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Introduction

(al-khafif)
Sayyidi, ma gabilatun fi zamanin
marra fi-ha fi - ‘urbi kam hayyi sha'ir
algi min-ha harfin wa da‘ mubtadaha
thaniyan, talga mithlaha ft I-‘asha’ir
wa-idha ma sahhafta harfayni min-ha

kullu shatrin muda“afan ismu ta’ir

My lord! what is the tribe among whom,
in the course of time, many a poet of the Arabs lived?
If you remove a letter from it, and put the first letter
second, you'll make another tribe’s name,
and if you mis-wrote two letters from it,
each half, doubled, is the name of a bird."

— Umar ibn al-Farid (d. 632/1235)

! ‘Umar ibn Ab1 I-Hasan Ibn al-Farid, Diwan Ibn al-Farid, 3rd ed. (Beirut: Dar Sadir, 2008), 195. The riddle involves a a
series of orthographic puns; the answer to the second line is that if you remove the ya from “Hudhayl,” and put
the ha’ after the dhal, it will spell Dhuhl, another tribe’s name. In the third line, if you remove one dot from the
dhal of “Hudhayl,” (making it dal) and another from the ya’ (making it ba’), and double the first two letters, you
obtain hudhud, the name of a bird (the hoopoe), and if you double the second two letters, bulbul, a nightingale.
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1. Najd and the Hijaz: Moving from Pre-Islamic Poetry to Early Arabic Regional Social Practice

For the Arabic term Jahiliyyah, variously rendered as the period of “ignorance,”
“barbarism,” or “paganism” preceding Islam’s emergence in 622 CE, the apparently more
neutral adjective “pre-Islamic” is now often substituted. The divide between pre-Islamic and
Islamic may be a less value-laden term, but it still imposes a potentially deceptive binary
opposition upon us. In denoting a swath of history as “pre-Islamic,” we will always be tempted
to use Islam as the referent for our analyses, by, among other things, focusing on religion to
the exclusion of other forms of cultural expression. Pre-Islamic Arabs, however, did not think
of themselves as pre-Islamic, and pre-Islamic poetry is famously very limited in its range of
spiritual or religious expression.

Within this implicit chronological dichotomy of pre-Islamic/Islamic, pre-Islamic poetry
thus inaccurately appears in toto, its disparate manifestations subsumed together. Above all
else, one unitary poetic form is assumed to predominate, that of the tripartite, poly-thematic
ode (qasidah), while the social practice of poetry is assumed to be fairly uniform across the pre-
Islamic Arabian Peninsula (allowing for certain outliers, such as female or brigand poets). If
such assumptions are made, however, we overlook the significant variations in pre-Islamic
poetry, such as the preponderance of certain meters among certain schools of poets, or
divergent means of deploying conventional motifs, or even fundamentally opposed ethical or
moral attitudes. The possibility that there could be several modes of producing poetry as a
cultural practice, or that there could be competing models of the qasidah, will continue to
escape us.

There are several very good reasons, of course, why contemporary literary scholars

should continue as heirs to an early medieval religious bias. Perhaps reflecting an original
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superiority in development or quantity, early Arabic philologists explicitly prized poetry from
the region of Najd, the central plateau, above all other regions of Arabia. Poetry from other
areas was collected, but the centuries-long medieval process of anthologizing and theorizing
literary criticism left us with a codification of key poems, citations and aesthetic principles
polished to gem-like perfection. There are several features of ideal pre-Islamic poetry that
stand out in this tradition: the tripartite qasidah, praise poetry, and the singularly equestrian
martial image assumed by the speaker of so many poems. To simplify, a normative pre-Islamic
qgasidah should first begin with the speaker lamenting lost love, before he then turns to a desert
journey on his camel mare, where he finally either praises some superior patron, or boasts
about himself or his tribe. In both praise and boast, horsemanship usually figures heavily,
either in military or hunting exploits. Faced with this compelling structure, most modern
scholars fail to notice, amid the perplexing and often obscure networks of tribal affiliation,
that almost all of the poets illustrating the gasidah’s well-wrought aesthetic and social ideals
were originally Najdi.

If pre-Islamic Arabs did not understand themselves as pre-Islamic, re-examining how
they did understand themselves necessarily involves re-historicizing this Najd1 poetic tradition
that was later canonized as an atemporal aesthetic ideal. Two methodological lenses can help
with this. Quranic studies and early Islamic history have been keen for some time to situate the
emergence of Islam and its sacred text in the world of Late Antiquity, amid the polyphony of
competing cultures in a Mediterranean and Near East dominated by the late Roman Empire
and Sasanian Iran. Early Arabic culture has to a large extent been reconstructed from a
massive quantity of later literary texts, but only a paucity of epigraphic or other material

evidence supports our narratives. The better-documented world of Late Antiquity
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supplements our impressions and illuminates Arabia more clearly, if indirectly. Arabs,
however, understood themselves tribally above all else, so a historical description of varied
poetic practice also requires a more careful anthropological consideration of early Arabic
tribal society and culture.

It is with these methodological reconsiderations in mind that I wish to draw our
attention to an unexploited resource in the form of the poetry of the Hudhayl tribe. This is the
only surviving medieval diwan (collected poems) of a single tribe to come down to us, and
about a third of the poetry is pre- or early-Islamic. Unique also is the social, regional and
geographical insight the anthology offers, for Hudhayl was a tribe of the southern Hijaz, an
area for which we have virtually no other significant pre-Islamic poetic texts. The three
characteristic features of Najdi poetry highlighted above—praise poetry, tripartite gasidahs,
and equestrian boasts—are all either absent or almost entirely absent from their anthology.

We must accordingly rethink what we mean by “pre-Islamic.” Rather than an
undifferentiated pre-Islamic Arab culture, we are confronted with a dichotomy or even a
plurality of different regional pre-Islamic Arabian tribal cultures. For Hudhayl’s early poets,
there are no camel mares on desert journeys, no horse descriptions (at least, not of their
horses), and no panegyric, all the supposed hallmarks of pre-Islamic Arabic poetry. Even
stranger, the most cursory intertextual analysis shows us that Hudhayl’s poets are obviously
aware of the motifs, stylistic conventions, and vocabulary that Najdi poets use for camel mares,
desert journeys, and horse descriptions, but must be self-consciously avoiding using them in
the same manner as Najd1 poets. Instead they intentionally repurpose Najdi motifs within their
own tribal framework. The poetics of Najd and the Hijaz evidently subsisted in some kind of

relationship of cultural rivalry, antagonism or competition.
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In explaining the divergent social conditions of Najdi and Hijazi poetic culture, we must
look beyond literature. Firstly, the ecology of the southern Hijaz varies from Najd, and
variations in seasonal rains are reflected in different patterns of migration among Hijazi and
Najdi tribes. Secondly, a richer ethnographic consideration of Najdi tribal culture’s
interactions with the Byzantines and Sasanians, complemented by a more sensitive reading of
Najdi poetic texts, reveals a region more densely permeated than the Hijaz by the flows of
material culture from these sedentary empires, which sponsored (semi-) nomadic tribesmen as
military auxiliaries. Such interactions in turn encouraged a more stratified and hierarchical
tribalism. The southern Hijaz in general, while certainly not isolated from such developments,
had no reason to mirror them.

Understanding Hudhayl’s anthology thus requires situating it within the cultural
regionalism of the Hijaz. Within the corpus of Hudhayl’s pre- and early-Islamic poetry,
although it is not itself either unitary or undifferentiated, several features of their poetics
relate directly to this Hijazi regionalism. Rather than tripartite praise qasidahs in which a
patron or king is eulogized, the speakers in Hudhayl’s texts often boastfully describe a
companion, allowing for more egalitarian praise to take place within a less hierarchically
stratified tribal context. Although the central section of the Najdi tripartite qasidah, in which
the speaker’s camel mare is elaborately compared to swift desert animals such as onagers and
oryx, is entirely absent from Hudhayl’s early poets, they do ironically repurpose such animal
descriptions in their unique elegies. These elegies essentially constitute their own genre, the
contours of which remain essentially unexplored in secondary scholarship. In this genre of
elegy, rather than praise the dead individual, the deceased remains entirely or nearly

unmentioned, while fate’s omnipotence is illustrated by describing the deaths of swift, strong
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animals. Finally, the status of mounted warriors is negligible in Hudhayl’s poetics. Rather than
the expensive equipage of such figures, Hudhayl’s poets more often than not boast of their
speed in running, their ability to withstand hunger, and their simple weapons—in fact, many
of the features characteristic of the anomalous “brigand” (sulik) poets turns out to be
widespread in Hudhayl’s texts, indicating that the sulitk genre has also been poorly defined,
because of the colorful folklore surrounding it, as an extra-tribal ethos, when it was in fact

quite compatible with the tribal ethos of the southern Hijaz, if not of Najd.

2. Who Are Hudhayl?

Hudhayl’s role in early Islamic history is not well-known, and the tribe is more readily
recognized from their famous anthology of poetry, Ash‘ar al-Hudhaliyyin,” in its redaction by
the eminent Baghdadi philologist AbQ SaTd al-Sukkari (d. 275 or 90/888 or 903). During the
pre-Islamic period, Hudhayl lived in the Sarah mountains around Mecca and the nearby city of
al-T2’if; we can place their location most accurately based on the place-names mentioned in
their poetry. Most prominent among these are Wadi Na'man south of Mecca, Marr Zahran,
now known as Wadi Fatimah, a valley running from the north of Mecca southwest towards
Jiddah, and the two branches of Nakhlah—a tributary of Marr Zahran to the northeast of
Mecca—Nakhlah al-Sha’amiyyah and Nakhlah al-Yamaniyyah.’ In the classical genealogical
works, the ancestor of the tribe, Hudhayl ibn Mudrikah ibn Ilyas ibn Mudar ibn Nizar ibn

Ma‘add ibn ‘Adnan, was said to be an uncle of Kinanah, and the parent tribe of Quraysh, the

* Referred to henceforth as the Ash‘ar. Note that the correct nisbah (adjective denoting descent or attribution) of
Hudhayl is Hudhali, not Hudhayli. This morphological shift is identical to Quraysh/Qurashi, Sulaym/Sulami, and
Juhaynah/Juhani, Members of Arabic tribes are referred to by this nisbah, a suffixed -i, so a member of Tamim is a
Tamimi (fem. Tamimiyyah), Asad an Asadi (fem. Asadiyyah), Bakr a Bakri (fem. Bakriyyah), etc. The approximate
locations of these tribes can be found on Map 1.

’ G. Rentz, “Hudhayl,” EP% ‘Abd Allah ibn Sa‘af Al-Lihyani, Bani Hudhayl (Dar Kuniiz al-Ma'rifah al-Tlmiyyah li-1-
Nashr wa-al-TawzT, 2010), 75-92.
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Prophet Muhammad’s tribe." The Prophet himself was said to be related to Hudhayl via a
couple of distant maternal great grandmothers.” Hudhayl were not, however, part of the Hums,
the Amphictyonic League-like confederation of tribes, including Quraysh, associated with
Mecca’s sacred rituals.’

References to Hudhayl’s pre-Islamic religious practices are found scattered throughout
several texts.” Most famously, the genealogist and polymath Ibn al-Kalbi (d. 204/819) asserted
that they worshipped an idol named Suwa" at Ruhat.® The idol and its shrine was said to have
been destroyed by the early Muslim general ‘Amr ibn al-‘As with the advent of Islam.’
Authorities differ on which clan of Hudhayl served as the shrine’s custodians (sadanatuhu),
with Ibn Habib reporting that it was under Bant Sahilah, and Ibn al-Kalb1 giving the Bant
Lihyan." The Ash‘ar, however, does not contain any substantial evidence to confirm such
idolatrous practices. The Hudhali poet Abt Khirash, for example, was said to have dedicated

poems to one Dubayyah ibn Harami of Sulaym ibn Mansir, the last custodian of the shrine of

* Werner Caskel, Gamharat an-nasab: Das genealogische Werk des Hisam ibn Muhammad al-Kalbt (Leiden: Brill, 1966),
Table no. 4.

> Muhammad Sa‘d, Kitab al-Tabagqat al-kabir, ed. ‘Ali Muhammad ‘Umar (Cairo: Maktabat al-Khanaji, 2001), 1:42.

¢ M. J. Kister, “Mecca and Tamim (Aspects of Their Relations),” Journal of the Economic and Social History of the Orient
8, no. 2 (November 1, 1965): 141, 143.

7 Aside from the citations listed below, see for example Abt Khirash’s talbiyyah, mentioned in Lisan, s.v. “l-m-m,”
and discussed by M. J. Kister, “‘Labbayka, Allahumma, Labbayka..: On a Monotheistic Aspect of a Jahiliyya
Practice,” Jerusalem Studies in Arabic and Islam 2 (1980): 41-42. A Hudhali istisqa’ is given in Taj, s.v. “g-s-m.”

® Hisham ibn Muhammad ibn al-S@’ib Ibn al-Kalbi, Kitab al-asnam: ‘an Abt I-Mundhir Hisham ibn Muhammad ibn al-
Sa’ib al-Kalbt, ed. Ahmad Zaki, 3rd ed. (Cairo: Matba'at Dar al-Kutub al-Misriyyah, 1995), 9-10. See also Muhammad
Ibn Habib, Kitab al-Muhabbar, ed. Ilse Lichtenstadter (Hayderabad: Matba‘at Jam‘iyyat D@’irat al-Ma‘rif al-
‘Uthmaniyyah, 1942), 316. According to Ibn Habib the idol was located in al-Na‘'man. Ibn al-KalbT adduces a pair of
lines of poetry in which Hudhayl’s worship of Suwa‘ is mentioned (al-Asnam, 57). Interestingly, the lines are a
comparison of Himyarites (?) attending to their leader (qayl) the way that Hudhayl devotes itself to Suwa’; the
resemblance of this line to Imru” al-Qays’s line about gazelles like virgins around an idol (al-Mu'allagah, 1. 58,
Ahlwardt, Six Divans, 149). Such an attestation, indirect as it is an similar to other apparently authentic lines of
pre-Islamic poetry, seems more likely to be authentic. Ibn Habib locates the idol in Na‘man while Ibn al-Kalb1 puts
it in Ruhat in the Nakhlah valley.

° Ferdinand Wiistenfeld, Die Chroniken der Stadt Mekka (Leipzig: F. A. Brockhaus, 1857), 1:83.

1% Tbn Habib, Al-Muhabbar, 316; Ibn al-Kalbi, Asnam, 10.
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‘Uzz4." The poetic texts attributed to Aba Khirash in the Ash‘ar, however, make no mention of
historical events, and the commentary even says that they were custodians of the Kabah, not
‘Uzzd’s shrine.” Of note, however, is the oath wa-shamsi ((sic) “by the sun” or “by Shams”) used
by the Hudhali poet Salma ibn al-Muq‘ad,” evidently polytheistic but also similar to the first
dyah of Quran 91.

A disparity between prose reports and poetics texts is also evident in accounts relating
to Hudhayl’s involvement in the expeditions of the fifth-century south Arabian monarch
Tubba“ As‘ad Abi Karib," and the sixth-century Ethiopian Abrahah," against Mecca. In the first
case, Hudhayl was said to have lured Tubba’ to attack the Kabah, knowing that he would be
killed. The South Arabian leader got wind of their plans and had the offending Hudhalis hands
and feet cut off. When Abrahah came, around the year 552 CE, it was supposedly due to a
Hudhali’s murder of a Sulami tribseman allied to Abrahah. The Hudhali chief, Khuwaylid ibn
Wathilah, was involved in negotiations with Abrahah. Even if there is an historical basis for
these events, as the presence of the names of As‘ad Abii Karib and Abrahah in the Sabaic

inscrioptions Ry 506 and 509 would seem to attest,'* Wellhausen, who did not have access to

" Tbn al-Kalbi, Asnam, 22-26; Julius Wellhausen, Reste arabischen heidentums, 2nd ed. (Berlin: G. Reimer, 1897), 34~
45,

2 65(AKhQ).7 and 65(AKhQ).12, Ash‘ar, 1212-15, 1227-28.

13 33(SMQ).7.3, ibid., 797.

' Perhaps the fifth-century CE expedition of Abi Karib As‘ad recorded in Ry 509. For the text, translation and a
commentary of this inscription, see Christian Robin, “Le Royaume hujride, Dit « Royaume de Kinda », Entre
Himyar et Byzance,” Comptes Rendus Des Séances de ’Académie Des Inscriptions et Belles-Lettres 140, no. 2 (1996): 675-
85. Muhammad Ibn Ishaq and ‘Abd al-Malik Ibn Hisham, Kitab Sirat Rasil Allah/ Das Leben Mohammed’s, ed.
Ferdinand Wiistenfeld (Géttingen: Dieterichsche Universitits-Buchhandlung, 1858), 12-16; Abi Jafar Muhammad
ibn Jarir al-Tabari, Ta'rikh al-Tabari: Ta'rikh al-rusul wa-l-muliik, ed. Muhammad Abt 1-Fadl Ibrahim, Dhakha’ir al-
‘Arab (Misr: Dar al-Ma'arif, 1968), 2:107; Wiistenfeld, Die Chroniken der Stadt Mekka, 1:84-85. Al-Azraqi and al-
TabarT’s accounts’ source is Ibn Ishaq for both the Tubba' and Abrahah.

' Tbn Ishaq and Ibn Hisham, Strat Rasul Allah, 31-33; al-Tabari, Ta'rikh, 2:131-34; Wiistenfeld, Die Chroniken der Stadt
Mekka, 1:92-95.

!¢ For the latter in particular see M. J. Kister, “The Campaign of Huluban: A New Light on the Expedition of
Abraha,” Museum (UNESCO) 78 (1965): 425-36; ‘Abdel Monem A. H. Sayed, “Emendations to the Bir Murayghan
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the epigraphic data, is correct to note that some cross-pollination has taken place with regard
to Hudhayl’s presence."” The two events were confused, and Hudhayl’s role was tendentious.
Al-Mubarrad (d. 285/898 or 89) records a boast-contest (mufakharah) from the Islamic period
between an Asadi and a Hudhali, where the former accuses Hudhayl of having provided “the
guide to the Ethiopians (al-Habashah) to the Ka'abah.”* In Ibn Ishaq’s version, the Tubba' is the
king of Yemen, not Ethiopia, and Hudhayl have the excuse of attempting to kill him. The Ash‘ar
also contain an additional tendentiously pro-Hudhali account of Khuwaylid ibn Wathilah’s
negotiations, where he helps ransom a number of members of the unappreciative neighboring
Kinanah tribe.” As elsewhere, there is little relationship between the prose account and the
poetic text.

Much more universally agreed upon in the sources is Hudhayl’s opposition to Islam,
right up until the conquest of Mecca in 8/630. One of the Prophet’s abusive neighbors in
Mecca, along with the more infamous Abt Lahab, was one Ibn al-Asda’ al-Hudhali.”’ According
to the genealogist and historian al-Baladhuri (279/892), Ma'qil ibn Khuwaylid, the chief and
son of Khuwaylid ibn Wathilah who negotiated with Abrahah, was a halif (confederate) of the
Prophet’s enemy, Abl Sufyan ibn Harb.” There is no particularly unequivocal evidence that
Hudhayl participated in either of the early battles between the Muslims and the Meccans, Badr

(2/624) or Uhud (3/625). The Meccans probably recruited at least the Lihyan clan of Hudhayl

Inscription Ry 506 and a New Minor Inscription from There,” Proceedings of the Seminar for Arabian Studies 18 (1988):
131-43.

17 Julius Wellhausen, “Medina vor dem Islam,” in Skizzen und Vorarbeiten, vol. 4 (Berlin: Georg Reimer, 1889), 8-9.
He was probably not correct, though, that the two stories are merely Medinan and Meccan versions of the same
event.

'® Muhammad ibn Yazid Al-Mubarrad, Al-Kamil fi l-lughah wa-l-adab, ed. Muhammad Abf I-Fadl Tbrahim (Cairo: Dar
al-Fikr al-‘Arabi, 1997), 2:77.

¥ 7(MKhS).11, Ash‘ar, 389.

** Tbn Ishaq and Ibn Hisham, Sirat Rasil Allah, 276.

' Ahmad ibn Yahya ibn Jabir al-Baladhuri, Kitab Jjumal min ansab al-ashraf, ed. Suhayl Zakkar and Riyad Zirikli
(Beirut: Dar al-Fikr, 1997), 11:246.

11



and hostilities began when, word coming to the Prophet that Sufyan ibn Khalid ibn Nubayh of
Lihyan of Hudhayl was gathering forces to attack the Muslims, he sent ‘Abd Allah ibn Unays to
kill him, which he successfully did.”” Lihyan responded by capturing six Muslim spies (or
missionaries, according to Ibn Ishaq) at al-Raji’ near Mecca in 4 AH, and selling two of them on
to Quraysh in Mecca who killed them (one by crucifixion).” In 6/627, Muhammad himself
personally led an unsuccessful retaliatory raid against Lihyan, who took refuge in the
mountains.” Some Hudhalis seems to have been present at the occupation of Mecca in 8/630,
on Quraysh'’s side, according to a brief reference in Ibn Sa'd and an account from the Ash‘ar.””

A number of conflicting traditions tell us that a Hudhali was killed by a KhuzaT in the
last vengeance killing in Mecca, a day after its occupation.” The Prophet paid the bloodwite for
the murdered Hudhali, and prohibited any such further retaliatory killings. The tribe
presumably submitted to Islam along with Quraysh. Hudhayl were not necessarily a united
political entity, and Lihyan rather than Hudhayl seems to be the group figuring most in
accounts of opposition to Islam. The Ash‘ar contain an elegy attributed to the poet Abii Khirash
purportedly lamenting a HudhalT killed by a Jumahi (Qurashi) at the battle of Hunayn. This

battle between the Muslims and the Hawazin tribe took place after the occupation of Mecca

2 Muhammad ibn ‘Umar al-Wagqidi, Kitab al-Maghazi li--Wagqidi, ed. Marsden Jones ([London]: Oxford University
Press, 1966), 354, 531; al-Tabari, Ta'rikh, 3:156; Ibn Ishaq and Ibn Hisham, Sirat Rasil Allah, 981-83. Only al-Waqidi
explicitly accounts for al-RajT by the assassination of Sufyan ibn Khalid, which he also, however, inconsistently
dates to the forty-fifth month after the hijrah, while he gives a date of month thirty-six for al-RajT. Al-Tabari
includes the assassination story in miscellaneous accounts from year 10 AH, but his account seems not to belong
in this year, but to be an aside referring to an earlier event, “between Badr and Uhud” (2 and 3 AH). Alternately,
Bir Ma‘linah in 4/625 may have been the precipitating event, as the Prophet cursed Hudhayl afterwards along
with ‘Amir: al-Waqidi, Al-Maghazi, 349-50. Hudhayl do seem to have participated in Bi'r Ma‘Ginah: Aba ‘Abd Allah
Muhammad Ibn Sa‘d, Al-Tabagqat al-Kubrd, ed. Thsan ‘Abbas (Beirut: Dar Sadir, 1968), 2:53.

» al-Waqidt, Al-Maghdzt, 354-63; Ibn Ishaq and Ibn Hisham, Sirat Rasil Allah, 638-48; al-Tabari, Ta'rikh, 2:538-41.
*Ibn Ishaq and Ibn Hisham, Strat Rasul Allah, 718-19; al-Waqidi, Al-Maghazi, 535-7; al-Tabar, Ta'rikh, 2:594.

» Tbn Sa‘d, al-Tabaqat al-Kubrd, 2:136; 32(ARS).1., Ash‘ar, 787-88. However, the poem by Abt [-Ra“as al-Hudhali is
attributed elsewhere to others; in Ibn Ishaq it is attributed to Himas ibn Qays al-BakrT: Ibn Ishaq and Ibn Hisham,
Sirat Rasul Allah, 818.

* Wiistenfeld, Die Chroniken der Stadt Mekka, 1:352-53; al-Waqidi, Al-Maghazi, 843; Ibn Ishaq and Ibn Hisham, Strat
Rastl Allah, 822-24. In another version, a Hudhali was the killer: al-Waqidi, Al-Maghazt, 1103.
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later in the year 8 AH;” if the story is true, then, some Hudhalis kept fighting against the
Muslims until the end. Some Hudhalis were also with the Muslims from the beginning, the
most famous being the Quran expert and close companion of the Prophet Ibn MasGd (d.
32/652 or 53).%

Hudhayl were not politically important during the conquests (ca. 11/632-41/661) or the
Umayyad period (41/661-132/750), with the exception of some descendants of Ibn Mas‘ad such
as ‘Awn ibn ‘Abd Allah, a famous ascetic associated with the pious caliph ‘Umar ibn ‘Abd al-
‘Aziz (r. 99/717-101/720), and who participated in Ibn al-Ash‘ath’s revolt.” As far as their
military role is concerned, the tribe seems have been most clearly involved in the Muslim
conquest of Egypt. The early Egyptian historian Ibn ‘Abd al-Hakam (d. 257/871) informs us that
they had a quarter of their own in Fustat, the first Muslim garrison-town in Egypt, in present-
day Cairo, and that for at least some time in Egypt they continued their nomadic practices,
pasturing their animals in Bana and Busir.” Their role in the Egyptian army would explain why
they were present at that assassination of ‘Uthman in 22/634, which they had a hand in.* 1t is
also regarding the historical relationship with Egypt that Hudhayl’s poets finally speak clearly.

132

Abii 1-Tyal states that Hudhayl has “come west,”** and Al-Burayq ibn Tyad complains of being

left behind at al-RajT while his people have gone on to Egypt (Misr).” Later, Umayyah ibn Abi

7 65(AKhQ).9, Ash‘ar, 1221-23. Accounts vary and the poetic text is unhelpful; the killing took place during the
occupation of Mecca according to Al-Mubarrad, Al-Kamil, 2:39-40.

%7.-C. Vadet, “Ibn Mas‘td,” EI

*» al-Baladhuri, Ansab al-ashraf, 11:229-30.

**Tbn ‘Abd al-Hakam, Futith Misr wa-akhbaruha, ed. Charles Cutler Torrey (Leiden: Brill, 1920), 117, 120, 141,

3! al-Baladhuri, Ansab al-ashraf, 11:259-60.

32 8(A'IKh).8.4, Ashar, 411.

%3 28(B‘IKh).4.5, ibid., 758.
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‘A’idh composed praise for ‘Abd al-‘Aziz ibn Marwan (d. 85/704), the Umayyad governor of
Egypt.”

Several poets were also clearly present in Syria. ‘Abd Allah ibn Abi Thalab laments
Hudhalis who died of plague in Egypt and Syria.”” Abu 1-Tyal composed an elegy for a cousin
killed at Constantinople during the reign of the caliph Mu‘awiyah (d. 41/661).° He also wrote a
poem addressed to that caliph, requesting assistance in the release of companions taken
captive by the Byzantines.” AbG Dhu’ayb, the most famous Hudhali poet, was said to have
praised ‘Abd Allah ibn al-Zubayr (d. 73 or 74/692) and to have participated in the conquests of
Egypt,” but the texts dealing with these subjects do not reflect any such details, which, as I will
argue below in chapter 4, are probably spurious. A widely-cited literary anecdote has the
Hudhali poet Abt Sakhr eloquently denouncing Ibn al-Zubayr, then (anti-)caliph, as a
cheapskate, while praising the Umayyads.” He also has a poem in the Ash‘ar praising ‘Abd al-
Malik (d. 86/705) for liberating the Hijaz from Ibn al-Zubayr.*

Given their geographical distribution in the Hijaz, Egypt and Syria, in addition to the
extant texts, it appears as if Hudhayl—at least, in so far as their poetic culture was concerned—
fell pretty solidly into the Umayyad camp. With the advent of the ‘Abbasid caliphate in
132/750, the tribe became even less prominent. This was probably due in part to its association

with the fallen regime, in addition to the decreased role of the tribe as an organizational unit

3 10(UA‘A).4, ibid., 515-520.

*56('AAAThQ).1, ibid., 885-90.

¢ 8(A'IKh).9, ibid., 423-433.

7 8(A‘IKh).10, ibid., 433-35.

* Ibid., 3, 196.

% Abii al-Faraj Al-Isbahan, Kitab al-Aghant, ed. Thsan ‘Abbas, 3rd ed. (Dar Sadir, 2008), 24:62-63.
0 61(AS).10, Ash‘ar, 953-56.
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under the ‘Abbasids, and because Arab tribes anyway adapted to changing circumstances by

splitting, merging and migrating.

3. Literature Review

The text of Hudhayl’s poetry on which I have relied is the edition of ‘Abd al-Sattar
Ahmad Farraj, produced under the supervision of Mahmid Muhammad Shakir. They consulted
all of the previous editions, detailed below, and reproduce all of what is still extant of al-
SukkarT's commentary, also detailed below. In the printed edition, the Ash‘ar runs to
approximately 4,600 lines from 134 poets, not all of them Hudhali (in particular, interlocutors
from other tribes are often cited) and most of them extremely obscure. In terms of raw

quantity, five poets stand out, representing 2,187 lines or about 48% of the total:

Abi Dhu’ayb 600 lines
Abi Sakhr 532 lines
Mulayh ibn al-Hakam 511 lines
Sa‘idah ibn Ju'ayyah 273 lines

Umayyah ibn Abi ‘A’idh 271 lines

The two poets from the generation known as the mukhadrams, those whose lifetimes spanned
the pre-Islamic period and the advent of Islam, Sa‘idah ibn Juayyah and his student Aba
Dhu’ayb, form a distinctive school. The remaining poets mentioned are Umayyad-era. All told,
there are about 39 pre-Islamic poets (with floruit dates between 550 and 625), 43 mukhadrams, a

mere five poets from the period of the early caliphate and conquest era and eight Umayyyad
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poets.” Also prominent in the collection is a group of ayyam (battle-days) texts, poems
attached to prose accounts of conflicts and other events, often involving other tribes.*

Abi Dhu’ayb was and remains the most well-known Hudhali by far. The first poem of
the Ash‘ar, Abei Dhu’ayb’s elegy for his sons, is the last poem of al-Mufaddal al-DabbT’s (d. after
163/780) famous anthology of early Arabic poems, the Mufaddaliyyat. He was placed in the
third rank of pre-Islamic poets by Ibn Sallam al-Jumahi (d. 232/846 or 7), who records a
statement attributed to Hassan b. Thabit, who considered Hudhayl “the most poetic tribe”
(ash‘ar al-nas hayyan) and Abl Dhu’ayb the most poetic among them.” The grammarian Ibn
Jinni (d. 392/1002) devoted a commentary, still extant, to the Ash‘ar.* Ibn Hajar tells us that al-
ShafiT was quite enamored of their poetry, and memorized over 10,000 lines of it, even
transmitting it to al-Asma‘1.”” There are not 10,000 lines in the Ash‘ar, and al-ShafiT is never
mentioned by al-Asma‘T himself, but such statements tell us in what esteem Hudhayl was held,
like the epigraph to this introduction by Ibn al-Farid. Ibn Qutaybah gives notices on ten
Hudhali poets in al-Shi'r wa-l-shu‘ara’, but the only two are of any length.*® Abt Dhuayb is one

and Ab{ Kabir is the other, on account of the latter’s association with the colorful brigand poet

! Joseph Hell, “Der Islam und die Hudailitendichtungen,” in Festschrift Georg Jacob zum siebzigsten Geburstag
(Leipzig: 0. Harrassowitz, 1932), 81-82. It is difficult to date the remainder, particularly those cited in ayyam texts.

* Primarily found in Ash'ar, 761-890, but also interspersed among other poets works.

# Muhammad ibn Sallam Al-Jumahi, Tabagqat fuhiil al-shu‘ard’, ed. Mahmiid Muhammad Shakir (Cairo: Matba‘at al-
Madani, 1974), 131.

* Abu I-Fath ‘Uthman Ibn Jinni, Al-Tamam fi tafsir ash‘ar Hudhayl, ed. Ahmad Naj1 1-Qaysi Mustafa Jawwad, et. al.
Baghdad: Matba‘at al-‘Ani, 1962, (Baghdad: Matba‘at al-'AnT, 1962).

* Al-Hafiz Abt I-Fadl Ahmad Ibn Hajar al-‘Asqalant, Tawali I-ta’sis li-ma‘ani Muhammad ibn Idris, ed. Abt I-Fida’ ‘Abd
Allah al-Qadi (Beirut: Dar al-Kutub al-Tlmiyyah, 1986), 53.

“ ‘Abd Allah ibn Muslim Ibn Qutaybah, Al-Shi'r wa-lI-shu‘ar@’, ed. Ahmad Muhammad Shakir (Cairo: Dar al-Ma‘arif,
1966), 653-74.
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Ta’abbata Sharran,” discussed in chapter 2. In general, the citation of Hudhayl’s poetry by later
anthologists and lexicographers is extremely extensive.*

The poems come down to us in the commentary of al-SukkarT. His method in the poems
was to synthesize the transmissions of previous philologists, frequently attributing to them
variants and glosses of difficult words. Among the most prominent he mentions are al-Asma‘T
(d. c. 213/828), Abti ‘Ubayda (d. 209/824 or 5), Ibn al-A‘rabi (d. c. 231/846), al-Akhfash al-Awsat
(d. 210-221/825-835), and Abu ‘Amr al-Shaybani (d. 210/825) and his son.*” Almost all of the
prose accounts related to ayyam poems were transmitted by one ‘Abd Allah ibn Ibrahim al-
Jumahi, an otherwise unknown figure. His reports are of a different caliber than the
commentary, and in many cases, the relationship between poetic texts transmitted by the
philologists and his prose accounts is obscure or contradictory.

The oldest and most complete manuscript for the text is a 204-folio codex at Leiden
with al-Sukkar?’s commentary, dated to 576/1145; a later undated fragment containing the
same material as the second half of the Leiden manuscript is also found at Paris.” Johann
Kosegarten, with The Poems of the Huzailis, was the first to edit part of the Leiden manuscript in

1854.”! He died before completing the edition and translation. Rudolf Abicht translated the

7 See also Charles Lyall, “Four Poems by Ta’abbata Sharra, the Brigand-Poet,” Journal of the Royal Asiatic Society of
Great Britain and Ireland, 1918, 220-21.

* Farraj has assembled a very complete takhrij (list of citations): Ash‘ar, 1353-1520.

* For a complete list, see Ash‘ar, 10, 11 (mugaddimah). For a further consideration of the redaction history of the
text as it relates to the question of the authenticity of early Arabic poetry, see Nasir al-Din Asad, Masadir al-shi'r al-
jahilt wa-qimatuha I-tarikhiyyah, 2nd ed. (Cairo: Dar al-Ma‘arif, 1962), 561-70.

> Leiden Or. 549 and Paris Suppl. Ar. 1427 (=3286 in William McGuckin de Slane, Catalogue des manuscrits arabes
(Paris: Imprimerie nationale, 1883), 2:577); the former is described by M. J. De Goeje and M. Th. Houtsma in
Catalogus Codicum Arabicorum, 2nd ed. (Leiden: Brill, 1888-1907), 1:354-360 and by Carl Brockelmann, Geschichte der
Arabischen Litteratur: Erster Supplementband (Leiden: E.J. Brill, 1937), 42-43.

*! John Godfrey Lewis Kosegarten, ed., The Poems of the Huzailis (London: Oriental Translation Fund of Great Britain
and Ireland, 1854).
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texts of Kosegarten's edition into German in 1879.” This translation in particular is not
satisfactory, and the book itself is not easily available. Julius Wellhausen edited and translated
into German the remaining Leiden manuscripts as well as the Paris supplement, publishing
them in 1884.” The texts related to the Islamic conquests held historical interest for him.*

Abi Dhuayb’s diwan (collection) and the diwans of four additional Hudhali poets exist in
nineteenth-century manuscript copies, made by the renowned Mauritanian scholar
Muhammad Mahmtd al-Shingiti, of Medinan originals dated to 882/1477. Al-Shingiti’s
manuscripts are now in the Egyptian national library, the Dar al-Kutub in Cairo.” The texts of
the remaining Hudhall poets in these manuscripts, besides those of Abi Dhu’ayb, exist in an
uncertain recension other than that of al-Sukkarl. From these, the diwan of Abt Kabir al-
Hudhali was edited from a portion of the Cairo manuscripts, published and translated by
Fehim Bajraktarevié, a Bosnian student of Rudolf Geyer.>® Joseph Hell edited the remainder of
the Cairo manuscripts, publishing from them the diwdns of AbG Dhu’ayb, Sa‘idah ibn Ju'ayyah,
Abii Khirash, al-Mutanakhkhil and Usamah ibn al-Harith as the two-volume Die Neue Hudailiten-

Diwane between 1926-33. He also translated the poems into German.” The complete Cairo

*2 Rudolf Abicht, A$‘Gru-I-Hudalijjina: Die Lieder der Dichter vom Stamme Hudail (Namslau: O. Opitz, 1879).

33 Julius Wellhausen, “Lieder der Hudhailiten, Arabisch und Deutsch,” in Skizzen und Vorarbeiten, vol. 1 (Berlin:
Georg Reimer, 1884). Some emendations of his translations can be found in J. Barth, review of Letzter Theil der
Lieder der Hudhailiten, by Julius Wellhausen, ZDMG 39 (1885), 151-64. Wellhausen himself published improvements
to the translation: Julius Wellhausen, “Zu den Hudailitenliedern,” ZDMG 39 (1885): 104-7.

> Julius Wellhausen, “Carmina Hudsailitarum Ed Kosegarten Nr. 56 Und 75,” Zeitschrift Fiir Assyriologie Und
Verwandte Gebiete 26 (1912): 287-94. He did not translate the poetry of Mulayh ibn al-Hakam, which can be found
in Brdu, Hans Hermann, “Die Gedichte des Hudailiten Mulaih b. al-Hakam,” Zeitschrift fiir Semitistik 5 (1927): 69-94;
262-287. Brau’s translations are sometimes inaccurate.

%> Nos. 6 Adab-shin and 19 Adab-shin Dar al-Kutub; referred to as “Cairo” hereafter. Cf. Brockelmann, Geschichte, 42—
43, Hell describes the manuscripts carefully in Joseph Hell, Neue Hudailiten-Diwane (Hannover: H. Lafaire, 1926),
2:XiX-XXVi.

* Fehim Bajraktarevié, “La Lamiyya d’ Abl Kabir al-Hudali,” journal Asiatique 103 (1923): 59-115; Fehim
Bajraktarevié, “Le Diwan d’Abi Kabir al-Hudali,” Journal Asiatique 211 (1927): 5-100.

” For some suggested emendations of his translation, see Werner Caskel, “Der Abschluss der Carmina
Hudsailitarum,” Orientalistische Literaturzeitung 39 (January 1, 1936): 129-31; G. Jacob, “Du’aib, Ab{i: Der Diwan,
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manuscripts, including other already-published Hudhalt texts, where published in the late
1940s in an edition by Ahmad al-Zayn.*®

Hell also contributed an important essay on the relationship of the Hudhayl tribe to the
emergence of Islam.” He summarizes the poetry within the corpus, most of which has been
alluded to above, that relates to the historical circumstances of Islam’s advent. In general, like
Wellhausen, he is not suspicious enough of the correspondence between prose anecdotes
purporting to explain historical circumstances and the poetic texts themselves. However, in
addition to his invaluable chronology, he makes two related observations. Firstly, there is no
perceptible influence of Islamic beliefs on Hudhayl’s poets until a full generation had passed
after the new religion’s birth, that is, beginning around 650-75 CE.* Secondly, he surveys all
usages of God’s name in the Ash‘ar (including, for example, oaths, near-synonyms such as al-
Rahman, and the like), and comes to the conclusion that pre-Islamic poets make more frequent
reference to monotheistic/Islamic terms for the deity than mukhadram poets.” He speculates
that this generation, hostile as it was to Islam, began avoiding the use of terms previously
acceptable in henotheistic Arabia but now given positively and exclusively monotheistic
meanings.

The first and in many ways still the most significant contribution to the discussion of

the Hudhalis poetic texts’ interrelationship is Erich Braunlich’s 1937 study “Versuch einer

tibers. u. hrsg. von J. Hell (Book Review),” Orientalistische Literaturzeitung 30 (January 1, 1927): 282-84; Erich
Braunlich, “Abt Du’ayb-Studien,” Der Islam 18 (1929): 1-23.

%% Ahmad Al-Zayn, ed., Diwan al-Hudhaliyyin (Cairo: Matba‘at Dar al-Kutub al-Misriyyah, 1945).

> Hell, “Der Islam und die Hudailitendichtungen.”

©1bid., 88.

1 1bid., 88-93.
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literargeschichtlichen Betrachtungsweise altarabischer Poesien.”” This essay addresses
numerous vital points. Briunlich finds that Hudhali vocabulary is apparently not very
distinctive from other Hijazi or even eastern tribes;*” he cautions against simply mining poetic
texts for descriptions of material culture, since generic and literary conventions need to be
evaluated;* building on Hell, he offers a nuanced reading of shifts in structure and tone with
the advent of Islam;” he offers a similarly nuanced reading of the question of the authenticity
of Arabic poetry;* he argues for the short, monothematic git'ah as a unit of analysis, rejecting
the notion of a normative gasidah,” and finally, he elaborates a distinction between the poetics
produced within the sphere of courtly patronage, and those produced within the system of
tribal allegiance.” The main focus of the article, however, is on the relationship of the poet and
his transmitter (rawin/al-rawi), specifically that of Sa‘idah ibn Ju'ayyah to his rawt, AbG Dhu’ayb.
Braunlich conclusively demonstrates the dependence of Abii Dhu'ayb's handling of imagery,
his ethical voice, poetical structure and vocabulary on Sa‘idah, and illustrates as well the
metrical divergence of the Hudhalis from the rest of the Arabic poetic canon.

Another very important, if somewhat indirect, contribution to the study of Hudhayl’s
poetry as a tribal corpus comes in the form of Thomas Bauer’s discussion of their depiction of
the hunted onager in his 1992 book on that subject, Altarabische Dichtkunst.”” The central

contention of his book is that early Arabic poetry was a conscious aesthetic project, and he

% Erich Brdunlich, “Versuch einer literargeschichtlichen Betrachtungsweise altarabischer Poesien,” Der Islam 24
(1937): 201-69.

© 1bid., 203-4.

*1bid., 205.

1bid., 206.

% Ibid., 211. This subject is also addressed in his important essay, Erich Briunlich, “Zur Frage der Echtheit der
altarabischen Poesie,” Orientalistische Literaturzeitung 29 (1926): 825-33.

¢ Briunlich, “Versuch,” 214.

% 1bid., 220.

® Thomas Bauer, Altarabische Dichtkunst: Eine Untersuchung ihrer Struktur und Entwicklung am Beispiel der
Onagerepisode., 2 vols. (Wiesbaden: Harrassowitz, 1992).
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feels from this standpoint that the Hudhali poets were somewhat lacking, citing with approval
Georg Jacob’s statement that with “some exceptions aside, they don’t stand ‘at the height of
poetic art (Dichtkunst).”””® He consequently treats Hudhayl’s poetics rather negatively, as
exceptions to the norm of classical Arabic poetry, yet despite the exclusive focus of his study
on the onager section, he provides extensive examples of Hudhayl’s unique stylistics: they are
the only poets who exclusively describe the hunter successfully killing onagers;”* they are the
only poets who do not introduce onagers in order to exemplify the speed of their camels;”
their onager episodes are metrically distinctive;” they describe spring pastures differently,”
they describe hunters differently,” and so on.

Another comprehensive study of a specific motif not directly related to Hudhayl, but
dealing with the tribe, is Ali Ahmad Hussein’s 2009 survey of lightning scenes in early Arabic
poetry contains some observations on Hudhayl, arguing that lightning often serves to express
a speaker’s longing for a distant beloved.” This is not a very difficult point to prove, and
although he notes that many of the texts in which this is clearly the case are Hudhali, other
than speculating that the climate is different in the Hijaz, a point already made by Braunlich,
he offers little explanatory framework for understanding Hudhay!’s distinctiveness.” Hussein’s
study nevertheless is very useful for systematically collecting examples of one motif found

throughout early Arabic poetry.

" Ibid., 1:230.

' 1bid., 1:41

2 1bid., 1:68, 74.

7 1bid., 1:66.

" Ibid., 1:99.

> Ibid., 1:137.

76 Ali Ahmad Hussein, The Lightning-Scene in Ancient Arabic Poetry: Function, Narration and Idiosyncrasy in Pre-Islamic
and Early Islamic Poetry (Wiesbaden: Harrassowitz, 2009).

7 1bid., 37-39, 179-80.
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A handful of contributions have been made dealing with individual Hudhali poets. The
most important is Renate Jacobi’s 1984 article, “Die Anfinge der arabischen Gazalpoesie,”
which deals with Abti Dhu’ayb in particular.”” Her prime concern is chronological or literary-
historical, and she reads Abti Dhu’ayb as indicative of a stylistic shift taking place during the
generation of the mukhadrams.” As Gustave von Grunebaum and Joseph Hell had already
noted,” elements Abli Dhu’ayb’s lengthy nasibs anticipate ‘Umar ibn AbT Rabiah’s (d. 93/712)
ghazal, that is, poetry specifically devoted to amorous concerns. As far as the ideological
worldview of the mukhadrams is concerned, she is correct that an orientation towards the
future characteristic of elegy (in phrases utilizing ma al-zarfiyyah in particular, “so long as ...”)
as well as the speakers expressions of self-doubt about leaving the beloved indicate
unprecedented attitudes.”” However, two of the trends that she sees as characteristic of
mukhadram poetry, the increasing use of narrative and the shift from simile (Vergleich) to
metaphors expressive of emotional states (Gleichnis) are only true for Hudhali poetry in a
fairly general way.” In general, she fails to consider the possibility that the worldview
expressed in the poems, which is certainly distinctive, reflects a regional rather than a
chronological sensibility. Much the same can be said of Kirill Dmitriev 2008 in his study of the
Umayyad Hudhall poet Abii Sakhr, which tracks the contribution of that poet to the

development of ghazal in the Umayyad period.”

78 Renate Jacobi, “Die Anfange der arabischen Gazalpoesie: Abl Du’aib al-Hudali,” Der Islam 61 (1984): 218-50.
1bid., 218-19.

% Grunebaum, “Abl Dhuwayb,” EI% Hell, Neue Hudailiten-Diwane, 1:3.

¥ Jacobi, “Anfinge,” 225, 240.

8 1bid., 220.

% Kirill Dmitriev, Das poetische Werk des Abii Sahr al-Hudali: eine literaturanthropologische Studie (Wiesbaden:
Harrassowitz, 2008).
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Giovanni Canova and Akiki Motoyoshi Sumi have written on one of the distinctive
features of Hudhayl’s poetry, their description of honey collection.* Sumi’s essay is in
particular is of limited value as it fails to make use of almost any use of the antecedent German
scholarship on Hudhayl. Bernhard Lewin has also assembled a helpful lexicon of Hudhayl’s
vocabulary, although it duplicates to a certain extent the indexes in Farraj’s edition of the
Ash‘ar.”

With regards to Arabic secondary literature, quite a few studies have been carried out
either on the Ash‘ar as a whole, or on individual poets within it. Most suffer from a certain
formulaic organization and impressionistic methodology. They also fail almost universally to
cite almost any Western sources, or even to refer to previous Arabic-language studies except
cursorily. Some valuable syntheses of relevant information have been made, however. Any
consideration of the medieval afterlife of the Ash‘ar should begin with IsmaTl al-Natshah,** who
has assembled views expressed on the Hudhalis by literary critics ranging from al-Asma to al-
Ma‘arri. ‘Abd Allah ibn Sa‘af al-Lihyani, whom I have drawn on above, has synthesized the
ayyam information for the tribe, collected the disparate akhbar (lore) scattered throughout
literary anthologies, chronicles, hadith-texts and the like, particularly pertaining to the
Umayyad period, and collated the place-names of their diyar (territory) with those mentioned
in medieval Muslim geographical sources. A comprehensive and enlightening study of another

obscure (poetically speaking) tribe, the Kalb, by Muhammad Baytar, should certainly be

% Giovanni Canova, “‘Cacciatori die Miele”: dalla poesia Hudaylita alle pratiche tradizionali nel Dhofar (Oman),”
Quaderni di Studi Arabi 20-21 (2003 2002): 185-206; Akiko Motoyoshi Sumi, “Remedy and Resolution: Bees and
Honey-Collecting in Two Hudhali Odes,” Middle Eastern Literatures 6, no. 2 (July 1, 2003): 131-57. I cannot read
Italian, so I have no comment on Canova’s article.

% Bernhard Lewin, A Vocabulary of the Hudailian Poems (Goteborg: Kungl. vetenskaps- och vitterhets-samhillet,
1978).

% IsmaTl Al-Natshah, Ash‘ar Hudhayl: wa-atharuhd fi muhit al-adab al-‘Arabi (Amman/ Beirut: Dar al-Bashir/
Mu’assasat al-Risalah, 2001), 2:281-350.
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considered in any further analyses of pre-Islamic tribal Arabian culture.” In the same vein, al-
Mu'nT’s study of Tamim has a helpful introduction,* as does Salah Kazzarah’s dissertation on
the same tribe.” This is not an exclusive list, as recently, several Arab scholars have
undertaken the compilation and analysis of poetry from individual early Arabic tribes, drawing
on extant but scattered citations in medieval literary anthologies, geographical dictionaries,

lexicons, and so forth.”

4. Assessment

As is evident from the above literature review, any consideration of Hudhayl is largely
absent from Anglo-American studies. For example, neither of the two most important recent
studies on pre-Islamic poetry (they are neither many nor frequent), James Montgomery’s The
Vagaries of the Qasidah,” nor Suzanne Stetkevych’s The Mute Immortals Speak,” give any close
attention to Hudhali poets, and this despite the fact that at 4,600 lines, the Ash‘ar offers a
corpus of comparable size to any other early Arabic poetic anthologies or diwans. This is
partially due to the fact that most of the best scholarship on Hudhayl is in German, research in
which language American researchers in particular perversely and almost systematically

ignore. Ewald Wagner’s survey on early Arabic literature, Grundziige der klassischen arabischen

¥ Muhammad Shafiq Baytar, Diwan shu'ard’ Banf Kalb ibn Wabrah: akhbaruhum wa-ash‘aruhum ft l-Jahiliyah wa-al-
Islam, 2 vols. (Beirut: Dar Sadir, 2002).

% ‘Abd al-Hamid al-Mu'ini, ed., Shir Bani Tamim fi I-‘Asr al-Jahili ([Al-Qasim, Saudi Arabia]: Manshiirat al-Nadf al-
Qasim al-Adabi, 1982).

% Salah Kazzarah, “Die Dichtung der Tamim in vorislamischer Zeit: ein Beitrag zur Kenntnis der altarabischen
Poesie” (Dissertation, Friedrich-Alexander-Universitdt Erlangen-Niirnberg, 1982).

* Baytar provides a good place to start on such studies, with his list in Muhammad Shafiq Baytar, Diwan shu‘ara’
Bani Kalb ibn Wabrah: al-Dirdsah (Beirut: Dar Sadir, 2002), 5 ff.

°! James E. Montgomery, The Vagaries of the Qasidah: The Tradition and Practice of Early Arabic Poetry ([Cambridge]:
E.J.W. Gibb Memorial Trust, 1997).

% Suzanne Pinckney Stetkevych, The Mute Immortals Speak: Pre-Islamic Poetry and the Poetics of Ritual (Ithaca: Cornell
University Press, 1993).
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Dichtung,” which offers by far the best introduction available to the subject, and on which I
have drawn extensively in this study, is replete with citations of Hudhayl’s Ash‘ar.

The insurmountable difficulty of the German language is not at all the whole story,
however. Modern studies of Arabic literature are still heirs to a medieval prejudice. The
medieval philologists who transmitted to us almost all that we have of early Arabic poetry
admittedly preferred the poetry of Najd, the central plateau of the Arabian peninsula, to that
of the Hijaz, the mountainous west coast where Hudhayl lived and where, ironically, Islam
emerged. The obvious explanation for this is that there were different poetic cultures in these
two regions, one of which (the Najdi) was more prestigious than the other. This resulted not
only in well-known anthologies like the Mufaddaliyyat containing far more poetry from Najd1
tribes than Hijazi, but also in the disappearance of whole swathes of Hijazi tribal poetry. Of the
26 tribal anthologies initially assembled by al-Sukkari, nine were Hijazi,”* and none now
survive except Hudhayl’s, through some kind of good fortune. The perseverance of this
medieval prejudice is most evident in a study like Renate Jacobi’s invaluable 1971 work, Studien
zur Poetik der altarabischen Qaside,” certainly the most important work on the prestige genre of
classical Arabic poetry, the qasidah (poly-thematic ode). She takes as her corpus Wilhelm
Ahlwardt’s Six Divans,” a nineteenth-century edition of the Spanish philologist Yasuf ibn

Sulayman al-A‘lam al-Shantamari’s (d. 476/1083) collection of six pre-Islamic poets. Aside from

» Ewald Wagner, Grundziige der klassischen arabischen Dichtung: Die altarabische Dichtung, vol. 1, 2 vols. (Darmstadt:
Wissenschaftliche Buchgesellschaft, 1987).

* Abi I-Faraj Muhammad ibn Ishdq Ibn Nadim, Kitab Al-Fihrist, ed. Ridd Tajaddud, vol. 2 (Tehran: Maktabat al-
Asadi wa-Maktabat al-Ja‘farT al-Tabrizi, 1971), 180. See also Fuat Sezgin, Geschichte des arabischen Schrifttums: Poesie.
Bis ca. 430 H., vol. 2 (Leiden: E. J. Brill, 1975), 180.

* Renate Jacobi, Studien zur Poetik der altarabischen Qaside, Veréffentlichungen der Orientalischen Kommission
(Wiesbaden: F. Steiner, 1971).

* Wilhelm Ahlwardt, The Divans of the Six Ancient Arabic Poets Ennabiga, ‘Antara, Tharafa, Zuhair, ‘Algama and
Imruulgais. (London: Triibner, 1870).
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the question of how exactly al-Alam, in eleventh-century Spain, chose, redacted, edited and
glossed the six poets he did, which merits a dissertation on its own, all six poet are Najd.
However, the medieval prejudice in favor of Najdi poets also leads to a number of
problematic generalizations even on the part of modern scholars who define their own
corpuses. Many of the generalizations also result from a well-meaning intention to refute some
purported Orientalist prejudices about pre-Islamic poetry being too conventional,” or barbaric
and nomadic,” or atomistic.” I have already mentioned the strange way in which, in Bauer’s
study, the aesthetically inferior Hudhayl becomes an exception to every other (Najdi) poet’s
method of onager description. James Montgomery has gone so far as to deny that early Arabic
poetry is in any sense oral or nomadic, calling it rather “pseudo-oral,” composed not by
Bedouin but by an “intellectual (bedouinising) elite connected with centers of political power
and cultural influence in the Arabian Peninsula.”'® This may be true of some of the Najdi poets
closely connected to the sub-Sasanian Iranian polities of the Tigris-Euphrates valley in the late
sixth and early seventh centuries, but it is insufficient for explaining any quantity of Hudhayl’s
immense corpus, much of it concerned with (to us, perhaps, petty) arguments over bloodwite,
pasture disputes, and descriptions of desert flora and fauna, i.e., exactly what we would expect
from nomadic poets. There is nothing disparaging in acknowledging that these were their
concerns, and an analysis based on regional cultural variation, without polemic, accounts

much better for the texts before us.

7 Bauer, Altarabische Dichtkunst, 1:246 ff.

% Montgomery, The Vagaries of the Qasidah, 1-9. See also James Montgomery, “The Empty Hijaz,” in Arabic Theology,
Arabic Philosophy: From the Many to the One: Essays in Celebration of Richard M. Frank, ed. Richard M. Frank and James E.
Montgomery (Dudley, MA: Peeters, 2006).

* Stetkevych, The Mute Immortals Speak, 5.

1% Montgomery, The Vagaries of the Qasidah, 258.
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Suzanne Stetkvych, via anthropological theories of ritual, has found a means to read
early Arabic poems as aesthetic unities. There are a number of points that could be made about
this enterprise, but with regard to the present study, the most relevant is that she relies
heavily on a medieval Arabic tripartite model of the gasidah, wherein the poet begins with an
amatory prelude (the nasib), often consisting of a display of emotion over the beloved’s former
campsite, before tearing himself away (the rahil, or “journey”), and describing his camel-mare,
before arriving at some goal (gharad), boasting about his tribe, or praising a patron, or
insulting an enemy. Stetkevych reads this structure as a rite of passage, whereby the speaker
begins in a state of individuated emasculation (in the nasib), before traversing a liminal state
(the rahil), and becoming re-aggregated into the social polity in the gharad."” In many ways,
this is a compelling argument for interpreting the tripartite gasidah. The problem, however, is

102

that only a small minority of pre-Islamic poems are tripartite,'” and there is a strong case to be

made that this gasidah genre only became normative during the Umayyad period and
subsequently influenced the transmission and redaction of pre-Islamic texts.'”

In all of the secondary literature surveyed here, it is possible to dramatically expand
the corpus on which analysis is based by including Hudhayl. This in turn allows for a more

comprehensive view of how pre-Islamic Arabian poetic culture was produced within networks

of competing, regional tribalisms.

19 Stetkevych, The Mute Immortals Speak, 3-54. For an argument against taking Labid’s Mu'allagah as normative, see
Bauer, Altarabische Dichtkunst, 2:86-96.

192 Statistics can be found in Jacobi, Studien, 12-13.

1% Renate Jacobi, “The Camel-Section of the Panegyrical Ode,” Journal of Arabic Literature 13 (January 1, 1982): 1-22.
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5. Framework of the Dissertation

The first chapter consists of two parts, a broad overview of tribalism in Late Antiquity
based on non-Arabic sources, and a consideration of the medieval Arabic interpretation of this
tribal heritage. The non-Arabic inscriptional and textual sources related to tribalism in Arabia
between the fourth and sixth centuries CE are comprehensively explored. The chapter then
narrates the emergence of poetry in the Arabian peninsula, which took place in Najd and in
northeast Arabian in particular in the late fifth and early sixth centuries, as a result of
interaction between Sasanian Iranian client tribes and other Arab tribes of the interior. Arab
tribes played a role in the increasingly violent conflicts between Byzantium and Sasanian Iran
over the course of the sixth century, thus creating the conditions for the warrior elite that we
know through pre-Islamic Najdi poetry. Finally, however, classical Arabic poetry spread to the
Hijaz in western Arabia in the late sixth and early seventh century, adapting to different
cultural conditions there. This cultural bifurcation is reflected in medieval philologists and
anthologists privileging of Najdi poetry.

The second chapter continues the exploration of Najdi and Hijazi cultures by using
poetry to develop anthropological models of the semi-nomadic warrior elites that dominated
the Arabian peninsula and produced pre-Islamic poetry. Rather than stark dichotomies of
state/nomadism or sedentary/pastoral, I attempt to locate poetic production on a spectrum of
practices. The Najdi elite, with its material connections to Byzantine Rome and Sasanian Iran,
enjoyed an elevated status that it cultivated through its poetic representations of
equestrianism: horsemanship, hunting, armor and weaponry. This material culture

encouraged depictions of hierarchical differentiation in Najdi poetics. Lacking such resources,
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the Hijazi tribes, and Hudhayl in particular, developed an egalitarian poetics of anti-
equestrianism. They boasted of their running abilities, described hunting without horses, and
even constructed a distinctive corporeal ideology of emaciated male bodies, lean from their
martial and self-consciously (and apparently, really) nomadic lifestyle.

The third chapter deals with tribal geography. It draws extensively on modern
ethnographies in order to construct a phenomenological model of tribal geography. According
to this model, the social and ecological practices of a tribe such as Hudhayl actively create
their spatial sense of the world in which they live. Their poetry reveals a tribe with almost no
interest in Najd, or any region beyond, such as Persia, except occasionally as an area in which
hostile tribes dwelt. On the other hand, their Hijazi economic world stretches from Syria to
Yemen, an area in which the exchange of wine, weapons, slaves and other commodities is
described. This economic spine is reinforced by a climatic regime, and Hudhayl depict
thunderstorms and tribal migration within the Hijaz’s strip of mountains and coastal plains in
a manner quite distinct from their Najdi poetic competitors.

The fourth and final chapter offers what Roland Barthe’s calls a “starred text,” rather
than a close reading, of Abii Dhu’ayb’s elegy for his sons, the first and most important poem of
the Ash‘ar on a number of counts. By exploring the dense network of intertextual citations,
allusions and formulae through which Abii Dhu’ayb constructs his poem, we see that rather
than a unified aesthetic project or an expression of ritual experience, his text reveals a
stylistics rooted in tribal traditions, regionalism and the Hijazi ideology of anti-equestrianism.
He also draws on (or appropriates, or dialogues with?) the work of a female poet, Su‘dé bint al-

Shamardal of Juhaynah, a tribe that neighbored Hudhayl, indicating the priority of tribal and
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regional affiliation over even gender boundaries, and calling into question the assumption of

gendered spheres of poetic production assumed by many critics.

6. A Note on Authenticity

Any discussion of early Arabic poetry necessarily must confront the question of its
authenticity. If we take Hudhayl’s transmission as an example, it is perfectly obvious that not
much transmission goes back earlier than al-Asma‘l, who died in ca. 213/828. Even if we
presume that where he mentions his sources, they are older, we are looking at oral poetry that
was in circulation at the end of the Umayyad period, at least a hundred years after its
composition. What if it is all made up? Despite their reputation, even this belief was not held
by David Samuel Margoliouth and his protégé Taha Hussayn, who nevertheless exemplified the
skeptical case against pre-Islamic poetry in his seminal FT I-shir al-jahill (On pre-Islamic
poetry).'

A more generous attitude towards authenticity is taken by Brédunlich in his much less
oft-cited response to Husayn and Margoliouth."” I refer the interested reader to Ewald
Wagner’s comprehensive summary and evaluation their positions and of the subsequent
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pendulum swings.'" A similar and equally illuminating summary of the parallel issue in the

study of the Quran can be found Angelika Neuwirth and Nicolai Sinai’s introduction to her

1% D. S. Margoliouth, “The Origins of Arabic Poetry,” Journal of the Royal Asiatic Society of Great Britain and Ireland,
1925. Taha Husayn, Fi l-shi'r al-jahili (al-Qahirah: Matba'at Dar al-Kutub al-Misriyyah, 1926). This was revised and
republished as Taha Husayn, Fil-adab al-jahili, 3rd ed. (Cairo: Matba'at Farig Muhammad ‘Abd al-Rahman
Muhammad, 1933).

1% Erich Braunlich, “Zur Frage der Echtheit der altarabischen Poesie,” Orientalistische Literaturzeitung 29 (1926):
825-33.

1% Wagner, Grundziige, 1987, 1:12-29.
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recent edited volume, The Qur’an in Context.'”” 1 am very much in sympathy with their project of
situating early Arabic culture within the culture of Late Antiquity.

Two larger theoretical points need to be borne in mind regarding any discussion of
early Arabic poetry’s authenticity. Firstly, our notion that written texts are more authoritative
than oral texts was not held by early Arabs, who systematically prized memorization and oral
transmission.'” Secondly, much of the case against early Arabic poetry comes from the mouths
of early Arab philologists, who often held fairly antagonistic views of each other. Their
evaluations of each other’s accuracy, then, is not always accurate and may even be
slanderous.'” This is setting aside the obvious fact that since these early scholars also
themselves distinguished between authentic and forged poetry, often without reference to
each other, we would do well to bear their critical judgments in mind."°

These methodological considerations—that early Arabic culture was self-consciously
oral, that it was preserved by urban Iraqi philologists, and that attention to inscriptional and
non-Arabic evidence from the neighboring cultures of Late Antiquity illuminates the Arabic
Islamic-era sources—all inform this study. It goes without saying that any given poem’s
authenticity must be adjudged based on manuscript evidence and whatever is recorded of its
recension, but neither of these are likely to leave us feeling very certain. On this point, it is
worth noting that the Cairo manuscripts of the Ash‘ar contain by far the most poetry related to

the emergence of Islam, and are also in the worst state of all the manuscripts; they are late and

197 Angelika Neuwirth, Nicolai Sinai, and Michael Marx, eds., The Qur’an in Context: Historical and Literary
Investigations into the Qur’anic Milieu (Leiden: Brill, 2010), 1-21.

1% Two recent works by Gregor Schoeler elucidate this point: Gregor Schoeler, The Oral and the Written in Early Islam
(London: Routledge, 2006); Gregor Schoeler, The Genesis of Literature in Islam: From the Aural to the Read, rev. ed.
(Edinburgh: Edinburgh University Press, 2009).

1 Rina Drory, “The Abbasid Construction of the Jahiliyya: Cultural Authority in the Making,” Studia Islamica, no.
83 (1996): 33-49. Some of her points repeat those made earlier by Braunlich.

1% See Ibn Sallam’s discussion of pre-Islamic Meccan poetry, for example, discussed in chapter 1.
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the pedigree of the commentary and recension is extremely unclear. One reading this suggests
is that poetry authentically hostile to Islam was intentionally not transmitted.

In general I do not deal in particular with questions of manuscript transmission or
recension in so far as they relate to authenticity. In a larger sense, however, this entire
dissertation, as a portrait of Hudhayl’s social, cultural and ecological world, is an argument for
the vast majority of the Ash‘ar’s authenticity (as authentic, orally transmitted poetry first
recorded at a later date). At least, it depicts a world—visible with no small amount of
reconstruction—rather like what we might expect to find nomadic tribespeople experiencing
in the period 550-650. Nomadic life is not idealized, as in ‘Udhri love poetry, the origins of
which are so difficult to ascertain, nor does the poetry relate very directly to narratives of
Islamic origins, or to controversial personalities in Islamic history. Much of the poetry’s
obscurity, in fact, borders on incoherence. The vocabulary is difficult, and the generic
conventions differ from more famous and canonical sets of poems. It is exactly not what we
want to find in our sources, and for that very reason, I find it compelling. Hopefully this study

confirms this impression for the reader.

7. A Note on Romanization/Transliteration

I have used the New York University Library of Arabic Literature (LAL) system for
transliteration (or, more accurately, Romanization). LAL is a modification of the International
Journal of Middle Eastern Studies system and the specifications are available online."' T chose it
purely for the practical advantages it offers in transliterating classical Arabic literary language.

The main features are: LAL uses the “h” to transliterate the ta’ marbiitah in the non-construct

" http://www.libraryofarabicliterature.org/assets/HANDBOOK-10.15.15.pdf
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state, while “t” is used in the construct state. Apostrophes are not used to represent alif al-wasl.
“Bint” and “ibn” are spelled out. “Al-” is used even with sun letters. Fuller vocalization is
sometimes given for poetry, where necessary. I have retained one feature of the American
Library Association-Library of Congress system, the use of an acute accent (&) on an “a” for the
alif magstrah. It may be obvious to an Arabist that ‘ald is written with an alif magstrah, but there
is no way to know that a place name such as Shara is thus written without using something
other than a macron for the long “a” sound, (i.e., Shard) even if the pronunciation of the alif
and the alif magsirah is identical.

Bracketed numbers before a poetic text indicate that the Arabic is given under the

corresponding number in Appendix B.

33



Chapter 1: Tribalism and the Development of Arabic Poetry in Late Antiquity

1.1. Introduction: Tribalism and Arabic Literary History

In 1942, Gustave von Grunebaum lamented “the backwardness of the study of Arabic
poetry, when compared with the achievements of research in other fields of literature.”* He
seems to have been discouraged by the lack of a source-critical attitude in dealing with the
texts used to create a narrative of pre-Islamic Arabic literary history. Several scholars have
followed in his footsteps in attempting to construct a consistent narrative of pre- and early-
Islamic literature including Renate Jacobi on the development of the tripartite gasidah,’
Thomas Bauer on the function of one gasidah motif, the onager scene,’ and Gregor Schoeler (in
his earlier work) on the representation of nature.* Although diachronic, all of their work has
tended to be highly textual rather than historical or social. They find patterns of structural
and artistic development, from simpler to more complex, and trace out networks of
borrowings, allusions and citations between pre-Islamic poets.

At the same time, several scholars have brought the indisputably oral quality of early
Arabic literature to the fore, and Gregor Schoeler has recently done much to shift the question
of authenticity with the critical observation that early Islamic culture valued oral transmission
as more reliable than written transmission, leading early scholars to obfuscate their increasing

use of writing over time.” Walter Ong’s theoretical work has also been influential in more

! Gustave von Grunebaum, “Pre-Islamic Poetry,” Moslem World. 32 (April 1942): 147.

? Jacobi, Studien; Jacobi, “Anfinge”; Jacobi, “The Camel-Section of the Panegyrical Ode.”

® Bauer, Altarabische Dichtkunst.

* Gregor Schoeler, Arabische Naturdichtung: die Zahriyat, RabTiyat und Raudiydt von ihren Anfingen bis as-Sanaubari:
eine gattungs-, motiv- und stilgeschichtliche Untersuchung (Beirut: in Kommission bei Franz Steiner Verlag,
Wiesbaden, 1974).

> Schoeler, The Oral and the Written in Early Islam; Schoeler, The Genesis of Literature in Islam.
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clearly describing the features of oral artistic production.® In her ongoing work on the genre of
khutba (oration), Tahera Qutbuddin has demonstrated not only that early Islamic oration is
characterized by the features Ong discusses, but shown how oral texts embody the “lived
world,” an oral world, of early Islamic culture.’

Other scholars have endorsed Michael Zwettler’s theory of oral formulaic composition
modelled on Milman Parry and Albert Lord’s work.® According to Zwettler, texts preserved
from Arabic poetry were the result of formulaic improvisation, a notion heavily critiqued by
Schoeler.” Suzanne Stetkevych has stated that, following theories of orality, traditional
questions of authenticity are “obsolete,” emphasizing instead that a “mythic, folkloric, and
archetypical” logic underpins texts attributed to poets.” Meanwhile, James Montgomery has
reminded us how difficult it is to pin down what exactly is attributed to any given poet in his
analyses of several pre-Islamic texts in which he carefully analyzes the multitude of versions
and recensions, with their variants, in which most canonical Arabic poems and other literary
works have come down to us."

The influence of all these approaches will be evident throughout this study. Beyond
synthesizing previous insights, this chapter seeks to narrate a cogent pre-Islamic literary
history, despite the numerous lacunae in our sources. The goal is to situate the early poetry of

the Hudhayl tribe in the Hijaz, western Arabia, in the period between roughly 550 and 650 CE.

® Walter J. Ong, Orality and Literacy: The Technologizing of the Word, New Accents (London: Routledge, 1991).

7 Cf. for example, “The Sermons of ‘Ali ibn Abi Talib: At the Confluence of the Core Islamic Teachings of the Qur'an
and the Oral, Nature-Based Cultural Ethos of Seventh Century Arabia," Anuario de Estudios Medievales 42, no. 1
(2012): 201-228.

¥ Michael Zwettler, The Oral Tradition of Classical Arabic Poetry: Its Character and Implications (Columbus: Ohio State
University Press, 1978).

° Gregor Schoeler, “Die Anwendung der oral Poetry-Theorie auf die arabische Literatur,” Der Islam 58, no. 2 (1981):
205-36.

19 Stetkevych, The Mute Immortals Speak, 122, 124.

' Montgomery, The Vagaries of the Qasidah.
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Most optimistically, their poetry was transmitted orally until sometime in the eight century
CE/second century AH, when we know the authorities cited in the Ash‘ar’'s commentary lived,
and we will not be able to say much more about its production or authenticity than that.
However, I firmly believe that a horizon of pre-Islamic social history can be much more firmly
drawn than it usually is, and that any reading of any individual Arabic poem will be thoroughly
enriched thereby. Laying out a tribal and chronological map by which pre-Islamic poetry
spread will have, at the very least, a heuristic value. By thematizing tribal political affiliations
with imperial powers, imagery of tribal rule, and the lived geographies of particular tribes, we
will be able to make more informed assumptions about poetry’s audience, social function, and
perhaps ritual function, if any.

Since the most essential task, as I see it, is a compelling chronology pre-Islamic poetry’s
development within a tribal matrix, I first offer a comprehensive examination of what non-
Arabic sources can tell us about tribalism in the three centuries or so preceding Islam. This
may seem gratuitous, but everything I have included relates to an aspect of the narrative of
poetry’s development in tribal Arabia, either later in this chapter or later in the study. The
field of Arabic literature has not seen a consistent approach towards tribalism. Most recently,
Suzanne Stetkevych has made extensive use of anthropological theory at a highly abstract
level,” while the illuminating earlier work of Werner Caskel roots his notions of tribalism in

inscriptional evidence and genealogical texts.” A further methodological problem lies at the

2 In particular, her use of the tripartite model of the gasida is a-historical for scholars who see this as a later
development, such as Ewald Wager: Wagner, Grundziige, 1987, 1:159.

" Caskel’s work, which is central for understanding pre-Islamic tribalism, does not deal closely with poetry.
“Aijam al-‘Arab: Studien zur altarabischen Epik,” Islamica 3 (1931) deals with prosimetric tribal lore (ayydam)
accounts and his invaluable introduction to his edition Ibn al-KalbT's Jamharat al-Nasab is vital for understanding
genealogical texts (nasab): Caskel, Gamharat an-nasab. Cf. also Wener Caskel, “Der arabische Stamm vor dem Islam
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border of literary studies and early Islamic History. While no historian of Islam or pre-Islamic
Arabia has entirely ignored the phenomenon of tribalism, nor has any scholar of pre- and
early-Islamic literary history, but research dealing with tribalism has tended to move in two
relatively independent tracks.

In terms of literary history, scholars have tended to follow the narrative laid down by
von Grunebaum in a series of essays from the 1940s onwards." His analysis does not explicitly
thematize tribalism, but his conclusions tell us much about the subject. In a crucial break from
earlier orientalists, von Grunebaum bases his narrative on internal stylistic patterns, not on
the unreliable anecdotes transmitted in such medieval Arabic literary anthologies as the tenth
century CE Kitab al-Aghani.” In his account, the earliest stratum of pre-Islamic poetry emerges
in the Qays ibn Thalabah clan of Bakr ibn W2l in the late fifth or early sixth centuries CE.*
Among these could be counted al-Muraqqish al-Akbar, al-Muraqqish al-Asghar, and ‘Amr ibn
Qamra.” Bakr dwelt, for the most part, in the north-eastern region of the peninsula,
interacting extensively with the Arab vassals of the Sasananian Persians, the Nasrids (a.k.a. the
Lakhmids) of Hirah." In the early sixth century, von Grunebaum identifies three other stylistic

groups, all of whom, like Qays ibn Tha'labah, stood at the intersection of nomadic tribal politics

und seine gesellschaftliche und juristische Origisation,” Convegno internazionale sul tema ‘Dalla tribu allo stato,’
Accademia dei Lincei 359 (1962): 139-151.

" The most important is “Zur Chronologie der fritharabischen Dichtung,” Orientalia 8 (1939), which is
recapitulated with significantly less detail in “Pre-Islamic Poetry.” His general historical observations, drawing on
literary sources, are in “The Nature of Arab Unity before Islam,” Arabica 10, no. 1 (January 1963).

5 “Chronologie,” 338, 339. Erich Brdunlich’s earlier essay, “Versuch einer literargeschichtlichen
Betrachtungsweise altarabischer Poesien,” anticipates von Grunebaum in analyzing the relationship between
Sa‘idah ibn Juayyah al-Hudhali and his rawiyah (transmitter), AbQ Dhu’ayb al-Hudhali.

16 1bid., 342.

7 1bid., 343.

'8 Al-Hirah is increasingly the subject of a large degree of scholarly attention. The most recent, by Isabel Toral-
Niehoff, is Al-Hira: Eine arabische Kulturmetropole im spdtantiken Kontext, (Ledien: Brill, 2014), which has relatively
little to add regarding poetry. Kirill Dmitriev, however, is currently working on the poetic Arabic culture of al-
Hirah, attempting, like Toral-Niehoff, to situate this culture within late antiquity.
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on the one hand and sedentary imperial politics on the other. The first and second schools,
those of ‘Abid ibn al-Abras al-Asadi and ‘Alqgamah of Tamim, were connected to the third, Imru’
al-Qays of Kindah in both their biographical material, but also on stylistic grounds.” The tribe
of Kindah, as a vassal of the Yemen-based kingdom of Himyar, was the foremost power of
south-central Arabia during the first half of the sixth century,” and the Arabic literary
tradition considers Imru’ al-Qays as the innovator of a number of generic conventions within
Arabic poetry.”

The school of Qays ibn Tha'labah continued almost into the time of Islam in the guise of
the famous al-A‘'shd,” while the influence of Imru’ al-Qays pervaded the peninsula wherever
Arabic poetry was produced.” Aside from two other poets that von Grunebaum regard as
idiosyncratic talents exerting little stylistic influence on posterity, al-Mutalammis and Tufayl
al-Ghanawi, the only other significant Arabic poetic school is that beginning with Aws ibn
Hajar of Tamim, and continuing through Zuhayr ibn Abi Sulma, associated with Ghatafan, and
continuing with his son Ka'b ibn Zuhayr, who converted to Islam and wrote a famous gasidah
for the Prophet Muhammad. This circle then, would have been active in the central plateau of
Najd, home of Tamim, and in the north-western region of the peninsula.

Absent from this account is any attention to tribes of the Hijaz, the mountainous

western strip of the Arabian peninsula, although von Grunebaum perhaps considered his work

¥ For a summary of Imru’ al-Qays’s “obscure and semi-legendary” biography, with a bibliography of Arabic
sources, see S. Boustany, “Imru’ al-Kays b. Hudjr,” EI2.

0 C.f. Irfan Shahid, “Kinda,” EI% Shahid has been criticized for exaggerating the role of pre-Islamic Arabs in the
political world of the late antiquity, for which see Whittow, “Rome and the Jafnids: Writing the History of a Sixth-
Century Tribal Dynasty” in The Roman and Byzantine Near East. See also his introductory chapter Mark Whittow,
“Rethinking the Jafnids: New Approaches to Rome’s Arab Allies,” in Les Jafnides: des rois arabes au service de Byzance,
ed. Denis Genequand and Christian Julien Robin (Paris: Editions De Boccard, 2015).

! Abii ‘Uthman ‘Amr ibn Bahr al-Jahiz, al-Baydn wa-al-tabyin, ed. ‘Abd al-Salam Muhammad Hariin, 3rd ed. (Cairo:
Maktabat al-KhanjT, 1968), 4:87; Al-Jumahi, Tabaqat fuhal al-shu‘ara’, 55.

2 “Chronologie,” 342.

# Ibid., 344.
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to be a supplement to that of Erich Brdunlich, whose 1937 essay “Versuch einer
literargeschichtlichen Betrachtungsweise altarabischer Poesien” largely deals with the
transmission of stylistic techniques in the Hijazi Hudhayl’s corpus, and which von Grunebaum
cites in the first paragraph of his 1939 essay on the chronology of early Arabic poetry.
Brdunlich and von Grunebaum’s work continues most clearly in that of Renate Jacobi, whose
1971 work, Studien zur Poetik der altarabischen Qaside, takes as its corpus Wilhelm Ahlwardt’s
Divans of the Six Ancient Arabic Poets, or, in its Arabic title, Al-Iqd al-thamin (The precious
necklace), consisting of the diwans of Imru’ al-Qays of Kindah, al-Nabighah al-Dhubyani,
‘Antarah al-‘Absi, Tarafah ibn al-‘Abd of Qays ibn Tha'labah, Zuhayr ibn Abi Sulméa of Dhubyan
and ‘Algamah al-Tamim1.* These are mostly poets of Najd, representing the same approximate
chronological stratum and geographical range as those poets examined by von Grunebaum.
Two late sixth century poets from Ahlwardt’s group did influence Hijazi poetry, al-Nabighah
and Zuhayr, both of Dhubyan, whose territories in Shammar and Wadi I-Rummah in the north-
west of the peninsula directly abut the northern Hijaz to the west and Najd to the south and
east.”

The tribes of the Hijaz have held more interest for historians of early Islam, who have
given us a second line of inquiry into pre-Islamic tribalism. With the exception of Tamim,
whose relations with Mecca (at least insofar as the sources present them) are carefully
documented by M J. Kister,” few of the poetically prominent tribes mentioned by von

Grunebaum figure much in the emergence of Islam, led of course, by a prophet of the Quraysh

* Her essay, “Die Anfinge der Arabischen Gazalpoesie: Abli Du’aib Al-Hudali,” Der Islam 61 (1984), indeed deals
with the most important Hudhali poet, but as a specimen of mukhadram poetry, a chronological rather than
cultural or geographical category.

%7 Fiick, “Ghatafan,” EI2.

* Kister, “Mecca and TamIm”; M. ]. Kister, “Mecca and the Tribes of Arabia: Some Notes on Their Relations,” in
Studies in Islamic History and Civilization in Honour of Professor David Ayalon (Leiden: Brill, 1986), 33-57.
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tribe, of the Hijazl city of Mecca. We might also add Shayban of Bakr ibn Wa’il, cousins of the
Qays ibn Tha'labah mentioned above, who are discussed extensively by Fred Donner in the
context of their role in the invasion and conquest of Iraq.” The role of the Medinan tribes of
Aws and Khazraj, and to a lesser extent, the tribe of Thaqif of the city of al-Ta'if, are central to
any discussion of early Islamic history.” It is noteworthy that these tribes’ power bases were
mostly urban, in marked contradistinction to all of the nomadic tribes discussed by von
Grunebaum.

Several individual tribes have been studied, in particular by scholars associated with
Kister. Michael Lecker has devoted a monograph® to Sulaym, a nomadic tribe dwelling
between Mecca and Medina, as well a collection of articles, including several expanded
Encyclopedia of Islam articles, in People, Tribes and Society in Arabia Around the Time of Muhammad.
He has also examined Kindah, particularly during the Riddah wars,” while E. Landau-Tasseron
has studied the Asad tribe.”" According to Kister, Quraysh'’s relations with powerful tribes were
rooted in their mercantile arrangements, as they organized caravans between Hirah and
Mecca and between Mecca and Syria.”” To the north, Ghatafan and the Syrian tribe of Kalb

secured the routes with Byzantium,” and to the north-east, Tamim secured the routes with

¥ Fred McGraw Donner, The Early Islamic Conquests (Princeton: Princeton University Press, 1981), 171 ff.; Fred
McGraw Donner, “The Bakr B. Wa’il Tribes and Politics in Northeastern Arabia on the Eve of Islam,” Studia
Islamica, no. 51 (1980): 5.

*® The bibliography on Aws is available in an updated form in EP (Yaara Perlman, “Aws”), and Thaqif (Michael
Lecker, s.v. “Thakif” in EI?), while Montgomery Watt’s essays (s.v. “al-Khazradj,” and “Kuraysh”) in EI? are now
somewhat dated.

** The Banii Sulaym: A Contribution to the Study of Early Islam (Jerusalem: The Hebrew University, 1989).

% “Kindah on the Eve of Islam and during the ‘Ridda’,” JRAS 4, no. 3 (1994) and “Judaism among Kindah and the
‘Ridda’ of Kinda,” JAOS 115, no. 4 (1995).

' “Asad from Jahiliyya to Islam,” JSAI 6 (1985).

32 Kister, “Mecca and the Tribes of Arabia,” 57; Kister, “Mecca and Tamim,” 120.

¥ Kister, “Mecca and the Tribes of Arabia,” 37, 42, 44 ff.
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Persia.”* Lecker broadly follows Kister’s views on Tamim in People, Tribes and Society.” He
likewise finds that Sulaym cooperated extensively, and as a coherent unit, with pre-Islamic
Quraysh of Mecca.*

The methodology of Kister and his school of investigation of tribal Arabia has fallen in
for some severe criticism. According to Patricia Crone, Kister, like Montgomery Watt, often
presupposes rather than demonstrates his claims. His work has the virtue, however, that his
“impeccable footnotes undermine our basic assumptions” concerning Mecca.” Both of these
positive and negative sides are certainly evident in his well-documented work on Mecca’s
relationships with Arabian tribes; his evidence rarely unequivocally supports his theses,
although it is varied and fascinating. Just as the tribes of the Hijaz are utterly ignored in von
Grunebaum’s narrative of Arabic poetry, for Kister, it often seems as if the entire peninsula’s
tribes are connected via some trade agreement, kin tie or ritual alliance with Mecca.

If Kister’s evidence doesn’t match the point he is making, Lecker has been accused of simply
having no point; of his work on Sulaym, Fred Donner writes that “there is no organizing
interpretation and no statement explaining why the data reported was included.”*® This is
perhaps a bit unfair, since, as will be seen, the two points Lecker makes about Sulaym, that
they functioned as a coherent military unit and cooperated with Quraysh, are also difficult to
assess with regard to Hudhayl, Sulaym’s neighbors. Wringing the generalizations he makes

from the material is an accomplishment in itself. Donner is correct, however, to point out that

¥ Kister, “Mecca and Tamim,” 130 ff.

% Lecker, People, Tribes and Society X1:68-70.

% Lecker, Banii Sulaym, 202.

% Patricia Crone, Meccan Trade and the Rise of Islam (Princeton, N.J: Princeton University Press, 1987), 3, 4.

% Donner, Fred, review of Banii Sulaym: A Contribution to the Study of Early Islam, by Michael Lecker, JAOS 111, no. 3
(1991): 600-601. Banii Sulaym was also reviewed negatively by G. R. Hawting, Bulletin of the School of Oriental and
African Studies 54.2 (1991): 359-62.
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Lecker fails to explore basic tribal notions like bloodwite,” and poetry, which Lecker makes
only very passing use of, abounds in wrangling over bloodwite. Similarly, the poets of Hudhayl
refer with some frequency to the apparently Meccan-controlled markets of Dhii 1-Majaz and
‘Ukaz, so it is of more than passing interest that they fail to refer to the Qurashi trade alliance
discussed by Kister, let alone mentioning far-off tribes like Tamim.

With literary critics intent on the most ancient pre-Islamic tribes of Najd, and
historians largely fascinated with tribal Arabia only insofar as it intersected with the history of
Quraysh and the emergence of Islam, a very important feature of pre-Islamic culture falls
through the cracks: the historical emergence of poetry in the Hijaz, especially the area south of
present-day Medina. By taking the Hijaz as a rubric of analysis, this study not only avoids a
disciplinary myopia, but hopefully, makes the utmost possible use of the source material, since
many pre-Islamic Arabs, despite living near Mecca, did not seem to know that Islam was
coming; they are subsequently ignored by historians. By clearly setting Hudhayl in the Hijaz,
we can thus allow their poetry to tell us about a pre-Islamic world that did not realize it was
“pre-Islamic.”

Sixth and early seventh century Arabian tribes would have understood themselves
regionally based firstly on the areas in which they migrated, but secondly, on their
relationships with Byzantium, Sasanian Persia, and Yemen. In each of these areas, significant
inscriptional and non-Arabic literary evidence helps corroborate the narrative of Arabic
poetry’s development laid down by Grunebaum. However, as the sixth century progressed
cultural developments took place in the interior of the peninsula and in the southern Hijaz for

which Arabic literary texts dating to hundreds of years later become indispensable. Yet

¥ Ibid., 601.
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synthesizing these two areas of inquiry is not methodologically impossible. In many ways, the
more verifiable political events of the earlier sixth century lead to and explain the literary
efflorescence of the late sixth and early seventh century Hijaz, despite the pall of
inauthenticity that is so often cast over the literary sources, especially poetry. As the control
over Arab tribes by Yemen, followed by Rome and Persia, ebbed in the second half of the sixth
century, this allowed space not just for the apparent growth of Quraysh’s power, as has often
been speculated,” but for new expressions of tribal identities. Hijazi poets like those of
Hudhayl made use of older models of poetry developed in Najd, but adapted them to the social

and geographical conditions in the Hijaz.

1.2. Non-Arabic and Epigraphic Reference Points
1.2.1. Nomadic Arabia and the Near Eastern Empires Before the Sixth Century

Rome, Persia and Yemen interacted in various ways with nomadic Arabs, and the sixth
century is marked by the increasing prominence of “super-chief” dynasties,” the Nasrids of
Hirah and the Jafnids of Palestine and Syria.” Their emergence, however, must be seen as part

of several political, religious and social processes ongoing since the third century.® Since that

“* Much information in support of this notion can be found in M. J. Kister, “Some Reports Concerning Mecca from
Jahiliyya to Islam,” Journal of the Economic and Social History of the Orient 15, no. 1/2 (June 1, 1972): 61-93. Arguments
for economic activity on the eve of Islam have, after having been the subject of much criticism, recently revived.
Cf. Patricia Crone, “Quraysh and the Roman Army: Making Sense of the Meccan Leather Trade,” Bulletin of the
School of Oriental and African Studies, University of London 70, no. 1 (January 1, 2007): 63-88; Michael Lecker, “Lost
Towns: Zuhra and Yathrib,” in L’Arabie a la veille de Uislam: bilan clinique, ed. Jérémie Schiettecatte and Christian
Robin, vol. 3, Orient & Méditerranée (Paris: De Boccard, 2009).

*! The expression is Hoyland’s, Arabia and the Arabs, 81.

*> The most valuable overview of the sources for the Jafnids, especially non-Arabic sources is Denis Genequand
and Christian Julien Robin, eds., Les Jafnides: des rois arabes au service de Byzance: Ve siécle de l'ére chrétienne: actes du
colloque de Paris, 24-25 novembre 2008, vol. 17, Orient & Méditerranée (Paris: Editions De Boccard, 2015).

* “The tribal map of Muhammad’s time has to be understood in terms of the interaction between Rome/Iran and
this region from the third century onwards,” Robert G. Hoyland, “Arab Kings, Arab Tribes and the Beginnings of
Arab Historical Memory in Late Roman Epigraphy,” in From Hellenism to Islam: Cultural and Linguistic Change in the
Roman Near East, ed. Hannah Cotton et al. (Cambridge: Cambridge University Press, 2009), 390.
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time, the center of Roman life had shifted decisively to the east, partially because of increased
agricultural productivity in Syria and Anatolia,” to say nothing of the importance of the
Egyptian grain supply, and partially to confront the rising challenge of the Persians, who had
humiliatingly defeated the emperor Valerian (r. 239-270) in 260 CE at the hands of Shapur I,
the second emperor of the dynamic new Sasanian dynasty which was to last until 650, when it
was subsumed by the Muslims. The Roman confrontation with the Sasanians is manifest in the
emperor Constantine I's (d. 337) decision to rebuild the small town of Byzantium as the
imperial capital Constantinople in 324, a move itself evocative of Near Eastern and Sasanian
practice: Ardashir I (d. 242), the founder of the Sasanian dynasty, built several new cities
named after himself, like Budh-Ardashir near present-day Mosul.” At the same time, the
Roman empire’s ideological basis shifted, or was shifted, from the polytheistic imperial cult to
an ecumenical, Christian empire centered on the person of the ruler.”’

Somewhat earlier, for the Sasanians, “the third century was a transition period
between the Hellenistic tradition of expressing political allegiance through the cults of deified
rulers and the emergence of confessional religions with mass memberships that became
identified with states.”* Under high priest (Ohrmazd-mowbed) Kirdir (fl. Late third century),”

the Sasanian empire, largely in response to Christianity, but also to Manichaeism, set about

* Bryan Ward-Perkins, “Land, Labour and Settlement,” in The Cambridge Ancient History, ed. Averil Cameron, Bryan
Ward-Perkins, and Michael Whitby (Cambridge: Cambridge University Press, 2001), 315-45; Geoffrey Greatrex,
“Les Jafnides et la défense de I'empire au Vle siécle,” in Les Jafnides: des rois arabes au service de Byzance, ed. Denis
Genequand and Christian Julien Robin (Paris: Editions De Boccard, 2015), 135n47.

* For a narrative overview of the Sasanian period, see R.N. Frye, “The Political History of Iran Under the
Sasanians,” CHI, vol. 3, pt. 1.

“ Abu ’l-Tayyib Tahir b. ‘Abd Allah al-TabarT, Geschichte der Perser und Araber zur Zeit der Sasaniden, trans. Theodor
Néldeke (Leyden: Brill, 1879), 20n4; Arthur Christensen, L'Iran sous les Sassanides (Osnabriick: O. Zeller, 1971), 96.

¥ Garth Fowden, Empire to Commonwealth: Consequences of Monotheism in Late Antiquity (Princeton: Princeton
University Press, 1993), 37-60, 80-99.

** M. Morony, “Sasanids,” EI%

* Prods Oktor Skjeerve, “Kartir,” Encyclopedia Iranica.
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establishing Zorastrianism as an established church.® This institution was never so far-
reaching in Persian society as the Christian church(es) were in the Roman empire, as, in
addition to the challenge of Mani’s faith, and later in the sixth century that of the hyper-
egalitarian Mazdak, the Sasanian empire was home to large populations of Buddhists, Jews,
many of whom had been expelled from eastern Roman territory, and of course, Christians,
particularly the “heretical” Nestorians, who lived a precarious existence as potential fifth
columnists within Sasanian territory. Indeed, reliance on the necessarily biased Kirdir’s
inscriptions as a source has led to what Richard Payne calls, the “myth of Zoroastrian
intolerance.””

Relations in subsequent centuries were far from uniform. The clash of civilizations
played out on a religious level, which ineluctably embroiled nomadic Arab tribesmen, but a
striking degree of political and cultural interaction, and even of mutual respect, is also visible
in the sources. Following a prolonged period of continuous warfare between the Sasanians and
Romans, with the death of the emperor Julian (“the Apostate”) in a 363 CE battle against the
Sasanians, Julian’s general Jovian surrendered significant territories, especially around the
flash-points of Armenia and northern Mesopotamia, to the Sasanians in the so-called Jovian
Peace. Open hostilities were rare over the course of the next century and a half, and in 402, for

example, we see Yazdgerd I acting as guardian to the young Roman emperor Theodosius II,” in

408/9 attempts to regulate commercial traffic at the borders,” and in the 470s, a treaty of

*® A. Shapur Shahbazi, “Sasanian Dynasty,” Encyclopedia Iranica.

> Richard Payne, A State of Mixture: Christians, Zoroastrians, and Iranian Political Culture in Late Antiquity (Berkeley: The
University of California Press, 2015), 23 ff.

°2 Samuel N, C. Lieu and Geoffrey Greatrex, The Roman Eastern Frontier and the Persian Wars: Part II AD 363-630, vol. 2
(London: Routledge, 2002), 32.

* Ibid., 2:33.
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mutual assistance whereby the two sides promised troops to each other in times of duress.*
Real war would not erupt again until 502 CE, although the intervening peace of the fifth
century was also due in no small part due to the constant threats the Persians faced from
Hunnic invaders, while the western Roman empire was, by 476, overrun by various Germanic
tribes.

Yemen'’s society was tribal, if mostly sedentary (not nomadic), and its languages
Semitic; the area thus holds a special place in any consideration of pre-Islamic regionalism in
Arabia. Moreover, Yemen is often seen, following traditional accounts, especially those of two
geographers, the Cérdoban al-Bakri (d. 487/ 1094) and the widely-travelled Baghdadi, al-
Mas‘tdi (d. ca. 345/956), as the Ur-homeland of the Bedouin tribes of the sixth century.” In this
narrative, the collapse of the Marib dam led to a mass emigration from Yemen.* However,
inscriptions testify that the dam was still functioning up until the early seventh century, so
there was no environmental cataclysm.” There is thus no one identifiable date for a cataclysm
at Marib to which tribal migrations could be attributed.

The strongest case for a migration out of Yemen can be made for Ghassan, whose name
appears in Sabaic inscriptions in Yemen in the third century CE, such as in Inan 75 where the
kings of Ghassan, al-Asd, Nizar and Madhbhij are mentioned.” Since Ghassan reappears (but not

in Byzantine sources) in the sixth and seventh centuries in the Levant, scholars such as Irfan

* Ibid., 2:58, 59.

* Robert G. Hoyland, Arabia and the Arabs: From the Bronze Age to the Coming of Islam (London: Routledge, 2001), 233.
He discusses the same issue of tribal migration in Hoyland, “Arab Kings, Arab Tribes,” 384-393.

> Hoyland, Arabia and the Arabs, 232, citing al-Mas‘ad1L.

* Miiller, “Marib,” EI2

% M. Bafaqih and Christian Robin, “Min nuqiish Mahram Bilqis/ Quelques inscriptions du Mahram BilqTs,” Raydan
no. 1, (1978): 51.
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Shahid have assumed that they migrated to Syria, in line with the Bakri-MasGdi narrative.”
Tribes in between, such as the Aws and Khazraj of Medina, are certainly associated with
Ghassan in the Arabic sources.” Robert Hoyland has argued for a softer version of this
narrative, based on epigraphic evidence. Rather than a “large-scale migration of peoples,” we
are dealing with “more frequent movements of smaller groups within the arid areas of the
Syro-Arabian landmass for a variety of purposes, such as pasture, water, trade, booty,
employment, etc.”® Christian Robin has gone much further, asserting that “les ‘migrations’ de
la tribu Ghassan ... ont autant de fondement historique que celles des Hébreux dans le Sinal
sous la conduite de Moise.””” The fundamental problem is that the Ghassan of Sabaic
inscriptions need not be the same entity to which Arabic sources refer, an issue to which we
shall return.

Another large problem with the Out of Yemen thesis is the Arabic sources are not
consistent about. In al-Bakri, the contradictory migration narratives all have the air of a folk
topos; in each, a group of tribes shares a common area, and then for some reason is dispersed.
In one, the Najdi group of Rabiah, the Hiran tribe of Iyad, Quraysh’s ancestral group Mudar,
and the Anmar of Ghatafan were all said to have originated in Mecca before their dispersal.®
Each of these then has its own dispersal narrative, often with several versions.® The role of
Yemen in all these narratives is thus very inconsistent. Caskel argues convincingly that most

or all of these stories were created retroactively to explain how certain groups tribes with

> Shahid, BASIC, vol. 2, pt. 1, 2-4.

% Michael Lecker, “Were the Ghassanids and Byzantines behind Muhammad’s Hijra?,” in Les Jafnides: des rois arabes
au service de Byzance, ed. Denis Genequand and Christian Julien Robin (Paris: Editions De Boccard, 2015), 284-287.

°' Hoyland, “Arab Kings, Arab Tribes,” 387.

¢ Christian Robin, “Les Arabes de Himyar, des « Romains » et des Perses (Ille-VIe siécles de I'ére chrétienne),”
Semitica et Classica 1 (2008): 191n180.

 Al-Bakri, Mujam ma istajam, 5, 52-53, 79-80.

* Such as Iyad, ibid., 67-69.
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disparate pre-Islamic lineages, realigned by Umayyad politics and the Islamic conquests,
explained to themselves a common descent from one distant ancestor.” In most versions, a
common origin in Tihamah reflects an Islamic bias, as if all Arab tribes had originated near
Mecca. But pro-Yemeni factions in early Islam developed an antagonistic regional bias alluding
to the cultural weight of their pre-Islamic monarchy, although rooted in Umayyad-era political
exigencies.”

Around the turn of the first century BCE,” the non-Arabic tribal group known as
Himyar® (known to Greek authors as Homeritae) began to take over Yemen, establishing their
capital in Zafar, 120 km south of Sanaa, which latter begins to appear in inscriptions from the
third century CE,” by which time they had consolidated their control over the other major
Yemeni kingdoms, Saba’ (Biblical Sheba) and Hadramawt. Our knowledge of Himyarite is based
solely on inscriptions, and it was long assumed that the Himyarites spoke a different (“non-
Sayhadic”) language from that of their inscriptions,” which are in (“Sayhadic”) Late Sabaic, a
development of the inscriptional language of Saba’. Some sort of Himyarite language may be

attested in a first century CE 27-line cave inscription from Qaniya, a poem devoted to the sun-

% Caskel, Gamharat an-nasab, 1:40-44.

% Crone offers one of the most succinct and clear descriptions of the tribal rivalry of “northern” and “southern”
Arabs of the Umayyad period: Patricia Crone, “Were the Qays and Yemen of the Umayyad Period Political Parties,”
Der Islam 71, no. 1 (1994): 1-57.

¢ Beaucamp, et. al. have recently offered further argumentation for Beeston’s date of 110 BCE: Joélle Beaucamp,
Frangoise Briquel-Chatonnet, and Christian Julien Robin, “La Persécution Des Chrétiens de Nagran et La
Chronologie himyarite,” ARAM Periodical 11, no. 1 (January 1, 1999): 68.

% Not necessarily to be confused with the Arab tribe recorded from Islamic times of the same name, and which
claimed descent from Himyar.

® As in Ry 535. Cf, G. R. Smith, “San'@’,"EI%

® Thus for example, Macdonald in his very helpful general overview of the linguistic situation in pre-Islamic
Arabic: M.C.A. Macdonald, “Reflections on the Linguistic Map of Pre-Islamic Arabia,” Arabian Archaeology and
Epigraphy 11, no. 1 (May 2000): 30. Complete definitions of terms used here are found in that article.
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goddess Shamash (S?ms?),” although Peter Stein, in the most recent examination of the nature
of a Himyaritic language, argues that the poem is written in an artificial literary register, and
as such cannot be taken as evidence of a spoken Himyaritic.” (The poem is fascinating,
however, for sharing some features, such as mono-rhyme—a single end rhyme maintained
throughout the text—with classical Arabic poetry.) Whatever the nature of Himyaritic,
however, it was not later perceived as Arabic by medieval Arabs, as testified by Ibn Sallam al-
Jumahi around the year 800 CE, and in the fourth/tenth century by the (Yemeni) Aba
Muhammad al-Hasan ibn Ahmad al-Hamdan1.” In the sixth/twelfth century, Nashwan ibn Sa‘id
al-HimyarT composed a dictionary of Himyaritic, Shams al-‘ulim wa-dawa’ kalam al-‘Arab min al-
kulam (The sun of wisdom and the remedy for the Arabic language’s wounds).

The Himyarite inscriptions follow the titular traditions of the Sabaean kings, which
included, after their conquest of Saba’ itself, calling themselves “kings of Saba’.” ‘Abdkarib
As‘ad, however, near the end of the fourth century, began to call himself “the king of the Arabs
of the highlands and lowlands,”” following military operations which left some imprint in
later Arabic literary sources.” During this period, the kings of Himyar, if their inscriptions are

to be believed, were capable of raising 20,000 corvée laborers to repair damage to the Marib

7' Described by Christian Robin, L’Arabie antique de Karib’ll @ Mahomet: nouvelles données sur Uhistoire des Arabes grdce
aux inscriptions, Revue du monde musulman et de la Mediteranée 61 (Ed. Edisud, 1992), 122-125.

72 Peter Stein, “The ‘Himyaritic’ Language in Pre-Islamic Yemen. A Critical Re-Evaluation,” Semitica et Classica 1
(January 1, 2008): 203-12.

7 Al-Jumahi, Tabagat fuhil al-shu‘ara’, 11. Ibn Sallam cites Abl ‘Amr ibn al-‘Ala"; “the language of Himyar and the
most distant reaches of Yemen is not like our language, nor is their Arabic our Arabic” [ma lisan Himyar wa-aqasi -
Yaman al-yawma bi-lisanind, wa-1a ‘arabiyyatuhum bi-‘arabiyyatind]. For further specimens of medieval Arabic texts
testifying the existence of a distinct Himyaritic spoken language, see the citations in Christian Julien Robin, “Les
inscriptions de I'arabie antique et les études arabes,” Arabica 48, no. 4 (January 1, 2001): 522-525; Christian Robin,
“Les langues de la péninsule Arabique,” Revue du monde musulman et de la Méditerranée 61, no. 1 (1991): 107-108.

™ Jacques Ryckmans, L'institution monarchique en Arabie méridionale avant lislam: (Ma‘in et Saba) (Louvain:
Publications universitaires, 1951), 215, 216, 317-319.

7 Muhammad Ibn Ishak, The Life of Muhammad, trans. Alfred Guillaume (London: Oxford University Press, 1955), 6-
12. ‘Abdkarib As‘ad’s inscription Ry 445 will be discussed below.
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dam following heavy rains.” The implication of a high level of centralization thus required is
mitigated according to Jacques Ryckmans by the mere fact that the dam ruptured in the first
place, indicating poor maintenance.” Decentralization is also perhaps implied by the absence
of administrative or legal inscriptions.” Weakening of the king’s power would have given the
tribes of the area allied to the monarchy a higher degree of autonomy than heretofore.” The
tribes of south-western Arabia by the sixth century had thus had significant experience of
Yemeni monarchical ideology of rule, although the actual power of the king had decreased and
would continue to do so over the sixth century in the face of repeated foreign invasion from
Ethiopia and Persia.

The monarchy of Himyar was also buttressed by some kind of monotheistic ideology,
following a regional trend of the period. As we have already seen, in the late third and early
fourth centuries, both the Sasanian and Roman empires underwent significant religious
change as rulers not only adopted, but formalized and centralized certain doctrines, imposing
them on their populations with some degree of coercion. Garth Fowden has argued that these
formal changes need to be seen against the backdrop of an increasing tendency in the third
century Roman world towards henotheism, a pagan universalism wherein one deity is
primarily worshipped, although lesser gods remain recognized.” The move towards more
formal, universalist expressions of religion continued with the conversion of Ezana (d. 360),
the ruler of the kingdom of Aksum in present-day Ethiopia, to Christianity. As Fowler notes,

however, the Aksumite associations with the Monophysite church of Alexandria led to an

7 Ryckmans, L'institution monarchique en Arabie, 229.
7 1bid., 239.

"8 1bid., 232.

1bid., 238.

¥ Fowden, Empire to Commonwealth, 37-60.
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ambiguous and tense relationship with Constantinople, perhaps retarding the progress of
Christianity in Aksum.” Even more ambiguous then is the appearance of the so-called
Himyarite monotheism between 360 and 383, after which period polytheistic inscriptions and
temple artifacts come to an end.” 1t is difficult, before coming to the sixth century, to discern
the exact nature of the monotheism which emerges, as both Christian and Jewish elements are
evident. One god, under the names “Lord of heaven,” 1lan, or Rahmanan (the merciful),*’ was
worshiped, however. It is also impossible to say, as in Ethiopia and in the broader Arabian
peninsula, how pervasive monotheistic practice in Yemen was, but according to Iwona Gajda in
a recent consideration, much of the population participated to some degree.* Some scholars
have seen Himyaritic monotheism as “neutral,” unaffiliated with Judaism or Christianity.*
Gajda concedes that based on the inscriptional evidence, and lacking testimony from other
Jewish communities, any monotheism in Yemen must have been only partially or unofficially
Jewish, describing it as “monthéisme judaisant.”*

The nature of Arab nomadism in the third to sixth centuries between these three
polities of Byzantium, Sasanian Persia, and Himyar is difficult to qualify. Certainly, in part as a

result of the level of warfare between the eastern Romans and the Sasanians, the settled Arab

polities at the edge of the fertile crescent were abandoned or destroyed, such as Hatra/ al-

8 1bid., 111, 112.

* For a summary of the outlines of Himyarite monotheism see Norbert Nebes, “The Martyrs of Najran and the End
of Himyar: On the Political History of South Arabia in the Early Sixth Century,” in The Qur’an in Context: Historical
and Literary Investigations into the Qur’anic Milieu (Leiden: Brill, 2010), 35-40.

8 Bs'my", mar’ s'my", Rhmn". Iwona Gajda, “Quel monothéisme en Arabie du Sud ancienne?,” in Juifs et chrétiens en
Arabie aux Ve et Vle siécles: regards croisés sur les sources: [actes du colloque de novembre 2008], vol. 32, Monographies
(Paris: Association des amis du Centre d’histoire et civilisation de Byzance, 2010), 108.

* Tbid., 117. Gajda has also recently devoted an entire monograph to the subject: Iwona Gajda, Le royaume de
Himyar a I'époque monothéiste: Uhistoire de I'Arabie du sud ancienne de la fin du IVe siécle de l'ére chrétienne jusqu'a
lavénement de I'lslam, vol. [nouv. sér.] 40, Mémoires de 1'’Académie des inscriptions et belles-lettres (Paris:
Académie des inscriptions et belles-lettres, 2009).

¥ Gajda, “Quel monothéisme en Arabie du Sud ancienne?,” 115n72.

*Ibid., 117.
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Hadr in the mid-third century or Palmyra/Tadmur in 273 CE.” Werner Caskel has famously
described a “bedouinization” of Arabia taking place during this dark age, when monarchies
based on mercantile city-states at the deserts’ edges gave way to a social landscape of nomadic
tribalism.” How exactly this happened he leaves somewhat unclear, especially as many of the
cities in question were Hellenized to one degree or another. It is also uncertain to what extent
their inhabitants spoke a predecessor of classical Arabic.”” There is certainly evidence of
increasing use of probably nomadic Arabs in military units. During the fifth century, numerous
Greek and Syriac sources testify to Rome and Persia subsidizing Arab tribal nomads along the
frontier,” probably for no other reason than because both empires’ financial resources were
mostly diverted elsewhere and these nomads would otherwise raid sedentary areas.”
“Saracen” military units did, however, serve in other campaigns, and the ca. fourth century
Roman administrative document Notitia Dignitatum mentions that they served in Egypt,
Palestine and Phoenecia.” After the battle of Adrianople in 378, Arab forces are reported to
have played a role in repelling the Goths from Constantinople.” Following the peace of 363, the
maintenance of frontier forces was neglected,” and it was not until the sixth century that Arab

tribesmen would serve in the proxy wars between the Sasanians and Romans closer to home.

8 C.E. Bosworth, “Tadmur,” EI%

% W. Caskel, “Zur Beduinisierung Arabiens,” ZDMG 103 (1953): *28*-*36* (asterisks in original). An English version
of this appears in Gustave von Grunebaum, ed. Studies in Islamic Cultural History (Menasha, WI: American
Anthropological Association, 1954), 36-46.

¥ For a summary of the state of Old Arabic inscriptions from throughout the Arabian peninsula, see Macdonald,
“Linguistic Map of Pre-Islamic Arabia,” 48-60. Macdonald argues that the Nabataeans spoke Aramaic, not Arabic.
*Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:45.

' 1bid., 47.

* Hoyland, Arabia and the Arabs, 239.

% Ammianus, Res Gestae, XXX1.16.5-6. Ammianus Marcellinus, The Roman History of Ammianus Marcellinus, during the
Reign of the Emperors Constantius, Julian, Jovianus, Valentinian, and Valens, trans. Charles Duke Yonge (London: G. Bell,
1902), 622.

% Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:42, 74-77, 185.
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Caskel’s thesis of ‘bedouinization’ has been widely cited” and tinkered with,” and
recently, attacked by Michael Macdonald,” who rightly notes that most versions of the
bedouinization argument give undue attention to technological developments, particularly
that of the shadad saddle, which according to Walter Dostal and to a lesser extent Richard
Bulliet gave nomadic fighters an advantage in battle. Drawing on a range of evidence,
including pre-Islamic poetry, Macdonald rightly concludes that Arabs of the period fought
either on horseback or on foot, using camels primarily for long-range desert mobility.
Nevertheless, it remains the case that two of Caskel’s observations ought to be retained: firstly,
the strength of sedentary, monarchical Arab polities in or on the border of Arabia’s deserts
deteriorated significantly between the second and fifth centuries CE.” This need not mean any
inverse quantitative increase in nomadic Bedouin activity, but it does mean that by the sixth
century, we find typically find Arab-speaking nomads dealing with non-Arab sedentary
populations, which carries import for the nomadic sense of self-conscious identity. Secondly,
and equally as important, the caravan trade that sustained the trade entrepdts of Petra,
Palmyra, Gerrha disappeared at this time, reducing the contact between different parts of the

peninsula. This means that while camel nomads by their nature are highly mobile, their

% Jan Retsd, The Arabs in Antiquity: Their History from the Assyrians to the Umayyads (London: RoutledgeCurzon, 2003),
582-586; Montgomery, “The Empty Hijaz,” in Arabic Theology, Arabic Philosophy: From the Many to the One: Essays in
Celebration of Richard M. Frank, ed. Richard M. Frank and James E. Montgomery, Orientalia Lovaniensia Analecta 152
(Leuven; Dudley, MA: Peeters, 2006), 56 ff.

% Dostal, “The Evolution of Bedouin Life,” in L’antica societd beduina, ed. F. Gabrieli (Rome: Centro di Studi Semitici,
Universita di Roma), 11-34; Richard W. Bulliet, The Camel and the Wheel (Cambridge, Mass.: Harvard University
Press, 1975), 99. Bulliet is lumped a little unfairly in with Dostal, as he emphasizes that the military advantage of
the shadad saddle would only have obtained against other desert-dwelling archers, not against horse cavalry.
Zwettler also makes this point about MacDonald’s arguments: Michael Zwettler, ““Ma’add’ in Late-Ancient Arabian
Epigraphy and Other Pre-Islamic Sources,” Wiener Zeitschrift Fiir Die Kunde Des Morgenlindes 90 (2000): 280.

°” Michael Macdonald, “Was There a ‘Bedouinziation of Arabia’?”, Der Islam 92, no. 1 (2015). Khazanov, in passing,
had already found grounds to disagree with Caskel some time ago: Anatoly M. Khazanov, Nomads and the Outside
World, trans. Julia Crookenden (Cambridge: Cambridge University Press, 1984), 101.

% W. Caskel, “Zur Beduinisierung Arabiens,” *31*, *32%*,
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culture in the sixth century was also probably characterized by a marked regionalism. No
serious international trade connected Mecca with Iraq, for example, according to Caskel,” and
the only sources indicating such trade are later anecdotal Arabic literary sources.'”

Regardless of whether city-dwelling Arabs literally took to the desert, most scholars
concur that during the period from the third to sixth centuries, new sorts of tribal formations
coalesced in order to do business with the newly expansive imperial powers."” The wars
between Persia and Rome involved the Arabs of Mesopotamia, but Ardashir I also conquered
the eastern coast of Arabia (greater Bahrayn) in the early third century,'” and the Himyarites,
unlike their predecessors, the kings of Saba’, ranged well into Najd and the Hijaz.'” A late-
Nabatean rock graffiti from the northern Hijaz, probably datable to the third or fourth century
CE, refers to a “king of Ghassan” (mlk ‘sn)," the tribe from which the later Jafnid clan, who
would go on to serve as Rome’s most important Arab vassals, claimed descent. The name of the

105

tribe Ghassan is also found in third century south Arabian inscriptions.'” An early Sasanian,

*1bid., ¥32*,

% Trade and Arabs are, however, mentioned together by Menander Protector in a peace agreement he details
between the Sasanians and Byzantines in 560/61. The text prohibits Saracen merchants from smuggling
(frg.6.1.333-340, Blockley, History, 72, 73). Around the year 500, Theophanes tells us that “Scenite Arabs” seized
the island of Iotabe, a trade entrepdt, in the Red Sea, although the Byzantines quickly took control back. This
indicates some knowledge of Red Sea trade, which would probably have been with India, but it is difficult to know
who exactly the “Scenite Arabs” are (Chronicle, AM 5990, Theophanes and Anastasius, Chronographia, ed. Carl de
Boor (Leipzig: Teubneri, 1883), 141; Theophanes, The Chronicle of Theophanes Confessor: Byzantine and Near Eastern
History, A.D. 284-813, trans. Cyril A, Mango, Roger Scott, and Geoffrey Greatrex (Oxford: Clarendon Press, 1997), 217.

1! Benjamin Isaac, “The Eastern Frontier,” in Cambridge Ancient History: The Late Empire, AD 337-425, ed. Averil
Cameron and Peter Garnsey (Cambridge: Cambridge University Press, 1997), 444.

1 Franz Altheim and Ruth Stiehl, Die Araber in der alten Welt (Berlin: De Gruyter, 1964), 1.37-39; 5, part 1, 166-7.

1% Robin, “Les Arabes de Himyar,” 170. The toponyms in inscription ‘Abadan 1 are the basis for the conclusion.

1% Dhuyayb, Nugiish Jabal Umm Jadhayidh al-Nabatiyyah (Riyadh: Maktabat al-Malik Fahd al-Wataniyyah, 2005), 144,
no. 65. This is discussed by Cristian Robin, “Ghassan en Arabie,” in Les Jafnides: des rois arabes au service de Byzance,
ed. Denis Genequand and Christian Julien Robin (Paris: Editions De Boccard, 2015), 96, 97. Cf. also the undated
reference to an “'Adi, son of Thalabah [Tbh] the king”: Uzi Avner, Laila Nehmé, and Christian Robin, “A Rock
Inscription Mentioning Tha'laba, an Arab King from Ghassan,” Arabian Archaeology & Epigraphy 24, no. 2 (November
2013): 237-56.

1% For example, BR-MNMB 9 = ‘Inan 9 described by M. Bafaqih and Christian Robin, “Min nuqish Mahram Bilgis/
Quelques inscriptions du Mahram Bilqis,” Raydan 1, 1978, 11-56 in Arabic section, 51-54 in French. This inscription
describes an envoy sent to “Ghassan, al-Asd, Nizar and Madhhij.”
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bilingual inscription from Paykdli (in present-day Sulaymaniyah, in Kurdish Iraq) mentions,
among other vassals of the Persian shah, one ‘Amr, king of Lahmay (Pahlavi: ‘m[rw] Lhm'dyn
ML(KA), Parthian: ‘mrw Lhmysn MLKA),'* seemingly a reference to the Lakhmid tribe from
which the later Nasrid dynasty of Hirah claimed descent.

Despite these early inscriptions, there is no firm evidence of Ghassan’s relationship
with Rome until the late fifth century, and little to shed light on Lakhm until around the same
time. In fact, the title of “king” (mlk) turns out to be remarkably common amongst pre-Islamic
Arabs: Christian Robin gives examples of kings of Tantkh, Khasasatan, Kindah, Madhhij,
Qahtan, Ghassan, Asd [=Azd] and Nizar, mostly based on Sabaic inscriptions from the Mahram
Bilgis site in Yemen, all dating to a period before ca. 315 CE.'” These tribes are almost all
known from Arabic literary sources, which also provide numerous examples of tribesman
claiming kingship from the fifth-sixth centuries,'” but based on inscriptions few of these
enjoyed any significant recognition from the imperial powers,'” although the evidence from
Sasanian Persia is very scanty. But certainly an idea of south Arabian “kingship,” even if fallen
into a state of desuetude so far as outside observers were concerned, continued to play a
significant if highly ambivalent role among Arabic tribal nomads (the exact role as seen in
poetic texts is explored further in chapter 2).

Indeed, even based solely on the inscriptional corpus, the early “kingship” cannot be

taken at too much face value. Louvre 205, the famous Namarah inscription (Namarah is

1% Helmut Humbach, Prods O. Skjeerve, and Ernst Herzfeld, The Sassanian Inscription of Paikuli (Wiesbaden: Reichert,
1978), part 3.1, p. 71; part 3.2, p. 126.

' Robin, “Les Arabes de Himyar,” 181, 184. For the Tanikh inscription, see Howard Crosby Butler, Enno Littmann,
and William Kelly Prentice, Publications of the Princeton University Archaeological Expeditions to Syria, in 1904-1905 and
1909. (Leiden: E. J. Brill, 1914), 4A.37-40.
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modern Nimreh in southern present-day Syria), the first inscription written in Arabic, albeit
with the Nabataean alphabet, is dated 328 CE and consists of the boast of one Imru’ al-Qays to
be “king over all the Arabs,” (mlk ’I'rb klh), including Asd (Tsdyn, a variant of Azd) and Nizar
(nzrw). During a campaign in southern Arabia, near Najran, he made war against the tribe of
Madhhij (whrb mhgw) and conquered Ma‘add (wmlk m'dw).""® Franz Altheim and Ruth Stiel,
however, have argued that this same Imru’ al-Qays is referred to in the contemporary ancient

" where Imru’ al-Qays was said to have been captured and

south Arabian inscription Ry 535,
held for ransom."? Imru’ al-Qays, in this reading, was merely a regional leader in greater Syria,
who perhaps undertook some daring expeditions into the south of the peninsula, with mixed
results. We need to read his epigraphic claim to kingship as just that, part of his construction
of an image of rule. Later Arabs would rely on oral poetry to perform the same task.

Arabic leaders drawing apparently on tribal power bases could not only ally with
imperial powers, but also cause significant problems for the empires in the region. When,
around 376 CE, the Arab queen Mavia revolted, the fifth century Greek church historian
Sozomen tells us she “laid waste the cities of Phoenicia and Palestine, as far even as Egypt.”'"

Mavia was the queen of an unknown tribe, perhaps Tantikh, who took power on her husband’s

death." She successfully revolted over her demand for a Monophysite bishop for her tribe.'"

119y, Calvet, Christian Robin, Arabie heureuse, Arabie desert. Les antiquités arabiques du Musée du Louvre, Notes et
documents des Musées des France 31 (Paris: Réunion des Musées nationaux, 1997), 265-269.

" Described, transcribed, transliterated and translated by Gonzague Ryckmans, “Inscriptions Sud-Arabes:
Treiziéme serie,” Le Muséon 69 (1956): 139-163. Imru’ al-Qays is mentioned in 11. 2 and 3.

112 Altheim and Stiehl, Die Araber in der alten Welt, 2.322.

% Sozomen, HE V1.38.1-5 = Sozomen, Sozomenus Kirchengeschichte, ed. Joseph Bidez and Giinther Christian Hansen,
Die Griechischen christlichen Schriftsteller der ersten Jahrhunderte (Berlin: Akademie-Verlag, 1960), 297-298.
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Sozomen goes on to assert that around the same time'' a childless Arab named Zocomus
converted, along with his (unfortunately also unnamed) tribe, to Christianity, after a monk
promised him that if he would believe in Christ, he would have a son. Evidently this worked. In
both Mavia and Zocomus’s cases, it is striking how the unit of the tribe serves as the vehicle for
Christianity, and, presumably, other aspects of eastern Roman culture. As little information as
we have about Mavia’s and Zocomus’s tribes, we know less about the ‘Abd al-Qays tribe that
revolted and were repressed by a ca. 360 CE Himyarite expedition. They were perhaps located
in greater Bahrayn, if they were found in the same area as just before Islam, or perhaps near
the Sija springs 380 north-east of Mecca where the inscription is located."”’

It is thus not surprising to find the empires of the region making use of Arab vassals
early on, although it is not always evident that tribal units are in play. In 363, when the Roman
emperor Julian launched his ill-fated invasion of Persia, he was aided by “the princes of the
Saracen nations,” while the Persians had an Arab ally named “Malechus Podosaces, phylarch
[a term used for tribal leaders] of the Assanitic Saracens.”'™® It is not until the fifth century that
the southern Arab tribe Kindah’s role as Himyar’s primary nomadic enforcer emerges. This is
most evident in Ry 509, the Sabaic inscription dated to 445 CE found in Najd at Ma’sal al-
Jumbh, 215 kilometers east of present-day al-Riyad, in which the Himyarite king Abikarib As‘ad

and his son commemorate a campaign against the group known as “Ma‘add,” with the aid of

116 The last quarter of the fourth century, according to Isaac, “The Eastern Frontier,” 449, following Maurice
Sartre, Trois études sur I’Arabie romaine et byzantine (Bruxelles: Revue d’études latines, 1982), 143-46.

" Robin, “Les Arabes de Himyar,” 191; Christian Robin and Iwona Gajda, “L’inscription du wadi ‘Abadan,” Rayan 6
(1994).

"8 Ammianus, Res Gestae, XXIV.2.4; Ammianus Marcellinus, The Roman History of Ammianus Marcellinus, 350.

"% Gonzague Ryckmans, “Inscriptions Sud-Arabes: Neuviéme serie,” Le Muséon 64 (1951): 93-126 and pl. IV;
Christian Robin, “Le Royaume Hujride, dit ‘royaume de Kinda,” entre Himyar et Byzance,” Académie des Inscriptions
et Belles-Lettres, Comptes rendus des séances de 'anée 1996, 665-714. Cf. also Michael Zwettler’s partial translation in
Zwettler, “Ma’add,” 243.
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“their Arabs” (w-b-"rb-h—), listing, among other tribes (perhaps, the reading here is
confused),'”® Kindah (kdt).

Although almost all of the tribes mentioned heretofore are well-known to the Islamic
tradition, one cannot be certain at all that the tribes known in Arabic sources are identical or
related to the tribal entities named in inscriptions and in non-Arabic texts. This uncertainty is
most acute with Ma‘add and Mudar, two groups referred to not infrequently in inscriptions. In
classic Arabic genealogical texts, though, they are considered the individual ancestors of two
large groups of tribes, but almost no prose record survives of their doings as actual political
tribal entities, which is what they evidently were." Christian Robin has recently postulated, in
an important and insightful essay, that Mudar and Ma‘add represent regional tribal
confederations of the Hijaz and Najd, respectively (denoted in inscriptions by the expressions
Thmt (“Tihamah”, the lowlands) and Twd (Classical Arabic, al-tawd, “the highlands”) dominated
by Himyar.'”” Each of these groups, in turn, was dominated by a particular leadership clan; the
tribe Kindah and probably within it the Hujrid family known from the Arabic literary tradition

dominated Ma‘add, as is evident from Ry 509, and, more uncertainly, a clan called Bana

120 7wettler, “Ma’add,” 244n42.
12 Typically, Ma‘add in poetry refers simply to the community of Arabs or of nomadic Arabs, usually in the sense
that so-and-so or such-and-such has renown among Ma‘add. A memory of Ma‘add as a political unit over which,
supposedly, Kulayb ibn Rabiah of Taghlib ruled, is preserved in the lore of the war of Basis, which is basically
undatable legendary material according to Caskel, Gamharat an-nasab, 35-39. Cf., for example, Muhalhil’s allusion
to Yawm Khazard (Abu Zayd al-Qurashi, Jamharat Ash‘ar al-‘Arab fi I-Jahiliyyah wa-l-Islam, ed. ‘Ali Muhammad al-
Bajawi (Cairo: Nahdat Misr, 1967), 460.):

Whosoever knows of Yawm Khazar4, his [Kulayb’s]

[was] Upper Ma‘add [‘ulyd Ma‘add] at the rending of the seams

[sc., in the violence, reading the variant jadhb al-rutig for jabdh al-wuthig].
Al-Musayyib ibn al-Rifall, likewise, boasts of how his ancestor, Zuhayr ibn Jabab al-Kalbi, was invested by Abraha
with “power over the two tribes of Ma‘add” (Kister, citing Kitdb al-Mu‘ammarin, in “Mecca and the Tribes of
Arabia,” 46-47. Cf. also Labid no. 36, I. 12, 13, Labid, Sharh diwan Labid ibn Rabi'ah al-‘Amiri, ed. Thsan ‘Abbas (Kuwait:
Wizarat al-Irshad wa-1-Anb2’, 1962), 257. This text is discussed below.
122 Robin, “Les Arabes de Himyar,” 170-73.
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Tha‘labah dominated Mudar in the Hijaz.'”” Although we have little information on Ma‘add and
Mudar, the notion that just before Islam’s emergence tribes were ranged into two regional
confederations, one Najdi and on Hijazi, is invaluable, as Arabic poetry developed in the former

before arising in the latter.

1.2.2. Nomadic Arabia and the Near Eastern Empires in the Sixth Century and Beyond

At the beginning of the sixth century, groups of personality-driven, highly mobile, elite
dynasties, operating partially above the fray of local tribes, come more clearly into focus. It is
difficult to say to what extent this represents a change from the fifth century, as the attention
given nomads, particularly by authors of the eastern Roman empire, was drawn to a number of
violent shifts in power that occurred at this time involving Arab tribesmen. War between
Rome and Persia erupted on a large scale again in the Anastasian War (502-506), followed by a
series of conflicts and broken peace agreements under Justinian. In the years leading up to the
first of his wars, from 530-32, extensive proxy warfare took place between the Roman and
Sasanian Arab vassals. A treaty, called the “Eternal Peace” was declared in 532, but it failed to
live up to its name. Justinian was at this time also engaged in reconquering North Africa from
the Vandals and Italy from the Ostrogoths after those two groups had settled by force within
the western empire’s boundaries in the previous century. He could not allocate sufficient
resources, like his famous general Belisarius, to so many fronts simultaneously, and war broke
out again from 540-45, and conflict simmered on until another peace agreements in 561/2.
In 565, Justinian’s impetuous nephew Justin took over, and the peace agreement unraveled.

Justin, however, sustained severe defeats at the hands of the Persians, including the loss of the

12 1bid., 176-78.
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important fortress of Dara in northern Mesopotamia. Suffering from insanity, power was
transferred to a general, Tiberius, who ruled until 582. Another general, Maurice, then took
over. The two handled the inconclusive conflict better than Justin had, but it was not until the
accession of the Persian emperor Khusro II (r. 590-628) that some semblance of peace
returned. However, Maurice had aided Khusro to the throne during a Persian civil war, and
when Maurice was overthrown in 602 by the usurper Phocas (r. 602-610), an officer in the
Balkan army, Khusro seized the opportunity to “avenge” his overthrown friend. In an
astonishing military rampage, his armies swept across a frontier that had remained largely
unchanged since 363, capturing Jerusalem in 614, carrying the True Cross back to Ctesiphon,
reaching Chalcedon in the same year, and conquering Egypt in 618. There seemed to be little
left of the eastern Empire when a new emperor, Heraclius (r. 610-641) emerged and
orchestrated, after much preparation, a striking come-back, launching a massive invasion of
Persia in 627. Several severe defeats of Persian forces led to Khusro’s overthrow and execution
at the hands of his own men; his son Kavad II Shiroe sued immediately for peace. On March 1,
630, Heraclius triumphantly restored the True Cross to Jerusalem. The first clash between
Roman forces and Muslims had probably already taken place at Mut'ah, just to the east of the

124

Dead Sea, in September 629 and nearby Aeropolis/Ma’ab was the first Roman city to

surrender in late 633 or early 634."”

Part of this massive confrontation played out in the somewhat minor theater of Yemen

126

in the early sixth century.”” Under the Himyarite king, Ma‘dikarib Ya‘fur, the Himyarites

2% Walter Emil Kaegi, Byzantium and the Early Islamic Conquests, 1st paperback edition (Cambridge: Cambridge
University Press, 1995), 71-74.

1% 1bid., 83-87.

126 The most useful overview of these events, with translations of the relevant inscriptions and Greek sources, is
still Sidney Smith, “Events in Arabia in the sixth Century A. D.,” Bulletin of the School of Oriental and African Studies,
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apparently followed a pro-Roman policy in the early fifth century,””” even carrying out an
incursion, probably with the assistance of the pro-Roman Mudar confederation, against
Mundhir III, the Sasanian vassal at Hirah, recorded in the inscription Ry 510 from 521 CE at
Ma’sal al-Jumh.” This Christian influence in turn prompted a backlash by the Himyarite
nobility, who, as we have seen, culturally identified as Jewish.'"” From 523 to 525, Yasuf Dhi
Nuwas, a Jewish Himyarite, took power and began a persecution of local Christians, including
massacres at Najran. In response, the Aksumite emperor Ella Asbeha invaded Yemen from
Ethiopia with some Roman support in the form of shipping. The invasion was a success, and
Yusuf was killed. However, one of the Aksumite generals, Abrahah, seized power around 533
CE, and installed himself as the leader of Himyar. In Ry 506, a famous inscription from 552 CE
(or 547 CE if the Himyaritic calendar begins in 115 BCE) found in al-Murayghan, 180 km NNW
of Najran,”® Abrahah celebrates his victory over Ma‘add, with the help of Kindah, occasioned
by the revolt of the tribe of ‘Amir, usually taken to refer to ‘Amir ibn Sa‘sa‘ah, known from the
Islamic Arabic tradition. The Greek historian Procopius (fl. sixth century), who served under
Belisarius in the Roman army, also mentions what appears to be the same campaign, leading

some scholars to suppose it was undertaken at Byzantine behest."!

University of London 16, no. 3 (]anuary 1, 1954): 425-68. For a more recent summary, see Nebes, “The Martyrs of
Najran and the End of Himyar.”

27 Ma'dikarib Ya'fur (r. c. 519-521) was placed on the throne, according to Christian records of the Najran
persecutions, by the Romans: Robin, “Le Royaume Hujride,” 701; Nebes, “The Martyrs of Najran and the End of
Himyar,” 40, 41.

12 Robin, “Le Royaume Hujride,” 686.

1% Nebes, “The Martyrs of Najran and the End of Himyar,” 43-45.

% Gonzague Ryckmans, "Inscriptions sud-arabes: Dixieme série." Le Muséon 66 (1953): 267-317 and 6 pls. and
Sayed, “Emendations to the Bir Murayghan Inscription Ry 506 and a New Minor Inscription from There.”

B! Procopius, History of the Wars, trans. Henry Bronson Dewing, The Loeb Classical Library 48 (Cambridge, MA:
Harvard University Press, 1914), 1:30.13. 1.30.13.
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The last Himyarite inscription dates to ca. 559 CE (or 554)."”’ From this date, the
Himyarite kingdom falls into decline, and we must rely on later Arabic sources. According to
the account of al-TabarT (d. 310/923), around the year 575, a few years after Abrahah’s death,
Himyarite locals sought the support of the Persian emperor, who launched an invasion, led by

> This was reportedly done on the cheap: the Persian army consisted

Wabhriz (perhaps a title).
of about 800 prisoners the emperor was seeking to clean out of his jails. There is little to
indicate that Persian-occupied Yemen played much role in wider events, and the descendants

’

of the occupying force, known as the Abna’ (“the sons [of the free],” an epithet for the Persian
race), evidently assimilated rather rapidly to Arabic culture.” A Persian governor was, though,
nominally still in charge of Yemen at the time of Muhammad."”

The pro-Roman and Sasanian Arab factions were led by two dynasties, the Jafnids and
the Nasrids, whose roles, at least as depicted in the Greek, Latin and Syriac sources, was highly
personal. We first hear of the Jafnid Jabalah as Gabalas in the Chronicle of the Byzantine monk
Theophanes the Confessor (d. 818 CE), where Jabalah overruns Palestine around the year 499
before being defeated by the military commander of Palestine, Romanus.” If the main
Byzantine Jafnid vassal of the sixth century, Harith ibn Jabalah (d. 569) is, as seems likely, the

son of Gabalas,"’ then the family must have been coopted by the Byzantines as a result of their

danger to the frontier. This had taken place by 529, when the emperor Justinian put Harith ibn

2 Robin, “Himyar,” 171. He unfortunately does not identify the relevant inscription and I have been unable to
determine it.

133 Noldeke, Geschichte der Perser und Araber, 220-225.

4 On the on the problematic love of one of Wahriz’s grandsons for Arabic culture and poetry see al-Tabari,
Geschichte der Perser und Araber, 351.

1% Tbn Ishak, The Life of Muhammad, 698, 699.

% Theophanes, The Chronicle of Theophanes Confessor, 141=AM 5925,

¥ Theodor N&ldeke, Die Ghassinischen Fiirsten aus dem Hause Gafna’s (Berlin: Verlag der kgl. Akademie der
Wissenschaften, 1887), 10. Robin, “Le Royaume Hujride,” 698.
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Jabalah in charge of “as many clans as possible,” and bestowed upon him “the dignity of king
(basileus), a thing which among the Romans had never been done before.”**® In a rock graffiti at
Mt. Usays, about a hundred kilometer east of Damascus, one Rugaym son of Mu‘arrif of Aws
records his military service to “al-Harith the king.”**’

The Byzantine promotion of Harith, Procopius explicitly tells us, was carried out in
response to the Sasanian sponsorship of Mundhir III (r. ca. 503-554), whom the Greek writers
had also termed basileus, for he “ruled over all the Saracens in Persia.”'** Mundhir had
appeared on the scene in 503, raiding deep into Palestine, “laying everything waste, enslaving
countless thousands of Romans.”**' Indeed, he was throughout his life a scourge to the
Byzantines, and as Procopius later wrote, he was “a man who for a space of fifty years forced
the Roman state to bend the knee.”'* His influence, for example, is seen in the international
conference he held at Ramlah, south-east of his base of Hirah, in February 524. There, the
Romans successfully attempted to obtain the release of two important prisoners recently
taken in a raid, while Dhi I-Nuwas sent envoys (unsuccessfully) to obtain assistance in his

143

persecution of Christians." Mundhir later defeated and killed a Roman-supported phylarch

named Harith (not ibn al-Jabalah) in 528,'* played an important role in the significant defeat of

145

the Romans at Callinicum in 531," and his (staged, according to Procopius)'® dispute with

Harith ibn Jabalah over grazing rights around the Strata Diocletiana, a desert road running

8 Procopius, History of the Wars, 1:17.47.

% M.C.A. Macdonald, “The 0ld Arabic Graffito at Jabal Usays: A New Reading of Line 1,” Proceedings of the Seminar
for Arabian Studies 40 (January 1, 2010): 141-43; Christian Robin and Maria Gorea, “Un Réexamen de L’inscription
Arabe Préislamique Du Gabal Usays (528-529 &. Chr.),” Arabica 49, no. 4 (October 1, 2002): 503-10.

19 1bid., 1.17.45.

"1 1jeu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:71.71.

2 Procopius, History of the Wars, 1:17.40,41.

%3 Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:79.

44 1bid., 86.

%5 1bid., 92-4.

¢ Procopius, History of the Wars, 1:1.1-11.
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from Damascus to Callincium on the Euphrates, helped lead to Justinian’s second war with
Persia (540-45). He participated in this war, and hostilities between him and Harith continued
after a Byzantine-Persian truce in 545."” However, at a battle probably near Chalcis,"
southwest of Aleppo, at a spot known to the Arabic tradition as ‘Ayn Ubagh, the feud ended
when Harith killed Mundhir in June, 554. Harith himelf died in 569.'*

The Jafnid dynasty came more or less to a conclusion not long after. Troubles mounted
between Harith’s son Mundhir and the Byzantine emperors until, around the year 582, the
emperor Maurice sent Mundhir into exile in Sicily."”® For the Nasrids we must rely on Arabic
sources. The Nasrid Nu‘'man III (r. 580-602) of Hirah was apparently quite powerful, and a great
deal of pre-Islamic poetry and lore relates to him. It may have been his independence that led
to his death at the hands of Khusro II in 602, purportedly trampled by elephants.” As far as
non-Arabic sources are concerned, Arabs played no prominent role under the period of peace
under Khusro II after 590 CE, nor in the massive war of 602-30, although several unnamed
figures and tribes were said to have participated.” The massive war, in particular, oddly finds
little echo in the Arabic sources, although the Quran famously alludes to the Persian conquest

153

of Jerusalem in 614." Hassan ibn Thabit, a poet associated with Muhammad, refers in passing

in one text to a Persian official (bitrig Faris) in control of an area of the Golan, a formerly

¥ 1bid., 2:28.12-14.

8 Cf. Noldeke, Geschichte der Perser und Araber, 170n1 and Shahid, BASIC, 243 for commentary on the location of the
battle.

149 N6ldeke, Die Ghassdnischen Fiirsten, 23.

%0 Shahid, BASIC, 532-540; Greg Fisher, Between Empires: Arabs, Romans, and Sasanians in Late Antiquity (Oxford:
Oxford University Press, 2011), 174-184. Arabic sources continue to refer to powerful Ghassanids after 582:
Noldeke, Die Ghassdnischen Fiirsten, 33-52.

5t al-Tabard, Geschichte der Perser und Araber, 331n4, 332n1; Gustav Rothstein, Die dynastie der Lahmiden in al-Hira: Ein
versuch zur arabisch-persischen geschichte zur zeit der Sasaniden (Berlin: Reuther & Reichard, 1899), 114-119; Fisher,
Between Empires, 185. Fisher further cites Howard-Johnston and Bosworth confirming this reading of Tabari.

%2 For example, the Saracen horsemen who campaigned with the Persians against Heraclius in 622: Theophanes,
The Chronicle of Theophanes Confessor, 436=AM 6113.

%3 Quran 30:2-5 and al-Tabard, al-Tafsir, s.v.
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Byzantine area conquered by the Persians during the 602-630 war, and in another text mourns
a man of the Ghassan tribe killed by Khusro, perhaps during the war.” Al-A'shd Maymiin ibn
Qays refers elegiacally to Heraclius’s valor in the battle of Satidama in 627."

There is very little evidence from non-Arabic sources that the Jafnid and Nasrid
leaderships relied on tribal power bases.” Indeed, as we have seen, the most frequently
mentioned tribes in sixth century inscriptions are Ma‘add and Mudar, which do not represent
recognizable groupings in the Arabic sources. Christian Robin has hypothesized that Mudar, a
tribal confederation dominating the Hijaz, was led by a group called Banti Tha‘labah.”’ This is
based primarily on three pieces of evidence from the early sixth century. The sixth century
Syriac-speaking Eddessan monk Joshua the Stylite refers to “the Arabs of the Greek territory”
as “of the house of Tha'labah” (d-byt T'lb’).”*® By “Greek territory” he evidently means greater
Syria, the purported region of the Jafnids/Ghassanids. These Arabs fought against the Persians
for the Byzantines. Secondly, Robin understands the Arethas (=Harith) mentioned by
Theophanes as captured in 499 by the military commander Romanus in Palestine as a leader of

159

the Mudar group.”™ Now, this same group appears as bny Tlbt in Ry 510 where they are

supporting the Himyarite Ma'dikarib Yafur in June 521 CE against the Nasrid Mundhir III,

154 al-Tabari, Geschichte der Perser und Araber, 299n4; Hassan ibn Thabit, Diwan Hassan ibn Thabit, ed. Walid ‘Arafat
(London: Luzac, 1971), 194, 195. Hassan refers to the beloved of the nasib granted [the usage, for her tribe] of a
lowland [gha’it] around Golan, by the bitrig Faris; 224: “Don’t be like a man drowsing off, dreaming of being in
Khusro’s city, or Caesar’s”; 316: a poem, according to the heading of a copyist, mourning “a man from Ghassan
killed by Khusro.”

%% A'shd no. 36, 1l. 10-15 Maymin ibn Qays al-A'shd, Diwan A‘shd al-Kabir Maymiin ibn Qays, ed. Muhammad
Muhammad Husayn, 2nd ed. (Beirut: al-Maktab al-Sharqi li-I-Nashr wa-l-TawzT, 1969), 239. The passage is
discussed in Shahid, BASIC, vol. 2, pt. 1, 275.

13 Robin, “Les Arabes de Himyar,” 193.

57 1bid., 177.

%% Joshua the Stylite, Chronicle, LVII; Joshua, The Chronicle of Joshua the Stylite: Composed in Syriac A.D. 507, trans,
William Wright (Cambridge: University Pr., 1882), 45, 46.

% For citations of the extensive discussion of the identity of this Arethas, see Lieu and Greatrex, The Roman
Eastern Frontier and the Persian Wars, 2:260n91.

65



along with the Arabic tribes of Kindah, Madhhij and Mudar. Finally, Robin understands the
expression bny T'lbt, similar to the “son of Thalabane” found in Theophanes and the d-byt T'Ib’
of Joshua as a lineage rather than a tribe, since the formula “bny so-and-so,” meaning “the sons
of” somebody, is typically used in Sabaic inscriptions to describe a dynastic group rather than
an entire tribe.'® It should be noted that there is no evidence of a relationship between this
Tha'labah, which is after all a very common name in pre-Islamic lineages, to the Thalabah ibn

Qays of Bakr mentioned by von Grunebaum’s narrative above on the emergence of Arabic

161 162

poetry.' Robin, on better evidence, supposes that Tha'labah is a grandfather of the Jafnids.

Several implications of interest to a consideration of pre-Islamic tribalism can be
drawn. Firstly, if Robin is correct that the Jafnids represent the sons of Tha'labah, the leaders
of Mudar or other tribal confederations, not of Ghassan, then the ruling class of a tribe, like the

British monarchs since 1066, may normatively have consisted of an exogenous elite. Arabic

lore is replete with such situations. Moreover, the Tha'labah group is identified differently in

1 Robin, “Le royaume Hujride,” 689, 90. It is interesting to speculate whether this did not influence Arabic tribal
self-identification. A difficult problem for Arabic genealogy is why some tribes such as Quraysh have a name, and
are never called “the sons of Quraysh,” while others are referred to as “the sons of so-and-so,” as in “Bani
Tamim,” although many of these tribes are also known simply by their name, as “Tamim,” for example. Cf.
Néldeke, review of Kinship and Marriage in early Arabia, by W. Robertson Smith, ZDMG 40 (1886): 170 and Caskel,
Gamharat an-nasab, 62, 63.

1! This almost certainly incorrect association is still made, as in as in Mango and Scott, The Chronicle of Theophanes
the Confessor, 217n4. The story of where this error emerged requires some detective work. It seems in English to
have begun with Wright’s 1882 translation of the Chronicle, 45n. There, he cites Charles LeBeau’s (d. 1778) Histoire
du Bas-Empire, 7:250, which, supplying the Greek text of Theophanes, confuses the Thalabah with Taghlib.
However, Wright’s immediate source was apparently Caussin de Perceval’s 1847-8 work, Essai sur Uhistoire des
Arabes, 2:69, which does correct the confusion between Tha‘labah and Taghlib but supposes that Tha'labah is from
Bakr, apparently based on purely on the name appearing in Bakr’s genealogical tables. Often cited is Gunnar
Olinder’s 1927 The Kings of Kinda, 48, who draws on Aghani 8:65 (Blilaq ed.) to establish the connection with Bakr.
Olinder could be correct only if we accept first, his identification (49 and 51 ff.) of Theophanes’ Arethas of 499
with the Hujrid Harith ibn ‘Amr, which is questionable even without Robin’s critique according to which this
Arethas is a leader of Mudar, and then go on to accept the genealogy of Harith’s mother given in al-Aghant. Al-
Aghant is, however, a literary and not an historical or genealogical text to begin with, and Harith’s mother’s Bakrt
lineage is only mentioned in passing, in the lore associated with Imru’ al-Qays, one of the most legendary figures
of Arabic poetry.

12 Robin, “Les Arabes de Himyar,” 177n72. Robin in turn is basing himself on N&ldeke, Die Ghassdnischen Fiirsten, 6
and his genealogical table, 62.
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different sources; in Syriac and Greek texts, they are the sons of Tha‘labah, but in Arabic texts,
they are from the Ghassan tribe. If the same group is in fact being referred to, the most logical
explanation lies in Ghassan’s antiquity. As we have seen, inscriptions testify to “kings” of
Ghassan dating at least to the fourth century in both southern Arabia (in Sabaic) and in the
northern Hijaz (in Nabataean). As “Ghassan” is the most common identification in Arabic
sources, this must have been the more prestigious identification for a nomadic Arabic
audience, and the Jafnids/ Bant Thallabah must have derived their authority from this
purported or real lineage.

Based on inscriptional evidence, Robin has come to just this conclusion,'” and the use
of names in praise poetry for the Nasrids and Ghassanids bears this out. In support of this, we
see that “the son” or “sons of Jafnah,” occurs very infrequently in pre-Islamic poetry (twice in
Ahlwardt, once in the Mufaddaliyyat) and in two of three instances, the attribution to Jafnah
appears in al-Muraqqish al-Akbar and ‘Algamah, poets said to be more closely associated with
the Jafnids’ enemy, the pro-Sasanian Nasrid court. ‘Alqgamah, boasting of freeing his brother,
refers to “Ibn Jafnah” as his brother’s captor'® and al-Muraqqish al-Akbar’s poem is a
complaint to “a king of the clan of Jafnah” (malik min al Jafnah) for an attack on the speaker’s
tribe, although Lyall reads “Kindah” for “Jafnah” on internal evidence.'” In contrast, al-
Nabighah alone, a propagandist as he was for the Jafnid court as he was, uses “Ghassan” five

times.'*

' Robin, “Ghassan en Arabie,” 108, 109; Robin, “Les Arabes de Himyar,” 184.

164 Ahlwardt, Six Divans, 108.

1 Muf. no. 54, 1. 18 Al-Mufaddal al-Dabbi, al-Mufaddaliyyat, ed. Ahmad Muhammad Shakir and ‘Abd al-Salam
Muhammad Hariin, 10th ed., Dhakha’ir al-‘Arab 81 (Cairo: Dar al-Ma'arif, 2010), 182; Charles James Lyall, The
Mufaddaliyat: An Anthology of Ancient Arabian Odes, vol. 2 (Oxford: The Clarendon press, 1918), 184n18.

1% Al-Nabighah no. 1, 1. 8, 39; no. 18, 1.2; no. 21, 1. 30; no. 29, 19=Ahlwardst, Six Divans, 2, 3, 20, 24, 31.
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Other tribes and clans also took their names from defunct ancient monarchies of
Arabia. The clearest instance of this is the tribe of Himyar, which took the name of the Yemeni
ruling ethnic group, but such names appear at a local level as well, as in the Hudhali clan of
Lihyan, whose name is identical to a group of ancient kings whose inscriptions remain south of
Hijr/ Mad@’in Salih in the northern Hijaz. The last inscriptions by individuals claiming to be
kings of Lihyan date from somewhere between the second century BCE and the first century
CE."

Secondly, this elite would have been highly mobile. If, again, the Bant Tha‘labah are
one entity, then they were capable of carrying out engagements in both Syria and central
Arabia within decades of each other. They also interacted meaningfully enough with both
Himyaritic and Byzantine powers, to the point where records in Sabaic, Greek and Syriac
sources reflect their identity in a virtually identical fashion. Several other forces, such as Hirah
and Kindah appear in similarly geographically and linguistically varied records, so there is no
reason to suppose Banil Tha'labah are not one entity, or perhaps a ruling house with different
branches. At this level of authority, indeed, chiefs would defect from one major power to
another. If Altheim and Stiel are correct, this is the reason why the “Lakhmid” Imru’ al-Qays
was buried near Namarah in Syria, because he had defected to the Byzantines.'® The Greek
monk Cyril of Scythopolis (d. 559) tells us of one Sasanian vassal, Aspebetos (a corruption of
the Persian title spahbadh, a kind of military official), who came over to the Romans in 420.'*

Likewise, Joshua the Stylite tells us of one ‘Adid the Arab who surrendered to the Romans

7 AJ. Drewes, “Lihyan,” EP.
168 Altheim and Stiehl, Die Araber in der alten Welt, 2.318 ff.
1 Sartre, Trois études, 149-53.
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”° He then seems to have been put in

during the 502-506 war, bringing his troops with him.
charge of other Arabs in Roman territory.”" If such elites possessed a certain royal pedigree
revered among nomadic Arabs (as well as a reputation for bravery and victory), this would
explain their acceptance over new troops in such situations.'”? Alternatively, or in conjunction
with this prestige, the subsidies that came with Byzantine support may have done the trick."”
This then, is the model for the tribal aristocracy, the development of which underpins the
development of classical pre-Islamic Arabic poetry, as described by Ewald Wagner,” and
which dominated the Arabian peninsula politically before the advent of Islam, as described by

Fred Donner.'”

This relationship of this model of a peninsula-wide warrior aristocracy to the
emergent tribes of the southern Hijaz, as reflected in Hudhayl’s poetry, will be discussed in
chapter 2.

This mobile, dynastic elite, sponsored financially and technologically, with weaponry,
represented a vector for the regional empires’ cultural and political currents. This is most

evident religiously; we have already seen how Sozomen records the late fourth century

conversion of Zocomus along with his tribe. The agent of conversion is the tribal leader, while

17 Joshua, The Chronicle of Joshua the Stylite, 61=LXXV,

1“1l (Anatolius, the magister militum per Orientem, the military commander over the eastern provinces) les fit
entrer dans |'alliance des Romans et confia a Aspébet la phylarquie des Sarrasins alliés, en Arabie, de Rome.” Qtd.
in Sartre, Trois études, 149. If the Arethas (Harith) mentioned by Theophanes (Theophanes, The Chronicle of
Theophanes Confessor, 217, 223.) in the years 499 and 502/3 is the same as the Arethas mentioned by John Malalas
(Chronicle, 434-5, 252 John Malalas, The Chronicle of John Malalas, trans. Elizabeth Jeffreys et al. (Melbourne:
Australian Association for Byzantine Studies, 1986), 251=434 Bonn.) in 527/8, arguing with the dux of Palestine
before fleeing and being killed by Mundhir, as Fisher supposes (Between Empires, 88), then this would represent
another example of elite mobility.

17> As Robin phrases it, “[l]e prince ne peut exercer utilement son réle que s'il jouit d’une double légitimité. 1l doit
étre reconnu et investi par son suzerain. Mais il doit également appartenir a une famille dirigeante”: Robin, “Les
Arabes de Himyar,” 184.

17 Fisher, Between Empires, 98n108 for citations on subsidies.

74 Wagner, Grundziige, 1987, 1:30-37.

17 Donner, The Early Islamic Conquests, 28-49.
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the relevant unit is the “tribe,” (¢uAn) whatever that entails.””® The dogmatic and linguistic
affiliations of Christian communities throughout the Arabian peninsula reflected their
contacts with the regional powers. No complete pre-Islamic buildings exist in Yemen, but
capitals of the Great Mosque of Sana’ were reused from previous Christian churches, and show
Byzantine and Aksumite architectural influence.”” The churches of the eastern coast of the
Arabian peninsula, however, were established by Nestorian monks from Syriac-speaking
Sasanian Iraq, and later administered from the Sasanian capital of Seleucia-Ctesiphon, where
the catholicos or patriarch of the Church of the East had his seat.””® Nomadic Arabs would have
participated in this regional affiliation. Under Islam in the mid-seventh century, local bishops
in charge of the islands of Bahrain and the nearby “desert dwellers” attempted to assert their
regional independence against the catholicos.”” Nomads were even able to make regional
demands, indirectly or directly, on sedentary powers. The Byzantine shrine of St. Sergius in
Rusafa (Sergiopolis after 518) in Syria in the upper Euphrates valley was frequented by Arab

tribesmen.'®

Ahudemmeh (d. 575), a Monophysite, Syriac bishop converted Arab tribes of the
area around the northern Tigris, and built a rival shrine (the archaeological remains of which

have recently been discovered) there at Qasr Sirjis, northwest of Jabal Sinjar, since Sergiopolis

was across the Persian-Byzantine frontier.”" Michael the Syrian, a twelfth century CE

¢ A similar event is conversion of the Persian-sponsored Saracen Aspebetos to Christianity record by Cyril
Scythopolis, qtd. in Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:37=Vit. Euthym. 10 (18.15-
19.9).

177 Barbara Finster, “Arabia in Late Antiquity: An Outline of the Cultural Situation in the Peninsula at the Time of
Muhammad,” in The Qur’an in Context: Historical and Literary Investigations into the Qur’anic Milieu (Leiden: Brill, 2010),
80, 81.

' Hoyland, Arabia and the Arabs, 30.

7 1bid., 31.

1% Elizabeth Key Fowden, The Barbarian Plain: Saint Sergius between Rome and Iran (Berkeley: University of California
Press, 1999), 60-100. A list of Arab writers who refer to Taghlib’s devotion to Sergius is given in J. Spencer
Trimingham, Christianity among the Arabs in Pre-Islamic Times (Beirut: Librairie du Liban, 1990), 236n60.

'8 Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:78; Key Fowden, The Barbarian Plain, 121-8.
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Monophysite patriarch of Antioch, records a dispute between a Chalcedonian and the
Monophysite Jafnid Harith ibn Jabala.'®

Other modes of cultural transmission were at play as well. As we have seen, some Arab
vassals of the Sasanians, like Aspebetos in the early fifth century, made use of Persian or
Persianate titles. The fourth century Latin historian Ammianus Marcellinus mentions that one
Arab vassal named Malechus Podosacis had earlier fought with the Sasanians against Julian
during his fatal campaign of 363; “Podosacis” is almost certainly an Iranian name, while
Malechus would probably be the proper name Malik."” Sasanian notions of authority and
leadership thus found an early inlet into Arabian tribal culture. Later, an Arab ruler of Hirah,
Qabus ibn Mundhir (r. ca. 570-574), had a Persian first name.”®* Pre-Islamic Arabic sources
provide us with figures with Persian names such as Bistam (ibn Qays) of Shayban, closely
associated in Arabic sources with Sasanian patronage,”® or Dakhtanis (bint Lagit), the
daughter of the illustrious chief of the Tamim tribe, Laqit, purportedly named after Dukhtar-i
Nish, the daughter of a Sasanian emperor.'* Some members of these elites would likely have
been brought up as hostages in imperial courts, as the Byzantine diplomat Nonnosus
demanded be done with the son of Qays, chief of Kindah and Ma‘add, on a mission around 527-

32 187

182 Michael the Syrian and Jean Baptiste Chabot, Chronique de Michel Le Syrien, Patriarche Jacobite d’Antioche (1166-
1199) (Paris: Ernest Leroux, 1899), 310-11 (Syriac)=2:246 (French).

18 Altheim and Stiehl, Die Araber in der alten Welt, 2:326.

184 al-TabarT, Geschichte der Perser und Araber, 172n1.

18 J, M. Kister, “Bistam b. Kays,” EI% For a further discussion of ties between the Shaybani leadership and the
Sasanians, see Donner, “Bakr B. Wa'il,” 27-29.

1% This explanation of her name is given in Taj, s.v. “Dakhtants.” Her poetry has been collected by al-Mu‘ini, Shi‘r
Bani Tamim, 333-42.

'® Photius, Bibliothéque, trans. René Henry (Paris: Les Belles Lettres, 1959), 3.
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It was certainly the case that Byzantine modes of authority were highly esteemed, as
the Syriac bishop and historian John of Ephesus (d. 586/8) carefully describes the titles, honors
and gifts, including a crown or diadem, bestowed upon the Jafnid Mundhir ibn Harith at
Constantinople by the emperor Tiberius in 580, surrounded by Alexandrian clergy.” Much
Jafnid expression of rule was accordingly Hellenic and Christian. Architecturally, a Greek
inscription found near Damascus records a tower built by Mundhir,® and his name is recorded
in a Greek mosaic inscription at a church near ‘Amman," perhaps indicating his sponsorship.
In Syriac historical and ecclesiastical sources Harith and Mundhir are depicted as a supporter

of the Monophysite faction in the Roman empire.”

Several other bilingual inscriptions in
Arabic and Greek from greater Syria testify to the interaction of Arabic and Byzantine
culture.” In general, in the Negev desert, Jordan river valley and greater Syria, the number of
Arabic names in inscriptions, as in tombs, increases from the fourth to sixth centuries."”

Thus, although the exact links are difficult to discern and shifting, the tribes of the
interior of the Arabian peninsula would have found themselves affected culturally in varying
degrees by their elite dynasties leading them. Affiliations with the Christian Jafnids, the pro-
Sasanian Nasrids, and the Himyarites would in turn have affected the sense of regional identity

among tribes and groups of tribes. Diverse as such tribes would have been, to non-Arab eyes

the nomads of the interior of the peninsula would have fallen largely under the rubrics of

'8 John of Ephesus, The Third Part of the Ecclesiastical History of John, Bishop of Ephesus, trans. R. Payne Smith (Oxford:
University Press, 1860), 298-306=3.4.39-42.

'8 Fisher, Between Empires, 102.

" George Bevan, Greg Fisher, and Denis Genequand, “The Late Antique Church at Tall Al-‘Umayri East: New
Evidence for the Jafnid Family and the Cult of St. Sergius in Northern Jordan,” Bulletin of the American Schools of
Oriental Research, no. 373 (May 1, 2015): 49-68.

I Fisher, Between Empires, 57-60.

92 1bid., 144-153.

* Hoyland, Arabia and the Arabs, 237.
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Mudar in the west and Ma‘add in the center and east of the peninsula, respectively. Although
the Jafnids were known as Banii Tha'labah in Christian and south Arabian inscriptional
sources, they were known as Ghassan in medieval Arabic texts, and the nomadic population
would certainly have seen certain tribal elites in a different light than non-Arabs. Other
families probably also legitimized themselves by appealing to indigenous royal lineages as did
Kindah and Ghassan, known from inscriptions to date back hundreds of years before Islam.
Other tribes and clans from the late pre-Islamic period, such as Himyar and Lihyan, were also
known for ancient Arabian monarchies and their self-identification with royal lineages can be

seen in light of Jafnid practice.

1.3. The Historical Development of Arabic Poetry in Light of Non-Arabic Sources

Non-Arabic sources cannot inform us much further about the regional affiliations
possible in the sixth century among Arab tribes, but the Arabic sources give us a
complementary picture. With regard to religion, it is evident from Arabic sources that some
tribes were clearly Jewish, such as the Nadir and Qurayzah of Medina, early opponents of the
Muslims. Likewise, the Cordoban polymath Ibn Hazm (d. 456/1064) gives us a comprehensive
list of tribal religious affiliation: “all of Iyad and Rabi'ah and Bakr and Taghlib and Namar and
‘Abd al-Qays are Christian, so too is Ghassan, and Banii Harith ibn Ka'b in Najran, and al-Tayyi’,
Taniikh, many of Kalb, and all those from Tamim and Lakhm residing in Hirah. Himyar were
Jewish, as were many from Kindah. Khath‘am had no religion at all (la tadin bi-shay’ aslan).

Zoroatrianism (al-majusiyyah) appeared among Tamim, and it is said that Laqit ibn Zurarah had
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converted to Zoroastrianism (gad tamajassa). The rest of the Arabs worshipped idols.”** A
somewhat earlier summary of tribal religion by the Persian geographer Ibn Rustah (d. after
290/903) is very similar, although listing Bant Harith ibn Ka'b as Jewish, and with a shorter list
of Christian tribes.'”

Although a lengthier and more critical examination of the extensive Arabic texts would
be required to say with full certainty, in general, the tribes’ religious affiliation depicted by Ibn
Hazm and Ibn Rustah clearly corresponds to a regional configuration conforming to that
evident in Byzantine and inscriptional sources. ‘Abd al-Qays were said to live in greater
Bahrain, where the Sasanian-based Nestorian church is known to have been active, and Tayyi’
and Tanukh'™ were known to Christian authors, as well as Ghassan if their leadership is
equated with the Bant Tha'labah. All of the other northern tribes dwelt in the fertile crescent
near either Byzantine or Sasanian territory and Himyar is known from inscriptions to have
adopted some sort of Judaizing monotheism, and Kindah were their vassals.

There is nevertheless a discrepancy between what some sources tell us about tribes’
adoption of religion and what is reflected in the extant poetry. This is probably due to the bulk
of well-transmitted Arabic poetry originating among the nomadic Arab tribes; for them
Christian monks or Jews mostly appear as distant figures whose lamps, to which lighting is

compared, burn through the night.”” Poets were also aware of monks’” vows of celibacy, since

194 “Alf ibn Ahmad ibn Hazm, Jamharat ansab al-‘Arab, ed. ‘Abd al-Salam Muhammad Hariin (Cairo: Dar al-Ma'arif,
1962), 491. For a discussion of Tamim’s relationship with the Sasanians as depicted in Arabic sources, see Michael
Lecker, People, Tribes, and Society in Arabia around the Time of Muhammad, Variorum Collected Studies Series
(Burlington, VT: Ashgate, 2005), XI, 68-76.

% Ahmad ibn ‘Umar ibn Rustah and Ahmad ibn Abi Ya‘'qub Ya‘qubi, Kitdb al-a’lak an-nafisa vii, auctore Abii Ali Ahmed
ibn Omar Ibn Rusteh; et Kitdb al-bolddn, ed. M. J. De Goeji, second ed. (Leiden: E.J. Brill, 1892), 217.

1% For for Tayyi’ and Taniikh see Ahidemmeh, Histoires d’Ahoudemmeh et de Marouta, métropolitains jacobites de Tagrit
et de I'Orient (Ve et Vlle siécles): suivies du traité d’Ahoudemmeh sur ’homme, trans. Francois Nau, vol. 1, Recueil de
monographies ; (Paris: Firmin-Didot, 1909), 28.

¥ Imru’ al-Qays in Ahlwardt, Six Divans, 148, 1. 8, 149, 1. 18 of a monk’s lamp; AbQi Dhu'ayb of a Jew’s: 1(AdhH).11.9.
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they would often describe a woman’s seductive power as capable of overwhelming holy men.**
But otherwise, clearly authentic references to monotheistic religion are few and far between,
and Theodor Néldeke, having examined the evidence available to him at the time found almost

'’ Having carefully

no influence of Jewish thought on pre-Islamic poetry attributed to Jews.
collected and studied the extant poetry of the Kalb tribe surviving as citations in medieval
anthologies, Muhammad Shafiq Baytar concludes in a recent study that “Christianity did not
prevail among the Banti Kalb ... it was adopted among some individuals and families among
them, while the majority remained pagan until the advent of Islam.”** This fits nicely with the
model of a dynastic, supra-tribal warrior elite sketched above. Contemporary western scholars
for their part are more skeptical still, and have tended to see much of the purported pre-
Islamic Christian and Jewish poetry as Muslim retrojection.” Clear allusions to pagan religion,
it should be noted, are also mostly lacking, although oaths in the name of God (Allah), and the
pagan deities such as Wadd (or Wudd)** appear from time to time. The Meccan pilgrimage,
discussed below, although allusions to it are sparse, is the most frequently and clearly
recurring religious reference in pre-Islamic poetry.

In Arabic sources, then, the perceived adherence of certain tribes or configurations of

tribes to religions of the regional imperial powers offers an index of these powers’ cultural

influence. The historical development of sophisticated Arabic poetry in the poly-thematic

1% Al-Nabighah in Ahlwardt, Six Divans, 11, 1. 1.

1 Theodor Néldeke, Beitrige zur Kenntnis der Poesie der alten Araber (Hannover: C. Riimpler, 1864), 52-86, esp. p. 56.
% Baytar, Shu‘ara’ Bani Kalb, 1:196.

1 Ewald Wagner, Grundziige der klassischen arabischen Dichtung: Die arabische Dichtung in islamsicher Zeit, vol. 2
(Darmstadt: Wissenschaftliche Buchgesellschaft, 1987), 7. He examines in more detail (7-9) the noteworthy
examples of ‘Adi ibn Zayd, a Christian of al-Hirah, and Umayyah ibn Abi I-Salt of al-TZ’if.

%2 Muraqqish al-Akbar of Qays ibn Tha'labah, Muf. no. 50, 1. 11 in Al-Mufaddal al-Dabbi, al-Mufaddaliyyat, 232; al-
Nabighah in Ahlward, Six Divans, 23, 1. 6; and see alsso C.A. Nallino, “Il Verso d’an-Nabigah sul dio Wadd,” Atti della
Accademia naz. Dei Lincei: Rendiconti della classe di scienze morali, storiche e filologiche, series 5, v. 29 (1920): 283-290.
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form of the qasidah also parallels the emergence of the most powerful Arab dynasties,
especially the Nasrids of Hirah, allied with non-Arab powers. Curiously here, none of the tribes
associated most closely with foreign powers (i.e. BanG Lakhm and Band Ghassan,
representatives of whom do appear from time to time) in Arabic sources produced much
poetry, with the exception of the legendary Imru’ al-Qays of Kindah, whose problematic corpus
is even more replete with corrupt and spurious texts than most. Rather, tribes and dynasties
almost unknown to non-Arabs such as Qays ibn Thallabah, Dhubyan, Tamim and ‘Amir
produced the bulk of classical pre-Islamic Arabic poetry. These were mostly nomadic tribes,
and the genre of qasidah poetry is thus in one sense the nomadic response to elite-controlled
confederations sponsored by sedentary imperial powers. Setting Imru’ al-Qays to one side as a
one-off, it is important to note that the Nasrid role was much more seminal than the
Jafnid/Ghassanid one.

In several instances, this poetic development can be linked to non-Arabic sources. The
earliest powerful Nasrid documented in Byzantine and south Arabian sources is Mundhir III
ibn Nu'man. As in the case of the Jafnids/ Ghassanids, Mundhir is identified differently in
Arabic and non-Arabic sources. In non-Arabic sources, he is consistently referred to,
apparently by his mother’s name,* as the son of Sakkiké or Zakiké. Two references are from
sixth century near-contemporaries. Procopius refers to him as ‘AAapovvdapog 6 Zakkikng™

and Cyril of Scythopolis as ‘Adapovvdapog 6 Zakikng.’” Now, within this dynasty and in

% A, H. M. Jones, J. R. Martindale, and J. Morris, eds., The Prosopography of the Later Roman Empire (Cambridge:
Cambridge University Press, 1971), 2:s.v. “Alamundarus.” Check citation.

™ Procopius, History of the Wars, 145=1:17.1.

*% Eduard Schwartz, ed., Kyrillos von Skythopolis (Leipzig: J.C. Hinrichs, 1939), 211, 1. 15.
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general, patrons were quite frequently known to Arab poets by matronymics,** but Mundhir is
typically known as the son of his mother M2’ al-Sama’, “Water of the sky,” purportedly for her
beauty.”” Al-Mumazziq (or al-Mumazzaq) al-‘Abdi, addressing ‘Amr, the son of Mundhir
(known as ‘Amr ibn Hind after his mother, Hind), refers to him as a descendent of “ibn M2’ al-
Muzn,” a similar epithet meaning “the son of the water of the raincloud.”*® However, ‘Amr ibn
QamTah, an early poet of the Qays ibn Thalabah clan, in what is perhaps one of the earliest
three-part gasidahs extant, after an amatory prelude (nasib) and brief desert journey,
approaches the patron:
Towards the son of al-Shaqgigah have I directed [my camel’s] course,
fearing punishment, yet hoping for a boon—
Towards the son of al-Shaqiqgah, the best of kings,
and the most faithful of them when he makes covenants.*”
His addressee is neither known by a patronymic, nor is his mother known by an epithet. This
Mundhir ibn al-Shaqiqah is evidently identical to the Mundhir 11T “son of Sakkiké” found in
Greek texts. As Charles Lyall, the first editor of ‘Amr ibn QamTah noted, the use of an epithet
identical to that found so widely in Byzantine sources vouches strongly for the authenticity of

210

the poem.”™ The actual relationship of the poets of Qays ibn Tha'labah to each other, and to a

lesser degree their chronological situation, is vouched for by internal stylistic parallels that

%% The Shaybani chief Qays ibn Sharahil is referred to as the “son of Mariyah” by Harith ibn Hillizah al-Yashkuri
(of Bakr) in Muf. no. 25, L. 10 (Al-Mufaddal al-Dabbi, al-Mufaddaliyyat, 133) ‘Amr ibn al-Hind, the son of Mundhir I1I,
was also universally known by his mother’s name: see A.J. Wensink, s.v. “‘Amr b. Hind,” EI%

* Hamzah al-Isfahant, Ta’rikh sini muliik al-ard wa-l-anbiya’, ed. Yusuf al-Maskiini (Beirut: Dar Maktabat al-Hayah,
1961), 91. Like TabarT (see Noldeke, Perser und Araber, 169), al-Isfahani refers to Mundhir as the some of Imru’ al-
Qays; he also lists (88) a grandmother named al-Shaqiqah.

% Asm. no. 58, 1.11, Abii Sa‘ld ‘Abd al-Malik ibn Qurayb Al-Asma‘, Al-Asma‘iyyat, ed. Ahmed Muhammad Shakir and
‘Abd al-Salam Muhammad Hartin, 2nd ed. (Cairo: Dar al-Ma‘arif, 1964), 166.

%% ‘Amr, no. 15, . 17, 18 in ‘Amr ibn QamTah, The Poems of ‘Amr Son of Qami'ah of the Clan of Qais Son of Tha'labah, a
Branch of the Tribe of Bakr Son of Wa'il, ed. and trans. Charles Lyall (Cambridge: University Press, 1919), 57, 59.

107hid, 4.
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have been well documented.” Thus, if Qays ibn Tha‘labah was, as von Grunebaum has argued,
the foundational clan for the development of classical gasidah-poetry, then it is equally
inescapable that their relationship with the Nasrid dynasty of Hirah formed a part of this new
creative impetus. That prose Arabic sources and poetic texts attributed to later poets exchange
Ibn Shaqiqah for the more sonorous Ma’ al-Sama’ or M2’ al-Muzn indicates, as is possible with
“Ghassan” for the Jafnids, that poetry played a legitimizing function for the foreign-sponsored
elites.

Another well-known reference point for pre-Islamic poetry is the death of Mundhir III
in June, 554. This is referred to by, among others, Michael the Syrian (d. 1199), the
Monophysite patriarch of Antioch, drawing on the sixth century John of Ephesus: “In the year
27 of Justinian, Mundhir [the son] of Shagiqa went up into the territory of the Romans and
devastated many regions. Harith [the son] of Jabalah encountered him, fought against him,
defeated and killed him ... in the region of Chalcis [Arabic “Qinnasrin,” south-west of
Aleppo].”** Mundhir’s death found some echo among poets. Opinion varies vary widely as to
who exactly killed him. According to Ibn Hazm, it was ‘Amr ibn ‘Abd Allah of Suhaym, hence
the line by Aws ibn Hajar of Tamim:

I was informed that Bani Suhyam

brought the blood of Mundhir into their tents with them.*”
Similarly unclear is the reference by ‘Alqamah, also of Tamim, to one Harith of Ghassan,
usually taken by commentators to refer to Harith ibn Jabalah, in his famous petition for his

brother’s Sha’s’s release following the battle in 554:

'1bid., 4, 5; von Grunebaum, “Chronologie,” 342n4,

2 Michael the Syrian and Chabot, Chronique de Michel Le Syrien, Patriarche Jacobite d’Antioche (1166-1199), 323-24a
(Syriac)/ 269 (French)=IX.33.

B Aws no. 22, 1.2 in Aws ibn Hajar, Diwan Aws ibn Hajar, ed. Muhammad Y{isuf Najm (Beirut: Dar Sadir, 1979), 47.
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To Harith the munificent have I worked my she-camel,
her breast and ribs heaving ...
The Banii Ka'b ibn ‘Awf brought home their confederate [sc. Harith]:
another confederate [sc. Mundhir] was left abandoned among some of his
soldiers ...
Those entrusted with the defense of Ghassan fought on her behalf. **
The evidence from the text for any historical date is clearly spotty, and as James Montgomery
has noted after a thorough review of the lore (akhbdr) associated with the poem, the text could
refer to more than one event with the same cast of characters, such that rather than a firm peg
to the year 554, he offers a range from 554-578.*"°
If ‘Algamah’s poem does not date from the death of Mundhir in 554, the Tamimi poet
nevertheless represents an increase in poetic activity around the Jafnids/Ghassanids. There is
very little poetry associated with Harith ibn Jabalah, who died in 569, or with his successors
known in non-Arabic sources, Mundhir ibn Harith (r. 569-82) and his son, Nu‘man ibn Mundhir
(r. 582-83). Rather, the poet most renowned for his innovative praise gasidahs of both Jafnid
and Nasrid rulers is the late sixth century al-Nabighah al-Dhubyani, who can be dated from his
compositions to the last Nasrid at Hirah, al-Nu'man 1II b. Mundhir IV (c. 580-602), who
confusingly has the same first name as al-Nu‘man ibn Harith al-Asghar, a Jafnid figure
unknown in non-Arabic sources, but presumably dating from the same period as al-Nu‘man

III's reign,”"® to whom al-Nabighah devoted six poems.””” By this point, however, the Jafnids/

214

James Montgomery’s translation (Vagaries of the Qasidah, 26-29) and corresponds to ‘Algamah no. 2, 11. 15, 24,
29=Ahlwardyt, Six Divans, 106, 107.

5 Montomgery, Vagaries of the Qasidah, 25.

16 Noldeke, Die Ghassénischen Fiirsten, 53.
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Ghassanids were a shadow of their former selves. Al-Nabighah undoubtedly offers an inflated
image of them in exchange for their patronage when praising them, but their actual weakness
is evident elsewhere as when, for example, he threatens them with defeat if they were to
attack his Asad-Dhubyan nomadic confederation:
I told Nu‘man the day that I met him,
when he wished [to attack] Bant Hunn [of ‘Udhrah] at Burqat Sadir:
Avoid Banii Hunn, for clashing with them
is abominable, even if you encounter only one steadfast man [of them].*®
Poets would not dare speak that way to Mundhir III ibn Nu‘man. Chronologically, then,
between 554 and 582, the style of qasidah poetry initially cultivated by nomadic tribes in the
north-east of the peninsula near Hirah, and especially by Qays ibn Tha‘labah, was transmitted
to remnants of the Jafnid dynasty in Syria and the northern Hijaz. In some cases, poets
associated with the Nasrids defected to the Jafnids. This was reportedly the case of al-
Mutalammis al-Duba‘i,”” who, along with his kinsman Tarafah, is the subject of a probably
legendary story involving the Nasrid Mundhir’s son, known as ‘Amr ibn Hind (r. 554-70) after
his mother, Hind. According to Ibn Qutaybah’s (d. 276/ 889) version of this story, he and his
cousin Tarafah were boon companions of ‘Amr ibn Hind, but having written invective against

him, he decided to kill them. Telling them they were to be rewarded, he gave them sealed

letters to take to the governor (‘amil) of Bahrayn, which in reality contained their death

7 Nos. 4, 9, 14, 19, 22 and 32 in Al-Nabighah al-Dhubyani, Diwan al-Nabighah al-Dhubyani, ed. Muhammad Abu 1-
Fadl Ibrahim (Cairo: Dar al-Ma'arif, 1977).

18 Al-Nabighah no. 14, 11. 1,2 in ibid., 98.

2 According to Hasan Kamil al-Sayrafi, this is Dubay‘ah ibn RabTah, not Dubay‘ah of Qays ibn Thalabah: al-
Mutalammis, Diwan Shi‘r al-Mutalammis al-DubaT: Riwdyat al-Athram wa-Abt ‘Ubaydah ‘an al-Asma', ed. Hasan Kamil
al-SayrafT (Cairo: Jami‘at al-Duwal al-‘Arabiyyah Ma'had al-Makhtiitat al-‘Arabiyya, 1970), 14, 15 (al-muqaddima).
Cf also Caskel, Gamharat an-nasab, vol. 1, table 173.
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warrants. Al-Mutalammis opened his letter and then escaped to Syria, but Tarafah refused to
countenance reality and continued to his untimely demise, and “Mutalammis’s message”
(sahifat al-Mutalammis) became a proverb equivalent to hoisting oneself by one’s own petard.”
There are a few interesting points about the story. It is probably a trope (as the
resemblance to Rosencrantz and Guildenstern’s fate attests), but a number of elements suggest
an early date. It strongly resembles a story told by John of Ephesus regarding the Byzantine
emperor Justin II (r. 565-78)’s attempt to kill the Jafnid heir to Harith, Mundhir, in 572. Justin
wrote one letter to a patrician named Marcian explaining his plans, and another to Mundhir
inviting him to meet with Marcian. The letters were switched, and Mundhir learned of Justin’s
scheming and revolted.” Muka'bar, the governor to whom Mutallamis and Tarafah were sent,
was said elsewhere by al-Tabari to have been in charge of Bahrayn under under Khusro I (r.
531-79).”* Although most of his poetic texts have “the illustration of a saga rather than the
work of a single historical figure,” according to Charles Pellat, Mutalammis’s poem on his
journey to Iraq has more claim to authenticity than other texts attributed to him: it “presents
variants and inspires such divergent interpretations that one has the impression that the
transmitters and commentators did not understand it.”?”’ Irfan Shahid likewise dates the poem
to 554-69.”* Although often over-confident in his dating of Arabic sources, he may have a
point here. Mutalammis, in recording his journey to Syria, mentions the rulers of Hirah,
apostrophizing his camel mare, enjoining it to eschew paths leading back to al-Hira:

I am heading towards Syria, for we have no Iraq -

2 Abai 1-Fadl Ahmad ibn Muhammad Al-Maydani, Majma“ al-Amthal, ed. Jan ‘Abd Allah TGma (Beirut: Dar Sadir,
2005), 2:267-70, s.v. “Sahifat al-Mutalammis.”

! John of Ephesus, The Third Part of the Ecclesiastical History of John, Bishop of Ephesus, 370=6.3-4,

22 al-Tabard, Ta'rikh, 2:166-72; 6:154; al-TabarT, Geschichte der Perser und Araber, 257-63.

23 Charles Pellat, EI?, s.v. “al-Mutalammis.”

4 Shahid, BASIC, v. 2 pt. 1, 266.
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for a people we love, since our people look askance at us.
Do not tread the Najdi paths of Bawbah,
so long as ‘Amr lives, as long as Qabus has life left in him.*
‘Amr and Qabus, two sons of Mundhir III, are known to non-Arabic sources, unlike, for
example, the Ghassanid addressees of al-Nabighah al-Dhubyant’s poems. Menander Protector,
a sixth century Constantinopolitan bureaucrat and diplomat, reporting on negotiations
between the Persians and Romans in 561/2, includes extensive discussions on Persian demands
for Roman payments to ‘Amr.”” Theophanes Confessor mentions discussions held in 563
between Harith and the emperor Justinian regarding raids by ‘Amr in Palestine*” and John of
Ephesus mentions Qabus raiding Palestine shortly after Harith ibn Jabalah’s death in 569.° If
the story of al-Mutalammis is elaborated via a trope, an historical core quite likely dates to the
period after Mundhir III's death in 554. Furthermore, the transmission of the trope itself, from
a story about a Byzantine-Arab encounter into a story about an encounter between an Arab
and the pro-Sasanian Nasrids, indicates growing cultural ties among these disparate Arab
tribes.
At any rate, ‘Amr ibn Hind is depicted very negatively in the Arabic literary sources,
and was said to have been assassinated by another poet, ‘Amr ibn Kulthtim al-Taghlibi.?”” Given
what we have seen of tribal elites defecting throughout the fifth and sixth century from the

pro-Persian to pro-Roman camps, the loss of Mundhir III and his replacement by an impetuous

% Al-Mutalammis no. 11, 1l. 11, 12 in Diwan al-Mutalammis 92, 93. Ibn Qutaybah also mentions ‘Amr and Qabiis
together in two lines of Tarafah discussed in the context of this story: Ibn Qutaybah, Al-Shi'r wa-I-shu‘ara’, 189.

26 Menander, The History of Menander the Guardsman, ed. and trans. R. C. Blockley (Liverpool, Great Britain: F.
Cairns, 1985), 69, 71, 83 (fragment 6.1).

27 “Ambros, son of Alamoundaros”: Theophanes, The Chronicle of Theophanes Confessor, 352=AM 6056/ Bonn 240.

?% John of Ephesus, The Third Part of the Ecclesiastical History of John, Bishop of Ephesus, 370=V1.3.

2 Cf. Régis Blachere, EI?, s.v. ““Amr b. Kulthtim.”
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son would logically have driven poets previously associated with Hirah to the Jafnids. By the
580s, al-Nabighah was composing poetry for both the (post)-Jafnids and Nasrids.

Aside from Mundhir III’s death in 554, a new political force associated with a slew of
innovative poetic texts arises after 552, the tribe or confederation of ‘Amir (ibn Sa‘sa‘ah).”*
They represent another vector by which the poetic tradition associated with Hirah was
transmitted to the Hijaz. As we have seen, the power of Himyar waned with the Aksumite
occupation, and one of the last Sabaic inscriptions, Ry 506 from Murayghan, records Abrahah’s
successful suppression of a revolt by a tribe called ‘Amir in 552 (or 547):

[1] By the power of the Merciful One and His Messiah, the King Abrahah Zybmn,

King of Saba’ and Dhii Raydan and Hadramawt and [2] Yamnt and their Arabs of

the highlands and coastal plains [3] wrote this inscription when he had raided

Ma‘add in the fourth razzia in the month of April [and] when all of Bant ‘Amir

had revolted. ... [5] Against Bani ‘Amir were Kindah and ‘Al1 in the valley of Dh

Markh, and Murad and Sa‘d in a valley on the TRBN route, and they slew and

made captive [the enemy] and took booty in great quantity. ... [7] After all this,

‘Amr son of Mundhir negotiated [with Abrahah] and agreed to give hostages to

Abrahah from Mundhir.”!

The tribes mentioned here would, like the Nasrids and Jafnids fighting after their Sasanian and

Byzantine overlords had quit in 545, continue to fight long after non-Arab sources lose

01 draw on Thsan ‘Abbas’s introduction to Labid, Sharh diwan Labid, 8-15.
#1 Sayed, “Emendations to the Bir Murayghan Inscription Ry 506 and a New Minor Inscription from There,” 131-
132.
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interest. If Abti ‘Ubaydah is to be believed, Murad would meet ‘Amir again, the latter under the
lead of ‘Amir ibn Tufayl, a contemporary of the Prophet, at Fayf al-Rth*? around the year 614.”
The ‘Amir of Ry 506 has contacts with both Yemen and ‘Amr ibn Mundhir at Hirah,
evidently receiving support from him for such confrontations. This lends credibility to the
texts attributed to Labid addressing al-Nu‘man III ibn Mundhir IV, such as his improvised
urujiizah mocking the kings companion RabT, or his elegy for that king:**
Let the wine-drinkers and slave girls weep for Nu‘man,
and the widows like wraiths that come knocking and begging.
Sovereignty is his over near-dwelling Ma‘add (fi daht Ma‘add),
and the Tbad*’ submit to him (aslamat); he cannot be deceived (ma yuhawali).”*
The use of the term Ma‘add, so frequent in south Arabian inscriptions, is striking. While
frequently connected to Hirah, ‘Amir is also said to have interacted with Quraysh and other
Hijazi tribes; by some accounts they were part of the “Hums,” a sort of amorphous Delphic
league based somehow on ritual and political affinities with Quraysh.”” Yet they also fought
against the Meccans in the so-called “sacrilegious” Fijar war, which took place during the
Prophet’s youth.”® They bordered, cooperated and also fought with Sulaym, a Hijazi tribe

239

located between Mecca and Medina (and frequently mentioned in Ash‘ar),” and according to

the Cordoban geographer Abt ‘Ubayd al-BakrT (d. 487/ 1094), ‘Amir entered into an agreement

2 Naqa'id, ed. Bevan, 469-72; A.A. Bevan, ed., The Nakd'id of Jarir and al-Farazdak (Leiden: EJ. Brill, 1905), 469-72;
Egbert Meyer, Der historische Gehalt der Aiyam al-’Arab. (Wiesbaden: O. Harrassowitz, 1970), 13.

3 W. Caskel, EI% s.v. “Amir b. al-Tufayl.”

4 Nos. 36, 59 in ‘Abbas, ed., Sharh Diwan Labid, 254-66, 340-343.

5 The tribe of Christian Arabs resident at al-Hirah.

8 Labid no. 36, 11. 12, 13, Labid, Sharh diwan Labid, 257.

7 Kister, “Mecca and Tamim,” 132.

8 J.W. Fiick, EI%, s.v. “Fidjar.”

» Lecker, People, Tribes, and Society in Arabia around the Time of Muhammad, 26-34.
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with the Hijazi Thaqif tribe to spend the dry Arabian summers near the rich agricultural land
around al-TZ’if, moving into the Najd uplands with the winter rainfall.** They thus had
connections both in Hirah and in the heart of the Hijaz, and evidently brought poetic
traditions with them.

In all likelihood, ‘Amir’s ascendency only happened after around 575 CE. The ayyam-
lore is bereft of any very antique battles in which ‘Amir participated; the bulk of them involve
either ‘Amir ibn Tufayl or Labid, both contemporaries of the Prophet, or Labid’s father
RabTah.”*' Egbert Meyer supposes that the oldest date for any battle involving ‘Amir would be
Rahrahan (between 565 and 580)*** or Nafrawat (pre-570),> where Kilab killed the “tyrant”
Zuhayr ibn Jadhimah of Hawazin, thus becoming the leading clan within ‘Amir. Not by
coincidence, Kilab produced the most famous poet of ‘Amir, Labid ibn Rabrah.** 1t is at the
exact same time that ‘Amir’s poetry develops, around 575, according to Caskel.”*® At the same
time, ‘Amir was attracting poets from elsewhere in the peninsula who praised them.*

A final means of the transmission of poetry to the Hijaz from the tribes connected to
Hirah lies in the intertribal profession of the ruwah, specialist poetry transmitters. As we have
seen, Aws ibn Hajar was connected to or knowledgeable of the demise of the Nasrid Mundhir

11 in 554. He marks the beginning of a chain of transmitters, the next line of which is Zuhayr,

#0 Al-Bakri, Mujam ma istajam, 77.

1 cf. Meyer, Der historische Gehalt der Aiyam al-’Arab. At Dhii ‘Alag (Meyer 13), the tribe of Asad killed Rabtah; at
Fayf al-Rih (Meyer 13), ‘Amir under ‘Amir ibn Tufayl was defeated by Madhhij and Murad, and ‘Amir ibn Tufayl
lost an eye; Labid is associated with the Dahis war (Meyer 50-65), dated by Meyer to c. 575-95; the battles of
Ragam and Nuta’ah were fought between ‘Amir under ‘Amir ibn Tufayl and ‘Abs (Meyer 9, 10, 17).

2 1bid., 47-50.

3 1bid., 33-38.

4 Labid, Sharh diwan Labid, 7.

5 Caskel, EIZ, s.v. “Amir b. Sa‘'saa.”

¢ Al-Musayyab ibn ‘Alas of Qays ibn Tha'labah in Abl Zayd al-Qurashi, Jamharat Ash‘ar al-‘Arab fi I-Jahiliyyah wa-l-
Islam, ed. ‘Ali Muhammad al-Bajawi (Cairo: Nahdat Misr, 1967), no. 15, pp. 557-560 and Bishr ibn ‘Amr of Bakr, Muf.
no. 71, al-Mufaddaliyyat, ed. Shakir et. al, 275-277, discussed in chapter 2.
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who was involved in the end of the Dahis war, which involved both ‘Amir and Mecca. A
number of scholars have found stylistic grounds authenticating this line of transmission.**’
Zuhayr, whose father was from the Muzaynah tribe of the Hijaz, then transmitted poetry to his
son Kab ibn Zuhayr, who was a famous opponent of the Prophet, before converting to Islam
and composing the famous poem, “Su‘ad has departed” as an apology, very much in the style of
al-Nabighah’s poetic apologies to al-Nu‘man.

Arabic gasidah-poetry, from its origins in the social interaction of Qays ibn Thalabah
with the Nasrid kings of Hirah, subsequently developed among the nomadic tribes of Najd and
was then transmitted to the northern Hijaz by defecting poets from the Hiran court, as well as
into the southern Hijaz by nomadic tribes with ties to Hirah, especially ‘Amir. Simultaneously,
we can speculate that the diminishing first of Himyarite and Kindan power after the 550s, and
then of Jafnid power after 582, left a space for the development of Hijazi tribes and cities,
including Quraysh at Mecca but also al-Thaqif at al-T2’if, and Aws and Khazraj at Yathrib (later
Medina). In a milieu of increasing local power, the poetic stylistics developed among the
Nasrids for navigating the complex hierarchies that imperial policies generated among the
sedentary and nomadic Arab tribes was adapted to a heretofore subordinated and peripheral
region. By the end of the sixth century, however, Arabic gasidah poetry had become a more
peninsula-wide affair. Poetic diction, in particular, was increasingly normalized,*® but
regional, tribal and personal affiliations still definitively shaped stylistic and structural choices

of poets, as Erich Braunlich has demonstrated in examining the influence in the early seventh

7 Bauer, Altarabische Dichtkunst, 1:159-60; Husayn, FT [-Adab al-Jahilt, 284-298; Aus ibn Hajar, Gedichte und Fragmente
des Aus ibn Hajar, ed. and trans. Rudolf Eugen Geyer (Vienna: In Commission bei F. Tempsky, 1892), 8, 9.
8 Von Grunebaum, “Chronologie,” 340.
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century of Sa‘idah ibn Juayyah of Hudhayl on his contemporary, AbQi Dhu’ayb, reportedly the
rawi (transmitter) of the former.*

The narrative thus outlined, bringing poetry from the northeast to the southwest of the
peninsula, is very similar to that described by Ibn Sallam al-Jumahi in his Tabagat fuhil al-
shu‘ar@’ (Rankings of the stallions among the poets). He describes the evolution in terms of
lineage rather than geography, as a division between the tribes of Rabi'ah on one hand, which
included Bakr ibn WZ’il (to which Qays ibn Tha'labah belonged) and Taghlib, both located in
the northeast near Iraq, and Qays ‘Aylan on the other, which included north-western groups
like Ghatafan and some central and south-western Najdi groups like Tamim and ‘Amir ibn
Sa‘sa‘a respectively. According to Ibn Sallam, “the first pre-Islamic poets of RabTah were al-
Muhalhil, the two Muraqqishes, Sa‘d ibn Malik,*° Tarafah ibn al-‘Abd, ‘Amr ibn Qamtah, Harith
ibn Hillizah, al-Mutalammis, al-A‘sh4, and al-Musayyab ibn ‘Alas.”** All of these poets, with the
exception of Harith ibn Hillizah, are from (or connected to, in the case of al-Musayyab) the
Qays ibn Thalabah tribe. Ibn Sallam continues, “then [poetry] moved to Qays (thumma
tahawwala fT Qays), and among them were al-Nabighah al-Dhubyani, and they count among
them Zuhayr ibn AbT Sulmd from [the tribe of] ‘Abd Allah of Ghatafan, and his son Ka'b, and
Labid ... then it shifted to Tamim, where it remains to this day.”*’

Missing from this narrative, however, is any reference to poets of the Hijaz, particularly
the southern Hijaz: Aws, Khazraj, Sulaym ibn Mansir, Qurasyh, Thaqif, Kinanah, Khuza‘ah, or
of course Hudhayl. Nor does it refer to Yemeni tribes, some of whom, such as Azd and Fahm,

interacted significantly with the tribes of the southern Hijaz. Ibn Sallam, as a literary critic

2 Briunlich, “Versuch.”

% =JarTr ibn ‘Abd al-Masih.

»! Al-Jumabh, Tabagqat fuhil al-shu‘ara’, 40.
»21bid.

87



concerned to create an anthology based on hierarchical rankings of poets, has ignored this
region of “inferior” poetic productivity. This is a missing link in Ibn Sallam’s narrative. His
remark on Tamim, unclear in itself, perhaps refers to the dominance of Tamimi poets such as
Dhi [-Rummah (d. 117/735), Jarir (d. 111/729) and al-Farazdaq (d. 110/728) during the
Umayyad period, although this is an odd comment by Ibn Sallam, living nearly a hundred years
after these poets. The passage was perhaps copied from one of his teachers. Nevertheless, what
of the “Hijaz1” love poetry of the Umayyad period, such as the Qurasht Don Juan, ‘Umar ibn Abi
Rabiah (d. 93 or 103/712 or 721)? This development is systematically ignored by Abbasid

philologists and literary critics.

1.4. The Emergence of Poetry among the Tribes of the Hijaz
1.4.1. The Hijaz and Najd

The nascent southern Hijazi culture was characterized by several features leading to its
neglect in narratives of poetic production: it had less claim to Arab antiquity than Najdi
culture; it was more closely associated with early Islamic culture than “pagan” poetic
traditions; its culture was dominated by urban centers, unlike the purportedly purer deserts of
Najd; and unlike tribes associated with al-Hirah, Himyar, or the Jafnids/Ghassanids, the tribes
of the southern Hijaz were not sponsored by a major sedentary power, but fell within the
sphere of Himyarite and Ethiopian influence. Quraysh and a constellation of both nomadic and
urban tribal powers began to expand with the blows to Himyar from Axum and Iran in ca. 525
and 570.

In particular, cultural development in the southern Hijaz in the second half of the sixth
century is ineluctably related to the rise of Quraysh, a process shrouded in myth and legend.
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J.M. Kister has, however, argued persuasively for identifying the “expedition of the Elephant”
mentioned in surah 105 of the Quran with the expedition of Abrahah described in Ry 506,
dated to 552.”° Drawing on a range of Arabic sources, he dates the rise of the seminal Qurashi
leader Qusayy to the first half of the sixth century.”” Expansion in urban building and reform
of sacred rites are attributed to Qusayy, and Kister supposes that the “defeat” of Abrahah
“enhanced the growth of the power of Mecca and strengthened the prestige of Quraysh.”*”
This Hijaz, an emergent cultural region, is, in contrast to the philological tradition,
accordingly privileged by early Islamic texts. Geographical exigency determined which tribes
played significant roles in early Islamic history, thus embedding elements of a Hijazi
worldview in sacred scripture. For example, in several Prophetic hadiths (statements),
Muhammad demands that Christians and Jews, or polytheists (al-muskhrikiin) be expelled from
the region known as Jazirat al-‘Arab.””® In contemporary and most medieval usage, Jazirat al-
‘Arab simply means the Arabian peninsula, but the Medinan legal school of Malik ibn Anas (d.
179/796) offers a different definition of this region, in which it only refers to the western half
of the peninsula. According to Malik himself, “Jazirat al-‘Arab” means “Medina, Mecca, al-
Yamamah [southern Najd] and Yemen.””’ His student, the Egyptian ‘Abd Allah ibn Wahb (d.
197/813), narrows “the land of the Arabs” (ard al-‘Arab) down to “Mecca, Medina, and

Yemen.””® Likewise, in a statement attributed to the Qurashi general ‘Amr ibn al-‘As (d. ca.

42/663), the new Islamic world is described as being like “a bird,” the “head” (al-ra’s) of which

»3Kister, “The Campaign of Huluban,” Le Muséon 78, (1965): 428.
B4 Kister, “Mecca and the Tribes of Arabia,” 51.
255 3

Ibid.
?¢ For example, al-Bukhari 3053, where the Maliki al-Mughirah ibn ‘Abd al-Rahman is cited to define the term
Jazirat al-‘Arab. His definition is identical to Malik’s discussed below.
257 - % - . 2

BakrT, Mujam ma istajam, 5.
% Ibid,
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is “Mecca, Medina, and Yemen.”*” Likewise, early Quran exegetes understood the winter and
summer journeys of Quraysh mentioned in Stira 106 of the Quran as taking place between
Yemen and Syria.”® These markers of early Islamic geographical sensibility essentially
represent a Qurashi tribal regionalism centered on the Hijaz, and other tribes of the region,
such as Hudhayl (as explored in detail in chapter 4), shared nearly the same outlook. An early
geographer of the Hijazi tribe of Sulaym, ‘Arram ibn Asbagh al-Sulami, defines the Hijaz as
lying between Medina and Mecca,’ while the adjacent coastal strip Tihamah extends from Mt.
Radwd north of Medina to al-Ta’if near Mecca.” It is this “southern Hijazi” definition that I
understand by the term “Hijaz” throughout this study. Although there is little agreement on
borders, distinguishing between the Hijaz and Najd was very important for ‘Arram and other
geographers, who go so far as to note which sites are on the border of both regions—Medina,
for example, is “half Hijazi and half Najd1.”**

Early philologists, grammarians and commentators refer very frequently to the division
between “Hijaz” and “Najd,” or “Hijaz” and “Tamim” (a powerful Najdi tribe), not merely in
points of grammatical detail but in points of culture as well. This division probably reflects the

sensibility of their nomadic informants. Ibn Qutaybah for example, tells us that the two poets

of Dhubyan, Zuhayr ibn AbT Sulma and al-Nabighah al-Dhubyant, were particularly favored by

9 Ibn ‘Abd al-Hakam, Futith Misr wa-akhbaruha, 1.

Among the extensive discussions of this chapter of the Quran, see Rubin, “Quraysh and their Winter and
Summer Journey: On the Interpretation of Sira 106”; Shahid, “Two Qur’anic Suras: Al-Fil and Quraysh”; Crone,
Meccan Trade, 204-14.

! ‘Arram ibn al-Asbagh al-Sulami, Kitab asma’ jibal Tihamah wa-sukkanihd: wa-ma fihda min al-quran wa-ma yanbutu
‘alayhd min al-ashjar wa-ma ftha min al-miyah, ed. ‘Abd al-Salam Muhammad Hariin (Cairo: Matba‘at Amin ‘Abd al-
Rahman, 1954), 52-3, 79 ff.

*21bid., 5, 46 ff.

% 1bid., 52.
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the “people of the Hijaz.”** Likewise, according to Ibn Qutaybah, citing Aba ‘Amr ibn al-‘Ala’ (d.
144 or 147/ 771 or 774), the “Arabs” (al-‘Arab) do not transmit the poetry of the pre-Islamic
Hiran poet ‘Adi ibn Zayd al-Tbadi because his language is “not Najdi” (li-anna alfazahu laysat bi-
Najdiyyah).”® An almost identical statement is attributed to al-AsmaT (d. ca. 213/828)
concerning another pre-Islamic Hiran poet, AbG Du’ad al-lyadi.”® It is important to note that
despite these observations by eighth and ninth century scholars, few modern researchers have
been able to detect much dialectic variation in the pre-Islamic poetry that has come down to
us. Von Grunebaum, for example, collected Abti Du'ad’s fragments specifically in order to study
non-normative vocabulary, but did not find extensive evidence for the phenomenon.*”
Likewise, Chaim Rabin’s attempt to describe traces of a west Arabian dialect in classical texts

268

rely on later grammatical works rather than poetic texts themselves.”*® Hudhayl’s poetry has
some dialectical oddities, but not many.*’

Nevertheless, even the earliest grammatical works like Stbawayhi’s (d. ca. 177/793) al-
Kitab posit a distinction between Hijazi and Tamimi dialects. For example, Stbawayhi describes
the famous difference between ma al-Hijaziyyah and ma al-Najdiyyah, a distinction to be found

in grammatical references down to the present day. The Hijazi ma, a particle of negation,

functions similarly to the word laysa and takes its object in the accusative, whereas Tamimi

*** Tbn Qutaybah, Al-Shi‘r wa-I-Shu‘ara’, 157: “ahl al-Hijaz yufaddilina I-Nabighah wa Zuhayran.”

5 Ibid., 230.

*%6 1bid., 238: kanat al-‘arab la tarwi shi’r AbT Duwad li-anna alfazahii laysat bi-Najdiyyah. Umayya ibn Abi I-Salt was also
not authoritative (ibid., 461).

%7 Gustave E. Von Grunebaum, “Ab{i Du’ad Al-Iyadi: Collection of Fragments,” Wiener Zeitschrift Fiir Die Kunde Des
Morgenlandes 51 (1948): 83.

% Chaim Rabin, Ancient West-Arabian. (London: Taylor’s Foreign Press, 1951). Alexander Magidow reviews
criticisms of Rabin in “Towards a Sociohistorical Reconstruction of Pre-Islamic Arabian Dialect Diversity” (PhD
diss., University of Texas, 2013), 3, 127-133, http://repositories.lib.utexas.edu/handle/2152/21378.

*°Udd for wudd, sid meaning lion rather than wolf, ‘adi mean “fighting footmen” rather than “cavalry.” Ash‘ar,
946, 1026 for ““udd”, 531 for sid; Lewin, Vocabulary, 279, s.v. “‘adi’;
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speakers would leave the object in the nominative.”® Likewise, Hijazi speakers of Arabic,
according to Sibawayhi, “lighten” the hamzah, or glottalstop, so that a word like gara’a is
pronounced gara.””* Sibawayhi notes dozens of such distinctions between Hijazi and Tamimi
usages, but most of his observations deal with phonetic differences or accent rather than what
would be considered true grammatical dialectical variation. Such variations as existed in
speech could easily be altered or “corrected” in transmission of poetry as they would not alter
the meter of a verse. The Hijazl cursive script of seventh century Quran manuscripts is
distinctive from other scripts such as the more monumental Kufan, probably reflecting a
regional pre-Islamic scribal practice.””

The distinction between Hijaz and Tamim or Najd extends to other cultural phenomena
as well. For example, much confusion prevails over the nature of augury, particularly the
meaning of the words al-sanih or al-sanih (pl. sawanih) and al-barih, animals approaching from
either the right or left hand side. Al-AsmaT’s student, AbG Nasr Ahmad ibn Hatim al-Bahilt (d.
231/855), in his commentary on the poetry of Dhii I-Rummabh, glosses a reference to barih as
meaning “inauspicious,” of an oryx approaching the speaker from the left hand side.”” In so
doing, he explains that Hijazis consider the opposite, sanih, to be inauspicious, citing AbQ
Dhu'ayb of Hudhayl. On another note, architecturally, the Hijaz was characterized by stone
architecture, particularly the well-known utum, or stone towers recorded in a swath stretching

from the northern Hijazi oasis settlements of Tayma’ and Fadak, through Yathrib and al-TZ’if,

7% ‘Amr ibn ‘Uthman Sibawayhi, Al-Kitab, ed. ‘Abd al-Salam Muhammad Hariin (Cairo: Maktabat al-Khanagi, 1988),
1:57. The example given is Ma ‘Abdullahu akhakha versus Ma ‘Abdullahu akhiika.

1 1bid., 3:541-559.

2 Frangois Déroche, “Manuscripts of the Qur'an” in Encyclopaedia of the Qur’an.

*7 Dhii al-Rummah, Diwdn, ed. ‘Abd al-Qaddis Aba Salih (Beirut: Mu’assasat al-lyman, 1982), 862-863.
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down to Najran and San@ in Yemen.”* Najdi buildings on the other hand, were mostly
constructed of mudbrick.”” Underlying cultural differences, for nomads, would be the fact that
migration patterns would vary for Hijazi and Najdi tribes. Rains in the southern Hijaz would
begin in late summer in a period known as the kharif, but this season of rain was unknown in
Najd, where the period was called the hamim, a period of light or ineffective rains.”

The Hijaz then, was a region with some sense of identity differentiating it from Najd,
especially as represented by Tamim. Hijazis’ pronunciation of Arabic was conspicuously
different from Najdis’, and they probably practiced similar, but distinguishable customs.
Sedentary Hijazis shared a certain architectural heritage with Yemen, and Hijazi and Najdi
nomads would have operated on slightly different calendars due to variations in rainfall
between the two regions. Najdi poetry was, by and large, considered to be superior to poetry
from other areas of the peninsula, and we find major tribes of Syria, such as Kalb, Iraq, such as
Taghlib, and the east coast along the Persian Gulf, such as ‘Abd al-Qays, represented only
infrequently in the early medieval anthologies, or not at all. Qasidah poetry from ‘Uman and
Yemen is nearly non-existent, and the second largest group is certainly the Hijazi.

Although gaps in transmission certainly cannot be discounted, this state of affairs

probably reflects a certain uneven level of cultural development across the peninsula. Insofar

7 Imru’ al-Qays refers to an utum of the northern Hijazi oasis settlement of Tayma’ in his mu‘allagah: Ahlwardt, Six
Divans, 150 and Imru’ al-Qays, Diwan, 25. For the same style of building in Yathrib, with reference to Khaybar,
Fadak, Najran and San'@, see Qays ibn al-Khatim, Der Diwan des Kais ibn al-Hatim, ed. Tadeusz Kowalski (Leipzig:
Otto Harrassowitz, 1914), xv-xx. For al-TZ’if, see Michael Lecker, “Al-TZ’if” in EI% Finster mentions the apparent
dependence of the utums on Yemeni architecture: Finster, “Arabia in Late Antiquity: An Outline of the Cultural
Situation in the Peninsula at the Time of Muhammad,” 103. W. W. Miiller summarizes the stone castle
architecture [al-qusiir] of the western peninsula as described by al-HamdanT: “Ancient Castles Mentioned in the
eighth volume of al-Hamdani’s Iklil, and Evidence of them in Pre-Islamic Inscriptions,” in Al-Hamdani: A Great
Yemeni Scholar: Studies on the Occasion of His Millenial Anniversary, ed. Y. M. Abdallah (San'@’: Sana’ University, 1986).
The Quran (33:26) also refers to distinctive Medinan architecture with the word sayasi (fortifications).

> Andrew Petersen, Dictionary of Islamic Architecture (London: Routledge, 1996), 252-54.

76 Varisco, “Rain Periods,” 256-258; Lane, Lexicon, s.v. “kharif”; see also my “A Summer Song: The Dry Season and
Autumn Rains among Pre-Tslamic Najdi and Hijazi Tribes,” Arabica (forthcoming).
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as it can be reconstructed, nearly all Hijazi poetry dates from after 575, following the
development earlier in the sixth century of Najdi poetry as charted by von Grunebaum.
Reconstruction of pre-Islamic poetry is a sketchy business, and often poets appear in several
different generations, leading to a class of legendarily long-lived figures known as
mu‘ammariin, many of whom were collected by Abt Hatim al-Sijistant (d. 255/869) in his Kitab
al-Mu‘ammarin (The book of the long-lived men). Since a critical and comprehensive study of
pre-Islamic poetry’s chronology is beyond the realm of this dissertation, a corpus based on the
prominent anthologies mentioned above has been consulted: those of al-Asma‘T, al-Mufaddal,
al-A'lam, Abt Zayd al-Qurashi, with reference to the most prominent Hijazis mentioned by Ibn
Sallam al-Jumahi (d. 232/846 or 7) in Tabagat fuhil al-shu‘ara’ and Ibn Qutaybah in al-Shi‘r wa-I-
shu‘ara’ (Poetry and poets) as well as the Ash‘ar al-Hudhaliyin.

Medieval compilers of pre- and early-Islamic poetry demonstrated a clear bias towards
Najdi poets. As we have seen above, the influential anthology edited by Ahlwardt as Six
Divans/al-‘Iqd al-thamin, based on a collection and commentary by the Andalusian philologist
Yasuf ibn Sulayman al-A‘lam Shantamari (d. 476/1083), does not contain poetry by any Hijazi
poets, although two of the latest poets chronologically, Zuhayr and al-Nabighah, were from
Dhubyan, a tribe with some Hijazi connections. More or less the same poets were included as
the Mu'allagat, the highly influential selection made by the philologist Abx Zayd al-Qurashi (fl.
late third or fourth/ninth or tenth century) as part of his Jamharat ash‘ar al-‘Arab (Compendium

of the poems of the Arabs).”” Of the 126 poems collected by al-Mufaddal ibn Muhammad al-

?” The inclusion of various poets in the list of Mu allagat varies somewhat. See Thomas Bauer, “Mu‘allagat,” REAL.
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Dabbi (d. ca. 163/780), only eleven are from Hijazi tribes.””® These eleven are from nine
different tribes, some quite obscure, while from Najd, twenty-three pieces are by poets from
the powerful Tamim alone.””” The Asma'‘iyyat contain more texts from tribes of the Hijaz, with
fourteen out of ninety-two poems originating there. It also contains nine texts by poets of
Yemeni tribes, while the Mufaddaliyyat only has one.

The extant poetry, however, clearly demonstrates the interrelated features discussed
above resulting from the regional dichotomy of Najd and the Hijaz: the transmitted poets are
by and large connected somehow to Islamic lore; they date from a generation or two before
Islam; a different gasidah tradition predominates; and significant amounts of poetry have been
preserved from urban poets. Of the eight Hijazi poets mentioned by Ibn Qutaybah in Al-Shi‘r
wa-l-shu‘ar@’ (out of 247 biographies, of which 47 are Jahili, 41 mukhadram and 159 Islamic),
excluding the Hudhalis, six are explicitly connected to narratives of early Islam: al-‘Abbas ibn
Mirdas, a prominent leader of Sulaym, was a convert to Islam, and Ibn Qutaybah reports on his
negotiations with the Prophet for a larger donation;*® Khufaf ibn Nadbah (or Nudbah), also of
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Sulaym, participated in the conquest of Mecca;*' Hassan ibn Thabit was the Prophet’s poet;**

al-Khansa’ lived into Islam, and supposedly knew the Prophet’s wife ‘A’ishah;** Umayyah ibn
AbT I-Salt’s poetry was purportedly known to the Prophet, and he supposedly supported

,284

Quraysh at Badr (discussed further below);® and Abu Mihjan al-Thaqaft participated in the

% An additional eighteen poems are from the Ghatafan group of tribes, some of whose territory lay in the
northern Hijaz.

” For a breakdown of the tribes from which al-Mufaddal and al-AsmaT drew his poets, as well as the tribal
anthologies collected by al-SukkarT and listed in Ibn Nadim’s Fihrst, see the appendix.

0 Tbn Qutaybah, Al-Shi'r wa-l-shu‘ara’, 300; for further reports on ‘Abbas, see the bibliography in von Grunebaum,
“al-‘Abbas b. Mirdas,” EI? and Lecker, Banu Sulaym, index, s.v. “al-‘Abbas b. Mirdas.”

1 Tbn Qutaybah, Al-Shi‘r wa-l-shu‘ara’, 342.

%2 1bid., 305-08.

% 1bid., 345-46.

** 1bid., 459.
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conquering Islamic armies (having been imprisoned by Sa‘d ibn AbT Waqqas for drunkenness,
he asked one of Sa'd’s concubines (umm walad) to be released in order to fight at al-
Qadisiyyah—she did release him, he fought valiantly, and then voluntarily returned to
captivity).” The remaining two poets are Ta’abbata Sharran al-Fahmi and the obscure Jahilt
Dhi I-Isba‘ al-‘Adwant.*® Most of the poets of the region not mentioned by Ibn Qutaybah are
Medinan, and are discussed further below. They were all converts to Islam.

Our sample size is very small, but the approximate chronological distribution of the
poets more or less matches that of Hudhayl. Hell counts 78 Hudhali poets belonging to the
generation immediately preceding Islam (ca. 575-625) or the mukhadram generation (ca. 600~
650).””” He counts at most 14 mostly minor pre-Islamic poets dating to before 575, five poets
from the conquest generation (ca. 625-675) and eight (including several prolific poets) from
the Umayyad and ‘Abbasid periods (almost all Umayyad). If the tapering off with the advent of
the ‘Abbasid probably reflects a philological interest in earlier and more primordial, the lack of
pre-Islamic poetry must either be explained by a lack of pre-Islamic poetry or a failure
amongst Hijazl tribes to transmit any to later generations, which in turn may have been due to
a lack of prestigious poets among the tribe.

In all likelihood there was simply little gasidah poetry to transmit, if, like Renate Jacobi,
we define the gasidah as any multi-thematic poetic text beginning with a nasib.”®® By the time of
Islam the two-part gasidah had made some inroads into the southern Hijaz, and poets such as
Abii Dhu'ayb al-Hudhalt and Qays ibn al-Khatim al-AwsT of Medina favored extremely long and

amorous nasibs. However, in the Asma‘iyyat (14 poems, four gasidahs), Mufaddaliyyat (11 poems,

%5 1bid., 423.

?%6 He is mentioned in the Sirah in connected to pre-Islamic hajj ritual: Ibn Ishag, al-Sirah, ed. Wiistenfeld, 77.
7 Hell, “Der Islam und die Hudailitendichtungen,” 81-82.

88 Tacobi, Studien, 6.
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three qasidahs) and above all the Ash‘ar al-Hudhaliyyin (34 qasidahs dating from the mukhadram
or pre-Islamic poets) there is perhaps one tripartite gasidah out of the 41.” If we added the 13
total gasidahs from the diwan of Qays ibn al-Khatim to the corpus, there are three tripartite
qasidahs out of 54 total.”® Thadddus Kowalski supposes that in Qay’s poetry the lack of a rahil
featuring a camel mare, or hunting scenes or depictions of desert fauna such as onagers and
oryx, reflects the semi-urban environment of Medina, although such a structure seems to be
part of a regional trend.””" In contrast to this Hijaz1 poetics, the Six Divans collection contains 51

2 of which 15 are tripartite. The handful of Hijazi rahils are also substantially shorter

qasidahs,
than those of Najdi poets. They contain only a total of nine lines of desert-crossing or nagah
description (the mean and median length is three lines).”” In contrast, the Six Divan’s fifteen
rahil sections contain 169 lines for a mean length of about 11 lines per section and a median of
seven lines. These statistics show, if only in a very rough way, not only an evident regional
variation, but also that the tripartite qasidah was never normative anywhere in pre-Islamic
Arabia.

The precise definition of a tripartite gasidah requires some elucidation. Jacobi only
counts those which thematize the central rahil section with a transitional motif at the
beginning or ending of the section. The most common is the initial Trostmotiv, where the poet
enjoins himself to take consolation from the beloved’s absence in a camel mare with which he

—l 294

undertakes the rahil.”* A rahil can also, however, begin with the particle waw rubbah, usually

% Asm. no. 3.

**Including Qays ibn al-Khatim, nos. 16 and 21.

! Qays ibn al-Khatim, Der Diwdn des Kais ibn al-Hatim, Xxxi.

2 0Or 61 (Studien, 6): Jacobi disregards 10 texts as unclassifiable as obviously incomplete or irretrievably confused
in their line ordering (Studien, 12n3).

% Asm. no. 3 has 4 lines, and Qays ibn al-Khatim nos. 16 and 21 have 2 and 3, respectively.

#*Tbid., 51.
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meaning “many a ...” followed by a genitive noun. In this case, however, nothing distinguishes
the desert journey from general mufakharah (boasting), which is usually taking constituting a
possible terminal third part of the tripartite gasidah. Ma‘qil ibn Khuwaylid (or his father,
Khuwaylid) of Hudhayl, for example, boasts of his assistance to another tribe. In the poem he
boasts both of crossing treacherous deserts in the winter (L. 3: fa-ya rubba hayrd jumadiyyatin)
and then his defeat of black, apparently Ethiopian enemies (l. 6: wa-sidin ji‘adin ghilazu I-rigabi).
This poem not only has no clear nastb, but seems to be structured via an aggregation of boasts
introduced with waw rubbah rather than by a tripartite progression of sections.*”

Jacobi considers this to be an chronologically earlier development in her corpus, one in
which either the nasib and the mufakharah were conceived as a single unit (the poet boasts to a
female interlocutor of his exploits, thus rendering a transition unnecessary, or in which no
sensibility of the sequential tripartite gasidah as a genre had yet emerged.” If we included
such texts, in the Six Divans corpus we have 21 tripartite out of 51 gasidahs, and five out of 54

for the Hijazi corpus.””

Given that in elegies and other poems the poets of Hudhayl depicted
onager and oryx episodes similar to those used by Najdi poets in their rahil, it would seem not
that they were entirely unaware of such texts, but that they chose not to emulate them, or to
make use of the same material in order to construct tripartite gasidahs. There are no naqgah
descriptions or desert-crossing sections in any tripartite Hudhali poem introduced by a
transitional motif. This is likely the result of different social circumstances than those

dictating the development of the tripartite qasidah among Najdi tribes. The tripartite gasidah

can play a crucial social role in negotiating highly hierarchical social situations, such as were

%5 7(MKhS).11.3, 6, Ash‘ar, 389-90.
¢ Jacobi, Studien, 50.
*"Including Ma'qil’s poem cited above, and Qays ibn al-Khatim, no. 25.
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found between nomadic Arabs and the Jafnid/Ghassanid or Nasrid/Lakhmid “kings,” but this
situation did not obtain in the pre-Islamic Hijaz. Well after the advent of Islam, some Hudhali
poets such as Mulayh ibn al-Hakam or Aba Sakhr produced recognizable tripartite gasidahs,”*
but poets” willingness to experiment reveal that the tripartite gasidah did not become in any
way normative. Mulayh ibn al-Hakam, for example, has a lengthy and original text where he
begins by describing how, having returned to his tribe in distant lands (perhaps Syria), he
recollects Layla's departure, then his subsequent race to catch her up, and then their solemn

vows to each other to remain true. He finally returns to the present, where he is racing

through the desert with his men, seeking Layla out again. There is no third section (gharad).””

1.4.2. Urban Hijazi Poets

Unlike any other area of the Arabian peninsula save al-Hirah, we have significant
sources for urban pre-Islamic Arabic poetry of the Hijaz. This led Ibn Sallam to devote a special
section of his Tabagat fuhiil al-shu‘ara’ specifically to poets of the cities of Mecca, Medina and al-
TZ'if. Likewise, Abli Zayd devotes a section of “golden odes,” the mudhhabat (or mudhahhabat),
to the poets of Medina. As has been noted, the Hijazi tribes of Aws, Khazraj, Quraysh and al-
Thagqif are associated almost entirely with their cities of Yathrib, Mecca, and al-Ta’if. Tbn
Sallam in fact records five prominent Yathribi poets, nine from Mecca, and five from al-Ta'if.
In Medina, Hassan ibn Thabit, Ka'b ibn Malik and ‘Abd Allah ibn Rawahabh, all of Khazraj, were

300

all early supporters of the Prophet, the Ansar.”® The two other, Medinan poets, Qays ibn al-

% 62(MHQ).9; 61(AS).7 and no. 14 were composed for an Umayyad amir.

% 62(MHQ).7, Ash‘ar, 1042-1049.

% Tbn Sallam al-Jumahi, Fuhil, 215-226. Hassan’s poetry is the most copiously preserved, but unfortunately its
authenticity is extremely suspect. For a summary of the problems of attribution and the manuscript tradition,
Hassan ibn Thabit, Diwan Hassan ibn Thabit, 1:3-31.
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Khatim and Abai Qays ibn al-Aslat were both of the tribe of Aws, Khazraj’s tribal rival in
Medina.”” Qays’s extant poetry is more extensive than that of Abl Qays ibn al-Aslat, but both
poets deal with the feud between the Aws and Khazraj which, after the battle of Bu‘ath in 617
CE, led to their request for the Prophet’s arbitration and his eventual migration with his
followers to Yathrib in 622 CE.>* Aws were not early supporters of the Muslims, but Qays ibn
al-Khatim is said to have eventually converted, while AbG Qays ibn al-Aslat deferred

*® There is no significant record of

converting for political reasons and died before he was able.
poetry in Medina before these figures.

In al-T2'if, of the five poets mentioned by Ibn Sallam, the only two from whom anything
of note was transmitted were Abi I-Salt and his son, Umayyah. The former praises the Persians
for their conquest of Yemen around the year 570 CE. This poem, cited in part by Ibn Sallam, is
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also cited by al-Azraqi and al-Tabar1.** Theodor Né6ldeke holds the poem for authentic, noting
Abt 1-Salt uses epithets such as banii l-ahrar, the “sons of the free men,” meaning “noble.” This
Arabic apparently renders the Aramaic b'nai héré as an epithet for the Persians, reflecting sixth
century Mesopotamian usage.’® A poem in praise of the generous Qurashinoble, ‘Abd Allah ibn
Jud‘an al-Taymf is attributed to Umayyah.* If Ab{ I-Salt’s poem for the Persians is authentic, it

provides a tentative terminus a quo for the emergence of poetry in al-Ta’if. More importantly,

however, poetry in a panegyric mode emerges from the same matrix that existed in the north-

%1 Qays’s poetry suffers from the same problems as Hassan’s, and the history of its transmission is even spottier.

Cf. Nasir al-Din al-Asad’s introduction to his edition of the Diwan: Qays ibn al-Khatim, Diwdn Qays ibn al-Khatim: ‘an
ibn al-Sikkit wa-ghayrih, ed. Nasir al-Din Asad (Cairo: Maktabat Dar al-‘Uriibah, 1962), 17-26.

%2 Ibid., 228; Guillaume, Life, 197 ff. More details on Abl Qays ibn Aslat are given in Lyall, Mufaddaliyat, 2:224-25,
commenting on Muf. no. 75 by Abu Qays.

3% Ibn Sallam al-Jumabh, Fuhiil, 227, 230, 231.

** Tbid., 260. Cf. 260n1 for a complete list of other attestations of the poem. A translation of Ibn Hisham’s
recension is given in Guillaume, Life, 32, and TabarT's in Noldeke, Geschichte der Perser und Araber, 234-236.

35 Noldeke, Perser und Araber, 234n1, 235n2.

%% Ibn Sallam al-Jumabhd, Fuhil, 264, 5.
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east of the peninsula: the relationship of tribal Arabs to more powerful non-Arabic sedentary
rulers. In this context, any praise poetry for Quraysh could be taken as a shift in regional
power, but Qurashi figures were also those most likely to later attract spurious poetry during
Islamic disputes over political leadership in the first two centuries of Islam.

Umayyah is most well-known for his poetry on Biblical subjects, the authenticity of
which is much disputed,’ and he reputedly enjoyed close relations with Jews and Christians
(ahl al-kitab).>*® Like the Medinan poets, Umayyah was said to be hostile, despite his apparent
knowledge of monotheistic traditions, to the Prophet’s new religion, and composed an elegy
on those who died fighting against the Muslims at the battle of Badr in the year 2/624.>* Our
primary source for this, however, is Ibn Hisham’s Sirah, and Ibn Sallam himself cautions
against accepting anything related solely on the authority of Ibn Ishag, Ibn Hisham’s teacher.’*
Guillaume, Ibn Hisham'’s translator, inclined to think the poem contains proto-‘Alid sympathies
belying a later composition,”! and ‘Abd al-Hafiz al-Satli, considering the sources for Umayyah’s
life, thinks there is little that can be concluded about his stance towards the battle of Badr.*"

The Meccan poets are very minor figures, and all of those Ibn Sallam cites lived around
the time of the Hijrah and were hostile to the Muslims, fighting against them at either Bakr or
Uhud. Some conclusions about the possible role of poetry in Mecca before Islam can be

inferred. Poetry fulfilled a minor ideological role, since Ibn al-Ziba‘rd praises Quraysh for their

7 “Abd al-Hafiz al-Satli deals extensively with this subject in his introduction to the Diwan, 121-240. See also, more
recently, Tilman Seidensticker, “The Authenticity of the Poems Ascribed to Umayya Ibn Abi Al-Salt,” in Tradition
and Modernity in Modern Arabic Language and Literature, ed. J. R. Smart (Richmond, Surrey, UK: Curzon Press, 1996),
87-101.

3% Ibn Sallam al-Jumabhi, Fuhiil, 262.

® 1bid., 263; Umayyah ibn Abi 1-Salt, Diwdn, ed. al-Satli, 345-352; Guillaume, Life, 353-355.

01bid., 7, 8, 247.

! Guillaume, Life, xxvii, 354n2.

32 Umayyah ibn Abi |-Salt, Diwan, ed. al-Satl, 53 ff.
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* The invasion of Abrahah also held ideological significance, as

performance in the Fijar war.
Zubayr ibn ‘Abd al-Muttalib refers to Quraysh’s victory over the Ethiopians (al-Hubsh (sic)).”™
Quraysh’s poetry reflects a military strength that was local or at best, regional—Dirar ibn al-
Khattab al-FihrT fought with the tribe of Daws, whose territory lay to the south of Mecca and
some of whose members were apparently among Dirar’s clients.* Finally, poetry perhaps had
spiritual significance. Abt ‘Azzah was leprous (abras) and, reviled by his tribe, went up to Hira’
(the same cave where Muhammad was wont to retire and where he received his first
revelation) to try to kill himself, but merely made an incision in his skin, letting out a yellow
liquid, after which he was cured and composed some verses in praise of God.”* If we date
Abrahah’s invasion to 547 or 552, and the Fijar war to the time of Muhammad, then the poets
of Quraysh would seem to have no cultural memory extending into the first half of the sixth
century. Ibn Sallam notices the dearth of poetic activity in Mecca and explains it rather
curiously, as the result of a lack of internal strife within Mecca which could lead to the
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invective and tribal boasting we find among Medinan poets.’” He is also aware that polarizing

figures like Abii Sufyan had had poetry forged in their names, and has even seen reports about
additions being made to a famous poem by Abt Sufyan in praise of the Prophet.*®

Al-Asma‘ and al-Mufaddal also take little interest in Quraysh. Al-Mufaddal relates two

poems from Maqqas al-‘A’idhi, of Qurasyh, but he dwelt among Banti Dhuhal of Shayban, and

38 Ibn Sallam al-Jumabht, Fuhl, 240.

M 1bid., 245, 6.

P Ibid., 241, 2.

316 Ibid., 256, 7. There is no way to know whether such verses are authentic, but it is equally difficult to ascertain
what would have prompted such a text to emerge later.

7 Ibid., 259.

*® Ibid., 247.
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both of his poems are in praise of that tribe.”” Al-AsmaT includes the same poem in his
collection.”” Mu‘awiyah ibn Malik, associated with al-Nu‘man III (580-602), the last ruler of al-
Hirah, boasts of bearing bloodwites for his tribe’s sake like “the burdens of a Qurashi (hamaltu
hamalata l-qurashiyyi ‘anhum).”** His tribe, ‘Amir ibn Sa‘sa‘a, dwelt in the Hijaz and south-
western Najd, and took part in the Fijar war against Quraysh in the late sixth century.

Other poets, however refer to Quraysh and to the rites of pilgrimage, the hajj, in Mecca.
They also date to the later sixth and early seventh century and mostly originate from the
Hijaz, indicating a regional rather than peninsula-wide reach of the Quraysh-controlled sacred
precinct. Harith ibn Zalim of Dhubyan, dated by Lyall to the 570s CE, praises Quraysh in an
attempt, according to the anecdotes in the commentary, to elicit their support in his struggle
against the ruler of al-Hirah.’” In his mu‘allagah, Zuhayr ibn Abi Sulmd, whose father was of the
Hijazi tribe of Muzaynah but who dwelt with Dhubyan, swears by the Kabah [1]:

And I swore by the house around which

men circumambulate, built by Quraysh and by Jurhum ...””

And by the locales and rituals of the pilgrimage [2]:

And I swore forcefully by the stations of encampment (al-manazil) at Min4,

and by that which there is shaved—heads* and lice [i.e., hair] ...*”

31 Muf. no. 84, 85; Lyall, Mufaddaliyat, 1:608.

3% Asm. no. 13, Asma‘iyyat, 57.

32! Muf. no. 105, 1.14; Lyall, Mufaddaliyat, 2:293.

22 Muf. nos. 88, 89; Lyall, Mufaddaliyat, 1:615-622, 2:250-255.
32 Ahlwardt, Six Divans, 94, 1. 19.

** Al-magadim, sc. magadim al-ra’s.

3% Ahlwardt, Six Divans, 89, 1. 14.
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‘Awf ibn al-Ahwas of ‘Amir, who flourished around 570 CE,** describes a battle between his
tribe and Quraysh in Mufaddaliyyah no. 108,”" and also swears by the Kabah, but even more
elaborately [3]:
I swear by Him to whose sacred precincts Quraysh make pilgrimage (hajja Qurayshun
maharimahi),
and that which Mt. Hira” gathers together,
and by the holy month of the sons of Umayyah, and the sacrificial animals (al-hadaya)
when they are bound [for sacrifice] with the blood
soaking into the ground on which they stand ...*”*

329

Sa‘idah ibn Juayyah of Hudhayl also swears by pilgrimage rituals.’” Occasionally, poets with

little connection to the Hijaz refer to rituals similar to the Meccan hajj.**

%6 Lyall, Mufaddaliyat, 2:124.
% Translated in Lyall, Mufaddaliyat, 2:304, 305. The poem is also attributed to Khidash ibn Zuhayr of ‘Amir: Shakir
and Haran, Mufaddaliyyat, 364-366.
% Muf. no. 35, 1l. 4-5. Shakir and Hartn, Mufaddaliyyat, 174. Translation adapted from Lyall, Mufaddaliyat 125. The
reference to Umayyah may seem suspect, but as Lyall notes, commenting on this verse, the cave of Hira plays no
part in the Islamic pilgrimage; this line suggests that in pre-Islamic times it did have such a role, perhaps, he
conjectures, as a gathering place for sacrificial animals. The text also oddly refers to Quraysh making the
pilgrimage, implying that the hajj was something they, rather than other tribes performed. A further oath on the
Ka'bah, [wa-bayti llahi] is found in Khidash ibn Zuhayr’s Mujamharah, 1. 12, al-Qurashi, Jamharat Ash‘dr al-‘Arab, 415.
3% 64(SJK).9.1.
% One significant example is ‘Amr ibn QamTah of Qays ibn Tha‘labah who, as we saw flourished in the first half of
the sixth century (The poems of ‘Amr son of Qami'ah, ed. Lyall, 15, 20; Diwdn, ed. al-Sayrafi, 21, 22):

And that I see that my religion agrees with theirs when they worship [nasaka],

both as to the offerings of firstlings and the manner of sacrifice;
And many another observance of the pilgrimage [wa-manzilatin bi-I-hajj] do 1 follow [with them],
that brings its blessing (nuf'ah], departure from which is not permitted.

Interestingly, the poet is affirming that the rituals of sacrifice bind him with his fellow tribesmen, clearly
contradicting Ibn Hazm’s statement that Bakr (with which Qays ibn Tha'labah were purportedly affiliated) were
entirely Christian. The passage is unlikely a retrojection, as firstlings make no part of the Islamic pilgrimage, and
the strange word nufah also fails to figure in the Islamic ritual vocabulary. However, no place-names such as al-
Hira’ or Min4, as seen elsewhere, explicitly link the rituals here described with Mecca, and many other such sites
were reported, such as Banii Murrah’s sanctuary [haram] at Buss (Kister, “Mecca and the Tribes of Arabia,” 43).
Kister also has a discussion of a conflict over pilgrimage protocol between the Hijazi tribe of Fazarah and Quraysh,
in the reports on which poetry is extensively quoted: Kister, “Mecca and the Tribes of Arabia,” 34-37.
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Poets also refer occasionally to Meccans, apparently pejoratively, as hirmi (an
inhabitant of Mecca’s sacred area, the haram; fem. hirmiyyah); thus al-Nabighah al-Dhubyani,”"
describing a Meccan woman trying to buy (or sell) leather, and Aba Dhu’ayb al-Hudhali,” who
describes the sound of boiling cauldrons as being like the jealous wives of a Meccan (hirmi)

** These references—to Qurashi standing, to the pilgrimage, and to

screaming at each other.
hirmis—are representative, if not perhaps entirely exhaustive given the scope of this study. But
in contrast, non-Hijazi poets of our corpus singularly fail to refer to Quraysh, the Kabah or the
pilgrimage in any way. This strongly indicates not only that Quraysh and its rites did not enjoy
any peninsula-wide prestige, at least among nomadic poetry producers, and apparently not
until quite late in the sixth century, but that our sources display clear regional attitudes. These
tribal regionalisms provide evidence of a broad authenticity of the poetic texts, at least to the
degree that poetry attributed to certain tribes probably did in fact emerge from those very
groups.

If references to Mecca and its rites are found primarily in Hijazi poets only from the
late sixth century, it is also the case that the tribes of the Hijaz share a common experience of
Abrahah’s invasion.” We have already seen that Zubayr ibn ‘Abd al-Muttalib refers to this
event. The Madinan poet of Aws, Qays ibn al-Khatim, boasts of being respected throughout the
peninsula [4]:

When we come to Abrahah the Yemeni, and to Nu'man,

who honors us, and to ‘Amr,

3! Ahlwardt, Six Divans, no. 23, 1.15, p. 26; Al-Nabighah al-Dhubyani, Diwan, ed. Ibrahim, 64.

332 1(ADhQ).5.24.

33 Ahlwardt, Six Divans, 26, 1.1.

3 For a collection of more dubiously transmitted poems, cf. Ibn Ishagq, al-Sirah, ed. Wiistenfeld, 38-41.
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and if we alight with the noble Kurz,*
we find no mean draught prepared for us.”
Thadddus Kowalski supposes that Qays is referring to representatives of the major
powers of the peninsula—al-Nu‘man III b. al-Mundhir at al-Hirah, ‘Amr, probably a

337

Ghassanid/Jafnid, and, anachronistically, Abrahah of Yemen.”” Qay’s diwan, transmitted by the
Baghdadi lexicographer and philologist Ibn al-Sikkit (d. 243/ 867), represents a tradition
apparently independent of the Medinan tradition of lore and poetry transmitted by Ibn
Hisham in the prophetic biography, or other such hadith-minded enterprises. The Ash‘ar of
Hudhayl in turn, represents a third tradition, although it was also transmitted in Baghdadi
philological circles. Ma‘qil ibn Khuwaylid of Hudhayl depicts a more direct, and racialized
nomadic interpretation of the Ethiopian presence in southern Arabia [5]:
and from many black [Ethiopians (sid)], kinky-haired, thick-necked,
whose ilk the frightened one fears (yarhab al-rahiba),
whose marching turns heads white,
for all of them are war-like (nashib) spear-hurlers,
did I bring your sons,
and I had no obligation to any of you ...*”

According to the prose account attached to this poem, these lines refer to how the speaker

obtained the freedom of various tribesmen taken prisoner by Abrahah.** N&ldeke and

5 A clan of the Qahtani tribe of Bajilah, living south of Mecca in the early sixth century. Cf. Qays ibn al-Khatim,
Diwan, ed. Kowalski, 67, 68 (German section) and Watt, EF s.v. “Bajila.”

3¢ Qays ibn al-Khatim, Diwan, ed. Kowalski, no. 14, 11. 15, 16, p. 33, 34 (Arabic section), p. 185 in Diwdn, ed. Asad.

37 Diwan, ed. Kowalski, 67 (German section).

%% Diwan, ed. Asad, 17-21 deals with the transmission history of Qays’s poetry.

3% 7(MKhS)11.6-8, pp. 390-391.

340 Ash‘ar, 390.
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Wellhausen both took this text as an independently transmitted confirmation of the Medinan
tradition of Ibn Hisham®" regarding Abrahah’s invasion of the Hijaz. However, the transmitter
of and commentator on Hudhayl’s poetry, al-Sukkari, in whose version our text survives,
transmits the khabar on the above lines from ‘Abd Allah ibn Ibrahim al-Jumah, the source for
most of Hudhayl’s akhbar. Al-Jumahi includes so much Quranic language in his account, and, as
we will see in chapter 4, al-Sukkari follows such a mix-and-match approach in connecting
poems with prose lore accounts anyway, that it would make more sense to regard the verses as
merely a reference to an ill-understood Ethiopian force. Ma‘qil is said elsewhere to have been a
contemporary of the Prophet, and al-Asma‘, noticing the discrepancy, supposed the poem in
question to be by Ma'qil’s father.””” The black warriors depicted could be any group of
Ethiopians, perhaps descended from Abrahah’s. In this reading, the urban poet Qays has more
accurate, if out-of-date information of the names of regional leaders, while the nomadic poet
Ma'qil, living far to the south of Medina, closer to Yemen, has actual experience with Ethiopian
warriors (or some group that he perceives as racially distinct) but no understanding of their
leadership organization at an elite level. His poem was then later interpreted in light of the
Quranic exegetical tradition and Prophetic biography, giving us al-Jumaht’s account. Both
poets, Qays and Ma'qil, did however share an awareness, unique to the Hijaz, of a living

Aksumite presence in the Arabian peninsula.

1 al-TabarT, Geschichte der Perser und Araber, 204n2, 208n1; Wellhausen, “Medina vor dem Islam,” 1889, 8n2.
342 Ash‘ar, 389.
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1.4.3. Nomadic Hijazi Poets

In general, however, like the urban poets, the poets of the nomadic tribes of the Hijaz
such as al-Khansa’ of Sulaym or ‘Amir ibn al-Tufayl of ‘Amir are mostly connected in some way
or another to the body of early Islamic lore such as the Prophetic biography. If Hudhayl’s
Ash‘ar with its philological pedigree is anything to go by, there was probably once a much
larger quantity of poetry transmitted independently of the religious material. The most

important nomadic tribes of the Hijaz were, in the north, ‘Udhrah,’®* Juhaynah and Bali**

around Medina and Sulaym ibn Manstr’*

between Medina and Mecca. Only Sulaym could
boast of any significant poetic output. Hudhayl lived around Mecca, as did Kinanah,**
reportedly the parent tribe of Quraysh, and Khuza‘ah, the guardians of the Kabah before
Quraysh took over, while the poor Muzaynah®*® and Fahm dwelt well to the south of the city.
Further south still dwelt Bajilah,** ‘Adwan and Azd, known as Azd Sarah (Azd of the Sarah
mountains) to distinguish them from identically named tribes elsewhere.*” In terms of poetry,
by far the most important tribe in the region, beside Hudhayl, was ‘Amir ibn Sa‘'sa‘ah, who lived
in Najd to the east of al-T@’if, and interacted significantly with Hijazi tribes. As part of

Hawazin,™' they were supposedly related to Thaqif, the tribe that controlled al-TZ’if, to Sa'd

ibn Bakr, whose main claim to fame was to have provided Muhammad’s Bedouin wet-nurse,

3 Lecker, People, Tribes and Society, XI, 91-96.
4 Kister, EI%, s.v. “Kuda‘a.”

% Lecker, People, Tribes and Society, XI, 30-33.
36 Watt, EI%, s.v. “Kinana.”

37 Kister, EI s.v. “Khuza‘a.”

3 Donner, EI% s.v. “Muzayna.”

9 Watt, EI?, s.v. “Bajila.”

30 Strenziok, EI?, s.v. “Azd.”

3l gee Qays’ lineage, table 92 in Caskel, Gamharat an-nasab.
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Halimah™? and to Jusham. However, ‘Amir itself consisted of a rather capacious and probably
relatively dispersed collection of clans and can thus be considered either eastern Hijazi or
western Najdi. In addition to Hudhayl, several of these Hijazi tribes once had their own
collections and al-Sukkari compiled anthologies, now no longer extant, of the poetry of the
tribes of Kinanah, Fahm and Muzaynah, in addition to the southern tribes of Bajilah and al-Azd
whose territories marched on the southern Hijaz.*

Certain broad features distinguish the nomadic poets of the Hijaz. Like the urban poets,
very little dates to before ca. 575 CE and nothing recognizable to before 550. Like the poets of
Medina, but unlike the few poets of Mecca, they wrote poly-thematic gasidahs, although as we
have seen almost no prominence is given to the central “journey” section, in which usually the
camel mare is described as well as a desert journey. This has much to do with the social
circumstances of composition, as the tripartite gasidah, such as we find composed for Nasrid or
Jafnid monarchs by the likes of ‘Alqgamah of Tamim or al-Nabighah of Dhubyan, is used almost
exclusively to praise a patron superior in some degree socially to the speaker in the poem.
There is much tribal boasting in Hijazl poetry, a theme common to all Arabic poetry, but
almost no praise (madih, madh) as such, and no professional praise at all.

Instead, we find the figure of the warrior-poet is quite common is Hijazi poetry. Such a
tigure is independent, and in no need of praise from lackeys. Among Sulaym, ‘Abbas ibn Mirdas
and Khufaf ibn Nudbah stand out in this regard. Khufaf’s few preserved poems fall into the
category described by Renate Jacobi as an Errinerungsqaside, where the poet’s introductory

address to a beloved shifts to boastful remembrance of generosity, valor in battle, and other

2 Guillaume, Life, 69-73.
% Abl I-Faraj Muhammad b. Ishaq b. Nadim, Kitab al-Fihrist, 2 vols., ed. Rida Tajaddud (Tehran: Yutlab min
Maktabat al-Asadi wa-Maktabat al-Ja‘fart al-Tabrizi, 1971), 180.
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virile exploits.”* ‘Abbas ibn Mirdas’s poetry appears frequently in Ibn Hisham’s Sirah, and a
poem of his is included in the Asma‘iyyat where he describes a twenty-nine-night journey to
raid Murad in Yemen.* Nomadic poets could thus orally broadcast their exploits, their poetry
serving as oral surrogates to inscriptions like Namarah, detailing Imru’ al-Qays’s long-distance
raid undertaken against Yemenis from Syria, or Abrahah’s inscription (Ry 506) describing a
raid from Yemen against ‘Amir (and Muhammad’s similarly long night journey to Jerusalem
mentioned in surah 17 of the Quran can be regarded as a spiritualized version of the pattern).
‘Abbas gives us the impression that local Hijazi warlords of hitherto obscure tribes like Sulaym
had filled the power vacuum left by the decline of Yemenite power, and were now capable of
raids against Abrahah’s former vassals—Murad, along with Kindah, were among Abrahah’s
military subordinates mentioned in Ry 506. Lacking the resources for inscriptional
monuments, Hijazl poets opted for oral monuments to themselves, while during the same
generation, Najdi poets were consecrating praise poetry to Nu‘man ibn Mundhir at al-Hirah.
Other famous warrior poets of the Hijaz and environs include ‘Amir ibn Tufayl of ‘Amir ibn
Sa‘sa‘ah, Durayd ibn al-Simmah of the Jusham clan of ‘Amir, and the minor figure Khuwaylid
ibn Ma‘qil of Hudhayl.

A final dominant feature of the Hijaz is elegy. Elegy (ritha’, marthiyah) is universal and
ancient, but as a social expression it can expand and develop. Professional mourners for
higher-status individuals are a perennial feature of Near Eastern burial ritual, although we
possess no relevant information for this practice in pre-Islamic Arabia. In an analogous

context however, among late antique German tribes, an increase in burial wealth after around

** Jacobi, Studien, 101-103.
%5 Asm. no. 70, 1. 9, al-Mufaddaliyyat, 205.
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the year 300 has been taken to indicate increased social competition among European
barbarians.” In this case, material culture has been preserved while the presumably oral
burial culture has not. The situation is reversed for pre-Islamic Arabian culture, as we have
extensive elegiac poetry, but virtually no archaeological data on burials. During this period,
however, as in the German case, interaction with Roman civilization was increasing.
Pre-Islamic mourning poetry seems to have originated in the rhymed chants of female
kin of the deceased expressing grief and praise for the dead. These rhymed but unmetrical
chants may then have evolved into poetry in the rajaz meter, the simplest of Arabic poetic

»7 Over the course of the pre-Islamic period, the genre

meters, and thence into other meters.
became “professionalized,” and we find, especially in the mukhadram generation just before
Islam, an expanding quantity of sophisticated elegiac gasidahs by male as well as female poets.
These coexisted with the more rudimentary forms of mourning expression. Shawqi Dayf
accordingly distinguishes between al-nadb (dirge, lament or mourning at the time of death)
and al-ta’bin, which is more akin to eulogy, and enumerates the virtues of the deceased.” The
former is more closely associated with grieving for kin, especially by women, in any situation,
while the latter was associated with the political situation of death during intertribal
warfare.’” In eulogy or al-ta’bin then, the same features lauded in praise poetry (al-madih) for

powerful rulers are enumerated, except that the bravery, support, and generosity of the

deceased are described as lost, and past.”™ There are several features common to most elegiac

¢ P.J. Heather, The Goths (Cambridge, Mass.: Blackwell, 1996), 65-70.

»71. Goldziher, “Bemerkungen Zur Arabischen Trauerpoesie,” Wiener Zeitschrift Fiir Die Kunde Des Morgenlandes 16
(January 1, 1902): 307-39.

%8 Shawqi Dayf, al-Ritha’, 2nd ed. (Cairo: Dar al-Maarif, 1968), 12 ff.

*91bid., 12, 54, 55.

% This distinction between al-madih and al-rith@ is axiomatic in medieval rhetorical handbooks. Qudamah ibn
Ja‘far, Nagd al-shi‘r, ed. Kamal Mustaf4, 2nd ed. (Egypt: Maktabat al-Khanjt, 1963), 100-107; Abi ‘Ali al-Hasan Tbn
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poetry: descriptions of weeping, including an apostrophe to one’s tearful eyes; vows of
vengeance (among men) or exhortations to vengeance if the deceased was killed; taking
consolation in that the vicissitudes of fate conquer all.

One of the earliest examples of al-ta’bin, and representative of the movement of poetry
from Najd to the Hijaz, was the poet Aws ibn Hajar, characterized by James Montgomery as an
“itinerant ... panegyrist” and “professional threnodist.”** He was a seminal figure in the
development of poetic norms, and had connections to the court at al-Hirah, as evinced by his
poem mentioning the death of Mundhir II,>** and knowledge of sedentary luxury items
associated with Persian court culture.’”® Aws’s traditional status as the first link in a chain of
prominent transmitter-poets has already been mentioned, and his role in diffusing Najdi
poetic norms to the Hijaz was crucial. However, as a member of Tamim, Aws was considered by
classical philologists as “the leading poet of Mudar,”* Tamim’s purported ancestor, as
opposed to Rabiah, from whom the earlier Qays ibn Thalabah poets descended. This registers
as a genealogical shift what was also at least in part a geographical transmission occurring
over time. As we have noted, Christian Robin associates Mudar, based on inscriptional
evidence, with the western Arabian peninsula. According to Ibn Qutaybah, who gives ample
citations in proof of his judgment, Aws was superseded as the leading poet of Mudar by Zuhayr

ibn Abl Sulmd of Muzaynah and Dhubyan, both tribes of the north-western Arabian peninsula,

Rashiq, Al-'Umdah fi mahasin al-shi'r wa-adabihi wa-naqdih, ed. Muhammad MuhyT al-Din ‘Abd al-Hamid (Beirut: Dar
al-Jil, 1981), 2:147.

%1 Geyer, Gedichte und Fragmente des Aus ibn Hajar, 3. Najm no. 39 reproaches a chief of ‘Abs for failing to give a
reward. This text, incidentally, serves as a nice indication of how tribal leadership imitated the court culture of al-
Hirah by employing professional poets.

%2 Aws, Diwdn, ed. Najm, 22,

% Montgomery, Vagaries, 139.

4 Tbn Qutaybabh, al-Shi‘r wa-I-Shu‘ara’, 99; Ibn Sallam al-Jumahi, Fuhil, 97.
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and by al-Nabighah of Dhubyan, who both developed aspects of his work.>® In addition to his
connection with al-Hirah in the north-east, a verse of Aws’s testifies to a battle between his
clan and a Sulaym-‘Amir alliance in the Hijaz, evincing his peninsula-wide connections and

influence.*®

And as we will see, the Sulami poetess al-Khansa’ developed Aws’s work in her
own poetic traditions, particularly in the realm of elegy.

Although a Tamimi, Aws was an intertribal poet, and he also composed four elegies,
fragmentarily preserved, for Fadalah ibn Kadalah of Asad, again a north-western tribe.”” The
elegies were thus not composed for a kinsman, but for some political or professional reason, as
Montgomery notes.””® These four fragments, however, are distinguished not merely by fine
depictions of a sense of emotional loss, but by a keen interest in praising certain ethical values
emblematic of a particular elevated social status. Two of the four fragments have, somewhere
near their introduction, a line emphasizing the status of Fadalah:

How oft did he wait, between the chamberlain and the enclosed court,

awaiting the decrees of kings (al-muliik).*”
The poet boasts that while the deceased was no king himself, he enjoyed ready access to kings.
In the tribal hierarchy of the Arabian peninsula he holds a position of mediator between the
tribesmen, the intended audience for such a poem, and some regional imperial power.
... L have searched among all the people around me

for any man besides a king (‘ald mra’in siiqatin),

more generous and perfect than him, ah, how perfect!*”

%% Tbn Qutaybabh, al-Sh'r wa-I-Shu‘ard’, 202, 205.

%% Aws no. 28, 1. 5, Diwan, ed. Najm, 57.

*71bid., 4, 26, 40, 41. Cf. also Naqd al-Shi‘r, 104-108.
*% Montgomery, “Aws ibn Hajar,” in REAL.

% Aws, no. 4, l. 6, Diwan, ed. Najm, 11.
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Here again, the deceased is positioned below kings—he is among the sigah—but within this
sphere he enjoys the utmost possible elevation. The speaker does not merely reflect, but
actually constructs the social status of the deceased within a fluid but carefully articulated
tribal hierarchy. Later in the same poem, the deceased is compared to a Sasanian border
military official (marzuban).””" In a less clear, evidently hyperbolic verse, Fadalah is said to lead
kings into battle:

Many men with their heads adorned (wa-mu‘assabina), on swift steeds,

did you lead (sudtahum) ...*”*

According to the philologist al-Mubarrad, who preserved this poem in his Al-Ta'azi wa-I-maratht
(Condolences and mourning, written between 282/896 and 284/897), the word mu‘assabin
means “crowned,” although it more commonly means “be-turbaned.”” If the latter were the
case, then he is leading chiefs into battle, and again, we have a precise image, at the beginning
of the fragment and probably of the original poem, of a leader at the peak of the tribal
pyramid, but without pretension to any higher level. Regardless, the elegy is not merely
cathartic, but carefully defines (or perhaps, actively constructs) Fadalah’s elevated standing in
his social circle.

The most famous elegist of classical Arabic poetry is al-Khansa’ of Sulaym ibn Mansir,
who is considered a mukhadramah, having composed both before Islam’s arrival and after her
conversion. She is particularly well known for a series of laments for her brothers, Muawiyah

and Sakhr, who died in combat before Islam. Much poetry by pre-Islamic women poets is

30 No. 40, 11. 3-4, ibid., 102.

7 Ibid., 1. 19.

2 1bid. 107 , no. 41, 1. 3.

7 Muhammad ibn Yazid Mubarrad, Kitab al-ta'azi wa-al-marathi, ed. Muhammad Dibaji (Damascus: Majma’ al-
Lughah al-‘Arabiyyah bi-Dimashg, 1976), 39.
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extant, but al-Khansa”s is unique for its quantity and sophistication. Most scholars have
focused on the poetess’s gender. For Theodor Néldeke, the genre of marthiyah (elegy for the
dead) was mostly left to women, who accordingly composed, for the most part, simple
products.” Suzanne Stetkevych, more recently, although she finds al-Khansa’s poetry more
sophisticated, still sees women’s elegy as “a discretely defined body of verse ... prescribed by
gender role,” which is “ritually determined.”*”

Yet al-Khansa’s elegies are often indistinguishable from those of Aws, an apparently
well-trained, intertribal, male panegyrist. Indeed, al-Khansa’ was probably influenced either
by Aws’s work or that of his successors. There are aspects of her work analyzed by Stetkevych
that do indeed draw on what was evidently a ritualized, feminine cultural domain, but al-
Khansa’ is also appropriating stylistic devices from the professional male poets of Najd in order
to suit the needs of her Hijazi tribe, Sulaym. There are a number of other important elegists,
men and women, from Hijazi tribes whose work is preserved. Interpreting this emergent
cultural phenomenon is difficult, but it may be that these Hijazi tribes, liberated gradually over
the course of the second half of the sixth century from the cultural hegemony of various
powers based in Yemen, had entered into a period of dynastic formation, where the kin of
leaders with only one or two generations of elite status behind them emphasize their virtues in
order to consolidate a new lineage as prestigious.

Poetic devices either of Aws’s devising, or representative of the conventions of Najdi
poetry which he represents, are certainly everywhere in evidence in the work of al-Khansa'.

For example, the genre of elegy which the two poets share typically opens with a description

7 Noldeke, Beitrdge zur Kenntnis der Poesie der alten Araber, 152.
37 Stetkevych, Mute Immortals, 161.
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of copious weeping. Not only is this structural feature usually the same, but certain images
reappear in both poets. Aws gives us:
When I recollected Ab Dulayjah [teknonym or kunyah of Fadalah], my eyes
flowed, until their downpour drenched my shirt (fa-balla wakifuha sirbali).*”®
Al-Khansa’ begins an elegy on her brother Mu‘awiyah:
Alas, what ails my eye, what ails it?
For tears have wetted her shirt (fa-qad akhdala I-dam‘u sirbalaha).””
Aws, in the citation above, refers to Fadalah leading turbaned or crowned men into battle. He
uses the structure, waw al-rubbah+indefinite noun+relative clause (sudtahum): “Many are the
turbaned men that you led.” Al-Khansa’ uses the same formula to describe Mu‘awiyah:
Many is the gathered battalion you drove forth (wa-mujmi‘atin sugtaha) ...””®
Like Aws, she uses the terms of malik and siigah to establish the deceased’s position in the
peninsular hierarchy, except that instead of gaining access to kings, as Fadalah did, Mu‘awiyah
makes war against them. The gathered battalions he leads,
To a king, not one below him, (ild malikin, la ild saqatin) ...”
If, like Aws, she cannot praise her brothers as kings, she can at least use her rhetorical
leverage as an elegist to position them in relation to kings as favorably as possible. For the

most part, she envisions her brothers as among the most important leaders of Sulaym,*® and

given the amount of internal dissension in any tribe, that may have been an aspiration of

%76 Aws, no. 41, 1. 2, Diwan, ed. Najm, 107,

377 Al-Khansa’ no. 4, 1.1, in Tumadir bint ‘Amr al-Khansa’, Diwan al-Khansa’ sharahahu Tha'lab Abi I-‘Abbas Ahmad ibn
Yahya ibn Sayyar al-Shaybani I-Nahawi, ed. Anwar Abl Suwaylim (Amman: Dar ‘Ammar, 1988), 78.

7 No. 4, 1. 20, ibid., 95.

L. 22, ibid., 100. For further examples of the malik/sigah pairing in praise, see al-Nabighah and Zuhayr, in index
of Ahlwardt, Divan, and in Labid, Diwan, ed. ‘Abbas, 3.

0 Mu‘awiyah is the best of Sulaym (khayr Bani Sulaym) (No. 2, 1. 3), and the chiefs (ru'asa’) of the tribe come to him
for arbitration (no. 2, 1. 7).
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considerable ambition (here it is worth returning to Michael Lecker’s point that Sulaym was
able to function as a military unit, which was not, for example, the case with Hudhayl, whose
elegy differs markedly from al-Khansa™s). In drawing on the rhetorical devices of Aws and his
successors who proliferated Najdt poetic techniques developed in the courts of Syria and al-
Hirah for patrons more widely recognized as kings, al-Khansa” may have praised the local
leaders of her Hijazi audience for the first time—we simply lack evidence of such elegies in the
Hijaz before her time—in language evocative of praise for distant leaders of greater and older
confederations, or even for kings in palaces. The cachet associated with such a poetic form
must have been significant, and aside from her grief, al-Khansa’ must have had a pressing
reason to compose such lengthy and complex texts, and her tribesmen to transmit it; the vast
bulk of her poetry is elegy for her two brothers, Sakhr and Mu‘awiyah. In promoting their
memory, al-Khansa’ is composing poetry with a social function very similar to madih (praise
poetry).

Indeed, almost the entirety of the most famous elegiac pieces from pre-Islamic Arabic
derive from the area of western Najd and Hijaz, mostly from the mukhadram generation
flourishing from 600 CE forward. Among the western Najdi poets, the most important are
Durayd ibn al-Simmah al-Jushami’s elegy on his brother ‘Abd Allah,’*® al-A'shd al-Bahilah’s
elegy for his brother al-Muntashir,’ and Labid’s elegies for his brother, Arbad.” Among the
tribes of the Hijaz proper, in addition to al-Khansa’, Su‘da bint al-Shamardal of Juhaynah has a

famous elegy for her brother Asa‘d, killed in battle by Sulaym. A number of poets from Hudhayl

81 Asm., no. 28.
%2 1bid., no. 24.
38 1 abid, Diwan, ed. ‘Abbas, 153-209.
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were renowned for their elegies. Abii Dhu’ayb is chiefly famous for his elegy for his sons,* but
also composed a series of elegies for his kinsman (probably his uncle) Nushaybah.”® Sakhr al-

386

Ghayy composed an elegy for his brother, Abii ‘Amr, killed by snakebite,” as well as his son

Talid.* Qays ibn al-‘Ayzarah mourns his brother Harith, who died of dropsy (al-haban).**
Sa‘idah ibn Juayyah composed an elegy for his cousin Jundab, killed in battle with a

** and for his son, Abu Sufyan.*”

neighboring tribe,

Two interesting features link the elegies of the Hudhali poets with those of nearby
tribes. As classical rhetoricians like Ibn Rashiq (d. 456/ 1063) noticed, it was unusual for pre-
Islamic poets to begin an elegy with the nasib (amatory prelude).””’ Ibn Rashiq does not know of
any other elegy beginning with a nasib besides that of Ibn Durayd for his brother, and argues
that one should not begin an elegy thus, since one should be concerned with the calamity at
hand rather than love. Ibn Durayd, he argues somewhat naively, must have written his poem
after he had attained his vengeance, which is why he would have leisure for amorous
dalliance.”” Ibn Durayd was not alone, however. Renate Jacobi has observed that four of Abl
Dhu'ayb’s elegies begin with a nasib,” a tendency influenced by his fellow tribesman, Sa‘idah

ibn Juayyah.” The poetry of Hudhayl is also famous for its depictions of animals, especially

onagers and oryx, that are killed by hunters as representatives of the ineluctability of fate. We

% Ash‘ar, 4-41 and Muf. no. 126.

% Ash‘ar, Aba Dhu'ayb, nos. 5, 7, 11, 13, 14, 19.
%6 Ash‘ar, Sakhr al-Ghayy, no. 1.

%7 1bid., no. 15.

38 Ash‘ar, 600. Interestingly, he, like al-KhansZ’, speaks of a “great lord” or “king” (al-malik) who decrees the fate of
death for all: al-Khansa’, Diwan al-Khansa’, 72.
%9 Ash‘ar, 1152, Sa‘idah no. 6.

¥ 1bid., 1165, 1181, no. 8, no. 11,

! Tbn Rashiq, Al-‘Umdah, 2:151.

¥21bid., 152.

*% Jacobi, “Anfinge,” 226-230.

34 Ash‘dar, 1097-1121, Sa‘idah no. 1.
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find both this motif and the nasib introducing an elegy in the difficult and perhaps
fragmentary Mufaddaliyyah no. 54 of al-Muraqqish al-Akbar of Qays ibn Tha‘Tlabah. Hudhali
poets elaborated his example, illustrating the movement of structural principles of the gasidah
from east to west over time, another iteration of the geographical narrative I have been
sketching throughout this chapter. Such movement of poetic structures suggests that a
comparative diachronic analysis of the themes in question is necessary, rather than merely
considering Abli Dhu'ayb, for example, in isolation, as a representative of a distinctive new
mukhadram sensibility. As in any artistic novelty, he had precedents. Such a diachronic analysis
will be a goal of chapter 5.

The second interesting feature of Hudhalt elegy, also to be dealt with in more detail in
chapter 5, relates to the diction, rhyme and meter of several of the elegies of the Hijaz and the
nearby area. Su‘'da of Juhaynah in her Asma‘iyyah bewails her brother As‘ad, who was said to be
a Hudhali, as he would have been called if his mother had been of Juhaynah but his father of
Hudhayl.*” Her poem uses the same meter (kamil), rhyme (‘ayn) and much of the vocabulary as
Abii Dhu'ayb’s famous elegy for his sons. Abéi Dhu’ayb’s use of the same elegiac techniques as a
female elegist from a neighboring tribe, combined with his sophisticated scenes of animals
being hunted, suggest that he is amalgamating an “indigenous” Hijazi or Hudhali tradition of
elegy, or at least, a local aesthetic, with trans-peninsular poetic traditions in an experimental
new fashion. The relationship between his and Su‘dd’s texts moreover provides a fairly
compelling case of male and female poets responding to each other. In addition to the texts by
Aws and al-Khansa’ adduced above, this further indicates that transmission of poetic technique

in this genre moved across gender boundaries. That the elegy by ‘Algamah al-Himyarf, in the

% Al-Asma‘, Al-Asma‘iyyat, 101.
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marthiyah section of Abl Zayd’s Jamharat Ash‘ar al-‘Arab is also rhymed in ‘ayn suggests that

perhaps an even wider regional aesthetic conversation was taking place.

1.5. Conclusions

The region of the Hijaz was thus the scene, in the late sixth century, for a cultural
efflorescence that built upon at the same time as it diverged in several ways from predecessors
in other areas of the peninsula. Although there were certainly other urban centers in Arabia, it
is apparently only in Hijazi cities that, due to political contestation, significant numbers of
indigenous poets composed in Arabic. Most of the poets of al-Hirah were nomads of Najd. In
contrast to al-Hirah, the urban centers of Medina, Mecca and al-Ta’if did not serve as centers
for patronage. Mecca had a sacred role, however, and nomadic poets were aware of the rites
practiced there, but if these bedouin texts are anything to go by, the Meccan cult was of a
distinctively middling regional significance, of little interest to other inhabitants of the
peninsula. The paucity of references in poetic texts to the market of ‘Ukaz, to Quraysh, to
Mecca or to the hdjj rites in any but late poets from the Hijaz or its environs contrasts strongly,
for example, with the prose tradition of a cycle of peninsular markets, the hadith al-aswag, in
which all tribes participated.™

In addition to the moderate importance of Mecca, both the urban and nomadic tribes of
the Hijaz had some sense of the importance of Abrahah’s (from their point of view,
unsuccessful) invasion in 552 or 547. This was obviously of central importance for Quraysh, but

the fact that they were not making something up is confirmed by traditions from Medina and

% For a recent summary of this literature, cf. Michael Bonner, “Commerce and Migration in Arabia before Islam:
A Brief History of a Long Literary Tradition,” in Iranian Language and Culture, ed. by B. Aghaei and M. R.
Ghanoonparvar (Malibu and Costa Mesa: Mazda, 2012), 1-27.
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from nomadic tribesmen dealing with the same event. Nomadic tribes do not have much
impression that Yemen was under the control of Persia after about 570, and texts like ‘Abbas
ibn Mirdas’s poem about his raid against the Yemeni Murad indicate that the decline of
Yemeni power was felt more as the absence of a strong southern neighbor than as the arrival
of a new imperial power.

Since neither a foreign imperial power nor a prestigious Arabic urban center
patronized praise poetry, the verse of the region is accordingly almost devoid of the kinds of
madih associated with the courts of al-Hirah or Syria. It is also mostly devoid of the clear-cut,
three-part qgasidahs most characteristic of classical Arabic poetry, with the amatory nasib
prelude, a desert journey or description of the camel mare, concluding with some clearly
defined gharad (goal): praise, boasting or invective. Two-part gasidahs predominate.

The ideology of Hijazi poets as a social class was somewhat more militarized and less
professional than in other areas of the Arabian peninsula. Most of the warrior-poets of the
region vaunt their own successes and achievements in battle or as generous patrons, rather
than praising others. This less hierarchical ideology sometimes extends to extreme degrees, to
the point where self-abnegation, an emaciated body and combat on foot are considered
suitable subjects for boasting. Likewise, the poets of the Hijaz, although they vaunt their
lineage, also often boast of the superiority of deeds to ancestry. The elegiac mode of Arabic
poetry then allowed their successors to adapt more prestigious poetic techniques from Najdi
traditions in order to retroactively construct the prestige that, among Najdi tribes, madih

would have accorded in life.
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Chapter 2: The Warrior Aristocracy: A Flexible Hierarchy

a-Zuhayra, hal ‘an shaybatin min ma‘kimi?

am la khultda li-badhilin mutakarrim.

0, Zuhayrah, on the path to gray hair is there any turning back?
No man, however noble, however much he spends, is eternal.'

—Abu Kabir al-Hudhalt

2.1. Introduction: Poetry’s Role in the Flexible Tribal Hierarchy’

In chapter 1, we surveyed the cultural vectors of Near Eastern imperial powers which
would have disposed Arabian tribes to certain regional paradigms. This interaction was
certainly not a one-way street, however, and in the example of the use of the name “Ghassan”
to describe the Jafnid dynasty of Roman clients, we have seen what appears to be a foreign-
sponsored leadership drawing on an indigenous notion of Arabian kingship, as evinced by
numerous inscriptions testifying to Ghassan’s kings, and by the frequency of the use of the
term in Arabic poetry. Such an indigenous ideology was, moreover, regional—the inscriptions
as well as later Jafnid activity are all localized within the western Arabian Peninsula, in a strip
running from Syria through the Hijaz to Yemen. There is far less evidence for other leadership
groups or tribes in the Arabian Peninsula at the time, but it stands to reason that in other areas

other combinations of Arabian ideologies with foreign cultural interaction—Robin’s “double

1 63(AK]).4.1, Ash‘ar, 1090.
? A version of the first portion of this chapter will be published in the forthcoming second volume of The
Intellectual Heritage of the Ancient and Mediaeval Near East, ed. Saana Svird (Miinster: Ugarit Verlag, 2016).
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legitimacy”’—would have obtained. However, the glimmer of ideological insight that
inscriptions mentioning Ghassan give us are not available for the vast majority of Arabian
tribes.

Pre-Islamic Arabian tribal society has often been characterized as egalitarian.
According to Werner Caskel, for example, in tribal organization there is “no office of

”* Any true leadership role would derive invariably from a

leadership, let alone a hierarchy.
foreign power conferring it.’> Anatoly Khazanov offers a more nuanced view of
nomadic/sedentary relations based on twentieth-century ethnography. He describes early
Arabian tribal chiefs—usually of a chiefly lineage in ethnographic description, somewhat akin
to the Jafnids and Nasrids perhaps in pre-Islamic times—as “more equal than others.”
Although Arabian tribes, like almost all nomadic peoples, are characterized by segmentary
lineage in which all members of the tribe are united by links to a common ancestor and in
which varying degrees of proximity envelop one another like a Russian doll, starting with the
nuclear family and going back to the common ancestor, Khazanov accordingly denotes the
Arabian system as based on “differentiated segmentary lineage.”” Such a system is not as
stratified as sedentary cultures, or even for example, the Mongols after Genghis Khan, but
under the right circumstances such as the influx of resources from an outside power, chiefly
families can become the vectors for further stratification.

Khazanov’s model is amenable to that of other scholars of Islamic history and Arabic

literature who have drawn on ethnography to depict a more hierarchical pre-Islamic Arabian

*Robin, “Les Arabes de Himyar,” 184.

* Caskel, Bedeutung, 9. Cf. also Caskel, “Zur Beduinisierung Arabiens,” *29* and Hoyland, Arabia and the Arabs, 117-
120.

> Caskel, “Zur Beduiniserung Arabiens,” *29%*,

¢ Khazanov, Nomads and the Outside World, 146.

71bid., 146, 180-82.
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tribal society. Fred Donner describes sharif (honorable, noble) tribes of warrior aristocrats
holding together tenuous confederations of other tribes.® This created a hierarchy, for the
most part between tribes (although ruling lineages also emerge within warrior aristocrat
tribes), where stronger tribes extorted taxes (khuwwah) from weaker tribes. The leadership of
these tribes was hereditary, but also rooted in wealth, certain forms of expensive weaponry
such as horses, and overall fighting prowess.

Literary scholars have evoked a similar leadership cadre. Renate Jacobi has argued that
pre-Islamic Arabic poetry is inherently conservative, perpetuating the ethical and legal norms
of what she calls a tribal aristocracy (Stammesaristokratie).” Wagner corroborates and
elaborates this view, noting that the beloved in classical Arabic poetry is always described
within a setting of luxurious commodity goods such as perfumes and fine fabrics, while the
military values praised center on the expensive equipment of horses and imported weapons.*
Finally, Thomas Bauer, drawing on both Jacobi and Wagner, has argued that the generic
qualities of early Arabic poetry’s seemingly rigid linguistic formulae reflect a social
conservatism invested in establishing consensus."

The only problem with this line of thought is that in pre-modern societies, essentially
all emergent ideological notions express themselves highly conservatively," so if a poet has
something radical to say, no meta-statement would call attention to his or her radicalness. In

the realm of genealogy as we have seen, the Arabian tribe of Himyar ibn Saba’ trace their

® Donner, The Early Islamic Conquests, 30-34.

? Jacobi, “Die Anfinge der arabischen Gazalpoesie,” 246.

' Wagner, Grundziige, 1987, 1:34; 1. Lichtendst4dter, “Das Nasib der altarabischen Qaside,” Islamica 5 (1932): 34-35,
38, 49-52.

1 Bauer, Altarabische Dichtkunst, 1:204-10.

"2 For the notion of emergent ideologies, see Raymond Williams, Marxism and Literature (Oxford: Oxford University
Press, 1977), 121-28.
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lineage to a person named Himyar, son of Saba’, when in fact Himyar was the dominant ethnic
group in Yemen until the sixth century CE, not an individual. Saba’ was the monarchy
preceding them, not Himyar’s father. Whatever the Arabian Himyar tribe represents, although
certainly ideologically emergent, it is expressed as a genealogical link to antiquity. The same is
true of the identification of the Jafnids with Ghassan.

If it is widely understood that pre-Islamic Arabian nomadic society was in fact
significantly hierarchical, the nature of this hierarchy is still open to question. As I have
argued in chapter 1, it was likely regionally inflected both as a result of tribes’ relationships
with non-Arab powers and as a result of indigenous notions of regional rule.” In a
consideration of the question of complex, large-scale nomadic polities such as confederations,
William Honeychurch reminds us that although “‘hierarchy’ is usually taken as a structural
characteristic ... in social terms [it] emerges from a consistent pattern of deference that
permits a sorting of individuals into groups of either ‘deferred to’ or ‘deferring to.”™
Hierarchy is then imagined as a “vertical” structure, in a spatial metaphor. Although the
practices of deference vary between, say, sedentary states and nomadic confederations, in
both cases the negotiations perpetuating inequality must be instantiated and reenacted in
quotidian practices. Honeychurch lists “violence, theatrics, protest, material symbols and

ideology, and the bestowal of titles, ranks and wealth to incur loyalty, as well as factional

alliances of opposition” as examples of such negotiation.” Hierarchy, in other words, is always

B Khazanov cites as a modern example of stratification within nomadic tribes on a regional level, in response to
larger-scale political developments, the Rwala, who were responding simultaneously to the Sha‘lan sheikhs’
control over pilgrimage routes, in alliance with the Ottomans and to the Rashidids in al-Ha'il: Nomads and the
Outside World, 180.

" William Honeychurch, “Alternative Complexities: The Archaeology of Pastoral Nomadic States,” Journal of
Archaeological Research 22, no. 4 (April 2, 2014): 285.

Y Ibid., 284.
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flexible to some degree, noticeably more so in nomadic polities. It requires upkeep, however,
and in the context of pre-Islamic Arabia, perhaps the dominant social practice for instantiating
lived hierarchy is poetry, and the extant poetry is certainly the best source to which we have
access for understanding the negotiation of this flexible hierarchy.

It has long been observed that pre-Islamic poetry is an essentially agonistic practice.
Ignaz Goldziher describes the fundamental code of pre-Islamic Arabian ethos rooted in
muruwwah (roughly, “virility”). According to this value system, freedom, honor and the
necessity of blood-vengeance underpin the tribe as a social unit.'® Golziher, however, was
primarily interested in distinguishing between pre-Islamic Arabian culture and the value-
system of Muhammad’s new religion. James Montgomery has expanded on this oft-cited
notion of muruwwah, arguing that muruwwah is a system of “competitive virtue.”"” According to
Montgomery, all of the major motifs of pre-Islamic poetry serve as “poetical manifestations” of
the muruwwah worldview." This is most obvious in fakhr (boasting), but all forms of description
(of the beloved, of one’s camel) serve, in their depiction of superlative objects, as a medium for
displaying poetic virtuosity and often of his bravery, independence, etc.” This analysis,
however, ultimately cancels through; if all poetry expresses muruwwah, why boast about
different subjects at all? We immediately require a fuller analysis of poetry’s social function.

That poetry serves a centrally social function is Montgomery’s pivotal insight. Poetry is
not produced simply for aesthetic enjoyment, and to the extent that it is ritualistic, the
tripartite model often invoked of the gasidah is insufficient for the texts at hand (as already

noted in chapter 1, above, Ahlwardt’s Six Divans contains only 61 poly-thematic gasidahs out of

'¢ Igndc Goldziher, Muhammedanische Studien, vol. 1 (Halle: M. Niemeyer, 1888), 13-39.

' James E. Montgomery, “Dichotomy in Jahili Poetry,” Journal of Arabic Literature 17 (1986): 2.
8 Ibid.
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174 poems, only 15 of which are tripartite).”® Much pre-Islamic poetry was neither
aesthetically complex nor tripartite, but all of it has social meaning. More comprehensively
and basically then, poetry is the matrix within which all other forms of hierarchical social
disposition are mediated. It does not merely reflect pre-existing hierarchies, but actively
constructs actionable images of tribal unity. The “tribe,” a famously slippery concept, is
unstable in the pre-Islamic Arabian context precisely because of its ability to undergo constant
reconstruction. Indeed, it must do so and this ability is almost its definition. Hierarchy in pre-
Islamic Arabian society could be based on a number of competing and contradictory claims,
but two pairs are selected in this chapter: lineage (al-nasab) versus alliance (al-hilf, al-wala’, al-
jiwar), and those of royal lineage (al-muliik) versus those without (al-sigah). Close readings of
selected texts reveal that one of the central functions of the poet and poetry was to resolve
these contradictions in a manner satisfactory both to the tribal group the poet represented as
well as his addressee.

The nature of a tribe, its internal and external hierarchical relationships, the function
of the poet, and accordingly finally the image of rule and leadership constructed in poetry all
varied regionally. In Najd and the north-east of the Arabian peninsula, where Arabian tribes
interacted with and were subsidized by the Sasanian and Hiran courts, the tripartite praise
qasidah developed as a means for the poet to reconfigure a subordinate status as one of
equality and parity. Poets made use of an earlier boasting theme, the perilous desert crossing,
to develop the rahil, a teleological movement towards the patron.”’ Another form of rahil

compares the speaker’s mount to swift desert fauna, a display of professional virtuosity as

*® Jacobi, Studien, 6, 12, 13. For a cogent analysis of the historical development of the tripartite gasidah and the
early aesthetic theory of it, see Jacobi, “The Camel-Section of the Panegyrical Ode.”
' Jacobi, Studien, 50, 61.
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Thomas Bauer has argued.” Recalling Montgomery’s point that this in itself is a performance
of muruwwah, an important function of the rahil is to elevate the speaker’s position in
relationship to the praised patron. Such poetic developments allowed the ideological
reconciliation of emergent hierarchies with more conservative notions of tribal egalitarianism.

Renate Jacobi has pointed out that there are, in essence, two modes of praise in Arabic
poetry, one tribal and one used for sedentary leaders.” These modes are, very roughly,
regionally inflected. In Jacobi’s analysis, the two poets associated with princely praise are al-
Nabighah and ‘Algamah, both Najdi tribes and both associated with either the Jafnids, the
Nasrids or both. Zuhayr on the other hand, associated with the Hijazi tribe of Muzaynah, and
with neither the Byzantine nor the Sasanian client courts, produced praise exclusively for
triba leaders. Tribal praise is characterized by a position of equality assumed between the
speaker and the praised individual, and by the lack of reference to remuneration in exchange
for the praise.”® The stylistic methods associated with individual praise were propagated
exclusively by Najd1 poets associated for the most part with the Nasrid court: by Aws ibn Hajar
al-Tamimi in his praise of Fadalah ibn Kadalah of Asad, al-Musayyab ibn ‘Alas (associated with
Qays ibn Tha'labah as he was reportedly the maternal uncle of al-A‘shd) in his praise of al-
Qa‘qa’ ibn Ma‘bad ibn Zurarah of Tamim, and Bishr ibn ‘Amr of Qays ibn Tha‘labah in his praise
of the ‘Uqayl clan of ‘Amir ibn Sa‘sa‘ah (all discussed below).

The leadership ideology and imagery of rule of this Najdi cluster of Arabian tribes is
more hierarchical than that associated with Hijazi tribes, or other tribes distant from

Byzantine and Sasanian influence. The Najdi model also draws on elements of courtly culture,

2 Bauer, Altarabische Dichtkunst, 1:6-9.
# Jacobi, Studien, 91.
2 1bid.
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an inherently hierarchical model, not in evidence elsewhere. Al-Nabighah, for example, in
addition to taking a markedly more subservient tone at most times (his i‘tidhar genre of asking
for forgiveness does not exist in tribal praise), emphasizes the leader’s bravery, his troops’
strength, and the magnificence of his gifts (such as slaves and horses).” This contrasts with
tribal praise which, for example, often emphasizes generosity in a nomadic context (feeding
guests and the needy, especially in winter) and conflict resolution (especially assuming
bloodwite payments). The material culture associated with the Najdi leadership accordingly
differs from areas of the Arabian Peninsula less in contact with sedentary court life. Leaders
with sedentary ties were able to cultivate a more capital-intensive patronage network (as al-
Nabighah'’s references to gifts of slaves and horses indicates), were able to present a more
sophisticated equestrian and more powerful military persona, and were even keen at times to
emphasize mastery of certain courtly rituals such as wine parties in which hierarchical
patterns of deference were enacted.

In the south-west of the Arabian Peninsula, these elements are never without regional
inflection. Depictions of weaponry reflect a uniquely Hijazi geography (explored further in
chapter 4), equestrian imagery is less sophisticated, and attitudes towards urban centers such
as Mecca are dismissively negligent. Poets, to the extent that their role is actually visible in the
texts themselves, seem to always also be tribal leaders rather than professional panegyrists or
threnodists. This lack of a professional poetic class would explain the absence of tripartite
madih qasidahs. Hudhayl’s corpus lacks the three-part gasidahs of the Najdi poets. If we view the
rahil used in Najdi praise poetry as a development of a species of boast whose structural

purpose is to elevate the speaker as he negotiates intertribal hierarchy, Hudhayl’s limited

“1bid., 95.
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number of bi-partite praise poems reflects a more egalitarian tribal milieu. This in turn is
consonant with their derisive attitude towards urban culture. Finally, it explains one of the
most striking features of Hudhayl’s poetry: the careful description of armed warriors only as
illustrations of men’s inability to resist the fate of death. These depictions take place in elegies,
but also in nasibs where the speaker’s pain at the loss of the beloved is compared to that of the
mother of a warrior fallen in battle. In both cases, the profoundly ironic attitude towards a
certain ideal warrior leadership indicates its alien quality to the Hijazi regional sensibility.

An alternate development in the genre of the praise gasidah appears to have taken
place in Hudhali poetry. There, the common device of describing a strong companion as part of
a boast is lengthened and developed, always in the third person. In a handful of poems, this
companion is described to such an extent that the descriptions effectively amount to a praise
qasidah. The ideal of virile leadership in these texts is different from that found in the praise
poetry of Zuhayr or al-Nabighah. The companions described are always lean, able to withstand
hunger, with an air of poverty to them. This ideal in fact resembles that of the so-called su'lik
poets, who are associated in several ways with Hudhayl. In fact, all of the elements by which a
sulik can be identified are presented as ideals in one way or another in Hudhayl’s poetry, to
the point where the akhbar related to the suTiks should be understood as a rationalization for
why Hudhayl’s imagery of leadership should vary so much from that found in the remainder of

Arabic poetry.
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2.2. The Role of Poetry in Negotiating Intertribal Hierarchy
2.2.1. Flexible Absolutes: Lineage and Alliance

A pre-Islamic Arabian tribe, like any tribe, was by no means a static entity. Ostensibly
linked via a shared lineage claim, there are several tribes or tribal groupings not named for an
ancestor, such as Quraysh (genealogists disagreed as to whether Quraysh was the nickname of
the ancestral al-Nadr ibn Kinanah, or an epithet denoting their trading prowess, among other
explanations),” or the Ribab confederacy, known simply as “the confederates” (rubbah, pl.
ribab).” Many shared lineages were patently fictive, a subject that was of more concern during
the Umayyad period when tribal affiliation became so important for military payments and
caliphal patronage, but which pre-Islamic poets still addressed.” Since tribal ideology would
tend to describe any tribal reconfiguration as based on kinship, other reconfigurations are
obscured. Walter Caskel, however, has amply documented the evidence, mostly from Ibn al-
KalbT's genealogical work, for the ways in which sections of tribes amalgamated via matrilineal

> moved from one tribe to another,” or were dispersed among other tribes,

connections,’
subsequently assuming the lineage of their new tribe.” All this is in keeping with Anatoly

Khazanov’s observation that one of the main features of nomadic community is the fluctuation

of its membership, owing to the limited availability of pasture, vertical organization along

* For the derivation of Quraysh from taqarrasha as related to trade, cf. al-Baladhuri, Ansab al-Ashraf, 9:80. For some
other explanations see al-TabarT, Ta'rikh, 2:263-65; and Guillaume, Life, 41.

77 Lane, s.v.; Walter Caskel, EI% “Dabba.”

* See for example al-Mu'‘attal’s attack against a tribesman for laying claim to an ancestry his drunken, cowardly
behavior belied: Ash‘ar, 636.

» Caskel, Gamharat an-nasab, 57-59.

*1bid., 59-62.

3 1bid., 62-64.
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kinship lines, and variable herd sizes based on a large number of ecological and other
conditions.*

In addition to the genealogical evidence, numerous reports tell of one tribe or tribal
section joining another. The Hishnah section of the northern Hijazi Balt tribe were said,
following a defeat in their original territory, to have fled to Tayma  where they converted to
Judaism and joined the Jews living there.” The caliph ‘Umar was said to have given permission
to the Bandi Murrah of Dhubyan, if they wished it, to be reincorporated into Quraysh, because
of a shared ancestor.*® The Arabian logic of discerning a shared ancestry with groups with
which one finds oneself in political communication seems to underpin the famous al-wasiyyah
bi-l-Agbat (exhortation regarding the Copts) hadith, commanding Muslims istawsa bi-I-Qibt
khayran fa-inna la-hum dhimmatan wa rahiman (treat the Copts well, under the obligation both of
covenant and blood relation), referring to the Egyptian Hagar, Abraham’s servant girl who
gave birth to Isma‘il, progenitor of the Arabs.*® A report of at least the possibility of non-Arabs
joining an Arab tribe is also found in al-TabarT, who tells us that the men of a Persian garrison
in eastern Arabia, neglected by the emperor, asked to join the local tribe of ‘Abd al-Qays, a
proposition that was seriously debated before being rejected.”

When the reconfiguration of tribal groupings took place, as must have continuously
been the case, poetry often gave expression to the logic of a new alliance, separation or other
alteration. The ideological work done by a Prophetic hadith in articulating a lineage

relationship between Egyptian Christians and the early generations of Arab Muslims resident

32 Xhazanov, Nomads and the Outside World, 133-34.

3 Al-Bakri, Mujam ma istajam, 29; cf, also N6ldeke, Beitrdge zur Kenntnis der Poesie der alten Araber, 55.

* Lyall, The Mufaddaliyat: An Anthology of Ancient Arabian Odes, 2:255n7; Kister, “Mecca and the Tribes of Arabia,” 42.
* Tbn ‘Abd al-Hakam, Futith Misr wa-akhbaruha, 2. Ibn Ishak, The Life of Muhammad, 4.
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in Egypt following the conquests would, prior to Islam, have had to be done largely through
poetry. In the example of the hadith, the Muslims must bear responsibility for Copts both
because of covenant and lineage. In pre-Islamic Arabian society, these two categories were
often seen as mutually incompatible. Under the heading of covenant come terms like jiwar, hilf
or wald’. The parties to these were known respectively as jar, halif and mawlan. The first two
blend into each other somewhat, although a jar is literally a neighbor, thus implying a
relationship based on common pasture territory. A mawlan is a confusing term because it can
refer to either kin ties or a species of covenant. An interesting ritual in this sense is mentioned
in the Ash‘ar al-Hudhaliyyin: one Burayq of Hudhayl refers to making a man of Sulaym his jar by
covering him in his cloak (alhaftuhu jardi).”

When conflicts arose in which a contradiction between these forms of association
emerged, poetry could, not just symbolically, but apparently truly resolve them. This can be
illustrated in an obscure dispute that took place between Banii ‘Amir ibn Sa‘sa‘'ah and Bani
Dhubyan, mentioned in the diwan of al-Nabighah al-Dhubyani. Band ‘Amir proposed that
‘Uyaynah ibn Hisn (or perhaps it was his father, Hisn), a Dhubyant leader, break off his alliance
(hilf) with Asad by claiming that Asad was more closely related to its brother tribe, Kinanah
(alhigiihum bi-Kinanah) than to Dhubyan.”® ‘Amir, on the other hand, were half-brothers to
Dhubyan (nahnu bant abikum),” presumably meaning that they were both members of the Qays
‘Aylan lineage, which is true according to the classical genealogies. Dhubyan countered that if
‘Amir ejected their confederates (hulafd’), then Dhubyan would accordingly eject theirs, but

‘Amir refused this. Presumably the proposed shifting of alliances was in ‘Amir’s favor, but since

37 28(B'IKh).6.2, Ash‘ar, 754. See also Ash‘ar, 1230.
% Al-Nabighah al-Dhubyani, Diwan al-Nabighah al-Dhubyant, 82.
* Tbid.

133



it was couched in terms of shared lineage, Dhubyan had to find grounds on which to reject it.
Al-Nabighah al-Dhubyant accordingly composed a threatening 13-line poem addressed to
‘Amir. Since the hilf is a rather more abstract linkage than a shared lineage, he charges the
issue emotionally, reframing it as a matter of loyalty to Dhubyan’s confederates. This
introduction lasts for four lines, and he follows it with a nine-line depiction of Dhubyan’s
military force, a symbolic threat. The effect of the depiction is not so much a real threat of
military action, but a magnification of the emotional statement that Dhubyan’s honor as loyal
confederates had been offended [6].
Bani ‘Amir said to renounce Bani Asad,
alas for such ignorance (li-l-jahl), hurtful to tribes (darraran li-aqwami)!
They have been found tried and true, we’d exchange them for no other,
and we have no desire to dissolve anything after it’s been firmly resolved.
So come to terms with us, all of us, if it seems [right] to you,
and do not, O ‘Amir, speak of such things again.
I fear for you lest, because of your hateful behavior (baghda ikum)
a day like the days [of battle] befall you:
its stars appear though the sun has arisen,
its light is not light, nor its darkness darkness—
or that you face an unequaled, glowering [army],
like the night, coming in serried ranks.*
Here we have a typical tribal situation in which two terms, the hilf and shared lineage,

are used to make claims for action that undoubtedly impinge on the power relationships

*Ibid., 82, 83.
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between the parties involved. However, the alliance and lineage are both, as it were, flexible
absolutes. Depending on the situation, a party can emphasize one or the other absolute
requirement. The vehicle through which such emphasis and magnification takes place is
poetry. Without a poetic articulation of Dhubyan’s loyalty to their confederates, their offended
honor, and their symbolic willingness to go to war over this relationship, the claim has no
public, intertribal visibility. A juncture opened up by ‘Amir for a realignment of the power
relations requires redressing, and professional poetic discourse allows Dhubyan to respond,
save face, and maintain the status quo.
Al-Nabighah’s poem allowed the maintenance of an alliance between Dhubyan and
Asad in opposition to ‘Amir. Poetry could also be used to justify the severing of such a
relationship. In his poem addressed to one Bant Sa‘d, perhaps of Dabbah, Bishr ibn Abi Khazim
announces the dissolution of their alliance with Asad, the poet’s tribe. Sa‘d can no longer
pasture with Asad [7]:
Carry a message to Sa‘d and to their cousin (mawlahum)—
the last drops in the udder have been drawn out.
We offer you the way of uprightness,
and we are a people whose affection if one quits, he will have no praise in war.
Then, since your vessels of love are empty, and there is not in them
any tie between us of mutual affection and aid,
the wadi-slopes of ‘Uraynat and the gravelly plain of ‘Ayham
are forbidden to you.

We will close them against you, though they be lands wherein
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the flanks and humps of camels grow fat and swell.*!
Bishr goes on to assert that his tribe pastures wherever they like because of their strength, and
then, like al-Nabighah, threateningly depicts the military strength of the tribe. This has the
effect of lending finality to the expulsion of Sa‘d, but it is not a mere demonstration of brute
force. Both Asad’s military power and hence their ability to break off relations from another
tribe are rooted in an explicit hierarchy [8]:

We had been in defense of them a strong fortress (hisn hasin):

ours was the supreme leadership (al-ra’s al-mugaddam)

and the loftiest place (wa-I-sanam).*
Tellingly, the poet combines two images to make this point here, one sedentary, and one
nomadic, an issue to which we’ll return shortly. The hisn is an image of sedentary and even
urban strength, while the leadership role of Asad is described as the “head jutting forth” and
the “hump” of the camel, rendered in the translation idiomatically as “supreme leadership”
and “foremost place.” Sa'd in this schema are presumably the camel’s rump. This construction
of a hierarchical relationship is crucial to the speaker’s justification for voiding the alliance. In
this depiction, the severing of the alliance is not treacherous or disloyal, but the natural result
of a rhetorical logic articulated by the poem. In the text’s image of Asad, it is their prerogative
as a strong, leading tribe to take such action.

In the two examples cited, tribesmen make use of the social practice of poetry in order

to construct images legitimizing the adherence to or severing of intertribal relationships.

These relationships are not viewed as kin-ties, but poets could also enter a diplomatic fray in

! Muf. no. 97, 1l. 15-19, al-Mufaddaliyyat, 335; translation here and following adapted from Lyall, The Mufaddaliyat,
2:274 ff.
“1bid., 1. 35.
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an attempt to police the sacrosanct nature of lineage within a tribe. When a war broke out
between Sahm and Sirmah of Murrah, a branch of Dhubyan, tribes from outside Dhubyan
became involved. At one point in the conflict, Sirmah defeated Sahm with the help both of
allies from within Dhubyan, Thalabah ibn Sa‘d, as well as the unrelated outside tribe of
Muharib. Husayn ibn al-Humam of Sahm expresses his outrage [9]:
No wonder! But when Muharib came upon us
with a thousand horsemen, eagerly pressing on in a host together—
they, the clients of our clients, to take captive our women!
0, Tha'labah, you have truly done here a hateful thing, Tha‘labah!
I said to them, “O house of Dhubyan, what has come to you—
may you perish—that this year you walk not in the right path?”
Their chiefs invited one another to the worst of deeds, and Mawdi'
has thereby become a place to which that [shame] will cleave forever.*
The description of Muharib as mawali mawalina (the clients of our clients), not only evokes the
lack of a kin relationship, but swiftly subordinates al-Muharib to an abject rung in the
intertribal hierarchy. This has the effect not only of insulting Muharib and emphasizing
Dhubyan’s degradation, but of diminishing the client-status of wala’, a competing allegiance

that the speaker attempts to dismiss by invoking the ties of the larger, tribal kin-group.

2.2.2. Flexible Absolutes: Egalitarianism and Hierarchy
The various categories of alliance and lineage by which pre-Islamic tribes understood

their relationships with each other were implicitly hierarchical. Somewhat related to lineage is

* Muf. no. 90, 1l. 9-12, al-Mufaddaliyyat, 317-18; translation adapted from Lyall, The Mufaddaliyat, 2:257.
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the issue of royalty, by which Arabs were divided into kings (muliik) and commoners (sigah).
The exact meaning of these references is never extremely clear—in some cases, the kings in
question have to do with well-known sedentary powers such as Rome or Iran, but in many
other cases the nature of the claim is uncertain,” except that it involves an assertion to some
kind of hierarchical superiority. Bloodwite was one arena in which such a hierarchy was quite
definite. Rabrah al-Ahwas demanded a king’s ransom (diyat al-malik), said to be one thousand
camels, after the battle of Rahrahan (perhaps around 570), in exchange for the Tamimi leader
Ma‘bad ibn Zurarah. Mabad’s brother Laqit refused to offer more than two hundred camels for
his brother, who ended up dying in captivity.”

The prevailing attitude towards kingship as such was profoundly ambivalent. Most

746 and was

famously, Kulayb ibn Rabiah of Taghlib supposedly had himself named “king,
murdered for his overweening behavior; Imru’ al-Qays’s father Hujr of Kinda was assassinated
by Asad for overreaching himself as “king,” and poets as diverse as ‘Abd Allah ibn Abi Tha'lab
of Hudhayl and Jabir ibn Hunayy of Taghlib boasted of killing, capturing or otherwise
defeating kings (muliik).” Yet at the same time poets such as al-Harith ibn Hillizah of Yashkur
of Bakr ibn WZ'il praised another Bakri tribesman, Qays ibn Sharahil as a king (malik),
“intractable, with an exalted disposition (shahm al-magada, majid al-nafs).”*® Al-Musayyab of

Qays ibn Tha'labah praises the Tamim1 chief al-Qa’qa’ ibn Mabad ibn al-Zurarah for mingling

with kings, saying “when the chiefs at the courts of kings throng together, you excel beyond

* Cf., for example, Sa‘idah ibn Ju'ayyah, no. 2, . 38, Ash‘ar, 1135, where high-ranking enemies in battle are all
muliik.

* Bevan, The Naka'id of Jarir and al-Farazdak, 227.

* Or to have demanded to be called a‘azz Wa'il, according to Naka'id, 908.

7 Ash‘ar, 980; Muf. no. 42, al-Mufaddaliyyat, 211.

*® Muf. no. 25, 1. 9, al-Mufaddaliyyat, 133.
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their reach a full cubit’s length.”* There is a pattern to the ambivalence. Tribes such as Qays
ibn Tha'labah and Tamim who resided closer to al-Hirah, the Mesopotamian court of the
Sasanian client kingdom of the Nasrid dynasty (known as Lakhmids from Arabic sources), were
more likely to view kings positively than those of the interior of the peninsula such as Asad or
Hudhayl, although there is much room for variation.

Poets, in treating intertribal political situations, invoke the hierarchy of mulik and
siqah both with sedentary kings, with tribal leaders that they treat as kings, and amongst
themselves, when no one making a claim to monarchical status is even involved. Although the
nature of the hierarchy varied regionally, a poetic speaker’s invariable imperative as a point of
honor is to present himself and those he speaks for as equals (or even superiors) to his
interlocutor. Just as in the case of relationships of covenant and lineage, poetry’s role is to
resolve a contradiction. Here, the task is, through rhetorical magic, to present a public
declaration that depicts the speaker and his tribe as equals to a man he simultaneously praises
as superior, or to whom he makes some significant political concession.

Al-Muraqgqish al-Akbar, in a poem addressed to an unknown king who had attacked his
tribe, illustrates the twin imperatives of displaying subordination while asserting equality. His
tactic, a tried and true strategy of those of a middling social rank throughout history, is to
invoke and depict tribes lower down on the hierarchy than his. First, though, he describes the
king’s attack against his tribe, praising the king’s power and lineage [10]:

What is our crime, that a king (malik) of the clan of Jafnah,

prudent, the humbler of his foes, led an attack?

Noble of lineage on both sides, sprung from the ‘Awatik and the Ghullaf,

* Muf. no. 11, L. 17, ibid., 62.
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no weakling, not born a twin!*
According to the commentary, ‘Awatik refers to several women named ‘Atikah from the
southern tribe of Azd, while Ghullaf refers to men named Ghafla’ from the tribe of Kindah, on
the basis of which Lyall reads “Kindah” for “Jafnah.”** The issue cannot probably be resolved.
Also according to the commentary, a twin, having to share his mother’s milk, would be weak.

1M

The meaning could also be “unrivalled,” “unmatched.” Clearly, though, the addressee is of
superior status. Evidently one of the speaker’s kinsmen had been killed by the king, which
requires vengeance. Instead, the poet asserts equality of lineage, claiming that his own tribe
are related in the maternal line to the king, and that as such are deserving of respect [11]:
But we are of your mother’s kin, by my life!
And to the mother’s brother are due respect and defense for his honor!*
Regardless of the veracity of this assertion, and regardless of how close a maternal link would
have been considered, by emphasizing equality of lineage rather than status, the poet deflects
somewhat the need to demand vengeance. Within a lineage group, reconciliation by payment
of a bloodwite would be sufficient and even preferable.
His lineage is not sufficient to save face completely, however, and Al-Muraqqish goes
on to contrast the dignity of his own tribe with a hypothetical, lower-grade entity [12]:
We are not like some folk whose daily food is earned by foul speech
and the rending of reputations;
if they are in a state of plenty, they know not how to use their abundance well,

and if they are famine-stricken, then they are viler still.”

> Muf. no. 54, 11. 18-19, ibid., 239; translation adapted from Lyall, The Mufaddaliyat, 2:182.
> Lyall, al-Mufaddaliyat, 1:489; 2:184n.
*2 Al-Mufaddaliyyat, ed. Shakir and Haran, 240, 1. 24.
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The speaker goes on for four more lines describing the inhospitable behavior and parsimony of
this tribe, before contrasting them with his own [13]:
But we are a folk whom self-respect and nobleness
rouses [to act] in the midst of our tribe;
as for our possessions, we guard ourselves, by [spending from] them,
against anything that blame draws near to.
May God not keep us from girding [ourselves with our weapons],
from raiding when the raiders cry out that there are herd animals—
and from the bustle [of servants] between guests as they sit,
when the evening has fallen and all come together, calling each other.*
The effect of sandwiching the hypothetical vile tribe between the assertion of kinship to the
king and praise for his own people is to evoke a sense of intertribal hierarchy. The imaginative
depiction of another tribe lower down on the scale, inflates the speaker’s assertion of kinship
with nobility that may otherwise have rung hollow.

The rhetoric of a hierarchy capped by monarch-status (there hardly ever seems to be
the sense that one king only is legitimate) could be evoked as well in intra-tribal conflicts
where no actual kings were involved. Such a situation arose within the ‘Amir tribe, between
the Abt Bakr ibn Kilab clan and Banu Ja‘far, as the result of rather confused situation.
According to Abii ‘Ubaydah in his commentary on the Naqa'id,” the tribe of Asad killed a man
from Abt Bakr, and needing to kill an Asadi, AbQi Bakr murdered an Asadi jar (protégé) of Bant

Ja'far. Their need for vengeance having been fulfilled, Ab@i Bakr now owed Banti Jafar the

33 Ibid., 1. 25-26.
*1bid., 240-41, 1. 31-34.
> Bevan, The Nakda'id of Jarir and al-Farazdak, 532-33.
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bloodwite of a jar (less than that of a full tribesman), so in the meantime as a sign of their good
intentions, a man from Abu Bakr, Malik ibn Quhafah, gave his son to Bani Ja‘far as a hostage.
Upon the payment of this bloodwite (and then Bani Ja‘far’s consequent payment to Asad for
the death of their Asadi jar), the situation would have ended. In the meantime, however,
hotheads from Banii Ja'far captured a man from Abt Bakr called Rabtat al-Sharr, binding and
humiliating him (he had just finished breakfasting on milk, and they dragged him through the
dirt until he defecated on himself). Malik ibn Quhafah then demanded his son back, which he
was given, but Bani Jafar now needed to make restitution to al-Hissan, the brother of RabTat
al-Sharr, still in captivity. Bant Ja‘far allowed al-Hissan to adjudge the amount owed the family
for the unusual humiliation his brother had suffered, and he decided forty camels was
adequate, slightly less than half of the one hundred due for a death.

During these negotiations, ‘Awf ibn al-Ahwas of Banti Ja'far composed a poem intended,
evidently, to pacify al-Hissan. In the course of the poem, ‘Awf offers his son to his addressee.
Two explanations for this are given. In one, ‘Awf tells them they can humiliate his son Da’b as
Rabtat al-Sharr had been humiliated. In another, Abz Bakr wanted to exact their vengeance
against ‘Awf, who offered his son instead.® A more likely explanation is offered by Ahmad
Shakir and ‘Abd al-Sallam Hariin, that Da’b would serve as a hostage until bloodwite was
payed.” Whatever the actual events, which as ever in such lore are of little historical value, the
same cultural logic made the same inexorable and contradictory demand on the poet: that he
submit to another leader’s decision while simultaneously depicting his equality or superiority

to the interlocutor, just as al-Muraqqish al-Akbar had to do with the king [14]:

**Ibid., 533.
*7 Al-Mufaddaliyyat, 174.
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I will never blame you so long as tears roll down my eyes,
if I do, may God destroy me!
I acknowledge your authority (ugirru bi-hukmika) so long as life lasts,
and I accept it, though it bring the loss of all my goods.*®
The speaker then warns his interlocutor against any deviation from the true in his hukm, his
ruling or judgment (hukm), and then the unclear line about the speaker’s son appears [15a]:
Take Da’b in exchange for the wrong that I've done you (bi-ma athaytu fi-kum),
you have no superiority (‘ala’) over Da’b:
for among those not of royal race (li-siigatin) none has superiority (fadl) over us,
and among your kinsmen (ashyd‘ikum, sc. among us) you can find
equality in bloodwite (bawa’).
Do you have some relationship (wal@’) to the race of Hujr, son of ‘Amr,

that you know about and of which I am ignorant?

I don’t think that you’re from the race of the kings of Nasr;
and kings are expensive [to ransom—(la-hum ghala’a)].”
The family of Hujr were the kings of Kinda. In the next two lines, he refers to the families of
the Jafnids and the Nasrids of Syria and al-Hirah. Whatever the nature of the speaker’s
concession involving his son, it is swiftly followed by a reminder of the equality of the two
parties. However, to invoke merely the bald fact that they are both clans within ‘Amir fails to

balance the concession that the speaker has made. There can be leadership, precedence, and

* Muf. no. 35, 1l. 6, 7, al-Mufaddaliyyat, 174. Translation here and following cited lines adapted from Lyall, The
Mufaddaliyat: An Anthology of Ancient Arabian Odes, 2:125 ff.

** Thus Lyall’s reading of ghala’. It could also mean irtifa’ (elevation (in status), for which see Lane, s.v.), which
reading Shakir and Harln prefer.
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subordination between brother clans after all. So a depiction of the wider hierarchy of the
Arabian Peninsula is invoked—the kings of the north-west, north-east, and south-central
Arabia, a veritable panorama of the region. What began as a concession has turned into an
attack against the addressee for inflating his status. This attack in turn sets the stage for the
speaker to contrast inflated claims with a boast of his own lineage [15b]:
I have gained glory from the side of the father and the mother,
and my high place reaches up to both of them. ...
And [war] is pierced, when I gain mastery over her,
even as a piece of broiling meat is pierced on the skewer,
by a spear with the sharpened head of which I thrust into her
a long iron point, the knots in which are athirst for blood.*
Lyall is correct to point out that this is probably a veiled threat.® The rhetorical logic of ‘Awf’s
text is the same here as in al-Nabighah and Bishr ibn Abi Khazim above. In both of those cases,
assertions regarding the nature of alliance (retaining it in the first case and dissolving it in
another) are followed by martial language, a symbolic expression of the speaker’s tribe’s
investment in its claims. It is not necessarily belligerence, or even a very real threat, since
even here, in what is apparently an attempt to reconcile two tribes, potential violence is
involved. It seems rather to be the case that a tribesman who would not back up his statement
with potential use of force does not really mean what he’s saying and could not be expected to

be taken seriously.

% LI 16, 19-20. The knots [magqalim] are the segments of some kind of reed from which the spear’s shaft is
manufactured. It seems as if, since such reed or cane plants grow in wet areas, they are thirsty, here, figuratively.
See Schwarzlose, Waffen, 221-22.

® Lyall, The Mufaddaliyat, 2:127.
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2.3. The Northeast Arabian/Najdi Model of the Warrior Aristocracy: Between Court and Tribe

Most of the poets cited thus far (such as Tamim) hail either from the central plateau of
Najd or are, in addition, from the clan of Qays ibn Tha‘labah located near Irag. Qays ibn
Tha'labah was perhaps the seminal school for the development of the tripartite gasidah and
many of the other conventions of Arabic poetry. Poets from these regions enjoyed a privileged
and interactive relationship with the material culture of Byzantine and Iranian (or perhaps,
sub-Byzantine and sub-Iranian) court practice. They accordingly represent elements of these
cultures in their poetry in order to depict themselves as high-status speakers, i.e., to boast. In
doing so, their goal was not necessarily to identify with foreign culture, but to skillfully
mediate between Arabian nomadic values and foreign sedentary customs.

This mediation is most evident boasting poetry, or mufakhharah, particularly when it
deals with material culture. Renate Jacobi has divided the kinds of boasting (mufakharah) in
early Arabic poetry into tribal and personal.”” Most of the following examples are necessarily
from the type of personal mufakharah, which is more conducive to depictions of individual
leadership. The distinction between the two lies in the tribal mufakharah typically coming in
the format of a message, where the speaker begins or inserts a formulaic meta-statement
asking an addressee to bear the poem to the final interlocutor. These kinds of boasts, some of
which we have seen above, often deal with intertribal politics and include threats or
propositions regarding alliance. The personal boast is only found as the final section of a
tripartite qasidah.

The virtues extolled in the tribal mufakharah revolve around what, in anthropological

terms, would be termed reciprocity. As Khazanov has argued, “the less social differentiation

%2 Jacobi, Studien, 65-78.
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there is in a given society, the greater is the importance of balanced and non-balanced
reciprocity,”® that is to say, socially valorized acts of generosity, either requited later or not. It
is accordingly acts of reciprocity that are praised in this kind of boast, “social virtues”
according to Jacobi,* such as generosity in times of famine and providing for the poor. When
wine or camel-slaughter are mentioned, it tends to be in terms of such acts of generosity. This
kind of tribal boast can emphasize status and hierarchy, particularly between tribes when a
political situation is dealt with (as in militant equestrian boasts, below), but in general it is in
such praise that the tribal leader appears as the primus inter pares figure that Caskel and others
refer to. The emphasis falls on the egalitarian solidarity of the tribe. Moreover, in this kind of
boasting, poets from different times and regions tend to articulate similar “nomadic” values.
For personal boasting, Jacobi identifies six subjects: the dangerous desert journey,
hunting, battle, speaking in tribal councils, drinking, and the company of women.” Four of
these (excluding the desert journey and tribal councils) deal with material culture, and
accordingly, emphasize the status of the speaker in a hierarchical social context much more
explicitly. Most of the components of material culture in question are of foreign origin and are
used in poetic texts to denote the speaker’s elevated status, frequently with explicit reference
to foreign systems of hierarchy such as the Sasanian kingship. However, weapons, wine and
horses are not merely uninflected status markers, and different poets felt in varying degrees
the necessity of mitigating or modifying their representations. For the most part, those poets
from tribes most distant from sedentary centers seem to have felt the anxiety to do so most

acutely.

¢ Khazanov, Nomads and the Outside World, 154.
 Jacob, Studien, 74.
®1bid., 66.

146



2.3.1. Equestrianism in Combat and Hunting

Domesticated, saddled horses used for riding may have been a relatively late addition
to Arabian culture, the result of interaction between Arabian nomads and the Persian military.
Horse-mounted cavalry had first appeared in the Near East in the early first millennium BCE
with the settlement of horse-breeding Iranian peoples in Persia. It was accordingly in the
north-east of the peninsula, sometime after about 500 BCE, that domesticated horses and horse
breeding appear in Arabia.” Strabo (d. 24 CE) emphasizes in his Geography that Arabs made do
in his time with camels to the exclusion of horses,”® and Paul Yule and Christian Robin
accordingly see little evidence in South Arabia for horse-riding before the first century CE.”
Bulliet argues that the horse and the new North Arabian camel saddle would have entered
Arabian culture as part of a constellation of commodities, including metal weapons,
particularly swords and spears to replace a previous reliance on bows, and grain to feed the
horses.” In his view, “the development of horse breeding in the desert makes it clear that the
camel nomad was becoming increasingly able to control his economic life as it impinged upon
settled society.”” The financing of such investments in equestrian culture was made possible,
although sources do not allow us to specify how, exactly, by the caravan trade, particularly in

incense, through the Near East at this time, which later decreased in the third century CE.

% Roman Ghirshman, Iran from the Earliest Times to the Islamic Conquest (Harmondsworth, UK: Penguin, 1954), 89.

¥ M. C. A. Macdonald, “Hunting, Fighting and Raiding: The Horse in Pre-Islamic Arabia,” in Furusiyya: The Horse in
the Art of the Near East, ed. David Alexander (Riyadh, Saudi Arabia: King Abdulaziz Public Library, 1996), 74.

% Strabo, Geography, 7:368-69, 16.4.26.

% Paul Yule and Christian Robin, “Himyarite Knights, Infantrymen and Hunters,” Arabia 3 (2005 2006): 261.

" Bulliet, The Camel and the Wheel, 100.

" Ibid.
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Horses continued to play an important role in depictions of elite status among regional
powers around and within Arabia. This is most obvious in Sasanian Persia, where the model of
a heavily armored horse and horseman, the cataphract, had developed during the Parthian
period (247 BCE-224 CE).”” Traditionally, the landed aristocracy had provided the Persian
military with its cavalry, but Ardashir I, the first Sasanian emperor, attempted to create a
standing professional army loyal to him rather than local leaders.” The Sasanian model of
heavy cavalry was influential throughout the Near East, and the Roman army formed similar
units of clibanarii in order to counter Sasanian strength.”

More than merely an effective military force, however, the Sasanian model of mounted
warriors traditionally drawn from landed nobility presented an image of equestrian status and
prestige. Nowhere, perhaps, is this more visible than in the famous third- and fourth-century
Sasanian rock reliefs of Fars in southwestern present-day Iran—Sar-i Pul, Nagsh-i Rustam,
Bishapir, Firtizabad, among others—featuring equestrian representations of Sasanian
emperors such as the investiture scene at Nagsh-i Rustam of a mounted Ardashir (?-242CE)
being granted sovereignty, in the form of a ring, from the deity Ohrmazd,” or his mounted and
splendidly accoutered son Shapur I (r. ca. 239-270) accepting the submission of the Roman

emperor Valerian, defeated after the battle of Edessa.”

72 Alireza Shapour Shahbazi, “Army, i. Pre-Islamic Iran,” Elr. For the development of cavalry in the Sasanian
period, and parallel Roman developments, see Michalak Mirostaw, “The Origins and Development of Sassanian
Heavy Cavalry,” Folia Orientalia 24 (1987): 73-86.

7 Shahbazi, “Army, i. Pre-Islamic Iran,” Elr.

7 1bid.

7 Heinz Luschey, “Ardasir I, ii. Rock Reliefs,” Encyclopaedia Iranica; Dorothy Shepherd, “Sasanian Art,” Cambridge
History of Iran, vol. 3, pt. 2, 1083, pl. 90a. Early sovereigns of Hadramawt and perhaps Saba’ celebrated a ritual
mounted hunt at their accession: A. G. Loundine, “Le banquet ritual dans I'état de Saba’,” Proceedings of the Seminar
for Arabian Studies 20 (1990): 98.

7 Dorothy Shepherd, “Sasanian Art,” Cambridge History of Iran, vol. 3, pt. 2, 1083.
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Such imagery of power projection would have travelled. The style in which horse-
mounted warriors at Nagsh-i Rustam are depicted perhaps influenced similar stone reliefs in
Yemen. Paul Yule and Christian Robin, in an analysis of an undated Himyarite relief of an
armored and mounted “knight,” detail the similarities between the Sasanian and Himyarite
depictions, thus proposing a date post-third century for the Himyarite relief,” arguing that the
images probably reflect awareness of external developments.” Such “depictions of a mounted
knight would serve to underscore the status of the owner. Representations of hunters and
riders make clear the stratification of highland Himyarite society. They are the high-status
bearers as opposed to the silent and invisible majority.”” In general, several South Arabian
inscriptions attest to the central role of hunting in royal and elite self-depiction in the
centuries preceding Islam. For example, an inscription discovered in 2006 records the fourth-
century CE governor of Saba”’s dedication to the deity Almaqah for healing his horse, who is
named (‘Aliyum, the Sabaic cognate of the Arabic proper name ‘Al).* The hunt is also
described.

Other aspects of Sasanian rule, particularly coinage and decorated vessels, were
certainly imitated outside of the Sasanian realm proper. The Kidarite “Huns,” who made
incursions into the eastern part of the Sasanian empire in the late fourth century, minted

coins with a crown resembling that later used by the Sasanian emperor Yazdegerd II (r. 439-57

77 Yule and Robin, “Himyarite Knights, Infantrymen and Hunters,” 264.

" Ibid., 267.

7 Tbid.

% Mohammed Maragten, “Hunting in Pre-Islamic Arabia in Light of the Epigraphic Evidence,” Arabian Archaeology
and Epigraphy 26, no. 2 (November 1, 2015): 220. This article provides an excellent, up-to-date and much needed
synthesis of the epigraphic and pictographic data related to hunting from pre-Islamic Arabia, including rock art
and relief panels.
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CE).* Sasanian emperors were also depicted on silver dishes, most of which depict royal hunts.
These make use of the same crown imagery found on Sasanian coins as well as representations
of horses similar to the rock reliefs of Nagsh-i Rustam and elsewhere. The hunt as a motif on
silver dishes probably emerged in the fourth century CE, and developed aesthetically
thereafter.”” Some of these dishes were likely the products of a royal workshop, but other less
well executed dishes have been interpreted as imitations produced by “peripheral” eastern
Hunnic or Turkic polities, although actual provenance is highly uncertain.”

Cruder depictions of hunting have been found in pre-Islamic Arabia. Among the Safaitic
inscriptions, datable only approximately to a period between the first century BCE and the
fourth century CE, several graffiti drawings on rocks of horse activities have been found,
mostly from northeastern Jordan. These depict horse-mounted riders raiding camels, hunting
oryx and engaging in combat.* At Qaryat al-Faw, in southern Najd, painted murals
representing horse-back hunting or raiding have been found, dated by A. R. al-Ansary to
roughly 200 BCE-500 CE.*” There was certainly interaction between Qaryat al-Faw and nearby
Saba’, then later Himyar.*

We can speculate that Sasanian cavalry developments, which in turn led to hunting and
battle scenes used as imagery of rule, affected not only the Roman army but filtered into other
peripheral areas such as Yemen, where, in turn, the Himyarite imagery was adapted by both

sedentary (at Qaryat al-Faw) and nomadic Arabs of the interior of the Arabian Peninsula. Or, if

8 Prudence Oliver Harper, Silver Vessels of the Sasanian Period (New York: Metropolitan Museum of Art, 1981), 44-45.
¥ Ibid., 136.

®Ibid., 8, 40-42, 47, 135-137, 142.

* Macdonald, “Hunting, Fighting and Raiding: The Horse in Pre-Islamic Arabia,” 77.

% A. R. Ansary, Qaryat Al-Fau, a Portrait of Pre-Islamic Civilization in Saudi Arabia ([Riyadh]: University of Riyadh,
1982), 29, 130-133.

*Ibid., 15, 16.
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we reject such speculation, a minimalist reading would indicate that the interior of the
Arabian Peninsula was engaged in a progressive social valorization of equestrian values
associated with horse-mounted combat and hunting, and that in this, it participated in
developments which, having begun on the Eurasian steppe, were then taking place in Sasanian
Iran and the eastern Roman empire. At the very least, nomadic Arabic culture was coming to
generally valorize equestrian combat and hunting, and with it certain levels of hierarchical
stratification.

Arabic poetry served a similar purpose within Arabian society as Sasanian and
Himyaritic equestrian reliefs, and perhaps the Safaitic rock graffiti and murals of Qaryat al-
Faw, namely, to emphasize the status of the person represented. Horse description was not, in
other words, a socially neutral aesthetic exercise, but a means of defining the speaker’s role as
a legitimate leader within his tribe, or his tribe’s role within an inter-tribal hierarchy. In the
poem already cited above, where Bishr ibn Ab1 Khazim al-Asadi dissolves the alliance with Sa‘d,
the speaker describes his tribe’s power by mentioning that [16],

[Asad’s] men have no need to run afoot (tasd);

they have spare horses in plenty standing ready bridled ...”
This is then followed by a seven-line description of the tribe’s horses. Just as al-Muraqqish—in
his petition cited above to a Jafnid king with whom the poem’s speaker asserts maternal
kinships—evokes a miserly and servile tribe as a foil to his own, here Bishr evokes a horseless
tribe, carefully situating the social status of horse ownership and equestrian skills before

moving on to the description itself.

¥ Muf. no. 97, 1. 25, al-Mufaddaliyyat, 336. Translation adapted from Lyall, al-Mufaddaliyat, 274.
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As we shall see, not all tribes could make this boast, and chose to vaunt their running
abilities instead. Bishr, in fact, a celebrated describer of horses, always situates his horse
description in intertribal political contexts. In a long gasidah glorifying Asad’s victories over
Tayyi’, Sulaym the Ribab as well as sections of Dhubyan, Tamim, ‘Amir and Ghatafan—in other
words, all of the tribes of north-central and north-western Arabia, constituting most of Najd
and some of the northern Hijaz—the speaker concludes with an address to Kinanah, “our tribe”
(gawmana). Lyall reads this as a “greeting” to a “brother tribe,”® since the father of both Asad
and Kinanah was Khuzaymah [17]:

Bring a message (rasiilan), if you should speak of us (in ‘aradta bi-na),

to Kinanah, our tribe, wherever they may be:
We take the place of those who have gone away,”
and we occupy at will the “earth’s fat camel-hump” (sanam al-ard)™
with led mares, all pressing on, lively and nimble,
though worn down by reconnoiters and distant raids—
yanking against the reins, as if a yellow [full-grown] locust
[flying] in the windy dust-cloud possessed them,
thrusting back the girth with their elbows,
the spaces between their udders clogged with dust.
You can see their dark coats flecked pale-gray, from dried [foamy] sweat,

plentiful in some places and thin in others,

% Lyall, al-Mufaddaliyat, 2:278.

% Kafayna man taghayyaba means, according to the commentary, “we defeated its people” [ghalabna ‘alayhi ahlahu]:
Lyall, al-Mufaddaliyat, 1:672.

* Two authorities cited by al-Anbari say that this means the highest part of Najd (ibid.). As Lyall points out,
(2:282), the most direct point the speaker is trying to make is that his tribe is powerful enough to occupy good
grazing areas in the highlands when there is drought.
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in every place of soft soil, wherever they wheeled about,
is a well-like footprint of the hoof with the sides crumbling in.”

Thus the mares; a further six lines describing the stallions follow. To understand both of
Bishr’s horse descriptions, we must elaborate on simplistic explanations of poetic imagery as
expressive of muruwwah, or aristocratic conservatism. Bishr’s horse descriptions play a specific
role in the intertribal politics of his day, even if the situation is unclear and he is exaggerating
Asad’s role. In both of the texts cited, Asad’s equestrian power is connected to its ability to
control and hold territory, particularly grazing areas. We saw this territorial power
emphasized in the address to the Sa‘d tribe, when Asad dissolves their relationship with that
group, and it is clear here as well, because in the winter the tribe is able to control the best
pasture. When Sa‘d was addressed such imagery was aggressive and threatening, whereas if
Kinanah is being addressed as a related kin-group, then the suggestion seems rather to be one
of powerful alliance, patronage, or solidarity. In any case, equestrian power plays a specific
role in situating the speaker and his tribe in a variable and flexible regional tribal hierarchy.

Arabic poetry depicts hunting, broadly speaking, via three generic conventions. In
describing the speed and endurance of his camel, the speaker in a tripartite gasidah often
constructs what amounts to an epic simile between the camel and some hunted animal, always
either an oryx or onager.” In the case of the onager, the hunter is always depicted as
impoverished, unmounted, using a bow and arrow and lying in wait for his prey in a simple

blind.” The oryx hunter uses dogs, although there is less emphasis on his social standing

°! Muf. no. 98, 11. 41-48, Mufaddaliyyat, 343-44. Translation adapted from Lyall 1918, II, 280.

*2 This is Jacobi’s selbstdndige Vergleich. For her discussion, including a comparison with the Homeric epic simile,
see Jacobi, Studien, 157-167.

% Bauer, Altarabische Dichtkunst, 42-59.
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generally.” The poets of Hudhayl describe animals being hunted in the context of elegies, but
not camel comparisons. Finally, in boasts, poets describe mounted hunting, where, as Ewald
Wagner points out, the central purpose is not to describe the hunt so much as the speaker’s
horse.” The hunt has been characterized as “sport hunting” (Sportjagd) by Tilman
Seidensticker,” and according to Thomas Bauer, celebrates the participation of the hunter in
the aristocracy.” Here the hunter typically uses a spear rather than a bow and arrow, and is
accompanied by servants. Like the equestrian combat scenes mentioned above, scenes of
hunting are often implicit vaunts of territorial power, as the hunter dares to hunt in whatever
pasture he cares to.”

It is this last type of hunting which resembles the depictions of Ancient South Arabian
(ASA) hunts. Paul Yule and Christian Robin write of these that “[ml]ilitary operations and
hunting are ... related and share the same kind of weapons. Moreover, in OSA hunts often took
place in conjunction with military ventures. The hunt serves as a platform where the ruler can
represent himself in a positive and active light. Thus, an entourage accompanies the royal
hunter to support this social activity.”” It is probably no coincidence that the most well-
crafted and famous hunting depictions in pre-Islamic poetry are those of the Kindan Imru’ al-
Qays, whose tribe is closely associated both in Arabic literary lore and epigraphically with
Himyar. In his poetry as well, hunting reveals itself to be a highly hierarchical social activity

[18]:

* For a general discussion of oryx episodes in the pre-Islamic gasidah, see Montgomery, The Vagaries of the Qasidah,
110-65.

% Wagner, Grundziige, 1987, 1:109-10.

% Shamardal ibn Sharik, Die Gedichte des Samardal ibn Sarik: Neuedition, Ubersetzung, Kommentar, ed. and trans.
Tilman Seidensticker (Wiesbaden: Harrassowitz, 1983), 15.

7 Bauer, Altarabische Dichtkunst, 1:39-42.

% Lyall, al-Mufaddaliyat, 2:13; Schoeler, Arabische Naturdichtung, 29-31.

* Yule and Robin, “Himyarite Knights, Infantrymen and Hunters,” 265.
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My slave (ghulam) kept thrusting the spear about him,

at all of the gazelles and white-flanked, long-legged [onagers],
and [the horse] reared up (gama tuwala I-shakhsi) when [the game] dyed him

[with blood] like a sash-girdled Persian noble (giyama I-‘azizi I-farisiyyi).
Then we said, “that was a hunt worthy of the hunter,

spread above us now a pavilion’s shade (thawbin murawwagi).”*®
Here the slave appears to be doing all of the work of hunting, while the speaker merely
commands him, just as he commands the tent to be spread for a feast after the hunt. The
horse, with a laudably lengthy back, is depicted as a status symbol by means of a comparison
with a Persian noble, evoking Sasanian court mores in our Arabian hunting scene. The blood is
smeared across the horse’s torso just as a colorful sash binds the nobleman.

The ghulam figure’s servile status is emphasized in another passage by Zuhayr ibn AbT
Sulmd. Here, the slave comes back to the hunting party having sighted game, and asks what
course of action they should take, whether to charge openly or try to sneak up on the animals
[19]:

He says: “My lord (amiri), that which you think, so do we (ma tard ra’ya ma nard),

shall we surprise him with subterfuge or storm in upon him?”**!
Such language indicates hierarchical stratification within the tribe, but it seems possible that
the hierarchy present in this exchange is peculiar to the practice of the hunt. Dialogue
between individuals, including those of different social standing, is not infrequent in pre-

Islamic Arabic poetry, and such deferential modes of speech are not common.

% Imru’ al-Qays no. 40, 1I. 30-32, Ahlwardt, Dix Divans, 142.
1% Zuhayr no. 15, 1. 17, Ahlward, Six Divans, 92.
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In Zuhayr’s scene, the ghulam does not do all the hunting, nor does the hunter in other
scenes attributed to Imru’ al-Qays, but the ghulam is invoked in other contexts as well. In the
mu allagah of Imru’ al-Qays, in a description of the speed of the speaker’s horse, we hear that
[20],

he makes the light slave (al-ghulam al-khiff) slide from his back,

and sets aflutter the robes of the unskilled,

hard-clenching rider (al-‘anif al-muthagqal)."”
The horse, in other words, is so powerful that it takes a special combination of heft and skillful
grace to masterfully ride it. Again, just as al-Muraqqish and Bishr ibn Abi Khazim evoke more
lowly tribes in order to throw their kinship with kings or their equestrianism into a more
positive light, the speaker in this poem evokes the ghulam to throw his own embodiment of
aristocratic poise into relief.

Another feature of the aristocratic or sport hunt in Najd1 poetics is the emphasis on
large numbers of animals of different species (typically oryx and onagers) being killed."” In
contrast, onager and oryx episodes when they appear in camel comparisons (or in elegies, in
the Hudhali corpus), feature a single animal being hunted. Likewise, within the extant silver
dishes of the Sasanian royal hunt, some feature solitary animals while others depict hunters
killing a large number of animals from different species. This seems to have been a
chronological development, although its exact contours are unclear, that took place between
the emergence of these hunting depictions in the fourth century and the early sixth century.'

The Metropolitan Museum’s “Peroz-Kavad I plate,” for example, shows Peroz or Kavad I

1 Imru’ al-Qays no. 38, 1. 52, Ahlwardt, Six Divans, 149. For this meaning of ‘anif, c.f. Lane, s.v.

1% cf, Muf. no. 26, 1. 58, al-Mufaddaliyyat, 142, by ‘Abdah ibn Tabib, mentioning ostrich and oryx together, in
addition to the Imru’ al-Qays citation above.

1% Harper, Silver Vessels of the Sasanian Period, 136.
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slaying ibex from horseback; below the horse-mounted emperor, who dominates the
composition, two animals lie dead, while two more prance before the charging horse, with the
emperor aiming his bow at one.'” Sabaic inscriptions boastfully record the specific and large
numbers of animals killed on royal hunting expeditions; the third-century CE king of
Hadramawt, Yada“il Bayn, specifies killing 35 oryx, 82 antelopes, 25 gazelles, and 80 leopards.'*
In Arabic poetry, Zuhayr, in the hunting scene cited above, describes a mixed herd of onagers
and oryx, while Imru’ al-Qays describes the ability of his horse to catch several fleeing animals
in one hunt [21]:
Then there appeared before us an oryx herd as if its cows were virgins
circling round a sacred stone in long-trained gowns.
They turned about like alternated onyx beads upon the neck
of a child nobly uncled in the clan from dam and sire.
Then he let us catch the herd’s lead runners
and outstripped those that lagged in an unbroken cluster.
One after the other, he hit a bull and a cow ...""
As with the diffusion of military equestrian images, it is impossible to posit a direct
connection between Sasanian representations and the aristocratic hunt in Arabic poetry,
although the aristocratic hunt is most commonly found among poets from tribes of Najd that

interacted most with Sasanian Persia or Himyarite Yemen, which latter anyway fell to the

Persians after around 570 CE. There is some arguable evidence of mutual influence in artistic

1% 1bid., 64-66, pl. 17.
1% Maraqten, “Hunting in Pre-Islamic Arabia in Light of the Epigraphic Evidence,” 221.
" Imru’ al-Qays no. 48, l. 58=Ahlwardst, Six Divans, 149. Translation from Stetkevych, Mute Immortals, 255-56.
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representations of hunts between Byzantine and Sasanian cultural realms.'™ Local customs
may also have played a role in encouraging such scenes as Imru’ al-Qays’s. Michael Zwettler
has suggested that his is a South Arabian royal hunt, a ritual ensuring the fertility of the king’s

lands, since Imru’ al-Qays’s text ends with a long and famous rain description.'”

At any rate,
the Arabian cultural world was quite evidently participating in the same ideological and
material cultural developments as the wider Near East. The poet’s role mediating between
foreign cultural elements is not as apparent here as elsewhere, but we can see that poetry
played an important role in developing an indigenous hunt as an image of rule in parallel

evolution to other regional powers. In weaponry, the role of poetry in mediating anxieties over

foreign cultural norms is more pronounced.

2.3.2. Weaponry and Wealth

In both poetry and the prose akhbar (lore “reports”) of the pre-Islamic period, it is
evident that the economic value of war equipment as well as the prestige and power accruing
to its possessors led both to the imbrication of the nomadic warrior aristocracy with
sedentary powers, as well as conflict between all groups involved. Most famously, the battle of
Dhii Qar took place around 610 CE in north-eastern Arabia at the Shayban tribe’s summer

watering places where Nu'man ibn Mundhir, the last Nasrid king of al-Hirah, had deposited

1% Harper, Silver Vessels of the Sasanian Period, 77, 137n44, 139n58; Jacques Aymard, Essai sur les chasses romaines, des
origines a la fin du siécle des Antonins (Paris: E. de Boccard, 1951), 530 ff., pls. 35, 38, 39; Irving Lavin, “The Hunting
Mosaics of Antioch and Their Sources: A Study of Compositional Principles in the Development of Early Mediaeval
Style,” Dumbarton Oaks Papers 17 (1963): 201-203. Lavin emphasizes the differences between Sasanian and late
Roman hunting depictions.

19 Zwettler, “Ma’add,” 243n40. Descriptions of the South Arabian hunt can be found in Jacques Ryckmans, “La
chasse rituelle dans I’Arabie du sud ancienne,” in al-Bahith= al-Bahit: Festschrift Joseph Henninger zum 70. Geburtstag
am 12. Mai 1976 (St. Augustin bei Bonn: Verlag des Anthropos-Instituts, 1976), esp. 260-263, 266; Loundine, “Le
banquet ritual dans I’état de Saba’”; R. B. Serjeant, South Arabian Hunt (London: Luzac, 1976), 35-36, 61, 76-77, 84.
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hundreds of suits of Persian armor."® Rashid ibn Shihab of the Yashkur, a relative within Bakr
of Shayban, composed poems over an apparently similar but different dispute over armor.'™
Following the defeat of the Jewish tribes of Bani I-Nadir and Banii Qurayzah, the Muslims
seized hundreds of coats of mail, in addition to other weaponry."? Al-Husayn ibn al-Humam of
Murrah of Dhubyan boasts of the men of his tribe “as warriors whom Muharriq has
equipped,”*® referring a Nasrid/Lakhmid king, probably ‘Amr ibn Hind (r. 554-69).

The exact cost of items evidently driving such contention is not easy to pin down, but it
was very high. Numbers are easier to come by from the early Islamic period. Hugh Kennedy
has calculated that in the early Abbasid period in the mid-eighth century, it would cost at least
ten months’ wages for the average solider to buy a fine 50-dinar Yemeni sword."* Closer to our
period, ‘Abd al-Rahman ibn Muljam al-Muradi, the murderer of ‘Ali ibn Abt Talib (d. 40/660)
was said to have paid 1000 dirhams (=100 dinars at 10 dirhams/dinar) for his sword."® Somewhat
later a coat of mail was said in the year 87/706 to cost about 700 dirhams (=58.33 dinars at 12
dirhams/dinar)."'® Horses were expensive to maintain, and they were kept in or near tents and

given camel’s milk to drink, even in times of drought."” However, possession of a complete

119 a]-TabarT, Geschichte der Perser und Araber, 310 ff.

™ Muf. nos. 81 and 82. Cf. Lyall, 2:246-247.

"2 More specifically, following the defeat of al-Nadir, fifty coats of mail, fifty helmets, and three hundred and
forty swords. Following the defeat of Qurayzah, three hundred coats of mail, one thousand five hundred swords, a
thousand spears, and one thousand five hundred shields: al-Waqidi, Al-Maghazi, 377, 510. For the argument that
these numbers in fact reflect Hijazi metalware production, cf. Gene W. Heck, “‘Arabia without Spices”: An
Alternate Hypothesis,” Journal of the American Oriental Society 123, no. 3 (2003): 567, 568. For a response see Crone,
“Quraysh and the Roman Army.”

% Muf. no. 12, 1. 14, al-Mufaddaliyyat, 66; Lyall, al-Mufaddaliyat, 2:36, 38n14,

" Hugh Kennedy, The Armies of the Caliphs: Military and Society in the Early Islamic State (London: Routledge, 2001),
175.

' Friedrich Wilhelm Schwarzlose, Die Waffen der alten Araber aus ihren Dichtern dargestellt: Ein Beitrag zur arabischen
Alterthumskunde, Synonymik und Lexicographie, nebst Registern (Leipzig: J. C. Hinrichs, 1886), 37. The silver dirhams
depreciated with time against the 4.25-gram gold dinar. Cf. Eliyahu Ashtor, Histoire des prix et des salaires dans
I'Orient médiéval (Paris: S.E.V.P.E.N., 1969), 40-41.

¢ Kennedy, The Armies of the Caliphs, 169.

W Lyall, 2:11n3, 82n31, 236.
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panoply of horse and weapons was indispensable for maintaining one’s status, which in turn,
could reinforce a warrior’s income: after a battle in Muhammad’s lifetime, horsemen were
given thrice the share of those who fought on foot, justified by the expense of maintaining a

118

horse.""® The mukhadram poet al-Muzarrad of Dhubyan says that whoever’s hands are empty of

weapons has no reputation (makanuhi khamil).'"’

Tha'labah ibn ‘Amr demonstrates equestrian status clearly by comparing himself to a
camel-mounted fighter [22]:

And many the [mare], wide of mouth and nostrils, whose forelegs have never been
fired,"

nor has she ever been put to mean work, or spent the summer with a slave,

being galloped on his errands—

have I had in hand, when the sore-beset cries for help—while another
was borne about in the tribe by an ash-gray worn-out old camel,
ambling along—
clad in a bright [mail-coat], [glimmering] like the surface stirred by the wind of a pool
swelled by heavy showers of the late spring (al-s@’if) that pare down the hills,
with a [spear] smooth and regular in its length, true when you test it,
that pierces through its target, not bending back ..."*!
In accordance with poetic convention, several objects are not named directly but are referred

to via epithets. Here the now familiar tactic is used of comparing the speaker’s self-

"8 Ibn Ishaq, Sirat Rasiil Allah, ed. Wiistenfeld, 692-93; Guillaume, Life, 466.

" Muf. no. 17, 1. 12, al-Mufaddaliyyat, 95.

120 Because of disease.

2 1bid., 281-22, no. 74, 1l. 5, 7-9. Translation adapted from Lyall, al-Mufaddaliyat, 2:223-24.
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presentation with another, lower-status foil. The social classes of the two figures are based
entirely on their choice of mount and their combat equipment. The speaker represents the
true warrior aristocrat, with his horse, armor and weaponry, while of the other it is sufficient
to say that he only has a camel. It is not simply the animal that conveys status; the horse-
mounted warrior is almost always described, as here, as properly armed and armored. The
camel as a battle-mount is almost synecdochical; it stands in for a bevy of low-status attributes,
moral as well as material, including the lack of ownership of proper weaponry. These material
attributes are in turn inseparable from moral qualities. In order to illustrate his ability to
defend those less powerful, whom he is obliged to defend because of kin or covenantal ties, the
speaker must conjure up the material items that allow him to effectively project power.
Weaponry’s Arabic nomenclature often reveals either foreign sources or origins. The
most famous swords were said to be “Indian” (Hindi) or “of Indian make” (muhannad), although
if contemporary Byzantine usage—where “India” could refer also refer to Ethiopia or even
Yemen—is anything to go by, this designation must be treated with extreme circumspection.'?
Syria, Yemen, and Persia are all mentioned in poetry as well as locales for the manufacture of

fine swords.'”

The Arabic words for several items are of apparently foreign origin: zarad (chain
mail) seems to be derived from a Persian word,'* as does sirwdl (trousers),’” a term that could

be applied to chain leggings or a whole coat of mail."”® A common word for the peak of a

helmet, and the helmet itself, gawnas, pl. gawanis, derives from the Greek k@dvog, the late-

122 Schwarzlose, Die Waffen der alten Araber, 127-28. For a discussion of the confused Byzantine usage of ‘Tvdia and
‘Tvdoi see Philip Mayerson, “A Confusion of Indias: Asian India and African India in the Byzantine Sources,” Journal
of the American Oriental Society 113, no. 2 (1993): 169-74.

12 Schwarzlose, Die Waffen der alten Araber, 128-33.

1 1bid., 340.

125 cf, Lane, s.v.

26 Schwarzlose, Die Waffen der alten Araber, 323.
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Roman ridge helmet.'” Similar helmets of Byzantine manufacture were also status symbols
amongst Germanic tribesmen, such as a mid-sixth century Spangenhelm type now in the

129

Metropolitan Museum,” or a gilded version found at Krefeld-Gellep.'” As prestige objects,
some of these helmets were buried with their Germanic owners with other valuable status
objects such as weapons, gold buckles for sword harnesses, and bejeweled sheathes.™ They
were perhaps also, like some particularly fine weapons, handed down from generation to
generation, thus ensuring a firmer social stratification based on lineage."

As extraordinarily expensive prestige objects connected to foreign cultures, weapons
and horses caused some degree of social disruption and anxiety within Arabia. Concern for
wasteful spending was often put into the mouths of a stock character, the ‘adhilah or “blamer,”
to whom the poet could then expatiate on his glory-earning lifestyle of valorous generosity.'*
The ‘adhilah has the air of a rhetorical prop, but sometimes more lively exchanges are
recorded, as when Hajib ibn Habib of Asad describes an argument with his wife over selling his
beloved horse, Thadiq."” The poet then uses the argument as a rhetorical pretext to
demonstrate Thadiq’s superlative equine features.

In a brief praise poem of, apparently, the Khafajah clan of the Najdi ‘Amir ibn Sa‘sa‘ah

tribe, Bishr ibn ‘Amr of Qays ibn Tha'labah presents a means of resolving the tension between a

hierarchical regime characterized by expensive weapons as status markers on the one hand,

¥ Lane, al-Mufaddaliyat, 2:180.

128 Katharine Reynolds Brown, Dafydd Kidd, and Charles T. Little, eds., From Attila to Charlemagne: Arts of the Early
Medieval Period in The Metropolitan Museum of Art (New York: The Metropolitan Museum of Art, 2000), 124,

2 For images of a gilded Spangenhelm and other grave goods, see Die Franken: Wegbereiter Europas. Vor 1500 Jahren,
Kénig Chlodwig und seine Erben (Exhibition Catalog) (Mannheim: Stddtisches Reissmuseum Mannheim, 1996), figs.
192-196.

% Brown, Kidd, and Little, From Attila to Charlemagne, 126-27.

B1bid., 126; Schwarzlose, Die Waffen der alten Araber, 36-37.

2 Wagner, Grundziige, 1987, 1:110-11.

% Muf. no. 110, al-Mufaddaliyyat, 368-69.
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and a nomadic society that valued egalitarian acts of generous reciprocity on the other. He
paints a scene that at once depicts luxurious consumption, but attempts to defuse any
disruptively conspicuous display of status-markers by synthesizing a wine-party with an act of
tribal redistribution. This is a large-scale, social contradiction, but before performing his
praise, he first resolves the small-scale, interpersonal contradiction of hierarchy and
egalitarianism outstanding between himself and the praised family by establishing parity
between himself and his addressee as an equal participant in their practices [24]:
I did not humble myself among them out of fear,
and when they drank, I was invited to drink with them.
And when they played at their appointed times for play,
I did not withdraw to spend the night apart, but played with them.
All night long a skilled songstress sang antiphonally
with another like her, young and fair, brought up in luxury (muna“amatan),
and struck the resounding oud (mu tiba),
among brethren who join together generous heart and hand,
who break up their possessions [to give them away],
when winter’s famine rages.
Their finest clothes are worn through with holes,
and their Mashrafi swords are clothed with gilding.
‘Amr, the son of Marthad, is honorable (karim) in all he does, and his sons—

he was noble, and he begat noble progeny (kana huwa l-najibu fa-anjaba)."*

B Muf. no. 71, 1. 5-10, ibid., 276-77. Translation adapted from Lyall, al-Mufaddaliyat, 2:218-219.
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The Khafajah are marked by other material cultural markers of stratification: they possess
wine, have hired or purchased two well-trained singing girls, perhaps foreign, to facilitate
what is certainly a quasi-Persian wine-drinking practice (see below). The poet himself, who is
not from the same tribe, may expect remuneration from his interlocutors, although this is not
made explicit.

Yet the most striking contrast is the conscious rhetorical opposition between the
ragged state of Khafajah’s clothing and their expensive, probably foreign swords. The fact that
these are gilded, mudhhabah, recalls Germanic prestige weapons of Byzantine origin or design,
such as the gilded sixth-century Spangenhelm-type helm found at Krefeld-Gellep or a group of
seven Sasanian swords of which the most impressive is Metropolitan Museum’s magnificent
ca. fifth-sixth-century Sasanian sword with a gold-covered hilt and a gold-covered and garnet-
embedded scabbard.”® (The Metropolitan sword, and other similar finds, in fact resemble

depictions of Hunnic or Avar nomads,"

offering a potential example for the transmissions of
such objects between nomadic and sedentary cultures similar to that which we’re
considering).

It is the contrast between such objects and the ragged clothes that allows the poet, in
the end, to depict his addressee as generous (karim) and noble (najib) from generation to
generation. The social stratification that Khafajah’s practices utilize—wine, singing girls, fine
weaponry—are converted within the world of poetry into emblems of generosity. None of

these expenditures are on themselves, or for the sake of enhancing their prestige, status or

power, which will continue into the following generation. Rather, these expenditures are

% Accession no. 65.28. For a discussion and images, see Helmut Nickel, “About the Sword of the Huns and the
‘Urepos’ of the Steppes,” Metropolitan Museum Journal 7 (1973): 131-42.
% Ibid.; R. Ghirshman, “Notes Iraniennes XIII. Trois épées Sassanides,” Artibus Asiae 26, no. 3/4 (1963): 293-311.
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naturalized (that is, they carry an ideological meaning which is made to seem “natural”) as
emblems of tribal reciprocity or redistribution.

It is in such texts that we see the potentially emergent, rather than conservative,
qualities of the image of warrior aristocrat rule. ‘Amir ibn Sa‘sa‘ah only emerged as a serious
power around 570 CE,”” while the poet hails from the Qays ibn Thalabah clan, whose
associations with the sub-Sasanian court of al-Hirah date back at least two generations
previously. The material practices depicted here, in essence, seem to mix more nomadic tribal
practice of the interior of the Arabian Peninsula with sedentary practices of the north-east,
where Arab and Persian culture intersected in lower Mesopotamia. The rhetorical strategy
employed by Bishr, of praising a man’s hunger, leanness or poverty as an expression and
incorporation of his generosity, is not uncommon in the southwestern tribe of Hudhayl."
Absent among Hudhayl, though, are most of the luxury practices emphasized by Bishr, who
effectively grafts these depictions of, if not foreign, at least potentially disruptively stratifying
practices onto a highly egalitarian, tribal rhetoric of redistributive leadership. We can

speculate that such rhetoric provided effective propaganda for ‘Amir as its power grew.

2.3.3. Wine

Drinking culture for the Najdi warrior aristocracy thus involved more than just wine,
but a constellation of customs often associated with Sasanian Iran. The area where the wine
drinking took place was decorated with flowers; wine was brought, filtered and served by

young male servants; and servant girls played music. In representing such scenes in poetry,

3 Werner Caskel, ““Amir ibn Sa'‘sa‘a,” EI%
8 E.g. Ash'ar, 1277.
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Arabic poets often made extensive use of Persian vocabulary. Al-A‘sha is often cited to
illustrate this phenomenon, as in a passage quoted by Ibn Qutaybah, who writes that “because
of his frequenting the kings (sic.—muliik) of Persia, Persian is frequently found in his poetry”
[24]:
I drink eight, and then eight more,
then eighteen, and two and four—
of fine wine aged to clarity in Persia (Faris),
that makes a man into a king, tottering and prostrate,
amid flowers (bi-l-jullisan),” while one with perfumed sleeves
strikes the strings of the wann, his fingers fluttering,
and the narm-flute (al-nay narmi)**® and the hoarse lute (barbat)
and the stringed sanj moans to be struck.'
This passage is not actually found in al-A‘sha’s diwan, but similar and even more elaborate
passages are. All of the customs mentioned are evidently Sasanian, and the names of the
flowers in such passages as well as all the musical instruments are Persian. The wine itself is
said explicitly to come from Persia. Elsewhere, al-A'shd describes the accoutrements of such a
drinking party, the decanter (ibrig) and silvery goblets (mishah)."” The highly hierarchical
social setting is, in essence, non-tribal. The interaction is merely between the speaker and

servants (reminiscent of Imru’ al-Qays’s hunting parties) whose presence is purely at his

1% Probably Arabized from Persian gulistan or gulsitan, a flower garden. Lisan (s.v. j-I-s) gives one meaning along
these lines: “the scattering of flowers where people are assembled sitting (nithar al-ward fi I-majlis)” although
another meaning given is “white flowers.”

49 Narm can refer to the bass tones in music (cf. Steingass, Dictionary, s.v.), so perhaps this is a flute which sounds
in a lower register.

" Ibn Qutaybah, al-Shi‘r wa-lI-shu‘ara’, 258. The sanj can also mean “cymbals.”

“2E.g., no. 55, ll. 5-11, Diwan, 293.
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pleasure. The typical characters of such a scene are nidman (boon companions) or fityah (young
men).

Just as Bishr ibn ‘Amr attempts to reconcile the wealth and status displays of Khafajah
with tribal values, other poets sought to do the same with the Iranian model of wine party.
There is some resemblance between the scene described by al-A'shd and that of a more or less
straight-forward boast of Thalabah ibn Su‘ayr of Tamim, for whom the purchasing of
expensive wine reinforces tribal solidarity, albeit evidently here among a leading cohort,
rather than among, say, some extended kinship-group in general [25]:

O Sumayyah, how can I tell you (ma yudriki) how many young warriors (fityatin)

shining of countenance, famed for generosity and noble deeds,
fair in their jesting, whose hospitality none blames,
liberal-handed [in peace], setting the fires of battle blazing in wartime,
have I awoken before in the early morning by buying (siba’) a small, dark
skin of wine (dhari), before the dawn, before the birds began their babble.
Then did I shorten the day for them with the scream of a tall camel-mare
[as I slaughtered it], and the tune of a songstress (mudjin),
and gifts for the slaughterer.'’
Yet significant differences obtain between this wine party and that of al-A‘sha. As opposed to
al-A‘shd’s comical binge drinking (forty cups, if we do the arithmetic), the wine here, whose
purchase in such tribal scenes is almost always denoted by the word siba’, is expensive and
only available in small quantities. The speaker buys a dhari’, a wine-skin made from the fore-

leg (dhira) of a slaughtered animal. No reference is made to the fine silverware used by the

" Muf. no. 24, 1. 15-18, al-Mufaddaliyyyat, 130; translation adapted from Lyall, al-Mufaddaliyat, 2:87.
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speaker in al-A‘'shd’s texts. Rather than servants, the fityah here, the young warriors or
tribesmen, are given traits to indicate their elevated status: generosity (nadan) and noble deeds
(ma’athir). Tribal reciprocity is possible in this circle. The wine is not, generally, part of a
sedentary cultural ritual or an orgy of consumption, but one component of a larger feast
display of the speaker’s generosity. He also slaughters a fine camel mare. The one true point of
resemblance with al-A‘shd’s description is the singing girl, although the word mudjin is most
frequently used in tribal boasts. Tha'labah’s type of “fore-leg wine-skin” feast can be thought
of as, perhaps, a slightly more “provincial” version of al-A‘sha’s cosmopolitan wine party,
somewhat akin to Bishr ibn ‘Amr’s praise of Khafajah. In both cases, the poets which produced
the texts more thickly layered with reference to sedentary material culture hailed from Qays
ibn Tha‘labah, dwelling, geographically, closer to Sasanian Mesopotamia.

Easy familiarity with the culture and comportment of proper wine drinking could be
employed, in poetry, to assert a superior status. This is quite clearly the case in a text by ‘Abd
al-Masth (a Christian, his name means “the slave of the Messiah”) ibn ‘Asalah of Shayban of
Bakr ibn W2'il, the same group to which Qays ibn Tha‘labah belonged. Here he mocks one Ka'b
of Namir, who evidently, having drunk too much, affronted the singing girl [26]:

0 Kab, would that you could restrain yourself to good wine-fellowship (husn al-nidam)

and stop giving offence to the company,

and be content to listening to the singing girl (mudjinah)

until we return home, lulled to sleep as foreign kings are
(na’abu tanawuma l- ujmi)!
You'd be sober in that case. But the man from Namir thinks [the singing girl]

is [as lofty] as Spica Virginis’s uncle, or the Pleiades’ aunt.

168



Hold off, Ka'b, now that she’s given him a backhand to the forehead

with a plump wrist!

On his brow are streaks of blood, caked and dry, as the fingers

of him that gathers grapes are dyed purple.
No, the wine isn’t your bother: sometimes it betrays
him that trusts his self-command too much
and tempts him to foolish council, when the
vapor of intoxication rises [to the brain].
[ am a man (imra’un) from the clan of Murrah—
if I wound you [with satire] you won’t stanch the wound.'**

Given that the premise of the text revolves around a drunken tribesman being
humiliatingly slapped by a woman, the tone of the poem is actually quite remarkable. Ka'b’s
virility is not in fact the primary target of the invective. ‘Amr ibn Qamtah also describes a man
being hit by a woman, a hunter who returns unsuccessfully from hunting to a hungry and
dominating wife [27]:

and if she’s slapped with a five-fingered blow,

he’ll get given two just as good by her.'*
Such a description is, according to Thomas Bauer, self-evidently part of a derisive portrait of
an impoverished and status-less man, and such a domination of the hunter by a stereotypically
shrewish or empty-headed wife is typical of such scenes in Arabic poetry."*® And yet, in this

piece of satire, ‘Abd al-Masih targets not Kab’s virility but his inability to follow the protocol of

" Muf. no. 72, 1. 1-8, al-Mufaddaliyyat, 279, Translation adapted from Lyall, al-Mufaddaliyat, 2:220. For a similar
story, see Kister, “Mecca and the Tribes,” 39-40.

5 ‘Amr ibn Qamt'ah, The Poems of ‘Amr Son of Qami’ah, 51.

146 Bauer, Altarabische Dichtkunst, 1:47.
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husn al-nidam. That is, the role of the wine drinker in this situation is self-consciously foreign;
one should be acting like a nadim, like the ‘ujm or non-Arabs (or “barbarians”). There is some
confusion in the commentary about the reading of tanawuma I-‘ujmt, but if ‘ujm is understood as
Persians, the reading Lyall prefers, the commentator al-Anbart informs us that this means
their kings (muliik)."” This would echo al-A'shd’s description cited above of Persian wine that
“makes a man a king.” In the context of his poem, it evidently means intoxicated to the point
that he feels a king, but it now seems as if the associations of wine-drinking protocol were also
quite consciously associated with Sasanian or sub-Sasanian court settings. The speaker in ‘Abd
al-Masih’s text takes advantage of this failure of Kab to comport himself in order to throw his
own behavior into more aristocratic relief. Yet here too, we see that the ultimate goal of the
poem is a reconciliation of nomadic values with the hierarchical values of a sedentary culture.
Having established his ability drink like a Persian, he concludes with a brief tribal boast
reminding us of his lineage and his rhetorical abilities, but these tribal and poetic points were
scored by his ability to depict Ka'b’s behavior as utterly unsuitable to the cultural context of

proper wine consumption.

2.4. The Hudhali/ Southwest Arabian Model of the Warrior Aristocracy
The southern Hijaz was not subject to the same level of political influence from
sedentary powers as northeast Arabia, or northern Arabia more generally. The furthest south

that direct Roman influence appears with any certainty is the oasis Mada’in Salih/ Hijr in the

" Lyall, al-Mufaddaltyat, 1:556; 2:221.
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northern Hijaz, as testified by a graffito."*® It is possible to speculate that Medina was also
involved in Byzantine politics during the Byzantine-Sassanian war of 602-630."’ In terms of
poetic culture, the Medinan poet Hassan ibn Thabit was said to have travelled to greater Syria
to praise the Ghassanids," but no poets from further south did so. Poets demonstrate an
awareness of south Arabian politics. The Himyarite ruling title gayl appears in poetry in
connection to the Hijaz, suggesting that an acquaintance with Himyarite notions of hierarchy
obtained in the region’s culture. Qayl is attested in Sabaic inscriptions referring to a leader of a
tribe (sh'b), although not necessarily of that tribe’s descent, and subordinate directly to a king
(mlk).”" Zabban ibn Sayyar, of Fazarah of Dhubyan, describes the powerful Murrah branch of
Dhubyan as occupying the Hijaz, “as if they were qayls (quyal),”** and Malik ibn Khalid of
Hudhayl mocks a man from Hawazin, boasting of how Hudhayl has been occupying a stony
upland (hijaz), “before you ever saw the kings of Bani ‘Ad, or the agwal [pl. of gayl] of
Himyar.”"> Al-Nabighah refers to the gayl of Himyar as a the sort of powerful figure that fate
destroys,"”* and Imru’ al-Qays mentions the “agwal” of Himyar as well.” Evidently the qgayls

were more well-known to the poets of western Arabia (and Kindah, of course, Himyar’s client

* Timothy P. Harrison, “Hijr,” Encyclopaedia of the Qur'an. Of course the Axumite invasion of Yemen in the early
sixth century, as well as other Christian deputations to southern Arabia, demonstrate significant indirect
influence.

9 Lecker, “Were the Ghassanids and Byzantines behind Muhammad’s Hijra?” I do not find his arguments very
convincing.

150 Ibn Sallam al-Jumabh, Fuhil, 218..

31 AF.L. Beeston, “Kayl,” EI% Gonzague Ryckmans, “Le Qayl En Arabie Mériodonale Préislamique,” in Hebrew and
Semitic Studies: Presented to Godfrey Rolles Driver in Celebration of His Seventieth Birthday, 20 August 1962, ed. D. Winton
Thomas and W. D. McHardy (Oxford: Claredon Press, 1963), 147, 153-55.

32 Muf, no. 102, 1. 3, 4, al-Mufaddaliyyat, 352. This may not refer to the region, exactly, but perhaps contrasts hijaz
(upland) with fada’, the open badiyah. Fazarah did, however, have a presence in the northern Hijaz.

¥ 9(MKhKh).4.6, Ash'ar, 454.

3% Ahlwardt, Six Diwans, 166.

' Ibid., 125.
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tribe, if the Imru’ al-Qays line is authentic) as powerful figures of the past, not sources of
patronage.

Hudhayl, at any rate, held disparaging views of any possible regional political figures,
including Himyarite or Axumite leaders, kings in general, and sedentary leaders like the
Meccans. The Islamic poet, ‘Abd Allah ibn Abi Tha‘lab, boasting of Hudhayl’s pre-Islamic past,
vaunts their defeat of kings (muliik) and imprisoning of quyal.”*® Other HijazI poets also tended
to see muliik as enemies.”” Some examples of Hudhayl’s attitudes towards Meccans have been
cited in chapter 1. These attitutudes were ambivalent,” and mostly associated with trade.
Mecca is the location of mawdsim (trade fairs),”” and slaves obtained in raids can be sold
there.'® There are noble men (kiram) in Mecca,'® but a pot boiling is compared to a shrieking
Meccan’s (hirmi) wives,'” and the speaker in a text by a al-Nabighah is irritated with a Meccan

' Qays ibn al-‘Ayzarah, mourning his

woman (hirmiyyah) trying to buy leather from nomads.
brother who died at Mecca, describes his brother as “worthy” (jadir) of the Meccan notables,"*
indicating no sense of inferiority to the urban tribe, while Aba Khirash, with the coming of
Islam, laments his inability to retaliate for a dead kinsman gatil bi-qatil (one slain man for
another) against Quraysh.'® As we also saw in chapter 1, Hijazi poets in general reflect some

awareness of the Axumite presence in Yemen, but attitudes towards “black” warriors were

antagonistic. There is no praise poetry composed for regional figures, and little of the sense of

% 56('AAAThQ).1.55-56, Ash‘ar, 890.

%7 S@‘idah ibn Ju’ayyah of Hudhayl (no. 2, 1. 38, Ash‘ar, 1135) and al-Khansa’ (Diwan, ed. Abli Suwaylim, 100, 1. 22) of
Sulaym both describe heroes in their poetry as killing kings.

%8 Mecca’s role as a trade entrepdt in Hudhayl’s geography is explored further in chapter 4.
199 13(Q°AS).4.3, Ash‘dr, 597.

19 7(MKhS).14.5, ibid., 395.

161 13(Q°AS).4.5, ibid., 598.

162 1(ADhQ).5.24, ibid., 79.

' Al-Nabighah al-Dhubyani, Diwdn, 64.

164 13(Q'AS).4.3, Ash‘ar, 597.

1% 65(AKhQ).13.2, ibid., 1229.

172



hierarchical relationships that obtain with Najdi tribes’ (especially Qays ibn Tha'labah’s poets’)
relations with sedentary powers such as al-Hirah. Kings are not held in reverence, and the lex
talionis, unlike in the poem cited above by al-Muraqgqish al-Akbar, is held to apply to all with
the power to enforce it.

In keeping with the generally antagonistic attitude towards sedentary peoples and
figures such as gayls and maliks, the material objects associated with status among Najdi tribes
are often treated dismissively by Hijazi and particularly Hudhali poets. Among Najdi tribes,
poets could potentially boast of associations with sedentary figures as sources of wealth and
power. As seen above, al-Husayn ibn al-Humam of Dhubyan boasted of how his tribe’s warriors
were armed by a king, one Muharriq, probably the Nasrid/Lakhmid ‘Amr ibn Hind. We have
also seen how one of the more clearly foreign pieces of armor was the gawnas or helm. While
most weapons and types of armor appear indiscriminately in poetry of various tribes and
regions, the gawnas seems to have a regional inflection. Al-Muraqqish al-Akbar of Qays ibn
Tha'labah boasts of his own tribes’ warriors wearing gawnases,'*® but the AwsT AnsarT poet Abi
Qays ibn al-Aslat,’”” Bishr ibn Abi Khazim of Asad,'® and the Hudhali RabTa ibn Jahdar al-
Lihyani'® describe their enemies as wearing the gawanis. Aws and Hudhayl of course, are both
Hijazl tribes and Bishr ibn Abl Khazim, despite hailing from the Najdi tribe of Asad, is
associated with the Fijar War around Mecca between Quraysh and ‘Amir ibn Sa‘sa‘ah.” Just as
enemies are consistently depicted as “kings,” perhaps some associated weaponry of strong

tribes, associated with foreign powers, were also incorporated into stereotyped images of

1% Muf. no. 52, 1. 4, al-Mufaddaliyyat, 235.
'S Muf. no. 75, 1. 18, ibid., 286.

1 Muf. no. 99, 1. 11, ibid. 347.
1917(R]).1.7, Ash‘ar, 642.

170 Lyall, al-Mufaddaliyat, 2:268-69.
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enemy tribes. This is the case, as will be seen, with some other luxury items, and in a series of
unique depictions in Hudhayl’s poetry of heavily armed warriors dying.

As a tribe prizing egalitarian values in a region lacking large-scale hierarchical
structures imposed on nomadic tribes by sedentary polities, the role of poetry accordingly
differs for Hudhayl. All Arabian poets would praise leaders of their own tribes, but depictions
of one tribe’s poet for another reveal the level of professionalization among poets as well as
the leadership ideals of the tribe being praised. As we have seen above, Bishr ibn ‘Amr of Qays
ibn Tha'labah of Bakr praised the Khafajah of ‘Amir ibn Sa‘'saah for their fine imported
weaponry and quasi-Persianate drinking parties, as well as their nomadic values of
redistributive hospitality and generosity. Aws ibn Hajar of Tamim reproaches a chief of ‘Abs
for failing to give a reward."”" The tripartite structure also suited such poems, as in the case of
al-Musayyab of Dubay‘ah’s praise of the Tamimi chief Qa‘qa‘ ibn Mabad ibn Zurarah," cited
above, where the poet praises the patron for mingling with other leaders at the courts of kings.

A rare, and if I'm not mistaken, the only intertribal praise poem in Hudhayl’s diwan is
said to have been composed by a Fahmi for Hudhayl. Fahm, an inveterate enemy of Hudhayl,
requested permission to pasture in Hudhayl’s territory during a drought in their lands. Having
been given permission by Quraym, a branch of Hudhayl, a Fahmi named Kanif (or Katif or
Kathif) composed [28]:

Quraym and their people have opened grazing pastures

to us, after blocking our way and reviling us.

A young man (ghulam), spirited and [slender/hard] like the point of a Samhari spear,

' Aws ibn Hajar, Diwan Aws ibn Hajar, 39.
72 Muf. no. 11, al-Mufaddaliyyat, 60-63.
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demands of them all that he wants—
lyas, and if you mention lyas, he is gracious
in the noblest possible way with you.
And what a great man Khuwaylid is, they day we encountered him,
a man of war, in tempestuous times uncringing.
The noble veins of Nubayshah lift you up,
and the veins of Zubayd, so that his dignity rears its head up
the morning that we cast lots over [which] path [to take],
herd-animals like an ocean cloud, dark and light, overwhelming us."”
In the khabar (anecdote) connected to the text, Kanif is referred to as the delegation’s poet
(sha‘iruhum). If this were accurate, poetry comes across as a specialization of Hijazl poets, but
not as a lucrative professional role as was evidently the case for poets visiting al-Hirah or the
Jafnids/Ghassanids. The poem is accordingly of a different nature than Najdi praise poems: it is
not tripartite and the men are praised only for nomadic social virtues: they are lean, hard,
warlike, generous, and of good birth. Absent are the conspicuous displays of wealth,
hierarchical status or sedentary connections seen in NajdT texts.

The text represents a decentralized leadership structure amongst Hudhayl: it is not
one figure who is praised but a cohort of four men. Fahm’s leadership is represented the same
way in the khabar: a delegation of “three or four hundred noble leaders (ashraf).” This
impression is confirmed in other Hudhali texts. Sa‘idah ibn Ju'ayyah describes tribal leaders so

numerous that, in their councils (majalis), the spears they have planted in the ground around

7 F48, 11. 1-6, Ash‘ar, 857-58. Two more lines follow depicting Fahm’s herd animals.
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them are like a reed-bed (ghabah)."” In a communal elegy for several Hudhalis who died from a
plague in Egypt and Syria, presumably during the early conquest period, ‘Abd Allah ibn Abi
Tha'lab refers to the numerous “leaders” (sadat) and “warriors” (fityan) and “noble chiefs,” (al-
sarat al-kiram).'”

The Ash‘ar also contains numerous examples of what may be called warrior-poets. This
is not necessarily a regional phenomenon, as other well-known warrior poets such as ‘Antarah
or Bistam ibn Qays make clear, but the presence of the warrior-poet perhaps testifies to less
specialization in cultural and political roles within Hijazi tribes. A text such as al-Nabighah al-
Dhubyani’s address to ‘Amir, composed in order to sustain Dhubyan’s relationship of wala’ over
Asad, may be described as intertribal diplomacy, while in that of ‘Awf ibn al-Ahwas of Ja‘far of
‘Amir ibn Sa‘sa‘ah, the speaker has a clear military, political or economic stake in the
proceedings. His role is not simply, as a professional poet, to aesthetically represent his tribe’s
position, but to represent the tribe in both a political and aesthetic sense.

Hudhayl’s poets resemble this latter type of poet. Abii Dhu'ayb, the most well-known
poet of Hudhayl and the composer of sophisticated gasidahs, including one poem included in
the Mufaddaliyyat, was said to have fought under ‘Abd Allah ibn al-Zubayr in the conquests of
North Africa in 26-7/647 after his conversion to Islam,"”* testifying to a military or political
stature. More importantly, in a dispute with his cousin, Khalid ibn al-Zuhayr, Abii Dhu’ayb is
referred to as a leader of his tribe (imam li-I-‘ashirah)."”” Abt Dhu’ayb also plays a role in a poetic

dispute between Khalid and one Ma‘qil ibn Khuwaylid, telling Ma‘qil, “all know you are a noble

174 64(SJK).1.41, ibid., 1114,

17 56(‘AAAThQ).1.4, ibid., 885.
7 1hid., 3, 196.

77 1bid., 212.
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leader (‘alima l-agwamu annaka sayyidun).”"”® Part of the implication of the poem is that disputes
between well-known men, in poetry, were unseemly given their leadership positions. Sa‘idah
ibn Ju'ayyah, Abl Dhu'ayb’s teacher, boasts of his role in mediating tribal affairs: “Both the
alien [sc. in the tribe—(al-dakhil)] and the noble man (al-muhassab) entrust me with their most

important affairs.”"”

2.4.1. The Social Role of Poetry in Negotiating Lineage and Alliance among Hudhay!

Poets of Hudhayl, then, are accordingly also found negotiating the meaning of lineage
and alliance for their tribe. Their role, however, is considerably more comprehensive than that
of Najd1 poets and the very definition of Hudhayl as a tribe is revealed as decentered and
unstable. The integrity of the tribe itself requires constant performance, and poetry is one of
the central social practices by which such integrity would have been performed. The
institutions of wala’ and jiwar play a centrifugal role in this regard, militating against the
institution of tribal integrity. Some poets, such as Abi Jundab, make use of poetry to justify the
precedence they give to alliance over lineage. In contrast, other poets, such as Ma‘qil ibn
Khuwaylid, dedicated themselves to preserving Hudhayl’s unity, founded on tropes of common
lineage and ancestry. Abii I-Dabb was even said to have taken it upon himself to retaliate for
any one killed from Hudhayl, regardless of their relationship to him.” In many cases, poets
yoke their evocations of either alliance or lineage to landscape imagery, and Abii Jundab in
particular often justifies his actions by invoking the sacred topography of Mecca and its

environs, the haram, or rituals associated with the Kabah.

178 1(ADhQ).30c.4, ibid., 223.
17 64(SJK).4.4, ibid., 1143.
80 F24(ADL), ibid., 703 ff.
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The lore associated with Ma‘qil ibn Khuwaylid is that of a leader and warrior. He

' and Khuza'ah." One text reports to

engaged in uncompromising combat with Sulaym™
pertain to Abrahah’s dealings with Hudhayl when he invaded the Hijaz, but al-Asmaf, al-Tabari
and Ibn Ishaq all report that it was his father Khuwaylid," who is said by al-TabarT and Ibn
Ishaq to have been the chief of Hudhayl (sayyid Hudhayl)."** The poetry in the Ash‘ar gives body
to what this word sayyid meant in practice. In one text, the associated khabar tells us that
Ma'qil was attempting to resolve a feud between two branches of Hudhayl, Khuna‘ah and
Lihyan. Purportedly, Ma‘qil had secured a truce and the release of two Lihyani prisoners, but
he then heard that Lihyan was about to betray the truce and attack him and Khuna‘ah. As is
often the case, there is little evidence for this in the text, but it is clearly addressed to Duhman,
a branch of Lihyan [29]:
Send messages from me to both ‘Amr and his father,
and to all of Bani Duhman:
You are driving away a tribe that is furious with you,
you doing horrible things to them, terrible.
I called Banti Sahm, and they didn’t hesitate,
the foremost among them (saratuhum),
to turn towards you (tulgi ‘alayka l-kalakila).
All the tribes (afn@’) of Khindif have known
that we, when ill things transpire, are refuges.

[Those in need of refuge are] our cousins, on any frightful day,

181 7(MKhS).2, ibid., 375.

182 7(MKhS).4, ibid., 377.

18 Al-AsmaT's view is found in Ash‘ar, 389; Ibn Ishaq, al-Sirah, 34; al-TabarT, Ta'rikh, 2:134.
184 1bid.
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if the lineages bring together ‘Amr and Kahi
In the text, Ma'qil addresses himself to two unidentified figures, evidently from Duhman of
Lihyan, one of the two main branches of Hudhayl. Ma‘qil himself was the Sahm clan, from the
other branch, Sa‘d. He reproaches his addressees, and then invokes his own tribe. He is able to
persuade his own tribe to countenance Duhman, and this is represented as a camel heaving
down its chest (kalakil) in order to sit. Khindif, in classical genealogy is also known al-Yas and is
a son of Mudar, one of the two main progenitors of the Arab race. Khindif here represents
some larger grouping of tribes that witness Sahm’s importance, as do Sahm’s cousins, ‘Amr and
Kahil, who join with them in duress.

Ma'qil’s text gives us, in sum, a fairly straightforward image of what a tribe should be,
as a lineage-based social unit. As the chief, evidently in a first-among-equals sense, of one
branch, he calls for mediation with another branch, rhetorically invoking an ancestor.
Strangely though, Khindif is not invoked as a unifying figure, but as an emblem of a group of
tribes that can testify to Sahm’s prestige. This is typical of much of the evocation of ancestral
figures in pre-Islamic Arabic poetry. Hudhayl, as an individual, is never evoked as an ancestor
based on common descent from whom conflicting clans ought to resolve differences.

In another text, in opposition to an enemy tribe, Sulaym, Ma‘qil evokes familial imagery
to justify his violation of an agreement (muwdada‘ah) with Sulaym. Sulaym apparently wanted to
invoke this agreement in order to ally with Ma‘qil in an attack on Lihyan, but he comes to their
defense [30]:

Sulaym says, “Make peace with us and war on Hudhayl,”

and their desire was for nothing [remotely possible].

185 7(MKhS).1.1-5, Ash‘ar, 373.
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Know that Banii Lihyan are our cousins,
and whoever attacks them, attacks us with them.
Our cousins came and alit (hallii) by us,
so whoever is offended by that, let him be!
My [only] betrayal of them is that I'm only aiding them
with an even thousand (bi-alfin ... agra‘a), when they need reinforcements.
[Lihyan] is our brother, and whoever leaves his brother when [the latter] is fighting,
leaves him to his fate in a harsh sandy place.'
Here, like Khindif above, Hudhayl is not evoked as a common ancestor, but as the social group
to which Lihyan and the speaker’s tribe both belong. Rhetorically, “Lihyan,” with whom
Sulaym truly had a dispute, has been replaced in the text by the broader category of
“Hudhayl.” This sets up the evident absurdity decried in the second hemistich of the first line.
The speaker thereby uses “Hudhayl” as a self-evident locus of genealogical loyalty, but this is
somewhat disingenuous: there is also a question of territorial integrity at play, for Lihyan are
pasturing with the speaker’s tribe (halli janabana). Lihyan may be “cousins,” but the proximity
of mutual pasturing and the protective host-guest relationship thus assumed trump any
previous agreement with Sulaym. This cannot be betrayed.
Territorial integrity as a tribal bond is also praised in another text by Ma‘qil. According
to the khabar, one Habib of Sahm, Ma‘qil’s tribe, was pasturing with Khuza‘ah. When hostilities
were about to break out between Khuza‘ah and Sahm, Ma‘qil urged Habib to return to his tribe,

but he did not want to lose his camels. Evidently, Khuza‘ah’s pasture land was superior to

186 7(MKhS).2, ibid., 375.
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Sahm’s. Habib chose instead to enter into an agreement of wala’ with Khuzaah (uwalthim
‘alayna), which Ma‘qil decries [31]:
By the life of Abli Umaymah, I won’t make deals with
Khuza‘'ah the way that Habib has done!
I will keep my animals amidst the abodes of Tamim [of Hudhayl],
and no barren pasture (al-kala’ al-jadib) will drive me off.
And I won’t be thrown away when the old camels groan;
I will choose whatever scrubby waste I traverse [over Khuza‘ah’s land].
Other tribes won'’t try to take my share from me,
and my share will be left to me."”
Here, the speaker overtly places lineage ties over any other interests. He would prefer any kind
of barren or poorly watered landscape over an affiliation with the enemy tribe. This rhetorical
maneuver allows him to reformulate Habib’s preference for a relationship of wala’ as a basely
motivated and crass preference for material interests over loftier, more ideal loyalties.

Texts such as this could serve as instruments to publically shame tribesmen who
degrade tribal unity. Likewise, in another conflict with Sa‘d ibn Bakr, Ma‘qil praises the
Hudhali clan of Khuna‘ah for capturing Sa‘'d’s leader (sayyid) and selling him into slavery.'®
Abt Shihab likewise reproaches another Hudhali clan, to whose assistance the speaker’s clan
had come, for making excuses (ma‘adhir), disregarding duty (law annahum lam yunkiri I-haqq),

and ingratitude (al-kufr)."”” Through such public declarations, poet-leaders could construct

187 7(MKhS).19.1-4, ibid., 399.

188 7(MKhS).14., ibid., 394.

18 23(AShM).1b.17, 18, 21, ibid. 697-98. See also 28(BIKh).3, Ash‘ar, 746, reproves Lihyan, reportedly for their
behavior in their dispute with Ma'qil, and 28(B'TKh).6, Ash‘ar,754 reproves a Sulami for not requiting a Hudhali for
protecting the SulamT during a dispute.
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images of tribal unity articulated across the various branches of Hudhayl. Of course, in doing
so, poets also construct their own role of leadership within such a unity. Aba Shihab takes the
poor behavior of his “cousins” (bani ‘amminad) as an excuse to expostulate on the central role
his clan plays in the tribe [32]:
If they hadn’t disregarded duty (al-haqq), they would still
have in us a refuge, mighty and victory-giving!
Men of wars who stir up [battle fires], a ring
of tents that the skirmishers (al-hada’ir) don’t dare attack."

If Ma'qil ibn Khuwaylid represents a warrior-poet who instrumentalizes public poetic
texts in an attempt to consolidate tribal coherence, Abl Jundab represents the centrifugal
tendency against which the likes of Ma'qil rage, as he lashed out against Habib for his
allegiance to Khuza‘ah. Many of the anecdotes connected to Abt Jundab relate to his campaign
of vengeance against Lihyan (the same tribe that Ma'qil claimed so often to have assisted).
According to these reports, two of his protégés (jars) of Khuza‘ah (the same tribe with which
Ma'qil so often came into conflict) were killed by Lihyan, who raided some of his herd animals
as well. When he heard the news, he went to the Ka'bah at Mecca, exposed his buttocks (ist),
and then circumambulated (tafa) the Ka'bah, reciting in the rajaz meter [33]:

I am a man, verily, weeping over my two neighbors (jarayyah)!

I weep over the Ka'bi and the Kabiyyah:'

If I were killed, they would weep for me—

1% 23(AShM).1b.18-19, ibid. 697.

I Ka'b ibn ‘Amr ibn ‘Amir ibn Luhayy ibn Qama‘ah ibn al-Yas. Either ‘Amr is said to be the progenitor of Khuza‘ah:
ibn Hazm, Jamharat ansab al-‘Arab, 1:235. For further discussion and citations, see J. M. Kister, “Khuza‘a,” EI% The
same clan interacting with Hudhayl comes up again in the poetry of ‘Amr ibn Humayl (37('AHL).3 and 4.1, Ashar,
818-20).
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They were as close to me as the robe to the waist-girdle."

According to Wellhausen, this does not represent a pre-Islamic ritual, but depicts the level of
distress Abl Jundab felt."”” He bases this on the text of the khabar: “those who saw him knew he
had brought forth something ill (atd bi-sharr).””* This statement could, however, simply
represent the opinion of the transmitter, as the tenor of the story indicates that a public, ritual
proclamation of vengeance is intended. Elsewhere, Abu Jundab is said on making this
statement to have completed the rites of the pilgrimage (qadd nuskahu).””

Abl Jundab consistently shows himself willing, in association with hajj ritual or
invoking the sacred space around Mecca, to ally himself with tribes outside of Hudhayl and to
make war on those within the tribe. Following the death of his two protégés, he gathers
together the outcasts of other tribes (al-khula‘@ min Bakr wa-Khuza‘ah) and attacks Lihyan.'*
When he has taken his vengeance, he uses language not dissimilar to that of the Quran [34]:

Banti Lihyan have through me become

utterly abased (fi khizyin mubin), God be praised (bi-hamdi llahi)!"*”’
Although the exact words khizy (abasement) and hamd (praise) are very common in the Quran
(and relatively uncommon in Arabic poetry), the exact locutions khizy mubin or bi-hamdi llah do
not appear at all. This increases the probability that the text reflects a genuine pre-Islamic
sentiment rather than a post-Islamic interpolation. Abli Jundab’s ritualistic terminology

follows logically from the narrative’s depiction of his sacred vows of vengeance at the Ka‘bah.

92 6(AJQ).2.1-4, ibid., 349.

1% Wellhausen, “Medina vor dem Islam,” 1884, 144-45.
19 Ash‘ar, 349.

1% 1bid., 351.

1% 1hid.

7 6(AJQ).6.1, ibid. 354.
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Abii Jundab also evokes the sacred space around Mecca in another text announcing his
accomplishing of vengeance for his jar. Rather as Ma'qil evokes the ancestor Khindif as a
witness to his tribe’s status, Abi Jundab also evokes Hudhayl, not as a unity to be respected,
since he has been exacting merciless blood vengeance from another Hudhali clan, but also as a
witness to his integrity which, significantly, is compared to a mountain near Mecca [35]:

Hudhayl has learned that my protégé (jar)

is [as secure as] atop Ghayna of Mt. Thabir (ladd atrdaf ghaynd min Thabir).

I hold back from protecting, but whomever I protect (man ujirhii),

he is not one thrown into deception.

You have your protégés, and I have defended mine,

fairly (sawa’an), and it is no unjust division (al-qasm al-athir)."®
His resolute loyalty to his jars, evidently, if the reports about him are to be believed, to the
exclusion of blood ties, flies in the face of the tribal unity promoted by ‘Awf ibn al-Ahwas of
‘Amir ibn Sa‘sa‘ah above, or of Ma'qil ibn Khuwaylid, who consistently reproves fellow Hudhalis
for siding with members of other tribes over Hudhayl. Since we know that both ‘Awf and Ma‘qil
were from ruling lineages, it would seem as if it fell to such figures to attempt as best they
could to enforce tribal unity. Abii Jundab represents the sort of tribesmen concerned for their
own interests, power base, and reputation with which tribal leaders had to contend. Their
usage of the name of the tribe “Hudhayl,” could not be more opposed: for Ma‘qil, Hudhayl is a
unity rallied to oppose enemy tribes, while for Abl Jundab, Hudhayl is merely the social

horizon for a man’s reputation, a reputation staked on individual, not tribal loyalties.

1% 6(AJQ).7.1-3, ibid. 355-56.
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As in his other texts, the language that Abli Jundab uses in his proclamation evokes the
sacral space Mecca’s haram, and anticipates the ritualistic language of the Quran. The meaning
of ghayna min Thabir is uncertain. Ghayna is said by al-Bahili in the commentary to be the name
of the peak of Thabir (qullat Thabir allatt fi a’lahu tusammd Ghayna), and Thabir itself is,
according to Abu ‘Amr al-Shaybani, located within Mecca’s haram.”” According to the
geographer Yaqut, citing al-Asma‘T, Thabir Ghayn4 is none other than Hira,*® the mountain
outside Mecca to which Muhammad was wont to retreat in meditation, where the revelation of
the Quran began. The notion that Thabir’s safety is the result of its sacral status is reinforced
by the ritualistic language of line 3. “You have your protégés, and I have defended mine (la-
kum jiranukum wa-mana'tu jart sawd an),” evokes Sturat al-Kafirtin of the Quran, “you have your

7201 or Stirat Al ‘Imran, “come to an

religion and 1 have mine (la-kum dinukum wa-liya dini),
equitable word amongst ourselves (ta‘alaw ila kalimatin sawa’in baynana wa-baynakum).” Aba
Jundab’s language is evocative of statements in the Quran where agreements or accords
between two parties are recorded (between Muhammad and the Meccans in the first instance,
and between Muslims and other monotheists (ahl al-kitab) in the second), and as above, there is
a general correspondence of diction, not an exact quotation. Abii Jundab is drawing on the
same traditions of sacred topography and ritual Arabic on which the early Quranic texts also
draw.

Other poets also testify to the importance of rites related to Mecca for constituting

identity, although like Abl Jundab’s poetry, the references are also somewhat obscure. Just as

Abii Jundab invokes the sacred topography of the haram and makes use of ritualistic Arabic to

199 Ibid., 355.
% Mu jam al-Buldan, 614, s.v. “Thabir.”
201 Q109:6.
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justify intertribal relationships, we see in anecdotes associated with poets that different tribes
would pasture together within the haram, secure within its bounds.”” Sacred topography could
also be invoked to justify the superiority of a certain lineage, as ‘Amr ibn Humayl insults a
Khuza' [36]:
And we take precedence over you, with our might,
when the tents are erected at Makhlafah.
Khuzaymabh is our uncle, and Hudhayl my father,
all of [those tribes attained] to might, and I am heir [to it].*”
Makhlafah refers, al-Sukkarf tells us, to Minan, the site outside Mecca where pilgrims encamp
for most of the Islamic hajj. This social precedence is paired with a rare assertion of Hudhayl’s
genealogical significance.

However, the reference to Minan is specific to the speaker’s addressing Khuza‘ah. As we
have seen, Abii Jundab often uses imagery of Mecca’s sacred environs in his defense of KhuzaT
jars. Al-Mu‘attal insults another HudhalT’s lineage by asserting that his family are KhuzaT, and
thus are not among those who do not participate in the sacred rites Mt. ‘Arafat [37]:

You've claimed that, “without a doubt, you’re one of their sons (fatahum).”

You're a preening arrogant boaster enough, yourself.

I think that you’re from some QamaT family

that, when they perform the sacrifice,

doesn’t remain at ‘Arafah (idha nasaki la yashhadi I-mu ‘arrafa).”*

2231(AML).1, 2, Ash‘ar, 777-79.
23 37(‘AHL).4.12-13, ibid., 822.
24 16(MR).3.5-6, ibid., 638.
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According to the commentary, a descendent of Qama‘ah ibn Khindif would be a KhuzaT, a
member of the Hums who does not observe the wagfah rite at ‘Arafah. This is clearly intended
as an insult, depicting a worldview quite opposed to that of Quraysh’s, which became
normative under Islam.

Taken as a whole, then, Hudhall poets in their negotiation of systems of affiliation, be
they based on agreement or lineage, display certain features. The speakers can be
characterized as warrior-poets or leader-poets. Grammatically, they prefer the first person to
the third person: they are not only speaking as representatives of their tribes, but the implied
distance between the poetic speaker and the political agent the speaker represents are much
narrower. Hudhayl as a tribe, if their poetry is any indication, was far less stratified and
accordingly less politically coherent than the Najdi tribes depicted in their poets’ texts. This is
only to speak on the level of representation, of course, but actual tribal unity seems to have
been quite lacking in the pre-Islamic period.

Two general tendencies associated with poets can be discerned: a centripetal and
centrifugal. Ma‘qil ibn Khuwaylid, apparently of a chiefly lineage, is emblematic of the first
tendency, and makes social use of poetry in public acts of praise and denunciation in order to
encourage a lineage-based notion of the tribal unity, as well as to reinforce his own leadership
role. Abl Jundab, a highly autonomous actor, is emblematic of the centrifugal tendency,
holding adherence to jiwar and wala’ agreements more highly than loyalty to a lineage group.
In justifying his actions, he draws on ritual language associated with Mecca’s ritual and sacred
geography. Other poets such as ‘Amr ibn Humayl and al-Mu‘attal draw on this same sacred
imagery as well, and here it appears that Hudhayl’s relationship with Khuza‘ah was

particularly vexed, and that relationships of jiwar and wala between Hudhayl and Khuza‘ah
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were charged along ritual lines in some way. We could thus consider ‘Amr ibn Humayl and al-
Mu‘attal as part of Ma‘qil’s bloc of poets promoting a notion of Hudhayl as a lineage group to
whom loyalty is owed, by either asserting that lineage’s status within the ritual framework of

Mecca’s rites, or deriding KhuzaT association with those rites.

2.4.2. Anti-Equestrianism: The Suliik as a Regional Phenomenon

More independent than the warrior poet is the quasi-mythical sulik, the “brigand
poet,” ostensibly a social outcast, although the poetic texts attributed to these figures contain
little evidence of pariah or extra-tribal status. Two of the most famous brigand poets were
Ta’abbata Sharran of Fahm, who is mentioned in some of Hudhayl’s poetry and lore, and his
companion al-Shanfara, originally of the southern tribe of Azd but purportedly adoptively of
Fahm. In secondary literature critics often speak of “sulik poems” or “poetry,” although in
fact, only three exemplars are ever given: ‘Urwah ibn al-Ward in addition to Ta’abbata Sharran
and al-Shanfard.”” ‘Urwah was from ‘Abs and never separated his tribe, so we are really
discussing two poets, the authenticity of whose poetry is questionable and much of the lore on
which is only transmitted in the unreliable akhbar of Kitab al-Aghani. In terms of actual verse,
the evidence for al-Shanfard’s alienation from his tribe primarily rests on the first line of his
famous Lamiyyah.” In addition to a sense of independence or alienation from their own tribe,

two of the most distinctive characteristics of the su'litks are said to be a propensity for fighting

% Cf, Wagner, Grundziige, 1:135-144; S. Stetkevych, Mute Immortals, 87-160; Jones, Early Arabic Poetry, 1:35-37, 143~
266; G. Borg, EAL, s.v. “sa‘alik.”

% The line is, “Make the breasts of your mounts arise, sons of my mother,/ for I incline to another tribe than
you.” For a similar point on the probably invention of akhbar about Shanfard based on isolated lines, see
Montgomery, Vagaries, 58n102.
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on foot and an ability to endure extreme poverty. *” Other characteristics often find their way
into the mix, like bravery, generosity and self-restraint, but as Ewald Wagner points out, these
are common nomadic virtues that suTiks merely give special emphasis to.”

The three most typical sulik characteristics—of praise or self-praise for emaciation,
endurance of hunger and poverty, and boasting about an ability to run on foot—are also found
many poets of Hudhayl. AbG Khirash, in a text discussed further below, complains that his wife
prefers a fat man to him, boasting of his ability to control his hunger [38]:

I hang around with Hunger until he gets tired of me,

and leaves without spoiling (lam yudnis) my clothes or my body [...]
She sees [in me] a man, worn away by hunger,
and goes circling around a flab-ball with flapping flanks [...]
As Roland Barthes mentions in his autobiography, a scholar’s stereotypical emaciation carries
semiotic weight insofar as it indicates excessive, wearying lucubration.”® Likewise, overt signs
of bodily deprivation are lauded in pre-Islamic poetry insofar as they indicate generosity to
guests and kin. Al-Mutanakhkhil of Hudhayl praises his father [39]:
He is light and supple,
like the top of a spear [near its head], [but] strong at the base (‘ardun nasah) ...
Abii Malik limited his poverty to himself,

while he let his wealth be known to all.**

*7 G, Borg, EAL, s.v. “sa‘alik,” Wagner, Grundziige, 142, 143; Stetkevych, Mute Immortals, 109 ff,

% Wagner, Grundziige, 135n1.

2 65(AKhQ).3.7, 11, Ash‘dar, 1199-1201.

*° Roland Barthes, Roland Barthes, trans. Richard Howard, Pbk. ed. (New York: Hill & Wang, 2010), 30.
21 66(ML)4.3,6, Ash'ar, 1277.
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While poverty associated with an ignoble character was strongly condemned,”? nomadic
Arabic poets valued leanness as a visible manifestation of generous nobility. It is perhaps not
surprising to find such poverty praised more highly among the truly impoverished, that is,
among poor tribes. Ta’abbata Sharran only exaggerates what is already a wide-spread regional
phenomenon when he describes his “shank fleshless, arm sinewy,”*”® which Stetkevych, for
example, takes as “the physiognomy (sic) of the su'lik” by which he expresses his “perpetually
marginal state.””"* But it is merely a variation on boasts like Abi Dhu’ayb’s, whom no one
would accuse of being a suTik, that Hudhayl’s warriors are “as gaunt as gaming arrows.”*"
Another feature of Shanfar4 that is he fights, or rather, flees, on foot [40]:
I scape as once from Bajilah I escaped, the night I ran
on al-Raht’s smooth ground with all my might ...
None is swifter than I—not the forelocked horse,
or the eagle soaring by the mountain peak, beating broad wings.”*°
According to Gert Borg, the sulik’s “swift foot when circumstances forced him to flee”
is “remarkable .. because a pre-Islamic hero would never run away from danger.”*"’
Stetkevych also finds, commenting on this verse, that “the insane and mindless running of the
218

sulik is diametrically opposed to the purposeful and teleological rihlah of the tribal hero.

Wagner notes, however, that such depictions of flight are found elsewhere in pre-Islamic

12 Cf, Wagner, Grundziige, 141, 142, citing ‘Urwah ibn Ward.

B Stetkevych, Mute Immortals, 106.

4 1bid., 115.

5 Ashar, 694. Other poets implicitly praise leanness by mocking fat men; Habib al-Alam mocks “the fat man
taking cover in his tent and camel-stockade, angered by our raiding,” (4(H'AKh).4.1, ibid., 328).

216 Stetkevych, Mute Immortals, 105, translating Muf. no. 1, 1L. 4, 7. Cf. also al-Shanfara, Muf. no. 20, 1. 17, 18.

Y Borg, REAL, s.v. “sa‘alik.”

18 Stetkevych, Mute Immortals, 114.
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Arabic poetry: al-BuhturT’s Hamdsah features three chapters devoted to such pieces.””” Passages
about fleeing on foot exist in fact primarily in poets who are not necessarily brigands, but who
happen to dwell in the Sarah mountains south of Mecca. Being a good runner and a fine
horseman may not be mutually exclusive. Wa'lah ibn al-Harith (as Lyall suggests, or,
alternately, al-Harith ibn Wa'lah) of Jarm, a tribe of the Sarah mountains, loses his horse, and
then boasts of how he flees with an eagle comparison reminiscent of al-Shanfard’s [41]:
I saved myself by a flight such as none have seen before,
as though I were an eagle swooping in Tayman down on his prey—
a black eagle brownish of hue, whose feathers a steady rain
has matted, some day of cold and storm [in the mountain air].
It seemed, when at last I put Hudhunnah between me and them,
we were ostriches all in a string before a horseman’s pursuit.*”
Malik ibn Khalid of Hudhayl offers an even more extensive comparison of himself to an ostrich
[42]:
When I saw the branches of the talh and
tarfa’ and salam trees snatching the clothes
from the running fighters (‘adiyya I-qawm) of the tribe,

I gathered my clothes up [to run], turning to no one.

1 Wagner, Grundziige, 143, al-Walid ibn ‘Ubayd Buhturi, Le Kitdb al-hamdsah (Beirut: [Imprimerie Catholique],
1910), 40-43. Their tribal distribution is interesting. Chapter 17: two Qurashis, one Sulami, one ‘AmirT, one Bahili
and two Tamimis (i.e., three Hijazis, three Najdis, and ‘Amir, who interacted with both); chapter 18: one Zubaydi
(of Yemen), a Qurashi, ‘Amir ibn Tufayl of ‘Amir, describing an encounter with Fazarah, a Hijazi tribe, and Aws ibn
Hajar of Tamim (i.e., one Hijazi, one ‘AmirT, one southerner, one Najdi); chapter 19: two Medinans, one Zubaydj,
one southerner (Sa‘'d al-‘Ashirah). Total: five Hijazis, four Najdis, two ‘AmirTs, three southerners). This distribution
is an inverse of the normal geographical distribution as seen in the collections of al-Asma‘T and al-Mufaddal. The
poets who describe fleeing tend to originate the most mountainous areas of the peninsula in its south-western
corner.

2 Muf. no. 32, Il. 2-4, Lyall’s translation.
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I despised the man muzzled up like a young camel [unable to run],
and I said that the wife of whoever gets caught will weep,

and whoever is taken prisoner will hunger while [his captors] eat.

By God, the bare-headed female ostrich, when

the giant dark-backed male, rippling with muscle, comes for her—
she had been in level valleys, and then gushing clouds of

spring, with constant mist-drippers between them, had rained on them—
so that she is plumping up, her underbelly has fattened,

not grown lanky, but her flesh is filling in—

[no such ostrich] is faster than me, on a day with no flagging or weakening,
when I recognized them, and locks of hair danced around [as we ran].”*!

In the same poem cited above in which he defends his ability to control his hunger to
his wife, AbtQ Khirash boasts of his ability to race swiftly on foot through the desert in the
darkness and rain [43]:

And how many an overcast night of mid-winter have I traversed,

when it had begun to rain, and it was silent, dark, wet; [...]
when the feet were wet, and roots (ghutha’) twisted
and turned underfoot like the barrels of black camels roped together;

and how many a sandal, [torn] like a picked-apart quail carcass,

have I tossed to one side at the end of the night, after all the dew or drizzle??*

21 9(MKhKh)6.1-7, Ash‘ar, 460-61.
22 65(AKhQ).3.17, 19-20, ibid., 1202-03. See similar scenes at 54(JZS)1.9, ibid., 872; 65(AKhQ).8.8-10, ibid., 1219.
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It may be that fighting on foot was a tactic in which Hudhayl excelled. Wagner has
noted that Ta’abatta Sharran, like some Hudhali poets, has descriptions of mountain terrain
not found elsewhere in pre-Islamic Arabic poetry.”” Even if poverty were not to prevent the
purchase and maintenance of horses, it stands to reason that in mountainous or any uneven
territory horses would offer little advantage in a raid. The lexicon Taj al-‘aris, gives the word
‘adi as a Hudhali dialect word meaning a group of fighting men who run (ya'dina ‘ala
aqgdamihim),” citing none other than the first line of the poem by Malik ibn Khalid just quoted.
The Taj is probably citing al-SukkarT’s commentary, which glosses ‘adi I-qawm as hamilatuhum
alladhina ya‘diina ‘ald arjulihim (their attackers who run on their legs).”® Such dialectical usages,
like the suTiiks’ running boasts, reflect the tribe’s adaptations to regional topography. The
type of ideal warrior depicted by Wa'lah ibn al-Harith and Malik ibn Khalid existed on a
spectrum with the “su'lik” Ta’abbata Sharran, and that we are facing is a regional sensibility, in
which poetic techniques were developed accordingly (such as the ostrich comparison, used
elsewhere to describe camels).”” Such tribes, located mostly in the Hijaz and southwest Arabia,
represent the “tribes that go afoot” mocked by Bishr ibn Abi Khazim al-Asady, cited above.

Michael Zwettler has made some germane arguments about the Ma‘add tribal
grouping, contending that the entity referred to in fifth- and sixth-century inscriptions

“e

represents a group of “‘progressive’ Northern Arabs” making use of horses in raiding, the

227

techniques and materials for which spread from Persia.”” Hijazis, he supposes, were not from

this group of Ma‘add1 Arabs, and thus they are referred to as the ‘Arab musta‘rabah (Arabized

% Wagner, Grundziige, 142-43.

2 Tgj, s.v. “‘adL.”

% Ashar, 460. Cf. also 379, 380 and 673.

?%6 For citations of four major poets (‘Antarah, Zuhayr ibn Abi Sulm4, Imru’ al-Qays and ‘Algamah) who compare
camel mare to an ostrich, see Jacobi, Studien, 57n63.

7 Zwettler, “Ma‘add in Late Ancient Arabian Epigraphy,” 276-286.
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#® Nor were inhabitants of the southern part

Arabs) according to the lexicographical tradition.
of the Arabian peninsula, as evinced by their more primitive camel saddle technology, still
observable today.”” Be this as it may, horsemanship was not unknown to the Hijaz, and
Sulaym’s poets, in particular Khufaf ibn Nudbah,”® were well-known for horse description, but
perhaps this was unique to Sulaym: their horsemen’s crucial role in the Muslim conquest of
Mecca was noted by Islamic historians.”

Some of Hudhayl’s poets do boast in passing of horsemanship, but none adopt the
hunting-boast horse description seen in Muzarrid or Imru’ al-Qays, among others. According
to al-AsmaT, Hudhayl “were owners of camels and raided on foot (kanii yughiriina rajjalatan),
and they had no horses (lam takun la-hum al-khayl).”** This is probably too blanket of a
statement: in all likelihood, horses were ubiquitous in the Arabian peninsula, but rather,
possession and mastery of horsemanship was not part of the ideology of rule promulgated by
poets. Abli Dhu’ayb, for example, either lacked the skill or desire to describe horses properly.
Al-AsmaT accordingly strongly criticizes Abéi Dhuayb’s brief horse description in his famous
elegy included in the Mufaddaliyyat. When a warrior’s horse is described as sweating profusely
(yatabadda‘u), al-Asma tells us, “horses (al-khayl) are not thus described, and he does it poorly
(wa-qad asa’a).””’ When the horse is described as having fat so thick that one could insert a

finger into it (tathikhu fi-ha l-isba@), al-AsmaT tells us, “this is one of the worst ways to

8 1bid., 286n99.
* 1bid., 280.
2% Asm. no. 2, 11, 16-23, no. 3, 1. 10-15 contain detailed and well-constructed horse descriptions.
! Lecker, Banii Sulaym, 217.
#2 Ash'ar, 35. Al-AsmaT was an authority on the subject, and we also owe an early lexicographical work on
vocabulary of horses, Kitab al-Khayl.
 ibid.
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describe a horse (hadha min akhbath ma tun'at bi-hi I-khayl),” and “such a horse would be too fat
to run for an hour (law ‘adat hadhihi sa atan la-gamat min kathrat shahmiha).”**

Depictions of hunting in Hudhayl’s poetry almost always take place within onager
scenes, as has been carefully documented by Thomas Bauer. As we have seen, according to
Bauer, the social status of the horseless, impoverished, emaciated hunter in such scenes is
debased. The poet was “mouthpiece of an aristocratic society,” and the hunter was “a
wretched figure, whom one could mock with no fear of reprisal.”** This obtains merely within
the onager scene as a thematic unit; within the poem as a whole, other hunting scenes exist
such as we have discussed above, in which poets demonstrate their elevated status through
description of hunting as an equestrian, hierarchical practice. For Bauer, some poets quite
consciously use the low-status hunter as a foil for their own honorable status: ‘Amr ibn
Qamrah opposes his generosity with meat to the hunger of the starving hunter, while
Muzarrid contrasts himself as a well-equipped rider against an impoverished hunter.”® The
poet, in this model, never identifies with the hunter.

One of the most unique poems in the Ash‘ar is accordingly a text of al-Dakhil ibn Haram
in which the speaker of the poem is a hunter on foot. The poem is worth quoting in full, as it is
evident that—in contrast to poems cited above focusing on horse description—the speaker’s
goal is to display his technical expertise in describing his weaponry, a bow and arrow [44]:

He recalled Umm ‘Abd Allah when

she went away from him, and departure from him was her wont.

There is no black-eyed doe with soft bones

234 Ibid., 34.
25 Bauer, Altarabische Dichtkunst, 1:50-51.
¢ 1bid., 51.
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whose trembling-voiced mother dotes over him (tarudduhu)
with a more beautiful lips (madhak) and neck than her,
in the morning, in her apartment of the tent, her smile gleaming.
[Many] an oryx—out ahead of its herd, apprehensive of every unseen [scent],
when she snuffs the air (idha samat la-ha nafasun nasij),
listening to the empty lands, where echoes resound,
tilting her head like a man with a blow to his skull— 5
have I taken unawares while it pastured (fi masamin),
with its back as white as Yemeni cotton cloth—
fate decreed for her a dust-covered (ughaybir) hunter in rags (dhi hashif),
unseen in his hunting blind (fi najashatihi), deft [in his movements]—
the two beaters come at her, surrounding her,
getting her to a place where she can neither turn nor escape,
and he’d kill himself if he misses her [now],
he ought to get an arrow into the breast or belly—
so he makes his way towards her, and when she turns her left flank to him,
exposing herself and running, 10
I reach for an arrow then for her,
sharp, not impaired by its split shaft (Ilam takhawwanhu I-shuriji),
the arrowhead’s face is balanced, [so it flies true],
well-molded (lam yadhad ‘alayhi l-ghirar),
it shaft brisk (za'il) and wind-swift (dartja),

the longer outer-feather (zuhran), with interlocked barbs (dumj),
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from the firm, supple central-wing feathers (abahir),
finely fletches the shaft (yazinna l-qadh),
[straight] as a wolf’s back, not spinning top-over-bottom,
neither coming up short when the bow string’s pulled back,
nor too thick or bent.
A resounding [bow—(hatiif)] brings her [the oryx] closer to the one she’ll feed,
lits center] fills the palm (al-kaff), its handle firm, 15
its [string’s] twang is like the shriek of a woman bereaved,
burning grief (wajd) within her ribs,
and bright, long slender [arrowheads—(murhafat)],
as if its edges were a fire’s hottest embers, uncovered [from the ashes],
and golden (safra’) carved, a [whole] bough of nab‘ wood
reached by [long, winding] paths and roads
(tadammanaha l-shara’i‘'u wa-l-nuhuja).
She swerved, but I sought out her innards with [the arrow],
and it darted like a trembling, slender branch.
The feathers and the notch, up to the arrowhead,
were mixed with the muck of blood and guts. 20
So I and my companions (ashab) had fresh meat,
the raw and the cooked.””
The poet, as the commentary makes clear,”® refers to himself at times in the poem in the third

person, alternating between persons according to an unusual convention found in some pre-

#714(DHS).1.1-21, Ash‘ar, 611-622.
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Islamic poems. The prey here is evidently an onager, as the commentary tells us in defining
hadiyah in line 4, although the animal’s white back in line 6 seems to indicate an oryx. The
hunter is described as poor, dust-covered (ughaybir), and dressed in rags (hashif). Although the
dust-covered or dust-colored hunter is more typically describes as aghbar, rather than the
diminutive ughaybir, and the word timr is often used to denote his clothing, the character is
obviously the same hunter found in other onager hunting scenes as described by Bauer, in

# The hunter’s technique here is, like

which the hunter is intentionally depicted as low-status.
that of other hunters, to lie in wait in a hunting blind (najashah), probably a weave of branches
and foliage, for animals coming to drink. The word qutrah or quturdt is more commonly used,
but the technique and style of description is obviously the same as in other, both Hudhali and
non-Hudhali, texts.**

Likewise, again with partial overlap in vocabulary, the speaker in this poem pays
careful attention to the feathering and heads of the arrows, and the construction of the bow.
This is a frequent feature of the hunter in onager episodes as well. The resemblance in
language, for example, with Ka'b ibn Zuhayr’s description of a hunter drawing his arrow and
fitting it to his bow is clear [45]:

The hunter observes them ...

from off to one side, with a yellow bow of nab‘ wood,

combining strength and flexibility, in hand (al-kaf}),

readying a sharpened [arrow—(murhaf)] on the grip,

238 Ibid, 614.
29 Bauer, Altarabische Dichtunst, 1:46.
0 1bid., 55-58.
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broad-edged, with well-trimmed feathers ...**!

Like al-Dakhil’s bow, Kab’s is yellow or golden in color (safra’), made of nab-wood, and the
sharp arrows are described as murhaf. The handle of the bow and ability of the hunter to grip it
are described, and the fletching is detailed in technical terms. The sound of the bow is also
described as resounding, with al-Dakhil using the word hatif, while in another onager
description, al-A‘sha uses the word mutarannim, both meaning “resounding,” more or less.**

While the basis of the text is clearly rooted in other depictions of impoverished
hunters, predominantly in onager episodes, al-Dakhil appropriates the generic conventions for
himself, and then boastfully expands on them. The nab‘ wood is from an inaccessible tree; he
revels in the detail of the parts of the feather used to fletch the arrow (zuhran, abahir); the
arrowhead is perfectly shaped and balanced. The most striking detail, however, is that in
onager episodes, the impoverished hunter (except in Hudhayl’s elegies) never strikes his prey.
This hunter does, and successfully brings meat to his comrades (not his family, as in onager
scenes). Here we see the social function of the hunt, which results in the sharing
(redistribution or reciprocity) of food among members of the tribe. The poem as a text,
however, a display of social status, dwells not on equestrian trappings but on simple, hand-
crafted, locally produced weapons, and on his own prowess as a hunter. As an artefact of
regional Hijazi culture, it demonstrates the appropriation and inversion of a character from
NadjT poetics, the impoverished, horseless hunter, and valorizes him as a skilled provider of

meat for his comrades.

21 Diwan, ed. Kowalski, 57-61; Bauer, ibid., 2:133-136.
2 Diwan, ed. Geyer, 92 ff.; Bauer, ibid., 2:73-74.
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The poets of Hudhayl, then, consistently depict themselves using a set of anti-
equestrian values. On almost all of these points, they are echoing or responding to more
prestigious and older poets. Their values—of leanness, ability to withstand hunger, and
running or traveling on foot (as opposed to on horseback), even to hunt on foot and, to a
certain extent, a fondness for describing local weapons such as bows rather than imported
swords and armor—do not make them suTiiks. Rather, this set of anti-equestrian values is
found throughout Hudhayl as tribal values, not anti- or extra-tribal values, and they are
moreover evident in other tribes of the region such as Fahm and Jarm, inhabitants like
Hudhayl of the Sarah mountains to the south of Mecca. The regional values cultivated by these
tribes reflect their relative poverty, their distance from major thriving urban polities such as

the Sasanians or Byzantines, and the topography of the area.

2.4.3. Egalitarian Praise

Hudhayl’s poetic milieu was thus characterized by an egalitarianism even more marked
than elsewhere in the Arabian peninsula. Pre-Islamic tribal culture was not strongly
hierarchical anywhere, but as we have seen, Najdi poetics wrestled with several strongly
hierarchical themes while simultaneously attempting to resolve hierarchical assertions with
egalitarian tribal values. This is the case, for example, when Bishr ibn ‘Amr praises the
Khafajah clan both for their fine weapons and their ragged clothes. Hudhayl, however, lacks
any tripartite praise qasidahs, and as we saw in the example above of Fahm’s praise for
Hudhayl, a cohort of leaders rather than one chief is praised. This decentralized cohort is
indicative of a less hierarchical tribal culture, and such praise poems as we find reflect Hudhalt

poetry’s adaptation to a different ideological situation.
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Individuals could be praised, but with an unusual style. AbGi Kabir in particular is
associated by commentators such as al-Tabrizi with Ta’abbatd Sharran, of whom he was
supposedly a companion. As Fehim Bajrakterevié, the first editor of Abai Kabir, has pointed out,
this is yet another ex post facto explanation of some verses in the poet’s corpus, and the
narratives are extremely inconsistent.”” It is not surprising that the medieval critics should
want to describe AbG Kabir as a companion of Taabbatd Sharran, as the former poet’s
description of his unnamed companion consist of praise of a lean, impoverished and generally
very suTik-like figure. Bajrakterevi¢ also points out the lack of camels in Abt Kabir’s corpus,
another feature in common with the pedestrian su litks, and a deeper shade of the broader anti-
equestrian tribal ideology.

All of Abl Kabir’'s poems follow the same structure: he addresses his daughter,
Zuhayrah, and laments growing old and infirm. He then reminisces on his youthful
accomplishments in combat, love and desert life. Most of these are introduced by the waw al-
rubbah particle, meaning “and many a ...” followed by a genitive noun, or by wa-la-qad followed
by a past tense verb, either emphasizing the quantity of the verb (al-takthir, i.e., “how oft did
1...”) or that it was in fact accomplished (al-tahgiq, “indeed, did1...”). In his longest, piece, lines
14-30 of the 48-line gasidah are dedicated to describing a companion in travel and war.
Although commentaries identify him as Ta’abbata Sharran, he is not identified at all in the
verse itself. The description is, I would like to suggest, the praise piece of a poet lacks the
structure of the tripartite gasidah; he thus embeds the praise within a boast, beginning with

the structure, wa-la-qad saraytu [46]:

3 Fehim Bajrakterevié, “Abt Kabir al-Hudhali,” EI%2 The poem also, in some points, resembles an elegy on
Ta’abbata Sharran by his maternal nephew, Hajjal (vocalization uncertain) ibn Imri’ al-Qays: ‘Abd al-Malik Tbn
Hisham and Wahb ibn Munabbih, Kitab al-Tijan fi mulik Himyar (San'@: Markaz al-Dirasat wa-al-Abhath al-
Yamaniyyah, 1979), 256-57.
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I've gone traveling through the night, with a ruthless man,

one of the unrelenting young fighters, with no chub on him (ghayr muhabbal).
He was a boy [whose mother] conceived while her robes’ girdles were tied,

so he grew [in her] without being a burden (shabba ghayra muthaqqali); 15
she conceived him of a night, frightened (maz'tdatan),

against her will (karhan), her cincture not even loosened. ***
She brought him forth untameable (hiisha l-janani), lean-bellied, a man

who keeps watch through the night while a slow-witted oaf (al-hawdaji) sleeps,
unsullied by any remnants of menstrual blood (ghubbari hayda),

or by any corruption of a wet-nurse, or pregnancy milking taint (da’i l-mughil).
If you tossed a pebble at him [while he slept],

you’d see him leap up at the sound of it, like the akhyal-bird leaping into flight.
Nothing of him touches the earth [when he sleeps]

save his shoulder, and the edge of his leg, like a sword bandolier’s fold. 20
If you send him up through the mountain passes,

you see him traversing the peaks like a hawk as it dives.
And when you looked into his face’s features,

they blaze like lightning in a broad, stormy cloud.
When he gets up from sleep, he [is as firm]

as the heel of the leg fixed in place, no weakling.
[He is] tough in the face of battle (sa‘bu I-kartha),

none coming near him (la yuramu janabuhu),

#* According to the commentary, a woman forced into sex would give birth to a stronger child.
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incisive his determination, like a polished sword blade.
He defends his companions in fierce [fighting],
and when they alight, he is a refuge to the needy. 25
Often have I seen a tribe, after their night's sleep,
with their skulls cleaved by [well]-pomelled swords;
when you see them, it is as if a cloud’s rain
had poured over them, no north wind [having dispersed it].
We set the swords to their limbs,
and straighten what was crooked with them (mayla ma lam yu'dali),
[leaving them] piled atop each other, [face down] on their crotches,
[blood from] sword blows [flowing] over them
as from a water-skin’s gaping tear.
Then we depart in the morning, leaving those who will dwell
on the field of battle behind, binding those not slain in cords.”’ 30
The qasidah is of a highly unusual format. In general, it corresponds to the “Errinerungsqaside”
described by Jacobi.”* The typical structure of such a poem is the nasib, followed optionally by
a camel description and then mufakharah; that is, the poem can be tripartite. In Jacobi’s corpus,
within which ‘Algamah and Imru * al-Qays are the chief practitioners of the Errinerungsqaside,
the usual subjects of boasting are hunting, amorous liaisons, and drinking. Abl Kabir’s poem

thus varies on several fronts: none of his four poems, three of which fit the Errinerungsqaside

5 63(AKJ)1.14-30, Ash‘dr, 1072-1076.
¢ Jacobi, Studien, 101-03.
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pattern, are tripartite. He does boast once of amorous liasons,”’” but not about wine or hunting.
His boast subjects are: climbing mountains to scout for enemies;** his ability to withstand the
heat and thirst of the desert; ** his combat abilities and his weapons, a sword, a bow and
arrows.”® The longest of these boasts is 11 lines.

The description of his brave companion quoted above then, at 17 lines, is longer than
any boast in Abu Kabir’s brief corpus. The length of the passage encourages us to read the
passage as praise, rather than boasting. Hudhayl lacked a structure for tripartite praise
qgasidahs connected to court culture, such as al-Musayyab’s praise poem for Qa‘qa‘ ibn Ma‘bad,”
among others. This led their poets to insert praise as a description of the brave companion, an
inherently egalitarian structural feature of the boast. AbQi Kabir’s praise in fact depicts a
number of other features already identified as central to the anti-equestrian ideology of the
tribe: he is lean (ghayra muhabbal) (1. 14, 17); used to hardship, sleeping directly on the ground
(1. 20), where again, he is so emaciated that his mark in the sand is like the fold of a bandolier—
none of his lank torso touches the ground; he moves across the mountain passes on foot (l. 21),
and is compared to a hawk for swiftness. Above all, he is a ruthless fighter and raider (ll. 25-
30). All of these images are connected to a worldview of misogynistic biology: the praised
man’s mother conceived him in non-consensual sex, an act which, according to the
commentary, led in popular belief to stronger offspring (ll. 16-17). The biological beliefs of 1. 18
are not explicated by the commentary, but the general tenor is clear: none of the

contaminants possible via an embryo’s or infant’s contact with maternal blood or a nurse’s

7 63(AKJ)1.45-47, Ash‘ar, 1079.

8 63(AKJ)1.31-37, ibid., 1076-77;

9 63(AKJ)39-41, ibid. 1078; 63(AK])3.4-14, ibid., 1085-87.

0 63(AK])2.10-19, ibid., 1082-84; 63(AK]J)1.42-44, ibid., 1078-79; 63(AK])3.15-21, ibid., 1087-89.
! Muf. no. 11, al-Mufaddaliyyat, 60-63.
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breast milk have affected the pure and moisture-less virility of the praised man. We’ll return to
the question of gender depictions in the next section, 3.4.5.

The structure of Abi Kabir’s egalitarian companion-praise could be considered an
anomaly, but it is part of a recurring pattern in Hudhayl’s corpus. A shorter example concludes
a 19-line Erringerungsqaside by one Rabiah ibn Kawdan, which is preceded by boasts about
amorous liasons, his bow, and desert travel [47]:

And many a white [path] has led me along (yahdini),

thought I hadn’t asked ((?) lam unadihi),

[as clear as] the part of a bride’s [hair], its length doesn’t perturb me,
the paths branching out from it are [as thin as]

the fissures of the unseparated skull-plates—

I make my way quickly along it with a rag-clothed [comrade (dha hashif)],

trimmed of flesh (bara lahma ‘anhu khayru barin),
as if sharpened with an arrow-parer,
a noble of the young warriors, like Khuwaylid,
reliable, brave, honest.
You watch out lest you be struck, by accident,
by his forearm like the edge of a hammer,
he aids you when you're oppressed,
or assists you in oppressive vengeance (yu'dika zaliman),

252

and defends you with a light, sharp, joint-piercing [sword].

%2 19(RKM)1.14-19, Ash‘ar, 657-59.
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The ideological valorization of virile impoverishment and hunger here is the same as in Aba
Kabir’s praise, and is also evocative of al-Dakhil ibn Haram’s description of himself as a rag-
clad hunter above. Rabrah uses the same term to describe his comrade: dhi hashif. Like AbT
Kabir’s praised companion, Rabrah’s is lean, like a trimmed arrow shaft, and a fierce fighter.
The exact same set of characteristics is evident in a text by Abti Khirash describing a
companion of his in a 9-line gasidah. In the text by Abl Kabir, the lengthiest boast was
dedicated to describing his companion, and in Rabrah, the description of the praised
companion concluded the gasidah. Although Abt Khirash’s text is not a gasidah in the sense
that it is not poly-thematic, the focus as in Rabiah’s text lies entirely in describing and
praising a companion. A preliminary boast merely introduces the subject [48]:
I'm no [son of] Murrah if I don’t take to a look-out,
over [both] the tillage and clover-grass pastures,”
on [a mount] with jutting peaks, like axe-edges, lofty,
the path to it followed by people, well-trodden—
only the [peak’s] shelter’s supports remain,
two branches, one fallen over, one still standing—
with a companion never taken unawares—
while the moronic son of a slave wanders too far afield with his herds—
[a companion] whom I sent watching out for me in the dead of the night,
when weaklings prefer sleep and warmth. 5
[He is] like Ibn Wathilah the “Spear” (al-tarradi),

or a man from the Murrah clan, long-bodied and lanky (surhiib) like a wolf.

*31.e., on a very high peak, such that the view encompasses both agricultural and desert grazing areas.
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He remains on [the peak’s] top like a maysir-arrow shaft,

well-bitten and wrapped in sinew,

a generous man of the tribe (al-gawm), nude the tendons on the back of his hand,

fleshless (khaffa) those on his inner forearm, his shins.

He has, in some ways, the strength of Khalid,

and some things that people attribute to others are lies.”*

By now we can see that this method of a poet describing a companion is has a well-
defined corpus of formulae. The companion is lank, and in his leanness he is compared
stereotypically to an arrow-shaft (. 7) or a wolf (l. 6), with exposed tendons, as we saw with
Shanfard above, in his lean forearms (l. 8). These markers of virility are here explicitly
juxtaposed, as so often Arabic poetry, with the praised man’s generosity—he is so emaciated
because he supports his tribe, chiefly through combat, evidently. Another feature evident
here, as in Rabiah’s poem, is the comparison to Khalid or Khuwaylid (I. 9). The companion is
also compared to one Ibn Wathilah. The most likely explanation is that all of these refer to
Khalid ibn Wathilah, the semi-legendary Hudhali tribal leader who negotiated with Abrahah
when the Abyssinians invaded the Hijaz, and father of Ma‘qil ibn Khuwaylid, cited above.
Rather than referring to well-known Arabian or Biblical heroes as other poets do—al-Nabighah
al-Dhubyani compares his patrons to Solomon, for example—the poets of Hudhayl compare
those they praise to Hudhalt leaders well-known to their local tribal audience.

Abt Dhu'ayb also has a praise poem of the sort described, which according to the report

included in the commentary was composed for ‘Abd Allah ibn al-Zubayr,” the son of the

»% 65(AKhQ).15.1-9, Ash‘ar, 1232-1234.
25 Al-Sukkart, Ashar, 196.
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Companion al-Zubayr ibn al-‘Awwam. According to the commentary, the young ‘Abd Allah was
his companion or perhaps commander (sahib) on the campaign into Ifrigiyah (sic), presumably
that of 26-27/647.”° One other report, that of AbG Dhu'ayb’s elegy for his sons, connects the

poet to the conquests,”’

so the general chronology is not unlikely. There is, however, no
explicit reference to Ibn al-Zubayr in the text itself. Here, the companion spoken of is
mentioned in the context of the address of the beloved. The poem opens with a khayal
description, followed by a description of a thunderstorm falling over his kin-people’s
encampments., He then addresses the beloved again [49]:
I called for that rain (sagaytu bihi) to fall upon her distant abodes,
and the clouds (al-khal) fulfilled to us the groaning lightning’s promise.**®
If the time has indeed come for you to set off,
and to exchange one companion, one sincere friend, for another, 15
and if the time has come for you to break things off,
to head for distant places, far away,
then some lowlife (ibn turnd) when he comes to you,
will say vile things about me—
[choose] a companion worthy of you, one like a wolf that conceals himself
in a thicket on a plain, one who slays victoriously in battle,
quick to do his part [in war (washik al-fudil)], not returning
until the battle had been decided one way or another—

the [other] warriors return home, but he—his torso lean

¢ See H. A. R. Gibb, “‘Abd Allah b. al-Zubayr,” EI.

»71bid., 3.

%8 Reading al-khalu for al-khdla. For this meaning I depart from the commentary and Hell’s translation, but see
Lewin, Vocabulary, s.v.
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and he weary—he doesn't return— 20
like a Muradi sword, not faint-hearted

and cowardly, not squat and ugly,
the raiding and fighting having left his body for you

with arms with sinews like a wolf, his face bright—
I shared his desire so I set off—

)% out of love for battle—

driving off the birds flying from left to right (al-sanih
on paths as broad as camels’ chests,
with way-markers like palaces,
with hutches of desert-thatch, built by men,
where scouts toss away the straps
(al-sarth—of their sandals, because of how far they have walked.]*® 25
The praised companion is introduced unusually here, as a possible companion for the beloved
of the nasib. However, by the end, the speaker reveals that the man described is his companion,
and fellow-warrior, in the same vein as the previous texts examined above. That the
companion is a fellow-warrior is the only element of the text that conforms to the claim that
the poem praises Ibn al-Zubayr. As is evident from the passages by Aba Kabir, Rabiah ibn
Kawdan and Abi Khirash, however, the companion is always praised as a reliable warrior. All

of the other elements conform to the generic conventions of this form of tribal praise: the

companion is lean, as evidenced by his sinewy arms, he is compared to a weapon—here a

*° He disregards any ill omens.
%0 1(ADhQ).25.14-25, Ash‘dr, 201-203.
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sword, rather than an arrow—and a wolf, and he is fierce in battle and a steadfast and rugged
desert traveler.

What we are confronted with, in short, is not a depiction of a specific individual, Ibn al-
Zubayr or anyone else, but a genre of praise specific to the Hudhayl tribe. This Hudhali praise
exemplifies a particular tribal ideal of leadership and masculinity. Unlike praise poetry for
other tribesmen in Najdi poetics, the individuals praised in Hudhayl’s texts here possess no
social superiority to the speaker. Structurally speaking, the praise is incorporated within
personal boasts, almost always introduced with the waw al-rubbah or the particle gad, the
standard structuring devices of personal praise. No markers of lineage or alliance indicate
social superiority, nor any depictions of material cultural possessions such as imported
weapons or armor. In addition, the masculine idea depicted corresponds largely to the anti-
equestrian ideological stance also evident not only in Hudhayl, but in other tribes of the

region.

2.4.4, Wealth and Women in Hudhayl’s Poetry: Luxury, Gender and Ambivalence

Pre-Islamic Arabic poetry in general is characterized by a marked ambivalence towards
women, on the one hand as a carefully described object of affection, and on the other, as
repulsive objects of misogynistic invective. Modern, western readers will perhaps tend to
think of the Freudian Madonna-whore complex, but in pre-Islamic Arabic poetry, the beloved
is not virginal and is often explicitly sexualized. More often than not sexual liaisons with the
speaker take place behind the back of a cuckolded husband.*" There is a striking dichotomy in

depictions of women, however, and even a quick reading of any Arabic invective, whether

! See, for example, 1(ADhQ).6.31, Ash‘ar, 97. 1(ADhQ)2.1-6 offers a chaster nastb.
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directed against men or women, with its brutal and corporeal depictions of the physiology of
maternity, often invoking decaying flesh and rotting food, suggest that such texts could
usefully be read with Kristeva’s notion of the abject in mind.

Without excluding such directions, it is crucial to examine the fundamental role that
women play for male poets in articulating status and an image of rule, and I would suggest that
in Hudhayl’s case, much of the ambivalence towards women has to do with their ambiguous
status, potentially destabilizing tribal ideology based on a certain image of egalitarian virility.
Women as characters in Arabic poetry can both uniquely consume certain luxury goods
(perfume, clothing and other textiles) and reprove male characters for excessive spending,
giving them a regulatory role in the economy of status which, as we have seen, poets were
socially invested in controlling, mediating, and generally finessing. Poetry was vital to
establishing certain public norms on how status was determined via the display of martial
artifacts, the generous gifting and distribution of wealth, and the control of violence through
bloodwite exchanges. Within Hudhalt poetics, in particular, women represent a vector for the
display and evaluation of status markers that male poets, with their valorization of a quasi-
asceticism, treat with profound discomfort.

With regard to the conventional depictions of women in the nasib and in invective,
Hudhayl’s poets do not differ markedly from other poets of the Arabian Peninsula.
Ambivalence towards women in these passages depends almost entirely on the social class of
the woman depicted. The women in nasibs are described as ensconced in luxury, while
invective is chiefly composed against lower-status women. In the nastbs of Sa‘idah ibn Ju'ayyah
and Abx Dhu’ayb, however, the beloved is not so much directly described as that her features

are taken as jumping-off points for comparisons resembling epic similes. Most frequently, the
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woman’s lips are compared to honey and wine, providing the jumping-off point for a long
description of a ragged, impoverished, mountain-climbing honey collector. Sa‘idah describes
his beloved, named Ghadub, thusly [50]:
She came to Asham with charcoal [hair],
neither marred by thinness in the roots, nor shortness, [nor was it] gray—
like the filaments of moist papyrus (al-hana’) plants,
inundated with floodwater, with duckweed (al-tuhlubt) floating around it,
and straight [teeth] like chamomile blossoms, girded
with white luster, with polished side-teeth, cool,
like the first press of the crushed grape, mixed
with aloeswood, brown musk and camphor,
[her mouth is] chill and refreshing, its moisture when I taste it
in the still of the night, when Venus (al-kawkab) has risen, 25
is nectar collected [from a hive] on the peak of a lofty summit,
where vultures perch like men lounging with their robes over their knees;
[Il. 27-35 contain description of honey collector]
Then he cuts [the honey] with generously poured, clear [water]
from a mountain valley where the ta'lab trees grow,
and it’s mixed with a golden wine by a pierced-[eared], earring-adorned,
kinky-haired [wine merchant], deaf [to Arabic], who breaks open its seal:
and when it’s been strained, it’s like her mouth,
or her mouth is sweeter to me, by God!

If now, she does not come in the evening,
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there will be no visiting us [at all], and in the morning, no longing for her!**

As in most such descriptions, the “beschreibende Stil” of Jacobi,* the beloved is not herself
directly described and is indeed, a stereotype rather than any living individual. An impression
of luxury is cultivated, however, by the comparison of aspects of her person to various
beautiful objects and commodities: her hair is like lush vegetation (. 22), a particularly
attractive image in the desert lifeworld, evocative of rich pasture and thus of material
prosperity; her teeth are likewise compared to white flowers, and to fine scents of camphor,
musk and aloeswood (l. 23); and from 26 ff., her mouth is elaborately compared to wine
imported by foreigners and rare honey, the latter evidently a local specialization. The woman
depicted is idealized, not as immaterial—the poet drinks her in, sexually—but as a dense entity
composed of signifiers of affluence and opulence. She is highly corporeal, but her body is also
visually removed as an object of the speaker’s and audience’s gaze through an apotheosis of
sensual comparative language.

In contrast, when the woman being described is lower-status, her body is directly
described, always negatively. In an invective against a woman of another tribe, Dil (a.k.a. Du’il)
ibn Bakr (of Kinanah), Sa‘idah composed [51]:

What a wonder is the women, sinewy (watariyya),

ostrich-like, like a bow of ta’lab-wood.
She has kids, black-faced,
like iron arrowheads the smith sold, not yet [polished] and fitted.

When she sits in the tent,

%2 64(SJK)1.21-26, 36-39, ibid., 1106-10, 1112-14.
%3 Jacobi, Studien, 172-79.
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she rests on her haunches like a jackal sliding down a hill.
She drinks up the broth [of others] in the summer;
if no one else is doing the milking, she goes and does it.
A Nufathi® woman, whenever her kin want to see
her clit between her legs, it’s always around. 5
As she sits around the tent,
she scratches her cunt with a mangy, scabby ankle.
If given a dowry (mahr) of a meatless bone,
she says, “that’ll do nicely, come here.”
Her brow is a heavy ridge, her upper lip hairy,
with fur like the coat of a fox.**
The woman has debased moral features: she is servile (l. 4), immodest (I. 5) and sexually
available for a pittance (1. 7). The bulk of the poem focuses on her bodily features, however,
often in more visual comparisons than used above with Ghadiib. The adjectives and
comparison are essentially those we have seen male poets use to describe themselves. The
Nufathi woman’s body is literally sinewy, but also oddly shaped, like an ostrich, or hard and
thin like a bow (1. 1). Traits that for a man constitute high praise—the swiftness of the ostrich
and the lank hardness of a bow’s wood—are here inverted as signifiers of repulsion. Her
feminine reproductive abilities and organs are also singled out for scorn—her children are
dark-skinned and emaciated (1. 2), and her limbs and private parts are compared to those of a

jackal (l. 3) or indirectly, to a mangy dog (l. 6). Her face is also visually described, again with

264 Nufathah ibn ‘Adi ibn Du’il. See Caskel, Gamharat an-nasab, table 43.
%5 64(SJK)5.1-8, Ash‘ar, 1150-51.
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masculine traits—a heavy brow, a hairy lip, again visualized in animalistic terms. The
masculine anti-equestrian ideology, described above as embodied in a constellation of
corporeal features, here finds its antithesis. Sa‘idah’s invective portrait testifies inversely to
the potency of the physical and animalistic signifiers of true masculinity in Hudhayl’s
imagination; the grotesque unnaturalness of these masculine traits as projected onto a female
figure testifies to and naturalizes their inherence in men.

The status of women in the two texts above, however, is also directly marked by images
of commercial exchange. In order to describe the sensuous intoxication experienced in kissing
Ghadib, the poet evokes the purchase of wine, which is certainly high-cost as the seller is
foreign, as well as the long and difficult, and thus expensive, procurement of honey from an
inaccessible mountain. The Nufathi woman on the other hand is willing to accept a meatless
bone as a dowry (mahr), apparently as a prelude to sexual intercourse. The social status of the
women is indicated and stamped by the value of the economic exchanges used to describe
them. Such a depiction for men, however, would be profoundly discomfiting; Hudhayl’s poets
attempt to disengage themselves from markers of economic exchange and social status. As we
have seen above, NajdI tribal poets often engage in the mediation of egalitarian tribal values
with more hierarchical power relations denoted by high-value markers of status. For the most
part, Hudhayl bypasses this project of mediation but the same tension and anxiety, regarding
the possibility that material culture is capable of re-ordering social status, is acted out in
depictions of relationships with women. Hudhayl’s men, lean, tough and independently
egalitarian, in the world of their poetry subsist as inherent value without reference to material
status markers such as horses, imported weapons, or fine fabrics. Femininity, in contrast, is

defined by its saturation with such markers.
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One upshot of this saturation of the feminine with pure exchange value is that, by
representing a male speaker’s seduction of high-status women as a kind of mastery, the male
poet exercises virtual mastership over the discomfiting world in which economic products
alone correspond to hierarchy and social value. Inversely, excessive dalliance with low-status
women is emasculating. Abli Dhu’ayb gives us examples of both tendencies. Eulogizing his
deceased kinsman Nushaybah, he composes [52]:

If he fights with [Nushaybah] for an hour, his enemy (girn),

when the lovers of slave girls (akhdanu l-ima’) wither in battle, perishes.
And many a flock (wa-sirbin) of women smeared with scented oil,
as the breast of slaughtered gazelles is smeared with blood,
did you address freely, you always knew
just what to say, with sweet and winning words—
they let him get away with whatever he wants (fa-amkannahi mimma arada),
while everyone else is scorned, finding no way to their charms—
he would talk with them and get them talking,
until their hearts inclined to him wary at first and then relaxing.”*
Nushaybah is clearly being praised as a smooth-talker; if there were any doubt, however,
within the poem, this citation is wedged between descriptions of his combat abilities and his
desert-crossing skills. The passage is introduced with the standard grammatical marker of
boasting and Hudhali egalitarian praise, the waw al-rubbah. We can tell that these are high-
status women because they are described tropically as gazelles (sirb), a nasib convention, and

because they are “smeared with scented oil,” an expensive product. With his skillful and

266 1(ADhQ).13.12-16, ibid., 151-53.
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convincing speech, always an attribute of an accomplished tribesmen in the Arabian life-
world, he gains mastery of these women, marked by their luxury goods. In battle, he defeats
those who associate with lower-class women, slave girls (ima). It is his inherent qualities, such
as speech and strength, that determine his value, not material possessions. His mastery of the
disturbing system of hierarchy mediated by exchange value is indicated by his verbal mastery
of wealthy women, while cowardly men are themselves mastered by slave girls, tokens of
exchange themselves.

Other poets condemn womanizing as well when it relates to low-status women. Iyas ibn
Jundab leaves no doubt as to the status of the female consorts of his enemy, Ibn Najdah, whom
he addresses here [53]:

You sing to women around the ghudar trees,

as if you were something they coo over,
they crack open khazam-tree dates, for they’re black-skinned [apes (fa-hunna sadun)],
split-lipped hags that sit around him.*’
Like Sa‘idah’s invective above, this deals with intertribal insults; his enemy, Ibn Najdah, is from
Fahm. It is the status of the women, however, and not their tribe that causes hostility. Ghadab

** as is often the case in nasibs dealing with wealthy

also seems to be from an enemy tribe,
women.
Part of the anxiety surrounding women’s status, and their role as bearers of high-status

luxury products, is simply a result of their social role in pre-Islamic society. Any prisoner could

be enslaved, but women were apparently more valuable as commodities in this sense, a value

%7 40(1)).2.4-5, ibid., 836.
% Ibid., 1097.
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that depended, moreover, on their social status. Poets dwell on details that signify status in
these circumstances. ‘Abd al-Manaf ibn Rij, eager for vengeance, exclaims that he will not
accept any bloodwite: “I hurried my people forward, and payed no attention to a bloodwite of
slave girls, or [camel mares] heavy [with young], swaying as they walk.”*” Here, slave women
are more or less interchangeable with camels, the standard commodity for the discharge of
bloodwite. In addition to this equation, poets emphasize the shift in status that takes place
when women are taken prisoner, as when ‘Amr ibn Humayl composes [54]:
slain in exchange for slain, and we drove the women as our prisoners,
and we brought back the fat-humped, well-bred camels;
[the women] have become the submissive companions of slaves,
walking along separately in shackles.””
His enemy, a KhuzaT poet, in response to this, describes among other things his own tribes’
taking prisoner of Hudhaltl women. They “would go about before stepping on the tails of fine
dresses, in luxury; now they walk amidst the abodes in sandal-length robes.””*

Just as, in seducing high-status women, male poetic speakers can assert their control
over women as uncomfortable signifiers of economic or social hierarchy, so to in war they can
imprison them and demonstrate their control over the social hierarchy their luxury purports
to signify. While it is true that men are sometimes treated in the same way—only high-status
prisoners counted for vengeance—such men were more often merely killed in battle, after
which the speaker can no longer hurt them any further. The prestige of an enemy’s tribe or

clan can however be further degraded by the degradation of the status of their women, or by

%9 22('AMR]).2.2, ibid., 677. See also 28(B‘IKh).1.14, ibid., 743.
70 37(‘AHL).1.2-3, ibid., 815.
1 37(s‘AKhz).2.4, ibid., 817.
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considering them a “surplus” to the bloodwite equation. In ‘Amr ibn Humayl’s boast, there is a
logic of accretion to the vengeance: the men are slain in retaliation, and then, superadded to
this, women and camels are both taken as excess vengeance, and the status of the women is
further downgraded to slavery. As such, the economy of raiding and vengeance forces women,
unlike men, to bear an over-signifying social status within the tribal hierarchy. Poetry seizes
on this over-signification.

We saw above that Ma‘qil ibn Khuwaylid, part of the hereditary tribal leadership, was
particularly committed to a cohesive ideological vision of the tribe, rooted in lineage. An
exchange between him and one Umm ‘Amr of Khuza‘ah, a captive from an enemy tribe, further
illustrates his commitment as well to using poetry to promote the tribal or regional ideology of
martial virility. The circumstances of these texts are obscure. The khabar associated with the
two poems only states that “when Sahm [of Hudhayl, Ma‘qil’s clan] raided Khuza‘ah, they took
Umm ‘Amr, the wife of Khidham, as prisoner, naked, among the other women of the tribe.”*”
Umm ‘Amr’s verse indicates that she clearly understands the nature of the raiding economy
and women'’s fungible status within it [55]:

Hudhayl has driven me along shamefully and vilely,

and forced an excessive march, its captivity vile.
Perhaps riders of ours shall drive a lady of theirs along

while her vulva (badin shawaruha) is bare to the world—
[but] if the highlanders (‘ulya) of Hudhayl avenged her

before Khuza'ah does [me], what excuse will they make for themselves?*”

72 1bid., 396.
3 7(U'AKhz).15.1-3, ibid.
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Although she is addressing Ma'qil, her captor, the fault lies with Khuza‘ah’s men for failing to
protect her. Hudhayl’s behavior is vile, but Khuza‘ah’s would be worse if they cannot rescue or
avenge her more swiftly than Hudhayl would rescue one of their women. Rather than
represent her situation vis-a-vis Hudhayl, she posits a Hudhalt woman in a similar situation, in
order to conjure another individual of similar value to herself, relationally, within the raiding
economy. She is, in effect, taunting her absent tribe for their failure to retain face in this
hierarchical economy of raiding, in which women function as surplus signifiers of status. Just
as the female genitalia of the Nufathi woman, exposed through Sa‘idah’s invective, serves as a
marker of her abject social status, so too here Umm ‘Amr evokes her own exposed body as a
mark of disgrace not ultimately upon Ma‘qil, but upon Khuza‘ah.

Ma'‘qil’s response, in the same rhyme and meter as Umm ‘Amr’s poem, pitiless follows
the same logic as her text. He does begin by addressing her own complaint about her present
situation, but like her, he swiftly moves to the role they both are playing in the politics of
intertribal status [56]:

I see Umm ‘Amr is angered by how she’s being driven along;

demeaning her and forcing her forward are nothing to us.
How many women before have I driven forward, against their will,

noble, wealthy women (muna“amatin),

where the mountains’ tumbled rocks are “bare to the world” (badin hiraruha).”*
If your riders come for us, 0 Umm ‘Amr,

they’ll find with us a brightly blazing war,

and strong men, glorious fighters from Hudhay],

% His expression, badin hiraruhd is a riposte semi-quotation of Umm ‘Amr’s badin shawdruha.
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pokers of [the fires of] war; no one worries they’ll flee.”””

The ultimate point of Ma‘qil’s text is not to address Umm ‘Amr’s situation, but to set up a
dichotomy between Hudhayl and Khuza‘ah. Ma‘qil does not emphasize his indifference to
Umm ‘Amr’s plight as merely an expression of cruelty, but as an assertion of intertribal status.
Umm ‘Amr can only claim significance as a high-status individual, and by disregarding the
significance of her rank, Ma‘qil, in his own textual logic, affirms his own status, as the leader of
a powerful tribe that routinely captures and enslaves women used to luxury (muna“amah). He
is not (or, not merely) bullying a woman, but asserting the superiority of the men of Hudhayl
to the men of Khuza‘ah, a rhetorical vector opened by her own poem. Ma‘qil misses no
opportunity vaunt Hudhayl’s tribal coherence, and Umm ‘Amr’s attack on Hudhayl by name
gives him the opportunity to attribute the greater glory of his actions goes not only to himself
as the tribal leader, or to his own kin family or clan, but to the tribe of Hudhayl as a whole over
which he claims (and, he feels, demonstrates) leadership.

Having largely rejected the social role poetry plays among Najdi tribes mediating
between various markers of hierarchical status, (in large part by failing to write tripartite
praise poetry), Hudhayl falls back on a more egalitarian ideal of martial virility. This image,
however, requires policing, and not only against the occasional Nufatht woman. To a large
extent, it has always been the role of the nasib in Arabic poetry to emphasize the speaker’s
virility by staging a steadfast departure from the beloved in the transition to the camel-
description. Without the camel-description section, however, Hudhayl finds other settings for
this dialogue of the genders. While Ma‘qil’s exchange with Umm ‘Amr consists of texts from

both a male and female poet, such actual exchanges between male and female speakers are

75 7(MKhS).16.1-4, ibid.
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much less frequent in pre-Islamic Arabic poetry than representations of dialogue between two
personas in texts by male poets.

Several Hudhali poets seem to have a hostile relationship with the women they address
in the nasibs of their poems, often, as we saw above, anticipating that the woman’s next
romantic liaison will be some weakling with whom the speaker compares favorably.”® Aba
Dhuayb’s elegy begins with him being reproached by a woman for his grief,””” and ‘Amr Dh I-
Kalb’s interlocutor is indifferent whether he lives or dies [57]:

Ghaziyyah made the announcement before departing,

and the cords of union became tattered and torn.
She went far off, her place distant,
beyond white-bearded, hateful [enemies (ghurr al-sibal)].”’®
Ghaziyyah said to me when she saw me,
“Didn't you get killed in Bani Hilal's territory?”
Wouldn’t you like that (a-sarraki dhalika), if T got killed in Fahm’s lands?
But are you going to inherit something from me, Ghaziyyah, if I get killed?*”
A long boast follows, mostly dwelling on the speaker’s combat skills. In pre-Islamic poetry, a
somewhat antagonistic relationship with the beloved in the nasib is not uncommon, often
combined with keywords such as an implied or stated lawm (blame) or ‘adhl (reproach). This
allows the speaker to boast of his virile virtues. Labid in his mu‘allagah does not in its nasib
address the beloved, Nuwar, but after describing his camel mare, he does declare that [58]:

I fulfil all incumbent upon me, leaving off nothing, out of fear

776 1(ADhQ).25.17, ibid., 201. See also 12('ADhKL).1.14, ibid., 578 and 12(‘ADhKL).2.7, ibid., 574.
#71(AdhQ).1.1-3, ibid., 4-5.

7% According to the commentary, enemies are said to have light-colored beards.

772 12(‘ADhKL).1.1-4, ibid., 565-66.
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lest some blamer lay blame upon me for some affair or another.
Don’t you know, Nawar, that I am he
who binds all ties together, or severs them? *°
This declaration segues into the final section of the poem, a long boast on Labid’s prowess in
arms, generosity with wine, and his fine horse. With Hudhayl, an excessively hostile or
antagonistic relationship with a female speaker helps to introduce a more defensive boast. In
other words, having few possessions and status-markers to boast of, the speaker sets a more
strident tone from the outset by addressing some female interlocutor more harshly. Labid
boasts of his generosity with wine and his horse, while ‘Amr Dht 1-Kalb has nothing but his
weapons, and the entire boast turns on his combat abilities, specifically against Fahm,
Ta’abbata Sharran’s tribe [59]:
ask for me, [and you're asking for] a white Mashrafi [blade],
that I keep at my side, perfectly polished, the strap round my chest,
and wide [arrow-heads], like spear-heads, their shafts wrapped tightly,
garbed [sc. fletched] with molted inner feathers,
and a red-brown, curved [shield] of bull-leather,
solid and notched from blades’ [blows]—
and a gold-colored [bow], carved of nab“ wood,

from the curved marrow of it, like a tortoise-shell bracelet.”

2071 abid, Diwan, 313, 11. 54-55.
#112(‘ADhKL).1.15-18, Ash‘dr, 568-69.
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The reference to the nab-~wood bow in particular evokes the speaker in al-Dakhil ibn Haram’s
text above who describes himself using the language of the impoverished hunter character
from Najdi onager-hunt scenes.

Labid is not specific about who might blame him, but whenever the gender of a blamer
is specified by other poets, it is usually women who do the blaming, and the boast almost
always relates to excessive spending. 1 have already mentioned above how Hajib ibn Habib
describes a dispute with his wife over the expense of maintaining his horse. Other poets
developed conventional defenses of excessive spending for wine. Tarafah, in his mu‘allagah,
declares that there are three status-marking pursuits that make a noble man’s life worth
living: whiling away the hours with beautiful singing girls (not a practice to be disparaged,
contra Abli Dhu'ayb above); fighting for a protected individual in need of succor; but the first
thing he mentions is defying anyone by spending money on wine.

Among the [three] things are my disregard for reproachful women,

going to get a red wine that bubbles when mixed with water
(wa-min-hunna sabqi I-‘adhilati bi-sharbatin
kumaytin matd ma tu'ld bi-I-ma’i tuzbidi)**
Al-Mutammim uses virtually the same expression, evidently alluding to the earlier Tarafah,
stating that, “I went straight for the thirst-quenching wine, despite the reproaching women
(wa-la-qad sabaqtu |-‘adhilati bi-sharbatin rayyd).”*® Zuhayr ibn AbT Sulmd paints an image of
(reportedly) Hafs ibn Hudhayfah ibn Badr, in a praise qgasidah, as a generous man surrounding

by women harassing him for his expenditure [60]:

82 Tarafah no. 4, 1. 57, Ahlwardt, Six Divans, 57.
 Muf. no. 9., 1. 28, al-Mufaddaliyyat, 52.
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and how rarely have I come across a noble-countenanced man (wa-abyada],
his generosity overflowing, his two hands a pouring cloud
for those who come to him in need, his gifts unceasing
in the early morning, and saw him sitting at dawn,
with women all around him reproaching him (ladayhi bi-l-sarimi ‘awadhiluh).
Sometimes they vow themselves his ransom,*
and other times they lay blame upon him,
but he wearies [them], and they know not how to deceive him.
So leave off from the noble man, unstinting (murazza’),
determined to persevere in his actions.*”

This passage, which lacks any significant verisimilitude, demonstrates the extent to
which female reproachers were conventional in depictions of generosity. No matter what
obsequiousness or duplicity they employ, these women cannot hold the praised individual
back from his spending. This should not be understood as realistic depiction of social life, of
course, but it does have both social and, as in Tarafah and al-Mutammim’s passages, structural
meaning. Structurally, as a rhetorical device, female reproachers allow the speaker to boast of
his nonchalant expenditure of wealth. More importantly, socially, passages as this indicate
that the notion of virility was no only defined in relationship to certain attitudes and postures
towards wealth, but that these attitudes and postures depend for their significance on gender
relations. Conventional though they are, the idealized norms of poetry would have given

meaning to everyday social life. In particular, such idealized gender relationships would have

*** Yufaddinahi. That is, they praise him saying, “may I be your ransom!”
8 Zuhayr no. 15, ll. 30-33, Ahlwardt, Six Divans, 93.
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allowed the tribal elite to reconfigure excess spending, exceeding the bounds of egalitarian
redistribution or reciprocity, as an aspect of masculine identity, reabsorbing an emergent
tendency towards hierarchy into the egalitarian male ethos of tribal culture. In other words, if
there were an increasing stratification in social mores based on increasing spending, by
configuring elevated levels of spending as the generosity of a real man, poets facilitated the
tribal leader’s expenditures and thus increasing social hierarchy and stratification.

While we lack sufficient empirical data from the period to declare that such
stratification was really taking place, the reading of the social function of poetry adumbrated
here is likely not purely speculative, because regional variations do strongly obtain. Hudhayl’s
poets in particular put their fictional dialogues with women to the service of constructing a
significantly different image of masculinity, one devoid of the conspicuous spending valorized
by Najdi poets. Most representative of Hudhayl’s tribal ideology in this regard is a poem by
Abti Khirash already cited once above, a boast directed to a female interlocutor. Some elements
of the poem’s conceptual world are similar to that found throughout the peninsula: there is a
confident expression of a carpe diem attitude in the face of remorseless fate, and a valorization
of generosity and martial prowess. However, the emphasis on spending on such luxury
products as horses, wine, singing girls, and the like—as is the case in Labid, Tarafah, al-
Mutammim and Zuhayr’s poetry—is absent. On the contrary, with this Hudhali poet, the
female speaker enjoins luxury spending and desires status, while the male speaker renounces
these [61]:

Umm al-Udaybir has known me to say,

“Give it to me [now], don’t put away the meat!”

And if we don’t find any provision tomorrow,
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I'll bring you spoils of war, or else I'll make you fast (nu‘addiki bi-l-azmi).
When she longs (hannnat) for vain things (al-hawd), her stomach (hannat) groans
like the inside of a camel [yearning for its home];
her heart knows no steadfastness.
No, by your good and decent father, you won't find [another man]
generous with wealth, nor patient with little [like myself],
nor valiant when the armored warriors are adorned,
at death’s gates (ghamarat al-mawt), in darkly-dyed red.
After I've proven myself (ba'da bala’)—may she go blind and not find her way home!
does she still want me to depart? Or will she be permitted to cuss me out?
I hang around with Hunger until he gets tired of me,
and leaves without spoiling (lam yudnis) my clothes or my body.
I take water as my evening soup, and then stop there,
while food looks so tasty to the spoiled little man (al-muzallaj).
I control the snake of my stomach—you know him—
and I give preference to your kin with my food,
out of fear of living demeaned and debased;
death is better than living like that.
She sees [in me] a man, worn away by hunger,
and goes circling around a flab-ball with flapping flanks,
fed with fresh milk, [as soft] as a tanned leather churning-skin,
whose bones you can't feel beneath his fat!

She says, if it weren’t for you, I'd be married to a chief (sayyid)!
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I'd have had a fine wedding (uzaffu), or born about on a stallion (garm)!
By my life, you were free to choose (mullikti) once, for a long while;

shouldn’t you be strutting about in embroidered finery by now?
She came [as humble] as a donkey-castrater, unadorned

with even a bauble or tortoise-shell bracelet over her tattooed [hands].
0, Fatimah, I outrace death as I advance

and leave my opponent bleeding on the field of battle.
And how many a race that puts [my opponent] to shame have I fought hard,

either to settle a score of vengeance or to take some prize (ghunm).”*
And how many an overcast night of mid-winter have I traversed,

when it had begun to rain, and it was silent, dark, wet;
when the feet were wet, and roots twisted

and turned underfoot like the torsos of black camels roped together;

and how many a sandal, [torn] like a picked-apart quail carcass,

have I tossed to one side at the end of the night, after all the dew or drizzle?

when the quarrelsome have ceased to bicker with the thoughtful and clement,
and the mountains seem like hills in the night—
you’d think they were small, the eye wearing before them,
even though they be lofty ranges where herds of wild goats dwell—
but I guide my people through the gloomy night,
and I fire [my bow] when someone asks who will.

And many a charge of mounted riders have I repelled,

¢ This is line 18 in the text, and the following line is line 17 which, however, seems to precede 19.
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as if [they were] locust legs trying to climb to the top of a cliff.
Although the speaker’s avowal in the first two lines that all depends on martial valor and fate
is not unusual, his threat to make his wife fast is uncommon. She should not, the speaker
asserts, expect constant provision of food; that is hawd, a term with moralistic overtones, as it
is one of the Quranic keywords used to define the thoughtless self-absorption of polytheists
neglecting God for minor deities. In lines 4 through 6, however, he shifts to a focus on himself.
Lack of food serves as a pretext for expanding on his skills in combat and his generosity. The
terms that he uses to describe his ability to combat hunger, like the word hawd, are moralistic.
Hunger leaves no danas (filth, defilement) on his clothes or body (1. 7). The term danas can refer
to any kid of filth that might soil a garment, perhaps invoking the image of food as converted
into excrement, but it also denotes the sullying of honor. Likewise, obsession with hunger can
lead you to raghm (abasement) and dhillah (abjectness, humiliation); it is better to be dead (l.
10).

In contrast to him, the speaker’s wife desires a fat man (ll. 11-12). Fat here is associated,
in the wife’s eyes, with a number of images denoting social status: a fine wedding, a horse,
expensive clothes, and titles like sayyid (1. 13-14). Aba Khirash is in effect the mirror image of
al-Muraqqish al-Akbar, cited above comparing his own powerful tribe to a weak one afflicted
by hunger, or to Bishr ibn AbT Khazim, who despises “other tribes” who have no horses. The
speaker concludes the poem by contrasting the fat, high-status man with his own masculine
anti-equestrian valor: he fights on foot, races on foot,”® and crosses the desert on foot, despite

the treacherous ground, and even without sandals (1l. 16-20). Yet with all this, he still defeats

7 65(AKhQ).3.1-24, ibid., 1198-1204.
% The term for this is shawt, which can refer to running afoot or on horseback. Hell also translates it as
“Wettrennen”: Hell, Neue Hudailiten-Diwane, 2:28.
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mounted warriors in combat (L. 24). The structure of the poem, in short, is identical to any
other Errinerungsqaside (nasib + boastful remembrance), but the attitude towards the female
addressee is far more antagonistic than in other poets of other tribes, and the martial ideology
is significantly different. The speaker disdains markers of status, hierarchy, and conspicuous
expenditure, and constructs his own image of masculinity on a sort of ascetic stoicism,
despising corporal concerns in favor of the ultimate values of honor, bravery and generosity.
That this construction takes place by means of a gendered dialogue is consistent with
the other poets of Hudhayl cited, for all of whom ambivalence towards women is connected to
ambivalence towards the material status markers women uniquely consume, make use of, and
display. Dominance of women, either indirectly through seductive speech or directly through
capturing women who represent an enemy tribe’s “surplus” value of honor and status, is
connected throughout Hudhayl’s poetry with an ideology of virility that, unlike Najdi poets
(where the men boast to women of their expenditures) eschews conspicuous male displays of
material status markers. Abi Khirash literally embodies this form of dominant masculinity,
exercising verbal control over his wife as he exercises control over his hunger, leaving his lean

figure a mute symbol, to which he gives voice, of his generosity and his power in combat.

2.4.5. The Death of the Warrior Aristocrat

Najdi poetry not only comprehends certain subjects—wine, weaponry, and horses for
example—that receive much less attention in Hudhayl’s poetry, but the two cultural regions of
Najd and Hijaz promoted the development of different poetics based on local socio-cultural
conditions. One of the central social functions of poetry in Najd was to negotiate between

egalitarian tribal values on the one hand and on the other, more hierarchical configurations
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(such as powerful tribal leaders) rooted in the display and deployment of status-marking
objects imported from Rome and Persia. The relationships of Najdi tribes with the great
sedentary empires of Byzantium and Sasanian Iran allowed these developments, so that, for
example, more emphasis is given to the individual tribal leader by the tripartite gasidah. Tribes
of the Hijaz certainly had significant sedentary connections, but neither Mecca nor the
collapsed state of Himyar in Yemen could offer the same patronage as Rome. Hudhayl’s poetics
accordingly revolve around a more egalitarian, decentralized form of tribalism. Praise poetry
is either written for cohorts rather than individual leaders, or for companions, not superiors,
and poets make use of early Najdi poetic devices, originally used to describe hunting and riding
animals, in order to articulate an anti-equestrian form of virile militarism. Rather than using
fictional female speakers as foils to their own conspicuous consumption (depicted as
generosity), Hudhali poets use dialogues with women as a jumping off point for magnifying
their anti-equestrian self-image of ascetic masculinity.

To speak somewhat reductively, if the default speaker in Najd1 poetics is a “warrior
aristocrat,” with an equipage of horse, armor, weaponry and a set of behavioral norms based
on patterns of deference, Hudhayl’s default speaker has been characterized as a “warrior
poet,” lending himself to folk stereotyping as the quasi-mythical suTik figure. In one regard,
the warrior aristocrat does make an appearance in Hudhali elegies. Some of Hudhayl’s elegies,
the most famous of which is AblG Dhu’ayb’s Mufaddaliyyah no. 126, possess a unique structure.
After an introduction, usually a sort of nasib, formulae regarding fate’s omnipotence are used
to introduce episodes featuring animals that are killed. As elsewhere, Hudhayl makes use of a
generic convention from Najdi poetics—the “self-standing simile” in which a camel mare is

compared at length to an ostrich, onager or oryx, usually fleeing a hunter—for their own
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purposes, here elegiac. This particular form of elegy will be considered more carefully in
chapter 4. More remarkable even than the use of onager and oryx hunting scenes, is the
implicit or direct juxtaposition of such animals slain by fate with heavily-armored, mounted
warriors.

Abii Kabir had already used this technique to describe an onager, in an elegy describing

fate’s overwhelming power.*”

The technique was adapted and expanded later by Sa‘idah ibn
Juayyah and Abt Dhu'ayb, who introduce the death of horse-mounted, armored warriors as an
episode possibility. As we have seen above, in this connection al-AsmaT criticized Ab
Dhu’ayb’s horse describing ability. Sa‘idah ibn Ju'ayyah comes in for the same criticism in the
following passage, evidently the first such passage, chronologically, in the Hudhali corpus [62]:
Fate’s blows do not stay for
a massive tribe, spread over a vast area, strong-chested, 40
noble-faced (bidu l-wujith) sitting in council, a grove of reeds
surrounding them, shuddering like taught well-ropes,
of close lineage, mighty all of them;
to injure the likes of them—a thing spurned, and feared!
If any pasture is avoided (tuhiimiya), they [daringly] pasture there,
and if anyone comes to warn them, they fret not.
Their great resolve is steadfast in combat;
each one avoided like a mangy, pitch-covered [camel].

Strong and bold, each helps whoever needs protection

and a fighter’s fierceness blazes in the fray, and he rages. 45

%9 63(AK])4.4-15, ibid., 1090-93.
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Thus they were (bayna humi yawman kadhalika), when one day an iron-clad
host, gathered from all corners, alarmed them;
it was protected by a well-armed, helmeted [vanguard (dhatu gawanisin)],
a turbulent mass whom no one would dare [attempt] despoiling;
from every mountain pass comes
a charging high-headed steed, or a quick-pacing, thick-legged stallion—
well-muscled, with thick, curved ribs
and a long back (matnun ... salhaba), [thin] as a saddle strap,
his hooves striking the stony ground
as though his pasterns were set with solid rock— 50
[his neck] shudders with the reins as if he
were the trimmed trunk of a palm, when [its pruner] ascends the palm.
Thus the enemy force came forward, and their fears came true;
from every pass, raiders, undeniably,
their numbers uncountable, indescribable,
companies with whole tribes in them swelling their ranks.
Suddenly (wa-idha) someone comes with [news] that silences them,
and says (fa-yagqilu), “I've seen a raging [horde]: mount!”
They fly to all of their swift, milk-fed,
short-haired [horses], led by a long-bodied chestnut charger, 55
and they’re bestrewn with dust that rises in clouds,
some thick in the air, some narrow and long.

Then the two sides clash, and spears are drawn
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on which no smith fell short working, and mounting [the heads firmly],
[spears] dark brown and trembling, not marred

by any shortness,

neither weak in the base nor needing [extra] sinew [in the head],
fine Khattt lances, with tapered, sharpened edges,

blazing like a comet when you raise them,
made firm with the straightening-tool (al-thigaf),

adorned with a pointed “floppy ear” [spear-head (akhdhd)]

like the inner-feather of an eagle,
wobbling soft in the hand, its spine joggling

like a fox does speeding down its path—
then [the raiders] wiped them all out when it came to swords,

and disgraced (abraza) all the saffron-dyed ladies,

who got dragged and taken as spoils,
and they chased the last of them down, while they drove off

the massive camel herds as the south wind shoves a rain cloud along.”®

%0 64(SJK).1.40-63, ibid., 1114-1121,
»! An antecedent is probably ‘Amr ibn Qami‘ah no. 6, l. 11: ‘Amr ibn Qamiah, The Poems of ‘Amr Son of Qami'ah, 32 =
Diwan, ed. al-Sayrafi, 66, discussed below.
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The passage is all but unique in Arabic poetry.”' There is no direct evidence in the poem
indicating the purpose of this description, but there are two likely possible readings. In one,
the people raided are being elegized, and are thus presumably members of Hudhayl, the poet’s
tribe. Two points argue in favor of this: Abli Dhu'ayb’s elegy for his sons contains a similar

scene, while an additional scene in another of Sa‘idah’s poems names the place (May‘at) where



the slaughter took place, and specifically points out that the men killed were neither mean nor
base (la wakhshin wa-la qazami).”* Is this the language of mourning? A second way of reading
the text would be that it is merely a lament on the nature of fate generally. In favor of this
reading, no clear names are given of the deceased, while in other elegies by both Sa‘idah and
Abl Dhuayb, the deceased are named, addressed and clearly lamented. It is also strange to
memorialize the deceased by recounting their military defeat in such detail.

As mentioned above with reference to Kanif al-FahmT’s praise for Hudhayl, the tribal
leaders form an apparently homogenous cohort (. 40-42), rather than a single leader with a
group of elite warriors for example. Their credentials are established by their ability to pasture
anywhere, fight well in battle, and come to the succor of the weak (ll. 43-45). These are the
traditional characteristics of the warrior aristocracy, as we have seen articulated by Bishr ibn
AbT Khazim, for example. Likewise, they possess horses, and milk-fed ones as well (I. 55).” The
bulk of the passage is given over to establishing, or attempting to establish, narrative tension.
All of these characteristics are mentioned in anticipation of the coming clash with a seemingly
incontestable force. The coming warriors, however, are not really meant to be illustrative of
another identifiable social group, a particular tribe, say; rather, the text is attempting to
present the ultimate human power in the face of fate. In doing so, it draws on the language of
traditional poetic boasts as seen above. Yet whereas the invocation of fate and the ultimate
impossibility of defying death are often invoked as a foil to the poet’s boast about his

fearlessness in combat and recklessness with his wealth, as in Tarafah’s case,” here the

2 64(SJK).2.28, ibid., 1131.

% For milk-fed horses, see Muf. nos. 79, L. 3 and 124, 1. 11, al-Mufaddaliyyat, 297, 413.

** He speaks of al-dahr (1. 66), like al-Sd‘idah, and al-maniyyah 1. 56, more or less an equivalent term (cf. Abd
Dhu'ayb no. 1, 1. 8).
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metaphysical argument is inverted: no matter what weaponry and horseflesh they can boast
of, no warrior is immune from fate.

Sa‘idah attempts to dramatize the predicament of these mounted warrior aristocrats
with two narrative devices. In the first, what had been a static image from 1l. 40-45 suddenly
becomes a temporal flow in l. 45. Here he uses two adverbial expressions, bayna (“meanwhile”)
and yawman (“one day”). This narrative structure echoes that of the onager episode, where a
static description of spring gives way to a narrative of the onagers’ migration to a watering
hole and subsequent encounter with a hunter. As Thomas Bauer has demonstrated, poets
struggled to find a way to articulate this transition.”” So too with al-Sa‘idah. The horses of the
enemy are described from ll. 45 to 53, to the point where 1. 52 mentions the fear evoked in the
first group by the enemy raid. Yet in L. 54, new adverbial markers (idhd) and conjunctions (fa-)
are used to bring on scene a warner announcing the arrival of the enemy. It is as if the enemy
arrive twice. The narrative continues apace, and in 1. 55 and 56, the warrior aristocrats mount,
and prepare for battle, clashing with the enemy in 1. 57. The narrative abates for a description
of (1. 59-61) of the spears used for the horse-mounted portion of the battle, before concluding
(1. 62-63) with the foot-combat in which swords were used, and the annihilation of the tribe
and their utter debasement, their women imprisoned and camels captured. The weapon
descriptions mirror the descriptions of a hunter’s weapon in onager scenes,” and the
obliteration of the tribe’s warriors the slaughter of multiple onagers in Hudhay’s onager

episodes.

25 Bauer, Altarabische Dichtkunst, 1:118.
¢ 1bid., 1:131-45.
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If the narrative structure and moral of the passage mirrors onager episodes, the
vocabulary of horse description mirrors that used in other poets in boasts of hunting, combat
and wealth. We have already seen that the topic of milk-fed horses echoes well-known Najdt
poets such as the Tamimi ‘Alqgamah and others,”” while the image of equestrian warriors
pasturing wherever they will is found in the likes of Bishr ibn Abli Khazim of Asad. We can add
as well, that the enemy come wearing gawanis (1. 47), which as we have seen is part of the stock
apparel for al-Muraqqish al-Akbar of Qays ibn Tha‘labah in his boasts, and in combat scenes of
other poets. Yet the physical description of the horses themselves is of uncertain quality.
Arabic grammar allows the horses of the enemy to be described in the singular, allowing 11. 48-
51 to stand out as a kind of set piece, inventory-like horse description such as is usually found
in boasts, as in Imru’ al-Qays’s mu‘allagah for example.””

The first term Sa‘idah uses, ‘abl al-juzarah (thick-legged), is said by Abt ‘Ubaydah in his
lexicographical work on horses to be an image that nomadic Arabs approved of, providing
citations of similar expressions by al-A‘shd and Imru’ al-Qays.”” Line 49 presents problems,
however. The horse is said to be well-muscled (khazi I-badr), but also to have a long back
(matnun salhabii) and thick, curved ribs (zawafiru ‘ablatun Gjun). The poet uses the word ‘ablah a
second time, this time in the feminine. Horses are generally said, when the word matn is used

of their backs, to have hard backs. Imru’ al-Qays compares his horse’s back to the stone of a

pestle (madaka ‘ariisin aw saldyata hanzali),’® and ‘Algamah his to a smooth hill (al-hadbati I-

»7 Muf. no. 120, 1. 55, al-Mufaddaliyyat, 404.

% Especially 1l. 59-61.

» Ma'mar ibn al-Muthannd Aba ‘Ubaydah, Kitab al-Khayl, ed. Fritz Kremkow (Hyderabad: Matba‘at Da@’irat al-
Maarif al-‘Uthmaniyyah, 1939), 75, 80, 90; the expression is quoted approvingly in discussion of a different term at
131.

% Mu‘allagah, 1. 56, Ahlwardt, Six Divans, 149.
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khalga’).** Sa‘idah’s appears to be soft, although the worn leather strap is perhaps to be taken
as an indication of smoothness. Moreover, according to the commentary, experts considered a
long back (salhab) to be a fault.” Aba ‘Ubaydah also approvingly quotes a description of a
horse with a moderately-length back (qusayru l-zahr).”® If overall horse length was prized, this

4

would seem to be its length as it extended its legs in running,” not its absolute length.
Nevertheless, the commentary could be wrong that salhab is an adjective to the matn; it could
be a predicate of the horse itself. The neck description, in which the neck is compared to a
palm tree trunk stripped of its branches, mirrors that of several other poets.*”

If it is difficult to judge whether we and the commentary are accurately grasping the
aesthetic merit of Sa‘idah’s horse description, what is clear is that he has appropriated the
inventory-style description, its vocabulary and structure, from other poets’ boasts, and
inserted it into his narrative of warriors unable to stave off death, which is structured similarly
in its narrative to an onager episode. It is a piece of incredibly daring innovation, to judge by
the extant poetry. His audience would almost certainly have recognized all of this; the

stereotyped ideal horse seen in descriptions of the warrior aristocrat are here transformed

into pawns tossed about by fate like so many hunted animals.

2.5. Conclusions
As we will see in chapter 4, this metaphysical Copernican revolution, in which the

equestrian warrior aristocrat no longer boasts in the face of fate but carries out its dictates, in

% Kitab al-Khayl, 85.

92 Ash‘ar, 1116.

% Kitab al-Khayl, 84.

3% See Lane, s.v. “salhab.”
3% Kitab al-Khayl, 69.
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some ways anticipates the spiritual revolution of Islam. A number of other elements of
Hudhayl’s self-image changed with the rise of Islam, although these are difficult to map out
very completely because of the paucity of poetry from the generation following the
mukhadramim (generation 1V, approximately years 625-75, in Hell’s schema, expanded upon
the appendix). Interestingly, as already mentioned above, the conquest-era ‘Abd Allah ibn Ab1
Tha'lab refers to the same rather diffuse leadership seen in other poets discussed in this
chapter. It is perhaps, though, not very surprising to find little evidence of a strong leadership
cadre among Hudhayl, given the subordination of tribal leaders to early Islamic institutions
such as the diwan, or military pay register, and given the apparent dispersion of the tribe into
several newly conquered areas. Indeed, “Hudhayl” as such is almost never referred to in the
later poets with the same frequency that we saw among Ma'qil ibn Khalid and Aba Jundab. A
rare example is Abai 1-Tyal, in a mu‘aradah with another tribesman, composed in Egypt [63]:
[We are] two brothers from two branches of Hudhayl that have come west,
like a lofty mountain whose roots stretched far below the ground.]**
As Joseph Hell has observed, the poets from the generation in which Islam emerged, the

7

mukhadramun, virtually ignored Islam,” and several branches of Hudhayl, but especially
Lihyan, were strongly connected to opposition to Islam until after the conquest of Mecca.*®
Later poets, such as Mulayh ibn al-Hakam (fl. post-650, according to Hell), revised their tribal
allegiance, connecting themselves to more distant ancestors, such as Khindif. This allows him

to vaunt, in the first person plural, his people’s contributions to Islam [64]:

It was we who struck with our swords

3% 8(A‘TKh).2.4, al-Ash‘ar, 411.
7 Hell, “Der Islam und die Hudailitendichtungen,” 89-92.
3% Thid., 83-84
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during the struggle for the true faith (yawma yultamasu l-hudd)

with the Prophet blessedly ordained [by God (al-nabiyyi I-muwaffaqi)];
we struck with them the heads of all those outraging (ja’ir)

the religion, the misguided and arrogant,
with a blow that bought the brain from the skull,

like a rabbit [coming out of its hole] when it appeared in its socket,
with the blow whose force took the head clean off,

wielding fine-edged swords with [glittering] damask.
All of the tribes (al-qaba’il) knew of this,

as well as all of the prisoners we released and freed.
If I vaunt, I reach the utmost reach of all glory,

but even speaking with brevity, I reach a lofty rank, my words still truthful.
If I ever vaunt Khindif, I find no stake in them

on the day the wager’s placed;*”
they are the ears, eyes, the whole head

by which I keep the infidels (al-kuffar) from speaking.*'

Here we see the speaker glorying in association with the Prophet, and employing the full

terminology of Islamic discourse, with terms like “right guidance” (al-hudd) and “infidels” (al-

% Wa-in aftakhir yawman bi-Khindifa 1 ajid * la-ha khataran yawma l-rihani l-musabbagt. 1 am at a loss regarding this
line; 1 suspect it is corrupt because of the repetition of wa-in aftakhir. If this were replaced by a verb connoting
something negative, we would have, “if ever I once [do anything negative] with regard to Khindif, may I find no
wager, etc.” If we read the 1a, somewhat improbably, as superfluous (zd’idah), the meaning would make somewhat

more sense as well.

10 62(MHQ).1.55-62, Ash‘ar, 1005. See also the same poet, 62(MHQ).9.87-88, and Hell, “Der Islam und die

Hudailitendichtungen,” 88, 92-93, on sudden use of Islamic language in the corpus.
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Also with the emergence of Islam, we find Umayyad-era Hudhali poets making use of
the tripartite gasidah for praise poems for political leaders under the new dispensation. This is
the case, for example, with Abh Sakhr, who composed several poems in praise of an obscure
member of the Umayyad family, Abl Khalid ‘Abd al-‘Aziz b. ‘Abd Allah. One is tripartite. In
keeping with Hudhayl’s tendency to compose longer nasibs, Abt Sakhr’s tripartite gasidah
features a 26-line nasib, with a brief three-line rahil, which allows a transition to the 22-line
praise section [65]:

Away from Umm ‘Amr, and from Hammad, however dear she be,

both wishes and riding animals are sending us into the distance,
when their reins have been held tight for a month,
passing the peaks of mountain sides, and cliffs,
they and the men driving them along at a quick pace,
now together, now apart, now in pairs or one-by-one, to ‘Abd al-‘Aziz,
betaking themselves to the generosity of the Tsi, drawing near
like gata birds come to the remnants of water, after the camels and men.’"!
Such developments indicate that during the Umayyad period, dominated as it was by tripartite
praise gasidahs, the unique stylistic features of Hudhayl were absorbed into the broader
literary developments of the age. The egalitarian praise poem distinctive of Hudhayl,
beginning with a boast introduced by the waw al-rubbah or wa-la-qad inventorying-formula, is
no longer in evidence in Umayyad-period texts—nor are the constellation of features of their
sulak-like tribal ideology of martial virility (unless some of the extant texts were composed

during this period and then attributed to earlier poets). Renate Jacobi has noticed that even

1 61(AS).7.27-30, ibid., 942.
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the mukhadram Abt Dhuayb, when the beloved chastises him as he lies sprawled out drunk,
uses stylistics associated with boasting but “in no way appears as the ‘bedouin hero.””"

Indeed, with stylistic shifts in the Umayyad period largely defined by the absence of
previous concerns and motifs and an increasing uniformity among Arabic poets, attitudes
towards women by male poets offer something of an index to changes in the social function of
poetry. As seen in the nasib cited above of Sa‘idah ibn Ju'ayyah, the beloved although described
physically is not necessarily described mimetically. During the Umayyad period, an emphasis
on a more mimetic physicality as well as a complementary emphasis on moral attributes
emerged. Mulayh ibn al-Hakam again provides an excellent example in an urjiizah, a piece
written in rajaz (also a stylistic choice more commonly found amongst Umayyad poets) [66]:

[Recall] when you were in resplendent youth’s first bloom,

in the days with Layl4; [she was] the most beautiful of noble women,

wearing a thin veil whose folds cascaded

over long hair, its plaits perpetually intertwining,

sleeping long through the summer on fine cushions (namarig),

[her posterior as full] shuddering, two-toned sand-dune (al-abarig),’"

[with the scent] of lavender dew, [and the sound] of a tall Tshriq tree,

heavy-thighed (hirkawlah), she’s not one of the scrappy girls,

nor ungracious (kubunnat) or empty headed,

a woman everyone knows (al-‘arifat), no inveterate flirt (al-ma‘aniqgi).’**

*"? Jacobi, “Die Anfinge der arabischen Gazalpoesie,” 225.

* Abraq normally refers either to a rope of two colors, or a place with both sand, rock and small stones. It seems
here that the meaning is the former, in the sense that a sand dune’s ridge is usually two different tones, one
lighter were the sun strikes it and the other shaded.

31 62(MHQ).18-27, Ash‘ar, 1054.
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In addition to citing texts such as al-A‘sha’s mu‘allagah with words like hirkawlah and the ‘ishrig
tree,”” the poet uses unusual (perhaps nonsense) words to fit the novel meter, such as
kubunnat, a feature also found in other Umayyad rajaz-poets like al-‘Ajjaj (d. 90/715).”" In
recollecting Layld, the speaker evokes reclining on fine cushions (namarig), a term found in
Quran 88:15. In short, the Islamic period brought not only shifts in the ways that women were
depicted, but shifts in the modes of intertextuality used in those depictions. The “Hudhali”
features, such as extensive comparison of the beloved’s mouth to mixed honey and wine, have
been abbreviated. Just as Hudhali poets had once played with other tribe’ images of rule with a
detachment and even irony rooted in their distinctive regional identity, they now adopted
stylistic devices deployed across the landscape of the new Islamic culture, but this time

participating in the cultivation of a trans-tribal, Islamic identity.

5 Al-A'shd no. 6, 1. 4, 12, Diwan A'shd al-Kabir Maymiin ibn Qays, ed. Husayn, 55. See also Zwei Gedichte von al-’A‘sd,
ed. and trans. Rudolf Eugen Geyer, vol. 2, Waddi* Huraiata (Vienna: Alfred Hélder, 1919), 57 ff. for generous
intertextual citations related to al-A‘shéd’s lines.

Literaturwissenschaft (Wiesbaden: Harrassowitz, 1966), 29-37.
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Chapter 3: Representations of Tribal Geography: Seasonal Rains, Migration and Trade Patterns

3.1. Introduction

Although largely nomadic, the tribes of the Arabian peninsula just before the rise of
Islam were by no means culturally uniform or purely egalitarian." Tribal identity was based as
much on political exigency as genealogy, and we have accordingly seen (in chapters 1 and 2)
that among tribes definite hierarchical relationships obtained. This is manifest not only in
payments or taxes, signs of subordination only occasionally referred to, but also in the image
of rule that the tribal warrior aristocrats projected in poetic texts. Following Christian Robin’s
division on inscriptional grounds of the peninsula into two pre-Islamic nomadic cultural
groups, tribal Arabia can be divided into Ma‘add in the center and north-west of the peninsula
and Mudar in the west (the southern Yemeni and Omani cultures were largely sedentary and
agricultural).? Ma‘add corresponds roughly to the “Najdi ” tribes of the central peninsula, more
closely associated with the sub-Sasanian court of the Arab Nasrid dynasty at al-Hirah, and
Mudar to the Hijazi tribes such as Hudhayl, more closely associated, broadly speaking, with
Byzantium and Yemen. Certain images of rule (wine ritual, equestrian values, and elevated
material culture), and a good deal of pre-Islamic poetics, were developed among the network

of Najdi tribes in the late 5th and early 6th centuries CE, only later adopted in the latter half of

! This is often said in secondary literature to be the case, but such was the view of non-Arabs. Hoyland, for
example, quotes Assyrian, Greek and Latin sources in support of the generalization that nomadic Arab society
lacked stratification or much division of labor. See Hoyland, Arabia and the Arabs, 117 ff. The poetry offers a more
nuanced picture, and if we had fuller access to archaeological data from Saudi Arabia, we would no doubt find
material evidence for what also occurred amongst tribal Germanic populations in Europe between the 1% and 5%
centuries as they interacted with the Roman empire: an increase in material wealth, social stratification, and
political sophistication. See Peter Heather, P. J. Heather, The Fall of the Roman Empire a New History of Rome and the
Barbarians (Oxford: Oxford University Press, 2006), 46-100.

’Robin, “Les Arabes de Himyar.”
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the sixth century by Hijaz tribes, with the decline of the Yemeni kingdom of Himyar and its
associated tribal confederation of Kinda which had heretofore dominated the Hijaz.

The image of rule amongst Hudhayl’s tribal elite was seen to reflect a subordinate
position viz-a-viz other tribes, and to reflect its distance from major centers of urban power in
Palestine, Yemen or Iraq. Likewise, Hudhayl’s sense of geography reflects a particular Hijazi
regionalism which stands in sharp contrast to Najdi tribes. In addition to the projection of
cultural authority from Byzantium or Persia, the ecology of the Arabian peninsula also played
a role in shaping nomadic regional sensibility. Rainfall patterns and topography need to be
taken into account in attempting to understand Hudhayl’s geographical imagination, as these
were the basis for their migrational life, through which their Hijazi regionalism was
constructed. In addition to political differences, then, the differing ecological bases of nomadic
life in Najd actually produced different poetics.

Hijazi regionalism naturally evolved over time, but it is noteworthy that it does in
many ways parallel geographical attitudes expressed by early Muslims, Hijazis themselves,
despite the apparent lack of interaction between the Prophet’s tribe of Quraysh and Hudhayl.
With the early Islamic conquests, in which Hudhayl fully participated, their poetry accordingly

registers a dramatic shift in geographical sensibility.

3.2. On Tribal Geography

An Arabic tribe would, in all likelihood, not have conceived of their place in the world
visually, cartographically, or in terms of written description. Rather, pre- and early-Islamic
Arabic poetry testifies to a certain phenomenological ecology with temporal, spatial and social

aspects. Temporally, the tribe’s migration would have been based on annual cycles established
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by seasonal rains. These rains would have corresponded to celestial phenomena, the anwa’
(rain-stars), as well as to the appearance of certain plants in their seasons, and to the
migrations of desert fauna such as onagers, oryx, ibex, and ostrich. Spatially, migration was
the chief activity by which the landscape became visible and was understood, a landscape
described firstly in terms of elevation, as certain times of year were spent at higher altitudes,
and secondly in relation to rain, as fine sand, gravel, or a non-porous rock bed meant different
watering possibilities for the herd animals in different seasons. Socially, a tribe would have
competed for territory with neighboring tribes. They would have dealt more peacefully with
neighboring tribes during seasonal markets and during the annual pilgrimage to Mecca, or
perhaps other local shrines.

The phenomenological aspect of this vernacular geography bears emphasizing. By
phenomenological 1 mean, along with Yi-Fu Tuan, that “geography mirrors man.”
Phenomenological geography “suspends . .. the presuppositions and method of official science
in order to describe the world of intentionality and meaning.”” As he points out, the concerns
of the phenomenological tradition, seemingly more concerned with “the nature of experience
and with the meaning of being human,” may seem to have little to offer a geographer. A
consideration of Maurice Merleau-Ponty’s observations on the “spatiality of one’s own body””
should illuminate the basic insight phenomenology possesses for geography, however.

Merleau-Ponty distinguishes between “bodily space” and “external space,” for which

he uses several other pairs of expressions, such as “oriented space” and “objective space.” We

* Yi-Fu Tuan, “Geography, Phenomenology, and the Study of Human Nature,” Canadian Geographer 15, no. 3
(September 1971): 181.

*1Ibid., 191.

® Maurice Merleau-Ponty, Phenomenology of Perception, trans. Colin Smith, Routledge Classics (London: Routledge,
2002), 112-170.
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do not express our sense of the relation of our hand to our mouth, for example, in centimeters,
but through the task or intention by which we move our hand:

If I stand holding my pipe in my closed hand, the position of my hand is not

determined discursively by the angle which it makes with my forearm, and my

forearm with my upper arm, and my upper arm with my trunk. I know
indubitably where my pipe is, and thereby I know where my hand and my body

are, as primitive man in the desert is always able to take his bearings

immediately without having to cast his mind back, and add up distances covered

and deviations made since setting off.°
His choice of “primitive man,” intended, like Picasso’s masks and Levi-Strauss’s “cold
societies,” to ennoble the primitive man by the comparison rather than demean, is felicitous
for our purposes, although the comparison of pipe smoking to desert travel may be overly
dramatic.

All apparently objective, or external orientation is thus, for Merleau-Ponty, oriented
primordially through our bodies. The planet earth, which we cannot represent to ourselves
directly anyway, does not have a top and a bottom. It has an axis of rotation of course, but it is
through our bodies that we understand ourselves as visually and physically oriented towards
it, perhaps celestially, or cartographically if we are accustomed by maps to think of north as
“up” and south as “down.” We feel “disoriented” under different stars (if we ever oriented
ourselves towards them in the first place), or if we see a map with north on the bottom.
Whatever the case may be, our sense of direction receives its primary orientation from our

bodies. The world has a top and a bottom, and symmetry, because we do, but “[s]tripped of this

°1bid., 115.
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anthropological association, the word on is indistinguishable from the word ‘under’ or the
word ‘beside’ . . . homogeneous space can convey the meaning of oriented space only because
it is from the latter that it has received its meaning.””

To return then, to the “primitive man” of the desert; to speak of the temporal, spacial
and social categories by which Arab tribes understood their geography is useful for analysis,
but these are intersecting, overlapping and interpenetrating categories. Cardinal directions
were not abstract categories in pre-Islamic tribal geography. Al-shamal means “north” in
contemporary Arabic, but the north wind (al-shamal), is almost invariably mentioned in early
poetry in conjunction with winter, which in turn is either associated with cold rains bringing
abundant pasture, or more often with poor rains® requiring a tribal leader’s generosity.’
Hudhayl uses the terms, “Syrian” (Shami) and “Yemeni” (Yamani), socio-geographical entities
distinct from them, to denote “north” and “south.” A prominent wadi in Hudhali territory,
Marr Zahran, had two branches, a northern, or “Syrian,” branch (al-Nakhlah al-Shamiyyah)*
and a southern, or “Yemeni,” branch (al-Nakhlah al-Yamaniyyah)."" Likewise, the
southernmost portion of Hudhayl was known as “al-Yamaniin,” that is, as “the Yemenis,”"
although they were only so in relation to Hudhayl itself. Likewise, time was not a matter of
days and minutes. In addition to the migrational seasons, time would also have been divided

socially into sacred and profane months, during which latter combat was permitted; one would

71bid., 116-117.

$1(ADhQ).4.11, 1(ADhQ).9.16, Ash‘ar, 68, 116.

° 65(AKhQ).9.5, ibid., 1222,

103(SGhKh).9.2, ibid., 280.

" 26(ABS).1.1, ibid., 725; EI, s.v. “Hijdaz”; al-Lihyani, Band Hudhayl, 83. The northern and southern walls of the
Kaaba are also called Sham1 and Yamani respectively. Cf. Muhammad ibn *Abd Allah Al-Azraqi, Akhbar Makkah wa-
md ja’a fi-hi min al-athar, ed. ‘Abd al-Malik ibn ‘Abd Allah Ibn Duhayshah (Mecca: Maktabat al-Asadi, 2003), 1:469 ff.;
2:911 ff. Likewise, Dhii al-Khalasah, the idol seven days march south of Mecca, was known as al-Kabah al-
Yamaniyyah, in contrast to the Ka'bah al-Shamiyyyah in Mecca. Cf. T. Fahd, “Dhii al-Khalasa” in EP?, citing Ibn
Sa‘d, Tabagat.

230('AHQ/YS).1, Ash'ar, 769.
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expect that these divisions would correspond in some way to the seasonal migrations. When a
Hudhali poet speaks of a time of year or a cardinal direction, the context of the poetic
statement must be, as carefully as possible, elucidated. This is not always easy."”

Tuan articulates several intuitive structures governing what could be called “oriented”
or “pre-objective” geography. Three are probably relevant for discussing tribal geography:
symmetry, ethnocentrism, and the dichotomy of home/journeying. Tuan illustrates a desire
for symmetry in such preconceived geographies as Captain Cook’s expectation of finding a
southern continent, Terra Australis, that would balance the northern landmass of Asia, or in the
hope for a Northwest passage after Magellan sailed around the southern strait that now bears
his name. Our example of the Syria/Yemen dichotomy already mentioned will turn out to be
axial for Hudhayl. Ethnocentrism is a well-documented and universal phenomena, but it is
perhaps more familiar in maps. It can occur textually as well, however. The pre-Islamic poet
al-Akhnas ibn Shihab al-Taghlib1 gives an unusual survey of the territories of the Arab tribes
[67]:

All men of Ma‘add, all tribes that wander Arab soil,

B As preserved textually, the vernacular geography of Hudhayl was not always completely intelligible to the
Abbasid philologists who compiled Hudhayl’s poetry in the second and third HijrT centuries/ eighth and ninth
centuries CE, much less so to contemporary, non-nomadic readers. To take just one example out of perhaps
hundreds in the Ash‘ar alone, Umayyah ibn Abi ‘A’idh describes an onager as migrating when,
Gemini’s [al-furii’] heat drove [the animals] forward,
from the shimmering blaze towards the remaining cool water (10(UA'A).3.31, Ash‘ar, 500).

Onagers, wild equids living in the Arabian peninsula until relatively recently, were hunted by Arabs and were
commonly described by poets from the pre-Islamic period on. They are almost always described as leaving a
spring pasture as it dries up in the summer, before heading to another water source where a hunter lies in wait
for them. The star mentioned here, however, is given as al-Furtigh in the manuscript, with the orthographically
similar al-Furd‘ given as a variant. Thomas Bauer (Bauer, Altarabische Dichtkunst, 2:284, 285, 324-327) reads al-
Furfigh as referring to the star Pegasus, whose helical rising is in March. He understands this as an error on the
part of the poet, rejecting the reading of al-Furd’, an abbreviation of Furl' al-Jawza’, a portion of the constellation
Gemini, whose heliacal rising would take place in mid-June or mid-July, thus corresponding to convention. In this
case, the intended meaning of the word for this star, if ever there was one, is not strictly decidable, and depends
on weighing the force of a poetic convention, with which the reader must be acquainted, against the poet’s
stylistic competence.
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have somewhere a place of strength, a refuge in time of need:
Lukayz hold the sea-coast and the shores of the twin-sea Cape (al-Bahran),"

but if there should come danger from India’s threatening mien,
They fly on the rumps of beasts untamed to the highlands,

as though they were cloud-wisps hurrying home after heavy rain.
And Bakr — all Traq’s broad plain is theirs: but if they so will,

a shield comes to guard their homes from lofty Yamamah’s dales.
Tamim, too — a place lies far between the tossed dunes of sand

and uplands of rugged rock where safety for them is found.
And Kalb hold the Khabt and the sands of ‘Alij, and their defense

is steeps of black basalt rock where footmen alone can go.
And Ghassan — their strength, all know, is other than in their kin

— for them fight the legions and the squadrons [of mighty Rome].
And Bahra’ — we know their place [in warfare and time of peace]:

to them lie the ways unbarred that lead to Rusafah.
Iyad has gone down to dwell in the mid-river plain, and there

are squadrons of Persians seeking to fall on their enemy.
And Lakhm are kings of men, who pay them the tribute due:

when one of them speaks his will, all others must obey.
But we are a folk who have no shelter in all our land (Ia hijaza bi-ardina):

we spread ourselves were rain falls, and so fares the might man!*

" This is the only instance in Arabic where the place-name Bahrayn, which means “two seas,” is found in the
nominative. The term at this time denoted the coast of the Arabian peninsula along the Persian gulf, not the
merely the area of the current nation of Bahrain.
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Al-Akhnas describes how every tribe has an upland area that it takes refuge in in times
of trouble, enumerating the territories of Lukayz, along the Persian Gulf Coast, Bakr in Iraq,
then Tamim in the center of the peninsula, then Kalb and Ghassan in Syria and Bahra’ in upper
Mesopotamia in Rusafa, and Lakhm and lyad of Mespotamia. These are essentially tribes of the
Fertile Crescent, in orbit as it were, around the Taghlib, the speaker’s tribe, and this Iraqi poet
of course fails to mention any Hijazi tribes such as Aws, Khazraj, Sulaym, Hudhayl, Quraysh,
Khuza‘ah or Kinanah, let alone Yemeni or Omani tribes. This is noteworthy, because his
purpose in the poem is to boast of Taghlib’s superiority to other tribes, so listing more would
have served his rhetorical purpose. He evidently did not conceive of a peninsular Arabic
geography, or a complete confraternity of the Arabic language.

The dichotomy of home/journeying mentioned by Tuan is perhaps not so relevant to
nomadic peoples, but Arabs certainly had a notion of their home, articulated perhaps most
forcefully as nostalgia for certain regions (Najd, Hijaz, Tihamah, Yemen) after they were
spread far and wide during the Islamic conquests. Based on ethnographic description, it would
seem as if a tribe might associate its home with certain pasture lands, or summer watering
places. This sense is not much in evidence in Hudhayl’s poetry, but after the journey of the
conquests, it becomes quite clear to them that “home” was the Hijaz, and I will argue, always
had been.

In reconstructing an Arab tribe’s pre- and early-Islamic geography, in addition to

relevant classical texts, such as Ibn Qutaybah’s (d. 276/889) book on the rain stars, Kitab al-

 Muf. no. 41, 1. 8-16, al-Mufaddal, al-Mufaddaliyyat, 203-206. The translation is adapted from Lyall, al-
Mufaddaliyat, 2:150.
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Anwa’ (On rain stars),'”® which provides extensive details on nomadic migration, we can
supplement our textual account with two forms of material description: ethnographic
descriptions of Arabian nomadic groups, most of which descriptions date from the late-19"and
early 20™ centuries, and archaeological description of nomadic campsites from late antiquity
or early Islam. The most fundamental pattern for understanding Hudhayl’s tribal geography is
the annual migrational cycle of Arabian bedouin. Of course, nomadic migration is not
immutable or mechanically determined by invariable climactic determinants, but
ethnographic and archaeological description can provide a horizon of expectations with which

to interpret the sparse, often indeterminate passages on rain-stars and migration in the Ashar.

3.3. The Northern Arabic Nomadic Year
3.3.1. The Northern Arabian Nomadic Year: Ethnographic Considerations

Aside from the fact that they describe modern conditions, modern ethnographies suffer
from several shortcomings. For political and religious reasons, European researchers have
often focused on nomadism in the Levant, Iraq, and northern Arabia, areas of more strategic
concern and a closer affiliation to the lands of Biblical antiquity than the southern Hijaz or
elsewhere in the peninsula. Charles Doughty spent most of his time in 1876-78 with the Fugara’
and Mawahib of the northern Hijaz, closer to the inscriptions of Mada’in Salih, which he was
one of the first to study. The Rwala bedouin, the subject of Alois Musil’s famous study based on
research conducted between the 1890s and 1920s, inhabit the Syrian desert, and H. R. P.

Dickson’s work, based on experiences between 1929 and 1936, mostly deals with nomads in the

16 ‘Abd Allah ibn Muslim Tbn Qutaybah, Kitab al-Anwa’ fi mawasim al-‘Arab, 1st ed. (Hyderabad: Matba‘at Majlis
D@’irat al-Ma@rif al-'Uthmaniyyah, 1956).
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area between Kuwait and northern Saudi Arabia. In addition to the regional bias, the rise of
modern anthropology has coincided with political, social and lifestyle changes, notably the
(usually forced) settlement of nomads in the Arabian peninsula, thus limiting the possibility
for substantial further research, or directing research towards the process of social change
itself.

Nevertheless, a general outline of a modern north Arabian nomadic year will be an
exceptionally useful starting point for considering the problems associated with
reconstructing a pre- and early-Islamic nomadic year. The Rwala tribe divides their year into
five seasons: the first part of the rainy season, as-sferi (classical Arabic al-safari, which in its
medieval usage as defined by Lane' is more or less identical to the Rwala usage) consists of
October, November and December; as-sta’ (classical al-shitd’, “winter”) lasts until about March
4; as-smak (classical al-samak, the star Arcturus) lasts about 50 nights, until the middle of April;
and as-seyf (classical al-sayf, used of several periods between March and September)® lasts until
the beginning of June. There are rains associated with all these periods from October until
early June. The remaining four months from June through September are al-kdz (classical al-
qayz, meaning either May-July or June-September).” Doughty gives a nearly identical scheme
for the Fuqgar@’, but the as-smak and as-seyf were consolidated into one “spring” season, er-rabia
(al-rabT).” Dickson gives the same four-season paradigm, but with the autumn season known

as kharif.”! 1t should be noted that kharif is mostly applicable to the northern half of the

Y Lane, s.v. “Safarl.” Interestingly, Safari is defined in the classical lexicons as beginning with the rising of
Canopus (Suhayl), by which both the Rwala and Mutayr also marked the beginning of as-saferi.

8 Lane, s.v. “zaman.”

Y 1bid., s.v. “zaman.”

** The range of meanings for al-rabT is especially vast. Cf. Daniel Martin Varisco, “The Rain Periods in Pre-Islamic
Arabia,” Arabica 34, no. 2 (July 1987): 257-58.

' H, R. P. (Harold Richard Patrick) Dickson, The Arab of the Desert: A Glimpse into Badawin Life in Kuwait and Sau'di
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peninsula; Yemen, subject to the south-west monsoons, receives heavy rain in the summer
months which can at times reach as far as Mecca, and kharif there can refer to these summer
rains.”” Doughty observed such summer rains occurring, seemingly rarely, as far north as
Mecca, where he found the Hudhayl tribe still living.”

The nomadic year effectively begins with the rains of October or November, which last
intermittently through the spring months.” During the summer months (June through mid-
October), there is little rain, and tribes do not migrate, but remain by constant sources of
water, usually in a lowland area. The Mutayr (“Mutair”) tribes of the north-east of Arabia
described by Dickson would remain at wells south of Kuwait, since there was no pasture
elsewhere. This is a time of “long, weary, soul-killing heat . . . scorching, suffocating
duststorms, the need to stay close-camped near water, and the ever-present dread that your
enemy knows where you are and by a sudden dash may carry off . . . all you possess in one

125

swift raid.”® Moreover, government tax-collectors could easily find the tribes, which would

Arabia, 2d. ed. (George Allen & Unwin, 1951), 257-58.

2 Hugh Scott, Kenneth Mason, and Mary Marshall, Western Arabia and the Red Sea, Geographical Handbook Series
(Oxford: Naval Intelligence Division, Printed under the authority of H.M.S.0. at the University Press), 1946), 178-
80; H. Stewart Edgell, Arabian Deserts: Nature, Origin and Evolution (Springer, 2006), 49-50; Varisco, “Rain Periods,”
257.

 Charles Montagu Doughty, Travels in Arabia Deserta, New and definitive ed. (Random House, 1936), 2:545.

# The following description is based primarily on Alois Musil, Arabia Petraea, vol. 3 (Vienna: Kaiserliche Akademie
der Wissenschaften, 1907), 3:8-13; Alois Musil, The Manners and Customs of the Rwala Bedouins, Oriental Explorations
and Studies ; (American Geographical Society, 1928), 1-19; Doughty, Arabia Deserta, 1:259-61; Dickson, The Arab of
the Desert, 50-65, 247-57. 1t also draws heavily in places on Miller, “Rain-Stars, Seasonal Migration and Ritual in
the Mu‘allaga of Imru’ al-Qays,” 6-22. For anwd’, a some helpful information can be found in Georg Jacob,
Altarabisches Beduinenleben: Nach Den Quellen Geschildert, 2nd ed. (Berlin: Mayer & Miiller, 1897), 3-5. With regard to
pre-Islamic months, I rely on Lane, s.v. “z-m-n,” and Wellhausen, Reste, 94-101. Wellhausen asserts that the
‘Arafat hajj took place in the autumn, while the Meccan pilgrimage consisted of the late spring or early summer
‘Umra. The recognition that the Kaaba is oriented towards Canopus, a star widely seen in pre-Islamic inscriptions,
classical poetry and ethnographic observations as the marker of the autumnal nomadic year, would seem to
mitigate the conclusion regarding the ‘Umra somewhat. Cf. Gerald S. Hawkins and David A. King, “On the
Orientation of the Ka’ba,” Journal for the History of Astronomy 13, no. 2 (June 1, 1982).

 Dickson, The Arab of the Desert, 34. Al-Harith ibn Zalim’s (in Muf. no. 89, 1l. 21-23) description of summer as a time
of flies, hunger and brackish water is very similar to Dickson’s: Al-Mufaddal ibn Muhammad al-Dabbi, al-
Mufaddaliyyat, 316. Caskel thinks that the primary time for raids would have been the rabi, the autumn in the
north of the peninsula, but my analysis of Hudhayl’s poetry below finds little evidence of this: Ibn al-Kalbi, Caskel,
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probably have been true in any century.” Doughty spent a summer with the Mawahib
(“Moahib”) sub-tribe of the tribe of Bali in Wadi Thirba near Mad@’in Salih in the northern
Hijaz, about equidistant between Petra and Medina. He describes the summer as a time of
“indigence” and near-starvation, spent “fasting” and “lying on the elbow,” interrupted about
once a week by feasts given when someone of property would expiate a vow made during
sickness, or give thanks for a new son, by sacrificing an animal and feasting his neighbors and
kin.” His stay was peaceful, but he witnessed other tribes’ raids taking place at this time.”

The Rwala would spend the summers on “the borders of settled and cultivated
districts” and Doughty also observes some sporadic agriculture taking place in Wadi Thirba,
and some members of the tribe would normally inhabit the valley year-round, although when
he was there they had removed to a nearby locale that year due to raids.” Their mobility
illustrates both the typical division of most Arabian tribes into both settled and nomadic
groups as well as the gray area in between, with the ready possibility for settled tribesmen to
up and move, and presumably vice versa. Nevertheless, attitudes of contempt towards settled
Arabs by nomads would be frequently expressed, apparently mostly across tribal lines, as
Doughty hears of the supposedly treacherous thieves of Banti Sakhr for example, although he
later finds “good beduish hospitality” with some members of the tribe that he encounters.”

Musil notes the same contempt that nomads raising camels would have towards settled Arabs

and Strenziok, Gamharat an-nasab, 24. Moreover, we might add that the battle of Dhii Qar (c. 611) took place when
the Persians staged an attack against Bakr at their summer watering holes: al-Tabari, Perser und Araber, 334.
Similarly, in an elegy on the Jafnid al-Nu'man ibn al-Harith (d. sometime after 583 CE), al-Nabighah al-Dhubyani
also states that tribes were attacked by the Jafnids at their watering holes [manghil], although the word rib‘iyya,
used in 1. 14, perhaps refers to spring raids: Ahlwardt, Six Divans, 23; al-Nabighah al-Dhubyani, Diwan, 117, 1.11.

% Dickson, The Arab of the Desert, 50.

’ Doughty, Arabia Deserta, 1:489-491.

% 1bid., 1:537.

» Musil, Manners and Customs, 8; Doughty, Arabia Deserta, 1:487.

** Doughty, Arabia Deserta, 1:54, 55.
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or those practicing other forms of husbandry, particularly of sheep. He also observes that
settled Arabs perhaps use the word “bedouin” (badii) in a condescending fashion.”

After spending the summer in one location, the tribe would begin migrating with the
autumn rains in October or November. The Mutayr would leave, based on star risings, before
any actual rain, to camp in an area where rain was expected. From this migration until the
spring, they would follow seasonal rainfall, camping every ten to twelve miles, usually for not
more than ten days at a time.” The territory of this migration would vary greatly from tribe to
tribe. Dickson estimates Mutayr’s territory at 120 miles by 180 miles.” With a roughly ellipsoid
shape, this would easily exceed 15,000 square miles. The Hijazi Fugara’s territory in contrast,
amounts to 3,000 to 4,000 square miles in Doughty’s estimation.* Orographic precipitation, in
which mountainous relief intensifies precipitation, plays a significant role in Arabia’s climate,”
and the autumnal migration often entails a move to higher elevations. The Rwala mention this

in their songs® and after his summer with the Mawahib, Doughty went into the mountains east

*! The nomadic portion of a tribe would be referred to as “our Arab” and the bedouin themselves were rarely
heard by Musil to describe themselves using the word badi. The antagonism between camel-raising nomadism
and other forms of husbandry should not be overemphasized either; the donkey- and sheep-raising Shi’ite Arab
Muntafiq noted by Dickson seem to have been relatively strong and well-regarded. Musil, Arabia Petraea, 3:22-28;
Musil, Manners and Customs, 44-50; Dickson, The Arab of the Desert, 108-113, 545-549.

*? Dickson, The Arab of the Desert, 51, 82.

*1bid., 47.

* There is also massive room for variation. The Fuqar@’, for political reasons, pastured for months in a
neighboring tribe’s territory, and contemplated going as far as Hawran in present-day northern Jordan and
southern Syria: Doughty, Arabia Deserta, 1:285, 314, 345 ff. Cf. also Steven Rosen, who writes that, “[a]lthough
ethnographies will often describe general patterns of seasonal variability, the variation in these seasonal patterns
may be as great or greater than the range of the identified norm: Steven A. Rosen, “The Case for Seasonal
Movement of Pastoral Nomads in the Late Byzantine/ Early Arabic Period in the South Central Negev,” in
Pastoralism in the Levant: Archaeological Materials in Anthropological Perspectives, ed. Ofer Bar-yosef and Anatoly
Khazanov, vol. 10, Monographs in World Archaeology (Madiscon, WI: Prehistory Press, 1992), 153. Hudhayl’s
territory, if we conservatively allowed that it stretched from about 100 km south of Mecca to 100 km north, along
a 50 km-wide band, would amount to 10,000 sq. km, or about 4,000 square miles.

% Scott, Mason, and Marshall, Western Arabia and the Red Sea, 178; Edgell, Arabian Deserts, 49-50. This is the so-
called “vertical” nomadism, based on migrations between different elevations, as opposed to “horizontal”
migrations along areas of similar elevation. For a discussion and further citations, c.f. Rosen, “Seasonal
Movement,” 159.

* Musil, Manners and Customs, 164, 205.
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of Tayma with the Bishr tribe.”

Dickson describes the arrival of the first rains at Wafra, thirty miles inland from the
Persian Gulf in the then-Saudi-Kuwaiti neutral zone, on November 2, after the long hot
summer of 1933, at some length. His depiction, although the language is somewhat quaint, is
worth quoting at some length, as the extent of rain-fall in Arabia is perhaps not well-known,
and rain description plays a large role in Hudhayl’s, and all classical Arabic poetry.

As the camp sleeps, a great thundercloud appears and gradually creeps up from

the far north-west. Nearer and nearer it comes until at 3 a.m. it is exactly

overhead. There is a death-like stillness, and even the camp dogs cease their

braying and the sleepers turn uneasily in their sleep. The air is oppressive, even

hot. Suddenly, a cold chill wind begins to blow . . . there is a soul-raising

thunderclap followed by a simultaneous blaze of forked lightning, which lights

up the whole landscape a vivid bluey-white. Clap after clap follows . . .. Shouts

and cries rise from the camp. The men rush to the camels and sheep, the women

to the tent ropes, and then with a dull roar growing every instant deeper and

closer, the rain comes at last. At first great heavy drops ... then in a few seconds

the downpour . . . there is no wind but just a deep booming roar, as the water

pours down in sheets. For ten minutes everyone holds on to what he can grip,

expecting the squall which usually follows such rain. But none comes. Then cries

of joy as the open spaces round the camp site begin to fill with water. The tents

perched up on higher ground than the surrounding country are safe from flood,

but by 3.30 a.m. the countryside is a vast shallow lake. By 3.45 the rain thins off.

’ Doughty, Arabia Deserta, 1:617 ff.
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Regardless of everything, men, women and children rush forth to collect the
delicious rain-water into every kind of utensil they can lay hands on: water-skins,
basins, tins and cooking pots of every description are made to serve. When these
are filled women and children sit in the water and literally wallow in it for sheer
joy. The men rouse the camels and make them drink knee deep in the fresh
brown sea. Everyone is delirious, for they have been drinking brackish and even
salt water for the last nine months.” .. . What a scene daylight brings! Each tent,
like a little Noah'’s ark, is perched safely on its small Ararat, and a sea of fresh
water for a couple of miles all around gives the appearance of the Flood of Bible
story. Away to the right are low hills, and to the left one can see the water
tumbling down their sides as the various nullahs sail (the Arab word for running
in spate). You can hear the dull roar of these distant-water courses running full.

The Badawin world comes to life and is happy once more.”

During the autumn dates are harvested, which as much as the autumn rains alleviate

the hunger of the summer. Doughty describes tribes’ visits to the markets of Tayma at the end
of the summer.” There are then rains throughout the winter, which is chiefly distinguished by
its cold. January usually brings about ten frosts according to Dickson, noting that many poor
bedouin possess little if any clothing beyond their summer garments.* The nights are “often

so cold as to make the life of both human beings and animals miserable; the noses of the

% For the torments of thirst and brackish water in the summer, cf. also al-Harith ibn al-Zalim in Muf. no. 89, 1l. 21-

22, al-Mufaddaliyyat 316, and Lyall’s notes in Lyall, The Mufaddaliyat, 2:254, 255.
¥ Dickson, The Arab of the Desert, 64, 65.

*Doughty, Arabia Deserta, 1:589 ff.

*! Dickson, The Arab of the Desert, 256.
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camels even bleed from the effects of the cold.”*

If the rains have been good, the vegetation is at its fullest beginning in late February or
early March. This time is known the rabt" for the Mutayr and Fuqara’ (the Rwala use the term
rabi’ to mean any pasture at all.)* During rabt’,

the whole steppe and even the desert are transformed into a delightful meadow.

Every valley and piece of low ground or gentle slope . . . are at once covered with

an infinite variety of annuals and perennials. The camels nibble at the greatest

dainties only and grow so fat* they can hardly move. The milk often flows or

drips from the udders of the she-camels, which are full to overflowing. . . . they

have the hope for a sure profit in selling the superfluous old or sterile she-

camels.”

It seems to be a more social time of the year, and the settled members of the Mutayr tribe
would go into the desert rabi" pastures to spend a festive time with their bedouin kin in this
season.’® Since camels calve in the spring,*” and as Musil points out, all animals are now also at
their healthiest, spring is often also a propitious time to sell off the surplus of the herds. Thus,
the spring and autumn seem to be two common times for going to market, first with animals

to sell and in the second to purchase dates. For the tribes of the northern Hijaz that Doughty

2 Musil, Manners and Customs, 17.

“ Ibid., 14.

* As Doughty puts it, the camels “lay up . . . grease in their humps” (Doughty, Arabia Deserta, 1:260) which humps
then diminish, even growing floppy, over the summer and autumn. Abii Dhu’ayb mentions this phenomenon,
describing a clan diminished by battle: “their tribe is like a camel whose spring [rabi] has been slow to come, its
hump worn down to nothing;” 1(ADhQ).31.4, Ash‘ar, 225, and ‘Alqamah, Muf. no. 120, 1. 9, al-Mufaddaliyyat, 398: “for
a full season unsaddled,/ until her hump hardened, firm as the rounded side of a smith’s bellows” (trans. Sells,
Desert Tracings, 14).

> Musil, Manners and Customs, 14.

* Dickson, The Arab of the Desert, 257.

“ Doughty, Arabia Deserta, 1:369.
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spent time with, both seasons usually entailed visits to Tayma.” With the end of the rabr
season, as pastures withered in the heat, the tribes would head back to their summer watering

places before beginning the annual season again.

3.3.2. The Northern Arabian Nomadic Year: Anwa’

Such are the typical annual migrations of modern, northern Arabian nomads. Ibn
Qutaybah describes a not dissimilar pattern in Kitab al-Anwa’, drawing on rhymed proverbs
(asja’) dealing with star risings and settings and the accompanying seasonal rains, and on
classical poetry, particularly that of Dhii I-Rummah, (d. c. 117/735), the last great bedouin poet
of classical Arabic, renowned for his detailed and beautiful desert description. The modern
ethnographers also frequently cite asja” among the bedouin they study.” Both theirs and Ibn
Qutaybah’s asja’ were used to transmit star-lore among the tribes,” that is, information about
the anwa’ (rain-stars), the subject of his text.

The anwa’ require a special note as their interpretation is somewhat technical and
difficult. A typical star (or Messier object in this case) should illustrate the difficulties faced in
interpreting such astronomical poetic images. The Pleiades (Thurayya) are exemplary, since
they are probably the most commonly cited stars in early Arabic poetry. The dates given are

Ibn Qutaybah’s, for the 8™ century CE in the Hijaz, and around Mecca more specifically.”’ The

“*1bid., 1:314 ff, 1:66 ff.

* For example, the middle days of the lunar month provide enough visibility to prevent raiding. Musil records the
statement, laylat theman, nim b-aman, w-laylet ‘ashar 1a tarodd an-nashar (transliteration modified). Theman and b-
aman rhyme, as does ‘ashar and nashar. It means, “from the eighth night, sleep securely, and on the tenth, the
camels do not need to be driven together.” Musil, Manners and Customs, 3. As will be seen, these are extremely
similar to the asja’ quoted by Ibn Qutaybah.

**1bid., 7; Doughty, Arabia Deserta, 261.

*! To the best of my limited ability I have confirmed these dates, and all of those cited, with astrolabe software.
They are only approximate, and Dickson gives a two-week range for Suhayl’s first appearance in September
during his time in Kuwait (Dickson, The Arab of the Desert, 248). As Tbn Qutaybah points out with regard to Suhayl
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Pleiades arise in the eastern sky, at fajr (dawn, just before sunrise) on May 14", This represents
the heliacal rising (tuli) of the stars. Since they arise at fajr, just ahead of the sun, they
disappear with the sunrise. As the spring and summer progress, the Pleiades will rise earlier
and earlier in the night in the east, disappearing higher and higher in the sky with the dawn.
Around mid-October, the Pleiades will now be seen to rise in the east at sunset (their
acronychal rising). They would now travel westwards through the night, fading into the dawn
sky before reaching the western horizon. With their naw’, they will be seen to have set in the
west at dawn; this occurs for the Pleiades on approximately the 13™ of November, six months
after the tulii’. Now they are seen to set in the west every night, earlier and earlier, until early
May, just after the acronychal setting, they will drop out of the night sky entirely for a couple
of weeks when rising with the sun at dawn. Ibn Qutaybah designates this setting in the west as
‘uful. With the next heliacal rising (tulii‘) in mid-May, the Pleiades begin rising ahead of the sun
again. Their position can thus mark several different seasons; the hot season is said to begin
with the heliacal rising and the cold season with the naw’. The coldest part of the year is when
the Pleiades are in mid-sky at sunset, while the hottest part would occur when they are at mid-
sky at sunrise.”” The mention of a star’s name in a poem can thus carry significant ambiguity.
To return then to Ibn Qutaybah’s version of the nomadic year, in order to contrast it
with the ethnographic version; nomads are either at their settlements (mahadir) and wells, or
in the inner desert (al-badiya). They depart for the latter at the heliacal rising of Canopus

(Suhayl) around August 14™ in the Hijaz.” The rituals of the Kaaba were probably in some way

(Ibn Qutaybah, Al-Anwa’, 153.), stars rise about ten days later in Iraq than in the Hijaz. The explanation itself is
adapted from Miller, “Rain-Stars, Seasonal Migration and Ritual in the Mu‘allaga of Imru’ Al-Qays,” 7,8.

*2Tbn Qutaybah, Al-Anwa’, 6-13, 26, 27.

> Both Dickson and Musil (Musil, Manners and Customs, 8; Dickson, The Arab of the Desert, 51, 247-250) say that the
Mutayr and Rwala left their summer waters at the rise of Suhayl, which both Dickson and Musil take to refer to
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related to this migration, since it is oriented towards the degree on the horizon where Suhayl
rises.”® They provision themselves with dates (as Doughty observed with the Furaqa and
Mawahib), and the first rains, called wasmi, come in late September.” The Pleiades begin their
acronychal (sunset) rising in mid-October, marking the beginning of cold weather, and with
their naw’ in mid-November, the best of the wasmi rains comes.”® The Arabs return to their
summer settlement sometime between mid-April, with Sharatan’s heliacal rising, and mid-
May, with the Pleiades’ heliacal rising.” The absolute latest they return to their waters is with
the beginning of Gemini’s rising on June 9", exemplified by one of the rhymed proverbs (saj’)
with which his text is peppered, and which are so similar to those of the Rwala quoted by
Musil: idha tala‘at al-Haq‘ah, tagawwad al-nds li-1-qul‘ah wa raja‘ ‘an al-nuj‘ah (“When al-Haq‘ah [a
star in Gemini) rises, people go their own separate ways, coming back from pasturing”).”® This
summary of the annual migration is quite succinct, yet Ibn Qutaybah’s text in its modern print
edition runs to a nearly two-hundred page catalog of stars.

Daniel Varisco has observed this discrepancy and concluded that using Ibn Qutaybah as
a source presents several problems. Firstly, his and other medieval compilers’ concerns (like
this dissertation’s) were primarily lexicographical.” This is certainly true; most of Ibn
Qutaybah’s other major works such as al-Shi‘r wa-I-shu‘ara’ (Of poetry and poets) and al-Ma'‘ani I-

kabir (The greater Interpretations) concern the interpretation of poetic texts. Reading Kitab al-

Canopus. Dickson quotes none other than Ahmad al-Jabir al-Sabah, the father of the current emir of Kuwait
(Sabah al-Ahmad al-Jabir al-Sabah), as saying that Suhayl rises on September first, but is obscured by dust and
mist until later. This must be why Musil says it appears in early October.

* Hawkins and King, “On the Orientation of the Ka’ba.”

> Jbn Qutaybah, Al-Anwa’, 97. The Rwala and Mutayr call these rains wasm, and they begin in October.

> Ibid., 26, 31, 98. The Rwala mark their autumn season by three stars, Canopus, the Pleiades, and Gemini. Musil,
Manners and Customs, 8.

*7 Tbn Qutaybah, Al-Anwa’, 98.

8 1bid., 100.

% Varisco, “Rain Periods,” 264.
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anwd’, it is easy to see that it is more of a treatment of a particularly abstruse topic found
frequently in Arabic poetry than a real astronomical or anthropological work. Varisco’s second
relevant conclusion is that we are presented with a surplus of information, as Ibn Qutaybah
attempts to provide material on a comprehensive, systematic set of twenty eight anwa’, whose
number is equal to the lunar stations in the night sky over the course of the month.* Varisco’s
point certainly holds true for Hudhayl’s use of asterisms. Of the approximately 100 stars
detailed by Ibn Qutaybah, only nine are found in Hudhayl’s poetry, which would confirm
Varisco’s statement that “the ethnographic data . . . show that people tend to recognize only
those seasons and rain periods of importance to them. . . . Invariably one finds partial
calendars. . . “°' This is also the case, it should seem, if Ibn Qutaybah’s text is contrasted with
ethnographic data. Musil only mentions five stars in his discussion of the Rwala’s migrational
calendar, and a sixth in a passage of poetry that he reproduces.*

More importantly, the use to which actual individual nomadic tribes put their
observations of the stars departs from Ibn Qutaybah’s model. Classical texts tend to emphasize
the naw’, the heliacal setting, but even on this score there is dispute. Ibn Qutaybah, who seems
to have helped establish the classical definition, reports that Abt ‘Ubaydah (d. 209/ 825), an
expert on tribal lore, believed the naw’ marked the (heliacal) rising of the star, arguing that the
verbal root n@’ means nahada, “to rise.”” Also, as Varisco notes, most of the examples Ibn
Qutaybah gives, as we saw with the example of Suhayl, involve the rising of a star.** As for so

many of his conclusions, Ibn Qutaybah relies on Umayyad poets, particularly al-RaT and his

© 1bid., 266.

1 1bid., 265,266.

2 Musil, Manners and Customs, 8, 295, 298.
 Jbn Qutaybah, Al-Anwa’, 7.

% Varisco, “Rain Periods,” 252.
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disciple Dhii [-Rummah, for his own definition of the naw’.” The term, however, is ambiguous
even in Umayyad poetry, and much more so in pre-Islamic poetry.

In terms of the ethnographic data, the Rwala are more concerned for when the star is
“reigning.” For their three winter stars, Canopus, the Pleiades, and Gemini, this would apply
most obviously to the latter two (Suhayl’s heliacal rising is anomalous), which in the late
autumn would have their acronychal rising and then, about a month later, their heliacal
setting, the phase identified by Ibn Qutaybah as the naw’. During this one month period, these
stars “reign” in the sky; they are visible throughout the entire night. The heliacal setting,
supposedly so important classically, is a mere bookend. The word naw’ itself is used by modern
bedouin simply to mean rainfall.®® This is also the case in at least two instances in Hudhayl’s
corpus, and there are no unequivocal instances demonstrating that their poets specifically
associate the word naw’ with either the heliacal setting or rising.*’

A particular problem with interpreting astronomical imagery in Hudhayl’s poetry
emerges because not infrequently, a poet will merely say that something happens when a
particular star was low in the sky, or descending, or rising, none of which fully convey the time
of year unless the poet also specifies the time of night. Usually the correct reading is evident
from context, but not always. For example, the speaker in Abti Kabir’s famous Lamiyyah (poem
rhyming in the letter “1,” lam) tells of waiting up through the night to steal into a woman'’s tent
for an amorous encounter and betaking himself in the direction of al-Samak al-A‘zal (Spica,

Alpha Virginis), which is presumably low in the night sky, in the wee hours.” The star would

% Ibn Qutaybah, Al-Anwa’, 8.

 Varisco, “Rain Periods,” 252.

¢ Usama ibn al-Harith unambiguously uses naw’ to mean “rain” (67(UH).4.26, Ash‘ar, 1301) as does al-Burayq ibn
‘Tyad (28(B‘TKh).1.6, Ash‘ar, 742) and Abii Khirash’s usages are ambiguous (65(AkhQ).16.3, 7, Ash‘dr, 1234-35).

% 63(AK]J).1.45-47, ibid., 1079.
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be thus visible either in early October, at its heliacal rising, or its heliacal setting (naw’) in early
April.” The problem is that the star is mentioned in poetry to refer to both periods. Ibn
Qutaybah describes the autumn rains associated with Spica,” while elsewhere in Hudhayl’s
poetry it appears unequivocally associated with spring.”" It seems thus more probable to read
Abu Kabir’s speaker as having met his lover in the spring, but the star is mentioned very
frequently in pre- and early-Islamic poetry, so a full determination would require more careful
consideration of many additional texts.”

The data available from modern ethnography would thus seem to confirm the broad
outlines of Ibn Qutaybah’s migrational schema, and the most important stars used as anwa’ by
the bedouin for their seasonal migrations are found by the same name in both the
ethnographies and the classical Arabic lexicographical tradition. We have already seen,
however, that extreme caution needs to be used, as even the fundamental terms used by the
lexicographical tradition, such as the word naw’ itself, seem not to be used by Hudhayl in the
prescriptive manner of an urban philologist like Ibn Qutaybah. Hudhayl at first glance also
seems to confirm Varisco’s supposition, also evident in Musil’s observations on the Rwala, that
only a handful of stars would be relevant to any given tribe, who would, furthermore, interpret
them idiosyncratically. Given all these caveats then, it would be best to proceed carefully in
applying ethnographic description from modern, northern Arabian tribes to the southern

Hijazi tribe of Hudhayl, especially regarding social norms, or (perhaps less obviously) to too

@ Cf. Ibn Qutaybah, Al-Anwa’, 64. It could conceivably also be during its achronycal rising or setting as well, which
would be near in time to the heliacal setting and acronychal rising respectively.

7 1bid., 63-65.

1 62(MHQ).5.16-18, Ash‘ar, 1032.

72 Bajraktarevié gives a list of citations of lines mentioning Spica. For example, Labid ibn Rabia of the ‘Amir ibn
Sa‘sa‘a tribe also uses Spica to represent spring. Cf. Bajraktarevié, “Lamiyya,” 107; Labid ibn Rabia, Sharh diwan
Labid, 235.
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quickly interpret Hudhalt poetics in light of material culled from other tribes in the classical

tradition without attending to chronology and tribal affiliation.

3.3.3. The Northern Arabian Nomadic Year: Evidence from Archeology and Non-Arabic Sources

The scant archaeological record does, however, confirm what we have seen thus far
with regard to migration. The Safaitic inscriptions are rock graffiti found in more or less the
area of the Rwala, in the south of present-day Syria, extending into north-eastern Jordan and
northern Saudi Arabia, dating from the 1% century BC and the 4™ century AD.” The
inscriptions’ language belongs to Ancient North Arabian, rather than Arabic, but they display
some clear parallels with pre-Islamic Arabic poetry, including a vocabulary of seasonal
migration. M.C.A. Macdonald has compared this seasonal terminology with that given by Musil
for the Rwala, and found three, s’%’, syf, and qyz (the Safaitic inscriptions lack both short and
long vowels) that he suggests correspond more or less to the winter shita’, early summer sayf
and mid- and late-summer qayz of the Rwala.” Most of the inscriptions bearing the word qyz
are found near semi-permanent watering places.” He suggests that the word dt’ found in the
inscriptions signifies late, pre-summer rains, as no cognate of the Rwala/ classical al-samak is
to be found.”

A term for autumn rains, where the Rwala/ classical wasm or safarT is used, is also

lacking, but he does note that the verb ’s?rq is used in the context of “going to the mdbr ‘open

M. A. C. Macdonald in “Safaitic,” EI2

7 Macdonald, “Seasons and Transhumarnce,” 2. Cf. also Hoyland, Arabia and the Arabs, 206.

> Macdonald, “Seasons and Transhumance,” 8,9.

7¢ Ibid., 2,3. He attempts to relate the word found in the inscription to classical Arabic dafa’r, and seems to ignore
the closer cognate of dathth, “weak rains,” (Lane, s.v.).
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desert.””” This is suggestive. The classical Arabic cognate, sharraqga, often means “to move
towards the east,” as would be etymologically expected, since sharq means “east.” However,
Macdonald draws on the Rwala usage of sharraga, which seems to mean “any migration into
the inner desert . . . regardless of the direction taken.””® This interestingly parallels a passage
by Mulayh ibn al-Hakam of Hudhayl who, in a nasib (amatory prelude) describing the “morning
of departure” speaks of his beloved “in the first of the eastward (?) traveling company” (fi l-ral
al-musharrigi).” It seems quite likely that what is intended here is not necessarily “eastwards,”
although this is not excluded, but the annual migration into the open desert. If this is the case,
in addition to the endurance of the use of certain stars and constellations, it would
demonstrate the remarkable persistence of certain concepts associated with the nomadic life
world for perhaps over 2,000 years.

The seasonal pattern of migration allowed economic relationships with sedentary
peoples, both those of the same tribe and others. The Safaitic inscriptions seem to show
nomads summering closer to settled areas in the basalt desert around Hawran, near the
important late-antique Syrian town of Bosra.*® As we have seen in the modern ethnographies,
the nomadic migratory itinerary passed through areas inhabited by sedentary branches of the
tribes during summer, and by market-towns at other times, particularly during the autumn
date harvests. Such conditions probably obtained for Hudhayl, but even this is perhaps too tidy

a demarcation of the sedentary and nomadic. Steven A. Rosen and Gideon Avni have conducted

7 1bid., 4.

"8 Varisco, “Rain Periods,” 4; Musil, Manners and Customs, 45.

7 62(MHQ).1.1, Ash‘ar, 999.

8% Macdonald, “Seasons and Transhumance,” 8,9. Bosra [Busra], Roman Bostra, the capital of the province of
Arabia, is also mentioned repeatedly by Hudhayl, mainly as a source for fine swords: c.f 6(A]JQ).3.6, Ash‘ar, 350, and
64(SJK).2.37, Ash‘dr, 1134, or as part of the trade route for the importation of wine (1(ADhQ).6.21, Ash‘dr, 94). See
Maurice Sartre, Bostra: des origines a UIslam (Paris: Librairie Orientaliste Paul Geuthner, 1985). Crone discusses the
significance of a Roman legion being stationed there: Crone, “Quraysh and the Roman Army,” 70, 78-80.
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an archaeological survey of the late-Byzantine and early-Islamic era nomadic campsites (still
visible today!) in the central Negev. This area, like that of the Safaitic inscriptions, would have
lain along the edge of Roman-controlled settlement. They note that “tent sites are located all
over the Negev,” even in areas with sufficient rainfall to support sedentary wheat and barley
agriculture.”® In general, he notes the “general dependence of the nomadic tribes on the
permanent settlements.” Of the metalware, ceramics, glass and “even millstones and grinding
stones,” he says “[v]irtually the entire preserved material culture repertoire of these
pastoralists derives from the settled zone.”* Furthermore, “the aggregation and dispersion of
nomadic groups may be partially related to agricultural schedules of the sedentary farmers.”*
This interdependence, he argues, was so thorough that we see the disappearance of any
archaeological record of nomadic activity in the area after a century or so of Islamic rule, as
economic activity shifted elsewhere and the settled areas ceased to thrive.* The nomads living
in the area, in other words, chose the area not merely to pasture their herds, but so that they

could be near markets where they could sell the animals they raised.

Aside from small-scale trade in ceramics, metal utensils, glassware and the like, at least

8 Steven A. Rosen and Gideon Avni, “The Edge of the Empire: The Archaeology of Pastoral Nomads in the
Southern Negev Highlands in Late Antiquity,” The Biblical Archaeologist, 1993, 192. Mayerson notes that, in the late
6th century CE, there were reported to be 12,600 Saracens living in the Sinai, within the Roman frontier zone, the
limes: Philip Mayerson, “Saracens and Romans: Micro-Macro Relationships,” Bulletin of the American Schools of
Oriental Research, no. 274 (May 1, 1989): 72. Of course, sedentary areas and those within the limes were not
synonymous, but this is a telling figure for the interaction between the sedentary Roman culture and largely
nomadic Arabic culture.

82 Rosen and Avni, “The Edge of the Empire,” 197.

8 Rosen, “Seasonal Movement,” 160.

% Rosen and Avni, “The Edge of the Empire,” 198. For Mayerson, this picture of the interdependence of the settled
and nomadic represents too “peaceful” a picture based on a “micro” archaeological view. Based on literary
sources, which he asserts offer a “macro” view, Mayerson paints a picture with “both conflict and symbiosis:”
Mayerson, “Saracens and Romans,” 71, 74. Hudhayl’s poetry, in contrast, seems to give us a picture consisting
almost entirely of violence and conflict between tribes (see Chapter 2), with nearly no mention of settled folk or
indication of symbiosis with them; this does not mean it was not part of their world. It almost certainly would
have been and they almost certainly chose to ignore it. The issue of the slave trade, discussed below, illustrates
nicely how economic interdependence must have gone hand in hand with conflict and violence.
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three ways can be documented by which nomads of the pre- and early-Islamic period would
have been integrated into sedentary economies, all with a potential seasonal aspect. At the
most obvious, nomadic herders could have sold their animals at market, as we have seen the
ethnographic data. Ibn Qutaybah says that January was the best date for healthy camels to be
born,*” and Rosen assumes a late-spring date for Negev nomads.* The Rwala camels would give
birth in spring, but the exact time of birth depends on the time of mating, which occurs most
frequently when pasture is good, which for the Rwala was in December or January, resulting in
calving around March or April the next year.” The camel markets were in July or August, but
representatives of the chief buyers would travel into the desert in spring to arrange for
purchase.” The 6th and 7th c. papyri found at Nizzana (or Nessana) in the central Negev, some
of which detail agricultural activities, lack mention of any livestock, including goats and sheep
as well as camels. Rosen concludes that this portion of the economy may have been almost
completely provided by nomadic herders, which, in a pre-modern economy based primarily
entirely of food production, is a substantial role.” Hudhayl’s poems are entirely silent on this
point, but the range of spring dates, varying also from year to year, must have obtained for
them for the birth of livestock, and perhaps also related markets.

Secondly, as an aside to the question of herd animals, the magnitude of Mecca’s pre-
Islamic leather trade has recently been studied by Patricia Crone, complete with some hefty
estimates on the leather requirements of the Roman army in Syria.” According to Crone, if

Muhammad’s tribe, Quraysh, did in fact play any significant role in regional trade (as she had

% Jbn Qutaybah, Al-Anwa’, 94-96.

8 Rosen, “Seasonal Movement,” 160.

8 Musil, Manners and Customs, 600.

% 1bid., 170, 180.

% Rosen, “Seasonal Movement,” 160.

* Crone, “Quraysh and the Roman Army,” 65-66; 68-69.
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previously argued in her 1987 volume, Meccan Trade and the Rise of Islam, was not the case),
demand for nothing so much as leather must have come from none other than the Roman
army, especially during its war of 602-628 with the Sassanian Persians. A suggestive line of
poetry not cited by Crone comes in the form of a peculiar observation by al-Nabighah al-
Dhubyani on a Meccan woman (hirmiyyah) at the autumn market of Dhi 1-Majaz. She gets in
the way of his camel, asking him, “are any of you who pack a light camel buying hides?”*" He
dismissively tells her to watch out that his camel not step on her, then says the market is
almost finished (al-bay‘a qad zarima).”” AbG Dhu’ayb in passing does mention Dha 1-Majaz in
connection with wine imported from Syria, a sexier subject for a poem, after all, than tanned
goods.”

Worthy of note is one curious poem in which Abt Khirash thanks none other than
Dubayyah ibn Harami l-Sulami, the last custodian of the pagan idol of ‘Uzzd before it was
destroyed by Muhammad’s military commander Khalid ibn al-Walid,”* for a lovely pair of
sandals [68]:

After my sandals were torn apart, Dubayyah

had some made for me — what a wonderful friend! —
from the upper thighs of an old bull,
well-stitched together (‘agduhuma jamili).

We can go in the evening, with something like these, to enjoy ourselves,

°! Hal fi mukhaffifikum man yashtari l-adama: Al-Nabighah no. 23, . 15, Ahlwardt, Six Divans, 26. Jacobi renders
mukhaffif, wrongly 1 think, as “leicht bewaffneten Reitern,” (Jacobi, Studien, 55.) 1 follow al-Alam al-Shantamari’s
gloss: Al-Nabighah al-Dhubyant, Diwan, 64.

%2 Al-Nabighah al-Dhubyani, Diwan, 64.

*1(ADhQ).6.23, Ash‘ar, 95.

* For this anecdote see Wellhausen, Reste, 34-45; Al-Isbahani, Aghani, 21:150; Ibn al-Kalbi, Asnam, 22-23.
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and a hard-walking man can carry out his tasks!*
Many Arabic poets, however, display the same acquaintance with leatherwork from time to
time, although more often with regard to water skins. Hudhayl’s silence regarding any leather
trade is otherwise complete. It is perhaps a silence of contempt corroborating the idea that a
sedentary, and not a nomadic tribe trucked in such commerce.” In their only overt mention of
Quraysh, Abh Khirash, like al-Nabighah, shows a scornful attitude towards them, seemingly
seeing in Islam’s rise nothing other than Quraysh’s ascendency, and lamenting that he has
seen a day when they could slay a Hudhali without retaliation.”

Mecca is actually mostly mentioned by Hudhayl in the context of the third facet of
sedentary/nomadic economic interaction, as a place to sell slaves. The slave trade was
certainly a very real part of life in the region where sedentary and nomadic peoples mingled.
Literary sources document nomadic incursions against monastic settlements in the Sinai, as
well as major attacks by tribal leaders like the Lakhmid (Nasrid) al-Mundhir 111 b. Nu'man (r.
503 - 554), allied to the Sassanian Persians.” In the possibly apocryphal account of the capture
of Theodolus, son of Nilus, an ascetic, dating perhaps to the late 4™ or early 5™ century,
Theodolus reports being taken to Soubaita in the central Negev, “a market town for the

disposal of booty,” according to Mayerson.” There his captors “announced to the inhabitants

% 65(AKhQ).7.1-3, Ash‘ar, 1212.

% Abi Dhuayb, for example, compares the commotion of a boiling cauldron to the sound of a Meccan [hirmi] with
multiple wives [dar@’ir] arguing with each other: 1(ADhQ).5.24, ibid., 79. For contrasting poems by a Qurashi and a
Bedouin on the different lifestyles of the townsman and violent nomad, cf. Kister, “Mecca and Tamim,” 140, 141,
drawing on Baladhuri. For a general account of Mecca’s relationship with Arabian tribes, see Kister, “Mecca and
the Tribes of Arabia: Some Notes on Their Relations.” Muf. no. 89 also contrasts the misery of a nomadic summer
with life for wealthy Qurashis.

*7 65(AKhQ).13.2, Ash‘ar, 1229.

% Numerous literary documentations of raids and slave-taking are given in Mayerson, “Saracens and Romans,”
73-77. Cf. also al-Tabarfi, Perser und Araber, 170, 180.

* Philip Mayerson, “The Desert of Southern Palestine According to Byzantine Sources,” Proceedings of the American
Philosophical Society 107, no. 2 (April 15, 1963): 166.
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that I was for sale,” but after no one offered more than two gold pieces, he was taken outside
the city gates, apparently because of a taboo on shedding blood within the town, a practice
evocative of Mecca’s haram or sacred precinct, where the Saracens “placed a bare sword on my
neck and announced to all that they would behead me if someone did not make a [suitable]
offer.”'® Mecca’s economic function for Hudhayl in this regard is evident, for example, in a
poem by Ma'qil ibn Khuwaylid mocking an opponent who had been captured: “you have been
sold, and made a slave, at Mecca, where bones rot.”*"

Theodolus had been captured in a surprise raid typical of those copiously described in
Hudhayl’s “battle days” (ayyam) accounts, and these raids too probably also had a seasonal
component. As we have seen in the modern ethnographies, summering by fixed water sources
would have lent itself to raids, although sedentary folk were always vulnerably stationary. The
sixth century pilgrim to the Christian holy sites, Antoninus of Placentia, notes while traveling
through Sinai that the Saracens observed a certain festival which prohibited combat.'”” Around
Mecca, the summer would probably have been bracketed by the sacred months of Rajab
(May/June) and Dha 1-Qa‘dah, Dha I-Hijjah, and al-Muharram (September - December), during

which most of the Meccan markets (‘Ukaz, Dhii 1-Majaz, Majannah, ‘Arafat)'® mentioned by

1% Ibid.

101 7(MKhS).14.5, Ash‘ar, 395

1 Philip Mayerson, “The Pilgrim Routes to Mount Sinai and the Armenians,” Israel Exploration Journal 32, no. 1
(January 1, 1982): 46-47.

1% AJ. Wensinck and C.E. Bosworth, “Mawsim,” EI% Kister, “Mecca and Tamim,” 118; Bonner, “Commerce and
Migration in Arabia before Islam.” Between 527-32, Byzantine diplomats Julian and Nonnosus concluded
agreement with Qays b. Salama b. al-Harith of Kinda, part of a larger diplomatic strategy of cementing alliances
between Byzantium’s territories in Egypt and Yemen, a sphere of influence opposed to the Sassanians, according
to Irfan Shahid (“Byzantium and Kinda”). The abstract of Nonnosus’s description of his mission, preserved in
Photius’s (10th c.) Bibliotheca, mentions that Nonnosus observed that the “Saracens” in “Phoenikon” and “beyond
the Taurenian mountains” “have a sacred-meeting place consecrated to one of the gods, where they assemble
twice a year,” once for a month in the middle of the spring and then for two months after the summer solstice,
during which they observe a peace. This seems to correspond roughly to the haram months, Rajab in the spring
and then two of the three autumnal months of Dhii al-Qa‘dah, Dhii al-Hijjah and al-Muharram (I. Kawar,
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Hudhayl,"™ as well as the pilgrimage, were reported to have taken place.

All told then, drawing on reconstructions based on ethnographic, archaeological
evidence and non-Arabic literary sources, we would expect a spring calving season, summer
raids, and autumn date harvests to represent the most significant economic seasons for
Arabian bedouin. As it stands Hudhayl, whose relationship with sedentary folk seems to have
revolved around relations with Mecca and nearby al-TZ’if, only mention summer raiding and

autumn markets in the most general terms.

3.4. Hudhayl’s Poetic Geography

Hudhayl’s poetry cannot, except occasionally, really be taken seriously as a material
description for 7" and 8™ century nomadic life, but that is not the purpose of this study. Given
the nature of early Arabic poetry’s generic conventions, the above description of nomadic
seasonal existence probably cannot greatly be improved upon. Aside from the difficulties of
transmission and authenticity, matching statements from a poetic text to some ethnographic
or archaeological datum, although suggestive, will always be probabilistic. Poets, nomads and
especially nomadic poets have entirely different standards of phenomenological
“orientedness” than is required for the objective reporting modern historians would like.
Hudhayl’s poetry is, however, invaluable precisely for describing their phenomenological
horizon, that cultural matrix in which the ecological, economic and social facets of reality
presented themselves as a unified mode of existence. In each of these aspects, the utmost

horizon of Hudhay!’s identity up until the generation of Islam was a Hijaz1 identity, as a result

“Byzantium and Kinda,” Byzantinische Zeitschrift 53, no. 2 (1960): 57-73.).
104 See al-Sukkari, Ash‘ar, index. and below.
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of the climatic regime they relied upon, and in terms of their sense of relations of trade,
alliance and conflict with neighboring regions.

Ecologically, the Hudhalt world, like that of the rest of nomadic Arabia, revolved
around spring and autumn rains, as is evident from the limited range of anwa’ used to describe
rainfall. Their rain description is vital for forming their sense of tribal geography located
between the Red Sea, which is often invoked, and the central plateau of the Arabian peninsula,
Najd. The winds most often evoked to describe rain-storms come from the south, from Yemen
and Hadramawt on the Indian Ocean. These would, in all likelihood, correspond to the autumn
Suhaili wind as observed today.'” The rainfall as weather systems moved inland would be
produced as a result of orographic precipitation, in Hudhalt territory in the mountainous areas
east of Mecca before Najd, rising up from the Tihamah coastal plain. Hudhayl describes rains in
conventional terms found throughout pre-Islamic poetry, comparing thunder to camels’
groans and rain to streaming camel udders or bursting leather water skins. However, the
geography of moving rain clouds is unique to Hudhayl, forming the ecological basis for their
conception of themselves as a Hijazi tribe.

Hudhayl conceived of themselves as nomadic, in opposition to sedentary Arabs. Their
migratory patterns also seem to resemble, in the most general terms, those already sketched
out for the northern Arabian peninsula in general. Everywhere a dichotomy of
highland/lowland is presumed, but rarely thematized as a subject. Fixed summer watering
places seem to be presupposed as well as spring and autumn pastures. Summers are
consistently referring to as a time of conflict and raiding. The primary season for interacting

with other tribes was the market fair of ‘Ukaz in the autumn month of Dhii 1-Qa‘dah and the

1% Edgell, Arabian Deserts, 54, 57.
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pilgrimage in the following month of Dhi I-Hijjah (September through late October), before or
around the time the autumn rains. Hudhali poets mention romantic trysts occurring at this
time. Spring pastures were probably significant social occasions as well, but there are no
unequivocal descriptions of amorous liaisons during times of tribal amalgamation in the
spring, an apparent shift of emphasis from tribes of the eastern peninsula. Central for
Hudhayl’s sense of itself as Hijazi, however, the beloveds are more often than not from other
tribes, which migrate to Tihamah and Najd.

Poetic descriptions of the beloved also contain references to Hudhayl’s economic sense
of themselves in the world, located very clearly on an axis ranging from Syria to Yemen, with
virtually no references to Iraq, the sub-Sassanian Lakhmid (Nasrid) capitol of Hirah on the
Euphrates, or any region more eastern than Najd, the central plateau. Encounters with the
beloved frequently take place during the pilgrimage, and her lips are often compared to wine,
the importation of which is then described in careful detail. Like migratory patterns, then,
markets and trade routes are indirectly alluded to, but never directly described. The source of
certain well-crafted products, usually weapons, is also often identified, and here as well, a

Syria-Yemen axis is much in evidence.

3.4.1. Hudhayl'’s Poetic Geography: Anwa’, Rain Storms, the Red Sea

In discussing Hudhayl’s use of anwa’, a distinction needs to be made between
expressions of geography and time on the one hand (which I will call ecological), and more or
less rhetorical expressions on the other. Abii Dhu’ayb exemplifies the former [69]:

[The onagers] arrived at the water [they were making for] when Capella was sitting

over Gemini (al-najm), not preceding it (la yatatalla@),
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like a maysir-arrow dealer above his gamblers,
and they plunged into the sweet, brisk water,
pebbly bottomed, swirling around the knees —*
The speaker is stating that the onagers moved from one watering place to another in mid-May,
as summer began. In contrast, when Abu Sakhr praises a patron using astronomical imagery,
referring to the “two calves,” two stars that revolve around Polaris [70]:
You combine the generosity of beardless youths, but without [their] levity,
to the determination [of an older man], when a desperate calamity occurs,
along with a dignity that takes the Pole Star’s two calves (al-fargadayn)
by their forelock,
not like those beguiled by money (zakhrafa I-amwal), with flagging brains.'”’
While references like those of Abli Dhu’ayb are of course also intertextual and profoundly
literary, Abl Sakhr’s reference to the “two calves” is more so. The speaker is alluding to the
famous ‘Algamah ibn ‘Abadah’s praise of the 6th century Byzantine wvassal, the
Jafnid/Ghassanid al-Harith ibn Jabalah (“towards thee the Polestars led” (hadani ilayka I-
farqadani)).'”® The basis of comparison for these poets is elevation, a physical elevation in the
stars’ case, and a moral one in the patrons’. However, the stars’ name, the two farqgads, signifies
two camel or oryx calves more than two months old. Via personification, Abx Sakhr plays with
this meaning as well as that of elevation exploited by ‘Algamah: the “dignity” of the patron
exercises the utmost control (leading young calves) over something extremely elevated (as

stars). This verbal dexterity has less concern for the lived world usage of these stars’ names.

1% 1(AdhQ).1.27-28, Ashar, 20.
197 61(AS).8.34, ibid., 948.
1% Muf. no. 119, L. 21; the translation is Lyall’s: Al-Mufaddal, Al-Mufaddaliyyat, 393; Lyall, The Mufaddaliyat, 2:330.
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Not only is AbG Dhu’ayb concerned with depicting something physical (early summer heat),
while Abu Sakhr is dealing in a moral trait, but the self-conscious allusiveness of Abt Sakhr
and play on the dual meanings of farqad indicate a deeper concern for the textual surface of
the poetry than his predecessors. Another later poet, Umayyah ibn Abi ‘A’idh, even invents
constellations, in the context of a contest over two women’s superiority: the “Wide-eyed Goat”
sets in the night sky when the other, the “White Gazelle,” representing his favorite, rises.'”

)''® and the poets of generation

Between the poets of generations I-III (of Hell’s schema
V, there is a clear increase both in anwa imagery as well as an increase in the rhetorical, as
opposed to ecological use of the anwa’. Of the 17 uses in the Ash‘ar of anwa’ imagery, nine are
ecological and eight are figurative.'" Of the rhetorical usages, only one instance is from a
generation II poet, while four of the ecological usages are from generation I or III poets. There
is thus a marked tendency towards stylization of the anwa over time, but it also follows,
interestingly, that regardless of ecological or rhetorical usage, the usage of any and all anwa’
imagery also increases with time; five out of the eighteen instances of anwa’ imagery are from
generation III or before, while thirteen are from generation V. There are six instances of

ecological usage of the imagery from the generation V poets as against four instances from

generations I through IIL."? The poets thus seem to use even ecological anwa” with more

' 10(UA'A).7.1, Ashar, 526.

% See Appendix A.

111(ADhQ).1.27, Ashar, 20; 1(ADhQ).18.9, 172; 28(B‘IKh).1.6, 742; 61(AS).4.9, 932; 61(AS).6.2-3, 936; 61(AS).15.20, 970;
62(MHQ).5.16-18, 1032; 63(AK]J).1.46, 1079; and 60('AAMKh,) Ash‘ar, 1743, are ecological, while 61(AS).8.34-35,
Ash‘ar, 948; 10(UA‘A).5.6, 521; 10(UA‘A).6.11, 523; 10(UA‘A).10.11, 533; 66(ML).6.13, 1283; 61(AS).10.25, 955;
61(AS).14.30, 967 and 61(AS).9.8, 951 are rhetorical.

" The quantity of poetry from the two groups (generations I-111 and generation V) are roughly comparable, or
perhaps there is more earlier poetry in the Ash‘r, so it is not an issue of preservation. My impression, based on
extant TamimI poetry, is that their use of anwa’ also increases, particularly with Dhii al-Rummah’s poetry and it is
also the case that Ibn Qutaybah draws overwhelmingly from Umayyad poets for his citations of anwa” imagery.
This seems to be a feature of the conventionalization of poetry during the Umayyad period, before the
“modernist” muhdath poetry of the early 2™ century HijrT.
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frequency as a way to stylistically denote a nomadic ethos, so that an increase in stylization
initially corresponds to, rather than opposes, an increasingly self-conscious bedouin tenor to
the poetry.

The stars used unequivocally to denote a vernal season are al-Simak,"* which is highly
conventional, al-‘Ayytig,"* a part of the Pleiades, which is only slightly less so, and perhaps al-
Jawza (Gemini)."” For the autumnal seasons, al-‘Ayytiq and (probably) al-Jawza’ are also used,
as is al-Dalw, al-Simak al-A‘zal (Spica) and (probably) Thurayya (Pleiades)."® Several of these
are subject to interpretation, but none are especially unconventional. Overall, the stars used to
denote rain are the conventional Gemini, al-Dalw, and probably the Pleiades. There are no
really clear instances of spring rain being described, and the impression of the poems is that
the autumn season was more symbolically important for Hudhayl in terms of amorous
encounters and meetings with other tribes, a well as in terms of anticipated rains after a hot
summer.

Hudhayl’s poems, like those of all tribes, feature lengthy descriptions of rain, although
never, as in the Mu‘allagah of Imru’ al-Qays, as a direct, independent object of description (i.e.
al-gharad). When rain is described at length, it is almost always in the context of the nastb
(amatory prelude). Of the fifteen instances of rain descriptions of two lines or more, all but five
take place in the nastb. The exceptions are two additional two-line instances of rain

description, one in a praise section where the patron’s generosity is compared to rain, and

3 62(MHQ).5.16-18, Ash‘ar, 1032.

* 1(ADhQ).1.27, ibid., 20. Note that if the star is rising or setting, or if the time of night is specified, the same star
can denote different seasons.

115 61(AS).6.2-3, ibid., 936, and 10(UA"A).3.31, 500.

16 1(ADhQ).18.9, ibid., 172; 28(B‘IKh).1.6, 742; 61(AS).4.9, 932; 63(AK]).1.46, 1079; and 61(AS).15.20, 970.
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another in an onager section where the animals seek out pasture.'” A third short instance
describes the freshness of water mixed with wine to which the beloved’s lips are compared.'®
In two elegies, the poet invokes rain to fall upon the deceased’s tomb." All but one of these
outlying instances are found in poems from generation V. But as for the nasib, in eight cases,
the speaker either describes rain falling on the distant beloved, once actually invoking that
rain, and in seven of those, by far the most common motif, the speaker asks rhetorically if he
has seen lightning in the distance from rain falling on the beloved.'” There are two instances
in which, independent of the beloved, rain is described as falling over the abandoned
encampments as the passage of time is described.”

Thus, the earlier motif, and that most characteristic of Hudhayl, is the depiction of rain
in the nasib (amatory prelude) passages where the speaker weeps over the beloved’s atlal and
then descries rain coming from the beloved’s current direction somewhere far off. Of the ten
nastb rain-descriptions, all but two originate in generation II or Il poems. The two generation
V poems with lengthy rain-descriptions in the nasib are both of the type that describe the rain
falling on atlal themselves to illustrate the passage of time, rather than in any connection with
the beloved. All of the motifs and images associated with rain and the nasitb are highly
conventional, but it is noteworthy perhaps that the particular method of describing time’s

passage over the atlal, illustrated so beautifully and effectively by Labid (d. c. 41/ 661), a

17 61(AS).8.35-36, ibid., 948, and 64(SJK).9.7, 1173.

118 61(AS).10.14, ibid., 954. This is a slightly elaborated version of an image found in passing in earlier poems, such
as 1(ADhQ).9.13.

" Burayq 28.1.6-9, ibid., 742-43, and 61(AS).1.36-58, 919-22, Burayq is dated to generation III.

20 1(ADhQ).16.10-14, ibid., 164-76; 1(ADhQ).20.2-3, 178; 1(ADhQ).25.5-15, 197-201; 3(SGhKh).17.2-14, 294-98;
64(SJK).1.14-20, 1103-05; 64(SJK).10.8-13, 1176-77, and 66(ML).1.11-21, 1254-58. The one case that lacks a
rhetorical question or sighting of the lightning is 1(ADhQ).11.6-17, 128-133.

21 10(UA"A).10.4-18, ibid., 515-16, and 61(AS).17.5-12, 972-73. As opposed to the rains falling on the atlal after the
beloved’s departure, which emphasizes the pastness of her departure, a somewhat unusual example may be added
to those enumerated, where Mulayh (generation V) describes, in two lines, rains that had fallen on the beloved’s
pastures while her tribe dwelt there, but in the time frame of the poem, they are departing.
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mukhadram poet of the ‘Amir ibn Sa‘sa‘ah, in his Mu'allagah, is markedly absent from Hudhayl’s
poetry until generation V, that is, two generations after his text’s composition. This would
seem to indicate that Hudhayl were somewhat isolated from their Najdi neighbors in poetic
development, only adopting other regional techniques in the Umayyad period, after they had
become part of a common “Arabic” repertoire. A comparison of the “Hudhali’-type of rain
description, which is by no means absent from other tribes, is worth contrasting with Labid’s.
Al-Sa‘idah ibn Ju’ayyah composes [71]:
Did the beloved’s caravan leaving at dawn stir your heart?
They rode hard through the night, their leader not turning aside.
They set out from Dhat al-Sulaym
like ships of the sea with the west wind at their back.
They went into the distance in every direction,
on long-lasting treks,
heading towards Najd al-Shard, making their way straight,
for it was their accustomed route.
[..]'*
From your direction in the night’s early hours, my heart beat faster at the sight
of lightning dispersing [the clouds of] dark-gray camels, some hobbled,
flying and bobbing.
I watched sleeplessly, until the broad clouds massed together
were stirred by lightning that made them fly apart.

[The clouds] hang low over the Dah wadi and the watery sands (nabta)'” of Usala,

122 A fragmentary description of the beloved’s beauty is omited.
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then Marr, its heights and the areas around it,
then Rahb, then the Furiit mountains, then Kafir,
then Nakhlah, with its fallen acacias and lote-trees.
A slow cloud rises up in the south, abutting the highlands
at al-Sarah, rumbling and dark —
it came down to drape al-Mulimm and its hill,
setting the lofty arak trees to rustling.**
The speaker narrates the departure of the beloved, as found so often in pre- and early Islamic
poetry, and apparently, the entire sequence is recollected, as indicated by the initial rhetorical
question. Within the recollected sequence, the beloved was first present with the speaker.
After departing, he follows her departing caravan with his eyes, until they reach what they
were seeking, rain and pasture, and the opportunity arises for the poet to describe the clouds’
trajectory, their lightning, the sound of their thunder, and the subsequent effect of the rainy
torrents on plants and trees. The transition from, apparently, dry to rainy, would seem to
indicate that the season is late summer, turning into autumn, a point that will be returned to.
Labid’s text is more complex. He begins in the present: he describes the effaced traces
of the beloved’s former spring encampment, abandoned years ago, but part of this description
consists of an imagined scene of further years’ spring rains falling over the encampments after
her departure from them. The rains described are gentler than those often found in pre-Islamic
poetry, and the effect of describing the cycles of nature is to embody a ghostly sense of lost

time for which this poem is so justly famous. Only after describing the time which has passed

' That is, where water can be reached easily by digging, a well not being necessary. Cf. Braunlich, Well, 18/65.
124 64(SJK)10.1-4, 8-13, Ash‘ar, 1175-77.
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over the abodes does he return to the immediacy of the present, at which point he returns
back to the original point of her departure. She disappears into the mirage (al-sarab),
indicating that we are dealing with a transition from spring to summer, utterly different from
the summer-to-autumn transition presupposed by Sa‘idah’s passage. Labid’s text deserves to
be quoted at some length, both for its beauty, and as it contrasts with Hudhali poetics on a
number of other points besides its rain description [72].
The tent marks in Minan are worn away, where she encamped
and where she alighted, Ghawl and Rijam left to the wild.
And the torrent beds of Rayyan naked tracings,
worn thin, like inscriptions carved in flattened stones,
Dung-stained ground that tells the years passed
since human presence, months of peace and months gone by,
and months of war,
Replenished by the rain stars of spring, and struck
by thunderclap downpour, or steady, fine-dropped, silken rains,
From every kind of cloud passing at night,
darkening the morning, or rumbling in peals across the evening sky.
The white pondcress has shot upward, and on the wadi slopes,
gazelles among their newborn, and ostriches,
And the wide-of-eyes, silent above monthling fawns.
On the open terrain, yearlings cluster.
The rills and the runlets uncovered marks like the script

of faded scrolls restored with pens of reed,
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Or tracings of a tattoo woman: beneath the indigo powder,
sifted in spirals, the form begins to reappear.
I stopped to question them. How is one to question
deaf, immutable, inarticulate stones?
Stripped bare now, what once held all that tribe —
they left in the early morning leaving a trench and some thatch,

They stirred longing in you as they packed their howdahs,

disappearing in the lairs of cotton, frames creaking[...]

They faded into the distance appearing in the shimmering haze (al-sarab)

like tamarisks and boulders on the slopes of Bishah.

But why recall Nawar? She’s gone.

Her ties and bonds to you are broken.
The Murrite lady has lodged in Fayd,
then joined up with the Hijazi clans ... '

Deviations from what might be called more canonical poets like Labid would seem to
indicate that Hudhayl, with respect to rain description, was isolated to a certain extent from
poetic trends found in nearby tribes. The shift between generations II/IIl and V also indicates
that description of rain, like the imagery of the anwa’, both associated with bedouin life as they
are, actually increase with time rather than vice versa. Thus, as with the anwa’, elements of the
nomadic life world become denser in the texts as a result of stylistic development, not of closer
contact with a nomadic lifestyle, as the period after the conquests must have been

characterized by some increase in urbanization of the tribes in the military cantonments of

' Adapted from Sells, Desert Tracings, 35, 36.
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the campaigns (amsar). The increase in rain and anwa’ imagery is especially striking as the rain
descriptions of later generations, like those descriptions of anwa’, often employ a rich and
abstruse diction quite at odds with the simplification of ghazal’s vocabulary taking place in the
same period, and indeed often in the same poems.'**

The longer depictions of rain imagery convey the tribe’s sense of its place in the world.
To a disappointingly limited extent, we can also learn a small amount about the timing of
rains. Abii Dhu’ayb for example, refers to the armiyyah rain of Yemen, a late summer or early
fall rain, after which wild pomegranates grow from which bees gather honey that ultimately
ends up being traded in the Mecca area, around the time of the pilgrimage which perhaps took
place in late October.'” Abii Dhuwayb and Abu Sakhr also both refer in passing to vernal Rajab
rains.'” The Hudhali nastb, however, seems to take place in autumn; in AblG Dhu’ayb’s poems,
his speakers are said to meet their beloveds while on the hajj pilgrimage or at ‘Ukaz market,
held in Dhii 1-Qa‘dah, probably in September or October.'” As the rain passages mostly follow
the nasib,”™ as seen in the passage of al-Sa’ida cited above, they apparently represent the

autumn rains. Labid (see above, p. 35) is not the only Najdi poet to describe his beloved

26 An example of this would by Mulayh 62(MHQ).2.25-42, Ash‘ar, 1010-12. In Il. 1-6 in a description of the
departure of the beloved, the speaker carefully depicts the details of rutting camels and rain-clouds’ movement,
elements certainly associated with everyday nomadic life but found less often, for example, in the ‘UdhrT love
poetry of Majniin Layl4 or Jamil Buthaynah. In contrast, from Il. 25, the speaker seems to begin again, and here we
find a sequence of images endemic to ‘Udhri poetry: imagery of death in 1. 34, ominous crows portending
departure in 1. 28 and the beloved’s glance figured as an arrow in L. 31. This combination of styles is very common
in generation V Hudhali poets, and probably the result of a rapidly-evolving stylistics, not merely of accretions
occurring as a result of poor transmission.

27 1(ADhQ).6.28, ibid., 96.

125 1(ADhQ).12.17, ibid., 145, and 61(AS).10.14, 954.

12 1(ADhQ).23.1-2, ibid., 183. In 1(ADhQ).9.6, 113, the beloved refers to having met with the speaker during the
pilgrimage, while at at Hujiin and al-Sarar, both near Mecca. The use of the star ‘Ayyiig (Capella) to indicate a
November tryst with the beloved has already been cited above (1(ADhQ).18.9, 172), as has the use of al-Simak al-
A‘zal for an October rendez-vous (63(AK]).1.46, 1079).

1 This is most evident in the rain passage of Sa‘idah, 64(SJK).1-13, ibid., 1097-1109, discussed further below.
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disappearing into the summer mirage,™

and the preference for describing an autumnal
departure of the beloved would certainly set Hudhayl apart from the bulk of preserved pre-
Islamic poets. The ecological variations between the Hijazi and Najdi regions would seem to at
least partially explain this dichotomy.

Some Hudhali passages however, do describe the beloved’s spring encampment, as
when the speaker in a text by AbQi Dhu’ayb comes across the abodes of Umm al-R3hin, now
abandoned, and reminisces on how she dwelt there “through Jumadd’s two months and the
two months of Safar,” that is, from November to January (Safar) and then from March through
May (Jumadd).™ This, however, is in the context of the speaker recognizing and reminiscing
over the abodes, not of the “morning of departure.” The temporal point at which he is
speaking could either be summer, which is patently the case elsewhere,"’ or the autumn or the
spring rainy seasons. In another poem, he describes how hostile raiders have come between
him and Layld." If these are summer raids, they must have bid adieu in the spring. Too rigid a
seasonal paradigm certainly can not be inferred from the available texts, but as they bear the
more intense significance in the ethnographic descriptions, it seems as if the autumnal rains’
were more important for defining Hudhayl’s seasonal sense of time, perhaps to the point of
ritual.

Regardless of their timing, extended rain storm descriptions of the Hudhalis do depict a
very specific regional imagination. In three poems, from poets dated to generations II, Il and

V, the rain storm is said specifically to have originated “off the coast (‘ayqah),” over “the Badr

Bl For citations, c.f. Jacobi, Studien, 27-35.

2 1(ADhQ).9.1-4, Ash‘ar, 112-13. The inverted naming here of first the spring months and then the autumn ones
here might lead us to suppose he is using the dating found in al-Waqidi (cf. Wellhausen, Reste, 96), or it may reflect
metrical necessity.

¥ 9(MKhKh).2.2, Ash‘ar, 444.

1341(ADhQ).4.1-2, ibid., 65.
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islands,” or “over the sea (al-bahr).”" This is evidently a description of storms arising off of the
Red Sea, although very little acquaintance with the sea is otherwise in any evidence. In four
passages, the winds or clouds for these storms are said to come from the south, from Yemen,

t.%¢ The first rainfall is often said to fall on Tihamah or some other area

or from Hadramaw
near the Red Sea coast.”” The cloud then moves inland, presumably to the mountainous
territory occupied by the Hudhalis, where rain could be produced by orographic precipitation.
Sa‘idah ibn Juayyah mentions the Sarah mountains, Najd, and a Mount Shamansir near
Mecca."” These basic elements of the Hudhali rain description, namely, the origin over the
water, the southern and eastern winds, and the precipitation over elevation, seem to be
generally consistent across the different generations.” The entire sequence bears a fairly
striking resemblance to Psalm 29, where the voice of the Lord is “upon the waters,” before
moving over Levantine topography, apparently in an example of orographic precipitation, and
laying low “the cedars of Lebanon.”

Al-Sa‘idah ibn Ju'ayyah illustrates this track of the storms very vividly. His speaker, as
above (p. 33), again begins the rain description after following the beloved with his eyes, and
catching sight of lightning [73]:

Did lightning come from your direction, its flash

% 66(ML).1.11-21, ibid., 1254-58; 64(SJK).1.14-20, 1103-05; 61(AS).1.36-58, 919-22. Abl Khirash, in an onager
episode, seems to refer to the sun setting over the Badr islands (65(AKhQ.1.11, 1191).

136 64(SJK).1.15, ibid., 1103; 1(ADhQ).25.11, 199; 61(AS).8.35-36, 948; 61(AS).17.7, 972, and 61(AS).1.38, 919. Ibn
Qutaybah, discussing which region produces rain, cites Abti Kabir al-Hudhali as describing rain coming from the
south, while the Najdi poet Tarafah attributes rain to the saba breeze blowing from the east: Kitab al-Anwa’, 164.

7 1(ADhQ).20.2, Ash‘ar, 178 (the place name mentioned here, al-Ghimad, is said in Mujam al-Buldan (s.v.) to like
near the coast from Mecca); 61(AS).1.36-42, 918-19.

138 64(SJK).1.20, 1005 ; 64(SJK).9.7, 1173 ; 64(SJK).10.12, 1177.

% Other rains are of course mentioned. Umayyah ibn Abi ‘A’idh, a generation V poet, describes an improbably
rhetorical-sounding slew of rains coming simultaneously from the Hijaz, Tihamah, Najd, Yemen and Syria
(10(UA"A).10.4-18, ibid., 515-16). The most striking exception to the pattern described here is Abii Dhu'ayb’s
description of a rain storm that “drank from the sea,” and yet features “east winds” and “winds from the
highlands [najdiyyah]” (1(ADhQ).11.6-12, 128-30).
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like a forest through a conflagration has just been set raging?

A wandering cloud, lingering over the Badt islands for eight nights

twisting along the coast, driven by the south wind;
when it came (ra’d) to ‘Amyg, its flanks echo
with thunder like a strong, recalcitrant young camel,

and when it came to Na‘'man, it let down stacks of cloud,
turbid and heavy, the way that [weary] travelers throw themselves
to the ground,

and the lote-trees are uprooted, and the ath’ab plants

sent sliding downbhill between ‘Ayn and Nabah,
and the tamarisks (athl) of Sa’ya and Halya —

the torrents of ‘Ulyab wadi and black stone gullies sweep doum palms along.
Then I could see no further, and a peak of [the clouds] in the distance

rose (asbaha jalisan) over Najd.'*

The relationship of the Hudhalis to the Red Sea is worth noting briefly, as Mecca is less
than fifty miles inland from the coast, an easy two-day journey on camel. Like most pre- and
early-Islamic classical Arabic poets, Hudhali poets make often elaborate comparisons of objects
or people from their nomadic surroundings to ships and pearls, but without describing either
directly. Sakhr al-Ghayy compares advancing rain clouds to the “ships of foreigners (ajam),”
and Sa‘idah, conventionally, compares the beloved’s departing lofty camel litters to ships

141

sailing.'"”! These are both generation III poets, the earliest generation in which any such

140 64(SJK).1.14-20, ibid., 1103-05.
141 3(SGhKh).17.3, ibid., 295; 64(SJK).10.2, 1175.
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references are found, and Sakhr’s phrasing in particular seems to indicate a knowledge of
maritime commerce, but not an intimate or direct knowledge. As has often been noted,
Tarafah ibn ‘Abd of the Qays ibn Tha‘labah clan of Bakr, a Najdi tribe with connections to
Hirah, quite carefully describes (also apparently non-Arab) ships seen perhaps in the Persian
Gulf."” It is possible, as Tarafah was said to have lived in the 6th century, that Sakhr is
imitating eastern poets, rather than speaking from experience. Jacobi has noted that Aba
Dhu'ayb of Hudhayl seems to draw on the 6th century poet al-Musayyib ibn ‘Alas, also
associated with the Qays ibn Tha'labah clan, in his comparison of the beloved to a pearl, which
is then extended into a description of the pearl diver.'*
Ibn Burraq seems to reflect conditions at the time of the conquest when he complains
[74]:
0, is there no respite from cares?
And shall I escape from riding upon the sea?
Is a curve-[keeled boat] every evening to throw
us down into the dark and dusky surging flow?
Its prow (kalkal) insistently splits the water,
despite the crashing of briny waves,
as if the crests that its swelling wake throes off
are young animals in the pastures together.'*
His nomadic sensibility, already evident in the first line as he expresses his distaste for

travel by sea, also appears when he compares the cresting waters of the ship’s wake to young

12 Cf, his Mu'‘allagah, 1. 3-5, Ahlwardt, Six Divans, 54-55 and George Fadlo Hourani, Arab Seafaring in the Indian Ocean
in Ancient and Early Medieval Times, Expanded ed., Princeton Paperbacks (Princeton University Press, 1995), 3, 42.

3 Jacobi, “Die Anfange der arabischen Gazalpoesie,” 220; 1(ADhQ).11.18-22, Ash'dr, 133-34.

14 55(1B).2, Ash‘ar, 878
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animals bounding in a pasture. The ship’s prow is called a kalklal, literally the sternum of a
camel. The text offers a vivid example of the way in which social and historical change
underlie new poetics.

The ship motif becomes much more frequent in the work of Mulayh ibn al-Hakam, a
generation V poet, who mentions ships in his nasibs no fewer than four times."** Although the
quantity of references would seem to indicate that the image has become highly repeatable
and thus stereotyped, the speaker also refers to ships of “Murays,” identified by Hans
Hermann Brdu as islands off the coast of Nubia."® Such specificity could reflect actual
historical conditions at the time of composition. Thus, with regard to both ship and pearl
imagery, it is difficult to generalize accurately regarding whether listeners would have
associated these images, if anything, with the neighboring Red Sea, or with poetic motifs from
the eastern Arabian peninsula, but it seems as if an eastern style has been adapted to the Hijaz1

milieu.

3.4.2. Hudhayl'’s Poetic Geography: Seasonal Migration

Hudhayl’s tribal conception of their place in the world is rooted in a dichotomy
between lowlands and highlands. AbG Dhu’ayb, mocking the Nasr ibn Muawiyah tribe of
Hawazin after a defeat, mentions how a now-widowed woman of the tribe had taken “refuge in
the high places in the hills.”*”” This is evocative of the poem by al-Akhnas ibn Shihab al-

Taghlibi cited above (p. 6), where he describes the upland areas to which all tribes take

5 62(MHQ).2.22, ibid., 1010; 62(MHQ).3.7, 11, ibid., 1014; 62(MHQ).5.13, 30, 37, ibid., 1032, 1034-35; 62(MHQ).10.37,
1060. Umayyah ibn Ab1 ‘A’idh, also generation V, mentions ships once (10(UA'A).4.14, 516).

¢ Brdu, “Mulaih b. al-Hakam,” 285. The island is called MarTsa in Mujam al-Buldan, s.v.

¥7 1(ADhQ).15b.3, Ash‘ar, 160. Similarly, AbQi Buthayna mocks the Kinani Sariyah ibn Zunaym, saying “shouldn’t
you take refuge on high ground [from me]?” 26(ABS).5.3, 731.
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* Tribes defending themselves are often said to retreat into interior uplands. We find

refuge.
that Quraysh was said by Tabari to seek refuge against Abrahah in the mountains around
Mecca, which in turn reminds one of the Prophet Muhammad, in the period leading up to the

149

tirst revelation of the Quran, seeking solitude in the cave of Hira."” Joshua the Stylite reports
that “Tha‘labite” Arab tribes, allied with the Romans, attacked al-Hirah, whose inhabitants
“withdrew into the inner desert.”* Al-Akhnas, in his poem on Arabian tribes’ territories cited
above, uses the word hijaz to mean “a barrier” or “refuge,” precisely to boast that Taghlib, a
tribe of lower Mesopotamia, requires no such mountainous haven. To a large extent this
meaning is distinguished from the region, al-Hijaz, by the use of the definite article al-. Hudhayl
certainly speaks of al-hijaz as a region, but this sense blends at times with al-Akhnas’s sense, as
when Malik ibn Khalid, in an invective against the neighboring Nasr tribe of the Hawazin,
boasts, “cut out the threats . . . haven’t you seen that we're a people of a land of hard black
rock, taking refuge (dhi hijaz) in stony highlands and slopes?”"' Both meanings are also
perhaps discernible when Umayyah ibn Abi ‘A’idh boasts that “Hudhayl pastures safely
(hamaw) in the heart of the Hijaz (al-Hijaz).”** Certain elevated territories were more especially
the prerogative of certain tribes; they would seek security there and boast over their control

over them.

Mountainous areas were also associated with winter pasturing, and lowlands with

8 Muf. no. 41, 11, 8-16, al-Mufaddaliyyat, 203-206.

19 Al-Tabari, Tartkh Al-Tabari, 2:134; al-Tabard, Perser und Araber, 212. When the Prophet Muhammad sought to
attack Bani Lihyan of Hudhayl, they also took refuge in mountainous territory, so that he was unable to reach
them: Guillaume, Life of Muhammad, 485, 6 and for further citations on this incident, see al-Lihyani, Banii Hudhayl,
181. This sense of geography is also reflected frequently in the bible, as in the prophecy that the people of Judea
should flee into the mountains when attacked (Matthew 24:16).

1% Joshua, Chronicle, LVII=Wright, The Chronicle of Joshua the Stylite, 46.

1 9(MKhKh).4.4-5, Ash‘ar, 453-54.

5210(UA‘A).10.4-18, ibid., 515-16.
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summer. Sakhr al-Ghayy, in an exchange of invective, mocks his interlocutor of the Hudhalt
Khuna‘ah clan for wintering at the supposedly particularly cold al-Hala’ah, said to be a
mountain near Medina.” Sakhr also refers to hearing of some inter-clan tribal matters “on
descending from Mt. Numar,” where, if he was descending in summer, the time of raids, he had
perhaps been wintering.” The speaker’s beloved in a poem by Umayyah ibn Abi ‘A’idh is said
to spend her summer in the coastal strip of Tihamah," and al-Burayq, contrasting Hudhayl’s
presence in the Hijaz before and after the Islamic conquests, describes their winters, when “we

R

would cross through the dark-green highlands (al-tila),” and then how “we used, every

summer, to have [our] lowlands (al-ghawr) and valley-sides out past the towns (al-a‘rad).”***
Thus the migrational patterns of the tribe are more or less vertically structured, as is mostly
the case in modern ethnographic descriptions, and characterized by a dichotomy between the
dry summer and rainy winter season from autumn through spring. The summer and early
autumn in particular seem to have been marked by closer contact with sedentary peoples, in
Mecca, al-Ta’if and the ‘Ukaz market.

We would expect from the ethnographic data to see, in connection with sedentary
peoples, some expression of contempt or kinship, but nothing of the sort is seem until later
generations. The (generation V) Umayyad poet, Umayyah ibn Abi ‘A’idh, describes an
antagonism between settled and nomadic Arabs that is not evident in earlier poems. In a
verbal joust with another Hudhalt poet, similar to the Umayyad “flyting” exchanges between

the more famous Jarir and al-Farazdaq in the Naqa’id, Umayyah champions a young woman

named Umm Nafi‘ against Layl4 [75]:

13 3(SGhKh).5.4, ibid., 266, and Mujam al-Buldan, s.v. “al-Hala’ah.”
154 3(SGhKh).3.4, Ash‘ar, 262.

155 10(UAA).7.3, ibid., 524.

156 28(BIKh).4.9, 10, ibid., 750.
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I wish that Layla could walk side by side with Umm Nafi*
at some late spring (al-sayf) gathering in Tihamah’s vale,
for both of them are from families that once
possessed the finest herds to be driven to pasture.
On that day, you won’t see Umm Nafi
upon some big headed ass from Sa‘da’s brood,
nor walking as a servant by the head of a cow [to lead it],
[a cow] that has a gut that, when it swells up in her, rumbles —

17 whose folk, between Mahwar

the beast (hamilatu) of another gir
and Maskan, are people of grain and the vine,
but on a fine stallion, well-bred,
fully equipped, or with double-stitched [blankets], long-necked.'®
Umayyah seems to have lived after the conquests, probably in the urban environment of
Fustat in Egypt, and the depiction of nomadic life here is somewhat stereotyped. The “late
spring gathering” denotes a congregation of clans come together to pasture in an area that has
received good rains. Although both women are of nomadic extraction, “possessed of ... herds,”
Umm Nafi‘ is superior: she would ride a “fine stallion,” the animal of the the tribal warrior
aristocracy par excellence, not an “ass.” It is unimaginable that she would dwell among
sedentary agriculturalists, those who grow grain or grapes, leading domestic animals about.

The imagery here may actually reflect life in the Nile valley more than anywhere in Arabia,

especially as the word for “cow,” khaziimah, supposedly a Hudhali dialect word, is of uncertain

7 That is, you will not see Umm Nafi' serving leading this cow that belongs to another woman, whom Umm Nafi'
serves.
¥ 10(UA"A).7.3-8, ibid., 524-25.
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meaning.

In another text by Umayyah, the speaker asks, “did you, or,” tellingly, “any forefather
of yours before you rear up the young of the ten-month pregnant [camels], or wean them?”**’
Umayyah’s mention of “forefathers” opens the possibility that he himself, an Islamic poet,
perhaps did not have the most impeccable nomadic credentials, but could boast that his father
and ancestors had. As with the increase in poets’ usage of anwa’ imagery, and their increasingly
detailed and extensive rain description, these expressions of heightened “bedouin” identity
seem to indicate that the self-conscious representation of a nomadic poetics actually increased
with time.

The hottest and driest months are frequently referred to in the context of warfare.
When raids are mentioned in the Ash‘ar, and a season is referred to, they are invariably said to
take place during the summer. ‘Abd ibn Habib, boasting of his swift retreat on foot after a
successful raid, says that, “I would have spent the summer like those who get raided among
the Harra’s black rock,” had he not run fast enough.'® Al-Burayq sets women “wailing when
the [star] al-Mirzam rises,”™ that is, he kills their husbands in raids at the time of the Dog Star
Sirius’s heliacal rising in mid-July. Similarly, Ab@i Buthaynah seems to be referring to the
summer when he threatens an enemy, saying “We’ll kill you at Rusuf and Zarr when the heat
sears your faces.”'® Thus, given that migration to the lowlands seems to be associated with
summer, Ghasil ibn Ghuzayyah, speaking to the khayal, the specter of his beloved that has

come in the night, tells her that “the tribe has come to the lowlands (al-ghawr) to raid; the raid

5910(UAA).11.7, ibid., 537.
10 30('AHQ/YS).1.8, ibid., 772.
161 28(B‘IKh).5.1, ibid., 751.

162 26(ABS).3.5, ibid., 729.
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[is about] to blaze forth and bare itself.”'® In several of these cases, the “heat” could also be the
conventional flames of combat, or there could be a play on the summer heat and the fire of the
fight.

The end of the summer, before the autumn rains, was as has been seen the most likely
time for encounters with the beloved for Hudhayl."* Romantic encounters never take place in
the summer; whenever the beloved is mentioned during the summer, the speaker is invariably

describing how she is elsewhere: in Tihamah,'® or her summer encampments,'*

or some place
name is given merely informing the listener that she is distant from the speaker.'” The Najd is
the easternmost area conceived of by the early poets, and if that is where the beloved has
gone, that is “far for the Hijazi man.”** Thus, differentially, the speaker’s identity is centered
on the Hijaz. In contrast, we will note that in the text by Labid cited above (p. 35), “the Murrite
lady has lodged in Fayd, then joined up with the Hijazi clans.” His text mirrors Hudhayl’s texts.
Just as his poem depicted the beloved’s departure at the end of spring, before the summer
heat, in contrast to the Hudhaltl autumn departures, so too for the Najdi Labid, his Hijaz1
beloved is an other, in contrast to the Hudhali Hijazi identity. These senses of tribal identity
are not merely based on genealogy, but are rooted in a regionalism which in turn is structured
by a dance of interweaving migrations adapted to the peninsula’s varying ecology.

Another feature of the morning-of-departure scenes that distinguishes Najdi from

169

Hijazl poets, as described by Jacobi,' is the string of place-names. We see this in Labid’s

165 34(YN).1.3, ibid., 806.

1% particularly Abi Dhu'ayb’s reference to the autumn market of ‘Ukaz (1(ADhQ).23.1-2, ibid., 183).
15 10(UAA).7.3, ibid., 524.

166 9(MKhKh).2.2, ibid., 444.

1710(UAA).2.2-3, ibid., 493.

168 9(MKhKh).2.7, ibid., 445.

189 Jacobi, Studien, 27-35.
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Mu'allaga (p. 35 above) as well: after setting off for the Hijaz, the “Murrite lady” passes through
“the eastern slopes of Twin Mountains of Muhajjar, Lonebutte ... Marblehead ... then
Tinderlands if she heads towards Yemen'”® — I imagine her there — or at Thrall Mountain, or in
the valley of Tilkham.”"”" This stylistic feature is found only infrequently in Hudhayl’s poetry.
More typically, the speaker names the beloved’s locale as she departs, contrasting it with his
own. Abl Dhu'ayb describes “Layld’s people proceeding by caravan by al-Daji’,” while the
speaker is “at Naf al-Liwd, or al-Sufayyah.””? Such scenes, as we possess too little firm
information about the locales mentioned, are rarely very informative.

It should be noted that the autumn setting for these migrations must be inferred from
the texts, although the heaviness of autumn (kharif) rains was proverbial: ‘Umayr ibn a‘'d
compares flying arrows in pitched battle to kharif rain.'” The scene of Sa‘idah ibn Juayyah
quoted above (p. 33), where the season is left unspecified, typifies the more usual situation; he
describes the beloved’s tribe setting out from Dhat al-Sulaym, which may be in the ‘Aqiq valley

near Medina,"” thus in a lowland, near a sedentary area.'”

They head into the east, apparently,
since they are compared to “ships of the sea with the west wind at their back.” An eastward
direction seems indicated also by the beloved’s tribe’s destination, a toponym called “Najd al-

Shara,” about which we know nothing. As a toponym built on the word najd, meaning “high, or

elevated, land, or country,” and shard meaning “a mountain,”"” they are evidently heading to

17 This probably means “to head south.”

" Sells, Desert Tracings, 36, 37.

721(ADhQ).4.1, Ashar, 65.

173 9.4(‘'UJKhz).9.5, ibid., 464.

74 Mujam al-Buldan, s.v. “Sulaym.”

175 64(SJK).10.2-4, Ash‘ar, 1175.

176 Lane, s.v. Shard is almost certainly the same root for “mountain” found in the etymology of the Nabataean
mountain god Dushara: M. C. A. Macdonald, “Reflections on the Linguistic Map of Pre-Islamic Arabia,” Arabian
Archaeology and Epigraphy 11, no. 1 (May 1, 2000): 48.
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an elevated locale. An extensive rain description follows. All of these features, the movement
from a lowland to a highland, apparently eastwards into the open desert away from sedentary
areas, followed by rain, seem to denote an autumn migration of the sort described in
ethnographic descriptions of modern Mutayr and Rwala nomads. A similar description is found
in Sakhr al-Ghayy, who, after leaving his beloved Shamma’, sees lightning coming from her
direction, then describes a massive rain storm."”” This emphasis in poetry on autumn migration
is consonant with the Kaaba’s orientation towards the place where the star Suhayl rises in
autumn; both the poetry and the Kaaba reflect a distinctively Hijazi ecological orientation. The
poetry of the Najdi tribes almost entirely lacks such descriptions of autumn rain, and the
beloved is frequently said to depart at the end of spring for her summer encampments.

The topographical contrast between the coastal lowlands of Tihamah and the inland
plateau of Najd found in rainfall descriptions thus underlies the east-west axis of lowlands and
highlands as found in the details of migration mentioned in this “morning of departure” scene.
Indeed, the cardinal directions east and west had no significance for the tribe outside of these
dichotomies. For Abii Dhu'ayb, the eastern winds during a rainstorm are “Najdiyyah,” in
contrast to the floods produced in the wadis of the lowlands, in “Tihamah.”"”® The speaker in a
poem by Badr ibn ‘Amir, addressing his beloved Futaymah (the diminutive of Fatimah),
complains to her of the deserts he has wandered through in the winter, “when the frigid north
wind (rthu [-shamali) sweeps over” them, and “the lowlands, the highlands (ghawriyyuhi,
najdiyyuhu), their east and their west (shargiyyuht, gharbiyyuhii), all look accursedly alike.”"”” In

this depiction of desert travel, which in fact is not so easy as smoking a pipe, the speaker

177 3(SGhKh).17.1-14, Ash‘ar, 294-98.
78 1(ADhQ).11.12, 15, ibid., 131-32.
172 8(A‘IKh).1.5-6, ibid., 408.
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orients himself on an east-west cardinal axis through a lived dichotomy of lowlands and
highlands.

It thus speaks for the authenticity of a text by Usayd of the ‘Adi ibn D1l clan of the tribe
of Kinana, which neighbored Hudhayl, that he addresses the Prophet Muhammad in a poem
asking for forgiveness for an offense given before Muslim ascendency over the region by
telling “the Messenger of God,” that he has “power over every tribe, those of Tihamah and
those of Najd.”*® This is an instance of merism, the common rhetorical device in Arabic
whereby two contrasted terms are meant to indicate a totality. But instead of saying, as the
Quran does when it describes God’s power over all creation, that “God’s are the east and the
west,”*®" this nomadic tribal speaker makes use of the only relevant east and west of his entire
world, the lowlands of Tihamah and the uplands of Najd, the contrasting terms within which
all rain, pasturing and migration take place, and thus, all tribal power. Moreover, the address
seems to derive from a title of the Sabaean and Himyarite kings, particularly from the mid-5th
to mid-6th centuries CE, when the standard royal titulature included the phrase “king ... of the

7182 which is also

Arabs (bedouin) in Twd (“Highland”, synonymous with Najd) and Tihama,
worth noting when considering the significance of Usyad’s description of Muhammad’s

geographical authority.

180 15(UAIK).2.1, 627.

81 Quran 2 :115, 2 :142, et. al.

182 The citation is from Ryckmans 509. For a comprehensive survey of royal Himyarite titulature from the period,
see Jacques Ryckmans, L'institution monarchique en Arabie méridionale avant lislam: (Ma‘in et Saba) (Louvain:
Publications universitaires, 1951), 215-228. Ry 510, dating from 521, contains the same epithet and Ry 506 was
found at Murayghan, mid-way between Mecca and Yemen, very near the territory of Hudhayl. Cf, A.F.L. Beeston,
“Tubba’,” EI? and Robin, “Les Arabes de Himyar,” 171-173. Zwettler, “Ma’add,” 238-257 has a very useful
discussion.
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3.4.3. Hudhayl’s Poetic Geography: Trade, Commodities, Markets

The east-west axis of Hudhayl’s topographical world is bisected by the rains and winds
coming from “Yemen” or “Hadramawt,” and winds from “Syria,” on a north-south axis.
Although they never describe engaging directly in trade, the axis of their economic world is
very nearly identical to this north-south line from Syria to Yemen. This in turn is foundational
to Hudhayl’s tribal geography generally. In three lines with more claim to authenticity than
the story accompanying them, Abi Khirash, having been bitten by a viper and dying,
sardonically eulogizes himself by stating that the snake had not left “any enemy between
Busrd and Sana’ who could take vengeance against him.”'® That is to say, by killing him, the
viper had taken the pleasure of revenge from Abt Khirash’s numerous enemies. The merism of
Busrd in Syria and Sand’ in Yemen, like that of Tihamah and Najd in the address of Usayd al-
Kinani to the Prophet, is intended to encompass the entirety of the world relevant to the
speaker. For the mukhadram poet Abu Khirash, either writing before the conquests or from the
point of view of a tribesman hostile to the advent of Islam, the entire relevant world ranges
from Busra to San‘@’, two trade hubs mentioned in other texts by Hudhayl."**

Hudhali poets refer obliquely to trade in a wide variety of contexts. The most useful for
our purposes are extended descriptions of a wine merchant in “self-standing comparisons”
resembling epic similes occasioned conventionally by the taste of the beloved’s lips. The poets

elsewhere also allude indirectly to marketplaces, most often in describing meetings with

beloveds, but in other cases as well. They also describe their weapons as coming from such-

18 Al-Isbahani, Aghant, 21:163; al-Sukkard, Ash‘ar, 1244,

'8 In contrast, the entire peninsula is referred to by the Tamimi poet al-Aswad ibn Ya‘fur, as everything between
“Iraq” and the tribe of Murad [bayna l-‘iragi wa bayna ardi muradr,] located near Najran in the south-west of the
peninsula. The similar expression, bayna I-iraqi wa-Najrani is used by Imru’ al-Qays. See al-Mufaddaliyyat, 216 and
Ahlwardt, Six Divans, 161.
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and-such a region or tribe. The epithets thus used (khatti spears are one of the vaguest and
most common in Arabic poetry in general) are often, like the toponyms in the “morning of
departure” scene, unidentifiable, but when identifiable, they provide a valuable glimpse into
how regional trade patterns constructed the everyday material world of the speaker. Finally,
clouds or camel litters are sometimes compared to merchants or their caravans.

The Hudhali poets associate Syria with wine, swords, and merchandise in general. Abt
Dhu’ayb in particular renders the journey of the wine caravan from Syria in the vivid detail, in
the context of a boast of his generosity, giving away an expensive vintage. It is unclear
whether the text dates from before or after Islam, but the depiction of an extensive Syria-to-
Mecca wine trade centered around the pilgrimage to Mecca and/or Mt. ‘Arafat is extremely
striking [76]:

I drank, without my companion in drinking paying a cent,

and Asma’ tried to get her people to act like me!
There is no fine wine from Adhri‘at brought by

a hardy camel mare, tough as a male,

sturdy as a smooth flat stone in a shallow stream bed —
wine virgin-pressed, kept in leather skins,

sealed with tar, behind the saddle on the back [of the camel],
brought in from Busra and Ghazza

on a sturdy camel mare, with proud high haunches and croup —

she brought it to ‘Usfan, and then to Majanna,"

'8 This is mentioned in two verses given in the commentary by Bilal ibn Rabah al-Habashf; it is a few miles from
Mecca.
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pure and serene in its clay jars —
she took it by evening from Dhii 1-Majaz

to ‘Arafat’s sandy ridge (al-habl),

to get there before those performing the [pilgrimage] rites [to sell it]"**—
and she came among [the other camels of the caravan],

[her rider] wiping the sweat from her neck while she bellows like a stallion'® —
so he brought that wine as part of his pilgrimage,

the drinking companion of noble men, not a sponger or a rogue —
he stayed then the night where the stones are gathered [at al-Muzdalifa]

then headed to Min4, looking in the morning to pay good coin to mix

[his wine with honey],
and he found [honey] for mixing, the like which none had seen before,

it was astonishing, although it was the work of [mere] bees' —
Yemeni [honey], for which the clouds of the dark armiyah rain cloud

gave life to the wild pomegranates around Ma’bad and Al Qaras™ —

[this honey and wine] in a goblet made in Barig,

new, adze-carved and polished,

1% Dhii al-Majaz was a seasonal autumn market a parasang from ‘Arafat, where oaths perhaps were solemnized
(Lisan). Habl here refers to a long sand formation, and the commentary says this refers to ‘Arafat, cf. also Lisan, s.v.
“a-l-l”

187 0r he wipes her on the back of the beck to calm her.

'® There is uncertainty over the meaning of al-dahk, with al-Asma‘ claiming it means “the whiteness of teeth.”
‘ajab and hayd are two other meanings given.

'8 In addition to armiya, asqiya is also narrated — these are said to be rains of al-kharif and al-hamim, both of which
could refer to summer rains or early Sept. rains according to Varisco, in Yemen, with al-kharif referring to
autumnal rains in other parts of the peninsula. According to Ibn Qutaybah, summer rains did not produce growth
except in Yemen where, unlike in the rest of the peninsula, the spring rains are the most substantial. This honey
then could be expected to arrive in Mecca in the fall or winter — according to Lane (z-m-n), Dhii al-Hijjah took
place in October/November.
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are not as sweet as her mouth when you come to her at night,
when nothing is yet shining on the horizon,
while a good-for-nothing cheapskate [her husband] sleeps off the wine he can afford
by keeping his long-eared herd animals of goats and sheep to himself,
depriving his kin."’
Similar passages occur several times in the corpus of Sa‘idah ibn Juayyah and his
disciple, Abti Dhu'ayb. Wine is consistently said to come from Syria*" and is sold either in the
environs of Mecca around the time of the pilgrimage,” or to the Thaqif tribe at the ‘Ukaz

market.'”

Most often, the wine is said specifically to come from the Byzantine town of Adhri‘at
(modern-day Dar'3, Syria),” and it also passes through Busra (late antique Bostra, a Byzantine
provincial capital in Palestine) and Gaza." The merchants are non-Arab, kinky-haired, with
earrings.” They are said once to be Persian, although their wine is described in the same
passage as Syrian.”” Only in the generation V poet Mulayh ibn al-Hakam is “Babylonian wine”
mentioned.” Syria is not present merely in Abi Dhuayb’s wine descriptions, however.
Caravans were so intimately associated with Syria that al-Burayq ibn ‘lyad can describe a

“thundering cloud, as if on its peaks were Syrian camels bearing their loads of merchandise (al-

buhar).”'” Syria was also strongly associated with swords, an expensive commodity.”” And the

% 1(ADhQ).6.18-31, Ash‘ar, 93-97.

911(ADhQ).2.8, ibid., 44; 1(ADhQ).5.13, 74; 1(ADhQ).6.19, 93; 1(ADhQ).9.11, 115.
192 1(ADhQ).6.23, ibid., 95.

1% 1(ADhQ).2.11, ibid., 47.

%4 1(ADhQ).5.13, ibid., 74; 1(ADhQ).6.19, 93; 1(ADhQ).9.11, 115.
% 1(ADhQ).6.21, ibid., 94.

1% 64(SJK).1.37, ibid., 1113.

971(ADhQ).2.7, ibid., 24.

1% 62(MHQ).1.12, ibid., 1000.

199 28(BTIKh).1.7, ibid., 742.

% Kaegi, Byzantium and the Early Islamic Conquests, 44, 50.
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X1 or Busrd.”” A romantic anecdote

poets carefully note swords that come from Jericho
attached to an obviously unrelated poem tells of a Hudhali sold into slavery in Syria.*”

Yemen as well as the regions of the al-Sarah mountains extending south from Mecca
towards Yemen, are invariably named as a source not only of fabric, a ubiquitous convention
throughout pre-Islamic Arabic poetry, but of bows, arrows and armor. In order to illustrate the
shifting state of a wealthy woman captured in battle who is now a slave, Sa‘idah ibn Juayyah
(generation I1I), contrasts how she once wore khal fabric of Yemen, but now wears rags.” Such
references are probably much less frequent than in pre-Islamic poets of other tribes, but
fabrics of apparently Persian origin, such as sundus and istabrag mentioned in the Quran are
not mentioned at all.”” As with Persian wine, Persian fabrics do make an appearance in
Hudhali poetry, but only later. The embroidery dibdj, often elsewhere mentioned in
conventional descriptions of camel litters or a well-born beloved’s tent, is mentioned only by
the late poet Mulayh, who identifies its Persian origin (dibaj al-Trdq).”® The provincial Hudhalis
seem to have been living in less luxury than some earlier poets of Najdi tribes like Imru’ al-
Qays and Tarafah.

Weapons from Yemen are mentioned far more frequently. Like swords, well-made bows
and arrows were both expensive and prized. Al-Mutanakhkhil even boasts of his weapons (in

place of the customary desert-crossing camel-mare), primarily his bow, as consolation for the

departure of his beloved [77]:

1 3(sSGhKh).2.11, Ash‘ar., 257.

22 6(AJQ).3.6, ibid., 350; 64(SJK).2.37, 1134.

5 53(H'A), ibid., 869-70.

%1 64(SJK).2.44, ibid., 1137,

% Quran 18:13, 44:53, 76:21. Cf, also Chapter 1, where I discuss the diffusion of Syriac and Persian words according
to tribal affiliation in the pre-Islamic period.

% 62(MHQ).2.24, Ash'dr, 1010; 62(MHQ).4.13, 1022; 62(MHQ).5.21, 1033. Umayyah ibn Abi ‘A’idh, also generation V,
mentions Coptic cloth [qubtiyyat al-sawn], the first (and only) Hudhali to do so: 10(UA'A).3.23, 498.
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Forget about love, with a [bow], pliable at its two ends (madlii‘ah),
planed carefully by its maker (al-bari), unhurriedly,
[as smooth as] fine bracelets or anklets of tortoise shell, no notches in them,
its string resounding like the queen bee buzzing,
made from the heart of nab“-wood. . . **’
According to the early-sixth century poet Aws ibn Hajar (of the Tamim tribe), who describes
the two-year (or two-month, according to a textual variant) process of curing nab-wood, a
well-crafted bow would fetch three fine robes, plus a traveling satchel and a vessel of honey at
market.”® Abl Dhu’ayb mentions such bows being sold at the market in Mecca.”” Thus, in
addition to swords and armor, fine bows seem to also have been an important commodity, and
Hudhayl traded with the peoples to the south for all three. The tribes of Azd, dwelling in the
mountainous region between Mecca and Yemen, particularly the Zarah clan, were renowned
for their bows.”® A man from Azd was responsible for the excellent “Masikhi” bows,*" and Azd
also produced the fine “Thabiri” arrows.*? Further south, Yemen was the source of fine arrows

as well,*"

in addition to “Muradi” swords.”* The Yemeni people of Himyar, in particular a king,
Tubba’, are referred to as semi-legendary makers of armor and, perhaps, “Yazani” spears.”"’
The Yemeni and Syrian economic poles converged for Hudhayl around various markets

near Mecca and presumably al-TZ’if, most of which have already been mentioned: slaves from

%7 66(ML).1.23-25, ibid., 1259 Cf. also Wagner, Grundziige, 1987, 1:100.

% Aws ibn Hajar, Diwan Aws ibn Hajar, 96-98; Jacob, Altarabisches Beduinenleben, 131, 132.

% Al-Sukkari, Ash‘ar, 1310. This line is not in al-SukkarT’s recension but is attributed to AbG Dhu’ayb in several
medieval lexicons.

%10 3(SGhKh).2.13, ibid., 258.

110(UA'A).12.10, ibid., 541.

2 Recorded by al-SukkarT as a variant to 1(ADhQ).21.3, ibid., 179n.

3 1(ADhQ).1.34, ibid., 24.

214 1(ADhQ).25.21, ibid., 202.

5 1(ADhQ).1.61, ibid., 39; 3(SGhKh).15.22, 291.
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raiding were sold in Mecca, fine bows could be found there, and lovers could hope to meet
their beloved at ‘Ukaz.*® Al-SukkarT also notes, commenting on the khazam tree that grew on
Mt. Kabab, overlooking ‘Arafat, that there was a rope-makers’ market in Medina called al-
Khazzamiin.*"’ The itinerary of the wine merchants from Syria brings them through Dha 1-
Majaz, and Hudhalis and Yemenis there also exchanged improvised insults in the simple rajaz
meter.”” Invective was also exchanged with the local Hijazi tribe of Khuza‘ah at the market of
Mind, “when the tents are erected at Makhlafah.”**’

These markets all took place in or in the vicinity of Mecca, and the poets also display a
noteworthy knowledge of that area’s sacral toponyms. When the speakers in Hudhali poems
swear their everlasting devotion to their beloveds, they often construct oaths using elements
of the pre-Islamic Meccan hajj pilgrimage ritual. Sa‘idah ibn Ju'ayyah in particular swears [78],

... by [the camel mares’] forelegs and by each and every sacrificial animal

over whose neck bones [blood] gushes and pours,
and by their station when they’re penned
in a narrow, crowded trail, apart from al-Akhshab’s slopes . . . **°
Khayf is an area near Mind in the hills east of Mecca, the site of the ritual stoning (jamrah) of
the Islamic hajj. Al-Akhshab is another name for Mina and according to the commentary, the
“narrow crowded trail” is in the valley path between Mind and Mt. ‘Arafat. Since he is swearing

by created objects, human hands and animal limbs, al-Sukkari condemns Sa‘idah for “swearing

by that which it is ill for him to swear by (yahlif bi-ma yasi’'uhu), by something other than

216 7(MKhS).14.5, ibid., 395; ibid., 1310; 1(ADhQ).23.1-3, ibid., 183.
17 64(SJK).2.29, ibid., 1131.

18 1(ADhQ).6.23, ibid., 95; 15(ADhM), 621-28.

29 37(‘AHL).3, ibid., 818; 37(‘AHL).4.12, ibid., 822.

20 64(SJK).9.1, ibid., 1172.
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God.””! The evident offensiveness of the passages seems to testify to their authenticity.

For Hudhayl, then, although there are occasional references to al-Ta’if in the anecdotes
pertaining to the poems, transmitted by al-Sukkari, Mecca was obviously the center of
sedentary existence, of axial importance for both economic and ritual life (although Quraysh
are almost never mentioned — or perhaps early redactors removed hostile references to
them). There are no even vague references (in the poetry itself) to any other ritual or religious
practice unrelated to Mecca. With regard to the larger economic sphere of which the poets are
aware, a very clear north-south axis is articulated ranging from “Busrd to San@’,” hinging
ethnocentrically on the Hudhayl’s tribe’s own territories and on Mecca. Against this axis, there
is some awareness of other areas of the peninsula. Many of the stylistic conventions of the
generation 111 Hudhali poets, and perhaps even what we know as the gasida form itself, show
the clear and apparently recent influence of earlier developments originating in the eastern
peninsula. Aside from these features, however, “Persian” traders have already been
mentioned.””” In one place, A'iqqah, apparently a toponym within Tamim’s territory, is
mentioned by Abt Khirash,”” and Sakhr al-Ghayy mentions “camels of al-Hirah” in passing.”**
Otherwise, the central plateau of Najd is conceived of as a region of hostile tribes, delimiting
the Hudhali world. The Red Sea bounds their world to the east, a source of rain beyond which

neither Ethiopia nor Egypt are mentioned.

3.5. Conclusions: Hijazi Regionalism Before and After the Conquests

The world of Hudhayl can best be described as “Hijazi.” It belonged neither to the

21 Ash‘ar, 1101,

222 1(ADhQ).2.7-14, ibid., 44-48.

3 65(AKhQ).17.3, ibid., 1237.

*%4 3(SGhKh).13.2, ibid., 283. There is also a suspect poem by Abli Dhu’ayb that mentions Tamim: 1(ADhQ).34.3, 233.
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coastal plain of Tihamah, nor the central plateau of Najd, but dwelt securely between the two.
On this front, the word hijaz itself, as shown in the poems cited earlier by al-Akhnas and Malik
ibn Khalid, can refer both to a tribal stronghold and to the elevated region of the western
Arabian peninsula running parallel to the Red Sea. These two overlapping meanings lie at the
center of Hudhayl’s sense of regionalism. Their poetry, like that of all pre-Islamic Arabs, is rife
with a bewildering array of highly specific toponyms, but the larger ecological and economic
structures of their poetry clearly reveal a nomadic Hijazi regionalism centered, apparently
with some degree of antagonistic negligence, on sedentary Mecca. When reaching for more
general toponyms, the poets of Hudhayl tend to situate themselves between poles, those of
Syria and Yemen on one hand, and those of Tihamah and Najd on the other, differentiating
themselves topographically and economically.

When forced to define themselves, it is most often as Hijazl. In an elegy for a clansmen,
Abi Dhu’ayb boasts that the deceased “left the men of the Hijaz, [both] the ruling and the
ruled, quavering [below].”””” When wandering through the waterless desert, al-A‘lam says, “I
raised my eyes to the Hijaz, to people in the mountain passes; I remembered my folk in the
plantless desert.””* Defining himself against the beloved somewhere in Najd, the love-lorn

227

speaker in a poem by Malik ibn Khalid says she is far away “for a Hijaz1” like him.””” A poet of
the KhuazaT clan of Hudhayl, attacking Lihyan, another Hudhali clan, complains that they are
the most graceless people in the Hijaz.*”® All of these are generation II or III poets. As we saw in

the generation V poet Umayyah ibn Abi ‘A’idh’s boast that “Hudhayl pastures safely (hamaw) in

2 1(ADhQ).24.2, ibid., 189.
26 4(H'AKh).1.17, ibid., 315.
%7 9(MKhKh).2.7, ibid., 445.
28 37(‘AHL).3.3, ibid., 819.
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the heart of the Hijaz,”*” this sensibility did not diminish with time. This invocation of the
tribal homeland or “himd” is perhaps somewhat nostalgic, as it does not appear elsewhere in
the Ash’ar.

This Hijazi regionalism, shared as we have seen in Chapter 1 with Quraysh and Sulaym,
had parallels in other tribes, as in the “Fertile Crescent” regionalism seen in the passage by al-
Akhnas ibn Shihab al-Taghlibi, cited and discussed above. The strong impression of these
regionalisms throughout early texts strongly qualifies the overwhelming tendency throughout
the secondary literature to suppose that nomadic Arabic culture was essentially homogenous
throughout the peninsula on the eve of Islam, that “[d]ie arabische Nation ist nicht erst durch
den Islam geschaffen wurden,” as Caskel puts it,”® or that they had a “Kulturnation” in the
phrasing of G.E. Von Gruenebaum,”" a view recently endorsed by James Montgomery, who also
cites Crone’s “nativist” explanation for the rise of Islam, that Islam is an expression and
unification of Arab identity.”? Hudhayl’s sense of tribal affiliation does not include reference to
a fear of “what the Arabs will say (al-magqgalah fi I-‘Arab)” noted by Caskel;”” the term never
occurs in either the poetry or related prose accounts preserved by al-Sukkari, even though he
relates some reports about Hudhayl from Abi ‘Ubaydah Ma'mar ibn al-Muthanna (d. 209/824

or 5), the primary source for the battle days (ayyam al-‘Arab) on which Caskel’s study draws. No

2 10(UA'A).10.4-18, ibid., 533-34.

% “The Arabic nation was not first created via Islam.” Thus Caskel, “Aijam Al-‘Arab,” 54. He later altered this
position, considering the varied meanings that the terms ‘Arab and Arab carried in early 7th century texts: “seit
wann gibt es ein arabisches Volk? Der Koran kennt zwar eine arabische Sprache, aber keine Araber, wihrend die
Bedeutung von ‘Arab und A'rab bei den zeitgendssischen Dichtern zwischen “Beduinen”, so Arab im Koran, und
“Araber” schwankt. Das arabische Volk war also im Anfang des 7. Jahrhunderts noch im Werden begriffen.” He
makes the honest admission in his introduction that he began to see things differently on studying genealogy
more carefully, having been trained in literature and philology. Ibn al-Kalbi, Caskel, and Strenziok, Gamharat an-
nasab, xii, 19.

1 G.E. Von Grunebaum, “The Nature of Arab Unity before Islam,” Arabica 10, no. Fasc. 1 (January 1963): 5.

2 Montgomery, “The Empty Hijaz,” 56, 57; Crone, Meccan Trade, 247-250.

3 Caskel, “Aijam Al-‘Arab,” 54-57.
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variant of ‘Arab is used in any of the poetry at all until its sole instance in a poem by generation
V Abu Sakhr, where we see the familiar Islamic merism of al-‘Arab wa-I-Ujm, “the Arabs and
non-Arabs,” i.e., all of creation.”*

It should be noted that the phenomenological regionalism reconstructed here, rooted
in ecological and economic lived realities, is not identical to the nostalgia for “the Hijaz” or
“Najd” that emerges somehow”” during the Umayyad period among the so-called ‘Udhri love-
poets with their pseudo-bedouin landscapes, endless weeping and unending love. Moreover,
although the pre-Islamic regionalism was by no means displaced entirely, there is of course a
massive shift in the regional sensibility between poets before and after the Islamic conquests,
although most generation I1I poets avoid political subjects.”*

Egypt is mentioned most often by poets who lived through or after the conquests. Abi
Sakhr laments the departure of one Muharriq family in the conquests: “they have left
Tihamah, our land, and for Mecca have exchanged Babylon (Bab al-Yln),”*’ that is Egypt,
referring to the Byzantine settlement Babylon which preceded the Arabic Fustat in the site of
present-day Cairo. No Hudhali had conceived of Tihamah as Hudhalt territory before, nor
referred to Egypt, and the sacral Mecca has replaced the Hijaz as the navel of the universe. Al-
Burayq ibn ‘Tyad describes being left behind “like a kid tied to a stake” at Raji, a toponym
t.7°

frequently mentioned by the early Hudhali poets, while the tribe has gone on to Egyp

Mulayh seems to have lived in Egypt, and a speaker in one poem of his bemoans how far

4 61(AS).17.14, Ash‘ar, 973.

5 Wagner carefully summarizes some of the competing theories for the emergence of the school, including
dealing with the question of whether the poetry is Umayyad at all: Wagner, Grundziige, 1987, 2:68-77.

26 For the effect of Islam on Hudhayl, see Hell, “Der Islam und die Hudailitendichtungen,” discussed in the
Introduction.

»761(AS).16.4, Ash‘ar, 971.

% 28(B1Kh).4.5, ibid., 748.
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distant the beloved Umm ‘Abid is from the Mugattam hills lining the Nile valley to the east,
“beyond Babylon.””” Umayyah ibn Abi ‘A’idh, also apparently in Egypt, describes a journey
from Egypt to Mecca.**® The prominence of Egypt in the poetry seems to reflect the actual
participation of Hudhayl in the Egyptian and north African conquests as described by Aba 1-
Qasim ‘Abd al-Rahman ibn ‘Abd Allah’s (d. 257/ 871) Futith Misr wa akhbaruha (reports on the
conquests of Egypt).”*!

Syria is also mentioned frequently in post-conquest poets. Abii Khirash and Usamah ibn
al-Harith both lament how their sons, lacking any filial piety, went to Syria (al-Sha'm) to fight

242

in the Islamic conquests.””” Another post-conquest Hudhali, evidently having moved to the
Levant, mentions more specific Syrian place-names never mentioned by previous poets:
Qaysarin, Balga® (Moab) and Aylah (Eilat).””® Ab 1-Tyal composes an elegy on the death of his
cousin, who was with those who attacked “the city of Constantine’s people,” before
retreating.”** Aba Sakhr also refers to Mecca, Syria and Egypt in the context, apparently, of the
civil war between the Umayyad caliph ‘Abd al-Malik ibn Marwan (d. 60/680) and ‘Abd Allah ibn
Zubayr (d. 73/692), who controlled the Hijaz and Mecca for a time.**

When Mulayh ibn al-Hakam boasts that the “Arabs,” an identity with almost no valence

before the conquest poets and to whom he refers eponymously by the famous ancestral names

Khindif and Mudar, fill the horizons, from ‘Adan (in Yemen) to Ghafiq (evidently in Spain),**

9 62(MHQ).10.7, 8, ibid., 1057.

#010(UAA).5, ibid., 521.

1 f. chapter 1 above.

2 65(AKhQ).21.5, Ash‘ar, 1242; 67(UH).4.4, 1296.
3 53(H°A), ibid., 869-70.

4 8(ATKh).9.14, ibid., 426.

5 61(AS).10.18, 20, 31, ibid., 955-56.

¢ Mujam al-Buldan, s.v.
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and from Dabiq (near Aleppo) to Jadas (perhaps in present-day Pakistan),”’ it is quite clear that
Hudhayl’s world had completely changed, and had evidently, for those tribesmen who did not

remain behind in the Hijaz, disappeared entirely.

#7 62(MHQ).9.56-60, Ash‘dr, 1055.
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Chapter 4: Hudhayl’s Regional Stylistics and Intertribal Intertextuality

wa-ma yughni mra’an waladun ajammat
maniyyatuhti wa-la malun athili

No son will avail a man whose death has come due,
nor any wealth he’s inherited.!

—Sa‘idah ibn Ju'ayyah al-Hudhalt

lan tughniya ‘anhum amwaluhum wa-la awladuhum min Allahi shay’an
ula’ika ashabu l-nari, hum fi-ha khalidin

Neither their wealth nor their sons will avail them in the least with God,;
they are the possessors of fire, they dwell within it.

—Qur’an, 58:17

4.1. Introduction

Almost all of this study has depended on the observation that pre- and early-Islamic
poetry is best studied intertextually. Roland Barthe’s assertion that “any text is a new tissue of
past citations” is as, if not more true of pre-modern Arabic literature than any modern
European tradition.” Stylistic devices for describing onager hunts, battle and ostriches
migrated around the pre-Islamic Arabian peninsula and were adapted in different ways by

poets in different regions with varying tribal affiliations. Each individual poem, while

1 64(SJK).4.9, Ash‘ar, 1145.
* Rolande Barthes, “Theory of the Text,” in Untying the Text: A Post-Structuralist Reader, ed. Robert Young (Boston:
Routledge & Kegan Paul, 1981), 39.
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generating meaning on its own terms, is a web of citations to other texts that must be born in
mind when we read, as they certainly would have been by contemporary audiences. This
chapter accordingly offers a set of interpretations of individual poems that builds on previous
aspects of this study to offer a model of intertextual readings, arguing that each gasidah, rather
reflecting some paradigmatic norm, should most fruitfully be understood as a sequence of
intertextual allusion, citation and parody. This sequence is in turn generated by and
generative of regional, tribal and other forms of cultural, ideological and gendered affiliation.
A central critical problem is that the relationship of Hudhali poets, let alone the
relationship between Hudhali poets and poets of other tribes, has yet to be extensively
explored. Erich Braunlich was the first to observe that two mukhadram Hudhalt poets, Sa‘idah
ibn Juayyah and Aba Dhu’ayb, formed part of a school, sharing commonalities in the
depictions of rain storms, honey-collectors, vocabulary and stylistic devices like repetition.’ He
made two critical observations for our purposes: firstly, that two of the most valid factors for
literary history of the period are chronology and tribal affiliation,® although he goes on to
specify that some “schools” are intertribal; secondly, that we should base our aesthetic
evaluation of Arabic poetry from this period on their contemporary audiences,’ as nearly as
their horizon of expectations can be reconstructed. As we have seen in chapter 1, Gustave von
Grunebaum’s attempt at a chronology of pre-Islamic poetry still has much to recommend it.
However, recent research in early Arabic poetry, particularly the Hudhali poets, has not
embraced Barthe’s notion of the “death of the author.” Barthes argues that “a text is not a line

of words releasing a single ‘theological’ meaning (the ‘message’ of the Author-God) but a multi-

® Braunlich, “Versuch,” 221 ff.
*1bid., 218.
°1bid., 264.
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dimensional space in which a variety of writings, none of them original, blend and clash. The

¢ Given that most of

text is a tissue of quotations drawn from innumerable centers of culture.
the lore and biographical information about early Arabic poets is in all likelihood ex post facto
fiction, it is certainly worth asking why the author should be taken as the basis for any study,
or individual poems as the subject of any essay. Yet recent examinations of Hudhalt poets tend
to base their analyses on an authorial axis, although they often add additional illuminating
dimensions. Renate Jacobi’s examination of Abii Dhu’ayb as an innovator in ghazal poetics, for
example, chiefly examines him as an example of what she calls a mukhadram sensibility, an
increasing attention to interior psychologizing also evident in other poets from the same
generation.” In a similar vein Kirill Dmitriev’s study of Abl Sakhr, an Umayyad-era poet,
contributes to our understanding of the development of ghazal in the literary-historical
context of the late seventh century.® Both, however, by limiting themselves to explorations of
individual authors, fail to explore the sort of intertextual avenues broached by Braunlich.
Examinations of motifs and themes found in Hudhali and other traditions of early
Arabic poetry have also made uneven headway. Akiko Motoyoshi Sumi’s article, “Remedy and
Resolution: Bees and Honey-collecting in Two Hudhali Odes,” refers in passing to Braunlich’s
article, but seems to be unaware of the contents.” Similarly, Ali Ahmad Hussein’s study on

lightning scenes in early Arabic poetry brings together a useful body of material, and he

® Roland Barthes, “The Death of the Author,” in Modern Criticism and Theory: A Reader, ed. David Lodge and Nigel
Wood, 2nd ed. (London: Longmarn, 2000), 149.

7 Jacobi, “Anfinge.”

® Dmitriev, Das poetische Werk des Abii Sahr al-Hudali.

° Sumi, “Remedy and Resolution.” Aside from the fact that Braunlich’s article deals with essentially the same
material, she makes specific errors; she inaccurately describes AblG Dhu'ayb and Sa‘idah’s relationship as one of
mu'‘dradah (“Remedy,” 132)—mu‘aradah, however, involves matching a poem in rhyme and meter, in an explicit
competition, not simply using the same motifs. There is no evidence that Abi Dhuwayb was attempting to “outdo”
Sa‘idah. Furthermore, Sumi claims that descriptions of bees and honey were limited to Hudhali poets (ibid.), while
Bréunlich gives examples of other poets at least broaching the subject (“Versuch,” 222 ff.).
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notices, like Bridunlich, that there is a family resemblance in Hudhayl’s thunderstorm
descriptions, but is unable to advance any argument for the commonality,' such, as we have
seen in chapter 3, as the variation in climate regimes between the Hijaz and Najd and their
effect on nomadic migration. Most useful are the networks of stylistic affiliation observed by
Thomas Bauer in his description of the onager hunt." Bauer’s understanding of intertextuality
as Kunstdichtung, however, while chronological, is not particularly historically situated, as his
primary concern is negative, to rebut a pejorative understanding of the “conventionality” of
Arabic poetry as unoriginal or offensive.”” According to his model, conventionality is merely
the background against which aesthetically enjoyable deviation takes place
(Deviationshintergrund).” As a result of this textual-based model, he insists that any “depth”
to early Arabic poetry is a result of aesthetic play, and emphatically not due to any interaction
between text and the social or cultural world.” As a result of his argument that pre-Islamic
intertextuality is determined entirely by aesthetic considerations, he neglects to acknowledge
that cultural or social conditions could have played any significant role, although he
contradicts himself to a certain extent on this point as he concedes that the migrations of the

onagers would have held an inherent interest for a nomadic audience.”

'° Hussein, The Lightning-Scene in Ancient Arabic Poetry, 179-80.

! Bauer, Altarabische Dichtkunst, esp. 228-30.

21bid., 246-250.

P Ibid., 250.

! Let alone allowing that the text is an object within a social or cultural material world. “Jede Abweichung von
der Konvention bildet wiederum einen Teil einer neuen, jetzt leicht verdndert Konvention und kann entweder in
mehr oder weniger identischer Form aufgegriffen und damit bestitigt, oder aber ihrerseits wieder abgedndert
and dadurch erneut wietergebildet werden. Das aber ist genau die ,Tiefe* der altarabischen Dichtung: Keine
Ltiefere* Erkenntnis der Welt und des Menschen soll zundichst vermittelt werden” (my italics), ibid., 251.

!> He asserts that “erst in einem Milieu, in dem Dichtung um ihrer selbst willen betrieben wird, ist es denkbar, dal
man diesen Vergleich zu einer Episode ausgestaltet, die schildert, wie ein Tier, das zwar interessant anzuschauen
ist, das dem Dichter und seinem Publikum aber véllig gleichgiiltig sein konnte, Dinge tut, die niemanden, der mit
Dichtung zu tun hat, irgendwie betreffen. Der Grund, dies doch zu tun, kann nur die Freude an Dichtung selbst gewesen
sein,” (my italics). Here he evidently has the “aristocratic” speaker in mind, but as we have seen, Hudhall poetic
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This study has attempted to take a more material view of intertextuality, and earlier
chapters have tended to focus on the content of Hudhayl’s poetry rather than its stylistic
qualities, in order to explore the social function of poetry in a regional tribal context. This
regionalism as we have access to it consists largely in the adaptation of earlier Najdi poets’
themes and stylistic devices. Although 1 have typically characterized Hudhayl’s deviations
from Najdi poetics as “adaptations” or some other kind of allusive, citational or parodic
response or inversion, there is no apodictic way to demonstrate the validity of the chronology
adumbrated in chapter 1. Mine is a heuristic reading which I hope demonstrates its own
validity. But I do think that the conclusions of this chapter are, of course, historically valid.

This chapter will expand on earlier comparisons of Najdi and Hijazi/Hudhali poetics
with further examples, focusing on stylistic devices. This will offer yet further evidence that
the adaptations, citations and inversions by Hudhayl’s poets of previous poets from elsewhere
in the peninsula took place neither on a disinterested aesthetic level, as per Bauer, nor did
they follow, for example, the ritual structures identified by Suzanne Stetkevych and others,
which are based only on the most canonical Najd1 poets and texts, but rather, they elaborated
previous stylistic devices according to their own regional, material and social interests.
Specifically, I will examine several elements of Hudhayl’s nastb: descriptions of wine, where it
is compared to the beloved’s lips; comparisons of the atlal (beloved’s campsite ruins) to

writing; the incorporation of rain descriptions from boast-scenes in Najdi poets into the nasibs

speakers could imagine themselves in the role of the impoverished hunter. Compare this with with “zum anderen
aber ist auch das Bestreben zu nennen, jene Aspekte aus dem Leben der Tiere auszuwahlen, die mit dem Leben
der Horer in irgendeiner Beziehung stehen. Den Aufbruch zu den Trinken des Hochsommers aber vollziehen die
Onager zur selben Zeit, zu der die Beduinen sich zu den Sommerquartieren aufmachen. So erlaubt die
Onagerepisoden, Probleme und Miihsale zu schildern, die den Menschen nicht fremd sind” (my italics); Bauer, Altarabische
Dichtkunst, 1:212, 265.
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of Hudhayl’s poets; and the narrative of honey collection, usually in conjunction with the wine
description, in describing the beloved’s lips.

The chapter will secondly analyze the larger gasidah pattern in which a lament over
fate’s power or an elegy is structured around animal episodes. The Hudhall elegy is both the
most famous of their innovations, and the best example of Najd1 qasidah-level structures being
reworked. The earliest example of the animal fate gasidah seems, as in so many cases, to be
found in the Qays ibn Tha'labah school, specifically in al-Muraqqish al-Akbar’s description of
an ibex in his Mufaddaliyyah no. 54. This was broadly adapted by Abt Kabir al-Hudhali for the
same purpose, to describe fate’s power. Abti Dhu'ayb’s Mufaddaliyyah no. 126 is the most
famous of Hudhayl’s poems, and the previous chapters and the previous analyses of motif- and
qasidah-level intertextuality lay the groundwork in this chapter for an extensive reading of
this piece (hopefully closer to Barthe’s “starred text” of centerless citations than to an author-
centric “close reading”). In particular, I will argue that it is most likely not merely an elegy, but
an anti-Islamic lament for sons who have left Arabia to fight in the Islamic conquests. In each
episode of his elegy, AbG Dhu’ayb dislocates a narrative model from the dominant gasidah
models of Najdi poets, and repurposes within an historical context. Finally, however, with the
advent of the new faith, Labid ibn Rabi'ah makes use of the same elegaic structure to describe
God’s power. With his text, we move beyond Hudhali poetry, although larger intertextual

discourse in which Hudhayl’s poetry participated cannot be left behind.

4.2. The Hudhali Nasib as Paradigm for Intertribal Intertextuality
We have already examined Abt Dhu’ayb’s sixth poem (chapter 3), in which the

beloved’s lips are compared extensively to honey and wine imported from Syria. Two features
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of Hudhalt nasibs demonstrate the intertextual vectors linking poets of Hudhayl with other
poets. In the first case, they modified and developed an extended simile of the beloved’s lips to
honey and wine. In the second, they re-purposed whole episodes for qgasidah structures
particular to Hudhayl. In both cases, they adapted techniques developed elsewhere in the
Arabian peninsula, expanded them, and suited them to their own cultural milieu.

In the nastb featuring extended similes, a favorite with Sa‘idah ibn Ju'ayyah and Aba
Dhu'ayb, the elaborate comparison of some aspect of the beloved’s kiss to something else
follows the pattern, wa-ma X ... bi- + elative of Y (e.g., such-and-such a wine ... is not sweeter
than her lips), where almost any number of lines can fall between the first and second half of
the formula. This is the Ec formula noted by von Grunebaum, who finds that it originates with
al-Muraqqish al-Asghar, but is not found in Imru’ al-Qays, ‘Algamah or ‘Abid ibn al-Abras." It is
thus apparently not amidst the oldest stratum of pre-Islamic poetry, belonging perhaps to the
mid-sixth century, although it emerges in the same Qays ibn Tha‘labah group within which so
much innovation related to the gasidah took place. The technique was employed subsequently
by Aws ibn Hajar, and developed by al-Musayyab, and al-A‘shd,"” whose style has some affinity
with Sa‘idah and Abl Dhu’ayb, perhaps younger contemporaries of his.

Exemplifying the earlier, Najd1 appearance of the technique, we can cite the same text
cited by von Grunebaum, al-Muraqgqish al-Asghar’s Mufaddaliyyah no. 55 [79]:

She turned and departed, leaving behind her a gnawing pain,

and sore was my torment when her eyes seemed to gush with tears.

Not (wa-md ...) wine of the white grape, fragrant as musk,

' Von Griinebaum, “Chronologie,” 332-33.
7 1bid., 333.
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and set in a strainer to clear, and ladled from cup to cup—
a captive it dwelt in the jar for twenty revolving years,
above it a seal of clay, exposed to the wind and sun,
imprisoned by Jews who brought it from Jilan in lands afar,
and offered for sale by a vintner who knew well to follow gain—
is sweeter than (bi-atyaba min) her mouth when night brings me near to her—
no indeed, her lips are sweeter than the wine, and of pure delight fuller."
This illustrates the structuring formula, wa-ma X ... bi- + elative of Y. As is evident, almost any
number of verses can be inserted between the two end points as more and more description of
the wine is inserted. It appears as if, in accordance with his connections with al-Hirah on the
Euphrates, al-Muraqqish al-Asghar describes a Persian wine, imported from Jilan, south of the
Caspian Sea. Other poets expressed their tribal geographies in their nastbs. ‘Awf ibn ‘Atiyyah of
Taym al-Ribab likewise (although not with Grunebaum’s Ec grammatical formula) describes
feeling so stunned as he looks upon the atlal, the ruins of the beloved’s encampment, that it is
as if he has drunk “Median” wine (ka-anni stbahtu ... madhiyyatan)."” ‘Amr ibn Kulthim mentions
in the nasib of his Mu‘allagah a wine from Andariin, a Syrian town.” Coming from Taghlib, a
tribe of the middle Euphrates to the west of Qays ibn Tha‘labah and Taym al-Ribab, the poet
modifies the nasib to specify wine from Syria, the closest sedentary cultural region to his
tribe’s territory. We have likewise seen how Abl Dhu’ayb of Hudhayl specifies that the wine to

which he compares his beloved’s lips, using the Ec formula, is also from Syria (rah al-sham),”

'8 Muf. no. 55, 1. 7-11, al-Mufaddaliyyat, 242. Translation adapted from Lyall, Mufadalliyat, 2:187.

' Muf. no. 12, 1l. 5-6, ibid. 413. This interpretation of madhiyyah is Lyall’s, who notes other Persian words in the
text: Lyall, Mufadalliyat, 2:350-51.

1,1, ‘Amr ibn Kulth@im, Diwan ‘Amr ibn Kulthiim, ed. Imil Ya'qab (Beirut: Dar al-Kitab al-'Arabi, 2006), 64.

1 1(ADhQ).2.8,26, Ash‘ar, 44.
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specifically from Adhri‘at (modern Daraa, Syria),” detailing the journey that it takes through
the Hijaz, arriving with the pilgrimage.”

In all of Abti Dhu'ayb’s references to Syrian wine, he is not merely expressing his tribe’s
phenomenological geography, as discussed in chapter 3, but in accordance with tribal identity,
he is adopting and modifying a grammatical and stylistic structure with its origins in the
earlier poets of Qays ibn Tha‘labah. In the list of poets cited by Grunebaum, we can clearly see
that the stylistic feature he calls the Ec comparison moves from the northeast to the southwest
of the peninsula over the course of the sixth century, as outlined in chapter 1. However, early
adopter poets did not simply emulate or begin to utilize the new method of comparison
mindlessly, but took the opportunity to fill out the details with their own quotidian content.
The intertextual interaction that took place between poets had a material and social aspect. If
purely aesthetic considerations were at play, there would be no reason to adapt stylistic
conventions to local circumstances, but the audience must somehow have enjoyed hearing an
older and likely more prestigious style adapted to the phenomenological world they inhabited,
rather like American adaptations of European television shows like The Office or The Bridge (a
Danish/Swedish crime series, Broen, converted into a story about the Texas-Mexican border).
Likewise, ritual readings of the gasidah tend to be synchronic, and fail to account for
diachronic stylistic changes.

Hudhayl’s atlal-scenes in their nasitbs display the same adaptation to local
circumstances. When comparing the atlal (remains of the beloved’s former encampment) to

writing, a stock comparison, poets favored comparisons with the most nearby sedentary

21(ADhQ).5.13, ibid., 74.
#1(ADhQ).6.18-31, ibid., 93-97.
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civilizations. For example, al-Harith ibn Hillizah al-Yashkuri compares the marks (ayat) on the
ground to pages of Persian writing (ka-mahariqi I-Fursi).** As a Najdi tribe—Yashkur was perhaps
based around present-day Riyad—the speaker draws on local social relations to describe the
atlal. Likewise, in describing the incomprehensible sounds of animals, Tarafah compares the
call of the sandgrouse to Persians (taratun al-Fursi),”> while ‘Alqgamah uses the same expression,
but changes it to Greeks, in order to describe an ostrich (ka-ma taratanu fi afdaniha I-Rami).”®
When Abt Dhu'ayb describes the atldl, he describes how [80],
I recognize the abodes, like the marks a Himyarite writer (al-katib al-Himyari)
inscribes from his inkwell.”
Likewise, al-Mulyah ibn Hakam describes the abodes as [81],
like the tattoo that a Yemeni woman from Hadramawt
spreads, an admixture of black soot.”
Both of these poets, rather than referring to Persian or Greek writing or culture, refer instead
to south Arabian culture, drawing on the lived world of the tribe while adapting poetic
conventions used by poets from Najd and elsewhere.
In addition to the Ec formula, or modifying already existing motifs like the atlal with
“local color,” Hudhayl would repurpose whole episodes developed for completely different
purposes for their own gasidahs. The two best examples of this are rain and honey collection
(the latter occurring within the Ec formula). In chapter 3, I compared a rain passage from a

nasib by Sa‘idah ibn Ju'ayyah to that in Labid’s Mu‘allagah, primarily for the purpose of noting

* Muf. no. 25, L.1, al-Mufaddaliyyat, 132.
» Cited in Lisan, s.v. “r-t-n.”

% No. 13, L. 26, Ahlwardt, Six Divans, 112.
“ 1(ADhQ).7.1, Ash‘ar, 98.

% 62(MHQ).11.6, ibid., 1062.
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that Labid’s za'n (departure of the beloved’s caravan) scene takes place at the onset of summer;
his rain describes the passage of time over the abandoned abodes since that departure.
Sa‘idah’s text, in contrast, depicts a beloved departing in the autumn, with her caravan
heading off into a rain storm that he describes. Those two nasib rain storms, however, are
analogous in the evolutionary biological sense that they do not share a common genetic
ancestor. No stylistic device such as the Ec comparison links them. Both poets made the
decision to place rain descriptions in their nasib, but drawing on different previous stylistic
models. The stylistic ancestor of Sa‘idah’s rain storm is not to be found in a nasib, but in the
set-piece rain descriptions of early poets. There are, however, examples of Hudhali poets who
make use of Najdi-style rain scenes, although before we examine one such example, it is useful
to survey the chief means of introducing such a scene in pre-Islamic poetry.

With regard to rain-storms featuring lightning, Ali Ahmad Hussein has identified three
structuring devices as the most basic and original.”” Few of the instances that he cites take
place in the nasib or are connected to the beloved. Two methods used by Imru’ al-Qays involve
the speaker calling on his companion or (often in the dual) companions to help him locate
lightning, or to ask if they see it.*° Such phrases might include hal tard bargan (do you see any
lightning?)—Hussein’s type 3—or a‘inni ‘ald bargin (assist me [to see] some lightning)—Hussein’s
type 2. While there is no one definitive explanation for such pieces, they are most easily

explained in relation to boasting,’ as the text presumes a treacherous ascent of a mountain at

» Hussein, The Lightning-Scene in Ancient Arabic Poetry, 1-3. 1 have drawn on Hussein’s corpus, but my
schematization differs somewhat from his. The best recent study of rain in general is Anwar ‘Alyan Aba
Suwaylam, al-Matar fi l-shi'r al-Jahilt (Amman: Dar ‘Ammar, 1987).

*1bid., 2, 42-51.

*' Montgomery, “Dichotomy in Jahili Poetry,” 4.
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night, in all likelihood acting as the ra’id of his tribe,” to scout for rain and fresh herbage.
Another method, Hussein’s type 1, is not found very often in early poets, where the speaker
describes being kept awake with expressions like arragani l-layla barqun, used by al-Muraqqish
al-Asghar.”

Although none of the examples given by Hussein are set clearly in the nasib, there are
two possible ways in which the lightning or rain-scene can be connected to the beloved. The
citation just given for al-Muraqgish al-Asghar introduces a one-line tayf al-khayal (the image of
the beloved that comes to the speaker in the night), although this is not common in early tayf
al-khayal scenes.” The structuring of al-Muraqqish al-Asghar’s text is facilitated by the fact
that the verb arraqa can also be used of the image (tayf) herself, as in the nasib of a poem by
Tarafah.” A passage by ‘Abid featuring lightning, though not cited by Hussein, is introduced by
the verb saqd (“it rained upon,” or “may it rain upon”).* In ‘Abid’s case, he invokes rain upon
the beloved, Rabab: “May the cloud pour down (sagd) upon Rabab its rain, with the thunder
rumbling amid its flashes.”” Unfortunately, ‘Abid’s text is an isolated set-piece, so it is
impossible to determine whether it is a fragment that once belonged in a nasib or if it simply
stands on its own. Nevertheless, it certainly lends itself to use within a nastb.

Hussein’s type 4 of formulaic phrases marks a significant departure from the first three,

because here, “the protagonist asserts that he is watching the lightning gleaming over some

%2 Tahera Qutbuddin suggested this reading to me (personal communication).

* Hussein, Lightning Scene, 1; Muf. no. 57, 1. 11, al-Mufaddaliyyat, 248.

** See Jacobi, Studien, 35-37.

% Tarafah no. 5, 1. 4, Six Divans, 60: arraqa l-‘ayna khayalun.

% ‘Abid no. 6, L. 1, ‘Abid ibn al-Abras and ‘Amir ibn al-Tufayl, The Diwans of ‘Abid Ibn Al-Abras, of Asad, and ‘Amir Ibn
At-Tufail, of ‘Amir Ibn Sa‘sa‘ah, ed. and trans. Charles James Lyall (Leyden: E.J. Brill, 1913), 36 (Arabic section). This is
similar to Labid’s ruzigat, more or less synonymous with saqd in the context of his usage.

%7 Lyall’s translation, ibid., 27.
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places which lie in the same direction as his beloved’s abode.”*® These are less clearly merely
grammatical, and I have already suggested that they relate to a Hijazi regional climate with
heavier late summer/early autumn rains, but often the phrase takes the form of a question, as
in a-min-ki barqun, used by Abti Dhu’ayb.” As Hussein himself points out, all of the examples of
this type of lightning-scene are from Hudhayl.* The poets are, mostly, late-pre-Islamic or
mukhadramin.”’ The text cited from Sa‘idah ibn Juayyah in chapter 3 begins with the
expression a-fa min-ki la barqun (the la is za'idah, that is, superfluous, according to the
commentary). Here we can examine another rain piece, by the Hudhall al-Mutanakhkhil, in
comparison with ‘Abid ibn al-Abras’s famous earlier text, in order to see how a Hudhali adapts
an entire Najd1 episode into a different part of the Hijaz1 gqasidah structure.

‘Abid’s piece begins with a 5-line remonstration that he should not be blamed by a
woman for wine-drinking; although life was once sweet in youth, we all die. As we have seen in
chapter 2, this is a conventional way to introduce a boast, leading us to suppose that the rain
description is intended as such. He then goes on to describe a rain storm, paying particular
attention to the contrast between the dark clouds and the flashes of lightning [82]:

6 0, who will assist me (man li-barqin) as through the night I watch lightning
shining out, morning-bright, from a mountain of cloud?
7 Draping so low, its fringes (haydab) skim just over the ground,

as if you could stand, and push it back with your hand.

* Hussein, Lightning Scene, 2.

% 1(ADhQ).16.10, Ash‘ar, 167.

* Hussein, Lightning Scene, 3.

* Ibid. I do not agree entirely with Hussein that “none of the poets who uses phrases of the fourth ... type is
known as an old jahili poet,” because Hell (“Der Islam und die Hudailitendichtungen,”81) has dated Abi Qilabah al-
Tabikhi to the period 550-600, which is two full generations older than Abi Dhu’ayb and Sa‘idah. We would thus
be looking at a tribal school as much as a chronological development.
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It is as if its first showers, when they came up against Mount Shatib,
were the white flanks of a black-backed horse,
charging down mounted enemies—
surging above and churning below,
tearing at the seams, the water’s weight spilling out,
as if, between its heights and lower reaches,
there were a white garment flapping out, or the glare of a lamp,
as if within, massive, ten-month pregnant, disheveled
camel-mares [bellowed], their utters bursting,
their nearly-weaned calves following,
their throats rasping, their lips dangling,
driving their young forth into the sun-bleached plain.
A south wind arose before it, while from behind
rain-heavy clouds propelled it forward pouring water.
There is no difference between rising slopes and wadi bottoms,
and he who crouches in his tent may as well walk over the floodplain.
The pastures and plains grow green in the morning

amidst hollows of still water and rivulets running.*

This description displays most of the typical features of Najdi rain storm boasts introduced

with Hussein’s types 2 or 3 introductory formulae. The edges of the dark rain cloud, where

lines of heavy rain are visible, are compared to the fringe mesh of thread (haydab) from a

* ‘Abid no. 28, 1. 6-15 ‘Abid ibn al-Abras and ‘Amir ibn al-Tufayl, Diwan, 75-77 (Arabic), 60 (English). The
translation is mine but I follow Lyall’s resequencing of the lines and his Arabic text. The poem is also attributed to
Aws ibn Hajar, and Najm’s edition possesses a good apparatus of variants: Aws ibn Hajar, Diwan Aws ibn Hajar, 15-

17.
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hand-woven cloth (L. 7). It is described as abutting a mountain, almost always named (1. 9). The
heavy rain (1. 10) is compared to a bursting water skin and the sound of the thunder to herds of
camels, particularly pregnant ones or camels with young (I. 12) that make as much of a racket
as possible. The south wind (janib) is often mentioned (l. 14) and the rain is described as so
strong, that whether one is on low or high ground (where tents were pitched to avoid this
problem), one gets inundated (1. 8). The distinctive features unique to ‘Abid’s piece here are his
beautiful evocation of piebald horse, white and black, compared with the dark clouds
illuminated beneath by bright lightning (1. 9). His comparison of the expanse of the lightning’s
flash (1. 11) to a white sheet is also striking. One significant feature of most rain scenes absent
from this one, found in Imru’ al-Qays and perhaps representing his contribution to the
tradition, has the rain cloud moving from one area to another. In the case of his Mu‘allagah for
example, it begins at Mt. Qatan, then falls on Mts. al-Sitar and Yadhbul, Kutayfah, and Mt.
Qanan, ending at Tayma’.* Most later poets, including Sa‘idah ibn Ju'ayyah, certainly make use
of the same technique as Imru’ al-Qays of giving a series of place-names to indicate the storm’s
movement.

The Hudhalf rain scene used in a nasib is not introduced in the context of a boast. The
poet begins with a description the atlal (ruins of the beloved’s camp, Il. 1-2) followed by a
description of his weeping (Il. 3-5), which in some ways anticipates the rain storm as he
compares his tears to water leaking from a burst water skin, and to rain. He then recollects the

za'n, the departure of his beloved’s caravan, clearly situating the scene in the Hijaz by noting

# Ll. 74-77. The place-names mentioned are hundreds of miles distant from each other, and the geography of the
path of the storm is incoherent, as demonstrated by Ulrich Thilo, Die Ortsnamen in der altarabischen Poesie; ein
Beitrag zur vor- und friihislamischen Dichtung und zur historischen Topographie Nordarabiens., vol. Heft 3, Schriften der
Max Freiherr von Oppenheim-Stiftung, (Wiesbaden: 0. Harrassowitz, 1958), 12-13. Given the incompleteness of
our knowledge of pre-Islamic geography, this does not demonstrate conclusively that the text is corrupt or
forged, as Thilo believes, but Hussein’s reconstruction (Lightning Scene, 46-50) is extremely unconvincing.
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that she is a woman from the tribe of Kinanah (l. 7), before describing her body and her teeth
when she smiles (1. 10-11). The brilliance of her smile offers a segue into the description of the
lightning. Thus, by comparing his tears to rain and describing the beloved’s smile, al-
Mutanakhkhil tightly integrates the rain scene into the nasib. This in itself would have been
understood by the audience as a novel, particularly Hudhal tribal appropriation of the coming
rain scene, and by alluding to the tribal identity of the beloved, he more clearly establishes
that he is depicting a distinctively Hijazi lightning scene [83]:
Did lightning’s faint flash tonight* over Asma”s [abodes],
coming from a white cloud, promising rain, rouse your heart?
It arose off the coast, driven forward by [other]
big-bellied clouds, heavy with rain,
its sharp showers and thunder veiled by lightning,
up to the gravely sands around al-Ajwal,
shrouded, dark, the seams of its handles torn,
the soft sandy lands and the rocky refuges are the same to it.
It settled tumultuously in place, and the wind slit its rainy surface open,
while its flank poured forth, before the north wind drove it [apart], 15
shedding its water its forefront jostled,
throwing down the lofty samur trees.
It ascended Najd, heaping up there
until the end of the night, foaling [rains and thunder].

The shimmering, white doves of all the desert places it reaches

* Reading al-layla with Hell for al-laylu in Ash‘ar.
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cry out in alarm as they flit [over the waves] like colocynth seeds,
and the large-eyed [oryx] stand on hillocks,
lest they sink into the muck [and be carried away],
white as fine robes, their color polished
by the pouring rain of dark, big-bellied clouds. 20
May the rain fall first of all on Salm4;
and don’t weary yourself over the word given by a faithless,
inconstant [woman].
Leave aside the lowly and treacherous;
when they turn away and seek another, then you too seek another!*
The resemblances to Aws’s scene are numerous, and our commentary quotes in particular 1. 8
of Aws’s text, contrasting the high- and lowlands, as a source for 1. 14, in addition to a similar
line from Imru’ al-Qays. *° Al-Mutanakhkhil’s debt to Aws or similar poets is also evident in his
more implicit comparison of the rain clouds to herds of pregnant camels (l. 12), his naming of
the mountains on which the clouds rain (. 13), and the comparison of the rains with burst
water skins (1. 14). His descriptions of animals are evocative of Imru’ al-Qays’s Mu ‘allagah.”

The differences are, in their way, much more striking. Having anticipated the rain
scene so completely in his introduction, the poet first does away with the conventional
addresses to a companion. The emotional content of the introductory line is noteworthy: the
speaker simply asks himself, “did lightning’s faint flash ... rouse your heart?” (hal hajaka

kalilun, 1. 11). As described in chapter 2, Hudhayl’s rain clouds follow a different path than

* 66(ML).1.11-22, Ash‘ar, 1254-58. See also Hell’s translation and Arabic text in Hell, Neue Hudailiten-Diwane, 2:41-42
(German), 83-85 (Arabic).

6 Al-Sukkart, Ash'ar, 1255-56.

Y711 76, 81, 81.
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those of poets from tribes of the interior of the peninsula, beginning on the coast (l. 12) before
moving into the uplands (. 17). While the place name Ajwal (l. 13) is not known outside of his
poem, such naming probably allowed poets to specify local toponyms understood by their
regional audiences. Finally, in . 21 and 22, the rain is coming from his beloved, and he asks it
to fall upon her, although the question of multiple names (Salm4 in this case) used for beloveds
in Arabic poems is perplexing, as it occurs not infrequently. It could be that it was common to
address a person by more than one name, as the commentators state, or that there is an error
in transmission, or that Salmd here refers to a toponym. To conclude the scene, he uses the
transitional formula called the Trostmotiv by Jacobi,” an extremely common means to segue
from the nasib to camel description in tripartite gasidahs. Specifically, he uses the da‘ ‘an-ka dha
formula, but repurposes it, abandoning the tripartite structure.”” In accordance with tribal
traditions, al-Mutanakhkhil carefully takes his consolation not in the desert journey, but in a
fine bow and sword that he carefully describes (Il. 23-29).

The figure of the Hudhali honey collectors gives us a second and final example of the
use of whole episode narratives from older Najdi poets. Above, we saw that the influence of
Aws ibn Hajar on the Hudhall poet al-Mutanakhkhil is clearly discernible in the latter’s rain
depiction. Not only this, but al-Mutanakhkhil in the same text draws on and modifies Aws’s
famed bow descriptions.”® Al-Mutanakhkhil does not rework his source material quite so
completely with the bow descriptions, however.”® Abti Dhuayb, though, draws on Aws’s

characterization of a mountain-dwelling bow-maker to depict his honey collectors, who

*8 Jacobi, Studien, 51.

* For the formula, see ibid.

> See also 66(ML).3.33-36 (Ash‘dr, 1266-76); Aws ibn Hajar no. 35, 1l. 17-36, discussed below, and no. 37, 11. 18-24,
Diwan, 85-89, 96-98.

> In both sections they function essentially as boasts, but his no. 37 is a evidently a panegyric where a weapon
description takes the place of the central camel mare description.
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harvest the honey during dangerous excursions into the mountains. Abéi Dhu'ayb deploys
these episodes as part of his extended Ec-type similes in nasibs, where he compares the
beloved’s lips to wine and honey.*

The comparison of the beloved’s lips to honey and wine are ubiquitous in pre-Islamic
poetry. Rudolf Geyer gives numerous examples,” to which Erich Brdunlich adds several
others.” Most are one line. It is worth noting that, although as Braunlich states, there is no
particular reason to think that the descriptions of honey collection in Hudhayl’s corpus means
they were particularly avid honey-harvesters (most Hudhall poets make no reference to
honey), there are numerous discussions of actual honey collecting in Arabic literature, and our
authors often refer to native informants telling them of honey collecting in southwest Arabia.
An extensive text dealing with honey, published since Braunlich’s article appeared, is Abu
Hanifa Ahmad ibn Dawiid al-DinawarT’s (d. before 290/902 or 3) chapter on bees and honey (bab
al-‘asal wa-I-nahl) in his Kitab al-Nabat (book of plants).”® Al-DinawarT’s discussion is not simply
philological, although he does quote famous poets and philologists. It also takes in empirical
questions on queen bees, bees’ wax, stings, and the like, and he seems to have had an
ethnographic bent. We read phrases like sa’altu ‘anhu ba‘'d al-a‘rab (I asked a nomad about it) or
akhbarani ba'd al-Azd (someone from the tribe of Azd told me).* In these ethnographic

moments, he only discusses the southwest Arabian areas like al-T@'if and the Sarah mountains

°2 His honey descriptions can be found in 1(ADhQ).2.15-25, 1(ADhQ).6.26-28 (contains no description of the
collector), 1(ADhQ).12.10-16 and 1(ADhQ).22.1-6, Ash‘ar, 48-53, 95-96, 143-44, 180-81. Sa‘idah’s are 64(SJK).1.26-
35, 64(SJK).3.1-6, Ash‘ar, 1108-12, 1138-40.

> Rudolf Eugen Geyer, ed., Zwei Gedichte von al-’A'$d, trans. Rudolf Eugen Geyer, vol. 1, M4 buk&’u (Vienna: Alfred
Hélder, 1905), 57, 62, 62n7, 69, 71n3, 90, 290.

> Braunlich, “Versuch einer literargeschichtlichen Betrachtungswiese altarabischer Posien,” 222-24.

> Not to be confused, as has occurred occasionally, with AbGi Ahmad ibn Qutaybah al-Dinawari. Abti Hanifah
Ahmad ibn Dawlid DinawarT, The Book of Plants/ Kitab al-Nabat, ed. Bernhard Levin, Wiesbaden (F. Steiner, 1974),
257-294.

*1bid., 264, 266.
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where fine honey was produced, and the tribes who collect it.”” The commentary in the Ash‘ar
also contains similar ethnographic comments, such as that of Aba Sa7d (the kunyah
(paedonymic), confusingly, of both al-Asma‘T and al-SukkarT), who heard “a man from Quraysh
at al-Ta'if” discussing honey.” Giovanni Canova sees a relationship between modern honey
collection in Oman and Hudhali poetry.”

Nevertheless, even if there was more material honey collection taking place in the area
familiar to Hudhayl in Arabia, their poets still needed to textually represent it. The evidence is
that they did this by taking over conventional motifs from previous poets and adapting them
to new uses, such as describing honey collectors in the nasib. Braunlich, in his search for
antecedents to Hudhayl’s depictions of honey collection, only examines texts directly related
to that subject. As Bauer has noted, however, in many regards the impoverished, low-status,
calloused and lanky honey collector is a version of the hunter character from the onager
episode.” Abli Dhu’ayb even describes the honey collector, at one point, as a hunter as well.*"
Yet the honey-collector also differs from the hunter on numerous points; in particular, he uses
ropes and skill to ascent treacherous mountains, characteristics never found in onager
episodes.

Such characteristics, are, however, evident in Aws’s distinctive and unique description
of a bow-maker, who finds prized trees for wood in the mountains [84]:

[ arm myself with] a [bow] cut, a hacked tranche, from the base of a tree-bough,

%7 Ibid.

% Al-SukkarT, Ash‘ar, 1139. The man offers folk philology: the kind of honey known as darab is related to the
expression istadrab al-‘asal, when the “bees have eaten hailstones (al-barad).”

> Canova, ““Cacciatori die Miele’; dalla poesia Hudaylita alle pratiche tradizionali nel Dhofar (Oman).”

© Bauer, Altarabische Dichtkunst, 1:42.

° He carries arrows, in addition to his honey collecting instruments, as his sole possessions. 1bid., 1:44;
1(ADhQ).22.8, Ash‘ar, 181.
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growing atop a peak crowned with cloud,
upon a stone face, as if its surface
were smeared, again and again, with oil, so that any who treads upon it slides—
someone eyeing it up circled it, taking the difficult task upon himself
to weary his gaze as he looks up and watches it,
until he met a man from Mayda‘an whose soul despaired over it,
though then he hurried forward, 20
saying, “do you know of anyone who'll
tell you how to gain a prize, without any hard work,
the most valuable thing upon which ever eyes have been laid,
for someone seeking to sell it, or merely to have?”
[It was] above a mountain with a soaring peak, unreachable
unless you wore yourself out and labored,
and he saw chasms around the mountain before him
with crevices between each peak,
so he prepared for death, resolved,
and cast off his ropes, and laid the matter before God (tawakkala), 25
and oft were his nails bitten into by the rock,
yet whenever a lengthy ascent wearied him, he went on to another.
He continued on until he reached it, clinging desperately
in place, for if he fell, he’d be cut apart,
and he continued on, not desiring that which he’d climbed for,

his desire was only to hope for deliverance
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(wa-la nasfsah illd raja’an mu’ammala).*
Aws does not use the same grammatical function of the Ec extended simile, but the effect is the
same; a detail from the main rhetorical track of the qasidah is exploded like part of an engine in
a schematic drawing. Aws creates or depicts a certain character, discursively, as an extension
of his bow description. AbGi Dhu’ayb does not use the character for the same purpose, but
utilizes many of character’s same features in his discursive extension of the honey simile
within the nasib, by depicting the honey’s gatherer [85]:
[a wine mixed] with honey of those [bees] that work in hidden places,
returning there when the sun’s crust yellows [sc. it sets], 15
with honey that the lord-bees [i.e., the queen] make,
their peaks in a lofty place below the sky,
their pollen-harvesters [sc. the bees (jawaris)] settle constantly upon the heights’
[blossoms],
then head down into the [cool] crags, with their rivulets of summer rains.
When they fly up there, [the height] wears upon those speeding along
like arrow heads fired far, their paths compact together—
the pollen-harvesters remain over the hill of al-Thamra’ [or: over fruitful trees]
young [bees], yellow-tufted [lit. “feathered”], with fluffy necks,
and when the tribesman of Khalid saw them, they were like
the pebbles thrown up by hooves’ clipping, falling and rising in turns. 20
He made a firm resolution about them, and knew certainly that

he would get to [the bees], or [die trying and] fall to the powdery earth;

2 Aws no. 35, . 17-28, Aws ibn Hajar, Diwdn Aws ibn Hajar, 85-88.
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for people said to him: “avoid it, Haram”—and he was astonished
by its conspicuous heights, its breadth and the way it rose straight up—
so he affixed the fateful cords, and was pleased
with his skill, if he could go, unbetrayed by a frayed rope—
he dangles over [the honey] between cord and peg,
[hanging] from a smooth, massive glossy face of rock, from which crows slide—
and when he smokes [the bees] out of their hive they scatter,
thoroughly dejected and disgraced— 25
so how sweet is the pure wine of Syria and this [honey],
[wine] aged bright red, and this [honey] mixed with it!
And the two of them together, in a [wooden] Bariqt cup,
freshly carved from a newly-lopped bough, are not
sweeter than her mouth, when I come to her in the night

and she wraps me in her garments.®

The overall narrative of AbG Dhu’ayb is similar to Aws: the protagonist confronts a challenge in

the form of an apparently insurmountable mountain, and overcomes it. In innumerable

details, both he and Sa‘idah seem to be drawing either on Aws or on poets who produced

similar texts. For Aws, the slope that the wood-collector confronts is “smeared, again and

again, with oil, so that any who treads upon it slides,” (1. 18). For Abl Dhu’ayb, “crows slide off

of it,” (. 24). Both poets describes the protagonist’s response to the lofty peaks of the mountain

they are confronting (Aws, 1. 23, Abl Dhu’ayb, 1. 16), and the fear that they experience, Abi

Dhu’ayb with the expression, “he made a firm resolution (ajadda fi-ha amran, 1. 21)” and Aws

% 1(ADhQ).2.15-26, Ash‘ar, 48-54.
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with the structurally parallel, “so he prepared for death, resolved (fa-ashrata fi-ha nafsaha wa-
hwa mu‘simun, 1. 25).” Both describe the ropes that the protagonist uses in his venture,
connecting the character’s use of the rope with his fatalistic attitude. Aws says, “and he cast off
his ropes, and laid the matter before God (wa-algd bi-asbabin la-hii wa-tawakkala, 1. 25),” while
Abi Dhu’ayb has “he affixed the fateful cords (fa-alaga asbaba I-maniyyati, 1. 23).” In both, the
character engages in some dialog regarding their task; Aws’s wood-collector, inexplicably, asks
a man from the tribe of Mayda‘an (l. 20), allowing him to externalize his resolution on the
matter through the dialog (Il. 21-22), while Abi Dhuayb’s honey-collector is dissuaded by
unnamed others who warn him of the danger (1. 22), again, allowing for narrative movement
revolving around a psychological event (to climb, or not to climb). One of the most distinctive
details found in verses of both Aws and Hudhali poets is the callous and rough nails of the
protagonist. Aws’s character’s nails are “bitten into by the rock (wa-qad akalat azfarahii l-sakhr,
1. 26). AbGi Dhu’ayb does not mention this detail, but Sa‘idah does, describing the honey
collector as “a callous-fingered man, his nails worn down to the nubs (shatnu Il-banan,
mukazzam).”*

Just as I have argued that images of rule were profoundly affected by a tribe’s proximity
to and interaction with regional sedentary imperial powers, and that moreover the social
function itself of poetry varied accordingly as well, here we see that the adaptation and
adoption of stylistic devices in pre-Islamic poetry did not take place in an intertextual void.
These tribal stylistics have been alluded to for comparative purposes throughout this study,

but the more careful examination of one section of the Hudhali qasidah, the nasib, shows a

consistent strategy of relocating and utterly repurposing preexisting motifs, to modify

 64(SJK).3.2., Ash‘ar, 1139.
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narrative and grammatical structures, and to consistently modify the details of certain
conventions to suit their audience’s expectations, by including references to Himyarite instead
of Persian writing for example. We should also be wary of associating any particular motif,
ritual significance or any ultimate meaning with a particular section of a gasidah. Although the
details of depictions of rain-storms the characterization of Aws’s wood-collector tended to be
“sticky,” moving around in clumps from one poet to another, poets from different tribes and
regions were also quite quick to repurpose those “clumps” in entirely new ways in their own
qasidahs. Al-Mutanakhkhil and Abi Dhuayb use rain-storms and the poor mountaineer

entirely differently in their nastbs than Aws had in his boasts.

4.3. The Hudhali Fate Elegy: Najdi Inception, Adoption in Hudhayl and Early Development

What I call here the Hudhali fate elegy is a structure unique in the pre- and early-
Islamic period to Hudhayl’s poets, but which draws on some elements of Najdi texts. While
they allude predominantly to each other and in some cases to poets from outside the tribe, we
can speculate that in some regards their stylistic choices were ideological, if they depict fate in
a distinctive way, for example, but in other regards they represent stylistic development the
motive for which is now difficult or impossible to determine. Eleven poems dating to pre-
Islamic or mukhadram Hudhali poets can be identified as belonging to this generic tradition.®

In general, these are characterized by some kind of introduction such as a nastb, followed by a

% 1(ADhQ).1, ibid., 4-41; 1(ADhQ).3, pp. 56-64; 3(SGhKh).1, pp. 245-253; 3(SGhKh).15, pp. 287-292; 63(AK]J).4, pp.
1090-93; 64(SJK).1, pp. 1097-1121; 64(SJK).2, pp. 1122-1138; 64(SJK).8, pp. 1157-1165; 65(AKhQ).1, pp. 1189-1195;
67(UH).2, pp. 1291-1293; 67(UH).4, pp. 1295-1301. 67(UH).2 is not exactly a fate elegy in the sense that it does not
make use of the formulae or episodes as described below. Its onager episode, uniquely in the Ash‘ar, is used to
describe camels—not the camel mare of the poet, but rather, the camels of the swiftly departing beloved. This
may be unique in early Arabic poetry. As an experimental elegiac text with some kind of animal episode, however,
the text certainly deserves to be included with other texts of the fate elegy genre.
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formulaic and gnomic statement on fate, and one or more episodes on the death of an animal,
seven of which are hunted onagers (I will refer to these as animal episodes for convenience;
three texts feature human warriors run down by fate).* Like most pre-Islamic poems, there is
little structurally or stylistically to indicate conclusions.

Not all of the texts can be explicitly identified based on the text as elegies; two begin
with nasibs, one with a complaint on old age, and one has no introduction. This latter is Abx
Dhu’ayb no. 3, which has no introduction and consists only of an onager episode initiated by a
fatalistic formula. It is either a fragment or a set-piece.” Sa‘idah nos. 1 and 2 have been
discussed in somewhat more detail above in chapter 2; no. 1 has a lengthy, complex and
amorous nasib while no. 2 is somewhat equivocal, opening with a complaint about old age. No.
2 is included in the first table below. Usamah ibn al-Harith no. 2 also begins with a short
departure of the zan-type nasib. The remaining eight are evidently elegies, referring clearly to
the death of a kinsman (or apparently, in Abt Kabir’s text, a kinswoman, his wife). However,
none of them contain the explicit praise for the dead so common in well-known elegies such as
those of al-Khansa.® Such “praise elegies” do appear in the Hudhali corpus and even by
authors who composed fate elegies, but they seem to have constituted two entirely separate
genres.

The introductory section varies in the nine explicit elegies (i.e., excluding Sa‘idah no. 1
and Usamah no. 2, which also have fairly unusually introductions), but some features recur

among different poets. Table 1 illustrates the possible combinations of motifs in the six poets’

% 1(ADhQ).1.11-24, ibid., 11-25; and 1(ADhQ).3.1-8, pp. 56-59; 3(SGhKh).15.11-22, pp. 289-91; 63(AK]).4.4-15, pp.
1090-93; 64(SJK).8.18-23, p. 1170; 65(AKhQ).1.7-18, pp. 1190-93; 67(UH).2.5-11, pp. 1292-93; 67(UH).4.8-42, 1296-
1301. Discussed in detail in Bauer, Altarabische Dichtkunst, 2:282-318, although he neglects Abii Kabir and Sa‘idah’s
onager sections. Sa‘idah’s onager section is not extremely clear, though.

% Jacobi,“Anfinge,” 224, convincingly argues that pieces such as these are not fragments.

% 65(AKhQ).16.2-3, Ash‘ar, 1234, is an exception. The speaker briefly praises the deceased’s valor and generosity.
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introductions to their poems, with the poets arranged, as near as can be ascertained, in
ascending chronological order.

Table 1: Motifs Employed in the Introduction to Hudhali Fate Elegies

Motif Dialogue Sleepless | Deceased Lament Kin departed | Endur-
with -ness kin named/ | over old and died ance

Poet Umaymah specified age elsewhere?

Abii Kabir No. 4 No. 4

Sakhr No. 15 Nos. 1,15

Abt Khirash | No. 1 Nos. 1,16 No. 1

Sa‘idah No. 8 No. 8 No. 2

Abii Dhuayb | No. 1 No.1 No. 1 No. 1 No. 1

Usamah No. 4 No. 4

In several points, poets appear to draw on previous poets. Abti Dhu’ayb’s famous marthiyah
(elegy) for his sons resembles, in some points, that of Abu Khirash. Both feature an
antagonistic conversation with a woman named Umaymah. Likewise, Sa‘idah’s introduction to
his second poem strongly resembles that of the old-age complaint in Abl Kabir’s almost
certainly older text. Usamah ibn al-Harith no. 4, was explicitly composed for sons who had
emigrated to Syria, apparently to fight in the Islamic conquests; this also bears many
similarities with Abii Dhu’ayb’s text. All of these parallels will be discussed and elucidated in
more detail below.

Following the introduction, when there is one, the most distinguishing formal feature
of the Hudhali fate elegy is the formulaic phrase used to introduce the animal episodes.®” Most

of the poets use the term hadathanu I-dahr (time/ fate’s vicissitudes), which seems to be

¥ Since poets refer to animals by circumlocutory epithets and distinctive habits rather than by explicit
identification, it has not always been clear which animal is being described, denoted in the table below by a
question mark.
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distinctive to Hudhayl; occasionally the refer to al-ayyam. In every case, the verbal formula
falls in the first hemistich of the line, with as grammatical subject the animal or humans
named described in the second hemistich. In two cases, fate itself is the grammatical subject,
and in two cases, the poet introduces the formula with an oath referring to Allah.

The earliest instance, and a very representative one, is Abti Kabir’s, who introduces his
onager section with the phrase wa-I-dahru 1a yabqd ‘ald hadathanihi (No [onager] escapes the
vicissitudes of time/fate),” followed in the second hemistich by the subject of the verb. This is
identical to the phrase used in Abii Dhu’ayb no. 1 (=Mufaddaliyyah no. 126),”" and Sa‘idah uses
the same formula to introduce one episode on the death of mounted warriors,”? while in his
other episode about fighting men, he asks hal igtand hadathanu I-dahri min anas? (Are there
people the vicissitudes of time/fate spare?).”” Time or fate is the grammatical subject in that
sentence. Abl Khirash uses the similar ard I-dahra la yabqd ‘ald hadathanihi, (I see that [an
onager] does not endure time/fate’s vicissitudes),” a phrase identical to one used by Sa‘idah,”
also for an onager. Usamah ibn al-Harith begins the phrase with an oath, fa-wa-llahi la yabqd ‘ald
hadathanihi, (By God, no [onager] escapes the vicissitudes of fate/time).”* Sakhr al-Ghayy
introduces an ibex scene by referred to the ibex as fadir (“isolated in its mountain,” or “aged
and full-grown”) in the similar phrase, a-‘aynayya la yabqd ‘ald I-dahri fadirun,” (O my eyes, the

full-grown [ibex] does not endure against time/fate). In his no. 15, he states that “the passage

70 63(AK]J).4.4, Ash‘ar, 1090.

11(AdhQ).1.15, 36, 49, ibid., 11, 26, 33.

2 64(SJK).1.40, ibid., 1114.

7 64(SJK).2.28, ibid., 1131.

™ 65(AKhQ).1.7, ibid., 1190.

7> 64(SJK).8.18, ibid., 1170.

76 67(UH).4.8, ibid., 1296; 65(AKhQ).16.5, ibid, 1235 is identical, but without the oath.

77 3(SGhKh).1.4, ibid., 246. The second section of this text depicts an eagle’s death, but does not begin with a
formula. This is the case with a few other episodes in other poets’ texts as well.
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of time lets no noble man remain behind, nor the wild, white-footed [ibex], or the ostrich,” (ard
l-ayyama la tubqt kariman wa-la I- usma l-awabida wa-l-na‘ama).”® He refers here to “the [passing]
days,” rather than al-dahr (time/fate), but uses the verb yubgi, form 1V of bagiya used
elsewhere. He also makes time the subject of the sentence. Abi Dhu’ayb also refers to al-ayyam
(the days) in his no. 3, an isolated onager episode,” and Sa‘idah introduces an ibex-episode
with the oath, ta-llahi yabqd ‘ald I-ayyami dhi hiyadin (By God, the curve-horned [ibex] does not
endure against the days’ passing).*

The poets then depict between one and three animal episodes, in virtually all of which
the protagonist(s) die, explicitly or implicitly, as shown in Table 2:

Table 2: Animal Episodes Employed in Hudhali Fate Elegies

Motif Tbex Onager Oryx Warrior(s) | Hawk/Eagle
Poet
Abii Kabir No. 4a(?)
Sakhr Nos. 1a, 15a No. 15b No. 1b
Abt Khirash Nos. 1a, No. 1b
l6a
Sa‘idah No. 8a(?) No. 2a(?) Nos. 1a, 2b
Abii Dhu'ayb Nos. 1a,3a | Nos. 1b,3b | No. 1c
Usamah No. 4a

Other than the fact that all poets deploy at least one onager episode, there is little consistency
in the range of animals or the number of episodes used by different poets. Sakhr al-Ghayy,
relatively early on introduced the ibex as a possible protagonist for the fate elegy, but no other

poet follows him in this. He and Abii Khirash both depict birds of prey who, like the ibex, may

78 3(SGhKh).15.5, ibid., 287.
”1(AdhQ).3.1, ibid., 56.
%0 64(SJK).2.8, ibid., 1124. Because of the oath, the negation of the verb is implicit.
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seem especially unattainable by fate and time by virtue of their height above the human world.
Sa‘idah and Abu Dhu’ayb offer a relatively coherent group, as they do in most regards. Abu
Dhu’ayb no. 1, here as in his use of formulae, offers the most comprehensive, coherent and
representative specimen of this small genre.

In addition to drawing on each other, Hudhayl’s poets’ intertextual antecedents include
at least two very old Najdi poets, al-Muraqqish al-Akbar and, ‘Amr ibn Qamtah, both connected
to the tribe of Qays ibn Tha‘labah. ‘Amr was reportedly the nephew of al-Muraqqish. Lyall
tentatively dates al-Muraqqish to the early sixth century,” and ‘Amr probably belongs to about
the same period.*”” The two poets are the earliest to introduce the motif of animals’ inability to
survive fate, although in both cases the primary animal of concern are the “white-footed” ibex,
(al-a‘'sam, pl. al-‘usm).”” While the structure of the fate elegy is evident in al-Muraqgqish’s text,
‘Amr—without elaborating or narrating the episodes at all—seems to be the only non-Hudhali
poet to refer to the nearly full spectrum of possible protagonists for their elegies. In his poem,
he addresses the beloved, describes how time or fate (al-dahr) has aged him, and how none
escape [86]:

There is nothing astonishing in what you see;

astonishing is how the fates (al-gjal) overtake [us] on all sides.

8 Lyall, al-Mufaddaliyat, 2:168. Régis Blachere also held the poems attributed to the two Muraqgqishes collected by
the al-Mufaddal to be relatively early, especially as they are alluded to Jarir and al-Farazdag, although a depiction
of al-Muraqgish al-Akbar as a melancholic courtly later emerged: Régis Blachére, “Remarques sur deux élégiaques
arabes du Vle siécle J.-C.,” Arabica 7, no. 1 (1960): 37. He dates al-Muraqgqish al-Akbar’s death to the mid-seventh
century: Régis Blacheére, Histoire de la littérature arabe des origines d la fin du XVe siécle de J.-C. (Paris: A. Maisonneuve,
1952), 2:252.

82 See Blachére, Histoire de la littérature arabe, 2:252-3.

8 For other instances of the same motif see the mukhadram poet al-Mukhabbal al-Sa'di, who tells a woman
reproaching him (‘adhilati) that saving wealth will not save him from his fate, even if he had a lofty fortress
inaccessible even to ibex (al-‘usm): Muf. no. 21, 1. 35-38, al-Mufaddaliyyat, 118; the line is also attributed to Tarafah:
Ahldwardt, Six Divans, 188 and a similar image appears in al-A‘shd (from the same tribe, Qays ibn Tha‘labah, as
‘Amr), no. 13, 1. 3, Diwan, 101.
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They reach the mottled crocodile (al-timsah (sic)) beneath the waves,
and the white-legged ibex (al-usm) on their mountain peaks,
and the solitary oryx bull (al-farid al-musaffa‘ al-wajh), his face streaked,
with a brown band on his sides, that chooses safe sands for his dwelling,
and they seek to cast down the terrifying battle-champion (al-batal al-arwa’),
[piercing] between his camel-leather jerkin and his chain mail (sirbal).*
Neither ‘Amr nor al-Muraqqish mention onagers, but ‘Amr does mention several of the other
protagonists who will later appear in Hudhayl’s fate elegies. Unfortunately, no crocodile
episodes survive in Arabic poetry, but narratives about the ibex, oryx and human warriors all
frequently appear in more elaborated narratives, as we have seen, in Hudhayl’s corpus. ‘Amr
also speaks about fate in different terms than the Hudhali poets; although he introduces the
subject of animals’ inescapable demise in terms clearly evocative of Hudhayl’s formulae, his is
distinctive. His invocation of fate takes up an entire line, and demonstrates a well-balanced
parallelism, rather than the front-loaded phrases of Hudhayl allowing for the animals to
appear as grammatical subjects in the second hemistich of the formula line, before an entire
episode is articulated. ‘Amr also uses the term ajal (fated ends), rather than ayyam (passing
days) or hadathan al-dahr (vicissitudes of fate/time) utilized by Hudhayl.
Al-Muraqgish’s role in expanding the narrative possibility of such pithy statements as
‘Amr’s is not very often appreciated. It is generally assumed that Hudhayl was the first to adopt

the theme of animals slain by fate to the service of elegy,” but in his Mufaddaliyyah no. 54, al-

 ‘Amr ibn QamTah no. 6, . 10-13: ‘Amr ibn QamTah, The Poems of ‘Amr Son of Qami'ah, 32-33 = Diwan, ed. al-SayrafT,
66. Translation adapted from Lyall. A similar line is found in the pre-Islamic al-Mutanakhkhil (fl. ca. 575-625) of
Hudhayl, who mentions in two lines that neither the ostrich (na‘am), gazelle (zaby), onager (himar) nor the ibex
(wa'il) escape death: 66(ML).6.14-15, Ash‘dr, 1283-84. See also Sa‘idah, 64(SJK).4.19-23, Ash‘dr, 1148-50.

% Wagner, Griinzuge, 1:127.
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Muraqgqish introduces the crucial narrative arc of animal episodes developed further later by
Hudhayl. I have already cited his text in chapter 2; it is apparently a composite of two separate
poems.* The second part (Il. 18-35), cited in chapter 2, is his complaint to an apparently Jafnid
king, while the first section (ll. 1-17) consists of an unusual elegy, preceded by a six-line nastb
describing the abodes of the beloved Asma’ and the departure of her caravan (za'n).”” The poet
then laments the loss of a kinsman, his cousin Tha'lab [87]:
No misfortune bereaved my heart
like [the death] of my companion, left lying in Taghlam,
Tha'lab, ever striking helms’ crests with his sword,
and leading the tribe when darkness fell.
Go then, and may your uncle’s son [sc. the speaker] be your ransom;
nothing endures save the mountains Shabah and Adam.
If any living thing were to escape its fated day, it would be (la-naja min yawmihi)
the light-limbed ibex (al-muzallam), its forelegs streaked with white (al-a‘sam), 10
[dwelling] among the lofty peaks of ‘Amayah,
or just below heaven, where Mount Khiyam lifts him up,
the eggs of white vulture beneath him,*
and above him a mountain summit, tall-shouldered.
He ascends wherever he wants, all around;

and if fate (maniyyah) would give him any respite, he could grow old and weak.

% See Lyall, Al-Mufaddaliyat, 2:181 and Régis Blachére, “Remarques sur deux élégiaques arabes,” 32-33.

% On the issue of the relationship between nasibs and elegies, rarely combined in early Arabic poetry except by
Hudhali poets, see Wagner, Griinzuge, 1:129 and Jacobi, “Anfinge.”

% This bird, the aniig, was said to nest at extremely high elevations. The commentary states that it is the
rakhamah, or Egyptian vulture (Neophron percnopterus), but it may also be an eagle (c.f. Lane, s.v. “anig”).
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But ever-changing fortune (raybu I-hawadith) overcame him;
sliding from the cliffs, he was dashed.
No one regrets a long life lost;
he knows what [old age and weakness] would have lain before him. 15
The father dies, and the son remains behind;
everyone born of a father is one day orphaned.
Mothers benefit from their pains;
later then, according to fate (al-migdar), they are [as if] barren.”
The inevitable demise of Tha‘lab is illustrated by the death of the ibex, identified, as is virtually
always the case in pre-Islamic poetry, by epithets. In this instance, the ibex is described as
muzallam, light-limbed, and a‘sam, with white markings on its forelegs (. 10). Like ‘Amr, al-
Muraqqish does not use recognizably formulaic language to introduce the subject of fate.
Although in 1. 13 he uses the term maniyyah and in 1. 14, rayb al-hawadith, all terms or
expressions akin to later poets and to those of Hudhayl, his expression that the ibex would be
“saved from his fated day” (la-naja min yawmihi), with its irrealis conditional law has little
grammatically or lexically in common with later markers of the fate elegy.

The poet does, however, attempt to narrate the fate of the ibex, as opposed to ‘Amr’s
static axiom. For the most part, though, this consists of a rather immobile description of the
animal’s environment: place names known to his audience, evocative of great height, are
employed (1. 11); the height of his habitat is contrasted with that of an eagle’s nest (l. 12); in
sum, the area offers him perfect security (. 13). That the ibex was unattainably secure was

proverbial, not simply because of texts like ‘Amr’s, but because of others, such as the

¥ Muf. no. 54, Il. 7-17, al-Mufaddaliyyat, 238-39; translation adapted from Lyall, Al-Mufaddaliyat, 2:181-82.
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Mu‘allagah of Imru’ al-Qays, who illustrates the power of a storm by describing how its
downpours drive the ibex (al-usm) from their mountain fastnesses.” The death of the ibex is
curious, and somewhat problematic, since no agent representative of fate has overpowered the
security of his elevated, mountainous position. He simply slips one day and anticlimactically
falls to his death.

At this point, there is a gap of some fifty years or more before these same themes are
picked up again by Hudhayl. As a stylistic device, the narrative of fate crushing an animal life
clearly had elegiac potential, but al-Muraqgish’s innovation was limited and susceptible to
further development. Perhaps other poets whose work does not survive continued his
trajectory, but it does not appear again until the poetry of the Hudhali Sakhr al-Ghayy, who
must have lived closer to the year 600 CE. Sakhr has developed the narrative to a very large
degree, but the overall arc is clearly more akin to Hudhayl’s onager episodes, for which we
have earlier examples, and to which we’ll now turn before considering the adoption of the ibex
narrative.

Abi Kabir is one of Hudhayl’s earliest poets, with Hell placing him in the earliest
generation of the tribe’s poets, with a floruit date of 550-600." We have already considered his
first poem in chapter 2, where he describes an ideal companion in an “egalitarian praise”
poem. His fourth poem’s introduction, like all of his four extant poems including the first,
opens with an identical address to one Zuhayrah, referred as his daughter his first poem,”

followed by a complain on old age. In his poem no. 4, he quickly switches to addressing one

% Al-Mu‘allagah, 1. 70, Ahlwardt, Six Divans, 150.

°! Hell, “Der Islam und die Hudailitendichtungen,” 81. Blachére agrees: Blachére, Histoire de la littérature arabe,
2:280.

°2 63(AK]J).1.8, Ash‘ar, 1070.
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Khilawah, apparently his son, consoling him on the death of his mother (evidently the
speaker’s wife) with a discourse on fate, illustrated with an unusual onager episode [88]:
0, Zuhayrah, on the path to gray hair is there any turning back?
No man, however noble, however much he spends, is eternal.
Khilawah weeps about departing from his mother (an yufariga ummahi),
but he will see her again when he nods off with sleep.
0, Khilawa (sic), time (al-dahr) indeed destroys all whom you see:
fathers, mothers, and sons (min ibnami).”
And time’s vicissitudes spare not (wa-l-dahru la yabqd ‘ala hadathanihi)
lank-bodied [onagers] going to drink at the black stone gullies
where the ghadah is beginning to flourish;
they go to drink at Sahira, the first flush of whose plants,
covering everything, are like night’s dark curtains, 5
a pasture for wild, tawny-flanked and white-bellied animals,
where thin clouds hover and mist, and heavier ones settle down,
their sides split open when their lightning flies out
in the evening, in rumbling under-clouds draped low [over the earth]—
[a pasture where] the sound of mosquitoes near the wadi-bed
is like the chant in the open desert of riders
who’ve made a quick profit, whose summer caravan
carries the remains of [wine] jars’ contents.

Then [the onagers] saw the head of a rider (faris)

% For the unusual ibnam for ibn see Bajraktarevi¢, “Le Diwan d'Aba Kabir al-Hudali,” 65-66.
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atop a full-girthed, rippling-haunched [stallion], 10
with the energy of a storm-cloud (dhii ghayyith), rearing his head
when wrestling with the bit as he struggles and tugs against the reins.
It is as if the dripping streams of blood on their torsos [when they’re speared]
were spilled water from a bountiful well,
vast buckets, sloshing full,
being hauled out of a gurgling well, its casing collapsing.
Terror seized them and the colts (jihash), the weaned
and the unweaned, flew off
in fright, the spear-heads coming towards them,
as some were run through and some hit true.” 15
Thomas Bauer did not include this text in his study of the onager episode, to which we alluded
in chapter 2 with reference to the impoverished pedestrian hunter of most onager episodes.
Here we have a spear-carrying, horse-mounted hunter, a feature which also appears once
elsewhere in Hudhayl’s corpus, when Usamah ibn al-Harith, in a non-elegiac poem, describes
an onager being hunted by a man on horseback.” Moreover, the overall narrative arc here
seems to be quite different than that of almost all of the texts of Bauer’s extremely
comprehensive corpus. In most early Arabic texts, since the onager is being compared to the
camel mare, its speed as it runs through the desert heading through water is a central part of

the episode.” The description of the spring pastures wilting as the summer dry season comes

o 63(AKJ).4.1—15, Ash‘ar, 1090-1093.

* 67(UH).2.9, ibid., 1292. 0ddly, Bauer does not comment on this fact in his commentary on this poem (Altarabische
Dichtkunst, 2:306-308.) Another of Usamah’s poems (67(UH).4.11, Ash‘dr., 1297) also features an encounter with
horseback riders (khayl), which Bauer does note (Altarabische Dichtkunst, 2:316).

% Bauer, Altarabische Dichtkunst, 1:123-127.
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usually precipitates the onagers’ dust-raising desert journey.” It is at their arrival at some
watering place, the second location in the episode, that the onagers encounter a lurking
hunter who fires at them.”

Abii Kabir’s onager episode here thus differs not only in the nature of the hunter, but in
the entire narrative structure, and seems not to derive from the standard early Arabic onager
episode as found both among Najdi poets as well as later Hudhali poets. These more common
scenes, at least in Najdi poets, usually serve to illustrate the swiftness of the camel mare (a
section absent, as we have seen, from pre-Islamic and mukhadram Hudhali poets). Abi Kabir’s
episode can perhaps be said to represent an independent development, or to follow from the
structure of al-Muraqqish’s text. While most onager episodes are narrative and have multiple
stages, both al-Muraqqish’s ibex episode and Abu Kabir's onager episode have a dipartite
structure; the poets contrast an animal’s ideal life with an irruption of fatalistic disaster. In the
ibex episode, the ibex’s inaccessibility is first described (ll. 11-13), and then rather inaptly, fate
in the form of a slip on the rocks sends him hurtling to his demise. Abx Kabir has improved on
this somewhat by introducing a powerful, mounted hunter to carry out fate’s decrees and kill
the animal. However the tension of the scene still derives from the contrast between the long
description (IL. 4-9) of the onagers’ verdant pastures and the appearance of the hunter.

Abi Kabir introduces a more suitable antagonist, representative of fate, but he still
struggles with narrative coherence. Unless some part of the poem has gone missing, the poet
has neglected to include a depiction of the actual death of the onagers at the hands of the

hunter. The hunter is described in two lines (ll. 10-11), but in the next line the onagers are

1bid., 1:105-117.
% 1bid., 127 ff.
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bleeding profusely. Aside from missing lines, two other explanations are possible. One is that
such oral poetry, while it developed, functioned like Levi-Strauss’s bricolage.” The speaker
made use of such models of poetic description as he had available: verdant pastures, equestrian
heroes, onagers, and the dichotomous structure found in al-Muraqqish al-Akbar. The actual
depiction of the action of the hunter drawing, firing, and striking the onagers was not,
perhaps, part of the poet’s repertoire. Except in Hudhayl’s poets, the onagers never die," so
the depiction had yet to be developed in Abii Kabir’s aesthetic world.

A more cogent reason for the elided narrative segment lies in the remarkably focused
symmetry of the poem. Abt Kabir addresses his son, Khilawah (Il. 2-3) to console him over the
death of his mother, appositely reminding him that fate cares not for kin relationships.
“Fathers, mothers, and sons,” (l. 3), none are spared. In most onager episodes, the male onager

' whereas in Abu Kabir’s text, they are

is accompanied by a group of female mates,"
accompanied by colts (jihash). Khilawah’s bereavement is echoed in the death of the onagers,
which leave their young behind them attempting unsuccessfully to escape, just as the speaker
consoles Khilawah with the stoic comfort that, no matter what the kin relationship, all mortal
beings will wither before fate’s blows.

Sakhr al-Ghayy’s poem deserves mention since he alone continues to use an ibex
episode for the fate elegy. If his texts date to a later period than al-Muraqgish, the latter’s
influence seems probable. Sakhr essentially synthesizes the narrative arc of Abti Kabir’s onager

episode with the ibex episode [89]:

By the life of Abli ‘Amr, fates (al-mand (sic)) have driven him

* Claude Lévi-Strauss, The Savage Mind (Oxford: Oxford University Press, 1996), 1-34.
10 Bauer, Altarabische Dichtkunst, 1:140-141.
101 1hid., 92-98.
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to a grave built for him among flat-topped hills,
because of a viper in a deserted area, residing in its den,
brought forth by time’s (al-mand) appointed twists and turns—
My brother, after whom I have no brother, his allotted time came
for him, and no amulets or spells (al-rugd wa-I-tabatib) could keep it off.
0 my eyes—fate (al-dahr) does not wait forever for an aged ibex (fadir),
in a sandy depression, [watered] beneath sparse turban-like clouds.
He dwelt contentedly there throughout his life,
his horns jutting up loftily like knuckles— 5
when night falls he retreats to his covert to sleep,
like an old man (mabit al-kabir), fighting [with his kin], wrapped in his robe,
passing the night like an old man (mabit al-kabir) whose children don’t ask for his favor,
complaining of the pain of his sons’ refractoriness—
the basham-tree and the sweet-scented branches of the copse
dangled over him, their twigs and leaves lank—
he was young there, and his sixth year came, and he teethed,
and grew old, as all such ibex do—
he takes fright whenever he hears a crow (ghurab) caw,
and heads to passages in the rock, for he is most quick to flee. 10
So one day, when much of his life had passed, fate (uttha la-hu yawman) sent
one, hunchbacked and hungry, out to find food for his aged parent—
he protects [his parent] in the winter when it grows cold,

and in the summer he assiduously gathers fruit (al-jana) for him—
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when he saw [the goat's size] he said, “Good God, who has seen
such a beast (min al-usmi shatan) as him in recent times?”

if my revered [parent (karimi)] should have this to eat, it will keep him going

until [the time when] one of the rain-stars (al-kawakib) bestows its rain on
people.”

He circled him (ahata bi-hi) and then shot, when he had drawn near,

a well-aimed, dark broad arrow-head. 15

He called out to his brother (fa-nadd akhahu), then flew forward with his blade

to slaughter the light-footed, fleet [animal].'*
The remainder of the poem describes an eagle struck down by fate; it clips its wings against a
rock ledge, falls to its death, and leaves its chicks hungering. From al-Muraqqish, or from
similar poems, Sakhr draws the entire elegiac structure of this ibex episode; it is bipartite,
illustrating the full life the ibex had lived (Il. 5-9), and contrasting that with fate’s eventual and
inevitable destruction of the animal (1. 10 ff.).

Sakhr has made several amendments to the model of al-Muraqqish. His introductory
formula the same as most other Hudhali formulae introducing such scenes, allowing the
animal (fadir, a full-grown ibex) as the subject of the verb yabqd (to endure) in 1. 4 to be
introduced with more economy, and foregrounding the agency of fate in the line. The
inaccessibility of the animal on his mountain heights is not emphasized, but as in Abi Kabir’s
onager description, the animal is described as living a full life in an idyllic pastoral setting. The
vegetation is plentiful (1. 8) and the rocks offer him shelter (L. 9). As if in a riposte of one-

upmanship to al-Muraqqish, who had said that “if fate would give him any respite, he could

192 3(sGhKh).1.1-16, Ash'ar, 245-250.
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grow old and weak,” Sakhr here repeatedly emphasizes the full growth, and indeed the
anthropomorphic advanced age of the ibex. The emphasis on the longevity of the animal
builds something like narrative tension in the otherwise static description, before sending fate
crashing down on the ibex. Also like Abii Kabir, he replaces the slip on the rocks with a hunter
(I. 11-16), although the eagle later in the poem suffers a similar self-inflicted fate to al-
Muraqqish’s ibex. This hunter is the familiar, rag-bedecked and impoverished individual
familiar to us from the vast majority of similar episodes in early Arabic poetry.

Sakhr’s contribution here, similar in the abstract to Abt Kabir’s, is to establish a certain
parallelism between episodes by inserting human concerns with kin relationships into the
animal world being depicted. This is elaborated less between the subject of the elegy, the
speaker’s brother, than between the ibex, the hunter, and the eagle. In all three cases, the
protagonists illustrate the protective and providing relationship of young to their elders, or
vice versa. The ibex is depicted as an old man, estranged from his children over some dispute
(1. 7). The immediate purpose of this is to depict the loneliness and isolation of the mountain-
dwelling creature. Yet the same image appears again with the introduction of the hunter, who
is desperate to procure food for his aged parent (ll. 11, 12, 14). The eagle, likewise, leaves
behind [89b]

two chicks that grew restless when dawn came,

and whenever they heard the sound of the wind, or a cawing crow (na‘ib)—
they didn’t see her after she left in the evening,

and they kept twittering back and forth to each other.'”

1% 1bid., 252, 11. 23-24.
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The sound of the cawing crow (na‘ib) that the chicks hear may represent feared predators, but
it also evokes the crow (ghurab) that unsettles the ibex. The crow’s caw in pre-Islamic society
was inauspicious, and the animals in Sakhr’s text are rent with anxiety, attentive to every
possible omen portending their impending destruction at the hands of fate.

In pre-Islamic society, the only solution to this state of anxious weakness, if there was
one, was strength from a strong protectors. Expressions of lament for the loss of a powerful
kinsman are found not only in female poets, such as al-Khansa’, but in male poets as well. For
example, in an elegy Abii Dhu’ayb states that [90],

When I thought of the man of al-Umqa (akha I- umqa), my cares would return to me,

[how] the strong and valiant warrior left me to fend for myself (afrada zahri) ... **
and [91]

It is as though I had a leader of a thousand men (al-sarikh al-alf), and have been left

alone in a hard land strewn with fine sand,

with no helper roused to fight with me.'®
Pre-Islamic elegies are not, in their emotional content, simply outpourings of personal grief for
a lost companion, but an expression of profound social and existential vulnerability following
the disappearance of an important source of security and stability. It is this situation of sudden
exposure to any chance vicissitude of life—a rainless winter, an enemy raid, an illness or
injury—that is captured by Sakhr’s poem. The most anthropomorphic thing about the ibex,

and of animals generally in pre-Islamic poetry, is his self-consciousness of his impending doom

104 1(ADhQ).10.2, ibid., 120.
1% 1(ADhQ).4.10, ibid., 67.
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without a protector. In contrast, the human protagonist, the representative of fate in the
poem, is fulfilling the role of protector and provider of his parent by hunting.

All of these poems display, if not a sequential development, a family resemblance of
increasingly complex intertextual concerns. All of the poems explores “fate,” al-dahr, as an
emotional state, and as a set of relationships between living beings. Fate is not merely as an
abstractly held belief, with no bearing on the present, that at some point life will end at an
appointed time, when the Moirai cut any given individual’s thread of existence. The notion of
fate that emerges in the intertextual play of al-Muraqqish’s, Abl Kabir’s, and Sakhr al-Ghayy’s
poems is of an invisible force perforating and lurking throughout existence. Humans and
animals are both aware of it, and are on the lookout for it in the sounds, scents, and winds of
the desert world. Their social worlds are constructed of webs of protective relationships
erected in the face of this force. It is the subtle manner of the fates’ unmaking of these
relationships that the Hudhali fate elegy explores.

To some extent, the intertextual autonomy that the fate elegy takes on is regional and
tribal. Calls for vengeance are entirely absent from these poems, perhaps because the deceased
died of natural causes, but perhaps also due to a recognition of the fragility of the relationships
of social protection in the face of the forces of time and disorder. As we have seen in chapter 2,
fate in the Hudhali world is one to which no equestrian ideology or boastful tribesman can
stand up. While as a general statement, this would be recognized as true by all of their Arabian
contemporaries, Hudhayl gave themselves up to the exploration of that truth with far
dedication than any other poets. In part, their recognition of fate’s power emerges from the
social experience of a weak tribe in a peripheral region. Two further texts suggest that poetic

culture in the Hijaz at this time was concerned a social problem, perhaps with the lack of a
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model for a powerful regional leader such as Himyar or the foreign-sponsored Arab polities of
north Arabia. AbG Dhuayb’s fate elegy concludes with a powerful warrior’s death, and
demonstrates the extent to which, to a remarkable extent, following the early origins in the
tribe explored here, sophisticated poetic enterprises could rely on an a Hijazi regional and
Hudhali tribal intertextual world. Around the same time, the adoption by Labid of the
structure suggests that this particular species of fatalistic worldview was not only amenable to
the emergence of Islam, but the ground—a sense of social, political and metaphysical

powerlessness—from which Islamic monotheism emerged.

4.4. The Hudhali Fate Elegy: Abii Dhu’ayb’s Intertextual Grief
4.4.1. Abii Dhu’ayb’s Elegy: Historical Background

Al-SukkarT appended a prose account of some of the circumstances of Abi Dhu'ayb’s life
to his elegy. The account is related on the authority of several prominent philologists. Al-
AsmaTs source was one ‘Umarah ibn Abi Tarafah. Ibn al-Arabi and AblQ ‘Amr al-Shaybant
transmitted from ‘Abd Allah ibn Ibrahim al-Jumahi, the source for most of Hudhayl’s ayyam
texts.'® These lines of transmission are given, but only one (synthesized?) account, according
to which “five of [Abti Dhu’ayb]’s sons died in one year; they were struck down by the plague
[al-ta‘in]. They had emigrated [hajari] to Egypt. AbG Dhu'ayb died in the time of ‘Uthman ibn
‘Affan on the way to Egypt with Ibn al-Zubayr, and Ibn al-Zubayr buried him.”'” Other

108

authorities report that he died on the way to Ifrigiya."” Ibn Hisham, meanwhile, gives a

lengthy anecdote about how Abli Dhuayb’s sons were killed not in the Islamic conquests, but

106 Al-Sukkari, Ashar, 3.
97 1bid.
108 1hid.
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in a dispute with the tribe of Asad.'” His account has a number of improbable elements to it—it
is connected with the accounts of the semi-legendary Taabbata Sharran—but it does
demonstrate that there were competing narratives to that of Aba Dhuayb and his sons’
emigration.

There are several other reasons for supposing that al-Sukkar’s accounts are unreliable.
Firstly, there is no agreement as to the place of AbG Dhuayb’s death, and secondly, as we have
seen in chapter 2, nothing in AbGi Dhu’ayb’s poetic corpus indicates a relationship with ‘Abd
Allah ibn al-Zubayr (or even conversion to Islam or participation in the conquests). Ibn Sallam,
who does not mention these stories, even includes him among the poets of the Jahiliyyah.'
More problematic, the praise poem ostensibly written for Ibn al-Zubayr does not actually
mention him, a glaring enough emission from a praise poem, and moreover, the text bears a
strong resemblance to other Hudhali egalitarian praise poems that also, I have argued, are
mistakenly said to describe famous figures (as in Abu Kabir’s purported description of
Ta’abbata Sharran). Ibn al-Zubayr, moreover, was young (about 23) and played a minor role in
the conquest of North Africa in 26-7/647, while he played a much more significant role later in
the civil war of 60/680-72/692."! If Abii Dhuwayb had participated in the conquest of Ifrigiya,
there were more important generals for him to have been associated with and praised. Such a
polarizing figure as Ibn al-Zubayr, on the other hand, the son of a famous Companion, would
have been more likely to have had associations foisted upon him, such as his purported

relationship with the Hudhali poet.

1 Ibn Hisham and Wahb ibn Munabbih, Al-Tijan fi muliak Himyar, 258-63.
"9 1bn Sallam al-Jumahi, Fuhul, 131-32.
" Gibb, “Abd Allah b. al- Zubayr," EI%
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There are two further reasons for supposing that the relationship with Ibn al-Zubayr
was constructed later. Al-JumahT himself, the source for al-Asma‘T's version of the story, gives
prose accounts throughout al-Sukkari’s commentary which are incongruous or incompatible
with the poetry being transmitted. For example, he gives two accounts on the dramatic defeat
of Banii Lihyan in the account of Yawm al-Ahathth leading to their loss of status and
emigration from their previous territories. The stories bear no relationship to the poem, which
contains a conventional zanh scene in no need of explication as an a mass emigration

"2 Numerous similar examples of such mismatched poetic texts and

precipitated by a battle.
prose accounts could be cited.

Secondly, Abli Dhu’ayb in particular attracted fabulous stories tying him to narratives
of Islamic origins. For example, in Ibn al-Athir’s (d. 630/1233) Usd al-ghabah, a dictionary of the
Prophet’s Companions, Ibn al-Athir relates a story supposedly narrated from Ibn Ishag,
wherein on hearing of the Prophet’s final illness, Abi Dhu’ayb dreams that a strange voice tells
him of the Prophet’s death."” On his way to Medina, he encounters a series of portentous
animals, such as a snake wrapping itself around a porcupine which is eating the snake. AbQ
Dhu’ayb interprets the snake winding (taltawi) as people’s deviation from the truth (iltiwa’ al-
nds ‘an al-haqq) after the death of the Prophet, while the porcupine represents the Prophet’s
successor taking control of the situation again. When Abl Dhu’ayb arrives in Medina, he finds

everyone at Saqifat Bant Sa‘idah engaged in negotiations over the Prophet’s successor. The

anecdote, in short, has all the characteristics of a tendentious, evidently pro-Sunni fabrication.

112 Al-Sukkart, Ash‘ar, 709-713.

1% ‘Izz al-Din Ibn al-Athir, Usd al-ghdbah fi ma rifat al-sahdbah (Cairo: Jam‘iyyat al-Ma‘arif, 1869), 5: 188-89. The story
is repeatedly almost identically in Yaqut al-Hamawt |-Rami, Mujam al-Udaba’: irshad al-arib ild ma'rifat al-adib, ed.
Thsan ‘Abbas (Beirut: Dar al-Gharb al-Islami, 1993), 3:1275-77.
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Ibn al-Athir’s text is considerably later than the late third/ninth-century al-SukkarT’s,
but a comparison of the biographical accounts in al-Isbahani (d. 363/ 972), Ibn ‘Asakir (d. 571/
1176), Yaqut al-Hamawt (626/1229) and Ibn al-Athir shows a steadily increasing accretion of
fabricated material, much of it related to Islamic origin narratives."* The story of Abi
Dhu'ayb’s trip to Medina appears in almost all sources, for example, but is most elaborate in
Ibn al-Athir and Yaqut, the latest works. Ibn al-Athir does also quote the earlier reports used
by al-SukkarT, mostly verbatim, but adds still more possibilities: that Abli Dhu'ayb died in
Anatolia fighting the Byzantines, where he was buried not by Ibn al-Zubayr but by his son, Abti
‘Ubayd.'” It is remarkable that this line of biographical transmission seems not to derive
ultimately from hadith-transmitters usually cited in isnads, but from ‘Umarah ibn Ab1 Tarafah
and ‘Abd Allah ibn Ibrahim al-Jumahi, obscure informants of Baghdad philologists, in
combination with accretions found in literary anthology anecdotes. But in consideration of Ibn
Hisham’s anecdote, that the sons did not even die in the conquests, the most that can be said of
the biographical material on Abii Dhu'ayb is that it offers rich material for source-critical
analysis in which a poet showing no signs of piety or evidence of conversion was transformed
with time into a Companion of the Prophet.

In truth, if anything, AbG Dhu'ayb seems to have been hostile to Islam. As Hell has
pointed out, Abii Dhu’ayb does not even use the word God (Allah), with the exception of a

couple of oaths." This is in keeping with the tendency of Hudhali poets among the generation

114 Al-Isbahani, Aghant, 6: 187-196; Aba 1-Qasim ‘All ibn al-Hasan Ibn ‘Asakir, Tarikh Dimashg, ed. ‘Amr ibn
Ghuramah Al-‘AmrawT (Damascus: Dar al-Fikr, 1995), 17:53-54. There is no reliable edition of Ta’rikh Dimashg; this
is one among many unreliable and uncritical editions.

5 1bid., 5:190.

"¢ Hell, “Der Islam und die Hudailitendichtungen,” 89-90.
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that lived through Islam not to refer directly to the new religion."” He gives a detailed

118

depiction of wine being imported into Mecca during the pilgrimage (hajj),'*® and the speaker of
a poem, in a dialogue with a female character, is reprimanded for his lack of interest in the
pilgrimage: “you have acted piously in performing the pilgrimage with us (tabarrarta fi
hajjin@),” she says, “and you were not until recently known for such devotion.”"* The
implication is that he is insincere.

Thus as we turn to Abii Dhu'ayb’s marthiyah it is better to leave what we think we know
from anecdotes passed down by the philologists to one side. A careful comparison of the poetic
text itself with others, I will argue, reveals Abii Dhu’ayb drawing on a range of regional and

tribal generic and stylistic conventions, first among them that of the fate elegy tradition

identified above.

4.4.2. Abii Dhu’ayb’s Elegy: Translation
[92] “Are you pained by death, how it strikes at random (al-maniin wa-raybiha)?
Fate (al-dahr) bears no good will to those in anguish.”
Umaymabh said, “what is wrong with your body, wasting away (md li-jismika shahiban),
since affliction struck? Wealth such as yours will suffice you.
And what is wrong with you that, as soon as you lie on your side on any bed,
it becomes a bed of stones for you?”
I responded to her that what is wrong with my body is

my sons have perished from this land (awdd baniyya min al-bilad),

7 1bid.
118 1(ADhQ).6.19-26, Ash'ar, 93-95.
19 1(ADhQ).9.7, ibid., 114.
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and bid adieu (wadda@).
My sons have perished, and left me behind with choking grief
instead of sleep, and with unceasingly tears.
[Though I find weeping to be foolishness,
he who has been bereaved will break forth in tears.]'?
They chose their desire before mine (sabaqii hawayya),
and did whatever they wanted (wa-a‘naqi li-hawahumi);
thus they were annihilated one by one; thus everyone falls.
I remained after them with a wearisome life;
I picture myself following behind, going to meet them.
I wish that I could have defended them,
but when Fate (al-maniyyah) comes around, there is no defense;
when death (al-maniyyah) sinks in its claws,
you find that no amulet avails.
The eye after them, it’s like its pupil has been pierced
with thorns, so that it’s maimed and flowing
until it’s as if, because of time’s tribulations, I'm [nothing but] tiny pebbles
ground down daily across the broad slab of stone before a plastered [cistern].
My endurance will spite those who gloat (al-shamitin). I'll show them
that I am not perturbed by the throes of Fate (rayb al-dahr).
The soul is desirous [of more] if you let it be;

but if it is only given little, it will find contentment.'*

2 This line is not in the Mufaddaliyyat.
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The dark-spined [onager] with his four milk-dry [mares]
does not survive time’s ill fortune,
the deep-gulleted brayer bellowing along
as if he were a slave of the Abi Rabiah family keeping off wolves.'”
He ate the thriving herbage, and the spear-like, long-backed [mare]
yielded to him, and the verdure fed his spirit
amid stony plains’ rocky pools, fed by bursting rainclouds,
so he abode for a while, not departing.
Thus they dwelled there, knocking about together in his pasture;
he would tear at them in earnest for a while, then playfully
until the pools’ gathered waters dried up,
and what a fateful time (bi-ayyi hini mulawatin) did they dry up in!
He remembered coming to those waters; an inauspicious star (shu’'m)
had struck his affairs, and his doom was (haynuhu) creeping in upon him.
He drove the [mares] from the fields of black rock, the water [now] paltry (bathr),"”’
and a wide path confronted him.

They were, at the turn of the valley between Nubayi'

15

20

' Here the Mufaddaliyyat, 422, has the following lines:

And if Time and its vicissitudes has bereaved [me] of them,
I am indeed bereaved of the people of my affection.

How many of those whose fortune and powers were gathered and bound together
lived before us, and were broken apart?
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122 There are three possible identities for this Abl RabTah given, but Ibn Habib identifies him as Ab RabTah of the
‘Umar ibn Makhzam, the grandfather of ‘Umar ibn AbT Rabiah, the poet (d. 93 or 103/712 or 721). Other
candidates are that he is from Duhl ibn Shayban or Kinanah (Ashar, 12).
2 The commentary gives several authorities asserting that this is a place-name, but see Lisan, s.v., for this
meanlng.



and Hyena Hole, like a rustled flock being driven along together
as if [the long-backed mares] were the arrows in a game of maysir,

and [the onager] were the maysir-dealer, pushing and spreading the shafts—
and he is like the [firm] stone on which a sword is burnished,

flipping in the palm of the hand, except that he is stouter and firmer.
They arrived at the water [they were making for] when Capella was sitting

over Gemini (al-najm), which was yet unrisen (la yatatalla‘a),"**

like a maysir-dealer above his players
and they plunged into the sweet, brisk water,

pebbly bottomed, swirling around the knees—
they drank, [but] then heard a sound from behind

a hillock of broken black rock, and the twang (rayb) of a bowstring plucked,
and the sound that slipped from a hunter with a quiver in his belt,

with a hoarse-voiced bow of wood and pointed shafts in his hand.
The [mares] were uncertain where he was, and started, in his direction,

a lank-torsoed mare, foremost among them, and a broad-bodied stallion.
[The hunter] fired an arrow, and pierced a plump, empty-wombed mare;

it fell to the ground, its feathers gunky with gore.

361
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30

2% Here 1 have had to use the variant, given by al-Sukkari, of al-Mufaddal’s recension, al-‘Ayyigq ... fawq al-Nazm,
(Capella (for which see Lane, s.v., “"Aqqiiq”) is above the Pleiades: al-Mufaddaliyyat, 424) rather than al-‘Ayyiq fawga
I-Najm (Capella is above Gemini). Assuming that the onagers arrive at or just before dawn (Bauer, Altarabische
Dichtkunst, 76-77; 131) and that the stars are rising (as discussed in the meaning of the word naw’ in chapter 3),
Capella would rise before Gemini in mid-July, the usual time for onagers to arrive at the watering place in these
episodes. If Gemini had not yet risen (taking ld yatatalla‘u as hal), the time would be early July. In contrast, Capella
is never “above” the Pleiades, which arise slightly before it; these stars would arise together at dawn in late May.
Ibn Qutayba, Kitab al-Anwd’, 35-36, has khalfa I-Najm (Capella is behind the Pleiades), which is conceivable, but
would again give us the unusually early date of late May.



This [male’s] flank was exposed to him as it turned away quickly,
so [the hunter] reached into his quiver, grasping,
and shot a far-flying, Sa‘idi arrow into the [narrow, vital]
spot between his rib-cage and hip, and his ribs closed around [the shaft]."
He apportioned out to each one their dooms (hutaf):
the one fleeing with its last gasp of life,
the one sinking onto its chest, quivering—
They stumble with the arrow-heads in them as if their legs

were draped with the striped [red] cloaks of Bani Yazid.'* 35

A terrified oryx bull that dogs drive before them
does not survive time’s ill fortune.
The trained hunting hounds drove him from his senses,
and he felt fear as he saw the morning glowing.
He takes refuge in the artd thicket
when the [rain]drops wear upon him, and the cold shuddering wind.
He searches with his eyes about the hidden depressions in the ground,
[then] lowers his lids, seeing if his hearing is truthful.
The sun falls on his back
as the first [dogs] come, gathering. 40

Then he turns away in fear, his way blocked (sadda furajahn)'” by

1% Sa‘dah, to which these arrows are attributed, is a village in Yemen according to the commentary (Ash'ar, 24).
126 A clan of merchants in Mecca descended from the Quda‘ah (ibid., 25).
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gray hounds, ears marked with slashes, or flapping,
then tilts towards them with his two sharpened [horns (mudhallagayn)],

as if [from goring the hounds] they were splattered with dragon’s blood-dye,"**
as they snap at him and he pushes them back—the thick-limbed,

bull, a brown band along his belly (muwalla’),”” protecting himself—
until they retreated as he pierced several of them,

the rest flying, writhing and baying.
[The two horns] were like [bloody] skewers (saffiidayn),

taken out quickly from cooking meat for [hungry], hurrying drinkers.
Then the master of the hounds drew near, in his hand

slender-headed arrows, lightly-fletched (al-mugazza‘).”®
He shot an arrow to save the remaining [dogs]

and the shaft split [the bull’s] striped side.

He came crashing down like a firm-muscled camel stallion does

when it slumps to rest in a stony depression.

A helmeted [warrior] with chain mail over his torso
does not survive time’s ill fortune.

The armor becomes hot upon him

# Following Lyall, “the way is blocked” (al-Mufaddaliyat, 2:358, 361n40). The word furiij meaning “gaps,” the
commentary asserts, that this indicates the gaps between the limbs of the oryx and sadda furiijahu means “he
filled his limbs with running.” Lyall, in contrast, takes it as the gaps in the foliage by which he could escape.
12 Dam al-akhawayn; or perhaps saffron.

12 Montgomery asserts that muwalla’ means “variegated” or “parti-colored” referring to “the colouring of the
oryx’s legs, underbelly and facial markings,” (Vagaries, 112, 141). The commentary (Ashar, 29) gives both
definitions as possible.

% For more information on this term, see DinawarT, The Book of Plants/ Kitab al-Nabat, 353, 363.

363



until his face is black in the day of battle. 50
A hollow-eyed [mare] bears him along, tearing
with her gallop the links of the saddle, for she is swift and fleet.
He had fed her with each morning’s fresh camel-milk
until she fattened, and a finger would disappear into her [flesh].
She scorns to pour forth (ta’bd bi-dirratiha), when goaded and forced (istukrihat),
anything but a summer rain (hamim) that gushes down (yatabadda@).
The [heavy] muscle around her sciatic nerve reveals a dark-skinned udder,
[as small as] an earring, withered, its milk never drunk.
While [the warrior]’s clashing with and dodging armored fighters,
one day fate deals out to him (yawmwan utiha la-hi)
a bold and broad-chested one 55
on a light-limbed charger like a slender-bellied gazelle,
with no limp in its gait.
They each dismount and halt their two horses;
they are both tried and seasoned in battle.
They’ll seize honor from each other, each is certain of his own
valor, and the day today is a loathsome day.
And both of them are girt with a sword with glinting swirls in its steel,
severing, cutting whatever it falls upon, however hard.
And each has, in his hand, a Yazanf spear,
with a polished head [that blazes] like a lamp. 60

Upon them both is [fine] armor (madhiyyatani), linked together by
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David, or by the skilled craftsman of loose chain mail, Tubba'.
They jab and dart with their spears, with slicing blows,

like the death blow to an unblemished slaughter camel that won’t rise again.
Both of them have lived the life of a valorous man,

and both of them have attained to the height [of valor],

if such a thing matters (law anna sha’ayn yanfai)."!

4.4.3. Abii Dhu’ayb’s Elegy: Introduction

The poem is structured extremely clearly, with a 13-line introduction, followed by
three episodes illustrating fate’s action in the world. The onager episode (ll. 14-35) is the
longest at 21 lines, followed by a shorter 12-line oryx bull episode (ll. 36-48) and a 14-line
warrior episode. Each of the last three episodes is introduced by the distinctive identical
formula, wa-l-dahru la yabqd ‘ald hadathanihi discussed above. The meter is kamil and the rhyme
is ‘ayn. The introduction engages intertextually with two separate traditions. One is the
Hudhali tribal tradition of texts condemning emigration (hijrah) to fight in the Islamic
conquests, while the other is an elegiac tradition including not only on Hudhayl’s poets, but
other regional poets of the Hijaz and western Arabia.

The poems dealing with disobedient sons leaving to fight in the conquests were
composed by al-Burayq ibn ‘Iyad, Abai Khirash and Usamah ibn al-Harith."”” Burayq describes

being left behind with the women and children [93]

1 1(ADhQ), Ash‘ar, 1-41; al-Mufaddaliyyat, 419-29. For previous translations, see for ll. 15-35 Bauer, Altarabische
Dichtkunst, 2:295-295; Lyall, Al-Mufaddaliyat, 2:355-362; Hell, Neue Hudailiten-Diwane, 1:11-14.

132 28(BTKh).4; 65(AKhQ).21; 67(UH).3, 4, Ash‘dr, 748-50, 1242-43, 1293-1301. For an overview of other poetry from
this time period dealing with the Islamic conquests, in addition to Hell, Joseph Hell, “Der Islam und die
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If I have become an old man, with the children, at al-RajT,

and my people’s (gawmi) abodes are beyond Egypt (Misr),
I asked about from every rider [that comes through],

residing at Amlaj, like a kid tied to a stake as lion-bait.
I would never have feared to be living after they [had gone]

(fa-ma kuntu akhshd an a‘isha khilafahum),

over six houses [of women and children] like ‘Itr plants.'”
This last line is similar to AblG Dhu’ayb’s complaint (l. 7) that “I remained after them with a
wearisome life, (ghabartu ba‘dahumi bi-‘ayshin nasibin).” While in his text, his children have
clearly died, unlike in al-Burayq’s text, the situation seems similar. It is not only that his sons
have died, but they have emigrated and died elsewhere (1. 4): “my sons have perished from this
land (awdd baniyya min al-bilad), and bid adieu (wadda‘@i).” This does not appear to be figurative
language; the nature of the complaint is that the sons have literally left the tribal territories,
and literally bade their farewells.

The introduction of AbG Dhu’ayb’s text also resembles that of two poems by Abu
Khirash. In the first instance, AbG Dhu'ayb’s elegy, like one by Aba Khirash, opens with a
conversation with a woman named Umaymah, followed by an assertion of endurance despite

nights of sleepless anxiety."

It would not be surprising then, if other elements of Abi
Dhu'ayb’s elegy resembled those found in Abai Khirash’s. And indeed, Abii Khirash elsewhere
speaks of his son, Khirash, albeit in a much more condemnatory tone [94]:

Know then, O Khirash, that little good comes to the emigrant

Hudailitendichtungen,” see Shawqt Dayf, al-‘Asr al-Islami, Ta'rikh al-Adab al-‘Arabi 2 (Cairo: Dar al-Ma‘arif, 1963),
42-67; Wagner, Grundziige, 1987, 2:1-30.

3 28(B'IKh).4.5-7, Ash‘ar, 748-49.

P* 65(AKhQ).1.1-6, ibid., 1189-90.
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after his immigration (hijrah).
To seek for piety (birr), after [leaving] me,

you're like [a dog] with blood on his chest, though he hasn’t been hunting."”
This hostility towards a son who has left to fight gives us a cue for understand Abii Dhu’ayb’s
tone in the introduction to his elegy. If Abl Dhuayb were expressing both grief and
condemnation of his sons for emigrating, this would explain several unusual usages that
commentators are at plains to explain. Glossing his statement that “they chose their desire
before mine (sabaqii hawayya),” (1. 7), al-SukkarT quotes al-Asma‘T asserting this means that
“they died before me, and I would have liked to die before them.”"** He offers no citations in
support of such a tortured reading. In explaining the expression “and they did whatever they
wanted (wa-a‘'naqi li-hawahumu),” literally, “they embraced their desire,” al-AsmaT is forced to
consider this metaphorical: “[the poet] represents them (ja'alahum ka’annahum) ‘loving’
(yahwii) departure (al-dhahab), and expresses [their death] figuratively (darabahu mathalan).”*”’
Yet, if several other poets of the tribe speak of their children literally leaving them, it seems
perverse to consistently construe Abli Dhu'ayb’s statements about his sons departing the land,
bidding farewell, leaving him behind, and here, following their own desire as figurative.
Tellingly, the Umayyad poet Malik ibn al-Rayb, in his famous elegy for himself reportedly
composed during his participation in the Islamic conquests, refers to his portentous decision
to participate in the wars and leave his kin using the word hawd: da‘ant I-hawd min ahl Ud (desire

138

called me away from the people of Ud)."”® His parents were also anxious about his decision."”

135 65(AKhQ).21.6-7, ibid., 1243.

1% Lyall, Al-Mufaddaliyat, 1:854.

57 1bid.

138 Al-Qurashi, Jamharat Ash‘ar al-‘Arab, 608.
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This reading is all but confirmed by a final intertextual linkage, with an elegy by
Usamah ibn al-Harith. Unlike the texts by al-Burayq and Aba Khirash, Usamah’s text is, like
Abi Dhu’ayb’s, another fate elegy featuring a long (20-line) onager episode introduced by a
formula (fa-wa-llahi la yabqd ‘ald hadathani) very similar to that used by Abi Dhuwayb. Usamah’s
text covers much of the same ground as Abti Dhu’aybs introduction to his marthiyah [95]:

0, ward of ours (jaratana), can the night of the care-worn be restful?

No (aw), sleep drives that which I seek away from me.
0, my girl, they come to visit a sick man, on the verge of death,
for less serious ailments than what I conceal through the night.
I recollected my brethren, and I spent the night tossing and turning,
[longing] like a mother camel, her young gone,
when she looks to a baww in the night.'*
By my life, I tried to dissuade Khalid gently from Syria (al-Sha'm);
but Khalid had to go and disobey me.
And 1 did the same with his brethren,
but it was like trying to make yourself heard among free-running ostrich.'"'

Then I told him, “a man cannot control what happens to him;

[when he departs,] he cannot return to the kin (jidhm) of his tribe (al-‘ashirah).”
I have grieved for the kin of the tribe; strips and edges

are being cut from it here and there as from a piece of leather.

¥ 1bid., 609: wa-darru kabirayya lladhayni kilahima ‘alayya shafiqun nasihun ma ala biya (To God be attributed the
goodness of my two elderly parents, each anxious for me, giving me sincere advice, not holding back).

0 The baww was the stuffed skin of a camel calf given to milch-camels after their young had been taken, so that
they would continue giving milk. The affection that the mother showed towards the baww was proverbial.

141 Ostrich are known by epithets denoting clipped or missing ears (e.g., maslim); because of the imperceptible size
of their ears, they were said, proverbially, to be deaf.
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By God (fa-wa-lldhi)! Fate does not spare her blows for
a solitary [onager (farid)] of al-‘Alayah, driven from land to land ..."**

As Abl Dhu'ayb’s elegy begins with a dialogue between the speaker and Umaymah, Usamah’s
text begins with an address to a female tribal protégée (jarah), explaining the anguish of
sleepless grief that the speaker is feeling (Il. 1-3). In AbGi Dhu’ayb’s text, this exchange is
followed (1. 6-7) by the statement that his sons have “chosen their desire before mine,” and
“done whatever they wanted.” Here, like Abt Khirash, Usamah speaks of filial disobedience,
but he is more specific. Where Abii Dhu’ayb has “my sons have perished from this land (awdd
baniyya min al-bilad),” (1. 4), Usamah'’s speaker names his son, Khalid, and his brethren, and he
names his destination: Syria. Like Abti Khirash, Usamah voices moral disapproval; his sons are
rending the fabric of tribal society by leaving (Il. 6-7). Where Ab Khirash compares Khirash to
a dog, Usamah compares his sons’ disobedience to the deafness of ostrich (l. 5). AbG Dhu’ayb’s
speaker contrasts grief with fortitude and gnomic statements about fate, thus segueing more
effectively into his first onager episode. Usamah’s transition is more abrupt in comparison.

It is difficult not to read all of these texts as mutually citing each other, situated in the
historical moment of the early Islamic conquests. There is no evidence from his texts that Aba
Dhu'ayb knew any early Islamic leaders or participated in the conquests, but there is a family
resemblance between his elegy’s introduction and a veritable genre of texts composed on the
premise that young men’s participation in the early Islamic conquests constituted filial
disobedience. In fact, the structure of his introduction, followed by an onager episode, is

almost exactly parallel to that of Usamah’s elegy, only more polished and streamlined.

142 67(UH).4.1-8, Ash‘ar., 1295-6.
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In addition to stylistic overlap, the introduction to AbG Dhu’ayb’s elegy draws on (or
cites, or is in dialogue) with several other texts on a more technical stylistic level, that of
diction, meter and rhyme. We have already seen that Abii Dhu’ayb and his poetic kinsmen
share certain stylistic features, such as the use of a dialogue with Umaymah in both his text
and Abu Khirash no. 1. It is not uncommon in pre-Islamic poetry to find entire lines repeated
by different poets; this is a function of oral transmission. For example, the third and second
lines of the two Mu'allagahs of Imru’ al-Qays and Tarafah, respectively, are identical: wugqiifan bi-
ha sahbt ‘alayya matiyyahum * yaqulina la tahlik asan wa-tajammali/ tajalladi (stopping their
mounts there at my bidding, my companions say, “do not perish with grief; remain
steadfast!”)."® The two poems are in the same meter, tawil, and all that is required for the
confusion is to replace the final world tajammali (or vice versa) with a synonym ending in the
letter dal.

Abi Dhu'ayb’s text interacts stylistically with two much more obscure poets from the
Asma‘iyyat,'* Kab ibn Sa‘d al-Ghanaw in his Asma‘iyyah no. 26 and, Su‘dd bint al-Shamardal al-
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Juhaniyyah, in her coincidentally (?) Asma‘iyyah no. 27."*° Both poets are from the same region

as Hudhayl. Ka'b is from Ghant ibn A'sur, a western Najdi tribe but with some grazing grounds

" Imru’ al-Qays no. 48, 1. 3; Tarafah no. 4, 1. 2 in Ahlwardst, Six Divans, 146, 54.

" These similarities were noticed at least as early as Ahmad Muhammad Shakir and ‘Abd al-Sallam Muhammad
Haran, editors of both the Asma‘iyyat as well as the Mufaddaliyyat, who point these commonalities out: al-
Mufaddaliyyat, 419; Al-Asma‘t, Asma‘iyyat, 101.

5 Asma'iyyadt, 98-104. The Asma'iyyat are an anthology, so there is no reason why similar poets would be grouped
together. However, Lyall has noted (Al-Mufaddaliyat, 2:309n3) that unusual words or usages appear consecutively
in one poem after another, leading him to suppose that perhaps al-Mufaddal intended to illustrate these usages
pedagogically in the sequence he chose. The same could be true of the Asma‘iyyat. I have accepted Shakir and
Harun’s argument (al-Asma'‘iyyat, 93) attributing Asm. no. 26 to the author of no. 25, Ka'b ibn Sa‘d al-Ghanawt: the
poems are in the same meter, rhyme, and deal with the same subject, and are found elsewhere as a single text as
in al-Qurashi, Jamharat Ash‘ar al-‘Arab, no. 30, 701-710. For a discussion of Su‘dd’s poem, see also Marlé Hammond,
“Qasida, Marthiya, and Différance,” in Transforming Loss into Beauty: Essays on Arabic Literature and Culture in Honor of
Magda Al-Nowaihi, ed. Marlé Hammond and Dana Sajdi (Cairo: American University In Cairo Press, 2008), 143-84.
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in Bishah in the ‘Asir mountains, adjacent to Hudhayl’s territory in the Sarah."* Ghani were
also associated with ‘Amir ibn Sa‘sa‘ah, whose chief poet, Labid, also composed a fate elegy,
which will be examined below. Su'dd’s tribe, Juhaynah, was a Hijazi tribe, and her brother As‘ad
for whom she composed Asma‘iyyah no. 27 was, moreover, said to be a Hudhali."”” In these
poets, whole lines and phrases are not repeated as in the line shared by Tarafah and Imru’ al-
Qays. Ka'b repeats certain phrases, but adapts them to a text with a different rhyme (ba’) and
meter (al-tawil) than Abi Dhu’ayb’s. Su'dd’s elegy on the other hand is in the exact same meter
and rhyme as Abl Dhu’ayb’s elegy. The parallels between her text and Abt Dhu’ayb’s are
exceptionally complex, and certainly not the result of a confused transmission.
Kab’s elegy is for his brother, Abli I-Mighrar, and begins with a dialogue with a female
interlocutor, and meditates on the nature of fate [96]:
Sulaymd says, “what is wrong with your body, wasting away (ma li-jismika shahiban)
as if a physician were keeping you from drink?”
So I said, without stumbling and without diffidence,
“Fate has its share of the silent, unhearing rocks
(li-I-dahri ft summi l-silami nasibi).'*®
One blow of blind chance after another,
they have annihilated (takharramna) my brothers,
and they’ve whitened my hair; difficult events whiten the hair.

One disaster on the footsteps of another has removed all sweetness

" Fiick, “Ghani b. A'sur,” EI%; Mulligan, “Bisha,” EI%.

7 Al-Asma‘T, Asma'‘iyyat, 101.

8 This is a literal translation of the line, but as it stands, I am not certain of its meaning. Nasib itself is similar to
words denoting rocks, as in the nasiba, a rock supporting a cistern, or nasb, any rock erected as a marker or an
altar for sacrifice. Perhaps a translation such as, “Among the silent rocks, al-dahr has its own altar-stone,” alluding
to a polytheistic practice, is possible.
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from my life, until it has become bitter.
By my life, any catastrophe that could, befell
my brother; and death has many paths that lead to men.
My brother was all that I needed, he assisted me
against the blows of fate (na’ibat al-dahr) when they struck.”**’
The most striking resemblance in Kab’s poem is the expression in 1. 1, ma l-jismika shahiban,
which is identical to . 2’s first hemistich in AbG Dhu’ayb’s poem. By simply modifying the tense
of the verb from galat (she said) to taqiilu and converting the two short syllables in Umaymatu
to one long in Sulaymd, the hemistich can serve for both a kamil or a tawil poem. This is a
strikingly adept technical trick, whoever modified the other’s line. This modification could still
seem somewhat accidental, were the diction of Ka'b’s passage not so similar to Abi Dhuayb’s.
Aside from the language of fate (al-dahr, al-maniyyah, al-mandya), both poets use the verb
takharrama to describe the death of their kin. The verb is a hapax legomenon in both the
Asma‘iyyat and the Hudhali Ash‘ar; the only place where it appears in the two texts
(constituting approximately 8,700 lines of poetry together) is in these two elegies.

Su‘dd’s text displays even more similarities in her elegy for her brother As‘ad, although,
perhaps because as a female speaker such a convention is less suitable, she does not include a
dialogue with a female or any other interlocutor. She in effect asks herself the same question
that Umaymah puts to the speaker in Abt Dhu’ayb’s elegy [97]:

Is it sudden death (al-maniin) and chance events (al-hawadith) that frighten me,

as I spend the night restless and unsleeping?

I pass the night, with no one near me, and weep for As‘ad,

9 Asm. no. 26, 1. 1-6, al-Asma'iyyat, 98.
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and eyes pour forth for the like of him.
Even the weariest eye, it is clear,

weeps when anxiety (al-jaza‘) comes upon it.
Up until now, that has become apparent to me,

and I've learned as much, if any knowledge means anything

(law anna ‘ilman yanfa‘a)—
that chance events (al-hawadith) and sudden death (al-maniin), none of them

bear any good will (Ia yu tibani) to those in anguish (man yajzai)."
The first line alone is exceptionally evocative of the first line of Abii Dhu’ayb’s poem (or vice
versa) and it is worth comparing complete transliterations of both lines. AbG Dhu’ayb has:

a-min al-mantini wa-raybiha tatawajjaa?

wa-l-dahru laysa bi-mu‘tibin man yajza Q.

While Su‘da gives us:

a-min al-hawadithi wa-lI-mantini urawwia?

wa-abitu layli kullahti la ahja‘d.

The structure of the first hemistich, a question opening with the interrogative alif, is identical
to that of Abti Dhu'ayb’s; since the speaker is female, she can ask herself the question to avoid
modifying the meter. The phrase is subtly altered, however, with al-maniin wa-raybiha altered
to al-hawadith wa-I-maniin. This latter requires one more syllable, so rather than the form v
verb tatawajja‘i, the speaker uses the form II verb, urawwi‘d. The second hemistich veers into a
different direction, but as with the correspondence between Ka‘ab and Abl Dhuayb, the near-

parallelism here would require much more poetic craftsmanship to achieve than a mere word-

% Asm. no. 27, 1l. 1-5, al-Asma'iyyat, 101-2.
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for-word citation. Despite the fact that Su‘da and Abli Dhu'ayb are using the exact same rhyme
and meter, significant differences in syntax still obtain.

As it happens, the second hemistich of AbG Dhu’ayb’s first line is echoed by Su'dd in the
tifth line of her text. Again, the transformation is perfectly recognizable, but grammatically
distinctive. Abti Dhu’ayb’s hemistich wa-I-dahru laysa bi-mu tibin man yajza‘ is expanded into a
full line. The subject of Abii Dhu'ayb’s maxim is fate (al-dahr), which appears as “chance events
(al-hawadith) and sudden death (al-manin)” in Su'dd’s elegy. With these subjects, her verb
appears in the dual, is shifted to the front of the second hemistich, and the parenthetical wa-
law bakd (even if he weeps), ending with the same expression as Abii Dhu’ayb, man yjza ‘.
Something similar, the preservation of a phrase at the end of a line, is achieved with both
poets’ use of lawa-nna ‘ilman yanfad in 1. 7 of Su‘dd’s text and as the last line (I. 63) of AbQ
Dhu’ayb’s elegy (he has lawa-nna shay’an yanfa@). The use of the same phrase is even more
striking as both poets use hamzat al-wasl, contracting the hamzat al-qat* (a glottal stop) so that
law “anna (long-long-short) is rendered as law-anna (short-long-short). This more idiomatic-
sounding expression fits the kamil meter.

Again, although it is impossible to trace out a path of influence among the texts, or
even if influence is the correct way to speak of the relationship between the two poems, the
relationship between the three texts of AbG Dhu'ayb, Kaba and Su'dd is clearly very
thoroughgoing. The similarities in style are not tribal. They are intertribal, but not across a
wide spatial range; all of the poets hail from more or less the same area, and it is quite
conceivable to imagine all of them pasturing in the mountains around Mecca at some point, or

for marriage ties to have linked certain clans from the different tribes.
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The intertextual relationship of the elegies also illustrates transmission between the
worlds of two genders. While many tend to see, largely because of al-Khansa™s corpus, a clearly
defined world of female elegiac composition,™ in the relationship between Abti Dhu’ayb’s and
Su'dd’s texts, we actually have a remarkable instance of life imitating art, or vice versa. As
discussed in chapter 2, Hudhayl’s texts feature distinctive poetic dialogues between male and
female personas. Evidently, real dialogues among male and female poets were taking place.
Two social inferences can be made. On the one hand, contractions like lawa-nna sha’an/ ilman
yanfa‘d, which are more common in Su'dd’s text than in AbQi Dhu’ayb’s,"” might represent a
more “professional” male poet drawing on local, more “popular” traditions. Maybe the striking
repetition three times of the fate formula in AbGi Dhu'ayb’s elegy represents one such
borrowing. On the other hand, especially given that Su'dd’s text is quite sophisticated on its
own, it may make more sense to view texts such as hers and al-Khansa”s as more professional
in their own right. A careful intertextual study of al-Khansa” and other female elegists would
be useful in this regard.

Finally, however, rather than stark dichotomies between male and female spheres or
professional and popular traditions, we could view the larger number of female elegists, and
their networks of textual interaction semi-professionally with male poets, as a regional, Hijaz1
phenomenon. The bits of stylistic DNA that appear in these poets’ texts reveals a pool of shared
regional diction and stylistic devices, a fact would not have been lost on these texts” audiences.
Just as they would have recognized and comfortably responded to allusions to Himyarite

writing, Syrian wine, and Red Sea thunderstorms as cited above in the discussion of the

131 Cf. for example, Stetkevych, Mute Immortals, 161 ff.
132 Contractions occur in 1L 4, 7, 9.
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Hudhalf nasib, they would have recognized not just the elegies’ intertextual play with older
poems from further afield, in Najd or al-Hirah, but to their dialogue with other regional poets’
works. In this regional context, it is clear that much Hijazi female elegy consists of praise
similar to that of Najdi panegyrists, that is, it plays a very prominent role in status-
construction; the remainder of Su‘dd’s elegy is primarily concerned with praising her brother.

It is appropriate to ask what possible social function a fate elegy like Abii Dhu’ayb’s serves.

4.4.3. Abii Dhu’ayb’s Elegy: Onager Episode

After the introduction, the remainder of the poem consists of three episodes
illustrating the power of fate over a group of onagers, an oryx bull, and a well-armed, mounted
warrior. Most obviously, the death of the animals and the warrior parallel the death of Abii
Dhu'ayb’s sons. Within the onager episode, for example, as Bauer has pointed out, all five
onagers are slain by the hunter, just as many or all of AblG Dhu’ayb’s sons were killed.” The
poem aesthetically commemorates them. However, the question then occurs as to why the
death of onagers or an oryx bull, or both, should more fully express the role of fate in slaying
the speaker’s sons. The parallelism in such a complex text, although undeniable, ultimately
lacks sufficient explanatory power; when we move on to the onager, it is not the animal’s sons
that are slain, but his female mates. In the oryx episode there is only one animal. Even the
warrior episode features only one protagonist who is remarkably devoid of individual features,
or any of the moral qualities such as generosity normally praised in an elegy. Nor is he
mourned, but, like the animals, simply provides another detached illustration of the

omnipotence of time and destiny. Even if we wanted to label a text with such difficult generic

133 Bauer, Altarabische Dichtkunst, 300-1.
376



qualities “allegorical,” for example, our interpretation is further hindered by the lack of
contemporary aesthetic theories: we cannot confidently call the protagonists of these episodes
symbolic, allegorical, or otherwise without first asking why, historically and theoretically,
these terms would be applicable to this text.

If we frame the interpretive problem, partially, around the question of what constitutes
an elegy in the first place, several other Hudhali texts with unclear generic boundaries are
relevant. As we mentioned above, not all of the fate episodes take place clearly in an elegy.
Moreover, and even more distinctively, there are episodes resembling warrior fate episodes
embedded in some nasibs.”™ Sa‘idah and Abi Dhu’ayb also experimented with blending genres
in other ways, for example, by composing elegies with amorous nasibs introducing them."
Stylistically and in terms of worldview, Renate Jacobi has argued, fairly persuasively in some
cases, that this blending of themes anticipates several concerns of Umayyad ghazal (love
poetry).”® However, we will not understand the emotional nuance or pitch of a given motif or
narrative structure without simultaneously examining how other poets employed, and how
portable the poet in question felt it was within his or her own generic corpus.

So for the warriors appearing in nasibs, in two of these, Sa‘idah expands on a similar
one-line comparison by ‘Amr ibn Kulthiim in which the speaker compares his grief at the

beloved’s departure to a woman, all of whose nine sons have died.”” This is introduced in the

' Braunlich, “Versuch,” 227-229, discusses these scenes. As he points out, Ka'b ibn Zuhayr (a Hijazi poet) also
extensively compares the quickly-moving legs of a camel the violent gesticulations of a grieving woman; in such
cases, the comparison seems to be purely physical or visual, not based on any comparison of emotional registers.
Jacobi argues against this of course, but my stance here is closer to Braunlich’s: we cannot necessarily assume an
emotional appeal, at least not a very consistent one, in these comparisons precisely because poets were willing to
move these little scenes around from one place to the next in what seems to be an emotionally detached manner.
135 Abli Dhu'ayb nos. 5, 7, 9, 11 are discussed in Jacobi, “Anfinge,” 226 ff. and my “Introduction,” above.

¢ Ibid.

Y7 s3'idah nos. 7 and 10; al-Mu'allagah, 1. 25, ‘Amr ibn Kulthum, Diwan, 70. See Braunlich, “Versuch,” 227.
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case of both ‘Amr and Sa‘idah with the expression ma wajadat wajdr (she has not felt the same
deep pain as me ...) to allow the transition from the nasib to an extended narrative episode. In
both of Sa‘idah’s poems, which contain a 24- and a 16-line narrative, an only son who goes off
to war and apparently dies leads to a description of the mother’s grief. She discovers in the end
that he has somehow survived.

Abt Dhu’ayb draws on this structure of Sa‘idah, introducing an episode with the similar
fa-ma in wajdu mu gilatin (the deep pain of a wailing woman is not ...)."”* In his 15-line episode,
his growth with the devoted care of his mother from a child into a strong warrior is described.
One day, he and a companion see an eagle (‘ugab), and he incorrectly interprets the omen as a
sign of eventual victory. Later, during a battle, he confronts another tribal chief and is
mortally wounded, but not before killing the chief. As he lies dying, a man who knew him finds
him [98],

he said to him, “didn’t you fear—for the fates (li-I-manaya masari’) bring death—

that swords would tear you apart?”
He replied, “I do so fear, and the eagles foretold it to me,
if only I had rightly augured the ill it had in store!”
Then he swore, as he lay among them (qgala bi-‘ahdihi fr I-gawm),
“I have avenged myself, at least, [by killing your chief],
if such a wretch [as me (lahif)] can be avenged.”*”
The entire passage, although neither contained in an elegy or introduced by the formulae

distinctive of what I am calling the fate elegy, bears a number of resemblances to it. One is a

158 1(ADhQ)23.5, Ash‘ar, 184.
15 1(ADhQ).23.18-20, Ash‘ar, 188.
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concern with fate, sharing vocabulary such as al-mandya (fated detahs) and al-masari‘ (deaths,
places where one is slain) with Abi Dhu’ayb’s elegy. This is evident, as well, in the augury that
foretold the young man’s death. When he meets his companion, he is introduced with the

' an expression seen in Sakhr al-Ghayy’s ibex episode above, as well as

expression utiha la-hu,
the warrior episode of Abli Dhu’ayb’s elegy. As in his elegy, although we are not told explicitly,
it presumed both men die. The emphasis on fate and the ultimate presumed death of the
protagonist narrative represents a significant variation on al-Sa‘idah’s episodes.

In sum, the animals are not used purely or even primarily to “represent the sons,” and
even the human warrior does not do this. Rather, our poets are again demonstrating their
superiority as intertextual bricoleurs. Pre-Islamic poets did not attempt—either because they
did not value it or because such a process makes little sense in the composition of oral poetry—
to generate original narratives from scratch. Portable narrative structures were taken over,
modified, and given new structural meaning. In illustrating the action of fate, as we have seen,
Arabic poets in general and Hudhali poets in general began with ibex, onagers, and eagles. To
the extent that we have sufficient data, it appears as if Sa‘idah and Abii Dhu'ayb deliberately
narrowed their choice of animal episodes to the onager and oryx, then adding their own
warrior episode. The reasons for this are profoundly intertextual; in the earlier Jahilt periods
the possibilities for animal episodes were somewhat inchoate. By the generation of the
mukhadramiin Sa‘idah and AbQi Dhu'ayb, a more or less well-established canon of onager and
oryx episodes had developed for the specific task of illustrating the camel mare’s speed. This is

the central insight which an intertextual consideration of Abii Dhu'ayb’s elegy brings: for his

audience, not only was the fate elegy an appropriate genre for virtuoso poetic performance,

16071, 8, ibid., 185.
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but it made sense and was even aesthetically valued to adapt the animals specifically depicted
for camel-mare descriptions to the fate elegy, rather than for the tribal poets to describe a
camel mare themselves.

The onager episode initially developed in the same quasi-courtly milieu that
encouraged the development of the tripartite gasidah, in which the camel-mare bears the poet
to the patron. Here it is worth citing Bauer at length.

It is striking that all of the same poets of the Jahiliyyah who left behind truly

impressive onager episodes were in close contact with the Lakhmid court at al-

Hirah. Both ‘Amr ibn QamTah as well as Aws ibn Hajar spent long years of their

life at court (for that matter, al-Muraqqish already was said to have learned

writing from a Christian of al-Hirah). Bishr [ibn AbT Khazim] must also have

passed through and finally, al-Nabighah, as is well-known, was a court poet

there. Two of [his] three poems in our corpus were for the Lakhmid king, while

another was for his Ghassanid peers.”**'
Al-Nabighah'’s role in the development of the episode is important to consider, because of al-
Nabighah’s unparalleled influence, perhaps as a poet from a northwest-Arabian tribe, on Abii
Dhu’ayb.'” Contemporary audiences would have recognized Abl Dhu'ayb’s appropriation of a
type of episode often reserved for describing a camel mare’s swiftness as she made her way to
a patron, and appreciated the modifications made to insert the episode into an elegy.

The most striking of these is the unique emphasis on fate’s role throughout the

narrative. This is of course emphasized from the introductory formula, “The dark-spined

'6! Bauer, Altarabische Dichtkunst, 1:215. He also translates, comments on and discusses the texts by al-Nabighah he
cites: 2:58-67.
1% Jacobi, “Anfinge,” 223.
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[onager (jawn al-sarah)] with his four milk-dry [mares] does not survive time’s ill fortune” (l.
15). Such texts are usually introduced with a formula such as al-Nabighah’s, “as if my saddle
were bound to [an onager mare] that flings back stones as she runs, dark-spined (min al-
Jjawniyyi), a leader, a sprinter ...”.'* The same or similar epithets are used, (as here, jawn al-sardh
versus min al-jawni, thus evoking the earlier texts. The rest of Abii Dhu’ayb’s episode is well-
structured between a description of the spring meadows, the journey to a new watering place
after the spring waters dry out in summer, and the arrival at the new watering place, and
subsequent slaughter. As Bauer points out, the narrative tension is well-constructed, the idyllic
spring setting contrasts with what is to come, which the poet foreshadows the animals’ death
with allusions to fate.'

Following the introductory formula, the speaker describes the loud sound of the onager
(according to Otto Antonius, midway between a whinny and a bray, but enunciated as quickly
as a dog’s bark, like “gyang-gyang”)'® as being like that of a slave of the Abi RabTah family
yelling to keep animals of prey away from the herds (l. 15). Among the possible glosses given
for the name Abii RabTah, one is that it was a prominent Meccan trading family. The reference
would certainly have been to someone known by the audience, adding some “local color” to
the description adapted from famous poets such as al-Nabighah, known throughout the
peninsula. The next three lines (Il. 17-19) describe the idyllic spring pastures of the onagers.
Bauer, not having included Abx Kabir’s elegy cited above, states that this is the only “spring

pasture” description in the Hudhali corpus.'® As we have seen, however, the older Hudhali Aba

' Bauer, Altarabische Dichtkunst, 2:63-67; al-Nabighah, Diwan, ed. Ibrahim, 220. See Bauer, ibid., 1:82-92 for a full
discussion on introductory formulae for the onager episode.

1% Ibid., 2:298-302. My discussion below draws on his to some extent.

1 Cited in Bauer, ibid., 1:25. To my mind they sound very much like donkeys.

166 1bid., 2:299.
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Kabir, perhaps drawing on the earlier Najdi al-Muraqgqish al-Akbar, also structures his onager
episode via the dichotomy of peaceful life and the disaster of fate’s blows. Abii Dhuayb
undoubtedly drew on Abu Kabir’s text, since he uses the same introductory formula as the
earlier poet, but has added a narrative tension, in effect setting the simple diptych of the
earlier poets in motion.

Abt Dhu'ayb also seems to be drawing on Sakhr al-Ghayy in his use of foreshadowing.
The ibex in Sakhr’s text hears crows, ghurab, the sonorous and animal form by which fate
signifies itself in the phenomenal world. AbGi Dhu’ayb had used this exact same detail, except
with an eagle (‘ugab) to create foreshadowing in the ghazal episode of a young warrior who
goes off to war where he dies. Here, it is not within the world of the episode, but through the
poetic voice itself that the foreshadowing occurs, exclaiming, “and what a fateful time (bi-ayyi
hini mulawatin) did they dry up in!” (L. 20). One explanation given for the word malayah (or,
muldyah), meaning “a period of one’s life,” is that it is the time God has dictated (amld) for a

living being.'”’

Through this sort of interjection into the text itself, Ab@i Dhu’ayb succeeds not
only in structuring the narrative and establishing its pacing, but in framing the succession of
time as inherently fatalistic to its core. The narrative devices, in other words, do not exist
merely to relate events, but to construct a world. The narrator continues in this vein in 1. 21; as
the animals move towards their foreordained fate, they are guided by inauspicious stars
(shu’'m) to their appointed demise (hayn).

As described above, however, the fatalism under discussion here is not merely an

abstract set of timed events to which the protagonists must adhere, but an impending felt

sense that some chance destruction is preparing to erupt out of the world, animated by time

i

7 Lisan, s.v. “m-l-w.’
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and fate’s power. If this mood is established during the onager’s journey through the desert (IL.
22-25), it is reaffirmed by the comparison of the onagers to maysir, a game of chance (I. 24)."*" It
is further reaffirmed by the use of celestial imagery to depict the time (around July) at which
the onagers arrive at their new watering hole (l. 26). Astrology as we know it from most
medieval sources was not practiced by pre-Islamic nomadic Arabs, but the system of anwa’
(rain-stars) discussed in chapter 3 was, in its way, portentous. The arrival of a certain star in
the sky meant migration, and the attendant rains’ arrival were a matter of life and death.
Whether or not pre-Islamic Arabs literally worshipped stars or thought them deities,'” anwa’
were, like the sound of the crow or the flight of an eagle, signifiers of potential disaster, the
irruption of fate, in the lived world of the desert. The association, again, of stars with maysir
only emphasizes the mood of hazard and unforeseen danger.

In what Bauer identifies as an “unparalleled” narrative technique,'” the onagers do not
see the hunter, but hear him and are unable to locate him (Il. 28-30). This same technique will
be used again in the oryx episode which follows, and we can recall the role of sonic imagery in
Sakhr al-Ghayy’s ibex episode. Just as Sakhr’s ibex, in hearing the sound of crow, or the warrior
in Abli Dhu'ayb’s ghazal episode on seeing the eagle, were confronted with their fate, the
onagers, hearing the sound of the hunter, are being confronted with theirs: AbG Dhu’ayb uses
the word rayb, here, a sound that arouses doubt or fear (l. 28). The same word was used in the

first line of the poem, when Umaymah asks Abli Dhu’ayb whether he finds himself in pain from

' In itself, such comparisons are conventional, based on physical appearance. Bauer has compiled a list of all the
objects to which onagers’ bodies are compared: Altarabische Dichtkunust, 1:193-197. However, as Jacobi has pointed
out, one of the signal features of Abi Dhuwayb’s poetry is the transition from comparison based primarily on
physical appearance to that which carries emotional, moral or psychological meaning (“Anfinge,” 220).

1 Toufic Fahd, Le Panthéon de I'Arabie centrale a la veille de 'Hégire, 88 (Paris: P. Geuthner, 1968), 18-24.

70 Bauer, Altarabische Dichtkunst, 2:300.
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the rayb of death, and fate. The problem for the onagers is the inevitable, life-and-death one of
interpretation.

More than merely stylistic conventions, then, Abii Dhu’ayb draws on earlier Hudhali
poets to express a fatalistic ethos. The narrative techniques, foreshadowing, comparisons and
sonic imagery serve to create a sense of time subordinated to fate and a phenomenal world
expressive of fate through omens. The protagonists of the Hudhali fate elegy are ceaselessly
confronted with ambiguous sounds, sights and signs of possible impending doom. It is
remarkably apt then, that the hunter here appears as one of these difficult-to-interpret signs,
rather than simply springing out of hiding and killing the animals. Instead he appears first as a
cipher, like so many others, but a cipher that does turn out to represent the destructive force

of the universe.

4.4.4. Abii Dhu’ayb’s Elegy: Oryx Episode

The onager episode, although it emerged in the more hierarchical social milieu of Najdt
poets interacting with the Nasrid/Lakhmid court, has been “re-purposed” by Abii Dhu’ayb, not
just by inserting a fatalistic formula at the beginning and letting the hunter succeed at the end,
as many readers have noticed, but by saturating a well-paced narrative with foreshadowing,
sensory imagery, and polyvalent diction such as the word rayb or the insistent maysir-
comparisons. The onagers are thereby removed from their heroic world, the world of a
confident Najdi tribal culture, and placed in a new and different world, the Hijazi world of an
uncertain and ironic fatalism. He is taking a well-known piece of music in a major key, and

transposing it into a minor one.
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Likewise, the oryx episode does not usually carry the significance Abti Dhu’ayb and
other composers of the fate elegy attribute to it. Here, as in the onager episode, comparison
with al-Nabighah is instructive. James Montgomery, in a consideration of the oryx episode
from the Mu'allagah of al-Nabighah addressed in apology to the Nasrid/Lakhmid king Nu‘man
III (r. ca. 580-602), writes that in “the traditional panegyric style, the bull oryx is emblematic of
the patron: in its endurance of the nocturnal ordeal, its vanquishing of the hounds and escape
from the hunter, it is a paradigm of competitive virtue and supremacy. In tribal or self-
vaunting verse, the noble oryx is emblematic of the poet and his tribe.”*”* Al-Nabighah himself,
as Montgomery goes on to argue, not only takes these correspondances for granted, but plays
with them as part of his crafting of his poems. It would thus also, in the onager and oryx
episodes, have been startling and stimulating to hear these emblems of Najdi poetic or political
power overlaid with the old motifs of the tribe’s local fate elegy tradition.

At this point, for comparative purposes, it will be useful to reproduced Montgomery’s
translation (with some modifications) of al-Nabighah'’s oryx episode from the Mu allagah [99]:

As if my saddle, when the day quitted us at al-Jalil,

was [bound] upon a solitary [bull oryx], on the look-out, alert,

one of the wild animals of Wajrah, its shanks colored, its gut tucked in,

[as bright as] the burnisher’s peerless sword; 10

a nocturnal rain-cloud, brought on by Gemini (al-Jawza’),

remained above it all night, the urgent North wind lashing it with frozen hail—
it had been affrighted by the sound of a hunter, and so passed the night

in subservience to [those] spiteful [forces], fear and cold.

! Montgomery, Vagaries, 161.
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[The hunter] set them upon it, but [its legs] kept it going,
slender-jointed, supple, free from malformation:

Dumran,"”” where he urged him to, [snapped at it as] the combatant
thrusts at the doughty [warrior] who has been routed.

It jabbed and rent the shoulder-muscle with its horn,
jabbing like the farrier, when treating a limb for inflammation,

[and] as it emerged from the other side, it resembled a spit (saffiid)
that a group of revelers had forgotten by the fire—

impaled on the pitch-black, true, unbending [horn],
it gnawed repeatedly at its tip.

When Wathiq saw the instantaneous slaughter of his companion,
and the impossibility of bloodwite or vengeance,

he said to himself, “I feel no [more] desire,

for my kinsman has not reached safety and not caught his prey.

15

If by adapting a Najdi narrative structure to Hudhayl’s traditional motifs, AbG Dhu’ayb

72 The name of a hound.
' Al-Nabighah no. 5, ll. 9-19, Ahlwardt, Six Divans, 6; Montgomery, Vagaries, 148.
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in effect transposed a major piece of music into a minor key, the oryx episode is more like
Haydn'’s Surprise Symphony. By steadfastly repeating his fatalistic refrain, wa-I-dahru la yabqd ‘ald
hadathanihi, Abii Dhu'ayb is not only providing structure to the poem, a certain choral lyricism,
and a semantic build-up that comes of repetition and variation. He is also confounding
audience expectations. Hudhall poets had at least composed onager episodes in fate elegies

before, although as we have seen, they varied significantly in their narrative structure from



other tribes’ episodes. The oryx episode was a novel adaptation, as far as we know, by Sa‘idah
and Abt Dhu’ayb. It would typically begin, like the onager episode, with a line such as al-
Nabighah’s:
As if my saddle, when day quitted us at al-Jalil,
was [bound] upon a solitary [bull oryx], on the look-out, alert ...
It is thus a display of unexpected skill to continue to use the fate-formula to introduce the oryx
episode with,
A terrified oryx bull that dogs drive before them
does not survive time’s ill fortune.

However, Abii Dhuayb soon settles into a fairly accustomed narrative in this episode, as
opposed to the mood-setting allusions to fate in his onager section. He begins in medias res,
directly describing the emotional state of the oryx as it is hunted without describing its
appearance and physical state, as al-Nabighah does in 1. 10-11. In 1. 36 the oryx is described
not by his physical characteristics, but as “terrified,” (murawwa’), and in 1. 37, it is said that the
dogs “drove him from his senses” (sha‘afa ... fu'ddahu),” leaving him anxiously (yafza‘u) awaiting
the dawn. There is thus no opportunity for the sort of foreshadowing used in the onager
episode; the oryx’s fate is upon him already.

It is difficult to say regarding 1l. 36-40 if the narrative is unwieldy, if the transmission of
the poem is somewhat jumbled, or if the poet intends a sort of flash-back, but in 1l. 38-39, the
oryx takes refuge in the artd-thicket, which normally precedes the arrival of the dogs at dawn.
The dawn seems to arrive with the dogs at both 1. 37 and 1. 40. Before returning to the arrival of
the dogs, in L. 39, the oryx, like the onagers before him, is described carefully looking and

listening for the hunter. The components of the narrative, are, however, conventional. So too
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is the description of the battle with dogs, the epithets used to describe the onager, and the
overall diction. A quick survey of the central features of the vocabulary in this section reveals
the influence of previous poets, with some modification based on Abii Dhu’ayb’s own style and
that of other Hudhalt poets. Some images are modified or stylized. The Arabian oryx has a
white back and two dark flank stripes above the belly. The animal is thus frequently described

" while

as dhi judad or dhu juddatayn (possessing stripes), a term found in Zuhayr and al-A‘sh4,
Abi Dhu’ayb never uses this term and prefers the synonym bi-I-turratayn (Il. 43, 47). This term
reflects a tribal preference. It is not found, for example, in the diwans of ‘Antarah, Imru’ al-
Qays, ‘Antarah or Zuhayr, but it is also used by the Hudhalis al-Mutanakhkhil,"” and Usamah
ibn al-Harith,"”® and Abt Dhuayb himself uses the term twice elsewhere.'”” Likewise, it is
conventional to speak of the oryx’s horn, as it gores the hounds, as being dyed; Aws ibn Hajar
speaks of how it is dyed (ikhtadab),"”® while Abti Dhu’ayb adds the detail, dyed with ayda’ (1. 42),
a skillful twist on convention by adding an unusual word to fit his ‘ayn-rhymed poem.
However, much of the description is boilerplate. In describing the oryx as “the thick-
limbed bull (‘abl al-shawd), a brown band along his belly (muwalla’),” (1. 43) he uses several
common epithets, albeit perhaps somewhat unusually. ‘Abl al-shawd or similar phrases, as
discussed with regard to Sa‘idah ibn Ju'ayyah in chapter 2, is borrowed from horse descriptions
such as those of ‘Antarah,"” Imru’ al-Qays, and al-A‘'shd. Muwalla® was used by ‘Algamah and

180

Zuhayr ibn Ab1 Sulmd specifically of oryx."™ Abii Dhu'ayb uses in 1. 42 the term mudhallag

7 See ibid., 141 for these and further citations.

7% 66(ML).1,8, Ash‘ar, 1252.

176 67(UH).2.5, ibid., 1292.

771(ADhQ).5.7, 1(ADhQ).11.26, ibid., 71, 136.

78 Aws no. 1, 1. 18, Diwan, 3.

7 Mu'‘allagah, 1. 21.

'8 For citations and discussion see Montgomery, Vagaries, 112, 141.
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(sharpened) of the oryx’s horns, similar to the synonym dhaliq used by Aws ibn Hajar," for
example. The most striking citation of a previous poet, however, is in 1. 45, where the oryx
runs the hounds through, and his horn is compared to a skewer (saffiidayn). This is the same
term and the same comparison used by al-Nabighah (1. 16), and Abt Dhu’ayb playfully modifies
it. While al-Nabighah compares the horn as it emerges from the other side of the run-through
dog to “a spit which a group of revelers (sharb) had forgotten by the fire,” (. 16), Abi Dhu’ayb
describes the blood on the horns as it is withdrawn from the dog as being like a skewer “taken
out quickly from cooking meat for [hungry], hurrying drinkers (sharb),” (1. 45), that is, the meat
is still raw and the skewer comes out red. This level of intertextuality certainly exemplifies the
“competitive virtue” of Montgomery of the “Kunstdichtung” of Bauer.

But then comes the surprise; Abti Dhu’ayb, in making this clear allusion to al-Nabighah,
also invokes the narrative structure of al-Nabighah’s episode. Abii Dhu’ayb has brought the
episode to the exact same figurative note that al-Nabighah and other poets use for their
conclusion. For al-Nabighah, the skewering of the dog signals the final victory of the oryx just
as for Aws, the image of a horn dyed with blood likewise signals the oryx’s impending escape.
This is crucial for the larger meaning of the oryx episode within al-Nabighah’s panegyric; Abt
Dhuayb and Sa‘idah are engaged in the aesthetic experiment of adapting Najdi oryx and
onager episodes to the Hudhali fate elegy structure. In particular, the use of the oryx for this
purpose was very novel. His audience would certainly have been anticipating, or at least
recalling from other poems, the death of the oryx, wondering how the poet would bring it
about, and admiring his reframing of an episode used in panegyric and boasting for a genre,

the fate elegy, from their own tribal traditions.

'8 Ibid., 113, 128 ff.; Aws ibn Hajar no. 21, 1. 25, Diwan, 43.
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Abii Dhuayb’s solution is a sort of deus ex machina. In two lines, the hunter simply walks
up and with a startling abruptness, shoots the oryx dead. This resolution occurs at precisely
the place where, in al-Nabighah'’s text, the final two lines are given over to a personification of
the dogs (ll. 18-19), who, realizing that no vengeance can be taken, lost their desire for the
fight. The personification of the dogs is crucial to constructing the oryx as an emblematic
animal, representative of the patron in the text. Someone from whom no bloodwite can be
exacted or against whom no vengeance can be taken is either a king, or a very powerful
individual. With this personification, the poet returns the audience to the world of status and
hierarchy that he navigates in seeking forgiveness from Nu‘man, and in the poem, direct
address of the patron follows the oryx episode. By remorselessly slaughtering the oryx, Abi
Dhu’ayb is not so much representing the demise of his sons, as the demise of an intertextual
ideal animal whose primary function is to convey elevated social status. The oryx episode’s
fringes are woven at two ends into the tapestry of a qasidah: at one end, it symbolizes the
strength and speed of the camel mare, and hence the speaker’s status and determination, and
at the other, it asserts the superiority either of the speaker or a praised patron over other men,
just as the animal asserts its superiority over the hunters. The poet’s audience would have felt
the death of the animal intertextually, as a disruption related in some way to status
hierarchies in the human world.

In its own way, however, his elegy does function like al-Nabighah’s; al-Nabighah makes
the transition to the human world, in the form of the patron, while Abli Dhu'ayb makes the
transition with a further fate episode, but this one featuring the human warrior. He is not
merely re-purposing individual episodes, but creating a sort of alternate narrative to that of

the panegyric qasidah. In taking over structures, techniques and narrative details from
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previous poets, Abli Dhu'ayb leaves the reader in little doubt of his consciousness of his
inherited tradition. The question then presents itself as to why, in comparison with Sakhr al-
Ghayy for example, he has chosen an onager and an oryx, but not an ibex. It seems hard to
escape the fact that these very animals had become the standard poetic vehicles for vaunting
one’s own individual and tribal merits. In fact, whether he was aware of it or not, AbG
Dhu’ayb’s poem exactly follows the structure of Labid’s Mu allagah, a boast. Labid begins with a
nastb about Nuwar, his beloved, before describing his separation on his camel mare, which he
compares to an onager and then an oryx, before boasting of himself as, among other things, a
warrior. We have the exact same structure in this elegy: a dialogue with a woman, followed by
an onager, oryx and warrior episode, except that in the elegy, each of these protagonists is

struck down in turn.

4.4.4. Abii Dhu’ayb’s Eleqy: Warrior Episode

Abt Dhu’ayb’s use of animal episodes thus revolves around the same questions of status
as any panegyric or tribal boast. It is not only unable to escape its own intertextuality, but it
exploits it to invert the Najdi gasidah. I argued in chapter 2 that Hudhayl’s techniques of praise
and boasting both reflect and construct anti-equestrian tribal identity rooted in Hudhayl’s
peripheral status, distance from significant urban centers, and relatively egalitarian leadership
in comparison to the hierarchal status-claims of Najdi warrior aristocrats articulated in their
qasidah poetry. Given that Hudhali poets never boast of their horsemanship, it is difficult to
read Abli Dhu’ayb’s warrior episode here as anything other than ironic, at best, and perhaps

even satirical or sarcastic. This is not a glorious and powerful warrior, but a frail, mere human
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seen sub specie aeternitatis. If fate strikes down the onager and oryx, it strikes down the warrior
who uses those animals in his poetry to elevate his status just as equally.

Indeed, the egalitarian sensibility of Hudhayl expresses itself not only in the poem’s
remorseless metaphysics, but in its stylistics. Rather than a teleological narrative leading to a
boast, patron, or deceased individual, each section of the poem is relentlessly flattened by the
repetitive formula that introduces each episode. The warrior is not just juxtaposed with
animals, but he essentially is one. Instead of throwing his status into relief, the previous
animal episodes have levelled it irreducibly.

In depicting the two warriors, Abi Dhu’ayb draws on a number of phrases and
expressions normally used for boasting. Although much of the diction is also highly
conventional, it is worth considering the circumstances under which it is conventionally
employed by non-Hudhali poets. Many of the horse’s traits can be found in a boast by ‘Alqgamah
about his leadership role as a mounted warrior [100]:

Many times have I mounted the saddle frame, face seared (yasfauni)

by a day of the Gemini, and pestilent, blistering winds. ...
I might well lead before the tribe a tall mare (salhabatun),
as if her lineage, known to all, were leading her,
with a flawless splint bone, and a flawless pastern,
with hoof walls trimmed and intact.'®
Abl Dhu’ayb’s horse description in the warrior episode in many ways echoes such heroic
passages in Najdi poets. The face of the warrior (l. 50) has also been blackened (asfa’) by the

heat under his armor, and Abi Dhu’ayb gives attention to the same details of the warriors’

182 ‘Algamah no. 13, 1I. 45-47, Ahlwardt, 113. Translation from Sells, Desert Tracings, 19.
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horses as ‘Alqgamah. The enemy’s horse’s gait is free of defects (56), just as ‘Alqgamah’s leg-bones
are flawless. Abti Dhu’ayb does not use the exact term salhabah, but this was used by Sa‘idah in
his warrior description discussed in chapter 2." Other aspects of Najdi diction are evoked as
well in the equipage of the warriors. They are both wearing armor described (1. ) as “Median,”
or Persian (madhiyyatani, in the dual), a term we saw in ‘Awf ibn ‘Atiyyah above, describing
wine.

Yet there are reportedly flaws in the depiction. Al-AsmaT criticized two aspects of the
horse description in particular, blaming, as we have seen, Hudhayl’s lack of experience with
horses. The warrior feeds the horse from the camels’ morning milking (al-sabih, 1. 52), a
familiar enough topos, but as a result, it has become so fat (sharraja lahmuha bi-I-nayy) that “a
finger would disappear into her.” Al-Asmaf singles this line out for particular disapprobation,
stating that this is one of the worst ways to describe a horse (hadha min akhbath ma tun‘at bi-hi I-
khayl)."* Such a horse would be too fat to run for an hour, he complains.'” 1 have already
argued that his explanation for this, that Hudhayl possessed no horses, is unconvincing.
Describing horses was a textual, not a mimetic exercise, and it only takes anyway a very
passing acquaintance with horses to realize one should not be able to insert one’s finger into
its fat. A second problem with the horse, though, comes in 1. 53, where the horse is said to
“pour forth a summer rain (hamim) that gushes down.” The commentators disagreed on the

meaning of this line, in particular as to the meaning of what the horse “pours forth,”

183 64(SJK)1.49, Ash‘ar, 1116.
184 Al-Sukkart, Ashar, 34.
185 Tbid.
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(dirratihd). According again to al-Asma‘i, this means profuse sweat, and again condemns Abt
Dhu'ayb’s inept description.*

The question of what horses truly look like is rather irrelevant; at issue is that
philologists were unable to follow Abi Dhuayb when he departed from the conventions of
horse description laid down by previous poets. That he does depart from the conventions is
not surprising, however, as his purpose is not, as in ‘Algamah’s text, to boast of his own
horsemanship and to depict a magnificent horse, but to demonstrate the ineffectiveness of
these two equestrian warriors in the face of fate. Although they are certain of their experience
in battle (wathiq bi-bald’ihi), the narrative knows better and as in the onager episode, speaks for
fate: today is inauspicious (ashna’, 1. 58), and powers beyond comprehension have chosen for
this enemy to meet this warrior (utiha la-hi, 1. 54).

The speaker is in effect modulating between two different keys. For the most part, the
episode is told in the heroic style familiar to us and no doubt to its contemporary audience
from the massive quantity of Najdi boasting and panegyric gasidahs. However, the episode is
also indebted to Sa‘idah’s text in the same style, and listener’s expectations would have been
shaped by other similar texts, such as Abii Dhu'ayb’s description, discussed above, of a young
warrior fated to die in battle, but not before slaying his enemy."” Ominous tones characteristic
of the Hudhali fate elegy’s animal episodes punctuate the episode. The final line of the poem (L.
63, on the glory that the warriors achieve, “if such a thing matters (law anna shay’an yanfa‘a),”
also strikes a regional or Hudhali note, by invoking the idiomatic phrase of Su‘d4, law anna

‘ilman yanfa‘d. The clear implication is that it does not. The particle law is used primarily for

18 1bid., 35.
87 1(ADhQ).23.18-20, Ash‘ar, 188.
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irrealis conditions, but moreover, as we have seen, it is used in Su'da’s poem to describe her
knowledge of fate’s omnipotence. Although Abl Dhu’ayb depicts the warrior aristocrat using
intertribal vocabulary, throughout his elegy he makes use of such regional or intra-tribal
intertextual citations to structure his poem. His introduction is clearly interwoven either with
Su‘'dd’s or similar texts, and the fatalist formula he uses (wa-I-dahr la yabqd ‘ald hadathanihi) also
invokes earlier Hudhali fate elegies. These echo like a folk motif interspersing the classical and
heroic diction of the onager, oryx and warrior episodes, and by choosing to end on this note,
the audience ends profoundly distanced from the ideological world of the warrior aristocrat.
As in chapter 2, where dialogue with women, rather than serving as a jumping off point
to boast of excessive consumption in defiance of fate and death, leads instead to quasi-ascetic
assertions of virility, the invocation of fate in Abi Dhuayb’s elegy is profoundly more
pessimistic than that found in other elegies. Elsewhere, avenues of recourse against fate are
articulated, such as vengeance for the slain, or at least the commemoration of the social
support received from the deceased. Any recourse against fate is, in Abii Dhu'ayb’s elegy,
singularly futile, and the sequence from animal to human, although found in Najdi poetic
structures, leads not to a boast but only serves to reinforce humanity’s limitless impotence in
the face of fate. If it seems there is something apocalyptic about this, this intuition is borne out
by the use of the fate elegy structure by Labid (or one of his followers or imitators) to depict

the omnipotence of God, rather than fate.

4.5, Conclusion: Labid’s Islamic Fate Elegy
Several authors have noted that, as a poet widely said to have converted to Islam and to

have written religious poetry, even Labid’s pre-Islamic poetry contains a spiritual element to
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it. For Stetkevych, “there is much in the fakhr section of Labid’s Mu'allagah that sounds
distinctly Islamic in tone and diction. It could thus be considered ‘proto-Islamic’ ...”."* Thomas
Bauer actually agrees, stating that as “his poetry displays a deep religious sensitivity, there is
no reason to doubt reports according to which he became a pious Muslim.”'® While
Stetekvych, however, seems to give credence to the accounts that Labid stopped writing
poetry on his conversion, saying that the Quran was all he needed, they seem apocryphal.” He
has much religious poetry, but no Western scholars have taken up the subject. An analysis of
one of his texts reveals the use of pre-Islamic, particularly Hudhali stylistic devices and
thought-structures to articulate a uniquely Arabic monotheistic vision of the world.

The recension of the text is not particularly coherent, and there is no extant
commentary on it by a major philologist. It is found in Labid’s Diwan,” and from scattered
glosses was apparently known to and perhaps transmitted by al-AsmafT, but if so, his version
no longer exists and I have mostly followed the text as found in apparently its earliest version
the compendium of Yemeni lore by Ibn Hisham, Kitab al-Tijan ft mulik Himyar.'” Early versions
are also found in al-Buhturi’s Hamasah and Kitab al-Hayawan of al-Jahiz."” The poem is also
cited frequently in geographical dictionaries and lexicons. Given the state of the text, and what
I consider to be its inherent interest, I have translated it in full and included rather more
philological apparatus than elsewhere. Like Labid’s Mu allagah, and AblG Dhu’ayb’s elegy for his

sons (and Su‘da bint al-Shamardal’s elegy for her brother), it is in the kamil meter.

18 Stetkevych, Mute Immortals, 45.

% Bauer, “Labid,” REAL.

19 Stetkevych, Mute Immortals, 50-51; Bauer, ibid.

I Labid, Diwan, ed. ‘Abbas, 271-276. ‘Abbas is unclear what his primary text is, or its source and recension.

2 Ibn Hisham and Wahb ibn Munabbih, Al-Tijan fi mulik Himyar, 85-86.

' Buhturi, Le Kitdb al-hamdsah, 84-85; ‘Amr ibn Bahr al-Jahiz, al-Hayawan, ed. ‘Abd Salam Muhammad Harin, 2nd
ed. (Cairo: Mustaf4 al-Babi al-Halabi, 1966), 6:326-27.
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4.5.1. Labid: Li-llahi nafilatu l-ajalli
[101] God’s in abundance is all that is most glorious, most superb,"**
His are the heights, and unto him in the utmost every ancient thing.
No mortal can efface His scripture,
how, when no decree can be exchanged for His?
He proportioned (sawwd), beneath the spectacle (ghurrah)**
of his throne, seven levels (tibdq) [of heaven], above the lofty peaks,
and the earth below them, a restful and reliable bed (mihad),"*
its ranges of mountains made secure to massive, mute rock."’
All that you strive for is vanity, unless it be fear of God (al-taqwd),
for whenever anything passes away, it is as if it had never been.
If ever anything could endure forever (kana ... khalidan),
the white-ankled [ibex] would be saved, dwelling upon Mt. Ma’sal—
it has the sweet-scented basham-leaves [clinging] to its hooves,"
with an arduous [mountain (sab)] beneath them,
from whose back [even] the lank [eagle] slips—

199

or the many-[tufted lion (dhii zawa’id)],'” whose land none goes near,

1% Compare li-llahi ndfilatu l-ajalli l-afdali with AbG Dhu’ayb no. 6, 1. 3 (Ash'ar,88), la-qad u titi nafilata l-fadli. Labid’s
line is cited by al-SukkarT glossing the line by Abt Dhu’ayb.
% Var. ‘izzah (power, might).
Y6 Allusion to Quran78:6.
7 Following this, the Diwan has the following line, but it is not found in the Tijan:
The waters and the fires are among His signs (ayat);
in them is meaningful exhortation (maw'izah)
to those who do not go ignorantly astray (lam yajhali).
1% Sakhr al-Ghayy’s ibex likewise dwells among basham in the passage cited above, 1. 8 (Ash‘ar, 248).

397



who falls upon any who come yelling (al-muhajhij)**

as [swiftly and uncontrollably as] a heavy bucket plunging down a well,
with crooked fangs coming out of his jaw,

the upper [teeth] locking in behind the lower ones;
the chance blows of time (rayb al-zaman) struck him down,

and his fangs became like dulled iron spear-buts, detached from their shafts. 10
Subh saw into the depth of his pierced [liver, (sawada khalilihi)]***

between the hilt of his sword and its sheathe (mihmal).**
[The fates] came for Subh in the morning (sabbahna Subhan),*”
though he was truly on guard,

204

a discerning tracker (qa’if),”* who ignores nothing, struck down Subh.”*

Lubad ran his course,” and the chance blows of fate (rayb al-zaman)

1% An obscure expression; it either refers to the lion’s many claws and teeth, to excessive hairs around his feet, or
his excessive roaring (Lane, s.v. “zd’idah”).
% According to the Lisan (s.v. “h-j-j”) citing this line, and al-AsmaT's comments on it, this word (a participle
related to or derived from hajhajah, an onomatopoetic noun representing the sound of screaming at a lion) means
someone yelling at a lion. This must refer to a beater in hunting; I cannot imagine why else one would approach
and yell at a lion.
! Reading khalil as makhlil (transpierced, perforated, see Lane, s.v. “khalil” and Lisan, s.v. “kh-I-1,” citing this line).
Ibn Manzir in the Lisan (s.v. “-kh-dh” and “kh-I-I"), glossing the line, states that Subh looked into a deep wound
after either having been stabbed by an assassin who killed him sleeping or by a lion. The latter seems like a
misreading based on the previous line. Subh was either an Ethiopian king (min mulitk al-Habashah, Lisan, s.v. “kh-I-
[”) or “one of the pre-patriarchal giants (al-‘amaliq)” according to Yaqit, Mujam al-Buldan, s.v. “Subh”, who had an
area of land in Yamamah named after him.
2 This seems to indicate where he was stabbed, if the hilt of the sword can be assumed to rise above hip against
the side of his torso.
?% Thsan ‘Abbas suggests that the subject of sabbahna is fates. I follow him, while other sources say it refers to
horses; a morning raid thus offers a third explanation for his wound in the previous line (Labid, Diwan, 274).
% 1,e., fate. For giydfah, the semi-supernatural ability attributed to nomadic Arabs of tracking, recognizing kin
relationships, and the like, see Werner Caskel, “Aijam Al-‘Arab: Studien Zur Altarabischen Epik,” Islamica 3, fasc. 5:
Supplementum voluminis (1931): 31 ff. It is analogous to firdsah, for which see Fahd, “Firasa,” EI%.
% Here the Diwan has the obscure line:

Their side (safquhuma) twisted with Subh beneath it,

between the dirt and the rippling chest (hinwi I-kalkali).

The image is of a man being crushed beneath the body of an animal; the referent of the dual pronoun is unclear.
For the first hemistich, al-Jahiz has the clearer, “he [sc. Subh] twisted about, broken, and his star set”: al-Jahiz, al-
Hayawan, 6:326.
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caught up with him, though he was light and unburdened.
When Lubad saw that [all the rest of] the eagles had flown off,
he lifted the fore-feathers [of his wings] like a broken-spined, limp-tailed
[horse],
with Lugman beneath him, fearful of his ascent (yarji nahdahi),
but Lugman saw that [Lubad] certainly didn’t falter. 15
The [passing] nights eventually conquered the descendants of Muharriq’s clan,
just as they did to Tubba® and Heraclius (Hirgal).
They conquered Abrahah, whom they found
inhabiting Ghurfat Mawkal,*”
and al-Harith al-Harrab left ‘Aqil desolate behind him,*®
and abode there, never departing [sc. died and was buried].
The poets, speaking so articulately, I see

that they have all taken the path of al-Muraqqish and al-Muhalhil.

A few notes on the transmission are in order. As always, very little can be absolutely

ascertained. The first five lines of the poem are found in the Tijan, but not in al-Buhturt or al-

% Lugman was a legendary pre-Islamic sage who was given the life equal to the consecutive spans of seven
individual eagles or vultures, the last of which was named Lubad. See N. A. Stillman, “Lukman,” E%.
* Here the Diwan has two lines:
His stores, to whoever calls upon Him, flow
like the Euphrates (al-furat) into the mouth of a stream.
Until his kin and all those who abode with him departed
and their lord (sayyid) dwelt there without departing [sc. died and was buried].
The first seems like a pious interjection that interrupts the sequence of named, departed figures being depicted
elegiacally, and the second recapitulates the statement about al-Harith al-Harrab.
% According to al-AsmaT, this is al-Harith ibn ‘Amr ibn Hujr al-Kind1. He is also mentioned in a similarly elegiac
context in Labid no. 8, . 31, Diwan, 55. ‘Aqil is accordingly said (Mujjam md ista‘jam, s.v.) to have been a mountain
where Hujr, the father of Imru’ al-Qays lived. It is mentioned repeatedly in Labid (in addition to instances already
cited, Diwan, 118, 213, 236, 265, 276, 279).

399



Jahiz. This in itself means very little, since these are anthologies whose composers explicitly
make selections of larger texts based on the theme they are treating. However, the possibility
that they represent a pious accretion remains. The references to pre-Islamic mythology in 1.
11-19 are mostly South Arabian, and show a detail of knowledge regarding figures and places
that obviously baffled commentators. Both Ibn Hisham and al-Jahiz cite the poem in
discussions of the eagle Lubad, so the remaining material on Subh, Tubba’, Heraclius, al-Harith
al-Harrab would seem to have been part of the textus receptus by their time. The reference to
Heraclius is interesting, as it seems post-Islamic: he was the Byzantine emperor defeated by
the Muslims.*” In light of my discussions on the historical development of Arabic poetry in
chapter 1, the reference to the early poets of Qays ibn Tha'labah, al-Muraqqish and al-Muhalhil
is also of importance: it suggests, if the poem is authentic, that these poet were known,
considered authoritative, and historically and culturally distant by the early seventh century
poet.

The section from 1. 6-10 is what most concerns us, however, as it follows the fate elegy
structure, and contains several allusions to Hudhayl’s texts. As we saw above, al-Muraqqish al-
Akbar introduces his ibex episode, the earliest known, with the law ... la- (irrealis if ... then)
particles (law kana hayyun najiyan la-ndja). Labid uses the same structure in 1. 6: “If ever
anything could endure forever (law kana shay’un khalidan la-tawd’alat) ...” This structure is not
used in Hudhayl’s fate elegies, and shows the influence of al-Muraqqish, especially given that
Labid himself alludes to this poet personally in 1. 19.

Several other traits betray the influence of Hudhayl, however. Labid has attempted to

construct two animal episodes, one after the other, an ibex and a lion. Al-Muraqgish’s text only

* Al-A'shd, a contemporary of Labid, also mentions Heraclius: no. 36, 1. 10, Diwan, ed. Husayn, 239.
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contains the one ibex episode. The first line of the poem contain a strange locution, “God’s in
abundance is all that is most glorious (li-llah nafilatu l-ajalli l-afdali).” Al-SukkarT had glossed a
similar usage in AbQ Dhu’ayb by citing this very line by Labid: “to you would be given in the
utmost abundance (la-qad u'titi nafilata I-fadli).”** Although not a structuring device, Labid
repeats the expression rayb al-zaman (the chance blows of fate/time) in 1. 10 and 13, which in
itself evokes several favored Hudhali expressions, such as Abti Dhu’ayb’s synonymous rayb al-
dahr in 1. 13 of his elegy for his sons. A variant of rayb al-mantin is given for Labid’s rayb al-
zaman,”! which is even more evocative of the first line of Abii Dhu’ayb’s elegy. Finally, at least
one other detail evokes a Hudhali poem, the basham-plant that the ibex encounters on its
mountain top (L. 7) recalls 1. 8 of Sakhr al-Ghayy’s ibex episode cited above.

Labid’s poem then, if we take it at face value, seems to reflect exactly the cultural
milieu that we would expect from a Muslim convert. By drawing on and referencing al-
Muraqqish al-Akbar, he is rooting himself in a tradition of Najdi poetics that reflects his role as
a leading poet and spokesman for his prominent Najdi tribe, ‘Amir ibn Sa‘saah. ‘Amir, however,
also interacted extensively with the Meccans and other Hijazi tribes, experiences leaving the
textual traces of Hudhayl’s poetics. Above all, however, he has synthesized not just a divergent
traditions of stylistics on an aesthetic level, but subsumed them under a new Islamic credo.

If it were not clear already, then, the developments of the fate elegy within Hudhayl
took place within an ideological context. Without necessarily serving as its telos, the stylistic
developments of Hudhayl’s elegy also somehow lead logically to Labid’s monotheism. For,

having exceeded mere commemoration, or assertion of the status of the deceased, the Hudhalt

20 1(ADhQ).6.3, Ash‘ar, 88.
"' Tbn Hisham, Tijan, 380.
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fate elegy in Abli Dhu'ayb’s hands had become something different, an expression of a tribal
tradition that was competitively opposed not only to Najdi poetics, which it inverts through its
pseudo-tripartite structure, and through citation, but at the same time to the nascent Islam
which had superseded not only all regional Hijazi power structures, but all Arabic tribal
ideology itself, if not, for the time being, all tribal power per se.

Although any undue overconfidence could only serve as the basis of polemic, some
tentative points regarding southern Hijazi tribal culture evidently underlie the development of
the fate elegy. Firstly, Najdi poetics were more older and prestigious than any other regional
form; although we can discern “indigenous” influences like Su‘da bint al-Shamardal’s elegiac
idioms or Sakhr al-Ghayy’s unconventional onager narratives, these chiefly appear in poems
already taking Najdi poetics as their models. Secondly, however, the audiences of Hijazi and
Hudhali poets in particular did feel distinctive enough from the social world in which Najd1
poetics had developed to modify them, consistently adapting stylistic devices to their own
cultural world. They did possess their own poetic traditions, expectations, and values. Thirdly,
the attitude towards Najdi poetics was competitive enough that the sophisticated cultivation
of rival forms of say, the animal episodes was deemed culturally appropriate. If this
development was in any way accurately reflected in the extant texts, it took place primarily
between the years 600 and 630, reflecting a major growth in cultural confidence during the
decades on the eve of Islam.

I have suggested in chapter 1 that all of these developments make sense, given the
southern Hijaz’s relatively peripheral location as a result of its distance from major sedentary
powers, especially after the decline of Himyar around ca. 570 CE. Ideological norms or rule

were accordingly in flux, and Hijazi culture would have been characterized by a sense of both
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distinctiveness and a competitive attitude towards other sedentary models of rule. Thus,
rather than tripartite panegyric, elegy that took a much more ironic or detached attitude
towards the values of a relatively hierarchical Najdi tribal leadership would allow the
cultivation both of new social values, through the promulgation of new prestige texts
associated with Najdi models, while simultaneously emphasizing regional particularity.

Not to put too fine a point on it, but as there was effectively no model of rule in Late
Antiquity that was not also religious, all of these points on Hijazi culture would seem
conducive to the emergence of a new system of religion. As the epigraphs from the beginning
of this chapter from Sa‘idah and the Quranshow, the Prophet and Hudhayl were clearly
breathing the same air. My point, however, goes beyond similarities of vocabulary or even the
modification by Islam of pre-existing Arabian ideas, many of which have been noted
repeatedly long ago.”” Early Islam was directed towards almost entirely different sources of
social value than Hudhayl's poets, namely, Jerusalem, or its Christian and Jewish
representatives in the Arabian Peninsula. But the new religion also had at one and the same
time a sense of reverence for and a confidently competitive attitude towards antecedent
spiritualties. It modeled itself on them in its practices, its fixation with scriptural revelation,
the very language of Arabic revelation, saturated with Syriac loan-words, but it also
irreverently changed the aspects of older traditions that no longer made sense. This peripheral
yet ascendant cultural region was the perfect matrix for new modes of political rule,

spirituality, and poetics. But prophets are not without honor, except in their own home town,

2 Goldziher, Muhammedanische studien, 1:1-100, 219-66; Toshihiko Izutsu, Ethico-Religious Concepts in the Qur’an,
Rev. ed. (Montreal: McGill University, Institute of Islamic Studies, McGill University Press, 1966). Much more
nuance is now possible regarding these sorts of arguments, given recent resources, especially in engaging with
poetry. See, to begin with, Nawal Karim Zarzir, Mujam alfaz al-giyam al-akhlagiyyah wa-tatawwuruhd I-dalalt bayna
lughat al-shi‘r al-Jahili wa-lughat al-Qur’an al-karim (Beirut: Maktabat Lubnan Nashirin, 2001).
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where they are known as carpenters or as the same men who eat and walk about in the
markets. Hudhayl was perfectly aware of how conducive Hijazi society at the time was to new
forms of culture, it was developing some itself, and as such, could not fail to be unimpressed by
Islam.

But just as it was Hijazi love poetry, not the rambunctious escapades of Najdi warrior
aristocrats that became the basis for all Islamic mystical and devotional notions of love, so
Hudhayl’s elegy was extremely influential, and not merely with Labid. While Hudhayl
exercised some influence on Umayyad-era ghazal, they did not exercise any immediate effect
on elegy, dominated by the panegyric mode as it was at this time. During the early ‘Abbasid
period, however, the fate elegy enjoyed a new lease on life at the hands of AbGi Nuwas (d.
198/813), who composed elegies using animal motifs. Some were composed for specific
individuals, such as his elegy for his teacher Khalaf al-Ahmar,””® while others may have been

artistic exercises, with no dedicatee.”™

While utilizing some of the diction and fatalistic
formulae of the Hudhalis,”® he also incorporated new muhdath (“modernist”) stylistic
tendencies and expanded the animals described, including not only ibex, eagles, onagers and
lions but also gazelle calves (farqad). He influenced the later ‘Abbasid poets Ibn al-Rami (d.

283/896) and al-Mu'tazz 296/908, who imitated his experiments.”® Thus the pre-Islamic fate

elegy became part of the stock of classical medieval Arabic poetry.

*Y al-Hasan ibn Hani’ al-Hakam1 AbG Nuwas, Diwan Abi Nuwds al-Hasan ibn Hani’ al-Hakami, ed. Ewald Wagner, vol. 1

(Wiesbaden: Franz Steiner Verlag, 1958), 310-17.

a4 Ibid., 1:327-35.

5 Such as ard I-dahra la yabqd ‘ald hadathaniht: Ibid., 1:328.

*1 Ewald Wagner, Abii Nuwads: eine Studie zur arabischen Literatur der frithen 'Abbdsidenzeit (Wiesbaden: F. Steiner,
1965), 350, 354-8.
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Conclusion

1. Late Antiquity: New Contexts for Arabic Poetry

This study has argued, if for nothing else, for two simple premises: firstly, that early
Arabic pre-Islamic poetry should be understood as a social practice reflecting a nomadic (in
places semi-nomadic) culture that varied regionally and chronologically over the Arabian
Peninsula during the period from 500-650. This is not a particularly novel observation, as my
reliance on the works of Erich Briunlich, Gustave von Grunebaum and Régis Blachére make
clear. But this dissertation should have confirmed our fundamental need for an historical
narrative understanding of the development of Arabic poetry, if it needs confirming, alongside
such recent works as Thomas Bauer’s Altarabische Dichtkunst.

The second and more difficult premise is that we need to then interpret early Arabic
poetics based on these narratives. Fortunately, much work has been done in recent years and
decades that allows such historically engaged readings, situated somewhat more firmly in Late
Antique material culture. Such engagement is particularly possible in three areas: with the
Jafnids/Ghassanids of Syria, with South Arabian inscriptions, and with the emergence of the
Quran. Some archaeological work in Saudi Arabia and other Gulf states is also promising, as is
the continuing trickle of data related to the Safaitic inscriptions, and research on Sasanian
history and archaeology. In none of these fields are there the mouth-watering quantities of
data produced from excavations in Germany, Eastern Europe, or even Anatolia related to Late
Antique Rome, but they are sufficient to further situate pre-Islamic and early Arabic culture

more precisely.
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This very approach—situating Arabic culture within Late Antiquity—has been explored
by James Montgomery,' who makes a very detailed complaint about the “dispiriting
development” in discussions of early Islamic history of the “complete disregard of pre-Islamic
poetry,” calling this attitude a “remarkable decline in the fortunes of the poetry of the Jahiliya
from the days of Noldeke, Golziher and Lyall, for whom it was the very bedrock of their
responses to the Qur'an and the desert ‘Arab (as it was for the ‘Abbasids and as it is for many
modern Muslims schoolars).”” I could not agree more. However, scholars of Arabic literature
are equally as culpable for failing to take any heed of ongoing epigraphic, archaeological and
historical research (or even, sometimes, for being very acquainted with Néldeke or Goldziher).

In arguing that recent research on developments in Late Antiquity can be applied to
early Arabic poetry, Montgomery takes as his test-case the wishah, or ornamental belt
mentioned so often in pre-Islamic poetry. He connects this to the “body chain” found on
depictions of women, particularly goddesses, in Late Antique Europe and the Near East. This is
yet another instance in which Hudhayl stands out: they do not mention the wishah until the
Umayyad period, so if we want to argue that Arabic poetic culture was not really nomadic and
was in fact, very closely connected to other sedentary Near Eastern cultures, as Montgomery
does, it also seems clear that this Arabic culture was regional, uneven, and variable.

Nevertheless, the integration of research related to Late Antiquity with research into
early Arabic poetry offers the only real route forward. When discussing a social practice or
mode of culture, we would do well to ask whether it is really representative of “pre-Islamic

Arabs,” as a whole, or rather of a particular tribe, region, or other network of affiliation

! Montgomery, “The Empty Hijaz,” 2006.
*1bid., 76-77.
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(cultural, political, religious, or some combination of them). This study has argued whole-
heartedly in chapter 1 that tribalism is the best rubric within which to begin this discussion.

Tribalism is not without its problems: defining a tribe is difficult, if not futile; “tribes”
are associated in older research with condescending or reductive attitudes about primitive
societies; in the case of pre-Islamic tribalism, our sources are spotty—we have for the most
part, a great deal of self-representation (poetry), but very little ethnography and no
quantitative data of any accuracy. Nevertheless, “tribalism” remains a very good way to
describe early Arabic culture. Chapter 2 argued that the term does represent how Arabs of the
period 500-650 understood themselves. They were utterly invested in constructing meaningful
notions of tribalism, despite but also because of the fact that the content of the term “tribe,”
and even the Arabic vocabulary with which it would be understood, varied with time,
regionally, and was even context-specific.

So we are not dealing with one monolithic form of tribalism, but multiple and in some
cases competing versions. The definitions are sometimes tacit, but early Arabic poetry
elucidates quite clearly the processes by which cultural self-definition took place in a tribal
context. One ineluctable result of this insight, and I feel the most valuable contribution that
this dissertation has made and that a careful consideration of Hudhayl’s poetry has to offer, is
to recognize that poetic structure was not uniform across the Arabian Peninsula during our

period.

2. Poetry as Social Practice: New Structures and Generic Categories
As there are multiple tribalisms that early Arabs engaged in constructing through the

social practice of poetry, we should start to talk about multiple gasidahs, and indeed, to begin
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to more creatively address the mass of poetic structures used by early Arabs. By a qasidah, 1
mean Jacobi’s definition of a poly-thematic text beginning with a nasib, although in some cases
even this last qualification is not necessary. One resource which is utterly ignored in
contemporary scholarship is battle-days (ayyam) texts; I have drawn on these in a limited
fashion in chapter 2 to argue that even within the Hudhayl tribe, multiple but distinct notions
existed of what the tribe was, and that poetic practice—often composing in non-qasidah
forms—helped these tribespeople represent themselves and their notion of the tribe. Much
more could be done on this massive body of poetic texts, to which, to my knowledge, a grand
total of now three secondary texts in Western languages have been dedicated, in addition to
three dissertations, including this one, only one of which deals directly with the subject from a
literary standpoint.’

Even outside of ayyam-texts, and outside of Hudhayl, there are numerous texts the
structures of which require much more attention. I will summarize here three as yet
unidentified generic structural conventions that I have found in Hudhayl’s corpus; this by no
exhausts their corpus, as there is much more to be analyzed. Firstly, in chapter 3, I have
distinguished between two types of zan (departure of the beloved) texts; those that take place
at the onset of summer (Najdi za'n texts), and those that take place at the onset of the autumn

or winter rainy season (Hijazi texts). Secondly, in chapter 2, I distinguished between

* Caskel, “Aijam Al-‘Arab”; Ilse Lichtenstadter, Women in the Aiydm Al-‘Arab; a Study of Female Life during Warfare in
Preislamic Arabia, Prize Publication Fund, Vol. XIV (London: Royal Asiatic society, 1935); Meyer, Der historische
Gehalt der Aiyam al-’Arab.; 1. El-Sakkout, “The Arab Tribes from Jahilya to Islam: Sources and Historical Trends”
(Ph.D., University of St. Andrews (United Kingdom), 1998), 40-67,
http://search.proquest.com.proxy.uchicago.edu/pqdtglobal/docview/900267318/13BF19B81BD6425EPQ/1;
Walter James Oller, “The Poet as Antitribal Protagonist in the ‘Ayyam Al-’Arab™ (Ph.D., New York University,
2002),
http://search.proquest.com.proxy.uchicago.edu/pqdtglobal/docview/305559662/abstract/35F85A2B15F84E4EPQ
/1.
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hierarchical (tripartite) praise gasidahs, and egalitarian (usually bi-partite) praise gasidahs
where the description of a companion takes the form of a boast. Thirdly, in chapter 4, I have
conducted an extensive analysis of the fate elegy, where the deceased is not described or
praised, and animals’ deaths are depicted as emblems of fate’s omnipotence.

All three of these represent major contributions to the usual descriptions of early
poetry found in secondary literature, and they have two things in common. Firstly, discussions
in secondary literature tend to take one poet or set of poems, usually Najdi, as normative. This
is the case with the tripartite gasidah (where Stetkevych takes Labid as normative) and the zan
(where Jacobi, for example, takes the six poets of al-Alam/Ahlwardt as normative). The
exception is elegy, where al-Khansa’ is usually taken as representative, and Hudhayl’s unusual
fate elegy is sometimes noted. Al-Khansa’ is Hijazi, but taking her as representative obscures
the fact that there is very little elegy that is not Hijazi.

Secondly, all three distinctions are rooted in a more attentive reading of the poetic
texts as examples of social practice within a differentiated historical context. The distinction
of different za types is rooted in attention to the role of ecology and climate in regional
nomadic migration. The distinction between modes of praise draws on a more careful
consideration of hierarchy/heterarchy in pre-Islamic tribal society, and the recognition of the
fate elegy comes simply by taking Hudhayl’s anthology as a tribal corpus, rather than a
category that we as interpreters have constructed to suit our own scholarly practice (like the
“author,” who most often needs to be reconstructed from a variety of source texts before s/he
can be studied). An extension of these simple methodological principles to other early Arabic

poetic texts would no doubt advance and nuance our understanding substantially.
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As it stands, Hudhayl’s massive corpus of tribal poetic texts remains the best evidence
we have for reading early Arabic poetry not simply as “pre-Islamic,” but as a social practice
that varied regionally. Their poetry in many ways constructs an anti-equestrian regional tribal
ideology, an ideology with which elements of the sulik poets’ (mistakeny viewed as “anti-
tribal”) worldview has often been confused. The adoption or rejection of militant
equestrianism has been seen as part of a larger Near Eastern Late Antique discourse. The Hijazi
phenomenological geography that Hudhayl lived is also given expression in the economic and
ecological imagery of their poetry. At the same time, there were competing ideals within the
tribe itself, as some poets asserted a more centralized, lineage-based model of Hudhayl, while
others used poetry to promote a de-centered version favoring alliances with pastoral
neighbors; yet even this competition was regional, as the ritual status of Mecca and its
pilgrimage helped shape the poetic arguments for any notion of HudhalT identity. Finally, the
fate elegy tradition shows us a uniquely tribal genre, one that drew in elements of Najdi
poetics but was in even closer dialogue with the poets of neighboring tribes.

A skeptical attitude towards our sources is common among historians of early Islam,
but to a large extent this comes of ignoring the available texts in the quest to find out what
was “pre-Islamic” or “Jahil” about early Arabs. It seems quite certain that if we could travel
back in time and ask a Hudhalt tribesperson who they were, they would tell us that although
their language was Arabic, their people were some clan within the tribe of Hudhayl, they
summered in such-and-such a valley and wintered in such-and-such a mountain near Mecca,

and that moreover, they inhabited the Hijaz.
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Afterword: The Afterlife of Hudhayl's Poetry

The question of Hudhayl’s poetry’s fate requires a lengthier discussion than is possible
here, but some contours of the Ash‘ar’s afterlife are discernible. Hudhayl’s poetry obviously
enjoyed some currency in Abbasid society. This is attested by scattered reports about caliphs
asking for it to be recited,' as well as by the philologists’ own attention to it. This scholarly
attention is indistinguishable from Abbasid poetic culture at large, as attested by someone like
Abl Nuwas, who both studied with semi-scholarly figures like Khalaf al-Ahmar, and produced
poetry clearly influenced in some points by Hudhayl’s. Their poetry was also known to and
influenced other Abbasid poets such as al-Buhturi, who included some of it in his anthology
the Hamasah.”

Yet the extant manuscripts of Hudhayl’s poetry are very few, and the dozens of tribal
anthologies that once existed have disappeared. According to Goldziher, who surveyed the
question of the tribal diwans, with “the disappearance of the immediate interest in the tribal
life of the desert, regard for [tribal] diwans more and more vanished into the background.”
This is somewhat belied by his observation that as late as ‘Abd al-Qadir ibn ‘Umar al-Baghdadi
(d. 1093/1682) other tribal diwans than Hudhayl’s were extant.’ He is correct to note, however,
that writers after the tenth century CE were increasingly content to cite lines of Hudhayl’s
poetry, occasionally reproducing extracts of the finest pieces. Already in al-BuhturT's time,

tribal anthologies were being re-anthologized.

! Al-Natshah, Ash‘ar Hudhayl: wa-atharuha fi muhit al-adab al-‘Arabi, 281-86.

*1bid., 312-321.

* Ignaz Goldziher, “Some Notes on the Diwéns of the Arabic Tribes,” Journal of the Royal Asiatic Society of Great Britain
and Ireland, April 1897, 332.

*1bid., 330.
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From an early period, Quranic exegetes and lexicographers also took an interest in
Hudhayl, not as a tribe but as a mine of citations. In fact there is little evidence, except
occasional anecdotes, that tribal diwdns other than Hudhayl’s were ever of much importance.
Despite the supposed existence, as attested by the Fihrist, of dozens of tribal anthologies, al-
Tabari (d.314/923), for example, in his tafsir, Jami‘ al-Bayan, apparently refers to none besides
Hudhayl. A search of an electronic text of his tafsir shows that no poets identified as al-Tamimi,
al-‘AmirT, al-Sulami (one poet is thus identified), al-Qurashi, al-Asadi, al-ThagafT or al-Dhubyant
(other than al-Nabighah) are cited. If diwans from these tribes were of any significance in al-
TabarT's time, it is difficult to imagine why he would prefer Hudhayl and exclude all else.

In contrast, poets identified as “al-Hudhali,” often introduced with no other proper
name (especially with the formula gala I-Hudhalf, (the Hudhali said)), are cited 20 times by al-
Tabarl. Seven of these are Abt Dhu’ayb, and he had something of a life of his own; al-Tabari
cites him 12 times without appending the epithet al-Hudhali. Taken as a tribe, Hudhayl’s
figures are comparable with other leading individual poets; Labid is cited 42 times, Imru’ al-
Qays 37, and al-Nabighah al-Dhubyani 23 times. Not all of al-TabarT’s successors included as
much poetry citation as he did and later exegetes such as al-ZamakhsharT (d. 538/1144) or al-
Baydawi (d. before 716/1316) cite poets known by the “Hudhali” epithet far less frequently. Al-
Qurtubi (671/1272) refers to them dozens of times though, more often than even al-Tabarf.

Lexicographers made avid use of Hudhayl, and nearly every line of AbGi Dhuayb’s elegy
in ‘ayn (discussed in chapter 4) is cited in Ibn Manzar’s (d. 711/1311) Lisan al-‘Arab. Ibn Manzar
cites poets identified as “al-Hudhali” over 700 times. No other tribal nisbah is used more than a
hundred times (except al-Ja'di, almost always referring only to al-Nabighah al-Ja‘di). As in al-

Tabari, “al-Hudhal1” is used about as often as the names of the most important pre-Islamic
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poets (e.g., Imru’ al-Qays: 794 times; Labid: 683; Dhii I-Rummah beats everyone at 913
instances).

These are only preliminary observations, and any definitive conclusions about the
afterlife of Hudhayl's poetry would require further study. As a hadith-specialist and an
historian interested in the meticulous reconstruction of the social world in which Islam
emerged, it makes a certain kind of sense that al-Tabart should use Hudhayl’s poetry relatively
frequently. Later exegetes could mostly simply refer to al-Tabari. Likewise, philology always
preferred pre- and early-Islamic poetry for its citations, explaining Hudhayl’s interest to
lexicology. Some of the citations in both cases were no doubt spurious, and not all of them
occur in al-SukkarTs recension of the Ash‘ar. Later literary critics put more emphasis on
symmetry and polish than on the copious use of strange vocabulary. With the aesthetically
superior pieces culled out and placed in collections like the Mufaddaliyyat or al-Buhturi or Abt
Tamam’s Hamasahs, the unusual vocabulary sorted out in lexicons, and vocabulary shared with
hadith or Quranic texts culled out by the likes of al-TabarT, the medieval Islamic traditional had
less and less use to continue to copy manuscripts of Hudhayl’s anthology, always the most
singular and important of the tribal anthologies, and still an invaluable testament today to the

vivid poetic culture of the Hijaz at the time of Islam’s emergence.
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Appendix A: Approximate Dates of Hudhali Poets

Generation I 550-600 CE
II 575-625
111 600-650 (mukhadramiin)
1\Y 625-675

Vv 650-700 or later

The column “Farraj” denotes the section in his edition dedicated to the poet or poets named,
along the abbreviation of the poet's name used in footnotes. The clan within the larger
Hudhayl tribe is noted in parentheses beside the poet's name. “Page number” also refers to
this edition. If the poet is not Hudhali this is noted with asterisk*. The column “Generation” is
based on Joseph Hell's “Der Islam Und Die Hudailitendichtungen,” and Banii Hudhay! (pp. 356-
365) by ‘Abd Allah ibn Sa‘af al-Lihyani, in addition to my own suppositions. References in the
footnotes give the poem and line number in Farraj’s edition, so 1(AdhQ).1.1 would be the first

line of his first poem.

Farraj Poet Generation Page

number

1(ADhQ) Abt Dhu’ayb (Qird) 111 1

2(MHH) Malik ibn al-Harith (al-Harith) 111 235

3(SGhKh) Sakhr al-Ghayy (Khuthaym) 1l or 111 243

4(H'AKh) Habib ibn al-Alam, 1T or I 309

brother of Sakhr al-Ghayy

5(S‘AKh) Sa‘idah ibn ‘Ajlan (Khuthaym) I11 331

6(AJQ) Abii Jundab (Bani Murrah of Qird) early III 343

7(MKhS) Ma'qil ibn Khuwaylid (Sahm) late 11 371
7(U'AKhz).15 Umm ‘Amr (Khuza‘ah*) late II

8(ATKh) Abi 1-Tyal (Khuna‘ah) 1\ 405

and Badr ibn ‘Amir (Duba‘a or Khuna‘ah)

9(MKhKh)  Malik ibn Khalid (Khuna‘ah) 111 437
9.4(UJKhz)  ‘Umayr ibn al-Ja'd (Khuza‘ah*)

10(UA'A) Umayyah ibn Abi ‘A’idh (clan?) \Y 485
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11(HA'A)

Hudhayfah ibn Anas (‘Amr ibn al-Harith)

12('ADhKL)  ‘Amr Dhi I-Kalb

(Kahil of Thagif (Hudhali jar) or Lihyan)
13(QAS) Qays ibn al-‘Ayzarah (Sahilah)
14(DHS) Al-Dakhil ibn Haram (Sahm)
15.1(ADhM)  Abi Dharrah al-MilasT (Sahilah)

15(UAIK).2  Usayd ibn Abi Iyas (Kinanah*)

16(MR) Al-Mu‘attal (Rahm ibn Sa‘d)
17(R)) RabTah ibn al-Jahdar (Lihyan)
18(H) Hudhali man
19(RKM) Rabiah ibn al-Kawdan

(Mu‘awiyah ibn Tamim)
20(UMQ) ‘Urwah ibn al-Murrah

(Bant Murrah of Qird)
21(AMQ) Al-Abahh ibn al-Murrah (Bant Murrah of Qird)
22('AMRY]) ‘Abd al-Manaf ibn Rib* (Jurayb)
23(AShM) Abii Shihab al-Mazini (Qird)
24(ADL) Abii 1-Dabb (Lihyan)
25(AQT) Abi Qilabah al-Tabikhi (Lihyan)
26(ABS) Abt Buthaynah (Sahilah)
27(AAS) Abi Arakah (Sahilah)
28(BIKh) Al-Burayq ibn Tyad (Khuna‘ah)
29(YZH) Yawm Zahr al-Harra
30(‘/AHQ/YS) ‘Abd ibn Habib (Quraym)/ Yawm Sumy
31(AML) Abt I-Muwarriq (Lihyan)
32(ARS) Abii -Ra“as (Sahilah)
33(SMQ) Salma ibn Muq‘ad (Quraym)
34(YN) Yawm Niyat
35(LA) Laylat Alamlam
36(S'AKhz)  Suwayd ibn ‘Amir (al-Khuza‘ah*)
37('AHL) ‘Amr ibn Humayl (Lihyan)

37(S'AKhz).2  Suwayd ibn ‘Amir (al-Khuza‘ah*)

38(‘ASKh)
39(M'AAL)
40(NF /1))

41(KhZzs)
42(YN)

‘Amir ibn Sadis (Khuna‘ah)'

Murrah ibn ‘Abd Allah (Lihyan)

Najdah (Fahm*) and Iyas ibn Jundab
(‘Amr ibn al-Harith)

Khalid ibn Zuhayr (S3hilah)

Yawm Numar (with Ta’abbata Sharran)

1

Both of his two poems are also attributed to al-Burayq.

415

111
I

II

nd

111 (7)
v

II or III
II or III
nd

111 (?)

early 111

early 111
late 11
II or III
II

I

III

II

III

nd

nd

1l or I (pre-622 ?)
III

II

nd

II

III

III

I1I

III

nd

nd

nd
II

545
563

587
609
621

629
639
649
653

661

665
669
691
701
707
723
735
739
761
767
775
785
789
803
308
310
313

825
833
335

338
841



43(YS) Yawm Stra nd

44(YTh'A)  Yawm Thaniyyat al-‘Aqiq nd
45(YH) Yawm al-Higab or Yawm Na‘man nd
46(YGh) Yawm al-Ghar nd
47(YS) Yawm Sira (death of ‘Amr Dhii 1-Kalb) 11
48(Y) Yawm nd
49(Y) Yawm nd
50(Y) Yawm 111
51(Y) Yawm nd
(the death of Ibn ‘Asiyah of Bahz of Sulaym™)
52(YGhDhK) Yawm Ghamr DhiKinda/ al-Masadd nd
53(HA) Habib (‘Amr ibn al-Harith) 111
54(YN) Yawm Nabt/ Dhat al-Badham
54(JZS).1 Al-Jamih of Zafar (Sulaym*) late 11
54(MZ).2 Al-Mubharrith ibn Zubayd (Sahilah) 1(?7)
54(GhRH).3  Ghalib ibn Razin (Hudhayl) 1(?7)
54(WK).4 Walr'ah (Kinanah*) 1(7)
55.1(A'UQ)  Abl ‘Umarah (Quraym), \Y, 875
55(1B).2 Ibn Barraq (clan?) 111
55(‘'AZ).5 ‘Aqil ibn Ziyad (clan ?) \Y
56(‘'AAAThQ) ‘Abd Allah ibn Abi Tha‘lab (Qird) 111 883
57(H) A man from Hudhayl Il and IV 891
58(AHS) Abii I-Hannan (Sahm) \Y 895
59(Q‘A)Qays ibn ‘Ajwa (clan?) 11 901
60(AAMKh) ‘Abd Allah ibn Muslim ibn Jundab \' 908
(Khuzaymah ibn Sahilah)
61(AS) Abii Sakhr (Sahm) \' 913
62(MHQ) Mulayh ibn al-Hakam (Qird) \Y% 997
63(AK]) Abi Kabir (Jurayb) I 1069
64(SJK) Sa‘idah ibn Ju'ayyah (Kahil ibn al-Harith) 11 1094
65(AKhQ) Abti Khirash, Khuwaylid ibn Murrah early 111 1187
(Banii Murrah of Qird)
66(ML) Al-Mutanakhkhil al-Lihyant I 1247
67(UH) Usamah ibn al-Harith (Malik ibn al-Harith) 111 1287
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