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FOREWORD

The Yezidis are a small religious group. Estimates of their numbers in Iraq vary
between 100,000 and 250,000, there are perhaps 40,000 or more in Armenia and
Georgia, and 5,000 in Syria. A majority of the 10,000 Yezidis who once lived in
Turkey found refuge in Germany during the 1980s, as life in their homeland had
become unbearable. In spite of their small numbers, the Yezidis and their faith have
fascinated many Western travellers and scholars since the middle of the last century,
and they have been the subject of a large number of publications. This intensive
academic interest has, however, so far failed to produce a satisfactory account of
the Yezidi faith. Scholars are now agreed, on the whole, on the main points of the
history of the Yezidi community and there is a corpus of known facts concerning its
beliefs and practices. However, in the course of the history of the study of
Yezidism, scholars’ definitions of the true nature of the faith have become
progressively more arid and remote from contemporary realities, which eventually
led to a marked decline in academic interest.

One of the reasons for this impasse is probably to be sought in the fact that,
until recently, the only known texts of a religious nature whose authenticity was
generally accepted were a few Arabic poems ascribed to Sheykh Adi which
contained practically no information about the faith as such. Two highly informative
texts, the ‘Sacred Books’, came to light around the turn of the century. These,
however, failed to meet the criteria normally adopted to jl;ldgg the authenticity of
written traditions, and were therefore regarded as suspect. Yezidism was thus
believed to lack a substantial textual tradition, and to possess at most a number of
distinctive observances. The ideas and methods of most researchers, moreover,




derived from the study of written religious traditions. This meant that it was
assumed that the Yezidi tradition, like those of other religions of the Middle East,
was based on an articulate, monolithic body of authoritative teachings. The views
of contemporary Yezidis, which did not appear to reflect such a tradition, were
therefore regarded as proof of the corrupt state of the contemporary religion.

It was understandable, in view of this apparent lack of reliable data derived
from modern Yezidism itself, that students should have shown great interest in the
origins of the sect. What was perhaps unfortunate was that, almost from the
beginning, such interests came to predominate. Early publications suggest that
theories about the roots of Yezidism, however vague, were felt to be at least as
valuable as hard-won and meticulous descriptions of its realities. The same
tendency can be seen in the debates of the 1930s. Modern Yezidism, therefore, was
widely thought of as the debased form of an older and more impressive cult which
scholars—consciously or unconsciously—set out to reconstruct. Theories about
Toots, in short, were not used to elucidate modern Yezidism; that faith was studied
largely in order to shed light on its hypothetical forerunners. The question of
origins came to be perceived as being so central that the work of one scholar, M.
Guidi, who laid emphasis on the Islamic roots of the sect, led to a general view of
Yezidism as an aberrant form of Islam. Since it was also realised that the modern
cult has relatively little in common with that religion, a deadlock seemed to have
been reached.

Earlier researchers had examined a wide range of religions and sects which
could have given rise to Yezidism, and some stressed the possibility of Iranian

roots. Several later scholars—including Guidi himself—also thought that the non-
Islamic substratum of beliefs which can be detected in the cult was of Iranian or
“Kurdish™ origin. It is ironic, therefore, that the links between Yezidism and the
religions of ancient Iran do not appear ever to have been seriously investigated.
Plainly, few Islamists would have had the training or the inclination to do so, while
Iranists seemed to have little reason to turn their attention to a cult of ‘devil-
worshippers’ of allegedly Islamic origin which, moreover, was not based on a
body of authoritative texts. Things might of course have been different had it been
recognised that the contents of the ‘Sacred Books’ could be valid even if these were
not based on a lengthy written tradition. The failure to realise this is one instance -
among many of the disregard of the value of the oral tradition of Yezidism. This
tendency—regarding the non-literate character of the Yezidi faith as a sign of the




corrupt state of the modern cult, rather than one of the chief characteristics of that
religion—was arguably one of the factors which contributed to the decline of
academic interest in Yezidism.

One of the aims of the present book is to revive this interest. First of all, it
intends to draw attention to the existence of an extensive corpus of Yezidi religious
texts, which have always been handed down orally and until recently did not exist
in written form. Secondly, it seeks to present Yezidism as an essentially non-literate
religion, many of whose characteristic elements derive from its oral character. It
will further be argued that several aspects of Yezidism can be better understood in
the light of modern insights in the field of ancient Iranian religion, while the striking
parallels with a modern sect, the Ahl-e Haqq, are also undoubtedly significant.

The Yezidis have often been described as a secretive people who are not
permitted to reveal their religion to outsiders. While many travellers denied any
such reticence on the part of their informants, it is true that the Yezidis have
succeeded in keeping hidden several elements of their faith, including the character
of a large body of religious texts, the Qewls, for a long time. The Qewls are hymns
which are chanted by trained bards (gewwal) on occasions of a religious nature.
AH. Layard (1849: 1. 293, 305), whose pioneering work on the Yezidis was to
- prove immensely influential, stated that these texts are in Arabic and therefore
unintelligible to most Yezidis. Although it is true that they contain a relatively large
number of Arabic loan-words, the language of the Hymns is in fact a form of
Northern Kurdish. It is possible that some Yezidis may have believed that these -
holy texts, with their unfamiliar vocabulary, were in a foreign language—some
modern Yezidis still believe that they are in Arabic—but the majority of Layard’s
informants must have known better. The most probable reason for this piece of
misinformation, therefore, is a desire to screen these holy texts from the inquisitive
attention of aliens. If such was indeed their aim, they succeeded remarkably well;
Layard’s assertion was regularly repeated in later publications. Even the
Kurdologist Roger Lescot, who knew of the existence of the Qewls and
presumably discussed them with local informants, failed to realise their irriporltance
for the study of Yezidism. The world of scholarship, in fact, remained ignorant of
the character and importance of these texts until the Yezidis themselves drew
attention to them. In 1978, the brothers O. and J. Jelil included a number of Qewls
in' their publication Kurdskij Folklor’. More or less at the same time, two Yezidi
intellectuals from Iraq, Pir Khidr Siléman and Dr Khelil Jindi, who were deeply
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concerned about the threats facing their community generally and their oral tradition
in particular, prevailed upon the spiritual leader of the day to allow them to record

.and publish a number of these texts. An impressive collection of texts was
published in their book Ezdiyatf in 1979; this was followed in 1985 by another
work by Siléman, Gundiyati, which contains more Qewls.

The existence of a hitherto unknown body of textual sources naturally puts the
study of Yezidism on a new footing. Its evidence confirms the validity of the
information contained in the ‘Sacred Books’, whose authenticity had earlier been
called in question. While this corpus of texts cannot be said to represent an ‘official’
form of Yezidism—which, it will be argued, does not exist—it does reflect a
coherent tradition in the light of which some of the other data can be studied. The

unexpected and striking similarities between the legends and imagery found in these

texts and those of the Ahl-e Hagg—another cult which probably originated among
Western Iranians—indicates that both cults spring from a common, well-defined,
non-Islamic tradition. A comparison between these two cults and elements of
ancient Franian religion further suggests that a number at least of the Iranian traits go
back to an ancient faith which was probably dominant among speakers of Western
Iranian languages before Zoroastrianism became prominent in their areas.
Ironically, a more detailed study of the tradition itself thus provides precisely the
type of information which earlier scholars were so eager to find. The realisation that
elements deriving from an ancient Iranian faith—together with traits of Islamic
origin—play a significant role in Yezidism helps us gain a better understanding of
the history of the religion, and of some of its practices and preoccupations. For
example the belief that the ‘elements’, water, fire, earth and air, are closely
associated with divine beings and therefore deserve respect, has clear counterparts
in both Zoroastrianism and the faith of the Ahl-¢ Haqq.

The insight that the tradition is fundamentally non-literate throws further light
on its development. It can be shown, for example, that in composing their ‘sacred
history’ the Yezidis adapted the objective historical facts in such a way that these
came to fit a preconceived pattern; this would have been almost impossible in a
strongly literate culture. Such characteristic features as the indistinct identity of
many Yezidi holy beings, and the frequent disagreements among Yezidis
concerning details of the faith, can all be traced back to a tradition where written
documents play hardly any role at all. While an understanding of Yezidism as a
“scriptural faith without a scripture” diminishes that religion and its members, the
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view that its non-literate nature is one of its essential characteristics leads to an
appreciation of Yezidism as a complex faith, perfectly adapted to its cultural
environment. Further study of Yezidism along these lines may make a significant
contribution to our understanding of the development of non-literate religious
traditions generally.

The present book does not claim to be in any way a definitive study of
Yezidism. It is frankly the work of a male Iranist, whose personal observations are
based on limited periods of intensive contact with one Yezidi community, that of
Sheykhan in Northern Iraq, and on interviews in Europe with a small number of
members of various communities over a longer period of time. To a large extent,
the first part of the book consists of a reinterpretation of available material in the
light of new insights derived from these contacts and from a study of the Qewls.
The world of the Yezidi women of Northern Iraq is closed to a male foreigner; this
has resulted in a rather glaring lacuna in the book which, it is hoped, will one day
be filled by an author of the appropriate sex. -

I was privileged to visit the Yezidi community in the Safe Haven of Northern
Iraq for some weeks in March and April 1992 and again in September and October
of that year. Although these visits proved illuminating in many other respects, their
main purpose was to work on the oral texts of the Yezidis. On both occasions Pir
Khidr Siléman and other members of the community gave unstintingly of their time,
helping me to translate their sacred texts—which for the most part they had always
understood approximately and intuitively—in the precise manner demanded by
Western scholarship. This was by no means an easy task. First of all, the Qewls are
difficult by any standard, using an allusive style and many words and references
which are obscure to outsiders and not always intelligible to modern Yezidis. Each
informant, moreover, naturally tended to feel certain of his own interpretation,
while only a few saw the force of considerations which seemed crucial to a
Westerner. The result of this joint Iabour is published in the second part of this
book—admittedly a small sample of the vast corpus of texts but, it is thought, a
representative one. Because of the various difficulties involved—mnot the least of

passages, words and references has remained unclear, while translations which
seem to yield good sense may need to be revised as more Yezidi Qewls—and more
Kurdish dictionaries—are published. Although I must take responsibility for the
final edition, translation and commentary of the texts, this part of the work could
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not have been written without the indefatigable help of Pir Khidr Siléman.

The transcription of names and technical terms posed considerable problems.
Many prominent Yezidi figures began life as Muslims, with Arabic names, and a
large number of technical terms also derive from Arabic. In the course of time,
however, the dominant language of the Yezidi tradition came to be Kurmanji
Kurdish. The problem is that the usual systems of transcribing Arabic differ
fundamentally from the accepted Roman transcription of Kurmanji. Also,
experience tends show that the latter, which is based on Turkish orthography,
seems particularly impenetrable to readers who are unfamiliar with Kurdish or
Turkish. This transcription, moreover, disregards differences between consonants
which are distinct in Arabic but are pronounced alike in most dialects of Kurdish.
These differences are largely preserved when the Kurmanji of Northern Iraq is
written in the Arabic alphabet, and they can help to identify the origin of a word.

Because of all this, it was not possible to adopt a single system of transcription.
When Kurdish words or short phrases occur in the English text—but not in longer
sentences, or in discussions of linguistic points in the Commentary to the Texts—
an adapted version of the standard transcription of Kurmanji is used, with ‘sh’ for
‘s, ‘kh’ for *x’, j’ for ‘c¢’, ‘ch’ for ‘¢’, and ‘zh’ for ‘j’. This also applies to names
except that, in passages where their owners are clearly placed in a Muslim setting
these are transcribed as Arabic words, with similar modifications in the
transcription. In general discussions, for example, the well-known Sufi is called
‘al-Hallaj’; where he occurs as a Yezidi saint he is referred to as ‘el-Hellaj’. For a
few very common names and terms, such as ‘Sheykh Adi’, ‘Melek Tawus’ and
‘Ramadan’, simplified forms are used except where names refer to historical
figures.

When transcribing Kurdish texts, the standard transcription has been used,
except that the Arabic emphatic consonants and ‘ayn, #, ¢ are represented as they
occur when Kurmanji is written in Arabic script. These consonants have been
indicated in the texts where they are found in the original version, but not where the
latter uses the ‘regular’ Kurdish sounds; this leads to apparent—minor—
inconsistencies. Most authors minimise the use of double consonants when writing
Kurdish, but there appears to be no clear rule in this matter. In the transcription
used here double consonants have been indicated in words of Arabic origin where
this could help readers to recognise their origin. Kurdish rr has generally been
transcribed except at the beginning of words. While the dialect of the works of
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Siléman and Jindi does differentiate between /i and /&/, the distinctions between
these vowels are frequently blurred, especially when they occur in fine. Where this
could lead to misunderstandings in the texts as published here, the forms have been
‘corrected’ in the light of the grammar of modern standard Kurmanji. In most
Kurdish publications—as in the recitations of the Qewwals—rhyme is given
priority over considerations of grammar. Since one of the aims of the present work
is to make the texts as accessible as possible to Kurdologists, the resulting
anomalous endings have generally been restored to their grammatically correct
form, with reference to the original text in the footnotes. For similar reasons the
ranscription of hymns first published in the work of the Jelil brothers, which are
written in a different orthography and represent a different subdialect, has for the
most part been adapted to the system used elsewhere in the book. Dialectal
peculiarities which affect the thyme, or which seemed significant for other reasons,
have however been retained.

My thanks are due first of all to Pir Khidr Siléman for his patient explanations
of the meaning and background of the texts, for his kind permission to reproduce
the hard-won results of his and Dr Jindi’s research in this book, and for all his help
in introducing me to the Yezidi community.

T'am very grateful to the Spalding Trust for a generous grant which enabled me
10 visit to Northern Iraq in September and October 1992, and without which this
book could not have been written. My thanks are also due to the School of Oriental
and African Studies, London, for a generous subvention towards the cost of
proofreading the book.

I am indebted to Professor Jelilé Jelil, now of Vienna, for his permission to
reproduce texts first published by himself in an adapted orthography.

Without the help of Mas‘ud Barzani, Siamand Banaa, Safin Dezayee, and staff
of KDP Headquarters, Duhok, this research would probably have been impossible.
Institutions and individuals affiliated to other Kurdish political organisations, such
as the staff of PUK Television, Duhok, also gave invaluable help in many ways. I
am very grateful to them all.

I owe a debt of gratitude to many other Kurds, Yezidi and non-Yezidi, some of
whose names I never learned. Of the Yezidi community I am particularly indebted
to the Baba Chawiish, Sheykh Eydo Baba Sheykh, the Sheykh el-Wezir and his
two sons, Feqir Hajji and his son Bedel, Feqir ‘Elf, the singer Chicho, and to all
members of Pir Khidr Siléman’s household. Dr Mamo Othman, now of Berlin,
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always responded promptly whenever I asked him for help. Among non-Yezidis,
the poet ‘Ebd el-Rehman Miziirf of Dihok, and the London-based Kurds, Mr Baran
Rizgar and Mr Sami Shoresh, have always been ready to place their knowledge of
Kurdish vocabulary and idiom at my disposal.

I am very grateful to Ms F. Christine Allison for reading the work in typescript,
and for her valuable suggestions. My thanks are also due to Mrs Joyce Hutchinson
for editing the typescript with great care and accuracy. Among the many other
friends and colleagues who have given me help, information and advice, I would
like to thank Professor Joyce Blau, Dr Martin van Bruinessen, Mrs Mary Ann
Smothers Bruni, Dr Michael L. Chyet, Ms Nellida Fuccaro, Mr John S. Guest,
Professor John R. Hinnells, Mr Ab F. de Jong, Mr Oric P.V. L’vov-Basirov, Mrs
Catherine Lawrence, Ms Diana Matias, Mr Bob Mitchell, Mrs Shehnaz Munshi, Ms
Maria T. O’Shea, Mrs Sarah Stewart, Mr Christoff Unger, Dr Owen Wright, and
of course my wife, Mieke, to whom this book is gratefully dedicated.
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PART ONE

ON YEZIDISM







CHAPTER ONE

PERCEPTIONS OF YEZIDISM

There is probably no factor that has influenced the perception of Yezidism, both in
the Middle East and in the West, as much as the erroneous epithet “devil-
worshipper”. In the past, when there was open hostility between the Muslim
community and the Yezidis, the epithet probably did more than any theological
debate! to make it clear to all that the Yezidis were non-Muslims who were not
entitled to any protection under Islamic Law. Moreover, it seemed to justify the
severe ill-treatment to which they were regularly subjected.? For Western scholars,
a genuine academic curiosity about the phenomenon of devil-worship may have
been blended with a romantic interest in this secretive but cleanly and friendly group
of Oriental ‘pagans’, whose strange cult might contain traces of one or more of the
great ancient religions of the Middle East.3 This combination of romantic appeal
with an intriguing intellectual challenge probably accounts for the intense academic
interest in Yezidism of the latter half of the nineteenth century and the first half of
the twentieth. Evidence of this interest began to emerge in the 1830s and 1840s
with the works of travellers such as Ainsworth, Badger and Layard,5 whose works
clearly inspired further scholarly curiosity.

EARLY WESTERN ACCOUNTS

The opening pages of Layard’s well-known chapter on the Yezidis could hardly fail
to evoke considerable interest among educated Westerners, as is illustrated by the
following passage:6




2 ' .' YEZIDISM

The mysteries of the sect have been traced to the worship introduced by
Semiramis, into the very mountains they now inhabit—a worship which,
impure in its forms, led to every excess of debauchery and lust. The quiet and
inoffensive demeanour of the Yezidis, and the cleanliness and order of their
villages, do not certainly warrant these charges. Their known respect or fear for
the evil principle has acquired for them the title “Worshippers of the Devil.”
Many stories are current as to the emblems by which this spirit is represented.
They are believed by some to adore a cock, by others a peacock; but their
worship, their tenets, and their origin were alike a subject of mystery which I
felt anxious to clear up as far as I was able.

This is followed by a description of the loyalty of the Yezidis and the pleasing
~ personality of their Prince.” The latter had narrowly escaped death during the
massacre by the Bey of Rowanduz in 1832, and a son was born to him on the very
day of Layard’s arrival.8 All of this presumably enhanced the interest of Layard’s
readers. Muslim persecution of the sect, including the capture of children,? is
repeatedly referred to. The Yezidis’ activities as highway robbers are made to seem
almost noble:10 '

It was not unnatural that the Yezidis should revenge themselves, whenever an

'~ opportunity might offer, upon their oppressors. They formed themselyes into
bands, and were long the terror of the country. No Mussulman that fell into
their hands was spared. Caravans were plundered, and merchants murdered
without mercy. Christians, however, were not molested; for the Yezidis looked
upon them as fellow-sufferers for religion’s sake.

A less sympathetic account of a Yezidi community and its faith was published in 1
1868:11 _

The Yezidis who inhabit Mount Sinjar are a barbarous people who know neither
prayers nor feasts, fasts, customs or laws, and who, without being subject to
any established police authority, devote themselves to agriculture, while in fact
living from robbery. The religion of the Yezidis is a kind of Manichaeism. They
worship a single God in different guises, especially that of the sun, and make a
point of not cursing the Evil One because he is according to them the creature of
the Supreme Being and may one day be reinstated in His grace... They obey
some Sheykhs and have the horrible and barbarous custom of selling their
children in the towns. They are not circumcised,12 by the way, and they detest
the Turks, but seem to esteem the Christians. The Yezidis are officially subject
to the Pasha of Mosul...but they are great thieves nonetheless, and they are
always at war with the Arabs of Mesopotamia... The caravans suffer greatly
from their banditries; 13 yet they are never entirely stripped of their possessions




PERCEPTIONS OF YEZIDISM 3

by these brigands, whose habit it is... to take only what can serve them as
nourishment or clothing.

THE QUEST FOR ORIGINS ‘

Many students of Yezidism at the time would probably have disagreed with the
general tone of this passage. However, its description of that faith as “a kind of
Manichaeism” reflects two prominent aspects of Yezidi Studies in the mid-
nineteenth century, namely a strong preoccupation with the question of the origins
of Yezidism, and a somewhat limited kﬁowledgo: of its practices and tenets. Those
who had studied the works of Layard and Badger would have been aware that the
Yezidis themselves claim that the “Yezid” from whom the name of their sect derives
was the Umayyad caliph Yazid b. Mu‘awiya (d. 683 CE), but that this information
was regarded with scepticism by experts.}4 It was known that the Yezidis worship
one God, and that they venerate Sheykh Adi, the Peacock Angel (a figure
associated in some way with Satan) and, under him, a number!3 of lesser angels or
divine beings. The Yezidis’ preoccupation with purity and their veneration for the
sun, fire and the other ‘elements’ had been remarked upon,16 as had the role of the
Flood in their myths and the fact that they practise a form of baptism, Layard’s
assertionl7 that they believe in the cosmogony of Genesis and the Second Coming
of Christ was no doubt made in good faith, but was somewhat misleading. The
main facts concerning the priestly hierarchy of Yezidism were known, although
both Layard and Badger wrbngly asserted that Pirs were superior to Sheykhs.18
Some Yezidi observances had been described, such as the three day fast in winter1?
and the practice of fawils gérran—the regular journeys of small groups of Qewwals
to Yezidi communities where they would display an effigy of the Peacock Angel,
chant Qewls and play music (see Ch. 4). Layard had pointed out that both Yezidis
and “Sabians” (i.e. Mandaeans)20 abhor the colour blue. Concerning the religious
texts of the community, Layard made the following remarks:21

The chants and hymns—the only form of prayer, which as far as I could
ascertain, they possess—are, as I have already observed, in Arabic. They have,
I believe, a sacred volume, containing their traditions, their hymns, directions
for the performance of their rites, and other matters connected with their
religion. It is preserved either at Baazani or Baasheika,2? and is regarded with
so much superstitious reverence that I failed in every endeavour to obtain a
copy, or even to see it. It is considered unlawful to know how to read and
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write. There are only one or two persons amongst the Yezidis who can do
either... Those who know how to read have been taught in order that they may
‘preserve the sacred book, and may refer to it for the doctrines and ceremonies

of the sect.

Both Badger and Layard?3 published a translation of a Qasida attributed to Sheykh
Adi. This text was described to Layard as “the sacred book of the Yezidis” 24
Badger says:2>

I believe this poem to be the only fragment now extant in any way connected
with their creed, and I very much doubt whether they ever had any scriptures.
Their occasional pretensions to possess such must be regarded as another
artifice to evade the hatred of the Mohammedans, who are taught in the Koran
to consider those who are not the “people of the book”, i.e. have no written
revelations, as fit objects for every species of indignity and persecution. Should
this, however, be a mistaken conclusion, it is an undisputable fact, that hardly
one Yezeedee exists who could understand a well written Arabic treatise... So
then, if they really have any books, it is clear that they can make no use of
them. -

Since the Hymn in question is uninformative26 and the contents of the rest of the
Tradition were not kndwn, scholars were dependent for their conclusions on the
range of data outlined above. Although they thus had some knowledge of
Yezidism, the need for a theoretical framework—such as might be provided by a
clear insight in the origin and development of the faith—was evidently keenly felt,
The questioﬂ of the origins of Yezidism was clearly uppermost in the researchers’
minds. Layard,27 while admitting Christian, Islamic, and some Gnostic and
Manichaean influences, attached great importance to a tradition claiming that the
Yezidis originally came from southern Iraq. This led him to postulate that the
origins of the faith are Sabian or Chaldean. Badger,28 on the other hand, believed
that both the names “Yezd” and “Sheykh Adi” were used to denote the good deity,
_ the beneficent opponent of the evil Melek Tawus. He drew the obvious parallel with
Zoroastrianism, and argued that the original form of that religion “was corrupted by
the Persian Magians by a various mixture of foreign idolatry”. In Badger’s view it
is again the Sabians who were chiefly responsible for introducing these idolatrous
elements. '

The links between the Yezidis and the Sabians were also explored by
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Chwolsohn,2% and references to similarities between Yezidism and Mandaeism
recur in the later literature. Besides the aversion to the colour blue, they include
such striking elements as similar food taboos,30 and the representation of the Devil
as a peacock called Tawlis (which latter trait they also share with the Druzes and the
Takhtajis).31 Chwolsohn concluded that the cults of both Sabians and Yezidis must
£0 back to an ancient faith, which was unrelated to Zoroastrianism.32 Some years .
earlier a German historian of religion, A. Neander, had come to a similar
conclusion, albeit for different reasons. Neander argued that the cult of the Fallen
Angel was so unusual that, if similar beliefs are found among another group, the
Yezidis must either have had close links with that group or their beliefs must have a
common origin. He found such a group in an eleventh-century Byzantme sect, the
Enthusiasts or Euchytes, who in turn had links with the Bogomﬂs and Paulicians.
Neander’s thesis then formed the basis of the work of N.Ya. Marr, which led him
to conclude that Yezidism was the heritage of a pre-Islamic Kurdish paganism,
which he believed to have been of non-Indo-European (“Japhetic”) origin.33

The similarity between the word tawis and the name of the ancient Near
Eastern divinity Tammiz led some scholars to speculate on the possible identity of
the two.34 The theory was first put forward by Lidzbarski,35 challenged on
etymological and typological grounds by Joseph,36 taken up again by Mingana and

Driver,37 and finally dimissed by Furlani.38

| To end this enumeration of speculative efforts to find cmnections between
Yezidism and other religions, mention should be made of the view, apparently held
by local Nestorians, that Sheykh Adi was in fact the legendary Christian Apostle
Addai, who worked for the faith in Mesopotamia.39 Attempts to stress the influence
of Christianity are occasionally found in the later literature.40

THE IDENTIFICATION OF SHEYKH ADI .

After the early accounts of Layard, Badger and other travellers, it was the work of a
local resident, the French vice-consul in Mosul, N. Siouffi, that was to mark a new
phase in Yezidi Studies. First of all, Siouffi demostrated that the Yezidi Sheykh Adi
was in fact a historical figure and, moreover, a Muslim.41 He identified him as the
Sufi saint ‘Adi ibn Musifir, whose life and career were relatively well documented
in Islamic sources. The importance of this discovery can of course hardly be
overestimated. Several decades later, in 1911, Frank’s exhaustive study of the
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relevant source material consolidated and expanded the information available to the
‘Western student concerning this intriguing figure, and virtually all subsequent
studies depend on the work of these two scholars. In another article,42 Siouffi
published the first collection of orally transmitted myths, legends and traditions of
the Yezidis. In the course of time these accounts came to be regarded as an essential
part of our meagre corpus of Yezidi lore;43 at the time, however, the Editors of the
Journal in which the article appeared were clearly embarrassed by its “patchy and
puerile” contents,* and found it necessary to defend their decision to publish it.

THE 1872 PETITION

In view of the evident academic disdain for accounts based on local research of the
oral traditions of Yezidism, it was perhaps fortunate for the progress of the study of
the sect that towards the end of the nineteenth century a written document appeared
which was soon regarded by some as “the locus classicus on the subject of the
Yezidi religion”.45 This was a petition to the Ottoman Government to exempt the
Yezidis from military service,46 drawn up in 1872 by the secular and religious
authorities of the community. It contained an exposition of the main observances of
the faith as perceived by its contemporary leaders. English and German versions of
the text were published in the last decade of the nineteenth century, French and
Ttalian versions were to follow later.47 The following is a summary of the text:

(0) It is impossible for Yezidis#8 to serve in the army.

(1) Every Yezidi must visit the image of Melek Tawus three times a year, in
" April, September and November4? of the Julian calendar. If they fail to do so
they become unbelievers.50

(2) Every member of the sect! must visit the shrine of Sheykh Adi at least once
a year, from 15 to 20 September.

(3) At sunrise every member of the sect must go to a place where he can see the
rising sun, and where there are no Muslims, Christians or Jews.

(4) Every Yezidi must kiss the hand of his ‘Brother of the Hereafter’,52 who is
the servant of the Mehdl, and the hand of his Sheykh or his Pir every day.

(5) When Muslims pray in the morning, they say, “I take refuge in God, etc.”53
If a Yezidi should hear this he must kill the person who says it, and kill himself,
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' (6) When a Yezidi dies, his ‘Brother of the Hereafter’, or his Sheykh or Pir, or
one of the Qewwals, must be with him and say, “Oh servant of Melek Tawus—
great is His dignity—you must die in the religion of him who is worshipped by

- us, Melek Tawus—great is his dignity—and not die in any other religion. And
if anyone of the religion of Islam or the religion of the Christians or the religion
of the Jews or of religions other than that of the Melek come to you and speak
to you, do not think that they are right and do not believe them. And if you
regard as true, or believe in any other religion than that of him who is
worshipped by us, Melek Tawus—great is His dignity—then you shall die an
unbeliever.”

(7) We have a thing called the “blessing of Sheykh Adi’, namely earth from his
tomb. Every Yezidi must carry some of this in his pocket, and eat some of it
every morning. If this earth is not found upon him when he dies, he dies an
unbeliever,

(8) A Yeazidi, if he wishes to fast, must do so at home, not elsewhere. Every
day of the fast he must go to the house of his Sheykh or34 Pir in the morning to
begin his fast, and to break his fast he must return there to drink two or three
glasses of the holy wine of the Sheykh or Pir. If he fails to do this his fast is not
acceptable.

(9) If a Yezidi travels abroad and stays there for at least a year,35 when he
returns home his wife is unlawful for him and none of us may give him a wife.

(10) Just as each Yezidi has a ‘Brother of the Hereafter’, he also has a ‘Sister of
the Hereafter’.56 If a Yezidis has a new shirt made, his “Sister of the Hereafter’
must make the opening at the neck with her own hands.

(11) If a Yezidi has a new shirt made, he must dip it in the holy water of the
shrine of Sheykh Adi before puttting it on.

(12) We may not wear dark blue clothes, or comb our hair with the comb of a
Muslim, Christian of Jew, or shave with a razor which any other man has used,
~unless the razor is washed in the holy water of the Shrine of Sheykh Adi.

(13) A Yezidi may not enter a closet, or go into a public bath,37 or eat with the
spoon of a Muslim; nor may he drink from the cup of a Muslim or of one who
belongs to one of the other religions.

(14) The Yezidis do not eat fish,58 gourds, bamiyye,5? beans, cabbage and
lettuce, nor may they live in a place where lettuce etc., are grown.
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A LATER DOCUMENT

In 1908 a scion of the dynasty of the secular rulers of the Yezidis, Isma‘il Beg son
of ‘Ebdi Beg,50 drew up a somewhat similar document at the request of the
Armenian Yezidis. This document seems to reflect the preoccupations of its author
who, according to Guest,6! “wanted to revitalise the Yezidi community”, and
“travelled around the Yezidi communities as a self-appointed apostle, preaching,
blessing and collecting alms”. The following is a translation of the text:62

(1) We believe in one God, the Creator of Heaven, Earth and of all that is alive.
(2) Our Prophet is Ezid. | |

(3) The Yezidis have no scripture; God’s Word is handed down from father to
son according to the tradition of Gyli-e Azim.63

(4) It is forbidden for Yezidis to enter into relations with those who belong to
other nations. Otherwise they incur the curse of God.

(5) The Yezidis must treat other nations with respect, for all exist in accordance
with God’s Will.

(6) The Yezidis must serve God according to the rules laid down by our
Prophet Ezid. Otherwise they incur the curse of God.

(7) A Yezidi may not abduct the legal wife of another. No Yezidi may help the

abductor or the abducted, or provide shelter. The one who is abducted must be

returned to her husband, and the abductor shall be tried according to Yezidi law.,

If the abducted woman refuses to return to her husband’s house, she shall be
" excommunicated.

(8) No Yezidi may marry thé wife of the brother of his father or mother;
otherwise the procedure shall be as specified under Article 7.

(9) The Yezidi clergy is divided into three clans the Sheykhs of Sheykh
Hesen,%4 of Sheykh Shems and of Sheyhk Obekir. Every Sheykh must choose
a wife from his own clan.

(10) The Pirs are divided into two clans: Piré Hosmamama and Piré Pirafata and

the others (like) Piré Omarkhale®5 and others. Every Pir must choosc a wife
from his own clan.

(11) When the priestly men of the clans mentioned in Arts. 9 and 10 marry girls
from other clans, they lose the right to receive gifts from laymen. The laymen
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may not recognise them as priestly men, and must expel them from their midst.

(12) The Yezidi laymen are called mirid. They are not entitled to marry the
daughters of the priestly classes, only their own. In case of offence, severe
measures shall be taken.

(13) God created the world and all creatures in six days, the seventh day he
rested. A Yezidi shall therefore work six days and rest the seventh, namely the
Saturday.66 Offenders shall pay a penalty of five roubles. It is the task of the
Qadi who is appointed by myself in every district for the performance of acts of
religion, to watch over the observance of this rule. My appointment of a Qadi is
confirmed by the Government, i.e., by the Governors. Each Qadi has a seal
(engraved) with his name and the name of his district.

(14) No Yezidi may divorce his wife unless he can prove infidelity, viz. in the
presence of at least three witnesses. In the case of an offence the culprit shall be
severely punished.

(15) If a Yezidi betrothes his son and he cannot pay the bride price, he may not
leave the bride in her father’s house for more than three years.

(16) The bride price for a girl may not be higher than a hundred roubles. If one
takes more, the rest shall be taken away and handed over to the Qadi of the
district. The culprit shall be punished.

(17) The bride price of a widow may not be higher than forty-five to fifty
roubles. In case of transgression the culprit shall be punished. -

(18) It is strictly forbidden for a Yezidi to lend money against interest.
(19) Usury is strictly forbidden.

(20) It is forbidden to have a bath, change underclothes or have sexual
intercourse on a Wednesday, for there is an Evil Wednesday which one cannot
tell beforehand.

(21) The Yezidi priestly men must wear a beard. If they do not, then the l'aymcn
need not recognise them as priestly men and need not give them offerings.

(22) Theft is strictly forbidden, for it is said, “The left hand shall not use the
work of the right hand.” Thieves must be handed over to the authorities.
Receivers (of stolen goods) shall be severely punished.

(23) Yezidis must deal honestly with all nations and all men, and not injure
them or use another’s property without his knowledge. A guilty man incurs the
curse of God.
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(24) The Yezidis must obey the laws of the land in which they find themselves,

(25) In every Yezidi village there must be a Chaw{ish®7 who, at the death of a
Yezidi, shall fast for seven days and recite the Qew! at the dead person’s grave.

(26) In every Yezidi village three men shall be appointed to watch over the
observance of these rules. Negligence on the part of the guardians incurs the
curse of God. ‘

(27) A Yezidi may not swear a false oath. Whoever disobeys this law shall be

severely punished. The text of the oath is determined by me personally, in

accordance with the Yezidi faith. The Yezidis may use the alphabets of other
nations for the purpose of printing the oath formula, since they have no

(alphabet) of their own.

(28) Affairs of division (of property) and separation shall be submitted to the
district Qadi.

(29) Every Yezidi must hold a commemorative feast for his dead relatives once
a year.

~ (30) The Yezidis must build schools and instruct their children in science and
languages. :

(31) The supervision of the schools as regards moral and spiritual matters is the -
task of the Qadi of the district, who should also occupy himself with (quesuons
of their) material support.68

The first of these two documents elevates to the status of religious obligations some
practices which most Yezidis would consider to be no more than pious ideals.69
The second, with its preoccupation with such notions as a Yezidi system of
jurisdiction and schooling for Yezidi children, goes much further. It appears to
represent one prominent individual’s perception of Yezidism as it ought to be
practised in the twentieth century.”0

THE ‘SACRED BOOKS’

The publication of the 1872 document, as a written source of undoubted
authenticity, was an important event in the history of the study of Yezidism. It was
to be overshadowed, however, by more spectacular discoveries. Siouffi, who
brought about the second stage in the history of Yezidi Studies by identifying
Sheykh Adi, also adumbrated the next. In an interview with him,’! the Baba
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Sheykh of the time confirmed the existence of two sacred texts, about which
rumours had long existed. These were entitled J ilwe"’z. (i.e., “Splendour” or
“Unveiling”) and Meshefa Resh (“The Black Book”, hereafter Meshef Resh). Both
works were said to be in Arabic and the latter was described as a commentary upon
the former.73 In the interview the texts were referred to as “books”, and in fact
written copies were to appear not long afterwards.74

In 1874, it seems, Ishak of Bartella—a Christian priest who had spent much of
his life in Ba‘shige, the home of the Yezidi Qewwals—completed a long manuscript
in Syriac about the history, traditions and observances of the Yezidis.”5 It has been
suggested that his information derived largely from a manual used for the training
of Qewwals by a Yezidi called Mulla Haydar.76 This Mulla Haydar had also been
Siouffi’s source of information,”7 and he may have been helpful to foreign
researchers on other occasions.”8 A manuscript of Ishak’s work, which was
composed in the form of question and answers, was long kept in the library of the
monastery of Rabban Hormuzd at Alkosh. An Arabic version of the text was in the
possession of Jeremiah Shamir, who had once been a monk in that monastery, in
1884.7% Later in life Shamir was, among other things, a dealer in books and
manuscripts. From the late 1880s onwards, he was instrumental in obtaining for
Western collectors a number of manuscripts which included the texts of the Jilwe
and the Meshef Resh. Perhaps significantly, these texts do not seem to have pride
of place in the manuscripts, but simply form part of a collection of texts about
Yezidism. Most of these collections include an Arabic text entitled Tarikh al-
Azdiyya fi ’I-Mawsil wa Atrdfiha (“History of the Yezidis in Mosul and its
Environs™),80 and a Syriac treatise, Extract from the History of the Yezidis.8! The
latter text appears to be an abridged version in narrative prose of Ishak’s catechism.
The 1872 Petition is included in some of these collections, as part of the Tdrikh al-
Azdiyya.82 In the beginning of the twentieth century, there were at least half a
dozen manuscripts of the Yezidi ‘Sacred Books’ in existence.83 The provenance of
these collections was shrouded in mystery but, as Guest puts it,34 “the common
thread running through these conflicting and sometimes implausible accounts
suggests that the texts of the Sacred Books were obtained from the Yezidis by
trickery and that Jeremiah Shamir was somehow involved.”

A publication of 189185 contained verbatim translations of passages from both
texts.86 The first full translation of the texts, by E.G. Browne, appeared in 1895.87
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In 1909 Isya Joseph published the Arabic texts of both works, with an English
translation.®8 Two years later, in 1911, Pere Anastase Marie announced his
discovery of what he believed to be the original Kurdish versions.8% These were
written in an otherwise unknown alphabet which bore no obvious resemblance to
any other Middle Eastern script, but strangely had separate characters representing
Arabic consonants which do not normally occur in Kurdish. Pére Anastase showed
his find to the Orientalist M. Bittner of Vienna, who published the texts in 1913,
with a German translation. Bittner, who had at his disposal Oscar Mann’s work on
the Mukri dialect of Kurdish90 but was evidently unfamiliar with other forms of
Central Kurdish, declared the language of the manuscripts to be an archaic form of
Kurdish, and clearly regarded Anastase’s texts as authentic.

Before the world of scholarship had time to build on these spectacular
discoveries, however, an article appeared which challenged many of the
assumptions made about the texts. In this publication,?! Alphonse Mingana rejected
the notion that either the Arabic versions of the ‘Sacred Books’, Ishak of Bartella’s
work, or the Extracis represented an ancient scriptural tradition. He suggested that
the author of all these texts was Jeremiah Shamir. Mingana pointed out that there ig
no evidence that copies of the texts existed before Shamir’s time. He further argued

that, since only one Yezidi family was permitted to learn to read and write, one

would have expected the Sacred Books to be in its care. If these books had g
traditional role in the religious life of the community, moreover, it might be
expected that they would be publicly read on some occasions, such as the annual
assemblies of the sect. Also, since Yezidis, Muslims and Christians had lived
closely together for fourteen hundred years, Mingana felt that members of the other
communities would at least have heard rumours if such books had existed. None of
this is in fact the case. Mingana then pointed to some statements in the texts which

make it seem unlikely that they were written before the early nineteenth century, and -

to philological points which in his view suggested that the Arabic versions of the
texts were written by a man who thought in Syriac, Jeremiah Shamir’s first
“language. As far as Pére Anastase’s discovery was concerned, Mingana called in
question the plausibility of various points in the priest’s account of this discovery.
He went on to point out that neither he himself nor the Reverend A.N. Andrus, a
long-time friend of the Yezidi community, had been able to find any confirmation of
the existence of such books, and that the Prince of the Yezidis (see Ch. 5) had in
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fact disclaimed any knowledge of it. Nor could Mingana find any plausible reason
why a Yezidi should have translated his Sacred Books from Kurdish into Arabic,
why such books should be kept in the Jebel Sinjar area rather than at a recognised
centre of religious learning such as Ba‘shiqge or Behzané, or why the different
versions of the texts should show variants of the kind found here.92 The existence
of a hitherto unknown script, unrelated to any of the alphabets used in the area,
seemed to him unlikely. ‘

To these arguments Mingana could hafvc added Isma‘il Beg’s emphatic claim
that the Yezidis have no scriptures, and the ipsissima verba of the Jilwe: “I guide
without a scripture”.93 There was also the question of the type of Kurdish used in
Anastase’s version of the works. As Edmonds™ realised, far from being an archaic
form of Kurdish, the language of the texts is modern Sorani—a dialect spoken in an
area of Kurdistan where there has been no known Yezidi presence since the
sixteenth century,?> and which probably did not develop a written literature until the
end of the eighteenth.?6 Moreover, to the present day no Yezidi in good standing
has publicly acknﬂw]icdged that these works represent a genuine scriptural
tradition.97 '

Mingana’s conclusions were later challenged by Furlani.?8 Implicitly admitting
that none of his other counter-arguments constituted proof of the ancient origin of
the extant texts, the Italian scholar advanced the following as his final and, he
thought, conclusive argument;%?

The Kurdish text first published by Anastase...is written in a medieval Kurdish
dialect that is no longer spoken in our time...The Kurdish dialect of the books
demonstrates in a definitive and conclusive manner that these are authentic, i.e.,
they cannot have been written long after the end of the Middle Ages, or the
beginning of the modern age.

Since, as we saw, Furlani’s fundamental contention was based on a
misunderstanding, it might seem easy to dismiss the ‘Sacred Books’ altogether,
concluding that the frantic interest of Western researchers probably led some ﬁgui'ﬁ
of doubtful integrity to produce clever forgeries. There are several arguments,
however, to suggest that such a solution would be too simple. First of all, a number
of travellers’ accounts!100 show that at least a section of the Yezidi community
believes that one or more Sacred Books exist, although there is no clear indication
as to what they may contain. Moreover, both the names Jilwe and Meshef Resh are
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mentioned in accounts by authors who wrote long before the question became an
issue, or who denied the existence of written Sacred Books altogether, as in the
case of Isma‘il Beg. A document drawn up by an eighteenth-century Mufti101
contains the following statement: “Adultery is lawful in their eyes, if it is committed
with the assent (of the husband). The person who asserts this has told me that he
has seen it written in a book called Jilwe, which they attribute to Sheykh Adi.”
Empson102 mentions a Dr Forbes who, “when on a visit to the Sinjar in 1838,
heard of the Black Book [Meshef Resh], and was told that Sheykh Adi was the
author.”103 While these statements prove that works known as Jilwe and Meshef
Resh formed part of the religious tradition of the Yezidis, they may in fact have
referred to texts which did not exist in written form. Either the Mufti or hig
informant could easily have substituted the notion of a written book for the
unfamiliar one of an oral text. Isma‘il Beg’s statement that the Yezidis have no
scripture, God’s Word being “handed down from father to son according to the
tradition of “Gyli-e Azim” [i.e. the Jilwe],”104 shows that a son of the Princely
dynasty thought of the Jilwe as an orally transmitted religious text. More recently,
in 1968, Professor Joyce Blau visited Jebel Sinjar and recorded a text which her
informant called the Meshef Resh.105 The recording does not contain the text of the
Meshef as it is known to us—it largely consists of an episode of Yezidi legendary
history106—but the informant’s assertion can confidently be taken to imply that the
Meshef Resh was thought of locally as an oral text which could be recited like other
such texts. That there was also a tradition associating the text with a written book is
indicated by the fact that' Professor Blau was shown a blank exercise book, which
was said to be the Meshef Resh. '

The notion that all extant versions of the ‘Sacred Books’ derive from an oral
tradition receives further support from the type of variants that occur. Although the
wording of parallel passages is largely similar, some texts contain passages which
are omitted in others.107 Grave scribal carelessness of this kind would be
unexpected in the case of a Sacred Book known to be of great interest to the
prospective purchaser, but such phenomena are known to occur frequently in oral
traditions. Furthermore, Ishak of Bartella’s account of the creation of the world
corresponds almost entirely with a passage that occurs, somewhat curiously,
towards the end of the Meshef Resh,108 partly summing up what has been
expounded in detail before, and adding a new account of the creative activities of
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the Angels. Ishak’s version of the latter part of the passage is more complete than
its counterpart in any variant of the Meshef, but it is closer to Anastase/Bittner’s
version, which has never been attributed to Jeremiah Shamir, than to that of
Browne/Guest.109 Unless one were to invoke some remarkably subtle forger’s
ploy, this seems to contradict Mingana’s thesis that Shamir was the author of both
the work attributed to Ishak and the manuscript used by Browne. It would, on the
other hand, be wholly consistent with the theory that Qewwals were trained to
remember both texts separately, the shorter text being used at times to elucidate the
longer one.110 This may have led to the inclusion of both texts in the written
version of the Meshef, while Ishak’s informant regarded the shorter text a,_é
sufficient. Furthermore, the essential elements of the Cosmogony as set out in the
Meshef Resh, are confirmed by the contents of the Qewls,111 about whose
authenticity there can be no doubt. The information contained in that text can further
be shown to go back to an ancient, pre-Islamic tradition about which neither Shamir
nor any of his contemporaries could possibly have known (see Ch. 3). These
considerations can be regarded as additional evidence that the Meshef at least

to be regarded as authentic. Both texts may have been taught to Qewwals and other
‘men of religion’ as part of their training.112

It seems probable, therefore, that these texts were held to contain the essential
teachings of the founders of the faith as they were once laid down in written texts of
the same name. The Jilwe proclaims the sovereignty and omnipotence of Melek
Tawus,!13 while the Meshef Resh contains accounts of the Cosmogony, the origins
of mankind, the ancient history of the sect, and a list of prohibitions.

Such considerations, of course, did not play a role in Mingana’s arguments or,
it seems, in the thought of those who came after him. In fact it could be argued that
Minaga was the first in a series of scholars whose works, although well reasoned
and containing much that was true, presented unbalanced and ultimately sterile
accounts of Yezidism which contributed to the decline of academic interest in the
sect. Mingana’s arguments, first of all, were ultimately based on considerations of
plausibility,114 and as such incapable of definite proof. Since it was implicit in the
terms of the debate that the “Sacred Books’ of Yezidism were either to be regarded
as ancient and authentic or as wholly spurious, few scholars naturally cared to
devote their energies to a further exploration of Yezidism until the question had
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been resolved either way. Moreover, while Yezidism had earlier been perceived as a
syncretistic and somewhat undefined paganism, the slow but fascinating emergence
of what seemed to be a written canon had probably led researchers to think of the
faith as being based on a scriptural tradition, like most other religions of the area.
Mingana’s work, which was not concerned with the question of oral transmission,
must therefore have left many scholars with a mental image of Yezidism as a
scriptural faith without a scripture.

LATER ACCOUNTS OF YEZIDISM

It was the great merit of the work of the Italian Islamist M. Guidi, that he
demonstrated the existence of a pro-Umayyad movement in Kurdistan at a time
prior to the arrival of ‘Adi b. Musafit—who was himself of Umayyad descent—
and that he threw new light on the early history of the sect.115 Guidi emphatically
admitted the influence of “Iranian dualism”116 on the development of the Yezidi
tradition, and he was aware of the pluralist quality of its beliefs.117 His very erudite
articles, however, sought above all to present Yezidism as being essentially a form
of extremist Islam. They bear witness to Guidi’s vast knowledge of Arabic sources
referring to Islamic sects, but show little appreciation of the problems involved in
applying to a non-literate faith like Yezidism criteria and lines of reasoning normally
adopted for the study of doctrinal systems in which writing plays a more prominent
role. Guidi, moreover, had no hesitation in deducing from a literature written by
and for orthodox Muslims, and from a comparison with little-known Islamic sects,
the realities of a tradition whose exclusively Islamic character could not be taken for
granted.118 His views, however, proved extremely influential. Not long after the
publication of his first two articles, Lescot wrote:119

Only a few years ago the works of Ahmad Pasha Taymar and ‘Abbas ‘Azzawi,
superbly restated by Guidi, have brought the problem to its final solution,
paradoxical though it may seem at first, for they present Yezidism as an Islamic
heresy while in its present form this religious system shows no similarity
whatever with Islam.

The effect of Guidi’s work was that from the 1930s onwards, the study of
Yezidism came within the remit of Islamic Studies, to which it could contribute little
or nothing, while students of other disciplines could feel little inducement to occupy
themselves with it. Moreover, Yezidism now came to be perceived, not only as a
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scriptural faith without a scripture, but as a form of Islam which was no longer
either recognised or recognisable as such.

Roger Lescot’s wholehearted endorsement of Guidi’s findings lent considerable
weight to these ideas. Unlike Guidi, the well-known Kurdologist Lescot had visited
the Yezidi communities of Jebel Sinjar in Iraq and Jebel Sim“an in Syria. His work
was to prove the last major contribution to Yezidi Studies for a long time. It is
perhaps ironic that, although his book made enormous contributions to our
knowledge of Yezidi lore, Lescot’s fundamental approach to his subject must in its
turn have furthered the decline of its study. Having made short shrift of most of his
predecessors!20 and dismissed as inauthentic all known Yezidi texts except a later
work by Isma‘il Begl2l—which he merely calls “a tissue of contradictions™—he
describes his dealings with his informants as follows:122

It is not, as is often claimed, that the Yezidis make a mystery of their beliefs. On
the contrary, once they have gained confidence they enjoy talking (about them),
proud to instruct a partner in conversation whom they generally regard as more
experienced than themselves. However, being of unbelievable slowness of
mind,123 they do not properly understand the questions one asks them and
answer without exactitude or precision. Moreover, they only have a very
imperfect knowledge of their own religion. Numerous interviews with persons

- of all classes have enabled us to gauge how little the members of the sect are
concerned with questions about the hereafter.

A CRITIQUE OF EARLIER VIEWS

The Yezidis, it seems, have not only failed to produce an acceptable version of their
sacred texts and let go of their true Islamic identity, they have also forsaken any
claims to intelligence. Still, unfortunate as the passage may seem, it illustrates a
number of assumptions about the Yezidi religion which are shared by many
Westerners, and which need to be revised in order to gain a true understanding of
that faith. It seems natural to Lescot, for example, that the members of any religion
should at least have an adequate knowledge of, and interest in the teachings of their
faith, Religion, for him, implies articulate beliefs. Lescot’s frequent references to
contradictions, moreover, reflect his assumption that such beliefs should be
essentially unified and coherent, and generally conform to the principles of
Aristotelian logic. Although Lescot stresses the oral character of the Yezidi
tradition,124 he appears to have disregarded the implications of such a system for
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the community’s understanding of such concepts as religion, history, and indeed
the nature of truth. The plaint that Yezidis are not intelligent enough to explain
Yezidism, moreover, implies that there is an ideal version of the faith which has a
separate existence, unconnected with the community of believers. This, it seems, is
the form of Yezidism that should be described by researchers. Such views—which
are reflected in other scholars’ work to a far greater degree than in Lescot’s—clearly
have their origin in the study of written religions, where the corpus of scriptures
and commentaries can be regarded as the objective embodiment of the essential
teachings of the faith. In religions where only an oral tradition exists, however,
teachings or insights which once formed part of the system are lost when they are
no longer handed down as part of the faith. By definition, therefore, the only forms
of an orally transmitted religion that can be said to be feprcscntativc at any given
moment are those which are known to its followers. While it can be helpful, and
indeed necessary, to seek to reconstruct earlier stages of a religion of this type in
order to explain the system in its contemporary form, such hypothetical ideals
should not take precedence over the often complex contemporary realities in the
study of a faith.

Even in theory, being a Yezidi is a matter of birth, not belief.125 Personal
convictions may result from membership of the community, they cannot lead to
it.126 Perhaps as a consequence of this, while piety is much respected,
orthodoxy—a strongly held faith in the teachings of religious authorities combined
with a rejection of alternative beliefs—does not appear to be considered especially
meritorious. Yezidism attaches greater value to orthopraxy. Participation in
festivals, observance of some prohibitions and formal obedience to such authoritieg
as the Prince, the Sheykh and the Pir, are essential elements of religious life,
Theoretically, the spiritual guidance of the community is incumbent on th‘cse‘ and
other ‘men of religion’, such as Qewwals and Feqirs.127 In practice, since
membership of all these groups is hereditary,128 the quality of such guidance
depends on the individual interests and talents of the authority in question.
However, it never includes the teaching of an ‘official’ form of the faith—a
monolithic, coherent system of dogma—since no such thing exists. While
considerable energy is invested in the oral teaching of religious texts and traditions,
the community lacks the means of training priests in the type of theology usually
found in literate traditions, nor would it have much use for the conclusions of such.
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a discipline. The point of interest is not, as Lescot seems to imply, that Yezidis have
litdle articulate knowledge about their religion and do not seem especially interested,
but rather that it is characteristic of Yezidism that no particular virtue attaches to
having such knowledge, or to a strong belief in priestly teachings, as opposed to
faith in the divine beings. The virtual absence of an ‘official” body of téachings—
which in many religions effectively masks any contradictions or variations in the
beliefs actually held by the faithful-—has undoubtedly contributed to some of the
things that irked Lescot in his contact with Yezidis. Since different people have
been taught different things, Yezidis do occasionally contradict one another. Even a
Sheykh, moreover, may well look blankly at a researcher who asks him to expound
the teaching of Yezidism on, say, the question of predestination. Furthermore, not
having been trained in Aristotelian logic, some Yezidis seem capable of holding
.mutually exclusive beliefs at the same time,2? while not paying much attention to
the implications of either.

The Yezidi tradition can only be understood as the product of a long period of
oral transmission. The lack of a written tradition has, as we saw, prevented the
development of a formal theology, or the emergence of a single, monolithic system
of beliefs. It has helped to shape a tradition whose underlying assumptions may
seem strange to outsiders, but make excellent sense in a relatively isolated and non-
literate environment. In Yezidi communities, people listen to religious discourse
primarily in order to gain some understanding of the deeper mysteries of reality.
They are hardly equipped to ask critical questions based on a leisurely comparison
of conflicting propositions. In the absence of written sources, which at least partly
reflect the objective reality of the past, an awareness of the distinction between
mythical and factual accounts does not figure prominently in Yezidi thought,
Historical accuracy is clearly felt to be less significant than the relevance of accounts
to the needs and realities of the community. To a Yezidi, if history is to be
remembered as part of religion, it should make sense. It should also be relatively
simple, since detailed accounts full of accurate but pointless facts are plainly
impossible to remember. In the process of constructing a ‘relevant’—i.e.,
legendary—version of events, questions of time and of the separateness of
individual identities are often disregarded. Figures who lived centuries apart can
easily be represented as being essentially the same person.130 For similar reasons,
it is characteristic of the Yezidi tradition that the same role can be attributed to one
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figure in one account, and to another elsewhere. Such concepts as reincarnation, the
manifestation of divine beings in human form, and a blurred dividing line between
supernatural beings and humans, are also of fundamental importance for the
understanding of Yezidism.131 Nor are these mere priestly devices, invoked to lend
credence to an essentially simplified version of history, they are deeply ingrained in
traditional Yezidi thought.

These aspects of Yezidism do not pose problems for Western researchers only.
They can seem equally baffling to those Yezidis who received their secular
education in a Western-type Umiversirfy;—i]literacy now being a thing of the past, at
- least for most Yezidi men—but whose understanding of their faith derives from the
teaching of parents or local ‘men of religion’. Underlying beliefs of the kind
discussed abéve are assimilated, rather than explicitly examined, by students in oral
religious teaching. They tend, therefore, to remain part of the ‘traditional’ realm of
thought even when more modern ideas inform a person’s views of other aspects of
life. It is not unusual to see a look of utter perplexity on the face of an educated
Yezidi lenen. asking an analytical, “Western-type’ question in the middle of his
‘traditional’ exposition of an element of his religion. The first generation of Yezidi
intellectuals is currently facing the challenge of bridging the gap between traditional
and modern, academic and religious, ‘Eastern’ and ‘Western’ perceptions of
Yezidism, and of offering their conclusions to their own community and to the

world at large.
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Notes

1 Since Yezidism evolved out of the ‘Adawiyya, the Sufi Order founded by Sheykh ‘Adi ibn
Musafir, their expulsion from the Islamic umma must have been a relatively late or gradual
development, in which public opinion ne doubt played in important role. Cf. the evidence of al-
Magrizi, below, p. 34f, :

2 The capture of Yezidi children for the slave-trade formed a.source of income for the Muslim
authorities of the region in the first half of the nineteenth century and probably before that (Layard
1849: 1. 277-8). On the prohibition of such practices in 1849 see Guest 1987: 99-100. On the
status of the Yezidis and their ill-treatment by Muslims generally see Layard, loc. cit.; Lescot
1938; 121f. . . '
3 These elements can all be detected in Layard’s work, but they recur in several other books of this
and later periods. On the Yezidis’ cleanliness see Layard 1849: 1. 271, 287, 301-2; Badger 1852: I.
132, Among the local Muslims the Yezidis have an undeserved reputation for being physically
unclean as well as ritually impure,

4 That the general public were also interested in the Yezidis at this time is suggested by a number -
of non-academic publications, see Guest 1987: 256f, and esp. p. 257 under “Anon”. '
5 On these and other early travellers see Guest 1987: 73f. Travellers™ accounts from earlier periods
also contained descriptions of Yezidis communities, see Perdrizet 1903; Guest 1987: 47f and
Fuccaro, forthcoming article.

6 Layard 1849: I. 271,

7 Layard 1849: 1. 273f.

8 Layard 1849: 1. 274

9 Layard 1849: 1. 277-8.

101 ayard 1849: 1. 278.

11 Charmoy 1868: 69-70. Unless otherwise stated, translations of texts quoted are by the present
author, . :

12 The last two statements are very doubtful. The story about the selling of children may have its
origin in the presence in slave-markets of Yezidi children captured by Muslims. Although it is true
that some Yezidi tribes do not practise circumcision (see Badger 1852: 1. 129 and below, Ch. 6, n.
121), elsewhere circumcision is now not only generally performed, but is linked to the institution
of the kerafe: (on which see below, pp. 136-7), and surrounded by a well-established set of

observances (see below, p. 159), which is unlikely to have evolved since the mid-nineteenth

century.

13 The same information is found in Badger 1852: 1. 133

14 Layard, 1849: 1. 300; Badger 1852: I. 112. Both connect the name with Pers. yazd(an).

15 Layard (1849: 1. 299) names seven angels who are said to be inferior to Melek Tawus. Many
Yezidis, on the other hand, would consider Melek Tawus to be a member of the Heptad.

16 1 ayard 1849: 1. 300-1; Badger 1852: I 117. .

171 ayard 1849: I. 299. -

18 1 ayard 1849: 1. 303-4; Badger 1852: L. 131. .

19 L ayard 1849: 1. 304; Badger 1852: 1. 129, ‘

20 Layard 1849: 1. 301. Many sources use the term “Sabian” to denote both an ancient cult based
at Harran, and the Mandaeans of lower Mesopotamia. When points of similarity between Sabians
and Yezidis are discussed the word generally refers to the latter.

21 L ayard 1849: . 305-6. ‘ '

221 ., Behzané and Ba'shige, the two villages in the Sheykhan area where the Qewwals live.

23 Badger 1852: L. 113-15; Layard 1853: 89-92, On their controversy regarding the authorship of
the translation see Guest 1987: 106.

241 ayard 1853: 89.

25 Badger 1852: I, 115,

26 Layard's translation is reproduced in Guest 1987: 204-6. On four gagidas which are also
attributed to Sheykh Adi see Frank 1911: 29f, 108-27 and below, p. 48f.
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27 Layard 1849: 1. 306-7.
28 Badger 1852: I. 112-13, 115, 125-6.
29 Chwolsohn 1856: 1. 292-9.
30 viz those concerning lettuce and cauliflower (Lescot 1938: 76-7, cf. below, p. 149),
31 See Lescot 1938: 50; Nikitine 1956: 227. On the Mandaean figure see Drower 1962: 94.
3Z Chwolsohn 1856: 1. 299. The latter assertion was largely based on a passing remark by Layard
that the Yezidis “have no particular reverence for fire”,
33 A summary of the arguments of these two scholars was published by Nikitine (1956: 226-37),
who rejected the arguments of Guidi and Lescot (on which see below), and accepied Marr’s thesis
of a local, non-Islamic origin of Yezidism.
34 For an attempt to demonstrate that Yezidism had Assyrian origins see also Ainsworth 1861.
35 Lidzbarski 1897: 598, n. 1.
36 Joseph 1909: 250.
37 Mingana 1916: 515f; Driver 1922b: 510.
38 Furlani 1930: 23f; 1931-2: 116f,
39 See Frank 1911: 7; Nau and Tfinkdji 1915-17: 142, n. 2.
40 Notably in Nau and Tfinkdji 1915-17 (e.g. p- 243), and Anastase 1899.
41 Sjouffi 1885.
42 Siouffi 1882.
43 A summary was published in Nau and Tfinkdji 1915-17: 243f.
44 Tn an Editorial Note, Siouffi 1882: 252. The literal wording of the phrase was “malgré ses
lacunes et la puérilité de certains détails”.
43 Driver 1922a: 210.
46 On the reasons for this, and on the earlier exemption of Yezidis from military service see Driver
1922a: 207; Guest 1987: 99-100, 117.
47 E.G. Browne published an English translation of a summary of the text in Parry 1895: 372,
Lidzbarski (1897) published the original text with a German translation. English versions of the
entire text were published by Joseph (1909: 151, 244) and Driver (1922a: 208-10), a French one
by Nau and Tfinkdji (1915-17: 168-71), and an Italian translation is found in Furlani 1930: ¢3.
102.
48 The Ar. term used to denote the Yezidi community is ddsini (Syriac dasndyé). The name
originally denoted a prominent Yezidi tribe, but came 1o be used for the sect generally.
49 Lit. “from the beginning to the end of of the month of April,” etc. It is obviously unlikely that
ilgrims were meant to stay for a month,
0 Satements to the same effect end each clause of the document, and will not be repeated here.
51 Ar.: ta’ifa.
52 On the ‘Brother of the Hereafter’ see below, p. 136.
33 Wiz from the Devil. The omission of the rest of the formula is probably deliberate.
54 Text: “and”.
55 So already Nau and Tfinkdji (1915-17: 170) and Furlani (1930: 99 with n. 4) for Ar. aqall al-
mudda. Pace Lidzbarski (1897: 601) and Driver (1922a: 209).
56 This information is not confirmed by other sources or by current practice. Possibly the term
“Sister of the Hereafter” is used loosely here for the wife of the ‘Brother’.
57 Similar prohibitions are found in the Meshef Resh, see Frayha 1946: 25, and Guest 1987: 203-
4,
58 Lit. “the flesh of the fish” (lahm al-samak), pace Driver 1922a: 210 (“such things as meat,
fish...”).
59 1.e., hibiscus esculentus, see Lidzbarski 1897: 603, n. 2.
60 On Isma‘il Beg see extensively Guest 1987: 160f.
61 Guest 1987: 160, 161.
62 A German translation was published by Dirr 1917-18, and an Italian one by Furlani (1930:
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109-17). The version published here is based on these.

63 Furlani (1930: 109, n. 4) plausibly explained *“gyli” as a corruption of jilwe.

64 Dirr: Husen; Furlani: Huseyn.

65 Le., Hesen Meman, Pir Afat and Omer Khale, on whom see below, p. 111,

66 This is strange, since Yezidis normally regard Wednesdays and Fridays as holy. It is interesting,
however, to note that in the Meshef Resh Sunday, rather than Wednesday, is said to have been the
first day, see Kreyenbroek 1992: 72, n. 51.

67 In modern Iraqi parlance such a functionary would be called mijéwir, see Siléman 1985: 51f,
and below, p. 135. The Qewls which may be recited on such occasions include T. 18, 19.

68 In Dirr’s article, the text is followed by a treatise on the Yezidi festivals, by the same author.
On this text see below, Ch. 6 with n. 103,

69 See further below, esp. Ch. 6. Lescot’s view (Lescot 1938: 5) that, “being intended to mollify
the authorities, this supplication contains exaggerations which make it lose all value as
documentary evidence”, seems too severe,

70 A later work of the same author, al-Yazidiyya qadiman wa hadithan, Beyrouth 1934, is
unfortunately not available to me.

71 Siouffi 1880. See also Guest 1987: 122.

72 Written Jalaou in Siouffi 1880: 81.

73 Siouffi 1880: 81.

74 For an exhaustive account of the acquisition and publication of these texts see Guest 1987:
141-58,

75 The Syriac text of the most interesting part of this work, with an Italian translation, was
published by Giamil (1900); Nau and Tfinkdji (1915-17: 253f) give an elaborate French summary
of the Syriac text.

76 S0 Guest 1987: 147, without further reference or comment.

71 Edmonds 1967: 88.

78 See Edmonds 1967: 50.

79 Guest 1987: 145,

80 See Joseph 1909; Ebied and Young 1972.

81 See Chabot 1896.

82 See Guest 1987: 1421,

83 Guest 1987: 151.

84 1987: 147.

85 [Andrus] 1891.

86 All quotations were mistakenly attributed to the Jilwe.

87 In Parry 1895: 374-80.

88 Joseph 1909.

89 For a full account of Pére Anastase’s collaboration with a Yezidi apostate who claimed to have
acted both as servant and librarian to an important religious leader, and whom the Christian priest
induced to reveal many secrets of his previous faith, including the whereabouts of these “original
texts”, see Anastase 1911 and Guest 1987: 148f. Anastase had published much of the information
he had received from this man in his articles of 1899,

90 0. Mann, Die Mundart der Mukri-Kurden, 2 vols, Berlin, 1906. See Edmonds 1967: 88.

91 Mingana 1916.

92 Mingana was, of course, thinking exclusively in lerms of a written tradition.

93 See, e.g., Guest 1987: 201. It is true, on the other hand, that an introductory passage of the
Jilwe found in some versions states that Melek Tawus taught “first by oral tradition and secondly
by this book Jilwe” (Guest 1987: 200). Other versions, however, do not contain this initial
passage (cf. Frayha 1946: 23), which suggests that it may be a late addition; in any case, as the
text was undoubtedly held to contain the teachings of Sheykh Adi which had once been laid down
in a book (see below), this statement can hardly be regarded as proof of a continued scriptural
tradition.
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94 Edmonds 1967: 88.
95 See Lescot 1938: 120.
96  See Kreyenbrock and Sperl 1992: 72.
97  One of the modern leaders of the community, the Sheykh el-Wezir, told the present writer at
Lalish in September 1992: “Our Qewls are like our holy books; they are the words of God.
Formerly we had books and many shrines, but the Muslims came and destroyed them. Still, the
Qewls are in our hearts.” ’
98 Furlani 1930, passim, and 1931-2: 123f.
99  Furlani 1931-2: 130-1
100 guch as Layard 1849: 1. 305-6. Cf. also Badger’s reference (Badger 1852: 115, cf. above) to
the Yezidis’ “occasional pretensions to possess such [Scriptures]”, Moreover, in March 1992 Pir
Khidr Siléman informed me that a sacred book, called Meshilra Khetib Pisé Kurré Pir Butar, is
still kept “in a village in the Sheykhan”; it is solcmnly umwrapped once a year and kissed by
believers. Pir Khidr said that he had visited the village in question but was not allowed to examine
the text, as it was believed that anyone who saw it would go blind. Pir Khidr believes that a
second Meshir exists in another village in the same area. A manuscript published by Lescot
mentions a Kitab al-Habashi (“Book of the Ethiopian™) together with the titles of the other Yezidi
sacred texts (Lescot 1938: 226, 230); texts purporting to be extracts from this work were published
by Frayha (1946: 37f). I heard the Kitab al-Habashi referred to by Yezidis as one of their sacred
books in 1992,
101 First cited by al-‘ Azzawi 1935: 84, and quoted in Lescot 1938: 121-2,
102 Empson 1928: 153, n.1.
103 A conversation quoted by Siouffi (1880: 81) likewise suggests that the Baba Sheykh of the
time attributed the Meshef Resh to Sheykh Adi. On the other hand Sheykh Adi is widely believed
to have dictated the Jilwe to Fekhr el-Din, while the Meshef is often attributed to Sheykh Hesen,
see Empscm 1928: 146, 149 and Guest 1987: 199. Edmonds (1967: 49), however, states thavt Lhe
Jilwe is associated with Hesen, and the Meshef Resh with Sheykh Shems,
104 gee Furlani 1930: 109, n. 4.
105 Written communication, 1 November 1992. Professor Blau kindly sent me a copy of the
recording, which is kept in the Archive of the Society for Iranian Oral Studies (SIOS), London.
106 Including an account of the expulsion of the Jews from Jerusalem by the Yezidis who,
although poor and few in number, were commanded by God to do this work, and received his help
A somewhat similar story is found in Edmonds 1967: 46f.
107 §ee Mingana 1916: 523.
108 Cf. Giamil 1900: 13-15 (in Nau and Tfinkdji 1915-17: 254f), and paragraphs 28-33 of
Bittner’s edition of the Meshef Resh (Bittner 1913; Nau and Tfinkdji 1915-17: 162; see also
Kreyenbroek 1992: 73).
109 Like Ishak’s text, the former version mentions six angels, albeit perfunctorily (see
Kreyenbroek 1992: 73), whereas the latter stops at the fifth (see Guest 1987: 204).
110 Short, apparently fixed texts were used more than once by the Sheykh el-Wezir in October
1992 to explain or sum up the teachings of the faith.
111 See below, esp. T. 1, 2.
112 Cf, the references to Mulla Haydar, above.
113 The divinity in question speaks in the first person and is not explicitly identified. Note,
however, the words “honour my symbol and image” (Guest 1987: 202), which presumably refer to
the images of Melek Tawus. Pace Frank (1911: 40), who thought that the speaker was Sheykh
Adi.
114 Mingana's detailed philological arguments could at best be used to support his theory of
Sham;r s authorship of the texts. Even if the Arabic versmn of these showed influences of Syriac,
5y might still be old.
See further below, Ch, 2.
115 See Guidi 1932a: 296f, and particularly 297-8. Strangely, Guidi appears to regard Manich—
aeism as the “Iranian faith” most influential in shaping the Yezidi tradition. As a typical instance




PERCEPTIONS OF YEZIDISM ' 25

of this, he cites such unlikely practices as the “extinguishing of the light” (viz. in order to have
orgies), and “making lawful that which is forbidden” as typical of both faiths.

117 See Guidi 1932b: 286.

118 E g, Guidi (1932b: 399) praises the value of Ibn Taymiyya’s work as evidence for the history
of Yezidism, saying: “Certainly for the study of the history of these sects, concerning which
people speak so easily of syncretisms... of relics of paganism, one should listen above all to one
who has not only known them, but has taken a very active part in the struggle against them.” He
fails to take into account the possibility that Ibn Taymiyya, bringing his own categories of
thought to bear upon a system of beliefs for which they may not have been appropriate, and (o
which he was in any case hostile, may have severely misrepresented the realities of Yezidism.

119 1 escot 1938: 19.

120 1 escot 1938: 4.

121 Al.Yazidiyya qadiman wa hadithan, Beyrouth 1934,

1221 escot 1938: 6-7.

1231 it “d’une incroyable lourdeur d”esprit”.

124 1 escot 1938: 4. : |

125 There are some indications that the Nestorian congregation of Jebel Sinjar accepted Yezidism
in the seventeenth century (see Anastase 1899: 36; Guest 1987: 50); it is unlikely, however, that
questions of individual faith played an important role even in this exceptional case.

126 Newly acquired religious convictions might of course lead to ‘the conversion of Yezidis to
other faiths, but there is no evidence that this possibility ever preoccupied the community to any
considerable extent. The reasons sometimes given for keeping children away from school, viz. that
schools are run by Muslims who might try to convert the young Yezidis, probably represent an
attempt to rationalise an ingrained attitude. :

127 On these groups see further below, Ch. 5.

128 On the emergence of the Feqirs as a hereditary class see Lescot 1938: 95-7, and below, Ch. 5.
129 See in particular the beliefs concerning the fate of the soul after death, Ch. 6.

130 §ee Edmonds-1967: 6. ‘ : :

131 Similar concepts play an important role in the Ahl-e Haqq tradition, which shares many char—
acteristics with Yezidism, see below, p. 52f.






CHAPTER TWO

THE EARLY HISTORY:
FACTUAL AND LEGENDARY ACCOUNTS

Accounts of the time of Sheykh Adi and his immediate successors form an integral
part of what may be called the sacred history of Yezidism. For a better
understanding of these, however, it is necessary first to examine what is known
from other sources about the factual history of the sect during this period.

FACTUAL HISTORY

It is customary to regard the arrival of the Sufi Sheykh ‘Adi b. Musafir as the first
of a chain of events which eventually resulted in the emergence of Yezidism. This
accords with the views of most Yezidis and seems generally plausible, in spite of
the fact that Sheykh ‘Adi would probably have disapproved of the later stages in the
development of Yezidism, and that several elements of that faith were already
present in the area before his advent. These did not only include observances and
beliefs which can be traced back to an ancient Iranian faith (on which see below,
Ch. 3), but also the veneration of Yazid ibn Mu‘awiya (d. 683). Al-Sam‘ani, who
died in 1167 CE,! and was thus a contemporary of Sheykh ‘Adi, wrote in his
Kitab al-Ansab:2

In Iraq, in the Jebel Hulwin3 and in the surrounding areas I have encountered
many Yazidis.4 They lead an ascetic life in the villages of those mountains, and
take hdl.5 They rarely associate with other people.They believe in the Imamate
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of Yazid b. Mu‘awiya and that he was righteous. I saw a group of them also in
the Mosque of al-Marj... There is another group, a Kharijite one, also called al-
Yazidiyyab

In fact there is detailed evidence to show that, four centuries after the fall of the
- Umayyad dynasty, a religious movement was prominent in the Kurdish mountains
which taught an excessive worship for that dynasty,” not least for Yazid b,
Mu‘awiya—a figure riot generally admired by Sunni Muslims and execrated by
Shi‘ites, who hold him responsible for the martyrdom of al-Hussayn in 680. Some
descendants of the Umayyad dynasty, moreover, had established themselves there
as Sufi Sheykhs.8 At the time of Sheykh ‘Ad1’s arrival, Sufi masters residing in the
Kurdish mountains included ‘Uqayl al-Mambiji and Aba "I-Wafa al-Hulwani.?

For the sake of presenting a balanced picture of the religious conditions which
obtained in Kurdistan at the time of the beginnings of Yezidism, mention must also
be made of the existence of apparently large groups of tribal Kurds who stil]
followed their traditional, pre-Islamic faith some time after the death of Sheykh
‘Adi. Barhebraeus (d. 1286), a Christian Primate, gives the followmg description
of these Kurds and their beliefs:10

In the year 602 of the Arabs [1205-6 C.E.}, the race of those Kurds who live in
the mountains of Maddai [near Hulwan], and who are called Tayrahids
(tyr’ hy"), came down from the mountains and caused much destruction in those
lands [near Mosul]. The Persian troups united against them and killed many of
them. They did not follow Islam but persisted in their original idolatry and the
religion of the Magi (mgwswr’). 11 Moreover, there was mortal enmity between
them and the Muslims.

It was, then, to an area where both admirers of Yazid b. Mu‘awiya and followers of
a pre-Islamic cult were prominent that the mystic *Adi b. Musafir, a Muslim whose
orthodoxy has never been called in question,12 came some time before the year
1111.13

Sheykh ‘Adi b. Musafir

Sheykh ‘Adi, a descendant of the Umayyad caliph Marwén b. al-Hakam (d.
685),14 was born between 1073 and 107815 in the village of Bayt Far in the Beka'a
Valley in the Lebanon. He spent part of his young manhood in Baghdad, where he
studied with the Sufi master Hamméd al-Dabbas, who was also the teacher of ‘Abd
al-Qadir al-Jilani.16 There he probably also knew such eminent figures as Abg
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Najib ‘Abd al-Qadir al-Suhrawardi, and the brothers Abti Hamid and Ahmad
Ghazili.17 It seems that he moved to the Hakkarl mountains in the early years of the
twelfth century.18 There he continued his Sufi training under ‘Uqayl al-Mambij,
Abil *1-Wafa al-Hulwani and others.19 He soon gained a reputation as a mystic. The
statement in the Bahjat al-Asrar,20 that Sheykh ‘Adi and ‘Abd al-Qadir al-Jilani
made the pilgrimage to Mecca together in 1116, is generally regarded as
plausible.21 Apart from that journey, however, Kurdistan remained the centre of the
Sheykh’s activities, although he may occasionally have come down to the plains in
the south to preach.22 He died in the Hakkari mountains at an advanced age in 1160
or 1162.23

All sources are agreed that Sheykh ‘Adi found-a warm welcome in the Kurdish
mountains, where the Kurds were in any case inclined to look favourably upon a
descendant of the Umayyad dynasty. He soon had a large following among both
Kurds and non-Kurds.24 The historian Ibn al-Athir (d.1234) says in his al-Kamil
S 1-Tarikh:25 “[in 557 H.Q.], in the month Muharram, died Sheykh °‘Adi the
ascetic, who lived in the Hakkari area ... People from cultivated areas and from the
mountains of that area followed him; they obeyed him and had a good opinion of
him, and he was very famous.” Ibn Khalligan (d. 1282) gives a short account of
Sheykh ‘Adi’s life in his Kitab Wafayar al-A‘ydan:wa Anbd’ Abnd’ al-Zaman,
which begins as follows: 26

Sheykh ‘Adi b. Musafir, called al-Hakkari after his dwelling place, the servant
(of God), the pious, the famous, after whom the ‘Adawiyya Order is called.
His fame penetrated into the remotest countries and many people followed him.
Their faith in him, while laudable in itself, exceeded all limits, so that they have
even made him into their gibla, to which they turn during prayer, and into their
‘capital’ (dhakhira) for the hereafter, in which they put their trust.

Sheykh ‘Adi’s succession

Such, then, were the beginnings of the ‘Adawiyya, a Sufi Order with followers in
many parts of the Middle East,27 one of whose branches was to lose much of its
Islamic character and become the precursor of the Yezidi sect. Ibn Khalligan’s
reference to the excessive worship of Sheykh ‘Adi may be no more than a
projection into the past of a contemporary state of affairs, but it seems likely
nevertheless that from its inception the ‘Adawiyya had many of the features of the
type of Sufi Order that began to emerge around this time. As Trimingham?8 has
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shown, these Orders were characterised by a strong sense of veneration for the
persons of their founder and subsequent leaders, who were believed to possess
special powers (baraka). In most places hereditary succession to the leadership was
a characteristic of Sufi groups of this type, as was the veneration of the Founder’s
tomb. Shrines which were built around these tombs tended to become the focus of
the spiritual and social life of the Orders. All of this is of course true of Yezidism as
it developed later. We can only speculate about the nature of the community at the
time of Sheykh Adj, but subsequent events make it seem very likely that hig
disciples felt a great veneration for the man as well as for his teaching. Moreover,
there is the fact that Sheykh ‘Adi, who died childless, was succeeded by a relative,
his nephew Sakhr Abi ’1-Barakat. Sakhr was born at Bayt Far but migrated to
Kurdistan in order to join his uncle.2? According to the Bahjat al-Asrar,30

He took up his abode with his uncle, whose disciples received him with great
respect. When the saint died, all turned towards Sakhr Aba ’l-Barakat; they

chose him as leader and recognised his succession to Sheykh ‘Adi, in
accordance with his wishes. The Sheykhs of the Mountain said that the mystery
of sainthood (sirr al-wilaya) had passed to him after his uncle’s death. )

This account could of course be dismissed as a later fabrication, but the fact remaing
that a relative of Sheykh ‘Adi took the trouble of moving to a distant land, g
‘mountainous and isolated country where the locals spoke an alien tongué,
apparently for the sole purpose of being with his uncle.3! One cannot help
suspecting that there is some truth in the account of the Bahjar al-Asrdr, and that
Sakhr’s status as a relative of the Sheykh could at least be expected to be an asset.

‘Adi b. Abi’I-Barakat

Little else is known about Sakhr Abii '1-Barakat than that he was a pious Muslim,
opposed to innovations and excesses, whose leadership kept the Order on the right
path.32 More has been written about his son and successor, ‘Adi b. Abi *1-Barakat
(hereafter Adi II). This figure is widely believed to have seized the Christian
monastery of Yuhanan and Isho‘ Sabran, which many scholars identify with the
sanctuary of Sheykh Adi at Lalish,33 Itis further claimed that some of the Christian
monks survived the attack on their monastery and demanded justiée from the
Mongol Emperor, who had Adi II executed in 1221. Adi II, according to this



THE EARLY HISTORY | 31

account of events, pleaded in vain that he was innocent of all but inability to control
the Tayrahid Kurds, whom he blamed for the event. ‘

All of this information in fact derives from a single source, an account allegedly
written in 1452 by the Nestorian monk Ramisho‘, and re-copied in 1588 and
1880.34 This source actually attributes the capture of the monastery to ‘Adi b.
Musafir, but further internal evidence implies that it must have taken place in
1221,35 which led most scholars to attribute the deed to Adi II. The value of this
source is, however, doubtful. Its account of the event clearly derives from a
passage in the work of Barhebraeus (d. 1286), which describes the capture of
another Christian monastery by a man called Michael which took place in 1256-7,
i.e., during the author’s life-time.36 Ramisho*, on the other hand, is said to have
lived two centuries later. Another part of the source has been shown to depend on
the nineteenth century work of Ishak of Bartella,37 and it contains more strange
anachronisms.38 It is, therefore, widely regarded as a forgery.3? Other early
sources indicate that it was Sheykh ‘Adi b. Musafir who established the centre of
his Order at Lalish.40 Since the authors may have been u_nawai‘c that there were two
Yezidi leaders called ‘Adi, the evidence of these works can hardly be regarded as
conclusive. However, in view of the above, and of the absence of any trace of
evidence to suggest that the Sheykh’s remains were moved to Lalish at a later date,
the possibility that it was Sheykh ‘Adi himself who established Lalish as the centre
of his Order must be seriously entertained.41

al-Hasarn b. ‘Adi
More accurate information is available about the son and successor of Adi II.
According to al-Kutubi,42 his full name was al-Hasan b.‘Adi b. Abi ’1-Barakit b.
Sakhr b. Musafir Shams al-Din Aba Muhammad, and he came to be identified in
the Yezidi tradition with the renowned al-Hasan al-Basri.43 According to most
sources he was executed in 1254.44 The reason for this execution, according to al-
Kutubi, was that his large following of Kurds posed a threat to the Zangid Atabeg
of Mosul, Badr al-Din Lu'lu'.45 Badr al-Din further ordered the execution of two
hundred members of the sect and, it seems, had Sheykh Adi’s bones disinterred
and burned.46

An anonymous Arabic Chronicle47 also describes this conflict, calling Sheykh
Hasan’s followers “‘Adawi Kurds” (Akrdd ‘Adawiyya). Most sources, in fact,
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bear witness to the increased influence of the local Kurdish element under Hasan’s
le‘adership. Al-Kutubi (d. 1363)48 states: “There are people amongst the Kurds
even now who firmly believe that Sheykh Hasan will undoubtedly return. They N
have collected gifts for the time when they expect him to return and they ére
absolutely convinced that the Sheykh has not died.” Al-Kutubi? further recounts
that the veneration of the ‘Adawis for the Sheykh went so far that, when the sermon
of an itinerant preacher had made Sheykh Hasan cry and faint, his Kurdish
followers promptly killed the man for making their leader lose his dignity. When he
regained consciousness, the Sheykh did not dare to protest for fear of losing his
status in the community.50 Ibn Taymiyya, a puritan, Hanbalite theologian who
“lifted his voice high against innovation, saint-worship, vows and pilgrimage to
shrines”,51 and who composed an entire treatise to expose such unorthodox
tendencies among the ‘Adawiyya, 2 gives the following report of the excesses
which found their way into that sect under Sheykh Hasan’s leadership:>3 B

They also reported that Hasan b. ‘Adi was a saint, for such and such a reason..,
At the time of Sheykh Hasan, they added to this [viz. to their belief in Yazid]
many further errors, in poetry and prose. They devoted to Sheykh Adi and to
Yazid an excessive veneration, incompatible with the doctrine of the great
Sheykh ‘Adi. In fact the teaching of the latter was orthodox and did not admit
any of these innovations.

In another Arabic source3# it is said that Sheykh Hasan went into seclusion for g
number of years and wrote a work called Kitab al-Jilwa li-Arbab al-Khalwa. This
work can hardly be identical with the Jilwe of the later Yezidi tradition, but the title
of the latter work undoubtedly derives from it. Generations of Yezidis were
probably taught that their sacred text represented the writing of one of the early
Leaders of the faith.55 Sheykh Hasan is also the presumed author of an extant
treatise on Sufi practice. This work contains a number of traditions about Sheykh
‘Adi, suggeéting that he taught the need for complete dependence on the part of the
 disciple and absolute authority on that of the Master.56 Sheykh ‘Adi, it seems, tolq
a group of followers: “When I am pleased with you, then God is pleased with
you.” He held that the Sheykh should know the minutest details of the life of hig
murid who, in turn, should be in the hands of the Master like a corpse in the handg
of the one who washes it. The following tradition, which seems significant in the
light of the later development of Yezidism, is quoted with apparent approbation by
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Sheykh Hasan:37

It has been transmitted by one of the Companions of our Sheykh, whose name

~ was Tarahhum, that the Sheykh said to him one day, “O Tarahhum, when
Munkar and Nakir will be sent into your grave and ask you about your Lord,
what will you answer them?” He answered, “I shall tell them, ‘Sheykh ‘Adi b.
Musafir will tell you who my Lord is.’”

In practice, such reliance on the authority of the Master and his powers of
intercession may effectively have absolved believers of the need to be overly
scrupulous about adopting ideas of doubtful orthodoxy (see further below, Ch. 3).

The emergence of syncrelist elements

In view of what went before, there can be little doubt that ideas, practices and
attitudes deriving from the culture of the local Kurds gained a degree of acceptance
among those members of the ‘Adawiyya who resided at Lalish. Such a re-
emergence of older traditions as part of an Islamic cult is sometimes regarded as the
- most enigmatic aspect of the history of Yezidism. There are several factors,
however, which help to explain this development. These include the presence in the
area of significant numbers of Kurdish adherents of an older faith; the fact that the
Kurdish element predominated in the community at Lalish,38 while its leaders had
lived there for generations; the remoteness and isolation of the Lalish valley, which
must have led to a constant exposure of the ‘Adawis to one another’s views while
isolating the community from the influence of centres of orthodox Islamic teaching;
and the tendency of Sufi Orders to emphasise the experiential, emotional side of
religion rather than questions of dogma. Given these factors, there appears to be
nothing strange in the notion that elements of local culture, however suspect they
may initially have seemed, were felt to be acceptable relatively soon.

Sheykh Hasan’s successors
As Mongol interference became the determining factor in the affairs of the region, |
Sheykh Hasan’s successors were destined to be remembered chiefly as military and
political, rather than spiritual, leaders. Sheykh Hasan’s son Sharaf al-Din, who
probably succeeded his'father in 1254, allied himself with the Seljugid prince ‘Izz
al-Din against the Mongols and was killed in battle in 1257-8.59 His son Zayn al-
Din relinquished his right of succession to Sheykh Hasan’s brother Fakhr al-Din,60
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who had married 2 Mongol woman and was apparently on good terms with the
Mongols for a number of years. Then, in 1275, he had to face a rebellion by his
brother Shams al-Din, whom he forced to flee to Syria. For unknown reasons,
however, Fakhr himself took flight to Egypt a year later. One of the brothers61
returned shortly afterwards to apologise, but was promptly executed. Nothing is
known about subsequent leaders of the ‘Adawi community at Lalish.

Sharaf al-Din’s son Zayn al-Din, whose name is occasionally mentioned in the
Yezidi tradition,52 first established himself in Damascus, where support from the
‘Adawiyya Order enabled him to live “the life of a king”.63 This continued when he
settled in his ancestral Beka'a Valley some years later. He eventually repented of
this flamboyant lifestyle and went to Cairo, where he established a Sufi centre and
where he died in 1297.64 His son ‘Izz al-Din, known as “the Kurd”,65 had a
devoted following of Kurds apparently large enough to cause serious concern to the
Mameluke ruler al-Nasir (d. 1340). He was arrested in 1330-1,50 on suspicion of
plotting a rebellion, and died in prison.67

It seems that the faith that was to become Yezidism gained a following among
the Kurdish tribes with remarkable rapidity.68 One reason for its appeal may of
course have been the presence of traditional, local elements in what was presumably
still perceived as an Islamic sect. An incident described by al-Maqrizi (d. 1442) in
his al-Sulitk li-Ma ‘rifa Duwal al-Mulitk,® illustrates the widening rift between the
group at Lalish and the followers of orthodox Islam, which ultimately led to the
exclusion of Yezidism from the Islamic umma:

- In that year [1415 CE], was burned down the grave of Sheykh Adi in the
Hakkari mountains, which belong to the lands of the Kurds. This Sheykh Adi
is ‘Adi b. Musafir al-Hakkari, with tashdid of the kdf. He joined a number of
Sufi Sheykhs, and then settled in the mountainous country of the Kurdish
Hakkari tribe which is one of the dependencies of Mosul. There he built himself
a settlement. Everyone in these areas, whoever lived there, was well disposed
towards him. And they firmly believed in his excellence and exceeded all limits
in their faith, until he died in 555 or, as is also said, in 557. And he was buried
in his settlement. His disciples, known by the name of ‘Adawiyya, remained
near his tomb—their numbers were considerable—and made it their gibla,
towards which they turned when praying, and their ‘capital’ for the hereafter, in
which they put their trust. His tomb became one of the most visited places and
most popular shrines, in accordance with the multitude of his disciples and his
fame in all regions. His disciples at his settlement by his tomb kept his customs
and followed his traditions, while the people showed to them what they had
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shown the Sheykh during his lifetime, namely exceptional trust and extreme
veneration. In the course of time their excesses increased to such an extent that
they finally claimed that it was Sheykh ‘Adi b. Musafir who granted them
sustenance, and that they often said, “We are not content with food that does
not come from Sheykh Adi.” Also, according to them the Sheykh is seated with
God, Most High, and eating bread and onions with Him. They neglected the
prayers prescribed for day and night, saying, “Sheykh Adi prays in our place.”
They declared forbidden sexual intercourse licit.

Sheykh Adi had a servant by the name of Hasan al-Bawwib.70 Now they
maintain that Sheykh Adi, when his end was near, ordered this Hasan to place
his back against his. [Adi’s] back. When he had done so, Sheykh Adi said to
him, “My progeny has passed into your loins.” Now when Sheykh Adi died
without issue, it was the descendants of Sheykh Hasan al-Bawwab whom the
‘Adawiyya firmly believed to be the progeny of Sheykh Adi. They spent all
their zeal worshipping them, so that they even brought their daughters to any
descendant of Sheykh Hasan who came to them. That person then remained
alone with them and did what he wished. The father and mother believed that
this was a bond of kinship by which one became related to God, Most High.

Now when this behaviour caused disgust, one of the theologians of Persia
who belonged to the school of al-Shafi‘i, God be merciful to him, and was
known by the name of Jalil al-Din Muhammad ibn ‘Izz al-Din Yisuf al-
Hulwani, was willing to summon (people) to fight them. Amir ‘Izz al-Din al-
Bokhti, the lord of Jazirat Ibn ‘Umar, and Amir Tawakkul, the lord of the
Sheranis, hearkened to him. And they collected against them a large number of
the Sindiyya Kurds. The lord of Hisn Kayfa supported them with soldiers, and
Amir Shams al-Din Muhammad al-Jurdhagili joined them. They marched
against the Hakkari mountains, an enormous multitude, and killed large
numbers of the followers of Sheykh Adi, who were known amon g the Kurds at
that time as al-Suhbariyya,”! and took some of them prisoner. Then they came
to the village of Shéralig; this is the village where the tomb of Sheykh Adi was
located. They rased the structure which was erected over it to the ground,
ransacked the grave and took out the bones. These they burned in the presence
of those of the Suhbatiyya whom they had taken prisoner, saying to them, “See
how we burn the one of whom you claim all that you claim, and who is yet
incapable of stopping us.” After this they returned with rich spoils. The
Suhbatiyya, however, closed their ranks after this and rebuilt the structure; and
they stayed there in accordance with their custom. However, they became the
enemies of any one who bore the title of fagth, and killed them whenever they
could.

This was the first of the long succession of persecutions of Yezidis by Muslims
which was to characterise the history of the group in centuries to come,
undoubtedly shaping the community’s outlook to a significant extent.”2 The present
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work, intended to describe Yezidism as a religious movement, is concerned with
such tragic events only insofar as they left traces in the religious tradition of the
group. It is one of the remarkable features of the indigenous tradition that the period
between the the days of Sharaf al-Din, Zayn al-Din’3 and ‘Izz al-Din on the one
hand, and the massacre of Yezidis by the Bey of Rowanduz in 183274 on the other,
appears to have left hardly any trace there.

LEGENDARY HISTORY

It has been shown that such a state of affairs is typical of accounts of history shaped
by oral transmission.75 In fact many of the characteristics of the myths and legends
told by the Yezidis about the origin of their community and its early history, can be
explained in the light of the oral character of the tradition. Mention has already been
made (Ch. 1) of the role of concepts such as reincarnation,’6 the manifestation of
divinities in human form, and the blurred dividing line between human and

supernatural beings, in shaping the legendary history of Yezidism. As Edmonds put
it:77

For people who believe in the transmigration of souls what appears to us to be
the most appalling inconsistencies and anachronisms present no difficulty
whatever: it is as silly to say that Shaykh X and Shaykh Y whose appearance on
earth seems to have been separated by one or more centuries, or even the
archangel Gabriel and Shaykh Sajadin, cannot be ‘the same”’ as to try to make
out that Mr Jones who was seen last night in tails.., cannot be the same as Mr
Jones who was seen the day before in a lounge suit...

“ Such notions must have made it relatively easy to make Yezidi sacred history follow
a preconceived pattern. In fact, as will be shown below (Ch. 3), myths which have
their origin in remote antiquity have retained their essential structure in the Yezidi
tradition, but the roles once played by Indo-Iranian divinities have come to be
attributed to figures who were once the (human) leaders of the community.

It is well known that, in oral literature, it is impossible to identify a single

‘original’ or ‘true’ version of an account. In the Yezidi tradition, several different
and at times contradictory versions exist of many aspects of the early history of the
community. Moreover, while many modern Yezidis probably believe the account of
Sheykh Adi’s advent at Lalish and subsequent events to be true, the stories about
Shehid b. Jerr, the miraculous birth of Yezid, and similar tales are now widely felt
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to be no more than legends. A Yezidi explanation of the discrepancies between the
various accounts of the same topic runs as follows:78

The understanding of the Christians is obscured by their many books; and even
s0, the books only tell them what has taken place after the last Adam.”9 As for
us, our books are our hearts [i.e., our memories]. As regards the different
opinions that exist among us—viz. if one (man) says that the Fire of Hell is
extinguished and another says it is not; or if one says that the dead will be
resurrected and another says not—these are not errors or contradictions which
can be held against our Yezidi religion, for those who hold different opinions
have not all lived at the same time, but at different epochs. Consequently each
says what God has shown him in the early times, (i.e., the period) since before
the last Adam until now.

According to the tradition, the origin of the Yezidi people is not like that of others.
They are descended from Adam’s son Shehid b. Jerr (“Witness, son of the Jar”).80
Adam, irritated by Eve’s claims that all their children belonged to her, asserted that
it was the father who gives life to his progeny. In order to prove this he challenged
Eve to a contest. Both deposited their seed in separate jars. After nine months,
Eve’s jar contained only worms and insects, but Adam’s brought forth Shehid. The
latter subsequently married a houri from Paradise, and the Yezidis are descended
from this union.81 Adam, who was a true believer, transmitted his religion to
Shehid, who passed it on to his offspring. The faith was revitalised, it seems, by
Yezid (or Ezid), whose birth was again unusual. He was the son of Mu‘awiya,
whose clan—the Umayyads—had become subordinate to that of the Prophet
Muhammad, and who was forced to perform menial services for him. Once, while
shaving his master, he caused blood to flow. The Prophet told him that, as a result,
Mu‘awiya’s descendants would fight the people of the Prophet and overcome them.
Mu‘awiya then vowed never to marry. This ran counter to God’s Will, however,
and He sent Mu‘awiya a malady from which he could only be cured if he married.
Mu‘awiya then wed an eighty-year-old virgin, Mahiisa. She, however, became like
a young woman after the wedding night and gave birth to Ezid.82 Some believe that
the latter is the divinity who is currently ruling over the world.83 QOther accounts
state that he abandoned his father’s faith, Islam, and embraced the religion of
Shehid, which he promoted and which spread throughout Syria, until the time of
Sheykh Adi.34

Sheykh Adi one day received a divine revelation, telling him to go from Syria to
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the Christian monastery of Henna and Mar Henna. The monks were to be expelled
since the monastery was intended for Adi. However, they initially refused to leave
their dwelling, and Sheykh Adi repaired to a nearby cavern. Henna and Mar Henna,
intending to kill Sheykh Adi, assumed the shape of serpents and went to find
him.85 Sheykh Adi, however, was aware of this and in turn adopted one of his
earlier forms, that of the monks’ former master.86 The two recognised him and
worshipped him on the spot. Reassuming their human forms, they repented and
gave up their claims to the monastery. In exchange, Sheykh Adi gave them his
Cavern and lent its dust the miraculous power to heal diseases of the mouth, thus
affording the monks a livelihood in the form of alms from pilgrims.87

At Lalish, Sheykh Adi encountered the sons of a figure called Ezdina Mir, viz.
Sheykh Shems el-Din,38 Sheykh Fekhr el-Din, the sons of one wife, and Sheykh
Sejadin and Sheykh Nasir el-Din, Ezdina Mir's sons by another wife. They were
later joined by Sheykh Hesen.8? As we saw earlier, Sheykh Hesen is widely
believed to be identical with the seventh-century mystic al-Hasan al-Basri. He ig
thus thought to be unrelated to Ezdina Mir and his family. According to
Edmonds,%0 the Yezidi Heptad of Archangels—the Heft Sirr or “Seven
Mysteries”—consists of Sheykh Adi, Melek Tawus, and these five figures. Instead
of Sheykh Adi, the Meshef Resh mentions Ebi Bekr,?1 who is more often said to
have been one of Sheykh Adi’s four brothers, the others being ‘Ebd al-Qadir,92
Sheykh Isma‘il, and Sheykh ‘Ebd el-‘Eziz.93 The Meshef Resh further identifies
the members of this Heptad with the names of Archangels known from the Muslim
tradition, such as Jibra'il and ‘Ezra'1l.94

CONCLUSION

The Yezidi tradition has thus not only transformed a number of Sheykh Adi’s
successors into his contemporaries,?3 it also implies the existence of a Heptad,
whose members were at the same time historical human figures and manifestations
of eternal divine beings who are likewise known to other religions. The division of
these mythical figures into three groups, moreover, helps to explain the existence of
the separate branches of Yezidi Sheykhs (see also below, Ch. 5): the Shemsanis
claim descent from the sons of Ezdina Mir, the Adanis from Sheykh Hesen, and the
Qatanis from Sheykh Adi’s brothers.96 Furthermore, the concept of a Heptad of
divine or angelic beings, who are in charge of this world under God, can be traced




THE EARLY HISTORY 39

to an ancient Iranian or Indo-Iranian tradition (see below, Ch. 3). The historical
facts of the early history of Yezidism have thus been manipulated in such a way as
to conform to a preconceived structure. Such factors as the belief in reincarnation,
and in the manifestation of divine beings in human form, clearly played an
important role in facilitating this process. Perhaps the most striking thing about the
Yezidi account of its legendary history, however, is that it is supremely meaningful
to members of the community—offering an explanation of the role of the early
figures of the faith, and of the divisions of the clans of Sheykhs, while at the same
time preserving the fundamental elements of an ancient myth—and shaped in such a
way that it can be remembered relatively easily. Such features have been shown to
be typical of the development of orally transmitted accounts.%7 The Yezidi version
of the early history of the faith, when compared with what is known about the
objective facts, can thus be regarded as an apt illustration of the genesis and
function of legendary history in a non-literate society.
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Notes

1 Unless otherwise stated, all dates given here are those of the Common Era.
2 31-Sam‘ani 1912: 600, quoted by Frayha (1946: 20) and partially by Lescot (1938: 21); the
first part of the Arabic text is quoted by Guidi, with a detailed discussion of its implications
(1932b; 381, 390).
31.e., on the road from Baghdad to the Kurdish mountains (Guidi 1932b: 390).
4 50 Lescot, loc. cit. Frayha’s translation seems implausible.
5 Celastrus edulis, a plant consumed by some Sufis to lighten the burdens of fasting, see Lescot
1938: 21, n. 4.
6 In Frayha’s translation, the statement goes on o say, “They are the followers of Yazid b,
Unaysa.” In the original text the word could at best be read 'nbsh, but the interpretation seems
plausible. The followers of Yazid b. Unaysa are also mentioned by another contemporary of
Sheykh ‘Adi, al-Shahristani (d. 1153), see Furlani 1932: 98f; Guidi 1932a: 283. Cf. Frank 1911:
103.
7 See Guidi 1932a, passim.
8 Lescot (1938: 21) names one Abii Hasan ‘Ali, who died presumably in 1092 (Lescot gives his
life-span as “409-84, 1018-29™).
9 See Lescot 1938: 32; Guest 1987: 16, The latter figure is probably the Abi ’1-Wafa who is
referred to in the Yezidi tradition, see with references below, T. 16. 17.
10 Quoted in Nau and Tfinkdji 1915-17: 188, n. 2.
11 Nau and Tfinkdji translate “la religion de Zoroastre™.
12 Gee, among others, Frank’s discussion of Sheykh ‘Adi’s prose works (Frank 1911: 10f),
notably I'tigad Ahl al-Sunna wa ’l-Jamd‘a, and Kitab fihi Dhikr Addb al-Nafs. See also
below, p. 46.
13 The death in that year of Abd Hamid al-Ghazili, who referred to Sheykh “Adi in a letter as
“al-Hakkar", provides a terminus anie quem. Sec Frank 1911: 42-3, and Lescot 1938: 24, n.
2.
14 gee Lescot 1938: 22. Frank (1911: 84), quoting al-Shattanawfi’s Bahjat al-Asrdr, gives
Sheykh Adi’s full name as “Sharaf al-Din Abii *1-Fada'il ‘Adi b. Musifir b. Isma‘il b. Misa b,
Marwan b. al-Hasan b. Marwan b. al-Hakim [sic] b. Marwan al-Umawi”. On Marwan b. al-
Hakam and his branch of the Umayyad dynasty see Hiti 1937: 193, 206. A Yezidi tradition
claims that Sheykh Adi’s mother was called “Settias” (so Ishak, quoted by Nau and Tfinkdji
1915-17: 256), or “(Sitt) Yés” (Edmonds 1967: 31).
15 See Lescot 1938: 22, and cf. Guest 1987: 16. ,
16 See Lescot 1938: 23 with n. 2. ‘Abd al-Qadir, whom the Qadiriyya Order later claimed as its
founder, may be identical with the al-Qadiri who is mentioned in three of the Qasidas attributed
to Sheykh Adi (Frank 1911: 114, 120, 126), together with “Ahmad b. al-Rifa‘1", i.e., the
founder of a Sufi Order, and Abi *1-Wafa, on whom see above, For al-Rifa‘i see also below, T.
16. 26f: his name was substituted for another in the first two Qagsidas, see Frank 1911: 114,
116.
17 Lescot 1938: 22.
18 1 escot 1938: 42 with n. 2.
19 See Ibn Khalligan in Frank 1911: 52,
20 Cited by Frank (1911: 87), who refers to the Yezidi tradition that it was during this
gilgrimage that Melek Tawus appeared to Sheykh Adi.

1 Lescot 1938: 22, 24, n. 4; Guest 1987: 16.
22 Frank 1911: 102.
23 See Nau and Tfinkdji 1915-17: 144. The Arabic sources give 555 or 557 H.Q. as the year of
his death (see al-Magqrizi in Frank 1911: 88; Lescot 1938: 22). Guest (1987: 18): January 1162,
24 Frank 1911: 104, cf. Lescot (1938: 24 with n. 3), who thinks that the Kurdish element may
have predominated among his followers.
25 Quoted by Frank 1911: 45-6. On Ibn al-Athir see also Hitti 1937; 391-2.
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26 Quoted by Frank 1911: 51-2. On Ibn Khalligan see Hitti 1937: 687.

27 Notably Syria and Egypt, see Lescot 1938: 31.

28 Trimingham 1971, esp. p. 9f.

29 S0 the Bahjat al-Asrdr, cited by Lescot 1938: 33.

30 Quoted in Lescot 1938: 33.

31 The reason usually given for Sheykh ‘Adi’s migration to Kurdistan, viz. his yearing for
solitude, can hardly apply in the case of his nephew, who came to join what must already have
been a sizeable community.

32 See Guidi 1932b: 414 (who remarks that this implies that such “innovations and excesses”
must have been known in the community at this time), and Lescot 1938: 33.

33 On his capture of the monastery see Guidi 1932b: 423-4, Lescot 1938: 101-2; for the
identification of the Yezidi shrine with the Christian monastery see Nau and Tfinkdji 1915-17:
145, 185, and more guardedly Furlani 1932: 108-9 and Bois 1967: 89-100; the identification
receives some support from the Yezidi tradition, which states that Sheykh Adi took over the
monastery of Henna and Mar Henna (Siouffi 1882; 262; Edmonds 1967 4). On the Shrine’s
origin as a Christian place of worship see already Badger 1853: 110; Furlani 1930: 50 with n. 1.
In a letter to me dated 15 January 1993, Mr John Warren, an expert in Middle Eastern
architecture, gives detailed reasons for his view that the Shrine of Sheykh Adi was originally a
Christian monastery of pre-Yezidi origin.

34 1t was first published by Nau and Tfinkdji (1915-17: 172-200).

35 Nau and Tfinkdji 1915-17: 195.

36 Barhebraeus died in 1286 (Frank 1911: 53).

37 See Nau and Tfinkdji 1915-17; 148.

38 See Nau and Tfinkdji 1915-17: 147-8. These authors did, however, believe in the value of the
work.

39 See Guest 1987: 217, n. 40.

40 Al-Yaqit (d. 1229): “Laylish [sic] is a village on the slope of the mountains.... There lived
Sheykh ‘Adi b. Musafir, the Shafi‘ite, the Sheykh and Imam of the Kurds, and his son [sic].”
See Frank 1911: 44, and cf. the passage from al-Magrizi on p. 341

41 Lescot (1938; 24, but cf. 1938: 102) and Guest (1987: 16) assume that this was the case. An
argument that might seem to lend some credibility to the account of “Ramisho*”is that the Cave
and Cavern located under the Sanctuary may have had great religious significance for tribes such
as the Tayrahids. (The Christian monastery may indeed have been built on the site of an ancient
place of worship. On the significance of caves see further below, pp. 59, 60.) Such feelings on
the part of non-Muslims might not have seemed relevant to Sheykh ‘Adi, but the influence and
power of the local Kurdish element presumably grew stronger in the course of time, and they
might well have acted exactly as “Ramisho‘” claims,

42 Quoted by Frank 1911: 46, Guidi (1932b: 416) gives his name as al-Hasan Shams al-Din Taj
al-‘Arifin b. *Adi Abi ’1-Mafakhir b. ‘Abi "I-Barakat b, Sakhr b, Musafir.

43 See, e.g., Guidi 1932b: 416. He is often referred 1o in Kurdish as “Sheykh Sin™.

44 See Pattori 1991: 65, with n. 72, The same date is given by Lescot (1938: 102), following
al-Fud (or “Fuwati”). Al-Kutubi, however, states that Sheykh Hasan was execnted in 1246 (644
H.Q.), see Frank 1911: 47, and Guidi 1932b: 421, who calls this date plausible.

43 See Patton 1991. In the Yezidi tradition Badr al-Din is also known as the “Zangid Sultan”,
see T. 15, below.

46 Patton 1991: 65. According to al-Magrizi (see p. 34f) this happened again ca. 1414,

47 Auributed by al-*Azzawi (1935: 527) to al-Fiti, quoted by Guidi 1932b: 417,

48 Quoted by Frank 1911; 47.

49 First quoted in Taymur 1347: 19, and summarised by Guidi 1932b: 417; Lescot 1938: 35-36.
50 That such fears were not unrealistic is suggested by a more recent incident, described by Van
Bruinessen (1992: 251}, in which the followers of a Kurdish religious leader declared that their
Sheykh was the Mahdi (i.e., the Saviour whose advent introduces the Millennnium). When the

i
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man refused to go along with this he was beaten up and, according to some, thrown out of a
window to see if he could fly.
S1 Hitti 1937: 689.
32 Ton Taymiyya, Majmii‘dt al-Rasa’il al-Kubra, Cairo 1323. Vol. 1, pp. 262-317: Risalat al-
‘Adawiyya.
53 Tbn Taymiyya 1323: 300, summarised by Lescot 1938: 39; see also Guidi 1932b: 417.
54 Dhakha'ir al-Qasr fi Tardjim Nubala' al-‘Asr, auributed by Taymir (1347: 20) 1o Ibn
Tulin al-Hanafi al-Salihi, see Guidi 1932b: 417; Lescot 1938: 34.
55 The Jilwe is attributed by some to Sheykh Adi and by others to Sheykh Hesen, see above,
Ch. 1, n. 103.
56 A number of these traditions are also found in the Kitéb Managib al-Shaykh ‘Adi ibn
Musafir, on which see Frank 1911: 55f; for an analysis of Sheykh Hasan’s treatise see Frank
1911: 46-50.
57 See Frank 1911: 49, Sheykh ‘Adi himself, it seems, also approved of this speech, see ibid. n.
1.
58 Witness the frequent references to both leaders and members of the order as Kurds, see above
and cf. Ibn Hajar in Lescot 1938: 106.
59 Le., 655 H.Q. Sheref el-Din still has a prominent place in Yezidi legend (see further below),
The hypothesis, first advanced by Guidi (1932b: 422 with n. 3) and accepted by Lescot (1938:
234a, Genealogy), that Sheykh Hasan had a brother also called Sharaf al-Din was based on the
evidence of “Ramisho*” and is unlikely to be true.
60 The name is often pronounced and spelled Ferkh in Kurdish.
61 Barhebreaus (in Frank 1911: 54) speaks of “the elder son who fled to Syria”. The reference to
Syria seems to point to Shams al-Din. However, Lescot (1938: 104), on the basis of the same
passage, states that the ill-fated attempt at apology was made by Fakhr al-Din. The fact that
Fakhr was a ruler, while Shams al-Din rebelled against him, may of course indicate that the
former was indeed the elder.
62 See below, p. 108.

© 63 Lescot 1938: 104.
84 Lescot 1938: 104-5.
65 Tbn Hajar in Lescot 1938: 106.
86 Or a year later, see al-Magrizi in Lescot 1938: 106, n. 4.
67 Lescot 1938: 105-6.
68 escot (1938: 112) points out that there was a Yezidi community at Kusayr in Syria as early
as the beginning of the thirteenth century, which probably implies that tribes nearer to the centre
in the Hakkari mountains had adopted the faith before this.
69 The version published here is based on Frank’s German translation (Frank 1911: 87-91).
70 The following passage is clearly based on a hostile account.
71 Note the similarity in meaning between this name (“gathering of friends”) and the Ir.
Yaresdn, a term used for the Ahl-e Haqq.
72 For a detailed account see Lescot 1938:112f, and Guest 1987, passim.
73 For a popular legend about “Zendin” see Drower 1941: 59. Other versions of the tale exist.
74 See Layard 1949: 1. 276-7; Lescot 1938: 125; Guest 1987: 65. This shocking event is well
remembered in the Yezidi community of Northern Irag. In April 1992 Pir Khidr Siléman
informed me that the Yezidis used 10 hold regular meetings similar to the jam’ of the Ahl-e Haqq
(see further below, p. 53), but that the practice was discontinued as a result of the attack by the
Bey of Rowanduz. _
75 Vansina 1985: 168-9: “There are many accounts for very recent times, tapering off as one
goes farther back until one reaches time of origin for which, once again, there are many
accounts... Al the junction of times of origin and the very sparse subsequent records, there
usually is a chronological gap.”
76 On the various forms of this belief in Yezidism see Anastase 1899: 153.
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77 Edmonds 1967: 6.

78 Ishak of Bartella quoted in Nau and Tfinkdji 1915-17: 260-1, and Joseph 1909: 230.

7 Viz as opposed to the many Adams of other cycles of history, on which see Ishak in Nau and
Tfinkdji 1915-17: 254 (which account, incidentally, claims that the other faiths only know the
Jfirst Adam). The Yezidi tradition shows further traces of a cyclical view of history; some believe
that a divinity comes to the world every thousand years in order to establish the rules and laws
for the millennium (Chabot 1896: 120; Nau and Tfinkdji 1915-17: 255; Empson 1928: 89).
Such ideas, however, are not as pronounced in Yezidism as in the tradition of the Ahl-e Haqq (see
Mokri 1967: 46f; Kreyenbrock 1992: 65).

80 The name Shehid, i.e., “Witness”, may derive from the well known Qur'anic description of
God’s Covenant with the unborn souls of men (Qur’an 7: 171), whose reply to God’s question,
“Am Inot your Lord?” was: “Indeed, we bear witness” (bala shahidna).

81 See Siouffi 1882: 259-60, where Shehid is said to have been crippled when the jar was broken
by force. Virtually the same account is found in many other sources, such as Giamil 1900: 17-
18; Lescot 1938: 59; Yazidi 1983: 85. Lady Drower’s Yezidi informant also recounted the Shehid
story, but denied that the Yezidis’ origin differed from that of the rest of mankind (Drower 1941:
91f). The version given by Chabot 1896: 118f, differs on some points. A very different account,
probably influenced by the Christian tradition, is found in Dirr 1917-18: 564f.

82 See, among several others, Chabot 1896: 120-1; Lescot 1938: 61.

83 Nau and Tfinkdji 1915-17: 255. Furlani (1930: 15) mentions a tradition representing Yezid as
a manifestation of Melek Tawus.

84 Furlani 1930: 14. Lescol’s informant told of Yezid’s conquest of Constantinople (Lescot
1938: 611), one of a number of tales about the mighty victories of the Yezidis of old, cf. also
Edmonds 1967: 46-8, and J. Blau’s recording discussed above (p. 14), both of which deal with
the conquest of Jerusalem.

85 On the theme of a serpent threatening Sheykh Adi see also below, p. 48f.

86 Siouffi, (1882: 262), who recounts this legend, remarks in a footnote that the passage refers
to a time before Adi became incarnate, when he was still divine. Since a belief in such
phenomena as reincarnation, incarnation of a divine being in human form and metempsychosis is
implicit in many stories of the Yezidi tradition, however, this explanation is no more plausible
than the assumption that Adi had simply been the monks’ master in a previous life. (On
reincarnation see also the Jilwe, Guest 1987: 201.)

87 Siouffi 1882: 262-3. Furlani 1930: 14,

88 He is generally known as “Sheykh Shems”, or “Sheykh Shemsé Tebrizi”, cf. T. 12. The
historical Shams-e Tabrizi, the mystic who inspired the great Mawlana Jalal al-Din Rami (d.
1273-4), lived about a century after Sheykh ‘Adi’s death.

89 Although he is thus represented as a contemporary of Sheykh Adi, the story of Sheykh
Shems’s death at the hands of Badr al-Din Lu'lu’ also lives on in the tradition. When asked about
a popular Yezidi song about Sheref el-Din, Pir Khidr Siléman told me the following story:
“Sheykh Shems was the wezir (“minister”) of Sheykh Hesen. Sheykh Hesen was like al-Hallaj,
he said what was in his heart. Sheykh Adi was more diplomatic. Sheykh Hesen said openly that
he was divine, and at the same time part of this world. Even now the Yezidis are afraid to say
such things openly. Badr al-Din Lu'lu’ then killed Sheykh Hesen. Shems el-Din, Hesen’s
minister, was in Tabriz at the time [cf. preceding note], and Sheref el-Din had run away to Jebel
Sinjar, There were therefore no leaders at Lalish, and the text is part of a message which Sheref
¢l-Din sent to the faithful there.”

90 Edmonds 1967: 4.

91 Or “Sheykh Obekr”, as his name is generally given in the tradition (sec below, p. 101). In
Lescot’s Genealogy (Lescot 1938: 234a) Aba Bakr is listed as one of the sons of Sheykh Hasan.
92 perhaps a legendary counterpart of *Abd al-Qadir al-Jilani.

93 See Nau and Tfinkdji 1915-17: 247; Frank 1911; 9. Many modern Yezidis are familiar with
this tradition, and it is often repeated.

94 See below, p. 99, and Kreyenbroek 1992: 72.
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95 Nothing is known with certainty about the historical counterparts of Sejadin or Nasir el-Din.
It seems likely that both were less prominent members of Sheykh Adi’s family.

96 See Nau and Tfinkdji 1915-17: 247; Edmonds 1967: 5. The names Adani and Qatani most
probably derive from the appellations ‘Adnani and Qahtani, used by North and South Arabian
tribes respectively, see Hitti 1937: 280; Edmonds 1967: 31.

97 See Vansina 1985: 167.




CHAPTER THREE

THE RELIGIOUS BACKGROUND

There can be little doubt, in view of what went before, that Yezidism developed out
of a movement representing a mystical interpretation of Islam. It is equally
indisputable, however, that the ideas and teachings of Sufism can account only in
part for the beliefs, practices and attitudes of Yezidism as it eventually became.
Several features of apparently non-Islamic origin, moreover, are not uniquely
Yezidi but can also be found in the religion of the Ahl-e Haqq, a sect which like
Yezidism seems to have originated among speakers of Western Iranian languages
and has its oldest centre in Kurdistan. It seems to be characteristic of both these
groups that they are capable of absorbing alien ideas easily but superficially,
integrating them into their belief system without altering its fundamental structure.
As a result, both faiths show many individual features that can be traced back to
various religions which once flourished in the Middle East or inspired the culture of
later immigrants.! At a future stage, when our knowledge of the religions in
question has increased, a detailed comparison between Yezidism and several other
faiths may well prove fruitful, but earlier works have shown that attempts to stress
the importance of isolated points of resemblance are unproductive and indeed apt to
lead to a distorted view of Yezidism (see above, Ch. 1). The similarities between
the Ahl-e Haqq religion and Yezidism, however, are so strong that the possibility
that they spring from shared roots cannot be dismissed as purely speculative;
several features common to both systems, moreover, can be explained in the light
of new insights in the character of pre-Islamic Western Iranian beliefs.
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SHEYKH ‘ADi’S TEACHINGS

As Frank has shown, the works attributed by Western scholars to Sheykh ‘Adi b,
Musafir? contain nothing that would have seemed unorthodox to most Muslims of
his time. The Sheykh, in fact, was a staunch Sunnite, stating that> only those
believers are rigmeou's who follow Abii Bakr, ‘Umar and ‘Uthman, although he
also claimed that both ‘Ali and Mu‘awiya were “zealous Imams”.3 Sheykh ‘Adi
stressed God’s omnipotence and the insufficiency of human reason to apprehend
Truth; only acceptance of revealed Truth (sam°), and reflection on the basis of what
is revealed (‘agl) can lead to knowledge of God.4 In the Kitab fihi Dhikr Adab al-
Nafs, Sheykh ‘Adi speaks of his tariga,> and warns against the evil effects of
“invocations™ (da‘Gwd).6 This term could refer to the invocation of the Names of
God, and it is widely taken to imply a condemnation of the practice of the dhikr
generally.” This seems to carry conjecture too far, however, and is the more
unlikely in view of the frequent occurrence of the word dhikr in the later Yezidi
tradition.8 It hardly seems probable that the community would have continued to
use the term in a positive sense if the practice was so strongly denounced by
Sheykh “Adi.? It has also been suggested that the words reflect the Sheykh’s low

opinion of the value of (individual) prayer;lo this seems more plausible both in

view of what we know of Sheykh ‘Adi’s views on individual action on the part of
murids (see Ch. 2), and of modern Yezidi attitudes towards such prayers.

The question of Sheykh ‘Adi’s teaching about the question of Evil, and
particularly about Satan, is of course of interest to students of Yezidism. As is well
known, as early as the tenth century there were Sufis whose views in this matter
differed radically from those of mainstream Muslims. Mansar al-Hallaj (d. 921)
claimed that Iblis was more monotheistic than God.!! Sheykh ‘Adi’s contemporary
Ahmad al-Ghazali, who is sometimes regarded as “the classical representative of
Satan’s rehabilitation”,12 said, “He who does not learn tawhid from Satan is an
infidel.” The great Persian poet Farid al-Din ‘Attér (d. 1220) also spoke of the devi]
in terms of approval.13

In his I‘tigad Ahl al-Sunna wa ’1-Jama‘a, Sheykh ‘Adi affirmed that evil ang
the devil were created by God, rejecting the teachings of the Qadariyya
movement,14 which held that good and evil each had their own creator.15 One of
his.arguments is the following:16

1
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Another proof is that, if Evil existed without the Will of God, Most High, then
God would be powerless,17 and a powerless one cannot be God, since it is

- impossible for anything to exist in His house that He does not will, just as
nothing can exist in it that He does not know.

It is interesting to note that, although a certain veneration for Iblis wés not unknown
in Sufi circles in his time, Sheykh ‘Adi’s work shows no trace of such attitudes and
goes no further than to affirm that Satan is subordinate to God’s omnipotence. |
The evidence of Sheykh Hasan’s work (see above, Ch. 2), suggesting that
Sheykh ‘Adi believed in the absolute authority of the Sufi Master and the disciple’s
utter dependence on him, is complemented by that of the Sheykh’s own Qasidas. 18
In these poems, the Sheykh describes his high mystical status, the grace shown to
him by God, and his special position in he Woﬂd and indeed in the universe. His
verses include the following: "

And I became Sultan over all servants (of God)
All kings of the earth come to me in subjection...

All men of God have made tawdf around me
And as to the Ka‘ba, it comes to me in pilgrimage...

My disciple, hold on to me and rely on me,
I am the sword of this existence because of all my greatness.19

My disciple, good tidings for you, by the Lord of Might, and happmess
Freedom from (Hell-)fire for adhering to my tariga...

I was seated in the Holy Valley,
On Mount Sinai, since I donned my robe of honour.20

The Angels made rawaf around me...

Sheykh ‘Adi’s followers, it seems, held similar views on the status of their Sheykh
or even more exaggerated ones; according to one source the Sheykh was obliged to
eat in public in order to discourage speculations that he was divine.21 It is well
known that self-praise of this kind was not unusual among Sufis of the period,
witness for example ‘Abd al-Qadir al-Jilani’s famous words, “My foot is on the
neck of every saint of God.”22 It is now generally recognised, however, that ‘Abd
al-Qadir did not become the founder of an Order during his life-time,23 nor is it
likely that promises of “freedom from Hellfire” to anyone who followed a Master,
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regardless of personal merits, can be considered typical of twelfth-century Sufism.
As was argued above, such attitudes, in a community relatively isolated from the
rest of the Islamic world, would have facilitated the absorption of ideas of non-
Islamic origin into the sect’s belief system. They may thus have contributed to the
gradual erosion of the Islamic content of Yezidism, while its outward form retained
many of its Sufi characteristics.

THE EVIDENCE OF THE QASIDAS

The incorporation of non-Islamic elements into the Yezidi tradition is aptly
demonstrated by the contents of Qasidas IlI and IV, which were at one time
attributed to Sheykh ‘Adi but must in fact be of a later date.24 The middle passage
of Qasida 11 runs as follows:2>

... Llived at Lalish in glory and happiness.

al-Qadiri came to me and likewise Ibn al-Rifa‘s,
And Abi ’1-Wafa, oh young man, came to me riding a lion.

And I rode something without life, without body:
A massive rock which followed after me.

When we had met, the saints and I, they stopped;
And bent over me like a father over a child.

I invited them into my house that I might be their companion,
In a lonely cell where I had been alone for ten years.

" Then they brought out a snake in order to to frighten me.
But I hit it with my spear, I tore it to ribbons.

Water streamed from its mouth which, oh miracle,
Was like a clear spring...

These themes recur in Qasida 1V.26 The Sheykh rides a piece of rock, and hig
rivals, in order to test him, seek to have him killed by a snake. When Sheykh Adi
kills the snake, water gushes from its mouth. The “Hymn of Sheykh Adi”,27 which
probably represents yet a later stage in the development of Yezidi mythology,
contains the following version:28
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And I am he to whom the destroying lion came,

Raging, and I shouted against it and it became stone.

And I am he to whom the serpent came

And by my will I made it dust

And I am he who struck the rock and made it remble

And caused the sweetest of waters to burst from its side...

The latter version, which does not mention that the stone was ridden but introduces
the image of a lion in connection with it, is reminiscent of T. 16. 9-20. There, at
Sheykh Adi’s command, his disciple Mehmed Reshan rides a rock and impresses
Sheykh Adi’s rivals who had arrived riding lions.2 The “Hymn of Sheykh Adi”,
moreover, interposes the striking of a rock between the killing of the serpent and
the flowing of the water. The legend about Sheykh Adi’s miraculous production of
water by striking a rock with his staff is recounted in T. 16. 31. Tt is still told today
in connection with a number of springs in the Lalish area.30 A tale about Sheykh
Adi’s killing of a serpent, without reference to water, is also found in a text said to
derive from the Kitab al-Habashi.31

It seems likely, however, that such versions are the result of an attempt to
simplify the original story, which is still found in Qasidas III and IV, but whose
significance was probably forgotten in the course of time. In the later, Christian
version of an ancient Armenian legend, two vishaps (i.e., beings which could
assume various forms, often that of a snake), are said to have attacked a Christian
theologian. The man made the sign of the cross, causing the monsters to become
stone, while a stream of water sprang from the navel of one of them.32 In pre-
Christian Armenia, defeating such monsters was a characteristic function of the
God Vahagn, the Armenian equivalent of the Avestan Verethraghna.33
Verethraghna, in turn, is in many ways the Iranian counterpart of the Indian
Indra,34 who is described in the Rigveda as the auctor of the second stage of
creation. By slaying a serpent or monster, Indra released the waters and other
‘elements’ of creation from their confinement, presumably in a cave-like stone
enclosure.33 A Rigvedic verse in fact provides a close parallel to the Yezidi
Qasidas:36 “Who, having slain the serpent, released the seven streams... he, oh
men, is Indra”.

As will be shown below, both the Vedic and the Zoroastrian accounts of the
cosmogony represent departures from an older Indo-Iranian version. The
fundamental structure of this older myth can, however, be deduced; it seems
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probable that the beginning of the ‘second stage of creation” was accompanied by
the ritual sacrifice of a bull. The older myth appears to have directly influenced the
creation myth found in the Meshef Resh and the Qewls. It is likely, however, that
~ an account similar to the Vedic one— presenting the slaying of a serpent as the act
which brought about the present state of the world—also existed among Western
Iranians and Armenians, as an alternative myth or simply as a tale or legend. Since
it seems inipmssible that a Sufi Sheykh would have claimed such feats as his own, it
follows that the Qasidas represent a somewhat later stage in the development of
Yezidi mythology, in which themes deriving from Iranian myths had merged with
those of Islamic hagiography.

ASPECTS OF SYNCRETISM

One can only speculaté as to whether Sheykh ‘Adi himself would have allowed
such myths to be told in his community, and the same is true of his feelings about
the attitudes of his followers concerning Yazid b. Mu‘awiya. In view of the pro-
Umayyad climate in Kurdistan at the time, and of his own descent, it seems
probable enough that he encouraged a respectful attitude, but it is difficult to
reconcile the orthodox tone of his works with the religious fervour implied by a text
written in 1325:37

Those ignorant ones began to cherish and praise Yazid, without knowing his
true nature. They go as far as to say, in the excess of their veneration for him
and in the excess of their deviation, “The blood and goods of those who do not
love Yazid are licit to us. Nor can we follow a man of the other Muslims in
prayer.” They stopped attending the Friday prayers.

- As Lescot has shown, belief in the Imamate of Yazid was felt to be the fundamental
characteristic of the Kurdish ‘Adawis, while some went so far as to call him a
prophet.38 To such excesses these proto-Yezidis then added the veneration of
Sheykh Adi himself and his successors. Ibn Taymiyya’s work suggests that in the

that he was divine, while others believed that he and his successors were
incarnations of angels.3? All these views can still be found among modern Yezidis,
A factor which probably contributed to the development of such ambiguities ig
the style of many religious texts, including the Jilwe, the Qasidas, and texts said to
derive from the Kitab al-Habashi40 These are typically in the first person
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singular, describing the status, virtues and exploits of the protagonist with a great
deal of hyperbole. As has been shown earlier (Ch. 1), the “I” of the Jilwe can
hardly be Sheykh Adi, but there is no doubt that the other works are indeed
intended to convey the greatness of the Sheykh, in terms such as the following:4!

How dare ye deny me when I am truly your God and I wipe out and I write
down (destiny)... How dare you deny me...when I, the Ancient of Time,
created the world? And ye ask me about my lower abode. I tell you of the
dominion which was established on the rock.

They named me ‘Adi, but I am the ‘Adi of all... T am the ‘Adi of yesterday, of
the day before yesterday, of today, of the past, and of what is to come.

I am a unique Sheykh; and it is I, myself, who created things. It is I who
received a book, a book of good tidings. It came from my God piercing the
mountains. It is to me that all men come. They come in submission and kiss my
feet.

I am the Syrian ‘Adi, the son of Musafir, The compassionate God has favoured
me by names.42 The Throne, the Chair, and the Earth (?) are within the secret
of my knowledge. There is no God but 1.

Sheykh Adi, then, is both creator and created, eternal and temporal, simultaneously
God, prophet and hero. _

Several elements of this kind of poetry can of course be traced to the Sufi
tradition. It is not unusual in the mystical poetry of Islam to describe God’s
qualities in terms like those found here, and several Sufis experienced a sense of
unity with God which could lead to such pronouncements as al-Hallaj’s famous “I
am the Truth.”43 Yet the Yezidis’ views on Sheykh Adi would undoubtedly seem
unacceptable to most Muslims, whether Sufi or orthodox. It is the intention of the
words—the implicit claim that Sheykh Adi has not merely reached a vision or
achieved a realisation of the divine, but that he has come to embody divinity more
or less in its entirety—that makes these works alien to the spirit of mainstream
Islam. Similarly, while the Yezidi tradition uses many terms, images and symbols
of Sufi or Muslim origin, it is the significance and connotations these have acquired
in Yezidism that makes that faith seem so different from most forms of Sufism.
Such archetypal S_uﬁ personalities as al-Hallaj, Bayazid of Bistam and Rabi‘a figure
as protagonists in Yezidi traditional texts,%4 yet there can be no doubt as to the
essentially Yezidi character of the imagery and frame of reference of those texts.



Such concepts as love, and images like those of the “patched frock™ (khirga),
which are often met with in Sufi poetry, have acquired special meanings in the
Yezidi tradition.45 The word sirr, which in the Sufi tradition means “secret, the
innermost part of the heart”,46 in Yezidi texts often refers to the mysterious nature
of the members of a Heptad of divine beings,7 while the terms skeykh and pir are
used for members of hereditary ‘priestly’ classes which have no counterpart in
Islam.

THE YEZIDIS AND THE AHL-E HAQQ
A very similar priestly ‘caste’ is found among the Ahl-e Haqq ("People of Truth™),
a sect which probably originated in the Kurdish mountains,48 and still has
important communities there, both in Iraq and in the Iranian province of
Kermanshah.49 Members of the sect often refer to themselves as “Yaresan™
(hereafter Yaresan),50 and in Iraqi Kurdistan they are known by the name of
“Kaka'i” (hereafter Kaka'i). Although there are dissensions within the community
as to its religious allegiance, there is no doubt that, while the Yezidis are outside the
pale of Islam, the majority of the Yaresan would regard themselves as a branch of
Shi‘ite Islam, and they are accepted as such by their neighbours. Nevertheless, the
points of similarity between the two faiths are striking. Just as every Yezidi must
have a Sheykh and Pir, so each member of the Yaresan owes allegiance to a “Pir
and “Dalil”, members of a hereditary group of religious leaders collectively known
as “Sayyids”. Each of the eleven khdnddns (“families” or “holy lineages”)31
comprises both Sayyids and their lay murids, who owe obedience to their Pirs and
must be initiated by them. As in the case of the Yezidi Sheykhs (see Ch. 2, 5), the
Ahl-e Haqq Sayyids trace their lineage to holy men of old—in some cases to the
Haftan or “Heptad”, in others to a second group of seven holy beings, the
Haftawana,52 ot to the “Seventy-two Pirs”.53

The names usually given to the members of the Ahl-e Haqq Haftan differ from
those normally used for the Yezidi Heptad. Only Melek Tawaus is identified by
some Ahl-e Haqq with their angel Dawiid.54 In both sects, however, the members
of the Heptad are known to be incarnations of the Great Angels, such as Jibra'il,
Mika'il, Israfil, ‘Azra'il.>> The Yaresan believe that history is cyclical, and that the
Heptad becomes incarnate in different “guises” in each cycle. Such a cyclical view
of history has echoes in Yezidism but is less prominent there.56 Both Yezidis and
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Ahl-e Haqq recognise the special position within the Heptad of a group of four
angels, whose links with the four ‘elements’, Fire, Water, Earth and Wind, are
stressed in both traditions.57 The members of the Yaresan Haftan are best known
by the names they bore as companions to Soltin Sahik (or Sultan Ishaq, hereafter
Soltan Sahak). The latter has been described as “the real founder of the sect, the
reformer who revived the forgotten or neglected ancient laws™.58 He could thus be
said to be the Yaresan counterpart to Sheykh Adi. Although there is no clear
evidence—the objective history of the Yaresan being less well-documented than that
of the Yezidis— Soltan Sahak is widely believed to have lived in the
fourteenth/fifteenth century,>? i.e., about two centuries after Sheykh ‘Adi. ‘
In the field of ritual and observance the two groups again show striking
similarities. Both Yezidis and Kurdish Ahl-e Haqq object to the use of words for
“Satan”.60 Both observe a three-day fast in mid-winter, associated with a great
figure of the faith. The Yezidis are required to fast before the feast of the the birth of
Ezd (see Ch. 6). The Yaresan fast commemorates the three days which Soltan
Sahak spent in a cave6l when pursued by his brothers; the fourth day a feast is held

to celebrate his release.62 Such a fast is, of course, entirely unknown to Islam. In

both traditions, musical instruments which are played when the sacred texts are
recited, are held to be sacred. The Yezidis have two such instruments which are
played by Qewwals:63 the def, a large tambourine, and a flute called shibab. The
Ahl-e Haqq have a similar veneration for the tanbiir, a kind of lute which is played
during the jam ' ritual.54 Some Yezidis claim that they once had a ritual similar to
the Yaresan jam®, but no such rite has been performed within living memory and
these claims seem incapable of proof.65 The Yaresan prostrate themselves on the
threshold of the place where the jam® is held (jam ‘khéna), as the Yezidis do on the
threshold of the Shrine of Sheykh Adi.56 Members of both sects traditionally object
to shaving off their moustaches and facial hair.67 The Yaresan have an institution
similar to that of the Yezidi ‘Brother (Sister) of the Hereafter’;68 this is essentially
an unalterable contract of brotherhood (or sisterhood) between two or more persons
who will share one another’s merits and sins on the day of the Resurrection.69
During the ceremony when this contract is concluded—as during the initiation
ceremony’0—a nutmeg (Pers. jouz) is cut or broken into pieces and ritually
consumed.”! No such custom is known to exist in Yezidism, but the walnut (Kurd.
gliz, the etymological equivalent of Pers. jouz) is still regarded as sacred.”2
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Furthermore, the two sects have a significant number of myths and legends in
common. As was shown above, tales of a contest between a saint riding a lion and
an even more powerful one who rides a rock or wall have a place in both traditions.

- The image of setting a snare to catch falcons or eagles—which represent the various

Angels and at the same time the divine generally—has long been known to be the
theme of an Ahl-e Haqq kaldm.73 It is also the main theme of the Yezidi text
published below as T. 13.

THE COSMOGONY

Perhaps the most striking resemblances, however, can be found in myths and
legends about the First Things, the creation of the world and events immediately
preceding or following it. A story occurs as part of the Ahl-e Haqq account of the
Creation that, after the Covenant and the bull-sacrifice (on which see below), the
creations evolved from the Haftan. The earth came to rest on the homs of a bull, on
whose back stood a lion, and which itself stood on a stone placed on the back of a
fish; the Yezidi tradition refers frequently to the “Bull and the Fish”.74 A Yezidi
myth tells that before creation, when there was only the primeval ocean, a tree grew
up. God perched on the tree in the form of a bird. Melek Tawus, also in the shape
of a bird, roamed over the ocean and finally came to the tree, on which he wanted to

_ alight. God, however, would not let him rest there before the other had realised that

God was his creator.”5 Elsewhere, the same myth is found with Gabriel, rather
than Melek Tawus, as the second protagonist.”6 The same myth is found in the
Ahl-e Haqgq tradition, where Jibra'il is also the second divinity.77

" The elements of the central myth of the cosmogony correspond almost exactly
in both traditions. The published versions of the Ahl-¢ Haqq myth are somewhat
more ﬁetaﬂed than the known Yezidi texts, and the following sequence of events
can be inferred from them. Before Heaven and Earth existed, God created a Pear]78
from his own pure Light,7° and came to dwell in it. The world was then created in
two stages.80 A Cry was uttered8! and Water was created.82 God created the Sgj-¢
Nar, the “Frying Pan of Fire”, which was situated under the bottom of the Cosmic
Ocean.83 The Saj heated the water,84 and heaven was made from its vapour, earth
from its foam. Then God created Jibra'il, who is also known as Pir Binyamin. In
some accounts the story is then told of Jibrd'il’s roaming over the waters while
ignorant of his Creator, and his subsequent enlightenment.85 Pir Dawid, the first




THE RELIGIOUS BACKGROUND 55

member of the Haftan under Binyamin, was created as a witness to the Covenant
between God and Binyamin, and the other members of the Heptad as further
witnesses. The Covenant is then described again. The role of each of the Angels

was defined at this time, and God acceded to their request to create the world, on -

condition that they would obey his law and become manifest on earth at certain.
times. The guardianship of the Covenant was bestowed on Binyamin,86 The ritual
sacrifice of a bull7 was made at this time. Then the world was created in its present
form: the earth and the sky, which had been unstable, became steady.88

Several Yezidi Qewls (e.g.T. 1, 2) deal with the Cosmogony; their allusive
style indicates that it was assumed that the community was familiar with its salient
points. A relatively clear and coherent account is found, however, in the Meshef
Resh:89 '

(1) In the beginning God created the White Pearl from his own beloved
essence,%0 and he created a white dove whom he named Enfer. He placed
the pearl on its back and sat on it for forty thousand years.

(2) The first day which he created was Sunday. On (that day) he created an

angel whose name was ‘Ezrail. That is Melek Tawus, who is the greatest
of all.%1 ’ ' ’

(3) On Monday he created the Angel Derda'il, who is Sheykh Hesen.

(4) On Tuesday he created the Angel Israfil, who is Sheykh Shems. :
(5) On Wednesday he created the Angel Mika'il, who is Sheykh Ebii Bekr. |
(6) On Thursday he created the Angel Jibra'il, who is Sejad el-Din. |
(7) On Friday he created the Angel Shemna'il, who is Nasgir el-Din.

(8) On Saturday he created the Angel Tiira'il, who is Fekhr el-Din.

(9) And God made Melek Tawus the greatest of them.

(10) After this he created the form of the seven heavens, the earth, the sun and
the moon,

(11) Fekhr €1-Din%2 created man and animals and birds and beasts, and placed
them in the folds of his habit. Together with the’Angels he came out of the
Pearl. He uttered a tremendous cry over the Pearl. It came apart into four
pieces. Water gushed forth from its inside, and became the sea. The world
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was round and without holes.

(12) Then he created Jibra'il in he form of a bird, and sent him forth and gave
the four corners into his hand. After this he created a ship and dwelt on the
water for thirty thousand years. Then he came and settled in Lalish. He let |
out a cry in the world and fastened the stones. The world became earth and
began to quiver. Then he gave a command to Jibra'il, and it settled down...

The essentials of the myth are stated once again towards the end of the text:93

(28) Before earth and heaven God was on the ocean. He made himself a ship,94
and he was in the midst of the waters, circling around.

(29) He made the Pearl from himself and ruled over it for forty years. After that
he kicked it.

(30) Oh wonder! From the tumult and uproar of this those mountains (were
created). From the dust those hills, and from the smoke that heaven wag
made. He established it and made it solid and supported it without
columns.

(31) Then he locked the earth, and took a pen in his hand an began to write
down (the names of) all creatures.

(32) After that he created six divinities from his essence and his light. The
creation was as one lights a lamp from another lamp with fire.

(33) The first God said to the second God: “I have created the Sky. Now rise
up (in your turn), go to the sky and create something.” He rose up and the
Sun came into being. And he said (the same thing) to the next. He rose up
and the Moon came into being. The fourth created the horizon. The fifth
created the Morning Star. The sixth created the atmosphere.

Both traditions, then, recognise one God, the Primeval Creator, who initially
fashioned a Pearl, a small round object which contained all the elements that were to
form the Universe. He then evoked a Heptad of Angels or divinities, with whom he
made a Covenant,95 and whose leader can be regarded as the ‘Lord of this world”.
The Yaresan tradition explicitly mentions a bull-sacrifice in connection with the
Covenant. The annual sacrifice of a bull during the Yezidi Feast of the Assembly—_
when Melek Tawus and the Heptad are held to be gathered in order to decide the
events of the coming year®—suggests that in Yezidism also the primeval gathering
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of the Heptad was believed to be accompanied by such a sacrifice. From the
embryonic state implicit in the image of the Pearl, the world is then created as we
know it now, and entrusted to the care of the Heptad.

THE EVIDENCE OF THE ZOROASTRIAN COSMOGONY _

Several elements of this myth strongly resemble the Zoroastrian account of the
creation of the material world.97 A cosmogony in two stages, a Heptad of divine
beings who are in charge of the world and have links with the ‘elements’ of which
the creation consists, are all found in the Zoroastrian tradition. The clearest and
most detailed versions of this myth are found in the Greater Bundahishn (hereafter
GBd.) and in the Selections of Zadsparam (hereafter Zadsp.).98

It is said there that, in the beginning the beneficent Creator, Ohrmazd, dwelt on
high, in pure light. Ahreman, his evil counterpart, was in the depths, in darkness.
Ohrmazd was aware of the antagonism of Ahreman. To prepare himself for battle,
he first created his seven Creations in a non-material state, in the form of “bright
white fire”.9% The Creations remained in this state for three thousand years.
Ahreman created his demonic creations out of darkness. Ahreman then attacked the
luminous world. Ohrmazd initially offered peace, which was rejected by the Evil
Spirit. Finally, the two Spirits made a “Pact” or “Covenant”,100 to wage war in a
well-defined battlefield, the world, for a limited period of time. The three stages of
the ensuing cosmic drama are: “Creation”, i.e., in material form; “Mixture”’; and
“Separation”, i.e., of Evil from Good.

The stage of “Creation” began after the Pact. Ohrmazd recited a prayer, which
caused Ahreman to fall back into the darkness, in a stupor which lasted for the
entire period of the Creation. During this time Ohrmazd fashioned his Creations in
material form, and celebrated a “spiritual sacrifice” together with the other members
of the Heptad (the Amesha Spenias).101 Ohrmazd became the special guardian of
Man, and each of the other Creations was placed under the protection of one of the
Amesha Spentas. The seven original Creations were: the Sky (originally thought to
be made of stone, later of crystal,102 and enclosing the world like an eggl03);
Water; the Earth (a flat disc floating on the water which filled the lower half of the
“egg”); a single Plant or Tree; one Bull; the single First Man; and, finally, Fire.104
During the three thousand years of the “Creation” these were motionless and light,
with the sun standing still in the middle of the sky,
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Ahreman made a renewed attack, which proved successful and led to the second
stage of the development of the material world, that of “Mixture”. Ahreman
penetrated the Sky, polluted the Waters, made a hole in the Earth, caused the Plant
to wither, killed the Bull and the Man, and tainted Fire with smoke. Initially, it
seems, Ahreman was victorious; the world was dark.105 Then movement entered
the world, -and the good Creations began to fight back. Night alternated with day.
The Waters flowed. Mountains grew up on the earth, which was ‘anchored’ by
their roots. The first rain divided the original land-mass into seven continents, The
dried Plant was pounded and mixed with water, which caused plant-life to develop.
The seed of the Bull became the source of animal life, and the first human couple
developed from the semen of the First Man. Fire protected the world of
righteousness and made life and movement possible. 106 This is the stage in which
we now live; it will end with the coming of “Separation”, when the powers of Evil

have been defeated,

THE INDO-IRANIAN MYTH OF THE CREATION

In contrast to the cosmogonies of the Yezidis and Ahl-e Haqq, the Zoroastrian myth
thus states that the material world was originally created perfect and light, and that
the present state of the world was brought about by the incursion of the Evil Spirit,
constituting a lapse from an ideal state to which the universe will eventually return,
Several considerations suggest, however, that the Zoroastrian cosmogony is based
upon a reinterpretation of an older myth, which described the second stage as a
positive development, brought about by a beneficent creative act. Such a view of
the first things is implied by a number of passages in the Avesta,107 where traces
can also be found of a smge in the development of the myth in which both the
Beneficent Spirit (Spenta Mainyu) and the Evil Spirit (Av. Angra Mainyu, Phi.
Ahreman), not the latter alone, played a role in the transition from the first to the
second stage.108 Moreover, the parallellism between the killing of a bull and the
pounding of a plant in the myth, and the ritual of the central Zoroastrian sacrificia]
act—which has a counterpart in India and is clearly of Indo-Iranian origin—
strongly suggests that the realities of the ritual may have inspired the myth of the
cosmogony. If the Zoroastrian version were regarded as original, however, the
parallellism between priestly sacrifice and creative act would be fundamentally
flawed, since the latter is represented as the negative result of a wicked act of
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killing, while the former was evidently regarded as beneficial.

In the Indian sphere, the Veda contains accounts which show a structure
broadly corresponding to that of the Zoroastrian myth: a creation in two stages, the
second of which is initiated by the slaying of a snakel09 or monster—the heroic,
warriors’ equivalent, it would seem, of the priestly myth of creation through
sacrifice. This act leads to the liberation of “the Waters” and “the Cows”, which had
been enclosed in a narrow space. In the Vedic myth, as in the Yezidi cosmogony,
the second act of creation is represented as wholly beneficial, the first stage being
described as dark, motionless and confined. Fire!10 and the sun were hidden in the
rock enclosing the cave-like space (vala) until the beginning of the second stage.111
In the Indo-Iranian religion, it seems, the divinity who was held to rule over fire
was Mit(h)ra,112 and it is thus Mit(h)ra’s ‘element’ which entered the world when
the second stage began. Although in the Vedic and Zoroastrian versions the creative
act leading to the second stage is attributed to other beings, it seems very probable
therefore that the original, Indo-Iranian demiurge was Mit(h)ra.113 The Indo-
Iranian myth of the creation may thus have claimed that, by means of a primeval rite
involving the sacrifice of a bull, Mit(h)ra, lord of fire, light, and energy, liberated
the Creations from confinement in a small, cave-like space, and brought light and
movement to the world.114

CONCLUSION
The similarity between the structures of this reconstructed myth and the accounts of

the Yezidi and Ahl-e Haqq traditions seems unmistakable. It is generally held that

Zoroastrianism originated and developed among Eastern Iranian peoples and did not
come to western parts of Iran until later, becoming prominent there at the time of the
Achaemenian Empire.115 It seems likely that, during the centuries before the advent
of Zoroastrianism, the Western Iranians continued to practise a cult which derived
dﬁeetly from the Indo-Iranian tradition. In view of what went before it seems very
probable that elements of this older faith survived in the isolation of the Kurdish
mountains. ‘

It is impossible to determine with certainty whether Western Iranian followers
of the old faith remained entirely separate from Zoroastrianism, which for a long
time constituted the dominant religion in the Iranian realms, or if they accepted that
faith but continued to tell their ancient myths as part of it. Such traits as the belief in
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strong links between divinities and elements, 116 the concern for the purity of the
latter,117 and the observance of a spring New Year and an important autumn
festival (see below, Ch. 6) are common to both Zoroastrianism and Yezidism, as ig
the traditional obligation of wearing a ‘sacred shirt’ and, in some cases, a girdle.118
Furthermore, Zoroastrianism traditionally knew a complex hereditary priesthood;
the Pahlavi books show that, like the later Yezidis and Ahl-e Haqq, all Zoroastriang
at one time had to accept a member of this priesthood as their spiritual director, to
whom they owed obedience and whose authority lent validity to their religious
acts.119 The notion of cyclical time is prominent in Zurvanism, a variant of the
Zoroastrian faith which probably developed in Western Iran.120 While the sinmmty
between Yezidism and Zoroastrianism on all these points seems to corroborate the
view that Iranian elements played an important role in the development of Yezidism,
many such features may equally have been part of the older, Western Iranian
faith.121 Moreover, although modern Yezidis frequently refer to Zarathustra as the
founder of their religion,122 his name does not appear to be attested in the textual
tradition, which could indicate that his current popularity is of recent origin.

Unless one seeks to explain the Yezidis’ veneration for Melek Tawus, and the
taboo on words for “Satan”, etc., entirely as the result of Sheykh ‘Adi’s teachings
concerning the devil, the complexities of this element of Yezidism can best be
explained as resulting from a clash between Zoroastrian and pre-Zoroastrian ideas,
That some of its symbolism predates Sheykh “Adi is shown by the fact that a pre-
Islamic Armenian source states that a link between the devil and the peacock existeq
in the Zoroastrian tradition.123 The parallellism between Mithra’s functions as 5
demiurge in the postulated Western Iranian myth, and those attributed Ahreman in
the Bundahishn—notably the killing of a bull at the beginning of the present state
of the world—suggests that traditional Western Iranian beliefs about Mithra may
have been strongly challenged by the teachings of Zoroastrianism. This could have
resulted in a popular notion that the demiurge and the devil were in fact identical,
the devil being better equipped than God to deal with the imperfections of thig
world. If this is so, Zoroastrian influences on the system of beliefs that was to play
a role in the origin of Yezidism can hardly be denied.

On the other hand, the image of a confined space from which the primeva]
Creations emerged to form the world124—which is represented by the Yezidi ang
Ahl-e Haqq symbols of the Pearl and the Cave—is not found in Zoroastrianism,
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where the first stage of Creation is described as spacious, light and ideal. Similarly,
such traits as the Yezidi and Ahl-e Haqq belief in reincarnation and the
transmigration of souls are not attested in the Zoroastrian tradition, and could not
logically be part of its doctrines.

Such ideas are, however, often said to have been part of the teachings of some
Iranian heresiarchs of the eighth and ninth centuries, notably Babak. Babak, who
like Sheykh Adi declared himself to be divine,125 maintained his independence in
Azerbaijan for over twenty years (816-38) in the face of ‘Abbasid opposition. He
must therefore have enjoyed considerable support from the local Western Iranian
population:126 This suggests that his teachings—which could hardly have borne
much resemblance to mainstream Zoroastrianism—seemed attractive and perhaps
familiar to communities on the western periphery of the Iranian realm. A shrine to a
Yezidi saint called Sheykh Babik is still to be found in the Lalish area; he is said to
have been one of the sons of Sheykh Shems, and is the eponymous patron of a
sub-division of the Shemsani Sheykhs (see Ch. 4, Appendix). Unless the similarity
~ is pure coincidence, the fact that such a name is found in a Yezidi milieu seems to
show that Babak’s legend lived on in the Kurdish mountains long after his death.
Babak’s followers, moreover, are known to have worn black when they wished to
conceal their true allegiance.127 The Yezidi predilection for that colour!28 may
possibly be an echo of the colour symbolism which played a role in defining
various heretical movements in the Iranian areas at the time of the heresiarchs.129

Although many of these beliefs and practices probably go back to an older, pre-
Zoroastrian cult, they could have subsisted as part of the popular religion of
communities which at one time claimed to be Zoroastrian. All that can be
confidently asserted, therefore, is that the religions of the Yezidis and the Yaresan
have sprung from intensive contacts between Islam and a cult of Iranian origin
which contained both Zoroastrian elements and traits that cannot be traced back to
mainstream Zoroastrianism, 130 '
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Notes

1 See above, Ch. 1. One element whose influence may have been underestimated in the earlier
literature on Yezidism is the pre-Islamic religion of the Turkic peoples. The religion of the
Alevites of Turkey, which undoubtedly preserves features of this faith, shows some points of
similarity to Yezidism and has even more in common with the beliefs of the Ahl-e Haqq. The
Yezidis’ veneration for the threshold of the shrine of Sheykh Adi, for example, may have its origin
in ancient Turkic beliefs, see Kehl-Bodrogi 1988: 234.

2 Notably the Kitab I'tigad Ahl al-Sunna wa 'l-Jama‘a and the Kitab fihi Dhikr Adab al-Nafs,
and to a lesser extent the Wasaya ’I-Shaykh ‘Adi b. Musdfir ila 'l-Khalifa and Wagsaya h-
Muridihi Qa'id wa li-Sa'ir al-Muridin, see Frank 1911: 10-29.

3 Frank 1911: 13-15. Cf. the repeated statements in the Texts (1. 7; 8. 7,9), that the Yezidis have
“cast their lot with the Tradition (sunnet)”, staying aloof from Rafidites (i.e., Shi‘ites), hereucs

and, interestingly, “the people of the Shari‘a” (T. 8. 9).

4 So Frank 1911: 11.

J Le., “mystical Path, Sufi Order”. The word also occurs in one of the Qasidas attributed to him

(see Frank 1911: 112-13), and in a Qewl (T. 8. 10).

6 “Know that invocations, even if sincere, extinguish the ldght of mnwle(ﬂge see Frank 1911:

19-20, ‘

7 Frank, 1911: 19-20, fonowed by Lescot 1938: 27.

8Eg T 3.8 4.12;9.37.

9 1t is worth noting that such terms as 3awi¥ (chawish), “caretaker”, fafa (cf. tiwaf), “to

circumambulate, (hold) a religious festival” and ka’s, “cup”, which are still part of the religioug

vocabulary of the Yezidis, already occur in Sheykh ‘Adi’s Qa,ﬂda (Frank 1911: 110).

10 Frank 1911: 20.

11 5ee Schimmel 1975: 194.

12 Schimmel 1975: 195.

13 See Schimmel, loc. cit.

14 This movement is not to be confused with the Qadirlyya Order.

15 Frank 1911: 12-13.

16 r'tigad Ahl al-Sunna wa 'lI-Jamid‘a, in Frank 1911: 12. Sheykh ‘Adi also ciles Qur'an 4. 80;

12, 66; 91.

17 Ar. ’djiz.

18 1t is assumed here, in the light of Frank's remarks (Frank 1911: 31), that Qasidas I and I

represent genuine works by Sheykh ‘Adi. As will be shown below, the contents of other two (TIT

and IV) indicate that, in their present form at least, they are of later origin.

19 Ar. li-“kull azamats, Frank (1911: 111): fiir jede GroBe.

20 This might conceivably be an allusion.to the Lalish Valley, which would suggest that the

identification of a local spring with the Zamzam of Mecca, and of a mountain in the Lalish Valley
with ‘Arafa, could go back to Sheykh ‘Adi himself.

21 Qala'id al-Fawdhir, cited by Lescot 1938: 39.
22 See Frank 1911: 30.
23 See Trimingham 1971: 404,

24 This seems to be implied by Frank’s comments on the formal aspects of the works (Frank
1911: 31, 33-4).

25 Frank 1911: 120-1.
26 Frank 1911: 126-7.
27 1e., the hymn which Layard (1853: 113-15) and Badger (1853: 89-92) saw at Lalish ang
gublished in translation. See also above, Ch. 1 with n. 23.
8 See Guest 1987: 205.
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254 legend describing the rivalry between a Sheykh riding a lion and a holy being riding a wall,
is found in Ahl-e Hagq mythology, see Hamzeh'ee 1990: 274.

30 The traditional singer Chicho, of Ba‘drg, first told me this story in connection with the Kant
Bayki, a spring with medicinal properties in the Lalish valley. He later added that Sheykh Adi had
brought forth several such springs in the same manner.

31 See Frayha 1946: 37. On the Kitdb al-Habashi see above, Ch. 1, n. 100,

32 gee Russell 1987: 206.

33 Cf. Russell 1987: 213. Russell’s thesis of a non-Iranian origin of these aspects of Vahagn’s
character seems unnecessary. ’

34 gee Benveniste and Renou 1934; Thieme 1960: 311-12. On the demonisation of the figure of
Indra in the Zoroastrian tradition see Kreyenbroek 1993: 306.

35 Only the sun and the cows are explicitly said to have been hidden in stone, but it can be inferred
that the same was true of the waters, see Kreyenbroek 1993: 105.

36Rigveda IL. 12.3, trsl. by Macdonnell (1917 46).

37 Aba ’I-Firas ‘Ubayd Allah b. Shibl, Kitab al-Radd ‘ala 'I-Rdfida wa 'l-Yazidiyya 'I-
Mukhalifin li '1-Millat al-Islamiyya, see Lescot 1938: 37 with n. 2, 38,

38 Lescot 1938: 38.

39 Lescot 1938: 40,

40 Sce Frayha 1946: 37¢.

41 Frayha 1946: 38-9.

42 S0 Frayha 1946: 39,

43 See Schimmel 19735: 55, 64 et passim.

44 See 0. and J. Jelil 1978: 1L 29-33, 3740,

45 On love as the force that gives life to the world see T. 2. 9, 11. For the imagery of the khirge
seeesp. T. 5. 6; 7. 8. :

46 See Schimmel 1975: 192.

4711, 31;2.25,29; 5.1, 14; 7. 6, 13 et passim. The word is used in its more general sense of
“secret, mystery”, in T. 2. 32. _

48 See Weightman 1964, and cf. Hamzeh'ee 1990: 49f.

49 See Van Bruinessen 1992: 23.

50 As was pointed out above, Ch. 2, n. 71, there may well be a link between the old name for the
Yezidis mentioned by al-Magrizi, viz. Suhbatiyya (“group of friends™), and the term yaresan,
whose most probable meaning is “gathering of friends” (pace Hamzeh'ee 1990: 28-9, who rejects
the etymology from OIr. -stana, which in his view can only denote a territory: in fact the suffix
can have a range of meanings).

31 For the Yezidi equivalent to these lineages see below, p. 130f.

52 This second Heptad is thought by some communities to be opposed to the Haftan, while others
regard them as complementary to these, see Kreyenbroek 1992: 69.

53 See Hamzeh'ee 1991: 211-16. '
54 See Mokri 1967: 44 and in detail Van Bruinessen, forthcoming article. I am indebted to Dr Van
Bruinessen for showing me the article in advance of publication.

33 Various names are given for the other members of this group, see Kreyenbroek 1992: 69-70,
72.

_ 56 See Nau and Tfinkdji (1915-17: 271-2): “They say that there are seven divinities and that each
rules the universe for ten thousand years... it is now the epoch of Melek Tawus; when he will have
reigned for his ten thousand years, another will succeed him.” Cf. Empson 1928: 89, who
mentions periods of one thousand years,

57 On the “four angels” (car malak) of the Ahl-e Hagqgq tradition see Ivanow 1953: 43. On their
links with the elements see Mokri 1967: 61, n. 47, and Kreyenbroek 1992: 69. On the Old Iranian
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elements in the concepts of the Ahl-e Haqq cdr malak see Kreyenbroek 1992: 69-70. In the Yezidi
tradition the car melek are mentioned in T. 4. 14, 16; 5. 25; 7. 9. Some modern Yezidis are very
much aware of these links between divinities and elements. Pir Khidr Siléman, who at that time
had no knowledge whatever of Zoroastrianism and cannot have realised the paralmcl with the beliefs
‘of that faith, repeatedly drew my attention to them in 1992,

58 Tvanow 1953: 12; similarly Mokri 1967: 49.

59 See, e.g., Hamzeh'ee 1990: 57f.

60 On their shared veneration for Melek Tawus see above. On the taboo on words for “Satan® see
also below, p. 149f. For Yezidism the locus classicus is Layard 1849: 1, 287-8; the Yaresan tabog
is mentioned by Mokl 1967: 44.

61 The role of caves in both traditions could be cited as a further point of similamy The Yaresan
also recount that Soltan Sahak and his bride spent seven days in a cave. Then the bridegroom came
out, accompanied by the seven Haftawana, who were indistinguishable from himself, sce
Kreyenbroek 1992: 71. The cave under the shrine of Sheykh Adi at Lalish is one of the most
sacred places in Yezidism; see further below, p. 82f.

62 gee Khwija al-Din: 66f; Hamzeh'ee 1990: 184f, q.v. for a further discussion of tJhe Yaresan
fast,

63 For a description of such an occasion see Layard 1849: I. 292-3. These instruments came down
to earth from on high just before the creation of the form of Adam, see T. 1. 33, 34, There is an
Ahl-e Haqq tradition that Adam’s soul came to his body through music, see Hamzeh'ee 1990: 161.

641, e., a ritual meal, preceded by animal sacrifice, which must be held a minimum of seventeen
times a year, and which should be attended by all adult members of the group. Prayers are said,

sacred texts (kaldm) are recited to the accompaniment of music, and there is sometimes mysmcal
dancing. See Hamzeh'ee 1990: 156-80; Khwiija al-Din: 79£.

65 As was mentioned earlier (Ch. 2, n. 74), Pir Khidr Siléman told me about this in April 1992
without prompting (the Yaresan ceremony had, however, been mentioned several days earlier,

without apparently evoking any signs of recognition). Others later confirmed his account, but no
hard evidence has so far been found.

66 Seec Hamzeh'ee 1990: 158, and above, . 1.

67 For the Yaresan see . g. Khwaja al-Din: 129. In the Yezidi tradition this taboo is often said 1o
apply to members of the ‘priestly’ classes (see Art. 21 of Isma'il Beg’s document, above, p. 9,

notably the Qewwals (Furlani 1937: 162-3). It was usual, however, for all Yezidi men to have
large moustaches, *“like the Kaka'i” (PX, verbally, April 1992).

68 On the ‘Brother’ see the Yezidi Petition to the Ottoman government quoted above, (p. 6-7),

and further below, p. 136.

69 The institution is known as Sharf wa Eqrar. See Hamzeh'ee 1990: 222-3.

70 Usually called sar sepordan, “'surrendering one’s head (i.e., to the Pir)”, but also krmwn as
jouz-e sar shekastan, “breaking the nutmeg of the head”, sce Hamzeh 'ee 1990: 200.

71 See Hamzeh'ee 1990: 201.

72 1 am indebted for this information to Pir Khidr Siléman; it was later confirmed by several
Yezidis.

73 See Mokri 1967, passim.

74 For the Ahl-e Haqq account see Hamzeh'ee 1990: 71-2, and Molm 1966: Pers. text 66, In the
Yezidi tradition references occur in T. 7. 2; 10. 4.

75 See Lescot 1938: 57-8.

76 Siouffi 1882: 253-4; reproduced in Nau and Tfinkdji 1915-17; 2434,

77 See Hamzeh'ee 1990: 262.

78 1e., a small round object which, although it is itself white, appears to contain a variety of
hues. The introduction of colours is mentioned as part of the process of creation in T. 1, 10, 1 1,

On the image of the Pearl in Iranian folklore see further Mokri 1960.
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7 Ivanow 1953: 42.

80 See Hamzeh'ee 1990: 70. |

81 Presumably by God, though this is not absolutely clear from the context, see Khwaja al-Din:
39. There is some evidence that a loud cry formed part of the Indo-Iranian sacrificial ritual
(Kreyenbroek 1985: 164f), which may have inspired the Indo-Iranian cosmogony (see below). The
Cry may therefore already have played a role in an ancient myth of the creation.

82 At the time of the Primeval Sacrifice, God and the four highest Archangels sat on the surface of
the water (Ivanow 1953: 43). These links between the original Creator and water may remind one
of Varuna’s connection has with that element in the Veda (see Liiders 1951, passim).

83 vanow 1953: 47-8. Fire thus existed outside the limits of the world, and played a role in the
process of creation. For a different explanation of the Sdj-e Nar (viz. as a mythical Tree), see
Mokri 1966: 17, cf. ibid., Pers. text 253f. This seems unlikely, however, in view of the
description of the §3j as a source of heat in the following part of the myth,

84 Ivanow, loc. cit. See also Hamzeh'ee 1990: 264,

85 Mokri 1966: Pers. text 35f, Hamzeh'ee 1990: 262f.

86 Mokri 1967: 49.

87Mokri 1966: 16, Pers. text p. 54f. Another version mentions the appearance of a “roasted bull”
(gaw-e beryan) at the time of the Covenant, see Khwaja al-Din: 127-8. Ivanow (1953:102) speaks
of the killing and ritual consumption of a “sacrificial animal”, which was one of the first creations.
88 [vanow 1953: 43.

89 The wanslation is based on the Arabic and Kurdish versions published in Bittner 1913.

90 LiL umystefy”. !

91 In the modern Yezidi tradition, Melek Tawus is generally believed to have been created on a
Wednesday, the Yezidis® holy day. I am-indebted for this information to Mr Mamou Othman of
Berlin; it was confirmed by other members of the Yezidi community.

92 o Bittner's text and other versions, e.g. Nau and Tfinkdji 1915-17: 161; Frayha 1946: 24.
This seems strange, since no such creative functions appear to be prominently attributed to Fekhr
el-Din elsewhere in the tradition. It could be that these acts are traditionally attributed to Melek
Tawus, the name of Fekhr el-Din being substituted here for reasons of secrecy. Guest (1987: 202)
reads: “He created...”.

93 See above, Ch. 1 with nn. 108, 109.

94 1e., the Ark. See T. 2. 13, 14,

95 This element is seldom mentioned in the Yezidi tradition. The reason for this may be sought in
the statement in the Jilwe: “My wrath is directed towards those who speak of my Covenant (Ar.
mithdq).” See also Kreyenbroek 1992: 73.

96 50 Edmonds 1967: 4, According to others, such a conclave takes place at the feast of the New
Year, see below, Ch. 6 with nn. 3, 61, 66. -

97 The later Zoroastrian tradition postulated that, before the world was created in a material form,
it had existed in a “spiritual” one. This may be a later development, see Kreyenbroek, “On Spenta
Mainyu’s Role in the Zoroastrian Cosmogony™ (forthcoming).

98 See Anklesaria 1956 and Anklesaria 1964 respectively.

99 GBa. 1. 4.

100 pp, paymanag, This part of the myth, which represents the only known instance of direct
agreement between Ohrmazd and Ahreman, seems anomalous in the Zoroastrian tradition. It may
well represent an attempt to reinterpret an older account in the light of the teachings of
Zoroastrianism, see Kreyenbroek 1992: 59, n. 3.

101 GRg, 3. 23. '

102 Op the links between the sky, stone, crystal and metal see Bailey 1943: 120f; Boyce 1975:
132-3.
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103 gee Bailey 1943: 135-6; Plutarch in Boyce and Grenet 1991: 458, 459. On similar beliefs in
ancient India see Kirfel 1920: 7.

104 56 in GBd. 1a. 4; 3. 8. Other accounts do not mention fire in this connection (e.g. GBd. 1.
54; l1a. 13).

105 GBd. 4. 22; Zadsp. 2. 11, 18£; 3. 1.

106 zadsp. 3. 771,

107 gee Kreyenbroek 1992, 1993, and “On Spenta Mainyu’s Role in the Zoroastrian
Cosmogony”, (forthcoming).

108 ge¢ i particular Kreyenbroek, “On Spenta Mainyu’s Role in the Zoroastrian Cosmogony™,
109 O the killing of a snake in Yezidi mythology see above, p. 48f.

110 1 the Iranian tradition Fire is considered to be the source of movement, see GBd. 1a.3; Zadsp.
3. 771, .

111 see with references Kreyenbroek 1993: 305.

112 gee Liiders 1951-9, passim; Boyce 1975b.

113 See Kreyenbroek 1993.

114 gee Kreyenbroek 1992, 1993 and “On Spenta Mainyu’s Role in the Zoroastrian Cosmogony™.
For the links between this myth and Roman Mithraism see Kreyenbroek, “Mithra and Ahreman in
Iranian Cosmogonies”, (forthcoming).

115 Ca, 559-323 BCE. See Boyce 1982: 44f, et passim.

116 Eor the Yezidi and Ahl-e Haqq traditions see the references given above.

117 §ee, e.g., Dirr 1917-18: 567.

- 118 The Yezidi Baba Chawiish still wears a ‘sacred girdle’ (risr), made of wool died black with

juice of the sacred zirgiiz plant. It is said that many ‘men of religion’ formerly wore these (see
below, Ch. 5, n. 52). Traditionally all Yezidis (or possibly males only) must wear a ‘sacred” shirt;
the Feqjirs® shirt differs in shape from that worn by others (Lescot 1938: 93). One of the words for
this shirt is girévan, cf. the Zoroastrian term girebdn, which is used for the front pocket of their
‘sacred shirt’ (see Modi 1922: 182-3). The Yezidi shirt, however, has no such pocket. I am
indebied to Pir Khidr Siléman for most of the information conceming the Yezidi tradition.

119 See Kreyenbrock, “On the Concept of Spiritual Authority in Zoroastrianism”, (forthcoming).
120 gee Boyce 1982: 231f.

121 gince the term “Mithraism” is normally associated with the Roman cult, which probably
differed from the Western Iranian religion on several major points, the use of this term is avoided
here.

122 This claim is also made by Prince Mu‘awiyya Yezidi (1983, 1990).

123 The fifth-century author Eznik of Kolb (in Zachner 1955: 438), states that the Zoroastrians
claimed that Ahreman created a peacock in order to demonstrate that he was capable of creating
good things.

124 Caves also play a role in the cult of Roman Mithraism, whose imagery and mythology appear
to be inspired at least in part by the Western Iranian Cosmogony, see Kreyenbroek, “Mithra and
Ahreman in Iranian cosmogonies.”

125 Browne 1902: 327. :

126 On Babak see Browne 1902: 323f; Amoretti 1975: 505f.

127 Browne 1902: 330; Amoretti 1975; 513,

128 Witness, e.g., the title Meshef Resh, “Black Book”, the Black Snake flanking the Doorway -
of the Shrine of Sheykh Adi, and the fact that several articles of clothing used by ‘men of religion’
are died black, cf. above, n. 118. Other colours, notably white, also have a prominent place in
Yezidl symbolism,

129 See Amoretti 1975: 513.

130 As was pointed out earlier, the cultural environment in which these faiths originated appears
to have had a genius for adopting alien elements and integrating these into its traditional system_
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As a result, isolated elements of various origins abound in the Yezidi and Ahl-e Hagqgq traditions,
These are hardly of major significance, however, for understanding the early development of these
systems.






CHAPTER FOUR

WORSHIP, SHRINES AND HOLY BEINGS

When compared with the pantheons of some other religions, the character and
mutual links of the supernatural beings of Yezidism—God, members of the
Heptad, and divine or saintly figures of various origins—may seem complex. The
Yezidi system, in fact, shows several peculiarities which are seldom found to the
same degree in other faiths. Reference has already been made to the indistinct
identity of many holy beings (known in Kurdish as khas or mér), some of whom
appear to be more or less interchangeable. Another peculiarity of Yezidism is that
there are considerable differences between local cults. Even a figure as prominent as
Sheykh Adi, for example, does not seem to appeal to the popular imagination to the
same extent in all communities. He is the subject of many legends in the Sheykhan
area, but no such accounts are said to be current either in the Sinjar area or in the
Jebel Sim‘an.! In order to gain a better insight into the Yezidis’ own perception of
their holy figures, it is necessary to study the role they play on a practical level in
the religious lives of the faithful. We shall therefore first examine the various forms
of Yezidi worship, and the holy places which offer a focus for devotions. In the
light of the insights derived from this, we shall return briefly to the question of the
mutual links and functions of khas, while a more detailed survey of character and
functions of individual holy beings will be given in an Appendix.

PRAYER
In the late twentieth century, individual verbal prayer does not play a prominent role
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in the religious life of the Yezidi laity of the Sheykhan area, and the same ig
probably true of many other communities. When asked about the reasons for this,
the explanation a Yezidi is most likely to give is that of progress: only traditional or
very pious people still pray, while members of the community with any claim to
‘modernity —even if they observe most traditional customs at least when other
Yezidis are present—tend to look on prayer as a thing of the past. While such an
explanation seems plausible and is probably at least partially correct, there is
evidence to suggest that the role of this personal and direct form of communication
between believer and the divine was already a moderate one before there was any
question of modernity. Neither Layard,Z who wrote in the mid-nineteenth century,
nor Empson3 eighty years later, believed that individual prayer even existed in
Yezidism, the only form of verbal worship they knew being the chanting of Qewls
by trained Qewwals. Those accounts which recognise the existence of individual
daily devotions in Yezidism, moreover, tend to disagree on various points, notably
on the question of the actual times of prayer. Menant’s account? (see below) claimg
that one act of worship a day is sufficient. Lady Drower’sS informant told her that
Yezidis pray five times a day: at dawn, sunrise, noon, in the afternoon, and at
sunset.6 Lescot, on the other hand, mentions sunrise, sunset and the rising and
setting of the moon.” Dr. Khelil Jindi, an educated and well-informed Yezidi, refers
to three times of prayer only: sunrise, noon and sunset.8 Elsewhere,? Siléman and
Jindi published the texts of morning and evening prayers (reproduced and translated
here as T. 6 and 7), without reference to a third time of prayer. Morning and
evening, or sunrise and sunset, are in fact the times which seem to be mentioned
most often by modern Yezidis when speaking of their daily prayers.

A number of texts have been published which are designated as “prayers™;10
while this constitutes further proof of the existence of verbal prayer in Yezidism——
just as the conflicting statements about prayer-times indicate that such observances
are hardly a central part of the religious life of the community—it should not be
imagined that any given version of such texts is the universally accepted formula.
Both Makas!! and Dirr!?—using the work of S.A. Eghiazarov,!3 which is based
on the Armenian tradition—published versions of “the main Yezidi prayer” whose
initial formula is roughly the same as that of the prayer given below as T. 6.1, but
which otherwise correspond to the text which Siléman and Jindi refer to as the
“Hymn of Melek Tawus™ (T.10). The “Morning Prayer” published here (T. 6), on




WORSHIP, SHRINES AND HOLY BEINGS 71

the other hand, seems to derive largely from the “Hymn of Sheykh Shems” (T. 12.
8f). Furthermore, Lescot’s informantl4 dictated a short prayer for protection,
addressed to Sheykh Shems but showing no further resemblance to either of the
others or to a known Qewl. He stated that such prayers could be “freely invented by
anyone”15 (meaning, presumably, any Sheykh or religious leader). Both Melek
Tawus and Sheykh Shems are suitable figures to'pray to. The role and functions of
Melek Tawus will be explored in detail below; his image is traditionally presented to
the faithful for worship each year, and he is clearly a central figure in the Yezidi
Tradition. Sheykh Shems represents the Sun, which Yezidis face when praying. He
is believed to go to see God three times a day to pray to him,16 perhaps in fact
conveying the prayers men have addressed to himself. All this shows that, while
the contents of prayer formulas are generally appropriate to the occasion and reflect
genuine beliefs, different groups of Sheykhs teach their followers different prayers,
which have either been composed independently or consist of passages from the
sacred texts which form the core of the Yezidi Tradition.17 Other prayers conform
to this pattern. At the Kaniya Sipi, the “White Spring” at Lalish, which is one of
the most sacred places known to Yezidism, some believers say the following short
prayer,18 which derives in part from the “Hymn of the Faith” (see below, T. 3. 1),
and implicitly describes the Kaniya Sipf as a symbol of the order which came to the
world at Creation, finding expression in the Faith and containing remedies against
all ills:

Imane bi ¢i nigane
beri ne ‘erd hebil ne esmane
ne ¢iya hebii ne sikane

ré hebi me'rifeté
iman hebi terigeté
ewé rojé ava kaniya sipf kiribQk derman bi ser hemii derde

The faith, what a sign it is!
Before, there was neither earth nor heaven,
There were neither mountains nor firm ground.!%

There came a road to knowledge;
Faith came (into the world) for the tariga;
That day the water of the White Spring was made a remedy for all ills.
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NON-VERBAL ACTS OF DEVOTION

Verbal prayer, however, is not necessarily the most important part of a Yezidi’s
individual devotions, Menant’s description of the daily observances of the
community in fact omits any reference to it, concenirating entirely on gestures:
“When a Yezidi gets up in the morning he turns towards the east and bows three
times before the rising heavenly body, with his hands raised; he then kisses his
nails, brings his hands to his head, and his duties are done for the whole day.”20
Apart from its omission of verbal prayer, this account is inaccurate in a number of
details. Lescot2! and Drower22 refer to the obligation to wash one’s hands and face
raised hands”, Lescot states that the arms

9., 6¢

before praying, and instead of Menant’s
should be crossed. This is confirmed by Siléman and Jindi,23 who further mention
that the shoulders should bé hunched, and the general attitude that of a poor man
(viz. in the presence of a superior). Lescot’s description goes on to say that, after
completing the verbal part of the observance, a Yezidi kisses the the collar of his
‘sacred’ shirt,24 and bows to the ground to kiss it.

The act of kissing is a far more conspicuous part of Yezidi observance than
verbal prayer. Several authors mention the custom of kissing the spot on which the
first rays of the sun fall in the morning;23 respect for ‘men of religion’ is shown by
kissing their hands;26 one may not step on the threshold of the Sanctuary at Lalish
because pilgrims habitually kiss it;27 and one often sees Yezidis kissing various
objects, such as as the whitewashed, tapering structures known as nishan,28 5
number of which are found in the Lalish area. It is probably true to say that, in g
non-literate culture where both image-worship and individual prayer play only a
modest part in the lives of most believers, places provide the clearest focus for the
devotional feelings of the community. In practice, worship ultimately addressed to g
divinity or a holy figure is expressed by means of gifts—usually of money, but
sometimes of animals intended for sacrifice—made to one’s own Sheykh or to the
guardian of a samctuary, offered with signs of great respect and reverence. Even
where there is no special reason for approaching a supernatural figure through a
Sheykh, it is one of the elementary obligations of Yezidism that a believer shouldq
make regular visits to his own Sheykh and Pir, show them respect and pay “certain
dues glorified by the name of alms to the patron’s eponymous ancestors”.29 Ip
receiving such gifts, Sheykhs and Pirs are held to represent the holy figures from
whom their lineage claims descent (see further Ch. 5). In a sense, both shrines ang
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‘men of religion’ thus act as intermediaries between the devotee and the ultimate
object of his worship. In many places the house of a Sheykh, though not regarded
as a shrine, can function in a similar manner. Menant states that the houses of
Yezidi Sheykhs fulfil the role of temples or mosques.30 In Sinjar, according to
Lescot, the house of the Sheykh is the centre of activities on festive occasions.31 In
Armenia it was apparently the Sheykh’s hearthfire32 that was felt to have the
properties usually associated with shrines: “The Sheykhs’ hearthfires fulfil the role
of temples. They are holy places, each of which heals a certain illness.”33

PLACES OF PILGRIMAGE

In other areas, curative powers of the kind described above are attributed to certain
places of pilgrimage. They are usually thought to derive from the powers of a holy
figure associated with that place, which is normally guarded by the Sheykhs or Pirs
of his lineage who receive pious gifts from the pilgrims. In some cases all members
of such a group possess the original saint’s powers; each Sheykh of the Sheykh
Mend clan, for example, is believed to be capable of handling snakes with impunity
and heal those who have been bitten, while Pirs descended from Pir Jerwan have
similar powers with respect to scorpions. It is no exaggeration to say that, while
vague or diverging stories are commonly told about the more general characteristics
of holy figures, accounts of their curative powers as manifested in a given place of
pilgrimage are usually clear and unanimous (see Appendix). A summary of the
work of Ishak of Bartella gives the following account of the Yezidi views on
healing:34

When Christians are ill, they immediately send for able doctors; as for us, our
remedies consist in praying to our prophets and men of religion... for example,
one who has fever goes forthwith to pray at Sitt Nefise, which is a fig-tree in
the village of Ba‘shige, or he goes to entreat... a mulberry in the village of
Karabak; whoever has a yellow face goes to Kani Zerka, i.c., the spring of the
yellow ones... Thus we have ways of healing all illnesses... even fatal
illnesses. We begin by giving alms to the poor; then, if the illness does not
cease, we go to pray to our Sheykhs and to our Kocheks35 who live in the
village of the Qewwals and who have the power of removing and chasing off
any illness they wish...

- As is shown by the above passage, Yezidi places of pilgrimage can be of
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various kinds. They may be the actual tomb of a holy man, a building dedicated to
him,30 or a tree, stone or cave which is usually—though not always—associated
with a known saintly figure.37 A building is often erected near objects of worship
of the latter kind.38 At one place in Sinjar, offerings to Melek Tawus are thrown
into a secret cleft in the rocks, usually to propitiate the Evil Eye.3? It is sometimes
said that, just as the earth as a whole became settled when Lalish came down from
on high (T. 1. 27-8), the area where a holy place stands became firmly established
when God placed the shrine there.40 The localised character of Yezidi worship is
reflected by the shapes and names of such shrines. In Sheykhan and Sinjar shrines
normally have whitewashed, conical spires and are dedicated to well-known Yezidi
khas, whereas those of Syria have rounded domes, and many have names
unknown to other Yezidi communities.41 In some cases, a name originally
associated with the locality may come to be regarded as that of the genius of the
place. This is illustrated by the following account of a Yezidi lady showing a
researcher a holy cave (Ar. kahf):42“‘This,” she said, ‘is Kaf."...I am certain,
however, that to Sitt Gulé, whose native language is Kurdish, Kaf is the name of
the genius of the place. She pointed out his image to me."43 This suggests of
course that in some cases the quality of holiness or of possessing miraculous
powers is primarily associated with places, the link with an individual khas being
perceived somewhat vaguely. The specific practices associated with some
individual shrines,#4 especially in connection with healing, also suggest that the
power of holy places can be invoked more or less magically through certain acts.
Earth from a shrine, moreover, frequently plays a role in healing practices, while
berat, little balls of dust from the sanctuary of Sheykh Adi mixed with water from
the Kaniya Sipi, are revered objects which Yezidis often have with them.45 At the
shrine of Sheykh Shems at Lalish, pilgrims are given a spoonful of earth or dust
tied into a bit of material, which is handed to them by the guardian with g
benediction (see further below). The earth, it seems, symbolises the power of the

place.

LOCAL COMMUNAL ACTS OF DEVOTION46

Not all sanctuaries are credited with spectacular powers. Most Yezidi villages have
a shrine, and many of these seem to function chiefly as visible symbols of the
religious life of the community. In Sheykhan such shrines usually form the centra
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point of the village festivals called fiwaf,47 every village which has a shrine holds
an annual fiwaf in the name of the holy figure to which it is dedicated.#8 Although
the festival is dedicated to a khas, and religious rites—such as singing gewls and
playing the sacred instruments, def and shibab*9—form part of the proceedings,50
the main features of these events are a festive atmosphere, dancing, and communal
meals. Guests come from surrounding villages and even from farther afield, and the
villagers generally take great pride in their festival, feeling that it symbolises the
identity and prosperity of the community. Many Yezidi communities which were
forced in the 1980s to leave their original villages and settle elsewhere continue to
hold the fiwaf of their original village even if their new place of residence has a
tiwaf of its own, so that the memory of the old village will be kept alive.5!

While in the case of the fiwaf religious and social elements are inextricably
interwoven, an event in village life which has more pronouncedly devotional
aspects is the advent of the Qewwals, who traditionally come to give the villagers
an opportunity to worship an image of Melek Tawus.52 Badger describes the arrival
of the image as follows:33

Having heard that the Melek Taoos... was to be exhibited in the village, we
made every effort to learn all particulars respecting it... On arriving at the
outskirts of the village, we heard the sound of music, and hastening to the spot
from whence it came, we saw the procession slowly advancing, but no sooner
did they catch a glimpse of our party than they hid the Senjak.54 The harsh and
deafening noise of the pipes and tambourines still went on, however... Two
Peers preceded the bearer of the sacred cock, carrying burning censers in their
hands which they waved to and fro, filling the air with the odour of incense. As
they passed along the bystanders bowed themselves in adoration, uttering some
indistinct sentences the meanwhile, and immersed their hands in the smoke with
which they perfumed their arms and faces. The Senjak was then carried to the
house of the old Kiahya,5 or head, of the village... where it remained for two
days, during which all profane festivities were suspended... Being still anxious
to penetrate into the mystery of this sacred symbol, we solicited Sheykh Nasir
to allow us to see it, which, after much ado, he finally promised... At the end of
the appartment on a raised platform, was the famous Senjak, which we were
permitted to examine as near as we chose. The figure is that of a bird, more
resembling a cock than any other fowl... This is fixed on the top of a
candlestick, round which are two lamps, placed one above the other, and each
containing seven burners... Close by the stand was a copper jug, filled with
water, which we understood was dealt out to be drunk by the sick and
afflicted.5% A Fakir was in the room relating all the benefits that had been
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conferred on Christians and Muhammedans, as well as on Yezeedees, by the
contributions to the Senjak, and calling on all present to give liberally to the
same object... The honour of entertaining the sacred symbol is accorded to the
highest bidder... The successful competitor having made all the necessg
preparations, the cock is set up at the end of a room, and covered with white
cloth, underneath which is a plate to receive the subscriptions. At a given signal
all rise up, each approaches the Senjak, bows before it, and throws hig
contribution into the plate. On returning to his place, each worships the image
several times, and strikes his breast, as if to propitiate the favour of the much
dreaded principle. '

The accuracy of this account is confirmed by a recent work by Pir Khidr Siléman, 57
who draws attention to further social and religious aspects of this institution. A
group of ‘men of religion’, bearing the authority of the highest religious and secular
leaders of the faith, was eminently qualified to arbitrate in questions which villagers
could not settle themselves, from feuds between villages to problems concerning
marriages.>8 They could, moreover, inform the leadership of the community of any
serious problems they might have learned of during their tours. The communa]
worship of the image of Melek Tawus, moreover, is followed by a solemn sermon
(mishabet) by the leading Qewwal. These sermons usually include such topics ag
God’s infinite knowledge—some of which the Qewwals are about to impart to the
faithful—the need to know God and to praise the holy beings who protect the
Yezidis, and the obligation to lead a moral life, devoted to God and free from envy
and greed. This is followed by reminders of man’s mortality, the Last Day and the
Judgement of the soul.59 During the sermon, the congregation must sit silently and
without movement.50 After its formal conclusion,61 the def and shibab are brought
in, and a sema’ ensues, i.e., a session of q.ewl-singimg and increasingly ecstatic
sacred music. During the sema’ Fzid, Melek Tawus and the seven Great Angels are
loudly invoked.62 At the end of the session, some water from the K, aniya Sipf is
sprinkled on the head of each participant, with the words, “Oh Yezidis, this is the
water of the Kaniya Sipi, it is the cup of Ezid...”63

The latter formula, and also the distribution of holy liquid to the members of 5
congregation, are somewhat reminiscent of a ritual described by Pére Anastase:64

The Yezidis of the village of Khaltar near Diyarbakir have a custom which
resembles our Eucharist. It is that, while they are gathered round the table, the
religious leader among them takes a cup filled with wine. The communicantg
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ask, “What is it?’ He responds, “This is the cup of Jesus,” and continues,
“Jesus is present in it.” After the leader has drunk, he lets the cup go round
among the participants and each drinks from it, until it comes to the last one,
who empties it.

There appear to be no published accounts of similar practices elsewhere. If the
description is accurate, the references to Jesus could be explained as deriving from
intensive contacts with Christian communities.%5 The practice of holding a
communal gathering in which drinking (and possibly eating) plays a role, is
reminiscent of the jam‘ ceremony of the Ahl-e Haqq (see Ch. 3). As was
mentioned above, it is sometimes claimed that the Yezidis formerly held similar
gatherings every Wednesday in the house of the local Mijéwir. Although the
evidence is scarcely strong enough to be regarded as proof, it seems possible that
the rite described by Anastase represents a ‘Christianised’ version of a ritual that
was once practised more widely by Yezidis.

THE VALLEY OF LALISH AND ITS SHRINES

The centre of the devotional life of the Yezidi community as a whole is the Valley of
Lalish, the “site of Truth” (T. 1. 22), which was brought down from on high at the
last stage of the Creation (T. 1. 28-9; 2. 22), and where the shrine of Sheykh Adi is
located surrounded by the sanctuaries of other holy beings. Empson,56 whose
knowledge of Yezidism derived from personal observation, remarks that “nearly
every thought and activity centres on the shrine of Sheykh Adi.” al-Magrizi6?
asserted that the tomb of Sheykh Adi was the direction of prayer of the early
community, which may explain the text of the “Declaration of Faith” (T. 8. 2).68
Modern Yezidis, however, regard the sun as their only gibla, and the statement is
now probably understood as reflecting the position of Lalish as the heart of the
religious universe of Yezidism. Yezidi prayers and hymns frequently contain
references to such notable features of Lalish as the ‘Twin Spires’ of Sheykh Adi,
the Kaniya Sipi, the Cave, the Cavern, the Zemzem spring (T. 8. 5), the Silat
Bridge (T. 7. 6; on all these places see below), and also to others (T. 9. 44, 45,
46). Yezidis everywhere are thus constantly reminded of these sacred places which
they should, moreover, ideally visit each year at the time of the Feast of the
Assembly (see below, Ch. 6). Berat brought home from a pilgrimage are treated
with reverence by Yezidis from Armenia to Germany, and pilgrims take home
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quantities of berries, leaves and fruit from the trees of the Valley. These have the
status of simat, i.e., sacred or ritual food.69

In view of the pre-eminent status of Lalish, a description of the place cannot be
omitted here. The following survey, however, which is based on the scant accounts
in the existing literature and on my field-notes—which were often jotted down in
the middle of raging debates among informants as to the true significance of the
place in question, which did not always reach a conclusion—cannot claim to be in
any way complete or indeed invariably accurate.

Sheykh Adi is located in a wooded valley, approximately two miles long, in the
mountains north of Mosul.70 It is surrounded by three mountains: Mt Hezret,
roughly to the west of Lalish, Mt ‘Erefat to the north,”! and Mt Meshét (Kurd.
Megét) to the south. There are two main approaches to the Valley. One is a
footpath leading through the mountains from Ba‘dré. During festivals pilgrims fire
their rifles and kiss a stone on this path at the point where Lalish is first sighted.
This is called the “place of greeting” (Silavgeh). Also on Mt Meshét, somewhat to
the east of the Silavgeh, is the “Assembly of Sheykh Adi” (Diwana Sheykh Adi).
It is said to consist of a round structure, with a doorway to the east and a spring
inside. According to legend, Sheykh Adi and his companions used to sit there in a
circle, to listen to ‘Abd al-Qadir al-Jilani preaching in distant Baghdad.”2

The other approach to Lalish is from the east, where there is a good road into
the Valley. The first landmark on this road, coming from the direction of Atrush, is
the ruin of a caravanseray which is known as “the house of Ezid” (Khana Ezf). The
building probably scrvcd travellers in days gone by. Higher up on Mt ‘Erefat is a
sacred spring, the Kani Bayki, which Sheykh Adi is believed to have brought forth
by beating his stick against the rock. The place is thought to have curative powers.
Further along the road there is a place where arriving Qewwals ritually cleanse
themselves.”3 Next, pilgrims come to a small, white stone bridge over a stream,
known as the Pira Silat,’% which apparently represents the demarcation-line
between the profane and the sacred. Formerly all pilgrims washed their hands,
faces and necks here,”3 took off their shoes and solemnly crossed the bridge three
times, clapping their hands and saying, “The Silat Bridge, on one side is hell, on
the other paradise.”’6 Now only a few traditional groups still observe this custormn,
After this, pilgrims used to go on barefoot to the sanctuary, passing groves of olive
and zirghz'7 trees on the way.
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When approaching the upper part of the Valley, where most buildings are
found, one first sees the two great conical spires (qubbe or qubb) of Sheykh Adi,
each crowned by two gilded globes (hilél),’8 to which vanes are usually
attached.” These two spires are erected over the tombs of Sheykh Adi and Sheykh
Hesen. There is a third, smaller qubbe over the tomb of Sheykh Obekr, which is
located in the same sanctuary.80 The shrine of Sheykh Shems, near Sheykh Adi,
has another major qubbe. Most lesser sanctuaries have the shape of simple, flat-
roofed houses with a door in the middle, and usually with a portico. In the case of
shrines dedicated to the eponyms of a lineage, portraits of deceased followers of
Sheykhs or Pirs belonging to this family are usually found on the wall around the
entrance. At times of pilgrimage, a representative of the lineage acts as guardian of
the shrine, receiving pilgrims.8! A pilgrimage consists of approaching the shrine,
greeting the guardian with great respect, kissing the threshold of the shrine, leaving
some money there, and briefly stepping inside. Then one departs with the blessing
of the guardian, which can either be perfunctory or formal and elaborate.82

It would be inaccurate to say that the nearest Yezidi equivalent to canonisation is
to have a shrine at Lalish. Some saints are only venerated locally83 and have no
shrine there, while others whose popularity is more widespread are worshipped
exclusively in a shrine elsewhere. A figure like Dawid, moreover, who
undoubtedly has a place among the major khas of Yezidism,84 appears to have no
shrine at all. Still, a considerable number of prominent holy figures have
sanctuaries in the Lalish Valley. On a tour of the Valley, beginning high up on Mt
‘Erefat and ending on the opposite slope of Mt Meshét, the following holy places
were pointed out to me.

A nishan, usually referred to as Chiyayé ‘Erefat, or “Mount ‘Erefat”. By
putting one’s ear against this one can hear a faint sound of running water, which is
felt to be significant. Yezidi visitors generally kiss the nishan. Some claim that a
“Black Stone” is hidden under this structure, or under a similar one nearby.85

The shrines of Ali Bekr and Mem Shivan.86 Mem Shivan is moreover credited
with establishing the nearby “Wishing Pillar” (stiina miraza),37 a pillar in a cave-
like structure around which visitors put their arms to make a wish.88 Then come the
shrines of Pir Esibiya, Sheykh Babik, Sheykh Tokel, Pir Jerwan, Sheykh Obekr,
and Sheykh Sheref el-Din. The next mezar is dedicated to Ezi or Sultan Ezid,
whom my informants emphatically identified with Melek Tawus; the shrine does
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not look particularly distinguished, and during the Festival of the Assembly of 1992
neither a guardian nor pilgrims were in evidence. Further on, one passes the shrines
of Sheykh ‘Ebd el-Qadir el-Rehmani and Mehmed Reben before reaching the
complex of Sheykh Adi, which will be described in detail below.

Beyond Sheykh Adi, on the other side of the main road, is the building erected
over the Kaniya Sipi. The spring is so sacred that traditional Yezidis object to
aliens setting foot inside the building.8? Children are baptised here,%0 and the place
is venerated by all pilgrims. There is an open space in front of the building where
dancing often takes place during festivals. Another feature of the Kaniya Sipf area
is a fallen tree-trunk named Dara Khewa, or “Tree of Sleep”. A piece of wood
from this tree, when tied around a child’s neck, will help it to sleep.

A little higher up on Mt Meshét is the shrine of Sheykh Shems, the second most
important shrine of Lalish. Except for its qubbe, the sanctuary is structurally similar
to most others. The large numbers of pilgrims, however, and the fact that one has
to climb a long and steep flight of steps to reach it, enhance the air of sanctity of the
place. During the Festival of the Assembly the bull-sacrifice is made here (see Ch.
6), and sacrificial animals seem to be donated to this shrine more often than to
others.

There follow the shrines of Sheykh Isma‘il; Hajji ‘Eli, whose help is invoked in
cases of madness or possession by jinns; Sheykh Baba Din; Sheykh Amadin;
Sheykhalé Shems; Khatiina Fekhre; the “Cave of Sheykh Mend”, a building which
allegedly contains a cave where many snakes live; a shrine dedicated jointly 1o
‘Ezra‘ll and Jibra‘il; one for “Sheykh Iesen and his brother, Melek Sheykh
Hesen™; and one for Mehmed Reshan.?! By the main road in the Valley, opposite
Sheykh Adi, is the shrine of Sheykh Mushelleh,%2 who is “the Guardian of the
Road”.93 On arrival at Lalish, pilgrims first come here to give donations. A
building dedicated to the Chil Méran, the “Forty (Holy) Men”, is found in the same
area.94 Several other shrines are mentioned in the sources.95

The Shrine of Sheykh Adi

In front of the actual Sanctuary of Sheykh Adi there is a large square which during
festivals is usually thronged with pilgrims, and which once served as a market
place. In the wall around part of the square?® there is a row of recesses which were
used as shops. This is known as “the market of mystical knowledge” (sidqa
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me ‘rifeté, see T. 7. 10). Directly in front of the door leading to the forecourt of the
Sanctuary, there is a nishan dedicated to Sheykh Mend.%7 The doorway itself is
known as Deri Mir.98 Formerly, ‘men of religion’—or perhaps the whole
community—used to gather here in the dawn to pray facing the rising sun (T. 9.
22).99 Pilgrims usually kiss the threshold of the doorway.

On the evenings béfore Wednesdays and Fridays, and every evening during
festivals, small lights are lit on patches of some inflammable substance daubed on
walls and nishans all over the Valley. Seven lights on the wall next to the doorway
are said to be for the seven Great Angels.100 A number of tiles with carved symbols
which formerly decorated the inner wall of the Sanctuary10! are now found on the
outer wall (for a description see below). In the forecourt of the Sanctuary192 there
are special places for the Prince and the Péshimam,103 and “the north-western
corner of the court is fenced off from the rest by two low walls and shaded by a
trellis of climbing vines to form the Parlour of Farkhadin, reserved for his
descendant, the Baba Shaykh.”104 In the middle of the court there is a cistern
(Kaniya Keloké), and another source of water which is said to come directly from
the Hewdé Nasir el-Din inside the Sanctuary. On the southern side of the court
there is a store-room for simat. The house of the Baba Chawiish, known as
Shehsiwar, forms part of its eastern boundary.105 The doorway of the Sanctuary
(Qapiya Sheykh Ad) is situated near the north-eastern corner of the Forecourt. It is
now flanked only by the great Black Snake, but an older source gives the following
description:106 |

The door of the Temple, which is on the left of the west!07 wall, is interesting
on account of the symbolic engravings cut on the portico, including crude
peacocks, crescents, stars, hatchets and combs. (A hatchet forms part of the
Mir’s insignia when fully arrayed for performing religious rites, 108 and a comb
is supposed to guard against witches by entangling their hair.199) To the right of
the doorway... is cut a large black figure of a serpent, showing up clearly on
the white masonry. Prior to 1892, when the Temple was sacked, a seven-
branched sceptre was carved on the wall to the right of the serpent.

Edmonds, whose work is based on notes taken between 1930 and 1945, gives the
following description:110

Both above the door and on the wall to the right of the snake are carved a
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number of curious designs including two birds which I could not identify, sun,
moon and stars within a circle, other circles decorated internally which they call
“shields”, a comb, something that looked like a pierced ladle, and a crook.111

The “circles” mentioned by Edmonds were still in place in 1992; they are part of a
relief located directly over the door into the Sanctuary, which is set in a recess a
little inside the portal.}12 On a pediment over the front of the portal there is an
intricate relief representing two lions facing each other, flanked on either side by a
peacock carrying a chick on its back. Between the two sets of lions and peacocks
there is a stylised representation of two hilél.

Pilgrims usually kiss the threshold of the Qapiya Sheykh Adi and give
donations to the guardians, who are posted here on festive occasions and who
accompany pilgrims who come to visit the shrine at other times. The portal leads
into the main hall of the Sanctuary, a dark and venerable space with five impressive
pillars, a number of chandeliers and other lights, and various ornaments. Near the
portal there is a cistern known as Hewdé Nasir el-Din. According to legend the
angel of that name—a member of the Heptad who is also the angel of death—comes
to clean his knife here whenever a person dies anywhere in the world. A little
further on there is a niche where a senjagq is said to be kept behind a curtain.113 A¢
the far end of the hall, one turns into a chamber which contains the tomb of Sheykh
Hesen; this gives onto the larger chapel where Sheykh Adi is buried. Pilgrims walk
three times around this tomb, and tie a knot in one of the colourful pieces of cloth
which cover it. Beyond this chamber there is a large, cavernous space where the
olive oil from the sacred groves is kept in two rows of large jars. In the cavern

beyond this, pilgrims throw handkerchiefs at a place on the wall, with the words Ya

Sheykh Adi. Elsewhere in the same space there are two holes in the rock into which
pilgrims put their hands down to the wrists, saying the words “heaven, hell”
(behisht, dozhe) three times. The rather neglected tomb of Sheykh Obekr is also
located in this area. Another hall, the “Heywan of Sheref el-Din”, is reached from
the chamber of Sheykh Hesen. 114

A flight of steps, hidden by an inconspicuous door in the chamber of Sheykh
Hesen, leads io the Cave,!15 one of the most sacred places of Yezidism. Many
Yezidis strongly object to aliens visiting the Cave, and it is seldom mentioned in the
literature.116 The Cave is dark and very small. It contains a niche with light, feq
with oil from the sacred groves. One is reminded here of the text of the famous
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‘Light-verse’ of the Qur'an (24. 35), where God’s Light is said to be “like a niche
in wall, in which a lamp is placed... it is lighted with the oil of a blessed tree, an
olive neither of the East nor the West.” A remarkable synthesis thus seems to have
been achieved between ancient Iranian!17 and Islamic symbolism. From the Cave a
narrow passage leads to the larger Cavern,118 through which flows the water of
Zemzem spring. This sacred spring is thought to come directly from its namesake in
Mecca because of a miraculous act by Sheykh Adi. A Hymn describing this miracle
(T. 16) also links Sheykh Adi with another rite connected with the Cavern, viz. that
of rubbing one’s back against a place in the wall, 119

A small door leads out of the Cavern into the open air. Near this door—more or
less beside the Zemzem spring but on the other side of the wall—is a place known
as gay-kuzhi, “bull-killing”, where bulls are said to be sacrificed. However, the
great bull-sacrifice during the Festival of the Assembly takes place at the shrine of
Sheykh Shems, and my informants could give no definite information as to the
occasions when this place was used for such a purpose.120 The close proximity of
spring and sacrificial place may, however, be significant. In the same area, there are
a number of stables and store-rooms, including one where berar are kept.

Different parts of the roof of the Sanctuary are thought of as separate areas, and
are known by different names. The area directly above the Cave is called Bana
Kafé (see T. 9. 44), and that above the Doorway is referred to as Bana Qapi.
Edmonds!2! states that the entire roof is known as “the roof of Shaykh Assin”
(i.e., Sheykh Hesen), but strictly speaking the name probably denotes only the area
surrounding the qubbe devoted to that Sheykh.

ON THE HOLY BEINGS

The individual character and functions of many Yezidi holy figures are less well-
defined than those of their counterparts in most other religions. While the structure
of many myths and legends of Islamic, Judaeo-Christian and pre-Islamic Iranian
origin can still be discerned in the Yezidi tradition,!22 one can often only guess who
was the original protagonist. The Appendix, describing the individual
characteristics of the most prdmincnt holy figures, shows that relatively few traits
are attributed to one figure only. One reason for the Yezidis’ apparent vagueness in
such matters can be sought in the fact that, in practical terms, they normally
approach God through a Sheykh who in turn represents a khas or angel.123 All
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holy beings are thus regarded as representatives of the Divine which, in the minds
of believers, presumably limits the relevance of their individual personalities. This
blurring of identities is especially evident in cases where the symbolic significance
of two or more figures is similar. Melek Tawus, Ezid and Sheykh Adi, for
instance—leading Beings who are all to some extent representative of the Yezidi
faith—share several, though not all, of their epithets and functions. The process of
semi-identification is facilitated further by the use of such epithets as “King’,
“Sultan”, “Lord”, or “Prince”, which are employed more or less indiscriminately
for various holy figures, and also for God himself (see Appendix). Such
considerations may also help to explain the tendency to attribute traits or functions
which originally probably belonged to God only, to beings who—in terms of
Aristotelian logic—cannot be identical with Him.

The Yezidi tradition thus contains many statements which may appear puzzling
to researchers trained to regard the validity of distinctions as the basis of all
analytical argument. However, they clearly reflect the the insights of composers
who recognised an undivided divine force, expressing itself in various phenomena
whose seemingly distinctive characteristics are of no great significance in terms of
ultimate reality. This characteristic approach to religious truth is more easily
understood when viewed in the context of the practicalities of Yezidi observance.
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20 Menant 1892: 116.

21 Lescot 1938: 69-70.

22 Drower 1941: 293,

23 Sileman and Jindi 1979: 27.

24 On which see above, p. 60. The term “sacred shirt” {s commonly used for the Zoroastrian
counterpart of this garment,

23 Layard 1849: I, 301; Badger 1852: 126; Empson 1928: 84.

26 See Art. 4 of the 1872 Petition discussed above, p. 6f.

27 On the origins of this reverence for thresholds see above, Ch. 3, n. 1.

28 These objects have rounded tops and are usually under a metre high. There is one, called
nishana Sheykh Mend (“the sign of Sheykh Mend”), on the square in front of the main Sanctuary
of Lalish; another, simply known as Chiyayé ‘Erefat, “Mount ‘Erefat”, is located high up on the
hill of that name. The word nishan, lit. “sign” or “proof” (viz of supernatural power), is in fact
used by the Yezidis of Sheykhan for any holy place, from the structures mentioned here to shrines
and springs of water. Lady Drower (1941: 27), who spoke Arabic with her informants, mentions
the use of the word mazar (Kurd. mezar) in the same sense. Lescot (1938: 78) mentions the
terms ziyaret and {alish for “shrine”,

29 Edmonds 1967: 7.

30 Menant 1892: 114.

31 Lescot (1938: 87) speaks of “walking around the Sheykh’s house” (similarly al-Damliiji 1949:
199). This is intriguing, since the custom of walking around an object as a sign of worship is
attested in the Avesta (Yasht 11. 7, see Kreyenbroek 1985: 63). During the Festival of the
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Assembly, a procession of ‘men of religion’ solemnly walks three times around the Forecourt of
Sheykh Adi as part of the official ritual (see below, p. 152, and cf. Edmonds 1967: 13, whose
remarks, however, seem to refer to a procession around the “village™). Also, pilgrims walk three
times around the tomb of Sheykh Adi. However, Pir Khidr Siléman informs me that no such
observance forms part of fiwaf in the Sheykhan, and it may be that the above statement is based
on a literal translation of the Ar. term fawdf, “‘circumambulation”, which in a Yezidi context may
signify no more than “performing the proper rites”. On the Yezidi festivals called fiwaf see p. 74f.
32 The role of the hearth-fire is illustraied, moreover, by the use of the word ojag, lit. “hearth™, for
a ‘priestly’ lineage. If such a family has no descendants, its hearth-fire is said to have gone out
(kor-ojag bi, see Siléman 1985: 52).

33 Dirr: 1917-18: 569.

34 Nau and Tfinkdji 1915-17: 263.

35 On this group and their powers see further below, pp. 134-5. ‘

36 Some of these buildings, such as a small shrine at Memé Shivan in the Sheykhan area, have g
pair of gazelle’s horns mounted over the doorway. I was told that this is done to protect the place
against wild animals, which may not be the original reason. It seems that such horns were
formerly found even on private houses (PX).

37 See e.g. Drower 1941: 27.

38 see Lescot 1938: 79.

39 Empson 1928: 52-3.

40 Lescot 1938: 78.

41 Lescot 1938: 79-80.

42 Drower 1941: 550.

43 The only image known to Yezidism is that of a bird representing Melek Tawus. The cave in
question, however, contained carved panels whose subjects have no obvious connection with

_ Yezidism, and it is possible that the lady identified one of these with “Kaf”.

44 Edmonds (1967: 74) describes the rites of the sanctuary of Melek Miran near Ba“shige, which
cures rtheumatism. Sufferers take some earth from the sanctuary, go down to a stream, whose water
they mix with the earth, rubbing the mud on their stomachs. They then tie a tassel of their head-
dress to a nearby oleander shrub. When approaching the shrine of Sheykh Bako at Behzané for
curing fever, one ties a bit of material to a fig tree and feeds the fish in the spring (Furlani 1936:
70). In the case of the Kani Zerka, which cures jaundice (see above), the patients swim in the water
(Furlani 1936: 75). : o

45 These objects have a social as well as a religious significance. If a reconciliation has been
achieved between two feuding parties, they formally exchange berat, the litfle balls of dust from
Lalish; if one party later demands his berat back, this means that hostilities are to be resumed
(Siléman 1985: 37). _ .
46 For observances in which all Yezidis participate, such as the major feasts, see below, Ch. 6.

47 On the.term, which derives from Ar. fawdf, which is used for the circumambulation of the
Ka‘ba, sce also above, n. 31. e
48 S0 Siléman (1985: 15), who states that Yezidi communities in Sinjar, Turkey, Syria and
Armenia do not hold a fiwaf in the same manner as those of Sheykhan.

49 Edmonds (1967: 75), describing a fiwaf, says: “The Yazidis had been busy all night with theix
mysteries in the sanctuary.” This is reminiscent of Layard’s words concerning the Festival of the
Assembly at Lalish (Layard 1849: 1. 294): “Some ceremony took place before 1 joined the
assembly at the tomb, at which no stranger can be present, nor could I learn its nature from the
Cawals.” If such ceremonies exist, however, the Yezidis have continued to keep silence on the
subject, and no further information could be found. : o
50 See the description of siwaf in Siléman 1985: 14-26, and al-Damlaji 1949: 199.

51 1 am indebted for this information to Ms F. Christine Allison.
521 have not been able to find reliable information concerning current practice as far as showing
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the images of Melek Tawus is concerned. Four of the seven original images are still in the
possession of the Yezidis (Siléman 1985: 31f); moreover, replicas of these venerable objects are
said to be used when the Qewwals go on tour (Lescot 1938: 73, n. 1). There would appear to be no
reason, therefore, why the traditional observance should not continue. A possible reason for the
vagueness of my informants may have been that, because of the current precarious military and
political situation, few such tours are made at all now.

33 Badger 1852: 122-6, :

54 Le., “banner”, another word for the image; see Lescot 1938: 73, n. 5.

33 Sic. Presumably for kedxida,

6 This was presumably water from the Kaniya Sipi, cf. p. 80. Note, moreover, the association of

holy objects with healing. |

37 Siléman 1985: 2743,

58 On the mediating functions of religious figures in Kurdistan see Van Bruinessen 1992: 246f, et
passim. , : -
39 Some of the words given here are those of our T. 17. 2-3,

60 Only the Mijéwir, the religious leader of the local community and guardian of the shrine,
should show his approbation at intervals by exclaiming “Yes!”. The reciting Qewwal responds
with the words, “May God increase your mystical knowledge and that of those present and those
who are listening” (Siléman 1985: 40). '

61 ¢., when the Qewwal says, “We are deficient, God is perfect; (God's) mercy on the mothers
and fathers of those who are listening, on the Yezidis of the East and West, and on any person who
wishes for the good of humanity” (Siléman 1985; 40).

5? A good description of a sema” is found in Layard 1849: I, 293.

63 Siléman 1985 41-2.

64 Anastase 1899: 309, quoted in Makas 1900: 48, Empson (1928: 55) has a similar story about
the Khalitiyye tribes, who live in the neighbourhood of Diyarbakir; the reference is thus
presumably to the same group. Several accounts suggest that there is something unusual about the
Khalitiyye tribes. According to Empson (1928: 55), another branch of this tribe does not practise
- circumcision. During a discussion on Zoroastrianism in March 1992, Pir Khidr Siléman told me
that, only a century ago, the Khalitiyye had been “Zoroastrians”. ‘

Note, moreover, the similarity between the names “Bzi” and “Isa”.

66 Empson 1928: 79.

67 See above, p. 34f,

68 al-Magrizi’s evidence may reflect a stage when the community at Lalish met every morning on
the square to the west of the Sanctuary. They would thus have faced both the rising sun and the
twin spires. Empson (1928: 54), curiously remarks that the gibla of the Yezidis is “the Pole
Star”,

69 Information from Chicho, October 1992. The term sima is also used for ritual or festive
meals, see Siléman 1985: 19,

70 Empson 1928: 112: “Latitude N. 37° 46' and Longitude E. 43° 18" at about 3,100 feet above
sea-level.”

n According to Edmonds (1967: 10), the northern mountain ridge as a whole is called Ziyaret,
‘Erefat being “a minor feature above the shrine”,

72See Frank 1911: 86, who states that Sheykh Adi drew a circle on the earth and sat inside it
together with his disciples. Pir Khidr Siléman, to whom I am indebted for the information
concerning the Diwan, said that Sheykh Adi and his companions had sat there “when the Sheykh
came from Baghdad”, probably a popular, simplified version of the original tale,

73 Chicho called the place Geliya Qewwalan, “Gully of the Qewwals”, stating that Qewwals
normally go to urinate there, and to wash themselves before approaching the Sanctuary. Layard
(1849: 1. 280, 287) mentions men and .women performing ablutions in separate places along this
stream. .
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74 The word silat is presumably the Kurdish equivalent of Ar. Sird, 1.e., the bridge between this
world and the hereafter (so al-Damliji 1949: 203). However, the word also resembles the Kurdish
pronunciation of Ar. saldt, “prayer”. ‘

] Saying: Ya Xudé, ya Ezda, ya Tawisé Melek, ya $éxadi, tu gunehéd me dagilti, tu heca me
gebdl ki, “Oh God, oh Divine One, oh Melek Tawus, oh Sheykh Adi, wipe out our sins, accept
our pilgrimage.” As a ritual on behalf of absent friends or relatives, one may splash some water
from the stream in one’s face, saying, sela birayé min (bavé min), sela hemil Ezdiyéd serq i
sam, ie., approximately, “Bless my brother (‘my father’) [i.., the absent person], bless all
Yezidis of East and West” (PX, verbally March 1992).

76 pirq Silate, aliyek doje, ék cennete (PX, verbally, March 1992).

7T The zirgiiz produces a black dye used for the garments of ‘men of religion’, and is regarded as
sacred. The olive trees yield oil which is stored in a cellar of the Sancwary, and is used for
religious purposes.

78 Cf. Ar. hilal, which means “crescent moon”, and is normally used for the symbols of that
shape on top of minarets. Pir Khidr Siléman, as a modern Yezidi, takes the phrase to refer to the
sun, and explains the words qublet il-bidor (T. 7. 8; 8. 5) as *qiblat al-bi-dawr, “the giblg
which rotates”. This runs counter to the rules of Arabic grammar, however, and the original
meaning of the words may be “the gibla of the full moons” (Ar. budir). The words thus stress the
round shape—which the full moon has in common with another great object of worship, the
sun—as a symbol of Yezidism in contradistinction to the crescent moon of Islam.

79 These vanes are normally renewed each year. Edmonds (1967: 18) describes the ceremony of
putting the hilél on the qubbe of Sheykh Shems. Pir Khidr Siléman informs me that this is now
only done once in several years.

80 S0 Guest 1987: 40, cf. Edmonds 1967: 11. The small spire does not seem to appeal greatly to
the imagination of believers. It is often called simply “the small one™. I was told on one occasion
that it belonged to ‘Ebd el-Qadir, and on another that it was dedicated to Sheykh Miisa.

81 During the Festival of the Assembly in October 1992, a number of the lesser shrines,
especially those dedicated to khas who were not the eponyms of known lineages, had no guardians
to welcome pilgrims. ,

82 1n October 1992, the guardian of the shrine of Sheykh Shems pronounced a fairly long standard
benison, beginning, “Sheykh Shems is the refuge of this nation, sustenance, privileges and
distinctions are in the hands of Sheykh Shems...” (§ésims meferré wi milleti, mag ii berar 5
xelat liba Ségims), and containing a few verses from our Text 12 (e.g. T. 12. 18). On the custom
of handing some earth to departing pilgrims see above.

83 For instance the Syrian khas mentioned in Lescot 1938; 79-80.

84 See T. 9. 41; 13. 16; 15, passim.

85 My investigations about this stone, prompted by al-Damliiji’s assertion (al-Damliji 1949: 192)
that such a thing exists and that believers kiss it as part of the observances of the feast called
Jezhna ‘Erefat (see below, p. 157f), initially met with bewilderment and with the gentle but firm
assertion that the Black Stone is in Mecca, not in Lalish. When shown a copy of the relevang
passage of al-Damliiji’s book, however Chicho made further enquiries; two Sheykhs we met
asserted that the Black Stone did indeed exist, and was hidden under the nishan in question, bug
Chicho finally conducted me to a very similar nfshan nearby. )
86 There is another place of pilgrimage of the same name in the Sheykhan, which is also known
as “Little Lalish”. See al-Damliji 1949: 186.

87 S0 Chicho. According to al-Damliji (1949: 185), Sheykh Adi himself is thought to have
established the Pillar,

88 See Edmonds 1967: 18 and, with a photograph, al-Damlaji 1949: 185.

89 For a prayer that is sometimes pronounced here see above, p. 71. It is interesting to note thag
the nature and significance of the spring was probably kept hidden from Layard, who remarks: “The
slabs surrounding the basin [my italics, PGK] are to some extent looked upon as holy... The
water of the fountain is carefully preserved from impurities and is drunk by those who congregate
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in the valley” (Layard 1849: 1. 285). This suggests that, unless he was reluctant to reveal one of
the secrets of the Yezidis, Layard was not aware that the Spring itself is the chief object of
veneration.

90 Edmonds (1967: 19) mentions separate baptismal chambers for boys and girls,

11 was not shown the latter sanctuary, which was said to be further up the hill,

92 8o Furlani 1936. Edmonds (1967: 12) gives this figure’s name as “Shaykh Hasan al-
Musallakh”; this is almost certainly wrong, the Kurdish pronunciation being /me3gile/.

93 Kurd. &¢fiiré ré. The first word presumably derives from Ar. gaffara “to guard, watch over”,
rather than gafara “to forgive”.

94 50 Edmonds 1967 11,

95 Notably in al-Damliji 1949: 183-6, Both this work and Furlani 1936, however, clearly rely
heavily on a common source. This source was probably Isma‘il Beg's al-Yazidiya qadiman wa
hadithan, (Beyrouth 1934), witness, e.g., the suspect “Isma‘il Antarali” (Furlani 1936: 75; al-
Damliji 1949: 184), which probably represents a misreading of Isma'il ‘Enzel(f), written in
cursive Arabic script. al-Damliji, who does not acknowledge his sources, includes in his list of
sanctuaries a number of names which the meticulous scholar Furlani found only in Isma‘il Beg’s
work, without any reference to a shrine. al-Damliiji °s evidence can therefore hardly be regarded as
reliable. On the khas in question see further below, Appendix.

96 Empson’s plan (Empson 1928: 124) shows the market on the western side of the square only;
at present the most conspicuous part of the sidq is on the northern side, opposite the Kaniya Sipi.
97 My informants called this structure “the nishan of Pir Mend”, rather than “Sheykh Mend”.

98 Sec also al-Damlaji 1949; 196. The words are generally understood to mean “the doorway of
the Prince”; however, they could also mean “doorway of Mithra”, which would correspond to the
Zoroastrian term Dar(b)-¢ Mehr, ie., a place where high rituals are performed. Edmonds (1967:
13) calls this doorway “the door of Amadin”.

99 Ct. above, n. 68.

100 The following names were given by Chicho, and confirmed by bystanders: ‘Ezra'il, Jibra'il,
Mikha'il, Derda'il, Mika'il (sic!), Esrafil and Melek Tawaus, -
101 See Guest 1987: plates 8, 9, 11.

102 There is another conrt to the south of the forecourt, which contains living quarters, a large
guest-room, and a space where social gatherings are held.

103 al-Damliiji 1949: 196. The word Mir could refer either to the Prince himself, or to the “Emir
el-Hejj”, see below, p. 126.

104 Edmonds 1967: 14. The area is called Sejada Baba Sheykh. .

105 According to Edmonds (1967: 14), a doorway leading to the Prince’s private quarters is located
in this area,

106 Empson 1928: 122.

07 Le., the west wall of the Sanctuary. )
108 Compare the mace carried by a Zoroastrian priest about to undergo the initiation ceremony
(Navar), see Modi 1922: 204.

109 A tile with a representation of a comb is now found on the outer wall. The Baba Chawiish
informed me that it represented a dragon (ezhdeha), but had been set in the wall upside-down.

110 Edmonds 1967: 14.

111 A tile with this symbol has now been set in the outer wall: I was told it represented a gopal,
i.e., a club or walking stick. .

112 They are set around an inscription containing the words, Bismi’llgh al-rahman al-rahim,
xdliq al-ard wa 'l-samawat. Ahfaz hadha ’l-manzil, mahall Sayx Had, mawgi’ Sayx wa ‘am,
“In the name of God, the Merciful, the Compassionate, the Creator of the earth and the heavens.

Protect this house, the place of the Sheykh who guides (Hadi), the place of Sheykh and
commoner,”
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113 In October 1992 I was told that the senjaq was behind the curtain, but a fellow visitor later
told me that he had checked and that the niche was in fact empty. Empson (1928: 123) had a
similar experience.

114 g4 Edmonds 1967: 15. 1 have no recollection of this hall.

15 Kurd, kaf, see T. 7. 5.

116 Empson (1928: 125) has an accurate description. Other authors, such as Layard and Edmonds,
are aware of the existence of the Zemzem well, but make no mention of the cave or the steps
leading down to it.

117 On the symbol of the cave in the ancient religion see above, Ch. 3, esp. p. 60. -

118 Kurd. megare, see Text 7. 5. For a description of the inside of the Cavern see Empson 1928:
126. ‘

119 1 am indebted for this information to Mr Robert Mitchell.

120 T was told, however, that the sacrificial bull is left there for a time during the Festival of the
Assembly, before being taken to the shrine of Sheykh Shems to be sacrificed (see below, p. 153).
Edmonds (1967: 15) mentions a place he calls “gaykuj”, where animals were slaughtered.
However, this clearly refers to a wider space behind the actual Sanctuary, though within its walls,
which is still used for this purpose.

121 Edmonds 1967: 11.

122 On the pre-Islamic origins of elements of the Yezidi Cosmogony see above, Ch. 3. The links
with the “Pen and the Tablet”, which in the Judaeo-Christian and Islamic Traditions belong to
Moses, are attributed in the modern Yezidism to figures connected with Sheykh Misa Sor, but not
to that figure himself.

123 ¢f, Layard 1849: 1. 297: “The Yezidis recognise one Supreme Being but, as far as I could
learn, they do not offer up any direct prayer or sacrifice to Him.”




APPENDIX TO CHAPTER FOUR

A SURVEY OF PROMINENT YEZIDI HOLY BEINGS

The purpose of this survey is to discuss the main functions and characteristics
attributed to those holy beings who figure prominently in the Yezidi tradition. These
have been divided into eight groups: (1) Figures associated with the cosmogony;
(2) Groups of holy beings and their members; (3) Eponyms of sheykhly lineages;
(4) Other relatives of Sheykh Adi; (5) Eponyms of lineages of Pirs; (6) Figures best
known for their links with a particular function: (7) Figures of evident Muslim or
Christian origin; (8) Others. These divisions are intended to make the world of
Yezidi holy beings more accessible to Western readers by allowing them to compare
figures who have important traits or functions in common. They do not, however,
represent a principle of organisation that would seem familiar to Yezidis, nor has
the alphabetical order been taken into account here. The data presented here deal
only with figures of a certain prominence, and are in no way comprehensive. Only
those descriptions have been taken into account which are either part of the Yezidi
religious tradition or can be taken to be based on actual statements by believers.!
Since it is impossible at the time of writing to verify most of the references found in
the literature concerning shrines, mention has only been made of these when the
available information seemed reliable. The absence of a reference to a shrine,
therefore, cannot be taken to mean that none exists. Since most of the literature
consulted was published several decades ago, moreover, some of the sanctuaries
referred to may no longer exist, and the cults of some ‘holy men’ may likewise
have disappeared.
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1. FIGURES ASSOCIATED WITH THE COSMOGONY

TERMS FOR “GOD™2

Ellah
General: The word Ellah is generally used in utterances inspired by Arabic
counterparts. ~ is the “best of Creators”, T. 6. 1. There'is one ~, T. 8. 1. Sheykh
Hesen is the friend of ~, T. 8. 1.

, - Khudawend
Functions: Creative: He created the world and the six (!) angels (which
presumably implies that he is one of the Seven), T. 2. 19, 20. He roamed in the
world, and created the world and the four ‘elements’, T. 2. 21-4. He created Hell

and Paradise for his creatures, T. 2. 26. Further acts of creation, T. 2. 26-9.

Other: He has established time and directions for men, T. 2. 37. He delivered them
from the storm, T. 2. 38. ‘ .
Identifications and associations: He steers the Ark, T. 2. 15, cf. ﬁ‘.'zdan, T.
2. 16. He declares that Lalish is the “site of truth”, T. 2. 15, cf. Pedsha, T. 1. 22,

Khudé
Characteristic imagery: He is described as an Ocean, and as “a light without
beginning”, T. 4. 2, 3, 4, 5; “His ocean is deep”, T. 14. 23. Four ‘streams’ spring
from the “‘Ocean’: T. 4. 2.
Functions: Creative: He fashioned the Throne, T. 4. 10.
Identifications and associations: He is Pedsha, T. 4. 4, 5; “perfect”, T. 9.
46; 19. 70, cf. Sheykh Adi, T. 14. 26. The names of ~ and Melek Tawus are
pmmunccd over the grave, T. 19. 52.
Other: Ibrahim Khalil recognised his ~ as Truth, T. 1. 42, 43. The pig bears
witness to his name, T. 14. 14. He will be Judge at the End of Time, T. 17. 7.
Ezdan
General: The word probably derives from Persian Yazddn, another term for
Functions: Creative: He threw men into the Mystery of Love, T. 2. 9. He threw
rennet into the ocean; he brought out the Pearl and threw love into it, T. 2. 11 (cf.
Pedsha, q.v.). He circled over the primeval waters, T. 2. 12. He made the ark, T,
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2.13. Seealso T. 2. 8, 9, 10, 11.
Identifications and associations: He built the fourteen layers of heaven and

earth, T. 2. 10, cf. Sheykh Adi in T. 3. 3. He made and steered the Ark, T. 2. 14,
16, cf. Khudawend (q.v.).

TERMS LIKE “KING”, “PRINCE”, etc.3

Pedsha
General: The word means “ng” It is used primarily for God, but can also
denote Sheykh Adi and Ezid, see below under “identifications and associations”.

Characteristic imagery: He is omniscient, T. 1. 19. “The everlasting Lord”, T.
1. 38.

Functions: Creative: Roamed over the primeval waters, T, 1. 21. Travelled with
the Four (q.v.), T. 1. 22. By his order the Seven evolved from a single One, T. 5.

16-21. Further creative functions, T. 1. 23, 24, 25, 26.

Connection with the Pearl: He caused the Pearl to become visible, T. 1. 19. The

mystery of his relationship with the Pearl is referred to, T. 5. 1, 2,34, 5 The
Pearl “comes from his word”, T. 5. 6. He comes from the Pearl], T. 1. 6.
Establishes order and authorises the advent of Yezidism: He is the planner, T.
5. 12. He establishes measures and laws, T, 1. 12, 13 (= Emir). He was the leader
of an army ever since he was Prince (i.e., lord of this world), with the Seven
(g.v.), T. 5. 11, 14. He separated the Shari‘a from Truth, and sent Truth into the
world, T. 1. 13, 14. By order of his Angel the “Mystery of the Tradition” (i.e., the
Yezidi faith) hung suspended in the air, T. 1. 15, 16. He authorised the Tradition,
T. 1. 16. He established a succession of early leaders, T. 3. 15.
Other: He is in a state of Oneness (Tewhid), T. 5. 13. He is the Mystery in heaven,
T. 5. 15. He is in the merciful heart, T. 9. 17. He is the Perfect One, T. 14. 1. His
Throne will come down at the End of Time, T. 17. 3, 7. He is “nicely spoken”, T.
1. 12.
Identifications and associations: He declares that Lalish is “the site of
Truth”, T. 1. 22, cf. Khudawend (g.v.). God is ~ : “God, the Lord of both worlds,
is our Pedsha” (Ellah rebbu ’I-‘alemeyn pasha-é mé) E. 40; T. 4. 4, 5. He
removed his khirge at the Kaniya Sipi and administered baptism, T. 3. 15, a
function probably belonging originally to Sheykh Adi. Both Sheykh Adi and Ezid
are called “Sultan and ~”, T. 8. 3.
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Sultan, Siltan
General: ‘A general term, meaning approximately “sovereign, leader”, and used
mainly for Sheykh Adi and Ezid. The latter is often called “Sultan Ezid”.

- Characteristic imagery: People of the Shari‘a are the enemies of ~ (i.e., of

Sheykh Adi as a symbol of Yezidism), T. 14. 12.
Identifications and associations: He is identical with Sheykh Adi, T. 3. 3;
16. 22, 29, 34, 46. Sheykh Adi is called ~ Sheykh Adi, T. 1. 45. Both Sheykh
Adi and £izid are called “ ~ and Pedsha”, T. 8. 3.

Emir, Mir
General: A general term meaning “Prince”.
Functions: Creative: He established the cornerstones and foundations of the
earth, T. 1. 8, 9. He is mentioned with the Throne in pre-eternity, all-knowing, all-
seeing, T. 1. 5.
After creation: Pedsha became ~ when he became lord of the world, T. 5. 11, 14,
Identifications and. associations: He is God, PX. He shares his creative
functions with God and Pedsha (q.v.).
Other: S‘omethdmg mysterious is said to be in the presence of ~, T. 14. 9. Lovers
come to know him, T. 1. 8. References to his “sign”, T. 19. 17, 18, 66.

Rebb
General: The word means “Lord”. The Qewl published here as T. 10 is said to be
dedicated to Melek Tawus, but the text refers only to ~. Since the meaning of the
word is a general one, no conclusions can be drawn from this regarding other
passages where the word is used, such as the first seven verses of T. 2.
Functions: Creative: T.2.1,2,3,4,5,6,7.
Other: The work of the ‘commoner’ is done in his scfvica, T. 9. 10. The soul
recognises its ~ after death, T. 19. 38.

OTHERS
" Melek Tawus
General: The leader of the Heptad of Archangels. Widely identified by non-
Yezidis with the devil of other religions. Yezidis often state that he is responsible

for the affairs of this world, good or bad. Since believers are discouraged from
discussing him by name (Jilwe, see G. 202), the relatively small number of
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references to him in the Tradition is not commensurate with his importance. T. 10 is
said to be devoted to him (see above, under “Rebb™). Since this claim is probably
representative of informed Yezidi opinion, it is here accepted as true.
Characteristic imagery: Visually, the Peacock, perhaps because of the
conspicuous ‘eyes’ on its tail;# on the peacock images see above. In the Qewls he is
called “the ancient one”, T. 10. 2; “the eternal one”., T. 10. 5. He does not give
birth and has never been born, T. 10. 8. :

Functions: Lord of this world: He is king of the world, T. 10. 2. The lord of
men and jinns, T. 10. 4. He made Adam eat forbidden food, thus helping him to
live in the world, MR. ’
Special concern with the Yezidi community: He is said to have come to earth in
order to help the Yezidis, MR. The Yezidis are called “people of ~ *, MR.

Other: “Angel of the Throne”, T. 10. 2. “Master of firmament, moon and sun”, T.
10. 6. “Judge”, T. 10. 14, 15. He is called “remedy, healer”, T. 10. 17. On his
link with oaths see E. 56, and below, Ch. 6. . |
Curative powers: He guards against the Evil Eye, Emp. 53.

Shrines: A shrine at Lalish is dedicated to him, C. Also a rock-cleft in Sinjar,
Emp. 52f.

Identifications and associations: “You are forever God”, T. 10. 1, 3. He 1s
Ezid, C. He shares the connection with oaths with Sheykh Shems (q.v.).

Other: The names of God and ~ are pronounced over the grave, T. 19. 52,

The Greatest, or Glorious, Angel
General: This being is mentioned in T. 7. 13 and T. 9. 15. He is said to be on
high and in the presence of the Seven. T. 10, which is probably devoted to Melek
Tawus, calls him “the living one, the glorious one”, T. 10. 5. There is also a
reference to “the Angel above”, T. 9. 18. The words could refer to God, Melek
Tawus, or both.

E7id, Sultan Bz
General: His name derives from that of Yazid b. Mu‘awiya, see above, pp. 28,
37. He seems in a sense to represent the Yezidi faith as such.
Fu_n?ctions: Lord of this world: The King is the planner, ~ knows who is in front
and who is behind, T. 5. 12. Pedsha is the Mystery in heaven; this moment, this
hour is in the hand of ~, T. 5. 15. He has power over many, T. 14. 25. He holds
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the Pen of Power in his hand, T. 1. 7.

Symbol of Yezidism: The Yezidis are followers of the name of ~, T. 8. 10. The
community performs his dhikr, T. 3. 8; 4. 12, 16. At circumcision, when a boy
becomes a member of the Yezidi community, he says: “T am the lamb of the Red ~,
A. 311. “The descendants of the Red ~ ” (i.e., presumably, the Yezidis) are
referred to, T. 3. 15. “The symbols of ~ are the khirges”, T. 3. 22, 23. He will
fulfill the wishes of followers of the house of Adi, T. 3. 10. On sitting down, some
Yezidis say: “Ya Ezid”, PGK.

Shrines: Melek Tawus’s shrine at Lalish is said to belong also to ~, since the two
are identical, C and others.

Identifications and associations: He is sometimes said to be identical with
Melek Tawus, C. He is identified with Behliil€ Din (q.v.), E. 49. He guides the
Ark, T. 2. 16, cf. Khudawend, T. 2. 14. As with Melek Tawus, the members of
the Heptad are represented as being under his command, T. 5. 11, 14.In T. 8. 3
we find both “ ~ is my Pedsha” and “Sultan Sheykh Adi is my Pedsha.” The colour
red, and perhaps the connection with the Pen, link him with Misa Sor (q.v).
Sheykh Hesen (q.v.) is likewise said to be Lord of the Tablet and the Pen.

Other: His Mystery is referred to, T. 7. 5; 9. 35; 13. 12. He is saluted, T. 14. 1.

Jibra'il

See below, under “Groups of Holy Beings”.

Sheykh Adi
General: On the historical figure see above, Ch. 2.
Functions and characteristics: Creative: He created the world, T. 3. 3, He
brought forth the fourteen layers of the earth and sky, T. 3. 3.
He is (semi-)divine: Worship and prostrations for him, T. 9. 46. He is perfect, T.
14. 26. His name is “the pre-eternal word”, T. 3. 2, 18. He is the qutb of the time,
T. 16. 11.
His links with other holy beings: Sheykh Shems was his wezir, E. 32. He
assembled holy men in the Cavern, T. 15. 24. He gave a gift to Mehmed Reshan
and made him leader of the Forty, T. 16. 5. He is implicitly mentioned as a member
of the Heptad, T. 6. 1.
His diwan (“assembly” ):5T. 7.7; 9. 13, 18. On the Day of Judgement believers
will assemble at the diwan of ~ and Sheykh Hesen, T. 17. 9.
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Leader of the community: The pristine leaders were invested with his khirge, T.
3. 16. The prayers of his Qewwals are still prayed, T. 6. 12. He is called “crown
from the first until the last”, T. 1. 45; 6. 1.

Protector: He promises protection to Dawid, T. 15. 15. Believers ask him for a
livelihood, T. 9. 16. He is a “place of refuge, a source of help”, with Sheykh Mend
and Sheykh Shems, T. 14. 20. “Lord of Mercy”, T. 16. 1.

As a figure in history: He is in Hakkari, T. 9. 17. He was bom at Beyt el-Far, and
came to Hakkari; people gathered around him, T. 16. 2,3, 4. He is in the Cavern,
T. 16. 3, 23, 24. In the cave, T. 16. 25.

Miracles and exploits: He performs miracles, T. 15. 8, 16, 17. He made
Dawd’s tongue grow again, T. 15. 14. It is implied that he caused his servant to
eat insatiably by creating an ocean inside him, thus putting his opponents out of
countenance, F. 83; T. 15. 18f. He made Mehmed Reshan ride a rock, T. 16. 12,
13. Challenged by other Sheykhs, T. 16. 9, 10. The miracle of widening the
Cavern is implicitly associated with him, T. 16. 27. Likewise the miracle of cows
eating his opponents’ lions, T. 16. 38-41. He beat his stick upon the rock and
brought forth water (from Zemzem in Mecca), T. 16. 31, 32. He spoke to the water
and brought it forth, T. 16. 36. He brought Seyyid Ehmed (el-Rifa‘i)’s rosary and
stick directly from Mecca, T. 16. 33. He miraculously released Zeyn el-Din (q.v.)
from prison, D. 183.

Shrines: The main Sanctuary at Sheykh Adi is dedicated to him.

Identifications and associations: He is perfect, T. 14. 26, cf. Khudé, T. 19.
70. He is called Sultan, T. 1. 45; 3. 3; 8. 3 (fzid is called Sultan in the same
verse); 16. 22, 29, 34, 45, He brought forth the layers of the earth and sky, T. 3.

3, cf. Ezdan, T. 2. 10. He is sometimes identified with Yezid and Khidr-llyas, E.

49. For the legend of the Ocean inside his servant see also under Dawiid and Mar
Yuhenna.

Other: His Mystery, T. 9. 34; 13. 10. He has a Covenant with Dawid, T. 15. 17.

Sheykh Shems
General: On the link between the mythical and the historical fi gure see above, Ch.
2. He is a member of the Heptad. Also one of the Four (q.v.). He is generally
identified or closely associated with the sun. He is the eponym of the Shemsani
Sheykhs, E. 31. The Meshef Resh is attributed to him, F. 81.
Characteristic imagery: That of a wezir, or “second-in-command”. He is the
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wezir of Sheykh Adi, E. 32; the wezir of Sheykh Hesen, PX. ~ had a factor or
lieutenant (wezfr) of the same name, F. 81.

Functions: Creative: He brought the “cornerstones”, T. 12. 2.

Links with God or Creator: He is really God, PX. He is the Creator, T. 12. 3, 4,
5. He is the friend of God, T. 8. 1.
"Goes to see God daily: He goes to see God three times a day; prayers are
addressed to him, L. 66. He goes to see God three times a day, PX.

Links with the Sun: He is the “Divinity of the Sun and gibla of the believers™, J.
11-12. “Lord of the Dawn”, T. 6. 5; 12. 9.

Links with Fire: Fire is his terrestrial counterpart, J. 11-12.

Object of devout feelings: To kiss his hands and robe is the object of pilgrimage,
T. 6. 5; 12. 9. He is called “my religion”, T. 8. 6. “We give praise to him”, T. 12,
1. He is called “Lord of grace” and “Lord of mystical knowledge”, T. 6. 4, 6; 12.
8, 10. “Place of refuge, source of help”, with Sheykh Mend and Sheykh Adi, T,
14. 20, 21. He is the object of believers’ hopes, T. 6. 8, 10, 11; 9. 15; 12. 12, 14,
15. He is entreated to investigate the state of “his house” (i.e., the world), T. 7,
passim. He is called “remedy for all ills”, T. 12. 4.

His role in the affairs of the world: He has designed men and set them on their
way, T. 6. 8; 12. 12. He gives sustenance and takes it away, T. 12. 5. All creatures
have “a part in” him, T. 12. 6. Birds share the Mystery with him, T. 12. 16. Jews
and Christians have gone in search of him, T. 12. 17, 18.

Link with oaths: Oaths are sworn “by the Doorway of (the shrine of) Sheykh
Shems”, PX.

Shrines: He has a major shrine, with qubbe, at Lalish, where the bull-sacrifice
takes place. He has a tomb or shrine near Behzané, F. 81. Also shrines in
Sheykhan and Sinjar, F. 81.

Identifications and associations: With God, see under “functions”. For his
creative functions, cf. God, Sheykh Adi. The connection with oaths he shares with
Melek Tawus (q.v.). His name is mentioned twice in a list of members of the
Heptad, T. 6. 1. He is identified with Shams-e Tabrizi, the friend of Mawlana Jalz]
al-Din Rumi, T. 12; and is called “the Tartar”, T. 3. 14; 12, passim. He ig
sometimes identified with Jesus, E. 49. He is “Lord of the Moon”, T. 14, 21, an
epithet usually belonging to Fekhr el-Din, J. 10. He is mentioned together with
Fekhr, T. 9. 32, 38. He is said to have nine sons: Amadin, Babik, Khidr, ‘Elf ,
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Evdal, Babadin, Hewind, Hesen, Toqil, E. 32. The Lord of Jinns (g.v.) is among
his followers, J. 12.

Other: His Mystery, T. 13. 14. His mor (“baptism”), T. 6. 7; 12. 11.

2. GROUPS OF HOLY BEINGS AND THEIR MEMBERS

The “Seven Mysteries”, or “Seven Great Angels” .
General: The names of the Seven who make up the Heptad are variously given. A
set of names of Judaeco-Christian or Islamic origin is generally identified with
another group of names, some of which belong to relatives of Sheykh Adi.
Anastase/Bittner’s version of the Meshef Resh gives the following pairs: ‘Ezra'il =
Melek Tawus; Derda'il = Sheykh Hesen; Israfil = Sheykh Shems; Mika'il =
Sheykh Obekr; Jibra'l = Sejjad el-Din (Sejadin); Shemna'il = Nasir el-Din; Tiira'il
= Fekhr el-Din. Browne/Guest’s version differs slightly: ‘Ezazil = Melek Tawus;
Jibrail = Sheykh Obekr; ‘Ezra'll = Secad el-Din, and Niira'il = unknown. In the
morning prayer the following names are found: Shems el-Din, Fekhr el-Din,
Sejadin, Nasir el-Din, Babadin, Sheykh Shems, and Sheykh Adi (note the double
mention of Shems and absence of Sheykh Hesen), T. 6.1. T. 7.13 has: ‘Ezra'il,
Jibral, Mika'll, Shifqa'll, Dirda'il, Israfil, ‘Ezazil. Chicho named: ‘Ezra'il,
Jibra'll, Mikha'il, Derda'il, Mika'l [sic], Israfil, Melek Tawus. Other variants are
attested (for Sheykh Shems see F. 81). They were created by God, in the Pearl,
MR, cf. T. 1. 31. Elsewhere it is implied that Khudawend is one of the Seven, T.
2. 19.
Characteristic imagery: The number seven. Seven lights are lit for them near
the doorway of the Sanctuary, see above, p. 81.
Functions: They play a role in this world: They approached Adam and made
him come alive, T. 1. 32; 2. 25. They came to “the Pearl and the Cup” seven
hundred years after the completion of Creation, T. 2. 29. When Pedsha became Mir
(i.e., when the world was created), he was together with the Seven, T. 5. 11, 14.
They are as one: From One they became Seven by order of Pedsha, T. 5. 16-
2]1.They are Seven doorways for the one Word, T. 4. 14. They are exactly alike, T.
5. 22.

‘Ezra'l, ‘Izra'il
General: The angel of death, T. 19. 33, 35, 36; J. 10. “I fear the qualities and
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~majesty of ~ 7, T. 19. 32.

Identifications and associations: Sejadin is likewise said to fetch the soul, J.
10. The MR, in Browne/Guest’s version, identifies ‘Ezra'll with Sejadin.
Anastase/Bittner’s version identifies him with Melek Tawus, presumably because
the latter ordains bad things as well as good.

Jibra'il
General: Plays a prominent role, under God, at Creation, MR.
Curative powers: Diseases of the soul, O. 12.

‘Ezra'll and Jibra'il
General: They are apparently thought of as a pair, possibly representing good and
bad aspects of divine power.
Shrine: At Lalish.

The “Four Angels” (Char Melek), “Four Mysteries”
General: The individual members of this group are not often mentioned; they are
- probably the four sons of fzdina Mir (i.c., Sheykh Shems, Fekhr el-Din, Sejadin
and Nasir el-Din, E. 4), see T. 7. 9. There is a strong link between the Four Angels
and the four ‘elements’, T. 5. 25, 26, 27.
Characteristic imagery: The number four: “Four streams from the Ocean of
God”, T. 4. 2. “Four lamps with one wick”, T. 4. 14. “Four humans from one
foundation”, T. 4. 15, 16.
Functions: The play a role at Creation: They travel with Peds]ha (@.v.), T. 1.
22. God’s foundation consists of four cornerstones, T. 4. 3.

“The Eleven™ ,
General: Very little is knpwn about this group. “The eleven pairs who are ready
for battle”, T. 4. 9. “Eleven are a deep ditch; seven are dark and four are
Juminous”, T. 4. 14. Ezdina Mir had seven daughters and four sons, PX.

The “Forty Holy Beings” (Chil Mér, Chil Méran)
General: The concept of “forty saints” is well-known in popular Islam. However,

the Yezidi Chil Méran is sometimes conceived of as one person, and identified by
some with Sheref el-Din, who lifted a large stone which forty men could not lift, E
11.
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Shrines: At Lalish. The highest peak of a mountain in Sinjar has this name, G.
33. o

Identifications and associations: Hesen Meman is said to be their leader, T
9. 41.The same is said about Dawi{idé Derman (F.41-2), and about Mehmed
Reshan (Nau and Tfinkdji 1915-17: 263). Shcykh Adi made Mehmed Rcshan
leader of the Forty, T. 16. 5.

3. EPONYMS OF SHEYKHLY LINEAGES

QATANI SHEYKHS

Sheykh Adi
See above.

Sheykh Obekr
General: The eponym of a subdivision of the Qatani Sheykhs, E. 31. The name
presumably derives from Abii Bakr (cf. below under “Ebii Bekr”), via a stage
*/Awi Bakr/. Many modern Yezidis, however, deny any connection between the
two. T. 5 is dedicated to him but is uninformative as to his character or functions,
Functions: The khirge is said to have come to him, which implies that he played
an important role in the mgtury of the faith, T. 3. 12.
Curative powers: His shrine near Ba* shiqge cures fever, E. 74.
Shrines: His tomb is situated in the main Sanctuary at Lalish; a small qubbe is
erected over it. A shrine at Ba‘shige and one in the western part of Behzané are also
dedicated to him, F. 68.
Identifications and associations: The MR (Browne/Guest) identifies him
with Jibra'il; MR (Anastase/Bittner) with Mika'il. Sheykh Obekr, ‘Ebd el-Qadir el-
Rehmani, and Isma‘il ‘Enzel are the eponyms of branches of the Qatani family of
Sheykhs, E. 31. They are said to be Sheykh Adi’s brothers (together with ‘Ebd el-
‘Eziz), see above Ch. 2. He is sometimes identified with Ebi Bekr, E. 49,
Other: His “mystery” is referred to T. 9. 37; 13. 13. He is called “my lord”, T. 8.
3.

“Ebd el-Qadir el-Rehmani
General: The eponym of a subdivision of the Qatani Sheykhs, E. 31. He probably
owes his origin to the historical ‘Abd al-Qadir al-Jilani.




102 ' : YTZ[D][SM.

Characteristic imagery: Traces of a Sufi background are unmistakable. His
mother is said to have been the daughter of Sheykh Juneyd; she drank from a
stream into which the blood of el-Hellaj, a pupil of her father’s, had trickled, and
chncewed ~,BE.72.

Shrines: PGK was told that the small qubbe over the grave of Sheykh Obekr was
dedicated to him. A sanctuary close to the Qfran village of Mejniiniyye is devoted to
Sheykh ‘Ebd el-Qadir el-Jilani (E. 72), and thus probably also to “el-Rehmani™.
Identifications and associations: See under “Sheykh Obekr”. “Qadirg
Rehman” and Obekr are mentioned together in a Yezidi prayer, Dirr 1917-18: 559,

Sheykh Isma‘il ‘Enzel
General: The eponym of a subdivision of the Qatani Sheykhs, E. 31.
Shrines: Has a shrine at Lalish.
Identifications and associations: See under “Sheykh Obekr”.
Other: A “Prophet Isma'il” is invoked in T. 19. 31, 32. Furlani’s entry “Seyh
Isma‘il ‘Antarali” (F. 75) is probably based on a misreading of this name.

SHEMSANI SHEYKHS

Ezdina Mir, Yezdin Amir
General: He is not himself an eponym, but is held to be the ancestor of the
branches of Shemsani Sheykhs, the mythical father of Shems al—Dm Fekhr al-Dm
Sejadin and Nasir l-Din, E. 4. “ ~ and all four mysteries”, T. 7. 9.

Sheykh Shems

See above.

Amadin, ‘Emad e]-Din
General: The eponym of a subdivision of the Shemsani Sheykhs, vialSheykh
Shems (the other being Babik), E. 31. One of the sons of Sheykh Shems, E. 32.
Curative powers: Stomach ache, F. 69; stomach pains, together with Babadin,
J. 10. |
Shrines: At Lalish.
Identifications and associations: His mother was Khatlina Fekhre, his
brother Fekhr €l-Din, F. 72. He is sometimes identified with Mika'il, F. 69. For
his association with Sheykh Shems and Sheykh Babik see under “Gemerad” For his
links with Babadin see under “curative powers”.
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Sheykh Babik .
General: The eponym of a subdivision of the Shemsani Sheykhs, via Sheykh
Shems (the other being Amadin), E. 31. One of the nine sons of Sheykh Shems, E.
32. “A derwish from the time of Sheykh Adi”, C.
Shrines: At Lalish.
Identifications and associations: On his possible identity with the heresiarch
Babak see above, p. 61. On his links with Sheykh Shems and Sheykh Amadin see
under “General”. :

Melek Sheykh Fekhr el-Din
General: A member of the Heptad. One of the Four (q.v.), the sons of Ezdina
Mir. The brother of Sheykh Shems, with whom he is often mentioned, T. 9. 32,
38. The eponym of the main branch of the Shemsani Sheykhs, whose subdivisions
are Mend and Fekhre. '
Characteristic imagery: His connection with the Moon. The association with
Sheykh Shems, the lord of the Sun, is clearly an important aspect of his persona.
Functions: Links with the Moon: F. 71; 1. 10.
Curative powers: Illnesses afflicting children during the first and last phases of
the Moon (kéma heyvi), 1. 10; PX.
Shrines: In the village of Memé Shivan, D. 179.
Identifications and associations: He is identified with Nira'l, and also with
Kamiish, MR. His brother, Sheykh Shems, is called “Lord of the Moon” in T, 14.
21, presumably because of ~'s imagery. ~ is also identified with Moses (q.v.), E.
49. According to one tradition, his mother was Khatfina Fekhre, and his brother,
Amadin, F. 72. For his links with Sheykh Shems, Sheykh Mend and Khatfina
Fekhre see under “General”, above. ,
Other: His Mystery, T. 13. 15. The prayers of his followers are still prayed, T. 6.
12, His permission is sought for the recitation of Qewls, T.1.1,2.

Sheykh Mend b. Fekhr, Sheykh Mend Pasha
General: The eponym of a subdivision of the Shemsani Sheykhs, via Fekhr el-
Din, (the other being Fekhre), E. 31. He is said to be a son of Fekhr el-Din.
Characteristic imagery: Derives from his connection with snakes.
Functons: He is said to “rule over serpcms‘", F. 76.
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Miracles or exploits: Sheykhs of his lineage can handle snakes without
suffering ill-effects, PX. |

Curative powers: Snake bite, J. 10.

Shrines: At Lalish, where his shrine is said to contain a cave full of snakes.
Another shrine at Behzané, F. 76; Dr. 28.

Identifications and associations: He is called “Place of refuge, source of
help”, together with Sheykh Adi and Sheykh Shéms, T. 14. 20. For his links with
Fekhr el-Din and Khatfina Fekhre see under “General”.

Other: He is called “Lord of the Assembly” (F. 76), a relatively general honorific
epithet. '

Khatiina Fekhre
General: A female figure, the eponym of a subdivision of the Fekhr el-Din branch
of the Shemsani Sheykhs, via Sheykh Fekhr el-Din (the other is Mend), E. 31.
Curative powers: She is approached by women for problems connected with
childbirth, J. 10.
Shrines: At Lalish.
Identifications and associations: Daughter of Sheykh Fekhr, sister of
Sheykh Mend, wife of Hesen Jellg, PX. Mother of Amadin and Fekhr el-Din, F.
79. For her links with Fekhr el-Din and Sheykh Mend see under “General”.
Other: She is especially popular with Sinjari Yezidis, C.

(Melek) Sheykh Sejadin, (Sejad el-Din)
General: A member of the Heptad, mentioned in T. 9. 41; 13. 16. One of the Four
(q.v.), the sons of FEzdina Mir. The eponym of a main branch of Shemsani
Sheykhs, E. 31.
Functions: That of a psychopomp, J. 10.
Shrines: His tomb may be in the vicinity of Ba‘shige, F. 80-1.
Identifications and associations: He is variously identified with Jibra'il and
‘Ezra’il, MR (see above under “Seven Mysteries”), and sometimes with “Elf (q.v.),
The function of a psychopomp is also attributed to ‘Ezra'il (q.v.), and to the Ahl-¢
Haqq Archangel Mustafd, K. 70. Nasir €l-Din has a similar function.

(Mir) Sheykh Nasir el-Din
General: A member of the Heptad. One of the Four (q.v.), the sons of Ezdina
Mir. The eponym of a main branch of the Shemsani Sheykhs, E. 31. His name ig
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sometimes given as Nagir el-Din of Baban, T. 9 41; 13. 16.

Characteristic imagery: Angel of death, with a knife.

Functions: He is the angel of death, PX. “The divinity who cuts off heads”, 1.
10. “He was the executioner of Sheykh Adi; if the Sheyi(h was displeased with
anyone, Nagii killed him”, F. 79-80.

Shrines: A water tank inside Sheykh Adi’s shrine at Lalish is named after l*um, it
is said that he cleans his knife there when anyone has died in the world, PX,

Nasritkh, MR. Also with ‘Umer b. el-Khettab (q.v.), E. 49.

ADANI SHEYKHS

(Melek) Sheykh Hesen
General: A prominent member of the Heptad. “The ancestor of the Adani
Sheykhs”, F. 73. On the historical figure see above, Ch. 2. T. 11 is devoted to
him.
Characteristic imagery: That of a preacher, He has taken his place on the
minbar, and intones hymns, T. 4. 18. His speech is free of idle words, T. 11. 4.
“Of sweet words”, T. 11. 1.
Functions: Is dear to believers: He is the Guide, and gives believers hope, T.
11. 3. “The lands from east to west weep because he weeps”, T. 11. 5. He is called
“my ancestor”, T. 8. 6. :
Lord of the Tablet and the Pen: J. 10.
Lord of the White Wind: J. 10.
Curative powers: Diseases of the lungs and rheumatic complaints, O. 12,
Rheumatism, J. 10 (theumatism is associated with wind, E. 74).
Shrines: A major qubbe on the shrine of Sheykh Adi is dedicated to him, being
located over his tomb. A separate shrine at Lalish belongs jointly to him and to “his
brother Melek Sheykh Hesen”, C.
Identifications and associations: He is identified with al-Hasan al-Basri, who
was his incarnation in the period of Behlill (q.v.), E. 33. Also with the Prophet
Muhammad, E. 49. He is said to be the ancestor of Sheykh Fekhr and the House of
Adi, T. 11. 5. He is mentioned together with Sheykh Adi and Sheykh Shems, T. 6.
2. The Assembly of Sheykh Adi and ~ will be a centre for the faithful on the Day of
Judgement, T. 17. 9. “The Tradition stood still at the names of Sheykh Adi and ~
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,T . 11. 27. The connection with Wind and rheumatism links him with Sheykh Misa

Sor (g.v.). He shares his connection with the Pen with Ezid and with the Ahl-e

Haqq Archangel Pir Miisf, K. 70; this trait may originally have belonged to Sheykh

Miisa Sor (g.v.).
~Other: His Mystery is referred to, T. 9. 36; 13. 12.

Sheykh Miisa Sor ( “Red Moses”), Sheykh Miis
General: The eponym of a subdivision of the Adani Shcykhs (the others being
Sheref el-Din and Ibrahim Khetni), E. 31.
Functions: Lord of Air and Wind: F. 79; J. 10. At harvesting and winnowing
time the Yezidis say, “O Red Sheykh Miis, give a great deal of wind, then we shall
prepare for you baked [= red] loaves” (Ya §éx Milsé Sor, bidey bayeki zor, dé bo
te péjin sewkét sor), 1. 10. | _
Curative powers: Illnesses connected with air, F. 68. Diseases of the lungs and
rheumatic complaints (he shares this concern with Sheykh Hesen, q.v.), O. 12.
Rheumatic complaints, J. 10.
Shrines: At Lalish, D. 182.
Identifications and associations: The connection with the wind and with
rheumatism links him with Sheykh Hesen (q.v.). The latter shares his connection
with the Pen with the Ahl-e Haqq Archangel Pir Miisi (K. 70); since that trait
probably derives from the story about Moses receiving the Tablets of the Law on
Mount Sinai, it may originally have belonged to ~. It is also attributed to Ezid
(q.v.), with whom ~ shares the epithet “the Red”. He is said to be a companion of
‘Ebd Resh (g.v.), F. 79. He is believed to be the brother of Ibrahim Khetni (g.v.),
D. 183. On his links with Sheref el-Din and Ibrahim Khetni see also under
“General”, above.

Sheref el-Din
General: The eponym of a subdivision of the Adani Sheykhs, via Sheykh Hesen
(the others being Ibrahim Khetni and Sheykh Miis), E. 31. He is said to have
introduced the Jiwane tribe of Sinjar to the Yezidi faith. His status in Sinjar is
comparable to that of Sheykh Adi, E. 5-6; G. 33.
Characteristic imagery: That of a defender of the faith, see under “Miracles or
exploits”. A ballad about this is one of the best-known Yezidi songs.
Functions: He helps the weather (?), F. 81.6
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Miracles or exploits: According to legend, when Sheykh Hesen was killed by
Badr al-Din Lu'lu’, Sheykh Shems was in Tabriz; Sheref el-Din was also away
from Lalish, but he sent messages and organised the defense of the community,
PX. ‘

Curative powers: Smallpox, German measles, F. 81. Smallpox and jaundice, J.
11. Skin diseases, O. 12. |

Shrines: At Lalish. In the village of Beyt Nar, D. 180. In the village of Reshid in
Sinjar, E. 6. He has a small shrine on the summit of Mt Chilméran, G. 33.
Identifications and associations: According to legend Sheykh Hesen was
unmarried but created a son, ~. The latter in turn refused to marry, and Sheykh
Hesen created another son, Ibrahim Khetnf, Nau and Tfinkdji 1915-17: 247. On his
links with Sheykh Mis and Ibrahim Khetni see also above under “General”. He is
sometimes identified with the “Forty Holy Beings” (q.v.), E. 11.

Ibrahim Khetni?

General: The eponym of a subdivision of the Adani Sheykhs, via Sheykh Hesen
' (the others being Sheref el-Din and Sheykh Miisa Sor), E. 31. He was created by
Sheykh Hesen because Sheref el-Din (g.v.) refused to marry.
Shrines: At Lalish, D. 183
Identifications and associations: See under “General”. He is said to bc a
brother of Sheykh Misa Sor, D. 183.

4. OTHER RELATIVES OF SHEYKH ADI

SONS OF SHEYKH SHEMS3

Babadin
General: His name occurs in an enumeration of members of the Heptad in T. 6.1,
but not in the MR. He is said to have been a disciple of Sheykh Adi, F. 70.
Curative powers: Stomach pains (with Amadin), J. 10; O. 12.
Shrines: At Lalish, near that of Amadin.

_ ‘Elf
General: See below under “Figures of evident Muslim or Christian origin”,
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Sheykh Togil, Tokel
General: He is said to have been a disciple of Sheykh Adi, F. 82. “A derwish of
the time of Sheykh Adi”, C.

Khidr .
General: He is probably identical with Khidr Ilyas, on whom see under “Figures
of evident Muslim or Christian origin”.

Hesen, Ebdal, and Hewind _
General: Nothing is known about these figures except that they are said to be sons
of Sheykh Shems. E. 32.

OTHERS
Sheykhalé Shems, Sheykh Khal Shemsan
General: He is said to be “the son Sheykh Shems’s sister”, PX; “a disciple of
Sheykh Adi”, F. 74.
Miracles or exploits: In the days of Badr al-Din Lu'lu’ he was released from
prison and came to Sheykh Adi two days before the end of Ramadan. Sheykh Adi

ordered the festival to begin on that day, see Ch. 6.
Shrines: At Lalish.

Zeyn el-Din, Zindin, Zendin
General: On the historical figure see above, Ch. 2.
Miracles or exploits: One day, when riding Sheykh Adi’s horse, he saw the
Seat and the Throne dbove, and the Bull and the Fish below. He was then
miraculously transporied to Cairo, where he performed miracles. The Governor of
Egypt then had him imprisoned. Sheykh Adi miraculously extended his stick from
Lalish to Cairo and brought him back, D. 183,
Shrines: Two shrines near Behzané, one a sacred stone, the other a tomb-shrine,
Dr. 28. He is thought to be buried at Behzané, D. 182-3.

5. EPONYMS OF LINEAGES OF PIRS

Pir Hesen Meman
General: The eponym of a family of Pirs, whose subdivisions are Hesen Elka and




APPENDIX TO CHAPTER 4 109

Khetibesi, E. 6, 34; F. 41-2. .

Functions: He is said to be head of the Forty (q.v.), T. 9. 41; 13. 16.

Shrines: At Sheykh Adi, D. 184.

Identifications and associations: The leadership of the Forty is also attributed

to Dawiidé Derman (F. 41-2), and to Mehmed Reshan, Nau and Tfinkdji 1915-17:
263.

Hesen Elka
General: The eponym of a subdivision of the Pirs of Hesen Meman, E. 34.
Nothing further is known about him.

Khetibesi
General: She is the female eponym of a subdivision of the Pirs of Hesen Meman,
E. 34. Nothing further is known.

Pir Afat
General: The eponym of a family of Pirs, whose subdivisions are Mehmed
Reshan, Buwal, and Pir Derbés, E. 34.
Functions: Associated with hail and damage to crops, F. 68; with inundations and
storms, J. 9.
Shrines: A shrine near the village of Berestag, F. 68.

Mem Reshan, Mehmed Reshan
General: Eponym of a subdivision of the Pirs of Pir Afat, with Buwal and Pir
Derbés, E. 34. -
Characteristic imagery: His usual epithet is “the lion”, T. 9. 41; 13. 16.
Functions: Lord of the rains: F. 68; J. 10-11. There is an invocation, “Oh
Mehmed Reshan sprinkle (moisture), make rain fall copiously” (Mehmed Regano
bi-regine, barané bi-cerka barine), J. 10-11. He is the protector of harvest and
bringer of rain; his feast is celebrated in spring, O. 3.
Other: He is said to be the head of the Forty, F. 78; T. 16. 5; Nau and Tfinkdji
1915-17: 263. The most powerful oaths are sworn by him, F. 78.
Miracles or exploits: Sheykh Adi made him ride a rock, T. 16. 12, 13, 18, 20.
He told the hostile Sheykhs to rub their backs against the wall of the Cavern to
widen it, T. 16. 27.
Shrines: A shrine at Lalish. His tomb is said to be located behind Mt Megliib, F.
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78.

Identifications and associations: He shares his connection with oaths with
Melek Tawus and Sheykh Shems. The leadership of the Forty is also attributed to
Hesen Meman and to Daw{idé Derman.

Buwal
General: Eponym of a subdivision of the Pirs of Pir Afat, the others being Memé
Reshan and Pir Derbés, E. 34.

Pir Derbés
General: Eponym of a subdivision of the Pirs of Pir Afat, the others being Memé
Reshan and Buwal, E. 34.

Pir Jerwan
General: Eponym of a family of Pirs, whose subgroups are Esibiya, Hajji
Muhemmed, ‘Omer Khale, and Qedib el-Ban, E. 34.
Characteristic imagery: Connected with scorpions.
Functions: He is the Pir of scorpions. Pirs of his lineage can handle scorpions
with impunity, F. 72; J. 11; PX.
Curative powers: He is a protector against scorpions, Q. 5.
Shrines: At Lalish.

Pir Esibiya
General: The eponym of a subdivision of the Pirs of Jerwan, the others being
Hajji Muhemmed, ‘Omer Khale, and Qedib el-Ban, E. 34.
Functions: He is said to have been Sheykh Adi’s treasurer, F. 75.
Shrines: At Lalish, F. 75.
Identfications and associations: See above under “General”.
Other: His name derives from Greek Eusebius, which suggests that he was of
Christian origin, F. 75.

Sheykh Qedib el-Ban
General: The eponym of a subdivision of the Pirs of Jerwan, the others being
Hajji Muhemmed, ‘Omer Khale, and Esibiya, E. 34. He was a companion of
Sheykh Adi, who travelled back and forth between the latter and Sheykh ‘Abd al-
Qadir al-Jilani with letters, D. 44-5.
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Curative powers: Internal diseases, F. 80.
Shrines: He has a gubbe near Sheykh Adi, F. 80.
Identifications and associations: See above under “General”.

Hajji Muhemmed
General: The eponym of a subgroup of the Pirs of Jerwan, the others being
Esibiya, ‘Omer Khale, and Qedib el-Ban, E. 34.
Identifications and associations: See above under “General”.

Pir Khani
General: The eponym of a family of Pirs. Pir Khanf and his clan are said to have
had close links with the Khalitiyye tribe in the Diyarbakir area. Pirs of his clan now
live in ‘Eyn Sifni, D. 46.

Pir Omer Khalid, ‘Omer Khale
General: The eponym of a subgroup of the Pirs of Cerwan, the others being
Esibiya, Hajji Muhemmed, and Qedib el-Ban, E. 34.

Functions: The class of Mirebbi claims descent from him, F. 80.
-Shrines: At Lalish, D. 184.

Pir Hajji ‘Eli, Hajial, Hajali
General: The eponym of a family of Pirs, whose only known subdivision is that
of Pir Behri, E. 34. A separate group of Pirs, known as Pir Ali, may be a
subdivision of this family, D. 46.
Miracles or exploits: He was one of the disciples of Sheykh Adi. Sheykh Adi
stayed for forty days in his house when he came from Ba‘albek, F. 69.
Curative powers: Madness, possession by jinns, F. 72; 1. 11; Q. 12; C.
Shrines: At Lalish.
Identifications and associations: The legend about Sheykh Adi staying in his
house for forty days is also told about Sheykh Mushelleh (q.v.).

Mem Shivan

General: The eponym of a family of Pirs, who live at the village called Memé
Shivan, D. 45.

Functions: The protector of sheep, J. 10; O. 3.
Shrines: At Lalish. He also established the “wishing Pillar”, see above, Ch. 4. A
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village in Sheykhan, which contains a number of shrines and is also known as
“Little Lalish”, is named after him (see above, under “General”).

Pir Behri
General: The eponym of a subdivision of the Pirs of Pir Hajji ‘Eli, E. 34.

6. FIGURES BEST KNOWN FOR THEIR LINKS WITH A PARTICULAR
FUNCTION

Memé Shivan
See above, under “Eponyms of lineages of Pirs”.

Gavané Zerzan
Functions: Protector of cattle, J. 11; O. 3.
Other: Furlani’s “Kata Qani Zarza” (F. 75), who has a shrine near Mt Meqlib, is
probably to be identified with this figure.

Ebii Rish
Shrines: At Behzane. Those who have killed a man with his help put a bird’s
wing on its roof (cf. Ar. rif, “feather”), F. 68.
Identifications and assoclations: Cf. ‘Ebd Rish, below.

Sheykh ‘Ebriis
Functions: Lord of thunder and lightning, J. 10.

Piré Libnan
General: The name means “Pir of the Bricks”. He is believed to have built many
of the shrines of Lalish in the time of Sheykh Adi, PX.
Functions: Khas of marriage and domesticity. During the festival of Khidr-Ilyas g
young men and women pray to him that they may be married to the person they
love. If they then dream of drinking water in the house of the beloved the marriage
will take place, J. 11. He brings about marriages, PX.
Identifications and associations: He is invoked during the feast of Khidr-
Ilyas (J. 11), with whom he appears to have strong links. Khidr-Ilyas is called hig
neqib (i.e., the servant who must be approached to gain access to the master), T, 9,
39.

Other: One of his epithets is “whose prayers are heard”, T. 6. 12. He is also called
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“beloved ~”, T. 9, passim. He plays a prominent role in T. 9. Furlani’s entry “Pir
Lin” (F. 76) may be based on a misreading of his name.

Derwésh el-“Erd
General: The name means “Derwish (of the) Earth”.

Functions: Khas of the Earth, who is invoked during sowing and at burials, J.
i1.

Baba Gishgiish
General: The name is obviously connected with an Iranian word for “ear”, cf.
Persian gis. Since the Kurmanji word is guh, however, its provenance is not clear.
Curative powers: Disorders of the ears, J. 11.

Piré€ Terjiman
General: He was Sheykh Adi’s translator (Arabic-Kurdish). His name occurs in
enumerations of holy figures, T. 9. 41; 13. 16.

Sheykh Mushelleh, Mishelleh
General: The Arabic word mushallah denotes a room for undressing in baths
(from 3allaha “to denude, despoil”). In Lalish the shrine of Sheykh Mushelleh is
where pilgrims first go upon arrival, to make donations, cf. above, Ch. 4. The
concept of the saint seems to have developed from the function. It is said that, if
someone swears a false oath by him, ~ will take away all he posesses, leaving him
“denuded”. According to legend, one of his tasks was to reward those with whom
Sheykh Adi was content and to seize all the possessions of people who displeased
the Sheykh, F. 79.
Functions: See above. He is called “the guardian of the Road”, C.
Shrines: At Lalish, see above. There is also a shrine to him at ‘Eyn Sifni, F.79.
Other: al-Damliji mentions a “Shaykh Amshallah”, who has a shrine in the village
of Ishkiftiyan and for whom a tiwaf is held, D. 179. This is probably a variant of
the same name. Sheykh Adi stayed in ~’s house for forty days when he came from
Ba‘albek, (cf. Pir Hajji ‘El, g.v.), D. 179.

Sitt Nefise

General: The name means “Lady precious”, and denotes the personification of a
sacred tree.
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Curative powers: Fever, F. 65, 79. Insomnia, E. 74.
Shrines: “A holy fig tree at Ba‘shige, which cures fever”, F. 65, 79. “A sacred
olive tree at Ba‘shige which cures insomnia”, E. 74.

Sheykh Bako
Curative powers: Fever, F. 70.
Shrines: At Behzané. Near the actual shrine is a spring of water with a fig tree. 7
Those who have fever go to the tree, fasten a bit of material from their clothes to the
tree and feed the fish in the spring. Those who remove bits of material from the tree
will be afflicted with fever, F. 70.

Feqire ‘Eli
Shrines: An olive tree in an enclosure is sacred to her, E. 74.

Sheykh Kiras
General: The name means “Lord Shirt”, cf. below.
Functions: The Lord of revelations about spirits. He gives information regarding
those whose souls have moved on, F. 76. Cf. the Yezidi expression for death and
reincarnation: “to change one’s shirt” (kiras gihorrin).

Kani Zerr, Kaniya Zerka
General: The personification of a spring. The name means “yellow spring” or
“spring of the yellow ones”.
Curative powers: Jaundice. Patients swim in the spring, E. 75.

Lord of Jinns
General: The figure probably evolved from a belief that pilgrimage to the
sanctuary of Sheykh Shems could cure posscss'ion by jinns.
Curative powers: Anxieties, possession by jinns, J. 12.
Shrines: “His shrine is in the house of Sheykh Shems”, J. 12.
Identifications and associations: He is said to be a follower of Sheykh
Shems.

Dawiid, Dawiidé Derman, Pir Dawiid
General: A khas who occupies a prominent position in the Yezidi tradition, but
appears to have no shrines. T. 15 is devoted to him,
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Characteristic imagery: That of Sheykh Adi’s servant. He is a “loyal servant”
to Sheykh Adi, T. 15. 1, 2. He is called “the Pir of solid faith”, and was made Pir
of Kirman(shah?), T. 15. 25. Sheykh Adi has a covenant with him, T. 15. 17.
Sheykh Adi gives him a gift, T. 15. 24. The name of his steed, Kulbéni, is
mentioned, T. 15. 19, 20.

Functions: He is said to be the Leader of the “Forty” (q.v.), Fr. 41-2. But see
under “Mehmed Reshan” and “Hesen Meman”.

Miracles or exploits: The Zangid Sultan sent him to Sheykh Adi, and he
became Adi’s follower. The Zangid Sultan cut off his tongue, but Sheykh Adi made
it grow again, T. 15. 11f. Sheykh Adi tied the Ethereal Ocean under his arms, T
15. 18. His stomach is an ocean, T. 15. 22.

Identifications and associations: A legend similar to the one about the Ocean

attached to Dawiid’s person is told about “Sheykh Adi’s servant”, in connection
with Mar Yuhenna (q.v.).

Meleké Miran (Meleké Méran)
General: He is said to be the ancestor of the Yezidis, F. 76.
Miracles or exploits: He was born of a virgin mother during the period of
Shehid b. Jerr, E. 74.
Curative powers: Rheumatism, E. 74.
Shrines: Near Ba'shige, F. 76; E. 74. In the stream below the sanctuary there is
an oleander where sufferers from rheumatism go. They bring earth from the
sanctuary, make a mud pie, rub it on their stomach, tear off a tassel from their head-
cloth, which they tie to the shrub, E. 74.
Identifications and associations: For the connections with rheumatism see
also under “Sheykh Miisa Sor” and “Sheykh Hesen”.

‘Ebdi Resho, ‘Ebd Resh
General: This figure has strong links with a stone (F. 67-8), and is reminiscent of
Mehmed Reshan. He is said to have been Sheykh Adi’s servant, D. 178.
Shrines: In the village of Kerabeg, F. 67. In the village of Kendale, D. 178.
Identifications and associations: He is a companion of Sheykh Miisa Sor
(q.v.), F. 68.

Shehsiwar
General: The name means “Lord of horsemen”.
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Functions: Lord of war and horsemanship, J. 11.
Shrines: The Baba Chawiish’s quarters inside the Sanctuary of Sheykh Adi have
this name. There is a shrine to him in the village of Beyban, D. 180.

7. FIGURES OF EVIDENTLY MUSLIM OR CHRISTIAN ORIGIN

Khidr-Ilyas
General: Khidr (Ar. Khidr) and Ilyas were originally two figures (cf. T. 18. 5),
who are now generally thought of as one. The cult clearly has its origin in the
Islamic and Christian traditions, F. 74. ~ is “full of mystical power, ready to give
all answers”, T. 13. 29.
Characteristic imagery: His characteristic epithet is the word negib, “leader,
one through whom one gains admittance to his master”, T. 9. 39; 16. 38; cf. 16.
26.
Identifications and associations: Piré Libnan (q.v.) is invoked at ~’s festival,
J. 11. He is sometimes identified with Sheykh Adi, E. 49. A figure named Khidr is
said to be among the nine sons of Sheykh Shems, E. 32.
Other: Khidr is mentioned in T. 9. 31; 13. 28, 30.

Ibrahim Khelil
General: He is the Biblical and Qur'anic Abraham. He recognised God as
“Truth”, T. 1. 42, 43. He preceded Moses and Jesus, T. 1. 44. He disputed with
Azir and Nimrud (q.v.), T. 1. 43.

_ Azir and Nimrud
General: Two figures who worshipped an idol. Ibrahim Khelil disputed with
them, T. 1. 43.

Miisa, Moses
General: He is mentioned as coming after Ibrahim Khelil, T. 1. 44. He jg
sometimes identified with Sheykh Fekhr el-Din (q.v.), E. 49.
Identifications and associations: See also under “Sheykh Miisa Sor”,

Mehmedé Ni
General: “The New Muhammad”, T. 1. 44.

T -
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Ebii Bekr

General: One of the “rightly guided” Caliphs of Islam. He is called “the
righteous”, T. 9. 28.
Identifications and associations: He is sometimes identified with Sheykh
Obekr (q.v.), E. 49.

‘Umer b. el-Khettab
General: One of the “rightly guided” Caliphs of Islam.
Identifications and associations: He is mentioned together with ‘Elf (q.v.),
T. 9. 29, 30. He is sometimes identified with Nasir el-Din (g.v.), E. 49.

‘Eli :
General: One of the “rightly guided” Caliphs of Islam and the son-in-law of the
Prophet Muhammad.
Identifications and associations: He is mentioned in T. 18. 8, and, together
with ‘Umer (q.v.), in T. 9. 29, 30. He is sometimes identified with Sejadin (q.v.),
E. 49. “Eli is the name of one of the nine sons of Sheykh Shems, E. 32.

Hemze
General: A well-known figure in the Islamic tradition, who is mentioned in T. 18.
8.

Behlil, Behliilé Din, Behliilé Diwane

General: The latter versions of name mean “Behldl the Mad”. He is a well-known
figure in the Islamic tradition. Edmonds was told that el-Hesen el-Besri received
Melek Sheykh Hesen’s “secret” in “the time of Behlill the Mad”, E. 33. A “period
of Bahlil” is also known to the Ahl-e Haqq tradition, Hamzeh'ee 1990: 42-4. In
Yezidism Behill is said to be one of the first disciples of Sheykh Adi, F. 70. Many
popular tales are told about him, Ritter 1967: 22f,

Characteristic imagery: The righteous madman with whom God is pleased, see
Ritter 1976: 22f.

Mcntific‘atinns and associations: He is sometimes identified with Yezid, E.
49.

‘Ebd el-Qadir
General: See under ““Ebd el-Qadir el-Rehmani”.
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Me‘riif el-Kerkhi
General: A well-known Sufi, whose name also occurs in the Yezidi tradition, e.g.
in a hymn devoted to Rabi‘e (g.v.). He is associated with ‘Eqil Munejji (q.v.), F.
71.

Weys el-Qeneyrl
General: The Yezidi figure is probably to be identified with Uways al-Qarani, a
pious man from Yemen who lived at the time of the Prophet Muhammad, and is
revered in Sufi circles.
Curative powers: Headaches and sore eyes, E. 74.
Shrines: Near Ba‘shige, E. 74.

Rabi‘e el-‘Edewiyye
General: Perhaps the greatest female Sufi figure. A Yezidi hymn (bey?) is devoted
to her (O. and J. Jelil 1978: 29f), which includes a dialogue between her and
“Sheykh Bazid” (i.e., Bayezid of Bistam, q.v.). Other prominent Sufi figures, such
as Me ‘riif el-Kerkhi (q.v.), are also referred to.
Characteristic imagery: A woman saint who only follows God’s command,
paying no attention to the affairs of this world.

el-Hesen el-Besri
General: al-Hasan al-Basti was a pious figure (d. 728), who is remembered with
respect by Muslims. In Yezidism, he is identified with Sheykh Hesen, F. 73; Ch.
2.

Bayezid of Bistam
‘General: An early, ‘ecstatic’ Sufi, who is mentioned in the Yezidi tradition in
association with such Sufis as Rabi‘e el- ‘Edcwiyyc (q.v.). Furlani’s “Sheykh Baba
Zayd Bastami” (F. 70) is undoubtedly the same figure. ‘

Mir Ibrahim Khurristani, Brahimé Adem
General: He is to be identified with the Sufi Ibrahim b. Adham, who came from
Khorasan. According to legend, the Sufi saint was a prince who abandoned hig
palace for the mystical quest, Schimmel 1975: 37. The Yezidi Ibrahim is said to
have been a rich man from Khorasan (Khurristan, T. 3. 1), who saw God in 3
dream, abandoned his riches, and became a follower of Sheykh Adi, F. 74.
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Characteristic imagery: Rich man turned mystic.

Sheykh Mensiir el-Hellaj, Hiséné Hellaj
General: al-Hajjaj was a Sufi figure perhaps best known because he was executed
for his beliefs. In the Yezidi tradition, a Qewl is devoted to him, see Siléman and
Jindi 1979: 135-9.
Characteristic imagery: That of a martyr.
Miracles or exploits: There is a legend that a girl became pregnant when she
saw his severed head, F. 77: in one version (E. 72), she is said to have given birth
to “Abd al-Qadir al-Jilani (q.v.).
Shrines: At Lalish, F. 66.

Sitt Khadije el-Kubra
General: A figure who owes her origin to the Prophet Muhammad’s first wife,
see F. 73.
Shrines: At Ba‘shige, E. 74.

Bilal el-Hebesh, “Bilal the Ethiopian”
General: Le., the Prophet Muhammad’s blgck mu'ezzin Bilil, whose name occurs
in the Yezidi tradition, F. 70.

‘Isa, Jesus
General: He is mentioned in T. 1.43.
Identifications and associations: He is sometimes identified with Sheykh
Shems, E. 49; F. 81.

The Virgin Mary
General: Isma‘il Beg states that, during the feast of the Dead, a cake or loaf is
dedicated to her, F. 77.

Mar Yuhenna
General: The head of the Christian monastery at Lalish which became the Yezidi
sanctuary. Sheykh Adi came to Lalish and performed many miracles. This
impressed Mar Yuhenna, who became his follower. He and his monks were made
to wear black as a sign of penitence. The Feqirs, who wear black, are said to be
their descendants, F. 82. See also above, p.37f, and below under “Henna and Mar
Henna”,

REret |
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Henna and Mar Henna

General: The Christian monastery at Lalish is said to have belonged to ~, see E. 4
and above, Ch.2.

Miracles or exploits: They assumed the shapes of serpents to attack Sheykh
Adi, see above, Ch. 2.

Curative powers: Diseases of the mouth, see above, p. 38.

Shrines: Their tombs are said to be located in the sanctuary of Sheykh Adi, F. 72.

Indiris€ Heyyat
General: The name means “Andrew the Taylor”. The name is of Christian origin.
~ made Sheykh Adi’s ceremonial robes, F. 75.

Mar Girgis
General: A figure of Christian origin, F. 76.
Shrines: According to al-Damlaji there is a shrine of this name at Lalish, D. 185,

Yoseph Qurinaya
General: The name means “Joseph the Cirenean”, and is presumably of Christian
origin, F. 82. _
Shrines: He has a shrine near Ba‘shiqe, F. 82.

Sheykh Mettey
General: The name means “Sheykh Matthew”, and is of Christian origin.
Shrines: According to Anastase there is a shrine to this saint somewhere, F. 78,
Jebel Meqliib is known as “the Mountain of Mar Mettey”.

8. OTHERS

Sheykh Muhemmed
General: “An illustrious man”, F. 78.
Miracles or exploits: He performed miracles. At Ba‘shige he fought against
“the great Sheykh”; when his head was cut off, he took it under his arm and fought
on, F. 78.
Shrines: He was buried near the monastery of Mar Gurgis, in the Mosul area, and
his servant was buried at Ba‘shige. The first iwaf of the year is held in his honour,
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F. 78.

Identifications and associations: His wife was Sitt Hebibe (q.v.), F. 72. The
tiwaf at Ba‘shige is also said to be dedicated to Muhemmed el-Henefiyye, i.e., the
founder of a Muslim school of law, E. 74.

Pir Sheref
General: T. 13 describes his attempts to catch the divine falcon. He is said to be a
descendant of Dawiid, T. 13. 24.

All Bekr
General: Very little is known about this figure.
Curative powers: Diseases of the mouth, J. 11.
Shrines: At Lalish.
Identifications and associations: When the Qewwals pronounce the words,
Ya Sheykh AdS, ya Ald Bekr, this indicates that their recital is finished, C.

Se‘d and Mes‘tid, Se‘ld and Mes‘{id, Mes“id and Musey‘id
Characteristic imagery: The only obvious characteristic of these figures is that
they are represented as a pair, F. 78. .

Shrines: Mes‘id’s shrine is near Behzang; the shrines of Mes*fid and Musey‘id
are said to be in Ba‘shige, F. 78. A tiwaf is held for Se‘id and Mes‘{id at Behzané,
D. 182.

Identifications and associations: Other pairs are Jibra'il and ‘Ezra'il (q.v.),
Sheykh Hesen (q.v.) and Melek Sheykh Hesen. Figures whose chief characteristic
is that they are described as a pair are also found in the traditions of the Ahl-e Haqq
and of Zoroastrianism, K. 71.

Pir Hesen Jelal, Jellg
General: He was a son of Sheykh Shems, and married Khatiina Fekhre, PX. He
played the def and shibab for Sheykh Adi, F. 72.

Sheykh Shelal
General: He is said to have received the khirge as a leader of mankind, T. 3. 13.
He is possibly to be identified with Jalal al-Din Riimi.
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Lakmadin Baba
General: He was the guardian of Sheykh Adi’s secrets, i.e., his secretary, F. 76.

Sheykh “Son of the Road”
General: A figure, thought to be of Christian origin (F. 82), about whom little is
known.
Miracles or exploits: He is said to have subjugated Babylon, F. 82.
Shrines: He is reported to have a shrine at Lalish, F. 82.

Pir Blb
General; He is believed to have been one of Sheykh Adi’s intimate friends, F. 70,
Identifications and associations: The MR states that he is identical with
Be‘elzebub, the god of Ahab (G. 204), but the claim may well have originated with
a nineteenth century scribe.

Biibé Qelender
General: The name is mentioned by Furlani (F. 71). It seems likely that he is to be
identified with Pir Biib.

Mem Kadri
General: He may owe his origin to ‘Abd al-Qadir al-Jilani, although he is
probably conceived of now as a separate figure.
Shrines: Near Ba‘shige, F. 76.

Mehmedé Reben
Shrines: At Lalish. Nothing further is known.

B{ Qetar Baba
General: He is believed to have been Sheykh Adi’s representative in the Mardin
area, F. 71.
Shrines: Furlani states that a major shrine near Mardin is dedicated to him, F. 71,
It is not known whether this sanctuary still exists.

Dayka Jakan
General: According to Giamil (1900: 35), this name means “beautiful woman™
(normal Kurd. for “beautiful mother” would be dayka jiwan).
Shrines: Near Behzané, F. 71.
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Sitt Hebibe, Marta Hebibta, “the Beloved Lady”
General: The wife of Sheykh Muhemmed (q.v.), F. 72; Giamil 1900: 35.9
Shrines: Near Behzang, F. 72. In Ba‘shige, E. 74.

Hekki Fires
General: His ancestor was Lugman, his descendants cure wounds with drugs and
aromatic plants, F. 72.
Curative powers: Wounds, F. 72.

el-Khasiyye, Khasse
General: A female saint whose name is reminiscent of the Arabic word for lettuce,

(Ar. khass). In the MR this is said to be the reason for the taboo on eating lettuce,
G. 203; F. 74.

Shehid b. Jerr
General: See above, Ch. 2.

Shrines: He has a tomb and a qubbe at Ba‘shige, E. 74.

Sheykh Hentlish
General: One of the first disciples of Sheykh Adi, F. 73.

Ebii ’1-Qasim
General: The son of Sheykh Hentiish; an early follower of Sheykh Adi, F. 68.

Sheykh ‘Eqil Munejji
General: One of Sheykh Adi’s first disciples, F.69.
Identifications and associations: He is associated wirth Me‘riif el-Kerkhi

(q.v.), F. 69. The name may conceivably derive from that of ‘Uqayl al-Mambiji,
cf. Lescot 1938: 23, 231.
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Notes

1 For the sake of brevity and clarity references will here be given in the text. A = Anastase 1899:
C = Chicho, verbally: D = al-Damldji 1949 Dr = Drower 1941; E = Edmonds 1967; Emp =
Empson 1928; F = Furlani 1936; Fr = Frayha 1946; G = Guest 1987, J = Jindy 1992; K =
Kreyenbroek 1992; L = Lescot 1938; MR = Meshef Resh; O = Othman 1993; T = text, below;
PGK = Kreyenbroek, eyewitness account; PX = Pir Khidr Siléman, verbally.

2 Although there can hardly be any doubt that most of the terms given here are synonyms, it
seems preferable to discuss them separately. References are given to the words as they occur in the
Kurdish text; the translation normally gives English terms.

3 References are given to the words as they occur in the Kurdish text; in most cases the translation
gives English terms.

4 The Zoroastrian Mithra is said to have “ten thousand eyes”, Yashr 10.7, 91, 141; 6. 5; Yasna 1.
3. 2. 3. There may also be a connection with the Evil Eye.

5 The word diwan denotes the assembly of male followers, dependents and guests of a great man,
who are required by Kurdish etiquetie to pay regular visits to him, see Van Bruinessen 1992: 82-5.
6 Or “the times” (“i tempi” in F. 81).

7 al-Damliji (1949: 183) gives his name as Khetmi.

8 According to one account (E. 32), the nine sons of Sheykh Shems are: Amadin, Babik, Khidr,
‘Eli, Evdal, Babadin, Hewind, Hesen and Togil. =
9 The statement that she was Sheykh Muhemmed’s mother (F. 78, which refers to Giamil), must
be a mistake.



CHAPTER FIVE

SOCIAL ORGANISATION: TITLES, GROUPS AND FUNCTIONS

The text of the “Evening Prayer” (T. 7. 10) implies that the Yezidi equivalent of the
five “pillars’ of Islam is the obligation on each believer to honour his relationship
with five figures: the Sheykh, Pir, Mirebbi, Hosta, and the ‘Brother of the
Hereafter’. In modern practice only three of these—the Sheykh, Pir, and the
‘Brother (or Sister) of the Hereafter’'—play a role in the lives of most people, but
the statement is significant in that it mentions five different social ties where Islam
makes more varied demands.! Just as places typically provide a focus for the
Yezidis’ feelings of devotion, the obligation to maintain an elaborate set of social
relationships constitutes an important element of the Yezidi concept of religious
duty. The following leading figures, groups and institutions play a relatively
prominent role in the Yezidi tradition, and will be discussed below: the Prince and
his family; the Pismirs; the Baba Sheykh; the Péshimam; the Sheykh el-Wezir: the
Baba Chawiish; the Sheykhs; the Pirs; the Qewwals; the Feqirs; the Kocheks:2 the
Mirids; the Mijéwir; the Ferrash; the Kebane and the Figreyyat; the ‘Brother (or
Sister) of the Hereafter’; the Mirebbf and the Hosta; the Kerif,

The information presented here derives almost. exclusively from sources
describing the state of affairs in the Sheykhan area, with some reference to Sinjar
and Syria. Some differences may well exist between the institutions, customs and
terminology described here and those of other Yezidi communities.
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THE PRINCE AND HIS FAMILY

The Prince (Mir) of Sheykhan is the religious and secular head of the entire Yezidi
nation.3 He is traditionally regarded as the vicegerent of Sheykh Adi, and also of
Melek Tawus (see below), and his person is felt to be sacred. Traditionally, his
clothes may only be washed by a Kochek, and many things which had come into
contact with him had to be dealt with in a special way. In theory, the powers of the
Prince are almost unlimited; he cannot be removed and has the right to
excommunicate any believer at will.> The Mirs of Sheykhan were traditionally
venerated by the entire community,5 although in practice their power was probably
only effective in and around the Sheykhan area, where they had been largely
autonomous until they became subject to the rulers of Amadiyya in the late
eighteenth century.” In 1930, a British proposal to remove an unsatisfactory Prince
provoked a furious reaction from the main leaders of the community.8 Currently,
internecine squabbles and the harsh political realities have had the effect of
detracting somewhat from the authority of the Princely family, but even so some of
its members are still very highly respected. The revenue of the Prince consists of
the donations to three of the seven senjags,? and of a share of the pious gifts to the
shrines of Sheykh Adi and Sheykh Shems at Lalish.

The Prince and his household reside in the Castle at Ba‘dré. According to the
Sheykhan Memorial 10 when a Prince dies the new incumbent must be chosen from
the Princely family by “all the Yezidi chiefs or their representatives”.11 The office
has been in the hands of the Chol family at least from the early eighteenth century
onward.12 Legend, in fact, links this family directly to Sheykh Adi.13 According to
one account,14 when Sheykh Adi was dying, the three branches of Sheykhs,
Shemsanis, Adanis and Qatanis, were quarreling about his succession. In answer to
Sheykh Adi’s prayers, God sent Melek Tawus to settle the matter. The Peacock
Angel came to the earth, and created a man on the spot. This was Chol Beg, who
was created from the “void” (chol). His descendants, the Princely family, are
therefore the representatives of Melek Tawus on earth.15 The Chol dynasty is
widely believed to be linked to the Qatani Sheykhs (who claim indirect descent from
Sheykh Adi), and members may only marry within the family, with the Pismirs
(see below), or with the ‘Ebd el-Qadir branch of Qatani Sheykhs.16

U
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THE PISMIRS

According to al-Damliiji,17 the Pismirs constitute a separate group. The name
means “descendants of the Prince”18 and, like the Princely family, the Pismirs trace
their lineage to Sheykh Obekr. According to the tradition their ancestor was Sheykh
Mensiir b. Obekr, the brother of Sheykh Melik, who was the Princes’ forebear.
The group intermarries with the Princely family. Formerly, it seems, a member of
this group resided in every major village of Sheykhan,19 as a figure of authority,
and members of the clan gathered at Ba‘dré each Friday to discuss current affairs
with the Mir. The Pismirs hardly seem to play a prominent role in modern Yezidi
life. They are seldom referred to in Yezidis’ discussions on matters of religion, and
equally rarely in the literature.20

THE BABA SHEYKH .

Many Yezidis regard the Baba Sheykh as the spiritual leader of the faith, although it
could be argued that his authority is subordinate to that of the Prince even in
spiritual matters. As his title indicates, the “Father Sheykh” is the leader of the
Sheykhs. His responsibility for the spiritual side of the faith is reflected, MOTeoVer,
by his traditional function as supervisor of the Kocheks.2! The incumbent must
belong to the Fekhr el-Din branch of the Shemsani Sheykhs. The office often
passes from father to son, but the appointment is formally in the hands of the
Prince.22 The Baba Sheykh traditionally leads a pious and austere life, fasting for
forty days of the year and abstaining from alcohol.23 He has a special seat at the
Sanctuary in Lalish, and his presence there at the time of the Festival of the
Assembly is essential for the validity of the ceremonies.?4 In modern usage the title
Ekhtiyaré Mergehé, “Old Man of the Sanctuary”, also refers to the Baba Sheykh.25

THE PESHIMAM

An important aspect of this function, it seems, is that the incumbent must be a
descendant of Sheykh Hesen.26 Thus, each of the three main branches of Sheykhs
is represented by a leading religious figure: the Qatanis by the Prince, the
Shemsanis by the Baba Sheykh, and the Adanis, who claim descent from Hesen,
by the P€shimam. That this was indeed one of the grounds for instituting the office
is suggested by local traditions, some of which closely associate the function with
the clan, and by the nature of the P&shimam’s functions (see below). According to
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Edmonds,27 some Yezidis claim that the office is a recent innovation, originating in
the year 1892, when ‘Umar Wahbi Pasha attacked the Yezidi community. The
creation of this function, it was said, was intended to placate the Muslims. The
institution of a Yezidi office would have been highly unlikely to have such an
effect, however, and the story may not be true.28 1t does, however, seem to reflect
a sense among the Yezidis that the function of the P&shimam, unlike that of the
Baba Sheykh for example, is hardly one of traditional significance.

The Sheykhan Memorial?9 states that the Péshimam “receives his pay from the
the alms offered by the community in the name of Hasan al-Basri”, and that he is
the authority for celebrating marriages and fixing dowries. Traditionally, the right to
celebrate weddings belongs to the Adani Sheykhs.30 Similarly, it has been claimed
that the Péshimam has a monopoly on literacy,3! which is more often said to be a
privilege of the Adanis as a group.32 Furthermore, the Péshimam leads the salai-
like prayer on Leylet el-Qedr, which is performed by the Adanis but rejected by the
Shemsanis.33 It has further been noted that Shemsani Sheykhs tend to be
contemptuous of this office, which presumably reflects their traditional antagonism
to the Adanis.34 All these considerations seem to confirm the impression that the
Péshimam is first and foremost a representative of the Adanis.

Again according to the Sheykhan Memorial, the Péshimam is appointed by the
Prince.35 Edmonds states that, in 1944, the Péshimam and two deputies were
resident at Behzané, Ba‘shige and Siréski respectively, and that there was a third
deputy in Northern Sinjar.36 It thus seems that such deputies could also be given
the title of péshimam. Lescot mentions the presence of one péshimam in Sheykhan,
one in Sinjar, and possibly a third near Mayafarigin.37 Isma‘il Beg recommended
that a péshimam should be elected for each group of five villages.38 Describing the
order of precedence of dignitaries in the procession which takes place during the
Feast of the Assembly, two very knowledgeable informants39—admittedly after
some discussion— mentioned two péshimams, the “Péshimam of the Emir el-
Hejj”, and the “Péshimam of the Baba Sheykh”, It may be legitimate to conclude
that the title péshimam can be used relatively loosely, which again suggests that, in
the minds of many Yezidis, the prestige of the principal P&shimam is hardly
comparable to that of the Baba Sheykh. |

THE SHEYKH EL-WEZIR
One of the signatories of the Sheykhan Memorial, whom Edmonds calls “the senior
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representative of the family of Shaykh Shams”, styled himself “Wezir of Sheykh
Adi”, or “Wezir of Sheykhan”.40 It seems probable that a title containing the word
“wezir”, which is a characteristic epithet of Sheykh Shems himself 41 is often given
to the figure who is felt to be the leader of the Shemsani Sheykhs (apart from the
Baba Sheykh, who is the head of all Sheykhs). In an enumeration of leading Yezidi
dignitaries, Ishak of Bartella mentions a title which has been translated from Syriac
as “Sheykh General”;42 the original title may perhaps have been Sheykh el-
Wezir.43 This title is currently used by a most prestigious figure who, during the
Festival of the Assembly of 1992, acted as guardian of the Shrine of Sheykh Shems
at Lalish.44 His function was described to me as follows:45 “He is the
representative (na'ib) of the leader of the Yezidis—just as Kheyri Beg is the deputy
(mendib) of Tehsin Beg,46 so the Sheykh el-Wezir is the mendib in Sinjar.” The
present Sheykh’s full name is Khidr, son of Khudéda, son of Hemo Shéro, son of
Lewend Bozo Shami. Both his family and his followers take great pride in his
descent from the legendary Hemo Shéro, who fought with the British against the
Ottomans in 1918, and was given the title “Chief of the Mountain” (i.e., Jebel
Sinjar).47 While the family may thus originally have derived its prestige from Hemo
Shéro’s political status, its authority now seems to lie mainly in the religious
sphere.

THE BABA CHAWUSH

According to the Sheykhan Memorial, the Baba Chawish is “the doorkeeper and
servant of the Baba Sheykh at Sheykh Adi”, and is appointed by the Prince.48 He
may be chosen, it seems, from any section of the community.49 He is the guardian
of the Shrine, who is expected to lead a life of great piety and absolute chastity,50
and whose authority in most matters concerning the Shrine appears to be well-nigh
absolute. In Edmonds’ time, the Baba Chawiish wore an orange stole.5! The
present incumbent is normally dressed entirely in white, with a black cummerbund
(rist), which is dyed with a substance made from the sacred zirgiz tree,52

THE SHEYKHS

The obligation of obedience to a chosen religious leader is found both in pre-
modern Zoroastrianism33 and in the Sufi Orders, but the elaborate Yezidi system of
affiliations between members of different castes and groups appears to be matched
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only by that of the Ahl-e Haqq. Each Yezidi—including the Sheykhs and Pirs
themselves—must have a Sheykh and a Pir. It is not known whether choice ever
played a role in the selection of these spiritual leaders. All extant sources describe a
rigid system of predetermined mutual relations, in which the individual’s right to
choose plays only a very modest role.> Every Sheykh has a number of lay families
who are his mirid or “followers”; in some cases he may also act as Sheykh to
members of other branches of the sheykhly caste, and to Pirs belonging to certain
families.36 On the death of a Sheykh, these followers are divided among his heirs
along with the rest of his possessions.37 The official duty of the Sheykh is to act as
a spiritual guide to his mirids. He may compose prayers for them (see Ch. 4), or
impose taboos (Ch. 6), and is expected to participate on their behalf in the
performance of religious rites, such as those of birth, marriage and death. In return,
the mirid pays his Sheykh a certain sum of money each year,’8 shows him great
respect, and to some extent obeys his authority.

As we saw earlier (Ch. 4), many Yezidis feel that, in honouring the living
Sheykh, they are worshipping the holy man who is the eponym of his lineage. The
sheykhly caste is divided into three groups, each of which has special link with one
of the legendary figures of old. These groups, in turn, are subdivided into a number
of branches and sub-branches. The Shemsanis claim descent from the four sons of
Ezdina Mir, the Adanis from Sheykh Hesen, and the Qatanis have a special link
with Sheykh Adi, claiming descent from his relatives.>® The principal branches of
the Shemsani Sheykhs are:60 Sheykh Shems, with subdivisions named after his
descendants Amadin and Babik;6! Sheykh Fekhr el-Din, with the subdivisions
Mend and Fekhre; Sheykh Sejadin; and Sheykh Nasir el-Din.62 The main branch of
the Adanis is the family of Sheykh Hesen. Subdivisions named after his
descendants are: Sheref el-Din; Ibrahim el-Khetni;63 and Sheykh Miisa.64 As
Edmonds points out,63 mirids of the Adanis usually claim affiliation to Sheykh

Hesen, rather than to one of his sons. Apart from the family of the Prince and the
Pismirs, the branches of the Qatani Sheykhs are: Sheykh Obekr; ‘Ebd el-Qadir
Rehmani;66 and Isma‘il ‘Enzel 67

Each of these three groups of Sheykhs is endogamous.68 Traditionally there is a
certain rivalry between them, and also between their followers.59 It is not unusual
to hear remarks such as, “Before Sheykh Adi came along, the Prince was 3

Shemsani; it was only when he came that the Qatanis usurped the office”, or “The
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Qatanis are lying when they claim to be descended from Sheykh Adi; everyone
knows that their ancestor was Sheykh Adem.”70 There appear to be some minor
differences in attitude, at least between the Adanis and Shemsanis. As we saw
above, on Leylet el-Qedr the Péshimam, who represents the Adanis, leads the
community in a slightly modified form of the Muslim saldr. At one point, the
Shemsanis then come and seize their prayer-mats, which they hide in the Sanctuary
of Sheykh Shems.” It is generally acknowledged that this custom has its origin in
a real disagreement between the groups in the past (see further Ch. 6).
Furthermore, the right to literacy is traditionally said to have been confined to the
Adani Sheykhs.”2 Given the fact that, in the early centuries of Yezidism, the Kurds
presumably associated the notion of a written religious tradition chiefly with
Islam73—and that many Yezidis must strongly have objected to it, witness the
traditional ban on writing—one might hazard the guess that the Adanis were less
inclined than the Shemsanis to reject practices associated with Islam.74 On the links
between individual families of Sheykhs and Pirs see below.

THE PIRS

Although the Pirs constitute one of the most important castes of the Yezidi
community, their actual functions do not appear to be well circumscribed. The
definition of the Pir as being “to some degree an understudy of the Sheykh”,75 does
not seem inappropriate. That the Pirs’ status is inferior to that of the Sheykhs is
perhaps most clearly suggested by the fact that Yezidis give their Pir about half the
amount of the dues of their Sheykh.”6 Some deny any such inferiority,”7 however,
and in practice a Pir can perform most of the duties of a Sheykh if the latter is not
available.”8 This lack of an obvious functional distinction between the two castes
may be the reason why some documents written by Yezidis do not differentiate
clearly between them.”

Nevertheless, every Yezidi must have a Pir as well as a Sheykh, and the system
of relationships between families of Pirs and Sheykhs, and between those and other
sections of the community, is part of the intricate network of social relationships
that is characteristic of Yezidi society. It has been noted that, while sheykhly
families have names of Arabic origin—which imply descent from figures who,
historically, were relatives of Sheykh Adi—families of Pirs tend to have Kurdish
names.80 The main reason for any difference in status between Sheykhs and Pirs



-

132 YEZIDISM

may therefore simply be one of ancestry, the Pirs being the descendants of
prominent companions or disciples of Sheykh Adi while the eponyms of the
sheykhly lineages were his relatives.

The Pirs are divided into four main branches:81 Hesen Meman,82 with the
subdivisions Hesen Elka and Khetibesi; Pir Afat, with the subdivisions Mehmed
Reshan, Buwal and Pir Derbés; Pir Jerwan, with the subdivisions f",sibiya, Hajji
Muhemmed, ‘Omer Khale and Qedib el-Ban; Pir Hajji ‘Eli, with the subdivision of
Pir Behri. The affiliations of the families of Memé Shivan and Pir Khani are not
known.83 Generally, Pirs are free to marry members of any Pir family. Exceptions
are the Pirs of Hesen Meman, who must marry within their own family, and those
of Jerwan and Mehmed Reshan, who are regarded as being of the same status and
may intermarry between themselves, but cannot marry members of other clans,84
The relations between individual families of Sheykhs and Pirs are strictly governed
by tradition. Our knowledge of these links is limited, but they do not appear to
follow a discernible pattern.35 It seems likely, therefore, that such relations between
‘priestly’ families were determined by accidents of history which can no longer be

traced.

THE QEWWALS

The Qewwals, the “reciters” who tour the country with the senjag, recite the Qewls,
play sacred music on the def and shibab, and preach to the congregation (Ch. 4),
constitute a distinct class. They are drawn from two families, the Dimli, who speak
Kurmanji, and the Tazhi, whose first language is a dialect of Arabic.86 Both
families live in the villages of Ba‘shige and Behzané.87 In the late nineteenth
century, there were just under forty Qewwals.88 It has been claimed89 that
Qewwals must be able to read and write, and that those who remain illiterate rank as
laymen, although their descendants may again become Qewwals. While it is true
that the instruction of Qewwals is said to be in the hands of a branch of the Adani
Sheykhs,%0 who claim the privilege of literacy, it seems possible that the traditional
criterion was training in a more general sense, rather than leaming to read.91 In the
past the Qewwals are said to have undergone a rigorous training from an early age,
some learning to recite Qewls, others to play the sacred instruments.92 At the end of
this period of instruction they were examined by the Baba Sheykh.93 The standard
of training is now said to be rapidly deteriorating.94 The transmission of the sacred
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texts, it seems, is largely in the hands of dedicated volunteers; certainly it is no
longer the exclusive province of Qewwals.93

THE FEQIRS

The Order of Feqirs cuts across the dividing lines between the classes. It includes
some sheykhly families (Obekr and Ibrahim Khetni), a family of Pirs (‘Omer
Khale), and laymen (notably the Dinadi tribe of Sinjar, who correspond to the
Ribenishii of Sheykhan and are affiliated to Sheykh Mend, and also the Ed Zéro
and Ed Jindo, branches of the Sharqf tribe, whose Sheykhs are those of Babik and
Obekr respectively).%6 Admission to the Order is by initiation.97 Before they are
initiated, the children of Feqirs have no special status—being regarded as Sheykhs,
Pirs, or laymen depending on the original status of their family—and membership
does not affect their status as regards the rules of marriage.98 It seems clear,
therefore, that the Order of Feqirs was originally not a rigid caste, but rather an
institution open to all pious Yezidis.?? Michel Febvre,100 a seventeenth-century
traveller who was well acquainted with a Syrian community of Yezidis, described a
society which apparently knew only two groups, the “whites”, or laymen, and the
“blacks”,101 or Feqirs. It seems that, in this community, any laymen could be
initiated into the Order of Feqirs provided he had undergone the required
preparatory training.102 Siouffi, 103 writing in the late nineteenth century, still states
that any Yezidi may become a Feqir, a claim that may have been based on
information describing a traditional rather than an actual state of affairs. The
information of both sources, however, confirms that the Order was once open to
all, and that the present structure represents a relatively late development, perhaps
influenced by the model of other hereditary castes.

The main role of the Feqirs in Yezidi society, it seems, is to be paragons of
piety. In theory, they should fast for long periods,104 abstain from smoking and
drinking, sleep on hard beds and wear coarse woollen clothes.105 They may not
indulge in any aggressive behaviour.106 The Feqirs are regarded by other Yezidis
with respect, or indeed with fear. The least act of violence against them was
traditionally held to endanger one’s fate in the hereafter, and if a Feqir were to
attack another Yezidi, it seems, the latter would do nothing to defend himself.107 It
is also said that Feqirs may requisition anything they please from the houses of their
coreligionists.108 Whatever the truth of such stories, they can at least be regarded as
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illustrations of the community’s attitudes towards this group.

Both the person and the robes of Feqirs are regarded as sacred. Special rules
govern the handling of their facial hair, and their corpses.109 Their tunics (khirge),
which are thought of as replicas of the khirge of Sheykh Adi, are particularly
venerated.110 The traditional garb of Feqirs consists of the following items:111 4
black felt cap, with a heavy black turban wound around it; a shirt or tunic (khirge)
of black wool, whose neck-line has a different shape from that of the ‘sacred’ shirt
(girévan) wom by other Yezidis;!12 a plaited cummerbund (gemerbest),113 worn
around the tunic; a pair of trousers; a woollen mantle, worn over the khirge.114
Under his clothes, hung around the neck next to the skin, a Feqir must wear a black
woollen cord (mehek, meftiil). Both gemerbest and mehek must always be worn,

even when sleeping. 113

The leader of the Order is known as the “Steward of the Kitchen”116
(metbekhchi), or “Gatekeeper” (serderf)117 of the House of Sheykh Adi. He is
appointed by the Prince.118 In Siouffi’s time, it seems, a leader of the Order, who
was referred to as Kek (“brother”), lived in Aleppo.11?

THE KOCHEKS
The Kocheks, whose title means “little one”, form a non-hereditary group whose

members, it seems, may come from any caste.120 In the late nineteenth century,
there were some two to three hundred Kocheks.121 According to the Sheykhan
Memarial, 122 “They are the outdoor servants of Sheykh Adi. They fetch wood,
draw water, and so on, under the authority of the Baba Sheykh. They have no alms
allotted to them.” Like the Feqirs,123 they are known for their piety and
supererogatory works, such as long periods of fasting.1?4 One of their tasks
consists of participation in a seven-day occasion, known as “the Road of the
Qewwals”.125 For this function the Kocheks alone are summoned to come to
Sheykh Adi, to cut wood on the mountains and carry it to the Sanctuary. Each
Kochek is given a hatchet and a length of rope for this work. They must keep the
rope by them all the time, as it is a symbol of their sacred task.126

The Kocheks also have another function. The visionaries, diviners and miracle-
workers of the community come from this group.127 Their powers can be used to
foretell how the soul of a dead person will reincarnate, or for purposes of sorcery,
healing, and predicting and averting calamities.}28 They are said to communicate

I
¢
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with the “World of the Unseen’ through dreams and trances.129 Ishak of Bartellal30
recounts that, before the ritual procession of Jezhna ‘Erefat,131 Sheykhs, Qewwals,
and Kocheks gather at Sheykh Adi and tell one another about their experiences in
previous lives. The story was probably inspired to a large extent by the mystique
surrounding the Kocheks. Some Kocheks have used their status to achieve high
political or religious standing in the community.!32 It is said that the taboo on the
colour blue is based on the vision of a Kochek,133 and the miracles and exploits of
some Kocheks are recounted long after-their death.134

THE MIRIDS ‘
A term of Sufi origin, the word mirfd denotes the “disciple” of a Master. Since all
men must have a Sheykh, Sheykhs and Pirs are the Mirids of a Sheykh. Generally,
however, the word is used to denote those who do not belong to one of the
‘priestly’ castes, the laymen or commoners.

THE MIEWIR

The word, which means “neighbour”, most often denotes the custodian of a local
shrine, who must belong to a family of Sheykhs or Pirs.!35 In villages, the
Mijéwirs generally act as parish priests, organising the tiwaf,136 officiating at
funerals, etc.!37 The custodians who welcome pilgrims at the shrines of Lalish can
also be referred to by this title.

Edmonds138 mentions a “Mijéwar branch of the Pir Buwal family”, one of
whose members claimed that the “professional Baptist” at the Kaniya Sipf is always
a Mijéwir. al-Daml@iji,139 on the other hand, states that the Buwal Pirs are
descended from Derwésh, the Mijéwir of ‘Eyn Sifni. In the light of these two
statements, it seems probable that Derwésh was the ancestor of a lineage of the
Buwal Pirs which adopted the name of Mijéwir. Lescot’s!40 somewhat surprising
description of the Mijéwirs as a “caste”, all of whose Sinjari members live in one
village, may be due to a confusion between the word mijéwir as a title denoting a
function, and the name of a lineage of Pirs.141

THE FERRASH
This term, which means “servant”, generally denotes a small group of attendants of
the Shrine of Sheykh Adi who perform such tasks as lighting the lamps of the
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Sanctuary, and the small flames lit at dusk in various places during holy days.
Formerly, the words ferrash and chawiish appear to have been used more or less
synonymously.142 Edmonds reports that the title “ferrash” can be used to denote
the Leader of the Feqirs (i.e., the Metbekhchi, see above).143

THE KEBANE AND THE FIQREYYAT

The word kebane is the Kurdish equivalent of Persian kadbdnii, “lady”,144 and is
used to denote the ‘mother superior’ of the figreyyat, or ‘nuns’.145 These women
must be celibate—i.e., unmarried or widowed—and serve the Shrine of Sheykh
Adi by performing such tasks as sweeping certain parts of the Sanctuary.146 In
1992 there were only two figreyyat in Lalish.147

THE ‘BROTHER (OR SISTER) OF THE HEREAFTER’

It is one of the five obligations on a Yezidi to choose a ‘Brother (or Sister) of the
Hereafter’ 148 from a sheykhly family.149 A man normally chooses a ‘Brother’, and
a woman a ‘Sister’, but it is permitted to depart from this rule. The choice must be
made during or after puberty, and the agreement is traditionally concluded with a
simple ceremony, held preferably at Lalish during the Festival of the Assembly. It
is believed that the ties between the two existed before this life, and will endure
after it.150 On a more mundane level, the ‘Brother’ or ‘Sister’ has certain tasks to
perform at rites of passage, and must help the layman in every way. In return, he or
she receives regular offerings of money, and can expect help and service from the
lay person. On a similar institution among the Ahl-e Haqq, the Shart wa Eqrar, see
above, p. 53.

THE MIREBBI AND THE HOSTA )
These figures, the “tutor” and the “master”, are mentioned in the list of five
obligatory relationships. Modern Yezidis, however, are at a loss to explain the

meaning of the terms.151

THE KERIF

Although this is not an exclusively Yezidi institution,152 it is certainly one of the
social relationships deeply affecting the life of members of the community. The
institution of kerafetr denotes the relationship between an older male and and a

s —
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younger, who has been circumcised on the other’s knees. Far-reaching and life-
long obligations of mutual help and support arise from this relationship. The two
families involved may not intermarry for seven generations,!53 and the Kerif is
generally chosen from a group with whom intermarriage would in any case be
impossible, such as a caste other than one’s own or a Muslim family.154
Conversely, a Muslim may have a Yezidi Kerif.155

St
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Notes

1 Viz the confession of the faith, prayer, alms, fasting, and pilgrimage.

2 Except for the Pismirs and Pirs, these titles are mentioned in a document prepared by Yezidi
leaders for the British authorities in Iraq in 1930, and published in Edmonds 1967: 25-7.

3 According to Furlani (1937a: 158), the Prince is also known as “the Prince of the Pilgrimage™
(emir el-hejj or mir hejj). Edmonds (1967: 30), however, states that this title is given each year
to the member of the Mir’s family who is appointed to take charge of the organisation of the
Festival of the Assembly. o _ '

4 Siouffi 1882: 265-6. According to Siouffi, even the lice from the Prince’s head had to be
squashed while still in place, rather than removed and thrown on the floor, since they had ingested
his blood. : ~

5 Lescot 1938: 85.

6 Lescot 1938: 85.

7 See Lescot 1938: 124; Guest 1987: 57.

8 See Edmonds 1967: 8-9.

9 The § heykhan Memorial (Edmonds 1967: 25-6) states that three senjags belong to the Prince.

10 See Edmonds 1967: 25. .

1N practice popular regard and intrigue within the family both appear to play a role. On the
latter see Guest 1987: 159-86. -

12 See Guest 1987: 283.

13 See, e.g., Lescot 1938: 85-6.

14 Edmonds 1967: 9.

15 The connection between the emergence of the Princely family and tensions between groups of
Sheykhs also plays a role in the account Pir Khidr Siléman gave me in September 1992:
“Originally the Prince was of the Shemsani clan, but then Sheykh Adi came and gave the office to
the Adanis. So there were tensions between those clans, and a third group, the Qatanis, managed to
seize the leadership.”

16 1 escot 1938: 85, n.1; Furlani 1937a: 158.

17 g} Damliji 1949: 37-8.

18 al-Damliiji rejects this etymology.

19 al.Damliji simply states that the Pismirs resided “in every major village™, but this seems
unlikely to be true of, e.g., Armenia or indeed Eastern Anatolia.

20 1 discussing their role, al-Damliiji uses the word “formerly”.

21 gee al-Damlisji 1949: 40. On the Kocheks see pp. 134-5,

22 See Edmonds 1967: 33.

23 al-Damliiji 1949: 40. _

24 1n 1992 the Baba Sheykh, who resides in territory held by the Iragi Government while Lalish
lies in the ‘Safe Haven’, was unable to come to the Shrine at this time. The same prohibition -
affected a number of other figures. It appeared to be largely on account of the absence of the Baba
Sheykh, however, that the authorities declared that the ‘official’ ceremonies of the Festival
(resmiyyat) could not be performed.

25 See Siléman and Jindi 1979: 193. An older source (see Furlani 1937a: 162; below, n. 31,
apparently uses this title for the Péshimam. The title is referred to by Ishak of Bartella (see Giamil
1900: 58; Nau and Tfinkdji 1915-17: 264), and in T. 7. 6, below.

26 Lescot 1938: 88. al-Damliiji 1949: 38-9.

27 Edmonds 1967: 33. ‘

28 1t is not uncommon to find tales linking the institution or abolition of offices or ceremonies to -
acts of persecution in the past. Pir Khidr Siléman told me that the weekly religious meetings of
Yezidis (see above, Ch. 2 with n. 74; Ch. 3 with n. 65) had been discontinued because of the
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attack of the Bey of Rowanduz in 1832.

29 Edmonds 1967: 26. |

30 50 Lescot 1938: 88 with n. 3. Lescot remarks that, in practice, each Yexzidi goes to his own
Sheykh for this purpose, but that some also ask for the blessing of an Adani.

31 Nuri Pasha in Furlani 1937a: 162. The title used there for the Péshimanm is ekhtiyaré mergehé,
sec above, n. 25, . :

32 See under “the Sheykhs™.

33 gee al-Damliiji 1949; 39, and pp. 131, 157.

34 Edmonds 1967 31. On this antagonism see p. 130f, and Edmonds, ibid.

35 Edmonds 1967: 26. Lescot (1938; 88, n. 5); on the other hand, claims that he is elected.

36 Edmonds 1967: 33. '

37 Lescot 1938: 88, n. 5. Lescot’s statement that the Péshimam of Sheykhan has the title of Baba
Sheykh and represents the highest spiritual authority after the Prince, is clearly based on a
misunderstanding. al-Damliiji (1949: 197) also mentions the existence of a Sinjari Péshimam,
who is an Adani but does not have the same status as the “Péshimam of the Sanctuary”.

38 Lescot 1938: 88, n. 5. ‘

39 Viz Pir Khidr Siléman and Sheykh Eydo Baba Sheykh, the son of the previous Baba Sheykh,
verbally in October 1992. Layard (1853: 81-2) mentions a péshnemaz, or “leader of prayer”, who
walked at the head of this procession, and clearly held a prominent position in the community.
According to my informants, in modem practice the procession is led by a Feqir, who is followed
by the “two Péshimams”. It is possible therefore, but far from certain, that the term péshnemaz
was used as a synonym of péshimam.

40 Edmonds 1967: 8 and 27 respectively.

41 gee above, p. 97.

42 Giamil 1900: 58; Nau and Tfinkdji 1915-17; 264.

43 For Ishak’s work see Giamil 1900: 58; Nau and Tfinkdji 1915-17: 264. The passage mentions
the Emir el-Hejj (see above, n. 3), the Ekhtiyaré Mergehé (see above, under “the Baba Sheykh™), a
“Great Pir” (i.e., presumably, the Pirs’ equivalent to the Baba Sheykh), an “Imam of the nation”
(i.e., probably, the Péshimamy), and the “Sheykh General”, to which no other known title seems to
correspond. .

44 The tide was explained to me as meaning “the wezir of Melek Tawus”; it is also mentioned by
al-Damliji (1949: 42). :

45 By Chicho and one of the Sheykh el-Wezir’s sons, in September 1992.

46 Kheyri Beg is the half-brother of the present Prince, Tehsin Beg, see Guest 1987: 283,

47 Edmonds 1967: 7; Guest 1987: 134, 137, 176-7, et passim. On Hemo Shéro see also al-
Damliiji 1949: 262-3. It is said that Hemo Shéro seized an image of Melek Tawus at this time,
and kept it in Sinjar. For a description of his son Khudéda see Edmonds 1967: 62. Hemo Shéro is
described as the chief of the Dinadi tribe, most of whom are Fegqirs of lay origin (Edmonds 1967:
7). He himself is referred to, however, as “Sheykh Hemo” (see Guest 1987: 137), and thus
presumably belonged to a sheykhly family. ’

48 Edmonds 1967: 26. '

49 S0 Edmonds 1967: 37. A story to the effect that the present Baba Chawiish was born a
Christian is told by some, but strenuously denied by others.

50 The present Baba Chawiish is said to have castrated himslf in order 10 be free from temptation.
Many Yezidis are proud of this, and the story has become part of Yezidi lore.

51 Edmonds 1967: 37.

52 On this tree see above, Ch. 3, n. 118; Ch. 4, n. 77. It is said that formerly all Sheykhs, Pirs
and Mijéwirs wore the rist (PX, verbally, April 1992).

53 See Kreyenbroek, “On the Concept of Spiritual Authority in Zoroastrianism”,

54 One chooses one’s ‘Brother (or Sister) of the Hereafter’, on whom see p. 136. .
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55 According to Edmonds (1967: 33-4), the Shemsani and Adani Sheykhs are affiliated to each
other, the Qatanis, including the Prince’s family, to the Adanis. Lescot’s remark (1938: 88 with n.
2), that all Sheykhs and Pirs must have an Adani Sheykh is probably less accurate.

56 Relations between individual families of Pirs and Sheykhs again follow a strict pattern. For a
tentative description see Edmonds 1967: 34-5.

5T Lescot 1938: 87.

58 As Siouffi (1885: 88-9) shows, a Sheykh could traditionally demand gifts over and above the
usual offering when he needed do so. The mirid, in such cases, would have no option but to satisfy
his Sheykh.

39 On the way these accounts relate to abject.we historical fact see above, Ch. 2. As Drower
(1941: 15) points out, a farther complication arises from the wndespread belief that such holy
figures must have been celibate. Some say, therefore, that the “companions of Sheykh Adi®
produced sons without needing women, but that their sons married normally.

60 See also above, Ch. 4, Appendix, s.v.v.

61 a)-Damidji (1949: 43) mentions a Babadin family, not to be confused with that of Babik, see
Edmonds 1967: 32.

62 50 Edmonds 1967: 31.

63 50 Edmonds 1967: 31. al-Damliji (1949: 42) reads “el-Khetmi”.

64 5o Edmonds 1967: 31. al-Damliji (1949; 42) further refers to the families of Sheykh Zendin
(Zeyn el-Din), and Sheykh Yetim.

65 Edmonds 1967: 33.

66 al.Damliji (1949: 43): “el-Gilani”.

67 Tn his survey of sheykhly families, Edmonds (1967: 31) seems to imply that the main branch
of the group are the Sheykhs « of “Sheykh Adi”, but this is obviously not intended.

68 Edmonds 1967: 30.

69 On the Shemsanis® tendency o be contemptuous of the Péshimam see above, p. 128. Because
of such loyalties, it is hazardous to claim, as Lescot (1938 88) does, that one gmup of Sheykhs
has greater power of prestige than the umcrs, since one’s findings may only reflect the state of
affairs in one given area.

70 1¢., possibly, Adam.

71 1 owe this information to Pir Khidr Siléman. It was confirmed by Chicho and several other
Yezidis in April and October 1992. .

72 See Lescot 1938: 83; al-Damliji 1949: 38-9; Guest 1987: 33. Cf. above, under “the
Pashimam”. One explanaﬁnn given is that al-Hasan al-Basri was Sheykh Adi's secretary and that
the privilege of writing therefore remained in his family (al-Damlaji, loc. cit.).

73,][@ is now widely recognised that the Zoroastrians did not write down their holy texts until well
into the Sasanian era (226-651), and that writing played a relatively minor role in the transmission
of that faith for a long time afterwards (see Kreyenbroek, “On the Concept of Spiritual Authority
in Zoroastrianism™, forthcoming).

74 1t may be significant in this respect that the Adanis often claim descent from “al- Hasan al-
Bagri” (see, e.g. Edmonds 1967: 33 and al-Damliiji 1949: 39), an unequivocally Islamic figure,
while the Shemsanis mention Ezdina Mir, who was allegedly living at Lalish before the advent of
Sheykh Adi (see Edmonds 1967: 4), and could thus be thought in a sense to represent the values of -
the pre-Islamic faith of the area.

75 Drower 1941: 15,

76 Lescot 1938: 90; Edmonds 1967: 34.

77 E.g. al-Damliji 1949: 44; Pir Khidr Siléman, verbal communication, April 1992.

78 Drower 1941; 15; Pir Khidr Siléman, verbal communication, April 1992,

79 The 1872 Petition (Art. 4, 6, 8, sce above, pp. 6—7) speaks consistently of “the Sheykh or Pir”,
and the Sheykhan Memorial fails to include the Pirs in an enumeration of the religious hlelrarchy
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of the sect (see Edmonds 1967: 26, 34).

80 Lescot 1938: 90,

81 See Edmonds 1967: 34, and above, Ch. 4, Appendix, s.v.v.

82 According to Edmonds (1967: 34), this is the senior family of Pirs. They acts as Pirs to the
other three main branches. Edmonds claims that the function of “Patron Pir” to the members of
this family itself devolves on their “Patron Sheykh”.

B3 On these families see al-Damliiji 1949: 45-6.

84 g4 al-Damliiji 1949: 46. Edmonds (1967: 34) claims that each of the four main branches of
Pirs is endogamous.

85 See Edmonds 1967: 34-5. Different subdivisions of the Jerwan clan, for example, act as Pirs to
both Shemsani and Qatani Sheykhs.

86 Information from Pir Khidr Sileman, verbally, April 1992, Edmonds (1967: 6), claims that
both families are known as “Tazhi”. The name Dimli probably refers to the region of Daylam on
the shores of the Caspian; it is also used to denote an Iranophone people living in Anatolia,

87 Edmonds (1967: 35) calls the Qewwals of Ba‘shige “Dumili”, stating that they are affiliated to
the Sheykhs of Nagir el-Din, and refers to the Behzand group, affiliated to the Adanis, as
“Hakkari”.

88 Siouffi 1882: 267.

89 Edmonds 1967: 6, 34. | -
90 g0 al-Damliji 1949: 38, cf. Lescot 1938: 88. In practice the oral teaching of Qewls normally
devolves on a good ‘reciter’ (gewlbéj). See Siléman and Jindi 1979; 190, q.v. for a brief description
of the process of teaching. '

91 That many Qewwals were indeed able to read and write is suggested by the list of signatories to
a letter to the British Ambassador, written in 1849, and published in Guest 1987: 207-9. A large
percentage of these signatories styled themselves “Qewwal”, -

92 verbal communication from Pir Khidr Siléman, March 1992.

93 L escot 1938: 91.

94 S0 Pir Khidr Siléman. As Ba‘shiqe and Behzang are situated in territories which, in 1992, were
conirolled by the Iragi Government and could not be visited from Lalish, and the Qewwals did not
receive permission to attend the Festival of the Assembly in October of that year, I was not able to
check this information,

95 At the time of writing, probably the foremost authority on the subject of the Qewls is a Fegqir,
Feqir Hajji son of Feqir Shemo (see Siléman and Jindi 1979: 195). The Sheykh el-Wezir, who
kindly demonstrated the oral teaching process for me at Lalish in October 1992, has handed the
tradition on 10 his son, Feqir Zerdesht. None of these men belong to the Qewwal class.

96 Edmonds 1967: 7.

97 For a description of this initiation see Siouffi 1885: 91. According to that account, the
initiation is performed by the candidate’s father or by another Fegir. It is preceded by a forty-day
retreat, during which the scantily clad candidate fasts from morning to evening, and may see no one
except his father, or another Fegir who brings him food. After the retreat, the candidate must givea
dinner to the people of his village. He then receives the Feqir’s habit from a member of the Order,
who also lectures him on the subject of morals. A ‘best man’, often an Adani Sheykh, must be
present at the initiation ceremony. '

98 Edmonds 1967: 36.

99 For a legend concerning the origin of the Order see Edmonds 1967: 35-6.

100 On the evidence of this writer see more fully Fuccaro, forthcoming article.

101 Another name for Feqirs was garabash, “blackheads™.

102 See also Lescot 1938: 95. -

103 giouffi 1885: 92.

104 1 escot (1938: 92), mentions a figure of ninety-two days,
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105 1 escot 1938: 92.

106 gee Lescot 1938: 92, 94, n. 2. Lescot (1938 92, n. 3) quotes Febvre’s statement that Feqirs
even took care not to kill insects, but adds that he personally has never witnessed such scruples.
107 L escot 1938: 94.

108 1 escot 1938: 94-5.

109 According to Siouffi (1885: 92), both can only be touched by another Feqir. Lescot (1938: 92)
claims that a Feqir may not shave, or trim his beard, at all. On taboos concerning facmal hair see
further below, p. 149 with nn. 34, 35.

110 see Lescot 1938: 94, n. 1.

111 See Siouffi 1885: 92; Lescot 1938: 92-3,

112 gee above, Ch. 3, n. 118,

113 g9 Lescot. The word is presumably a synonym of rist, see above, under “the Baba Chawiish™.
Pir Khidr Siléman, however, made no mention of Feqirs when enumerating those who once wore
the rist. Moreover, no sashes comparable to that of the Baba Chawiish appeared to be worn over
the tunic even by traditionally dressed Feqfrs in 1992,

114 The sources show discrepancies in their descriptions of the colour of some of these items,
which clearly reflect local differences. Siouffi states that the gemerbest is black, Lescot that it is
red or white. Again, Lescot claims that both trousers and mantle must be white, while Siouffi says
that the trousers must be black, while the mantle may be any colour except blue.

115 50 Lescot (1938: 93), who draws attention to similar practices among some Sufi Orders.
Siouffi (1885: 92) makes similar claims about the mehek only. On the parallel with the
Zoroastrian ‘sacred girdle’ (kust), see above, Ch, 3 with n. 118.

116 §¢ the Sheykhan Memorial, see Edmonds 1967: 7, 26.

117 Bor the Kurdish terms see Siléman and Jindi 1979: 195, The title serderi, it seems, can also be
used more loosely for leading figures connected with the Sanctuary. In a letter from the ‘men of
mhgxon of Lalish to the Armenian community, which I was asked to transcribe in Roman script
in October 1992, the title was used for several persons.

118 See the Sheykhan Memorial, loc. cit. ‘

119 gjouffi 1885: 93. But see Lescot 1938: 96, n. 2.

120 5, Siouffi 1885: 95; Drower 1941: 16, Ishak of Bartella (Nau and Tfinkdji 1915-17: 261), on
the other hand, seems to think of the Kocheks as a caste. He claims that laymen cannot join their
ranks, and that circumcision is forbidden for them (Furlani 1937a: 166). al-Damlaji (1949; 54), on
the other hand, confidently states that all Kocheks are laymen

121 gjouffi 1885: 95.

122 Edmonds 1967: 26.

123 11 4 interesting to note that, according to Febvre (1683: 349, cited in Fuccaro, forthcoming
article), once a man had been initiated as a Feqir, he was called “kochek”. Ishak of Bartella (in
Giamil 1900: 44) states that it is the Kocheks who are forbidden to indulge in any form of
aggressive behaviour, a claim generally made about the Feqirs. Lescot (1938: 98) was told that the
Kocheks’ costume was similar to that of the Feqirs, an assertion also found in the work of Ishak of
Bartella (in Nau and Tfinkdji 1915-17: 261). Drower (1941: 16), on the other hand, states that they
are dressed in white, which was certainly true of the few Kocheks I met at Lalish in October 1992,
124 See Ishak of Bartella in Nau and Tfinkdji 1915-17: 254,

125 See Nau and Tfinkdji 1915-17: 266; Furlani 1937b: 78-9.

33 Siouffi 1885: 96.

1 was told that such activities have sto now, because the Kocheks “ »
September 1992), }pped ocheks “are ashamed” (PX,
128 Sec Empson 1928: 63; Drower 1941: 16; al-Damliiji 1949: 54. For a story describing a
Kochek’s ascent to heaven to ask for rain, see Nau and Tfinkdji 1915-17: 270. On the Kocheks’
powers of healing see also above, p. 73.
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129 See Empson 1928: 63; al-Damliji 1949: 55-6.

130 See Nau and Tfinkdji 1915-17: 266.

131 On this feast see below, p. 157f.

132 On one such case, that of Kochek Selman, who claimed to have a mission from Melek Tawus
to lead the community, see al-Damliji 1949: 57-61.

133 Guest 1987: 35.

134 1 escot 1938: 98. |

135 siléman 1985: 52. This source contains a long description of the functions of the Mijéwir
(pp, 51‘6‘5). : ‘

136 gee above, p. 74f, ;

137 pir Khidr Siléman, verbal communication, April 1992, See also Siléman 1985: 51.

138 Edmonds 1967: 45.

139 al-Damliji 1949; 46.

140 Lescot 1938: 97.

141 1 escot defines function of the Mijéwir as “supervising the maintenance of the shrines, and,
every Tuesday evening, lighting the lamps which must burn near the shrines until Wednesday
moming”™—a task that could surely be more easily carried out by a person living near the shrine.
142 See Siouffi (1885: 98), who states that there was only one “Ferrash” at Sheykh Adi (i.e.,
presumably, the Baba Chaw(sh), and four or five “chawiish” (i.e., the Ferrash). The Sheykhan
Memorial (Edmonds 1967: 26, 37), defines the Baba Chawiish as “the Ferrash of Sheykh Adi”.
143 Edmonds 1967: 37. ‘

144 80 Pir Khidr Siléman. The term is also used in Badinani Kurdish as a polite word for “wife”,
145 For an explanation of the term as an Arabic diminutive of faqir see Siouffi 1885: 97,

146 See Siouffi 1885: 97; Lescot 1938: 98; Drower 1941 16,

147 Chicho, verbal communication, Ociober 1992, ' .

148 Kurd. birayé (xushka) akhireté. Another term for the ‘Brother’ is yar, see Lescot 1938: 84, n.
1, and below, T. 7. 10, ' A

149 The sources disagree as to the families from which a ‘Brother’ or ‘Sister’ may be chosen.
Lescot (1938: 84, n. 1): “from a family of Sheykhs other than the one to which one is affiliated”.
Drower (1941: 20): “either of the sheykhly family to which the young man or woman is
hereditarily attached or of another, it does not matter which”. Edmonds (1967: 7): “in theory from
any Shaykh or Pir family but generally (and in the case of a member of a shaykhly family always)
from that of the novice’s Patron Sheykh”. Pir Khidr Siléman (verbally, March 1992): “either from
a Sheykh or a Pir family”,

150 The above information is based on Drower 1914: 20,

151 [ escot (1938: 83-4) states that the Hosta is “none other than God”, and that the Mirebbi is the
equivalent of the ‘Brother of the Hereafter’, but chosen from a family of Pirs. The former claim is
certainly untrue; the latter can no longer either be proved or disproved.

- 152 Edmonds (1967: 45) mentions the similar relationships between Christians and Muslims.
Both Izoli (1992: 237, s.v. kiriv) and Rizgar (1993: 112, s.v. kirib), imply that the term refers to
an institution generally known in Kurdish society.

153 8o Siléman 1985: 75. al-Damliji (1949: 64): five generations or more.

154 silgman 1985: 75.

155 See Edmonds 1967: 45; al-Damliiji 1949: 64,
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CHAPTER SIX

SOME BELIEFS, OBSERVANCES AND CUSTOMS

From the days of the early travellers, Yezidis have volunteered information
ccncérnirmg their beliefs with a frankness that did not always characterise their
accounts of other subjects.! Nevertheless, it is not possible to present the beliefs
recorded by researchers over the last century and a half—or those disclosed by
modern informants—as a coherent system such as one is accustomed to find in the
major religions, dealing in a consistent way with matters concernin g God, man, the
world and the hereafter. While a certain deterioration in the state of ‘priestly’
learning, as well as the advance of modemity and the many adversities that have
befallen the community may have played a role here, other factors also need to be
taken into account. One of these, as was argued above (Ch. 1), is the largely oral
character of the transmission of the faith. This has precluded the emergence of an
‘official’ and exclusive body of teachings. Searching intellectual debates on points
of dogma are therefore unlikely to have been a prominent feature of Yezidism even
in the remoter past. The nature of the tradition, moreover, has permitted different
and indeed mutually exclusive notibns to persist side by side.2 Uncertainties as to
the exact observance of festivals and customs, on the other hand, are generally
caused by a lack of precise information or by contradictions between eyewitness
accounts. In some cases these probably reflect local variations, in others they may
be based on misunderstandings between researchers and informants.
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BELIEFS

Most sources are agreed in postulating a belief in God, Melek Tawus and the rest of
the Heptad, and in Sheykh Adi. Another figure, Ezid, is also believed to have been
a very holy personage; he is sometimes thought to be identical with Melek Tawus
(see above, Ch. 4, Appendix). It seems that, under God, the Heptad—and
especially its leader, Melek Tawus—is held to direct the affairs of this world.
According to one tradition, the Seven gather annually at the shrine of Sheykh Adi
during the Festival of the Assembly to decide the course of events for the coming
year.3 Four of the Seven are felt to have a special link with the four ‘elements’,
Fire, Water, Earth and Air.?

From the frequent and relatively consistent references in the sacred texts,> it can
be inferred that accounts of the Cosmogony are felt to represent a significant part of
religious knowledge (see Ch. 3). Accounts of the history of the world since
Creation, however, are more varied. The Jilwe speaks of a series of “wise and
discerning regents to whom I [Melek Tawus] have delegated my authority for
determinate periods"’.‘5 These “periods” may correspond more or less to those
mentioned in T. 1. 39f, which were marked by the appearance of human Prophets
such as Noah and Abraham.” Another group of accounts, however, claims that the
history of the world is divided into long periods of time, each of which is ruled
over by a member of the Heptad.? Legends about the end of time are even more
dissimilar. One of the texts published below (T. 17) simply describes the
Resurrection as an event that will take place one day, apparently without special
signs or preliminaries. Another, more elaborate account also exists, however.10
This states that, after the rule of “Osman”, whom Sheykh Adi had allowed to
occupy the throne at Istanbul as his vassal, the throne will be given to Jesus. The
throne will be moved to Egypt and Jesus will rule for forty years as Sultan, while
Sheref el-Din will be the Mehdi. After forty years, Jesus will relinquish the throne
and he and Sheref el-Din will go to Mount Qaf, where they will die. God will tell
Jibra'il to open the door of the mountain and make Hajiij come out. Hajiij will reign
for seven years, after which Majiij will come to kill him. Majiij will rule for forty
years. Then el-Hellaj will come and purify the world. The surface of the earth will
become completely level, smooth like an egg.1!

The belief that at the End of Time the earth will be smooth, without either seas
or mountains, has a counterpart in the Zoroastrian tradition.12 The notion of a
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struggle (viz. between Hajiij and Majij) followed by a final act of purification, may
also owe something to the eschatological accounts of Zoroastrianism.13 Such a
synthesis between elements of Islamic origin and beliefs which may go back to pre-
Islamic Kurdish—though not, in this case, Zoroastrian—traditions, is-again to be
found in the accounts about the fate of the soul after death. The belief that is most
often described, both in the literature and by modern informants, is that in
reincarnation.!4 As in Hinduism, this entails the notion of recompense, since the
quality of a person’s future life depends on his behaviour in the last. A good person
can expect to have a better life in his next existence, while an evildoer may be
reborn as a pig or a reptile.15 On the other hand, the notions of a heaven and hell—
for which there would appear to be no obvious need in a faith that teaches
reincarnation— are also well established in the thoughts of many Yezidis; 16 this is
confirmed by the fact that the words occur in at least two standard formulas used by
pilgrims at Lalish.17 Several stories occur which apparently seek to reconcile this

entering their next incarnation. Eventually, when they were completely purified,
these would become united with God.19 Most Yezidis’ stubborn refusal to be
cowed by the fear of hell—an attitude which may be connected with their special
feelings concerning the Devil—is reflected by the story that the infernal flames have
been extinguished by a child who cried for seven years into a yellow jar. The vessel
was then emptied into hell and quenched its fire.20

PROHIBITIONS |

The frequent references to various taboos in the literature suggests that such
prohibitions were considered by Yezidis and researchers alike to be conspicuous
markers of Yezidi identity. Many modern Yezidis seem to regard them mainly in
this light, rather than as sacred institutions against which it is sinful to offend. One
often hears believers state, for example, that they regularly infringe the taboos
except in the presence of a representative of religious authority, such as a
Sheykh.2! A prominent figure who had made this admission to me was later
reported to have been outraged when, as a guest in a Muslim house, he was offered
a salad containing the forbidden lettuce.22 Clearly, what was at stake was not the
fate of his immortal soul but the question of respect for his Yezidi identity.
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According to one report, imposing taboos was traditionally the prerogative of

individual Sheykhs; who might decide that it was forbidden for their followers to
eat certain foods, or indeed to sit on chairs, while such prohibitions were unheard
of elsewhere in the community.23 Trying to remember as many taboos as possible
can almost become a game for Yezidis when dealing with researchers, and lively
discussions may ensue.24 '

While it would be unwise, in view of the above, to regard all prohibitions
associated with Yezidism as reflections of deep-seated religious attitudes or beliefs,
a study of the more widely recognised taboos can legitimately be used to further
one’s understanding of the faith. It is interesting to note, for example, that a
significant group of such prohibitions, which appear to be unconnected in the
minds of most Yezidis and for whose origins various popular explanations are
current, can be better understood in the light of similar prohibitions in
Zoroastrianism.23 As is well known, Zoroastrianism teaches that each of the seven
good ‘creations’ or ‘clements’ of which the world consists—viz. Fire; Water; Earth;
Metal, which represents the sky; Plants; Animals; and Man (see Ch. 3)—is guarded
by a member of the Heptad. It is a sin to pollute, abuse or offend these creations. A
Zoroastrian, who represents one of the good creations, must avoid contact with
various sources of pollution. Unbelievers are notable pollutants, as are corpses and
all substances that issue from the body, including hair and fingernails. Women in
menses are regarded as highly impure. As was pointed out above, a Yezidi tradition
links four holy beings with the ‘elements’, Water, Fire, Earth and Air, and the
original purpose of a number of taboos may well have been to protect these against
pﬁllutiom.zﬁ Thus, it is forbidden to beat or spit on the earth, or to spit into water or
fire, to drink water in such a way that it makes a gurgling noise,27 or to throw
impure matter into the fire. Some also say that it is forbidden to whistle, which
could lead to pollution of the air by saliva.28 The prohibition on cutting down reeds
or trees could possibly go back to ancient attitudes towards the plant creation.2 The
act of dressing while sitting down, which is forbidden in Yezidism, may be felt to
be in some way polluting or disrespectful to the earth.30 Various taboos, moreover,
regulate direct and indirect contacts between Yezidis and members of other faiths,
notably Muslims. Thus Yezidis may not enter mosques,31 have “relations” with
non-Yezidis, or use tumblers, spoons, combs32 or razors belonging to them. In
some cases such objects are licit when they have been purified with water from the




SOME BELIEFS, OBSERVANCES AND CUSTOMS 149

Zemzem spring.33 The ancient Iranian attitudes with respect to hair seem to have
persisted among Yezidis and to find expression in the notion that it is virtuous not
to cut or shave one’s facial hair. Some sources state that Qewwals, or Feqirs,34
never shave their beards, while others claim that it is forbidden for the Prince,
Sheykhs, Pirs, Qewwals, Feqirs, and Kocheks alike to touch their face with a
razor.35 As in Zoroastrianism, menstruating women are felt to be impure.36 The
traditional prohibition for a Yezidi to use (public) baths and latrines clearly reflects a
horror of coming into contact with bodily refuse.37 The statement of the 1872
Petition,38 that a man’s wife becomes unlawful to him if he remains abroad for at
least a year, suggests that prolonged travel results in loss of one’s place in society.
Both Zoroastrianism and Hinduism have similar rules, which may derive from a
sense that travel results in loss of purity.39 _

The lists of forbidden foods includes the following: lettuce; fish; pumpkin;
broad beans; cabbage; cauliflower;%0 bamiyye;41 ladies’ fingers; the meat of gazelle
and cockerel. Dates have been mentioned sporadically, as has pork.42 The
prohibitions best known to my informants in Northern Iraq were those concerning
lettuce and fish. No one mentioned pork of their own accord, presumably because
the ban on this food was felt to belong to Islam rather than Yezidism. When they
were asked about it, however, my informants’ reactions suggested that the notion
of eating pork seemed far more offensive to them than that of breaking one of the
“Yezidi’ food taboos. It would be idle to speculate about the reasons for banning
most of the foodstuffs in question. In two cases, however, an obvious explanation
has apparently been overlooked. Instead of seeking to explain the ban on lettuce
(khas) by referring to an otherwise unknown prophetess “Khasse” 43 or to the
Arabic verb khasa'a, “to chase away, pelt with stones” 44 it seems more plausible
to point to the word’s homonym meaning “holy man”. Likewise, the aversion to
cabbage (lehane) appears to be due to the similarity, in Kurdish pronunciation,
between that term and the Arabic root la‘ana, “to curse” 43

Words for “curse” are part of a relatively large group of taboo words. Terms
which mean “devil”, words which sound like these, terms referring to concepts
remotely connected with Satan, such as cursing or stoning,#6 and words sounding
more or less alike, are all forbidden.47 The prohibition of using any term that could
be construed as being disparaging to Melek Tawus has always be strongly felt by
the community. Layard describes the utter horror of his Yezidi companions when
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he unthinkingly referred to a child as “a young Sheyt...”.48 In the 1872 Petition
(see Ch. 1), the obligation on a Yezidi to kill any Muslim who utters the phrase “I
take refuge in God, etc. [i.e., from the Devil]”, was given as one of the reasons
why Yezidis could not serve in the army. In my discussions with Yezidi

informants, which were generally conducted in Kurdish, the only acceptable way of

alluding to Satan proved to be the English “devil”; this term was also used by
Yezidis when discussing the subject among themselves. While it is of course

possible that this usage originated with my visit, it clearly suggests the lack of an

acceptable Kurdish term.

Another taboo that is widely known is the ban on blue clothes.4® The general
impression of Western visitors to the Yezidi areas seems to be that this is seldom
observed in practice. However, Kurds and Westerners appear to define colours in
different ways.50 Instances are known of Yezidis refusing a gift of clothes or
material which no Westerner would call blue, on the grounds that the colour is
forbidden for them.51 Conversely, it is possible that some of the clothes worn by
pious people at Lalish may seem blue to a Westerner, but not to a Yezidi.

Certain taboos and rules also regulate conjugal life. Sexual intercourse, it
seems, is forbidden on the eve of Wednesdays and Fridays, the two weekly holy
days, and at Sheykh Adi during the Festival of the Assembly. Weddings may not
take place on Wednesdays, or in Nisan (April), the first month of the Yezidi year.52
A possible reason for the latter prohibition is that many religious observances
(notably the New Year and several tiwafs) take place in Nisan, which is therefore
perhaps regarded as an especially ‘religious’ month.

FESTIVALS
1t is customary to divide the main Yezidi festivals—as opposed to local celebrations
such as the fiwaf and the arrival of the senjaq in the villages—into “immobile” and
“mobile” ones. The former take place at fixed points in the solar year, whereas the
latter follow the Islamic lunar calendar, and are therefore mobile with respect to the
solar one.33 Most of the immobile festivals seem to be essentially seasonal
celebrations not unlike those of the ancient Iranian calendar. The mobile feasts are
directly linked to major Islamic observances.

It is thought that the ancient Indians and Iranians originally regarded autumn ag
the beginning of the year. An autumn festival, which in historical times at least was
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associated with Mithra, continued. to be one of the great observances of
Zoroastrianism. At some stage, however, probably under Babylonian influence, the
Western Iranians came to celebrate the New Year at the beginning of spring,
associating the observance with a traditional spring festival.54 This may have
happened before the advent of Zoroastrianism in Western Iran, but the spring New
Year continued to be observed there in Zoroastrian times, and is regarded by most
Zoroastrians as the more important of the two feasts.55 The four main immobile
festivals of Yezidism likewise include a spring New Year, and an autumn
celebration which has features in common with the Zoroastrian festival. In
Yezidism, however, the ancient tradition apparently persisted, and the autumn
Festival of the Assembly is undoubtedly more important than the spring New Year.
The Yezidi observance of summer and winter celebrations could be said to have a
parallel in the ancient Iranian feasts of Tiragan and Sade.56 Unlike the Yezidi
festivals, however, the ancient feasts have no known connection with fasting, a
practice which is forbidden in Zoroastrianism,

The New Year and the month of Nisan N
The Yezidi New Year (Serésal) is celebrated on the first Wednesday of Nisan
(April). While the celebrations are said to be “best” at Ba‘shiqe, where a tiwaf is
held immediately afterwards,37 people generally celebrate the feast in their home
villages. At night bonfires are lit, many families kill an animal, the houses are
decorated with flowers, and eggs are coloured for the children.38 In spite of these
joyous elements, the festival has a more solemn side. As in Zoroastrianism, a
commemoration of the dead is associated with the New Year;59 women go to the
cemeteries to mourn, and some accounts say that Qewwals come there to play non-
festive music.50 Some believe that God and the Heptad determine the events of the
year on this day.61

As was mentioned earlier Nisan, the first month of the year, is apparently
regarded as a ‘religious’ month. Many tiwafs are held in this month,62 and
weddings are forbidden.

The Forty Days of Summer
This feast, known in Kurdish as Chilleyé Havinan comprises a number of
observances. On the: tenth day of Haziran (June), the Baba Sheykh, the Kocheks
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and other ‘men of religion’ go to Sheykh Adi, where they fast for three days. They

then return home to continue their fast. Two or three days before the end of the
forty-day period they go back to Sheykh Adi to complete the fast, this time
accompanied by other Yezidis. There are general celebrations at Sheykh Adi to
mark the end of the fast.53 According to some sources, this part of the proceedings
is known as “the Feast of Sheykh Adi” because Sheykh Adi observed forty-day
fasts in both summer and winter.%4 '

The Festival of the Assembly

This feast, known in Arabic as ‘Ayd al-Jama'‘iyya, and in Kurdish as Jezhna
Jema ‘iyye, is the principal and central occasion of the Yezidi religious year. It is
held from 23 to 30 September (Seleucid).65 As the name indicates, this is the time
when the whole community gathers at Lalish. Melek Tawus’s conclave with the rest
of the Heptad at this time®6 is mirrored by the gathering of the terrestrial leaders of
the faith, such as a representative of the Prince and the Baba Sheykh, without
whose presence the rites are not valid.67 Traditionally, this was also the time of the
return of the senjags, whose custodians would hand over to the authorities the gifts
of the Yezidi communities. The obligation on every Yezidi to attend the Festival if at
all possible is one of the main requirements of the faith. In peaceful times,
thousands of people from all areas travel to Lalish, where each group or tribe has its
own accommodation.

The traditional rites of arrival, such as the crossing of the Silat Bridge and the
fiﬁng of rifles on the Silavgeh, have been described above (Ch. 4). A holiday
atmosphere is one of the main characteristics of the Festival. People wear festive
clothes, and at nightfall many lights are lit, including little flames which burn on
walls all over the valley.68 There is a great deal of dancing and singing, and one
usually hears popular music being played somewhere in the valley. Solemn,
religious sessions of Qew!-singing and music (sema?),59 are held on most nights in
the forecourt of the Sanctuary. For these sessions a select group of religious
dignitaries arrive at the forecourt in a solemn procession,’0 while the rest of the
community is gathered on the square outside the ’gate. The ‘men of religion’ walk
around the forecourt three times, kiss the Qapiya Sheykh Adi, and then take their
places around a lamp which has one light on top and four smaller ones lower down
(cheqelt).’! These sessions, which usually last several hours, made a deep
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impression on Layard, who gives the following description:72

The Sheikhs, in their white turbans and robes, all venerable men with long grey

“ beards, were ranged on one side; on the opposite, seated on the stones, were
about thirty Cawals in their motley dresses of black and white—each
performing on a tambourine or flute. Around stood the Fakirs in their dark
garments, and the women of the orders of the priesthood also arrayed in pure
white. No others were admitted within the walls of the court. _

The same slow and solemn strain, occasionally varied in the melody, lasted
for nearly an hour; a part of it was called “Makam Azerat Esau”, or the song of
the Lord Jesus. It was sung by the Sheikhs, the Cawals, and the women, and
occasionally by those without. I could not catch the words, nor could I prevail
upon any of those present to repeat them to me. They were in Arabic; and as
few of the Yezidis can speak or pronounce that language, they were not
intelligible, even to the experienced ear of Hodja Toma, who accompanied
me73... The chant gradually gave way to a lively melody, which, increasing in
measure, was finally lost in a confusion of sounds. The tambourines were
beaten with extraordinary energy; the flutes poured forth a rapid flood of notes;
the voices were raised to their highest pitch; the men outside joined in the cry;
whilst the women made the rocks resound with the shrill tahlehl. The
musicians, giving way to the excitement, threw their instruments into the air,
and strained their limbs into every contortion, until they fell exhausted to the
ground. I have never heard a more frightful yell than that which rose in the
valley. It was midnight...

The bull-sacrifice (gebag) normally takes place on the fifth day of the Festival. It is,
in a sense, its culmination, and many laymen leave on the following day. The task
of bringing the bull to the centre of Lalish and driving it to the shrine of Sheykh
Shems is the privilege of members of three tribes, the Mamiist, Qa'idi, and Tirk.74
Members of these tribes must come running down to Lalish from Mt ‘Erefat, firing
their rifles.”> It is said that they “drive the bull three times around Mt “Erefat”,76
then bring it down to the centre, leaving it at the place known as gaykizhi (see Ch.
4) while they go to pay their respects to the Emfr el-Hejj and the Baba Sheykh.
After this they bring the animal to the square in front of the shrine of Sheykh Adi,
where large masses of Yezidis are gathered and Qewwals play music. From there
the bull is driven to the shrine of Sheykh Shems, where it is killed. The meat is later
distributed to the faithful as simar.77 In the main square a special dance is
performed on this occasion.8

In October 1992, when the traditional sequence of ceremonies could not always
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be observed, another rite took place just before the bull appeared. No description of
this ceremony appears to occur in the literature,’? and I have no information as to
whether it is usually performed at this point or on some other occasion.80 I was
alerted to the fact that a ceremony was about to take place by shouts of “jema ‘ez,
Jjema‘et ”, which is the term generally used for the Festival as a whole. Feqir Hajji,
probably in his capacity of Merbekhchi,81 donned a white garment called
mersiim,32 while a green shawl was held over the heads of two other men.83 Feqir
Haijji’s brother, Feqir ‘Eli, stood near this group, holding a censer containing fire.
The Baba Chawiish also formed part of this central group, which was surrounded
by a large and excited crowd. As the group made its way from the central square
into the Forecourt and towards the Qapf, more men joined those under the green
shawl. At the Qapi, the main entrance to the sanctuary, only a small number were
admitted. Def and shibab were being played all the time, and this continued inside
the Shrine. The group first made its way to the tomb-chamber of Sheykh Adi,
which only the chief participants appeared to enter. All then gathered around the
niche where a senjaq is traditionally kept. Perhaps because, as I later learned, the
niche was in fact empty (see Ch, 4), the curtain which hung over it was not
removed. The green shawl, which by then covered the heads of a large number of
men, was taken down and attached to the niche. In the meantime Feqir ‘Elf was
performing an intricate ceremony which involved taking fire out of the censer with a
ladle and feeding it with oil from the sacred groves.84 After this, many participants
offered donations, and the procession left the Sanctuary. The general atmosphere
was one of exhilaration and excitement.

* On the sixth day83 of the Festival, the people of ‘Eyn Sifnf buy and kill a
sheep,86 which they cook whole in a large pot, tearing up the meat with their bare
hands when it is done. They offer part of the meat, known as “the sin_ia_t of Chil
Méran”,87 to the Emir el-Hejj and the Baba Sheykh, and eat the rest themselves,
chasing away any outsiders with sticks.38

On the seventh and last day of the Festival another ceremony takes place, which
is called Beré Shibaké, i.e., approximately, “Rug of Netting”. Edmonds, it seems,
did not witness this ceremony, and it was not performed during my visit to Lalish
in 1992. The few extant descriptions are relatively vague and at times contradictory.
Pir Khidr Siléman informed me that the ceremony is held in commemoration of the
death of Sheykh Adi, who is believed to have died on the sixth day of the Festival.
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It consists of creating a ‘bier’89 by tying cords together, presumably over a frame,
in such a way that they form an oblong net. This is placed upon two bars, and
covered with cloth. It is then taken from Sheykh Adi’s tomb-chamber to one of the
wells in the Forecourt (the Kaniya Kéloké, see Ch. 4), where it is washed. After
this it is returned to the tomb-chamber. Ishak of Bartella’s account is very similar,
except that the ‘bier’ is said to be immersed in the Zemzem spring.90 Several
accounts show that, in former times at least, three senjags were immersed in the
same way, one of which was sent off to Behzané immediately afterwards.?1 It
seems possible, moreover, that in he past the believers also bathed in the Zemzem
well on this day.92 '

Ishak of Bartella®3 states that, some time after the ceremony of Beré Shibaké,
the Emir el-Hejj and the Baba Sheykh sit down in their appointed places in the
Forecourt, and summon the Leader of the Feqirs (i.e., the Metbekhchi, here called
“Chawiish”). The latter puts on a crown and stole,?4 being helped to do so by
bystanders. When he is dressed, the people9 take off their clothes and dance for
three hours. Then they stop, and the Head Feqir removes his crown, which is put
away until the next year. Donations are then demanded and given. While there can
hardly be any doubt that no such custom is observed or indeed known in modern
days, it is no longer possible either to prove or disprove the veracity of Ishak’s
story as an account of the Yezidi practices of his time.96 It is interesting to note, .
however, that al-Birini (d. 1048), in his description of the Zoroastrian autumn
festival of Mehragan, refers to “the custom of the kings of crowning themselves on
this day with a crown on which was worked an image of the sun” and adds that “on
this day the Persians hold a fair”.97 '

Winter observances

At one time, a forty-day period of fasting similar to that of the Chilleyé. Havinan
may have been observed—or at least recognised—in Yezidism, witness references.
to a “Beginning of the Forty Days” (seré chille) in early winter, to a “Feast of the
Forty Days of Winter” celebrated in January at the end of the Winter Fast, to the
practice of Sheyk Adi (see under “the Forty Days of Summer”), and to a Kochek
who fasted for forty days in summer and winter.”8 Modern Yezidism, however,
only seems to know a three-day Fast. This immediately precedes the Festival of
Bélinde on the first of December,? which commemorates the birth of £zid (see also
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Ch. 3). According to one source,100 the Yezidis bake bread in the shape of

agricultural implements for Bélinde, distributing them to the poor or feeding them

to the oxen they use for agricultural purposes. They light fires in their homes,
communal buildings or stables, and gather around them. The custom of baking
bread—this time with a raisin or date hidden in it, which brings luck to the person
who finds it—is again associated with another winter feast, the “Feast of the Dead”,
which is said to fall on 10 December. The latter observance is sometimes referred to
as “Feast of the Dead of the time of Ezid”. Curiously, this day is also said to be that
of Sheykh Adi’'s manifestation on earth.!01 The impression that there may be a
confusion here between festivals of different origin is strengthened by the fact that
some Yezidis deny most elements of the above account. Pir Khidr Siléman called
Bélinde “a one-day feast for the dead, when loaves are baked and taken to the
graves”. He stated, however, that another observance coincides with Bélinde, viz.

Gurka Gay, “Flame of the Ox”, so named because a fire is lit when the oxen come
home from the fields at this time.

In view of the Ahl-e Haqq parallel discussed earlier (p. 53), it seems safé to
claim that the link between a three-day period of fasting in winter and the
appéarance of a religious leader, is based on an dld tradition. A cclcbraﬁdn of the
beginning of winter in which fire plays a role could be said to have a counterpart in
the Zoroastrian festival of Sade.102 The fact that most sources describe the Feast of
the Dead as being largely wnﬁelated to the other observances may well represent the
traditional state of affairs. Such similarities between that feast and Bélinde as are
mentioned in the literature could be taken to represent an early stage in a process of
erosion of the tradition which is more fully reflected by Pir Khidr’s remarks.

Khidr-Ilyas
This feast, which is celebrated by many communities in the Middle East, is said to
fall on the first of February.103 Some people fast for three days.

Saint Sergius
This is an Armenian Christian festival, celebrated in spring, which is shared by the
Armenian Yezidis.104

The “Road of the Kocheks”
For this occasion, which is not a public festival but rather a period of service, see
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above, Ch. 5, under “the Kocheks”.

Leylet el-Qedr, Sheva Berat ,
While this night is often referred to in the literature by the name of the Islamic
Laylat al-Qadr, it is in fact the Yezidi counterpart of another Muslim observance, the
“night of the middle of Sha‘ban’’.105 On this night, also known as Laylat al-Bara'a,
God is thought to determine the events of the following year,'and many pious
Muslims sgend the night waking and praying.106 The Yezidi feast is celebrated on
the same date, 15 Sha‘ban, and is widely known as Sheva Berat.107

On Sheva Berat, many Yezidis, including secular and religious dignitaries,
gather at the Sanctuary of Sheykh Adi. On this one night, led by the Péshimam,
they perform a modified form of the Muslim saldt, which takes all night to
complete.108 Some apparently believe that they fulfil their obligations regarding the
salat for the whole year in this way, while others refuse to take part in this
“Musklim” practice. It would seem that observance of this night is largely an Adani
affair; in Sinjar, pious people spend-the night recitin g Qewls and listening to sacred
music in the house of an Adani leader who also bears the title of Péshimam.109 At
Lalish, as was mentioned earlier, the Shemsani Sheykhs traditionally come to
disrupt the prayer and to steal the prayer-mats, which they hide in the shrine of
Sheykh Shems. Although this is now done in jest, there is a local tradition that
serious tensions existed in the past between the Shemsanis, who refused to allow
any prayer of this type, and the Adanis, who wished to conform to Muslim
practice. It is said that the present custom represents a compromise between the
parties, 110 |

The Feast of Ramadan, or- ‘“Sheykh Khal Shemsan”

This feast is celebrated two days before the Muslim festival of ‘Ayd al-Fitr, which
marks the end of Ramadan. The reason for this is said to be that Sheykh Khal
Shemsan, a disciple of Sheykh Adi, had been released by Badr al-Din Lu'lu’ after a
period of imprisonment, and returned to Lalish two days before the end of the fast.
Sheykh Adi was overjoyed at his return, and ordered a feast to be prepared there
and then. 111

The Feast of Sacrifice, the Feast of ‘Erefat
The sojourn at ‘Arafa—which many pilgrims seek to spend on the “Mountain of
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‘Arafa’—and the sacrifice, on 9 and 10 Dhu °1-Hijja respectively, are important
ceremonies of the Muslim Hajj.112 Both have Yezidi counterparts. It is often stated
that the Yezidi festival precedes the Islamic ‘Ayd al-Adhad by two days, a statement
which presumably refers to the custom of killing an animal at this time. It is not
clear how this relates to the time of the Yezidi Jezhna ‘Erefat, which according to
one source falls on 9 Dha °’1-Hijja, i.e., on the same date as the Islamic
ceremony.113 It is said that Sheykhs, Qewwals and Kocheks repair to Sheykh Adi
a few days before the actual feast, and spend their time relating what happened to
them in earlier incarnations (see also Ch. 5). On the day of the feast, they prepare
various foods. Later in the day they climb to the top of Mt ‘Erefat,114 where they
stay a short while. Then, near sunset, they run down from the mountain to the
Sanctuary, where they wash their hands and faces in the waters of the Zemzem, 115

Others

The sources mention a few more festivals in which all Yezidis are said to
participate. One of these is the tiwaf of Sheykh Muhemmed, which takes place in
Ba‘shiqe immediately after the New Year.! 16 This is undoubtedly a local festival,
however, albeit a popular one. According to Lescot,117 observances for the dead,
lasting from five to ten days, are held for three years in April, then for three years in
summer, then for the same period in early autumn, and again in December. During
these days, food is taken to the graves and those who have lost a relative in the past
year offer a meal to the poor. While these rites themselves are commonplace, no
confirmation could be found for such a curious pattern of dates.

RITES OF PASSAGE

Childbirth, circumcision and baptism

After a birth, the mother must stay in bed for seven days, and should not be left
alone for fear of evil spirits.118 On the seventh day she bathes and, accompanied by
her friends, goes to a spring or stream. There she throws into the water seveﬁ
handfuls of a porridge made with seven kinds of grain. The women then cross the
water and eat the rest of the porridge. A similar ceremony takes place when the
child cuts its first tooth. This ritual, with its emphasis on the number seven and on
water as an element to which offerings are made, probably has ancient Iranian
roots.119 However, the Islamic ‘Agiga ceremonial also has echoes in Yezidism.
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The Islamic rite, which usually takes place on the seventh day after a birth, involves
the killing of an animal, the shaving of the baby’s head and, usually, the naming of
the child.120 Traditionally, Yezidi fathers kill an animal when they name a child.
The baby’s hair, on the other hand, may not be cut until the fortieth day, when the
family’s Sheykh cuts off two locks, one for himself and one for the Pir.

Although some exceptions are mentioned in the literature,!21 male circumcision
is the general rule among Yezidis. The operation is often performed relatively soon
after the birth.122 As we saw earlier (Ch. 5), it takes place on the knees of the kerif,
and is followed by a traditional ‘pacification’ of the child’s mother by the kerif.123

Beyond the fact that baptism (mor kirin) is practised in Yezidism, little precise
information appears to be available, probably because the details of individual
ceremonies vary. The rite should ideally take place at the the Kaniya Sipf,124 at a
relatively early age. According to one source, the Sheykh takes the child into the
chamber of the well, immerses it three times, and then places his left hand on the
child’s head and says, “Hol, hola, Sultan Ezid. You have become the lamb of Fzid,
the leader of the Yezidi faith” (Hol, hola, Ezidé Siltan. Tu bayi berxé Ezid,
sereké riya Ezid). 125 Children who cannot come to Lalish may be baptised with
water from the Kaniya Sipf which the Qewwals bring with them when touring the
country with the senjag.126 Traditionally, new clothes were also immersed in the
Kaniya Sipi, and such objects like razors or knives could be purified in this
way.127

Weddings

Although variants obviously exist, the following features seem to be characteristic
of a traditional Yezidi wedding.128 When the parents of the couple have agreed a
brideprice, an agreement should be written down by a Sheykh, who also blesses
the couple. Ideally, an Adani Sheykh should preside over the proceedings.!29 At
this time, the Sheykh gives the bride some ber:dt, while she offers gifts to him and
to the Pir. The preparation of the bride for the wedding begins two days in advance.
She takes a hot bath, and she and her friends paint their hands with henna. If the
bridegroom lives in another village, the boys and girls of his village come to that of
the bride, where they spend the night. The following morning the bride, who
remains silent throughout the proceedings, is dressed, and made to wear a red veil.
The privilege of fastening the large buckle on her belt belongs to her ‘Sister of the



160 YEZIDISM

Hereafter’. After saying farewell to her mother, the bride is set on a horse and is
taken to the groom’s village. During this procession the young people of the
groom’s village have mock fights with those of the bride’s, who refuse to let her go
without payment. At the groom’s house, the ‘Sister of the Hereafter’ helps the bride
to dismount. She is welcomed by her future mother-in-law, who hands her a jar of
sweetmeats which she must smash against the threshold of her new home. A sheep
is killed by the door as she enters the house. Inside, she is taken to the bridal
chamber, where she must stay for seven days. The chamber is symbolically ‘veiled’
by a Sheykh and Pir,who tie a curtain across the room.130 On the day of the bride’s
arrival the groom must stay with his ‘Brother of the Hereafter’.13! The ‘Brother’
accompanies him to his own house late at night, when he goes to consummate the
marriage. The ‘Brother’and two of the groom’s friends guard the door of the
chamber, and are later invited to share some food with bride and groom. At the end
of her seven-day period of seclusion, the bride may leave the room. As happens
after childbirth (g.v.), a porridge is prepared of seven kinds of grain, seven
handfuls of which are thrown into a stream, while the rest is eaten by the bride and
her friends after they have crossed the water.132 Dances are held in the groom’s
village during the seven days of the bride’s seclusion.

Funerary customs

As in the case of weddings customs related to death and burial vary locally, but the
following features appear to be characteristic. If at all possible the body of the
deceased should be washed by his or her own Sheykh or Pir, in the presence of the
‘Brother (or Sister) of the Hereafter’. After washing, the body is laid on a white
sheet and balls of dust from Sheykh Adi (berar) are placed in the mouth and on the
body. The sheet is then sewn up. The digging of the grave generally devolves on
the Mijéwir, who lives locally and is in charge of the cemetery; men of the village
usually help. When the body is laid in the grave, it seems, the ‘Brother’ or ‘Sister’
must open the shroud so as to expose the face.133 A special hole is made for the
head—perhaps in order to enable the two Angels (cf. T. 19. 55f) to identify the
deceased—while the rest of the body is covered with large boulders so as “to
prevent the earth, as far as possible, from touching the corpse”.134 The grave must
then be completely filled in, or sealed off (T. 19. 51), so that no contact exists
between the corpse and the air. Especially in the case of a dramatic death, the
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women of the household cut off their plaits, which are hung over the grave.
Traditionally, a stick and some food was left on the grave, and a ‘man of religion’
apparently addressed the dead person, advising him to offer the food to the An gels,
and to use the stick if they proved troublesome. Gold coins were sometimes buried
with the body, to offer to the Angels.135 Appropriate Qewls are recited at funerals,
and usually again by the Mijéwir a week after the death.!36 The initial period of
mourning lasts three days. During the first year, relations go to the grave on
Wednesdays and Fridays, and the poor must be fed in the dead person’s name at
regular intervals during this time.137 Formerly, as we saw earlier (Ch. 5), Kocheks
were often asked for information concerning the deceased’s next birth. If the
prediction was bad, the relatives could seck to improve matters by donations to a
shrine.138 The clothes of a dead man go to his ‘Brother of the Hereafter’, or to his

Sheykh or Pir, while the Sheykh is said to be entitled to his usual fees for another
year.139

OTHER PRACTICES

QOaths

One source states that oaths are administered by drawing a circle on the ground.
The inside of the circle is declared to be “the property of Melek Tawus”, an
observance which has a parallel in Zoroastrianism.140 Qaths are also sworn by “the
Sanctuary of Sheykh Shems” or “by God, by Sheykh Adi, by the Sanctuary of
Sheykh Shems”.141 An oath is particularly effective or convincing, it seems, if the
holy being invoked is felt to be especially powerful.142

Fire

While a number of taboos exist concerning fire (see above), the Yezidis® respect for
this ‘element’ is also expressed in more positive ways. Thus it is customary,
especially at Lalish, for believers to pass their right hands through a flame in a
censer held by a ‘man of religion’, after which the hand is rubbed over the forehead
and brought to the lips.143
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Notes

11 ayard’s account of Yezidi beliefs (Layard 1849: 297-9) seems to reflect an honest attempt on the
part of the religious authorities to enlighten him. It is likely, however, that he was deliberately
misled in the matter of the language and intelligibility of the Qewls (see Foreword, and p. 153),
and in that of the character of the Kaniya Sipi (see above, Ch. 4, with n. 89).

2 On a similar phenomenon in the older Zoroastrian tradition see Kreyenbroek, “On the Concept of
Spiritual Authority in Zoroastrianism”,

3 Edmonds 1967: 4. Ishak of Bartella (Nau and Tfinkdji 1915-17: 259), claims that God, having
summoned to his presence “all the chiefs, nobles and casters of spells (incantareurs)”, ordains the
affairs of the year at the New Year (so also PX). According 1o Isma‘il Beg (see Lescot 1938: 72,
n.10), this takes place during Leylet el-Qedr (on which see p. 157).

4 See above, pp. 53, 59, 100, and below, T. 5. 25, 26, 27. For the Zoroastrian and Ahl-¢ Haqq
parallels see also Kreyenbroek 1992: 69-70.

5 See esp. the Meshef Resh and T. 1, 2, below.

5 See Guest 1987: 200.

7 The origin of the strange list of “Yezidi kings” mentioned in the Meshef Resh is obscure, and
the list is not taken into account here.

& Empson (1928: 89), and Ishak of Bartella (Nan and Tfinkdji 1915-17: 255): ““a thousand years”.
I. Joseph (Nau and Tfinkdji 1915-17: 272): “ten thousand” years.

9 Empson and Joseph (see preceding note) state that the lord of our time is Melek Tawus.
According to Ishak it is Ezid.

10 Recorded by Lescot (1938: 65-6).

11 For the laiter feature see also Dirr 1917-18: 567.

12 See Anklesaria 1956: 293 (GBd. 34. 33).

13 On Zoroastrian accounts of the final struggle between forces representing Good and Evil, which
is followed by a final yasna ritual, see Kreyenbroek 1985: 13841,

14 Empson (1928: 78) recorded the story that the soul of el-Hellaj entered a water-jar which his
sister was filling, after which she drank from it and became pregnant. Besides the theme of the
transmigration of souls, the story may also reflect earlier attitudes concerning next-of-kin
marriages, cf. below. T. 14. 7, 8.

15 See Drower 1941: 32-3, 91; Lescot 1938: 67-8. On the traditional practice of hiring a Kochek
to divine the fate of a recently departed soul see above, p. 134.

16 See Lescot 1938: 68. Dirr (1917-18: 570) states that the souls of the blessed go to heaven,
while some say that the damned go directly to hell, others that they continue to roam the earth,
constantly harrassed by jinns.

17 See above, pp. 78, 82.

18 Drower 1941; 91. Empson (1928: 81, 86), on the other hand, also heard that Paradise was the
uitimate destination of the souls of the good, but was told that, “some time or other all Yezidis
have sinned, and before entering heaven an expiatory period must be passed in another place, but
no one will be punished eternally.”

19 Drower 1941: 91.

20 See Ishak of Bartella in Nau and Tfinkdji 1915-17: 255, and, with variants, Empson 1928: 80-
1.

21 Note however, that such infringements could traditionally lead to excommunication (Furlani
1937a: 153).

22 Information I owe to Ms Maria T. O’Shea.

23 See I, Joseph in Furlani 1937a: 164,

24 See, e.g., Drower 1941: 45.

25 This does not necessarily indicate that the taboos are of Zoroastrian origin. Another ancient cult
of Iranian provenance, for example, may have observed very similar laws of purity.

26 For a survey of most of these prohibitions see Dirr 1917-18: 567; Lescot 1938: 77. As stated
earlier (Ch.3, n. 57), during my visits in 1992, Pir Khidr Siléman repeatedly insisted that respect
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for these ‘elements” was an essential part of Yezidi teaching.

27 This taboo is explained by the story that, after the execution of el-Hellaj, his head was thrown
into water, which made such a noise (Empson 1928: 79; Furlani 1937a: 174). The original reason
may have been that this way of drinking was felt to mix water, air and saliva in an improper
manner.

28 The taboo on whistling was mentioned to me by a non-Yezidi informant in Northern Irag, a
teacher whose Yezidi pupils had vehemently objected to his whistling in class (verbal
communication, September 1992). Some of my Yezidi informants denied that such a taboo
existed, while others called it old-fashioned.

29 On this taboo see Furlani 1937a: 172-3; Lescot 1938: 77. Nole, however, Furlani's statement
that only the trees in sacred groves are so protected.

30 See Furlani 1937a: 174. The prohibition is mentioned in the Meshef Resh (Guest 1987: 203),
as is the rule against urinating while standing, which Yezidism has in common with both Islam
and Zoroastrianism. For measures seeking to prevent contact between a corpse and the earth see p.
160 with n. 134,

31 According to some accounts, they may freely visit churches (Furlani 1837a: 172),

32 For a popular explanation of this taboo, viz. one based on the claim that the Ar. word for
“comb”, mushy, is a ‘taboo word’ like sheytdn, shajt, etc., see Furlani 1937a: 171-2. Drower
(1941: 75) points out, however, that her informants appeared to feel no inhibitions about
pronouncing this word.

33 See Furlani 1937a, passim. It seems possible that the Kaniya Sipi is meant, see p. 159.

34 So Lescot 1938: 92. Siouffi (1885: 92) states that a Feqir may only be shaved by another
Feqir. See also above, p. 134.

35 See Furlani 1937a: 162-3,

36 See Drower 1941: 23,

37 See Furlani 1937a: 170. It is probable that this measure, instituted to ensure cleanliness, has
contributed to the Yezidis’ unmerited reputation for a lack of that quality among neighbouring

gmu}ps.
8 See above, p. 7; Furlani 1937a: 171.

39 In Zoroastrianism long journeys are held to vitiate a priest’s purity (Modi 1922: 149). That
prolonged travel has similar consequences in Hinduism was confirmed by my colleague, Dr I, Julia
Leslie.

40 See Lescot 1938: 77 with n, 1. Drower’s informant, on the other hand, stated that this is the
only type of cabbage that may be eaten (Drower 1941: 45).

41 Hibiscus esculentus. _

42 For details, and for popular explanations of some taboos, see the elaborate account by Furlani
(1937a: 163-6).

43 So the Meshef Resh, see Guest 1987: 203. On “Khasse” see above, p. 123,

44 g0 1. Joseph in Furlani 1937a: 165.

45 1t is perhaps fair to mention here that Pir Khidr Siléman strongly disagreed with these
explanaticns, preferring the traditional account which states that, when Badr al-Din Lu'lu’ had taken
Sheykh Hesen prisoner he paraded him around the streets of Mosul, where sellers of lettuce and
cabbage threw their wares at him (PX, verbal communication, October 1992).

46 The epithet al-rajim “the stoned, accursed one” is generally used by Muslims for the Devil. It
seems that the alleged ban on dates springs from the association beiween stoning the devil and
throwing away the stones of the fruit (Furlani 1937a: 165).

47 For examples see Giamil 1900: 71; Furlani 1937a: 155.

48 1., “Sheylan”, a common way of describing naughty children in several Middle Eastern
languages. Sec Layard 1849: 287. Instances have been reported of similar offences provoking much
the same reaction.

49 On the similarities between Yezidism and Mandaeism in this respect see above, p. 5. Fora
traditional account of the origin of the prohibition see above, p. 135,

50 The word shin, for example is used for “blue”, but also for shades of green occurring in nature
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(Rizgar 1993: 178). In spring, therefore, plants “become blue”.

51 Such an incident happened to Ms F. Christine Allison and Ms Maria T. O’Shea in April 1992,
52 See Furlani 1937a: 169-70. The prohibition on conjugal relations at Lalish during the Festival
of the Assembly was mentioned to me several times by informants.

531n calculating the dates of their festivals Yezidis generally use the Seleucid or “Eastern’ calendar,
which in this century is thirteen days behind the Gregorian or “Western’ one (sce Guest 1987: 36-
7). The dates given in the following pages are those of the Seleucid calendar.

54 See Boyce 1982: 34. Boyce suggests that the autumn festival came to be dedicated to Mithra at
the time when the spring New Year was adopted. Since Mithra’s connection with the beginning of
time is probably of Indo-Iranian origin, links between the festival and the divinity may well be
older (see Kreyenbroek 1992, 1993).

55 al-Birdni (1879: 207-9), an Arab scholar of the eleventh century, states, however, that some
Zoroastrians continued to regard the autumn festival as the more significant occasion.

56 See Boyce 1982: 24, 35.

57 See Drower 1941: 14; Siléman 1985: 15, and above, p. 158.

58 Verbal communication from Pir Khidr Siléman. See also Lescot 1938: 71-2

59 In Zoroastrianism, the souls of the dead are believed to retum to earth on the night before New
Year’s day, and to depart again before sunrise. See Boyce 1989: 2121,

60 So both Ishak (in Nau and Tfinkdji 1915-17: 259), and Empson 1928: 54. It seems doubtful,
however, that there were ever enough Qewwals 1o officiate at all cemeteries.

61 See above, n. 3.

62 See Siléman 1985: 15-16.

63 Empson s statement (Empson 1928: 53), that a white ox is sacrificed to the Sun on this
occasion is, however, based on a misunderstanding.

64 Furlani 1937b: 58-9; Guest 1987: 36-7. Pir Khidr Siléman informs me that ancther name is
“the Feast of Lalish” (Jezhna Lalishé). In everyday usage the festivities are often called Chilleyé
Havinan.

65 See Furlani 1937b; 73; Guest 1987: 37. The dates of the Festival in 1992 corresponded to the
dates given by Guest.

66 See Edmonds 1967: 4. In his description of the Zoroastrian autumn festival, al-Birani (1879:
207-9) states that the Zoroastrians of his day believed that the Angels came down to earth at this
time,

67 See above, Ch. 5, n. 24.

68 At other times such flames are only lit on the eves of Wednesdays and Fridays, see above, p.
81.

69 Both the term and the practice are clearly of Sufi origin, see Schimmel 1975: 178-86.

70 According to al-Damliji (1949: 195), the order of the procession is as follows: first comes the
head of the Feqirs (Metbekhchi), in his official dress, which consists of the “crown” of Sheykh Adi
and the khirge of Sheykh Obekr. He is followed by the Péshimam , walking on the right, and the
Emir el-Hejj, on the left. Then come the Baba Sheykh and his “deputy”, followed by the leader of
the Kocheks, who walks alone. When twenty men have assembled, they walk around the lamp
three times. In October 1992, Pir Khidr Siléman and Sheykh Eydo Baba Sheykh, after some
discussion, gave the following description: “The procession is led by a Feqir. Then come the
Péshimams of the Baba Sheykh and the Emir ¢l-Hejj. They are followed by the Baba Sheykh and
the Emir el-Hejj themselves. The Baba Sheykh is followed by four Shemsani Sheykhs, the Emir
el-Hejj by four Adanis [sic], so that six men walk on each side. After the members of the
procession have kissed the Qapi, the others kiss it; first the Shemsani Sheykhs then the Qatanis,
the Adanis, and the Qewwals.” See also above, p. 128.

71 For the symbolism cf. T. 4. 14, 185, 16.

72 Layard 1849; 292.3.

73 For an explanation of this fallacy as the result of deliberate deception see above, n. 1, and
Foreword, p. ix.

74 See Edmonds (1967: 16), who points out that most members of these tribes are affiliated to the
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Qatani Sheykhs (who are said to be descended from Sheykh Obekr), while the ceremony itself is so
closely associated with Sheykh Shems. He further remarks that the meat of the bull js later
distributed at the “hostel of Obakr”. Pir Khidr Siléman, on the other hand, informed me that this
takes place at the shrine of Sheykh Shems itself.

75 From Edmonds’ description (Edmonds 1967: 16), it would seem that several groups of young
men are running around the area, only one of which is actually driving the bull. Guest (1987: 37)
speaks of “pretending to steal a bull”. The notion of stealing a bull is also found in connection
with the cult of Mithra(s), see, with references, Russell 1987: 267.

76 Verbal communication by Pir Khidr Siléman. This part of the ceremony was not performed in
1992, since few members of the tribes in question could attend.

77 L., “sacred or ritual food”, see above, p. 77 with n. 69,

78 The name of the dance is govenda heft rézi, “dance of seven rows” (PX).

73 Except perhaps, in the vaguest possible terms, in Furlani 1937b: 70. Furlani seems 1o imply
that all pilgrims visit the tomb-chamber at the end of their visit, and receive berat on this
occasion.

80 1 had no special informants with me at the time. The following account relies on my own
spoken description of the ceremony, recorded while it was taking place. A copy of the tape is kept
by the Society for Iranian Oral Studies (SIOS), London.

81 This is suggested by the role Feqir Hajji played in this ceremony, although I never heard him
referred to by this title. Several members of Feqir Hajji's family, including his father, Feqir
Shemo, have held this office (see Siléman and Jindi 1979: 195).

82 1 believe that this garment was rather like a long, short-slecved vest, but my recollection is not
definite. There is no doubt, however, of the colour, which is repeatedly mentioned in my recorded
description. Isma‘il Beg (Furlani 1937b: 71-2) states that, in the days of the Festival, the
Metbekhchi wears the “crown and the mantle of Sheykh Adi” during prayers. Ishak (Furlani 1937b:
66) speaks of a “crown” and an “episcopal stole, made of goats’ hair and dyed with zirgiiz”. This
implies that the garment was black, which seems to be confirmed by Isma‘il in another passage
(Furlani 1937b: 72). As was mentioned earlier (n. 70), al-Damliiji (1949: 195) refers to the “crown
of Sheykh Adi and the khirge of Sheykh Obekr”, womn by the Merbekhchi. This again suggests a
black garment.

83 People in the crowd offered different explanations of the significance of the green shawl, One
man said that it symbolised “all the babies born in this year”, which may refer to the notion of
fertility or divine blessing. This is also suggested by the colour green, which is held to be
auspicious by several Middle Eastern communities, including the Iranian Zoroastrians (see Boyce
1989: 36).

84 1 am unable to recollect the exact procedure,

85 So Pir Khidr Siléman, whose account is confirmed by Edmonds (1967; 20). al-Damlaji (1949:
194): “the fourth day”. On the same day Edmonds (1967: 18) witnessed a ceremony in which the
twin orbs (hilél), probably newly gilded, were re-installed on the spire of Sheykh Shems.
Although such functions are held from time to time, they do not form part of the Festival proper

PX).

86 Isma‘il Beg (Furlani 1937b: 71): “a large bull”.

87 On Chil Méran see above, p. 100f.

88 50 Edmonds (1967: 20-1), who also remarks that this simaf consists of meat only, while in
other cases wheat is added.

89 Isma‘il Beg used the Ar. word takht for this structure, presumably in its sense of “bed, couch”.
Furlani (1937b: 71, 73), hawever, wrongly took it to mean “throne”.

90 In Furlani 1937b: 66. Isma‘il (Furlani 1937b: 71) states that it is immersed in the Kaniya Sipf,
but mentions the Zemzem in connection with the immersion of the senjags. While it is possible
that the practice of immersion in the Kaniya Kéloké is recent, the reference to the Zemzem well is
strange. That well is adjacent to the tomb-chamber, and it would seem to be unnecessary to take
the ‘bier’ out of the sanctuary in order to immerse it. Moreover the passages from the main Hall
into the Cave, and from the Cave to the Cavern wherc the Zemzem is located, are so narrow that
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awkward manoeuvering would have been needed to take the ‘bier’ into it. It is, of course, possible
that the ‘bier’ was taken into the Cavern by the back door.
91 See the accounts of Ishak and Isma‘il in Furlani 1937b: 66, 72.
92 1sma‘il (Furlani 1937b: 72), who implies that the distribution of the'sima¢ of Chil Méran and
the Beré Shibaké take place on the same day and are more or less interwoven, says that this takes

lace after the simat has been eaten.

3 In Furlani 1937b: 66-7.
94 See above, nn. 70, 82.
95 The text could be taken to refer only to the inhabitants of Ba‘shige and Behzang, but this scems
unlikely.
96 The existence of some such festivity—which may have resembled a camnival rather than an
orgy—would explain the strange conversation reported by Badger (1852: 1. 109), in which servants
of the Sanctuary apparently admitted that Yezidis committed “adultery” (i.e., presumably,
behaviour which is unseemly in the eyes of outsiders, and would be improper for Yezidis on any
other occasion) in the precincis of the Shrine.
97 al-Biriani 1879: 207-9.
98 The words “sar-e gla” (i.e. seré chille) are mentioned in Dirr 1917-18: 574. For the January
observance see Furlani 1937b: 76, 77. Note, however, that the date of 20 Jannary given there for
the end of the fast can hardly be correct. The Kochek is mentioned by Ishak of Bartella (Nau and
Tfinkdji 1915-17: 253-4),
99 So all except al-Damliiji (1949: 191) and Lescot (1938: 71), who state that the Fast begins on
this date, being followed by the Feast. Lescot calls the fasting period /da Roja, i.e., “Feast of the
Fast(s)”, which he mistranslates as “Feast of the Sun”.
100 51.Damlaji 1949: 191.
101 See Furlani 1937b: 76-7; al-Damliji 1949: 191-2.
102 gee Boyce 1989: 176.
103 S0 all except Lescot (1938: 71), who gives “18 February”, For references see Furlani 1937b:
77-8.
104 See Guest 1987: 38. The festival is also included in a list of feasts compiled by Isma‘il Beg,
and published in German by Dirr (1917-18: 573-4). Many of the data found in that list are so
hngmbable, however, that the document as a whole should be approached with caution.
105 gee, with references, Furlani 1937b: 60-2.
106 See Juynboll 1930: 118 with n. 1.
107 1 ¢, “night of Bara'a”. For the date see al-Damliiji 1949: 196. The information concerning the
- alternative name I owe to Pir Khidr Siléman, al-Damldji (loc. cit.) refers to the feast by yet
another name, ‘Ayd al-Muhayya. One source, viz. the list mentioned above in n. 104 (see Furlani
1937b: 60-1), describes the Yezidi observance as an ‘immobile’ one, but its evidence is obviously
incorrect. . .
108 g0 al-Damliji 1949: 196, q.v. for an elaborate description of the Yezidi salat.
109 g1-Damliji 1949: 197-8. See also above, p. 1271,
110 See also above, p. 131. Iam indebted for this information to Pir Khidr Siléman.
111 See Furlani 1937b: 79-80; Lescot 1938; 72. On Sheykh Khal Shemsan see above, p. 108. On
Badr al-Din Lu'lu’ see above, p. 31.
112 gee Juynboll 1930: 142-4,
113 ;Fmgz survey of the references see Furlani 1937b: 80-3. For the latter date see al-Damlaji
1949: 192, _
114 According to al-Damliiji (1949: 192), the procession is led by the Péshimam and other ‘men
of religion’, ‘

115 80 Ishak (Nau and Tfinkdji 1915-17; 266; Furlani 1937b: 81) and al-Damlaji 1949: 192, al-
Damliiji adds that they kiss a “Black Stone” on their way down, but see above, Ch. 4, n, 85,

116 50 Sileman 1985: 15. The festival is included in Furlani 1937: 84, '

117 Lescot 1938; 72,
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118 gee Drower 1941: 32-3, on which the following account is based.

119 For the db-zohr, a Zoroastrian ritual of making offerings to the water which is part-of the
marriage rites, see Boyce 1989: 174, 190-1. Mrs Shehnaz Munshi of Bombay informs me that the
Parsis of Gujarat observe a similar custom in connection with weddings (sec p. 160): some time
after a wedding the bride, usually accompanied by six friends, offers seven gifts to the Waters
{verbal communication December 1993).

120 Tuynboll 1930: 150.

121 Badger (1852: 1. 129) states that the Khalitiyye tribe does not practise circumecision, a
statement repeated by Empson (1928: 55). On a similar claim made by Ishak of Bartella regarding
the Kocheks (Furlani 1937a: 166), see Ch. 5, n. 120.

122 Anastase (1899: 311), followed by Empson (1928: 54) say: “about twenty days after
baptism”. Anastase states that the boy is made to say, “I am the lamb of the Red Ezid™ (ez berxé
Ezidé sorim). This suggests that the operation was once regularly performed on older children.

123 Information I owe to Pir Khidr Siléman, who showed me a video-recording of a circumcision
in April 1992, '

124 Anastase (1899: 310), again followed by Empson (1928: 49), states that children are baptised
in the Zemzem well. This was not only contradicted by my informants and by my own
observation, but also by the line “the Kaniya Sipf is (the place of) my baptism”, in T. 8. 5.

125 See Anastase 1899: 310, where the text is mistranslated as “Hol hola, Yazid is Sultan, you
have become a lamb of Yazid, perhaps you will be a martyr for the faith of Yazid.” The mistake
was spoited by Makas (1900: 49). Following Anastase, however, Empson (1928: 49) states that
the priest hopes that the child will become a martyr.

126 §o0 Empson 1928: 50.

127 Empson 1928: 50. Cf. above, p. 7.

128 The following account is based on a description by Princess Wansa, published in Drower
1941: 18-23. See also Ishak’s account in Giamil 1900; 45-9,

129 Since the Adanis traditionally have a monopoly on literacy, their presence would have been
necessary if a written document was drawn up. In practice, it seems unlikely that many Adanis
could read and write, nor were they always invited to officiate at weddings (see Lescot 1938: 88
with n. 3). a

130 50 Drower. The reference is probably to the Sheykh and Pir of the groom’s family, but this is
not stated. '

131 If the bride arrives on a Tuesday, the groom stays with his ‘Brother’ another day, since the
marriage may not be consummated on Tuesday night (Drower 1941; 22, see also above). In some
places, the same may be true if she arrives on a Thursday.

132 gee also above, n.119. The act of crossing the stream is probably felt to be a symbol of
transition, witness the rites of the Bridge of Silat (see above, p. 78). -
133 Most of the information presented here is based on verbal communications from Pir Khidr
Siléman, with some reference to Empson 1928: 62, and to T. 19, below. The exact procedure
regarding the uncovering of the head, however, cannot be deduced from these sources. Pir Khidr
told me that the body was wrapped in a shroud, which was opened by the ‘Brother’ or ‘Sister’ at
the grave. Empson states that the shroud is lifted from the face. T. 19. 41 mentions a separate
“eye-cover” (gerqere). ‘

134 S0 Empson 1928: 63, cf. T. 19. 50f. It may be relevant to note that, while the Zoroastrian
laws of purity clearly aim at preventing defilement of the earth by a dead body, hard rock was
aggal@ﬂtm}' felt to be impermeable to pollution (see Boyce 1982: 56).

135 §0 Empson 1928: 63.

136 §¢ Pir Khidr Siléman,

137 Dirr 1917-18: 571; Empson 1928: 64.

138 Empson 1928: 64. ‘ |

139 For the latter statement see Empson 1928: 64. The rest of this information I owe to Pir Khidr
Siléman. '

140 For the Yezidi custom see Empson 1928: 52. In Zoroastrianism, a furrow is drawn and the
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person about to take the oath stands inside it (Dhabhar 1932: 47, 49).

141 Verbal communication from Pir Khidr Siléman, April 1992,

142 gee above, pp. 95, 98, 109.

143 Empson 1928: 53. On the special holiness of fire see also Dirr 1917-18: 567.
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1: Qewlé Zebiini Meksiirl

(1) zebfineki mini dil-meksiire ,
heke ji ba ‘eziz Melek? Fexredin bétin destiire
em dé medha deyn ji behréd kiire

(2) zebiineki mini kém-tagete
heke ji ba ‘eziz Melek3 Fexredin bétin fcazete
em dé ji behréd kiir deyn osfete

(3)1i min cema dibiin babzere
dé ji wé behré deyn xebere
té& heyne durréd cewahere

(4) 1i min cema dibiin zerbabe
dé ji wé behré deyn tebabe
behre @ doje i gir dinave

(5) medha biden ji kitir
texté tené dib{i4 emir
huwa’I-‘alim wa huwa ' l-basir

(6) pedgé min ji durré bii
hisnatek jé dicétbi
saxa mehbeté 1 bil

(7)18 b saxa muhbetd
li desté Sultan Ezi heye gelema qudreté
el-hemdu’llah {i gikr ez havétime ser pigka suneté

(8) asiqa ew mir dit { kin nase
jék vavartin muhebete G kase
kire rikné ¢endf esase

(9) kire rikn 4 rikni

durr ji heybeté hincini

taget nema hilgeri

(10) taget nema li ber bisebri

durr bi renga xemili
sor bii spi bi sefir?
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Qewlé Zebini Mekstr
1: The Hymn of the Weak Broken One

(1) Oh lowly one of mine, of broken heart,
If permission comes! from dear Melek? Fekhr el-Din,
We shall praise the deep oceans.3

(2) Oh lowly one of mine, of little endurance, |
If authorisation comes from dear Melek Fekhr el-Din,
'We shall give descriptions of the deep oceans.

(3) Respectable? people are gathered around me;
We shall tell (them) about that ocean,
In it there are pearls, jewels.5

{4) Respectable people are gathered around me;
We shall give a full account0 of that ocean,
It is an ocean, and hell and pitch are (contained) in it.

(5) Give praise to the (One who is) Many.?
(First there was) only the Throne; (then) the Prince came into being.8
He is the knowing one and he is the all-seeing one.

(6) My King came from the Pearl,
Some good things developed from it,
The branch of love? was in it,10

(7) In it was the branch of love.
Sultan Ezid holds the Pen of Power in his hand.11
Praise be to God, and thanks, that I have cast my lot with the Tradition.12

(8) The Lovers saw that Prince and came to know him,
Love and the Cup became separate, 13
He laid4 a number of cornerstones.15

(9) He made cornerstones, and supported (the earth),
The Pearl burst openl6in its awe,
1t could not prevent itself, and moved upward (?).17

(10) It did not have the strength to remain patient,
The Pearl became adomed with colours,
It becamne red and white and yellow.18

171
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(11) durr bid renga ges bii

beri ne ‘erd hebdl '

ne ‘ezman hebil ne ‘ers b .

ka béje min pedsé min bi ké ra xog bii

(12) pedsé min xog-suhbete
1€k riinigtibGin muhbete
. pedsé min li wé derecé kir hedd-G-sete

(13) pedsé min hedd-fi-sedd li wé gékirin
seri‘et i heqiget jék cihé kirin
sunete mixfi bt hingi dehr kirin

(14) sunete mixfi b hingt dehr kirin
pedsé min heqgiget nav da dihinare -
goté: ‘ezizé min, sunet li kii bl li kil girtibdl ware

(15) ¢i melayeki mini hukm-rewa
mers{im nazil bil ji cewa
bi qudreté surra suneté maliq westa bl 1i hewa

(16) bi qudreté maliq westa bil sunete
{i bir *jiber® pedgé xo icazete |
goté: ‘ezizé min, mehzeret mehibete

(17) ¢i mewlayeki mini hukm-girane
li nav van dana zor erkane
muhebet @ gerzé nfiri dana wan bi nigane

(18) gerzé nfiri babe
dii cewher keftine nave
&k ‘eyne €k cave

(19)°ek ‘eyne &k besere
pedsé min da durré bi nedere
pedsa dizanit ki li sere kili bere -

(20) gendil ji bana nizili, muhbet kefte nave
peds€ min pé hilina bii ¢ave
ka béje min ¢i gote durré j€ weriya bi ave

YEZIDISM
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Qewlé Zebiint Meksir

(11) The Pear] became radiant with colours.
Before, there was neither Earth,

Mor Sky, nor a Throne.

Let someone tell me whom my King loved.

(12) My King is nicely-spoken.
Love (and the Cup)!? were seated together.20
At that stage my King instituted measures and laws.

{13) My King established measures and laws in it,
He separated the Shari‘a and the Truth from each other,
The Tradition had been hidden; then it2! was revealed.

(14) The Tradition was hidden, then it was revealed,
My King sent the Truth into (the world).
He said, “My dear, where was the Tradition, where had it estahhshed itself?22

(15) What commamdmg lord of mine
Was sent, descending from the sky?
Through the Power, the Mystery of the Tradition hung suspended in the air.

(16) Through the Power the Tradition hung suspended;
It obtained authorisation from its King,
He said, “My dear, (your) intercession (?)23 is an act of love.”

(17) What lord of mine of weighty command
Has established many cornerstones amongst them?
He gave love and the direction of light?* as signs for them.

(18) The direction of light is a doorway.
Two jewels were created, 25
One is the eye (‘eyn), and the other the eye (¢cav).

(19) One is the eye and one is sight;
My King caused the Pearl to become visible.
The King knows the positions of all men.26

(20) The lamp came down from above, love came into (the world),
My King seized ()27 it, it became an eye.
Tell me what he said to the Pear].28 Water came from it.

173
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(21) av ji durré diweriya
buwe behr {i pengiya
pedsé min merkeb dibest G nav gerriya

(22) peds€ min li merkebé dibii siware
pedsaye i her car yare

t€k seyrin gar kinare

Lilagé sekinin, got: eve heqq ware

(23) heqq ware i sekinin
pedsé min hévén avéte behré i behr meyinin
duxanek jé duxini, her heft ‘ezman pé nijinin’

(24) pedsé min ‘ezman biraste
muhbeta ji gevda raste
pedsé min mekan dane text veguhaste

(25) pedgé min li ‘ezman kirib{i sefere
ew bii gar® sefer kiribii ker bi kere
kire rikné gendi menbere

(26) agiga we jé xeberda
saxeki di j€ berda
kire rikné ¢endi ‘erda

(27) ‘erd mabiy behti
xedudeké xediti
go: ‘ezizé min, ‘erd bé wé surré natebit

(28) be*di ¢il sali bihijmare
‘erdi bi xo ra negirt hegare
heta Lalis bi nav da dihate xware

(29) Lalis ko dihate
li ‘erd@ gin dibil nebate
pé zeynin ¢iqas kinyate

(30) ko kinyat pé€ dizeynin

car gisme ték hincinin

axe {1 ave {i baye ii agirl

qalibé adem pé&gember j€ nijnin
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(21) Water came from the Pearl
A sea came into being and water collected in it
My King saddled a horse and roamed over2? it.

(22) My King mounted his horse,

The King and all four friends,30

Together they travelled the four corners.

They stopped at Lalish, saying, “This is the site of Truth.”

(23) It is the site of Truth, and they stopped. 7
My King threw rennet into the sea and the sea coagulated,31
Smoke rose up from it, the seven heavens were built with it.

(24) My King adorned (?)32 the sky,
Love (came) from the right side,33
My King assigned the places, he moved the Throne.

(25) My King had roamed in the sky,
As many as four times he had travelled over every part.
He founded a number of pulpits.34

(26) The Lovers have told you of this:
He separated another branch from it,
He established the earth everywhere.35

(27) The earth was still unsettled,36
A fissure appeared (7).37
He said, “My dear, without this Mystery the earth will not become tranquil.”

(28) Afterwards, count forty years:
The earth did not become solid,38
Until Lalish came down into (the world).

(29) When Lalish came,
Plants grew on earth.
How many things3? were adorned by them!

(30) As*0 the things were embellished by it,

Four elements became separate:41

Earth and Water and Wind and Fire.42

The body of the Prophet Adam was built from them.
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(31) sembii dane esase
iniy€ kir xilase
be‘dl heft sed sal, heft surr hatine durra kase

(32) be‘di bi heft sed sal heft surr hatine hendave
qalib mabily bé gave
gote: ruhé, tu bog¢i nagiye nave

(33) ruhé go li ba agiqa: we me‘liime
heta bo min ji bana nin gaz fi qidfime? v
niveka ruhé fi galibé adem pégember zor tuxiime

(34) saz @ qidim hatin 0 hidiri
{i nfira muhbeté hingivte seril0 7
ruh hat @ qalibé adem pégember iyorill

(35) Adem pégember ji wé kasé vedixwar @i vedijiya
mest bil hejiya
gost 1& huriya, xun t€ gerriya.

(36) Adem pégember ji wé kas€ vedixware
kerameta wé kasé hate diyare
lew Adem pégember péngiji pé€ dibii siyare

(37) Adem pégember ji wé kas€ vedixwar i p€ xog té
kerameta wé kasé hat {i gehigté
lew adem pégember hilgirt {i bire behigté

(38) pedsé mini rebb el-semede
ji Adem wé biin cogete
jék vavartin hefti i dii millete

(39) bily bedila Nuhé nebiya
gewmek dé dehr bit i dilé wan heye zor kifriya
ew jik wé li xudé xo bine yaxiya

(40) be‘di wé héwané
gewmek dé dehr bit di dil da naminit xofa iImané
ew jik dé& gerq bin bi ava tofané

YEZIDISM
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(31) On Saturday He laid the foundations;
On Friday he had completed (the work).

After seven hundred years, the Seven Mysteries came into the Pearl of the Cup.

(32) Seven hundred years later the Seven Mysteries came overhead.43
The body had remained without movement.
They said, “Oh soul, why do you not enter?”

(33) The soul said in the presence of the Lovers, “you know (this):
As long as shibab and def % do not come?3 to me from above,
There will be a barrier*6 between?’ soul and body of the Prophet Adam.”

(34) Shibab and def came and were present,
And the light of Love reached his head.
The soul came and manifested itself in the body of the Prophet Adam.

(35) The Prophet Adam drank from that cup and came to life,
He became intoxicated and trembled,
Flesh grew on him, blood circulated in his veins.

(36) The Prophet Adam drank from that cup,
The miraculous power of that cup manifested itself:
Thus the Prophet Adam sneezed and through it he became conscious.

(37) The Prophet Adam drank from that cup and liked it.
The miraculous power of that cup came and reached (him):
Thus the Prophet Adam was taken up and borne to heaven.

(38) My King is the Everlasting Lord.
From Adam (many) groups would48 spring:
Seventy-two nations became separate from one another.

(39) There would come the period of the Prophet Nbah:
A people would appear in whose heart there was much impiety
They*? would become rebellious against their God.

(40) After that time,
A people would appear in whose hearts respect for the faith did not dwell.
They would drown in the water of the storms.
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(41) be‘di wan bedila

gewmek dé dehr bit ney ‘edila
nuqtek dé nazil bit ji gendila

wé li nav dehr bit Brahim Xelila

(42) Brahim Xelil ji nugteke sadige
bi sé herfa dibdi multeqe
heta xudé xo nas kir bi heqqge

(43) heta xudé xo bi heqq nas kir
ligel ‘Azir i Nemriid @i senema bebs kir
lew giyané xo ji kifriyé xilas kir

(44) be‘di wan Xelilu’llaye
‘Isaye G Misaye

Mehmedé nil kamile

muhiba wi dé higifte hindek dile
xitmé Mira Seyyidé mursile

(45) ya Seyyid el-Mursili
- ¢end bedil hatin G bihuri
cend xas hatin, min hijmiri
ew Siltan Séxadiye, tacé!? ji ‘ewil heta bi axiri.

Textual Notes

From Siléman and Jindi 1979: 52-7.
Text: melik.

Text: melik.

Text: dibiin.

Text: bo.

Text: bireber.

Text: nijinin.

Text: cara. Correction by PX.
Text: gar i giwiime. Correction by PX.
10 Text: seré.

L1 Text: iyoré.

12 Text: tance. Correction by PX.
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(41) After those periods,

Amn iniquitous people would appear.

A “point’30 would descend from the Lamp.
Among (them) Ibrahim Khelil would appear.

(42) Ibrahim Khelil is from a sincere ‘point’,
He would become the one to pronounce the three words,
Until he recognised his God as Truth.5!

(43) Until he recognised his God as Truth,
He would dispute with Azir and Nimrud52 and the Idols.
Thus he would free his spirit from impiety.

(44) After them there would be Khelilu’llah,

Jesus and Moses.

The New Muhammad53 is perfect.

Love for him would reach some hearts: v
The last of the Princes is the Seyyid who is a Prophet. 5

(45) Oh Seyyid among the Prophets!

Several periods have come and gone,

Several holy beings have appeared, I have counted them:

It is Sultan Sheykh Adi, the crown from the first until the last.

Commentary

1 The form bétin is the regular 3rd sg, subj. pres. of hatin in some dialects of the Badinan area.

2 The text has melik, “king” here. The epithet is widely understood, however, to represent Ar.
malak, “‘angel” (see Edmonds 1967: 31). '

3 PX: i.e., the oceans of wisdom.

450PX.

5 Lit. “pearls which are jewels™. .

6 pX: “all”; the word tebab is thus a variant of temam.

7 A guess, PX thinks that the word stands for kathir al-ma‘limat, “the one of much knowledge”,

8 The significance of the line may be that the Supreme Being first existed only as the Lord of the
Throne, and that he became the Prince of the world through the act of creation.

9pX: ie., “love”.

10 The meaning of the line could be that Love informed the creation from the beginning,

11 For the image of the Pen see above, Ch. 4, Appendix, under “Sheykh Misa Sor”.

12 1 jt. “that I have been cast on the lot of the Sunna”. The word sunnet, “tradition”, generally
denotes the Yezidi community,

13 The meaning of the line may be that the physical universe (the “Cup” containing the “Pearl™)
and spiritual reality (“Love”) became differentiated, i.e., that the world became as it is now.

14 The words kire rikné gend... must mean “founded a number of...”, cf. below, T. 1. 25, 26.
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15 Kurd. rikn (pl. erkan, Ar. rukn, arkan), is often translated as “pillar”. Here the translation
“cornerstone” is generally preferred. :
16 PX: hincinin, “to be under pressure, shudder”. Cf. Izoli 1992: 202, hincirin, “to be crushed™
(hincirin and hincinin appear to be variants of the same verb). Cf. also below, T. 1. 30.
17 1., to the surface of the primeval ocean? The verb helgerrin means, basically, “to revolve
ugwamd, be in upward motion” (fzoli 1992: 187). -
18 The symbolism is interesting. When the Pearl, a whitish object which appears to contain all
colours, burst open colours came into existence.
19 S0 PX.
207 ¢ it was before the world became as it is now. See above, n. 13.
21 One would expect the sg. kir where the text has kirin. Here and in many similar cases, rhyme is
clearly felt to be more important than grammar.
221it. “taken up (its) abode”.

The meaning of mehzeret is not certain. Cf. mehder, “intercession” (Rizgar 1993: 123),
24 Lit. “the aim of light”. PX: i.e., the faculty of sight. This interpretation, which seems plausible,
implies that the following lines refer to sight asa means by which man can apprehend Reality.
25 Lit. “came in”.
25 Lit. “who is ahead and who in front”. PX: i.e., who is far and who is near.
27 The Badini verb inan corresponds to Northern Kurm. anin. The verb hilinan thus presumably
has approximately the same meaning as hilanin, “to lift, remove, take away” (Izoli 1992: 200). PX:
“opened”. The significance of the line may be that the Lord of this world seized the celestial light
and made the sun.
281 e., his creative word is a mystery.
29 Lit. “among”.
301.¢., the four great saints.
31 The verb normally found is meyin ([zoli 1992: 274). ,
32 Perhaps the text should be emended to *piraste, cf. Pers. pirastan, “to adom”.
33 S0 PX. :
3471 e., places from which sacred knowledge can be learned (PX).
35 The form ‘erda occurs regularly in contexts where it can only be interpreted as a sg. obl. case.
Both PX and EBS state that the word gend! can mean “everywhere” in Badini dialects.
36 Lit. “had remained molten” (Izoli 1992: 47; Rizgar 1993: 30, s.v. behitin).
37 g0 PX. In Arabic, xudid is a plural meaning “cheeks”, but cf. the verb xadda, “to rend, cleave".
The function of the ending of xidideké is not clear. '
38 S PX. The word hegare may derive from Ar. haJara, “to compress”.
39 Lit. “existing things”.
40 While the translation “when” seems probable in the previous verse, where ko follows its
antecedent, the function of the word is less clear here.
41 [ it “were pressed asunder”, cf. above, n. 16.
42 The importance of these ‘elements’, and their mystical identity with the four great saints, was
repeatedly stressed by PX. See also above, Ch. 3.
43 5o Hezhar 1368, s.v. hendave.
44 PX: gaz, “music of the sibab”, gidiim, qudiim, “music of the def ”. It seems likely that the words
could also be used for the instruments themselves, witness the fact that yaz and qudim descended
physically from above, see next verse. On the def and shibab see above, Ch. 3.
45 Lit. “as long as they are not there...”, '
46 pYX: “there is much distance”. Tuxdm = tixdb, “frontier, barrier” (cf. below, T. 2. 25).
47 50 PX. Cf, Rizgar 1993: 137, nivek (£.), “centre”.




TR AT

Qewlé Zeblni Meksir 181

48 In the following passage there is a apparent confusion between past and future tenses. In the
translation, “would” will be used throughout.

49 Lit. “they also”,

50 Le., perhaps, an essential principle from which the full manifestation can arise. The concept
seemed so familiar and self-evident to PX that he had difficulty in explaining it. ‘

51 Or “letters™, For the “three letters” see below, T. 4, 17; 14. 23, 24. While the phrase “the three
letters” is there tentatively taken to refer to the name *Adi, the legend told in connection with the
present passage is that Ibrahim first saw a man, and said to himself, “tha is God”. Then he saw the
sun, and declared that the sun was God. Then, when the sun went down, he discovered that the
Creator is God, and pronounced this truth as the third word (PX).

52 These men claimed to be God. Ibrahim argued with them (PX),

53 PX: the New Muhammad is the last of the prophets, who will appear. In view of the tense,
however, it seems possible that the reference is to a figure who has already manifested himself.

54 No Yezidi tradition appears (o be attested to the effect that Sheykh Adi was a “Seyyid”, a
descendant of the Prophet Muhammad. The last two verses of the Qewl, however, do appear to
refer to him, Cf, also below, T. 17. 9,
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2: Qewlé Afirina Dinyayé!

(1) Ya rebbi dunya hebi tari
téda tu neblin migk Qi mari

te zénda kir teze hall |
¢u nema gul jé bari

(2) ya rebbi, tu hostay€ kerimi
te vekir ré i dirba tari

tu hostayé her tigti

bihugt ¢ekir rengebi

(3) erd @i ezman tu hebiin
dinya fire bé bine bil
insan heywan ji tu nebd

(4) te xa 1€ saz kir

di behra da tené hebd dirr
—ne dimasiya, ne dimagiya—
te xag ruh ani ber

niira xa 1& peyda kir

(5) gost {i ruh hatine ber
niira gavan 1 hatine der
dest i pé kire, leg

1¢ sirin kir got G béj

(6) xudavendé me hostay@ rehmani
ré @i dergeyé dunyay@ vekir

her tigt ji me ra der-ani

b bihugt erd @ avani

(7) xudavendé me tigti dinasi
durra kasé? jé kir esase

jé peyda kir méré xase

got: eve hé nebes

(8) durr ji heybeta €zdan hincini
taqet nekir, hilgeri

ji rengé 1san3 xemilf

sor {i spi 18 héwirl
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2: The Hymn of the Creation of the World

(1) Oh Lord, in the world there was darkness,
‘There were neither mice nor snakes. ‘
You brought it to life for the first timel
Flowers almost2 burst from it.

(2) Oh Lord, you are the generous master,

‘You opened the way and the road from(?)3 darkness.
You are the master of all things,

You created Paradise, many-coloured.

(3) Earth and sky existed
The world was wide, without foundation;
There were neither men nor animals,

(4) You yourself brought order to it.

In the ocean there was only a pearl

—1It did not progress, it did not progress—
You quickly* gave it a soul,

You made your own light manifest in it.

(5) Flesh and soul came to it,

The light of the eyes entered it.
Hands and feet you made, the body
In it you created sweet speech.

(6) Our Lord, you are the merciful master!

You opened the road and the gate toS the world.
All things you brought into being for us:

Paradise, earth and cultivated land came into bein g.

(7) Our Lord had a thing in mind.6

He established the Pearl of the Cup? from it,
From it he created the holy men.

He said, “This is still not enough”.

(8) The Pearl burst open? in its awe of God,

It could not contain itself, it moved upward (7).
It became adored with such colours:

Red and white became visible in it.
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(9) ézdané me bi rehmani
hisn {i cemal ji me ra ani
destiir da gelemé qudreté
em avétin nav surra mubeté

(10) havén avéte behré

behr pé meyani

dexanek jé dexini

carde tebeq ‘erd {i ezman nijni
ézdané me durr der-ani

(11) mobet avéte navée
jé péyda kir dii gavé
j& heriki pirrt avé

(12) av ji durr& heriki
bl behra bé seri bé bini
bé ré i bé deri

&zdang me ser behré gerri

(13) ézdané me sefine ¢ekir
insan heywan teyr {i t
cot bo cot li sefine siyar kir

" (14) xudawendé me sefine-sere
seriki digerre gar kinare

sefine qiil b, av kete sere
mari> xiré xa dane bere

(15) xudawendé me sefine ajot
ji kenar ¢ii ber kenare
ajote laligé got: heqq ware

(16) Siltan Fzdi xweg rébere
Lalig ko rikng6 begere
niha Ezdi j€ xebere

(17) ya rebbi, bang dikim $€x& mezin
¢av kanf, av j& dizé€n

ya rebbi, te dinya ¢ékir, dinya bi xér
insan téda dijin bi tér

YEZIDISM
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(9) Our God, in his mercy,

Brought forth goodness and beauty for us.
He gave a command to the Pen of Power:;
We were thrown into the Mystery of Love.

-(10) He threw rennet into the ocean.
The ocean coagulated because of it,
Smoke appeared from it.
He built heaven and earth, fourieen layers,
Our God brought the Pearl out.

(11) He threw Love? into it
From it he brought forth two eyes.10
A great deal of water flowed from it.11

(12) Water flowed from the Pearl,

It became an ocean without end, without beginning,12
Without road and without gate.

- Our God circled over the water.

(13) Our God made a ship;
Men, animals and all sorts of birds
He gave a place in the ship, two by two.

(14) Our Lord is at the helm of the ship,13

The leader who(?)14 roams in all four directions.
The ship sprang a leak, water came in,

The snake coiled itself over it.

(15) Our Lord sailed the ship,
He went from shore to shore,
He sailed to Lalish, and said, “It is the site of Truth”.

(16) Sultan Ezi is a good guide.15
Lalish, which is the cornerstone of mankind,
Now the Yezidis16 know about it.

(17) Oh Lord, I call upon the Great Sheykh

The well, the spring, water is born from it.

Oh Lord, you made the world, the world (is) good;
In it men live replete.
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(18) sevét reg, sevét tari
cinema gul jé barin
xudawendi, kerim @ rehmani

(19) kire rikn erd 0 ezman
da ber me ruh G ziman
xudavendé me rebb el-semed
afirandin’ geg milyaket

cuda kir doj i cennet

(20) xudavendé me erda ¢€kir, ezman guhastin
mecale8 erdé bi rastin

nobeta geza guhastin

1i gunehbaran bfl ruhistin

B (21) ¢iqas xudavendé me dinya kir sefere
sixir dikir dar i bere
© pé nijnine rikné menbere?

(22) Lalis jorda ani xware
. Lalis bd xag, ci {i ware

- 1i erdé gin bl nebate

- pé zeyni z&ndi ginyate

(23) xudavandé me rehmani
gar qisim ji me ra dani -

' p& hebiba adem nijni
xudavendé me rehmani
gar gisim li rii diné dani

- (24) yek ave, yek niire
yek axe, yek ji agire
xudavandé me bi-rehme
diyar kir saz & qudime

(25) havine adem hevsir zor tixiibe
hefsiir gerriye, hat hendave
qalib&10 adem mabi b€ gave

go: ruho, ¢ima nagi nava?

(26) xudavendé me qudrete
zeyandi ¢igas xulyaqgete
jéra ¢ekir doj G cenete

YEZIDISM




R

Qewlé Afirina Dinyayé 187

(18) Black nights, dark nights,
Everywherel7 flowers appeared from it!
You are God, you are generous and merciful.

(19) He founded earth and sky,
He gave us a soul and a tongue.
Our Lord is the Eternal Lord,
He created six Angels,

He separated Hell and Paradise.

(20) Our Lord created the world, he moved the sky (upward),
It became possible to flatten the earth (?),18

It was the appointed timel? to move (the Sky) upward.

He became a scourge20 to sinners.

(21) What a long time our Lord roamed in the world!
He made trees and stones subservient to his will.
In it he fashioned foundations, pulpits.21

(22) He brought Lalish down from above

Lalish became pleasant everywhere,

On earth, plants began to grow,

‘With them he adorned the existing things as he brought them to life.22

(23) Our Lord, you are merciful

You brought four elements?3 for us.

With them, you fashioned the beloved of Adam.
Our Lord, you are merciful,

You brought four elements into the world.

(24) One is Water, one is Light,
One is Earth, one is Fire.

QOur Lord in (his) mercy

Made visible the def and shibab.

(25) Between?® Adam and the Seven Mysteries there is a strong barrier.
The Seven Mysteries circled around and came overhead.

The shape of Adam had remained without movement.25

They said, “Oh soul, why do you not enter it?”

(26) Our Lord is powerful.26
He has brought to life27 so many creatures!
For them he has created Hell and Paradise.
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(27) xudavend& me erd ¢ékir, ezman guhastin

mecale erdé bi rastin
nobeta qeza rastin
ji insan1l genciti xastin

(28) Lalig ji ezman dihate
erd gin dibii giya hatel2
pé ¢eyran gigas qinyate

(29) xudavendé me inf kir esase
sembi birri kerase
car-semé kir xilase

hevsed sal pag hevsr hat durran @ kase13

(30) hevsed sali ji berl adem jimare

erdé xiyare negirti giyare
heta laliga niirf navda henare

(31) G banda ruh hediri

hat G ¢ bihiri

niira mobeté hingavte seri
hat qalibé adem da heyoril4

(32) xudvendé me rehmani
kasa surré ji adem ra ani
av ji kasé vexar, vejiya
cida mest bi, hejiya

(33) gost jé xast ' wi ruhi
xwin cané wi gerri
xéretlS kete nav seri

(34) adem xwar ji wé kasé

surra kasé xag 1€ t€

keremeta kasé gihisti bi hug 1€
meleka milé wi girt avéte bihugté

(35) adem ji kasé vedixare
keremeta kas€ péve diyare
xa béniji, bii higyare

(36) go: ev erd ¢i xage
gihay€ sin ser gese
roj roja méré kelege

YEZIDISM
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(27) Our Lord has created the earth, he moved Heaven (upward),
It became possible to flatten the earth (?),

It was the appointed time to flatten it (?).28

Acts of goodness are demanded from man.

(28) Lalish came (down) from heaven
The earth became green, plants came
How many beings grazed on it!

(29) Our Lord laid the foundation on Friday.

On Saturday he drew up a plan,29

On Wednesday he completed it.

Seven hundred years afterwards,the Seven Mysteries came to the Pearl30 and the Cup.

(30) Count seven hundred years before Adam.
The earth was below3! and did not become settled.32
Until Lalish the luminous was sent33 into (the world).

(31) And the soul was present, on high,

It came and went and passed,

The Light of Love reached the head

It came and became manifest in the body of Adam.

(32) Our Lord, you are merciful.

‘You brought Adam the cup of the Mystery,
He drank water from the cup, and came to life.
Immediately he became drunk, and trembled.

(33) That soul demanded flesh from hnm,
Blood circulated in his body,
Ardour entered his head.

(34) Adam drank from that cup,

The Mystery of the cup was agreeable to him,

He reached the blessing of the cup, and became conscious.35
The angels seized his shoulders and took him to Paradise.36

(35) Adam drank from the cup
The blessing of the Cup became manifest in him
He coughed(?)37 and woke up.

(36) He said, “How pleasant this earth is.
Green plants are everywhere,
The time is the time of strong men.”
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(37) xudavendé me rehmani
ji me ra keremek ani
dem #i dezgg bag dani

(38) hey ademo rii diné
her dem bike mani
xudavend em xilas kirin ji tofané

(39) gelé miridan bikin karé
xéra qudreté me hate xwaré
erd §i ezman didin xéré

- hiin ji bibin xudané x€ré

get ji bir nekin vé xeberé

Textual Notes

1 Brom Siléman and Jindi 1979: 58-62.

" 2 Text; kesé.

3 Text: insan.
4 Text: per. Correction by PX.
3 Text: maré.
6 Text: riki. Correction by PX.
7 Text: efirandin.
8 Text: micale. Correction by PX.
9 Text: maxbere. Correction by PX.
10 Text: galib.
M Text: isan.
12 Text: giyate. Correction by PX.
14 Text: héori.
15 Text: xiret.

YEZIDISM
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(37) Our Lord, you are merciful.
You have performed an act of grace for us,
You have laid down time and directions38 well.

(38) Oh man, on the face of the earth,
At all times have faith!
The Lord has delivered us from the storm.

(39) Let the mirid39 do their work,

The blessing of the Power has come down to us.
Earth and heaven grant good things,

You also should become people of good deeds!
Never forget this!

Commentary

1 50 PX.

2 Lit. “nothing remained”. The part. ¢i is the Badini equivalent of Standard Kurm. f, “at all”,

3 Lit. “of”. The translation assumes that the form tar represents Standard Kurm. zariyé.

4 pX: xag “happily, quickly™,

5 Or “of".

6 Lit. “he knew a thing”.

7 1.e., the Pearl which was contained in the Cup (of the Heavens?). Cf above, T. 1. 12.

8 See above, T. 1. 9.

9 ILe., the divine life-giving power. ,

10 The reference here may be to the Sun and Moon, seen as the gateways between Heaven and

Earth. The somewhat similar passage T. 1. 18, 19, on the other hand, apparently refers to human
- eyes and the faculty of sight.

11 1 e., from the Pearl; cf. the next verse. The reference to the flowing of water as a salient feature
of the Creation can be explained as deriving ultimately from the Indo-Iranian cosmogeny; see also
above, Ch. 3.

12 1 jt, “without surface, without bottom”.

13 Lit. “is the head of the ship”.

14 The translation assumes that serfki is the equivalent of Standard Kurm. sereké (see fzoli 1992:
374, s.v. serek). The word could also be a contraction of seré yeki.

15 Here the finding of Lalish seems to be attributed 1o Sultan Ezi, who is thus more or less
identified with God, and presumably in a sense with Sheykh Adi (cf. above, Ch, 4).

16 50 PX. The word could also refer to Sultan Ezid.

17 50 PX. Lit. “no place remained”.

18 50 PX, the grammar is not clear. Cf. below, v. 27.

19 Lit. “the turn of the divine judgement”,

20 see fzoli 1992: 364, s.v. ruhstén.

21 1¢., sources of knowledge, cf. T. 1. 25.

22 Ljt. “with them he adomed and brought to life the existing things”. The translation assumes
that the form zénd! is a contraction of zeyandi (see below, v. 27). PX, who explains the word as a
variant of the Standard Kurm. adj. zindj, “alive”, translates “living existing things”, It is, however,
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unusual in Kurdish to find an adjective preceding the noun it qualifies.

23 LiL “pmﬂ.

24 50 PX for havine; unconfirmed.

25 Lit. “step”.

26 1 it. “has power”, or “is power”,

27 The translation assumes that zeyand? is a variant of Standard Kurm. jiyandiye ot jiyandine.

28 ¢f, above, v. 20.

29 pX: kiras birrin , “to make a detailed plan”, unconfirmed,

30715, “pearls”, The anomalous ending was presumably adopted for euphonic reasons. ,

31 The form xiyar is probably a variant of Standard Kurm. xwar, “low”. The development /w/>fy/
is normal, for instance, in the speech of Dihok.

32 Cf. T. 1. 28. The line is clearly corrupt.

373 So PX. Standard Kurmanji would be hinarte. PX attributes such deviations to questions of
rhyme.

34 1¢., it seems, from God.

35 Lit. “and comes to consciousness”.

36 Lit. “cast him into Paradise”.

37 So PX for bénijf, unconfirmed. If this is correct, the literal meaning of the words is “he
coughed himself”. In T. 1. 35, Adam is said to have “sneezed” (péngiji) when he became
conscious.

38 50 PX for dezgé, which is a variant of destgeh.

39 Le., the Yezidi laymen, se¢ above, Ch. 5.
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3: Qewlé imanél

(1) imane, ¢i nigsane

ne ‘erde, ne ji ‘ezman

ne dinyaye, ne bajare, ne ji kinyaye

ne Mir Birahimé Ademe, ne ji Xurristane

(2) renge Tmané ¢iye
kilima enzeliye
navé Séxé ‘Ediye

(3) Séxé “Edi xwe sultane

carde tevek ‘erd i ‘ezinan dide beyane
ne luhe, ne geleme

bari nod hezar sali cem teme

(4) bari nod hezar saliZ li wé biim
bé bavi, bé dé biim
ji qudreta padsé blim

(5) ji qudreta wi padgayi
dame desté wi ostayi
mirra ¢& dikir xwegi @ sayi

(6) xwesl i ayi ¢é dikiri
seyido tuyi3 bin Xidir
te da desté min kaseke bikir

(7) ew kasa te mirra ani
weki min zani, weki min vedixari
te danime ser ‘ulmeki Qatani

(8) we Qataniya dibéme
istlina tore erkaneki ¢éme
meda didim nav dikré Sultan Ezdid, erkaneke ¢éme

(9) ev bedilé derkevin
ev bedilé levkevin
ev bedilé méra gik hevin

YEZIDISM
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3: The Hymn of the Faith

(1) The faith, what a sign! it is!

There was? no earth, and no heaven,

There was no world, no town and no existing things; _
There was neither Prince Ibrahim, son of Adam,3 nor Khorasan.

(2) What is the colour of the faith?
It is the pre-eternal Word,
It is the name of Sheykh Adi.

(3) Sheykh Adi is truly Sultan,

He brought forth the fourteen spheres of earth amd heaven.
There was neither Tablet nor Pen.

“f was with you for as much as ninety thousand years.”*

(4) “For as much as ninety thousand years I was there,
‘Without father, without mother,
1 was there through the Power of the King.”

(5) Through the Power of that King
I was handed over to that master
He prepared happiness and bliss for me.5

(6) Happiness and bliss he brought about
Oh Seyyid,5 you are the son of Khidr
You handed me the primeval cup.

(7) That cup you brought to me,
As I knew it, as I drank it,
You set me on a (path of) wisdom? bclongmg to the Qatam (shcykhs)

(8) 1 tell you, oh Qatams, |
For your column I am a good cornerstone,$

I give praise during the dhikr of Sultan Ezid,% I am a good cornerstone.

(9) At those times when they will fall out,
At those times when they will fight each other,
At those times when (even) holy men1® will have doubts.

195



196

(10) ev bedilé méra bivine sike

herga gesta mala Adiya damina xerqe bike
Sultan Ezdid mirazé wi cem xwe hasil bike

(11) durra wé behré denare
t€ seyran hergar yare
ya Séxadi, méra t€ heve pare

(12) ¢i erkaneke dikir
nav méra da bii bikir
xerge hat xelaté §€xtibekir

(13) ¢i erkaneke ev hal
nav mérada bii delal
xerge hat xelaté $éxé Jelal

(14) ¢i erkaneke neder
nav mérada bii bedel
xerge hat xelat€ Semsé Teter

(15) padsayé min erkan cor kir
xerqe Eyn el-Beyzay€ derxist
ser kefa desté xwe mor kir
ewlide Ezdidé Sor kir

(16) erkaneké tinin
xerqé Séxadi ser datinin
mala Adiya re diginin

(17) mala Adiya sehdeve
Kaniya Sipi qul beve
xerqe imane

(18) rengé imané ji ¢iye
kelima enzeliye
naveé $€xé ‘Ediye

(19) diwareki datinim cisne
temam dikim pesne

diwari bé binyaye

ostayl peé re sergidaye

YEZIDISM
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(10) At those times when (even) holy men will have doubts,

Whoever (?)!1 seeks the house of the family of Adi, (seeking to touch) the hem of
their khirge,

Sultan Ezid will fulfil his wishes (when he is) with him.

(11) He sent12 the Pearl of that Ocean!
All four Friends13 are coming to visit it.
Oh Sheykh Adi, holy men shall have a part in it.

(12) What a cornerstone!4 he made!
1t was pristine at the time of15 the holy men:
The khirge came to Sheykh Obekr.16

(13) What a cornerstone at that time,
Came to be held dear among the good men:
The khirge came to Sheykh Shelal.17

(14) What a visible comerstone,
Took his turn among the good men:
The khirge came to Shems the Tartar.18

(15) My King created a chain of cornerstones. 19
He removed his khirge at the Kaniya Sipi,20

He ‘baptised’2! it with his own hand.

He created the descendants of Red Ezid 22

(16) They bring a ‘cornerstone’,
They invest him with the khirge of Sheykh Adi,
They send him to the House of the family of Adi.

(17) Let the House of the family of Adi be witnesses,
The Kaniya Sipf was brought forth,23
It is the khirge?* of the faith.

(18) What does the colour of the faith derive from?
It is the pre-eternal Word,
The name of Sheykh Adi.

(19) 1 establish an incomplete structure,25
Throughout I give praise,

A structure without a foundation,

The master is distressed by it.
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(20) ¢il gize behri 1i wé b
yeke nirani t€ b,
lal, durr ani bd, jé b

(21) 1al & durré wa behra
teslim kirne wa ixtiyara
deng *nake? hemi saha ra

(22) siveye, rojé pence dane
mér, milyaketa silavet vedane
niganga Sultan Ezdid xerqge bfin, rli erda dimane

(23) siveye, 1ojé pence dadihigtin
mér, milyaketa silavet radihigtin
nisanga Sultan Ezdid xerqe biin, rii erda dihigtin

Textual Notes

1 From Q. and 1, Jelil 1978: 49-51. The ranscription used in this source, based on another suh-
dialect of Kurmanji, differs considerably from the orthography adopted in this book. For the sake
of consistency the text has been rewritten in the latter spelling as far as possible. Where dialectal
peculiarities affect the thyme, however, (e.g. hevin for Standard Kurm. hebin in v. 9), they have
been preserved in the transcription.

2 Text adds il.

3 Text: 1.

4 Text: nege.
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(20) Forty maidens of the ocean26 were in it,27
Among them there was one luminous one,
She had collected?8 rubies and pearls, and arose from it.29

(21) The rubies and pearls of those oceans,
She offered to those venerable men.
She would not listen to (the entreaties of) all the kings.

(22) It is morning, the day has five watches,30
The holy men and angels distributed well-being,
The symbols (?)31 of Sultan Ezid were the khirges, they stayed on earth.

(23) Itis morning, five (times) a day they brought down (well-being),
The holy men and angels took away well-being,
The symbols (?) of Sultan Ezid were the khirges, these they left on earth.

Commentary

1 The word nisan,“sign”, is commonly used among the Yezidis for a variety of phenomena which
can be regarded as proofs of a religious truth. See above, Ch. 4.

2 The historical present is used throughout this verse, and again in v. 3.

3 A garbled version, obviously, of the name of Ibrahim b, Adham, the well-known Sufi who was
born a prince,

4 1it. “I am with you”, cf, above, n. 2.

5 ‘While the speaker of the preceding verse is presumably a divine being, the “I” of this passage
appears to be a man, possibly Adam (see vv. 6, 7, and compare, e.g., T. 1. 34, 35, 36).

6 The word seyyid also occurs in T. 1. 43, 44, where it may refer to Sheykh Adi.

7 So PX, who states that this refers to the teaching of Qewls and Beyis.

8 The translation assumes that tore is a variant of Standard Kurm. te re. The sense of the line may
be that, while the Sheykhs have a high position, they need the support of ordinary people.

9 This text consistently gives the name as Ezdid. For the sake of clarity, the form ‘Ezid’ is used in
the translation.

10 The word mér is often denotes saints or holy men. The use of the word in vv. 22, 23, below
suggests that it is used here in this sense.

11 The form herga presumably represents Standard Kurm. herki,

12 See above, T. 2. 30.

13 1e., the four Great Angels.

14 The word erkan, which represents the Ar. broken pl. arkan, here has a sg. indefinite ending,
and is the formal subject of a sg, verb. It is therefore presumably to be taken as a singular. The
word denotes the pristine institutions and their incumbents.

15 Lit. “among”.

16 1e., Sheykh Obekr became the leader of the community.

17 Unless the word is a variant of Jelal, and refers to Mawlana Jalal al-Din Riimi, no prominent
figure of this name is known in the tradition.

18 J.e., Shams-e Tabrizi, the derwish who inspired Jalal al-Din Riami. The inhabitants of Tabriz,
being Turkic-speakers, can be referred to as “Tartars” (PX).

L)
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19 1, “made comnerstone(s) as a chain”, The translation assumes that cor is a variant of Standard
Kurm. ¢col, “chain”. The line indicates that the primeval leadérship came to a succession of men.
20 On this spring see above, Ch. 4, :

21 1e., he immersed it in the holy water,

22 See also above, Ch. 4, Appendix, under “fi7id”. The banner of Ezid was red FX).

23 Lir. “was pierced”. The legend is that Sheykh Adi hit the rock with his mendicant’s stick, and
by doing so brought forth the Kaniya Sipi, cf. also above, Ch. 4, The same legend is told about
other springs.

24 1e., this miracle was the visible manifestation or attribute of the faith,

25 Lit. “wall”. As the reference is to the Qewl itself, the ranslation “structure” seems apt.

26 PX: behri “nubile”. No confirmation could be found, and the translation “maiden of the ocean”
seems to yield better sense.

27 1e., in the primeval ocean.

28 1Lit. “brought”,

29 1e., from the ocean.

30 so0 PX. Cf. dahn, “period” (Rizgar 1993: 59).

31 The word nisangeh generally means “target” (Rizgar 1993: 137). The basic meaning of the
word, however, is *“place of sign”, hence perhaps *'symbol, outward sign, manifestation™.
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4: Qewle Behral
(1) rojekeé difikirim gevan {i roja

(2) ¢i behreke mezine
gendileke ji3 bé bine
gar cewé jé ¢iine

(3) ¢i behreke geyase

rukneke ¢ar esase

car esase rukneki xelgé xase*
diwané $éxadi *ko *ziveted livase

(4) ¢i behreke bé hedde
Padsé mérayi semedeS
medeta §€x€ xweme

zor medhé géxé& xwe dideme

(5) ¢i behreke emige’
padsé mérayi sifige®
dir bfim, hatime nézike

(6) diir blim, hatime kinara
pél didame du cara

hewara §€xé xweme

zor medhé $éxé xwe dideme

' (7) miné diye behrek
ordé da heye diwarek
ser sekinibii géresiyarek

(8) miné diye emanek
xewle dibi feqirek
ew ji dikir ray? @ tedbirek 10

(9) padsé min mezine
xudané yanzdeh cot énl! gewginel2
nefiisé wan legkeré giran va digline
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4; The Hymn of the Oceans

(1) One day I was pondering night and day,
1 seek protection with God.l

(2) What a great ocean he is!
He is also an endless? light.
Four streams3 have sprung from it.

(3) What a gigantic? ocean he is!

Tts foundation consists of four cornerstones,’

The four foundations are a cornerstone for the holy men,

Thc% assembly of Sheykh Adi, which must observe the prescribed way of dressing
(ML

(4) What an endless ocean he is!

He is the everlasting King of the good men.
I am the supporter of my Sheykh,’

I give much praised to my Sheykh.

(5) What a deep ocean he is! _
He is the compassionate King of the good men.
I was far away, I came near.

(6) I was far away, I came to the shores
The waves removed me? again

I am ready to help my Sheykh,

I give much praise to my Sheykh.

(7) T have seen an ocean,
In the middle (of it) there is a wall,
On it has come to dwell one whose steed is a lion.10

(8) I have seen a (way to) safety,
A Feqir was alone,
But hell had an idea and a plan.12

(9) My King is great: ' )
He is the Lord of the eleven pairs who were ready for battle.13

~ Thus the numbers!4 of that large army departed.15
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(10) padsé min erg dikir
fers dikir, nexsé xwe dadani
neqagé hiir 1€ dikir

(11) du cindiya rimek digerrandin
wan cindiya rime!3 digerrandin
hiin gehde bin, boy kinaré€ xwede€ ra

(12) padsé min zelpek t&14 da
donzde hezar silavet ber vedida
nav dikré sultan Ezdidé min dergeki durr€ ra

(13) *tiné *yeki ji wani réinistiye, du di ji *y& piyanel3
dilé min wan va eyane
fitileke ¢ar girane

(14) gar girayé fitileké
heft dergene kilimeke
yanzde xendeqey&!16 kiire
hefte tarine,l7 gare nirin

(15) gadi menberin18
kitéve defterin
rukneke ¢ar begerin

(16) gar begeré rukneki
du ta min dine ciki
nav dikré Sultan Ezdidé min hildan avétine siki

(17) herféld navé wi asine
yek wan Meke, yek Medine
xazi ko20 mi bizanibiya ki ‘erdine

(18) hiin xudané nedera
Melek Séx Sin sekiniye ser membera
vedike gewla, dix{ine deftera

(19) dewres Qatani gar me‘ni digotin
bang da2! nayéne gotiné
axreté nayéne firotiné

YEZIDISM
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(10) My King fashioned the Throne,
He fashioned16 a carpet, he laid his plan.
Like a draughtsman he concentrated on it.

(11) Two commoners!7 whirled a spear,
Those commoners whirled their spears
You be witnesses for the love of God.18

(12) My King hit it.19
It returned twelve thousand salutations.
During the dhikr of my Sultan Ezid, (there came) an opening20 to the Pearl.

(13) Only one of them was seated, two others are standing up.
In my heart I can see them thus:2!
(As) the one wick of four lamps!

(14) Four lamps with one wick!22

There are seven doorways for the one Word.
Eleven are a deep ditch:23

Seven are dark, four are luminous.24

(15) They are the judges and the pulpits,25
They are the book and the records:26
(From) the one cornerstone they are the four humans.27

(16) Four humans from one cornerstone.

Two of them I have seen somewhere:

During the dhikr of my Sultan Ezid they were lifted up and thrown into the
marketplace.28

(17) His name consists of three letters.2%
One of them is in Mecca, one is in Medina:
I wish I knew where30 they are on earth.31

(18) You people of understanding,32
Melek Sheykh Hesen has taken his place on the pulpit.
He intones the hymns, he reads the records.

(19) The Qatani derwishes expounded four words of meaning.33
They are not pronounced aloud (?),34
In the hereafter they will not be sold.35
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Textual Notes

1 From O. and J. Jelil 1978: 51-3. The transcription has been modified asin T. 3, q.v.
2 Text: damameké.

3 Text: Je.

4 Text: xaligé xasé.

5 Text: kuzivete.

6 Text: semende.

7 Text: emlig.

8 Text: siblige. Emendation by PX.

9 Text: raw.

10 Text: tivdirek.

u Text: cotin.

12 56 PX. Text: gogine.

13 Text: rima.

14 Text: fe, .
15‘ Text: t'ime yeji wani rrinistiye, dudejya p'iyane.
16 Text: xendeqayi.

17 Text: te'rine.

18 Text: memberin.

19 Text: herfa.

20 Text, repeatedly: xazilk.

21 Text: bande.
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/s

Commentary

1 The translation assumes that demam represents Ar. dhimam, “right, protection, security”, PX
explained the word as meaning “fancy, intuition”, but no confirmation could be found.

2 1 it. “without bottom™.

3 The form cew 1s probably a variant of Standard Kurd, co, “canal, trench”.

4 80 PX, here and in T. 13. 28. Cf. Ar. qiyds, “record”,

5 Le., the four Great Angels,

6 The translation assumes that zivet represents Ar. daby, “exactitude, observing the rules”. PX
states that the word denotes “a type of khirge worn by pious people”, but no confirmation could be
found. ‘

7 In view of the parallel with hewaré yéxi xweme in v. 6, and of the sound change found in the
form hedd ii sete in T. 1. 12 (from Ar. hadd wa sadd, cf. hedd ii sedd in T. 1. 13), it seems likely
that Kurm. medeia represents Ar. madad. .

8 Lit. “many praises”, -

9 So PX.

10 For the image of a saint riding a lion as a symbol of miraculous power cf. below, T. 16. 9,10.
11 1jt. “he, in his turn”.

12 The reference may be to Sheykh Adi. o

13 80 PX for gewgin. The “eleven” may be the male and female “children of Ezdina Mir”, cf.
below, v. 14,

14 1 it. “souls”, hence “numbers of souls”.

15 The reference is obscure.

16 pX: “spread out”.

17 Or “soldiers”, cf. T. 9. 1, Comm. n.1.

18 g0 PX. Lit. “for the side of God”.

19 1¢., the Pearl.

20 L. “doorway”.

21 The grammar is puzzling. Unless eyan can be used as a substantive (so PX, unconfirmed), the
line should mean “my heart is thus clear to them”. In view of the context, however, there can be
little doubt as to the meaning of the line.

221 it. “the four lamps of one wick”, The reference is obviously to the four Great Angels.

23 Sic. The meaning of the line is obscure.

24 pX: the reference is-to the children of Ezdina Mir, who had seven daughters and four sons.

25 1.e., sacred knowledge can be learned from them, cf. above, T. 1. 25, Comm. n. 34. “
26 1.¢., they represent religious knowledge.

27 PX stresses the identity of these “four humans” (i.e., the four Great Angels), with the four
‘elements’, earth, wind, water and fire.

28 1.¢., the life of this world. Kurd. sik is a variant of siq, “market” (PX). .

29 1.¢., perhaps, ‘ayn, dal, and ¥4, ("*Adi”). The translation assumes that asine is a corruption of
siséne, cf. below, T. 14. 23, 24. If this is not correct, the line means “the letters of his name are
Yasin”.

30 The form ki is a variant of Standard Kurm. 4.

31 The implication is that the true holy cities can only be found by the heart of the mystic,

32 The equivalent of Pers. saheb nazar.

33 Lt “meanings”.

34 A guess, taking the form bandé of the original to represent bang de, “in a loud voice”.

35 pX: viz. because they are too precious. Le., they will not be given up for something better.
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5: Qewlé $éxubekir!

(1) ‘agiq G me‘§iqgéd kurré
me yarek divé 1i vé herféy mukurré
ka durre ji padgaye yan padga ji durré

(2) ‘agiqé ‘érifé2 géye
teftésa me ji wé ciwabéye
ka durre ji padsaye yan padsa ji durréye

(3) “agiqé ‘érifé zane
wefin ji mirre biden beyane
durr texte {i padga 1€ girt mekane?

(4) padsé min durr ji xo cihé kir
seyri seyran 1€ kir
séwiri @ ber pé kir

(5) pads€ min durr ji X0 vavare
durr gendileke maldare
gendilé niir sitare

(6) durre ji kilima padgéye
xerqe der-kefti j€ye
dayim méra silave 1€ye

(7) Séxubekr go:

‘eziz& min, ji mé&j li vé herfé hewceme
¢igas zér (i malé bir pé dibeme

hemiy li ogira xergey neder dideme3

(8) *ezizé min ji méj 1i vé herfé guhdérim
¢igas zér G malé bir pé dibirim?
hemfly li ogira xerqey neder dasipérim’

(9) li pé neqgilandibii feqira
hinci yé terk kir xirabe féniya wérab
dé xelat ken miftan i kilila

(10) ew kilil &i ew miftene
. bi dest€ wan cindiya ve dibine
her pénc ferzed heqiqeté roja axireté bora digehdene




QOewlé Séxubekir | 209

5: The Hymn of Sheykh Obekr

(1) Lovers and loved ones all,!
We need a friend to explain? this question:
Did the Pear] come from the King or the King from the Pearl?

(2) Lovers are wise,3

Qwr search is for an answer to this:

Whether the Pearl came from the King or the King from the Pearl.
(3) Wise Lovers who are initiates,

Come and explain to me: ’

Is the Pearl the Throne, and did the King take his seat there?

{(4) My King separated the Pearl from himself.
He gazed on it with concentration, _
He made a mental image4 and brought it into existence.

(5) My King detached the Pear] from himself,
The Pearl is a plentiful light,
The luminous light is (like) a star.

(6) The Pearl comes from the word of the King,
The khirged appeared from it,
Always holy men receive salutations because of it.6

(7) Sheykh Obekr said,

“My dear, I have needed this word for a long time;
As much gold and riches as I can think of,

1 shall give all of it for the sake of the visible khirge.”

(8) “My dear, I have been listening for this word for a long time.
As much much gold and riches as I can think of,’
1 shall relinquish all of it for the sake of the vishle khirge.”

(9) The Feqirs followeds it. -
Thus, he who has renounced the desolate, transitory evil,
On him they will bestow the keys.9

(10) Those keys,
They will bring to the hands of those commoners. 10
All five obligatory acts of Truth will bear witness for them1! on the Last Day.
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(11) padsé min ‘ewil ku mir bl
xudané cégé kibir bfmﬂ
bi heft surréd Siltan Ezf ra-y xebir bl

(12) padgé min y€ padgeh
neqasé ¢endi neqge
Siltan Ezi dizanit ki 1i bere ki li page

(13) padsé mini li wehdaniye
dosta dilé min pé di-‘ilmiye
xilmeta bi7 sedq ye weye weki padgé min pé diviye

(14) padsé min ‘ewil ku mir8 bl
xudané cégé kibir bl
bi heft surréd Siltan Ezid ra-y xebir b

(15) padgé min surr li sema
beri ne lewh hebil ne geleme
ya Siltan Ezf, liba te ew se‘ete ew deme

(16) beri ne gelem hebi ne lewhe
me yarek divé vé herfé siro9 biket, ye li kuwe
melek &k bii biine duwe

(17) liber firwara padgéye
teftéga me ji wé ciwab€ye
melek dii biin biine séye

(18) padsé mini cebare
ji ba hati b firware
melek sé biin biine gare

(19) padsé mini mizénce
melek gar biin biine pénce
her pénc biine sifet&10 her &k i rengell

(20) dilé min 1i vé yeké yi xoge
melek pénc biin biine gege
her ses biine melekéd ‘erge

(21) pads€ min xog kir suhbete
1€k riinigtin muhbete
melek ges biin bline hefte

YEZIDISM
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(11) My King, ever since!2 he was the Prince,13
Was the leader of a vast army. i
With the Seven Mysteries of Sultan Ezid, he was the knowing one.

(12) My King, the King,
Is the planner of several plans.
Sultan Ezid knows who is in front and who is behind.

(13) My King is in (a state of) oneness,

The friend!4 of my heart was aware of this.

Sincere service is suchl3 as befits my King.

(14) My King, ever since he was the Prince,

Was the leader of a vast army. .

With the Seven Mysteries of Sultan Ezid, he was the Knowing one.

(15) My King is the Mystery in Heaven.
Before, thefe was neither Tablet nor Pen.
Oh Sultan Ezid, this moment, this hour is in your hands.16

(16) Before, there was neither Pen nor Tablet.
We need a friend to explainl7 this word; where is he?18
There was one angel, he became two. )

(17) By order of the King,
QOur search is for an answer to this.
There were two angels, they became three,

(18) My King is the all-powerful.
From him came the Command.
There were three angels, they became four.

(19) My King is the almighty )
There were four angels, they became five.
All five shared one another’s character and qualities.

(20) My heart is happy because of this: _ |
There were five angels, they became six. ‘
All six became the angels of the Throne.

(21) My King made (his) speech pleasant
They were seated together in Love. 19
There were six angels, they became seven.
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(22) her heft ku di-‘efirin
bi rastiyé 1ék di-&yorin!2
bi muhbeté bi nedera €k didebirin

(23) pads€ min we kire raye
feqirek sand her her av énaye
nav 1é kir ‘eyn el-beyzaye

(24) feqira ew13 jé xeber da

ji ‘esman heta bi ‘erda

ji ‘erda heta bi ser da '
ava kaniya sipi sifetal4 bi ser gigas derda

- (25) padsé mini cebare

ji durré ‘erfan dibfin gare
axe il ave {i baye {i nare

(26) her ¢ar ku difaxirin
bi ké di-énan { bi ké dibirin
bi ké merstime ji durré fariq kirin

(27) her garéd diruste
ne dixwarin ne diviste
bi k& mers@imé ji durré ve diguhiste

Textual Notes

1 From Siléman 1985: 97-101.
2 Text: “érifi.

3 Text: deme. Correction by PX.
4 Text: dibérim,

5 Text: darsipérim. Correction by PX.
6 Text: wira.

7 Text: bé. Correction by PX.

8 Text: wir.

9 Text: siru. Correction by PX.
10 Text: sifheté,

11 Text: rénce.

12 Text: di éywrin.

13 Text: w.

14 Text: sifheta.
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(22) All seven, when they were created,
Were exactly alike.
In Love, gazing at one another, they passed the time.20

(23) My King decided thus:;
He sent a Feqir, (who) brought forth water for always,21
He named it the Kaniya Sip.

(24) The Feqirs told one?2 of this:

From heaven down to earth,

From earth upward,

The water of the Kaniya Sipf has qualities to deal with so many23 ills,

(25) My King is the all-powerful.
Four came from the Pearl of mystical knowledge:
Earth and Water and Wind and Fire.

(26) All four are precious.
By whom were they brought and by whom were they taken away?
By what (divine) command were they separated from the Pearl?

(27) All four are correct.
They neither ate nor slept.
By what (divine) command were they moved away from the Pearl?

Commentary

1 So PX, who evidently takes kurr as variant of Ar. kull.
2 PX: mukurr, mukirr (Ar. mugirr), “one who establishes, explains”.
3 Lit. “the lover is a good knower”.

4 5o PX. The verb séwirin presumably derives from Ar. sawwara, “to shape, illustrate”.

5 1.e., the visible manifestation of the faith?

6 Or “always holy men salute it”. Lit. “always salutations are in it of the (holy) men.
7 So PX. Apparently from a verb birin, “to have in mind”.

8 SoPX.

9 Lit. “keys and keys”.

10 Lit. “soldiers”, cf. below, T. 9, Comm. n; 1,

11 pX: bora is synonymous with ji wi re, “for him”.

12 The translation assumes that ‘ewil ko has the same value as Ar. awwald ma.

13 1¢., ever since he was Lord over the world.
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14 PX suggests that the feminine form dosta dilé min should be corrected 1o the masculine dosté.

Since the significance of the phrase is not clear, no such alteration has been made in the text.

15 The word ye is here taken to represent the weaker form of the f. sg. relative pron, ya, cf, (y)i for

yé in the same type of sentence,

16 Lit. “with you™.
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17 §0 PX for giro kirin. Cf. sirove, “‘explanation” (Rizgar 1993: 178).
18 The word ye is probably a weakened form of yé, cf. above, n. 15.

19 50 PX. Lit. “love were (pl.) seated together”.,
20 For this interpretation of the form didebirin, cf. Ar. dabara, *to pass (of time)”, and Kurm.

debirandin, “to carry out” (fzoli 1992: 109), i.., “to make come to pass”.
21 The reference is to Sheykh Adi, who brought forth the Kaniya Sipf, cf. above, Ch. 4.

22 Lit. “him". It is not clear 1o whom the pronoun refers.
231 it “how many”,
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6: Du‘aya Sibeyké!

(1) amin, amin

tebarek el-din

ellah ehsen el-xaligin

bi himeta Semsedin

Fexredin, Secadin

Nasirdin, Babadin

Sésims geweta din

Siltan S€xadi tac el-ewelin heta axirin
heqq hemd-illah ya rebb el-‘alemin
xéra bide, gerra wergerin
mehdereké dixwazin

(2) bi rehma Séxadi
rezay Melek? $éx Sin
kerema $€xsims

(3) niir ji niré gifqi
sibhane ji te xaliql
meleke liber tifgi

(4) ji malé heta malé
Sésims xudané siqalé
em li Séxsgims nabirrin xiyalé

(5) ji derecé€ heta derecé

Séxsims xudané ferecé

em dé dest {i damanéd Séxgims tiwaf keyn
stina3 Ke‘betullahé @ hecé

(6) ji sitiné heta sitiné
Séxsims xudané me ‘rifet {i erkan {i nasiné

(7) ji gavi heta devi
mora $éxgims 1& dikeve?
meydana mezna germe> nahélin6 binivi7

(8) seri heta péya
ya $€xgims, te neqgandin danayne seréd réya
em ji S€xgims nabirrin hiviya

YEZIDISM
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6: The Morning Prayer

(1) Amen, amen,

The blessing of the faith.

God is the best of Creators,

Through the miraculous power of Shems el-Din,
Fekhr el-Din, Sejadin,

Nasir el-Din and Babadin,

Seykh Shems is the strength of the faith,

Sultan Sheykh Adi is the crown, from first to last 2
Truth, Praise be to God. Oh Lord of the Worlds,
Give good things, avert evil.

We long for a (moment of the) Presence.

(2) Through the mercy of Sheykh Adi,
The consent of Melek Sheykh Hesen,
The grace of Sheykh Shems.

(3)3 Light (comes) from the light of dawn,
Praise to you, my Creator.
The angel is facing us.4

(4) From house to house,
Sheykh Shems is the lord of lustre M,5
We shall not give up our thoughts of Sheykh Shems.6

(5) From stage to stage,

Sheykh Shems is the lord of the dawn.?

We shall kiss8 the hand of Sheykh Shems and the hem of his clothes:
The place of God’s Ka‘ba and (the object of) pilgrimage.

(6) From pillar to pillar,
Sheykh Shems is the lord of mystical knowledge, of the pillars of the faith,% and
of discernment.

(7) From eye to mouth,
The baptism of Sheykh Shems falls on one.
The Great Ones!0are (actively) busy, they do not allow you to sleep.

(8) From head to feet,
Oh Sheykh Shems, you designed us and set us upon our paths.
We shall not turn our hopes away from Sheykh Shems. 11
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(9) ya Séxsims tu li me vekey dergehé rehmeté
te em ina biiyine ser vé& xilmeté

(10) sunik ku sunine
zebiinin di-mandine
me bi $€gims hivine

(11) sunetik {i sunete
zebline kém-tagete
me bi Sésims eynete

(12) ¢i du‘aya extiyaré mergeh€ kiri
césé MelekB Fexredin, gewalé Séxadi
du‘a-qebil Piré Libna

wan ¢ du‘a kiri

me ew du‘a kirl

Textual Notes

1 From Siléman and Jindi 1979: 27-9.
2 Text: melik.

3 Text: stita. Correction by PX.

4 Text: dikevi.

3 Text: germa.

6 Text: nahélin.

7 Text: binivi.

8 Text: melik.
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(9) Oh Sheykh Shems, you open the doors of mercy for us,
You brought us to this (work of) service.

(10) A Yezidi, that is, the Yezidis12
Are weak and exhausted,
We have expectations of Sheykh Shems.

(11) A Yezidi, that is, the Yezidis
Are weak and of little endurance.
We have hopes!3 of Sheykh Shems.

(12) The prayers which the leaders of the sanctuary prayed,
The armies of Melek Fekhr el-Din, the Qewwals of Sheykh Adi
Piré Libnan,!* whose prayers are heard:

The prayers which they have prayed,

Those prayers we have prayed.

>

Commentary

! The title of the prayer is that given by Siléman and Jindi 1979; on the lack of standard prayer
texts in Yezidism see above, p. 70f. In Siléman and Jindi 1979 the first two verses are called the
*“first part” of the prayer, the rest of the text the “second part”.

2 1it. “Sheykh Adi is the first crown until the last”

3 This is the first verse of the “second pari” of the prayer, cf. above, n, 1.

4 PX: tifig “being face to face”. Cf. Ar. Pers. tafg, “being near” (Steingass 1892: 816).

5 The word sayqal can have this meaning in Persian (Steingass 1892: 797). SW: “grace”. EBS:
probably “comfort”. PX: “readiness to help”.

6 Lit. “we shall not cut our imagination in Sheykh Shems”.

7 For ferec, “dawn” see Izoli 1992: 151.

8 So PX. The original meaning of Ar. fawdf, “circumambulation”, has led o a wide range of
meanings in the speech of the Yezidis. See also above, Ch. 4.

9 This translation seems more appropriate in here than “comerstones”, cf. above, T. 1. 8, Comm.
n. 15; 3. 12, Comm. n. 14,

10 S0 PX, who states that the word mezne, “‘great one, leader”, is not to be confused with mezin
“great”.

11 Lit. “we shall not cut our hopes from Sheykh Shems™,

12 The word suni (or sunni) originally meant “one who follows the Tradition, Sunnite”, but it is
regularly used in the Qewls to denote the members of the Yezidi community. The line means, lit.
“a Sunnite, who are Sunnites”,

13 50 PX.

14 On this figure see above, Ch. 4, Appendix, s.v.
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7: Du‘aya Hévari!l

(1) ya siwaré roj-hilaté, roj-avayé

hiin bidene? xatira doté i dayé

hiin me xilas ken ji qeday€ ji belayé gelayé

hiin bidene xatira kaniya sipi ‘eyn el-beyzayé

ya Sésims tu halé mala xo bipirsi i me ji3 vé caré

(2) hiin bidene xatira ‘ers4 @l kurs?

gay 0 masi

heyat, el-kursi

ya Sésims tu li halé mala xo G me ji pirsi

(3) hiin bidene xatira lewh G geleme

Hawa i Ademe

‘Isa bin Miryeme

Sésims tu li halé mala xo i me ji bipirsi i hemii deme

(4) hiin bidene xatira ¢erxan { feleke

horiyan {i meleke

surra Tawusi Melek {i ¢ardeh tebege

ya $€sims, tu pirsiyareke x€r€ li mala xo @ me ji bike

(5) hiin bidene xatira behigté {i daré

kafé i megaré

surra Ez1 G Beyt el-Faré

ya Sésims tu pirsiyareke x€r€ li mala xo 0 me ji bike vé& caré

(6) hiin bi xatira durré ken

kasé ken

extiyaré surr mexfi pé pira selat€ ken

ya Ségims hiin pirseke mala xo { me ji biken

(7) hiin bidene xatira durra sipiye
meleké bériyed

surra fizfnye

ya §&sims, li diwana Siltan $€xadi
tu bo mala xo i me ji bikey hiviye
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7: The Evening Prayer

(1) Oh you who ride both sunrise and sunset, !

Call? to mind the daughter and the mother!

Release us from destruction,3 from disasters and from (times of) exorbitant
prices.4

Call to mind the White Spring,’ ‘

Oh Sheykh Shems, investigate the state of your house,6 and ours (state), at this
tame.

(2) Call to mind the Throne and the Seat,

The Bull and the Fish,7

Life (and) the Seat,

Oh Sheykh Shems, investigate the state of your house, and ours also.

(3) Call to mind the Tablet and the Pen,

Eve and Adam,

Jesus the son of Mary.

Sheykh Shems, investigate the state of your house, and ours also, at all times.

(4) Call to mind the revolving heavens and the firmament.

The Huris and the Angel,8

The Mystery of Melek Tawus and the fourteen spheres.?

Oh Sheykh Shems, ask questions beneficentlyl0 about your house, and also about
us.

(5) Call to mind Paradise and the Tree,

The Cave and the Cavern,!1

The Mystery of Ezid, and Beyt Far,

Oh Sheykh Shems, ask questions beneficently about your house, and also about
us, this time. “

(6) Bring to mind the Pearl,

The Cup,

The ‘Old Man’ in whom the Mystery is hidden,!2 and the Selat Bridge.13
Oh Sheykh Shems, ask questions about your house, and also about us,

(7) Call to mind the White Pearl,

The pre-eternall4 Angel,

The Mystery of Ezid.

Oh Sheykh Shems, at the assembly of Sultan Sheykh Adi,
Give hope to your house, and also to us.
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(8) hiin bidene xatira durra sore

Ezdine Mire

qublet el-bidore

ya Sésims, bang & haweréd® me bét meleke jore

(9) hiin bidene xatira durra zere

ax {i av {i agire

‘erd 0 ‘ezman 0 bere

Ezdine Mir ii her ¢ar surre

ya $ésims tu li bangine mala xo {i me ji were

(10) hiin bidene xatira siika me‘rifeté

méré liber bedilé diket xilmeté

derwésé sev {i roj diket ‘ibadeté

her pénj ferzéd heqigeté

séx 1 pir, hosta {i mirebbi, yar i birayéd axiret®

ya Sésims tu meferiyeke mala xo i me ji bikey v€ caré

(11) hiin bidene xatira du‘ayéd féran
rebenéd biné déran '
ya $ésims tu li mala xo {i me ji bikey sexbéran

(12) hiin bidene xatira kursiya rehmana
meleki’ cana

behra qudsi® cana

ya Sésims me ji te divét din i imana

(13) hiin bidene xatira ‘Izra‘il, Cibra'il, Mika'il
Sifqa'l, Dirda'l, ‘Izafil, “Izazil
her heft melekéd kibir, di desti da mifte { kelil
ew ji liber hezreta meleke celil

Textual Notes

1 From Siléman and Jindi 1979: 29-31.

2 The text has forms like biden, ken, rather than bidin, kin, throughout.
3 Text: mejni.

4 Text: ‘urg.

3 So text.

6 Text: hawiréd.

7 So text.

8 S0 text.




Du‘aya Hévarf . 223

(8) Call to mind the red!5 Pearl,

Ezdina Mir,16

The gibla of the full moons.17

Oh Sheykh Shems, may our shouts and cries for help come to the Angel on high.

(9) Call to mind the yellow Pearl,

Soil, Water, and Fire,

Earth, Heaven, and Stone,

Ezdina Mir and all Four Mysteries.!8

Oh Sheykh Shems, do answer the cries for help1? of your house, and ours also.

(10) Call to mind the Market of mystical Knowledge,20

The good man who serves when it is his turn (7),21

A derwish who performs acts of worship night and day.

All five obligations of Truth;

Sheykh and Pir, Hosta and Mirebbi,22 Friend and ‘Brother23 of the Hereafter”,
Oh Sheykh Shems, prepare a place of refuge for your house, and also for us, this

(11) Call to mind the prayers, full of significance,24
The monks in23 the monasteries,
Oh Sheykh Shems, provide a solution26 for your house, and for us also.

(12) Call to mind the Seat of the Merciful One,

The beloved Angel,

The beloved Sacred Ocean.

Oh Sheykh Shems, we desire Religion and Faith from you!

(13) Call to mind ‘Tzra'il, Jibra'il, Mika'il

Shifga‘il, Derda'il, Jzrafil, ‘Ezazil;27

All seven Great Angels, in (whose) hands are the keys.28
They, in turn, are in the presence of the Glorious Angel.29

Commentary

1 1e., Sheykh Shems. On the title of the text cf. above, T. 6, Comm. n. 1.

2 Here and in a number of other lines, the pl. pron. hin is used, while the sg. tu occurs wherever
Sheykh Shems is addressed by name. The plural may either be used as a mark of respect, or have
the value of “you and the other angels”,

3 Ar. gadd' “destruction, extermination”,
4 §o PX. Cf. Ar. gal@’, “high price”,
5 The words for “white spring” are repeated here, once in Kurdish and once in Arabic,

. 6 The reference may be either to the world generally, or to the family of Sheykh Shems, i.e., the

Shemsani Sheykhs.
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The line refers to a well-known creation myth, which plays a role in both the Yezidi and the Ahl-e
Haqq traditions. According to the myth, the earth was placed upon the horn of a bull which (either
directly or with a stone in between) stood on the back of a fish. See with references above, Ch. 3.

8 0r, assuming that original meleka(n) was shortened for the sake of the rhyme, “angels”.
9 Le., of heaven and earth.

10 jt. “a question of goodness”,

11 0 these holy places see above, Ch, 4.

12 1., the Baba Sheykh, who is also known as extiyaré mergehé, “Old man of the Sanctuary”, see
above, Ch. 5.

13 On this bridge see above, Ch. 4, with n. 74,

14 54 PX, who evidently understands the word as a variant of Standard Kurm. beri.

15 On the association of the Pear] with colours see above, T. 1. 10, Comm. n. 18.

16 On this figure see above, Ch. 2, and 4, Appendix.

17 See above, Ch. 4, n. 78. _

18 1., the four sons of Ezdina Mir: Sheykh Shems, Fekhr el-Din, Sejadin, and Nasir el-Din.

19 50 PX.

20 A Iocation in Lalish, see above, Ch. 4.

21 A guess.

22 e above, Ch. 5.

23 The word yar, “friend” is a synonym of birayé axireté, “Brother of the Hereafter”, see above,
Ch. 5. The plural ezafet ending was probably adopted because of the juxtaposition of yar and bira,
and does not indicate that there is more than one ‘Brother’.

24 gee izoli 1992: 152, s.v. fére.

25 Lit. “under”.

26 g0 Siléman and Jindi 1989: 204.

27 Text: Tzafil, ‘Tzazil .

28 L it, “keys and keys”.

29 1e.,God (7).
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8: Sehda Dinf!

(1) Sehda diné min &k ellah
Melek? $éx Sin heqq hebib ellah
meqliib i mergeh sella

(2) silavéd3 méra lilagé meqliibi

beri meye? cotéd gfiba li wi ‘erdi

‘erdé ézidxane ser dikégine’ ber Séxadi
‘ebadeté siicidehé

(3) Siltan $éxadi pedgé mine
$&x ObekrS mewlayé mine
Siltan Ezi pedgé mine

(4) XX piré mine
Y'Y mirebbiyé mine
Tawiisi Melek gehde” G émanéd mine

(5) Kaniya Sipi mora mine
kaf {i migar @i zimzim heca mine
qublet el-bidor qubleta mine

(6) Melek8 $&x Sin baxoyé mine
Séx XX xudané mine

Séx Sims mesebé mine

binaya ¢avéd mine

(7) el-hemd lillah ji Adiya
vavartin ji kafira rafidiya
em havétine ser pigka suniya

(8) minetkarin ji méra?
vavartin ji kafira ji genzira
em havétine ser pigka s€x i pira

(9) minetkarin ji mineté
vavartin ji kafira ji ser‘eté
havétine ser pigka géxi suneté

(10) heke xud? kir Ezdine
ser navé Siltan Ezine
el-hemd lillah em bi ol i terigéd xo di-razine

YEZIDISM
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8: The Declaration of Faith!

(1) My declaration of Faith is: (there is) One God.
Melek Sheykh Hesen is Truth, (he is) the Friend of God.
(God) bless? Mount Meqlib and the Sanctuary.

(2) Salutations to the holy men men, to Lalish3 and to Meqliib.
Our point of orientation? on this earth are the Twin Spires.3
The Yezidi nation turns towards Sheykh Adi,

In the worship of prostration,

(3) Sultan Sheykh Adi is my King,
Sheikh Obekr is my Lord,
Sultan Ezid is my King,

(4) XX is my Pir,6
XX is my Mirebbi,?
Melek Tawus is (the object of) my declaration and my faith,

(5) The Kaniya Sipi is my (the place of) baptism, ‘
The Cave, the Cavern and the Zimzim spring are (the goals of) my pilgrimage.
The gibla of the full moons8 is my gibla.

(6) Melek Sheykh Hesen is my ancestor,?
XX is my lord,10

Sheykh Shems is my religion, 11

The light of my eyes.

(7) Praise be to God for the House of Adi,
‘We have remained separate from the heretics, the Rafidites.
We have cast our lot with the people of the Tradition, 12

(8) We are grateful to the holy men,
'We have remained separate from the heretics, from the swine.
We have cast our lot with the Sheykhs and Pirs.

(9) We are grateful and obliged,13 7
We have remained separate from the heretics, from the Shari‘g 14
We have cast our lot with the Sheykh of the Tradition. ‘

(10) God willing, we are Yezidis,ﬂ
Followers of the name of Sultan Ezid.
Praise be to God, we are content with our religion and tariga.
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1 From Siléman and Jindi 1979: 35-6.

2 Text: melik.

3 80 Text.

4 Text: biri mehé.
3 Text: dikégine.
‘f Text: Ubekir.

7 Text: sehd.

8 Text: melik. »

9 Text: mira.

Textual Notes

YEZIDISM
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Commentary

1 This is the title given in Siléman and Jindi 1979. For a slightly different version, referred to as
the “ Morning Prayer”, see Anastase 1899: 313. A very similar prayer was published by Rudenko
(1982: 131), as the “Hymn (to be recited) before Washing” (gewlé beri Jistiné).

2 The translation assumes that sella here represents the Muslim formula salld ' lahu ‘alayhi wa
sallama (so PX),

3 So PX for lilag.

4 A somewhat free translation of the emended reading beri meye (lit. “before us is”, but cf. such
expressions as beré xwe dan, “to turn towards, take as one’s direction”). PX calls the line
imcomprehensibie.

5 Lit. “the pair of spires”, i.e., the two major spires of the Sanctuary of Sheykh Adi. See also
above, Ch. 4,

6 Here each Yezidi mentions his or her own Pir.

7 On the Mirebbi see above, Ch, 5, s.v.

8 See above, Ch. 4 and Text 7.

9 PX: “grandfather”.

10 Here every Yezidi mentions his own Sheykh (Siléman and Jindi 1979: 35,n.23).

e, my allegiance is to him. Cf. the well-known reli gious song beginning Serfediné diné mine,
“Sheref el-Din is my religion”.

12 ILe., originally, the Sunnites, cf. above, T. 1, 7, Comm. n. 12,

13 1it. “we are indebted to the obligation”.

14 The aversion to the Shari‘a (cf. below, T. 14. 14), combined with the claim of being ‘Sunnites’,
may reflect the attitudes of the carly followers of Sheykh Adi.




(1) cindiyo rabe roje
bes vé xewé hindoje

xewa ber€ sibé zor ‘edab 1 doje

(2) cindiyo rabe rabe
bes bi vé xewé tu sa be
xewa beré sibé zor ‘ezabe

(3) rabe ji xewéd girine
bes’'goré teng bibine
feqir di-bé-kerbin, di-bé-kine

(4) rabe ji xewéd tariye
xew heram dibi li cindiye

9: Beyta Cindil

wé li xudanéd magan {i cenbeqiye

(5) rabe ji xewéd sibehe
xew heram dibi li medehe
wé li xudanéd xerqehe

(6) rabe xewéd hingora
xew heram dibii li zora
wé 1i xudanéd xerqéd bi mora

(7) rabe ji xewéd hévara
xew heram dibfi li mérdara
wé li xudanéd kewnan {i kara

(8) rabe ji xewéd merxiina
xew heram dibii 1i zergtina
wé li xudanéd danan i stiina

(9) malo niveka gevéye
dengeké ‘eli wé téye

(10) here te debore ji péye
magé te mageki céye
weé li ber xilmeta mewléye
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9: The Song of the Commoner!

(1) Oh commoner, get up, it is day!
Enough, throw off (?)2 this sleep,
Sleeping (until just) before moming (leads to) severe punishment and hell,

(2) Oh commoner, get up, get up!
Enough, be content with this (much) sleep,
Sleeping (until just) before morning (leads to) severe punishment.

(3) Get up from sweet sleep!
Enough, look at this narrow grave.3
The Feqirs are without anguish, without anger.

(4) Get up from dark sleep!
Sleep is now unlawful for commoners.
Oh you men with a livelihood and payments? (to take care of).

(5) Get up from sleep in the moming!
Sleep is now unlawful because of (the obligation to glve) Ppraise.
Oh you men wearing the khirge.

(6) Get up from the sleep of early dawn!>
Sleep is now unlawful for many (?)6
Oh you men wearing khirges that have been ‘baptised’.”

(7) Get up from the sleep of evenings!
Sleep is now unlawful for good men,8
Oh you men with busy lives.?

(8) Get up from ... sleep!10
Sleep is now unlawful for discerning11 people,
Oh you men of ..

(9) My dear, in the middle of the night.
A voice from on high is13 coming.

(10) Come, your job is waiting for you (?).14
Your livelihood is a good one,
Itis in the service of the Lord.
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(11) malo dikel wé dixiinin
van geva xew l€ ninin
cindf holé disitinin

(12) cindi naken nii xewé
dé bi seré xo ¢ine gewé
digel miré xo naken derewé

(13) dikelé perré wi sipiye

wé dixfinet li ‘ergé ‘Eliye

wé liber melké bériye

bang G hawaréd me ji diwana g€xadiye

(14) dikilé perré wi sore

wé dixfinit li ‘ergé jore

wé liber melké bi more

bang u hawaréd me ji diwana qublet bidore

(15) dikilé perré wé zere

weé dix{init li ‘ergé di sere

wé liber melké ekbere

bang @ hawaréd me ji $€gimsé tetere

(16) dikilé perré wi keske
ti vé xew€ bes ke
rabe ji Séxadi bixwaze mag { berat { rizqe

(17) dikilé ‘erga bang da

& ‘erda cewab da

Séxadi wé di Hekar da

Padgé min wé di dilé bi-rehm da

(18) dikilé koke koke

wé dixiinit i me‘giiqe

wé liber melké foge

éle biramo li diwana $&xadi kiribl sewge

(19) dikilé perré wi bi renge
ji ‘ersa tétin denge
haway sara t€ne cenge

YEZIDISM
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(11) My dear, the cockerels call you.
These nights are not for sleeping.
The commoners go out into the world. !5

(12) Commoners do not go to sleep again.
_ They will go to confront the harsh world head-on. 16
They do not tell lies to their master.17

(13) The cockerel, its feathers are white.

It is calling from the High Throne,

It is with the pre-eternal Angel.

Our shouts and cries for help are directed to the assembly of Sheykh Adi.

(14) The cockerel, its feathers are red.

It is calling from the throne below,

It is with the Angel who presides over baptism.

Our shouts and cries for help are directed to the assembly of the gibla of the full
moons.

(15) The cockerel, its feathers are yellow.

It is calling from the throne on high,

It is with the Greatest Angel. '

Qur shouts and cries for help are directed to Sheykh Shems the Tartar, 18

(16) The cockerel, its feathers are green.
Do end this sleep! |
Get up and ask Sheykh Adi for a livelihood, for berar,19 and for sustenance.

(17) The cockerel of the Throne has crowed,

The one on earth has answered.

Sheykh Adi is in Hakkari,

My King is in the merciful heart. )

(18) The cockerel, crowing,

Is calling to the beloved.

It faces the Angel above.

Oh my brother, it has made a light?0 in the assembly of Sheykh Adi.

(19) The cockerel, its feathers are many-coloured.
A voice comes from the Throne,2! 3
All who are awake?2 are preparing themselves for war!23
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(20) malo feqir di-zergiinin
miré xo bi ¢gava nabinin
masé€ xo ji mir€ mezin distinin

(21) cindiyo rabe roje
feqir gone ber roje
bi xunav kefti peykan ii bigkojan 4 xergehe

(22) rabe ji xew€ sibehe
feqir gone ber dergehe
bi xunav kefti peykan G bigkoja @i xerqehe

(23] rabe ji tari bave

gesd bike merzéd ave
ciwan bike destan {i gave
eva bii ‘eddeté me zirbave

- (24) cindiyo tuy nivisti

li xilmet8y sisti
lew miré mezin tu ji mag &xisti

(25) ne xwastim lew nivistim
heke bixwastame nedinivistim
lew miré mezin ez ji mag éxistim

(26) cindiyo mexo rojé

u menive bi geveé

herro ku roj hilté _

te magé xo ji mir€ mezin divé

(27) cindiyo mexo rojan

u menive bi gevan

seri hiline bibine milkan { bagan

behista bagi milké siltan Ezf ‘eleyhe *l-selam

- (28) cindiyo tuy gufiq

me gerab divét ji kaséd ‘emiq
liwé hewdé yele bramo milké Ebabekr el-sediq

YEZIDISM
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(20) My dear, the Feqirs are clever,
They do not see their master with their eyes.
They receive their livelihood from the great Master.

(21) Oh commoner, get up, it is day!

The Feqirs have gone to face the sun. 4 ‘

The fronts of their khirges, their buttons25 and their kkirges have become wet with
dew.

(22) Get up from sleep in the morning!
. The Feqirs have gone to the Doorway26

The front parts of their khirges, their buttons2? and their khirges have become wet
with dew. :

(23) Get up from darkness, friend (?7).28

Head for the streams of water,

Cleanse your hands and eyes.

Such has (always) been our custom, comrade (?).

(24) Oh commoner, you were asleep.
You are slack in your service,
That is why the great Master has dismissed you from your job.

(25) I was not willing, that is why I slept.
Had I been willing, I would not have slept,
That is why the great Master has dismissed me from my job.

(26) Oh commoner, do not eat by day,
And do not sleep by night.
Each day when the sun comes up,
You shall receive your livelihood2? from the great Master.

(27) Oh commoner, do not eat in the daytime,

And do not sleep at night.

Lift up your head, loook at the properties and gardens (above):
Eternal Paradise is the realm of Sultan Fzid, peace be upon him.

(28) Oh commoner, you are kind,

We need wine from the deep cups.

Come on, brother, (let us go) to this pond, the property of Ebii Bekr the
Righteous.30
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(29) cindiyo tuy cindi
me gerab diveé ji kaséd gewi _
liwé hewdé yele bramo milké ‘Emer @i ‘Eli

(30) cindiyo tuy réber
me gerab divét ji kaséd zer
liwé hewdg€ yele bramo milké ‘ERf {i ‘Emer

(31) cindiyo tuy rénas
me gerab divét ji kaséd xas
liwé hewdé yele bramo milké Xidruliyas

(32) cindiyo tuy niirin
me gerab divét ji kaséd zerguin
liwé hewd€ yele bramo milké Simsedin G Fexredin

(33) dilé mini bi kovane

Piré bi navé Libnane

Piré Libnano gyano

zeynet bi surra $€x Mendé Fexrano

(34) kof€ teyi gewiye

1€ cema dibiin weliye

Piré Libnano gyano
zeynet bi surra $€xé Adiye

(35) kofé teyi bi cide

1& cema dibiin miride

Piré Libnano gyano

zeynet bi surra Siltané Ezide

(36) *kofé2 teyl mezine

1€ cema dib{in momine

Piré Libnano gyano

zeynet bi surra Melek3 $éx Sine

(37) kofé te bukir

li diné biiye dhikir

Piré Libnano gyano
zeynet bi surra Séxu Bekir

YEZIDISM
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(29) Oh commoner, you are a commoner,
'We need wine from the strong cups.

Come on, brother, (let us go) to this pond, the property of ‘Umer and ‘Elj.

(30) Oh commoner, you are the guide,
We need wine from the yellow cups.

Come on, brother, (let us go) to this pond, the property of ‘Elf and ‘Umer.

(31) Oh commoner, you are the one who knows the way,
We need wine from special cups.
Come on, brother, (let us go) to this pond, the property of Khidr-Ilyas.

(32) Oh commoner, you are enlightened,
We need wine from the discerning cups.
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Come on, brother, (let us go) to this pond, the property of Shems el-Din and Fekhr

el-Din.

(33)31 My heart is full of grief,

The Pir whose name is (Piré) Libnan.

Oh beloved Piré Libnan,

The ornament of the Mystery of Sheykh Mend, the son of Fekhr.

(34) Your headdress is strong,32

The saints have gathered around it.

Oh beloved Piré Libnan,

The ornament of the Mystery of Sheykh Adi.

(335) You headdress is in place,

The Mirids have gathered around it.

Oh beloved Piré Libnan,

The ornament of the Mystery of Sultan Ezid.

(36) Your headdress (?)33 is great,

The believers have gathered around it.

Oh beloved Piré Libnan, -
The ornament of the Mystery of Melek Sheykh Hesen.

(37) Your headdress is pristine,

It has come to be commemorated in the world.
Oh beloved Piré Libnan,

The ornament of the Mystery of Sheykh Obekr.
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(38) kof@ teyi niirine

1€ cema dibfin zergiine

Piré Libnano gyano

zeynet bi surr(a) Semsedin u Fexredine

(39) kofé tey1 bi tertife
méra jé dibir nesibete
Piré Libnano, Xidr-Ilyas bixo neqibe

(40) kofé teyi girane
firrd, ¢, buwe ‘ezmane
li ‘ersan dewran dane

(41) Mir Sicayé Sicane

Nasirdiné Babane

Sér Mehmed Resane

Piré Tercimane

Dawiidé bin Dermane

rasti siparti gyane

Mir Heselmemane

serweré me her ¢ilane

Piré Libnano gyano

zeynet bi surra S€x Mend€ Fexrane

(42) ¢lime diyari wé niré
kela te wé dixuré

Piré Libnano gyano

we li hewseé wé li giiré

(43) giime diyari behisté
ew dindara min xog§ té
cindi mir b, libisé reg 1&

(44) ¢lime Bané Kafé-yo
me dit merzéd behré-yo
Piré Libnano gyano
kas€ wa li ber geziré-yo

(45) ¢lime silavgehé
ferecé4 me li qubehé
Piré Libnano gyano
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(38) Your headdress is luminous,

The discerning ones have gathered around it.

Oh beloved Piré Libnan,

The ornament of the Mystery of Shems el-Din and Fekhr el-Din,

(39) Your headdress is in order,
The good men have taken their share of it.
Oh Pir€ Libnan, Khidr-Tlyas himself is (your) negib.34

(40) Your headdress is precious,
It flew, it went away, it was in Heaven,
It circled around the Throne.

(41) Mir Seja of Seja,35

Nagir al-Din of Baban,

The Lion Mehmed Reshan,

The Pir who is the Translator,36

Dawiid the son of Derman,

Have truly surrendered their souls.

Mir Hesen Meman

Is the leader of all forty of us.37

Oh beloved Piré Libnan

The ornament of the Mystery of Sheykh Mend of Fekhr.

(42) I went towards38 that light.

One cries out in deep emotion,39

Oh beloved Piré Libnan,

Oh the forecourt,*0 oh the surrounding wall.4!

(43) I went towards heaven.
That sight42 pleases me,
The Commoner had become a Prince, dressed in black.

(44) I went on the Roof of the Cave.43
We saw the streams of the ocean.44
Oh beloved Piré Libnan,

Their cups stood on the gezir.45

(45) I went to the Silavgeh,46
QOur joy is in the Spires,
Oh beloved Piré Libnan.
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(46) 1i cih& may{ li biné mayi’
dé bi Siltan Séxadi keyn ‘ibadeté i sucfidehé
em di-k&min, Xudéyi temame

Textual Notes

1 From Siléman and Jindi 1979: 64- 9.
2 Text: lomé.

3 Text: melik.

4 Text: ferci.

S Text: li cihé mayé li bini mayé.

A3
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(46) At the eternal place, at the eternal foundation,47
We shall perfom worship and prostrations for Sultan Sheykh Adi.
We are deficient, God is perfect.48

Notes

1 PX: a beyt is a text about the duties of the community, whereas a gewl is directly concerned with

matters of religion. No confirmation could be found. The translation “commoner” for Jind} has

been adopted for want of a better English equivalent. The original meaning of the word is “soldier”,

bat it is widely used for ordinary, hard-working people of no particular distinction (PX). This beyt

is very well known among Yezidis. As in the case of the Qewls, the sacred instruments, def and

shibab, are played when it is recited (Siléman and Jindi 1989: 63).

2 Kurm. hindoje could come from a verb *hindotin “to throw off”, cf. NP. anddxtan, “id.”.

3 1.e., the world.

4 PX: cenbeqt “payment, recompense, especially for derwishes”.

5 For hengore, “darkness™ see Zero 1987; 108. M, verbally, October 1992: “late evening,

darkness”. Izoll (1992: 203): hinguré sibé “dawn”,

6 Or perhaps “strictly”.

7 Le., immersed in the water of the Kaniya Sipi, cf. above, Ch. 6 and T. 3. 15.

8 So PX for mérdara,

9 PX: yé kewn il kar “one who has a busy, full life”.

10 The word merxun was unfamiliar to all my informants.

11 5o PX.

12 The apparent meaning of danan i stina is “gifts and pillars™, It would be tempting 10 connect

the words with dan u stitandin, “giving and taking, commerce”, but no confirmation could be

found. '

13 1n this dialect, the particle wé is apparently used with the indicative to strengthen the

continucus or descriptive sense of the verb.

14 Cf. ji pé, “standing up” (Rizgar 1993: 104).

15 pX: Lit. “take their polo-sticks™. But cf. Izoli 1992: 205: hol, “square, playing field”.

16 g0 PX. Lit. “They will go with their heads to (meet) a wooden ball (go)”,

17 Or “Prince”.

18 See also above, Ch. 4, Appendix, and T. 3. 4.

19 1 6., the little balls of earth from the Sanctuary which are regarded as holy, see above, Ch. 4:

20 For this meaning of gewq see Izoli 1992: 398; Rizgar 1993: 177.

21 1 jt. “thrones”.

22 pX: haway “all™; gar is a variant of higyar.

23 1.e., for active duty.

24 1 e., presumably, in prayer,

25 The anomalous pl. obl. ending of bigkojan is probably the result of the word’s juxtaposition to
Iy Ran.

g?M.e., the Deri Mir “the doorway of the Prince” at the Sanctuary, where the Feqirs stand when

they pray in the mornings (PX). On this doorway see above, Ch. 4 with n. 98,

27The anomalous pl. obl. ending of bigkajan is probably the result of the word’s Jjuxtaposition to

paykan.

28 The translation assumes that the words bave and zirbave represent vocatives whose final vowel
has been reduced (o -e because of the rhyme. The translations “friend” and “comrade”, seem more
guitable in the context than “father™ and “stepfather”.

29 Lit. “your livelihood is owed to you”, or “you want your livelihood”.
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30 1.¢., let us drink from the pond of wisdom which belongs to Ebdi Bekr (PX).

31 According to one of Siléman and Jindi’s informants, the text from here on constitutes a separate
Qewl, the “Hymn of the Headdress”, which is normally recited together with the “Song of the
Commoner” (Siléman and Jindi 1979: 67, n. 38). On Piré Libnan see above, Ch. 4, Appendix,
8.V.

32 50 PX. Rhyme is clearly more important here than sense.

33 sileman and Jindi (1979: 68) have lomé te in this one place. The usual meaning of lom,
“blame” (Izoli 1992: 260), would not yield good sense. It seems unlikely, moreover, especially in
an orally transmitted text, that in a series of parallel verses all beginning with the same words, one
verse would differ from the others in this respect.

34 The word neqib, which in Persian can mean either “chief, leader”, or “personal servant”, is often
used in connection with Khidr-Ilyas (see above, Ch. 4, Appendix, s.v.). In Yezidi usage the word
can also denote a member of the entourage of the Qewwals when they travel with the image of
Melek Tawus (Sileman 1983: 35).

35 1&., Sejadin.

36 1., he translated for Sheykh Adi, who spoke no Kurdish (PX).

37 Le., of the Chil Méran or “Forty Saints”, see Ch. 4, Appendix, s.v.

38 50 PX.

39 Lie. “your deep emotion are crying out” (PX).

40 Ar. haws, “walled precinct, courtyard”.

41 55 PX. The passage refers to the Sanctuary of Sheykh Adi. For the meaning of gire cf, {zoli
1992: 405, who gives “railing, moat”. The word apparently denotes something which surrounds a
building or group of buildings.

42 50 PX. The word dindar (rather than the expected didar) is used in the same sense in the
versions of Qewlé $éx Obekr published in O. and J. Jelil 1978: 11 (IV); 16 (VI), et passim.

43 Le., the part of the roof of the Sanctuary which is located over the Cave (see above, Ch. 4).
The Yezidi ‘men of Religion’ often go there (PX).

44 pX states that the image refers to the streams of pilgrims coming up to the Sanctuary.
451e.,a special kind of firewood, which may only be handled by people qualified to do so (PX).
The implication seems to be that all pilgrims had reached such exceptional status.

46 see above, Ch. 4.

47 Both PX and C thought that these words referred to actual places in the Lalish valley, although
they could only speculate as to the identity of these sites.

48 This sentence frequently marks the end of hymns.
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10: Qewlé Tawiisi Melek]

(1) ya rebbi ‘ela ganek ii ‘ela mekanek { ‘cla sultanck
ya rebbi tuyi kerimf tuyi rehimi

ya rebbi her tu xuday

her tuyf la'iqi medh @ senay

(2) ya rebbi tu meleké meliké cihani
ya rebbi tu meleké meliké kerimi

tu meleké ‘ersé ‘ezimi

ya rebbi ji ‘enzel da her tuyl gedimi

(3) tu tam @ kam @i ray .

ya rebbi her tu xuday

her tu hay

{i her tuyf layigi medh @ senay

(4) ya rebbi tu meleke ‘ins & jinsi
ya rebbi tu meleké ‘ers G kursi
ya rebbi tu meleké gay G masi
ya rebbi tu meleké ‘alem §i qudsi

(5) tu el-semeds i fitilé? mayi
tu el3-semedi hey el-mecidi
wahidi ferz el-hemidi

(6) ya rebbi tu xudawendé sepehri®
ye rebbi tu xudané meh {i mehrid

(7) vya rebbi ta xudawendg ‘etay
ya rebbi tu la'iqgi medh @i senay

(8) ya rebbf ji €sma tuyi bilindi
*te ne gone,b tuy gendi
*nazéyl nezayi tu zendi’

(9) miqadesté dii payi
tuyi layigi medh i senay

(10) ya rebbi te kerem dayeB hiiti
min daye? qiiti
helimi melkiti
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10: The Hymn Of Melek Tawus!

(1) Oh my Lord, by 2 your eminence, by your rank and by your sovereignty,
©Oh my Lord, you are generous, you are merciful,

Oh my Lord, you are forever God,

You are forever worthy of praise and homage.

(2) Oh my Lord, you are the angel who is the king of the world,

Oh my Lord, you are the angel who is a generous king,

You are the angel of the awesome Throne.

Oh my Lord, from pre-eternity you have always been the ancient one.

(3) You are taste, happiness and insight,

Oh my Lord, you are forever God,

You are forever aware,

And you are forever worthy of praise and homage.

(4) Oh my Lord, you are the angel of men and jinns,

Oh my Lord, you are the angel of the Throne and the Seat,3
Oh my Lord, you are the angel of the Bull and the Fish,4

Oh my Lord, you are the angel of the world and what is holy.

(5) You are the eternal one, you dwelt in the source of light,
You are the eternal one, you are the living one, the glorious.
You are one, praise is due to you.

(6) Oh my Lord, you are the master of the firmament,
Oh my Lord, you are the master of the moon and the sun.

(7) Oh my Lord, you are the master of gifts,
Oh my Lord, you are worthy of praise and homage.

(8) Oh my Lord, you are higher than the sky,
You have no attributes,5 you are everywhere,
You do not give birth, you are alive without having been born.”

(9) .....(D8 the hand and two feet,
You are worthy of praise and homage.

(10) Oh my Lord, you bestowed grace on the whale,
To me you gave sustenance,
Oh my Lord, you are the gentle one, you are the heavenly power,
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(11) ya rebbi tu ‘alimé ‘ulimay
ya rebbi tu hem hekimi i hem mecali

(12) ya rebbi te ne xafe te ne xwerde
xudan mali xudan perde
ya rebbi mekané te wé li hemi ‘erde

(13) ya rebbi te ne *lewne!0 te ne renge,
te ne awaze, te ne denge

te ne indame, te ne genge

ya rebbi kes nizanit tuy kusay

(14) ya rebbi tu weliy€ ferza-niméji
ruha diperéji

ji milan melekan *di-pijinl!

ya rebbi tu hakimé gah G geday

(15) ya rebbi tu hakimé cimletil2 ‘alem
ya rebbi te tobe danabii li ser adem
ya rebbi tu hakimé sifayeté

(16) ya rebbi tu rehmi keremfi emini
ya rebbi tuyi el-semedi, em ¢fi ninin

(17) ya rebbi ezl ketimey tawime
tu hem dermani & hem deway
tu hem dermani {i hem tebibi

(18) tu hekimi em geribin
ye rebbi her tu dizanf dermané me biki dibel3
ya rebbi tu (ins€ gurbayi

(19) 0 lisfig!4 6 guneh i migewse
me kirin tehiyat i gewse
ya rebbi li me *bibexgeld

(20) ya rebbi her tuyi hay
i her tu xuday
G her tuyi layiqi medh @ senay

(21) ya rebbi tu xaliqi em muxligin
tu mirazi em daxwazin
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(11) Oh my Lord, you are the most learned of the learned,
Oh my Lord, you are both the wise one and the strength.

(12) Oh my Lord, you have neither sleep nor food,
You are (like) a householder, you observe the proprieties,?
Oh my Lord, your place is all over the world.

(13) Oh my Lord, you have neither colour!0 nor hue,
You have neither sound nor voice,

You have neither limb nor arm,

Oh my Lord, no one knows in what way you exist.

(14) Oh my Lord, you are a holy being to whom prayer is due,
You guard the souls,

An angel stands on either side of you,11

Oh my Lord, you are the judge of king and beggar.

(15) Oh my Lord, you are the judge of the entire world,
Oh my Lord, you imposed repentance on man,
Oh my Lord, you are the judge of intercession.12

(16) Oh my Lord, you are merciful, generous and faithful,
Oh my Lord, you are the eternal one, we are nothing.

(17) Oh my Lord, 1 am fallen and feverish,
You are both remedy and medicine,
You are both remedy and healer.

(18) You are wise, we are aliens,
Oh my Lord, you always know where our remedy is,
Oh my Lord, you are an intimate friend to strangers.13

(19) And in error and sin, confused,
We have presented our salutations and prayers.
Oh my Lord, please forgive us.

(20) Oh my Lord, you are always aware,
And you are always God,
And you are always worthy of praise and homage.

(21) Oh my Lord, you are the creator, we are creatures,
You are the desired, we are the desire.
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.Textual Notes

1 From Siléman and Jindi 1979: 24-6.

2 Text: lifiti lemay.

3 Text: lil.

4 Text: seperi.

5 Text: meri. -

6 Text: te nav li qu nine. Emendation on the basis of Bedirkhan 1933.
7 Conjectural emendation, Text: mizé zay dil zendi.

8 Text: tu kerem dayé.

9 Text: dayé.

10 Text; lewme.

11 Text: milkan dibéjt.

12 56 Text.

13 Text: dibi.

14 Text: suc.

15 Text: ne bexse. The emendation was approved by PX.
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Commentary

1 This is the title of the text as given in Sildman and Jindi 1979. The fact that no overt mention is
made of Melek Tawus may be attributed to the fact that the mention of the name is discouraged,
see above, Ch. 4, Appendix under “Melek Tawus”. A similar text was published by Bedirkhan
(1933), under the title Nivéja Sipide’i, “Early Morning Prayer”,

2 Or “for”. Cf, Bedirkhan 1933: xudayo jibona gané te, gona te, jibona padsa heybete, However,
the latter passage could represent a conscious attempt to ‘Kurdicise’ the text by substituting jibona,
“for”, for Ar. ‘ald, by, because of”. '

3 See above, T. 7. 2.

4 See above, T. 7. 2.

3 Lit“wick”, cf. above, T. 4. 13, 14,

6 Lit. “you have no how”,
7 Note that this line is an emendation.
8 px suggests reading migayé dest u dii payi, “you take care of the hand and two feet”, and cites
an expression mugayeti bét, “be careful”. No confirmation could, however, be found.

So PX. The expression xudané perde means, lit. “lord of the curtain”, i.e., one who makes his
womenfolk observe the proprietics (cf. ‘purdah’),
10 The emendation to lewne seems to be corroborated by the juxtaposition of similar terms in the
following verses. Note, however, that Bedirkhan (1933) also has lome, “blame”,
11 50 PX, who states that the passage refers to the “two angels” (Ar. malakén) who play arole in
the judgment of the soul. For the expression Pij bin, “to stand erect”, see Rizgar 1993: 148.
12 The line is presumably intended as a request for leniency.,
13 An approximate rendering of uns, “intimacy”,
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11: Qewlé Melek Séx Sinl

(1) silav i sed silav
hey Meleko sirin-kelav
ya Melek Séx Sin ko baxo Séfexré Adiya ez bim gulam

(2) silavéd me 1i Melek Séx Sine
hey mérdaroy mezine
ya Melek $éx Sin ji heybeta te dimirin dijmine

(3) séxé mino ji Adiya
rébero ber suniya
ya Melek S$éx Sin tu wé li dereca zor hiviya

(4) séx& mino ji Laligé

ji gewlé te xilas biin xigé

ya Melek Séx Sin tu baxo $éfexré Adiya
ez beniyék ji beniya bi te dijé

(5) s€x€ mino temam
ji giriya te digrit gerq hetani §am
ya Melek Séx Sin tu baxo $éfexré Adiya ez gulam

(6) tu behri ez riime
tu kani ez come
ya Melek Séx Sin tu li pay ez li kome

(7) tu behri ez kanime
tu kelehi ez holime?
ya Melek $€x Sin tu li dehr ez li kuime

(8) tu behri ez siv
tu z&ri ez zlv
ya Melek Séx Sin tu roji ez heyv

(9) tu semsi ez gemerim
tu xundkari ez babzerim
ya Melek S$éx Sin tu ‘alimi ez defterim
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11: The Hymn of Melek Sheykh Hesen

(1) Greetings, a hundred greetings,

Oh Angel of sweet words,

Oh Melek Sheykh Hesen, ancestor! of Sheykh Fekhr of the house of Adi, let me
be your slave.

(2) Our greetings to Melek Sheykh Hesen,
Oh great commander,2
Oh Melek Sheykh Hesen, foes die in awe of your majesty.

-(3) Oh my Sheykh of the house of Adi,
Oh guide for those who follow the Tradition,3
Oh Melek Sheykh Hesen, you are in a position to inspire much hope.4

(4) Oh my Sheykh from Lalish,

Your speech is free of idle words (?),5

Oh Melek Sheykh Hesen, you are the ancestor of Sheykh Fekhr of the house of
Adi,

I am one slave of many, ....6 with you.

(5) Oh my perfect Sheykh,

(The lands) from West to East are weeping because you weep.

Oh Melek Sheykh Hesen, you are the ancestor of Sheykh Fekhr of the house of
Adi, I am a slave.

(6) You are the ocean, I am the surface,
You are the spring, I am the stream,
Oh Melek Sheykh Hesen, you are in a high position, T am in a low one.?

(7) You are the ocean, I am a spring,
You are a castle, I am a hut,
Oh Melek Sheykh Hesen, you are (present) in this world, where am I?

(8) You are an ocean, I am a wadi,8
You are gold, I am silver,
Oh Melek Sheykh Hesen, you are the sun, I am the moon.

(9) You are the sun, I am the moon
You are leamed, I am (just) a respectable man
Oh Melek Sheykh Hesen, you are the scholar, I am the notebook.
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(10) tu ‘alimi ez rézan
tu siwari ez gogan
ya Melek $€x Sin tu goykeri ez medan

(11) tu elfi ez rome
tu siwari ez kagome
ya Melek $éx Sin tu ferzi ez sunetim

(12) tu elfi ez béme
tu bajéri ez réme
ya Melek Séx Sin nav G karéd te di-me‘n€ne

(13) tu bajéri ez sfiq
tu miftehi ez sindik
va Melek Séx Sin tuy mezini ezi piglk

(14) tu babi ez pisim
tu Mekehi ez Qudsim
ya Melek $éx Sin tu miri ez meclisim

(15) tu miri ez heval
li min tacirf ez delal
ya Melek $éx Sin tu siiki ez sewal

(16) tu xiné ezi dirroj
tu melhemi3 ezi 1&]
ya Melek $éx Sin ji4 nav @ karéd te> dibim hawéj

(17) z8we tu Lalisi
Mekehé tu beré resi
ya Melek $éx Sin li maldara tu maltiji

(18) tu hostayi ez kitéb
bix{ine heke t& heye ‘€b
ya Melek $éx Sin ¢ékirin ba te ne ‘ecéb

(19) bixlne seransere
heke ‘€bek té hate dere
ya Melek $€x Sin ¢€kirin ba te fere
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(10) You are the scholar, I am the student,
You are the horseman, I am the playing stick,?
Oh Melek Sheykh Hesen, you are the player, I am the field.

(11) You are the alpha, I am (somewhere) in the middle (?),10
You are the horseman, I am the polo-stick,
Oh Melek Sheykh Hesen, you are an obligation, I am (only) customary.11

(12) You are the alpha, I am the beta,
You are the city, I am the road,
Oh Melek Sheykh Hesen, your fame and works are full of meaning.

(13) You are the city, I am the market,
You are the key, I am the box,
Oh Melek Sheykh Hesen, you are great, I am small.

(14) You are the father, I am the son
You are Mecca, I am Jerusalem
Oh Melek Sheykh Hesen, you are the prince, I am the assembly.

(15) You are the prince, I am a companion,
You are the merchant,!2 I am the broker,
Oh Melek Sheykh Hesen, you are the supply, the demand is mine.13

(16) You are blood, I am dried blood, 14

You are the bandage, I am the pus, 7

Oh Melek Sheykh Hesen, I become ecstatic!S (when thinking of) your fame and
works.

(17) Of the (holy) land!6 you are Lalish,
Of Mecca you are the Black Stone,
Oh Melek Sheykh Hesen, among rich ones you are one whose house is full.

(18) You are the teacher, I am the book,
Read (the book, to see) if there is a fault in it.
Oh Melek Sheykh Hesen, making perfect is not a miracle for you.

(19) Read all of it:
If a fault has come into it,
Oh Melek Sheykh Hesen, making perfect it is obligatory for you.




254 YEZIDISM

(20) tu hostayi ez binyat
tu xetibi ez civat
ya Melek $€x Sin tu el-hemdi ez tehiyat

(21) tu ‘alimi ez ‘emelim
tu mévani ez mezelim
ya Melek $€x Sin li nav @ di karé tey kamilim

(22) ji kesa ma tu kesi
ji weliya ma tu pisi
ya Melek Sé&x Sin hem tu riihi hem tu nefesi

(23) ji nefsa tu surri
ji horiya tu hurri
ji sedefa tu durri

(24) ji durra tu sedefi
ji Qurana tu elifi
ya Melek Sé€x Sin ji sunda tu bo me meshefi

(25) ji desta emini
Qur'ana tu yasini
behréd giran dimeyini

(26) tu bo me meseb {i dini
ya Melek $€x Sin xozma wé ruhe€ tu bidey § j€ nestini
bi zor dereca gehini

(27) sehi tu Melek $éx Sind

mérdareki mezini

binaya ¢avé mini

sunet navé $éxadi Melek Séx Sin sekini

Textual Notes

1 From Siléman and Jindi 1979: 123-6. Sheykh Hesen's epithet is given as melik throughout that
text. Siléman and Jindi’s text has a number of small mistakes and oversights. Where there is no
doubt about the original version these have been corrected without reference in the notes.

2 Text: ‘olime. Correction by PX.

3 Text: melhem.

4 Text: om. Correction by PX.

5 Text adds zikriya te, in parentheses.
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(20) You are the master-builder, I am the building,

You are the preacher, I am the congregation,

Oh Melek Sheykh Hesen, you are the ﬁrst line of Scripture,17 I am the
benedictions.

(21) You are the scholar, I am (the man of ) action,
You are the guest, I am the house,
Oh Melek Sheykh Hesen, I know all about your fame and actions.

(22) Are you a person among persons?
Are you a son among saints?18
Oh Melek Sheykh Hesen, you are both the soul and the breath.

(23) Of the spirits you are the Mystery,
Of the houris you are the noble one,
Of the oysters you are the pearl.

(24) Of pearls you are the oyster,
Of the Qur'an you are the first letter,
Oh Melek Sheykh Hesen, as to oaths, for us you are thc Book (we swear by).

(25) You are safe from the hands (of attackers),
Of the Qur'an you are the Ydsin,19
You cause deep20 oceans to become solid.

(26) You are religion and faith for us,

Oh Melek Sheykh Hesen, happy the soul to which you give and from which you
do not take away:

You cause (it) to reach great heights.

(27) Truly you are Melek Sheykh Hesen,

You are a great commander,

You are the light of my eyes,

The Tradition halted?! at the name of Sheykh Adi and Melek Sheykh Hesen.

Commentary

1 px- “grandfather” As Sheykh Hesen was Sheykh Fekhr’s father, the translation “ancestor”
seems apt.

2 5o PX for mérdar.

3 Le., the Yezidis, see above, T. 1. 7, Comm n, 12,

4 1 it. “you are in a degree of many hopes”.

5 so PX, who tentatively explains xig as meaning “barren”, hence “not right, mistaken”. Cf, the
expression xise xig, “rustling noise” (Izoli 1992: 449).
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6 Non liguet.

7 So PX. For paye, “rank, degree” see Izoli 1992: 141. The word kom is clearly to be understood
~ here in the sense of “group of ordinary people”.

8 S0 approximately PX: “a low place between siretches of land”. See also Izoli 1992: 403, s.v. siw,

9 PX states that a gogan is the type of stick that is part of traditional Sufi apparel, whereas the
word for “polo-stick”™ is kago (see below, v. 11) Both Persian usage and the prcsem context
suggest, however, that something like a polo-stick is meant here.

10 pX: ro “between”; unconfirmed.

11 Terms derived fmm the Islamic legal system.

12 1 it. “for me”. Possibly the text is corrupt here.

13 Lit, “you are the market, [ am the one who demands”,

g0 PX, unconfirmed.

15 §0 PX, unconfirmed.

16 Siléman and Jindi (1979: 125, n. 94) state that zéw is a variant of zewi, “land”. PX informed me
verbally in April 1992 that the mountains around Lalish are collectively called zéwe.

17 Lit. “al-hamdu Ii’ 1lah™, the opening words of the Islamic Fatiha prayer.

18 The sense of these two lines is obscure.

191 e., one of the Suras of the Qur'an.

20 (7) Lit. “dear, precious”.

21 1 e, it stayed and became manifest.
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12: Qewlé Sésims@ Tewrézil

(1) mestim ji gedehé
Laligé xudané qubehé
dé bi Sésims deyn medehé

(2) mestim ji diwané
dé bi S&gim?2 deyn beyané
ya Sésim te em Inayine ser erkané

(3) ya Ségim tuy rehimi
xaliqé min ji qedimi

(4) ya Sésim tuy rehmani
xaligé miné cani

1i hemii derda tuy dermani

li hemf muxliga tuy rehmani

(5) ya Sésim tu meferi
xaligé miné her 4 heri
rizqa didey i rizqa diberi3

(6) herre mare, herre migke
herre terre, herre xigke
ewan jik bi S€sim hebit par {i piske

(7) herre rege, herre mare,
herre mifxiya herre djhare

(8) ji malé heta bi malé
Sésims xudané sigalé
em $&sims nabirrin ji xiyalé

(9) ji derecé heta derecé

Sésims xudané ferecé

dest i damanéd Sésims dé tiwaf keyn
siina ke‘bet-illahé @ hecé

(10) ji sitiiné heta bi sitiin€
cend mifte heye 1i hindiru xiziné
ya Sésims, te dane desti* me‘rifeté nasiné




Qewlé Ségimsé Tewrézi

12: The Hymn of Sheykh Shems of Tabriz

(1) I am intoxicated from the cup,
Oh Lalish of the spires,
We shall give praise to Sheykh Shems.

(2) I am intoxicated from the assembly,
We shall expound (the virtues of) Sheykh Shems,
Oh Sheykh Shems, you have brought us to the cornerstones.!

(3) Oh Sheykh Shems, you are merciful,
You are my creator from ancient times.

(4) Oh Sheykh Shems, you are compassionate,
You are my dear creator,

For all ills you are the remedy,

To all creatures you are merciful.

(5) Oh Sheykh Shems, you are a refuge,
You are my creator for ever and ever,
You give sustenance and you take it away.2

(6) All® snakes, all mice,
All that is wet, all that is dry,
They too shall have a share and a part in (the sphere of) Sheykh Shems.

(7) All tortoises, all snakes,
All that is hidden, all that is open,

These too shall have a part and a share in (the sphere of) Sheykh Shems.

(8)4 From house to house,
Sheykh Shems is the Jord of grace, _
We shall not give up our thoughts of Sheykh Shems.

(9) From stage to stage,

Sheykh Shems is the lord of dawn,

We shall kiss the hand of Sheykh Shems and the hem of his clothes,
The place of God’s Ka‘ba and (the object of) pilgrimage.

(10) From pillar to pillar,
There are some keys to the inside of the treasury,

Oh Shmeykh Shems, you have given mystical knowledge and discernment into

(our) hand.3
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(11) ji gava heta devi

mora Sésims 1& dikeved

ya Sésim, méra meleka ji germa
nahélin em binivin6

(12) ji serf heta péya
ya $ésims te em negsandin danayine seréd réya
em $Sésim nabirrin ji hiviya '

(13) ya Ségim te em xundine ser vé xilmetg
li me veke deriyeki rehmeté
ronayeké bideye ber me @ ¢endi suneté

(14) sunet ku sunete
zebiine kém-tagete
ewan ji bi $ésim hebiin eynete

(15) suni ku di-sunine
zeblinéd di Iman dine
ewan ji bi $&sim hivine

(16) gend teyr weé difirrin
ser geng 0 baskéd xo da din€rrin
ya Ségim ew jik li ba te bi surrin

(17) cihii ku di-cihfine
selefxorin di bohtang biine’
ew jik li p& Sésim digline

(18) fele(h) ku felene
y&8 bi kesis 0 ablinene
~ew jik 1i p& $&sim diherrine®

Textual Notes

1 From Siléman and Jindi 1979: 129-31.

2 50 Text (see Siléman and Jindi 1979: 130, n. 98).
3 50 Text.

4 Text: desté.

5 Text: dikevi.

6 Text: binivi.

7 Text: di bohtan nebiine.

8 Text: yi.

9 Text: diherrene.
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(11) From eye to mouth, ,

The baptism of Seykh Shems falls on one,

The holy men and the angels, because they are actively busy (?),6
They do not allow one to sleep.

(12) From head to feet,
Oh Sheykh Shems, you designed us and set us upon our paths,
We shall not give up our hopes of Sheykh Shems.?

(13) Oh Sheykh Shems, you have called us to this (work of) service,
Open for us a door of mercy, ' '
Grant a light to us, and to the Yezidis everywhere.

(14) A Yezidi, that is, the Yezidis,
Are weak and of little endurance,
They too had hopes of Sheykh Shems.

(15) A Yezidi, that is, the Yezidis,
Are the weak ones of the faith and the religion,8
They too have expectations of Sheykh Shems.

(16) Some birds are flying,
They look at their claws and wings,
Oh Sheykh Shems, they too share? the Mystery with you.

(17) The Jews, who are Jews,
Were usurers in Bohtan,10
They too have gone in search of Sheykh Shems.

(18) The Christians, who are Christians,
Who have priests and monks,
They too are going in search of Sheykh Shems.

Commentary

1 1.e., the essentials. See also above, T. 1. 9 with Comm. n. 15; 3. 12 with Comm. n. 14; 6. 6 with
Comm. 0. 9.

2 There can scarcely be any doubt as to the meaning of diberf, which appears to be a variant of
Standard Kurm. dibi, from the verb birin. '

3 The form seems to derive from her, “each”. .

4 From here to v. 15 the text corresponds to T. 6. 4-10, q.v. for further notes on the translation.

5 Note that this couplet differs from T. 6. 6, : .

6 Cf. T. 6. 7. The latter text is grammatically correct, whereas the present version is presumably
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7 Note the slight difference between this line and T. 6. 8.

8 Understanding the words iman dine as iman i dine. The original version may be that of T. 6. 9:
zebiinin di-mandine, “are weak and tired”. _

9Lt “arein”.

10 pX understands the word bohtan as “untruth, slander” (see Rizgar 1993: 47, s.v. buxian). Since
there used to be a strong Jewish presence in towns like Zakho, however, the present interpretation
seems more plausible.
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13: Qewle Pir $eref!

(1) mestim sikranim
négirvané bazanim
agiqé surra giranim

(2) agiqé wé surréme
deré dirba? vé téme
dirba baz j€ ve téne

(3) xozi min bizaniya
bi réya baze, kiiye
da min bigirta binijniya3

(4) nijyare ne ji gul G bare
ye bi miske ye be mehwere
seré mini bi deftere

(5) davek min vedaye
deré dirba xoyaye
baziyek t€ nimaye

(6) dilé min pé dibli gaye
dilé min pé dibi avaye
min nezani min berdaye

(7) min davek vedave
deré dirba xoyave
baziyek kefie nave

mala min pé dibii ava?
min nedizani min berdave

(8) dava min ji muwe

deré dirba vedibuwe
baziyek t& weribuwe

min nedizani ji min berbuwe

(9) dava mine zirave

deré dirba xoyave
baziyek kefte nave

min nedizani min berdave




Dewlé Pir Seref
13: The Hymn of Pir Sheref

(1) 1 am drunk, I am intoxicated,
I am a hunter of falcons,!
1 am a lover of the precious Mystery.

(2) I am a lover of that Mystery,
I am at the beginning of the road to it,
The road to the falcon leads on from there.

(3) If only I knew,
Where the way to the falcon is,
So that I could catch it and it could be exposed.2

(4) Constructing3 (the trap) is not (a matter) of roses and spring (7),4
With musk and scent (?),7 £
My head is in the book.6

(5) I have set up a trap,
The mouth? is visible.
A falcon appears8 in it.

(6) My heart was‘happy with this,
My heart was edified by this.
I was unaware, Ilet it go.

(7) 1 had? set up a trap,
The mouth was visible.
A falcon fell into it.
My family was edified by it,
I was unaware, I let it go.

(8) My trap is made of hair,
The mouth has been opened.
A falcon was caught in it,10
I did not know, it left me.

(9) My trap is a subtle one,
The mouth was visible.

A falcon fell into it.

I was unaware, I let it go.

265
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13: Qewlg Pir Serefl

(1) mestim sikranim
néc¢irvané bazanim
agiqé surra giranim

(2) agiqé wé surréme
deré dirba2 vé téme
dirba baz jé ve téne

(3) xozi min bizaniya
bi réya baze, kilye
da min bigirta binijniya3

(4) nijyare ne ji gul {i bare
ye bi miske ye be mehwere
seré mini bi deftere

(5) davek min vedaye
deré dirba xoyaye
baziyek t€ nimaye

(6) dilé min pé dibd saye
dilé min pé dibi avaye
min nezani min berdaye

(7) min davek vedave
deré dirba xoyave
baziyek kefte nave

mala min pé dibfi ava?
min nedizani min berdave

(8) dava min ji muwe

deré dirba vedibuwe
baziyek t& weribuwe

min nedizani ji min berbuwe

(9) dava mine zirave

deré dirba xoyave
baziyek kefte nave

min nedizani min berdave

YEZIDISM
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13: The Hymn of Pir Sheref

(1) Tam drunk, I am intoxicated,
I am a hunter of falcons,
I am a lover of the precious Mystery.

(2) T'am a lover of that Mystery,
I am at the beginning of the road to it,
The road to the falcon leads on from there.

(3) If only I knew,
Where the way to the falcon is,
So that I could catch it and it could be exposed.2

(4) Constructing3 (the trap) is not (a matter) of roses and spring (?),4
With musk and scent (?),5
My head is in the book.6

(5) I have set up a trap,
The mouth7 is visible.
A falcon appears8 in it.

(6) My heart was‘happy with this,
My heart was edified by this.
I was unaware, I let it go,

(7) I had® set up a trap,
The mouth was visible.
A falcon fell into it.
My family was edified by it.
I was unaware, I let it go.

(8) My trap is made of hair,

The mouth has been opened.
A falcon was caught in it.10

I did not know, it left me.

(9) My trap is a subtle one,
The mouth was visible.

A falcon fell into it.

I was unaware, I let it go,
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(10) ¢i baziyeki qewiye
min di dava xoda diye
min nedizani surra $éxadiye

(11) ¢i baziyeki dicida
min di dava xoda dite>
min nedizani surra Siltan Ezide

(12) ¢i baziyeki mezine
we keftiye dava mine
min nedizanf surra Melek® $&sine

(13) ¢t baziyeki bukir
wa li diné€ biiye zikir
min nedizani surra $éx Obekir

(14) ¢1 baziyeki bi hinere
firrd, ¢li ‘ergéd sere
min nedizani surra $&simsé Tetere

(15) ¢i baziyeki bi-niirine
firri, ¢ii ‘ezmine
min nedizani ko surra Fexredine

(16) ¢i baziyeki girane
firrd, ¢l ‘ergane

li ‘erga dewran dane

Mir Hesilmemane
Nasirdiné Babane

Mir Sicay€ Sicane

Sér Mehmed€ Regane

Séx Mendé Fexrane
Dawiidé bin Dermane

Piré Tercimane

rastiyé sipartibd” ligel yar i birane
lew kire serwerg her ¢ilane

(17) li baza li bazgira
ewin piséd feqira
ewin seyadéd mira
seve 1 rojé li nécira
dindara mira

YEZIDISM
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(10) What a strong falcon it is
(That) I saw in my trap.
I was unaware that it was the Mystery of Sheykh Adi.

(11) What a prompt falcon it is,
(That) I saw in my trap. )
I was unaware that it was the Mystery of Sultan Ezid.

(12) What a great falcon it is,
(That) has fallen into my ftrap.
I was unaware that it was the Mystery of Melek Sheykh Hesen.

(13) What an untainted11 falcon
Has thus come to be recollected in the world.
I was unaware (that it was) the Mystery of Sheykh Obekr.

(14) What a skilful falcon it is:
It flew away, it went to the Throne12 on high,
I'was unaware that it was the Mystery of Sheykh Shems the Tartar.

(15) What a luminous falcon it is.
It flew away, it went to Heaven.
I was unaware that it was the Mystery of Fekhr el-Din.

(16) What a dear falcon it is.

It flew away, it went to the Throne,13

It circled around the Throne.

It is Mir Hesen Meman, 14

Nasir el-Din Baban,

Mir Sejadin,15

The Lion Mehmed Reshan,

Sheykh Mend, the son of Fekhr el-Din,
Dawiid the son of Derman,

The Pir who is the Interpreter,

Have surrendered the Truth (7)16 to their companion and brother:17
Thus he was made the leader of all Forty.

(17) Falcons, falcon-hunters, 18
They are the sons of the Feqjrs,
They are the hunters of the Prince,19
Night and day they are hunting

For a glimpse of the Prince.




268

(18) baz hatin bazgirane8

bar lal i durr mircane

wé dadinéne durréd garane
xaséd Séxadi hatine ser bi serane
go: ‘ezizé mino hésta erzane

(19) baz hatin bazgiranéd? boge
durr ina biin bi kogel0
go: ‘ezizé mino xozi te €k min firoge

(20) baz hatin {i bihorin
hevaléd me hgel x0 birin

dilé me ji mir {i mehebeta Siltan $€xadi mabi kew=g1ri.

(21) mezela durr nijni
baziyek jé dibeyni
kund hat 611 ging dinihi

(22) mezela durr nijni b
baziyek jé firri bl

AAAAAA

kund hat {i §iné nihi bl

(23) mezela durr!? girédal3
bazi jé difirréte
kund hati giiné dadinéte

(24) Seref lawé Dawfiide
wa di desti da gelema ‘“lide
ez sebekim di riya ca‘lide

(25) Serefim lawé pira
dil sotin rasta mira
ez gsebekim di riya feqira

(26) Serefim lawé Dii Icaze
di xebir bin derwaze
ez gsebekim di riya baze

(27) &k me divét yi sipi baza
hiin xebir bin
ez digém bidem van raza

YEZIDISM
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(18) The falcons came to the falcon-hunters,20

(Their) loads (were) rubies and pearls.21

They laid down the pearls from their trousers.22

The holy men of Sheykh Adi congregated around them.
They said, “My dear, it is still cheap”.

(19) The falcons came to the happy (?)23 falcon-hunters,
They had brought pearls in their pockets.24
They said, “My dear, I wish you would sell one to me.”25

(20) The falcons came and passed on,
They took our friends with them.26

Our hearts have remained deeply moved with love and devotion for Sultan
Sheykh Adi, -

(21) The dwelling of the Pear] was fashioned,
A falcon had departed from it,27
An ow128 came and settled in (its) place.

(22) The dwelling of the Pearl had been fashioned,
The falcon had flown away from it,
An owl had come and settled in (its) place.

(23) The dwelling of the Pearl was locked up,
The falcon flies away from it,
An ow] has come and settled in (its) place.

(24) Sheref2?? js the descendant of Dawid,
The pen of aloe-wood is in his hand.30
I am a snare on the twisted path.

(25) I am Sheref, the descendant of Pirs,
The right ones, the princes, who have burned their hearts (in lon ging).31
T'am a snare on the path of the Feqjrs.

(26) 1 am Sheref, the descendant of the one who received authorisation,32
Pay heed to the Gate,33

I am a snare on the path of the falcon.

(27) We want one, a white falcon.34

Pay heed!

1 can disclose those secrets.
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(28) Seref deng diket14 ji esase
fihmé& min zor giyase
tu Xidri anf Liyase?

(29) Xidro ya Xidri
pirr himeta qadiri
li hemii cewaba haziri

(30) Xidr we cewab daye
mela dixunit zekaye
wé zéde diket belaye.

Textual Notes

1 From Siléman and Jindi 1979: 142-5.

2 Text: derba. }

3 The text has final -¢ in the last two words.

4 Text: ave.

5 In text all final words in this couplet end in -a.
6 Text: melik.

7 Another tradition has bestibi (Siléman and Jindi 1979: 144, n. 116).
8 Text: bazirgane.

9 Text: bazirganéd.

10 Text: goge. Correction by PX.

11 Text: hato.

12 Text: der.

13 Texi; giréde.

14 Text: diget.
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(28) Sheref speaks of fundamentals,
My understanding is very great.35
Are you Khidr or Ilyas?

(29) Khidr, oh my Khidr!
You are full of effective (mystical) power,
You are ready (to give) all answers.

(30) Khidr has answered.36
The Mulla proclaims clever utterances,3”
Thus he makes the disaster greater.

Commentary

I The image of the falcon may go back to that bird’s association with the concept of xwarnah in
iZgggausMan literature. The symbolism has a direct parallel in the Ahl-e Haqq tradition, see Mokri
2 For this translation of nijnin see Izoli 1992: 295 (“be mounted”).
3px: nijyar “constructing, way of building”. Cf. nijyarvan, “engineer™ (Izoli 1992; 295),
4 Lit. “roses and loads”. The original version may have been gu! @ buhar, “roses and spring™.
5 So PX, unconfirmed.
6 (7) PX: the book of life.
7 Lit. “the door of the road”, i.e., the mouth of the trap (PX).
-850 PX, who derives the form from mimandin. The normal pres. stem of that verb, however, is
nimin- (izoli 1992: 296), The form nimaye occurs again in T. 14. 19; 15. 8, and must be regarded
as genuine, possibly deriving from a secondary verb *nimayin,“to appear, be visible”.
9 PX: vedave is a variant of vedabii, xoyave of xwiya bil.
1050 PX. Cf. werin, “to be stuck”, and wer kirin, “to fasten, glue” (Izoli 1992: 437).
111t “virginal”,
12 The word has a pl. obl. ending here and in v, 16, below.
13 See preceding note.
14 The head of the Forty Holy Men (PX), cf. above, T. 9. 41, and Ch. 4, Appendix.
15 8o PX.
16 Cf. T. 9, 41, where the holy men are said to have surrendered their souls.
17 1 PX is right in regarding Hesen Meman as the subject of the next line, the form birane is
probably to be translated as a sg.
18 The prep. /i seems untranslatable here,
19 The pl. obl, ending was probably adopted for the sake of the rhyme.
20 The text has bazirgan, “merchants”,
211 it. “pearls and pearls”.
22 Lit. “of their trousers”. The translation assumes that gar is a variant of gal, “trousers; shawl”, cf.
Rizgar 1993: 175.
23 For this translation cf. bog, “abundance, blessing” (lzoli 1992: 73).
24 PX: kog “the front pocket of a long shirt (kiras)"”.
2550 PX. The grammar of the line seems strange; thyme is probably a factor.
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26 ¢, those who have seen the manifestation of the divine have departed this life. The passage
seems to refer to the brief appearance of a spark of divine light, which became incorporated in
Sheykh Adi and his Companions, and its subsequent departure.

27 From here on the text could not be discussed with PX or other informants. The translation of Jjé
beyni is based on the parallel passage in v. 23, below. Cf. also Per. az bayn raftan, “to disappear”.
28 Owls are generally regarded as unlucky creatures in this part of the Middle East.

29 1 e., the author of the Qewl, cf. below.

30 The linc suggests that the author composed the Qew! in written form, which is possible but
hardly likely.

31a guess.

32 Text: dw’ j'zh. If the reading is correct, the words probably refer to a companion of Sheykh Adi
who had received permission to teach in his name.

33 Lit. “be aware of the doorway”. The term derwaze may conceivably denote a ‘gate’ through
which ancient wisdom reaches the believers, i.e., Sheref himself,

34 Lit. “one we need, of the falcons white”. The syntax is twisted to fit the rhyme.

35 §0 PX for giyas, here and in T. 4. 3, q.v.

36 The translation assumes that we here is a variant of wa, “thus, so”, rather than an obl. of hiin,
“you”.

37 (7 Lit. “recites sagaciousness”.
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14: Qewlé §éx ‘Erebegé Entigi!

(1) padgaye min tuyi yeké temam
Siltan Ezide, ‘eleykim el-selam
eglé gafila ji hedid

gafil kor biin, ew surr nedit

(2) eslé gafila ji hesin
gafil diwané tjin weke elmas

gafil kor biin, riya Siltan Ezidé min heq nenas

(3) zerr bavéje nava agiri
xilte venagéri
zérré bé ser eslé xweyi berl

(4) zérr madeyeki ¢éye
osta l& dinihére
serraf zane ¢i bihéye

(5) me“niya z€rrin vaye
zérr ku sefféra kutaye
osta l€ dinihérte

serraf zane ¢i *bihaye?

(6) dibé&jime we alé kitave
pirs bikin ji alé Meding, ji alé Ke‘vé
¢ikani ew ki bii dot helal kir 1i bavi?

(7) beri qil 4 qal kir
ew Adem bii dot 1€ helal kir
sérane 1€ wisal kir

(8) newérim bikelimim
weki ez bib&jim, suneta3 berl Ademe
ez€ biricimim.

(9) suneta beri Ademe
ew me‘nike mezine
hidreta miré mine
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14: The Hymn of Sheykh Erebeg Entlish

(1) My Ki}lg you are the perfect one,

O Sultan Ezid, peace be upon you.

The naturel of the heedless is of iron,

The heedless were blind, they did not see the Mystery.2

(2) The nature of the heedless is of iron,

The heedless are an assembly, sharp as diamonds,

The heedless were blind, they did not give recognition to the path of my Sultan
Ezid.

(3) (If) you throw gold into the fire,
You cannot make the molten substance3 disappear.
The gold will be (true to) the nature it had before.

(4) Gold is a good substance. |
The master (smith) looks at it,
The moneychanger knows its value.

(5) The significance of gold is this:

The gold, which the goldsmiths# have beaten,
The master has looked at it,

The moneylender knows what it is worth.

(6) I tell you, people of the Book,
Ask the people of Madina, the people of the Ka‘ba:
Who was it who made the danghter licit to the father?s

(7) Before he (began to) speak,
It was Adam who made the daughter licit to him.
He embraced her with lion-like vigour.

(8) I dare not say it.
If I say that it is a custom from before Adam’s time,
1 shall be stoned.6

(9) It is the custom from before Adam’s time.
That is a thing of great significance
It is the presence of my Prince.”
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(10) dibéjime we suneté _
rojé hegté hezar tehli tengi li ser we té
héin *bi4 hestidi> menihérin malé sil‘eté

(11) mevéb gendiyek malé, gendiyek zérre
roja axireté hfin wan va ji heve vavérin

(12) gil“et ku heye, bugd @i te“ne
ewin dijminé Siltane
roja axireté ew agé bigerre x{ina wane

(13) rojeké wé bibe gaziye
sil‘eté bimine riit {i te‘ziye
hasa wé7 beraziye

(14) beraz ji® xuligeteki ¢éye
sibeye, roj hiltéye
ew ji ji kerema xwe tine navé xwed€ye

(15) hesas ji xulqé zere®
weki xwey1 rojé heft cara 1é bigehire
tu kin bugzé dilé xwe da nagre

(16) talib, sofi ew mellene
a derewa xengerene
roja axireté seré wan devé dojé, cihenimé va diginel0

(17) ¢i ageki hiir-binyane1l
Xwedé te‘ala keviré wi agi je xezeb€ dane
roja axireté seré talib sofi i mella té hérane

(18) kitéva we nimaye
Xwede te‘ala keviré wi agi ji xezebg daye
roja axireté seré talib, sofi {i mella t& nona deyne

(19) dibéjime we suniya
hiin desta ber medin ji malal2 ‘Adiya
hiviya wana zor hiviye

(20) hiviya wan hiviyeke bil3-mefere
Séxadiye, Séxmende, Semsé Tetere
ewin zii téne bangin {i mehderé
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(10) T tell you (people of the) Tradition,3
Eighty thousand trials and tribulations will come upon you each day,
(But) do not look with envy at the house of the Shari‘a.

(11) Do not desire so much wealth, so much gold,
On the Last Day you and those will be separated from each other.?

(12) When the (followers of the) Shari‘a are present, (there is) disgust and blame.
They are the enemies of the Sultan.
On the Last Day, that mill will grind their blood.

(13) One day there will be a call,
The (followers of the) Shari‘a will be left naked and wailing.
Heaven preserve us from those swine.

(14) The pig itself10 is a good creature.
It is morning, the sun is coming up,
It, too, generously bears witness toll the name of God.

(15) The hashish-smoker has a yellow look.12
Even if you are angry with him seven times a day,

He does not harbour rancour or disgust in his heart.

(16) Students of religion and Sufis, they are (all) Mullas.
They make pointless noises, (spouting) lies.13
On the Last Day their heads will go to the mouth of the inferno, to hell.

(17) What a finely-grinding4 mill it is!

God the Most High has created the stone of that mill in his wrath,

On the Last Day the heads of students of religion, Sufis and Mullas will be
dismayed.

(18) Your Book shows:13 .

God, the Most High has created the stone of that mill out of wrath

On the Last Day He shall place the heads of students of religion, Sufis and Mullas
between them (i.e., the millstones).

(19) I tell you, people of the Tradition,
Do not renounce the house of the family of Adi.
(Your) hope in them is likely to be fulfilled.16

(20) Hope in them is hope in a place of refuge:17
Sheykh Adi, Sheykh Mend and Sheykh Shems the Tartar,
They come quickly (in response) to calls for help, to intercede.
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(21) ew zii téne bangé
$ésimsé min xudan€ mangé )
sunetxané nahéle avdeve,!4 nahéle avistange

(22) hewara me xwedé surré1d tari
me li wé ditin zor mirari
me 1i wé nexteke selefl6 vexwarl

(23) me li wé vexwarl nexteke selefé
behra xwedé kiire, kes nagihije terefé
me li wé ditin sé herfé

(24) her sé herfé wéne
pénca dudi fereq jéne
hereme, ne ji wé nigléne
bila eva dinya me bikgéne

(25) ewe mileté xerqe-paristel’

xerqe me‘qil kir ser xwe ra déxiste

roja axireté wé j€ herre niireke keske

desté Siltan Ezid ser ¢igas meseb, ¢igas din, ¢igas deste

(26) temameti S€xadi

eme kémin, Séxadi temame

em ‘ebdin, begerin, behra gun(eh)ane

sib& heta 8varé hezar cfire xeber *ji18 devé me derdikeve

Textual Notes

1 From O. and J. Jelil 1978: 5-7. The text has “§éx E'rebegi I ‘nt'izi” My informants in Laligh
identified “Int'iz” with a legendary figure they called Entish. The orthography has been
‘normalised’, see below, T. 3, 4. )
2 Text: bihéte.

3 Text here et passim: sunete.

4 Text omits.

5 Text: h'ewsidi.

6 Text: mebé.

7 Text: wi.

8 Text: berazi.

9 In the original text all final words of this verse end in -i: zeri, bigehirf, nagri.
10 rext: diceme.

11 Text: binyame. '

12 Text: malé.

13 Text: bé. Correction by PX.

14 Text; edav. Correction by PX,
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(21) They come quickly to calls,
My Sheykh Shems is the lord of the moon. ‘
He will not leave the Yezidi nation in great hardships,18 nor in great difficulties.19

(22) Our cry for help goes out to the lord of the dark Mysteries.
There we have seen many pearls
We have profited from this for a short while.20

(23) We have profited from this for a short while,
God’s ocean is deep, no one reaches the shore.
There we have seen three letters.21

(24) All three letters are thus.

Fifty-two groups derive from these

They are forbidden, they do not belong to this line.
(Rather) let this22 world break us (if it must).

(25) This is the nation that reveres the khirge.

It has instituted the proper use?3 of the khirge, and has put it on.

Sultan Ezid has power over so many?4 religious schools, so many faiths, so many
sects.

(26) Perfection belongs to Sheykh Adi.

We fall short, Sheykh Adi is perfect.

We are slaves, humans, an ocean of sins.

From morning till evening a thousand kinds of talk drop from our mouth.

Commentary

L Lit, “origin”.

2 The grammar of the line Is strange. In Standard Kurdish the words would mean “the Mystery did
not see them”,

3 Lit. “residue, dregs” (Izoll 1992: 448).

4 The word originally meant “coppersmith”.

5 The implication of vv. 6-9 appears to be that, at some stage in the history of the Yezldi
community, consanguineous unions were not frowned upon. As in the case of Zoroastrianism,
such practices seem so alien to many modern adherents of the faith, that one of my informants
confidently claimed that the text must be a forgery.

6 So PX and several other informants. Cf. Ar. rajama, "to stone".

7 Le., it is authorised by him(?).

8 Le., Yezidis.

9 The grammar (viz. the form wan) is unusual, but there can hardly be any doubt as to the sense of
the line. It was confirmed, moreover, by several informants,

10An approximate translation, lit. “the pig also”. The lines stress the distinction between the
metaphorical ‘swine’, viz the followers of the Shari‘a, and the actual pig or wild boar (PX).
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15 Text: soré.

16 Text: self.

17 1n the original text the final words of all lines end in -£.
1_8 Text omits.

YEZIDISM
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114t “brings”.
12 Lit. “nature”. The connection between this verse and those set around It seems obscure, The
interpretation given here was confirmed by PX.
13 PX: xengere “annoying others by making pointless noises” (unconfirmed).
14 56 PX for hur-binyan (unconfirmed).
15 5o PX. On nimaye se¢ above, T. 13. 5, Comm. n, 8.
16 Lit, “hope of them is much of a hope™.
17 Lit. “your hope is a hope in a place of refuge”. Unless one reads bé meferr, in which case the
line would mean, approximately “your hope is a desperate one”.
18 pX: avdev “place where water reaches the lips, great hardship”.
19 PX: avistan g “impassable place, difficulty”. Similarly Izoli 1992: 35, s.v. asteng.
20 Ljt. “we have consumed the interest” (PX).
21 1e., possibly,‘ayn, dél and ya, i.e., the name of Sheykh Adi (?). See above, T. 4. 17 with
Comm. n. 29,
22 The final vowel of eva is probably influenced by that of dinya.
23 56 PX for me ‘qiil kir. : -
241 it “how many”,
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15: Qewlé Pir Dawiid!

(1) gedré méray ¢ende
1 bé gili-y2 bé gazende
da bideyn medhéd Dawiidé xerbende

(2) gedré méra weye
bé gili-y bé gazendeye
da bideyn medhéd3 Dawfidé xerbendeye

(3) bifikrine vi rengi
Séx Miise i Siltané Zengi
De ¢ine ba S€xadi bi cengi

(4) Siltané Zeng méreki bi-kare

ber digin dihol & nigare

barek kiri buwe bare

aliyek séke, aliyek jehre

Daqiid kire gasid, ba $€xadi ve dihinare

(5) Dawiid wé digiye

Séxadi j€ pirsiye

Dawfdo, tii bi xud€ key ilahiye

ti dé béjiye rastiye

diyariya Siltané Zeng bo min hinarte# ¢iye

(6) Dawiid deng diket bi zare

‘eziz& min ¢ii nine ji pés te ve neye diyare
diyariya Siltané Zeng bo te hinarted
alivek séke, aliyek jehre

(7) Dawiido weye we nine
tl baré xo dayine
aliyek rone, aliyek hingivine

(8) Dawf{idi baré xo danaye
Séxadi da, sed keramet nimaye
Dawid ser dest€ $€xadi sehde daye

(9) Dawiid vegerriya, Siltané Zeng j€ pirsiye
Dawid tfi bi xudé key ilahiye

da béjiye min rastiye

ka hiner @i kerametéd wi s€x1 ciye
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15: The Hymn of Pir Dawiid

(1) How great is the power of the holy men!
(It is) without complaints, without reproach.
Let us give songs of praise to Dawiid the loyal servant.!

(2) The power of holy men is like that:
It is without complaint, without reproach.

‘Let us give songs of praise to Dawiid, who is the loyal servant.

(3) Think in this way:
Sheykh Miisa and the Zangid Sultan,2
Are about to go to Sheykh Adi to wage war,

(4) The Zangid Sultan is an important3 man,

Drums and kettle-drums go before him.4

He had loaded a load:

On one side there was vinegar, on (the other) side poison.
He made Dawiid his emissary, he sent it to Sheykh Adi.

(5) So Dawiid went.5

Sheykh Adi asked him,

*“Oh Dawfid, by God, in God’s name,5

You shall tell the truth:

What is the gift that the Zangid Sultan has sent me?”

(6) Dawiid spoke, full of distress,

“My dear, there is nothing that is not clear to? you.
The gift which the Zangid Sultan has sent you,
Has vinegar on one side and poison on the other.”

(7) “Oh Dawfid, that is as may be.
Set down your burden:
On one side it has fat, on the other honey!”

(8) Dawiid set down his load.
He gave it to Sheykh Adi; a hundred miracles became manifest.
Dawiid pronounced the confession of the faith before Sheykh Adi.

(9) Dawiid returned, the Zangid Sultan asked him,
“Oh Dawiid, by God, in God’s name,

Come, tell me the truth:

What are the powers and miracles of that Sheykh?”
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(10) Dawiid wé we dibéye
miro, vegerre® were ser réye
hinera Séxadi bé sekk hinera xudéye

(11) Siltané€ Zeng €ke negé kir
‘ejebi’ kibar li nefsé kir
girt i ji bin8 da zimané Dawad jékir

(12) Pir Dawiid pireki bi-erkane

sé roj 0 sé gevane

nav legkeré Siltané Zeng gerriya, b€ zari bé zimane
ziman nebii bi desta didet xeberdane

(13) Pir Dawid pireki mérsere ‘
séroj i sé gevi derandere ]
ziman nebd, *bi? desta wé didet xebere

(14) Pir Dawiid vedigerriye
Séxadi pif kire deviye
heft cara; zimané Dawiid ji berf ¢étir digerriye

(15) Dawiido hilu herre
heke li xére heke li gerre
himeta min hebit bi te re

(16) Dawiid dibgjit: hey pedsé mino-y béri
heke tii kerameteke zimani meztir min re nehinérf,
Siltan Zeng {i malxoyé xo bi ¢u renga naspérel0

(17) Séxadi bi-keramete
Dawiido me bi te gerte

me bi te ‘eynete _
heke siltani Zeng bo me bike berbate Lﬂ

(18) Séxadi dod dixweste
behra nazoki dibin ¢engé!! dibeste
bi nav legkeré Siltani Zeng ve kiribii geste

(19) Dodé sidéni
siwar be li borré kulbéni
here legkeré Siltani Zeng bo me bigkéni
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(10) Dawiid then spoke as follows,
“Oh Prince, turn back, take to the road (back)!
The power of Sheykh Adi is without doubt the power of God.”

(11) The Zangid Suitan did a wicked thing..
He had an extraordinary arrogance of mind.
He seized Dawiid and cut off his tongue from its base.

(12) Pir Dawid is a Pir of solid faith,8

Three days and three nights

He roamed among the soldiers of the Zangid Sultan, without lament, without a
tongue.

He had no tongue; he spoke with his hands.

(13) Pir Dawiid is a courageous? Pir,
For three days and three nights entirely,
He was without a tongue, he spoke with his hands.

(14) Pir Dawiid went back.
Sheykh Adi blew on his mouth,
Four times; Dawiid’s tongue became better than before.

(15) “Oh Dawiid, come on, go!
Whether in peace or in war,
My miraculous protection will be with you.”

(16) Dawiid said, ““Oh my primordial King,
If you do not send me a greater miracle (than that of my) tongue,
The Zangid Sultan and his steward will never submit (to you).”

(17) Sheykh Adi can perform miracles.

(He said), “Oh Dawiid, I have a Covenant with you.
I have hopes of you,

If the Zangid Sultan should do evil to us.”

(18) Sheykh Adi summoned Dawiid,
He tied the Ethereal Ocean!0 under his arm,
He sent him among the army of the Zangid Sultan,

(19) “Oh fearless!! Dawfid,
Mount the steed Kulbént,12
Go and destroy the Zangid Sultan’s army for us.”
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(20) $éxadi Dod dihinare

borré kulbéni kiribl siware

nav legker€ Siltani Zeng ve dihinare

¢end zad {i émisi wan dixware

Siltan Zeng & malxoy€ xo mabiin di-germin di-germezare

(21) Siltani Zeng ji malxoyg xo pirsiye
tu bi xudé key ilahiye

dé béjiye rastiye

ka zigé Dodé ¢iye

(22) malxo deng diket bi zare
miro, zigé Dodé behre, dinya i “alemé pé nine care
ji géré milkél2 Cebare

(23) malxo deng diket ji nehine -
miro, Dodé hiline

wa di bin da behreke sine

dinya @i ‘alemé gare p€ nine

ji géré qudbe!3 zemine

(24) Séxadi xudané giraré
meér cema kirin li megaré
Pir Dawiid xelat kiribli wé caré

(25) Pir Dawid pi‘rdci bi-erkane
ligel ¢il pira kire piré kermane
sukra me suniya sedge i heya @i imane

Teﬁtual Notes

1 From Siléman and Jindi 1979: 112-15.
2 Text: guley. Correction by PX.

3 S0 text.

4 Text: hinarti,

3 Text: hinarti.

6 Text: vegerré.

T Text: ‘ujéhi. ' g
8 Text: ben. Correction by PX. ‘
9 Text omits.

10 Text: nasipéri.
11 Text: cengi.
12 Text: melke.
13 80 text.




Qewlé Pir Dawid 287

(20) Sheykh Adi sent Dawiid,

He had made him ride the steed Kulbéni,

He sent him among the Zangid Sultan’s army.

He ate whatever food they had; ‘

The Zangid Sultan and his steward were left disgraced and shamed.13

(21) The Zangid Sultan asked his steward,
“By God, in God’s name,

You shall tell the truth!

What is Dawiid’s stomach (made of)?”

(22) The steward spoke, full of distress, |
“Oh Prince, Dawiid’s stomach is an ocean; neither the world nor the earth can deal
with it,

Except the kingdom of the Almighty.”

(23) The steward urged in secret,

“Oh Prince, get rid of Dawiid!

Under him, there is a blue ocean.14

Neither the world nor the earth can deal with it.
Except the Pole of the Earth.”15

(24) Sheykh Adi can always be relied on.16
He assembled the holy men in the Cavern,
On that occasion he gave a gift to Pir Dawid.

(25) Pir Dawiid is a Pir of solid faith (?). - |

From among17 the forty Pirs, he was made Pir of Kirman.18

Thank God that we, people of the Tradition,!® have uprightness, modesty and
faith.

Commentary

1 For this translation of xerbende see Izoli 1991: 444 (“faithful, attached, slave, prisoner of war™);
Rizgar 1993: 198 (“slave”).

2 I.e., Badr al-Din Lu'lu’, on whom see Patton 1991, and above, Ch. 2. On the Zangid dynasty sec
Hitti 1937: 644f.

3L “busy”.

4 50 PX.

5 The form digiye clearly represents Standard Kurm. dicilye.

6 PX: key ilahiye is synonymous with bi xudé.

7 Lit. “from in front of you”,

8 Lit. “with foundations”.

9 A guess. The word mérser can either mean, lit., “having the head of a man”, or “leader of men”.
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10 Le., a mythical, invisible ocean which contains everything (PX).

11 6 PX. The word may be connected with gidin, “tension” ({zoli 1992: 399), and Fidandin, “to
tighten” (Rizgar 1993: 177), and mean, approximalely, “taut, of fearless energy”.

12 pX: the name means “very hungry”.

13 A similar story is told about “Sheykh Adi’s servant” and Mar Yuhenna, see Furlani 1936: 82.
14 Or “an ocean of affliction”? The word gin can either mean “blue”, or “mourning”,

15 On the concept of the ‘Pole’ see Schimmel 1975: 200.

16 1 it “is the lord of constancy”,

17 Lit. “with”,

18 (7) Perhaps Kirmanshah?

19 Le., the Yezidis.
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16: Qewlé §éxadi & Méral

(1) Séxadi xudané keremé
dahir bii li ‘erebé li ‘ecemé

(2) dahir bii Bét el-Fare
qgesd kir, hate Hekare
Laligé mér 1€ cema dibiine

(3) li migare qesd kir hate Lalige
ber guhéd wan keftibii gugguge
ew gay dibiin dil pé biine xoge

(4) Séxadi ji Samé hate
bi gergiya kir xebate
Mehmed Regan kir xelate

(5) xelat kir Mehmed Rega
dabuw€ me‘agé gega
ew kire serweré méra

(6) xebere li nav seyyida2
dahir bii séxeki sedida
li Laligé 1€ cema dib{in mirida

(7) xebere li nav ‘ecema
dahir bii g€xeki bi kerema
Laligé mirid I€ dibiin cema

(8) xebere di nav ‘ecemistané
dahir bii géxeki bi me‘né
Laligé mirid pé kirin diwané

(9) hatin géxéd keremdare
borr gére, gamgiyé wan mare
li $éxadt diken pisyare3

(10) ew biin g&x&d ehli xére
qamg¢iy€ wan mare, borr sére
navé §€xadi diken pisyére

YEZIDISM
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16: The Hymn of Sheykh Adi and the Holy Men

(1) Sheykh Adi is the lord of kindness,
He appeared among Arabs and non-Arabs.

(2) He appeared in Beyt el-Far,
He migrated, he came to Hakkari.
At Lalish holy men gathered around him.

(3) He migrated to the Cavern, he came to Lalish.
A rumour had reached their ears,
‘They became happy, their hearts were pleased about it.

(4) Sheykh Adi came from the West,!
He was active among the people of the East.
He gave a reward to Mehmed Reshan.2

(5) To Mehmed Reshan he gave a reward,
He gave him sustenance (enough) for six men.
He made him the leader of the holy men.

(6) There was news among the Sayyids,
(That) a new powerful Sheykh had appeared.
(And) disciples had gathered around him at Lalish.

(7) There was news among the non-Arabs
(That) a Sheykh had appeared who performed miracles,
(And) at Lalish disciples had gathered around him.

(8) There was news in the land of the non-Arabs,
(That) a Sheykh had appeared (who knew) the meanings,3
(And) at Lalish (his) disciples had assembled around him.

(9) Sheykhs came who could perform miracles,
Their steed a lion, their whip a snake.4
They enquired about Sheykh Adi.

(10) They were Sheykhs of the righteous people,
Their whip a snake, their steed a lion.
They enquired about Sheykh Adi’s name.
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(11) ew biin §éxé ji Ebii ’1-Qaté
hatibii ba $&xadi hikyaté
go: Séxadf qutbé zemén,? em li gaté

(12) Séxadi kiri bi firware
sér Mehmed Regan 1i bereki kir siware
go: geli méra we ¢i heye li bale?

(13) ya Mehmed Regan, siwar be li bereki
ewan méra *héwir> nema li dereki
ji wan bipirse xebereki

(14) her bi bext 0 kerb @ kine

ji wan bike pirsine

birréne zerb i kerameta wan ¢ine
ji nGi pag ber wan keve bo min bine

(15) séx bi ré biin ji male
bi gorrin bi gefin bi gale
Mehmed Regan dibéjit: we ¢1 heye li bale?

(16) ji méje ewin di-réberin
neqibin bi serwerin
Séxadi kerem kiriye hiin werin

(17) Seyyid Ebi Wefa deng hilténe®
kibaré deynin da em bi¢in miskini

(18) ¢endi seyyidine
deng diken bi nihine’
ev bere ruh t€ nine

(19) wé dibgjit Séxi seyyida
gava Mehmed Regan dita
tu $&€x1 anl mirida

(20) ez Mehmedé Resime
siwar€ berime
ez bixo miridé S€xadime

(21) hatin géxéd tebave
wé 1i $éxadi diken silave
S€xadi ji keremé ‘elék vedave

YEZIDISM
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(11) They were Sheykhs of Abd *1-Qat.5
He had come to Sheykh Adi to talk to him,
He said, “Sheykh Adi is the quzb of the time, we are (merely living) in time (?)6.”

(12) Sheykh Adi gave a command:
He made the Lion Mehmed Reshan mount a piece of rock.
He said, “Oh holy men, what is in your minds?”

(13) “Oh Mehmed Reshan, mount a piece of rock.
Those holy men (will) have no place of refuge left anywhere.’
(Then) ask them to comment!”

(14) “With honour, anger and wrath,

You must question them.

See what their abilities® and miraculous powers are,
And then lead them, bring them to me.”

(15) The Sheykhs set out from home,
Bragging,? with menacing gestures, with much noise.
Mehmed Reshan said, “What do you have in mind?”

(16) For a long time these were the (spiritual) guides;
They are the chiefs,10 the leaders.
(He said), “Sheykh Adi has invited you to come.”

(17) Sayyid Abd "1-Wafall raised his voice,

“Let us stop this boasting and let us go (to visit) the poor one.”
(18) All the Sheykhs

Exclaimed secretly,

“There (can be) no life in that piece of rock.”

(19) The leader of the Sayyids said,
When he saw Mehmed Reshan,
“Are you the Sheykh or a disciple?”’

(20) “T am Mehmed the Reshi,12
I am the rider of the rock.
I am trulyl3 Sheykh Adi’s disciple!”

(21) The Sheykhs arrived, all of them,
And saluted Sheykh Adi.
Sheykh Adi kindly returned their salute.
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(22) Séxadi bixoy siltane
€ bi edebe € bi erkane
ewi cihé méra nigan dane

(23) Mehmed Regan sekini li Bewaré
got: hiin bi xér hatin vécaré
§€x ez ninim, géx ewe li migaré

(24) mér li Mehmed Resan fikirin
rabiin ték zinzilin
li deré migaré wesilin

(25) mér wesilin 1i deré migaré
bi riwa ¢line xwar€.
go: ord 1 gibag jibo xudané Hekaré

(26) Seyyid Ehmed hat li cenga
Xidr hilténe® denga
go: ciyé méra sa‘eté tenge?

(27) Mehmed Resan dibé Seyyid Ehmeda
- tuy serweré hemiya

heke te pigta xo bi migaré veniya

li te @i méra fira bel0ciya

(28) Seyyid Ehmned deng diket bi sine
héja me avek divéye
ji pésada em pé& bigrin destaw nivéje

(29) $éxadi xos silténe
deng diket bi nihéne
hewceya me bi avé nine
destnivéje ji meyizine

(30) aveki ji xmrrd derken
desté xo suneté ferken
ji nil pag miré xo bi neder ken

(31) Séxadi bi nedere
wekaz dabii bere

. deng li avé dikire

goti: te‘al ya zimzim were

YEZIDISM
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(22) Sheykh Adi is truly Sultan,
He is polite and reliable.14
He showed the men their places.

(23) Mehmed Reshan halted at the ford.15
He said, “This time you are welcome,
I am not the Sheykh, the Sheykh is there in the Cavern.”

(24) The holy men thought about Mehmed Reshan.
They went up, and they were all dismayed.
They reached the doorway of the Cavern.

(25) The holy men reached the doorway of the Cavern.
In proper order they descended.
They said, “Homage and praise to the lord of Hakkari.”

(26) Sayyid Ahmad!6 became obstreperous.17
Khidr!8 raised his voice, :
Saying, “There is not enough room19 for the holy men at the moment.”

(27) Mehmed Reshan said to Sayyid Ahmad,

“You are the leader of (them) all.

If you rub20 your back against the Cavern,

There will be more than enough place for you and the holy men,”

(28) Sayyid Ahmad began to whine,
“We also need some water,
Before anything else, to make our ablutions and pray.”

(29) Sheykh Adi is a good Sultan,

He exclaimed quietly,

“We have no need of water

Our purification consists in contemplation.”

(30) “Bring out some water for yourselves. 7
Wash your hands as is obligatory according to the Sunna 21
Then, afterwards, face your Lord.”22

(31) Sheykh Adi, in full view,

Beat his stick against the rock,

He spoke to the water, .

Saying, “He is Most High. Come forth, oh Zemzem!”
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(32) ji gewlé pisé Cemi
tené $éxadi bikelimell
av dé derkevel2

ji birka ‘eyn zimzimi

(33) ya méra me‘niye { ¢ére

¢iyé wan xwasti buwe

Séxadi ina bil jére

tezbl & wekazé Seyyid Ehmed el-kebir ina biwe

(34) we dibéjit Mehmed Regane
Séxadi bixo siltane :
av ina bo mérane

(35) ¢endi scyyidine
deng diken nehine
tageta me li av berdané nine

(36) Séxadi bi nedere
deng li avé dikire
av gurgur ¢l dere

(37) hiin géxi binasin
ligel €k @i dfi birazin
alika géra ji $€xadi bixwazin

(38) we dibéjit Xidr neqibe
padgayé& minoy hebibe
borr ji te13 dixwazin nesibe

(39) we dibgjit kéla
késa bil liber $éxadi dexila
go: alika géra ¢€la

(40) $éxadi we dikir firware
¢él bi nav yéra dihinare
- ne ¢éla gér hélan ne mirigka mare

(41) li nav negiba bii beyane
go: girin dil mane
go: séréd me ¢lin em peya mane
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(32) As was said by the son of Jem,23
“(Even) if Sheykh Adi merely speaks,24
Water will come out

From the stream?5 of the Zemzem well.””26

(33) Oh holy men, there is meaning (here) and a matter for discussion!
That which they had desired, ‘

Sheykh Adi had brought down.27

He brought the rosary and stick of Seyyid Ehmed the great.28

(34) Thus speaks Mehmed Reshan,
“Sheykh Adi is truly Sultan.
He brought water for the holy men.”

(35)27 “All the Sayyids
Secretly exclaimed,
“We have not the power to release water.””

(36) “Sheykh Adi, in full view,
Spoke to the water.
The water burst out (with the sound of) thunder.”

(37) “You must know the Sheykh,
(Now) go to sleep, all of you.
Ask Sheykh Adi for food for your lions.”

(38) Thus spoke Khidr the negth,30
“My beloved king, '
Our steeds are demanding their share from you.”

(39) Thus spoke Kéla,31
He 1aid his requests32 before Sheykh Adi,
He said, “The (proper) food for lions is cows.”

(40) Sheykh Adi commanded thus.
He had cows brought among the lions. )
The cows did not leave the lions in peace, nor the chickens the snakes,33

(41) It became clear to the leaders,
They said, “We are left with weeping hearts.”
They said, “Our lions are gone, we have to go on foot.”
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(42) li nav negiba bii estexbére
li nav hizn G nehéle
go heya me ji wan nema gére

(43) Seyyid Ehmedo tu bi vé yeké nasipéri
gayim nabi bi &ki béri
¢ima tu bi tené14 xo bi desté Séxadi nasipéri

(44) heke te bawerd bi vé neté
kerem ke em bigin ser ¢iyay€ nav Miseté
bayek wé t& ji rehmeté

(45) kerem ke em rabin ser péye
hinci méré hukm ket rih13 {i simbéléd xoye
séxini bo wi li clyel6

(46) Séxadi li wan deng dikete
kerem ke em bigine ser ¢iyay€ nav Migete
da bifikirin beyane, Siltan $€xadiye

Textual Notes

! From Siléman and Jindi 1979: 104-9.
2 50 text.

3 So text.

4 Text: zemin.

5 Text: bé hewar.
6 Text: hiltini.

T Text: nehine.

8 Text: hilténé.

9 Text: tenga.

10 Text: bé.

11 Text: bi kelimi.
12 Text: derkevi.

13 Text: me. Correction in Siléman and Jindi 1979: 108, n. 79.

14 Text: tiné.
15 Text: ri.
16 Text: céye.
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(42) Awareness came among the leaders.
There was sadness and grief (7)34 among them.
They said, “We are ashamed before them, there is not a lion left.”

(43)35 “Oh Sayyid Ahmad, are you not convinced36 by this?
‘Will you not believe firmly in the primordial one?
‘Why do you not entrust yourself in person to Sheykh Adi?”

(44) “If you do not believe in this,37
Please let us climb Mount Meshét, 38
There, a breeze will come from ‘Mercy’.39”

(45) “Please let us get on our feet.
Then the man who can hold on to40 his beard and moustache,
To him does the rank of Sheykh belong.”#1

(46) Sheykh Adi called to them, '
“Kindly let us go to one of the peaks of Mount Meshét.
Let us ponder the explanation: the Sultan is Sheykh Adi.”

Commentary

1 Lit. “Syria”,

2 On this figure see above, Ch. 4, Appendix.

3 Lit. “with meaning”.

41e., they rode a lion, and wielded a snake as a whip.

5 (1) InPX’s view the name must refer to Ahmad al-Rifa‘i.

6 The word qat can have several meanings, including “time”, “ground, earth”, and “banleground”
(Hezhar 1368, s.v.).

7 Le., they will be utterly confused and defeated. The emendation assumes that, in the original
text, the word bé was inserted because of a confusion between hewar “cry for help” and héwir,
“shelter, refuge” (see Rizgar 1993: 98).

8 S0 PX. Cf. Ar. darb, “blow”.

9 SoPX.

10 For the range of meanings of Kurd. negib see above, T. 9. 39, Comm. n. 34,

11 probably Abii *1-Wafa al-Hulwani, whose name is mentioned as one of Sheykh Adi’s masters
(Lescot 1938: 23). Abi 'I-Wafa 's name occurs in one of the Qasidas confidently attributed to
Sheykh Adi (cf. Frank 1911: 113), and in both of the later Qasidas (ibid. 121, 127), cf. above, Ch,
3

12 On the Reshi subtribe see Lescot 1938: 111, n, 4.

13 An approximate rendering of the virtually untranslatable bixo.

14 This translation seems more apt here than “of solid faith” (cf. above, T. 15. 12),

15 PX: béwar “suitable place for crossing a stream”. According to Siléman and Jindi (1979: 106,
n. 71), this particular ford is located to the east of Jebel Meqliib.

16 1.¢., Ahmad b. al-Rifa‘i (PX).

17 Lit, “came to war”.
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18 Khidr may have been Ahmad's negibor personal servant (so PX, cf. below, v. 38)..The word
nequb is a standard epithet of Khidr (see above, Ch, 4, Appendix)
197 it “the place of the men is tight”.
20 The verb venin can mean “settle oneself comfortably” (Izoli 1992: 432). However, when
visiting the Cavern, pilgrims still rub their backs against the wall of the cave in one place. It seems
likely that the legend found here is meant to explain this rite.
21 50 PX, who understands ferken as a shortened form of ferz ken.
2280 PX.
231e, perhaps, the original composer of the Qewl (PX).
24 1¢.,if he does not beat the rock with his stick.
2550 PX, who pronounces the word burk. Rizgar 1993: 43 gives the meaning “pool”,
261e., the holy well at Mecca.
27 This seems to imply that the objects were transported through the air,
28 Ie., from Mecca, where Ahmad b. al-Rifa‘i had left them, to show that the water of the
Zemzem well at Lalish did indeed come directly from Mecca (PX).
29 This verse, and also the next two, probably represent the words of Mehmed Reshan.,
30 Cf. above, v. 26, Comm. n, 18.
31 (7) PX: one of the Sayyids.
3250 PX.
33y, €., the cows ate the lions, and the chickens intended as food for the snakes which the Sayyids
had wmllded as whips, ate them instead (PX).
34 50 PX, unconfirmed. _
35 Here the speaker again appears to be Mehmed Reshan.
36 Lit. “do you not trust in this”.
37 The word neié is puzzlmg, it may be a verbal form from hatin.
38 Lit. “go on the mountain which is among the Meshét”. On this mountain see above, Ch. 4.
39 The allusion is clearly to the Jabal al-Rahma (“the mountain of Mercy”) in the plain of ‘Arafa
to the east of Mecca. The mountain is also known as “the Mountain of ‘Arafa”, a designation
which presumably inspired the name of Mt. ‘Erefat in Lalish (see Juynboll 1930; 142-3 and
above, Ch. 4).
-40 The verb hukm kirin here means “to govern, hold on to” (PX).
41px explains that the mystic who can withstand such a wind and keep his facial hair must be a
true saint.
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17: Qewlé Qiyametd!

(1) rojek ji rojan dibe2
terqin li ‘ergan dibe
xebare li ¢iyan dibe
suniye 1i behran dibe

(2) ne kesi kesan dibe
ne babi pisan dibe
ewé rojé xelké zalim li wé deré nugsan dibe

(3) ew b, roja dijwar dibe
kursiya pedga li xwar dibe
qazi bixo cebar dibe

(4) ne sed xoziya ruha enkar? dibe
sed xozme bi riiha ehl giryar dibe

(5) ew bii roja ‘ezim? dibe
gazi bi xo kerim dibe
xelk hemii xet-xwin dibe

(6) ewé 10jé ne sed> xozme bi wé ruha derwin dibe

(7) ew bii, roja li wé dibe
kursiya padga li ‘erdé dibe
qazi bi xo xudé dibe

(8) sed xoziya wi méri kul i ‘emelé wi ¢€ dibe
her keseki kul 0 ‘emelé wi vé dibe

(9) hey nebi, hey nebi6

hebibi, ya rebbi

himeta seyyid nebi

Me {i hazir i guhdéra liber diwana Séxadi & Melek” $&x Sin hebe

YEZIDISM
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17: The Hymn of the Resurrection

(1) There will be one day:

A ceremony for the dead will be held on high.!
The news will reach the mountains,

The Yezidis? will be (down below) in the oceans.

(2) No one will have relatives,3
No father will have sons.
That day the iniquitous will suffer harm in that place.

(3) In short,# it will be a terrible day:
The seat of the King will come down,
The judge will truly be the Almighty.

(4) A hundred times unhappy will be the disbelieving soul,
A hundred times happy the soul of steadfast people.

(5) In short, it will be a magnificent day:
The judge will truly be generous,
All people will become literate.

(6) On that day, a hundred times unhappy will be the untruthful soul.

(7) In short, that will be such a day:>
The seat of the King will be on earth,
The judge will truly be God.

(8) A hundred times happy that man whose troubles and efforts yield good
results.6 '
Each person’s troubles and efforts shall be present there.”

(9) Oh Prophet, oh Prophet,

My beloved, oh my Lord,

The miraculous power of the Seyyid who is a Prophet,8

Will be there for us, and for those present, and for the listeners, at the Assembly of
Sheykh Adi and Melek Sheykh Hesen.?
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Textual Notes

J From Siléman and Jindi 1979; 91-2.
2 Text throughout the Qewl: dibi.
3 Text: ‘enkar. :
4 Text: hezim.

5 Text here and in v. 8: sed.

6 Text: henebi. Correction by PX.
7 Text: melik.
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Commentary

1 Lit, “at the throne(s)”.

2px explains the word here as meaning “judge”.

3 Le., 10 one will have people to help them.

4 Lit. “this was it”,

5 The translation assumes that the words Ii wé have a somewhat vague deictic function.

6 Lit. “become good”.

7 So PX, who explains vé as an abbreviation of vé ra,“with him”. The word could also be
understood as a variant of véderé, “there”.

8 Le., presumably, Sheykh Adi, cf. above, T. 1. 44, 45 with Comm. n, 54,

9 Le., on the Day of Judgement we shall be with the Yezidi community and enjoy the protection of
the Holy Men.
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18: Qewl& Miskino Jarol

(1) hey beni Ademo
miskino jaro Ademo

(2) ev dinya mestxaneye
wek xewna gevane
herro yara hénane?

(3) ka Silémané hukm dikir
ka Bilqiza nav dikir
tli j1 xos bi, ewan dinya ji xorra terk dikir

(4) ka Silémané péxemberan
ka Bilgiza bi z&rré zeran3
tu jT xog bi, ew ji ¢lin nav ax @i beran-

(5) kani Xidr, kani Ilyas
kani derwgsé tizbi & wekaz
tily xog bi, ew ji dinav axa da kirin giyas

(6) beni Adem, li vé dinyayé mebe tema
ev zérr {i malé gelek meke cema
dinya bo risfilé xudé nema

(7) ev dinya erdé derwése
téda digerrin cimle cége
kesek bi nefsa kibar nacite pse

(8) kaxﬁ Hemze, kani ‘Eli
kani ewliya, kani enbiya
ew dinav gorré da biine titiya

(9) mala gorré ¢ende kiire
{i cende tard, tiji mare, tiji miire
ya rebbi tu dikari dii ‘agigan ji yek biki diire

(10) werin werin xizim @ 1€zim
wé gavé giriya me bét

(11) dax 1 sed kovan i keser
xelke girin-1évén geker
nema, biden xeber
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18: The Hymn of the Poor Miserable One!

(1) Oh sons of Man,
Poor, miserable Man.

(2) This world is a drunkards’ den,?
It is like the dreams of night, )
Each day it is the lady-friend of another man.3

(3) Where is Solomon who (once) ruled?
Where is Bilgis# who became famous?
YouS should be content, they too have left the world.6

(4) Where is Solomon of the Prophets?
‘Where is Bilgis with her yellow gold?
You should be content, they too have gone among soil and stones.

(5) Where is Khidr, where is Ilyas?
Where are the derwishes with their rosaries and sticks?
You should be content, they too are lying stretched out (7)7 in the earth.

(6) Sons of Man, do not be greedy in this world,
Do not collect all this gold and all these possessions.
The world did not remain (even) for the Prophet of God.

(7) This world is the land of the (wandering) derwish,
All armies roam in it,
No one gets ahead with an arrogant mind.

(8) Where is Hemze, where is ‘Eli?
They have become dust8 inside the grave.
(9) How deep is the house of the grave,

Oh Lord, you can separate two lovers from each other.

(10) Come, come, relatives and family,
Let our weeping come at this stage.

(11) Burning pain and a hundred sadnesses and sorrows!
A sweet being, with lips like sugar,
Has departed. Tell (the world)!
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(12) gewi giriya me bé
hizn @ giri bé faydeye
. gorr { kifin mala meye

(13) megri menal -
héstiran ji riiyé xo bimal
ev dinya bo péxemberé xudé€ ji nema

(14) werin werin 1€zim werin
emé iro gelek bigrin

(15) xelqé mérga? hegiya’ dike ew mir dike
- x&r {i gerran gefir dike
~ daxa dilan bapir dike

Textual Notes

1 From Siléman and Jindi 1979: 93-5.
2 Text: henan.
3 Text: zérri zerran.
4 Text: mirga.
5 Text: heciya. Correction by PX.
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(12) Let our weeping come,.strong.
(But) sorrow and weeping are useless,
The grave and the shroud are our natural home.

(13) Do not weep, do not wail!
Wipe the tears from your face.
This world did not remain (even) for the Prophet of God.

(14) Come, come, family, come,
Today we shall weep copiously.

(15) Whatever the people of the Sanctuary do, that Prince? does:
He forgives good and wicked deeds,
He heals10 the burning sorrow of the heart!

Commentary

1 The Qewl is recited in the house of the dead, and is intended to comfort the bereaved PX).
Roughly the same text is found in Bedir Khan 1933, under the title Nivéja Miriyan, “Prayer for the
Dead”.

2 1.¢., somewhere where there is no place for reason and order, and where visitors stay only a short
time., :

3 Lit. “of others”.

4 Le., the Queen of Sheba.

51t “you, 00",

6 Lit. “for themselves”,

7 So PX (unconfirmed).

8 PX: tiitiya “bone, soil”, but cf. Pers. titiya, “tutty, polishing powder”.

9 Le., God (PX). The meaning of the line may be that God can be expected to be as lenient and
comforting as the ‘men of religion’,

10 50 PX. Lit. “handles (sorrow) like a grandfather”?
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19: Qewlé Seremergé!

(1) rojeké ji rojane
xelké ‘érfi zane
hil{in ji mirin€ biden beyane

(2) xelké ‘érfi zane werin
li van beyana bifikirin
sitreké ji miriné bi xo bigrin

(3) ew surra min dikuje?
dest ii ser @i pé {i galib nij
miskino bin Ademo hilii biji

(4) ji bana nizil bil ew surre
nisibek ‘efrandibé bi min re
emi di-razine heke hendeke & heke pirre

(5) behra heq wetini
neh meha t€ sekini
ji qudreté mekini

(6) ji qudreté kiribi temame
¢i behreke bi-gemame
bin3 éqgsiré te ez bim gulame

(7) fikrim li wé fikaré
li mersimé li firwaré
min zor ferige# kiribfin ji wé behré

(8) min zor farige kiribiin ji maké
{i ezna didam? gibaké

bi rii da gome zikaké

ez daname ber bedené maké

(9) 1i min cema dib{in xizim @ 1&zim { cinara
babi minékare ji méré mira
bi sa(yl)ya diwanéd feqira

(10) bi ga(yi)ya day {i baba
gewal we distrén def @i gibaba
flehiyo te em xing kirin *6 ava

YEZIDISM
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19: The Hymn of the Moment of Death

(1) One of these days...
Knowing people, who are aware,
Let them arise and give an account of death.

(2) Let knowing, aware people come!
Let them think about these explanations,
L.et them uncover the secrets of death.

(3) This Mystery which is kil]ling me (now),
(Once) created my hands, head, feet and body.
(Saying,) “Oh, poor son of man, arise and live!”

(4) This Mystery came down from above
It had created a fate for me.1
‘We are content whether it is little or much.

(5) It made its home in the ocean of Truth;
For nine months it stayed there.
This was possible? because of the Power.

(6) Through the Power it became complete.
What an opaque3 ocean it is!

Under (the influence of) your elixir (?)4 I became a young man.

(7) I was pondering on those thoughts,’
On the Mandate (from heaven), on the Command.
I was removed far from that ocean.6

(8) I was removed far from my mother,
And invited (to go) to the opening.”

Head first8 I went into the narrow passage.?
I was laid on my mother’s body.

(9) Family, relatives and neighbours!0 gathered around me,
My father was grateful to the holy men of the Prince, 11
To the joy of the assemblies of Feqjrs.

(10) To the joy of mother and father,
The Qewwals are playing the def and shibab.
Oh God, you have made us happy and prosperous.12
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(11) 1lehiyo te em xin€ kirin
ji beri roja em bimrin
te bi weledeki nér em gahi kirin

(12) ¢1 weledeki miskine
danabii linav tabiiteke darine
bi sevé i rojé hijine @ girine.

(13) 1lehiyo pirr kereme
sifgeta te hebit li bin Ademe
te em rakirine ser gedema

(14) 1i ser qedema digerriyam
riih hate dest i p€yam
ilehiyo bi te firriyam

(15) 1i ser gedema di-bezim
li surra miré xo bilezim
pisporé bab€ xo ezim

(16) ¢i laweki sermeste
bi surra miré xo vediweste
bab maliyek jéra dixweste

(17) ¢f maleka bi ray 1 tekbir

1€ di-lyiirin cogetéd feqir
véra hebil nigana mir

(18) véra hebii nigana mir fgallah
be‘di wan hewlan
flehiyo te em kirine malxoy&d mala

(19) ilehiyo nema bisebrin
te bi z€r G mal kirin

bese bixoyn bideyn heta roja-em bimrin.

(20) meke em derwés
riya heq bikeyn teftés
liber nav G dikréd? te bibin hawis

(21) talan kirin bi carek
ne rasmal ma ne dindarek
ne li me di pirsit ne birayek ne yarek -

YEZIDISM
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(11) Oh God, you have blessed us:
Before the day of our death,
You have made us happy with a male child.

(12) What a poor little baby it is!
It has been laid in a wooden coffin,13
Night and day there is rocking!4 and wailing.

(13) Oh God, full of generosity,
May your compassion be with (this) son of man.
You have raised us to our feet.

(14) I was walking on my feet,
A soul came to my body,15
Oh God, I flew to you.

(15)1 am running on my feet,
Hastening to (know) the Mystery of my Prince:
I am my father’s big boy.16

(16) What a crazy lad he is:17
He is shy18 before the Mystery of his Prince.
His father seeks1? a wife for him.

(17) What a wise and pious wife: B
The (blood-)lines of pious ones20 are manifest in her.
She had with her the Sign of the Prince.

(18) She had with her the Sign of the Prince, God willing!
After those efforts,
Oh God, you made us householders.

(19) Oh God, we need no longer be patient:21
You have given us gold and possessions,

It is enough for us to receive?2 and to give until the day we die.

(20) So let us,23 poor ones,
Investigate the ways of Truth,24
And become confused before your name and remembrance.

(21) Suddenly (he) has raided (us)!
Neither possessions23 nor pious people are left,
Neither brother nor friend enquires about us.

313




314

(22) teyré dewleté firri
te i me hesa kir ¢iré bi girri®
suxiimeta te yar (i biréd axireté nasin ji me birri.

(23) suximeta te yar i biréd axiret€ ji me birri nasi
sotin libin vi kirasi
- hind bi zebiin{ hind bi péxwasi

(24) bendeki teme yi zebilin
te ez dam ji ‘erdeki nebiin
x€r i gerr libin desté te biin

(25) bi te didem xér @ serra
himeta te hebit min ra
de‘wedarim bi navé te ra

(26) navé tey dikirin
saf {i heybetéd te fikirin
we‘de hatiye rojek€ em d€ mirin

(27) rojeki ez nehig blim
bendey€ meliké ‘erg bim
ketime nav niviné G nexo§ bim

(28) nexog biim ketime nav nivine -
hatine ser min I€zmét xiiné
bi zérr {i mal na éme kirine

"(29) neye bi zérre ne bi male
babi? piremér kale
goté: ‘ezizé min, ji heft weleda ev welede min wé heye li bale

(30) ne bi zérre ne bi malé diné
babi piremérey kaley finé
- goté: ‘eziz€ min, ji heft weleda ev welede min wé heye bi tiné

(31) bab dibé&jit ez ¢i bikem ¢f car kem
.deh peza bi qurban kem '

- seré xo bi gikran kem

banga mine nebf simayil ku bankem

YEZIDISM
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(22) The bird of fortune has flown

Why have you turned your feelings against us in anger?

Because of you (?),26 friends and brothers of the hereafter have cut off their
acquaintance with us.

(23) Because of you friends and brothers of the hereafter have cut off their
acquaintance with us. ‘

We burned in this incarnation,27

Partly because of being lowly and partly because of being barefoot.

(24) T am your lowly slave:
You created me from the dust of non-being.
Good and bad were in your control.

(25) To you I attribute good and bad,
May your miraculous power be there for me.
I make my claim in your name.

(26) Your name is what we remember,28
We think about your qualities and majesty.
There is a Covenant?? that one day we shall die.

(27) One day 1 became unconscious,
I was the servant of the King of the Throne,
I fell into bed and was taken ill.

(28) I was taken ill and fell into bed,
My blood relatives came to me,
They could not buy me (back)30 with gold and possessions.

(29) Neither with gold nor with possessions.
(My) father, the old man,
Said, “My dear, of my seven children (only) this son is always near me.”

(30) Neither with gold nor with the possessions of the world.
My father, the old man, about to die,3! |
Said,"My dear, of my seven children I only have this son.”32

(31) My father said, “What shall I do to put things right?33
I shall sacrifice ten sheep,34

I shall pledge my own life as a thank-offering.

My appeal is to the Prophet Isma'il, whom I invoke.”
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(32) banga min nebi simayil
babi pireméri kaley sefile
go: tirsa min saf ( heybetéd ‘Izrayile

(33) ‘Izrayil melké mewté
li hemi dera li hemi ‘erda ew té
go: ez hatime zor bibirim ji hewté

(34) ‘Izrayil melké méra
yi delq @i tancéd feqira
go: lehiyo te em razandin weki &qsira

(35) ‘Izrayil perrd bi-kirrim10
hawirri gara difirrim

ez nehatime nobé li kesi bigrim
ez hatime bab i pisa jék bibirrim

(36) ‘Izrayil perri bi-keskim
hawirri gara digiriskim

ez ne hatime nobé 1i kes kim
ez hatime vi qalibi ji nefs kim

(37) ya me ji wé!ll bt
riih ji dest {i péya nijé bii
ya me ji wé bii

(38) surré ligel riih€ behs kir
xo nerm ji dest G p€ya xilas kir
" ewé der sa‘etl2 xudané xo li wéder nas kir

(39) li min digrin jin & mére
hiznek biken géran gére
eve bii kasa ‘enzel jére

(40) ez tazi kirim i higtim
ser piigeki danam {i gugtim
ez bi ava germ birigtim

(41) kiviné min dipivel3

 qerqere dii *bust! @i nive
miskino bin Ademo hilii bipiveld

YEZIDISM
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(32) “My appeal (is directed to) the Prophet Isma'il.”
My father, the simple old man,
Said, “I fear the qualities and majesty of *Izra'il.”

(33) ‘Izra'il is the angel of death. -
He comes to all places, to all lands,
He says, “I have come to vanquish the Seven.”35

(34) Izra'il is the angel of the holy men,
(Who wears) the habit and headdress of Feqirs. ‘
(Someone) said, “Oh God, you have put us to sleep like a draught (?).36

(35) “T am ‘Izra'il, the hostile supernatural being,

Around the towns I fly.

I have not come to watch over anyone,

I have come to separate fathers and sons from each other.”

(36) “I am “Tzra‘il, the supernatural being with the club,37

Around the towns I (suddenly) become manifest like a spark (of fire).
I have not come to watch over anyone,

I have come to deprive this body of breath.”

(37) Our (story) was about this:
The soul has become a stranger38 to the hands and feet.
Our (story) was about this. ‘

(38) The Mystery argued with the soul,
It released itself gently from hands and feet,
It immediately recognised its Lord there.

(39) Women and men are weeping for me.
Let them grieve tremendously!
(Saying), “Thus the cup of everlasting life was (presented) to him.”

(40) They left me, naked.39
They laid me on a layer of straw and washed me,
They scalded*” me with hot water.

(41) They are*! measuring my shroud.
The eye-coverZ is two and a half span
Oh poor son of man, come on, measure!
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(42) kiviné min hijde gaze
danabi ser cinaze
wé li min digrin wéli {i biraze

(43) kerem ken dii dara binin
werisekil6 t& werinin
cinaz€ min ser deynin

(44) ew bii dara leylin sedre
hilgirti bi yar 1 bira
min ji mala mezin xwesti bil xatire

(45) kirime der ji mala mezin
kicik G mezin 1i pé min dibezin
zénara li xilmeta geriba ¢f bi-lezin.

(46) birime aliy€ goristani
li ser axa tirbé dani

hind wé digirin bo vi ciwani
axir ji riiwé diné dibi fani

(47) dema di kolin tirbe

ji serq heta bi gerbe

kes nema venexwari bil ji ew serbe
(48) tirba min temam kir

seré min di nav kir

min li mala gedim silav kir

(49) silavéd min li mala gedim

" birime nav xelkeki zor? zavi hezim

" min go: lehiyo tuy meliké kerim

- (50) flehiyo melik el-‘erge
ser singé min radixén ferge
her fersek weki xerge

(51) heriyé datinin17 li derze
axé di-inine ser min bi leze
dii k€la danén; go: eve ferze

(52) kerem ken ii deng hilinin
tergin€ G yasina li ser min bixwinin
navé Xude€ i Tawiisi Melek li ser min binin

YEZIDISM
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(42) My shroud is eighteen gaz,
They had laid it on the corpse. 7
Friends (?)43 and nephews are weeping for me.

(43) Please bring two poles,
Fasten them with a rope,
And place my corpse on them.

(44) Those were the poles of ...44
Friends and brothers lifted it up,
I said farewell to the big house.43

(45) I was taken aWay from the big house.
Young and old rush after me.
It is amazing how they hurry to serve strangers.

(46) They took me in the direction of the cemetery,
They laid me down in the earth of the tomb,

Some were crying for this youth,

‘Who had now*6 disappeared from the face of the earth.

(47) When they are digging the grave,
From east to west, )
There is no one who has not drunk from#7 this wine.

(48) They completed my toifnﬂb,
They put my head into it. -
I said goodbye to my old dwelling-place.

(49) My salutations to the old dwelling-place!
I was brought amid a great multitude of people,8
I said, “Oh God, you are the generous King.”

(50) Oh God, King of the Throne,
They are putting rocks on my chest.
Each rock is like ....49

(51) They sealed (the tomb) up with mud,50
They hastily put soil over me, _
They put up two tombstones, saying, “this is obligatory”.

(52) Please, raise your voices,
Pray funerary prayers and Yasins5! over me,
Pronounce the names of God and Melek Tawus over me.
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(53) ew bi kéla seré sedri
wé li xelké naziki letifl hediri18
cayize li geriba bigri gedri

(54) kirime xaniyé& bé deri
dfi hatine ser min wé dix{inin weki teteri
min Ina heft dolabéd aga li seri

(55) dii hatine ser min wé dikene qir {i gale
€ki kerre ki lale
wé ji min dipirsin hal @ hewale

(56) tirsa mine ji yé kerre
dimbfisé wi hefti perre
10jé s cara téte bi diyari min re

(57) tirsa min ji y& lale -
hefti batman dimbis heye li bale
ewé li ser ritha min biiye hewale

(58) ko li min dihilinit dimbfisi
wé jé digin birq d birfisi
ji tirsa da dil 4 hinavéd min p€keve dinisi

(59) gava min diweste
hefti batman dimbdis asin heye li deste
ji tirsa da zimané min gikeste

(60) dd hatine ser min ji min dipirsi
ceqmaqé wan weke kursi
miskino bin Ademo, tu ¢i insT tu ¢i cinsi?

(61) bin Ademo, hiin li kiine
herro siba radibin gerréd we di-niine
me ¢ii xéréd we nedine

(62) bin Ademo, em bi xo xérin
em razdaréd!? cebérin
em xudanéd xéra na-azérin

YEZIDISM
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(53) Thus the stone was put over my chest,52
Oh delicate, pleasant people who are present,
It is permissible to weep a little over strangers.

(54) I was put into a dwelling without doors.
"Two (beings) came to me, shouting like Tartars,
Seven hoppers for (grinding) stonesS3 were put over me.

(55) Two (beings) came to me, making much noise:
One is deaf, the other is dumb,
They are asking about my life and times.54

(56) I am afraid of the deaf one:
His mace has seventy spikes,
Three times a day he comes to see me.

(57) I am afraid of the dumb one:
He has a mace of seventy batman> with36 him, |
He is the one who has become the inquisitor about my soul.

(58) When he raises his mace at me,
Lightning and flashes come from it.
My internal organs are all tied up in knots from fear.

(59) When he stands near me (?),57
With the iron mace of seventy batman in his hand,
My tongue fails to function38 from fear.

(60) Two (beings) came to me and asked me questions.
Their firing equipment>® was (as large) as a throne.
“Oh, poor son of man, what sort of human are you, what kind are you?”

(61) “Oh son of Man, where are you?
You get up every morning and you produce new evils:
We have seen no good at all from you.”

(62) “Oh son of Man, in essence we are good.
We are the trusted servants of the All-powerful.
We do not torment5 men of good deeds.”
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(63) dii hatine ser min ¢av di-mezin weke tas

tilf di-wane?0 weke misas

néniik di-wane weke das

min go: sed xozma wé rihé ye bé guneheye bé sli¢ b€ binas

(64) dii hatine ser min gav di-mezin wckc stér

tili di-wane weke bér

néniik di-wane weke kér

min go: sed xozma riiha ehl il-xér ne sed xozma ritha ‘inkér21

(65) dii hatine ser min sehte ’1-six@in
di-bilindin sehtek mezin
ji tirsa dil G hinavéd min t€k dilerzin

(66) dii hatine ser min di-regin weki feqir
bisk di-nermin weki herir
véra hebii nigana mir

(67) gava dihatin @ quedJman 'ﬁ.
¢éreké dikelimin ,
bi “ilmeki di‘ilmin

(68) ew b “ilmé qaté
zebéniya ez birime ser pé pira giraté
ew bi ciyé xudé 1é diket sifaté

(69) ew sifate ye we ye _
pira siraté, aliyek behiste, €k tariye €k dojeye
haweke yar {i biréd axiret€ ser gune(h)karéd bira heye

(70) ew gifata bi-nigane

* pira giraté, aliyek behigte €k tariye &k dojeye
haweke yar i bird axiret€ ser gune(h)karé€d birane
em di-k&min Xudéy temame

Textual Notes

"1 From Siléman 1985: 113-21.
2 Text: dikuj. Correction by PX.
3 Text: ben.
4 Text: farige.
5 Text: didem.
- 6 Text: di.
7 Text: dikaréd. Correction by PX.
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(63) Two (beings) came to me, their eyes big like bowls.

Their fingers are like oxgoads,

Their fingernails are like scythes.

I said, “A hundred times happy that soul which is without sins, without faults,
without errors.” |

(64) Two (beings) came to me, their eyes big like stars.
Their fingers are like spades, ‘ |

Their fingernails are like knives.

I said, “A hundred times happy are those who are good; a hundred times unhappy
the soul who denies (God).” '

(65) Two (beings) have come to me right now,61
They are tall, (it is) a great hour (?)62
My internal organs are all atremble with fear.

(66) Two (beings) have come to me, they are black like Fegirs.
Their sideburns are as soft as silk.
In this there was the Sign of the Prince. .

(67) When they came and proceeded,
They pronounced a discourse.
They were very knowledgeable.

(68) That was decisive knowledge!
The harsh ones3 took me to the foot of the Sirat Bridge, 5+
That was the place where God intercedes.65

(69) That intercession is like this:

On one side of the Sirat Bridge is Paradise, on (the other) one there is darkness, on
(a third) one there is Hell,

There is help® from friends and ‘Brothex(s) of the Hereafter’ for their brothers,
the sinners. v '

(70) That intercession contains a Sign:67 |

On one side of the Sirat Bridge is Paradise, on (the other) one there is darkness, on
(a third) one there is Hell. : :

There is help from friends and ‘Brothers of the Hereafter’ for their brothers, the
sinners. v

We are deficient, God is perfect.
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8 Text: bigori.

- 950 text.

10 Text: kurrim.

11 ext: wi,

- 12 Text: sat.

13 Text: péve.

14 Text: gez. Correction by PX.
15 Text: péve.

16 Text: werf seki.

17 Text: datinén..

18 Text: herds. Correction by PX.

19 Text: razadaréd.

20 Here and in the following passages the text has di wene. Correction by PX.

21 g0 text.
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Commentary

1 Lit. “with me”.

2 SoPX.

3 SoPX. Cf. Ar. gamam “white cloud”, gumdm, “theum, defluxion, cold”,

4 PX states that both the words ben and égsir mean “prisoner”. No confirmation could be found,
however, nor would this interpretation seem to yield good sense.

Spx explains fikar as a Kurdish form of Ar. afkar, “thoughts”. The ending suggests, however, thal
the word was felt to be a sg.

6 So PX. In Standard Kurmanji the words would mean “I removed them”. It seems likely that in an
earlier version of the text, a narrative present (min zor Jerige diken) was used.

7 1Lit. “window™,

3‘ So, approximately, PX.

2 Lit. “alley”.

10 px explains the form cinar as a variant of cfran, “neighbour”.

111e., of God. The unexpected pl. obl. ending is due to the rhyme.

12 For the word xiné, “happy”, see Rizgar 1993: 198 s.v. xené.

13 1e., the cradle.

14 iz of the cradle.

15 Lit “to my hands and feet”. This appears to be one of the rare instances of the use of a
pronominal enclitic in Kurmanji,

16 px. pispor can have two meanings, (1) “expert”, (2) “a boy from the age of eight to about
thirteen (who is capable of doing most things without difficulty)”.

17 Le., he is now an adolescent (PX).

18 S0 PX. The basic meaning of the verb is “he stopped, stood still”.

19 Lit. “sought”,

20 i, “groups of Feqirs”. PX states that the word fegir here simply means “pious”,

21 The words could also mean, “nothing is'left, let us be patient”,

22 Lit, “eat”, ‘

23 px explains meke as a negative imp. of kirin (“do not let us investigate™). It seems more
pausible, however, to regard the form as a variant of meger; cf. heke for heger,

24 Or “God”,

25 50 PX, unconfirmed.

26 5 PX, unconfirmed.

27 Lit. “under this shirt”, The expression kiras gihorrin means “to die, change one’s outward
form™.

28 px explains the form dikirin as deriving from Ar. dhikr, “remembrance”,

29 1Lit. “a promise has come”. In the Kurdish version of the MR, the word wade is used where the
Ar. version has mithag, “Covenant”, see Kreyenbroek 1992: 73, n. 58.

30 Lit. “did not buy us”.

31 S0 PX for finé (from Ar. fand).

32 The others having died, or gone away (PX).

33 Lit. “what shall I do and what remedy shall T make”,

34 Lit. “smaller domestic animals, sheep and/or goats”.

35 Le., the Seven Mysteries, or the “seven sons” mentioned in vv. 29, 30. The translation assumes
that the form bibirim is to be derived from birin (for a similar form sce above, T. 12, §, with n. 3).
For the expression zor birin ji kesi, “to vanquish s.0.”, see Rizgar 1993: 210.

36 The translation assumes that the word égsir represents Pers. eksir, “elixir”, cf. also above, v. 6.
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37 For this translation of the form bi-keskim cf. Turk. keski, “hatchet”,

38 ¢f. Standard Kurm. nijé, “stranger” (Rizgar 1993: 133).

39 Lit. “made me naked and left me”.

40 S0 PX, unconfirmed.

41 The translation assumes that the form pive is a variant of pivin.

42 1., the material for covering the eyes of the dead person (PX). izoli (1992: 339) gives a
meammg “skeleton”,

43 §0 PX. The form wéli may be a variant of weli, guardman, friend”.

4 Non liguet.

451e., perhaps, the large house of the living, as opposed to the narrow grave.

46 Lit. “finally”.

47 The words ew serbe suggest that the words were ongmaIMy the logical object of the sentence,
without preposition, The word ji may also be a mistake for ji.

48 50 PX, who explains zav as meaning “many”. The form hezim is a variant of Ar.‘azim.

" 49 pX: xerg “abig and heavy thing”.

501 jt, “they put mud over the cracks”.
51 1.e., a Sura of the Qur'an.

52 LLit. “this was the stone on the chest”.
53 Le., presumably, large boulders. Cf. above, Ch. 6 under “Funerary Customs”, and Empson
1928: 63.

54 The translation follows the tenses of the Kurdish text.

55 A batman is approximately 8 kilograms (izoli 1992: 44).

56 On bal as a variant of ba see Rizgar 1993: 27.

57 A guess. The line appears to be corrupt.

38 Lit, “is broken”,

59 The word ¢eqmagq can denote a range of implements producing fire (Izoli 1992: 86: cf.
Sieingass 1892: 396). .

60 The form azérin seems to derive from a verb *azardin, whem‘eas Standard Kurmanji normally
uses azar dan. Alternatively, the form might derive from azirin, “to get angry” (Rizgar 1993: 26).
61 i, “exactly on time” (PX, unconfirmed). The form seht may be a variant of sa‘er.

62 PX does not understand the line,

63 S0 PX for zebéni, unconfirmed.

* 64 The words obviously refer here to the Bridge between earth and the hereafter, not to the small
bridge in the Valley of Lalish which pilgrims used to cross three times before proceeding to the
Sanctuary, cf. above, Ch. 4.

65 Sic. A typical instance of rhyme taking precedence over logic.

66 S0 PX, who cites the expression hawa filani gewl bibéje, “recite a Qewl on behalf of X”.

67 or “proof”, i.e., of the existence of God.

7
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birth commemorated at Bélinde (q.v.),
53, 155f; his conquest of
Constantinople, 43 n. 84; identified
with Melek Tawus, 79; and Yazid b.
Mu‘awiya (q.v.), 3. See also Khana
Ezf

Ezra'il (‘Izrail), 38, 52, 55, 99-100: T. 19.
33f

Ezra'il and Jibra'il, 100; their joim shrine,
30

Facial hair see Hair. See also Combs,
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Razors, Taboos

" Fakhr al-Din, see Fekhr el-Din

Falcon, theme inYezidl and AH texts, 54:
as manifestation of a Mystery, T. 13,
passim

Fast, Midsummer ~ , 152; Midwinter ~ ,
53, 155f; Yezidi and AH ~, 53

Fasting, 7

Feast of the Dead, 156

Feast of *Erefat (Jezhna ‘Erefar), 135, 157

Feast of Ramadan, see Khal Shemsan

Feast of Sheykh Adi, see Forty Days of
Summer

Febvre, Michel, 133

Fekhr el-Din, Sheykh (Fakhr al-Din,
Melek ~ ), 33-4, 38, 55, 103; “Parlour
of ~ ”, 81; (branch of Shemsani
Sheykhs), 130

Fekhre, Khatiina, 104; her shrine, 80;
(branch of Shemsani Sheykhs), 130

Feqirs, 18, 25 n. 128, 75f, 133-4, 149 ¢r
passim; T. 19.9, 34, 66; their clothes,
134; their tasks and function in
society, 133f; their leader, 134 (see
also Metbekhchi; Serderi); their
initiation ceremony, 141 n. 97

Ferrash, 135-6. See also Chawiish

Festival of the Assembly, see Assembly

Festivals, 150-8; mobile and immobile,
150; Old Iranian, 150f

Fingemnails, 148

Figreyyat, 136

Fire, 3; an ‘element’ (q.v.), 146 et passim;
~ ceremony at Festival of Assembly,
154; customs to greet ~ , 161 aboos
conected with, 148f; In
Zoroastrianism, 57f

Fish, 7, 149. See also under Bull and Fish;
Taboos

Flood, 3

Foods, taboo ~, 149, See also Taboos

Forty Days of Summer (Chilleyé
Havinan), 151-2

Forty Days of Winter, 155; Beginning of
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(Seré Chille), 155

Forty Holy Beings (Chil Méran), 100-1;
their shrine, 80; simay of, 154.

Four Angels, 38, 53, 100; T. 4. 14, 16, cf.
4, 13; separated from the Pearl, 5. 26;
and ‘elements’ (q.v.), 53, 146; T. 5.
25; 7.9; AH ~, 63 n. 57, 65 n. 82;
Yezidi and AH ~ , 53; special link
with Adani Sheykhs (q.v.), 130 et

- passimy; their shrine, 80

Frank, R., 5f

Fridays, 81. See also Wednesdays and
Fridays

Funerary customs, 160-1

Furlani, G., 5, 13

Gabriel, see Jibra'il

Gavané Zerzan, 112

Gaykizhi, 83

Gazelle, taboo on eating ~ , 149 ; ~ horns,
86n. 36

Geliya Qewwalan (a place at Lalish), 87
n 73 '

Ghazali, Abii Hamid al- ~ , 29

Ghazali, Ahmad al- ~ , 29; his views on
Satan (q.v.), 46

Gireban (Zoroastrian), 66 n. 118. See also
Shirt, sacred

Girévan, see under Shirt, sacred

Globes, see Hilél

Gnostics, 4

God, 3, 8, 92f, 146; see also Creator;
shaped as bird, 54f; roams over
primeval Ocean (g.v.), 54f; T. 1. 21;
2. 12; travels with Four Angels (q.v.),
T. 1. 22; roams in the sky, T. 2. 25.
See also Ellah; King; Pedsha; Sultan

Gourds, 7. See also Taboos

Green, symbolism of the colour ~, 154
with n, 83

Guidi, M., 16f

Gfirgis, Mar ~, 120

Gurgling, taboo on, 148

Gurka Gay (“The Flame of the Ox”

YEZIDISM

Festival), 156
Gyli-e Azim, see Jilwe

Haftan (AH), see under Heptad

Haftawdna (AH), 52. See also Heptad

Hair, taboos connected with -~
(Zoroastrian), 148; facial ~ , 9, 53
with n. 67, 134, 149. See also Combs,
Razors, Taboos -

Hajj (Muslim), 158

Hajji ‘Eli (Pir ~ , Hajial, Hajalf), 111;
(group of Pirs), 132; his shrine, 80

Hajji, Feqir ~ , 154 -

Hajji Muhemmed, 111; (group of Pirs),
132

Haijiij (“Gog”), 146f, See also Majiij

Hakkari, al- ~ (epithet of Sheykh Adi), 29,
34,40n.13

Hakkari Mountains, 29 Hal (celastris
edulis), 27

Hallaj, Mangar al- ~ , 51; his views on
Satan (q.v.), 46. See further el-Hellaj

Hasan al-Basri, see Hesen el-Besri

Hasan al-Bawwab, 35

Hasan b.*Adj, see Sheykh Hesen

Hatchet, 81

Hearthfire (ojag), Sheykhs’, 73 with n. 32

Heaven, moved upwards, T. 2. 27; ~ and
Hell, 147; T. 2. 19; formulaic
references to ~ and Hell, 78, 82. See
also Sky

Hebibe, Sitt ~ (Marta Hebibta), 123

Hekki Fires, 123

Hell, flames of ~ extinguished, 37. See
also under Heaven

Hellaj, Mensiir el- ~ , 119; legends
concerning, 146; purifies the world at
End of Time, 146. See also Hallaj

Hemo Shéro, 129

Hemze, 117; T. 18. 8

Henna and Mar Henna, 38, 120. See also
Yuhenna

Hentiish, Sheykh ~ , 123

Heptad, Yezidi, 52f, 81; gathers annually,
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55, 146, 152; each member rules for
period of time, 146; Zoroastrian ~ ,
57f; AH ~ (Haftan), 52f. See also
Seven Mysteries

Hesen, 108. See also Ebdal; Hewind

Hesen el-Besrd, 38, 118. See also Hasan
al-Basri; Hesen, Sheykh

Hesen Elka, 109; (group of Pirs), 132

Hesen Meman, 108-9; (group of Pirs), 8,
132

- Hesen, Sheykh (Hasan b. ‘Adi, Seykh Sin,

Identified with Hesen el Besri, q.v.),
31-3, 43 n. 89, 47, 55, 105-6; spire of,
79; ancestor of Adani Sheykhs (g.v.),
127, and Melek Sheykh Hesen, 105;
their joint shrine, 80; (main branch of
Adani Sheykhs), 127, 130

Hewdé Nagir el-Din, 81f. See also under

" Nasir el-Din :

Hewind, 108

Hezret, Mt, 78

Hierarchy, priestly, 3 .

Hilél (“Orbs™), 79 with nn. 78, 79; 82;
ceremony of re-installing ~ , 165 n.
85 .

Hinduism, similarities with Yezidism 2,
147, 149. See also Veda; Rigveda

History, factual early ~ of Yezidism, 27-
36; legendary ~, 19f, 36-3; cyclical
~ , 43 n. 79, 52f, 60; periods of ~ ,
146

Holy Beings (khas, mér), 91f et passim;
indistinct identity of, 19f, 69f, 74, 83-
4. See also Angels

Hosta (“Master™), 136; T. 7. 10

Hulwan, Jebel ~, 27,28

Hulwani, Abi "]-Wafa al- ~ , 28f, See also
Abii "l-Waf3 .

Hulwaéni, Jalal al-Din Muh. b. ‘Izz al-Din
Yiisuf al- ~, 35

“Hymn of Sheykh Adi”, 47. See also Adi,

- Sheykh; Qagsidas
Hyperbole, in Yezidi texts, 51f
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Iblis, 46f, See also Satan

Ibrahim Khelil (Abraham), 116, 146

Ibrahim Khetni, 107; (family of Sheykhs),
130, 133

Ibrahim Khurristani (Brahimé Adem,
Tbrahim b. Adham), 118-9

Illiteracy, 4, 132

Ilyas, see Khidr-Ilyas

Indirisé Heyyat, 120

Instruments, sacred musical ~ , 75, 76,
132, 154; Yezidi and AH ~, 53. See
also Def; Shibab; Tanbar

Intercession, T. 19. 68

Invocations, Sheykh ‘Adi’s views on, 46

‘Isa, see Jesus

Ishak of Bartella, 11f, 31, 73, 129 e¢
passim

Isho* Sabran, 30. See also Yuhannan.

Islam, five ‘Pillars’ of, 125: and
Yezidism, 1, 4, 45, 61, 83, 147. See
also Muslims; Sufism

Islamic Law, see Shari‘a

Isma‘il Beg, 8, 13f

Isma‘il, Sheykh ~ ‘Enzel, see under
‘Enzel

Israfil, 52

I'tigad Ahl al-Sunna wa 'l-Jama‘a, 46

‘Tzra'l, see ‘Ezra’il

‘Izz al-Din (Seljuqid prince), 33

‘Izz al-Din b. Zayn al-Din (“the Kurd™),
34,36

Jam® (AH), 53 with n. 64, 77; alleged
Yezidi ~, 53

Jam‘khana (AH), 53

“Japhetic” religion, 5

Jazirat Ibn ‘Umar, 35

Jebel Meqldb, see Meglib, Mt

Jelal (Jell&), Pir Hesen ~ , 121

Jelil, O. andJ., ix et passim

Jerusalem, T. 11. 14; Yezidi conquest of,
43 n. 84

Jerwan, Pir, 110; his shrine, 79; (group of
Pirs), 132; connection with scorplons,
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73,110

Jesus (Christ, Isa), 76, 119; Second
Coming of, 3; on Throne of the
World, 146

Jews, 6,7, T.12. 17

Jezhna ‘Erefat, see Feast of ‘Erefat _

Jezhna Jema‘iyye, see Assembly, festival

Jibrail (Gabriel), 38, 52, 54, 55 100;
(AH), 54; as bird at time of Creation,
54, 56. See also ‘Ezra'il and Jibra'il

Jilani, Abd al-Qadir al- ~ , 28, 29, 40 n.
16, 47, 78. See also ‘Ebd el-Qadir;
Rehmant

. Jilwe (Cilwe, Jilwa, Gyli-e Azim), 8, 11-
16, 146; attributed to different
authors, 24 n. 103, 42 n. 55; style of,
50f

Jindi, Kh., ixf ef passim

. Jinn,Lord of ~ 5, 114

. Joseph, 1,5, 12
Jurdhagqili, al- ~, 35

Ka‘ba (Islam); 47, T. 6. 5; 12.9; 14. 6

Kaka'l (Kaka'), see Ahl e Haqq

Kalam (AH), 54

Kani Bayki, 63 n. 30, 78

Kani Zerr (Kaniya Zerka), 73, 86 n. 44,
114

Kaniya Keloké, 81, 155

Kaniya Sipi (“the White Spring”), 71, 76,
77, 80; and baptism , 80, 159; T. 8. 5;
prayer sald at, 71; water from ~
sprinkled on heads of believers, 76;
its water purifies, 159 (see also

Zemzem spring); Layard on, 88 n. 89,

162n.1
Kebane, 136
Kek, 134
Kerafet, 21 n. 12, 136-7
Kerif, 136-7
Kerkhi, see Me riaf el-Kerkhi
Kermanshah, 52
Khadije (el-Kubra), 119
Khal Shemsan, Sheykh (Sheykhale

YEZIDISM

Shems), 108; his shrine, 80; feast of
~, 157

Khalitiyye (tribe), 76 with n. 64, 167 n.
121

Khalligan, Ibn ~ , 29

Khana E21,78

Khandan (AH), 52. See also Lineages

Khani, Pir ~, 111; (group of Pirs), 132

Khas, see Holy Beings

Khasiyye (Khasse), el- ~, 123, 149

Khasse, see Khasiyye

Khawmna Fekhre, see Fekhre

Khelil, see Ibrahim Khelil

Khetibesi, 109; (group of Pirs) 6, 132

Khem(, Ibrahim ~ , see Ibrahim Khetni

Kheyri Beg, 129. See also Chol family

Khidr, 108

Khidr b. Khudéda b. Hemo Shéro, 129.
See also Sheykh el-Wezir

Khidr-Ilyas, 116; Feast of ~ , 156

Khidr, Pir ~ Siléman, see Siléman

Khirqe (Ar. khirga), 52, 63 n. 45, 134,
164 n.70; T. 3. 12, 13, 14, 15, 16, 17,
22,3;5.6,7,8,9.5,6,21, 22: in
Yezidi and Sufi Traditions, 52; as part
of Feqirs’ robes, 134

Khudawend, 92

Khudé (“God™), 92. See also God

King, as term for God, 93; as ambiguous
term, 84. See also God; Pedsha

Kiras, Sheykh ~, 114

Kissing, 72, 82. See also Devotion

Kitab al-Habashi, 24 n. 100, 49; style of,
s0f

Kitab al-Jilwa li-Arbab al-Khalwa, 32,
See also Jilwe

Kitab Fihi Dhikhr Adab al-Nafs, 46

Kocheks, 73, 126, 127, 134-5, 149, 152,
155 et passim; their tasks, 134; as
visionaries, 134f, 161; and Feqirs,
134

Kulbéni (Dawiid’s horse), T. 15. 19, 20

Kusti (“sacred cord”, Zoroastrian), 142, n.

115. See also Meftil, Mehek; Rist
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Kutubi, al- ~, 32

Ladies’ Fingers, 149. See also Taboos
Ladle, image of, 81

Lakmadin Baba, 122

Lalish, 31, 33, 36, 62 n. 20 et passim;

Sheykh Adi’s occupation of, 37-8;

Valley of ~ described, 77-80; as the
centre of Yezidism, 31; T. 8. 2; 11. 4,
17; “the site of Truth”, T. 1. 22, 23; 2.
15; came down to earth from on high,
T. 1. 28, 29; 2, 28, 30; 12. 1; “of the
Twin Spires” (see also Spires), 12. 1.
See also Sheykh Adi; Sanctuary

Last Day, T. 14. 16, 18; 17 passim

Latrines, see Closets

Layard, A.H., 2f

Laylat al-Bara’a, see Leylet el-Qedr

Legendary History, see under History

Legends, 36-7

Lescot, R., 16f et passim

Lettuce, 7, 149. See also Taboos

Leylet el-Qedr, 128, 131, 157. See also
under Saldt

Libnan, Pir(g) ~, 112

Lidzbarski, M., 5

Light, T. 2. 4; God’s, 54; of Love, T. 2.
31;Godas, T. 4.2

Light-verse (Qur’anic), 82

Lineages, (Yezidi), 38, 130, 132; (AH), 52
(see also Khandan) .

Lion, rider(s) of, 48f; T. 16. 9, 10; an AH
parallel, 54

Love, 63 n. 45; T. 1. §; Light of, T. 2. 31;
Branchof, T. 1.6

Maddat, 28

Magians, see Zoroastrians

Mabhiisa, 37

Majij (“Magog™), 146f. See also Hajij

Mambiji, ‘Uqayl al- ~, 28f. See also Eqil
Munejji

Mamiisi (tribe), 153

Man, First ~ (Zoroastrian), 57

Mandaeism, 3 with n. 20, 4f
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Manichaeism, 2, 4, 16 with n. 116

Magrizi, al- ~, 21 n, 1, 34f, 77

Mar Gurgis, see under Gurgis

Mar Henna, see Henna and Mar Henna

Mar Yuhenna, see under Yuhenna, Mar
Henna

Marr, N.Ya., 5

Marriage, laws regulating, 8, 9: taboos
concerning, 10, 151; wedding
ceremonies, 128, 159-60 (see also
Adani Sheykhs)

Marta Hebibta, see under Hebibe

Marwin b. al-Hakam, 28

Mary, Virgin ~ , 119

Massacres, see under Rowanduz

Mayafarigin, 128

Mazda, see Ohrmazd

Mecca, 29: T. 11. 14

Meftil (woollen cord), 134. See also
Kusti; Mehek

Mehdi, 6, 146. See also Sheref el-Din

Mehek (woollen cord), 134, See also
Kusti, Meftil

Mehmed Reben, 122; his shrine, 80

Mehmed Reshan, 109; T. 16, passiny, his
shrine, 80; as rider of rock, T. 16. 12,
13, 20 (see also Rock-rider); (group
of Pirs), 132

Mehragan (Zoroastrian), possible links
with a Yezidi observance, 155. See
also Autumn Festival (Zoroastrian)

Melek(&) Miran (Meleké Méran), 115; his
shrine, 86 n. 44

Melek Tawus (“Peacock Angel™), 4, 6, 7,
38,55, 94-5, 126, 146 et passim;
possible origin of the concept, 60 (see
also Mithra); as bird, not allowed to
alight on Tree (q.v.), 54; gathers
annually with rest of Hepiad (q.v.),
56, 152; directs the affairs of the
world, 126; prayers and invocations
to, 76; offerings to, 74; identified
with Ezid, 79, 84; and the AH

- Dawiid, 52. See also Devil; Iblis;
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Satan; Tawis

Mem Kadrd, 122

Mem(&) Reshan, see Mchmed Reshan

Mem(&) Shivan, 111; his shrine at Lalish,
79; (group of Pirs), 132

Mend, Sheykh (Mend b. Fekhr, Pir
Mend), 103-4; Cave of, 80; (branch
of Shemsani Sheykhs), 130, 133;
connection with snakes (g.v.), 74, 80,
103

Men of Religion (religious leaders), 76,
152, 161 et passim; kissing hands of,
72

Menstruation, 148f. See also Taboos

Mensir b. Obekr, 127

Megqliib, Mt, T. 8. 1 e passim

Mér, see Holy Beings

Me'riif el-Kerkhi (Ma‘rif al-Karkhi), 118

Meshef Resh (Meshefa Resh, “The Black
Book™), 11-16, 38, 50 et passim; on
Cosmogony (q.v.), 55f

Meshét, Mt, 78, 80 et passim

" Meshiira Khetib Pisé Kuré Pir Butar, 24
n. 100

Mes‘dd, see under Se‘d and Mes‘iid

. Metbekhchi (“Steward of the Kitchen”,
Leader of the Feqirs), 134, 154, 155.
See also Feqirs

Mettey, Sheykh ~ , 120

Mezar (“shring™), 79

Mid-winter Feast (AH), 53. See also Forty
Days of Winter

Mijéwir, 77, 87 n. 60, 135; role at
funerals, 160f; (clan of Pirs), 135

Mika'tl, 53

Mingana, A., 5, 12f et passim

Mir, see Prince

Miracles, T. 15. 8, 11f; 16. 12f

Mirebbi, 136

Mirid (Murid, “layman™), 8, 130, 135; T.
9.35

Mishabet (“sermon”), 76

Mithra, 124 n. 4; as original demiurge, 59;
and Melek Tawus, 60; his role in the

YEZIDISM

Cosmogony, 59; and Autumn
Festival, 150f

Mithraism, 66 n. 121

Mongols, 33f

Moon, 56; image of, 81

Mosques, 148

Mosul, 34, 78 et passim

Moustaches, see Hair

Mu‘awiya b. Abi Sufyin, 37, 46; Sheykh
‘Adi’s views on, 46

Muhammad, the New ~ (Mehmedé Nq),

116
Muhemmed, Hajji ~ , see Hajji
Muhemmed

Muhemmed, Sheykh ~ , 120-121; Tiwaf of
~, 158

Mulla Haydar, 11

Mullas, T. 13. 30; 14. 16, 18

Murid, sec under Mirid

Miisa, 116

Misa, Sheykh ~ (Miisa Sor, Sheykh Mis),
106; (subdivision of Adani Sheykhs),
130 )

Mushelleh (Mishelleh), Sheykh ~, 113;
his shrine, 80

Music, 75, 153. See also Instruments;
Sema’

Muslims, 4, 6, 7 et passim. See also Islam

Mystery (sirr, the ‘essence’ of a holy

being), 52; T. 13, passim; 19. 38; the
Seven ~ s, T. 1. 32; 2. 29 (see also
under Angels; Heptad); Sufi origin of
the concept, 52; ~ of sainthood, 30

Myths, follow preconceived pattern, 36,
38f; similarities between Yezidi and
AH~, 54

Nasir, al- ~ (Mameluke ruler), 34

Nasir, Sheykh ~ , 75

Nagir el-Din, Sheykh ~, 38, 44 n. 95, 55,
104-5; (branch of Shemsani
Sheykhs), 130; Hewdé ~ , 82

Neander, A.,5

Nefise, Sitt ~, 73, 113-4
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Neqib (“servant™), epithet of Khidr (q.v.),
T.9.39; 16. 38

Nestorians, 25 n. 125. See also Christians

New Year, Yezidi, 151; association with
the dead, 151; links with Zoroastrian
~, 60, 151; ancient Iranian ~ , 150f

Next-of-kin marriage, see T. 14, 6

Nimrud, se¢ Azir and Nimrud

Nisan (April), 150, 151

Nishan (“sign”, i.e., of God’s power), T.
3. 1; 19. 17, 18, 66, 70; (a
whitewashed structure, which is an
object of veneration), 72, 79; of
Sheykh Mend, 80

Noah, 146

Nutmeg (AH), 53. See also Walnut

Oaths, 10, 161
Obekr, Sheykh, 43 n. 91, 101; his shrine,
. 79; his tomb, 79; his spire, 79;

(branch of Qatani Sheykhs), 8, 101,
130, 133

Obligations, the five ~ (Yezidi, Muslim),
125; T. 5. 10; 7. 10. See also
‘Cornerstones’

Ocean, 54, 56; T, 14. 23; 19. 6, 7: God
roams over Primeval ~ , T. 1, 21; 2.
12; an ~ created inside or on the
person of Dawiid (g.v.), T. 15. 18, 22,
23

*Official’ form of religion, lack of ~ in
Yezidism, 18f

Ohrmazd (Ahura Mazd3, Zoroastrian), 57f

Omer Khale, 111; (group of Pirs), 8, 132,
133

Oral character, of Yezidi Tradition, ixf,
171, 36f, 42 n. 75, 141 n. 90

Orgiastic practices, allegations of, 24-5 n.
116, 155 with n. 96

Origin of the Yezidi people, 37

Orthopraxy, 18f

Osman, 146 -

Passage, Rites of, see under Rites of
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Passage

Patched frock, see Khirge

Paulicians, 5

Peacock, 2; image at Sheykh Adi, 81:
Imagery connected with devil, 60. See
also Melek Tawus; Satan; Senjag

Peacock Angel, 3 et passim. See also
Melek Tawus

Pearl, 55,56, T. 1.3; 2.4,29; 3, 11: 5. 1-
6; the Four separated from, T. 5. 26;

. the White ~ , 55; T. 7. 7 (see Four

Angels); Yezidi and AH parallels,
54f; and Cave imagery, 60

Pedsha (“King"), as term for God, 93; as
ambiguous term, 84. See also King;
God

Pen (of Power), T. 1. 7; 2. 9; and Tablet,
3.37.3

Pere Anastase Marle, see Anastase

Periods (of world history), 37 with n. 79,
521, 146 '

Persecutions, 2f, See also under
Rowanduz

Péshimam, 127-8, 138 n. 43: connection
with Adani Sheykhs, 127; seat at
Lalish, 81; leads modified saldt-like
prayer (q.v.), 157; “ ~ of the Baba
Sheykh”, 128, 164 n, 70: ** ~ of the
Emir el-Hejj”, 128, 164 n. 70

Petition, the 1872 ~ , 6f

Pig, T. 14, 14. 8ee also Pork

Pilgrimage, 79; places of, 74f

Pir(s), 3, 6, 7, 75, 131-2, 149 ¢¢ passim;
functions of, 131; represent Holy
Beings, 72; obligation to have a ~ ,
130; lineages (q.v.) of, 8, 132; laws
regulating marriages of, 132;
functions at weddings, 159; functions
at death, 160f; should be visited and
paid, 18, 72; the term in Sufl and
Yezidi usage, 52. See also Pir and
Dalil; Sheykh(s)

Pir and Dalil (AH), 52

Fira Silat, see Silat Bridge
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Pismir(s), 127

Places, holy ~, 73f

Plaits, cut off at a death, 161

Plant, creation (Zoroastrian), 57; in
Cosmogony, 58f. Sec also Tree

Pollution, 148f; of Fire, 148

Pork, 149, See also Taboos

Porridge of seven gré.ims,' see Seven

Powers, miraculous ~ of saints, 73; passed
on from saints to descendants, 73;
curative, 73f; primarily associated
with places, 73 (see also Shrines)

Prayer, 3, 69-71; individual, 46, 69f; times
of, 70; lack of fixed texts, 70f (see
also under Sheykhs); direction of, 71,
77 (see also Qibla); role of verbal ~,
72; Sheykh ‘Adi’s views on, 46

Priestly classes, obligations on, 8f. See
also Feqirs; Pirs; Sheykhs

Prince (Mir), 18, 126, 128, 149, 152; as
term for God, 93f; God became ~ , T.
1. 5; as ambiguous term, 84; ~ and his
family, 126; ~ of Sheykhan, 126; seat
at Sheykh Adi, 81; personality of a ~,
2

Prohibitions, see Taboos

Protection, miraculous (himmet), T. 15. 15

Pumpkin, 149. See also Taboos
Purity, 148f. See also Pollution; Taboos

Qadariyya movement, 46; its views on
Evil, 46; Sheykh ‘Adi’s arguments
against, 47

Qadi, 10

Qaf, Mt, 146 et passim

Qa'idi (tribe), 153

Qahtéani, 44 n. 96. See also Qatand

Qapiya Sheykh Adi, 81f, 152, 154

Qarabash (“Blackhead”, i.e., Feqir), 141
n. 101

Qasidas, attributed to Sheykh Adi, 4, 47,

48f; style of, 50f. See also Hymn of '

Sheykh Adi
Qatani Sheykhs, 38, 101f, 126, 127;
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special links with Sheykh Adi, 130 et
passim; branches of, 130; links with
Prince (q.v.) and Pismirs (q.v.), 130.
See also Qahtani

Qedib (Qedib) el-Ban, 110-11; (group of
Pirs), 132

Qemerbest (“cummerbund”), 134

Qewls, 3, 10, 15, 50, 55, 71, 132, 152;
thought to be the only form of verbal
worship, 3, 70; thought to be in
Arabic, 3, 153, 162 n. 1; taught
orally, 141 nn, 90, 95

Qewwals, 3, 7, 11, 18, 73, 132-3, 135,
149, 151 et passim; groups of, 132
(see also Tazhi, Dimli); and literacy,
132; training of, 132-3; advent of, see

- Tawiis gérran

Qibla, the Sun as, 71; Sheykh Adi's
Shrine as, 34, 77, 81 (see also Spires,
Twin); “the ~ of the full moons™, 88
n78,T.7.8;8.5,9.14

Qubb(e), see Spires

Qur'dn (Islam); 82; T. 11. 24, 25. See also
Light-Verse

Qurinaya, see under Yoseph

Quth (“Pole™), T. 15.23

Rabi‘e (el-‘Edewiyye, Rabi‘a al-
‘Adawiyya), 51, 118

Rafidites, T. 8.7

Ramadan, Feast of ~ , see under Khal
Shemsan

Ramisho*, 31

Razors, 7, 148, 159. See also Hair; Taboos

Rebb (“Lord™), 94; as ambiguous term,
84. See also God; King; Prince

Red vetl, worn by bride, 59

Regents, divine ~ of world, 146

Rehmani, Sheykh ‘Ebd el-Qadir el- ~ | 38,
101-2; shrine of, 80; (branch of the
Qatani Sheykhs), 130. See also al-
Jilani; “Ebd el-Qadir

Reincarnation, 20, 36, 38, 43 n. 86, 147,
161
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Rennet, thrown into Ocean (qv.), T.1.32;
210 _

Reshan, Mehmed ~ , see under Mehmed
Reshan

Reshi tribe, T. 16. 20, n., 12

Resurrection, 37, 53, 146

Rifa‘l, Ahmad b. al- ~ , 40 n. 16, 48; T.
16. 26, 28

Rigveda, parallel with Sheykh Adi’s
Qasida, 4, 49f. See also Veda

Rist (sacred girdle), 66 n. 118, 129, 142 n.
113. See also Kusti

Rites of Passage, 158-61

Ritual, link with Cosmogony, 58

‘Road of the Kocheks’, Feast of ~ , 156f

Road of the Qewwals, see Road of the
Kocheks

Rock-rider, 48, 54; Mehmed Reshan as,
49; T. 16. 12, 13, 20; an AH parallel,
54

Rowanduz, massacre by Bey of, 2, 36, 42

n. 74,139 n. 28
Riibenishti (tribe), 133

Sabians, 3f with n, 20

Sabran, see Isho* Sabran

Sacred Book(s), 3f, 10-16. See also
Meshef Resh; Jilwe, Writing

Sacrifice, feast of, see Feast of ‘Erefat

Sade (Zoroastrian), 151, 156

Sahak, see Soltan Sahak

Sdj-e Nar (“Frying Pan of Fire”, AH), 54

Sakhr Abi ’l-Barakat, 30

Salat (Islam), a modified form of ~ in

Yezidism, 128, 131, 157. See also

Adani; Leylet el-Qedr; Shemsani

Sam‘ani, al- ~ , 27

Sanctuaries, see Shrines

Sanctuary of Sheykh Adi, see Sheykh
Adi, Sanctuary .

Satan, 3, 147; Sheykh ‘Adi’s views on,
46; and Melek Tawus, 3; taboo on
words connected with, 53, 60, 149f:
AH taboo on use of name, 53; Yezidi
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and AH parallels, 64 n. 60. See also
Devil; Iblis; Melek Tawus: Taboos

Sayyids (AH), 52

Scorpions, 73, 110. See also Jerwan

Se‘d and Mes‘id, 121

Secretiveness, ixf

Sejad el-Din, see Sejadin

Sejadin (Sejad el-Din), Sheykh ~ , 38, 44
n. 95, 55,104; (branch of Shemsani
Sheykhs), 130

Sema’ (performance of religious music),
76; described, 152-3. See also Music

Semiramis, 2

Senjaq (effigy of Peacock Angel), 75f, 82,
126; niche of, 154; return of, 152;
ritual immersion of, 155. See also
Tawiis gérran

Serderi (“Gatekeeper”, Leader of the
Feqirs), 134. See also Metbekhchi

Sergius, St, Feast of, 156

Sermon, see Mishabet

Serpent, see Snake(s)

Seven Mysterles (Heft Sirr), 38, 52,76,
99; gather annually, 56, 146, 152 a
Zoroastrian parallel, 57; an AH
parallel, 52f. See also Heptad

Seven, symbolism of, 99; in rites afer
birth and marriage, 158

Sexual relations, 5, 9, 150. See also
Taboos

Shamir, J., 11f

Shams al-Din, see Shems

Shams-¢ Tabrizi, 43 n. 88. See also Shems

Sharaf al-Din, see Sheref el-Din

Shari‘a, T. 1. 13; 8. 9; Followers of, T.
14.10, 12, 13

Shargf (tribe), 133

Shart wa Egrar (AH), 53, 136. See also
‘Brother, (or Sister) of the Herealter®

Shehid b. Jerr (Shahid b, Jarr), 36, 37, 43
n, 80, 123

Shehsiwar, 115-16; house of Baba
Chawiish (q.v.), 81

Shelal, Sheykh ~ , 121
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Shems el-Din (Shams al-Din), Sheykh ~,
see Shems, Sheykh

Shems (Shems el-Din, Shams al-Din,
Shemsé Tebrizi), Sheykh ~ , 34, 38,
43 n. 89, 55, 97-9; shrine of, 74, 79,
80, 129; spire of, 79, 80; bull-
sacrifice at shrine of, 80, 83; prayers
to, 71; visits God three times a day,
71; eponym of branch of Shemsani

. Sheykhs (g.v.), 97, 130

Shemsan, Sheykhalé ~ , see Khal
Shemsan

Shemsani Sheykhs, 8, 38, 102f, 126, 127;
and galat-like prayer (q.v.), 128, 131,
157; affiliated to Sheykh Shems, 97,
130 et passim; branches and
subdivisions, 130. See also Adani
Sheykhs; Qatani Sheykhs; Shems;
Sheykh; Sheykh el-Wezir

Sheralig, 35

Shérani (tribe), 35

Sheref el-Din (Sharaf al-Din, Sherefedin),
Sheykh ~, 33, 36,42 n. 59, 43 n. 89,
106-7; as Mehdi, 146; his shrine, 79;
a hall at Sheykh Adi named for him,
82: a song about him, 43 n. 89;
(group of Sheykhs), 130

Sheref, Pir ~, 121

Sheva Berat, see Leylet el-Qedr

Sheykh(s), 3, 6, 7, 73, 129-31, 135,149 et
passim; their lineages, 8, 38, 130;
represent Holy Beings, 72f;
endogamy of, 130; obligation to have
a ~, 130; their functions as mediators,
73, 130; rivalry of branches of, 130-1;
at weddings, 159f; at death, 160f;
compose and teach prayers, 71;
impose Taboos, 148; their houses as
religious centres, 73; their hearthfires,
73; to be visited and paid, 18, 72f; cut
baby’s hair, 159; the term ~ in Sufi
and Yezidi usage, 52. See also Adani;
Qatani; Shemsani

Sheykh Adi, see Adi, Sheykh

YEZIDISM

Sheykh Adi, Sanctuary (Shrine) of ~ , 6,
80-3, 127, 134 et passim; location,
78; history of, 31; legends about, 38,
See also Lalish

Sheykh el-Wezir, 128-9

Sheykh Hesen, see Hesen, Sheykh

Sheykhalé Shems, see Khal Shemsan

Sheykhan, 69, 74, 125, 127 et passim;
Prince of, 126

Sheykhan Memorial, 126, 128

Shibab (sacred musical instrument), 53,
75, 76, 154 (see also Def); came
down from on high, T. 1. 33, 34; an
AH parallel, 53

Shirt, 7; ‘sacred’ ~ (girévan), 66 n. 118,
134. See also Gireban

Shivan, Mem(&) ~ , see Mem(&) Shivan

Shrines, village ~, 74f; as religious
centres, 74f; at Lalish, 79: in
Sheykhan, 73-4; in Syria, 74; powers
attributed to, 74; guardians of, 79, 82.
See also Mijéwir; Sheykh Adi

Sign, see Nishan

Silat Bridge (a bridge in ValIey of Lalish),
71; T. 1. 6; ritual crossing of, 78. See
also Sirat Bridge

Silavgeh,78; T. 9. 45

Siléman, Pir Khidr ~ , ix ef passim

Siltan (Sultan), 47, 94; as ambiguous
term, 84. See also Sheykh Adi; Ezid;
God

Sim‘an, Jebel, 17, 69 et passim

Simat (religious food), 77, 81, 153; of
Chil Méran (see Forty Holy Beings),
154 )

Sindiyya (tribe), 35

Sinjar, 13, 14, 73, 74, 125, 128 et passim

Siouffi, N., 5f, 10, 133 et passim

Sirat Bridge (bridge between heaven and
earth, Yezidi and Islam), T. 19. 68,
69, 70. See also Silat Bridge

- Siréski, 128

Sirr, see Mystery
‘Sister of the Hereafter’, 7, 53, 136, 143 n.
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149; role at weddings, 159f; role at
death, 160

Sky, moved upwards, T. 2. 20: in
Zoroastrianism, 57. See also Heaven

Slavery, 21 nn. 2, 12

Snake(s), and Sheykh Mend Pirs, 74, 80,
103 (see also under Mend); a ~ killed
by Sheykh Adi, 48f; the Black ~, 81

Social Organisation, 125f

Solomon, T. 18.3, 4

Soltan Sahak (Soltan Sahak, AH), 53

“Son of the Road’, Sheykh ~, 122

Soul, fate of ~ after death, 147

Spenta Mainyu, see Beneficent Spirit

Spire(s), see Qubb(e) Spires, Twin ~ of
Lalish, 77, 78; T. 12. 1 (see also
Lalish); as point of orientation, T. 8. 2
(see also Qibia)

Spiritual Director (Zoroastrian), 60. See
also under Sheykh(s)

Spitting, into Water or Fire, 148. See also
Taboos P

Star, image of ~, 81

Study of Yezidism, the early travellers ~ ,
1-25; the quest for ‘origins’, 3f;
decline of, 15f ; modern Yezidis® ~ ,
20

Stiina miraza, see Wishing Pillar

Succession, hereditary, 30

Sufis, T. 14. 16, 18. See also Sufism

Sufism, 45, 51f, 129; Shrines, 30; Orders,
29-30, 129; links with Yezidism, 45;
differences as to use of imagery, 51f.
See also Sufis

Suhbatiyya, 35, 42 n, 71; the terms ~ and
Yaresan (g.v.),42n. 71,63 n. 50

Suhrawardi, Aba Najib ‘Abd al-Qadir al
~,289

Sultan, see Siltan

Sun, and creation, 56, 63 n. 35; as
direction of prayer, 71; worship of, 3;
T. 7. 1; ~ image, 81. See also Sheykh

- Shems.
Sunna (Sunet, “the Tradition”, i.e.,
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Yezidism), 62 n, 3; T. 1. 7; 8. 7. See
also Sunni

Sunni (“Follower of the Tradition,
Yezidi™), T. 12. 15; 14. 10. See also
Sunna .

Siiga Me ‘rifeté (“Market of Knowledge™),
80

Syncretism, 33, 50-2

Syria, 125, 133

Taboo(s), 7, 8, 147-50; character of, 147;
observance of, 147; imposed by
Sheykhs, 148; food ~, 148: on words
connected with Satan, 53, 149f:
concerned with Water, Fire, Earth
and Air, 148f; concerning facial hair,
7, 149; connected with Wednesdays,
9 (see also Sexual relations); parallels
with Zoroastrian ~, 148-9

Tammiz, 5

Tanbir (AH), 53. See also Instruments

Tarikh al-Azdiyya fiI 'I-Mawsil wa
Atrifiha, 11

Tariga (Mystical Order, Islam), 46, 47; T,
810

Tawaf (Islam), 62 n, 9; around Sheykh
Adi, 47. See also Tiwaf

Tawakkul, Amir ~ , 35

Tawis (“Peacock™), 5. See also Melek
Tawus

Tawiis gérran (taking the Senjaq 1o Yezidi
communities), 3, 75-6, 159. See also
Senjag

Taymiyya, Ibn ~, 25 n. 118, 32, 50

Taymiir, A.P., 16

Tayrahids, 28, 31

Tazhi (group of Qewwals), 132

Tehsin Beg, 129

Terjiman, Pir(é) ~, 113

Theft, 9

Three Letters, T. 4. 17; 14. 24

Threshold of Sanctuary, veneration for, 62
n 1,82

Tiragdn (Zoroastrian), 151
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Tirk (tribe), 153

Tiwaf (“village feast”), 62 n. 9, 74-5 with
n.49, 85 n. 31, 151; first ~ of the year
{ ~ of Sheykh Muhemmed), 158 (see
also Ba‘shige; Muhemmed, Sheykh)

Tokel (Tokel, Togil), Sheykh ~, 108; his
shrine, 79

Tombs, of Holy Men (g.v.), 74. See also
Shrines

Toqil, see Tokel

Tradition, see Sunna .

Travel, taboo on, 7, 149 (see also
Taboos); Zoroastrian and Hindu
parallels, 149

Tree(s), first ~ (Zoroastrian), 57 (see also
Plant); primeval ~ in Yezidi myth, 54;
‘~ of S]Ileep;, 80; prohibition to cut
down ~s, 148; as places of
pilgrimage, 74; taboos connected
with, 148

Truth (Hegiger),T. 1. 13; Sheykh ‘Adi’s

views on, 46

“Umar Wahbi Pasha, 128

Umayyad Dynasty, 28 ef passim

‘Umer b. el-Khettab (‘Umar b. al
Khattib), 46, 117

Usury, 9

‘Uthmin, 46

Vahagn (Armenian, Zoroastrian), 49. See
also Verethraghna

Vala, see Cave(s)

Valley of Lalish, see Lalish; Sheykh Adi

.Veda, accounts of the Cosmogony in, 59;
similarities with Yezidi tradition, 49,
See also Rigveda

Verethraghna (Zoroastrian}, 49. See also
Vahagn

“Walnut, 53f. See also Nutmeg
Water, as an ‘element’ (q.v.), 146 et
" passim; taboos connected with, 148;
Creation of (Yezidi), 55f; Sheykh Adi

YEZIDISM

produces, 48-9; creation of (AH), 54;
in Zoroastrianism, 57f; in Veda, 59

Weddings, sec Marriage

Wednesdays, 65 n. 91, 77; observances on
eve of ~ and Fridays, 81; taboos on
eve of ~ and Fridays, 150. See also
Sexual relations

Weys el-Qeneiri (Uways al-Qarani), 118

Whistling, 148 ’

White, 66 n. 128

White Spring, see Kaniya Sip?

Widows, bride price of, 9

Winter Observances, 155-6

Wishing Pillar (Stidna Miraza), 79

Worship, 69f et passim

Writing, 131; and Adani Sheykhs, 131

Yaresan (AH), 52: the terms ~ and
Suhbatiyya (g.v.),42n. 71, 63 n. 50

Yasin (Islam), T. 11. 25; 19. 52, cf. T. 4. -
17n.29 )

Yazid b. Mu‘awiya, 3, 27f, 50 ; and Ezid,
3, 95; early attitudes towards, 27f, 50

Yazidiyya, al ~ , 28f

Yezid, see Ezid

Yezidism, passim

Yoseph Qurinaya, 120

Yuhannan, 30. See also Mar Yuhenna.

Yuhenna, Mar ~ , 119. See also Henna
and Mar Henna

Zadsparam, 57 , )

Zangid Atabeg of Mosul, see Badr al-Din
Lu'ly'

Zangid Sultan, see Badr al-Din Lu'lu'

Zarathustra (Zoroaster), claimed by
Yezidis as their Prophet, 60. See also
Zoroastrianism

Zayn al-Din, see Zeyn el-Din

Zemzem spring, 77, 83, 155, 158; T. 8. 5;
water from ~ purifies polluted
objects, 7, 149

Zeyn el-Din (Zayn al-Din, Z&ndin),
Sheykh ~, 334, 36, 108
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Zirgiiz tree, 78, 129, 139 n. 52, 165 n. 82;
black dye made from, 129
Zoroastrianism, 5, 28, 87 n, 64, 129, 140

n. 73; Cosmogony, parallels with

Yezidism, 57f; taboos, parallels with
Yezidism, 148f; reverence for
‘elements’, parallels with Yezidism,
57f, 160 with n. 134; observances,
parallels with Yezidism, 158 with n.
119; festivals, parallels with
Yezidism, 150-1; oaths, parallels with
Yezidism, 161; elements of ~ in
Yezidi eschatology, 146f; Yezidi
taboos in the light of, 148-9. See also
Zarathustra

Zoroastrians, 4; a Yezidi tribe said to be ~,
87n.64

Zurvanism (Zoroastrian), 60
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