we
just mentioned 1in the case of Sh&kh al-«Irasl and others.
But if women are present, one may hear Jjoyful ululations -
called zagharit (sing. zaghrita). Throughout the ballad
about the Prophet’'s birth sung by al-<Arabl al-BilbisT,
women' s ululations of joy are often heard.<12:a> The
audience may also show their approval by shouting the names
of different saints or members of the Prophet’'s household
especially Husé&n, his sister Zenab, and his son <«AlI Zén

al—-«Abidin. Here are some of the shouts of the audience of

al-Bilbisi during his baliad about the Prophet’'s birth:

* ya gamdl in—nabi, yva hadrit in—nabi.
0 how beautiful the Prophet is, 0 dignified
Prophet.

* y8 sidi «alil zén il-«¢dbidin.
0 my master «Alil Zén il-«¢Abidin
(son of al-Husayn)

* ya mawla@na ya husén
0 our master, Husén.

* salli (ala kamil in-—niir
Call down blessings on the one with
dazzling resplendence.

* sIdl ibrahim ya dist»l
O my master Ibrdhim Disl»1I.

o
i

it
3
-

* madad ya badawi
Help, O Badawl (Ahmad al-Badawi)



O =8

223
* wahhidih
Say He (God) is One.

* 8111 «a n—-nabi ya hagg-i (arabi
Call down blessings on the Prophet,
0 Hagg ¢«Arabl (the singer).

* madad ya sayyida z&nab

Help, O our Lady Zé&nab.

* galll <a n-nabi

Call down blessings on the Prophet.
* kida kida ya hagg—-i ¢arabi

QO how beautiful, 0 Hagg <Arabi.

(zagharit)
cries of joy.<12:a>

and these are the cheers of Ahmad at-Tini's audience while
he was singing “And Bamdah 1117 Yafiih il-Misk min Qadamu”:

* ya sultdn il-maddahin.

0 sultan of the Madd&ahin.

# va hadrit in-nabi.
0 dignified Prophet.

* yad bUna y& hnayyin
0 our affectionate father.

* madad yd ala 1-bet madad
Help, O people of the Prophet’'s family.

* y3d karima, ya sitt il-kull.
0 generous one, Q0 Mistress above everyone.

* 8h d& l-gamal da, &h di l-halawa di
What beauty, what sweetness.

* nat<am ya saqi r—ral, na:am ya
balsam il-girah
Yes, O cup-beirer {of divine wine), yes
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balsam of wounds.

* ya& sultdn il-maddahin y& ahmad.

0 Ahmad, O sultan of the Maddahin.

The repertoire under study with its multiplicity of
linguistic levels corresponds semiotically to the mulid.
Its "milid-esque” character can be seen in the inversions
and interpenetration of disparate elements: +the sacred
biography and the profane tunes or words of Umm Kulthiim's
songs; the chaste diction of the maddiah’'s eulcgies of the
Prophet and the bawdy dialogue of the Aragdoz; the Classical
Arabic of the ode and the Colloquial Egyptian Arabic of the
narrative ballad. It is also "milid-esque” in its gregarious
nature: the milid is a communal celebration, so is the
repertoire about the Prophet Muhammad, for there can be no

ayyita (local appellation of the singers of religious
ballads) without sammica. In facc any of the songs in the
repertoire cannot be appreciated adequately if reduced to
printed matter on a sheet of paper. One can only begin to
appreciate a song during a live performance. One realizes
that it is affected by the performance of the maddalh as much
as by the reactions of his audience who shout, whistle, ask
him to repeat or hurry up or even interrupt by grabbing the
microphone from him to shout their own praises. The

madddh’'s song is indeed a communal act,
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CONCLUSION

il-madh-i kida

wisdl wi ttisal

wa~hi min da wi da

il-madh-i kida

mish «ayza kaldm

il-madh-i kida.

The art of the sung praises in honour
of the Prophet Muhammad is like

Lovers’ union and connectedness

From this and from that

This art is (formed)

No doubt, this art is like this.

{Hajja Wafa, al-Mursi

in her ballad "Mu«jizat ar-Rasul”,

in imitation of Umm Kulthum's famous
song, “il-Hubb Kida">.

On Qctober 12, 1989, the Muhammad ¢Abduh auditorium at
al-Azhar University in Cairo was crowded with +turbaned
shékhs, men in Western-style suits and ties, and some women
in traditional Islamic garb. They were invited to hear
President Mubdrak’'s speech on the occasion of the
anniversary of the Prophet Muhammad’'s birthday. There were
recitations from the Qur:»an, and a former Minister of
Culture, Dr. Ahmad Haykal, declaimed a monorhymed gasida
(ode) in sonorous Modern Standard Arabic (MSA) eulogizing
the Prophet of God. The President gave out prizes, monetary
awards, and certificates of distinction to a number of
Egyptian and foreign individuals who had contributed to the
study of the Prophet’'s life. The name of the late ¢Abbas

Mahmud al-<«Aggad (d. 1964), author of the secularized
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biography of the Prophet Muhammad entitled <Abgariyyat

Muhammad (the Genius of Muhammad), was honoured, as well as
others including the Italian scholar Francesco Gabrieli
cited for his works on the Prophet and on early Islamic
history. “The Prophet’'s preaching,” President Mubarak told
his listeners, “about the necessity of hard work and against
overspending will help us in solving the economic
problem. "<1> He proceeded +to explain that the real benefit

that could be derived from +the occasion (min muntalag

al-intifd¢ bi dh-dhikrd) was the inspiration that could help

Egyptians attain a true revival (sahwa) and renaissance
{nahda}.

That night Egyptian television also showed a state
celebration of the Prophet’s birthday in what looked like an
opera house. A musical ensemble came on the stage, its
members dressed in Western—-style suits and bow ties, playing
violins and cellos, while government ministers and their
elegantly—dressed spouses looked on from their balcony
seats.

Concomitant with +the Cairo celebration was another in
the village of Biyala (Province of Kafr ash-Shekh) where I
was at the time conducting research for the present study.
The Biyald celebration took on a different form. Unlike the
official celebration in Cairo, in Biyala, as we have
mentioned above, there was a great zaffa (procession) in
which many of the local siifis marched with the banners of
their different brotherhoods. There were donkey-drawn

carts, overloaded with children and men, trucks equipped
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with colou:ful lights, loudspeakers blaring songs in praise
of the Prophet and the occasional advertisement about a
local dairy product. Different sweetmeats and the
traditional sugar dolls were on sale everywhere. The night
before, Shekh (Abd al-Fattdh al-«Irasi had been invited in
to sing praises in honour of the Prophet Muhbammad and retell
in his beautiful voice episodes from +the life of the
Messenger of Allah. For the Shé&kh and his gallabiyya -clad
listeners, it was +the love of the Prophet which was at the
heart of the celebration. Reliving the Prophet’'s life-story
through the Shékh’'s performance was an end in itself, an act

of piety. There was no intifa« bi dh—dhikra, no utilitarian

approach to the occasion as was evident 1in the President’s
speech. There was no concern about a national renaissance,
no preoccupation with secularizing religiously evocative
terms such as gahwa (revival), a term often used by the
opponents of +the state among the various Islamic radical
groups. In fact, the Shé&kh plainly stated that he and his
listeners desired nothing from the evening except God's
thawdb (reward) being bestowed on them. And while the
President stressed the importance of <amal (labour, effort)
and injdz (achieving results) as the prerequisites for the
national welfare, the Shékh talked about niyya (intention)
as something better than labour itself. Trust in God and
love of the Prophet were the main themes that ran through

the repertoire of the Shékh.
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OFFICIAL VS. POPULAR ISLAM:

Looking at the +two celebrations of the Prophet's
birthdary, many scholars may be tempted to see them as a
case of binary oppesition of popular vs. elite, low vs. high
culture, oral vs. written +tradition, etc. But the
repertoire under study and its social and artistic texture
show that this need not be the case. While +this study has
sought to avoid such extremes, binary opposition seems to be
the principle which informs many Western works on the
Islamic tradition: there is the Islam of the elite and the
Islam of the people; the great +tradition and the little (or
folk) tradition; official Islam and popular Islam. In the
1950s and 1960s, works of undeniable merit were produced by
Marshall Hodgson and Gustav E. wvon Grunebaum in which one
finds a better awareness of official and popular traditions
of Islam but, as Dale Eickelman has rightly noted, there was
no attempt at exploring the interrelationships between the
two or the areas of integration that may lie across their
boundaries. (2> Even when the popular tradition is explicitly
discussed, more often than not it is looked at from the
perspective of the "Great Tradition”.

This great tradition-oriented reading of popular
Islamic tradition at times results in the unfortune
misunderstanding that the latter 1is "... something
provincial or an inferior and imperfect realization of
‘genuine’ or "high’ culture religious belief and

practice...”.<3>
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These binary oppositions are also operative in many
Western studies on the life of the Prophet Muhammad. “There
are thus two figures of Muhammad, " states Arthur Jeffery,
“the Muhammad of history and Muhammad of faith, the
historical preacher who lived and labored in seventh-century
Arabia and the mythical figure of the Prophet which lives in
the faith of his community”.<4> The tendency among Western
scholars is to study the figure of Muhammad under these two
cateyories: history and faith. Tor Andrae wrote two separate
studies on the Prophet; one on the Muhammad of history, the
other on the Muhammad of faith (legends). <5> William Muir,
in his biography of the Prophet Muhammad, banished the
legendary material +to the footnotes whereas Lamairess and
Dujarric concentrated on the legendary material while éiting
the historical data in the footnotes.<6>

By and large, scholarship on the Prophet Muhammad gives
more weight to the formal discourse of the learned fagih
(Muslim jurist) +than to the folk singer’s praises of the
Prophet. More respect - and more scheolarly attention - is
accorded to written tracts on religicus doctrines than to
the faith as 1lived, practised, and expressed by the common
believers. This excessive preoccupation with texts written
exclusively in Classical Arabic to the exclusion of local
contexts has been the hallmark of the work of Islamicists
and Arabists. Their preferences are overwhelmingly in
favour of the written over the oral, of that which 1is
composed in the classical literary Arabic over that in the

colloguial, of +the old evidence over the new and the
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immediate, and of the pronouncements of the elite over the
utterances of the masses.

However, I believe that focusing on the recorded formal
discourse of the educated Muslim elite can only prejudice
the scholar against the Muslim masses who are overwhelmingly
unlettered and who live, experience and express their faith
in folk conventions of their own. To ignore +these masses
and their religious experiences and expressions is to cut
oneself off from the reality of their everyday life; and in
order to veer away from such prejudice against the Muslim
folk one ought to recognize, as Charles Adams has rightly
noted, “...that the reality of religicn has its locus in the
experience of the devotee and that scholars must, above all
else, subject themselves to that experience”(7>. There are
examples of this being done, as in the case of Annemarie

Schimmel’'s book And Muhammad is His Messenger, albeit

rarely. Perhaps this wvalid advice has, for the most part,
not been heeded, and it is no exaggeration to insist that a
vast amount of research needs to be done.

Toc a large extent the present study, with its focus on
the popular stories woven by contemporary Egyptian Muslims
around the 1life of the Prophet Muhammad, is in effect a
study of Islam in a local context. However, any study of
aspects of popular religious faith in Islam must address an
issue that has bedevilied many Western scholars; that is the
apparent dichotomy between popular and official Islam, a
dichotomy between the general outlook and practices of two

seemingly separate levels of Muslim society. Many have
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resorted to a cut-and-dry binary division of Islam into
great and little or high and low tradition. 1In thelr view,
the great or high tradition belongs to the sacred books and
the literate discourse of the elite while the little or low
tradition belongs to the mundane concerns and practices of
the common people. Alas, the complex life of contemporary
Muslims seems to resist such neat scholarly division and
charting. For one can indeed, as the present study
illustrates, find links between the two traditions that may
escape the eye at first sight.

ILet us take for instance the Cairo and the Biyala
celebrations of the Prophet’'s birthday. Both celebrations
cah furnish many elements that c¢ould be considered as
forming the opposing sides of a dichotomy between official
and popular forms of Islam. Howevexr, a closer look at the
two forms will show that the two poles of the dichotomy are
not as far apart as might be thought. This is how this

dichotomy appears at first sight:

Official Celebration Popular Celebration
Cairo, the capital city Biyala, a village,.
al-Azhar Village street
Elite Common people.

Modern Standard Arabic Collogquial Egyptian Arabic

Written texts Qral mwaterial.
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The hero as prophet The Prophet as hero
(al-«Aggad) (Shekh al-«Irasi)
gasida mawwal

badla gallabiyya
(Western-style suit) (local flowing robe).

There are, to be sure, basic differences between the
two forms of celebration, which, by extension, can be
regarded as two forms of Islam: official and popular.
However, a closer look will reveal +that there is no clear
boundary between the two forms of 1Islam as this study has
attempted to show. The gagida as a literary form in
Classical Arabic is also used in present-day populaxr
eulogies in honour of the Prophet, along with the mawwal.
And the popular repertolre of the Egyptian madddhin is not
always oral, for some practitioners of the art learn their
balladry from pen-and-paper compositions printed in cheap
pulp editions.

Another dichotomy which parallels that of the official
vs. popular Islam 1is the standard Arabic vs. the
colloquial. However, as we have seen already the language
of the madddhin’'s repertoire cannot be simply identified as

totally colloquial (<«ammiyya), for the maddahin may select

appropriate material from classical or mocdern devoticnal
literature, which is primarily in fughd (Classical or Modern
Standard Arabic). Moreover the colloguial wused 1in the

repertoire has certain “"literary” characteristics which set
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it apart from the spoken idiom of everyday speech.

Depending on the artistry of the maddidlh, elements from
both the popular and the elite traditions are at times so
harmoniously blended 1in +the ballads as to render it
difficult for an observer to identify them and separate one
from the other. 1Indeed, in the better pieces of this
repertoire, one may see - to borrow a Qur:;anic phrase - a

majma« al-bahrayn, “a meeting of +two seas” of traditions.

For in the same ballad one comes across examples of scenes
from everyday life as well as highly learned and
philosophical notions. Indeed, the repertoire combines and

aggregates elements of different traditions.

Official vs. Popular Islam Reconsidered:

In his study of the issue of official and popular
Islam, Jacques Waardenburg differentiates between the two in

terms of an interaction between theory and practice:

Popular Islam comes down then to a kind of
‘practiced’ 1Islam, and the interactions between
official and popular Islam can be largely
understood as an interaction between the
theoretical considerations of the religious
scholars and the practical activities in Muslim
societies, both justifying thewselves by means of
Islamic religicn.<8>

Waardenburg here sounds much like wvon Grunebaum, who states

that great traditions are the norm whereas little traditions
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are the practice hig essay published in the book edited by

him entitled, Unity and Variety 1in Muslim Civilization

(1955). <9> Waardenbixrg tends to pit the religious scholars
against the common people, official against popular Islam,
theory against practice. Not that he is unaware of the
areas where official and popular 1Islam may overlap -
especially in the case of Siufism. He correctly observes that
in Muslim societies “normative and popular Islam appear to
fulfill complementazy functions so that they should not be
seen as completely separated from each other”.<10> But the

strident tone of binary opposition reverbrates throughout:

This popular Xkind of Islam may be far from both
the religious Muslim scholars and the cultural
elite in general and also from the political
central state authorities.<11>

Later on he confirms the same idea when he adds

Popular Islam ... has tended to lead a life apart
both from the centres of religious learning and
from modern society.<12>

The career of the maddahin, especially that of She&kh
al-«Irasi who is both a maddah, an Azhar-trained scholar and
an imam (leader of prayer in a mosque), shows that the
distance between popular and official Islam (at least in the
Egyptian context) is not so polarized as stated by
Waardeburg and that the religious scholar himself can be a

vehicle for propagating folk traditions, at times, with the
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use of the modern media of print and sound recording.

The popular biography of the Prophet Muhammad as it is
depicted in the ballads of +the maddahin is banished outside
the pale of elite literature. Its colloquial language, its
folk poetic forms, its imagery, its prodigies, are all
liminal entities that are perceived as menacingly
encroaching on the canonical adab, a term which connotes
Classical Arabic, rules, refinement, good manners. 1In such
an adab- dominated world view, the art of the maddahin is
regarded as the opposite or the "other”, a non-literature,
or as Connelly calls it "illiterature”, a degenerated and
debased form of literature, the equivalent of literary ilhad
(unbelief). And yet the two varieties of literature, as we
have shown, in fact at +times form intermediary combinations

(Mischbildungen) on the continuum of tradition. The

perceived bipolarity between the two dissolves in the art of

the maddidhin as the bipolarity between man and woman is

=)

shown by the literary critic Terry Eagelton to  dissolve

under scrutiny:

Woman is the opposite, the ‘other’ of man: she is
non—man, defective man, assigned a chiefly
negative wvalue in relation to the male first
principle. But equally man is what he 1s only by
virtue of ceaselessly shutting out this other or
opposite, defining himself in antithesis to it,
and his whole i dentity is therefore caught up and
put at risk in the very gesture by which he seeks
to assert his unique, autonomous existence. Woman
is not just an other in +the sense of something
beyond his ken, but an other intimately related to
him as the image of what he is not, and therefore
as an essential reminder of what he 1is. Man
therefore needs this other even as he spurns it,
is constrained to give a positive identity of what
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he regards as no—thing. HNot only is his own being
parasitically dependent upon the woman, and upon
the act of excluding and subordinating her, but
one reason why such exclusion is necessary 1is
because she may not be quite so other after all.
Perhaps she stands as a sign of something in man
himself which he needs to repress, expel beyond
his own being, relegate to a securely alien region
beyond his own definitive 1limits. Perhaps what is
outside is also somehow inside, what is alien is
alsco intimate - so that man needs to police the
absolute frontiers Dbetween the two realms as
vigilantly as he does just because it may always
be transgressed, has always been transgressed
already, and is much less absolute than it
appears.<13>
To conclude, this then has been an interpretive
study of the life of the Prophet Muhammad as it is
artistically depicted in the repertoire (especially the
narrative ballads) of fifty-one contemporary Egyptian
maddahin. As we have shown throughout, elements of
this repertoire, as diverse as narrative ballads,
classical odes, Qur:>an chanting, and the melodies of
the secular songs of well-known Egyptian singers, do
not exist as discrete units but rather as a 1lively
tawlifa (blend). This study has been about blends
where discrete units lose their borderlines and leak
into one another, about phenomena which are "betwixt
and between” the perceived scholarly categories which
confidently delineate boundaries between elite and
popular Islam, the historical and the legendary
Muhammad, +the sacred and the profane, orality and
writing, standard and colloquial Arabic.

In order to understand the process which marks the

making of the people’s Muhammad, the study has dealt
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with the sources and the contents of the repertoire of
the Egyptian madddhin. The performance of these
singers as well as their interaction with the audience
have alsoc been considered in order to underline the
communal nature of this tradition. The “legendary”
material in this repertoire has been found to be
attested as historical by many authoritative and
well-recognized "orthodox” authors of the past,
Classical Arabic, classical poetic forms, philosophical
notions, long believed to be the exclusive possessions
of the learned, are freely utilized in the ballads and
popular songs under study. The pecple’'s Muhamnad
appears as both a commanding figure, empowered by the
supernatural, and a touchingly vulnerable human being;
God's ascetlic messenger and a man who savours life's
lawful pleasures; an eloguent speaker who utters
Qur»>an—-like terse Arabic and a lovingly familiar figure
who also uses local patois. Bipolarity, beloved of
many scholars, is seriously challenged by the art of
the Egyptian maddiahin. A renewed effort has to be made
to discover more valid categories which will take into

account the intermediary combinations {Mischbildungen)

characteristic of that art.
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LIST OF MADDAHIN AND RECORDINGS OF PERFORMANCES:

NAME AND PERFORMANCE

Fanjari «Urabi Ahmad

a, Madih.

Shé&kh Myhammad <Abd aAllah

a. Hijrat ar-Rasul

Shékh Myhammad <Abd al-Hadil
a. Madh fiI Hubb ar—Rasil

Isma«il ¢Amir
a. mawlid ar—-Rasul

Fathi Shihata <«Atiyya
a.Madih.

. Mahmiod al-Badrawi

a.al-Isrd>» wa 1-Mi«raj

Sa«d Muhammad Bughdadi
a. Madih Nabawi

Shékh Zakariyya <Al l-Banna
a. Qaga»id Nabawiyya

Shekh Jum¢a al-Banna
a. Zikr

Shekh Sayyid al-Bayyuml
a. Madih

Ramadan Ahmad Bihérl
«Atiyya Sayyid Biheri
a. Madilhh Nabawi

al-<Arabi Farhdn al-Bilbisi
a. Mawlid an—-Nabl

PLACE OF RESIDENCE
OR ACTIVITY.

Sohaj

Tanta
(Gharbiyya)

Rashid (Bihera)

Kafr Bheda
{Dagahliyya)
Cairo/Upper Egypt

Shatd (Dumyat)

Kafr Idmir
(Dagahliyya)

al—-Mangira
(Dagahliyya)

Shata
(Dumyat)

Cairo/Giza
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14.

15.

16.

17.

18,

19.

20,

21.

22.

23,
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Shékh ad-Dishnawi
a. Fi Madh ar-Ras(l

Sh&kh Ibrahim ad-Disiql

a. al-Ghaziala

Cairo

Cairo/Banha

b. Rihlat al-Hijj-i w az-Zikrayat

c. Ahbab an-Nabi

Shékh «Abd ar-Rihim Duwaydar

Milad al-Musgtafa

Shékh as-Sayyid ¢BEta

a. Qissat Milad ar—Rasil
b. zZikr IV

c. Zikr v

d. Ya - Rasiila Allah

Jad Fathi Jad
a. Labbayka allidh

Ibrahim Muhammad al-Jocharl
Fatma Myhammad al-Johari
a. Madih Dini

Shogi 1-Gnawi
a. Madh an—-Nabi

Shékh Hamid Hafilr

a. Zikr
Fatma «Id
a. Madh

Shékh Sayyid Imam
a. FI Rihlat al—-Haramavyn

Shekh «(Abd al-Fattah al-«Irdsi

Mihallit Marhim
{Gharbiyya)

Tanta (Gharbiyya)

Hilwan/Cairo

Dumyat

Qina/Cairoe

Tantd@ {(Gharbiyya)

Qinayat (Gharbiyya)

Cairo

Samannud
(Gharbivyya)
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a. Qiggsat Zawaj an—Nabi min
as-Sayyida Khadija Biyala, all
of the Delta.
b. Qigsat Mu:jizat an-Nabi
c. Qissat Khawf abid Jahl
d. Zikr
e. Madh
f. Hafr Zamzam
g. Sayyidna Miisa
h. Sayyidnd Yusuf
1. Rabi¢a al-«Adawivyya

j. Qigssat ash—Shabrawi

k. Qissat at—-Tdlib
al-«Afif

1. Qiggat Hasanat

m. Sangamn

Ahmad Ismac¢il Cairo
a. Mawlid ar-Rasil

. Mugtafa Ahmad Isma«<il

Husén Ahmad Isma«il
Hasan Ahmad Ismacil Asyut

a. Ta<tira
b. Tawashih Diniyya

Sheékh Sayyld Khamis al-Mahalla

a. Tasawwuf Ahl al-Béet al-Kubra
{Gharbiyya)

«Abd an-Nasif Khattab Tanta

a. al-Isrda» wa 1-Mi:raj (Gharbilyya)

Sayyid tAsar al-Matallawi Cairo

a. Lela min Layali s-Sayyid
al-Badawil fi Madh ar-Rasil
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29,

30.

31.

32,

33.

34.

35.

36.

37.

38.

39.

40,

41.

24%
as—Sayyid al-Bayyumi Mabruk
a. Madh
Na<ima Shirif Myhammad

«Abd al-Basif{ Myhammad

a. Aghani Tawdi« al—-Hujjaj
{Hunun).,

«All Mi:awwad
a. Madih li n-Nabkil

«Abd al-Bari Micawwad

a. Bushraki ya Amina

Shékh (Antar Sa«id Misallim
a. as—-S8ira an—Nabawiyya

1-«Atira, I, IT & III.

Hajja wWafa, al-Mursi
a. Mu:¢jizat ar-Rasul

«Abd al-Mu«tl Nasir
a. Zikr II

Shekh Muhammad Nasr
a. Madh fi Hubb ar-Rasll

Anwar «Izz ad-DiIn Sagr
a. Madi)ih Nabawiyya

Fatma Sarhan
a. Qamis an-Nabi
b. Nufs al-Jamal

Sa«d Muhammad Shabana
a. Qisgit Qamis an—Nabi

Haniyyat Sha«b&n
a. Hijrat an—-Nabl

Shekh Sharaf

al-Mansura
(Dagahliyya)

Minya

Bani Slimdn
{Shargiyya)

Kafr ash—-Shekh

Tanta

Tanta

Bir Sa«id
(Port Said)

Basyun
{Gharbiyyva)

Mansira
{Dagahliyya)

Tanta
{(Gharbiyya) & Cairo

Tanta
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43.

44 .

45.

40,

47.

48.

49.

50.

51,
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a. Mucjizat
b. Qissit Fagldon al--Abid

Fathl Sliman Tanta
a. Madih

Shekh Muhammad af—-Tablawl Tanta
a. Sahra fi Madh an—Nabi

Suez Group Suez
a. Ashragat Anwar
Muhammad

Mubhammad Sa«id Tantawil Tanta
a. Madih

Yasin at—-Tuhami Asyut/Cairo
a. Qasa»id.

Ahmad at—-Tuni Asylut/Cairo
a. And bamdah illi Yafuh
al-Misk min Qadamu

Myhammad Hasan «Umax Mansgira

a. Madih Nabawil (Dagahliyya)
Shékh Sobhi 1-«Us&li Tantd

a. Zikr I

«Abd al-Mawjid <Abd al-Wahhab Armant (Luxoxr)
a. Shawgl Yazidu Ilayka
Ya Khayra al-Wara

(Abd an-Nabi 1-Yargan Isna
a. Anwdar Muhammad
Ashragat
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SELECTIONS OF SONGS AND NARRATIVE BALLADS.
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MUHAMMAD 'S NIGHT JOURNEY AND ASCENSION TQO HEAVEN:

TWO VERSIONS OF AN EGYPTIAN BAILAD.

The ballad transcribed and translated below was first

recorded and published by Urbain Bouriant in his Chansons

populaires arabes en dialecte du Caire d apres les

manuscrits 4 'un chanteur des rues <1> It was later to appear

in Mubhammad Q@Qindil al-Baqli's Adab ad-Darawish <2> The

version below is taken from al-Bagli‘s collection, which
Pierre Cachia believes has been filched from Bouriant's
earlier collection <3>. Apart from correcting obvious
misprints, I have faithfully transcribed al-Bagli's version.
In the footnotes I have cited Bouriant’'s variants as well as
his emendations of the original manuscript; emendations that

al-Bagli adopted.

The ballad describes the Prophet Muhammad's night

journey (isrxd») to Jerusalem and his ascension to Heaven
(mi«rdaj). It ig divided into a maglac¢ (opening verses) of

two distichs, repeated at the end of the ballad, and rhymed

stanzas, each consisting of five distichs.
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GIML ZAJAL FI QISSAT AL-ISRA> WA L-MI<RAJ

A LOAD OF VERSE ABOUT THE STORY OF THE NIGHT JOURNEY

AND THE ASCENSION TO HEAVEN.

salatl w taslimi ¢ala man nataq
ileh il~hasa w agd-dabb-1 sallim wi gal
agirni agdruh khitam il-anbiya

wi fi g-gakhr-i ghas i1l-mustafd b in-ni.al.

My praise and greeting upon the one to whom
%{- The pebbles spoke and whom the lizard greeted saying:
‘ “Save me”; the seal of the prophets saved it

And into the rocks the sandals of the Chosen

One dived.

1.

salati w taslimi «ald man tasiru

iléh il-matdya kull-i «am b il-hagig
caléh ig-gala minni b {4l id-dawam
kullama £al il-mawgif wi tal id-qdagig
wi lamma nizil fi l-ghar habib il->ulib
¢ashshish (aléh il-<ankabut bi n-nasig
abll bakr—-i suhru mu>nisu £fi 1l-ghar <4>

taleh is—sakina unzilat fi 1-hal.

wi watadahum <5> alldh innihum ghalibin
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wi minhum (ald qalb il-a:«adi tihal.

My praise and greeting upon the one to whom
Mounted men turn for the yearly pilgrimage
I constantly call down blessings on him
During the long stand and the clamour
{of the pilgrims).
When the well-favoured one stopped at
the cave
The spider wove its cobweb arcund it
On Abu Bakr, the Prophet’'s kin and
companion in the cave,
Divine tranquility descended, no doubt
God had promised to grant them victory
And that they would be the pain (?)

in the hearts oi thelr enemies.

2.

wi £i lelit ann asra bihi gibril

1i rabbu wi gal ya karim il-kiram

ilah is-samawdt <6> ya ahmad yisalli calek
wl gad khassasak yva mugtaf& b is-salam
da«ak il-muhaymin hadratu ya malih

wi kan in-nabi galis min il-farah gam

rara ma«a amin il-wahy buréag
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tagaddam laha tdha l-mumaggad wi gal
tawakkaltu «ala l-hayy allazi 1l& yamit

laka l-hamdu ya rabbi ¢ala kull-i hal.

On the night when Gabriel took him on the
nocturnal journey
To his Lord, saying to him: "0 noblest of
the noble ones
The Lord of Heaven blesses you, O Ahmad,
And He has singled you out for salutation
The governing Lord has invited you into
His Presence, O Beautiful One”
The Prophet was seated and rose up out of joy
Along with Gabriel, the faithful agent of
Revelation, he saw the Buraq
To her the glorified Tahd turned and said:
“I have put my trust in the living Everlasting
One,
Praise is due to You, my Lord, through thin

and thick.

3.
wi min gabl-i ma yirkab nabi 1-huda
«ala zahriha minha zahar-lu cagab

dana l-mustafd minha yurid ir-rukub
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ilda hadrit il-hayy il-«alyy il~muhtagab
abat <an mubammad summa ¢adit in-nufiur <7>
fa gal laha gibril da n—nabi l-muntasab
giffi yad burdq l-ahmad wa 1a tinfiri
ama tikhtisi min gafwit allah il-galal
fa gdlit hablibi kun ghadan shafi«i

alad ya malih il-qadd-i w 11-1«tid&l.

Before the Prophet of guidance mounted her back
Wonderous were the things he saw in her
The Chosen One came near to mount her
To the presence of the Everlasting and Lofty

Invisible One
The Buraqg rejected Muhammad and repeatedly shied

away from him

Gabriel said to her: "This is the Prophet

of noble lineage
Stand firm, O Buraqg, for Ahmad; do not shy away
Do you not feel ashamed (to do that to) the choicest

among the creatures of the Lord of Majesty?”
The Buraq said: "Beloved, plead for me (with God)
on the Last Day (lit. tomorrow)

O one with graceful and proportionate stature.”

4.

fa gal in-nabil 1iki ya buraq il-améan
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ghadan ashfa¢« 1iki <8> min harr il-lahib
wi f1 wasfaha kanit tihIr il-«uqul
kama galit ashab il-kaldm il-¢agib
laha wagh—i misgl il-e&daml £i s-sifat
wi ghurra tifiq il-badr-i «ind i1l-maghib
wi adla:<ha khilgit il-1&h is—sami
khalagahda l-muhaymin min gaw@hir ghawal
w aqgdamhd hum wi l-hawafir durar

khalaghum muhaymin hayy gadir galal.

The Prophet said: "I grant you protection,
0 Buragqg,
Tomorrow I shall intercede for your safety
from the scourging heat of Hellfire
Her description deludes the mind
As was reported by the people of the wonderous
lore
She had a face whose features resembled those
of a human,
A forehead that outshone the full moon
after the sunset
Her sides were the work of the Lord of
the Heavens
The Supreme Ruler created them out of
precious jewels
Her legs and hooves were made of pearls

Created by a Majestic, All-Powerful, Living,
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Supreme Ruler.

5.

wi fI agnihitha kef salasil durar
tabarak wa subhin al-mugawwir laha

wi muddat bagarha khumsumi:at <9> sana
min il-khil gamila m& khuligq mislaha
rikibhd bn-i «<abdi 11lah hablb il-qulib
wi lu <10> mu«gizat ma yinhsir fadlaha
tan gibril arwd muhammad kalam

wl gal ya sahdba lu zawdyib tuwal

sitta m iz—-ziwaba 1i z-ziwa@ba sana

1i man ka@n musafir fi l-gibal wi r-rimal.

In her wings there were chains of pearls

Blessed and exalted be the One who formed her

The range of her sight is measured by five

hundred years of (journeying)
A beautiful horse she is; her match has not yet
been created

The son of «Abd Allah, the apple of everyone’'s
eye, mounted it

Measureless is the merit of his miracles

About Gabriel Muhammad recounted stories

He said: "0 Companions, Gabriel has

locks of long hair
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Six in all, each (as long as the journey)
of one year
0f one who travels through mountains and

sand (desert).

6.

tan il-mustafid ukhbirtum gal lu kalam

wa gad arrakhiih ahl it-tuga fi s-siyar

b innu sard 1li l-haqg-i gunh iz-zalam

wi tahtu burdq tisbagq li ghamd il-basar

min ir-rukn—-i 1 il-b&t 1i l-hima 1 il-magam
i1d 1l-masgid il-agsa wi sahh il-khabar
wagaf gibril fi l-quds-i gal ya nabl

amar rabbak il-<«dl1 wi mawla l-mawidli

bi innak tigalll ya muhammd imam

sabbit hin dawwa <11> 1-gol ibn-i <¢abbas wi gal.

About the Chosen One you are told stories
Recorded in the biographies by the people of piety
That he ascended by night to God the Truthful One
On a Buraqg that was swifter than the twinkling

of an eye
He went from the his sacred quarters (?) to

the House of God to the Sanctuary to the magam (7?)

To the Further Mosgque; all this came true.

In Jerusalem Gabriel stood and said: "0 Prophet
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Your Exalted Lord and the Lord of lords has commanded

That you, Muhammad, lead people in prayer
Thus recorded and said Ibn (Abbas when he heard

the resounding speech.

7.

fa salld wa salld l-anbiyad kulluhum

rara w «ayin bi rusyah tagirr il-«uyin

wi ba«d is—sala ahmad raga 1 is—gu«ad

1i hadrat illah in gdl 1i sh—shé&: kun yakin
qdl il-hagar fI l-quds-i an& mustagir

min in-ndr wi khayif w inta qalbak haniin

fa gal in-nabI fi 1-&khira 18 takhaf

wi la takhsh& yom il-hisdb min su»al

ghadan ashfa« ilék inta w fI ummitl

wi kull-i man yvatba« tariqg il-halal.

Muhammad prayed and all the prophets prayed
He saw and witnessed; seeing him is the delight
of the eye
After praying, Ahmad set out to ascend
To the presence of the God who if He says to a
thing: "Be ", it becomes
In Jerusalem the rock said: "I seek refuge from

the Hellfire
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I am frightened; your heart is full of affection
The Prophet said: "Do not be afraid on the Last Day
Fear not the judgement of the Day of Reckoning
Tomorrow I will intercede for you and for my community

And for everyone who follows the righteous path.

8.

wa lammd sara <12> zén il-<arab wi l-:(agam
nagab 1li n-nabi mi:rag (aléh irtaqga

lu sillima fadda w ukhra dahab <13>

w ukhra zabargad galit ahl it-tuga

rara bahr-i =zakhir taht-i sumk is—-sama

min il-mubtada yigri 1 yom il-luga

wi lammd wagal zén il-<arab wi l-<agam

lu inshagg-i lamma gawazu b imtih&al

kamma inshaqg-i bahr- il-argd-i 1 agl il-kalim

nigi w aghraq rakibin id-dalal.

When the best of the Arabs and the Persians journeyed

by night
A ladder for the Prophet was erected and he ascended on it
The ladder had one step in silver and the other in gold
And another in chrysolite, thus recorded people of piety
The Prophet saw an overflowing sea under the thickness of

Heaven
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It flows from the beginning of Time until the Day

of the Gathering
When the best of the 2Arabs and the Persians arrived
And slowly came near it, the sea split into two
As the earthly sea had split for the sake of Moses,

God's interlocutor
Who made it to safety while the riders of misguidance

were submerged.

9.

sar <14> 1bn-i (abd alldh wi gibril ma:u
1i awwal sammd gibril taraq babaha

wi gal iftaht 1 ahmad habib il-qulib

fa asra+« lahum bi l-fath-i bawwabaha

wa bayna s—-sama w il-argd-i gadda l-masir
safar khumsumdyat ¢3@3m li mann gdbaha
dakhalhd muhammad yilti»i sumkaha

<ala hay>it id-dukhkhan wa fiha hilal
wa bén is-samawat misl-1i ma bénhum

wi bén il-araqgi w il-gibal wi r-rimal.

The son of (Abd Allah went and Gabriel went with him
To the First Heaven at whose gate Gabriel knocked
He said: "Open for Ahmad, the apple of the eye

The gate-keeper of Heaven hurried to open the gate
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Between the Heaven and the earth an earnest journey
Can take five hundred years for one to arrive there
Muhammad entered the Heaven and found its thickness
In the form of smoke; inside it there was a crescent
Between the Heavens (the distance) is as great as
The distance between them and the earths, the mountains

and the sand (of the desert)

10.

wa sukkanha fiha wa la gutuhum (gt luhum)
siwa ya(budu l-hayy al-lazi la yamut

ill3hun bagat 1i l-argd-i fawga ra»s—-i malak
cala s—sawr (ala s—sakhra «ala zahr-i hit
¢ala 1l-ma:> <15> (1la l-qudra ta:isa man kafar
ugaf w istimi« fI madh-i ahmad biylt

wi gal-lu 1-18h ahlan wa sahlan bi man
carafnd smahu mim wi h3d w mim wi dal

w »amit mildk awwil samma kulluhum

ita«a 1 man shuddat ileéh ir-rihal.

The inhabitants of the Heavens have no sustenance

Other than the worship of the Living Everlasting One

The God who balanced (?) the earth on top of the head of
an angel

Who stands on top of a bull which stands on top of a rock
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which rests on top of a whale
Which is on the surface of the water which rests on the

Omnipotence of God; wretched is the unbeliever

Stand and listen to verses in the eulogy of Ahmad
30d said to him: “Welcome to the one
The letter of whose name are M and ¥ and M and D
All the angels of the First Heaven rose up

In obeisance to the one to whom travellers are bound.

11.

wa gad bashsharu ahmad nabi 1-huda

wi gald lu innak habib i1l-habib.

wi 1a misl-i husnak fi gami« il-wara

wi gaddak kamd l-ghugn-i l-gqawim ir-ratib
ila r—-rutbat il-«ulyd dacaka 1l-«alli

wi tishfa« ghadan fiI ummitik min lahib
wi tudkhul buhum yd ahmad 1i z&at il-yamin
tukhrug buhum <an dor zat ish-shamal
farah safwit allah hina simi¢ da 1l-kaléam

wi rabbu ¢atdh is—-sa«d-i min gher su»al.

They brought the joyful news to Ahmad, the messenger
of guidance
They said to him: “You are the Beloved' s favoured one

Among all creation, there is none to match your beauty
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Your figure is like the straight supple bough

To the highest station the Most Exalted has

Tomorrow

You will

You will

The best

His Lord

12.

called you in
you will plead for sparing your community the
punishment of Hellfire
lead them, O Ahmad, into the right—-hand side
take them out of the left-hand side”
of God’'s creation rejoiced when he heard
those words

granted him bliss (even) before he asked.

wi sdard b izn aliah 1li tani sama

ka lamh-i l-bagar w asra¢ w agwa masir

rasau nigmaha fih (atdrid wagad

bi hikmit i1lah hawwin (aléna l-«<asir

wi gamit

muliik tani sama kulluhum

wi galu-lu nta l-bashir in-nazir

wi galu lu ahlan wa sahlan dawam

bi man gad naba¢ min rahat&h iz-zaldl

wi amhd b séfu (abidin ig—salib

wi rabbu (aléhum ayyidu fiI 1-gital.

They moved on, by God’'s permissicn, to the

Second Heaven
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Faster than the twinkling of the eye and with
swifter and more rigorous pace
They saw 1lts star, in it Mercury shone forth
the power of the God who has mitigated our
adversities
All the angels of the Second Heaven rose up
{to Muhammad)
And said to him: “"You are the bringer of
good tidings and the warner,
Welcome always to the one
At whose hands the pure water flowed forth
The one who, with his sword, extirpated the
worshippers of the cross

And in battling them was supported by his Lord.

13.

wi sumk is—-sama t-tanya min nihas

wi sukkanhda fihd tisabbilh dawam

wi galtu 1 ahmad ya agall il-wara

nirid igald khalfak wi nta l-imam

1i annak garib il-c¢ahd-i min rabbina

wi tishfa: ghadan fI ummitak yom iz—-ziham
fa salla buhum z&n il-«rab wi l-<agam

wi ba«d is—-sala sallim muhammad wi gal
akhi gibril sir bi fa gal lu nacam

1i rabbak usri bik ya atazz ir-rigal.
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a0 The thickness of the Second Heaven was made
A out of brass
Its inhabitants ceaselessly praise (God)
They said to Ahmad: “"Most honourable
of (God’'s) creation
We desire to pray behind you, you be our
leader in prayer
For you are in close proximity to our Lord
And tomorrow you will plead for your community
on the Day of the crushing Gathering
The best of the Arabs and the non-Arabs {(Persians)
led them in prayer
After praying, Muhammad greeted (them)
ol and said:
"Brother Gabriel, lead me,” and Gabriel
said to him: "Yes,

To your Lord I will lead you, O most

honourable of men”

14.

wi sartu bi zni 1lah 1i t&lit <16> sama
wi hum £fi g-su«id misl~i lamh il-basgar
aman <17> allah gibril wa khayr il-anam
nabil «alad gam¢ il-umam yuftakhar

atd t—alita <18> gibril tarag babiha

F _.‘.3,,'_%

fatah babahda gibril wi ma fatar
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dakhalha muhammad yilti»i sumkaha
safar khumsumayat «am kawamil tuwal
wi sukkanha fiha wi 1& gUtuhum (git luhum)

siwd yacbidii 1-bari b tdl il-layili.

They moved on with God’'s permission to the
Third Heaven
Their ascension was as fast as the twinkling
of an eye
Gabriel, God's trustee, and the best
of mankind
The Prophet who is glorified above the
multitude of nations
When Gabriel came to the Third Heaven, he
knocked on its gate
He swiftly opened its gate and did not slacken
Muhammad entered it and found its thickness
The distance of a journey altocgether five
hundred years in length
Its inhabitants had no sustenance

But the worship of the Creator all night long.

15.
wi sumk is—sama t-talita <19> min hadid

wl sumk is-sama r—-rdbit«a min zahab
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dakhalha muhammad sayyid gamiI¢ il-anam
wi gam¢ il—ganda <20> wi l-huzn-1 (annu zahab
wi fihd malak galis lu alf-i ras
fi kull-i ras lu alf-i sira cagab
wi fi kull-i nazir alf-i bagir yaqin
bi alsun tisabbilh rabbina zud l-galéal
il3h ta«dlad malu min shabih

wa 13 lu nazir yugad wa 13 lu misal.

The walls (lit. thickness) of the Third Heaven
was made of iron
The walls of the Fourth Heaven was made of gold
Muhammad, the lord of all mankind entered it
Al] distress and grief abandoned him
In it there was a seated angel who had one
thousand heads
In each head there were one thousand wonderous
visages
In every eye there were one thousand onlockers
of certitude
Whose tongues praised our Sublime Lord
The Exalted Lord who is peerless,

Matchless and incomparable.
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16.
wi lu rass—-i taht il-carsh-i yd& man hadar
wi rigléh fi asfal tukhiim is-sara
wi 1oh bé&n yadéh fih asma: <21> il-«¢ibddg
wi gam¢ il-khalayig fih wi gam« il-wara
wi sidra tawila shafhda l-musgtafa
wa gad khaba man kazzab biha <22> w iftara
wi lu ¢ala 1-yimin amldk 1i man ¢ald 1-yimin
wi lu «ala sh-shimdl amlak 1i ahl ish-shimal
fa gal in-nabki lu y& akhi gibra,il

li h3za l-malak ma shuft-i «umri misal.

He had a head beneath the divine Throne, 0 you who
are present
His feet planted in the depth of the earth’'s
boundaries
In his hands was a tablet, inscribed on it
were thc names of God’'s servants
And all that was created and all of mankind
4 tall lote tree the Chosen One witnessed
Failure shall be the lot of the one who denies
it and calumniates against it
On his right hand side he had angels for the people
of the right side
On the left hand side he had angels for the pecople
of the left side

The Prophet said to Gabriel: "0 brother
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Gabriel I have never seen the like of this angel”.

17.

fa gal-lu gibril da akhi «izra,il
tagaddam il&h (andil w sallam ¢aléh
yukhbirak bi sh-shagara w bl 1-13h haqig
sababhum yiqul lak ya muhammad caléh
tagaddam khiyar l-anbiya kulluhum

nahad ¢izra: il sur«a w sallim ¢aleh

wa gqdl marhaba ya man da¢ak il-¢alll

ila hadritu wi l-gqurb-i minnu tanal

fa gal lu <23> da<ani man rafa¢ di s—-sama

wi basat il-aradi summd@ arsa l—-gibal.

Gabriel said to the Prophet: "This is my brother
«Izrasil
Move closer to him and greet him
He will truthfully tell you about the tree
and the tablet
He will tell you, O Muhammad, about
why they are there

The best of all prophets moved up

{to «Izrar»il)

«Izr> il rose to his feet at once to
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greet him
He said: "Welcome to you whom the Exalted
One has called in
To be in His presence and to win His
nearness”
The Prophet sald to him: “I have been
called in by +the One who raised this Heaven
Falttened the earths and set the mountains

firmly in their places,

is.

wa lakin uridak ya akhi «Izra:>il

tigul 1i (an ish-shagara w da 1-18h wa ma
sababhum wa ma r-xroh wa gabdak laha
tugim fi1I l-arardi aw turih 1i s—-sama

fa gal «Izra>il yva man bi wa:«du sadag

wi min faglu abra l-c¢uytin mi l-«ama@8 (min il-cama)
aqiul lak <an ish-shagara wi da 1-10L yaqin
wa md asluhum y3 bn il-kiram il-usal

ugaf w istimi« gdli fa gdl lu nac¢am

1li dkhir kalamiI ya malikh il-khisal.

But I want you O brother «izraril,
To tell me about the tree and the tablet

And the reasons why they are there, and
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the soul and about your seizing it

And whether the soul dwells on earth or
goes up to Heaven”
Said ¢Izrd»Iil: "You who fulfill your promises
and through whose grace the blind were cured
of their blindness
I will tell you truly about the tree and the tablet
And about their origin, you son of genuine noble men
Stand and listen to what I will say” - the Prophet
said to him: "Yes” -

Till the end of my speech, 0 you who are

good-natured”

19.

khalaq rabbina sh-shagara w fihd waraq

cadad kull-i man fi 1-ard-i ya bn il-kiram
wi da 1-1oh mirasidhd b ism il-«ibad

wi fiha «urif ahl ig-gala w ig-sivam

iza ma faragh <24> «umr ibn adam sagat

min il-ghusn-i zahra a<«raf ismu >»awam

fa in kan tagl ab<at <25> min ahl il-yimin
wl in ka@n shagi ab:at <2€6> min ahl ish-shimdl
mulik yir»badli rohu bi sm il-<¢alli

wa 14 «¢éshit ahl il-ard-i i11d khayal.
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Qur Lord created the tree; the number of its
leaves is
The number of the earth’s inhabitants, 0 son of
honourable people
This tablet opposite it has the names of
God's servants
On it are registered the people of pious deeds
( pecople of prayers and fasting)
When the life-span of one of Adam’'s offspring
is expired, there drops
From the tree branch a rose; and I would then
know his name at once
If he is pious, I would send for him an (angel)
from those on the right side
If he is iniquitous, I would send for him one
from those on the left side
These are angels who would snatch his soul by the
permission of the Most Exalted
The life of the inhabitants of the earth is nothing but

a passing shadow.

20.

baka sayyid il-umma w gibril baka
ma¢<a l-mugtafd zé&n il-<arab wi l-c¢agam
wi gdl in—nabi ya rabb-~i gomi dqu:af

fa gal ummitak ya mubhammad khayr il-umam
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wi yom 1l-hisdb fi l-hashr-i yushfa«<27> luhum
nihar il-giydama w l-gadam ¢a l-gadam (:¢ald l—-gadam)
firih ahmad il-mukhtdr nabil l-huda
lammd simi¢« min rabbina ziI l-magal
wi saru bi izni 113h 1i khamis sama

wi sukkanha fiha w humm b ishtighal <28>.

The lord of the community wept, and Gabriel wept
With the Chosen One, the best of the Arabs and
the non-Arabs (the Persians)
The Prophet said: "0 Lord, my people are weak”
The Lord said: “"Your community, O Muhammad, is
the best of communities
On the Day of Reckoning during the Gathering,
they will be pleaded for
On the Day of Resurrection, when foot will
step on foot”
Abhmad, the Chosen One, the Prophet of Guidance,
rejoiced
When he heard these words from our Lord
They moved on, with God’'s permission, to
the Fifth Heaven
Its inhabitants were present; their attention

engrossed.
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21.
wa gil annahd fadda wa fiha malak
min is-salg-i w in-nar galla man sawwaru
fa 13 s-salg-i yitfi n-—ndr wa la yihtrig
tabaraka wa subhana man dabbaru
yisbbih wi yistaghfir wi yad«y dawam
wil rabbu <ald hdza d-du«d gaddaru
yaqul y& 111ahi allif il-«alamin
ila ta¢atak ya rabb-i ya zd l-galal
wa samih lihum w aghfir lihum ma mada

gami« il-khatdya w az-zinlib as-siqgal.

The Fifth Heaven is said to have been made of silver;
it had an angel
Created from snow and fire; exalted be the One who
formed him
For the snow did not extinguish the fire, nor was
it burned by it
Blessed and exalted be the one who created him
The angel ceaselessly praised God, asked Him for
forgiveness and pleaded with Him
His Lord had given him enough strength to carry on
with his supplication
He said: "My Lord unite the creation
In Your obedience, O Lord of Majesty
Forgive them and remit all their past

Iniquities and grave evil-doing.
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22.
fa gal in—-nabi ésh ism—i hazd l-malak
fa gal 1lu gibril da yusamma Rhabib
tagaddam ilda <andu wi sallim ¢alé&h
w unzur bi «&nak ¢an yiminu tugib
tagaddam lu {a&ha w sallim :aleéh
wa ¢andu ra:>a bab il-(azab wi l-lahIb
wi 1i n—nar saba¢ abwdb ¢ala kull-i bab
ginid <and-i malik std shawahiq tuwal
wi malik ¢ala kursi min in-ndr galas

mucbis mugattib <29> bi l1-ghadab lam yazal.

The Prophet said: "What i1s the name of this angel?”
Gabriel answered him: "He is called Habib,
Go closer to him and greet him
Loock with your eyes on his right hand side, you will see”
T&hd came close to him and greeted him
Beside the angel the Prophet saw the gate of torture
and Hellfire
Hell had seven gates; at each gate
Stood, with Malik, guards who were towering
black giants
Malik was seated on a chair of flames

Scowling and frowning with anger as he still is.
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23.
wi lammad ttala¢ t3h3a 313 ahl il-cazab
wi k&n raqiq il-galb-i dam:«u zalaf
1i»1I £fI 1-laza chubban wi fiha shabab
wi fiha shiyikh gad aygani b it-talaf
wi fihd nisa gad sulibui b ish-shi«iir
wi kullun bi anwa< il-:azdb ikhtalaf
wi nas yinhashi fI lahm-i mnattin haram
wi tarakid shawd ¢ani yindag <30> halal
wi nas alsinithum nazla :ala s—sudiir

wi hum £iI l-¢azab {4l md madd d-dahr-i +&l.

When Taha saw the afflicted people
His tears streamed down, for he is tender-hearted
He found in the raging flames the young
and the old who were certain of annihilation
In it he saw women who were crucified by their hair
Each one had a different kind of torture
Some people were biting at the stinking flesh
of an animal not lawfully slaughtered
But leaving untouched grilled mutcon which was being
lawfully cooked
Some people had their tongues hanging down on
their chests
With this torment they shall be afflicted

till the end of time.
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wi nas taht-i anyab il—afa<i dawam

wi nas fi guhannam yishrabll min gadid

wi nds fI guhannam yakld {-dari:

wi nas fi guhannam fi magami« hadid

wi nas fi lagza yushabi <31> (a l-wuguyh
yugubbi ¢aléhum min il-:azdb ish-chadid
wa la yisma<tu fiha wa la yigsha«i

wi £fihd <agarib std shabih il-bighal

wi hayyatha <31> akbar min gizi:« iu—-nakhil

lihum summ—i yikhra summ-i sakhr-i l-gibdl.

Some people were constantly caught between the fangs

of vipers

Others in Hell were drinking pus

Some people were eating suckling babies

Others in Hell were in iron-made funnels(?)

Some people were dragged face down in the raging flames
Severe torture was inflicted on them

They could neither hear nor see

In Hell were black scorpions as large as mules

Its vipers were larger than the trunks of the date-trees

Their venom could pierce hard and solid mountain rocks
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25.
baka sayyid il-umma fa gal gibril
¢tald é&sh inta tibkI kull-i she: 1lu sabab
tara hazihi sh-shubban wa h3aza shabab
wi h&azi ish-shiyidkh kani ahl il-ghadab
wi hazi n—nisa kdnu hum il-latimat
amar rabbind min shu<iirhum tingilib
wi hazi 1-lihtim il-mipattina ya malikh
biyitnahshii fiha <33> n—-nisa w ir-rigal
ahl iz-zina k&nt yihibbil

gazdhum bi zdka 1-fi¢l-i hdzi 1-fi«al.

The master of the'nation wept; Gabriel said to him:
"Why are weeping; everything has a reason
You see these young men, this youth, and these old men,
they were people of the (divine) wrath
These women were the bemoaners who used to slap
their faces in grief
Our Lord has commanded that they be crucified
by their hair
This stinking meat, O Beautiful One,
At which both women and men are biting
These adulterers were in love with adultery,
He (God) meted out these punishments t+o them

for this act.
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w ingur shuhud i-zir <34> ya sayyidi

tara alsinithum nazla 1li g—sudidr

wi akl-i id-dari« ya ahmad wi shurb is—-sadid

giza ya muhammad sharibin il-khumir

wi ahl iz-zina fI kull-i yom yuqtali

wa man yakul amwdl il-yatamd figlr

wi

wa

wa

wa

lakin bi fadlak yighfir allah luhum

anta

l-mushaffa« ya agall ir-rigal

vad gabl-i gabl il-gabl-i fi l-mubtada

ya khatam ir-rusul il-kiram il-3gsal.

Look at the perjurers, 0 Master,

You will see their tongues hanging down their chests

The

Are
The

The

For

For

You

And

eating of the suckling babies, O aAhmad, and the

the

drinking of pus

punishments meted out to the wine drinkers

adulterers are repeatedly being killed everyday

people who usurp (lit. eat up unlawfully) the money of

the
you

who

who

the orphans are debauchers
sake of your grace, God forgives them
are the intercessor, 0 most exalted among men
preexisted before preexistence at the beginning
of Time.

are the seal of the honourable nohle prophets,
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27,
yaqiil fi s—-sigud sabbulh (?) wa quddis dawam
tabdarak wa subhana llazl gtadar
illdh «ala <311 muhayymin bagir
khalaq di s-samd hikma ta<isa man kafar
w arsal muhammad sayyid gami¢« il-anam
khalag min diyah ish-shams-i summa l-gamar
wa yag«ad iza gala l1-malak bi 1-kalam
lahu nashr-i yahki l-miski ya ahl il-kamal
wi shd3fd amlak is-samd s-sadisa

wi hum yasqudui hawlu yamin maca shamal.

While he was kneeling down the angel was saying:
“Glorified and holy always,
Blessed and exalted is the One who is Omnipotent
God the High, the Lofty, the Overlord, the Seer
He had created this Heaven (as a sign) of His wisdom,
wretched is the unbeliever
He had sent Muhammad, lord of all mankind,
Out of Muhammad’'s light He had created the sun
and the moon”
Muhammad ascended as the angel finished his speech
He had fragrance which resembled that of musk, O people of
perfection
They saw the angels of the Sixth Heaven

As they were kneeling down right and left around Muhammad.
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28.
wi lamma ra’a tdahd nahad 1lu wi gam
wi gal yd mihammad rabbina sharrafak
tala kull-i man gablak wa man yitbacak
wi bi 1-¢ilm-i wi l-gqur»an la-gqad ¢arrafak
wa gad nult-i1 rutba lam yinidlha nabl
mugarrib wa la mub<ad biha yuqgifak
vaqil lu tamanna w isr»al lu m3 turid <35>
wi nta l-mushaffa¢ ya agall ir-rigidl
fI ummitak tisaffac«ghadan ya habkib

bi izn-i mawld@nd 1-(alli zid l-galal.

When the angel saw T&hd, he rose to his feet for him

He said to him: "0 Muhammad, our Lord has honoured you

Over all your predeccessors and followers

With knowledge and the Qur»an He has acquainted you

You reached the rank to which (God) had raised you,

A rank no prophet, close or not close (to God), had achieved

The angel said to Muhammad: “"Make your wish and ask {God)
for what you desire

You are the intercessor, most honourable cf men

Tommorow, on behalf of your community you wilil plead

With the will of our High Majestic Master”
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29,
wi sard bi izni 118h li-sabi¢ sama ra:0 sumkahd min
durr-i ma-lu sifa
wi fiha muliik aksar min is—sadisa
wi akbar wi a«gzam hikmitu fi «uldh
wi f£fihd multk (malak) law yigbaqd il-ard-i di
la-kanit bi kaffu khardala fi faldh
wi-fihd malak law yirzan allah iléh
bala+« dI l-aragi w il-buhiir wi 1-gibal
bi gadru shabih id-dik yurazzin <36> azdn <(37>

fa tisma¢ diyik il-ard-i min gh&r muhbal.

With God's will, they moved on to the Seventh Heaven
They found its walls made of matchless pearls
It had more angels than the Sixth Heaven
And greater and more immense, blessed is His wisdom in the
heights
It had an angel, were he to hold this earth in his hand,
It would look like a mustard seed in a desert
Another angel who, were God to permit him,
Could swallow up these earths, seas and mountains
On his chest there was a rooster—-like (bird) which
crowed the call for prayer

The roosters of the Earth hear it, no doubt.
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30.
tigawbu b it-tasbih aya sayyidi
tisabbih wi tiskut ma«a sukiutu wa gad
cuti «ilm-i md8 sa«it i1l-masd w ig-gabah
wi min kutri zuhdu nir gibinu wagad
wi lamma ra’a taha nahad lu w gam
wi g3l ya tuhami ya habibl la gad
«utit il-huda w in-nasr-i ya bn il-kiram
wi ya man bi fadlu intaqalt intig&l
min &dam li shis 1i idris 1i niih 1i J-khalil

ild zahr-i (abdi 11&h firih bik wi nal.

They would answer it: "0 master” and with praises of God

They would utter the praises with it and fall silent with
its silence

It was granted the knowledge about the evening times and
the morning times

Because of its excessive ascetic ways, the light of its

forehead was shining forth

When it saw Tahd, it rose up for him

It said: "0 Tihami, my beloved,

You have been granted the guidance and victory, son of

honourable people
You who, by the grace of (Ged), have been transferred

From the loins of Adam to Sheath to Idris to Noah
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to Abraham, God's friend
To the loins of «Abd Allah who rejoiced about you

and was rewarded.

31.

wa gila an fi sdbi« samda ya fahim

rara sayyid il-umma agll il-ward

bét ismu l-ma«mir bi zikr il-ilah

wi fihda sahayib muznahd matira

waqaf gibril fi sidrit il-muntaha

wi gal ya safi« il-khalg—-i fi l1l-akhira
wagsalnad magami ya habiIbi ma<an

fama hilati ya tahd wa 1a 1li ibhtiyal
wa lakin tagaddam ya kathira 1-<«ulum

113 hadrat il-bari yizidak galal.

It is said that in the Seventh Heaven, O perceptive one
The master of the community, the most exalted of mankind saw
The House which is called al-Ma«milr, the one inhabited

by the mention of God’'s name
In the Seventh Heaven there were heavy rain clouds
Gabriel stood by the lote tree of the farthest end
And he said: "0 intercessor for mankind on the Last Day
Together we have reached my station, 0 beloved of mine

I have no choice and no way out (at this point)
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But go forward, O possessor of much knowledge,

To the presence of the Creator who would bestow on you

more majesty.

32,

wi lamma ra»>a tdha l-gibril waqgaf

fa gal in-nabi ya akhl gibril

mad atiqu s-su«uda wa 1la 1i rafiq

wa anta tugawizuni wa ana lak khalil
fa gal gibra»il ya ahmad ilahi stafdk
tagaddam li-gqudam tilga mikd,»Il
yisabbilh ilah il-¢arhs—-i t4ii d-dawam
<la bahr-i waqif kam wazan ma wi kal
wi min ba¢d-i k&lu yirsilu li s-sahdb

ila ayy arg-i bi izni 1-13h sal.

When Tahd saw Gabriel demur

The Prophet said: "0 brother Gabriel,

I cannct bear to ascend without a companion

You have left me behind and I am your confidant”

Gabriel said: "0 Ahmad, my Lord has chosen you,

Go forward and you will find the angel Mika»il (Michael)
Who is ceaselessly praising the Lord

He is standing by a sea, much water has he
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weighed and measured
After measuring the water, he sends it tn the clouds
Then, with God's permission, the water will

pour on any land.

33.

wi-lammd tagaddam yilti»I mika Il

sallim ¢ald tdha b afsah lisan

fa radd is-saldm 1li ahmad habib il-qulib

wi gal marhaban ya man wagalt il—-aman

dac¢ak il-muhaymin hadritu ya malih

iladh izd@ arad amran <38> wa gal kun fa yakun
yiqul lak tamannd w is»al-lu ma turid

w anta l-mushaffa« yad agall ir-rigal

wa yd gabl-i gabl-i l-gabli fi 1 mubtada

wa anta l-mufaddal yd a<azz ir-rugdl

When the Prophet moved on, he found the angel MIk&a,Il
He greeted Taha in the most eloquent language
The angel returned the greeting of Ahmad, the beloved
And said to him: "Welcome to the one who has arrived
in the vicinity of (Ged’'s) protection
The Master has called you into His presence, 0 Beautiful One

He is the God who, 1f He desires something, says: “Be”
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and it becomes

Ee asks you to make a wish and request from Him what
you desire

You are the intercessor, 0 most exalted of men,

You who preexisted before preexistence at the beginning

of Time

You are the most well-favoured, QO most honourable of men.

34,

wil sdr in-nabi 1-hadi 1i»>I mika,il

wi gal <39> va marhaba b ahmad bahiyy id-diya
"""" aya nuzhat id-dunya w bahr il-«ulum

wi ya kinz il-fugra w il-aghniya

wi vd mungid il malhuf wi ghaws in-nagah

aya hashimi ya khatam il-anbiya

illah is—gamd@ b in—nagr gad ayyidak

ya man saba l-ahzab nihdar il-gital

ayd mugtafa lawlaka ma kan hagig

wa 14 rannim il-hadi w la<la¢ wi gdl.

The guiding Prophet moved on and found Mika»il
Who said to him: "Welcome to Ahmad whose light

is resplendent
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The source of life’'s joys and the sea of knowledge
O treasure of the poor and the wealthy
0 the saviour of the troubled and the help by which
success is attained
O Hashimite, Seal of the prophets
The Lord of the Heavens has armed you with victory
You who led the parties (the enemies?)
into captivity on the day of the battle
0O Mustafa, without you there would never
be pilgrimage rites
Nor would the singing cameleer chant

his resounding songs.

35.

da<a mikd»il 1i l1-mustafa bi l1-qubul

wi gal ya rasila 1l3dh balaght il-murad

fa shfa« tushaffa: ya nabi fI ummitak

fida ummitak yd ahmad <40> khiyar il-¢ibad
fa ya farhuhum bik ya diya l-qulub

wi lammd@ tihibbuhum fi nihar il-micad

wi ladkin tagaddam til»a israfil

galis <41> «ald kursi w li s-stur tazal <42>
galil is-safd ya ahamad (azim il-wagar

wa 13d f£fiI l1-muliak il-kull-i lu min misal.
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MIkasil prayed that the Chosen One be well
received (?)
And said to him: “O messenger of God, you have
achieved (your) goal
Plead for your community, O Prophet, and you will
be pleaded for
For this community, which belongs to you, is
the best of mankind
C how they will rejoice in you, 0 light
of the heart
When you favour them on the Day of Reckoning
But proceed and you will find Israfil
Seated on a chair and still holding the horn
He is exceedingly pure, O Ahmad, and self-poised

None is his match among all angels.

36.

wi gila an israfil ¢azZim ig-gafa

wi 1a £1 1-mulk il-kull-i man yishbihu

wi lammd ra»a 4ahad nahad lu wi gam

wi f71-hal wagaf ganbu wi rahhab bu

wi md masak <43> biyaddu s-siir 1i yom .
il-hisadb

wi 1l3kin bi h&zd gad amar rabbu

wi fi g-gir (adad guwar il-khaladyiq gamic

wi fi n-nafkha 1-1la yigimi zi<al

wi f£I n-nafkha Jl-ukhra yiqimi l-gami:
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ila rabb-i ghdfir zanabina w il-fi:al.

It is said that Israfil is exceedingly pure
and among all angels, there is none who
resembles him
When he saw Tahd, he rose up for him
Stood beside him at once and welcomed him
He did not hold in his hand the horn of
the Day of Reckoning
Even though that was the command of his Lord
Inside the horn was the full number of the
likeness of mankind
From the first blow, they will be partially (?)
resurrected
From the second blow, all of mankind will rise up

To meet a Lord who forgives our sins and (evil) deeds.

37.

wa ma@8 zal muhammad sayv.d il-mursalin

tala r-rafraf il-akhdar <44> wa huwa bihi yasir
ila an dakhal haq@rit rafi¢i d-darag

ildh «81li muhaymin basir

wagal 11 hadra lam yasilhda malak

mugarrab wa 1la mub«ad il&hd yisir
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wa 13 misl-i ahmad gad khuliq fI l-wugid
min il-mubtada 1 il-muntaha ya rigdl
atd b il—huda w ish-shar:i wi l-bayynat

wi waghu yafiq il-badri ¢inda l-kamal,

Muhammad, the master of God’'s messengers, was still

On the green rafraf, which was moving on with him

Until he entered into the presence of the One with the

lofty station

A Lord who is most High, Master, and Seer

The Prophet reached the station which no angel, close or
not close (to God), had ever reached

In all existence none like Ahmad has ever been created

From the beginning till the end of Time, 0 men

He brought guidance, the divine law, and the clear proofs

His wvisage outshines the full moon.

38.

wli lammd dana gdl Ju 1-18h marhaba

bi khawag il--khawas ahmad asil il-gqudid

fa 13 shakki annak «alli <45> l-martaba <46>
wa 13 nal sulayman 1i ba«di fadlak wa hid (47>
tamanna w sal ma shi>t-i ya mustafa

fa gal ummiti: talataf buhum ya wadid

fa gqal ummitak ya ahmad khiyar il-umam
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anta l-mufagddal ya agall ir-rigal

guhannam 1i man «a8dak wa bissa l—-masir

khalagtak habibi ya badi(a l-gamal.

When he came near, God said to him: “"Welcome,

The best of the most excellent, Ahmad of the

the most noble lineage

Undoubtedly yocurs is the highest rank; neither

Solomon nor Hid have attained some of your grace

Make a wish and request what you desire, O Mustafd”

The Prophet said: "My community, be kind to it,

0 Amicable Cne

God said to him: "Your community, O Ahmad,

is the best of communities

You are the most favoured, O most exalted of men

He:

lfire is for your foe, miserable is his fate

I have created you, O one with stunning beauty”

39.

wa

wa

wa

wa

wa

wa

gad khatabahu rabb il-«ibad il-karim
qal lu khalagtak gabl-i khalq is—-samia
min gabl-i &dam ya muhammad wa hud

13 takhsha fi hadrati min fazac
sharrif busidti yd tagi l-gudid

lammd tmasann ahmad nabi 1-hudi
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fa nada illah ta<ala dayim la tazal
¢alad {ir sin&d gad amart il-kalim

bi annu yasil gahak fa ndla l-wisgal.

The Holy Lord of mankind addressed the Prophet
And told him: “I have created you before the existence
of the creation
Before the creation of water and the Heavens
Before the creation of Adam, O Mulhammad, and Hid
Have no fear in My Presence,
Honour my carpet, O one of pious ancestors
When Ahmad, the Prophet of Guidance became
reassured
The Exalted Everlasting God said out loud:
“On Mount Sinai, I have commanded Moses
the Interlocutor
To seek your favour and he attained union

(with God).”"

40.

wa lamma rtaga: taha habib il-qulub
bét umm-i hani ingadga« fi aman
akhad rahtu surt¢a wa g3m nahidan
yvikhabbir 1i ashabu bi afgah lisan

fa ahkad lihum ma gad raa fi s-y«id
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.. wi gdl khaligil rad 11 bi haza makan
% abt bakr-i saddag wi s—sahaba gamil«
wi galu muhammad gad sadag f£iI 1 maqgdl
fa khalif abi gahl-i t-ta«is il-la<in

wi gal yd guréesh hal yistimi¢ za s—-suw al.

When Tahd, the beloved, returned

To Umm Hani»s house, he lay down peacefully

He rested for a short time, then rose up

To talk to his companions in the most eloquent Arabic
He told them what he had seen in his agcension

And he said: "My Creator had desired that place for me”

Abii Bakr believed him, so did all the companions

They said: “Muhammad was truthful in what he said”
abli Jahl, the wretched and accursed one, differed

And said: "0 Quraysh, can this issue be believed?”

41,
fa in kan suri <48> bika ya muhammad tigqiil
tan il-qudsi m3a huwa y3@ agil il-gudid
fa atraq mubhammad yintizir wa«d-i sayyid
lu 1-lutf-i wi t-tadbir wi gam: il-wuglid
amar rabbina gibril yishil il-quds
¢alda kahilu 1li l-mugtafa ma yihiul

g{j wi s8r in—-nabi yikhbbir bi-m3a gqad ra>a

tald s-sidg-i yi«limhum bi asdagq magal
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f bihi ankarat agwam wi gdm dmanu

wi g$aru min ashabi l—kirém'il—asél.<49>

"For if you (indeed) had been taken on a nocturnal
journey O Muhammad, tell
About Jerusalem, what was it, O one of noble lineage?”
Muhammad bowed his head, waiting for the fulfillment
of the promise of the Master
Who is benevolent and who steers and joins mankindg

together

He ordered Gabriel to carry off Jerusalem

e

On his shoulders and make to the Chosen One,
= not to deviate
The Prophet went on telling them about what he
was seeing
He was telling them the truth in the most
honest speech
Some peocople rejected him, some believed him

And became some of his genuine and honourable

companions.

42,
¥ wa lamma amar rabb is—sama gibrasIl

tawatat gami¢ il-ard-i hatta 1l-gibal
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bi qudrit ilahin gadirin ¢ald ma yasha, <{50>
lu l-hukm—i wi t-tadbir shadid il-fi:al.
wa 13 min hagar aydan wa la min madar
hatta kharr-i sagid 1i 1l-lazi yazal
wi dmin bi {dha man ra>3 yaqin
1i qudrit il13dhu <51> wi nsharah y& rigal
wa abli gahl-i nakas huwwa w gam«—i l-yahid

wi raddi w humm3a fi nakad maca wabal.

When the Lord of the Heavens commanded Gabriel
All of the Earth and even the mountains bowed down
By the power of the Omnipotent Lord
The One who rules and disposes and whose actions are powerful
No stone, no rock but fell to the ground to kneel

to the One who is Everlasting
The ones who witnessed the proofs
0f the omnipotence of Muhammad’'s Lord, and became joyful,

0 men

Abt Jahl and a group of Jews were crestfallen

And returned in distress and defeat.

43.
wa gad salla sayfu haydar il-murtada
wi ga@l ya quraysh asrda muhammad sahih

na<am gad suri bihi fI gz-zalam il-c<akir
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wa khatab rabbu bi l-kalam il-fasgih
wa gal lu tamanna gad «utita l-murad
batastak 1i gam:-i khalg-i na@sih nasih
wa gad istakharu khaliqu zi l-galdl
wa 13 nal nabi ma nal min il-ittisidl
muhammad mugarrab muhtaba mugtaba

shafi¢ i1l-ward min nar tizid ishtac¢al.

Haydar al-Murtadd drew his sword
And said: "0 people of Quraysh, Muhammad had indeed
gone on his night journey to Heaven
He had been taken on this journey during the
turbid night
He had spoken to his Lord in the most eloguent tongue
His Lord said to him: "Make a wish, you will be
granted what what is desired
I have sent you to the throngs of people as
a sincere counselor”
His Lord of Majesty has consulted him about what
is good (for mankind)‘
No other prophet has attained this love communion
(with God)

Muhammad is the most favoured elect, the one who

pleads (with God) to spare mankind the ever-burning Hellfire”
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44,
nabinad muhammad lu fagayil kitir <52>
wi min ka«dahd abra l-«iyun mi l-«ama
lamas giz«—1 1lu akhdar w agzhar waradq
wi min rahaté&h arwa l-giyush mi z-zama
wi min gabl-i khalg il-khalg-i ahmad khuligq
wi min ga himd khér il-anam ihtamd
wi min ba«g-i fadlu kan yi«izz il-gharib
wi ka@n yikrim is-sa»il wi gar il-ghazal
wi iz& md khatar fi ard-i gafra nabbitit

wi min sidg-i <(azmu hadd-i rukn id-dalal.

Qur Prophet Muhammad has done many meritorious deeds
Some of which include his healing of the
sightless eyes
When he touched the (dead) tree trunk, it turned
green and burst into leaf
From his hands the multitudes quenched their thirst
Before the creation of the creation Ahmad was created
Whoever geeks refuge with the the best of mankind will be
granted protection
Among his good deeds was his kindness to the stranger
He was generous with the beggar, he rescued the gazelle
If he happened to pass through an arid land, it would
bring forth vegetation

By the strenghth of his resolve, he tore down the
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foundation of unbelief.

45.

and kull-i ma-mdah fiI habib il qulib

w akarrar madihu astarih mi t-tacab

nabi gad natag bén rahatéh il-hasa

wi min h&btu wallu l-a«&di shucab

wi bi 1-ru«<b zé&n il-anbiya ntasar

wi iza ma sama¢« kafir bi zikru irta<ab

wi fi badr-i wi hnén intagar (ald l-«(ida
sagahum bi kds il-¢alagim nisal

wa ashdbu ahl it-tuga w it-tuga (sic) <53>

fakka 1l-asad min fog il-khiyul il-agal <54>.

The more I praise the beloved of hearts
And repeat my praise, I feel relieved of weariness
He is the Prophet in whose palms pebbles spoke
And because of his awe—-inspiring appearance, enemies flew
in scattered bands
By inspiring fear, the best of the prophets was triumphant
The unbeliever trembled at the mention of his name
At the battles of Badr and Hunayn, Muhammad triumphed
over the enemies
With (his) spearheads he made them drink from the cups of

the colocynth-like bitterness
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The Prophet’s companions, the people of piety and purity
(in-nuga?)
On the backs of the thoroughbred horses were like the jaws

of a lion.

46,

yvasin sabaq il-ahzab nahar il-gital

wi zalzil il-i«da b ¢azmu sh-shadid

wi fatir qulib a«dah wi ghafir himah

wi gahib il-gum¢a wi rar>yu sadid

wi ayyidu r-rahmdn bi nagru l-mubin

w a«dah atathum wagi«a bi l-hadid

wi kam zahar lu fiI gquraysh mu«gizat

wi gahar «idah <56> bi l-husam fi 1-qit3l

lu <57> kull-i <&8m il-hagg-i yis«a <58> zumar

faha khitam il-anbiya la muhal.

Yasin outdid the parties (of his foes) on
the day of the battle
The strength of his resolve shook his foes
He cleft the hearts of his enemies and guarded
his sanctuary
He is the master of the Sabbath; his judiciousness
well—attested

God the Merciful One has armed him with clear victory
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His enemies were smitten by iron—-clad blows
Many were the miracles he had performed among the people
of Quraysh
In battle he had subjugated his enemies by the sword
Every year the pilgrims march in groups towards him

Taha is veritably the seal of the prophets.

47.

nataqg lu l-hagar w inshagg—-i 1 aglu l-gamar
nabi muftakhar taha l-bashir in—nazir

sa<at lu sh-shagar lamma il&ha amar

wi nliru stamarr fdaq is—-sirag il-munir

wi rabbu nasar gomu ¢ala man kafar

wi ¢dsh fiI saqar man khalafu ya khabir

wa la misl-i ahmad gad khuliqg fi l-wugud
min il-mubtadd 1 il-muntaha ya rigal

ata b 1l-huda w ish-shar«i wi 1-bayyinat

wi waghu yafig il-badr-i <inda l-kamal.

For his sake the pebbles spoke and the moon split into
two halves
He is the glorified Prophet, Tdha, the bringer of
glad tidings, the warner

At his command trees hurried to him
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His lasting light outshines the radiant lamp
His Lord made his ccmmunity triumph over the
unbelievers

He who opposed him lived in hell, 0 learned one
None like Ahmad was created in the universe
From the beginning till the end of Time
He has come with guidance, the divine law,

and the clear signs

His visage outshines the full moon.

48,

w ana l-ghubari (inda ahl il-adab

li fanni wasili gad ma li wusil

la gad gubt-i za l-mi(rédg ma«i ya fahim
min il-fikri kullu fiI madih ir-rasiil
ga«dt-i salas ashhur wa ana agtahid

fi awwal il-matla¢« adif <60> w agiil
galadti w taslimi ¢ala man nataq

ileéh il-haga wi ¢d-dabb-i sallim wi gal
agirni agaru khatam al—anbiya

wi fi s—gakhr-i ghag il-mustafd b 1 n-ni«3l.

I am al-Ghubidri, known among men of letters
The seeker after my art can never have access to it
0 one of understanding, you have accompanied me on this

ascension to Heaven
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Traversing all the reflections about the praise of the
Messenger of God
I remained three months poring over
The beginning of the first line of verse, adding and
saying:
My greetings and prayers for the one to whom
The pebbles spoke and whom the lizard greeted saying:
"S8ave me”, and the seal of the prophets saved it

And into the rocks, the sandals of the Chosen One dived.
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ENDNOTES

<1> {Paris: Livres Leroox, 18%3), pp. 79-93.

{2> (Cairo: Maktabat al-Angli al-Migriyya, 1970), pp-
168-183.

1. See Plerre Cachia’s "An Uncommon Use of Nonsense

Verse in Colloquial Arabic”, Journal of Arabic Literature
IV, p. 61.

The following are the wvariants in Urbain Bourlant’'s
version of the same piece 1in his Chansons Populaires Arabes
en dialecte du Calre d'apres les manuscrits d’un chanteur
des rues. Paris, Livres Leroux, 1893. pp. 79-93.

4. il-maghar

5. wa awcadhum.

6. is—sama.

7. nufad.

8. 1liki.

9. Khumsmaya.

10. "wi 14" plus an alif.

11. dawa, last letter is an alif not an alif magsura.

12, sarad with an alif not an alif magsiira.

13. dhahab.
14. sara.
15. ma.

16. 1i talig.
17. amin.
18. il—-talita.

19. il-talita.



20.
21.

22.

"
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il-«ani.
asma.

"kazab bahki” is Bouriant’'s emendation of “<(azab wi

man” in original manuscript.

23. fa galu.

24. Qindil has "fara«” (branches off). I replaced it
W?th .Bouriant's “faragh” Dbecause I think “fara<® is a
misprint.

25. ib«at.

26. ibat.

27. tishfa«.

28. bi sh-shtimadl.

29, Bouriant’'s emendation of “muzif”.

30. mun dag.

31. Bouriant’'s emendation of sahabuhum.

32. There is no shadda on the va» in Qindil’'s version.

33. minha.

34, iz-zura.

35. Bouriant’'s emendation of "y»Gl... wi s3lu «(an ma
turid”.

36. yirazzin.

37. azan.

38. amr.

39, Bouriant suppressed “>ulnid” at start.

40. ya-hmad.

41. 1lu after "gdlis”.

42, yazial.

43. masik.

44, rafraf is a means of transportation in Paradise.



45,

46.

47.
wi hud”.

48,
49,
50.
51.
52.
53.
54.
55.
56.

57.
“lahid”.

58.
"lahQi”.

59.

60.
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«ali.
martaba.

Bouriant’'s emendation of

sara.

il-asgéal.

m& yasha.

Bouriant's emendation of
katir,

wi n—nuga.

il-asgail.

saba.

a«dah.

manuscript has "lu” which

manuscript has "lu” which

rasili.

agsannif.

“il1-113h"

Bouriant emends

Bouriant

emends

sulayman afdalak

to

to
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SELECTIONS OF SONGS FROM THE MADDAHIN'S REPERTOIRE.

These songs are derived from the recordings of the Centre
For Folk Arts in Cairo.

Tanta (Gharbiyya)

Singer: Mubammad Sa«id Tantawi.

Type of song: Madikh.

Singer with a chorus, accompanied with the wvielin, ri>» (a

type of tambourine with jingles) and the ndy (end-blown reed

flute).

Chorus:

ya sayyida ya sayyida ya sayyida

ya sayylda ya bint-i ashraf walida, ya sayyida

Singer:

gasaman bi nlr il-mugtafa wa gamdlihi

lam yvakhliqg ir-rahmdanu misla sifatihi

al-misk wa 1-k&flir min ¢araq in-nabi

{madad, madad}

wa L-wardu wa l-yasminu min wagandtihi
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i Chorus:
P 3

va sayyida ya sayyida ya sayyida
ya sayyida ya mmu sh-shimi¢i l1->ayida
yd kht il-hasan w ukht il-husén ya sayyida

ya& bint ashraf walida y3d sayyida
Singer:
<ala khadd-i taha shamatu wa (alamatu

subhana man khagsa l-gamala 1i zdtihi

a-la £ aclami anna n—nabiyya muhammadan

3

ahlu is—-samd wa l-ardi fI barakatihi

B

Chorus:

yd sayyida ya sayyida ya sayyida

Sirger:

va ¢<ashigina muhammadan wa zamanahu
gsallu ¢alayhi fa tas<adu bi saldatihi
nazrun <alayya 1z& wasaltu magdmahu

la umarrigha l-khadayni fiI <atabatihi
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Chorus:

yd@ sayyida ya sayyida ya sayyida

Singer:

wa aqil 1li ¢ayni unguri wa tamatta«i
hazd rasulu 1-13hi ashrafu khalgihi
salla <alayka 1l3ahu yd «alama l-huda

ma dama c¢arshu 11dhi maca samawatihi

(al-fatiha).

Chorus: O Sayyida, O Sayyida, O Sayyida (title of Zaynab, the
Prophet Muhammad’'s grand-daughter)
0 Sayyida, daughter of the most noble mother (Fatima, the

Prophet Muhammad’'s daughter)

Singer:
I swear by the light and the beauty of the Prophet
The Compassionate Lord has not created the Prophet’'s

match
Musk and camphor are {(derived) from the Prophet's

perspiration
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{Madad, madad}

Roses and jasmine flowers are his cheeks.

Chorus:

0 Sayyida, O Sayyida, O Sayyida

0 Sayyida, O one with the 1lit candles

0 sister of al-Yasan and Husé&n, 0 Sayyida

0 daughter of the most noble mother. O Sayyida

Singer:

On Taha’'s cheek there are signs and marks

Exalted is the one who has favoured him with beauty
Verily you should know that the Prophet Muhammad
Covers with his blessings the inhabitants of Heaven

and Earth.

Chorus:

0 Sayyida, 0 Sayyida, O Sayyida

0 Sayyida, O one with 1lit candles

0 sister of al-Hasan and Husén, O Sayyida

0 daughter of the most noble mother, O Sayyida.

Singer:
0 lovers of Muhammad and his times
Call down blessings on him and you will rejolce in

his blessings
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If I reach his mausoleum, I vow

To rub my cheeks into the dust of its thresholds.

Chorus:

0 Sayyida, 0 Sayyida, O Sayyida

0 Sayyida, O one with 1lit candles

O sister of al-Hasan and al-Husén, O Sayyida

0 daughter of the most noble mother, O Sayyida.

Singer:
I tell my eye: "Look, and savour (the sight)
This is the Prophet of God, the most noble of
God’'s creation
May God's blessings be upon you, 0 banner of guidance,

As long as God's throne and heaven endure.

(to the audience: Recite the Fatiha (the first chapter

of the Qur»an).

Bur Sa<id (Port Said):

Singer: Anwar <Izz ad-Din Saqr. Type of song: Madih. Solo
with the accompaniment of the drum, the ri>»> (a type of
tambourine with jingles) and the sallamiyya (pipe flute with

a high-pitched tone).
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A. On Leaving For The Pilgrimage:

Singer:

va farhit il-huggag bi n—nar
wi humma nawyin <a l1-hadi

wa 1llih munay ahigg w azur

dd kull-i rasgdi wi muradi

fan

ya farhit il-huggdg

nir in—-nabi zayin is-sikka
min bir sa«id lamma l-makka
va rabb—-1 »iw¢idnd b higga
wi nhigg-i bét alldah wi nzir

va farhit il-huggdag bi n-nir

il-hagg-i anwar bi-yghnni yi»dl
fI madh in-nabi agall-i rasiil
lamma nawina <alda l1-hadi

«ald s—siwés saffar ya wablr
lammd ruhna mint is—siwés
li»&na il-bakhira bi-tnddl
valla yva hagg-i bind nsafir
nizir nabind taha l-hadi

lamma ruhna l-gabal if—tir

ahramna »>ulna hnak dastir

Chorus:
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va farhit il-huggag...

Singer:

wasalna gadda fi <agriyya
banit il-anwdr in—nabawiyya
dughri rikibnd l-(arabiyya

lireéna l-mitawwif bi-ynadi

Chorus:

ya farhit il-huggag...

ya 11i sakant il-hugaz (sic) y& nabi
wi lak maam ¢&ali

mughram bi hubbak y3a habiIbi wi fik
il-madh-i yihla-1%1

imta aztrak y& nabi ya-bi maram <ali

wa mdah wa aghanni wa >ul:

nabi ya nabind y& zén

nabi ya kahila 1-«<eén

lak shama ¢ala l-khaden ya muhammad

tnwwar zalam il-1el.

Chorus:

nabli ya nabina ya zén...

Singer:
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ri> in-nabi sukkar
man zagahu yaskar
yvamaa fatan caskar

da habibi ahmad kahila 1l-<é&n.

Chorus:

nabl ya nabind ya zén...

Singer:
shuft il-habib wi l1->amar wi htart and b&nhum
lawld@ sawad il-«iyun wi l-bayad bénhum

ma kan fu»>adi wi »albi «irf in-nabin minhum.

Chorus:

nabi ya nabina yd zén...

0 how happy the pilgrims are with the light {(of the Prophet)
As they are planning to visit the Guiding One
By God, my hope is to perform pilgrimage and visit

(the Prophet)

This is indeed my purpose and strong wisgh.

Chorus:

0O how happy the pilgrims are with the light (of the Prophet)

As they are planning to visit the guiding Prophet
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The light of the Prophet is adorning the route

From Port Said to Mecca

0 Lord grant us the opportunity to perform the pilgrimage

And wvisit and circumambulate the House of God

O how happy the pilgrims are ..

Chorus:

O how happy the pilgrims are...

Hajj Anwar 1s singing

Eulogies in honour of the Prophet, the most honourable
messenger (of God)

When we were on our way to the Guiding Prophet

The steamship whistled its way to Suew

When we arrived at the harbour of Suez

The steamship was calling: "Hajj, let’'s journey

To our Prophet the guiding Taha”

When we arrived at the TOr mountain*

We entered into the state of consecration and

uttered: "By your leave "*

Chorus:

O how happy the pilgrims are...
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One evening we arrived in Mecca

The Prophet s lights shone forth

At once we rode the car

The guide for pilgrims was calling (us)

Chorus:

Q0 how happy the pilgrims are ...

0 Prophet who resided in Hijaz and has an elevated

tomb (or lofty standing)
I am passiocnately in love with you, O my beloved,
singing your praises pleases me
When will I be able to wvisgit you, Prophet of lofty

standing (or elevated tomb)

And sing your praises and say:
"0 Prophet, our Prophet, the Beautiful One,
The one with kohl-coloured eyes

You have a beauty spot on the cheeks, 0 Muhammad,

Which illumines the darkness of the night.

Ref.

O Prophet, our Prophet, the Beautiful Cne...

The Prophet’s saliva is sugar

He who tastes it will becocms drunk
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0 how many multitudes he has enchanted

My beloved, Ahmad, the one with the kohl-coloured eyes

Ref.

0 Prophet, our Prophet, the Beautiful One...

I saw the Beloved and the moon and I was confused
between the two
My heart asked me: “"Which of the two is the beloved
Prophet?”
But for the klackness of his pupils and the white
around them
My heart would not have known which of the two was

the Prophet.

Chorus:

0 Prophet, our Prophet, the Beautiful One...

B. On Returning From The Pilgrimage:

Por* Said - cont.

ya ragi« min makka haniyya-lak
ya ma hubb in-nabi shaghal bdlak
zurt il-haramé&n ya gamdalhum
matta«¢t-1i «iytnak bi nagarhum

wi shuft in-niGr :uddamhum
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wi nafa>t-i <«n-nabi malak

carafat yi»>81 1i n—nabl 1 askun ¢ala babak
w ab»8 sa«Id ya nabi w ab»d min ahbabak
ral in—nabi ya carafat ilzum i<tdbak

m3 yikmal il-higg-i yd «arafat illa-bak

<ala <arafdt labbétum
wi tuftum il-marwa w sa«etum
min zamzam gad rawétum

wi nafa>t—i ¢an—nabi mdlak.

bad il-hamdm wi l-yamam wi l-karawan ghanna
wi 1131 nshabak bi n—-nabl 13 nam wa 1& thannd
and tul havati w nifsi trid wi titmanna

lJamma samah 1i 1-ilah wi sagatt—-i £ il-mihrab

il-misk-i fdh m il-ma>am hattd l-hamam ghanna.

You who have returned from Mecca, I congratulate you
Much has the love for the Prophet preoccupied your heart
You have visited the two holy places (Mecca and Medina},

0 how beautiful they are
You have filled your eyes with joy by looking at them
You have witnessed the light before them

You have spent vour money for the sake of the Prophet.



318
The (holy mountain of) (Arafat says to the Prophet:
“Would that I were located at your door
0 how I would be overjoyed, O Prophet, and count as
one of those who love you
The Prophet says: "0 (Arafat, stay 1in your place
(lit. threshold)

The Yajj rites cannot be completed without you.

On <«Arafat you (pilgrims) have uttered:
“Here we are, O Lord”,
You have ambulated from the Marwa and run
(to the holy place of $Safa)
From the well of Zamzam, you have
quenched your thirst
and have spent your money for the sake

of the Prophet

The pigeons and the doves laid their eqggs and the
curlew chirped its song
And whoever is entangled in the love of the Prophet
would not rest or savour (comfort)
All life long I have desired and longed for
(the Prophet)
When God decreed that I should prostrate myself in the
prayer niche (of the Great Mosque of the Prophet)
The fragrance of musk spread from the (Prophet’s)

tomb, even the pigeons coced a song.
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bumyat (Damietta).

Singer: Ibrahim Mubammad al-Johari.
Type of song: Madih.

Singing with a chorus with no musical instruments.

in—nabi z&n il-milah

madhr 11 z-zanb-i mah
al-mukhagsag bi s—-samah

wa l-muzallal bi l-ghamam
man ¢aléh id—-dabb-i sallam
wa l-ba«ir haggan takallam
istimi¢ ya khill-i wi fham

1i l1-ma¢ani wi n-nizam

Chorus:

in~-nabi zén il-milé&h...

Singer:

in-nabi zayy l-c¢aris

zikr in-nabi yihyi n-nifis
wi n-nagdra wi l-magis

dolg aslami <ala yadih.

igat ghazlt il-barr-i tashki
11 n—nabi haggan wa tabki

ah ya muhammad d& nta makki
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girani ya bn il-kiram.

Chorus:

in-nabi zén il-milah
Singer:

ah in-nabl 81 ya ghazala
mélaki fi sii»i h3la
ikhbirini 13 mubala

wa gdigini fi l-kalam.

galit is—gayyad garagni
adh ya muhammad wa ftarasni
tarika awlddu (sic) batni

haluhum fi in<idam.

dh in-nabi 81 ya yahudl
hillaha min z3 (sic) l-giyidi
khallihd trih wi t«udi

wi hiyya ha-tirga«¢ >awam.
(Inaudible)

dh ya muhammad ya bn-i rama
ya shafig ¢«ald l-yatdma

kun damini yom il-siyama

mi l-lahib yom iz-ziham.

(Inaudible).
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The Prophet is the best among the beautiful
Praising him remits sins
He who is designated an intercessor
The one who was shaded by the cloud
The one who was greeted by the lizard
The one to whom the camel talked
Listen, O friend, and comprehend

The meaning and the verse,.

Chorus:

The Prophet is the best among the beautiful

The Prophet is like a groom
The mention of the Prophet’'s (name) revives the spirits
The Nazarenes and the Zorocastrians

At his hands converted to Islam

The gazelle of the land came to complain
To the Prophet, weeping
"0 Muhammad, you are a Meccan

Save me, son of noblemen,”

The Prophet said: "0 gazelle
Why are you in such bad condition?
Tell me at once,

Relate to me what i1s truthful”



322
The gazelle said: "The huntsman has caught me
Ah, O Muhammad, and he (aimost) devoured me
I have left my foals behind

Their condition is miserable.”

The Prophet said: "0 Jew,
Cut her loose of these knots
Let her go and come back

She will return soon.”

(Inaudible)

0 Mubammad, son of Rama

0 you who show compassion to the orphans

Save me on the Last Day

From the flames (of Hellfire) on the Day of the Gathering.

(Inaudible)

Shargiyya

Singer: (A1l Micawwaq.
Bani Sliman (Shargiyya)
Type of song: Madih.

Solo singing accompanied only by the drum.

and gult-i haram calayya
wi sfarr 1onI bi 16n il-kahraba@niyya

khud ummak fi tidlak
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in nawét ya hagig
tiktib-lak higga wi tislam <iyiinak
k¥hud ummak fi {dlak
in nawé&t ya haggig

tinktib-lak higga wi tislam ¢iyfGnak

{ya «&ni, ya rabb iw¢idna}

khud ummak ya (umdit baladna
yvd «umdit baladna
rayhin nizlr in-nabi

wigaytak waladna

[singer weeps}

sughayyar bi shiisha
za«gitu fi j-jabal tibakkl l-wihisha
sughayyar sharira

za«gitu fI j-jabal tibakki l-hijara.

I said:"This is unlawful to me”

I became as pale as the electrical thing.

(Researcher: what electric thing?”
A man: the one who touches the electric

wire, does he not, I beg your forgiveness,
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become pale?)

Take your mother with you
0 you who intend to perform the pilgrimage rite
Foi this will be counted in your favour, and

you will be granted safety.

Take your mother with you, 0 headman of our village
O headman of our village
We are on our way to visit the Prophet

We entrust you with our child

fthe singer weeps}

He is a youngster with a forelock

His cry in the wilderness would cause
wild Dbeasts to weep

He is a youngster who is like a spark
(not yet a blaze)

His cry in the wilderness would cause

rocks to weep.
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Minya

Singers:

Na+«Ima Shirif Muhammad.

Sha<ban (Al (drummer)

<Abd al-Basi{ Muhammad (singer and instrumentalist)
Type of song: Hunin {(pilgrimage songs).

Duo, accompanied only by the drummer.

Na¢ima:

fug«ud va wad in—-nas harrana}

€&8h in-nabl ma-khalg misalu
hilw ya gamdl in-nabl

gsallt (aléh in—-nabi ma-khalag misalu.

«Abd al-Basit:
adadh nabi md khalag misalu

halawa ya gamal in-nabi

Na«ima:
iiiyooh
in—nabi 4dd bth idda«a-lu

1117 twa<«ad bi z—zyarit in-nabli muhammad
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gsallum <al&h in—-nabi da buh idda«d-1lu.

<Abd al-Basit:

3]

aywa ya nabl ya nabi aywa da bih idda«dl-u
illi rah wi zdr in—nabi

ah y3 nabi da buh iddad-lu.

Na«Ima:
nabi ya bl sh-sha<«r-i layyin
halima tgul 1li n-nabi

ah ya habibi ya bl sh-sha«r-i layyin.

«Abd al-Bisit

oooh

nabi ya bu sh-sha¢r—-i layyin
halima tgil 1li n-nabi

dh ya habibi y3a bl sh-sha«r layyin.

Na «ima
wi n-nabi m3 ghérak habibl md8 ghérak hinayyin
tirigg-i galb il-«agl ya nabl

hilw il-habib m3d ghérak hinayyin

«Abd al-Bdsit
aywa yd@ nabi ya nabi aywa md@ ghé&rak hinayyin
aywa da hilw gamal in—nabil

aywa va nabl m3d3 ghérak hinayyin.
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Na «Ima
iiiyooh
nabi yva bi sh-sha«r-i khell
halima tgll 1i n-nabi hilw il-habib

yva bii sh-sha«r—i khé&li.

«Abd al-Basit

aywa ya& nabi ya nabi yd nabi ya bu

sh-sha(r-i khe&ll

halima tgul 1i n—-nabl &h ya nabi ya bi

sh-sha:r-i kheli.

Na«¢ima

va nabi ya nabi ya nabl

inta habibl gamdlu in-nabil

dd nta gamdalu in-nabi &h y& nabi
wi n-nabi kamil il-ma<ani

wa 13 hadd-i zayyu n-nabi

gsallum ¢ald l-habib 43 kd&mil il-macani.

«Abd al-Basit
dh yva nabi ya kamil il-macani
halima tgul 1i n—nabi

habibl yva k&mil il-ma¢ani.

Na«IiIma
iiih

gamdlu gamalu gamalu



ya nabl gharamu ya nabi y& nabi ya nabl
salli ¢a n-nabi habibi

ya nabl ya nabi ya nabi

inta l-wasta ya nabi

gharamu y& nabi

iiih
nabi da buh idda<a-lu
1117 wa¢adu l-karim bi zyarit in—nabi muhammad

hilw il-habib di bih idda<a-lu.

Na«Ima:

{Ssit down boy, people are hot, sit down}.

Indeed God has not created the like of the Prophet
Splendid is the Prophet’s beauty

Call down blessings on the Prophet

«Abd al-Basit:
Indeed God has not created the likes of the Prophet

Splendid is the Prophet’s beauty.

Nacima:
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iiiyooch
Indeed blessed is the one
(lit. his father must have prayed for him)
Who was granted the opportunity to visit the Prophet

{(to perform the pilgrimage rite)

«Abd al-Basit:

By the Prophet, blessed is the one

Who was granted the chance to visit the Prophet
The one who went and visited the Prophet

Yes, by the Prophet, blessed is he.

Na.«ima:

iiih

0 Prophet, O one who has straight hair
Halima says to the Prophet:

"Beautiful is the Prophet who has straight haix”

«Abd al-Basit:

ocooch

0 Prophet, O one who has straight hair
Halima says to the Prophet:

“0 my beloved who has straight hair”

Na«Iima:
Truly there is none but you, my beloved, who
is as compassionate

Who can soften the stone—hearted sinner
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You are the sweet beloved, none but you is

as compassionate.

«Abd al—-Basit:

Truly, Prophet, O Prophet, there is none
but him who is as compassionate

Splendid i- the beauty of the Prophet

Truly ncne but you, O Prophet, is as

compassionate.

Na«¢ima:
iiiyooh
0 Prophet, O one whose hair is like the
horse’s hair
Halima said to the Prophet: "0 how sweet
is the beloved

Whoge hair is like the horse’s hair.”

«Abd al-Basit:
Truly, Prophet, O Prophet, you

whose hair is like the horse’'s hair
Halima said to the Prophet: "0 Prophet, O one

Whose hair is like the horse’'s hair.”

NacIma:

iiih
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QO Prophet, O Prophet, O Prophet
You are my beloved, O how beautiful the Prophet is
0 how beautiful the Prophet is
He is all-wise (lit. his meaning is perfect)
None is his match
Call down blessings on the beloved (Prophet); he

is all-wise

«Abd al-Basif:
Truly, you are all-wise, O Prophet
Halima said to the Prophet: "0 Prophet, you

are all-wise.

Na«Ima:
iiih
How beautiful, how beautiful, how beautiful
Love for the Prophet, O Prophet, O Prophet,

0 Prophet
Call down blessings on the Prophet, my beloved
You are the intercessor, 0O Prophet

Love for the Prophet, O Prophet.

iiih
0 Prophet, blessed is the one
Who was promised a visit to the Prophet Muhammad

by the Generous One (God).

Sweet is the beloved, blessed 1s the one



gt

ey

332

(who was promised a visit to the Prophet).

Province of Daqahliyya (Mangira):

Singer: as—Sayyid Bayumi Mabruk
Type of song: Madih.

Solo, accompanied only by the drum.

(first two lines are inaudible)

wi ndah 1i bint-i bint in—nabi

tiftah-lak il-abwab

ya ala taha <abdukum khaddamukum wa,if <«a 1l-bab
¢ala halu bitguru léh wi kd@n (amal &h wi malu
law kan gard minnu zanb-i samhi-lu fih

wi tlattafd bu wi law bi 1-«&ni nagzra lu.

Call the grand-daughter of the Prophet

To open the doors for you
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O people of the Prophet’s household, your obedient

servant is at the door

Why are you unkind to him? What did he do? What is

wrong with him?

If he committed a sin, forgive him

Have mercy on him, even if by means of a glance at him.

Kafx Idmir

Singer: Shékh Zakariyya <Al 1-Banna

Type of song: Qasa’id Nabawiyya (odes in honour of the Prophet).

Solo, with no musical instruments.

hanna fatah han wi f£ih k&sat min barra
wi n-nas wayya l-ginn-i wa>fin ¢ald 1-bab
min barra
nadahit il-bunayya w »alit min illi «ala
1-bab barra
»al-lahd and mawsum min il-gayylm
wi m«aya rasm-i mamdi wi makhtiim min abl

fatima l-barra.
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Hanna opened a wine-shop which had foreign-made goblets
Humans and jinn were standing at the door outside
The young girl shouted and said: “"Who is at the

door outside?”
He (the devotee, the seeker after truth) said:

"I am marked by the Ewverlasting God

I have a permit, signed and sealed by the

the father of Fatima the godly.”

Mansura:

Singer: Muhammad HKHasan <«Umar.
Type of song: Madih

Sclo, accompanied by the drum.

aghathnd adrikna sal (annd 1la tansand ya
muna <¢eni
ya awwala n—nabiyyin ya khatama l-mursalin ya
shafi« ¢ala l-muznibin

lamma nta gamil ya nabi wi ma fish gamil illak
cammal tas»atta« fi gisml ya nabi illi nshaghal

bi hawak
dd—na da-na law »tta«<u—ni gizal ya nabi ya

nabl ya nabi

ma-nsash shafa«a wayyak
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wi hyat gamal il-hasan wi 1-husé&n

=

wi ra>isit id-diwan «a 1l-bab kida wayya
yom il->iy&ma ya nabi fiI r-rihéb
istanna khudni mcak

yva—-11l1 rabb il-«ibad istafak ya nabi

dd l-umma bitistannak

da-nd da-na l-amshi wara 11l

ana a»>dl bab is—-saldam wayyak

wi hydt gamalak ya nabi

adi l-ramar gahar wi nigm-i biyistanndk
da-na l-asralh wa-rih yd nabi

wa— 1l bab ir-rida wayyak

wa—1ldh ridak ya nabi bab il-lah wayyak.

galll yd mustami«in
¢ala 113 shahar id-din
in-nabl sirru <azim
w—adl s-—sahaba wayyah
imshi «ala dayyu
imshi «ald niru

ma fish gamil zayyu
timshi <ala dayyu
ma-fish gamil zayyu
ma-hl& »amar dayyu
in-nigm-i byistannah
aruh li-min y& zén

wl nta shafi« wi damin

inta (al&na rahim
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inta gamil wi salam

inta n—-nabl l-c(adnan.

Come to our rescue, save us, take heed of us,
do not abandon us, O apple of the eye
You who are the first of the prophets, the last
of the messengers and the intercessor for the sinners
Is it because you are beautiful, O Prophet, and none but
you is as beautiful
That you are torturing me, the one who is
absorbed in your love?
0 Prophet, were I to be torn to pieces,
I would not stopt seeking your intercession
By the life of al-Hasan and al-Husé&n (the Prophet’s
grand-children)
And the directress of the chancellery {(Zaynab) who will
be standing with you at the door

On the Last Day, O Prophet, wait for me

in the outer space (?) and take me with you
You who have been chosen by the Lord of the people
(Your) community is waiting for you
I vow to follow the one who ... (inaudible)
I declare that yours is the door of safety
By your beauty, O Prophet
I vow to wander about, O Prophet

And say, yours is the door to forgiveness
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:z. By God, (I am seeking, I am praying for) your forgiveness,

for you are the door to God (?).

Cali down blec '. ings, O listeners,

On the one whe has proclaimed the faith
The Prophet’'s power is overwhelming
Here are his companions

Walk in his light

Walk in his light

There is none who matches his beauty

0O how beautiful is the moon of his light
The star awaits you (0O Prophet)

To whom should I go, O resplendent one
You who are intercessor and bondsman?
You who are compassionate with us

You who are beautiful and peaceful

You who are the Prophet from the tribe of ¢Adnan.

Mansira:

Singer: Sh&kh as-Sayyid al-Bayyiml.
Type of song: Madil.

Sclo, unaccompanied by musical instruments.

1.

yd munad <énli y& muna «éni ya dawa »albi
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ya marham gurihil

shayya«t >0l 1i n—-nabi

ana mushtd» ild dini

shayya« wa »al—-1i

tac3dalda wayya muhibbiIni

shayya«t a:til ya nabi

mali mdl yiwaddini

shayya« wi »dal-13

i(mil bi »>UlI wi yom il-hashr-i tila»Ini.

0 desire of my heart (lit. my eye), O remedy
of my heart, 0 ointment of my wounds
I have sent a word to the Prophet,
“I pine for my religion”
He sent his reply to me: “"Come with my lovers”
I sent my reply to him: "I do not have the money to go”
He sent his reply to me: “"Carry out my sayings and

you will meet me on the Day of Resurrection”.

2.
kef il-«amal fI 111 akhad <ahdu

wi ba«d kida naradu
wi hawwilih (a l-gilas 1li yinzurid na>gu

»dlit ir-raisa ummu hashim
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i{ridih madam <ahdind nas>adu
siddu ¢aléh il-masa>i w nashshifi-lu ardu
wi zawwidli-lu l-bala w tar>alt-lu maradd
yimkin yinin fi s—-sahari yizhar 1ind gharadu
wa 118 (wa allahi) in tar> b@bina ningur

il&h bardu.

What was to be done to the one who took his oath
then reneged on it later?
He was sent to the chancellery to be tried
for perjury
The Mistress Umm Hashim said: “Banish him for
he has violated our covenant
Block the water canals; let his land dry out
Increase his calamities; let disease weigh
heavily on him

If he should groan (out of pain) at dawn; if his

real intention (to repent) becomes clear

And if he were to knock at our door, by God, we will

still answer him.”

3.
da mubibbi la-qtdb ba<d-i md tdb buli tani

garhi g—-gidid tab ammd l-:adim buli tani
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izzay ‘and ndam w-and ra>isit id-diwdn magyani.

{yd salam ya shékh sayyid »il}

lammd nta gh&wl l-madad <amil kibir «ala &h
iblis ¢asa rabbu marra shuf gara-lu &h

wi 111 ¢asha:» in-nabi

da di banit ¢alama <aléh

wi-n mishi ka l-<¢ayydni halu

maradu wi susmu baynin :taléh

da kanh shawish fiI 1-«isha

fi 1-fagr—-i XkXhalluh bé&h.

{madad va sidi hasanén}

The lover of the mystical masters (lit. axes) relapsed
after he had recovered
My new wound has been healed, but the old one
has been reactivated
Why should I be wronged when the directess of the

chancellery (Zaynab) had granted me her approval?

{Wonderful, O Shékh Sayyid, go on}
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3.
If you are desirous of the divine help, why are you acting
so haughtily
Iblis (Satan) disobeyed his Lord once, remember what
befell him
The one who once fell in love with the Prophet
A mark (of lowve) appeared on him
He would walk like an invalid
His sickness and malaise would be manifest on him
One night he was (like) a police sergeant

At dawn he was promocted to the rank of bey.

{help 0 Sidi Hasanen (local saint)}.

Sohaj (Upper Egypt):

Singer: Fanjari «Urabi Ahmad
Type of song: Madih

Solo, with no musical instruments.

1.

madad madad madad madad

ya«ni ygadif yom wa shif in-nabi bi «&ni

ya@ gamar in—nabyyIn ya (inaudible) ... 1li 1-madihin
ya safinat al-gharigqin ya& najat al-halikin

ya anis al-muwahhidin ya jalis az-zakirin

va wagil al-mungati«in ya shafi« fi l1-muznibin
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ya muhammad.

2.

ghazala bitir«a fi wadl j-jibal
gabalha l-yahtdi w shadd-i l-hibal
tihill il-ghaz&la min hazi 1-giyud
ti¢ish ya muhammad wi «umrak yital
masakni l-yahiidi {ala»ni r-rasil
wi labanik ya mama <alénd sugam
khudini ya mamd nisallim <aléh

alldhumma salll wa sallim wa barik <aléh.

3.

amdah nabi kamil mukammal muktamal
wadacathu aminatun mukhattana muktahal
magti:atun surratuhu mutawwaj bi 1-baha>s
wa musayyadan bi 1-«¢ilmi aydan wa l-<amal
yartl (ala l-bizzi l-yamini bi ra>fatin
vaftur «(ald md kdna fiha wa gad hagal
amm@ sh-shimdl fa lam yazugha da)iman

11138 ... (inaudible) wa fi l-gisma ¢adal.
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tajabl (ala wuled fi tagwa l-ilah zawwad
fI zikr ij-jalala wi salati n—nabil itcawwad
«dsh «ala gadr-i ma «d@sh la mayyal wa 1a hawwad
wa 1la jalas yom macta 111 galbuhum sawwad
lamma tarawhan (atu-lu l-ism (inaudible, maybe
sahwardi, suhrawardi?)

min ba¢«d—-i md mat 1§ (affan wa 1la dawwad.

5.

¢éni ra«it «abd-i k&n bi-yr«da ghanam sidu

¢catatu l-:«inaya sabalh sidu yibilis idu

fi awwal il-1&l yigra (cl. yagrar>} il-«ilm wi y«idu

wi £i1I akhir il-1&l yisallim <a n-nabi b idu.

6.

«<éni rajat gantara bi sitta w talatin ¢&n
tashara fi (ashara fi <ashara w arba:a wi tnén
rahum yigibil l-<¢ariisa wi l—<«aris 1i tnén
ligyQ j—jalala -~ kilmit it-tawhid - il-«(arusa

wi n~nabi iz-zén.

1.

Madad, madad, madad
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Will I one day chance to see the Prophet with
my own eyes?
0 full moon of the prophets, 0 ... (inaudible) of
Madihin (the pralse singers)
O ship for the drowning, O salvation for the damned
0 intimate friend of the monotheists, ¢ table companion
of those who repeatedly mention the name of God
0 link between those who are disconnected, O intercessor

for the sinners, 0 Muhammad.

A gazelle was grazing in the wvalley

A Jew took her and fastened the ropes (around it)

You cut these fetters off the gazelle

May you live on, O Muhammad

"I was captured by the Jew, and released by the Prophet”
“Your milk, 0 mother is forbidden to us,

Take me, O mother, to greet him (the Prophet)

May God’'s blessings, greetings be upon him”.

3.
I am pralsing a prophet who is perfect (in his qualities),

made perfect and complete (by God)
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Amina (his mother) delivered him already circumcized and

with his eyes kohl-blackened
His umblical cord was cut; he was crowned with resplendence
And armed with knowledge and the ability to take action
With tenderness he would come to the right breast
He would break his fast with what (milk) it might have
As for the left breast, he never tasted it

Except ... (inaudible), and apportioning ({rights),

4.
I marvel about a lad who multiplied his fear of God
He was accustomed to the repeated mention of God's Majesty
and the calling down of blessings on the Prophet
He lived as long as he did; he did not digress or deviate
{from the path of righteousncss)
Nor was he the table companion of those whose hearts were
blackened
When he was dying, they gave him the name (inaudible, maybe
Sahwardi, Suhrawardi?)

After he had died, he never decayed nor was he worm—eaten.

5.

My eye caught a slave who was shepherding his master’s flock

Providence bestowed blessings on him; his master was made
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to kiss his hand
At the begining of the night he was repeatedly reciting knowledge

And at the end of the night, he shook hands with the Prophet.

6.

My eye caught an aqueduct with thirty-six gates

Ten plus ten plus ten plus four plus two

They went out to seek both the bride and the groom

They found (God's) Majesty = that is to say the
testimony to the oneness of God - was the bride

And the beautiful one (Muhammad) was the groom.

Asyit (Upper Egypt):

Singer: three brothers, Mustafa, Husén, Hasan Ahmad Isma«il.
Type of song: Tac<tira (calling down “perfumed” blessings on the
Prophet).

Solo performance by Mugtafa with no musical instruments.

1.

raraytu rasiila 1-lahi salla 1-1dahu <alayhi wa sallama fi

1-manami rusyatan hagidiyya/ wa man rasahu fI 1l-mandmi
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fa-gad ra>ahu haggan kamd rawat ¢«anhu l-afdgilu 1l-acalam /

'ra>aytuhu muzammalan f£I thiyabkin sundusiyya / marbiica

l-gamati abyada l-lawni gamila g-surati wa fagiha 1-kalam /
kamilan f£I dhatihi salla l-ldhu <alayhi wa sallama /
mukammalan fI awgafihi 1-khilgiyya / ma8 khalaga 1-lahu
gablahu wa 1a ba(dahu mithlahu fi l-anam / «azima l-rassi
aswada sh—sha«ri tatihu fi mahasinihi l-¢uqilu z-zakiyyva /
wa tathayyar fi kam3ali gamdlihi 1l-afham / gamariyya l-gabin
hawagibuhu nitniyya / kahila +{-tarafayni ahdaba 1-¢aynayni
zarifa l-gawam / abyada 1l-khadayn salla 1-1ahu <alyhi wa
sallama / musharraban bi l-humrati waganatuhu dawiyya / wa
waghhuhu k—annahu l1-badru laylata t—tamam / yagri i-husnu f1
khaddayhi salla 1-1ahu <alyhi wa sallama / kama tagri
sh-shamsu fI masalikiha l-falakiyya / kawkabiyya l-anfi
yazulu min d¢iya>ihi z-zalam / yaqutiyya sh-shafatayn salla
1-1dhu ¢alyhi wa sallama / mufallaga al-asnani salla l-lahu
talayhi wa sallama / idha takallama kharaga n-niliru min bayni
thanaydhu 1l-luslusiyya / wasica 1-fami salsabila r-riqgi
gamila l-ibtisd@m / kaththa 1-lihyati salla l-lahu (alayhi wa
sallama / mu<tadila l-<«unugi fi gafd,i 1-fiddati n-naqiyya /
wa lahu <aynani fi gzahrihi yara bihimd man khalfihi kama
yard man fiI l-amam / bariza l-c(agugayn salld 1-1&dhu <alayhi
wa sallama / tawila z-zindayn salla 1-1ahu (alyhi wa sallama
/ karima l-kaffayni agawada min as-suhubi 1-mumtirati
l-ghaymiyya / salima s-sadri mumtaliran min al-ayati wa
l-ahkami / batnuhu salld 1l-1ldhu (alyhi wa sallama ¢ala taqgwa
1-12hi wa macdrifihi matwiyya / wa 1dh&@ namat <«aynahu

galbuhu 1& yanam / munira s-s8gayni salld 1-lahu ¢alyhi wa
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sallama / zarifa l-ka<bayni galla 1-lahu ¢alayhi wa sallama

/ ac«gdbuhu sirdgiyya / wa lahu fI g-sakhri ghigati l-aqdam.

Refrain:

cattir alldhumma gabrahu l-karim bi «itrin shadhiyyin min
galdtin wa taslim / allahumma sallli wa sallim wa barik

<aléh.

I saw in a dream the person of +the messenger of God, may
God's blessings and peace be upon him / He who sees him in a
dream sees him in fact as is 1zrelated by the pious
transmitters on the Prophet’'s authority / I saw him in
clothes made of silk brocade / he was medium in height, fair
in complexion, beautiful in appearance and eloguent in
speech / perfect in his essence, may God's blessings and
peace be upon him / made perfect (by God) in his physical
attributes / the 1likes of him among men God has never
created before or after him / his head was big, may God's
blessings and peace be upon him / his hair was black, in his
beauty intelligent minds would be Jlost / and 1in the
perfection of his beauty understanding would be perplexed /
his forehead was moon-like, may God's blessings and peace be
upon him / his eyebrows were (as arched) as the (Arabic)
letter N (nln) / he had kohl-coloured eyes, long eyelashes,

pleasant gait / his cheeks were fair in complexion, may
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God’'s blessings and peace be upon him / reddish and glowing
/ his face was like the moon on the night it waxes full /
beauty runs in his cheeks, may God’'s blessings and peace be
upon him / as the sun runs in its spheric routes / his nose
was {(as luminous as) a star, darkness would roll off before
his resplendence / his 1lips were ruby-red, may God’'s
blessings and peace be upon him / his teeth were set apart,
may God’'s blessings and peace be upon him / when he spoke,
light would shine forth through his pearl-like teeth / his
mouth was wide, his saliva was sweet and his smile beautiful
/ his beard was thick, may God’'s blessings and peace be upon
him / he was awe-inspiring, may God’'s blessings and peace be
upon him / his neck was straight and as pure as silver / he
had eyes in his back with which he could see those who are
behind him as well as those in front of him / his upper arms
were muscular, may God’'s blessings and peace be upon him /
he was more generous than the rain-filled clouds / his chest
was sound and full of divine verses and precepts / his
abdomen, may God’'s blessings and peace be upon him / was
folded on God’'s fear and knwoledge / were his eyes to close
during sleep, his heart would stay awake / his legs were
luminous, may God’'s blessings and peace be upon him / his
ankles were pleasantly shaped, may God’'s blessings and peace
be upon him / his heels were luminous and his feet would

dive into the rocks.

Refrain:
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Send down, 0 Lord, perfumed blessings and peace on his tomb

/ 0 Lord, grant him blessings, peace and benediction.

2.

al-hagqu land gara wadihhan wa galayya

w as—sa«du bina bdna khadiman abadiyya
wa l-lutfu bind «amma zahiran wa khafiyy
lamma bac¢atha llahu mursalan c¢arabiyya

sddat bi fakhar ¢ala l-bariyyati ¢«adnan.

Truth has patently manifested itself for us
Bliss has evidently been turned into our eternal
servant
God s benevolence has enveloped us manifestly
and secretly
When God sent down (to the world) an Arabian
messenger
The tribe of (Adnan proudly ruled

over the world.

3.
idh@ ma n-nasu yawma d-dini
gamu ila r-rahmdni w agtamaca l-gamicu

wa galla l-khatbu w ingata<a t-tarddi (?)
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wa nada l-c(alamiina man ish-shafi«u
hundaka yagimu abmadu fi yadayhi
liwar>u l1l-hamdi muncagidun rafi«u
fa-yasgudu thumma yashfa«u f£fi l1-baravya

wa yamtdzu {(yagtazu?) l-mukhdlifu wa l1l-muticu.

When people on the Day of Reckoning

Come forward to the Merciful, and the crowd throngs

When the situation becomes grave, and conciliation

is absent

When people cry out: “Who is the intercessor?”

Then, Ahmad will rise up, hoisting in his hands

The knotted banner of praise

He will kneel down, then seek intercession on behalf
of mankind

The disobedient ones and the pious will be favoured

(will pass on?).
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Excerpts From the Songs of Shekh «Abd al-Pattdah al—-«Irasi

The following is an excerpt from Sheékh al—-«Irasi's
performance on the night of October 11, 1989, during the

celebrations of +the milid in-nabi (the anniversary of the

Prophet Muhammad’'s birthday) in Biyald (Province of Kafr

ash-Shékh).

Host:

al-an ila l-madih wa l-qasgd»id an—nabawiyya 1li fadilat
ad-duktir ¢abd il-fattdh mubhammad al-«(irasi wa firgatuhu
l-musiqgiyya fa nargu l-hudu» wa l-istima« wa kull-i <am

wa antum bi khér.

{misigal

al-hamdu 1li 1-1&hi rabbi 1l-(dlamin wa g-salatu wa s—-salamu
tald ashrafi l-mursallin sayyidind muhammadin an-nabi l-ummi
il-karim wa «ala dlihi wa sahbihi ajma«In wa ba«d fa yus<¢iduna
an nahtafila <ala dhikri 1-1ahi tabaraka wa ta<dla wa dhikrd
rasili 1-1&hi salla l1l-lahu ¢alayhi wa sallam adh-dhikra

al-«atfira allatl «atfarat ad-dawla bl asriha wa ma <alayna
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gami:an mac¢shar al-mustamic(ina l-kirdm fi hadhihi l1-layla
illa an nabghiya bi sahratina hadhihi wajha 1-1dhi tabaraka
wa tacdala li-kayy nastafida thawaba hdadhihi n-niyyati wa niyyatu
1-mu>mini khayrun min ¢amalihi kama gdla r-rasiilu galld 1-lahu
talayh wa sallam wa l1-an nabda> bi dhikrihi galla 1-1lahu ¢alayh

wa sallam fa—-naqul:

fI 1-ihtif&l bi n-nabi «irfan bi afddlu
carrafna din rabbina amma {dalal zalu

wi shafi«na fi yom tagalli 1-138h bi galalu
wi di ¢aldma innind hbabu

mashiyin «ald mabdasu fiI sIiIru w fi<alu

hubbi t—-tuhami nabina wagib wi fard-i (aléna
(inaudible) ma¢a ahalina

wi 1-khal>i agma:in.

wa 1lad yitimm il-Iman

wa 1lda riga r-rahman
i1l bi hubb il-:¢adnan
1113 ¢arrafnd d4-din

wi hubb—-i rasiuli 1-lah
<alamtu nmashshi warrah
wi ykiin hawana f£iI hawah

wa awamru f£o» il—:en.
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hadirit in-nabl alyh i$—$al§£u wa s—saldm bimd rawa l-imamu
1-bukhari min hadith anas bi-y:Ul: 13 yu>minu ahadukum hatta
akina ahabba ilayhi min walidihi wa waladihi wa n-nasi agmac¢in.
ma-yb:ashi 1-insa@n kamil il-ima@n ill3d lamma yhibb hadrit
in~nabi <alayhi s-galdtu wa s—-saldm "“(an walidih”: mahabbat
at-ta«zim, “"hatta akiina ahabba ildyhi min wdlidih wa waladih”:
mahabbat ash-shafaqga, ashfaq (alayh min al-walad, “wa n-nasi

ajma«in”: 111i minhd nafs il-wahid, hubb-i «aldmtu l1-ittibd«:

wi hubb-i rasiili 1-lah
talamtu nmashshi warah
wi yvkin hawana fi hawah

wi awamru fo, il-«én.
asmil bi hubbika mu:minan wa mubahi
fa rham muhibbaka ya rasiila 1-lahi

ya rahmatan fi l-<dlamina wa ra:fatan

bi l-mu>minina wa mungidhi fi (inaudible)

ya minhatiI f£fi mihnati wa hidayatl

fi zulmati wa wasilati 1i ilahi

ya@ dhikra ruhi wa btih&la gawarihi

wa gada galbi wa btisama shifahi.
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madh il-hablb in-nabl dayman mugamma«na
la—-inn-i hubb in-nabi mald >uldbnd wi shac(sha:na
wi sirtu dayman fihd l-anwar bi tinfa«na
va 111 tilumna <«ala hubb in-nabi da«na
law shuft-i nuru la-timshi fI hawdh macana
law kull-i md@ nimliku la-~gl in-nabI mac<and
bardu ma ni>dar nigazih wi bdinu md nwaffih

tarrafna din rabbina wi fi l1-akhra yinfa(na.

min yishfa« 1lina

fi yom hashrina
(inaudible)

huwa (sic) nuru l-warad

wa diyaru th-thara.

Host:

Now let’'s go on the songs and odes in praise of the Prophet
Muhammad, as sung by his excellency Dr. <«Abd al-Fattah
al-«Irasi and his ensemble, so please keep quiet and listen
and we offer you our best wishes for the occasion ({(of the

anniversary of the Prophet’'s birthday).

{a musical interlude from one of Umm Kulthum's songs}

Thanks be to God the Lord of the two worlds (this one and

the other) and may God’'s blessings and greetings be upon the



it

356
most honourable of all messengers our lord Muhammad, the
unlettered (or perhaps gentile) dignified __ophet, and upon
members of his household and all c¢f his companions. Now (to
get to our topic) we would like to express our pleasure to
celebrate (this occasion) by invoking the name of God, may
He be praised and exalted, and the memory of the Messenger
of God, may God’'s blessings and greetings be wupon him; his
blessed memory which has blessed the entire country (lit.
which has perfumed the entire state). What we, the honoured
crowd of listeners, cught to do is hope that, with this
night (of celebration) we will be granted God's approval
(lit. face), may He be praised and exalted, so that we may
gain the reward of our intention. The intention of the man
of faith is more valued (by God) than his actions, as the
Messenger of God said, may God’'s blessings and greetings be
upon him., And now let us start by invoking his (the
Prophet’'s) memory, may God’'s blessings and greetings be upon

him, by saying:

Celebrating the (memory of) the Prophet is an acknowledgement
of his merits
For he has taught us the reliogion of God, and
demolished unbelief
He will be our intercessor on the day when God will
manifest His Majesty

This is indeed a sign that we are the Prophet’'s favoured ones



357
The cone who are following his precepts, his way and deeds
Love for our Prophet the Tihami is a religious duty
{inaudible) with our kinsfolk

And all the creation.

One’'s faith is not complete
Nor is God's approval (granted)
Except through one’'s love for the one from
the people of «Adnan
Who has taught us the religion (of God)
The sign of our love for the Messenger of God
Is to follw him
To love him and let hisg precepts take precedence

over all else

With my love for you (Muhammad) I rise high and boast

Have mercy on your lover, 0 Messenger of God

You who are a mercy to the worlds
You who are a mercy to the faithful and my saviour

(inaudible)

You who are my reward (after) adversity, my guidance

In my darkness, my way to my Lord

You who are the thoughts of my soul, the supplication
of all my being

The echo of my heart and the smile on my lips.
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Praising the beloved Prophet is what brings us together
Because the love for the Prophet has filled our hearts

and spirited us

His luminous life-story benefits us
Leave us O you who blames us because of our

love for the Prophet
For if you see his light, you will, like us,

fall in love with him.
If evertliing we possess is (offered)} for the sake

of the Prophet
We still would not do him justice, nor would we

(be able) to pay our debt to him

He has taught us the religion of our Lord, and on the

Last Day, he will be our gain

Who will intercede on our behalf
On the day of Gathering?
(Inaudible)

He is the light of creation

The brightness of the Pleiades.

Some of the Moral Characteristics of the Prophet.

Source: «Abd al-Fattdh al-«Irasi, Diwan al—-«Irasi (Tanta:

Maktabat Taj, n.d.), pp. 31-32.
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yd 111 nta mughram bl ntr iz-zén wi gamalu
i«raf gifatu wi tab«u &h wi khisalu
wi sma¢ kalamu wi tdbi¢ sunnitu «ald til

man habb-i wahid yitab«u fI gami« halu

ya 117 +tihibb il-hadj .abina
shif gifatu wi tab¢u :2h
til>a@ 1-hadi sifatu gamila wi 111 yhibbu
ygtadil bih
k@n halim wi ka@n rahim
wi ysa¢id ahlu bi »deh<1l>
k&n biyikhsif na<lu bi Idu
kan yira:»a« tdbu kaman
bardu shatu kan yihlib-ha
kullu tawddu« kullu hanan
kdan biyakul mi 111 ygilu
wa la ¢ayyibshi «umru tac¢am
il-hadiyya kan yi»bal-ha
amma sadara <andu haram
k@n fa)ir lakinnu radu
law ha-yi»@i 1l-ydm siyam
kan karim law betu fagdi
bardu yi¢zim <a t-ta«am <2>
kan yi«ish ¢ishit fa»ir
ma-tlasIsh ¢andu sirir
farshitu kanit hasir
wi l-mikhadda min idam

ya«nl gild wi f£iha 1if
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in-nabi aglu ¢afif
wa 11dh kan wag:u gzarif

is~saraf aslu haram.

0 you who are in love with the light and the beauty
of the Prophet
Know his attributes, natural inclinations, and moral traits

He who loves someone should follow in his footsteps

You who love our Prophet the guide

Learn about his attributes and his natural inclinations

You will find that the Prophet’s (lit. the guide’'s) gqualities
are beautiful

He who loves him should follow in his footsteps

He was patient and compassionate <1>

He used to help his family with his hands

He used to repair his sandals himself

He used to patch his robe also

He used to milk his goat himself

For he was modest and affectionate

He used to eat whatever was offered to him

He never found fault with food

He used to accept gifts

But for him charity was forbidden

Pcor though he was, he was content

Even if he would (have to) fast all day long
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He was generous even if his home was empty {(of food)
He would still invite (people) to eat (2>
He used to live a poor man’'s living
You would not find a bed in his house
His bed was a mat
The pillow was made of "idam”
That is to say leather stuffed with luffa

Indeed the Prophet was modest.
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Endnotes

¢{1> The second hemistch of line 5 and the first
hemistich of line 6 in the printed text are skipped in the
Sheékh’'s sung wversion.

{2> Two lines (13-14) are skipped in the sung version.
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