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ABSTRACT

This is an interpretive study of the life of the

Prophet Mu~ammad as it is artistically depicted in the

repertoire (especially the narrative ballads) of fifty-one

contemporary Egyptian maddabîn (singers of eulogies in

honour of the Prophet Mu~ammad, sing. madda!;l) . 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 tawlîfa

(blend) _. to use a common term in Colloquial Egyptian Arabie

(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

categ0ries which confidently delineate boundaries between

elite and popular Islam, the historical and the legendary

Mu~ammad, the sacred and the profane, orality and writing,

standard and colloquial Arabie.

In order to understand the process which marks the

making of the people's Mu~ammad, the study deals with the

sources and the contents of the repertoire of the Egyptian

maddabîn. The performance of these sing8rs 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 pasto Classical Arabie, classical

poetic forms, philosophical notions, long believed to he the

exclusive possessions of the learned, are freeJy utilized in

the ballads and popular songs under study. The people's

Mu~ammad 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

Arabie and il. lovingly familiar figure who also uses local

patois. Bipolarity, beloved of many scholars, is seriollsly

challenged by the art of the Egyptian maddaQln. A renewed

effort has to be made to discover more valid categories

which will take into account the intermediary combinations

(Mischbildungenl characteristic of that art.
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Resume

Ceci est une etude '"interpretative de la vie du

Prophète MUQammad, une vie qui fut artistiquement

representee dans le r~pertoire, en particulier dans les

ballades narratives des cinquante et un '" .maddaQin egyptlens

(chanteurs de panegyriques de la personalité'du
\

Prophete

MUQammad, sing.
,/

maddaQ). Dans ce repertoire, on retrouve

" (des elements divers tels les ballades narratives, les odes

./' .
classiques, le chant Qur>anique ainsi que les melodles des

chansons séculaires interprét~es par les chanteurs ~yptiens
/ ' 1

celebres et qui sont caract~risees par la tawlifa (melange -

un mot qui est issus du dialecte arabe d'Egypte). Cette
(

recherche porte sur l'etude de ces tawlifa par lesquelles de

sur d'autres tawlifa, sur

diffé~entes unités

~ensuite deborder

perdent leu~points de
/

demarcation pour
/ \

les phenomenes

de

les
(

dans une zone intermediaire entre
1

par les specialistes; dessinant

pouvant. se situer

1 . dl .'categorles etermlnees

et l'Islam du peuple, entre le MUQammad de l'Histoire
./' ./'

MUQammad legendaire, entre le sacre et le profane,

l'oralite' et l'fcriture, et enfin, entre l'arabe

et le

entre

rigoureuse la f .' .rontlere eXlstant entre l'Islam des

classique et l'arabe dialectal.

Pour comprendre le processus de la formation de

C l' .imagerie "-populaire entourant le Prophete MUQammad, la

recherche se concentre sur les sources ainsi que sur le
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contenu du réPertoire des maddapin. De plus, la performallce

de ces chanteurs ainsi que leurs relations avec le public
/

seront aussi analyses. Le contenu ·le~endaire· de ce

,/ /--,/ -
repertoire sera considere comme une verite historique par

~ /
beaucoup d'auteurs ·orthodoxes· du passe. Dans cette etude,

l'arabe classique, les formes poetiques classiques, les

exclusif des gens instruits

notions philosophiques ainsi que

./ ./ (
considere comme etant l'apanage

/ /

les elements que l'on a

sont librement utilisés dans les ballades et les chansons

populaires analysées. Le "Prophete du peuple y sera dépeint

~ , ./
comme un etre formidable, alde par des forces surnaturelles

tout en é'tant
\a la fois l'ascetique messager de Dieu et un

homme savourant les plaisirs de la vie; comme un orateur

/.
eloquent s'exprimant dans un arabe Qur>anique et un

personnage familier et aimable, parlant dans le dialecte du

pays. La bipolarite( une conception qui est tr~s populaire

l

"d / , l' / , t t t / taupres es specla lstes, sera serleUSemen" con es ee par ce

art des maddabin e9yptiens. On devra a~ors faire les efforts

n~essaires de far on "a ~tablir des catdgories beaucoup plus
/

solides pouvant tenir compte des combinaisons intermediaires

(Mischbildungen) des cayactefistiques de cet art.
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NOTE ON TRAN8LITERATION

The system of transliteration in this study is based on

the one used by the Institute of Islamic Studies, McGi11

University, with one exception: the ta' marbu~ is

transliterated as a not "ah", except in the iÇlaf!:!.L. where

it is rendered "at". Arabie words like Allah, Islam, which

have become part of the English vocabulary have not been

transliterated according to this system. In general,

colloquial vocables are transliterated according to the way

they are pronounced by the singer, even if they are

mispronounced or inconsistently rendered, e.g. yawm

al-giyama, mujtahid, al-nabi become respectively yom

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

in Egyptian Arabie to break the inadmissible sequence of

three consonants as in il-farÇl <i> wi s-sunna, ~in ba<d <i>

madt in-nabi is represented as a short vowel connected to

the vocable with a dash: il-farÇl-i wi s-sunna, min ba<d-i

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

transliteration system of the author is retained, e.g.

Yuusuf, mawwa:l. AlI the quotes from the sung repertoire

are footnoted in accordance with the list of the singers

attached to the Appendices, e.g., <23:b>: "23" refers to the

singer Shêkh al-<Irasi and "b" refers to the second song in

his repertoire. The following is a list of the Arabie

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



Symbol

a

b

d

dh

e

ë

f

g

xii

Arabie

Arabie harnza - glottal stop.

é

fat~a or alif pronouneed short.

long alif.

Arabie diH ( :> J, sornetirnes dhal ( ~ J .

equivalent of elassieal ay (Cl J,
'.

pronouneed short.

",-

elassieal ay (L> J, pronouneed long.
"

Lower Egyptian pronouneiation of ((:J.



g

gh

h

i

i

-i

j

k

kh

l

m

n

o

xiii

Upper Egyptian pronounciation of ( ,__;).

é

kasra or ya> (r~) pronounced short.

y (cf) pronounced long.

intrusive neutral vowel, preceded by a dash.

Upper Egyptian pronunciation of j (ê:).

(

.3 short
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q

r

s

sh

xiv

Arabie sîn ((J' ), sometimes tha) (

,.'

) .

..:'ff...
ft

t

t

u

w

y

z

Arabie ta) ( ü), sometimes tha) (~).

Qamma or waw ( ~) pronouneed short.

waw pronouneeQ long.

waw

ya> short

Arabie zay ( j ), sometimes dhal ( .::> ).

Arabie s;a) (j;) sometimes Qad (cY:').
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INTRODUCTION

The present study is concerned with the life of the

Prophet Mul;1ammad as it is artistically depicted in the

repertoire (especially the narrative ballads) of fifty-one

contemporary Egyptian madda!;Ün (singers of eulogies in

honour of the Prophet Mul;1ammad, sing. maddaUl. 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 Kulthum and (Abd

al-~alim ~afi~ do not exist as discrete units but rather as

a lively tawlifa (blend) to use a common ·terrn in

Colloquial Egyptian Arabie (CEA). This study is 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 lGw, custorn,

convention and ceremonial. "<1> The repertoire of these

maddaJ;Ün falls "betwixt and between" the canonical

definitions of adab - with all its associations of Classical

Arabie, rules, couthness, refinement held by the

overwhelming majority of Arab belletrists and scholars as

well as many Arabists.

This is an interpretive study which derives sorne

insights from recent Western works on the marginal and on

marginality in literature <2> or more specifically what is

referred to in anthropologyas the "liminal". The terrns

"liminal" and "liminality" were made current by Arnold van

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

1. pre1iminal rites: when a persan is separated from his
community.

2. liminal rites: when a persan is held in a transitional
period between the two rites.

3. postliminal rites: when a persan 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" is derived from the

Latin limen meaning threshold and etymologica1.1y associated

with "nouns like limit, limb, limbo, limbus, slime, lintel;

with verbs like limn, delimit, and eliminate; and with

adjectives like preliminary , sublime and subliminal".<S>

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

adds a spatial dimension ta van Gennep's definition of the

liminal. For him liminality can be a state in its own right

and may even be a permanent one at that.<6> In this study

the liminal is utilized in a way akin ta 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) , is one that at a

given situation takes up a position of eccentricity, one

that occupies the periphery in relation te a contextually

determined center. "<7>
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In Arabic literary scholarship there is hardly any

study on margins and marginality; none at any rate ,~hich 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) / kllfr

(unbelief), Islam / zandaga (unbelief, as in al-GhazalI's

Fay§al at-Tafriga bayn al-Islam wa z-Zandaga), ar-Ral;lman /

ash-ShaYian (God / the Devil, as in Ibn Taymiyya's al-Furgan

bayn Awliya> ar-Rabman wa Awliya> ash-Shaytan) , dar al-barb

/ dar al-islam (the abode of war / the abode of Islam).

However, even with this tendency, one cornes across concepts

and terms scattered in the literature that evoke the idea of

margins; terms such as the manzila bayn al-manzilatayn

(Mu<tazilI term for the interstitial position between belief

and unbelief), niyya (intention, as astate which lies

between non-action and action), majma< al-baurayn (the

confluence of the two seas), barzakll (isthmus), "ummatan

wasatan" (middle community, a Qu~>anic reference to the

Muslim community: 2:143). The Egyptian writer TawfIq

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

the religion of ta<aduliyya (equilibrium) <9>. Of all these

terms, barzakh has a special significance for the present

study. Persian in origin, the word barzakh is used three

times in the Qur>an. <10> In these verses, barzakh

respectively signifies: al 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 ~QfIs,
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the middle ground between the material and the

spiritual worlds, whereas in at-Tahanawî's Kashshaf

I$tilaQat al-Funün, barzakh is a limbo <12>, As an

interstitial position, and not just a transitory stage,

barzakh cornes close to the notion of the liminal - aJthough

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 MUQammad, there are two categories of works: a)

collections of Muslim folk poetry in honour of the Prophet,

recorded by Orienta1ists or Egyptologists who resided for

sorne time in Egypt and b) studies on the Muslim perceptions

and veneration of the Prophet MuQammad. Under the category

of collections, one may mention the Egyptian folk songs and

published by Urbain Bouriant

more recently, Giovanni Canova <18>, Jan

narrative ballads recorded and
C

<14>, Heinrich Shaefer <15>,
/'

Bannerth <17> and

Enno Littmann <16>,
,...

Ern· st

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

probe into the role of the Prophet MUQammad 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 Munshidîn of Egypt <23> (1989). On the

images of MUQammad 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

Arabie Literature"<24>, in which he ponders on the reason

why Islamic topics have not fired the imagination of Arab
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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 like al-<Aqqad,

raha Busayn, Mu~ammad Busayn Haykal, and especially <Abd

ar-Ra~man ash-Sharqawi <25>. Moreover, Andrae's book,

seminal though it may be, is now outdated. Schimmel's book

is indeed a masterful study of representations of the figure

of the Prophet Mu~ammad in poetry and art. It covers both

folk and elite traditions in the Muslim world but on the

whole one finds that more attention is 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 §ufi chan·ters

(munshidin) rather than the figure of the popular Muçammad

as such. No study, however, has been written specifically

on the topic of the pr~ular sira of the Prophet Mu~ammad as

it is depicted in the repertoire of the Egyptian maddaDin.

In Egypt there have been sorne studies on the figure of

the Prophet Mu~ammad as he is portrayed in classical and

modern elite literature, but virtually nothing on the folk

songs or bal lads about the Prophet <26>. A good survey of

the classical poetic eulogies in honour of the Prophet can

be found in al-Madâ)iD an-Nabawiyya <27> (1935), by Zaki

Mubârak and in al-Madâ)i~ an-Nabawiyya fi l-<A§r al-BâQir wa

Atharuhâ fi l-Adab <28> (1967), an unpub1ished MA thesis of

the Azharite, Dr. Mu~ammad Bammuda ,Abd ar-Ra~man. On the

literary treatment of the Prophet in Egyptian elite
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literature there are two useful short studies: Mubammad fI

l-Adab al-Mu<a$ir <29> (1959) by Faruq Khurshld and Mu~ammad

A~mad ZakI, and MUQammad wa Ha>ula> <30> (1971) by the

Egyptian poet <Abd al-Mu<tI ~ijazI. More recently there

appeared an important study on the figure of the Prophet in

modern Arabie literature by ~ilmI al-Qa<ud, a young Egyptian

scholar who teaches at a provincial university and who is

known as a regular contributor to the Muslim fundamentalist

magazine al-I<ti2am. This publication represents the views

of the younger generation of the Muslim Brothers of Egypt

who call for the total application of SharI<a and who

boldly attack the present regime of President ~usnI Mubarak.

His study is entitled MUQammad Salla llâh <Alayh wa Sallam

fI sh-Shi<r al-Badlth <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 2ufï poetry - which

stresses the pre-existence of Mu~ammad 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 literature, are

given a sort of permanence through their having been

produced mostly by the major Cairo-based publishers. At the

sane 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 persons in

the life of the Prophet Mu~ammad. 1 am referrillg to whnt

are commonly called il-kutub iz-zafra, cheap pulp booklets

that are often undated, published mainly in provincinl

towns, and sold on sidewalks around major masques,

especially during the religious celebrations. Of these, the

single most famous collections are composed and published by

Mu~ammad ,Alï Sariyya (known as Abü Sariyya) who lives in

the small village of Nawasa al-Ghët in the Delta Province of

Daqahliyya. His four-volume Dïwan al-Munshidïn <32>, and

other collections, have formed part of the repertoire of a

number of maddaQïn including Shëkh 'Abd al-Fatta~ al-'Irasï,

who in turn has a collection under the title Dïwan al-'Irasï

<33>. Another important popular poet who contributed to the

repertoire of the maddaQïn is the Azharite MU$tafd Ibrahïm

'Ajaj (d. ca. 1936) <34> whose collection Murawwig al-Maz~

<35> includes a number of colloquial compositions which

treat episodes in the life of the Prophet, especially his

700-line narrative ballad (mawwal) about Mu~ammad's birth

<36> .

Sorne bal lads in the popular sïra (paradigmatic

biography) of the prophet Mu~ammad were recorded during live

performances which 1 attended while 1 was in Egypt in the

Fall of 1989; the rest were obtained from the archives of

the Markaz al-Funün ash-Sha,biyya (Center For Folk Arts) in

Cairo, Tanta (Province of Gharbiyya)<37>, Banha (Province of
.....

Cairo and from commercial tapes purchased from outlets in

Qalyübiyya) and Biyala (Province of Kafr ash-Shëkh).
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The tradition under study is primarily oral, composed

mostly in Colloquial Egyptian Arabie (CEA), with small

sections in Classical Arabie (CA) which are often derived

from classical and modern devotional literature, such as

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

mawalid works (literary compositions in honour of the

Prophet) such as those of al-Munawï (d.1621) <39> and

al-Barzanjï (d.1766) <40>, the anashïd (sing. unshüda

religious song, hymn) of the various Egyptian $üfï orders -

notahly ash-Shadhiliyya <41>. The repertoire of the

f

maddaQïn is mostly authorless and composed in verse with

sorne portions in prose. A sizable part of it is composed of

verse appropriated from classical and modern elite w~iters

who range from the ascetic Abü l-<Atahiya (d. 825 or 826),

the mystics Sahl at-Tustarï (d.896), <Abd ar-Ra~ïm al-Bura<ï

(d. ca.l058), <Umar Ibn al-Fariçl (d.1235), the

Anda1usian-born Abü l-ijasan ash-Shushtari (d. 1268-9), the

modern poet A~ad Shawqi (d.1932), and others. It

represents most geographic areas in Egypt, especially the

Nile Delta, with the exception of the oases, Western desert

and the Sinai. It can be listed 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 literature is

not homogeneous, and that the pen-and-paper compositions are

an integral part of it."<42>

The oldest bal lads in my possession are: a) "Uiml Zajal

fi Qi§§at al-Isra> wa I-Mi<raj" which was recorded and
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published, along with other ballads, by Urbain Souriant in

1893 under the title: Chansons populaires arabes ~n dialecte

du Caire d'apres les manuscrits d'un chanteur des~ <43>L

b) "MuQ.ammad's Marriage", a ballad which goes back to the

1930s and, as the maddiQ. Shêkh al-.Irasi told me, it was

still sung not long ago. This ballad was recorded by the

resourceful Enno Littmann and published in 1950 under the

title Mohammed im Volksepos <44>. 1 was fortunate to have

been able to obtain an undated pulp edition of it from"

book peddler at as-Sayyid a2.-Badawï's mûlid in 'l'anti in

October 1989. It is authored by one Shêkh .Abd Allih .ibn

AQ.mad (nicknamed al-.Arabï) and appears to be more complete

than Littmann's "text" <45>. Sorne of the pieces 1 collected

were recorded as early as 1959 by researchers in the Markaz

al-Funûn 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 $ot al-Gharbiyya in 'l'anti, and by myself during

the celebrations of mûlid in-nabï (the anniversary of the

Prophet's birthday) in October, 1989 at Biyali (Kafr

ash-Shêkh), 'l'anti (Gharbiyya), and Banhi (Qalyûbiyya).

One main feature of my methodology in the present study

is that, unlike many other studies on the Prophet MuQ.ammad,

mine does not consider the historical MuQ.ammad as the

paradigm against which all the popular perceptions of the

life an~ 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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maddaDIn relate them; this is a task that is better left to

historians. l also refrain from calling the popular sIra

low or little tradition. For ail intents and purposes, the

Muslim maddab 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

maddab's performance convey this message?; 3) In what way do

~hese ballads occupy a liminal position between what

scholars sometimes cali official Islam and popular Islam.

In answering these questions, l bear in mind two

methodological considerations: a) that since the material

under study is presented from the viewpoint of the devotee

(the maddaQ 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 mülid, lëla, zikr not

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

pronounces them this way) , and b) that the madIQ, being a

performance of verbal art, is something more than words.

The presence of an audience as weil as the performer's

artistry of voice and body movements are considered. For

this reason appending sorne samples of performed songs is

essential for a deep appreciation of the communal nature of

the maddaQIn's repertoire.

This study is divided into three Chapters: The Context;

'rhe "Texts"; The Texture. Chapter One deëüs with the
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context of these narrative ballads; first 1 discuss the

background of the various maddal;1Ïn, their training and the

sources 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 maddabîn'

s repertoire is sung; that is the Prophet's birthday

(mülid) .

ln Chapter Two, 1 deal with the several "texts" 1

collected in Egypt, noting that the "text" is 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 maddab and produced differently each time

it is performed, 1 try to glean a composite popular sîra of

the prophet Mubammad; 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.

1 discuss the narrative, noting how the boundaries of time

and space are transgressed, and the way in which the

inside-outside dialectic works. 1 also discuss five poetic

forms of the maddabîn's repertoire: the mawwal (popular

narrative ballad); ga§îda (classical ode); ta'tîra (calling

down "perfumed" blessings on the Prophet); l;lUnün (songs of

the pilgrims on the way to and from Mecca); aghanî t-takhmîr

(§üfî songs of khamr - wine -, mystical intoxication). The

language and the style are also discussed. 1 analyze the

different levels of language, noting that the ,ammiyya

stands - in the eyes of Arab literati - on the periphery of
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fa§aDa (pure literary Arabic), balagha (eloquence) and adab

(canonical literature, good rnanners, refinement). The

<ammiyya, however, is shown to have sorne literary features

which separate it from the common everyday spoken idiom;

such literary <ammiyya (al-<ammiyya al-adabiyya) occupies

the interstitial liminal / barzakhi position between the

fU?Qa (Classical or Modern Standard Arabic) and the <a~niyya

al-ma§riyya (Colloquial Egyptian Arabic).

The study stresses the hybrid nature of the people's

sira as it is narrated in the ballads of the maddâQin. The

key to understanding the popular Lebenswelt of the Egyptian

maddâQin is in terms of the mülid where one encounters the

suspension and even inversion of society's social - and

literary - norms. The tumultuous world of the mülid is

characterized by its inversion of norrns, its

interpenetration of the sacred and the profane, its

heteroglossic blending of linguistic levels as weIl 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 maddâQin's repertoire) <46>. The

study derives insights on the nature of popular life from

the works of both the medieval Muslim jurist Taqi d-Din Ibn

Taymiyya (d.1328) and the modern Russian literary critic

Mikhail Bakhtin (d.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 Arabie, and official and popular

Islam.

Fie1d Work:

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

order to do research on al-mada>iQ an-nabawiyya

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

Mu~ammad). My main concern was the potential difficulties

which l might face in collecting these popular eulogies due

to the fact that l am not a Muslim but a Christian Copt. l

was afraid that l might not be able to have free access to

the singers or their audience and that l might not be able

to record freely. But as it turned out, there were far fewer

problems than l 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 l

was gatheYing 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 l was

overstepping clearly-delineated sectarian boundaries.

My starting-point was the mosque of Sayyidna I-J!usen in
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Cairo. It was there where l attended the gatherings of

several $ufïs, especially the followers of the A~madiyya

"path" (named after A~mad al-Badawï, the famous $ufï master

whose shrine is in rantâ). l got acquainted with one of

those followers who was willing to help me attend the

various performances of the maddâbïn. The same day l met

him, we travelled to the town of Banhâ, south of Cairo,

where we attended an all-night performance - called lëla -

of Shëkh Ibrâhim ad-Disuqi.

l also made contacts with Shëkh <Abd al-Fattâ~

al-'Irasi, the well-known maddâQ in the town of Samannud

a guest in his home and ta attend many of his performances,

(Province of Gharbiyya) who generously invited me to stay as

his craft.with much information aboutprov ding me

Unexpectedly he was enthusiatic ta help out especiallY after

,
\~.

l told him that l was a Copt. He noted that at times he

would be asked ta perform for Christian families. l

recorded his performances and videotaped his major one in

Biyalâ on the eve of the anniversaryof the Prophet's

birthday, on October Il, 1989.

Several times l visited Markaz al-Funun ash-Sha,biyya

in Cairo and through the help of its director ~usni Lutfi,

and the folklorist A~ad ,Abd ar-Ra~im, l managed to obtain

copies of aIl the recordings of madiQ nabawi (eulogy in

honour of the Prophet) from 1959 ta the present.

l also met and talked with academics such as Dr. Sha~s

ad-D~n al-~ajjâjï of Cairo University, Dr. Mu~ammad ~ammuda

,Abd ar-Ra~mân, an al-Azhar graduate who teaches at the
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Kafr ash-Shêkh University, and who generously lent me his

only copy of his thesis on the eulogies in honour of the

Prophet.

A final word about "liminality" as a hermeneutical tool

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, l am neither a

total outsider to it, 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 [slamic customs and the Islamic world view.
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CHAPTER ONE

THE CONTEXT

The overwhelming majority of Arab scholars and

Orientalists tend to define Arabie literature as

encompassing only the literary works written in standard

Arabie, a language which has maintained by and large the

syntax of the language of the Qur>an, if not sorne of its

vocabulary. Compositions expressed in the colloquial

regional dialects such as the popular eulogies and

narrative ballads of the Egyptian maddabin, the subject of

the present study - have remained outside the pale of the

formaI, 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 artistry unrecognized, the

author unremembered". <1>

However negative the official attitude may have been

towards the dialectal popular literature, the creativity of

the ageless masses never ceased to express itself in the

form of azjal <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 Alf Layla wa Layla,

Sirat 'Antar, Sirat Bani Hilal, Sirat a~-Zahir Baybars as

weIl as pen-and-paper compositions such as the azjal of Ibn

Quzman (d. 1160) in Spain, of al-Ghubari (14th. c.) and of

Ibn Sana> al-Mulk (d. 1211) in Egypt, and many others. Such

parallel development of both the formaI, elite literature

and its dialectal popular counterpart is underlined by a

contemporary Egyptian writer who argues that the classical

works of Medieval Muslim authors like al-Maqrizi (d. 1442),

Ibn Iyyas (d. 1542), Ibn Khaldün (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 is held in contempt by the

educated elite in the Arab world mainly because of its

colloquial language. Colloquial Arabie is considered too

low and too commonplace being 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 Arabie - what

became known as laQn - and the menacing encroachment of the

colloquial on the classical tongue (al-fu§bâ, lit. the most

eloquent tongue). Most of these books bear the significant

title LaQn al-'Amma <5> (the ungrammatical usages of the

common folk).
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This laDn seems to have had a long history, going back

all the way to the time of the Prophet Mu~ammad himself, who

is said to have upbraided a man for committing laDn in his

presence by saying to those around him: "arshidu 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-Khattab, the

second khalifa (successor) of the Prophet Mu~ammad wrote

once to Abu Musa al-Ash<ari: "Now give your secretary a good

lash and postpone paying his salary for a whole year,

because the secretary had written to Caliph <Umar: "To

'Umar: From Abu Musa," when he should have said: "from Abi

Musa". <6>

The colloquial is also 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 ~usayn, the doyen of Arabie

literature, as he is so often called, or Najib Ma~fu~, the

winner of the 1988 Nobel Prize for literature who has been

hai1ed for his insightful depiction of the poor in Egypt's

alleyways, regard the Colloquial Egyptian Arabie (CEA) as a

sign of ignorance if not a social disease. Says Ma~fu~,

"The colloquial 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. l regard

the co110quial as one of the maladies of our society, much
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like illiteracy, poverty and disease". <7> And AJ;tmad

Taymür, 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

"vulgar" expressions of London's poor folk in Shaw's

Pygmalion. Taymür states that his purpose is to "purify"

the colloquial, presupposed by him to be a mere linguistic

degeneration of Classical Arabie. <8>

What are the reasons behind these negative attitudes

towards the dialectal literature? There are in fact several

reasons: sorne are religious, sorne are political and sorne are

even psychological. First, i t 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 time render the Qur>an

unintelligible, causing it to fall into disuse. That is why

it is essential in literary composition and in the

bureaucracy to use Modern Standard Arabie (MSA), which is

similar to Classical Arabie, so that the Qur>an and the rest

of the religious lore may maintain its intelligibility. In

fact, Ibn Khaldün tells us in his Mugaddima that the desire

to maintain the intelligibility of the Qur>an was the motive

behind the painstaking efforts of the Arab/Muslim

grammarians to standardize Classical Arabie, <9>

Opponents of the use of the colloquial also point out

that the colloquial is divided into many regional dialects

and even local patois, and claim that by using 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 shu<übiyya, <10> or even as a

cold-blooded act of ilQad lughawi (linguistic unbelief).

<11> Writers like Salama Müsa, A~ad Lutfi as-Sayyid, Luwis

<AwaQ and others beyond Egypt's borders like the Lebanese

Anis Fray~a 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> Salama Müsa was called "the

enemy of Arabism and Islam" by the late <Abd ar-Ra~an

ar-Rafi<i <13> and even as recently as 1979 he was dubbed

"the Christian Coptic Crusader" whose heart sizzled with

hatred of Islam and the Qur>an. <14> In a recent book by

the Egyptian literary critic Raja> an-Naqqash with the

telling title, al-In<izaliyyün Fi Misr (The Isolationists in

Egypt), Luwis <AwaQ is criticized as shu<übi and in<izali,

i.e., advocating anti-Arab policies and calling for

regionalism and isolationism. <15> In 1980, <AwaQ published

a philological study on the Arabie language in which he

argues, with copious data to support !lis contention, that

Arabie is but a branch of the Indo-European 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, <AwaQ's book was

conceived as an attempt hy a controversial Copt to undermine

the uniqueness of the Arabie 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 Frayl;la's advocacy of the

colloquial, it has long been opposed and even dismissed as

being prompted by sheer personal grudge against Ar:lbs,

Arabhood, the Qur>an and Islam. <18>

The opponents of the use of the colloquia1 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 literary compositions, or in

translating from foreign languages such as for translating

Shakespeare or the Bible, which in fact Willcocks actual1y

did <19> but also in scientific writings.<20> Not

surprisingly, such advocacy of the colloquial coming from

Orientalists associated with colonial institutions was

attacked as yet another Western attempt to undermine Islam

by rendering the language of the Qur>an unintelligib1e and

by promoting regionalism and divisions among Arabs and

Muslims.

dialectal literature because of its

Thus far we have described
1

attitudes crtitcàl of
!'

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 muwashshab, güma, dübayt, 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 value, The folk epics such as the Sirat

Bani Hilal, Sirat <Antar, Sirat al-Amira Dhat al-Himma, and

folk tales like the famous Alf Layla 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 in the same manner their

counterparts the gu§sa§ of the classical and medieval times

in the Islamic world were denounced.<24> Or at times they

are unfavourably compared to the classical eulogists of the

past who produced "high-quality" panegyrics in honour of the

Prophet Mu~ammad. This is how they are described in an

Egyptian study on the figure of the Prophet Mu~ammad in

modern Arabie literature:

These poetsjeulogists 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 §üfis)
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 like al-Busiri (Sharaf ad-Din
al-Büsiri, 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 is against such socio-cultural polemics that the

repertoire of the Egyptian maddahln ought to be placed. For

its colloquial language and its sha<bI (folk) contents the
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maddabln's art is banished to the margins by the canonists

and is made to live as a feared liminal entity.

The Popular Madig Poetry:

Poetry in praise of the P~ophet Mubammad composed in

literary Arabie has a very long history, extending from the

time of the Prophet himself to the present day. Among the

many mada>ig nabawiyya (eulogies in honour of the Prophet)

one may mention those of Bassan ibn Thabit (d. ca. 659), who

was the Prophet's poet, Ka<b ibn Zuhayr (d. 632?), al-Kumayt

ibn Zayd (d. 743), the Egyptian poet al-Bu~IrI (d. 1294 or

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

imitators through the ages. <26> In modern times one can

point to the mada>ig of the Egyptian poets al-BarüdI (d.

1904), Abmad ShawqI (d.1932), famous for his "FI Nahj

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

for his "FI Dhikra I-Mawlid" which, as we will see later,

has been incorporated into the reoertoire of the madda~In,

Abmad MUbarram, who composed an "Iliad" entitled "MajQ

al-Islam", and many others up to Dr. Abmad Haykal, the

former Egyptian Minister of Culture, who delivered a ga2Ida

in honour of the Prophet during the 1989 celebrations of the

Prophet's birthday at al-Azhar University. <27>

Unlike these fU2ba eulogies, the madlh in the <ammiyya

is hardIy documented and one can only give a sketchy account

of its development.
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Religious compositions in the colloquial are not a new

phenomenon. It is said that the first to have composed

mystical §ufï poetry in the non-classical form of

muwashshab, strophic lyric in stanzas with different

rhymes and at times a refrain which contains a phrase in the

colloquial or in a foreign language - was the §ufï master

Ibn <Arabï (d. 1240).<28> But it was his contemporary the

great ~fï poet Abu l-Basan ash-Shushtarï (d. 1268-9), the

Andalusian-born mystic and the disciple of the controversia1

Ibn Sab<ïn, who was apparently the first to write in the

non-c1assica1 vernacular verse of zajal. <29> Ash-Shushtarï

lived in Egypt for sorne years and died near the city of

Dumyât (Damietta). In fact sorne of his zajal pieces are

especially the §ufïs of the Shâdhiliyya order in Dumyât.

<30> The following is a muwashshaQ by ash-Shushtarï which is

sung by Shêkh Ibrâhïm ad-Disuqï of Cairo:

(" still recited by the contemporary maddâbïn of Egypt,

salabat laylâ minya l-<aqla
qultu ya laylâ ir!;lamï l-qatlâ'
!;Iubbuhâ maknun
fï l-~ashâ makhzun
ayyuhâ l-maftun
him bihâ dhullâ
innanï hâ>im
wa lahâ khâdim
ayyuhâ l-lâ>im
khallinï mahlâ
1azamtu l-a<tâb
wa taraqtu 1-bâb
qultu li l-bawwâb
ha1 tarâ wa?lâ
qal li yâ ?â!;l
mahruhâ l-arwâ!;l
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kam mu~ibbin ra~

ya<shaqu l-qatla
ayyuha l-<ashiq
in kunt :;;adiq
li l-wara fariq
taghtanim wa:;;la.<31>

Layla has stealthily robbed me of my reason
l say: "0 Layla, have mercy on (your) murdered

victims
Love for her is hidden,
In one's interior (lit. intestines)

it is stored
o you who have been infatuated by her
Humiliate yourself in her love
l am captivated by her
To her l have become a servant
o reproacher
Let me off for a while
l remained at her threshold
And l knocked on her door
l asked the door-keeper
"Will l be united with her?"
He said: "Friend, perishing will

be the price (lit. her dowry)
o many were the lovers
Who yearned to die (for her sake) (?)
o 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 zajjal Abü <Abd Allah al-GhubarI <32>, who is 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 maddaQln

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, a10ng 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-Ibshîhî in his al-Mustatraf fî Ku1~ Fann

Musta:;:raf:

ashraf il-khal>-i bayyin il-islam
wi I-hudâ w iq-qalâl
wi sh-sharayi< wi l-~a» wi I-batil
wi l-~arâm wi l-~alal

nabî min bën a~ab<u ta~>î>

naba< il-ma> iz-zalal
wi law inn-i n-nabât gamî<u i>lam
wi I-madâd il-bi~ar

wi l-khalay> titktib madî~u

tah kull-i katib wi ~ar.

The most honourable among the creation has
demonstrated the difference between Islam,

Guidance and delusion
Divine laws, truth and falsehood
That which is 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 10ss.<33>

In the early part of the eighteenth century, the §üfî

<Abd al-Ghanî an-Nabulusî (d. 1731) composed mystical verse

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

( Selections from his colloquial compositions are still

recited by sorne maddabîn, especially his hymn which is
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known as "Nashid as-Saqi" (the hymn of the cup-bearer):

saq~ ya saqi
isqini min khamrihi 1-baqi
w ikhshif li <an qayd itlaqi
ah ya saqi ah ya saqi.

astaruhu ral;1at
<an <ayni wa z-zahr fal;1at
wa s-sukra bi l-asrar bal;1at
ah ya saqi ah ya saqi

iftaJ;l li bab al-l;1an
wa smi<ni min tib l-all;1an
w irshifni min kasi l-mal>an
ah ya saqi ah ya saqi

la ya<rifu amri
illa man yashrab khamri
al;1sha>uhu ta9li fi l;1ijri
ah ya saqi ah ya saqi.

o cup-bearer, 0 cup-bearer
Give me sorne of his eternal wine ta drink
And show me the fetters of my liberation
o cup-bearer, 0 cup-bearer.

His veils have been removed
Off my sight; the flower emits

(its fragrance)
And drunkenness has divulged

the secrets
o cup-bearer, 0 cup-bearer.

Open the door of the wine-shop for me
Let me listen ta sorne of the sweet tunes
Sip me from my overflowing cup
o cup-bearer, 0 cup-bearer.

None will know me
Except the one who quaffs my wine
For his intestines will burn inside me
o cup-bearer, 0 cup-bearer.<34>
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The nineteenth-century pc~t and native of Upper Egypt

Ibn <Arus, whose life is shrouded in a rnist of legend was

known to have cornposed rnuch religious verse in Colloquial

Egyptian Arabie. Legend has it that he was a cornrnon crirninal

and a highwayrnan. One day he intercepted a bridai procession

and because of his crirninal reputation, people who were

rnarching in the procession fled in panic, leaving behind the

bride to his rnercy. The beautiful young bride, who did not

know who he was, showed no fear. When her carnel stopped to

eat sorne green grass, the bride urged hirn to rnove on by

quoting verse. Moved by her innocence and stricken by a

sudden fear of God, so the story goes, Ibn <Arüs let the

bride go and vowed to repent and start a new life. It is

said that after that incident, he devoted his energies to

cornposing religious poetry in the non-classical poetic forrn

of waw. <35> Because of this incident with the bride - the

word for bride in Arabie is <arus - he was henceforth to be

nicknarned Ibn <Arus. <36> The following are exarnples of his

religious zajal:

~ararni w <a~i w kaddab
<agiz hazil il-rnataya
wi tubt-i w rigi<t-i 1 il-bab
hayya gazil il-<ataya
>uddarnna >abr-i w ~isab

wi~da wi >illit rifa>a
wi >abr-i ma lushi bab
wa la fihshi li n-nur tala
il-<a>il illi yi~asib

nafsu wi yirga< li ~alu

fi l-~ashr-i til>ah kasib
wi l-f6z wi n-na~r-i galu
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dunyak hazi gharura
kif la<ibat il-khayal
ya ma fanit min >u$ura
wi ya ma haddit rigal
dunya tagarib tagarib
tahit fiha l-bu$ara
il-mi<za tigri wara d-dib
wi s-sab< taklu l-~umara.

wi nikhtim il-,ul ,a$din
mad~ in-nabi sayyid tuhama
man sharraf il-kon bi d-din
wi l-mu<giza wi l-karama.<37>

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

Powerless, and my mount emaciated
l have repented and returned to the door
Hurry, 0 giver of bounty (God)
Before us are the grave and the reckoning,
Loneliness and lack of ~ompanions

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 is as illusive
As the shadow puppets
Many were the palaces it wrecked
And many were the men it crushed.
1t 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 wi·th 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-rnaking.
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Besides maddabin like Ibn ,Arüs nineteenth-century

Egypt saw many other varieties of popular singers, sorne 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 Muta~awwifin; 3. the Udabatiyya; 4. the Qa~~a~in; 5.

the ~uhbagiyya. In what follows we will give a short

1",--

account of these popular singers and the place of the

maddabin among them. Unless stated otherwise, almost aIl

the information in this section is derived from the 1984

study of the subject by the Egyptian scholar Nahid A~ad

l;Iafi~. <38>

The Munshidïn:

The Munshidin (sing. munshid)

(classical odes) and azjal (non-classical strophic verse in

the vernacular), especially during the mülid celebrations of

the various awliya> and during the zikr ceremonies of the

~üfis. Sorne of the themes of their songs include:

1. Eulogies (mada>ib) in honour of the Prophet and his

household (ala I-bët). 2. Religious verse 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 carne famous singers who made a successful

entry into the world of the national mass media, singers

such as Shëkh 'Ali l-A~abji, Shëkh Yüsuf al-Minyalawi, the
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well-known <Abduh al-~amülï and Shekh Salama ~ijazï in the

last century. As for the present century mention may be

made here of Mu~a~~~d Afandi Nadim, Shekh A~mad al-Basatïni,

Shëkh <Abd Allah al-Qü$i, Sayyid Darwish (the renowned

singer who died so tragically young), Shekh <Abd al-Fatta~

ash-Shi<sha<i, Shëkh Zakariyya A~mad, Shekh Abü l-<Ila

Mu~ammad and the famous singer Umm Kulthüm who was trained

by Shëkh Abü l-<Ila in the art of inshad (religious singing)

before she made her mark as the most famous female singer in

Egypt, if not in the whole Arab world. Interpstingly, as we

will illustrate later on in this study, Umm Kulthüm's music

and the words of her songs have had a strong influence on

present-day Egyptian maddabin.

The Darawïsh And The Muta§awwifïn:

Poor and mostly illiterate mystics,

revolved around the themes of the love of God

their songs

and love for

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

al-wajd) (people of spiritual ecstacy) and for the most part

were found in the zikr ceremomies especially in the vicinity

of the ?ari (the banner-pole seen on the cite of the mülid

celebrations) around which they would gather to sing.

During religious celebrations, they would continuously sing

of mystical love until, we are told, they would lose

consciousness; this state of unconsciousness they called

fana) il-ghina) (the mystical anni,hilation of the self
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induced by religious chanting), and the highest degree of

this state of annihilation is the fana> fî

(annihilation of the self in God). <40>

The various forms of their mystical songs ranged from

the classical ga~îda (pl. ode), to the

post-classical tawshîÙa (pl. tawashîÙ, a strophic verse

("

form in Classical Arabie with an intricate rhyme scheme and

with a final couplet, the kharja, often in the colloquial or

a foreign phrase), to the non-classical mawwal (ballad).

Images of love, 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 lyrics 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 Arabie and Islamic literature. <41>

Below are sorne examples of their songs from the nineteenth

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

<42>

l.
>albî kullu fî sh-shar>

w ana fî l-gharb-i gharîb
min nagd-i yilüQ il-bar>

nib>a fî Qal <agîb
tit<aggib minnî l-khalayi>

larnma niQQar wi nghîb.<43>

All of my heart is in the east
While l am in the west, a stranger
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When from Nejd lightning flashes
l 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 yinfiti~ bab ish-shafa<a wi yfüt in-nabI minnu
min ta~t-i ~abi< in-nabI naba< iz-zalal minnu
rawa l-<itash wi ghësh il-mu>minln minnu. <44>

Tomorrow will be a gathering which ail people
will dread

The gate of intercession shall fling open and
the Chosen Prophet shall pass through it.

From 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 Udabiitiyya:

These were a group of poor vagrants who used their

humorous songs in order to beg. They often satirized social

habits and figures like 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 in an

exaggerated manner a mundane issue. The discrepancy between

the solemn diction and the mundane issue, or between the

classical Arabie and the colloquial would often cause their

audience to laugh. <45>
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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:

al The Shu<ara 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 Abü Zed

al-Hilali were called the Zaydiyya, those were known for

their recitations about az-Zanati Khalifa were referred to

as the Zanatiyya.

b) The Mu~addithin, who specialized only in reciting the

popular epic of Sirat az-zahir Baybars, and for this reason

they were traditionally called the Zahiriyya. They recited

their epic partly by reading from a printeù version and

partly by narrating ex tempore.

c) The <Anatra, who specialized in reciting the heroic

deeds of the pre-Islamic figure of <Antar «Antara ibn

Shaddad). ~hey 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

zanatiyya. They may also have related stories from the life

of Sef zü l-Yazan (Sayf Ibn Dhi Yazan), another pre-Islamic

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

They were particulary famous during the period from

1860-1890, and would sing tawashïQ at coffee-houses around

the popular quarter of ~ayy al-Migharbilïn in Cairo. <47>

Most famous among them were Sa<d Dibl and Ma~müd al-~u~arï.

The Madd@.in:

Their name is derived from their art of madïQ (praise,

eulogy) in honour of the Prophet or of awliya> (sing. walï,

Baints, lit. friends [of God]). It should be noted that

their songs are mostly narrative ballads about the life of

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

the other Prophets (gi?as al-anbiya» <48> and the sacred

biographies of several" saints". Among 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

Qamï? an-Nabi (the Prophet's Shirt), an-Nabi wa I-Ghazala

(the Prophet and the Gazelle), ~ al-Jamal (the Utterance

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

time and which we will discuss in the next chapter.
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2. Qi$$at Ayyub Lamma Ibtala (The Story of Ayyub (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. Qi$$at IbrahIm wa Sara (The Story of Abraham and

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

Qur.an, with embellishments.

4. The Stories of the awliya. (saints), and the ~ab (the

axes, the mystical $ufI masters believed to be the highest

rnembers of the mystical hierarchy), most notably those of

as-Sayyid al-BadawI, IbrahIm ad-DisuqI, and others.

The maddab begins his song with the testimony of faith

which states that there is no deity save Allah, then calls

down, or elicits from his audience the calling down of,

blessings on the Prophet Mu~ammad, often with an enumeration

of his lofty qualities and miracles. He may then sing a

ballad that tells an episod~ in the lire of the prophet or

he rnay 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 union with

the divine in which the concepts and images of the §ufIs

crop UP, and these songs are more often than not sung during

the zikr cerernony of the various orders.

The maddab rnay have with hirn a band of rnusicians (at
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times called al-bitana or the now obsolete takht) who double

as a chorus. It may include a player on the <üd (lute), the

violin, or the nay (d bamboo flute without a mouthpiece), an

accordionist, and a drummer. He may also sing without a

band or instruments like Shekh Isma<il al-<Amiri

(Gharbiyya), Fanjari <Urabi A~mad (Sohaj), and the ~and of

the "three brothers from Asyüt", 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, akin to the nay but with a tigh-pitch

tone) , or the simsimiyya (a stringed instrument found only

in the Suez Canal region, especially in the city of Suez).

Sorne ingenious ways are devised to produce a tune, such as

in the case of the madda~ Shekh Fat~i Shi~ata <Atiyya from

Kafr Bheda (Daqahliyya) who strikes his sibba (prayer beads,

rosary) against a metal cane in order to produce a rhythmic

beat to which he sings his ballads.<49>

The Contemporary Madd@bïn:

The following rough skeletal account of the development

of vernacular madib in Egypt from the 1940s onward is based

on information provided by Shekh <Abd al-Fatta~ al-lIras] of

Samannüd (Gharbiyya).

According to Shekh al-<Irasi, in the 1940s there were

several maddal;lin in Egypt who enjoyed a measure of farne:

Shëkh <Ali Ma~müd, Shekh Ibrahim al-Farran, Shekh 1aha
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al-Fashni, Shëkh an-Naqshabandi, Shëkh Na~r ad-Din Tubar,

Shëkh Mu~ammad al-Fayyumi, Shëkh Isma,il Rashwan and others.

Zaki Mubarak, in his book al-Mada>in an-Nabawiyya mentions

more names such as Shëkh Isma,il Sukkar and Shëkh I;lasan

Jabir whom he describes as famous among the common people,

adding that Shëkh ,Ali Ma~ud and the maddana (female

maddan) Shëkha Munira ,Abduh were often invited to sing

ga$a>id (odes) in honour of the Prophet on the state-owned

radio. <50> Many of these maddanin also had commercial

,~ .
~

'l

records on the market, especially Shëkh an-Naqshabandi, and

Shëkh Taha l-Farran who sang a section of al-Munawi's

Mawlid. <51>

According to Shëkh al-'Irasi it was Shëkh Isma,il

Rashwan (d.1984 or 1985) of Shubra Qa~ near as-Santa

(Gharbiyya) who started composing madiU in the Egyptian

,ammiyya. This may be the case in Shëkh al-,Irasî's

experience but the little information we have on vernacular

madîn shows that poets as far back as the thirteenth-century

were producing this kind of material, such as the

Andalusian-born ash-Shushtari who composed many azjal on

mystical themes, sorne of which, as we have already

mentioned, still form a part of the repertoire of the

maddanin. <52> Likewise, the fourteenth-century Egyptian

zajjal '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 madî~ in the vernacular was widely known at least as

far back as the last century. <54>

Shëkh Rashwân used to frequent small villages in the

Gharbiyya and Daqahliyya provinces. He went several times to

Nawasa al-Ghët (Daqahliyya) where he met Mutammad <Alî

Sar~yya (Abü Sariyya) on whom he left a strong impression.

Abü Sariyya followed in the footsteps of Shëkh Rashwan and

started to compose also in the <âmmiyya but did not sing.

His many collections of vernacular madî~, notably his Dîwan

al-Munshidîn, form part of the current repertoire of

Egyptian maddâ~în as will be illustrated below.

The following is a brief account of a select number of

maddâ~în who represent several regions of Egypt in

particular the notably small villages and provincial towns

of Lower Egypt. The maddâ~în are classified according to

their place of birth or residence and unless otherwise

stated aIl information on them is derived from the archives

of Markaz al-Funün ash-Sha<biyya (Centre for Folk ArtS) in

Cairo.

1. ~y~:

Ibrâhim Mutammad al-J6harî from Dumyât (Damietta) was

fifty-nine years old in 1961. He had a band of maddâQln

which included his sister Fatma. He followed in his

father's footsteps and became a maddâQ at the age of

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

the bandïr (tambourine).

2. Mac~üra (Daqahliyya):

as-Sayyid al-Bayyümï Mabrük was forty years old in

1965. He workeè as a baker. He sang solo with simple

f

rhythmic beats. He called his singing "istiQbab fï Qagrit

in-nabï" (out of love for the dignified Prophet) adding that

he sometimes extemporized and that he never derived his

materia1 from written sources.

Sa<d Mu~ammad Shabana was tWé~ty-eight years old in

1963. He was taught madîQ by his brother when he was only

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

drum, a version of the "Qamï$ an-Nabï" (the prophet's

Shirt).

3. Bür Sa.id (Port Said):

Anwar <Izz ad-Dïn ~aqr was fifty-five in 1977. He was

married to two women and had a total of twelve children by

both. When he had fini shed his primary education, he studied

for a short while at al-Azhar. He memorized the Qur>an and

1earned the singing of the madïQ at the same time. But madïQ

is not his only occupation for he also works as a clerk in

the Department of Fisheries. He has a band which includes a

vio1inist, an <üd player, a drummer, and a ri» (tambourine

with jing1es) p1ayer. His band performs in weddings, le1as

especia1ly for returning huggag (pilgrims), birthday parties

and subu< celebrations (celebrating the seventh day after



45

the birth of a baby). For a short while he performed at zar

ceremonies (a ritua! of sacrifices, incantations, drumming

and dancing performed for the purpose of appeasing any one

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

be possessec').

4. Kafr Bhëda (Gharbiyya):

Shëkh Fat~i Shi~ata <Atiyya told his interviewer in

1959 that he memorized material from Mu~ammad <Ali Sariyya's

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

...........,

Prophet's marriage to <A>isha, daughter of Abu Bakr, he used

to sing a rhymed advertisement about himself which runs this

way:

min ba<d mad~ in-nabi
isma< li <inwani ya mu~taram

nargu s-sama< ya man turidu ta<arrufan
ismi ana fat~i shi~ata <atiyyati
amma I-balad kafr bhëda baldati
wa markazi mit ghamr-i da>ahliyyati
wi ba<daha, awwil balad, tani balad
wi ba<daha tinzil <ala kubri I-balad
wi ba<daha tis>al <aliyya ydilluk ahl il-balad.<5:a>

After pralslng the Prophet (Mu~ammad)

Listen to my address, 0 honoured one
Your attention is requested, you who would

be acquainted (with us)
My name is Fat~i Shi~ata <Atiyya
As for my village, it is Kafr Bhëda
Near Mit Ghamr, in (the province of) Daqahliyya
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 t.O me .



46

5. Sôhâj:

Fanjari <Urabi A~ad was sixty-five years old in 1981.

He sings with no musical instruments and is totally

illiterate. His songs are not melodious but rich in

mystical symbols, sorne of which are difficult to comprehend.

6. Asyü,\::

MU9tafa A~ad Isma<il and his two brothers ~asan and

~usën form a band of madib singers. They sing traditional

material such as ta<tira (calling down "perfumed" blessings

on the prophet) derived from al-Munawi's Mawlid, and

tawashiQ (stanzas in Classical or Modern Standard Arabie

sung in praise of the Prophet).

7. Bani Sliman (Sharqiyya):

<Ali Mi<awwaQ was 28 years old in 1975. He is a

fisherman and sings madiQ in honour of the Prophet as weIl

as Qunün songs during the ~ (Qajj) celebrations.

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

There are sorne singers who are weIl grounded in the

tradition and make a successful livelihood out of madiQ

singing. The career of Shëkh al-<Irasi is very instructive.

He is a maddaQ, and yet at the same time is 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 ai

faith). He was born in 1940 in Mit Abü l-~usën (Gharbiyya)



47

to a peasant family which owned a small number of feddans.

Even though young ,Abd al-Fatta~ used to help his father and

brothers in tilling the land, he had time to pursue his

; .:udies. He fini shed his high school education in Samannûd -

apparently the small village of MIt Abû l-~usen did not have

a high school. He then joined al-Azhar's Kulliyyat U9ûl

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 §ûfIs) or a qari> (chanter of the Qur>an) in funerals.

According to Shekh al-,IrasI the maddaQ is a singer of

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

this sense the maddaQ'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 maddaQ, Shekh ,Abd

al-Fatta~ gives us this account:

In my village we had the famous maddaQ Shekh
Isma,Il Rashwan whose songs l liked very much. He
had sorne songs in the fU~Qâ (MSA) and a folk story
(>i§~a sha,biyya) or two and an )i§~a about the
life of the prophet in the form of zagal ~
zajal, strophic vernacular poetry). <56> l
memorized sorne of his repertoire and l started to
look for other material to memorize. l found in
the market sorne published collections of madIQ
such as Manahil a~-Safa and ~usn a§-SanI". both in
fu§Qa. After that l heard Shekh al-Banna who was
from Kafr ar-Rokk near Simbillawen (written
Sinbilawayn - in the Province of Sharqiyya). He
wac singing in his lovely voice only azgal ( cl.
azjal, sing. zagal) to the tune of sorne musical
instruments. In this way he was able to convey his
message easily to people. l enquired about the
sources of al-Banna's material and l was told
about the madIQ collections of Mu~ammad ,AlI
Sariyya from Nawasa al-Ghet (near al-Man9üra,
Daqahliyya). In al-Azhar, as you know, l studied
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Arabie language, grammar, rhetoric, literary
criticism, that is to say l had a taste for words,
so l was selective when l dealt with Abü Sariyya
because not all of his pieces are good for
memorization; in fact some have rakaka (flimsy,
pallid style). l also left out the poems which
were based on false reports (unauthorized khabar 
report, saying, tale about the Prophet). So l
memorized a great number of Abü Sariyya's
(vernacular) material as well as some maQfüzat in
the fU§Qa (orally transmitted poetry in literary
Arabie mostly - but not exclusively - by classical
poets). l began to compose azqal myself and show
them to critics and l realized -- thanks be to God

that these azqal were better than Abü
Sariyya's. With my compositions l was able to do
without Abü Sariyya's. Now if l ever sing one of
Abü Sariyya's pieces, l '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 is
only nazm (artificial arrangements of words),
because if someone has a n1lmber 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
one and a half hours, but in this case the
composition will lack the Qur>a (consuming fire)
of poetry and the taste of poetry. Composing is
not easy but l think that l should say something
worthwhile and refrain from saying something which
lacks poetic quality ... so l had passed through
three phases (in training): the first is the
imitating phase when l was memorizing Abü
Sariyya's material and that phase took three or
four years (1959 - 1962 or 1963); the second phase
l was still memorizing from Abü Sariyya and at the
same time composing original pieces myself - that
phase lasted about two years; the third phase then
was complete independence, there wac no need of
Abü Sariyya, this phase came after five years of
my start (from around 1964) ... During myearly
years at al-Azhar University, l used to sing every
night in a different village; a whole month and a
half would pass before l could take one night off
- usually when the lëla had to be put off. In my
first year at al-Azhar l had to miss the final
exam three times, but l managed later on - thanks
be to God - to take the exams and pass. Now l have
to organise my time so that l may be able to
combine my work as an ~ (leader of prayer,
religious functionary) in the mosque and as a
khatib (deliverer of the Friday sermon in the
mosque); these are grave responsibilities. l also
teach a dars (instruction in religious matters,
Islamic catechism) every night (in my mosque); at
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times extra durüs (pl. of dars) in other mosques,
that means that l 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 l 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). Sorne of our brothers -- they should,
nevertheless, be thanked -- at times would compose
one lissa in the form of zagal and would corne here
to sell it to me, and would do the same thing with
someone else, so, as a way of being generous with
a guest, l buy it from him, how much?
such-and-such amount, all right, here it is. Of
course l know that the quality is not that good
but l would not want to upset him, l would
encourage him to go on composing but l would not
memorize his piece. Why would l take the trouble
of memorizing it and not sing it later? <57>.

There are, of course, instances when Shèkh al-<Irasi

and other singers buy and sing the madiQ 9ieces offered them

by these intinerant composers for a certain sumo 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 ~ TRANSMISSION:

Shèkh al-<Irasi refers to sorne source books from which

he derives his songs. <58> During my research in Egypt, l

managed to purchase sorne of these source books which were

all printed in pulp editions and available in side-walk

stalls and smalJ bookstores on as-~anadiqiyya Street, near

al-Azhar quarter in Old Cairo. Three categories of these
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source books can be discerned (sorne have already been

mentioned above): 1. the mawâlid books; 2. madiU books

which contain hymns (anâshld)

(awrâd) put out by different

and prose supplications

süfI orders; 3. poetic

compositions - mostly in Colloquial Egyptian Arabie - by the

maddâQln.

1. The Mawâ1id 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. mawâlid, birth. The

better known examples of these books are:

1. <Abd ar-Ra'üf al-Munâwi (d.1621), Mawlid an-Nabi

Sallâ llâh <Alayh wa Sallam al-Mashhür bi Mawlid al-MunâwI

(Cairo: Maktabat al-Jumhüriyya al-<Arabiyya, n.d.);

2.Ja'far al-Barzanji (d.1766), Mawlid an-Nabi Sallâ

llâh <Alayh wa S~llam li I-Imâm Ja<far al-Barzanji RaQimahu

allâh (Cairo: Maktabat al-Qâhira, n.d.);

3. ,Abd ar-Ra~mân Ibn al-JawzI (d.1200), Mawlid Ibn
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al-JawzI al-Mashhür bi l-<Arüs (Cairo: Maktabat

al-Jumhüriyya al-<Arabiyya, n.d.) and the modern version

known as al-Anwar al-Qudsiyya fI Mawlid al-Mu9tafa Khayr

al-Bariyya li TarIgat as-Sada ash-Shadhi1iyya (Tanta:

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

put out by the Shadhiliyya ?üfI order.

1. The Madiq Books

These books are anthologies of various eulogies from

different periods or collections of the works of one poet

who specialized in eulogies in honour of the Prophet

Mu~ammad. The best known among the maddaQln and the anes

fram which they derive many of their sangs are:

~ al-Qamüs al-Jadld fI l-Qa§a>id wa l-Anashld li

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

2. <Umar Basan Khalü§I (comp.), Kitab as-Sa<5da

al-Abadiyya fI Qa§a>id wa Anashld as-Sada ash-Shadhiliyya

(Caira: Maktabat al-Jumhüriyya al-.Arabiyya, n.d.l,

3. DIwan al-Anwar al-Bahiyya fI MadIQ Khayr al-BariyYQ
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wa Qasa>id Nagshabandiyya (Caire: Maktabat al-Jumhüriyya,

n. d. )

4. Shëkh Zakariyya MUQammad,

Safa> al-<Ashigîn fî Madb Sayyid al-Mursalîn (Caire:

Maktabat al-Jumhüriyya al-<Arabiyya, n.d.)

5. Mu~tafa Yüsuf ~usën (cemp.), ijusn as-Sanî< al-Badî<

fî Madîb an-Nabî ash-Shafî< (Caire: Maktabat al-Jumhüriyya

al-'Arabiyya, n.d.).

6. Ibrahîm Ibrahîm al-Imam, Kitab as-Sa<ada al-Abadiyya

fî s-Sala <ala Khayr

al-Iqtisad, n.d.)

al-Bariyya (az-Zaqazîq: Matba<at

7. al-Jazülî, (Abü ,Abd Allah MUQammad, d. ca. 1465),

Dala>il al-Khayrat wa Shawarig al-Anwar fî Dhikr as-Sala

n-Nabî l-Mukhtar

al-'Arabiyya, n.d.)

(Caire: Maktabat al-Jumhüriyya

8. al-Imam al-Kamil Sharaf ad-Dîn al-Bü~îrî, Burdat

al-Madîb al-Mubaraka (Caire: Maktabat al-Jumhüriyya

al-'Arabiyya, n.d.)

9. <Abd ar-RaQîm al-Bura<î, Dîwan al-Bura,î (Caire:

Maktabat al-Qahira, n.d.)
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10. Sharaf ad-DIn Abu l;Iafs <Umar ibn al-FariÇ!, DIwan Ibn

al-FariO (Cairo: Maktabat al-Qahira, 1979)

Il. Yusuf an-NabhanI, IIb al-,Aza> fI MadD Sayyid

al-Anbiya> (Beirut: al-Matba<a al-Adabiyya, 1314 A.H.).

The Maddagïn's Collections:

1. Mu~ammad <AlI Sariyya (Abu Sariyya), DIwan al-Munshidln,

vol.I (Ianta: Maktabat" Taj, n.d.).

-------------- DIwan al-Munshidln, vol. II (Cairo: Matba<at

Nifertiti, n.d.)

-------------- DIwan al-Munshidïn,

Matba<at Nifertiti, n.d.)

vol. III (Cairo:

--------------- DIwan al-Munshidln, vol. IV (al-Man~üra:

Maktabat ash-Shamï, n.d.).

2. <Abd al-Fatta~ al-<Irasï,

l-Anashïd an-Nabawiyya wa l-Mawa<iz

(Ianta: Maktabat Taj, n.d.)

DIwan al-<IrasI fI

ad-Diniyya 4th. ed.

3. <Abd Allah Ibn A~mad (known as al-<Arabi),
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al-Jawahir al-Bahija fi Na~m Zawaj an-Nabi Salla llah 'Alayh

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

(ranta: Maktabat Taj, n.d.)

It should be clear by now that the maddahin rely

heavily on written sources whether of past or present

authors, and that the language of their songs is 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 l managed 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 Shêkh ,Eta freely adds or exchanges certain words:

qulübu 1-, ashiqina 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-,abidin" (the worshippers) , "il-mughramin" (the
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"i$-$alibin" (the pious ones). <16:b>

Another instance of this practice can be seen in the way

Shëkh Ibrahim ad-Disnqi (Cairo) says "ya galbi" (0 my heart)

then he follows it with "ya >albi", substituting the

classical

stoP) .<14 :b>

"qat"' with the colloquial " ) " (glottal

Shëkh al-<Irasî 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 good drun®er in

his band who was particularly skillful in engrossing the

audience in the rhythm during which time the Shekh wou Id

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 weIL as the

formulaic language of the repertoire are an important

stylistic quality of it and that the maddab appropria tes

material from classical and modern poetry in the fU$Qâ

(standard literary Arabic) and combines it with elements

from folk tradition. It can be stated therefore that the

maddab's method of composition is more a case of tawlîf

(harmonious

origination) .

blending) than ta> l if--- (composition,
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TRANSMISSION:

The methods of t:ransmission vary among the madda];lÏn.

The non-performing madda];lÏn like Sariyya sell their

compositions to the singers who are free to make any changes

to them. Shëkh al-'Irasi mentioned that he used to edit

Sariyya's pieces and rid them of their stylistic flimsies

(rakakal. Sorne singers refer to this process of "editing"

as ~anfara (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 sorne examples of pieces adapted

from classical as weIl as modern poetrl' - aIl in literary

·~~r Arabie. A piece called "Nasim al-Wa§l" (The breeze of
'''.'...

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

at least three maddaÙin. It is nine lines long (eighteen

hemistichs), but the singers sing only five lines. This is

how it runs in its printed form:

1. nasimu l-wa~l-i habba <ala n-nadama
fa askarahum wa ma sharibü mudama

2. wa malat minhum al-a<naqu shawqan
li-anna qulübahum muli>at gharama

3. wa lamma shahadü s-saqi tagal la
wa ayqa~a fI d-duga man kana nama

4. wa nâdahum ,ibadi la tanamü
yanalu l-wa~la man hagara I-manama

5. yanalu l-wa~la man sahira l-layali
,ala l-aqdami an~alahu l-qiyama.<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

Theil' 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 maddaJ;Ün sing only these fi ve lines, while onc

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 sorne changes. All the quotes frolll the

three maddabin are taken from their cassette-tapes which are

distributed under the title "Zikr".

Printed Form al-.Usëlï Rashiid •Abd al-Hiidi

L.l

(a)n-nadama (a)n-nudama (a)n-nudama (a)n-nudama

mudama al-mudama mudama mudama
(wine) (the .; ine)

L.2

shawqan maylan maylan shawqan
(longing) (swaying)

li-ann kamin li-ann li-ann
(because (because
in MSA) in CEA)

-~

qulübahum qulübihim qu15ihirn qulQbihirn
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L.3

shahadu 'ayanu shahadu
(they witnessed) (they saw

with their eyes)

L.5

anl;1alahu
l-qiyama

(standing
wore him

down)

istal;11a
l-qiyama

(standing
delighted him)

il;1tamala
~-l;;iyama

(bore the burden
of fasting

Another example of the chang~s which occur in the act

of transmission is found in a piece sung by Shêkh ,Abd

al-Mu'tï Na~ir.<35:a> It is derived from the poem of the

neo-classicist A~ad Shawqï (d.1932)' entitled "Wulida

('

f

l-Huda" (The Guide Was Born). This poem is also sung by the

popular singer Umm Kulthum. Shêkh Na~ir sings only a portion

of the poem. These are the first sixteen lines of the poem

as they appear in Shawqï's published collection of poetry.

The changes which Shëkh Na~ir introduces are cited below:

1. wulida l-huda fa l-ka>inatu çiya>u
wa famu z-zamani tabassumun wa thana>u

2. ar-rul;1u wa l-mala>u l-mala>iku l;1awlahu
li d-dïni wa d-dunya bihi bushra>u

3, wa l-,arshu yazhu wa l-l;1a~ïratu tazdahï
wa l-muntaha wa s-sidratu l-'a~ma>u

(line 4 is skipped by the singer)

5. wa l-wal;1Yu yaqturu salsalan min salsalin
gibrïlu rawwal;1un 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 yâ bna <abd-i llâhi qâmat sam~atun

bi l-~aqq-i min milal al-hudâ gharrâ>u

65. buniyat <alâ t-taw~idi wa hwa ~aqiqatun

nâdâ bihâ suqrâtu wa l-qudamâ>u

(line 66 is skipped by the singer)

67. wa mashâ <alâ nuri z-zamâni bi nürihâ
kuhhân wadi n-nili wa l-<urafâ>u

(lines 68-73 are skipped by singer)

74. allâhu fawqa l-khalqi fihâ wa~dahu

wa n-nâsu ta~ta liwâ>ihâ akfâ>u

75. wa d-dinu yusrun wa l-khilâfatu bay<atun
wa l-amru shurâ wa l-~uququ qaQâ>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 lik~ pure fresh water
The angel Jibril was carrying it back and forth

64. With you, 0 son of <Abd Allâh, a tolerant faith
was erected

Tt carne with Truth from among the faiths of guidance

65. Tt 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 (Mu~arnrnad's community)
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And under its banner aIl people were equal

75. The religion was easy (ta practise), succession was
through election

Matters were run by consultation and rights by justice.

Shekh Na$ir 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 Shawqî's

poem is added to the second hemistich of line 21, so that

Shekh Na$ir's line 5 runs this way:

5. wa l-wa~y yaqturu salsalan min salsalin
gibrîlu rawwa~un biha ghada>u.<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

wa l-<arsh
(and the throne)

al-~a~Ira

(Paradise)

al-<a$ma>u
(the precious)

Shëkh Na~ir

al-<arsh
(the throne)

al-~a$îra

(the mat)

al-<a~ma>u

(the great)

( The maddaD may also include in his repertoire material

taken from the reported sayings and deeds of the Prophet
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(a};ladith). Shëkh al-<Irasi habitually cites the sayi:lgs 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 Abü Dawüd" , referring to the various authorities

on the Prophet's a};ladith. Isma<il <Amir also makes use of

the a};ladith but augments the poetic lines found in them

through the classical technique known as tadhyil (addingto

the end of the original poem more lines of one's own

composition), Take for instance his bal lad on the Prophet's

birth:

balaghani min kitab a$daq al-as far fi riwayat
al-akhbar anna ar-rasül dakhala <ala abi bakrin
dhata marra fa qama waqifan <ala qadamayhi fa
wa9a<a an-nabi yadahu <ala katifihi wa qala <ala
rislika ya aoa bakr, la taf<alni kama taf<alu
l-a<ajimu bi milükiha fa ta>ta> abü bakr ra>sahu
wa anshada baytayni wa zayyalahum (sic) isma<il
al-<amiri bi thalathati abyat min ladayhi:

1. qiyami li l-<azizi <alayya farQun
wa tarku I-far9i ma huwa mustaqimu

2. <ajibtu li man lahu <aqlun wa fahmun
yara hadha I-jamala wa la yaqümu

3. yaqinan inna <is~ rü~u rabbi
wa müsa la mura>a huwa l-kalimu

4. wa ibrahimu I-mawla khaliluhu
bi h~dha ja>ana n-naba>u l-qadimu

5. wa lakin kullu dhalika la yusawi
nida r-ra~mani aqbil ya <a~imu.

<4:a>
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l have learnt from the book, The Most Truthful
Book on the Narration of Reports (about the
Prophet Mu~ammad) that one day the Messenger (of
God) came upon Abü Bakr who then stood up on his
two feet, the Prophet then put his hand on Abü
Bakr's shoulder and said: "Relax Abü Bakr, do not
treat me the way non-Arabs (or Persians) treat
their kings", whereupon Abü Bakr bent his head and
recited two lines of poetry which have been
augmented by three more lines by Isma<îl al-<Amirî
(the singer's name):

1. My standing up for the dignified (Prophet) is
a religious dutY

To abandon the religious dutY is impious

2. l am puzzled by the one who having understanding
and sagacity

Sees this beauty but will not stand up

3. <Isa is certainly the spirit of my Lord
And Müsa, without doubt, is God's interlocuter

4. Ibrahîm 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 Mu~ammad):

"Come nearer, a great one".

The examples cited above show that during performance

the maddaUîn change words, phrases, whole lines, or simply

cut and paste parts of appropriated material drawn from

classical or modern poetry composed in honour of the Prophet

Mu~ammad. 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 50 skilfully that a new whole is created out of this

amalgamation of classical and modern 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 maddal;lïn make use of the profane songs of

well-known Egyptian singers such as Umm Kulthum, <Abd

al-l;Ialïm 1;1 a fi:;; , Fayza AJ;unad, Shirïfa Façlil, 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 sorne examples:

The maddal;la Haniyyat Sha<ban includes several tunes

from the songs of Umm Kulthum. In her ballad about the

prophet's migration to al-Madïna there is a scene in the

cave where the Prophet and Abu 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 snake is uncannily attracted to him. When it is blocked

by the frightened Abu Bakr from coming closer to the

Prophet, it bites Abu 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 soliloquy 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

Kulthum'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 Kulthum's song

"Inta l-I;lubb" written by the poet l,\hmad Rami and put to

music by the well-known singer and composer Mul;larnmad <Abd

al-Wahhab:



(

64

ahwak fI >urbak wi f bu<dak
wa shta> li wa~lak wa nsa gafak

w-in ghibt a~afi~ <ala <ahdak
wa fQal <ala widdI wayyak.<64>

l love you whether you are near or far from me
l pine for my union with you, and l am content

with your rejection of me

l preserve my fidelity to you when you are absent
My affection for you l 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.

Shekh al-<UselI makes use of the tunes of profane songs

of the famous Lebanese-born Egyptian songstress ~aba~. In

the Shekh's "Zikr" song he at one point sings about God's

Majesty (jalala, a feminine in Arabic) addressing the (male)

lover of Mu~ammad in this way:

wi kalam ha->ullak <aleh ya <ashi> mu~ammad

ya ~ablbI wi sma<u minnI
illI yi~ün il-amana ya bnI
lazim markazu ha-yin~an

<49:a>

And words l will mention to you, 0 lover of Mu~ammad

Listen to them, 0 you who are dear to Me
He who upholds the trust, 0 son
His (spiritual) rank will be preserved.

These lines are immediately followed by a tune from one of

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

tune - but which the maddaQ does not sing - are:
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w-in kunt-i khayif 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 maddaP's mystical song. God's

Majesty warns the devotee that if he falls in love with her,

he will be seeking his own annihilation:

iza kunt-i ha-t~ibbini ha-tu~kum <a15 nafsak
~ukm-i fih 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 A~mad:

Shëkh a1-'Usë1i

ana >albi ilëh mayyal

wa la fish ghëru <a I-bal

da wa~a li l-kamal

~abibna rasul illah

Fayza Alpnad

ana >albi lik mayy51

wi ma fish ghërak <a l-b51

inta w bass illi ~abibi

mahm5 yi>ulu l-<uzzal
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My heart is inclined to him

None but him is in my thoughts

My heart is inclined to you

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 Shëkh <Abd

al-Hadi where he employs the familiar technique in Arabie

poetry of mu<araQa (composing an imitation of a poem 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 Kulthüm:

,iJ:>d al-Hiidï

ya muna l-qalb-i ya
taha innana

qad mada~naka fa zada
shawquna

wa saba~na fi Qiya>in
~ati(in

Umm Kulthüm

hal raja l-~ubbu sukara mithlana

kam banayna min khayalin ~awlana

wa mashayna fi tariqin muqmirin



tagrI I-far~atu fIhi
~awlana

wa ta,ibna min madI~ika

ya hudan

qaà ~adana fa balaghna
qa~dana

<3:a>

a desir~ of the heart,
a Taha, indeed

When we eulogize you,
our longing is kinàled

67

tathibu I-far~atu fIhi qablana

wa Qa~ikna Qi~kata tiflayni
ma<an

wa <aàawna fa sabaqna ~ill~n~

<67>

Has love ever seen intoxicateà
(lovers) like us

Many have been the dreams we
created arounà us

We swim in brilliant lights

Where joy bounàs around us

Eulogy iur you enraptures us,
a guidance divine

That has guideà us to our
goal

We walkeà on a moon-lit road

Where joy bounds before us

We laughed the way two chilàren
laugh

And we ran until we outdistanced
our shadows

By taking classical pieces out of their "text-milieu"

<68> and juxtaposing them with vernacular material, the

maddabIn 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 enàing anà sorne

of their beginning. This is one example v/here the

boundaries between the elite and popular litera~ures are not

as water-tight as may be thought -nd where the two

literatures leak into each other to produce somethiDg new,

To conclude this section, it is clear that the careers

of the Egyptian maddabin show that they hail mainly from
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small villages or provincial towns,,14
:;~

majority of them are either

- sorne are gypsies. The

totally illiterate or

semi-educated, but an exceptional few - like Shëkh al-,Irasî

- are highly educated, not in Western-style secular schools

or universities but in religious 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 shëkh before their no~es and are

often shown in the pictures on their cassette tapes wearing

the religious garb of shëkhs - the ,irnrna and the kaküla (the

turban and the long straight overcoat with buttons down the

front and a half-collar).

The apprenticeship of the maddaQîn is not always a case

of a father-son tradition. '":.ere are examples where singing

eulogies and ballads about the Prophet Mu~arnrnad is a family

business; one may cite the case of the three brothers of

Asyüt or the J6harîs of Dumyat. At the same time there are

even more examples of si.ngers who have learned their art

from others to whom they were not related.

Besides being professional performers, these maddaQîn

engage in other trades; indeed sorne are peasants, bakers,

fishermen, Qur,an 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 maintain two jobs

and more often than not their songs are more respected than

their person.<69> Even the highly successful Shëkh al-'Irasî

does not as a rule perform in his hometown Samannüd for fear

that this may undermine his reputation as an imam of a local
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mosque. He even had reservations about being called a maddab

preferring the title sayyit presumably because unlike the

maddab the 9ayyit can be a Qur>an chanter.<70>

II. The iW'.id:

The mûlid (mawlid in Cà) <71> is an interstitial event

in the Islamic calend~r.<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 uproar, a

chaotic situation, a mess.<73> When Egyptians want to

express the idea of a free-for-all, they say "mûlid wi 9abbu

ghayib" .<74> The word mûlid therefore combines both sacred

and profane meanings. Similarly some words associated with

the sacred have also a profane meaning; words such as

"i9- 9ala <an-nabi" (calling dawn blessing on the Prophet),

can also mean "something which is worthless" as in the

phrase "khad i 9- 9ala <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 (c1assj.cal

fagih, jurist) which means both a Qur>an reciter and "one

who combines sanctimoniousness and low scavenging ways ,

whence the verb "itfa>hin" meaning "to behave i.n a

sanctimonious yet base and greedy way". <76>

Here l would like ta describe some aspects of the 1989

mûlid celebrations whict l attended in Biyala (fafr
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ash-Shëkh), Tanta (Gharbiyya) and Banha (Qalyübiyya).

In Biyala there was a great zaffa (procession) in which

many of the local §üfis marched with the banners of their

different brotherhoods. There were donkey-drawn carts,

overloaded with children and men, trucks equipped with

colourful 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,

Shëkh <Abd al-Fatta~ al-<Ir~si of the nearby town of

Samannüd had been invited in - as he has been for the last

two decades - to sing praises in honour of the Prophet

Mu~ammad and retell in his beautiful voice, and for the most

part in Colloquial Egyptian Arabie (CEA), episodes from the

life of the Messenger of Allah. For the Shëkh and his

gallabiyya -clad listeners, it was the luve of the Prophet

which was at the heart of the celebration. Reliving the

prophet's life-story through the Shëkh's performance was an

end in itself, an act of piety.

"As opposed to the official feast," remarks the Russian

~ritic Mikhail Bakhtin, one mlgh'c say that carnival

celebrated temporary liberation from the prevailing truth

and from the established order; it marked the suspension of

aU hierarchical ranks, privileges, norms, and

'>,

prohibitions".<77> To a great extent, this observation can

apply to the popular mülid celebrations l witnessed in

Banha. 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.

Sorne foamed so much around the mouth that saliva covered

their chins and chests. It is 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 visible among

the zakkira when, on the rare occasion, women take part in

the zikr. l witnessed this phenomenon during a lëla in the

town of Banha, the only time l 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 another something that the rather

conservative Egyptian society does not tolerate, at least

among these working classes.

In the Tanta celebration, which also marked the mulid

of the patron saint as-Sayyid al-Badawi, crowds carne from

aIl over Egypt. There were many pavillions set up near the

main mosque of al-Badawi, and many §ufi orders and their

maddabin participated. One could see many of these §ufi~

perform their zikr dancing to the tunes and the songs of the

maddabin, and in noticeable juxtaposition children as weIl

as adults were swaying joyfully on swings installed for the

occasion. Peep shows and Arag6z (a puppet ShOH, derived

from the Turkish Karagoz, ,. Black Eye", a sort of "Punch and
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Judy") provided additional entertainment.<78> In the Aragoz

show l witnessed humorous episodes with extremely obscene

dialogue and gestures which went on while the religious

songs of the maddaQin broadcast on loudspeakers, could be

heard inside the show enclosure. Here are two short

episodes of the Aragoz shows l attended:

Aragoz (singing):

salamat salamat
ya nabibna ya baladiyyat
da nta wanashtina bi z-zat

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

chorus:
salamat salamat ...

greetings, greetings

Aragoz:
~alli ~alli

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

chorus:
~alli ~alli

'a n-nabi ~alli

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

A beggar:
<agiz wi ghalban
ghalban wi <agiz wi talib naga li l-lah

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

A man:
<a llah ya llah ya <amm-i ynannin ,alêk

Go away, uncle, may Allah make people be kindly
to you (i.e. l am giving no alms to you)
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Beggar:
wi n-nabI <agiz

l swear by the name of the Prophet (Mu~lammad)

l am blind.

A man:
allah yisahhil-lak

May Allah make things easy for you
(i.e. l am giving you no alms)

Beggar: ...
A man:

inta <ayiz ~aga li llah? tab
u>af <ala ganb-i kida.
Ya aragoz.

You want sorne alms? O.K
Just stand here on the side
o Aragoz.

Aragoz:
na<am
Yea

A man:
ta<ala ya <amm. wa~id <ala bab allah
ma<addI, tiddI-lu?
ma<aksh-i >ul-lu <a llah.

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)

Aragoz:
<ala bab allah

It is all up to Allah (to help out)

Beggar:
da-na <ma

But l am blind

Aragoz:

Beggar:
da-na ba-~assis

l grope (my way - because l am blind)

Aragoz:
wa-na ba->affish.
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And l squeeze (a woman's sexual parts)
Beggar:

ya <enï

pity you.

Aragoz:
kuss ummak.

Up your mother's cunt.

Beggar:
wi n-nabï <agiz

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

Aragoz:
wi n-nabï <ala llah

l beg you by the Prophet to go away.

Beggar:
wi n-nabï ga<an

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

Aragoz:
ittikil <ala llah

Go away (lit. depend on Allah)

Beggar:
li llah li llah li llah

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

Aragoz:
mafïsh mafïsh mafïsh

Nothing, nothing, nothing
(will l give you)

Beggar:
wi n-nabï akul, wi n-nabï 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
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Arag6z:
allah allah ya <abd il-basit.

Encore, encore, 0 <Abd il-Basit
(one of the most famous Qur>an reciters
in Egypt)

Beggar:
nanD. nanu nanü
wa ruzzan wa ruzza

ana akul ruzzan mutafalfilan

NanD. Nanü Nanü
(Let me eat) rice, rice

Let me eat fluffy rice

Arag6z:
ya ~alat in-nabï <ala kuss ummak

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

Arag6z:
wi r-ruzz abü laban
wi btingan misa»a<a
wi <alêhum ~abbit >üta

(Let me eat) rice with milk
And egg-plant in a moussaka dish
With a tomato on top,

Arag6z:
a~l ummak mara sharmüta

Your mother is a whore.

The other scene shows the Arag6z in a domestic dispute with

his sharp-tongued wife. It is 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 ....L (more) until he loses
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patience and in the typical Aragoz manner hurls a vulgar

oath at her. The wife ·then says:

'rhe wife:

tayyib wi n-nabî tîgî
irfa< il-gallabiyya ... kaman
irfa< il->amî 9 .. , wi j-jîbon

>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 Aragoz 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 Aragoz and his wife are now

reconciled and happy.

In Banha, the lëla (the evening celebration) was

arranged by a member of the AQmadiyya mystical order. l was

asked by my informant Ibrahim to contribute to the expenses

of the lëlaj this l willingly did. The celebration took

place in the street in front of the benefactor's house. A

platform was set up for the madda];l Shëkh Ibrahîm ad-Disuqî

and his band and florescent lights were placed around the

house and in 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 business 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 aIl who
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attended. Men were smoking cigarettes (a local brand called

Cleopatra) as well as the familiar hookah which is called

gaza, (it is made of a coconut shell, pronounced qazt

il-hin9L hence the name) , in which they smoked tobacco

called mi<assil (the name is derived from the word for

molasses, because the tobacco is treated with this

syrup).<79> Sorne of the audience were handicapped or were

beggars, sorne government employees and others peasants from

nearby villages.

The performance started a little after midnight. Shekh

Ibrahim ad-Disüqi 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 sangs centre on the key themes of

süfi life, of mystical love and the desire to unite with the

One. But he weaves these abstract notions in touching

narratives whose blocks are made of folk images and

expressions. Take for example his song "Hilal". A man

called Hilal goes to the prophet to invite him to attend hj.s

wedding. The Prophet gladly accepts the invitation but soon

the angel Jibril appears to tell the Prophet that God is

calling 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. Shëkh

ad-Disuqi 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 Shëkh's audience who often live in overcrowded homes

with their parents as weIl as their wives and children.

As the Shëkh sang, a number of men and at least two

women were performing the zikr dancing in a semi-circle.

This was the first time that l saw women take part in the

zikr. But when l 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

Allah and His messenger that she would never give back my

camera. She thought l 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. l was told

that not long age a journalist took pictures of women

dancing in a zikr, 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.

Shëkh ad-Disuqi tried to calm people down to no avail

and he then had to stop his singing and leave. l found

myself in a precarious situation when people crowded around

me and started to ask out loud who l was. No one knew me

around would find out that l was not only a stranger but a(
except my ~nformant Ibrahim. l was afraid that people

non-Muslim. But Ibrahim thankfully began shouting at people
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to leave me alone, calling me "ibn-i khaltï" (son of his

maternaI aunt). Only after much haggling and questions about

whether l was taking pictures of her alone or of everyone

e~se, the camera was returned to me but without the film.

The lêla in 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-Shêkh). In order to assuage the suspicious

spectators and sorne policemen in the vicinity my

relative who was entrusted with the task of videotaping the

mülid 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 relative who had taken a solemn

oath that if Allah granted her a child, she would videotape

the procession of the prophet's mülid. Such a story was

easily believed and the videotaping of the celebration went

unhampered. l have to add here that as it turned out, we

probably did not have to be so overcautious since many

Muslim individuals in my hometown who knew about my research

were touched by my interest in the life of the Prophet and

offered me much help. In fact, during the celebratj.on l was

lovingly embraced by a member of a local ?üfï order (who was

also the owner of the bookstore from whom l bought many pulp

editions of madïbl. Singers vere blaring compliments on the

loudspeakers in my honour, calJing me "Daktür Kamal," the

son of Biyala, the Professor of Madïb in the American

Universities, and even the beloved of the Arab Peoples
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(Qabib ish-sha,b il-,arabi). The people of my hometown

(baladiyyati) taught me a lesson in religious tolerance.

In this chapter we have seen that the madiQ in the

colloquial is a tradition of long standing in IslamicjArabic

culture and that at least from the thirteenth century - with

authors like ash-8hushtari 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 maddaQin 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 l was told by researchers

in the Centre for Folk Arts that singers like Ibrahim

ad-Disüqi, A~ad at-Tüni, Yasin at-Tuhami, and others now

reside in Cairo.

A striking feature about the repertoire of these

maddaQin 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 Kulthüm. But more

importantly this repertoire incorporates without

acknowledgement written compositions of classical and j or

modern authors.
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CRAPTER TWO

THE MAKING OF THE PEOPLE'S PROPRET.

In this Chapter a richly textured portrait of the

Prophet Muçammad is presented. It is derived from the

current repertoire of the Egyptian maddabin. 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 cornes across sorne of these sung poems that may

nct 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

rnaddaQin and not be satisfied only with the writings of the

Muslirn elite authors. Our search for the meaning of

Muçammad for present-day Muslims will rernain partial and

fragrnented 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 surnmary, is given here of the

life-story of Mu~arnmad as it has been artistically woven by

these Egyptian popular singers. With the least amount of

cornmentary 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 madda~in's

story and its counterpart in the classical sources such as:

the Qur>an, the ~adith (reports on the sayings and the deeds

of the Prophet Mu~arnmad), the sira books (biographies of the

prophet), the books of Dala>il (proofs of the authenticity

of Mu~arnmad's prophethood) and the Shama>il (physical and

spiritual qualities of the Prophet Mu~arnmad).

1. The Prophet's Birth:

The belief in the primordial light of Mu~arnmad .(nur

mu~arnmad) permeates the popular repertoire of the

contemporary Egyptian madda~in. We are told that. when God

wanted to create Mu~arnmad, He held a handful of His divine

light and willed it to take the form of a human being whom

He then called Mu~arnmad. From the light of Mu~ammad, God

proceeded to create the universe: mountains, stars, aIl the
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prophets, spheres, angels, seas, beasts, trees and birds.

Later, God willed that the light of Mu~ammad be transferred

from Mu~ammad's loins (Qahr lit. back) to Adam, then to his

son Shith (Sheth), then Nü~ (Noah), then Ibrahim (Abraham),

Isma,il (Ishmael) and on to ,Abd al-Muttalib and ,Abd Allah,

Mu~ammad's father, While it is recognized in the Qur>an that

Adam was the father of all creation, nevertheless in the

repertoire it is assumed that before Adam the Prophet

Mu~ammad had existed in the form of primordial light (it is

noteworthy that this primordial light which was to go from

one loin to another is strongly associated with semen,

referring here to a form of life in the potential or in the

"liminal" stage between nothingness and existence). Even

early on, the Prophet acted as an intercessor for Adam.

Sings Shëkh al-,Irasi of Samannüd (Gharbiyya):

adam abü 1-kull--i lakin in-nabi >ablu
wi f gannit il-khuld-i shaf nür in-nabi >ablu
wi ,ash fi dar in-na,im wi l-,ësh kan tab-lu
simi, kalam iblis marra ~aba~ nadim
lamma stagar bi n-nabi >am rabbina f >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 bashayir (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

1. Raj ab

2. Sha,bân

Prophet

Adam

Shîth
(Sheth)

Message

Brought the good news: she was
pregnant with the lord of the
two worlds, this one and the
next.

Proclaimed the future birth of
the progeny of 'Adnan, the
joyous light, the one with
cheeks like fresh roses.

3. RamaQan NÜ~

(Noah)

4. Shawwal Ibrahim
(Abraham)

Her son will be the ship of
divine knowledge

(safinit il-<ilm),
the messenger of love and peace,
the lord of aIl the prophets and
the intercessor on the Last Day.

His light existed even before
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. Dhü I-Qi<da

6. Dhü 1-l;Iijja

7. Mu~arram

Isma,il He
(Ishmael)

Dawüd
(David)

Sulayman
(Salomon)

will be the most noble Arab,
the intercessor on the Last Day,
the most eloquent of Allah's
creatures.

Her son will be the lord of
creation. Even rocks shall
becorne soft beneath his feet.

Her son will be the best among
all the prophets. Angels will
serve him. The wind will be
under his commando

8. $afar Müsa
(Moses)

Even Adam asked for her son's
intercession. God created him
from His divine Light.
Mu~ammad, my brother, shall be
exalted by the Lord.
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For the sake of MUQammad, God
created Paradise. You will soon

give birth to him.<l>

Amina's pregnancy was free of pain and so was her

labour. She was attended by the houris, the beautiful

maidens of Paradise, as weIl as by a very special group of

dayat (midwives) sorne of whom, in fact, either mothered or

nursed other prophets: the Virgin Mary; Asiya, the Pharaoh'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. AlI women

who gave birth that day had baby boys.

il-kull-i Qamalit walad lagl in-nabi l-,adnan
min agl-i )a~aba biy>ülü yinkirim faddan.<23:a>

For the sake of the ,Adnani Prophet
AlI (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

pigeons sang.

The Prophet's birth prefigured disasters to sorne rulers

of the unbelieving world surrounding MUQammad's homeland.

Interestingly, not only Chosroes of the Sassanids but also

Pharaoh of ancient Egypt saw his court ruined the moment

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

lamma l-kher bi miladu ban
wa>a< dIwan kisra w fara,on <2:a>

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

Mu~ammad was born already circumcised, his eyes were kùhled,

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

cord was already eut. <Abd al-BarI Mi<awwaQ, from al-Minya

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

from Sohaj (Upper Egypt):

amda~ nabi kamil mukammal muktamal
waQa<athu aminatun mukhattan mukta~al

maqtü<atun surratahu, muta\vwag bi l-baha>
wa mu>ayydan bi l-<ilmi ayçlan wa l-<amal.<l:a>

l 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 ta act.

The prophet's light beamed everywhere:

waQa<athu umm~ l-(a~Ima

anar il-wugüd fi l-lël. <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 maddab FatbI SlIman

(Province of Sharqiyya) sings:
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nur in-nabî nawwar
mala l-gihat <anbar
wi l-misk-i w il-<anbar
min tîb bahiyy in-~ur.<41:a>

The prophet's light shane
It filled all the regions with

the smell of ambergris
Musk and ambergris are nothing but
The scent of him who is resplendent.

And Shêkh Sayyid <Eta (Province of Gharbiyya) sings about

the splendid light of the baby Mu~ammad whom he likens ta

the moon. Mu~ammad's light is called the light of guidance:

nur il-hidaya ~ahar

yi~arrar il-insan
min ~ulm ~khuh

illî <amil ilâh wi gaban.<16:a>

The light of guidance appeared
in arder ta free man

From the injustice of his brother,
a coward who acted like a god.

The baby Mu~ammad was barn already fasting as Shêkh

Fat~î Shi~ata

Gharbiyya) sings:

<Atiyya from Kafr Bahîda (province of

ana b-amda~ illî nizil ~aYlm wi rabbu hadâh
shab<ani taqwa w min ~6Q in-na<îmi saqah.<6:a>

l praise the one who was barn fasting and his Lord
had put him on the right path

He was fed ta his fill with godliness and (the Lord)
quenched his thirst from the basin of bliss.

When he finally was given ta ~alîma, his wet nurse, he would

only suckle from her right breast. Many singers mention

this intriguing detail in their repertoire:
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~allma dakhalit gat shaylah
riQi< laban min sadyiha ah
kan il-yimîn bass illî kafah
amma sh-shimal rafaQu wi nafah. <16:a>

Balima entered, went up to him and picked him up
He suckled from her breast, yes,
Only the right breast satisfied him
But he rejected the left one, pushed it aside.

Mi<awwaQ (Minya) reiterates the same idea:

yaqrub ila ~-~idr il-yamin bi-ra>fatin
yaftur <ala ma kan fihi wa qad ~a~al. <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 maddab explains why the baby MUbammad clung

only to the right breast. Being unselfish and fair-minded,

even at that age, the baby Mu~ammad had to l:ave the left

breast for Balima's son, his step-brother.

(Gharbiyya) tells his audience:

Shëkh <Eta

riQi< in-nabi bizz wahid wi <al "il-~amdu llah" ,
we marQash yimsik il-bizz it-tani ya-sammi<a ya
IIi bitwa~~idü llah. lëh? marQash yimsik il-bizz
it-tani lëh? <ashan akhüh, ibn-i ~alîma r-raQi<
ibnaha. <16:a>

The Prophet suckled from one brcast 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, Balima's
son, the suckling baby, her baby.

The baby Mu~ammad was strikingly beautiful. His eyes

were dark as though kohled "kaJ;til al- <ërL:.L his cheeks rosy,
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his forehead radiant; he was like a moon in his splendour

<16:a>. His 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 exceptional 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>

Mu~ammad's birth alarmed not only the faraway Chosroes

and Pharaoh, but also local Jews. They recognized the baby

Mu~ammad as the long-awaited prophet who was destined to

challenge their position and unmask their distorted beliefs.

According to Shëkh 'Eta, 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 maddabïn are intrigued by the name Mu~ammad. It

was God who advised Amina to call her son Mu~ammad as Shëkh

al-,Irasï (Samannüd, Gharbiyya) sings <23:a>. The Prophet

in the repertoire has several names: with God he is called

raha, with the angels he is A~ad, in Heaven he is Ma~müd

and on earth, Mu~ammad. With the exception of raha, which

is derived from the Qur>an's mysterious letters, ta> and

ha>, the other names are all derived from the Arabic root

ijMD, which denotes both thanking and praising. Thus

Mu~ammad is in fact a passive participle which means "he who

is praised" , as does Ma~üd, and A~mad means "the more

laudable one " It is believed that on the Last Day, the
;(( prophet will intercede on behalf of his community and leadv,'N
l~

it into Paradise under the banner of praise "liwa> al-bamd"
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<2>. A favourite technique of the maddaQin is to devise

meanings for each letter of the prophet's name, as Shêkh Eta

(Gharbiyya) sings:

ismu bada) bi mim
nüru <alêna <amim
wi nüru wayya bahah
tani J;lUrüfu ];ta)
hayil;tmi bih man sha)
talit ];turüfu mim
mufta];t li-ral;tma <a~im.<16:a>.

His name starts with "m"
His light envelopes ail of us
His light as weil as his resplendence
The second letter (in his name) is "];t"
With it he will protect whomever he wishes
The third letter is "m"
It is a great key to mercy
(the singer does not mention the final letter "d")

It should be noted that there are sorne differences

between the maddaQin's story of the Prophet's birth and its

equivalents in the classical accounts, notably in the

biography of Ibn Is);taq as it was edited by Ibn Hisham. In

what follows we will discuss sorne of the details of the

maddaQin's story and compare and contrast them to their

parallels in the biographies writ:ten by Ibn Is);taq and

others.

There are some intimations about the primordial light

of Mu);taroroad in Ibn Is);taq's biography, although we must

hasten to add that he cautiously prefaced his account Hith

the disclairner "za<arnü" (theyalleged), a code word used to

cast doubt on the au~henticity of the account. It is said,
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Ibn Is~aq tells us, that when Amina was giving birth to the

baby Mu~ammad, there came out of her a light which illumined

the castles of Bu~ra (Bostra) in Syria.<3> There is no

elaboration on the concept of the primordial light having

existed before the creation as the maddaQîn relate in their

songs. Nor does Ibn Is~aq mention any of the details about

the baby Mu~ammad being born already circumcised or that his

mother was helped by angels or by Mary or Asiya (the

Pharaoh's believing wife).

Interestingly, yet not surprisingly, one discovers that

it is in the late biographies of the Prophet that one cornes

across these miraculous details in the life of the Prophet

as the Egyptian maddaQîn tell it. For example, the story

about the baby Mu~ammad being born already circumcised is

found in a late biography entitled as-Sîra al-Balabiyya

an-Nabawiyya sometimes known as Insaù al-<Uyün fî Sîrat

al-Amîn wa l-Ma>mün <4> written by Ibn Burhan al-~alabî who

was born in Cairo in 1567 and worked as a professor in

al-Madrasa a~-~ala~iyya until he died in 1634. He com~osed

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

maddaQîn'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 l was born

(already) circumcized and that no one had seen my

genitalia", <6> and the polymath jurist and Qur>an exegete
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Jalal ad-Dîn as-Suyutî (d.1SOS) mûY also be cited as

confirming this

transmitters.<7>

detail on the authority of several

The presence of Maryam (Mary), the mother of ,Isa

(Jesus) and of Asiya, the Pharaoh's believing wife, who

secretly took care of the baby Musa (Moses), is attested in

as-Sîra al-l.lalabiyya on the authority of Ibn al-Mu];taddith.

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 l have not seen. One of them came near
me and l leaned against her. Labour pain overtook
me and grew stronger. It was as though one of them
came near me and handed me sorne water to drink;
the water was whiter than milk, cooler than ice
and sweeter than honey. The woman said to me:
"Drink", so l 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 Musa, as

reported by al-l.lalabî <10> and Ibn Kathîr in his Qisas

al-Anbiya>. <11>

The curious detail about the baby Mu];tammad nursing only

from l.lalîma's right breast and the explanation given by

Shêkh ,Eta can be found in another late biography, that of
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Imam A~ad Zayni, known as Da~lan, who was the Shafi<ite

mufti in Makka. It is entitled as-Sira an-Nabawiyya wa

l-Athar al-Mubammadiyya and in the section about the

prophet's childhood we are told the following:

~alima said: "1 gave him my right breast and he
took it, suckling as much as he liked, l, then,
turned him to the left breast but he rejected it.
This has been his habit ever since". People of
knowlege said that God had intimated to him that
he had a partner (in suckling) and he (therefore)
behaved fairly. <12>

l. The Prophet's Marriaqe:

In the repertoire which l managed to collect, there are

two ballads that narrate stories about the Prophet's first

wife Khadija. One ballad is composed by a certain Shëkh

<Abd Allah ibn A~ad (known as al-<Arabi) and published

undated - in an old pulp edition by Maktabat Taj in Tanta.

It is entitled al-Jawahir al-Bahiia fi Na~m Zawaj an-Nabi

Salla Allah <Alayh wa Sallam bi s-Sayyida Khadija 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 Volksepos: ein

neuarabisches Heiligenlied.<13> Here l will rely on Ibn

A~mad's version because it is clear 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 "Qi$$at Zawaj an-Nabî bi s-Sayyida Khadîja" <14> is

composed and sung by Shëkh al-<Irasi, and bears much

resemblance to al-Jawahir al-Bahîja". The third ballad is

about <A>isha; it is sung by Shëkh Fatbî Shibata .Atiyya

<6:a> from the village of Kafr Bhëda, near Mît Ghamr in the

Province of Gharbiyya.

The ballad, "al-Jawahir al-Bahîja", starts with the

traditional invocation of the Prophet's nLlme and the

expressed hope that the Prophet may intercede on behalf of

the maddah on the Day of Judgement. We are told that

Mubammad wants to settle down and marry. As would a

contemporary Egyptian young man, Mubammad duly consults his

family about his marriage plans. Being an o~phan, he goes

to his uncle, Abü 'l'alib, to seek his advi.ce. Abü 'ralib

reacts favourably and promises to defray the wedding costs.

Other uncles are subsequently notified: ~amza, al-<Abbas and

even the wicked Abü Lahab, described as the wealthiest. Abü

Lahab promises to pay for aIl the wedding costs only if

Mubammad is willing to go with him to show respect to the

idols. with a pious admonition, Mubammad chides Abü 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. Mubammad is already called the

Prophet by the singer/narrator, as weIl as the interlocutors

in the ballad, even though he is reported in the classical

accounts to h~ve received the Revelation only after his

marriage to Khadïja, in fact fifteen years after the
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marriage, when he was forty years old.

One of Khadïja's slaves goes to tell her about

Mu~arnrnad. On the basis of the slave's description, Khadïja

fa1ls in love with Mu~arnrnad and sends for him, but, for a

whi1e, he demures, being too timid to see her. They fina1ly

meet and she asks him to work for her by selling her

merchandise in Syria to which he agrees.

With a sma1l trading caravan that includes in its

company sorne of his uncles and even his oppponent, Abü Jahl,

Mu~arnrnad 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 nurnber 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 Sïra of Ibn Ishaq, he is

shown to preach Islam te Ba~ira, but unlike the account in

the Sïra, he craftily disarms him in a conversation and even

manages to convert him, along with his fellow monks, to

Islam:

ti<ü kalami w >ülü kilmit it-taw~id

da lli tu>anis likum fi l-karb wi t-taw~id

>alü shahadna b inn allah ~amid wi magid
w inn a~mad rasül allah wi ~abibna

wi maggidü b it-tuhami ghayit it-tamgid.<lS>

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 said: "God is praiseworthy and glorious
And Al;1mad 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. Abü Jahl, the bete noire of the Sira

is constantly humbled and his conspiracies against Mul;1ammad

thwarted. A wicked Jew and his one-eyed wife, who attempt

to kill Mul;1ammad 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 Mul;1ammad, the Prophet, but also

Mul;1ammad the merchant is divine'.f guided. The angel Gabriel

feeds him with, as it were, precious "inside information"

about the Syrian market. For instance, the angel tells

Mul;1ammad when it is more profitable to sell and when to hold

off. To increase the value of the camels which Mul;1ammad

sells, the angel causes the Syrian camels to lose their

appetite and grow weak and emaciated, The panicky Syrian

buyers rush to purchase Mul;1ammad's camels and other

merchandise. In this way Mul;1ammad manages to make a

handsome profit; an item which is usually valued at 10

dirhems now sells for 1,000.

Back in Mecca, the anxious Khadija receives Mul;1ammad

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, Mu~ammad goes to consult

his uncles. One uncle objects that Khadlja is Ha fickle

girl" but goes along with Mu~ammad's desire to marry her

anyway. The men agree to go to Khuwaylid, Khadlja'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 Mu~ammad and his message. As expected,

Khuwaylid refuses Mu~ammad's marriage proposaI on the

grounds that Mu~ammad, being poor, is not an equal social

match for Khadlja and her family. Tempers rise, and sorne of

the uncles want to punish Khuwaylid for being arrogant and

impertinent, but Mu~ammad dissuades them,

On their way from Khuwaylid's house to Khadlja's,

Mu~ammad leaves his uncles. A moving detail, designed to

achieve pathos, is provided here. We are told that Mu~ammad

goes to lie down by his mother's grave. Mu~ammad, 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 Mu~ammad, otherwise the Prophet Triumphant

excellence is shown to be vulnerable.

When al-<Abbas goes to fetch Mu~ammad, he finds him

asleep beside his mother's grave. A snake is spotted
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crawling around the sleeping Mu~ammad. Alarmed, al-,Abbas

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

which then cries out to Mu~ammad for help. The snake turns

out to be one of the kings of the jinn. Mu~ammad prevents

al-<Abbas (referred to in the ballad as Mu~ammad'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:

ya lli i~tafak il-ilah il-wa~id il-bari
illi ilëk fi gami< l-aw>at bi ybari
waffët bi <ahdi allazi kan fi l-,idam gari
kun li shafi< ya bn-i rama fi nihar il-khôf
yôm 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
l 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 at·tempt is made to win Khuwaylid's consent for

Khadija's marriage to Mu~ammad. In a patriarchal society -

whether 7th century Arabia or 20th century Egypt a

father's consent for his daughter's marri age 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 sorne 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. Mu~ammad's uncles are now very angry.
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They scramble to beat Khuwaylid. ~amza 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, Abû Jahl, the

pagan chief whose plots to kill Mu~ammad have faileù,

springs onto the scene. He is seen chasing the accursed

Khuwaylid while tears are streaming down his cheeks. This

is rather puzzling. Why does Abû JahJ. chase Khuwaylid or

weep so profusely? The answer to all of these confusing

details can be sought in Ibn A~ad's version. It contains

lines which are not found in Littmann's version. According

to Ibn A~mad's version Khadija manages to have her father's

consent to her marri age through the help of her uncle Waraqa

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 Mu~ammad. Khadija

secretly slips 900 dinars into al-<Abbas' hand requesting

that he give the money to her father as though it were a

gift from Mu~ammad's family. Khuwayliù accepts the money

gladly and blesses the marriage , Meanwhile, driven by envy,

Abû Jahl cornes by to thwart Mu~ammad's marriage plans. He

sarcastically advises Mu~ammad'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 Abû Jahl stopping at one of the
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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. Iblis, who

io known to take on the form of these idols, becomes very

frightened cf Abü Jahl and takes flight. Abu Jahl continues

to beat the idol, calling it "ya a~rat il-a:;mam" (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 Abü

Jahl is that after his sudden change of heart, he stays home

for three days in utter dejection and confusion.

Echoing almost to the letter the typical end of

Egyptian folk tales where the hero marries his love and both

"'ashü fi t-tabat wi n-nabat wi khallifu ,?ubyan wi banat" ,

(lived happilyever after and had boys and girls), the

ballad ends with the Prophet finally being able to marry

Khadîja. Heaven and Earth are bedecked for the occasion,

and joy is present everywhere; even the bur, the beautiful

maidens that are promised to pious Muslim men in Paradise,

are seen singing for the happy occasion:

tamm il-farab li t-tuhamî sayyid il-kawr.en
,ashara rab~, ilüla f lelit l-itnen
nizil min is-sama fî 'urs-i taba z-zen
w itzayyinit-lu l-araQî w is-saba, samawat
wi l-bür ghannit wi >alit ifrabî ya ,en' .<17>

Joy was accomplished for the Tihamî,
master of the two worlds

On the tenth day of Rabi, al-Awwal,
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Monday night
For the wedding of râhâ 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, 0 heart".

Many of the details in this section about th~ Prophet's

marriage to Khadija are to be found in the classical

accounts. There are sorne differences though. Unlike the

story narrated in Ibn Is~âq's Sira, the maddâQin tell of

Khuwaylid Ibn Asad, Khadija's father, as the one who was

objecting to her marriage to Mu~ammad but who finally

married her off while he was drunk. Such a detail is

actua1ly found in the account of az-Zuhri, one of the

earliest biographers of the Prophet, as mentioned by

al-~alabi.<18> But Shëkh al-<Irasi affirms to his audience

that it was Khadija's uncle, <Amr ibn Asad, who married her

off to the Prophet because

dead.<23:a>

her father Khuwaylid was

The conversion of the monk Ba~irâ to Islam is not

explicity mentioned in the classical accounts which l have

consulted; therefore, it seems to be ~ detail peculiar to

the Egyptian maddâQin. l have found, however, allusions in

the classical accounts to some controversial reports which

claim that the famed monk Ba~irâ became one of the Prophet's

~âba (companions), that is to say, that he must have

converted to Islam. These reports are denied by Ibn ~ajar

al-<Asqalâni in his al-I?âba which studies the lives of the
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Prophet's companions,<19> The monk who is reported to have

converted is Nasi;.üra, this on the authority of

an-Naysabüri.<20>

The ballad hints at another conversion; that of Abü

Jahl. At the end of the ballad one is left with the

impression that the wicked Abü Jahl repented and abandoned

the worship of idols. Ibn Is~aq's account does not say

anything about Abü Jahl's conversion or Ba~ira's for that

matter - for Abü Jahl is said to have remained Mu~ammad's

arch enemy until he was killed by Mu~ammad's army atthe

battle of Badr. <21>

1. The Prophet's Fliqht Into Medina:

There are two ba11ads in the repertoire which deal wi-th

the flight of the Prophet into Medina. One is sung by Shekh

Mu~ammad <Abd Allah; the other by Haniyyat Sha<ban, a singer

who lives near Biya1a (Kafr ash-Shekh). Both bal lads are

remarkably similar in content as we1l as in wording.

The ballads narrate that when the Prophet has been

called upon by Gad ta propagate Islam amongst the pagans of

Mecca, he is met by much hosti1ity. The wicked Abü Jahl

conspires to kil1 him but Gad sends Jibri1 in order ta

forewarn the prophet. Along with his friend Abü Bakr,

Mu~ammad then flees Mecca. The pagans of Mecca set out ta

catch bath men who take refuge in a cave on the way ta

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

spider 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 Abü Bakr's

lap. A dangerous snake creeps out of its pit being

irresistibly attracted to Mul;lammad's beauty and

if
"::~

resplendence. Alarmed by the approaching snake, Abü Bakr

hastens to block its pit. The snake bites Abü 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 Abü Bakr's silent tears

fall down on the Prophet's face. Turning to Abü Bakr, the

Prophet sees what has happened and then

>al ya abü bakr la bals <alëk
>albî w rabbî raQî <alëk
<andî dawa rabbina yishfîk
matkhafsh-i mish massak aQrar
dahan in-nabî l-garl;l-i b rî>u
tab il-alam min tîb rî>u
subl;lan man a<ta l-mukhtar.<2:a>

He said: "0 Abü Bakr, may no harm
afflict you

My heart and my Lord are satisfied with you
l 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 behalf on the Last Day.

forgives the snake and promises it paradise.

Mu!;lammad

During their three-day stay in the cave, Asma> , Abu

Bakr's daughter, brings them food ùnd water. She is spotted

by Abu Jahl who interrogates her about Mu!;lammad's

whereabou·ts. When she refuses to tell him, he slaps her so

severely that her ear-rings fly and she bleeds so painfully.

Abu Jahl and his followers hire a man by the name of

Suraqa ibn Malik to track down Mu!;larnrnad in return for one

hundred camels. On his fast horse, Suraqa sets out on his

mission and soon he manages to catch up with Mu!;lammad and

Abu Bakr. The hoofs of Suraqa's horse are mysteriously

stuck in the sand as he is about to capture Mu!;larnrnad. 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 Mu!;larnrnad is the messenger

of God. He even eXJ-~·esses his love for the prophet:

ya !;labibi ya rasul allah
ya shafi,i ya bn-i <abd-i llah
yom liqa> allah
ya !;labib allah, ya rasul allah.<2:a>

a my beloved, a son of <Abd Allah
a my intercessor, a son of <Abd Allah
On the day of meeting the Lord
a beloved of God, a messenger of God.

Finally Mu!;larnrnad and Abu Batr arrive in Medina where

they are greeted by singing crowds. A she-calllel, with a
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sedan chair covered with Indian-rnade si1k, is brought to
;,~• Mu~arnrnad to ride. In order to decide where to bui1d a new

house for the Prophet, the Medinans let the she-carnel roarn

around unbridled until it stops at a certain spot; there

they bui1d the Prophet's house.

There are sorne Qur)anic references to the event of the

Prophet's flight into Medina, sorne of which are cited by the

rnadda!;lÏn. In "Sürat Ya-Sïn", one finds these verses:

Ya-Sin. By the wise Qur)an. Lo, thou art sent. On
a straight path, A reve1ation of the Mighty, the
Merciful, That thou rnayst warn a folk whose
fathers were not warned, so they are heedless.
Already hath the word proved true of rnost of thern,
for they ~elieve not. Lo, we have put in their
necks carcans reaching unto the chins, so that
they are made stiff-necked. And we have set a bar
before thern and a bar behind thern, and (thus) have
covered thern, for they see not.<Q. 36: 1-9>

The last verse is rnentioned by Haniyyat Sha,ban when she

relates that in order to set the Meccan pursuers off track

the Prophet throws a handful of dust into their faces.

<40:a> The sarne detail as well as the sarne Qur)anic verses

are a1so cited in Ibn Is~aq's account of the Prophet's

flight into Medina:

The Prophet of God carne upon thern (the pursuers)
and took a handfu1 of dust ... and God took away
their sight so that they were not able to see hirn.
The Prophet continued to sprinkle the dust on
their heads while he was recitind these verses
frorn "ya-Sïn" ... <22>



That Suraqa ibn Malik was hired by the Meccan

polytheists in order to track down the Prophet and Abu Bakr

is also found in Ibn Istaq's biography of the Prophet <23>

but there is no mention that he actually converted to Islam.

Moreover there is no mention by Ibn Istaq or Ibn Hisham of

the detail about the snake which bites Abu 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 en-ter the cave,

Abu Bakr made sure that there were no snakes or wild beasts

in it.<24> Perhaps by creating the story of the snake's

bite, the Egyptian maddaQin may have given themselves the

opportunity to add yet another miracle to the Prophet's

credit.

!. The Prophet's Miracles

The repertoire of the Egyptian maddaQin is replete with

vivid episodes about the prophet's miracles. There is a

kind of "cluster" of recurrent miracles with which these

maddaQin adorn their repertoire. Shëkh al-,Irasi sings a

piece which he suspects may be attributed to the famed

jurisconsult Abu ~anifa. The piece mentions ten miracles,

referred to as faQa>il (lit. virtues).<23:a>

Another singer, Wafa> al-Mursi, who has produced a

number of commercial tapes, mentions twelve miracles which

she calls karama (pl. karamat, charismata):



1

113

ala ya shawgana laka ya mu~ammad

rasülu llahi man ~aza l-karama
nabiyyuna rtaga fi gun~-i layla
fa a<tahu rabbu itnashar karama
<alama min <alama min <alama
karama min karama min karama

awwal mu<giza lak ya mu~amrnad

mishi <a r-raml-i ma-banlüsh <alama

wi tani mu<giza lak ya mu~amrned

>adamu f il-~agar bayyan <alama

wi talit mu<giza lak ya ~abibi

iza kan yimshi bit~illu l-ghamama

wi rabi< mu<giza lak ya mu~amrnad

yan~ur khalfu kama min amamu

wi khamis mu<giza lak ya shafi<i
yifigg in-nür min ta~t il-<amama

wi sadis mu<giza lak ya mu~ammad

<ala kurnm in-nabi baQit il-yamama

wi sabi< mu<giza lak ya ~abibi

yashurnm it-tib arnma l-makrüh ~arama

wi tamin mu<giza lak ya mu~ammad

<ala khadd in-nabi shama w <alama

wi tasi< mu<giza lak ya ~abibi

fi l-ghar khayyam wi baQ il-~amama

wi <ashir mu<giza lak ya mu~amrnad

rufi<t ila llah a<la magama

wi i~ada <ashr mu<giza l-ittuhami
nizil-lu l-gur>an munta~im inti~ama

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

Our longing for you, 0 Mu~arnrnad

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, 0 Mu~arnmad,

You Walked on the sands without leaving foot-prints

The second of your miracles, 0 Mu~arnmad,
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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, 0 Mu~arnrnad,

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 Mu~arnrnad,

On your sleeve, 0 Prophet, the dove laid her eggs

The seventh of your miracles, 0 my beloved,
You smell only the good not the bad smell,

The eighth of your miracles, 0 Mu~arnrnad,

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 belov2d,
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 Tihami'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 sorne 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)j 3. The Prophet and the camel

(an-nabi wa l-jamal)j 4. The nocturnal journeyand the

ascension to Heaven (al·-isra > wa l-mi (raj ); ~ The sighing

palm trunk (Qanin al-jidh<).
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1_ The Sp1ittinq of the Moon:

Shëkh Sharaf, who is known to those who frequent the

mulid of aS-Sayyid al-Badawï in ~anta, narrates this miracle

in touching detail. Abu Jahl, Mu~arnrnad's arch enemy and the

villain de piece of the whole repertoire, incites a man

called ~abïb ibn Malik to kill Mu~arnrnad. ~abïb has a

daughter who is severely handicapped, and so he suggests

that if Mu~arnrnad fails to cure her then he, Mu~arnrnad, will

be executed as an impostor. He even adds a more crippling

demand: Mul;larnrnad 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

circumarnbulate the ka<ba seven times. The Prophet smiles

for he was reassured of God's help in the Qur,an: "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 larnrna ata l-lël
nizil il-amïn gibrïl
>al-Iu il-,amar ya gamïl
tal;lt irattak (iradtak) wi munak
sakhkhar lak il-aflak
wi rabbak ya na~ï m<ak
na~arak <ala l-kafrïn
inzil ya >amar
il-mawla amar
ta<ala ya-'amar
il-mawla amar
inzil ya-,amar li z-zën
wi shuf kill il-~aQrïn

i~har w-insha" itnën
tili< il->amar ~ahir

ba>a l-makan ~ahir

amam in-nabï t-tahir
wa,if khaQi< li z-zën
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ana min ya >amar?
>al-lu in-nabi l-athar
sub~ana man ~awwar

nurak ya nur il-,en.40:a>

When night fell
Gabriel, the trustworthy, descended,
Said to (the Prophet): "The moon, 0 Beautiful One,
Is at your beck and call
He (God) has subdued the spheres for you
Your Lord, 0 Prophet, is witi1 you
He has made you victorious over the unbelievers
Come down, 0 moon,
Thus the Lord commanded
Come near, 0 moon,
Thus the Lord has commanded
Come down, 0 moon, for the sake of the

Beautiful One
Come and see all those pJ:'esent"
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 l, 0 moon?"
The moon said: "The purest prophet
Exalted is He who fashioned
Your light, 0 light of the eye"

The moon splits into two: one half enters into the Prophet's

right sleeve and the other half into the left sleeve. Both

halves stay there, content to be so close 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
>am radd <alëh wi >al
khallini wayyak
)al in-nabi, ikhrug barra
il->amar tili< min ikmamu u sagad.

<4l:a>

"Let me be with you
"Get out, 0 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 ~abib ibn Malik is

brought to the Prophet who lovingly healed her:

ba>at sa~i~a <al
bi amr-i min il-muta<al
I?a~it ya ~açirin

fiçilit tishhad wi t)ül
I?a~~a~ni taha r-rasül
du»ü-lu t-tubül
a~mad ka~il al-<ën. <4l:a>

She became totally cured
As the Most High willed it
She shouted: "0 people present"
She repeatedly uttered her testimony:
"raha, the Messenger, healed me
Beat the drums in his honour,
A~ad whose eyes are kohl-colored"

"$abba!;mi" means "he healed me" but could also mean "he made

me whole, wholesome". The daughter of the pagan chief was

not only "fractured" physically but also spiritually. The

physical healing here is reflected spiritually, for the girl

recants her pagan past and embraces the religion of the

Prophet as a tabib (physician) appears time and again in the
lJf
.~,

divinely-guided Messenger of Allah. The image of the
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repertoire (see the section on the Praphet'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 Qur>anic verse: "The hour approached and the moon was

split" (S, 54:1) as weIl as the prophet's badith (reports

about his sayings and deeds) relating ta the subject, In

the collections of the badith widely believed to be

authoritative by Muslims, we find the following citations of

this miracle: in Sabib al-Bukhari, three reports are cited,

830, 831, 832, on the authority of <Abd Allah ibn Mas<ud,

Malik ibn Anas, and Ibn <Abbas, respectively,<25> In

al-Musnad of Atmad ibn ~anbal, an account of this miracle is

cited on the authority of Ibn Mas<ud:

haddathana sufyan <an ibn abi najit <an mujahid
<an abi ma<mar <an ibn mas<üd: inshaqqa al-qamar
<ala <ahdi rasuli l-llahi ~alla llahu <alayhi wa
sallama shiqqatayn, tatta na~arü ilayhi, fa qala
rasülu allahi ~alla llahu <alayhi wa sallama:
ishhadü,<26>

Sufyan related to us on the authority of Ibn Abi
Najit who related it on the authority of Mujahid
who related it on the authority of Abi Ma<mar who
in turn related it on the authority of Ibn Mas<ud:
During the lifetime of the Messenger of God, may
God's blessings and greetings be upon 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 Abü Nu<aym al-I$fahani's

Dala>il an-Nubuwwa,<27> al-QaQi <IyaQ's ash-Shifa bi Ta<rif

Bugüg al-Mu$tafa, <28> and Jalal ad-Din as-Suyüti's

al-Kha§a>i§ al-Kubra <29>, mostly on the authority of Ibn

Mas<üd and Ibn <Abbas.

None of the classical accounts which l have consulted

mentions the curious details about the moon entering or

clinging to the prophet's sleeves as Shëkh Sharaf's ballad

narrates,

~. The !,rophet and the Gazelle:

Both Shëkh Ibrahim ad-Disüqi, who is known to §üfi

groups in and around Cairo, and Fat~i Sliman from the

Province of Sharqiyya, 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 yahüdi
~illaha min il-qiyüdi
khalliha itrü~ <trü~> wi t<üdi
wi khallini <andak rahina. <14:a>

The Prophet said: "0 Jew,
Release her from her fetters,
Let her go and come back,



120

Take me hostage in her place"

But to her surprise, her young refuse to ndrse while their

beloved Prophet is kept as a hostage. The oldest one speaks

out:

,alit ik-kibira b kull-i tamam
labanik ya marna
labanik ya rnrna 'alëna ~aram

tül ma Qaminna bahi t-tamam
<and il-yahudi rahina.<14: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 Fat~i Sliman's version, aIl of the young chide tllc

mother gazelle:

,alu l-<iyal lëh ya rnrnina
tirhani nabiyyina
ru~i riz,ina 'ala rabbina
w aho razi, id-dud fi 1-~agar.<41: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 ,al ya mu~arnrnad

inta ~abib wi gëtna mu~arnrnad

min <and rabbak gët ya mu~arnrnad

inta ~abib ir-ru~ ya mu~ammad

inta gharami w ~abibi ya mu~arnrnad
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inta imanï ya ~abïbï ya mu~ammad

wi r~bbak ana mu)min bïh.

Refrain:

la i11aha i1la llah
mu~ammad rasü1u 11ah

natal shahada 1-innabï f il-~al

)aman bi wa~id ya r6~ï muta<a1
)aman il-yahüdï b-innabï fï1~al

lamma b <ênu shahid il-ghazal
wi mu~ammad rasülu lla~. <l4:a>

The Jew said: "0 Mu~ammad

You are (our) beloved, you came to us,
o Praised One

Upon orders from your Lord you came,
o Mu~ammad

You are (my) soulmate, 0 Mu~ammad

You are my dear beloved, 0 Mu~ammad

You are my faith, 0 beloved Mu~ammad

l testify that l believe in your Lord

Refrain:

There is no god but God,
Mu~ammad 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 Mu~ammad, the Messenger of God.

The classical sources which cite 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

Shêkh ad-Disüqï's bullad narrates. Here is a Qadïth on the

authority of at-~abaranï, al-Bayhaqï and Ibn Bajar (who

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

Umm Salama, one of the prophet's wives:
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kana an-nabI ~alla llahu 'alayhi wa sallama fI
~a~ra), fa nadathu ~abyatun: ya rasula llah. qala:
ma ~ajatuki? qalat ~adanI hadha l-a ' rabI , wa 11
khishfani fI dhalika al-jabal, fa atliqnI ~atta

adhhaba fa urQi <ahuüla wa arj i <. qala: wa
taf<allna? qalat: na<âm, fa atlaqaha fa dhahabat
wa raja<at fa awthaqaha, fa ntabaha al-a,rabI wa
qala: ya rasula llah; a-laka ~ajatun? qala: tutliq
hadhihi a~-~abya. fa atlaqaha fa kharajat ta<du fI
~-~a~ra)i, wa taqül: ashhadu an la illaha illa
llah, wa annaka rasulu 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: "a Messenger of God". He said:
"What do you need?". She said: "This bedouin
captured me. l have two youngsters on this
mountain; release me so that l can go and suckle
them then return". The Prophet said: "Would you
do that?" She said: "Yeso 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: "a 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: "1 bear
witness that there is no deity save God and that
you (Mu~ammad) are the Messenger of God".

Unlike the classical account, the popular ballad stresses

the conversion of a wicked Jew and not of a gazelle. Does

this detail bespeak a tendency to stereotype the Jew as a

cruel money-grabber who shows no compassion, even ta a

helpless animal? 15 the singer here playing on a familial.'

antagonism against the Jew, familial.' in the early SIra of

Ibn Is~aq, 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 eamel stands for beauty. The

name jamal is derived from the same Arabie root for beauty

and beautiful, jamal, jamîl. <32> There are two stories

whieh involve the Prophet and a eamel. The first, to whieh

referenee is often made by many maddaQîn and whieh was

apparently known in Egypt as early as the sixteenth eentury

<33> tells of a eamel that goes to the Pro?het to eomplain

about being ill-treated by its owners. The referenees are

brief but

sings:

reeur many times. Shekh Sharaf (Gharbiyya)

>abbil >adamu I-ba<îr
wi shaka-lu m-i~-~almîn.<40:a>

The eamel kissed his feet,
And eomplained to him about the tormentors.

<Abd al-Barî Mi<awwaQ. (Minya) invokes th", eamel story as

weIl as that of the gazelle:

nifsî azürak w a~allî l-farQ.-i fî ~aramak

ya lli l-gamal wi l-ghazal >abbilu >adamak.<3l:a>

How strongly l wish to visit you and perform
my prayers at your sanetuary

You whose feet the eamel and the gazelle kissed.

A longer story whieh is sometimes known as "Nutg al-Jamal"

(the Camel's Utteranee) tells of a bedouin who, yearning to

visit the Prophet, sets out on a long journey on the baek of

a young, agile ga<üd (young eamel). 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:

>am il-yahüdI latsh-i fI khil>itu
wi ,amal ~Ila w ba>& yshidd-i f li~yitu

>am in-nabI >al bi sur,a w sakkitu
>al-Iu ya shëkh ma-m,aksh itnën bayyina.

<37:b>

The Jew stood and set out to slap his
(the bedouin) face

He resorted to trickery and kept tugging
at his beard

Quickly the Prophet spoke and calmed him down
He said to the Jew: "Shëkh, 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 cornes forward to testify

against the Jews:
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,al in-nabi li l-gamal ,ül ,i~9itak

da w da yibattal w inta t,ül Qiggitak
'al il-gamal li n-nabi w Qyat qiya wagnitak
ma shufna dol ya nabi illa 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
l never saw, 0 Prophet, these two except here".

The Prophet believes the camel and the bedouin is

4:iff..
,~

vindicated, whereas the Jews run away:

tili'ü l-yahüd yigrü shabih l-iQ~ena

'alashan kitabt iz-zor wi l-mal,ana.
<37: b>

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

treachery.

In another version of the story, recorded by Pierre

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

dogs" set off running like mules "bighal" but are eventually

caught, roped and burned alive:

tili,ü l-yahüd yigrü shabih l-bighal
ashar in-nabi Qüshü l-yahüd ya rgal
fi I-Qal gabühum wi dar il-,i>al
Qara,ü n-na~ara f Qaqrit il-mu~tafa.

<34>

The Jews set off running like mules
The Prophet signaled (to the men): "Stop the

Jews, 0 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 Mu~ammad in the classical accounts. We

find these in Ibn Kathïr's Shama>il ar-Rasül <35>, QaQï

<IyaQ's ash-Shifa, <36>; as-Suyütï's al-Khasa>is al-Kubra

<37>, and others. In Ibn al-Jawzï's account we read about

several encounters that the Prophet had with camels, aIl of

which purport to be complaints of ill-treatment by the

owner. <38>

None, however, mentions the exact details of the three

Jewish conspirators and their dishonest attempts to claim

the ownership of the camel, as portrayed in the popular

ballad we have just discussed. As is the case with the

gazelle and the cruel 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 - is 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 version. It should be noted that my expurgated

version was recorded sorne 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 ba11ad in my possession, which narrates the

story of the prophet's night journey to Jerusa1em and his

ascension to Heaven, was first recorded by Bouriant from an

itinerant folk singer and published along with other ba11ads

in 1893. <39> The same ba1lad was 1ater to appear in

Mu~ammad Qindîl al--Baqlî's collection, Adab ad-Darawîsh,

<40> a collection which Pierre Cachia believes has been

filched from Bouriant's ear1ier collection. <41>

The ballad describes the Prophet Mu~ammad's night

journey (isra» to Jerusalem and his ascension to Heaven

(mi,raj). 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-Ghubari as the

author of the ballad. Is this the famous fourteenth-century

Egyptian zajjal Abü <Abd Allah Khalaf ibn Mu~ammad

al-Ghubarî? Perhaps he is, for there appears no evidence to

the contrary, And if indeed the author is the famous

al-Ghubarî, 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 maddaQîn.

<43>

The ballad derives most of its details from the popular

account of the Prophet's night journey and ascension to

Heaven by the badîth transmitter Ibn ,Abbas <44>, an account
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which is reproduced in a pulp edition and circulated among

the audience of the maddaQin (1 obtained my copy of Ibn

Abbas' Mi<raj 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 anyel

Jibril carne to Mu~arnrnad along with al-Buraq, a fabulous

mount which is bigger 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-Buraq:

fa >al in-nabi liki ya buraq il-aman
ghadan ashfa< liki min ~arr il-lahib
wi fi wa~faha kanit ti~ir il-<u>ul
kama >alit a~~ab il-kalam il-,agïb
laha wagh-i misl il-ëdamï f i~-~ifat

wi ghurra tifu> il-badr-i ,ind il-maghïb
wi aQla<ha khil>it il-lah is-sama
khala>aha l-muhaymin min gawahir ghawal
w aqdamha hum wi l-~awafir durar
khala>hum muhaymin ~ayy >adir galal,<45>

The Prophet said: "1 grant you protection,
o Buraq,

Tomorrow l 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 Ru1er.

The Prophet is flown to Jerusa1em 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

bliss (lit. the right-hand side).

The Prophet enters the third Heaven whose thickness is

the distance of a five-hundred-year journey 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 in each eye there being one thousand believers

whose tongues incessantly praise the Lord. The angel holds

in his hands a tablet which has inscribed on it the names of

ail 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 urïdak ya akhï <Izra)ïl
ti)ül lï <an ish-shagara w da l-lo~ wa ma
sababhum wa ma r-ro~ wa )abQak laha
tuqïm fï l-araQï aw turü~ li s-sama
fa )al <Izra)ïl ya man bi wa<du ~ada)

wi min faQlu abra l-<uyün mi l-<ama
(min il-<ama)

a)ül lak <an ish-shagara wi da l-16~ yaqïn
wa ma a~luhum ya bn il-kiram il-u~al

u)af w istimi< )olï fa )al lu na<am
l akhir kalamï ya malï~ il-khi~al.

But l want you, 0 brother, <Izra)ïl,
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 <Izra) ïl: "You who fulfill your promises
And through whose grace the blind were cured

of their blindness
l 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 l will say", the Prophet

said to him: "Yes"
"Till the end of my speech, 0 you who are

good-natured"

khala) rabbina sh-shagara wi fïha wara)
<adad kull-i man fï l-arQ-i ya bn il-kiram
wi da l-16~ mi)a~idha b ism il-<ibad
wi fïha <urif ahl i~-~ala w i~-~iyam

iza ma faragh <umr ibn adam ~a)at

min il-ghu~n-i zahra a<raf ismu )awam
fa in kan taqï ab<at min ahl il-yimïn
wi in kan shaqï ab<at min ahl ish-shimal
mulük yi)baQü r6~u bi sm il-<allï
wa la <ëshit ahl ll-arQ-i illa khayal.<46>

Our Lord created the tree; the number of its
leaves is

The number of the earth inhabitants, 0 son of
honourable people

This tablet opposite it has the names of
God's servants

In it are registered the people of pious deeds
( people 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 l would then
know his name at once

If he is pious, l would send for him an (angel)
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from those on the right side
If he is iniquitous, l would send for himone

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 gibrîl baka
ma'a I-mu~tafa zën il-,arab wi l-,agam
wi qal in-nabî ya rabb-i qomî Qu'af
fa ,al ummitak ya mu~ammad khayr il-umam
wi yom il-~isab fî l-~asr-i yushfa, luhum
nahar il->iyama wi l-qadam ,a l-qadam (,ala l-qadam)
firi~ a~mad il-mukhtar nabî I-huda
lamma simi, min rabbina zî I-maqal
wi sarü bi izn allah li khamis sarni'!
wi sukkanha fîha 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, 0 Mu~ammad, 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"
A~mad, 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. Mâlik, the

master of these giants, is seated on a chair of flames. In

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 up0n their

chests; sorne people drinking pus; others devouring suckling

babies; and others being dragged face down into raging

flames. The angel Jibrîl then explains to the kind-hearted

Prophet, who has burst into tears, the different sins of

these damned souls:

bakâ sayyid il-umma fa >âl gibrîl
<alâ esh inta tibkî kull-i she> lü sabab
tarâ hâzihî sh-shubbân wa hâzâ shabâb
wi hâzî ish-shuyükh kânü ahl il-ghaQab
wi hâzî n-nisâ kânü hum il-Iâtimât
amar rabbinâ min shu<ürhum tin~ilib

wi hâzî l-li~üm il-minattina yâ malî~

biyitnahshü fîhâ n-nisâ w ir-rigâl
ahl iz-zinâ kânü yi~ibbü

gazâhum bi zâka l-fi<l-i hâzî l-fi<âl.

The master of the community 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, 0 Beautiful One
Women and men are biting at
The 2.dulterers were in love wi th adultery ,
He (God) meted out these punishments to them

for this act of adultery.
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w in~ur shuhud i-zur ya sayyidI
tara alsinithum nazla l i 9- 9udur
w akl iQ-QarI< y a~mad wi shurb i 9- 9adld
gaza ya mu~ammad sharibln il-khumur
wahl iz-zina fI kull-i yom yuqtalu
wa man yakul amwal il-yatama figur
wa lakin bi faQlak yighfir allah luhum
wi nta l-mushaffa< ya agall ir-rigal
wa ya >abl-i >abl il-qabl-i fI l-mubtada
wa ya khatam ir-rusul il-kiram il-a9al.<48>

Look at the perjurers, 0 Master,
You will see their tongues hanging down their chests
The eating of the suckling babies, 0 A~mad, 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, 0 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 Mu~ammad's light 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 giant-like - were he to hold the earth in his hand, it

would look like 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
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idea here is that only Mu];lammad, the favoured ?rophet, is

permitted to meet the Lord.

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 the

station that no angel has ever reached before. Now the

Prophet is in the divine presence of his Lord:

wi lamma dana ,al lu l-lah mar];laba
bi khawa~ il-khawa~ a];lmad a~il il-gudüd
fa la shakk-i innik <alli l-martaba
wa la nal sulayman li ba<Qi faQlak wi hüd
tamanna w sai ma shi,t-i ya mu~tafa

fa >al ummiti talataf bihum ya wadüd
fa 'al ummitik y al;1mad khayar il-umam
wi nta l-mufaQQal ya agall ir-rigal
guhannam li man <adak wi bi,s il-ma~ir

khala>tak ];labibi ya badi< il-gamal.

When he came near, God said to him: "Welcome,
The best of the most excellent, A];lmad of the

the most noble lineage
Undoubtedly yours is the highest rank; neither
Solomon nor Hüd have attained sorne of your grace
Make a wish and request what you desire, 0 Mu~tafa"

The Prophet said: "My community, be kind to it,
o Amicable One

God said to him: "Your community, 0 A];lmad,
is the best of communities

Your are the most favoured, 0 most exalted of men
Hellfire is for your foe, miserable is his fate
l have created you, 0 one with stunning beauty"

wi qad khatabahu rabb il-<ibad il-karim
wi >al lu khala>tak >abl-i khal> is-sama

wi min >abl-i adam ya mu];lammad wi hüd
wi la takhsha fi ];laQrati min faza<
wi sharraf bisati ya taqi l-gudüd
wi lamma tma,ann a];lmad nabi l-huda
fa nada ilah ta<ala dayim la tazal
<ala tür sina qad amart il-kalim
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b an nu ya~il gahak fa nala l-wi~al.<49>

The Noble Lord of mankind addressed the Prophet
And told him: "1 have created you before

the beginning of the Heavens

Before the creation of Adam, 0 Mu~ammad, and Hüd
Have ao fear in My Presence,
Honour my carpet, 0 one of pious ancestors
When A~mad, the Prophet of Guidance became

reassured
The Exalted Everlasting God said outloud:
"On Mount Sinai, l 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. Abü Bakr and aIl the

companions believe him; only Abü Jahl and some Jews reject

Jerusalem. To help the prophet with the right description,
( .• "
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his story and question him about the description of

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 Abü Jahl and the Jews who can

neither see the city nor the angel Jibril. In 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 Mu~ammad's meeting with God. It comes close to Ibn

Is~aq's account in his Sirat Rasül Allah. <51>

"What happened to the Prophet on the Night of Rajab 27?"

asks Shëkh <Abd an-Na~if Khattab, who is known in and around

Tanta. He then proceeds to tell his audience the story of

the Prophet's night journey ta Jerusalem and eventual
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ascension to Heaven on the back of the mysterious burag.

His audience is already familiar with the famous isra' and

mi<raj story but they are excited to hear it. He proceeds

to mention Mu~ammad's journey through the Seven Heavens, but

one of his listeners shouts "di bati,a ,awî, 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 th~ Prophet's meeting with a different

prophet in each of the seven Heavens:

awwil sama adam ,ablu
shaf illî nüru ma fari,sh-i <enëh
mahü a~lu shaf in-nür da zaman
wi nata, lisanu w ~alla <alëh

tani sama yi~ya w <lsa
it'addimü-lu w asnü <alëh
wi 'alü mar~ab bi ~abibna

illî shaffa< fî l-khal,-i <alëh (?)

talit sama yüsif ya gamîl
da gamal mu~ammad ghatta <alëh
wi ,al-lu kullina min nürak
di ~aga waQ~a u h-ankir lëh.

rabi< sama n-nabi idris
'am li n-nabi b-yira~~ab bëh
nabina ,al-lu <alayka salam
idrîs tabassam radd-i <alëh

wi harün fî khamis sama ,ablu
w-khadu m<ah wa~~a-lu l-akhih
müsa l-kalîm fî sama sadsa
wi ala <imran min ~awalëh

wi l-far~a tammat bi mu~ammad

wi l-kull-i 'amü y~allü <alëh
fi s-sab<a ,ablu khalilu llah
akhaz mu~ammad bayna yadëh

wi ,al-lu ibnî wi ~afidî

wi ,abbilu min bën <aynëh
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wi jal-lu ya ibna z-zabi~en

tahhir-li bet allah w i~meh

fi l-lela di ya ,ibad allah
faraQ ,alena l-mawla ~alah

khamsin ~alah wi ba)um khamsa
wi da faQl-i m il-mawla w in,am.<27:a>

In the first Heaven, Adam met him
He set eyes on Mu~ammad whose light never

departed from his (Adam's) sight
Adam saw this light indeed beforehan0
He opened his mouth and called blessil1,js down

on (Mul;1ammad)

In 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 Mu~ammad's beauty outshone his.
Joseph said: "We are all made out of your

light
This is amply clear, why should l deny that?"

In the fourth Heaven, the prophet Idris
Rose for the Prophet and welcomed him
Our 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 <Imran were around him

Joy was completed with Mu~ammad'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, 0 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,

Shëkh Khattab does not mention the details of the Prophet's

meeting with God; this is done by the maddaQ, Mabmud

al-Badrawî, from Upper Egypt, who cut a record with the

Cairo-based Nefertiti Recording Company. In al-Badrawi's

"Lëlit il-Isra", the Prophet went with the ange1 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 accounts, the angel Gabriel not only

holds back but he even asks the Prophet to intercede with

God on his behalf:

wa lamma taraqqa <inda sidrati I-muntaha
ra)a <indaha ma-laysa yudraku ib9ahu
takhallaf <anhu l-wabyi nada mubammadun:
atatruk ya gibril Qayfan wa tansahu
fa qala ya-babîbi
fa qala: <udhri ya mubammad qad bada
wa hadha maqamun laysa mithli yi<addahu
wa law annani qadimtu f in-nuri khatwatan
l abraqni min dhalika n-nuri adnahu
fa qala lahu I-mukhtar hal laka bagatan
turidu qaQaha <inda rabbin qa9adnahu?"
fa qala muradi ya babibi dhikrati
fa qala muradi mubammad dkikrati
idh anta khatabt al-karima b asmahu
wa faraqahu gibril <inda liqa)ihi
wa qala laqad faza n-nabî bi mawlahu
wa lamma tana>a sami<a n-nida ya marbaba
bi khayri rasulin li I-baraya 9-9tafaynahu
wa min tabt-i saqi l-<arsh-i qad kharra sagidan
fa nudî irfa< khayra <abdin hadaynahu
wa I-bugbu qad rufi<at <an iz-zat w angalat
wa <ala bisat in-nur aglasahu llahu
nadahu qa9di ya ilahi sutrati
nadahu qa9di ya ilahi na~ratan
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bi riQaka canna anta anta 11ahu.<7:a>

When he ascended to the lote tree
He saw there what could not be quantified
The Revelation (bearer) left him; Mu~ammad shouted:
"0 Gabriel, do you leave (your) guest and ignore him?"
Gabriel said: "0 beloved of mine"
Gabriel said: "My excuse, 0 Mu~ammad, is manifest
This is a place not to be intruded upon by the likes

of me
For should l walk one step into the light
l 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, 0 beloved, is to mention me
"My desire, 0 Mu~ammad, is to mention me
When you address the Generous One by his

divine Names"
Gabriel left him when Mu~ammad met with God
And he said: "The Prophet has won (the grace)

of his Lord"
When he moved further away, he overheard the calI

"Welcome
To the best messenger to mankind we have ever chosen "
At the feet of the Throne, (Mu~ammad)

fell on his knees
He was addressed: "Rise up ,the best servant We have

ever guided"
The veils were, then, removed; the Divine 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".

Fat~i Sliman (Sharqiyya) 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 calI him "l;Iabibuna" (our

beloved), in the second "nabiyyuna" (our Prophet), in the

third "shafi<una" (our intercessor) in the fourth "safiyyuna

(our close companion), in the fifth "khaliluna" (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. In the seventh Heaven, he

is welcomed by God who greets him with "ya-mar!;laba"

(welcome). The Prophet is about to take off his shoes out

of respect for the divine presence, but the Almighty says:

la takhaf, düs il-busat ya ~afwati,

ya di l-hana
simi< in-nida min rabbihi rafi< is-sama
ahlan wa sahlan bi l-Qabib 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

9afiyyuna, then proceeds to enumerate the many ways in which

He made MUQarnrnad superior to all the other prophets:

in kan min adam khalaqtahu awwalan
anta ya mukhtar awwala khalqina

in kan min idris kasaytahu Qullatan
anta ya mukhtar kasaytak bi nürina

in kan min nÜQ <ataytahu safinatan
anta ya mukhtar safinatu <ilmina

in kan min <isa rafa<tahu li s-sama
anta ya mukhtar ~irt-i galisuna (sic).

in kan min yüsif a<taytahu gamalan
anta ya mukhtar agmal khalqina

in kan min müsa ra>aytuh <ala l-gabal
anta ya mukhtar ~irt-i kalimuna (sic)

in kan min ayyüb ga<alnahu ~abiran

anta ya mukhtar ~abir li amrina

in kan min dawüd al-Qadid ata<ahu
anta ya mukhtar lan lak ~akhrina (sic)
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in kan miu ~ali~ a<taytahu naqatan
an ta ya mukhtar rakabt-i buraqina (sic)

in kan min sulayman <ataytahu khataman
anta ya mukhtar khatê.ma ruslina.<41:a>

If l created Adam first
You, Chosen One, are the very first of Our creation

If l clothed Idris in a special garb
l clothe you, 0 Chosen One, with our light

If l provided Noah with a ship
You, 0 Chosen One, are the ship of Our Knowledge

If l raised Jesus to the Heaven
You, Chasen One, are Our intimate companion

If l bestowed beauty on Joseph
You, 0 Chosen One, are the most beautiful of

our creation

If l saw Moses on the mountain
You, 0 Chosen One, are Our interlocutar

If We made Job a forbearing man
You, 0 Chosen One, endure patiently Our commands

If iron became pliable for David
For you, 0 Chosen One, Our rocks become supple

If l granted $ali~ a she-camel
You, 0 Chasen One, mounted Our Buraq

If l awarded Salomon a ring
You, 0 Chosen One, are the Seal of Our messengers.

There are references in the Qur,an to the event of the

isra, (night journey) fram Mecca to Jerusalem, and these

references have been taken as the basis for the story. The

Qur,an says in Sürat al-Isra, (Q. 17):

sub~ana lladhi asra bi-<abdihi laylan mina
l-masjidi al-~arami ila l-masjidi l-aq~a lladhi
barakna ~awlahu li-nuriyhu min ayatina innahu huwa
s-sami<u l-ba~ir .

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 blessed, that We might show him of Our
tokens Lo He, only He, is the Hearer, the Seer.

But there is no direct reference to the event of the

heavenly ascension. Many Muslims however, and certainly the

Egyptian rn~dd~bin and their audience, take ·SUrat an-Najm·

(The Star, Q. 53) in the QUr>~n as the basis for their

belief in MUbammad's heavenly ascension. <52>

There are also several traditions (ab~dith) which

narrate details of the night journey to Jerusalem and the

heavenly ascension, traditions which are found in the

collections of al-Bukh~ri 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 self ... as one finds in

the stories of the 9üfis or the gU99~9 (story-tellers) and

litterateurs·. <54>

We have already mentioned that the account given by

Ibn (Abb~s (d. 688-9) forms the basis of the bal lad

attributed to the fourteenth-century al-Ghub~ri. In fact

the author refers to this specifically in the bal lad (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 Shekhs Khattab,

al-Badrawi and Sliman - which are similar to Ibn Isbaq's

account where we find more attention given to the

different prophets whom Mubammad met in each of the seven
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In aIl the ballads there is, however, one common

denominator: MUQammad 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 Siqhinq Palm Trunk

There are several brief references to this miracle in

the repertoire but the whole episode is sung, and composed,

by Shëkh al-<Irasï of Samannüd (Gharbiyya). The miracle

tells of a palm trunk against which the Prophet used to lean

while preaching in a modestly built mosque. When Muslims

(
"-':!4,

begin to increase in number and the mosque becomes crowded

with believers, a man by the name of Tamïm ad-Darï suggests

to the Prophet that a proper pulpit be built. The Prophet

agrees but when he actually cornes 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:

fï awwal khutba tili< iz-zën
< al-manbar yukhtub li 1-~a9rïn

sim<um buka <alï w anïn
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asna> khitab in-nabï mu~ammad

ba$$um li gihat i$-$6t yishûfüh
dihishum wi ~tarum lamma <irfüh
a$l illï byibkï l-giz< ya hüh
<ashan bu<ad in-nabï mu~ammad

il-giz< biyibkï w yi>inn anïn
yibkï buka> abü >alb-i ~azïn

law biyisma< luh ~agar la-ylïn
kulluh <alashan il-hadï mu~ammad. <24:b>

For the first sermon, the Beautiful One climbed
The pulpit to deliver the sermon to the congregation
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 it was
It was the tree trunk which was crying, 0 people
Because of being away from the prophet Mu~ammad

The tree trunk was crying and sobbing
Like a person who was grief-stricken
If a stone should happen t.o hear i t, i t would

melt (with grief)
That was ail for the sake of the Prophet Mu~ammad

The Prophet then turns to the trunk and, moved by its

sobbing, embraces it zayy il-umm ma-biQQumm ibnaha

is-§ughayyar" (as the mother would embrace her infant). The

trunk then engages in sorne sort of lover's <itàb (reproach):

mïn <allimak < l-gafa ma-kanitsh-i <adàtak
wa~ishnï Dürak wi wa>afàtak wi kalimatak
ya llï mulük is-sama khadamü siyadàtak <24:b>

Who taught you that harshness; it was not your nature
l yearn for your glow, poses, dnd 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 hana lli waldinak
gibril wa mikal fi lëlit il-isra sandinak
gay tikhla< in-na<l-i >al-lak da ~na 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 is

considered as an authentic report (badith f?abil;J.) by

transmitters such as al-Bukhari and Muslim <55>, and

at-Tirmidhi.<56> It is narrated in Dala,il an-Nubuwwa by Abü

Nu<aym al-I~fahani <57>, in al-Wafa bi Abwal al-Mu§tafa by

Ibn al-Jawzi <58>, ash-Shifa bi Ta<rif ijugüg al-Mu§tafa by

al-QaQi <IyaQ <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 Shëkh al-<Irasi narrates, a Greek carpenter, or the young

slave of a woman from among the An~ar (the Helpers)?

In his Shama>il ar-Rasül, Abü l-Fida Ibn Kathir gives

nine accounts of this miracle, on the authority of famjliar

transmitters like Ibn ijanbal, Malik, Ibn <Abbas, Jabir,
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al-Bukhari, Abu Nu,aym al-I~fahani, and two of the Prophet's

wives: ,A>isha and Umm Salama,<60> AlI 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 narra tes

the whole episode as we find it in the ballad of Shekh

al-,Irasi. In fact it is clear that his baIlad 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 Abu Nu,aym <61>, that the

reason for building the pulpit was to enable the increasing

numbers of believers to see the Pr0phet in the mosque is

mentioned in 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 Shekh al-,Irasi's ballad.

i. The Prophet's Attributes

A close look at the bal lads will show that sorne of

their motifs echo the classical lore. Throughout the

ballads, a two-pronged leitmotiv is discernible: the

Prophet's noble qualities and outward beauty as weIl as the

proofs of his prophethood. Repeateùly the Prophet is

described as the exemplar of human beauty and as a true
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miracle-making prophet who is often acknowledged by men,

animaIs and even inanimate things as God's messenger. Does

this two-pronged leitmotiv not echo the classical genres

known as shama>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 Abü Nu<aym al-I~fahani (d. 1037)

and al-Bayhaqi (d. 1066).

Both (works) are more or less biographies of the
Prophet, studded with evidentiary miracles - those
that happened before and after his calI 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 animaIs 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 us analyse how these two classical genres are echoed

in the repertoire.

The repertoire i~ 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, Ibn

ISQaq gives us an account

attributes:

of the Prophet's physical



148

Muhammad was midd1e-sized, did not have 1ank 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 conspictlous tallness. He
had thick, curly hair. The plaits of his hair
were parted. His hair reached beyond t"~ 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.<6S>

Much like the books of the dala>il and shama>il, the

repertoire of the Egyptian maddabin exibits a fascination

for the prophet's beauty. He is often called kabil al-<~n

(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-zën (the beautiful one), malib il-wagh (the one

with a beautiful face), kamil il-aw~af (the one who

possesses perfect qualities), kamil il hindam (the one who

is well attired), il-badr il-kamil (the full moon, the rnoon

being the syrnbol of beauty in Egyptian popular imagination;

a beautiful woman is called >arnar, (rnoon), or >amrnura,

(moon-like), kamil iz-zëna (the one who is well groomed).

There are sorne curious physical qualities, again indicative

of his beauty and charm. He had shama <ala l-khaddën (a
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beauty mark on the cheeks), his lips were as red as <agig

(rubies), his hair was layyin (soft, straight) and resembled

the horse's hair (sha<r khëli Le., 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<a

<66> (middle stature) the Egyptian maddaQin describe the

prophet as tall. Here is how Shëkh Sharaf (Gharbiyya)

describes the Prophet:

tawil il-qama, a~ar il-khaddën, ahdab
ka~il at-tarafën, iza takallam kharag
bayn 3anayah il-Iu>lu>iyya.<41:a>

il-<aynën,
in-nur min

(
He is tall in stature, with rosy cheeks,
eye-Iashes, dark eyes, when he speaks, light
forth from between his pearl-like teeth.

long
pours

And Haniyyat Sha<ban (who lives near Biyala, Province of

Kafr ash-Shëkh) also stresses the Prophet's tallness and

other qualities:

waghu zayy il->amar, abyaQ il-wagh, ka~il

il-<aynën, tawil il-gama, fi khaddu l-yimin shama.
<40:a>

His face is like 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 is 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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abü shama l-asmaranî
fi ba~r-i sh-sho, ramanî
wi lamma sa,alt-i <annu
la,ëtu skandaranî.

The swarthy (lover) with a mole on the cheek
Has submerged me in the sea of love,
When l enquired about him, l found out he was

Alexandrian.

In Upper Egypt the mole is called wajana and <Abd al-Bari

Mi<awwaQ (Minya, Upper Egypt) sings:

ana b-amda~ illî <ala khaddu l-yamîn wajana
lola n-nabî z-zën id-darb il-kabîr ma-jinah

(ma-jînah) <32:a>

l 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 bahiVV

in-nür (he who is resplendent), il-badr il-kamil (the full

moon) , or waghu~ il-,amar (his face is as resplendent as

the moon). It should be remembered that according to the

repertoire of the madda~în, the Prophet was created out of

light and that his light had existed even before Adam's

creation, and still lives on.<67> The light of the 'orophet

(nür in-nabî) is an oft-used phrase in Egyptian Arabie, such

as when Egyptians express their delight by shouting "va nür

in-nabî" (0 light of the Prophet). Songs in honour of

would-be pilgrims on 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 $aqr from Port Said:

nür in-nabi zaYln is-sikka
min bür sa<id lamma l-makka
ya rabb-i iw<idna b-~igga

wi n~igg-i bët allah wi nzür
ya far~it il-~ug9ag bi n-nür.

wa~alna makka f 'a~riyya

banit il-anwar in-nabawiyya.<38:a>

The prophet's light is adorning the route
From Port Said ta Mecca
a Lord, grant us a pilgrimage trip
Ta perform the pilgrimage and visit God's sanctuary
a how happy are the pilgrims with (Mu~ammad'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:

nür in-nabi zaYln is-sikka
min dumyat J.i-ghayit makka.<7:a>

The Prophet's light is adorning the route
From Damietta ta Mecca.

In Suez, a song celebrates the beaming light of the Prophet

which puts the full maon to shame (it is taken from the

sangs of the Shadhiliyya arder):

ashraqat anwar mu~ammad

f akhtafat minha l-budür
anta shamsun anta qamarun
anta nürun fawqa nür.<68>

Mu~ammad's lights shane forth
They dimmed the full moons
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You (Mutammad) are as (luminous) as the sun
and the moon

You are 1ight upon 1ight.

The simi1arity between the moon, a symbo1 of beauty and

luminosjty, and the Prophet Mutammad is depicted in a

beautiful song from Anwar <Izz ad-Din $aqr's repertoire

(Port Said). The beautiful Prophet and the moon arc so much

alike that it is difficult to distinguish the one from the

other:

shuft il-tabib wi l-)amar w ittart ana bênhum
lawla sawad il-<iyun wi I-bayaQ bênhum
ma-kan fu)adi <irif in-nabi minhum. <37:a>

l saw the Beloved and the moon; l 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 «arus il-giyama). Ibrahim Mutammad

al-Johari from Dumyat sings:

in-nabi zayy il-<arus
zikruhu yutiyy n-nufus
wi n-na~ara w il-magus
dola aslamu <ala yadêh. <18:a>

The Prophet is like a bridegroom
His mention animates the spirit
The Christians and the Zorrastrians
Embraced Islam at his hands.
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The Prophet is also depicted in a song from Sohaj (Upper

Egypt) as a bridegroom who is to be joined in the bonds of

matrimony with one of the feminine (grammatically speaking)

divine attributes of God, His jalala (Majesty). FanjarI

'UrabI A~mad from Sohaj sings this intriguing piece in which

Mu~ammad and the Gad of the Muslim bipartite shahada: la

ilaha illa llah, Mubammadun rasülu llah (there is no deity

but God (and) Mu~ammad is the Messenger of God) are joined

together in holy matrimony:

ra~um yigIbü l-,arüsa wi l-'arIs li t-tnën
li'yü l-,arüsa l-galala wi n-nabI z-zën.<l: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 (Mu~ammad).

There are sorne 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 cornes to mind is a reference to Rama, the Hindu

god. It is, however, such a bizarre 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.

Mu~ammad Rajab an-Najjar of Kuwait University suggested once

to me that rama is a place in Paradise, whereas Shëkh

al-'IrasI has suggested that "rama" is a place near Mecca.

There is evidence to support al-,IrasI's suggestion in

al-~amawI's Khizanat al-Adab.<69> But why would the Prophet

be associated especially with such a place? One does not



154

find a satisfactory answer.

Another similarly puzzling word is tIba. It is

obviously a place. Fanjari of Sohaj sings:

bi l;ta» tlba w zamzam wi l-imilm ,aIl w nablh
min khadam jadd-i lazim rabbuna yil;tadëh

(yihadëh?).<l:a>

By the Fair City, by the weIl Zamzam, by Imam ,AlI
and his Pro!"het

Whosoever serves earnestly, the Lord will guide him
(bestow His bounty on him?).

The Egyptian folklorist Shawqi ,Abd al-~aklm thinks

that tlba is none other than Thebes of Ancient Egypt <70>.

This seems to suggest an attempt on the part of the maddâbin

to indigenize the prophet Mul;tammad by associating him with

Egyptian place names. But it is quite plausible that the

reference is not to Ilba (Thebes) but to ~~ an epithet

for al-Madlna (Medina).<71>

The belief in the Prophet's intercession with God on

behalf of his community runs deep in the maddal;tln's ballads.

The Prophet is calIed shafI, (intercessor), and Qamin

(guarantor) . MU$tafa Isma,Il and his brothers ~asan and

~usën, from Asyüt, sing this piece, in Classical Arabie,

about the prophet's role as an intercessor for his community

on the Last Day:

idha ma n-nasu yawma d-dlni
qamü ila r-ral;tmani w agtama'a l-gamI<u
wa galla l-khatbu wa nqata<a t-taragi (?)
wa nada l-,alamüna man ish-shafI,u
hunaka yaqümu al;tmadu fI yadayhi
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liwa,u l-Qamdi mun<aqidun rafi<u
fa-yasgudu thumma yashfa<u fi l-baraya
wa yamtazu (yagtazu?) l-mukhalifu wa l--mu1;.i<u.<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, AQmad 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 M~hammad, the female singer from Minya in

Upper Egypt, calls the Prophet the wasta <30: a>

(intermediary) . The term she uses has a strong local

flavour, for i t 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 cornes across other images

of the Prophet and his family that conjure up a very

elaborate bureaucratic system. Sorne songs depict the Muslim

believer as an applicant who knocks at the prophet's door,

only to have it opened by Zenab, the Prophet's

grand-daughter, nicknamed Umm Hashim and given the epithet

ra,isit id-diwan (the head of the chancellery). The maddaQ

as-Sayyid al-Bayyümi Mabrük from Man~üra (Daqahliyya) sings:
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w indah li bint-i bint in-nabï
tifta~ lak il-abwab
ya ala taha <abdikum khaddamikum wa>if <ala I-bab
<ala ~alu bitgürü lëh wi kan <amal ëh wi malu
law kan gara minnu zanb-i sam~u lu fih
w-itlattafü bu wa law bi l-<ën na~ra lu. <29:a>

CalI on the granddaughter of the Prophet
She will open the doors for you
o House of raha, 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.

Shëkh Zakariyya <Ali I-Banna, from the village of Shëkh

Basanën (Daqahliyya), sings about the seeker's des ire 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 is there. The seeker

..~

answers by identifying himself as someone who is mawsum

(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 I-bab barra
>al laha ana mawsüm min il-qayyüm
wi ma<aya rasm-i mamQi w makhtüm min abi fatima I-barra.

<B:a>

The daughter called out: "Who is at the door outside?"
He said: "1 am marked by the Everlasting One
1 have a permit, signed and sealed by the father of

Fatima the godly."

The Prophet is also called tabib or tabib l-agraQ, the

physician of the wounds. He is the da> (illness), and the

dawa) (remedy): he is the love disease « aya 1-Qubb ). and i. ts

cure. Sa <id Mu~ammad Bughdadi from Shata (Dumyat) si.ngs:
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~ubb in-nabï fï l->alb-i dawa
kullina ha-n>ül sawa
~alawatu llahi <aleh. <7:a>

The love for the Prophet is a cure for the heart
AlI of us will say together:
"May Allah's blessings be upon him"

And Shekh Mu~ammad <Abd al-Hadï from Rashïd (Bihera)

expresses the idea that the Prophet is bath the disease and

the cure:

lamma inshaghal >albï b hawah
ana ru~t adawwar < ad-dawa
>alü lï ~allï < an-nabï
huwwa dalïlï w maksabï. <20:a>

When my heart was preoccupied by his love
l set out ta look for the cure
They advised me: "CalI down blessings on the Prophet"
He is my guide and my profit.

The disease of love is even sought after.

at-rablawï (Gharbiyya) sings:

<ayyan wi dakhal il-<iyada
wagad it-tabïb <ayyan
nada < at-tamargï ya nena
la>ah ya <eni <ayyan
khala~ fata~na l-<iyada
wi l-kashf-i b il-maggan
ni<tï d-dawa lis-salim
wi ni<zil il-<ayyan. <44:a>

Shekh Mu~ammad

A sick man entered the physician's clinic
He found that the physician was sick
He then, 0 mother dear, called the male nurse,
But found him sick tao, poor man
The clinic has been kept open
Check-ups are now free of charge
Medicine is administered ta the healthy
And the diseased ones are kept away (from thern).
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This metaphor of love as disease that is welcomed and even

desired runs throughout the repertoire. What better

illustration of the profound love one can have for the

Proph," ',:. than the notion 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 maddabïn's narrative

is 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 is the first to be created. He is 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 nür (light) was transferred

from the loins of Adam to Shïth and then to Ibrahïm and

onwards until it reached <Abd Allah ibn <Abd al-Muttalib,

his father. Just as Mutammad is made free of the hounds of

time, so also is he unrestrained by the bounds of space. He

moves instantaneously from earth to heaven as in the isra>

bal lads or from Syria to Mecca as in the ballad of

al-Jawahir al-Bahïja. Mutammad of the maddabïn's ballads

then is a liminal entity which stands outside the perceived

spatial and temporal boundaries. The learned and th~

(

"piety-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 maddabïn are attested as authentic by men whom

the learned would regard as the guardians of orthodox Islam,

men like Atmad Ibn ~anbal, al-Bukharï, Muslim, Ibn Kathïr,

Ibn al-Jawzï, 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

Mu~ammad's own co,nmunity (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 d~awn and the

tension between tnem is ever-present, perhaps corresponding

to the classical distinction between dar al-islam and dar

al-barb (the Rouse of Islam and the Rouse 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, Abü Jahl is called "il-Ia,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

l-battal" (this dog and scoundrel) 0>. It is noticeable

that negative epithets are sometimes interchangeable among

the non-Muslims; for example a Jew is called a :kafir" <4>

(infidel) and Abü Jahl, the pagan (who is also dubbed a

kafir) is described as more sly than the Christians<5>. No

boundaries are recognized among non-Muslims; epithets like

an-na§ara l-yahüd" <6> (the Jewish Nazarenes) are not

uncommon,

The tension between the two groups continues until the

outside group is totally absorbed by the inside group. In
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almost every instance all non-Muslims are made to convert to

Islam: BaQira the monk and his followers <7>; a Jew and his

wife<B>; the Jew in the gazelle story <9>; the polytheists

Suraqa<lO> and Babib ibn Malik in "Inshgaq al-gamar" <Il>;

there is even a hint that MUQammad's arch enemy Abü Jahl may

have recanted his polytheism and embraced Islam <12>.

But nowhere else is the dichotomy between the inside

and the outside groups made more manifest than in the case

of MUQammad's encounter with BaQira, the famed monk. This

dichotomy is subtly but powerfully described. When MUQammad

enters BaQira's monastery, we are told that a §anam (idol),

presumably a statue of Christ, falls and breaks, never to

rise again lma-n>am). <13> In contrast to this, the monks

and others present who are destined ta embrace Islam rise up

to greet the Prophet as a sign of respect for the one whose

religion God Himse1f set up (>am). <14> At this point

BaQira'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 cornes

across sorne amazing examples of not on1y tolerance towards

other religions, especial1y Christianity, but a tendency to

appropriate non-Islamic symbols and practices, informed by

the outlook that aIl religions are universa1ly valid.

Christian figures are portrayed as conduits through which
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reached. Consider the fo11owing

~anna fata~ ~an wi fih kasat min barra
wi n-nas wayyâ 1-ginn-i wa>fin <a1â 1-bâb

min barra
nadahit i1-bunayya w >â1it min i11i <aIâ

1-bâb barra
>al-lahâ anâ mawsûm min il-qayyûm
wi m<aya rasm-i mamQi wi makhtûm min abi

fatima l-barra.<8:a>

ijanna opened a wine-shop which had foreign-made goblels
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 Everlasting God
I have a perm~t, signed and sealed by the

the father of Fatima the godlly."

ijannâ is an unmistakably Christian name. The wine is the

symbol of the mystical union (invoking also the Christian

communion) with the divine and both humans and the jinn seek

that union. The young girl stands for the divine or the

jalâla (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 examp1e of this in a eulogy by

Sh§kh Sayyid <Asar al-Ma<allâwi which he sang during the

celebration of as-Sayyid al-Badawi's rnŒ1id in
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(Gharbiyya):

ta<a1Œ ya h1-i I-bala nishki I-ba<Qina ~alna

nu><ud ma<a ba<Qina madam ~alkum wafi> ~alna

ya rahib id-dër ya qissis ya ~anna

>Œm ifta~ lina I-bab il-bab (sic) khallina nshŒf
~alna

i~na nkawëna bi I-hawa lamma nishif ~alna.<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

o monk of the monastery, 0 Priest, 0 Banna
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 Banna is made the cu~duit

for achieving the divine union which is to take place in a

monastery. Banna 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 Banüna, 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 maddaU makes

full use of the evocative erotic situation and the nun is

asked to expose the divine truths" (farragini <a

I-ma<nat).<15>

There are classical antecedents to this notion of the

universality of ail religions. We find this notion in the

mystical poetry of al-Ballaj (d. 922) when he says:
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tafakkartu fî l-adyani jadda taQaqquqin
fa alfaytuha a~lan lahu shu<aban jamma
fa-la tatlubanna li mar.i dinan fa-innahu
ya~uddu <ani l-a~li l-wathîqi wa inna-ma
yutalibuhu a~lun yu<abbiru <indahu
jamî<a l-ma<alî wa I-ma<anî fa yafhama.

l have deeply reflected over all the religions and found
them to be one 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

<Arabî (d.1240) also espouses the unity of all religions:

laqad ~ara qalbî qabilan kulla ~uratin

fa mar<an li ghizlanin wa dayran li ruhbani
wa baytan li awthanin wa ka<bata ta.ifin
wa alwaQa tawratin wa mU~Qafa qur.ani
adînu bi dîni l-Qubb-i anna tawajjahat
raka.ibuhu fa l-Qubbu dînî wa imanî.<17>

My heart is capable of adopting every form:
Nowa pasture for gazelles, now a monastery for monks
Nowa temple for idols, now a pilgrim's Ka<ba
Now the tablets of the Torah, now the copy of the Qur.an
l confess the religion of love wherever its caravan turns
For love is my faith and true conviction.

And Abu l-~asan ash-Shushtarî (d.1268/9), the Andalusian

mystical poet who lived 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 Shëkh al-Ma<allawî quoted above. This is how

ash-Shushtarî's zajal runs:
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i~Qar ya man huwa barra
w a,bur li dayrina
tusga kusa (cl. ku.us) masarra
min khamrat al-muna
las (cl. laysa) yabga fiha dharra
min wa~shat ad-duna (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 des ire
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, i.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-,aQi, 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

'Ali ibn Abi ~alib, the Prophet's cousin and son-in- law).

The ,aQi 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 shafa,a

(intercession). As the door marks the border between the

inside and the outside, so does the ,a§ï. His position

reminds one of the Mu,tazili concept of being in the manzila

bayna al-manzilatayn, an interstitial state between iman

(belief) and outright kufr (unbelief).
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The Invisible Government:

Sorne of the rnaddal;lin portray in their songs a picture

of what is at tirnes called al-bukuma a1-batiniyya <20>

(cosrnic governrnent, invisible governrnent) with

administrative departrnents run by different holy figures who

rule the world among themselves. They are under the

authority of the Prophet Mubammad who is called the supreme

axis. This is a schema of the cosmic government in

desending heirarchical order of authority:

THE COSMIC GOVERNMENT

Qutb al-Agtab al-Awbad
(Mul;lammad)

al-Qutb al-Ghawth

Imam

AwUid

Abdal

Nugaba>

Nujaba>

Rujaba> <21>

Imam

Zaynab, the granddaughter of the Prophet Mul;lammad

figures prorninently in this cosrnic government. Given the

epithets is-Sayyida (the Lady, the Mistress), il-KarIrna (the

honoured or generous one), Umm Hashirn (rnother of Hashim), or

at tirnes Marna (rnother), Zaynab (often pronounced Zenab), is

regarded as the directress of the day-to-day affairs in this

cosrnic governrnent. She is the head of the dIwan
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(administrative department,

direct their petitions ta her:

chancellery), and devotees

l.
wa)if ~ada s-sitt umm hashim
b-andah w a)ül marna ya karlma.<28:a>

l am standing near the lady Umm Hashim
Shouting: "0 Mother, 0 generous one

2.
ya marna intI s-sabab yamma zënab
ya maska silük in-nas
ya silk kullu ~anan ya manba< il-i~sas

gar~I ittasa< ya karlma wa la li)ëtlüsh dawa
fI n-nas

)alit-li khattak <ala kurs-i <arshi ëh ragga<ak
li n-nas

in kan lazim-lak sa<ada ghëb <an dunyitak wi n-nas.<28:a>

You, Mother Zënab, 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, 0 noble one;

l have not found a cure for it in people
She said: "1 have seated you on my heavenly

throne, why did you return ta people?
If you want ta gain bliss, you must absent yourself

from your world and from people".

Sometimes the devotee has ta press his case and entreat Umm

Hashim ta help him out:

<ammal anadi <alëkI yamma ya zënab
lëh w intI ma-bitruQQIsh
huwwa na fi<lI raQQI yamma
<ënI wa-lla ma-<agabkIsh
huwwa kull-i man labas il-<mam ya ri5~I

<ënI )alü <alëh darwish
>alit ir-rakk-i <a l-<amal ya sayyid
a~lu mish kalam tahwish
wi lli la)ëtu marna l-karlma <ala bayyina
<atü-lu r-rigal ba>shIsh.<28:a>
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1 have been calling you, 0 Mother Zênab
Why are you not responùing?
Are my deeds wicked, 0 Mother
Ah, or is it that 1 no longer please you?
Not everyone, 0 my soul, who dons the religious

garb (lit. the turban)
Can be called a dervish
She said: "What matters is deeds, 0 Sayyid,
No l'.onsense talk will do"
He whoü' noble Mother found firm in faith
(Holy) men grant him blessings (lit. gratuity, tips).

But Umm Hashim can also mete out punishments to sinners:

kêf il-,amal fï llï akhad 'ahdu
wi ba,d-i kida na.a4u

wi ~awwilüh <a l-gilas li yin~urü na'4u
.alit ir-ra.ïsa ummu hashim

itrüdüh madam <ahdina na.a4u
siddü ,alêh il-masa.ï w nashshifü-lu ar4u
wi zawwidü-lu l-bala w ta •• alü-lu mara4ü
yimkin yinïn fï s-sa~arï yi~har lina ghara4u
wa lIa (wa llahi) in tara. babina nin~ur

ilêh bar4u.<lO:a>

Wha"t 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, \"". will

still answer him.

Under the authority of Zaynab, a number of awliya: or

"saints" help devotees by working miracles in their lives.

Each walï is specialized in one area of human needs. For

example in and around the provincial town of ranta, a region

where most of the madda~in under study are active, local
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beliefs have it that the following saints are specialized in

certain kinds of blessings:

* Sidi ,1zz ar-Rijal is famed for curing children's

diseases.

* Sidi Marzuq cornes instantly to one's rescue.

* Sidi ,Ali l-~amuli helps old maids find suitable

husbands and women are reported to entreat him with this

rhymed petition: "sidi ~ Qamüli gawwizni w ana gib-Iak

sham,a tüli". (Sidi 0 ~amüli, marry me off and l will bring

you a candIe my size).

* Sidi A~ad al-Babli helps the oppressed, and the

locals often calI on him with this petition: "Va babli kun

bab-li" (0 Babli be my succor, lit. agate unto me).<22>

One ballad mentions a süfi neophyte who goes through

different initiatory steps symbolized by having his papers

signed by several holy figures, in a manner which reminds

one of the mundane world of Egyptian government bureacracy:

murid tara> il-bab >alit ra>isit id-diwan
iftaQ ya naqib hatu
madam salim fi l-'amal
nimQi-Iu gawabatu.<3:a>

A neophyte knocked at the door, the headmistress of the
chancellery said:

"Open the door, 0 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 givcn the run

around" by the officiaIs of al-l,1uklima al-biltinlYYil. (lhe

Hidden Government):

murId galu ~al laI ah min ~alu

kaminnu <ala bayyina shekh il-.arab gillu
maQa-lu .ala daftaru
wi <ala l-imam il-~usen ~alu

salit dikhlilu r-rilasa lamit is-sitt ba<ta-lu
walaf a~am umm-i hashim yishki laha ~alu

lalit ir-ralisa ya nafisa shlifi l-murid malu
lalit nafisa ya ralIsa silkina ghayyar bala ~alll

min yom ma-dakhal il-~ima w in-nom ma-yi~la-lu

iza nam aw lam ism-i n-nabi f(I) balu
lalit ir-ralisa da IIi dakhal ~ayyina ~ili~

il-karim ~alu.<3:a>

A neophyte was seized by a spiritual state and he was
in agany

Because he was clear of conscience, Shêkh al-<Arab
(the saint A~mad al-Badawi) came ta him

Signed his papers
And referred him to al-Imam al-Busen (Busayn)
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 maddaQIn.

A. The Mawwii1:

Most of the repertoire is cast in the non-classical

form of the mawwal, a form believed ta have originated in

ninth-century Iraq.<23> The mawwal is of two kinds (it

should be noted that the terms here are far from being

uniform and that practitioners in the field apply them

rather loosely): il-akhQar (the green), which centres on

themes related ta love and the joys of life, and il-aQmar

(the red), also known as waw which deals with the pains of

life and complaints about the treachery of people and time.

It relies heavily on paronomasia and is cast ainly in the

baslt metre. Traditionally it has four agfal (lines) with

the sarne rhyme. But since its introduction into Egypt from

Iraq, it has come ta know two more varieties: the five-line

mawwal which is commonly called il-a'rag (the lame), and the

seven-line mawwal which is calIed is-suba,I or in-nu,mani or

iz-zuhërl. The rhyme scheme in the traditional mawwal

(called ruba,I) is AAAA, in the khumasi AAABA, and in the

suba,I AAABBBA. Another kind of mawwal is the mardûf

(cumulative, incremental, or simply riding pillion). It

usually consists of five 3-line stanzas, each stanza having

the same internaI rhyme scheme, differing from those of
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other stanzas. The first three lines, called the farsh

• (spreading - of rugs, mats, etc.) cite three -aah-s a sort

of groaning sound which expresses the grief of the

~oet/singer over the injustices of people and Time. The

following stanzas, the last of which is called gh'lli! (lid,

cover), explain the reasons behind the grief in cumulative

(cumulation is irdSf, hence mardüf) and touching details

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 of the maddSJ;lin' s repertoire is cornposed

in the form of the a<rag. Shêkh <Abd al-FattS~ al-<Irasi's

repertoire is replete with the a<rag:

lêlit milSd in-nabi kanit hanS w srür
il-ken kullu inshra~ w il-arQ-i <ammat nür
wahl is-sama m il-fara~ ba<atü banat il-~ür

1 umm il-~abib in-nabi <alashan yihannüha
wi gatt-i mulük is-sama <alashSn yishahdü n-nür.<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 congratulate the mother of the beloved Prophet
And the angels of the Heaven c~me down to witness

the light (ot the Prophet).
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B. The Qa~ida:

The ga?ida as a c1assica1 poetic form is uti1ized a10ng

with the mawwa1 in the repertoire. The ga?a'id of Ibn

al-Fari~ (d. 1235), al-Bu,iri (d. 1294 or 1298) and more

recently those of A~mad Shawqi (d. 1932) are sung in whole

or in part as in the case of A~mad at-Tüni, Yasin at-Tuhami,

Sayyid ,Asar al-Ma<allawi. There is also

attributed to the jurist Abü Banifa sung by Shëkh al-<Irasi.

~. The Tawshiga:

The tawshiha (pl. tawashih) is a poem in Classical or

Modern Standard Arabie sung in praise of the Prophet

Mu~ammad. l have come across only two examples of tawashih

in the repertoire l collected in Egypt. Here is a short

tawshiha chanted with no musical instruments by a band of

three brothers from Asyüt:

al-~aqqu lana ,ara wa~ihhan wa galayya
w as-sa,du bina bana khadiman abadiyya
wa l-lutfu bina 'amma ~ahiran wa khafiyya
lamma ba,atha llahu mursalan <arabiyya
sadat bi fakhar <ala I-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 (to the world) an Arabian

messenger
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The tribe of <Adnan proudly ruled
over the world.

The J;lunün-

Known also as Aghanî l-Buggag (songs for the pilgrims),

these songs are meant to honour the Muslim on his way to or

from Mecca during the season of the pilgrimage. The

following are two examples of these songs, the first is from

the region of Upper Egypt and the se..:ond from the Delta in

northern Egypt.

zawwagŒ l-bawwaba wi Qatta <atabha
w i<milu f iz-z6ga ghazala w waladha
za~~agu l-bawwaba wi Qatta l-<atabî
zawwaguha mliQ liha l-Qajj-i yajî
zawwagu l-bawwaba wi Qatta gafaha
w i<milu f iz-ziwaga ghazala w Qanaha
risil il-Qajj-i gal dagîg ya $abaya
la jl-i farsh-i l-Qumul wi dabQ-i t-ranaya
risil il-Qajj-i wi gal dagîg QaQQaru-lî
la jl-i farsh-i l-Qumul wi dabQ-i l-<ijulî. <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 weil for the Bajj will pass through it
Adorn the gate, its front and back
Adorn it and paint a gazelle and its suckling foal
The Bâjj asks the young women (of the household)

to bake the bread
To spread the mats and slaughter the sheep
The Bajj asks that the bread be baked
And mats be spread, and calves be slaught.ered.

This second example of the Qunun songs is from the city of

Bur Sa<îd (Port Said):
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ya ragl< min makka haniyya-1ak
ya ma ~ubb-i n-nabi shagha1 ba1ak
zurt-i l-~aramen ya gamalhum
matta<t-i 'iyünak bi na~arhum

wi shuft-i n-nür uddamhum
wi nafa't-i <n-nabi malak

<arafat yi,ül li n-nabi l askun tala babak
w ab'a sa<id ya nabi w ab'a min a~babak

,al in-nabi ya <arafat ilzum i<tabak
ma yikmal il-~igg-i ya <arafat illa-bak

tala <arafat labbetum
wi tuftum il-marwa w sa<etum
min zamzam qad rawetum
wi dafa<t-i <an-nabi malak

baQ il-~amam wi l-yamam wi l-karawan ~hanna

wi lli nshabak bi n-nabi la nam wa la thanna
ana tul ~ayati w nifsi trid wi titmanna
larnrna sama~ li l-ilah wi sagatt-i f il-mi~rab

il-misk-i fa~ m il-ma'am ~atta l-~amam ghanna.
<37:a>

have
have
have

You
You
You

You who have returned from Mecca, l congratulate you
Much has the love for the Prophet preoccupied your heart
You have visited the two holy places (Mecca and Medina),

o how beautiful they are
filled your eyes with joy by looking at them
witnessed the light before them
spent your money for the sake of the Prophet.

The (holy mountain of) <Arafat says to the Prophet:
"Would that l were located at your door

o how l would be overjoyed, 0 Prophet, and count as
one of those who love you

The Prophet says: "0 <lI.rafat, stay in your place
<lit. threshold>

The ~ajj rites cannot be completed
without you

On <Ararat you (pilgrims) have uttered:
"Here we are, 0 Lord" ,

You have ambulated from the Marwa and run
(to the holy place of ~afa)

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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AlI life long l have desired and longed for
(the Prophet)

When God decreed that l 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. Ta'tirat Mawlid:

These are passages of semi-rhymed prose taken from

classical mawlid works such as those of al-MunawI <27> (d.

1621), Ibn al-JawzI<28> (d. 1200), al-BarzanjI<29> (d.

1766). The maddab chants the passage and members of his

group or his audience repeat a refrain which calls on God ta

send down "perfumed" blessings on the Prophet's tomb, hence

the name ta<tira derived from <itr (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 t~ree

brothers from Asyüt (Upper Egypt):

ra>aytu rasüla l-lahi ~alla l-lahu <alayhi wa
sallama fI I-manami ru>yatan ~aqlqiyya/ wa man
ra>ahu fI I-manami fa-qad ra>ahu ~aqqan kama rawat
,anhu l-afaQilu l-a'alam / ra>aytuhu muzammalan fI
thiyabin sundusiyya / marbü,a l-qamati abyaQa
l-lawni gamlla ~-~ürati wa fa~I~a l-kalam /
kamilan fI dhatihi ~alla l-lahu 'alayhi wa sallama
/ mukammalan fI aw~afihi l-khilqiyya / ma khalaqa
l-lahu qablahu wa 15 ba,dahu mithlahu fI l-anam /
'a~ima l-ra>si aswada sh-sha,ri tatlhu fI
ma~asinihi l-,uqülu z-zak~ya / wa tata~ayyaru fI
kamali gamalihi l-afhan, / qamariyya l-gablni
~awagibuhu nüniyya / ka~Ila t-tarafayni ahdaba
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l-<aynayni ~arifa l-qawam / abyaQa l-khadayn ~alla

l-lahu <alyhi wa sallama / musharraban bi
l-J;lUmrati waganatuhu Qawiyya / wa waghuhu k-annahu
l-badru laylata t-·tamam / yagri ) - );lUsnu fi
khaddayhi ~alla l-lahu <alyhi wa sallama / kama
tagri sh-shamsu fi masalikiha l-falakiyya /
kawkabiyya l-anfi yazülu min Qiya>ihi ~-~alam /
yaqütiyya sh-shafatayni ~alla l-lahu <alyhi wa
sallama / mufallaga al-asnani ~alla l-lahu ,alayhi
wa sallama / idha takallama kharaga n-nüru min
bayni thanayahu l-lu>lu>iyya / wasi<a l-fami
salsabila r-riqi gamila l-ibtisam / kaththa
l-li~yati ~alla l-lahu <alayhi wa sallama /
mu<tadila l-<unuqi fi ~afa>i l-fiQQati n-naqiyya /
wa lahu <aynani fi ~ahrihi yara bihima man
khalfahu kama yara man fi l-amam / bariza
l-<aQuQayni ~alla l-lahu <alayhi wa sallama /
tawila z-zindayni ~alla l-lahu ,alyhi wa sallama /
karima l-kaffayni agwada min as-su~ubi l-mumtirati
l-ghaymiyya / salima ~-~adri mumtali>an min
al-ayati wa l-a~kam / batnuhu ~alla l-lahu <alyhi
wa sallama <ala taqwa l-lahi wa ma<arifihi
matwiyya / wa idha namat <aynahu qalbuhu la yanam
/ munira s-saqayni ~alla l-lahu <alyhi wa sallama
/ ~arifa l-ka<bayni ~alla l-lahu <alayhi wa
sallama / a<qabuhu siragiyya / wa lahu fi ~-~akhri

gha~ati l-aqdam.

Refrain:

<attir allahurnrna qabrahu l-karim bi 'itrin
shadhiyyin min ~alatin wa taslim / allahurnrna ~alli

wa sallim wa barik <aleh.<30>

l 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
related by the pious transmitters on the Prophet's
authority / l saw him in clothes made of silk
brocade / he was medium in height, fair in
complexion, beautiful in appearance and eloquent
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 black, 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
(nün) / he had kohl-coloured eyes, long eyelashes,
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p1easant gait / his cheeks were fair in
complexion, may God's blessings and peace be upon
him / reddish and glowing / his face was 1ike th~

moon on the night it waxes full / beauty runs in
his cheeks, may God's b1essings and peace be upon
him / as the sun runs in its spheric routes / his
nose was (as 1uminous as) a star, darkness would
roll off before his resp1endence / his 1ips were
ruby-red, may God's blessings and peace be upon
him / his teeth were set apart, may God's
b1essings and peace be upon him / when he spoke,
1ight wou1d 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 blessi~gs 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. Aghiinï at-Takhmïr:

Known as "songs of fermentation or intoxication" these

are often sung during sûfi zikr ceremonies. They are meant

to express the 2ûfi's intoxication by his love for God.
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Shëkh Isma<il Rashwan (d. 1984 or J.985) used to sing this

1ittle takhmir song:

ya tagir il-khamr
ga-Iak amr-i nawilni
w zamzim il-kas
amam in-nas wi nawilni
bi idi ~alliltaha w ish-shar< nawiJ.ni.<31>

o wine seller
You have been commanded to pass on

(the wine) to me
Add to the (wine) cup the water of

Zamzam
Do this in front of everyone and pass

the cup on to me
It is l who have permitted it (the wine)

and law of Islam delivered to me.

Modelling himself on Ibn al-FariQ's famous khamriyya (wine

poem), Shëkh al-<Irasi composed this takhmir song:

shiribna l-mudama
fa zidna karama
wi skirna nudama
<ala zikr il-~abib

min >abl il-khalayi>
kan mazagna rayi>
fa <irifna l-ha>ayi>
bi l-khamr il-<agib

biy> ülü i?ifüha
y alli shiribtmüha
tib>ü ti<rafuha
ya ahl it-tajrid

>ultulhum i?afa>
bass ghër il-ma>
is>alü l-<ushsha> (il-<ulama»
hatla>ü 1-<agib.<32>

We quaffed the wine
Our blessings were replenished
We became intoxicated
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By the mention of the Beloved's name.

Before the creation of the world
Our essence was pure
That was why we acquired knowledge
By means of that wondrous wine.

They said: "Describe it
You who have quaffed it
For you have known it, 0 people

of immaterial knowledge"

1 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 maddabîn.

Rhyme Scheme:

The maddabîn employ a variety of rhyme schemes. Sorne

are quite regular, others are not. Of the regular ones,

(

sorne bear striking similarities to the traditional musammata

of the <Abbasî age:<33>

da na khatrî arüb wa azür
wa tmalla bi n-nür

wa shüf banat il-bür
tikhdim rasül allah



185

ya kamil il-ma<na
mad~ak mugamma<na

madam in-nabï ma<ana
ninga~ bi amr allah.<37:a>

(AAAB)

It is my intention ta go to visit
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 commando

2.
in-nabï zên il-mila~

mad~uhu li z-zanb-i ma~

al-mukha99a9 bi s-sama~

wa l-mu~allal bi l-ghamam

man <alëh iQ-Qabb-i sallam
wa l-ba<ïr ~aqqan takallam
istami< ya khill wi fham
li l-ma<anï wi n-ni~am.

(AAAB) <18:a>

The Prophet is the paragon of beauty
Praising him remits sins
He who has been granted (the power)

ta 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 compI'ehend
The meaning and the verse.

3.
ana b-amda~ illï nizil 9aYlm wi rabbuh hadah
shab<an taqwa wi min bïr in-na<ïm wi saqah
marr it-tabïb <a l-mabalï idda li kull-i gar~-i
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dawah
man kan tabibuh in-nabi ya farQitu ya hanah
(AAAA)<5:a>

l am praising the one who was barn fasting and his
Lord was guiding him

He was satiated with righteousness and his Lord
gave him ta drink from the weIl of bliss

The physician passed by the afflicted ones and
~rescribed medicine for each wound

Happy is the one whose physician is the Prophet.

4.
ya <ashiqina mUQammadan wa gamalihi (sic)
~allü <alayhi fa tas<adü bi ~alatihi

nazrun (nadhrun) <alayya iza (idha) wa~altu

maqamahu
la umarrigha l-khaddayni fi <atabatihi
(ABAB)<45:a>

o lovers of MUQammad and his beauty
CalI down blessings on him and you will

be blessed
If l reach his mausoleum, l vow
Ta rub my face (lit. two cheeks) in its threshold.

At times there is no rhyme, as in this example from Shëkh

Sharaf (Tanta):

<and illah taha
wa <and il-mala,ika aQmad
wi fi s-sama maQmüd
wi fi l-arQ-i muQammad.<41:a>

For the Lord, he is Taha
For the angels, he is AQmad
On earth he is MuQammad.

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 arder ta agree with the

preceding feminine nouns):
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ya oabib bintak $aoio
ma lhash a'Qa, $aoit
sanka wa açwalha qabiç
wi otart fiha snin.<41:a>

It is true, a ~abïb, 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: Qalal L taram

(lici-t, lawful / illicit, unlawful), nur L z;alam (light /

darkness), da' !.. dawa, (disease / remedy). Isma' il ,Amir

(Gharbiyya?) uses the anti thesis between sour and sweet a_' a

correlative of the ?ufi dialectics. God·s jalala (Majesty,

feminine in Arabic) is addressing the young mystic:

,ablin (qabla ann) tidu, sukkari
sabba, wi du, khalli
'ashan tifarra, il-murr-i ba,a min

lazzit ish-sharbat.<4:a>

Before you taste my sweet side
Hurry to taste my sour
50 that you may discriminate between

bitterness and the pleasure-filled sherbet.

Shêkh ,Eta (Gharbiyya) skillfully combines the antithetical

adjectives ?ayim !.. shab,an (fasting / full, satiated) in the

person of the baby Mutammad who, he says, was born ?ayim

(fasting) as a sign of his piety, and yet he was shab'an

(full) of righteousness:
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ana b-amda!;l i11i nizi.l i?ayim wi rabbu hadah
shab<ani taqwa wi min bir in-n~<im wi saqah.<16:a>

l am praising the Olle who was born fasting and his
Lord was guiding him

He was satiated with righteousness and his Lord
gave him to drink from the weIl of bliss.

A more dexterous use of antithesis is found in a song where

the dark mole of Mu!;lammad's cheek is made to radiate light

and wards off the darkness of the night:

lak shama <ala l-khaddën ya mu!;lammad
tinwwar Qalam il-lël.<37:a>

You have a (dark) mole, 0 Mu!;lammad
That ilumines the pitch-black night.

And in one instance, the maddâb Ibrâhim ad-Disüqi employs a

formaI chiasma:

fih illi gur!;lu dawâh
wi fih illi fi dawâh gur!;lu.<14:a>

One man's illness is his cure
Another's cure is his illness.

The ~ of Punninq:

The practitioners of the popular art of balladry calI

punning zahr (flm~er) and its practice tazhir

~

':'f
"!

(flowering).<34> Punning, known in the classical literary

tradition as jinâs, is an essential part of the mawwâl,



189

without which it is ca11ed abyaÇ! or "b1ank". <35> Far from

being the exclusive possession of the learned, punning is

employed freely and at t.imes deftly by the l)allad singers.

These are several kinds of punning which l found in the

repertoire:

1. Tamm (Perfect):

When the two punning words agree in orthography but

differ in meaning.<36> The following is an examJo'le from the

bal lad Zawaj an-Nabï:

)Hit k:h.adïga li taha ya akram il-al;lbab
ya a,azz-i min gifnï ma,a l-al;lbab.

Khadïja said ta Taha (Mul;lammad): "You who
are the most honourable of the beloveù ones

You who are more precious than my eyelids and eye pupils.

The first instance of al;lbab means beloved ones, while the

second one means eye pupils. Isma,ïl <Amir makes this pun on

the word "rŒJ;lÏ":

ya rŒl;lï rŒl;lï b a,tab il-I;labïb wi shüfïh.<4:a>

o my soul, go to the threshold of the beloved
and look 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 tamm punning can be found in stanza 13

of Zawaj an-Nabi:
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get a<limik bih wa lâ makkint minnu n-nâs
~âQib mahaba wa lâ-hu li l-faQâyil nas
man faQQalu rabbinâ bi l-fatiQa wi n-nâs
wi IIi yi~alli <aleh yuktab min aQbabu
yom il->iyâma yikun-lu fi l-maQiq wannâs.

l came to tell you about him; l 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 Qur>ân (al-FâtiQa)
and the last (an-Nâs)

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
cornpanicn.

2. Murakkab (Complex):

When the punning words are aIl derivatives of the same

root <38> as in Ismâ<il <Amir's pun:

yâ mUQammad bi rUQi afdi man li asmâ
samâ samâ.<4:a>

o MUQammad, with my soul l (shall) redeem the one
who ascended to the highest Heaven.

He goes on ~~i~~ Lhis complex punning and the result is this

stanza Hhich is virtually incomprehensible:

bushrâk yâ >albi aQbâbak <alëk sâlu
lammâ salum salsalum gum yis>alü sâlu
lammâ malum malmalum gum yi<dilü mâlü
lammâ >alum >al>alum gum yisgudü >alü.<4:a>

Rejoice my heart for your loved ones
enquire about you
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l. Mu4ari.:

When the two punning words differ in their inltial

letters as in the case of: bamam L ghamam (pigeons /

clouds)<39>, and ~ lIt L zullt, or to a lesser extent bult

L zullt in the following line from the ballad of Isma,il

<Amir:

ya bint ya lIt ft bab <izzik bult zullt.<4:a>

a young maiden, at the door of your pride, my
humiliation tastes sweet.

When the two punning words or phrases are not only

rhythmic but also rhymed as in the Qur>anic verse (88:

25-26):

innama ilayna iyabuhum
bisabuhum.

thumma inna <alayna

.~

Lo, unto us is their return. And ours is their
reckoning.<40>

A gOGO example of this pun type is found in a ballad by

al-<Arabt al-Bilbtst's use of il-lêl/1l-w~1~

hidiyya min rabbina ynawwar Qalam il-lêl
wa anqaz il-k6n da kullu mi Q-Qalal wi l-wêl.<l2:a>

(Mubammad is) a g1ft from our Lord; he has lit
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the darkness of the night
And has salvaged ail the world from unbelief

and adversity.

~. Naqi~ (Imperfect):

When o~e of the punning words is almost a homonym but

lacks a letter, whether initial, medial or final, as in harr

L nahr or sirr L sifr.<41> The following example comes close

to the technique of nagi? (observe the words at the end of

each line in the Arabie):

wi n-nabî ya mUQammad tinzur-lî
wi-nn kunt-i khata>at ib>a i<zur-nî
a91 ana <ayyan wi ta<ala zurnî.<16:b>

o MUQammad, for the sake of the Prophet, look at me
And if l erred, forgive me
For l am afflicted, come and visit me.

~. al-Ishtiqaq (Derivation):

Wher ail the punning words are derived from the same

root and are possessed of a similar sense as in the

prophet's saying: "dhü l-wajhayni la yakünu wajîhan <inda

llahi" (the one with two faces (deceitful) is not deemed

honourable by God).<42>

Many maddahîn sing this line which is an example of

ishtigag:
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amda~ nabI kami1 mukamma1 muktama1.<32:a>

l 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 kha1

(paternal uncle and maternaI unc1e):

<ammak ilII nta ma<müm bi ni<matihi
wi khalak illI nta min adrarihi kha1I.<42:a>

Your paternal uncle is anyone who envelopes you
with his generosity

Your maternaI uncle is anyone from whose harm you
are free

But the best example of sustained ishtigag punning is found

in a song by Shëkh <Abd al-HadI:

a~mad mu~ammad ~amad rabbu bi nashr id-dIn
as<ad sa<Id insa<ad ba>a sayyid i~-~al~In

~afi i~tafah rabbina ga<alu <alëna amIn
mun~if na~af kull-i man galu bi ~a) )-i yaqIn
<adil <adal bi l-kitab
mu~ammad ~abIbi Qamini shafI<I.<3:a>

A~ad Mu~ammad praised his Lord for having
granted victory to the faith

The happiest of the fortunate ones who was blessed
imd became the lord of ·the righteous ones

A pure (man), chosen by God ta be our overseer
A fair-minded one, with manifest righteousness, he

treated justly anyone who sought him out
A just one who judged in accordance with the Holy Book
He is Mu~ammad, my beloved, my bondsman,

and my intercessor.

The use of punning is a source of delight for the

maddaUIn 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, is not a1ways gratuitous. It seems to fit in

with the importance of" ki tman al-asrar .. (concealing the

secrets) which the maddanîn who have a sufî outlook do not

tire of repeating in their songs. Sings Isma<îl <Àmir:

il-~ubb-i lu nas <irfu l-asrar
shart il-fata l-~urr-i la >ulna wa la >alu.<4:a>

Love has its own people who have known its secrets
The free-born is the one who does not divulge secrets.

And Sa<d Mu~ammad Bughdadî from Shata (Dumyat) advises the

one who has been afflicted by the love for the Prophet not

to divulge it to others:

darî <ala balwitak ya llî ibtalët darî.<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 maddanîn

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 uninitiated 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) as 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 ta

expose, to obfuscate not to clarify, to warp not to set

straight. Language is not used to achieve the kashf

al-maQjub (uncovering that which is concealed) - to borrow

the title of the sufi al-Hujwiri - but rather to achieve the

~ al-makshuf (concealing that which is explicit). In

short, language is made a means to undermine meaning; ta

exclude the uninitiated "educated" listener; it is anti

fasana and a~ti- bayan.

Metalepsis:

The transgression of temporal and spatial boundaries is

seen more clearly in the metaleptic reversaIs and the

miracle episodes. Metalepsis is a literary trope which

"places the present before the past, effect before cause,

epigone before precursor" .<43> Through this metaleptic trope

the Egyptian maddanin (and 9ufis in general) make MUQammad

precede his ancestors in time, and, in effect, they make the

belated prophet engender his own father.

Another manifestation of metalepsis is seen in the

images of laya l-Qubb (love sickness), which is a recurrent

motif in the repertoire. The love for the Prophet is

depicted as laya (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 is taken to prevent it from invading the

body. It is to be held at bay, as an entity on the
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periphery, and if it invades the body, aIl efforts are made

to block its metastasis. But in the repertoire <aya l-Qubb

is to be contracted; its metastasis acce1erated so that the

disease may flare up and spread from the periphery and be

happily allowed to take over the centre of the <ashï>

muQammad (beloved of MuQammd). This total metaleptic

reversaI is effectively depicted by Shëkh MUQammad

at-Tablawï (Tanta, Gharbiyya):

<ayyan wi dakha1 il-<iyada
wagad it-tabïb <ayyan
nada <at-tamargï ya nëna
la>ah ya <ënï <ayyan
khala~ fataQna l-<iyada
wi l-kashf-i b il-maggan
ni<tï d-dawa l is-salïm
wi ni<zil il-<ayyan.<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 i11
The clinic is made ready
Examining the patients is free of charge
Medicine is administered to the healthy people
And the ill are kept away from them.

This disease is depicted as a weIcome disruption of the

body's normal order , whereas normalcy is depicted as a

disease for which medicine (dawa) is to be ùdministered. In

the maddaQ's view, love for the Prophet is a disease that

should inflict aIl devotees. If there are sorne 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 dangerous "wholesome" ones.
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Much like the Greek word pharmakon which means both

poison and remedy (antidote), the Arabie dyad da> (disease)

and dawa> (cure) are used in the repertoire as metaphors for

the Prophet:

in-nabi ya-hl il-hawa
~ubb in-nabi fi l->alb-i dawa
kullina ha-n>ül sawa
9alawatu llahi <alëh.<29:a>

Love for the Prophet, 0 people of passion,
1s a cure for the heart
We will aIl say together
May God's blessings be upon him.

The physician (tabibl is at times the Prophet himself. He is

called tabib l-agral;l (the physician of the afflicted or the

healer of the wounds). Shëkh A~mad at-Tüni (Cairo/Asyüt)

sings:

in-nabi ya tabib l-agra~

ta<ala ~adana w irta~

wa llah il-<alala kutar
gab id-dawa wa <atah

wën il-mabali wën
i~na >ulna l-kull-i matali
gal nisa w rigal?
gulna 9ughar u kbar
gal adawi min wa akhalli min
wi l-kull-i fi l-~ubb-i ma~lümin.<47:a>

o Prophet, 0 healer of the wounds
Corne to our quarters 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 aIl afflicted"
He said: "Men and women?"
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We said: "Children and grown-ups
He said: "Whom shall l cure and whom shal1

l leave out
When everyone is love's casuaity?"

Another metaleptic example is provided by Shekh Mu~ammad

,Abd al-Hadï (Rashïd, Bi~era). The patient diagnoses and

prescribes treatment for the physician:

<alïl wi ra~ l it-tabïb wagad it-tabïb ,ayyan
wi bdal ma kashaf it-tabïb wa$af id-dawa l-,ayyan
jal-lu dawak ya tabïb 'and in-nabï l-,adnan
>üm ishfi ~adrak bi nür il-~ubb w il-ïman.<3:a>

A patient went to the physician and found him sick
Instead of the physician examining the patient, the

patient prescribes the medicine
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 §ûfï

anthology al-Qamüs al-Jadid from which the maddahin derive

many of their songs:
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tawaQQa> bi ma> al-ghaybi in kunta dha sirrin
wa illa tayammam bi i,>-i,>d'idi awi i,>-i,>akhri
wa qaddim imaman kunta anta imamahu
wa i,>alli i,>alata I-fajri fi awwali l-'ai,>ri
fa hadhihi i,>alatu l-,arifina bi rabbihim
fa in kunta minhum fa nQa~i I-barra bi I-ba~ri.<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 ought to invert every aspect of "natural" or" normal"

order. One should perform ablution but not with ordinary

water; one should pray but not according ta the canonical

time-table. iTor is that aIl; 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. If observable reality shows that

ships float on sea water or at times sink inta it,the

repertoire inverts this facto

safina fi I-ba~r-i ghiri> il-ba~r-i guwwaha.<16:a>

A ship on the sea in which the sea drowned.

The Prophet Mu~ammad is here portrayed as a ship in which

the sea of knowledge is submerged. Such metaleptic

inversion echoes a poetic line by the great mystic and poet
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Mawlana Rumi (d. 1273) in which he addresses Mu~ammad"s

wet-nurse ~alima. The child Mu~ammad is supposed to have

been lost and ~alima 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

Mu~ammad when one expects just the reverse: that Mu~ammad

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-Mabjub where the famous

mystic Abu Yazid al-Bistami (d. 875) is quoted as saying:

l cried: "0 Lord, with my egoism (mani-yi man) l
cannot attain to Thee, and l cannot escape from my
selfhood. What am l to do?" God spoke: '0 Abu
Yazid, thou must win release from thy thouness by
following my beloved (i.e. Mu~ammad).<46>

The following are two examples that l found in the

repertoire, the first in a ballad sung by Shekh <Abd al-Hadi

(Rashid, Bi~era) in which he addresses God"s majesty:

ana >ult-i eh ya galala bass-i yirQiki
>alit-li usluk tariq il-mu$tafa 1-<adnan.<3:a>

l said: "What is it that would satisfy you,
o God's Majesty

She said: "Follow the path of the ,Adnani Prophet".

The second example shows the maddab imploring God to forgive

him his sins and grant him, not God's, but Mu~ammad's
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acceptance:

ya rabb-i tüb <alena ya rabb
ya rabb i<tïnï mi d-dunya riQa

nabïna <annï.<32:a>

o Lord, forgive us, 0 Lord
o Lord, grant me in this life our

Prophet's acceptance of me.

The Use of the Alphabet:

The maddabïn refer to the orthography of two words in

particular: Allah and Mul;tammad. We have seell how Shekh <E~a

makes reference to the letters /m/ /l;t/ /m/ /d/ in the name

Mul;tammad, 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 Allah are interpreted:

alif wi lamen wi heh wal;tda yihizzu l-k6n
wi Qïf <alehum l;tarf il-kaf wi l;tarf in-nün
khallïk ma(ahum wi khaf minhum tinül i-kher
li ann-i rabbak yaqül li sh-shay> kun fa yakün.<3:a>

An A and two l'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.

Shekh Ibrahïm ad-Disüqï sings this stanza:

bi <uyünha naditnï
fï l-galb-i garl;titnï
alif wi l-lamen
wi bi I-heh dallitnï.<14:c>

With her looks she has called me in
In my heart she wounded me
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The A and the two lOs
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-Qusnâ) which are mentioned in the Qur>an. Shekh Jum<a

makes use of the numbers 1-14 to refer to God whom he calls

"Layla", the famous female beloved of the Majnün and the

§üfî symbol of the absolute into whom the mystic is to be

totally annihilated. The number 14 may also refer to the

~t ..,
"

popular Shî<î symbol of Mu~ammad, Fatima and the Shî<î

twelve Imams.

wa~id ya layla
itnen ya layla
talata ya layla
arba<a ya layla
khamsa ma b-anamsh-i wa la layla
sitta ya layla
sab<a ya layla
tamanya ya layla
tis<a ya layla
<ashara ya layla
~idashar ya layla
itnashar ya layla
talattashar ya layla
arba<tashar yikallimüki w inti

wa~id huwwa l-malik wi b-allaqabu b layla
itnen il-lel wi n-nahar wi huwwa l-karîm layla
talata <arshî wa kursî wa l-qalam wa l-katibu layla
arba<a l-arba< kutub wa l-katibu layla
khamsa l-khamas ~alawat ya ba ya sayyid

ya sagid ila
ya sagid ila
ya sagid ila layla
is-sitta ya mu~ammad

is-sittat ayyam khalq id-dunya
is-sab<a saba< samawat tirfa<hum ya sîdî layla
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it-tamanya ~amalat il-<arsh
wi t-tis<a r-raht yifsidu wa la yi~li~u

bass i~-~ali~ layla
wi l-<ashara fariQat makka ya lli zurt-i ~aram

in-nabi w layla
wi l-~idashar ikhwat sayyidna yusif ya ala sirt-i

n-nabi w layla
wi 1 it-tnashar is-sana w ~afi~ ish-shuhur 1~y15

wi t-talattashar ru>yit sayyidna yusif ya sami<
du<a> layla

wi 1 ar-rba<tashar ya ba <abd il-~amid

wi 1 ar-rba<tashar is-sama w il-araQin atu taw<an
ila layla.<47>

One, 0 Layla
Two, 0 Layla
Three, 0 Layla
Four, 0 Layla
Five, l do not sleep, not even one night
Six, 0 Layla
Seven, 0 Layla
Eight, 0 Layla
Nine, 0 Layla
Ten, 0 Layla
Eleven, 0 Layla
Twelve, 0 Layla
Thirteen, 0 Layla
Fourteen, they call on you, and you

(are Layla).

One stands for the King whom l 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,
o Sayyid, you who kneel down to worship Layla
o you who kneel down to worship
o you who kneel down to worship
o you who kneel down to worship Layla
Six, 0 Mu~ammad

Six stands for the (six) days that it took
to create the world

Seven stands for the ."even 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 righteousness, but the Righteous
One is Layla

Ten stands for the dutY to visit Mecca, 0 you who
have visited the Sanctuary of the Prophet and Layla
Eleven stands for the brothers of our Master Yusuf,
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o 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 Yüsuf, 0

You who hear (people's) supplications at night
Fourteen, 0 father ,Abd al-~amld,

Fourteen stands for the Heavens and the Earths which
came willingly to (heed) Layla.

Fanjari from 80haj (Upper Egypt) sings about an

aqueduct which has thirty-six gates, apparently a mystical

symbol, the meaning of which is not clear to me:

,ënI ra>at gantara bi sitta w talatln ,ën
,ashara fI ,ashara fI ,ashara w arba,a w itnën
ra~um yijlbü l-,arüsa w il-,aris l itnën
liqyü j-jalala - kilmit it-taw~Id - il-,arüsa
w il-,aris iz-zën.<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 - was the bride
And the beautiful one (Mu~ammad) was the groom.

The number forty is used in several places in the

maddapln's repertoire. The Prophet is described as

physically stronger than forty prophets, each one of them

being normally stronger than forty men as the ball~d

al-Jawahir al-Bahlj~ tells us. <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 prophetie career. <49> In Isma,Il ,Amir's Mawlid

in-NabI, Layla, the symbol for the divine Beloved, is made

to say to a neophyte:
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law dawimt iz-zikr fiyya arba,îna nahar
fI lela >abl-i tilü< il-fagr-i tiw9allî.<4:a>

If you continue to mention 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 is predominently in

the Colloquial Egyptian Arabic. The presence of the Cairene

dialect is pervasive but one also cornes across sorne regional

and provincial dialects. As is to be expected, Upper

Egyptian dialect (sa<îdi or §i'idi) is encountered in the

pieces sung by Upper Egyptian maddahin like Fanjari AQmad

<Urabi from Sohaj, Sh6qi l-Qinawi from Qina, Na,îma Shirîf

MUQammad from Minya, and sorne others. A characteristic of

this §a<idi dialect is the pronunciation of the hard Igl of

Cairene Arabie as Ijl just as the case in Classical Arabie,

and the Iql as hard Ig/. Na<ima sings:

<ugbalak ya mamduQ afandi bi zwarit in-nabi
w-aru~ aghanni w jina b is-salama.<30:a>

May it be your turn, MamduQ Effendi, to visit
the Prophet

l shall come to sing: God has vouchsafed our arrivaI.

Sorne vocables also betray a §a'idi provenance. In

al-Jawahir al-Bahija one cornes across a line spoken by the

monk BaQira:
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hayya s,ifu-li walima dilwakit fi 1-~al.<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 dilwa>tî. Ibn

A~mad, the alleged author of the version of the ballad in my

possession has dilwakît whereas Enno Littmann has the

Cairene bi l-'agal. <51> Other examples include ~adah

.~
~

(chez-lui) as opposed to the Cairene 'andu:

>amu ~adah fî l-watan lëla wi tanî y6m.<52>

They stayed for one night as his guests
and the following day.

Another example is the· use of the word <ad (totally) as

opposed to the Cairene kull:

fa >al-laha ya khadîga ibshirî bi l-khër
il-mal kullu fidâkî w intî tikfînî <ad.<53>

He said to Khadîja: 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 sufîs 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:
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wi shüf suhhâr il-layâlï
<ayshïn <alâ l-mudâm wï l-kâs
khayfïn la ~-~ub~-i ygïhum
saharü l-lël wi khaddum zubadu
ha-ykhallü r-râyib li n-na<sân.<16:b>

Wake up, sleepy one, wake up
Look at those who a:Le 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 is as sweet as sugar~ in-nabï

sukkar) and he who tastes it becomes intoxicated (man zâgahu

yaskar). Love for the Prophet cauterizes the heart:

il-~ubb-i huwwa llï kawïnâ
<ash,ïn khitâm il-anbiyyâ.<16:a>

Love is 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 9ughayyar bi

shüsha (a youngster with a forelock) or is described as

9ughayyar sharâra (a youngster who is like a spark), not yet

a blaze.<3l:a>.

Homonynms can also be used as antonyms. The word

battâl which can mean a scoundrel" as well as "invalid,

null and void" is at one point contrasted with the '>lOrd

batal <hero>. The two words are derived from the sarne root,

~ Madkür, one of Khadïja's slaves is called Batal <54>

but the wicked Jew is called battâl. <55>
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Personal names are used as aojectival epithets.

Consider the names of slaves in al-Jawahir al-Bahija:

Mufli~, <the successful one>, Maysara <easiness>, Naja~,

<success>, Madkur - who is 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 Faq16n in the ballad

composed by Abu Sariyya and sung by Shëkh Sharaf is derived

from the root fgl which has the meanings of credit,

excellence, virtue, honour, ail of which correspond to the

moral characteristics of the ascetic Faq16n who - much like

Yusuf of the Qur>an - resists the seductive ways of a

beautiful temptress.<41:b>

The Beteroqlossic Diction:

Linguistically speaking, Arab society by and large is

often described as diglossie; that is to say that it employs

two different varieties of Arabie: the ~a (Classi.cal and

Modern Standard Arabie, lit. the purest, the most eloquent)

and the <ammiyya (colloquial Arabie, lit. the common

language, the language of the <amma, the common people).

The Lebanese scholar Anis Fray~a describes this linguistic

dualism as a case of two languages which reflect two

different worlds: the world of reality and the world of
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artificiality.

We think, speak, murmur our prayer, talk tenderly
to our children, \"hisper in the ears of our
beloved ones, seek understanding with whoever we
want to and insult those who we see fit to in a
flowery and smooth spoken language which does not
delay thinking, nor requires much effort. But when
we assume a formaI 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
language with difficult vowel-endings, and stiff
rules in its constructions and expressions. <56>

This linguistic dualism, it is argued, has sorne grave

psychologieal 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 becornes even larger when
strengthened by the superimposition of the gap
between literary Arabie, which reigns supreme in
the ideal self, and colloquial Arabie, 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 Arabie. 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 Arabie. <57>

The views stated above do not allow the possibility

that serious and sacred subjects such as the life-story of

the Prophet Mu~ammad can also be couched in the regional

dialects and that the common folk at times appropria te parts

of the literature of the elite which is composed in literary
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Arabic.

Again on the question of bipo1arity, the American

1inguist Charles Ferguson discusses the issue of diglossia

in the case of Arabic - and other languages. <58> But the

repertoire of the maddâbïn with its heteroglossic ballads

poses a serious challenge ta 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 colloquial 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.
yâ saq~ya l-khamr i<tïnï l-qadab w imlâh
battâ anâ du)t-i ta:mu lam ba)ët aslâh.<16:b>

o cup-bearer, give me the cup and fill it up
So that (when) l have a taste of it, l will

not forget it.

Using the linguistic classifications of the Egyptian

linguist EI-Said Badawi in his book, Mustawayât al-<Arabiyya

al-Mu'âsira fï Mi§r (1973) <59>, one can regard the first

line as an example of Classical Arabic (fu§bâ t-turâth) with

two exceptions: i<tïnï, and imlâh, are not correct according

to the grammar of the Classical Arabic. The second line
(

does not conform in its entirety either to the Classicalc or
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the colloquial Arabie. It should be noted, however, that

the use of "lam~ t~egate the verb in the perfect tense is

so common in the language of the Egyptian ballad singers

that one is inclined to see it as a charateristic of their

literary colloquial (al-'ammiyya al-adabiyya) and not as a

ease of "pseudo-classicism" as Pierre Cachia asserts in his

study on the Egyptian ballads.<60>

2.
ya bint-i ya lli fi bab <izzik ~uli zulli.<4:a>

o young woman, at the threshold of whose pride my
humiliation tastes sweet.

The whole line with the exception of the colloquial relative

pronoun "(i)lli" may be considered Standard Arabie, l say

maybe because of the laek of sorne vowel-endings, what is

known in Arabie 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 intellectuals, since the passive voice in

"4uli zulli" which is a mark of of Classieal/MSA, is

virtually unknown in the spoken Arabie of Egypt.

3.
>§lü-li ngëb-la.k midawi ya wa.lah
ana >ult-i mish nafi,
ana dawaya 'a lli la tarah il-,ën
huwa l-~akimu l-<alimu Q-Qarr-i w an-nafi'.<35:a>

They said to me: "Lad, shall we fetch you a medicine-man?"
l 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-Knowing, the Harmful and the

Benefactor"
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The first two 1ines in the stanza above are in ,ammiyyat

al-ummiyyln (the co11oquia1 of tÜe i1literate) with their

use of the "hamza" to render the "qaf" and the rural "walah"

(lad, boy) and "midawi" (medicine-man) instead of the more

common "walad" and "duktur" or "tablb". The third line with

its negative "la tarah" (does not see) instead of the

colloquial "ma-tshifush" is an example of ",ammiyyat

al-muthaggafIn" (the colloquial of the intellectuals)

r'-

whereas the last line with its echo of the Qur>anic "most

beautiful names of God" and proper vocalization is an

example of fU$ba t-turath (Classical Arabie).

4 .
qasaman bi ~alI wa 1-maqam wa rutbati
law bu~tu nafasan la njala nuru wa~datI

qasaman yamlnan
a~la yamln, ajmal yamln

qasaman bi ~ubbI w bi >albI lli naZlr lik
b-a,budak bi r-ru~ wi l->alb-i mughram bik
alif wi lamën wi ha> il-ism-i dl ma,anëk

qasaman bi ~ub01 wi l->alb-i lëk mUkhli$
galu ,alayya gal ,amalt-i ana a'ma

w akhra$.<14:c>

l swear by my (mystical) state, station and rank
That if l exhale a breath, the'light of my oneness

will be manifested
l swear, l take an oath
The sweetest oath, the most beautiful oath

l swear by my love and my heart drawn to you
l 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
l swear by my love and the heart which is loyal to you
They alleged lies about me but l acted as though

l was blind and mute.
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lines are in Classical Arabic _( fU$!;la

t-turath), while the rest, with the "gaf" now rendered as a

hamza or a provincial hard "g" now standard "gaf" 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.
~ifatu l-<ishqi tajridun
,ann-i l-malakoti wa l-mulki
shurütu l-'ishqi an tabqa
ma<a l-ma~bübi ka l-milki

fi ba~ri sh-shog wi nzilna
fi ba~ri sh-shog wi nazalna
wi nzilna wi nazalna
nazalna fih ka l-fulki
nazalna l-ba~ri l-ba~ri qad 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 is in the Classical Arabic, duly vowelled

according to the grammatical rules of the language. What

follows has elements of Classical/Modern Standard Arabic as

in the case of "ka", "gad", "mulk" , in addition to the

regional variations in "nizilna", "nazalna", as well as

"shoq" 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 colloquial to the

conspicuously classical, and from the terse to the effete.

Such variegation in diction is at times utilized by the

maddaQ 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 $i<idi

(Upper Egyptian), using vocables like Qadaya, ësh, <ad (as

in al-Jawahir al-Bahija). But mostly the prophet's speech

is in literary Arabie, 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. God is often talked

of as >adir <61> (powerful), la ilaha siwah <62> (there is

no god but He), rabb-i I-bët <63> (the Lord of the

sanctuary), il-Qa> > <64> (Truth), waQid aQad <65> (the one

and only).

At times the notions Mu~ammad expresses are

conspicuously complex and philosophical, and the diction is

made to correspond accordingly. Consider for example the

Prophet's speech to Abü Lahab when the latter asks him to

show respect to the Meccan idols:

allah wa~id a~ad ma-lu rafi> w anis
wa la shabih yishbihu khali <an il-a<raQ.<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 <an in "khâli <an", which

in Classical Arabie is khâli min, the line sounds like the

kind 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 ~awwar il-<abd-i min ba<d-i l-<adam insân.<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 Shëkh Ibn Açmad'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 $ûfi concepts which are not unknown to

the folk maddabin 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 Arabie is superior to the colloquial, the latter

being routinely dismissed as a linguistic degeneration of
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the former. Islam's formaI lore is exclusively in the

classical literary Arabie: the Qur>an, the Badïth, and aIl

the works on theology and law. Moreover, the Qur>an's

uniqueness lies in the linguistic excellence of its

classical literary Arabie. In addition ta aIl of these

reasons that help the literary Arabie maintain its

supremacy, there is also the important factor that aIl the

religious duties that a Muslim - especially an Arab Muslim -

has to perform must be carried out in literary Arabie. Take

the five daily prayers for example. They have a fixed

wording which is exclusively in literary Arabie. A Muslim

repeats this formula daily; he cannot improvise or pray

directly to God in his own language or dialect. The Muslim

shahada (testimony of faith) "ashhadu an la ilaha illa llah,

~ ~ mUQammadan rasülu l-lah" is a fixed-phrase formula,

(there is no god but God and Mu~ammad is His messenger).

One cannot imagine an Egyptian Muslim saying for example,

ana Q ashhad bi ann-i mafïsh ilah illa rabbina w miQammad

akïd rasül min ,and-i rabbina (there ain't no god except Gad

and Mu~ammad is sure thing the guy Gad sent). In fact the

colloquial in this case will be categorically dismissed as

un fit 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 ilQad luhgawï

(linguistic heresy).<68> That is why, unlike ordinary men,

the Prophet has to speak in literary Arabie. Status here is

illustrated and reinforced through the use of different

levels of language. Literary Arabie with its inflections



217

and terse structures is be1ieved, even by the un1ettered

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 maddaJ;1Ïn is the

collusion between "text" and body; a collusion 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 maddahin, 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 Shêkh at-Tuini's ballad "Ana

B-Amda~". He starts with a musical prelude from a song by

Umm Kulthum. He then sings ana b-amdap" (1 eulogize),

therefore establishing his profession as a maddap of the

Prophet Mu~ammad. He repeats his first two lines, breaks

them into small segments, repeats each several times,

interspersed by "mm mm mm, aah aah aah". He stresses the

nasal sounds of Iml and Inl, therefore the line which goes:
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<üd i1-gana inbana wi mal

The bamboo lance bowed down and leaned

is repeated severa1 times with a stress on "inbana" and an

unnatura1 prolongation of the "innnn"; this prolongation

prefigures another one in the repeated first 1ine

ana b-amdab i11i yafüb il-misk min qadamu

l am praising the one from whose feet musk exudes.

He does not complete the line and acts as if his tongue were

stuck with "i1-" which he repeats several times until his

audience goes wild with excitement, he then follows this

with the line

inta sabet il-<ugül ~ mubammad.

You have captivated the minds, 0 Mubammad.

The love for the Prophet is shown to be so overwhelmiI'g that

the maddab is rendered incapable of finishing his line.

with the letter /1/ the tongue of the singer is literally

stuck to his palate.

Shekh at-Tüni is apparently known for what is called by

Shekh al-<Ira;;i "nasal singing", that is to say his stress

on the nasal sounds produces atone which Shekh al-<Irasi

admits at times moves him to tears.

Looking at Shekh at-Tüni's ballad - or that of any

maddab 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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maddab and his performance are at times mQr~ va1ued by the

audience than the sung "text". After a11 in most cases the

audience :~s thorough1y familiar with the content of the

song; in the cop-text of the popular sIra of the Prophet

Mul;1ammad, the audience certainly know the details of his

life all too we1l. It is for the sake of the perfon,lance of

the good singer and story-teller that they come, sometimes

from far-away places. In fact they would often listen to

the same song over and over. Unlike the case with the

1iterate tradition where the educated may or may not read

the same book more than once in their life time, the

maddabln's audience would not tire from repeatedly attending

the performance of the same song, especially if the singer

is competent. List:ening for this audience is not to

discover the unfamiliar but rather to re-discover the

familiar. <69>

For the audience, the presence and the body of the

maddab are indispensable. One has to attend any of the

performances to see the insistence of the audience on being

able to see the maddab. People would push and shove in

order to stand or sit where the maddaQ is in sight. It is

his person and his body that they des ire to see as th8Y

listen to his voice.

There is a good reason for that insistence on seeing

the body of the maddal;1; it is the medium through which the

1inguistlc utterance is articulated and intoned. It is, as

it were, the punctuation mark in the "text" of the song,

except that the intonation is not always voiced. The maddâQ
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sways his body, clenches his fist, closes his eyes,

gesticulates with his hands, leans forward or backward,

smiles or grimaces to underline sorne segments in his song.

All of this will be missed if one cannot see him.

The audience actively participate in the performance,

therefore any evaluation of the texture of the repertoire

under study must take the audience into consideration. They

cheer, ask the maddâb to sing sorne 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.

taken from different performances:

These are some examples

(
1. yâ sidi ,ali, in-nagda yâ sidi ,ali, il~a'

wilâdak yâ sidi 'ali, da ~nâ fi dâr is-saltana yâ
sidi 'ali, yâ kubbâniyyit in-nür yâ sidi ,ali.
il~a' il-magânin yâ sidi ,ali, il~a' il-mahâwis yâ
sidi 'ali.<35:a>

o Sidi <Ali, help, 0 Sidi 'Ali. Come ta the rescue
of your children, 0 Sidi 'Ali . We are in (your)
royal presence, 0 Sidi <Ali. 0 source of
resplendence (lit. electricity company), 0 Sidi
,Ali. Come to the rescue of the madmen, 0 Sidi
'Ali. Come ta the rescue of the insane ones, 0
Sidi ,Ali.

2. ikhawâtak ,ayyanln yâ gum,a.
ish-shinnâwi yâ gum<a ~a~ir hinâ
ibrâhim id-disü,i wi sidi ,ali zën
lëltak full yâ gum,a wi ~alli

in-nabi.<49:a>

sidi m~ammad

m<ânâ. sidi
il-'âbidin. wi

,alâ ~a~rit

Your brothers
the Prophet)

are afflicted (by love for Gad or
o Gum'a. Sidi M~ammad ish-Shinnâwi



,1

221

and Sidi Ibrahim id-Disü'i and Sidi 'Ali
al-,Abidin (son of al-~usayn b, ,Ali,
prophet's grandchild) are present here with
Your night is as fragrant as jasmine. CalI
blessings on the dignified Prophet,

Zën
the
us.

down

Admiration for the singer can be expressed by

complimentary phrases such as "Ya l;lalawa.L ~ l;lalawa" (HOW

sweet ); "Ya l;lalawtak ~ gamil ~ bn-i I-gamila" (How sweet

you are, 0 son of the sweet woman ); "Ya l;labibi ~ <asal, ~

l;labibi ~ riQa ~ bü sa,id" (0 my sweet beloved, 0 Riga,

father of Sa'id). Here is an exchange between Shëkh

al-'Irasi and a member of his audience:

Man

,alayya n-ni'ma 'asal,

,asal

ëh il-l;1alawa di

ya sayyid il-mursalin

ya ahlan

l swear you are as
sweet as honey.

You are as sweet as
honey

What sweetness.

o lord of the Prophets

Welcome

Shëkh al-'Irasî

allah yikrimak,

ahlan wa sahlan minawwarin.

ya ~abal;1 il-khër
kull-i sana wi ntü
tayyibin,
allah yibarik fikum.

may Allah bless you.

may Allah grant you
good health

Welcome, welcome, you have
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made the place glitter with
light. May you be weil 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 in the case of Shëkh al-<Irasî and others.

But if women are present, one may hear joyful ululations -

called zaghârît (sing. zaghruta). Throughout the bailad

about the Prophet's birth sung byal-<Arabî al-Bilbîsî,

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 ~usën, his sister Zënab, and his son <Alî Zën

al-<Abidîn. Here are sorne of the shouts of the audience of

al-Bilbîsî during his ballad about the Prophet's birth:

* ya gamal in-nabî, ya ~aQrit in-nabî.
o how beautiful the Prophet is, 0 dignified

Prophet.

* ya sîdî <alî zën il-<abidîn.
o my master <Alî Zën il-<Abidîn

(son of al-~usayn)

* yâ mawlâna yâ ~usën

o our master, ~usën.

* $allî <alâ kamil in-nur
Cali down blessings on the one with

dazzling resplendence.

* sîdî ibrahîm yâ disu>î
o my master Ibrahîm Disu>î.

* madad ya badawî
Help, 0 Badawî (AQffiad al-Badawî)
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* wa);l);lidüh
Say He (God) is One.

* ~alli <a n-nabi ya );lagg-i <arabi
CalI down blessings on the Prophet,

o Bagg <Arabi (the singer).

* madad ya sayyida zenab
Help, 0 our Lady Zenab.

* ~alli <a n-nabi
CalI down blessings on the Prophet.

* kida kida ya );lagg-i <arabi
o how beautiful, 0 Bagg <Arabi.

(zagharit)
cries of jOy.<12:a>

and these are the cheers of A);lmad at-Tüni's audience while

he was singing "Ana Bamda);l illi Yafü);l il-Misk min Qadamu":

* ya ~ultan il-madda);lin.
o sultan of the Madda);lin.

* ya );laQrit in-nabi.
o dignified prophet.

* ya büna ya );lnayyin
o our affectionate father.

* madad ya ala l-bet madad
Help, 0 people of the Prophet's family.

* ya karima, ya sitt il-kull.
o generous one, 0 Mistress above everyone.

* eh da l-gamal da, eh di l-);lalawa di
What beauty, what sweetness.

* na<am ya saqi r-ra);l, na<am ya
balsam il-gira);l

Yes, 0 cup-be~rer (of divine wine) , yes
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balsam of wounds.

* ya sultan il-madda~in ya a~ad.

o A~mad, 0 sultan of the Madda~in.

The repertoire under study with its multiplicity of

linguistic levels corresponds semiotically to the mulid.

Its "mulid-esque" character can be seen in the inversions

and interpenetration of disparate elements: the sacred

biography and the profane tunes or words of Umm Kulthum's

songs; the chaste diction of the maddan's eulogies of the

Prophet and the bawdy dialogue of the Arag6z; the Classica~_

Arabic of the ode and the Colloquial Egyptian Arabie of the

narrative ballad. It is also "mulid-esque" in its gregarious

nature: the mulid is a communal celebration, so is the

repertoire about the Prophet Mu~ammad, for there can be no

sayyita (local appellation of the singers of religious

ballads) without sammi<a. In fac'': any of the songs in the

t,..

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 maddan 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 ta shaut their own praises. The

maddan's song is indeed a communal act.
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CONCLUSION

il-madl;1-i kida
wi!ilal wi tti!ilâl
wa-hü min da wi da
il-madl;1-i kida
mish ,ayza kalam
il-madl;1-i kida.

The art of the sung praises in honour
of the Prophet Mul;1ammad is like

Lovers' union and connectedness
From this and from that
This art is (formed)
No doubt, this art is like this.

<~ajja Wafa> al-Mursî
in her ballad "Mu,jizat ar-Rasül",
in imitation of Umm Kulthüm's famous
song, "il-~ubb Kida">.

On October 12, 1989, the Mul;1ammad 'Abduh auditorium at

al-Azhar University in Cairo was crowded with turbaned

shëkhs, men in Western-style suits and ties, and sorne women

in traditional Islamic garb. They were invited to hear

President Mubarak's speech on the occasion of the

anniversary of the prophet Mul;1ammad's birthday. There were

recitations from the Qur>an, and a former Minister of

Culture, Dr. Al;1mad Haykal, declaimed a monorhymed ga§îda

(ode) in sonorous Modern Standard Arabie (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

studyof the Prophet's life. The name of the late 'Abbas

Mal;1müd al-'Aqqad (d. 1964), author of the secularized
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biography of the Prophet Mu~ammad entitled <Abgariyyat

Mubammad (the Genius of Mu~ammad), was honoured, as weil 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."<l> He proceeded to explain that the real benefit

that could be derived from the occasion (min muntalag

al-intifa< bi dh-dhikra) was the inspiration that could help

Egyptians attain a true revival ($abwa) and renaissance

(nahQa) .

That night Egyptian television also showed astate

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-Shëkh) where l

was at the time conducting research for the present study.

The Biyala 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 $üfïs 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 colourful 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, Shêkh 'Abd al-Fatta~ al-'Irasi had been invited in

to sing praises in honour of the Prophet Mu~ammad and retell

in his beautiful voice episodes from the life of the

Messenger of Allah. For the Shëkh 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 Shêkh'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 in the President's

speech. There was no concern about a national renaissance,

no preoccupation with secularizing religiously evocative

terms such as §aQwa (revival), a term often used by the

opponents of the state among the various Islamic radical

groups. In fact, the Shêkh plainly stated that he and his

listeners desired nothing from the evening except God's

thawab (reward) being bestowed on them. And while the

President stressed the importance of ,amal (labour, effort)

and injaz (achieving results) as the prerequisites for the

national welfare, the Shêkh 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 Shêkh.
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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 opposition 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. von 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 is 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 MuQ.ammad. "There

are thus two figures of MuQ.ammad, " states Arthur Jeffery,

"the MuQ.ammad of history and MuQ.ammad 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 MuQ.ammad under these two

categories: history and faith. Tor Andrae wrote two separate

studies on the Prophet; one on the MuQ.ammad of history, the

other on the MuQ.ammad of faith (legends). <5> William Muir,

in his biography of the Prophet MuQ.ammad, banished the

legendary material to the footnotes whereas Lamairess and

Dujarric concentrated on the legendary material while citing

the historical data in the footnotes.<6>

By and large, scholarship on the prophet MuQ.ammad gives

more weight to the formaI discourse of the learned fagïh

(Muslim jurist) than to the folk singer's praises of the

Prophet. More respect and more scholarly attention - is

accorded to written tracts on religious doctrines than to

the faith as lived, practised, and expressed by the common

believers. This excessive preoccupation with texts written

exclusively in Classical Arabie 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 is

composed in the classical literary Arabie over that in the

colloquial, 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, l 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. Ta 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 religion 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 valid advice has, for the most part,

not been heeded, and it is no exaggeration to insist that a

vast amount of research neeàs to be done.

To a large extent the present study, with its focus on

the popular stories woven by contemporary Egyptian Muslims

around the life of the Prophet Mu~ammad, 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 bedevilled 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. In their view,

the great or high tradition belongs to the sacred books and

the literate discourse of the elite while t:~e 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 rnay

escape the eye at first sight.

Let us take for instance the Cairo and the Biyala

celebrations of the Prophet's birthday. Both celebrations

can furnish many elernents that could be considered as

forming the oppos~ng sides of a dichotorny between official

and popular forrns of Islam. However, 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

dichotorny appears at first sight:

Official Celebration

Cairo, the capital eity

al-Azhar

Elite

Modern Standard Arabie

Written texts

Popular Celebration

Biyala, a village.

Village street

Common people,

Colloquial Egyptian Arabie

Oral ~nterial.



The hero as prophet
(al-cAqqad)

ga;;ida

badla
(Western-style suit)
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The Prophet as hero
(Shekh al-cIrasi)

mawwal

gallabiyya
(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 Islam as this study has

attempted to show. The ga;;ida as a literary form in

Classical Arabic is also used in present-day popular

eulogies in honour of the Prophet, along with the mawwal.

And the popular repertoire of the Egyptian madda~in is not

always oral, for sorne 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 is the standard Arabic vs. the

colloquial. However, as we have seen already the language

of the madda~in·s repertoire cannot be simply identified as

totally colloquial «ammiyya), for the madda~in may select

appropriate material from classical or modern devotional

literature, which is primarily in fu;;~a (Classical or Modern

repertoire has certain "literary" characteristics which set
(

Standard Arabic). Moreover the colloquial used in the
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it apart from the spoken idiom of everyday speech.

Depending on the artistry of the madda9, elements from

both the popular and the elite traditions are at times so

harmoniously blended in the ballads as to render it

difficult for an observer to identify them and separate one

from the other. Indeed, in the better pieces of this

repertoire, one may see - ta borrow a Qur>anic phrase - a

majma< al-bal;lrayn, "a meeting of two seas" of traditions.

For in the same ballad one cornes across examples of scenes

from everyday life as weil 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 cornes down then to a kind of
'practiced' Islam, 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 thereselves by means of
Islamic religion.<8>

Waardenburg here sounds much like von Grunebaum, who states

that great traditions are the norm whereas little traditions
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are the practice his essay published in the book edited by

him entitled, Unity and Variety in Muslim Civilization

(1955). <9> Waardenbi~g tends to pit the religious scholars

against the common people, official against popular Islam,

theory aga inst practice. Not that he is unaware of the

areas where official and popular Islam may overlap

especially in the case of $üfism. He correctly observes that

in Muslim societies "normative and popular Islam appear to

fulfill complementa~·y 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 kind of Islam may be far
the religious Muslim scholars and the
elite in general and also from the
central state authorities.<ll>

from both
cultural

political

Later on he confirms the same idea when he adds

Popular Islam ... has tended to lead
both from the centres of religious
from modern society.<12>

a life apart
learning and

The career of the maddaQin, especially that of Shekh

al-'Irasi who is both a maddaQ, 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 Mu~ammad as it is

depicted in the bal lads of the maddal;tîn is banished outside

the pale of elite literature. Its colloquial language, its

folk poetic forms, its imagery, its prodigies, are aIl

liminal entities that are perceived as menacingly

encroaching on the canonical adab, a term which connotes

Classical Arabie, rules, refinement, good manners. In such

an adab- dominated world view, the art of the madda~în is

regarded as the opposite or the "other", a non-literature,

or as Connelly calls i t ., illiterature", a degenerated and

debased form of literature, the equivalent of literary iIQ~Q

(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 maddal;tîn as the bipolarity between man and woman is

shown by the literary critic Terry Eagelton to

under scrutiny:

dissolve

Woman is the opposite, the 'other' of man: she is
non-man, defective man, assigned a chiefly
negative value in relation to the male first
principle. But equally man is what he is 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 ~he 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 is. Man
therefore needs this other even as he spurns it,
is constrained to give a positive inentity of what
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he regards as no-thing. Not 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 is
because she may not be quite so other after all.
Perhaps she stands as a sign 01 something in man
himself which he needs to repress, expel beyond
his own being, relegate to a securely alien region
beyond his own definitive limits. Perhaps what is
outside is also somehow inside, what is alien is
also intimate - so that man needs to police the
absolute frontiers between the two re&lms 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 Mu~ammad as it is

artistically depicted in the repertoire (especially the

narrative ballads) of fifty-one contemporary Egyptian

maddaJ;lin. 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 lively

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

Mu~ammad, the sacred and the profane, orality and

writing, standard and colloquial Arabie.

In order to understand the process which marks the

making of the people's Mu~ammad, the study has dealt
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with the sources and the

the Egyptian maddâbin.

contents of the repertoire of

The performance of these

singers as weIl as their interaction with the audience

have also 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 pasto

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 MUQammad

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>ân-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 maddâbin. 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 MADD~IN AND RECORDINGS OF PERFORMANCES:

NAME AND PERFORMANCE

1. Fanjari <Urabi A~mad

a. Madi~.

2. Shëkh M~harnmad <Abd Allah

a. Hijrat ar-Rasul

3. Shëkh M~harnmad <Abd al-Hadi
a. Mad~ fi Bubb ar-Rasul

4. Isma<il <Amir
a. mawlid ar-Rasul

5. Fat~i Shi~ata <Atiyya
a.Madil;1.

6. Mal;1mud al-Badrawi
a.al-Isra> wa l-Mi<raj

7. Sa<d Mul;1arnmad Bughdadi
a. Madi~ Nabawi

8. Shëkh Zakariyya <Ali l-Banna

a. Qa~a>id Nabawiyya

9. Shëkh Jum<a al-Banna
a. zikr

10. Shëkh Sayyid al-Bayyumi
a. Madi~

11. RamaQan A~mad Bihëri
<Atiyya Sayyid Bihëri
a. Madi~ Nabawi

12. al-<Arabi Farl;1an al-Bilbisi
a. Mawlid an-Nabi

PLACE OF RESIDENCE
OR ACTIVITY.

Sohaj

Tanta
(Gharbiyya)

Rashid (Bi~ëra)

Kafr Bhëda
(Daqahliyya)

Cairo/Upper Egypt

Shata (Dumyat)

Kafr Idmir
(Daqahliyya)

al-Maniilura
(Daqahliyya)

Shata
(Dumyat)

Cairo/Giza



13. Shêkh ad-Dishnawi
a. Fi Mad~ ar-Rasû1
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Caire

14. Shêkh Ibrahim ad-Disûqi

a. al-Ghazala

Caire/Banha

b. Ri~lat al-Hijj-i w az-Zikrayat

c. A~bab an-Nabi

[

15. Shêkh <Abd ar-Ri~im Duwaydar

16. Shêkh as-Sayyid <Eta
a. Qi$$at Milad ar-Rasûl
b. Zikr IV
c. zikr V
d. Yâ - Rasûla Allah

17. Jad Fat~i Jad
a. Labbayka allah

18. Ibrahim Mu~ammad al-Jehari
Fatma Mvhammad al-Jehari
a. Madi~ Dini

Mi~allit Mar~ûm

(Gharbiyya)

Tanta (Gharbiyya)

l;Iilwan/Caire

Dumyat

19. Sh6qi 1-Gnawi
a. Mad~ an-Nabi

20. Shëkh l;Iamid l;Iafûr
a. Zikr

2l. Fatma <Id
a. Mad~

22. Shëkh Sayyid Imam
a. Fi Ri~lat al-Haramayn

( 23. Shëkh <Abd al-Fattah al-<Irasi-,

Qina/Caire

Tanta (Gharbiyya)

Qinayat (Gharbiyya)

Caire

Samannûd
(Gharbiyya)
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a. Qi~~at Zawaj an-NabI min
as-Sayyida Khadlja

b. Qi~~at Mu<jizat an-NabI

c. Qi~~at Khawf Abü Jahl

d. Zikr

e. Madl;1

f. l;Iafr Zamzam

g. Sayyidna Müsa

h. Sayyidna Yüsuf

i. Rabi<a al-<Adawiyya

j . Qi~~at ash-ShabrawI

k. Qi~~at at-~alib

al-<AfIf

l. Qi~~at l;Iasanat

m. Sangam

24. Al;1mad Isma<Il
a. Mawlid ar-Rasül

25. Mu~tafa Al;1mad Isma<Il
l;Iusën Al;1mad Isma<Il
l;Iasan Al;1mad Isma<Il

a. Ta<tlra
b. TawashII;1 Dlniyya

26. Shëkh Sayyid KhamIs
a. Ta~awwuf Ahl al-Bët

27. <Abd an-Na~if Khattab
a. al-Isra> wa l-Mi<raj

Biyala, aH
of the Delta.

Cairo

Asyüt

al-Mal;1alla
al-Kubra
(Gharbiyya)

~anta

(Gharbiyya)

28. Sayyid <Asar al-Ma<allawI
a. Lëla min LayalI s-Sayyid

al-BadawI fI Madl;1 ar-Rasül

Cairo
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29. as-Sayyid al-BayyümI Mabrük
a. Madl;l

30. Na,Ima Shirlf Mvhammad
,Abd al-Basit Mvhammad

a. AghanI TawdI, al-Bujjaj
(Hunün) .

31. 'AlI Mi,awwaQ
a. MadIl;l li n-NabI

32. ,Abd al-BarI Mi,awwaQ
a. BushrakI ya Amina

33. Shëkh ,Antar Sa,Id Misallim

a. as-Slra an-Nabawiyya
l-'Atira, l, II & III.

34. Bajja Wafa. al-MursI
a. Mu'jizat ar-Rasül

35. ,Abd al-Mu'tI Naii'ir
a. Zikr II

36. Shëkh Mul;lammad Naii'r
a. Madl;l fI Bubb ar-Rasül

al-Manii'üra
(Daqahliyya)

Minya

BanI SlIman
(Sharqiyya)

Kafr ash-Shëkh

37. Anwar ,Izz ad-DIn 1;1aqr Bür Sa,Id
a. Mada.il;l Nabawiyya (Port Said)

38. Fatma Sarl;lan Basyün
a. Qamlii' an-NabI (Gharbiyya)
b. Nut· al-Jamal

39. Sa,d Mul;lammad Shabana Man1?üra
a. Qiii'ii'it Qamlii' an-NabI (Daqahliyya)

40. Haniyyat Sha,ban Tanta
",. a. Hijrat an-NabI (Gharbiyya) & Caira,

4l. Shëkh Sharaf Tanta
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a. Mu'jizat
b. Qi~~it FaQ16n al-·Abid

42. Fat~i Sliman
a. Madi~

43. Shëkh Mu~ammad at-~ablawi

a. Sahra fi Mad~ an-Nabi

44. Suez Group
a. Ashraqat Anwar

Mu~ammad

45. Mu~ammad Sa,id ~antawi

a. Madi~

46. Yasin at-Tuhami
a. Qa~a>id.

47. A~ad at-Tüni
a. Ana Eamda~ illi Yafü~

al-Misk min Qadamu

48. Mvhammad ~asan ,Umar
a. Madi~ Nabawi

49. Shëkh $ob~i l-<Usëli
a. Zikr l

Suez

Asyü"t-/Cairo

Asyüt/Cairo

Man~üra

(Daqahliyya)

'fanta

50. <Abd al-Mawjüd ,Abd al-Wahhab
a. Shawqi Yazidu Ilayka

Ya Khayra al-Wara

51. <Abd an-Nabi l-Yarqan
a. Anwar Mu~ammad

Ashraqat

Armant (Luxor)

Isna
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SELECTIONS OF SONGS AND NARRATIVE BALLAnS •
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MUijAMMAD'S NIGHT JOURNEY AND ASCENSION TO HEAVEN:

TWO VERSIONS OF AN EGYPTIAN BAI,LAD.

The ballad transcribed and translated below was [irst

recorded and published by Urbain Bouriant in his Chansons

populaires arabes en dialecte du Caire d'apres les

manuscrits d'un chanteur des rues <1> It was later to appear

in Mul;lammad Qindil al-Baqli's Adab ad-Darawish <2> The

version below is taken from al-Baqli's colléction, which

Pierre Cachia believes has been filched from Bouriant's

earlier collection <3>. Apart from correcting obvious

misprints, l have faithfully transcribed al-Baqli's version.

In the footnotes l have cited Bouriant's variants as well as

his emendations of the original manuscript; emendations that

al-Baqli adopted.

The ballad describes the Prophet Mul;lammad's night

journey (isra» to Jerusalem and his ascension to Heaven

(mi,raj). It is divided into a matla, (opening verses) of

two distichs, repeated at the end of the ballad, and rhyrned

stanzas, each consisting of five distichs.
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J;IIML ZAJAL FI QI~~AT AL-ISRA, WA L-MI,RAJ

A LOAD OF VERSE ABOUT THE STORY OF THE NIGHT JOURNEY

AND THE ASCENSION TO HEAVEN.

~alati w taslimi ,ala man nataq

agirni agaruh khâtam il-anbiyâ

My prais'~ 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.

~alati w taslimi ,alâ man tasiru

ilëh il-matâyâ kull-i ,am b il-~agig

kullama tâl il-mawqif wi tâl iQ-Qagig

wi lammâ nizil fi l-ghâr ~abib il->ulüb

,ashshish ,alëh il-<ankabüt bi n-nasig

abü bakr-i ~uhru mu>nisu fi l-ghar <4>

,alêh is-sakina unzilat fi l-~al.

wi wa,adahum <5> allah innihum ghalibin
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wi minhum <ala qalb il-a<adî tiDa1.

My praise and greeting upon the one to whom

Mounted men turn for the year1y pi1grimage

l constantly calI 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 around 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 their enemies.

2.

wi fî lëlit ann as ra bihi gibrîl

li rabbu wi qal ya karîm il-kiram

ilah is-samawat <6> ya aDmad yi~allî <alëk

wi qad kha~~a~ak ya mu~tafa bis-salam

da<ak il-muhaymin DaQratu ya malîD

wi kan in-nabî galis min il-faraD qam

ra>a ma<a amîn il-waDY buraq
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taqaddam laha taha l-mumaggad wi qal

tawakkaltu <alâ l-çayy allazI la yamut

laka l-çamdu yâ rabbI <alâ kull-i çâl.

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, 0 Açmad,

And He has singled you out for salutation

The governing Lord has invited you into

His Presence, 0 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 raha turned and said:

"1 have put my trust in the living Everlasting

One,

Praise is due to You, my Lord, through thin

and thick.

3.

wi min qabl-i mâ yirkab nabI l-huda

<alâ ~ahriha minhâ ~ahar-lu <agab

danâ l-mu$tafa minha yurId ir-rukub
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ila ~aQrit il-~ayy il-<alyy il-mu~tagab

abat <an mu~ammad summa <adit in-nu fur <7>

fa qal laha gibrIl da n-nabI l-muntasab

qiffI ya buraq l-a~mad wa la tinfiri

ama tikhtisI min ~afwit allah il-galal

fa qalit ~abibI kun ghadan shafI<i

ala ya malI~ il-qadd-i w il-i<tidal.

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 Buraq rejected Mu~ammad and repeatedly shied

away from him

Gabriel said to her: "This is the Prophet

of noble lineage

Stand firm, 0 Buraq, for A~ad; 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 qal in-nabI liki ya buraq il-aman
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ghadan ashfa< liki <8> min Qarr il-lahib

wi fi wa~faha kanit tiQir il-<uqül

kama qalit a~Qab il-kalam il-<agib

laha wagh-i misl il-edami fi ~-~ifat

wi ghurra tifüq il-badr-i <ind il-maghib

wi aQla<ha khilqit il-lah is-sama

khalaqaha I-muhaymin min gawahir ghawal

w aqdamha hum wi l-Qawafir durar

khalaqhum muhaymin Qayy qadir galal.

The Prophet said: "r grant you protection,

o Buraq,

Tomorrow r 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, AII-Powerful, Living,
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Supreme Ruler.

5.

wi fï agni~itha këf salasil durar

tabarak wa sub~an al-mu~awwir laha

wi muddat ba~arha khumsumi>at <9> sana

min il-khïl gamïla ma khuliq mislaha

rikibha bn-i ,abdi llah ~abïb il-qulub

wi lu <10> mu,gizat ma yin~~ir faQlaha

<an gibrïl arwa mu~ammad kalam

wi qal ya ~a~aba lu zawayib tuwal

sitta m iz-ziwaba li z-ziwaba sana

li man kan musafir fi l-gibal wi r-rimal.

In her wings there were chains of pear1s

B1essed and exa1ted be the One who formed her

The range of her sight is measured by five

hundred years of (journeying)

A beautifu1 horse she is; her match has not yet

been created

The son of ,Abd Allah, the app1e of everyone's

eye, mounted it

Measure1ess is the merit of his miracles

About Gabriel Mu~ammad recounted stories

He said: "0 Companions, Gabriel has

locks of long hair
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Six in aIl, each (as long as the journey)

of one year

Of one who travels through mountains and

sand (desert).

6.

<an il-mu$tafa ukhbirtum qal lu kalam

wa qad arrakhüh ahl it-tuqa fi s-siyar

b innu sara li l-Qaqq-i gunQ i~-~alam

wi taQtu buraq tisbaq li ghamQ il-ba$ar

min ir-rukn-i 1 il-bët li l-Qima 1 il-maqam

ila I-masgid il-aq$a wi $aQQ il-khabar

waqaf gibril fi l-quds-i qal ya nabi

amar rabbak il-<ali wi mawla I-mawali

bi innak ti$alli ya mUQarnrnd imam

sabbit Qin dawwa <Il> l-qôl ibn-i <abbas wi qal.

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 Buraq 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 maqam (?)

To the Further Mosque; aIl this came true.

In Jerusalem Gabriel stood and said: ·0 Prophet
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Your Exalted Lord and the Lord of lords has cOllunanc1cd

That you, Muvammad, lead people in prayer

Thus recorded and said Ibn <Abbas when he heard

the resounding speech.

7.

fa ~alla wa ~allü l-anbiya kulluhum

raja w <ayin bi ru>yah taqirr il-<uyün

wi ba<d i~-~ala a~mad raqa l i~-~u<üd

li ~aQrat illah in qal li sh-shë> kun yakün

qal il-~agar fï l-quds-i ana mustagïr

min in-nar wi khayif w inta qalbak ~anün

fa qal in-nabï fï l-akhira la takhaf

wi la takhsha yom il-~isab min su>al

ghadan ashfa< ilëk inta w fï ummitï

wi kull-i man yatba< tarïq il-~alal.

Mu~ammad prayed and aIl the prophets prayed

He saw and witnessed; seeing him is the delight

of the eye

After praying, A~ad set out ta ascend

Ta the presence of the Gad who if He says ta a

thing: "Be ", it becomes

In Jerusalem the rock said: "1 seek refuge from

the Hellfire
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l 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 l will intercede for you and for my community

And for everyone who follows the righteous path.

8.

wa lamma sara <12> zen il-carab wi l-cagam

na$ab li n-nabI micrag caleh irtaqa

lu sillima faQQa w ukhra dahab <13>

w ukhra zabargad qalit ahl it-tuqa

raja ba~r-i zakhir ta~t-i sumk is-sama

min il-mubtada yigrI l yom il-luqa

wi lamma wa$al zen il-carab wi l-<agam

lu inshaqq-i lamma gawazu b imtihal

kamma inshaqq-i ba~r- il-arQ-i l agl il-kallm

nigI w aghraq rakibln iQ-Qalal.

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 Arabs 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 ta safety while the riders of misguidance

were submerged.

9.

sar <14> ibn-i 'abd allah wi gibrïl rna<u

li awwal samma gibrïl taraq babaha

wi qal iftal;1ü l al;1mad l;1abîb il-qulüb

fa asra< lahum bi l-fatl;1-i bawwabaha

wa bayna s-sama w il-ar9-i gadda l-masîr

safar khumsumayat ,am li mann $abaha

dakhalha mul;1ammad yilti>î sumkaha

,ala hay>it id-dukhkhan wa fîha hilal

wa bën is-samawat misl-i ma bënhum

wi bën il-a:::a9î w il-gibal wi r-ri.mal.

The son of ,Abd Allah went and Gabriel went with him

Ta the First tfea7en at whose gate Gabriel knocked

He said: .. Open for Al;1mad, the apple of the eye

The gate-keeper of Heaven hurried ta open the gate
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Between the Heaven and the earth an earnest journey

Can take five hundred years for one ta arrive there

MUQammad ent~red 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 fïha wa la qütuhum (qüt luhum)

siwa ya,budü l-Qayy al-lazï la yamüt

illahun ba~at li l-arQ-i fawqa rd>s-i malak

'ala s-sawr <ala ~-~akhra <ala ~ahr-i Qüt

'ala l-ma> <15> ,la l-qudra ta,isa man kafar

uqaf w istimi< fï madQ-i aQmad biyüt

wi qal-lu l-lah ahlan wa sahlan bi man

<arafna smahu mïm wi Qa w mïm wi dal

w >amit milük awwil samma kulluhum

ita,a l man shuddat ilëh ir-riQal.

The inhabitants of the Heavens have no sustenance

Other than the worship of the Living Everlasting One

The Gad 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



261

which rests on top of a whale

Which is on the surf"lce of the water which rests on the

Omnipotence of Gad; wretched is the unb~liever

Stand and listen ta verses in the eulogy of A~mad

'.;od said ta him: "Welcome ta the one

The letter of whose name are M and Band M and D

Ali the angels of the First Heaven rose up

In obeisance ta the one ta whom travellers are bound.

11.

wa qad bashsharu a~ad nabi l-huda

wi qalu lu innak ~abib il-~abib

wi la misl-i ~usnak fi garni, il-wara

wi qaddak kama l-ghu~n-i l-qawim ir-ratib

ila r-rutbat il-'Llya da'aka l-,alli

wi tishfa' ghadan fi ummitik min lahib

wi tudkhul buhum ya a~ad li zat il-yamin

tukhrug buhum ,an dor zat ish-shamal

fara~ ~afwit allah ~ina simi, da l-kalam

wi rabbu ,atah is-sa,d-i min gher sUlal.

They brought the joyful news ta A~mad, the messenger

of guidance

They said ta him: "You are the Beloved's favoured one

Among ail creation, there is none ta match your reauty
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Your figure is like the straight supple bough

To the highest station the Most Exalted has

called you in

Tomorrow you will plead for sparing your community the

punishment of Hellfire

You will lead them, 0 A~mad, into the right-hand side

You will take thern out of the left-hand side"

The best of God's creation rejoiced when he heard

those words

His Lord granted him bliss (even) before he asked,

12.

wi sSrü b izn allSh li tSni samS

ka lam~-i l-ba$ar w asra, w aqwS masir

ra>aü nigmahS fih ,atSrid waqad

bi ~ikmit illâh hawwin ,alenS l-,asir

wi qSmit mulük tSni samS kulluhum

wi qâlü-lu nta l-bashir in-nazir

wi qalü lu ahlan wa sahlan dawam

bi man qad naba, min ra~ateh iz-zalal

wi am~a b sefu ,abidin i$-$alib

wi rabbu ,alehum ayyiùu fi l-qital.

They moved on, by God's permission, to the

Second Heaven
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Faster than the twinkling of the eye and with

swifter and more rigorous pace

They saw its star, in it Mercury shane forth

the power of the God who has mitigated our

adversities

Ali the angels of the Second Heaven rose up

(ta Mu};lammad)

And said to him: "You are the bringer of

good tidings and the warner,

Welcome always ta 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 ni};las

wi sukkanha fiha tisabbi};l dawam

wi qalu l al;tmad ya agall il-wara

nirid i~ala khalfak wi nta l-imam

li annak qarib il-,ahd-i min rabbina

wi tishfa, ghadan fi ummitak yom iz-zi};lam

fa ~alla buhum zën il-,rab wi l-'agam

wi ba,d i~-~ala sallim mu};lammad wi qal

akhi gibril sir bi fa qal lu na,am

li rabbak usri bik ya a'àZZ ir-rigal.
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The thickness of the Second Heaven was made

out of brass

Its inhabitants ceaselessly praise (God)

They said to Al;>mad: "Most honourable

of (God's) creation

We desire ta 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, Mul;>ammad greeted (them)

and said:

"Brother Gabriel, lead me," and Gabriel

said to him: "Yes,

To your Lord l will lead you, a most

honourable of men

14.

wi sarü bi zni llah li talit <16> sama

wi hum fî ~-~u<üd misl-i laml;> il-ba~ar

aman <17> allah gibrîl wa khayr il-anam

nabî <ala gam< il-umam yuftakhar

ata t-alita <18> gibrîl taraq babiha

fatal;> babaha gibrîl wi ma fatar
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dakhalha mu~ammad yilti>i sumkaha

safar khumsumayat ,am kawamil tuwal

wi sukkanha fiha wi la qütuhum (qüt luhum)

siwa ya,bidü l-bari b tül il-layali.

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

Th", 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

Mu~ammad entered it and found its thickness

The distance of a journey altogether 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 ~adid

wi sumk is-sama r-rabi,a min zahab
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dakhalha mu~ammad sayyid garni, il-anam

wi gam, il-qana <20> wi l-~uzn-i ,annu zahab

wi fiha malak galis lu alf-i ras

fi kull-i ras lu alf-i $üra ,agab

wi fi kull-i na~ir alf-i ba$ir yaqin

bi alsun tisabbi~ rabbina zü I-galal

ilah ta,ala malu min shabih

wa la lu na~ir yugad wa la lu misaI.

The walls (lit. thickness) of the Third Heaven

was made of iron

The walls of the Fourth Heaven was made of gold

Mu~ammad, the lord of aIl mankind entered it

AlI 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 onlookers

of certitude

Whose tongues praised our Sublime Lord

The Exalted Lord who is peerless,

Matchless and incomparable .
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16.

wi lu ra>s-i ta~t i1-,arsh-i ya man QaQar

wi rig1eh fî asfa1 tukhum is-sara

wi 16~ ben yadeh fîh asma> <21> i1-,ibad

wi gam, i1-kha1ayiq fîh wi gam, i1-wara

wi sidra tawila shafha l-mu~tafa

wa qad khaba man kazzab biha <22> w iftara

wi lu 'ala l-yimin amlak li man 'ala l-yimin

wi lu ,ala sh-shimal amlak li ahl ish-shimal

fa qal in-nabî lu ya akhî gibra>îl

li haza 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 the names of God's servants

And all that was created and all of mankind

A tall lote tree the Chosen One witnessed

Failure shall be the lot of the one who denies

it and calumniates aga inst 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 people

of the left side

The Prophet said to Gabriel: "0 brother
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GabrielI have never seen the like of this angel".

17.

fa qal-lu gibril da akhi <izra>il

taqaddam ilêh <andil w sallam <alêh

yukhbirak bi sh-shagara w bi 1-16~ ~aqïq

sababhum yiqul lak ya mu~ammad <alêh

taqaddam khiyar l-anbiya kulluhum

n~haQ <izra>il sur<a w sallim <alêh

wa qal mar~aba ya man da<ak il-<alli

ila ~aQritu wi l-qurb-i minnu tanal

fa qal lu <23> da<ani man rafa< di s-sama

wi basat il-araQi summa arsa l-gibal.

Gabriel said to the Prophet: "This is rny brother

<Izra>il

Move closer to him and greet him

He will truthfully tell you about the tree

and the tablet

He will tell you, 0 Mu~ammad, about

why they are there

The best of aIl prophets moved up

(to <Izra>il)

<lzr>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

TQ be in His presence and to win His

nearness

The Prophet said to him: "1 have been

called in by the One who raised this Heaven

Falttened the earths and set the mountains

firmly in their places.

18.

wa lakin uridak ya akhi <lzra>il

tiqül li 'an ish-shagara w da 1-16~ wa ma

sababhum wa ma r-r6~ wa qabQak laha

tuqim fi l-ararQi aw turü~ li s-sama

fa qal <lzra>il ya man bi wa,du ~adaq

wi min faQlu abra l-,uyün mi l-,ama (min il-,ama)

aqül lak <an ish-shagara wi da 1-16~ yaqin

wa ma a~luhum ya bn il-kiram il-u~al

uqaf w istimi< q61i fa qal lu na,am

li akhir kalami ya mali~ il-khi~al.

But l want you 0 brother 'Izra>il,

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 'Izrâ.il: "You who fulfill your promises

And through whose grace the blind were cured

of their blindness

1 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 1 will say" - the Prophet

said to him: "Yes" 

Till the end of my speech, a you who are

good-natured"

19.

khalaq rabbinâ sh-shagara w fihâ waraq

,adad kull-i man fi l-arQ-i yâ bn il-kirâm

wi dâ 1-16~ mi.asidhâ b ism il-,ibâd

wi fihâ ,urif ahl i~-~alâ w i~-~iyâm

izâ mâ faragh <24> ,umr ibn âdam saqat

min il-ghu~n-i zahra a,raf ismu .awâm

fa in kân taqi ab<at <25> min ahl il-yimin

wi in kân shaqi ab,at <26> min ah1 ish-shimâl

mulük yi.baQü r6~u bi sm il-,alli

wa lâ ,ëshit ahl il-arQ-i illâ khayâl.
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Our Lord created the tree; the nurnber 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

( people 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 l would then

know his name at once

If he is pious, l would send for him an (angel)

from those on the right side

If he is iniquitous, l 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 gibrïl baka

ma<a l-mu~tafa zen il-<arab wi l-<agam

wi qal in-nabï ya rabb-i q6mï Qu<af

fa qal ummithk ya mu~ammad khayr il-umam
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wi yom il-Qisab fî l-Qashr-i yushfa«27> luhum

nihar il-giyama w l-gadam <a l-gadam «ala l-gadam)

firiQ aQmad il-mukhtar nabî l-huda

lamma simi< min rabbina zî l-magal

wi saru bi izni llah li khamis sama

wi sukkanha fîha 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, 0 MUQammad, 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"

AQmad, 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 qil annaha faQQa wa fiha malak

min is-salg-i w in-nar galla man $awwaru

fa la s-salg-i yitfi n-nar wa la yittriq

tabaraka wa subtana man dabbaru

yisbbit wi yistaghfir wi yad<v dawam

wi rabbu <ala haza d-du<a qaddaru

yaqül ya illahi allif il-<alamin

ila ta<atak ya rabb-i ya za l-galal

wa samit lihum w aghfir lihum ma maQa

garni < il-khataya w az-zinüb as-siqal.

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 ta carry on

with his supplication

He said: "My Lord unite the creation

In Your obedience, 0 Lord of Majesty

Forgive them and remit all t~eir past

Iniquities and grave evil-doing.
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22.

fa qal in-nabi êsh ism-i haza l-malak

fa qal lu gibril da yusamma ~abib

taqaddam ila <andu wi sallim <alëh

w un~ur bi <ënak <an yiminu tu~ib

taqaddam lu taha w sallim <alëh

wa <andu ra>a bab il-<azab wi l-lahib

wi li n-nar saba< abwab cala kull-i bab

ginüd <and-i malik süd shawahiq tuwal

wi malik cala kursi min in-nar galas

mu<bis muqattib <29> bi l-ghaQab lam yazal.

The Prophet said: "What is the name of this angel?"

Gabriel answered him: "He is called l;labib,

Go closer to him and greet him

Look with your eyes on his right hand side, you will see

raha 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 lamma ttala< taha ala ahl il-<azab

wi kan raqîq il-qalb-i dam<u zalaf

li,î fî l-la~a shubban wi fîha shabab

wi fîha shiyükh qad ayqanü b it-talaf

wi fîha Disa qad $ulibü b ish-shi<ür

wi kullun bi anwa< il-<azab ikhtalaf

wi nas yinhashü fî lal;lm-i mnattin l;Iaram

wi tarakü shawa Qanî yinQag <30> l;Ialal

wi nas alsinithum ~azla <ala $-$udür

wi h~m fî l-<azab tül ma mada d-dahr-i tal.

Ylhen raha saw the afflicted people

His tears streamed down, for he is tender-hearted

He found in the raging flamps 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 kirrd of torture

Some people werÇ biting aL the stinJdng flesh

of an animal not lawfully slaughtered

But leaving untouched grilled mut.-con 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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24.

"li.. wi nas tal;tt-i anyab il-afa<î dawam

wi nas fi guhannam yishrabu min $adîd

wi nas fi guhannam yaklu Ç1-Ç1arî<

wi nas fî guhannam fi maqami< l;tadîd

wi nas fi la?a yusl;tabu <31> <a l-wugl,l:1

YU$ubbu <alëhum min il-<azab ish-shadîd

wa la yisma<u fîha wa la yiqsha<u

wi fîha <aqarib sud shabîh il-bighal

wi l;layyatha <31> akbar min gizu < ili-nakhîl

lihum summ-i yikhra> $umm-i $akhr-i l-gibal.

Sorne people were constantly caught between the fangs

of vipers

Others in Hell were drinking pus

Sorne people were eating suckling babies

Others in Hell were in iron-made funnels(?)

Sorne 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 venore could pierce hard and solid mountain rocks
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25.

bakâ sayyid il-umma fa gâl gibrîl

<alâ ësh inta tibkî kulr-i she> lu sabab

tarâ hâzihî sh-shubbân wa hâzâ shabâb

wi hâzî ish-shiyükh kânü ahl il-gha~ab

wi hâzî n-nisâ kânü hum il-lâtimât

amar rabbinâ min shu<ürhum tin~ilib

wi hâzî l-li~üm il-minattina yâ malî~

biyitnahshü fîhâ <33> n-nisâ w ir-rigâl

ahl iz-zina kânü yi~ibbü

gazâhum bi zâka l-fi<l-i hâzî l-fi<âl.

The master of the nation wept; Gabriel said to him:

"Why are vleeping; everything has a reason

You see these young men, ..:.his 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, 0 Beautiful One,

At which both women and men are biting

These adulterers were in love with adultery,

He (God) meted out these punishments to them

for this act.
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26.

w in~ur shuhüd i-zür <34> ya sayyidI

tara alsinithum nazla li 9-9udür

wi akl-i iQ-QarI< ya a~mad wi shurb i9"-9adld

giza ya mu~ammad sharibln il-khumür

wi ahl iz-zina fI kull-i yom yuqtalü

wa man yakul amwal il-yatama figür

wi lakin bi faQlak yighfir allah luhum

wa anta l-mushaffa, ya agall ir-rigal

wa ya qabl-i qabl il-qabl-i fI l-mubtada

wa ya khatam ir-rusul il-kiram il-a9al.

Look at the perjurers, 0 Master,

You will see their tongues hanging down their chests

The eating of the suckling babies, 0 A~mad, and the

drinking of pus

Are the punishments meted out to the wine drinkers

The adulterers are repeatedly being killed everyday

The people who usurp (lit. eat up unlawfully) the money of

the orphans are debauchers

For the sake of your grace, God forgives them

For you are the intercessor, 0 most exalted among men

You who preexisted before preexistence at the beginning

of Time.

And who are the seal of the honourable noble prophets.
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27.

yaqûl ff s-sigûd sabbu~ (?) wa quddûs dawam

tabarak wa sub~ana llazf qtadar

illah <ala <aIi muhayymin ba~ir

khalaq di s-sama ~ikma ta<isa man kafar

w arsal mu~ammad sayyid gami< il-anam

khalaq min Qiyah ish-shams-i summa l-qamar

wa ya~<ad iza qala l-malak bi l-kalam

lahu nashr-i ya~ki l-miski ya ahl il-kamal

wi shafû amlak is-sama s-sadisa

wi hum yasqudû ~awlu yamin ma<a 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 Mu~ammad, lord of all mankind,

Out of Mu~ammad's light He had created the sun

and the moon"

MU~ammad ascended as the angel fini shed his speech

He had fragrance which re~embled that of musk, 0 people of

perfection

They saw the angels of the Sixth Heaven

As they were kneeling down right and left around Mu~ammad.
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28.

wi larnma ra>a taha naha~ lu wi gam

wi gal ya mlll;1arnmad rabbina sharrafak

'ala kull-i man gablak wa man yitba'ak

wi bi l-'ilm-i wi l-gur>an la-gad ,arrafak

wa gad nult-i rutba lam yinülha nabi

mugarrib wa la mub'ad biha yügifak

yagül lu tamanna w is>al lu ma turid <35>

wi nta l-mushaffa' ya agall ir-rigal

fi urnmitak tisaffa'ghadan ya l;1abib

bi izn-i mawlana l-,alli zü l-galal.

When the angel saw faha, he rose to his feet for him

He said to him: "0 Mul;1arnmad, our Lord has honoured you

Over aIl your predeccessors and followers

With knowledge and the Qur>an He has acguainted 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 Mul;1arnmad: "Make your wish and ask (God)

for what you desire

You are the intercessor, most honourable of men

Tornmorow, on behalf of your cornmunity you will plead

With the will of our High Majestic Master"
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29.

wi sarü bi izni Ilah li-sabi, sama ra>ü sumkaha min

durr-i ma-lu 9ifa

wi fiha mulük aksar min is-sadisa

wi akbar wi a<~am ~ikmitu fi <ulah

wi fiha mulük (malak) law yiqbaQ il-arQ-i di

la-kanit bi kaffu khardala fi falah

wi-fiha malak law yi, zan allah ilëh

bala, di l-araQi w il-bu~ür wi l-gibal

bi 9adru shabih id-dik yu>azzin <36> azan <37>

fa tisma, diyük il-arQ-i min ghër mu~al.

With God's will, they moved on ta 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 ta hold this earth in his hand,

It would look like a mustard seed in a desert

Another angel who, were Gad ta permit him,

Could swallow up these earths, seas and mountains

On his chest there was a rooster-like (bird) which

crowed the caIl for prayer

The roosters of the Earth hear it, no doubt.
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30.

tigawbu b it-tasbi~ aya sayyidï

tisabbi~ wi tiskut ma,a sukutu wa qad

,utï ,ilm-i ma sa,it il-masa w i~-~aba~

wi min kutri zuhdu nur gibïnu waqad

wi larnrna ra,a taha nahaQ lu w qam

wi qal ya tuhamï ya ~abïbï la qad

,utït il-huda w in-na~r-i ya bn il-kiram

wi ya man bi faQlu intaqalt intiqal

min adam li shïs li idrïs li nu~ li l-kllalïl

ila ~ahr-i ,abdi llah firi~ bïk 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 fortll

When it saw raha, it rose up for him

It said: "0 Tihamï, my beloved,

You have been granted the guidance and victory, son of

honourable people

You who, by the grace of (God), have been transferred

From the loins of Adam to Sheath to Idrïs 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 qila an fi sabi, sama ya fahim

ra>a sayyid il-umma agll il-wara

bët ismu l-ma<mür bi zikr il-ilah

wi fiha saQayib muznaha matira

waqaf gibril fi sidrit il-muntaha

wi qal ya safi, il-khalq-i fi l-akhira

wa~alna maqami ya Qabibi ma<an

fama Qilati ya taha wa la li iQtiyal

wa lakin taqaddam ya kathira l-<ulüm

ila ~aQrat il-bari yizidak galal.

It is said that in the Seventh Heaven, 0 perceptive one

The master of the community, the most exalted of mankind saw

The House which is called al-Ma <mür, 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

l have no choice and no way out (at this point)
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But go forward, 0 possessor of much knowledge,

To the presence of the Creator who would bestow on you

more majesty.

32.

wi lamma rala taha l-gibrIl waqaf

fa qal in-nabI ya akhI gibrIl

ma atIqu ~-~u,üda wa la 11 rafIq

wa anta tugawizunI wa ana lak khalIl

taqaddam li-qudam tilqa mIka>Il

yisabbi~ ilah il-,arhs-i tüli d-dawam

,la ba~r-i waqif kam wazan ma wi kal

wi min ba,d-i këlu yirsilu li s-sa~ab

ila ayy arQ-i bi izni l-lah salo

When Taha saw Gabriel demur

The Prophet said: "0 brother Gabriel,

l cannot bear to ascend without a companion

You have left me behind and l am your confidant"

Gabriel said: "0 A~ad, 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 t0 the clouds

Then, with God's permission, the water will

pour on any land.

33.

wi-Iamma taqaddam yilti>i mika,il

sallim <ala taha b af~a~ lisan

fa radd is-salam li a~ad ~abib il-qulüb

wi qal mar~aban ya man wa~alt il-aman

dacak il-muhaymin haQritu ya mali~

ilah iza arad amran <38> wa qal kun fa yakün

yiqül lak tamanna w is>al-Iu ma turid

w anta l-mushaffa< ya agall ir-rigal

wa ya qabl-i qabl-i l-qabli fi l mubtada

wa anta l-mufaQQal ya a<azz ir-rugal

When the Prophet moved on, he found the angel Mika,il

He greeted Taha in the most eloquent language

The angel returned the greeting of A~ad, the beloved

And said to him: "Welcome to the one who has arrived

in the vicinity of (Gc~'S) protection

The Master has called you into His presence, a Beautiful One

He is the God who, if He desires something, says: "Be"
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and it becomes

He 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, 0 most honourable of men.

34.

wi sar in-nabi l-hadi li>i mika>iJ.

wi qal <39> ya mar~aba b a~mad bahiyy iQ-Qiya

aya nuzhat id-dunya w ba~r il-'ulum

wi ya kinz il-fuqra w il-aghniya

wi ya mungid il malhuf wi ghaws in-naga~

aya hashimi ya khatam il-anbiya

illah is-sama b in-na~r qad ayyidak

ya man saba l-a~zab nihar il-qital

aya mu~tafa lawlaka ma kan ~agig

wa la rannim il-~adi w la,la, wi qal.

The guiding Prophet moved on and found Mika>Il

Who said to him: "Welcome to A~mad 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

Othe 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

o Mu~tafa, without you there would never

be pilgrimage rites

Nor would the singing cameleer chant

his resounding songs.

35.

da<a mika>il li I-mu~tafa bi l-qubül

wi qal ya rasüla llah balaght il-murad

fa shfa< tushaffa, ya nabi fi ummitak

fida ummitak ya a~mad <40> khiyar il-,ibad

fa ya far~uhum bik ya diya l-qulüb

wi lamma tihibbuhum fi nihar il-mi,ad

wi lakin taqaddam til,a israfil

galis <41> ,ala kursi w li $-$ür tazal <42>

galil i$-$afa ya a~amad 'a~im il-waqar

wa la fi l-mulük il-kull-i lu min misaI.
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Mika>il prayed that the Chosen One be well

received (?)

And said to him: "0 messenger of God, you have

achieved (your) goal

Plead for your community, 0 Prophet, and you will

be pleaded for

For this community, which belongs to you, is

the best of mankind

o 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, 0 A~mad, and self-poised

None is his match among all angels.

36.

wi la fi l-mulR il-kull-i man yishbihu

wi lamma ra>a taha nahaQ lu wi qam

wi f-l-~al waqaf ganbu wi ra~~ab bu

wi ma masak <43> biyaddu ~-~ür li yom

wi lakin bi haza qad amar rabbu

wi fi ~-~ur ,adad ~uwar il-khalayiq garni,

wi fi n-nafkha l-ula yiqumu zi,al

wi fi n-nafkha J.-ukhra yiqumu l-gami<



(

289

ila rabb-i ghafir zanabina w il-fi,al.

It is said that Israfïl is exceedingly pure

And among all angels, there is none who

resembles him

When he saw raha, 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 zal mu~ammad say,~a il-mursalïn

'ala r-rafraf il-akh9ar <44> wa huwa bihi yasïr

ila an dakhal ~a9rit rafï,i d-darag

ilah 'alï muhaymin ba$ïr

muqarrab wa la mub,ad ilëha yisïr
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wa la misl-i a~ad qad khuliq fî l-wugüd

min il-mubtada l il-muntaha ya rigal

ata b il-huda w ish-shar<i wi l-bayynat

wi waghu yafüq il-badri <inda l-kamal.

Mu~ammad, the master of God's messengers, was still

On the green rafraf, which was moving on with him

until he entered into the pre3ence 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 aIl existence none like A~mad 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 visage outshines the full moon.

38.

wi lamma dana qal lu l-lah mar~aba

bi khawa~ il-khawa~ a~ad a~îl il-guclüd

fa la shakki annak <allî <45> I-martaba <46>

wa la nal sulayman li ba<Qi faQlak wa hüd <47>

tamanna w saI ma shi>t-i ya mu~tëfa

fa qal ummitî: talataf buhum ya wadüd

fa qal ummitak yâ a~ad khiyar il-umam
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wa anta l-mufaÇlÇlal ya agall ir-rigal

guhannam li man <adak wa bi>sa I-ma~ir

khalaqtak ~abibi ya badi<a l-gamal.

When he came near, God said to him: "Welcome,

The best of the most excellent, A~ad of the

the most noble lineage

Undoubtedly yours is the highest rank; neither

Solomon nor Hüd have attained some of your grace

Make a wish and request what you desire, 0 Mu~tafa"

The Prophet said: ·My community, be kind to it,

o Amicable One

God said to him: ·Your community, 0 A~ad,

is the best of communities

You are the most f&voured, 0 most exalted of men

He:lfire is for your foe, miserable is his fate

l have created you, 0 one with stunning beauty·

39.

wa qad khatabahu rabb il-<ibad il-karim

wa qal lu khalaqtak qabl-i khalq is-sama

wa min qabl-i adam ya mu~ammad wa hüd

wa la takhsha fi ~aÇlrati min faza<

wa sharrif busati ya taqi l-gudüd

wa lamma tma>ann a~mad nabi I-huda
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fa nada illah ta<ala dayim la tazal

<ala tür sina qad amart il-kalim

bi annu ya~il gahak fa nala l-wi~al.

The Holy Lord of mankind addressed the Prophet

And told him: "r have created you before the existence

of the creation

Before the creation of water and the Heavens

Before the creation of Adam, 0 Mu~ammad, and Hüd

Have no fear in My Presence,

Honour my carpet, 0 one of pious ancestors

When A~ad, the Prophet of Guidance became

reassured

The Exalted Everlasting God said out loud:

"On Mount Sinai, r have commanded Moses

the rnterlocutor

To seek your favour and he attained union

(with God)."

40.

wa lamma rtaga< taha tabib il-qulub

bët umm-i hani ingaQa< fi aman

akhad rattu sur,a wa qam nahiQan

yikhabbir li a~tabu bi af~at lisan

fa atka lihum ma qad raja fi ~-~(üd
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wi qal khaliqi rad li bi haza makan

abu bakr-i ~addaq wi ~-~a~aba garni,

wi qalu mu~aID~ad qad ~adaq fi l maqal

fa khalif abu gahl-i t-ta,is il-la,in

wi qal ya quresh hal yistimi, za s-su>al,

When Taha, 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 Arabie

He told them what he had seen in his ascension

And he said: "My Creator had desired that place for me

Abu Bakr believed him, so did aIl the companions

They said: "Mu~ammad was truthful in what he said"

Abu Jahl, the wretched and accursed one, differed

And said: "0 Quraysh, can this issue be believed?"

41.

fa in kan suri <48> bika ya mu~ammad tiqul

,an il-qudsi ma huwa ya a~il il-gudud

fa atraq mu~ammad yinti~ir wa,d-i sayyid

lu l-lutf-i wi t-tadbir wi gam, il-wugüd

amar rabbina gibril yishil il-quds

'ala kahilu li I-mu~tafa ma yi~ül

wi ~ar in-nabi yikhbbir bi-ma qad raja
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bihi ankarat aqwam wi q6m amanu

wi ~arü min a~tabü l-kiram il-a~al.<49>

"For if you (indeed) had been taken on a nocturnal

journey 0 Mutammad, tell

About Jerusalem, what was it, 0 one of noble lineage?"

Mutammad bowed his head, waiting for the fulfillment

of the promise of the Master

Who is benevolent and who steers and joins mankind

together

He ordered Gabriel to carry off Jerusalem

On his shoulders and make to the Chosen One,

not to deviate

The Prophet went on telling them about what he

was seeir.g

He was telling them the truth in the most

honest speech

Sorne people rejected him, sorne believed him

And became sorne of his genuine and honourable

companions.

42 .

wa lamma amar rabb is-sama gibra>il

tawatat garni, il-arQ-i tatta l-gibal
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bi qudrit ilahin qadirin cala ma yasha> <50>

lu l-~ukm-i wi t-tadbïr shadïd il-fi<al· .

wa la min ~agar aYQan wa la min madar

~atta kharr-i sagid li l-lazï yazal

wi amin bi taha man ra>a yaqïn

li qudrit ilahu <51> wi nshara~ ya rigal

wa abü gahl-i nakas huwwa w gam<-i l-yahüd

wi raddü w humma fï nakad ma<a 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

Of the omnipotence of Mu~ammad's Lord, and became joyful,

o men

Abü Jahl and a group of Jews were crestfallen

And returned in distress and defeat.

43.

wa qad salla sayfu ~aydar il-murtaQa

wi qal ya quraysh asra mu~ammad $a~ï~

na<am qad surï bihi fï ~-~alam il-<akür



,~.

296

wa khatab rabbu bi l-kalam il-fa~ï~

wa qal lu tamanna qad <utïta I-murad

ba<astak li gam<-i khalq-i na~i~ na~i~

wa qad istakharu khaliqu zu l-galal

wa la nal nabï ma nal min il-itti~al

mu~ammad muqarrab mu~taba mugtaba

shafï< il-wara min nar tizïd ishta<al.

~aydar al-Murta~a drew his sword

And said: "0 people of Quraysh, Mu~ammad 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 eloquent tongue

His Lord said to him: "Make a wi~h, you will be

granted what what is desired

l 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)

Mu~ammad is the most favoured elect, the one who

pleads (with God) to spare mankind the ever-burning Hellfire"
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44.

nabïna mu~ammad lu faQayil kitïr <52>

wi min ba<Qaha abra l-<iyun mi l-<ama

lamas giz<-i lu akhQar w a~har waraq

wi min ra~atëh arwa l-giyush mi ~-~ama

wi min qabl-i khalq il-khalq-i a~ad khuliq

wi min ga ~ima khër il-anam i~tama

wi min ba<Q-i faQlu kan yi<izz il-gharïb

wi kan yikrim is-sa>il wi gar il-ghazal

wi iza ma khatar fi arQ-i gafra nabbitit

wi min ~idq-i <azmu hadd-i rukn iQ-Qalal.

Our Prophet Mu~ammad has done many meritorious deeds

Sorne 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 A~ad was created

Whoever seeks 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.

ana kull-i ma-mda~ fî ~abîb il qulub

w akarrar madî~u astarî~ mi t-ta<ab

nabî qad nataq bën rahatëh il-~a~a

wi min hëbtu wallu l-a<adî shu<ab

wi bi l-ru<b zën il-anbiya nta~ar

wi iza ma sama< kafir bi zikru irta<ab

wi fî badr-i wi ~nën inta~ar <ala l-<ida

saqahum bi kas il-<alaqim ni~al

wa a~~abu ahl it-tuqa w it-tuqa (sic) <53>

fakka l-asad min fag il-khiyul il-a~al <54>.

The more l praise the beloved of hearts

And repeat my praise, l 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 ~unayn, Mu~ammad 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-nuqa?)

On the backs of the thoroughbred horses were like the jaws

of a lion.

46.

yasin sabaq il-a~zab nahar il-qital

wi zalzil il-i<da b <azmu sh-shadid

wi fatir qulüb a<dah wi ghafir ~imah

wi 9a~ib il-gum<a wi ra>yu sadid

wi ayyidu r-ra~man bi na9ru l-mubin

w a<dah atathum waqi<a bi l-~adid

wi kam "ahar lu fi quraysh mu<gizat

wi qahar <idah <56> bi l-~usam fi l-qital

lu <57> kull-i <am il-~agg-i yis<a <58> zumar

taha khitam il-anbiya la mu~al.

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

raha is veritably the seal of the prophets.

47.

nataq lu l-~agar w inshaqq-i l &glu l-qamar

nabi muftakhar taha l-bashir in-nazir

sa<at lu sh-shagar lamma ilëha amar

wi nüru stamarr faq is-sirag il-munir

wi rabbu na~ar q6mu <ala man kafar

wi <ash fi saqar man khalafu ya khabir

wa la misl-i a~ad qad khuliq fi l-wugüd

min il-mubtada l il-muntaha ya rigal

ata b il-huda w ish-shar<i wi l-bayyinat

wi waghu yafüq il-badr-i <inda l-kamal.

For his sake the pebbles spoke and the moon split into

two halves

He is the glorified prophet, raha, 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 ccrnrnunity triumph over the

unbelievers

He who opposed him lived in hell, 0 learned one

None like A~mad was created in the universe

From the beginning till the end of Time

He has corne with guidance, the divine law,

and the clear signs

His visage outshines the full moon.

4B.

w ana l-ghubari ,inda ahl il-adab

li fanni wasili qad ma lü wU$ül

la qad gubt-i za I-mi,rag ma,i ya fahim

min il-fikri kullu fi madi~ ir-rasül

qa,dt-i salas ashhur wa ana agtahid

fi awwal il-matlac aQif <60> W aqül

$alati w taslimi cala man nataq

ilëh il-~a$a wi Q-Qabb-i sallim wi qal

agirni agaru khatam al-anbiya

wi fi $-$akhr-i gha$ il-mu$tafa b i n-nical.

l am al-Ghubari, known among men of letters

The seeker after my art can never have access to it

o one of understanding, you have accompanied me on this

ascension to Heaven



1

302

Traversing all the reflections about the praise of the

Messenger of God

l 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:

"Save 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, 1893), pp. 79-93.

<2> (Cairo: Maktabat al-Anglü al-Mi~riyya, 1970), pp.
168-183.

1. See Pierre CacDia's
Verse in Colloquial Arabic",
IV, p. 61.

"An Uncommon
Journal of

Use of Nonsense
Arabic Literature

f..... ~,

The following are the variants in Urbain Bouriant's
version of the same piece in his Chansons Populaires Arabes
en dialecte du Caire d'apres les manuscrits d'un chanteur
de~ rues. Paris, Livres Leroux, 1893. pp. 79-93.

4. il-maghar

5. wa awc adhum.

6. is-sama.

7. nufüd.

8. likL

9. khumsmaya.

10. "wi lü" plus an alif.

11. dawa, last letter is an alif not an alif maq~üra.

12. sara with an alif not an alif maq~üra.

13. dhahab.

14 • sara.

15. ma.

16. li talit·

17. amin.

18. il-talita.

19. il-talita.
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20. il-,ana.

21. asma.

22. "kazab baha" is Bouriant's emendation of "'azab wi
man" in original manuscript.

23. fa qalü.

24, Qindil
with Bouriant's
misprint,

25. ib'a-ç.

26. ib'a-ç.

27, tishfa,.

has "fara'" (branches
"faragh" because l

off), l replaced it
think "fara," is a

.'""'..

28. bi sh-shtimal.

29. Bouriant's emendation of "mü.8if".

30. mun Çlag.

31. Bouriant's emendation of sa~abuhum.

32. There is no shadda on the ya> in Qindil's version.

33. minha.

34. iz-züra,

35. Bouriant's emendation of "y>ül ... wi salu 'an ma
turid" .

36. yi>azzin.

37. azan.

38. amr.

39. Bouriant suppressed " >ulna" at start.

40. ya-~ad.

41. lu after "galis " .
42. yazal.

43. masik.

44. rafraf is a means of transportation in Paradise.
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45. <aIl.

46. martaba.

47. Bouriant's emendation of "la nal sulayman afÇlalak
wi hûd" .

4 8. sara.

49. il-a~al.

50. ma yasha.

5I. Bouriant's emendation of "il-ilah" .

52. katir.

53. wi n-nuqa.

54. il-a~al.

55. saba.

56. a<dah.

57. manuscript has "lu" which Bouriant emends to
"lahû".

58. manuscript has "lu" which Bouriant emends to
"lahû".

59. rasill.

60. a~annif.
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SELECTIONS OF SONGS FROM THE MADD~IN'S REPERTOIRE.

These sangs are derived from the recordings of the Centre
For Folk Ar~s in Cairo.

~ta (GharbiyYa)

Singer: Mu~ammad Sa<id rantâwi.

Type of song: Madi~.

Singer with a chorus, accompanied with the violin, ri» (a

type of tambourine with jingles) and the nây (end-blown reed

flute).

Chorus:

yâ sayyida yâ sayyida yâ sayyida

yâ sayyida yâ bint-i ashraf wâlida, yâ sayyida

Singer:

qasaman bi nür il-mu~tafâ wa gamâlihi

lam yakhliq ir-ra~ânu misla ~ifâtihi

al-misk wa l-kâfür min <araq in-nabi

[madad, madad}

wa l-wardu wa l-yasminu min waganâtihi
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Chorus:

ya sayyida ya sayyida ya sayyida

ya sayyida ya mmu sh-shimü<i l-)ayida

ya kht il-Qasan w ukht il-Qusën ya sayyida

ya bint ashraf walida ya sayyida

Singer:

<ala khadd-i taha shamatu wa <alamatu

subQana man kha~~a l-gamala li zatihi

a-la f a<lamü anna n-nabiyya mUQammadan

ahlu is-sama wa l-arQi fi barakatihi

Chorus:

ya sayyida ya sayyida ya sayyida

Sipger:

ya <ashiqina mUQammadan wa zamanahu

~allü <alayhi fa tas<adu bi ~alatihi

nazrun <alayya iza wa~altu maqamahu

la umarrigha l-khadayni fi <atabatihi
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Chorus:

ya sayyida ya sayyida ya sayyida

Singer:

wa aqül li <aynï un~urï wa tamatta<ï

haza rasülu l-lahi ashrafu khalqihi

$alla <alayka llahu ya <alama l-huda

ma dama <arshu llahi ma<a samawatihi

(al-fatil;1a) .

Chorus: 0 Sayyida, 0 Sayyida, 0 Sayyida (title of Zaynab, the

Prophet Mul;1ammad's grand-daughter)

o Sayyida, daughter of the most noble mother (Fatima, the

Prophet Mul;1ammad's daughter)

Singer:

l 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:

o Sayyida, 0 Sayyida, 0 Sayyida

o Sayyida, 0 one with the lit candIes

o sister of al-~asan and ~usën, 0 Sayyida

o daughter of the most noble mother .. 0 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 Mu~ammad

Covers with his blessings the inhabitants of Heaven

and Earth.

Chorus:

o Sayyida, 0 Sayyida, 0 Sayyida

o Sayyida, 0 one with lit candIes

o sister of al-~asan and ~usën, 0 Sayyida

o daughter of the most noble mother, 0 Sayyida.

Singer:

o lovers of Mu~ammad and his times

CalI down blessings on him and you will rejoice in

his blessings
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If l reach his mausoleum, l vow

To rub my cheeks into the dust of its thresho1ds.

Chorus:

o Sayyida, 0 Sayyida, 0 Sayyida

o Sayyida, 0 one with lit candles

o sister of a1-~asan and al-~usen, 0 Sayyida

o daughter of the most noble mother, 0 Sayyida.

Singer:

l 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 Fati~a (the first chapter

of the Qur>an).

Singer: Anwar <Izz ad-Din ~aqr. Type of song: Madi~. 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 Leavinq For The Pilqrimaqe:

Singer:

ya far~it il-~uggag bi n-nur

wi hurnma nawyin <a l-hadi

wa llah munay a~igg w azür

da kull-i >a~di wi muradi

nür in-nabi zayin is-sikka

min bür sa<id larnma l-makka

ya rabb-i >iw<idna b ~igga

wi n~igg-i bët allah wi nzür

ya far~it il-~uggag bi n-nür

il-~agg-i anwar bi-yghnni yi>ül

fi mad~ in-nabi agall-i rasül

larnma nawina <ala l-hadi

<ala s-siwës ~affar ya wabür

larnma ru~na mint is-siwës

li>ëna il-bakhira bi-tnadi

yalla ya ~agg-i bina nsafir

nizür nabina taha l-hadi

larnma ru~na l-gabal it-tür

a~ramna >ulna hnak dastür

Chorus:
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ya far~it i1-~uggag...

Singer:

wa~a1na gadda fi (a~riyya

banit i1-anwar in-nabawiyya

dughri rikibna l-(arabiyya

1i>ëna 1-mitawwif bi-ynadi

Chorus:

ya far~it i1-~uggag...

ya lli sakant il-~ugaz (sic) ya nabi

wi lak ma>am cali

mughram bi ~ubbak ya ~abibi wi fik

il-mad~-i yi~la-li

imta azürak ya nabi ya-bü ma>am (ali

wa mda~ wa aghanni wa >ül:

nabi ya nabina ya zën

nabi ya ka~ila l-(ën

lak shama cala l-khadën ya mu~ammad

tnwwar ~alam il-lël.

Chorus:

nabi ya nabina ya zën ...

Singer:
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rî, in-nabî sukkar

man zaqahu yaskar

yamaa fatan <askar

da ~abîbî a~ad katîla l-<en.

Chorus:

nabî ya nabîna ya zen ...

Singer:

shuft il-tabîb wi l-,amar wi htart ana benhum

lawla sawad il-<iyün wi l-bayaQ benhum

ma kan fu>adî wi ,albî <irf in-nabîn minhum.

Chorus:

nabî ya nabîna ya Zen ...

o 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 wish.

Chorus:

o 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 1ight of the Prophet is adorning the route

From Port Said to Mecca

o Lord grant us the opportunity to perform the pi1grimage

And visit and circumarnbulate the House of God

o how happy the pi1grims are

Chorus:

o how happy the pilgrims are ...

Hajj Anwar is singing

Eu10gies in honaur of the Prophet, the most honaurable

messenger (of God)

When we were on our way ta the Guiding Prophet

The steamship whist1ed its way to Suez

When we arrived at the harbour of Suez

The steamship was calling: "Hajj, let's journey

To our Prophet the guiding 'l'aha"

When we arrived at the 'l'or mountain*

We entered into the state of consecration and

uttered: "By your leave "*

Chorus:

o how happy the pilgrims are ...



........

315

One evening we arrived in Mecca

The Prophet's 1ights shane forth

At once we rode the car

The guide for pi1grims was ca11ing (us)

Chorus:

o how happy the pilgrims are .,.

o Prophet who resided in Hijaz and has an elevated

tomb (or lofty standing)

l am passionately in love with you, 0 my beloved,

singing your praises pleases me

When will l be able to visit you, Prophe'c of 10fty

standing (01' 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 Mu~ammad,

Which illumines the darkness of the night.

Ref.

o Prophet, our Prophet, the Beautiful One ...

The Prophet's saliva is sugar

He who tastes it will become drunk
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o how many multitudes he has enchanted

My be1oved, A~ad, the one with the koh1-coloured eyes

Ref.

o Prophet, our Prophet, the Beautiful One ...

l saw the Beloved and the moon and l was confused

between the two

My heart asked me: "Which of the two is the be10ved

pr::;phet?"

But for the blackness of his pupi1s and the white

around them

My heart would not have known which of the two was

the prophet.

Chorus:

o Prophet, our Prophet, the Beautiful One ...

B. On Returninq From The Pilqrimaqe:

Port Said - cont.

ya ragi< min makka haniyya-lak

ya ma ~ubb in-nabî shaghal ba1ak

zurt i1-~aramën yâ gama1hum

matta't-i 'iyunak bi na~arhum

wi shuft in-nur >uddamhum
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wi nafa)t-i <n-nabi ma1ak

<arafat yi)ü1 li n-nabi 1 askun <ala babak

w ab)a sa<id ya nabi w ab)a min aQbabak

)al in-nabi ya <arafat ilzum i<tabak

ma yikmal il-Qigg-i ya <arafat illa-bak

<ala <arafat labbëtum

wi tuftum il-marwa w sa<ëtum

min zamzam qad rawëtum

wi nafa)t-i <an-nabi malak.

baQ il-Qamam wi l-yamam wi l-karawan ghanna

wi lli nshabak bi n-nabi la nam wa la thanna

ana tul Qayati w nifsi trid wi titmannâ

lamma samaQ li l-ilah wi sagatt-i f il-miQrab

il-misk-i faQ m il-ma)am Qatta l-Qamam ghanna.

You who have returned from Mecca, l congratulate you

Much has the love for the Prophet preoccupied your heart

You havé visited the two holy places (Mecca and Medina),

o 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 your money for the sake of the Prophet.
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The (ho1y mountain of) <Arafat says to the Prophet:

"Wou1d that l were located at your door

o how l wou1d be overjoyed, 0 Prophet, and count as

one of those who love you

The Prophet says: "0 <Arafat, stay in your place

(lit. threshold)

The ~ajj rites cannot be completed without you.

On <Arafat you (pi1grims) have uttered:

"Here we are, 0 Lord",

You have ambulated from the Marwa and run

(to the ho1y place of ~afa)

From the we11 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

cur1ew chirped its song

And whoever is entangled in the love of the Prophet

would not rest or savour (comfort)

All life long l have desired and longed for

(the Prophet)

When God decreed that l 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 .

•
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Dumyat (Damietta).

Singer: Ibrahim Mu~ammad al-Johari.

Type of song: Madi~.

Singing with a chorus with no musical instruments.

in-nabi zën il-mila~

mad~ë li z-zanb-i ma~

a1-mukha~~a~ bi s-sama~

wa l-mu~allal bi l-ghamam

man <alëh iQ-Qabb-i sa1lam

wa l-ba<ir ~aqqan takallam

istimi< ya khi1l-i wi fham

li l-ma<ani wi n-ni~am

Chorus:

in-nabi zën il-mila~...

Singer:

in-nabi zayy l-<arüs

zikr in-nabi yi~yi n-nifüs

wi n-na~ara wi l-magüs

dola aslamü cala yadih.

igat ghazlt il-barr-i tashki

li n-nabi ~aqqan wa tabki

ah ya mu~ammad da nta makki
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gIranI ya bn il-kiram.

Chorus:

in-nabi zën il-mila~

Singer:

ah in-nabI 'al ya ghazala

malakI fI sü,I ~ala

ikhbirInI la mU~ala

wa $diqIni fI l-kalam.

qalit i$-~ayyad qara$ni

ah ya mu~ammad wa ftarasnI

tarika awladu (sic) batnI

~aluhum fI in<idam.

ah in-nabI >al ya yahüdI

~illaha min za (sic) l-qiyüdI

khalliha trü~ wi t<üdI

wi hiyya ha-tirga< >awam.

(Inaudible)

ah ya mu~ammad ya bn-i rama

ya shafüq <ala l-yatama

kun Ç1amInI yom il- >iyama

mi 1-lahIb yom iz-zi~am.

(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, 0 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 Zoroastrians

At his hands converted to Islam

The gazelle of the land carne to complain

To the Prophet, weeping

"0 Mu~arnrnad, 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 is truthful"
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The gazelle said: "The huntsman has caught me

Ah, 0 Mu~ammad, and he (almost) devoured me

I have left my foals behind

Their condition is miserable."

The Prophet said: "0 Jew,

eut her loose of these knots

Let her go and come back

She will return soon."

(Inaudible)

o Mu~ammad, son of Rama

o 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)

Shargivva

Singer: <Ali Mi <awwaQ.

Bani Sliman (Sharqiyya)

Type of song: Madi~.

Solo singing accompanied only by the drum.

ana gult-i ~aram <alayya

wi 9farr 16ni bi 16n il-kahrabaniyya

khud ummak fi tülak
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in nawët ya ~agig

tiktib-lak ~igga wi tislam <iyunak

khud ummak fî tulak

in nawët ya ~aggig

tinktib-lak ~igga wi tislam <iyünak

[ya <ënî, ya rabb iw<idna}

khud ummak ya <umdit baladna

ya <umdit baladna

ray~în nizur in-nabî

wi~aytak waladna

[singer weeps}

~ughayyar bi shusha

za<gitu fî j-jabal tibakkî l-wi~usha

~ughayyar sharara

za<gitu fî j-jabal tibakkî l-~ijara.

r said:"This is unlawful to me"

r became as pale as the electrical thing.

(Researcher: what electric thing?"

A man: the one who touches the electric

wire, does he not, r beg your forgiveness,
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become pale?)

Take your mother with you

o you who intend to perform the pilgrimage rite

Fo~ 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

[the singer weeps}

He is a youngster with a forelock

His cry in the wilderness would cause

wild beasts 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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Minyii

Singers:

Na<ima Shirïf Mu~ammad.

Sha<ban <Alï (drummer)

<Abd al-Basit Mu~ammad (singer and instrumentalist)

Type of song: ~unün (pilgrimage sangs).

Duo, accompanied only by the drummer.

Na<ïma:

[ug<ud ya wad in-nas ~arrana}

ëëëh in-nabï ma-khalg misalu

~ilw ya gamal in-nabï

~allü <alëh in-nabï ma-khalag misalu.

<Abd al-Basit:

aaah nabï ma khalag misalu

~alawa ya gamal in-nabï

Na<ïma:

iiiyooh

in-nabï da büh idda<a-lu

illï twa<ad bi z-zyarit in-nabï mu~ammad
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~allum <aleh in-nabI da büh idda<a-Iu.

<Abd al-Basi1;.:

aywa ya nabI ya nabI aywa da büh idda<al-u

illI ra~ wi zar in-nabI

ah ya nabI da büh idda<a-Iu.

Na<Ima:

nabI ya bü sh-sha<r-i layyin

~allma tgül li n-nabI

ah ya ~ablbI ya bü sh-sha<r-i layyin.

<Abd al-Basi1;.

oooh

nabI ya bü sh-sha<r-i layyin

~allma tgül li n-nabI

ah ya ~ablbI ya bü sh-sha<r layyin.

Na<Ima

wi n-nabI ma gherak ~ablbI ma gherak ~inayyin

tirigg-i galb il-<a~I ya nabI

~ilw il-~ablb ma gherak ~inayyin

<Abd al-Basi1;.

aywa ya nabI ya nabI aywa ma gherak ~inayyin

aywa da ~ilw gamal in-nabI

.(" ya nabI ma gherak ~inayyin..' aywa
.~
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Na<îma

iiiyooh

nabî ya bü sh-sha<r-i khëlî

~dlîma tgül li n-nabî ~ilw il-~abîb

ya bü sh-sha<r-i khëlî.

<Abd al-Basii,:

aywa ya nabî ya nabî ya nabî ya bü

sh-sha <r-i khëlî

~alîma tgül li n-nabî ah ya nabî ya bü

sh-sha<r-i khëli.

Na<îma

ya nabî ya nabî ya nabî

inta ~abîbî gamalu in-nabî

da nta gamalu in-nabî ah ya nabî

wi n-nabi kamil il-ma<anî

wa la ~add-i zayyu n-nabî

~allum <ala l-~abîb da kamil il-ma<anî.

<Abd al-Basii,:

ah ya nabî ya kamil il-ma<anî

~alîma tgül li n-nabi

~abîbî ya kamil il-ma<anî.

Na<îma

iiih

gamalu gamalu gamalu
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ya nabi gharamu ya nabi ya nabi ya nabi

~alli ,a n-nabi ~abibi

ya nabi ya nabi ya nabi

inta l-wasta ya nabi

gharamu ya nabi

iiih

nabi da büh idda'a-lu

illi wa<adu l-k~rim bi zyarit in-nabi mu~ammad

~ilw il-~abib da büh idda<a-lu.

Na'ima:

(Sit 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.

Na,ima:
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iiiyooh

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

o Prophet, 0 one who has straight hair

~alIma says to the Prophet:

"Beautiful is the Prophet who has straight hair"

,Abd al-Basit:

oooh

o Prophet, 0 one who has straight hair

~alIma says to the Prophet:

"0 my beloved who has straight hair"

Na<Ima:

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 cornpassionate.

,Abd al-Basi1;::

Truly, prophet, 0 Prophet, there is none

but hirn who is as cornpassionate

Splendid ib the beauty of the Prophet

Truly none but you, 0 prophet, is as

cornpassionate.

Na,ima:

iiiyooh

o Prophet, 0 one whose hair is like the

horse's hair

~alima said to the Prophet: "0 how sweet

is the beloved

Whose hair is like the horse's hair."

,Abd al-Basi1;::

Truly, Prophet, 0 Prophet, you

whose hair is like the horse's hair

~alima said to the Prophet: "0 Prophet, 0 one

Whose hair is like the horse's hair."

Na,ima:

iiih
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o Prophet, 0 Prophet, 0 Prophet

You are my beloved, 0 how beautifu1 the Prophet is

o 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-Basit:

Truly, you are all-wise, 0 Prophet

l;Iallma said to the Prophet: "0 Prophet, you

are all-wise.

Na<Ima:

iiih

How beautiful, how beautiful, how beautiful

Love for the Prophet, 0 Prophet, 0 Prophet,

o Prophet

Call down blessings on the Prophet, my beloved

You are the intercessor, 0 prophet

Love for the Prophet, 0 Prophet.

iiih

o Prophet, blessed is the one

.....
c, i;

.;,
..... ,.,.

Who was promised a visit to the Prophet Mu~ammad

by the Generous One (God) .

Sweet is the beloved, blessed is the one
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(who was promised a visit to the Prophet).

Province of Daqah1iyya (Man$üra):

Singer: as-Sayyid Bayümi Mabrük

Type of song: Madi~.

Solo, accompanied only by the drum.

(first two lines are inaudible)

wi ndah li bint-i bint in-nabi

tifta~-lak il-abwab

ya ala taha <abdukum khaddamukum wa,if <a l-bab

<ala ~alu bitgürü leh wi kan <amal eh wi malu

law kan gara minnu zanb-i sam~ü-lu fih

wi tlattafü bu wi law bi l-<eni na~ra 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.

Katr Idmïr

Singer: Shëkh Zakariyya <Alî l-Banna

Type of song: Qa~a'id Nabawiyya (odes in honour of the Prophet).

Solo, with no musical instruments.

~anna fata~ ~an wi fîh kasat min barra

wi n-nas wayya l-ginn-i wa>fîn <ala l-bab

min barra

nadahit il-bunayya w >alit mîn illî <ala

l-bab barra

>al-laha ana mawsüm min il-qayyüm

wi m<aya rasm-i mamQî wi makhtüm min abî

fat-ima l-barra.
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~anna 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:

"r am marked by the Everlasting Gad

r have a permit, signed and sealed by the

the father of Fatima the godly."

Man§üra:

Singer: Mu~ammad ~asan <Umar.

Type of song: Madî~

Solo, accompanied by the drum.

aghathna adrikna sal <anna la tansana ya

muna <ênî

ya awwala n-nabiyyîn ya khatama l-mursalîn ya

shafî< <ala l-muznibîn

lamma nta gamîl ya nabî wi ma fîsh gamîl illak

<ammal ta,atta< fî gismî ya nabî illî nshaghal

bi hawak

da-na da-na law ,tta<ü-nî gizal ya nabî ya

nabî ya nabî

ma-nsash shafa<a wayyak
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wi ~yat gamal il-~asan wi l-~usën

wi ra>Isit id-diwan ,a l-bab kida wayyak

yom il->iyama ya nabI fI r-ri~ab

istanna khudnI m,ak

ya-llI rabb il-<ibad i 9tafak ya nabI

da l-umma bitistannak

da-na da-na l-amshI wara 111

ana a>ül bab is-salam wayyak

wi ~yat gamalak ya nabI

adI l->amar ~ahar wi nigm-i biyistannak

da-na l-asra~ wa-rü~ ya nabI

wa->ül bab ir-riQa wayyak

wa-llah riQak ya nabI bab il-lah wayyak.

9allü ya mustami,In

<ala 111 shahar id-dln

in-nabI sirru <a~Im

imshI <ala Qayyu

imshI ,ala nüru

ma fIsh gamIl zayyu

timshI <ala Qayyu

ma-fIsh gamIl zayyu

ma-~la >amar Qayyu

in-nigm-i byistannah

arü~ li-mIn ya zën

wi nta shafI< wi Qamin

inta <alëna ra~im
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inta gamIl wi salam

inta n-nabI l-,adnan.

Come to our rescue, save us, take heed of us,

do not abandon us, 0 apple of the eye

You who are the first of the prophets, the last

of the messengers and the intercessor for the sinners

1s it because you are beautiful, 0 Prophet, and none but

you is as beautiful

That you are torturing me, the one who is

absorbed in your love?

o Prophet, were l to be torn to pieces,

l would not stopt seeking your intercession

By the life of al-~asan and al-~usën (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, 0 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

l vow to follow the one who (inaudible)

[

l declare that yours is the door of safety

By your beauty, 0 Prophet

l vow to wander about, 0 Prophet

And say, yours is the door to forgiveness
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By God, (1 am seeking, l am praying for) your forgiveness,

for you are the door to God (?).

Call down blc " ~ngs, 0 listeners,

On the one who 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

o how beautiful is the maon of his light

The star awaits you (0 Prophet)

To whom should l go, 0 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.

Man$üra:

Singer: Shëkh as-Sayyid al-Bayyumï.

Type of song: Madï~,

Solo, unaccompanied by musical instruments,

1.

ya muna <ënï ya muna <ënï ya dawa >albï
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ya marham gurü~i

shayya<t 2>ül li n-nabi

ana mushta> ila dini

shayya< wa >al-li

ta<ala wayya mu~ibbini

shayya<t a>ül ya nabi

mali mal yiwaddini

shayya< wi >al-li

i<mil bi >üli wi yom il-~ashr-i tila,ini.

0 desire of my heart (lit. my eye) , o remedy

of my heart, o ointment of my wounds

l have sent a ward ta the Prophet,

"I pine for my religion"

He sent his reply ta me: "Come with my lovers"

l 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.

kêf il-lamaI fi IIi akhad <ahdu

wi ba<d kida na>aQu

wi ~awwilüh la l-gilas li yin~urü na>Qu

>alit ir-ra>isa ummu hashim
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itrüdüh madam <ahdina na>aQu

siddü ,alëh il-masa>i w nashshifü-lu arQu

wi zawwidü-lu l-bala w ta»alü-lu marûQü

yimkin yinin fi s-sa~ari yi~har lina gharaQu

wa lia (wa allahi) in tar> babina nin~ur

ilëh barQu.

What was to be done to the one who taok his oath

then reneged on it later?

He was sent ta the chancellery ta be tried

for perjury

The Mistress Umm Hashim said: "Banish him for

he has violated our covenant

Black 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 mu~ibbi la-qtab ba,d-i ma tab buli tani

gar~i g-gidid tab amma l->adim buli tani
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izzayana nQam w-ana ra>isit id-diwan maQyani.

[ya salam ya shekh sayyid >ûl}

lamma nta ghawi l-madad <amil kibir <ala eh

iblis <a~a rabbu marra shûf gara-lu eh

wi lli <asha> in-nabi

da di banit <alama ,alëh

wi-n mishi ka l-<ayyani ~alu

maraQu wi su>mu baynin ,alëh

da kan shawish fi l-,isha

fi l-fagr-i khallûh bëh.

[madad ya sidi ~asanen}

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 l be wronged when the directess of the

chancellery (Zaynab) had granted me her approval?

[Wonderful, 0 Shekh Sayyid, go on}
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3.

If you are desirous of the divine he1p, why are you acting

so haughti1y

Iblis (Satan) disobeyed his Lord once, remember what

befell him

The one who once fell in love with the Prophet

A mark (of love) 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 promoted to the rank of bey.

(help 0 Sïdï ~asanen (local saint)}.

Bohaj (Upper Eqypt):

Singer: Fanjarï <Urabï A~ad

Type of song: Madï~

Solo, with no musical instruments.

1.

madad madad madad madad

ya<nï y$adif yom wa shüf in-nabï bi <enï

ya qamar in-nabyyïn ya (inaudible) ... li l-madi~ïn

ya safïnat al-ghariqïn ya najat al-halikïn

ya anïs a1-muwa~~idïn ya jalïs az-zakirïn

ya wa$il al-munqati<ïn ya shafï< fï 1-muznibïn
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ya mul;larnmad.

2.

ghazala bitir<a fï wadï j-jibal

gabalhâ l-yahudï w shadd-i l-l;libal

til;lill il-ghazala min hazï l-qiyud

ti<ïsh ya mul;larnmad wi <umrak yitul

masaknï l-yahudï tala>Lï r-rasul

wi labanik ya marna <alëna suqam

khudïnï ya marna nisallim ,alëh

allahurnma ~allï wa sallim wa barik ,alëh.

3.

amdal;l nabï kamil mukarnmal muktamal

wa9a<athu aminatun mukhattana muktal;lal

maqtu,atun surratuhu mutawwaj bi l-baha>

wa mu>ayyaddn bi l-<ilmi aY9an wa l-<amal

ya>tï ,ala l-bizzi l-yamïni bi ra>fatin

yaftur ,ala ma kana fïha wa qad l;la~al

arnma sh-shimal fa Lam yazuqha da>iman

illa ... (inaudible) wa fï l-qisma ,adal.

4.
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<ajabî ,ala wulëd fî taqwa l-ilah zawwad

fî zikr ij-jalala wi ~alati n-nabî it<awwad

'ash <ala qadr-i ma 'ash la mayyal wa la ~awwad

wa la jalas yom ma<a llî galbuhum sawwad

lamma taraw~an <atu-Iu l-ism (inaudible, maybe

sahwardî, suhrawardî?)

min ba,d-i ma mat la ,affan wa la dawwad.

5.

,ënî ra,it <abd-i kan bi-yr'a ghanam sîdu

,atatu l-'inaya ~aba~ sîdu yibus îdu

fî awwal il-Iël yigra (cl. yaqra» il-,ilm wi y,îdu

wi fî akhir il-Iël yisallim ,a n-nabî b îdu.

6.

,ënî ra>at gantara bi sitta w talatîn ,ën

'ashara fî <ashara fî <ashara w arba<a wi tnën

ra~um yigîbu l-<arusa wi l-<arîs li tnën

liqyu j-jalala - kilmit it-taw~îd - il-<arusa

wi n-nabî iz-zën.

1.

Madad, madad, madad
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Will r one day chance to see the prophet with

my own eyes?

o full moon of the prophets, 0

Mâditln (the praise singers)

(inaudible) of

,1f""
;fii
'~c

o ship for the drowning, 0 salvation for the damned

o intimate friend of the monotheists, 0 table companion

of those who repeatedly mention the name of God

o link between those who are disconnected, 0 intercessor

for the sinners, 0 Mutammad.

2.

A gazelle was grazing in the valley

A Jew took her and fastened the ropes (around it)

You cut these fetters off the gazelle

May you live on, 0 Mutammad

"r was captured by the Jew, and released by the Prophet"

"Your milk, 0 mother is forbidden to us,

Take me, 0 mother, to greet him (the Prophet)

May God's blessings, greetings be upon him".

3 .

r am praising 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 •

l 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 righteousneSS)

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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ta 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 ta seek bath the bride and the groom

They found (God's) Majesty - that is ta say the

testimony ta the oneness of Gad - was the bride

And the beautiful one (MU~ammad) was the groom.

Asyüt (Upper Egypt):

Singer: three brothers, Mu~tafâ, ~usën, ~asan A~ad Ismâ,il.

Type of song: Ta<tira (calling down "perfumed" blessings on the

Prophet).

Solo performance by Mu~tafâ with no musical instruments.

1.

ra>aytu rasula l-lâhi ~allâ l-lâhu 'alayhi wa sallama fi

l-mandmi ru>yatan ~aqiqiyya/ wa man ra>âhu fi l-manâmi
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fa-qad ra>ahu ~aqqan kama rawat <anhu l-afaQilu l-a<alam /

ra>aytuhu muzammalan fi thiyabin sundusiyya / marbu<a

l-qamati abyaQa l-lawni gamila :;:-:;:urati wa fa:;:ï~a l-kaliim /

kamilan fi dhatihi :;:alla l-lahu <alayhi wa sallama /

mukammalan fi aw:;:afihi l-khilqiyya / ma khalaqa l-lahu

qablahu wa la ba<dahu mithlahu fi l-anam / <a~ima l-ra>si

aswada sh-sha<ri tatihu fi ma~asinihi l-<uqulu z-zakiyya /

wa tat~ayyar fi kamali gamalihi l-afham / qamariyya l-gabin

~awagibuhu nuniyya / ka~ila t-tarafayni ahdaba l-<aynayni

~arifa l-qawam / abyaQa l-khadayn :;:alla l-lahu <alyhi wa

sallama / musharraban bi l-~umrati waganatuhu Qawiyya / wa

waghhuhu k-annahu l-badru laylata t-tamam / yagri l-~lusnu fi

khaddayhi :;:alla l-lahu <alyhi wa sallama / kama tagri

sh-shamsu fi masalikiha l-falakiyya / kawkabiyya l-anfi

yazulu min Qiya>ihi ~-~alam / yaqutiyya sh-shafatayn :;:alla

l-lahu <alyhi wa sallama / mufallaga al-asnani :;:alla l-lahu

<alayhi wa sallama / idha takallama kharaga n-nuru min bayni

thanayahu l-lu>lu>iyya / wasi<a l-fami salsabila r-riqi

gamila l-ibtisam / kaththa l-li~yati :;:alla l-lahu <alayhi wa

sallama / mu<tadila l-<unuqi fi :;:afa>i l-fiQQati n-naqiyya /

wa lahu <aynani fi ~ahrihi yara bihima man khalfihi kamii

yara man fi l-amam / bariza l-<aQuQayn :;:allii l-lahu <alayhi

wa sallama / tawila z-zindayn :;:alla l-lahu <alyhi wa sallama

/ karima l-kaffayni agawada min as-su~ubi l-mumtirati

l-ghaymiyya / salima :;:-:;:adri mumtali>an min al-ayati wa

l-a~kami / batnuhu :;:alla l-lahu <alyhi wa sallama <ala taqwa

l-lahi wa ma<arifihi matwiyya / wa idha namat <aynahu

qalbuhu la yanam / munira s-saqayni :;:alla l-lahu <alyhi wa



348

sallama / ?arïfa l-ka<bayni ~alla l-lahu <alayhi wa sallama

/ a<qabuhu siragiyya / wa lahu fï ~-~akhri gha~ati l-aqdam.

Refrain:

<attir allahumma qabrahu l-karïm bi <itrin shadhiyyin min

~alatin wa taslïm / allahumma ~allï wa sallim wa barik

<alëh.

l 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 related by the pious

transmitters on the Prophet's authority / l saw him in

clothes made of silk brocade / he was medium in height, fair

in complexion, beautiful in appearance and eloquent 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 black, 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 (Arabie)

letter N (nün) / 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 1 reddish and glowing

1 his face was like the moon on the night it waxes full 1

beauty runs in his cheeks, may God's blessings and peace be

upon him 1 as the sun runs in its spheric routes 1 his nose

was (as luminous as) a star, darkness would roll off before

his resplendence 1 his lips were ruby-red, may God's

blessings and peace be upon him 1 his teeth were set apart,

may God's blessings and peace be upon him 1 when he spoke,

light would shine forth through his pearl-like teeth 1 his

mouth was wide, his saliva was sweet and his smile beautiful

1 his beard was thick, may God's blessings and peace be upon

him 1 he was awe-inspiring, may God's blessings and peace be

upon him 1 his neck was straight and as pure as silver 1 he

had eyes in his back with which he could see those who are

behind him as weIl those in front of him 1 his upper arms

were muscular, may God's blessings and peace be upon him 1

he was more generous than the rain-filled clouds 1 his chest

was sound and full of divine verses and precepts 1 his

abdomen, may God's blessings and peace be upon him 1 was

folded on God's fear and knwoledge 1 were his eyes to close

during sleep, his heart would stay awake 1 his legs were

luminous, may God's blessings and peace be upon him 1 his

ankles were pleasantly shaped, may God's blessings and peace

be upon him 1 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 ben~diction.

2.

al-~aqqu lana ~ara waQihhan wa galayya

w as-sa<du bina bana khadiman abadiyya

wa l-lutfu bina <amma ~ahiran wa khafiyy

lamma ba<atha llahu mursalan <arabiyya

sadat 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.

idha ma n-naBu yawma d-dini

qamu ila r-ra~mani w agtama<a l-gami<u

wa galla l-khatbu w inqata<a t-taraQi (?)
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wa nada 1-,a1amüna man ish-shafî<u

hunaka yaqümu a~adu fî yadayhi

liwa>u l-~amdi mun<aqidun rafî,u

fa-yasgudu thurnrna yashfa<u fî l-baraya

wa yamtazu (yagtazu?) l-mukhalifu wa l-mutî'u.

When people on the Day of Reckoning

Corne 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, A~ad 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 Sangs of Shëkh .Abd al-Fatt~ al-.Irasi

The following is an excerpt from Shëkh al-<Irasi's

.(>.
~ ~

~
~0

performance on the night of October Il, 1989, during the

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

Prophet Mu~ammad's birthday) in Biyala (province of Kafr

ash-Shëkh).

Host:

al-an ila l-madi~ wa l-qa~a>id an-nabawiyya li faQilat

ad-duktür <abd il-fatta~ mu~ammad al-<irasî wa firqa·tuhu

l-müsîqiyya fa nargu l-hudü> wa l-istima< wa kull-i <am

wa antum bi khër.

{müsîqa}

al-~amdu li l-lahi rabbi l-<alamîn wa ~-~alaEu wa s-salamu

cala ashrafi l-mursalîn sayyidina mu~ammadin an-nabî l-ummî

il-karîm wa cala alihi wa ~a~bihi ajma<în wa ba<d fa yus<iduna

an na~tafila cala dhikri l-lahi tabaraka wa ta<ala wa dhikra

rasüli l-lahi ~alla l-lahu <alayhi wa sallam adh-dhikra

al-catira allatî <attarat ad-dawla bi asriha wa ma <alayna
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gamï<an ma<shar al-mustami<ïna l-kiram fï hadhihi l-layla

illa an nabghiya bi sahratina hadhihi wajha l-lahi tabaraka

wa ta<ala li-kayy nastafïda thawaba hadhihi n-niyyati wa niyyatu

l-mu>mini khayrun min <amalihi kama qala r-rasûlu ~alla l-lahu

<alayh wa sallam wa l-an nabda> bi dhikrihi ~alla l-lahu <alayh

wa sallam fa-naqûl:

fï l-i~tifal bi n-nabi <irfan bi afQalu

<arrafna din rabbina amma Qalal zalu

wi shafi<na fi yom tagalli l-lah bi galalu

wi di <alama innina ~babu

mashiyin <ala mabda>u fi siru w fi<alu

~ubbi t-tuhami nabina wagib wi farQ-i <alena

(inaudible) ma<a ahalina

wi l-khal>i agma<ïn.

wa la yitimm il-iman

wa la riQa r-ra~an

illa bi ~ubb il-<adnan

illi <arrafna d-din

wi ~ubb-i rasûli l-lah

<alamtu nmashshi warrah

wi ykûn hawana fi hawah

wa awamru fa> il-<en .
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~aQirit in-nabï 'alyh i~-~alâtu wa s-salâm bimâ rawâ l-imâmu

l-bukhârï min ~adïth anas bi-y>ül: la yu>minu a~adukum ~attâ

aküna a~abba ilayhi min walidihi wa waladihi wa n-nâsi agma,ïn.

mâ-yb>âshi l-insân kâmil il-îmân illa lammâ y~ibb ~aQrit

in-nabï ,alayhi ~-~alatu wa s-salâm "'an wâlidih": ma~abbat

at-ta'~ïm, "~attâ aküna a~abba ilayhi min wâlidih wa waladih":

ma~abbat ash-shafaqa, ashfaq ,alayh min al-walad, "wa n-nasi

ajma,ïn": illî minhâ nafs il-wa~id, ~ubb-i ,alamtu l-ittibâ,:

wi ~ubb-i rasüli l-lâh

,alamtu nmashshï warâh

wi ykün hawânâ fî hawâh

wi awâmru fo> il-,ën.

asmü bi ~ubbika mu>minan wa mubâhi

fa r~am mu~ibbaka ya rasüla l-lâhi

yâ ra~atan fï l-,âlamîna wa ra>fatan

bi l-mu>minîna wa munqidhï fî (inaudible)

yâ min~atï fï mi~natî wa hidâyatî

fï ~ulmatï wa wasïlatï li ilâhï

yâ dhikrâ rü~ï wa btihala gawâri~î

wa ~adâ qalbï wa btisama shifahî.
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mad~ il-~abïb in-nabï dayman mugamma<na

la-inn-i ~ubb in-nabï mala >ulubna wi sha<sha<nii

wi sïrtu dayman fïha l-anwar bi tinfa<na

yâ llï tilumna cala ~ubb in-nabï da<na

law shuft-i nuru la-timshï fï hawah ma<ana

law kull-i ma nimliku la-gl in-nabï ma<ana

barQu ma ni>dar nigazïh wi bdïnu ma nwaffïh

<arrafna dïn rabbina wi fi l-akhra yinfa<na.

mïn yishfa< lina

fï yom ~ashrina

(inaudible)

huwa (sic) nuru l-wara

wa Qiya>u th-thara.

Host:

Now let's go on the songs and odes in praise of the Prophet

Mu~a~mad, as sung by his excellency Dr. <Abd al-FattâQ

al-<Irasï 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 Kulthüm'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
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most honourable of all messengers our lord Mut~mmad, the

unlettered (or perhaps gentile) dignified ,.ophet, and upon

members of his household and all of 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 upon him; his

blessed memory which has blessed the entire country (lit.

which has perfumed the entire state). What we, the honoured

crowd of listeners, ought 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 De 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
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The one who are following his precepts, his way and deeds

Love for our Prophet the Tihami is a religious dutY

(inaudible) with our kinsfolk

And aIl 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 his precepts take precedence

over aIl else

With my love for you (MuQammad) Irise 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 ta 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 aIl 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 0 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 evertlii ng 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 ta 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.

Sorne of the Moral Characteristics of the Prophet.

Source: ,Abd al-Fatta~ al-,Irasi, Diwan al-'Irasi (ranta:

Maktabat Taj, n.d.), pp. 31-32.
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ya lli nta mughram bi nür iz-zen wi gamalu

i<raf $ifatu wi tab<u eh wi khi$alu

wi sma< kalamu wi tabi< sunnitu <ala tül

man ~abb-i wa~id yitab<u fi gami< ~alu

ya lli ti~ibb il-ha~r .abina

shüf $ifatu wi tab <',,~h

til,a I-hadi $ifatu gamila wi lli y~ibbu

yqtadi bih

kan ~alim wi kan ra~im

wi ysa<id ahlu bi >deh<l>

kan biyikh$if na<lu bi idu

kan yira»a< tobu kaman

barQu shatu kan yi~lib-ha

kullu tawaQu< kullu ~anan

kan biyakul mi IIi ygilu

wa la <ayyib~hi <umru ta<am

il-hadiyya kan yi>bal-ha

amma $ada>a <andu ~aram

kan fa>ir lakinnu raQu

law ha-yi>Qi l-yom $iyam

kan karim law betu faQi

barQu yi<zim <a t-ta<am <2>

kan yi<ish <ishit fa>ir

ma-tla>ish <andu sirir

farshitu kanit ~a$ir

wi I-mikhadda min idam

ya<ni gild wi fiha lif
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in-nabî a$lu ,afîf

wa llah kan waQ'u ~arîf

is-saraf a$lu ~aram.

o 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 foots teps

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) qualities

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

Poor 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) te eat <2>

He used to live a peer man's living

You would not find a bed in his heuse

His bed was a mat

The pillow was made of "idâm"

That is to say leather stuffed with luffa

Indeed the Prephet was modest.
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Endnotes

<1> The second hemistch of
hemistich of 1ine 6 in the printed
Shêkh's sung version.

1ine 5
text are

and the first
skipped in the

.4_"

}!
.-~'* .

<2> Two 1ines (13-14) are skipped in the sung version .
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