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ABSTRACT

GOD IS THE BEST GUARDIAN: ISLAMIC TALISMANIC SHIRTSFROM THE
GUNPOWDER EMPIRES
Rose Muravchick
Jamal J. Elias

Islamic talismanic shirts are fragile and highlpamented textiles that feature Qur’anic
text, magic squares, and other complex design eleno@mmon to talismanic objects of
smaller, more portable form. The way in which thgaements invoke the human body
and thus differ from other talismans is of primanportance in understanding their
creation and potential use. This study is basedaba from over 80 Islamic talismanic
shirts that is used to support a fuller articulatod the sartorial systems of robing
common to the Ottoman and South Asian worlds wittinich they circulated. Two of
these systems, thhila® (robe of honor) and théhirqa (the Sufi cloak) provide
important insights into how garments become thesggay markers of bodily interactions.
By reinforcing the relationship between textilesl éimne human body within these
systems, it becomes clear that Islamic talismamitssamplify the protective function of
Qur’anic text through preserving the fleeting tmoé human contact.

vii



TABLE OF CONTENTS

N T I S VII
LIST OF FIGURES ... iiismsmmssmsssssssmssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssasass XI
INTRODUCTION oiitissessssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssasss 1
Situating the GUNPOWET EMPIrES....iiiiiiiiiiiiiiiiiiiiiissississtsssssssssssssssssssssssssssssssssssssssssssssssssssssses 2
Technical Specifications for the Corpus of Islamialismanic ShirtS.......ccocecerircerirciincnnnsenisercseneneen. 4
EXNIDITION HISIOIY cicoueiirerireiineeiisneicsesesessssnssssnescsnesssssssssssssssessssesssssssssassssssssssassssessssssssssssssassssnassssassses 9
Publications and ReVIEW Of LItEratUrBu....iceciersenseiscnsenenneiseseniiieseseseisesesesesnesesessssssesens 15
Chapter Summary and Organization Of PrOJECL......cicvercrrercrererseesssresssnescssesessssssssessssassssesssssssssnssssnes 18

CHAPTER 1- OBJECT AS SUBJECT: TELLING THE HISTORY O F

RELIGIOUS THINGS ..ooiistimssmsmsessmsssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssassssassssassnss 21
Mounting the Exhibition: Objects 0N the Wall.........cciieeiirniirnencencnesineeseseesesnesssessssssssssessssesssseses 21
Religion, Material Culture, and the HiStory of THIQS......cccceererrrerirencserinsnnsssnesssnescsnessssnsssssssssnesssneses 26
Epistemology and Heideggerian ThiNgS.....ceeiiiiiiiiiiiiisisisssissssssssssssssnsns 30
The Sensational Regime: In Defense of the COrpLS......cceineininnennnne s 36
From Biography to Routine: Enter the INAEX.......ccieiiivciiinniinsiiniitrniesssesssesssessssasssssesssssesesnesas 41
ODJECES WItNOUL TEXES.ceuvererrercrrerereresseessseescsnesessesssessssssssssessssssssssssssssssssessssessssassssnssssnasssssssssassssnsssnnes 45
Case Study: A South-Asian Talismanic Shirt at thérginia Museum of Fine ArtS....cccceeveeeeeeecnescnnes 46
CHAPTER 2: THE MAGIC ERASER irnsmsssssssssssmssssmsssssssssssssssssssssssssssssssssssssssssans 52
Into the Fog: Regulating the Scope of HUMAN AQENCY...ciiviiieriimiieniieniieniensessessesessessessessesnes 54
Magic: Evolution and Periphery... i iiiicicicnicsicsicnscnicsscssesscsscssessessessesssssesssens 57
Mauss’s Magic: A Bridge Towards Foundational Textsr Magic in the Islamic World.........cccceeueene. 60
Edmond Doutté: an early Z8century French Historian of magic and religion..........ceeceeeesueresennns 66

viii



Magic as Religious Technique: al-i's Shams al-Magrif ......cccceeeveerrveercrerinercnenssseesssnescsesesesssnens 72

A New Road Forward: From Magical t0 VErNaCUIAL........ccveeerrererreercseercseescsnercsnesessnessseessssesssnessssassnns 83
CHAPTER 3: ‘ADHA AND APOTROPAIQOS ..oimsessmsssmssssmssssssssssssssssssssssssssssssssssssans 87
Talismans and Amulets: A Note 0N Terminology.....ccocceeersersensiennensennensenesessesesesessesns 88
E.A. Wallis Budge: Amulets, Talismans on the Roamthe MUSEUML......ccccercrercrerineesssnescsnescsnenennnens 92
Magic on the Licit Spectrum: Textual Opinions on ¢hUse of TaliSMaNnS.......ccceeveerernerereeesreescsnescnenes 98
Seeking Refuge: TexXtual ta TN c.cueeeceeeriercrercrerereescrescsrescsnesesseessssesssnssssssssssesssssesssnesssnsssssssssanesns 103
Non-Qur’anic Text as Talisman: The Use of aliB1iri’'s Qa lzdat al-Burda.......ccceeeeveeeeecrneeeecsneenens 107
Cosmic Characters: The Science Of LetterS.....uuviiiiinninniniinininennisesesesessessessesssessnes 113
Invoking the Science of Letters in a Single Breat bUudi [ ......coccvveivennenniennicnncnnennensenesssesnens 120
L0700 0] 1111 T o 124
CHAPTER 4: THE HONORIFIC BODY  .iccssssmssmsssssssssmsssssssssssssssssssssssssssssssasssssssssssses 125
00T [T od oo N 125
Beginning With the BOdY......cuiiiiiiiniiniiniinicniinicnicniscnissssssesese s s sssesssesssessnes 128
Toward a Working Definition Of DIrESS..uuiiiiiiniiniiniiniiiisinisississnssissssssssssssssssssssssssssssns 137
The Linguistic Analogy and the StructuraliSt APPr@al ......ceveeeveesieisieniiinnnsinnisssssssessessens 139
The Khil'a in Ceremonies of HONONfiC RODING.....ccccctiiriiiritiintiinienctrctssnsss e ssessssessseesenenas 144
CHAPTER 5: THE SAINTED BODY ovcssssmssssmssssssssssssssssssssssssssssssssssssssssssssssssssssssssses 172
A Coat of Many colors: The Visual Vocabulary of tHENirga.....cceeceeeeveercnercnersnsnesnsnessseescsnescsnsssneeas 173
The INVISIDIE KNIFQa..uiieiisiiiiiiiiiiiiiiiiiiiisiiininissssissss sttt st s s st s st st s s s ssssssns 181
Khirga and Bodily contact: The Transfer of Baraka.......ccoccvvernennenninnensiinnennennennennenenennenne, 187
The Sultan in Shaykh’s Clothing: The Shirts of MUIGRIIT .....coviviiiiiiniiniiniinicncncnicncscsaesaens 194
Not Wearing the Word: a Post-SCript 0N MaterialS.......coveeeerererreescrrencsescsessssnnsssnessssessssessssnssssnssssnes 195
CONCLUSION uisssassmssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssssasssssssssssses 198



A Case StudY, REVISITRL...cccvverirrererrreirseeiirercsesesesesseessssesssessssesssssssssssssssesssssssssessssassssssssssasssnassssasss 198

Magic, ReligioN, TECHNIQUE......cicverirerirerinreesreesesnescsnesesnssssaessssessssessssssssssessssassssessssasssssssssnassssassnns 198
QLI SO IF= RV 7o | = U o B I 10 (o o O RN 200
Recovering the Sartorial ROULINE......cciviiiiiiiiiiiiininine st ssse e sssessess 202
Bita Ghezalayagh'’s Felt MEMOIIES.....cuviiiiiiiiiiiiniiniissessesse sttt s sssesssesssesssessses 204
APPENDIX A: COMMONLY APPEARING VERSES ... 206
APPENDIX B: CATALOGUE ENTRIES BY STYLE CATEGORY .ccovimsmssssenns 208
Group A: South Asian Styles of SAME LaYOUL......ccvveiiveriiinisiniiniinnesesesessessessessessesssesssessnes 208
Group B: Nested/CompleX SQUAIE PattEINS.....ccceecereecrirrseeriserisassssssssssessssesssssssssssssssssssassssssssassasas 216
Group C: Linear/Stacked SQUAre PatlernS.....ceieiiiiiieiiiniinieniisesesesesesessessessssssssssesnes 234
Group E: OQIVal/FIOral PAttEINS ....ucecceeecrercreeiserisseesssrescsescsesssssessssessssssssssssssssssssessssessssssssssssssnssns 257
GroUpP F: Star PatlerNS..cccceeiiciseiiiissniiisssneiisssnnesisssssssssssssssssssesssssssesssssssssssssssssssssssssssssssssssssssssssnsass 263
GrOUP G: ONET ceureiiceericeeiceercsrescsnesssessssnessssessssessssssssssessssessssessssssssssssssnssssnsssssessssssssssessssesssnasssanssses 267
APPENDIX C: OTHER SHIRTS, HATS, AND BANNERS ... 279
BIBLIOGRAPHY uiitietsmssssmsssssssssssssssssssssssssssssssssssssssssssssssssssssssssssasssssssssssssssssssssssssssssssssssnsass 283



LIST OF FIGURES

1. Primary Materials: p.5
2. Surface Materials: p.7
3. Provenance Attributions: p. 8
4. Current Location: p.9

5. Virgina Museum of Fine Arts 2000.9, Front anctcBap. 47

Xi



INTRODUCTION

In Bess Allen Donaldson’s classic 1938 worke Wild Rugshe recounts the

following anecdote:

If the whole of the sur&a Sinbe written on a white muslin shirt, no bullet
can pentrate it. There is a story that when on¢hefborder tribes was
causing trouble several years ago in Khorasanpsrezere sent to capture
the leader, who had become notorious. When he weatdd, and the
soliders took aim to fire upon him, their guns wbabt go off. This is said
to have happened repeatedly, until it occurrednt® af the soliders that he
was, perhaps, protected in some magical mannercdpiin of the force
then aimed at the brigand’s hand. His rifle resgahdhe brigand’s hand
was shattered, and they were soon able to capinreTiney declared that
he was protected by one of these bullet-proof shahd only his hands
were vulnerablé.
This bit of folklore from 28 century Iran contains within it many of the moasdinating
guestions that surround the remarkably far-reachir@pomenon of talismanic shirts
from the Islamic world. In this account, a white stia shirt covered with Qur'anic text
can — and does — prevent any harm from comingdaddhly that it protects. That

protection is magical, and this shirt is bulletdroo

The protection that a talismanic shirt offerswisarer can go beyond this
bulletproof function; these garments can help wadfdlness, prevent nightmares,
cement the bond between spiritual master and dés@pd solidify political alliances.
Each one of these functions occurs through theaoten between the material form of

these objects (garments), their decorative andidéprrogram, and the encounters

! Bess Allen Donaldsoffhe Wild Rue: A Study of Muhammadan Magic and Brkin

Iran (London: Luzac and Co., 1938), 136.
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between human agents who leave their traces ovettydabric of these shirts. In order to
begin to understand how it is that a talismanictslames to be a bulletproof vest we

must untangle this closely woven network.

Situating the Gunpowder Empires

Marshall Hodgson’s landmark introduction to thstbiy of the Islamic world,
The Venture of Islarhhas left a lasting imprint on the field of religmstudies. His
coinage of the term, “Gunpower Empires,’—used ferrto the Ottoman, Mughal, and
Safavid Empires —has remained a useful shorthaddtwss three of the most
important and far-reaching political and culturatiges of their respective epochs. This
shorthand, however, excludes several of the shiivent regional powers (particulary in
South Asia) who played a role in the story of Iskamlismanic shirts. The two primary
components of Hodgson’s term, the use of gunpowadmology and empire, are not
necessarily definitional for all of the contextghim which we can place the production
and use of Islamic talismanic shirts. For example,Safavids were not heavily reliant on
artillery, making the designation “Gunpowder Empaebit of a mismatch for their

dramatic accomplishments.

Speaking in terms of purely chronological bourids study is shaped by the

dates of the garments themselves, though earbesrigal materials are an important part

2 Marshall HodgsoriThe Venture of Islam: Conscience and History inalaV
Civilization (Chicago: University of Chicago Press, 1974) 3vol
3 Stephen Frederic Dal&he Muslim Empires of the Ottomans, Safavids anghws.
(Cambridge: Cambridge University Press, 2010), 6.
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of the analysis that follows. This historical cofitbegins a few hundred years before the
earliest dated shirt in the catalog, which is fritva third quarter of the 15th-century
(though there are shirts in the collection whichyrdate from the beginning of the"15
century and perhaps slightly earlier). The end é&téhe historical context falls in the
early 19" century with a group of Ottoman materials datimghis period” The bulk of

this timeframe, (from about 1350-1700) is oftereredd to as the “early-modern” period,
a term borrowed from European History. While tleist has obvious flaws, most
critically in its foundation in a Western teleologyned towards the Enlightenment and
Industrial Revolution, it has not been easy to ainglibstitute term when discussing the

Islamic world.

A productive, though admittedly cumbersome tes1§tephen Frederic Dale’s
coinage of “patrimonial-bureaucratic empires.” Ttilite reflects the structure and the
nature of power amassed during this period in I&entral and South Asia and Anatolia.
In this age of patrimonial-bureaucratic empiresyé¢hwas a commonality behind that
ruling structure that further served to link thgioms of South Asian, Iran, and Anatolia.
This is found in the shared (though admittedlyaattively constructed) cultural heritage

of the Ottomans, Safavids and Mughals:

“Osman, Isma‘1l and Babur, the founders of the Osmanli, Safawd, &outh
Asian Timuri states, were joint legatees of thecbu¥ongol, Perso-
Islamic political and cultural heritage of the peding centuries. All three
men traced at least part of their lineage to eafligkic commanders or
rulers; Osman... to Oghuz Khan, Bahto the Aq Quyunlu Turks, and

* Several talismanic shirts from the laté"nhd perhaps early ®@entury are included in
the appended catalogue, though they are not diradtiressed in this work.
3



Babur to Temiir”
This common cultural and political Turkic backgrauimowever aggrandized and

romanticized throughout official histories) creaselsackdrop against which the study of
diverse objects like Islamic talismanic shirts bandiscussed together. In the chapters
that follow, particular threads from earlier Turbtengol or Perso-Islamic settings are

traced through to their iterations within the patvnial-bureaucratic empires.

Technical Specifications for the Corpus of Islamiclismanic Shirts

The corpus of talismanic shirts from the Islammrld presented in the
accompanying catalogue contains upwards of 10Cctshj©f these objects — which
include banners and hats—there are 89 talismamis sWithin this group, there is
tremendous stylistic variation, while the materetsl technical aspects of their
construction appear to be relatively limited. Thea#lest shirt in the collection is an
Ottoman shirt (TSM 13/955) which measures only Bdirc length and may have been
made for a child. The largest shirt in the coll@stmeasures 135 cm in length and is
styled after a caftan (TSM 13/1391). Dating thesargents has proved to be a significant
challenge, and so most attributed dates are gisearsges. There are a few Ottoman
shirts which bear specific dates and can thus &eeplin a firmer timeline. The earliest

dated garment has an inscription bearing the date beginning (March 30, 1477) and

® Dale (2010), 49. While Dale is focused on the Malglin South Asia, much of his
description applies as well to the pre-Mughal swdtat Delhi, who were of the same
(largely Turco-Mongol) descent and thus part ohailar cultural heritage. The
difference extends to the scope of their rule &edduration of their influence in the
subcontinent.

4



its completion on the 16th of Muharrem 885/March 2480° The most recent garmer

in the collection date from the early 20th cent

Given the significant number of shirts sold at arceach year that then en
into private collections, a ful comprehensive catalogue of Islamic talismanic smray
not be possible. The catalogue appended here fgshattempt to present a corpus
Islamic talismanic shirts to be evaluated togettWéthin this variety, common elemer
with regards to matals, dimensions, and attributed country of origieate som

metrics that allow for the comparison of obje’

Materials

m Cottor
ELinen

= Silk

m Silk/Cottor
u Cotton/liner

Figure 1. Base Materials

The vast majority of these shirts are construcfezbtion. Some garments ¢

constructed from cotton and then lined in silk, ilsiome shirts have linen ties

® TSM 13/1404. These are the degiven in: Hulya Tezcasifall Gomlekler(Istanbul:
BIKA, 2006), 59.
" Not every object entry in the catalogue is complgieen the current dispersal of the
shirts around the world. Moreover, many of thetshtatalogued here are only kno
through aution records whose individual details vary and cdrbe fully authenticatec
Given the constraints on the data, only a few basieria are analyzed here from f
general corpus.
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closures. In many cases, it is impossible withdwingical analysis to determine whether
a garment is purely cotton, linen, or a mix of theso cellulose fibers. In other cases, the
fabric may actually benul_Jam (sometimes called “half-silk”) which is a fabric
constructed from silk warps and a weft of anotlitgerf most frequently cotton. Many of
these shirts are coated in a kind of starch, sjangther preparatory substance which
allows for the application of ink or paifiThe nature of these sizing media is as of yet

undetermined, as only chemical analysis would rethesr compositior.

The elaborate decorative programs on these stgteendered in a combination

of media, and the chart below demonstrates théf@ration of materials used:

® The technique is akin to applying gesso (tradilyna mixture of glue, chalk, and
white pigment) to a canvas prior to painting. THeat of this surface treatment is to seal
the spaces left between the warp and weft threadgplain weave fabric so that the
surface is smooth and sealed, and ready to repaine
® Anecdotal evidence suggests that the sizing oresafrthe early shirts might be an
albumen based product. This treatment is usedliorkat garments from Central Asia in
order to stiffen the fabric and allow it to cattie light, thus showing off the detail of the
warp-faced fabric. My thanks to Louise Mackie of thleveland Museum of Art for
pointing out this technical detail.
19 As | have not been able to physically inspect esfitt in the catalogue | have relied on
the specifications given in museum database en#idsbition catalogues, or auction
reports. It is my understanding that the attribwtid either ink or paint given for the
majority of these objects is based on visual amalyde only way to definitively discern
between ink and paint would be through chemicalysig to the best of my knowledge
these studies have not been conducted for anyatis shirts.

6



Surface Materials

= Gold

H |nk

= Paint
m Silver

Figure 2: Surface Materials

As in the case with the base mate chart above, some shirts use multiple decorz
materials, while others feature only ink designslddn the form of applied leaf or pai
is highly prevalent, while silver is much less coomand appears only in the Ottorn

examples.

Of the 89 shirten the appended catalog, the overwhelming majarieyOttomat
and are currently housed in the Topkap! Saray Musaustanbul. There are only fo
attributed groups in this study, and the categdrptiner” contains only one shirt froi

Myanmar:
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The table below illustrates the current locationhaf 89 shirts within worldwid
collections including the many shirts currentlychel private collections or sold

auction that have not been aced by major museunts.

" Those shirts which are here listed as held in peicallections are those for which s
records from public auctions weused for the basis of their analysis. It is posstbht
some of these shirts have subsequently made tlagifnto museum collections that tl
author is not aware of, or that some of these d=scmdicate shirts that were sold m
than once. Whereveossible, efforts have been made to -check sale records wi
museum accession informati
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Exhibition History

As the charts above demonstrate, the overwhelmaggnity of Islamic
talismanic shirts are Ottoman examples from th&ectbns of the Topkap! Pala
(Saray) Museum in Istanbul. While major scholarstepoted to these shirts
remained limited, manyundreds of thousands of people outside of Turken lad the
opportunity to view these objects when they appsgvart of major internation
exhibitions. Many of these exhibitions focus oraatigular historical context, and th
include these shirtssgart of the general aesthetic of, for example Qitoman couri
Some shows are thematically arranged around the smagic or divination, while sti
others present these shirts alongside arms and amll of these cases, talisma

shirts hae been displayed as part of an effort to conteiealomething elst

One of the most recent of these thematic exhilstiook place at the Sackl



Gallery of the Smithsonian from October of 200®thgh January of 2010. This show,
“Falnama: Book of Omens” (curated by Massumeh Ffrivcluded an Ottoman shirt as
part of its extensive catalogue of loan items. btk of the exhibition was devoted to
the display of pages from the “dispersé&dlnama, of which 20 of 29 folios were
presentedThis talismanic shirt, while undated and not attrdal to a specific member of
the Ottoman court, is remarkable for its lavishelbdund gold decorative program which
includes magic squares, Qur’anic text, and excdrpts al-Ba11r’'s famousMantle Ode
poem®? This shirt was displayed (flat, with the fronteidn view) in one of the first
galleries of the show and placed in the ensuinglagtie under the heading of “Word as
Protection.” The other objects catalogued alongp wits shirt are three military
standards, divination bowls, a few copies of the’ &y and a tvan of [afell. The
majority of the objects on display in tRa@lnamaexhibition were either Ottoman or

Safavid in provenance.

The curatorial prerogatives that are involved oumting a show like the
Falnamashow largely revolve around creating the corréttbetween the exhibition’s
chosen theme, and the objects selected as repatierat of that themé& Placing an
Ottoman talismanic shirt in the exhibition in orderbetter flesh out the theme of “word
as protection” indicates a curatorial desire tdhhgit the object’s talismanic function
within a divinatory context. Larger connectionsvbe¢n the divinatory practices

associated witlralnamamanuscripts and the Safavid and Ottoman courtalaceforged

12 Shirt: TSM 13/1184. This shirt is described inailin Chapter Three.

13 Irit Rogoff & Beatrice von Bismarck, “Curating/Catorial: A Conversation between

Irit Rogoff & Beatrice von Bismarck,” i€ultures of the CuratorialBeatrice von

Bismarck, Jorn Schafaff &Thomas Weski, eds., (Beiternberg Press, 2012) 22.
10



through the exhibition of this shirt within thisniaular show’s context. This object was
presented primarily in terms of its connectionslitontation and astrology, though the
Falnamashow also suggested — through the visual conmechbetween objects within
the gallery—that Quénic text has a powerful talismanic function. Whaswnissing
from this suggestion, however, was any indicatibthe body which this talisman was

intended to protect.

Where tha~alnamashow succeeded in harnessing the connection betwee
thematic and object forged by the curatorial pregesrder to draw attention to multiple
related spheres of influence, other exhibitionschviiave featured these objects have
been relatively less successful in presenting Islaatismanic shirts as anything other
than luxurious curiosities. The highly successhdw “Suleyman the Magnificent”
which toured from 1987-1990 internationally, wasirety comprised of Ottoman
objects. This show, which first opened at the Natldsallery in Washington DC in 1987
featured 130 loan items from the Topkap! PalaceeMurs including a shirt attributed to
the prince Selim Bayezid (d. 1561) and signed atddl(972 AH/ 1565-6 CE) by “the
dervish Amad ibn Sulayrin.”** This shirt is one of the few in the world which is
signed and dated and can be attributed to a r@agedmp. After the National Gallery, this
show went on to travel to Chicago, New York, Londand Paris, and further this
talismanic shirt was used as the cover image fdyadliezcan’'s 2011 booK;lsimli

Gomlekler(Talismanic Shirts}®

4 Shirt: TSM 13/1133
5 Tilsimli Go\mlekler Topkap: Sarayr Mu!1zesi koleksiyonundaistanbul: Tima,
2011).
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Another Ottoman-focused exhibition, “Topkapi a $atles,” opened in 1999 in
the palace of Versailles to coincide with the ¥®@@rthday of the Ottoman Empire.
While still focusing exclusively on the Ottoman Einap this exhibition featured a caftan-
style shirt within the context of military objecfIn the catalogue which accompanied
the exhibition, the object is described primariiytérms of its decorative program:
“inscriptions written ilmnaskhandthulith in a range of hues, dominated by gold,
enhanced with red, black, and green inks and geanietms such as circles, squares,
trapezoids, and zigzags”But the predominant descriptive mode of this efguses on
the mysterious conditions of the object’'s manufeectand use, which do not seem to bear
any connection to a military context: “The lengtmd careful fabrication of [these]
special clothes was not left up to chance and \masdon the decisions of astrologers
and specialists in numerology and onomancy... thipiexts of these vestments remain
unknown.”® In this exhibition, like most of those describesidy the chief aspects of the
talismanic shirts highlighted by the label textloe catalogue entries are the decorative
program and the insinuation of a larger, and moregiex, magical or divinatory system

within which these objects are believed to parttep

'® Shirt: TSM 13/1391
17« . d'inscriptions écrites en nesih et siiliis dans @merge [range] chromatique a
dominante or, rehaussée [enhanced] d’encres rooge, verte, et dessinant des formes
géometriques telles que cercles, carrés, trapezrsgs. " Topkapi a VersaillegParis:
Association frangaise d’action artistique, Editialesla Réunion des musées nationaux,
1999), 60.
18| a confection longue et minutieuse de des vétamparticuliers n’était pas laissée au
hasard et reposait sur les déscisions d’astrologiuéss spécialistes en numérologie et en
onomancie... les destinataires [recipients] de cesnwénts restent inconnus.” The noted
exceptions to the last part of this description@een Sultan, Mehmet Il, and Selim II.
Topkapi a Versaille50.
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None of this is to say that objects on displayiarended to be merely passive
illustrations of the intended thematic. The hopthét the inclusion of a talismanic shirt
within the context of this exhibition, or any otharight, “start to instantiate and embody
and draw out the thematic with different meanirtgmtit may have had originally®
When talismanic shirts are presented in a militamytext, the chances that these objects
might help toembody- literally — a thematic appear to be substanptialtreased. A
South Asian shirt from the Furusiyya Foundatiorofiection was displayed in a military
context, in the 2007 show “L’art du Chevaliers a@y$d’Islam” at the Institut du Monde
Arabe in Paris (curated by Bashir Moham&dJhis show was entirely dedicated to the
arts of warfare and equestrianism, and so the smarhuof a talismanic shirt in this context
implies that this object naturally belonged in teavironment. That natural fit was
picked up by one reviewer of the show, who remarkBdneath this armor, the knights
wore a simple shirt for spiritual protection, onsdribed with Koranic verses invoking
God's protection and providing the spiritual aspefdhe duties the knight had toward his

21 Unlike some of the other exhibitions consideredvah it is clear that the

community.
Furusiyya show presented talismanic shirts in suelay as to encourage the audience to
imagine these shirts being worn and used, as oggosgiggesting only how they might

have been made and for whom.

Several other exhibitions have featured Islanlisr@anic shirts from the

collections at the Topkapi Palace Museum as patsaiction on Ottoman textiles. These

19 Irit Rogoff, Cultures of the Curatorial22.
20 Shirt: (R-785).
21 Simone Fattal, “Knights in the Islamic World: Gattion from the Furusiyya Art
Foundation,”Al-Jadid 13/14, (no. 58/59): 56.
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include: a shirt similar to the one displayed ia Balnamashow as part of the 2009
exhibition, “A la cour du Grand Turc: Caftans dud®ade Topkapi?? a shirt for Cem
Sultan in the 1991 exhibition, “Circa 1492: Arttire Age of Exploration?® and a caftan
attributed to Sultan Mehmed Il in the 1999 exhdnti“Palace of Gold and Light:
Treasures from the Topkagi*The shirts featured in these exhibtions are antoag
most famous and well-traveled of the Topkapi'sexdibn, including the shirt made for
Cem Sultan — a figure whose tragic story no doldotspa role in the presenation of his

garment — that is one of the oldest dated talismsimrts (1480).

That exhibitions and books or articles are ddfgrcategories of intellectual
production goes without saying. But curators fredlyechampion the didactic
component of museum exhibitions. In speaking ofShkeyman the Magnificent show,
curator Esin Atil remarked, “my purpose in doingstis to educate the public; that's what
a museum curator doe¥ 'Precisely what it is that museum attendees |aontathese
talismanic shirts (or any other individual objestunclear, especially when the
attendee’s encounter with each individual obje@nrexhibtion may be less than thirty
second$® While education is often the professed goal dfirarial team, the

imaginative aspect of seeing objects placed sidsiiby with other objects and

2 A la cour du Grand Turc: Caftans du Palais de Tquk#®aris: Louvre Museum,
2009). Shirt: TSM 13/1182.
23 Jay A. LevensonCirca 1492: Art in the age of exploratigkVashington: National
Gallery of Art, 1991). Shirt: TSM 13/1404.
24 palace of Gold and Light: Treasures from the Topkkgpanbul(Washington, D.C.:
Corcoran Gallery of Art & Topkapi Sarayl Miizesi2000). Shirt: TSM 13/1408.
25 Esin Atil, “The Golden Age of Ottoman ArtSaudi Aramco World Magazin@luly,
1987). Accessed Online. Print: pp. 24-33.
26 Jeffery K. Smith & Lisa F. Smith, “Spending Time &rt,” Empirical Studies of the
Arts 19.2 (2001): 229-236.
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envisioning the people and stories behind themhigtwontinues to captivate most
audiences. Islamic talismanic shirts seem partiuéadept at filling this imaginative
space and enticing museum-goers to consider thgset® which are entirely foreign to

them.

Islamic talismanic shirts resist a single catexgiron or contextualization, as
evidenced in the exhibtion history sketched hehesE objects are just as comfortably
displayed alongside swords and shields, divindtimnls and manuals, or cut-velvet
caftans. Their shifting allegiances within the musés walls begin to illustrate the multi-
layered systems within which they must have opdrate well as the new areas of

comparative research that might highlight the sk of their conception and use.

Publications and Review of Literature

Talismanic shirts have yet to be given extendetbickeration in print with two
important exceptions. The first is the work of Haillfezcan, the former Curator of
Sultan’s Costumes and Textiles at the Topkapi Ba¥aeseum. Her first booKopkap:
Sarayr 'ndaki s[ifalr golImlekler, (2006), offers an overview of the shirts heldha
Topkapi Palace Museum’s collections (believed taf&ards of 100 shirts) 87 of which
she covers — to greater or lesser extent—in thi&bbhe bulk of the work is a catalogue
of the collection’s most interesting shirts. TeZsamsearch was completed entirely
within the archives and collections of the TopkRplace Museum, often using

information from 18' century labels and documentation within the musiseff. The
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result is that is work that is narrow and localizeul that seeks to showcase these objects

as hallmarks of Ottoman court life and Turkish erdt heritage.

This first book’s title, “Healing Shirts,’s(Jifali golImlekle) differs from the
typical attribution of these shirts as talismafikis talismanic attribution appears in
Tezcan’s subsequent 2011 bo@Ksimli Gol Imlekler Topkapi Sarayt Mu!1zesi
koleksiyonundanrlhis work includes more introductory text than 2@96 volume, as
well as a brief discussion of the textual souragesatismanic shirts, which here include
Turkish epics such as the Turkish epic Dede Koakdt the Quein.?’ The remainder of
the introductory section includes Tezcan’s commgnia the methods of construction
and the astrological significance of start-datepfaticular shirts, as evidenced by those
shirts which bear the date of their creation, ttke one made for Cem Sult&tiThese
two large-format, lavishly illustrated monographare both framed in much the same
way. Tezcan’s books are clearly the work of a texdurator who has spent her career
within the walls of the Topkapi museum’s collecB8ofezcan presentation of Ottoman
talismanic shirts focuses almost entirely on tdeicorative programs, their layout, and

other technical aspects of their surfaces and tsires.

The only other instance of sustained scholarshifslamic talismanic shirts

comes from Eloise Brac de la Perriére, whose 2@i9esin theJournal Asiatique“Les

2" Hillya TezcanTilsimli Golmlekler Topkap: Sarayt Mu[)zesi koleksiyonundan
(Istanbul: Tima, 2011) 11. For an English translation of the DKdekut epic, see:
Geoffrey L. Lewis, transThe book of Dede KorkuiHarmondsworth, UK: Penguin
Classics, 1974)
8 Tezcan[Tilsimli Goémlekler16-17.
29 Tezcan has recounted that the photography alartedasecond book took an entire
year. (Private correspondence.)
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Tuniques Talismaniques Indiennes d’Epoque Pré-MiegeioMoghole & La Lumiére

d’un Groupe de Corans en Ecriture Bili examines in detail a group of South Asian
shirts®® Brac de la Perriére’s article centers on a shirnfthe Guimet Museum in Paris,
but also presents the first attempt to catalogaselobjects. Her 15 item catalogue (pages
62-63 of the article) served as the model for #alogue which accompanies this

project. Brac de la Perriére’s argument focuseplacing these shirts within the realm of
the arts of the book, by comparing the script typesd here to those found in South
Asian Quran manuscripts. Through these formal comparisora; Be la Perriere
convincingly demonstrates that these shirts areasoivas previously asserted, Mughal,

but rather from the pre-Mughal sultanates.

My project departs significantly from both Tezcaand Brac de la Perriére’s,
most notably in the attempt to describe the Islaiaismanic shirt as a phenomenon
across Islamic societies from the patriarchal-bucestic periods, but also across new
paradigms of material culture studies. While tlehtecal aspects of their decoration —
including a detailed description of the placemdrQuo’ranic text, magic squares, and
painted motifs — are an important part of theseaisj efficacy, this work seeks to go
beyond that (literal) surface description. Throwgitlining new ways of conceptualizing
the role of objects in the lives of religious peophd the agency that objects have within
social structures, this project offers a deepeteodnalization for Islamic talismanic

shirts.

30 Eloise Brac de la Perriére, “ Les Tuniques Talisiozes Indiennes d’Epoque Pré-
Moghole et Moghole a La Lumiere d’'un Groupe de @sren Ecriture Bifr1,” Journal
Asiatique297.1 (2009): 57-81.
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Chapter Summary and Organization of Project

This project is composed of two major parts. Thet fpart (Chapters One through
Three) outlines the major thematic issues whichsthdy of Islamic talismanic shirts
presents within the field of religious studies tpdahe role of material culture within the
study of religion has become increasingly amplifizad the resultant sub-genre of
material religion aims to address religious tradis primarily through a focus on objects.
The second major area of interest for the fieldetifjious studies is the study of magic in
the Islamic world, and the implications of viewisg-called magical practices from the

Islamic world through the filter of 19 and early 28 century anthropological forays.

Chapter One presents a discussion of the studyatérmal culture within the
context of religious studies generally and expanus a definition for material culture
that supports studying Islamic talismanic shirgardless of provenance, as part of a
single corpus. This defintion, taken from the inanad remarks from the journMaterial
Religion posits three central foci for the study of mateculture: their epistemologies,
routines, and sensational regimes. Each one ot floesis explored along with authors
whose work contributes to the explorations thdbfel A case study of a South Asian
talismanic shirt from the Virgina Museum of Finet#&rframed by this definition of

material culture, concludes this chapter.

Chapter Two investigates the deployment of thex teagicin the study of

objects from the Islamic world, both throughout &zely 19" century and into
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contemporary studies of talismanic shirts. In thapter, magic is presented as a term
whose value lies not in description but in rhetalrterms. Talking about magic is, as will
be shown here, a way to draw divisions betweenig@erd categories of difference in an
effort to maintain the boundaries around protecegegories likeeligion or scienceor
evenrationality. The second section of this chapter attemptsftame a notion of magic
in the medieval Islamic world that is of a diffetemder of magnitude thamligion;

magic becomes a technique and thus a mode thaipeaate within the sphere of

religious practice.

Chapter Three explores textual talismans, thenpialeof Qur’anic text to
function as protection, and the tradition of wrttalismans within prophetic medicine
(al-Jibb al-nabaw). This chapter presents an investigation of thes$¢alismanand
amuletas they have been applied to both smaller obgaulgalismanic shirts. The
application of Qunic text is one of the few unifying elements acritescorpus of
Islamic talismanic shirts, and the healing andgutive properties of particular verses
which appear on some of these shirts are expl@adanic text offers powerful
protection to those who know how to manipulatedperly, given the elevated status of
Arabic as the language of revelation. The chapiackudes with a discussion of the

science of letters and the application of lettegim&n talismanic objects.

The second half of this project moves away frortstand towards the analysis of
these objects as garments that evoke and covéuthan body. In an attempt to move
beyond surface-level questions about decorativgrpros, Chapters Four and Five

retrace specific instances of the exchange of gatsrterough pre-Mughal South Asia,
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late ‘Abhasid Baghdad, and Central Asia. Chapter Four attemeogplace talismanic shirts
back on the bodies of the people for whom they werestructed. This chapter begins
with a discussion of religion and the body, andspres a definition of dress that takes
into consideration the interplay between garmedtlaody as part of a larger sartorial
system. The phenomenon of #t&l‘a, the robe of honor, is explored as a productivs le

through which to apprehend the use and distribudfdslamic talismanic shirts.

Chapter Five continues with a focus on the bodygarments. Here, the Sufi
robe known as thkhirgais considered as part of a sartorial system sirtoléhat of the
khil'a. One of the critical aspects of this system isitiygortance of the body within the
garment, and the unique ability that a garmentdfigseserving the faintest traces of
human contact. As a post-script, this chapter clansithe implications of this robing
system even if, as is suggested by the carefuestam of some of these objects, these

shirts were never in fact worn.

The bifurcated structure of this project is inteddo highlight the way in which a
formal stylistic analysis of garments from the isla world only reveals a fraction of the
potential significance of these objects. The fonmd atyle of a garment mean little, if
anything, when separated from the content of thangnt: the body. While talismanic
shirts have to date been presented — either oargallalls or in print — as two-
dimensional objects which reflect the arts of tbebomore than the world of textiles,
objects are shirts and need to be contextualized@s To understand how a cotton cloth
covered with Qugnic text can be a bulletproof vest, we must talé ¢farment out of its

glass vitrine, and place it back on the body thahce clothed.
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CHAPTER 1- Object as Subject: Telling the History d Religious Things

Mounting the Exhibition: Objects on the Wall

In 1998, the Metropolitan Museum of Art acquiredadject described in their
bulletin as a “talismanic shirt.” This shirt is neadf cotton, covered with red, blue, and
brown ink as well as gold pigments, and 38ches in width* The shirt is covered in
miniature text which contains the entirety of ther@n, as well as a number of red and
blue medallions featuring tHesmallaand the short invocationys budi!”*? It is also
attributed to India -- either the northern regionthe Deccan -- between the™&r early
16" century® In the descriptive entry which accompanies thetgdmaph in the
museum’s bulletin, Daniel Walker explains why amavithis geographical and temporal

attribution was made:

Although technically a textile, this work speaksrmeloquently as a
representative of the art of the book: its decorationsists entirely of
calligraphy and illumination... In style and coloh® shirt bears a close
resemblance to the few manuscripts attributed t@sSate India.3*

Now a part of a major museum collection, this objexlonger speaks for itself. As soon
as we are confronted by it, our ability to apprehenat this object might be and who the

people are who might have made it, is immediatelyaded by virtue of its presentation

31 Accession number: MMA 1998.199
32 This exclamatory phrase is interpreted as an iavo of the practice of letter magic, a
topic dealt with at length in subsequent chapters.
33 Stefano Carboni, J. Kenneth Moore & Daniel Walkislam,” The Metropolitan
Museum of Art Bulletim.s. 56.2, New Acquisitions: A Selection from 798098
(1998): 12
%4 carboni, et al. “Islam,” 12.
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as an object in a gallery.

That this particular object is in fact a textiledanot a manuscript is noted and
described as a technicality in the selection quatsale. In reality, this object is a
specific type of textile; it is a garment -- a $hBut these details recede into the
background by virtue of the fact that we are vieyinis shirt no longer as a shirt, but as
a thing in a gallery. The “shirtness” of this eptior the function which the entity has by
virtue of its form, has all but disappeared andhwhe loss of that function, this object
has become a thing. The difference between thebijel the thing happens in this space
of function: when an object no longer works for we, are faced with trying to

understand its thingness.

This kind of confrontation -- what happens whenbegin to see something
outside of its functional or utilitarian contextcan render something otherwise familiar
entirely strange. When the item being confrontesbimiething altogether foreign to begin
with (as is the case with the corpus of Islamistaanic shirts studied here) a unique
opportunity for reflection arises. By asking, ref@elly and in different contexts, the very
simple question of, “what manner of thing is thig41% possible to suggest a
reconstruction of the functional life of these tjsrand the societies and sets of practices

within which they were once objects.

% Bill Brown, “Thing Theory,” inThe Object ReadeFiona Candlin & Raiford Guins,

eds., (London: Routledge, 2009), 140.

36 One could argue that objects become things theanbthey cease to have a

functionality in the world at large, much like threment an object enters a museum

collection, and that it is the constant task ofrieseum to try and restore the

“objecthood” of the thing that they now possesscBating inventive display modes,
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As we encounter them today, Islamic talismanigsineside in museum and
library collections. Upon entering those collectipthese shirts have been subjected to
curatorial processes which have their origins trhetorical methods and a kind of
connoisseurship reaching back into th& téntury. The practical goal of these
processes, explored below, is to place the recantiyired piece within a museum or
library database, and eventually on the wall oéllegy space. This rests largely on
deciding on a satisfying place and time of origindach individual object. Each time we
hang an object on a gallery wall, we freeze thaabn time (and potentially render it a
thing rather than an object) and present just dleeomany moments in which that
object has existed].In the case of the shirt from the Metropolitan Mus of Art that
serves as an illustration here, the bulletin atfobm which my information is taken
bears the heading “Islam” which immediately plaites object within a certain wing of
the museum’s physical space. That gallery spaseseas the container for the
convenient fictions about peoples and culturestti@museum, as an institution,
continually presents as trutffsUsing religion as the primary criterion for cagiing
and subsequently displaying this object communscaieriewers, however subtly, that

there is a meaningful descriptive cohesion in oglln object “Islamic.”

The details of geography and historical periocegiin this bulletin entry help

situating things with other like things, and uiitig label text and didactic panels,
museums help us as viewers to imagine what it imaxgt been like when that thing was
an object.
37 Avinoam Shalem, “Histories of Belonging and Geokgmbler's Prime Object.Getty
Research Journa (2011): 5.
3 Donald Preziosi, “Hearing the Unsaid: Art histamyuseology, and the composition of
the self,” inArt History and its Institutions: Foundations ofascipline Elizabeth
Mansfield, ed. (London: Routledge, 2002), 37.
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narrow down the specific gallery and even sectiowall upon which this object can be
confidently placed. At the moment this object entbie museum’s permanent collection,
it ceases to have any visible connections to thddwitside those gallery walls. The
data attached to the object through this procesatatloguing (a date, a location, material
composition, and the like) freezes that object withoth time and space, preserving it
like a time capsule for future museum visitorsrigpect behind glass. On the other side
of that glass, enshrined alongside that objeat isrdire set of assumptions about time,
memory, history, and identity and how those foistegpe the interactions between
human beings and objects. These assumptions ‘pest\ery particular dialogic or
dialectical relationships imagined to exist betwearselves as social subjects and the

object-worlds we build ourselves int&”

The act of placing objects on the wall begins wlit process of categorization
supported by the practice of attribution. Compasgaéttribution as a formal pursuit in the
realm of painting began with the work of Giovannoidlli (d.1891), an Italian doctor
who published under the Russian pseudonym (andamagf his own name) Ivan (or
lwan) Lermolieff*® Morelli argued that attributing a painting to atjmular artist could
best be achieved by paying attention to very sdethils that might fall under the
heading of “idiosyncracy” rather than style, andghevealed particular hallmarks of an

individual paintef*! He concentrated on the rendering of human anatorpginting,

39 Donald Preziosi, “Hearing the Unsaid: Art histamyuseology, and the composition of
the self,” inArt History and its Institutions: Foundations ofascipline Elizabeth
Mansfield, ed. (London: Routledge, 2002), 28.
0 Mark K. Roskill, What is Art HistoryZLondon: Thames and Hudson, 1989), 20.
41
idem 20.
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eventually generating a kind of taxonomy of indivadibody parts as generated by
particular artists. This earliest phase of attitmuthrough comparison is what gave rise
to the notion of connoisseurship within the fiefdad history, as particulary evidenced

through the work of Bernard Berenstn.

These early forays sought to attribute individuatks to a single painter, relying
on expert knowledge of styles, techniques, materaid even fashions and popular
literature. In a sense, when presented with aipgiatf unknown provenance, the
expert’s task is to seek out the traces of the loditide artist who created it and, relying
on a set of comparative points, ascribe the piectedt individual maker. This process of
comparative attribution has since expanded welbbdythe field of European painting.
The Islamic talismanic shirt which is describedha&t opening to this chapter has been
subjected to this very process, even in the abseihn@é&nown artist (or even a type of
artist) for talismanic shirts as a category, oaakt of well-defined comparative points

with which to begin positing attribution.

The absence of known artists for Islamic talisroafiirts is the second and the
lesser of the two critical problems which this stadtempts to correét The first, and
most critical problem, is the rendering of thesgots as things, an issue briefly
introduced above. In this chapter, the questiondiwhanner of thing is thisBerves as

an introduction to the study of material culturel éine history of things. Viewing Islamic

2 Michael Hatt & Charlotte KlonkArt History: a Critical Introduction to its Methods
(Manchester: Manchester University Press, 2006), 40
3 As will be demonstrated in subsequent chaptersggdttoman talismanic shirts bear
the name of Sufi shaykhs credited with the creatibtine shirts. The named individual
may or may not have been the person tasked witprtsauction and design of the shirts,
since it is very possible that the names servadwartational purpose.
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talismanic shirts through the lens of materialwdtopens up the possibility of better

answering how it is that they might have been nadkunderstood to function.

In what follows, a definition of material cultuas put forward by the editors of
the journalMaterial Religionserves as the framework to organize recent appesao
the study of material culture. By breaking thisidigon into three critical constituent
elements (epistemologies, sensational regimesta@utthes), | argue that a corpus of
talismanic shirts can be discussedoto regardless of differences in geographical and
temporal provenance. | locate the study of thesel@e objects firmly within discourses
about religious material culture and the “HistofyTdings” following the work of
George Kubler and others. Similarly, Alfred Geltencept of an object index helps to
contribute to a study of Islamic material cultunattgoes beyond the processes of

categorization and towards an active envisioningooitext and agency.

Religion, Material Culture, and the History of Thigs

In the inaugural issue of the jourmdaterial Religion the editors present their
study of material culture as one of many pote¢iases through which to view

religion.** The study of religion has, they remark, “largebeh pursued as the study of

** The journaMaterial Religion which has largely set the tone for the fieldeiss than
10 years old. Studies into material culture anagji@h have been undertaken since the
early 1980s, but a sustained discussion of the@atumnaterial religion as an approach in
its own right cannot truly be traced back that far.
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texts.” While textual traditions are crucial to the studdyeligion and an understanding
of the role of authority and transmission of redigg knowledge, they are not the only
source for tradition in the lives of religious pé&aprlhe role of objects in religious life,
the editors argue, is central to understanding tadigion functions within the lives of
religious people and communities: “Religion is whabple do with material things and
places, and how these structure and color experiend one’s sense of oneself and
others.*® The study of texts and objects alongside eachr @healidated but expanded
here to now include: “spaces, images, and all thetjges that put these items to use in
order to arrive at a more robust account of hovgi@t works in the lives of its adherents
and in the societies that shape and are shapeddbigian.”’ What the editors are
striving for in this enumeration of material rebgiis a better way to present religion
through a focus on what people do with objectstanwl those objects influence the
people that use them. This definition is expansiveugh to cover both objects and the

places in which those objects construct a religldas

In addition to identifying objects as critical ddor the study of religion, the
approach championed by scholars of material raligimphasizes the role of the body in
the practice of religion as well. Materiality anorporeality are necessarily linked in the

notion that “any treatment of religion that failsdonsider bodies is guilty of ignoring the

>3, Brent Plate, Birgit Meyer, David Morgan & CrisgPaine, “Editorial Statement,”
Material Religionl1.1 (2005): 6.
6 Plate, et al. “Editorial Statemenfaterial Religion1.1 (2005), 5.
“"Plate, et al. “Editorial Statementylaterial Religion1.1 (2005), 6.
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materiality of religions.*® Early studies into material culture in terms dfgien seem to
have been guilty of the failure to recognize theamance of bodily interactions with
objects, which often led to the creation of wottkattread like biographies of the objects
themselved? Within the broader context of material culturedsés (that is, those studies
which do not explicitly concern themselves with gedy of religion), the consideration
of objects often leads to a formal analysis of espntation, rather than a substantive

engagement with objects and bodies. As Nicole Bdnas lamented:

What we frequently find instead is a far from nogeiphasis on ideas, on
human thought, and on representation. What we difteris a model, either
implicit or explicit, of material culture as a text as a language, as something
that represents something else, and that is there interpreted®

In addition to the problem of the linguistic anajdgne that is explored in detail in what
follows) such a model posits that material objectssimply passive receptacles of

meaning.

The biographical tendency, while object-focusdtgrofails to take into account

the larger human networks within which individuajects operatg* This can largely be

“8 Birgit Meyer, David Morgan, Crispin Paine & S. BtéPlate, “Introduction: Key
Words in Material Religion,Material Religion7/1 (20), 6.
“9 Editors, “Visual Culture and Material Culture: Bdigms for the study of religion.”
Material Culture5/3 (YEAR), 355. The biographical model is explonedletail in the
sections that follow.
* Nicole Boivin,Material Cultures, Material Minds: The Impact ofifigs on Human
Thought, Society and Evolutig@ambridge: Cambridge University Press, 2008), 20.
*1The failure of the biographical model for writingaut objects is taken up at length and
in a variety of different contexts in Hans Petehkl& Hadas Weiss ed3Vobility,
Meaning, and the Transformation of Thin@gxford: Oxbow Books, 2013). In the
epilogue (pp. 183-195), David Fontijn suggests &hatore profitable analogy is that of
the itinerary, which can trace multiple modes ofrlam interaction with objects. A
primary distinction that Fontijn makes betweentietaphor of biography and the
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a function of the fact that object biographies@psessed with the end-of-life moment for
an object, rather than the more complex (and sanaltius) associated pathways with
which an object can be associatéth alternative definitions of material cultureathis,
those that move away from assuming a biographjgaicach, the role of human
interaction with objects is described as one of pwtential points of departure:
“Contemporary material culture studies may takéhas principal concern, and starting
point for analysis, particular properties of obgeahd things... [or] material culture
studies may take the human subject or the socidleisstarting point..>* Here, objects
can be evaluated based on their “properties,” whngtlies a kind of timeless set of
attributes, or the moment at which they come imatact with human actors. By
removing an emphasis on language or biographykthdof approach avoids common

pitfalls but brings one no closer to a practicalgployable definition.

The editors oMaterial Religionpropose a definition for material culture that is
applicable to this study of Islamic talismanic shias well as the larger category of
talismanic objects from the medieval Islamic wottdit, they offer three primary foci for
investigation in order to elucidate the work thifezts do within the lives of religious

people: “... material culture may be defined ascléural work of objects and the

metaphor of itinerary is the association of humgmihherent in the use of the biography
as metaphor (192). This distinction is addresseenaith below in the much earlier work
of George Kubler, who is absent from Fontijn’s dission.
>2Hans Peter Hahn & Hadas Weiss, “Introduction: Bapdries, travels, and itineraries of
things,” in Hahn & Weiss, edMobility, Meaning, and the Transformation of Things
(Oxford: Oxbow Books, 2013), 4.
°3 Christopher Tilley, Webb Keane, Susanne Kiichléchslel Rowlands, & Patricia
Spyer, edsHandbook of Material CulturéThousand Oaks, CA: Sage Publications,
2006), 3-4.
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routines, epistemologies, and sensational regilresengage them and are mediated by
them.™ The three components which here mediate and erafsgets, and therefore
constitute their cultural work (i. e., the routinepistemologies, and sensational regimes)
serve to structure the investigation that follows&®-ordering them in terms of the
guestions that they shape. First, exploringpistemologywf objects themselves helps to
underscore the fundamental commonalities that sléalismanic shirts (regardless of
their provenance) possess. This helps to answejugtion of why these materials can
be profitably explored together. Second, theseabbill be shown to represent a corpus
through their participation in a shared sesefhsational regimed his provides an answer
to the question of what kind of corpus these slootsprise. Finally, the mechanism
through which these sensational regimes are cantsttifand thus the answer to the

guestion of how) can be indentified through theneixation of their attendamoutines

In the larger framework of this definition for neatl culture, objects are bound
up in the relationships between people, in the eepees of individual bodies, and in the
process of conceptualizing and dispersing knowledgebeliefs. These three
components (routine, epistemology, sensationahrepgoutline a course of investigation
which necessarily understands material culturdn@sesultant product of the

combination of objects and their environments.

Epistemology and Heideggerian Things

>4 Editors, “Visual Culture and Material Culture: Bdigms for the Study of Religion.”
Material Culture5/3(2009), 356.
30



Asking the question, “what kind of thing is thig®"the first step in a
classificatory process which aims to place unkngvimgs into a useful frameworR.
The next question often centers on how the knovdedgd to answer that question is
formed. Some preliminary attempts at better gragphe epistemological structures
which govern the study of Islamic talismanic shatsne from recent attempts to
formulate a philosophy of material culture. In in@rk to generate such an outline, Beth
Preston suggests that the most fruitful avenuesitneigme from the realm of technology,
rather than that of aesthetf®sAnd yet, as Preston points out, most forays iheo t
philosophy of technology have defined themselvespiposition to aesthetics, choosing
to focus on those objects which are useful. Thstimtition, “between art and instrument
(or between the practical and the aesthetic/contge)...” is not present in the ancient
Greek notion ofechre, of which both objects are a paftThe division between art and
artifact, based on utility, is more or less nongsisn the investigation of talismanic
objects which appear to have been created for plicgpurpose. The problematization

of their place aartifact, then, only arises from the fact that we seem teehast the

*> In a study of how archaeology students engage wvitamiliar objects in the field,
Charles Goodwin discusses in detail the kinds eftjans students ask when sifting dirt
or silt through a screen. This process is in itagfbod analogy for the intellectual work
that happens when appraising an unknown objectil€&h&oodwin, “Things and Their
Embodied Environments,” in Lambros Malafouris & @dRenfrew eds.The Cognitive
Life of Things: Recasting the Boundaries of thed{fbambridge: McDonald Institute
for Archaeological Research, 2010), 103-104.
*°Beth PrestonA Philosophy of Material Culture: Action, Functicemd Mind(New
York & London: Routledge, 2013), 3.
>" PrestonPhilosophy of Material Cultures.
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instruction manual (if it ever existed) which magvik outlined these objects’ utilit§).

In order to better understand the pivotal role thgity (or functionality) has

come to occupy in discussions of material cultur@ i¢és philosophy, as well as the role
that utility plays in the analysis of these talisneashirts, the question of “what manner
of thing is this” can be rephrased, in a Heideggeframework, as “how is this a thing?”
Heidegger makes frequent appearances in discussionaterial culture and objectness,
either as excerpted essays in anthologies or nsite footnoted’ Heidegger's
obsessive focus on one thing (a jug) demonstratshow far an epistemology of things
can be pushed, and how a focus on the possibiltpmtainment by a vessel is

constituent of that vessel’s identity.

Heidegger’s philosophical exercise on the jug begn earnest after the creation
of the jug as a thing, not with the creative oiséic impulse of the artisaif. This point,
while convenient in the study of talismanic shwtsose artisans may never be known,

allows the definitive characteristics of the thingoe born out by its function and

*8Preston questions whether it is, in fact, appraeria deploy the term “artifact” to refer
to man-made objects in general. She asserts thanhveinthropology the word is taken to
mean things that are the result of human activity iateraction. This broad definition,
she notes, generally brings to mind the kinds ¢éab often found in museum vitrines
and not, as would be accepted under this headinggr constructions like roads and
canals. She describes this tendency as “baggagetiased with the term, and therefore
choosesnaterial cultureas the subject of her work. See PresfoRhilosophy of
Material Culture 5.
*9 Heidegger appears throughout contemporary stadigsaterial culture, if most often
through his existence in footnotes or in refereriodater philosophers who continue
from his neologisms dbasein zuhandenandvorhandenFor a recent example of
studies in this vein, see Lambros Malafouris & @dtienfrew, edsThe Cognitive Life of
Things: Recasting the Boundaries of the Mi@ambridge: McDonald Institute for
Archaeological Research, 2010).
% Heidegger, “The Thing,” iThe Object ReadgFiona Candlin & Raiford Guins, eds.,
(London: Routledge, 2009), 115.
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potentiality, rather than by human invention. Thg ¢annot be understood, as Heidegger
explains, by thinking about the idea (#ido9 of a jug in any Platonic sense. When we
fill a jug with liquid, we are now confronted withat jug as a vessel whose thingness
rests in the fact that it holds something. And ¥sidegger insists, it is not the jug that is

doing the holding, but rather, emptin&Ss.

If, as Heidegger argues, the void “is what doesviéssel’s holding,” then the part
of that thing which created the space, the siddsbattom of the jug (that is to say, the
material form of that thing) are not what definesrihow we come to understand its
function. The presence of that void, within thenfiaof the jug, allows liquid to be held
and, most importantly, to be poured out from the feor Heidegger, it is this
“outpouring” that brings the jug before our eyes amakes it present: “and in the poured
gift the jug presences as a jf.This is, on one level, an argument about functigna
and as such it reinforces the conceptual problé@aisane encounters when we view a
thing in a context where it has been strippedsfunctionality. This is precisely what
has happened in our encounters with Islamic talsoshirts in museum and library

settings.

Let us compare this Heideggarian jug to a shine jug belongs to the higher
order category of vessel and, as we have alreaty sevessel is defined by the void
which it surrounds. A shirt belongs to the highetey category of garment, which is
defined by the body which it encompasses. Bothadter a fashion, containers and both

are equally defined not by their outward form bytle thing which they contain. For

®l Heidegger, “The Thing,” 115.
%2 Heidegger, “The Thing,” 118.
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the Heideggerian jug, we come to experience thagug thing in the moment when its
contents are poured out to us in a flash of gerseooitpouring. For our shirt, we come to
view it as a thing in the moment when it is filletth a body that it frames and gives

shape to.

The task for this entire study of talismanic shttten, is nothing less than
attempting to re-presence the shirts as thingsnagining the bodies which once allowed
these shirts to fulfill their function as vessais the human body. This effort, which is
difficult enough given the space of time betweenpghesent and the creation of these
things, is further complicated by approaches tcsthdy of things in these intervening
years. Heidegger’s philosophical forebears viewaadd of physical objects that was,
“imagined primarily as spectacle— a series of tabikeor a play staged before & But
as the brief exercise of the jug has demonstrategsical objects, things, are not laid
before us for us to view at a distance. In deseglhis jug as a thing, Heidegger recalls
the Old High Germadinc or thing meaning “a gathering specifically for the purpoe
dealing with a case or matter,” and thus, “somethinat comes of itself and bears upon
man.”® Things have bearing upon human existence, andatteyd to functionality

within the world of human affairs.

Heidegger’s assertion of a view of objects thaties their utility as constituent of
their participation in the world of meaning helparhe the seemingly heterogenous

corpus of Islamic talismanic shirts as a single anified object of study on the basis of

%3 Stephen MulhallRoutledge Philosophy Guidebook to Heidegger andddand Time
(Routledge, London and New York: 1996), 39.
® Heidegger, “The Thing,” 119.
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their very thingness. Making the explicit connentlzetween a Heideggerian jug and a
shirt brings the very materiality of the corpudsdémic talismanic shirts into sharp relief.
The epistemological component of the definitionrfwaterial culture adopted here points
towards the way in which objects both constructvdedge about the world as well as

how that knowledge can begin to be identified tigtothe objects themselves.

How things interact with human agents forms the aeea of inquiry here, but
there is one human agent who will be swiftly pusteethe margins, thanks again, in part,
to Heidegger's little jug. The person who makesijtigg the artist or the artisan, plays
very little role in explicating what the jug’s futhen is and how that function has social
value. As Heidegger remarks “But its being madéhypotter in no way constitutes
what is peculiar and proper to the jug insofart @&squajug. The jug is not a vessel
because it was made 2>Heidegger’s dismissal of the potter here is mbamtust a
convenient analogy by which we can abandon thekdar the artists who may have
been responsible for the creation of these talistramrts. Rather, it highlights just how
little that information might contribute to undexstiing what these shirts actually are and
what they actually do. Far more important in thespit of this understanding is the re-

imagining of that which filled the void: the bodiesntained in these garments.

In the bulletin entry which introduced this chaptie very thingness of this
talismanic shirt, the fact that it is a shirt, i®dooked in favor of discussing stylistic and
technical aspects of its composition and decoratimdoing so, its functionality is

occluded and it has ceased to be present to usnReacting that presence, begun here

® Heidegger, “The Thing,” 115.
35



in the contemplation of the shirt as thing, inclsideconstructing the systems within

which this thing served a function.

The Sensational Regime: In Defense of the Corpus

The epistemological systems within which thingdipgoate are only one small
component of this project. Identifying and elucidgtthe “sensational regimes” of
Islamic talismanic shirts occupies the bulk of windibws in this study. Ottoman
talismanic shirts and talismanic shirts from pregiial South Asia were created and used
in strikingly different contexts, and yet theirenactions with human agents and the body
itself can be considered in much the same wayndive definition of material culture
outlined here. Delineating sensational regimes ies@ move away from the linear
project of biography and toward a network of relaships centering on the interaction
between objects and people. Considering these dgamapOttoman and pre-Mughal
South Asian material culture together here is asiit might otherwise appear, an
ahistorical endeavor. Talismanic shirts from thege different parts of the Islamic world
will be shown to participate in similar sensatioreimes, and thus as part of a similar

embodied process.

If the epistemologies of objects are how we coongenerate knowledge about
the nature of objects and, in turn, what objectp he to know about the world around
us, then the sensational regime encompasses theesqieriences that objects generate

in human actors. While human actors are livingtisahbeings with a life-span and
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conciousness, things have a radically differergti@hship to time and space. This radical
difference is increasingly effaced in studies ortenal culture, and the effacement of
that difference undermines the force of the seasatiregime. In order to best articulate
the vectors of those experiences, the stories jettbmust be uncoupled from

descriptions that paint objects in the light ofrity things.

The biographical model for the study of objects Haep and particularly
intractable roots. IThe Shape of Timéhe art historian George Kubler makes the case to
abandon object biographies on the basis that tigrdgphical model implies biological
principles of little import for the world of thing®©ne particularly robust arena for the
proliferation of the biological model is that of/l&. According to Kubler, prior to his
study, works of art had been discussed in ternssyté which followed notions of
evolution and flourishing which were clearly dedvieom the natural world. Giovanni
Morelli’'s taxonomies of anatomical renderings oligad by individual European painter
underscores the connection between the evaluatire avork of art and the natural
sciences. Artistic styles were discussed and etedua terms of their birth, flowering,
and decay. Kubler observes that, “However usefislfitr pedagogical purposes, the
biological metaphor of style as a sequence ofdifeges was historically misleading, for
it bestowed upon the flux of events the shapegtamtbehavior of organism&> One of
the primary shapes that this model bestows upogctdjand the most potentially

detrimental, is that of linearity.

This linear approach to the study of things hasysbbeen relinquished in all

® George KublerThe Shape of Time: Remarks on the History of THiNg® Haven:
Yale University Press, 1962), 8.
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aspects of the study of material culture. Everesilgor Kopytoff’'s influential article,

“The Cultural Biography of Thing§* the idea of writing object biographies has been
increasingly popular. In the introduction to a mecedited volume devoted to the study of
things, this idea of biography (as it pertains bgeots or things) is defined in the
following way: “a biography covers a life span, megenting a basic linearity of ageing
that unfolds a multiplicity of attached stories,anigs, and so or*® This definition

allows for a notion of multi-linearity, which emlo@s the potential for multiple
trajectories or outcomes, but it continues to assbrological model for the study of

things. This biological model then implies bothigtbmoment and a point of decay.

Objects are often said to have “lives,” althougéytare not living things, and it is
their relationship with time and within time thargerates some of Kubler's most
elucidating claims. For Kubler, historians are mgpble for giving time an intelligible
shape and that shape was often a life-cycle, withiraative period, growth, and

subsequent decline. In this shaping process, arfast

is committed to the detection and description efshape of time. He
transposes, reduces, composes and colors a fazgikel a painter, who in
his search for the identity of the subject, mustdver a patterned set of
properties that will elicit recognition all whil@noveying a new perception of
the subject?

By making the histories of things recognizable tigio the model of the biography, the

®"In Arjun Appadurai, edThe Social Life of Things: Commodities in Cultural
Perspective(Cambridge: Cambridge University Press, 1986),994
® Hans Peter Hahn & Hadas Weiss, “Introduction: Bapdies, travels, and itineraries of
things,” in Hahn & Weiss, edMobility, Meaning, and the Transformation of Things
shifting contexts of material culture through tiared spac€Oxford: Oxbow Books,
2013), 4.
% Kubler, Shape of Timel2.
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historian engages in an interpretive project teatipitulates an ideal artistic notion of

virtuosity.

As the previous section on the epistemologiesosumaing objects suggests, there
is little room within this study for such a notitdmat valorizes the role of the artist over
the materiality of the thing itself, especially givthe absence of information about the
artists responsible for the creation of thesertaisic shirts. Moreover, this scheme does
little to highlight the active properties of thintfeemselves, their interaction with other

objects, and/or their interaction with human agents

Adopting the model of the sensational regime extef that of biography
liberates the study of objects from these lineafices. Doing so also highlights how by
very dint of their “non-livingness,” visual and reatl culture from religious traditions,
“configure social relations, over time and space lagtween one life world and
another.”® Objects are not the same as living things, noenatiw tempting analogizing
language might be in the service of their explaratiin order to better articulate the
participation in sensational regimes in the contétslamic talismanic shirts, that

distinction deserves to be underlined.

Utilizing the term “sensational regime,” is a wayaddress the way in which
sensory experience within the body itself is a eked process. In the ten years since
the first issue of the journdaterial Religion(the birthplace of this notion), the editors
have reflected on the efficacy of discussing semsan this way. Crispin Paine puts it

guite succinctly by stating, “a human being is agjiant eyeball or an ear. The individual

O Morgan,Sacred Gaze9.
39



senses need to be put back into the bdtifHat a study of the senses needs to be
coupled with a study of the body itself seems dyfaibsurd point to make, but studying
the senses apart from the body is a scholarly gutsat reaches back into the sixteenth
century’? But a consideration of the sensational or sens@igme is more than just a
consideration of the body, as Paine’s sentimentirtos. Attending to sensational
regimes means studying the body and its sensemrasf@n inextricable system of

apprehending the worl&®

Just as an understanding of the regimes of sees@grience is inextricable from
a larger discussion about the body as a whole gdmoss-cultural comparisons of
clothing or adornment is predicated upon thinkibgw bodies and their coverings as
part of a single whole. One coinage for this assag#) the “body set,” presents the
body, clothing, and methods of adornment as amdammected mediurft. It is this
interconnectivity between the body, its sensoryaagy(and their resulting sensations),
clothing, and methods of adornment that structhtesan interactions and governs social
exchanges, and is in turn shaped itself by thostsys. Talismanic shirts particpate in
these interactions and practices — a fact onlygpeed by exploring the moments when
the relationship between sensory experiences,dtg, land textiles may have influenced

the use and production of these objects.

"1 Birgit Meyer, David Morgan, Crispin Paine, & S.eBt Plate, “Material Religion’s
First Decade,Material Religion10.1 (2014): 1009.
2 Margaret Lock & Judith Farquhar, “An emergent agmar putting bodies on the
scholarly agenda (Introduction),” Beyond the Body Propekargaret Lock & Judith
Farquhar, eds., (Durham, N.C., Duke University 8rg807), 19.
3 The body and the sartorial practices around theylare the focus of chapters 4 and 5.
4 Ted Polhemus, “Introduction,” ifihe Body ReadeT,ed Polhemus, ed., (New York:
Pantheon Books, 1978), 29.
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The body is that which is contained by the sharvassel, just as liquid or
emptiness is what is contained in Heidegger’'s Jugs content, the body, participates in
a host of sensory experiences which are mediatédnaalfied by the vessel which
contains it. Focusing on these sensory experieasesgll as the imagined connections
forged through those sensory experiences, is wimalaimentally ties together the study

of these shirts across the span of space and tima&vay that mere biography cannot.

From Biography to Routine: Enter the Index

The final component of the definition of matecalture explored here is the
routine. Routines are here understood as the gptadices which accompany the use
(and potentially creation) of objects within a sd@ontext and the way that those
routines are described rhetorically. For clothitng routine most associated with these
objects is dressing and textual descriptions ofsing. Where the sensational regime is
concerned with how sight, smell, and touch inflleenar perception of objects and the
imprints of that perception on material goods,rihgine is here concerned with the
dialogue around objects. What it is that peoplevith objects, and particularly how

people speak about objects, is at the heart ohttisn of the routine.

Discourse about objects, particularly art objeaften functions through

analogizing language. Early approaches to the stfidyt objects utilized a linguistic
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approach which relied on the aesthetic judgmensondividual "

Studies of art and objects are not the only anéasademic study where this
linguistic approach has flourished. The use of leagg as a model for all manner of
human actions (including societal formations anenethinking) has been applied across
the humanities and social sciences broddilysing a linguistic model led to studies
focused on semiotics and representation where rabtefture was understood to create

structures that both created and communicated mgahi

Much in the same way that the use of a biologiwadlel for “lives” of things
translates into a problematic interpretation olech§’ existence as linear or evolutionary,
linguistic analogies for objects carry with thenolplematic structures surrounding
semiotics and communcatiéhTo say that material culture can communicate nmegani

posits that the type of work needed to appreheatni®aning is translation; the simple

> Alfred Gell, Art and AgencyOxford: Clarendon Press, 1998), 9. This gramrahtic
approach prevails in discussions of textiles ameopatterned objects, such as ceramics
or tile surfaces. By utilizing this grammatical nebdcross-cultural comparisons based on
design motifs are quite easily achieved. For apredeéd discussion on the ‘grammar of
design,’ see: Dorothy K. Washburn & Donald W. Cro@&gmmetries of Culture: Theory
and Practice of Plane Pattern Analyg¢Beattle: University of Washington Press, 1988),
30-34.
’® Nicole Boivin,Material Cultures, Material Minds: The Impact ofifigs on Human
Thought, Society and Evolutig@ambridge: Cambridge University Press, 2008), 13.
" Boivin, Material Cultures 11-13.
"8Adherents to this linguistic and semiotic influed@proach contend that objects
signify in the same way that language, and by esxtentext, signifies. Two examples of
this can be found in: Christopher Tilldyaterial Culture and TextLondon: Routledge,
1991), and lan Hodder, “This is not an article gbuaterial culture as textJournal of
Anthropological Archaeolog$ (1989): 250-269, an article whose title evolkkesfamous
surrealist painting of Magritte.
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ferrying of meaning from one medium into anotffeAnd yet nothing in the definition of
material culture used here seems to imply that sutted meaning exists. Moreover, by
looking at material culture through the lens of tbetines generated by use, our focus

has shifted from meaning to mechanism.

One move away from this concept of symbolic comication through objects,
comes from the work of anthropologist Alfred Gehavdefines an approach that focuses
around agency rather than meaning. He states Jdbemf symbolic communication, |
place all the emphasis @agency, intention, causation, resuhdtransformation | view
art as a system of action, intended to change trlwather than encode symbolic
propositions about it* For Gell, and the many scholars within religiouslges who
have found his work instructiv&,it is the frequent conflation of symbol with sigrat
causes analytical problems. When symbols are utwaer$o signify some basic
underlying notion of meaning, every symbol requirgsrpretation and translation. Gell
seeks to move as far away as possible from linguisbdes when talking about art

objects, which leads him to drop the notion of art bbject” all together. This is a

9 On the issue of translation problems, see Geoigjes, After Babel: Aspects of
Language and Translatiof©xford: Oxford University Press, 19985 &dition.
80 Alfred Gell, Art and Agency6.
81 Alfred Gell’s work has been very influential withthe study of material religion, as
well as within the field of anthropology. For a eat collection of essays focusing on
Gell's influence in multiple fields and traditiorsge Liana Chua & Mark Elliot, eds.,
Distributed Objects: Meaning and Matter after Alr&ell (New York: Berghahn Books,
2013). For recent studies within the field of radigsee: Jamal J. Elia&jsha’s Cushion:
Religious Art, Perception, and Practice in Isl@@ambridge, MA: Harvard University
Press, 2012); Kenneth M Georgcturing Islam: Art and Ethics in a Muslim Lifewdr
(Malden, MA: Wiley-Blackwell, 2010); and Erin L. ldanoff, Faith in Objects: American
Missionary Expositions in the Early Twentieth Cent{New York: Palgrave Macmillan,
2011).
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particularly helpful move for studies of Islamixtées and garments, which have often

been analyzed according to grammatical models témeand decoratioff.

For Gell, much like for the editors bfaterial Religion the object as bearer of
meaning is a less profitable framework for stuchnthas been previously suggested. In
order to generate a new kind of discussion thadewva quest for underlying meaning,
Gell offers the index in place of the art obj&tThe index, for Gell, is a physical thing in
the world that can have agency and that operateadh the process of abduction, rather
than communicatiofi* This move is more than a terminological shifisia decentering
effort that places emphasis on agency and thereforeteractive processes that occur
between humans and objects. By utilizing the coneepbduction, Gell is invoking the
world of formal logic and developing a way to talliout the relationship between an
object and a prototype that side-steps the linguistp. For Gell, indexes are material
things in the world which cause people to produferences, through abductidh.
Already, a significant quantity of agency has baseribed to the material object in this
scheme, which is the added benefit that Gell derik@m escaping linguistic models in a

discussion of material culture.

Gell's potentially alienating discussion of thel@x in lieu of the more familiar

term of art-object is of considerable value for $tigdy of material culture generally, and

82 Miriam Ali-de-Unzaga applies Gell’s theories ta Iseudy of Moroccan textiles in
useful effect in the article, “The Captivating Pawé Textiles,” inlslamic art,
architecture and material culture: new perspectii@aR International Series 2436,
Margaret S. Graves, ed., (Oxford: Archeopress, R 37.
8 Gell, Art and Agency13.
8 Gell, Art and Agency14.
8 Gell, Art and Agency?26.
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the study of material religion specifically. By feging on the agency of objects and the
transformative power that they may enact on theger who come in contact with them,
the use of the concept of the index shifts attenéwvay from style or morphology and
towards function and use. Gell's work has beenqadarly influential within the fields

of material culture studies and material religiang some of his observations clearly
prefigure the constituent elements of the definifior material culture that is deployed
here. The resultant object of study for Gell is, geinerally speaking, the object, but
rather the theoretical study of “social relationghe vicinity of objects mediating social

agency.® In effect, Gell is concerned with the routinegattant to material objects.

Objects without Texts

The point of departure for this extended dicussibabjectness and material
culture, Daniel Walker’'s comparison between therbf@dlitan Museum of Art’s
talismanic shirt and manuscripts from the Deccannsella mentioned at the beginning
of this chapter, emphasizes an important abseniteimformation about Islamic
talismanic shirts: that of texts. The absence xittom the medieval Islamic period that
describe any theory of efficacy or the creationige of talismanic shirts has been viewed

as a major hindrance to their academic sflidyowever, according to the framework

8 Gell, Art and Agency?.

87 Emilie Savage-Smith, “Introduction,” iagic and Divination in Early IslagrEmilie

Savage-Smith, ed., (Aldershot: Ashgate, Varioru@@4), xxviii. Other magical objects

which she notes are not mentioned in the literdnam their respective periods are:

magic bowls, mirrors, padlocks, and miniature @us. She notes that it is only through
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outlined here, the absence of texts which desthibge objects is not taken to be a
complete impediment to their study. In contradigion, this absence removes the
compulsion to attribute each object in the apperwaalogue to a particular maker,
place, and time. The very process of attributioone which privileges artistic or
artisanal intention over the richly interconnecteatrix of interactions that appear when
one attempts instead to apprehend the routinesemshtional regimes around material
culture. Moreover, this absence of texts proscglmarticular functions and timelines
reinforces the anti-biographical stance asserteel Imeremoving the possibility of

attribution and thus occluding the moment of birth.

Case Study: A South-Asian Talismanic Shirt at theryinia Museum of Fine
Arts

The three primary components of the definitionrfaterial culture expounded
here at length (epistemologies, sensational regiaresroutines) form the overarching
structure through which to view each Islamic taksme shirt individually, as well as in a
corpus. Applying these lenses to one individuaitskiveals how profitable lines of

inquiry may continue to stem from this approach.

the combined study of texts and objects that webedier understand the kinds of
practices associated with these so-cathedjicalitems.
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Figure 5: VMFA 2000.9 (Front and Back)
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The Virginia Museum of Fine Art’s shirt was acadrthrough purchase at
Christie’s auction house in 2089.As is the case with many shirts of similar desigd
provenance, the answer to the epistemological qurest how we know what we know
about the thing is frustratingly opaque. If we fgoehe standard set of provenance details
contained in the catalogue entry and instead foauke thing which currently confronts

us in the museum'’s storerooms, we can make a linsiée of conclusions.

The thing presents itself clearly as a shirt, gredconservation staff at the
museum have stored the garment in such a way@mss$erve some of the body which

was once contained therein by stuffing the intenih acid free tissue to give the shirt

8 Accession number: VMFA 2000.9. All of the datayided on this object comes from
research undertaken by the author in 2012 at thgindd Museum of Fine Arts.
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some fullness. The textile from which the garmerdreated has been identified by
conservationists as cellulose based, meaning tiefig either cotton or linen or a blend
of the two fibers. The weave structure of the faisia fairly loose plain-weave treated
with a sizing agent which allowed the surface t@beered in blue, red, gold and brown

ink or paint.

The shirt shows considerable damage to this phsueface along a rectangular
grid-like pattern, which indicates that the shiegsafolded for a considerable period of
time. Here we are immediately confronted with aeptiall problem in asserting that this
thing is “a shirt” when called on to answer the sfign, “what manner of thing is this?”

If indeed this object was folded into a small pafoeany given length of time, it was
not a shirt — properly speaking — during that pirend it is unclear exactly what manner

of thing it might have been.

In terms of the sensational regimes within whials thing operated, certain
aspects of the decorative program of the shirt lesatbward potential answers. The shirt
is covered in the entire text of the Qum; as well as small roundels at the shoulders and
on the front pectoral panels which featurelthemalathe name ofllah, and the
exclamation, ya budi[1!” The sensational regime of the presence of &ure’'text in
relation to the body as well as the invocationhaf $cience of letters is addressed at
length in the chapters that follow, but the genseaisations of hearing, speaking, and

seeing as they relate to Qamic text are all invoked through these features.

The way in which these features are organizederstirface of this shirt speaks
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to a further avenue within the field of sensatiomgimes. The text of the Qan is

divided into a patch-work like arrangment of sqgaseemingly stitched together with
multi-colored boxes. The lobed border designs enfribnt and the back bottom sections
which also contain Quihic text are highly evocative shapes which potdigtracall

other garments and the sensational regimes whedetassociated garments evoke in
turn. As is posited in Chapter 5, these stylistiatéires are potential referents to a Sufi

garment called &hirga.

Details about the routines attendant to the ma&mywearing of the thing itself
can also be gleaned from close inspection of thecbbGiven the appearance of shoulder
seams which cut through the Qamic text described above, it is clear that the vexs$
applied to the surface before the fabric was semthe form of the garment. The lack
of seams along the sides of the body suggesthbattirt must have been secured by the
addition of something like a belt, or that it wasrw underneath another garment.

Finally, the presence of intersecting semi-ciratedark brown ink on the shoulders
underneath the polychrome painting indicates tmasurface designs were traced out

before the painting was undertaken.

As this very cursory case study has begun to dstradr, a significant amount of
information about this shirt can be presented thhdi@cusing on the thing in itself in
detail with an eye to the kinds of categories Hratdefinitional to the study of material
culture. Without even comparing this shirt to otheathin the corpus, let alone to other
types of things, and thus beginning the traditigoratess of categorization, the contours

of this thing are beginning to be made presenstdNithout reference to an individual
50



artist or artisan, we can still percieve the oetdirof the routines responsible for the
object’s creation and even potentially its use. Magportantly, we can use this
methodology to move now from “what manner of thisighis?” to the question of, “what

is it that makes this thing a talismanic shirt?”
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CHAPTER 2: The Magic Eraser

A great disappearing act is performed in the mdrtieat an object is deemed
“magical.” Like a magician who waves his wand anakes the rabbit disappear, the
scholarly application of the word “magic” effacemaections between objects and texts
which go further to illuminate an object’s livedrtext than the label “magic” ever could.
When the word “magic” is grafted onto an objectadext, a host of assumptions and
associations, telling us less about the objedf igsel more about dand early 20 ideas
about religion, take root and obscure the natutb@bbject itself. By the end of this
magic show, the audience is tricked into belietimag all magical objects bear an
association with each other. The fact that Islaimismanic shirts are magical objects is
typically taken for granted from the outset, eveithie most learned studi&sWhen
these objects are entered into museum catalogegsith ascribed magical functiotfs.
When they are described to textile collectors, teyhailed as tangible examples of
“white magic.”* Talismanic shirts are placed side by side withotebes, divination

bowls, and manuscripts of grimoires in exhibitiamsl exhibition catalogués.

89 “Mais que sait-on des objets & caractére magiguértle musulmane avant le XVlle

siécle?” Eloise Brac de la Periérre, Les Tuniquaismaniques Indiennes d’Epoque pré-

Moghole et Moghole a la Lumiére d’un groupe de nsran écriture Biri” Journal

Asiatique291.1 (2009): 57. Later she refers to the shirtsengenerally as “magic

garments” yétements magique&/0).

* The object MPE 30842 in Rome’s Luigi Pigorini Mod€azionale Preistorico

Etnografico contains the following entry for furaoii “magic protection in battle.”

%L Hillya Tezcan, “Topkapi TalismansfALI 125 (2002): 105.

%2 A talismanic shirt was included in the recéatnamaexhibition at the Freer/Sackler

Gallery. For the catalogue, séalnama: the Book of Omen(§,ondon: Thames and

Hudson, 2009). The Nasser D. Khalili Collectionsiémic Art, which publishes

thematic collections of objects from their holdirfgatures their talismanic shirts in the
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To say that an object is magical begins a contiersaot about the object, but
instead about the relationship between religionraadic, magic and science, magic and
rationality, and above all, agency. Deploying thert magic to describe an object or a
practice is an attempt to regulate the scope ofamuagency, and an attempt to push to
the margins those practices that challenge thetwanti®n of taxonomic boundaries. This
chapter takes up a three-pronged examination heta@éfinition and application of the
word “magic” as it has pertained to the (lack afidy of Islamic talismanic shirts. The
lack of prolonged attention to these objects caadmeibed to their designation as
“magic” insofar as “magic” functions as a dustbim fkess-convenient examples of
divergence in religious practice. This phenomersanaiced in the first section below
which takes up how the term “magic” is deployeatighout the works of late 19
through 28' century scholars, some of whom have come to defipeoaches to
talismanic objects from the Islamic world. The setéocus here reframes a discussion
of magical efficacy in terms of one of the most plap Arabic texts on magic: tighams
al-ma‘arif of Allmad al-Bini (d. 1225). This text has become increasingly pearpinl
discussions of magic within the Islamic world, as@ften mentioned in passing during

discussions of talismans and objects covered ingvsagiares.

Finally the termvernacularis offered as a potential alternative intendechieet
the place of “magic” when describing talismaniathiWhereas magic serves to erase

connectionsyernacularemphasizes the relationships between practiceisjduoals, and

volume:Science, Tools, and Magic (Nasser D. Khalili Cdillat of Islamic Art, v. 1P
(London: The Nour Foundation in association withimath Editions and Oxford
University Press, 1992).
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objects which inform the creation and use of thaigjects. At the heart of debates about
magic, we can uncover attempts to delimit humamege the world and to create a

division between what humans can do and what ooly €&an do.

Into the Fog: Regulating the Scope of Human Agency

Attaching the adjectivenagicalto an object often does little to describe that
object. Randall Styers asks: why has somethingres@Ehous asnagiccontinued to be
meaningful in anthropology, sociology and religiaiisdies and how is the category still
intellectually useful? In his work, Styers demonstrates how magic isatguty
deployed in debates about religion by virtue obiééng such a flexible rhetorical to8l.
The fact that magic serves as a useful sparringrogt in a host of conflicts, be it
between “civilized” and “savage” or “rational” afidrational” means that one must
always seek out magic’'s sometimes hidden opponenrtder to learn what is really at

stake.

Debates purporting to be about magic are ofteatdsbabout what constitutes
orthodoxy and what is heretical. In the case ot@mporary Islam in the Persian Gulf,
this tension can be traced within popular textsyieg magical practices and
condemning sorcerers. One such tekt, arim al-Battar (The Cutting Edge) by the

Saudi shaykh Wahid ‘Abd al-Salam Bali, clearly asgs that nearly every practice

% Randall StyersMaking Magic: Religion, Magic and Science in theddm World
(Oxford: Oxford University Press, 2004), 8.
% Styers Making Magic 96.
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which a sorcerer undertakes is, at its heart, anfahirk > Sorcery and magic have
become woven into the fabric of everyday life witlihe contemporary Muslim world as
evidenced in the proliferation of amulets, talissieand charms covering everything
from the backpacks of school-age children to taks?® In the face of this proliferation,
countries like Nigeria and Saudi Arabia have mémepractice of sorcery illegal and
potentially punishable (on the grounds of apostagyjeati?’ In this contemporary
context, as in the historical ones taken up behoagic is the ideal battleground on which

to defend a notion of “orthodox” Islam by virtuemfgic’s malleability as a categoty.

What is being regulated in this use of the terngimes the “proper reach of
human agency® Proscribing what is and is not the appropriatdiegion of human
agency in the world is just one of the kinds ofdssrpatrolling functions that discourses
on magic can take. In the i@entury, probing the boundaries of what constituagic
also allowed many scholars to define and refine then concept of modernit}f°
Indeed, “in the colonial period, works on magic esenced an hour of glory, all the
more significant since they also placed within aaletionist theory the ideas of magic as
an inferior or primitive stage of an evolution afliefs.” % For anthropologists

conducting research during this age of colonialigra,fact that science had come to

% Remke Kruk, “Harry Potter in the Gulf: Contempgréslam and the OccultBritish

Journal of Middle Eastern Studi&2.1 (2005): 64.

% Gregory Starrett, “Religious Commodities in Cadiramerican Anthropologis27.1

(1995): 53-4.

97 Kruk, “Harry Potter,” 48.

% Kruk, “Harry Potter,” 51.

% Styers Making Magic 97.

190 styers Making Magig 4.

191 Constant Hameés, “Magic, Islam and Scientifc ReseatSIM NewsletteB/99: 40.
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supplant magic was a given, and they themselves therauthoritative sources of this
new knowledgeé?? Studies from this period, which still perdurettire footnotes of many
contemporary texts, present a double devaluatiomagic, as both peripheral and

evolutionarily inferior.

This is not to say, however, that nothing at ati be salvaged or learned from
these 19 and early 28 texts. These studies proved to be foundationahfestudy of
magic in the Islamic world in that they have laygeétermined how and when we apply
the word “magic” to objects like these talismartiarts. The work of the early 30
century French scholar Edmond Doutté still makequent appearances in the footnotes
of contemporary exhibition catalogues and worksafolarship®® And yet his
methodology, sources, and scope are rarely (if)@iecussed in these studies. As a
result, Doutté has become a recurrent, and oftésilide, co-conspirator in the
production of “new” work in the field. Doutté’s deition of magic, which is explored in

detail below, is often overlooked, and insteadtéit is mined for details about various

192 Adam Becker, “Doctoring the Past in the PresenfA BiVallis Budge, the Discourse
on Magic and the Colonization of Iradilistory of Religion4.3 (2005): 180.
193 Edmond Doutté is a frequently cited source in etupedia entries on topics having to
do with magic in the Islamic world, including thetey for “Amulets, Fortune-telling and
Magic” in Brill's Encyclopedia of Women and Islamic Cultyras well as the entry for
“Popular and Talismanic uses of the G@ut’in Brill's Encyclopedia of the Quih.
Doutté’s Magie et Religions used at length as a reference text to suppeyters on
magic in Michael Dol'sMajnazn: The Madman in Medieval Islamic Soci€@xford:
Clarendon Press, 1992). In his review article abloeistate of research within the field of
magic in the Islamic world, Edgar Walter Francis d¢ifes Doutté as a useful source,
though he urges some caution at too frequent dia@m Doutté’sMagie et Religion en
Afrique du Nord
Doutté also makes appearances in the footnotegoofeicent works cited elsewhere in
this chapter: Musegh Asatrian’s 2003 article “Ibnakdin on Magic and the Occult,” and
Remke Kruk’s 2005 article “Harry Potter in the Gulfontemporary Islam and the
Occult.”
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magical practices. By locating a text like Douttéfsrally on the margins of current
scholarship, in footnotes and encyclopedia refeagniais work continues to separate the
study of magical objects in the Islamic world fréemger discussions about the

relationship between religion and magic.

Magic: Evolution and Periphery

In the 19" and early 28 centuries, magic played a role in creating bouiedar
between practices observed in the anthropologiela &nd the study of religion with a
capital “R.” Authors from this period, “bestrodestivorld like so many Aristotles,
confidently categorizing all they behelt’* The urge to categorize, to compartmentalize
and to create borders, is evident in the deployroktite term magic which became “a
means of demarcating the boundaries of religionasna rhetorical and strategic tool for
articulating a vision of religion’s ultimate provemce.% An early proponent of the
evolutionary trajectory of the history of religioB, B. Tylor, remarks in his classic work
Primitive Culturé®that this “ultimate provenance” was animism. Thistrn fueled
countless studies into the magical practices afaled “primitives” in an effort to trace
religion from its nascent stad¥.Studying magic in the present became a way of

understanding religion’s pre-history, thus rendgmmen like Tylor more like time-

194 Michael D. Bailey, “The Meanings of Magidylagic, Ritual and Witchcratft.1
(2006): 3.
195 styers Making Magic 72.
198 £ B. Tylor,Primitive Culture: Researches into the Developnumilythology,
Philosophy, Religion, Art and Custdirondon: John Murray, 1871) 2 vols.
197 Styers Making Magic,75.
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travelers than historians. Many of these studiek fdace during the age of colonial
expansion, when the attitudes like Tylor’s on tleletionary nature of religion were
almost entirely dominartf® For the study of Islam in particular, North Afribacame a

fecund territory for European scholars to condasearch into magical practices.

From the beginning of the study of magic, religiwas always offered a seat at
the table as if the relationship between the twacepts was natural and unquestioned.
But a third interlocutor was soon offered a placi the magic/religion debate:
science. The works of the nineteenth-century “lattlialist” scholars like James Frazer,
and E.B. Tylor cast magic as a kind of proto-saéefitJames Frazer's masterpiéee
Golden Bough: A Study in Magic and Religi@890)*° presents magic as a mechanistic
way to interact with nature, free from the occaaldntervention of divine beings?

Frazer considers magic in its relation to scieacg, concludes that it is merely science’s
“bastard sister®? Even with the addition of science into the disaus®n magic, magic
still plays the role of proto-somethingness; inZérait simply becomes an aborted branch

in the family tree of science.

The triumvirate of science/magic/religion is mfatously known through

198 Adam Becker, “Doctoring the Past in the PresenfA BiVallis Budge, the Discourse
on Magic and the Colonization of Iradistory of Religiongl4.3 (2005):181.
199 Cunningham uses the term “intellectualist” to reteHerbert Spencer, E.B. Tylor,
and James Frazer because these three men saelitfiahrhad its origins in man’s
attempt to explain events by attributing them tardéé agency. For Spencer, Tylor and
Frazer, primitive man is inherently rational, evetie resulting explanations for the
causality of events appear crude and incorrectddemn man.
110 3ames FrazeThe Golden Bough: A Study in Comparative Religlamndon:
Macmillan, 1890).
111 styers Making Magic 79.
12 cunninghamReligion and Magic19.
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Bronislaw Malinowski's 1925 essay, “Magic, Scienard Religion,*"*and this
grouping still looms large as an organizing priteifor collected volumes, conferences,
or courses™* For Malinowski, much like Frazer, magic was ags®ed with the material
world as part of a practical means to an €ridHere, magic is a strategy than can be
deployed to meet the needs of an individual orcaigl*® Viewing magic in this
technical way, it is easy to see how magic becameéirst step up the ladder from
primitive modes of achieving results in the natwvaltld to more sophisticated scientific

ones.

That magic can be strategic implies the presehedarm of rationality. But
rationality has served as an important foil to oasi of magid*’ Yet again, turning to
Frazer'sGolden Bouglyields a persistent and problematic definitionaifanality in
regard to magic. In elaborating the terms of tatgnality, Frazer was attempting to

understand how magic might function as a stratagisiown right. Frazer takes up a

113 Bronislaw Malinowski, “Magic, Science and Religjbpin Science, Religion and
Reality, Arthur James ed., (New York: Macmillan, 1925).
13 Stanley J. Tambiah traces the origins and impéttti® holy triumvirate in the
Morgan Lectures which were compiled into the wdrlagic, Science, Religion and the
Scope of RationalitgfCambridge: Cambridge University Press, 1990). Otiogable
examples includ®eligion, Science, and Magic: In Concert and Cenfllacob Neusner,
Ernest S. Frerichs & Paul Virgil McCracken Fleslegts. (Oxford: Oxford University
Press, 1989)... Courses on magic, science, andaeligive been recently taught at the
University of California (Berkeley), the Universitf California (Los Angeles), Boston
University, the University of Massachusetts (Bojtamd many others. Recent symposia
on this triumvarite have been organized at Indidnaversity’'s Medieval Studies
Institute (March, 2014), and the University of LandFebruary, 2013).
15 Graham CunninghanReligion and Magic: Approaches and Theorfsiew York:
New York University Press, 1999), 28-9.
"8 ipid.
117 Styers notes that it is also in the 19th centhag magic goes from being viewed as
sinful to being viewed as a kind of aberrant mofithought or “psychological
impairment” which served as a marker of cultur&iiority (Making Magic 27).
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discussion of magic as a rational practice, bugdueated rationality with a means/ends
approach; it was merely a mechaniSfhit is this flattened, almost technical,
understanding of rationality that may have impatteimost damage to the study of
magic during this periot? In keeping with Frazer’s view of nature as ordexad
uniform,**° magical practices were simply a way to achieveifipeoutcomes from the
natural world. Magic was thus a rational approdch,a narrowly defined rational
approach which rendered rationality purely instraotag*** Understood in this way,
magic (while rational) is a rigid system that seembkely to allow for change over time,
and thus a system which eventually will fossilinel @ecay as yet one more artifact of

primitive approaches to the natural world.

Fully untangling the various threads by which thederlocutors are woven into
the larger discussion of magic within the Islamirid may be beyond the bounds of this
study, but identifying and discussing their origiss crucial step towards better

understanding the objects that we dub “magicalayod

Mauss’s Magic: A Bridge Towards Foundational Textsr Magic in the Islamic
World

118 penner irReligion, Science and Magic: in concert and conflacob Neusner, Ernest
S. Frerichs & Paul Virgil McCracken Flesher, eddew York: Oxford University Press,
1989), 13.
119 penner in Neusner et. al., 13. Frazer's 1891 edgzhedition contains the full
elaboration of his concept of “sympathetic magikhis is the divided intthomeopathic
magic anccontagiousnagic.
120 Styers Making Magic,79.
121 penner in Neusner et. al., 22.
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These classic texts of the™Land early 28 centuries do not deal with the study
of Islam or magic in the Islamic world directly.deed the study of magic in the Islamic
world is still an emerging field whose major theara and historical tomes have yet to
be written*?? In order to move into a deeper examination oféheerks which do treat
the subject of magic within Islam, we must firgtdk their origins in their own
intellectual ancestors. The work of Marcel Mausa assic example of one such
ancestor which has come to inform those that fallparticularly in terms of the
problematic relationship between magic and religisnt was articulated at the turn of

the 20" century.

Mauss first took up the subject in earnest inreesef lectures titled “Magic and
lts Relationship to Religion” delivered at the Eedlusse des Hautes Etudes in 1884.
Mauss was indeed concerned with better articulahedoundaries of the category of

religion and religious practices and found in tbeaept of magic a testing ground for

122 Two dissertations in the last few years demorsstia interests of emerging scholars
in investigating magic and the occult as part efldrger project of the history of science
and the development of Islamic intellectual thoudguth of these dissertations take their
primary source materials from Iran. See: Alirezahglmmadi Doostdar, “Fantasies of
Reason: Science, Superstition and the Supernatuhan” (Ph.D. Dissertation: Harvard
University, 2012) and Matthew Melvin-Koushki, “Th@uest for a Universal Science:
The Occult Philosophy of]a’'in al-Din Turka [Ifahani (1369-1432) and Intellectual
Millenarianism in Early Timurid Iran” (Ph.D. Disdation: Yale University, 2012).
While an English language narrative history of neagilslam has yet to be written,
collected volumes currently take the place of caradmeference works. For the early
period, see: Emilie Savage-Smith édagic and Divination in Early IslarfAldershot:
Ashgate/Variorum, 2004). Other scholars have mégfes<o present studies about magic
in Islam as part of a larger project on magic i ktiddle Ages in Europe. Charles
Burnett’s collection of articles published gsgic and Divination in the Middle Ages:
Texts and Techniques in the Islamic and Christiamldlg (Variorum, 1996) is certainly a
step in the right direction.
123 Marcel FournierMarcel Mauss: A Biographytranslated by Jane Marie Todd
(Princeton: Princeton University Press: 2006), 133.
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articulating some criteria for inclusion and exatuns He observed that magic takes up a
“unique,’ ‘uncertain’ place among religious phenena, since it ‘resembles religion by
its modes of action and notions?* But what Mauss really seems to have been testing
was not the relationship between religion and mdgit rather the limits of his own
sociological methodology. Magic provided Mauss wite chance to push the bounds of
his sociological analysis further because magicattres happened outside of the public
sphere, and thus begged the question, “in whatweay these facts sociaf?® This is

not to say that Mauss and his colleagues werearaterned with defining or studying
magic itself or better observing and understandnagical practices. But Mauss’

approach underscores just how often magic servagasxy battleground for broader

struggles with scholarship.

In his seminal textA General Theory of Magi?® Mauss takes up some of
Frazer’s ideas about the relationship between maglareligion, though Mauss was
critical of Frazer’s highly simplified notion of rgec and his “inadequate definition of
religious phenomena?’ And yet in his own work on magic, Mauss still ntained the
similar distinction between religion as the pulgigsuit of abstract aims and magic as

the private means through which to attain immediaie practical result$® That they

124 Eournier Marcel Mauss 135.
125 Fournier Marcel Mauss135.
126 This work had its origins in the 1902-3 articlene of a General Theory of Magic”
in theAnnée Sociologiguehich Mauss co-wrote with Henri Hubert. See Fournie
Marcel Mauss133. Original article: Henri Hubert, and Marcehis, “Esquisse d’'une
Théorie Générale de la Magié,’Année Sociologiqué (1902-1903) 1-146.
127 Eournier,Marcel Mauss136. Mauss wrote a review of FrazeFise Golden Bougim
Année Sociologigug (1902).
128 Bailey, “The Meaning of Magic,” 4.
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are separate categories, or at least two distirtetgrises, seems for Mauss to be a given.
In the introduction to the text, Mauss lamentsititgscriminate blending of words like
“religion and magic,” “prayer and incantation,” 3#dice and offering,” “myth and
legend,” and “god and spirit? In his earlier work with Hubert, Mauss had begyn b
attempting to differentiate between “the magictd and the religious rite” which they
recognized to bear keen similariti€$But in the subsequefeneral TheoryMauss

chose to side-step the “controversial” questiothefrelation between magic and religion
in favor of examining the “natural classes of fagihich comprise magical practicé"

As a result, Mauss supported Frazer’s clandestitiemof magic, saying that magical
rites take place in secret, outside of organizéts.cand on the borders of that which is
prohibited**? Of course, Mauss'’s primary concern and his prinfify of study is

practice or the performance of an act, rather thardiscourse surrounding that act.
Perhaps it is due to this feature that, over tikhauss’s work itself has been credited with

contributing to the demise of “magic” as a categwithin scholarly discours&”>

In Mauss’s estimation, magic is too poorly defirseul too insufficiently
organized (even according to its own practitioned)e considered an institutidtf. It is
important to note that Mauss takes as his sourderiabs customs from as far afield as

Australia, Melanesia, North American Native groupduding the Iroquois, Cherokee,

129 Mauss General Theory?.
130 Eournier Marcel Mauss 137.
131 Mauss General Theory7-9.
132 Mauss General Theory24.
133 David Pocock, “Foreword” in Marcell Mauss,General Theory of Magit.ondon:
Routledge, 1972), 1.
134 Mauss General Theory10.
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Huron, and the Algonquin/Ojibwe, Mexico, Malaysaad the Indian “Brahmans,” as
well as some Greek and Latin myths, and GermarnicCahd Finnish folklore. In his
second section, “Definition of Magic,” Mauss proggdmore descriptors than definitions
for the term, many of which reinforce the idea strct division between religion and
magic. The emphasis on secrecy, and the “anti-Sow@aure of magic->° serves to push
it further and further away from what Mauss undards as religion. Where magic is
concrete, religion is abstratt Where magic is centrally concerned with the adtjais

of knowledge, religion is preoccupied with conceized metaphysical natur&¥.

The force of Mauss'’s discussion suggests thatarfagitions as a sciencéand
that the magician possesses a technical and pbktiowledge of the same nature as that
of blacksmiths, doctors and shepheltfdn keeping with Frazer's understanding of the
role of rationality in magic, Mauss’s magic is dianly instrumental, and almost
utilitarian. Here we see at work the notion of ncaag proto-science, but also as a

vocation complete with a specialized skill set apparently rational parameters.

The relationship between magic and technical pisrdas been addressed more
recently by Alfred Gell who changes the relatiopsinom one of analogy to one of
commentary: “Magic consists of a symbolic ‘commeyitan technical strategies in
production, reproduction, and psychological marafiah.”*° By commentary, Gell

means the kind of commentary generated by childtgrlay who narrate each successive

135 Mauss General Theory89.

136 Mauss General Theory141.

137 Mauss General Theory143.

138 Mauss General Theory63.

139 Mauss General Theory?29.

140 Alfred Gell, “Technology and MagicAnthropology Today4/2 (1998): 8.
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step of their actions during the process of makewe This kind of commentary is the
kind which contains the desired set of outcomefecseries of practices which may not
be able to sustain such outcomes in reality. Aridaaeording to Gell, this commentary
is still meaningful. He clarifies with, “The sangetrue of magic, which sets an ideal
standard, not to be approached in reality, towastnish practical technical action can

nonetheless be orientetf”

Gell's work provides a convenient bridge betweesulk, Frazer, and Tylor and
the small canon of authors from a proximate timgogecome to play a crucial role in
defining magical practices within the Islamic worlMauss, Frazer and Tylor have
continued to be important foils for contemporargadissions of magic and its relation to
religion, science and the natural world. Similalythors who were the rough
contemporaries of Mauss, Frazer, and Tylor, but didovork on the Islamic world,
continue to serve as critical references for th@@mporary discussion of magic within
that field. As mentioned earlier, the work of ongher in particular, Edmond Doutté, has
persisted in his use for well over a hundred y€eHnsis a system of nearly closed
references to these texts has emerged within thtadites of dozens of modern and

contemporary articles about magic in the Islamiclavt'® As a result, when using these

141 Gell, “Technology,” 8.

192 Doutté is listed as a resource in the bibliograthtay concludes the introductory article
in the collection of essays that is most frequeaitigd in studies of Islamic magidlagic
and Divination in Early IslamEmilie Savage-Smith, ed. (Aldershot: Ashgate/vianm,
2004), xlv. Other recent works include: Alan Dunddse Evil Eye: A Casebook
(Madison: University of Wisconsin Press, 1992), Amarie SchimmeDeciphering the
Signs of God: A Phenomenological Approach to Islathany: State University of
Albany Press, 1994), Corinne Fortier, “Le corps ommeémoire : du giron maternel a la

férule du maitre coraniqueJournal des africaniste$8.1-2 (1998): 197-224. Constant
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kinds of sources to ascertain the function or aveatf Islamic magical objects, new
scholarship sometimes is hardly new at all. Moreowe frequent use of these sources to
place objects within their “lived contexts” has keda misguided satisfaction which can
only be corrected through turning our attention yafvam the bulk of these works and

towards texts about magic from within the medidskmic world itself.

Edmond Doutté: an early 20century French Historian of magic and religion

Edmond Doutté came to study Islamic magic throcigtumstances that were the
result of a combination of his own ill health and imterests in sociology. Hidagie et
religion en Afrique du Nor@L908) is still one of the most frequently citedriw®on
magic in the Islamic world to date. The originaD8%ext became so difficult to obtain
by the 1980s, when interest in the topic reemengéadance and elsewhere, that the work
was reprinted in 1990. Doutté (d. 1926) was bor@h@lons-sur-Marnes in 1867 but
moved to Algeria in his twenties to seek relief iss tuberculosis symptoni$’ By 1898
he had obtained a professorship and in 1899 henbeggaloguing the Arabic manuscripts
held in various mosques in Algier¥.Despite his continually bad health, he traveled

extensively in Algeria and elsewhere in North Africonducting sociological research,

Hameés’s edited volum&oran et Talismans: textes et pratiques magiquasiéau
musulman(Paris: Karthala Editions, 2007) acknowledges Daitté’s work is one of the
few monographs devoted to its topic and aims tovegorate studies like Doutté’s
within a contemporary set of academic paradigms.
143 Alain Messaoudi, “Doutté, Edmond,” in Francois Bon, ed.Dictionnaire des
Orientalistes de Langue Francai§Raris: Editions Karthala, 2008), 310.
144 Messaoudi, “Doutté,ibid.
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often accompanied by his two “indigenous collabansitst ‘Allal ‘Abd1 and si

Biamedin ben Ziin.**> He wrote several books on Islam in North Africalimling

L’lslam Algérien en I'an 19001900) andLes Minarets et I'’Appel a la Prierd.900).

When he first presented Hiéagie et Religion en Afrique du No¢tl908) the work was
“greeted with certain reservations” by thenée Sociologiqu¥® though it would go on

to become immensely popular in the years that\iald In the preface, Doutté states that
his general aim in the work is to apply the redbrbries of the English anthropological
and French sociological schools to his own obsematof religious practices in North

Africa. '’

Magie et Religiortan be described as a simplified form of, or pesheap
caricature of Durkheim’s conception of the evolataf the sacro-religious applied to
Muslim practices*® That is to say, Doutté is participating (alonghndtnumber of
authors already encountered) in an evolutionarycgmh to the study of magic and
religion. And yet Doutté himself seems to underdtdre potential limits of applying an

evolving sociological theory to his observatiortioé varieties of Muslim religious

195 Messaoudi, “Doutté,” 311.
146 Messaoudi, “Doutté, ibid.
147« 'idée générale de cet enseignement était I'agapidon aux phénomeénes religieux
observés dans I'Afrique du Nord des théories ékd®depuis un demi-siecle par les
ethnographes et spécialement par I'école anthrgjmple anglaise et par I'école
sociologique francaise.” Edmond Doutiéagie et Religion dans I’Afrique du Nqrd
(Paris: J. Maisonneuve et P. Geuthner, 1984), uittBovas a follower of Durkheim, a
fact that Constant Hameés points out in his reviéthe 1990 reprint oMagie et
Religion.See Constant Hames, “Magie et religion dans I'Afeigiu Nord by Edmond
Doutté,” Archives de sciences sociales des religié0s? (1985): 249.
1484 n'empéche qu'on a 13, sous une forme simgifigresque caricaturale?) le fonds
évolutioniste de la pensée de Durkheim a propcsadte-religieux et son application (ou
tentative) au domaine des pratiques musulmanesridda‘Magie et Réligion,” 250.
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practice. As he clearly states in his preface,

...perhaps you will deem that | have a little &i#lly placed these things
in modern sociological categories, or even thatyradrthe explanations
proposed here are weak. | accept these criticind] | apologize for the
undeniable usefulness of a provisional systeminafid

It is clear from Doutté’s own assessment of hiskitbat he understands the potential

pitfalls of his method as well as the potentialwgting that these theories may undergo
in the ensuing years: “...no doubt many of theenirtheories will be modified in a short
time.”*° That is, of course, precisely what has happendd/anthere is still a reason to

re-readViagie et Religiomow*!

In keeping with the late fBand early 28 century notion that magic is usually
proto-something, we can find in Doutté evidence se@ms to suggest that magic is
proto-science. He recounts that medicine is thegdeer” of magic and pharmacy is the

specialty of magi¢>? Just as in Mauss, Doutté asserts that many piofesalso have a

149« _peut-étre jugera-t-on que nous avons parfoipeu artifciellement placé ceux-ci

dans les cadres de la sociologie moderne; ou eqoaréeaucoup des explications
proposées sont en sommes fragiles. Nous acceptegsneproches, en nous excusant sur
I'utilité incontestable d’une systématisation psmire...” Doutté Magie et Relgionl.
150« beaucoup des théories actuelles devrontmétifiées a bref délai...” Doutté,
Magie et Religionl.
151 As Hamés concludes: “If times have changed in peirthen they are changing again,
and a return to the study of other religious passtiand of other religions under the aegis
of the social sciences is emerging.”™Si les tempisohangé en Europe, ils changent a
nouveau et le retour a I'étude d’autres pratiqedigieuses et d’autres religions, sous
I'égide des science de la société, se fait jouainds, “Magie et Réligion,” 250.
152 Magie et Religion36-7. It is interesting that in both Frazer arslié magic is seen
as female, either as a “bastard sister” (Frazeflanghter” (Doutté) as if to emphasize
the fact that that magic cannot be the legitimait@@genitor for any modern scientific
pursuits.
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magical character: blacksmiths, undertakers, ei@uers, and barbers? According to
Doutté, a barber in North Africa sounds much like titular character in Rossini’'s opera
Il barbiere di Siviglia, ossia L'inutile Precauzigncomplete with a quick-tongue and
endless schemes. But much in the same vein asriRessrber, these barbers also
perform small surgeries and set boté4 his anecdotal evidence points towards a
definition of magic as a precursor to science, ¢foDoutté gives a more detailed

definition in subsequent chapters.

In attempting to formulate a definition for magas he understands it to operate
in North Africa, Doutté calls on both Frazer anduds. Doutté firmly rejects Frazer's
notion that magic is proto-religion, and also disseis Frazer’s idea that the law of
sympathy, “which appears to dominate magic [athis]conclusion of the English
anthropological school” is the driving force behimagic®® In his estimation, it is
emotion and desire that define the life of therfptive” and thus the primitive’s
worldview. Doutté even launches a small attackragjdhe virtues of rationality when he
asserts that there is a “logic of emotions” thaymave rational conflicts but no inherent
emotional contradictionS® This leads him to a set of definitions for magieamed from

Mauss and Hubert:

* Magic is the domain of desire.

153 Magie et Religion38.
154 Doutté attributes the magical character associatétbarbers in North Africa to their
use of iron tools and a stone-age era taboo agamsise of ironMagie et Religion41.
1%Magie et Religion308-309. Doutté rejects Frazer with this rem&ga’y a-t-il de
plus invraisemblable, par exemple, que cette théderazer d’aprés laquelle 'lhomme
n'aurait édifié la religion qu’aprés avoir reconfimpuissance de la magie?” (309).
156 Magie et Religion311-2.
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* Magic is a system of inducemempriori operating under the pressure of need by
groups of individuals.

* Magic is thus, before anything else, a technigueyany languages the word which
designates it comes from the significant root,dtg to act.**’

Doutté’s assertion that magic is a technique isteal step towards moving magic out of
the realm of proto-somethingness, and into diffedemain of study all together. While
Frazer, and Mauss hint at the technical natureagfioy Doutté is explicit in naming
magic as a technique in its own right. That techajdor Doutté, is at the heart of all

human agency, and can be evaluated independengyigibn or science.

Doutté’s work provides many surprising moments) et this study has become
a work outside of time, an enterprise entirely doea from the context of its creation
and, more frustratingly, from the provisional pagders set out by the author himself in
his preface. As is clear from his introductory reksaDoutté well understood that the
theories he was employing would change over tintesanv their application as a useful
structure which served the purpose of creatinguaadéwork for his study. A significant
guantity of the information in Doutté’s text is gleed from personal encounters, often
with Berber and Tuareg peoples, and his own musabgsit how what he experienced
related to contemporary anthropological and sogichl theories. The plates of
illustrations throughout the text, primarily of teal amulets and magic squares are often

reproductions of amulets that the author himsdlected while in North Africa, making

157«|_a magie est le domaine du désir... La magiaiastystéme d’inductioa priori
opérées sous la pression du besoin par des grdipéividus... La magie est donc avant
tout une technique; dans beaucoup de langues lgunt désigne vient de la racine
“faire, agir” Magie et Religion312.
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them most likely 19 or 20" century**® In reality, Magie et Religions a kind of hybrid

text, somewhere in between a textual study, arogttaphy, and sociology text.

In the intervening years between Doutté and tkegnt, magic in a contemporary
Islamic context in Africa continues to be a popwabject, and talismanic shirts are still a
topic of scholarly interest. Contemporary talisneestirts (sometimes referred to as
“charm gowns”) are particularly prevalent among lHaisa of Western Africa. Recent
studies of these objects are based almost entirebthnographies, where the idea of a
particulary Islamic notion of magic continues toitveoked*® In his 1988 dissertation,
The Lore of the Traditional Malan$aleh El Mohammad Hassan discusses the
phenomenon of making tledlo or Quranic board among the Hausa. This practice is
linked to the creation of talismanic shirts in #raphasis put on the material efficacy of
the writing of Arabic script in ink which can eithiee diluted in water and consumed as a
medicine or applied to amulets. Hassan notes thatranon thread running through both
early studies on magic in North Africa and contenapp studies of these phenomena is
“the appeal of Islam for outsiders [as] ‘magicagielus.”**° These contemporary studies

seem to confirm Doutté’s assertion of magic asd kif technique, and thus as a pursuit

1% The exception to this, of course, are those plates the text of th&hams al-Mairif
or al-Tilimsant's Shunas al-Anwir that are included. These are, however, the only two
medieval texts which appear to be consulted withfesguency.
159 Laurence Douny, “Silk-Embroidered Garments as 3i@mative Processes:
Layering, Describing, and Displaying Hausa Mateldaintities,”Journal of Material
Culture16 (2011): 401-415. Douny writes, “The efficacytloé charm gown — and by
extension of amulets — is achieved through imppcéctices of power that materialize in
the great number of geometrical motifs and inswi® that are magically loaded...”
(411).
%0 saleh EI Mohammad Hassan, “Lore of the Traditidialam: The ‘Material Culture
of Literacy’ among the Hausa,” (Ph.D. dissertationiversity of Pennsylvania, 1988),
21.
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potentially within the bounds of religion as oppos$e outside of it.

Magic as Religious Technique: al-hi’'s Shams al-Maarif

The newfound scholarly interest in magic and msitté the “occult” has
thankfully generated a turn to Arabic texts frora telamic world that can shed more
light on what magic might have meant and mean withat context. By looking at one of
the most well-known authors of this typebecomes clear that the boundary between
magic and religion that seems so natural withifi 48d early 20 century European
accounts of Islam is precisely the useful fictibattDoutté himself hoped would soon be
rewritten. No clear boundary between “religion” dnthgic” exists in the&Shams al-
Ma'‘arif wa-La@'if al-‘Awarif of ALlmad al-Bini (d. c. 1225)°* But, as is the case with
texts that achieve a certain level of popularitgnunscript research (such as research
undertaken by Noah Gardiner) provides some backgron al-Bini and his oeuvre. In
his recent work on the topic, Gardiner utilizes plagatexts which accompany the dozens

of manuscripts of al-8ni’s work to piece together his story. In doing sayd@ner has

181 In his dissertation on ali®i, Edgar Walter Francis IV attempts to piece togethe
biography from details gleaned frontif8’s own texts and the practically non-existent
records in biographical dictionaries. Francis afitsrto work through thsilsilas found
in some manuscripts oftBi's most famous text in an effort to reconstruct teiachers
but ultimately deems this source of biographic&imation to be unreliable. Ségdamic
Symbols and Sufi Rituals for Protection and HealiRgligion and Magic in the Writings
of Ahmad ibn Ali al-Buni (d.622/12p%h.D. Dissertation: UCLA, 2005), 101-3.
In his subsequent work, Noah Gardiner has workel tesilsilasin a great number of
Bani manuscripts and has been able to fill out a teetabap of Bint's intellectual
heritage. His findings were presented at MESA ih22h “New Information on the Life,
Education, and Major Works of Ahmad al-Buni” (SessP2785: Sufism and the Occult
Sciences in the Medieval and Early Modern Peridd&shington, DC, 12/02/11.
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revealed that al-&1, and his body of work, are in no way marginalie history of

Islamic intellectual thought of the $8entury and beyond.

Abt al-‘Abbas Al'mad b. ‘Al b. Yasuf al-Qurashal-Bunt was an important Sufi
shaykhin Cairo during the 1220’s as evidencedijlagat al-san@’ (the audition
certificates) present in a number of his manussif3tThesedijazat al-san@’ are records
or certifications that an individual has studiedl{stened to the teaching of) this
particular instructor’s text. That alaBi's works were auditioned on multiple occasions,
during his lifetime and in his presence indicatethlihe status of the author and the
importance of his work in its own time. Furthermdtes organized and public study of
al-Buni's works flies in the face of Mauss’s conceptiomudgical knowledge being
acquired in secréf® These were texts which were studied in the sanmeras texts on
theology or law and whose value must have beerdbasteonly on their content but on
the powerful figure of their author. This pointsignificant, and as Gardiner points out,
though the content of al#Bi's texts today seems unusual, these texts wersniéed

through the same channels as conventional worksvenel studied in the same

manner-*4

182 |n addition to the full name given here, alfBis also frequently given the following
epithets: j al-Din, Shitab al-Din, Mully1 al-Din, or Qub al-‘arifin. Noah Gardiner.
“Forbidden Knowledge? Notes on the Production, $maission and Recption of the
Major Works of Almad al-Bini,” Journal of Arabic and Islamic Studié® (2012), 86.
183 This detail also provides us with important infation about the way magical
knowledge was transmitted in the medieval Islamilieonin general. This is an area of
Islamic intellectual history which Constant Hames kamented that we know almost
nothing about. Hames, “Magic, Islam and Scientf&search,” 40.
184 Gardiner, “Forbidden Knowledge,” 95.

73



Much work still remains to be done on the so-ceerpus Bunianum®
Gardiner has identified five texts which he bel®we constitute the authentic production
of the historical al-Bni.*°® Of these five, two deal with the making of talismand the
science of letters: Thehams al-mairif wa-lal1@'if al-‘aw arif andLal 1&'if al-isharat fr
al-Curif al-‘ulwiyyat.*®” These two texts are also the most widely copietisamvive in
the greatest number of manuscripts, and they & cbnfused for each other given the
similarity of their subject mattéf® Both of these texts include detailed charts for
talismans in the form of magic squaresafq (pl. awizq). But along with examples of
magical figures and schematics is the elaborati@gnammplex conception of the cosmos
and all of creation in which the line between wtet be called “religion” and what can

be called “magic” is blurry, if it even exists dk a

1% The termCorpus Binianum as coined by Jan Just Witkam, refers to thosésvor
which have been associated with a@lRB including the many differing recensions of his
most famous work, thBhams al-mairif. Given the popularity of this one work, it is
possible that at least some of the texts whichyttdar al-Bini’'s name were not actually
produced by him, but rather attributed to him &tar date. The use of this term helps to
emphasize how aliBi’s texts have helped to contribute to an entiregefee: Jan Just
Witkam, “Gazing at the Sun: Remarks on the Egypifagician al-Bini and His Work”
in O ye Gentlemen: Arabic Studies on Science anddtitex in Honor of Remke Kruk
(Leiden: Brill, 2007), 183-200.
1% Much has been made about the three so-callediéwet'sof Bini’s most famous text.
While theShams al-Mairif al-Kubra wa La |@'if al-Awarif (frequently referred to as
“the long recension”) is by far the most commonhpwn, and consulted, of alaBi’'s
works, Gardiner makes the compelling case thattbik is actually pastiche. While it
contains some of the original text from tBkeamsnearly all of the printed editions of this
work contain later additions which could not haeei the work of the author. This has
largely to do with the late date of the manuscnpitisch are used for these printings. In
some printed editions, the text even makes referem&mrika, “America,” which
reasonably excludes these sections as being theofai-Bani himself.
57 From here forward, these texts will be referrethta short form as th8hams al-
ma‘arif and theLal|@'if al-Isharat.
18 Gardiner “Forbidden Knowledge,” 95. It is highligdly that many more excerpts or
sections from these two texts are reproduced doparajmi’' at and circulated even
more widely.
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While theShams al-mairif is frequently referred to as a grimoiféthe text is
far more complicated than this term suggests. srbbokGrimoires: A History of Magic
Books Owen Davies briefly describes aiufi’'s Shams al-Mairif as essentially a
grimoire, calling it “a book of charms and magiawher squares-*° In addition to
chapters on the creation and use of magic squacesrgptograms, which one might
expect to find in such a book, there are secti@sewbing the divine throne, the elements
and spheres, and angels and jinn. But there aveeatended discussions about Sufi

devotional practice¥’*

In many ways, it is in discussions of letter magiat the relationship between
magic and religion is most clearly articulated wital-Bant’s writings!’? In theShams
al-Ma‘arif, al-Bani remarks that those who seek to use letter magie bae of two aims:

profane/mundanel(inyaw) or religious/next-worldly ykhraw).”® From the outset for

199 See, for example, the overview of magic in thertst world found in Edgar W.
Francis’s “Magic and Divination in the Medievaldshic World,”History Compas$9/8
(2011): 622-633.
170 Owen DaviesGrimoires: A History of Magic Book©xford: Oxford University
Press, 2009), 27. The traditional definition fagramoire is a magic manual, or a
textbook for the application of magical recipes.
71 Gardiner, “Forbidden Knowledge,” 104.
172 This phenomenon, in scholarship on @kBand magic is the Islamic world more
generally, is variously referred to i@@psephigfrom the Greeksosandpsephos
meaning “equal pebblesyematria(from the Hebrew)iilm al- [uraif (Arabic science of
letters) or the Persian equival@htin-elJoruf. The use of the tergematriais the least
preferable as it most accurately refers to a Heltragition with its own highly
developed system of correspondentsspsephids the term employed by Pierre Lory in
his discussion of al-1 and his work and generally refers to the praaticadding up
the numerical values of the letters which make woed or phrase. The generic terms
“letter magic” or “the science of letters” are battceptable translations of the Arabic or
Persian, which is indeed what appears in theseaqaltgixts themselves. This topic is
taken up in detail in Chapter 3.
173 pierre Lory, “La magie des lettres dans le Sharéatarif d’al-Buni,” BEO39/40,
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al-Buni, magic and religion cannot exist in a center/geeiy relationship. One can use
magic (in this case letter magic) in the servicd@fout religious aims and similarly one
can use magic to accomplish profane ends. Fonai;Bnagic’s relationship to religion is
not oppositional; the two concepts cannot be opphbseause they are of different orders
of classification. Letter magic here is a techniguean act that can be performed
towards a variety of ends. Religion is a spherdaiwitvhich the technique of letter magic
may or may not be performed. In one sense, thismselechoes Malinowski’s distinction
between magic as a means to an ends, and religithreaphere within which those ends
may be achieved. But for alaBi, one may even go so far as to say that the twaster
“magic” and “religion” cannot truly be compareddiscussed in terms of each other; the

terms on either side of the equation are simplgitbérent natures.

Within the corpus of al-Bni’s texts no obvious distinction appears betweesdho
texts intended for a Sufi or “religious” audienoe those intended for occultists or a
“magical audience’* The Shamstself can be read as a passionate defense of the
religious import of magical practices and the imseapiritual benefit derived from the
focused and devout employment of letter magic. iksr® Lory notes, in th8hams,
letter magic is inserted into a world-view and aderstanding of Islam that is entirely
coherent for al-Bni.*”® In short, utilizing letter magic is a way to unsieand the “parole”

of the universé’® But a cursory understanding of the parlance ofitigerse cannot lead

(1989): 99. Lory translates these two terms asgm@fnd religious, whereas it might be

more conventional to understand them as mundaneeestial.

17 Gardiner, “Forbidden Knowledge,” 109.

175 Lory, “La Magie des Lettres,” 99.

178 For a detailed investigation of aBi’'s views on letter magic in relationship to the
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one to any ultimate understanding without the waation of some religious
enlightenment as well. And so ali enjoins his readers to practice, in addition ® th
letter magic contained in his talismans, superdoygdasts and prayers in order to truly
perceive the “mysteries and wonders of God’s apeati’’ Al-Bni further reinforces the
interrelation between the practice of letter mamd devout religious undertakings
through this entreaty to his readers. Again, médgce, letter magic) is a technique
which, though arguably effective in its own rigbén be amplified through its
combination with religious practices in order tinigrthe practitioner to his desired

outcome.

For al-Bini, the knowledge required to participate in thigeysis not the type of
scientific knowledge found in books. Rather it eavhich “comes from a intimate
relationship between a servant and his Ggdllh such a system, divorcing magic from
religion is utterly non-sensical. Lory, in his aysb of this text goes so far as to dub al-
Bini a “sufi-magician.*”® Indeed, the emphasis on the Sufi themes iniai28 text is
important for understanding the inextricably linkemture of magic and religion within
the text. The presence of a large group of readepgjists, auditors, and patrons of al-

Buni's works who self identified as a Sufi in the pasds that accompany so many of the

cosmos, see Chapter 3.

177 Gardiner, “Forbidden Knowledge,” 105.

178 ory, “La Magie des Lettres,"106.

179 Lory, “La Magie des Lettres,”108. The additiontbé title Sufi here is intended to

stress the difference in the relationship betwe8anfaand God and a magician and jinn

or angels. Learning the names of God and manimgidtiem in pursuit of magical aims

is a fundamentally different operation than thaa@hagician imploring the names of jinn

and angels. For the “Sufi-magician” there is aigmf reward in the undertaking of a

magical act that is not present in that of the miagi utilizing the power of jinn or angels.
77



manuscripts supports the notion that akBs audience was also largely made up of
Sufis’®° The composition of al-8’s likely audience serves to set his own prosaipsi
towards fasts and prayers within a context thah&irde-emphasizes any perceived
disjuncture between magic and religion. He is nyetaling his audience something that
they already know: the relationship between a depaactitioner and God is thsne qua

nonaround which all other practice revolves.

One of the primary magical techniques found withliBani’'s oeuvreis the
utilization of God’s divine names. The invocatidrtlee divine names and the eventual
recitation of the supreme name can only be eff@magin so far as the participant is in a
suitable state of spiritual focus. The externatpca of magical acts can only be brought

about through effective internal preparations. Thois/ says:

“The knowledge of the supreme name confers a pimaigoower on the
saint-magician, but he cannot obtain it throughragivgrace nor through
human apprenticeship. Ultimately, this thaumatupgiewer does not
belong to him; it comes directly from the poweltloé Divinity over his
creatures !
That true power comes directly from God does rott mnight seem, countermand the
instructions and designs of the man-made plandithatBant's text. Rather, it seems

that man may learn how to construct talismans aadiersquares, but only God may

imbue those objects with the power to affect th&rée outcome within the world. Thus

180 Gardiner mentions that one third of all of the earfound in and aroundiBi’s
manuscripts either are followed bi¢tFagir or, more rarely, an association with a specific
order. Gardiner (2012), 112-113.
181| a connaissance du Nom Supréme confére un pounadligux au saint-magicien;
mais il ne peut I'obtenir que par grace divinenetpar un apprentissage humain. En
définitive, ce pouvoir thaumaturgique ne lui appemt pas; il dérive directement du
pouvoir de la Divinité sur ses créaturéory, “La Magie des Lettres,” 109.
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the knowledge contained in aikBi’s texts is foundational for the practice of madpat

it is only God’s will that determines whether onaims will be achieved.

As the manuscript evidence has demonstrated, dhrthe existence of lengthy
ijazat, there seems to have been no sense during theeb8ury that al-Bnt's texts were
necessarily “illicit” or that what he produced wagant to be read in secret. In contrast,
the existence of at least one luxury manuscriph ewtfzq executed in gold and blue ink
points to a high level of patronage and scholastiestment®?> So why is it that al-Bni
has been so often relegated to the margins ofigtierir of Islamic intellectual thought
and his most famous work branded as a grimoire?Peléue perhaps two answers to this

guestion, one from the medieval period and one fiteermodern.

In the two hundred or so years that followed thbligation of al-Bini’'s seminal
text, his work was disparaged in what would become of the most popular texts to
assign in contemporary courses about the Islamrtdwibn Khaldin’s Mugaddima The
Mugaddimais the introduction to the magnum opus kieb al-‘Ibar (The Universal
History) of Ibn Khaldun, (d. 1406), an Andalusiastarian, sociologist, and philosopher.
For Ibn Khaldin, magic was defined as: “the capacity of humandgeto influence the
world of elements by supernatural meatf.This seemingly innocuous definition masks
Ibn Khaldin’s true feelings of distaste for the larger catggd “occultism” which he
saw as a threat to the well-being of the st&tén order to get a better sense of his views

on magic, Musegh Asatrian examines the work ofAble‘'arite theologian Ab Bakr

182 Siileymaniye MS Nuruosmaniye 2822. In: Gardineortidden Knowledge,” 114.
183in Musegh Asatrian, “Ibn Khaith on Magic and the Occultlfan and the Caucasus
7.1/2 (2003): 94.
184 Asatrian, “Ibn Khaldn,” 76.
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Mullammad b. al-'ayyib al-Baqillant (d. 1013) whose work presumably influenced the
Ash‘arite Ibn Khaldin.** For al-Bagillani, as in Ibn Khaldn, magic is real but the action
that results from magical practice is the work afd@nd not of the magical

practitioner®® Thus magic is a kind of “accident” in the Ash‘arigense of an accident as

an act that occurs according to God’s pleastire.

Ibn Khaldin’s discussion of magic in tidugaddimahdistinguishes between four
major categories of magical practice: sorcerynia&ing of talismans, prestidigitation,
and letter-magic. In contrast to the somewhat nediiscussion of letter magic in this
section, sorcery, talismans and prestidigitatianadr soundly rejected as forbidden:
“...religious law puts sorcery, talismans, and pdegitation into one and the same class,
because they may cause harm. It brands them adderband illegal **® And yet
talismans are nonetheless effective, says Ibn Kinaloecause of their ability to tie
together high natures (such as the stars) and é&wes (such as the bod¥j.It is in his
discussion of talismans and number magic that Ibaléin makes reference to the work
of al-Buni, and also to a legendary account of a Persiandnamblazoned with a magic

square-®°

Each of these sub-types of magic are discusstminms of their potential efficacy,

185 Asatrian, “Ibn Khaldn,” 73.
186 Asatrian, “Ibn Khaldn,” 76.
187 Asatrian, “lbn Khaldn,” 103.
188 |bn Khaldin, The Mugaddimah: an Introduction to Histotyans. Rosenthal
(Princeton: Princeton University Press, 1967), G:17
189 pbn Khaldin, The Mugaddimahtrans. Rosenthal, 3:166 and 3:174.
19 This banner, thBarafsh-i Kaviyan is mentioned in th&hahnamehs a gilt-
embroidered banner carried into battle by KaverBllagksmith. It was said to bear a
magic square with more than 100 fields. Ibn Khaldure Mugaddimafhtrans. Rosenthal
3:168.
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which for the most part is accepted as true. Tragiomship between these various
practices and religious law is where Ibn Khieddegins to distinguish between practices
that, however potentially effective, are nonethel@®hibited. Letter-magic operates
according to the above scheme of the Ash‘aritedaeti as Ibn Khaigh relates: “...the
activity of people who work with words, on the atlmand, is the effect of the divine

light and the support of the Lord, which they obtdirough exertion and the removal [of
the veil].”*! Letter magic is clearly distinguished from the fingkof talismans in Ibn
Khaldin on the basis of their relative sources of pot¥eLetter magic is successful only
through divine gracé® whereas talismans draw on the properties of dtaser natures,
and the unique characteristics of specific humarssd* And yet Ibn Khaldn concludes
his lengthy discussion of letter magic with a dissai of the practice and the authors who

espouse it by saying that letter magic is, esdgntjast another kind of sorcery?

The possibility that al-Bni and other “magical” authors were disparaged by Ibn
Khaldtn for reasons other than the contents of theistegems valid. Gardiner posits

this, remarking:

| would put forward the propostion that, at leaghwespect to his attack

in al-Mugaddimaon al-Bani and Ibn ‘Arab as promulgators of the science
of letters, Ibn Khaldn may have been responding to the more tangible and
immediate threat of millenarian and occult scienidieas circulating at

191 1bn Khaldin, The Mugaddimahtrans. Rosenthal 3:175.
192 The fact that letter magic plays a critical roiehe creation of actual talismans,
particularly through the creation of magic squasegms not to have affected lbn
Khaldin’s analysis.
193 1pn Khaldin, The Mugaddimahtrans. Rosenthal 3:176
194 |bn Khaldin, The Mugaddimaftrans. Rosenthal 3: 156-166.
19 1bn Khaldin, The Mugaddimahtrans. Rosenthal 3: 182.
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the Cairene court and in elite circles orbiting’ft.

The threat assumed to come from magical or oconilksvis likely the same type of
threat supposed to exist in works on astrologyrdasgical works significantly predate
the magical texts of aliBi’'s type, but work along similar modes of correspamze
between planets or spheres and presuppose malitg @bcomprehend and utilize these
powers. By the time of Ibn Khald’s al-Mugaddima astrology was increasingly viewed
as an “impious” enterprise, due to the rise in papty of particular Sii1 groups in the

period immediately prior to his tinfé’

That Ibn Khaldn may have been responding to a perceived cont@mpor
political issue rather than the precise conteratl-diani’'s works, further strengthens the
position that al-Bni’'s work enjoyed within Mamluk circles. His ideasubd only have
been understood as potentially threatening if losk&/ were in common circulation
within a relatively high social stratum. Thus, isghraging al-Bni’'s texts on the
grounds that they reflected some well-known andydesus undercurrents in popular
religious thought, Ibn Khalth actually serves to put alaBi back into his appropriate

courtly context.

This placement of al{B1’'s work within elite circles, even in an effort to
disparage it, is contrasted with the modern pasitibal-Bini's work, which is known
but only studied along the margins of Islamic ilgetual history. In many ways, this

phenomenon recapitulates Mauss’s association batmegic and secrecy which, as

19 Gardiner, “Forbidden Knowledge,” 120.
197 George Saliba. “The Role of the Astrologer in Ml Islamic SocietyBulletin
D’Etudes OrientaleXLIV (1992): 51.
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noted above, does not accurately reflect the hestiocircumstances under which al-
Bunt's works were actually produced or consumed. Aifiant contributing factor to
this position must certainly be the relative inastiility of his texts, which have not yet
been compiled into critical editions. The moderimi@d versions of his works are based

on individual manuscripts and are published chefgpla mass audience.

The study of magical texts, and in particular ¢heation of talismans and the use
of the science of letters has, until only recertgen viewed as tangential to the study of
science in the Islamic world, and especially maabin the study of religious practice
during the medieval period. In defense of his owsjert, and very much in keeping with
Randall Styer’s conception of the study of magiardiner concludes his study by
saying: “the scholarly misapprehension of @alkBhas also been the result of a major
failure of textual scholarship conditioned by a mwdacademic predisposition to

downplay the historical importance of the occulesces.*®®

A New Road Forward: From Magical to Vernacular

While the popularity of modern anti-sorcery bodkss the one described above,
points to an increased fear of magic as a “hetéficactice, the popularity of aliBi's
text from the 13 century on attests to an earlier view of magic thes very different.

When taken at face value, atifi’'s own concept of magic can hardly be described as

19 Gardiner, “Forbidden Knowledge,” 129. While Gasliis criticism is well-taken, a
fresh interest in the serious study of the occulslam seems to be underway.
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heretical. Magic in hispeuvreis part of the pious practice of Islam and the sas®r
failure of any magical endeavor is entirely in Gobands. Ibn Khaldh's dismissal of al-
Bunt and his kind of magical practice is a perfect eplenof the kind of negotiation
between orthodoxy and heterodoxy as outlined byeRdlanger and Udo Simon.
Contrary to its assumed status, the idea of orthpdathin Islamic societies is highly
heterodox itself. As Langer and Simon note, orthkxydman be constructed out of various
moving parts includingunnaor theijma* of a select group of juristS® Thus just as
magic can be used to better define a shifty obileetreligion or science, magic is a foil
to help refine what orthodoxy means within Islana garticular place in time. This is

precisely what is at stake in the case of Ibn Kinaklcriticisms.

What might the alternative be then, in removingimas a useful category within
which to examine a set of objects or practices? @ssible path is that ekrnacular
religion as outlined by Leonard Norman Primigifi®Primiano borrows the term
“vernacular” not directly from linguistics, but fno architecture, and stresses the role of
personal interpretation within lived religious erpace. His definition, at length,

emphasizes the importance of interdisciplinarity:

Vernacular religion is, by definition, religion @ss lived: as human
beings encounter, understand, interpret, and praittiSince religion
inherently involves interpretation, it is impos&l#or the religion of an
individual not to be vernacular. Vernacular religgadheory involves an
interdisciplinary approach to the study of thegielus lives of individuals
with special attention to the process of religibasief, the verbal,

199 Robert Langer & Udo Simon, “The Dynamics of Ortheg and Heterodoxy. Dealing
with Divergence in Muslim Discourses and Islamiadiés,”Die Welt des Islam48
(2008): 274-5.
200 See Leonard Norman Primiano, “Vernacular Religgonl the Search for Method in
Religious Folklife,”"Western Folkloré4.1 (1995): 37-56.
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behavioral, and material expressions of religioeigeh and the ultimate
object of religious belief™*

According to Primiano in this definition, it is tleay in which each individual utilizes a
set of practices or material objects towards hisesrown expression of faith in a
“ultimate object of religious belief” that primayidefines vernacular religion. AldBi's

use of letter magic as a kind of technique meabgetter understand the complex
language of God’s creation is thus better undedstmvernacularrather thammagical.
Using the termmagicaltells us less about aléBi’'s cosmic view and more about our own

theories about the relationship between magic algion.

Similarly, talismanic shirts from the Islamic worbught to be considered as
expressions of vernacular religion rather than wegbjects. Moving away from the use
of the termmagichelps remove their analysis from discussions dtvigor is not
orthodox religious practice and instead toward epde understanding of their
participation in the epistemologies, routines, aadsational regimes that constitute
human interaction with material culture. Additioigathis move allows us to distance
ourselves from the notion that these objects aregb@ome secret, private enterprise
according to a Malinowskian (et al.) scheme. Cgltalismanic shirts magical, or
displaying them as part of a group of magical disjserves to separate them even further
from their context both within the realm of artstibé book and the realm of textiles.
Much in the same way that works like that of @RB which were of great intellectual

significance during their time, have been sweghtomargins of contemporary historical

201 primiano, “Vernacular Religion,” 44.
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studies, such objects continue to be held apart thee worlds of textile and book arts of

which they so clearly were an integral part.
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CHAPTER 3: ‘Adha and Apotropaios

“Say: | seek refuge in the Lord of the daybreak

From the evil of what He has created,

From the evil of a darkness when it envelops,

From the evil of the women who blow on knots,

From the evil of an envious man when he is envfous.
Q 113 (Sirat al-Falag}®?

While the corpus of talismanic shirts presente lventains within it many
variations, decorative schemes and components #ieds all feature (in some manner)
an element of text in Arabic. Most of the shirtscafeature Arabic numerals, or
individual Arabic letters. It might be said thehat the primary defining characteristic
whereby we designate these objects as “talismasitectly tied to the presence of
Arabic letters and numbers on them. The textualtalisimanic properties of these
objects are closely linked and play a key rolengirtfunction, but understanding that
relationship requires an investigation into thege teatures separately. To put it directly,
the defining question here is: what is the relatiop between text and talisman as it
pertains to these objects, and when might we atsdra text has become talismanic? In
order to begin this answer, we must first ascemdiat a talisman is and disambiguate its
usage from other terms both in English and in Arabhe second part of this
investigation centers on the content of the tex¢éxakrpts featured on some shirts, as

well as the use of letters and numbers to creatpasguares.

292The Quran translated into English by Alan Jones (Exetebb@¥lemorial Trust,
2007), 597.
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Talismans and Amulets: A Note on Terminology

The English words “talisman” and “amulet” are oftiesed interchangeably today
with both terms referring to the variety of magioljects which can bring protection or
good fortune to their possessor. The etymologyachevord may account for the
differences in meaning that have been ascribeddb t2rm over time. The English word
amulet comes from the Middle Frenamulettewhich in turn comes from the Latin
amuktum, to which Pliny ascribes three definitions: “anjem which preserves a man
from some trouble, a medical or prophylactic trezima substance used in mediciff&.”
In Arabic, the two terms most frequently translaascamulet arelirz (pl. allraz) and
tamima(pl. tamz’'im), thoughi lam7’il is sometimes used as well. All of these terms
seem to have the distinction of referring to thatolk is worn close to the body, or
suspended on a cord around the rf8¢kiamz'il , from the verbilamala(to carry)
echoes this sense of something carried about os paeson. The word/ujub, coming
from [Iajaba brings with it the notion of covering, as in afarctive covering or a screen

from some manner of harff2

While the word amulet has a Latin etymolotatismancomes into English from

the Arabicllilasm(pl: [alasimor [Jilasmat) which consequentially is derived from the

203 Cited after E. A. Wallis Budgémulets and Magic: the Evil Eye in Western Asia,
Egypt, Nubia, and EgypfLondon: Kegan Paul, 2000), 12.
204 Toufic Fahd Encyclopaedia of Islam [2Edition) s.v. “Tamma.”
205 For additional terms and usages, see Tewfik Caridive Decipherment of Arabic
Talismans,” inMagic and Divination in Early Islagred. Emilie Savage-Smith
(Aldershot: Ashgate/Variorum, 2004) 125-177.
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Greektelesmafrom a stem which means “to endow a thing wittepoy?°° The word
“lilasmappears with some frequency both in Persian andiétexts and can indicate a
wide range of objects which might include statuizgys, scrolls, tablets or garmeRts.
The most common Arabic word for talismartasvidh (Persianta‘will), which comes
from the verd adha meaning “to seek refuge.” The entry giventi@wwidhin Lane’s

Arabic-English lexicon reads:

A kind of amulet, phylactery, or charm, bearingi@scription, which is hung
upon a man (or woman or child or horse etc.) torohthe wearer against the
evil eye and against fright and diabolical possegssind which is forbidden
to be hung upon the person, {source: Lisan al-Aunalgss inscribed with
something from the Kuran or with the names of Godin this case there is
no harm in it.2%®

Lane’s basic defining characteristics fatwidh thus include the inscription of (most
frequently Quranic) text, the use for the prevention of posseseidmarm, and protection
against the evil eye. These general components theefmajority of objects from the
Islamic world that might be categorized as talissjdanough there are a few exceptions.
In South Asia during the 3and 14 centuries, for example ta‘widh could be the
inscription of Qurinic verses on a person’s skin, provided that thisesewere inscribed

by ashaykh?®®

While the nourta‘widh does not appear in the Qam, the verbal form appears

208 5avage-SmithMagic and Divination in Early Islagxxiii.
207 persis Berlekamplonder, Image, and Cosmos in Medieval Is{Alew Haven: Yale,
2011), 120.
208 Edward William LaneArabic-English LexicorfLondon: Williams and Norgate,
1863), I: 2192.
209 Amina Steinfelsknowledge before Action: Islamic Learning and $uéictice in the
life of Sayyis Jall al-Din Buktirr Makhdim-i Jahiniyan (Columbia, SC: University of
South Carolina Press, 2012), 90.
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frequently in the familiar invocatiora*izdhu billzhi” (I seek refuge in God). Thus a
ta'widhis definitionally linked to the text of the Qari and to seeking and receiving
protection from God. While the traditional defioii of “seeking refuge” is widely
attested to, the verladhacan carry an additional protective sense when ¢fi@itdon

from John Penrice’s nineteenth century @uii¢ dictionary and glossary is added. He
gives the following: “to be next to the bone (fle&f° While this definition does appear
in Lane as well, Lane designates it as “tropicald #hus a less “proper” definition for the
term?!* A parallel definition in English might be the vetto cleave” which can be
understood both as a term referring to a persaeveted attachment to someone or

something, but also in terms of meat cleaving toebo

The multiplicity of terms in Arabic which are rendd in English aamuletor
talismanprovides an additional obstacle in attempting toeraosely define either of
these terms. Similarly, the stumbling points thatencountered in the process of trying
to pin down definitions and terminology for cateigsrof objects called today “amulets”
or “talismans” contrasts sharply with the compaagase with which these talismanic
shirts have received the descriptor “talismanicthe first place. While they are
occasionally referred to as “healing shit§they have been largely accepted under the
title of “talismanic shirts.” That designation, Wdnot necessarily arbitrary, demands a
better understanding both of what talismans wevagdht tobeand todo, but also about

how these objects were talked about and definedmtradistinction to other so-called

219 30hn PenriceA Dictionary and Glossary of the Qur&Bhicago: Library of Islam,
1998), 102.
11 See Lane’s Preface for his distinguishing betweettiple definitions.
12 As in the title of Hiillya Tezcan’s 2006 wodifall Gomlekler(Healing Shirts).
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magical objects.

In the face of such ambiguity with respect to vadaly and terminology, some
authors argue convincingly that there is in factifterence between the terms amulet
and talisman in English usage today.In the case of the adjectival form, the term
talismanicseems to be used with greater frequency than theaimuleticwhen it comes
to studies of objects or texts from within the isla world?** Conversely, the most
recent study of magical objects which heavily méltext (from within the medieval
West) prefers the term amulet in English us3g@utting this one prominent example
aside, it is generally accepted that in discuséiraipic terms for this whole category of

objects, amulet can be subsumed under the catefjtajismans.

One caveat deserves, however, to be made. E. AisVBaldge, the distinguished
scholar of ancient texts and objects alike, whiissussed at length in the following
section, asserts that there is a difference ireth&sns which stems from the purpose of
the object’s creation. An amulet, writes Budge, da@sntinuous protective power which

serves to generally protect its owner, wherea$isartan is created for one specific

13 Emilie Savage-Smith says that there is “virtuaitydistinction between the two
English terms” infMiagic and Divination in Early Islagxxii.
?“The argument might also be made that, for a lgrgap of objects today known as
amulets from the Islamic world, the teapotropaicis a more accurate designation.
Apotropaic comes from the Greakotropaiosmeaning “to turn away from” and
specifically refers to objects intended to wardefil. Many amulets were created and
used for the explicit purpose of repelling or avgrtthe evil eye, and thus the term
apotropaicis an appropriate descriptor.
?1>See Don C. SkemeBjnding Words: Textual Amulets in the Middle Ages
(Philadelphia: University of Pennsylvania Pres9)&0Skemer asserts that talismans do
not require text at all (p.8) but instead requirawch broader range of knowledge in the
fields of astrology, and the “lapidary arts” as Maa training in specific rituals. Textual
amulets are a much simpler and more common olgectrding to Skemer, within the
medieval West.
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purpose’*® Budge’s assertion is largely circumstantial, aagdn on his own
observations about the objects in his own collectiod that of the British Museum. For
the purposes of this study, the English téaismanwill be preferred oveamuletand
used to refer to the broad category of objects wfatl under both of these rubrics.
While the terntalismanis here preferred, the definitions ascribed toAhaic [lirz,
Jama'il (pl), andujub (pl) which emphasize an object’s suspension, carryindgj, a
covering are all crucial components of the way mah the term talisman is deployed
throughout this study. Talisman is here definechasobject which provides some
manner of protection for the object’s possessooulgh that object’s perdurance on a

body

E.A. Wallis Budge: Amulets, Talismans on the Roaxlthe Museum

While fine-tuning terminology and the vocabulaged to discuss objects that we
label “talismans” is an important part of theirdyytalismans are material objects with a
lived context all their own. The lived context fmtarge number of talismans from the
Islamic world today is that of the museum, whergéacollections amassed through
purchase and private donations are displayed ifi,swell-lit cases?*’ The cases at the

British Museum were largely filled through the effoof E. A. Wallis Budge (d.1934)

1 Budge, Amulets and Magid 4.
2171n a paper given at the conference, “Making ThiBgsak” at the Pergamon Museum
in Berlin, Avinoam Shalem convincingly argued tbajects in museum collections today
do not have a lived context. Rather, these are tteags displayed akin to the trophy
collection of an avid hunter. In order to be in as®um, Shalem argues, an object must
die. Avinoam Shalem, “For Your Eyes Only,” Paperegi on 24 June 2011, Berlin.
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who worked for the British Museum from 1883 untibstly before his death. Budge was
primarily an Egyptologist and Assyriologist and trsvels took him through Iraq, Iran,
Egypt, and North Africa throughout the late peraddBritish colonialisn'® Budge was a
prolific writer, producing not only translationschacademic works but also memoirs of
his own travel$!® During these travels, Budge purchased numerousetsrand

talismans, for his own collection, in markets afr private selleré?

These objects, along with many of those in thé€riMuseum’s holdings,
formed the bulk of the subject matter for his imsemorkAmulets and Magit?* Budge
traveled within the Middle East extensively oves ttourse of his career, and spent at
least a month every year in Egypt during his tertrtie British Museurf? While
Budge was versed in dozens of languages (includomgic, Syriac, and Hebrew) it is
unclear to what extent he could read (if at allxBic or Persian. Over the course of his

long career, Budge wrote over 100 monographs, and/more articles and pamphlets;

218 Adam Becker, “Doctoring the Past in the PresenfA EWallis Budge, the Discourse
on Magic and the Colonization of Irad{istory of Religiongl4/3 (2005): 182.
219 g5ee: E. A. Wallis BudgBy Nile and Tigris: A Narrative of Journeys in Eggnd
Mesopotamia on behalf of the British Museum betwieeryears of 1886 and 1913
(London: J. Murray, 1920). One of Budge'’s earli@rks is a kind of guidebook based on
personal experiec&he Nile: Notes for Travellers in Egyfitondon: T. Cook & Son,
1897).
220 Backer, “Doctoring the Past,” 200.
221 The following reprint has been consulted here£SiA. Wallis BudgeAmulets and
Magic: the Original Texts with Translations and [Baptions of a Long Series of
Egyptian, Sumerian, Assyrian, Hebrew, Christianp&it and Muslim Amulets and
Talimans and Magical Figured.ondon: Kegan Paul, 2001). The work was originally
published ag\mulets and Superstitiofflsondon: Oxford University Press, 1930).
22 \1. Smith, ‘Budge, Sir Ernest Alfred Thompson Wal(L857—1934)’, &ord
Dictionary of National BiographyOxford: Oxford University Press, 2004) Accessed
online: 6 June 2013.
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history (and his own lack of revisions) has notekind to all of theni®® While the
majority of his works were on ancient Egypt, a nemaf his monographs display his
general interest in magical objects; his 1899 weglptian Magidegins with a section

on amulets and contains chapters of magical synaralgigures?

Amulets and Magits a book which arose out of Budge’s own collecting
prerogatives and the museum context within whickgent most of his life. Encouraged
by a colleague, Budge kept careful notes of athefquestions which museum visitors
asked of him and the objects which he curated.r&belting pastiche of answers was
compiled intoAmulets and Magié® In the case of the Egyptian and ancient Near
Eastern materials, these answers were to be fouBddge’s own translations and
archaeological field work. But for answers aboyeots from the Islamic world, Budge
turned to his own personal experiences from tragedr interviewing traveling
companions. He asserts in his preface that heitsagdind knowledge of the working of

talismans and provides colorful stories to illusgrais point:

In the Near East amulets are used universallyuaaghamedly. The old
camel postman who guided me from Damascus to Bahttiabuted our
safe arrival to the five blue beads which werediast on the foreheads of
each of his camels. [...] When the Shammar Araltegeid our caravan

and stole our food and clothes and carried offtmasts they discussed the
guestion as to whether they should cut our throasdrip us naked and

turn us loose into the desert for God to kill byghand cold. They did
neither, but Mulammad Anin assured me that we escaped only because
he was wearing on his breast an agate plague estyveith the Throne
Verse from theJur'an, and | had another in my cigar case. From this it

223 |dem.

224 See: E. A. Wallis Budgé&gyptian MagiqdNew York: Dover, 1971) (reprint). First
printing: London: Kegan Paul & Co, 1899.
2> Budge,Amulets andvagic, Xiii.
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seems that Muslim amulets are tolerant of Christidh

Anecdotal evidence such as this plays a role, iaiely small, in this massive work on
amulets which is introduced by the (tellingly t@)echapter, “The Universal Use of

Amulets Due to Man’s Belief in the Existence of Dmm and Evil Spirits.”

Due to the disparity of the source materials Budgdjed on for the sections on
Egypt, the ancient Near East and the Islamic wallel magical objects and the magic
they are supposed to be evidence of is presentedlgmutside of time. Budge’s
presentation of a universal and general world ofjice objects is more than just
anachronistic; it flattens the historical recordr Budge, the information gleaned from a
Beduoin guide about how a talisman works can biiplsdy applied to the analysis of an
object from 18 century Iran. Likewise, the impetus to create reient Egyptian amulet
is comparable (if not identical) to that of a |48 century Egyptian one, regardless of
the thousands of years, and introduction of a witdifferent religion, which intervenes
between the two. For Budge, “the use of amuletstaligmans is universal and has been
so since the existence of maA”In espousing such ubiquity, Budge does littleigpell
the then-popular notion that magic is proto-sonmgthbe it religion or science. Of course
Budge is not concerned with talking about magie aategory, magic’s relationship to
religion, or even magical practiceésmulets and Magics a work about objects

themselves and as such it is cfi@as a kind of repository for general descriptiohs o

226 Budge, Amulets andvlagic, Xxxiv.
227 Budge Magic and Amulets11.
228 Budge appears among the list of primary sourcéisdrentry for “Amulets, Fortune-
telling and Magic” in thé&encylopedia of Women and Islamic Cultu¢Bsill Online,
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magical objects.

Budge’'sAmulets and Magitcs in many ways indicative of the same ethos of his
era as can be found in Mauss’s pick-and-mix antiagpcal data irA General Theory of
Magic. The desire to catalogue and generalize aboutresltand practices was not
merely the work of museum employees. But Budgetyylaf scholarship reveals
something of the trend towards collecting magidgéots from the around the world,
regardless of provenance, into a kind of early stdal eraWunderkammerRather than
looking to magical objects in the hopes of bettaterstanding the concept of magic
within a particular milieu, Budge merely descrilaesl presents the obje&s massén
keeping with his assumption that amulets are, ¢ faniversal. In this way, his work
echoes the layout of the very galleries he wasusted to fill. Upon the opening of the
Egyptian Gallery of the British Museum in 1847, thestrated London News described

the room in this way:

It has cases ranged on each side, filled with Egypmlieties, sacred
animals, statues, household furniture, and othigelabjects; besides
vases, lamps, bowls, cups, agricultural elemeitsedy baskets, spoons
and bricks, tools, musical instruments, playthirgs, in short, a variety
of most interesting illustrations of the indust@ats and domestic life of
the Egyptians -- all especially attractive, andisgoid of the mysticism
usually attached to the antiquities of Egypt, asetaler this Room one of
the most frequented in the Mused.

From his Victorian predecessors, Budge inheritéglghllery and at least some of the

character of their collecting ethos.

Exhibited in this way, talismans were wrenchedrfriie bodies which they were

20009).
229«The British Museumllustrated London Newssebruary 13, 1847, 108.
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intended to protect and placed on tiny pedestaigaiss cases where they could be
admired for their exotic beauty. But beyond thisgraining groups of Islamic talismans
together is often thought to reveal something fumelatal about the nature of Islamic
magic and the relationship between magic and tigiae of Islam writ large. In the
1981 catalogue of the seals, stamps and talismahs icollection of the Bibliothéque
Nationale de France, Ludvik Kalus maligns the latktudy of talismans from the

Islamic world saying:

But publications about talismans themselves arke$s numerous, or
otherwise sporadic, which does not allow the uradémy of a thorough
classification within this category of objects, wihiwould serve as the base
for a study of their evolution over time. This sgudrhich would allow for a
better understanding of the objects in questiod,ewentually their more
precise attribution to a place or a period, woulthe same time be an
excellent contribution to the study of Islamic n@g general, and thus to the
evaluation of the relationship between magic ardstamic religior?°

The study of Islamic talismans that Kalus envisifmises talismanic objects to
virtually line up and be counted according to dfessory standards that aim to place
them within tidy little boxes. And yet, as will lexplored in the chapters that follow,
talismans may not be understood properly withast iontextualizing them on the

very bodies that they are intended to protect.

230 Mais les publications des talismans eux-mémestssmicoup moins nombreuses,
sinon sporadiques, ce qui hos permet pas d’entrefree dans I'état actuel de nos
recherches, une classification approfondie a l'iigar de cette catégorie d’objets, qui
servirait de base a une étude sur son évolutiors datemps. Cette étude, qui permettrait
une meilleure compréhension des objets en quest@mtuellement leur attribution plus
précise a un milieu ou a une période, serait en ené&amps une excellente contribution a
I'étude de la magie islamique en général ainsi diéaaluation du rapport entre la
magie et la religion islamiqué.udvik Kalus,Cataloque des Cachets, Bulles et
Talismans Islamiquedaris: Bibliotheque Nationale de France, 198%), 6
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Magic on the Licit Spectrum: Textual Opinions on ¢hUse of Talismans

That a talisman can serve to successfully probecbody of its wearer takes for
granted the idea that the creation and wearingtaligman is a licit activity in the eyes of
a particular community. This has not universallghéhe case within the history of
Islamic civilizations, and there are a number aftemporary vocal opponents of the
tradition?** From the earliest days of Islam, we can find tmthporters of the practice of
using Quranic text for talismanic purposes and those wholfirmaject it. Martin Hinds
has suggested that soldiers at the battleifffin wore sheets of parchment inscribed with
Qur'anic phrases as amulets around their né&still other early sources record the
strong opposition to the use of Qamic text for talismanic aim&* But as Travis Zadeh
has demonstrated, those who opposed the use afrf@uiext in talismans were not
simply opposed to the idea of textual amulets. &atihey were participating in a much
broader debate over the place of scripture withéndarly Muslim community and the

relationship between writing, “which is bound toteréal existence” and ritual/spiritual

purity.?**

231 One particularly vocal opponent of all things “riwdf’ is the Saudshaykhwahid
‘Abd al-Salam Bali (also known as Ibn al-Salam). &stount of his work can be found
in Remke Kruk, “Harry Potter in the Gulf: Contemany Islam and the OcculBritish
Journal of Middle Eastern Studi&2.1 (2005): 47-73.
232 Martin Hinds, “Theliffin Arbitration Agreement,Journal of Semitic Studids7.1
(1972): 95-6.
33 Travis Zadeh, “Touching and Ingesting: Early Dekatver the Material Quin,”
JAOS129.3 (2009): 465.
234 7zadeh, “Touching and Ingesting,” 466.
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Given what is often at stake when consideringubee of talismans, thinking about
them in terms of a licit/illicit dichotomy does natcurately reflect this variety of
opinions. And these differing opinions may hel@mtezount for the huge amount of
variation within the corpus of surviving talismamibjects. If the use of talismans was
simply deemed either licit or illicit within the nuaity of historical moments, one would
expect to find a far more cohesive group of sungwbbjects that might fall along the
lines of “licit talismans.” That is to say, if cam types of talismans were widely
accepted as licit, we would expect to find a maymbgenous group of objects that
adhered to similar stylistic patterns. As the caerptitalismanic shirts presented here
demonstrates, this is far from the case. Thus dhnied attitudes towards what constitutes
a more or less licit talismanic object might hemtcount for the variation that we find

within the material record.

As with many other practices within the Muslim aoomity, the first source to
turn to for authority on this (and nearly any ojreibject is traditionally the Quin, with
the [adith collections filling in any gaps. The Qar offers little help on the topic, as the
words most frequently used to indicate talismanasnoulets fa‘'widh, Uirz, Dam7’il,
“lujub,and(lilasm) are all absent from the text. As has been notediqusly, the verb
‘adhadoes appear frequently, but never in explicit fiee to the use of an object.
Documenting a comprehensive list of the opinionshancreation and use of talismans
from [adith collections is outside the scope of the projecutih the opinions of some

mul Jaddiths as they appear in later texts can provide a Lsefuey.

The genre of Prophetic medicineadt libb al-nabaw contains many examples
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of specific uses for talismans and the kinds oéswand protections that they are
expected to effectively produce. In looking at Wk of theJanbat scholar Ibn

Qayyim al-Jawwya (d. 1350) we find a discussion of medicine fittv point of view of

a religious scholar relying on the Qam;, [ladith, and legal opinions. Ibn Qayyim al-
Jawaya is primarily concerned with spiritual well-beiG@ther than health in the modern
medical sense), and as such he makes a distirmisreen medicine for the heart and
medicine for the body. For Ibn Qayyim al-Jaye&, the heart serves is the locus for
spiritual concerns and pursuftS.As such, his concern over bodily medicine, and thu
the treatment of bodily ailments, is secondaryisopinimary goal of providing his readers
with the keys to a spiritually sound heart. Hisurok,al-[libb al-Nabaw, features an
alphabetized appendix (a kindmofteria medicathat contains a short section on the
medicinal application of written talismans. He alscludes references to cures obtained
through the reliance on talismans, or talismanmtsyls, for specific ailments with the

main body of his text.

The second half of Ibn Qayyim al-Jaya's text is arranged alphabetically, with
a set of entries for each letter of the Arabic alpdt. In his entry for the lett&f, [bn
Qayyim al-Jawwmya relates the variety of opinions about the le#® of the use of written
talismans for the treatment of particular ailmefit®so grammatical notes are important
to include from the outset. The first is that Ibay@im al-Jawzya’s entry is specifically
for akitab (lit. “book”), or a “written amulet.” The insistee on the written, textual

nature of the object in question is in keeping vilith Qayyim al-Jawya’s emphasis on

232 |bn al-Qayyim al-Jawiga, Medicine of the Prophetr. Penelope Johnstone
(Cambridge: Islamic Texts Society, 1998), xxvi.
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the curative properties of the Qamic text itself. He states that words are acceptédl
use on talismans only, “if it is from God's Bookwords from God’s Prophet®

Second, Ibn Qayyim al-Ja®ya uses the worda‘widh andtantmarelatively
interchangeably throughout this section. Near tite@d his discussion of written amulets
for treating a fever, we find a question asked alaowulets famz’im) answered using the

word ta‘widh.?®’

Ibn Qayyim al-Jawiya mentions that opinions on the use of talismamg v
considerably, and he offers three examples of thesiions gleaned fromadith and
legal sources. He states thatisha was lenient on them, while’Anad b.[Janbal was
not very strict, and Ibn Maid disliked talismans greatfy° This spectrum of opinions
from famouamu_addiths and legal scholars can be compared to the rebatambivalent
attitude of the famous Christian physician Qasbn Laga (d. 912) who thought that
talismans probably served to generally strengtherhealth of patients, even if he could

not confirm their role in the healing procéss.

These relatively ambivalent attitudes towardsdieation of talismans can be
contrasted with the staunch opposition to the pradffered in Ibn Khalan’s

Mugaddima Ibn Khaldin clearly states that talismans are real and @ff=din his

238 |bn al-Qayyim al-Jawiya, Medicine,tr. Johnstone, 253.
Arabic: an @’laga al-ta’'widha, fa @la ina kzina min kitzb Allzh ow kalim ‘an naly Allah.
Ibn al-Qayyim al-Jawya, Al-libb al-Nabaw (Cairo: Dar al-Tuith, 1978), 402.
237 \When asked about amuletsif’im)... Said al-Khatll: ...I saw my father write a
talisman {a‘widh).” Ibn al-Qayyim al-Jawya, Medicineg tr. Johnstone, 253. Ibn al-
Qayyim al-Jawrya, Al-[]ibb al-Nabaw, 402.
238 |bn al-Qayyim al-Jawiya, Medicine,tr. Johnstone, 253.
239 peter E. Pormann and Emilie Savage-Sniitedieval Islamic MedicinéGeorgetown:
Georgetown University Press, 2007), 146.
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discussion of talismans and sorcery, Ibn Khaldeclares both practices to be sciences
which show, “how human souls may become prepareddeocise an influence upon the
world of the elements**® He then goes on to say that talismans do, in femtl because
they tie together the higher natures (stars, tlawdrdy spheres) with lower ones (the
body, the natural world}** Thus, according to Ibn Khald, talismans are effective
means of influencing the events within the naturatld. But even though talismans can
be efficacious, they are forbidden and illegalt Jike sorcery or prestidigitation, because
they can cause harff¥ One must bear in mind, however, that Ibn Kiald distaste for

all such pursuits that veer into the realm of theutt can be attributed, in part, to the
political climate of his time, wherein various reiflarian and apocalyptic groups were

threatening the stability of the stafé.

As these brief examples show, thinking about teatoon of talismans along a
strict licit/illicit binary is not reflective of camonly cited opinions on the matter. Persis
Berlekamp has suggested that it is more accuratertk instead of a continuum of
opinions on the mattéf? Berlekamp notes that this continuum is very muckeeping
with the graded scale for legal rulings commorstarhic legal theor§*® While looking

to the realm of law for models of what is and i$ permissible may be helpful in taking

249 1hn Khaldin, The Mugaddimattr. Franz RosenthglPrinceton: Princeton University
Press, 1967) 3:156.
241 1bn Khaldin, The Mugaddimahtr. Rosenthal, 3:174.
242 1pn Khaldin, The Mugaddimattr. Rosenthal, 3:170.
243 Musegh Asatrian, “lbn Khatth on Magic and the Occultifan and the Caucasys
vol. 7, no. 1/2 (2003): 76. See also the discussidbn Khaldin's Mugaddimahn
Chapter 2.
244 Berlekamp\Wonder 145.
2% ibid.
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stock of written opinions, it is only the returnttee material record that reveals the extent
and variety of practice as preserved through objédte objects which are currently
identified as talismans or amulets reflect far mban just four or five general “types”
that might correspond to the analogauskam of obligatory, recommended, neutral,
abominable, and prohibited. The tremendous vanatfound within this corpus do not
seem to correspond at all to the textual accourtid concerning either magical
objects, the medicinal use of talismans, or legalpoints on these objects. The use of
talismans and amulets as a widespread practideadycevident through the objects

which survive today, in spite of the paucity ofitretestment in textual sources.

Seeking Refuge: Textual ta'wh

Having now established that there was a varietypaiions about the
acceptability of making talismans, we can begilotk more closely at the texts utilized
to cover them and thus imbue them with protectimegrs. Turning once again to Ibn
Qayyim al-Jawwya’s al-[libb al-Nabaw, we find textual talismans indicated for use in
cases of fever and difficulty in childbirth. In tease of childbirth, Ibn Qayyim al-
Jawaya relates instructions which include writing tiedldwing verses on a clean bowl

or vessel. If need be, these may be drunk as acmedas well:

In the name of God, the Beneficent the Mercifuldi§e be to God the
Lord of the Worlds (1:1-2). On the day when thefdid it, it will be as if
they had but tarried for an evening or the mormeb(79:46)... On the
day when they see that which they are promisewiliseem] as though
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they had tarried but an hour of daylight (46:38).

These verses refer to the anticipation of the befewho wish to see the garden of
paradise. The parallel between that anticipatiahthe anticipation of a healthy birth

after a long labor seems an obvious and fittinguipelr

Ibn Qayyim al-Jawiya includes Quénic texts and other general exhortations to
be used for a variety of other predicaments andaits including: nosebleed, scttfa
severe fever, sciatica, thrombosis, toothache aanabscess. To create a talisman for a
nosebleed, Ibn Qayyim al-Jalya recommends a particular passage which Ibn Tyaym
was said to write on the forehead of the sufféilemwas said, O earth! Swallow up thy
water; and O sky! Withhold thy rain, and the watbated, and the matter was ended...
(Q11:44)* The text chosen here provides a clearly analaljskibetween a flood and
a nosebleed. The same analagous relationship betive®uranic text and the desired
cure is present in the text of the talisman reconded to heal an abscess: “Say: ‘My
Lord will scatter them as ashes, and leave theamasmpty plain, in which you will see
no crookedness nor distortion (Q. 20:1052¥)These two textual talismans are
noteworthy in their specific relationship to thévant for which they are proscribed,
given that many Quihic talismans take up as their text general passafeh refer to

God’s power, or the supplication of a believer.

The idea that the content of the Quit texts chosen for a talismanic object

248 The Quran, tr. Alan Jones (Exeter: Gibb Memorial Trust, 2)(R5.
247 dandruff, or seborrhea.
248 |bn Qayyim al-Jawziyayledicine,tr. Johnstone, 254.
249 Ibn Qayyim al-Jawziyayledicine tr. Johnstone, 2565.
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parallel the circumstances under which that talismay be employed may strengthen
the argument that the majority of talismanic shimtthis corpus were intended for some
military function?° A shirt from the Library of Congress, which datesm around the
18" century, features parts of two verses fraimat al-Fat_| prominently over each

pectoral:

We have given you a clear victory... and God mdy kieu with a mighty help.

inng fata Ina laka fatlan mulinan... wa yanuraka Alzhu na ran ‘azizan®*

The opening verses afrat al-Fat' ] also appear on numerous shirts from the Topkapi. A
plainly executed shirt with few decorative floursh includes the first sixteen verses of
this sazrah fashioned into a pronounced square-shaped bordaioaind the front panel of
the garment>? Similarly, we can findsirat al-Fat] used in a bordering motif along the
front of a luxurious caftan-style shff® The list of shirts featuring some or allsifat

al-Fat(] as part of the primary design on the front parekxtensivé>

»°This is often stated as fact, as in the objeabntepn the Metropolitan Museum of

Art’s shirt, that in the Nasser D. Khalili Colleati, and others. In her study of shirts from
South Asia, Eloise Brac de la Perriére notes tiestd shirts are often associated with use
in battle.

51 Q 48:1 and 48:3The Quran, tr. Alan Jones (Exeter: Gibb Memorial Trust, 207
471.

2%2TSM 13/1164.

53 TSM 13/1183.

254 Notable examples include: TSM 13/1389 the backhith is covered in designs
which emulate chainmail. TSM 13/1135 features &ddrsword whose blades, filled

with the text ofsirat al-Fat(], form the borders for the rest of the Qunit text. TSM
13/1185 has two eight-pointed stars which aredilleth verses fronsizrat al-Fat(

which are rendered in mirror-symmetrical gold t&&M 13/1409 has a collar which is
banded in blue and gold ink with verses 16-24ioét al-Fat 1. The first 28 verses of the
sizrah also form the collar on TSM 13/1148. On TSM 24/20#ses 1-3 appear in a

very large hand inside a circle on the shouldee Bbrder for the entire garment, both on
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A similar layout using verses froBarat al-Fat( | is seen on the front of TSM
13/1184 and 13/1182, the shirts discussed beldheirontext of the Qaidat al-Burda.
The presence of multiple types of text presentaeganous registers on shirts of this type
underscores the way in which talismanic shirts cabe fully understood as simply
“magic” objects, “healing” objects, or even spiatarmor. The many layers of texts and
talismanic invocations on these shirts echo thdiplelregisters of text and pattern that
one often finds on monumental architecture, sudh #se interiors of the Topkap! palace
itself. The parallel between these shirts and tihesleumental structures emerges when
the legibility of the text is seriously considerddluch in the same way that a monumental
inscription cannot be clearly read due to its siméd conformance to a building’s

curvature, these minuscule inscriptions presemndas problem with legibility.

As must be assumed from the style of their pregemt, legibility must not be a
central concern when it comes to the placemensgyie of the texts inscribed on these
talismanic shirts. When examining the South Asteamneples, we find multiple instances
of Quranic text that is hastily written in increasingly&ic style in order to conform to
the borders laid out prior to the shirt’s inscrgpti On the South Asian shirt from the
Virginia Musem of Fine Arts, the bottom bands @igilike shapes contain unevenly
distributed blocks of Quihic text (the final shordizrahsof the Quran) that are cramped
and tilted so as to nearly preclude their read#vgn under magnification. Across the

entire corpus of talismanic shirts, the predomineste of theghuhiri (dust-like) hand

the front and back, of TSM 13/1146 is formed frdra text ofsizrat al-Fat]. TSM
13/1407 uses large-formtulizth red script for the execution of verses from siaeh to
form the collar. Other shirts which use verses feanat al-Fat’] to form borders include
TSM 13/1134 and TSM 13/1169.
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makes reading even carefully vocalized text neanlfyossible from the slightest distance.

Taking this aspect of the presentation of @uic text into consideration, it must
be the case that the talismanic nature of thisisexét inherently linked to legibility. This
is very much in keeping with the larger corpusadistmanic objects, such as small metal
or carved stone amulets, which feature microsctgxt The very presence and detailed
inscription of Quranic verses conveys protective power regardlesgedraps because
of, its illegibility. If the Quran is, like Ibn Qayyim al-Jawziyya would assert, best
medicine for the hearts of men, then it is its oty to the heart itself, regardless of

legibility that provides the required respite.

Non-Qur’anic Text as Talisman: The Use of aliBiri's Qa_l7dat al-Burda

While the Qurin does not contain many verses specifically abaungnts, the
few verses that due refer to garments occasioaglhgar on talismanic shirts, forming a
kind of meta-referential circle about the powetedt and the power of clothing. The
most common example, which serves as the titléhisrproject, comes fromirat Yasuf
“God is the best guardian and the most mercifuhefmerciful.?° As is obvious, the

verse itself does not mention a garment; one nusivkhe story of Yisuf (Joseph) to

252 fa-Allghu khayrun'lafillan wa-huwa arlamu ar-&limin. Q12:64. This verse can be
found on two other Ottoman shirts (TSM 13/1164 48 182) while four Ottoman
shirts feature other verses fraarat Yasuf TSM 13/1389, 13/1139, 13/1408 and
13/1394 where the verse appears on the back gfaitmeent. This verse also appears
between the shoulder blades on the South Asianfebrn the Virginia Museum of Fine
Arts (VMFA 2000.9).
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know that these are the words aistif's father Ya‘gb (Jacob) when he admonishes his
other sons for their treatment of him. Jacob da¢know, of course, that God was
Yusuf's guardian at the moment when 123 wife (Zulaykha) set her mind to seducing
him. When Yisuf's garment was ripped from the back, and nofribr, Yasuf's
innocence was proven and his character left urtdirithe appearance of this verse on
the back of the South Asian talismanic shirt fréma Virginia Museum of Fine Arts
recalls both the context of the quotation withia #tory of Joseph and the notion that a

garment can serve as therhan (proof) of God’s protection.

While this example underscores the connection &etvthe talismanic power of
Qur’anic text and special garments, it is in non-@uic sources that the connection
between the garment as object and the power ofgembst strongly felt. One of these
non-Quranic sources is Sharaf almDAbt ‘Abd Allah MulJammad b. Sad b. [lamnad
al-lanhaj1 al-Bal11r1 (d.1297)’s famousal l7da, al-Kawakib al-Durriya f Mad | Khayr
al-Barya (better known as th@al lidat al-Burdg or The Mantle Odg The poem’s
colloquial title,Qal lidat al-Burda is derived from the famous mantle which served as
the impetus for the poem’s creation. According® accounts of various biographers
and details from al-B_1ri’'s own corpus of poems, we learn that al-Bri had begun the
composition of a poem in praise of the Prophet Mmmad when he fell gravely ill.
During the worst of his iliness, al&B!irt had a vision where the Prophet came to his
bedside, stroked his head, and then wrapped hhnsidloak burda). When al-Bil 111

awoke, he was completely cur&d.

256 syzanne Pinckney Stetkevych, “From Text to Talisrd-Bal1rT’s Qal lidat al-
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The mantle that the Prophet wrapped al-B1 in was quickly associated with
another mantle (and another Mantle Ode):Bhieat Suéd of Ka'b ibn Zuhayr®™’ The
mantle in Ka'b ibn Zuhayr's poem had belonged ® Pnophet Mulammad, who took it
off his own back and presented it to the poet aogaition for his exceptional poetic
skill.?*® Through the miraculous healing powers associatétlalBi/ /1rT's poem and
through the miraculous appearance of one of the fan®us garments in all of Islamic
history and poetry, verses fro@u lidat al-Burdawere endowed with powerful amuletic
qualities typically reserved only for the text bétQuran or the names of the holy

family.

The use of verses fro@al lidat al-Burdain the creation of amulets or talismans
is well attested in early-modern commentaries dsagan modern discussions of the
poem?®>® Particular verses were proscribed as specifitrireats for illness, some were
inscribed on buildings to protect the inhabitamtsrf harm, while others were instructed
to be written onto paper or stone talismans fordewariety of cures, solutions and
benefits. The 1‘@century gloss by llahim ibn Mu_Jammad al-Bjiri instructs that the

first two verses, when dissolved in water, can lyelp train an unruly animal and, when

Burdah (Mantle Odeand the Supplicatory OdeJournal of Arabic Literature&7.2
(2006): 151-2.
25" Stefan Sperl & Christopher Shackle, édasida Poetry in Islamic Asia and Africa
vol. 2: Eulogy’s Bounty, Meaning’s Abundance, antt#alogy (Leiden: Brill, 1996), 470.
58 Suzanne Stetkevych has argued, rather convingitigly this poem is responsible for
generating the myth of the material object (teda) which then spawned the creation of
the object itself. See: Stetkevych, “From Text &didman,” 161-162, n.28. The object of
theburda(as opposed to its image) is discussed furthethiapter 5.
259 stetkevych, “From Text to Talisman,” 146. See dlsofinal chapter of Rose Aslan’s
MA Thesis “Understanding the Poem of the BurdaBufi Commentaries” (American
University of Cairo, 2008).
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written on a kind obazuband can teach a foreign slave to speak Araffic.

Two talismanic shirts from the corpus studied Hegar selections from al-
BalJirr's famous poeri®! The sixteenth-century Ottoman shirts TSM 13/118@ BSM
13/1184 bear striking similarities to each othexd aSM 13/1184, is examined here in
detail?®® The verses frora_idat al-Burdaappear along the front panels of the shirt,
with each hemistich framed within a green cartoudinese cartouches run above,
below, and in-between bands of Qamit text and surround three major decorative
features on each side which include magic squarksge-format rendering of the
basmalaand calligraphic roundels. On the right pana tbundel or rosette is formed
by the text ofirat al-Ikhlz | and filled with the first four verses efirat al-Isra’ .2 Like

the Quranic text which covers most of the shirt, the tefktleBal 11rT's poem is also fully

250 |prahim ibn Mulammad al-Bjur1 al-Kharpiti, Hadha Kitab [ashiyat Ibizhim al-
Bajarr al-Kharpatr... ‘ala matn al-Burdah li... al-BLir7, Istanbul: n. p. 1872. In
Stetkevych, “From Text to Talisman,” 146 n.1. AdB1's gloss is one of the most
widely printed commentaries on the poem, thoughethee many much earlier glosses,
expansions, and commentaries on the work.
261 One talismanic hat in the Topkap!’s collectiorodisatures verses from aEB1irT's
famous poem. The hat TSM 24/1784 is a white cdtetrdecorated with green
embroidery. The top of the hat features outlinethefProphet’s holy footprints, between
which the wordna sha’a Allah is embroidered. Around the band of the hat onesfind
Arabic, the following verse fror@al lidat al-Burda [Jashazhu an yalrima al-rajr
makirimahu / aw yarji‘a al-zru minhu ghayra mutarami, “Far be it from him that a
supplicant should be deprived of his gifts / Ot thaeighbor seeking his help should
remain unprotected.” Translation by Stefan SparQasida Poetry in Islamic Asia and
Africa, Sperl and Shackle, eds., (Leiden: Brill, 19906 4
262TSM 13/1182 differs from 13/1184 primarily in tesrof execution. TSM 13/1184 is
far more finely executed and thus easier to stietg.h
253 The rosette is formed by exaggerating the extenolethe letters iirat al-lkhlas
which form small lozenges that are filled with e dromsirat al-Isra. The text ofsirat
al-Ikhlasis beginning from the bottom of the rosette, wilile test ofirat al-Isra begins
in the position of 3 o’clock. Perhaps due to thaestmints of this form, the last half of the
fourth verse o&irat al-Isra is missing, meaning that the last lozenge simphtains the
unresolved clauseva-ga layri ila bary Isra’il...
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vocalized. Many of the verses which appear onitite front panel of the shirt are taken
from Part Five of the poem, which recounts the ods of the Prophet Muammad, and

Part Four which includes details of the Prophets |

It would appear that the entire text of al‘Biri’'s poem is inscribed on the shirt,
and that the placement of the individual versetetermined by the constraints of spaces
and registers created between @uic text panels, rather than by some feature of the
content. For example, the verses which appear inatedgl beneath the intricate rosette

described above are:

Struck by disease, an eye may fail to see the sun,
And mouths may be too ill to know the water’s ¢ast
O best of all whose courtyard ever supplicantgbu
Running, or riding she-camels with sturdy hoo%fés.

No obvious correspondence can be read betweenvbheses and either the Qamic text
which surround them, or to the placement of these®ion the upper part of the chest. The
general association between the poem and mirachleaisg, as well as its history of

use in the preparation of talismans is, howevary waich in keeping with the overall

program of the shirt.

The miraculous healing that compelled al-Bri to compose his famous work
involved more than just the Prophet’s cloak; itwced during a dream. Dreams of the

Prophet have played a significant role within thlaric intellectual tradition, often as

?649ad tunkiru al-‘aynulli’a al-shamsi min ramdin / wa-yunkiru al-famua‘ama al-
ma’i min sagmi // yi khayra man yammama aififazna si[latahu / sa‘'yan wa-fawga
mutzni al-aynugi al-rusumi.
Tr. Stefan Sperl iIQasida PoetryStefan Sperl & Christopher Shackle, eds., 403.
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the validation of personal pief§> As Nile Green as shown, the dream in the Islamic
tradition is rarely characterized as propheticeimts of bearing a vision of the future or
things to come. Rather, dreaming in Islam is maatigut “bringing the past alive into
present experiencé®® By inscribing the text of this praise poem on &jeot, which is
analogous to the very object which the Prophetgmtes in a dream to the poet al-
BulJ1r1, a tangible connection between past and preseatrt#rs is made. These two
shirts are more than just talismanic; the use @Bitlirdaalso carries with it the potential
incubation of dreams of the Prophet, especialbné takes seriously Oleg Grabar’s claim

that many of these shirts were used as nightsfiirts.

TheKetab-e meamat of the Ottoman Sultan Mad 111 (to whom multiple
talismanic shirts are attributed) records his owsiie for such prophetic dreams, and his
attempts to incubate them. Midrlll was a disciple ofhaykhSiica Dede (d.1588§% a
member of the Halvebrder that required devotees to record, in writtetail, their

dreams and visions. Th&tzb-e meamat is the result of this practice by the Sult&h.

2% Nile Green, "The Religious and Cultural Roles oé&ms and Visions in Islam,"

JRAS, 3/13 (2003): 291.

26 Green, “Dreams and Visions in Islam,” 288.

267 Oleg GrabarThe Mediation of OrnameiPrinceton: Princeton University Press,

1992) 111. Grabar cites the example of the caft@e-talismanic shirt belonging to

Suleyman | (TSM 13/1183).

%8 He is also referred to as Shaykh Biigdin. For a brief discussion of his involvement

with Murad 11l and the Halv@order see: John J. Curry, “The Meeting of the Two

Sultans: Three Sufi Mystics Negotiate With the GadiiMurad III,” Arrangements of the

Mystical in the Muslim Worlded. John J. Curry & Erik Ohlander (Milton Park:

Routledge, 2012), 223-242.

269 TheKetab-e meamat contains the text of Murad I1I's letters to kilsaykh but almost

none of theshaykhs return correspondence. For a complete accouhtsoifvork and its

contextualization within the relationship betweka Bultan and hishaykhsee Ozgen

Felek, “Re-Creating Image and ldentity: Dreams ¥isibns As a Means of Mad IlI's
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As Ozgen Felek has demonstrated, dream visionsnaireportant part of both a
monarch’s public and self-image due to the assodidtetween dreams that come true
(“good” dreams) and propheé{f Multiple talismanic shirts from the Topkapi Palace
collection are attributed to directly to him antiers to his reigh’* While the shirts that
bear the text oQal Iidat al-Burdacannot be definitively attributed to the reign ofitdn
Murad lll, the presence of this poem must be uridetdsin terms of this Sufi/courtly
context. The inclusion of the text of tRa idat al-Burdaon some Ottoman talismanic
shirts must be interpreted dsublytalismanic. The text of the poem itself proteces th
wearer from illness and misfortune while the legehthe poem helps ensure the

incubation of good dreams, which are their own relwa

Cosmic Characters: The Science of Letters

Inscribing Quranic text, the names of the Prophet’s family, oigggoems onto
the very fabric of a garment can, on the one hbadnterpreted as an act of personal
piety intended to bring the wearer immediate angsal talismanic benefits. But the
majority of Islamic talismanic shirts are inscrib@dh much more than extracts of text or
names. They are often covered in individual lettetsnbers, and even symbols. What is

the significance behind the inscription of lettar&l numbers and their organization into

Self-Fashioning” (Ph.D diss: University of Michige2010). The work was assembled by
one of Suica Dede’s disciples after his death. & deposited in the Nuruosmaniye
Library in the 18' century. John J. Curry, “The Meeting of the Twdt&s,” 226.
7% Bzgen Felek, “Re-Creating Image and Identity,” 9.
271 TSM 13/1135 (dated 1582), TSM 13/1185, TSM 13/955.
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magic squares? Letters and numbers appear on avangdy of metal, stone, and paper
talismans from across the Islamic world, and thmalusion on talismanic shirts must be
considered as part of the much larger sphere ishtahic objects in general. By
examining the precedents for manipulating lettex umbers we can begin to explore
how their use in talismanic objects fits within taeger framework of the science of

letters.

The notion that language in general (and lettedsghonemes in particular) has a
kind of cosmic power was a common one throughodareety of ancient and medieval
Middle Eastern traditionS’? Within the Islamic world, a whole “science of k"
flourished around the concept that Arabic letteesaninherently powerful. That power
could be utilized, both for positive and negatinel® through the manipulation of those
letters into potent forms either as words (or tineimerical equivalents) or magic
squares. The science of letters within the Islanaidition is variously referred to aal-
simiya’ (Arabic), ‘ilm al- Curaf (Arabic), isopsephigdGreek), orelm-e Coruf (Persian).

As Pierre Lory has noted, the Aralailesrmiya’ bears striking phonological similarity to
al-kimiya’, a similarity that is much more than coincidertde.writes, ‘Al-smiya’ was
from the start perceived as a science of the tratetion of words, like alchemy was that

of material transformatior™ It is worth noting that in modern Arabic todaye tterm,

272 Karin C. Ryding, “Alchemical Phonology: Scienceu®d and Mysticism in the Arab
Middle Ages, History of Linguistics: Papers from the Sixth Imtational Conference on
the History of the Language SciencKsrt R. Jankowsky, ed. (Amsterdam: John
Benjamins Publishing Company, 1995), 84.
273 pierre Lory,La science des lettres en IslaRa(is: Editions Dervy, 2004), 37.
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al-simiy@’ has come to mean “white magic” (i.e., licit madit).

In addition to seeing the science of letters asafrtransmutation, one can also
view al-smiya’ as the process by which invisible or “suprasensitiigects and
phenomena are made visible through their legibffityetters are the key to this process
due to the QuEnic connection between speech and cosmogenesgscdhnection can
be seen in context of Qariic utterances, like the following quotation frarat

Maryam

“It befitteth not (the Majesty of) Allah that He@hld take unto Himself a son.
Glory be to Him! When He decreeth a thing, He saitto it only: Be! and it
is.

ma kana lillahi an yattakhidha min waladin sulanahu idli qalJa amran fa-
innamz yagilu lahu kun fa-yaknu. (Q19:35§"°

Here, God’s utterance &finis in and of itself the act of genesis and the gethes and
creative power of the utterancelafnwas often associated with thevliyz’ as well*’’
According to the epistles of the Ikawal-Jafa’, it is the two constituent letters of the
word kunwhich contain the mechanism by which this genestsis. Thekaf extends
from the upper realms and joins with th which descends into the lower thus knitting
together the two realms. Th&f is also the bringer of completiéf By highlighting the

cosmic ramifications of the visual form of a wonadividual words are themselves

274 ory, La science des lettre89.
2’31 ory, La science des lettre88.
278 The Quran, tr. Alan Jones, (Exeter: Gibb Memorial Trust, 2)®84.
27" Sara Sviri, Kun-- the Existence Bestowing Word in Islamic Mystinisa Survey of
Texts on the Creative Power of Languagéé Poetics of Grammar and the Metaphysics
of Sound and Sigrs. La Porta and D. Shulman, eds. (Leiden: B20D7), 35.
278 Sviri, “Kun,” 46.
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transformed into images of divine action.

The strong connection between words (in this sps&en) and God’s actions is
also found in Ibn Khal@h's discussion of letter magic within both tlhleigaddimaand
his treatise on Sufis, ti&hitz’ al-sa'il li-Ta Cidhib al-Mas?’il (the cure for one who asks
for the improvement of questions). In thleigaddima Ibn Khaldin ascribes all of the
efficacy of the science of letters to God’s wilt,“divine grace.?”® In hisShifi’, he again
grants the effectiveness of letter magic, but hecetves of it as a form of divine
revelation?®® Even in his condemnation of the practice, Ibn iihalfurther strengthens
the notion that letters and their manipulation havesounding connection to God’s

power and intercession, and thus potentially tediiig change within the cosmos.

The relationship between letters and the cosmfslysarticulated in al-Bni's
Lalla'if al-isharat. It begins with a full account of the creationtloé cosmos, and of
man, in which the alphabet, that is to say lettieesnselves, serve as the building blocks

for all creatior?®* As Noah Gardiner explains:

The whole is a remarkable exposition of a cosmestiicable from the
letters of the alphabet and the divine names. feaccompanying
talismans are, in part, intended as aids in gaisugra-rational
understandings of the reality of this cosmos giheslie to any notion that
al-Buni’s work, even in their ‘practical’ aspects, were/oted solely to
mundane end<?

In both of al-Bint’s primary works on talismans, it is the largeusture of the cosmos

2’ |pn Khaldin, The Mugaddimatr. Rosenthal, 3:176.
280 Asatrian, “Ibn Khal@in on Magic,” 102.

281 Gardiner, “Forbidden Knowledge,” 105.

282 Gardiner, “Forbidden Knowledge,” 106.
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and the role of letter magitln al- [Turaf) that takes precedence over the creation of
talismans in his discussion. AlaBi's primary concern is not a practical one; thiaas a
“recipe book.” The idea that talismanic magic sg@saand objects could be created or
understood without being explicated as part of ldmger cosmic system is anathema for
al-Buani. The inscription of individual letters and numbersthe surface of talismanic
shirts must likewise be considered as part ofihigder understanding of the efficacy of
letter magic and the special status of the Aradmguage as the interlocutor between man

and cosmos.

In al-Bani’s most famous work, th8hams al-Mairif, al-simiya’ is part of a
larger view of cosmic organization and divine powdrBuni highlights three 3 primary
concepts which shape this coherence. The firdtedd is the assertion that everything in
the universe has a number and that each of thesbera are contained in the numbers of
“the divine word.” This is a reference to the preetof letter magic, whereby letters have
numerical values. The sum of the values in “thengiword” is the aggregate of all of the
values of all of the names of objects within thevarse. Second, aliBi claims that the
structure of the universe is not simply comparablEenguage but that it is language
itself. The implication behind this second asserstems from the first, by suggesting
that the organization of the cosmic spheres creakaisd of syntactic relationship
between all of the universe’s named componentalliyirfor al-Bani, human language is

“the condensed reality” of the universal langu&tje.

Through the use of letter magic, man can thusrbegunderstand “la parole de

283 ory, “La Magie des Lettres,” 100.
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I'univers.”* By picking apart the numerical values of nameswartis for objects
within the universe, man is able to perceive, ims@mall way, thgbarole By
extension, the creation of talismans which utiteoet or letters, becomes much more than

a meditation on the language of the universe. Rathe

[in] this visionary praxis, instructions are givetereby certain of the designs
and variousawfiq can be rendered as talismans, the wearing of whiich
afford the bearer more down-to-earth benefits, sischieedom from fear,
provision of sustenanceiZq), etc..?®

The mechanism through which this method is imbugd power is none other than
God's divine speech, and particularly His divinenea Language, and naming in
particular, appears to have a latent power whichb@harnessed by an individual who

has the proper training.

While assessing the sum of all of the names adfdlhe objects in the universe, in
order to determine God’s divine name is a life-lggsuit, harnessing the power of
some of God’s names seems to have been a pragsffatioot of this effort. God’s
ninety-nine names, thesmi’ al- Jusnz, appear time and time again within the corpus of
Islamic talismanic shirts. In many cases, theseasaane used to create borders around
the very edges of the garment. In looking jushatghirts from South Asia (which have,
for the most part, nearly identical decorative pamgs) we find that the overwhelming

majority of them feature the ninety-nine names beraer in red ink®° Such is the case

> |bid.

2% Gardiner, “Forbidden Knowledge,” 105. )

?*® Eloise Brac de la Perriére, “Les Tuniques Talisnzes Indiennes d’Epoque pré-
Moghole et Moghole a la Lumiére d’'un Groupe de @Gesran Ecriturdihari,” Journal
Asiatique297/1 (2009): 60.
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in the South Asian shirt from the Virginia Museufr-me Arts, where these names are
rendered in very large red and gold-outlined scRpésented in this way, it is God’s
beautiful names that provide the very frameworkimitwhich the text of the Quan is

presented in the hopes of creating a garmentdrat effective talisman.

God'’s beautiful names can also be subjected tanditbematical manipulation
and amplification inherent in the magic square. Git@ation of a magic squanedfq,pl.
awfaq) relies on thebjadsystem of numerological equivalents for each of2Bé\rabic
letters, wheralif = 1,ba’ = 2,jim= 3 and so on. The basic premise behind a magic
square involves creating an arrangement of numbleeseby the sum of those numbers
is the same when added up vertically, horizontalhd diagonally®” Magic squares
appear on a huge number of Ottoman talismanicsshiintl are often given pride of place
in their position in the center of the back parebio the front pectoral panels. When
some of these squares are investigated in deétbécomes clear that they function on

these shirts much in the same way that minuscutedtees; “legibility” is not the primary

287 Schulyer Cammann explores the history of the magigare in China, the Islamic
world and India in a series of three articles whae still considered the standard
investigation of the phenomenon in the Islamic wofThe Evolution of Magic Squares
in China,” Journal of the American Oriental Soci€89.2 (1960): 116-124; “Islamic and
Indian Magic Squares, Part 1History of Religions8.3 (1969): 181-209; “Islamic and
Indian Magic Squares, Part Hlistory of Religions8.4 (1969): 271-299. Magic squares
also appear within the large corpus of mathemateodk in Arabic in what appears to be
purely theoretical context. These magic squaresnagic not in the sense that they
contain supernatural powers, but in the sense tthgit mathematical principles are
extraordinary. This type of “experimental’” mathermstappears to have its origins in all
three of the major mathematical predecessors toldlaenic tradition: Mesopotamia,
India, and Greece. For a summary of this phenomes®mvell as an edition and French
translation of one such anonymous mathematical waek Jacques Sesiamn Traité
Médiéval sur les Carrés Magiques: de [I'Arrangmenaridonieux des Nombres
(Lausanne: Presses Polytechniques et Universitdoesandes, 1996).
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condition for their inclusion. TSM 13/1404, thershattributed to Cem Sultan, is almost
entirely covered with a wide variety of magic squgmpes which contain letters, numbers
and words. But not every square is filled completgld some squares are left entirely
empty. It is possible that this shirt is partialiyfinished; though the relatively heterodox
character of its composition is very much in kegpinth the variety of magic square
types within the corpus of Islamic talismanic shift seems likely that, much like the
way in which textual inscriptions are presentedspective of their legibility, similarly
here the magic square is being displayed botht$anherent effectiveness, and thege

of effectiveness that its inclusion implies.

Invoking the Science of Letters in a Single Breatis budiz

As has been demonstrated in @lRBs text, letter magic was understood as an
effective tool which could draw on the power of tieverse through the use of the
Arabic language to influence change within the @oflhis magical practice seems to
have been viewed within the context of religionot outside of it—in contradistinction
to discussions of magic where its separation frdmtvimight be calledeligion is
assumed and maintained through reinforcing a natfarategorical difference. The
magic square serves as one of the primary mantif@sseof this magical practice, and its
frequent appearance throughout the corpus of tahsershirts indicates that letter magic

played a key role in generating their talismaniwers.

Of the shirts which make up the catalogue include, the bulk belong to either
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Ottoman or South Asian provenance. While thesesists of shirts are separated by a
significant distance geographically and stylistigathey both utilize aspects of letter
magic in their designs to greater or lesser dedgke¢he South Asian shirts form a kind
of cohesive group based on their design elemdrgy,drovide a concrete group within
which to study this phenomenon. While the shirtrfritne Virginia Museum of Fine Arts
does not contain any actual magic squares, itgd@scludes one particular feature
which references this phenomenon in general: adelinscribed with the wordg:
budz(1. In order to understand this invocation, an clageestigation into the science of

letters within particular Sufi movements is necegsa

In his recent dissertation, Matthew Melvin-Koustrkices the earliest threads of
the science of letters (which is part of a largegmomenon that he calls “lettrism”)
through early Stii and Sufi groups. He identifies two primary tragecs for the science
of lettters within the works of these circles: thist being cosomological, Hellenic and
hermetic and the second metaphysical, spirituahaslogical and ultimately,
Quranic.2® Here, Melvin-Koushki addresses the problem ofsifasition that plagues
texts which deal with the science of letters aredstience itself. Texts dealing with the
correspondences between letters and bodies amdsh®s were inextricably woven
through with ideas of metaphysics, cosmogony, aighse?®® Three of the most
enduring (and frequently cited) authors, or autdarircles, within the science of letters

genre, if one may be circumscribed, are Ibn al-bArthe Ikhwan al-/afa’, and

288 Matthew Melvin-Koushki The Quest for a Universal Science: The Occult Bbipty
of [12'in al-Din Turka [ Ifahani (1369-1432) and Intellectual Millenarianism in Bar
Timurid Iran (Dissertation: Yale University, 2012)71.
289 Melvin-Koushki, “Quest,” 176-199.
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Fazlallah Astagbadi.

Among the many Sufi groups active in South Asidardythe 15th and 16th
centuries were groups influenced by ShaykAdtiah Astagbadi (who was exectued in
1394), the founder of the so calledurifi” movement. InJurifi understanding, the
body and the cosmos were linked through seriesmwéspondences which the science of
letters (hereelm-e oruf) revealed through their reading and manipulatfsShahzad
Bashir has noted, Ekallah, “saw the cosmos and the human being as paeaiities,
one being the macrocosm and the other the micra¢®8Ror Falallah, both the human
body (the sensory) and the cosmos (the supersgnserg aspects of God’s self-

manifestation in the material world.

In [Turafi understanding, it was thelm-e [1oruf which allowed man to read
God’s true meta-language. And this language wastunyg that the urafis read quite
literally on faces and bodies. This meta-language made material throughout the
sensible world but, in order to understand izl&#ah’s followers broke down words into
their smallest constituent parts (letters and escemds) and analyzed them in order to
discover their true referents. This process is Vidaathir has dubbed “religious
linguistics.” Facial features were read as strakebe pen, most importantly the seven
lines which comprise the hairline, the eye brows] the top and bottom lashes on each
eye?®! In an anecdote recounting a debate between therifirdlugh Beg (d. 1449) and

one of Falallah’s followers, this correspondence is evidencedubh the correlation of

290 shahzad Bashirfazlallah Astarabdi and the Hurufi©xford: Oneworld, 2005), 45.
291 Shahzad Bashiufi Bodies: Religion and Society in Medieval Is{atew York:
Columbia University Press, 2011), 33.
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the twelve constellations and the body’s twelvenopgs: the ears, eyes, nostrils, mouth,
bellybutton, excretory points, and nippf@éMoreover, as Bashir notes, as one grew and
sought deeper knowledge of the self, the body wad n a physiognomic sense from the

outside inwards just as the Qam’'was read from theahir to theballin.

If the body is the microcosm, than the inscriptidrsacred text on the body can
be seen as an attempt to make manifest in the awsno the talismanic power of the
divine text. But text also has the power to conmagtortant bodies to each other,
especially when names become emblematic of holiesotllowhere can this be more
strongly seen than in the name of the Prophet/Bamad which becomes the focus of
exquisite calligraphic designs under the Ottomahs. Prophet’s name is inscribed on
numerous talismanic shirts, including: TSM 13/1188M 13/1184, and TSM 13/1408.
Here the highly-stylized presentation of the Prdijsh@ame recalls the whole of his
person, and the prominent placement of this embiemame-image reinforces the

connection between the wearer of the garment anéighre of the Prophet.

That text, and particularly Arabic text, is cotigditive of all objects in the
universe is most strongly demonstrated in the eXawfimages on talismanic shirts
created out of microtext. A relatively late examplee 18" or 19" century shirt TSM
13/1139, depicts a sword on the back of the shedted out of microtext. TSM 13/1148
also uses microtext to form a sword; in this cagevteapon is clearly intended to Db
al-Figar, the legendary two-pointed sword associated witls' By depicting such a

famous weapon using only (Q&mic) text to generate its form, the powerful protex

2925hahzad BashiEazallah Astarabadios.
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and defensive nature of text is even further empkdsin order to achieve either victory
in battle or protection from harm, the wearer @S shirts needs only the image of a

sword rendered in the text of God’s word.

Conclusion

The calligraphic meditations on the name of thgpRet MuJammad which
feature so prominently in Ottoman talismanic shertphasize the connection between
text, image, and body. On one level, the lettethénProphet Muammad’s name
become a proxy for contemplating the Prophet’s batlly andsunnaas they are draped
over the body of the shirt’s possessor. SecondPtbphet’'s name stands in the first
position in many of thesnads which recount the chain of transmission for kremgle of
the very science of letters which allows powerfagie squares to be effectively
created?®® Finally, the homology between body and cosmosithatade manifest
through the science of letters casts the revoludidhe four letters of Muammad’s
name through two-dimensional space as a meditatigdhe very relationship between

man and the universe.

293 Matthew Melvin-Koushki has compiled and standatigfeom secondary sources) the
isnads given for al-Bini’s four major categories of knowledge as they appéihin his
corpus of magical textshahida, ‘ilm al-ba(lin, [uraf, andawfag. In many cases,
Muhammad stands at the head of each list. MattheWwiktKoushki, “The Quest for a
Universal Science: The Occult Philosophy @fin al-Din Turka I'/fahani (1369-1432)
and Intellectual Millenarianism in Early Timuricaim.” (Ph.D. Dissertation: Yale
University, 2012), 193-197.
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CHAPTER 4: The Honorific Body

“Man is born naked but everywhere in clothes”
- Terrence S. Turner

Introduction

Islamic talismanic shirts are enigmatic objeckssting somewhere in between
the manufacturing worlds of textiles and books,dlsb in between the sartorial
frameworks of armor and shirts. They have been ddbimagic,” or “healing,” or
“talismanic” shirts primarily through superficiahalysis of their decoration and through
speculation about their intended functions. Crggditived context for talismanic shirts
within the Islamic world necessitates a deeper tstdeding of the ways in which clothes
are understood to function in relation to the bay/well as the role of the body and
clothing within particular courtly settings and amgoSufi groups. This focus helps to
highlight how talismanic shirts, through their foem garments, operate in a manner
different from their amuletic and talismanic couptets of smaller form and thus must
be understood according to a different set of pgmasl. While smaller talismans are
often worn on the body, perhaps as necklaces biagand around the arm, their form
does not directly recall the shape of the body Withey are believed to protect. Their
effectiveness in protecting the body comes eitherugh the perceived cosmic affinities
of their physical materials or through the powetlef verses, names, numbers or
symbols inscribed on them. In the case of talismahirts, some of these factors must be
assumed, but the possibility of their actual weagarments, and their visual form as

objects evocative of the body as a whole implieaddhitional set of criteria for
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generating the protection that these objects drevieel to convey.

This chapter takes as its premise the idea thgstem of robing, which draws on
a set of recognizable aesthetics developed oveues, created a visual paradigm that
can be traced within the period leading up to &mdugh the production of talismanic
shirts in the Islamic world. More specific than geal attitudes toward the body, personal
adornment, or garments within Ottoman, Mughal, witéhate courts, this sartorial
system conveyed crucial power relationships anckeato transform the body inside the
robe in terms of both political and spiritual pow€&alismanic shirts are garments, but
they are clearlgpecialgarments and thus require a discussion of otheiapgarments
participating within this system throughout therathal-bureaucratic Islamic contexts
which generated them. When understood in termshafrpsimilar garments participating
in this system of robing, talismanic shirts appedse a far more cohesive group than the

variety of their decorative programs might othemssiggest.

The primary articulations of this system of rohitigekhil‘a (the robe of
honorf®* and thekhirga (the sufi cloak>°both participate in the act of giving special
garments as gifts. Throughout the medieval Islamudd, the gift of a garment created a
political and/or spiritual bond, between two peomiéwo polities, which was considered
valid from the moment the garment was put on andany cases validated through the
act of wear. Gifts of textiles and their displayrev@ key feature in all of the Islamic

courts of the medieval and patriarchal-bureacgaitod, and the examples discussed

294 The transliteration dfhil‘a given here is the one most commonly found in Ehglis
language texts and will be used throughout. Theapform used here will be the
Anglicizedkhil‘as.
2% Thekhirgais taken up at length in the following chapter.
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below provide an important backdrop for understagdhe layers of significance
accorded to textileS° Tents, carpets, curtains, and cushions were afted as
extensions of a ruler's own garb, “dressing” higrtan the livery appropriate to a
particular occasion. The accounts of foreign traxrsebr court historians of such opulent

scenes convey the power that such an appearan@nteadiewer or participant.

The first garment to be explored in these tertmskhil‘a or “robe of honor,”
helps provide a framework for understanding a kayextual component of exchange
and acceptance of talismanic shirts within the enaliand patriarchal-bureaucratic
Islamic world. Akhil‘a is an honorific garment which conveys a whole luddtenefits
upon its recipient while at the same time solidifya meaningful connection between the
recipient and the bestower. Throughout the hisbdmyift-giving in Islamic societies, the
presentation of a gift (like the robe of honorhgihits parts including procession, display,
and public wear were modes of communicafidiThe receipt of &hil‘a could signal a
military promotion, the resolution of a disputegovernance, or the imposition of
vassalage by a more powerful ruler. The colorfodptions of thehil‘a ceremony
from a variety of historical periods demonstrate wide array of forms which the actual
garment could take, while still showing that a gahaesthetic operating so as to make a
khil‘a recognizable as such by a wide audience. This opetise possibility that

talismanic shirts could have themselves been ptedexskhil‘as or at least presented in

2% Eor an excellent and richly illustrated volumetba history of gift-giving within an
Islamic courtly context, see Linda Komaroff & StedaCarboni, edsGifts of the Sultan
The Arts of Giving at the Islamic Couftdew Haven: Yale University Press, 2011).
297 Linda Komaroff, “The Art of the Art of Giving ahe Islamic Courts,” in Komaroff &
Carboni, eds Gifts, 20.
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such a way as to draw on the ceremonial power ptasé¢he bestowal of khil‘a.

Thekhil‘a (and thekhirqa) both took on tremendous stylistic variations ey
centuries intervening between the early expansidsiam and the height of Ottoman
power from which the majority of talismanic shinail. However within particular
historical periods, it is possible to identify panlar design and material elements which
are indicative of a garment’s status as eithidniéa or khirga. Comparing these key
features to features found on individual talismafhicts reveals that these seemingly
mysterious objects may actually have been a patfairly common sartorial project.
Furthermore, th&hil‘a and thekhirga both functioned as literary and artistic leitmatifs
coming to stand in for either the bodies that wadysent from them or the connections

between bodies that they represented.

Beginning with the Body

Any analysis of garments must necessarily begin thie body since a stuay
the body is a necessary precursor to the studyhaf goes on the body® As obvious as
this statement may be, the fact remains that “drassot be understood without
reference to the body, and while the body has aveayl everywhere to be dressed, there

has been surprising lack of concrete analysisefétationship between therft® This

2% Ted Polhemus, “Preface,” in Ted Polhemus, Ede Body ReadeBocial Aspects of

The Human BodgNew York: Pantheon Books, 1978), 11.

29 joanne Entwistle, “The Dressed Body, Real Bodies: A Sociological Introduction

Mary Evans & Ellie Lee, eds. (Hampshire: Palgré&@92), 135. Entwistle notes that,
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problem is amplified in the case of museum colte®iwhere garments are the purview
of textile departments and thus summarily lumpegtioer with rugs, curtains, and
tapestries. While the material difference (materaiten being a primary organizing
criterion for collections) is often slight, the fttronal difference between a rug and a coat
is quite significant. Beginning with the body derdarthe exploration of the paradigms

for explicating the body within contemporary schiskap. In order to talk about clothing

at all, one must take into account the three falhguobjects of study: bodies, gestures,
and discourses about clothiffj.Given the diverse contexts of both geography amd t
within which these garments emerged, this investiganust begin by situating the
concept of the body and discourses about clothitigimwa broader theoretical framework

that will allow them to be analyzed and discussedoncert.

As Talal Asad has noted, there has been a reesmtgence of studies about the
body, particularly within the field of anthropologyhis interest, he asserts, stems from
an “urge to aestheticize modern lif€*Thus much in the way that the modern pre-
occupation with magic says more about modernity the proposed object of study (that
is to say, magic or so-called magical practicés)hese newer investigations about the

body might be read with an eye toward the conteamydascination with the aesthetic.

“there are no examples of cultures that leave ttylunadorned, although what
constitutes ‘dress’ varies from culture to cultuledving room in her definition of dress
for things like tattoos, jewelry, and body paiiid., 134-5).

309 Odile Blanc, “The Historiography of Costume: A &rSurvey,” inOttoman Costume:
From Textile to IdentitySuraiya Faroghi & Christoph K. Neumann, edsafibul: Eren,
2004), 59.

30! Talal Asad, “Remarks on the Anthropology of thedBg in Religion and the Body
Sarah Coakley, ed. (Cambridge: Cambridge UniveRigss, 1997), 43.

302 see the discussion undertaken in Chapter 2.
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Many of the more influential authors on the topiccess and the body within the field of
anthropology are hardly contemporary (Marcel Maars$ Mary Douglas in particular),
and yet they have made continuous re-appearantes wiodern scholarship. Many of
their ideas still hold important currency as tdolscross-disciplinary investigations and,
as such, Mauss and Douglas have been read, rearshde-modeled multiple times in

the last decades.

A key feature from the work of Mary Douglas thastbeen revived in
contemporary work is that of embodiment. A focusearbodimentather than ‘the body’
appears as part of a move away from viewing the lagda static set of symbols or as a
carrier ofpurelysemiotic meaning and toward an understanding obtitly as a
generator of new meanings. Douglas’ understandimgnodiment encompasses the
dual nature of the body: the physical body andsti@al body. The social body is what
shapes and acts on the physical body in ordeffliceimce our experience of
embodiment®® The use of the term embodiment in Douglas is iéerto place the body
back within a social context from which it cannatly be excised, and thus permit her
largely sociological analysis. Thus the focus tumthe body as a whole, and particularly
the boundaries of that body, and its relation teeobodies and to the world. Particularly
in works likePurity and Dangef® it is the boundary of the body that forms Dougias’

primary concern, as that boundary is where soatatactions take placd® Indeed,

303 Entwistle, “The Dressed Body,” 138.
304 Mary DouglasPurity and Danger: An Analysis of Concepts of Pl and Taboo
(London: Kegan Paul, 1978).
%05 Andrew StrathernBody Thought§Ann Arbor: University of Michigan Press, 1996),
15.
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talking about the body outside of society is ielitsnherently problematic, as bodies do
not exist outside of a social construction of itgafi° However, still operative in
Douglas’ embodiment is the fundamentally symbotipraach to the body, no matter

how socially constituted and influenced it may*He.

Insofar as Douglas’ primary concern is the sowbd of the body, and the
potential results of social control enacted onghgsical body, her work is less
instructive for tracing the genealogies of the ipafar objects that interact with bodies
that are talismanic shirts. But the social dimemsibembodiment is an important factor
in piecing together the background that may allowtlie creation of such a genealogy.
While the social dimension of the body construdigdouglas has proved a useful tool,
the most prevalent aspect of Marcel Mauss’s embenirto pervade modern scholarship,
particularly through the later lens of Pierre Boatd is the employment of the concept of
habitus®**® Considerinchabitusfor Mauss means viewing the body as “an assemiufige
embodied aptituded® rather than as a set of symbols or potential sysnf@r Mauss,
this is a way of speaking about the “total man” #me viewing the body from a set of

perspectives like the mechanical, biological, ptafsipsychological, and sociological in

308 Ted Polhemus gives a succinct overview of the virayghich social values are
embedded in discussions of the body in his es€ogial Bodies,” inThe Body as a
Medium of Expressigrdonathan Benthall & Ted Polhemus eds. (New YBrk. Dutton
& Co., 1975), 13-35.

%7 Herman Roodenburg, “Pierre Bourdieu: Issues of &ithent and Authenticity,”
Etnofoorl7.1/2 (2004): 217.

308 For an excellent discussion of Mauss and Dougtathe idea ohabitus see: “The
Social Body,” in StratherrBody Thought9-23. For his discussion of Bourdieu see
“Habit or Habitus? Theories of Memory, the Body &fthnge,” in StratherBody
Thoughts25-39.

309 Asad, “Remarks,” 47.
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dialogue®'® Moreover, man'’s first (and most natural) tooltie body itself** All human
beings have a set of bodily adaptations to physiealls, such as the act of drinking
when thirsty or laying down when tired. But it letmanner in which these actions are
carried out that constitutes the “assemblage” diilp@ction that is here construed as
habitus®*? These acts are deeply influenced by society ariddiyidual education, and
thus understanding these actions necessitatedeoimg) the body within a societal

context.

Beginning with Mauss’dabitusis particularly instructive when considering
talismanic shirts and armor from the Islamic waosldich are so heavily covered in
symbols, text, and patterns. This decorative pragsaems to imply that they are best
understood in terms of symbols and semiology, aredhas indeed been the first
approach taken in scholarship in the past. Thedtirdentifying a shape or an image as a
“symbol” of some ancient persistence of pre-Islabetiefs has often been too strong to
resist for many writing about these types of olgethe sun is a symbol that is allegedly
found often on Islamic armor or textiles, and e conveniently be seen in a host of
circular objects. Writing about a f&entury Ottoman engraved chest-plate of cuirass
armor for theMetropolitan Museum JournaDavid G. Alexander plainly states: “It is

tempting to suggest that these disks originally &adlar significance®? Alexander

319 Marcel Mauss, “Techniques of the Body,” in Lockr&rquhar, edBeyond the Body

Proper. Reading the Anthropology of Material Lif@urham: Duke University Press,

2007), 53. Reprinted from Marcel Mauss, “Technigokethe Body,”Economy and

Society?2 (1973): 70-88.

3111 ock & Farquhar, “Bodies on the Scholarly Agenda,Beyond the Body Prope?1.

312 Mauss, “Techniques,” in Lock & Farquhar, 56.

313 David G. Alexander, “The Guarded Table¥etropolitan Museum Journ&4 (1989):
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quickly succumbs to this temptation a few pagearJatriting that the presence of Q
76:11-12%'* _supports the view that these disks retain weited form, their original
significance long forgotten, the solar associatiommbably attached to them in pre-
Islamic times.?'® The support for his hypothesis comes in the foftfiange numbers of
surviving pectoral armors [that are] engraved,sadi or embossed with lines radiating

from their centers3t®

A circle with radiating lines could be any numioéthings: perhaps a wheel, a
marker for the cardinal directions, or a depictodra shield. But a circle of heavy,
embossed metal on the center of an armored chegstipkcribed with a verse about the
rewards for the faithful has a function of diregevance for the body that should not and
cannot be subvented in favor of a symbolic disarssf decorative programs. To do so
ignores the form of armor (and most importantlyékation to the body) and by
extension that of talismanic shirts,gaments As the sections below on tkhil‘a and
thekhirgawill demonstrate, garments play a crucial role emgrating meaning that is
critically linked to the presence of the body (odkes) and the interplay between textile
(or armor) and person. Thus Mauss’ identificatibam “assemblage” of embodied

behaviors within a social, psychological, and pbgkscontext helps create a more

199-207.
314450 God has protected them from the evil of that dnd granted them radiance and
joy / He has recompensed them for their patientle avgarden and silkThe Quran, tr.
Alan Jones (Exeter: Gibb Memorial Trust, 2007), 5@
315 Alexander, “The Guarded Tablet,” 201-2.
31%ibid., 202. The circular metal components to cuirassellar, or composite chain-
mail armor which Alexander is referring to here endeed very common. It may be
significant that circular forms recalling thesetpkaappear on talismanic shirts from
South Asia of the same period. The connection betwalismanic shirts and Islamic
armor will be explored in my future research.
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nuanced framework for understanding how it is th&lismanic garment can be so

polyvalent.

Critics have noted that there are two major draskbdo the employment of
Mauss’s scholarship in modern work, largely witthe field of anthropology. The first is
its distinctly timeless, grand, and “cosmologici&l**’ The second is the palpable rift
between Mauss (and arguably his body) and the badikis subjects. Mauss’s text
makes clear the distance he understands betweeaelhiamd the subjects of his
anthropological investigations. The timeless fdeMauss’ writings stem in part from his
bringing together wildly diverse cultures withineimvestigation. In hi&eneral Theory
of Magig for example, he brings together sources from raliat Melanesia, Mexico,
Malaysia, India, Greece, Rome, Germany, Ireland,Rnland as well as the Iroquois,

Cherokee, Huron, Algonquin, and Ojibwe natidtfs.

A turn toward issues of personal and social agem@ractice in relation to
garments and away from those of hierarchy and ksiziscture has partially grown out of
the move away from studies like those of MatiSsOne of the strongest interlocutors in
this respect to emerge as a kind of bridge betwleeffield of anthropology and other

disciplines has been Pierre Bourdieu, particuldmgugh hisOutline of a Theory of

317 ock & Farquhar, “Putting Bodies on the Scholakiyenda,” inBeyond the Body
Proper, 21.

318 Marcel MaussA General Theory of Magidr. Robert Brain, (London & Boston:
Routledge & K. Paul, 1972), 15.

319 For a good overview of the issue of dress in iglel bf anthropology (with particular
emphasis on African cultures) see Karen Tranbermskela, “The World in Dress,”
Annual Review of Anthropolo@B (2004): 369-92. Hansen surveys the principlekgor
which have pushed the field in new directions asd autlines the key themes being
explored in a variety of geographical areas andielals.
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Practice’®’and latefThe Logic of Practicé”! Bourdieu’s work has been similarly
influential in the field of ritual studies, primyriat the hands of Catherine B&f That
being said, it is often overlooked that Bourdieoven ethnographic work among the
Kabyla Berbers in Algeria and peasants in rurah&eas what shaped his theories which
have been so liberally lifted from their originantext and transplanted into other

fields 322

In his extensive writings, Bourdieu employed taerthabitusin a manner
slightly different from Mauss, and his own defioitiof the concept was not static
throughout the whole of his corpus. While Mauss bahitusas “an assemblage of
embodied aptitudes,” Bourdieu describes it as ‘@uaed system of generative
themes.??* What comes across quite strongly in Bourdieu’sulisions ohabitusis the
dynamic (“generative”) quality of the concept ahddg the tremendous possibility for
creative expression inherent in it. In filse Logic of PracticeBourdieu explains that
habitusis the resulting state of a set of conditions goedrby the following three

characteristics:

320 pjerre BourdieuQutline of a Theory of Practiqg€ambridge: Cambridge University
Press, 1977).
321 pierre BourdieuThe Logic of Practic€Cambrdige: Polity Press, 1990).
322 See especially Catherine Bell, “The Ritual Bodd #me Dynamics of Ritual Power,”
Journal of Ritual Studie$.2 (1990): 299-313.
323 This background echoes that of Mauss’s own subjedter, and it should be pointed
out that Bourdieu felt just as free to generalizewt marriage customs among the Kabyle
on the one hand and French peasants on the otMauss did with regard to the
Melanesians and Iroquois.
324 Bourdieu,The Logic of Praticetr. Richard Nice (Cambridge: Polity, 1990), 55hi¢
the differences between these two particular defims might seem quite small, in
elaboration their systems are quite different. Maudefinition strikes a more passive
note, while Bourdieu’s anticipates the active aadeagative qualities that his larger
system entails.
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» Systems of durable, transposable dispositions

» Structured structures pre-disposed to functiostagturing structures

* Principles which generate and organize pracacgsrepresentations that can be
objectively adapted to their outcomes without ppggising a conscious aiming at ends
or an express mastery of the operations necessargér to attain therff>

Here, systems and structures and the orderly nafuBeurdieu’s conditions would seem
to hinder the potential that tihebitushas for generating new forms or concept#nd
yet, as the third characteristic shows, there isxpmressed teleological aim in this
system. Moreover, these principles can be moldedadapted over the course of time.
The result is &abituswhich has tremendous developmental potential kattithalso
delineated; the free production of thoughts witihie bounds of the historical and social

conditions of production is thus possibfé.

It should be noted that nowhere thus far in tisewssion of Bourdieusabitus
has the body itself come up. This absence is perwvaere some of the conflation
between the reception of Bourdieu and that of Maudeas happens most frequently.
That is to say, Mauss’s body techniques are ofteglicated in Bourdieu’s expressed
system ohabitusin a way that is not explicitly present in Bourdeown definition (and
vice versa). The body does have a place in Bousliebitus but it is not the only
primary actor in the system; it is frequently tite sf action rather than the actor. For

this distinction, Bourdieu employed the Grdwkis?® when referring to the “bodily

325 pierre Bourdieul.ogic of Practice 53.

326 This is perhaps one of the loudest criticisms ofilieu’s early work: thatabitus

“reproduces itself over time unless external everttsvene, perhaps.” See Strathern,

Body Thoughts28.

327 Bourdieu,Logic of Practice 55.

328 properly speaking, thisexisderives from Aristotle’s term for the “acquired tlyi” a
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dimensions” of habit, whereas for Mauss this bodilmension was inseparable from
habitusitself.3*° In short,habitusin Bourdieu is “embodied history” and “the active
presence of the whole past of which it is the poodier® This project of investigating
talismanic shirts in the Islamic world is thus dhat aims to generate such an “embodied
history” by paying close attention to the condisomhich generate laabitusfor their
construction, as well as the role of the body spmnding to and participating in that

habitus

The processes which govern the bestowal and teakeipbes within the Islamic
world make up d@abitusin Bourdieu’s sense. Robing has its own vocabubsartorial
elements, as well as modes of physical presentatidrbody modification which
generate new meanings from within an establishetésyof long-standing principles.
Robing has a structure which is transposable aaptadle, but nevertheless recognizable
due to the persistence of specific systems. Byridesg thehabitusof robing in the
Islamic world, the way in which special garmentswgmon the body and the affect that
bodies in special garments have within a societptyes a crucial building block in

explicating the role of the talismanic shirt.

Toward a Working Definition of Dress

term that Mauss identified but ultimately dismissedch like the ternhabitude
StrathernBody Thoughtsl2.
329 Herman Roodenburg, “Pierre Bourdieu: Issues of &ithent and Authenticity,”
Etnofoor17.1/2 (2004): 217-8.
339 Bourdieu,Logic of Practice56.
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Talking about dress and the body for the purpo$esiderstanding a
phenomenon like Islamic talismanic shirts necetesta definition of dress which is both
broad and meaningful. The definition adopted heraes from the study of gender,
which constructs dress as “an assemblage of bodijfications and/or supplement$**
Here, the similarities between “dress” and “habiaurg powerfully clear. Viewing dress
as that which both modifies and supplements thg laéidrds it the kind of agency that
allows for an active and dynamic interpretationdg to this active (as opposed to the
more often employed passive) characterization @$slris the idea that clothing is “labor
expended on the body* Thus the working definition of dress employed thglout this
chapter is a set of objects which serve to suppkmemodify the body upon which they
operate. Rather than viewing clothing as a passiatatic object, this definition accepts
that dress has the power to act on the body itSetthermore, it acknowledges the

communicative nature of dress.

Dress is central to an active conception of thdyldmecause, as Karen Hansen
notes, “it both touches the body and faces outw@anérd others; dress has a dual
quality.”** The bodily contact inherent in clothing and drieas been emphasized even
more strongly by Joanne Entwistle who states, “Bréeen, forms part of our epidermis -
it lies on the boundary between self and otff&tThat dress can function not just as a

second skin, but as an actual physiological compbinethe body’s interaction with the

313, B. Eicher & M. E. Roach Higgins, “Definition @Classification of Dress:
Implication for Analysis of Gender Roles,” Dress and Gender: Making and Meanjng
R. Barnes & J. B. Eicher, eds. (Oxford: Berg, 1995)
332 Odile Blanc, “Historiography,” 60.
¥3 Hansen, “World in Dress,” 372.
334 Entwistle, “Dressed Body,” 133.
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world is an important aspect of the relationshiga tuman beings have with clothing. As
will be seen below, clothing can be used as a stafat the bodies of those who are
deceased or absent from the community, and theactten with that clothing functions
much like the interaction with a present human @€irhe experience of touching a
particular garment, or the touch of a ruler’'s handca garment, is thus a very real laying-
on of hands that transmits something durable betwee bodies. As a boundary, dress is
often responsible for the protection of the bodyptigh physical means such as heavy
outerwear or fortified armor. But as will also begkred below, dress can confer

protection through other means, be they magicaifisql, or politically symbolic.

The Linguistic Analogy and the Structuralist Apprca

That dress maintains a kind of communicative pag/@rmainstay of most
discussions of clothing, from the academic to tlaénrstream. The 1980’s women'’s
“power suit” is a clear example of how a particidarment was understoodday
something in terms of women’s increased presentigeinvorkforce, as well as speak
for (metonymically) the people in charge: “The surts laere.” The semiotic turn, as
elaborated by Roland Barthes, has perhaps beendsepowerful lens through which

fashion and dress have been analyzed in the meeeiod>* This is clearly reflected in

3% For an excellent overview of the development oftlBes’ ideas on fashion and various
modern critiques of his work, see Andy Staffordcluding essay “Clothes, Fashion
and System in the Writings of Roland Barthes: ‘Stimmg Out of Nothing,” in Roland
Barthes,The Language of Fashiq@xford: Berg, 2006).
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the numerous titles of works on dress suchasjuages of Dress in the Middle E&%t
While Barthes certainly has his critit€ his adaptation of de Saussuri&sgue/parole
distinction for the field of fashion does have afusapplication when it comes to the
study of dress in a non-contemporary context. itd say, when one must rely on
material and textual evidence alone (as opposeddoviews with makers and wearers,
or observations of garments on a living body), éhersomething to be gleaned from
Barthes’ structuralism®® The complete explication of his distinction isfelfows

[emphasis added]:

I would suggest developing this opposition in fibllowing way: dressing
(parole) would include the individual dimensions of thetbing item, the
degree of wear, of disorder or dirtiness, partimeances of items (buttons
not done up, sleeves not rolled down, etc.), imisexV clothes (ad hoc
protection), the choice of colors (except thos@ititualized in

338 Nancy Lindisfarne-Tapper & Bruce Ingham, eds. (& UK: Curzon Press, 1997).
Other examples include Steews] O. Buckridge’s 2004 workThe Language of Dress:
Resistance and Accommodation in Jamaica, 1760-{8@@ston, Jamaica : University
of the West Indies Press, 2004); Linda Baumgaktémat Clothes Reveal: the Language
of Clothing in Colonial and Federal Ameri¢hlew Haven: Yale University Press, 2002);
Myong-suk HanThe Language of Korean DrefSeoul: Sang-Myung University Press,
1996); Alison Lurie,The Language of Cloth¢slew York: Random House, 1981). There
are dozens more titles which begin with the wor@dBing.” This panoply of titles
suggests that “reading” clothes or “speaking” tlgtoglothes is ubiquitous and natural,
and that all that is required to understand thegdog clothing customs of another time or
society is to decipher their sartorial “grammar.”
337 Barthes wrote extensively about fashion in essagsshort articles, though his 300
page tome&ysteme de la Mode sparingly referenced. The 1983 translatitime
Fashion Systenwas dubbed “the most boring book ever writtenualbashion,” by Brian
Moeran, in “A Japanese Discourse of Fashion anteTdsashion Theorg.1 (2004): 36.
His essayEléments de sémiologiehich has a brief section on the vestimentaryesys
is often utilized instead.
338 n an essay entitled “Langage et vétement” (Lagguend Clothing) Barthes takes as
a starting point the idea of the linguist Nikolaubetskoy who applied tHangue/parole
opposition found in de Saussure to the conceplothiag in hisPrincipes de Phonologie
(1949). See Roland Barthes, “Language and Clothingfhe Language of Faship@1-
32.
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mourning, marriage, tartans, uniforms), the inctdederivations of how
an item is used, the wearer’s particular way ofnmgaclothesDress
(langug, which is always abstract and only requiring aadiption that is
either verbal or schematic, would include the tingsl forms, substances
and colors, fixed uses, stereotyped modes, théytigbntrolled
distribution of accessories (buttons, pockets),ebbvious systems
(‘ceremonial’ dress), the incongruencies and incatibygities of items, the
controlled game of undergarments and overgarmantsfinally those
dress phenomena which are artificially reconstdtuteorder to signify
(theatre and film costumedy’

The proper object of most of what follows in thigapter, and the next, dsessrather
thandressingnsofar as the historical records maintain desiomgt of garments within a
system (such as thhil‘a) or the regulation in the production of fabricteimded for
particular garments (such as in gold thread braadend yet when considering
individual talismanic shirts, much of what is adsired is an issue dfessing It is only
when they are taken together that one can gaitterhederstanding of how these

objects were created and how they were used.

Discussions of what Islamic talismanic shirts mighean” would be a non-
starter in many ways for Barthes, as an individigah of clothing often has no meaning
outside of the system within which it is intendedunction. Here the linguistic emphasis
is clear: a shirt by itself has no syntax. In addito the definition of dress expounded
above, Barthes’ enumeration of the “garment systengerscores the key difference

between clothing as described in a text and clgtbimthe body“° As he outlines, when

339 Barthes, “The Language of Fashion,” 27. The ffetan which Barthes drew his

conclusions was that of French ladies’ fashion mags. It could be argued that a large

part of his work is discourse analysis.

34%\While hisSystéme de la Mode a full volume on the topic, his essay “Elémetes

Sémiologie”Communicationg (1964): 91-135 contains a single page on theeajunc
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clothes are written about, they are used as partsgbtematized group of signs and rules,

and thus a language in a pure state:

In a ‘written garment,’ that is to say, describedifashion magazine with
the help of articulated language, there is (agitejvno parol€: the
garment which is ‘described’ never correspondsitndividual execution
of the rules of fashion. It is a systematic grofigigns and rules: itis a
language in a pure statg.

To the contrary, when clothing is worn, “the langeian the garment system is made 1)
by the oppositions of pieces, parts of a garmedtdatails...” and 2) “by the rules which
govern the association of the pieces among themself* This distinction will be of
prime importance for the following sections whiaatwith textual descriptions of
garments, or the body itself and their potentikdtren to actual garments as objects.
Following Barthes, when garments are discussedmathext, they serve as symbols and
signifiers of something purely literary in natufidwus, for Barthes, a passage which
describes at length the nature of a shirt shouldand cannot be read as a meaningful

description of an actual object in the sensibleldvdrhe true object of such a passage are

(p.99). For a translation see: Roland Bartl#sments of Semiologinnette Lavers &
Colin Smith trans., (New York: Hill & Wang, 1967), 25-7.
341« Dans le vétement écrit, c’est-a-dire décrit pa journal de Mode a I'aide du
langage articulé, il n’y a pour ainsi dire pas parole’: le vétement qui est ‘décrit’ ne
correspond jamais a une exeécution individuellerdgkes de la Mode, c’est un ensemble
systématique de signes et de régles: c’est uneueaaadjétat pur.” Roland Barthes,
“Eléments de Sémiologie,” 99.
342 Barthes in Polnemughe Body Reade?49. Barthes explains: “...la Parole
vestimentaire comprend tous les fait de fabricatioomique... ou de port individuel
(taille du vétement, degré de propreté, d'usuraniesapersonnelles, associations libres
de piéces)...Langueis defined in two parts: “la Langue vestimentase@nstituée: 1)
par les oppositions de pieces, empiecements oailgléont la variation... 2) par les
regles qui président a I'associations des piects elfies, soit le long du corps, soit en
épaisseur...” Barthes, “Eléments de Sémiologdammunicationg (1964): 99.
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the rules which govern dress at a particular histbmoment. In contrast, a shirt existing
by itself in the sensible world should not and eatrive taken to mean something in a
symbolic sense. It is only when viewed in combimativith a body, or with another

garment that a shirt can begin participate in #resational regime.

The next level of extrapolation from Barthes’steys is that the relationship
between a text about an object and the object issslispect. As is the case with many
other magical and talismanic objects from the meadiéslamic world, texts detailing the
production and use of talismanic shirts do not appe have survived. As Persis
Berlekamp has remarked, texts about talismans wdoathetail the efficacy of their
materials or opportune moments for their creatiescdbe objects which are frustratingly
dissimilar from the material objects which survif&This absence of text has led many
scholars to abandon the study of textiles likealtaBsmanic shirts, pursuant to the
assumption that without a textual record therelmno definitive conclusions. But if
Barthes is to be taken seriously about the fund#ahdriference between writing about
garments and actual garments, then the presenegtsfdescribing talismanic shirts

would be of only limited import for the study ofetlobjects themselves.

Given the limitations on historical studies oftiks when it comes to surviving
materials, the following sections necessarily ipcoate the examination of texts.
Barthes’s dissatisfaction with the veracity of tealtaccounts of fashion has the luxury of

stemming from a contemporary perspective, whereratfienues (such as subject

343 persis Berlekamp\onder, Image, and Cosmos in Medieval Isié@dew Haven: Yale
University Press, 2011), 135-136. Berlekamp doewever, contend that, “... the recipes
and the [objects] are different interpretations keak out within the same theoretical
framework.”
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interviews) might be available, though one miglgugrthat Barthes would be
uncomfortable with any linguistic (even oral) degton of fashion. While Barthes’
concerns are an important caution against faithfasicribing to written descriptions of
garments, the inclusion of written materials regagadyarments is both unavoidable and
useful for the purposes of this chapter. The teefisrenced here describe various
phenomena surrounding the body, the giving of lexts gifts, and the interactions
between bodies as mediated through objects. Ablbwbese texts elucidate the system
of robing which informs a more nuanced conceptibtalismanic shirts. This system can
alternatively be referred to as a routine, in kegpiith the operative definition of
material culture introduced in Chapter One. Thesgéstshould be understood then, as
descriptive of dabitusor a routine, rather than of particular objeatsusing texts which
talk around the central object of this study, Isiamalismanic shirts, these objects are
allowed the freedom to speak for themselves inleeavhich begins to approximate the

lived context from which they are now separated.

The Khil'a in Ceremonies of Honorific Robing

While textiles in general served a critical funatithroughout the history of
Islamic societies, either through the modificatadrarchitectural space or as portable
goods conveying status and wealth, it is whenlesare formed into garments that they
take on their most powerfully transformative rol€srough their form as garments,

talismanic shirts necessarily evoke a constelladiomportant gifting and vestimentary
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practices in the Islamic world. The first of thestdressed here is thhil‘a. As is the

case with many, if not all, luxury textiles in tleamic world, great spectacles were
made of the giving and wearing of such desiraleleg. Manuscript paintings from the
period concurrent with the bulk of talismanic shigepict these scenes with a careful
attention to detail that demonstrates a keen awareof the power of textiles in the
service of political aims. A bi-folio painting knowas the “Presentation of Gifts by the
Safavid Ambassador to Selim Il at Edirne” in th@1®ttomansehnime-i Seim Hin**
shows members of the Safavid embassy laden with, gi&lf of which are luxury textiles
or garments. The painting also depicts particulaminers of the Safavid embassy
already dressed in their robes of honor. As Lindankroff notes, “The Iranian’s wearing
of the Ottoman robes and the subservient postughah Quli suggest an Ottoman
comprehension of the shah’s gifts as a form otitebrather than an exchange between
equals, as indicated by the use of the Persian pishkashn the adjacent text*® This
word, pishkashis specifically used to refer to a gift givenrfr@n inferior to a superior,
and was often the result of ad hoctax>*® The carefully displayed elements in this
scene suggest that the Ottomans not only thoughb#favid embassy to be tributes, but
that they consciously manipulated this exchangeutin the support of luxury textiles to

bolster their own status during the presentation.

Though not all surviving talismanic shirts weregwuced with luxury materials,

the overwhelming majority of Ottoman examples (dretefore the bulk of the corpus)

344 TSM Library A.3595, fols. 53b-54a. Reproduced ioniaroff, Gifts, 17.
345 K omaroff, Gifts, 18.
38 E)? s.v. “Pishkash”
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were produced in a manner consistent with luxuayust as examples below will
demonstrate. Understanding the ways in which thttirtion of thekhil‘a developed

over time helps to better elucidate the circumstanmder which these talismanic shirts
were likely given, and the potential audience Ffaritt bestowal. The South Asian shirts,
which though not produced with the premier levelusdurious materials and
craftsmanship as their Ottoman counterparts, dresamples of high-status objects,
particularly in their use of blue and gold pigmentsese high-status materials can be
taken as hallmarks of the participation of thegedb in a system of garment exchange
that was similiar to their Ottoman analogs. Moregolexury textiles were frequently
included within inter-regional gift exchange; attga that helps to explain how
talismanic shirts have today ended up in such ballppranging assortment of state
treasuries or armories. The movement of these s$tigfius textiles in and around the
Islamic world underscores the vast and yet comnativie potential of this vestimentary

system.

As an institution, the sartorial feature knowrtles “robe of honor” is an ancient
Near Eastern institution pre-dating IsldfiPerhaps the earliest commonly known
reference to the robe of honoomes from the biblical story of Joseph who obtavis
robes of honor in Genesis. The first is the garnjemtnmonly called a “coat of many
colors”) that Joseph received from his father wllected him over his brothers for a

position of favor*® The implication from the text is that the garmisra visible symbol

34TE|%, s.v. “khila.”

348 (Genesis 37:3) The Hebrew calls the garmeketanet ha-passn. The meaning of

this term is still debated, thoudja-passmis most often taken to mean “many colored”
146



of Joseph’s elevated status. The second robe afrftmmes from Pharaoh, who gives
Joseph fine linen garments, a gold chain, andwlrs ignet ring in honor of his new
appointment within the royal administration (Geh:42)3*° In the Qurinic story of
Yusuf, there is no mention of either robe of honarsif’'s garment (higant( 1)
nevertheless plays an important role in the @nc’ text. When this garment is ripped
from behind, it serves as the proof of his sinlessnn the face of ‘Az’s wife’'s sexual
advances. Later, whenasuf is reunited with his father, hgani | becomes the vehicle
through which Ya‘gb’s sight is restored (Q 12:96). The belief thabtilds the best
guardian” (espoused by Yaih in Q12:64) appears on the back of a number inanic
shirts from South Asia, precisely in the spot g&tved as the proof ofaguf's

innocence.

The earliest legendary example of the bestowlldfiga in an Islamic context is
that of the mantleburda) which the Prophet bestowed upon the poet Ka'lbimayr as
a token of honor after the his recitation of a paerpraise of the Proph&t’ The Arabic

term, which comes from the vekbala‘'a meaning “to take off/ remove,” as well as “to

or “striped.” It is also rendered as “ornate.” Oneeresting variation in translation takes
it to mean “long sleeved.” The Oxford Study Bibéads: “a long robe with sleeves.” E.
A. Speiser’s interpretation favors the “ornamerttedc” translation, based on cuneiform
evidence describing ornamented garments drapediwweatatues of goddesses which
were heavily ornamented with gold. In any of theases, the implication is that the coat
is one which is strikingly visually different frothe clothing of Joseph’s brothers and
that its luxurious appearance is intended to bewk of status. See: E. A. Speiser’s
commentary irGenesis: A New Translation with Commentdigw York: Doubleday,
ca. 1963), 289-290, n. 3.
349 The fact that Pharaoh takes a ring off of his dwger and places it on Joseph’s
finger has strong resonances with the early usdsedaiermkhil‘a described at the end of
this chapter.
30 patricia L. Baker, “Islamic Honorific Garment&bstume?5.25 (1991): 25.
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don,”™** does not appear until the 8th century, when thefdsestowing robes of honor
became a key part of the administrative systemaanidiportant symbol of favor on the
part of the caliph, the sultan, or even a regigoalernor’>? As the vertkhala‘aimplies,
akhil‘a could often be a garment worn by the ruler hima&ld ceremonially removed it
to bestow upon a favored subject. In the caseedbtindagiven to Ka‘'b ibn Zuhayr, the
legend maintains that the garment belonged to thptet himself>® This mantle would
become an important symbol for the rulers of Istapulities as the Prophet’'s mantle

served as a metonym for his physical bddy.

The termkhil‘a often included the bestowal of much more than glsigarment;
jewels, weapons made of precious metal studdedgeitins, and even horses were
frequent inclusions in the practit®. The elaborate ceremonial elements of this bestowal
as well as the detailed inventories and registegsfts and materials were hallmarks of
some of the most bureaucratically-minded Islammet@s, chief among them the
Ottomans. The fact that so many talismanic shiggaeserved under the Ottomans is
just one mark of the remarkable Ottoman proclifatyrecord keeping, inventories, and
the preservation of their treasuries. These tendai@ve an obvious parallel in a much

earlier Islamic context: the ‘Alalsids.

Under the ‘Ablasids, the investiture of théhil‘a was both a financially and

politically significant moment for the recipientubng the height of Byid administrative

%1 This verb is among the ' dad verbs, implying both an action and its opposite.
352 2 113 - 13 ”

El4, s.v. “khl‘a.
33 Baker, “Islamic Honorific Garments,” 25.
354 Josef Meri, “Relics of Piety and Power in Medielsém,” Past and PresenSuppl. 5
(2010): 113.
5 Other commonly included items were perfumes, exotds, and coins.
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power in the central Islamic lands, tki@l‘a ceremony is well documented to have taken
on a lavish and highly extravagant quality. InaHdl-[1abi”s Rusim dar al-khilafah, a
short 12" century handbook for officials at court, the authescribes the bestowal of the
khil'a in a number of situations. During the Buyid perithte ‘Ablasid caliphs were
essentially relegated to the role of ceremonialriépeads. To this end, the *Adsids
utilized the sartorial power of clothing themselWeugh wearing the symbolically
charged garments of the Prophet. The account ahttestiture of the Byid emir ‘Al Jud
al-Dawla (d. 983) preserves the symbolic flourisivék which the caliph appears at the
moment of investiture. The caliph @k’i' appears separated from the rest of the court
audience by a screen so that fAd al-Dawla will be the first to see the caliphidgrthe
ceremony’>® Al- [1@'i' is attired in his most impressive regalia wesgitheru(Jafiya (a

kind of tiara or diadem) and black robes, and hdraped with the mantlé(rda) of the
Prophet®’ Additionally, he holds ‘Uthriin’s copy of the Qu&n and the Prophet’s
sword. These three objects, theda the Quran, and the sword (or alternatively the
Prophet’sgallib, or staff), “represented first and foremost the poared authority of the

‘Abbasid caliphs which derived from the personhood effiophet *®

With the caliph appearing in such grand fashiowl, after many exchanges of

commands, ‘Alud al-Dawla is led into the audience hall and dfeeprostrates several

38 Hilal al-[1abi’, Rusim dar al-khilafah (The Rules and Regulations of the ‘Abbasid
Court),trans. Elie Salem (Beirut: American University ac#igit, 1997), 65.
%7 This is believed to be the samerdathat was given to Ka‘b ibn Zuhayr. After the
sack of Baghdad in 1258 therdawent missing but was rediscovered and subsequently
kept under the control of the Ottoman sultans wdaed it to their imperial treasury of
holy relics. See below for a discussion of ledain the Ottoman period.
38 Meri, “Relics,” 112.
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times at the edge of the carpet under the calipdes, al-'a’i* orders that he be given the
robe of honor and “crowned™® At this, ‘ACud al-Dawla is led to a separate hall with
four of the royal clothiers who dress him in rolsésionor and a jeweled turb&?f.Upon
his return to the audience hall,/Aid al-Dawla walks, “with slow, heavy steps because
of the burden of his robes and jewel$:"A [ud al-Dawla’s labored steps must be taken
as somewhat of a literary device to heighten thregpeed value of th&hil‘a, but they
underscore the transformative nature of the gifiasiments. The weight of his robes here
is also used to underscore both the politicallygbd atmosphere of his investiture, as
well as the symbolic weight of his new status aaslfpn with respect to the ‘Alakid
caliphate. Here, both parties at the investiture @aliph and the emir) manipulate the
system of robing to their own ends. In order foerali‘ to confer authority upon ‘Alud
al-Dawla, he must appear suitably authoritativewearing the Prophet’s symbolic
garments, his authority is clearly conveyed. As'4oriud al-Dawla, the weight of his

investiture is expressed through the physical wedfihiskhil‘a.

We learn from th&®usim just how calculated this moment of investiture has
become, particularly with respect tol‘Aid al-Dawla’s manipulation of the ceremony
toward his own ends. While being dressed for Higrneto the audience hall, {Aud al-

Dawla arranges for two locks of his hair to be #aled with a “weighty and glorious

39ya Darif, tufzlu ‘alayhi al-khila* wa-yutawwajuMikha'1l ‘Aww ad (ed.),Rusim dar
al-khilafah (Baghda!ld: MatbalJat al-[ 1Al nil], 1964), 84.
360A1- abi’, Rusim, tr. Salem, 67. Arwa-ulbisa al-khila® wa-‘uliba ‘alayhi al-tj.
Rugim (1964), 84. The verb-[ 1-b] means to wind or wrap, as in a turban. Thus g u
of taj should be construed here as a turban and notesma in sense of a single rigid,
metal headpiece. Two-piece crowns consisting aflaap (either fabric or metal) with a
turban wound around were common by the lafé déhtury in the central Islamic lands.
30IAl- Dabi’, Rugim, tr. Salem67.
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jewel” (bi-l jawahir al-jalil al-fakhir) so that this will hand down when he is clothed by
the royal clothier§®> Upon re-appearing in the audience hall, the caligks the loose
lock of hair into the turbarf® giving the appearance to those assembled thaathzn
himself has crowned the new emir. Thus the calipbally seals the investiture through
laying his own hands on the body of(*Ad al-Dawla and the transfer of a highly

politically-charged garment.

This moment, which the author is clear to note pr@sarranged through the
agreement of the caliph and not a trick onli#d al-Dawla’s part, demonstrates the
power that garments have to cement relationshgusicplarly when invested within sight
of powerful people. It is quite clear from this page that a simple shipment of a gift of
clothing would have had a different meaning thanaburtly announcement and
subsequent donning of a set of clothes. While thes themselves are carriers of
meaning, and thus retain a semiotic function, tie&é of honor” is a garment which
must beactivatedin order to fulfill its function. Here the routire habituswhich is
formed out of the conditions which generate theranahing principles for the bestowal
of thekhil‘a is clear. ‘AlJud al-Dawla’s newly robed and adorned body is, anynways,
a different body than that which entered the haéirgo hiskhil‘a investiture. As an
emir, he is now burdened with both the riches &edrésponsibilities which were

bestowed upon him by the ceremonial figureheatt@iglamic polity of the era. This

*2ipid, 67.
wa-urkhiyat i 1da dhu'abatayhi al-manizma bi-al-jawhar al-jall al-fakhir. Rugim
(1964), 84.
%3 wa-akhadha al-dhdba al-murkli fa-‘agadati ‘ala al-tgj fi mawi‘ kana gad
a‘adda li-‘aqdina.” Al-[1abi’, Rugim (1964), 84 Rugim, tr. Salem, 68.
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transformation takes place both through the weasfregnew set of caliphally bestowed

robes, and through the direct contact with the hafritle caliph upon his head.

A few of the Ottoman talismanic shirts in the TapKs collection seem to
indicate that they were similarly intended to bewed by an audience, though perhaps
only that of the innermost court, and perhaps prteskto high ranking people in a
fashion similar to thé&hil‘a investiture described above. The use of trompaulloe
painting technigues on these garments were meaninwc fine embroidery, woven
brocade, gold-couched thread, and even jewels.e/ftmdRusim does not preserve exact
descriptions of the garments which“Ad al-Dawla wears at his investiture, it can be
inferred through the incident with the lock of htiat jewels factored in the overall look
of hiskhil‘a. Furthermore, the weight of his garments impliesrtheavy embroidery
with precious metal threads. Manuscript paintingd Buropean engravings from later
periods show elaborate and heavily ornamented naoesved as khil'a. Ottoman
garments in the palace collection which were givethis way are covered in large-
format gold brocade, indicating what one might laetstally expect from an Ottoman
invesiture®®* Two talismanic shirts from the Topkap! Palaceemilbn feature large
panels of gold painting or applied gold leaf inteddo mimic the look of gold brocade or
embroidery. A 18 century shirt TSM 13/1184 (arguably the most famtalismanic

shirt in the museum’s collection) has its lowerd®ron both the front and back covered

364 The famous Slovenian diplomat Sigismund von Hesteém (d.1586) was given many
robes of honor during his travels, a good numbevta€h he wore for portraits that
would serve as the frontispieces to his publishetks: For one such example, as well as
others of an earlier date, see Tim Stanley’s atiClttoman Gift Exchange: Royal Give
and Take,” in Komaroff & CarbonGifts of the Sultanl51.
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in a gold floral pattern evocative of chifffZ,and executed with such precision as to
mimic the use of either a stencil or a stamp ireotd perfectly duplicate a woven textile

with a bilaterally symmetrical pattern repét.

Evidence for the use of stamps or stencils, mmarson pattern model, is further
bolstered by TSM 13/1182 which features a neasyiital lower border to that of
13/1184, again on both the front and back of thengat. Both garments have very
similar overall design patterns, and tracing thages reveals that their overall design
program is essentially identical. Both garmentsiakkarge areas of this simulated
brocade, as well as polychrome bands (primarilgaipalt and red) accented in gold that
mimic appliqué or applied jewels. Thimmpe I'ceuilpainting gives both shirts a luxe
overall appearance and is highly evocative of thdskof luxurious garments bestowed
as part of the investiture with tie&il‘a. It is important to underscore, however, that they
are (like all of the known talismanic shirts) ealyrpainted and not woven. The virtuosity
of the hand employed to execute such keen mimitwowen and appliquéd designs
speaks volumes toward the preciousness of thesgegés and also the specificity of the

aesthetic which they were created to imitate.

These similarities support the identification ajeneral “aesthetic of robing”

365 Chintz is a printed cotton fabric, often with #bor vegetal motifs. The word is Urdu
or Hindi in origin. The fabric was exported frondla and was popular in Ottoman
Turkey and Europe.
366 Hillya Tezcan describes"18entury shirts of a similar style which she assegge
stenciled with designs, though she remarks thaetinere cheaper production garments
and ultimately not successful. Hilya Tezcaopkap! Sarayidaki s lifalt gol Imlekler
(ICstanbul : BILKA, 2006), 111. After careful examination, thislearshirt does not
appear to have been stamped or stenciled. Theo$kilk painter is such that these hand-
painted patterns appear identical to the gold-thkracades that were popular during the
period.
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whereby important robes and garments from a giviieurall participate in a common
visual vernacular. While this does not necessanlyly that these particular talismanic

garments were intended to be given as adthiihs,*®’

it does point to the kind of visual
expectation that the persons involved in the giang receipt of such a garment might
have had. Richly woven gold brocades, large fiefdsmbroidery worked in precious
metal threads, and applied gems were common fesatutggh-status textile gifts, and
were frequently present in garments giveklatas These features can be viewed --
given the correct audience and the appropriaterm®utas indicative of markers of status
even when separated from the gift-giving context @appings of a formal investiture. In
other words, if these talismanic objects were giicesomeone of very high rank, either
bestowed by the sultan or to someone else on halfbéhose viewing the exchange (and

particularly the recipient himself) would have inalregely recognized the multiple

valences inherent in giving such a richly decoraéadile.

Speaking of a common vernacular for textiles sagkhese does not presuppose,
of course, that there is simply one correct intetgtion of such a decorative program. It
is equally probable that the visual tropes assediatith a garment bestowed aklal‘a
which invoke the superior status of the giver aherrecipient could be extrapolated to
refer to a spiritual relationship. In the case ipl@matic gifts,[ liraz panels on many
khilaslist the names and titles of the ruler bestowiregdfit and are intended to mark the

protection or authority of the ruler over the reeid. In a similar vein, Islamic talismanic

%7 The only functional attribution given to 13/1184Tiezcan’s study captions the shirt
with “Sifali goémlek; Gzerinde belalari ve afetleri def'etmcin hazirlandii yazilidir,
klasik kitap tezhibiyle bezelidir.” [Healing shigprepared to repel plagues and disasters,
decorated with classic book illumination.] Tezcit/: gol Imlekler,111.
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shirts are overwhelmingly covered with Qaic passages that are clearly designed
above all else to impart God'’s protection uponviearer. Whereas thénil‘a could often
function as a livery visually marking the recipisnplace within the domain of the ruler,
these talismanic shirts could likewise be undesta®a kind of “livery of the believers”
intended to designate the wearer’s complete faithteust in the protection of his

spiritual patron: God.

This parallel is very much in keeping with thettext program of the shirt
13/1184. In addition to the Qariic passages, this shirt and the similar and plyssib
related®® shirt 13/1182 both contain excerpts from al-Bri's famous poen®allidat al-
burda.After praying and imploring God for help, he dreahst the Prophet came to him
and wrapped him in the same mantle that the Prdptegiven to Ka'b ibn Zuhayr, the
author of another famous poem, Bignat Su&d.>*° Having been wrapped in this special
garment, al-B[ /11T awoke the next morning, cured and determined te\arpraise poem

for the Prophet.

While in the years following thBurdds composition the majority of
commentaries were of thakhnis (poetic expansion) forrif° by the later middle ages

and the patriarchal-bureaucratic period there \maramber of texts which remarked on

388 The similarities between these two garments inu&ydesign and execution are strong
enough to posit that they were created in simitartexts and potentially from the same
master template.

369 Stefan Sperl & Christopher Shackle, e@asida Poetry in Islamic Asia and Africa
vol. 2, Eulogy’s Bounty, Meaning’s Abundance: An Antholfiggiden: E. J. Brill, 1996),
470.

379 5perl & ShackleQasida Poetry474.
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the healing powers of aliBiri’s verses’* That al-Bi/irf was healed through both a
vision of the Prophet and the act of being wrappdds own garment served to reinforce
the healing properties of the poem when writterawmulets carried on or close to the
body. The poem, like the mantle itself, was thubued with healing powers. The
Prophet’s mantle, which had been an important symieligious and political power
for the early ‘Ablasids who donned it at important ceremonial appesmsmaintained
its importance as a physical reminder of the Proplpeesence. To put it even more
broadly, “Muhammad’s award to the poet became taenal out of which was woven a
network of metaphysical significanc&? In effect then, the appearance of verses from
al-BalI1r’'s famous ode on these Ottoman talismanic garnsatgls as a kind of
memorialization to the firdthil‘a (that presented by the Prophet to Ka‘b ibn Zuhaig,

most prized and significant robe in the historysbémic gift giving practices.

As theburdaand the ‘Ablasid khil‘a description demonstrate, garments have
played a powerfully transformative role in Islargigilization from the earliest period.
Lavish textiles, but also humble textiles with imamt provenance, could both generate
and cement relationships of many kinds througtr tin@nsfer from one party to another.

Within the corpus of Islamic talismanic shirts,rhare both richly decorated examples

371 One well known example is discussed in Suzannéitgch’s article, “From Text to
Talisman: Al-Bi[11r’'s Qa lzdat al-burda (Mantle Odeand the Supplicatory OdeJAL
37/2 (2006): 145-189. The text utilized isdbim ibn Mu lammad al-Bjiri al-Kharpiti,
Kitab [1ashiyat ‘ala matn al-burda lil-Bi(Jzr7 (Istanbul: N.P, 1872). There are multiple
modern printed editions.
372 Anthony Cutler, “The Emperor’s Old Clothes,”Byzance et le monde extérieur:
contacts, relations, échangéictes de trois séances du XXiéme Congrés intemsdtio
des Etudes byzantines, Paris, 19-25 Ao(t 0Raule Pages, ed. (Paris: Sorbonne,
2005), 209.
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as well as more simply executed ones. This vandigps to underscore both the varied
circumstances under which they may have been creai distributed, but also the wide
variety of ways in which meaningful vestiture cobkel achieved. While ‘Alud al-

Dawla’s investiture account is a striking examgdl@ow thekhil'a was used in the
service of a complex power relationship like thetween the Byid emirs and the
‘Abbasid caliphs, military appointments provide addiabaxamples of the cementing of
a person’s status within a stratified society. Tinditary garments should have a kind of
sartorial power is hardly revelatory; modern regalnd medals have evolved out of
hundreds of years of manipulation of this very poWéhat the ‘Ablasid model helps to
demonstrate is how the military investiture is iamy ways merely an amplification of

the modality of théhil‘a as previously outlined.

Military appointments of the highest rank oftemeawith their owrkhil‘a,
though the set of garments and accompanying géte wifferent than those given to the
administrative ranks. At the ‘Alakid court, the&hil‘a for army generals comprised a
complete set of black garments including a turlaasilver handled sword sheathed in
red, arrow quivers and a military stand&fiThe final element of this bestowal was a
horse, often with its own set of fine garments &uk. While dignitariesqa7s and
generals were permitted to wear the black robélseofAbhasid state, lower ranking

military and civilian officials were prohibited fnro wearing this colof’* Achieving the

873 al-0abi’, Rugim, trans. Salem, 75.

374 The wearing of the color black at the ‘Atsiid court was a privilege allowed only to

those of the most elite rank. For more on the pmedance of the color black and the

adoption of the black standards of the ‘Abidls see Khalil ‘Athamina, “The Black

Banners and the Socio-Political Significance ofBland Slogans in Medieval Islam,”
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rank of general, and receiving these items asgdarkhil‘a, visually set the general apart

from all those soldiers below him.

In a sense, thiehil‘a of the ‘Ablasid general operates even more like a livery than
does the set of garments lavishly bestowed uparnudal-Dawla. While ‘AJjud al-
Dawla’s investiture with layers of luxurious roles hiskhil‘a in many ways serves to
set him apart from nearly all other officials iretbaliph’s service, the investiture of an
‘Abbasid general is aantréeinto an elite circle of the military. Here, thesea system of
inclusionrather than one a@xclusion This difference is underscored in many ways by
the type and quality of garments given. The gersekail‘a still transforms his body, in
that it marks him as visually distinct from thokattserve below him and points to his
inclusion at the highest level of military rank.tBay wearing a full blackhil‘a, carrying
a red-sheathed sword and weapons emblazoned witAlhasid military standard, his
garments mark him as subservient to the calipheamémber of the ‘Aldsid military
service. Furthermore, receiving the order to renmwes black garments, or the forcible
revoking of an official’s garments was tantamountlismissal from office and public
disgrace’” While certainly of an elite nature, the generihid‘a as described in the

Rusgim, is a livery nonetheless.

Using the concept of livelf is a useful tool for understanding some of the

variety of ways in which thkhil'a was employed in later medieval Islamic societies.

Arabica36.3 (1989): 307-326. Interestingly, ‘Athamina reotkat the caliph al-Mamnar

decreed that courtiers and members of the caliph&r circle be dressed in black

garments with a Quahic verse inscribed on the back.

373 «Athamina, “The Black Banners,” 321.

37 An extended investigation applying the medieval aarly modern concept of livery

to a milieu outside of its native England doesaymtear to have been undertaken to date.
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While thekhil'a became a kind of hallmark of courtly procedure urte ‘Abkasids, the
tradition was greatly amplified and altered aftex Mongol invasions which
fundamentally changed the character of Islamidization in Central Asia, Iran, and
India as well as parts of Eastern Anatolia; theargwhere the tradition of the
talismanic shirt flourished. Mongol ceremonial itemhs prior to the invasions already
utilized textiles as key components of public cevaial and private investiturg’
Generally speaking, textiles occupied a placeevhgndous importance within Central
Asian and steppe society. Their portable naturehagid status as luxury items made
them valuable trade goods as well as useful dispdhyvealth and power. Tents, perhaps
the most important physical structure within allG#ntral Asian and steppe society, were
centers of social gatherings and political intrigaad were constructed out of the most
lavish fabrics, jewels, and precious metals avé&laBy the time of Timur, tents as

showcases had reached lavish heights:

The largest [tent] was square, one hundred feesider and again about
three lances or 10 m high. Twelve poles suppotiedrtterior and arcades
on the exterior were supported by a further twdaty-poles. Crimson
and gold appliqué work decorated much of the inteand exterior, and
four eagles were depicted at the four corriéts.

The elaborate portable structures were built toskand display the wealth of Timur, but
also to frame the physical presence of his armgh@uluxurious tent is, in many ways, a

robe of honor for a whole community.

3""Thomas AllsenCommodity and Exchange in the Mongol Empire: A @altHistory
of Islamic TextilegCambridge: Cambridge University Press, 1997), 11.
378 Bernard O’Kane, “From Tents to Pavillions: RoyabMlity and Persian Palace
Design,”Ars Orientalis23 (1993): 250.
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While tents were by far the showiest example ef@entral Asian penchant for
textiles, the Monggajisiin, or robe of one color, contributed significantbythe
development and expansion of #fel‘a tradition after the great invasions. Tjisin
played a critical role in the public display oflder’s authority and was a way of
“fashioning chains of clientage that was at they\ezart of Mongolian princely
politics.””® During times of political transition, and partiadly in times of a succession
crisis, Mongol khans would give lavish gifts of timg to those soldiers and men of
standing whose support would be crucial for theacessiorr>° Once a khan was
successful in his bid for power, the puligin feast was a display of the khan’s power
but also of a newly formed collective identff{.An account of such an event is
preserved in John of Plano Carpini’s mission of3tZ4on behalf of Pope Innocent IV.
Having been granted an audience with Glyuk Khamebeunts that a huge white velvet
tent is erected and that on the first day, theewrburt appears dressed in garments of
white velvet®®? This visually striking and very public display wiasmany ways an
advertisement of the khan’s control not only owaftgproduction and material assets, but
over his subjects as wéff® Here again, the employmentkdfil‘a as livery is an effective
comparison; in the same way that the ‘Afild decree demanded high-level courtiers and
military officials to wear all black, Guyuk Khan&dl-white court is a similar display of

authority and forced uniformity at the hand of theer.

37 Thomas Allsen, “Robing in the Mongolian Empiray’Robes and Honor: The
Medieval World of Invesitur&tewartGordon, ed. (New York : Palgrave, 2001), 307.
380 :.:
ibid.
381 Allsen, in GordonRobes and HonoB09.
382 Christopher DawsomMission to AsigToronto: University of Toronto Press, 1980),
61.
383 Allsen in GordonRobes and HonoB06.
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A similar account of the public spectacle of Mohgies of honor as a visual

indicator of royal power comes from Marco Polo, whates:

And quite ten thousand barons and knights who ateccthe faithful
companions of the lord are dressed afterwards thin a color and
fashion like that of the robe of the great lorthey are all of one color and
all are cloth of silk and gold, and those who ateed have great girdles of
great value, of leather worked with thread of gahdl silver very
cunningly, given them, and a pair of shoes of leattorked with silver
thread very skillfully. And the great lord giveseth all these robes which
are of very great value. [...] And from this youncsee that it is a very
great thing, the great excellency of the great Kae for there is no other

lord in all the world who could do this nor contally keep it up, but he

alone®8*

While Marco Polo’s numbers (like most found in neadil travelogs or histories) are
necessarily suspect, Thomas Allsen has demonsujategiclearly that the amount of
gold-thread garments given by Mongol rulers to meralof their household and armed
forces must have been a staggeringly high amStideed the regulation of the
production of gold thread required to weave thiwitawas undertaken at an official

governmental level by the Mongols from a very epeyiod>%°

This tradition of robing and ceremonial invest#uat the Mongol court is just one
colorful example of the practice of a system ofingbwhich was prevalent throughout
the medieval world and later throughout the peabthe patrimonial-bureaucratic states.
Thus it forms a common backdrop against which tiesgntation of special garments like

talismanic shirts, from both South Asia and OttorAaatolia, can be viewed and

34 Marco Polo in Thomas Allsegommodity and Exchange in the Mongol Empire
Cultural History of Islamic Textile€Cambridge: Cambridge University Press, 1997), 19-
20.
383 Allsen, Commodity and Exchang6.
388 Allsen, Commodity and Exchang@8.
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analyzed in common. The universal nature of rolpiragtices is such that,

it was the common property of many peoples andicest an
‘international’ institution that readily crossedlioal, religious, social,
and ethnic boundaries. Muslims robed Jews and @&nss Byzantines
robed Armenians, Armenians robed Abkh&?...

The common occurrence of this practice does natekier, diminish its importance as a
sartorial system®® In the later middle ages and the patrimonial-buceatic period, the
bestowal and acceptance of elaborate ceremonialegas within Islamic civilization
reached its most luxurious height. This is dueadrt po the combination of the Mongol
jisin practice, the earlier ‘Alsid model of théhil‘a, and the strong influence of
ancient Persian courtly modes and aesthetics. &kartan kings were particularly well-
known for doling out large numbers of garments miyithe festival ohawriz that they

themselves had previously worn during importanecemnial functiong®®

The later middle ages and the beginnings of thenpanial-bureaucratic period
saw tremendous upheaval in the governance andototiran, Central Asia, and large
swatches of the central Islamic lands. Early ingbeod, powerful, regional rulers sought
to strengthen their claims to legitimate authotfiisough the obtaining of titles from the

caliphs who, for a time, still nominally appointpdlitical leaders from their seat in

387 Allsen, Commodity and Exchang@5-6.
8 |n the conclusion to his edited volume on invesétin the Medieval period, Stewart
Gordon outlines just how common this practice i@ how the simultaneous ubiquity and
ambiguity of robing practices validates the attesript scholars to conduct cross-
disciplinary investigations. Stewart Gordon, “Rabemgs, and Semiotic Ambiguity” in
Robes and HonpB80-385.
389 Al-Jali 1] recounts that at Nowruz, the Sasanian monarchéovgiue their courtiers
the garments that they wore in the winter of thestryand that during the Fall they would
similarly give away their Spring clothing. CutléThe Emperor’s Old Clothes,” 203.
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Baghdad. One of the most notorious of these regwadords was Mamud of Ghazna,
who understood the power that an official invesétwith thekhil’a could convey upon
him, as well as the political ends his bestowinghefkhil‘a might accomplish. Mamad
was invested by the caliph ak@r as the “Sultan of Khasan” as well as thevalr amir
al-mu’minin yanin al-dawla wa-armn al-milla (friend of the commander of the faithful,
right hand of the state and trustee for the comtgyiti 1027°%° His investiture is

described as follows:

... the caliph sentlghil‘a, such as had never before been heard of, for the
use of Sultan Sayf al-Dawla... the Sultan sat srtimone and robed

himself in his nevkhil‘a, professing his allegiance to the successor of the
prophet of God. Thanirs of Khurasan stood before him in order, with
respectful demeanor, and did not take their sébtlsey were directed. he
then bestowed upon the nobles, his slaves, hisdanifal servants, and

his chief friends, valuable robes and choice prsséeyond all
calculation... and vowed that every year he wouldeutake a holy war
against Hind**

This anecdote underscores the calculated natur@ofents of investiture with tHenil‘a
during politically turbulent periods. Here, Manad robeshimselfin the absence of the
caliph; a move that both co-opts and subventsdhphts political (and perhaps also

even religious) authority even in the face of hublpc vow of allegiance to the caliph.

Next, Ma_mud’s immediate subsequent bestowal of robes toHosen court capitalizes

399 Gavin Hambly, “From Baghdad to Bukhara, from Ghatw Delhi: Thekhil‘a
Ceremony in the Transmission of Kingly Pomp and&@instance,” in Gordon edRobes
and Honor 200.
31 C. E. BosworthThe Later Ghaznavids: Splendour and Decay, the Btyria
Afghanistan and Northern India, 1040-11@6w York: Columbia University Press,
1977), 136. A famous miniature painting in an llkltamanuscript (c. 1305-1314) of
Rashid al-Dn’s Jami‘ al-Tawarikhdepicts Malmad donning hiskhil‘a in front of his
court (Edinburgh University Library, MS Arab. 20).
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on his newly elevated symbolic status and cemastselationship to the people whose
loyalty he required?? Finally, his vow to engage in battle with India @yearly basis
implies the need for the renewal of such formawéstiture, and thus the need for his

retinue to annually renew their vows of protectionhis person and his cause.

Subsequent Muslim rulers on the Indian subcontinentinued to utilize the
khil‘a investiture in a manner similar to Manad of Ghazna, particularly while an
‘Abbasid caliph still nominally retained his status iaghdad. Moreover, these rulers
brought with them (and welcomed as exiles) mantligigkilled craftspeople and textile
workers from across Khagan, the central Islamic lands, and China in ordeprtmduce
increasingly fine garments to meet the needs af toeirts>* The Mamtik Sultan of
Delhi, Shams al-i llitutmish (d. 1236%* recieved his caliphal investiture as the “Sultan
of Hindustan” in 1231 via an embassy from the ¢apMustanlir. Much like
Malimud of Ghazna, in his urgent need to convert his faawd status into durable
allegiances, Shams alalltutmish immediately invested his son Rukn ahkBeroz with

a robe of honor and declared him successor. llgltpfiowever, went a step further than

392 patricia L. Baker has noted that the refusal teptakhil‘a from a ruler was
tantamount to an open expression of hostility. The 'mad’s immediate move toward
bestowing garments serves as a kind of loyalty bgstvhich he could attempt to
ascertain if any of his chosen retinue had desagiasnst him. Baker, “Islamic Honorific
Garments,” 28.
393 The three main centers of settlement for theséeverbetween 1211 and 1287 were
Multan, Lahore, and Delhi. See Roshen Alkd#gdieval Indian Costume: India and
Central Asia(New Delhi: Art Heritage, 2008), 14.
394 The Sultan’s Turkish name made for difficult triiesations and frequent scribal
errors which led to a number of misspellings arghgieements over proper
pronunciation and form. For an excellent studyhigs phenomenon based on manuscript,
epigraphic, and numismatic evidence, see Simon\Ditletmish or Iltutmish? A
Reconsideration of the Name of the Delhi Sultdrgh 8 (1970): 57-64. Digby concludes
that lltutmish is the correct form of the name anthus the form used here.
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did his predecessors in having the caliph’s narad e thekhu 'baas well as having al-

Mustan ir's name struck on the coinage of Delhi Sultarfate.

By the middle of the 13th-century, the ‘Adsid caliphs had been deposed
following the sack of Baghdad by Hilegi and Mongotes in 1258. Thus the
investiture of theékhil‘a which had relied on the authority of the caliphwewer
nominally, underwent a subtle change. In South Akialavish distribution of robes and
highly orchestrated ceremonial increased in saadesplendor, particularly under the
Tughlugids and the later Delhi Sultans. In termghefr design, these garments were
increasingly influenced by Turco-Mongol stylesgeatiire which would remain relatively
stable until the middle of the Y&entury®®® The first Tughlugid Sultan, Ghish al-Din
Tughlug (d. 1325) was a Qara’una Tirkand a member of the dispensationlos of
the Golden Hordé® While Berke Khan (d.1267) converted to Islam ab@57, the
Golden Horde did not “officially” become Muslim dinthe conversion of Ozbeg Khan
near the beginning of his reign in 13¥8The Tughlugids would come to control large

portions of the Deccan plateau, largely throughhtble of their military bands which

395 Hambly, in Gordon edRobes and Hong210.
39 Alkazi, Medieval Indian Costumé53.
397 Sunil Kumar, “The Ignored Elites: Turks, Mongoltdaa Persian Secretarial Class in
the Early Delhi SultanateNModern Asian Studie$3/1 (2009): 51.
398 David Morgan;The Mongols2nd ed. (Malden: Blackwell, 2007), 125. The title
“Golden Horde” is a later, likely Russian attritautj for the Mongol empire under
Jochi's son Batu which centered around the Qipatepe. There were almost certainly
more Turks than Mongols under the dispensatioh®fGolden Horde.
399 Morgan,Mongols 127. For an excellent account of the spreadlafrisvithin the
Golden Horde and the role of conversion withincbexmunity, see Devin DeWeese,
Islamization and Native Religion in the Golden Har8aba Tukles and Conversion to
Islam in Historical and Epic Traditio(University Park: Penn State University Press,
1994).
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were set up to defend the borders of the Tughltegittory from incursions (often by
other Mongol descendants). The garrison townsgealang these borders were largely
staffed by Turkish marnks.*°° Moreover, Ghigith al-Din’s army was largely made up of
Turks (particularly Western Turks), Rus, Mongolsl &ersians from Khasin.*** Thus
the military elites and provincial governors, thosest often on the receiving end of the
khil‘a investiture, were Turks or Mongols who highly valuee gift of robes and carried
with them deep and meaningful understandings o$idp@ficance of contact with the
body in such exchanges. Furthermore, given thexrdf textile artists from Central Asia
and Turkic provinces, the garments themselves Weirgy increasingly manufactured in

Turco-Mongol fashion.

While the Mongols’ destruction of the ceremoniglfehead of the ‘Abisid
caliphate changed the nature of ceremonial inwgsstin subsequent Islamic polities, the
long-standing traditions of robing and livery amdhg Mongols combined with ancient
Perso-Iranian traditions amplified tkkil‘a bestowal. The Tughlugid sultans may not
have received thihil‘a from a caliph, but they nonetheless bestowedltilé in a
manner much in keeping with their status as th@anyland political leaders of their
realms. Here again there is a clear demonstrafi@oordieu’shabitussurrounding the
investiture of a robe of honor which allows for nge over time, while still ensuring the
perseverance of past modes and structuresathy-Din’s son, Mulammad ibn
Tughlug gave one particular robe to a special agpeiwhich is highly reminiscent of

the kinds of garments most prized among the Mongdls robe was made of silk and a

00 Kumar, “The Ignored Elites,” 46.
401 Kumar, “The Ignored Elites,” 55.
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lion was embroidered using tremendous quantitieglf thread; the exact quantity of
gold thread was indicated on a label affixed togaement at the moment of its
presentatiorf®® Cloth of gold was the giftar excellence@mong the Mongols, and the
passion for gold cloth would only intensify in tleosarts of the Islamic world where

peoples of Mongol descent migrated and accruedtivaatl power.

One account from thiglasalik al-ablar fr manalik al-ami1ar (The Paths of
Vision in the Principalities of Regions) of Shthal-Din al-‘Umaif (d. 1348)
demonstrates the institutionalization of the besiavf robes of honor in India during the

period which intervened between the Mongols andvtbghals:

The Sultan has lairkhana (workshop) where embroidery work is done.
There are 4,000 silk-workers, who manufacture dbffie kinds of cloth for
robes of honour and garments [for army personBel$ides, they also
embroider the cloth which is imported from Chirmagland Alexandria.
The Sultan distributes every year to all, compggtaments, namely,
1,000,000 in the winter and 1,000,000 in summee gérments of the
winter are made mostly from the Alexandrian stuffijle those of the
summer are all of silk, made in tk@&khanahof Delhi as well as the stuff
from China and Iraq. The royal garments are distad among the saints
of thekhangahsas well. The Sultan has 4,000 embroiderers whogpeep
brocades for him and hisarem They also make robes of honour which
the Sultan bestows upon the nobles and their wWifes

02 Hambly, in Gordon edRobes and Hong213. One must assume that the inscription
on this label was read out loud at the investitgireen the fact that the author of the text
does not claim to have been present at the cereammhyhus heard it second hand. The
scene is then not unlike a contemporary parallethich a gift-giver, in the hopes of
impressing the recipient, deliberately leaves theeptag on an expensive item which is
intended to be opened in a group setting. Whilegtfidhas been given out of respect or
gratitude, it is the giver and not the recipienobwdecomes the focus of the exchange, and
the status of the giver is subsequently publichvated over that of both the recipient and
the audience.
403 Shitab al-Din al-‘Umai, A Fourteenth Century Arab Account of India undeits8u
Muhammad bin Tughlug (Being [the] English Transdatof the Chapters of India from
Shihib al-Din al-‘Umarr’s Magilik al-abllar fi manalik al-amiar, tr. Igtidar Husain
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While the numbers in this account are perhaps ggasisuspect as those gleaned from
Marco Polo’s extract cited above, they nonethgbesside a window to the volume of
luxury textiles circulated at the Tughlugid courhe garments distributed there were
constructed of the finest quality materials avdédahrough international trade, and

embroidered and embellished locally through a d=v6imperial” karkhana.

While pinpointing surviving garments which may baweerkhil‘as produced in a
Tughlugidkarkhanais outside the scope of this project, understanttiegscale of luxury
textile production in southern India during theipdrimmediately prior to the earliest
known talismanic shirts from this region is instiue. The evidence outlined above
indicates a proliferation of artists of Turco-Mohgad Central Asian extraction arriving
in the Deccan during this period and assimilatimtg the textile production centers of
Delhi and elsewhere. The styles of textiles credtaihg the 18 through 14' centuries
maintained their popularity in the ensuing periotipolitical upheaval all the way
through the era of the Lodhi Sultans (1451-1596The highly contested frontiers
during the Delhi Sultanates would have housed #ods of soldiers (themselves of
mixed ethnicities) in the precise social posititmge on the receiving end of special
textiles, and undoubtedly desirous of additionakg@ction while on the front lines. These

soldiers, particularly those who had migrated fritv steppes, likely possessed notions

Siddigi & Qazi Mohammad Ahmad (Aligarh: Siddigi Aishing House, 1971), 16. The
final sentence of this quotation is potentiallymsigant for the section which follows
concerning the relationship between sultans angk$isavith respect to the exchange of
gifts ortabarrukat. The following chapter deals with this proceskeagth.
04 Alkazi, Medieval Indian Costum@34. Due to the paucity of surviving textiles from
this period (which do not survive well largely digethe climate of South Asia), evidence
for textile and garment styles comes from otherimedch as painting and sculpture.
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of the expression of power through the bestowgasments which would have mapped

quite neatly on to the tradition of tkail‘a and the acceptance of a livery.

Understanding the wide-ranging implementatiorhefihil‘a bestowal, and thus
the semiotics of robing, throughout this periodsssrto link the evaluation of talismanic
shirts from both Ottoman and South Asian miliewerein the face of stylistic and
material differences. While tHehil'a may have taken on a wide variety of physical forms
throughout the hundreds of years intervening betvilee ‘Ablisid court and the last
Delhi Sultans, the circumstances of its bestowdlthe visual typology of the garments
constituted a sartorial system that remained faitdyple. Thdabitusof the robe of
honor, complete with a structuring notion of luxggyods and the roles of giver and
recipient thus allowed for the persistence of ttads through time while still supporting

novel expressions of the practice.

While the the ceremonial act of bestowing the robleonor was clearly used as a
moment to exercise power, it was the recipienttsodevearing the garment that was
often equally as important as the garment itsdie Wearing of &hil‘a could encompass
many political functions. It could serve as a caatibetween an official and the ruler, it
could act as a kind of bribe, it could seal corigdetween two rulers, and it could also
serve as a visual symbol of subordination betwedjest and sultan. This made the act
of putting on &hil‘a symbolic in its own right. Ceremonial activitiescampanied the
distribution and acceptance of the robe of honftenowith incredibly lavish displays of
power on the part of the leader and humility (hogreeigned) on the part of the

recipient. But while the act of giving a garmenpimas an asymmetrical power
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relationship between the giver and the recipidm,recipient often stood to gain

significant benefits from the exchange as well.

In the *Ablasid case discussed above, the caliph’s “supertatlis in bestowing
thekhil'a on ‘AlJud al-Dawla was symbolic given the realty of thiatienship between
the Biyids and the ‘Abbsids in the 19 century. It is precisely during this period that
investiture ceremonies at the ‘Adsd court became even more luxurious, with “the
caliphs seeking to compensate the loss of theirgpeWwy a greater magnificence, and the
chief emirs piling up honorific distinctions, thetter to prove their legitimacy™
‘A [ud al-Dawla stood to gain far more from the excleathgin the caliph, quite in
contrast to the examples from the Mongol courhef13' century. There the recipients
of thekhil‘a were bound, through the receipt of the garmertitt fealty to the khan
and the divestiture of royal robes was tantamawpublic dismissal. These two early
examples demonstrate that, though the practicesitblving garments as an exchange of
power was commonplace throughout the medieval Islararld, the circumstances of

that exchange were highly proscribed by histormoa@umstance.

The significance of contact with, and an imagetlod, body in the giving and
receiving of garments lurks under the surface es¢hdiscussions about tkigl‘a in a
medieval Islamic context. Through touch and throaghtact with other bodies,
garments are imbued with a powerful sense of bwlptesence and absence of the body.
Similarly, when garments are viewed on their ovraiis when they are not worn) they

evoke the body that once filled them, often in paigt ways. This phenomenon is a

0% Dominque SourdelRobes of Honor in ‘Abbsid Baghdad during the 8th-11th
Centuries,” in Gordon edRobes and Honoi139.
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common experience for anyone who has had to satigh the clothes of a loved one
who has died; the empty garments are the markiiregberson who is no longer théfé.
Such is the case with trying to understand thertanic shirts which survive today. In
trying to recover the bodies that once filled thgaements, one must take into
consideration the variety of traditions and praegievhich governed the giving and
receiving of clothing and the circumstances of welich governed their creation,

design and use.

‘0% ntwistle, “The Dressed Body,” 137.
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CHAPTER 5: The Sainted Body

“Abandon fame and any distinguishing signs andgouthe mantle of reproach. Do not
forget, there are many sultans disguised inkhisga.”

- Ismail Ma‘sugi (d.1529§""

Just as th&hil'a is an excellent example of the communicative pavfeobes
and robing, another equally charged garment empéssihe power of textiles to evoke
the body: thékhirqa. Though a carrier of semiotic power in its owrhtighekhirga's
evocation of the body and preservation of the beéphemeral traces imbue this
garment with an additional set of meanings. Khiega can function like th&hil‘a in the
transference of power and cementing of politicitrenships, and thus it participates in
many ways in the same satorial system of ceremauwithg. However in the case of the
khirga, the addition obaraka the concept of saintly blessing, amplifies th@amance
of the presentation of the thbirqga. These garments are sanctified through the presenc
of baraka particularly amplified through the direct contagth saintly bodies. The ways
in which the body is intrinsic to notions bérakathroughout the Islamic world forms the

central focus of this chapter.

07 Cited after Hakan T. Karateke, “Controversies at8ufi garments in the Ottoman
Empire,” El Sufismo y la normas de Islam: Trabajos del \h@weso Internacional de
Estudios Juridicos(Murcia: Edition Regional de Murcia, 2006): 344.
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A Coat of Many colors: The Visual Vocabulary of th¢hirga

Much in the same way that there is a visual volzaldor thekhil‘a, thekhirgais
a garment with its own aesthetics; it is one ofldtoenouncing and memorializing the
saintly body. Whereas thdhnil‘a is often marked by the use or imitation of luxury
materials and labor intensive techniques kinega is equally marked by the absence of
such things. Th&hirga created a tangible expression of a spiritual lieeagd became, in
effect, a symbol for the ascetic path. A Sufi rplassed from master to disciple, this shirt
or cloak also maintained stylistic variations, tgbwof a less lavish sort than that of the
khil'a. The garment, often made from rough wooiif), was intended to act as a physical
reminder of the world-renouncing turn common witmany orders and circles. Much
like thekhil‘a, the variation in appearance among examples dfiiinga was
nevertheless bounded by a set of typological feattirat allowed them to be just as
recognizable. While thkhil‘a’s transformative power over the body was mostroftea
political nature, th&hirgawas often intended to be an outward marker of tarnal
state. Nevertheless, thbirga also generated connections between bodies (lidead,
or even imaginary) which allowed it to functionasymbol for asceticism and piety both

in literary contexts, and through the preservatind enshrinement of hallowed textiles.

There are enough similarities betweenkhigga and thekhil‘a, at least in terms
of their distribution and status for the recipighit some distinction between these two
terms must be made from the outset. In South Asieng the fourteenth and fifteenth
centuries, there was a particularly strong conahdbetween the two concepts, so much

so that Mulammad ibn Tughlug himself voiced his distate fdr sabes on a account of
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their similarity to thekhil'a.*°® His objection stemmed from the reality that the
presentation of sufi robes utilized similar langai@nd ceremonial practices in the
passing of (spiritual) authority to that of the toegal of thekhil'a and as such potentially
infringed upon the power of the sultan himd&tfMuammad ibn Tughlug's aversion to
the bestowal and subsequent wearing okthega points to the similarities between the
presentation and symbolic power of #fel‘a and thekhirga, but these were nevertheless

two discrete sets of garments with discrete seggtabutes.

The use of the terkhirgato mean a cloak or robe given by a Sufi shaykpior
to a disciple ifhurid) as a way to cement the transfer of saintly or petiptblessing dates
from as early as the 8th centdfyMuch in the same way that the tekiil‘a could be
applied to a varied corpus of garments (and objeittere was stylistic variation within
the category of garments which received the detigmkhirqa. These parameters are,
however, a bit more narrow than for tkal‘a due to a general distaste for ornament and
luxury fabrics. By the end of the Ottoman perida termkhirgawas just one of many

used to describe a basic components of Sufi fath.the context of medieval South

08 Amina Steinfelsknowledge before Action: Islamic Learning and Rufictice in the
Life of Sayyid Jall al-din Bukliri Makhdim-i Jahiniyan (Columbia: University of
South Carolina Press, 2012), 30.
409 Steinfels Knowledge before Actigr3O0.
“OE)2 s.v. K[ Ih[ir[Ja-yi SChilerf.” The cloak reportedly given by the Prophet to
Ka'b ibn Zuhayr can be interpreted as bot#hd'a and akhirga.
“1E g., see Nurhan Atasoy, “Dervish Dress and Rifliaé Mevlevi Tradition,” tr. M. E.
Quigley-Pinar, inThe Dervish Lodge: Architecture, Art, and Sufism®itoman Turkey
Raymond Lifchez, ed. (Berkeley: University of Catifia Press, 1992), 259. While the
bulk of the terms given are generic for “robieface has a more unique etymology
stemming from an ecstatic experience ofildaldin Rimi (d.1273), who ripped the front
of hiscuibbeopen leaving it split up the front. These terms edrom the 19th-century
illustrated manuscript by Mehmed Sadik ErzincaliecetheMecmua-i Zenbuye,plates
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Asia, there seems to have been a similar variegaohents which fall under the heading
of khirga, including (but not limited to): wool or camel-hgarments in red, blue, white,
gren or black, quilteds@wzat ), parti-colored ihulammay, “1,000 lines” hazr-

kha | [17), buttoned jawz-girin), patched fiuraqqa), or simply “ragged” khirqa).**

While thekhil‘a bestowal has at its core the historic traditionsobing in the
ancient Near East, the tradition of #terqa appears to be more localized to the early

period of the Islamic polity. The terkhirga (pl. khirag)**®

comes from the verkharaga
meaning to rend or to tear apart. Kierqawas closely associated with prophetic
figures, and thenuragqqga‘a(patchedhature of thé&hirgawas said to invoke th&unnaof
the Prophet Muammad who prefered patched garmétitsurthermore, thehirgawas
also believed to be the garment which Adam andf&sfeioned for themselves in the
Garden of Edei*® This attribution makes thehirga the first garment worn by human
kind, and thus the first clothing to be draped dherhuman body. Adam'’s status at the
first prophet underscores a connection betweeklhirgaand closeness to God, while

the garment’s status as the first to touch humanwskderscores the importance of bodily

contact in the transmission barakaand saintly authority.

By the later medieval period, the language usatesuribe the giving of kshirqa

reflects the relationship created by the bestowaenso than the nature of the object

of which are reproduced in Atasoy’s article.
12 Steinfels Knowledge before Actigri00. The “1,000 lines” type is still somewhat
uncertain but may been a heavily repaired garmeane created out of sewing together
many strips of fabric.
“13 For ease of reading, the plural will be renderextaskhirgas.
414 Jamal J. Elias, “The Sufi RobkHKirqa) as a Vehicle of Spiritual Authority,” in
Gordon ed.Robes and Hono277.
1> Elias, in Gordon edRobes and Hong276.
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itself. Two commonly used verbs for the bestowahefkhirqain South Asia are

paywant kardarandta‘alluq dzdan both meaning “to join®*®

The physical presentation of tkkirga, as noted above, could vary widely. But it
often maintained a set of visual paradigms whighlm@aobserved in the surviving objects
themselves as well as attested to in written seuitiee patchwork anuragga‘aform of
thekhirgais a common trope for asceticism and functioning asark of the devotion of
the wearer through the insistence on frugality mmdse of old or worn-out garments.
Such patched#hirgascould, however, have a highly stylized appearasds the case
with the Topkapr’'s TSM 24/1774. This 17th -centuripe is patched together from two
cotton textiles (one black and the other blue ahderchecked) sewn onto a plain
coarsely-woven cotton lining. The patches are idahsquares arranged in alternating
colors to form a checkerboaftf. The strong geometric appearance of this pattern,
coupled with the starkly alternating colors of ffeches, makes for a highly visible
garment that would have clearly stood out fromlihghtly colored delicate cotton and

silk caftans that were the fashion of the aJe.

Another example from the Topkap!’s collection destoates how the appearance

18 Steinfels Knowledge before Actig®3. Alternatively, the verb for the investitureso
khirga can be renderekhirqa ppshanidan (lit. to dress in &hirqa). See: Elias in Gordon.
“1" Hillya Tezcan, “Dervish and Sufi Costume in the Kagp Palace Collection,” in
Oriental Carpet and Textile Studies VII: Selectegp@&s from ICOC X, Washington 2003
and ICOC XI, Istanbul 200{2011): 194.
“18 Here it is important to note that in the sixteecehtury edicts determined that certain
colors were to be worn by non-Muslims only (blackl@ark blue). The relative
brightness of other colors (particularly red, parahd blue) was largely determined by
one’s income and the quality of fabrics that theyld afford. Suraiya Faroghi,
“Introduction, or why and how one might want todtiOttoman clothes,” i@ttoman
Costumes: From Textile to Identitpuraiya Faroghi & Christoph K. Neumann eds.,
(Istanbul: Eren, 2004), 26.

176



of patchwork could be fabricated from the outsehimcreation of a textile itself. The
shirt TSM 24/2120 is also made of cotton in a creauth blue color scheme. From a
distance, the garment appears to have patchesglilsowoven fabric applied to the
sleeves, sides and front. But textile analysisats/éhat these areas were actually
generated on-loom, through the addition of suppteaiavefts with a significantly higher
EPI count® than both the warp and main weft thre&d<This not only generates a
visible pattern, but it also creates a differenceektures which contributes to the overall
appearance of a patched garment. These two Ottgaraments, understood kisirqas

are significant in that they demonstrate how imgatrtheappearancef patchwork
ultimately became in associating a garment withufa@oup or individual. Much in the
same way that the literary tropemfiraqga‘arobes was a marker of asceticism, the
visual trope oimuragga‘arobes came to serve as a marker of belonging &sswciation
with the Sufi orders. Here again, special robes fiiekhirga, can also be read as a
livery; their donning indicates the belonging tpaaticular special group and their

allegiance to a particular authority figure.

Viewing themuraqgga‘astyle as a visual trope allows an even greater @cion
to be drawn between the tradition of #ierqaand a number of the Ottoman talismanic
shirts. A large number of these garments are coveréelds of geometric patterns
rendered in alternating colors, and these pattaeeas striking resemblance to the

checkerboard motifs and large applied patch desgtise two robes just discussed

19 Ends per inch; a marker of textile fineness basethe number of threads measured
per inch at the reed end of the loom.
420 Tezcan, “Dervish and Sufi Costumes,” 194. The déatais garment is not given.
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(TSM 24/2120 and 24/1774). In fact, when tracingsraade of the main fields of
pattern, they appear more like patched garmentsghimted one&* There is a clear
aesthetic preference within a large part of th@®@#n shirts for square fields of gridded
letters or numbers, or long strips of text arranigecbncentric patterns. Given that these
designs are all painted by hand and thus freed thentraditional constraints of on-loom

design, one must conclude that this style is dedilee

A similar conclusion can be drawn from within gerpus of South Asian shirts
which, unlike the Ottoman examples, all featurerilyadentical designs. They are
painted and therefore similarly open to any po&dmatecorative scheme. And yet they all
bear layout features which call to mind the sedaigtily prevalent trope for Sufi
garments: the tattered robe. Much like a patchbd,ra tattered robe was seen as a
symbol of world-renouncing and a mark of the preggance of inner concern in
contrast to outward vanity. Talismanic shirts fr&outh Asia recall the idea of the
tattered garment through a design layout whichufeata bottom border (on both the
front and back) of flag-like lozenges of text. Thehapes, in some cases rounded and in
others pointed, are highly evocative of a garmieat has been shredded or torn at the

edges, as would be the case with a garment wohoutitmending for many years.

While the overall scheme of the layout for the ‘@uic text on these shirts uses a
grid pattern, the bottom borders on all of the 8Asian shirts have been rendered in

this same kind of lobed design. Within this lobegidn blank space is left in some areas

21 The appended catalogue features line drawingseoptimary fields and motifs on
most of the Ottoman talismanic shirts discussed.hHrese line drawings emphasize this
feeling of patchwork in many examples.

178



while others are highly crowded with the text ofdisiras. In the case of a shirt at the
Virginia Museum of Fine Arts, the text of the firgara is sloppily added on the bottom
border of the garment, totally outside of the aggblpattern, indicating that the design
was created first and then the text filled in sgjosatly. This suggests that the choice to
create this layout with a lobed border supersededniportance of clearly displaying the
text itself. Much in the same way that the patchppearance of the Ottoman examples
can be clearly viewed from afar and is evocativethefpatchedhirqa, these South Asian

shirts appear as tattered and wkinirqas

Sufi shaykhs, dervish orders, and sultans hadse@nd often tempestuous
relationship with each other during the early D&hltanate, as established in the work
of the late Simon Digb§?? During the mantik dynasty of the Delhi Sultanates (the years
prior to the rise of the Tughlugids) the Chidditsila that had been established in the
early part of the f@century began to flourish. Originally centereduar® Ajmer, the
order was moved to Delhi by Qutb atrDBakhtiyar Kaki in the middle of the 13
century during the reign of Iltutmigk® The early period was marked by asceticism and
detachment from the ruling class on the part ofGhe&shiya. Yet under Bakhtiyr Kaki's
successors, the order became increasingly clage toughlugid Sultans particularly
during the time of Nair al-Din Ma_lmad (Chiragh-i Delly), Bakhtiyar Kaki’s son??*

According to the history commissioned faréz Stah (theTarikh-i Firiaz Slahr of

22 Simon Digby, “The Sufi Shaykh and the Sultan: affict of Claims to Authority in
Medieval Islam,”Iran 28 (1990): 71-81.
423 pziz Ahmad, “The Sufi and the Sultan in Pre-Mughfislim India,” Der Islam38
(1962): 142.
24 Ahmad, “Sufi and the Sultan,” 147.
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Shams-i Sij al-‘Af1f), “Nal lir al-din Chiragh of Delhi accompanied Muammad ibn
Tughlug on his expeditions and on his death, adstered the oath of office to his
successor iz Tughlag.** But this closeness between shaykh and sultan evésirdy
not the standard for the Chigfg who more often than not maintained a distanme fr

the ruling elite.

The suspicions harbored on the part of Sufis wheame to interactions with the
sultans are clearly evidenced in an anecdote reicmutine audience of the Suhraward
shaykh Sayyid Jall al-Din Buktart (d. 1384) with Mulammad ibn Tughluqg. After being
summoned to this audience, Bakhnexpresses his anxiety surrounding this meetinly wit
the sultan who had been pursuing a policy of remptdervish clothes” from the Sufi
orders in his domaiff® Prior to his audience, Bukh is dressed in a “robe of blessing”
by the aforementioned Shaykh N al-din Ma_lmad. The shaykh assures Buakhthat
this garment will protect him from the schemeshaf sultan, whose intent is to “defrock”
the sufi and re-vest him with thil‘a of a goverment official. This robe becomes a

ta'wiJ (amulet) and Bukiri is spared from this courtly investitute.

An anecdote like this one demonstrates hovkthiea became a symbol in South
Asia during this period for the constantly changiagtionship between rulers and sufi
orders. The strength or absence of this relatigngtiiied from order to order and from
shaykh to shaykh. For the Suhravigied a “cordial” relationship with the Delhi Sultans

was the answer to the following conundrum facirg$ufi orders in South Asia:

2% Shams-i Sij al-'Afif, Tarikh-i Firiaz Skihz, ed. Vilyat Husain (Calcutta: n.p., 1890),
29, in Ahmad, “Sufi and the Sultan,” 151.
426 Steinfels Knowledge before Actigr3O0.
427 Steinfels Knowledge before Actigr30-1.
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“Should the saint be the sultan’s spiritual advisahe guidance of the
Muslim state; or should the saint in his own riglie over the spiritual
élite and the Muslim intelligensia, an inward, umdlg rule which did not
need the alliance of and did not brook any compsemith the state or its
ruler??

Historical accounts preserve anecdotes that demat@stow the gift of textiles from
shaykh to sultan served to bridge some of theseertna and assuage both parties
involved in the exchange. The gift of textileshas been discussed above, could serve as
a legitimization of temporal authority, a conveyamé spiritual authority, and also as
conveyance obaraka In one such incident, the 13th- or 14th-centunys@t shakyh

‘Al 2’ al-Din ‘AlT Allmad [ abir Kaliyart (d. 1325), reportedly gave a bolt of unsewn
cloth to the first Tughlugid Sultan, the lengthwdifich corresponded to the length of his
rule*? Through the period of the Bahmani and Bijapurtans, the investiture of a set of
garments fronshaykhto sultan served as a guarantebarfakaand created a filiation
between the two. Texts from the period reveal timae this special garment was treated
with disrespect (e.g., by the last Bahmani Sulartan Ma'mad Bahmai) theshaykh
then bestowed the garments on the new sultangagduBj thus signaling the beginning of

a new sultanat&®

The Invisible Khirga

Just as with th&hil‘a, the person bestowing the garment was of paramount

28 Anmad, “The Sufi and the Sultan,” 147.
29 Digby, “Sufi Shaykh and Sultan,” 77.
3 Digby, “Sufi Shaykh and Sultan,” 78.
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importance in the ceremony of receivingharga. The act of giving a gift in public is, “a
total scenario of exercising power, instigatingpaghment, and memorializing the event
as exclusive and uniqué® And yet thepir/murid relationship did not necessarily
require a living (or even historically real) pergarthe role of thgir. One particularly
important figure in thailsila of a number of historically significant Sufis is dws al-
Qaran, an early mystic (and largely mythical) figure @sated with the lifetime of the
Prophet. Uways al-Qarawas depicted from an early period as being a witekeing
ascetic, particularly in the early works of Ibn 4. 845)**? As part of his depiction as
an ascetic, Uways’s garments became a key tropeseribing his world-shunning
nature. Uways is said to have given away his cktbéhe needy, even if this meant
leaving his own body nakéd® Both Ibnlanbal (d. 855) and Ibn al-Jai@. 1200)
comment on the nature of Uways’s clothing, and lo&$criptions reflect the tropes of
poverty and asceticism that one might expect tw iimthe biography of a legendary Sufi:
woolen and tattere®?* Ibn al-Jawz uses a particular attributiodhi [limraynindicating

that Uways possessed only two tattered old garnf&hts

431 Avinoam Shalem, “Performance of the Object, Giits of the SultanKomaroff &
Carboni eds.,111.
32 For a detailed study of the hagiographical tradgisurrounding Uways including
selections from an unicum manuscript, attributeto y1 al-Din ibn ‘Arabi titled
Magamat al-Udahz’ bayna yaday al-Umar', see Katia Zakharia, “Uways al-Qarni:
Visages d’'une légendeArabica46, no. 2 (1999): 230-258.
433 7akharia, “Uways al-Qarni,” 243.
434 7akharia, “Uways al-Qarni,” 251.
433 7akharia, “Uways al-Qarni,” 251. Zakharia tranefathis attribution as “vétu de deux
défroques superposeées”, but there is no indicatitine wordl Jimraynthat the two
garments were worn simultaneously. Dozy’s stillutajpleDictionnaire détaillé des
noms des vétements chez les Arabesains no specific entry for this term which lgad
this author to conclude that there is no particuladterstanding of theimraynas a
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Dozens of Sufi lineages retain figures “initiatdgy’ Uways, either through
dreams or visions of the legendary figure withdwa &ctual physical investment of the
khirga. And yet material objects associated with thergyarticularly garments are
preserved in the Topkapi palace museum in Istafln. Topkap!’s collection of
garments “belonging t4*° Uways is largely made up of hats. Their assoaiatiith
Uways appears to come from a long history of aitrdn from within the palace, in the
form of silk covers embroidered with phrases likac*i serif Hazreti Uveys al-Karaii
(Holy crown of the blessed Uways al-QardHi)lt is important to note that these covers
most likely were created for the objects at the ronthey entered the palace’s
collection, and thus cannot be used as proof oathkenticity of the hats which they

protect’3®

In addition to the hats in the collection of thepkap! Palace, there are two
famous garments associated with Uways which acepalksserved in Istanbul. The most
famous of Uways’s supposed garments is the cloaggoved today in the Hirkeserif

Mosque in Istanbuf*® a structure commissioned by Sultan Abdulmecid.@61), who

specific single garment.

**® Hillya Tezcan, “Dervish and Sufi Costume,” 196. Barays's biography, Tezcan

uses Abidin SonmeX/eysel Karani ve HirkadSerif (Istanbul: Hirka-iSerif Camii

Hizmet Vakfi , 1989).

437 Tezcan, “Dervish and Sufi Costume,” 196-7.

38 \While Tezcan does not note the date for theserspirediscussing the other important

Sufi garments in the Palace collection, she notedlleat custom-fitted cases and tags

were made during the 19th century. Tezcan, “Deraisth Sufi Costume,” 192.

439 The Hirka-iSerif of Uways is not to be confused with the otHerka-i Serif

sometimes referred to as therda(also the Hirka-i Sadet) of the prophet which is

housed in the Topkapi Palace. Both mantles areiatsd with the Prophet, though the

mantle attributed to Uways was brought to Istanibahe 17th century and housed in a

private home until the 19th century. The Prophletly mantle was part of the Palace
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may have himself been a Nagshbafi This garment is made of embroidered cotton,
and has a “Mamluk charactef** Putting aside the highly problematic nature of the
garment’s physical characteristics (for example,ghbssibility of a cotton garment from
the 7th century surviving for more than 1,000 yeangristine condition, or the clearly
anachronistic nature of its construction and ddamrg it is nonetheless significant that a
garment associated with one of the most importarly @scetics has come to occupy
such a prominent place. The mantle is perhapsuhietate” khirga as, according to

legend, it was given to Uways by the Prophet hififéél

The second notable garment associated with Uwaysrttly held in Istanbul is
TSM 24/2023, a white cotton garment with shortgése has been dubbed a “talismanic
shirt” by Hilya Tezcan in her extensive work on tiodlection. Again, the attribution that
this shirt belonged to Uways comes from informatorthe garment’s 19th-century
labeling. Under the reign of Abdulhamid Il (d. 19@8e shirt was placed in a velvet box
which bears the label “Uwais Qarni Hazretleri'nisue-i serifleridir, sene 1896” (Holy
Dress of Hazrat Uways al-Qafagear 1896§* The garment itself is very simple, and is

covered primarily in long lines of Arabic numeral$ie front and back sections each

collection of holy relics and used regularly by #oman Sultans for ceremonies from
the early 16th century when it was brought to Istdrirom Mecca. For disambiguation
between the two garments 988, s.v. ‘K[ h(lirJa-yi SChllenf.”
440 Tezcan, “Dervish and Sufi Costume,” 192. If he &@tfiwas not actually a
Naqgshbani] he certainly lent a considerable amount of stafgort to the order.
Notably, the Sultan financially supported the bwmigdof a dome over the Damascus tomb
of Mawlana Khilid Baghdidi (d. 1827), the founder of the Klidi-Nagshbantlorder.
See Hamid Algar, “Devotional Practices of theakdli Nagshbants of Ottoman
Turkey,” in Lifchez (ed.)The Dervish Lodge212.
*1Tezcan, “Dervish and Sufi Costume,” 196.
HM2E2 s.v. Kh(irCa-yi SChienf.”
3 Hilya Tezcangifall Gomlekler 91.
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feature very large magic squares filled with woaidsgl numbers. The sleeves bear
additional magic squares. The whole of the desiggxecuted in black or dark brown ink,
with the exception of the lines delineating the raagjuares which have been laid in

faint red ink.

The fact that this group of garments associated Wways appears to have been
at least formally accepted into the collectionhw palace in the middle of the™9
century highlights the powerful significance of Uygainitiation through the use of the
khirga as well as the continuing representative role efgarment as a symbol of the
ascetic. The Hirka$erif remains on display at the mosque in Istantoula few months
a year, as a symbol of Uways himself and markethferabsent body of the saint who

played a tremendously important role in the liveSurkish Sufis for hundreds of years.

Both thekhil‘a and thekhirga demonstrate how garments placed on and taken off
the body can be used to create and strengtherltteonships between peoples and
polities. Both cases similarly underscore the ingoaee of performance in the exchange
of objects, and the power relationships behindotioeess of giving gifts. But thénil‘a
and thekhirga could not have endured as such crucial conveyonseaining were it not
for their contact with and evocation of the bodglf. In the most general sense, the
khil‘a provides political protection through the safegiragdf two bodies: the giver and
the recipient. The one bestowing H#tel‘a is attempting to guarantee his own bodily
protection through the service of the one receiviregrobe of honor. In accepting the
khil‘a, the recipient also accepts the rule and polificatection of the bestower and thus

attempts to guarantee the safety of his own person.
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In the case of thkhirga, it is the garment as tiemembrancef the body which
serves as the basis for its ability to generateningeand confer authority. This feature is
underscored by the preservation of a number of Mewaftans embroidered with
Qur'anic verses and sayings from thieadith that were created in the "18r 19th
century and labeled with the names of t@ntury shaykh&** Such garments atéirgas
in a purely commemorative way, as they were newrectly in contact with the body of
theshaykhand were created hundreds of years after his dadthtionally, thekhirqa
became a literary trope for the perfected bodyefdscetic, and the safeguarding of a
particular physicakhirgafunctions as a safeguarding of an entire line oéas tradition.
In preserving the physical vestiges of a spiriturdage, thékhirqgabecomes both a

vehicle for and a symbol of the continued investitaf saintly bodies.

Saintly bodies that are connected through a spiriimeage created through the
pir/murid relationship become sealed together through thestment of th&hirga,
which then becomes a symbol of that bond. Symhseof thekhirga as metonym for
spiritual virtue is frequently found in poetry, atie poetry of Ibn ‘Arabcontains some
particularly clear examples. In both examples kitiega is the physical proof (and thus

symbolic trope) of the disciple’s investiture a¢ thand of the master:

A maiden was wrapped at our hand

In akhirga with which she attained
The essence of perfection

An exalted religioughirga

444 One such caftan, a red silk garment with over-Ilsiegves, is preserved in the
Mevlana Museum in Konya as having belonged to Steled, though it is of ¥8or
19" century origin. Atasoy, “Dervish Dress,” 267-8.
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Elevating her to the station of men

God wrapped her in a robe of glory, acceptance bexauty
lllumination, radiance, temperance, splendor, aagesty..**°
| bestowed upon my daughter, Safari

A khirga possessed by the people of refinemadafy
| clothed her in a robe of piety

Comprised of every pleasing virtue
“Oh, daughter!” | said, “Follow my path and myadhhab

My way is theShat'a of the Arab Hashemite prophet
Thus the garment that | bestowed on her

Encompasses [the knowledge] of every noble teacher
| say this and | am Muammad Ibn al-‘Arah*°

Saintly power transfers through the receipt &haga in much the same way that
political power transfers in the exchange &hd‘a. The garment becomes an outward

sign of the inward transformation that occurs tigtothe iniation into disciplehood, and

changes the very body of the recipient into thadgroenlightened figure.

Khirga and Bodily contact: The Transfer of Baraka

The final section in this chapter focuses on timgspral aspects of a saintly body

and the ways in which those aspects can have efb@cother members of the spiritual

community after the death of a master. Throughékention of saintlyparaka objects

44> sa‘diyya ShaikhSufi Narratives of Intimacy: Ibn Arabi, Gender, aBdxuality

(Chapel Hill: University of North Carolina Pres€)12), 136.
% Ibid, 231.
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brought into physical contact with the body cfreaykhwere understood to bring good
fortune as well as avoid misfortune. In the casthefOttoman collection of talismanic
shirts, the names shaykhsappear on some of these garments themselves, uodegs
the primary importance of memorializing physicahtaxct with saintly figures and

highlighting the apotropaic power of the saintlggencé?’

The remembrance of bodies
through the physical acts of touching, sharing alpa wearing a garment, could thus be
reenacted through centuries. Of particular intehes¢ are the ways in which material
objects become imbued witarakaand howbarakatransmitted from body to body can

serve as powerful, physical protection.

Defining barakafor the purposes of discussing the objects assmtiaith it
presents a series of problems tied to the curiteméture on the topic. As is the case with
the discussion of magic in Chapter Two, many seapnslources which attempt to define
the concept abarakado so in the context of ethnography, both contemycand
historical. The resulting definitions include refaces to “power,” “blessing,” and some
notion of saintliness that is so general as todslg impossible to apply with any
discernment?® A standard example of this kind of approach cofrs Omid Safi, who
remarks: Barakais, as much as anything else, about power: thédwsgipower of the

saint, the power of the saints to interact with mygulers, and the power to lend them

7 See below.
448 Barakais a notoriously tricky word to translate, and soauthors occasionally look
for comparative terminology from other religiouaditions, notably Christianity. In one
such exampldyarakais defined as “divine grace and/or blessing.” AmBemmeke,
“Marabout Women in Dakar: Creating Authority indslic Knowledge, Africa 79.1
(2009): 138.
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legitimacy.”*° Other attempts to defirgarakasimilarly invoke the general notion of

spiritual power as transmitted by God through Ssdints.”*°

The notion thabarakahas something to do with power does not bringnys a
closer to an understanding of the concept thatcaonunt for the role that material
culture plays in its exchange. Moreover, theseudisions aboutarakain terms of the
exchange of spiritual power are abstracted awanw tiee very bodies of the individuals
present in that exchange. In a different vein, fldéeMeri has put forth a loose
definition ofbarakain two parts which addresses both the materialegigmeral
aspects of its nature. He begins by remarkinghbedkais, “...an emotive force
perceived and apprehended through the senses@add\btee’s experiencing and
interacting with the holy..*** He goes on to clarify saying “It may be said thatakais
the emanation and perpetuity of holiness in thegepof a saint, which manifests itself in
objects, or persons with whom he has come intcambmosthumously or during his
life.”*°? According to Meri’s definitionbarakais a force which occurs both within the
experience of the devotee, and through the holioeg®e saintly personagBarakathen
is an interaction between two parties that is fezdly mediated through material objects
and their exchange. Both tkhkil‘a and thekhirga are garments which symbolize and

contain an exchange of power, and in both casegdtaeved source of that power can

49 Omid Safi ,“Bargaining with Baraka: Persian SufisMysticism’ and Pre-modern
Politics,” The Muslim Worl®0 (Fall 2000), 275.
450 camilla C. T. Gibb, “Baraka without Borders: Intating Communities in the City of
Saints,”Journal of Religion in Afric&29.1 (1999): 94.
41 Josef W. Meri, “Aspects daraka(Blessings) and Ritual Devotion among Medieval
Muslims and Jews Medieval EncounterS.1 (1999): 46.
452 Josef W. Meri, “Aspects daraka” 63.
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be a kind obaraka

Unlike the exchanges in the giving oklail‘a, the power obarakais one that
comes first and foremost from G8%.The power obarakais, however, often clearly
located in objects, places, and persons. From iy geriod, the desire to gabraraka
from objects, often relics, was evident in the manyidith reports which contain
anecdotes about the preservation of objects tma¢ ¢ato contact with the Prophet, or
with materials which stemmed from his very bodytsas hair or nail clipping&* One
particularJadith clearly demarcates the reliegHar) of the righteous({ali [1m),
including their garmentsi{alabis) as licit vehicles obaraka®® The transfer obaraka
from one person to another, or from a person tolg&ct, or vice-versa, is one which
necessitates contact and proximity. Still followingh Meri’s analysis, it is possible to
identify four primary modes for the transferlraka physical contact, the acquisition
of learning or knowledge, relicand seeing a saint in a dream and touching hirnan t
dream?®® All four of these modes have a bearing on theestabout th&hirga discussed
below. The fourth mode, vision in a dream, becaroerdral principle for manyi$i
orders who trace theiilsila through the legendary figure of Uwa$$.The importance

of physical contact underscores the critical rbkg bbjects have in discussing the

53 Josef W. Meri, “Aspects daraka” 65.
44 Josef W. Meri, “Relics of Piety and Power in Mediklslam”Past and Present
(2010, Supplement 5) 104-5.
5> Meri, “Relics of Piety and Power” (2010): 105.
56 Meri, “Aspects oBaraka” 63. There is no explicit understanding that ang of
these modes is superior to another, and at vatimes and in various places certain
modes were more popular than others. They arenalsmutually exclusive. A devotee
who studied directly under a revergshykhoften desired to acquire his relics (often
garments) upon his death
*>"This is discussed at length below.
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transfer ofbaraka.

The physical transfer ddfarakafrom a livingpir or shaykhto a disciple, or
supplicant, occurred, in part, through the bestawddequeathing of an object which was
charged with thehaykbs barakg an act known astabarruk Certain personal
possessions became standafmhrrukit and seven of these are identified in literature
from South Asiarkhangahs a staff (asa), a prayer-rugrusalk or sajjada), a begging
bowl (kasa), a turbandastir), a finger-ring &ngushtar), a rosarytask’], suba), and a
khirga.**® Furthermore, medieval South Asian sources makstiaction between types
of khirgas, noting that th&hirqafor a disciple is th&hirqa-i iradatand thekhirga given
as a token of blessing is tkkirga-i tabarruk**® All of these objects have a close
connection to the body of tlelmaykhinvolved in the bestowal. Particularly evident from
this list is the preponderance of objects assataith the hand of thehaykh(i.e.: ring,
staff, bowl, and rosary). The ring is a particufjasharged object, and often served as an
important symbol for the “legitimization” of milits action or regional control by a
shaykh'®® The remaining three objects are textiles which ldtave been in close

contact with the body of th&haykh

58 Riazul IslamSufism in South Asia: Impact on 14th Century IstaBuciety Oxford:
Oxford University Press, 2002, 308. In: Digby “Talkat and Succession among the
Great Chishti Shaykhs of the Dehli SultanateDeihi through the Ages: Essays in
Urban Historyed. R. E. Frykenberg (Delhi: Oxford University Pre$986) p. 63-103.
Not all of thesdabbarulat seem to have been standard from an early periad.lish
comes from early modern South Asia in order tcefbne of the milieu from which the
talismanic shirts which are the bulk of this study.
59 Steinfels Knowledge before Actiq®3.
%0 Omid Safi “Bargaining with Baraka,” 272. Safi recas a story in which Tughril Beg
received a ring from &a [ 1ahir ‘Uryan before an important conquest. Safi stresses the
importance of the ring as a symbol for both kingsdmd saintliness. Tughril Beg went on
to wear this ring during all subsequent battlea @aswidh.
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The particularly porous nature of textiles allatwem to soak up the more
ephemeral relics of the body, namely smells anddgIurhus the garments and textile
accoutrements of saintly figures were literallyusated with the more fleeting physical
essences of their ho$f.In the case of Central Asian and Steppe cultihessmells of
the human body have a strong association withdbkand a person’s esseri€éBody
odor, “like shadows, reflections, and breath.insubstantial yet detectable and is
therefore identified with the soul in some cultut&8 As Thomas Allsen has further

demonstrated in the case of the Mongols,

“the transfer of clothing, an unwashed receptatkesidual body odor,
also transmitted some of the vital essence of tiggnal wearer... Indeed,
such transference was a common feature of NortanAsligious belief,
in which the various spiritual forces inhering isllaman’s costume
could be imparted to another when properly acquéredi consecrated®

Thus in the case of textitabarrukat, the physical object which was intended to recall th
absent figure of the important person who oncegxssesl it, was further charged with the

remnants of that figure’s non-physical essence.

Viewing the gift of clothing or garments such lsde as physical evidence of the

61 The precious nature of the bodily fluids of a s#rsimilarly found in the medieval
Christian milieu of roughly the same period. A wiellown example comes from the
martyrdom of St. Thomas Beckett whose head waslsdasto the floor of Canterbury
Cathedral. A monk rushed to mop up the blood atgldfibrain matter with a rag which
was then carefully rinsed and the water colleatea flagon. This water was believed to
have healing practices and could be drunk by ttiefsr cures.
%62 Thomas T. AllsenCommodity and Exchange in the Mongol Empire: a @alt
History of Islamic TextileCambridge: Cambridge University Press, 1997) 89.
463 Allsen, Commodity and Exchang®9. See also D. Michael Stoddarhe Scented
Ape: The Biology and Culture of Human Od@ambridge: Cambridge University Press,
1990).
464 Allsen, Commodity and Exchang@9.
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transmission obarakais in keeping with these types of historical aneedoThese
anecdotes also highlight the important role thésqulayed as distributors ¢é‘'wil]. In
theMalfiz[ 1-e Nagshbandiyéatal kira centering around the lives of Baba Palangposh
[d.1699] and Bba Musafir [d.1714]), we find an account of a talismangrgent. A
murid of Baba Musfir, M1r Nazar Klan, received a short-sleeved coat (callednaa)

from theshaykhwhich he kept folded and tied into a bundle. Thalsarrukbrought him
wealth and good fortune so long as it was in hsspesion. Thigabarrukthen also
functions as an amulet, protecting and blessingdumto the contact between the object
and theshaykh Makingta‘wil] like this was often a key source of income durimg t
period in South Asia fdkhangzhswhich recieved gifts from petitioners in retfi Prior
to the 14" century, many amulets were produced through bfwaking, whereas during
the 14" century, a correlation between the hand ofsteeykhand the amuletic objects

was seen as a key component in obtaining blessimggjood fortuné®

In the sameal_kira, at the site of a subsequent battle, a fellowid remarks that
he should like to havetabarrukfrom theshaykhto keep with him as a talisman for the
battle. At this, Mr Nazar Klan tears one of the sleeves off of the coat andsgive the
man who keeps it in his turban as an amuléet.M&zar Khan then takes the one-sleeved
garment and wears it on his “own body.” While therere many causalities, he notes that
neither he nor his fellownurid were injured at all on account of their possesaiuah

wearing of theabarruk of Baba Musifir. “®” Here, the role of gabarrukin the protection

%65 steinfels Knowledge before Actio®0.

466 Bylliet in Steinfels Knowledge before Actio®0.

%7 Simon Digby,Sufis and Soldiers in Awrangzeb’s Dec¢tiew Delhi: Oxford
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of the body is explicit. This connection is amg@diin earlier accounts that relate how a
ta'wil] could be generated simply by havingreykhwrite Qurianic verses on your
hands or other body parts. The efficaciousnesisftyipe of act stems directly from the

holiness of theshaykhundertaking the writing®®

The Sultan in Shaykh’s Clothing: The Shirts of Muilll

While atabarrukcan provide an important link between a living gpgzand a
dead master, talismanic shirts can also be unaetsts a link between a living disciple
and a living master. Among the Topkapi’s vast adlen of Ottoman Talismanic shirts
are at least three associated with the Sultan Mikgahd one with Sultan Sileyman 1,
some of which preserve the names of their makédrs.shirts associated with Murad IlI
highlight two important aspects of the creation asd of talismanic shirts that are
directly related to preserving the holy body of 8dtan. In the first case, Murad IlI's
relationship with an important Halveshaykhshows how the creation and wearing of
talismanic shirts might have been part of a lapgeduct of personal piety in which the
shaykhplayed a key role. In the second, we can examieeaspect of Murad III's
personal life which led directly to the use of “naad” means to solve a very personal

bodily problem, when the Sultan found himself sudgdémpotent.

University Press, 2001), 163.
468 Steinfels Knowledge before Actig©O.
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Not Wearing the Word: a Post-script on Materials

This chapter took as its starting point the agsethat garments must necessarily
be understood in terms of their interaction wite body, which is a key component of
their lived context. And yet, given the materialdmnce presented for a large number of
the talismanic shirts around which this study f@sydhere is a strong possibility that
many talismanic shirts were not only matrn, but that they weneever intendetb be
worn. In addition to the lack of wear on many o thxtiles, there are some whose
fragility, rigidity, and dimensions seem to indiedhat wearing them would have been
impossible. To add additional complexity to thisiation, there are at least a few textual

accounts which seem to describe talismanic shsrtseang actually worn.

There are a number of possible explanations fersieeming contradiction
between object and text. The South Asian shirtstheth! 'kiras discussed above
provide one test case for such explanations. fdase, the result of the gap in time of a
few hundred years between the object and the sagrtainly enough time to posit a
change in convention. Perhaps these shirts wezadet to be worn from the beginning,
with the understanding that they would not phy$ycalirvive the wear and tear, thus
explaining why there are only a handful of shistsaat from this time and place. Indeed
it is possible to imagine that the fragility of Hgeshirts served to underscore the fragility
of the human body. But equally possible is thatdhiets were never made to be worn in
the first place, and that their intended functias been lost over time and later

“reclaimed” or even invented through anecdotes.
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The Ottoman examples of Uwaygmarments, including those venerated as the
Hirka-i Serif or Hirka-i Saddet, underscore how garments serve as stand-itiseor
bodies that are absent from them over the coureef Uways’s mantle is both
commemorative of Uways’s saintly body and alschefProphet’s own body, as the
mantle was given as a gift. Thus garments playyadle in the project of memory and
memorialization. Talismanic shirts from the Ottonpaamiod can be viewed along similar
lines of commemoration and the memory of saintlgies through their resemblance
stylistically to some Sufkhirqas They are thus evocative of the aesthetic of asset,
while at the same time often preserving the hand {aus physical presence) of the
shaykhwho created them, in the case of those shirts wineein signatures. Even for
those shirts which do not have signatures, the fafrthe objects as garments retains
some sense of thmarakaof the saintly figures associated with their creatiand above

all, with the figures who presented and were preegskwith such talismanic garments.

While commemoration and memorialization can happigmout recalling the
body directly, there is a difference between taiseimade of metal or stone and worn as
necklaces and bands, and these shirts. This differss one that holds true even if these
shirts were not actually worn. The importance @fkhil‘a and thekhirqaas symbols for
courtly interaction, political and military poweas well as saintly contact and the
commemoration of holy bodies remains in effectd@arment that is displayed or
presented and yet not worn. In both the case dthii@ and thekhirga, it is the moment
of the exchange and the act of presentation thiaesahe meaning and charge of power

or baraka The object, while integral to that exchange,asthe locus of the change

196



inherent in such interactions; it is the body ftsel
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CONCLUSION

A Case Study, Revisited

Chapter one closed with a description of one palerctalismanic shirt — that held
in the Virginia Museum of Fine Arts (hereafter meéal to as VMFA 2000.9). By way of
a conclusion, we can return to that same object@uidat it through the four main foci
of this project: approaches to the study of magit magical objects in the Islamic world,
the function of textual (and primarily Qariic) talismans, the practice of bestowing
robes of honor, and the aesthetic and corporeaifisignce of the Sufkhirqga. These four
areas of study have served to apply an approactaterial objects that reflects the
current study of material religion as the way inethobjects gain their cultural meaning
— through their own epistemologies, their sensatioegimes, and their attendant
routines. Rather than attempting to situate ealtérmanic shirt identified in the
accompanying catalogue within a specific framewtbek reflects each of those systems,
these garments have been presented as a corpigsiuhibugh their instantiation of a set

of embodied practices.

Magic, Religion, Technique

As this project has sought to argue, magic andioel are not separate areas of
influence when it comes to the study of Islamicenat culture from the patriarchal-

bureaucratic empires. The notion that magic andiogl are separate categories is, in
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fact, a rhetorical strategy employed within the fas/ hundred years in order to
strengthen partisan arguments about influence gedcyg. But it is not entirely
anachronistic to describe the manipulation of temmbers, letters, and even God’s
names on an object like VMFA 2000.9 as magicakdfunderstand magic as a technique
— areligious technique, in keeping with the apphes of Doutté and al#Bi — then

these shirts demonstrate the application of tlulsrtgjue in the service of corporeal

protection.

One of the most prevalent magical techniques dutie period in which this shirt
was produced was the use of letter magic in genandl the copying and adorning of
God'’s beautiful names. God’s beautiful (or divin@mes form the borders of VMFA
2000.9, rendered in a large gdilitharz script set on a dotted ground in red. We can
interpret the application of these names as anapp&od’s omnipotence and the desire
to harness, through invocation of that omnipotesoeje of that divine power for
physical protection. Moreover, the placement oséheames surrounding the text of the
entire Quran presents a kind of visual commentary to the ictahip between God’s
creative power and the received text of God’s dpe€his arrangement is designed to
underscore the fact that the Qur's potential protective power is ultimately dexdve
from God’s will. In al-Bint’s discussion of the power of God’s beautiful namwesare
reminded that it is God’s will alone that generdtesefficacy of even the most carefully

wrought talismans.

While VMFA 2000.9 does not feature magic squarestioer typical evidence of

letter magic as part of its decorative progrardpigs invoke the power of letter magic
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through the shoulder roundels that regdbudi[ 1. Roundels of deep blue pigment with

gold script enclose this appeal to #igadalphabet, and the subsequent numerical value

of Arabic letters and their potential power to gexte protection. The evidence of tracing
lines underlying the shapes of the roundels anid dogacent decorative motifs indicates
that these designs were sketched out prior togb&cation of the Qur’'anic text.
However brief this textual invocation might be,iitgportance for the overall
composition of the garment is clear; this expressvas not an afterthought, but a critical
portion of the shirt’s design. This invocationya budi[ is visually and physically set
apart from the rest of the garment’s design, andnndraped over the body, it would

have been one of the few potentially legible eletmehtext on this object.

Text, Ta'widh, and Touch

While theya budi( | roundels are rendered in a relatively large aniblednand,
and the names of God are clearly outlined and fdaie remainder of the shirt’s text
presents a significant challenge to read. ThetfattVMFA 2000.9 is covered with the
entirety of the text of the Qun is a fact only perceived under close scrutinyg an
times with the use of a magnifying glass. This seoie text is rendered ghizbari
script, a hand intended to recall the minutiaeudtgbarticles. Even with magnification
and many hours spent diagramming the placemergioftext, it is clear that the hand
that rendered this text was not particularly preci¥hat then can be said about the role

of legibility in the service of using text talismaally? Is it the presence of any Qamic
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text, no matter how illegible, that helps to getetae feeling of deriving refuge inherent
within the idea of @aa’'widh? One of the primary elements of the sensory regwoked

in the placement of Quanic text on a shirt like VMFA 2000.9 is touch. Thieacement of
the text of the Quin as close as possible to (if not directly on)dkia recalls the use of

written and then washed Qanic verses drunk as medicine.

The composition of VMFA 2000.9 indicates that thain priority of the person
responsible for executing the Qanmic text on the object was simply to get the etyicd
the text on to the surface. Given the presenceaoing lines for the general outline of the
text boxes and shoulder roundels, the major plaheshirt was set first and then
someone was tasked with fitting the it text to that plan. The extra space left in the
lobed sections on the bottom row on the back ofthe, as well as the inscription of the
last two shorsiras outside the pre-drawn plan on the bottom of tbatfof the shirt
seems to suggest that a careful measuring of #eedpr text was not particularly

important.

These features should not necessarily be readralessness or lack of skill on
the part of the object’s creators. Rather, thesaildendicate that priority was given to
making sure that the shirt’s program was coveredd thie entire text of the Qun. Thus
it is the appearance of Qanic next, and not necessarily the legibility of Quic text,
that must carry the force of protective power fog makers and wearers. The overall
effect of this decorative program is that the bagglf is clothed in sacred text that is in
turn bounded by God'’s beautiful names. Given thgoirtance of individual Qu&hic

verses for healing ailments (as discussed heteeiodntext of Ibn al-Qayyim al-
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Jawziyya), and the selection of specific @uart verses for victory in battle found on
Ottoman talismanic shirts, VMFA 2000.9 seems toehaotentially covered many

misfortunes. This shirt is, perhapgaavidh for all seasons.

Recovering the Sartorial Routine

Prior to its acquisition by the Virginia Museumfhe Arts, this shirt must have
spent a considerable part of its life folded intweat package. The surface is marked by
particularly clear crease lines that indicate isi@ded into a small rectangular parcel,
and perhaps kept in a box, as some of the foldettbss indicate far less surface damage
than others. The appearance of these fold marlgestgythat the shirt was intended to be
given as a gift, though the details of this excleamg! likely remain a mystery. This
places VFMA 2000.9 squarely within the routinegdt giving that formed a critical part
of the role of theékhil‘a discussed in Chapter Four. Giving a talismanid $kie this one
as a gift would have created a link between thiegiier and the recipient that amplified

the connection between their two bodies througHdhma of the gift as a garment itself.

Other stylistic details in the composition of VME2800.9 connect this object to
the world of thekhil‘a. The polychrome roundels on the front pectoralggand on the
shoulders are highly evocative of the kindio&z inscriptions often found on the courtly
garments bestowed by rulers. Red, blue, and gattesiwith white centers and black
and white edges dot the surface of the front at b&the shirt, mimicing the appliqué

of pearls or jewels in a kind aifompe I'oeuilpainting. From a distance, these small
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painted features would recall the richly embroidefigbrics popular among court
officials and the elite classes. The red, bluegdgahd white borders that surround the
front center seam and the neckline participatesimalar evocation of time-consuming

textile decoration of embroidery or thread couching

The visual parallels betweerkhirgaand VMFA 2000.9 — and indeed all of the
shirts from South Asia, which feature a similargreom — are particularly strong. The
overall layout of the Quiihic text divided into tiny boxes is clearly evoeatiof a
patched garment. Gold lines traverse the surfatieeo$hirt, breaking the entire text of
the Quran into small boxes patched together like smallgeiE fabric. The lobed
designs that form the bottom bands on the frontthadack of the garment appear like

the tattered edges of a well-worn robe.

Enumerating these stylistic, formal, surface detaionly one part of connecting
VMFA 2000.9 to the sartorial systems of #iel‘a and thekhirga. These details cannot
account for the material nature of the talismahic s a garment. Both tldil‘a and
thekhirqa presuppose physical or symbolic contact betweeliespand both thiehil‘a
and thekhirga are believed to transform those bodies througin gig/sical contact. In
the absence of more information about the bodyodrds associated with this shirt, we
can only suggest the kinds of interactions thatight have participated in. Just as the
khirga became a literary symbol for embodied piety anghion into a particulasilsila,
the physical appearance of tkld@rqain South Asia during the early patriarchal-
bureaucratic period may too have become staticgmibolic. To date, every shirt

believed to come from the region and period of VMEX)0.9 bears nearly identical
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traits. This suggests that a kind of synthesis betwa patched and humble Sufi robe and
a more luxurious ceremonial robe of honor cameetogioognized in a new form as a

talismanic shirf®®

Bita Ghezalayagh's Felt Memories

In 2009, the London gallery Rose Issa Projects$daothe European solo-
exhibition debut of the Iranian artist Bita Ghez®elgh. The Rosa Issa Projects’ gallery
has been a major site for the exhibition of conterapy Middle Eastern art since the
1980s. Ghezelayagh's shokelt Memoriesfeatured tunics made from heavy felt
covered in a variety of found objects including #meetal talismans, keys, and coins.
Multiple decorative techniques including embroidang silk-screening were used to
apply text to the surface — mostly the sayingsotdiers and the names of military
campaigns. The shirts were also embroidered witht ginrases (in Persian) such as:
“martyrdom is the key to Paradis&®Ghezalayagh’s contemporary designs are highly
evocative of the significantly older talismanic geents considered here, but they were
never intended to be worn. Nevertheless, her wapkuwres the same haunting feeling of
absent bodies by presenting garments flat on alvaditled in spotlights. Those garments,

just like this corpus of Islamic talismanic shimsemorialize human exchanges and

“%91n a forthcoming piece specifically about the sfiivm the Virginia Museum of Fine
Arts, | hope to find roughly contemporary exampméboth Sufikhirgasand garments
presented as gifts in a court setting in order&wvthese two paradigms even closer
together.
*"press release, Rose Issa Projects. Accessed:
http://www.roseissa.com/past%20exhib/2/past-exisgitdrtml
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participate in — or evoke through association —stesational regimes that shape human

experience.

Islamic talismanic shirts have become their @ihar; vestiges of a set of
routines of dressing, of sensory experiences imhénecorporeal interactions, and of the
cosmic resonances between man and universe. Oupemaption of these objects is
hindered by our struggle to accept an alternatst@miology that apprehends objects as
part of a system that does not participate inealiror comfortably biological notion of
time. Where Heidegger’s jug becomes an object tirdbe void that gives it shape, a
shirt like VMFA 2000.9 becomes an object presenis@nce the body that no longer
fills it can be historically resurrected. Wovendugh the fabric of that object are the
interactions between Quariic text and the body, the exchange8afakaor political
power, and a system of sensational experienceslibat a talismanic shirt to become a

bulletproof vest.
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APPENDIX A: Commonly Appearing Verses
The chart below presents the text of some of theermommon Qu’ranic excerpts and the
shirts upon which they appear. All translationsfawen The Qur’an translated by Alan

Jones (Exeter: Gibb Memorial Trust, 2007).

God! There is no god but Him, the Living, the Egdrn
Neither slumber nore sleep seize Him. To Him bedoaily
that is in the heavens and all that is on eartho Wlthere
who intercedes with Him, save by His permission? He
know what is before them and what is after thenilavh
they encompass none of His knowledge apart from the
which He wishes. His throne extends over the heagead
the earth, and He is not tired by guarding themisbe
Exalted and the Mighty2:255) Surat al-Baqgara (The
Cow) “The Throne Verse”

13/1133; 13/1394;
13/1396; 13/1134;
13/1140;
24/2023;13/1408;
Sotheby's Sale

1 111223 (2011) Lot
82;

(48) Surat al-Fath (Victory) Complete Surah

13/1150; 13/1140;
13/1394; 13/1396;
13/1404; 13/1146;
13/1184;
13/1184;13/1186;
13/1407; 13/1137,
13/1389; 13/1391;
13/1169; 13/1170;
13/948; Sotheby's
Sale L11223 (2011
Lot 82; Khalili

TXT 77; Sotheby's
Sale L12223 (2012
Lot 28;

We have given you a clear victory, that God maygific
you your past sin and your sin which is to come, duat
He may complete His blessing to you and guide yoa o
straight path, and that God may help you with ahtyig
help. (48:1-3) Surat al-Fath(Victory)

24/2074, LOC

48:1-25 Surat al-Fath (Victory) 13/1134
48:1-28 Surat al-Fath (Victory) 13/1148
VMFA 2000.9;

God is better as a guardian, and He is the Mostiflér
of those who show merc{12:64) Surat Yisef

Christie’'s (1993)
Sale 4959, Lot 38;

13/1182;
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Say: He is God, One, God, the Eternal, who has not
begotten nor has been begotten. There is no eqiHirt.
(112) Surat al-Ikhlas(Sincerity)

13/1178; 13/1168,;
Sotheby's Sale
111223 (2011) Lot
82; 13/1404;
13/1184; Khalili
TXT 77; 13/1401;
Sotheby's Sale
L12223 (2012) Lot
28;

Say: | seek refuge in the Lord of the Daybreaknftbe
evil of what He has created, from the evil of tlaekshess
when it envelops, and from the evil of women whowl
on knots, and from the evil of an envious man wheiis
envious.(113)- Surat al-Falag(Daybreak)

13/1178; 13/1168;
13/1404/ 13/1170;
Sotheby's Sale
L12223 (2012) Lot
28;

Say: | seek refuge in the Lord of men, the kingnein, the
God of men, from the evil of a slinking whispeneho
whispers into the bosoms of men, -jioh and men.
(114) Surat al-Nas(Mankind)

13/1178; Sotheby's
Sale L11223 (2011
Lot 82; Sotheby's
Sale L12223 (2012
Lot 28; Sotheby's
Sale L10220 Lot 46

When God’s help and victory comes, when you see m
entering God’s religion in throngs, glorify your iicoby
praising Him and seek His forgiveness. He is always
ready to relent(110) Surat al-Nasr(Help)

9113/1168; 13/1394;
3/1396; 13/1134;
13/1404; 13/1391;
13/1169; 13/1170;
Khalili TXT 77;

The hands of Abu-Lahab will perish and he will phri
His possessions and gains will be of no avail to. e
will roast in a flaming fire, and his wife, the car of
firewood, with a rope of palm-fibre on her ne¢k11)
Surat al-Masad (Palm-fibre)

13/1168; 13/1401,;
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APPENDIX B: Catalogue Entries by Style Category

All drawings here were made by the author and ased on photographs. All of
the Ottoman examples here are drawn after the wadrkiilya TezcanTopkap
Sarayindaki s ifali golImlekler,(Istanbul: BIKA, 2006) andilsimli GolImlekler
Topkapi SarayMullzesi koleksiyonundafistanbul: Timg, 2011). Page numbers for

each photograph appear in the publications notes.

Group A: South Asian Styles of Same Layout

The single most consistent style-group of the cemgftalismanic shirts presented
here comes from South Asia. These shirts featuadyglentical decorative programs,
with the entire text of the Qur’an inscribed inr&dgike arrangement of boxes across the
front and back. The text continues in a lobed bofeigher rounded or pointed) along the
front and back bottom edges. Two large roundelduer, red, and gold ink appear over
each pectoral and contain the text ofshahadala ‘il aha ‘ill a-llah muJammad rasl
Allah (There is no god but God. Muhammad is the messerigeod). Over each
shoulder there are interlocking circles in red bha ink, with a central medallion that
readsya hidur].

There are many shirts from this group for whichtplyoaphs were not available
for consultation, due to their current provenceiiivate collections. Only those for which

photographs were available are presented here.
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(1) Metropolitan Museum of Art: 1998.199

India, Deccan 15th-16th Century
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Materials: Cotton, gold, ink Dimensions:98 cm long
Text Excerpts.
Entire Qur'an

Publications:

Carboni, Stefano J. Kenneth Moore, and Daniel Motséam,” The Metropolitan
Museum of Art BulletirNew Serie$6.2 (1998): 11-13.
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(2) Virginia Museum of Fine Arts: Indian 2000.9

India, 1400-1550

Materials: Cotton, gold Dimensions:63.5 cm x 97.1 cm
Text Excerpts:

Entire text of the Qur'alIn. Cartouche on back panel has Q12:64.
Publications:

N/A
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(3) Khalili Collection: TXT 87

India,16th-17th Century

-
U gussuey,
L___ ‘_.m_________,__,-ﬁ
Materials: Cotton, gold, ink Dimensions:140 cm x 97.5 (H unfolded)

Text Excerpts:
Entire Qur'an
Publications:

Maddison, Francis, et écience, Tools, and Magi@_ondon: Nour Foundation/Azimuth
Editions/Oxford University Press, 1997).
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(4) Guimet Museum: 5680

India, Deccan. 15th or 16th Century

Significant wear and deterioration of front motifs.
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Materials: cotton Dimensions:n/a

Text Excerpts:

Entire Qur'an

Publications:

Brac de la Perriére, Eloise. "Les Tuniques Talismaniques Indiennes d'Epoque Pré-

Moghole et Moghole al la Lumiére d'un Groupe de Corans en Ecriture BihaIri[]
Journal Asiatique297.1 (2009): 57-81.
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(5) Tareg Rajab Museum

India’117th- 18th century

o .
I e A e T [T

- i .
e NS

H

&KJ\V&J\} AL

:
.é

Materials: Cotton Dimensions:66 cm X 96 cm

Text Excerpts:
Entire Qur'an.

Publications:

Tareq S. Rajablareq Rajab Museum (a handbo@dKuwait: Tareq Rajab Museum,
1994), 109.
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(6) Furusiyya Art Foundation: R-785

India’115th Century

Ties added under the arms, and along the sidesifiSant wear.
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Materials: Cotton Dimensions:89 cm x 102 cm

Text Excerpts: Entire Qur'an.
Publications

Mohamed, Bashii'art des chevaliers en pays d'Islam : collecti@la Furusiyya Art
Foundation.(Milan: Skira, 2007)
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(7) Christie's Sale 7959: Lot 251

IndiaJlate 15th Century

Good condition. No photograph of back availablagdam made from textual
description).
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Materials: Cotton Dimensions:n/a

Text Excerpts:

Entire Qur'an.

Publications: n/a
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Group B: Nested/Complex Square Patterns

The largest group of talismanic shirt styles iis torpus is made up of Ottoman
examples of complex patterns involving the layduhagic squares. These square motifs
are often rotated, stacked, nested, and layerdinnatich other to create strong
geometric patterning on the shirt surfaces. A dsaudtiple colors is also indicative of
this group, with blue, red, and gold predominatinge to the use of the form of the
square, many of the overall layouts of the shirgskalaterally symmetrical. Many of
these shirts have clear stylistic relationshipswite and other, perhaps suggesting that

there was a preferred aesthetic for these typpattérns within the Ottomaatelier.

All of these shirts, with two exceptions, are emtlty housed in the Topkap!

Palace Museum in Istanbul.
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(8) Museum of Turkish and Ottoman Islamic Arts (ME 539

Ottoman, 16th- 17th Century

Attributed to Sultan Selim Il (1566-1574).

—— ———————————

Materials: Silk, ink, gold and silver paint Dimensions:100 cm long

Text Excerpts

Q36, 10

Publications:

Olger, Nazan. and Danis[] Baykan.Museum of Turkish and Islamic Art: A History of the

Museum (Istanbul: Akbank, 2002), 248-9. Tezcan, Hulyapkapi Sarayl Miuzesi
Koleksiyonundan Tilsimli Gomleklelstanbul: Timas(], 2011), 136.
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(9) Topkapi Saray: 13/1184

Ottomanlate 16th century
Very similar in style and layout to TSM 13/1182
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Materials: Cotton, gold, ink. Dimensions:86 cm long Q48, 36, 17, 112.

Text Excerpts: Selected verses from the poem, Qasida al-Burda.

Publications:

Farhad, Massumed, Sepril Bag(Ic1, and Maria V. Mavroudialnama: the book of
omens (Washington, DC: Arthur M. Sackler Gallery, 20082-3. Tezc¢an, Hilya.
Topkapi Sarayl Miuzesi Koleksiyonundan Tils@idmlekler (Istanbul: Timas(], 2011),
114 + 178-181; Tezcan, Huly&ilks for the Sultans: Ottoman Imperial Garmentsyfr
the Topkapi Palac@stanbul: Ertugl] & Kocabiyik: 1996), 238-243; Tezcan, Hilya.
Topkap: Saray indaki ST]ifalh Gomlekler.(Istanbul, BIKA: 2006), 108-11
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(10) Topkapi Saray: 13/1404

Ottoman, 29 March 1480 (completed)

Made for Cem Sultan.

Materials: Cotton,ink,gold Dimensions:n/a
Text Excerpts Q3-5, 7, 9, 14, 48, 54, 61, 110, 112-113

Publications: Cagman, FilizLes Collections médiévales turques du Musée de Topkapl
Saray et d'autres musées de Turquie (N.P., c. 1983), 120; Gokyay, Orhan S aik.

“Tilsimh Gémlekler’ Gergedan(1988), 76; Tezcan, Huly&ilks for the Sultans:
Ottoman Imperial Garments from the Topkap! Palé@bganbul: Ertugl] & Kocabiyik:
1996), 228-233; Gokyay, Orhan S(aik. “Tilsimli Gomlekler"P (Spring 2003), 68-9;
Elemterefis| . Anadolu’da Biiyii ve [[1namisllar (Magic and Superstition in Anatolia)
(Istanbul: Yapi Kredi Vedat Nedim Tor Mizesi, 2003p; Sharif, Ja'farlslam in India;

or the Qanuni Islamtranslated by William Crooke and Gerhard Andrdasklots
(London: Humprhey Milford, 1921)fhe Museum of Anatolian Civilzations (a
guidebook) Ankara: Dénmez Offset, ¢.1997); Gokyay, Orhan S{]aik. “Tilsimh

Gomlekler” Tiirk Folkloru Aras!|trmalart Yilligl 1 v.? (1977), 95; Levenson, Jay A.
Circa 1492: Art in the age of exploratipWashington: National Gallery of Art, 1991),
199; Tezcan, Hulyalopkap: Saray indaki S!ifall Gomlekler(lstanbul, BIKA: 2006), 26
-7+ 54-9, 82; Tezcan, Hilya. “Development of Artlie Islamic World” inlslam: Inan¢
ve Ibadet / Islam:Faith and WorshifAbu Dhabi: Emirate Palace, 2009), 51; Rogers, J.
M. and R. M. WardSuleyman the Magnifice(itondon: British Museum, 1988), 175-77.
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(11) Whitworth Gallery: T. 9780

Turkey or India, 19th Century

Almost entirely composed of magic squares with sguid paint. Bottom section on
both front and back is blank. A photograph was labé with no accompanying
description of the object. There are no known paions.
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(12) Topkapi Saray: 13/1391

Ottoman, 1500-1525

Caftan style. Some indications of wear.

Materials: Cotton, silk, ink, gold Dimensions:135 cm long
Text Excerpts: Q48, 61, 68, 110, 112, 108
Publications:

Aubaile, F. and Anne Sefrioul.opkapi a Versailles: trésors de la cour Ottomairaris:
Editions de la Réunion des musées nationaux, 1899)[ezcan, Hiilyal opkap! Saray!
Muzesi Koleksiyonundan Tilsind®mlekler (Istanbul: Timas[], 2011) 160; Tezcan,
Hilya.[]1Topkapt Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 38 (detalil),
102-4.
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(13) Topkapi Saray: 13/1771

Ottoman.

Possible astrological diagrams in roundels at lshckulders. Almost entirely composed
of magic squares.
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Materials: n/a Dimensions:n/a

Text Excerpts: n/a

Publications:

Tezcan, HilyaTopkap: Saray indaki ST lifall Gomlekler.(Istanbul, BIKA: 2006), 82
(detail) 84-5.
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(14) Topkapi Saray: 13/1177

Ottoman, 1532.

Label text attributes this garment to the 12th-egnPersian Sufi shaykh ‘Abd al-Qadir
al-Jilani; with presentation box. Sleeveless. Beettral field is a magic square.

Materials: Dimensions:63 cm long

Text Excerpts: n/a

Publications:

Tezcan, HulyaTopkap: Saray indaki SUifalil Gomlekler.(Istanbul, BIKA: 2006), 92-5.
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(15)Topkapi Saray: 13/1396

Ottoman, 16th-17th Century.

Mostly gold decorations. Back is reproduced twite front image) in Tezcan 2011.

Materials: Cotton, Ink, gold leaf Dimensions:77 cm long
Text Excerpts:

Q2:255, 48, 3:1-3 +18 + 159-160, 4:81, 56, 1101 68:163.
Publications:

Tezcan, HulyaTopkap: Saray indaki SUlifall Gomlekler(Istanbul, BIKA: 2006), 45
(detail) 120 (detail), 118 -2L;Tezcan, Hilya. “Development of Art in the Islamic
World” in Islam: Inang ve Ibadet / Islam: Faith and Worsl#bu Dhabi: Emirate
Palace, 2009), 392-5.
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(16) Topkapi Saray: 13/1178

Ottoman, 16th-17th century.

Wear along collar and some stains; outlined foatmn front right panel. Similar to
24/2011
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Materials: Cotton, ink, gold leaf Dimensions:88 cm long

Text Excerpts:
Q112, 110, 114, 113
Publications:

Tezcan, HilyaTopkap: Saray indaki ST lifall Gomlekler.(Istanbul, BIKA: 2006), 124-6.
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(17) Topkapi Saray: 13/1182

Ottoman, 16th Century
Full turkish translation in Tezcan (2011) p. 31S#nilar to 13/1184.

Materials: Cotton, ink, paint, gold leaf. Dimensions:82 cm high

Text Excerpts:

Q48, 1:6, 3:18-19, 4:87, 6:102, 6:106, 7:158, 2888723:116, 28:70, 28:88, 35:3,
6:144-5, 8:17, 12:64.

Publications:

Soliman le Magnifique(Paris: Galeries Nationales du Grand Palk890), 107; Tezcan,
Hulya. Topkap: Saray indaki S! ifall Gomlekler.(Istanbul, BIKA: 2006), 110
(detail),112-113; Tezcan, Hullya. “Les vétementstadniques’A la cour du Grand
Turc: Caftans du Palais de Topkaplaris: Louvre, 2009), 138; Tezcan, Hulyapkap!
Sarayl Muzesi Koleksiyonundan Tilsimli GomleKlgtanbul: Timas[ 1, 2011), 118
+168-73.
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(18) Topkapi Saray: 13/1183

Ottoman, 1500-1550.
Caftan Style

Materials: Cotton, silk, ink, gold leaf. Dimensions:112 cm long

Text Excerpts:

Q48, 2:76, 5:52, 7:89, 7:96, 8:19, 34:26, 6:59467489, 61:13, 17:45, 17:46, 27:30-1,
9:51, 10:107, 11:6,11:56, 29:60, 35:2, 39:38, @:6-

Publications:

Tezcan, HulyaTopkapi Sarayi Muzesi Koleksiyonundan Tilsimli @é&haf (Istanbul:
Timas[], 2011), 156Soliman le MagnifiquéParis: Galeries Nationales du Grand Palais
1990), 106;Tezcan, Hulydopkap: Saray indaki S lifali GOmlekler(lstanbul, BIKA:
2006), 99-100.
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(19) Topkapi Saray: 13/1170

Ottoman, 1703

This shirt is attributed to "Morali Hasan Pasha"wbes dismissed from the position of
vizier in 1704, indicating that this shirt dated&fore that year. Similar layout to
13/1145.

Materials: Cotton, ink, gold, colored paint Dimensions:71 cm long
Text Excerpts:

Q48, 110, 36, 113

Publications:

Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 83.
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(20) TSM Avadancilar Bolumu: 24/1771

Ottoman, early 17th C.

Associated with Painter Hasan Pasa. The box tlassgciated with the shirt is 19th
century. Dates to before or during the campaigmnag®oland in 1620.

Materials: Cotton, ink, gold leaf and colored paint Dimensions:60 cm long

Text Excerpts: n/a
Publications:

Tezcan, HilyaTopkapt Saray indaki ST lifall Gomlekler(Istanbul, BIKA: 2006), 28
(detail), 82, 84-7; Tezcan, Hulya. “Developmeniof in the Islamic World” inlslam:
Inanc¢ ve Ibadet / Islam: Faith and Worsl{#sbu Dhabi: Emirate Palace, 2009), 396-7.
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(21) Topkapi Saray: 13/1394

Ottoman, 16th-17th Century

Multi-colored on both front and back with multig@eript styles. Unique among all
Ottoman examples.

Materials: Cotton, ink, gold leaf, colored paint Dimensions:98 cm long
Text Excerpts:

Q2:255, 3, 2, 33, 110, 68, 42, 9, 112, 1, 108428 12.

Publications:

Gokyay, Orhan STaik. “Tilsimli Gomlekler’Gergedarv. ? (1988), 71; Tezcan, Huilya.
Topkapi Sarayl Miuzesi Koleksiyonundan Tilsimh @état (Istanbul: Timas[], 2011),
110.
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(22) Topkapi Saray: 13/1168

Ottoman, 16th Century

Red silk closures at front and along sides. Limedreen silk.
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Materials: Cotton, silk, ink, gold paint  Dimensions:81 cm long
Text Excerpts:

Q112, 113, 114, 102, 110, 111, 101 (some repeated)
Publications:

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas(], 2011), 142.
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(23) Topkapi Saray:13/1169

Ottoman, 16th Century.

Large floral border on front and back bottom.
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Materials: Cotton, silk. Dimensions:78 cm long
Text Excerpts:

Q48, 110, 1.

Publications:

Tezcan, HilyaTopkapi Sarayl Muzesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas(], 2011), 150.
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(24) Topkapi Saray: 13/1150

Ottoman, 1500-1550

Caftan style. Central design motifs on the fronigia feature small areas of trompe
I'oeuil painting that mimic enamel jewelry of therpd.
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Materials: Linen Dimensions:131 cm long

Text Excerpts:
Q18, 36-46, 48, 50.
Publications:

Atil, Esin. The Age of Suleyman the MagnificglVashington, DC: National Gallery of
Art, 1987), 196; Baker, Patricitslamic Textiles(London: British Museum Press, 1995),
103; Rogers, J. M. and R. M. Waflileyman the MagnificenfLondon: British

Museum, 1988), 175; Tezcan, Hulyapkap! Sarayl Muzesi Koleksiyonundan Tilsimli
Gomlekler (Istanbul: Timas(], 2011), 154; Tezcan, Huly&opkap: Saray indaki ST ifali
Gomlekler (Istanbul, BIKA: 2006), 98-99.
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Group C: Linear/Stacked Square Patterns

The shirts in Group C, much like those in Grou@i also predominated in their
design by the use of magic squares. Unlike theipus\wgroup, however, these squares
are presented in rows or lines, or stacked tanfiui@a of the shirt surface. The resulting
visual program is very different than that of GrddipMany of these shirts also feature
plain lines of text without borders to delineatasp, or have strong vertical or horizontal

arrangement of magic squares and text.
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(25) Topkapi Saray: 13/1133

Ottoman 1564

Attributed to Shehzade Selim; red lining; signethvthe name of the dervish Ahmad b.
Suleyman in 972, who is purported to have madestiire.

Materials: Cotton, ink, gold Dimensions:n/a
Text Excerpts:

Q2:255

Publications:

Atil, Esin. The Age of Stleyman the MagnificBMashington, DC: National Gallery of
Art, 1987), 198Gokyay, Orhan ST]aik. “Tilsimlh Goémlekler'Gergedan(1988), 74-5;
Tezcan, HilyaSilks for the Sultangttoman Imperial Garments from the Topkapi
Palace.(Istanbul: Ertugl] & Kocabiyik: 1996), 234-7; Gokyay)rhan S(aik. “Tilsimh
Gomlekler’P (Spring 2003), 66-7Elemterefis||: Anadolu’da Biiyii ve I \nanis!llar
(Magicand Superstition in Anatolig)stanbul: Yapi Kredi Vedat Neal Tér Miizesi,
2003), 66; Tezcan, Hiilya. “Topkap1 Saray1 Miizesi’nde Bulunan Sultanlara Ait ST lifall
Gomlekler’Uluslarasi Tip Tarihi Kongresi BildirKitabi 38 (2005), 918; Tezcan, Hilya.
“Talismanic Shirts in the Topkapi Palace MuseW TN Textile Foruni (2005), 36;
Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler(Istanbul, BIKA: 2006), 60-3;
Tezcan, Hilya. “Development of Art in the IslamioWd” in Islam: Inang ve Ibadet /
Islam: Faith and Worship(Abu Dhabi: Emirate Palace, 2009), 52.
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(26) Khalili Collection : TXT 77

Iran, 1500-1700

Magic squares predominate on sleeves and cent@mraksc Back image unavailable.

Materials: Cotton,ink Dimensions:n/a
Text Excerpts:

Q61:13, 48, 112, 24:13, 2:255, 110, 36:58, 3
Publications:

Maddison, Francis, et aécience, Tools, and Magicondon: Nour Foundation/Azimuth
Editions/Oxford University Press, 1997).
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(27) Topkapi Saray: 13/1142

Ottoman, 17th Century

Sleeveless.

Materials: Cotton, silk, ink, gold and silver Dimensions:72 cm long
Text Excerpts:

Q2:255

Publications:

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas(], 2011), 166; Tezcan, Huly@opkap: Saray indaki S'lifah Gomlekler.(Istanbul,
BIKA: 2006), 36-7.
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(28) Topkapi Saray: 13/1139

Ottoman, 16th-17th Century

Micro text forms a sword and a standard on the bRekt of the back is blank.

Materials: Cotton, ink, silver paint Dimensions:91 cm long
Text Excerpts:

Q12,20,9

Publications:

Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 46-7.
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(29) Topkapi Saray: 13/1164

Ottoman, 1575.

This well-attributed shirt was made for Murad I}l the Mevlevi dervish Sinan Dede
(signed). A complete translation of shirt in Tufkis found in Tezcan (2011) p. 27-30

[
! -

Materials: n/a Dimensions:n/a
Text Excerpts: n/a

Publications:

Tezcan, HulyaTopkap: Saray indaki SUlifall Gomlekler(Istanbul, BIKA: 2006), 64-7.
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(30) Topkapi Saray: 13/1135

Ottoman, 1582

Front neck opening takes the shape of Dhu'l Fgginted in gold. Remainder of motif is
long lines of text. Back features painted floralioet and tassel.

Materials: Cotton, ink, gold, colored paint Dimensions:84 cm long
Text Excerpts:
Publications:

Gokyay, Orhan SU]aik. “Tilsimh Gomlekler’Gergedan(1988), 74-5; Gokyay, Orhan
Staik. “Tilsimh Gémlekler’P (Spring 2003), 68-9; Tezcan, Hiilya. “Topkap1 Sarayi
Miizesi’nde Bulunan Sultanlara Ait S(lifali Gimlekler”Uluslarasi Tip Tarihi Kongresi
Bildiri Kitabi 38 (2005), 919; Tezcan, HulyaTopkap: Saray indaki S'ifall Gomlekler.
(Istanbul, BIKA: 2006), 25 + 68-71.
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(31) Topkapi Saray Avadancilar Bolumu: 24/2

Ottoman, 1896

This design is mostly individual linef numbers, script, and unconnected letters.
large (unruled) magic squares are arranged ovérgactoral. TSM cataloguing in
calls this: "The shirt of Uways [Veysel Karani]" gpite of the 19th century label te

\ peipdiia o ' f — |
Materials: Cotton, Ink Dimensions:120 cm long
Text Excerpts:
Q106, 105, 2:255.

Publications:

Tezcan, Hilya. ifall Gomlekler.(Istanbul, BIKA: 2006), 9-1.
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(32) Topkapi Saray: 13/1140

Ottoman, 16th-17th C

Long plain white border along front and back bottesstions; similar to 13/1396. Back
is divided into 784 smaller magic squares.

Materials: Cotton, ink, gold leaf Dimensions:88 cm long
Text Excerpts:

Q2: 255, 3:19, 48, 6:102, 4: 88, 36.

Publications:

Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 122-3.
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(33) Topkapi Saray Avandancilar Bolumui: 24/2074

Ottoman, 17th century

Two small gold footprints in niches over each pealtarhis shirt is highly similar to
Konya's Mevlana Museum #706.

Materials: Cotton, ink, gold leaf, colored paint. Dimensions:65 cm long
Text Excerpts:

Angel's names: Israfil, Mikail, Gabriel, Azrail..2Q:87, 48:1-3, 68:51.
Publications

Tezcan, HilyaTopkapt Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 127-
129. Tezcan, Hulya. “Development of Art in the fala World” in Islam: Inang ve
Ibadet / Islam: Faith and Worshi@\bu Dhabi: Emirate Palace, 2009) p. 388-9.
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(34) Sotheby's Sale L12223 (2012): Lot 28

India, 118th Century

Indian attribution is not clear. There is one otbleirt of unusual design attributed to

South Asia that has come to market. This styliljidaas more in common with Ottoman
examples.
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Materials: n/a Dimensions:96.5 cm x 75 cm

Text Excerpts:

Selections from Q2, 3, 24, 56, 48, 66, 71, 94,19®, 112, 113, 114. Has quatrain from
Na'd 'Ali: "There is no youth [as brave as 'Ali, sword [as sharp as] dhu'l figar"

Publications: n/a
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Group D: Circle Patterns

Circluar motifs dominate this group of talismaslfurts, primarily from the
Topkapi Palace Museum. A few shirts appear to damtical layouts, while others use
borders composed of circles that contain excerp@uo'anic text. Several notable
examples have large fields of circular motifs, afttiers feature only these circular

designs and no magic squares.
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(35) Christie's Sale 5334: Lot 160

Ottoman, 18th Century

This is likely a child's shirt. Similar to 2 othexamples: Smitskamps 299, and Christies
5708 Lot 257. Central areas on front and back @mtfilled with magic squares; circles

contain text.

Materials: n/a Dimensions:n/a

Text Excerpts:

Publications: n/a
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(36) Topkapi Saray: 13/1401

Ottoman, 16th-17th Century

Diagram of Ka'ba over right pectoral; sleevelessckBis mostly blank except for magic

square surrounded by small circles of text.

Materials: Silk, ink Dimensions:69 cm long

Text Excerpts:

Q93, 112, 108, 94, 2:255, 94, 109 106, 105, 55, 331

Publications:

Tezcan, HilyaTopkapt Saray indaki ST lifall Gomlekler(Istanbul, BIKA: 2006), 50-1;

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas(], 2011), 120.
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(37) Topkapi Saray: 13/1185

Ottoman, 16th Century

Stored with (possibly original) case; front pectgranels have large figural calligraphy

in the shape of faces, formed with black and gofgpson red ground.
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| [
Materials: n/a Dimensions:n/a

Text Excerpts:

Publications:

Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 73-75,
100-101.
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(38) Topkapi Saray: 13/1148

Ottoman, 19th century
Dhu'l figar rendered in opaque gold paint with gpédsleys on front. Similar style to

13/1138.

Materials: Linen, cotton, ink, gold leaf, paint  Dimensions:98 cm long
Text Excerpts:

Q48:1-28. Angel names including: Mikha'il, Tahtgt8emkak'il.
Publications:

Gokyay, Orhan STaik. “Tilsimli Gomlekler’Gergedarw. ? (1988), 72-3; Gokyay, Orhan
Stlaik. “Tilsimh Gomlekler’P (Spring 2003), 71-3; Tezcan, HulyBapkapt

Saray indaki S ifall Gomlekler(Istanbul, BIKA:2006), 114-7; Tezcan, Hiilya. “Topkap1
Saray1 Miizesi’nde Bulunan Sultanlara Ait S{lifali GOmlekler”Uluslarasi Tip Tarihi
Kongresi Bildiri Kitab138 (2005), 921; Tezcan, Hilya. “Development of iArthe
Islamic World” inlslam: Inanc¢ ve Ibadet / Islam: Faith and Worsk#bu Dhabi:
Emirate Palace, 2009), 400 -3.

249



(39) Topkapi Saray: 13/955

Ottoman, 16th Century

Attributed to Murad Ill. Shirt is constructed indvayers. Red and blue ground with

circular motifs visible around neckline. Outer baxfyshirt (front and back) made of a
loosely woven plain brown fabric.

Materials: linen, ink, gold, colored paint Dimensions:54 cm long

Text Excerpts:

Publications:

Tezcan, HilyaTopkapi Sarayl Miuzesi Koleksiyonundan Tilsiml @Gé&hat (Istanbul:
Timas[], 2011) 60-61.
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(40) Topkapi Saray: 13/948

Ottoman, 19th century

Footprints in solid green along front; heavily std. Similar to 13/1148.

Materials: Cotton, ink Dimensions:90 cm long
Text Excerpts:

Q48. Names of the participants in the Battle of Bad
Publications:

Tezcan, Hiilya. “Topkap1 Saray1 Miizesi’'nde Bulunan Sultanlara Ait S{Jifall Gomlekler”
Uluslarasi Tip Tarihi Kongresi Bildiri Kitab88 (2005), 216; Tezcan, Huly&opkapi
Sarayi Muzesi Koleksiyonundan Tilsimli GOmleWdiganbul: Timas[ ], 2011), 98.
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(41) Topkapi Saray: 13/1389

Ottoman, 16th-17th Century

Circular motif on back which looks like chain maihe text and placement of all
Qur'anic verses akdiagrammed (in Turkish) by Murat Sulllulln in Tez¢an 2011.

Materials: Cotton, ink, silver paint Dimensions:74 cm long
Text Excerpts:

Q48, 6, 138-158, 86, 100, 90, 27:30, 91, 12, 57:39666, 48:3, 57:9-10, 39:61-64,
39:73, 37:7, 37:84, 37:116-8, 37:134, 37:171-3667L, 39:73-4, 65:2-3, 65:4-5, 73:20,
61:8-14, 41:30-33, 16:98, 61:13, 10:57, 3:174, 68747, 3:8, 15:9, 38:35-7, 16:99,
17:45, 3:31, 17:84, 17:81, 37:134, 62:4, 16:1864,/39:33-34,

Publications:

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @é&hat. (Istanbul:
Timas( ], 2011), 140; Tezcan, Huly@opkap: Saray indaki S'ifall Gomlekler.(Istanbul,
BIKA: 2006).
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(42) Topkapi Saray: 13/1406

Ottoman, 16th Century

Gold cartouches in circle on the back read: "YaAllMuhammad, Abu Bakr, 'Umar,
'‘Uthman, Ya Ali" Back bottom motif is vases witloWering branches. Front bottom
motif is a floral that evokes cut-velvets of theipd.

Materials: Cotton, silk, ink colored paint Dimensions:108 cm long
Text Excerpts:

Publications:

Tezcan, HilyaTopkapi Sarayl Muzesi Koleksiyonundan Tilsimli @é&hat. (Istanbul:
Timas[1, 2011), 146.
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(43) Topkapi Saray: 13/1147

Ottoman , 1500-1525

Largely undecorated silk with isolated squares @raes.

Materials: Silk, cotton, ink, gold Dimensions:101 cm long
Text Excerpts:

Q2:255

Publications:

Tezcan, HilyaTopkapi Sarayl Miuzesi Koleksiyonundan Tilsimli @&hat (Istanbul:
Timas(], 2011), 162; Tezcan, Hulydopkap: Saray indaki S''lifall Gomlekler.(Istanbul,
BIKA: 2006), 149-151.
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(44) Smitskamp Collection: 299

Ottoman, 18th century

Both Turkish and Arabic excerpts.

P

©00

e

Materials: linen Dimensions:100 cm x 90 cm

Text Excerpts:

On inside: "man kataba 'l-khalltam wa-kataba hawlaha!| 'l-hafaza qalla 'l-shaykhal-
Shal /dhilil | nawwara 'Llal 'h qabrah wa-hamalahal fil] 'l-khisal|[m] wa'l-safar fa-inna
lal] yusillbu jarh wa-lal] nabl wa-lal] sayf wa-lal] rumh... bil]-idhn Allalh ta'alllal’l...
al-anwallr" Signed by Shaykh 'Abd al-Rahman Erzinjal inil.

Publications:

Nico van den Boogert edslamic Manuscripts (Smitskamp Oriental Antiquarium
Catalogue 635]Leiden: Smitskamp, 2002) 271-2.
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(45) Christie's Sale 5708: Lot 257

Ottoman, 18th Century

Central fields are filled with magic squares, @ecivith text. Similar to Smitskamp
Collection shirt.

Materials: n/a/ Dimensions:49.9 cm x 87.1 cm

Text Excerpts: Descriptions of the Prophet, '‘Umar and 'Uthmanhalgetical listing of
the Prophet's companions.

Publications: n/a
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Group E: Ogival/Floral Patterns

A small group of talismanic shirts feature unudagbuts that revolve around
repeated interlocking ogival forms, foliate forros floral forms. All of the examples
from this group are Ottoman, and there are clearatiparallels to the cut-velvet textiles

that are distinctive of the Ottoman visual landscap
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(46) Topkapi Saray: 13/1137

Ottoman, 16th Century

Micro text background; similar to 13/1167.
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Materials: Cotton, ink, gold and silver leaf Dimensions:78 cm long
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Text Excerpts:
Q48, 50, 61.
Publications:

Gokyay, Orhan STaik. “Tilsimli Gomlekler’'Gergedarwv. ? (1988), 78-9; Gokyay, Orhan
Stlaik. “Tilsimh Gomlekler’P (Spring 2003), 62-3; Tezcan, HulyBapkap:

Saray indaki SCifall Gomlekler(lstanbul, BIKA: 2006), 40-2 + cover; Tezcan, Hilya
Topkapi Sarayl Miuzesi Koleksiyonundan Tilsiml @é&tat (Istanbul: Timas( ], 2011),
128.
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(47) Topkapi Saray: 13/1408

Ottoman, 1500-1525

Attributed to Sultan Mehmet.

Materials: Cotton, silk, ink, gold paint  Dimensions:135 cm long
Text Excerpts: Q60, 2:255, 18, 6, 3, 23:18, 18:45, 12, 19
Publications:

Cagman, FilizLes Collections médiévales turques du Musée de Topkapl Saray et

d'autres musées de Turquie. (N.P., c. 1983), 121; Tezcan, Hulylapkapi Sarayl Mizesi
Koleksiyonundan Tilsiml Géatler. (Istanbul:Timas[1, 2011), 158; Tezcan, Hily&ilks
for the Sultans: Ottoman Imperial Garments from Tiopkap! Palac€lstanbul: Ertug[’

& Kocabiyik: 1996), 244-248Flemterefis! ). Anadolu’da Biiyii ve I nanis! llar (Magic
and Superstition in Anatolig)stanbul: Yapi Kredi Vedat Nedim Tér Mizesi, 2003)
182; Tezcan, Hulyalopkap: Saray indaki S''lifall Gomlekler(Istanbul, BIKA: 2006),
106-7; Palace Arts FoundatidPalace of Gold and Lighiwashington, D.C.: Corcoran
Gallery of Art, 2000), 66-69.
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(48) Topkapi Saray: 13/1402

Ottoman, 17th Century
Unusual shape, somewhat similar to a caftan. Velgrful design based on oval and

floral motifs. Gold, blue, and red predominate. g¥safilled with microtext.

Materials: Silk, ink, colored paint Dimensions:96 cm long

Text Excerpts: n/a

Publications:

Gokyay, Orhan STaik. “Tilsimli Gomlekler'Gergedan(1988), cover; Gokyay, Orhan
Stlaik. “Tilsimh Gomlekler’P (Spring 2003), 71-73; Tezcan, HulyEopkapi Sarayi

Muzesi Koleksiyonundan Tilsind®mlekler(Istanbul: Timas(], 2011),[1164; Tezcan,
Hulya. Topkap: Saray indaki S! lifall GOmlekler(lstanbul, BIKA: 2006), 52-53.
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(49) Topkapi Saray: 13/1136

Ottoman, 16th Century

Similar to 13/1137. This shirt is very brightly ooéd in blue, red, and gold, with text

filling the ogival motifs.

Materials: Cotton, ink, gold leaf Dimensions:78 cm long
Text Excerpts:

Q48, 24, 67:1.

Publications:

Tezcan, HilyaTopkapi Sarayl Miuzesi Koleksiyonundan Tilsimli G&hat (stanbul:
Timas(], 2011), 130; Tezcan, Huly&opkap: Saray indaki ST lifall Gomlekler(Istanbul,
BIKA: 2006), 34; Tezcan, Hulya. “Topkafaray1 Miizesi’nde Bulunan Sultanlara Ait
SUifall Gomlekler’Uluslarasi Tip Tarihi Kongresi Bildiri Kitab88 (2005), 918.
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(50) Topkapi Saray: 13/1186

Ottoman, 16th Century

Uses a large variety of scripts including squarkcklarge calligraphic designs fill center

and back center fields.

Materials: Cotton, silk, ink, colored paint Dimensions:82 cm long

Text Excerpts:

Publications:

Tezcan, HilyaTopkapt Saray indaki SUlifall Gomlekler(Istanbul, BIKA: 2006); Tezcan,
Hulya. Topkap! Sarayi Mizesi Koleksiyonundan Tilsimli @é&hat (Istanbul: Timas![],
2011), 152.
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Group F: Star Patterns

Three Islamic talismanic shirts have a very strstag motif that dominates their
design. While small star motifs appear on othertslm this corpus, these particular
examples have star shapes that govern their owenalposition. Six-pointed stars are
common in amulets from across the Islamic world aredassociated with Stleyman

(Solomon).

263



(51) Topkapi Saray: 13/1407

Ottoman, 16th Century

Predominated by star motifs.

Materials: cotton, ink, gold leaf, colored ink. ~ Dimensions:107 cm long

Text Excerpts:

Q48, 36

Publications:

Tezcan, HulyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 32-3;
Tezcan, HilyaTopkapiSarayl Muzesi Koleksiyonundan Tilsimli GomleKlstanbul:
Timas(], 2011), 112.
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(52) Sotheby's Sale L12220: Lot 419

Turkey, 116th Century

Materials: cotton Dimensions:89 cm x 81 cm

Text Excerpts: n/a

Publications: n/a
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(53) Topkapi Saray: 13/1134

Ottoman, 16th-17th Century

Materials: Cotton, ink, gold leaf, colored paint Dimensions:94 cm long

Text Excerpts:

Q2:255, 48:1-25, 110

Publications:

Tezcan, HilyaTopkapt Saray indaki SUlifall Gomlekler(Istanbul, BIKA: 2006), 22;

Tezcan, HulyaTopkapi Sarayi Muzesi Koleksiyonundan Tilsimli @é&haf (Istanbul:
Timas(], 2011), 124.
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Group G: Other

Several Islamic talismanic shirts have decorgtnograms which are difficult to
categorize, or which feature a combination of stylategorized above. A few shirts in
the Ottoman group have no over-arching decoratiggram whatsoever, while others

feature designs and text only on a portion of therfaces.
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(54) Topkapi Saray: 13/1409

Ottoman, 16th Century

Attributed to Sultan Mehmet IlI.
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Materials: Cotton, ink, gold, colored paint Dimensions:88 cm long

Text Excerpts: n/a

Publications:

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas[], 2011), 62-3.
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(55) Library of Congress: N/A

Iran, Qajar 18th Century

Micro-text background forms the excerpts listedeharthe negative space.

85:21-22

Materials: linen Dimensions:70.5 cm x 80 cm
Text Excerpts:

Q61:13, 48:1, 48:3, 85:21-22

Publications:

Gruber, Christiane. ed@he Islamic Manuscript Tradition: 10 Centuries afd& Arts in
Indiana University CollectiongBloomington: Indiana University Press, 2010), 90

269



(56) Topkapi Saray: 13/1392

Ottoman, 16th-17th Century

Little decoration/non geometric layout. Many lirefdext scattered across front and
some of the back in haphazard arrangement. Alkkldc

Materials: Cotton, ink Dimensions:70 cm long
Text Excerpts:

Q59:21, 2:243, 15:9, 17:81, 86:15-17, 97, 2:255,198, 106.
Publications:

Tezcan, HulyaTopkap: Saray indaki SUlifall Gomlekler (Istanbul, BIKA: 2006), 30
+48.1[Abu Dhabi 2009 p. 398-99]Tezcan, HiulyaTopkapi Saray! Miizesi
Koleksiyonundan Tilsimli Gomleklélstanbul: Timas([], 2011), 126.
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(57) Topkapi Saray: 13/1165

Ottoman, 1600-1650

Decorated front only; sword shaped lozenges oifrtm panels. Associated with Sultan
Murad I.

Materials: Cotton, ink, gold, colored painDimensions:95 cm long
Text Excerpts: n/a
Publications:

Tezcan, HilyaTopkap: Saray indaki SUlifall Gomlekler.(Istanbul, BIKA: 2006), 76-79.
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(58) Sotheby's Sale L11223 (2011): Lot 82

India, Deccan 16th- 17th Century

Images of mosques of Mecca and Medina over froctiopals. Inscribed with the name
of Caliph 'Uthman ibn 'Affan. Significant differees from other South Asian shirts, and
no image of the back of the shirt is available.

s st el

Materials: Cotton, gold, ink Dimensions:69 cm x 90 cm

Text Excerpts:
Q2:225, 24:35, 36:58, 42:19, 48, 109, 112, 114

Publications: n/a
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(59) Michael Backman LTD (seller): Inv. No. 685
India,[119th century

Similar to an unphotographed example in the TargqR(Kuwait). Held in prviate UK
collection since colonial times, according to selAdso similar in layout to South Asian
group shirts, with different style of central bauobtif, and shoulder decorations.

Materials: Cotton, gold, ink Dimensions:n/a
Text Excerpts: n/a

Publications: n/a
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(60) Amir Mohtashemi (Dealer): N/A

India, 118th Century

Front photograph unavailable. Small floral motifsfoont bottom. Blank bottom hem
area.

Materials: Linen Dimensions n/a
Text Excerpts: n/a

Publications: n/a
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(61) Topkapi Saray: TIEM 538

Ottoman;,114th-15th Century

Unusual garment form resembling a closely-fittihgi$ caftan. Heavy damage to
surface. Attributed to Bayezid | (d. 1403). Thipientially the earliest example of an
Ottoman talismanic shirt.
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Materials: Cotton, ink, gold, colored painDimensions:48 cm long
Text Excerpts: n/a

Publications:

Tezcan, HilyaTopkapi Sarayl Mizesi Koleksiyonundan Tilsimli @&hat. (Istanbul:
Timas[], 2011), 68-9.
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(62) Topkapi Saray: 13/1146

Ottoman, 16th-17th Century

Long blank borders front and back; Dhu'l Figar afligraphy on back between shoulder
blades.

Materials: Cotton, ink, gold leaf, colored paint Dimensions:120 cm long
Text Excerpts:

Q48

Publications:

Tezcan, HulyaTopkapi Sarayi Muzesi Koleksiyonundan Tilsimli @é&haf (Istanbul:
Timas(1, 2011), 112.
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(63) Bonhams Sale 20834: Lot 49
Persia or India, 16th- 18th Century

No overall decorative program; clear signs of wésanlated numbers and letters.

e

e e v

—

|

f

A
b4
N

e —
e

»—‘vﬁmuvmmmmndmw.wﬂ\‘

A
!
I
|

[

Materials: n/a Dimensions:n/a
Text Excerpts: n/a

Publications: n/a
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(64) Sotheby's Sale L12223 (2012): Lot 28

India, 118th Century

Indian attribution is not clear. There is one otbleirt of unusual design attributed to

South Asia that has come to market. This styliljidaas more in common with Ottoman
examples.
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Materials: Cotton Dimensions:96.5 cm x 75 cm

Text Excerpts:

Selections from Q2, 3, 24, 56, 48, 66, 71, 94,19®, 112, 113, 114. Has quatrain from
Na'd 'Ali: "There is no youth [as brave as 'Ali, sword [as sharp as] dhu'l figar"

Publications: n/a
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Current
Collection

Al-Sabah
Collection

Bodleian
Library
Christie's
(1993) Sale
4959
Christie's
(1986) Sale

Christie's
(1992)Sale
Christie's
Sale 4743
Christie's
Sale 7428

Christie's
Sale 7564
Collection
of Theron J.
Damon

Criterion
Wandsworth
(UK)

APPENDIX C: Other Shirts, Hats, and Banners

Accession
Number,

Type

n/a, Shirt
Or. 162a, Shirt

Lot 38, Shirt

No. 84, Shirt

No. 78, Shirt
Lot 78, Shirt

Lot 11, Hat

Lot 359, Shirt

n/a, Shirt

Lot 1079, Shirt

Date, Size

Provenance

Late 15th
Century,
India
before 1653,
India
17th Century, 66 cm X
India 91.5cm

1693 or
1780,
unknown

17th Century,56 cm x
India 96.5 cm

16th Century,
Ottoman

15th Century,
Iran
(Timurid)

19th Century,
Iran (Qajar)

1583,
Ottoman

61 cm x
89 cm

Ottoman

279

Notes / Publications

Named and dated: "Abd al-
Mugni, 4 Dhu'l Qa'dah
11?5"

Science, Tools and Magic;
Pope, Arthur Upham.
Masterpieces of Persian
Art. (New York: Dryden
Press, 1945).

Description in auction
catalogue: An Ottoman
talismanic shirt (Jama)
with extracts from the
Qur’an and prayers
Turkey, the cotton shirt
covered with text written in
a variety of scripts
including Thuluth and
square Kufic in assorted
colours arranged in
numerous panels, roundels,



Current
Collection

Mevlevi
Museum,
Konya

Museo
Nationale
Preistorico
Etnografico
"Luigi
Pigorini"

National
Museum of
Iran, Islamic
Museum
National
Musuem of
Iran, Islamic
Museum
Salar Jung

Salar Jung
Museum

Sotheby's
(1993) Sale
Sotheby's
(2010) Sale

Accession
Number,

Type

Fabric, 706,
Shirt

MPE 30842,

Shirt

8503, Shirt

8375, Shirt

177, Shirt

178, Shirt

Lot 38, Shirt

Lot 42, Shirt

Date, Size

Provenance

19th century, 62 cm
Ottoman long

17th Century, 76 cm Xx.

Ottoman 108 cm

17th Century,
Ottoman

16th Century,
Ottoman

16th-17th
Century,
India
16th- 17th
Century,
India
17th Century,
India
14th- 15th
Century,
India

280

Notes / Publications

cartouches and lines with
carbon dating test.

Has footprints of the
prophet and a sun design.
Attributed to Sultan
Veled'e. Similar to TSM
24/2074.

Signed "Husayn ibn &&ir
al-din ibn Gahwra.
Acquired after the 1661-
1664 Ottoman/Austrain
campaign. Photograph
unavailable. Bulletino di
Palentologia Italiana, vol.
91-2 (2000-2001).

Noted in Tezcan (2011) 10
n. 9

Noted in Tezcan (2011) 10
n.9

Fehérvari, Géza, and Yasin
Hamid Safadi. 1400 Years
of Islamic Art: a

descriptive catalogue



Current
Collection

Sotheby's
(2014)
Sotheby's
Sale L10220

Spink and
Sons (1986)
Sale

Textile
Museum
(D.C)

Topkapi
Saray

Topkapi
Saray

Topkapi
Saray

Topkapi
Saray

Topkapi
Saray

Topkapi
Saray

Topkapi

Accession
Number,

Type

Lot 27, Shirt

Lot 46, Shirt

no. 78, Shirt

2009.15.3,
Shirt

13/1329,
Detached
Collar

24/1997, Hat

13/617, Hat

24/1784, Hat

13/1172,

Banner

13/1173,
Banner

13/2291b, Hat

Date, Size

Provenance

19th Century, 69 cm x.

Ottoman 100 cm

18th Century,
Ottoman

India
late 19th-
early 20th C,
Myanmar

(Burma)
Ottoman

Ottoman

Ottoman

Ottoman

Ottoman

Ottoman

Ottoman
281

Notes / Publications

(London: Khalili Gallery,
1981) no. 164

Woven; repurposed textile

This is a silk lampas
caftan; red ground with
gold thread. Repeated
diagonal pattern alternates
text and foliate forms.

Tezcan, Hilya. Topkap!
Saray’'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)

Tezcan, Hilya. Topkap
Saray’'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)

Tezcan, Hilya. Topkapi
Saray’'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)

Tezcan, Hilya. Topkap!
Saray’'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)

Tezcan, Hilya. Topkapl
Saray'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)

Tezcan, Hilya. Topkapl
Saray'indakiSifali
Gomlekler. (Istanbul,
BIKA: 2006)



Current
Collection

Saray
Topkapi
Saray
Padsah
Elbiseleri

Victoria and
Albert
Museum

Victoria and
Albert
Museum

Victoria and
Albert
Museum
Victoria and
Albert
Museum

or Najaf)

Iran

Accession Date,
Number, Provenance
Type
13/1179, Shirt 18th-19th
(uncut) century,
Ottoman
134-1873,
Shirt India (?)
T. 59-1935, 15th- 16th C,
Shirt India
943-1889, 1750-1850,
Shirt Iraq (Karbala

T.8-1945, Shirt 1750-1900,

282

Size

90 cm
long

15th-16th C, 68.7cm L

x 102 cm
W (with
sleeves)
64 cm L X
103cm W
(with
sleves)
83cmLx
104.1 cm
W

749 cmL
x91.4cm
W (with
sleeves)

Notes / Publications

This is an uncut piece of
cotton, presumably that
would form a sleeveless
talismanic shirt. Tezcan,
Hulya. Topkapi Sarayi
Muzesi Koleksiyonundan
Tilsimh Goémlekler.
(Istanbul: Tima, 2011),
168; Tezcan, Hulya.
Topkap! Saray’indaki
Sifalil Gomlekler. (Istanbul,
BIKA: 2006), 148-9.
South Asian group

South Asian Group

Note in register says "A
hadji's garment”

gift c/o Imperial Bank of
Iran
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