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Archaeological Survey in the
Raya/al-Tur Area, South Sinai

by Mutsuo Kawatoko

he North Red Sea and the Sinai

Peninsula are important areas

where the worlds of the Medi-

terranean and the Indian Ocean,

and the Eurasian and African continents

converge. Above all, the Gulf of Suez is

strategically located as the direct connec-

tion with the Mediterranean world. Start-

ing in 1985, the “Study of the History of

East-West Maritime Relations” project has

conducted 24 archaeological surveys in
the south part of the Sinai Peninsula.

The south part of the Sinai Penin-
sula contains many archaeological sites
dating from the early Bronze Age, and later
periods. In particular, when Mt. Sinai,
Pharan (Wadi Firan), and Raithou became
centers of early Christian monasticism,
they were widely known around the Medi-
terranean world.

According to geographical books,
such as Ibn Hawqal’s Kitab Surat al-Ard
and work of various map-makers, the Sinai
Peninsula was not recognized as a distinct
entity until modern times. Rather, the Sinai
Peninsula was divided into three parts: the

Ayla (*Agaba) area, or the east coast; the
Tar wa Firan (Mt. Sinai and Wadi Firan)
area, or the central highland; and the Raya
wa Qulzum (Raya and Suez) area, or the
west coast.

In 1995 the legislation called
“Twenty-year General Development
Project of the Sinai Peninsula™ was passed

in the Egyptian Majlis. Development of | py,
the Sinai Peninsula for tourism was partof | =

it and the Raya site (about the 6th-12th
centuries) was destined to be destroyed by
the construction of hotels. So, in 1997 we

started an emergency excavation of the | '

Raya site.! We conducted this excavation
in connection with the archacological sur-
vey of the Monastery of Widi al-Tur site
which began in 1994. This ran simulta-

neously with theexcavation of the al-Kilani | R o
 Contributors &

site in al-Tar2 (about 10 km north of the
Raya site, datable from the 13th century to
the present) which had been started in
1985.

The Raya site is a port city which

SEE RAYA/TUR, PAGE 26.
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RAYA/TUR, FROM PAGE 25.

was built around the 6th century and Islam-
ized in the 9th to 10th centuries. It was
constructed as an outpost of Mt. Sinai
Monastery (St. Catherine’s Monastery),
Raithou Monastery (Wadi al-Tur Monas-
tery), and Pharan Monastery and became
the main port in the north part of the Red
Sea. In eight excavations at Raya, we di-
vided the site into three parts: the fort; the
official building blocks including a
storehouse;and the residential quarter (fig
2). We excavated in the forteight times and
in the residential quarter twice.

The fort is a square plan with each
side about 84.5 m in length (fig 3). Square
towers were built at the four corners and at
the center of each side. The main gate
stands in the center of the southwestern
outer wall, facing the sea, and has two
towers with double doors. The fort is con-
sidered to have been built around the 6th
century, and was used until the 9th to 10th
centuries, when a building constructed for
some other purpose was rebuiltasamosque.
It is presumed that the fort was changed
into a residential quarter.

The interior of the fort was sepa-
rated into five blocks by the central street
which led straight from the main gate, and
several other streets. Artifacts of the 9th to
10th centuries from the eastern Islamic
world were concentrated there. There are
good examples of luster-painted pottery 3
and a glass beaker 4 (fig 4).

In the residential quarter we ex-
cavated anareaof only 1000 square meters,
but it was enough to show quite different
features. The excavation revealed blocks
which included more than six houses and
shops lined up on the opposite side of the
street were excavated. The building mate-
rials are large square sun-dried bricks. The
technique and style seem to belong to the
Byzantine tradition. Earthenware and glass
fragments from the Umayyad and the early
Abbasid periods of greater Syria, or Bilad
al-Sham, were unearthed in large quanti-
ties. The excavated coins and dated glass
weights all belong to the 8th century.’

The residential quarter comprised
a wide area fanned out in a triangular
shape: 1 km on the east and south sides and
300 m on the west side. All of the residen-
tial quarter was not occupied by buildings

at the same time. In other words, since
some buildings were in different places at
different times, changing excavation areas
in the future will reveal the residential
groups of both earlier and later times.

This port city was suddenly de-
serted around the 12th century.® Its func-
tion as a port seems to have moved to al-
Kilani in al-Tar. As a result of 17 excava-
tions at this al-Kilani site, fragments of
luster-glazed ceramics of about the 12th
century and Chinese ware of about the | 3th
century have been recovered, although
building features of the 12th to 13th centu-
ries have yet to be found.

The al-Kilani site came to be im-
portant after the main route of maritime
relations between the East and the West
consistently used the Red Sea. In particu-
lar, it became the mostimportant portin the
north Red Sea from the late 14th to the mid-
16th century. The city prospered greatly.
Among the traded commodities were large
quantities of Chinese ware, incense and
spices 7 from the Indian Ocean region and
commodities from the Mediterrancan re-
gion, such as sgraffito ceramics of Cyprus,
deep-blueon white glazed pottery of Faenza
in Italy, and luster-glazed pottery of Spain.

The Rayassite was notcompletely
deserted but it was used only when winds
and tides permitted. No. 353 manuscript of
St. Catherine’s Monastery, writtenin 1521,
shows that the name of the Raya coast was
well known in those days.

We made a survey of the distribu-
tion of 2000 rock cells near Abti Suwayra
at the southend of Mt. Naqis in connection
with the survey of the Monastery of Wadi
al-Tir site. More than 100 cells were reg-
istered.® At this time we discovered a rock
inscription group ¢ at the north end of the
mountain. During the 6th expedition in
September, 2004, the registration of all the
inscriptions was finished. As a result, a
group of 1712 inscriptions was registered.
They consist of 968 in Arabic; 399 in
Greek; 70 in Latin; and 275 of rock art and
marks. Some inscriptions in Nabatcan,
Persian, and modern Hebrew are included
in the last group. These inscriptions on the
rocks provide new historical material.
Through interviews with fishermen we
found that the inlets of Abt Qafs and Abi
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Suwayra, situated near the inscription
group, had functioned as anchorage ports
for sailing ships before 1967.

The archaeological material, an-
cient documents, rock inscriptions and in-
formation from interviews reveal that the
portcities of Rayaoral-Kilanidid notexist
as hubs of sea and the land traffic, rather the
Raya/al-Tar area performed this function,
connecting “the sea network™ with “the
land network”. The length of this area is
about 30 km from Raya in the south and
Abu Qafs in the north.

Figure 4. Glass Beaker.

Notes:

1 I realized the importance of this site by ground observations in the general survey in 1985, but at that time it was under the
control of the Egyptian army and it was impossible to conduct an excavation. This archaeological survey was made by the
Japanese-Egyptian joint mission. It is noteworthy that the site was designated as a district for the preservation of cultural
properties (Prime Minister’s order no. 3340, dated November 2, 1999).

2 The site was also designated as a district for the preservation of cultural properties (Prime Minister’s order no. 1150, dated
April 27, 1996).

3 Kawatoko, M., “Archaeological Survey of the Raya/al-Tur Area in 2002,” ed. by M. Kawatoko, Archaeological Survey of
the Raya/al-Tiir Area on the Sinai Peninsula, Egypt, 2002, (Tokyo, 2003), p. 3, pl. 28.

4 Shindo, Y., “The Islamic Glass Beaker with Wheel-cut Decoration from Raya,” Orient 39 (2004): 18-38; idem., “Islamic
Glass Finds from Raya, Southern Sinai,” Annales du 15e Congrés de I'Association Internationale pour I'Histoire du Verre,
(New York, 2001), pp. 180-184.

5 Kawatoko, M., “Archaeological Survey of the Raya/al-Tiir Area in 2003,” ed. by M. Kawatoko, Archaeological Survey of
the Raya/al-Tir Area on the Sinai Peninsula, Egypt, 2002, (Tokyo, 2003), pp. 5-8, pls. 35 & 36; Shindo, Y., “Glassware from
the Raya Site,” ibid., pp. 51-53, pl. 36.

6 The direct cause is probably the growth of coral reefs and the arrival of large-sized ships. Afterwards there was a merger and
abolition of the ports of the north Red Sea occurred after the Crusades.

7 According to several thousand ancient documents discovered in the site, a large quantity of pepper, frankincense, cloves,
cinnamon and the like were carried in the cargo. Kawatoko, M., “Some Documents of the Early Othman Period Found at the
al-Tir Site,” Journal of East-West Maritime Relations 1 (1989): 199-220; idem, “On the Use of Coptic Numerals in Egypt in
the 16th Century,” Orient 28 (1992): 58-74; idem, “On the Use of Coptic Numerals in Egypt in the 16th Century: Addenda
et Corrigenda,” Orient 29 (1993): 147-157.

8 According to the report by U. Dahari, following the surveys in the 1970s by Y. Tasfrir and A. Goren, 13 units were recognized
in four complexes. Dahari, U., Monastic Settlements in South Sinai in the Byzantine Period: The Archaeological Remains,
(Jerusalem, 2000), pp. 141-145.

9 In 1896 Stickel and Verworn of Germany registered only two inscriptions, afterwards their existence was forgotten. Stickel
and Verworn, “Arabische Forseninscriften bei Tor,” Zeitschrift der Deutschen Morgenlindischen Gesellschaft 50 (1896).
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Medieval Islamic and Jewish

Traditions on Abraham

by Shari Lowin

he unique stories a people tells
about its ancestors often hold
the key to understanding how
that people conceives of itself.
Through the stories of their forefathers,
groups transmit not only their history but
also their value systems. Interestingly, de-
spite their desire to identify themselves as
separate religious traditions and value sys-
tems, Islam and Judaism tell many of the
same stories about the very same ances-
tors. In studies on these Islamic and Jewish
forefather narratives, scholars have all too
often seen these as vehicles through which
one could determine the primacy of one
tradition over another. Such a practice ig-
nores the dynamism and creativity of Is-
lam, disregards the complex and often sym-
biotic relationship between the two reli-
gious traditions, and fails to read the mes-
sages embedded in cach regarding what it
means to be a Muslim or a Jew. Nowhere is
this more evidentthan in the stories the two
traditions share about their shared forefa-
ther, Abraham, for Islam the model of
predestined prophet and for Judaism the
paradigm of humanity’s free-will.
Despite the silence of both the
Bible and the Qur’an on Abraham’s birth,
the Muslim and the Jewish extra-Scrip-
tural tradition relate surprisingly similar
tales: Inthe days of old, the land of Chaldea
was ruled by an idolatrous and haughty
king by the name of Nimrod. Life pro-
ceeded along relatively peacefully until
the day a prediction reached the ruler that
a child born in his kingdom would van-
quish him religiously and overthrow him
politically. Alarmed. Nimrod scrambled to

prevent the prophecy’s fulfillment and set
elaborate plans to obliterate his competi-
tion. But, all his designs and attempts came
to nothing. The child, known in English as
Abraham, grew up in safety, away from the
menacing eye of the king. Any Muslim or
Jewish schoolchild would recognize this
outline as the beginning of the patriarch’s
biography. In fact, one is hard pressed to
say whether this synopsis comes from an
Islamic or midrashic text.

Among the many Islamic texts to
relate this narrative, one of the most com-
plete appears in the Ta’rikh (1/257-8) of the
well-known historianand exegete al-Tabari
(d. 923 CE). Quoting numerous sources,
al-Tabari tells of a star that rose over
Namriid that was so bright, it blotted out
both the sun and the moon. Frightened,
Namrud called his magicians and sooth-
sayers. They explained thata boy would be
born in Namrad’s domain whose destiny it
would be to destroy both the king and his
rule. In hopes of averting the prophecy’s
fulfillment, Namrud gathered the men to-
gether and with them moved from the city,
forcing the women to remain behind; if no
women lived under his control, he rea-
soned, norebellious children could be born
under his control. Just to be sure, however,
he ordered any boys born to the town-
bound women slain. His plan to avert des-
tiny might have worked, for the child had
not been conceived yet, al-Tabari (or his
source) informs us. However, a task arose
in the old town and Namrud swore his
trusted servant Azar to celibacy and sent
him to attend to the matter. When Azar laid
eyes on his wife, he found he could not

control himself. Ibrahim’s mother con-
ceived him that very night,

Given the prevalence with which
this prophecy narrative appears in the vari-
ous Islamic sources, one would expect to
find similar themes in the pre-Islamic cor-
pus of midrash (biblical narrative expan-
sions). After all, as has been well docu-
mented, many of the Islamic narratives
regarding biblical figures reflect the influ-
ence of the older Jewish (midrashic) litera-
ture. And, there could hardly be another
figure more venerated and admired by both
traditions than Abraham.

Yet, precisely where weexpectto
find at the very least a reference to the
matter at hand, we find the pre-Islamic
midrash shrouded in almost complete si-
lence. Unlike the Islamic texts, the pre-
[slamic accounts make no mention at all of
a prophecy concerning Abraham’s birth.
Indeed, the fact of Abraham’s birth and the
circumstances surrounding it scarcely in-
terest the early midrash at all. For the most
part, the pre-Islamic midrash encounters
Abraham for the first time as an adult, just
as the Bible does.

In contrast to the early midrashic
silence, the post-Qur’anic Jewish texts --
those that date to after the birth of Islam--
do address the issue. For these texts and
their authors, the silence of the Bible and
the earlier Jewish narrative expansions left
a gap in Abraham’s biography that re-
quired filling-in. And in rising to the occa-
sion, these later texts resemble the Islamic
texts to a surprising degree.

The parallels between the Islamic
and Jewish versions manifest themselves
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most obviously in the very detailed 11th-
12th century Sefer ha-Yashar. On the night
that Abraham was born to him, Yashar
relates, all of Terah’s servants and Nimrod's
astrologers and sages gathered at Terah’s
house for a celebratory feast. Upon depart-
ing, the astrologers looked up into the sky
and watched in shock as a star streaked
across the sky from the eastand swallowed
four stars from four different directions.
The astrologers understood immediately:
the child who had been born to Terah
would grow to father a nation that would
overthrow kingdoms and inherit theirlands.
The following morning, they informed the
king of the news and advised him to buy the
child from Terah and kill him immedi-
ately. Nimrod summoned Terah and of-
fered to fill his house with gold and silver
in return for the newborn son. But Terah
rebuffed his offer and requested a three-
day period in which to consider the king's
proposal. He returned home, grabbed
Abraham and a wet nurse and hid them in
a cave. At the end of the three days, Terah
brought to Nimrod a child born to one of
his servants. The king did not detect the
ruse and was pacified.

As in the Islamic accounts which
depict Azar as a high-level court attendant,
Yashar’s Terah commands a high position
in Nimrod’s government. In both tradi-
tions, astrologers learn of Abraham’s ar-
rival by reading abnormal movements in
the skies. Even the forms of the sign re-
semble one another; in the midrash, a star
flashes across the sky consuming the light
of four other stars, while the Islamic narra-
tives tell of a star so bright it blotted out the
light of the sun and the moon. Addition-
ally, Nimrod, like his Islamic counterpart,
plans to subvert the prediction by murder-
ing the child on the advice of his astrolo-
gers.

Whereas many have asserted that
the Islamic accounts of the annunciation of
Ibrahim resulted from the influence of Ju-
daism on Islam, a closer analysis reveals
the opposite to be true. Islam, and not
Judaism, played theactive role in the motif’s
cross-tradition adventure. As noted, the
sibyllic theme and its components appear
on the scene first in the Islamic configura-
tion of the patriarch’s life. Itis here that we

first read of the warning to the king of his
impending fall at the hands of an as yet
unborn child. Here we learn, for the first
time, of the king’s vicious yet futile at-
tempts to derail the prediction and annihi-
late his competition. And, it is in the Is-
lamic texts that we first read of the
forefather’s rescue from Namrad/Nimrod’s
murderous intentions and of his parents’
attempts to save him.

Importantly, despite all this the
texts reveal themselves to differ in one
vitalarea thetimingof the prophecy. Where
the Islamic texts tell unfailingly of proph-
ecy before conception, the later midrashic
narratives consistently maintain the oppo-
site; Abraham’s mother gives birth to him
and only afterward, when the child is al-
ready aliving, breathingreality, doNimrod
and his astrologers receive notification.
This fact does not change from midrash to
midrash.

But, what was it about the time-
line that so offended Jewish sensibilities?
Before conception, after delivery... what
really is the difference? Either way, word
of Abraham reaches the king well before
the child himself realizes his iconoclastic
potential. Moreover, regardless of when
the prophecy occurs, the same results en-
sue: Nimrod panics and tries to have the
boy eliminated but the baby is whisked
away to safety where he remains until the
danger passes. Is the scheduling variant
notmerely the result of differences in story-
telling technique or of the vagaries of oral
transmission?

If the variation in the timing re-
sulted simply fromdivergent narrative tech-
niques, one would expect at least some
crossover between the two traditions. Af-
ter all, the later Jewish authors who in-
cluded the prophecy motif were living
amongst Muslims, in the Muslim Empire;
like them, they spoke Arabic as their mother
tongue, and read and wrote the same style
of poetry and folk-literature, both secular
and religious. One would expect to find,
then, a Jewish text with a pre-natal oracle
or, alternatively, an Islamic text in which
the prophecy follows conception. And yet,
the Islamic texts cling to the notion of
prophecy first and the Jewish texts to con-
ception first.

One thus understands that the tim-
ing of the prophecy constitutes a signifi-
cant indicator of the understanding each
tradition has of the character of Abraham.
The Islamic sources conceive of Ibrahim
as aman chosen by Allah to do His work on
earth, to turn his people away fromidolatry
and back to the true faith (Islam). Ibrahim
does not initiate his relationship with Al-
lah. Instead, as the pre-natal prophecy indi-
cates, Allah creates Ibrahim expressly for
this purpose.

On the off chance that readers
would not pick up on this intimation, al-
Tabari records the point outright. Quoting
Ibn Ishaq, he relates that the stargazers
approached Namrid with their message,
when Allah desired to send Ibrahim as a
proof to his people, and as a messenger to
his servants, for there had been no messen-
gers between Nah and Ibriahim except for
Hud and Salih, and when the time of
I[brahim, of whom Allah wanted what He
wanted, drew near [Jami' al-bayan, 7:248-
9; Ta'rikh(1/254)]. Allah, and not Ibrahim’s
parents, determined that they would have a
child and when the child would be born.
Allah also dictated that that child would
end idolatry and reinstate monotheism.
Moreover, Allah purposely sent word of
Ibrahim ahead.

Whereas the Islamic configura-
tion of the motif suggests a patriarch as a
predestined personality, the Jewish narra-
tive expansions delay the timing of the
prophecy in order to present him as indi-
vidual with free-will and control over his
destiny. God here has no specific role in
Abraham’s creation or arrival. For the
midrashic narratives, Abraham’s existence
was a product of his parents’ will, not
God’s plans. The prophecy’s placement
after Abraham’s birth indicates the child’s
uniqueness, a recognition ol his own char-
acter rather than a regulator of it. With the
child already alive, the stars only signify
that he will grow to do great things. They
do not ordain it.

The case of the prophecy of
Abraham’s birth in the medieval Islamic
and Jewish sources constitute but one ex-
ample of a broader pattern of interdepen-
dence between the two traditions. Analysis
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of additional episodes in the Abraham/
Ibrahim narratives reveals that this mutual | Bibliographic Note:
influence and interdependence results in | - al- Tabari, Muhammad ibn Jarir. Ta’rikh al-rusul wa al-mulitk. (Leiden: E.J. Brill,

opposing characterizations of the forefa- | 1879-1901).

ther throughout the patriarch’s early life. | - Sefer ha-Yashar ‘al ha-Torah. (Berlin: Binyamin Hertz, 1923).
Further research on additional shared sa-
cred characters, even evil personalities such
as Nimrod and Titus, will undoubtedly
help us define more clearly the richness
and depth of this long interaction between
the two traditions.

Call for papers

Medieval Arabic story-telling: transmission and receptivity

University of Liége, Belgium, 15-17 September 2005

A conference jointly sponsored by the University of Liege, I'Universita Ca’ Foscari, Venice, and I'Institut National des Langues et
Civilisations Orientales (INALCO), Paris

Committee: Professor Claude Brémond (Ecole des Hautes Etudes en Sciences Sociales, Paris); Julia Bray (Universite de Paris 8 Saint
Denis) and Anne-Marie Polo (EHESS, Paris)

Organising Committee: Frédéric Bauden (Université de Liege, Belgium), Aboubakr Chraibi (INALCO, Paris), Antonella Ghersetti
(Universita Ca’ Foscari, Venice)

The University of Licge in Belgium was the home of the Arabist and Hebraist Victor Chauvin (1844-1913), whose Bibliographie des
ouvrages arabes ou relatifs aux Arabes dans I'Europe chrétienne de 1810 a 1885 (1897-1905) traced the influence of Arabic proverbs,
tales and wisdom literature on European literatures and the role of Arabic as a mediator of ancient and classical story-telling. Kalila
and Dimna, The Story of Ahikar, Barlaam and Josaphat and the Thousand and One Nights are among the sources discussed in the first
eight volumes. Of particular interest is the treatment in volume 9 of the Disciplina Clericalis of Petrus Alfonsi, a Spanish Jew who
converted to Christianity at the beginning of the 12th century. Much of the Latin Disciplina was inspired by Arabic models, which
themselves drew on a variety of older sources, and it had a wide and complex influence on the European literatures of the Middle Ages

and beyond.

As wellas identifying Middle Eastern motifs in European literatures, their influence on tales of chivalry and romances and their sources
inmyth, legend and folklore, Chauvin’s work was valuable in showing how stories and motifs recur in Middle Eastern literatures across
languages and registers, in animal fables, hagiography, faraj ba‘d al-shidda collections and magamat.

The aim of the conference is to explore this aspect of narrative genres and motifs: their openness to transmission across registers and
across languages and cultures, with a focus on Arabic as a nexus of transmission and transformation.

The organisers invite papers on both the internal and external transmission and adaptation of medieval Arabic story telling and narrative
motifs. Abstracts of not more than 300 words should be sent to f.bauden @ulg.ac.be by 30 November. For further details, please contact

f.bauden@ulg.ac.be

Fee : 25 curo
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Did Islam Introduce a New Perception of Time?

by Ilai Alon

he concept of time, along with

that of place! and matter, con

stitutes “reality”, in which so

cial life takes place, and power

is contested. Dictating their parameters,

therefore, is closely associated with revo-

lutions, such as the Christian, the Soviet,

the French, or even the Libyan. Such a

change of a world-view affects every

individualis daily life, even if, and perhaps

especially if, this individual is not of a
contemplative nature.

The repercussions which are in-
volved cover virtually all walks of life, the
sum of which makes for a total, and hard-
to-escape-from change, while offering new
criteria for the definition of the group.
Such a change is not restricted to large-
scale calendars only. It can apply to all
temporal units, starting with the year, down
to the minute, in some cases even smaller
0ones.

In this paper I should like to offer
an examination of the degree to which the
perception of time, introduced by Islam,
was different from that of the Jahiliyah.2
Given the centrality of this concept in any
culture, any change in the perception of
time could be a potentmeans to lend perpe-
tuity to a new institution, if not to gain
power for it in the first place. We may,
therefore, attain a deeper understanding of
the transition from the Jahiliyah to Islam
by showing the changes, or lack thereof; in
the perception of time between the two
cultures.

Two caveats are in order here:
first, this essay is less interested in the
historical “facts” than in their perceptions,
i.e., how Islam has viewed itself and its
predecessors. Secondly, it is, obviously,
but an initial inquiry, in which the ques-
tions raised outstrip our ability to answer
them.

Time Perception in the Jahiliyah
and Islam

The issue of time scems to have
been of great importance in Jahili Arabia.
A good indicator for it is its richness of
temporal vocabulary, which almost com-
petes with that of the camel: Arabic has a
number of terms to signify time’s various
aspects the cyclical and fateful (dahr); the
static (wagqt), especially as it is used in the
Quran (Rosenthal, 1995, 7; Rosen, 1984,
174); its momentary (zaman) (Rosenthal,
1995, 7) or extended nature (Zaman)
(Rosen, 1984, 174). Another indicator is
manifested the fact that it appears in every
qasidah (Arazi, 1989, 50).

Not only has “time” itself many
names (with slight variations in denota-
tion, to be sure, such as dahr, hin, wagqt,
zaman, zaman, ‘ahd, ajal, ete.)3, its units
do too, such as muddah, or asr (indicating
a period of twenty past years) (For this
issue see Isfahani, 1332, [,237,3). In order
to try to draw more accurate conclusions,
work will have to be done to try and locate
the users and locations of given temporal
terms.

Cultural, religious, and political
institutions were strongly temporal: the
solar-lunar calendar, the sacred months,
pilgrimage, the winter and summer com-
merce-voyages, the yearly marketat ‘Ukaz,
the importance of genealogy, the percep-
tion of fate as a temporal institution etc.

For the Jahili Arabs, Time was
often symbolized by the night, its basic
unit(Arazi, 1989, 50), associated with sad-
ness, worry, sulfering, fear, and misfor-
tune (Arazi, 1989, 67 If.). For these rea-
sons, and because it brought horrendous
affects of change and annihilation on hu-
mans (Arazi, 1989, 49-50; 93), it was basi-
cally viewed negatively (Husam al-Din,

1410/1991, 18).

Aware of its importance, Islam
adopted the night for prayer (Arazi, 1989,
98). In post-Jahili poetry it ceased to be
interminable (Arazi, 1989, 99), and started
to be viewed in an optimistic way (Arazi,
1989, 100).

In some areas, however, the atti-
tude seems to have been ambivalent and. to
a greatextent. forgiving: time units used to
have more than one name each: the month
of Ramadan, e.g., was also called “Natik”
(Qalqgashandi, Subh, 11, 401,1 {f.), and even
week-days had a double naming system
(Husam al-Din, 1410/1991, 148).

This attitude was to be changed
by Islam.

In what follows, several domains
will be surveyed briefly, in which the pre-
vious perception came under assault.

Control over time is a fundamen-
tal and efficient means for ruling the soci-
ety thatobeys it, not the least because of its
tacitness. So it looks as though tending to
the concept of time was one of the most
effective means used by the prophet
Muhammad, or later [slamic authorities, in
hammering the new group out of the infi-
dels of Mecca. This may have been done in
the following way: The believer had to be
delivered from Time’s claws which ren-
dered humans totally impotent (Arazi, 1989,
92), and Time had to become independent
of humans’ whims.

Jahili Arabs had taken liberties
with time, as, ¢.g., the institution of Nasi.
According to this custom, the sacredness
of certain months was postponed by a year,
whenever the taboos associated with it did
not conform to the people’s immediate
combative interests. Exercising this option
may have meant that Time was considered,
to a certain extent, a human domain. But
even on the personal level, Time could be
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overcome in three ways, as was offered by
different poets: through the collective
(Arazi, 1989, 86), through one’s offspring
(Arazi, 1989, 94), and by means of a kind
of instantancous hedonism (Arazi, 1989,
88).

One of Muhammad’s necessary
early measures, along with changing the
calendar from the previous solar-lunar into
a fully lunar one, was to abolish Nasi. He
thus entrusted Time exclusively to God.
No longerare time's very terms considered
fixed and unchanging, or subject to human
will. They are now at God’s discretion
according to their context (Isfahani, 1332,
[,141,17),e.g., the Quran’s (32:4-5), state-
ment that [in the divine time] a day is equal
to one thousand, or to fifty thousand years
of human experience (Quran, 70:4). But
the shift was not only made in terminology.
The Jahili concept of an evil, all-powerful,
and inaccessible dahr (time/fate/duration),
the ever-changing (Arazi, 1989, 49) had to
be changed, so as to render people more
responsible and responsive to the new Is-
lamic message. Yet, viewed from the
individual’s point of view, people’s des-
tiny did not actually change. As dahr was
made subservientto God, the Jahili custom
of cursing it was prohibited (e.g., Ibn
Hanbal, V, 299, no. 311; See Goodman,
1992, 3; Hudairi, 1997: 59). This change
was so important that some Muslim think-
ers followed on the tradition that identified
Allah withdahr(e.g., Bukhari, IV, 78) into
making it one of His names. (E.g., Ibn
Hazm, see Ibn Kathir, Aba al-Fida Isma‘il
(1371/1952), Tafsir al-Qur'an al-'Azim,
Cairo: n.d., iv, 151, as quoted by Arazi,
1989, 93, n. 277). However, the prohibi-
tion does not seem to have been strictly
kept to date.

The changes introduced by Islam
may also be observed in the temporal units
of the entire spectrum. Let us move from
the shorter to the longer. By the fourteenth
century, when Ibn Manzur (d. 1311/711)
wrote his Lisan al-'Arab, the meaning of
sa‘ah (hour) in Arabic, prior to the intro-
duction of the clock to the Middle East,
was “the present time”, “a short period of
time during the day or night”, or “one
twenty fourth of the day and night”, the
precise measure of which was impossible
to establish.4 With Islam the word has
acquired the meaning of “the hour of judg-

ment” (e.g., Quran, 22:1).

On the level of the day, the regu-
lar five prayers establish the smallest unit
of time to very roughly one fifth of twenty-
four hours (Quran, 4:103). As a religious
institution, they serve atask of bringing the
mostabstract of ideas, that of [eternal] God
and of the extra-temporal day of judgment
closer to home by a repetitive vocal and
physical, hence “real”, mentioning of Him
by each believer. They also serve another
purpose, that of fastening the grip on the
individual’s schedule.

Judging by the development of
the idea of prayer in the Quran, it seems
reasonable to assume that the parallel Jahili
institution had not been very elaborate: in
the words of the Quran itself (8:35), “Their
prayer at the House (of Allah) is nothing
but whistling and clapping of hands.” It
would stand to reason, that the temporal
aspect of Jahili prayer was not much more
advanced, and therefore that the intricate
system of prayer that was introduced by the
Prophet Muhammad was, at least from our
point of view, a novelty.

But the day as an institution, too,
came under fire from young Islam. First of
all, the names of the week-days were
changed (Suyuti, Muzhir,219,8). Secondly,
in the Jahiliyah, they were believed to have
differentqualities, and hence, taboos, which
[slam tried to change, e.g., the ones on
marriage and travel on Sundays and
Wednesdays (Husam al-Din, 1410/1991,
17). Thirdly, every week-day assumes new
significance in Islam because of a new
historical context: e.g., Saturday became a
day of tricks and betrayal because Quraish
(the defeated culture!) tricked on that day
(Qalgashandi, Subh, 11, 392,21, {f.).

But the most significantintroduc-
tion in this context is Friday, “Sayyid al-
ayyam’. Itis more important than the feasts,
it has a universal significance, as it played
an important role during the creation of the
world, as well as of humanity, as well asin
its final hour (Bayhagqi, 1997, 127).

Special days were observed by
Jews and Christians in the Arabian penin-
sula during the time of the Jahiliyah, al-
though the pagans themselves did notadopt
the institution (Tabari, Annales, I, 1256,20).
Although the name “yawmal-Jum'‘ah” was
indeed used, its meaning was of gathering
for the market, rather than for religious

purposes (Goitein, 1966, 124). It was for
this reason that Islam, while retaining it,
needed it to be distinct, and the solution
was in temporal terms (Muslim, Sahih,
Jum ‘ah, 33; Goitein, Studies, 112, quoting
Qastallani).

The Friday prayer provided the
institution of the week with another new
meaning: a weekly schedule is established,
thus adding, by compulsory gathering, a
potent means of control.

The month system, which for the
Jahili Arabs regulated the whole network
of life (Goitein, Studies, 92) was main-
tained by the Prophet Muhammad to a
large extent, albeit with some important
changes: first of which was their religious
context, the most salient example being, of
course, the month of Ramadan which be-
came associated with the Quran, or Rajab,
a sacred month for the Jahili Arabs, which
assumed additional significance in histori-
cal context: it is associated with Noah
(Bayhaqi, 1997, 22), but more importantly,
it is the month when the Prophet was sent
(Bayhaqi, 1997, 23). The month became
the basic building block of the year: it is
now exclusively lunar, with no compensa-
tory arrangements, and much has been
made of pronouncing its beginning by wit-
nessing the new moon.>

The annual calendar too, under-
went some shift from the earlier system:
the two holidays are now fully religious,
whereas in the Jahiliyah, annual events,
although to a certain extent religious, were
no less on the commercial side.

The longest period of human time
is one’s entire life. Islam reformed the
pilgrimage into a duty that marks a
believer’s lifetime, in that it must be car-
ried out at least once in it. But besides this
aspect, another is the overcoming and de-
fying, of sort, of time's restrictions. The
believers commemorate and re-enact re-
mote past events, but not less important -
they skip the more recent non-believer
period.

Regarding the calendar, the
change which appears to be the most sig-
nificantis the shiftto a full lunar one. There
is more than one indication that the moon
was preferable to early Islam to the sun,
because Jahili religion was perceived by
the early Muslims, as more associated with
sun-worshipping than with thatofthe moon
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(Bukhari, Hajj, 100 etc.). The sensitivity of
the moment of sunrise to Islam is often
expressed in Hadith, according to which
prayer was prohibited at the precise mo-
ment of sunrise and sunset (E.g., Ibn Hanbal,
V, 261). No less significant was the intro-
duction of the new Islamic era in the year
16 A.H. by ‘Umar b. al-Khattab (Donner,
1998, 237). Using it means the acceptance
of the historical event of the Hijra, the role
of the Prophet Muhammad, the new reli-
gion, and all the authority of its legal and
political institutions.

Eternity, the Herefater, History and
the Future

According to the Quran, for Jahili
Arabs “time” only referred to the period
between the birth and death of individuals
(Quran 45:23/24).6 A decisive change of
principle occurred by creating, or borrow-
ing, the anti-time, i.e., eternity/timeless-
ness and allocating it to God (Samad -
Quran 112), as well, in some way, as to
individuals.”

However, Jahili pagans musthave
had at least a notion of eternity, be it in
virtue of their remnants of Abrahamic
monotheism, through contact with mono-
theists, or merely by the periodical repeti-
tion of temporal events, day and night,
winter and summer. Even if such a notion
did exist, Islam confiscated its repetitive
manifestation from them in God’s favour:
It is He who makes the changes (Qurin,
35:13), rendering time just another natural
phenomenon (Arazi, 1989, 96, Italics -
mine. L.A.). By doing so, and with the
supposition that Jahili culture did not have
the concept of eternity, or at least not as
decisively as Islam does, Islam introduced
a double nature to Time: one belonging to
this world, which has a beginning and end
(hin), and the other - to the world-to-come,
which does not (dahr). Although both be-
long to God, they are mutually influent:
from the eternal to the mundane by revela-
tion, divine intervention in events, reward,
and retribution, and the reverse by faith,
duties, andrituals. The boundaries of “time”
were thus extended from the birth and the
death of the individual to those of the
world, al-sa‘ah, rendering the former an
organic part of the latter. This the Prophet
Muhammad did by several means, the most

important of which was, perhaps, the intro-
duction of the idea of after-life for the
individual. Itis phrased in legal terms, such
as “judgment”, “reward” and “punish-
ment”, all in reaction to onefs conduct in
this world, in Islamic terms. Such concep-
tion exerts a most powerful control over
the deeds, indeed, thoughts and sentiments
of the individual,

The Quran itself has more than
one temporal point of view. Its history is
temporal, starting with the first surah in
610 A.D.,and ending with the lastone.8 As
a written text it outlives any individual or
memorized poetry. Reciting or reading it is
atemporal activity withabeginning and an
end, and is available for the present-time
believer. But as arepresentation of eternity
in the institution of the preserved tablet, al-
lawh al-mahfiiz, it provides something
unprecedented to pagan Arabs: it is both
inaccessibly eternal and at the same time,
within reach of everyone.

Finally, looking at the Prophet
Muhammad from our particular angle re-
veals again the double nature of time: on
the one hand - a mortal being. On the other
hand - a contact to God, and asuper natural,
thus super-temporal personality, very much
unlike his contemporary poets (Arazi, 1989,
96).

Time consists of past, present,
and future. The past plays an important
role in Islam, its written record being his-
tory. Although some historical thinking
must have been exercised by Jahili Arabs,
no systematic historical writing is known
to have survived. Donner argues that “ear-
liest Islam ... was decidedly a-historical in
its outlook™ because for them piety was
more important (Donner, 1998, 115, 231).
[n this it may have continued the previous
custom. Still, the introduction of the disci-
pline (in the Quran and elsewhere) consti-
tutes arevolutionary change to pre-Islamic
culture, in the way the past, and hence
Time, was perceived. If, on the other hand,
pre-Islamic Arabs did have written history,
its failure to survive Islam is even more
telling.

History, oratleastits written form,
among the Arabs, was introduced by Is-
lam, falling back to biblical events and
personalities, particularly Abraham. Cer-
emonies and rites changed their historical
context so as to forge identification with

these personalities, such as the stoning of
Satan for his role in the Abrahamic sacri-
fice of Ishma‘el. This new status of history
offered later Islam the institution of emu-
lating the Prophet’s deeds and sayings in
the form of Hadith, in a much more de-
manding manner than the mere previous
holding of given people as symbols for
given values, e,g,. Samaw’al for loyalty.

Islam not only introduced histori-
cal writings to the Arab world, it charged it
with its very salient religious-didactic sig-
nificance (Lewis, 1975, 32). Although the
Augustinian concept of “sacred history™ is
practically out of context in Islam, human,
and particularly Islamic history, plays a
decisive religious role in connecting hu-
man time to the divine one (Lewis, 1975,
24-5). It is the day of judgment, towards
which it aims, its principle being to show
the place and intentions of God.?

The Islamic attitude towards the
future is mostcharacterized by the istithna’:
humans are prohibited in the Qurén (18:23-
24) to make any statement, perhaps with
the exception of a threat, about the future
without adding the expression “If God
wills” (in sha’ Allah). This is so important
thateven the Prophet (Tabari, Tafsir for the
above surah) and King Solomon were pun-
ished forneglecting toexpressit (Ibn Kathir,
Tafsir to the above strah). This attitude
bears some resemblance to the celebrated
Jahili fatalism, except that although the
future remains in both cultures decreed, in
Islam it is the realm of God, rather than of
Fate.

Taking risks, very common in
Jahili games of hazard, is astatement about
the future. At the basis of this kind of
games is the hope (Til al-amal) for win-
ning, another important, blameworthy atti-
tude towards the future, because it might
be perceived as intervention in God’s deci-
sions or testing Him. The Quran strictly
forbade this procedure (Quan 2: 219), send-
ing a message to people that they cannot
challenge God to act for them.

However, the passage from the
Jdhiliyah could not have been an “all or
nothing” cut. It rarely is. Some positive
institutions were retained by Islam. The
very fundamental view of time, as an insti-
tution that is influenced by the events that
oceur in it, has been retained from the
Jahiliyah, albeit with some variations. Time
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is not an objective matrix, indifferent to
events: Months (sometimes other than the
Jahiliones) are “sacred”, days assume char-
acter because of events that took place in
them, and special hours hold a specific
importance. Much later there will come
definitions of time in the more objective
fashion (Isfahani, 1332,1,143,1). The same
also applies to ethics, e.g., the attitude
towards old age, as exemplified in the
Hadith (Bukhari, Bab Ikram al-Kabir), or
the importance of genealogy. In some cases
the efforts to change the perception did not

succeed, and the ancient one persisted into
Islam, as was the case of the basic negative
attitude towards time expressed by Mus-
lims (cf. Goodman, 1992: 3): It is still
considered evil, unfair, and dangerous (e.g.
Ibn *Abd Rabbih, ‘I¢d, ii, 1871,13), a mis-
trusted enemy (Taimir, 1996, 112) to be
fought and overpowered by good deeds
and sabr (Hasnaoui, 1977,53).

In conclusion, perception, and
institutions of time are among the most
basic elements of culture. Therefore, any

substantive change, be it political, reli-
gious, or otherwise ideological, must tend
to it as a means to power. Judging by the
traditional Islamic sources, Islam from its
very beginning, was aware of the impor-
tance of the concept of Time, and acted to
control it. This it did by both revolutionary
steps (e.g., introduction of the concept of
eternity), as well as evolutionary ones (e.g.,
maintaining the institution of the sacred
months, but giving it a different contents).

Notes:

I will not go into the question.

Britannica.

1 The proximity between space and time is apparent in Arabic, where these two meanings are sometimes expressed by one and
the same word, ¢.g., bu‘d = sa‘ah: Lisan al-‘Arab, 8,169,
2 The problematics with the sources is well-known. As my interest lies not with the historical facts, but with their perceptions,

3 For a fuller list, see Isfahani, 1332, 1,136,12.
4 The hour as 1/24 of the day and night is believed to have originated already in ancient Egypt. “Hour” in Encyclopaedia

5 The political aspect of time is manifested, even today, in this issue of pronouncing the beginning of the month. See Hjirpe,
1997, 120. No parallel name was used about the moon.
6 “They [the unbelievers] say ‘there is nothing in our life but this world. We die and we live and only time destroys us.” Of this
they have no knowledge; they only guess.”
7 By contrast, see Hawting, 1999, 54 for the possibility that Muhammad's Jahili opponents had “some concepts of monotheism
(God as a creator ... perhaps the last judgment ...).”
8 According to some sources - siirat al-Bara’ah.

9 Falaturi, 1979, 66. ibid., 67: “The Koran’s way of viewing past event is independent of time and history, but fully accords
with Mohammad’s central convictions.”
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and Lois Beck (Chicago, 2003).
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Edinburgh University Press’s New
Edinburgh Islamic Surveys series and is
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cred spaces and landscapes in medieval
Islam. He has just published an article on
“Ritual and the Qur’an” for the
Encyclopaedia of the Qur'an (vol. 4).

Alastair Northridge (Université Paris)
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raphy of Samarra, British Academy Mono-
graphs in Archaeology (Oxford Univer-
sity Press) which will be published in sum-
mer 2004, The Archaeological Atlas of
Samarra, British Academy Monographs in
Archaeology(Oxtord University Press) that
he co-edited with Derek Kennet, will be
published in 2005.

Evangelos Venetis (University of
Edinburgh) published “The Zoroastrian
Priests and the Foreign Affairs of Sasanian
Iran and the Later Roman Empire,” Name-
ye Iran-e Bastan/ International Journal of
Ancient Iranian Studies 3 (2003): 47-78.
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ANNUAL MEETINGS

Organization When and Where Information Telephone/Fax/Email/Web

Middle East Studies Association Nov. 19-22, 2005 MESA Secretariat (520)-621-5850

(2005 Meeting) Washington, DC University of Arizona mesa@ccit.arizona.edu
[Abstract Deadline: Feb. 15, 2005] 1232 N. Cherry Ave. www.mesa.arizona.edu

Tucson, AZ 85721

Middle East Studies Association Nov. 17-20, 2006 see preceding see preceding
(2006 Meeting) Boston, MA
[Abstract Deadline: Feb.15, 2005]

American Oriental Society Mar. 18-21, 2005 American Oriental Society (734)-764-7555
(2005 Meeting) Philadelphia, PA Hatcher Graduate Library www.umich.edu/~aos
University of Michigan
Ann Arbor, MI 48109-1205

American Oriental Society Mar. 17-20, 2006 see preceding see preceding

(2006 Meeting) Seattle, WA

American Historical Association Jan. 6-9, 2005 American Historical Assn. (202)-544-2422

(2005 Meeting) Seattle, WA 400 A Street, S. E. www.historians.org
[Paper Deadline: Past] Washington, DC 20003

American Historical Association Jan. 5-8, 2006 see preceding see preceding

(2006 Meeting) Philadelphia, PA
[Paper Deadline: Feb. 15, 2005]

The Medieval Institute May 5-8, 2005 The Medieval Institute Tel.: (269)-387-8745

(2005 Meeting) Kalamazoo, M1 Western Michigan Univ. Fax: (269)-387-8750

[Abstract Deadline: Past] 1903 W. Michigan Avenue  mdvl_congres @wmich.edu
Kalamazoo, MI 49008-5432  www.wmich.edu/medieval

Seminar for Arabian Studies July 21-23, 2005 Seminar for Arabian Studies Tel.: 44-207-323-8843

(2005 Meeting) London, UK c¢/o Venetia Porter Fax: 44-207-323-8561
Dept. of Oriental Antiquities seminararab@hotmail.com
The British Museum www.arabianseminar.org.uk

Gt. Russell Street
London WCIB 3DG, UK
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ANNUAL MEETINGS

Organization When and Where Information Telephone/Fax/Email/Web
College Art Association Feb. 16-19, 2005 Suzanne Schanzer (212)-691-1051 extl3
(2005 Meeting) Atlanta, GA 275 Seventh Ave. www.collegeart.org

[Proposal Deadline: Past] New York, NY 10001

International Medieval Congress  July 11-14, 2005 M. O'Doherty/J. Opmeer Tel.: +44 (113) 343-3614
(2005 Meeling) Leeds, UK IMC, Parkinson 1.03 Fax: +44 (113) 343-3616
"Youth and Age" [Abstract Deadline: Past] University of Leeds imc @leeds.ac.uk

Leeds LLS2 9JT, UK www.leeds.ac.uk/imi/imc/imc.htm
Dumbarton Oaks Conference April 22-24, 2005 Dumbarton Oaks (202)-339-6940
(2005 Meeting) Washington, DC 1703 32nd St., N. W. www.doaks.org
"Urban and Rural Settlement in [Paper: Invitation only] Washington, DC 20007

Anatolia and the Levant,
500-1000 AD: New Evidence from

Archacology"

ARAM International Conference July 5-7, 2005 ARAM Tel.: 44-1865-514041

(2005 Meeting) Oxford, UK The Oriental Institute Fax: 44-1865-516824

"Apamaca" Oxford University aram @ermine.ox.ac.uk
Pusey Lane users.ox.ac.uk/~aram
Oxford OX1 2LE, UK

ARAM International Conference July 3-5, 2006 see preceding see preceding

(2006 Meeting) Oxford, UK

"The Mandaeans”

American Academy of Religion Nov. 19-22, 2005 American Academy of Religion (404)-727-7920
(2005 Meeting) Philadelphia, PA 1703 Clifton Rd., Suite G-5 aar@emory.edu
[Abstract Deadline: Mar. 2005] Atlanta, GA 30329-4019 www.aarweb.org/annualmeet

American Academy of Religion Nov. 18-21, 2006 see preceding see preceding
(2006 Meeting) Washington, DC
[Abstract Deadline: Mar. 2006]



42

Al-‘Usur al-Wusta 16.2 * October 2004

EVIEWS « OF * BOOKS-

FROM » THE * MIDDLE * EAST

REVIEW POLICY

Members of MEM are invited to submit re-
views of recent books in Arabic, Persian, Turk-
ish, Hebrew, or other Middle Eastern languages
that they have read and that deal with subjects of
interest to MEM’s membership. Inexceptional
cases. reviews of books in English or other
European languages will be printed, but the
main focus will be books in Middle Eastern
languages, because generally these are not
reviewed in Western journals. Al-‘Usur al-
Wusta relies on the voluntary submission of
reviews because review copies of books in
Middle Eastern languages are not usually made
available.

Reviews should be brief, 250 words
or, if possible, fewer. A short note is sufficient
in many cases, as it serves the main purpose of
bringing a worthwhile work of scholarship to
the attention of MEM members who may be
interested in the subject it treats. Be sure to
include full bibliographical information: full
name of author, full title, place and date of

publication, publisher, and number of pages. |

Send reviews directly to the editor.

I TR

al-Zar‘i, ‘Abd al-Rahman ‘Abd
Allah, Rijal al-shi‘ah ft al-mizan
[Shi‘ite Transmitters in the Bal-
ance], 2nd ed. (London: Mu’assasat
Salah al-Din al-Khayriyyah/Saladin
Society, 1998), 172p.

This book is an elaborate, dense
and highly polemical attack on Shi‘ism,
where sloppy and confusing referencing
and frequent use of faulty logic further

aggravate the author’s obtuse style.
al-Zar‘i does not (as far as it is
possible to tell) invent accounts. Many of
the accounts that he picks from the Shi‘i
sources and uses to reject the claims of the
Shi‘i scholars are indeed there, but it is the
use that he sometimes makes of these ac-
counts that is troubling as they are often
made through the use of faulty logic to
have more of an evidentiary value than
they actually do. Despite few convincing
points that he makes (e.g., proving the
existence of many reliable Shi‘l accounts
that recognize the sunna of feet washing

instead of wiping as part of the ablution, |

against later Shi‘i claims to the contrary),
the bulk of his book is highly unconvinc-
ing.

The book is made out of several
parts, but the largest section of it deals with
the Shi‘i [science of] “impugning and
confirming”(pp. 17-146). This section is
also the most problematic part since the
arguments used in refuting the transmit-
ters’ reliability are often poor and the logic
appliedin the process of refutation is some-
times gravely unsound.

Moreover, al-Zar ‘i demonstrates
other weaknesses in his treatment: he him-
self accepts as reliable many accounts that
seem highly unreliable because they con-
veniently support his case, or interprets
such dubious accounts in a way that seems

to support his cause. In doing so, he is |

guilty of many of the defects he himself
criticizes in some of the Shi‘i sources. This
selectiveness and skewed logic is epito-

mized (on p. 126) in the entry on one of the
Shi‘i transmitters, Hamza b. ‘Ammar al-
Zubayri. al-Zar'i uses as evidence L0 dis-
credit this transmitter an accountrelated by
al-Khashshi, whom he had already ma-
ligned and rejected and the content of the
account which states that Quraysh had
altered the Qur’an and erased the name of
Hamzab. ‘Ammar al-Zubayri from the list
of those who were damned in it alongside
Abii Jahl. Thus, al- Zar‘i used a source that
he had claimed to be unreliable referring to
an act (the tahrif of the Qur’an) the occur-
rence of which he himself had repeatedly
denied as evidence lor his rejection ol this
transmitter.

This book is interesting only in as
far as it gives us a glimpse at modern
polemics and its use in the Islamic context.
Throughout the book al-Zar'l is clearly
responding to other Shi‘i scholars, mainly
to two modern scholars whom he often
mentions specifically by name and against
whom he makes many of his arguments
(‘Abd al-Husayn Sharaf al-Musawi and
Hashim Ma‘raf al-Husayni). The nature of
this defensive tract is therefore interesting
by itself, but this book remains a thorough
exercise in flawed reasoning fuelled by a
vehement and intolerant religious zeal.

- Maya Yazigi
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ANNOUNCEMENT
The Edinburgh Graduate Workshop in Iranian Studies

"Aspects of History and Culture in Pre-Modern Iran"

March 5-6, 2005 -- University of Edinburgh

SPONSORED BY THE IRAN HERITAGE FOUNDATION
in association with
UNIVERSITY OF EDINBURGH -- GRADUATE SCHOOL OF LANGUAGES
with the support of
THE DEPARTMENT OF ISLAMIC AND MIDDLE EASTERN STUDIES, THE DEPARTMENT OF HISTORY OF ART,
UNIVERSITY OF EDINBURGH, and THE ROYAL MUSEUM OF SCOTLAND

The Research Students' Workshop in Iranian Studies aims to provide a forum for graduate students in the many disparate fields

of Iranian Studies to present their work in progress. The purposes of the workshop are to promote research on pre-modern Iran

and to point out the fundamental importance of pre-modern Iranian civilization and culture; to give young Iranianists in the UK
the opportunity to meet one another, present their work, and coordinate their efforts for the promotion of pre-modern Iranian

studies; and to show the bulk of work being produced on pre-modern Iran at the doctoral level in British universities.
Papers from various fields will be presented, including history, art history, archaeology, and literature. Sessions will focus
mainly on pre-modern Iran during the early Islamic period and under the Saljugs and Ilkhanids, Timurids, and Safavids (7th-
I8th centuries C.E.); there will also be topics on pre-Islamic Iran (Sasanians).

Sessions will be held at the G2 Lecture Room, Department of Islamic and Middle Eastern Studies, University of Edinburgh,
19, George Square, Edinburgh. U.K.

For further details, please contact either:

Evangelos Venetis

Dept. of Islamic and Middle Eastern Studies Yuka Kadoi
University of Edinburgh Dept. of History ‘of Art
19 George Square, Edinburgh EHS8 9LD or 20, Chambers Street
Tel: 0044 0131-650 4182 University of Edinburgh

Tel. and Fax: +44-131-6681739

Fax: 0044 0131-650 6804
E-mail: Y.Kadoi@sms.ed.ac.uk

E-mail: E.Venetis @sms.ed.ac.uk

T S L Y S

NAMES AND ADDRESSES OF CONTRIBUTORS TO THIS ISSUE

[lai Alon, Associate Professor, Department of Philosophy, Maya Yazigi, Assistant Professor, Department of Classical,

Tel Aviv University, Ramat Aviv, G 9978, Israel. Near Eastern and Religious Studies, The University of

Email: ilai@post.tau.ac.il. British Columbia, BUCH C260- 1866 Main Hall, Vancouver,
B.C. V6T 1Z1, Canada.

Mutsuo Kawatoko, Research Director of the Middle Eastern Email: yazigi@interchange.ubc.ca.

Culture Center of Japan and Professor at Waseda University. e ! R

Email: iia @rS.dinn,nc._jp, i GRAPHICS CREDITS

Shari Lowin, Assistant Professor, Department of Religion,
Stonehill College, North Easton, MA 02356, USA. Pages 27-30, Figs. 1-4: Map, diagrams and photograph by

Email: slowin@stonchill.cdu, the author,
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Middle East Medievalists (MEM)
is a non-profit association of schol-
ars interested in the study of any
aspect of the history and civiliza-
tion of the Middle East in the period
500-1500 C.E. Regular member-
ship in MEM is open to persons of
all nationalities. Regular members

Name

Middle East Medievalists
Membership Application Form

Mailing Address

I

|

I

I

I

I

|

I

|
receive two issues of Al-‘Usur al- |
Wausta, The Bulletin of Middle East |
Medievalists, annually (April and |
October). Institutions (libraries, I
etc.) may join at the same rate as {
individuals. |
You may join MEM by |
sending the membership applica- |
tion form at the right (or a photo- |
copy thereof), along with the ap- |
propriate dues payment, to |
Katherine Lang, Secretary of MEM, |

Three Years

Three Years

SCHEDULE OF DUES

For addresses in North America (Canada, Mexico, U.S.A.) [check one]:

$15.00
$29.00
$40.00

For addresses outside North America (Latin America, Europe, Asia, Africa,
Australia, and Pacific) [check one]:

$17.50
$34.00
$47.00

| Send completed application form, with your check (in US Dollars only)

DfaparIment (_)t History, U'mvel's;lty | payable to "Middle East Medievalists" to:
of Wisconsin-Eau Claire, Eau | katherine Lang, Secretary of MEM, Department of History, University of
Claire, WI 54702-4004, U.S.A. | Wisconsin-Eau Claire, Eau Claire, Wl 54702-4004, U.S.A.
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