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PREFACE


In the course of my research for what became The Sultan’s Feast (Saqi Books, 2020), I was fortunate enough to uncover not only an unknown medieval Arabic recipe collection at the Wellcome Library (London), entitled Taṣānīf al-aṭʿima (‘Categories of Foods’), but also a previously unidentified manuscript copy of al-Tujībī’s text, which, though held by the British Library, I accessed through the Qatar Digital Library in November 2018. As it contained information not found in the printed edition of the book, I started to use it for my translation, alongside the edition and the two known manuscripts, held in Berlin and Madrid. To the best of my knowledge, I was the first to report (in The Sultan’s Feast) on the British Library copy of al-Tujībī’s text.


I finished a complete draft by April 2020, but extraneous factors, not least the Covid pandemic, resulted in its publication being delayed.


The present book is a timely addition to the field of food history, where an interest in non-European culinary traditions has been increasing over the years.


In anticipation of the translation, many of those who share my passion have already had a taste of some of the recipes contained in this book through re-creations on various social media platforms (www.eatlikeasultan.com; on Instagram @medieval_arab_cooking). As a result, a thirteenth-century Arabic cookery book has been brought to life in more ways than one.


In the meantime, I have continued working on the above-mentioned Wellcome manuscript, the translation of which will constitute the next – and final – part in the trilogy, in addition to being a valuable contribution to the early history of the Arab culinary tradition. As a result, and thanks to the work of other scholars, such as the indefatigable Charles Perry, before long all of the known medieval Arabic cookery books will be available in translation, thus enabling a wider audience of non-Arabic-speaking scholars and enthusiasts alike to gain access to this amazing heritage. We have indeed come a long way since even the mid-1980s, when a mere two texts were available in an Arabic edition, only one of which had been translated into English.


I’d like to take this opportunity to thank Durham University for granting me research leave, which enabled me to devote time to the present project. However, my biggest debt of gratitude goes to Whitney Stanton, my enthusiastic fellow traveller along historical culinary roads, for her constant support and encouragement.





NOTE ON TRANSLITERATION


The transliteration used in the book is that of the International Journal of Middle East Studies.


Initial hamza is not transliterated, no distinction is made between alif mamdūda and alif maqṣūra, both of which are rendered as ā. The tāʾ marbūṭa marker is not rendered, except when it occurs as the first element in a status constructus (the so-called iḍāfa): so madīna, but madīnat al-zahrā’.


In the case of plurals, common sense has been allowed to prevail, with the use of regular plural English endings, rather than the Arabic ones; so, for instance, mujabbanas, rather than mujabbanāt.


Place names appear in their common historical English forms or in transliteration, usually followed by a modern equivalent in brackets when it involves little-known towns, e.g. ‘Tétouan’ (not Tiṭwān) but ‘Bijāya (Béjaïa)’. In some cases, historical forms are preferred when there is no adequate modern geopolitical equivalent and in the absence of an accurate delineation: e.g. Ifrīqiyā (the eastern part of North Africa), Mashriq (the area corresponding roughly to the present-day terms Near and Middle East), and Maghrib (North Africa, west of Tunisia).





INTRODUCTION


The Author and His Age


The thirteenth century was a period of immense upheaval and change across the Muslim world, from its farthest western outposts to its eastern confines. In the East, the capital city of the Abbasid caliphate, Baghdad, was sacked in 1258, while in Egypt a powerful new dynasty emerged of slave soldiers of non-Muslim origin imported from Central Asia and the Causasus and converted to Islam at a young age. Known in Arabic as mamlūk (‘owned’), they rebelled against their masters, the Ayyubids, in 1250, and would go on to rule Egypt, Syria, and south-eastern Anatolia. In 1517 they succumbed to the might of the Ottomans, who first emerged at the end of the thirteenth century as a small Anatolian emirate.


At the other end of the Mediterranean, in Muslim-controlled Spain, or al-Andalus as it is known in Arabic, things were not going well either. It was five centuries since a Berber-Arab force crossed the Straits of Gibraltar and ended Visigothic rule in Spain, shortly after North Africa itself had been invaded by Muslim armies coming from the East, who Islamized its native Berber (Amazigh) populations.


The expedition into the Iberian Peninsula started in 711 and was composed almost entirely of Berbers, including its commander, Ṭāriq Ibn Ziyād. His name survives in Jabal Ṭāriq, ‘Tāriq’s mountain’, which gave the English ‘Gibraltar’. Very early on, Córdoba became the seat for Muslim rule, and it was here that a refugee from the East arrived in 755; his name was ʿAbd al-Raḥmān Ibn Muʿāwiya (d. 788), and he was one of the few surviving members of the Umayyad dynasty, which was ousted by the Abbasids.


This inaugurated a period of great splendour for the city, whose stature and monuments, such as the Grand Mosque and the country estate of Madīnat al-Zahrā’, rivalled those of Baghdad. It was one of the most advanced cities of its day thanks to to its prosperous industry and infrastructure, with paved and well-lit streets, and running water for its large population, which was probably around half a million at its heyday.


It also became a centre of learning and culture. When it came to the latter, the Mashriq was considered an example to be emulated. In this context, chroniclers invariably mention the name of another refugee from the East as the conduit of Eastern sophistication. His name was Abū ’l-Ḥasan ʿAlī Ibn Nāfiʿ, but he is best known by his nickname Ziryāb (ca. 790–852),1 which means ‘blackbird’ in Persian, in reference either to his skin colour or his mellifluous voice. Persian by birth, his family were clients (mawālī) of the Abbasid caliph and gastronome Ibrāhīm Ibn al-Mahdī (779–839), who is said to have created a number of dishes and even written a cookery book, which unfortunately has not survived. Ziryāb was a gifted musician who had been a pupil of the leading musicians of the day, Ibrāhīm al-Mawṣilī and his son, Isḥāq. However, the latter became so jealous of Ziryāb’s extraordinary musical talents that he forced him out of Baghdad. Ziryāb first tried his luck with the Aghlabid ruler in Kairouan, but when he fell out of favour sought his fortune in Córdoba, where he was welcomed with open arms by the Umayyad ruler ʿAbd al-Raḥmān II (822–52).


In addition to establishing his reputation as a musical innovator, Ziryāb became the local Beau Brummell – the ultimate arbiter of fashion, culture and etiquette in Córdoba. His influence also extended to food, and his biographer Ibn Ḥayyān (d. 1076)2 credited Ziryāb with introducing the following eastern elements to the Andalusian culinary repertoire: asparagus, the tafāyā (see recipes Nos. 109–10), baqliyya (vegetable stew),3 tharīda (see below), bawārid (a kind of sandwich or wrap),4 mudaqqaqāt,5 jawzīnaq (Nos. 55, 410), lawzīnaq (Nos. 56, 411), stuffed qaṭāyif (No. 60), fānīdh (No. 413), muʿaqqada (Nos. 402, 405), stomachics (jawārish), and conserves (murabbayāt). In the field of dining etiquette, he is said to have recommended serving drinks in fine glassware rather than heavy metal goblets, and the use of leather cloths to serve food on.


One can imagine that Ziryāb brought with him cookery books from the East, among them most probably that of his master, Ibrāhīm Ibn al-Mahdī. This explains why, as we shall see, there are often parallels between al-Tujībī’s recipes and those of the earliest Abbasid gastronomical tradition. The timing is relevant; the cookery book compiled by al-Kātib al-Baghdādī in the early thirteenth century marks a clear departure from the earlier tradition, which reflects a cuisine from the ninth to tenth centuries, in that a substantial number of dishes and ingredients no longer appear. The fact that some of those are found in the Andalusian manuals would indicate that the Abbasid elements arrived in Spain no later than the end of the twelfth century, presumably much earlier. And so, it is perhaps ironic that some of the earliest aspects of Abbasid gastronomy should have been preserved in al-Andalus long after they had disappeared from their original birthplace.


Opulent Abbasid living (which was itself patterned on that of the Sasanian Persians) was not the only Eastern import. Andalusian – and North African – rulers also filled their botanical gardens with exotic produce from the Mashriq. For instance, the park surrounding the palace of ʿAbd al-Raḥmān I (756–88) in Córdoba, al-Ruṣāfa, was home to plants from all over the world, including for the first time a particularly prized variety of Syrian pomegranate, the safarī, and the date palm.


Another keen collector, ʿAbd al-Raḥmān II (822–52), introduced a kind of fig from Constantinople, while the chief minister at Córdoba, al-Manṣūr (d. 1002), is responsible for the arrival of the sour orange (nāranj) and the planting of the Patio de los Naranjos in Córdoba. The ruler of Almería, al-Muʿtaṣim Ibn Ṣumādiḥ (1051–91) started to grow bananas and sugar cane in his palace gardens. But it was not mere window dressing the rulers were interested in; the famous botanical garden in Toledo was managed by two of Spain’s leading agronomists, Ibn Baṣṣāl (eleventh century) and Ibn Wāfid (1007–1074), who used it as a laboratory for their experiments on grafting, crop rotation, and fertilization.6 The former scholar even went to the East to collect seeds and plants by order of the Toledan ruler, al-Ma’mūn (d. 1075). His journey took him to Egypt, the Arabian Peninsula, Syria, Iraq, Iran and even northern India. He may have returned with, among other things, a tulip, which would bring forward the date of introduction of this flower in Europe by some 500 years.7


Andalusian scholars would complete their education in the East and return to put into practice the knowledge they had acquired. These included the famous physician Abū Marwān Ibn Zuhr (d. 1162) – known in the West as Avenzoar – who had lengthy residences in Kairouan and Cairo, where he practised medicine for many years.8 Indeed, the traditional narrative of Eastern scientific dominance is belied by a considerable movement in the other direction, with Andalusian scholarship being exported to the East. The two most prominent examples of this were the leading polymaths of the age (and fellow Córdobans born a mere fourteen years apart): the philosopher Ibn Rushd – the Latin Averroës (1126–1198) – and the Jewish physician Maimonides (d. 1204), known in Arabic as Ibn Maymūn.


Once back home, these scholars would maintain contacts with their networks. For instance, the Egyptian physician Nasṭās Ibn Jurajī (fl. early tenth century) wrote a Risāla fi ’l-bawl (‘Treatise on urine’) for his Córdoban Christian colleague Yazīd Ibn Rūmān al-Andalusī, possibly at the request of the latter, to assist him in the treatment of his patients.9 There was also a prolific book trade from East to West as rulers and nobility extended their libraries with precious manuscripts in all fields of learning. For instance, the work by the father of modern surgery, the Cordóban al-Zahrāwī (Abulcasis, d. 1013), was informed by his readings of the works of Near Eastern scholars such as Sābūr Ibn Sahl (d. 869), Qusṭā Ibn Lūqā (d. 912), and al-Rāzī (d. 925 or 935). This is also how the ‘Canon of Medicine’ (al-Qānūn fi ’l-ṭibb) by Ibn Sīnā (known in the West as Avicenna) reached the Peninsula, though this historic event was clearly not viewed with due importance at the time, if we are to believe the account relayed by the historian Ibn Abī Uṣaybiʿa (d. 1270):




A certain merchant brought a copy of [Ibn Sīnā’s] book from Iraq to al-Andalus. It had been executed extremely beautifully, and he presented it as a gift to Abū l-ʿAlāʾ ibn Zuhr as a way of ingratiating himself with him because he had never seen the book before. But when ibn Zuhr examined the Canon (al-Qānūn) he criticized and rejected it. He did not deposit it in his library, but decided instead to cut it into strips and to use them to write prescriptions for his patients!10





Ibn Baṣṣāl was not the only Andalusian scholar to conduct scientific research farther afield. A contemporary of al-Tujībī, and author of a monumental encyclopedia of plants, foods and medicines (al-Jāmiʿ li-mufradāt al-adwiya wa ’l-aghdhiya, ‘Compilation of Simple Drugs and Foodstuffs’), the Seville-born botanist and pharmacologist Ibn al-Bayṭār (d. 1248) undertook multiple expeditions in the East to collect and catalogue plants. The Córdoban physician Ibn Juljul (d. ca. 994), for his part, referred to Persian traders as the source for his work supplementing Dioscorides’s De materia medica.11


Subsequent emirs held on to al-Andalus, with varying degrees of success, until the advent of ʿAbd al-Raḥmān III (r. 912–61), who also proclaimed himself caliph (929) – that is to say, the successor of the Prophet Muḥammad as leader of the Muslim community, the umma. At no point, however, were the Muslims able to control the entire Peninsula, large swathes of which remained under Christian control.


By the start of the second millennium, things took a turn for the worse with the fall of the Córdoban caliphate in 1031. In its final decade, the territory had started to fall apart before disintegrating with the emergence of the so-called ‘party kings’, known in Arabic as Mulūk al-ṭawā’if (reyes de taifas in Spanish), which refers to the rulers of Muslim principalities known as ‘party states’, some forty in total. This chaotic fragmentation resulted in a dramatic reversal of the power balance in favour of adjacent Christian rulers, who were aided by the internal conflicts between the taifas, while further weakening them by charging them a protection levy. This period marks the beginning of the so-called ‘Reconquista’, with the loss of a number of cities to the Castilians in the middle of the century.


A turning point came with the conquest of Toledo by the Christian King Alfonso VI (r. 1072–1109) in 1085. This was quite the wake-up call for the party states, whose rulers realized that the writing was on the wall, and that it would be just a matter of time before all of them would suffer the same fate. They also realized that they could not solve the problem by themselves, and therefore sought help from their religious brethren in North Africa. The Almoravids (al-murābiṭūn, ‘those bound together [in truth or piety]’) were a Berber confederation of Saharan desert tribes (around seventy in total), the Ṣanhāja, which controlled an area roughly corresponding to present-day Morocco. Their emir agreed to help, but, unsurprisingly, this came at a cost, and under the leadership of the most important tribe, the Lamtūna, who were known for wearing face veils (lithām), they quickly gained control of all of the taifas, thus marking the end of al-Andalus as an independent – or self-contained – political entity for the first time since the eighth century.


During the Almoravid reign, which lasted some sixty years, the Christians continued their attacks on various fronts, conquering Valencia (1094–1101) and Saragossa (1118), the latter giving the Crown of Aragon control over the Ebro Valley and its agricultural riches. But this was only half of the problem facing the Almoravids. To the south, in their North African homeland, they were threatened by a new, powerful rival – also Berber in origin – the Almohads, al-muwahhidūn (‘those professing the unity of God’). They were followers of the reformist puritan doctrine of Muḥammad Ibn Tūmart (d. 1130), which was based on the concept of tawḥīd (‘divine unity’). The fight on two fronts ultimately proved too much, and in 1147 the Almohads took the Almoravid capital Marrakech and established their rule in al-Andalus.


This changing of the guard exemplified the cycle of rise and decline of dynasties as explained by the great Tunisian historian Ibn Khaldūn (1332–1406) as follows: the Almoravids obliterated the party kings as they no longer had a group feeling (ʿaṣabiyya), whereas the Almoravids, in turn, were overpowered by the Almohads because they had a stronger group feeling and were more deeply rooted in desert life, supported by religion-based power.12


The conflict between the Almohads and Almoravids was also an ideological one, in that they opposed the latter’s reliance on the books of the Mālikī school of law rather than the Qurʾān and ḥadīth (the sayings of the Prophet). The expansionist drive of the Almohads was nothing short of spectacular; starting in 1146, they cut a wide swathe across the Northern African coast, taking Tunis in 1160.


In al-Andalus, earlier victories had emboldened Christian powers, which were able to take advantage of the Almoravid–Almohad power struggle to make more gains, including Tortosa (1148) and Lisbon (1147). It took Almohad reinforcements from across Morocco to consolidate their position and defeat Alfonso VIII’s Castilian forces at the Battle of Alarcos (1195).


Throughout these political upheavals, al-Andalus continued to be a centre of learning, culture and science. The region also made significant contributions to Arabic literature, with the creation of new genres of strophic poetry like the zajal and the muwashshaḥ.13


In the early thirteenth century, Christian armies inflicted severe punishment, starting with a humiliating defeat of Muslim forces at Las Navas de Tolosa (known to Arab historians as al-ʿUqāb) in 1212 by a combined force of Castilians, Navarrese and Aragonese. This opened the way to the Guidalquivir valley and marked the end of Almohad rule in al-Andalus. But worse was yet to come, in the shape of a general uprising, the Castilian conquest of Córdoba (1236), and the Aragonese occupation of Valencia (1238). Like dominoes, the Muslim states tumbled in rapid succession – Murcia (1243), Jaén (1246), Seville (1248) and Cadiz (1265) – reducing the Muslim presence to a mere toehold in Granada.


Spain was a multi-faith space that included Jews, Muslims and Christians. As the Reconquista progressed, a new group emerged, known in Spanish as mudéjar – a term derived from the Arabic mudajjan (‘tributary’) to denote Muslims who remained in Christian-controlled territory where they were subject to tribute. This mirrored the status of the dhimmi in Muslim-controlled territories: non-Muslims guaranteed protection of worship in exchange for the payment of a special tax (jizya). The situation of Muslims living within what is known in Islamic law as the Dār al-Ḥarb (‘House of War’) or Dār al-Kufr (‘House of Unbelief’) was, then as now, a fraught topic, as Muslims were enjoined to reside only in Islamic territory, the Dār al-Islām (‘House of Islam’). It is perhaps telling of the perception of those who remained that the word mudajjan also means ‘tamed, domesticated’, and is a cognate of dawājin (‘poultry’).


The Iberian Peninsula was not the only battleground that pitted Muslim against Christian; this was, of course, still the age of the crusades. After initial Christian victories and the carving out of four states in the Levant during the First Crusade (1096–99), the thirteenth century marked a reversal as a result of crushing punishment meted out by the Mamluks. In the midst of the Mamluk rise, another formidable warrior force swept in from the East. Originally from the steppes of East Asia, the Mongols advanced rapidly across the continent, conquering Iran and laying waste to Baghdad.


In addition to conflict, religion – or, rather, the pilgrimage – was another reason for travel for Christians and Muslims from the Iberian Peninsula, as they headed east towards their respective holy sites. For Andalusian scholars, the pilgrimage was often combined with a quest for knowledge (ṭalab al-ʿilm), as they sought instruction in the great Islamic seats of learning, such as Cairo, Damascus and Baghdad. It is therefore no surprise that the region produced a large number of travelogues (riḥla), starting with the seminal work of the Valencia-born Ibn Jubayr (1145–1217).14


Trade, too, never ceased to connect the Muslim East and South with the Christian North. Merchants of all faiths crisscrossed the Mediterranean, carrying goods from as far east as China, and as far north as Scandinavia. Much of Andalusian trade consisted of manufactured goods, and the region was famous for its linen, silk (including a variety made waterproof with wax), brocades and ceramics. It was also a hub for the fur, gold and slave trades.15 The importance of al-Andalus as a centre for trade was such that international merchants had local agents to represent them.


Enmity between religious communities did not, generally, disrupt trade, and Christian merchants were able to conduct their business without fear of molestation; a ninth-century fatwa (legal opinion), for instance, prohibited the capture of Christian ships with merchants on board. The same safe passage was also afforded to Muslim pilgrims, who often travelled East on Christian ships.


These trading routes coincided with routes of discovery. The thirteenth century saw the European discovery of the Far East, with the extraordinary adventures and accounts of people like the Venetian Marco Polo, who from the 1270s to the 1290s journeyed to Asia along the Silk Road, ending up as a diplomat at the court of the Great Kublai Khan, the Mongol ruler. The Flemish monk William of Rubruck was there before Marco Polo, but with a rather different objective – to convert the Mongols and thus create a lethal ally against the Muslims. However, all of them were preceded by many centuries by Muslim traders, and the earliest descriptions of life in China were written in Arabic, in the ninth century.16


The thirteenth century witnessed great scholarship and science in the Christian West as well, including the contributions of Robert Grosseteste, Francis of Assisi, Roger Bacon and Thomas Aquinas. By the end of the thirteenth century, no fewer than twelve universities were in operation in Europe, three of which were on Iberian soil (Salamanca, Coimbra and Valladolid).


Science and culture underpinned many cross-community exchanges. The translation movement from Arabic into Latin started in eleventh-century Italy (Salerno) but reached its acme in Toledo in the twelfth century, before the centre of this activity shifted to Sicily in the thirteenth century, in the reign of Frederick II (1194–1250), who is said to have been conversant in Arabic. Palermo had been the temporary home of possibly Islam’s greatest geographer, the Moroccan al-Sharīf al-Idrīsī (1100–1165), who wrote a monumental geography of the known world. This text included a number of maps, which served as a key to a planisphere he had made for the Norman king of Sicily, Roger II (1095–1154) – presumably in pursuit of his expansionist aims. The book is entitled Kitāb Nuzhat al-mushtāq fi ikhtirāq al-āfāq (‘The Book of Excursions Across the Horizons’) – or, in reference to the author’s patron, Kitāb Rujār (‘The Book of Roger’).


Though most of the Latin translations were in the medical field, there was an interest in other areas as well. The university of Bologna, for instance, became a centre of ‘Averroism’, which related to the commentaries of Aristotle’s work by Ibn Rushd. The translation movement introduced Arabic sciences – especially medicine – into Christian Europe, as well as affording access to ancient Greek sources whose originals had been lost.


Not surprisingly in light of its frontier location, it was also on the Iberian Peninsula that the Qur’ān was translated for the first time, by Robert of Ketton (d. 1157), at the instruction of the Abbot of Cluny, Peter the Venerable (ca. 1092–1156). Like the translations of other Muslim texts, it was weaponized to serve as a tool to refute Islam as part of the anti-Muslim campaign waged in Latin Christendom at the time. Christian missionaries journeyed to the East to acquire the language and obtain texts and information the better to fight the ‘heretics’ and support their evangelizing efforts.


One of these was the Dominican missionary pilgrim Riccoldo da Monte Croce (1243–1320), who spent some ten years in Baghdad. He also travelled around the region, even working as a camel-driver in the deserts of Persia and Arabia before returning to his native Italy as a formidable Arabist. He put his experiences and knowledge to use in the writing of virulently anti-Islamic pamphlets, such as Liber Contra Legem Sarracenorum (‘Book Against the Saracen Law’), a detailed refutation of the Qur’ān.17


In Muslim Spain, the Christian translation movement was not exactly viewed favourably. In his book on market regulations, the Seville legist Ibn ʿAbdūn al-Tujībī (fl. twelfth century) warned his coreligionists not to ‘sell scientific books to Jews or Christians, except those that are related to their faiths, as they translate these works and attribute them to their coreligionists and bishops, even though they are written by Muslims!’18


It was the translation of another polemical religious text that would have a more lasting legacy in European Christian history. Titled Kitāb al-mi’rāj (‘Book of the Ladder’), the story was based on a Qur’ānic verse (17:1), and described the Prophet Muḥammad’s nocturnal journey to the seven heavens. In 1264, King Alfonso X (‘the Wise’) commissioned a translation into French and Latin of an earlier (now lost) Castilian version, made by his private physician, Abraham of Toledo.19 The translator selected for the new renditions was the king’s notary, an Italian by the name of Bonaventura da Siena. It was through this translation that Tuscany’s most famous son, Dante Alighieri (1265–1321), probably became acquainted with the text, which inspired some aspects of the Divine Comedy. It is unclear when or how Dante gained access to it, but one of the likely scenarios is that it was through his mentor Brunetto Latini (1220–94), who had been sent to Alfonso on a diplomatic mission and happened to visit Toledo, where his fellow Tuscan Bonaventura was engaged in the translation. It is even less of a stretch to imagine that Dante would have been interested in this text, in light of the number of Arabic and Muslim references in the Comedy. These include the Prophet Muḥammad and the fourth caliph of Islam, ʿAlī Ibn Abī Ṭālib (656–61), as well as figures such as the ruler Saladin (Ṣalāḥ al-Dīn, 1137–93), Ibn Sīnā, and Ibn Rushd. In fact, it has been suggested that the Kitāb al-miʿrāj was not the only Islamic or Arabic source to have inspired Dante.


Translations from Arabic into Latin in the period also covered the culinary arts, thus providing textual evidence of an Arab influence on European cooking. Tantalizingly little is known about the context or motivation driving a physician from Padua by the name of Iambobinus of Cremona in the year 1300 to translate some eighty-two recipes, chosen seemingly at random from a pharmacological encyclopedia, entitled Minhāj al-bayān fīmā yastaʿmiluhu al-insān (‘The Pathway of Explanation Regarding that which Human Beings Use’), compiled by the Baghdadi physician Ibn Jazla (d. 1100).20


Murcia was one of the newly reconquered towns; it was served by the port of Cartagena, and was equidistant between Valencia and Almería – a five-day journey away from each, and ten days from Córdoba.


This is where the protagonist of our story was born, shortly before the death of his fellow Murcian, the mystic Ibn al-ʿArabī (1165–1240), one of Islam’s greatest philosophers.


Like so many places, it had seen its fair share of tribulations, particularly as it was the object of desire of the adjacent kingdoms of Almería, Denia, Valencia and Granada. After the fall of the Umayyad Caliphate, Murcia was governed by Almería (1016–38), followed by a brief spell of independence. This ended when it had to submit to Seville (1078) and later on to the Almoravids (1093). In the twelfth century, it once again became a city state, but could not withstand Almohad expansion.


The Murcians were never enthusiastic subjects, to put it mildly. The city was the seat of power of Ibn Mardanīsh (d. 1172), who for several decades was the overlord of the eastern part of al-Andalus and was able to fight off the Almohad onslaught by making common cause with the Castilians. Against this backdrop, it is perhaps not surprising that, after the Almohad defeat at Las Navas de Tolosa, it was in Murcia that the spark was lit for what was to become a general uprising against the Almohads across al-Andalus.


In 1228, Murcia was once again going it alone when Muḥammad Ibn Hūd formally declared independence from the Almohads. This would be the final spell of independence in its history, though, as fifteen years later, in 1243, the city surrendered to the future King Alfonso X and became a Castilian vassal. Under the terms of the agreement, the Muslim population was allowed to continue as before, in terms of their religion, system of justice and way of life. In exchange, they had to accept the payment of tribute, military occupation, and Christian settlers on land sold or relinquished by Muslim owners. However, increasing Christian encroachment led to discontent among the Muslim population, culminating in an uprising by the Mudéjars in 1264. Murcia was briefly ruled by the rebels, but soon found itself under Castilian reign again. This marked the beginning of a redistribution – and conversion – of the Muslim space as it became increasingly Christianized.


The city was also mentioned in the geographical literature. Al-Idrīsī, who probably studied in Córdoba, described twelfth-century Murcia as follows:




It is the capital of the province of Tudmīr and is situated on a plain on the banks of the White River [Segura river]. The outskirts are flourishing and populous and, like the city, surrounded by robust walls and fortifications. The suburbs are traversed by running water. As for the city, it was built on one of the banks of the river, and can be reached by means of a boat bridge. There are mills constructed on ships, like the mills of Saragossa, which can be moved from one place to another, as well as a number of gardens, orchards, arable land and vineyards planted with fig trees. The city also controls various strong castles, important towns and areas of incomparable beauty.21





Writing a little later, the Byzantine-born Yāqūt (d. 1229) included Murcia in his monumental Muʿjam al-Buldān (‘Dictionary of Countries’). He said it was called Tudmīr, after the Syrian city of Tadmur (Palmyra), and was surrounded by trees and gardens.22


The Granadan scholar-traveller Ibn Saʿīd (1214–1286), who would have visited Murcia when al-Tujībī was still there, wrote that it was a great and noble city known for the craftsmanship of its gold-embroidered silk clothes. He also singled out some of its famous landmarks on its outskirts, such as Arrixaca (al-Rishāqa) and Lebrilla (al-Harillā), as well as an apparently magical mountain, Ayl, which was surrounded by parks.23 This information was subsequently included in the geographical manual Taqwīm al-Buldān (‘Survey of Countries’) by the Syrian scholar-prince Abū ’l-Fidā’ (d. 1331), who compared Murcia to Seville in terms of its large number of gardens and recreational spaces, identifying it as one of the principal cities in the eastern part of al-Andalus.24


Very little is known about the author of the cookery book.25 His full name is Aḥmad Ibn Abū ’l-Ḥasan ʿAlī Ibn Muḥammad Ibn Abī ’l-Qasim Ibn Muḥammad Ibn Abī Bakr Ibn Razīn al-Tujībī al-Shaqūrī al-Mursī.26 He was born in Murcia in 626AH/1228–29 CE, but the family’s origins went back to Castillo de Segura (Shaqūr). The ethnonym al-Tujībī refers to an affiliation – whether real or alleged – with the Tujīb tribe (Banū Tujīb),27 an Arab dynasty which rose to prominence in the ṭawā’if era. In the tenth and eleventh centuries, they assumed power in the so-called Upper March (al-thaghr al-aʿlā) area, and ruled the two city states of Zaragoza and Almería.


Being a member of the ulamā’ class, Ibn Razīn was trained in the religious sciences by leading scholars of the day before leaving his native town when it fell to the Christians, in 1247–48. As with so many thousands of his fellow Andalusian Muslims, his journey took him to Morocco, where the Almohads had been overthrown by the Marinids, a Berber tribe. He was accompanied by his uncle, Abū ‘l-Ḥasan Nabīl al-Rūmī, a freed slave (possibly of Greek origin, as his name would indicate), who was also a religious scholar. Their first stop was Ceuta (Sabta), which was then a scholarly centre and thus allowed the young Ibn Razīn to continue his studies. But after two years he struck out on his own and moved further east to Bijāya (Béjaïa) – more commonly known in history by its French name Bougie – which was then the second-largest port (after Tunis) of the western Mediterranean and was ruled by the powerful Ḥafṣid dynasty,28 the successors to the Almohads in the region. Its first emir, Abū Zakariyyā’ Yaḥyā (1228–49) – a rebel Almohad commander recognized by Andalusian rulers as their liege – took control of large parts of Algeria and Morocco.


During his stay in Bijāya, al-Tujībī became a part of its thriving scholarly and literary community, and expanded his studies to include the secular arts. It was to the Ḥafṣid capital, Tunis, that he moved at the end of the decade, and there he would remain until his death on 17 July 1293. At the time of his arrival, the city had a large Andalusian community, many of whose members were part of the elite, and occupied leading positions in society. One may speculate therefore that al-Tujībī might have been tempted by the prospects offered to someone with his background and training, which would make him eminently suited for a scribal or secretarial position at the court. The itinerary was a well-trodden one, and among the Andalusian immigrants in this period, there was a family from Seville that included a certain Abū Bakr Muḥammad Ibn Khaldūn, the great-grandfather of the historian. It is certain that the two men would have met, as Abū Bakr was briefly in charge of the finances of the Ḥafṣid state.29 Praising the many inventions and cultural advances in Muslim Spain, Abū Bakr’s descendant explains that these were introduced into Tunis by the Spanish exiles, but that the country had not achieved the required level of civilization to fully benefit from them.30 He adds that the Andalusian influence commingled with Egyptian customs as a result of the intensive contacts between the two regions.31 Unfortunately, the young émigré’s stay in Tunis did not live up to his aspirations and the scholar Ibn Rushayd (d. 1321), who met al-Tujībī in 1287, reported that the latter never managed to fulfil his potential and was barely able to provide for his family. Why this should have been the case remains a mystery, particularly since his renown as a scholar never waned; the traveller al-ʿAbdarī (d. 1289) offered high praise for the breadth of al-Tujībī’s scholarship and the quality of his teaching.


It was during his residence in Tunis that the city became the object of the eighth – and last – Crusade. The backdrop was a familiar one, with deep historical roots and precedents; North Africa – and Tunis, in particular – had been the springboard for the Muslim conquest of Sicily, while Christian rulers feared the threat the region posed to the northern Mediterranean.


This was certainly not a figment of their imagination, particularly in light of the expansionist policy of the newly founded Ḥafṣid dynasty. It was a preoccupation particularly for those on the front line, like Charles of Anjou, the king of Sicily, who succeeded in changing the itinerary of the Crusade initiated by his brother Louis IX (St Louis) of France to include a call on Tunis en route to the Near East. The conquest of Tunis would have the additional advantage of cutting off a major supply route to its ally, Egypt. Secondly, the self-proclaimed Ḥafṣid caliph al-Mustanṣir (1249–77) maintained very good relations with Christian powers on the other side of the Mediterranean, such as Aragon and the Italian republics – tribute had been paid to Sicily during the reign of Charles’s predecessor, King Manfred, as part of a trade agreement that guaranteed the right to maritime trade and the importation of Sicilian wheat.32


According to Louis’s confessor, the French king was attracted to Tunisia because of the prospect of converting its ruler, since the latter had allegedly let it be known – through his envoys to Paris in October 1269 – that he would be baptized if a Christian army could come and assist him in convincing his population.33 Though it has been readily accepted for centuries, there is no truth to this fanciful claim; rather, it should be regarded as an expression of a common medieval Christian fantasy in which Muslims innately craved conversion – a fantasy nourished by the highly improbable notion that the caliph had requested crusader troops to invade his territory.


The same period saw the establishment in Tunis of sizeable Christian trading communities, predominantly from Spain and Italy, concomitant with the appointment of the first European consuls to protect the newcomers’ interests.


The French and Sicilian Crusader forces could also rely on English and Scottish troops commanded by the heir to the English throne, Edward Longshanks. But things did not exactly get off to a good start; shortly after the French fleet landed at Carthage in July 1270, the troops were crippled by disease, and Saint Louis himself died a little over a month later from dysentery. In the face of the combined armies, al-Mustanṣir decided that a treaty would be the better part of valour; but, in addition to indemnity, he was forced to accept a resumption of tribute to Sicily.


Thus was disaster averted. One can only imagine the dread al-Tujībī and his fellow Andalusian exiles, many of whom were eager to take up arms, must have felt at the prospect of Christian forces invading their new home, on Muslim soil.


The Book


The present culinary treatise is entitled Faḍālat34 al-khiwān fī ṭayyibāt al-ṭaʿām wa ’l-alwān (‘Remainders on the Table as regards Delightful Foods and Dishes’).


It is one of ten known remaining Arabic works of its kind, which span a period of some five centuries (tenth to fifteenth) and a geographical area from al-Andalus to Egypt, Iraq, and Syria; combined, they comprise well over 4,200 recipes.35 Besides al-Tujībī’s text, Muslim Spain produced another, anonymous cookery book, containing 498 recipes, which most probably dates from the same century, or possibly earlier.36 For many years, it was known through a single manuscript (BNF Ar7009), copied in 1604, and edited by the Spanish Arabist Huici Miranda in 1961–62. In the early 2000s, the Moroccan scholar ʿAbd al-Ghanī Abū ’l-ʿAzm discovered another copy of the same text from the middle of the nineteenth century, entitled Anwāʿ al-ṣaydala fī alwān al-aṭʿima (‘Pharmaceuticals in Food Dishes’), which he edited and published in 2003.37


In an interesting twist of history, copies of al-Tujībī’s text arrived in Europe around the same time, in the middle of the nineteenth century, as a result of purchases made by Spanish and German manuscript scholar-collectors.


The first was the Spanish Arabist Pascual de Gayangos y Arce (1809–97), a former pupil of the foremost scholar of Oriental languages in Europe at the time, Silvestre de Sacy (1758–1838) at the École spéciale des Langues orientales in Paris.38 In October 1848, just a few years after taking up the Chair of Arabic at the University of Madrid (1843–47), Gayangos went to Morocco with a view to acquiring manuscripts.39 In a handwritten note signed by Gayangos (dated Tangiers, 5 October 1850) and appended to the al-Tujībī manuscript, the text was bought in Tétouan from a ‘Moor’ (moro) called “As-senúsi” (al-Sanūsī), for a price of 25 mitscales, equivalent to 250 Spanish reals’. The manuscript, which is held at the Library of the Real Academia de la Historia in Madrid (de Gayangos XVI), is unfortunately undated, but the editor of the text, Muḥammad Ibn Shaqrūn, speculated that it was produced in the reign of the Moroccan Sultan Mawlay Ismā’īl Ibn al-Sharīf (r. 1662–1727), based on indications that it was present in Morocco in 1705–6 (1118 AH),40 though this should more appropriately be viewed as a terminus ante quem.


The Gayangos manuscript includes the name of the author as ‘the jurist, the man of letters, the masterful scribe, the most erudite’ Abū ’l-Ḥasan ʿAlī Ibn Muḥammad Ibn Abī al-Qāsim Ibn Muḥammad Ibn Abī Bakr Ibn Razīn al-Tujībī al-Andalusī – may Allah have mercy on his soul’ – thus indicating that the copy was made after the death of the author.41 The manuscript comprises 134 numbered folios (fifteen lines per page) and is written in a careless but very clearly legible Maghribi hand, with occasional vowelling, mostly restricted to titles, and some marginalia. There is a consistent use of catchwords, with headings in black, red or blue ink. It is most likely it was made in Morocco, possibly even in the nineteenth century. Unfortunately, the text lacks a total of eight chapters, six from the seventh section and two from the tenth.


In the same period, but on the other end of the Muslim world, the German Orientalist Johann Gottfried Wetzstein (1815–1905), who was Prussian consul in Damascus (1848–62), was also diligently amassing manuscripts to send back to Berlin. One of them was al-Tujībī’s text, which is still held at the Staatsbibliothek, and was entered in the catalogue42 as a ‘Cookbook (Kochbuch) […] preceded by some remarks on the use of cooking utensils and on the need to eat the heavy dishes first at the table’.


The manuscript, which contains seventy-seven numbered folios and twenty-five lines per page (17×12 cm), is written in a crisp and elegant naskh script, with occasional diacritics (gemination of consonants and indefinite accusative endings) but almost no vowelling, and very few marginal corrections. There is a consistent use of catchwords, whereas headings and titles are in red ink. It is significant for a number of reasons, even though it is incomplete, containing about three-quarters of the full text, and only goes up to Section Seven, Chapter Three, with the text breaking off just a few lines into the last recipe (No. 365).


It is dated to the month of Dhū ’l-Ḥijja 1211 AH ( June 1797), while the title page mentions that the manuscript entered the library al-Sayyid ʿAlī Qudsī al-Ḥasanī on the tenth day of the month of Shaʿbān 1244 AH (Saturday, 4 February 1829). More importantly, the fact that it is written in an Eastern (Mashriqi) hand and produced at such a late date proves the exchanges of Arab culinary texts continued throughout the centuries, testifying to the enduring interest in such texts among the intellectual elites across the Muslim world.


For nearly a century, al-Tujībī’s work remained unmentioned. But in 1949 the French scholar Maxime Rodinson briefly referred to the Berlin manuscript in his seminal article on Arabic cooking-related documents, identifying it as a text ‘possibly of Maghribi origin’ because it includes ‘a dish called ṣanhājī’ (No. 269).43


Things changed dramatically when Femando de la Granja started working on an edition and Spanish translation of al-Tujībī’s text as part of his doctoral study at the University of Madrid. When the PhD was submitted in 1960, there had only been one other edition of an Arabic cookery book, published almost forty year earlier, in 1934. De la Granja titled his study, which also included a Spanish translation of the recipes, La cocina arábigo-andaluza según un manuscrito inédito (‘Arab-Andalusian Cuisine in an Unedited Manuscript’). For many years, it remained unexplored and, in a rather unusual twist to the tale, the sole submitted copy of the dissertation has since then disappeared from the Madrid University library.44


The next important date for the dissemination of the text was 1981, when Moroccan scholar Muḥammad Ibn Shaqrūn published his edition of the Arabic text,45 which relied on the Madrid and Berlin manuscripts, supplemented with extracts held in private ownership. This edition later formed the basis for translations into French46 and Spanish.47


In 2018 I was able to identify another, until then unknown manuscript copy of al-Tujībī’s text in the British Library (Or5927, fols. 101r.– 204v.).48 This copy had remained undiscovered because it contains neither the name of the author, nor the title of the work. It is the third in a collection of four treatises, all of which are anonymous: the first is a pharamacopoeia (fols. 1r.–67v.) with recipes for perfumes, syrups, cataplasms, stomachics, electuaries, sniffing medicines, collyria, preserves, and so on. The second deals with dietetics (fols. 68r.–100v.), and the fourth (fols. 205r.–217v.) with the making of various substances including soaps, dyes and fruit waters. It was purchased by the British Library in 1901 from David Fetto, a manuscript dealer in Baghdad. According to the catalogue it should be dated to the fifteenth or sixteenth century, though this is by no means certain.


The manuscript is generally in good condition, though there is some fading, which in some cases hampers reading. There are thirty lines per page, and no marginalia. It is written in a clear Maghribi hand, with enlarged titles in red or black ink, and with occasional text-stops in the form of a Nautilus shell spiral in some section and chapter titles. There is frequent vowelling, but no catchwords. The numbering is modern, with renumbering throughout, and some mis-ordered folios.


The most significant feature of this manuscript is that it contains the missing chapters mentioned above, as well as other additional material, in total amounting to about forty-five recipes. On the other hand, the British Library copy does lack a few of the recipes that are found in the manuscripts used for the printed edition, while some of the text is illegible in places. As a result, it, too, is incomplete.


In terms of intent and production, Gayangos XVI reveals a number of interesting features in comparison with the BL Or5927 and Wetzstein 1207 copies. Both in style and language it is more rough-and-ready than the other two; besides a higher incidence of colloquial spellings, instructions in the recipes are often more ‘compressed’, and religious formulae, for instance, are reduced, or omitted altogether.


The anonymous Andalusian treatise is quite corrupted and lacks a clear structure; recipes are listed in a rather haphazard fashion and there is no table of contents. Conversely, al-Tujībī’s work is well organized; it is divided into twelve Sections (aqsām), each containing up to twelve Chapters (fuṣūl), sixty in all, with a total of 480 recipes. The first section includes chapters on breads, tharīdas (bread soaked in a broth topped with vegetables and/or meat), pottages, mujabbanas (fried cheese buns), and doughnuts. The second section is devoted to the meat of quadrupeds (beef, sheep, goat, game), meat pies and porridges, and sausages. The third section discusses dishes made with various kinds of poultry (goose, chicken, partridge, turtledove, starling, sparrow). And the fourth one focuses on recipes associated with the above-mentioned Ṣanhājī Berber tribes. This is followed by sections on fish and eggs, dairy produce (curds, butter, cheese); vegetables (gourds, aubergines, truffles, asparagus, artichokes, mushrooms, spinach, taro); pulses (broad beans, chickpeas, lentils); sweets; fermented condiments, oils, vinegars and pickles; grasshoppers and shrimp; and, finally, hand-washing powders.


Al-Tujībī probably started compiling the book during his exile. Besides being a recipe collection intended for cooks, it is, like other works in the same tradition,49 an anthology, preserving the culinary heritage of his homeland which he had been forced to flee. He must also have been a keen amateur cook, as well as gourmet. In the introduction he states that he has collected both his favourite recipes, ‘and many dishes’ invented by him, though one never learns which are which.


In the course of the work, his pride in his Andalusian identity is almost palpable, while it also includes autobiographical elements in the form of dishes associated with areas he had visited. Given that the book is a record of a culinary legacy, one may wonder whether the recipes contained in it were all still being cooked, or if some were included to preserve Andalusian culinary traditions for posterity, or as a service to the sizeable Andalusian diasporic communities in North Africa. Indeed, in a coda to one of the recipes (No. 32) in one of the manuscript copies, it is specified that, ‘even if most of the [recipes] will scarcely be made, they deserve to be added because of their exquisiteness. The same applies to most of the chapters in this book.’ Naturally, this comes with the caveat that it is impossible to ascertain when – and by whom – this was added, possibly many centuries after the original work was compiled.


The sources employed by al-Tujībī for his work reveal a mixed picture. The single biggest source is the anonymous Andalusian treatise, with over seventy shared recipes – some identical, while others are variations. The Andalusian manual probably preceded al-Tujībī’s, but it is equally plausible that both copied from an earlier – or contemporaneous – source that has not survived. This would also explain some scribal errors such as the repetition of certain recipes (for example, Nos. 13 and 14), where mistakes made by copyists are repeated blindly by others. Directly or indirectly, al-Tujībī also drew on other cookery books, some from the Mashriq, which are clearly marked as ‘eastern recipes’ in the text (Nos. 415–17). Unfortunately, none of the sources is mentioned by name.


In addition to culinary manuals, al-Tujībī availed himself of scientific sources, which remain for the most part likewise unnamed. These include Ibn Zuhr, who acted as court physician to the Almoravid and Almohad dynasties in Seville and in Marrakech. It was to his Almohad patron, the caliph ʿAbd al-Muʾmin (1130–63), that he dedicated his influential Kitāb al-aghdhiya (‘Book on Foodstuffs’), from which al-Tujībī quotes a number of passages in his introduction regarding the most appropriate materials to use for cooking containers, though its author is simply referred to as ‘one of the physicians’.


Andalusian agricultural manuals constitute another source. Al-Tujībī drew on Abū ʿAbd Allāh al-Ṭighnarī’s Kitāb zuhrat al-bustān wa nuzhat al-adhhān (‘Splendour of the Garden and Recreation of the Minds’), which was written around 1110 and dedicated to the Almoravid governor of Granada,50 as well as on the works of the Sevillians Ibn al-ʿAwwām (twelfth century)51 and Ibn Baṣṣāl.52


Similarly unstated is the debt al-Tujībī owed to the Kairouan-born physician Ibn al-Jazzār (d. 1004), who is perhaps best known for his Zād al-musāfir wa qūt al-ḥāḍir (‘Provision for the Traveller and the Nourishment of the Settled’), which was translated into Greek, Latin and Hebrew in the Middle Ages. In its Latin translation (Viaticum Peregrinantis) by Constantinus Africanus (1015–87), it became a key teaching resource at European medical schools.53 It is, however, from Ibn al-Jazzār’s Kitāb fī funūn al-ṭīb wa ’l-ʿiṭr (‘Book on the Arts of Aromatics and Perfumes’) that al-Tujībī lifts almost an entire chapter on hand-washing powders (seven recipes in total).


The only source whose title and author are mentioned by name (recipe No. 466) is the Kitāb al-talkhīṣ (‘The Book of Abridgement’), a multilingual glossary of simple drugs by the eleventh-century Jewish physician and linguist Ibn Janāḥ, known for his work on Hebrew grammar and lexicography.


The format of the recipes also merits some attention. On the one hand, there are a number of similarities with those in other treatises of the period in terms of their structure, with the ingredients usually listed at the beginning, followed by a chronological ‘linear’ description of the preparation method. Measures are often not specified beyond ‘some’ or ‘a handful of ’ this or that ingredient. They are written in informal, non-literary Arabic, in keeping with their practical design and intent. As in other collections, many of the recipes are named after a main ingredient (for example, Nos. 111, 207), method of preparation or presentation (for example, No. 125), purported social, ethnic or geographical origin (Nos. 83, 212, 219), or their alleged originator (for example, No. 220). Often, the titles of the recipes are very descriptive (for example, No. 118). A number of identically named recipes can be found in different chapters, and constitute further proof of the author’s eclectic use of sources. More unusually, over 30 per cent of recipes are simply identified as ‘a dish’ or ‘another [similar] dish’, whereas another fourteen have no title or description at all.


The book tells us a great deal not only about Andalusian cuisine, but also about the history of the early Arab culinary tradition and thus presents a microcosm of medieval Arab cuisine. The recipes identified by al-Tujībī as ‘Eastern’ can generally be traced back to the early Abbasid gastronomical tradition. But the influence from that part of the Mediterranean is not as straightforward as it might seem. For instance, the earliest precursor of one of the most popular Near Eastern dishes, the tharīd, is found in ancient Mesopotamia.


While it may be tempting to view the inclusion of the Eastern recipes as the symptom of some starry-eyed admiration of the ‘wonders of the East’, it quickly becomes clear that nothing could be further from the truth. Here, we have a proud Andalusian, who wishes to share his admiration for his culinary heritage, which he feels is superior to that of the Mashriq. Already in the introduction, he nails his colours to the mast when condemning the cookery books from the East because they contain many things that ‘disgust the ear and should be dismissed, or almost regarded as filthy for human beings, even if, to them, it is the most refined food!’


Al-Tujībī’s book has a high number of typically Andalusian dishes – probably more than any other recipe collection. Among them we find banij bread (No. 3), lakhṭij (No. 38), zabzīn (No. 39), mujabbanas (Nos. 77-84), ra’s maymūn (Nos. 68, 152), fidāwsh (No. 90), balāja (No. 153), isfiriyya (No. 181), ra’s barṭāl (No. 386), mushammaʿ (No. 301), and qawqan (No. 471).54


In most instances, we are dealing with variations of Eastern dishes, including tharīda (also known as tharīd) and harīsa (No. 188). In some cases, however, dishes acquired a new name as they moved from one region to the next. For instance, the Near Eastern classic vinegar dish, sikbāj, becomes a mukhallal (No. 196) in al-Andalus, while the above-mentioned tafāyā corresponds to the Abbasid isfīdhbāj. Today’s tafāyā is considered a Fez speciality and comes in various guises, such as a lamb stew with almonds, or a confit of onions and raisins serving as a garnish for meat or couscous.


Some dishes, such as kawāmikh (fermented condiments) and judhāba (No. 221) bear the same name as their Eastern counterpart, but are prepared very differently. In other cases, the similarity in name may be mere coincidence, as in the case of a stewed offal recipe (No. 154), whose name (qaliya) denotes a type of dish found in other cookery books, but also simply means ‘fried’. Al-Tujībī’s book is also the only one that contains a recipe for a wheat harīsa (No. 97) – a sweet vegetarian variant of what is usually a savoury meat porridge. A similar change affected the Mashriqi sanbūsak (‘samosa’), which was transformed from a savoury meat pastry into a delicate sweetmeat (No. 409).


The tharīda55 recipes exemplify a number of features of the medieval Arab culinary tradition, aside from the cross-regional mobility of dishes. Despite its long history, it is a rarity in Near Eastern cookery books – it is found in only two Abbasid sources.56 This may be explained by the fact that it was generally considered a peasant dish, and thus not fit for elite dining. In Andalusian cuisine, however, the humble tharīd was reinvented as a sophisticated banquet showstopper, and al-Tujībī includes the highest number of recipes of any source – twenty-seven all told (Nos. 6-32) – including sweet milk bread puddings (Nos. 26–9), made in a pan or baked in the oven, which may be likened to the socalled ‘hasty pudding’ of European cooking.


It also illustrates the existence of a uniform basic diet across the population as dishes were adapted to suit different socio-economic strata. Movement between social milieux was very fluid, and worked in both directions. Elite dishes also freely moved down the hierarchy, ingredients and cooking methods being adapted accordingly.


A clearly recognizable direct descendant of the Andalusian tharīd can be found in the modern Moroccan rfissa, whose name goes back to the medieval rafīs, meaning dough kneaded with butter and dusted with sugar,57 not unlike the Algerian rfiss. The term rfissa denotes chicken with some vegetables on shredded bread (usually msemmen), or a thin crêpe-like pastry known as trid, which is often served by itself with a sweet topping. It is usually served on a metred, which is now a clay plate, but goes back to something al-Tujībī knew as a mithrad – a tureen associated with the tharīd.


Recipes often play a role in both the creation and preservation of collective memory. An example is the inclusion of the opulent Ṣanhājī dishes at a time when this dynasty was long gone – not unlike the Abbasid Golden Age of Hārūn al-Rashīd embedding itself into an increasingly factitious Near Eastern consciousness.


The recipes contain numerous clues to the multi-faith, multicultural and multilingual Andalusian space inhabited by the author. There is a dish said to be Jewish (No. 211), some five ‘monk’s dishes’ – but in neither case are there any identifiably religious elements. If anything, this corroborates the claim that, except for ritual occasions, Iberian Muslims, Jews and Christians shared a common diet.


At the linguistic level, there are a number of non-Arabic words – especially Romance and Berber, as well as Persian – with the author often giving names for ingredients in several dialects and languages.58 There are several instances of Andalusian and North African Arabic terminology differing from Mashriqi usage: fennel is nāfiʿ or basbās (instead of rāziyānaj), sesame is juljulān (rather than simsim), and sesame oil is identified as zayt al-simsim (‘oil of sesame’), rather than shayraj. This naturally offers vital clues about the birthplace of a dish.


As a result, the text is a significant historical document not only because of its culinary import as a source for regional Andalusian cuisine, but also for the light it can throw on diachronic Arabic linguistics and dialectology.


The Cuisine


When the Arab traveller ʿAbd al-Basīṭ Ibn Khalīl (1440–1514) visited Tunis in 1462, he was invited to a dinner by one Abū ’l-Qāsim al-Gharnāṭī al-Bunyūlī, the leading merchant in Tunis at the time, who, as his name indicates, had Granadan origins. The event was attended by other members of the Andalusian community, and Ibn Khalīl reports the following:




They prepared an Andalusian dish called mujabbana, which is made by mashing fresh cheese by hand until it becomes like dough. Then, semolina [and water] is kneaded into a stiff dough until it acquires the consistency of our zulābiyya dough, or even slightly thicker still. Next, a piece of it is gently and skilfully stretched out in the palm of the hand. A piece of the mashed cheese is put on top of it and the dough is folded so that the cheese becomes the filling. It is flattened a bit and then thrown into a pan with oil which is on the fire. Once the piece is fried, it is taken out and sprinkled with crushed sugar, as well as a bit of cumin. All of this was done in front of the gathering by one of the most distinguished members of the community.59





This account not only reveals the enduring Andalusian culinary legacy in the diaspora, but also the extent to which it remained deeply embedded in the consciousness of the expatriate community. Far more than a mere act of hospitality, the ceremonious way it was prepared by the host during the actual meal, rather than by his kitchen staff beforehand, produces a carefully preserved communal experience, a ritual act, ‘expressing social relations or symbolising social structure’,60 or a structured social event rooted in ‘repeated analogies’, to borrow May Douglas’s words.61


Ibn Khalīl brings the scene alive to his home readership by drawing a parallel with another fried dough dish, the zulābiyya, which was actually common in North Africa and al-Andalus as well (see recipe No. 73).


This is not to say that dishes from the western Mediterranean did not travel to the East – quite the opposite. The best-known example is probably couscous, a dish of Berber origin that was introduced in al-Andalus in the twelfth century under the Almohads, and spread eastward very early on.62 Several recipes using it are already found in a thirteenth-century Syrian cookery book,63 and the Moroccan traveller Ibn Baṭṭūṭa (d. 1369) even encountered it in the Sudan in the fourteenth century.64 But it was in Egypt that the dish became most popular, and the seventeenth-century Ottoman traveller Evliya Çelebi counted couscous among Egyptian specialities, together with pilaff, Jew’s mallow, okra, taro and cauliflower.65


We are fortunate to have another report from the same period, this time by an Andalusian who had travelled in the opposite direction. The Malaga-born poet and legal scholar Abū ʿAbdallah Ibn al-Azraq (428–69), sometime qāḍī (judge) at Granada, undertook several missions to the East – especially Egypt – in order to muster support against the Castilian threat, and eventually settled in Jerusalem. The Algerian biographer al-Maqqarī (1577–1632) preserved a moving poem in which Ibn al-Azraq lamented his separation from his homeland,66 with the famous opening verse:




If fate had been just to me


perhaps I would not have been expelled from my land.


Now I have no paradise, no home at all.





What little comfort he finds comes from reminiscing about his favourite native foods, while at the same time bemoaning the decline of al-Andalus. Of the seventeen items listed, all but six can be found in the present text,67 and he even expands on the synaesthetic experience of eating couscous:




an excellent dish, very tasty,


especially when it is well mixed,


from which I would raise balls that [when falling]


would produce a noise that would heal my ears.





The Andalusian immigration wave into Tunis during al-Tujībī’s time was the first of three such mass movements. The second occurred in 1492, when the mudéjars were faced with the choice of conversion, emigration or death, with those that took the first option becoming known as Moriscos. The third wave took place in 1609-12, when the Spanish authorities expelled all Moriscos; some followed the well-trodden routes of their predecessors and settled in Morocco (Fez), Algeria (Tlemcen, Constantine, Annaba), or Tunisia, while others travelled east, to Italy and thence to the Ottoman Empire.68


In Tunis, the Andalusian community built its own mosques, such as the one of Subḥān Allāh (in the modern Bab Souika area of the capital). The Tunisian historian Muḥammad Ibn al-Khūja highlighted the influence of the Andalusians on Tunis in terms of crafts (bookbinding and tile-making) and agriculture, as well as cooking and sweets, attributing to them the introduction of fālūdhaj.69 Subsequent waves of immigration reinforced these elements of Andalusian culture in Tunis, as well as adding new ones.


The present text shows the amazing variety and richness of Andalusian cuisine. However, it should be borne in mind that, like the overwhelming majority of cookery books, it largely reflects the habits of the elite – though it does contain numerous indications regarding the food practices across various strata of the population, and even includes a dish made by itinerant shepherds (No. 156). Before discussing some of the salient features of the cuisine more closely, let us turn our attention to the sources.


Very little is known about the culinary situation of the Iberian Peninsula at the time of the invasion of the North African forces in the early eighth century. The diet of Visigothic Spain continued that of Roman-controlled Spain, with a reliance on wheat, millet and barley, a limited range of vegetables (onions, cabbages), and sheep meat. This diet endured in Christian Spain after the Muslim conquest.70


The Romans introduced a number of agricultural techniques that greatly expanded agriculture in Spain, driven to a large extent by a thirst for tribute.71 Their most significant contribution in terms of food was the establishment of an industrial-scale network of salteries on the Iberian Peninsula that produced the salted and fermented fish sauce called garum (from the Greek garos) – also sometimes known as liquamen72 – the staple Roman condiment. Due to its geographical location and the plentiful supply of fish, Spain – especially its southern part (Baetica) – was a major centre for salteries producing high-quality garum, which was exported across the western Roman Empire.73


The most important text produced in Visigothic times – or, as some would have it, of the entire Christian Middle Ages – was the encyclopedic Etymologies by the archbishop of Seville, Isidorus (d. 636). It was a work of universal knowledge, including foods, which are discussed in its final section.74 This is particularly relevant, as it influenced the work of another Sevillian, the Andalusian Muslim botanist and scholar Ibn al-Bayṭār, whose discussion of the various types of bread in his day closely follows Isidorus’s list, though misattributing it to the physician al-Rāzī.75


At the beginning of the Muslim occupation of Spain, newcomers and indigenous populations shared a common space. But an Arab-Andalusian cultural identity emerged very quickly, as crops and agricultural techniques were developed and expanded, especially through the continuous introduction of elements from both (Berber) North Africa and the Mashriq. The edible crops introduced by the Arabs to the Iberian Peninsula included apricots, artichoke, carob, rice, saffron, sugar, jujube, aubergine, parsnip, lemon, orange and carrot.76


Many centuries after Isidorus, the historian Ibn Khaldūn described the food of Andalusians as consisting primarily of sorghum (dhura) and olive oil.77 Strikingly, he pointed out the benefits of such a spartan diet since, in times of drought or famine, far fewer died than among those who were used to a life of abundance. Of course, Ibn Khaldūn was writing in the fourteenth century on another continent, and spent only a short time on the Iberian Peninsula, and so his comments were not based on first-hand knowledge.


Besides the two recipe collections, we are fortunate to have a variety of sources which allow us to draw up a detailed picture of Andalusian cuisine, foodways and gastronomy. These include agricultural treatises and calendars, both linked to the emergence of a veritable school of Andalusian agronomy,78 as well as medical and dietetic manuals. The latter did not limit themselves to specifying the therapeutic benefits of ingredients and dishes, but often also included instructions on how to prepare them.


Of particular relevance are the so-called ḥisba manuals. Originally referring to the Muslim’s duty to promote what is morally good, the word came to denote the supervision of the market by an inspector (muḥtasib) to ensure that practices complied with this injunction.79 This genre was produced all over the Muslim world, including al-Andalus.


The ḥisba texts give a wonderful insight into the food – both produce and dishes – available at markets, and thus of the diet and eating habits at the time.


In some cases, the instructions are of an advisory nature, to enhance the quality and wholesomeness of the product. For instance, Ibn ʿAbdūn said vegetables should not be washed in the ponds of orchards but in the river, since the latter is cleaner.80 Similarly, Ibn ʿAbd al-Ra’ūf (tenth century) prescribed the cutting of meat with a knife rather than with a cleaver – ‘which is how the people in the Mashriq do it’ – because the latter cut through bones that would then become mixed in with the meat.81


Sometimes, the advice is more recondite. Ibn al-Ukhuwwa advises against preparing murrī by cooking it over a fire, since this causes leprosy!82 The manuals often give detailed cooking instructions as well on the various ready-made meals available, such as porridges (harīsa), sausages (mirqās), qaṭāyif (crêpes) and doughnuts (isfanj), all of which are in al-Tujībī’s text as well. A good example can be found in the twelfth-century Nihāyat al-Rutba fī ṭalab al-ḥisba (‘The Utmost Authority in the Pursuit of Ḥisba’) by al-Shayzarī for the making of the famous Ramadan sweet zulābiyya:




[They] should be made from one-third finely ground wheat flour and two-thirds coarsely ground semolina. This is because if there is a lot of semolina, the zulābiyya will be too white, too light and will not cook sufficiently. […] The best oil to fry with is sesame oil, and if this cannot be obtained then some other pure oil. The zulābiyya should not be fried until the dough has risen; the sign of this being that it floats to the surface of the oil, while when it has not risen it sinks to the bottom of the frying pan. Also, risen zulābiyya become like tubes which stick together when gathered in the hand, while unleavened zulābiyya become crushed and are not hollow in the middle. No salt should be put in the dough because zulābiyya are eaten with honey and it would make one nauseous if they contained salt.83





More often than not, however, the manuals are intended to assist the muḥtasib in finding fraudulent practices, whether related to weights and measures, the purity of ingredients, or the preparation of dishes or medicines sold at market. Then, as now, the more expensive the substance, the greater the temptation. Few commodities were more precious than musk, and the Malagan market inspector al-Saqaṭī (thirteenth century) gave instructions on how to test musk: ‘Take a little by putting it in the mouth and dissolving it with saliva; spit it on a white cloth and then shake it. If after this, no stain remains, it means that the musk is pure, and if not, it is adulterated.’84 This apparently allowed detection of a whole range of corrupting substances such as lead filings, or the blood of gazelle, kid or squab.


However, reading the manuals, one is left with the impression that hardly anything sold was safe from corruption and fraud. The muḥtasibs took their role as the arbiters of morality very seriously, and would monitor everyone who visited the market to ensure they did not engage in immoral behaviour such as consorting with the opposite sex. This also extended to religious rituals; for instance, Ibn ʿAbdūn’s manual prohibits the sale of animals slaughtered by Jews to Muslims, as this would mean the meat was not halal.85


Bread was a staple in medieval Andalusian cuisine, as it was in that of the Mashriq, and came in several guises – leavened and unleavened (fatīr), thick (raghīf) and thin (ruqāq).86 Ibn Zuhr lists no fewer than eighteen varieties.87 The loaves came mostly in the form of flatbreads, which were often used as an ingredient in dishes, not just as an accompaniment to appetizer dips – known as idām – which included aromatic salts, pickles, olive oil and vinegar. The fifteenth-century Algerian scholar al-ʿUqbānī mentioned that in Tunis they sold bread made with only finely ground white flour (duqāq), semolina or khushkār,88 and was thus superior to the breads sold in places like Syria and Egypt, where everything was mixed together, extracting only the bran from wheat.89


The importance of this staple, emphasized in all treatises, has deep roots in the history of the region; in Jordan, breadmaking is attested over fourteen millennia ago.90 Leavened bread was also made in Neolithic Egypt,91 which is the site of the oldest remains of dough and loaves. In Ancient Mesopotamia (second millennium BCE), the Assyrians made both unleavened bread and beer using barley and other grains such as millet, emmer wheat and rye.92


Like several other medieval Arab recipe collections,93 al-Tujībī’s opening recipes are for various types of bread (six in all), but there are many other recipes requiring flatbreads and doughs, including various sweets that are still around today, such as kunāfa (No. 57) and qaṭā’if (Nos. 59–60). Cereals were at the heart of the Andalusian diet, whether it be in breads or in porridges, stews (including tharīds) or soups, no doubt helped by the fact that the region had been a major producer of wheat and barley since Roman times.94


At a time when, in Christian Europe, rye and barley breads were the only types available, wheat was the main cereal used in bread-making in the Muslim world. Nonetheless, the present text includes a millet bread (No. 5), which, ‘of all the non-wheat breads’, so the author tells us, ‘is the most prized among Andalusians and they eat a lot of it when it is millet-harvesting season in their country’. In the present text, barley is also often called for, in recipes for mash and murrī. Barley bread was restricted to the poorest or reserved for times of shortage, when recourse would even be had to flour made from dried pulses, chestnuts, acorns or tree roots.95


The quality of the bread was linked to both the cereal and the type of flour used. The most prized was the finest white wheat flour, which was known as darmak, a borrowing from the Persian dārmag (‘fine’).96 This is called for in 10 per cent of all recipes. It also received the imprimatur of physicians for its nutritiousness, especially if it was freshly ground.97


The average family would often make their own dough and then send it to the public oven for baking – though it could also be bought ready-made at the oven, or the market, though the latter was frowned upon.98 Stale bread would be used to make breadcrumbs, which occur in a large number of recipes, in stuffing, as a thickener, and as part of the egg-crusting layer on top of many savoury dishes.


As it was also the most expensive of flours, darmak was often adulterated or simply replaced with flour of poorer quality at markets. At one point, these fraudulent practices reached such proportions that a judge in the city of Toledo in the early eleventh century prohibited the making of darmak altogether. However, while the populace was suckered by the low-grade flour, the elite could afford to have the real thing. Rather than forgoing their delicacies, the latter decided they should just do away with the judge!99


The text also contains three recipes referring to ḥuwwāra flour, which denotes the same premium variety, but is the word found in Near Eastern cookbooks.100 As a result, it is likely that these were recipes that originated in the Mashriq.


The flour available to most people was semolina, which occurs in many recipes here. Bread made with it would be baked in the tannūr (clay oven) or furn (brick oven), and fried on a malla (hot plate) or in a pan. The text also reveals a general preference for leavened bread, including only one recipe for an unleavened loaf (faṭīr). Dough is generally made by combining water, salt and yeast, though some of these ingredients are not always included in the recipes.


Semolina is also a core ingredient for cereal-based dishes like couscous, for which al-Tujībī gives the highest number of variations in any medieval cookery book (Nos. 85–9, 91). There are also recipes for two varieties of dried pasta. The first is fidawsh (No. 90) – the ancestor of the Spanish fideos – which is described as ‘the size of a wheat grain’ and thus corresponds to the present-day pastini of the type variously known as risi, risoni or orzo. The second is called iṭriyya (No. 92), and is similar to what today are called noodles (or spaghetti). This is mentioned in other collections, but al-Tujībī and the Abbasid Taṣānīf101 are the only ones to give a recipe, perhaps because it was generally bought ready-made at markets.


Starch (nashā) was usually used in its dried form as recipes require it to be dissolved in water. It is used for sealing pastry (No. 60), to make thin flatbreads (Nos. 64, 66) and confections (for example, Nos. 395, 396, 407–8), and also in a lamb stew with honey (Nos. 150, 393). In one recipe (No. 64), it is mentioned as being extracted from semolina and called lubāb.102


Another category of cereal-based dishes is that of thick vegetable soups (pottages), made with breadcrumbs and flour (Nos. 33–40), which were commonly eaten, especially by the poor,103 like the ʿaṣīda (a gruel with seasonal vegetables). The same is true for various types of mash (Nos. 41–3), known as jashīsh in Andalusian Arabic, made with barley, wheat, millet or rice.


As in Near Eastern manuals, the use of rice was quite limited, and it is called for in only four recipes – among them a rice pudding, which was a particular Andalusian favourite and was even considered the food of Paradise dwellers.104 It is little surprise, therefore, that it was one of the foods that elicited nostalgia in the above poem by al-Azraq.


References to cultivation of the crop in al-Andalus can already be found in the tenth century, in the so-called ‘Calendar of Córdoba’.105 As al-Tujībī points out, it was cultivated mainly around Murcia and Valencia. The low number of recipes may be due to elite attitudes towards rice, since other sources show that rice was frequently eaten in al-Andalus. Rice flour was also used in the making of bread, though this tended to be only in times of scarcity, because it was thought to be inferior to wheat flour, as well as cheaper. In addition, physicians claimed that it lacked nutrition, and was slow to digest.106


All the cookery books – and al-Tujībī’s is no exception – are meat heavy, since this was an expensive, and thus prestige ingredient.107 A little over 40 per cent of the dishes included are made with some kind of meat – compared to one-third of recipes in Ibn Mubārak Shah, slightly over half in al-Baghdādī, but nearly two-thirds in the other Andalusian cookery book. Even dishes made with vegetables will often include a variation prepared with meat (for example, No. 377).


The present text is the odd one out among the cookery books in terms of the meat ingredients it uses. Firstly, there are the large number of meats not found elsewhere; besides the usual sheep (lamb, mutton) and chicken, there are recipes for rabbit, hare, goose, partridge, pigeon, squab, turtledove, starling, sparrow, deer, bovine antelope, ass, mountain goat, gazelle, and even hedgehog. In many cases, the type of animal within the species is further specified. While other books will generally specify simply ‘chicken’ or ‘lamb’, here the recipes will call for, respectively, pullets, poussins or capons, and mutton, lamb, hogget or (yearling) ram. Conversely, in some recipes, especially those using game, the choice of meats is far less specific and one is told to use whatever is available.


Secondly, there are the number of recipes requiring a multitude of meats, the most extreme example being the ‘Ṣanhājī dish’ (No. 269), which suggests using the prime cuts of some thirteen animals – no wonder one needs the biggest casserole dish one can get in order to cook this meat extravaganza! Its appeal would appear to have crossed borders as it is clearly a precursor of the oglia potrida found in the Opera dell’arte del cucinare by Bartolomeo Scappi (d. 1577), the private chef (cuoco secreto) to Pope Pius V, and later on in Antonius Magirus’s Koocboec oft familieren keukenboec (‘Cookery Book, or the Family’s Kitchen Book’), published in Leuven, in the Low Countries, in 1612, where it is known as ‘Spanish stew’ (Spaenschen hutspot).108


Thirdly, al-Tujībī for the most part specifies the meat that is required, unlike other authors, who mostly use the generic ‘meat’ (laḥm), usually implying lamb or mutton. Fourthly, a huge number of animal parts – seventeen in total – are mentioned, ranging from breast, ribs, flanks, loins and shanks, to trotters, heads (sheep or goat), the wind-pipe and tail, as well as nearly every part of the intestines. When the part of the animal is not specified, the instruction is often to take ‘the best parts’, or ‘whatever is available’.


The offal dishes merit some attention as these are absent from all Near Eastern cookery books, except Ibn Sayyār al-Warrāq’s and Taṣānīf, which reflect early Abbasid cuisine. The former contains about ten dishes that call for it – one of them a tripe harīsa attributed to Ibrāhīm Ibn al-Mahdī109 – while the latter has even more (fifteen), and of a greater variety, including a sheep’s head cooked inside tripe.110 The predilection for this type of food probably came from Sasanid Persia, like so many other culinary habits. While it clearly fell out of favour among the Mashriq elites between the tenth and twelfth centuries, it continued in Iran as Bāvaṛchī’s sixteenth-century Safavid cookery book contains a considerable number of offal recipes.111


Al-Tujībī, Taṣānīf and al-Warrāq are also the only sources that include recipes with game (gazelle, antelope and wild ass),112 and locusts (or grasshoppers).113


The beef recipes somewhat stand out since there are twice as many as in the other Andalusian source. In the Mashriq, beef was either absent from the cookery books (for example, al-Baghdādī, Wuṣla, and Waṣf) or mentioned very rarely – only twice in Ibn Mubārak Shāh’s work, for instance. In fact, in the Near East, beef was almost solely associated with the famous vinegar stew sikbāj. In an interesting twist, the Andalusian equivalent of this dish (No. 196) is made not with beef, but with chicken.


The rarity of beef in the recipes may be linked to a number of factors. For one thing, it was not widely available in many areas, whereas medically it was considered tough, dry and difficult to digest.114 Religiously, too, it did not enjoy the favour of lamb (due to its connection with Islamic festivals, especially the Eid al-Adha), and in a famous ḥadīth beef is condemned by the Prophet as being a ‘disease’ (dā’), even if cow’s milk and butter are ‘medicine’ (dawā’). In the Mashriq, at least, this bad reputation persisted through the ages; the Victorian traveller Richard Burton reported that in the Arabian Gulf region it was viewed as an ‘unwholesome food’ and that the Bedouin would not even drink cow’s milk.115 Indeed beef is not often found in Middle Eastern dishes even today.


The claim by Ibn Zuhr that in al-Andalus mutton or lamb was the meat eaten by most people is contradicted by the present book, where the preferred meat is clearly chicken – the subject of its own chapter containing forty-one recipes. Additionally, it occurs in many more recipes besides – about a quarter of all cooked dishes, more than double the proportion in Near Eastern culinary treatises. This is echoed by the other Andalusian manual, where it is required in almost 40 per cent of the recipes. The various types of sheep meat account for nearly a fifth of dishes (the majority involving ram), which is markedly lower than in the Mashriq.


Except for a hare recipe in Taṣānīf,116 the use of hare (arnab) and rabbit (qunilya) in dishes is restricted to Andalusian collections. In the present text, there are only dedicated hare dishes, in some of which rabbit appears as a possible variant. While rabbits were unknown in the Mashriq, hare was already eaten in the pre-Islamic Near East but was not a gastronomical food in the area. Medical opinion on hare meat was divided; the thirteenth-century Andalusian pharmacologist Ibn Khalṣūn said it was very nourishing and fortifying, and recommended it for women who have just given birth.117 Conversely, al-Rāzī considered it very harmful – except, he said, for the brain, which, if fried, is beneficial for those suffering from tremors, especially if eaten with pepper and mustard.118 The time of year also mattered; according to Isḥāq Ibn ʿImrān, a physician in the city of Kairouan (d. early tenth century), hares should never be eaten in December.119


Despite being lawful in Islam, rabbit could not be sold around mosques, only at a location specified by the market inspector, so that the slaughtering and skinning of the animals could be monitored to ensure their freshness.120 Interestingly enough, abstaining from hare or rabbit – as well as shellfish and pork – became a liability after the Reconquista as it was one of the outward signs that gave away those of the Jewish faith to the Inquisition.121


Al-Tujībī’s text provides the full gamut of meat practices and processing methods in Andalusian cuisine. The recipes detail the various stages, starting with slaughtering the animal and, where appropriate, gutting, scalding, plucking, washing and cleaning before being carved, chopped, pounded, sliced, and so on. Some of the techniques are very modern, such as the butterflying of chicken so as to ensure even cooking. Meat is often boiled to tenderize it before being fried, stewed or roasted.


The recipes show the great variety of ways in which meat was cooked in the Andalusian culinary tradition – in stews, fried, and as sausages or meat cakes. A more unusual cooking method is found in the aknāf recipe (No. 140) for roasting a ram by burying it in the ground and covering it with a casserole dish, while a fire is lit around it. In another recipe, meat slices are stuck around the sides of a tannūr, like loaves of bread, for roasting (No. 174). There are several recipes requiring the removal of meat that is then mixed with herbs, spices, breadcrumbs, and so on, before it is stuffed back into the animal. This would become a very popular cooking method in Europe as well; there are more than passing similarities between, for instance, Robert May’s recipes for Stuffings of the Brawn of a Capon, Chickens, Pigeons, or Any Tender Sea Foul122 and some of the recipes in the present text (for example, No. 69). Of course, one might even extend the analogy to modern meat stuffings, including that used for Christmas turkey! Another stuffing favourite, so to speak, involved a plethora of poultry (pullets, squabs, turtledoves, sparrows, and so on) stuffed inside a lamb or ram which is then roasted (for example, Nos. 148, 164).


Terminologically the text makes interesting use of the word maraq (or marqa), which in Standard Arabic and Near Eastern Arabic varieties denotes ‘broth’, but in Andalusian Arabic meant a sauce, as indeed in Tunisia today marqa (also marga) refers to any kind of stew, generally quite spicy, a sugared variety of which (marqa ḥluwa) is a speciality in the Testour region.


The sausage recipes also display Andalusian features in terms of variety and use. In the Near Eastern tradition, the laqāniq sausages made from small intestines (No. 184) are found only in an Abbasid cookery book,123 while the mirqās variety (Nos. 183–4) is peculiar to the western Mediterranean. However, while the Abbasid sausages are filled with uncooked meat and immediately fried or stored, the Andalusian variety require the meat to be fried before stuffing, after which the completed sausages are either dried or smoked before being stored for later use, at which point they are fried. Another way in which meat was preserved was as jerky (No. 466) – though this method goes back to pre-Islamic Arabia and may thus have been an import from the Mashriq.


Meatballs are another Andalusian speciality, and were widely sold at markets. Known in Andalusian Arabic as bunduq (‘hazelnut’) – possibly because of their usual size – they were made originally with mutton or lamb, but also appear prepared with chicken, pigeon or partridge. They are always liberally seasoned with a variety of spices, including mastic, spikenard, ginger and cloves, and are required in nearly forty dishes, often in conjunction with other types of meat, as a garnish (alongside split eggs, for instance), or even as part of a stuffing (inside a ram).


Snails are probably the most unusual ingredient in the book, and no other recipes using them have been found in medieval Arabic culinary sources. It is likely that this was an Andalusian and/or North African food that went back to the Romans, who took snail eating to a whole new level, even breeding and fattening them for food (the fourth-century Roman cook Apicius recommended doing so in milk). The use of the Berber word for snails, aghlāl, would support the theory that the origins of dishes that include them are in Roman North Africa, as does the fact that snails are not mentioned in the other Andalusian manual. In all likelihood, al-Tujībī came into contact with this dish during his stay in Morocco, where snails prepared in a similar way, albeit with a spicier sauce, have remained a very popular street food to this day, and are still known as ghlāl (or bābūsh).


In the medieval Arab culinary tradition, the use of fish constitutes another difference between the Near East, on the one hand, and al-Andalus and North Africa, on the other. In the former – at least as far as the elites were concerned – fish was used far less, for reasons of availability, prestige (it was not considered a luxury item), and the fact that it was thought to be difficult to digest. In general, fresh (and salted) sea fish were much preferred over river fish, while those from lakes were considered harmful.124


Like their Mashriq counterparts, the Andalusian upper classes did not hold fish in high esteem, and it tended to be eaten far more among the lower classes. García Sánchez points out that socio-religious issues may have played a greater role, since Muslims may have used it as a way of distinguishing themselves from the Christian population, who consumed a great deal of fish during Lent or on days of abstinence.125 Interestingly enough, fish was not eaten all that much among Christians outside these periods.126


The Andalusian cookery books stand out not just because of the higher number of fish recipes they include – al-Tujībī has no fewer than thirty-three (Nos. 272–305) – but also because of the varieties used. The present text is the only one with recipes for eel, anchovy, tuna (both fresh and dried) and the use of a variety of fish in a single dish (for example, No. 272).


The higher number of fish recipes is linked to the abundance of fish in the region, with its long coastlines and many rivers. The Andalusian geographer Abū ʿUbayd al-Bakrī (d. 1094) reported on the unparalleled number of fish varieties in Tunis, with several species found nowhere else, and its people enjoying fish throughout the year as different species became available during every month.127 Al-Idrīsī mentions proudly that in his birthplace, Ceuta, ‘there is a lot of fishing and there are about 100 types of fish, among them many large tuna, which are caught by throwing barbed spears the fish cannot get out of ’. He also refers to tuna fishing along various towns on the north coast of Sicily (Trabia, Caronia, Trapani and Castelammare del Golfo) where it was caught with nets.128


The way in which fish was cooked also received a lot of attention from physicians since it might be potentially harmful, as Ibn Zuhr explains in some detail:




The best way to prepare the fish is as follows: blanch it in hot water, then put it in a clay or glazed earthenware casserole with a little oil. When it is cooked, it is left to simmer, and a broth prepared with vinegar and ginger is added. If this dish is to be improved, soups are added to the broth, which does not detract from its quality, but if coriander and eggs are added, it is tastier. If saffron is added, it not only adds flavour but also looks better; however, it alters the food and generates harmful elements in it, some of which fill the brain with harmful vapours, clog the veins and cause disease.129





In addition, fish should not be cooked with vinegar or garlic, since both cause damage to the brain and increase the harmfulness of the fish, while frying fish in olive oil is dangerous because ‘the heat of the fire transmits a sulphurous substance to the fish’. Cheese, too, should never be cooked with fish.


Ibn Zuhr’s prescriptions do not appear to have been heeded, as several of al-Tujībī’s recipes (for example, Nos. 279, 288, 299) use these combinations. But opinions varied. According to al-Warrāq, frying fish is better than roasting it because the oil makes it less dense.130
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