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A tadhkira (memorandum) prepared some time in the 
1280s, which gave general instructions for the manage-
ment of Egypt during the absence of Sultan Qalawun 
from that land, also provided a fairly clear general 
picture of where the trouble spots of Cairo were. The 
memorandum directed those in charge of the city to 
take special care in patrolling certain areas, especially 
“the Nile bank, the cemeteries, and ponds such as 
the Elephant’s Pool (Birkat al-Fºl) and the Abyssinian 
Pool (Birkat al-Ýabash)...and certain public halls in the 
Husayniyya Quarter known as Q¸{¸t al-Futuwwa, where
turbulent folk hang out.”1

  What were the Q¸{¸t al-Futuwwa (Halls of Chiv-
alry), and why were they so dangerous? As we shall see, 
in the mean streets of al-Husayniyya there flourished 
a Chandleresque combination of chivalry and gang-
sterism. In English “chivalry” and “gangsterism” are 
two words; in medieval Arabic one word may suffice: 
futuwwa. If the chivalrous aspects of the institution are 
only briefly dealt with here, this is because they have 
hitherto received more attention from scholars. The 
earliest Western studies of this puzzling phenomenon 
concentrated almost exclusively on them; Joseph von 
Hammer-Purgstall took the lead with a barmy essay in 
which he not only identified futuwwa as an Oriental 
institution corresponding to Western chivalry but also 
linked the drinking cup of futuwwa initiation with the 
Holy Grail.2 In general, early Western studies of medi-
eval Islam were bedeviled and distorted by the impulse 
to look for Eastern equivalents of the chivalry of Chris-
tendom. Hence the preoccupation with Saracenic her-
aldry and Saracen fiefs (as iq«¸{s were understood to be) 
as well as with the poorly understood phenomena of 
fur¢siyya and futuwwa. Western scholars went looking 
for Saracen knights and Arabian orders of chivalry and, 
with some difficulty, found them. For example, A. N. 
Poliak, writing in 1939, offered a misleading description 
of futuwwa: “The order of knights devoted to Muham-
mad’s posterity, al-futuwwa, which was headed by the 
sultan and open to native knights, ceased to exist in 

the fourteenth century, probably owing to the growing 
exclusiveness of the ‘Turkish’ nobility.”3 Poliak prob-
ably took his lead from much earlier speculations by 
Étienne Quatremère, who had similarly linked futuwwa

with the ashr¸f (descendants of the Prophet).4

Fat¸ is a young man. Futuwwa literally means “young-
manliness” and, more specifically, the qualities that 
should be possessed by a young man—honor, gener-
osity, courage, and solidarity with his confreres. (The 
corresponding Iranian term is jav¸nmardº.)5 Although 
there is, I think, no evidence for the existence of futuw -

wa prior to the tenth century, its devotees traced the 
origins of futuwwa back to {Ali and, through {Ali, back 
to Ibrahim. In the course of the tenth to thirteenth cen-
turies the institution spread through Iran, Iraq, Anato-
lia, Syria, and Egypt. Futuwwa lodges seem to have been 
meeting-places for “les jeunes” (to borrow the term used 
by the historian of medieval France, Georges Duby).6

That is to say, they were places where men who were 
too young to marry could get together and...well, it 
depended. Sometimes these lodges were no more than 
sports clubs; sometimes they acquired political interests 
and turned into local factions; sometimes they became 
closely linked with particular crafts and produced some-
thing akin to guild solidarity; but sometimes they turned 
away from the world and dedicated themselves to mystical 
devotions. In the early thirteenth century, a number of 
Sufi writers produced treatises that were devoted wholly 
or in part to the inner aspects of futuwwa. (Most nota-
ble among them was Ibn al-{Arabi, who addressed three 
chapters of al-Fut¢¥¸t al-Makkiyya to the subject).

 The earliest surviving treatise on futuwwa, writ-
ten in the tenth century by Ibn al-Husayn al-Sulami, 
stressed the importance of feasting, hospitality, and 
good fellowship. In the early fourteenth century, Ibn 
Battuta received a great deal of hospitality in Anato-
lian towns from the akhis, the Turkish equivalents of 
the Arabic fity¸n. Ibn Battuta’s welcome as a visiting 
stranger may suggest that a primary function of futuw -

wa lodges was to offer hospitality to visitors, as does 
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the special status of Ibrahim, or Abraham, as one of 
the patrons of futuwwa, for it was reported of Ibrahim 
that he never dined alone, since he always had guests 
at his dinners.7 In the 1180s there was an attempt to 
regularize the existence of such lodges and to bring 
them under central control, as the Abbasid caliph in 
Baghdad, al-Nasir li-Din Allah (r. 1180–1225) declared 
himself the head of all the futuwwa lodges in Iraq and 
elsewhere. Al-Nasir’s patronage was perhaps designed 
to reconcile his Sunni and Shi{i subjects in a broadly 
tolerant umbrella organization.8 It was also a means of 
extending the caliph’s influence beyond his frontiers, 
since he conferred investiture on foreign princes as an 
honor—a sort of Middle Eastern anticipation of the 
Burgundian Order of the Golden Fleece.9

   However, the elevated status of futuwwa in Iraq was 
a transitory phenomenon, for in 1258 the Mongols cap-
tured Baghdad and put the last of the city’s caliphs to 
death. Subsequently in 1261 the Abbasid caliphate was 
revived in Cairo, and the first act of the newly installed 
caliph was to ceremonially invest Mamluk Sultan Bay-
bars with the trousers of futuwwa—a sort of girding with 
knighthood. In 1263 Baybars in his turn invested the 
second of the Cairo caliphs with futuwwa. There was a 
lot of fuss about these ceremonies at the time, and in 
the same year the trousers of futuwwa were sent to Ber-
eke of the Golden Horde. Arab chiefs of the Khafaja 
tribe were also invested with futuwwa. Quite a bit later, 
in 1292, Sultan al-Ashraf Khalil invested a chieftain of 
the Hakkari Kurds in Upper Iraq with futuwwa. There-
after there are no more references to courtly fu tuwwa.
It was defunct.10

   But if we move on to the twentieth century and con-
sult a dictionary of colloquial Egyptian, we find fitiw wa

defined as “neighborhood strong-man and protector 
of local interests, bully, tough-guy, hood.”11 Moreover, 
Sawsan al-Messiri’s article on the sociology of futuwwa

in modern Egypt does not deal with any sort of chivalric 
revival à la Mark Girouard. Rather the article is about 
neighborhood protection rackets and roughnecks.12 The 
modern roughnecks discussed by Messiri and others, 
though they usually belong to gangs, do not appear 
to have undergone initiation rituals, nor do they trou-
ble to trace the spiritual origins of what they are doing 
back to {Ali and Ibrahim.

  Staying with modern futuwwa, one finds that it fea-
tures prominently in modern Egyptian novels and films—
most notably the novels of Naguib Mahfouz. Futuwwa

toughs make a minor appearance in one of Mahfouz’s 
early works, as the bullies of schoolchildren in Bayn al-

qaªrayn (published in 1956; the English translation of 
1990 is entitled Palace Walk). Their importance grows 
considerably in his later fiction. Mahfouz’s religio-socio-
logical allegory, Awl¸d ¥¸ratin¸ (1967; translated in 1972 
as Children of Gebelawi), is ostensibly devoted to futuwwa

toughs who dominate the ¥¸ras. The rival strong-arm 
men in the ¥¸ra chronicled by Mahfouz are all descen-
dants of Jabalawi (namely, God), and the novel only 
ends with the explosive destruction of these small-time 
local gangsters. Mahfouz’s novel Mal¥amat al-¥ar¸fºsh 

(1977; translated in 1994 as The Harafish), an epic saga 
of urban riffraff, is similarly dominated by gang wars 
and intrigues. The very word used by Mahfouz in his 
title, ¥ar¸fºsh, is no longer part of modern Egyptian. In a 
study of medieval urban life under the Mamluk sultans, 
Ira Lapidus described ¥ar¸fºsh as “beggars and menials” 
who “formed a turbulent and dangerous mob.”13 As I 
have noted in a review of this novel, Mahfouz in Mal-

¥amat al-¥ar¸fºsh has shaken off Western fictional mod-
els and “gone back to the oral storytelling tradition and 
revived the traditional romance, which dealt with the 
activities of such legendary urban criminals as Mercury 
Ali, Crafty Delilah, and Ahmad the Sickness. Such tales, 
which celebrate the craftiness and courage of rogues, 
have always been popular with the futuwwa gangsters 
who ‘protect’ the various quarters of Cairo.”14

In portraying these toughs, Mahfouz seems to have 
been drawing on childhood memory as much as on 
imagination. Interviewed by the novelist Gamal al-
Ghitany, he looked back with actual nostalgia on the 
toughs of the Gamaliyya quarter of Cairo in the opening 
decades of this century—in particular, their storming 
of the local police station had lodged in his memory.15

The futuwwa toughs of Mahfouz’s novels are not always 
unmitigated villains, and Mahfouz’s attitude to the real-
life social phenomenon was and is tinged with ambiv-
alence. He has gone on record with the view that the 
futuwwa leaders of the 1920s and 30s were protectors of 
the quarters rather than their oppressors, adding, how-
ever, that “as with some rulers, the protector sometimes 
turned into a usurper.”16 Mahfouz, who was involved in 
the film industry for much of his career, scripted the 
screenplay of al-Futuwwa. This film, directed by Salah 
Abou Seif and released in 1957, dealt with the uned-
ifying career of Zaydan, the “Vegetable King,” a rack-
eteer who used violence and corruption to dominate 
the vegetable market. Haridi, a naive immigrant newly 
arrived from the countryside, rallies the neighborhood 
to overthrow Zaydan, but in the course of the strug-
gle Haridi himself becomes corrupted and in his turn 
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becomes the “Vegetable King.”17 In the 1950s Mahfouz 
was also involved in the making of Tawfiq Salih’s Futuw-

wat al-Ýusayniyya (Tough-guys of the Husayni Quarter), 
a period gangster movie set in 1905.18

Indeed futuwwa has come to designate a whole genre 
of modern Egyptian cinema. As the authors of Arab 

and African Film Making observe, “The word futuwwa

in the Middle Ages and in religious contexts gener-
ally designated ideals of chivalry and brotherhood. By 
now, in Egypt at least, its meaning has degenerated so 
that it denotes a kind of bully system, a sort of mar-
ketplace Mafia, in which any boss who loses his iron 
grip on his followers will rapidly be replaced by the 
next-toughest aspirant around.” (As Lizbeth Malkmus 
notes, this is perhaps faintly reminiscent of the Khal-
dunian cycle of corruption and decay.)19 In the films 
devoted to futuwwa, the plot usually revolves around 
the theme of an honorable man becoming corrupted 
in the course of trying to fight the system (as in Salah 
Abou Seif’s film referred to above). The futuwwa sys-
tem always wins (just as Al Pacino is progressively cor-
rupted in The Godfather). In futuwwa films and the Cop-
pola Godfather series alike there is great play with the 
themes of honor and shame, though the honor in ques-
tion is, of course, that of thieves. This gangster cor-
ruption quite often carries overtones of political alle-
gory, and the political fatalism of such films is vaguely 
reminiscent of the cynical watchword of di Lampedu-
sa’s great novel, The Leopard: “Things must change in 
order that they stay the same.” 

However most of the above is by way of digression. To 
return (a little reluctantly) to the Middle Ages, it seems 
that some time between 1261 and modern times a sea 
change took place in the nature of futuwwa—a descent 
from caliphal patents of honor to muscling in on small-
time rackets in the local markets of Cairo. And in fact 
Qalawun’s tadhkira, quoted earlier, strongly suggests that 
by the 1280s futuwwa had already acquired pejorative 
connotations. It seems that al-Husayniyya was the chief 
stamping ground of the adherents of futuwwa. This area 
lay to the north of Qahira proper, outside the Bab al-
Futuh. From Fatimid times onwards it had been settled by 
low-grade troopers, and in the early Mamluk period the 
area continued to provide lodgings for military men. In 
the 1260s, during the reign of Baybars I, the suburb was 
further colonized by immigrants of Mongol origin, who 
had fled to the Mamluks from the Mongol Ilkhanate; 
still more of them arrived in the 1290s. Baybars prob-
ably built his mosque on the northern edge of Husay-
niyya in order to encourage colonization in the area. 

In the thirteenth century Husayniyya was the most dan-
gerous of all the suburbs of Cairo, for it was the home 
of the “Sons of al-Husayniyya,” otherwise known as the 
¥ar¸fºsh.20 The ¥ar¸fºsh appear to have had a degree of 
organization and, at times at least, a recognized over-
all leader, a Sultan of the Ýar¸fºsh.21

In a late Syrian version of the Sºrat al-ð¸hir Baybars,

the medieval folk epic devoted to the largely fictional 
exploits of the historical Sultan al-Zahir Baybars (1260–
77), we are told that Baybars as a young mamluk was 
in the service of an amir called Najm al-Din al-Bun-
duqdari, who had his palace in al-Husayniyya. (There 
is, of course, no truth in any of this.) In this quarter 
the young Baybars found his friends and allies among 
the good-hearted thieves and beggars who described 
themselves as the Sons of Husayniyya.22 In general, the 
Sºra takes a very benign view of the ¥ar¸fºsh and other 
lowlife types who inhabited al-Husayniyya and the other 
squalid suburbs of Cairo, such as Bab al-Luq. Usta {Uth-
man, “Flower of the Gangsters,” a liveryman and one 
of the main heroes of the popular cycle, is identified 
as being one of the shu««¸r (and I will come to the sig-
nificance of this term shortly). 

   In the real, non-fictional world, al-Husayniyya was 
also a recognized recruiting ground for zu{{ar, or neigh-
borhood militias of young cudgelmen, and was notori-
ous for vice and crime. As the already-mentioned tadhki-

ras indicate, al-Husayniyya was an area over which it was 
necessary to exercise special vigilance. It was perhaps also 
not entirely coincidental that Shaykh Khadr al-Mihrani, 
the populist, rabble-rousing Sufi shaykh and spiritual 
guru of Baybars, had his z¸wiya just outside the Bab al-
Futuh.23 According to al-Maqrizi, in the early fourteenth 
century the suburb improved a bit, becoming gentri-
fied to some extent even though it was still the place to 
watch acrobats, prizefighters, and other street perform-
ers. But then in the 1360s the quarter was attacked by a 
plague of worms that ate food, paper, and wood. Roofs 
collapsed, and many houses were abandoned. A flood 
followed in 1375. The suburb reverted to its slummy 
ways and in al-Maqrizi’s own time—the early fifteenth 
century—the place was miserable, underpopulated, and 
controlled by zu{{ar racketeers.24 According to al-Qalqa-
shandi, the soldiers who used to live in al-Husayniyya 
moved to lodgings closer to the Citadel. However, later 
yet in the fifteenth century, the area was particularly 
favored by Qaytbay, whose powerful ally, the amir Yash-
bak, built his qubba there.25 Moreover, there is evidence 
of continued settlement in Ottoman times, when the 
butchers and abattoirs were concentrated in this area. 
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From the eighteenth century onwards, the butchers, a 
notoriously tough body of men, linked their activities 
with the Sufi Bayumiyya order, which was powerful in 
the quarter.26 During Bonaparte’s occupation of Egypt, 
al-Husayniyya, with its turbulent population, proved to 
be one of the main foci of resistance to the French, so 
that in the end the French were driven to attempt to 
raze at least part of the quarter.27

As has already been noted, Mongol immigrants 
were settled in al-Husayniyya as early as the 1260s. 
In the years 1294 to 1296 a new wave of immigrants, 
the Oirats (that is, the western tribe of Mongols, also 
known as Kalmuks), deserted to the Mamluks, and Sul-
tan Kitbugha settled them in al-Husayniyya. The Arab 
chroniclers remarked on a number of things concern-
ing the Oirats: First, that they were not Muslims and 
therefore did not observe Ramadan and also un-Isl-
amically clubbed horses about the head before eating 
them. Second, that they were astonishingly beautiful, 
and therefore Oirat women were much sought-after 
as brides by the Mamluk elite. Also, according to al-
Maqrizi’s Khi«a«, the Oirats “became known for their 
zu{ara (gangsterism) and shuj¸{a (boldness), and they 
were called al-Bad¢ra. So an individual Oirat might be 
called al-Badr such-and-such. They adopted the dress of 
futuwwa, and they carried weapons. Stories about these 
people proliferated.”28 Later on their fortunes declined, 
and many ended up working as menial servants in the 
Citadel.29 These Mongol immigrants may be seen as 
the medieval Cairene precursors of the Sicilian mafi-
osi of New York. It also seems likely that they organized 
their activities on the basis of futuwwa lodges. (Indeed 
it is possible that there was no such thing as popular 
futuw wa in Egypt prior to the arrival of the Oirats and 
that they brought its rituals with them from Ilkhanid 
Iraq. While al-Maqrizi clearly did not think that the 
Oirats were Muslims, they may still have thought of 
themselves as such.)

If one turns to al-Turkumani al-Hanafi’s treatise on 
bid{a, or irreligious innovation, entitled Kit¸b al-luma{ fi 

’l-¥aw¸dºth wa ’l-bida{, which was completed around 1300, 
one finds the relationship between membership in futuw-

wa and disreputable behavior confirmed. According to 
al-Turkumani, futuwwa is something that angers God 
and delights Satan, for it fosters crime and sedition. The 
young men in futuwwa lodges organize themselves into 
militias. They learn to become handy with knives, and 
if one of their number should be apprehended and 
taken off to prison they will mass and organize to res-
cue him.30 Interestingly Ibn Battuta, who was in Egypt 
in the 1320s, reported the ¥ar¸fºsh massing to enforce 

the release from prison of one of their patrons, the 
amir Tashtamur Hummus Akhdar.31 The (somewhat 
Masonic) practice of members looking after each other 
was taken to such an extreme that, according to al-Tur-
kumani, a man might even prostitute his wife in order 
to support his needy brethren.

Equally reprehensible for the pious Muslim was the 
futuw wa’s un-Islamic initiation rite, which required 
the drinking of a cup of water and salt and featured 
another, even more dubious, practice by the group’s 
elder, who stripped the blindfolded amrad, or beard-
less boy, and invested him with the trousers of futuwwa.
The whole business of eyeing undressed and beardless 
boys was an abomination. As al-Turkumani put it, “the 
concupiscient glances of the older men are poisoned 
arrows from the quiver of Satan.”32 The homosexual-
ity of the gaze was, according to him, as damnable as 
any other form of homosexuality. If members of futu-

wwa lodges did indeed sit and watch as beautiful youths 
were undressed before their eyes, then this practice 
may be linked to certain rather controversial Sufi med-
itation practices. In medieval Persia the religious con-
templation of the unbearded was termed sh¸hid b¸zº,

or “witness play.”33

However, to return to al-Turkumani’s case against 
futuwwa, another aspect of the criminality of this sort of 
brotherhood was the readiness of its members to take 
up cudgels against the agents of the state (ghulm¸n al-

shur«a wa-wul¸t al-Muslimºn). Futuwwa members prided 
themselves on their skill with weapons, but al-Turku-
mani piously observed that a true fat¸ should not be 
identified by his skill with a knife but rather by his gen-
erosity to the needy. A little later in 808, al-Turkumani 
produced a brief ris¸la wholly devoted to futuwwa, in 
which he noted that its apologists presented the deliv-
erance of people from prison or from enforced legal 
penalties as a charitable activity: the big man (al-kabºr)

marches along at the head of his following and says, 
“Deliver your brethren in futuwwa,” but the right reply 
to this is “Listen, O you of little courage (muruwwa),

this is all the deceit of the devil (talbºs Iblºs), and his 
aim is to lead you away from the way of the Prophet.”34

Futuw wa, as al-Turkumani viewed it, was one of the worst 
bida{s of the age, and he treated with brisk contempt 
its partisans’ attempt to link it with caliphal futuw wa.
The attempt to trace its lineage back to {Ali was, if any-
thing, even more outrageous. Al-Turkumani’s discus-
sion of futuwwa comes in the fifth faªl of the Kit¸b al-

Luma{.35 It follows a chapter devoted to the evil of chess 
and precedes the one on the wickedness of brother-
hoods devoted to hunting. 
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   Al-Turkumani also wrote a short treatise devoted 
solely to attacking futuwwa, and this has a colophon 
testifying that it had been endorsed by Ibn Taymiyya 
and, allegedly, by all the muftis of Egypt.36 Al-Turku-
mani had indeed studied under Ibn Taymiyya, and it 
is plausible that it was his teacher who had taught him 
to loathe futuwwa, for the latter had also issued a fatwa 
against the institution. In it, Ibn Taymiyya indicated that 
all sorts of vices might flourish in these meetings of 
young men. According to him, a futuwwa meeting was 
known as majlis al-daskara, or “session of the village.” 
He added that daskara had been a neutral word, but 
in his time it acquired pejorative overtones, because it 
was applied to gatherings for the purpose of fornica-
tion, wine drinking, and singing.37 The entry on das-

kara in Lane’s Arabic-English Lexicon offers the meaning, 
“a town or village,” but two of the earlier definitions 
are more germane: “a building like a qaªr, which is 
surrounded by houses, or chambers, and in which the 
vitious or immoral (shu««¸r) assemble”; or “houses of the 
foreigners, a{¸jim, in which are wine and instruments 
of music and the like.”38 Incidentally, al-Turkumani in 
his Ris¸la on futuwwa twice refers to the ritual of induc-
tion as a tazkira. Although Labib proposed emending 
this to tadhkira, another possibility is that tazkira repre-
sents a mishearing of daskara.

A fatwa by the fourteeth-century Aleppan Zayn 
{Umar al-Din b. al-Wardi (1292–1349) echoed al-Tur-
kumani’s writings in denouncing the prominence of 
liw¸«, or homosexuality, in futuwwa.39 It is indeed easy 
to imagine that the futuwwa’s cult of the young man 
may in certain circumstances have become confused 
with a different sort of cult of beardless youths. A num-
ber of litterateurs in the Mamluk period, among them 
al-Badri and al-Nawaji, produced anthologies devoted 
to the joys of the beautiful boy. Al-Badri’s was entitled 
“The Shining Dawn: On the Description of Fair Faces”; 
al-Nawaji, who died in 1455 and is better known for his 
anthology on wine-drinking, the Ýalbat al-kumayt, com-
piled at least two treatises on beautiful young men: “The 
Throwing-off of Shame in the Description of the First 
Growth of the Beard,” and “The Prairie of the Gazelles 
in the Purity of the Beauty of Servant Boys.” Mamluk 
moralists were also much vexed by the mukhannath, or 
transvestite prostitutes, who worked the streets.40

Ibn Taymiyya, al-Turkumani, and other Mamluk 
experts on bid{a rejected the claim of members of pop-
ular futuwwa lodges that their chain of initiation could 
be traced back to the Abbasid caliph al-Nasir. In so 
doing, they denied any link between popular Cairene 

futuwwa of relatively recent date and the more respect-
able and longer-established futuwwa of the courts. On 
a related issue, studies of twelfth-century Iraqi futuwwa

have suggested that one of al-Nasir’s aims in promot-
ing the institution was to reconcile Sunnism and mod-
erate Shi{ism under its umbrella. The futuwwa’s slogan 
L¸ fat¸ ill¸ {Alº ({Ali is the youth par excellence) and its 
tracing its lineage of initiation back to {Ali might be 
taken as hinting at Shi{i aspects to the organization, 
and it is probably true that Shi{ism was more of a vital 
force in Mamluk Egypt than has hitherto been real-
ized. However, as far as the Mamluk period and Mam-
luk sources are concerned, there is no real evidence to 
suggest that futuwwa was linked to Shi{i sympathies or 
practices—and this was not one of Ibn al-Turkumani’s 
or Ibn Taymiyya’s grumbles. (Incidentally, Bulliet in his 
work on tenth-to-twelfth-century Nishapur found that 
members of futuwwa, when their affiliation was identi-
fiable, were invariably Shafi{ite Muslims.41)

Although Ibn Taymiyya and al-Turkumani went out 
of their way to denounce various aspects of futuwwa,

Abu {Abdallah b. al-Hajj al-Abdari (1336–66?), who sim-
ilarly wrote a lengthy treatise on bid{a, does not seem 
to have noticed the phenomenon at all. Ibn al-Hajj 
did deal disapprovingly with homosexuality, gazing 
on men, singing and dancing, various unacceptable 
Sufi rituals, and dodgy artisanal and commercial prac-
tices, but he does not discuss futuwwa (unless I have 
missed it). The evidence is too fragmentary and relies 
too much on the apparent silence of the sources for 
one to come to any firm conclusion here, but what this 
suggests is that popular, quasi-criminal, ritualized futuw -

wa was a phenomenon of limited duration in medi-
eval Egypt. The futuwwa-loving Oirats had arrived at 
the end of the thirteenth century. Ibn Taymiyya and al-
Turkumani lived and wrote at the end of the thirteenth 
and the beginning of the fourteenth century.42 Gabriel 
Baer, who wrote several excellent studies of guilds in 
the Ottoman period, suggested that there was an essen-
tial continuity between medieval Egyptian futuwwa and 
the craft-based guilds of Egypt in the Ottoman period.43

However, the supposed continuity is doubtful. I have 
come across no references to futuwwa in the Mamluk 
lands in the late fourteenth or the fifteenth century. 
Ibn al-Turkumani had urged the Mamluk authorities to 
ban futuwwa, and it is indeed possible that recommen-
dations from him and other like-minded “ulema” were 
eventually heeded. A new wave of futuwwa manu scripts
was produced in Egypt in the seventeenth and early 
eighteenth centuries, but, although al-Jabarti’s {Aj¸}ib 
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al-¸th¸r contains plentiful information about criminal 
activity and popular disturbances in Ottoman Egypt, 
the word futuwwa does not seem to be in the author’s 
vocabulary. Compared to futuwwa, the brotherhood of 
the ¥ar¸fºsh had a longer existence. The first reference 
to the ¥ar¸fºsh was in 1298, but they were still a power 
to be reckoned with at least as late as 1516, when the 
shaykh of the ¥ar¸fºsh accompanied Qansuh al-Ghuri 
on his ill-fated journey to Syria.44

Futuwwa seems to have been linked, however vaguely, 
with another and more long-lived phenomenon, one 
that at first blush would not appear urban at all: the 
hunting lodge. Futuwwa treatises written during the 
caliphate of al-Nasir had spelled out the hunting priv-
ileges of young men, giving them special license to 
hunt with crossbows and listing the man¸ªib, or four-
teen noble species of birds that they could honorably 
hunt.45 According to Ibn Khaldun, the caliph was crazy 
about crossbows and pigeons.46 With respect to the belt 
of futuwwa, Louis Massignon has observed that “it was a 
military belt worn by an archer, a ‘tir-bent,’ an arrow belt, 
the insignia of the guild of ‘couriers’ (sh¸«ir, whence 
the Indian shattar, religious order, derives...).”47

It is noteworthy that, after al-Turkumani had finished 
discussing the wickedness of futuwwa lodges, he then 
immediately turned to the use of the crossbow. Hunt-
ing leagues that used the crossbow were reprehensible, 
according to him, because they were liable to break the 
Islamic law on slaughtering. The crossbow was cruel to 
birds and proscribed in Hadith. The shu««¸r huntsmen 
were wicked because they valued marksmanship more 
than piety. They were also bad because they did not 
mind admitting into their ranks homosexual men—nor, 
for that matter, Jews and Christians. Shu««¸r preferred 
to swear by the dirt, rather than by God. All that mat-
tered to these awful people was the ability to kill cer-
tain birds—the man¸ªib birds. If one succeeded, one 
was acclaimed a sh¸«ir. Their group solidarity and their 
unquestioning obedience to their leaders were also to 
be abominated. So was their trampling through other 
people’s fields. Although a member of such a group 
is called a sh¸«ir, or cunning one, according to al-Tur-
kumani, the only real cunning people are the good 
Muslims.48 (Interestingly and curiously, Ibn Turkumani’s 
aversion to companies of archers finds a parallel in the 
Western world in the fifteenth-century Malleus Malefi-

carum, whose authors, Krämer and Sprenger, wrote of 
“the witchcraft of archers.” According to the famous 
inquisitors, such skill as certain crack archers possessed 
could only be explained by their having entered into a 

pact with the devil.49 Also, more germanely with respect 
to Islamic archery’s association with vice, the sixth chap-
ter of al-Badri’s treatise on beautiful boys was specifi-
cally devoted to archery and hunting and to the erotic 
prospects afforded by these activities.) Al-Turkumani’s 
view that hunting with a crossbow was illicit was backed 
up, to some extent at least, by Ibn Mangli’s fourteenth-
century treatise on hunting, Uns al-mal¸ bi-wa¥sh al-fal¸,

in which the author states that it is forbidden to hunt 
and kill animals using blunt weapons or projectiles, 
such as the balls fired from a bunduqa.50

In medieval Arabic dictionaries, a sh¸«ir (plural: 
shu««¸r) was defined as a wrongdoer, a clever thief, 
someone who is agile and witty or swift on his feet. 
But in the usage of al-Turkumani and other medi-
eval Egyptian writers, the word was also quite specifi-
cally associated with hunting and the use of the bow. 
While a sh¸«ir and a fat¸ were not necessarily one and 
the same man, Ibn Taymiyya discussed futuwwa and 
assemblies of archers in one and the same disapproving 
breath. These are people, he claimed, who have taken 
an oath of infidelity, and who celebrate together with 
feasting.51 It seems that they formed gangs, somewhat 
similar to the Mohawks of eighteenth-century London 
or the Apaches of Paris in the 1920s. If the adherents of 
futuwwa excelled with the knife, the shu««¸r were more 
versatile, being enthusiasts also of single-stick fencing 
and wrestling as well as archery. In the early fourteenth 
century the sports and enthusiasms of the shu««¸r and 
like-minded wastrels briefly enjoyed court favor under 
Sultan al-Muzaffar Hajji (r. 1346–47). This young sul-
tan enjoyed watching the single-stick fencing of the 
awb¸sh (riffraff). He gambled on racing pigeons and 
donned leather breeches in order to wrestle with ser-
vants and lowlife types. (His other enthusiasms were 
polo and torture.)52

In the folk epic devoted to Baybars, which we have 
already mentioned, Baybars as a young mamluk was 
initiated into a hunting lodge in Damascus with the 
assistance of Fatima bint al-Awqasi, daughter of the 
bowyer, after he had proved himself by shooting at 
the man¸ªib birds with a crossbow. The corporation of 
archers to which he was admitted was under the lead-
ership of a shaykh and a naqºb; it had forty members 
and was dedicated to hunting the ten noble breeds of 
bird. On the day of the hunt, each sub-group of four 
archers was assigned one particular breed to hunt. After 
this first round, the winner—in the Sºra, the winner 
was of course Baybars—then had to use his crossbow 
to bring down forty birds, four from each species. The 
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anonymous author concluded his account of Baybars’s 
prowess as an archer with the lament that those were 
the days when people preferred hunting to games of 
tric-trac or dominoes.53

The above was fiction, and moreover fiction from 
Ottoman Syria, but it may well reflect medieval reali-
ties. Historically, such jolly huntsmen may have been 
capable of providing sizable armed militias in times 
of crisis. When in 1524 Ahmad al-Kha}in, the Turkish 
governor of Egypt, rebelled against Istanbul, he called 
upon the support of the zu{{ar and shu««¸r to help him 
dislodge the janissaries from the Citadel of Cairo. 
According to the geomancer and historical romancer 
Ibn Zunbul, the two leaders of the shu««¸r, Shaban al-
Shagharti, Head of the Bowyers, and Ahmad al-Shirbini 
chose from their followers a squad to enter the Cit-
adel by an underground passage and so come upon 
the janissaries unawares. Later on, when the Ottomans 
launched a counteroffensive, Ibn Zunbul tells us that 
the shu««¸r, along with the zu{{ar, the riffraff, and every 
dog and his brother, were among the last of the rebel’s 
supporters.54

The tales of The Thousand and One Nights teem with 
with shu««¸r who get into scrapes but who, being infi-
nitely resourceful, use artful dodges to get themselves 
out of those scrapes.55 Some of the shu««¸r featured in 
the Nights, such as Crafty Delilah or Calamity Ahmad, 
had epics in their own right devoted to them in medi-
eval Egypt. Ali Zaybaq was the most famous of the 
shu««¸r to feature in the Nights. In a historico-literary 
analysis of “The Adventures of Mercury Ali of Cairo,” 
André Miquel has suggested that in this story, notion-
ally set in Harun al-Rashid’s Baghdad, Ali, who even-
tually wins the caliph’s admiration and his blessing on 
Ali’s marriage to Delilah’s daughter Zaynab, is in some 
sort of metaphorical sense being inducted into Iraqi 
futuwwa.56 Other shu««¸r were specifically immortalized 
(or should that be “immoralized”?) in some of the sto-
ries added to later Egyptian recensions of Alf layla wa-

layla, among them, “The Sharper of Alexandria and 
the Chief of Police,” “The Chief of Qus Police and the 
Sharper,” “The Simpleton and Sharper,” “The Tale of 
the Sharpers with the Shroff and his Ass,” and “The 
Story of the Three Sharpers.” Not all shu««¸r were all 
that sharp. Several stories indeed are devoted to their 
stupidity—stupidity heightened in some cases by drugs. 
And there is evidence that at least one real villain in 
fifteenth-century Egypt took to calling himself after 
the fictional Ahmad al-Danaf, or Calamity Ahmad. He 
was executed in 1485.57 In Cairo the legendary villains 

enjoyed the status of Robin Hood or Dick Turpin. The 
cult of such fictional “heroic” villains can be seen as 
a later and more vulgar version of the cult of crime 
and lowlife that was such a striking feature of the cul-
ture of the literary elite in Buyid Iraq, as represented 
by, for example, the tenth-century vizier and patron 
of Abu Dulaf, al-Sahib b. {Abbad.58 Moreover, the cult 
of the criminal can, of course, be traced further back 
yet, to the semi-legendary lives of the ªa{¸lºk poets of 
pre-Islamic Arabia.

As noted above, the caliph al-Nasir li-Din Allah had 
been an enthusiast for futuwwa, hunting with the cross-
bow, and pigeons. Like crossbow hunting, pigeon fan-
cying could have disreputable undertones in medi-
eval Islamic society, and indeed pigeon racing was 
condemned by most religious authorities. A pigeon 
racer could not bear witness in a court. According 
to its enemies, pigeon racing was invented by the cit-
izens of Sodom (so the sport is of some antiquity);59

professed pigeon fanciers used the excuse of pursu-
ing errant pigeons to break into houses or to spy upon 
women from the rooftops. It was also forbidden to hunt 
pigeons, since it was not ¥al¸l to consume them. Accord-
ing to al-Jahiz’s treatise on animals, the rearing and fly-
ing of pigeons was a privilege of fity¸n.60 In The Thou-

sand and One Nights story, “The Rogueries of Delilah the 
Crafty and Her Daughter Zaynab the Cony-Catcher,” 
Crafty Delilah’s father had been the caliph’s master of 
carrier pigeons, and eventually Delilah is awarded the 
same post. In another story, “The Adventures of Mer-
cury {Ali of Cairo,” {Ali pretends to have eaten Delilah’s 
pigeons. So, to begin to conclude, one finds a skein 
of ill-defined yet indubitable connections between the 
young men involved in pigeon fancying, crime, hunt-
ing, boy-ogling, and the rituals of brotherhood.

Such lowlife denizens of Cairo’s poorer quarters can 
be seen as marginal figures—as subversives and rep-
resentatives of a counterculture. However, it is doubt-
ful that this was their own perspective on the matter, 
for their gangs and associations played a central role 
in the functioning of the city. As far as most of the 
inhabitants of Cairo’s ¥¸ras were concerned, it may be 
that it was the Mamluk elite whom they perceived as 
the marginal men and the representatives of an alien 
counterculture. The defense of poor and humble citi-
zens from the oppression of the alien Turkish soldiery 
was surely one of the most important roles of futuwwa

lodges and similar groups.
This study concentrated on the futuwwa and shu««¸r

groups, but al-Husayniyya and the Bab al-Luq teemed 
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with other “¥ushr¸t,” or “human vermin.” I have said 
little about the zu{{ar and the ¥ar¸fºsh (for these ruffi-
ans have been well studied by Brinner and Lapidus). I 
have said nothing at all about the ju{aydiyya, or Curly-
Haired Ones (possibly a confederation of Gypsy toughs: 
remarkably little work has been done on the Gypsies 
in the medieval Near East). According to a footnote 
in Quatremère’s Histoire des sultans mamlouks, Tenreiro 
claimed that Gypsies (Bohemiens) were called in Ara-
bic “Xatres,” plausibly sh¸«ir, plural: shu««¸r.61 Nor have 
I had time to research and discuss the taww¸b¢n, or 
repentant bandits who turned “sultan’s evidence” and 
became policemen. Nor have I discussed the subdivi-
sions of the Banu Sasan, as listed in al-Zarkhuri’s con-
juring manual—including the Aª¥¸b al-Mºm (or profes-
sional treasure hunters), the false ascetics, the Halwati 
snake-charmers, and the Saramiti occultists.62 Yet the 
lives of all these strange people deserve at least a foot-
note in the turbulent history of Cairo.

London, United Kingdom
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p. 20.

61.  Quatremère, Histoire des sultans mamlouks, vol. 1, pt. 1, pp. 50–
51, n. 4.

62.  The lowlife of medieval Cairo is briefly discussed, however, in 
Robert Irwin, The Arabian Nights: A Companion (London, 1994), 
pp. 140–58.


	CONTENTS
	Adel T. Adamova, The Iconography of A Camel Fight
	Nurhan Atasoy, Ottoman Garden Pavilions and Tents
	Serpil Bagci, Old Images for New Texts and Contexts: Wandering Images in Islamic Book Painting
	Kaveh Bakhtiar, Palatial Towers of Nasir al-Din Shah
	Doris Behrens-Abouseif, European Arts and Crafts at the Mamluk Court
	Michele Bernardini, The Illustrations of a Manuscript of the Travel Account of François de la Boullaye le Gouz in the Library of the Accademia Nazionale dei Lincei in Rome
	John Carswell and Julian Henderson, Rhyton? Write On ...
	Pedro Moura Carvalho, What Happened to the Mughal Furniture? The Role of the Imperial Workshops, the Decorative Motifs Used, and the Influence of Western Models
	Anna Contadini, A Wonderful World: Folios from a Dispersed Manuscript of the Nuzhat-Nama
	Yolande Crowe, A Late Safavid Dish: A Cluster of Exotic Trees and Foliage
	Giovanni Curatola, A Sixteenth-Century Quarrel about Carpets
	Ibolya Gerelyes, Seeking the East in the West: The Zsolnay Phenomenon
	Rosalind A. Wade Haddon, Two Ceramic Pieces from the Asian Art Museum of San Francisco
	Robert Irwin, Futuwwa: Chivalry and Gangsterism in Medieval Cairo
	A. A. Ivanov, A Second "Herat Bucket" and Its Congeners
	Jeremy Johns and Nadia Jamil, Signs of the Times: Arabic Signatures as a Measure of Acculturation in Norman Sicily
	Manuel Keene, Old World Jades outside China, from Ancient Times to the Fifteenth Century: Section One
	Nasser D Khalili, A Recently Acquired Incense Burner in the Khalili Collection
	G. R. D. King, The Paintings of the Pre-Islamic Ka{ba
	Mark Kramarovsky, The "Sky Of Wine" of Abu Nuwas and Three Glazed Bowls from the Golden Horde, Crimea
	Jens Kröger, On Mahmud b. Ishaq al-Shihabi's Manuscript of Yusuf va Zulaykha of 964 (1557)
	Boris I. Marshak, An Early Seljuq Silver Bottle from Siberia
	Alison Ohta, Filigree Bindings of the Mamluk Period
	Bernard O'Kane, Chaghatai Architecture and the Tomb of Tughluq Temür at Almaliq
	Julian Raby, Nur Al-Din, the Qastal al-Shu{aybiyya, and the "Classical Revival"
	Günsel Renda, Sindbadnama: An Early Ottoman Illustrated Manuscript Unique in Iconography and Style
	Tim Stanley, The Books of Umur Bey
	Zeren Tanindi, Bibliophile Aghas (Eunuchs) at Topkapæ Saray
	Rachel Ward, The Inscription on the Astrolabe by {Abd al-Karim in the British Museum
	Owen Wright, The Sight of Sound
	Filiz Yenisehirlioglu, Ottoman Ceramics in European Contexts


<<
  /ASCII85EncodePages false
  /AllowTransparency false
  /AutoPositionEPSFiles true
  /AutoRotatePages /None
  /Binding /Left
  /CalGrayProfile (Dot Gain 20%)
  /CalRGBProfile (sRGB IEC61966-2.1)
  /CalCMYKProfile (U.S. Web Coated \050SWOP\051 v2)
  /sRGBProfile (sRGB IEC61966-2.1)
  /CannotEmbedFontPolicy /Error
  /CompatibilityLevel 1.5
  /CompressObjects /Off
  /CompressPages true
  /ConvertImagesToIndexed true
  /PassThroughJPEGImages true
  /CreateJDFFile false
  /CreateJobTicket false
  /DefaultRenderingIntent /Default
  /DetectBlends true
  /DetectCurves 0.0000
  /ColorConversionStrategy /LeaveColorUnchanged
  /DoThumbnails false
  /EmbedAllFonts true
  /EmbedOpenType false
  /ParseICCProfilesInComments true
  /EmbedJobOptions true
  /DSCReportingLevel 0
  /EmitDSCWarnings false
  /EndPage -1
  /ImageMemory 1048576
  /LockDistillerParams false
  /MaxSubsetPct 100
  /Optimize true
  /OPM 1
  /ParseDSCComments true
  /ParseDSCCommentsForDocInfo true
  /PreserveCopyPage true
  /PreserveDICMYKValues true
  /PreserveEPSInfo true
  /PreserveFlatness true
  /PreserveHalftoneInfo false
  /PreserveOPIComments true
  /PreserveOverprintSettings true
  /StartPage 1
  /SubsetFonts true
  /TransferFunctionInfo /Apply
  /UCRandBGInfo /Preserve
  /UsePrologue false
  /ColorSettingsFile ()
  /AlwaysEmbed [ true
  ]
  /NeverEmbed [ true
  ]
  /AntiAliasColorImages false
  /CropColorImages true
  /ColorImageMinResolution 300
  /ColorImageMinResolutionPolicy /OK
  /DownsampleColorImages false
  /ColorImageDownsampleType /Bicubic
  /ColorImageResolution 300
  /ColorImageDepth 8
  /ColorImageMinDownsampleDepth 1
  /ColorImageDownsampleThreshold 1.50000
  /EncodeColorImages true
  /ColorImageFilter /FlateEncode
  /AutoFilterColorImages false
  /ColorImageAutoFilterStrategy /JPEG
  /ColorACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /ColorImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000ColorACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000ColorImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasGrayImages false
  /CropGrayImages true
  /GrayImageMinResolution 300
  /GrayImageMinResolutionPolicy /OK
  /DownsampleGrayImages false
  /GrayImageDownsampleType /Bicubic
  /GrayImageResolution 300
  /GrayImageDepth 8
  /GrayImageMinDownsampleDepth 2
  /GrayImageDownsampleThreshold 1.50000
  /EncodeGrayImages true
  /GrayImageFilter /FlateEncode
  /AutoFilterGrayImages false
  /GrayImageAutoFilterStrategy /JPEG
  /GrayACSImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /GrayImageDict <<
    /QFactor 0.15
    /HSamples [1 1 1 1] /VSamples [1 1 1 1]
  >>
  /JPEG2000GrayACSImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /JPEG2000GrayImageDict <<
    /TileWidth 256
    /TileHeight 256
    /Quality 30
  >>
  /AntiAliasMonoImages false
  /CropMonoImages true
  /MonoImageMinResolution 1200
  /MonoImageMinResolutionPolicy /OK
  /DownsampleMonoImages false
  /MonoImageDownsampleType /Bicubic
  /MonoImageResolution 1200
  /MonoImageDepth -1
  /MonoImageDownsampleThreshold 1.50000
  /EncodeMonoImages true
  /MonoImageFilter /CCITTFaxEncode
  /MonoImageDict <<
    /K -1
  >>
  /AllowPSXObjects false
  /CheckCompliance [
    /None
  ]
  /PDFX1aCheck false
  /PDFX3Check false
  /PDFXCompliantPDFOnly false
  /PDFXNoTrimBoxError true
  /PDFXTrimBoxToMediaBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXSetBleedBoxToMediaBox true
  /PDFXBleedBoxToTrimBoxOffset [
    0.00000
    0.00000
    0.00000
    0.00000
  ]
  /PDFXOutputIntentProfile (None)
  /PDFXOutputConditionIdentifier ()
  /PDFXOutputCondition ()
  /PDFXRegistryName ()
  /PDFXTrapped /False

  /Description <<
    /CHS <FEFF4f7f75288fd94e9b8bbe5b9a521b5efa7684002000410064006f006200650020005000440046002065876863900275284e8e9ad88d2891cf76845370524d53705237300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c676562535f00521b5efa768400200050004400460020658768633002>
    /CHT <FEFF4f7f752890194e9b8a2d7f6e5efa7acb7684002000410064006f006200650020005000440046002065874ef69069752865bc9ad854c18cea76845370524d5370523786557406300260a853ef4ee54f7f75280020004100630072006f0062006100740020548c002000410064006f00620065002000520065006100640065007200200035002e003000204ee553ca66f49ad87248672c4f86958b555f5df25efa7acb76840020005000440046002065874ef63002>
    /DAN <>
    /DEU <>
    /ESP <>
    /FRA <>
    /ITA <>
    /JPN <FEFF9ad854c18cea306a30d730ea30d730ec30b951fa529b7528002000410064006f0062006500200050004400460020658766f8306e4f5c6210306b4f7f75283057307e305930023053306e8a2d5b9a30674f5c62103055308c305f0020005000440046002030d530a130a430eb306f3001004100630072006f0062006100740020304a30883073002000410064006f00620065002000520065006100640065007200200035002e003000204ee5964d3067958b304f30533068304c3067304d307e305930023053306e8a2d5b9a306b306f30d530a930f330c8306e57cb30818fbc307f304c5fc59808306730593002>
    /KOR <FEFFc7740020c124c815c7440020c0acc6a9d558c5ec0020ace0d488c9c80020c2dcd5d80020c778c1c4c5d00020ac00c7a50020c801d569d55c002000410064006f0062006500200050004400460020bb38c11cb97c0020c791c131d569b2c8b2e4002e0020c774b807ac8c0020c791c131b41c00200050004400460020bb38c11cb2940020004100630072006f0062006100740020bc0f002000410064006f00620065002000520065006100640065007200200035002e00300020c774c0c1c5d0c11c0020c5f40020c2180020c788c2b5b2c8b2e4002e>
    /NLD (Gebruik deze instellingen om Adobe PDF-documenten te maken die zijn geoptimaliseerd voor prepress-afdrukken van hoge kwaliteit. De gemaakte PDF-documenten kunnen worden geopend met Acrobat en Adobe Reader 5.0 en hoger.)
    /NOR <>
    /PTB <>
    /SUO <>
    /SVE <>
    /ENU (Use these settings to create Adobe PDF documents best suited for high-quality prepress printing.  Created PDF documents can be opened with Acrobat and Adobe Reader 5.0 and later.)
  >>
  /Namespace [
    (Adobe)
    (Common)
    (1.0)
  ]
  /OtherNamespaces [
    <<
      /AsReaderSpreads false
      /CropImagesToFrames true
      /ErrorControl /WarnAndContinue
      /FlattenerIgnoreSpreadOverrides false
      /IncludeGuidesGrids false
      /IncludeNonPrinting false
      /IncludeSlug false
      /Namespace [
        (Adobe)
        (InDesign)
        (4.0)
      ]
      /OmitPlacedBitmaps false
      /OmitPlacedEPS false
      /OmitPlacedPDF false
      /SimulateOverprint /Legacy
    >>
    <<
      /AddBleedMarks false
      /AddColorBars false
      /AddCropMarks false
      /AddPageInfo false
      /AddRegMarks false
      /ConvertColors /ConvertToCMYK
      /DestinationProfileName ()
      /DestinationProfileSelector /DocumentCMYK
      /Downsample16BitImages true
      /FlattenerPreset <<
        /PresetSelector /MediumResolution
      >>
      /FormElements false
      /GenerateStructure false
      /IncludeBookmarks false
      /IncludeHyperlinks false
      /IncludeInteractive false
      /IncludeLayers false
      /IncludeProfiles false
      /MultimediaHandling /UseObjectSettings
      /Namespace [
        (Adobe)
        (CreativeSuite)
        (2.0)
      ]
      /PDFXOutputIntentProfileSelector /DocumentCMYK
      /PreserveEditing true
      /UntaggedCMYKHandling /LeaveUntagged
      /UntaggedRGBHandling /UseDocumentProfile
      /UseDocumentBleed false
    >>
  ]
>> setdistillerparams
<<
  /HWResolution [2400 2400]
  /PageSize [445.039 677.480]
>> setpagedevice




