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THE RE-ENDOWMENT OF ALMOHAD QURANS
UNDER THE EARLY MARINIDS (CA. 1250-1300 CE)

UMBERTO BONGIANINO

This essay originates from a fruitful panel discussion
titled Looking at the Margins, in which my colleagues and
I reflected on the issue of margins, both literal and meta-
phorical, in the study of Qur’anic manuscripts and their
materiality. On the one hand, it is plain to all that the Muslim
West in general, and Morocco in particular, occupies an
embarrassingly marginal place in modern scholarship on
Islamic calligraphy and the arts of the book. To give but
one glaring example, the 2016 Washington exhibition The
Art of the Quran: Treasures from the Museum of Turkish and
Islamic Arts, possibly the vastest and most visited display of
Quranic manuscripts ever organised, did not include a single
specimen from the western Islamic world, despite the pres-
ence of very important Maghribi codices in the museums
and historic libraries of Istanbul.' As a way of redressing the
tacit bias against the inclusion of the Maghribi manuscript
tradition within broader historical and art-historical debates,
this papers aims to show that medieval Morocco, like other
regions on the periphery of the Islamic world, expressed a
system of aesthetic canons and material practices related
to the copy and dissemination of the Qur’anic text that,
when interrogated, can contribute to answering very central
questions within our field.

On the other hand, the actual margins of Maghribi
Qur’ans are a still largely untapped source of historical
information. By examining some remarkable instances of
marginalia, colophons and endowment certificates, this
paper wishes to offer fresh insights on the diverse contexts
in which the manuscripts were produced, kept, read and
displayed, and on the different symbolic functions they held

in the eyes of their patrons, users and beholders.” The aim is
to reach beyond conventional palaeographic and codicolog-
ical analyses by approaching Qur’anic codices as polysemic
artefacts, endowed with doctrinal and ideological meanings
that could accumulate with time, conflict with one another
and change considerably, despite the invariability of the
transmitted text. In fact, it is through their paratext that the
manuscripts here presented reveal significant details of the
history of the Qur’an in the medieval Maghrib, declaring
their irreplaceable role within the society that created and
consumed them, at the intersection of piety and politics.
The moment of regime change addressed by this essay
coincides with the fall of the Almohad caliphate and the rise
of the Marinid dynasty in the second half of the thirteenth
century. In a nutshell, this period witnessed the replacement
of an Islamic state established on revolutionary doctrinal
stances (Mahdism, unmediated caliphal authority, rejec-
tion of traditional legal methods) with one that professed
a return to pre-Almohad orthodoxy, mainstream Sunnism,
and a realignment with Maliki juridical practices.? The final
decades of the Almohad period saw the once-powerful
Berber dynasty rule over a rapidly shrinking territory cen-
tred around Marrakesh, the metropolitan capital, with its
vast palatial citadel and imposing congregational mosque,
the Kutubiyya.* Despite the irreversible political decline
of the Almohads, the reign of the penultimate caliph Abu
Hafs al-Murtada (r. 1248-1266) was marked by a certain
cultural vitality that sparked, among other phenomena,
the production and circulation of luxury manuscripts
inside and outside the court. Tucked away in the margins
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= Figure 1 Endowment
certificate and beginning
of Surah Sad (38:1-2)
from a Quran endowed
in Tinmal in 1251.
The manuscript was
copied and illuminated
in Seville in 1235.
Marrakesh, Ibn Yusuf
Library, ms. 429. ©
Umberto Bongianino.
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of Almohad history, the contextual evidence provided by

some of these artefacts is here examined as a means to
understand the Marinids’ appropriation and refashioning
of certain Almohad discourses and practices.

The Last Almohad Qur’ans

Al-Murtada was an intellectual and a keen bibliophile
who surrounded himself with scholars and men of letters,
commissioned works of prose and poetry for his library
and endowed precious manuscripts to several religious
buildings.5 He also fancied himself as a calligrapher, and
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after transcribing a ten-volume Qur’an in his own hand,
in 1258 he donated it to the mosque of ‘Ali Ibn Yusuf in
the medina of Marrakesh, ‘for the use of all Muslims, day
and night'® The endowment certificates of this manuscript
and the account of the fourteenth-century historian Ibn
‘Idhari concur that the Almohad caliph restored the old
Almoravid mosque, while documentary evidence suggests
that he also established a madrasa within it, furnishing it
with other precious books from his library.” Al-Murtada’s
patronage even extended beyond the Almohad capital and
reached the dynastic sanctuary of Tinmal, in the High Atlas

mountains to the South of Marrakesh. This is where the
mahdi Ibn Tumart, the founder of the Almohad movement,
had died and been buried in 1130, after which an imposing
mosque was built, together with other structures catering
for the ritual visitations regularly performed by the Almohad
caliphs, their court, and their army.® Tinmal was also the
place where the first three Almohad caliphs were laid to
rest, next to the tomb of the mahdi.®

The earliest surviving Qur’an associated with al-Murtada
is a lavish manuscript originally in twenty volumes, copied

in Seville in 1235, and subsequently transferred to Morocco
where it entered the possession of the Almohad caliph.”
The endowment certificate on the first folio of its only sur-
viving volume (the sixteenth) states that it was donated
by al-Murtada to the ‘blessed and sanctified tomb’ of Ibn
Tumart in Tinmal, presumably for ritual recitation, on 16
Ramadan 649/2 December 1251 (Figure 1). This solemn and
highly symbolic act is well described in the text of the doc-
ument, which, despite some lacunae, can be reconstructed
as follows:
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[The caliph, the imam)], the believer in God the sublime, al-Murtada li-amri-hi [lit. ‘the

one favoured by God’s decree’], the commander [of the faithful Abz Hafs, son of our lord

the emir Aba Ibrahim, son of our] lord the caliph, the commander of the faithful, son of

our lord the caliph [... may God assist him] with His victory and support [endowed this

noble Quran in twenty volumes ...] to the blessed and sanctified tomb [of the mahdi ...

may God be pleased] with them, at his blessed and sanctified burial place, may God exalt
it! [...] the blessed [...] in perpetuity, for all the days and nights, and he established [...]

next to his blessed grave [...] sanctioned, authenticated, inalienable [...] until God inherits

the earth and those upon it [...] and the baraka of the blessed grave to which this Quran

was endowed [...] God does not discount the reward of those who perform good deeds.

[Al-Murtada] accomplished that—may God assist him and reward him abundantly—

on the day of Friday, the sixteenth of the glorified month of fasting of the year 649.

That is correct, and it was writen on the said date, and praise be to God alone!

THE RE-ENDOWMENT OF ALMOHAD QUR’ANS UNDER THE EARLY MARINIDS (CA. 1250-1300 CE)



= Figure 2 Endowment
certificate and part of
Surah Al Tmran (3:136-7)
from a Quran endowed
to the tomb of one of
al-Murtada’s wives in
1252. The manuscript
is undated. Marrakesh,
Ibn Yusuf Library,
ms. 431. © Umberto
Bongianino.
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The same text was probably inscribed at the beginning

of each volume of the Quran, and it was authenticated by
the caliph in his own hand with the Almohad official motto
(‘alama) ‘and praise be to God alone’" From its wording, it
is clear that al-Murtada sought to obtain blessings (baraka)
from the grave of Ibn Tumart, while fervently invoking God’s
reward for his piety. The very same concepts are expressed
in the brief account of al-Murtada’s pilgrimage to Tinmal
preserved in the chronicle of Ibn ‘Idhari:
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In the year 649 al-Murtada set off with the entire
Almohad army, regiments of Arabs and auxiliary
troops, following the traditional arrangement
established by his predecessors, preparing [for
battle] and seeking God’s guidance to succeed in
his endeavour. And so he made the propitiatory
visitation to Tinmal according to the custom of his
predecessors, the descendants of ‘Abd al-Mu’min,

determined to commence his campaign with

this pious pilgrimage, inaugurating [his journey]
with devout deeds, like his victorious ancestors
before him. He departed from Marrakesh on the
first of Ramadan to visit the tomb of his imam
and receive his baraka by kissing and touching
the soil of his grave. There he nobly implored
[God], honouring the place like the poem says:
‘We glorify it because glory is upon it, and we
honour it because it is the abode of honour /
We accomplish our duty with a pilgrimage that

counts as our foremost obligation’”

According to this passage, the caliph had left the capital
with his army to fight the Marinids in northern Morocco, and
the main objectives of his pilgrimage were to propitiate God
and seek his guidance, to receive the baraka of Ibn Tumart,
and to honour his tomb according to the custom set by his
forebears. It is in this fraught ceremonial setting that we
should imagine the twenty-volume Qur’an being read and
displayed in Tinmal during al-Murtada'’s visit. However, it
should also be noted that the manuscript had not come
into existence as an Almohad artefact: the Almohads had
withdrawn from al-Andalus in 1229, and by 1235 (the year
in which the manuscript was produced) Seville was ruled
by the rebel emir Ibn Hud.® After Ibn Hud'’s death in 1238, a
group of local notables tried to reinstate the city’s allegiance
to the Almohad caliphs in Marrakesh, dispatching a dele-
gation that may have carried the Seville Qur'an to Morocco
as a diplomatic gift." It was therefore its subsequent use,
and not its inherent features, that made this a key Almohad
manuscript, the only extant artefact that can be securely
connected with the sanctuary of Tinmal.

In Safar 650/April-May 1252, immediately after his
defeat by the Marinids, al-Murtada donated another lavish
Qur’an, this time in ten volumes and written on pink paper,
to the tomb of one of his wives, presumably in Marrakesh
(Figure 2).5 In particular, the text of the endowment certif-
icate refers to ‘the mother of our son Ishaq, may God have
mercy upon her and guide [her son] on the right path for as
long as her grave abides in His mercy’*® Unfortunately, the
chronicles do not provide any information about al-Mur-
tada’s wives, and very little is known about his offspring.”
Mehdi Ghouirgate has convincingly argued that the resting
place of the Almohad caliphs not buried in Tinmal was
located just outside the palatial complex of Marrakesh,
and that it may have included gardens and buildings.® It
is unclear whether the rulers’ wives would also have been
buried there, but this endowment certificate suggests that
even the tombs of secondary members of the caliphal house-
hold were provided with spaces where Quranic manuscripts
were stored and used for ritual recitation in honour and
remembrance of the deceased.

The last Almohad Qur’an that is relevant here is a
monumental codex in four volumes, amongst the largest
ever produced in the Muslim West.* The manuscript itself
is undated, but thanks to four long notes preserved in its
margins (Figure 3), we know that on 22 Sha‘ban 635/9
March 1238 it was endowed to an unspecified building in
Marrakesh by the Almohad prince Abu Ishaq Ibrahim, the
brother of al-Murtada.” The four identical texts, penned by
Abu Ishaq himself, set out the conditions of the donation
and name the legal supervisor of the endowment, the jurist
Abu Muhammad ‘Abd al-Wahid al-Hazmiri, later appointed
supreme judge of Marrakesh:
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The owner of this noble Qur’an, the avowed sinner who seeks the mercy and favour of
his Lord, Ibrahim, the son of the prince Abu Ibrahim, the son [and grandson] of the
two commanders of the faithful—may God be pleased with them—declares this noble
Quran to be a charitable donation, endowed and immobilised in perpetuity, for the
course of all days and nights until the end of time, for the benefit of the good Muslims
who wish to read from it. Under no circumstances shall anyone sell it or seize it. Nay!
It shall remain a charitable donation and pious endowment, by the might of God, who
shall call to account whoever violates what is established here. I request as much from
God the exalted, and I pray Him to make me profit from [this good deed]. There is no
god but Him—everything will perish except for Him. He has the power, and to Him
we shall return. Written by the aforementioned Ibrahim, in his own hand, in the city
of Marrakesh—may God protect it—on Friday the twenty-second of the honoured
Sha‘ban of the year 635. Eternal prayers upon the prophet Muhammad, his family, his
companions, and his descendants, and requests of mercy and forgiveness from God
upon whoever reads from [this Qur'an] and prays devoutly for them, and for the entire
community of our lord Muhammad, peace be upon him, amen, amen, amen.

The aforementioned Ibrahim also declares that he has appointed as custodian [of
this Qur'an] the most excellent jurist and most virtuous preacher Abau Muhammad ‘Abd
al-Wahid b. Makhlaf b. Masa. He shall give it to whomever he wishes for the purpose of
reading from it, according to the conditions above, and he shall take it [back] whenever
he wishes. He shall also read from it whenever he wishes, and he shall also appoint
whomever he wishes to be its custodian after him. All that shall be done according to
the conditions above, and let it not be sold or given away—nay! It shall remain a pious
endowment as it has been ordained, until the end of time, by the might and power of
God. There is no master but Him! Written by the aforementioned Ibrahim, in his own

hand, on the aforementioned date.
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This hitherto unknown document expresses very elo-

quently the desires and preoccupations that lay behind
the endowment of precious Qur’anic manuscripts by the
Almohad elites, at a time when the irremediable decline
of their fortunes rendered such symbolic acts of piety and
spiritual leadership particularly poignant.

The Marinid Takeover: Recasting Continuity
In 1269, the Marinids launched their definitive attack on
Marrakesh, conquered southern Morocco and put an end

to the Almohad caliphate. A group of Almohad notables
and supporters retreated to Tinmal and defended it as the
last bastion of the fallen regime for a few years, until the
place was eventually captured by a Marinid contingent in
1275-1276, desecrated and looted.” The new rulers aimed
to eradicate the cult of Ibn Tumart by removing all visible
signs of Almohad patronage, and they seem to have broken
at least some of the endowments made to the sanctuary, as
suggested by a note left on the Qur'an donated by al-Mur-
tada twenty-five year earlier. Under the original endowment

THE RE-ENDOWMENT OF ALMOHAD QUR’ANS UNDER THE EARLY MARINIDS (CA. 1250-1300 CE)

= Figure 3 Colophon of
the third volume of an
undated Quran in four
volumes. In the margin
there is an endowment
certificate written by
the Almohad prince
Abu Ishaq Ibrahim in
1238. Istanbul, Topkap1
Palace Library, ms. R 23.
© Milli Saraylar idaresi
Bagkanhg.
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Figure 4 Frontispiece
and verse of Surah Yanus
(10:26) from a Qur'an
copied and illuminated
in Malaga in 1223. Note
the re-endowment note
above the frontispiece.
Marrakesh, Ibn Yusuf
Library, ms. 430. ©
Kingdom of Morocco,
Ministry of Endowments
and Religious Affairs.
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certificate, a later hand rectified that the manuscript had

been removed from Tinmal, brought to Marrakesh and
re-endowed to the Kutubiyya mosque, then known as jami*
al-kutubiyyin (Figure 1). Other precious Almohad Qur’ans
were seized and transferred to the Kutubiyya, presumably
under the Marinids: a case in point is the only surviving
volume (the eighth) of a manuscript copied and illuminated
in Mélaga in 1223 (Figure 4). Above and below one of its
frontispieces, the very same hand added an endowment
note according to the same formula used in the Tinmal
Qur’an (‘hubbisa ‘ala jami al-kutubiyyin’), also recording
the first words of the volume’s opening verse.*

Soon after ousting the Almohads from power, the
Marinids begun to erect their own mosques and madrasas,
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and to establish their own places of remembrance on the
model of the former dynasty. Most notably, the sultan Abu
Yusuf Ya‘qub (r. 1258-1286) is said to have built a funerary
complex around the tomb of his father, the founder of the
Marinid dynasty ‘Abd al-Haqq (d. 1217), along the Wargha
River in northern Morocco.”? The Marinid sanctuary was
known as Tafartast, and its scant remains were tenta-
tively identified by a team of archaeologists in the 1970s.*
According to the extant sources, the complex included
a mosque and a zawiya, a sort of hostel for pilgrims and
pious visitors. The historian Ibn Khaldun (1332-1406) even
mentions that in Tafartast the Qur'an was ritually recited by
order of the sultan, just as in Tinmal: ‘{Abt Yasuf Ya‘qib]
created a ribat around the tombs of his father ‘Abd al-Haqgq,

the head of the dynasty, and of [‘Abd al-Haqq’s] son Idris,
placed inscribed marble tombstones on their graves, and
appointed readers for the recitation of the Qur’an, endowing
lands and estates for that [purpose].*

From the point of view of patronage and religious prac-
tices, the continuity is evident despite the regime change:
the Marinids not only inherited the custom of appointing
Qur’anic reciters and endowing Qur’anic manuscripts from
the Almohads, but they also espoused it enthusiastically.
Both the textual and material evidence suggest that the
royal funerary complexes of Shalla (in Rabat) and al-Qulla
(in Fes) also housed precious Qur’ans donated by the
Marinid sultans, as did the mosques and madrasas of their
main cities.*® For instance, a small repository specifically
intended for Qur’anic codices was commissioned by Abu
‘Inan Faris (r. 1348-1358) for the Qarawiyyin Mosque of Fes:
its wooden door topped by a foundation inscription can
still be seen to the left of the mihrab.”” Interestingly, this
arrangement closely mirrors the endowment conditions
stipulated a hundred years earlier for the Qur’an donated
by al-Murtada to the mosque of ‘Ali Ibn Yusuf in Marrakesh,
which was to be placed ‘in the room reserved for the Qurans
already endowed to this mosque, on the qibla side, near
the mihrab’*® Unfortunately, it is not possible to determine
where the Quranic manuscripts of Tafartast were stored,
how and when they were used, and where they had come
from. Were they Almohad codices re-endowed to the
Marinid sanctuary, or rather newly produced copies?

Be that as it may, it seems that Abu Yusuf Ya‘qub was
acutely aware of the symbolic importance of appropriat-
ing earlier manuscripts and re-endowing them to his new
foundations. This can be inferred from a passage in the early
fourteenth-century chronicle of Ibn Abi Zar‘ mentioning
the conditions that the sultan imposed on the Castilians
after a successful military campaign in al-Andalus:

The truce was signed on Sunday, the twentieth of
Sha‘ban 684 [21 October 1285]. Then the emir [Aba
Yasuf Ya‘qub] sent Sancho [IV of Castille] back to
his country, and ordered [Sancho] to dispatch to

him all the Muslim books and Qur’ans that were
in the hands of the Christians and Jews in his
country. [Sancho] thus sent him thirteen loads of
books, among which were the noble Book of God,
works of tafsir (such as those of Ibn ‘Atiyya and
al-Tha‘alibi), hadith and related commentaries
(such as al-Tahdhib and al-Istidhkar), sources and
branches of jurisprudence, Arabic language, and
belles-lettres. [The sultan] ordered all that to be
sent to Fes and endowed to the students of the
madrasa he had founded there—may God make

him benefit from such a deed!®

Ibn Abi Zar thus reminds us not only that the early
Marinids were significantly active on the Iberian jihad front,
but also that they saw al-Andalus as a source of precious
manuscripts from earlier periods, which Abu Yusuf was
eager to rescue and utilise to boost his own image of vic-
torious holy warrior, pious restorer of the Muslim heritage
and patron of learning.* However, the symbolic legacy of
al-Andalus may have played an important role already in the
manuscript endowments of the late Almohads. As we have
seen, the last caliphs of Marrakesh owned Qur’ans produced
in cities like Seville and Malaga, capitals of a region that
they had once ruled and still laid claim to, if only nominally.
While the Marinid presence on the Iberian Peninsula was
of limited territorial extent and cultural impact, Abu Yusuf
and his successors seem to have capitalised on their own-
ership of Andalusi manuscripts to legitimise themselves
as successors of the Almohads on both sides of the Strait
of Gibraltar. Whatever their provenance, the ideological
message of the Qur'ans re-endowed by the Marinids lay in
their re-contextualisation, and in the political and doctrinal
allegiance of their new readers and custodians.

Politics, Patronage and Pricked Margins

The most compelling evidence of a substantial Marinid cam-
paign of confiscation and re-endowment of Almohad Qur’ans
comes from the monumental codex originally owned by Abu
Ishaq Ibrahim (Figure 3). In January 1297, some fifty-nine
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The endowment of this honoured book, its restoration, its assembling, its illumination,
and its cover of golden silk were ordered, seeking God’s favour and hoping in His generous
reward, by the commander of the Muslims and defender of the faith, the helped by God,
the victorious through the favour of God, the lord of the two religions and the master of
the two sides [of the Strait], the sultan, the just, the perfect, the most gracious and noble,
the purest and most distinguished, the most serene and high, the blessed holy warrior
Abu Ya‘'qub, son of the commander of the Muslims and defender of the faith, the assisted
by God, the helped through God’s aid, the sultan, the most just, the holy warrior, the
most distinguished, the most fearsome and humble, the most pious and redoubtable, the
blessed, the saint, the late Aba Yasuf Ya‘quab, son of ‘Abd al-Haqq the Marinid, may God
prolong their reign and make the world their possession. This was done in his capital,

the White City in Fes [New Fes], may God protect it, on the twentieth of the month of
the birth of the Prophet, peace be upon him, the blessed Rabi‘ al-Awwal of the year 696.

May God grant him long-lasting and undisputed success, and prolong his reign until the

= Figure 5 Added
colophon praising
the Marinid sultan

day of judgment. May God pray upon Muhammad, the seal of all prophets and messengers.

Abu Ya‘qub Yusuf

and recording the
re-endowment of the
manuscript in 1297.
Istanbul, Topkap1
Palace Library, ms. R 24.
© Milli Saraylar Idaresi

Bagkanhig1.
years after it was first endowed in Marrakesh, the manu- had come into possession of this sumptuous Qurian by
script was provided with a new colophon at the end of its breaking the original Almohad endowment, and that he

fourth volume, praising the Marinid sultan Abu Ya‘qub Yusuf was fully aware of the symbolic weight of his act. The text
(r. 1286-1307) and recording its re-endowment in New Fes, of the colophon, entirely written in gold, reads as follows:
the Marinid capital (Figure 5). That proves that the sultan
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As one of the earliest attestations of Marinid patronage
and titulature, this document is a distillate of ideology that
deserves a lengthy discussion. For the purposes of this essay,
I'will limit myself to pointing out the use of the verbal noun
islah, which I'have translated as ‘restoration, although it can
equally imply an act of ‘reformation’ or ‘emendation’ that the
Marinid sultan declares to have carried out on the codex, an
indirect reference to the heresy of the Almohads and to his
role as the restorer of orthodoxy. It should be noted, however,
that there is no evidence of any Marinid alteration of, or
addition to, the Qur’an other than this boastful colophon.
Evidently, the message that Abu Ya‘qub wished to convey
through his act of re-endowment was entirely symbolic and
did not entail any actual change to the Quranic text, nor to
the recitation practices hinged on the manuscript.

Presumably at around the same time, the upper margin
of each folio was carefully pricked with fine needles to form
the word habs (pious endowment), the Maghribi equivalent
of the term waqf used in the central and eastern Islamic
lands (Figure 6). This expedient may have been devised to
make the Marinid re-endowment more difficult to break,
because notes and certificates simply written with ink could
be effaced very easily. Marginal perforations of the same
kind also appear in other Qurians that can be tentatively

identified as Marinid endowments or re-endowments. A
case in point is a manuscript in the British Library that
was written on parchment (Figure 7), which may indicate
an early Marinid date of production: after the fall of the
Almohads paper was seemingly abandoned for these kinds
of large, multi-volume codices.* A second example is the
Qur’an on pink paper originally endowed by the Almohad
caliph al-Murtada to the tomb of one of his wives (Figure 2),
a lavish manuscript that the Marinids arguably seized and
re-endowed like the Qur'an from Tinmal, although under

different circumstances. Among the numerous Qur’ans
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= Figure 6 The word
habs pricked in the
upper margin of one
folio. Istanbul, Topkap1
Palace Library, ms. R 22.
© Milli Saraylar idaresi
Bagkanhg1.
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= Figure 7 Page spread
of a Maghribi Qur'an
with three verses of
Surah Al-nis@’ (4m7-19).
The manuscript is
undated. Note the word

habs pricked in the upper

margins. British Library,
ms. Or. 11780. © The
British Library Board.

Figure 8 Colophon of
the sixteenth volume
of a Quran made for
the library of the sultan
Abu Sa‘id ‘Uthman (1.
1310-1331). Note the
word habs pricked in
the upper margins.
Rabat, National Library
of the Kingdom of
Morocco, ms. K 2949.

© Kingdom of Morocco,
Ministry of Culture.
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showing margins pricked with the word habs, the latest I
could identify is a fragmentary codex in the National Library
of Morocco (Figure 8), made for the Marinid sultan Abu Sa‘id
‘Uthman (r. 1310-1331).3 It is therefore possible to suggest
that this peculiar system was invented in the second half
of the thirteenth century and carried on for a few decades
of the fourteenth century, before it fell out of use in the
later Marinid period.

As reported by Ibn Abi Zar', the re-endowment of earlier
books in Marinid Morocco affected not only precious copies
of the Qur’an, and this is confirmed by the presence of
perforated margins in non-Quranic manuscripts, especially
of Maliki jurisprudence. For instance, the pages of a cal-
ligraphic copy of Malik's Muwatta’, written and annotated in
Granada in 1148, were pricked to form the words habs li-llah
(endowment to God) (Figure 9.1).3 The very same expression
appears in the upper margins of a manuscript of Sahnun’s
Mudawwana, produced in Calatrava la Vieja (in present-day
Castille) between 1113 and 1116 (Figure g.2). By gathering
ancient Maliki commentaries that had escaped the Almohad
persecutions, and by donating them to their mosques and
madrasas, the Marinids eloquently proclaimed their victory
over the former dynasty, but also their endorsement of the
Maliki school and its contemporary exponents, the fugaha’,
who in turn recognised their legitimacy.3* Some of these
manuscripts, like the two just mentioned, had been copied
in Muslim Iberia, and may have reached Morocco with the
thirteen loads of books sent to Abu Yusuf Ya‘qub by Sancho
IV of Castille. While that cannot be securely established, it
can be argued that the early Marinid sultans, who boasted
the title of ‘masters of the two sides of the Strait, invested
considerable energy in the re-endowment of books to present
themselves not only as defeaters of the Almohads and the
Christians, but also as rightful heirs to, and preservers of,
the manuscript tradition of al-Andalus.

Conclusion

The practice of endowing and re-endowing Quranic codi-
ces in the period of regime change that saw the Marinids
replace the Almohads reveals interesting elements of both
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continuity and discontinuity. While the political outlook
and dynastic preoccupations of the new rulers differed pro-
foundly from those of their predecessors, it seems that the
endowment of lavish manuscripts and the establishment of
places and posts for their recitation was one of the existing
accoutrements of rule adopted by the Marinids to mark
their transition ‘from tribal leaders to Islamic monarchs’*
However, they were also keen and careful to adapt this prac-
tice to their own legitimising discourses, and to emphasise
certain aspects of discontinuity as part of their political,
cultural and religious agenda. As for the manuscripts them-
selves, it is becoming increasingly clear that expressions such
as ‘Almohad Qur’ans’ and ‘Marinid Qurlans’ cannot be related
to specific textual, codicological or aesthetic features, but
only to extrinsic and mutable factors such as the name and
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= Figure 9.1-2 The words
habs li-llah (endowment
to God) pricked in the
upper margins of two
Andalusi manuscripts
of Malik's Muwatta’ (9.1
above) and Sahnun’s
Mudawwana (9.2
below). (9.1) Doha,
Museum of Islamic Art,
MS.320.1999. © The
Museum of Islamic
Art, Doha. (9.2) Dublin,
Chester Beatty Library,
ms. Ar. 3006. © The
Trustees of the Chester
Beatty Library.
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aims of a Qur'an’s owner, the place where it was kept, and
the circumstances in which it was read and displayed. For
this reason, it is important to approach Maghribi Qur’anic
manuscripts (and other religious books) beyond their
textuality, as symbolic artefacts and political agents that
can be interrogated by art historians just as fruitfully as
the places of worship, learning and commemoration that
housed them. As T hope to have demonstrated, one way of
doing so is to look carefully in their margins.
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