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Abstract

This article offers an edition, translation, and study of a hitherto unknown text about Ayyubid or early Mamluk
Alexandria. The author, one Abti Khuzayma Muhammad b. ‘Abd al-Wahhab, gives a short yet rich description of
the city based as much on Alexandria’s real cityscape as on legends. The text treats famous monuments, such
as the city’s lighthouse and the Column of the Pillars, as well as less well-known buildings, such as mosques,
colleges, watchtowers, and gates. An analysis of the account leads to the conclusion that its author wrote
the account in order to mobilize Muslims for the defense of the city against Frankish or Byzantine attacks on
Alexandria or Egypt’s Mediterranean coast in general.

Introduction

When he arrived in Alexandria on Dhii al-Qa‘da 29, 578/March 26, 1183, and had passed
through the city’s chaotic customs, the well-known traveler Ibn Jubayr gazed at the city’s
architecture. Never had he seen, he notes in his travelogue, “a city with broader streets
and higher buildings, more ancient and more densely populated” than Alexandria.' He also
marveled at ancient monuments and well-known characteristics of the city’s architecture,
such as the famous lighthouse, the presence of cisterns, and the abundant use of marble.
But what struck him most were “the colleges and watchtowers” built for those who traveled
to Alexandria in pursuit of knowledge or a pious lifestyle. Each of these visitors, he writes,
“will find a house to live in, a college to learn the art he wishes to learn, and an allowance

* 1 would like to thank the anonymous reviewers for their useful comments on an earlier version of this
article. Remaining mistakes are, of course, my own.

1. Ibn Jubayr, Rihlat Ibn Jubayr (Beirut: Dar Sadir, n.d.), 13-14.
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that enables him to sustain himself.”? He credits Egypt’s sultan, Saladin (r. 567-89/1171-93),
with this concern for the wellbeing of “those foreigners who have come from remote
places” and thus illustrates Saladin’s great interest in the city’s defensive and religious
architecture.’

One foreigner who claims to have had first-hand experience with this system is an
otherwise unknown man from Khurasan named Abu Khuzayma Muhammad b. ‘Abd
al-Wahhab. He reports having visited Alexandria in the second half of the sixth/twelfth
century in order to practice ribat, pious defensive warfare.” A short account of his stay
in Alexandria has been preserved in a number of manuscripts, in which it appears after
a late fourth/tenth-century book on the city’s religious virtues, Ibn al-Sabbagh’s Fada’il
al-Iskandariyya.® Ton ‘Abd al-Wahhab’s account offers a rich description of Alexandria and
often complements information found in Ayyubid or early Mamluk descriptions of the city,
such as those by Benjamin of Tudela (wr. ca. 565/1170), Ibn Jumay* (d. 594/1198), al-‘Abdari
(fl. 1ate seventh/thirteenth century), and Ibn Battita (d. 770/1368-69 or 779/1377), or in
documents preserved in the Cairo Genizah.” As we shall see, it also offers a unique window
onto localized reactions to foreign attacks on Egypt’s Mediterranean coast in this period.
This article presents an edition and translation of Ibn ‘Abd al-Wahhab’s account together
with an analysis of its contents.

The account is not a straightforward text about Alexandria. Some toponyms or names
of buildings are garbled; the name and patronymic of Ibn ‘Abd al-Wahhab’s son, who
transmitted the text (see para. 2), have been reversed;? the order of the paragraphs is not

2. Ibid., 15.
3. Ibid., 15-17.

4. See Doris Behrens-Abouseif, “Topographie d’Alexandrie médiévale,” in Alexandrie médiévale 2, ed.
Christian Décobert, 113-26 (Cairo: IFAO, 2002), 116-18.

5. Admittedly, this is a very loose rendering of the term ribat. In the period under consideration, ribat
referred to a form of religious activism that usually involved asceticism and defending the frontiers of the
Realm of Islam, At the same time, the term referred to a place (not a specific type of edifice) where those who
practiced ribat (murabitiin) lived. Good discussions of the term, taking into account historical developments
and geographical diversity, are Christophe Picard and Antoine Borrut, “Rabata, ribat, rabita: Une institution a
reconsidérer,” in Chrétiens et musulmans en Méditerranée médiévale (VIlle-XlIlle siécle): Echanges et contacts,
ed. Nicolas Prouteau and Philippe Sénac, 33-65 (Poitiers: Université de Poitiers, Centre d’Etudes Supérieures de
Civilisation Médiévale, 2003), and EI?, s.v. “Ribat.”

6.1am currently preparing an edition of this book.

7. Benjamin of Tudela, The Itinerary of Benjamin of Tudela, ed. and trans. Marcus N. Adler (London: Henry
Frowde/Oxford: Oxford University Press, 1907), 74-77; Ion Jumay<, Tab“ al-Iskandariyya, ed. Murayzin S. ‘Asiri
and Sa‘d ‘A. al-Bushri (Mecca: Markaz al-Buhiith wa-Thya’ al-Turath al-Islami, 1997), passim; al-‘Abdari, al-Rihla
al-maghribiyya, ed. Sa‘d Bii Falaqa (Bona [‘Anaba], Algeria: Manshiirat Biina li-1-Buhiith wa-1-Dirasat, 1428/2007),
139-48; Tbn Battilta, Tuhfat al-nuzzar fi ghara’ib al-amsar wa-aja’ib al-asfar, ed. ‘Abd al-Hadi al-Tazi (Rabat:
Akadimiyyat al-Mamlaka al-Maghribiyya, 1417/1997), 1:179-92. See Miriam Frenkel, “Medieval Alexandria: Life
in a Port City,” Al-Masaq 26, no. 1 (2014):5-35fora good overview of the information some of these authors and
Genizah documents present.

8. The account calls the son “Muhammad b. Khuzayma” (para. 2) instead of Khuzayma b. Muhammad. Perhaps
a copyist confused the son with Muhammad (b. Ishaq) Ibn Khuzayma (d. 311/924), a prominent traditionist from
Khurasan known to have visited Egypt. For the traditionist, see EP*, s.v. “Ibn Khuzayma.”

Al-Usiir al-Wusta 28 (2020)



A Call to Arms: An Account of Ayyubid or Early Mamluk Alexandria « 76

entirely logical; and at times, the text is vague, cryptic, or even self-contradictory. What is
more, whereas the author presents the text as an eyewitness account of Ayyubid Alexandria,
using his alleged rounds through the city with Alexandria’s garrison as a literary frame in
order to give the text authority,” some passages are clearly based on legends surrounding
the city’s ancient monuments.

An analysis of the account’s contents, offered below, shows that the text should be read
not as a personal history but rather as a highly stylized call for the defense of Alexandria
against non-Muslim attacks. After a short opening paragraph that refers to one of the
merits of ribat performance in general, the account starts by praising Alexandria’s defenses
and Islamic virtues (paras. 2-5). The text then describes the recent destruction of part
of this praiseworthy city’s architecture at the hands of one Uhrayqil (paras. 6-9), whom
[ identify as representing Islam’s apocalyptic archenemy. Paragraph 8 combines these
themes: it includes information about the malicious activity of Uhrayqil but also mentions
some of the city’s noteworthy Islamic institutions. Together, these themes emphasize the
present need to defend Alexandria. At the end of the account (para. 10), the author brings
his text’s two themes together and reminds the reader of the ease and spiritual benefits of
ribat performance in Alexandria.

Text and Translation

At present, Ibn ‘Abd al-Wahhab’s account is known to exist in the following three
manuscripts, here preceded with the sigla used throughout this article:

Al = Maktabat al-Azhar (Cairo), inv. Khustisa 1374/‘Umiima 42050 Adab wa-fada’il,
Jawhari. The text is found on folios 21r-25v. The date and place of the manuscript’s
production and the name of the copyist are unknown. Folio 1r contains a wagf statement
written in a different hand and dated Dhii al-Qa‘da 17, 1176/ May 30, 1763.

A2 = Maktabat al-Azhar, inv. Khusiisa 1923/‘Umiima 54924 Adab wa-fada’il. This is a
modern copy of manuscript Al dated Rabi® I 1367/January 1948. Ibn ‘Abd al-Wahhab’s
text appears on folios 29r-36r. In a few instances, the text of this manuscript differs
from that of manuscript Al. A transcription of this manuscript (with misread passages)
circulates on the internet and has been entered into the online text database al-Maktaba
al-shamila al-haditha.*

St = Staatsbibliothek (Berlin), inv. Sprenger 197, folios 17r-20v. This is an almost fully
vocalized manuscript. The date and place of its production as well as the name of its
copyist are unknown. A transcription of this manuscript with some differences in the
text and its vocalization has been entered into al-Maktaba al-shamila al-haditha."!

9. For this literary strategy, see Zayde Antrim, Routes and Realms: The Power of Place in the Early Islamic
World (Oxford: Oxford University Press, 2012), 2-3, 62-70.

10. See https://al-maktaba.org/book/11797; the account starts at the bottom of page 22 of the transcription.
11. See https://al-maktaba.org/book/30242; the account starts on page 66 of the transcription.

Al-Usiir al-Wusta 28 (2020)



77 e« JELLE BRUNING

In all three manuscripts, Ibn ‘Abd al-Wahhab’s account follows Ibn al-Sabbagh’s Fada’il
al-Iskandariyya. A fourth manuscript originally also contained the text after Ibn al-Sabbagh’s
work: Dar al-Kutub wa-1-Watha’iq al-Qawmiyya (Cairo), inv. 1485 Ta’rikh Taymdr. Some
time after 1974, pages 23 to 38 of this manuscript got detached from the codex and were
subsequently lost.’” Today, this manuscript ends halfway through Ibn al-Sabbagh’s text.
Fortunately, traces of the writing on page 38 can still be seen on the manuscript’s very last
page (39), which has been glued to a new flyleaf and, for that reason, stuck to the cover
when the other pages broke off. On that last page, traces of the following words are legible:

Jal [a]b 2ds el (lines 2-3)

[l 30 (line 5, with vocalization)
Dl il Aol A[uyal  (lines 5-6)

ez [ (lines 7-8)

cle[4] sl (line 9).

These words belong unmistakably to the end of Ibn ‘Abd al-Wahhab’s text; compare with
paragraphs 9 and 10 of the edition below.

The copies of the text preserved in manuscripts Al, A2, and St regularly exhibit features
of Middle Arabic. For example, the rules of Classical Arabic regarding the concord between
numerals and counted nouns are not always followed:

$ha (pydic s dued (para. 1, only in manuscripts A1 and St, corrected in A2)
Chae call jie B (para. 5)

Ol g (para. 8)
ke s (para. 9)
b (s pe s o (para. 9).

The manuscripts also frequently exhibit a lack of concord between a noun and a
resumptive pronoun:

Ll Osmn Lgie agale IS Jgha oo Dlayl lede jomn oon Glge Glagle
(para. 5, only in manuscripts A1 and A2)"

sl lgle (isiie wo laga (para. 6)
2ed Bleayfy Qall o L of S5 sl QW (para. 8)
bacay ... asd) Ll (para. 8)
Lova ke Ly oo She (para. 8)."

12. An unpublished typescript catalog entitled Qa’ima bi-hasr al-makhtutat al-‘arabiyya bi-Dar al-Kutub
wa-1-Watha’iq al-Qawmiyya, dated March 1974 and available in the Dar al-Kutub, still states (20:1744) that the
manuscript has thirty-eight written pages.

13. Joshua Blau, A Grammar of Christian Arabic Based Mainly on South-Palestinian Texts from the First
Millennium (Louvain: Secrétariat du CorpusSCO, 1966-67), 2:366 and 369.

14. For -ha referring to duals, see ibid., 1:214.
15. See also the unclear reference in llsl & agie b I (para. 9).

Al-Usiir al-Wusta 28 (2020)



A Call to Arms: An Account of Ayyubid or Early Mamluk Alexandria 78

Once, -huma denotes the plural: Jusl dasu e Wassl oy ... 3L, (para. 8).1° Plurals designating
humans sometimes accompany a verb in the feminine singular:

Oalsall aliis (para. 1)
plasll lasd (para. 3)
Gl e i< lla (para. 8)
el oy Blay (para. 8).7

The nun of the plural ending of the imperfect indicative is dropped twice:
1S uels e age S s (para. 4, only in manuscript St) and ¢ hwall 1555 (para. 6). In the
first paragraph, the niin is preserved in the construct state of the dual: s3ua (il .1 In
manuscript Al, the ending -ina of the sound masculine plural once replaces -tina in
the nominative: oulsll 4l (para. 1).2° The use of participles is frequently unidiomatic:
bi- instead of fi in syl (para. 2, only in manuscripts Al and A2) and
58 Uasll o) (para. 5); Ii- instead of i3 in dwxal ... Sy b (para. 8);% bi- and fI
instead of Ii- in 4aday A5 IS 5and <L e ... <l 2 (both para. 5); min used to express
possession instead of annexation via the construct state in ki & 8 yall Ll “its eastern gate”
(para. 2).” In paragraph 4, wa-1a continues a positive sentence and negates a verb in
the perfect: cpyls duadl W) Y5 Ua A > Once a definite word is written without an article:
Sl maY) Qb (para. 8; cf. manuscript St).* In what is perhaps more a stylistic feature,’
the text also regularly isolates the natural subject, especially after the word kull;
e.g., 4l Cipa b el ) b zha JSs (para. 5).

Interestingly, manuscript St sometimes exhibits features of Middle Arabic where
manuscripts Al and A2 do not. Especially noteworthy is the spelling of the following two
words, which disagrees with the rules of Classical Arabic and suggests that colloquial Arabic
influenced this copy of the text in the course of its transmission: cu instead of a2y
(para. 3) and 4iwaii; instead of 4aukis (para. 8).2 Manuscript St also has sall instead of
_s=dl in paragraph 5. The spelling of this word is possibly corrected in manuscripts Al and
A2 because all manuscripts spell al-str with a sad in paragraph 8.”® Further, manuscript
St writes 1slaid in scriptio plena (para. 8) instead of (ki . In manuscript St, too, a tanwin

16. Blau, Grammar, 1:134-35.

17. Encyclopedia of Arabic Language and Linguistics, s.v. “Middle Arabic” (pp. 221-22).
18. Blau, Grammar, 2:259-60, 268-69.

19. Tbid., 1:222-23.

20. Encyclopedia of Arabic Language and Linguistics, s.v. “Middle Arabic” (p. 220).

21. Blau, Grammar, 1:242.

22. Toid., 1:251.

23. Ibid., 2:423.

24. Tbid., 2:302-3.

25. Encyclopedia of Arabic Language and Linguistics, s.v. “Middle Arabic” (p. 220).

26. For isolation of the natural subject in Classical Arabic, see the references in Blau, Grammar, 3:471, n. 5.
27. Toid., 1:113-14.

28. Ibid., 1:111-12.
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alif twice marks a circumstantial clause: Jias yiea 4L and Wb B susy U136 (both in
para. 2).” In disagreement with Classical Arabic, manuscript St has the tendency to
privilege indefinite singular nouns in the accusative after numerals: llus 4l (para. 3) and
Se YT 4l (para. 9).%° Once, manuscript St preserves the niin of the plural ending in the
construct state: iuadl oulsd (para. 3).%

In deference to the manuscript copies of the text, such features of Middle Arabic have
been left unchanged in the edition below. Manuscript Al forms the base text of the edition.
In case of an evident copyist mistake (such as the accidental omission of a word, a spelling
mistake, or a dittography), I have privileged manuscripts A2 and/or St. The apparatus
indicates variant readings in the manuscripts and when a manuscript other than Al has
been given preference in the edition. I have divided the text into paragraphs in order to
facilitate referencing and added some punctuation for ease of reading.

Edition

(a:\;‘)ﬂ QA;_)I\ 4l —
Zaaae L Jde alll gy

A121r / A229r /St 17r | Fol.

Bla (e s Medy o Gl Bl aly Ll 850a f Passghor masiall Gunall o [111]

s 0 PRIl apaally Alapall Graald Sy Crans 1B 4l 4nl e aid (p dess oo [112]
A2 29v

e lealy coplasd L) cusls 0alll anny (52)SN ol awdl AN | (e) (b Bilewsedy (i ius

Al Bghe Lo (Ball QL) Coag Al ciliay Wl lual) vie S Toppde da)l e 4l

SENYL ol aliin Hlal) AT Ney QiR e Bylails 4t Panad) sy vaall Brias e

29. Tbid., 2:332-33.

30. Ibid., 2:377.

31. Encyclopedia of Arabic Language and Linguistics, s.v. “Middle Arabic” (p. 220).
32. Instead of sese L Ao alll Loy, St has alus 4mas all Aoy dane Lo e alll Loy .
33,5t aseha

34, A2: (el

35. Instead of 43Sy ayaally, St has ahall ajae & A0yl .

36.0m. St: 4lll 4,

37.St: e

38. St Wiaa

39. St: 4l

40. A2 and St: Osilsl)

41, St: AL
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St17v
amye Anaall Jamae sladl 20 aisy 201 1M LI ADE ) Gl (e | chaied Aaall Jsdall cugllad
Al 21v

clend) | Osaldanay (sobua 4ns g3 By

Lot 1y 1 Lannls Sellal i BT aap€ QU cJsaall )l auadl culsll el [113]

) € s 138 4y cu el Scllall ) gland oLy ddadlpdl ayf rculis $Jsaall
2 SEE IS O 519 ] s 4) ) $> Da
A2 30r

sl rclad Sl Loy Jl clagl) aie (g dese rlid Seland Lot ) JlEy Dl e 3 adde caulid
O e Clead) Gl g relid Sia o (o U (luba rcli Sl Lag H00E (e
Gl luy Galla B oams Wy S5 cley Aahal) cullad 1355 156 a1 e 4) dpaiSal dady (e S

Cilaball w5 i d JBy aigeay Gaeil Gy Sl el agle Stean Gl 0 allls Gl ale Pcinng
A2 30v
O Sotiar | 15015 Wy % Kual) e Uiy Galada (1 ity B350 4 ae ) pladll ilead cans 15208
Al 22r
Bl 1 ] I8 ly s @ V) Sllie adde 338 Sy al g SIS0 gl i A dllal) (g
St 18r

D ¢ sins s AL el IS 2y md Bl 90y iy ALV Aanalls () 1590 QUG s 24l il | Fdaf

42.0m. St.

43, St: Bl

44, Instead of Anaall plell | St has dnaall (sl

45.5t: o A

46. A1 and A2 lack the words: <l ) L.,_s,h;a e ddalyal) a:aj G-I 7 PNV R Ty R Y i i85 1yl This
is possibly a homoioteleuton: the last word before the omission, <lll), is the last of the omitted words, too.
The words have been copied from St.

47.The copyist of manuscript St left this word unvocalized.
48.5t: N Jua

49, St: cuayd

50. St: Allus S5
51.St: cua g

52. St s

53.St: il

54,St: Gl Slee
55. St: &G

56. St: s
57.5t: JS
58.S5t: u5

59.0m. St.

60. St: (s
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o S8 4] b 4y On sl Al Sl e Jld Al Ja Gams Ay a4 Ll OS5
il Wy Gaia Gy @ s Bile et b (s5bas PLh el 61 i

Gl ot e lndy Letidy Laladlag dlall Sady Jal) © ea seanll ) Lo of Wi [114]
LD 155 680f ) s 3a] IS 9 SLaall 5 550 A0S |yl ally 3580l 5,30 (e L)
Llaod ellal) astadasls Giplad oz buall ) il Ay W Vs lindd «Jsdll 008y aelS Sl o
Al el U ady S il ol sae e 1370 5l IS0 (lady an IS g ¢l LsaiSy OO gokid
Baaly Ayl

Al22v

Aaadl [ oS 4l W S85 (Bhae 7 Blaild gy el aaluall salass Y1 55 LS, [115]
g she Al 385 coen as b Rl Jy S B Al (s ke Loy hae il Hde
b 2 U5 cplsdl e el o slenll Jai Y bl 5 || ol Ale anagll AL
il calll sla Raguye ame A Gy BN Lo P pall Hlae B b Cipean el lldl )
= P Ly @l calall 8 ell) A calSy H amgdl Wil diane 43l cllall 55 JS bl

sasids Lyl 7lgde Hpan seal) L e luse ghisle Sl QW) ey Gla AT, s

61. St: o yids

62.A2: Lus

63.St: bl

64.St: s

65. St: wad

66. St: Ja )l

67.St: Sl

68.0m. St.

69. A2: Lisand

70.Instead of el Ui (slais, St has yuels Iolads .

71. St Lo aaludll

72.0m. St.

73.5t: Hsall

74.Instead of el Ll dane 438, St has aanll Ll 4 218,
75.Instead of b s, St has bss.

76. The words (e (lasele appear in St. Al and A2 have glaise Ols le.
77.5St: Lagale
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e Aape Ul Aand Lagi Laglsh 3 lsbudia Laay BL3 Opmams ®lgia 3gale IS gk ™l le
(olad e 3K e (213

A2 32r Al 23r

Songalall e #asgdl jeall aaain) olell | Gl & oKl [ QlaY! pae W S5, [16]
Cila (b g hmall 0SS5 Whysa sadl e el s Bypa IS Fgy Al M e g A1)
CShas By pasid Flgle (istie 3su¥) LB e Gass cpasalall Gus cclly Gl Capa sl

s sae Panad) Al 13 oSy pala)l ade dlg Blara gy dilide clia o JIKET Qs
St19r
O MeS3s adl () Al ke (asall (8 8y5a S (g8 Gandl ) Pk db gasall e
A2 32v

)y dda 8 Liguls duol Jioal e dnaall sl 20l aain) (3 aasa | Ggiae 4 oIS Gasal)

Oy oLeSall 83 (0 8,83 Gagalls (of 14l JB LSl ) #10en iy Al ) 235 P53

cdaladnin) Jlasd %0sllal) 4ated Saats 4l

78.0m. St.
79.S0 in St. Al and A2: sl
80. St: Lagia

81. After this word, the copyist of A1 mistakenly rewrote the words:
ledsha Aad agin Leglsh (& Olislutie Laag L)) Ggmans
Manuscript A2’s copyist copied this dittography. These extra words are not found in St.

82. St: i gaial)
83.St: (psSiall (s pelall

84.St: I

85.501in Al and A2. St: 1»

86.5t: i,

87.5t: axle

88.A2: i

89, St: Zuad) )

90.A2: lasis

9L.St: S,

92.5t: of Lala

93. Instead of 8,5 JIsals )y dia 8, St has Jlsbs -

94, St: Ja st

95.Instead of 4a18 41| St has <llall 4a18 .

96. Instead of <lll 4a4, St has 74 a3t sl ; cf. the end of paragraph 7.
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Al 23v

Gl ades 10l a0 Sl Gyl (g PALL aalas | Gulad a8 Gk B0l Laad 71 S35 [117]
LS 1L e oy e IS ORI day 4y OIS 4l Pagiany JB celld e JUd ) Gl 10 g
axih eld OIS @l i Ll puny Jaal Gusmla Osalall 199015 S ol oS e Wy s
A2 33r
Ly 10038 g bl i (f Lald cplagas ALD) e | (ulad (e Buni€a 4 angh uid
A Al Sl gl UL IS g adde alll la dese b ens 3 8580 Anaall Gl [18]
1092 Lual) aal Ll Jlaill Guga (e 15588 40 15 g 10800850l pagiiind elagd Qb of 4alia & (slid
Gaaa A IS 8 U2 4y dany Gl IS Sl T pmal) Gl g sy yald 10 @lly SO
A1 24r St 19v
Gl s cugs Blanly Cll | gpaluaal) o ey o S5 | Jual bl ol 4 g (53 pad) Sl
A2 33v
Aadgl) of 16 mall manaS S Gullae pand Wing 0S5 AL USE | 15 SBI 5yl ged 14 )
Y el o i gplha Anadl IS Ja aled) callal djae Osildy Ale Lo Al

Whaa 2l lg &l Jial e e b ple IS Gy (olas lasba Yy Moagean Vs B3 asaal)

97.St: S35

98. St o\ 4l

99. St Aalieall

100. Instead of (3lax i, St has alaa yuai .
101. St: i<

102.Instead of agaazy JB, St has (slil) (am I JU .
103. Stz 4u5Y) Jail

104. Stz o)) b

105.St: Jby

106.A2: a55»

107. Instead of GSu (i<, A2 has €w S,
108. St: 228l &

109. Instead of rluall zual Luli, St has zual o L .
110. St G gy <llall

111, St: _yuadl)

112. Stz allsa

113.St: 4

114. St lacks the words <&l L) Ll;.

115. Instead of‘?_itdl onyd, St has @Lu BT\
116. St: |5alaid

117. Stz Auad) 28

118. St: V3eas

119. St: Jlaua . See also note 208 below.
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bl JaY AS @iy Lo agras 1P ppeall Ja1y 1003 snay us)ll cpuSie 358 LB calela

o PR A e e ey Pens e Lol ) s ay Len 0 A Jaual oy A€
A2 34r

e Ol e e Loy celalall 55K jpedie gy amud | (el 4] dey Ll il

DA Gl Al Gise 0 ATy (eall e ol Culall B aaie Bl i 12 (s
Al 24v

sloy e eldl Adlle Gulae maw (ad) culall (e Anaallyy | calad) dulla o O 40 WADARL an
e ymdll Qs A Qb cans Gl ad) ulal) By Jal daas o Laaal oy iy a5
St 20r
4 elpal) malas e Sl maladls S i 4 Baaiy | dsen as P0US Gl )5y WOl
A2 34v

il il oy | L Galell 0 ppee Jiie @l 45 iy olell Gl pglae P0EAL D
agalall ol By S5y psiam ATy S dpale 4ilay Apledl gl Cipay s Bl allayy cigsal
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.ob:i Ada cﬁj cgfl:

120. St: Wigay

121. So in all manuscripts; lege sl
122. St: Laolazy

123. St: Dula

124.0m. St.

125.0m. Al and A2.

126.St: 4

127.St: Laall

128.5t: S 4

129. St: oy

130. Instead of 43l &5, St has 5L .
131.St: <3

132.0m. St.

133. St cuatiy

134, St: 4ducati

135. St: Qb
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136.St: alay,

137. St duad) o Jladl

138. St omits the words =il 4.
139. St aggall Slla

140. St: dxpu

141. St: sz

142.So in St. Om. A1 and A2.
143.Instead of bl jis jasid, St has sasidyalayl.
144, St: =S5

145. St g

146. St: G

147.St: Hlaula

148. Stz ol

149. St: alVL

150. St: e

151. St: S

152. St: daall

153.St: S35

154.S0 in St. A1 and A2: Js»
155.St: of W

156.0m. St.

157.St: saly

158.5t: of Ll

159. Stz ¢yl
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Translation

In name of God, the Merciful and Compassionate.
May God bless our lord Muhammad.'®®

[11] In the sense in which it is [commonly] understood, a sound tradition indicates
that a murabit’s prayer in a town in which ribat is practiced equals two thousand and
twenty-five prayers.'®

[12] On the authority of Muhammad b. Khuzayma,'”® who cited his father, who said:
I heard that [tradition] and so [decided to] pursue ribat in Alexandria in Muharram'”*
of the year five hundred sixty'? during the governorship of the lord Ayyub al-Kurdi,
may God have mercy upon him. I went there, and in the morning I saw the city’s
brilliant whiteness from a distance of twenty-four'” miles. When I reached the city
I found its eastern gate opened. It has a small gate plated with iron. From it, one
enters the city via a wooden bridge. At the end of the day, the gatekeepers raise

160. St: ¢ Lala

161. St: Capusls

162. Stz oyl

163. Instead of diu ()l ey caadly, St has ble ¢sal Anaalls cadls.

164. St: 52l

165. St: gaeall S

166.0m. St.

167. Ad. St.: Gaallall oy all saalls al

168. St: “May God bless our lord Muhammad, his family, and his companions, and grant him peace.”

169.1 have been unable to find this tradition in hadith works. Similar traditions do exist. See, e.g., two
traditions in al-Mundhiri, al-Targhib wa-I-tarhib min al-hadith al-sharif, ed. Mustafa M. ‘Imara (Beirut: Dar Thya’
al-Turath al-‘Arabi, 1388/1968), 2:246 (nos. 16 and 17): “A murabit’s prayer equals five hundred prayers” (inna
salat al-murabit ta‘dil khamasmi’a salat) and “A prayer in ribat territory equals two million prayers” (al-salat
bi-ard al-ribat bi-alfay alf salat).

170.See note 8 above.

171.St: “in Alexandria in the sacred [month of] Muharram”

172.November-December 1164

173.St: “fourteen”
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it with the help of machines."” I sought to enter the city but for three days I was
refused. There I was, at a moat, filled with water, that surrounded the city. It was
ten cubits wide, and fishermen were catching fish in it.

[13] I said to the city’s gatekeepers, “I wish to enter.” Their headman said, “Shouldn’t
we seek council from the king?” After seeking council, they asked me, “Why do you
want to enter?” I said, “I wish to engage in ribat in the city.” They then took me
to the king. Standing'” before him, I was surprised to see that he was an old man.
I greeted him, and he returned the greeting and asked, “What is your name?” [ replied,
“Muhammad b. ‘Abd al-Wahhab.” He asked, “What is your kunya?” “Abt Khuzayma,”
[ answered. Then he asked,"”® “What is your country?” I said, “Khurasan.” He asked,
“Why have you come?” [ said, “O revered king! [ have heard that such-and-such will
be the wage of anyone who performs ribat in Alexandria. For that reason I have come
to pursue ribat here.” He left me, holding a piece of paper in his hand and leaving
me standing [there]. He then interrogated me a second time and I gave him the same
answers. He interrogated me'” a third time and I gave him the same answers. The
fourth time he shouted at me, his voice leaving me shaken. He asked me, “You wish
to perform ribat?” 1 answered, “Indeed.” Then the servants brought me to a place
with furniture and assigned to me food and drink like the soldiery.'”® For three days
they did not cease to bring me before the king, and they interrogated me four times
each day. I gave him my initial answers. After that, he asked me, “Do you wish to
engage in ribat?” I answered, “I do.” He then said, “There are three hundred and
sixty commanders in the city, each of whom commands three hundred and sixty
individuals. Each commander patrols the city one day and night [of the year].” Then
he asked after the commander whose turn it was and summoned him. He assigned
me to him and registered me in an account book."”” He gave me a horse, the price of
which equaled one hundred dinars, an Indian sword, and a spear from al-Khatt.'®

[14] After the commander had performed the afternoon prayer, he fitted out the
horsemen, saddled the riding beasts, and fixed their weapons and spearheads.'®

174. St: “a machine”

175. 1 interpret the Arabic not as a passive of form IV, tigiftu (“I was made to stand”), but as a form IV with
the meaning of form I. This is a frequently attested feature of Middle Arabic; see Blau, Grammar, 1:157-63, and
Encyclopedia of Arabic Language and Linguistics, s.v. “Middle Arabic” (page 221). See also note 47 above.

176. St: “Then he asked me”

177. St: “He left me and interrogated me”
178. St: “the king’s soldiery”

179. St: “his account book”

180. For the meaning of khatti here, see Edward W. Lane, An Arabic-English Lexicon Derived from the Best
and Most Copious Eastern Sources (London: Williams and Norgate, 1863-93), 2:760. According to Yaqut al-Rumli,
MuSam al-buldan (Beirut: Dar Sadir, 1397/1977), 2:378, al-Khatt denotes the coasts of ‘Uman and al-Bahrayn.

181.1tis unclear to what the possessive -ha in silahataha (sic) and asinnataha refers. In the current translation,
I have understood it to be a general reference to the horsemen. If it refers to the riding beasts, it is also possible
to translate “the weapons and spearheads they were carrying.”
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We departed from the king’s gate, wearing a coat of mail, a helmet, and fighting
equipment, while scribes registered the troops,'*” each individual by name, until they
had registered three hundred and sixty men, each riding a horse. We departed and
patrolled the city until morning. We [finally] reached the king’s tishtakhana.'®> We
entered, and they paid and registered us again. This they did each day of the year for
each commander. Each commander was assigned one rotation per year.

[15] We regularly visited the saints and frequented mosques. I saw eight hundred
mosques, places of worship,'* in the city. We were informed that there are [in fact]
twelve thousand places of worship in the city and [that each Friday] one hundred and
ninety sermons [are delivered] there. Each saint is charged [with giving a sermon] on
a specific day. The city’s lanes are paved with hard, white marble;'* they are [lined
with] tall buildings and are bright white. The construction ofits [i.e., the city’s] walls is
never impaired. The king orders a third of all the taxes that he collects to be spent on
repairingthecity walls. Therearethree hundred andsixty towersthatare whitewashed
and decorated with the king’s name written in gold ink. The tower of each of the king’s
viziers has been whitened*® with white stones. The king’s tower stood in the northern
part. It had a gate that opened toward the east and one that opened toward the south.
Two rectangular columns, made of red stone,'*” stood in front of the southern gate.
They were decorated with images of groups of kings'*® and individuals. The height of
each of the columns was seventy cubits;'® they were equal in height.'”® Between them
was a court, seventeen cubits long, roofed over with a copper lattice.

182. Ar. al-‘asakir; St; “the army” (al-‘askar).

183. A tishtakhana, more commonly spelled tishtakhanah (ol\iiil), was a room or building where the
sultan’s cloths, cushions, and carpets were washed and stored. See Reinhart Dozy, Supplément aux dictionnaires
arabes, 2nd ed. (Leiden: E. J. Brill/Paris: Maisonneuve, 1927), 2:44. Al-Qalgashandi writes that in addition to
textiles, the sultan’s swords, too, were kept there; Subh al-a‘sha fi sind‘at al-insha’, ed. Muhammad Q. al-Baqli
(Cairo: Matba‘at Dar al-Kutub al-Misriyya, 1331-38/1913-19), 4:10.

184. Ar. masjidan mihraban (in A1 and A2); manuscript St only has mihraban, “places of worship.” T have
translated the asyndetic apposition of mihraban to masjidan in A1 and A2 as a permutative (badal; see William
Wright, Arabic Grammar, 3rd ed. [Cambridge: Cambridge University Press, 1896-1898], 2:284-85), interpreting
the two words as near synonymes.

185. Ar. al-rukham al-haysami. Dictionaries point at the smoothness and solidity of the type of stone
called haysam. See, e.g., Ibn Manziir, Lisan al-‘arab (Bulaq: al-Matba‘a al-Amiriyya, 1300-1308/1883-91), 16:96.
Al-Hamdani, Sifat jazirat al-‘arab, ed. David H. Miiller (Leiden: E. J. Brill, 1884-91), 1:202, gives the following
definition: “a stone that resembles marble but is whiter.”

186. St: “built”

187. Ar. zalat, lit. “pebbles” or “little pieces of stone.”

188. Ar. shukhiis muliik; St: “people” (shukhiis).

189. Seventy cubits equals 37.83 meters.

190. The columns are most probably Cleopatra’s Needles.

Al-Usiir al-Wusta 28 (2020)



89 e« JELLE BRUNING

[16] Some of our brothers mentioned to us that in the past, people made use of the
images engraved on the columns.” When an enemy arrived at the city, he would
see the likeness of each image he approached from the sea. There would be much
shouting at the shore, and thus the people would come to know of that [i.e., the
enemy’s arrival]. Between the two columns is a basin made of black stones engraved
with individuals, groups of people, ships, animals, and different shapes. It is covered
with a sheath of lead.”” Water would gush forth from the basin when an enemy
arrived at the city. He would look at the basin and then see the likeness of each of the
basin’s images rising upon the sea.'”® They stated that a wise man who was in charge
of the basin was buried in it. When Uhrayqil™ lost the city, he sent a spy in the guise
of a monk with a large sum of money. He entered the city, gained access to the king
and said to him, “One of the wise men’s treasures lies in the basin.” He tempted him'”*
to open it. The king opened it and thereby made it unusable.

[17] They also reported that near Kawm Imas and the Mosque of the Chain,'” to the
north of the hill, there is a fortress locked'”® with a large lock."” I kept asking about
it. Some of them said*® that it possessed a talisman used against dust.””* Anyone who
threw sweepings against its gate?* would find them the following morning on Kawm
Imas. The accursed spy of Uhrayqil ceaselessly tempted the king to open that place.
He [i.e., the king] ordered it to be opened and found there a copper broom on a black
stone. Once it was opened it ceased to operate.

(18] The city’s eastern gate, called the Gate of Muhammad, God bless him and grant
him peace, is the residence of the chief vizier. One night, in his sleep, he dreamt
that there were martyrs at the gate who had fallen during the Battle*® and been
buried there. They complained about [being humiliated by] being trodden on. The

191. St: “the mentioned columns”
192. Lit. “with melted lead”

193. I read yara instead of tara on the basis of the text’s similar wording and syntax a few lines earlier. The
copyists grappled with the words yanzur and tara. The copyist of A2 chose not to follow manuscript Al and
read tanzur instead of yanzur, interpreting the text as “You would look at the basin and then see the likeness
of ...” The copyist of manuscript St changed his initial vocalization of yanzur into yunzar and seems to have
interpreted the text as “The basin would be looked at, and you would then see the likeness of ...”

194. For the identity of Uhrayqil, see below at notes 267-68.
195. St: “the king”

196. St: “he ordered it to be opened and it was opened”

197. St: “‘Asaliyya Mosque”

198. St: “a hanging fortress”

199. St: “many locks”

200. St: “So some people said to me”

201. St: “a talisman for the transfer of dust”

202. St: “the gate of his house”

203. For this apocalyptic battle, see below at note 270.
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next morning he reported this to the king,*** who ordered it [i.e., the gate] to be
closed*” and the great Green Gate’® to be opened. Each Friday evening, the king
organized a festival there. It is said that at the western gate, where the son of King
Uhrayqil was killed, there are [buried] fourteen hundred Muslim martyrs. As to [this]
second gate, it belongs to his [i.e., the king’s] second vizier. One night, when it was
our turn [to patrol], we heard dhikr sessions as loud as [festivities celebrating] the
Hajj such that we thought that the Battle was taking place in the city. There are one
hundred and eighty colleges for the pursuit of knowledge in the city, to the point
that there were firewood vendors in the city writing on [sheets of paper used for]
fatwas. One never saw any dust or pebbles in the city?” nor smoke in the air. Each
year, Uhrayqil sends a ship to the city with a hundred silent men®® carrying black
stones, their heads bowed. They lay them on the ground within the circuit of the
city wall. They [also] bring gifts. [They do] all of that in order to visit the church of
Uhrayqil’s son, which is where he was killed. It stands in the center of the city and
is famous for its architecture.”” It was built just south of a mosque called Qaylula,**
which can be reached by way of a staircase of white stone. It is famous for its many
scholars. There is a mosque known as Ibn ‘Awf, Sixty martyrs are buried there. In
the western part of the city, there is a mosque called al-‘Amr1*"! and another one
belonging to Ibn ‘Awf.*2 Another [mosque] stands at the eastern gate. It is called
al-Fakhriyya®” and houses sixty students. In the north of the city, there are seven tall

204. St: “the king Yusuf”
205. Note that the Ayyubid Ibn Jumay* (Tab“ al-Iskandariyya, 55) writes that the Rosetta Gate is closed.
206. St: “al-Khidr’s Gate”
207. St: “the city’s lanes”

208. Manuscripts Al and A2 have s.b.t, whose meaning I have been unable to determine. Here, I interpret it
as sabt; see Lane, Lexicon, 4:1288. Manuscript St has s.n.d.”.d, which may be related to sindid, “chief” or “brave

”

man.
209. St: “for its columns”
210. St: “Qaylila”

211.1 prefer to interpret the name of this mosque as “al-‘Amri,” referring to the mosque ‘Amr b. al-‘As built
after conquering Alexandria in 21/642. See the similar use of this nisba in, e.g., al-Nuwayri, Nihayat al-arab
fi funin al-adab, ed. Ahmad Zaki Basha et al. (Cairo: Matba‘at Dar al-Kutub al-Misriyya/al-Hay’a al-Misriyya
al-‘Amma li-1-Kitab, 1342-1418/1923-97), 19:319 in reference to the Mosque of ‘Amr b. al-‘As in Fustat.
Considering the explicit western location of the mosque mentioned here, it seems less likely that the text refers
to the mosque known as al-Jami‘ al-‘Imari, located on today’s Shari® Abi Darda’. The text would probably have
considered this to have lain in the southern part of the city.

212. See al-Nuwayri, Kitab al-llmam bi-1-i‘lam fi-ma jarat bihi al-ahkam wa-I-umur al-maqdiyya fi waq‘at
al-Iskandariyya, ed. Etienne Combe and ‘Aziz S. ‘Atiyya (Hyderabad: D@’irat al-Ma‘arif al-‘Uthmaniyya, 1968-76),
4:45, who writes that it was customary to appoint a descendant of the Companion ‘Abd al-Rahman b. ‘Awf as the
Western Mosque’s overseer.

213. St: “al-Fakhr.” This is the Fakhr or Fakhriyya college. Al-Nuwayri writes that during Pierre de Lusignan’s
sack of Alexandria in 767/1365, European raiders “set fire to the gate of the Fakhr college, located near the
Rosetta Gate” (al-Ilmam, 2:166). See also ‘Abd al-‘Aziz Salim, Ta’rikh al-Iskandariyya wa-hadaratiha fi al-‘asr
al-islami (Alexandria: Mu’assasat Shabab al-Jami‘a, 1982), 477.
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watchtowers where archers are stationed, each of whom can shoot up to seven miles.
In the western part of the city is a gate called the Gate of Blessing and al-Khidr’s Gate,
peace be upon him. The king visits it each Friday and spends much charity on it. The
large congregational mosque is called?* the Strangers’ Mosque. It has three hundred
resident students. In its northern corner is where ‘Amr b. al-‘As stayed when he
fired mangonels when the city was taken. Outside the city is a mosque known as the
Mosque of the Pillar. Next to it stand two columns, one large and one small.’”® They
say that the column marks [the location of] a treasure. In the winter and spring,?'°
the king orders a large tent to be set up at the base of the large column. The king
goes out and has green, white, and red banners hung on the walls and places [built]
for amusement. This is also the time when the king orders the opening of the canal
and has it cleaned until its bottom is clearly visible because it is paved with white
marble. Ships come [to the city] via the canal during the period of the Nile flood. Over
many days, people visit the places for amusement and engage in buying and selling
or stroll. At the gates of the city’s mosques are hung so many lamps that someone
who has dropped something at night will easily find it.

[19] Five miles north of the city stands a ruined lighthouse in the sea. There are
seven vaults, on top of which stand five vaults, on top of which three vaults, on top
of which one vault. The height and width of each of the first [i.e., lowest] vaults?” is
twenty-seven practical cubits.””® At its center stands a rectangular lighthouse, which
one ascends via ninety-nine stairs. The height and width of each stair is forty cubits.
It is made of yellow copper and engraved with individuals and groups of people. Each
of their [sic] doors has three pipes, which make a thunderous sound when they are
turned.”® Behind the four doors is a mirror made of ... and decorated with gold. On
top of it stands a silver banner, which turns in whatever direction the mirror turns.
When the sun is in the east or the west, it is turned in that direction with the help
of devices. Whoever is inside can see someone opposite at a distance of up to eight
thousand miles. That is what is written about it. We found it inoperative [but] still
matching that description. It is said that the reason that it no longer operated is that

214. St: “is known as”

215. The large pillar is the so-called Column of the Pillars (amiid al-sawarT; Diocletian’s Column/Pompey’s
Pillar), which appears in nearly all descriptions of the city. Like our text, al-Harawi, Kitab al-Isharat ila ma‘rifat
al-ziyarat, ed. Janine Sourdel-Thomine, Guide des lieux de pélerinage (Damascus: Institut Francais de Damas,
1953), 47, locates a Mosque of the Pillar near the Column of the Pillars.

216. Lit. “when the flowers bloom”; cf. Persian bahar.
217. St: “those first vaults”

218. A practical cubit (dhira® al-amal) equals 66.5 centimeters; see Walther Hinz, Islamische Masse und
Gewichte umgerechnet ins metrische System (Leiden: E. J. Brill, 1955), 55. Twenty-seven practical cubits equals
17.955 meters.

219. Or “rubbed”
220. Manuscripts Al and A2 have h.”.n.b.dh.”.n here and manuscript St has h.”.n.y.d.”.n.
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the son of Uhrayqil, when he came to the fortified city*** during the battle known
as Uhrayqil, saw what was happening in the city when the mirror was turned in his
direction. Uhrayqil had enjoined his son, saying, “When the fighting starts, turn the
mirror in my direction so that I see what you are doing.” So, when he reached the
city, he informed the treasurer about this. When the battle ensued, Uhrayqil’s son
was killed and his people made captive. The treasurer destroyed its [i.e., the mirror’s]
ability to move and fled. We witnessed that.

[110] I stayed there?” for forty years, [which felt] like forty days. Oh, what a city!
There one finds gardens and pure water. Its inhabitants do only what is good. They
unceasingly recite the Qur’an and pursue knowledge, day or night. Their faith
illuminates and an inner light shines forth. There one finds saints whose secrets are
clear, whose miracles are overwhelming, and whose sayings are correct. May God
renew to us their blessings?”® and make us benefit by the support of them alll**

The Account’s Date

Having established the text, we are now in a position to analyze the account’s contents.
Before we do so, some words on the date of its composition are in order. At the beginning of
the text, Ibn ‘Abd al-Wahhab writes that he arrived in Alexandria in the month of Muharram
in the year 560 (November-December 1164), during the governorship of one Ayyib
al-Kurdi (para. 2). This governor is not mentioned among the city’s governors in accounts
by Muslim historians of the turbulent last years of the Fatimid caliphate.?” Perhaps the

221. Ar. thaghr, a word that can mean “fortified city” as well as “frontier” and is often associated with jihad.
For discussions of this term, see Ralph W. Brauer, Boundaries and Frontiers in Medieval Muslim Geography
(Philadelphia: The American Philosophical Society, 1995), 14, and Asa Eger, “Hisn, Ribat, Thaghr or Qasr?
Semantics and Systems of Frontier Fortifications in the Early Islamic Period,” in The Lineaments of Islam:
Studies in Honor of Fred McGraw Donner, ed. Paul M. Cobb, 427-55 (Leiden: Brill, 2012), 437-40. Medieval Muslim
authors frequently called Alexandria a thaghr. See EI?, s.v. “al-Thughtir,” and EP, s.v. “Alexandria.”

222. St: “in the city”
223. St: “the blessings of all people”
224, St adds: “Amen! Praise be to God, Lord of the worlds!”

225.If the text refers to a historical person, he may have been a successor of the popular amir Murtafi‘b. Fahl
(or Mujalla), better known as al-Khalwas, whom the Fatimid grand vizier Dirgham appointed over Alexandria
in an attempt to strengthen his own power base in Cairo and who was killed on Rabi® II 8, 559/March 5, 1164.
See Claude Cahen, “Un récit inédit du vizirat de Dirgham,” Annales islamologiques 8 (1969): 27-46, at 41-42;
al-Magqrizi, Itti Gz al-hunafa’ bi-akhbar al-a’imma al-fatimiyyin al-khulafa’, ed. Jamal al-Din al-Shayyal (Cairo:
al-Majlis al-A‘la li-1-Shw’lin al-Islamiyya, 1416/1996), 3:262, 264; al-Nuwayri, Nihdyat al-arab, 28:332; ‘Umara
al-Yamanli, al-Nukat al-‘asriyya fi akhbar al-wuzara’ al-misriyya, ed. Hartwig Derenbourg in ‘Oumara du Yémen:
Sa vie et son oeuvre, vol. 1: Autobiographie et récits sur les vizirs d’Egypte (Paris: Ernest Leroux, 1897), 140-44;
cf. the dating in ‘Tmad al-Din al-Isfahani (attr.), al-Bustan al-jami® li-jami‘ tawarikh ahl al-zaman, ed. ‘Umar
‘A. Tadmuri (Beirut: al-Maktaba al-‘Asriyya, 1423/2002), 385. In mid-562/early 1167, historians report, Najm
al-Din Ibn Masal (d. 574/1178), son of a well-known and homonymous vizier (on whom see EF%, s.v. “Ibn Masal”),
was governor of Alexandria. See Ibn Abi Tayy, cited in Abu Shama, Kitab al-Rawdatayn fi akhbar al-dawlatayn
al-nliriyya wa-l-salahiyya, ed. Tbrahim al-Zaybaq (Beirut: Mwassasat al-Risala, 1418/1997), 2:96; al-Nuwayri,
Nihayat al-arab, 28:336-37; al-Maqrizi, al-Mawa Gz wa-1-i‘tibar fi dhikr al-khitat wa-I-athar, ed. Ayman F. Sayyid
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date is corrupted and should be read as 562/1167, when Saladin (Yasuf b. Ayytb al-Kurdi)
briefly controlled Alexandria on behalf of his uncle, the Zengid commander Shirkiih,?*¢ or
as 565/1169, when Saladin’s father, Najm al-Din Ayyub al-Kurdi, received Alexandria as an
iqta“*” At the end of the text, our author writes that he stayed in Alexandria for forty years
(para. 10). This suggests that he composed the text around 600/1203-4. However, these
words cannot be accepted uncritically. The number forty is often used in a symbolic way,
usually to indicate a great multitude or divine presence.””® Here, the author seems to address
the reader’s religio-activist sentiments. Ibn ‘Abd al-Wahhab’s claim to have conducted ribat
in Alexandria “for forty years, [which felt] like forty days” evokes the many traditions on
the virtues of performing ribat in Alexandria for forty days or nights. One such tradition,
recorded in Ibn al-Sabbagh’s Fada’il al-Iskandariyya, for example, has the Meccan scholar
‘Abd al-‘Aziz b. Abi Rawwad (d. 159/775-76) say:

“For sixty years, I resided near God’s sacred House [i.e., the Ka‘ba], living a pious and
ascetic life. But would God have granted me the possibility to depart for Alexandria in
order to engage in ribat there for forty nights, I would have preferred that over the
sixty years of pious life near God’s House.”**

Other traditions state that performing ribat in Alexandria for the duration of forty days
or nights is better than sixty pilgrimages in addition to the Hajj and frees the murabit
from punishment after death.”® Many traditions recommend a forty-day period of ribat
in other coastal regions.”' Like the reports on Alexandria, they agree with a reportedly
Prophetic tradition saying that “a full period of ribat consists of forty days,”*? which many

(London: Al-Furqan Islamic Heritage Foundation, 2002-3), 1:472; ‘Imad al-Din al-Isfahani, al-Bustan, 393. Ayyub
al-Kurdi, then, may have governed the city between 559/1164 and 562/1167.

226. Abl Shama, al-Rawdatayn, 2:13, 98; al-Nuwayri, Nihayat al-arab, 28:336-37. Note that manuscript St
identifies Alexandria’s governor elsewhere as a certain Yiisuf; see note 110 of the edition.

227. Al-Maqrizi, Kitab al-Muqaffa al-kabir, ed. Muhammad al-Ya‘lawi (Beirut: Dar al-Gharb al-Islami,
1411/1991), 2:380 (no. 896).

228. Lawrence L. Conrad, “Abraha and Muhammad: Some Observations Apropos of Chronology and Literary
Topoi in the Early Arabic Historical Tradition,” Bulletin of the School of Oriental and African Studies 50, no. 2
(1987): 225-40, at 230-32.

229. Tbn al-Sabbagh, Fada’il al-Iskandariyya, ed. Jelle Bruning (in preparation), no. 9.

230. Ibid., nos. 4, 5, 7, 27, and 38.

231. See Suliman Bashear, “Apocalyptic and Other Materials on Early Muslim-Byzantine Wars: A Review
of Arabic Sources,” Journal of the Royal Asiatic Society, 3rd ser., 1, no. 2 (1991): 173-207, at 194-95, for such
traditions concerning ribat on the Syrian coast.

232. Most sources refer to Ibn Abi Shayba, al-Kitab al-musannaf fi al-ahadith wa-1-athar, ed. ‘Abd al-Khaliq
al-Afghani, Sayyid Ydsuf ‘Ali, and Mukhtar Ahmad al-Nadwi (Hyderabad: n.p./Mumbai: al-Dar al-Salafiyya,
1386-1403/1966-83), 5:328 = ed. Muhammad ‘A. Shahin (Beirut: Dar al-Kutub al-‘limiyya, 1416/1995), 4:225 (nos.
19449-50), and al-Tabarani, al-Mu‘am al-kabir, ed. Hamdi ‘A. al-Salafi (Beirut: Dar Ihya’ al-Turath al-‘Arabi,
1344/2001-2), 8:133 (no. 7606). See also al-Suyiiti, Jami‘ al-ahadith: Al-Jami‘ al-saghir wa-zawa@’iduhu wa-1-Jami*
al-kabir, ed. ‘Abbas A. Saqr and Ahmad ‘Abd al-Jawwad (Beirut: Dar al-Fikr, 1414/1994), 4:127 (no. 10604), and
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scholars knew, although not all accepted its historicity.”* Our author’s claim to a forty-year
residence in Alexandria is, most likely, part of his rhetoric to convince the reader of the
virtues of ribat in Alexandria and cannot be taken at face value.

In fact, circumstantial evidence from Ibn ‘Abd al-Wahhab’s description of the city makes
it very likely that the text dates to the late Ayyubid or early Mamluk period. First, the
account clearly postdates the foundation of Alexandria’s ‘Awfiyya college by the Fatimid
vizier Ridwan b. Walakhshi in 532/1137-38 on the city’s main east-west street, the mahajja.?**
Although he calls it a mosque,* Ibn ‘Abd al-Wahhab refers to this college in paragraph 8.
References to this college in historical sources decline after the death of its first professor
and eponym, Abu Tahir Ibn ‘Awf, in 581/1185. Importantly, it is highly unlikely, as Gary
Leiser has noted, that the college’s initial fame, if not its existence, endured into the Mamluk
period.”*

Second, the author’s identification of the city’s main congregational mosque as “the
Strangers’ Mosque” (jami® al-ghuraba’, para. 8) supports a date of composition between
the mid-sixth/twelfth and early eighth/fourteenth century. Without doubt, what is meant
here is the Western Mosque (al-jami‘ al-gharbi), one of the city’s two main mosques after
the Fatimid caliph al-Hakim built the Mosque of al-‘Attarin in 404/1013 in the center of the
city.?” (In the course of the text’s transmission, the word al-ghuraba’ must have replaced
its near homograph al-gharbi.) The Western Mosque stood in the northwestern part of the
city in the immediate vicinity of the city’s oldest mosque, built by the conqueror ‘Amr b.
al-‘As in the early 20s/640s.2*® The text’s association of the Strangers’ Mosque with ‘Amr b.
al-‘As (its northern corner being described as “where ‘Amr b. al-‘As stayed when he fired
mangonels when the city was taken”) further supports its identification with the Western
Mosque. What is relevant for the dating of our text is that Muslim historians report that
Saladin (re)built the Western Mosque and made it the city’s sole congregational mosque
by prohibiting delivery of Friday sermons in the Fatimid Mosque of al-‘Attarin.”®” The text

al-Muttaqi al-Hindi, Kanz al-‘ummal fi sunan al-aqwal wa-I-af‘al, ed. Safwat al-Saqqa and Bakri al-Hayyani
(Beirut: Mwassasat al-Risala, 1405-7/1985-86), 8:531 (no. 24014).

233. The Maliki Ibn Abi Zayd al-Qayrawani, in al-Nawadir wa-1-ziyadat ‘ala ma fi al-Mudawwana min ghayriha
min al-ummahat, ed. Muhammad Amin Bikhubza (Beirut: Dar al-Gharb al-Islami, 1999), 3:15, and the Hanbali
Ibn Qudama, in al-Mughni, ed. ‘Abd Allah b. ‘Abd al-Muhsin al-Turki and ‘Abd al-Fattah M. al-Hilw (Riyadh: Dar
‘Alam al-Kutub, 1417/1997), 13:18-25, include the tradition in their discussions on ribat. Al-Sakhawi, al-Ajwiba
al-murdiya, ed. Muhammad 1. M. Tbrahim (Riyadh: Dar al-Raya, 1418/1997-98), 1:126, notes that the isnad
includes a rejected transmitter.

234. Paul E. Walker, “Fatimid Alexandria as an Entrep6t in the East-West Exchange of Islamic Scholarship,”
Al-Masaq 26, no. 1 (2014): 36-48, at 38-39. For the college’s location on the mahajja, see al-Qalqashandi, Subh
al-a‘sha, 10:458.

235. See Ibn Jubayr, Rihla, 17, for the multifunctional nature of some of Alexandria’s mosques.

236. Gary Leiser, “The Restoration of Sunnism in Egypt: Madrasas and Mudarristin, 495-647/1101-1249”
(PhD diss., University of Pennsylvania, 1976), 148-51, esp. 150-51. See also Walker, “Fatimid Alexandria,” 47-48.

237. Behrens-Abouseif, “Topographie d’Alexandrie,” 116-18 and 121-23.
238. Ibid., 114 and 117.
239. Al-Nuwayri, al-limam, 4:40; al-Maqrizi, Itti 4z, 2:321.
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seems to refer to this situation. It is unaware of the Mamluk sultan al-Nasir Muhammad’s
reintroduction of the (now Sunni) Friday sermon in the Mosque of al-‘Attarin in 731/1330,2%
after which Alexandria had two congregational mosques.

Third and last, our author’s description of Alexandria’s famous lighthouse narrows
down the possible date of text’s composition considerably. He writes about “a rectangular
lighthouse” that is no longer fully functional (para. 9). For centuries the lighthouse had a
three-level composition, but by the late seventh/thirteenth century it is known to have
lost its two upper structures; only its first, rectangular tier still stood.?*' The latest known
author to describe the lighthouse as a three-story building is Yaqut al-Rumi, who wrote ca.
622/1225. Later authors mention only a rectangular single-story tower.?? The lighthouse
did not survive into the second half of the eighth/fourteenth century. When Ibn Battata
visited Alexandria in 750/1349-50, he saw the lighthouse fully in ruins.** Taken together,
these three features of Ibn ‘Abd al-Wahhab’s description of Alexandria leave little room
for doubt that we are dealing with a text written between 622/1225 and 731/1330. The
account’s reference to the ‘Awfiyya college makes a date of composition before the eighth/
fourteenth century most likely.

Analysis: A Call for the Defense of Alexandria
Alexandria’s Defenses and Islamic Virtues

As noted earlier, this Ayyubid or early Mamluk text ascribes to Alexandria a special place
in the Realm of Islam and calls for its defense. In order to mobilize Muslims to perform
ribat in Alexandria, Ibn ‘Abd al-Wahhab first argues that the city stands out for its defenses
and Islamic virtues (paras. 2-5, 8). He starts with a hyperbolic description of Alexandria’s
fortifications and garrison, combining fact and fiction. An account of his difficult entry into
the city allows our author to describe in detail the city’s eastern gate, which he calls the
Gate of Muhammad.*** He describes it as “a small gate plated with iron” reached by crossing
a heavy drawbridge over a moat that protected the city. The gatekeepers, he writes, refused
to let him enter the city without official permission to do so (para. 2). This account agrees
with contemporary descriptions of Alexandria. Writing in 688/1289, the North African
pilgrim al-‘Abdari, for example, describes the doors of the city’s gates as “most precisely
and perfectly plated with iron, on both the inside and the outside.”** The Mamluk historian
Ibn Shahin al-Zahiri, writing ca. 857/1453, similarly notes that “each gate [in Alexandria’s

240. Al-Nuwayri, al-Iimam, 4:40.

241. Doris Behrens-Abouseif, “The Islamic History of the Lighthouse of Alexandria,” Mugarnas 23 (2006):
1-14, at 8.

242. Ibid., 7-8.
243. Ton Battuta, Tuhfat al-nuzzar, 1:181.

244, See paragraph 8. This name for the city’s eastern gate, which was more commonly known as Rosetta
Gate, is also found in works on Alexandria’s religious virtues: Ibn al-Sabbagh, Fada’il al-Iskandariyya, no. 9, and
al-Risala al-‘Awfiyya fi fadl al-Iskandariyya, cited in Ibn Duqmaq, Kitab al-Intisar li-wasitat iqd al-amsar, ed.
Karl Vollers (Cairo: al-Matba‘a al-Amiriyya, 1309-14/1893-96), 5:117-18.

245. Al-°Abdari, al-Rihla al-maghribiyya, 140.

Al-Usiir al-Wusta 28 (2020)



A Call to Arms: An Account of Ayyubid or Early Mamluk Alexandria « 96

city walls] has three iron doors.” Like our author, he also writes that a moat surrounds the
city, and that the moat was filled with water from the Mediterranean in the event of an
attack.?*s Al-Nuwayri (d. 775/1372) confirms this moat’s existence in Ibn ‘Abd al-Wahhab’s
time.?*” Some references to the city’s defenses elsewhere in the text, such as the “seven tall
watchtowers” our author locates in the north of the city (para. 8), also agree with what is
known about Alexandria’s seventh/thirteenth- or eighth/fourteenth-century cityscape.?
But his emphatic description of the city’s inaccessibility—not only the fortifications and
the steadfast gatekeepers, but also the repeated interrogations to which the city’s governor
allegedly subjected him (para. 3)—serves to highlight the exclusiveness of Alexandria as a
location of ribat performance.

In fact, the text’s opening paragraphs describe Ibn ‘Abd al-Wahhab’s enlisting in
Alexandria’s garrison as an initiation into a brotherhood of companions-in-arms. The
governor’s severe interrogations form a liminal stage our author had to pass through in
order to join the garrison. Once he had successfully endured these interrogations, the
governor is said to have assigned him to an army unit and to have given him expensive
weapons and a horse (para. 3). Here, our author evidently weaves fictional elements into
his text. In reality, voluntary warriors were not registered into army units but supported
Ayyubid and early Mamluk armies as auxiliary forces.”® They were not on a military payroll
but were paid from the alms tax (sadaga) and may have received a part of the war booty.*° In
Alexandria, volunteer warriors are known to have joined religious (often Sufi) communities,
many of which preferred not to receive financial support from the state and lived in ribats
located on the coast, in the city wall’s towers, or in religiously meaningful locations, such as
in or near the lighthouse.*"

246. Al-Zahiri, Zubdat Kashf al-mamalik wa-bayan al-turuq wa-l-masalik, ed. Paul Ravaisse (Paris: Imprimerie
Nationale, 1894), 39.

247. Al-Nuwayrli, al-Ilmam, 3:212-14, esp. 213.

248. For these or similar watchtowers, called ribats, see Ibn Rusta, Kitab al-A‘laq al-nafisa, ed. Michael Jan
de Goeje (Leiden: E. J. Brill, 1892), 118; Ishaq b. al-Husayn, Akam al-marjan fi dhikr al-mada’in al-mashhiira fi
kull makan, ed. Fahmi Sa‘d (Beirut: ‘Alam al-Kutub, 1408/1988), 86; and al-Nuwayri, al-llmam, 2:131-32, 152. As
noted above, Ibn Jubayr, too, saw watchtowers in the city, but he does not specify their location. See Ibn Jubayr,
Rihla, 15.

249. Hamilton A. R. Gibb, Studies on the Civilization of Islam, ed. Stanford J. Shaw and William R. Polk
(Princeton, NJ: Princeton University Press, 1982), 83-85; Reuven Amitai, “Foot Soldiers, Militiamen and
Volunteers in the Early Mamluk Army,” in Texts, Documents and Artefacts: Islamic Studies in Honour of D. S.
Richards, ed. Chase F. Robinson, 233-49 (Leiden: Brill, 2003).

250. Abbes Zouache, Armées et combats en Syrie (491/1098—569/1174):Analyse comparée des chroniques
médiévales latines et arabes (Damascus: IFPO, 2008), 305, 308.

251. Al-Bakri, Kitab al-Masalik wa-I-mamalik, ed. Adriaan P. van Leeuwen and André Ferré (Tunis: al-Dar
al-‘Arabiyya li-1-Kitab/al-Mu’assasa al-Wataniyya li-I-Tarjama wa-1-Tahqiq wa-1-Dirdsat “Bayt al-Hikma,”
1992), 2:634 (§ 1058). See also the preceding notes and Eric Geoffroy, “Les milieux de la mystique musulmane
a Alexandrie aux Xllle et XIVe siécles,” in Alexandrie médiévale 2, ed. Christian Décobert, 169-80 (Cairo: IFAO,
2002), 170-71; Nathan Hofer, The Popularisation of Sufism in Ayyubid and Mamluk Egypt, 1173-1325 (Edinburgh:
Edinburgh University Press, 2015), 52.
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Part of the initiation, too, was that the governor reportedly explained to Ibn ‘Abd
al-Wahhab the garrison’s organization. The governor informed him that “[t]here are
three hundred and sixty commanders in the city, each of whom commands three hundred
and sixty individuals” (para. 3). Again, these words do not reflect Alexandria’s military
organization around the turn of the eighth/fourteenth century. The city’s governor himself,
for example, held the rank of “amir of forty”; that is, he was entitled to the service of forty
horsemen (the city probably also housed auxiliary forces who fell under the governor’s
command).?? The governor’s statement that “[e]ach commander patrols the city one day
and night [of the year]” (see also para. 4) reveals the numerical symbolism in these words.
Using the number 360, these passages convey the image of a city enjoying the year-round
protection of a large garrison.?® Paragraph 5, which emphasizes the governor’s concern for
the city’s protection, drives the text’s symbolism home when it states that the city walls
have “three hundred and sixty towers that are ... decorated with the king’s name written in
gold ink.”

These passages concerning Alexandria’s defenses serve more than one purpose. They
describe Alexandria as a well-fortified city and its garrison as a military organization whose
spiritual benefits (see para. 1) are restricted to those Muslims who are sincerely devoted
to the city’s protection. Ibn ‘Abd al-Wahhab ascribes the state of the city’s fortifications
and the size of its garrison to the local governor’s commitment to protecting the city.
It is perhaps not a coincidence that he identifies this governor as “Ayytb al-Kurdi”
(para. 2). Thus, he evokes the legacy of Ayyubid rule over Alexandria, especially that of
Saladin, whose patronage of the city’s defenses and especially his restoration of Alexandria’s
walls is well known.**

In addition to praising the city’s defenses, the account also portrays Alexandria as a
thoroughly Islamic city. Ibn ‘Abd al-Wahhab again combines fact and fiction and uses his
rounds as a literary frame. He stresses, for example, the city’s large number of mosques
and writes that he “saw in the city eight hundred mosques” (para. 5). That he includes
this observation in his account is understandable: Alexandria was famous for its many
mosques.”® When he visited Alexandria in 578/1183, Ibn Jubayr noted that there could
be as many as four or five mosques in one place. He also writes that because of their
omnipresence, various estimates of the total number of mosques in the city circulated.>*
Ibn ‘Abd al-Wahhab himself writes, for instance, that people told him that the city counted
12,000 mosques (para. 5). Al-Harawi (d. 611/1215) also mentions various estimates. Whereas

252. Martina Miiller-Wiener, Eine Stadtgeschichte Alexandrias von 564/1169 bis in die Mitte des 9./15.
Jahrhunderts: Verwaltung und innerstadtische Organisationsformen (Berlin: Klaus Schwarz Verlag, 1992), 97.

253, Annemarie Schimmel, The Mystery of Numbers (Oxford: Oxford University Press, 1993), 276.

254, Doris Behrens-Abouseif, “Notes sur I'architecture musulmane d’Alexandrie,” in Alexandrie médiévale
1, ed. Christian Décobert and Jean-Yves Empereur, 101-14 (Cairo: IFAO, 1998), 102-3; Miiller-Wiener, Eine
Stadtgeschichte, 14, 16.

255. See also Ibn ‘Abd al-Hakam, Futuh Misr wa-akhbaruha, ed. Charles C. Torrey (New Haven, CT: Yale
University Press, 1922), 41-42, partially copied in al-Suyuti, Husn al-muhadara fi ta’rikh Misr wa-1-Qahira, ed.
Muhammad A. Tbrahim (Cairo: Dar Ihya> al-Kutub al-‘Arabiyya, 1387/1967-68), 1:85.

256. Ibn Jubayr, Rihla, 17.
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one of his sources maintained that there are 20,000 mosques in Alexandria, Ibn Mungqidh told
him that their number is 12,000.”” Likewise, Ibn Jubayr says he heard people claim the city
houses 12,000 mosques but also notes that others maintained that there are 8,000 mosques
in Alexandria.”®® No doubt, these are not real estimates but rather express reverence for
Alexandria’s Islamic character. Stressing the large number of mosques in a city was quite a
common literary strategy that can be found in discussions concerning other cities as well.”’

In addition to showcasing Alexandria’s many mosques, the account emphasizes the
city’s many and esteemed religious authorities. Ibn ‘Abd al-Wahhab writes in detail about
Alexandria’s scholars and their colleges, of which he mentions some by name and notes the
number of students they attract (para. 8).° He is even more interested in Sufism, which
flourished in Alexandria at the time when he composed the account and often involved
(temporary) ribat performance.’ Indeed, Ibn ‘Abd al-Wahhab claims to have heard
“dhikr sessions as loud as [festivities celebrating] the Hajj, such that we thought that the
[apocalyptic] Battle was taking place in the city” (para. 8). He also highlights the presence of
many Sufi masters and writes that it is only these Sufi masters who deliver Friday sermons
in Alexandria’s congregational mosques (para. 5). Throughout the year, then, the city’s
Muslim community enjoys not only the alleged protection of 360 commanders and their
troops but also the year-round religious guidance of those who have access to esoteric
knowledge or “secrets” (para. 10) of their religion.

Ibn ‘Abd al-Wahhab also points to religiously significant sites in Alexandria and highlights
noteworthy features of its real cityscape. For example, he refers to veneration of the city’s
western gate, called the Green Gate (al-bab al-akhdar), and the nearby graves of “fourteen
hundred Muslim martyrs” who gave their lives for the cause of Islam (para. 8). Although
this number of graves must probably be taken with a grain of salt, our author clearly refers
to the cemetery of Wa‘la, which was, in Ibn Khallikan’s (d. 681/1282) words, “a graveyard
within the circuit of the walls at the Green Gate where a good number of pious Muslims...
are buried.”?? Qur author writes that each Friday evening Alexandria’s ruler used to
organize a religious festival at the Green Gate (para. 8). Other sources confirm that the Green
Gate was a site of religious significance. Al-Harawli notes, for instance, that people visit the
gate for religious purposes.’® Abi al-Fida> (d. 732/1331) and Ibn Battiita write that the
Green Gate is opened only on Fridays.”* Other authors provide an etymology for the gate’s

257. Al-Harawi, al-Isharat, 47-48, paraphrased in al-Zahiri, Zubda, 40.
258. Ibn Jubayr, Rihla, 17.
259. Antrim, Routes and Realms, 74-75, with notes 64-65.

260. For the ‘Awfiyya college, see above. Ibn ‘Abd al-Wahhab also mentions a Fakhriyya or Fakhr college,
located near Alexandria’s eastern gate and housing sixty students (para. 8); see note 213 above.

261. Geoffroy, “Les milieux.”

262. Ton Khallikan, Wafayat al-a‘yan wa-anba’ abna’ al-zaman, ed. Ihsan ‘Abbas (Beirut: Dar Sadir, 1397-
98/1977-78), 1:106.

263. Al-Harawi, al-Isharat, 50.

264. Abl al-Fida’, Tagwim al-buldan, ed. Joseph T. Reinaud and William Mac Guckin de Slane, Géographie
d’Aboulféda: Texte arabe (Paris: L'Imprimerie Royale, 1840), 105; Ibn Battiita, Tuhfat al-nuzzar, 1:179.
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name that connects it with the age of prophets. The probably eighth/fourteenth-century
or later Futith Misr wa-I-Iskandariyya derives the gate’s name from al-Khidr, the name of
a Qur’anic servant of God with which the name of the gate shares its grammatical root
(kh-d-r).?> Possibly attesting to the antiquity of the Green Gate’s association with al-Khidr,
the third/ninth-century historian Ibn ‘Abd al-Hakam (d. 257/871) locates a “mosque of
Dhii al-Qarnayn or al-Khidr at the city gate when you exit through the gate.””¢ In light of
the religious meaning placed upon the Green Gate and its venerated surroundings, it is not
surprising that Ibn ‘Abd al-Wahhab writes that in the west of the city stands “a gate called
the Gate of Blessing and al-Khidr’s Gate,” which Alexandria’s ruler visits each Friday and to
which he devotes considerable charity (para. 8). Most likely, these are alternative names for
the Green Gate.

By describing Alexandria as possessing sturdy city walls and gates, a large and committed
garrison, numerous mosques, colleges, and religious authorities, and venerated architecture
in the first part of the account, Ibn ‘Abd al-Wahhab depicts the city as a true bastion of
Islam worthy of being defended.

Fulfillment of Apocalyptic Prophecies

From paragraph 6 onward, however, the text becomes grim. It describes the destruction
of ancient monuments that once had supernatural qualities and protected Alexandria
against enemy attacks. In contrast to earlier passages, which extoll the qualities of
Alexandria’s fortifications, those concerning these monuments highlight breaches in the
city’s defenses. Ibn “Abd al-Wahhab does not fail to identify the source of this destruction
and ascribes it to the activity of one Uhrayqil and his son. Uhrayqil is a diminutive form
of Hiraql, that is, a pejorative reference to the Byzantine emperor Heraclius (r. 610-41)
and his offspring. Although Muslim historical tradition generally offers a favorable view
of this emperor,” in religious and especially apocalyptic literature the Heraclian dynasty
represents Islam’s archenemy who will initiate battles heralding the end of time.?®® Muslim
apocalyptic literature holds that in one or two such battles, Muslims will fight this enemy in
Alexandria, but the battles will nonetheless lead to the city’s total destruction.?® Our author

265. Pseudo-al-Waqidi, Futiih Misr wa-I-Iskandariyya, ed. Hendrik A. Hamaker (Leiden: S. and J. Luchtmans,
1825), 117-18. For the date of this text, see Christian Décobert, “La prise de Mary{it par les Arabes: Conquéte
et conversion religieuse,” in Alexandrie médiévale 3, ed. Jean-Yves Empereur and Christian Décobert, 145-70
(Cairo: IFAOQ, 2008), 146-50.

266. Ibn ‘Abd al-Hakam, Futuh Misr, 41, copied in al-Suyuti, Husn al-muhadara, 1:85.

267. Lawrence 1. Conrad, “Heraclius in Early Islamic Kerygma,” in The Reign of Heraclius (610-641): Crisis
and Confrontation, ed. Gerrit J. Reinink and Bernard H. Stolte, 113-56 (Leuven: Peeters, 2002); Nadia El-Cheikh,
“Muhammad and Heraclius: A Study in Legitimacy,” Studia Islamica 89 (1999): 5-21; and Walter E. Kaegi,
Byzantium and the Early Islamic Conquests (Cambridge: Cambridge University Press, 1992), 14-17.

268. Michael Cook, “The Heraclian Dynasty in Muslim Eschatology,” Al-Qantara 13 (1992): 3-23, and idem,
Princeton Papers in Near Eastern Studies 1 (1992): 23-47, at 30-32.

269. Jelle Bruning, “The Destruction of Alexandria: Religious Imagery and Local Identity in Early Islamic
Egypt,” in Egypt and the Eastern Mediterranean World: From Constantinople to Baghdad, 500-1000 CE, ed. Jelle
Bruning, Janneke H. M. de Jong, and Petra M. Sijpesteijn (forthcoming).
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believes that these eschatological prophecies are now unfolding and presents the activity
of Uhrayqil and his son as direct evidence. He writes about people who died for the cause
of Islam during “the Battle” (al—waq‘a, para. 8), a clear reference to the so-called Battle
of Alexandria (waqt or malhamat al-Iskandariyya) frequently mentioned in apocalyptic
lore.”° Later in the account, he claims to have witnessed “the battle known as Uhrayqil,”
which caused severe damage to the city’s lighthouse (para. 9). Although Uhrayqil’s son
died during this battle, Ibn ‘Abd al-Wahhab describes the apocalyptic threat as real and
permanent: “Each year,” he writes, “Uhrayqil sends ... a hundred silent men” who are
able to reach the city’s central quarters and show reverence for Uhrayqil’s deceased son
(para. 8). Thus, the author stresses the contemporary urgency of defending Islam in
Alexandria.

Our author locates this destruction at meaningful sites and uses literary themes known
from other literature about Alexandria when describing the sites’ destruction. For example,
he mentions the existence of “a fortress locked with a large lock [or, many locks]” that had
protected a wondrous copper broom (para. 7). He locates this fortress in the northeast of
the city: it stands to the north of a hill called Kawm Imas and near an otherwise unknown
Mosque of the Chain.””! The hill he refers to is probably Kawm al-Dimas. Muslim authors
from the sixth/twelfth century and later know this hill, which they call simply al-Dimas,?”?
as a graveyard in which a number of prominent scholars were interred.”” Al-Dimas was a
site of some religious significance. The graveyard facilitated performance of burial rituals
for those who were buried elsewhere. In his Mujam al-safar, al-Silafi writes that during the
burial of the Alexandrian gadi Ahmad b. ‘Abd al-Majid al-Kinani in 529/1135, a large crowd

270. E.g., Nu‘aym b. Hammad, Kitab al-Fitan wa-1-malahim, ed. Majdi b. M. b. S. al-Shawri (Beirut: Dar
al-Kutub al-‘Ilmiyya, 1423/2002), 351-53 (nos. 1310-12); Ibn ‘Asakir, Ta’rikh madinat Dimashgq, ed. ‘Umar b.
Gh. al-‘Amrawi (Beirut: Dar al-Fikr, 1415-21/1995-2000), 12:444-45 (no. 1269), 68:227-28 (no. 9234); al-Risala
al-‘Awfiyya fi fadl al-Iskandariyya in Ibn Duqmagq, Kitab al-Intisar, 5:116-17.

271. This mosque’s name, Mosque of the Chain (jémi ¢al-silsila), recalls a name given to the Western Harbor,
“Harbor of the Chain” (bahr al-silsila in al-Nuwayri, al-Ilmam, e.g., 1:112; marsa al-silsila in Leo Africanus,
Description de I'Afrique, trans. Alexis Epaulard [Paris: Librairie d’Amérique et d’Orient, 1956], 2:496). Ftienne
Combe, in a review of The Crusades in the Later Middle Ages, by ‘Aziz S. ‘Atiyya, in Bulletin de la Société Royale
d’Archéologie d’Alexandrie 32 (1938): 205-8, at 207-8 (referring to al-Nuwayri, al-Ilmam, 3:214), rightly notes
that this toponym dates to the mid-eighth/fourteenth century. Hence, it is unlikely to be related to our author’s
Mosque of the Chain. Today, al-Silsila is the name of the promontory east of the city’s Eastern Harbor (ancient
Akra Lochias). But although tenth/sixteenth-century sources refer, in addition to the Harbor of the Chain,
also to a Gate of the Chain (Etienne Combe, “Notes de topographie et d’histoire alexandrine,” Bulletin de la
Société Royale d’Archéologie d’Alexandrie 36 [1946]: 120-45, at 121-22), I found no information that verifies the
existence of Ibn ‘Abd al-Wahhab’s Mosque of the Chain. Note that manuscript St calls this mosque the ‘Asaliyya
Mosque, also unknown.

272. For the identification of al-Dimas with one of Alexandria’s two hills, see notes 275 and 276 below.

273. Al-Ayni, 9qd al-juman fi ta’rikh ahl al-zaman, vol. 2: ‘Asr salatin al-Mamalik, ed. Muhammad M. Amin
(Cairo: Matba‘at Dar al-Kutub wa-1-Watha@’iq al-Qawmiyya, 1431/2010), 2/2:108; al-Fasi, al-Iqd al-thamin fi
ta’rikh al-balad al-amin, ed. Muhammad H. al-Fiqqi, Fw’ad Sayyid, and Mahmiid M. al-Tanahi (Cairo: Matba‘at
al-Sunna al-Muhammadiyya, 1381-1406/1962-86), 2:241; Ibn Taghri Birdi, al-Nujum al-zahira fi muluk Misr
wa-1-Qahira (Cairo: Matba‘at Dar al-Kutub al-Misriyya, 1929-72), 11:194; al-Silafi, Mujam al-safar, ed. ‘Abd Allah
‘U. al-Baridi (Beirut: Dar al-Fikr, 1414/1993), 259, 260, 315, 464.
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“prayed over him in the graveyard of al-Dimas” although the qadi himself was laid to rest
in a private garden neighboring the graveyard.””* Al-Dimas also housed venerated religious
architecture. In his book on pilgrimage sites, al-Harawi writes about the existence of a tomb
of the prophet Jeremiah at al-Dimas.””> The Coptic synaxarium locates a church with relics
of St. John the Baptist and the prophet Elisha on one of the city’s two hills and reports
that the church was known as al-Dimas.?’® Without hard evidence, modern scholars often
identify (Kawm) al-Dimas with the northern or western slope of Kawm al-Dikka, where a
Muslim graveyard has indeed been excavated.”’

Ibn ‘Abd al-Wahhab reports that people told him about a miracle associated with the
locked fortress north of Kawm Imas: rubbish placed at the gate would miraculously be
transferred to the top of the hill. Although this precise story is not known from other
sources, he is drawing here on existing themes in literature about Alexandria.””® The late
Mamluk and early Ottoman historian Ibn Iyas (d. ca. 903/1524) provides the closest parallel
to Ibn ‘Abd al-Wahhab’s story. In his discussion of the Muslim conquest of Alexandria, he
includes an anecdote about “an ever-locked gate with twenty-four locks,” whose location
goes unmentioned. Egypt’s Byzantine ruler at that time, al-Muqawqis, wished to open the
gate but was strongly advised not to do so. When he eventually did open it, he found not
the treasures he expected but instead images and inscriptions on the walls foretelling the
establishment of Muslim rule in the year in which the gate was opened. In that same year,
according to the anecdote, Muslims conquered Alexandria.””” Using a similar motif, our

274. Al-Silafi, MuGam al-safar, 54.

275. Al-Harawi, al-Isharat, 47. When he visited the city in 987/1579, Alexandrians pointed Hans Jacob
Bretlining to a site at which the house of Jeremiah was believed to have stood and which had been turned into a
mosque. He confirms that it stood on “a mountain”; see Hans Jacob Breiining, Orientalische Reif8 des edlen unnd
besten Hans Jacob Breiining [...] (Strasbourg: Carolus, 1612), 122.

276. Le synaxaire arabe-jacobite (rédaction copte), ed. and trans, René Basset (in Patrologia Orientalis 1, 3,
11, 16, 17, 20), 1:346-47 [132-33], which also connects the church with one of the city’s hills (akwam).

277. E.g., Combe, “Notes,” 143-44; Mieczyslaw Rodziewicz, “Remarks on Kom el Demas in Alexandria,”
Graeco-Arabica 5 (1993): 315-19. For the graveyard, see Barbara Tkaczow, “The Historical Topography of Kom
el-Dikka: Notes on Plans XII-XV,” in Fouilles polonaises 4 Kom el-Dikka (1986-1987), ed. Zsolt Kiss et al., 131-43
(Warsaw: Centre d’Archéologie Méditerrannéenne de I’Académie Polonaise des Sciences, 2000), 139-43, and
recent archaeological reports in Emanuela Kulicka, “Islamic Necropolis at Kom el-Dikka in Alexandria: Research
in the 2010-2013 Seasons,” Polish Archaeology in the Mediterranean 24, no. 1 (2015): 62-72; Grzegorz Majcherek
and Emanuela Kulicka, “Alexandria, Kom el-Dikka: Season 2014-2015,” Polish Archaeology in the Mediterranean
25(2016): 33-63, at 53-62; Grzegorz Majcherek and Renata Kucharczyk, “Alexandria, Kom el-Dikka: Season 2016,”
Polish Archaeology in the Mediterranean 26, no. 1 (2017): 37-58, at 38-45. See Ibn Jumay¢, Tab“al-Iskandariyya,
54 for the location of Alexandria’s (main) graveyards.

278. In addition to what follows, see also Tbn ‘Abd al-Hakam’s anecdote about ‘Amr b. al-‘As’s clever entry
into and escape from “the fortress in the bath (dimas)” during the conquest of Alexandria. Ibn ‘Abd al-Hakam,
Futtih Misr, 77-78, copied in al-Maqrizi, Khitat, 1:445-46, and al-Nuwayri, Nihayat al-arab, 19:304-5. Al-Zahiri’s
description of the city’s Dar al-Sultan as “always locked” (Zubda, 40) is not relevant in this context. He means
that this building was reserved strictly for the sultan’s use.

279.Ton lyas, Bada’i ¢ al-zuhtir fi waqa’i‘ al-duhiir, ed. Muhammad Mustafa (Wiesbaden: Franz Steiner Verlag,
1974-92), 1/1:106. Tbn Iyas’s anecdote has its roots in a very similar story connected with the Muslim conquest
of the Iberian Peninsula, which can already be found in the third/ninth- and early fourth/tenth-century works
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text claims that a spy sent by Uhrayqil opened the locked fortress and thus destroyed the
monument’s talisman.

The cessation of the miraculous activity associated with the locked fortress occurred
together with that of another monument. Ibn ‘Abd al-Wahhab writes about a basin decorated
with a large variety of images in which a sage lay buried (para. 6). He locates the basin on
the coast between Cleopatra’s Needles. Before a Muslim king opened up the basin, it used
to warn the city of approaching enemies and, in the event of their arrival, to scare them
off. Benjamin of Tudela, who visited Alexandria around 565/1170, records a very similar
monument in the same location. At the coast, he writes, stands

a sepulchre of marble on which are engraved all manner of beasts and birds; an effigy
is in the midst thereof, and all the writing is in ancient characters, which no one knows
now. Men suppose that it is the sepulchre of a king who lived in early times before the
Deluge.”®°

Describing why this basin/tomb and the locked fortress stopped performing their miracles,
Ibn ‘Abd al-Wahhab uses a literary theme commonly found in anecdotes about the
destruction of the miraculous mirror on top of the city’s lighthouse, to which we will return
shortly. Like these anecdotes, our author ascribes the destruction of the city’s marvels to
a Byzantine emperor (Uhrayqil). As in some of these anecdotes, the Byzantine emperor
had sent a spy who convinced the city’s Muslim ruler of the presence of treasures in these
monuments.”! It is the Muslim ruler who eventually caused the monuments’ destruction
through his attempt to retrieve the treasures.?

But of all the city’s monuments that Ibn ‘Abd al-Wahhab discusses, the Pharos,
Alexandria’s famous lighthouse, receives most attention—and understandably so. The
lighthouse played a central role in Muslim collective memory of Alexandria’s past. Tellingly,
authors such as the fourth/tenth-century al-Mas‘Gdi and Ibn al-Kindi, but also the early
seventh/thirteenth-century al-Harawi, record the popular idea that the Pharos had once
stood literally in the center of the city,”® possibly reflecting the idea that the lighthouse

of Ibn ‘Abd al-Hakam (Futiih Misr, 206) and Ibn Khurdadhbih (Kitab al-Masalik wa-I-mamalik, ed. Michael Jan de
Goeje [Leiden: E. J. Brill, 1889], 156-57). In later sources the anecdote exhibits a more elaborate narrative that
is closer to Tbn Iyas’s version; e.g., al-Mas‘Gdi (attr.), Akhbar al-zaman, ed. ‘Abd Allah al-Sawi (Cairo: Matba‘at
‘Abd al-Hamid A. Hanaff, 1357/1938), 73; Ibn Khallikan, Wafayat al-a‘yan, 5:327-28; Ibn al-Wardi, Jazirat al-‘aja’ib
wa-faridat al-ghara’ib, ed. Anwar M. Zannati (Cairo: Maktabat al-Thaqafa al-Diniyya, 1428/2008), 74. For the
territorialized articulation of Muslim power in this anecdote, see Travis Zadeh, Mapping Frontiers across
Medieval Islam: Geography, Translation and the ‘Abbasid Empire (London: 1. B. Tauris, 2011), 46.

280. Benjamin of Tudela, Itinerary, 76-77 (English).
281. For such anecdotes involving a spy, see al-Qazwini, Athar al-bilad wa-akhbar al-ibad (Beirut: Dar Sadir,

n.d.), 145-46, and al-Tha‘alibi, Thimar al-qulib fi al-mudaf wa-I-mansiib, ed. Muhammad A. Ibrahim (Beirut:
al-Maktaba al-‘Asriyya, 1424/2003), 422.

282. See the references in notes 298-300 below.

283. Al-Mas‘udi, Kitab al-Tanbih wa-l-ishraf, ed. Michael Jan de Goeje (Leiden: E.J. Brill, 1894), 48; Ibn al-Kindi,
Fada’il Misr, ed. Torahim A. al-‘Adawi and ‘Ali M. ‘Umar (Cairo: Maktabat Wahba, 1391/1971), 51; al-Harawi,
al-Isharat, 48; pseudo-lbn Zuhayra, al-Fada’il al-bahira i mahasin Misr wa-1-Qahira, ed. Mustafa al-Saqqa and
Kamil al-Muhandis (Cairo: Dar al-Kutub, 1969), 57. See also Bruning, “Destruction of Alexandria.”

Al-Usiir al-Wusta 28 (2020)



103 e JELLE BRUNING

stood at the center of the universe.”®* Other authors identified the Pharos as one of the
buildings built by the Qur’anic semi-prophet Dhu al-Qarnayn and, as such, considered it a
precious remnant of the age of prophets and other God-sent messengers.”® As we shall see,
Ibn ‘Abd al-Wahhab’s description of the Pharos shares many elements with descriptions
of the lighthouse by other Muslim authors, including its partial destruction. But what sets
the text apart from these other descriptions is that our author uses his description of the
Pharos to bring home his argument about the urgency of pursuing ribat in Alexandria.

The beginning of his description of the lighthouse is remarkable for its degree of detail.
Ibn ‘Abd al-Wahhab claims that the lighthouse stands in the center of four stories of vaults
(‘ugtd), for which he gives very precise measures. What he means here is not entirely clear.
Perhaps this is a somewhat cryptic description of a cistern,?® but it also recalls the idea that
the lighthouse once stood on bridges or columns.”®” Tbn ‘Abd al-Wahhab continues with a
detailed description, including measurements, of the ninety-nine stairs that allegedly lead
up to the lighthouse. That no other source confirms this description is not important.*®
The details are a rhetorical device that is meant to give the impression that the author is
intimately familiar with the monument he describes.*®

According to our author, the lighthouse has many noteworthy features. These features
resemble aspects of the Pharos’s architecture as described by other authors, but our text
is never identical to other descriptions of the lighthouse. Ibn ‘Abd al-Wahhab writes, for

284. Frangois de Polignac, “Al-Iskandariyya: (il du monde et frontiere de I'inconnu,” Mélanges d’archéologie
et d’histoire de I'Ecole Francaise de Rome 96 (1984): 425-39.

285. Faustina C. W. Doufikar-Aerts, “Alexander the Great and the Pharos of Alexandria in Arabic Literature,”
in The Problematics of Power: Eastern and Western Representations of Alexander the Great, ed. M. Bridges and
J. Ch, Biirgel, 191-202 (Bern: Peter Lang, 1996).

286.Most authors do not hold, however, that the lighthouse stood on a cistern. If they do not give a (somewhat)
realistic impression of its foundation (see the discussion in Behrens-Abouseif, “Islamic History”), they mostly
write that it stood on one or more crabs made of glass or marble; e.g., Ibn al-Faqth, Mukhtasar kitab al-Buldan,
ed. Michael Jan de Goeje (Leiden: E. J. Brill, 1885), 70, 118; Ibn Khurdadhbih, al-Masalik wa-1-mamalik, 160; Tbn
Rusta, al-A1aq al-nafisa, 80; al-Mas‘tdi, Murtij al-dhahab wa-ma‘adin al-jawhar, ed. Charles Barbier de Meynard
and Abel Pavet de Courteille, rev. Charles Pellat (Beirut: Publications de 'Université Libanaise, 1966-79), 2:105 (§
837), cited in al-Maqrizi, Khitat, 1:423; cf. al-Tha‘alibi, Thimar al-qulib, 422. For possible interpretations of these
crabs’ symbolism, see de Polignac, “Al-Iskandariyya,” 431-34. The idea that the lighthouse stood on a cistern
finds a parallel in stories about a Muslim ruler who tore down the lighthouse in search of treasures that were
said to lay hidden in storage rooms underneath it. See Ahmad b. Mutarrif, al-Tartib fi al-lugha, ed. ‘Abd Allah
b. Fuhayd b. Rashiid al-Bagami (MA thesis, Jami‘at Umm al-Qura, Mecca, 1412/1993), 2:19-20, (copied in Ibn
Fadl Allah al-Umari, Masalik al-absar fi mamalik al-amsar: L’Egypte, la Syrie, le Higaz et le Yémen, ed. Ayman
F. Sayyid [Cairo: IFAO, 1985], 90-92); al-Dimashqi, Nukhbat al-dahr fi ‘aja’ib al-barr wa-I-bahr, ed. Christian
M. J. Fraehn and A. F. Mehren, Cosmographie de Chems-ed-Din Abou Abdallah Mohammed ed-Dimichqui (St
Petersburg: M. M. Eggers/H. Schmitzdorff, 1866), 37; al-Himyari, al-Rawd al-mitar fi khabar al-aqtar, ed. IThsan
‘Abbas (Beirut: Maktabat Lubnan, 1975), 54-55; al-Mas‘Gdi, Murij al-dhahab, 2:105-6 (§ 838), cited in al-Maqriz,
Khitat, 1:423-24, and al-Nuwayri, Nihayat al-arab, 1:396-97; al-Qazwini, Athar al-bilad, 145-46.

287. Ishaq b. al-Husayn, Akam al-marjan, 85; al-Maqrizi, Khitat, 1:425; al-Suyti, Husn al-muhadara, 1:89.

288. For an overview of descriptions of the lighthouse in Muslim sources, see Behrens-Abouseif, “Islamic
History.”

289. Antrim, Routes and Realms, 62-70.
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example, that the lighthouse possesses four doors equipped with pipes “which make a
thunderous sound when they are turned [or rubbed].” Other sources, al-Mas‘adi (d. 345/956)
being the earliest currently known, speak of a statue standing on top of the lighthouse that
makes a horrible sound when an enemy approaches the city so that Alexandria’s inhabitants
can prepare for battle.”® Our author also describes a banner on top of the Pharos which
turns with the mirror inside the lighthouse and claims that this mirror always points at
the sun. Other sources do not speak of banners but do mention a second statue that always
points at the sun, whatever its position in the sky.**

But the lighthouse’s most noteworthy feature was its miraculous mirror, which, according
to Ibn ‘Abd al-Wahhab, allowed one to see over a distance of 8,000 miles. It is not surprising
that he discusses the mirror (and its destruction) in detail. The mirror that supposedly
stood on or, according to others, hung in Alexandria’s lighthouse was widely considered
(to have been) one of the wonders of the world.?®? Like the Pharos itself, the mirror was
part and parcel of the collective memory of Alexandria in medieval Islam, and it features
in many descriptions of the city. From the fourth/tenth century on, Muslim historians
generally dated the mirror to one of two distinct periods in Egypt’s history. Some ascribed
the building of the mirror to an ancient Egyptian king.®* A popular fourth/tenth- or fifth/
eleventh-century text, mostly known as Kitab al-‘Aja’ib or Akhbar al-zaman and regularly
cited by Ayyubid and Mamluk authors,** dates it to the reign of King Misrayim, a great-
grandson of Nuh and the first to rule Egypt after the Flood. His sons are said to have built in
the center of Raqiida (to be understood as a predecessor of Alexandria®®) a copula of gilded

290. Al-Dimashqi, Nukhbat al-dahr, 36-37; al-Himyari, al-Rawd al-mitar, 54; Ion Wasif Shah, Mukhtasar
‘aja’ib al-dunya, ed. Sayyid K. Hasan (Beirut: Dar al-Kutub al-‘Timiyya, 1421/2001), 185; al-Tbshihi, al-Mustatraf
fi kull fann mustazraf, ed. Mufid M. Qumayha (Beirut: Dar al-Kutub al-‘Iimiyya, 1406/1987), 2:306-7; al-Mas‘Qdi,
Muruj al-dhahab, 2:105 (§ 837), cited in al-Maqrizi, Khitat, 1:423; al-Nuwayri, Nihayat al-arab, 1:396.

291. Al-Dimashqi, Nukhbat al-dahr, 36-37; Ibn Wasif Shah, Mukhtasar, 185; al-Mas‘adi, Murij al-dhahab,
2:105 (§ 837), cited in al-Maqrizi, Khitat, 1:423; al-Nuwayri, Nihayat al-arab, 1:396; al-Suyiiti, Husn al-muhadara,
1:89.

292. See, e.g., a popular tradition going back to ‘Abd Allah b. ‘Amr b. al-‘As (d. 65/684) on the four wonders
of the world in Ibn al-Faqih, Mukhtasar, 72; Ton al-Jawzi, al-Muntazam fi ta’rikh al-muluk wa-l-umam, ed.
Muhammad ‘A. ‘Ata and Mustafa ‘A. ‘Ata (Beirut: Dar al-Kutub al-‘limiyya, 1415/1995), 1:164 and 165; Ibn
Khurdadhbih, al-Masalik wa-I-mamalik, 115; Ibn Rusta, al-A9aq al-nafisa, 78; al-Suyuti, al-Durr al-manthiir fi
al-tafsir al-ma’thur (Beirut: Dar al-Fikr, 1432-33/2011), 3:488; al-Tha‘alibi, Thimar al-quliib, 422; see also Ibn Fadl
Allah al-‘Umari, Masalik al-absar, 92. Not everyone believed that this miraculous mirror had existed. Doubters
included the author of the Kitab al-Bahth, ascribed to the second/eighth-century alchemist Jabir b. Hayyan
(cited in Paul Kraus, Jabir ibn Hayyan: Contribution a I'histoire des idées scientifiques dans I'lslam [Cairo: TFAQ,
1942-43],1:296-97). Al-Harawi (al-Isharat, 48-49) argues that because the mirror no longer exists, the lighthouse
cannot be considered a wonder.

293. In addition to what follows, Ibn Hawqal (writing between 331/942 and 378/988) ascribes the building of
the lighthouse and its mirror to a mighty king in Kitab Strat al-ard, ed. J. H. Kramers (Leiden: E. J. Brill, 1938),
1:151. The fourth/tenth-century Ishaq b. Husayn ascribes it to ancient “sages” in Akam al-marjan, 86.

294. The text is explicitly copied in al-Maqrizi, Khitat, 1:425. See also al-Bakr1, al-Masalik wa-I-mamalik, 2:533
and 594 (88 881 and 988); Murtada b. al-‘Afif, L’Egypte de Murtadi fils du Gaphiphe, trans. Pierre Vattier, introd.
and annot. Gaston Wiet (Paris: Imprimerie Nationale, 1953),119; and al-Nuwayri, Nihayat al-arab, 15:44.

295. Bruning, “Destruction of Alexandria.”
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brass on which they placed a mirror. But the text also credits other ancient Egyptian kings
with building Alexandria’s famous mirror.”® Like Archimedes’s mirror, it allowed those who
controlled it to shoot beams of sunlight at approaching enemy ships.”” However, the idea
that Alexander the Great, in this context often identified as Dhii al-Qarnayn, built the city’s
lighthouse and its mirror enjoyed greater popularity and can be found in many sources.
Like Ibn ‘Abd al-Wahhab’s mirror, the mirror Alexander the Great built was believed to have
been a powerful instrument to identify approaching enemy ships from afar—especially those
from Constantinople, the seat of Islam’s Byzantine archenemy—and, like King Misrayim’s
mirror, to burn these ships with sunlight.”® In short, Alexandria’s miraculous mirror was
thought to have formed the city’s most important defense mechanism.

In contrast to these sources, which describe the mirror as an artifact of the ancient
past, Ibn ‘Abd al-Wahhab claims that the mirror existed until very recently. He writes
that he witnessed a Byzantine attack on the city, led by the son of Uhrayqil, during which
the city’s treasurer sided with the Byzantines and destroyed the mirror’s ability to move.
Having done this, the treasurer fled the city. Stories of the mirror’s destruction circulated
in various forms.”® Our text’s version is not known from other sources. Nonetheless, it
shows its author’s familiarity with more popular versions. A version al-Mas‘tidi recorded
in Egypt became widespread and has frequently been cited.’® It involves an unnamed
Byzantine emperor who sent a servant to make the Umayyad caliph al-Walid b. ‘Abd al-Malik
(r. 86-96/705-15) believe that much wealth lay hidden underneath the Pharos. Only after
the caliph had torn down the lighthouse’s upper half in search of these treasures, and thus
had destroyed the mirror, did Alexandrians realize that the caliph was being misled. By
that time, the Byzantine emperor’s servant had fled.**' By and large, this version’s plot is
identical to that of Ibn ‘Abd al-Wahhab: the Byzantine emperor sends someone (a servant
or his son) to destroy the mirror; this person convinces a Muslim (the caliph or the city’s
treasurer) to cooperate; and after the successful destruction of the mirror someone flees

296. Al-Mas‘udi, Akhbar al-zaman, 131.
297.Ton Wasif Shah, Mukhtasar, 114 = al-Mas‘tdi, Akhbar al-zaman, 154.

298. Ahmad b. Mutarrif, al-Tartib fi al-lugha, 2:18-19 (copied in Ibn Fadl Allah al-‘Umari, Masalik al-absar,
91); al-Gharnati, Tuhfat al-albab (wa-nukhbat al-a9ab), ed. Gabriel Ferrand in Journal asiatique 207 (1925): 1-148
and 193-303, at 70-71; al-Himyari, al-Rawd al-mitar, 54; Ion Wasif Shah, Mukhtasar, 114 = al-Mas‘udi, Akhbar
al-zaman, 154; al-Toshihi, al-Mustatraf, 2:306-7; al-Mas‘0di, Muriij al-dhahab, 2:105-6 (§ 838), cited in al-Maqriz,
Khitat, 1:423-24; al-Nuwayri, Nihayat al-arab, 1:396; and al-Suyti, Husn al-muhadara, 1:89); Murtada b. al-‘Afif,
LE gypte, 119; al-Suyuti, Husn al-muhadara, 1:90-91; Yaqut al-Rtimi, Mu am al-buldan, 1:186.

299. E.g., Benjamin of Tudela, Itinerary, 75 (English); Yaqut al-Rimi, Mu§am al-buldan, 1:186-87. For short
references to the mirror’s destruction on the orders of a Byzantine emperor, see Ishaq b. al-Husayn, Akam
al-marjan, 86; al-Mas‘Udi, Akhbar al-zaman, 154 (partially cited in al-Maqrizi, Khitat, 1:425, but ascribed to Ibn
Wasif Shah); al-Muqaddasi, Ahsan al-tagasim fi ma‘ifat al-agalim, ed. Michael Jan de Goeje (Leiden: E. J. Brill,
1877), 211; Murtada b. al-Afif, L’Egypte, 119-20; Nasir-i Khusraw, Book of Travels (Safarnama), trans. W. M.
Thackston Jr. (Albany: State University of New York Press, 1986), 42.

300. E.g., in al-Bakri, al-Masalik wa-I-mamalik, 2:635 (§ 1059); al-Dimashqi, Nukhbat al-dahr, 37; al-Ibshihi,
al-Mustatraf, 2:307; al-Maqrizi, Khitat, 1:423-24; al-Nuwayri, Nihayat al-arab, 1:396-97; and al-Suyuti, Husn
al-muhadara, 1:89-90. Al-Qazwini, in Athar al-bilad, 145-46, presents a very similar version.

301. Al-Mas‘Gdi, Mur@j al-dhahab, 2:105-6 (§ 838).
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the city. Our text’s description of Alexandria’s lighthouse, with its various noteworthy
features, is firmly rooted in ideas circulating about Alexandria’s past.

However, our text differs from these other descriptions of the Pharos in one significant
way. Ibn ‘Abd al-Wahhab uses the story about the mirror’s destruction at the hands of
the city’s treasurer not to highlight the lighthouse’s fantastic past but rather to mobilize
contemporary Muslims for the defense of Alexandria against enemy attacks. Whereas,
he writes, the preceding part of his description of the lighthouse was based on texts, he
emphasizes that he himself found the lighthouse “inoperative [but] still matching that
description.” Indeed, the text implies that some of the Pharos’s noteworthy features, such as
the doors that make a sound or the banner that follows the course of the sun, still function.
But perhaps more significantly, his story about the mirror’s destruction stresses that now
is the time to engage in ribat in Alexandria. Other sources date the mirror’s destruction
to the first Islamic century. In addition to al-Walid b. ‘Abd al-Malik, also the Egyptian
governor ‘Amr b. al-‘As (in office 19-25/640-45 and 38-43/658-64) and the caliph ‘Abd
al-Malik b. Marwan (r. 65-86/685-705) appear as the Muslim ruler who ordered the Pharos’s
destruction.’® By contrast, Ibn ‘Abd al-Wahhab writes that he himself witnessed the city
lose its most famous and important defense. Thus, he not only points out that the city is
partially unprotected but also adds urgency to his message.

Conclusion

Ibn ‘Abd al-Wahhab’s account of Ayyubid or early Mamluk Alexandria is a rich and
complex literary creation. The author exhibits some familiarity with the city itself (e.g.,
its gates, cemeteries, city walls, mosques, and colleges) and with stories about the city’s
ancient monuments and its place in eschatological schemes. This feature of the text makes
it an interesting source on (ideas about) Alexandria and its cityscape in a rather tumultuous
period of Egypt’s history. At the same time, the author seems uninterested in or incapable
of accurately describing the city’s defenses and exaggerates the strength of its garrison.
Indeed, accuracy seems not to be of prime importance for our author. He uses literary
motifs and amplifies the role of religious authorities, notably Sufi masters, in his praise
of Islam in Alexandria. Similarly, his description of the Pharos may share features with
legends surrounding it but is far removed from the building’s real sixth/twelfth- through
eighth/fourteenth-century architecture. Despite being framed as an insider’s description of
the city, the account is evidently highly stylized.

In fact, Ibn ‘Abd al-Wahhab wrote the account with the aim of mobilizing Muslims for
ribat performance in Alexandria. I have argued that he first praises the city’s military
and religious character in order to make the city an attractive destination for volunteer
warriors before focusing on weaknesses in the city’s defenses. The text reaches its dramatic
climax with the destruction of part of the city’s most famous monument, the Pharos, at

302. Al-Gharnati, Tuhfat al-albab, 70-71; Ibn lyas, Bada’i‘ al-zuhur, 1/1:106-7; Tbn Wasif Shah, Mukhtasar,
185; al-Suyuti, Husn al-muhadara, 1:91. In al-Tha‘alibi, Thimar al-quliib, 422, the Muslim ruler is not identified.
Ahmad b. Mutarrif, al-Tartib fi al-lugha, 2:18-20 (copied in Tbn Fadl Allah al-“Umari, Masalik al-absar, 90-92)
refers to an unnamed Alexandrian ruler.
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the hands of non-Muslim aggressors coming from outside Egypt. That Ibn ‘Abd al-Wahhab
ascribes the lighthouse’s partial destruction to a recent attack on the city reveals that
his concern for Alexandria’s protection rests on heightened fears of a real attack. Such
fears were certainly not groundless. Sicilians besieged Alexandria in 569-70/1174, and
awareness among Crusaders of the strategic benefit that control over Egypt offered for
their conquest of the Holy Land led to attacks on Egypt’s Mediterranean coast, culminating
in the Frankish occupation of Damietta in 615/1219 and 647/1249.> Because Alexandria
itself hardly suffered attacks after 569-70/1174 until Pierre de Lusignan’s sack of the city
in 767/1365,>* the account may voice fear of an assault on Alexandria as well as a general
sense of anxiety about Frankish or Byzantine attacks on the Egyptian coast. Indeed, studies
of prose and poetry written in this period show that the Frankish threat was sometimes
understood in eschatological terms and gave impetus to the composition of a variety of
literature, exhorting Muslims to defend the Realm of Islam against non-Muslim aggressors,
regularly including fictitious elements and possessing a strong spatial character (such as
local histories and fada’il works).*® Ibn ‘Abd al-Wahhab’s account seems to belong to this
wave of literary composition. It calls for a highly localized reaction against what its author
perceived as an eschatological threat to Islam.

303. Ibn al-Athir, al-Kamil fi al-ta’rikh, ed. Abu al-Fida> ‘A. al-Qadi et al. (Beirut: Dar al-Kutub al-Timiyya,
1407/1987), 10:375-80; al-Maqrizi, Kitab al-Suliik li-ma‘rifat duwal al-muliik, ed. Muhammad M. Ziyada (Cairo:
Maktabat Dar al-Kutub al-Misriyya, 1934-73), 1/2:333-36.

304. Niall Christie, “Cosmopolitan Trade Centre or Bone of Contention? Alexandria and the Crusades,
487-857/1095-1453,” Al-Masaq 26, no. 1 (2014): 49-61. Franks are said to have attacked the city’s harbor in
658/1260; see Ibn Taghri Birdi, al-Nujum al-zahira, 7:148-49.

305.E.g., Abbés Zouache, “Les croisades en Orient: Histoire, mémoires,” Tabularia 15 (2015): 75-119, at 80-87;
Osman Latiff, The Cutting Edge of the Poet’s Sword: Muslim Poetic Responses to the Crusades (Leiden: Brill,
2017), 30-39, 172-83; Kenneth A. Goudie, Reinventing Jihad: Jihad Ideology from the Conquest of Jerusalem to
the End of the Ayytbids (c. 492/1099-647/1249) (Leiden: Brill, 2019), 83-116.
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