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NOTE ON THIS EDITION




 



 

The complete memoirs of Wasif Jawhariyyeh (b. 1897, d. 1972) are archived at the Institute for Palestine Studies (IPS) in Ramallah. The original handwritten manuscript comprises three volumes that Wasif entitled Books I, II, and III. The collection also includes seven photographic albums. 






The memoirs were first published in Arabic in two volumes by IPS in Beirut.* Volume I is devoted to Ottoman Jerusalem and the time period 1904–1917. Volume II covers British Mandate Jerusalem, 1918–1948, as well as entries through 1968 from the period of Wasif’s exile in Beirut. 






In this English-language edition of the memoirs, entries have been selected to convey in a single volume the range and richness of the original, with an emphasis on the musical life of the times. As Salim Tamari points out, the Jawhariyyeh memoirs offer readers of history “one of the most valuable records of Palestinian urban life that exists anywhere.” At the same time they offer simply one person’s voice chronicling contested life in Jerusalem, a local artist and patriot telling his story of a city. 




 

 

 



 *	Al-Quds al-Uthmaniyyah fi al-mudhakkirat al-jawhariyyah: al-kitab  al-awwal min mudhakkirat al-musiqi Wasif Jawhariyyah, 1904–1917 [Ottoman Jerusalem in the Jawhariyyeh Memoirs: Volume I of the Memoirs of the Musician Wasif Jawhariyyeh, 1904–1917], edited by Issam Nassar and Salim Tamari (Beirut: Institute for Palestine Studies, 2003).
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FOREWORD






HEARING PALESTINE




BY RACHEL BECKLES WILLSON




 



 For anyone in search of the sounds of Ottoman Palestine, the memoirs of Wasif Jawhariyyeh provide an indispensable guide. Wasif was a passionate amateur musician who was familiar with the music not only of his native Jerusalem but of neighboring towns and villages. His writings retrieve for us a sense of the beauty of the region’s music, its meanings to local people, and its shifting roles under the influence of enormous regional change. We learn about Palestine’s ritual music, street music, concert music, puppet show music, party music, plus music on gramophone records and the radio station, through anecdotes and invaluable historical snapshots.






As his account leads us from the Ottoman period into the era of British control, Wasif also describes the foreigners who wrote about residents such as himself, turning the lens around and offering us a panoply of musical confrontations. He seems often to have faced the most pressing political questions of his time while involved with music. Thus by following the music in his memoirs we gain more than a new appreciation of the past sounds of Palestine. At once the subject and the observer, Wasif records for us intimate glimpses of how new arrivals from abroad—pilgrims, missionaries, colonial officers, educators, Jewish settlers—perceived and sought to transform the world of Palestinian Arabs.






Musical Elevations






From a young age Wasif gathered music from people he met in fields, streets, and homes, so that he built up skills that included singing Arabic song, folk dancing, and playing the 

darbuka, tanboor, rebeck, oud,

 violin, and 

cümbüs. His memoirs attest that the region possessed a wide range of musical instruments and practices—Arabic, Armenian, Kurdish, Turkish, European—that multiplied during his lifetime. He enjoyed remarkable privileges through family contact with the man who would become mayor, Hussein Effendi, who supported him as a child and young adult. Without Hussein Effendi, it is questionable if any of the key reference points in his music education would be there at all—whether meeting a Moroccan man tending Husseini’s fields who helped him make his first real instrument or hearing and meeting the great Egyptian musician and actor Sheikh Salama Hijazi at the age of eleven.1 But he benefited first from a domestic background shaped by his father. A successful lawyer and powerful, if intimidating, presence who valued art and painted icons, Jiryis Jawhariyyeh encouraged his son to practice Qu’ranic recitation and fostered his love of classical music. Thus when a family friend had been persuaded to teach Wasif the oud, Jiryis was at hand to host the lessons, serving wine and delicacies to keep the teacher happy.2 






 

Wasif himself was passionately committed. He could not have acquired his skills otherwise, for he learned through what he refers to as “the old method.” The teacher showed the pupil where to place his fingers on the oud when playing a short melody, then passing it to the pupil to try. Back and forth they passed the instrument, continuing in hope that a piece would emerge from the fragments and be remembered.3 This process would rapidly enable Wasif to provide music in the Palestinian community, including at the parties that he and his friends enjoyed in intense inebriation. The pleasure-loving lifestyle he describes belies foreign notions of “the holy city” and may in certain periods have been widespread. He enlivened a wide range of situations with his musicianship, not only in gatherings of friends and (later on) colonial officers, but also with colleagues at his office jobs, and in the face of what one suspects was an increasing sense of political helplessness. 






One aspect of his musicianship that stands out is his pursuit of an empathetic sense of tarab. “Tarab” refers in part to genres of modal Arabic music associated with professional musicians in certain urban centers of the Middle East. But it also applies to the intense feeling of ecstasy sought by devotees of the tradition.4 Wasif’s references to tarab in Palestine are fascinating for a number of reasons.






For a start, his world of musical tarab is greatly at odds with the sectarian thinking of visiting commentators. It was only natural that Europeans coming with a desire to “rescue” Palestine from Islam and restore it to Christianity were attached to the perception of a sharp division between Christians and Muslims. The British systematically set about instituting separation strategies once they took control in 1917. But the embrace of tarab by Wasif (a Greek Orthodox Christian) contains within it his love of Qu’ranic recitation, a love that he absorbed not only from Muslim musicians advising him how to improve his singing but also from other Christians (in addition to his father, the renowned teacher Khalil Sakakini).5 Although he loved and emulated styles that were less elevated (such as the popular song genre known as  taqtouqa),  he absorbed a sense of musical refinement from his father, who had corrected his singing and accused him angrily of sounding like a “handyman” when neglecting the rhyming qualities of language in verse.6 

 It was primarily devotion to classical Arabic, as mediated most rigorously by the Qu’ran, which secured a sense of musical quality for Christians and Muslims alike. And tarab was one of the embodiments of that. Wasif remarked of Egyptian Sheikh Ahmed al-Tarifi that he put listeners in a state of tarab when he sang because of “a performance style which resembled Qu’ran recitation.”7 






The welcome of tarab in Palestine provides one of many examples of how residents sought paths into a more modern world distinct from colonial models. Wasif’s appreciation of tarab was a product of contemporary Egyptian music making, in which the most renowned singers were Qu’ran chanters. Even when music expanded into a secular professional sphere there, Qu’ranic recitation continued to underpin the most celebrated vocal styles.8  From 1910 onwards in Jerusalem, when gramophone records could be heard in cafés and on the street, the music of Egypt in particular held Wasif’s rapt attention, whether that of Sheikh Yusuf al-Manyalawi, Muhammad Uthman, Sheikh Salama Hijazi, or others. Opportunities for hearing such repertoire were only increased by the enhanced opportunities for musicians to travel during the early years of British Mandate rule, and then the Palestine Broadcasting Station founded in 1936 became a potent attraction for Arab musicians regionally. In short, Palestinian culture was able to develop along Egyptian models—facilitated, ironically, by some of the British interpolations. Wasif’s personal enthusiasm for appropriating everything new can be traced in his songbook, a compilation of song texts he wrote down for future generations.9 






The musical experience of tarab also challenges the very architecture of Jerusalem as mapped by foreigners. From the mid-nineteenth century onwards, it was routine to consider Jerusalem’s Old City as lying in confessional “quarters,” and it became a colonial project to erect new buildings marking areas associated with biblical sites in order to manage Christian relics effectively. Thus, for instance, in the latter half of the nineteenth century, four very substantial Roman Catholic institutions were built shaping the Via Dolorosa, a Christian pilgrimage site.10  But this same location figures in one of Wasif’s recollections as a site in which there were experiences of tarab shared by a large number of the city’s residents. When singer and oud player Muhammad al-Ashiq stayed in Jerusalem, for instance, he arranged to sit outside the so-called Hospice Café (opposite the Catholic Austrian Hospice) and make music.11 In Wasif’s recollection, the footsteps of Christian pilgrims—so central in European accounts of daytime pursuits in Jerusalem—go unmentioned. Instead, it is the mesmerizing sounds of new songs from Egypt that transfigure the surroundings. These sounds pass between the buildings and elevate themselves above them, reaching out towards homes throughout the city. 






Musical Interactions






It might seem from pilgrim-versus-resident accounts of the Via Dolorosa that there was no overlap between the experiences of visitors and that of locals. But of course the opposite was the case, and Wasif’s memoirs are exceptional for their accounts of such meetings. They document the fact that the military governor of Jerusalem in the early British Mandate years, Ronald Storrs, was so exasperated by the crowing of a neighborhood rooster that he ordered its execution.12 Yet Wasif also observes that the bird belonged to translator As’ad Khodr, who found Storrs’s late-night piano playing a disturbance. His account illuminates a dynamic relationship, with sounds infiltrating homes and causing substantial tension between people affected.






Such relationships are of special interest today when they reveal broad changes among and between the region’s population groups. Early on in the memoirs, Wasif lists Syrian Jewish players among the “professional” musicians active in Jerusalem. He identifies their loyalty to the tradition of Arabic song known as muwashah, while observing (without criticism) that they altered the language and indeed content of the texts.13 He also describes the contexts in which he heard these musicians, making clear that some of these were characterized by inter-confessional fluidity and exchange. One of the well-known janakis (singers) was the Jewish Sulika, who led a band with accompanying dancers. Wasif remarked, “there is not a single Arab Muslim or Christian house in Jerusalem whose celebrations had not been led by Sulika, who […] converted to Islam.”14 

 Similarly, he recalls that when the famous singer and dancer Badi’a Masabni visited Jerusalem, she was accompanied by a musical band conducted by the Jewish player Shehada. Wasif admired their performance greatly, also observing that Shehada played the oud “very well indeed.”15 



And he was happy to have learned an Egyptian song from Shehada himself and later teach it to the English teacher at Saint George’s School, the Arab Dr. Izzat Tannous.16 






 With respect to Jews who later settled in the region, however, the picture seems much more burdened with plays of power. This evident rivalry should be seen in the context of the British government’s use of the categories “Arab” and “Jewish” in support of the plan to create a “Jewish national home.” Music was directly affected by the division, and the Palestine Broadcasting Service is a perfect illustration. This trilingual radio station, which divided airtime between the perceived cultural interests of Arabic, English, and Hebrew speakers, normalized, naturalized, and indeed 

amplified

 the boundaries between categories, cementing fault lines between people who had frequently interacted fluidly.17 A vibrant community of musicians coalesced around the Arabic Section, which became a meeting point between local musicians (including Wasif’s brother Tawfiq, composer and oud player Rowhi al-Khamash, violinist Jaleel Rakb, oud player Ramez al-Zaaa, percussionist Basil Tharwat, Armenian santur player Artin Santurji) and leading musical figures from the rest of the Arab world (such as violinist al-Shawwa, composer and oud player Jamil Aweis, buzuq player Mohammed Abdul Karim, and many others). A range of recollections indicates that the Arabic Section was highly successful and extremely popular, and enjoyed at times a high degree of autonomy in programs 

understood by the British as “cultural.” Yet, such work was always in competition

 with activities at the English and Hebrew Sections, and the Arabic Section’s self-definition reflected that.






 

For Wasif, the main culprit in this sorry state of affairs was the British government. He was, nevertheless, a complex figure in this regard. His anger did not stop him from interacting extensively with British officials. Writing of his friendship with the mandate government’s director of education, W. A. Stewart, he notes that they spent time together not only in Jerusalem but also in Tel Aviv, where they played the oud in basement venues, assisting Jews learning Arabic song and folk dance.18 He recalls that he returned home only at dawn with a member of the British establishment, with whom he had been enjoying music and dance in the company of “beautiful oriental Jewish young ladies.”






On one level this could be seen as a sign that he managed to continue a lifestyle introduced to him early in his life by Hussein Effendi, who had regularly brought him into social contact with Turkish officials and visiting dignitaries from the Arab world. On another, it could be understood as signaling a broader trend, because a considerable number of Arabs considered it an honor to socialize with British officials. Some Arab nationalists saw this as a major problem, arguing that it undermined the coherence of the Arab striving for independence (and Wasif himself was even accused in one incident of being a spy for the British).19 While keeping Stewart’s company in Tel Aviv basements, he was also using the opportunity to teach Jewish pupils the Arabic traditions he knew, thereby enabling—even if inadvertently—a peculiarly Zionist project. The dabkeh was one of several local Arab genres that Zionists learned, redefined as “Jewish,” and used to affirm their claim to the land.20 








However, Wasif’s access to élite company simultaneously went hand-in-hand with an “Oriental” position, not only as a colonized Arab resident but also as a 

musician. Wasif composed a song based on a published variant of a song by Egyptian composer Sayed Darwish.21 Within his own version he complained that the British had appointed Herbert Samuel as Palestine’s first high commissioner, a man who was for Wasif “one of the world’s pioneering Zionists.” The song stated that the Arabs had been “sold” and would be led by people called “Shabtai, Sholem, and Haim” who would oblige them to speak Hebrew. This expression of anger towards the British became popular, and Wasif sang it at many social gatherings. 






We might set this memory alongside a story from 1927, while he was working at the Revenue Department. The Egyptian currency that had been in use was being replaced by a currency for Palestine, on which the text “the land of Israel” appeared in Hebrew.22 One of his responses was to compose and sing a song about the situation, lamenting not only his dreary counting job but also the new currency itself, which he referred to as “the Palestinian disaster.” While probably sensing that the years ahead would not be free of strife, he made music to spread among his colleagues and friends. Moreover, he ironically suggested to his boss that anyone wishing to work at the Revenue Department should be taught to learn his song, rather than take the entrance exam. Such recollections allow us to see how the region’s music, while for many Arabs a source of comfort and pleasure, was also an expression of gentle subversion.






Musical Confrontations






While Wasif’s social commentary provides insights into informal spheres of music making, his musical expertise touches on professional areas as well. He kept his distance somewhat, preferring to be what he called a “true artist” himself, and refraining from taking direct financial benefit from music. He passed up opportunities at the Arabic Section of the Palestine Broadcasting Service when it opened in 1936, for example.23 He seems to have undertaken some teaching, apparently making a brief appearance as oud instructor at the Palestine Conservatory for Music and Dramatic Art, the reports and prospectuses of which list him among the staff from 1934 until 1937. Wasif’s own remarks on this episode are less clear, however.24 He may have taught briefly, or irregularly, but either way the political situation seems to have ended his formal relationship with the institution. The Conservatoire very rapidly became an institution run by and for Jews, with an explicitly Zionist curriculum.25 It is difficult to imagine he would have had a comfortable position there.






Still, the memoirs reveal his interest in formal music education, because the matter was increasingly pressing in the region. Wasif wrote with admiration about the visiting Armenian musician he refers to as Sisaq, partly because his “ability to read music gave him a firm foundation for the mastering of the instrument.”26 He tried himself to adapt aspects of Western notation to make them useful to oud players.27 Most worrying, perhaps, was the fact that Western music was being disseminated effectively within the Arab community itself, thanks in part to notation; and a middle class was emerging that had learned European music but had no taste for Arabic music. Wasif reports, for instance, that one of his teachers at Saint George’s School had himself loathed Arabic music until Wasif led him to it.28  The teacher was apparently a product of an effective Anglicization and the scarcity of formal training in Arabic styles. 






Institutional attempts to counter the problem were not always successful. When a founder of the nationalist Independence Party, Ajaj Nuwayhid, took over the Arabic Section of the Palestine Broadcasting Service in 1940, he argued that it was “unacceptable that Arab musicians should continue to resist learning to read and write musical transcription.”29 

 He arranged for the classically trained Palestinian Youssef Batrouni to teach them, and offered financial reward to those who excelled. But several of the musicians working at the station were not educated beyond an elementary level so there was a high price to pay: the much celebrated 

buzuq

 player Mohammed Abdul Karim refused to learn and was fired. Nuwayhid later discovered that Abdul Karim was completely illiterate, and he greatly regretted the fact that he could not find him to offer employment again.30 

 This loss to the Arabic Section, a woeful consequence of a blanket decision made by an Arab director seeking progress, can be read as a symbol of the fragility of a musical practice falling outside the dominant, colonial scheme for social advancement.






A particular section of Wasif’s memoirs alerts us to one of the most poignant dimensions of this situation. The occasion was an event in which he was on stage with the German researcher Robert Lachmann (1892–1939), illustrating one of Lachmann’s lectures. Lachmann had been trained by the celebrated music scholars Curt Sachs and Erich von Hornbostel, but rather unusually for his time, he was critical of commentators who were disparaging of Arab musics.31 

 He took an exceptional position, stating that the European notion that Oriental music was “on a low stage of development” was a product of Europeans’ ignorance of such musical practices themselves.32 

 He was, then, interested in Arabic music to a rare degree.






When Lachmann moved to Palestine as a Jewish refugee from Nazi Germany in 1935, he set about recording and studying all the music he could find. He loosely shared some of the hopes of Europeans who saw Palestine as a site of biblical relics, thinking regional musical practices might be traces of the ancient past, whether the courts of the Abbasid Caliphate or the Temple of Jerusalem, for example. However, he used this framework for asking questions rather than answering them, something that led him into difficulty at the Hebrew University where he acquired some work.33 

 This institution had been from the start a Zionist initiative whose main role was to encourage a unified Jewish nationalism in Palestine, and Lachmann’s scholarly, comparative approach did not serve that purpose.34 It explored the diversity of Palestine’s music and musicians, and drew on Wasif as a primary representative.




 



At my request, the singer and player, a well-known amateur of Jerusalem, Wasif Gauharija [sic], started a series of instrumental preludes and vocal introductions representing the different melody-types (maqamat) of Arab classical music, and promised to complete it on the next occasion. These records will be particularly useful for anybody who wishes to obtain a precise idea of the traditional Arab systems of melodies and scales.35 




 



While Wasif was willing at several venues to disseminate music “as a demonstration of the theories” about which Dr. Lachmann was writing,36 

 his memoirs also document his protest about the way that Lachmann presented him. A scene on one particular occasion provides us with an iconic example of how a very broad conflict about culture played out in the Palestinian context. At stake was the extent to which Arabic music should draw on Western technologies in order to develop, and at a much-discussed musicological conference held in Cairo (mentioned by Wasif), the Egyptian vision had clashed with a European one. Whereas Egyptians were keen to transform their work by connecting up with Western trends, European ethnomusicologists such as Béla Bartók and Lachmann argued that the riches of the East should be preserved as they were.37 






 Wasif recollects his own angry response to Lachmann about such desires for preservation made on stage at a venue in Jerusalem. While he appreciated Lachmann’s view that Arabic music could not be entirely reduced to Western notation, he went on to point out that if regional music education relied on the privileges that he himself had enjoyed, then Arabic music would die out. He knew from the rest of the Arab world that this need not happen, however, and that adaptations of Western notation could enable more effective dissemination. When Lachmann did not accept this point, Wasif responded by making the political significance of his discussion crystal clear. He accused Lachmann of aiming to “prevent Arabs from spreading their music, and from ever evolving beyond what they have already achieved,” and referred to this as “a Zionist, anti-Arab point of view.”






 

Lachmann’s reaction, according to Wasif, was to celebrate Wasif’s exceptional quality, and insist that this was to be valued more highly than mass dissemination. Setting aside the points that were of concern to Wasif, Lachmann also said that it “has nothing to do with politics.” It is intriguing to compare Lachmann’s reaction with comments he had made with regard to the radio in November 1935, when his position was less preservationist, more concerned to see opportunities for Arabs to 

develop

 their musical activities. Attempting to shape policy for broadcasting, he proposed that the radio should be an engine for stimulating creativity in Arab music in the region. He stated explicitly that there were “excellent and inspired performers” among “the singers and players, urban, rural and Bedouin, of this country,” and that it would be a “gratifying task for the Jerusalem Station to support the original music existing in this country, and thereby to promote its development.”38 His hope would be borne out by the Arabic Section.






While Lachmann’s comments about the radio are insightful, it is the wealth of Wasif’s reminiscences that truly reveal the complexity of the Palestinian situation. The universal question of development versus preservation was, after all, particularly fraught in Palestine, because Jewish settlers seemed to have it all ways. Supported by the British, they had institutionalized a European-style music culture that enabled them to continue their then-established musical activities. Meanwhile, they increasingly claimed “Oriental” repertories, religious music, and even folk song and Arabic regional dance not only as their own but also as a part of a Jewish “national” identity that belonged on the land of Palestine. Wasif, on the other hand, the long-standing resident once proud to be in a position to learn from all musicians encountered (we recall all the musicians he encountered as a child), was increasingly faced with the bounded categories brought by outsiders that set limits on his community’s musical expression.






With the best intentions, such limitations placed colonized musicians in a no-man’s land, one that was a neat correlate of the “timeless” and “immovable East” often invoked by Western visitors.39 Here we gain a unique perspective on

 (the causes of) the region’s presumed immobility. Even so, after Lachmann later passed away Wasif would note in his diary, “I was very saddened by his death, may God bless his soul. I will not forget the time I spent with this great artist.”40 




 



 

*  *  *




 



 

Shortly after the lecture-demonstration exchanges with Lachmann, the partition of Jerusalem led Wasif to flee his home and abandon his possessions, including his entire collection of instruments. At the close of the memoirs we find him living as a refugee in Beirut, apparently having survived for a number of years without playing music at all. He is finally able with some difficulty to scrape together enough money to rent an oud, the instrument that had in Palestine provided the means to such an effervescent existence.41 
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INTRODUCTIONS






I. WASIF JAWHARIYYEH’S JERUSALEM




by Salim Tamari




 



 

Wasif Jawhariyyeh’s memoirs span sixty years of Jerusalem’s turbulent modern history, from 1904 to 1968, a period covering four regimes and five wars. More significantly, this period marks the transition of Palestinian society into modernity and the breakout of its Arab population beyond the ghettoized confines of the walled city.1 






 Wasif’s father, Jiryis Jawhariyyeh, was the mukhtar (communal leader) of the Eastern Orthodox community in the Old City and a member of Jerusalem’s municipal council serving under the mayoralty of Salim al-Husseini and Faidy  al-Alami. Trained as a lawyer, he was well versed in Muslim sharia law and fluent in several languages, including Greek, Turkish, and Arabic. He worked briefly as a government tax assessor but later turned to private business, becoming a successful silk farmer in Ezariyyeh and proprietor of a public café over the Jraisheh River. He was also a skilled icon maker and amateur musician who encouraged Wasif to learn the oud early in his youth.






Wasif’s mother, Hilaneh Barakat, descended from a leading Orthodox family from what later became known as the Christian Quarter. Wasif’s father, having lived in the Barakat family compound as a youth before he moved to Haret al-Saidiyyeh, became friends with Hilaneh’s father. When the latter died at an early age, Jiryis took responsibility for the care of his two children. Later Jiryis would marry Hilaneh. 






 

Where do we place the Jawhariyyehs in the social networks of Jerusalem at the turn of the nineteenth century? On the one hand, the father and grandfather seem to have occupied important public positions in both the Ottoman civil service and in the city’s institutions. Jiryis was also a prominent member of the Orthodox Christian community and a delegate to the city council. But the rest of the family seems to have worked at a number of more modest occupations. At one point Wasif refers to his grandfather as a shoemaker or tanner. His elder brother Khalil apprenticed as a carpenter before he was conscripted into the Ottoman army. Wasif himself worked at a number of odd jobs including, briefly, as a barber’s assistant before becoming an itinerant oud player and singer for wedding parties. His main income came from employment in the Ottoman and British civil service. It is not clear whether he was paid for his early employment. 






Certainly the family was not happy with his career as a musician and wanted him to settle into a more respectable job. Later on, the family’s fortunes improved significantly, with the father becoming a prominent lawyer and bailiff. Khalil owned a successful café near Jaffa Gate, and Wasif joined government service. We can say with some certainty that the family members skirted that precarious space between skilled labor and the middle ranks of the civil service. From the detailed description of the ceremony accompanying Jiryis’s funeral, it becomes evident that the family had achieved social prominence in the Old City just before World War I. In any case, they were solid urbanites and held a remote, though benevolent, attitude toward the peasantry of the neighboring villages, with whom both father and son had substantial dealings.






It is impossible to understand the Jawhariyyehs’ place in pre-mandate Palestine without considering their critical bonds as protégés of the Husseini family in Jerusalem, feudal landlords and patricians of the city’s inner circle of ayan (notables). Jiryis spent part of his early career looking after the Husseini estates in Jerusalem’s western villages, particularly in Khirbet Amr. After his father’s death, Wasif was “adopted” by Hussein Effendi, later the mayor of Jerusalem. Hussein Effendi set Wasif up in a number of jobs in the city and ensured that he was treated well in the Ottoman army. The family was on such intimate terms with their patrons that Wasif was entrusted with the welfare of Hussein Effendi’s mistress, Persephone, when she became ill. 






Wasif’s vivid rendering of daily life in Mahallet al-Saadiyyeh, an area situated between Bab es-Sahira and Via Dolorosa, during the first decade of the twentieth century marks one of the most valuable records of Palestinian urban life that exists anywhere. His memoirs combine anecdote, social history, and ethnography into a unique account, one in which shifts in domestic living arrangements are periodized and described in detail.






Jawhariyyeh’s cognitive map of Jerusalem’s neighborhoods, and his recollection of communal boundaries prevalent in his youth, reinforce the view that the division of the city into four confessional quarters was a later development. The British demarcated new boundaries between the city’s populations to preserve equilibrium and create a modern sectarian balance among the four ancient communities. This balance preserved the status quo in the administration of the holy sites, an arrangement carefully negotiated during the late Ottoman period, and elaborated and codified in the early mandate rule over the city.






The diaries implicitly challenge this notion of quarters, based on the regulation of relations between Jerusalemites in terms of their religious and ethnic habitat. In Wasif’s version of daily life in the alleys of the Old City, we are struck by the weakness of this notion in two respects. One suggests that there was no clear delineation between neighborhood and religion; we see a substantial intermixing of religious groups in each quarter. Furthermore, the boundaries of habitat were the mahallet, the neighborhood network of social demarcations, within which 

a substantial amount of communal solidarity is expressed. Such cohesiveness was manifested in periodic social visits and sharing of ceremonial occasions, including weddings and funerals, and by active participation in religious festivities. These solidarities undermined the fixity of a confessional system derived from a premodern­

—perhaps even primordial—network of affinities. 






But confessional boundaries also were being undermined by the rise of the nationalist movement in Palestine. Initially this occurred within the context of the constitutional Ottoman movement at the turn of the century, especially after the 1908 coup which received a great deal of support among intellectual circles in Jerusalem; and later, in the anti-Turkish trends within greater Syrian nationalism. These shifts can be gleaned in these memoirs in a haphazard and selective manner. Jawhariyyeh—who was not involved in any political party but was an Ottoman patriot, and later a Palestinian nationalist—clearly believed that the move towards modernity (and presumably post-Ottoman nationalism) was linked to the move outside the city by the rising middle classes.2  By the mid-nineteenth century, members of the notable clans already had established base in Sheikh Jarrah to the north and in Wa’riyyeh to the south.3  Within the Jewish population a similar move had taken place with the construction of the new neighborhoods of Mia Shiarim and Yemin Moshe, signalling a separation of ways between modern Palestinian Arab nationalism and Jewish communal consciousness—even before the entrenchment of Zionism among the city’s Jewish population.4 






 

Jawhariyyeh’s relationship with the Jewish community of Jerusalem is more complex. His narrative is no doubt colored by retroactive memories of the clashes of the twenties and of 1936 with the Zionist movement, and with a vision mediated by the events of the 1948 war. But he is also aware of a different era, when as a teenager he used to participate in the events of Purim (which he describes in great detail, including the costumes he used to wear with his brother Khalil), and in family picnics in the spring at the shrine of Shimon as-Siddiq in Wadi al-Joz. He also mentions a number of Sephardic families with whom his family was on intimate terms, including Elishar, Hazzan, Anteibi, Mani (those from Hebron), and Navon. Wasif himself performed or became aquatinted with a number of Jewish musicians—including Shihadeh, Badi’a Masabni’s oud player.5 He also mentions the prominent role played by groups of Aleppo Jews, known as Dallatiyyeh, who resided in Jerusalem. Those were Sephardic choral musicians who performed Andalusian music in weddings of Jerusalem Arabs.6  Before the onset of the Mandate he used to play in a number of Jewish communities surrounding Jerusalem.7 






 

The Growth of the Modern City






The Jawhariyyeh diaries add to our understanding of Jerusalem’s social history a contemporary record of the growth of the city outside the city walls. Although Sheikh Jarrah, Yemin Moshe, and Wa’riyyeh were established before his time, Wasif narrates the growth of Musrara and the Mascobiyyeh neighborhood along Jaffa Road in his boyhood, followed by Talbieh, and Katamon in the 1930s. He witnesses the inauguration of the new road linking the Old City to Musrara under the patronage of Mayor Faidy al-Alami in 1906. This expansion—and a similar one which preceded it in Baqa—saw the move by hundreds of families (many of them individually named here) to modern, tiled buildings and to ones made of mortar fortified by iron railings. All of these new dwellings continued to be constructed with rain-fed water reservoirs in their courtyards to sustain them through Jerusalem’s long, dry summers. In these neighborhoods the implements of modernity first appeared: electricity, in the Notre Dame compound just opposite the New Gate; the automobile on Jaffa Road; the cinematograph, the early motion-picture projector; and, above all, the phonograph, which introduced Jawhariyyeh to the worlds of Salameh Hijazi and Sayyid Darwish.






The memoirs devote extended entries to Jerusalem’s musical and artistic life during the Ottoman period. He includes a long list of oud makers and performers, dancers and singers. Many of them performed as family teams in local weddings, and later—during the mandate—in café-cabarets outside the walled city. In combination with his special compendium on the typology of musical traditions that prevailed in Palestine at the turn of the century, Jawhariyyeh’s observations provide us with an original and unique source on the modernization of Arabic music in Bilad ash-Sham and the influence of such great innovators such as Sheikh Yusif al-Minyalawi and Sayyid Darwish on provincial capitals like Jerusalem.8 








A self-taught chronicler and musician, Wasif had a photographic memory which enabled him to recall not only the dramatic (the entry of Jamal Pasha, and later Lord Allenby, into Jerusalem’s) but also the quotidienne thrill of the seemingly mundane. Accompanying his father—a trained solicitor who served as an administrator for Salim Affendi al-Hussaini’s rural estates (in Khirbet Deir Amr and its environments)—he was able to observe, firsthand, the links that tied Jerusalem’s feudal aristocracy to the surrounding villages and their peasant populations. As he grew up in the shadow of his father, Wasif was able to forge for himself a local reputation as a foremost oud player and composer-musician. Playing in the mansions of Jerusalem’s urban notables, he recorded, with great wit and satire, the musings and tribulations of the city’s patricians and paupers.






What comes out of this is an intimate portrait of Jerusalem’s Ottoman modernity at the very moment when Zionism was about to clash with an emerging Palestinian nationalism. He recounts the introduction of the phonograph and movie projector to the city’s cafés in 1910, and the wonderment he experienced as he saw motion-picture images for the first time, in the Russian compound. In 1912 he first saw a horseless car (“a Ford”) driven by Mr. Vester of the American Colony at the Municipal Park by Jaffa Street. In the summer of 1914 he rode a donkey with his father to Baq’aa in Jerusalem southern suburbs to watch the landing of an Ottoman military airplane. Unfortunately the plane crashed in Samakh (Tiberius), and its two Turkish pilots, officers Nuri and Isma’il, were killed. Wasif composed a special eulogy in their honor. In the autumn of that year he did manage to see for the first time the landing of an airplane, in Upper Baq’aa, manned by German and Turkish officers.






Deeply involved in the affairs of the Arab Orthodox community, the writer nevertheless exhibits a unique affinity to the Muslim culture of his city. His narrative compels us to rethink the received wisdom about Jerusalem’s communal and confessional structure in Ottoman times. Endless stories—often scandalous and satirical—draw a picture of profound triadic co-existence of Christian and Jewish families in the heart of what came to be known as the Muslim Quarter. This was not the tolerant cohabitation of protected dhimmi 

minorities, but positive engagement in the affairs of neighbors whose religion was coincidental to their wider urban heritage. There is no doubt, however, that the Jawhariyyeh family, though deeply conscious of its Orthodox heritage, was also immersed in Muslim culture. Jiryis, the father, made his sons read and memorize the Qu’ran at an early age. When he died in September of 1914 he was eulogized by Khalil Sakakini, followed by his close companion, Sheikh Ali Rimawi “… I cannot believe that Jawhariyyeh’s soul will remain in Zion [cemetery]…for tonight surely it will move to Mamillah,” referring to the Muslim cemetery. Such an attitude clearly went beyond the current normative rules of coexistence at the time.






The Vagabond Years






As was customary among the population of the Old City, Wasif in his boyhood was sent to be apprenticed in a number of jobs. These assignments supplemented his formal schooling and often involved his evolving musical career. Wasif also learned creative truancy during this period. He would escape his master’s shop to listen to the oud being played by Hussein Nashashibi at another barbershop, that of a certain Abu Manawail, whose shop was owned by the Nashashibi family. It was during this time that Wasif’s obsession with oud performance began, and he counted the days until he would play one himself.






His musical career occupies a substantial portion of the diaries. We are fortunate to have his Musical Notebook, which he began to record just prior to World War I and later salvaged from its hiding place in the family’s Botta Street house in West Jerusalem after the 1967 war. The book reflects the progression of Wasif’s interests in Arabic music, from classical 

Andalusiyyat and Aleppo muwashahat, to choral music which he used to perform in weddings and family celebrations, to love songs, to melodies based on classical poetry, and finally to 

taqatiq and erotic songs. Not being trained formally in reading musical notation, Wasif devised his own system. He also wrote a chapter on the adaptation of Western musical notation for the oud.9 








The Jawhariyyeh house was the perfect setting for his budding musical talents. All the family members, with the exception of Tawfiq who was tone deaf, either played instruments, sang, or enjoyed good music. His father was one of the few Jerusalemites who owned a Master’s Voice phonograph, and they had a number of early recordings by leading Egyptian singers, such as Sheikh Minyalawi and Salameh Hijazi. Jiryis would encourage his children to lip-sync in accompaniment with these records. He was particularly severe with Wasif when he made mistakes. Jiryis was also keen at hosting prominent singers and musicians while visiting Jerusalem. One of those, the Egyptian oudist Qaftanji, spent a week with the Jawhariyyehs, and from him Wasif learned a number of melodies which he used to sing during summer nights on the roof, and more often in the 

beit al-khala (outhouse).10 






 Contrary to the impression that he gives about his truancy and rebelliousness, Wasif had a substantial degree of formal schooling. This is reflected in his polished language and rich poetic imagination. His elegant handwriting was phenomenal, and he kept up this standard until his old age. 






References abound in his diaries to diverse sources from classical poetry, as well from contemporary literary figures including Sakakini, Ahmad Shawqi, and Khalil Gibran. His favorite quotation came from Gibran, whom he quoted on the occasion of his expulsion from his primary school: “They say to me, ‘Be a slave to him who teaches you the alphabet’… thus I decided to remain free and ignorant.”11 






 When Khalil Sakakini established his progressive Dusturiyyeh National School in Musrara, his father intervened with the mayor to have him admitted as an external student. Sakakini had acquired a reputation for using radical methods of pedagogy in his school, strictly banning physical punishment and written exams, and introducing two disciplines which were unique to his school at the time—physical education and Qu’ranic studies for Christians. Sakakini himself was a music lover and had a special fondness for the oud and violin. Some of the Dusturiyyeh students had seen Wasif performing in local weddings and taunted him for being an ajeer (paid street singer). Sakakini defended him and brought the students to enjoy Wasif’s music. Eventually, and despite his love for the Dusturiyyeh and its liberal environment, Wasif was compelled to leave it at the insistence of his patron, Hussein al-Hussaini, and enroll in al-Mutran School (Saint George’s) in Sheikh Jarrah “… in order to gain knowledge of the English language and build a solid base for my future.”12  He remained there for two years (1912–1914) until the school was closed with the beginning of the war. Wasif had finished the fourth secondary class (his tenth year of studies) and with it the end of his formal schooling without receiving the secondary certificate. At Saint George’s Wasif excelled in acting in school plays where he was able to develop his musical talents. Among his classmates were Saliba al-Jozi, the well-known playwright and brother of Bandali, the Marxist historian who emigrated to the Soviet Union, and Shukri al-Harami, the noted educator and founder of al-Umma College.
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Page one of Wasif ’s diary




With the termination of his formal schooling, Wasif was able to continue his musical education in the company of Jerusalem’s foremost oud players and composers. Those included Muhammad al-Sibasi, Hamadeh al-Afifi, who taught him the art of muwashahat in the Turkish tradition, and Abdul-Hamid Quttaineh, who was his first tutor. But he did not reach his maturity until he met the great master oud player Omar al-Batsh. In the spring of 1915, after his father’s death, Wasif was attending a party in the company of Hussein Effendi and several Turkish officers in the house of Hajj Khalil Nashishibi. A section of the army military band known as the Izmir Group was performing Andalusian muwashahat. Wasif was mesmerized by the playing of a young oud player wearing military uniform who was introduced to him as Omar al-Batsh.13 For the duration of the war period, Omar became his constant companion. Wasif prevailed on Hussein Effendi, who was now his official patron, to hire Omar’s services to give him four oud lessons a week at the headquarters of the army orchestra in Mascobiyyeh. 






Throughout his Ottoman years, and beyond in his adult career, Wasif saw himself as a musician and oud player above all else. When he sought employment in various government and municipal authorities, it was only to survive and release himself to his passionate obsession— the oud—and the company of men and women who shared his vision.






His first paid “job” was that of a clerk in the Jerusalem Municipality in charge of recording and classifying contributions in-kind for the Ottoman war efforts. The job was created for him by Hussein Effendi al-Husseini after the death of Wasif’s father as an effort to alleviate the material conditions of his protégé. At the end of the war and beginning of British military occupation, Wasif resumed his career in the municipality after his short bout of service in the Ottoman navy, and was now promoted to a court clerk in the Ministry of Justice, serving under the judgeship of Ali Bey Jarallah in Mascobiyyeh. Government employees were still paid in inflationary (and virtually worthless) Turkish paper pounds, but that was soon replaced with Egyptian pounds minted in stone, which was much preferable. Both Wasif and Khalil used to deposit their salaries to their mother.14   With the death of Hussein Bey (“my second father”), Wasif resigned from his job at the central court and went on to help Hussein’s widow (Umm Salim) in the administration of the Husseini estates in Deir Amr. 






Hussein Effendi was succeeded in the mayoralty by Ragheb Bey Nashashibi (after a brief stint by Ismail Husseini). Ragheb was an amateur oud player and socialite. He hired Wasif to give him, and his mistress Umm Mansour, oud and singing lessons. To reward him Ragheb interceded so that Wasif would be on the payroll of the tax bureau with a monthly salary of twenty Egyptian pounds. At the end of each month Wasif would go to the Regie Department and collect his salary, with no further duties incumbent on him. Thus began a series of jobs based on patronage. His relationship with the Husseini family, and later with the Nashashibis—who with British rule were now on the ascendancy—was established and helped Wasif to continue his career as a musician while maintaining a steady income from public coffers. 






The Ottoman era was coming to a close. Wasif was entering his adulthood, but not quite an age of reason. These were the years of bachelorhood, before he got married and settled down. He had been overwhelmed by what he called a “period of total anarchy” in his life, ushered in by the death of his patron, the mayor of Jerusalem, Hussein Effendi al-Husseini. Living like a vagabond, sleeping all day and partying all night had left him bereft, in a condition he describes as “vagabondage.” When his mother complained about him coming home late at night, if at all, he retorted with the famous line, “Man talaba al-3ula sahar al-layali” (“He who seeks glory, must toil the nights”).15 






Postwar Jerusalem






Wasif’s episodes of abandon, which lasted most of 1918 when he was twenty-one, and part of the next year, also reflect a mood which had engulfed the city as a whole. His memoir introduces us to a rich social milieu of postwar Jerusalem in the early 1920s that could be described as hedonistic. Wasif records numerous occasions of public celebration in the streets of the Old City, marked by musical processions and open consumption of alcohol, as people savored a “short-lived… breath of freedom.” Nightly episodes of drinking, dance, and occasional hashish smoking recur during this period and throughout the manuscript, as well. 






 

These outbursts of street festivity soon found an outlet during the years of military government through the mushrooming of local cafes and café-bars. These were places where Jerusalemites could meet at leisure, listen to gramophone music, drink araq and cognac, and smoke an arghileh. One outstanding café from this period was Maqha al-Arab in Ain Karim, owned by Abu Abd al-Arab, which stayed open all night. Wasif’s family made a significant contribution to this milieu with the opening of the Jawhariyyeh Café, which opened in 1918 near the Russian compound at the southern entrance of Jaffa Road and which featured live entertainment by visiting musicians from Cairo, Alexandria, and Beirut.






Wasif’s brother Khalil brought to this café the skills he had acquired in Beirut while in the Turkish army. Those included serving a special mezze menu with araq orders and iced water, which was a new innovation for Jerusalem, made possible with the introduction of electric power. Within months after its opening, the café became a major attraction for pleasure seekers from all over the city and became renowned for bringing in the best singers in the country, including Sheikh Ahmad Tarifi, Muhammad al-Asheq, Zaki Afandi Murad, and not least the Lebanese dancer and singer Badi’a Masabni. 






Later on, Wasif would meet privately with Badi’a at intimate parties either in the mansions of Jerusalem notables such as Fakhri Nashishibi and Mustafa al-Jabsheh, or in the Hotel Saint John which belonged to his father-in-law. Heavy drinking and cannabis enhanced the atmosphere of these evenings, and we are told that cocaine was also used habitually by both Masabni and Rihani. On one occasion, Wasif himself accompanied Badi’a on his oud at an all-night party which started at the Jawhariyyeh Café and continued at his father’s house—a night which he fondly kept a photographic record of.






Wasif was blessed with an exquisite voice which, even as a teenager, placed him in high demand for performances in weddings. But his eternal love was the oud, which by 1918 he had mastered enough to make him a sought-after player in Palestine. He played the oud mainly for members of the city’s élites, usually in special homes kept by and for their mistresses. Several members of Jerusalem’s patrician families—including the Husseinis and the Nashashibis—kept in suburban areas of the New City special apartments for their mistresses, many of whom were Greeks, Armenians, and Jews. The most famous of these was Persephone, a Greek-Albanian seamstress who in 1895 became the mistress of Hussein Effendi al-Husseini (and possibly before him, his brother Musa Kazem Pasha).16 She lived in a special apartment on Jaffa Road and used her clout with Hussein Effendi to trade in cattle in Beit Suseen and Deir Amr—both Husseini estates. Wasif became her musical companion and helped her in marketing  za’atar  (thyme) oil, which she successfully processed and sold as a medicinal. When Hussein Effendi became mayor of Jerusalem in 1909, he distanced himself from her and gave her permission to marry Khawaja Yenni, a Greek confectioner. During the war Persiphone became sick and, deserted by her husband, was brought to the Jawhariyyeh household where Wasif took care of her until her death. The diaries relate numerous episodes of festive events spent in the company of members of the social élites and their concubines. Muslim, Christian, and Jewish entertainers catered to these events.






Another feature of cultural life in Ottoman Jerusalem recounted here is the 

oda, 

a bachelor’s apartment equivalent to the French garconierre.  It was customary for middle-class single men from the Old City to rent a furnished one-room apartment where they would spend their evenings playing cards, smoking and drinking, and, during the long winter nights, having oud sessions. The apartments were also used to conduct love affairs, or to meet with prostitutes. The oda did not necessarily have a negative reputation, although it is clear from Wasif’s narrative that elder family members—certainly the female ones—were not privy to what went on. Jawhariyyeh lists a number of well-known odas in the Old City and in Sheikh Jarrah where he used to perform his music. For several years he himself had the key to Hussein Hashem’s oda behind Mamilla Cemetery, where he used to entertain “Russian and Greek ladies” in the company of Ragheb Bey Nashashibi (later the mayor of Jerusalem) and Ismail al-Husseini.






These episodes compel us to rethink the image of turn-of-the-century Jerusalem, which is often falsely characterized as a grim, conservative, and joyless city—as described by visitors and natives alike. “The only thing he ever said about it [Jerusalem] was that it reminded him of death,” Edward Said relates his father recalling of his early life in the city.17 How do we account for this incongruity? We have to remember that Jerusalem was a city of religion, but not an excessively religious one. Its religious status generated a large number of industries and services that catered to a visiting population of pilgrims, but its native inhabitants were not necessarily more religious than people in other urban centers in the hill country. Nablus, Hebron, and Nazareth, for example, had decidedly more religious reputations than did Jerusalem.






The explanation for this tolerance of what seems to be a libertine atmosphere lies elsewhere. Wasif’s narrative comes from an earlier era of the city’s history when class boundaries and seigneurial privilege created an atmosphere in which the upper crust felt relatively insulated in their behavioral patterns from the moral encroachments of the public eye. In many cases they even flaunted this behavior, as was the case with public drinking and the keeping of concubines, without fear of retribution. Another source of protection for these latitudes was that Jerusalem was still a reasonably closed city, with limited influx from the surrounding villages or from Mount Hebron of peasant migrants who later exercised the more conservative influence on the city’s norms for which it became renowned.






The complexity of Jerusalem’s Ottoman identity is revealed in the formation of the Red Crescent Society in 1915, ostensibly to garner local support in Palestine for the Ottoman armed forces against the allies.18  Despite his several references to the brutality of Jamal Pasha and the Triumvirate, Wasif himself was an active supporter of the society and acted as a secretary to one of its leading members, Hamadeh al-Afifi.19 The society, prominently based in the Russian compound, was headed by Hussein Effendi, who by now was forced to leave his position as mayor, and also included several prominent Christian and Jewish citizens among its founders: Ibrahim (Abraham) Entaibi, Izhaq Elishar, Salim Khoury, and Wadie Kittaneh, as well as two leading Ottoman army officers. Through its public musical events and through direct solicitations, the Red Crescent was able to raise substantial funds for the war effort against the British and French enemy. But Wasif sees the society also as aiming to create a bridge between the interests of the Jewish community in Palestine and the Ottoman government before the appearance of Zionism as an active force. Both Ibrahim Entaibi, the director of the Alliance Israelite school system in Jerusalem, and a Miss Landau—described as “the liaison between the Jewish community in Jerusalem and the Ottoman military leadership”—were pivotal in cementing those ties. With this objective, they mobilized a large number of young Jerusalem women who wore ceremonial Ottoman military uniforms with Red Crescent insignia, and solicited contributions in-kind and money for the army.






The first volume of Wasif’s diaries ends with the chaotic retreat of the Ottoman army from Jerusalem and its environs. Turkish and German saboteurs were blowing up the Jerusalem rail lines, while British planes bombarded military installations. Wasif himself was preparing to go to Jericho for his naval assignment after reading a public pronouncement threatening court-martial and execution for AWOLs. Then, on December 8, 1919, the entire southern front collapsed. Young men were out in the street from hiding and burning their Ottoman uniforms. The Turkish governor of Jerusalem, Izzat Bey, signed an order transferring civil authority of the city to deposed Mayor Hussein Effendi and a council of the city’s notables. Ten days later, General Allenby officially entered the city through Jaffa Gate.






British Rule






The memoirs for the years following World War I, covering the mandate period, convey the spirit of emancipatory anticipation that engulfed Jerusalem—and Palestine—during the critical three years of military rule. Wasif himself was maturing as a musical performer and had reached a point when he was able to reflect on the future of Palestine and Jerusalem from the momentous events that he witnessed. He also occupied a strategic vantage point in these events: as an entertainer to members of the city’s notable élite, as well as civil servant in the nascent British mandatory government in the capital of the country. 






It is often forgotten that the British mandate over Palestine occupied barely three decades of the country’s modern history. In scholarly literature and in Palestinian popular imagination the mandate has acquired a colossal, if not mythical, impact on the molding of modern Palestinian society and its destiny. A quick list of its often cited achievements—and disasters—would include: the creation of modern institutions of government, with a new civil service and police force, and the centralization of the national bureaucracy in Jerusalem; the modernization of the land code and the taxation system; the creation of a legal corpus to replace, and supplement, the Ottoman code; the conduct of a national census (1922 and 1931), and the creation of the population registry; the creation of the rudimentary features of citizenship and icons of unfulfilled sovereignty (currency, stamps, passports); a modern secular educational system; and an infrastructure of roads and communication, including a broadcasting authority—Palestine Radio, in 1931. A major consequence of these administrative changes was the separation of Palestine from Greater Syria. All this happened in three short decades, less if we deduct the years of initial military rule. But the mandate is also especially remembered—retrospectively—for one major accomplishment: the laying of the groundwork for partition and the creation of the state of Israel.20 






 Wasif Jawhariyyeh’s memoirs from the mandate period help us to reread these changes not only because they offer lived experience by a contemporary observer but because they challenge the idea of a clean rupture between Turkish and English rule. They undermine the notion that the Ottoman and British regimes were opposites, one representing oriental despotism, and the other, modernity.






Here, by contrast, the presumed creation of these institutions of colonial modernity is seen not as an innovation over a decrepit Ottoman system but as an elaboration on foundations which were already introduced by Ottoman reforms—secular education, the civil service, constitutional reform, urban planning. In certain areas, British political plans constituted a regression from the Ottoman system. This was the case, for example, with the confessionalization of quarters in the Old City, and the enhancement of religion as a marker of national identity.21 Wasif reminds us that many celebrated reforms of the mandate administration were already in place during and before the First World War. But the tragedies of the war, and the disastrous consequences of conscription (safarbarlik) in poisoning the relationship between Turkish rulers and the subject Arab population in Syria and Palestine, erased these features of Ottoman modernity from Palestinian collective memory. 






Naturally the British administration is recalled as the conscious instrument— through the Balfour Declaration—which laid the foundation for the displacement of the Palestinians in 1948. Much of Wasif’s narrative, since he was writing in a later period, is permeated with this foreknowledge. It explains to a large extent his ambiguity about the liberation of Jerusalem from the Ottoman yoke, even as Jerusalemites were dancing in the streets and as he and his brother Khalil were burning their Turkish military uniforms.22 






 The years that preceded the fall of Jerusalem were particularly harsh. The devastation of war was accompanied by major social dislocations and ruthless suppression of the urban population in the major cities of the region. The last three years of Ottoman rule were also years of famine in Syria and Palestine. Hunger was not induced by draught or any other natural cause, but through the confiscation and forced diversion of wheat supplies to the Fourth Army, under the command of Jamal Pasha.23 

 To compound these disasters Palestine in 1915 was subjected to a severe attack of locust swarms that compelled a massive relocation of coastal populations inland.24 Lebanon was first hit by famine in the spring of 1916, and the famine soon spread to other the urban centers in Syria and Palestine. 






The Jawhariyyeh memoirs shed a revealing light on the critical postwar years during which much political ambiguity about the future direction of Palestine prevailed. These were the years in Palestine when the Ottoman system had collapsed militarily but the colonial system was not yet ushered in. “We lived in a state of ignorance,” Colonel Storrs, military governor of Jerusalem, later confessed, “and my word was the law.”25 Under the administration of General Moonie, all civil laws were suspended in favor of the military administration. Suddenly in Palestine, according to mandate historian Bayan al-Hut, there were no lawyers, no judges, no courts, and no newspapers.26 In 1918 the northern part of Palestine was still under Turkish control, and the British were mobilizing resistance in the name of Sherif Hussein against the fledgling Ottoman army. But even after the defeat and final consolidation of British rule over the country, the borders between Transjordan, Lebanon, and Syria with Palestine remained “Ottoman,” with fluid boundaries and a common cultural outlook. 






While the legal vacuum was filled in the countryside by a reversion to common law (al-Qanun al-Surfi) and tribal law, the situation in the big cities allowed appointed judges and senior administrators, both British and Palestinian, substantial leeway to exercise their discretion in applying the law at the local level.






Early Rebellion and Ottoman Nostalgia 






The honeymoon with the colonial authority did not last long. One of the first government acts was to conduct the General Census (1921) in which Palestinians were divided into three confessional categories—Muslims, Christians, and Jews. The Jerusalem leadership of the Jewish national movement saw the census not as part of the planning instrument, as it was heralded, but as a prelude to the realization of the national Jewish home project. A call to boycott ensued but was not entirely successful.27 






 

As soon as the Bolshevik government exposed the terms of the secret Sykes-Picot accords, Palestinian Arabs began to link the terms of the British and French mandates with the implementation of the Balfour Declaration. The national movement began to focus on the twin issues of Jewish emigration—now encouraged by the new authority—and the transfer of land for Zionist settlement. 






Unlike the situation in the Ottoman period, public ceremonials acted as the linchpin of confrontation with the British authorities. The main focus of clashes between demonstrators and the military government was the Nabi Musa procession. These clashes began in the spring of 1919 and intensified over the next two years. Colonel Storrs, in his capacity as the new military governor of Jerusalem, began to regulate the Nabi Musa processions under government supervision—partly as a measure to control the crowds, but also as a plan to regulate religious ritual within the new civil administration of Palestine. In this effort he was acting in collusion with Hajj Amin al-Husseini, the recently appointed mufti of Jerusalem and rising star of the nationalist movement who also saw himself as a successor of Salah ed-Din in this regard. Both the nationalist movement and the British saw in the control of religious ceremonials a mechanism for realizing their different objectives. 






Another striking turn within the nationalist discourse related to the manner in which British “perfidy” had made people, initially exhilarated by the end of Turkish rule, nostalgic for the Ottoman era and even towards the “Turanic” regime of Mustafa Kamal Ataturk, despite his openly anti-Arab credentials. Wasif narrates a performance in 1921 by Egyptian-Jewish composer Zaki Murad (the father of singer Laila Murad) in which he sang a tribute, “Ode to Ataturk,” which became widely popular in Jerusalem.




 

 



 

The heart beckons to you in adoration




and the eyes are cast towards your beauty




Royalty seeks your concord




the soul is enlivened by your presence




Nobody is your equal




Nobody radiates in your brilliance




 



 

Although the song was ostensibly composed for King Fuad the First by Ibrahim Qabbani, it was nevertheless seen in Syria and Palestine as a tribute to Ataturk’s victory over the allied troops. The record of this song was in constant demand for some time after the war, especially when Palestinians began to feel “the pernicious objectives of British rule.” Abu Shanab music store, the main importer of Egyptian records, could hardly keep up with popular demand.28 






Public Space and Voice






On the eve of the British Mandate in Palestine, war and upheaval had drastically altered urban life. Famine, disease, and exile had torn apart the social fabric of entire communities. In Jerusalem new public spaces and social patterns began to emerge. A growing state sector created a new civil servant class. Investments in the national economy invigorated the rising merchant class along the coastal regions. Residential communities extended outside the Old City walls. Secular education, cafés, social clubs, and recreational centers responded to the growth of middle-class tastes and sensibilities. The personal writings of the period reflected a changing sense of individualism.






The Jawhariyyeh memoirs, in common with most Arab autobiographies of the period, are infused with this new spirit. They are especially valuable because they record, expose, ridicule, and celebrate the conventional, the hidden, and the unmentionable—the insular goings-on of Jerusalem’s upper classes, the foibles of Ottoman and British military and political leadership, and the hilarious heroics and scandals of ordinary people. These writings help us to perceive people and events of the times in new ways.






For the greater part of his narrative, the events Wasif describes are more anecdotal and expository of human faults, weaknesses, and limitations than they are intimate. This scarcity of self-disclosure is particularly poignant given the substantial amount of “scandalous” disclosure about the private lives of Jerusalem’s notables: their bachelor apartments, defiance of public morality, mistresses, indulgence in alcohol and other implements of keif, and the self-revelations (often self-depreciating) on his youthful indiscretions. These disclosures are recorded in detailed, anecdotal fashion as social observations of changing ways of life in Ottoman and mandate Jerusalem. And, these events happen to other people, and are ones in which he often appears as spectator and witness, as much as subject. His own family is significantly absent from these observations. Except for a brief passage on the lineage of his mother and father, the profile of his siblings (particularly his sisters), his wife, and his immediate circle remains opaque. 






But a shift occurs with the memoir entries Wasif devotes to his betrothal and marriage to Victoria, to their forced flight from Jerusalem to seek refuge in Beirut, and finally to Victoria’s death in 1958 and his ensuing exile. These revelations are of special value not only because they stand out as intimate recollections of courtship, marriage, loss, and exile but also because they talk to the reader in a more direct way about what has gone unsaid. Wasif is candid with the listener, as if questioning himself about his own self-doubts. He drops his satirical defenses and expresses himself as a fragile, hesitant, but dignified husband and father. 






With his memoirs Wasif Jawhariyyeh repatriates to collective memory, and to historical record, nearly a half century of Jerusalem’s complex mix of local, and foreign, voices. Through his immersion in the life of the city, these voices come to include his own.
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II. 

FROM OTTOMANS TO ARABS




by Issam Nassar




 



 

Memoirs offer an important source for understanding Ottoman Palestine. This is so because no official Palestinian archive exists from this period. Also, memoirs shed light on fragments of history from daily life that we can never find elsewhere. In the case of Palestine, the story of the late Ottoman period is heavily dominated by Zionist narratives and reference points, and by a limiting focus on the Palestinian-Israeli conflict itself. Even if alternative histories of Palestine or a national archive existed, memoirs provide a rich record of social and cultural life. They give us a more close-up look at life coming from the margins as well as the mainstreams, as in the case of the Jawhariyyeh memoirs.






The memoirs that we have at hand document personal, communal, political, and collective events that were witnessed by the author himself. They cover events in Wasif’s life that were familial, social, cultural, and political. In most cases, the author placed himself inside the picture and managed to tell the story from a personal perspective and to place himself inside the event—both as a participant and as an observer. 






 

What Jawhariyyeh left us is essentially a memoir written—and rewritten—after the fact. Even so, we encounter places in the memoir where he appears to be speaking 

from the period, not a future vantage point. This suggests that when Wasif decided to write down his memoirs, he must have used notes or diaries that he had written earlier. Since he sometimes makes reference to what a particular place or location is “today,” it is safe to assume that the original notes were written before he collected his memoirs together in a series of notebooks. For his references to what a location is today appear to belong to the British Mandate period in Palestine, and not to the late 1960s and early 1970s when the manuscript we found appears to have been written.






Although the memoirs of Wasif Jawhariyyeh encompass half a century, those sections he devoted to the last decade of Ottoman rule are of special importance. While narrating his life and that of his city during the period, they highlight the effects of the Great War on Jerusalem’s society. Most historical studies on Palestine during this period deal with the later periods of British rule and post-1948. The handful of books on the late Ottoman period in Palestine are most often either written by Zionist historians who insist that Palestine was an underpopulated, underdeveloped land or focus on the administration of this Ottoman district. The few serious studies that do not fall under either of those two categories tend to highlight aspects of life of the elites in Palestine and bring to the forefront either the normality of Palestinian life before Zionism or the development of Jewish life since.






Therefore, the memoirs of Wasif Jawhariyyeh provide a primary source for narratives that seek to reconsider the effects of modernity and the Great War on life in Palestine in the last Ottoman decade. In this sense, they are a primary subaltern source for any understanding of the period that takes into account native voices and their historical agency. This translation into English of selections from the memoirs is intended to encourage readers of history to take more seriously voices from the margins in their searches for Palestine’s modern history.






A neglected theme in the history of the Great War is the relations between the Arabs and the Turks before and during the war period. Although this topic has received some attention with the appearance of publications specifically treating the subject of Arabs and Young Turks, it is still largely understudied—especially in the case of Palestine.1 The fact that Ottoman rule over Palestine ceased to exist, coupled with an obsession with the roots of the Palestinian-Israeli conflict, has contributed to a general disinterest in relations between the Ottoman rulers and their subjects. The emergence of various nationalist discourses in the states that emerged in the region after the fall of the Ottomans, or in the few decades that followed, had the effect of transforming the Ottoman period in the collective historical imagination of the peoples of the region and to shrink it to their experience of the Great War years. The Ottoman centuries thus, were transformed and reduced in collective memory to military conscription, hangings of nationalists in public squares in Beirut and Damascus, and famine.2 As Salim Tamari has pointed out, an erasure of the Ottoman past in Palestine and the region took place in which the memory of four centuries of Ottoman rule was replaced by the memory of the last four years of that rule.3 










Palestine and Ottoman Rule






In the second decade of the sixteenth century, Palestine, and the rest of 

Bilad al-Sham

— today’s Syria, Lebanon, Palestine, and Israel—fell under the control of the Ottomans. During the Ottoman centuries, a political and administrative tradition gradually took hold in the region, which in many cases intersected and represented a continuation of the regime of the 

Mamluks who had ruled Bilad al-Sham from the mid-thirteenth century until 1517–1518. From the inception of the empire, the Ottoman administrative system rested largely on the power and prestige of the empire’s armies. Some of the most powerful rulers of the sultanate arose from their ranks. As historian Naim Turfan points out, this was partly due to the fact that the state itself was built up by  ghazis and fighters who later on assumed positions of power within the empire.4 This fact might account for why the Arab lands of the empire were well-integrated into the Ottoman imperial system, but not their Arab residents, who were absent from high government positions for the entire four centuries of Ottoman rule. Out of the two hundred and fifteen grand viziers in the history of the sultanate, not one of them was Arab—although three were possibly of Arab origin.5  This is a significant point, especially in light of the fact that only seventy-eight of them were Turks whereas many others came from the ranks of other ethnic or national communities in the empire.6 

 This might also help to explain Arab animosity towards the Turks, particularly in the last two decades of the empire.
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