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Introduction 

 

(al-khafīf) 

Sayyidī, mā qabīlatun fī zamanin 

  marra fī-hā fī l-ʿurbi kam ḥayyi shāʿir 

alqi min-hā ḥarfin wa daʿ mubtadāhā 

  thāniyan, talqa mithlahā fī l-ʿashāʾir 

wa-idhā mā ṣaḥḥafta ḥarfayni min-hā 

  kullu shaṭrin muḍaʿʿafan ismu ṭāʾir 

 

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.1 

    —ʿUmar ibn al-Fāriḍ (d. 632/1235) 

 

 

                                                        
1 ʿUmar ibn Abī l-Ḥasan Ibn al-Fāriḍ, Dīwān Ibn al-Fāriḍ, 3rd ed. (Beirut: Dār Ṣādir, 2008), 195. The riddle involves a a 
series of orthographic puns; the answer to the second line is that if you remove the yāʾ from “Hudhayl,” and put 
the hāʾ after the dhāl, it will spell Dhuhl, another tribe’s name. In the third line, if you remove one dot from the 
dhāl  of “Hudhayl,” (making it dāl) and another from the yāʾ (making it bāʾ), 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 Ḥijāz: Moving from Pre-Islamic Poetry to Early Arabic Regional Social Practice 

 For the Arabic term Jāhiliyyah, 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 (qaṣīdah), 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 qaṣīdah, 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 qaṣīdah, praise poetry, and the singularly equestrian 

martial image assumed by the speaker of so many poems. To simplify, a normative pre-Islamic 

qaṣīdah 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 qaṣīdah’s well-wrought aesthetic and social ideals 

were originally Najdī. 

 If pre-Islamic Arabs did not understand themselves as pre-Islamic, re-examining how 

they did understand themselves necessarily involves re-historicizing this Najdī 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 dīwān (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 Ḥijāz, an 

area for which we have virtually no other significant pre-Islamic poetic texts. The three 

characteristic features of Najdī poetry highlighted above—praise poetry, tripartite qaṣīdahs, 

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 Najdī poets use for camel mares, 

desert journeys, and horse descriptions, but must be self-consciously avoiding using them in 

the same manner as Najdī poets. Instead they intentionally repurpose Najdī motifs within their 

own tribal framework. The poetics of Najd and the Ḥijāz evidently subsisted in some kind of 

relationship of cultural rivalry, antagonism or competition.  
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 In explaining the divergent social conditions of Najdī and Ḥijāzī poetic culture, we must 

look beyond literature. Firstly, the ecology of the southern Ḥijāz varies from Najd, and 

variations in seasonal rains are reflected in different patterns of migration among Ḥijāzī and 

Najdī tribes. Secondly, a richer ethnographic consideration of Najdī tribal culture’s 

interactions with the Byzantines and Sasanians, complemented by a more sensitive reading of 

Najdī poetic texts, reveals a region more densely permeated than the Ḥijāz 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 Ḥijāz 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 Ḥijāz. 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 Ḥijāzī regionalism. Rather than tripartite praise qaṣīdahs 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 Najdī tripartite qaṣīdah, 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” (ṣuʿlūk) poets turns out to be 

widespread in Hudhayl’s texts, indicating that the ṣuʿlūk 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 Ḥijāz, 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, Ashʿār al-Hudhaliyyīn,2 in its redaction by 

the eminent Baghdādī philologist Abū Saʿīd al-Sukkarī (d. 275 or 90/888 or 903). During the 

pre-Islamic period, Hudhayl lived in the Sarāh mountains around Mecca and the nearby city of 

al-Ṭāʾif; we can place their location most accurately based on the place-names mentioned in 

their poetry. Most prominent among these are Wādī Naʿmān south of Mecca, Marr Ẓahrān, 

now known as Wādī Fāṭimah, a valley running from the north of Mecca southwest towards 

Jiddah, and the two branches of Nakhlah—a tributary of Marr Ẓahrān to the northeast of 

Mecca—Nakhlah al-Shaʾāmiyyah and Nakhlah al-Yamāniyyah.3 In the classical genealogical 

works, the ancestor of the tribe, Hudhayl ibn Mudrikah ibn Ilyās ibn Muḍar ibn Nizār ibn 

Maʿadd ibn ʿAdnān, was said to be an uncle of Kinānah, and the parent tribe of Quraysh, the 

                                                        
2 Referred to henceforth as the Ashʿār. Note that the correct nisbah (adjective denoting descent or attribution) of 
Hudhayl is Hudhalī, not Hudhaylī. This morphological shift is identical to Quraysh/Qurashī, Sulaym/Sulamī, and 
Juhaynah/Juhanī. Members of Arabic tribes are referred to by this nisbah, a suffixed –ī, so a member of Tamīm is a 
Tamīmī (fem. Tamīmiyyah), Asad an Asadī (fem. Asadiyyah), Bakr a Bakrī (fem. Bakriyyah), etc. The approximate 
locations of these tribes can be found on Map 1.  
3 G. Rentz, “Hudhayl,” EI²; ʿAbd Allāh ibn Saʿāf Al-Liḥyānī, Banū Hudhayl (Dār Kunūz al-Maʿrifah al-ʿIlmiyyah li-l-
Nashr wa-al-Tawzīʿ, 2010), 75–92. 
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Prophet Muḥammad’s tribe.4 The Prophet himself was said to be related to Hudhayl via a 

couple of distant maternal great grandmothers.5 Hudhayl were not, however, part of the Ḥums, 

the Amphictyonic League-like confederation of tribes, including Quraysh, associated with 

Mecca’s sacred rituals.6  

 References to Hudhayl’s pre-Islamic religious practices are found scattered throughout 

several texts.7 Most famously, the genealogist and polymath Ibn al-Kalbī (d. 204/819) asserted 

that they worshipped an idol named Suwāʿ at Ruhāṭ.8 The idol and its shrine was said to have 

been destroyed by the early Muslim general ʿAmr ibn al-ʿĀṣ with the advent of Islam.9 

Authorities differ on which clan of Hudhayl served as the shrine’s custodians (sadanatuhu), 

with Ibn Ḥabīb reporting that it was under Banū Ṣāhilah, and Ibn al-Kalbī giving the Banū 

Liḥyān.10 The Ashʿār, however, does not contain any substantial evidence to confirm such 

idolatrous practices. The Hudhalī poet Abū Khirāsh, for example, was said to have dedicated 

poems to one Dubayyah ibn Ḥaramī of Sulaym ibn Manṣūr, the last custodian of the shrine of 

                                                        
4 Werner Caskel, Ğamharat an-nasab: Das genealogische Werk des His̆ām ibn Muḥammad al-Kalbī (Leiden: Brill, 1966), 
Table no. 4. 
5 Muḥammad Saʿd, Kitāb al-Ṭabaqāt al-kabīr, ed. ʿAlī Muḥammad ʿUmar (Cairo: Maktabat al-Khānajī, 2001), 1:42. 
6 M. J. Kister, “Mecca and Tamīm (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 Abū Khirāṣh’s talbiyyah, mentioned in Lisān, s.v. “l-m-m,” 
and discussed by M. J. Kister, “‘Labbayka, Allāhumma, Labbayka…’: On a Monotheistic Aspect of a Jāhiliyya 
Practice,” Jerusalem Studies in Arabic and Islam 2 (1980): 41–42. A Hudhalī istisqāʾ is given in Tāj, s.v. “q-s-m.”  
8 Hishām ibn Muḥammad ibn al-Sāʾib Ibn al-Kalbī, Kitab al-aṣnām: ʿan Abī l-Mundhir Hishām ibn Muḥammad ibn al-
Sāʾib al-Kalbī, ed. Aḥmad Zakī, 3rd ed. (Cairo: Maṭbaʿat Dār al-Kutub al-Miṣriyyah, 1995), 9–10. See also Muḥammad 
Ibn Ḥabīb, Kitāb al-Muḥabbar, ed. Ilse Lichtenstadter (Hayderabad: Maṭbaʿat Jamʿiyyat Dāʾirat al-Maʿārif al-
ʿUthmāniyyah, 1942), 316. According to Ibn Ḥabīb the idol was located in al-Naʿmān. Ibn al-Kalbī adduces a pair of 
lines of poetry in which Hudhayl’s worship of Suwāʿ is mentioned (al-Aṣnām, 57). Interestingly, the lines are a 
comparison of Ḥimyarites (?) attending to their leader (qayl) the way that Hudhayl devotes itself to Suwāʿ; the 
resemblance of this line to Imruʾ al-Qays’s line about gazelles like virgins around an idol (al-Muʿallaqah, l. 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 Ḥabīb locates the idol in Naʿmān while Ibn al-Kalbī puts 
it in Ruhāṭ in the Nakhlah valley.  
9 Ferdinand Wüstenfeld, Die Chroniken der Stadt Mekka (Leipzig: F. A. Brockhaus, 1857), 1:83.  
10 Ibn Ḥabīb, Al-Muḥabbar, 316; Ibn al-Kalbī, Aṣnām, 10.  
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ʿUzzá.11 The poetic texts attributed to Abū Khirāsh in the Ashʿār, however, make no mention of 

historical events, and the commentary even says that they were custodians of the Kaʿbah, not 

ʿUzzá’s shrine.12 Of note, however, is the oath wa-shamsi ((sic) “by the sun” or “by Shams”) used 

by the Hudhalī poet Salmá ibn al-Muqʿad,13 evidently polytheistic but also similar to the first 

āyah 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 

Tubbaʿ Asʿad Abū Karib,14 and the sixth-century Ethiopian Abrahah,15 against Mecca. In the first 

case, Hudhayl was said to have lured Tubbaʿ to attack the Kaʿbah, knowing that he would be 

killed. The South Arabian leader got wind of their plans and had the offending Hudhalīs hands 

and feet cut off. When Abrahah came, around the year 552 CE, it was supposedly due to a 

Hudhalī’s murder of a Sulamī tribseman allied to Abrahah. The Hudhalī chief, Khuwaylid ibn 

Wāthilah, was involved in negotiations with Abrahah. Even if there is an historical basis for 

these events, as the presence of the names of Asʿad Abū Karib and Abrahah in the Sabaic 

inscrioptions Ry 506 and 509 would seem to attest,16 Wellhausen, who did not have access to 

                                                        
11 Ibn al-Kalbī, Aṣnām, 22–26; Julius Wellhausen, Reste arabischen heidentums, 2nd ed. (Berlin: G. Reimer, 1897), 34–
45. 
12 65(AKhQ).7 and 65(AKhQ).12, Ashʿār, 1212–15, 1227–28. 
13 33(SMQ).7.3, ibid., 797. 
14 Perhaps the fifth-century CE expedition of Abī Karib Asʿad recorded in Ry 509. For the text, translation and a 
commentary of this inscription, see Christian Robin, “Le Royaume ḥujride, Dit « Royaume de Kinda », Entre 
Ḥimyar et Byzance,” Comptes Rendus Des Séances de l’Académie Des Inscriptions et Belles-Lettres 140, no. 2 (1996): 675–
85. Muḥammad Ibn Isḥāq and ʿAbd al-Malik Ibn Hishām, Kitāb Sīrat Rasūl Allāh/ Das Leben Mohammed’s, ed. 
Ferdinand Wüstenfeld (Göttingen: Dieterichsche Universitäts-Buchhandlung, 1858), 12–16; Abū Jaʿfar Muḥammad 
ibn Jarīr al-Ṭabarī, Taʾrīkh al-Ṭabarī: Taʾrīkh al-rusul wa-l-mulūk, ed. Muḥammad Abū l-Faḍl Ibrāhīm, Dhakhāʾir al-
ʿArab (Miṣr: Dār al-Maʿārif, 1968), 2:107; Wüstenfeld, Die Chroniken der Stadt Mekka, 1:84–85. Al-Azraqī and al-
Ṭabarī’s accounts’ source is Ibn Isḥāq for both the Tubbaʿ and Abrahah. 
15 Ibn Isḥāq and Ibn Hishām, Sīrat Rasūl Allāh, 31–33; al-Ṭabarī, Taʾrīkh, 2:131–34; Wüstenfeld, Die Chroniken der Stadt 
Mekka, 1:92–95. 
16 For the latter in particular see M. J. Kister, “The Campaign of Ḥulubān: A New Light on the Expedition of 
Abraha,” Museum (UNESCO) 78 (1965): 425–36; ʿAbdel 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.17 The two events were confused, and Hudhayl’s role was tendentious. 

Al-Mubarrad (d. 285/898 or 89) records a boast-contest (mufākharah) from the Islamic period 

between an Asadī and a Hudhalī, where the former accuses Hudhayl of having provided “the 

guide to the Ethiopians (al-Ḥabashah) to the Kaʿabah.”18 In Ibn Isḥāq’s version, the Tubbaʿ is the 

king of Yemen, not Ethiopia, and Hudhayl have the excuse of attempting to kill him. The Ashʿār 

also contain an additional tendentiously pro-Hudhalī account of Khuwaylid ibn Wāthilah’s 

negotiations, where he helps ransom a number of members of the unappreciative neighboring 

Kinānah tribe.19 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 Abū Lahab, was one Ibn al-Aṣdāʾ al-Hudhalī.20 According 

to the genealogist and historian al-Balādhurī (279/892), Maʿqil ibn Khuwaylid, the chief and 

son of Khuwaylid ibn Wāthilah who negotiated with Abrahah, was a ḥalīf (confederate) of the 

Prophet’s enemy, Abū Sufyān ibn Ḥarb.21 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 Uḥud (3/625). The Meccans probably recruited at least the Liḥyān 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. 
18 Muḥammad ibn Yazīd Al-Mubarrad, Al-Kāmil fī l-lughah wa-l-adab, ed. Muḥammad Abū l-Faḍl Ibrāhīm (Cairo: Dār 
al-Fikr al-ʿArabī, 1997), 2:77. 
19 7(MKhS).11, Ashʿār, 389. 
20 Ibn Isḥāq and Ibn Hishām, Sīrat Rasūl Allāh, 276. 
21 Aḥmad ibn Yaḥyā ibn Jābir al-Balādhurī, Kitāb Jumal min ansāb al-ashrāf, ed. Suhayl Zakkār and Riyāḍ Ziriklī 
(Beirut: Dār al-Fikr, 1997), 11:246. 
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and hostilities began when, word coming to the Prophet that Sufyān ibn Khālid ibn Nubayḥ of 

Liḥyān of Hudhayl was gathering forces to attack the Muslims, he sent ʿAbd Allāh ibn Unays to 

kill him, which he successfully did.22 Liḥyān responded by capturing six Muslim spies (or 

missionaries, according to Ibn Isḥāq) at al-Rajīʿ near Mecca in 4 AH, and selling two of them on 

to Quraysh in Mecca who killed them (one by crucifixion).23 In 6/627, Muḥammad himself 

personally led an unsuccessful retaliatory raid against Liḥyān, who took refuge in the 

mountains.24 Some Hudhalīs seems to have been present at the occupation of Mecca in 8/630, 

on Quraysh’s side, according to a brief reference in Ibn Saʿd and an account from the Ashʿār.25 

A number of conflicting traditions tell us that a Hudhalī was killed by a Khuzāʿī in the 

last vengeance killing in Mecca, a day after its occupation.26 The Prophet paid the bloodwite for 

the murdered Hudhalī, 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 Liḥyān rather than Hudhayl seems to be the group figuring most in 

accounts of opposition to Islam. The Ashʿār contain an elegy attributed to the poet Abū Khirāsh 

purportedly lamenting a Hudhalī killed by a Jumaḥī (Qurashī) at the battle of Ḥunayn. This 

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

                                                        
22 Muḥammad ibn ʿUmar al-Wāqidī, Kitāb al-Maghāzī li-l-Waqīdī, ed. Marsden Jones ([London]: Oxford University 
Press, 1966), 354, 531; al-Ṭabarī, Taʾrīkh, 3:156; Ibn Isḥāq and Ibn Hishām, Sīrat Rasūl Allāh, 981–83. Only al-Wāqidī  
explicitly accounts for al-Rajīʿ by the assassination of Sufyān ibn Khālid, 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-Rajīʿ. Al-Ṭabarī 
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 Uḥud” (2 and 3 AH). Alternately, 
Biʾr Maʿūnah in 4/625 may have been the precipitating event, as the Prophet cursed Hudhayl afterwards along 
with ʿĀmir: al-Wāqidī, Al-Maghāzī, 349–50. Hudhayl do seem to have participated in Biʾr Maʿūnah: Abū ʿAbd Allāh 
Muḥammad Ibn Saʿd, Al-Ṭabaqāt al-Kubrá, ed. Iḥsān ʿAbbās (Beirut: Dār Ṣādir, 1968), 2:53. 
23 al-Wāqidī, Al-Maghāzī, 354–63; Ibn Isḥāq and Ibn Hishām, Sīrat Rasūl Allāh, 638–48; al-Ṭabarī, Taʾrīkh, 2:538–41. 
24 Ibn Isḥāq and Ibn Hishām, Sīrat Rasūl Allāh, 718–19; al-Wāqidī, Al-Maghāzī, 535–7; al-Ṭabarī, Taʾrīkh, 2:594. 
25 Ibn Saʿd, al-Ṭabaqāt al-Kubrá, 2:136; 32(ARṢ).1., Ashʿār, 787–88. However, the poem by Abū l-Raʿʿās al-Hudhalī is 
attributed elsewhere to others; in Ibn Isḥāq it is attributed to Ḥimāṣ ibn Qays al-Bakrī: Ibn Isḥāq and Ibn Hishām, 
Sīrat Rasūl Allāh, 818. 
26 Wüstenfeld, Die Chroniken der Stadt Mekka, 1:352–53; al-Wāqidī, Al-Maghāzī, 843; Ibn Isḥāq and Ibn Hishām, Sīrat 
Rasūl Allāh, 822–24. In another version, a Hudhalī was the killer: al-Wāqidī, Al-Maghāzī, 1103. 
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later in the year 8 AH;27 if the story is true, then, some Hudhalīs kept fighting against the 

Muslims until the end. Some Hudhalīs were also with the Muslims from the beginning, the 

most famous being the Quran expert and close companion of the Prophet Ibn Masʿūd (d. 

32/652 or 53).28  

 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 Masʿūd such 

as ʿAwn ibn ʿAbd Allāh, a famous ascetic associated with the pious caliph ʿUmar ibn ʿAbd al-

ʿAzīz (r. 99/717–101/720), and who participated in Ibn al-Ashʿāth’s revolt.29 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 ʿAbd al-Ḥakam (d. 257/871) informs us that 

they had a quarter of their own in Fusṭāṭ, 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 Banā and Buṣīr.30 Their role in the Egyptian army would explain why 

they were present at that assassination of ʿUthmān in 22/634, which they had a hand in.31 It is 

also regarding the historical relationship with Egypt that Hudhayl’s poets finally speak clearly. 

Abū l-ʿIyāl states that Hudhayl has “come west,”32 and Al-Burayq ibn ʿIyāḍ complains of being 

left behind at al-Rajīʿ while his people have gone on to Egypt (Miṣr).33 Later, Umayyah ibn Abī 

                                                        
27 65(AKhQ).9, Ashʿār, 1221–23. Accounts vary and the poetic text is unhelpful; the killing took place during the 
occupation of Mecca according to Al-Mubarrad, Al-Kāmil, 2:39–40. 
28 J.-C. Vadet, “Ibn Masʿūd,” EI².  
29 al-Balādhurī, Ansāb al-ashrāf, 11:229–30. 
30 Ibn ʿAbd al-Ḥakam, Futūḥ Miṣr wa-akhbāruhā, ed. Charles Cutler Torrey (Leiden: Brill, 1920), 117, 120, 141. 
31 al-Balādhurī, Ansāb al-ashrāf, 11:259–60. 
32 8(AʿIKh).8.4, Ashʿār, 411. 
33 28(BʿIKh).4.5, ibid., 758. 
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ʿĀʾidh composed praise for ʿAbd al-ʿAzīz ibn Marwān (d. 85/704), the Umayyad governor of 

Egypt.34 

 Several poets were also clearly present in Syria. ʿAbd Allāh ibn Abī Thaʿlab laments 

Hudhalīs who died of plague in Egypt and Syria.35 Abū l-ʿIyāl composed an elegy for a cousin 

killed at Constantinople during the reign of the caliph Muʿāwiyah (d. 41/661).36 He also wrote a 

poem addressed to that caliph, requesting assistance in the release of companions taken 

captive by the Byzantines.37 Abū Dhuʾayb, the most famous Hudhalī poet, was said to have 

praised ʿAbd Allāh ibn al-Zubayr (d. 73 or 74/692) and to have participated in the conquests of 

Egypt,38 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 

Hudhalī poet Abū Ṣakhr eloquently denouncing Ibn al-Zubayr, then (anti-)caliph, as a 

cheapskate, while praising the Umayyads.39 He also has a poem in the Ashʿār praising ʿAbd al-

Malik (d. 86/705) for liberating the Ḥijāz from Ibn al-Zubayr.40 

 Given their geographical distribution in the Ḥijāz, 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 ʿAbbāsid 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 

                                                        
34 10(UAʿA).4, ibid., 515–520. 
35 56(ʿAAAThQ).1, ibid., 885–90. 
36 8(AʿIKh).9, ibid., 423–433. 
37 8(AʿIKh).10, ibid., 433–35. 
38 Ibid., 3, 196. 
39 Abū al-Faraj Al-Iṣbahānī, Kitāb al-Aghānī, ed. Iḥsān ʿAbbās, 3rd ed. (Dār Ṣādir, 2008), 24:62–63. 
40 61(AṢ).10, Ashʿār, 953–56. 
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under the ʿAbbāsids, 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 ʿAbd al-Sattār 

Aḥmad Farrāj, produced under the supervision of Maḥmūd Muḥammad Shākir. They consulted 

all of the previous editions, detailed below, and reproduce all of what is still extant of al-

Sukkarī’s commentary, also detailed below. In the printed edition, the Ashʿār runs to 

approximately 4,600 lines from 134 poets, not all of them Hudhalī (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: 

Abū Dhuʾayb   600 lines 

Abū Ṣakhr   532 lines 

Mulayḥ ibn al-Ḥakam  511 lines 

Sāʿidah ibn Juʾayyah  273 lines 

Umayyah ibn Abī ʿĀʾidh 271 lines 

The two poets from the generation known as the mukhaḍrams, those whose lifetimes spanned 

the pre-Islamic period and the advent of Islam, Sāʿidah ibn Juʾayyah and his student Abū 

Dhuʾayb, 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 mukhaḍrams, a 

mere five poets from the period of the early caliphate and conquest era and eight Umayyyad 
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poets.41 Also prominent in the collection is a group of ayyām (battle-days) texts, poems 

attached to prose accounts of conflicts and other events, often involving other tribes.42 

  Abū Dhuʾayb was and remains the most well-known Hudhalī by far. The first poem of 

the Ashʿār, Abū Dhuʾayb’s elegy for his sons, is the last poem of al-Mufaḍḍal al-Ḍabbī’s (d. after 

163/780) famous anthology of early Arabic poems, the Mufaḍḍaliyyāt. He was placed in the 

third rank of pre-Islamic poets by Ibn Sallām al-Jumaḥī (d. 232/846 or 7), who records a 

statement attributed to Ḥassān b. Thābit, who considered Hudhayl “the most poetic tribe” 

(ashʿar al-nās ḥayyan) and Abū Dhuʾayb the most poetic among them.43 The grammarian Ibn 

Jinnī (d. 392/1002) devoted a commentary, still extant, to the Ashʿār.44 Ibn Ḥajar tells us that al-

Shāfiʿī was quite enamored of their poetry, and memorized over 10,000 lines of it, even 

transmitting it to al-Aṣmaʿī.45 There are not 10,000 lines in the Ashʿār, and al-Shāfiʿī is never 

mentioned by al-Asmāʿī himself, but such statements tell us in what esteem Hudhayl was held, 

like the epigraph to this introduction by Ibn al-Fāriḍ. Ibn Qutaybah gives notices on ten 

Hudhalī poets in al-Shiʿr wa-l-shuʿarāʾ, but the only two are of any length.46 Abū Dhuʾayb is one 

and Abū Kabīr is the other, on account of the latter’s association with the colorful brigand poet 

                                                        
41 Joseph Hell, “Der Islam und die Huḏailitendichtungen,” in Festschrift Georg Jacob zum siebzigsten Geburstag 
(Leipzig: O. Harrassowitz, 1932), 81–82. It is difficult to date the remainder, particularly those cited in ayyām texts. 
42 Primarily found in Ashʿār, 761–890, but also interspersed among other poets works. 
43 Muḥammad ibn Sallām Al-Jumaḥī, Ṭabaqāt fuḥūl al-shuʿarāʾ, ed. Maḥmūd Muḥammad Shākir (Cairo: Maṭbaʿat al-
Madanī, 1974), 131. 
44 Abū l-Fatḥ ʿUthmān Ibn Jinnī, Al-Tamām fī tafsīr ashʿār Hudhayl, ed. Aḥmad Najī l-Qaysī Muṣtafā Jawwād, et. al. 
Baghdād: Maṭbaʿat al-ʿĀnī, 1962. (Baghdad: Maṭbaʿat al-ʿĀnī, 1962). 
45 Al-Ḥāfiẓ Abū l-Faḍl Aḥmad Ibn Ḥajar al-ʿAsqalānī, Tawālī l-taʾsīs li-maʿānī Muḥammad ibn Idrīs, ed. Abū l-Fidāʾ ʿAbd 
Allāh al-Qāḍī (Beirut: Dār al-Kutub al-ʿIlmiyyah, 1986), 53. 
46 ʿAbd Allāh ibn Muslim Ibn Qutaybah, Al-Shiʿr wa-l-shuʿarāʾ, ed. Aḥmad Muḥammad Shākir (Cairo: Dār al-Maʿārif, 
1966), 653–74. 
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Taʾabbaṭa Sharran,47 discussed in chapter 2. In general, the citation of Hudhayl’s poetry by later 

anthologists and lexicographers is extremely extensive.48 

The poems come down to us in the commentary of al-Sukkarī. 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-Aṣmaʿī 

(d. c. 213/828), Abū ʿUbayda (d. 209/824 or 5), Ibn al-Aʿrābī (d. c. 231/846), al-Akhfash al-Awsaṭ 

(d. 210-221/825-835), and Abū ʿAmr al-Shaybānī (d. 210/825) and his son.49 Almost all of the 

prose accounts related to ayyām poems were transmitted by one ʿAbd Allāh ibn Ibrāhīm al-

Jumaḥī, 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-Sukkarī’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.50 Johann 

Kosegarten, with The Poems of the Huzailis, was the first to edit part of the Leiden manuscript in 

1854.51 He died before completing the edition and translation. Rudolf Abicht translated the 

                                                        
47 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. 
48 Farrāj has assembled a very complete takhrīj (list of citations): Ashʿār, 1353–1520. 
49 For a complete list, see Ashʿār, 10, 11 (muqaddimah). 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 Nāṣir al-Dīn Asad, Maṣādir al-shiʿr al-
jāhilī wa-qīmatuhā l-tārīkhiyyah, 2nd ed. (Cairo: Dār al-Maʿārif, 1962), 561–70. 
50 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. 
51 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 1879.52 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 1884.53 The texts related to the Islamic conquests held historical interest for him.54 

Abū Dhuʾayb’s dīwān (collection) and the dīwāns of four additional Hudhalī poets exist in 

nineteenth-century manuscript copies, made by the renowned Mauritanian scholar 

Muḥammad Maḥmūd al-Shinqīṭī, of Medinan originals dated to 882/1477. Al-Shinqīṭī’s 

manuscripts are now in the Egyptian national library, the Dār al-Kutub in Cairo.55 The texts of 

the remaining Hudhalī poets in these manuscripts, besides those of Abū Dhuʾayb, exist in an 

uncertain recension other than that of al-Sukkarī. From these, the dīwān of Abū Kabīr al-

Hudhalī was edited from a portion of the Cairo manuscripts, published and translated by 

Fehim Bajraktarević, a Bosnian student of Rudolf Geyer.56 Joseph Hell edited the remainder of 

the Cairo manuscripts, publishing from them the dīwāns of Abū Dhuʾayb, Sāʿidah ibn Juʾayyah, 

Abū Khirāsh, al-Mutanakhkhil and Usāmah ibn al-Ḥārith as the two-volume Die Neue Huḏailiten-

Diwane between 1926-33. He also translated the poems into German.57 The complete Cairo 

                                                        
52 Rudolf Abicht, Aśʻâru-l-Huḏalijjîna: Die Lieder der Dichter vom Stamme Hudail (Namslau: O. Opitz, 1879). 
53 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 Huḏailitenliedern,” ZDMG 39 (1885): 104–7. 
54 Julius Wellhausen, “Carmina Hudsailitarum Ed Kosegarten Nr. 56 Und 75,” Zeitschrift Für Assyriologie Und 
Verwandte Gebiete 26 (1912): 287–94. He did not translate the poetry of Mulayḥ ibn al-Ḥakam, which can be found 
in Bräu, Hans Hermann, “Die Gedichte des Huḏailiten Mulaiḥ b. al-Ḥakam,” Zeitschrift für Semitistik 5 (1927): 69-94; 
262-287. Bräu’s translations are sometimes inaccurate. 
55 Nos. 6 Adab-shīn and 19 Adab-shīn Dār al-Kutub; referred to as “Cairo” hereafter. Cf. Brockelmann, Geschichte, 42–
43. Hell describes the manuscripts carefully in Joseph Hell, Neue Hud̲ailiten-Diwane (Hannover: H. Lafaire, 1926), 
2:xix–xxvi. 
56 Fehim Bajraktarević, “La Lāmiyya d’ Abū Kabīr al-Huḏalī,” Journal Asiatique 103 (1923): 59–115; Fehim 
Bajraktarević, “Le Dīwān d’Abū Kabīr al-Huḏalī,” Journal Asiatique 211 (1927): 5–100. 
57 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, Abû: Der Diwan, 
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manuscripts, including other already-published Hudhalī texts, where published in the late 

1940s in an edition by Aḥmad al-Zayn.58  

Hell also contributed an important essay on the relationship of the Hudhayl tribe to the 

emergence of Islam.59 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.60 Secondly, he surveys all 

usages of God’s name in the Ashʿār (including, for example, oaths, near-synonyms such as al-

Raḥmān, and the like), and comes to the conclusion that pre-Islamic poets make more frequent 

reference to monotheistic/Islamic terms for the deity than mukhaḍram poets.61 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 Hudhalīs poetic texts’ interrelationship is Erich Bräunlich’s 1937 study “Versuch einer 

                                                                                                                                                                                   
übers. u. hrsg. von J. Hell (Book Review),” Orientalistische Literaturzeitung 30 (January 1, 1927): 282–84; Erich 
Bräunlich, “Abū Ḏuʾayb-Studien,” Der Islam 18 (1929): 1–23. 
58 Aḥmad Al-Zayn, ed., Dīwān al-Hudhaliyyīn (Cairo: Maṭbaʿat Dār al-Kutub al-Miṣriyyah, 1945). 
59 Hell, “Der Islam und die Huḏailitendichtungen.” 
60 Ibid., 88. 
61 Ibid., 88–93. 
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literargeschichtlichen Betrachtungsweise altarabischer Poesien.”62 This essay addresses 

numerous vital points. Bräunlich finds that Hudhalī vocabulary is apparently not very 

distinctive from other Ḥijāzī or even eastern tribes;63 he cautions against simply mining poetic 

texts for descriptions of material culture, since generic and literary conventions need to be 

evaluated;64 building on Hell, he offers a nuanced reading of shifts in structure and tone with 

the advent of Islam;65 he offers a similarly nuanced reading of the question of the authenticity 

of Arabic poetry;66 he argues for the short, monothematic qitʿah as a unit of analysis, rejecting 

the notion of a normative qaṣīdah,67 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.68 The main focus of the article, however, is on the relationship of the poet and 

his transmitter (rāwin/al-rawī), specifically that of Sāʿidah ibn Juʾayyah to his rāwī, Abū Dhuʾayb. 

Bräunlich conclusively demonstrates the dependence of Abū Dhuʾayb's handling of imagery, 

his ethical voice, poetical structure and vocabulary on Sāʿidah, and illustrates as well the 

metrical divergence of the Hudhalīs 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.69 The central 

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

                                                        
62 Erich Bräunlich, “Versuch einer literargeschichtlichen Betrachtungsweise altarabischer Poesien,” Der Islam 24 
(1937): 201–69. 
63 Ibid., 203–4. 
64 Ibid., 205. 
65 Ibid., 206. 
66 Ibid., 211. This subject is also addressed in his important essay, Erich Bräunlich, “Zur Frage der Echtheit der 
altarabischen Poesie,” Orientalistische Literaturzeitung 29 (1926): 825–33. 
67 Bräunlich, “Versuch,” 214. 
68 Ibid., 220. 
69 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 Hudhalī 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).’”70 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;71 they are the 

only poets who do not introduce onagers in order to exemplify the speed of their camels;72 

their onager episodes are metrically distinctive;73 they describe spring pastures differently,74 

they describe hunters differently,75 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.76 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 Hudhalī, other 

than speculating that the climate is different in the Ḥijāz, a point already made by Bräunlich, 

he offers little explanatory framework for understanding Hudhayl’s distinctiveness.77 Hussein’s 

study nevertheless is very useful for systematically collecting examples of one motif found 

throughout early Arabic poetry. 

                                                        
70 Ibid., 1:230. 
71 Ibid., 1:41 
72 Ibid., 1:68, 74. 
73 Ibid., 1:66. 
74 Ibid., 1:99. 
75 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). 
77 Ibid., 37–39, 179–80. 
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 A handful of contributions have been made dealing with individual Hudhalī poets. The 

most important is Renate Jacobi’s 1984 article, “Die Anfänge der arabischen Ġazalpoesie,” 

which deals with Abū Dhuʾayb in particular.78 Her prime concern is chronological or literary-

historical, and she reads Abū Dhuʾayb as indicative of a stylistic shift taking place during the 

generation of the mukhaḍrams.79 As Gustave von Grunebaum and Joseph Hell had already 

noted,80 elements Abū Dhuʾayb’s lengthy nasībs anticipate ʿUmar ibn Abī Rabīʿah’s (d. 93/712) 

ghazal, that is, poetry specifically devoted to amorous concerns. As far as the ideological 

worldview of the mukhaḍrams is concerned, she is correct that an orientation towards the 

future characteristic of elegy (in phrases utilizing mā al-ẓarfiyyah in particular, “so long as …”) 

as well as the speakers expressions of self-doubt about leaving the beloved indicate 

unprecedented attitudes.81 However, two of the trends that she sees as characteristic of 

mukhaḍram poetry, the increasing use of narrative and the shift from simile (Vergleich) to 

metaphors expressive of emotional states (Gleichnis) are only true for Hudhalī poetry in a 

fairly general way.82 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 Hudhalī poet Abū Ṣakhr, which tracks the contribution of that poet to the 

development of ghazal in the Umayyad period.83 

                                                        
78 Renate Jacobi, “Die Anfänge der arabischen Ġazalpoesie: Abū Ḏu’aib al-Huḏalī,” Der Islam 61 (1984): 218–50. 
79 Ibid., 218–19. 
80 Grunebaum, “Abū Dhuʾayb,” EI²; Hell, Neue Hud̲ailiten-Diwane, 1:3. 
81 Jacobi, “Anfänge,” 225, 240. 
82 Ibid., 220.  
83 Kirill Dmitriev, Das poetische Werk des Abū Ṣaḫr al-Huḏalī: 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.84 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 Farrāj’s edition of the 

Ashʿār.85 

 With regards to Arabic secondary literature, quite a few studies have been carried out 

either on the Ashʿār 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 Ashʿār should begin with Ismāʿīl al-Natshah,86 who 

has assembled views expressed on the Hudhalīs by literary critics ranging from al-Aṣmaʿī to al-

Maʿarrī. ʿAbd Allāh ibn Saʿāf al-Liḥyānī, whom I have drawn on above, has synthesized the 

ayyām information for the tribe, collected the disparate akhbār (lore) scattered throughout 

literary anthologies, chronicles, ḥadīth-texts and the like, particularly pertaining to the 

Umayyad period, and collated the place-names of their diyār (territory) with those mentioned 

in medieval Muslim geographical sources. A comprehensive and enlightening study of another 

obscure (poetically speaking) tribe, the Kalb, by Muḥammad Bayṭār, should certainly be 

                                                        
84 Giovanni Canova, “‘Cacciatori die Miele’: dalla poesia Huḏaylita 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 Hudhalī 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. 
85 Bernhard Lewin, A Vocabulary of the Hud̲ailian Poems (Göteborg: Kungl. vetenskaps- och vitterhets-samhället, 
1978). 
86 Ismāʿīl Al-Natshah, Ashʿār Hudhayl: wa-atharuhā fī muḥīṭ al-adab al-ʿArabī (Amman/ Beirut: Dār al-Bashīr/ 
Muʾassasat al-Risālah, 2001), 2:281–350. 
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considered in any further analyses of pre-Islamic tribal Arabian culture.87 In the same vein, al-

Muʿīnī’s study of Tamīm has a helpful introduction,88 as does Salah Kazzarah’s dissertation on 

the same tribe.89 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.90 

 

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 Qaṣīdah,91 nor Suzanne Stetkevych’s The Mute Immortals Speak,92 give any close 

attention to Hudhalī poets, and this despite the fact that at 4,600 lines, the Ashʿār offers a 

corpus of comparable size to any other early Arabic poetic anthologies or dīwāns. 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, Grundzüge der klassischen arabischen 

                                                        
87 Muḥammad Shafīq Bayṭār, Dīwān shuʿarāʾ Banī Kalb ibn Wabrah: akhbāruhum wa-ashʿāruhum fī l-Jāhilīyah wa-al-
Islām, 2 vols. (Beirut: Dār Ṣādir, 2002). 
88 ʿAbd al-Ḥamīd al-Muʿīnī, ed., Shiʿr Banī Tamīm fī l-ʿAṣr al-Jāhilī ([Al-Qaṣīm, Saudi Arabia]: Manshūrāt al-Nādī al-
Qaṣīm al-Adabī, 1982). 
89 Salah Kazzarah, “Die Dichtung der Tamīm in vorislamischer Zeit: ein Beitrag zur Kenntnis der altarabischen 
Poesie” (Dissertation, Friedrich-Alexander-Universität Erlangen-Nürnberg, 1982). 
90 Bayṭār provides a good place to start on such studies, with his list in Muḥammad Shafīq Bayṭār, Dīwān shuʿarāʾ 
Banī Kalb ibn Wabrah: al-Dirāsah (Beirut: Dār Ṣādir, 2002), 5 ff. 
91 James E. Montgomery, The Vagaries of the Qaṣīdah: The Tradition and Practice of Early Arabic Poetry ([Cambridge]: 
E.J.W. Gibb Memorial Trust, 1997). 
92 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,93 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 Ashʿār. 

 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 Ḥijāz, 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 Najdī) was more prestigious than the other. This resulted not 

only in well-known anthologies like the Mufaḍḍaliyyāt containing far more poetry from Najdī 

tribes than Ḥijāzī, but also in the disappearance of whole swathes of Ḥijāzī tribal poetry. Of the 

26 tribal anthologies initially assembled by al-Sukkarī, nine were Ḥijāzī,94 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 Qaṣide,95 certainly the most important work on the prestige genre of 

classical Arabic poetry, the qaṣīdah (poly-thematic ode). She takes as her corpus Wilhelm 

Ahlwardt’s Six Divans,96 a nineteenth-century edition of the Spanish philologist Yūsuf ibn 

Sulaymān al-Aʿlam al-Shantamarī’s (d. 476/1083) collection of six pre-Islamic poets. Aside from 

                                                        
93 Ewald Wagner, Grundzüge der klassischen arabischen Dichtung: Die altarabische Dichtung, vol. 1, 2 vols. (Darmstadt: 
Wissenschaftliche Buchgesellschaft, 1987). 
94 Abū l-Faraj Muḥammad ibn Isḥāq Ibn Nadīm, Kitāb Al-Fihrist, ed. Riḍá Tajaddud, vol. 2 (Tehran: Maktabat al-
Asadī  wa-Maktabat al-Jaʿfarī al-Tabrīzī, 1971), 180. See also Fuat Sezgin, Geschichte des arabischen Schrifttums: Poesie. 
Bis ca. 430 H., vol. 2 (Leiden: E. J. Brill, 1975), 180. 
95 Renate Jacobi, Studien zur Poetik der altarabischen Qaṣide, Veröffentlichungen der Orientalischen Kommission 
(Wiesbaden: F. Steiner, 1971). 
96 Wilhelm Ahlwardt, The Divans of the Six Ancient Arabic Poets Ennābiga, ʻAntara, Tharafa, Zuhair, ʻAlqama and 
Imruulqais. (London: Trübner, 1870). 
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the question of how exactly al-Aʿlam, 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 Najdī. 

 However, the medieval prejudice in favor of Najdī 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,97 or barbaric 

and nomadic,98 or atomistic.99 I have already mentioned the strange way in which, in Bauer’s 

study, the aesthetically inferior Hudhayl becomes an exception to every other (Najdī) 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.”100 This may be true of some of the Najdī 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. 

                                                        
97 Bauer, Altarabische Dichtkunst, 1:246 ff. 
98 Montgomery, The Vagaries of the Qaṣīdah, 1–9. See also James Montgomery, “The Empty Ḥijāz,” 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). 
99 Stetkevych, The Mute Immortals Speak, 5. 
100 Montgomery, The Vagaries of the Qaṣīdah, 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 qaṣīdah, wherein the poet begins with an 

amatory prelude (the nasīb), often consisting of a display of emotion over the beloved’s former 

campsite, before tearing himself away (the raḥīl, or “journey”), and describing his camel-mare, 

before arriving at some goal (gharaḍ), 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 nasīb), before traversing a liminal state 

(the raḥīl), and becoming re-aggregated into the social polity in the gharaḍ.101 In many ways, 

this is a compelling argument for interpreting the tripartite qaṣīdah. The problem, however, is 

that only a small minority of pre-Islamic poems are tripartite,102 and there is a strong case to be 

made that this qaṣīdah genre only became normative during the Umayyad period and 

subsequently influenced the transmission and redaction of pre-Islamic texts.103 

  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.  

                                                        
101 Stetkevych, The Mute Immortals Speak, 3–54. For an argument against taking Labīd’s Muʿallaqah as normative, see 
Bauer, Altarabische Dichtkunst, 2:86–96. 
102 Statistics can be found in Jacobi, Studien, 12–13. 
103 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 Najdī poetry. Finally, however, classical Arabic poetry spread to the 

Ḥijāz 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 Najdī poetry. 

 The second chapter continues the exploration of Najdī and Ḥijāzī 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 Najdī 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 Najdī poetics. Lacking such resources, 
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the Ḥijāzī 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 Ḥijāzī 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 Ḥijāz’s strip of mountains and coastal plains in 

a manner quite distinct from their Najdī poetic competitors. 

 The fourth and final chapter offers what Roland Barthe’s calls a “starred text,” rather 

than a close reading, of Abū Dhuʾayb’s elegy for his sons, the first and most important poem of 

the Ashʿār on a number of counts. By exploring the dense network of intertextual citations, 

allusions and formulae through which Abū Dhuʾayb 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 Ḥijāzī ideology of anti-equestrianism. 

He also draws on (or appropriates, or dialogues with?) the work of a female poet, Suʿdá 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-Aṣmaʿī, 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 Ṭāhā Ḥussayn, who nevertheless exemplified the 

skeptical case against pre-Islamic poetry in his seminal Fī l-shiʿr al-jāhilī (On pre-Islamic 

poetry).104  

 A more generous attitude towards authenticity is taken by Bräunlich in his much less 

oft-cited response to Ḥusayn and Margoliouth.105 I refer the interested reader to Ewald 

Wagner’s comprehensive summary and evaluation their positions and of the subsequent 

pendulum swings.106 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 

                                                        
104 D. S. Margoliouth, “The Origins of Arabic Poetry,” Journal of the Royal Asiatic Society of Great Britain and Ireland, 
1925. Ṭāhā Ḥusayn, Fī l-shiʿr al-jāhilī (al-Qāhirah: Maṭbaʿat Dār al-Kutub al-Miṣriyyah, 1926). This was revised and 
republished as Ṭāhā Ḥusayn, Fī l-adab al-jāhilī, 3rd ed. (Cairo: Maṭbaʿat Fārūq Muḥammad ʿAbd al-Raḥmān 
Muḥammad, 1933). 
105 Erich Bräunlich, “Zur Frage der Echtheit der altarabischen Poesie,” Orientalistische Literaturzeitung 29 (1926): 
825–33. 
106 Wagner, Grundzüge, 1987, 1:12–29. 
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recent edited volume, The Qurʾān in Context.107 I 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.108 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.109 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.110 

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 Ashʿār 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 

                                                        
107 Angelika Neuwirth, Nicolai Sinai, and Michael Marx, eds., The Qurʼān in Context: Historical and Literary 
Investigations into the Qurʼānic Milieu (Leiden: Brill, 2010), 1–21. 
108 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). 
109 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 Bräunlich. 
110 See Ibn Sallām’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 Ashʿār’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 ʿUdhrī 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.111 I 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 tāʾ marbūṭah in the non-construct 

                                                        
111 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-waṣl. 

“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 (á) on an “a” for the 

alif maqṣūrah. It may be obvious to an Arabist that ʿalā is written with an alif maqṣūrah, but there 

is no way to know that a place name such as Sharā is thus written without using something 

other than a macron for the long “a” sound, (i.e., Shará) even if the pronunciation of the alif 

and the alif maqṣūrah is identical. 

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

corresponding number in Appendix B. 
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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.”1 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 qaṣīdah,2 

Thomas Bauer on the function of one qaṣīdah motif, the onager scene,3 and Gregor Schoeler (in 

his earlier work) on the representation of nature.4 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.5 Walter Ong’s theoretical work has also been influential in more 

                                                        
1 Gustave von Grunebaum, “Pre-Islamic Poetry,” Moslem World. 32 (April 1942): 147. 
2 Jacobi, Studien; Jacobi, “Anfänge”; Jacobi, “The Camel-Section of the Panegyrical Ode.” 
3 Bauer, Altarabische Dichtkunst. 
4 Gregor Schoeler, Arabische Naturdichtung: die Zahrīyāt, Rabīʻīyāt und Rauḍīyāt von ihren Anfängen bis aṣ-Ṣanaubarī: 
eine gattungs-, motiv- und stilgeschichtliche Untersuchung (Beirut: in Kommission bei Franz Steiner Verlag, 
Wiesbaden, 1974). 
5 Schoeler, The Oral and the Written in Early Islam; Schoeler, The Genesis of Literature in Islam. 



35 

clearly describing the features of oral artistic production.6 In her ongoing work on the genre of 

khuṭba (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.7  

Other scholars have endorsed Michael Zwettler’s theory of oral formulaic composition 

modelled on Milman Parry and Albert Lord’s work.8 According to Zwettler, texts preserved 

from Arabic poetry were the result of formulaic improvisation, a notion heavily critiqued by 

Schoeler.9 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.10 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.11 

 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 Ḥijāz, western Arabia, in the period between roughly 550 and 650 CE. 

                                                        
6 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. 
8 Michael Zwettler, The Oral Tradition of Classical Arabic Poetry: Its Character and Implications (Columbus: Ohio State 
University Press, 1978). 
9 Gregor Schoeler, “Die Anwendung der oral Poetry-Theorie auf die arabische Literatur,” Der Islam 58, no. 2 (1981): 
205–36. 
10 Stetkevych, The Mute Immortals Speak, 122, 124. 
11 Montgomery, The Vagaries of the Qaṣīdah. 
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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 Ashʿār’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,12 while the illuminating earlier work of Werner Caskel roots his notions of tribalism in 

inscriptional evidence and genealogical texts.13 A further methodological problem lies at the 

                                                        
12 In particular, her use of the tripartite model of the qaṣīda is a-historical for scholars who see this as a later 
development, such as Ewald Wager: Wagner, Grundzüge, 1987, 1:159. 
13 Caskel’s work, which is central for understanding pre-Islamic tribalism, does not deal closely with poetry. 
“Aijām al-ʿArab: Studien zur altarabischen Epik,” Islamica 3 (1931) deals with prosimetric tribal lore (ayyām) 
accounts and his invaluable introduction to his edition Ibn al-Kalbī’s Jamharat al-Nasab is vital for understanding 
genealogical texts (nasab): Caskel, Ğamharat 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.14 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 Kitāb al-Aghānī.15 In his account, the earliest stratum of pre-Islamic poetry emerges 

in the Qays ibn Thaʿlabah clan of Bakr ibn Wāʾil in the late fifth or early sixth centuries CE.16 

Among these could be counted al-Muraqqish al-Akbar, al-Muraqqish al-Aṣghar, and ʿAmr ibn 

Qamīʾa.17 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 Naṣrids (a.k.a. the 

Lakhmids) of Ḥīrah.18 In the early sixth century, von Grunebaum identifies three other stylistic 

groups, all of whom, like Qays ibn Thaʿlabah, 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. 
14 The most important is “Zur Chronologie der früharabischen 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). 
15 “Chronologie,” 338, 339. Erich Bräunlich’s earlier essay, “Versuch einer literargeschichtlichen 
Betrachtungsweise altarabischer Poesien,” anticipates von Grunebaum in analyzing the relationship between 
Sāʿidah ibn Juʾayyah al-Hudhalī and his rāwiyah (transmitter), Abū Dhuʾayb al-Hudhalī. 
16 Ibid., 342. 
17 Ibid., 343. 
18 Al-Ḥīrah is increasingly the subject of a large degree of scholarly attention. The most recent, by Isabel Toral-
Niehoff, is Al-Ḥīra: Eine arabische Kulturmetropole im spätantiken 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-
Ḥīrah, 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 ʿAbīd ibn al-Abraṣ al-Asadī and ʿAlqamah of Tamīm, were connected to the third, Imruʾ 

al-Qays of Kindah in both their biographical material, but also on stylistic grounds.19 The tribe 

of Kindah, as a vassal of the Yemen-based kingdom of Ḥimyar, was the foremost power of 

south-central Arabia during the first half of the sixth century,20 and the Arabic literary 

tradition considers Imruʾ al-Qays as the innovator of a number of generic conventions within 

Arabic poetry.21 

The school of Qays ibn Thaʿlabah continued almost into the time of Islam in the guise of 

the famous al-Aʿshá,22 while the influence of Imruʾ al-Qays pervaded the peninsula wherever 

Arabic poetry was produced.23 Aside from two other poets that von Grunebaum regard as 

idiosyncratic talents exerting little stylistic influence on posterity, al-Mutalammis and Ṭufayl 

al-Ghanawī, the only other significant Arabic poetic school is that beginning with Aws ibn 

Ḥajar of Tamīm, and continuing through Zuhayr ibn Abī Sulmá, associated with Ghaṭafān, and 

continuing with his son Kaʿb ibn Zuhayr, who converted to Islam and wrote a famous qaṣīdah 

for the Prophet Muhammad. This circle then, would have been active in the central plateau of 

Najd, home of Tamīm, and in the north-western region of the peninsula. 

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

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

                                                        
19 For a summary of Imruʾ al-Qays’s “obscure and semi-legendary” biography, with a bibliography of Arabic 
sources, see S. Boustany, “Imruʾ al-Ḳays b. Ḥud̲j̲r,” EI². 
20 C.f. Irfan Shahîd, “Kinda,” EI². Shahîd 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: Éditions De Boccard, 2015). 
21 Abū ʿUthmān ʿAmr ibn Baḥr al-Jāḥiẓ, al-Bayān wa-al-tabyīn, ed. ʿAbd al-Salām Muḥammad Hārūn, 3rd ed. (Cairo: 
Maktabat al-Khānjī, 1968), 4:87; Al-Jumaḥī, Ṭabaqāt fuḥūl al-shuʿarāʾ, 55. 
22 “Chronologie,” 342. 
23 Ibid., 344. 
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to be a supplement to that of Erich Bräunlich, whose 1937 essay “Versuch einer 

literargeschichtlichen Betrachtungsweise altarabischer Poesien” largely deals with the 

transmission of stylistic techniques in the Ḥijāzī Hudhayl’s corpus, and which von Grunebaum 

cites in the first paragraph of his 1939 essay on the chronology of early Arabic poetry. 

Bräunlich and von Grunebaum’s work continues most clearly in that of Renate Jacobi, whose 

1971 work, Studien zur Poetik der altarabischen Qaṣide, takes as its corpus Wilhelm Ahlwardt’s 

Divans of the Six Ancient Arabic Poets, or, in its Arabic title, Al-ʿIqd al-thamīn (The precious 

necklace), consisting of the diwans of Imruʾ al-Qays of Kindah, al-Nābighah al-Dhubyānī, 

ʿAntarah al-ʿAbsī, Ṭarafah ibn al-ʿAbd of Qays ibn Thaʿlabah, Zuhayr ibn Abī Sulmá of Dhubyān 

and ʿAlqamah al-Tamīmī.24 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 Ḥijāzī poetry, al-Nābighah 

and Zuhayr, both of Dhubyān, whose territories in Shammar and Wādī l-Rummah in the north-

west of the peninsula directly abut the northern Ḥijāz to the west and Najd to the south and 

east.25 

 The tribes of the Ḥijāz 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 Tamīm, 

whose relations with Mecca (at least insofar as the sources present them) are carefully 

documented by M .J. Kister,26 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 

                                                        
24 Her essay, “Die Anfänge der Arabischen Ġazalpoesie: Abū Ḏu’aib Al-Huḏalī,” Der Islam 61 (1984), indeed deals 
with the most important Hudhalī poet, but as a specimen of mukhaḍram poetry, a chronological rather than 
cultural or geographical category. 
25 J. Fück, “Ghaṭafān,” EI². 
26 Kister, “Mecca and Tamīm”; M. J. 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 Ḥijāzī city of Mecca. We might also add Shaybān of Bakr ibn Wāʾil, cousins of the 

Qays ibn Thaʿlabah mentioned above, who are discussed extensively by Fred Donner in the 

context of their role in the invasion and conquest of Iraq.27 The role of the Medinan tribes of 

Aws and Khazraj, and to a lesser extent, the tribe of Thaqīf of the city of al-Ṭāʾif, are central to 

any discussion of early Islamic history.28 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 monograph29 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,30 while E. Landau-Tasseron 

has studied the Asad tribe.31 According to Kister, Quraysh’s relations with powerful tribes were 

rooted in their mercantile arrangements, as they organized caravans between Ḥīrah and 

Mecca and between Mecca and Syria.32 To the north, Ghaṭafān and the Syrian tribe of Kalb 

secured the routes with Byzantium,33 and to the north-east, Tamīm secured the routes with 

                                                        
27 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. 
28 The bibliography on Aws is available in an updated form in EI³ (Yaara Perlman, “Aws”), and Thaqīf (Michael 
Lecker, s.v. “T̲h̲aḳīf” in EI²), while Montgomery Watt’s essays (s.v. “al-K̲h̲azrad̲j̲,” and “Ḳurays̲h̲”) in EI² are now 
somewhat dated. 
29 The Banū Sulaym: A Contribution to the Study of Early Islam (Jerusalem: The Hebrew University, 1989). 
30 “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). 
31 “Asad from Jāḥiliyya to Islām,” JSAI 6 (1985). 
32 Kister, “Mecca and the Tribes of Arabia,” 57; Kister, “Mecca and Tamīm,” 120. 
33 Kister, “Mecca and the Tribes of Arabia,” 37, 42, 44 ff. 
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Persia.34 Lecker broadly follows Kister’s views on Tamīm in People, Tribes and Society.35 He 

likewise finds that Sulaym cooperated extensively, and as a coherent unit, with pre-Islamic 

Quraysh of Mecca.36 

 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.37 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 Ḥijāz 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.”38 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 

                                                        
34 Kister, “Mecca and Tamīm,” 130 ff. 
35 Lecker, People, Tribes and Society XI:68-70. 
36 Lecker, Banū Sulaym, 202. 
37 Patricia Crone, Meccan Trade and the Rise of Islam (Princeton, N.J: Princeton University Press, 1987), 3, 4. 
38 Donner, Fred, review of Banū Sulaym: A Contribution to the Study of Early Islam, by Michael Lecker, JAOS 111, no. 3 
(1991): 600-601. Banū 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,39 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 Dhū l-Majāz and 

ʿUkāẓ, so it is of more than passing interest that they fail to refer to the Qurashī trade alliance 

discussed by Kister, let alone mentioning far-off tribes like Tamīm.   

 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 Ḥijāz, especially the area south of 

present-day Medina. By taking the Ḥijāz 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 Ḥijāz, 

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 Ḥijāz for 

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

                                                        
39 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 Ḥijāz, 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,40 but for new expressions of tribal identities. Ḥijāzī 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 Ḥijāz. 

 

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,41 the Naṣrids of 

Ḥīrah and the Jafnids of Palestine and Syria.42 Their emergence, however, must be seen as part 

of several political, religious and social processes ongoing since the third century.43 Since that 

                                                        
40 Much information in support of this notion can be found in M. J. Kister, “Some Reports Concerning Mecca from 
Jāhiliyya 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 à la veille de l’islam: bilan clinique, ed. Jérémie Schiettecatte and Christian 
Robin, vol. 3, Orient & Méditerranée (Paris: De Boccard, 2009). 
41 The expression is Hoyland’s, Arabia and the Arabs, 81. 
42 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: VIe siècle de l’ère chrétienne: actes du 
colloque de Paris, 24-25 novembre 2008, vol. 17, Orient & Méditerranée (Paris: Éditions De Boccard, 2015). 
43 “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,44 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 Shāpūr I,45 

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: Ardashīr I (d. 242), the founder of the Sasanian dynasty, built several new cities 

named after himself, like Būdh-Ardashīr near present-day Mosul.46 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.47 

 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.”48 Under high priest (Ohrmazd-mowbed) Kirdīr (fl. Late third  century),49 

the Sasanian empire, largely in response to Christianity, but also to Manichaeism, set about 
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45 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. 
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establishing Zorastrianism as an established church.50 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 Kirdīr’s 

inscriptions as a source has led to what Richard Payne calls, the “myth of Zoroastrian 

intolerance.”51 

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,52 in 

408/9 attempts to regulate commercial traffic at the borders,53 and in the 470s, a treaty of 
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51 Richard Payne, A State of Mixture: Christians, Zoroastrians, and Iranian Political Culture in Late Antiquity (Berkeley: The 
University of California Press, 2015), 23 ff. 
52 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. 
53 Ibid., 2:33. 



46 

mutual assistance whereby the two sides promised troops to each other in times of duress.54 

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 Córdoban al-Bakrī (d. 487/ 1094) and the widely-travelled Baghdadi, al-

Masʿūdī (d. ca. 345/956), as the Ur-homeland of the Bedouin tribes of the sixth century.55 In this 

narrative, the collapse of the Mārib dam led to a mass emigration from Yemen.56 However, 

inscriptions testify that the dam was still functioning up until the early seventh century, so 

there was no environmental cataclysm.57 There is thus no one identifiable date for a cataclysm 

at Mārib to which tribal migrations could be attributed.  

 The strongest case for a migration out of Yemen can be made for Ghassān, whose name 

appears in Sabaic inscriptions in Yemen in the third century CE, such as in ʿInān 75 where the 

kings of Ghassān, al-Asd, Nizār and Madhḥij are mentioned.58 Since Ghassān reappears (but not 

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

                                                        
54 Ibid., 2:58, 59. 
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58 M. Bāfaqīh and Christian Robin, “Min nuqūsh Maḥram Bilqīs/ Quelques inscriptions du Maḥram Bilqīs,” Raydān 
no. 1, (1978): 51. 
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Shahîd have assumed that they migrated to Syria, in line with the Bakrī-Masʿūdī narrative.59 

Tribes in between, such as the Aws and Khazraj of Medina, are certainly associated with 

Ghassān in the Arabic sources.60 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.”61 Christian Robin has gone much further, asserting that “les ‘migrations’ de 

la tribu Ghassān … ont autant de fondement historique que celles des Hébreux dans le Sinaï 

sous la conduite de Moïse.”62 The fundamental problem is that the Ghassān 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-Bakrī, 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 Najdī group of Rabīʿah, the Ḥīran tribe of Iyād, Quraysh’s ancestral group Muḍar, 

and the Anmār of Ghaṭafān were all said to have originated in Mecca before their dispersal.63 

Each of these then has its own dispersal narrative, often with several versions.64 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 
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au service de Byzance, ed. Denis Genequand and Christian Julien Robin (Paris: Éditions De Boccard, 2015), 284–287. 
61 Hoyland, “Arab Kings, Arab Tribes,” 387. 
62 Christian Robin, “Les Arabes de Ḥimyar, des « Romains » et des Perses (IIIe-VIe siècles de l’ère chrétienne),” 
Semitica et Classica 1 (2008): 191n180. 
63 Al-Bakrī, Muʿjam mā istaʿjam, 5, 52-53, 79-80. 
64 Such as Iyād, 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.65 In most versions, a 

common origin in Tihāmah 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.66 

 Around the turn of the first century BCE,67 the non-Arabic tribal group known as 

Ḥimyar68 (known to Greek authors as Homeritae) began to take over Yemen, establishing their 

capital in Ẓafār, 120 km south of Sanaa, which latter begins to appear in inscriptions from the 

third  century CE,69 by which time they had consolidated their control over the other major 

Yemeni kingdoms, Sabaʾ (Biblical Sheba) and Ḥaḍramawt. Our knowledge of Ḥimyarite is based 

solely on inscriptions, and it was long assumed that the Ḥimyarites spoke a different (“non-

Ṣayhadic”) language from that of their inscriptions,70 which are in (“Ṣayhadic”) Late Sabaic, a 

development of the inscriptional language of Sabaʾ. Some sort of Himyarite language may be 

attested in a first century CE 27-line cave inscription from Qāniya, a poem devoted to the sun-
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Chronologie ḥimyarite,” ARAM Periodical 11, no. 1 (January 1, 1999): 68. 
68 Not necessarily to be confused with the Arab tribe recorded from Islamic times of the same name, and which 
claimed descent from Ḥimyar. 
69 As in Ry 535. Cf. G. R. Smith, “Ṣanʿāʾ,”EI². 
70 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. 



49 

goddess Shamash (S²ms¹),71 although Peter Stein, in the most recent examination of the nature 

of a Ḥimyaritic language, argues that the poem is written in an artificial literary register, and 

as such cannot be taken as evidence of a spoken Ḥimyaritic.72 (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 Ḥimyaritic, 

however, it was not later perceived as Arabic by medieval Arabs, as testified by Ibn Sallām al-

Jumaḥī around the year 800 CE, and in the fourth/tenth century by the (Yemeni) Abū 

Muḥammad al-Ḥasan ibn Aḥmad al-Hamdānī.73 In the sixth/twelfth century, Nashwān ibn Saʿīd 

al-Ḥimyarī composed a dictionary of Ḥimyaritic, Shams al-ʿulūm wa-dawāʾ kalām al-ʿArab min al-

kulūm (The sun of wisdom and the remedy for the Arabic language’s wounds). 

 The Ḥimyarite inscriptions follow the titular traditions of the Sabaean kings, which 

included, after their conquest of Sabaʾ itself, calling themselves “kings of Sabaʾ.” ʿAbdkarib 

Asʿad, however, near the end of the fourth century, began to call himself “the king of the Arabs 

of the highlands and lowlands,”74 following military operations which left some imprint in 

later Arabic literary sources.75 During this period, the kings of Ḥimyar, if their inscriptions are 

to be believed, were capable of raising 20,000 corvée laborers to repair damage to the Mārib 
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dam following heavy rains.76 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.77 Decentralization is also perhaps implied by the absence 

of administrative or legal inscriptions.78 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.79 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 Ḥimyar 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.80 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 
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ambiguous and tense relationship with Constantinople, perhaps retarding the progress of 

Christianity in Aksum.81 Even more ambiguous then is the appearance of the so-called 

Ḥimyarite monotheism between 360 and 383, after which period polytheistic inscriptions and 

temple artifacts come to an end.82 It 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,” Ilān, or Raḥmanān (the merciful),83 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.84 Some scholars 

have seen Ḥimyaritic monotheism as “neutral,” unaffiliated with Judaism or Christianity.85 

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 judaïsant.”86 

 The nature of Arab nomadism in the third to sixth centuries between these three 

polities of Byzantium, Sasanian Persia, and Ḥimyar 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-
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Ḥaḍr in the mid-third century or Palmyra/Tadmur in 273 CE.87 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.88 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.89 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,90 probably for no other reason than because both empires’ financial resources were 

mostly diverted elsewhere and these nomads would otherwise raid sedentary areas.91 

“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.92 After the battle of Adrianople in 378, Arab forces are reported to 

have played a role in repelling the Goths from Constantinople.93 Following the peace of 363, the 

maintenance of frontier forces was neglected,94 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. 
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 Caskel’s thesis of ‘bedouinization’ has been widely cited95 and tinkered with,96 and 

recently, attacked by Michael Macdonald,97 who rightly notes that most versions of the 

bedouinization argument give undue attention to technological developments, particularly 

that of the shadād 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.98 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 entrepôts 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 
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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,99 and 

the only sources indicating such trade are later anecdotal Arabic literary sources.100 

  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.101 The wars 

between Persia and Rome involved the Arabs of Mesopotamia, but Ardashīr I also conquered 

the eastern coast of Arabia (greater Bahrayn) in the early third century,102 and the Ḥimyarites, 

unlike their predecessors, the kings of Sabaʾ, ranged well into Najd and the Ḥijāz.103 A late-

Nabatean rock graffiti from the northern Ḥijāz, probably datable to the third or fourth century 

CE, refers to a “king of Ghassān” (mlk ʿsn),104 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 

tribe Ghassān is also found in third century south Arabian inscriptions.105 An early Sasanian, 
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bilingual inscription from Paykūlī (in present-day Sulaymaniyah, in Kurdish Iraq) mentions, 

among other vassals of the Persian shah, one ʿAmr, king of Lahmāy (Pahlavi: ʿm[rw] Lhmʿdyn 

ML(KA), Parthian: ʿmrw Lhmyšn MLKA),106 seemingly a reference to the Lakhmid tribe from 

which the later Naṣrid dynasty of Ḥīrah claimed descent. 

Despite these early inscriptions, there is no firm evidence of Ghassān’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 Tanūkh, Khaṣaṣatān, Kindah, Madhḥij, 

Qaḥṭān, Ghassān, Asd [=Azd] and Nizār, mostly based on Sabaic inscriptions from the Maḥram 

Bilqīs site in Yemen, all dating to a period before ca. 315 CE.107 These tribes are almost all 

known from Arabic literary sources, which also provide numerous examples of tribesman 

claiming kingship from the fifth–sixth centuries,108 but based on inscriptions few of these 

enjoyed any significant recognition from the imperial powers,109 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 Namārah inscription (Namārah is 

                                                        
106 Helmut Humbach, Prods O. Skjærvø, and Ernst Herzfeld, The Sassanian Inscription of Paikuli (Wiesbaden: Reichert, 
1978), part 3.1, p. 71; part 3.2, p. 126. 
107 Robin, “Les Arabes de Ḥimyar,” 181, 184. For the Tanūkh 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. 
108 Lecker provides a range of significant examples in “Pre-Islamic Arabia,” New Cambridge History of Islam, 164, 165, 
168, 169. 
109 Ibid., 184. 
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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 Imruʾ al-Qays to 

be “king over all the Arabs,” (mlk ʾlʿrb klh), including Asd (ʾlʾsdyn, a variant of Azd) and Nizār 

(nzrw). During a campaign in southern Arabia, near Najrān, he made war against the tribe of 

Madhḥij (whrb mḥgw) and conquered Maʿadd (wmlk mʿdw).110 Franz Altheim and Ruth Stiel, 

however, have argued that this same Imruʾ al-Qays is referred to in the contemporary ancient 

south Arabian inscription Ry 535,111 where Imruʾ al-Qays was said to have been captured and 

held for ransom.112 Imruʾ 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.”113 

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

death.114 She successfully revolted over her demand for a Monophysite bishop for her tribe.115 

                                                        
110 Y. 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. 
111 Described, transcribed, transliterated and translated by Gonzague Ryckmans, “Inscriptions Sud-Arabes: 
Treizième serie,” Le Muséon 69 (1956): 139-163. Imruʾ al-Qays is mentioned in ll. 2 and 3. 
112 Altheim and Stiehl, Die Araber in der alten Welt, 2.322. 
113 Sozomen, HE VI.38.1–5 = Sozomen, Sozomenus Kirchengeschichte, ed. Joseph Bidez and Günther Christian Hansen, 
Die Griechischen christlichen Schriftsteller der ersten Jahrhunderte (Berlin: Akademie-Verlag, 1960), 297–298. 
114 Lieu and Greatrex, The Roman Eastern Frontier and the Persian Wars, 2:14, 15. 
115 Ibid. 
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Sozomen goes on to assert that around the same time116 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 ʿAbd al-Qays tribe that 

revolted and were repressed by a ca. 360 CE Ḥimyarite expedition. They were perhaps located 

in greater Baḥrayn, if they were found in the same area as just before Islam, or perhaps near 

the Sijā springs 380 north-east of Mecca where the inscription is located.117  

 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.”118 It is not until the fifth century that 

the southern Arab tribe Kindah’s role as Ḥimyar’s primary nomadic enforcer emerges. This is 

most evident in Ry 509,119 the Sabaic inscription dated to 445 CE found in Najd at Maʾsal al-

Jumḥ, 215 kilometers east of present-day al-Riyāḍ, in which the Ḥimyarite king Abikarib Asʿad 

and his son commemorate a campaign against the group known as “Maʿadd,” 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 l’Arabie romaine et byzantine (Bruxelles: Revue d’études latines, 1982), 143–46.  
117 Robin, “Les Arabes de Ḥimyar,” 191; Christian Robin and Iwona Gajda, “L’inscription du wādī ʿAbadān,” Rayān 6 
(1994). 
118 Ammianus, Res Gestae, XXIV.2.4; Ammianus Marcellinus, The Roman History of Ammianus Marcellinus, 350. 
119 Gonzague Ryckmans, “Inscriptions Sud-Arabes: Neuvième serie,” Le Muséon 64 (1951): 93-126 and pl. IV; 
Christian Robin, “Le Royaume Ḥujride, dit ‘royaume de Kinda,’ entre Ḥimyar et Byzance,” Académie des Inscriptions 
et Belles-Lettres, Comptes rendus des séances de l’anée 1996, 665-714. Cf. also Michael Zwettler’s partial translation in 
Zwettler, “Ma’add,” 243. 
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“their Arabs” (w-b-ʾʿrb-h—), listing, among other tribes (perhaps, the reading here is 

confused),120 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 Maʿadd and Muḍar, 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.121 Christian Robin has recently postulated, in 

an important and insightful essay, that Muḍar and Maʿadd represent regional tribal 

confederations of the Ḥijāz and Najd, respectively (denoted in inscriptions by the expressions 

Thmt (“Tihāmah”, the lowlands) and Ṭwd (Classical Arabic, al-ṭawd, “the highlands”) dominated 

by Ḥimyar.122 Each of these groups, in turn, was dominated by a particular leadership clan; the 

tribe Kindah and probably within it the Ḥujrid family known from the Arabic literary tradition 

dominated Maʿadd, as is evident from Ry 509, and, more uncertainly, a clan called Banū 

                                                        
120 Zwettler, “Ma’add,” 244n42. 
121 Typically, Maʿadd 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 Maʿadd. A memory of Maʿadd as a political unit over which, 
supposedly, Kulayb ibn Rabīʿah of Taghlib ruled, is preserved in the lore of the war of Basūs, which is basically 
undatable legendary material according to Caskel, Ğamharat an-nasab, 35–39. Cf., for example, Muhalhil’s allusion 
to Yawm Khazārá  (Abū Zayd al-Qurashī, Jamharat Ashʿār al-ʿArab fī l-Jāhiliyyah wa-l-Islām, ed. ʿAlī Muḥammad al-
Bajāwī (Cairo: Nahḍat Miṣr, 1967), 460.): 
 Whosoever knows of Yawm Khazārá, his [Kulayb’s] 
  [was] Upper Maʿadd [ʿulyá Maʿadd] at the rending of the seams 
[sc., in the violence, reading the variant jadhb al-rutūq for jabdh al-wuthūq]. 
Al-Musayyib ibn al-Rifall, likewise, boasts of how his ancestor, Zuhayr ibn Jabāb al-Kalbī, was invested by Abraha 
with “power over the two tribes of Maʿadd” (Kister, citing Kitāb al-Muʿammarīn, in “Mecca and the Tribes of 
Arabia,” 46–47. Cf. also Labīd no. 36, l. 12, 13, Labīd, Sharḥ dīwān Labīd ibn Rabīʿah al-ʿĀmirī, ed. Iḥsān ʿAbbās (Kuwait: 
Wizārat al-Irshād wa-l-Anbāʾ, 1962), 257. This text is discussed below. 
122 Robin, “Les Arabes de Ḥimyar,” 170–73. 
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Thaʿlabah dominated Muḍar in the Ḥijāz.123 Although we have little information on Maʿadd and 

Muḍar, the notion that just before Islam’s emergence tribes were ranged into two regional 

confederations, one Najdī and on Ḥijāzī, 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 

                                                        
123 Ibid., 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 Mutʿah, just to the east of the 

Dead Sea, in September 629124 and nearby Aeropolis/Maʾāb was the first Roman city to 

surrender in late 633 or early 634.125 

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

in the early sixth century.126 Under the Ḥimyarite king, Maʿdikarib Yaʿfur, the Ḥimyarites 

                                                        
124 Walter Emil Kaegi, Byzantium and the Early Islamic Conquests, 1st paperback edition (Cambridge: Cambridge 
University Press, 1995), 71–74. 
125 Ibid., 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,127 even carrying out an 

incursion, probably with the assistance of the pro-Roman Muḍar confederation, against 

Mundhir III, the Sasanian vassal at Ḥīrah, recorded in the inscription Ry 510 from 521 CE at 

Maʾsal al-Jumḥ.128 This Christian influence in turn prompted a backlash by the Ḥimyarite 

nobility, who, as we have seen, culturally identified as Jewish.129 From 523 to 525, Yūsuf Dhū 

Nuwās, a Jewish Ḥimyarite, took power and began a persecution of local Christians, including 

massacres at Najrān. In response, the Aksumite emperor Ella Aṣbeḥa invaded Yemen from 

Ethiopia with some Roman support in the form of shipping. The invasion was a success, and 

Yūsuf was killed. However, one of the Aksumite generals, Abrahah, seized power around 533 

CE, and installed himself as the leader of Ḥimyar. In Ry 506, a famous inscription from 552 CE 

(or 547 CE if the Ḥimyaritic calendar begins in 115 BCE) found in al-Murayghān, 180 km NNW 

of Najrān,130 Abrahah celebrates his victory over Maʿadd, with the help of Kindah, occasioned 

by the revolt of the tribe of ʿĀmir, usually taken to refer to ʿĀmir ibn Ṣaʿṣaʿah, 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.131  

                                                                                                                                                                                   
University of London 16, no. 3 (January 1, 1954): 425–68. For a more recent summary, see Nebes, “The Martyrs of 
Najrān and the End of Ḥimyar.” 
127 Maʿdikarib Yaʿfur (r. c. 519-521) was placed on the throne, according to Christian records of the Najrān 
persecutions, by the Romans: Robin, “Le Royaume Ḥujride,” 701; Nebes, “The Martyrs of Najrān and the End of 
Ḥimyar,” 40, 41. 
128 Robin, “Le Royaume Ḥujride,” 686. 
129 Nebes, “The Martyrs of Najrān and the End of Ḥimyar,” 43–45. 
130 Gonzague Ryckmans, "Inscriptions sud-arabes: Dixième 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.” 
131 Procopius, History of the Wars, trans. Henry Bronson Dewing, The Loeb Classical Library 48 (Cambridge, MA: 
Harvard University Press, 1914), 1:30.13. I.30.13. 
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The last Ḥimyarite inscription dates to ca. 559 CE (or 554).132 From this date, the 

Ḥimyarite kingdom falls into decline, and we must rely on later Arabic sources. According to 

the account of al-Ṭabarī (d. 310/923), around the year 575, a few years after Abrahah’s death, 

Ḥimyarite locals sought the support of the Persian emperor, who launched an invasion, led by 

Wahriz (perhaps a title).133 This was reportedly done on the cheap: the Persian army consisted 

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 Abnāʾ (“the sons [of the free],” an epithet for the Persian 

race), evidently assimilated rather rapidly to Arabic culture.134 A Persian governor was, though, 

nominally still in charge of Yemen at the time of Muhammad.135 

 The pro-Roman and Sasanian Arab factions were led by two dynasties, the Jafnids and 

the Naṣrids, 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.136 If the main 

Byzantine Jafnid vassal of the sixth century, Ḥārith ibn Jabalah (d. 569) is, as seems likely, the 

son of Gabalas,137 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 Ḥārith ibn 

                                                        
132 Robin, “Ḥimyar,” 171. He unfortunately does not identify the relevant inscription and I have been unable to 
determine it. 
133 Nöldeke, Geschichte der Perser und Araber, 220-225. 
134 On the on the problematic love of one of Wahriz’s grandsons for Arabic culture and poetry see al-Ṭabarī, 
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63 

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.”138 In a rock graffiti at 

Mt. Usays, about a hundred kilometer east of Damascus, one Ruqaym son of Muʿarrif of Aws 

records his military service to “al-Ḥārith the king.”139 

The Byzantine promotion of Ḥārith, 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.”140 Mundhir had 

appeared on the scene in 503, raiding deep into Palestine, “laying everything waste, enslaving 

countless thousands of Romans.”141 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.”142 His influence, for example, is seen in the international 

conference he held at Ramlah, south-east of his base of Ḥīrah, in February 524. There, the 

Romans successfully attempted to obtain the release of two important prisoners recently 

taken in a raid, while Dhū l-Nuwās sent envoys (unsuccessfully) to obtain assistance in his 

persecution of Christians.143 Mundhir later defeated and killed a Roman-supported phylarch 

named Ḥārith (not ibn al-Jabalah) in 528,144 played an important role in the significant defeat of 

the Romans at Callinicum in 531,145 and his (staged, according to Procopius)146 dispute with 

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

                                                        
138 Procopius, History of the Wars, 1:17.47.  
139 M.C.A. Macdonald, “The Old 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 Ǧabal Usays (528-529 è. Chr.),” Arabica 49, no. 4 (October 1, 2002): 503–10. 
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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 Ḥārith continued 

after a Byzantine-Persian truce in 545.147 However, at a battle probably near Chalcis,148 

southwest of Aleppo, at a spot known to the Arabic tradition as ʿAyn Ubāgh, the feud ended 

when Ḥārith killed Mundhir in June, 554. Ḥārith himelf died in 569.149 

  The Jafnid dynasty came more or less to a conclusion not long after. Troubles mounted 

between Ḥārith’s son Mundhir and the Byzantine emperors until, around the year 582, the 

emperor Maurice sent Mundhir into exile in Sicily.150 For the Naṣrids we must rely on Arabic 

sources. The Naṣrid Nuʿmān III (r. 580-602) of Ḥīrah 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.151 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.152 The massive war, in particular, oddly finds 

little echo in the Arabic sources, although the Quran famously alludes to the Persian conquest 

of Jerusalem in 614.153 Ḥassān ibn Thābit, a poet associated with Muhammad, refers in passing 

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

                                                        
147 Ibid., 2:28.12-14. 
148 Cf. Nöldeke, Geschichte der Perser und Araber, 170n1 and Shahid, BASIC, 243 for commentary on the location of the 
battle. 
149 Nöldeke, Die Ghassänischen Fürsten, 23. 
150 Shahîd, 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 Ghassānids after 582: 
Nöldeke, Die Ghassänischen Fürsten, 33–52. 
151 al-Ṭabarī, Geschichte der Perser und Araber, 331n4, 332n1; Gustav Rothstein, Die dynastie der Lahmiden in al-Hîra: 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 Ṭabarī. 
152 For example, the Saracen horsemen who campaigned with the Persians against Heraclius in 622: Theophanes, 
The Chronicle of Theophanes Confessor, 436=AM 6113.  
153 Quran 30:2-5 and al-Ṭabarī, al-Tafsīr, 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 Ghassān tribe killed by Khusro, perhaps during the war.154 Al-Aʿshá Maymūn ibn 

Qays refers elegiacally to Heraclius’s valor in the battle of Sātīdama in 627.155 

 There is very little evidence from non-Arabic sources that the Jafnid and Naṣrid 

leaderships relied on tribal power bases.156 Indeed, as we have seen, the most frequently 

mentioned tribes in sixth century inscriptions are Maʿadd and Muḍar, which do not represent 

recognizable groupings in the Arabic sources. Christian Robin has hypothesized that Muḍar, a 

tribal confederation dominating the Ḥijāz, was led by a group called Banū Thaʿlabah.157 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 Thaʿlabah” (d-byt Tʿlbʾ ).158 By “Greek territory” he evidently means greater 

Syria, the purported region of the Jafnids/Ghassānids. These Arabs fought against the Persians 

for the Byzantines. Secondly, Robin understands the Arethas (=Ḥārith) mentioned by 

Theophanes as captured in 499 by the military commander Romanus in Palestine as a leader of 

the Muḍar group.159 Now, this same group appears as bny Tʿlbt in Ry 510 where they are 

supporting the Ḥimyarite Maʿdīkarib Yaʿfur in June 521 CE against the Naṣrid Mundhir III, 
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along with the Arabic tribes of Kindah, Madhḥij and Muḍar. Finally, Robin understands the 

expression bny Tʿlbt, similar to the “son of Thalabane” found in Theophanes and the d-byt Tʿlbʾ 

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.160 It should be noted that there is no evidence of a relationship between this 

Thaʿlabah, which is after all a very common name in pre-Islamic lineages, to the Thaʿlabah ibn 

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

poetry.161 Robin, on better evidence, supposes that Thaʿlabah is a grandfather of the Jafnids.162 

 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 Thaʿlabah, the leaders 

of Muḍar or other tribal confederations, not of Ghassān, 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 Thaʿlabah group is identified differently in 

                                                        
160 Robin, “Le royaume Ḥujride,” 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 “Banū 
Tamīm,” although many of these tribes are also known simply by their name, as “Tamīm,” for example. Cf. 
Nöldeke, review of Kinship and Marriage in early Arabia, by W. Robertson Smith, ZDMG 40 (1886): 170 and Caskel, 
Ğamharat an-nasab, 62, 63. 
161 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 Thaʿlabah with Taghlib. 
However, Wright’s immediate source was apparently Caussin de Perceval’s 1847-8 work, Essai sur l’histoire des 
Arabes, 2:69, which does correct the confusion between Thaʿlabah and Taghlib but supposes that Thaʿlabah 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 Aghānī 8:65 (Būlāq 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 Ḥujrid Ḥārith ibn ʿAmr, which is questionable even without Robin’s critique according to which this 
Arethas is a leader of Muḍar, and then go on to accept the genealogy of Ḥārith’s mother given in al-Aghānī. Al-
Aghānī is, however, a literary and not an historical or genealogical text to begin with, and Ḥārith’s mother’s Bakrī 
lineage is only mentioned in passing, in the lore associated with Imruʾ al-Qays, one of the most legendary figures 
of Arabic poetry.  
162 Robin, “Les Arabes de Ḥimyar,” 177n72. Robin in turn is basing himself on Nöldeke, Die Ghassänischen Fürsten, 6 
and his genealogical table, 62. 
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different sources; in Syriac and Greek texts, they are the sons of Thaʿlabah, but in Arabic texts, 

they are from the Ghassān tribe. If the same group is in fact being referred to, the most logical 

explanation lies in Ghassān’s antiquity. As we have seen, inscriptions testify to “kings” of 

Ghassān dating at least to the fourth century in both southern Arabia (in Sabaic) and in the 

northern Ḥijāz (in Nabataean). As “Ghassān” is the most common identification in Arabic 

sources, this must have been the more prestigious identification for a nomadic Arabic 

audience, and the Jafnids/ Banū Thaʿlabah must have derived their authority from this 

purported or real lineage. 

Based on inscriptional evidence, Robin has come to just this conclusion,163 and the use 

of names in praise poetry for the Naṣrids and Ghassānids 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 Mufaḍḍaliyyāt) and in two of three instances, the attribution to Jafnah 

appears in al-Muraqqish al-Akbar and ʿAlqamah, poets said to be more closely associated with 

the Jafnids’ enemy, the pro-Sasanian Naṣrid court. ʿAlqamah, boasting of freeing his brother, 

refers to “Ibn Jafnah” as his brother’s captor164 and al-Muraqqish al-Akbar’s poem is a 

complaint to “a king of the clan of Jafnah” (malik min āl Jafnah) for an attack on the speaker’s 

tribe, although Lyall reads “Kindah” for “Jafnah” on internal evidence.165 In contrast, al-

Nābighah alone, a propagandist as he was for the Jafnid court as he was, uses “Ghassān” five 

times.166 

                                                        
163 Robin, “Ghassān en Arabie,” 108, 109; Robin, “Les Arabes de Ḥimyar,” 184.  
164 Ahlwardt, Six Divans, 108. 
165 Muf. no. 54, l. 18 Al-Mufaḍḍal al-Ḍabbī, al-Mufaḍḍaliyyāt, ed. Aḥmad Muḥammad Shākir and ʿAbd al-Salām 
Muḥammad Hārūn, 10th ed., Dhakhāʾir al-ʿArab 81 (Cairo: Dār al-Maʻārif, 2010), 182; Charles James Lyall, The 
Mufaḍḍalīyāt: An Anthology of Ancient Arabian Odes, vol. 2 (Oxford: The Clarendon press, 1918), 184n18. 
166 Al-Nābighah no. 1, ll. 8, 39; no. 18, l.2; no. 21, l. 30; no. 29, 19=Ahlwardt, 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 Ḥimyar, which took the name of the Yemeni 

ruling ethnic group, but such names appear at a local level as well, as in the Hudhalī clan of 

Liḥyān, whose name is identical to a group of ancient kings whose inscriptions remain south of 

Ḥijr/ Madāʾin Ṣāliḥ in the northern Ḥijāz. The last inscriptions by individuals claiming to be 

kings of Liḥyān date from somewhere between the second century BCE and the first century 

CE.167 

 Secondly, this elite would have been highly mobile. If, again, the Banū Thaʿlabah 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 

Ḥimyaritic 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 Ḥīrah 

and Kindah appear in similarly geographically and  linguistically varied records, so there is no 

reason to suppose Banū Thaʿlabah 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” Imruʾ al-Qays 

was buried near Namārah in Syria, because he had defected to the Byzantines.168 The Greek 

monk Cyril of Scythopolis (d. 559) tells us of one Sasanian vassal, Aspebetos (a corruption of 

the Persian title spāhbadh, a kind of military official), who came over to the Romans in 420.169 

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

                                                        
167 A.J. Drewes, “Liḥyān,” EI2. 
168 Altheim and Stiehl, Die Araber in der alten Welt, 2.318 ff. 
169 Sartre, Trois études, 149-53. 
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during the 502–506 war, bringing his troops with him.170 He then seems to have been put in 

charge of other Arabs in Roman territory.171 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.172 Alternatively, or in conjunction 

with this prestige, the subsidies that came with Byzantine support may have done the trick.173 

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,174 and 

which dominated the Arabian peninsula politically before the advent of Islam, as described by 

Fred Donner.175 This relationship of this model of a peninsula-wide warrior aristocracy to the 

emergent tribes of the southern Ḥijāz, 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 

                                                        
170 Joshua, The Chronicle of Joshua the Stylite, 61=LXXV. 
171 “Il (Anatolius, the magister militum per Orientem, the military commander over the eastern provinces) les fit 
entrer dans l’alliance des Romans et confia à Aspébet la phylarquie des Sarrasins alliés, en Arabie, de Rome.” Qtd. 
in Sartre, Trois études, 149. If the Arethas (Ḥārith) 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. 
172 As Robin phrases it, “[l]e prince ne peut exercer utilement son rôle que s’il jouit d’une double légitimité. Il doit 
être reconnu et investi par son suzerain. Mais il doit également appartenir à une famille dirigeante”: Robin, “Les 
Arabes de Ḥimyar,” 184. 
173 Fisher, Between Empires, 98n108 for citations on subsidies. 
174 Wagner, Grundzüge, 1987, 1:30–37. 
175 Donner, The Early Islamic Conquests, 28–49. 
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the relevant unit is the “tribe,” (φυλή) whatever that entails.176 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 Ṣanʿāʾ were reused from previous Christian churches, and show 

Byzantine and Aksumite architectural influence.177 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.178 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.179 Nomads were even able to make regional 

demands, indirectly or directly, on sedentary powers. The Byzantine shrine of St. Sergius in 

Ruṣāfa (Sergiopolis after 518) in Syria in the upper Euphrates valley was frequented by Arab 

tribesmen.180 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 Qaṣr Sirjīs, northwest of Jabal Sinjār, since Sergiopolis 

was across the Persian-Byzantine frontier.181 Michael the Syrian, a twelfth century CE 

                                                        
176 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 Qurʼān in Context: Historical and Literary Investigations into the Qurʼānic Milieu (Leiden: Brill, 2010), 
80, 81. 
178 Hoyland, Arabia and the Arabs, 30. 
179 Ibid., 31. 
180 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. 
181 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 Ḥārith ibn Jabala.182   

 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 Mālik.183 Sasanian notions of authority and 

leadership thus found an early inlet into Arabian tribal culture. Later, an Arab ruler of Ḥīrah, 

Qābūs ibn Mundhir (r. ca. 570–574), had a Persian first name.184 Pre-Islamic Arabic sources 

provide us with figures with Persian names such as Bisṭām (ibn Qays) of Shaybān, closely 

associated in Arabic sources with Sasanian patronage,185 or Dakhtanūs (bint Laqīṭ), the 

daughter of the illustrious chief of the Tamīm tribe, Laqīṭ, purportedly named after Dukhtar-i 

Nūsh, the daughter of a Sasanian emperor.186 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 Maʿadd, 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). 
183 Altheim and Stiehl, Die Araber in der alten Welt, 2:326. 
184 al-Ṭabarī, Geschichte der Perser und Araber, 172n1. 
185 J. M. Kister, “Bisṭām b. Ḳays,“ EI². For a further discussion of ties between the Shaybānī leadership and the 
Sasanians, see Donner, “Bakr B. Wa’il,” 27–29. 
186 This explanation of her name is given in Tāj, s.v. “Dakhtanūs.” Her poetry has been collected by al-Muʿīnī, Shiʿr 
Banī Tamīm, 333–42. 
187 Photius, Bibliothèque, 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 Ḥārith at 

Constantinople by the emperor Tiberius in 580, surrounded by Alexandrian clergy.188 Much 

Jafnid expression of rule was accordingly Hellenic and Christian. Architecturally, a Greek 

inscription found near Damascus records a tower built by Mundhir,189 and his name is recorded 

in a Greek mosaic inscription at a church near ʿAmmān,190 perhaps indicating his sponsorship. 

In Syriac historical and ecclesiastical sources Ḥārith and Mundhir are depicted as a supporter 

of the Monophysite faction in the Roman empire.191  Several other bilingual inscriptions in 

Arabic and Greek from greater Syria testify to the interaction of Arabic and Byzantine 

culture.192 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.193  

 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 Naṣrids, and the Ḥimyarites 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 

                                                        
188 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. 
189 Fisher, Between Empires, 102. 
190 George Bevan, Greg Fisher, and Denis Genequand, “The Late Antique Church at Tall Al-ʿUmayrī 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. 
191 Fisher, Between Empires, 57-60. 
192 Ibid., 144–153. 
193 Hoyland, Arabia and the Arabs, 237. 
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Muḍar in the west and Maʿadd in the center and east of the peninsula, respectively. Although 

the Jafnids were known as Banū Thaʿlabah in Christian and south Arabian inscriptional 

sources, they were known as Ghassān 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 Ghassān, known from inscriptions to date back hundreds of years before Islam. 

Other tribes and clans from the late pre-Islamic period, such as Ḥimyar and Liḥyān, 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 Naḍīr and Qurayẓah of Medina, early opponents of the 

Muslims. Likewise, the Cordoban polymath Ibn Ḥazm (d. 456/1064) gives us a comprehensive 

list of tribal religious affiliation: “all of Iyād and Rabīʿah and Bakr and Taghlib and Namar and 

ʿAbd al-Qays are Christian, so too is Ghassān, and Banū Ḥārith ibn Kaʿb in Najrān, and al-Ṭayyiʾ, 

Tanūkh, many of Kalb, and all those from Tamīm and Lakhm residing in Ḥīrah. Ḥimyar were 

Jewish, as were many from Kindah. Khathʿam had no religion at all (lā tadīn bi-shayʾ aṣlan). 

Zoroatrianism (al-majūsiyyah) appeared among Tamīm, and it is said that Laqīṭ ibn Zurārah had 
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converted to Zoroastrianism (qad tamajassa). The rest of the Arabs worshipped idols.”194 A 

somewhat earlier summary of tribal religion by the Persian geographer Ibn Rustah (d. after 

290/903) is very similar, although listing Banū Ḥārith ibn Kaʿb as Jewish, and with a shorter list 

of Christian tribes.195  

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 

Ḥazm and Ibn Rustah clearly corresponds to a regional configuration conforming to that 

evident in Byzantine and inscriptional sources. ʿAbd al-Qays were said to live in greater 

Bahrain, where the Sasanian-based Nestorian church is known to have been active, and Ṭayyiʾ 

and Tanūkh196 were known to Christian authors, as well as Ghassān if their leadership is 

equated with the Banū Thaʿlabah. All of the other northern tribes dwelt in the fertile crescent 

near either Byzantine or Sasanian territory and Ḥimyar 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.197 Poets were also aware of monks’ vows of celibacy, since 

                                                        
194 ʿAlī ibn Aḥmad ibn Ḥazm, Jamharat ansāb al-ʿArab, ed. ʿAbd al-Salām Muḥammad Hārūn (Cairo: Dār al-Maʿārif, 
1962), 491. For a discussion of Tamīm’s relationship with the Sasanians as depicted in Arabic sources, see Michael 
Lecker, People, Tribes, and Society in Arabia around the Time of Muḥammad, Variorum Collected Studies Series 
(Burlington, VT: Ashgate, 2005), XI, 68–76. 
195 Aḥmad ibn ʿUmar ibn Rustah and Aḥmad ibn Abī Yaʿqūb Yaʿqūbī, Kitâb al-a’lak an-nafîsa vii, auctore Abû Alî Ahmed 
ibn Omar Ibn Rusteh; et Kitâb al-boldân, ed. M. J. De Goeji, second ed. (Leiden: E.J. Brill, 1892), 217. 
196 For for Ṭayyiʾ and Tanūkh see Ahūdemmeh, Histoires d’Ahoudemmeh et de Marouta, métropolitains jacobites de Tagrit 
et de l’Orient (VIe et VIIe siècles): suivies du traité d’Ahoudemmeh sur l’homme, trans. François Nau, vol. 1, Recueil de 
monographies ; (Paris: Firmin-Didot, 1909), 28. 
197 Imruʾ al-Qays in Ahlwardt, Six Divans, 148, l. 8, 149, l. 18 of a monk’s lamp; Abū Dhuʾayb 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.198 

But otherwise, clearly authentic references to monotheistic religion are few and far between, 

and Theodor Nöldeke, having examined the evidence available to him at the time found almost 

no influence of Jewish thought on pre-Islamic poetry attributed to Jews.199 Having carefully 

collected and studied the extant poetry of the Kalb tribe surviving as citations in medieval 

anthologies, Muḥammad Shafīq Bayṭār concludes in a recent study that “Christianity did not 

prevail among the Banū Kalb … it was adopted among some individuals and families among 

them, while the majority remained pagan until the advent of Islam.”200 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.201 Clear allusions to pagan religion, 

it should be noted, are also mostly lacking, although oaths in the name of God (Allāh), and the 

pagan deities such as Wadd (or Wudd)202 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 

                                                        
198 Al-Nābighah in Ahlwardt, Six Divans, 11, l. 1. 
199 Theodor Nöldeke, Beiträge zur Kenntnis der Poesie der alten Araber (Hannover: C. Rümpler, 1864), 52–86, esp. p. 56. 
200 Bayṭār, Shuʻarāʼ Banī Kalb, 1:196. 
201 Ewald Wagner, Grundzüge 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 ʿAdī ibn Zayd, a Christian of al-Ḥīrah, and Umayyah ibn Abī l-Ṣalt of al-Ṭāʾif. 
202 Muraqqish al-Akbar of Qays ibn Thaʿlabah, Muf. no. 50, l. 11 in Al-Mufaḍḍal al-Ḍabbī, al-Mufaḍḍaliyyāt, 232; al-
Nābighah in Ahlward, Six Divans, 23, l. 6; and see alsso C.A. Nallino, “Il Verso d’an-Nābiġah 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 qaṣīdah also parallels the emergence of the most powerful Arab dynasties, 

especially the Naṣrids of Ḥīrah, allied with non-Arab powers. Curiously here, none of the tribes 

associated most closely with foreign powers (i.e. Banū Lakhm and Banū Ghassān, 

representatives of whom do appear from time to time) in Arabic sources produced much 

poetry, with the exception of the legendary Imruʾ 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 Thaʿlabah, Dhubyān, Tamīm and ʿĀmir 

produced the bulk of classical pre-Islamic Arabic poetry. These were mostly nomadic tribes, 

and the genre of qaṣīdah poetry is thus in one sense the nomadic response to elite-controlled 

confederations sponsored by sedentary imperial powers. Setting Imruʾ al-Qays to one side as a 

one-off, it is important to note that the Naṣrid role was much more seminal than the 

Jafnid/Ghassānid one. 

In several instances, this poetic development can be linked to non-Arabic sources. The 

earliest powerful Naṣrid documented in Byzantine and south Arabian sources is Mundhir III 

ibn Nuʿmān. As in the case of the Jafnids/ Ghassānids, 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,203 as the son of Sakkikē or Zakikē. Two references are from 

sixth century near-contemporaries. Procopius refers to him as Άλαμούνδαρος ὁ Σακκίκης204 

and Cyril of Scythopolis as Άλαμούνδαρος ὁ Σακίκης.205 Now, within this dynasty and in 

                                                        
203 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. 
204 Procopius, History of the Wars, 145=1:17.1. 
205 Eduard Schwartz, ed., Kyrillos von Skythopolis (Leipzig: J.C. Hinrichs, 1939), 211, l. 15. 
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general, patrons were quite frequently known to Arab poets by matronymics,206 but Mundhir is 

typically known as the son of his mother Māʾ al-Samāʾ, “Water of the sky,” purportedly for her 

beauty.207 Al-Mumazziq (or al-Mumazzaq) al-ʿAbdī, addressing ʿAmr, the son of Mundhir 

(known as ʿAmr ibn Hind after his mother, Hind), refers to him as a descendent of “ibn Māʾ al-

Muzn,” a similar epithet meaning “the son of the water of the raincloud.”208  However, ʿAmr ibn 

Qamīʾah, an early poet of the Qays ibn Thaʿlabah clan, in what is perhaps one of the earliest 

three-part qaṣīdahs extant, after an amatory prelude (nasīb) and brief desert journey, 

approaches the patron: 

Towards the son of al-Shaqīqah have I directed [my camel’s] course, 

 fearing punishment, yet hoping for a boon— 

Towards the son of al-Shaqīqah, the best of kings, 

 and the most faithful of them when he makes covenants.209  

His addressee is neither known by a patronymic, nor is his mother known by an epithet. This 

Mundhir ibn al-Shaqīqah is evidently identical to the Mundhir III “son of Sakkikē” found in 

Greek texts. As Charles Lyall, the first editor of ʿAmr ibn Qamīʾah noted, the use of an epithet 

identical to that found so widely in Byzantine sources vouches strongly for the authenticity of 

the poem.210 The actual relationship of the poets of Qays ibn Thaʿlabah to each other, and to a 

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

                                                        
206 The Shaybānī chief Qays ibn Sharāḥīl is referred to as the “son of Māriyah” by Ḥārith ibn Ḥillizah al-Yashkurī 
(of Bakr) in Muf. no. 25, l. 10 (Al-Mufaḍḍal al-Ḍabbī, al-Mufaḍḍaliyyāt, 133) ʿAmr ibn al-Hind, the son of Mundhir III, 
was also universally known by his mother’s name: see A.J. Wensink, s.v. “ʿAmr b. Hind,” EI².  
207 Ḥamzah al-Iṣfahānī, Taʾrīkh sinī mulūk al-arḍ wa-l-anbiyāʾ, ed. Yūsūf al-Maskūnī (Beirut: Dār Maktabat al-Ḥayāh, 
1961), 91. Like Ṭabarī (see Nöldeke, Perser und Araber, 169), al-Iṣfahānī refers to Mundhir as the some of Imruʾ al-
Qays; he also lists (88) a grandmother named al-Shaqīqah. 
208 Aṣm. no. 58, l.11, Abū Saʿīd ʿAbd al-Malik ibn Qurayb Al-Aṣmaʿī, Al-Aṣmaʿiyyāt, ed. Aḥmed Muḥammad Shākir and 
ʿAbd al-Salām Muḥammad Hārūn, 2nd ed. (Cairo: Dār al-Maʿārif, 1964), 166. 
209 ʿAmr, no. 15, l. 17, 18 in ʿAmr ibn Qamīʾah, The Poems of ʻAmr Son of Qamī’ah of the Clan of Qais Son of Thaʻlabah, a 
Branch of the Tribe of Bakr Son of Wā’il, ed. and trans. Charles Lyall (Cambridge: University Press, 1919), 57, 59. 
210 Ibid, 4. 
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have been well documented.211 Thus, if Qays ibn Thaʿlabah was, as von Grunebaum has argued, 

the foundational clan for the development of classical qaṣīdah-poetry, then it is equally 

inescapable that their relationship with the Naṣrid dynasty of Ḥīrah formed a part of this new 

creative impetus. That prose Arabic sources and poetic texts attributed to later poets exchange 

Ibn Shaqīqah for the more sonorous Māʾ al-Samāʾ or Māʾ al-Muzn indicates, as is possible with 

“Ghassān” 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 Shaqiqa 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 “Qinnasrīn,” south-west of 

Aleppo].”212 Mundhir’s death found some echo among poets. Opinion varies vary widely as to 

who exactly killed him. According to Ibn Ḥazm, it was ʿAmr ibn ʿAbd Allāh of Suḥaym, hence 

the line by Aws ibn Ḥajar of Tamīm: 

 I was informed that Banū Suḥyam 

  brought the blood of Mundhir into their tents with them.213 

Similarly unclear is the reference by ʿAlqamah, also of Tamīm, to one Ḥārith of Ghassān, 

usually taken by commentators to refer to Ḥārith ibn Jabalah, in his famous petition for his 

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

                                                        
211 Ibid., 4, 5; von Grunebaum, “Chronologie,” 342n4. 
212 Michael the Syrian and Chabot, Chronique de Michel Le Syrien, Patriarche Jacobite d’Antioche (1166-1199), 323–24a 
(Syriac)/ 269 (French)=IX.33. 
213 Aws no. 22, l.2 in Aws ibn Ḥajar, Dīwān Aws ibn Ḥajar, ed. Muḥammad Yūsuf Najm (Beirut: Dār Ṣādir, 1979), 47.  
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 To Ḥārith the munificent have I worked my she-camel, 

her breast and ribs heaving …  

 The Banū Kaʿb ibn ʿAwf brought home their confederate [sc. Ḥārith]: 

  another confederate [sc. Mundhir] was left abandoned among some of his  

  soldiers … 

 Those entrusted with the defense of Ghassān fought on her behalf. 214 

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 (akhbār) 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 554–578.215 

 If ʿAlqamah’s poem does not date from the death of Mundhir in 554, the Tamīmī poet 

nevertheless represents an increase in poetic activity around the Jafnids/Ghassānids. There is 

very little poetry associated with Ḥārith ibn Jabalah, who died in 569, or with his successors 

known in non-Arabic sources, Mundhir ibn Ḥārith (r. 569–82) and his son, Nuʿmān ibn Mundhir 

(r. 582–83). Rather, the poet most renowned for his innovative praise qaṣīdahs of both Jafnid 

and Naṣrid rulers is the late sixth century al-Nābighah al-Dhubyānī, who can be dated from his 

compositions to the last Naṣrid at Ḥīrah, al-Nuʿmān III b. Mundhir IV (c. 580-602), who 

confusingly has the same first name as al-Nuʿmān ibn Ḥārith al-Aṣghar, a Jafnid figure 

unknown in non-Arabic sources, but presumably dating from the same period as al-Nuʿmān 

III’s reign,216 to whom al-Nābighah devoted six poems.217 By this point, however, the Jafnids/ 

                                                        
214 James Montgomery’s translation (Vagaries of the Qaṣīdah, 26-29) and corresponds to ʿAlqamah no. 2, ll. 15, 24, 
29=Ahlwardt, Six Divans, 106, 107. 
215 Montomgery, Vagaries of the Qaṣīdah, 25. 
216 Nöldeke, Die Ghassänischen Fürsten, 53.   
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Ghassānids were a shadow of their former selves. Al-Nābighah 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-Dhubyān nomadic confederation: 

 I told Nuʿmān the day that I met him, 

  when he wished [to attack] Banū Ḥunn [of ʿUdhrah] at Burqat Ṣādir: 

 Avoid Banū Ḥunn, for clashing with them  

  is abominable, even if you encounter only one steadfast man [of them].218 

 Poets would not dare speak that way to Mundhir III ibn Nuʿmān. Chronologically, then, 

between 554 and 582, the style of qaṣīdah poetry initially cultivated by nomadic tribes in the 

north-east of the peninsula near Ḥīrah, and especially by Qays ibn Thaʿlabah, was transmitted 

to remnants of the Jafnid dynasty in Syria and the northern Ḥijāz. In some cases, poets 

associated with the Naṣrids defected to the Jafnids. This was reportedly the case of al-

Mutalammis al-Ḍubaʿī,219 who, along with his kinsman Ṭarafah, is the subject of a probably 

legendary story involving the Naṣrid Mundhir’s son, known as ʿAmr 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 Ṭarafah were boon companions of ʿAmr 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 (ʿāmil) of Baḥrayn, which in reality contained their death 

                                                                                                                                                                                   
217 Nos. 4, 9, 14, 19, 22 and 32 in Al-Nābighah al-Dhubyānī, Dīwān al-Nābighah al-Dhubyānī, ed. Muḥammad Abū l-
Faḍl Ibrāhīm (Cairo: Dār al-Maʿārif, 1977). 
218 Al-Nābighah no. 14, ll. 1,2 in ibid., 98. 
219 According to Ḥasan Kāmil al-Ṣayrafī, this is Ḍubayʿah ibn Rabīʿah, not Ḍubayʿah of Qays ibn Thaʿlabah: al-
Mutalammis, Dīwān Shiʿr al-Mutalammis al-Ḍubaʿī: Riwāyat al-Athram wa-Abī ʿUbaydah ʿan al-Aṣmaʿī, ed. Ḥasan Kāmil 
al-Ṣayrafī (Cairo: Jāmiʿat al-Duwal al-ʿArabiyyah Maʿhad al-Makhṭūṭāt al-ʿArabiyya, 1970), 14, 15 (al-muqaddima). 
Cf also Caskel, Ğamharat an-nasab, vol. 1, table 173. 
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warrants. Al-Mutalammis opened his letter and then escaped to Syria, but Ṭarafah refused to 

countenance reality and continued to his untimely demise, and “Mutalammis’s message” 

(ṣaḥīfat al-Mutalammis) became a proverb equivalent to hoisting oneself by one’s own petard.220 

 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 Ḥārith, 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.221 Mukaʿbar, the governor to whom Mutallamis and Ṭarafah were sent, 

was said elsewhere by al-Ṭabarī to have been in charge of Baḥrayn under under Khusro I (r. 

531–79).222 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.”223 Irfan Shahîd likewise dates the poem 

to 554–69.224 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 Ḥīrah, 

apostrophizing his camel mare, enjoining it to eschew paths leading back to al-Ḥīra: 

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

                                                        
220 Abū l-Faḍl Aḥmad ibn Muḥammad Al-Maydānī, Majmaʿ al-Amthāl, ed. Jān ʿAbd Allāh Tūmā (Beirut: Dār Ṣādir, 
2005), 2:267–70, s.v. “Ṣaḥīfat al–Mutalammis.”  
221 John of Ephesus, The Third Part of the Ecclesiastical History of John, Bishop of Ephesus, 370=6.3–4. 
222 al-Ṭabarī, Taʾrīkh, 2:166–72; 6:154; al-Ṭabarī, Geschichte der Perser und Araber, 257–63.  
223 Charles Pellat, EI², s.v. “al-Mutalammis.” 
224 Shahîd, 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 Najdī paths of Bawbāh, 

  so long as ʿAmr lives, as long as Qābūs has life left in him.225 

ʿAmr and Qābūs, two sons of Mundhir III, are known to non-Arabic sources, unlike, for 

example, the Ghassānid addressees of al-Nābighah al-Dhubyānī’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 ʿAmr.226 Theophanes Confessor mentions discussions held in 563 

between Ḥārith and the emperor Justinian regarding raids by ʿAmr in Palestine227 and John of 

Ephesus mentions Qābūs raiding Palestine shortly after Ḥārith ibn Jabalah’s death in 569.228 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 Naṣrids, indicates growing cultural ties among these disparate Arab 

tribes. 

At any rate, ʿAmr ibn Hind is depicted very negatively in the Arabic literary sources, 

and was said to have been assassinated by another poet, ʿAmr ibn Kulthūm al-Taghlibī.229 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 

                                                        
225 Al-Mutalammis no. 11, ll. 11, 12 in Dīwān al-Mutalammis 92, 93. Ibn Qutaybah also mentions ʿAmr and Qābūs 
together in two lines of Ṭarafah discussed in the context of this story: Ibn Qutaybah, Al-Shiʿr wa-l-shuʿarāʾ,  189. 
226 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). 
227 “Ambros, son of Alamoundaros”: Theophanes, The Chronicle of Theophanes Confessor, 352=AM 6056/ Bonn 240. 
228 John of Ephesus, The Third Part of the Ecclesiastical History of John, Bishop of Ephesus, 370=VI.3. 
229 Cf. Régis Blachère, EI², s.v. “ʿAmr b. Kult̲h̲ūm.” 
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son would logically have driven poets previously associated with Ḥīrah to the Jafnids. By the 

580s, al-Nābighah was composing poetry for both the (post)-Jafnids and Naṣrids. 

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 ʿĀmir (ibn Ṣaʿṣaʿah).230 

They represent another vector by which the poetic tradition associated with Ḥīrah was 

transmitted to the Ḥijāz. As we have seen, the power of Ḥimyar waned with the Aksumite 

occupation, and one of the last Sabaic inscriptions, Ry 506 from Murayghān, records Abrahah’s 

successful suppression of a revolt by a tribe called ʿĀmir in 552 (or 547): 

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

King of Sabaʾ and Dhū Raydān and Ḥadramawt and [2] Yamnt and their Arabs of 

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

Maʿadd in the fourth razzia in the month of April [and] when all of Banū ʿĀmir 

had revolted. … [5] Against Banū ʿĀmir were Kindah and ʿAlī in the valley of Dhū 

Markh, and Murād and Saʿd 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, 

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

Abrahah from Mundhir.231 

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

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

                                                        
230 I draw on Iḥsān ʿAbbās’s introduction to Labīd, Sharḥ dīwān Labīd, 8–15. 
231 Sayed, “Emendations to the Bir Murayghan Inscription Ry 506 and a New Minor Inscription from There,” 131–
132. 
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interest. If Abū ʿUbaydah is to be believed, Murād would meet ʿĀmir again, the latter under the 

lead of ʿĀmir ibn Ṭufayl, a contemporary of the Prophet, at Fayf al-Rīḥ232 around the year 614.233 

The ʿĀmir of Ry 506 has contacts with both Yemen and ʿAmr ibn Mundhir at Ḥīrah, 

evidently receiving support from him for such confrontations. This lends credibility to the 

texts attributed to Labīd addressing al-Nuʿmān III ibn Mundhir IV, such as his improvised 

urujūzah mocking the kings companion Rabīʿ, or his elegy for that king:234 

 Let the wine-drinkers and slave girls weep for Nuʿmān, 

  and the widows like wraiths that come knocking and begging. 

 Sovereignty is his over near-dwelling Maʿadd (fī ḍāḥī Maʿadd), 

  and the ʿIbād235 submit to him (aslamat); he cannot be deceived (mā yuḥāwalū).236 

The use of the term Maʿadd, so frequent in south Arabian inscriptions, is striking. While 

frequently connected to Ḥīrah, ʿĀmir is also said to have interacted with Quraysh and other 

Ḥijāzī tribes; by some accounts they were part of the “Ḥums,” a sort of amorphous Delphic 

league based somehow on ritual and political affinities with Quraysh.237 Yet they also fought 

against the Meccans in the so-called “sacrilegious” Fijār war, which took place during the 

Prophet’s youth.238 They bordered, cooperated and also fought with Sulaym, a Ḥijāzī tribe 

located between Mecca and Medina (and frequently mentioned in Ashʿār),239 and according to 

the Cordoban geographer Abū ʿUbayd al-Bakrī (d. 487/ 1094), ʿĀmir entered into an agreement 

                                                        
232 Naqāʾiḍ, ed. Bevan, 469–72; A.A. Bevan, ed., The Naḳā’iḍ of Jarīr and al-Farazdaḳ (Leiden: E.J. Brill, 1905), 469–72; 
Egbert Meyer, Der historische Gehalt der Aiyām al-’Arab. (Wiesbaden: O. Harrassowitz, 1970), 13. 
233 W. Caskel, EI², s.v. “ʿĀmir b. al-Ṭufayl.” 
234 Nos. 36, 59 in ʿAbbās, ed., Sharḥ Dīwān Labīd, 254–66, 340–343.  
235 The tribe of Christian Arabs resident at al-Ḥīrah. 
236 Labīd no. 36, ll. 12, 13, Labīd, Sharḥ dīwān Labīd, 257. 
237 Kister, “Mecca and Tamīm,” 132. 
238 J.W. Fück, EI², s.v. “Fid̲jār.” 
239 Lecker, People, Tribes, and Society in Arabia around the Time of Muḥammad, 26–34. 
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with the Ḥijāzī Thaqīf tribe to spend the dry Arabian summers near the rich agricultural land 

around al-Ṭāʾif, moving into the Najd uplands with the winter rainfall.240 They thus had 

connections both in Ḥīrah and in the heart of the Ḥijāz, and evidently brought poetic 

traditions with them. 

In all likelihood, ʿAmir’s ascendency only happened after around 575 CE. The ayyām-

lore is bereft of any very antique battles in which ʿĀmir participated; the bulk of them involve 

either ʿĀmir ibn Ṭufayl or Labīd, both contemporaries of the Prophet, or Labīd’s father 

Rabīʿah.241 Egbert Meyer supposes that the oldest date for any battle involving ʿĀmir would be 

Raḥraḥān (between 565 and 580)242 or Nafrawāt (pre-570),243 where Kilāb killed the “tyrant” 

Zuhayr ibn Jadhīmah of Hawāzin, thus becoming the leading clan within ʿĀmir. Not by 

coincidence, Kilāb produced the most famous poet of ʿĀmir, Labīd ibn Rabīʿah.244 It is at the 

exact same time that ʿĀmir’s poetry develops, around 575, according to Caskel.245 At the same 

time, ʿĀmir was attracting poets from elsewhere in the peninsula who praised them.246 

 A final means of the transmission of poetry to the Ḥijāz from the tribes connected to 

Ḥīrah lies in the intertribal profession of the ruwāh, specialist poetry transmitters. As we have 

seen, Aws ibn Ḥajar was connected to or knowledgeable of the demise of the Naṣrid Mundhir 

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

                                                        
240 Al-Bakrī, Muʿjam mā istaʿjam, 77. 
241 Cf. Meyer, Der historische Gehalt der Aiyām al-’Arab. At Dhū ʿAlaq (Meyer 13), the tribe of Asad killed Rabīʿah; at 
Fayf al-Rīḥ (Meyer 13), ʿĀmir under ʿĀmir ibn Ṭufayl was defeated by Madhḥij and Murād, and ʿĀmir ibn Ṭufayl 
lost an eye; Labīd is associated with the Dāḥis war (Meyer 50–65), dated by Meyer to c. 575-95; the battles of 
Raqam and Nutāʾah were fought between ʿĀmir under ʿĀmir ibn Ṭufayl and ʿAbs (Meyer 9, 10, 17). 
242 Ibid., 47–50. 
243 Ibid., 33–38. 
244 Labīd, Sharḥ dīwān Labīd, 7.  
245 Caskel, EI², s.v. “ʿĀmir b. Ṣaʿṣaʿa.” 
246 Al-Musayyab ibn ʿAlas of Qays ibn Thaʿlabah in Abū Zayd al-Qurashī, Jamharat Ashʿār al-ʿArab fī l-Jāhiliyyah wa-l-
Islām, ed. ʿAlī Muḥammad al-Bajāwī (Cairo: Nahḍat Miṣr, 1967), no. 15, pp. 557–560 and Bishr ibn ʿAmr of Bakr, Muf. 
no. 71, al-Mufaḍḍaliyyāt, ed. Shākir et. al, 275–277, discussed in chapter 2.  
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who was involved in the end of the Dāḥis war, which involved both ʿĀmir and Mecca. A 

number of scholars have found stylistic grounds authenticating this line of transmission.247 

Zuhayr, whose father was from the Muzaynah tribe of the Ḥijāz, then transmitted poetry to his 

son Kaʿb ibn Zuhayr, who was a famous opponent of the Prophet, before converting to Islam 

and composing the famous poem, “Suʿād has departed” as an apology, very much in the style of 

al-Nābighah’s poetic apologies to al-Nuʿmān. 

 Arabic qaṣīdah-poetry, from its origins in the social interaction of Qays ibn Thaʿlabah 

with the Naṣrid kings of Ḥīrah, subsequently developed among the nomadic tribes of Najd and 

was then transmitted to the northern Ḥijāz by defecting poets from the Ḥīran court, as well as 

into the southern Ḥijāz by nomadic tribes with ties to Ḥīrah, especially ʿĀmir. Simultaneously, 

we can speculate that the diminishing first of Ḥimyarite and Kindan power after the 550s, and 

then of Jafnid power after 582, left a space for the development of Ḥijāzī tribes and cities, 

including Quraysh at Mecca but also al-Thaqīf at al-Ṭāʾif, and Aws and Khazraj at Yathrib (later 

Medina). In a milieu of increasing local power, the poetic stylistics developed among the 

Naṣrids 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 qaṣīdah poetry had become a more 

peninsula-wide affair. Poetic diction, in particular, was increasingly normalized,248 but 

regional, tribal and personal affiliations still definitively shaped stylistic and structural choices 

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

                                                        
247 Bauer, Altarabische Dichtkunst, 1:159–60; Ḥusayn, Fī l-Adab al-Jāhilī, 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. 
248 Von Grunebaum, “Chronologie,” 340. 
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century of Sāʿidah ibn Juʾayyah of Hudhayl on his contemporary, Abū Dhuʾayb, reportedly the 

rāwī (transmitter) of the former.249 

 The narrative thus outlined, bringing poetry from the northeast to the southwest of the 

peninsula, is very similar to that described by Ibn Sallām al-Jumaḥī in his Ṭabaqāt fuḥūl al-

shuʿarāʾ (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 Rabīʿah on one hand, which 

included Bakr ibn Wāʾil (to which Qays ibn Thaʿlabah belonged) and Taghlib, both located in 

the northeast near Iraq, and Qays ʿAylān on the other, which included north-western groups 

like Ghaṭafān and some central and south-western Najdī groups like Tamīm and ʿĀmir ibn 

Ṣaʿṣaʿa respectively. According to Ibn Sallām, “the first pre-Islamic poets of Rabīʿah were al-

Muhalhil, the two Muraqqishes, Saʿd ibn Mālik,250 Ṭarafah ibn al-ʿAbd, ʿAmr ibn Qamīʾah, Ḥārith 

ibn Ḥillizah, al-Mutalammis, al-Aʿshá, and al-Musayyab ibn ʿAlas.”251 All of these poets, with the 

exception of Ḥārith ibn Ḥillizah, are from (or connected to, in the case of al-Musayyab) the 

Qays ibn Thaʿlabah tribe. Ibn Sallām continues, “then [poetry] moved to Qays (thumma 

taḥawwala fī Qays), and among them were al-Nābighah al-Dhubyānī, and they count among 

them Zuhayr ibn Abī Sulmá from [the tribe of] ʿAbd Allāh of Ghaṭafān, and his son Kaʿb, and 

Labīd … then it shifted to Tamīm, where it remains to this day.”252  

 Missing from this narrative, however, is any reference to poets of the Ḥijāz, particularly 

the southern Ḥijāz: Aws, Khazraj, Sulaym ibn Manṣūr, Qurasyh, Thaqīf, Kinānah, Khuzāʿah, 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 Ḥijāz. Ibn Sallām, as a literary critic 

                                                        
249 Bräunlich, “Versuch.” 
250 =Jarīr ibn ʿAbd al-Masīḥ. 
251 Al-Jumaḥī, Ṭabaqāt fuḥūl al-shuʿarāʾ, 40. 
252 Ibid. 
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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 Sallām’s narrative.  His 

remark on Tamīm, unclear in itself, perhaps refers to the dominance of Tamīmī poets such as 

Dhū l-Rummah (d. 117/735), Jarīr (d. 111/729) and al-Farazdaq (d. 110/728) during the 

Umayyad period, although this is an odd comment by Ibn Sallām, living nearly a hundred years 

after these poets. The passage was perhaps copied from one of his teachers. Nevertheless, what 

of the “Ḥijāzī” love poetry of the Umayyad period, such as the Qurashī Don Juan, ʿUmar ibn Abī 

Rabīʿah (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 Ḥijāz 

1.4.1. The Ḥijāz and Najd 

The nascent southern Ḥijāzī culture was characterized by several features leading to its 

neglect in narratives of poetic production: it had less claim to Arab antiquity than Najdī 

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-Ḥīrah, Ḥimyar, or the Jafnids/Ghassānids, the tribes 

of the southern Ḥijāz were not sponsored by a major sedentary power, but fell within the 

sphere of Ḥimyarite and Ethiopian influence. Quraysh and a constellation of both nomadic and 

urban tribal powers began to expand with the blows to Ḥimyar from Axum and Iran in ca. 525 

and 570. 

In particular, cultural development in the southern Ḥijāz 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 552.253 Drawing on a range of Arabic sources, he dates the rise of the seminal Qurashī 

leader Quṣayy to the first half of the sixth century.254 Expansion in urban building and reform 

of sacred rites are attributed to Quṣayy, and Kister supposes that the “defeat” of Abrahah 

“enhanced the growth of the power of Mecca and strengthened the prestige of Quraysh.”255 

This Ḥijāz, 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 Ḥijāzī 

worldview in sacred scripture. For example, in several Prophetic ḥadīths (statements), 

Muḥammad demands that Christians and Jews, or polytheists (al-muskhrikūn) be expelled from 

the region known as Jazīrat al-ʿArab.256 In contemporary and most medieval usage, Jazīrat al-

ʿArab simply means the Arabian peninsula, but the Medinan legal school of Mālik 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 Mālik himself, “Jazīrat al-ʿArab” means “Medina, Mecca, al-

Yamāmah [southern Najd] and Yemen.”257 His student, the Egyptian ʿAbd Allāh ibn Wahb (d. 

197/813), narrows “the land of the Arabs” (arḍ al-ʿArab) down to “Mecca, Medina, and 

Yemen.”258 Likewise, in a statement attributed to the Qurashī general ʿAmr ibn al-ʿĀṣ (d. ca. 

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

                                                        
253 Kister, “The Campaign of Ḥulubān,” Le Muséon 78, (1965): 428. 
254 Kister, “Mecca and the Tribes of Arabia,” 51. 
255 Ibid. 
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 For example, al-Bukhārī 3053, where the Mālikī al-Mughīrah ibn ʿAbd al-Raḥmān is cited to define the term 
Jazīrat al-ʿArab. His definition is identical to Mālik’s discussed below. 
257

 Bakrī, Muʿjam mā istaʿjam, 5. 
258

 Ibid. 
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is “Mecca, Medina, and Yemen.”259 Likewise, early Quran exegetes understood the winter and 

summer journeys of Quraysh mentioned in Sūra 106 of the Quran as taking place between 

Yemen and Syria.260 These markers of early Islamic geographical sensibility essentially 

represent a Qurashī tribal regionalism centered on the Ḥijāz, 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 Ḥijāzī tribe of Sulaym, ʿArrām ibn Aṣbagh al-Sulamī, defines the Ḥijāz as 

lying between Medina and Mecca,261 while the adjacent coastal strip Tihāmah extends from Mt. 

Raḍwá north of Medina to al-Ṭāʾif near Mecca.262 It is this “southern Ḥijāzī” definition that I 

understand by the term “Ḥijāz” throughout this study. Although there is little agreement on 

borders, distinguishing between the Ḥijāz and Najd was very important for  ʿArrām and other 

geographers, who go so far as to note which sites are on the border of both regions—Medina, 

for example, is “half Ḥijāzī and half Najdī.”263  

Early philologists, grammarians and commentators refer very frequently to the division 

between “Ḥijāz” and “Najd,” or “Ḥijāz” and “Tamīm” (a powerful Najdī 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 Dhubyān, Zuhayr ibn Abī Sulmá and al-Nābighah al-Dhubyānī, were particularly favored by 

                                                        
259

 Ibn ʿAbd al-Ḥakam, Futūḥ Miṣr wa-akhbāruhā, 1. 
260

 Among the extensive discussions of this chapter of the Quran, see Rubin, “Quraysh and their Winter and 
Summer Journey: On the Interpretation of Sūra 106”; Shahid, “Two Qur’anic Suras: Al-Fil and Quraysh”; Crone, 
Meccan Trade, 204–14. 
261 ʿArrām ibn al-Aṣbagh al-Sulamī, Kitāb asmāʾ jibāl Tihāmah wa-sukkānihā: wa-mā fīhā min al-quran wa-mā yanbutu 
ʿalayhā min al-ashjār wa-mā fīhā min al-miyāh, ed. ʿAbd al-Salām Muḥammad Hārūn (Cairo: Maṭbaʿat Amīn ʿAbd al-
Raḥmān, 1954), 52–3, 79 ff.  
262 Ibid., 5, 46 ff. 
263 Ibid., 52. 
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the “people of the Ḥijāz.”264 Likewise, according to Ibn Qutaybah, citing Abū ʿAmr ibn al-ʿAlāʾ (d. 

144 or 147/ 771 or 774), the “Arabs” (al-ʿArab) do not transmit the poetry of the pre-Islamic 

Ḥīran poet ʿAdī ibn Zayd al-ʿIbādī because his language is “not Najdī” (li-anna alfāẓahu laysat bi-

Najdiyyah).265 An almost identical statement is attributed to al-Aṣmaʿī (d. ca. 213/828) 

concerning another pre-Islamic Ḥīran poet, Abū Duʾād al-Iyādī.266 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 Abū Duʾād’s fragments specifically in order to study 

non-normative vocabulary, but did not find extensive evidence for the phenomenon.267 

Likewise, Chaim Rabin’s attempt to describe traces of a west Arabian dialect in classical texts 

rely on later grammatical works rather than poetic texts themselves.268 Hudhayl’s poetry has 

some dialectical oddities, but not many.269 

 Nevertheless, even the earliest grammatical works like Sībawayhi’s (d. ca. 177/793) al-

Kitāb posit a distinction between Ḥijāzī and Tamīmī dialects. For example, Sībawayhi describes 

the famous difference between mā al-Ḥijāziyyah and mā al-Najdiyyah, a distinction to be found 

in grammatical references down to the present day. The Ḥijāzī mā, a particle of negation, 

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

                                                        
264 Ibn Qutaybah, Al-Shiʿr wa-l-Shuʿarāʾ, 157: “ahl al-Ḥijāz yufaḍḍilūna l-Nābighah wa Zuhayran.” 
265 Ibid., 230. 
266 Ibid., 238: kānat al-ʿarab lā tarwī shiʿr Abī Duwād li-anna alfāẓahū laysat bi-Najdiyyah. Umayya ibn Abī l-Ṣalt was also 
not authoritative (ibid., 461). 
267 Gustave E. Von Grunebaum, “Abû Duʾâd Al-Iyâdî: Collection of Fragments,” Wiener Zeitschrift Für Die Kunde Des 
Morgenlandes 51 (1948): 83. 
268 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. 
269 ʾUdd for wudd, sīd meaning lion rather than wolf, ʿadī mean “fighting footmen” rather than “cavalry.” Ashʿār, 
946, 1026 for “ʾudd”, 531 for sīd; Lewin, Vocabulary, 279, s.v. “ʿadī”;  
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speakers would leave the object in the nominative.270 Likewise, Ḥijāzī speakers of Arabic, 

according to Sībawayhi, “lighten” the hamzah, or glottalstop, so that a word like qaraʾa is 

pronounced qarā.271 Sībawayhi notes dozens of such distinctions between Ḥijāzī and Tamīmī 

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 Ḥijāzī 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.272 

 The distinction between Ḥijāz and Tamīm 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-sāniḥ or al-sanīḥ (pl. sawāniḥ) and al-bāriḥ, animals approaching from 

either the right or left hand side. Al-Aṣmaʿī’s student, Abū Naṣr Aḥmad ibn Ḥātim al-Bāhilī (d. 

231/855), in his commentary on the poetry of Dhū l-Rummah, glosses a reference to bāriḥ as 

meaning “inauspicious,” of an oryx approaching the speaker from the left hand side.273 In so 

doing, he explains that Ḥijāzīs consider the opposite, sāniḥ, to be inauspicious, citing Abū 

Dhuʾayb of Hudhayl. On another note, architecturally, the Ḥijāz was characterized by stone 

architecture, particularly the well-known uṭum, or stone towers recorded in a swath stretching 

from the northern Ḥijāzī oasis settlements of Taymāʾ and Fadak, through Yathrib and al-Ṭāʾif, 

                                                        
270 ʿAmr ibn ʿUthmān Sībawayhi, Al-Kitāb, ed. ʿAbd al-Salām Muḥammad Hārūn (Cairo: Maktabat al-Khānagī, 1988), 
1:57. The example given is Mā ʿAbdullāhu akhākha versus Mā ʿAbdullāhu akhūka. 
271 Ibid., 3:541-559. 
272 François Déroche, “Manuscripts of the Qurʾān” in Encyclopaedia of the Qurʾān. 
273 Dhū al-Rummah, Dīwān, ed. ʿAbd al-Qaddūs Abū Ṣāliḥ (Beirut: Muʾassasat al-Iymān, 1982), 862–863. 
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down to Najrān and Ṣanʿāʾ in Yemen.274 Najdī buildings on the other hand, were mostly 

constructed of mudbrick.275 Underlying cultural differences, for nomads, would be the fact that 

migration patterns would vary for Ḥijāzī and Najdī tribes. Rains in the southern Ḥijāz would 

begin in late summer in a period known as the kharīf, but this season of rain was unknown in 

Najd, where the period was called the ḥamīm, a period of light or ineffective rains.276  

 The Ḥijāz then, was a region with some sense of identity differentiating it from Najd, 

especially as represented by Tamīm. Ḥijāzīs’ pronunciation of Arabic was conspicuously 

different from Najdīs’, and they probably practiced similar, but distinguishable customs. 

Sedentary Ḥijāzīs shared a certain architectural heritage with Yemen, and Ḥijāzī and Najdī 

nomads would have operated on slightly different calendars due to variations in rainfall 

between the two regions. Najdī 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 ʿAbd al-Qays, represented only 

infrequently in the early medieval anthologies, or not at all. Qaṣīdah poetry from ʿUmān and 

Yemen is nearly non-existent, and the second largest group is certainly the Ḥijāzī.  

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 

                                                        
274 Imruʾ al-Qays refers to an uṭum of the northern Ḥijāzī oasis settlement of Taymāʾ in his muʿallaqah: Ahlwardt, Six 
Divans, 150 and Imruʾ al-Qays, Dīwān, 25. For the same style of building in Yathrib, with reference to Khaybar, 
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dependence of the uṭums 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. Müller summarizes the stone castle 
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The Quran (33:26) also refers to distinctive Medinan architecture with the word ṣayāṣī (fortifications). 
275 Andrew Petersen, Dictionary of Islamic Architecture (London: Routledge, 1996), 252–54. 
276 Varisco, “Rain Periods,” 256–258; Lane, Lexicon, s.v. “kharīf”; see also my “A Summer Song: The Dry Season and 
Autumn Rains among Pre-Islamic Najdī and Ḥijāzī Tribes,” Arabica (forthcoming). 
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as it can be reconstructed, nearly all Ḥijāzī poetry dates from after 575, following the 

development earlier in the sixth century of Najdī 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  

muʿammarūn, many of whom were collected by Abū Ḥātim al-Sijistānī (d. 255/869) in his Kitāb 

al-Muʿammarīn (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-Aṣmaʿī, al-Mufaḍḍal, 

al-Aʿlām, Abū Zayd al-Qurashī, with reference to the most prominent Ḥijāzīs mentioned by Ibn 

Sallām al-Jumaḥī (d. 232/846 or 7) in Ṭabaqāt fuḥūl al-shuʿarāʾ and Ibn Qutaybah in al-Shiʿr wa-l-

shuʿarāʾ (Poetry and poets) as well as the Ashʿār al-Hudhaliyīn.  

 Medieval compilers of pre- and early-Islamic poetry demonstrated a clear bias towards 

Najdī poets. As we have seen above, the influential anthology edited by Ahlwardt as Six 

Divans/al-ʿIqd al-thamīn, based on a collection and commentary by the Andalusian philologist 

Yūsuf ibn Sulaymān al-Aʿlam Shantamarī (d. 476/1083), does not contain poetry by any Ḥijāzī 

poets, although two of the latest poets chronologically, Zuhayr and al-Nābighah, were from  

Dhubyān, a tribe with some Ḥijāzī connections. More or less the same poets were included as 

the Muʿallaqāt, the highly influential selection made by the philologist Abū Zayd al-Qurashī (fl. 

late third or fourth/ninth or tenth century) as part of his Jamharat ashʿār al-ʿArab (Compendium 

of the poems of the Arabs).277 Of the 126 poems collected by al-Mufaḍḍal ibn Muḥammad al-

                                                        
277 The inclusion of various poets in the list of Muʿallaqāt varies somewhat. See Thomas Bauer, “Muʿallaqāt,” REAL. 
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Ḍabbī (d. ca. 163/780), only eleven are from Ḥijāzī tribes.278 These eleven are from nine 

different tribes, some quite obscure, while from Najd, twenty-three pieces are by poets from 

the powerful Tamīm alone.279 The Aṣmaʿiyyāt contain more texts from tribes of the Ḥijāz, with 

fourteen out of ninety-two poems originating there. It also contains nine texts by poets of 

Yemeni tribes, while the Mufaḍḍaliyyāt only has one. 

 The extant poetry, however, clearly demonstrates the interrelated features discussed 

above resulting from the regional dichotomy of Najd and the Ḥijāz: the transmitted poets are 

by and large connected somehow to Islamic lore; they date from a generation or two before 

Islam; a different qaṣīdah tradition predominates; and significant amounts of poetry have been 

preserved from urban poets. Of the eight Ḥijāzī poets mentioned by Ibn Qutaybah in Al-Shiʿr 

wa-l-shuʿarāʾ (out of 247 biographies, of which 47 are Jāhilī, 41 mukhaḍram and 159 Islamic), 

excluding the Hudhalīs, six are explicitly connected to narratives of early Islām: al-ʿAbbās ibn 

Mirdās, a prominent leader of Sulaym, was a convert to Islam, and Ibn Qutaybah reports on his 

negotiations with the Prophet for a larger donation;280 Khufāf ibn Nadbah (or Nudbah), also of 

Sulaym, participated in the conquest of Mecca;281 Ḥassān ibn Thābit was the Prophet’s poet;282 

al-Khansāʾ lived into Islām, and supposedly knew the Prophet’s wife ʿĀʾishah;283 Umayyah ibn 

Abī l-Ṣalt’s poetry was purportedly known to the Prophet, and he supposedly  supported 

Quraysh at Badr (discussed further below);284 and Abū Miḥjan al-Thaqafī participated in the 

                                                        
278 An additional eighteen poems are from the Ghaṭafān group of tribes, some of whose territory lay in the 
northern Ḥijāz. 
279 For a breakdown of the tribes from which al-Mufaḍḍal and al-Aṣmaʿī drew his poets, as well as the tribal 
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conquering Islamic armies (having been imprisoned by Saʿd ibn Abī Waqqāṣ for drunkenness, 

he asked one of Saʿd’s concubines (umm walad) to be released in order to fight at al-

Qādisiyyah—she did release him, he fought valiantly, and then voluntarily returned to 

captivity).285 The remaining two poets are Taʾabbaṭa Sharran al-Fahmī and the obscure Jāhilī 

Dhū l-Iṣbaʿ al-ʿAdwānī.286 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 Hudhalī poets belonging to the 

generation immediately preceding Islam (ca. 575–625) or the mukhaḍram generation (ca. 600–

650).287 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 ʿAbbāsid periods (almost all Umayyad). If the tapering off with the advent of 

the ʿAbbāsid 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 Ḥijāzī 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 qaṣīdah poetry to transmit, if, like Renate Jacobi, 

we define the qaṣīdah as any multi-thematic poetic text beginning with a nasīb.288 By the time of 

Islam the two-part qaṣīdah had made some inroads into the southern Ḥijāz, and poets such as 

Abū Dhuʾayb al-Hudhalī and Qays ibn al-Khaṭīm al-Awsī of Medina favored extremely long and 

amorous nasībs. However, in the Aṣmaʿiyyāt (14 poems, four qaṣīdahs), Mufaḍḍaliyyāt (11 poems, 

                                                        
285 Ibid., 423. 
286 He is mentioned in the Sīrah in connected to pre-Islamic ḥajj ritual: Ibn Isḥāq, al-Sīrah, ed. Wüstenfeld, 77. 
287 Hell, “Der Islam und die Huḏailitendichtungen,” 81–82. 
288 Jacobi, Studien, 6. 
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three qaṣīdahs) and above all the Ashʿār al-Hudhaliyyīn (34 qaṣīdahs dating from the mukhaḍram 

or pre-Islamic poets) there is perhaps one tripartite qaṣīdah out of the 41.289 If we added the 13 

total qaṣīdahs from the dīwān of Qays ibn al-Khaṭīm to the corpus, there are three tripartite 

qaṣīdahs out of 54 total.290 Thaddäus Kowalski supposes that in Qay’s poetry the lack of a raḥīl 

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.291 In contrast to this Ḥijāzī poetics, the Six Divans collection contains 51 

qaṣīdahs,292 of which 15 are tripartite. The handful of Ḥijāzī raḥīls are also substantially shorter 

than those of Najdī poets. They contain only a total of nine lines of desert-crossing or nāqah 

description (the mean and median length is three lines).293 In contrast, the Six Divan’s fifteen 

raḥīl 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 qaṣīdah was never normative anywhere in pre-Islamic 

Arabia. 

 The precise definition of a tripartite qaṣīdah requires some elucidation. Jacobi only 

counts those which thematize the central raḥīl 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 

undertakes the raḥīl.294 A raḥīl can also, however, begin with the particle wāw rubbah, usually 

                                                        
289 Aṣm. no. 3. 
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meaning “many a …” followed by a genitive noun. In this case, however, nothing distinguishes 

the desert journey from general mufākharah (boasting), which is usually taking constituting a 

possible terminal third part of the tripartite qaṣīdah. Maʿqil 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-yā rubba ḥayrá jumādiyyatin) 

and then his defeat of black, apparently Ethiopian enemies (l. 6: wa-sūdin jiʿādin ghilāẓu l-riqābi). 

This poem not only has no clear nasīb, but seems to be structured via an aggregation of boasts 

introduced with wāw rubbah rather than by a tripartite progression of sections.295 

Jacobi considers this to be an chronologically earlier development in her corpus, one in 

which either the nasīb 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 qaṣīdah as a genre had yet emerged.296 If we included 

such texts, in the Six Divans corpus we have 21 tripartite out of 51 qaṣīdahs, and five out of 54 

for the Ḥijāzī corpus.297 Given that in elegies and other poems the poets of Hudhayl depicted 

onager and oryx episodes similar to those used by Najdī poets in their raḥīl, 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 qaṣīdahs. There are no nāqah 

descriptions or desert-crossing sections in any tripartite Hudhalī poem introduced by a 

transitional motif. This is likely the result of different social circumstances than those 

dictating the development of the tripartite qaṣīdah among Najdī tribes. The tripartite qaṣīdah 

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

                                                        
295 7(MKhS).11.3, 6, Ashʿār, 389–90. 
296 Jacobi, Studien, 50. 
297 Including Maʿqil’s poem cited above, and Qays ibn al-Khaṭīm, no. 25. 
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found between nomadic Arabs and the Jafnid/Ghassānid or Naṣrid/Lakhmid “kings,” but this 

situation did not obtain in the pre-Islamic Ḥijāz. Well after the advent of Islam, some Hudhalī 

poets such as Mulayḥ ibn al-Ḥakam or Abū Ṣakhr produced recognizable tripartite qaṣīdahs,298 

but poets’ willingness to experiment reveal that the tripartite qaṣīdah did not become in any 

way normative. Mulayḥ ibn al-Ḥakam, 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 Laylā'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 Laylā out again. There is no third section (gharaḍ).299 

 

1.4.2. Urban Ḥijāzī Poets 

 Unlike any other area of the Arabian peninsula save al-Ḥīrah, we have significant 

sources for urban pre-Islamic Arabic poetry of the Ḥijāz. This led Ibn Sallām to devote a special 

section of his Ṭabaqāt fuḥūl al-shuʿarāʾ specifically to poets of the cities of Mecca, Medina and al-

Ṭāʾif. Likewise, Abū Zayd devotes a section of “golden odes,” the mudhhabāt (or mudhahhabāt), 

to the poets of Medina.  As has been noted, the Ḥijāzī tribes of Aws, Khazraj, Quraysh and al-

Thaqīf are associated almost entirely with their cities of Yathrib, Mecca, and al-Ṭāʾif. Ibn 

Sallām in fact records five prominent Yathribī poets, nine from Mecca, and five from al-Ṭāʾif. 

In Medina, Ḥassān ibn Thābit, Kaʿb ibn Mālik and ʿAbd Allāh ibn Rawāḥah, all of Khazraj, were 

all early supporters of the Prophet, the Anṣār.300 The two other, Medinan poets, Qays ibn al-

                                                        
298 62(MḤQ).9; 61(AṢ).7 and no. 14 were composed for an Umayyad amīr. 
299 62(MḤQ).7, Ashʿār, 1042–1049. 
300 Ibn Sallām al-Jumaḥī, Fuḥūl, 215-226. Ḥassān’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, 
Ḥassān ibn Thābit, Dīwān Ḥassān ibn Thābit, 1:3–31. 
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Khaṭīm and Abū Qays ibn al-Aslat were both of the tribe of Aws, Khazraj’s tribal rival in 

Medina.301 Qays’s extant poetry is more extensive  than that of Abū Qays ibn al-Aslat, but both 

poets deal with the feud between the Aws and Khazraj which, after the battle of Buʿāth in 617 

CE, led to their request for the Prophet’s arbitration and his eventual migration with his 

followers to Yathrib in 622 CE.302 Aws were not early supporters of the Muslims, but Qays ibn 

al-Khaṭīm is said to have eventually converted, while Abū Qays ibn al-Aslat deferred 

converting for political reasons and died before he was able.303 There is no significant record of 

poetry in Medina before these figures. 

 In al-Ṭāʾif, of the five poets mentioned by Ibn Sallām, the only two from whom anything 

of note was transmitted were Abū l-Ṣalt 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 Sallām, is 

also cited by al-Azraqī and al-Ṭabarī.304 Theodor Nöldeke holds the poem for authentic, noting 

Abū l-Ṣalt uses epithets such as banū l-aḥrār, the “sons of the free men,” meaning “noble.” This 

Arabic apparently renders the Aramaic b'nai ḥêrê as an epithet for the Persians, reflecting sixth 

century Mesopotamian usage.305 A poem in praise of the generous Qurashī noble, ʿAbd Allāh ibn 

Judʿān al-Taymī is attributed to Umayyah.306 If Abū l-Ṣalt’s poem for the Persians is authentic, it 

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

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

                                                        
301 Qays’s poetry suffers from the same problems as Ḥāssan’s, and the history of its transmission is even spottier. 
Cf. Nāṣir al-Dīn al-Asad’s introduction to his edition of the Dīwān: Qays ibn al-Khaṭīm, Dīwān Qays ibn al-Khaṭīm: ʻan 
ibn al-Sikkīt wa-ghayrih, ed. Nāṣir al-Dīn Asad (Cairo: Maktabat Dār al-ʿUrūbah, 1962), 17–26. 
302 Ibid., 228; Guillaume, Life, 197 ff. More details on Abū Qays ibn Aslat are given in Lyall, Mufaḍḍalīyāt, 2:224–25, 
commenting on Muf. no. 75 by Abū Qays. 
303 Ibn Sallām al-Jumaḥī, Fuḥūl, 227, 230, 231. 
304 Ibid., 260. Cf. 260n1 for a complete list of other attestations of the poem. A translation of Ibn Hishām’s 
recension is given in Guillaume, Life, 32, and Ṭabarī’s in Nöldeke, Geschichte der Perser und Araber, 234-236. 
305 Nöldeke, Perser und Araber, 234n1, 235n2. 
306 Ibn Sallām al-Jumaḥī, Fuḥūl, 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 Qurashī 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,307 and he reputedly enjoyed close relations with Jews and Christians 

(ahl al-kitāb).308 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 2/624.309 Our 

primary source for this, however, is Ibn Hishām’s Sīrah, and Ibn Sallām himself cautions 

against accepting anything related solely on the authority of Ibn Isḥāq, Ibn Hishām’s teacher.310 

Guillaume, Ibn Hishām’s translator, inclined to think the poem contains proto-ʿAlid sympathies 

belying a later composition,311 and ʿAbd al-Ḥafīẓ al-Saṭlī, considering the sources for Umayyah’s 

life, thinks there is little that can be concluded about his stance towards the battle of Badr.312  

 The Meccan poets are very minor figures, and all of those Ibn Sallām cites lived around 

the time of the Hijrah and were hostile to the Muslims, fighting against them at either Bakr or 

Uḥud. Some conclusions about the possible role of poetry in Mecca before Islam can be 

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

                                                        
307 ʿAbd al-Ḥafīẓ al-Saṭlī deals extensively with this subject in his introduction to the Dīwān, 121-240. See also, more 
recently, Tilman Seidensticker, “The Authenticity of the Poems Ascribed to Umayya Ibn Abī Al-Ṣalt,” in Tradition 
and Modernity in Modern Arabic Language and Literature, ed. J. R. Smart (Richmond, Surrey, UK: Curzon Press, 1996), 
87–101. 
308 Ibn Sallām al-Jumaḥī, Fuḥūl, 262. 
309 Ibid., 263; Umayyah ibn Abī l-Ṣalt, Dīwān, ed. al-Saṭlī, 345-352; Guillaume, Life, 353-355. 
310 Ibid., 7, 8, 247. 
311 Guillaume, Life, xxvii, 354n2. 
312 Umayyah ibn Abī l-Ṣalt, Dīwān, ed. al-Saṭlī, 53 ff. 
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performance in the Fijār war.313 The invasion of Abrahah also held ideological significance, as 

Zubayr ibn ʿAbd al-Muṭṭalib refers to Quraysh’s victory over the Ethiopians (al-Ḥubsh (sic)).314 

Quraysh’s poetry reflects a military strength that was local or at best, regional—Ḍirār ibn al-

Khaṭṭāb al-Fihrī fought with the tribe of Daws, whose territory lay to the south of Mecca and 

some of whose members were apparently among Ḍirār’s clients.315 Finally, poetry perhaps had 

spiritual significance. Abū ʿAzzah was leprous (abraṣ) and, reviled by his tribe, went up to Ḥirāʾ 

(the same cave where Muḥammad 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.316  If we date 

Abrahah’s invasion to 547 or 552, and the Fijār war to the time of Muḥammad, then the poets 

of Quraysh would seem to have no cultural memory extending into the first half of the sixth 

century. Ibn Sallām 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 

invective and tribal boasting we find among Medinan poets.317 He is also aware that polarizing 

figures like Abū Sufyān had had poetry forged in their names, and has even seen reports about 

additions being made to a famous poem by Abū Sufyān in praise of the Prophet.318 

 Al-Aṣmaʿī and al-Mufaḍḍal also take little interest in Quraysh. Al-Mufaḍḍal relates two 

poems from Maqqās al-ʿĀʾidhī, of Qurasyh, but he dwelt among Banū Dhuhal of Shaybān, and 

                                                        
313 Ibn Sallām al-Jumaḥī, Fuḥūl, 240. 
314 Ibid., 245, 6. 
315 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. 
317 Ibid., 259. 
318 Ibid., 247. 
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both of his poems are in praise of that tribe.319 Al-Aṣmaʿī includes the same poem in his 

collection.320 Muʿāwiyah ibn Mālik, associated with al-Nuʿmān III (580-602), the last ruler of al-

Ḥīrah, boasts of bearing bloodwites for his tribe’s sake like “the burdens of a Qurashī (ḥamaltu 

ḥamālata l-qurashiyyi ʿanhum).”321 His tribe, ʿĀmir ibn Ṣaʿṣaʿa, dwelt in the Ḥijāz and south-

western Najd, and took part in the Fijār war against Quraysh in the late sixth century.  

Other poets, however refer to Quraysh and to the rites of pilgrimage, the ḥajj, in Mecca. 

They also date to the later sixth and early seventh century and mostly originate from the 

Ḥijāz, indicating a regional rather than peninsula-wide reach of the Quraysh-controlled sacred 

precinct. Ḥārith ibn Ẓālim of Dhubyān, 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-Ḥīrah.322 In his muʿallaqah, Zuhayr ibn Abī Sulmá, whose father was of the 

Ḥijāzī tribe of Muzaynah but who dwelt with Dhubyān, swears by the Kaʿbah [1]:  

 And I swore by the house around which 

  men circumambulate, built by Quraysh and by Jurhum …323 

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

 And I swore forcefully by the stations of encampment (al-manāzil) at Miná, 

  and by that which there is shaved—heads324 and lice [i.e., hair] …325 

                                                        
319 Muf. no. 84, 85; Lyall, Mufaḍḍalīyāt, 1:608. 
320 Aṣm. no. 13, Aṣmaʿiyyāt, 57. 
321 Muf. no. 105, l.14; Lyall, Mufaḍḍalīyāt, 2:293. 
322 Muf. nos. 88, 89; Lyall, Mufaḍḍalīyāt, 1:615-622, 2:250-255. 
323 Ahlwardt, Six Divans, 94, l. 19. 
324 Al-maqādim, sc. maqādim al-raʾs. 
325 Ahlwardt, Six Divans, 89, l. 14. 
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ʿAwf ibn al-Aḥwaṣ of ʿĀmir, who flourished around 570 CE,326 describes a battle between his 

tribe and Quraysh in Mufaḍḍaliyyah no. 108,327 and also swears by the Kaʿbah, but even more 

elaborately [3]: 

I swear by Him to whose sacred precincts Quraysh make pilgrimage (ḥajja Qurayshun 

maḥārimahū), 

  and that which Mt. Ḥirāʾ gathers together, 

 and by the holy month of the sons of Umayyah, and the sacrificial animals (al-hadāyā) 

  when they are bound [for sacrifice] with the blood 

  soaking into the ground on which they stand …328 

Sāʿidah ibn Juʾayyah of Hudhayl also swears by pilgrimage rituals.329 Occasionally, poets with 

little connection to the Ḥijāz refer to rituals similar to the Meccan ḥajj.330 

                                                        
326 Lyall, Mufaḍḍalīyāt, 2:124. 
327 Translated in Lyall, Mufaḍḍalīyāt, 2:304, 305. The poem is also attributed to Khidāsh ibn Zuhayr of ʿĀmir: Shākir 
and Hārūn, Mufaḍḍaliyyāt, 364-366. 
328 Muf. no. 35, ll. 4-5. Shākir and Hārūn, Mufaḍḍaliyyāt, 174. Translation adapted from Lyall, Mufaḍḍalīyāt 125. The 
reference to Umayyah may seem suspect, but as Lyall notes, commenting on this verse, the cave of Ḥirāʾ 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 ḥajj was something they, rather than other tribes performed.  A further oath on the 
Kaʿbah, [wa-bayti llāhi] is found in Khidāsh ibn Zuhayr’s Mujamharah, l. 12, al-Qurashī, Jamharat Ashʿār al-ʿArab, 415. 
329 64(SJK).9.1. 
330 One significant example is ʿAmr ibn Qamīʿah of Qays ibn Thaʿlabah who, as we saw flourished in the first half of 
the sixth century (The poems of ʻAmr son of Qamī'ah, ed. Lyall, 15, 20; Dīwān, ed. al-Ṣayrafī, 21, 22): 
 And that I see that my religion agrees with theirs when they worship [nasakū], 
  both as to the offerings of firstlings and the manner of sacrifice; 
 And many another observance of the pilgrimage [wa-manzilatin bi-l-ḥajj] do I follow [with them], 
  that brings its blessing (nufʿah], 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 Ḥazm’s statement that Bakr (with which Qays ibn Thaʿlabah 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 nufʿah also fails to figure in the Islamic ritual vocabulary. However, no place-names such as al-
Ḥirāʾ or Miná, as seen elsewhere, explicitly link the rituals here described with Mecca, and many other such sites 
were reported, such as Banū Murrah’s sanctuary [ḥaram] at Buss (Kister, “Mecca and the Tribes of Arabia,” 43). 
Kister also has a discussion of a conflict over pilgrimage protocol between the Ḥijāzī tribe of Fazārah 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 ḥirmī (an 

inhabitant of Mecca’s sacred area, the ḥaram; fem. ḥirmiyyah); thus al-Nābighah al-Dhubyānī,331 

describing a Meccan woman trying to buy (or sell) leather, and Abū Dhuʾayb al-Hudhalī,332 who 

describes the sound of boiling cauldrons as being like the jealous wives of a Meccan (ḥirmī) 

screaming at each other.333 These references—to Qurashī standing, to the pilgrimage, and to 

ḥirmīs—are representative, if not perhaps entirely exhaustive given the scope of this study. But 

in contrast, non-Ḥijāzī poets of our corpus singularly fail to refer to Quraysh, the Kaʿbah 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 Ḥijāzī poets only from the 

late sixth century, it is also the case that the tribes of the Ḥijāz share a common experience of 

Abrahah’s invasion.334 We have already seen that Zubayr ibn ʿAbd al-Muṭṭalib refers to this 

event. The Madīnan poet of Aws, Qays ibn al-Khaṭīm, boasts of being respected throughout the 

peninsula [4]:  

When we come to Abrahah the Yemeni, and to Nuʿmān, 

  who honors us, and to ʿAmr, 

                                                        
331 Ahlwardt, Six Divans, no. 23, l.15, p. 26; Al-Nābighah al-Dhubyānī, Dīwān, ed. Ibrāhīm, 64. 
332 1(ADhQ).5.24. 
333 Ahlwardt, Six Divans, 26, l.1. 
334 For a collection of more dubiously transmitted poems, cf. Ibn Isḥāq, al-Sīrah, ed. Wüstenfeld, 38–41. 
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and if we alight with the noble Kurz,335  

   we find no mean draught prepared for us.336 

Thaddäus Kowalski supposes that Qays is referring to representatives of the major 

powers of the peninsula—al-Nuʿmān III b. al-Mundhir at al-Ḥīrah, ʿAmr, probably a 

Ghassānid/Jafnid, and, anachronistically, Abrahah of Yemen.337 Qay’s dīwān, transmitted by the 

Baghdadi lexicographer and philologist Ibn al-Sikkīt (d. 243/ 867),338 represents a tradition 

apparently independent of the Medinan tradition of lore and poetry transmitted by Ibn 

Hishām in the prophetic biography, or other such ḥadīth-minded enterprises. The Ashʿār of 

Hudhayl in turn, represents a third tradition, although it was also transmitted in Baghdadi 

philological circles. Maʿqil 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 (sūd)], kinky-haired, thick-necked, 

  whose ilk the frightened one fears (yarhab al-rāhibū), 

whose marching turns heads white,  

  for all of them are war-like (nāshib) spear-hurlers, 

did I bring your sons, 

  and I had no obligation to any of you …339 

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.340 Nöldeke and 

                                                        
335 A clan of the Qaḥṭānī tribe of Bajīlah, living south of Mecca in the early sixth century. Cf. Qays ibn al-Khaṭīm, 
Dīwān, ed. Kowalski, 67, 68 (German section) and Watt, EI², s.v. “Bajīla.” 
336 Qays ibn al-Khaṭīm, Dīwān, ed. Kowalski, no. 14, ll. 15, 16, p. 33, 34 (Arabic section), p. 185 in Dīwān, ed. Asad. 
337 Dīwān, ed. Kowalski, 67 (German section).  
338 Dīwān, ed. Asad, 17–21 deals with the transmission history of Qays’s poetry. 
339 7(MKhS)11.6–8, pp. 390–391. 
340 Ashʿār, 390. 
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Wellhausen both took this text as an independently transmitted confirmation of the Medinan 

tradition of Ibn Hishām341 regarding Abrahah’s invasion of the Ḥijāz. However, the transmitter 

of and commentator on Hudhayl’s poetry, al-Sukkarī, in whose version our text survives, 

transmits the khabar on the above lines from ʿAbd Allāh ibn Ibrāhīm al-Jumaḥī, the source for 

most of Hudhayl’s akhbār. Al-Jumaḥi includes so much Quranic language in his account, and, as 

we will see in chapter 4, al-Sukkarī 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. Maʿqil is said elsewhere to have been a 

contemporary of the Prophet, and al-Aṣmaʿī, noticing the discrepancy, supposed the poem in 

question to be by Maʿqil’s father.342 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 

Maʿqil, 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-Jumaḥī’s account. Both 

poets, Qays and Maʿqil, did however share an awareness, unique to the Ḥijāz, of a living 

Aksumite presence in the Arabian peninsula.  

 

                                                        
341 al-Ṭabarī, Geschichte der Perser und Araber, 204n2, 208n1; Wellhausen, “Medina vor dem Islam,” 1889, 8n2. 
342 Ashʿār, 389. 
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1.4.3. Nomadic Ḥijāzī Poets 

 In general, however, like the urban poets, the poets of the nomadic tribes of the Ḥijāz 

such as al-Khansāʾ of Sulaym or ʿĀmir ibn al-Ṭufayl of ʿĀmir are mostly connected in some way 

or another to the body of early Islamic lore such as the Prophetic biography. If Hudhayl’s 

Ashʿār 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 Ḥijāz were, in the north, ʿUdhrah,343 Juhaynah and Balī344 

around Medina and Sulaym ibn Manṣūr345 between Medina and Mecca. Only Sulaym could 

boast of any significant poetic output. Hudhayl lived around Mecca, as did Kinānah,346 

reportedly the parent tribe of Quraysh, and Khuzāʿah,347 the guardians of the Kaʿbah before 

Quraysh took over, while the poor Muzaynah348 and Fahm dwelt well to the south of the city. 

Further south still dwelt Bajīlah,349 ʿAdwān and Azd, known as Azd Sarāh (Azd of the Sarāh 

mountains) to distinguish them from identically named tribes elsewhere.350 In terms of poetry, 

by far the most important tribe in the region, beside Hudhayl, was ʿĀmir ibn Ṣaʿṣaʿah, who lived 

in Najd to the east of al-Ṭāʾif, and interacted significantly with Ḥijāzī tribes. As part of 

Hawāzin,351 they were supposedly related to Thaqīf, the tribe that controlled al-Ṭāʾif, to Saʿd 

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

                                                        
343 Lecker, People, Tribes and Society, XI, 91–96. 
344 Kister, EI², s.v. “Ḳuḍāʿa.” 
345 Lecker, People, Tribes and Society, XI, 30–33. 
346 Watt, EI², s.v. “Kināna.” 
347 Kister, EI², s.v. “Khuzāʿa.” 
348 Donner, EI², s.v. “Muzayna.” 
349 Watt, EI², s.v. “Bajīla.” 
350 Strenziok, EI², s.v. “Azd.” 
351

 See Qays’ lineage, table 92 in Caskel, Ğamharat an-nasab. 
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Ḥālīmah352 and to Jusham. However, ʿĀmir itself consisted of a rather capacious and probably 

relatively dispersed collection of clans and can thus be considered either eastern Ḥijāzī or 

western Najdī. In addition to Hudhayl, several of these Ḥijāzī tribes once had their own 

collections and al-Sukkarī compiled anthologies, now no longer extant, of the poetry of the 

tribes of Kinānah, Fahm and Muzaynah, in addition to the southern tribes of Bajīlah and al-Azd 

whose territories marched on the southern Ḥijāz.353  

Certain broad features distinguish the nomadic poets of the Ḥijāz. 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 qaṣīdahs, 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 qaṣīdah, such as we find composed for Naṣrid or 

Jafnid monarchs by the likes of ʿAlqamah of Tamīm or al-Nābighah of Dhubyān, 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 Ḥijāzī poetry, a theme common to all Arabic poetry, but 

almost no praise (madīḥ, madḥ) as such, and no professional praise at all. 

Instead, we find the figure of the warrior-poet is quite common is Ḥijāzī poetry. Such a 

figure is independent, and in no need of praise from lackeys. Among Sulaym, ʿAbbās ibn Mirdās 

and Khufāf ibn Nudbah stand out in this regard. Khufāf’s few preserved poems fall into the 

category described by Renate Jacobi as an Errinerungsqaṣīde, where the poet’s introductory 

address to a beloved shifts to boastful remembrance of generosity, valor in battle, and other 
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353 Abū l-Faraj Muḥammad b. Isḥāq b. Nadīm, Kitāb al-Fihrist, 2 vols., ed. Riḍā Tajaddud (Tehran: Yuṭlab min 
Maktabat al-Asadī  wa-Maktabat al-Jaʿfarī al-Tabrīzī, 1971), 180. 
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virile exploits.354 ʿAbbās ibn Mirdās’s poetry appears frequently in Ibn Hishām’s Sīrah, and a 

poem of his is included in the Aṣmaʿiyyāt where he describes a twenty-nine-night journey to 

raid Murād in Yemen.355 Nomadic poets could thus orally broadcast their exploits, their poetry 

serving as oral surrogates to inscriptions like Namārah, detailing Imruʾ al-Qays’s long-distance 

raid undertaken against Yemenis from Syria, or Abrahah’s inscription (Ry 506) describing a 

raid from Yemen against ʿĀmir (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). 

ʿAbbās gives us the impression that local Ḥijāzī 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—Murād, along with Kindah, were among Abrahah’s 

military subordinates mentioned in Ry 506. Lacking the resources for inscriptional 

monuments, Ḥijāzī poets opted for oral monuments to themselves, while during the same 

generation, Najdī poets were consecrating praise poetry to Nuʿmān ibn Mundhir at al-Ḥīrah. 

Other famous warrior poets of the Ḥijāz and environs include ʿĀmir ibn Ṭufayl of ʿĀmir ibn 

Ṣaʿṣaʿah, Durayd ibn al-Ṣimmah of the Jusham clan of ʿĀmir, and the minor figure Khuwaylid 

ibn Maʿqil of Hudhayl. 

 A final dominant feature of the Ḥijāz is elegy. Elegy (rithāʾ, 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 

                                                        
354 Jacobi, Studien, 101–103. 
355 Aṣm. no. 70, l. 9, al-Mufaḍḍaliyyāt, 205. 
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the year 300 has been taken to indicate increased social competition among European 

barbarians.356 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 

meters, and thence into other meters.357 Over the course of the pre-Islamic period, the genre 

became “professionalized,” and we find, especially in the mukhaḍram generation just before 

Islam, an expanding quantity of sophisticated elegiac qaṣīdahs by male as well as female poets. 

These coexisted with the more rudimentary forms of mourning expression. Shawqī Ḍayf 

accordingly distinguishes between al-nadb (dirge, lament or mourning at the time of death) 

and al-taʾbīn, which is more akin to eulogy, and enumerates the virtues of the deceased.358 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.359 In eulogy or al-taʾbīn then, the same features lauded in praise poetry (al-madīḥ) for 

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

deceased are described as lost, and past.360 There are several features common to most elegiac 

                                                        
356 P. J. Heather, The Goths (Cambridge, Mass.: Blackwell, 1996), 65–70. 
357 I. Goldziher, “Bemerkungen Zur Arabischen Trauerpoesie,” Wiener Zeitschrift Für Die Kunde Des Morgenlandes 16 
(January 1, 1902): 307–39. 
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359 Ibid., 12, 54, 55. 
360 This distinction between al-madīḥ and al-rithāʾ is axiomatic in medieval rhetorical handbooks. Qudāmah ibn 
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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-taʾbīn, and representative of the movement of poetry 

from Najd to the Ḥijāz, was the poet Aws ibn Ḥajar, characterized by James Montgomery as an 

“itinerant … panegyrist” and “professional threnodist.”361 He was a seminal figure in the 

development of poetic norms, and had connections to the court at al-Ḥīrah, as evinced by his 

poem mentioning the death of Mundhir III,362 and knowledge of sedentary luxury items 

associated with Persian court culture.363 Aws’s traditional status as the first link in a chain of 

prominent transmitter-poets has already been mentioned, and his role in diffusing Najdī 

poetic norms to the Ḥijāz was crucial. However, as a member of Tamīm, Aws was considered by 

classical philologists as “the leading poet of Muḍar,”364 Tamīm’s purported ancestor, as 

opposed to Rabīʿah, from whom the earlier Qays ibn Thaʿlabah 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 Muḍar, 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 Muḍar by Zuhayr 

ibn Abū Sulmá of Muzaynah and Dhubyān, both tribes of the north-western Arabian peninsula, 

                                                                                                                                                                                   
Rashīq, Al-ʿUmdah fī maḥāsin al-shiʿr wa-ādābihi wa-naqdih, ed. Muḥammad Muḥyī al-Dīn ʿAbd al-Ḥamīd (Beirut: Dār 
al-Jīl, 1981), 2:147. 
361 Geyer, Gedichte und Fragmente des A̕us ibn Hajar, 3. Najm no. 39 reproaches a chief of ʿAbs for failing to give a 
reward. This text, incidentally, serves as a nice indication of how tribal leadership imitated the court culture of al-
Ḥīrah by employing professional poets.  
362 Aws, Dīwān, ed. Najm, 22. 
363 Montgomery, Vagaries, 139. 
364 Ibn Qutaybah, al-Shiʿr wa-l-Shuʿarāʾ, 99; Ibn Sallām al-Jumaḥī, Fuḥūl, 97. 
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and by al-Nābighah of Dhubyān, who both developed aspects of his work.365 In addition to his 

connection with al-Ḥīrah in the north-east, a verse of Aws’s testifies to a battle between his 

clan and a Sulaym-ʿĀmir alliance in the Ḥijāz, evincing his peninsula-wide connections and 

influence.366 And as we will see, the Sulamī poetess al-Khansāʾ developed Aws’s work in her 

own poetic traditions, particularly in the realm of elegy. 

Although a Tamīmī, Aws was an intertribal poet, and he also composed four elegies, 

fragmentarily preserved, for Faḍālah ibn Kadalah of Asad, again a north-western tribe.367 The 

elegies were thus not composed for a kinsman, but for some political or professional reason, as 

Montgomery notes.368 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 Faḍālah: 

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

  awaiting the decrees of kings (al-mulūk).369 

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. 

  … I have searched among all the people around me 

 for any man besides a king (ʿalá mraʾin sūqatin), 

  more generous and perfect than him, ah, how perfect!370 

                                                        
365 Ibn Qutaybah, al-Shʿr wa-l-Shuʿarāʾ, 202, 205. 
366 Aws no. 28, l. 5, Dīwān, ed. Najm, 57. 
367 Ibid., 4, 26, 40, 41.  Cf. also Naqd al-Shiʿr, 104–108. 
368 Montgomery, “Aws ibn Ḥajar,” in REAL. 
369 Aws, no. 4, l. 6, Dīwān, ed. Najm, 11.  
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Here again, the deceased is positioned below kings—he is among the sūqah—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 (marzubān).371 In a less clear, evidently hyperbolic verse, Faḍalāh is said to lead 

kings into battle:  

 Many men with their heads adorned )wa-muʿaṣṣabīna(, on swift steeds, 

did you lead (sudtahum) …372 

According to the philologist al-Mubarrad, who preserved this poem in his Al-Taʿāzī wa-l-marāthī 

(Condolences and mourning, written between 282/896 and 284/897), the word muʿaṣṣabīn 

means “crowned,” although it more commonly means “be-turbaned.”373 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) Faḍālah’s elevated standing in 

his social circle. 

 The most famous elegist of classical Arabic poetry is al-Khansāʾ of Sulaym ibn Manṣūr, 

who is considered a mukhaḍramah, having composed both before Islam’s arrival and after her 

conversion. She is particularly well known for a series of laments for her brothers, Muʿāwiyah 

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

                                                                                                                                                                                   
370 No. 40, ll. 3–4, ibid., 102. 
371 Ibid., l. 19. 
372 Ibid. 107 , no. 41, l. 3. 
373 Muḥammad ibn Yazīd Mubarrad, Kitāb al-taʿāzī wa-al-marāthī, ed. Muḥammad Dībājī (Damascus: Majmaʿ al-
Lughah al-ʿArabiyyah bi-Dimashq, 1976), 39. 
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extant, but al-Khansāʾ’s is unique for its quantity and sophistication. Most scholars have 

focused on the poetess’s gender. For Theodor Nöldeke, the genre of marthiyah (elegy for the 

dead) was mostly left to women, who accordingly composed, for the most part, simple 

products.374 Suzanne Stetkevych, more recently, although she finds al-Khansāʾ’s poetry more 

sophisticated, still sees women’s elegy as “a discretely defined body of verse … prescribed by 

gender role,” which is “ritually determined.”375  

 Yet al-Khansāʾ’s elegies are often indistinguishable from those of Aws, an apparently 

well-trained, intertribal, male panegyrist.  Indeed, al-Khansāʾ 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-

Khansāʾ is also appropriating stylistic devices from the professional male poets of Najd in order 

to suit the needs of her Ḥijāzī tribe, Sulaym. There are a number of other important elegists, 

men and women, from Ḥijāzī tribes whose work is preserved. Interpreting this emergent 

cultural phenomenon is difficult, but it may be that these Ḥijāzī 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 Najdī 

poetry which he represents, are certainly everywhere in evidence in the work of al-Khansāʾ. 

For example, the genre of elegy which the two poets share typically opens with a description 
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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 Abū Dulayjah [teknonym or kunyah of Faḍālah], my eyes 

  flowed, until their downpour drenched my shirt (fa-balla wakīfuhā sirbālī).376 

Al-Khansāʾ begins an elegy on her brother Muʿāwiyah: 

  Alas, what ails my eye, what ails it? 

  For tears have wetted her shirt (fa-qad akhḍala l-damʿu sirbālahā).377  

Aws, in the citation above, refers to Faḍālah leading turbaned or crowned men into battle. He 

uses the structure, wāw al-rubbah+indefinite noun+relative clause (sudtahum): “Many are the 

turbaned men that you led.” Al-Khansāʾ uses the same formula to describe Muʿāwiyah: 

 Many is the gathered battalion you drove forth (wa-mujmiʿatin suqtahā) …378 

Like Aws, she uses the terms of malik and sūqah to establish the deceased’s position in the 

peninsular hierarchy, except that instead of gaining access to kings, as Faḍālah did, Muʿāwiyah 

makes war against them. The gathered battalions he leads, 

 To a king, not one below him, (ilá malikin, lā ilá sūqatin) …379 

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,380 and 

given the amount of internal dissension in any tribe, that may have been an aspiration of 
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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-Khansāʾ’s). In drawing on the rhetorical devices of Aws and his 

successors who proliferated Najdī poetic techniques developed in the courts of Syria and al-

Ḥīrah for patrons more widely recognized as kings, al-Khansāʾ may have praised the local 

leaders of her Ḥijāzī audience for the first time—we simply lack evidence of such elegies in the 

Ḥijāz 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-Khansāʾ 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, Ṣakhr and Muʿāwiyah. In promoting their 

memory, al-Khansāʾ is composing poetry with a social function very similar to madīḥ (praise 

poetry). 

 Indeed, almost the entirety of the most famous elegiac pieces from pre-Islamic Arabic 

derive from the area of western Najd and Ḥijāz, mostly from the mukhaḍram generation 

flourishing from 600 CE forward. Among the western Najdī poets, the most important are 

Durayd ibn al-Ṣimmah al-Jushamī’s elegy on his brother ʿAbd Allāh,381 al-Aʿshá al-Bāhilah’s 

elegy for his brother al-Muntashir,382 and Labīd’s elegies for his brother, Arbad.383 Among the 

tribes of the Ḥijāz proper, in addition to al-Khansāʾ, Suʿdá bint al-Shamardal of Juhaynah has a 

famous elegy for her brother Asaʿd, killed in battle by Sulaym. A number of poets from Hudhayl 
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were renowned for their elegies. Abū Dhuʾayb is chiefly famous for his elegy for his sons,384 but 

also composed a series of elegies for his kinsman (probably his uncle) Nushaybah.385 Ṣakhr al-

Ghayy composed an elegy for his brother, Abū ʿĀmr, killed by snakebite,386 as well as his son 

Talīd.387 Qays ibn al-ʿAyzārah mourns his brother Ḥārith, who died of dropsy (al-ḥaban).388 

Sāʿidah ibn Juʾayyah composed an elegy for his cousin Jundab, killed in battle with a 

neighboring tribe,389 and for his son, Abū Sufyān.390 

 Two interesting features link the elegies of the Hudhalī poets with those of nearby 

tribes. As classical rhetoricians like Ibn Rashīq (d. 456/ 1063) noticed, it was unusual for pre-

Islamic poets to begin an elegy with the nasīb (amatory prelude).391 Ibn Rashīq does not know of 

any other elegy beginning with a nasīb 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.392 Ibn Durayd was not alone, however. Renate Jacobi has observed that four of Abū 

Dhuʾayb’s elegies begin with a nasīb,393 a tendency influenced by his fellow tribesman, Sāʿidah 

ibn Juʾayyah.394 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 
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find both this motif and the nasīb introducing an elegy in the difficult and perhaps 

fragmentary Mufaḍḍaliyyah no. 54 of al-Muraqqish al-Akbar of Qays ibn Thaʿlabah. Hudhalī 

poets elaborated his example, illustrating the movement of structural principles of the qaṣīdah 

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 Abū Dhuʾayb, for example, in isolation, as a representative of a distinctive new 

mukhaḍram 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 Hudhalī 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 Ḥijāz and the 

nearby area. Suʿdá of Juhaynah in her Aṣmaʿiyyah bewails her brother Asʿad, who was said to be 

a Hudhalī, as he would have been called if his mother had been of Juhaynah but his father of 

Hudhayl.395 Her poem uses the same meter (kāmil), rhyme (ʿayn) and much of the vocabulary as 

Abū Dhuʾayb’s famous elegy for his sons. Abū Dhuʾayb’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” Ḥijāzī or Hudhalī tradition of 

elegy, or at least, a local aesthetic, with trans-peninsular poetic traditions in an experimental 

new fashion. The relationship between his and Suʿdá’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-Khansāʾ adduced above, this further indicates that transmission of poetic technique 

in this genre moved across gender boundaries. That the elegy by ʿAlqamah al-Ḥimyarī, in the 
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marthiyah section of Abū Zayd’s Jamharat Ashʿār al-ʿArab is also rhymed in ʿayn suggests that 

perhaps an even wider regional aesthetic conversation was taking place.  

  

1.5. Conclusions  

 The region of the Ḥijāz 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 Ḥijāzī cities that, due to political contestation, significant numbers of 

indigenous poets composed in Arabic. Most of the poets of al-Ḥīrah were nomads of Najd. In 

contrast to al-Ḥīrah, the urban centers of Medina, Mecca and al-Ṭāʾif 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 ʿUkāẓ, to Quraysh, to 

Mecca or to the ḥajj rites in any but late poets from the Ḥijāz or its environs contrasts strongly, 

for example, with the prose tradition of a cycle of peninsular markets, the ḥadīth al-aswāq, in 

which all tribes participated.396  

 In addition to the moderate importance of Mecca, both the urban and nomadic tribes of 

the Ḥijāz 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 
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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 ʿAbbās 

ibn Mirdās’s poem about his raid against the Yemeni Murād 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 

madīḥ associated with the courts of al-Ḥīrah or Syria. It is also mostly devoid of the clear-cut, 

three-part qaṣīdahs most characteristic of classical Arabic poetry, with the amatory nasīb 

prelude, a desert journey or description of the camel mare, concluding with some clearly 

defined gharaḍ (goal): praise, boasting or invective. Two-part qaṣīdahs predominate. 

 The ideology of Ḥijāzī 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 Ḥijāz, 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 Najdī 

traditions in order to retroactively construct the prestige that, among Najdī tribes, madīḥ 

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

 

a-Zuhayra, hal ʿan shaybatin min maʿkimī? 

 am lā khulūda li-bādhilin mutakarrimī. 

 

O, Zuhayrah, on the path to gray hair is there any turning back? 

  No man, however noble, however much he spends, is eternal.1 

    —Abū Kabīr al-Hudhalī 

 

2.1. Introduction: Poetry’s Role in the Flexible Tribal Hierarchy2 

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 “Ghassān” 

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 Ghassān’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 Ḥijāz 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(AKJ).4.1, Ashʿār, 1090. 
2 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 Svärd (Münster: Ugarit Verlag, 2016).  
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legitimacy”3—would have obtained. However, the glimmer of ideological insight that 

inscriptions mentioning Ghassān 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 

leadership, let alone a hierarchy.”4 Any true leadership role would derive invariably from a 

foreign power conferring it.5 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 Naṣrids perhaps in pre-Islamic times—as “more equal than others.”6 

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.”7 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 

                                                        
3 Robin, “Les Arabes de Ḥimyar,” 184. 
4 Caskel, Bedeutung, 9. Cf. also Caskel, “Zur Beduinisierung Arabiens,” *29* and Hoyland, Arabia and the Arabs, 117–
120. 
5 Caskel, “Zur Beduiniserung Arabiens,”  *29*. 
6 Khazanov, Nomads and the Outside World, 146. 
7 Ibid., 146, 180–82. 
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tribal society. Fred Donner describes sharīf (honorable, noble) tribes of warrior aristocrats 

holding together tenuous confederations of other tribes.8 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).9 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.10 

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.11 

The only problem with this line of thought is that in pre-modern societies, essentially 

all emergent ideological notions express themselves highly conservatively,12 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 Ḥimyar ibn Sabaʾ trace their 

                                                        
8 Donner, The Early Islamic Conquests, 30–34. 
9 Jacobi, “Die Anfänge der arabischen Ġazalpoesie,” 246. 
10 Wagner, Grundzüge, 1987, 1:34; I. Lichtendstädter, “Das Nasīb der altarabischen Qaṣīde,” Islamica 5 (1932): 34–35, 
38, 49–52. 
11 Bauer, Altarabische Dichtkunst, 1:204–10. 
12 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 Ḥimyar, son of Sabaʾ, when in fact Ḥimyar was the dominant ethnic 

group in Yemen until the sixth century CE, not an individual. Sabaʾ was the monarchy 

preceding them, not Ḥimyar’s father. Whatever the Arabian Ḥimyar 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 Ghassān. 

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.13 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.’”14 

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.15 Hierarchy, in other words, is always 

                                                        
13 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 Shaʿlān sheikhs’ 
control over pilgrimage routes, in alliance with the Ottomans and to the Rashīdids in al-Ḥāʾil: Nomads and the 
Outside World, 180.  
14 William Honeychurch, “Alternative Complexities: The Archaeology of Pastoral Nomadic States,” Journal of 
Archaeological Research 22, no. 4 (April 2, 2014): 285. 
15 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.16 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.”17 According to 

Montgomery, all of the major motifs of pre-Islamic poetry serve as “poetical manifestations” of 

the muruwwah worldview.18 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.19 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 qaṣīdah is insufficient for the texts at hand (as already 

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

                                                        
16 Ignác Goldziher, Muhammedanische Studien, vol. 1 (Halle: M. Niemeyer, 1888), 13–39. 
17 James E. Montgomery, “Dichotomy in Jāhilī Poetry,” Journal of Arabic Literature 17 (1986): 2. 
18 Ibid. 
19 Ibid., 2–6. 
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174 poems, only 15 of which are tripartite).20 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-ḥilf, al-walāʾ, al-

jiwār), and those of royal lineage (al-mulūk) versus those without (al-sūqah). 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 Ḥīran courts, the tripartite praise 

qaṣīdah 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 raḥīl, a teleological movement towards the patron.21 Another form of raḥīl 

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

                                                        
20 Jacobi, Studien, 6, 12, 13. For a cogent analysis of the historical development of the tripartite qaṣīdah and the 
early aesthetic theory of it, see Jacobi, “The Camel-Section of the Panegyrical Ode.” 
21 Jacobi, Studien, 50, 61. 
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Thomas Bauer has argued.22 Recalling Montgomery’s point that this in itself is a performance 

of muruwwah, an important function of the raḥīl 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.23 These modes are, very roughly, 

regionally inflected. In Jacobi’s analysis, the two poets associated with princely praise are al-

Nābighah and ʿAlqamah, both Najdī tribes and both associated with either the Jafnids, the 

Naṣrids or both. Zuhayr on the other hand, associated with the Ḥijāzī 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.24 The stylistic methods associated with individual praise were propagated 

exclusively by Najdī poets associated for the most part with the Naṣrid court: by Aws ibn Ḥajar 

al-Tamīmī in his praise of Faḍālah ibn Kadalah of Asad, al-Musayyab ibn ʿAlas (associated with 

Qays ibn Thaʿlabah as he was reportedly the maternal uncle of al-Aʿshá) in his praise of al-

Qaʿqāʿ ibn Maʿbad ibn Zurārah of Tamīm, and Bishr ibn ʿAmr of Qays ibn Thaʿlabah in his praise 

of the ʿUqayl clan of ʿĀmir ibn Ṣaʿṣaʿah (all discussed below). 

The leadership ideology and imagery of rule of this Najdī cluster of Arabian tribes is 

more hierarchical than that associated with Ḥijāzī tribes, or other tribes distant from 

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

                                                        
22 Bauer, Altarabische Dichtkunst, 1:6–9. 
23 Jacobi, Studien, 91. 
24 Ibid. 
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an inherently hierarchical model, not in evidence elsewhere. Al-Nābighah, for example, in 

addition to taking a markedly more subservient tone at most times (his iʿtidhār 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).25 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 Najdī 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-

Nābighah’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 Ḥijāzī 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 

madīḥ qaṣīdahs. Hudhayl’s corpus lacks the three-part qaṣīdahs of the Najdī poets. If we view the 

raḥīl used in Najdī 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 

                                                        
25 Ibid., 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 nasībs 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 Ḥijāzī regional sensibility. 

An alternate development in the genre of the praise qaṣīdah appears to have taken 

place in Hudhalī 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 

qaṣīdah. The ideal of virile leadership in these texts is different from that found in the praise 

poetry of Zuhayr or al-Nābighah. 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 ṣuʿlūk 

poets, who are associated in several ways with Hudhayl. In fact, all of the elements by which a 

ṣuʿlūk can be identified are presented as ideals in one way or another in Hudhayl’s poetry, to 

the point where the akhbār related to the ṣuʿlūks 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-Naḍr ibn Kinānah, or an epithet denoting their trading prowess, among other 

explanations),26 or the Ribāb confederacy, known simply as “the confederates” (rubbah, pl. 

ribāb).27 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.28 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-

Kalbī’s genealogical work, for the ways in which sections of tribes amalgamated via matrilineal 

connections,29 moved from one tribe to another,30 or were dispersed among other tribes, 

subsequently assuming the lineage of their new tribe.31 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 

                                                        
26 For the derivation of Quraysh from taqarrasha as related to trade, cf. al-Balādhurī, Ansāb al-Ashrāf, 9:80. For some 
other explanations see al-Ṭabarī, Taʾrīkh, 2:263–65; and Guillaume, Life, 41. 
27 Lane, s.v.; Walter Caskel, EI², “Ḍabba.”  
28 See for example al-Muʿaṭṭal’s attack against a tribesman for laying claim to an ancestry his drunken, cowardly 
behavior belied: Ashʿār, 636. 
29 Caskel, Ğamharat an-nasab, 57–59. 
30 Ibid., 59–62. 
31 Ibid., 62–64. 
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kinship lines, and variable herd sizes based on a large number of ecological and other 

conditions.32 

 In addition to the genealogical evidence, numerous reports tell of one tribe or tribal 

section joining another. The Ḥishnah section of the northern Ḥijāzī Balī tribe were said, 

following a defeat in their original territory, to have fled to Taymāʾ where they converted to 

Judaism and joined the Jews living there.33 The caliph ʿUmar was said to have given permission 

to the Banū Murrah of Dhubyān, if they wished it, to be reincorporated into Quraysh, because 

of a shared ancestor.34 The Arabian logic of discerning a shared ancestry with groups with 

which one finds oneself in political communication seems to underpin the famous al-waṣiyyah 

bi-l-Aqbāṭ (exhortation regarding the Copts) ḥadīth, commanding Muslims istawṣū bi-l-Qibṭ 

khayran fa-inna la-hum dhimmatan wa raḥiman (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 Ismāʿīl, progenitor of the Arabs.35 A report of at least the possibility of non-Arabs 

joining an Arab tribe is also found in al-Ṭabarī, who tells us that the men of a Persian garrison 

in eastern Arabia, neglected by the emperor, asked to join the local tribe of ʿAbd al-Qays, a 

proposition that was seriously debated before being rejected.36 

 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 ḥadīth in articulating a lineage 

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

                                                        
32 Khazanov, Nomads and the Outside World, 133–34. 
33 Al-Bakrī, Muʿjam mā istaʿjam, 29; cf. also Nöldeke, Beiträge zur Kenntnis der Poesie der alten Araber, 55. 
34 Lyall, The Mufaḍḍalīyāt: An Anthology of Ancient Arabian Odes, 2:255n7; Kister, “Mecca and the Tribes of Arabia,” 42. 
35 Ibn ʿAbd al-Ḥakam, Futūḥ Miṣr wa-akhbāruhā, 2. Ibn Isḥāḳ, The Life of Muhammad, 4. 
36 Al-Ṭabarī, Taʾrīkh, 2:170. 
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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 ḥadīth, 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 jiwār, ḥilf 

or walāʾ. The parties to these were known respectively as jār, ḥalīf and mawlan. The first two 

blend into each other somewhat, although a jār 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 Ashʿār al-Hudhaliyyīn: one Burayq of Hudhayl refers to making a man of Sulaym his jār by 

covering him in his cloak (alḥaftuhu jardī).37 

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 Banū ʿĀmir ibn Ṣaʿṣaʿah and Banū 

Dhubyān, mentioned in the dīwān of al-Nābighah al-Dhubyānī. Banū ʿĀmir proposed that 

ʿUyaynah ibn Ḥiṣn (or perhaps it was his father, Ḥiṣn), a Dhubyānī leader, break off his alliance 

(ḥilf) with Asad by claiming that Asad was more closely related to its brother tribe, Kinānah 

(alḥiqūhum bi-Kinānah) than to Dhubyān.38 ʿĀmir, on the other hand, were half-brothers to 

Dhubyān (naḥnu banū abīkum),39 presumably meaning that they were both members of the Qays 

ʿAylān lineage, which is true according to the classical genealogies. Dhubyān countered that if 

ʿĀmir ejected their confederates (ḥulafāʾ), then Dhubyān would accordingly eject theirs, but 

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

                                                        
37 28(BʿIKh).6.2, Ashʿār, 754. See also Ashʿār, 1230. 
38 Al-Nābighah al-Dhubyānī, Dīwān al-Nābighah al-Dhubyānī, 82.  
39 Ibid. 
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it was couched in terms of shared lineage, Dhubyān had to find grounds on which to reject it. 

Al-Nābighah al-Dhubyānī accordingly composed a threatening 13-line poem addressed to 

ʿĀmir. Since the ḥilf is a rather more abstract linkage than a shared lineage, he charges the 

issue emotionally, reframing it as a matter of loyalty to Dhubyān’s confederates.  This 

introduction lasts for four lines, and he follows it with a nine-line depiction of Dhubyān’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 Dhubyān’s honor as loyal 

confederates had been offended [6]. 

Banū ʿĀmir said to renounce Banū Asad, 

 alas for such ignorance (li-l-jahl), hurtful to tribes (ḍarrāran li-aqwāmī)! 

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 ʿĀmir, speak of such things again. 

I fear for you lest, because of your hateful behavior (baghḍāʾikum) 

 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.40 

 Here we have a typical tribal situation in which two terms, the ḥilf and shared lineage, 

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

                                                        
40 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 Dhubyān’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 ʿĀmir for a realignment of the power 

relations requires redressing, and professional poetic discourse allows Dhubyān to respond, 

save face, and maintain the status quo.  

 Al-Nābighah’s poem allowed the maintenance of an alliance between Dhubyān and 

Asad in opposition to ʿĀmir. Poetry could also be used to justify the severing of such a 

relationship. In his poem addressed to one Banū Saʿd, perhaps of Ḍabbah, Bishr ibn Abī Khāzim 

announces the dissolution of their alliance with Asad, the poet’s tribe. Saʿd can no longer 

pasture with Asad [7]: 

 Carry a message to Saʿd and to their cousin (mawlāhum)— 

  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 ʿUraynāt and the gravelly plain of ʿAyham 

  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.41 

Bishr goes on to assert that his tribe pastures wherever they like because of their strength, and 

then, like al-Nābighah, threateningly depicts the military strength of the tribe. This has the 

effect of lending finality to the expulsion of Saʿd, 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 (ḥiṣn ḥaṣīn): 

  ours was the supreme leadership (al-raʾs al-muqaddam) 

and the loftiest place (wa-l-sanām).42 

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 ḥiṣn 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.” Saʿd 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 

                                                        
41 Muf. no. 97, ll. 15–19, al-Mufaḍḍaliyyāt, 335; translation here and following adapted from Lyall, The Mufaḍḍalīyāt, 
2:274 ff. 
42 Ibid., l. 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 Ṣirmah of Murrah, a branch of Dhubyān, tribes from outside Dhubyān 

became involved. At one point in the conflict, Ṣirmah defeated Sahm with the help both of 

allies from within Dhubyān, Thaʿlabah ibn Saʿd, as well as the unrelated outside tribe of 

Muḥārib. Ḥuṣayn ibn al-Ḥumām of Sahm expresses his outrage [9]: 

 No wonder! But when Muḥārib 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! 

  O, Thaʿlabah, you have truly done here a hateful thing, Thaʿlabah! 

 I said to them, “O house of Dhubyān, 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 Mawḍūʿ 

  has thereby become a place to which that [shame] will cleave forever.43 

The description of Muḥārib as mawālī mawālīnā (the clients of our clients), not only evokes the 

lack of a kin relationship, but swiftly subordinates al-Muḥārib to an abject rung in the 

intertribal hierarchy. This has the effect not only of insulting Muḥārib and emphasizing 

Dhubyān’s degradation, but of diminishing the client-status of walāʾ, 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 

                                                        
43 Muf. no. 90, ll. 9–12, al-Mufaḍḍaliyyāt, 317–18; translation adapted from Lyall, The Mufaḍḍalīyāt, 2:257. 
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the issue of royalty, by which Arabs were divided into kings (mulūk) and commoners (sūqah). 

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,44 except that it involves an assertion to some 

kind of hierarchical superiority. Bloodwite was one arena in which such a hierarchy was quite 

definite. Rabīʿah al-Aḥwaṣ demanded a king’s ransom (diyat al-malik), said to be one thousand 

camels, after the battle of Raḥraḥān (perhaps around 570), in exchange for the Tamīmī leader 

Maʿbad ibn Zurārah. Maʿbad’s brother Laqīṭ refused to offer more than two hundred camels for 

his brother, who ended up dying in captivity.45 

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

famously, Kulayb ibn Rabīʿah of Taghlib supposedly had himself named “king,”46 and was 

murdered for his overweening behavior; Imruʾ al-Qays’s father Ḥujr of Kinda was assassinated 

by Asad for overreaching himself as “king,” and poets as diverse as ʿAbd Allāh ibn Abī Thaʿlab 

of Hudhayl and Jābir ibn Ḥunayy of Taghlib  boasted of killing, capturing or otherwise 

defeating kings (mulūk).47 Yet at the same time poets such as al-Ḥārith ibn Ḥillizah of Yashkur 

of Bakr ibn Wāʾil praised another Bakrī tribesman, Qays ibn Sharāḥīl as a king (malik), 

“intractable, with an exalted disposition (shahm al-maqāda, mājid al-nafs).”48 Al-Musayyab of 

Qays ibn Thaʿlabah praises the Tamīmī chief al-Qāʿqāʿ ibn Maʿbad ibn al-Zurārah for mingling 

with kings, saying “when the chiefs at the courts of kings throng together, you excel beyond 

                                                        
44 Cf., for example, Sāʿidah ibn Juʾayyah, no. 2, l. 38, Ashʿār, 1135, where high-ranking enemies in battle are all 
mulūk. 
45 Bevan, The Naḳā’iḍ of Jarīr and al-Farazdaḳ, 227. 
46 Or to have demanded to be called aʿazz Wāʾil, according to Naḳā’iḍ, 908.  
47 Ashʿār, 980; Muf. no. 42, al-Mufaḍḍaliyyāt, 211. 
48 Muf. no. 25, l. 9, al-Mufaḍḍaliyyāt, 133. 
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their reach a full cubit’s length.”49 There is a pattern to the ambivalence. Tribes such as Qays 

ibn Thaʿlabah and Tamīm who resided closer to al-Ḥīrah, the Mesopotamian court of the 

Sasanian client kingdom of the Naṣrid 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 mulūk and 

sūqah 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-Muraqqish 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 ʿAwātik and the Ghullaf, 

                                                        
49 Muf. no. 11, l. 17, ibid., 62. 
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  no weakling, not born a twin!50 

According to the commentary, ʿAwātik refers to several women named ʿĀtikah from the 

southern tribe of Azd, while Ghullaf refers to men named Ghaflāʾ from the tribe of Kindah, on 

the basis of which Lyall reads “Kindah” for “Jafnah.”51 The issue cannot probably be resolved. 

Also according to the commentary, a twin, having to share his mother’s milk, would be weak. 

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!52 

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.53 

                                                        
50 Muf. no. 54, ll. 18–19, ibid., 239; translation adapted from Lyall, The Mufaḍḍalīyāt, 2:182. 
51 Lyall, al-Mufaḍḍalīyāt, 1:489; 2:184n. 
52 Al-Mufaḍḍaliyyāt, ed. Shākir and Hārūn, 240, l. 24. 



141 

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.54 

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 ʿĀmir tribe, between 

the Abū Bakr ibn Kilāb clan and Banū Jaʿfar, as the result of rather confused situation. 

According to Abū ʿUbaydah in his commentary on the Naqāʾiḍ,55 the tribe of Asad killed a man 

from Abū Bakr, and needing to kill an Asadī, Abū Bakr murdered an Asadī jār (protégé) of Banū 

Jaʿfar. Their need for vengeance having been fulfilled, Abū Bakr now owed Banū Jaʿfar the 

                                                                                                                                                                                   
53 Ibid., l. 25–26. 
54 Ibid., 240–41, l. 31–34. 
55 Bevan, The Naḳā’iḍ of Jarīr and al-Farazdaḳ, 532–33. 
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bloodwite of a jār (less than that of a full tribesman), so in the meantime as a sign of their good 

intentions, a man from Abū Bakr, Mālik ibn Quḥāfah, gave his son to Banū Jaʿfar as a hostage. 

Upon the payment of this bloodwite (and then Banū Jaʿfar’s consequent payment to Asad for 

the death of their Asadī jār), the situation would have ended. In the meantime, however, 

hotheads from Banū Jaʿfar captured a man from Abū Bakr called Rabīʿat 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). Mālik ibn Quḥāfah then demanded his son back, which he 

was given, but Banū Jaʿfar now needed to make restitution to al-Hiṣṣān, the brother of Rabīʿat 

al-Sharr, still in captivity. Banū Jaʿfar allowed al-Hiṣṣān 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, ʿAwf ibn al-Aḥwaṣ of Banū Jaʿfar composed a poem intended, 

evidently, to pacify al-Hiṣṣān. In the course of the poem, ʿAwf offers his son to his addressee. 

Two explanations for this are given. In one, ʿAwf tells them they can humiliate his son Daʾb as 

Rabīʿat al-Sharr had been humiliated. In another, Abū Bakr wanted to exact their vengeance 

against ʿAwf, who offered his son instead.56 A more likely explanation is offered by Aḥmad 

Shākir and ʿAbd al-Sallām Hārūn, that Daʾb would serve as a hostage until bloodwite was 

payed.57 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]: 

                                                        
56 Ibid., 533. 
57 Al-Mufaḍḍaliyyāt, 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 (uqirru bi-ḥukmika) so long as life lasts, 

  and I accept it, though it bring the loss of all my goods.58 

The speaker then warns his interlocutor against any deviation from the true in his ḥukm, his 

ruling or judgment (ḥukm), and  then the unclear line about the speaker’s son appears [15a]: 

 Take Daʾb in exchange for the wrong that I’ve done you (bi-mā athaytu fī-kum), 

  you have no superiority (ʿalāʾ) over Daʾb: 

 for among those not of royal race (li-sūqatin) none has superiority (faḍl) over us, 

  and among your kinsmen (ashyāʿikum, sc. among us) you can find 

equality in bloodwite (bawāʾ). 

 Do you have some relationship (walāʾ) to the race of Ḥujr, son of ʿAmr, 

  that you know about and of which I am ignorant? 

 … 

 I don’t think that you’re from the race of the kings of Naṣr; 

  and kings are expensive [to ransom—(la-hum ghalāʾū)].59 

The family of Ḥujr were the kings of Kinda. In the next two lines, he refers to the families of 

the Jafnids and the Naṣrids of Syria and al-Ḥīrah. 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 ʿĀmir fails to 

balance the concession that the speaker has made. There can be leadership, precedence, and 

                                                        
58 Muf. no. 35, ll. 6, 7, al-Mufaḍḍaliyyāt, 174. Translation here and following cited lines adapted from Lyall, The 
Mufaḍḍalīyāt: An Anthology of Ancient Arabian Odes, 2:125 ff. 
59 Thus Lyall’s reading of ghalāʾ. It could also mean irtifāʿ (elevation (in status), for which see Lane, s.v.), which 
reading Shākir and Hārūn 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.60 

Lyall is correct to point out that this is probably a veiled threat.61 The rhetorical logic of ʿAwf’s 

text is the same here as in al-Nābighah and Bishr ibn Abī Khāzim 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. 

 

                                                        
60 Ll. 16, 19–20. The knots [maqālim] 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. 
61 Lyall, The Mufaḍḍalīyāt, 2:127. 
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2.3. The Northeast Arabian/Najdī Model of the Warrior Aristocracy: Between Court and Tribe 

 Most of the poets cited thus far (such as Tamīm) hail either from the central plateau of 

Najd or are, in addition, from the clan of Qays ibn Thaʿlabah located near Iraq. Qays ibn 

Thaʿlabah was perhaps the seminal school for the development of the tripartite qaṣīdah 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 mufākhharah, particularly when it 

deals with material culture. Renate Jacobi has divided the kinds of boasting (mufākharah) in 

early Arabic poetry into tribal and personal.62 Most of the following examples are necessarily 

from the type of personal mufākharah, which is more conducive to depictions of individual 

leadership. The distinction between the two lies in the tribal mufākharah 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 qaṣīdah.  

 The virtues extolled in the tribal mufākharah revolve around what, in anthropological 

terms, would be termed reciprocity. As Khazanov has argued, “the less social differentiation 

                                                        
62 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,”63 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,64 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.65 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. 

                                                        
63 Khazanov, Nomads and the Outside World, 154. 
64 Jacob, Studien, 74. 
65 Ibid., 66. 
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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.66 It was accordingly in the 

north-east of the peninsula, sometime after about 500 BCE, that domesticated horses and horse 

breeding appear in Arabia.67 Strabo (d. 24 CE) emphasizes in his Geography that Arabs made do 

in his time with camels to the exclusion of horses,68 and Paul Yule and Christian Robin 

accordingly see little evidence in South Arabia for horse-riding before the first century CE.69 

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. 70  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.”71 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.  

                                                        
66 Roman Ghirshman, Iran from the Earliest Times to the Islamic Conquest (Harmondsworth, UK: Penguin, 1954), 89. 
67 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. 
68 Strabo, Geography, 7:368–69, 16.4.26. 
69 Paul Yule and Christian Robin, “Ḥimyarite Knights, Infantrymen and Hunters,” Arabia 3 (2005 2006): 261. 
70 Bulliet, The Camel and the Wheel, 100.  
71 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).72 Traditionally, the landed aristocracy had provided the Persian 

military with its cavalry, but Ardashīr I, the first Sasanian emperor, attempted to create a 

standing professional army loyal to him rather than local leaders.73 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.74 

 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, Naqsh-i Rustam, 

Bīshāpūr, Fīrūzābād, among others—featuring equestrian representations of Sasanian 

emperors such as the investiture scene at Naqsh-i Rustam of a mounted Ardashīr (?–242CE) 

being granted sovereignty, in the form of a ring, from the deity Ohrmazd,75 or his mounted and 

splendidly accoutered son Shāpūr I (r. ca. 239–270) accepting the submission of the Roman 

emperor Valerian, defeated after the battle of Edessa.76 

                                                        
72 Alireza Shapour Shahbazi, “Army, i. Pre-Islamic Iran,” EIr. For the development of cavalry in the Sasanian 
period, and parallel Roman developments, see Michalak Mirosław, “The Origins and Development of Sassanian 
Heavy Cavalry,” Folia Orientalia 24 (1987): 73–86. 
73 Shahbazi, “Army, i. Pre-Islamic Iran,” EIr. 
74 Ibid. 
75 Heinz Luschey, “Ardašīr I, ii. Rock Reliefs,” Encyclopaedia Iranica; Dorothy Shepherd, “Sasanian Art,” Cambridge 
History of Iran, vol. 3, pt. 2, 1083, pl. 90a. Early sovereigns of Ḥaḍramawt and perhaps Sabaʾ celebrated a ritual 
mounted hunt at their accession: A. G. Loundine, “Le banquet ritual dans l’état de Saba’,” Proceedings of the Seminar 
for Arabian Studies 20 (1990): 98. 
76 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 Naqsh-i Rustam are depicted perhaps influenced similar stone reliefs in 

Yemen. Paul Yule and Christian Robin, in an analysis of an undated Ḥimyarite relief of an 

armored and mounted “knight,” detail the similarities between the Sasanian and Ḥimyarite 

depictions, thus proposing a date post-third century for the Ḥimyarite relief,77 arguing that the 

images probably reflect awareness of external developments.78 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 Ḥimyarite society. They are the high-status 

bearers as opposed to the silent and invisible majority.”79 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 Sabaʾ’s dedication to the deity Almaqah for healing his horse, who is 

named (ʿAlīyum, the Sabaic cognate of the Arabic proper name ʿAlī).80 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, “Ḥimyarite Knights, Infantrymen and Hunters,” 264. 
78 Ibid., 267. 
79 Ibid. 
80 Mohammed Maraqten, “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).81 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 Naqsh-i Rustam and elsewhere. The hunt as a motif on 

silver dishes probably emerged in the fourth century CE, and developed aesthetically 

thereafter.82 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.83 

 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.84 At Qaryat al-Fāw, 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.85 There was certainly interaction between Qaryat al-Fāw and nearby 

Sabaʾ, then later Ḥimyar.86  

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 Ḥimyarite imagery was adapted by both 

sedentary (at Qaryat al-Fāw) and nomadic Arabs of the interior of the Arabian Peninsula. Or, if 

                                                        
81 Prudence Oliver Harper, Silver Vessels of the Sasanian Period (New York: Metropolitan Museum of Art, 1981), 44–45. 
82 Ibid., 136. 
83 Ibid., 8, 40–42, 47, 135–137, 142. 
84 Macdonald, “Hunting, Fighting and Raiding: The Horse in Pre-Islamic Arabia,” 77. 
85 A. R. Ansary, Qaryat Al-Fau, a Portrait of Pre-Islamic Civilization in Saudi Arabia ([Riyadh]: University of Riyadh, 
1982), 29, 130–133. 
86 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 

Ḥimyaritic equestrian reliefs, and perhaps the Safaitic rock graffiti and murals of Qaryat al-

Fāw, 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 Abī Khāzim al-Asadī dissolves the alliance with Saʿd, 

the speaker describes his tribe’s power by mentioning that [16], 

 [Asad’s] men have no need to run afoot (tasʿá); 

  they have spare horses in plenty standing ready bridled …87 

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. 

                                                        
87 Muf. no. 97, l. 25, al-Mufaḍḍaliyyāt, 336. Translation adapted from Lyall, al-Mufaḍḍalīyāt, 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 qaṣīdah glorifying Asad’s victories over 

Ṭayyiʾ, Sulaym the Ribāb as well as sections of Dhubyān, Tamīm, ʿĀmir and Ghaṭafān—in other 

words, all of the tribes of north-central and north-western Arabia, constituting most of Najd 

and some of the northern Ḥijāz—the speaker concludes with an address to Kinānah, “our tribe” 

(qawmanā). Lyall reads this as a “greeting” to a “brother tribe,”88 since the father of both Asad 

and Kinānah was Khuzaymah [17]: 

Bring a message (rasūlan), if you should speak of us (in ʿaraḍta bi-nā), 

 to Kinānah, our tribe, wherever they may be: 

We take the place of those who have gone away,89  

  and we occupy at will the “earth’s fat camel-hump” (sanām al-arḍ)90 

 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, 

                                                        
88 Lyall, al-Mufaḍḍalīyāt, 2:278. 
89 Kafaynā man taghayyaba means, according to the commentary, “we defeated its people” [ghalabnā ʿalayhi ahlahu]: 
Lyall, al-Mufaḍḍalīyāt, 1:672. 
90 Two authorities cited by al-Anbārī 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.91 

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 Saʿd 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 Saʿd was addressed such imagery was aggressive and threatening, whereas if 

Kinānah 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 qaṣīdah often 

constructs what amounts to an epic simile between the camel and some hunted animal, always 

either an oryx or onager.92 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.93 The oryx hunter uses dogs, although there is less emphasis on his social standing 

                                                        
91 Muf. no. 98, ll. 41–48, Mufaḍḍaliyyāt, 343–44. Translation adapted from Lyall 1918, II, 280. 
92 This is Jacobi’s selbständige Vergleich. For her discussion, including a comparison with the Homeric epic simile, 
see Jacobi, Studien, 157–167. 
93 Bauer, Altarabische Dichtkunst, 42–59. 
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generally.94 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.95 The hunt has been characterized as “sport hunting” (Sportjagd) by Tilman 

Seidensticker,96 and according to Thomas Bauer, celebrates the participation of the hunter in 

the aristocracy.97 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.98 

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 “[m]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.”99 It is probably no coincidence that the most well-

crafted and famous hunting depictions in pre-Islamic poetry are those of the Kindan Imruʾ al-

Qays, whose tribe is closely associated both in Arabic literary lore and epigraphically with 

Ḥimyar. In his poetry as well, hunting reveals itself to be a highly hierarchical social activity 

[18]: 

                                                        
94 For a general discussion of oryx episodes in the pre-Islamic qaṣīdah, see Montgomery, The Vagaries of the Qaṣīdah, 
110–65. 
95 Wagner, Grundzüge, 1987, 1:109–10. 
96 Shamardal ibn Sharīk, Die Gedichte des Šamardal ibn Šarīk: Neuedition, Übersetzung, Kommentar, ed. and trans. 
Tilman Seidensticker (Wiesbaden: Harrassowitz, 1983), 15. 
97 Bauer, Altarabische Dichtkunst, 1:39–42. 
98 Lyall, al-Mufaḍḍalīyāt, 2:13; Schoeler, Arabische Naturdichtung, 29–31. 
99 Yule and Robin, “Ḥimyarite Knights, Infantrymen and Hunters,” 265. 
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My slave (ghulām) kept thrusting the spear about him, 

 at all of the gazelles and white-flanked, long-legged [onagers], 

and [the horse] reared up (qāma ṭuwāla l-shakhṣi) when [the game] dyed him 

 [with blood] like a sash-girdled Persian noble (qiyāma l-ʿazīzi l-fārisiyyi). 

Then we said, “that was a hunt worthy of the hunter, 

 spread above us now a pavilion’s shade (thawbin murawwaqī).”100 

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 ghulām figure’s servile status is emphasized in another passage by Zuhayr ibn Abī 

Sulmá. 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 (amīrī), that which you think, so do we (mā tará raʾya mā nará), 

  shall we surprise him with subterfuge or storm in upon him?”101 

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. 

                                                        
100 Imruʾ al-Qays no. 40, ll. 30–32, Ahlwardt, Dix Divans, 142. 
101 Zuhayr no. 15, l. 17, Ahlward, Six Divans, 92. 
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 In Zuhayr’s scene, the ghulām does not do all the hunting, nor does the hunter in other 

scenes attributed to Imruʾ al-Qays, but the ghulām is invoked in other contexts as well. In the 

muʿallaqah of Imruʾ al-Qays, in a description of the speed of the speaker’s horse, we hear that 

[20],  

 he makes the light slave (al-ghulām al-khiff) slide from his back, 

  and sets aflutter the robes of the unskilled, 

hard-clenching rider (al-ʿanīf al-muthaqqal).102 

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 Abī Khāzim 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 ghulām to throw his own embodiment of 

aristocratic poise into relief.  

 Another feature of the aristocratic or sport hunt in Najdī poetics is the emphasis on 

large numbers of animals of different species (typically oryx and onagers) being killed.103 In 

contrast, onager and oryx episodes when they appear in camel comparisons (or in elegies, in 

the Hudhalī 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.104 

The Metropolitan Museum’s “Peroz-Kavad I plate,” for example, shows Peroz or Kavad I 

                                                        
102 Imruʾ al-Qays no. 38, l. 52, Ahlwardt, Six Divans, 149. For this meaning of ʿanīf, c.f. Lane, s.v. 
103 Cf. Muf. no. 26, l. 58, al-Mufaḍḍaliyyāt, 142, by ʿAbdah ibn Ṭabīb, mentioning ostrich and oryx together, in 
addition to the Imruʾ al-Qays citation above.  
104 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.105 Sabaic inscriptions boastfully record the specific and large 

numbers of animals killed on royal hunting expeditions; the third-century CE king of 

Ḥaḍramawt, Yadaʿʾīl Bayn, specifies killing 35 oryx, 82 antelopes, 25 gazelles, and 80 leopards.106 

In Arabic poetry, Zuhayr, in the hunting scene cited above, describes a mixed herd of onagers 

and oryx, while Imruʾ 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 …107  

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 Ḥimyarite Yemen, which latter anyway fell to the 

Persians after around 570 CE. There is some arguable evidence of mutual influence in artistic 

                                                        
105 Ibid., 64–66, pl. 17. 
106 Maraqten, “Hunting in Pre-Islamic Arabia in Light of the Epigraphic Evidence,” 221. 
107 Imruʾ al-Qays no. 48, l. 58=Ahlwardt, Six Divans, 149. Translation from Stetkevych, Mute Immortals, 255–56. 
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representations of hunts between Byzantine and Sasanian cultural realms.108 Local customs 

may also have played a role in encouraging such scenes as Imruʾ 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 Imruʾ al-Qays’s text ends with a long and famous rain description.109 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 akhbār (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 

Dhū Qār took place around 610 CE in north-eastern Arabia at the Shaybān tribe’s summer 

watering places where Nuʿmān ibn Mundhir, the last Naṣrid king of al-Ḥīrah, had deposited 

                                                        
108 Harper, Silver Vessels of the Sasanian Period, 77, 137n44, 139n58; Jacques Aymard, Essai sur les chasses romaines, des 
origines à la fin du siècle 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. 
109 Zwettler, “Ma’add,” 243n40. Descriptions of the South Arabian hunt can be found in Jacques Ryckmans, “La 
chasse rituelle dans l’Arabie du sud ancienne,” in al-Bāḥith= 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 l’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.110 Rāshid ibn Shihāb of the Yashkur, a relative within Bakr 

of Shaybān, composed poems over an apparently similar but different dispute over armor.111 

Following the defeat of the Jewish tribes of Banū l-Naḍīr and Banū Qurayẓah, the Muslims 

seized hundreds of coats of mail, in addition to other weaponry.112 Al-Ḥuṣayn ibn al-Ḥumām of 

Murrah of Dhubyān boasts of the men of his tribe “as warriors whom Muḥarriq has 

equipped,”113 referring a Naṣrid/Lakhmid king, probably ʿAmr 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-dīnār Yemeni sword.114 Closer to our 

period, ʿAbd al-Raḥmān ibn Muljam al-Murādī, the murderer of ʿAlī ibn Abī Ṭālib (d. 40/660) 

was said to have paid 1000 dirhams (=100 dīnars at 10 dirhams/dīnār) for his sword.115 Somewhat 

later a coat of mail was said in the year 87/706 to cost about 700 dirhams (=58.33 dīnārs at 12 

dirhams/dīnār).116 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.117 However, possession of a complete 

                                                        
110 al-Ṭabarī, Geschichte der Perser und Araber, 310 ff. 
111 Muf. nos. 81 and 82. Cf. Lyall, 2:246–247. 
112 More specifically, following the defeat of al-Naḍīr, fifty coats of mail, fifty helmets, and three hundred and 
forty swords. Following the defeat of Qurayẓah, three hundred coats of mail, one thousand five hundred swords, a 
thousand spears, and one thousand five hundred shields: al-Wāqidī, Al-Maghāzī, 377, 510. For the argument that 
these numbers in fact reflect Ḥijāzī 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.” 
113 Muf. no. 12, l. 14, al-Mufaḍḍaliyyāt, 66; Lyall, al-Mufaḍḍalīyāt, 2:36, 38n14. 
114 Hugh Kennedy, The Armies of the Caliphs: Military and Society in the Early Islamic State (London: Routledge, 2001), 
175. 
115 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 dīnar. Cf. Eliyahu Ashtor, Histoire des prix et des salaires dans 
l’Orient médiéval (Paris: S.E.V.P.E.N., 1969), 40–41. 
116 Kennedy, The Armies of the Caliphs, 169. 
117 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 Muḥammad’s lifetime, horsemen were 

given thrice the share of those who fought on foot, justified by the expense of maintaining a 

horse.118 The mukhaḍram poet al-Muzarrad of Dhubyān says that whoever’s hands are empty of 

weapons has no reputation (makānuhū khāmil).119 

Thaʿlabah ibn ʿAmr 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,120 

 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-ṣāʾif) 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 …121 

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-

                                                        
118 Ibn Isḥāq, Sīrat Rasūl Allāh, ed. Wüstenfeld, 692–93; Guillaume, Life, 466. 
119 Muf. no. 17, l. 12, al-Mufaḍḍaliyyāt, 95. 
120 Because of disease. 
121 Ibid., 281–22, no. 74, ll. 5, 7–9. Translation adapted from Lyall, al-Mufaḍḍalīyāt, 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” (Hindī) 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.122 

Syria, Yemen, and Persia are all mentioned in poetry as well as locales for the manufacture of 

fine swords.123 The Arabic words for several items are of apparently foreign origin: zarad (chain 

mail) seems to be derived from a Persian word,124 as does sirwāl (trousers),125 a term that could 

be applied to chain leggings or a whole coat of mail.126 A common word for the peak of a 

helmet, and the helmet itself, qawnas, pl. qawānis, derives from the Greek κω̑νος, the late-

                                                        
122 Schwarzlose, Die Waffen der alten Araber, 127–28. For a discussion of the confused Byzantine usage of Ἱνδία and 
Ἱνδοί 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. 
123 Schwarzlose, Die Waffen der alten Araber, 128–33. 
124 Ibid., 340. 
125 Cf. Lane, s.v. 
126 Schwarzlose, Die Waffen der alten Araber, 323. 
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Roman ridge helmet.127 Similar helmets of Byzantine manufacture were also status symbols 

amongst Germanic tribesmen, such as a mid-sixth century Spangenhelm type now in the 

Metropolitan Museum,128 or a gilded version found at Krefeld-Gellep.129 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.130 They 

were perhaps also, like some particularly fine weapons, handed down from generation to 

generation, thus ensuring a firmer social stratification based on lineage.131 

  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 ʿādhilah or “blamer,” 

to whom the poet could then expatiate on his glory-earning lifestyle of valorous generosity.132 

The ʿādhilah has the air of a rhetorical prop, but sometimes more lively exchanges are 

recorded, as when Ḥājib ibn Ḥabīb of Asad describes an argument with his wife over selling his 

beloved horse, Thādiq.133 The poet then uses the argument as a rhetorical pretext to 

demonstrate Thādiq’s superlative equine features. 

 In a brief praise poem of, apparently, the Khafājah clan of the Najdī ʿĀmir ibn Ṣaʿṣaʿah 

tribe, Bishr ibn ʿAmr of Qays ibn Thaʿlabah presents a means of resolving the tension between a 

hierarchical regime characterized by expensive weapons as status markers on the one hand, 

                                                        
127 Lane, al-Mufaḍḍalīyāt, 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. 
129 For images of a gilded Spangenhelm and other grave goods, see Die Franken: Wegbereiter Europas. Vor 1500 Jahren, 
König Chlodwig und seine Erben (Exhibition Catalog) (Mannheim: Städtisches Reissmuseum Mannheim, 1996), figs. 
192–196. 
130 Brown, Kidd, and Little, From Attila to Charlemagne, 126–27.  
131 Ibid., 126; Schwarzlose, Die Waffen der alten Araber, 36–37. 
132 Wagner, Grundzüge, 1987, 1:110–11. 
133 Muf. no. 110, al-Mufaḍḍaliyyāt, 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 (munaʿʿamatan), 

  and struck the resounding oud (muʿtibā), 

 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 Mashrafī swords are clothed with gilding. 

 ʿAmr, the son of Marthad, is honorable (karīm) in all he does, and his sons— 

  he was noble, and he begat noble progeny (kāna huwa l-najību fa-anjabā).134 

                                                        
134 Muf. no. 71, ll. 5–10, ibid., 276–77. Translation adapted from Lyall, al-Mufaḍḍalīyāt, 2:218–219. 
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The Khafājah 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 Khafājah’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.135 (The Metropolitan sword, and other similar finds, in fact resemble 

depictions of Hunnic or Avar nomads,136 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 (karīm) and noble (najīb) from generation to 

generation. The social stratification that Khafājah’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 

                                                        
135 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. 
136 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. ʿĀmir ibn Ṣaʿṣaʿah only emerged as a serious 

power around 570 CE,137 while the poet hails from the Qays ibn Thaʿlabah clan, whose 

associations with the sub-Sasanian court of al-Ḥīrah 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.138 

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 ʿĀmir as its power grew. 

 

2.3.3. Wine 

 Drinking culture for the Najdī 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, 

                                                        
137 Werner Caskel, “ʿĀmir ibn Ṣaʿṣaʿa,” EI². 
138 E.g. Ashʿār, 1277. 
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Arabic poets often made extensive use of Persian vocabulary. Al-Aʿshá 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.—mulūk) 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 (Fāris), 

  that makes a man into a king, tottering and prostrate, 

 amid flowers (bi-l-jullisān),139 while one with perfumed sleeves 

  strikes the strings of the wann, his fingers fluttering, 

 and the narm-flute (al-nāy narmi)140 and the hoarse lute (barbaṭ) 

  and the stringed ṣanj moans to be struck.141 

This passage is not actually found in al-Aʿshá’s dīwān, 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-Aʿshá describes  the accoutrements of such a 

drinking party, the decanter (ibrīq) and silvery goblets (miṣḥāh).142 The highly hierarchical 

social setting is, in essence, non-tribal. The interaction is merely between the speaker and 

servants (reminiscent of Imruʾ al-Qays’s hunting parties) whose presence is purely at his 

                                                        
139 Probably Arabized from Persian gulistān or gulsitān, a flower garden. Lisān (s.v. j-l-s) gives one meaning along 
these lines: “the scattering of flowers where people are assembled sitting (nithār al-ward fī l-majlis)” although 
another meaning given is “white flowers.” 
140 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. 
141 Ibn Qutaybah, al-Shiʿr wa-l-shuʿarāʾ, 258. The ṣanj can also mean “cymbals.” 
142 E.g., no. 55, ll. 5–11, Dīwān, 293. 
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pleasure. The typical characters of such a scene are nidmān (boon companions) or fityah (young 

men). 

 Just as Bishr ibn ʿAmr attempts to reconcile the wealth and status displays of Khafājah 

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-Aʿshá and that of a more or less 

straight-forward boast of Thaʿlabah ibn Ṣuʿayr of Tamīm, 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 (mā yudrīki) 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 (sibāʾ) a small, dark 

  skin of wine (dhāriʿ), 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.143 

Yet significant differences obtain between this wine party and that of al-Aʿshá. As opposed to 

al-Aʿshá’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 sibāʾ, is expensive and 

only available in small quantities. The speaker buys a dhāriʿ, a wine-skin made from the fore-

leg (dhirāʿ) of a slaughtered animal. No reference is made to the fine silverware used by the 

                                                        
143 Muf. no. 24, ll. 15–18, al-Mufaḍḍaliyyyāt, 130; translation adapted from Lyall, al-Mufaḍḍalīyāt, 2:87. 
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speaker in al-Aʿshá’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 

(maʾāthir). 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-Aʿshá’s description is the singing girl, although the word mudjin is most 

frequently used in tribal boasts. Thaʿlabah’s type of “fore-leg wine-skin” feast can be thought 

of as, perhaps, a slightly more “provincial” version of al-Aʿshá’s cosmopolitan wine party, 

somewhat akin to Bishr ibn ʿAmr’s praise of Khafājah. In both cases, the poets which produced 

the texts more thickly layered with reference to sedentary material culture hailed from Qays 

ibn Thaʿlabah, 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 ʿAbd 

al-Masīḥ (a Christian, his name means “the slave of the Messiah”) ibn ʿAsalah of Shaybān of 

Bakr ibn Wāʾil, the same group to which Qays ibn Thaʿlabah belonged. Here he mocks one Kaʿb 

of Namir, who evidently, having drunk too much, affronted the singing girl [26]: 

 O Kaʿb, would that you could restrain yourself to good wine-fellowship (ḥusn al-nidām) 

  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 

(naʾūbu tanāwuma l-ʿujmī)! 

 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. 
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 Hold off, Kaʿb, 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]. 

 I am a man (imraʾun) from the clan of Murrah— 

  if I wound you [with satire] you won’t stanch the wound.144 

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. Kaʿb’s 

virility is not in fact the primary target of the invective. ʿAmr ibn Qamīʾah 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.145 

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.146 And yet, in this 

piece of satire, ʿAbd al-Masīḥ targets not Kaʿb’s virility but his inability to follow the protocol of 

                                                        
144 Muf. no. 72, ll. 1–8, al-Mufaḍḍaliyyāt, 279, Translation adapted from Lyall, al-Mufaḍḍalīyāt, 2:220. For a similar 
story, see Kister, “Mecca and the Tribes,” 39–40. 
145 ʿAmr ibn Qamīʾah, The Poems of ʻAmr Son of Qamī’ah, 51. 
146 Bauer, Altarabische Dichtkunst, 1:47. 
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ḥusn al-nidām. That is, the role of the wine drinker in this situation is self-consciously foreign; 

one should be acting like a nadīm, like the ʿujm or non-Arabs (or “barbarians”). There is some 

confusion in the commentary about the reading of tanāwuma l-ʿujmī, but if ʿujm is understood as 

Persians, the reading Lyall prefers, the commentator al-Anbārī informs us that this means 

their kings (mulūk).147 This would echo al-Aʿshá’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 ʿAbd 

al-Masīḥ’s text takes advantage of this failure of Kaʿb 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 Kaʿb’s behavior as utterly unsuitable to the cultural context of 

proper wine consumption. 

 

2.4. The Hudhalī/ Southwest Arabian Model of the Warrior Aristocracy 

 The southern Ḥijāz 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 Madāʾin Ṣāliḥ/ Ḥijr in the 

                                                        
147 Lyall, al-Mufaḍḍalīyāt, 1:556; 2:221. 
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northern Ḥijāz, as testified by a graffito.148 It is possible to speculate that Medina was also 

involved in Byzantine politics during the Byzantine-Sassanian war of 602–630.149 In terms of 

poetic culture, the Medinan poet Ḥassān ibn Thābit was said to have travelled to greater Syria 

to praise the Ghassānids,150 but no poets from further south did so. Poets demonstrate an 

awareness of south Arabian politics. The Ḥimyarite ruling title qayl appears in poetry in 

connection to the Ḥijāz, suggesting that an acquaintance with Ḥimyarite notions of hierarchy 

obtained in the region’s culture. Qayl is attested in Sabaic inscriptions referring to a leader of a 

tribe (shʿb), although not necessarily of that tribe’s descent, and subordinate directly to a king 

(mlk).151 Zabbān ibn Sayyār, of Fazārah of Dhubyān, describes the powerful Murrah branch of 

Dhubyān as occupying the Ḥijāz, “as if they were qayls (quyūl),”152 and Mālik ibn Khālid of 

Hudhayl mocks a man from Hawāzin, boasting of how Hudhayl has been occupying a stony 

upland (ḥijāz), “before you ever saw the kings of Banū ʿĀd, or the aqwāl [pl. of qayl] of 

Ḥimyar.”153 Al-Nābighah refers to the qayl of Ḥimyar as a the sort of powerful figure that fate 

destroys,154 and Imruʾ al-Qays mentions the “aqwāl” of Ḥimyar as well.155 Evidently the qayls 

were more well-known to the poets of western Arabia (and Kindah, of course, Ḥimyar’s client 

                                                        
148 Timothy P. Harrison, “Ḥijr,” Encyclopaedia of the Qurʾān. 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. 
149 Lecker, “Were the Ghassānids and Byzantines behind Muḥammad’s Hijra?” I do not find his arguments very 
convincing. 
150 Ibn Sallām al-Jumaḥī, Fuḥūl, 218..  
151 A.F.L. Beeston, “Ḳayl,” EI²; 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. 
152 Muf. no. 102, l. 3, 4, al-Mufaḍḍaliyyāt, 352. This may not refer to the region, exactly, but perhaps contrasts ḥijāz 
(upland) with faḍāʾ, the open bādiyah. Fazārah did, however, have a presence in the northern Ḥijāz. 
153 9(MKhKh).4.6, Ashʿār, 454. 
154 Ahlwardt, Six Diwans, 166. 
155 Ibid., 125. 



172 

tribe, if the Imruʾ 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 Ḥimyarite or Axumite leaders, kings in general, and sedentary leaders like the 

Meccans. The Islamic poet, ʿAbd Allāh ibn Abī Thaʿlab, boasting of Hudhayl’s pre-Islamic past, 

vaunts their defeat of kings (mulūk) and imprisoning of quyūl.156 Other Ḥijāzī poets also tended 

to see mulūk as enemies.157 Some examples of Hudhayl’s attitudes towards Meccans have been 

cited in chapter 1. These attitutudes were ambivalent,158 and mostly associated with trade. 

Mecca is the location of mawāsim (trade fairs),159 and slaves obtained in raids can be sold 

there.160 There are noble men (kirām) in Mecca,161 but a pot boiling is compared to a shrieking 

Meccan’s (ḥirmī) wives,162 and the speaker in a text by a al-Nābighah is irritated with a Meccan 

woman (ḥirmiyyah) trying to buy leather from nomads.163 Qays ibn al-ʿAyzārah, mourning his 

brother who died at Mecca, describes his brother as “worthy” (jadīr) of the Meccan notables,164 

indicating no sense of inferiority to the urban tribe, while Abū Khirāsh, with the coming of 

Islam, laments his inability to retaliate for a dead kinsman qatīl bi-qatīl (one slain man for 

another) against Quraysh.165 As we also saw in chapter 1, Ḥijāzī 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 

                                                        
156 56(ʿAAAThQ).1.55–56, Ashʿār, 890. 
157 Sāʿidah ibn Juʾayyah of Hudhayl (no. 2, l. 38, Ashʿār, 1135) and al-Khansāʾ (Dīwān, ed. Abū Suwaylim, 100, l. 22) of 
Sulaym both describe heroes in their poetry as killing kings. 
158 Mecca’s role as a trade entrepôt in Hudhayl’s geography is explored further in chapter 4. 
159 13(QʿAṢ).4.3, Ashʿār, 597. 
160 7(MKhS).14.5, ibid., 395. 
161 13(QʿAṢ).4.5, ibid., 598. 
162 1(ADhQ).5.24, ibid., 79. 
163 Al-Nābighah al-Dhubyānī, Dīwān, 64. 
164 13(QʿAṢ).4.3, Ashʿār, 597. 
165 65(AKhQ).13.2, ibid., 1229.  
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hierarchical relationships that obtain with Najdī tribes’ (especially Qays ibn Thaʿlabah’s poets’) 

relations with sedentary powers such as al-Ḥīrah. Kings are not held in reverence, and the lex 

talionis, unlike in the poem cited above by al-Muraqqish 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 qayls and maliks, the material objects associated with status among Najdī tribes 

are often treated dismissively by Ḥijāzī and particularly Hudhalī poets. Among Najdī tribes, 

poets could potentially boast of associations with sedentary figures as sources of wealth and 

power. As seen above, al-Ḥuṣayn ibn al-Ḥumām of Dhubyān boasted of how his tribe’s warriors 

were armed by a king, one Muḥarriq, probably the Naṣrid/Lakhmid ʿAmr ibn Hind. We have 

also seen how one of the more clearly foreign pieces of armor was the qawnas or helm. While 

most weapons and types of armor appear indiscriminately in poetry of various tribes and 

regions, the qawnas seems to have a regional inflection. Al-Muraqqish al-Akbar of Qays ibn 

Thaʿlabah boasts of his own tribes’ warriors wearing qawnases,166  but the Awsī Anṣārī poet Abū 

Qays ibn al-Aslat,167 Bishr ibn Abī Khāzim of Asad,168 and the Hudhalī Rabīʿa ibn Jaḥdar al-

Liḥyānī169 describe their enemies as wearing the qawānis. Aws and Hudhayl of course, are both 

Ḥijāzī tribes and Bishr ibn Abī Khāzim, despite hailing from the Najdī tribe of Asad, is 

associated with the Fijār War around Mecca between Quraysh and ʿĀmir ibn Ṣaʿṣaʿah.170 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 

                                                        
166 Muf. no. 52, l. 4, al-Mufaḍḍaliyyāt, 235. 
167 Muf. no. 75, l. 18, ibid., 286. 
168 Muf. no. 99, l. 11, ibid. 347. 
169 17(RJ).1.7, Ashʿār, 642. 
170 Lyall, al-Mufaḍḍalīyāt, 2:268–69. 



174 

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 ʿAmr of Qays 

ibn Thaʿlabah of Bakr praised the Khafājah of ʿĀmir ibn Ṣaʿṣaʿah for their fine imported 

weaponry and quasi-Persianate drinking parties, as well as their nomadic values of 

redistributive hospitality and generosity. Aws ibn Ḥajar of Tamīm reproaches a chief of ʿAbs 

for failing to give a reward.171 The tripartite structure also suited such poems, as in the case of 

al-Musayyab of Ḍubayʿah’s praise of the Tamīmī chief Qaʿqāʿ ibn Maʿbad ibn Zurārah,172 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 dīwān is 

said to have been composed by a Fahmī 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 Fahmī named Kānif (or Kātif or 

Kāthif) composed [28]: 

Quraym and their people have opened grazing pastures 

  to us, after blocking our way and reviling us. 

A young man (ghulām), spirited and [slender/hard] like the point of a Samharī spear, 

                                                        
171 Aws ibn Ḥajar, Dīwān Aws ibn Ḥajar, 39. 
172 Muf. no. 11, al-Mufaḍḍaliyyāt, 60–63. 
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  demands of them all that he wants— 

Iyās, and if you mention Iyās, 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.173 

In the khabar (anecdote) connected to the text, Kānif is referred to as the delegation’s poet  

(shāʿiruhum). If this were accurate, poetry comes across as a specialization of Ḥijāzī poets, but 

not as a lucrative professional role as was evidently the case for poets visiting al-Ḥīrah or the 

Jafnids/Ghassānids. The poem is accordingly of a different nature than Najdī 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 Najdī 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 (ashrāf).” This 

impression is confirmed in other Hudhalī texts. Sāʿidah ibn Juʾayyah describes tribal leaders so 

numerous that, in their councils (majālis), the spears they have planted in the ground around 

                                                        
173 F48, ll. 1–6, Ashʿār, 857–58. Two more lines follow depicting Fahm’s herd animals. 
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them are like a reed-bed (ghābah).174 In a communal elegy for several Hudhalīs who died from a 

plague in Egypt and Syria, presumably during the early conquest period, ʿAbd Allāh ibn Abī 

Thaʿlab refers to the numerous “leaders” (sādāt) and “warriors” (fityān) and “noble chiefs,” (al-

sarāt al-kirām).175  

 The Ashʿār 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 ʿAntarah 

or Bisṭām ibn Qays make clear, but the presence of the warrior-poet perhaps testifies to less 

specialization in cultural and political roles within Ḥijāzī tribes. A text such as al-Nābighah al-

Dhubyānī’s address to ʿĀmir, composed in order to sustain Dhubyān’s relationship of walāʾ over 

Asad, may be described as intertribal diplomacy, while in that of ʿAwf ibn al-Aḥwaṣ of Jaʿfar of 

ʿĀmir ibn Ṣaʿṣaʿah, 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. Abū Dhuʾayb, the most well-known 

poet of Hudhayl and the composer of sophisticated qaṣīdahs, including one poem included in 

the Mufaḍḍaliyyāt, was said to have fought under ʿAbd Allāh ibn al-Zubayr in the conquests of 

North Africa in 26-7/647 after his conversion to Islam,176 testifying to a military or political 

stature. More importantly, in a dispute with his cousin, Khālid ibn al-Zuhayr, Abū Dhuʾayb is 

referred to as a leader of his tribe (imam li-l-ʿashīrah).177 Abū Dhuʾayb also plays a role in a poetic 

dispute between Khālid and one Maʿqil ibn Khuwaylid, telling Maʿqil, “all know you are a noble 
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leader (ʿalima l-aqwāmu annaka sayyidun).”178 Part of the implication of the poem is that disputes 

between well-known men, in poetry, were unseemly given their leadership positions. Sāʿidah 

ibn Juʾayyah, Abū Dhuʾayb’s teacher, boasts of his role in mediating tribal affairs: “Both the 

alien [sc. in the tribe—(al-dakhīl)] and the noble man (al-muḥassab) entrust me with their most 

important affairs.”179 

 

2.4.1. The Social Role of Poetry in Negotiating Lineage and Alliance among Hudhayl 

 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 Najdī 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 walāʾ and jiwār play a centrifugal role in this regard, militating against the 

institution of tribal integrity. Some poets, such as Abū Jundab, make use of poetry to justify the 

precedence they give to alliance over lineage. In contrast, other poets, such as Maʿqil ibn 

Khuwaylid, dedicated themselves to preserving Hudhayl’s unity, founded on tropes of common 

lineage and ancestry. Abū l-Ḍabb was even said to have taken it upon himself to retaliate for 

any one killed from Hudhayl, regardless of their relationship to him.180 In many cases, poets 

yoke their evocations of either alliance or lineage to landscape imagery, and Abū Jundab in 

particular often justifies his actions by invoking the sacred topography of Mecca and its 

environs, the ḥaram, or rituals associated with the Kaʿbah.  
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 The lore associated with Maʿqil ibn Khuwaylid is that of a leader and warrior. He 

engaged in uncompromising combat with Sulaym181 and Khuzāʿah.182 One text reports to 

pertain to Abrahah’s dealings with Hudhayl when he invaded the Ḥijāz, but al-Aṣmaʿī, al-Ṭabarī 

and Ibn Isḥāq all report that it was his father Khuwaylid,183 who is said by al-Ṭabarī and Ibn 

Isḥāq to have been the chief of Hudhayl (sayyid Hudhayl).184 The poetry in the Ashʿār gives body 

to what this word sayyid meant in practice. In one text, the associated khabar tells us that 

Maʿqil was attempting to resolve a feud between two branches of Hudhayl, Khunāʿah and 

Liḥyān. Purportedly, Maʿqil had secured a truce and the release of two Liḥyānī prisoners, but 

he then heard that Liḥyān was about to betray the truce and attack him and Khunāʿah. As is 

often the case, there is little evidence for this in the text, but it is clearly addressed to Duhmān, 

a branch of Liḥyān [29]: 

 Send messages from me to both ʿAmr and his father, 

  and to all of Banū Duhmān: 

You are driving away a tribe that is furious with you, 

  you doing horrible things to them, terrible. 

I called Banū Sahm, and they didn’t hesitate, 

  the foremost among them (sarātuhum),  

to turn towards you (tulqī  ʿalayka l-kalākilā). 

All the tribes (afnāʾ) 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. 
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184 Ibid. 
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  if the lineages bring together ʿAmr and Kāhil.185 

In the text, Maʿqil addresses himself to two unidentified figures, evidently from Duhmān of 

Liḥyān, one of the two main branches of Hudhayl. Maʿqil himself was the Sahm clan, from the 

other branch, Saʿd. He reproaches his addressees, and then invokes his own tribe. He is able to 

persuade his own tribe to countenance Duhmān, and this is represented as a camel heaving 

down its chest (kalākil) in order to sit. Khindif, in classical genealogy is also known al-Yās and is 

a son of Muḍar, 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, ʿAmr and 

Kāhil, who join with them in duress. 

 Maʿqil’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, Maʿqil evokes familial imagery 

to justify his violation of an agreement (muwādaʿah) with Sulaym. Sulaym apparently wanted to 

invoke this agreement in order to ally with Maʿqil in an attack on Liḥyān, 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, Ashʿār, 373. 
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Know that Banū Liḥyān are our cousins, 

  and whoever attacks them, attacks us with them. 

Our cousins came and alit (ḥallū) 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 ... aqraʿā), when they need reinforcements. 

[Liḥyān] is our brother, and whoever leaves his brother when [the latter] is fighting, 

  leaves him to his fate in a harsh sandy place.186 

Here, like Khindif above, Hudhayl is not evoked as a common ancestor, but as the social group 

to which Liḥyān and the speaker’s tribe both belong. Rhetorically, “Liḥyān,” 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 Liḥyān are 

pasturing with the speaker’s tribe (ḥallū janābanā). Liḥyān 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 Maʿqil. According 

to the khabar, one Ḥabīb of Sahm, Maʿqil’s tribe, was pasturing with Khuzāʿah. When hostilities 

were about to break out between Khuzāʿah and Sahm, Maʿqil urged Ḥabīb to return to his tribe, 

but he did not want to lose his camels. Evidently, Khuzāʿah’s pasture land was superior to 
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Sahm’s. Ḥabīb chose instead to enter into an agreement of walāʾ with Khuzāʿah (uwālīhim 

ʿalaynā), which Maʿqil decries [31]: 

 By the life of Abū Umaymah, I won’t make deals with 

  Khuzāʿah the way that Ḥabīb has done! 

I will keep my animals amidst the abodes of Tamīm [of Hudhayl], 

  and no barren pasture (al-kalaʾ al-jadīb) 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 Khuzāʿah’s land]. 

Other tribes won’t try to take my share from me, 

  and my share will be left to me.187 

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 Ḥabīb’s preference for a relationship of walāʾ 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 Saʿd ibn Bakr, Maʿqil praises the 

Hudhalī clan of Khunāʿah for capturing Saʿd’s leader (sayyid) and selling him into slavery.188 

Abū Shihāb likewise reproaches another Hudhalī clan, to whose assistance the speaker’s clan 

had come, for making excuses (maʿādhir), disregarding duty (law annahum lam yunkirū l-ḥaqq), 

and ingratitude (al-kufr).189 Through such public declarations, poet-leaders could construct 
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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. Abū Shihāb takes the 

poor behavior of his “cousins” (banī ʿamminā) as an excuse to expostulate on the central role 

his clan plays in the tribe [32]: 

If they hadn’t disregarded duty (al-ḥaqq), 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-ḥaḍāʾir) don’t dare attack.190 

 If Maʿqil ibn Khuwaylid represents a warrior-poet who instrumentalizes public poetic 

texts in an attempt to consolidate tribal coherence, Abū Jundab represents the centrifugal 

tendency against which the likes of Maʿqil rage, as he lashed out against Ḥabīb for his 

allegiance to Khuzāʿah. Many of the anecdotes connected to Abū Jundab relate to his campaign 

of vengeance against Liḥyān (the same tribe that Maʿqil claimed so often to have assisted). 

According to these reports, two of his protégés (jārs) of Khuzāʿah (the same tribe with which 

Maʿqil so often came into conflict) were killed by Liḥyān, who raided some of his herd animals 

as well. When he heard the news, he went to the Kaʿbah at Mecca, exposed his buttocks (ist), 

and then circumambulated (ṭāfa) the Kaʿbah, reciting in the rajaz meter [33]: 

 I am a man, verily, weeping over my two neighbors (jārayyah)! 

 I weep over the Kaʿbī and the Kaʿbiyyah:191 

 If I were killed, they would weep for me— 
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 They were as close to me as the robe to the waist-girdle.192 

According to Wellhausen, this does not represent a pre-Islamic ritual, but depicts the level of 

distress Abū Jundab felt.193 He bases this on the text of the khabar: “those who saw him knew he 

had brought forth something ill (atá bi-sharr).”194 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, Abū Jundab is said on making this 

statement to have completed the rites of the pilgrimage (qaḍá nuskahu).195 

 Abū Jundab consistently shows himself willing, in association with ḥajj 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-khulaʿāʾ min Bakr wa-Khuzāʿah) and attacks Liḥyān.196 

When he has taken his vengeance, he uses language not dissimilar to that of the Quran [34]: 

 Banū Liḥyān have through me become 

  utterly abased (fī khizyin mubīn), God be praised (bi-ḥamdi llāhi)!197 

Although the exact words khizy (abasement) and ḥamd (praise) are very common in the Quran 

(and relatively uncommon in Arabic poetry), the exact locutions khizy mubīn or bi-ḥamdi llāh do 

not appear at all. This increases the probability that the text reflects a genuine pre-Islamic 

sentiment rather than a post-Islamic interpolation. Abū Jundab’s ritualistic terminology 

follows logically from the narrative’s depiction of his sacred vows of vengeance at the Kaʿbah. 
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 Abū Jundab also evokes the sacred space around Mecca in another text announcing his 

accomplishing of vengeance for his jār. Rather as Maʿqil evokes the ancestor Khindif as a 

witness to his tribe’s status, Abū Jundab also evokes Hudhayl, not as a unity to be respected, 

since he has been exacting merciless blood vengeance from another Hudhalī 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 (jār) 

  is [as secure as] atop Ghaynā of Mt. Thabīr  (ladá aṭrāf ghaynā min Thabīr). 

I hold back from protecting, but whomever I protect (man ujirhū), 

  he is not one thrown into deception. 

You have your protégés, and I have defended mine, 

  fairly (sawāʾan), and it is no unjust division (al-qasm al-athīr).198 

His resolute loyalty to his jārs, 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 ʿAwf ibn al-Aḥwaṣ of 

ʿĀmir ibn Ṣaʿṣaʿah above, or of Maʿqil ibn Khuwaylid, who consistently reproves fellow Hudhalīs 

for siding with members of other tribes over Hudhayl. Since we know that both ʿAwf and Maʿqil 

were from ruling lineages, it would seem as if it fell to such figures to attempt as best they 

could to enforce tribal unity. Abū 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 Maʿqil, Hudhayl is a 

unity rallied to oppose enemy tribes, while for Abū Jundab, Hudhayl is merely the social 

horizon for a man’s reputation, a reputation staked on individual, not tribal loyalties. 
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 As in his other texts, the language that Abū Jundab uses in his proclamation evokes the 

sacral space Mecca’s ḥaram, and anticipates the ritualistic language of the Quran. The meaning 

of ghaynā min Thabīr is uncertain. Ghaynā is said by al-Bāhilī in the commentary to be the name 

of the peak of Thabīr (qullat Thabīr allatī fī aʿlāhu tusammá Ghaynā), and Thabīr itself is, 

according to Abū ʿAmr al-Shaybānī, located within Mecca’s ḥaram.199 According to the 

geographer Yāqūt, citing al-Aṣmaʿī, Thabīr Ghayná is none other than Ḥirāʾ,200 the mountain 

outside Mecca to which Muḥammad was wont to retreat in meditation, where the revelation of 

the Quran began. The notion that Thabīr’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 jīrānukum wa-manaʿtu jārī sawāʾan),” evokes Sūrat al-Kāfirūn of the Quran, “you have your 

religion and I have mine (la-kum dīnukum wa-liya dīni),”201 or Sūrat Āl ʿImrān, “come to an 

equitable word amongst ourselves (taʿālaw ilā kalimatin sawāʾin baynanā wa-baynakum).” Abū 

Jundab’s language is evocative of statements in the Quran where agreements or accords 

between two parties are recorded (between Muḥammad and the Meccans in the first instance, 

and between Muslims and other monotheists (ahl al-kitāb) in the second), and as above, there is 

a general correspondence of diction, not an exact quotation. Abū 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 Abū Jundab’s poetry, the references are also somewhat obscure. Just as 

Abū Jundab invokes the sacred topography of the ḥaram and makes use of ritualistic Arabic to 
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justify intertribal relationships, we see in anecdotes associated with poets that different tribes 

would pasture together within the ḥaram, secure within its bounds.202 Sacred topography could 

also be invoked to justify the superiority of a certain lineage, as ʿAmr ibn Humayl insults a 

Khuzāʿī [36]: 

 And we take precedence over you, with our might, 

  when the tents are erected at Makhlafah. 

Khuzaymah is our uncle, and Hudhayl my father, 

  all of [those tribes attained] to might, and I am heir [to it].203 

Makhlafah refers, al-Sukkarī tells us, to Minan, the site outside Mecca where pilgrims encamp 

for most of the Islamic ḥajj. 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 Khuzāʿah. As we 

have seen, Abū Jundab often uses imagery of Mecca’s sacred environs in his defense of Khuzāʿī 

jārs. Al-Muʿaṭṭal insults another Hudhalī’s lineage by asserting that his family are Khuzāʿī, and 

thus are not among those who do not participate in the sacred rites Mt. ʿArafāt [37]: 

 You’ve claimed that, “without a doubt, you’re one of their sons (fatāhum).” 

  You’re a preening arrogant boaster enough, yourself. 

I think that you’re from some Qamaʿī family 

  that, when they perform the sacrifice, 

doesn’t remain at ʿArafah (idhā nasakū lā yashhadū l-muʿarrafā).204 
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According to the commentary, a descendent of Qamaʿah ibn Khindif would be a Khuzāʿī, a 

member of the Ḥums who does not observe the waqfah rite at ʿArafah. 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, Hudhalī 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 Najdī 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. Maʿqil 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. Abū Jundab, a highly autonomous actor, is emblematic of the centrifugal tendency, 

holding adherence to jiwār and walāʾ 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 ʿAmr ibn Humayl and al-Muʿaṭṭal draw on this same sacred 

imagery as well, and here it appears that Hudhayl’s relationship with Khuzāʿah was 

particularly vexed, and that relationships of jiwār and walāʾ between Hudhayl and Khuzāʿah 
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were charged along ritual lines in some way. We could thus consider ʿAmr ibn Humayl and al-

Muʿaṭṭal as part of Maʿqil’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 Khuzāʿī association with those rites. 

 

2.4.2. Anti-Equestrianism: The Ṣuʿlūk as a Regional Phenomenon 

More independent than the warrior poet is the quasi-mythical ṣuʿlūk, 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 

Taʾabbaṭa Sharran of Fahm, who is mentioned in some of Hudhayl’s poetry and lore, and his 

companion al-Shanfará, originally of the southern tribe of Azd but purportedly adoptively of 

Fahm. In secondary literature critics often speak of “ṣuʿlūk poems” or “poetry,” although in 

fact, only three exemplars are ever given: ʿUrwah ibn al-Ward in addition to Taʾabbaṭa Sharran 

and al-Shanfará.205 ʿUrwah was from ʿAbs 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 akhbār of Kitāb al-Aghānī. In terms of actual verse, 

the evidence for al-Shanfará’s alienation from his tribe primarily rests on the first line of his 

famous Lāmiyyah.206 In addition to a sense of independence or alienation from their own tribe, 

two of the most distinctive characteristics of the ṣuʿlūks are said to be a propensity for fighting 
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on foot and an ability to endure extreme poverty. 207 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 ṣuʿlūks merely give special emphasis to.208 

The three most typical ṣuʿlūk 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. Abū Khirāsh, 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 […] 209 

As Roland Barthes mentions in his autobiography, a scholar’s stereotypical emaciation carries 

semiotic weight insofar as it indicates excessive, wearying lucubration.210 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 (ʿardun nasāh) … 

 Abū Mālik limited his poverty to himself, 

  while he let his wealth be known to all.211 
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While poverty associated with an ignoble character was strongly condemned,212 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. Taʾabbaṭa Sharran only exaggerates what is already a wide-spread regional 

phenomenon when he describes his “shank fleshless, arm sinewy,”213 which Stetkevych, for 

example, takes as “the physiognomy (sic) of the ṣuʿlūk” by which he expresses his “perpetually 

marginal state.”214 But it is merely a variation on boasts like Abū Dhuʾayb’s, whom no one 

would accuse of being a ṣuʿlūk, that Hudhayl’s warriors are “as gaunt as gaming arrows.”215  

 Another feature of Shanfará that is he fights, or rather, flees, on foot [40]: 

 I scape as once from Bajīlah I escaped, the night I ran 

  on al-Rahṭ’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.216 

According to Gert Borg, the ṣuʿlūk’s “swift foot when circumstances forced him to flee” 

is “remarkable … because a pre-Islamic hero would never run away from danger.”217 

Stetkevych also finds, commenting on this verse, that “the insane and mindless running of the 

ṣuʿlūk is diametrically opposed to the purposeful and teleological riḥlah of the tribal hero.”218 

Wagner notes, however, that such depictions of flight are found elsewhere in pre-Islamic 

                                                        
212 Cf. Wagner, Grundzüge, 141, 142, citing ʿUrwah ibn Ward. 
213 Stetkevych, Mute Immortals, 106.  
214 Ibid., 115. 
215 Ashʿār, 694. Other poets implicitly praise leanness by mocking fat men; Ḥabīb al-Aʿlam mocks “the fat man 
taking cover in his tent and camel-stockade, angered by our raiding,” (4(ḤʿAKh).4.1, ibid., 328). 
216 Stetkevych, Mute Immortals, 105, translating Muf. no. 1, ll. 4, 7. Cf. also al-Shanfarā, Muf. no. 20, l. 17, 18. 
217 Borg, REAL, s.v. “ṣaʿālīk.” 
218 Stetkevych, Mute Immortals, 114. 
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Arabic poetry: al-Buḥturī’s Ḥamāsah features three chapters devoted to such pieces.219 Passages 

about fleeing on foot exist in fact primarily in poets who are not necessarily brigands, but who 

happen to dwell in the Sarāh mountains south of Mecca. Being a good runner and a fine 

horseman may not be mutually exclusive. Waʿlah ibn al-Ḥārith (as Lyall suggests, or, 

alternately, al-Ḥārith ibn Waʿlah) of Jarm, a tribe of the Sarāh mountains, loses his horse, and 

then boasts of how he flees with an eagle comparison reminiscent of al-Shanfará’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 Ḥudhunnah between me and them, 

  we were ostriches all in a string before a horseman’s pursuit.220 

Mālik ibn Khālid of Hudhayl offers an even more extensive comparison of himself to an ostrich 

[42]: 

 When I saw the branches of the ṭalḥ and 

  ṭarfāʾ and salam trees snatching the clothes 

from the running fighters (ʿadiyya l-qawm) of the tribe, 

I gathered my clothes up [to run], turning to no one. 

                                                        
219 Wagner, Grundzüge, 143, al-Walīd ibn ʿUbayd Buḥturī, Le Kitâb al-hamâsah (Beirut: [Imprimerie Catholique], 
1910), 40–43. Their tribal distribution is interesting. Chapter 17: two Qurashīs, one Sulamī, one ʿĀmirī, one Bāhilī 
and two Tamīmīs (i.e., three Ḥijāzīs, three Najdīs, and ʿĀmir, who interacted with both); chapter 18: one Zubaydī 
(of Yemen), a Qurashī, ʿĀmir ibn Ṭufayl of ʿĀmir, describing an encounter with Fazārah, a Ḥijāzī tribe, and Aws ibn 
Ḥajar of Tamīm (i.e., one Ḥijāzī, one ʿĀmirī, one southerner, one Najdī); chapter 19: two Medinans, one Zubaydī, 
one southerner (Saʿd al-ʿAshīrah). Total: five Ḥijāzīs, four Najdīs, two ʿĀmirīs, three southerners). This distribution 
is an inverse of the normal geographical distribution as seen in the collections of al-Aṣmaʿī and al-Mufaḍḍal. The 
poets who describe fleeing tend to originate the most mountainous areas of the peninsula in its south-western 
corner. 
220 Muf. no. 32, ll. 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].221 

 In the same poem cited above in which he defends his ability to control his hunger to 

his wife, Abū Khirāsh 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 (ghuthāʾ) 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?222 

                                                        
221 9(MKhKh)6.1–7, Ashʿār, 460–61. 
222 65(AKhQ).3.17, 19–20, ibid., 1202–03. See similar scenes at 54(JẒS)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 Taʾabaṭṭa Sharran, like some Hudhalī poets, has descriptions of mountain terrain 

not found elsewhere in pre-Islamic Arabic poetry.223 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 Tāj al-ʿarūs, gives the word 

ʿadī as a Hudhalī dialect word meaning a group of fighting men who run (yaʿdūna ʿalā 

aqdāmihim),224 citing none other than the first line of the poem by Mālik ibn Khālid just quoted. 

The Tāj is probably citing al-Sukkarī’s commentary, which glosses ʿadī l-qawm as ḥāmilatuhum 

alladhīna yaʿdūna ʿalā arjulihim (their attackers who run on their legs).225 Such dialectical usages, 

like the ṣuʿlūks’ running boasts, reflect the tribe’s adaptations to regional topography.  The 

type of ideal warrior depicted by Waʿlah ibn al-Ḥārith and Mālik ibn Khālid existed on a 

spectrum with the “ṣuʿlūk” Taʾabbaṭa 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).226 Such tribes, located mostly in the Ḥijāz and southwest Arabia, 

represent the “tribes that go afoot” mocked by Bishr ibn Abī Khāzim al-Asadī, cited above. 

 Michael Zwettler has made some germane arguments about the Maʿadd tribal 

grouping, contending that the entity referred to in fifth- and sixth-century inscriptions 

represents a group of “‘progressive’ Northern Arabs” making use of horses in raiding, the 

techniques and materials for which spread from Persia.227 Ḥijāzīs, he supposes, were not from 

this group of Maʿaddī Arabs, and thus they are referred to as the ʿArab mustaʿrabah (Arabized 

                                                        
223 Wagner, Grundzüge, 142–43. 
224 Tāj, s.v. “ʿadī.” 
225 Ashʿār, 460. Cf. also 379, 380 and 673. 
226 For citations of four major poets (ʿAntarah, Zuhayr ibn Abī Sulmá, Imruʾ al-Qays and ʿAlqamah) who compare 
camel mare to an ostrich, see Jacobi, Studien, 57n63. 
227 Zwettler, “Maʿadd in Late Ancient Arabian Epigraphy,” 276–286. 



194 

Arabs) according to the lexicographical tradition.228 Nor were inhabitants of the southern part 

of the Arabian peninsula, as evinced by their more primitive camel saddle technology, still 

observable today.229 Be this as it may, horsemanship was not unknown to the Ḥijāz, and 

Sulaym’s poets, in particular Khufāf ibn Nudbah,230 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.231 

Some of Hudhayl’s poets do boast in passing of horsemanship, but none adopt the 

hunting-boast horse description seen in Muzarrid or Imruʾ al-Qays, among others. According 

to al-Aṣmaʿī, Hudhayl “were owners of camels and raided on foot (kānū yughīrūna rajjālatan), 

and they had no horses (lam takun la-hum al-khayl).”232 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. Abū Dhuʾayb, for example, either lacked the skill or desire to describe horses properly. 

Al-Aṣmaʿī accordingly strongly criticizes Abū Dhuʾayb’s brief horse description in his famous 

elegy included in the Mufaḍḍaliyyāt. When a warrior’s horse is described as sweating profusely 

(yatabaḍḍaʿu), al-Aṣmaʿī tells us, “horses (al-khayl) are not thus described, and he does it poorly 

(wa-qad asāʾa).”233 When the horse is described as having fat so thick that one could insert a 

finger into it (tathūkhu fī-hā l-iṣbaʿū), al-Asmāʿī tells us, “this is one of the worst ways to 

                                                        
228 Ibid., 286n99. 
229 Ibid., 280. 
230 Aṣm. no. 2, ll. 16–23, no. 3, ll. 10–15 contain detailed and well-constructed horse descriptions. 
231 Lecker, Banū Sulaym, 217. 
232 Ashʿār, 35. Al-Aṣmaʿī was an authority on the subject, and we also owe an early lexicographical work on 
vocabulary of horses, Kitāb al-Khayl. 
233 ibid. 
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describe a horse (hādhā min akhbath mā tunʿat bi-hi l-khayl),” and “such a horse would be too fat 

to run for an hour (law ʿadat hādhihi sāʿatan la-qāmat min kathrat shaḥmihā).”234  

 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.”235 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: ʿAmr ibn 

Qamīʾah 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.236 The 

poet, in this model, never identifies with the hunter. 

 One of the most unique poems in the Ashʿār is accordingly a text of al-Dākhil ibn Ḥarām 

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 ʿAbd Allāh 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. 
235 Bauer, Altarabische Dichtkunst, 1:50–51. 
236 Ibid., 51. 
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  whose trembling-voiced mother dotes over him (tarudduhu) 

with a more beautiful lips (maḍḥak) 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 (idhā sāmat la-hā nafasun nasīj), 

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 (fī maṣāmin), 

 with its back as white as Yemeni cotton cloth— 

fate decreed for her a dust-covered (ughaybir) hunter in rags (dhū ḥashīf), 

  unseen in his hunting blind (fī najāshatihi), 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 (lam takhawwanhu l-shurūjū), 

the arrowhead’s face is balanced, [so it flies true], 

  well-molded (lam yadḥaḍ ʿalayhi l-ghirār), 

it shaft brisk (zaʿil) and wind-swift (darūjū), 

the longer outer-feather (ẓuhrān), with interlocked barbs (dumūj), 
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  from the firm, supple central-wing feathers (abāhir), 

  finely fletches the shaft (yazinna l-qadḥ), 

[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—(hatūf)] brings her [the oryx] closer to the one she’ll feed, 

[its 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—(murhafāt)], 

  as if its edges were a fire’s hottest embers, uncovered [from the ashes], 

and golden (ṣafrāʾ) carved, a [whole] bough of nabʿ wood 

  reached by [long, winding] paths and roads 

(taḍammanahā l-sharāʾiʿu wa-l-nuhūjū). 

 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 (aṣḥāb) had fresh meat, 

  the raw and the cooked.237 

The poet, as the commentary makes clear,238 refers to himself at times in the poem in the third 

person, alternating between persons according to an unusual convention found in some pre-

                                                        
237 14(DḤS).1.1–21, Ashʿār, 611–622. 
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Islamic poems. The prey here is evidently an onager, as the commentary tells us in defining 

ḥadiyah 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 (ḥashīf). Although the 

dust-covered or dust-colored hunter is more typically describes as aghbar, rather than the 

diminutive ughaybir, and the word ṭimr 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 

which the hunter is intentionally depicted as low-status.239 The hunter’s technique here is, like 

that of other hunters, to lie in wait in a hunting blind (najāshah), probably a weave of branches 

and foliage, for animals coming to drink. The word qutrah or quturāt is more commonly used, 

but the technique and style of description is obviously the same as in other, both Hudhalī and 

non-Hudhalī, texts.240 

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 Kaʿb 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 nabʿ wood, 

 combining strength and flexibility, in hand (al-kaff), 

readying a sharpened [arrow—(murhaf)] on the grip, 

                                                                                                                                                                                   
238 Ibid, 614. 
239 Bauer, Altarabische Dichtunst, 1:46. 
240 Ibid., 55–58. 
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 broad-edged, with well-trimmed feathers …241 

Like al-Dākhil’s bow, Kaʿb’s is yellow or golden in color (ṣafrāʾ), made of nabʿ-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-Dākhil using the word hatūf, while in another onager 

description, al-Aʿshá uses the word mutarannim, both meaning “resounding,” more or less.242  

While the basis of the text is clearly rooted in other depictions of impoverished 

hunters, predominantly in onager episodes, al-Dākhil appropriates the generic conventions for 

himself, and then boastfully expands on them. The nabʿ wood is from an inaccessible tree; he 

revels in the detail of the parts of the feather used to fletch the arrow (ẓuhrān, abāhir); 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 Ḥijāzī culture, it demonstrates the appropriation and inversion of a character from 

Nadjī poetics, the impoverished, horseless hunter, and valorizes him as a skilled provider of 

meat for his comrades. 

                                                        
241 Dīwān, ed. Kowalski, 57–61; Bauer, ibid., 2:133–136. 
242 Dīwān, 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 ṣuʿlūks. 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 Sarāh 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, Najdī 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 ʿAmr praises the 

Khafājah clan both for their fine weapons and their ragged clothes. Hudhayl, however, lacks 

any tripartite praise qaṣīdahs, 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 Hudhalī 

poetry’s adaptation to a different ideological situation. 
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 Individuals could be praised, but with an unusual style. Abū Kabīr in particular is 

associated by commentators such as al-Tabrīzī with Taʾabbaṭá Sharran, of whom he was 

supposedly a companion. As Fehim Bajrakterević, the first editor of Abū Kabīr, 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.243 It is not surprising that the medieval critics should 

want to describe Abū Kabīr as a companion of Taʾabbaṭá Sharran, as the former poet’s 

description of his unnamed companion consist of praise of a lean, impoverished and generally 

very ṣuʿlūk-like figure. Bajrakterević also points out the lack of camels in Abū Kabīr’s corpus, 

another feature in common with the pedestrian ṣuʿlūks, and a deeper shade of the broader anti-

equestrian tribal ideology. 

 All of Abū Kabīr’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 wāw 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-takthīr, i.e., “how oft did 

I…”) or that it was in fact accomplished (al-taḥqīq,  “indeed, did I …”).  In his longest, piece, lines 

14–30 of the 48-line qaṣīdah are dedicated to describing a companion in travel and war. 

Although commentaries identify him as Taʾabbaṭa 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 qaṣīdah; he thus embeds the praise within a boast, beginning with 

the structure, wa-la-qad saraytu [46]: 

                                                        
243 Fehim Bajrakterević, “Abū Kabīr al-Hud̲h̲alī,” EI². The poem also, in some points, resembles an elegy on 
Taʾabbaṭa Sharran by his maternal nephew, Hajjāl (vocalization uncertain) ibn Imriʾ al-Qays: ʿAbd al-Malik Ibn 
Hishām and Wahb ibn Munabbih, Kitāb al-Tījān fī mulūk Ḥimyar (Ṣanʿāʾ: Markaz al-Dirāsāt wa-al-Abḥāth 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 muthaqqalī);  15 

she conceived him of a night, frightened (mazʾūdatan), 

 against her will (karhan), her cincture not even loosened. 244 

She brought him forth untameable (ḥūsha l-janāni), lean-bellied, a man 

who keeps watch through the night while a slow-witted oaf (al-hawdajī) sleeps, 

unsullied by any remnants of menstrual blood (ghubbari ḥayḍa), 

 or by any corruption of a wet-nurse, or pregnancy milking taint (dāʾi l-mughīl). 

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 (ṣaʿbu l-karīha), 

none coming near him (lā yurāmu janābuhū), 

                                                        
244 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 (māyla mā lam yuʿdalī), 

 [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.245  30 

The qaṣīdah is of a highly unusual format. In general, it corresponds to the “Errinerungsqaṣide” 

described by Jacobi.246 The typical structure of such a poem is the nasīb, followed optionally by 

a camel description and then mufākharah; that is, the poem can be tripartite. In Jacobi’s corpus, 

within which ʿAlqamah and Imru ʾ al-Qays are the chief practitioners of the Errinerungsqaṣide, 

the usual subjects of boasting are hunting, amorous liaisons, and drinking. Abū Kabīr’s poem 

thus varies on several fronts: none of his four poems, three of which fit the Errinerungsqaṣide 

                                                        
245 63(AKJ)1.14–30, Ashʿār, 1072–1076. 
246 Jacobi, Studien, 101–03. 
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pattern, are tripartite. He does boast once of amorous liasons,247 but not about wine or hunting. 

His boast subjects are: climbing mountains to scout for enemies;248 his ability to withstand the 

heat and thirst of the desert; 249 his combat abilities and his weapons, a sword, a bow and 

arrows.250 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 Abū Kabīr’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 

qaṣīdahs connected to court culture, such as al-Musayyab’s praise poem for Qāʿqāʿ ibn Maʿbad,251 

among others. This led their poets to insert praise as a description of the brave companion, an 

inherently egalitarian structural feature of the boast. Abū Kabīr’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) (ll. 14, 17); used to hardship, sleeping directly on the ground 

(l. 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 l. 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 

                                                        
247 63(AKJ)1.45–47, Ashʿār, 1079. 
248 63(AKJ)1.31–37, ibid., 1076–77; 
249 63(AKJ)39–41, ibid. 1078; 63(AKJ)3.4–14, ibid., 1085–87. 
250 63(AKJ)2.10–19, ibid., 1082–84; 63(AKJ)1.42–44, ibid., 1078–79; 63(AKJ)3.15–21, ibid., 1087–89. 
251 Muf. no. 11, al-Mufaḍḍaliyyāt, 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 Abū Kabīr’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 Erringerungsqaṣide by one Rabīʿah 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 (yahdīnī), 

thought I hadn’t asked ((?) lam unādihi), 

  [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 (dhā ḥashīf)], 

  trimmed of flesh (bāra laḥma ʿanhu khayru bārin), 

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 (yuʾdīka ẓāliman), 

  and defends you with a light, sharp, joint-piercing [sword].252 

                                                        
252 19(RKM)1.14–19, Ashʿār, 657–59.  



206 

The ideological valorization of virile impoverishment and hunger here is the same as in Abū 

Kabīr’s praise, and is also evocative of al-Dākhil ibn Ḥarām’s description of himself as a rag-

clad hunter above. Rabīʿah uses the same term to describe his comrade: dhū ḥashīf. Like Abū 

Kabīr’s praised companion, Rabīʿah’s is lean, like a trimmed arrow shaft, and a fierce fighter. 

 The exact same set of characteristics is evident in a text by Abū Khirāsh describing a 

companion of his in a 9-line qaṣīdah. In the text by Abū Kabīr, the lengthiest boast was 

dedicated to describing his companion, and in Rabīʿah, the description of the praised 

companion concluded the qaṣīdah. Although Abū Khirāsh’s text is not a qaṣīdah in the sense 

that it is not poly-thematic, the focus as in Rabīʿah’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,253 

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 Wāthilah the “Spear” (al-ṭarrādi), 

  or a man from the Murrah clan, long-bodied and lanky (surḥūb) like a wolf. 

                                                        
253 I.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-qawm), 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 Khālid, 

  and some things that people attribute to others are lies.254 

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 (l. 7) or a wolf (l. 6), with exposed tendons, as we saw with 

Shanfará 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 Rabīʿah’s poem, is the comparison to Khālid or Khuwaylid (l. 9). The companion is 

also compared to one Ibn Wāthilah. The most likely explanation is that all of these refer to 

Khālid ibn Wāthilah, the semi-legendary Hudhalī tribal leader who negotiated with Abrahah 

when the Abyssinians invaded the Ḥijāz, and father of Maʿqil ibn Khuwaylid, cited above. 

Rather than referring to well-known Arabian or Biblical heroes as other poets do—al-Nābighah 

al-Dhubyānī compares his patrons to Solomon, for example—the poets of Hudhayl compare 

those they praise to Hudhalī leaders well-known to their local tribal audience.  

 Abū Dhuʾayb also has a praise poem of the sort described, which according to the report 

included in the commentary was composed for ʿAbd Allāh ibn al-Zubayr,255 the son of the 

                                                        
254 65(AKhQ).15.1–9, Ashʿār, 1232–1234. 
255 Al-Sukkarī, Ashʿār, 196.  
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Companion al-Zubayr ibn al-ʿAwwām. According to the commentary, the young ʿAbd Allāh was 

his companion or perhaps commander (ṣāḥib) on the campaign into Ifrīqiyah (sic), presumably 

that of 26–27/647.256 One other report, that of Abū Dhuʾayb’s elegy for his sons, connects the 

poet to the conquests,257 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 khayāl 

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 (saqaytu bihi) to fall upon her distant abodes, 

  and the clouds (al-khāl) fulfilled to us the groaning lightning’s promise.258 

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 turná) 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 (washīk al-fuḍūl)], not returning 

  until the battle had been decided one way or another— 

the [other] warriors return home, but he—his torso lean 

                                                        
256 See H. A. R. Gibb, “ʿAbd Allāh b. al-Zubayr,” EI². 
257 Ibid., 3. 
258 Reading al-khālu for al-khāla. 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 Murādī 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— 

  driving off the birds flying from left to right (al-sanīḥ)259 out of love for battle— 

 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-sarīḥ—of their sandals, because of how far they have walked.]260 25 

The praised companion is introduced unusually here, as a possible companion for the beloved 

of the nasīb. 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 Abū Kabīr, Rabīʿah ibn 

Kawdan and Abū Khirāsh, 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 

                                                        
259 He disregards any ill omens.  
260 1(ADhQ).25.14–25, Ashʿār, 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 Hudhalī praise 

exemplifies a particular tribal ideal of leadership and masculinity. Unlike praise poetry for 

other tribesmen in Najdī 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 wāw al-rubbah or the particle qad, 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.261 There is a striking dichotomy in 

depictions of women, however, and even a quick reading of any Arabic invective, whether 

                                                        
261 See, for example, 1(ADhQ).6.31, Ashʿār, 97. 1(ADhQ)2.1–6 offers a chaster nasīb. 
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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 Hudhalī 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 nasīb 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 nasībs are described as ensconced in luxury, while 

invective is chiefly composed against lower-status women. In the nasībs of Sāʿidah ibn Juʾayyah 

and Abū Dhuʾayb, 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. Sāʿidah describes 

his beloved, named Ghaḍūb, thusly [50]: 

She came to Asḥam with charcoal [hair], 

  neither marred by thinness in the roots, nor shortness, [nor was it] gray— 

like the filaments of moist papyrus (al-ḥanaʾ) plants, 

  inundated with floodwater, with duckweed (al-ṭuḥlubū) 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; 

[ll. 27–35 contain description of honey collector] 

Then he cuts [the honey] with generously poured, clear [water] 

  from a mountain valley where the taʾlab 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!262 

As in most such descriptions, the “beschreibende Stil” of Jacobi,263 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 (l. 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, Dīl (a.k.a. Duʾil) 

ibn Bakr (of Kinānah), Sāʿidah composed [51]: 

What a wonder is the women, sinewy (watariyya), 

  ostrich-like, like a bow of taʾlab-wood. 

She has kids, black-faced, 

  like iron arrowheads the smith sold, not yet [polished] and fitted. 

When she sits in the tent, 

                                                        
262 64(SJK)1.21–26, 36–39, ibid., 1106–10, 1112–14. 
263 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 Nufathī264 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.265 

The woman has debased moral features: she is servile (l. 4), immodest (l. 5) and sexually 

available for a pittance (l. 7). The bulk of the poem focuses on her bodily features, however, 

often in more visual comparisons than used above with Ghaḍūb. The adjectives and 

comparison are essentially those we have seen male poets use to describe themselves. The 

Nufathī woman’s body is literally sinewy, but also oddly shaped, like an ostrich, or hard and 

thin like a bow (l. 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 (l. 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 Nufāthah ibn ʿAdī ibn Duʾil. See Caskel, Ğamharat an-nasab, table 43. 
265 64(SJK)5.1–8, Ashʿār, 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. Sāʿidah’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 

Ghaḍūb, 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 Nufathī 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, Najdī 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. Abū Dhuʾayb gives us examples of both tendencies. Eulogizing his 

deceased kinsman Nushaybah, he composes [52]: 

 If he fights with [Nushaybah] for an hour, his enemy (qirn), 

  when the lovers of slave girls (akhdānu l-imāʾ) 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-amkannahū mimmā arāda), 

 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.266 

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 Hudhalī egalitarian praise, the wāw al-rubbah. We can tell that these are high-

status women because they are described tropically as gazelles (sirb), a nasīb 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 (imāʾ). 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. Iyās 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 ghuḍār trees, 

  as if you were something they coo over, 

they crack open khazam-tree dates, for they’re black-skinned [apes (fa-hunna sūdun)], 

  split-lipped hags that sit around him.267 

Like Sāʿidah’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. Ghaḍūb 

also seems to be from an enemy tribe,268 as is often the case in nasībs dealing with wealthy 

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 

                                                        
267 40(ĪJ).2.4–5, ibid., 836. 
268 Ibid., 1097. 
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that depended, moreover, on their social status. Poets dwell on details that signify status in 

these circumstances. ʿAbd al-Manāf ibn Rijʿ, 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.”269 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 ʿAmr 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.270 

His enemy, a Khuzāʿī poet, in response to this, describes among other things his own tribes’ 

taking prisoner of Hudhalī 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.”271 

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 

                                                        
269 22(ʿAMRJ).2.2, ibid., 677. See also 28(BʿIKh).1.14, ibid., 743. 
270 37(ʿAHL).1.2–3, ibid., 815. 
271 37(SʿAKhz).2.4, ibid., 817. 
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considering them a “surplus” to the bloodwite equation. In ʿAmr 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 Maʿqil 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 ʿAmr of Khuzāʿah, 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, Maʿqil’s clan] raided Khuzāʿah, they took 

Umm ʿAmr, the wife of Khidhām, as prisoner, naked, among the other women of the tribe.”272 

Umm ʿAmr’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 (bādin shawāruhā) is bare to the world— 

[but] if the highlanders (ʿulyā) of Hudhayl avenged her 

  before Khuzāʿah does [me], what excuse will they make for themselves?273 

                                                        
272 Ibid., 396. 
273 7(UʿAKhz).15.1–3, ibid. 
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Although she is addressing Maʿqil, her captor, the fault lies with Khuzāʿah’s men for failing to 

protect  her. Hudhayl’s behavior is vile, but Khuzāʿah’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-à-vis Hudhayl, she posits a Hudhalī 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 Nufathī woman, exposed through Sāʿidah’s invective, serves as a 

marker of her abject social status, so too here Umm ʿAmr evokes her own exposed body as a 

mark of disgrace not ultimately upon Maʿqil, but upon Khuzāʿah. 

 Maʿqil’s response, in the same rhyme and meter as Umm ʿAmr’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 ʿAmr 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 (munaʿʿamatin), 

where the mountains’ tumbled rocks are “bare to the world” (bādin ḥirāruhā).274 

If your riders come for us, O Umm ʿAmr, 

  they’ll find with us a brightly blazing war, 

and strong men, glorious fighters from Hudhayl, 

                                                        
274 His expression, bādin ḥirāruhā is a riposte semi-quotation of Umm ʿAmr’s bādin shawāruhā. 
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  pokers of [the fires of] war; no one worries they’ll flee.275 

The ultimate point of Maʿqil’s text is not to address Umm ʿAmr’s situation, but to set up a 

dichotomy between Hudhayl and Khuzāʿah. Maʿqil does not emphasize his indifference to 

Umm ʿAmr’s plight as merely an expression of cruelty, but as an assertion of intertribal status. 

Umm ʿAmr can only claim significance as a high-status individual, and by disregarding the 

significance of her rank, Maʿqil, 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 (munaʿʿamah). He 

is not (or, not merely) bullying a woman, but asserting the superiority of the men of Hudhayl 

to the men of Khuzāʿah, a rhetorical vector opened by her own poem. Maʿqil misses no 

opportunity vaunt Hudhayl’s tribal coherence, and Umm ʿAmr’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 Najdī 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 Nufathī woman. To a large 

extent, it has always been the role of the nasīb 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 Maʿqil’s exchange with Umm ʿAmr consists of texts from 

both a male and female poet, such actual exchanges between male and female speakers are 

                                                        
275 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 Hudhalī poets seem to have a hostile relationship with the women they address 

in the nasībs 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.276 Abū 

Dhuʾayb’s elegy begins with him being reproached by a woman for his grief,277 and ʿAmr Dhū l-

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-sibāl)].278 

Ghaziyyah said to me when she saw me,  

  “Didn't you get killed in Banū Hilāl's territory?” 

Wouldn’t you like that (a-sarraki dhālika), if I got killed in Fahm’s lands? 

  But are you going to inherit something from me, Ghaziyyah, if I get killed?279 

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 nasīb is not uncommon, often 

combined with keywords such as an implied or stated lawm (blame) or ʿadhl (reproach). This 

allows the speaker to boast of his virile virtues. Labīd in his muʿallaqah does not in its nasīb 

address the beloved, Nuwār, but after describing his camel mare, he does declare that [58]: 

 I fulfil all incumbent upon me, leaving off nothing, out of fear 

                                                        
276 1(ADhQ).25.17, ibid., 201. See also 12(ʿADhKL).1.14, ibid., 578 and 12(ʿADhKL).2.7, ibid., 574. 
277 1(AdhQ).1.1–3, ibid., 4–5. 
278 According to the commentary, enemies are said to have light-colored beards. 
279 12(ʿADhKL).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, Nawār, that I am he 

  who binds all ties together, or severs them? 280 

This declaration segues into the final section of the poem, a long boast on Labīd’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. Labīd 

boasts of his generosity with wine and his horse, while ʿAmr Dhū l-Kalb has nothing but his 

weapons, and the entire boast turns on his combat abilities, specifically against Fahm, 

Taʾabbaṭa Sharran’s tribe [59]: 

ask for me, [and you’re asking for] a white Mashrafī [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 nabʿ wood, 

  from the curved marrow of it, like a tortoise-shell bracelet.281 

                                                        
280 Labīd, Dīwān, 313, ll. 54–55. 
281 12(ʿADhKL).1.15–18, Ashʿār, 568–69. 
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The reference to the nabʿ-wood bow in particular evokes the speaker in al-Dākhil ibn Ḥarām’s 

text above who describes himself using the language of the impoverished hunter character 

from Najdī onager-hunt scenes. 

 Labīd 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. I have already mentioned above how Ḥājib ibn Ḥabīb 

describes a dispute with his wife over the expense of maintaining his horse. Other poets 

developed conventional defenses of excessive spending for wine. Ṭarafah, in his muʿallaqah, 

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 Abū Dhuʾayb 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 l-ʿādhilāti bi-sharbatin 

kumaytin matá mā tuʿlá bi-l-māʾi tuzbidī)282 

Al-Mutammim uses virtually the same expression, evidently alluding to the earlier Ṭarafah, 

stating that, “I went straight for the thirst-quenching wine, despite the reproaching women 

(wa-la-qad sabaqtu l-ʿādhilāti bi-sharbatin rayyā).”283 Zuhayr ibn Abī Sulmá paints an image of 

(reportedly) Ḥafṣ ibn Ḥudhayfah ibn Badr, in a praise qaṣīdah, as a generous man surrounding 

by women harassing him for his expenditure [60]: 

                                                        
282 Ṭarafah no. 4, l. 57, Ahlwardt, Six Divans, 57. 
283 Muf. no. 9., l. 28, al-Mufaḍḍaliyyāt, 52. 
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 and how rarely have I come across a noble-countenanced man (wa-abyaḍa], 

  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-ṣarīmi ʿawādhiluh). 

 Sometimes they vow themselves his ransom,284  

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 (murazzaʾ), 

  determined to persevere in his actions.285 

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 Ṭarafah 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 

                                                        
284 Yufaddīnahū. That is, they praise him saying, “may I be your ransom!” 
285 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 Najdī poets. Most representative of Hudhayl’s tribal ideology in this regard is a poem by 

Abū Khirāsh 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 Labīd, Ṭarafah, al-

Mutammim and Zuhayr’s poetry—is absent. On the contrary, with this Hudhalī 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 (nuʿaddiki bi-l-azmī). 

When she longs (ḥannnat) for vain things (al-hawá), her stomach (ḥannat) 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 (ghamarāt al-mawt), in darkly-dyed red.  5 

After I’ve proven myself (baʿda balāʾī)—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. 10 

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 (qarm)! 

 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]. 15 

O, Fāṭimah, 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).286 

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? 20 

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, 

                                                        
286 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.287 

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 hawá, 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 hawá, are moralistic. 

Hunger leaves no danas (filth, defilement) on his clothes or body (l. 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 (ll. 13–14). Abū Khirāsh 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 Abī Khāzim, 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,288 and crosses the desert on foot, despite 

the treacherous ground, and even without sandals (ll. 16–20). Yet with all this, he still defeats 

                                                        
287 65(AKhQ).3.1–24, ibid., 1198–1204. 
288 The term for this is shawṭ, which can refer to running afoot or on horseback. Hell also translates it as 
“Wettrennen”: Hell, Neue Huḏailiten-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 Errinerungsqaṣide (nasīb + 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 Najdī poets 

(where the men boast to women of their expenditures) eschews conspicuous male displays of 

material status markers. Abū Khirāsh 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 

  Najdī 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 Ḥijāz 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 Najdī 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 qaṣīdah. Tribes 

of the Ḥijāz certainly had significant sedentary connections, but neither Mecca nor the 

collapsed state of Ḥimyar 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 Najdī 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), Hudhalī 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 Najdī 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 ṣuʿlūk figure. In one regard, 

the warrior aristocrat does make an appearance in Hudhalī elegies. Some of Hudhayl’s elegies, 

the most famous of which is Abū Dhuʾayb’s Mufaḍḍaliyyah no. 126, possess a unique structure. 

After an introduction, usually a sort of nasīb, 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 Najdī 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. 

 Abū Kabīr had already used this technique to describe an onager, in an elegy describing 

fate’s overwhelming power.289 The technique was adapted and expanded later by Sāʿidah ibn 

Juʾayyah and Abū Dhuʾayb, who introduce the death of horse-mounted, armored warriors as an 

episode possibility. As we have seen above, in this connection al-Aṣmaʿī criticized Abū 

Dhuʾayb’s horse describing ability. Sāʿidah ibn Juʾayyah comes in for the same criticism in the 

following passage, evidently the first such passage, chronologically, in the Hudhalī corpus [62]: 

Fate’s blows do not stay for 

a massive tribe, spread over a vast area, strong-chested, 40 

noble-faced (bīḍu l-wujūh) 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 (tuḥūmiya), 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 

                                                        
289 63(AKJ)4.4–15, ibid., 1090–93. 
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Thus they were (baynā humū yawman kadhālika), when one day an iron-clad 

 host, gathered from all corners, alarmed them; 

it was protected by a well-armed, helmeted [vanguard (dhātu qawānisin)], 

 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 ... salhabū), [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-idhā) someone comes with [news] that silences them, 

 and says (fa-yaqūlu), “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 Khaṭṭī lances, with tapered, sharpened edges, 

 blazing like a comet when you raise them, 

made firm with the straightening-tool (al-thiqāf), 

adorned with a pointed “floppy ear” [spear-head (akhdhá)] 

like the inner-feather of an eagle,  60 

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 (abrazū) 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.290 

The passage is all but unique in Arabic poetry.291 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: Abū Dhuʾayb’s elegy for his sons contains a similar 

scene, while an additional scene in another of Sāʿidah’s poems names the place (Mayʿaṭ) where 

                                                        
290 64(SJK).1.40–63, ibid., 1114–1121. 
291 An antecedent is probably ʿAmr ibn Qamīʿah no. 6, l. 11: ʿAmr ibn Qamīʿah, The Poems of ʻAmr Son of Qamī'ah, 32 = 
Dīwān, ed. al-Ṣayrafī, 66, discussed below. 
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the slaughter took place, and specifically points out that the men killed were neither mean nor 

base (lā wakhshin wa-lā qazamī).292 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 Sāʿidah and 

Abū Dhuʾayb, 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 Kānif al-Fahmī’s praise for Hudhayl, the tribal 

leaders form an apparently homogenous cohort (ll. 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 

Abī Khāzim, for example. Likewise, they possess horses, and milk-fed ones as well (l. 55).293 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 Ṭarafah’s case,294 here the 

                                                        
292 64(SJK).2.28, ibid., 1131. 
293 For milk-fed horses, see Muf. nos. 79, l. 3 and 124, l. 11, al-Mufaḍḍaliyyāt, 297, 413. 
294 He speaks of al-dahr (l. 66), like al-Sāʿidah, and al-maniyyah l. 56, more or less an equivalent term (cf. Abū 
Dhuʾayb no. 1, l. 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.  

 Sāʿidah attempts to dramatize the predicament of these mounted warrior aristocrats 

with two narrative devices. In the first, what had been a static image from ll. 40–45 suddenly 

becomes a temporal flow in l. 45. Here he uses two adverbial expressions, baynā (“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.295 So too with al-Sāʿidah. The horses of the 

enemy are described from ll. 45 to 53, to the point where l. 52 mentions the fear evoked in the 

first group by the enemy raid. Yet in l. 54, new adverbial markers (idhā) 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 ll. 55 and 56, the warrior aristocrats mount, 

and prepare for battle, clashing with the enemy in l. 57. The narrative abates for a description 

of (ll. 59–61) of the spears used for the horse-mounted portion of the battle, before concluding 

(ll. 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,296 and the 

obliteration of the tribe’s warriors the slaughter of multiple onagers in Hudhay’s onager 

episodes. 

                                                        
295 Bauer, Altarabische Dichtkunst, 1:118. 
296 Ibid., 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 Najdī 

poets such as the Tamīmī ʿAlqamah and others,297 while the image of equestrian warriors 

pasturing wherever they will is found in the likes of Bishr ibn Abū Khāzim of Asad. We can add 

as well, that the enemy come wearing qawānis (l. 47), which as we have seen is part of the stock 

apparel for al-Muraqqish al-Akbar of Qays ibn Thaʿlabah 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 ll. 48–

51 to stand out as a kind of set piece, inventory-like horse description such as is usually found 

in boasts, as in Imruʾ al-Qays’s muʿallaqah for example.298 

 The first term Sāʿidah uses, ʿabl al-juzārah (thick-legged), is said by Abū ʿUbaydah in his 

lexicographical work on horses to be an image that nomadic Arabs approved of, providing 

citations of similar expressions by al-Aʿshá and Imruʾ al-Qays.299 Line 49 presents problems, 

however. The horse is said to be well-muscled (khāẓī l-baḍīʿ), but also to have a long back 

(matnun salhabū) and thick, curved ribs (zawāfiru ʿablatun ʿūjun). The poet uses the word ʿablah 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. Imruʾ al-Qays compares his horse’s back to the stone of a 

pestle (madāka ʿarūsin aw ṣalāyata ḥanẓalī),300 and ʿAlqamah his to a smooth hill (al-haḍbati l-

                                                        
297 Muf. no. 120, l. 55, al-Mufaḍḍaliyyāt, 404. 
298 Especially ll. 59–61.  
299 Maʿmar ibn al-Muthanná Abū ʿUbaydah, Kitāb al-Khayl, ed. Fritz Kremkow (Hyderabad: Maṭbaʿat Dāʾirat al-
Maʿārif al-ʿUthmāniyyah, 1939), 75, 80, 90; the expression is quoted approvingly in discussion of a different term at 
131.  
300 Muʿallaqah, l. 56, Ahlwardt, Six Divans, 149. 
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khalqāʾ).301 Sāʿidah’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.302 Abū ʿUbaydah also approvingly quotes a description of a 

horse with a moderately-length back (quṣayru l-ẓahr).303 If overall horse length was prized, this 

would seem to be its length as it extended its legs in running,304 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.305 

 If it is difficult to judge whether we and the commentary are accurately grasping the 

aesthetic merit of Sāʿidah’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 

                                                        
301 Kitāb al-Khayl, 85. 
302 Ashʿār, 1116. 
303 Kitāb al-Khayl, 84. 
304 See Lane, s.v. “salhab.” 
305 Kitāb 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 

mukhaḍramūm (generation IV, approximately years 625–75, in Hell’s schema, expanded upon 

the appendix). Interestingly, as already mentioned above, the conquest-era ʿAbd Allāh ibn Abī 

Thaʿlab 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 dīwān, 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 Maʿqil ibn Khālid and Abū Jundab. A 

rare example is Abū l-ʿIyāl, in a muʿāraḍah 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.]306 

 As Joseph Hell has observed, the poets from the generation in which Islam emerged, the 

mukhaḍramūn, virtually ignored Islam,307 and several branches of Hudhayl, but especially 

Liḥyān, were strongly connected to opposition to Islam until after the conquest of Mecca.308 

Later poets, such as Mulayḥ ibn al-Ḥakam (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  

                                                        
306 8(AʿIKh).2.4, al-Ashʿār, 411. 
307 Hell, “Der Islam und die Huḏailitendichtungen,” 89–92. 
308 Ibid., 83–84 
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during the struggle for the true faith (yawma yultamasu l-hudá) 

  with the Prophet blessedly ordained [by God (al-nabiyyi l-muwaffaqī)]; 

we struck with them the heads of all those outraging (jāʾir) 

  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-qabāʾil) 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;309 

they are the ears, eyes, the whole head 

  by which I keep the infidels (al-kuffār) from speaking.310 

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-hudá) and “infidels” (al-

kuffār). 

                                                        
309 Wa-in aftakhir yawman bi-Khindifa lā ajid * la-hā khaṭaran yawma l-rihāni l-musabbaqī. I am at a loss regarding this 
line; I 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 lā, somewhat improbably, as superfluous (zāʾidah), the meaning would make somewhat 
more sense as well. 
310 62(MḤQ).1.55–62, Ashʿār, 1005. See also the same poet, 62(MḤQ).9.87–88, and Hell, “Der Islam und die 
Huḏailitendichtungen,” 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 Hudhalī poets making use of 

the tripartite qaṣīdah for praise poems for political leaders under the new dispensation. This is 

the case, for example, with Abū Ṣakhr, who composed several poems in praise of an obscure 

member of the Umayyad family, Abū Khālid ʿAbd al-ʿAzīz b. ʿAbd Allāh. One is tripartite. In 

keeping with Hudhayl’s tendency to compose longer nasībs, Abū Ṣakhr’s tripartite qaṣīdah 

features a 26-line nasīb, with a brief three-line raḥīl, which allows a transition to the 22-line 

praise section [65]: 

 Away from Umm ʿAmr, and from Ḥammād, 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 ʿAbd al-ʿAzīz, 

betaking themselves to the generosity of the ʿĪṣī, drawing near 

  like qaṭā birds come to the remnants of water, after the camels and men.311 

Such developments indicate that during the Umayyad period, dominated as it was by tripartite 

praise qaṣīdahs, 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 wāw 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 

ṣuʿlūk-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 

                                                        
311 61(AṢ).7.27–30, ibid., 942. 
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the mukhaḍram Abū Dhuʾayb, 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.’”312 

 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 nasīb cited above of Sāʿidah ibn Juʾayyah, 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. Mulayḥ ibn al-Ḥakam again provides an excellent example in an urjūzah, 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 Laylá; [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 (namāriq), 

[her posterior as full] shuddering, two-toned sand-dune (al-abāriq),313 

[with the scent] of lavender dew, [and the sound] of a tall ʿIshriq tree, 

heavy-thighed (hirkawlah), she’s not one of the scrappy girls, 

nor ungracious (kubunnāt) or empty headed, 

a woman everyone knows (al-ʿarīfāt), no inveterate flirt (al-maʿāniqī).314 

                                                        
312 Jacobi, “Die Anfänge der arabischen Ġazalpoesie,“ 225. 
313 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. 
314 62(MḤQ).18–27, Ashʿār, 1054. 
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In addition to citing texts such as al-Aʿshá’s muʿallaqah with words like hirkawlah and the ʿishriq 

tree,315 the poet uses unusual (perhaps nonsense) words to fit the novel meter, such as 

kubunnāt, a feature also found in other Umayyad rajaz-poets like al-ʿAjjāj (d. 90/715).316 In 

recollecting Laylá, the speaker evokes reclining on fine cushions (namāriq), 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 “Hudhalī” 

features, such as extensive comparison of the beloved’s mouth to mixed honey and wine, have 

been abbreviated. Just as Hudhalī 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. 

                                                        
315 Al-Aʿshá no. 6, ll. 4, 12, Dīwān Aʿshá al-Kabīr Maymūn ibn Qays, ed. Ḥusayn, 55. See also Zwei Gedichte von al-ʾAʿšâ, 
ed. and trans. Rudolf Eugen Geyer, vol. 2, Waddiʿ Huraiata (Vienna: Alfred Hölder, 1919), 57 ff. for generous 
intertextual citations related to al-Aʿshá’s lines. 
316 For al-ʿAjjāj, see Manfred Ullmann, Untersuchungen zur Rağazpoesie: Ein Beitrag zur arabischen Sprach- und 
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.1 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 Maʿadd in the center and north-west of the peninsula 

and Muḍar in the west (the southern Yemeni and Omani cultures were largely sedentary and 

agricultural).2 Maʿadd corresponds roughly to the “Najdī ” tribes of the central peninsula, more 

closely associated with the sub-Sasanian court of the Arab Naṣrid dynasty at al-Ḥīrah, and 

Muḍar to the Ḥijāzī 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 Najdī  tribes in the late 5th and early 6th centuries CE, only later adopted in the latter half of 

                                                        
1 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 1st and 5th 
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. 
2 Robin, “Les Arabes de Ḥimyar.” 
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the sixth century by Ḥijāzī tribes, with the decline of the Yemeni kingdom of Ḥimyar and its 

associated tribal confederation of Kinda which had heretofore dominated the Ḥijāz.  

 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 Ḥijāzī 

regionalism which stands in sharp contrast to Najdī  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 Ḥijāzī regionalism was 

constructed. In addition to political differences, then, the differing ecological bases of nomadic 

life in Najd actually produced different poetics.  

 Ḥijāzī regionalism naturally evolved over time, but it is noteworthy that it does in 

many ways parallel geographical attitudes expressed by early Muslims, Ḥijāzīs 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 anwāʾ 

(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 I 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.”3 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,”4 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”5 

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 

                                                        
3 Yi-Fu Tuan, “Geography, Phenomenology, and the Study of Human Nature,” Canadian Geographer 15, no. 3 
(September 1971): 181. 
4 Ibid., 191. 
5 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.6 

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 

                                                        
6 Ibid., 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.”7 

 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-shamāl means “north” in 

contemporary Arabic, but the north wind (al-shamāl), 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 rains8 requiring a tribal leader’s generosity.9 

Hudhayl uses the terms, “Syrian” (Shāmī) and “Yemeni” (Yamanī), socio-geographical entities 

distinct from them, to denote “north” and “south.” A prominent wadi in Hudhalī territory, 

Marr Ẓahrān, had two branches, a northern, or “Syrian,” branch (al-Nakhlah al-Shāmiyyah)10 

and a southern, or “Yemeni,” branch (al-Nakhlah al-Yamāniyyah).11 Likewise, the 

southernmost portion of Hudhayl was known as “al-Yamānūn,” that is, as “the Yemenis,”12 

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 

                                                        
7 Ibid., 116–117. 
8 1(ADhQ).4.11, 1(ADhQ).9.16, Ashʿār, 68, 116. 
9 65(AKhQ).9.5, ibid., 1222. 
10 3(ṢGhKh).9.2, ibid., 280. 
11 26(ABṢ).1.1, ibid., 725; EI², s.v. “Ḥijdāz”; al-Liḥyānī, Banū Hudhayl, 83. The northern and southern walls of the 
Kaaba are also called Shāmī and Yamanī respectively. Cf.  Muḥammad ibn `Abd Allah Al-Azraqī, Akhbār Makkah wa-
mā jāʾa fī-hi min al-āthār, ed. ʿAbd al-Malik ibn ʿAbd Allāh Ibn Duhayshah (Mecca: Maktabat al-Asadī, 2003), 1:469 ff.; 
2:911 ff. Likewise, Dhū al-Khalaṣah, the idol seven days march south of Mecca, was known as al-Kaʿbah al-
Yamāniyyah, in contrast to the Kaʿbah al-Shāmiyyyah in Mecca. Cf. T. Fahd, “Dhū al-Khalaṣa” in EI², citing Ibn 
Saʿd, Ṭabaqāt. 
12 30(ʿAḤQ/YS).1, Ashʿār, 769. 
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expect that these divisions would correspond in some way to the seasonal migrations. When a 

Hudhalī 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.13 

 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 Shihāb al-Taghlibī gives an unusual survey of the territories of the Arab tribes 

[67]: 

 All men of Maʿadd, all tribes that wander Arab soil, 

                                                        
13 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 Hijrī 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 Ashʿār alone, Umayyah ibn Abī ʿĀʾidh describes an onager as migrating when, 
 Gemini’s [al-furūʿ] heat drove [the animals] forward, 
  from the shimmering blaze towards the remaining cool water (10(UAʿA).3.31, Ashʿār, 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-Furūgh in the manuscript, with the orthographically 
similar al-Furūʿ given as a variant. Thomas Bauer (Bauer, Altarabische Dichtkunst, 2:284, 285, 324–327) reads al-
Furūgh 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-Furūʿ, an abbreviation of Furūʿ al-Jawzāʾ, 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-Baḥrān),14 

  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 ʿIrāq’s broad plain is theirs: but if they so will, 

  a shield comes to guard their homes from lofty Yamāmah’s dales. 

 Tamīm, 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 ʿĀlij, and their defense 

  is steeps of black basalt rock where footmen alone can go. 

 And Ghassān — their strength, all know, is other than in their kin 

  — for them fight the legions and the squadrons [of mighty Rome]. 

 And Bahrāʾ — we know their place [in warfare and time of peace]: 

  to them lie the ways unbarred that lead to Ruṣāfah. 

 Iyād 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 (lā ḥijāza bi-arḍinā): 

  we spread ourselves were rain falls, and so fares the might man!15 

                                                        
14 This is the only instance in Arabic where the place-name Baḥrayn, 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 Tamīm in the center of the peninsula, then Kalb and Ghassān in Syria and Bahrāʾ in upper 

Mesopotamia in Ruṣāfa, and Lakhm and Iyād 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 Ḥijāzī tribes such as Aws, Khazraj, Sulaym, Hudhayl, Quraysh, 

Khuzāʿah or Kinānah, 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, Ḥijāz, Tihāmah, 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 Ḥijāz, 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, Kitāb al-

                                                                                                                                                                                   
15 Muf. no. 41, ll. 8–16, al-Mufaḍḍal, al-Mufaḍḍaliyyāt, 203–206. The translation is adapted from Lyall, al-
Mufaḍḍalīyāt, 2:150. 
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Anwāʾ (On rain stars),16 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-19th and 

early 20th 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 Ashʿār. 

 

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 Ḥijāz or 

elsewhere in the peninsula. Charles Doughty spent most of his time in 1876-78 with the Fuqarāʾ 

and Mawāhīb of the northern Ḥijāz, closer to the inscriptions of Madāʾin Ṣāliḥ, 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 ʿAbd Allāh ibn Muslim Ibn Qutaybah, Kitāb al-Anwāʾ fī mawāsim al-ʿArab, 1st ed. (Hyderabad: Maṭbaʿat Majlis 
Dāʾirat al-Maʿārif al-ʿUthmāniyyah, 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, aṣ-ṣferi (classical Arabic al-ṣafarī, which in its 

medieval usage as defined by Lane17 is more or less identical to the Rwala usage) consists of 

October, November and December; aš-štaʾ (classical al-shitāʾ, “winter”) lasts until about March 

4; as-smâk (classical al-samāk, the star Arcturus) lasts about 50 nights, until the middle of April; 

and aṣ-ṣeyf (classical al-ṣayf, used of several periods between March and September)18 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-ḳâẓ (classical al-

qayẓ, meaning either May-July or June-September).19 Doughty gives a nearly identical scheme 

for the Fuqarāʾ, but the as-smâk and aṣ-ṣeyf were consolidated into one “spring” season, er-rabîa 

(al-rabīʿ).20 Dickson gives the same four-season paradigm, but with the autumn season known 

as kharīf.21 It should be noted that kharīf is mostly applicable to the northern half of the 

                                                        
17 Lane, s.v. “Ṣafarī.” Interestingly, Ṣafarī is defined in the classical lexicons as beginning with the rising of 
Canopus (Suhayl), by which both the Rwala and Muṭayr also marked the beginning of aṣ-ṣaferi. 
18 Lane, s.v. “zaman.” 
19 Ibid., s.v. “zaman.” 
20 The range of meanings for al-rabīʿ is especially vast. Cf. Daniel Martin Varisco, “The Rain Periods in Pre-Islamic 
Arabia,” Arabica 34, no. 2 (July 1987): 257–58.  
21 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 kharīf there can refer to these summer 

rains.22 Doughty observed such summer rains occurring, seemingly rarely, as far north as 

Mecca, where he found the Hudhayl tribe still living.23 

 The nomadic year effectively begins with the rains of October or November, which last 

intermittently through the spring months.24 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 Muṭayr (“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 

swift raid.”25 Moreover, government tax-collectors could easily find the tribes, which would 

                                                                                                                                                                                   
Arabia, 2d. ed. (George Allen & Unwin, 1951), 257–58. 
22 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.O. at the University Press), 1946), 178–
80; H. Stewart Edgell, Arabian Deserts: Nature, Origin and Evolution (Springer, 2006), 49–50; Varisco, “Rain Periods,” 
257. 
23 Charles Montagu Doughty, Travels in Arabia Deserta, New and definitive ed. (Random House, 1936), 2:545. 
24 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. It also draws heavily in places on Miller, “Rain-Stars, Seasonal Migration and Ritual in 
the Muʿallaqa of Imruʾ al-Qays,” 6–22. For anwāʾ, a some helpful information can be found in Georg Jacob, 
Altarabisches Beduinenleben: Nach Den Quellen Geschildert, 2nd ed. (Berlin: Mayer & Müller, 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 
ʿArafāt ḥajj took place in the autumn, while the Meccan pilgrimage consisted of the late spring or early summer 
ʿUmra. 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 ʿUmra 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). 
25 Dickson, The Arab of the Desert, 34. Al-Ḥārith ibn Ẓālim’s (in Muf. no. 89, ll. 21-23) description of summer as a time 
of flies, hunger and brackish water is very similar to Dickson’s: Al-Mufaḍḍal ibn Muḥammad al-Ḍabbī, al-
Mufaḍḍaliyyat, 316. Caskel thinks that the primary time for raids would have been the rabīʿ, the autumn in the 
north of the peninsula, but my analysis of Hudhayl’s poetry below finds little evidence of this: Ibn al-Kalbī, Caskel, 
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probably have been true in any century.26 Doughty spent a summer with the Mawāhīb 

(“Moahîb”) sub-tribe of the tribe of Balī in Wadi Thirba near Madāʾin Ṣāliḥ in the northern 

Ḥijāz, 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.27 His stay was peaceful, but he witnessed other tribes’ raids taking place at this time.28  

 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.29 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 Banū Ṣakhr for example, although he 

later finds “good beduish hospitality” with some members of the tribe that he encounters.30 

Musil notes the same contempt that nomads raising camels would have towards settled Arabs 

                                                                                                                                                                                   
and Strenziok, Ğamharat an-nasab, 24. Moreover, we might add that the battle of Dhū Qār (c. 611) took place when 
the Persians staged an attack against Bakr at their summer watering holes: al-Ṭabarī, Perser und Araber, 334. 
Similarly, in an elegy on the Jafnid al-Nuʿmān ibn al-Ḥārith (d. sometime after 583 CE), al-Nābighah al-Dhubyānī 
also states that tribes were attacked by the Jafnids at their watering holes [manāhil], although the word ribʿiyya, 
used in l. 14, perhaps refers to spring raids: Ahlwardt, Six Divans, 23; al-Nābighah al-Dhubyānī, Dīwān, 117, l.11. 
26 Dickson, The Arab of the Desert, 50. 
27 Doughty, Arabia Deserta, 1:489–491. 
28 Ibid., 1:537. 
29 Musil, Manners and Customs, 8; Doughty, Arabia Deserta, 1:487. 
30 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” (badū) in a condescending fashion.31 

 After spending the summer in one location, the tribe would begin migrating with the 

autumn rains in October or November. The Muṭayr 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.32 The territory of this migration would vary greatly from tribe to 

tribe. Dickson estimates Muṭayr’s territory at 120 miles by 180 miles.33 With a roughly ellipsoid 

shape, this would easily exceed 15,000 square miles. The Ḥijāzī Fuqarāʾ’s territory in contrast, 

amounts to 3,000 to 4,000 square miles in Doughty’s estimation.34 Orographic precipitation, in 

which mountainous relief intensifies precipitation, plays a significant role in Arabia’s climate,35 

and the autumnal migration often entails a move to higher elevations. The Rwala mention this 

in their songs36 and after his summer with the Mawāhīb, Doughty went into the mountains east 

                                                        
31 The nomadic portion of a tribe would be referred to as “our Aʿrāb” and the bedouin themselves were rarely 
heard by Musil to describe themselves using the word badū. 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. 
32 Dickson, The Arab of the Desert, 51, 82. 
33 Ibid., 47. 
34 There is also massive room for variation. The Fuqarāʾ, 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. 
35 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. 
36 Musil, Manners and Customs, 164, 205. 
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of Tayma with the Bishr tribe.37 

 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. 

                                                        
37 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.38 . . . 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.39 

 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.40 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.41 The nights are “often 

so cold as to make the life of both human beings and animals miserable; the noses of the 

                                                        
38 For the torments of thirst and brackish water in the summer, cf. also al-Ḥārith ibn al-Ẓālim in Muf. no. 89, ll. 21–
22, al-Mufaḍḍaliyyāt 316, and Lyall’s notes in Lyall, The Mufaḍḍalīyāt, 2:254, 255. 
39 Dickson, The Arab of the Desert, 64, 65. 
40 Doughty, Arabia Deserta, 1:589 ff. 
41 Dickson, The Arab of the Desert, 256. 
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camels even bleed from the effects of the cold.”42  

 If the rains have been good, the vegetation is at its fullest beginning in late February or 

early March. This time is known the rabīʿ for the Muṭayr and Fuqarāʾ (the Rwala use the term 

rabīʿ to mean any pasture at all.)43 During rabīʿ , 

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 fat44 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.45 

It seems to be a more social time of the year, and the settled members of the Muṭayr tribe 

would go into the desert rabīʿ pastures to spend a festive time with their bedouin kin in this 

season.46 Since camels calve in the spring,47 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 Ḥijāz that Doughty 

                                                        
42 Musil, Manners and Customs, 17. 
43 Ibid., 14. 
44 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. Abū Dhuʾayb mentions this phenomenon, 
describing a clan diminished by battle: “their tribe is like a camel whose spring [rabīʿ] has been slow to come, its 
hump worn down to nothing;” 1(ADhQ).31.4, Ashʿār, 225, and ʿAlqamah, Muf. no. 120, l. 9, al-Mufaḍḍaliyyāt, 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). 
45 Musil, Manners and Customs, 14. 
46 Dickson, The Arab of the Desert, 257. 
47 Doughty, Arabia Deserta, 1:369. 
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spent time with, both seasons usually entailed visits to Tayma.48 With the end of the rabīʿ 

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: Anwāʾ 

 Such are the typical annual migrations of modern, northern Arabian nomads. Ibn 

Qutaybah describes a not dissimilar pattern in Kitāb al-Anwāʾ, drawing on rhymed proverbs 

(asjāʿ) dealing with star risings and settings and the accompanying seasonal rains, and on 

classical poetry, particularly that of Dhū l-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 asjāʿ among the bedouin they study.49 Both theirs and Ibn 

Qutaybah’s asjāʿ were used to transmit star-lore among the tribes,50 that is, information about 

the anwāʾ (rain-stars), the subject of his text. 

 The anwāʾ 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 (Thurayyā) are exemplary, since 

they are probably the most commonly cited stars in early Arabic poetry. The dates given are 

Ibn Qutaybah’s, for the 8th century CE in the Ḥijāz, and around Mecca more specifically.51 The 

                                                        
48 Ibid., 1:314 ff, 1:66 ff. 
49 For example, the middle days of the lunar month provide enough visibility to prevent raiding. Musil records the 
statement, laylat themān, nim b-amān, w-laylet ʿashar lā tarodd an-nashar (transliteration modified). Themān and b-
amān rhyme, as does ʿashar 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 asjāʾ quoted by Ibn Qutaybah. 
50 Ibid., 7; Doughty, Arabia Deserta, 261. 
51 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 Ibn 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 14th. This represents 

the heliacal rising (ṭulūʿ) 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 nawʾ, they will be seen to have set in the 

west at dawn; this occurs for the Pleiades on approximately the 13th of November, six months 

after the ṭulūʿ. 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 

ʾufūl. With the next heliacal rising (ṭulūʿ) 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 nawʾ. 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.52 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 (maḥāḍir) and wells, or 

in the inner desert (al-bādiya). They depart for the latter at the heliacal rising of Canopus 

(Suhayl) around August 14th in the Ḥijāz.53 The rituals of the Kaaba were probably in some way 

                                                                                                                                                                                   
(Ibn Qutaybah, Al-Anwāʾ, 153.), stars rise about ten days later in Iraq than in the Ḥijāz. The explanation itself is 
adapted from Miller, “Rain-Stars, Seasonal Migration and Ritual in the Muʿallaqa of Imruʾ Al-Qays,” 7,8. 
52 Ibn Qutaybah, Al-Anwāʾ, 6–13, 26, 27. 
53 Both Dickson and Musil (Musil, Manners and Customs, 8; Dickson, The Arab of the Desert, 51, 247–250) say that the 
Muṭayr 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.54 They provision themselves with dates (as Doughty observed with the Furaqāʾ and 

Mawāhīb), and the first rains, called wasmī, come in late September.55 The Pleiades begin their 

acronychal (sunset) rising in mid-October, marking the beginning of cold weather, and with 

their nawʾ in mid-November, the best of the wasmī rains comes.56 The Arabs return to their 

summer settlement sometime between mid-April, with Sharaṭān’s heliacal rising, and mid-

May, with the Pleiades’ heliacal rising.57 The absolute latest they return to their waters is with 

the beginning of Gemini’s rising on June 9th, exemplified by one of the rhymed proverbs (sajʿ) 

with which his text is peppered, and which are so similar to those of the Rwala quoted by 

Musil: idhā ṭalaʿat al-Haqʿah, taqawwaḍ al-nās li-l-qulʿah wa rajaʿū ʿan al-nujʿah (“When al-Haqʿah [a 

star in Gemini) rises, people go their own separate ways, coming back from pasturing”).58 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.59 This is certainly true; most of Ibn 

Qutaybah’s other major works such as al-Shiʿr wa-l-shuʿarāʾ (Of poetry and poets) and al-Maʿānī l-

kabīr (The greater Interpretations) concern the interpretation of poetic texts. Reading Kitāb al-

                                                                                                                                                                                   
Canopus. Dickson quotes none other than Aḥmad al-Jābir al-Ṣabāh, the father of the current emir of Kuwait 
(Ṣabāḥ al-Aḥmad al-Jābir al-Ṣabāḥ), 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. 
54 Hawkins and King, “On the Orientation of the Ka’ba.” 
55 Ibn Qutaybah, Al-Anwāʾ, 97. The Rwala and Muṭayr call these rains wasm, and they begin in October. 
56 Ibid., 26, 31, 98. The Rwala mark their autumn season by three stars, Canopus, the Pleiades, and Gemini. Musil, 
Manners and Customs, 8. 
57 Ibn Qutaybah, Al-Anwāʾ, 98. 
58 Ibid., 100. 
59 Varisco, “Rain Periods,” 264. 
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anwāʾ, 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 anwāʾ, whose 

number is equal to the lunar stations in the night sky over the course of the month.60 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. . . “61 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.62  

 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 nawʾ, the heliacal setting, but even on this score there is dispute. Ibn Qutaybah, who seems 

to have helped establish the classical definition, reports that Abū ʿUbaydah (d. 209/ 825), an 

expert on tribal lore, believed the nawʾ marked the (heliacal) rising of the star, arguing that the 

verbal root nāʾ means nahaḍa, “to rise.”63 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.64 As for so 

many of his conclusions, Ibn Qutaybah relies on Umayyad poets, particularly al-Rāʿī and his 

                                                        
60 Ibid., 266. 
61 Ibid., 265,266. 
62 Musil, Manners and Customs, 8, 295, 298. 
63 Ibn Qutaybah, Al-Anwāʾ, 7. 
64 Varisco, “Rain Periods,” 252. 
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disciple Dhū l-Rummah, for his own definition of the nawʾ.65 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 nawʾ. 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 nawʾ itself is used by modern 

bedouin simply to mean rainfall.66 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 nawʾ with either the heliacal setting or rising.67 

 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 Abū Kabīr’s famous Lāmiyyah (poem 

rhyming in the letter “l,” lām) 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-Samāk al-Aʿzal (Spica, 

Alpha Virginis), which is presumably low in the night sky, in the wee hours.68 The star would 

                                                        
65 Ibn Qutaybah, Al-Anwāʾ, 8. 
66 Varisco, “Rain Periods,” 252. 
67 Usāma ibn al-Ḥārith unambiguously uses nawʾ to mean “rain” (67(UḤ).4.26, Ashʿār, 1301) as does al-Burayq ibn 
ʿIyaḍ (28(BʿIKh).1.6, Ashʿār, 742) and Abū Khirāsh’s usages are ambiguous (65(AkhQ).16.3, 7, Ashʿār, 1234–35). 
68 63(AKJ).1.45-47, ibid., 1079. 
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be thus visible either in early October, at its heliacal rising, or its heliacal setting (nawʾ) in early 

April.69 The problem is that the star is mentioned in poetry to refer to both periods. Ibn 

Qutaybah describes the autumn rains associated with Spica,70 while elsewhere in Hudhayl’s 

poetry it appears unequivocally associated with spring.71 It seems thus more probable to read 

Abū Kabīr’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.72 

 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 anwāʾ 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 nawʾ 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 

Ḥijāzī tribe of Hudhayl, especially regarding social norms, or (perhaps less obviously) to too 

                                                        
69 Cf. Ibn Qutaybah, Al-Anwāʾ, 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. 
70 Ibid., 63–65. 
71 62(MḤQ).5.16-18, Ashʿār, 1032. 
72 Bajraktarević gives a list of citations of lines mentioning Spica. For example, Labīd ibn Rabīʿa of the ʿĀmir ibn 
Ṣaʿṣaʿa tribe also uses Spica to represent spring. Cf. Bajraktarević, “Lāmiyya,” 107; Labīd ibn Rabīʿa, Sharḥ dīwān 
Labīd, 235. 
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quickly interpret Hudhalī 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 1st century BC and the 4th century AD.73 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, s²tʾ, ṣyf, and qyẓ (the Safaitic inscriptions lack both short and 

long vowels) that he suggests correspond more or less to the winter shitāʾ, early summer ṣayf 

and mid- and late-summer qayẓ of the Rwala.74 Most of the inscriptions bearing the word qyẓ 

are found near semi-permanent watering places.75 He suggests that the word dtʾ found in the 

inscriptions signifies late, pre-summer rains, as no cognate of the Rwala/ classical al-samāk is 

to be found.76 

 A term for autumn rains, where the Rwala/ classical wasm or ṣafarī is used, is also 

lacking, but he does note that the verb ʾs²rq is used in the context of “going to the mdbr ‘open 

                                                        
73 M. A. C. Macdonald in “Ṣafaitic,” EI². 
74 Macdonald, “Seasons and Transhumance,” 2. Cf. also Hoyland, Arabia and the Arabs, 206. 
75 Macdonald, “Seasons and Transhumance,” 8,9. 
76 Ibid., 2,3. He attempts to relate the word found in the inscription to classical Arabic dafaʾī, and seems to ignore 
the closer cognate of dathth, “weak rains,” (Lane, s.v.). 
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desert.’“77 This is suggestive. The classical Arabic cognate, sharraqa, often means “to move 

towards the east,” as would be etymologically expected, since sharq means “east.” However, 

Macdonald draws on the Rwala usage of sharraqa, which seems to mean “any migration into 

the inner desert . . . regardless of the direction taken.”78 This interestingly parallels a passage 

by Mulayḥ ibn al-Ḥakam of Hudhayl who, in a nasīb (amatory prelude) describing the “morning 

of departure” speaks of his beloved “in the first of the eastward (?) traveling company” (fī l-raʿīl 

al-musharriqī).79 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.80 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 

                                                        
77 Ibid., 4. 
78 Varisco, “Rain Periods,” 4; Musil, Manners and Customs, 45. 
79 62(MḤQ).1.1, Ashʿār, 999. 
80 Macdonald, “Seasons and Transhumance,” 8,9. Bosra [Buṣrá], 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(AJQ).3.6, Ashʿar, 350, and 
64(SJK).2.37, Ashʿār, 1134, or as part of the trade route for the importation of wine (1(ADhQ).6.21, Ashʿār, 94). See 
Maurice Sartre, Bostra: des origines à l’Islam (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.81 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.”82 Furthermore, “the aggregation and dispersion of 

nomadic groups may be partially related to agricultural schedules of the sedentary farmers.”83 

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.84 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 

                                                        
81 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. 
83 Rosen, “Seasonal Movement,” 160. 
84 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,85 and Rosen assumes a late-spring date for Negev nomads.86 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.87 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.88 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.89 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.90 According to Crone, if 

Muhammad’s tribe, Quraysh, did in fact play any significant role in regional trade (as she had 

                                                        
85 Ibn Qutaybah, Al-Anwāʾ, 94–96. 
86 Rosen, “Seasonal Movement,” 160. 
87 Musil, Manners and Customs, 600. 
88 Ibid., 170, 180. 
89 Rosen, “Seasonal Movement,” 160. 
90 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-Nābighah al-

Dhubyānī on a Meccan woman (ḥirmiyyah) at the autumn market of Dhū l-Majāz. She gets in 

the way of his camel, asking him, “are any of you who pack a light camel buying hides?”91 He 

dismissively tells her to watch out that his camel not step on her, then says the market is 

almost finished (al-bayʿa qad zarimā).92 Abū Dhuʾayb in passing does mention Dhū l-Majāz in 

connection with wine imported from Syria, a sexier subject for a poem, after all, than tanned 

goods.93 

 Worthy of note is one curious poem in which Abū Khirāsh thanks none other than 

Dubayyah ibn Ḥaramī l-Sulamī, the last custodian of the pagan idol of ʿUzzá before it was 

destroyed by Muhammad’s military commander Khālid ibn al-Walīd,94 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 (ʿaqduhumā jamīlū). 

 We can go in the evening, with something like these, to enjoy ourselves, 

                                                        
91 Hal fī mukhaffifīkum man yashtarī l-adamā: Al-Nābighah no. 23, l. 15, Ahlwardt, Six Divans, 26. Jacobi renders 
mukhaffif, wrongly I think, as “leicht bewaffneten Reitern,” (Jacobi, Studien, 55.) I follow al-Aʿlam al-Shantamarī’s 
gloss: Al-Nābighah al-Dhubyānī, Dīwān, 64. 
92 Al-Nābighah al-Dhubyānī, Dīwān, 64. 
93 1(ADhQ).6.23, Ashʿār, 95. 
94 For this anecdote see Wellhausen, Reste, 34–45; Al-Iṣbahānī, Aghānī, 21:150; Ibn al-Kalbī, Aṣnām, 22–23. 
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  and a hard-walking man can carry out his tasks!95 

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.96 In their only overt mention of 

Quraysh, Abū Khirāsh, like al-Nābighah, 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 Hudhalī without retaliation.97 

 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 (Naṣrid) al-Mundhir III b. Nuʿmān (r. 

503 - 554), allied to the Sassanian Persians.98 In the possibly apocryphal account of the capture 

of Theodolus, son of Nilus, an ascetic, dating perhaps to the late 4th or early 5th century, 

Theodolus reports being taken to Soubaita in the central Negev, “a market town for the 

disposal of booty,” according to Mayerson.99 There his captors “announced to the inhabitants 

                                                        
95 65(AKhQ).7.1–3, Ashʿār, 1212. 
96 Abū Dhuʾayb, for example, compares the commotion of a boiling cauldron to the sound of a Meccan [ḥirmī] with 
multiple wives [ḍarāʾir] arguing with each other: 1(ADhQ).5.24, ibid., 79. For contrasting poems by a Qurashī and a 
Bedouin on the different lifestyles of the townsman and violent nomad, cf. Kister, “Mecca and Tamīm,” 140, 141, 
drawing on Balādhurī. 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 Qurashīs. 
97 65(AKhQ).13.2, Ashʿār, 1229. 
98 Numerous literary documentations of raids and slave-taking are given in Mayerson, “Saracens and Romans,” 
73–77. Cf. also al-Ṭabarī, Perser und Araber, 170, 180. 
99 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 ḥaram 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.”100 Mecca’s economic function for Hudhayl in this regard is evident, for example, in a 

poem by Maʿqil ibn Khuwaylid mocking an opponent who had been captured: “you have been 

sold, and made a slave, at Mecca, where bones rot.”101  

 Theodolus had been captured in a surprise raid typical of those copiously described in 

Hudhayl’s “battle days” (ayyām) 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.102 Around 

Mecca, the summer would probably have been bracketed by the sacred months of Rajab 

(May/June) and Dhū l-Qaʿdah, Dhū l-Ḥijjah, and al-Muḥarram (September - December), during 

which most of the Meccan markets (ʿUkāẓ, Dhū l-Majāz, Majannah, ʿArafāt)103 mentioned by 

                                                        
100 Ibid.  
101 7(MKhS).14.5, Ashʿār, 395 
102 Philip Mayerson, “The Pilgrim Routes to Mount Sinai and the Armenians,” Israel Exploration Journal 32, no. 1 
(January 1, 1982): 46–47.  
103 A.J. Wensinck and C.E. Bosworth, “Mawsim,” EI²; Kister, “Mecca and Tamīm,” 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-Ḥārith 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 ḥarām months, Rajab in the spring 
and then two of the three autumnal months of Dhū al-Qaʿdah, Dhū al-Ḥijjah and al-Muḥarram (I. Kawar, 
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Hudhayl,104 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-Ṭāʾif, 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 7th and 8th 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 Hudhayl’s identity up until the generation of Islam was a Ḥijāzī identity, as a result 

                                                                                                                                                                                   
“Byzantium and Kinda,” Byzantinische Zeitschrift 53, no. 2 (1960): 57–73.). 
104 See al-Sukkarī, Ashʿār, 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 Hudhalī world, like that of the rest of nomadic Arabia, revolved 

around spring and autumn rains, as is evident from the limited range of anwāʾ 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.105 The rainfall as weather systems moved inland would be 

produced as a result of orographic precipitation, in Hudhalī territory in the mountainous areas 

east of Mecca before Najd, rising up from the Tihāmah 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 Ḥijāzī 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 ʿUkāẓ in the autumn month of Dhū l-Qaʿdah and the 

                                                        
105 Edgell, Arabian Deserts, 54, 57. 
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pilgrimage in the following month of Dhū l-Ḥijjah (September through late October), before or 

around the time the autumn rains. Hudhalī 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 Ḥijāzī, however, the beloveds are more often than not from other 

tribes, which migrate to Tihāmah 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 (Naṣrid) capitol of Ḥīrah 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: Anwāʾ, Rain Storms, the Red Sea 

 In discussing Hudhayl’s use of anwāʾ, 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. Abū Dhuʾayb 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 (lā yatatallaʿū), 
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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 —106 

The speaker is stating that the onagers moved from one watering place to another in mid-May, 

as summer began. In contrast, when Abū Ṣakhr 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-farqadayn) 

by their forelock, 

  not like those beguiled by money (zakhrafa l-amwāl), with flagging brains.107 

While references like those of Abū Dhuʾayb are of course also intertextual and profoundly 

literary, Abū Ṣakhr’s reference to the “two calves” is more so. The speaker is alluding to the 

famous ʿAlqamah ibn ʿAbadah’s praise of the 6th century Byzantine vassal, the 

Jafnid/Ghassānid al-Ḥārith ibn Jabalah (“towards thee the Polestars led” (hadānī ilayka l-

farqadānī)).108 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 farqads, signifies 

two camel or oryx calves more than two months old. Via personification, Abū Ṣakhr plays with 

this meaning as well as that of elevation exploited by ʿAlqamah: 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. 

                                                        
106 1(AdhQ).1.27–28, Ashʿār, 20. 
107 61(AṢ).8.34, ibid., 948. 
108 Muf. no. 119, l. 21; the translation is Lyall’s: Al-Mufaḍḍal, Al-Mufaḍḍaliyyat, 393; Lyall, The Mufaḍḍalīyāt, 2:330. 
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Not only is Abū Dhuʾayb concerned with depicting something physical (early summer heat), 

while Abū Ṣakhr is dealing in a moral trait, but the self-conscious allusiveness of Abū Ṣakhr 

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 Abī ʿĀʾidh, 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.109 

 Between the poets of generations I-III (of Hell’s schema)110 and the poets of generation 

V, there is a clear increase both in anwāʾ imagery as well as an increase in the rhetorical, as 

opposed to ecological use of the anwāʾ. Of the 17 uses in the Ashʿār of anwāʾ imagery, nine are 

ecological and eight are figurative.111 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 anwāʾ over time, but it also follows, 

interestingly, that regardless of ecological or rhetorical usage, the usage of any and all anwāʾ 

imagery also increases with time; five out of the eighteen instances of anwāʾ 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 III.112 The poets thus seem to use even ecological anwāʾ with more 

                                                        
109 10(UAʿA).7.1, Ashʿār, 526. 
110 See Appendix A. 
111 1(ADhQ).1.27, Ashʿār, 20; 1(ADhQ).18.9, 172; 28(BʿIKh).1.6, 742; 61(AṢ).4.9, 932; 61(AṢ).6.2-3, 936; 61(AṢ).15.20, 970; 
62(MḤQ).5.16-18, 1032; 63(AKJ).1.46, 1079; and 60(ʿAAMKh,) Ashʿār, 1743, are ecological, while 61(AṢ).8.34–35, 
Ashʿār, 948; 10(UAʿA).5.6, 521; 10(UAʿA).6.11, 523; 10(UAʿA).10.11, 533; 66(ML).6.13, 1283; 61(AṢ).10.25, 955; 
61(AṢ).14.30, 967 and 61(AṢ).9.8, 951 are rhetorical. 
112 The quantity of poetry from the two groups (generations I-III and generation V) are roughly comparable, or 
perhaps there is more earlier poetry in the Ashʿār, so it is not an issue of preservation. My impression, based on 
extant Tamīmī poetry, is that their use of anwāʾ also increases, particularly with Dhū al-Rummah’s poetry and it is 
also the case that Ibn Qutaybah draws overwhelmingly from Umayyad poets for his citations of anwāʾ imagery. 
This seems to be a feature of the conventionalization of poetry during the Umayyad period, before the 
“modernist” muḥdath poetry of the early 2nd century Hijrī. 
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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-Simāk,113 which is highly 

conventional, al-ʿAyyūq,114 a part of the Pleiades, which is only slightly less so, and perhaps al-

Jawzāʾ (Gemini).115 For the autumnal seasons, al-ʿAyyūq and (probably) al-Jawzāʾ are also used, 

as is al-Dalw, al-Simāk al-Aʿzal (Spica) and (probably) Thurayyā (Pleiades).116 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 Muʿallaqah of Imruʾ al-Qays, as a direct, independent object of description (i.e. 

al-gharaḍ). When rain is described at length, it is almost always in the context of the nasīb 

(amatory prelude). Of the fifteen instances of rain descriptions of two lines or more, all but five 

take place in the nasīb. 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 

                                                        
113 62(MḤQ).5.16-18, Ashʿār, 1032. 
114 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(AṢ).6.2-3, ibid., 936, and 10(UAʿA).3.31, 500. 
116 1(ADhQ).18.9, ibid., 172; 28(BʿIKh).1.6, 742; 61(AṢ).4.9, 932; 63(AKJ).1.46, 1079; and 61(AṢ).15.20, 970. 
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another in an onager section where the animals seek out pasture.117 A third short instance 

describes the freshness of water mixed with wine to which the beloved’s lips are compared.118 

In two elegies, the poet invokes rain to fall upon the deceased’s tomb.119 All but one of these 

outlying instances are found in poems from generation V. But as for the nasīb, 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.120 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.121 

 Thus, the earlier motif, and that most characteristic of Hudhayl, is the depiction of rain 

in the nasīb (amatory prelude) passages where the speaker weeps over the beloved’s aṭlāl and 

then descries rain coming from the beloved’s current direction somewhere far off. Of the ten 

nasīb rain-descriptions, all but two originate in generation II or III poems. The two generation 

V poems with lengthy rain-descriptions in the nasīb are both of the type that describe the rain 

falling on aṭlāl 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 nasīb are highly 

conventional, but it is noteworthy perhaps that the particular method of describing time’s 

passage over the aṭlāl, illustrated so beautifully and effectively by Labīd (d. c. 41/ 661), a 

                                                        
117 61(AṢ).8.35-36, ibid., 948, and 64(SJK).9.7, 1173. 
118 61(AṢ).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. 
119 Burayq 28.1.6-9, ibid., 742–43, and 61(AṢ).1.36-58, 919–22. Burayq is dated to generation III. 
120 1(ADhQ).16.10-14, ibid., 164–76; 1(ADhQ).20.2-3, 178; 1(ADhQ).25.5-15, 197–201; 3(ṢGhKh).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. 
121 10(UAʿA).10.4-18, ibid., 515–16, and 61(AṢ).17.5-12, 972–73. As opposed to the rains falling on the aṭlāl after the 
beloved’s departure, which emphasizes the pastness of her departure, a somewhat unusual example may be added 
to those enumerated, where Mulayḥ (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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mukhaḍram poet of the ʿĀmir ibn Ṣaʿṣaʿah, in his Muʿallaqah, 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 Najdī  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 “Hudhalī”-type of rain 

description, which is by no means absent from other tribes, is worth contrasting with Labīd’s. 

Al-Sāʿidah ibn Juʾayyah 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 Dhāt 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-Shará, making their way straight, 

  for it was their accustomed route. 

 [...]122 

 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 Ḍāḥ wadi and the watery sands (nabṭā)123 of Usāla, 

                                                        
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 Raḥb, then the Furūṭ mountains, then Kāfir, 

  then Nakhlah, with its fallen acacias and lote-trees. 

 A slow cloud rises up in the south, abutting the highlands 

  at al-Sarāh, rumbling and dark — 

 it came down to drape al-Mulimm and its hill, 

  setting the lofty arāk trees to rustling.124 

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. 

 Labīd’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 

                                                                                                                                                                                   
123 That is, where water can be reached easily by digging, a well not being necessary. Cf. Bräunlich, Well, 18/65. 
124 64(SJK)10.1-4, 8-13, Ashʿār, 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-sarāb), 

indicating that we are dealing with a transition from spring to summer, utterly different from 

the summer-to-autumn transition presupposed by Sāʿidah’s passage. Labīd’s text deserves to 

be quoted at some length, both for its beauty, and as it contrasts with Hudhalī 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 Rijām left to the wild. 

 And the torrent beds of Rayyān 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-sarāb) 

  like tamarisks and boulders on the slopes of Bīshah. 

 But why recall Nawār? She’s gone. 

  Her ties and bonds to you are broken. 

 The Murrite lady has lodged in Fayd, 

  then joined up with the Ḥijāzī clans ... 125  

 Deviations from what might be called more canonical poets like Labīd 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/III and V also indicates 

that description of rain, like the imagery of the anwāʾ, both associated with bedouin life as they 

are, actually increase with time rather than vice versa. Thus, as with the anwāʾ, 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 

                                                        
125 Adapted from Sells, Desert Tracings, 35, 36. 
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the campaigns (amṣār). The increase in rain and anwāʾ imagery is especially striking as the rain 

descriptions of later generations, like those descriptions of anwāʾ, 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.126 

 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. Abū Dhuʾayb 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.127 Abū Dhuʾayb and Abū Ṣakhr also both refer in passing to vernal Rajab 

rains.128 The Hudhalī nasīb, however, seems to take place in autumn; in Abū Dhuʾayb’s poems, 

his speakers are said to meet their beloveds while on the ḥajj pilgrimage or at ʿUkāẓ market, 

held in Dhū l-Qaʿdah, probably in September or October.129 As the rain passages mostly follow 

the nasīb,130 as seen in the passage of al-Sāʾida cited above, they apparently represent the 

autumn rains. Labīd (see above, p. 35) is not the only Najdī  poet to describe his beloved 

                                                        
126 An example of this would by Mulayḥ 62(MḤQ).2.25-42, Ashʿār, 1010–12. In ll. 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 ʿUdhrī love 
poetry of Majnūn Laylá or Jamīl Buthaynah. In contrast, from ll. 25, the speaker seems to begin again, and here we 
find a sequence of images endemic to ʿUdhrī poetry: imagery of death in l. 34, ominous crows portending 
departure in l. 28 and the beloved’s glance figured as an arrow in l. 31. This combination of styles is very common 
in generation V Hudhalī poets, and probably the result of a rapidly-evolving stylistics, not merely of accretions 
occurring as a result of poor transmission. 
127 1(ADhQ).6.28, ibid., 96. 
128 1(ADhQ).12.17, ibid., 145, and 61(AṢ).10.14, 954. 
129 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 Ḥujūn and al-Sarar, both near Mecca. The use of the star ʿAyyūq (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-Simāk al-
Aʿzal for an October rendez-vous (63(AKJ).1.46, 1079). 
130 This is most evident in the rain passage of Sāʿidah, 64(SJK).1-13, ibid., 1097–1109, discussed further below. 
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disappearing into the summer mirage,131 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 Ḥijāzī and Najdī  regions would seem to at 

least partially explain this dichotomy. 

 Some Hudhalī passages however, do describe the beloved’s spring encampment, as 

when the speaker in a text by Abū Dhuʾayb comes across the abodes of Umm al-Rāhin, now 

abandoned, and reminisces on how she dwelt there “through Jumādá’s two months and the 

two months of Ṣafar,” that is, from November to January (Ṣafar) and then from March through 

May (Jumādá).132 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,133 or the autumn or the 

spring rainy seasons. In another poem, he describes how hostile raiders have come between 

him and Laylá.134 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 Hudhalīs do depict a 

very specific regional imagination. In three poems, from poets dated to generations II, III and 

V, the rain storm is said specifically to have originated “off the coast (ʿayqah),” over “the Bāḍīʿ 

                                                        
131 For citations, c.f. Jacobi, Studien, 27–35. 
132 1(ADhQ).9.1-4, Ashʿār, 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-Wāqidī (cf. Wellhausen, Reste, 96), or it may reflect 
metrical necessity. 
133 9(MKhKh).2.2, Ashʿār, 444. 
134 1(ADhQ).4.1-2, ibid., 65. 
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islands,” or “over the sea (al-baḥr).”135 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, 

or from Hadramawt.136 The first rainfall is often said to fall on Tihāmah or some other area 

near the Red Sea coast.137 The cloud then moves inland, presumably to the mountainous 

territory occupied by the Hudhalīs, where rain could be produced by orographic precipitation. 

Sāʿidah ibn Juʾayyah mentions the Sarāh mountains, Najd, and a Mount Shamanṣīr near 

Mecca.138 These basic elements of the Hudhalī 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.139 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-Sāʿidah ibn Juʾayyah 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 

                                                        
135 66(ML).1.11-21, ibid., 1254–58; 64(SJK).1.14-20, 1103–05; 61(AṢ).1.36-58, 919–22. Abū Khirāsh, in an onager 
episode, seems to refer to the sun setting over the Baḍīʿ islands (65(AKhQ.1.11, 1191). 
136 64(SJK).1.15, ibid., 1103; 1(ADhQ).25.11, 199; 61(AṢ).8.35-36, 948; 61(AṢ).17.7, 972, and 61(AṢ).1.38, 919. Ibn 
Qutaybah, discussing which region produces rain, cites Abū Kabīr al-Hudhalī as describing rain coming from the 
south, while the Najdī poet Ṭarafah attributes rain to the ṣabā breeze blowing from the east: Kitāb al-Anwāʾ, 164. 
137

  1(ADhQ).20.2, Ashʿār, 178 (the place name mentioned here, al-Ghimād, is said in Muʿjam al-Buldān (s.v.) to like 
near the coast from Mecca); 61(AṢ).1.36-42, 918–19. 
138 64(SJK).1.20, 1005 ; 64(SJK).9.7, 1173 ; 64(SJK).10.12, 1177. 
139 Other rains are of course mentioned. Umayyah ibn Abī ʿĀʾidh, a generation V poet, describes an improbably 
rhetorical-sounding slew of rains coming simultaneously from the Ḥijāz, Tihāmah, Najd, Yemen and Syria 
(10(UAʿA).10.4-18, ibid., 515–16). The most striking exception to the pattern described here is Abū Dhuʾayb’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 Baḍīʿ islands for eight nights 

  twisting along the coast, driven by the south wind; 

 when it came (raʾá) to ʿAmq, its flanks echo 

  with thunder like a strong, recalcitrant young camel, 

 and when it came to Naʿmān, 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 athʾab plants 

  sent sliding downhill between ʿAyn and Nabāh, 

 and the tamarisks (athl) of Saʿyā and Ḥalya — 

  the torrents of ʿUlyab 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 (aṣbaḥa jālisan) over Najd.140 

 The relationship of the Hudhalīs 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, Hudhalī poets make often elaborate comparisons of objects 

or people from their nomadic surroundings to ships and pearls, but without describing either 

directly. Ṣakhr al-Ghayy compares advancing rain clouds to the “ships of foreigners (aʿjam),” 

and Sāʿidah, conventionally, compares the beloved’s departing lofty camel litters to ships 

sailing.141 These are both generation III poets, the earliest generation in which any such 

                                                        
140 64(SJK).1.14-20, ibid., 1103–05. 
141 3(ṢGhKh).17.3, ibid., 295; 64(SJK).10.2, 1175. 



288 

references are found, and Ṣakhr’s phrasing in particular seems to indicate a knowledge of 

maritime commerce, but not an intimate or direct knowledge. As has often been noted, 

Ṭarafah ibn ʿAbd of the Qays ibn Thaʿlabah clan of Bakr, a Najdī  tribe with connections to 

Ḥīrah, quite carefully describes (also apparently non-Arab) ships seen perhaps in the Persian 

Gulf.142 It is possible, as Ṭarafah was said to have lived in the 6th century, that Ṣakhr is 

imitating eastern poets, rather than speaking from experience. Jacobi has noted that Abū 

Dhuʾayb of Hudhayl seems to draw on the 6th century poet al-Musayyib ibn ʿAlas, also 

associated with the Qays ibn Thaʿlabah clan, in his comparison of the beloved to a pearl, which 

is then extended into a description of the pearl diver.143 

 Ibn Burrāq seems to reflect conditions at the time of the conquest when he complains 

[74]: 

 O, 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.144 

 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 

                                                        
142 Cf. his Muʿallaqah, l. 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. 
143 Jacobi, “Die Anfänge der arabischen Ġazalpoesie,” 220; 1(ADhQ).11.18-22, Ashʿār, 133–34. 
144 55(IB).2, Ashʿār, 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 Mulayḥ ibn al-Ḥakam, a 

generation V poet, who mentions ships in his nasībs no fewer than four times.145 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 Bräu as islands off the coast of Nubia.146 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 Ḥijāzī 

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. Abū Dhuʾayb, mocking the Naṣr ibn Muʿāwiyah tribe of 

Hawāzin after a defeat, mentions how a now-widowed woman of the tribe had taken “refuge in 

the high places in the hills.”147 This is evocative of the poem by al-Akhnas ibn Shihāb al-

Taghlibī cited above (p. 6), where he describes the upland areas to which all tribes take 

                                                        
145 62(MḤQ).2.22, ibid., 1010; 62(MḤQ).3.7, 11, ibid., 1014; 62(MḤQ).5.13, 30, 37, ibid., 1032, 1034–35; 62(MḤQ).10.37, 
1060. Umayyah ibn Abī ʿĀʾidh, also generation V, mentions ships once (10(UAʿA).4.14, 516). 
146 Bräu, “Mulaiḥ b. al-Ḥakam,” 285. The island is called Marīsa in Muʿjam al-Buldān, s.v. 
147 1(ADhQ).15b.3, Ashʿār, 160. Similarly, Abū Buthayna mocks the Kinānī Sāriyah ibn Zunaym, saying “shouldn’t 
you take refuge on high ground [from me]?” 26(ABṢ).5.3, 731. 
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refuge.148 Tribes defending themselves are often said to retreat into interior uplands. We find 

that Quraysh was said by Ṭabarī to seek refuge against Abrahah in the mountains around 

Mecca, which in turn reminds one of the Prophet Muḥammad, in the period leading up to the 

first revelation of the Quran, seeking solitude in the cave of Ḥirāʾ.149 Joshua the Stylite reports 

that “Thaʿlabite” Arab tribes, allied with the Romans, attacked al-Ḥīrah, whose inhabitants 

“withdrew into the inner desert.”150 Al-Akhnas, in his poem on Arabian tribes’ territories cited 

above, uses the word ḥijāz 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-Ḥijāz, by the use of the definite article al-. Hudhayl 

certainly speaks of al-ḥijāz as a region, but this sense blends at times with al-Akhnas’s sense, as 

when Mālik ibn Khālid, in an invective against the neighboring Naṣr tribe of the Hawāzin, 

boasts, “cut out the threats . . . haven’t you seen that we’re a people of a land of hard black 

rock, taking refuge (dhī ḥijāẓ) in stony highlands and slopes?”151 Both meanings are also 

perhaps discernible when Umayyah ibn Abī ʿĀʾidh boasts that “Hudhayl pastures safely 

(ḥamaw) in the heart of the Ḥijāz (al-Ḥijāz).”152 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 

                                                        
148 Muf. no. 41, ll. 8-16, al-Mufaḍḍaliyyāt, 203–206. 
149 Al-Ṭabarī, Tārīkh Al-Ṭabarī, 2:134; al-Ṭabarī, Perser und Araber, 212. When the Prophet Muḥammad sought to 
attack Banū Liḥyān of Hudhayl, they also took refuge in mountainous territory, so that he was unable to reach 
them: Guillaume, Life of Muḥammad, 485, 6 and for further citations on this incident, see al-Liḥyānī, Banū 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). 
150 Joshua, Chronicle, LVII=Wright, The Chronicle of Joshua the Stylite, 46. 
151 9(MKhKh).4.4–5, Ashʿār, 453–54. 
152 10(UAʿA).10.4-18, ibid., 515–16. 



291 

summer. Ṣakhr al-Ghayy, in an exchange of invective, mocks his interlocutor of the Hudhalī 

Khunāʿah clan for wintering at the supposedly particularly cold al-Ḥalāʾah, said to be a 

mountain near Medina.153 Ṣakhr also refers to hearing of some inter-clan tribal matters “on 

descending from Mt. Numār,” where, if he was descending in summer, the time of raids, he had 

perhaps been wintering.154 The speaker’s beloved in a poem by Umayyah ibn Abī ʿĀʾidh is said 

to spend her summer in the coastal strip of Tihāmah,155 and al-Burayq, contrasting Hudhayl’s 

presence in the Ḥijāz before and after the Islamic conquests, describes their winters, when “we 

would cross through the dark-green highlands (al-tilāʿ),” and then how “we used, every 

summer, to have [our] lowlands (al-ghawr) and valley-sides out past the towns (al-aʿrāḍ).”156 

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-Ṭāʾif and the ʿUkāẓ 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 Abī ʿĀʾidh, describes an 

antagonism between settled and nomadic Arabs that is not evident in earlier poems. In a 

verbal joust with another Hudhalī poet, similar to the Umayyad “flyting” exchanges between 

the more famous Jarīr and al-Farazdaq in the Naqāʾiḍ, Umayyah champions a young woman 

named Umm Nāfiʿ against Laylá [75]: 

                                                        
153 3(ṢGhKh).5.4, ibid., 266, and Muʿjam al-Buldān, s.v. “al-Ḥalāʾah.” 
154 3(ṢGhKh).3.4, Ashʿār, 262. 
155 10(UAʿA).7.3, ibid., 524. 
156 28(BʿIKh).4.9, 10, ibid., 750. 
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 I wish that Laylā could walk side by side with Umm Nāfiʿ 

  at some late spring (al-ṣayf) gathering in Tihāmah’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 Nāfiʿ 

  upon some big headed ass from Saʿda’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 — 

 the beast (ḥamūlatu) of another girl157 whose folk, between Mahwar 

  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.158 

Umayyah seems to have lived after the conquests, probably in the urban environment of 

Fusṭāṭ 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 Nāfiʿ 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,” khazūmah, supposedly a Hudhalī dialect word, is of uncertain 

                                                        
157 That is, you will not see Umm Nāfiʿ serving leading this cow that belongs to another woman, whom Umm Nāfiʿ 
serves. 
158 10(UAʿA).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?”159 

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 anwāʾ 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 Ashʿār, and a season is referred to, they are invariably said to 

take place during the summer. ʿAbd ibn Ḥabīb, 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 Ḥarra’s black rock,” had he not run fast enough.160 Al-Burayq sets women “wailing when 

the [star] al-Mirzam rises,”161 that is, he kills their husbands in raids at the time of the Dog Star 

Sirius’s heliacal rising in mid-July. Similarly, Abū Buthaynah seems to be referring to the 

summer when he threatens an enemy, saying “We’ll kill you at Ruṣuf and Ẓarr when the heat 

sears your faces.”162 Thus, given that migration to the lowlands seems to be associated with 

summer, Ghāsil ibn Ghuzayyah, speaking to the khayāl, 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 

                                                        
159 10(UAʿA).11.7, ibid., 537. 
160 30(ʿAḤQ/YS).1.8, ibid., 772. 
161 28(BʿIKh).5.1, ibid., 751. 
162 26(ABṢ).3.5, ibid., 729. 
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[is about] to blaze forth and bare itself.”163 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.164 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 Tihāmah,165 or her summer encampments,166 or some place 

name is given merely informing the listener that she is distant from the speaker.167 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 Ḥijāzī man.”168 Thus, differentially, the speaker’s identity is centered 

on the Ḥijāz. In contrast, we will note that in the text by Labīd cited above (p. 35), “the Murrite 

lady has lodged in Fayd, then joined up with the Ḥijāzī 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 Hudhalī autumn departures, so too for the Najdī Labīd, his Ḥijāzī 

beloved is an other, in contrast to the Hudhalī Ḥijāzī 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 Najdī from 

Ḥijāzī poets, as described by Jacobi,169 is the string of place-names. We see this in Labīd’s 

                                                        
163 34(YN).1.3, ibid., 806. 
164 Particularly Abū Dhuʾayb’s reference to the autumn market of ʿUkāẓ (1(ADhQ).23.1-2, ibid., 183). 
165 10(UAʿA).7.3, ibid., 524. 
166 9(MKhKh).2.2, ibid., 444. 
167 10(UAʿA).2.2-3, ibid., 493. 
168 9(MKhKh).2.7, ibid., 445. 
169 Jacobi, Studien, 27–35. 
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Muʿallaqa (p. 35 above) as well: after setting off for the Ḥijāz, the “Murrite lady” passes through 

“the eastern slopes of Twin Mountains of Muhajjar, Lonebutte ... Marblehead ... then 

Tinderlands if she heads towards Yemen170 — I imagine her there — or at Thrall Mountain, or in 

the valley of Tilkhām.”171 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. Abū Dhuʾayb describes “Laylá’s people proceeding by caravan by al-Ḍajūʿ,” while the 

speaker is “at Naʿf al-Liwá, or al-Ṣufayyah.”172 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 (kharīf) rains was proverbial: ʿUmayr ibn aʿd 

compares flying arrows in pitched battle to kharīf rain.173 The scene of Sāʿidah ibn Juʾayyah 

quoted above (p. 33), where the season is left unspecified, typifies the more usual situation; he 

describes the beloved’s tribe setting out from Dhāt al-Sulaym, which may be in the ʿAqīq valley 

near Medina,174 thus in a lowland, near a sedentary area.175 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-

Shará,” about which we know nothing. As a toponym built on the word najd, meaning “high, or 

elevated, land, or country,” and shará meaning “a mountain,”176 they are evidently heading to 

                                                        
170 This probably means “to head south.” 
171 Sells, Desert Tracings, 36, 37. 
172 1(ADhQ).4.1, Ashʿār, 65. 
173 9.4(ʿUJKhz).9.5, ibid., 464. 
174 Muʿjam al-Buldān, s.v. “Sulaym.” 
175 64(SJK).10.2-4, Ashʿār, 1175. 
176 Lane, s.v. Shará 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 Muṭayr and Rwala nomads. A similar description is found 

in Ṣakhr al-Ghayy, who, after leaving his beloved Shammāʾ, sees lightning coming from her 

direction, then describes a massive rain storm.177 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 Ḥijāzī ecological orientation. The 

poetry of the Najdī 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 Tihāmah 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 Abū Dhuʾayb, the eastern winds during a rainstorm are “Najdiyyah,” in 

contrast to the floods produced in the wadis of the lowlands, in “Tihāmah.”178 The speaker in a 

poem by Badr ibn ʿĀmir, addressing his beloved Fuṭaymah (the diminutive of Fāṭimah), 

complains to her of the deserts he has wandered through in the winter, “when the frigid north 

wind (rīḥu l-shamāli) sweeps over” them, and “the lowlands, the highlands (ghawriyyuhū, 

najdiyyuhu), their east and their west (sharqiyyuhū, gharbiyyuhū), all look accursedly alike.”179 In 

this depiction of desert travel, which in fact is not so easy as smoking a pipe, the speaker 

                                                        
177 3(ṢGhKh).17.1-14, Ashʿār, 294–98. 
178 1(ADhQ).11.12, 15, ibid., 131–32. 
179 8(AʿIKh).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 ʿAdī ibn Dīl clan of the tribe 

of Kināna, which neighbored Hudhayl, that he addresses the Prophet Muḥammad 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 Tihāmah and 

those of Najd.”180 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,”181 this nomadic tribal speaker makes use of the only relevant east and west of his entire 

world, the lowlands of Tihāmah 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 Ḥimyarite kings, particularly from the mid-5th 

to mid-6th centuries CE, when the standard royal titulature included the phrase “king ... of the 

Arabs (bedouin) in Ṭwd (“Highland”, synonymous with Najd) and Tihāma,”182 which is also 

worth noting when considering the significance of Usyad’s description of Muḥammad’s 

geographical authority. 

 

                                                        
180 15(UAIK).2.1, 627. 
181 Quran 2 :115, 2 :142, et. al. 
182 The citation is from Ryckmans 509. For a comprehensive survey of royal Ḥimyarite titulature from the period, 
see Jacques Ryckmans, L’institution monarchique en Arabie méridionale avant l’islam: (Maʻin et Saba) (Louvain: 
Publications universitaires, 1951), 215–228. Ry 510, dating from 521, contains the same epithet and Ry 506 was 
found at Murayghān, mid-way between Mecca and Yemen, very near the territory of Hudhayl. Cf. A.F.L. Beeston, 
“Tubbaʿ,” EI² and Robin, “Les Arabes de Ḥimyar,” 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, Abū Khirāsh, having been bitten by a viper and dying, 

sardonically eulogizes himself by stating that the snake had not left “any enemy between 

Buṣrá and Ṣanʿāʾ who could take vengeance against him.”183 That is to say, by killing him, the 

viper had taken the pleasure of revenge from Abū Khirāsh’s numerous enemies. The merism of 

Buṣrá in Syria and Ṣanʿāʾ in Yemen, like that of Tihāmah and Najd in the address of Usayd al-

Kinānī to the Prophet, is intended to encompass the entirety of the world relevant to the 

speaker. For the mukhaḍram poet Abū Khirāsh, 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 Buṣrá to Ṣanʿāʾ, two trade hubs mentioned in other texts by Hudhayl.184 

 Hudhalī 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-

                                                        
183 Al-Iṣbahānī, Aghānī, 21:163; al-Sukkarī, Ashʿār, 1244. 
184 In contrast, the entire peninsula is referred to by the Tamīmī poet al-Aswad ibn Yaʿfur, as everything between 
“Iraq” and the tribe of Murād [bayna l-ʿirāqi wa bayna arḍi murādī,] located near Najran in the south-west of the 
peninsula. The similar expression, bayna l-ʿirāqi wa-Najrānī is used by Imruʾ al-Qays. See al-Mufaḍḍaliyyat, 216 and 
Ahlwardt, Six Divans, 161. 
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and-such a region or tribe. The epithets thus used (khaṭṭī 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 Hudhalī poets associate Syria with wine, swords, and merchandise in general. Abū 

Dhuʾayb 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. ʿArafāt is extremely 

striking [76]: 

 I drank, without my companion in drinking paying a cent, 

  and Asmāʾ tried to get her people to act like me! 

 There is no fine wine from Adhriʿāt 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 Buṣrā and Ghazza 

  on a sturdy camel mare, with proud high haunches and croup — 

 she brought it to ʿUsfān, and then to Majanna,185 

                                                        
185 This is mentioned in two verses given in the commentary by Bilāl ibn Rabāḥ al-Ḥabashī; it is a few miles from 
Mecca. 
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  pure and serene in its clay jars — 

 she took it by evening from Dhū l-Majāz 

  to ʿArafāt’s sandy ridge (al-ḥabl), 

  to get there before those performing the [pilgrimage] rites [to sell it]186 — 

 and she came among [the other camels of the caravan], 

  [her rider] wiping the sweat from her neck while she bellows like a stallion187 — 

 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 Miná, 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] bees188 — 

 Yemeni [honey], for which the clouds of the dark armīyah rain cloud 

  gave life to the wild pomegranates around Maʾbad and Āl Qarās189 — 

 [this honey and wine] in a goblet made in Bāriq, 

  new, adze-carved and polished, 

                                                        
186 Dhū al-Majāz was a seasonal autumn market a parasang from ʿArafat, where oaths perhaps were solemnized 
(Lisān). Ḥabl here refers to a long sand formation, and the commentary says this refers to ʿArafat, cf. also Lisān, s.v. 
“a-l-l.” 
187 Or he wipes her on the back of the beck to calm her. 
188 There is uncertainty over the meaning of al-ḍaḥk, with al-Aṣmaʿī claiming it means “the whiteness of teeth.” 
ʿajab and ḥayḍ are two other meanings given. 
189 In addition to armīya, asqīya is also narrated — these are said to be rains of al-kharīf and al-ḥamīm, both of which 
could refer to summer rains or early Sept. rains according to Varisco, in Yemen, with al-kharīf 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), Dhū al-Ḥijjah 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.190 

 Similar passages occur several times in the corpus of Sāʿidah ibn Juʾayyah and his 

disciple, Abū Dhuʾayb. Wine is consistently said to come from Syria191 and is sold either in the 

environs of Mecca around the time of the pilgrimage,192 or to the Thaqīf tribe at the ʿUkāẓ 

market.193 Most often, the wine is said specifically to come from the Byzantine town of Adhriʿāt 

(modern-day Darʿā, Syria),194 and it also passes through Buṣrá (late antique Bostra, a Byzantine 

provincial capital in Palestine) and Gaza.195 The merchants are non-Arab, kinky-haired, with 

earrings.196 They are said once to be Persian, although their wine is described in the same 

passage as Syrian.197 Only in the generation V poet Mulayḥ ibn al-Ḥakam is “Babylonian wine” 

mentioned.198 Syria is not present merely in Abū Dhuʾayb’s wine descriptions, however. 

Caravans were so intimately associated with Syria that al-Burayq ibn ʾIyāḍ can describe a 

“thundering cloud, as if on its peaks were Syrian camels bearing their loads of merchandise (al-

buhār).”199 Syria was also strongly associated with swords, an expensive commodity.200 And the 

                                                        
190 1(ADhQ).6.18-31, Ashʿār, 93–97. 
191 1(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. 
193 1(ADhQ).2.11, ibid., 47. 
194 1(ADhQ).5.13, ibid., 74; 1(ADhQ).6.19, 93; 1(ADhQ).9.11, 115. 
195 1(ADhQ).6.21, ibid., 94. 
196 64(SJK).1.37, ibid., 1113. 
197 1(ADhQ).2.7, ibid., 24. 
198 62(MḤQ).1.12, ibid., 1000. 
199 28(BʿIKh).1.7, ibid., 742. 
200 Kaegi, Byzantium and the Early Islamic Conquests, 44, 50. 
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poets carefully note swords that come from Jericho201 or Buṣrá.202 A romantic anecdote 

attached to an obviously unrelated poem tells of a Hudhalī sold into slavery in Syria.203 

 Yemen as well as the regions of the al-Sarāh 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, Sāʿidah ibn Juʾayyah 

(generation III), contrasts how she once wore khāl fabric of Yemen, but now wears rags.204 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 istabraq mentioned in the Quran are 

not mentioned at all.205 As with Persian wine, Persian fabrics do make an appearance in 

Hudhalī poetry, but only later. The embroidery dībāj, often elsewhere mentioned in 

conventional descriptions of camel litters or a well-born beloved’s tent, is mentioned only by 

the late poet Mulayḥ, who identifies its Persian origin (dībāj al-ʿIrāq).206 The provincial Hudhalīs 

seem to have been living in less luxury than some earlier poets of Najdī tribes like Imruʾ al-

Qays and Ṭarafah. 

 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]: 

                                                        
201 3(ṢGhKh).2.11, Ashʿār., 257. 
202 6(AJQ).3.6, ibid., 350; 64(SJK).2.37, 1134. 
203 53(ḤʿA), ibid., 869–70. 
204 64(SJK).2.44, ibid., 1137. 
205 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. 
206 62(MḤQ).2.24, Ashʿār, 1010; 62(MḤQ).4.13, 1022; 62(MḤQ).5.21, 1033. Umayyah ibn Abī ʿĀʾidh, also generation V, 
mentions Coptic cloth [qubṭiyyat al-ṣawn], the first (and only) Hudhalī to do so: 10(UAʿA).3.23, 498. 
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 Forget about love, with a [bow], pliable at its two ends (maḍlūʿah), 

  planed carefully by its maker (al-bārī), 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 nabʿ -wood. . . 207 

According to the early-sixth century poet Aws ibn Ḥajar (of the Tamīm tribe), who describes 

the two-year (or two-month, according to a textual variant) process of curing nabʿ-wood, a 

well-crafted bow would fetch three fine robes, plus a traveling satchel and a vessel of honey at 

market.208 Abū Dhuʾayb mentions such bows being sold at the market in Mecca.209 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 Zārah clan, were renowned 

for their bows.210 A man from Azd was responsible for the excellent “Māsikhī” bows,211 and Azd 

also produced the fine “Thābirī” arrows.212 Further south, Yemen was the source of fine arrows 

as well,213 in addition to “Murādī” swords.214 The Yemeni people of Ḥimyar, in particular a king, 

Tubbaʾ, are referred to as semi-legendary makers of armor and, perhaps, “Yazanī” spears.215 

 The Yemeni and Syrian economic poles converged for Hudhayl around various markets 

near Mecca and presumably al-Ṭāʾif, most of which have already been mentioned: slaves from 

                                                        
207 66(ML).1.23-25, ibid., 1259 Cf. also Wagner, Grundzüge, 1987, 1:100. 
208 Aws ibn Ḥajar, Dīwān Aws ibn Ḥajar, 96–98; Jacob, Altarabisches Beduinenleben, 131, 132. 
209 Al-Sukkarī, Ashʿār, 1310. This line is not in al-Sukkarī’s recension but is attributed to Abū Dhuʾayb in several 
medieval lexicons. 
210 3(ṢGhKh).2.13, ibid., 258. 
211 10(UAʿA).12.10, ibid., 541. 
212 Recorded by al-Sukkarī as a variant to 1(ADhQ).21.3, ibid., 179n. 
213 1(ADhQ).1.34, ibid., 24. 
214 1(ADhQ).25.21, ibid., 202. 
215 1(ADhQ).1.61, ibid., 39; 3(ṢGhKh).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 ʿUkāẓ.216 Al-Sukkarī also notes, commenting on the khazam tree that grew on 

Mt. Kabab, overlooking ʿArafāt, that there was a rope-makers’ market in Medina called al-

Khazzāmūn.217 The itinerary of the wine merchants from Syria brings them through Dhū l-

Majāz, and Hudhalīs and Yemenis there also exchanged improvised insults in the simple rajaz 

meter.218 Invective was also exchanged with the local Ḥijāzī tribe of Khuzāʿah at the market of 

Miná, “when the tents are erected at Makhlafah.”219 

 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 Hudhalī poems 

swear their everlasting devotion to their beloveds, they often construct oaths using elements 

of the pre-Islamic Meccan ḥajj pilgrimage ritual. Sāʿidah ibn Juʾayyah 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 . . . 220 

Khayf is an area near Miná in the hills east of Mecca, the site of the ritual stoning (jamrah) of 

the Islamic ḥajj. Al-Akhshab is another name for Miná and according to the commentary, the 

“narrow crowded trail” is in the valley path between Miná and Mt. ʿArafāt. Since he is swearing 

by created objects, human hands and animal limbs, al-Sukkarī condemns Sāʿidah for “swearing 

by that which it is ill for him to swear by (yaḥlif bi-mā yasūʾuhu), by something other than 

                                                        
216 7(MKhS).14.5, ibid., 395; ibid., 1310; 1(ADhQ).23.1-3, ibid., 183. 
217 64(SJK).2.29, ibid., 1131. 
218 1(ADhQ).6.23, ibid., 95; 15(ADhM), 621–28. 
219 37(ʿAHL).3, ibid., 818; 37(ʿAHL).4.12, ibid., 822. 
220 64(SJK).9.1, ibid., 1172. 
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God.”221 The evident offensiveness of the passages seems to testify to their authenticity. 

 For Hudhayl, then, although there are occasional references to al-Ṭāʾif in the anecdotes 

pertaining to the poems, transmitted by al-Sukkarī, 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 “Buṣrá to Ṣanʿāʾ,” 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 III Hudhalī poets, and perhaps even what we know as the qaṣīda 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.222 In one place, Aʿiqqah, apparently a toponym within Tamīm’s territory, is 

mentioned by Abū Khirāsh,223 and Ṣakhr al-Ghayy mentions “camels of al-Ḥīrah” in passing.224 

Otherwise, the central plateau of Najd is conceived of as a region of hostile tribes, delimiting 

the Hudhalī 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: Ḥijāzī Regionalism Before and After the Conquests 

 The world of Hudhayl can best be described as “Ḥijāzī.” It belonged neither to the 

                                                        
221 Ashʿār, 1101. 
222 1(ADhQ).2.7-14, ibid., 44–48. 
223 65(AKhQ).17.3, ibid., 1237. 
224 3(ṢGhKh).13.2, ibid., 283. There is also a suspect poem by Abū Dhuʾayb that mentions Tamīm: 1(ADhQ).34.3, 233. 
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coastal plain of Tihāmah, nor the central plateau of Najd, but dwelt securely between the two. 

On this front, the word ḥijāz itself, as shown in the poems cited earlier by al-Akhnas and Mālik 

ibn Khālid, 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 Ḥijāzī 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 Tihāmah and Najd on the other, differentiating 

themselves topographically and economically. 

 When forced to define themselves, it is most often as Ḥijāzī. In an elegy for a clansmen, 

Abū Dhuʾayb boasts that the deceased “left the men of the Ḥijāz, [both] the ruling and the 

ruled, quavering [below].”225 When wandering through the waterless desert, al-Aʿlam says, “I 

raised my eyes to the Ḥijāz, to people in the mountain passes; I remembered my folk in the 

plantless desert.”226 Defining himself against the beloved somewhere in Najd, the love-lorn 

speaker in a poem by Mālik ibn Khālid says she is far away “for a Ḥijāzī” like him.227 A poet of 

the Khuazāʿī clan of Hudhayl, attacking Liḥyān, another Hudhalī clan, complains that they are 

the most graceless people in the Ḥijāz.228 All of these are generation II or III poets. As we saw in 

the generation V poet Umayyah ibn Abī ʿĀʾidh’s boast that “Hudhayl pastures safely (ḥamaw) in 

                                                        
225 1(ADhQ).24.2, ibid., 189. 
226 4(ḤʿAKh).1.17, ibid., 315. 
227 9(MKhKh).2.7, ibid., 445. 
228 37(ʿAHL).3.3, ibid., 819. 
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the heart of the Ḥijāz,”229 this sensibility did not diminish with time. This invocation of the 

tribal homeland or “ḥimá” is perhaps somewhat nostalgic, as it does not appear elsewhere in 

the Ashʿār. 

 This Ḥijāzī 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 Shihāb al-Taghlibī, 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,230 or that they had a “Kulturnation” in the 

phrasing of G.E. Von Gruenebaum,231 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.232 Hudhayl’s sense of tribal affiliation does not include reference to 

a fear of “what the Arabs will say (al-maqālah fī l-ʿArab)” noted by Caskel;233 the term never 

occurs in either the poetry or related prose accounts preserved by al-Sukkarī, even though he 

relates some reports about Hudhayl from Abū ʿUbaydah Maʿmar ibn al-Muthanná (d. 209/824 

or 5), the primary source for the battle days (ayyām al-ʿArab) on which Caskel’s study draws. No 

                                                        
229 10(UAʿA).10.4-18, ibid., 533–34. 
230 “The Arabic nation was not first created via Islam.” Thus Caskel, “Aijām Al-ʿArab,” 54. He later altered this 
position, considering the varied meanings that the terms ʿArab and Aʿrāb carried in early 7th century texts: “seit 
wann gibt es ein arabisches Volk? Der Koran kennt zwar eine arabische Sprache, aber keine Araber, während die 
Bedeutung von ʿArab und Aʿrāb bei den zeitgenössischen Dichtern zwischen “Beduinen”, so Aʿrāb 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-Kalbī, Caskel, and Strenziok, Ğamharat an-
nasab, xii, 19. 
231 G.E. Von Grunebaum, “The Nature of Arab Unity before Islam,” Arabica 10, no. Fasc. 1 (January 1963): 5. 
232 Montgomery, “The Empty Ḥijāz,” 56, 57; Crone, Meccan Trade, 247–250. 
233 Caskel, “Aijām Al-ʿArab,” 54–57. 
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variant of ʿArab is used in any of the poetry at all until its sole instance in a poem by generation 

V Abū Ṣakhr, where we see the familiar Islamic merism of al-ʿArab wa-l-ʿUjm, “the Arabs and 

non-Arabs,” i.e., all of creation.234 

 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 Ḥijāz” or 

“Najd” that emerges somehow235 during the Umayyad period among the so-called ʿUdhrī 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 III poets avoid political subjects.236 

 Egypt is mentioned most often by poets who lived through or after the conquests. Abū 

Ṣakhr laments the departure of one Muḥarriq family in the conquests: “they have left 

Tihāmah, our land, and for Mecca have exchanged Babylon (Bāb al-Yūn),”237 that is Egypt, 

referring to the Byzantine settlement Babylon which preceded the Arabic Fusṭāṭ in the site of 

present-day Cairo. No Hudhalī had conceived of Tihāmah as Hudhalī territory before, nor 

referred to Egypt, and the sacral Mecca has replaced the Ḥijāz as the navel of the universe. Al-

Burayq ibn ʿIyāḍ describes being left behind “like a kid tied to a stake” at Rajīʿ, a toponym 

frequently mentioned by the early Hudhalī poets, while the tribe has gone on to Egypt.238 

Mulayḥ seems to have lived in Egypt, and a speaker in one poem of his bemoans how far 

                                                        
234 61(AṢ).17.14, Ashʿār, 973. 
235 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, Grundzüge, 1987, 2:68–77. 
236 For the effect of Islam on Hudhayl, see Hell, “Der Islam und die Huḏailitendichtungen,” discussed in the 
Introduction. 
237 61(AṢ).16.4, Ashʿār, 971. 
238 28(BʿIKh).4.5, ibid., 748. 
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distant the beloved Umm ʿĀbid is from the Muqaṭṭam hills lining the Nile valley to the east, 

“beyond Babylon.”239 Umayyah ibn Abī ʿĀʾidh, also apparently in Egypt, describes a journey 

from Egypt to Mecca.240 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 Abū l-

Qāsim ʿAbd al-Raḥmān ibn ʿAbd Allāh’s (d. 257/ 871) Fuṭūḥ Miṣr wa akhbāruhā (reports on the 

conquests of Egypt).241 

 Syria is also mentioned frequently in post-conquest poets. Abū Khirāsh and Usāmah ibn 

al-Ḥārith both lament how their sons, lacking any filial piety, went to Syria (al-Shaʾm) to fight 

in the Islamic conquests.242 Another post-conquest Hudhalī, evidently having moved to the 

Levant, mentions more specific Syrian place-names never mentioned by previous poets: 

Qaysarūn, Balqaʿ (Moab) and Aylah (Eilat).243 Abū l-ʿIyāl composes an elegy on the death of his 

cousin, who was with those who attacked “the city of Constantine’s people,” before 

retreating.244 Abū Ṣakhr also refers to Mecca, Syria and Egypt in the context, apparently, of the 

civil war between the Umayyad caliph ʿAbd al-Mālik ibn Marwān (d. 60/680) and ʿAbd Allāh ibn 

Zubayr (d. 73/692), who controlled the Ḥijāz and Mecca for a time.245 

 When Mulayḥ ibn al-Ḥakam 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 Muḍar, fill the horizons, from ʿAdan (in Yemen) to Ghāfiq (evidently in Spain),246 

                                                        
239 62(MḤQ).10.7, 8, ibid., 1057. 
240 10(UAʿA).5, ibid., 521. 
241 Cf. chapter 1 above. 
242 65(AKhQ).21.5, Ashʿār, 1242; 67(UḤ).4.4, 1296. 
243 53(ḤʿA), ibid., 869–70. 
244 8(AʿIKh).9.14, ibid., 426. 
245 61(AṢ).10.18, 20, 31, ibid., 955–56. 
246 Muʿjam al-Buldān, s.v. 
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and from Dābiq (near Aleppo) to Jadas (perhaps in present-day Pakistan),247 it is quite clear that 

Hudhayl’s world had completely changed, and had evidently, for those tribesmen who did not 

remain behind in the Ḥijāz, disappeared entirely. 

                                                        
247 62(MḤQ).9.56-60, Ashʿār, 1055. 
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Chapter 4: Hudhayl’s Regional Stylistics and Intertribal Intertextuality 

 

wa-mā yughnī mraʾan waladun ajammat 

 maniyyatuhū wa-lā mālun athīlū 

No son will avail a man whose death has come due, 

 nor any wealth he’s inherited.1 

   —Sāʿidah ibn Juʾayyah al-Hudhalī 

 

lan tughniya ʿanhum amwāluhum wa-lā awlāduhum min Allāhi shayʾan 

 ulāʾika aṣḥābu l-nāri, hum fī-hā khālidūn 

Neither their wealth nor their sons will avail them in the least with God; 

 they are the possessors of fire, they dwell within it. 

   —Qurʾān, 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.2 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, Ashʿār, 1145. 
2 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 qaṣīdah, 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 Hudhalī poets, let alone the 

relationship between Hudhalī poets and poets of other tribes, has yet to be extensively 

explored. Erich Bräunlich was the first to observe that two mukhaḍram Hudhalī poets, Sāʿidah 

ibn Juʾayyah and Abū Dhuʾayb, formed part of a school, sharing commonalities in the 

depictions of rain storms, honey-collectors, vocabulary and stylistic devices like repetition.3 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,4 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,5 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 Hudhalī 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-

                                                        
3 Bräunlich, “Versuch,” 221 ff. 
4 Ibid., 218. 
5 Ibid., 264. 
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dimensional space in which a variety of writings, none of them original, blend and clash. The 

text is a tissue of quotations drawn from innumerable centers of culture.”6 Given that most of 

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 Hudhalī poets tend 

to base their analyses on an authorial axis, although they often add additional illuminating 

dimensions. Renate Jacobi’s examination of Abū Dhuʾayb as an innovator in ghazal poetics, for 

example, chiefly examines him as an example of what she calls a mukhaḍram sensibility, an 

increasing attention to interior psychologizing also evident in other poets from the same 

generation.7 In a similar vein Kirill Dmitriev’s study of Abū Ṣakhr, an Umayyad-era poet, 

contributes to our understanding of the development of ghazal in the literary-historical 

context of the late seventh century.8 Both, however, by limiting themselves to explorations of 

individual authors, fail to explore the sort of intertextual avenues broached by Bräunlich.  

 Examinations of motifs and themes found in Hudhalī 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 Hudhalī Odes,” refers in passing to Bräunlich’s 

article, but seems to be unaware of the contents.9 Similarly, Ali Ahmad Hussein’s study on 

lightning scenes in early Arabic poetry brings together a useful body of material, and he 

                                                        
6 Roland Barthes, “The Death of the Author,” in Modern Criticism and Theory: A Reader, ed. David Lodge and Nigel 
Wood, 2nd ed. (London: Longman, 2000), 149. 
7 Jacobi, “Anfänge.” 
8 Dmitriev, Das poetische Werk des Abū Ṣaḫr al-Huḏalī. 
9 Sumi, “Remedy and Resolution.” Aside from the fact that Bräunlich’s article deals with essentially the same 
material, she makes specific errors; she inaccurately describes Abū Dhuʾayb and Sāʿidah’s relationship as one of 
muʿāraḍah (“Remedy,” 132)—muʿāraḍah, however, involves matching a poem in rhyme and meter, in an explicit 
competition, not simply using the same motifs. There is no evidence that Abū Dhuʾayb was attempting to “outdo” 
Sāʿidah. Furthermore, Sumi claims that descriptions of bees and honey were limited to Hudhalī poets (ibid.), while 
Bräunlich gives examples of other poets at least broaching the subject (“Versuch,” 222 ff.). 
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notices, like Bräunlich, that there is a family resemblance in Hudhayl’s thunderstorm 

descriptions, but is unable to advance any argument for the commonality,10 such, as we have 

seen in chapter 3, as the variation in climate regimes between the Ḥijāz 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.11 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.12 According to his model, conventionality is merely 

the background against which aesthetically enjoyable deviation takes place 

(Deviationshintergrund).13 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.14 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.15 

                                                        
10 Hussein, The Lightning-Scene in Ancient Arabic Poetry, 179–80. 
11 Bauer, Altarabische Dichtkunst, esp. 228–30. 
12 Ibid., 246–250.  
13 Ibid., 250. 
14 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 verändert Konvention und kann entweder in 
mehr oder weniger identischer Form aufgegriffen und damit bestätigt, oder aber ihrerseits wieder abgeändert 
and dadurch erneut wietergebildet werden. Das aber ist genau die „Tiefe“ der altarabischen Dichtung: Keine 
„tiefere“ Erkenntnis der Welt  und des Menschen soll zunächst vermittelt werden” (my italics), ibid., 251. 
15 He asserts that “erst in einem Milieu, in dem Dichtung um ihrer selbst willen betrieben wird, ist es denkbar, daß 
man diesen Vergleich zu einer Episode ausgestaltet, die schildert, wie ein Tier, das zwar interessant anzuschauen 
ist, das dem Dichter und seinem Publikum aber völlig gleichgültig sein könnte, 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, Hudhalī 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 Najdī poets’ 

themes and stylistic devices. Although I have typically characterized Hudhayl’s deviations 

from Najdī 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 Najdī and Ḥijāzī/Hudhalī 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 Najdī 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 nasīb: descriptions of wine, where it 

is compared to the beloved’s lips; comparisons of the aṭlāl (beloved’s campsite ruins) to 

writing; the incorporation of rain descriptions from boast-scenes in Najdī poets into the nasībs 

                                                                                                                                                                                   
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 Hörer in irgendeiner Beziehung stehen. Den Aufbruch zu den Tränken des Hochsommers aber vollziehen die 
Onager zur selben Zeit, zu der die Beduinen sich zu den Sommerquartieren aufmachen. So erlaubt die 
Onagerepisoden, Probleme und Mühsale 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 qaṣīdah pattern in which a lament over 

fate’s power or an elegy is structured around animal episodes. The Hudhalī elegy is both the 

most famous of their innovations, and the best example of Najdī qaṣīdah-level structures being 

reworked. The earliest example of the animal fate qaṣīdah seems, as in so many cases, to be 

found in the Qays ibn Thaʿlabah school, specifically in al-Muraqqish al-Akbar’s description of 

an ibex in his Mufaḍḍaliyyah no. 54. This was broadly adapted by Abū Kabīr al-Hudhalī for the 

same purpose, to describe fate’s power. Abū Dhuʾayb’s Mufaḍḍaliyyah no. 126 is the most 

famous of Hudhayl’s poems, and the previous chapters and the previous analyses of motif- and 

qaṣīdah-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, Abū Dhuʾayb dislocates a narrative model from the dominant qaṣīdah 

models of Najdī poets, and repurposes within an historical context. Finally, however, with the 

advent of the new faith, Labīd ibn Rabīʿah makes use of the same elegaic structure to describe 

God’s power. With his text, we move beyond Hudhalī poetry, although larger intertextual 

discourse in which Hudhayl’s poetry participated cannot be left behind. 

 

4.2. The Hudhalī Nasīb as Paradigm for Intertribal Intertextuality 

 We have already examined Abū Dhuʾayb’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 Hudhalī nasībs 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 qaṣīdah 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 nasīb featuring extended similes, a favorite with Sāʿidah ibn Juʾayyah and Abū 

Dhuʾayb, the elaborate comparison of some aspect of the beloved’s kiss to something else 

follows the pattern, wa-mā 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-Aṣghar, but is not found in Imruʾ al-Qays, ʿAlqamah or ʿAbīd ibn al-Abraṣ.16 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 Thaʿlabah group within which so 

much innovation related to the qaṣīdah took place. The technique was employed subsequently 

by Aws ibn Ḥajar, and developed by al-Musayyab, and al-Aʿshá,17 whose style has some affinity 

with Sāʿidah and Abū Dhuʾayb, perhaps younger contemporaries of his. 

 Exemplifying the earlier, Najdī appearance of the technique, we can cite the same text 

cited by von Grunebaum, al-Muraqqish al-Aṣghar’s Mufaḍḍaliyyah 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-mā …) wine of the white grape, fragrant as musk, 

                                                        
16 Von Grünebaum, “Chronologie,” 332–33. 
17 Ibid., 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 Jīlān in lands afar, 

  and offered for sale by a vintner who knew well to follow gain— 

 is sweeter than (bi-aṭyaba min) her mouth when night brings me near to her— 

  no indeed, her lips are sweeter than the wine, and of pure delight fuller.18 

This illustrates the structuring formula, wa-mā 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-Ḥīrah on the 

Euphrates, al-Muraqqish al-Aṣghar describes a Persian wine, imported from Jīlān, south of the 

Caspian Sea. Other poets expressed their tribal geographies in their nasībs. ʿAwf ibn ʿAṭiyyah of 

Taym al-Ribāb likewise (although not with Grunebaum’s Ec grammatical formula) describes 

feeling so stunned as he looks upon the aṭlāl, the ruins of the beloved’s encampment, that it is 

as if he has drunk “Median” wine (ka-annī ṣṭbaḥtu … mādhiyyatan).19 ʿAmr ibn Kulthūm mentions 

in the nasīb of his Muʿallaqah a wine from Andarūn, a Syrian town.20 Coming from Taghlib, a 

tribe of the middle Euphrates to the west of Qays ibn Thaʿlabah and Taym al-Ribāb, the poet 

modifies the nasīb to specify wine from Syria, the closest sedentary cultural region to his 

tribe’s territory. We have likewise seen how Abū Dhuʾayb of Hudhayl specifies that the wine to 

which he compares his beloved’s lips, using the Ec formula, is also from Syria (rāḥ al-shām),21 

                                                        
18 Muf. no. 55, ll. 7–11, al-Mufaḍḍaliyyāt, 242. Translation adapted from Lyall, Mufaḍallīyāt, 2:187. 
19 Muf. no. 12, ll. 5–6, ibid. 413. This interpretation of mādhiyyah is Lyall’s, who notes other Persian words in the 
text: Lyall, Mufaḍallīyāt, 2:350–51. 
20 L. 1, ʿAmr ibn Kulthūm, Dīwān ʿAmr ibn Kulthūm, ed. Imīl Yaʿqūb (Beirut: Dār al-Kitāb al-ʿArabī, 2006), 64. 
21 1(ADhQ).2.8,26, Ashʿār, 44. 
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specifically from Adhriʿāt (modern Daraa, Syria),22 detailing the journey that it takes through 

the Ḥijāz, arriving with the pilgrimage.23 

In all of Abū Dhuʾayb’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 Thaʿlabah. 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 qaṣīdah tend to be synchronic, and fail to account for 

diachronic stylistic changes. 

 Hudhayl’s aṭlāl-scenes in their nasībs display the same adaptation to local 

circumstances. When comparing the aṭlāl (remains of the beloved’s former encampment) to 

writing, a stock comparison, poets favored comparisons with the most nearby sedentary 

                                                        
22 1(ADhQ).5.13, ibid., 74. 
23 1(ADhQ).6.18-31, ibid., 93–97. 
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civilizations. For example, al-Ḥārith ibn Ḥillizah al-Yashkurī compares the marks (āyāt) on the 

ground to pages of Persian writing (ka-mahāriqi l-Fursī).24 As a Najdī tribe—Yashkur was perhaps 

based around present-day Riyāḍ—the speaker draws on local social relations to describe the 

aṭlāl. Likewise, in describing the incomprehensible sounds of animals, Ṭarafah compares the 

call of the sandgrouse to Persians (tarāṭun al-Fursi),25 while ʿAlqamah uses the same expression, 

but changes it to Greeks, in order to describe an ostrich (ka-mā tarāṭanu fī afdānihā l-Rūmū).26 

When Abū Dhuʾayb describes the aṭlāl, he describes how [80], 

 I recognize the abodes, like the marks a Ḥimyarite writer (al-kātib al-Ḥīmyarī) 

  inscribes from his inkwell.27 

Likewise, al-Mulyaḥ ibn Ḥakam describes the abodes as [81], 

like the tattoo that a Yemeni woman from Ḥadramawt 

  spreads, an admixture of black soot.28 

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 aṭlāl with 

“local color,” Hudhayl would repurpose whole episodes developed for completely different 

purposes for their own qaṣīdahs. 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 

nasīb by Sāʿidah ibn Juʾayyah to that in Labīd’s Muʿallaqah, primarily for the purpose of noting 

                                                        
24 Muf. no. 25, l.1, al-Mufaḍḍaliyyāt, 132. 
25 Cited in Lisān, s.v. “r-ṭ-n.” 
26 No. 13, l. 26, Ahlwardt, Six Divans, 112. 
27 1(ADhQ).7.1, Ashʿār, 98. 
28 62(MḤQ).11.6, ibid., 1062. 
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that Labīd’s ẓaʿn (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. 

Sāʿidah’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 nasīb 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 nasīb, but drawing on different previous stylistic 

models. The stylistic ancestor of Sāʿidah’s rain storm is not to be found in a nasīb, but in the 

set-piece rain descriptions of early poets. There are, however, examples of Hudhalī poets who 

make use of Najdī-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.29 Few of the instances that he cites take 

place in the nasīb or are connected to the beloved. Two methods used by Imruʾ 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.30 Such phrases might include hal tará barqan (do you see any 

lightning?)—Hussein’s type 3—or aʿinnī ʿalá barqin (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,31 as the text presumes a treacherous ascent of a mountain at 

                                                        
29 Hussein, The Lightning-Scene in Ancient Arabic Poetry, 1–3. I have drawn on Hussein’s corpus, but my 
schematization differs somewhat from his. The best recent study of rain in general is Anwar ʿAlyān Abū 
Suwaylam, al-Maṭar fī l-shiʿr al-Jāhilī (Amman: Dār ʿAmmār, 1987). 
30 Ibid., 2, 42–51.  
31 Montgomery, “Dichotomy in Jāhilī Poetry,” 4. 
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night, in all likelihood acting as the rāʾid of his tribe,32 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 arraqanī l-layla barqun, used by al-Muraqqish 

al-Aṣghar.33  

 Although none of the examples given by Hussein are set clearly in the nasīb, there are 

two possible ways in which the lightning or rain-scene can be connected to the beloved. The 

citation just given for al-Muraqqish al-Aṣghar introduces a one-line ṭayf al-khayāl (the image of 

the beloved that comes to the speaker in the night), although this is not common in early ṭayf 

al-khayāl scenes.34 The structuring of al-Muraqqish al-Aṣghar’s text is facilitated by the fact 

that the verb arraqa can also be used of the image (ṭayf) herself, as in the nasīb of a poem by 

Ṭarafah.35 A passage by ʿAbīd featuring lightning, though not cited by Hussein, is introduced by 

the verb saqá (“it rained upon,” or “may it rain upon”).36 In ʿAbīd’s case, he invokes rain upon 

the beloved, Rabāb: “May the cloud pour down (saqá) upon Rabāb its rain, with the thunder 

rumbling amid its flashes.”37 Unfortunately, ʿAbīd’s text is an isolated set-piece, so it is 

impossible to determine whether it is a fragment that once belonged in a nasīb or if it simply 

stands on its own. Nevertheless, it certainly lends itself to use within a nasīb. 

 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 

                                                        
32 Tahera Qutbuddin suggested this reading to me (personal communication). 
33 Hussein, Lightning Scene, 1; Muf. no. 57, l. 11, al-Mufaḍḍaliyyāt, 248. 
34 See Jacobi, Studien, 35–37. 
35 Ṭarafah no. 5, l. 4, Six Divans, 60: arraqa l-ʿayna khayālun. 
36 ʿAbīd no. 6, l. 1, ʿAbīd ibn al-Abraṣ and ʿĀmir ibn al-Ṭufayl, The Dīwāns of ʿAbīd Ibn Al-Abraṣ, of Asad, and ʿĀmir Ibn 
Aṭ-Ṭufail, of ʿĀmir Ibn Ṣaʿṣaʿah, ed. and trans. Charles James Lyall (Leyden: E.J. Brill, 1913), 36 (Arabic section). This is 
similar to Labīd’s ruziqat, more or less synonymous with saqá in the context of his usage. 
37 Lyall’s translation, ibid., 27. 
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places which lie in the same direction as his beloved’s abode.”38 These are less clearly merely 

grammatical, and I have already suggested that they relate to a Ḥijāzī 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 Abū Dhuʾayb.39 As Hussein himself points out, all of the examples of 

this type of lightning-scene are from Hudhayl.40 The poets are, mostly, late-pre-Islamic or 

mukhaḍramūn.41 The text cited from Sāʿidah ibn Juʾayyah in chapter 3 begins with the 

expression a-fa min-ki lā barqun (the lā is zāʾidah, that is, superfluous, according to the 

commentary). Here we can examine another rain piece, by the Hudhalī al-Mutanakhkhil, in 

comparison with ʿAbīd ibn al-Abraṣ’s famous earlier text, in order to see how a Hudhalī adapts 

an entire Najdī episode into a different part of the Ḥijāzī qaṣīdah structure. 

 ʿAbīd’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  O, 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. 

                                                        
38 Hussein, Lightning Scene, 2. 
39 1(ADhQ).16.10, Ashʿār, 167. 
40 Hussein, Lightning Scene, 3.  
41 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 jāhilī poet,” because Hell (“Der Islam und die Huḏailitendichtungen,”81) has dated Abū Qilābah al-
Ṭābikhī to the period 550–600, which is two full generations older than Abū Dhuʾayb and Sāʿidah. We would thus 
be looking at a tribal school as much as a chronological development. 
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9 It is as if its first showers, when they came up against Mount Shaṭib, 

  were the white flanks of a black-backed horse, 

charging down mounted enemies— 

10 surging above and churning below, 

  tearing at the seams, the water’s weight spilling out, 

11 as if, between its heights and lower reaches, 

  there were a white garment flapping out, or the glare of a lamp, 

12 as if within, massive, ten-month pregnant, disheveled 

  camel-mares [bellowed], their utters bursting, 

their nearly-weaned calves following, 

13 their throats rasping, their lips dangling, 

  driving their young forth into the sun-bleached plain. 

14 A south wind arose before it, while from behind 

  rain-heavy clouds propelled it forward pouring water. 

8 There is no difference between rising slopes and wadi bottoms, 

  and he who crouches in his tent may as well walk over the floodplain. 

15 The pastures and plains grow green in the morning 

  amidst hollows of still water and rivulets running.42 

This description displays most of the typical features of Najdī 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 

                                                        
42 ʿAbīd no. 28, ll. 6–15 ʿAbīd ibn al-Abraṣ and ʿĀmir ibn al-Ṭufayl, Dīwān, 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 Ḥajar, and Najm’s edition possesses a good apparatus of variants: Aws ibn Ḥajar, Dīwān Aws ibn Ḥajar, 15–
17. 
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hand-woven cloth (l. 7). It is described as abutting a mountain, almost always named (l. 9). The 

heavy rain (l. 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 (l. 12) that make as much of a racket 

as possible. The south wind (janūb) 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 (l. 8). The distinctive features unique to ʿAbīd’s piece here are his 

beautiful evocation of piebald horse, white and black, compared with the dark clouds 

illuminated beneath by bright lightning (l. 9). His comparison of the expanse of the lightning’s 

flash (l. 11) to a white sheet is also striking. One significant feature of most rain scenes absent 

from this one, found in Imruʾ 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 Muʿallaqah for 

example, it begins at Mt. Qaṭan, then falls on Mts. al-Sitār and Yadhbul, Kutayfah, and Mt. 

Qanān, ending at Taymāʾ.43 Most later poets, including Sāʿidah ibn Juʾayyah, certainly make use 

of the same technique as Imruʾ al-Qays of giving a series of place-names to indicate the storm’s 

movement. 

 The Hudhalī rain scene used in a nasīb is not introduced in the context of a boast. The 

poet begins with a description the aṭlāl (ruins of the beloved’s camp, ll. 1–2) followed by a 

description of his weeping (ll. 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 

ẓaʿn, the departure of his beloved’s caravan, clearly situating the scene in the Ḥijāz by noting 

                                                        
43 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 frühislamischen Dichtung und zur historischen Topographie Nordarabiens., vol. Heft 3, Schriften der 
Max Freiherr von Oppenheim-Stiftung, (Wiesbaden: O. 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 Kinānah (l. 7), before describing her body and her teeth 

when she smiles (ll. 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 nasīb. This in itself would have been 

understood by the audience as a novel, particularly Hudhalī 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 Ḥijāzī lightning scene [83]: 

Did lightning’s faint flash tonight44 over Asmāʾ’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 

                                                        
44 Reading al-layla with Hell for al-laylu in Ashʿār. 
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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 Salmá; 

  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!45 

The resemblances to Aws’s scene are numerous, and our commentary quotes in particular l. 8 

of Aws’s text, contrasting the high- and lowlands, as a source for l. 14, in addition to a similar 

line from Imruʾ al-Qays. 46 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 (l. 13), and the comparison of the rains with burst 

water skins (l. 14). His descriptions of animals are evocative of Imruʾ al-Qays’s Muʿallaqah.47 

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 hājaka 

kalīlun, l. 11). As described in chapter 2, Hudhayl’s rain clouds follow a different path than 

                                                        
45 66(ML).1.11–22, Ashʿār, 1254-58. See also Hell’s translation and Arabic text in Hell, Neue Hud̲ailiten-Diwane, 2:41–42 
(German), 83–85 (Arabic). 
46 Al-Sukkarī, Ashʿār, 1255–56. 
47 Ll. 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 (l. 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 ll. 21 and 22, the rain is coming from his beloved, and he asks it 

to fall upon her, although the question of multiple names (Salmá 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 Salmá here refers to a toponym. To conclude the scene, he uses the 

transitional formula called the Trostmotiv by Jacobi,48 an extremely common means to segue 

from the nasīb to camel description in tripartite qaṣīdahs. Specifically, he uses the daʿ ʿan-ka dhā 

formula, but repurposes it, abandoning the tripartite structure.49 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 (ll. 23–29). 

 The figure of the Hudhalī honey collectors gives us a second and final example of the 

use of whole episode narratives from older Najdī poets. Above, we saw that the influence of 

Aws ibn Ḥajar on the Hudhalī 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.50 Al-Mutanakhkhil does not rework his source material quite so 

completely with the bow descriptions, however.51 Abū Dhuʾayb, though, draws on Aws’s 

characterization of a mountain-dwelling bow-maker to depict his honey collectors, who 

                                                        
48 Jacobi, Studien, 51. 
49 For the formula, see ibid. 
50 See also 66(ML).3.33–36 (Ashʿār, 1266–76); Aws ibn Ḥajar no. 35, ll. 17–36, discussed below, and no. 37, ll. 18–24, 
Dīwān, 85–89, 96–98. 
51 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. Abū Dhuʾayb deploys 

these episodes as part of his extended Ec-type similes in nasībs, where he compares the 

beloved’s lips to wine and honey.52 

 The comparison of the beloved’s lips to honey and wine are ubiquitous in pre-Islamic 

poetry. Rudolf Geyer gives numerous examples,53 to which Erich Bräunlich adds several 

others.54 Most are one line. It is worth noting that, although as Bräunlich 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 Hudhalī 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 Bräunlich’s article appeared, is Abū 

Ḥanīfa Aḥmad ibn Dāwūd al-Dīnawarī’s (d. before 290/902 or 3) chapter on bees and honey (bāb 

al-ʿasal wa-l-naḥl) in his Kitāb al-Nabāt (book of plants).55 Al-Dīnawarī’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 saʾaltu ʿanhu baʿḍ al-aʿrāb (I asked a nomad about it) or 

akhbaranī baʿḍ al-Azd (someone from the tribe of Azd told me).56 In these ethnographic 

moments, he only discusses the southwest Arabian areas like al-Ṭāʾif and the Sarāh mountains 

                                                        
52 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, Ashʿār, 48–53, 95–96, 143–44, 180–81. Sāʿidah’s are 64(SJK).1.26–
35, 64(SJK).3.1–6, Ashʿār, 1108–12, 1138–40. 
53  Rudolf Eugen Geyer, ed., Zwei Gedichte von al-ʾAʿšâ, trans. Rudolf Eugen Geyer, vol. 1, Mâ bukâʾu (Vienna: Alfred 
Hölder, 1905), 57, 62, 62n7, 69, 71n3, 90, 290. 
54 Bräunlich, “Versuch einer literargeschichtlichen Betrachtungswiese altarabischer Posien,” 222–24. 
55 Not to be confused, as has occurred occasionally, with Abū Aḥmad ibn Qutaybah al-Dīnawarī. Abū Ḥanīfah 
Aḥmad ibn Dāwūd Dīnawarī, The Book of Plants/ Kitāb al-Nabāt, ed. Bernhard Levin, Wiesbaden (F. Steiner, 1974), 
257–294. 
56 Ibid., 264, 266. 
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where fine honey was produced, and the tribes who collect it.57 The commentary in the Ashʿār 

also contains similar ethnographic comments, such as that of Abū Saʿīd (the kunyah 

(paedonymic), confusingly, of both al-Aṣmaʿī and al-Sukkarī), who heard “a man from Quraysh 

at al-Ṭāʾif” discussing honey.58 Giovanni Canova sees a relationship between modern honey 

collection in Oman and Hudhalī poetry.59  

 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 nasīb. Bräunlich, 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.60 Abū Dhuʾayb even describes the honey collector, at one point, as a hunter as well.61 

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]: 

 [I arm myself with] a [bow] cut, a hacked tranche, from the base of a tree-bough, 

                                                        
57 Ibid. 
58 Al-Sukkarī, Ashʿār, 1139. The man offers folk philology: the kind of honey known as ḍarab is related to the 
expression istaḍrab al-ʿasal, when the “bees have eaten hailstones (al-barad).” 
59 Canova, “‘Cacciatori die Miele’: dalla poesia Huḏaylita alle pratiche tradizionali nel Dhofar (Oman).” 
60 Bauer, Altarabische Dichtkunst, 1:42. 
61 He carries arrows, in addition to his honey collecting instruments, as his sole possessions. Ibid., 1:44; 
1(ADhQ).22.8, Ashʿār, 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 Maydaʿān 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 (tawakkalā),  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-lā nasfsahū illá rajāʾan muʾammalā).62 

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 qaṣīdah 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. Abū Dhuʾayb 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 nasīb, 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 (jawāris)] 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-Thamrāʾ [or: over fruitful trees] 

  young [bees], yellow-tufted [lit. “feathered”], with fluffy necks, 

and when the tribesman of Khālid 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; 

                                                        
62 Aws no. 35, ll. 17–28, Aws ibn Ḥajar, Dīwān Aws ibn Ḥajar, 85–88. 
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for people said to him: “avoid it, Ḥarām”—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] Bāriqī 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.63 

The overall narrative of Abū Dhuʾayb 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 Sāʿidah 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,” (l. 18). For Abū Dhuʾayb, “crows slide off 

of it,” (l. 24). Both poets describes the protagonist’s response to the lofty peaks of the mountain 

they are confronting (Aws, l. 23, Abū Dhuʾayb, l. 16), and the fear that they experience, Abū 

Dhuʾayb with the expression, “he made a firm resolution (ajadda fī-hā amran, l. 21)” and Aws 

                                                        
63 1(ADhQ).2.15–26, Ashʿār, 48–54. 
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with the structurally parallel, “so he prepared for death, resolved (fa-ashraṭa fī-hā nafsahū wa-

hwa muʿṣimun, l. 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-alqá bi-asbābin la-hū wa-tawakkalā, l. 25),” while 

Abū Dhuʾayb has “he affixed the fateful cords (fa-aʿlaqa asbāba l-maniyyati, l. 23).” In both, the 

character engages in some dialog regarding their task; Aws’s wood-collector, inexplicably, asks 

a man from the tribe of Maydaʿān (l. 20), allowing him to externalize his resolution on the 

matter through the dialog (ll. 21-22), while Abū Dhuʾayb’s honey-collector is dissuaded by 

unnamed others who warn him of the danger (l. 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 Hudhalī poets is the callous and rough nails of the 

protagonist. Aws’s character’s nails are “bitten into by the rock (wa-qad akalat aẓfārahū l-ṣakhr, 

l. 26). Abū Dhuʾayb does not mention this detail, but Sāʿidah does, describing the honey 

collector as “a callous-fingered man, his nails worn down to the nubs (shatnu l-banān, 

mukazzam).”64 

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 Hudhalī qaṣīdah, the nasīb, shows a 

consistent strategy of relocating and utterly repurposing preexisting motifs, to modify 

                                                        
64 64(SJK).3.2., Ashʿār, 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 Ḥimyarite 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 qaṣīdah. 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 

qaṣīdahs. Al-Mutanakhkhil and Abū Dhuʾayb use rain-storms and the poor mountaineer 

entirely differently in their nasībs than Aws had in his boasts. 

 

4.3. The Hudhalī Fate Elegy: Najdī Inception, Adoption in Hudhayl and Early Development 

 What I call here the Hudhalī fate elegy is a structure unique in the pre- and early-

Islamic period to Hudhayl’s poets, but which draws on some elements of Najdī 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 mukhaḍram Hudhalī poets can be identified as belonging to this generic tradition.65 

In general, these are characterized by some kind of introduction such as a nasīb, followed by a 

                                                        
65 1(ADhQ).1, ibid., 4–41; 1(ADhQ).3, pp. 56–64; 3(ṢGhKh).1, pp. 245–253; 3(ṢGhKh).15, pp. 287–292; 63(AKJ).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(UḤ).2, pp. 1291–1293;  67(UḤ).4, pp. 1295–1301. 67(UḤ).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 Ashʿār, 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).66 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 nasībs, one with a complaint on old age, and one has no introduction. This latter is Abū 

Dhuʾayb 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.67 Sāʿidah nos. 1 and 2 have been 

discussed in somewhat more detail above in chapter 2; no. 1 has a lengthy, complex and 

amorous nasīb while no. 2 is somewhat equivocal, opening with a complaint about old age. No. 

2 is included in the first table below. Usāmah ibn al-Ḥārith no. 2 also begins with a short 

departure of the ẓaʿn-type nasīb. The remaining eight are evidently elegies, referring clearly to 

the death of a kinsman (or apparently, in Abū Kabīr’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-Khansāʾ.68 Such “praise elegies” do appear in the Hudhalī 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 Sāʿidah no. 1 

and Usāmah 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’ 

                                                        
66 1(ADhQ).1.11–24, ibid., 11–25; and 1(ADhQ).3.1–8, pp. 56–59; 3(ṢGhKh).15.11–22, pp. 289–91; 63(AKJ).4.4–15, pp. 
1090–93; 64(SJK).8.18–23, p. 1170; 65(AKhQ).1.7–18, pp. 1190–93; 67(UḤ).2.5–11, pp. 1292–93; 67(UḤ).4.8–42, 1296–
1301. Discussed in detail in Bauer, Altarabische Dichtkunst, 2:282–318, although he neglects Abū Kabīr and Sāʿidah’s 
onager sections. Sāʿidah’s onager section is not extremely clear, though. 
67 Jacobi,“Anfänge,” 224, convincingly argues that pieces such as these are not fragments. 
68 65(AKhQ).16.2–3, Ashʿār, 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 Hudhalī Fate Elegies 

Motif 

 

Poet 

Dialogue 

with 

Umaymah 

Sleepless

-ness 

Deceased 

kin named/ 

specified 

Lament 

over old 

age 

Kin departed 

and died 

elsewhere? 

Endur-

ance 

Abū Kabīr   No. 4 No. 4   

Ṣakhr  No. 15 Nos. 1, 15    

Abū Khirāsh No. 1  Nos. 1, 16   No. 1 

Sāʿidah  No. 8 No. 8 No. 2   

Abū Dhuʾayb No. 1 No. 1 No. 1  No. 1 No. 1 

Usāmah  No. 4   No. 4  

In several points, poets appear to draw on previous poets. Abū Dhuʾayb’s famous marthiyah 

(elegy) for his sons resembles, in some points, that of Abū Khirāsh. Both feature an 

antagonistic conversation with a woman named Umaymah. Likewise, Sāʿidah’s introduction to 

his second poem strongly resembles that of the old-age complaint in Abū Kabīr’s almost 

certainly older text. Usāmah ibn al-Ḥārith 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 Abū Dhuʾayb’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 Hudhalī fate elegy is the formulaic phrase used to introduce the animal episodes.69 Most 

of the poets use the term ḥadathānu l-dahr (time/ fate’s vicissitudes), which seems to be 

                                                        
69 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-ayyām. 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 Allāh. 

The earliest instance, and a very representative one, is Abū Kabīr’s, who introduces his 

onager section with the phrase wa-l-dahru lā yabqá ʿalá ḥadathānihī (No [onager] escapes the 

vicissitudes of time/fate),70 followed in the second hemistich by the subject of the verb. This is 

identical to the phrase used in Abū Dhuʾayb no. 1 (=Mufaḍḍaliyyah no. 126),71 and Sāʿidah uses 

the same formula to introduce one episode on the death of mounted warriors,72 while in his 

other episode about fighting men, he asks hal iqtaná ḥadathānu l-dahrī min anas? (Are there 

people the vicissitudes of time/fate spare?).73 Time or fate is the grammatical subject in that 

sentence. Abū Khirāsh uses the similar ará l-dahra lā yabqá ʿalá ḥadathānihī, (I see that [an 

onager] does not endure time/fate’s vicissitudes),74 a phrase identical to one used by Sāʿidah,75 

also for an onager. Usāmah ibn al-Ḥārith begins the phrase with an oath, fa-wa-llāhi lā yabqá ʿalá 

ḥadathānihī, (By God, no [onager] escapes the vicissitudes of fate/time).76 Ṣakhr al-Ghayy 

introduces an ibex scene by referred to the ibex as fādir (“isolated in its mountain,” or “aged 

and full-grown”) in the similar phrase, a-ʿaynayya lā yabqá ʿalá l-dahri fādirun,77 (O my eyes, the 

full-grown [ibex] does not endure against time/fate). In his no. 15, he states that “the passage 

                                                        
70 63(AKJ).4.4, Ashʿār, 1090. 
71 1(AdhQ).1.15, 36, 49, ibid., 11, 26, 33. 
72 64(SJK).1.40, ibid., 1114. 
73 64(SJK).2.28, ibid., 1131. 
74 65(AKhQ).1.7, ibid., 1190. 
75 64(SJK).8.18, ibid., 1170. 
76 67(UḤ).4.8, ibid., 1296; 65(AKhQ).16.5, ibid, 1235 is identical, but without the oath. 
77 3(ṢGhKh).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,” (ará 

l-ayyāma lā tubqī karīman wa-lā l-ʿuṣma l-awābida wa-l-naʿāmā).78 He refers here to “the [passing] 

days,” rather than al-dahr (time/fate), but uses the verb yubqī, form IV of baqiya used 

elsewhere. He also makes time the subject of the sentence. Abū Dhuʾayb also refers to al-ayyām 

(the days) in his no. 3, an isolated onager episode,79 and Sāʿidah introduces an ibex-episode 

with the oath, ta-llāhi yabqá ʿalá l-ayyāmi dhū ḥiyadin (By God, the curve-horned [ibex] does not 

endure against the days’ passing).80 

 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 Hudhalī Fate Elegies 

 

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. Ṣakhr 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 Abū Khirāsh both depict birds of prey who, like the ibex, may 

                                                        
78 3(ṢGhKh).15.5, ibid., 287. 
79 1(AdhQ).3.1, ibid., 56. 
80 64(SJK).2.8, ibid., 1124. Because of the oath, the negation of the verb is implicit. 

Motif 

Poet 

Ibex Onager Oryx Warrior(s) Hawk/Eagle 

Abū Kabīr  No. 4a(?)    

Ṣakhr Nos. 1a, 15a No. 15b   No. 1b 

Abū Khirāsh  Nos. 1a, 

16a 

  No. 1b 

Sāʿidah  No. 8a(?) No. 2a(?) Nos. 1a, 2b  

Abū Dhuʾayb  Nos. 1a, 3a Nos. 1b, 3b No. 1c  

Usāmah  No. 4a    
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seem especially unattainable by fate and time by virtue of their height above the human world. 

Sāʿidah and Abū Dhuʾayb offer a relatively coherent group, as they do in most regards. Abū 

Dhuʾayb 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 Najdī poets, al-Muraqqish al-Akbar and, ʿAmr ibn Qamīʿah, both connected 

to the tribe of Qays ibn Thaʿlabah. ʿAmr was reportedly the nephew of al-Muraqqish. Lyall 

tentatively dates al-Muraqqish to the early sixth century,81 and ʿAmr probably belongs to about 

the same period.82 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-aʿṣam, pl. al-ʿuṣm).83 While the structure of the fate elegy is evident in al-Muraqqish’s text, 

ʿAmr—without elaborating or narrating the episodes at all—seems to be the only non-Hudhalī 

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-ājāl) overtake [us] on all sides. 

                                                        
81 Lyall, al-Mufaḍḍalīyāt, 2:168. Régis Blachère also held the poems attributed to the two Muraqqishes collected by 
the al-Mufaḍḍal to be relatively early, especially as they are alluded to Jarīr and al-Farazdaq, although a depiction 
of al-Muraqqish al-Akbar as a melancholic courtly later emerged: Régis Blachère, “Remarques sur deux élégiaques 
arabes du VIe siècle J.-C.,” Arabica 7, no. 1 (1960): 37. He dates al-Muraqqish al-Akbar’s death to the mid-seventh 
century: Régis Blachère, Histoire de la littérature arabe des origines à la fin du XVe siècle de J.-C. (Paris: A. Maisonneuve, 
1952), 2:252. 
82 See Blachère, Histoire de la littérature arabe, 2:252–3. 
83 For other instances of the same motif see the mukhaḍram poet al-Mukhabbal al-Saʿdī, who tells a woman 
reproaching him (ʿādhilatī) that saving wealth will not save him from his fate, even if he had a lofty fortress 
inaccessible even to ibex (al-ʿuṣm): Muf. no. 21, ll. 35–38, al-Mufaḍḍaliyyāt, 118; the line is also attributed to Ṭarafah: 
Ahldwardt, Six Divans, 188 and a similar image appears in al-Aʿshá (from the same tribe, Qays ibn Thaʿlabah, as 
ʿAmr), no. 13, l. 3, Dīwān, 101. 
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 They reach the mottled crocodile (al-timsaḥ (sic)) beneath the waves, 

  and the white-legged ibex (al-ʿuṣm) on their mountain peaks, 

 and the solitary oryx bull (al-farīd al-musaffaʿ 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-baṭal al-arwaʿ), 

  [piercing] between his camel-leather jerkin and his chain mail (sirbāl).84 

Neither ʿAmr nor al-Muraqqish mention onagers, but ʿAmr 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. ʿAmr 

also speaks about fate in different terms than the Hudhalī 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. ʿAmr also uses the term ājāl (fated ends), rather than ayyām (passing 

days) or ḥadathān al-dahr (vicissitudes of fate/time) utilized by Hudhayl. 

 Al-Muraqqish’s role in expanding the narrative possibility of such pithy statements as 

ʿAmr’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,85 but in his Mufaḍḍaliyyah no. 54, al-

                                                        
84 ʿAmr ibn Qamīʿah no. 6, l. 10–13: ʿAmr ibn Qamīʿah, The Poems of ʻAmr Son of Qamī'ah, 32–33 = Dīwān, ed. al-Ṣayrafī, 
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 (naʿām), gazelle (ẓaby), onager (ḥimār) nor the ibex 
(waʿil) escape death: 66(ML).6.14–15, Ashʿār, 1283–84. See also Sāʿidah, 64(SJK).4.19–23, Ashʿār, 1148–50. 
85 Wagner, Grünzuge, 1:127. 
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Muraqqish 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.86 The second part (ll. 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 nasīb 

describing the abodes of the beloved Asmāʾ and the departure of her caravan (ẓaʿn).87 The poet 

then laments the loss of a kinsman, his cousin Thaʿlab [87]: 

 No misfortune bereaved my heart 

  like [the death] of my companion, left lying in Taghlam, 

 Thaʿlab, 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 Shābah and Adam. 

 If any living thing were to escape its fated day, it would be (la-najā min yawmihi) 

the light-limbed ibex (al-muzallam), its forelegs streaked with white (al-aʿṣam),  10 

 [dwelling] among the lofty peaks of ʿAmāyah, 

  or just below heaven, where Mount Khiyam lifts him up, 

 the eggs of white vulture beneath him,88 

  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. 

                                                        
86 See Lyall, Al-Mufaḍḍalīyāt, 2:181 and Régis Blachère, “Remarques sur deux élégiaques arabes,” 32–33. 
87 On the issue of the relationship between nasībs and elegies, rarely combined in early Arabic poetry except by 
Hudhalī poets, see Wagner, Grünzuge, 1:129 and Jacobi, “Anfänge.” 
88 This bird, the anūq, 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. “anūq”). 
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 But ever-changing fortune (raybu l-ḥawādith) 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-miqdār), they are [as if] barren.89 

The inevitable demise of Thaʿlab 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 aʿṣam, with white markings on its forelegs (l. 10). Like ʿAmr, al-

Muraqqish does not use recognizably formulaic language to introduce the subject of fate. 

Although in l. 13 he uses the term maniyyah and in l. 14, rayb al-ḥawādith, 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-najā 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 ʿAmr’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 (l. 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 (l. 13). That the ibex was unattainably secure was 

proverbial, not simply because of texts like ʿAmr’s, but because of others, such as the 

                                                        
89 Muf. no. 54, ll. 7–17, al-Mufaḍḍaliyyāt, 238–39; translation adapted from Lyall, Al-Mufaḍḍalīyāt, 2:181–82. 
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Muʿallaqah of Imruʾ al-Qays, who illustrates the power of a storm by describing how its 

downpours drive the ibex (al-ʿuṣm) from their mountain fastnesses.90 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-Muraqqish’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 Hudhalī Ṣakhr al-Ghayy, who 

must have lived closer to the year 600 CE. Ṣakhr 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. 

 Abū Kabīr 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 550–600.91 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,92 

followed by a complain on old age. In his poem no. 4, he quickly switches to addressing one 

                                                        
90 Al-Muʿallaqah, l. 70, Ahlwardt, Six Divans, 150. 
91 Hell, “Der Islam und die Huḏailitendichtungen,” 81. Blachère agrees: Blachère, Histoire de la littérature arabe, 
2:280. 
92 63(AKJ).1.8, Ashʿār, 1070. 
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Khilāwah, 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]: 

O, Zuhayrah, on the path to gray hair is there any turning back? 

 No man, however noble, however much he spends, is eternal.  

Khilāwah weeps about departing from his mother (an yufāriqa ummahū), 

  but he will see her again when he nods off with sleep. 

O, Khilāwa (sic), time (al-dahr) indeed destroys all whom you see: 

  fathers, mothers, and sons (min ibnamī).93 

And time’s vicissitudes spare not (wa-l-dahru lā yabqá ʿalā ḥadathānihī) 

  lank-bodied [onagers] going to drink at the black stone gullies 

  where the ghaḍāh is beginning to flourish; 

they go to drink at Sāhira, 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 (fāris) 

                                                        
93 For the unusual ibnam for ibn see Bajraktarević, “Le Dīwān d'Abū Kabīr al-Huḏalī,” 65–66. 
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atop a full-girthed, rippling-haunched [stallion],  10 

with the energy of a storm-cloud (dhū 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 (jiḥāsh), the weaned 

  and the unweaned, flew off 

in fright, the spear-heads coming towards them, 

as some were run through and some hit true.94 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 Usāmah ibn al-Ḥārith, in a non-elegiac poem, describes 

an onager being hunted by a man on horseback.95 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.96 The description of the spring pastures wilting as the summer dry season comes 

                                                        
94 63(AKJ).4.1–15, Ashʿār, 1090–1093. 
95 67(UḤ).2.9, ibid., 1292. Oddly, Bauer does not comment on this fact in his commentary on this poem (Altarabische 
Dichtkunst, 2:306–308.) Another of Usāmah’s poems (67(UḤ).4.11, Ashʿār., 1297) also features an encounter with 
horseback riders (khayl), which Bauer does note (Altarabische Dichtkunst, 2:316). 
96 Bauer, Altarabische Dichtkunst, 1:123–127. 
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usually precipitates the onagers’ dust-raising desert journey.97 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.98  

 Abū Kabīr’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 Najdī poets as well as later Hudhalī poets. These more common 

scenes, at least in Najdī poets, usually serve to illustrate the swiftness of the camel mare (a 

section absent, as we have seen, from pre-Islamic and mukhaḍram Hudhalī poets). Abū Kabīr’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 Abū Kabīr’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. Abū Kabīr 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 (ll. 4–9) of the onagers’ verdant pastures and the appearance of the hunter. 

 Abū Kabīr 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 

                                                        
97 Ibid., 1:105–117. 
98 Ibid., 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.99 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,100 so 

the depiction had yet to be developed in Abū Kabīr’s aesthetic world. 

 A more cogent reason for the elided narrative segment lies in the remarkably focused 

symmetry of the poem. Abū Kabīr addresses his son, Khilāwah (ll. 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 

is accompanied by a group of female mates,101 whereas in Abū Kabīr’s text, they are 

accompanied by colts (jiḥāsh). Khilāwah’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 Khilāwah with the stoic comfort that, no matter what the kin relationship, all mortal 

beings will wither before fate’s blows. 

 Ṣakhr 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-Muraqqish, the latter’s 

influence seems probable. Ṣakhr essentially synthesizes the narrative arc of Abū Kabīr’s onager 

episode with the ibex episode [89]: 

 By the life of Abū ʿAmr, fates (al-manā (sic)) have driven him 

                                                        
99 Claude Lévi-Strauss, The Savage Mind (Oxford: Oxford University Press, 1996), 1–34. 
100 Bauer, Altarabische Dichtkunst, 1:140–141.  
101 Ibid., 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-manā) appointed twists and turns— 

My brother, after whom I have no brother, his allotted time came 

  for him, and no amulets or spells (al-ruqá wa-l-ṭabāṭib) could keep it off. 

O my eyes—fate (al-dahr) does not wait forever for an aged ibex (fādir), 

  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 (mabīt al-kabīr), fighting [with his kin], wrapped in his robe, 

passing the night like an old man (mabīt al-kabīr) whose children don’t ask for his favor, 

  complaining of the pain of his sons’ refractoriness— 

the bashām-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 (ghurāb) 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 (utīḥa 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-janā) 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-ʿuṣmi shātan) as him in recent times?” 

if my revered [parent (karīmī)] should have this to eat, it will keep him going 

  until [the time when] one of the rain-stars (al-kawākib) bestows its rain on  

  people.” 

He circled him (aḥāṭa 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-nādá akhāhu),  then flew forward with his blade 

  to slaughter the light-footed, fleet [animal].102 

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, Ṣakhr draws the entire elegiac structure  of this ibex episode; it is bipartite, 

illustrating the full life the ibex had lived (ll. 5–9), and contrasting that with fate’s eventual and 

inevitable destruction of the animal (l. 10 ff.). 

Ṣakhr has made several amendments to the model of al-Muraqqish. His introductory 

formula the same as most other Hudhalī formulae introducing such scenes, allowing the 

animal (fādir, a full-grown ibex) as the subject of the verb yabqá (to endure) in l. 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 Abū Kabīr’s 

onager description, the animal is described as living a full life in an idyllic pastoral setting. The 

vegetation is plentiful (l. 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 

                                                        
102 3(ṢGhKh).1.1–16, Ashʿār, 245–250. 
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grow old and weak,” Ṣakhr 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 Abū Kabīr, he replaces the slip on the rocks with a hunter 

(ll. 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. 

 Ṣakhr’s contribution here, similar in the abstract to Abū Kabīr’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 

(l. 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 (nāʿib)— 

they didn’t see her after she left in the evening, 

  and they kept twittering back and forth to each other.103 

                                                        
103 Ibid., 252, ll. 23–24. 
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The sound of the cawing crow (nāʿib) that the chicks hear may represent feared predators, but 

it also evokes the crow (ghurāb) that unsettles the ibex. The crow’s caw in pre-Islamic society 

was inauspicious, and the animals in Ṣakhr’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-Khansāʾ, but in male poets as well. For 

example, in an elegy Abū Dhuʾayb states that [90], 

 When I thought of the man of al-ʿUmqā (akhā l-ʿumqā), my cares would return to me, 

  [how] the strong and valiant warrior left me to fend for myself (afrada ẓahrī) … 104 

and [91] 

 It is as though I had a leader of a thousand men (al-ṣārikh al-alf), and have been left 

alone in a hard land strewn with fine sand, 

with no helper roused to fight with me.105 

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 Ṣakhr’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. 
105 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, Abū Kabīr’s, and Ṣakhr 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 Hudhalī 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 Hudhalī 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 Ḥijāz 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 Ḥimyar or the foreign-sponsored Arab polities of 

north Arabia. Abū Dhuʾayb’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 Ḥijāzī regional and 

Hudhalī tribal intertextual world. Around the same time, the adoption by Labīd 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 Hudhalī Fate Elegy: Abū Dhuʾayb’s Intertextual Grief 

4.4.1. Abū Dhuʾayb’s Elegy: Historical Background 

 Al-Sukkārī appended a prose account of some of the circumstances of Abū Dhuʾayb’s life 

to his elegy. The account is related on the authority of several prominent philologists. Al-

Aṣmaʿī’s source was one ʿUmārah ibn Abī Ṭarafah. Ibn al-Aʿrābī and Abū ʿAmr al-Shaybānī  

transmitted from ʿAbd Allāh ibn Ibrāhīm al-Jumaḥī, the source for most of Hudhayl’s ayyām 

texts.106 These lines of transmission are given, but only one (synthesized?) account, according 

to which “five of [Abū Dhuʾayb]’s sons died in one year; they were struck down by the plague 

[al-ṭāʿūn]. They had emigrated [hājarū] to Egypt. Abū Dhuʾayb died in the time of ʿUthmān ibn 

ʿAffān on the way to Egypt with Ibn al-Zubayr, and Ibn al-Zubayr buried him.”107 Other 

authorities report that he died on the way to Ifrīqiyā.108 Ibn Hishām, meanwhile, gives a 

lengthy anecdote about how Abū Dhuʾayb’s sons were killed not in the Islamic conquests, but 

                                                        
106 Al-Sukkāri, Ashʿār, 3. 
107 Ibid. 
108 Ibid. 
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in a dispute with the tribe of Asad.109 His account has a number of improbable elements to it—it 

is connected with the accounts of the semi-legendary Taʾabbaṭa Sharran—but it does 

demonstrate that there were competing narratives to that of Abū Dhuʾayb and his sons’ 

emigration. 

 There are several other reasons for supposing that al-Sukkarī’s accounts are unreliable. 

Firstly, there is no agreement as to the place of Abū Dhuʾayb’s death, and secondly, as we have 

seen in chapter 2, nothing in Abū Dhuʾayb’s poetic corpus indicates a relationship with ʿAbd 

Allāh ibn al-Zubayr (or even conversion to Islam or participation in the conquests). Ibn Sallām, 

who does not mention these stories, even includes him among the poets of the Jāhiliyyah.110 

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 Hudhalī egalitarian praise poems that also, I have argued, are 

mistakenly said to describe famous figures (as in Abū Kabīr’s purported description of 

Taʾabbaṭa 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 60/680–72/692.111 If Abū Dhuʾayb had participated in the conquest of Ifrīqiyā, 

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 Hudhalī poet. 

                                                        
109 Ibn Hishām and Wahb ibn Munabbih, Al-Tījān fī mulūk Ḥimyar, 258–63. 
110 Ibn Sallām al-Jumaḥī, Fuḥūl, 131–32. 
111 Gibb, “ʿAbd Allāh b. al- Zubayr,“ EI². 
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 There are two further reasons for supposing that the relationship with Ibn al-Zubayr 

was constructed later. Al-Jumaḥī himself, the source for al-Aṣmaʿī’s version of the story, gives 

prose accounts throughout al-Sukkarī’s commentary which are incongruous or incompatible 

with the poetry being transmitted. For example, he gives two accounts on the dramatic defeat 

of Banū Liḥyān in the account of Yawm al-Aḥathth leading to their loss of status and 

emigration from their previous territories. The stories bear no relationship to the poem, which 

contains a conventional ẓaʿn scene in no need of explication as an a mass emigration 

precipitated by a battle.112 Numerous similar examples of such mismatched poetic texts and 

prose accounts could be cited. 

Secondly, Abū Dhuʾayb in particular attracted fabulous stories tying him to narratives 

of Islamic origins. For example, in Ibn al-Athīr’s (d. 630/1233) Usd al-ghābah, a dictionary of the 

Prophet’s Companions, Ibn al-Athīr relates a story supposedly narrated from Ibn Isḥāq, 

wherein on hearing of the Prophet’s final illness, Abū Dhuʾayb dreams that a strange voice tells 

him of the Prophet’s death.113 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. Abū 

Dhuʾayb interprets the snake winding (taltawī) as people’s deviation from the truth (iltiwāʾ al-

nās ʿan al-ḥaqq) after the death of the Prophet, while the porcupine represents the Prophet’s 

successor taking control of the situation again. When Abū Dhuʾayb arrives in Medina, he finds 

everyone at Saqīfat Banī Sāʿidah engaged in negotiations over the Prophet’s successor. The 

anecdote, in short, has all the characteristics of a tendentious, evidently pro-Sunnī fabrication. 

                                                        
112 Al-Sukkarī, Ashʿār, 709–713. 
113 ʿIzz al-Dīn Ibn al-Athīr, Usd al-ghābah fī maʿrifat al-ṣaḥābah (Cairo: Jamʿiyyat al-Maʿārif, 1869), 5: 188–89. The story 
is repeatedly almost identically in Yāqūt al-Ḥamawī l-Rūmī, Muʿjam al-Udabāʾ: irshād al-arīb ilá maʿrifat al-adīb, ed. 
Iḥsān ʿAbbās (Beirut: Dār al-Gharb al-Islāmī, 1993), 3:1275–77. 
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Ibn al-Athīr’s text is considerably later than the late third/ninth-century al-Sukkarī’s, 

but a comparison of the biographical accounts in al-Iṣbahānī (d. 363/ 972), Ibn ʿAsākir (d. 571/ 

1176), Yāqūt al-Ḥamawī (626/1229) and Ibn al-Athīr shows a steadily increasing accretion of 

fabricated material, much of it related to Islamic origin narratives.114 The story of Abū 

Dhuʾayb’s trip to Medina appears in almost all sources, for example, but is most elaborate in 

Ibn al-Athīr and Yāqūt, the latest works. Ibn al-Athīr does also quote the earlier reports used 

by al-Sukkarī, mostly verbatim, but adds still more possibilities: that Abū Dhuʾayb died in 

Anatolia fighting the Byzantines, where he was buried not by Ibn al-Zubayr but by his son, Abū 

ʿUbayd.115 It is remarkable that this line of biographical transmission seems not to derive 

ultimately from ḥadīth-transmitters usually cited in isnāds, but from ʿUmārah ibn Abī Ṭarafah 

and ʿAbd Allāh ibn Ibrāhīm al-Jumaḥī, obscure informants of Baghdad philologists, in 

combination with accretions found in literary anthology anecdotes. But in consideration of Ibn 

Hishām’s anecdote, that the sons did not even die in the conquests, the most that can be said of 

the biographical material on Abū Dhuʾayb 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, Abū Dhuʾayb seems to have been hostile to Islam. As Hell has 

pointed out, Abū Dhuʾayb does not even use the word God (Allāh), with the exception of a 

couple of oaths.116 This is in keeping with the tendency of Hudhalī poets among the generation 

                                                        
114 Al-Iṣbahānī, Aghānī, 6: 187–196; Abū l-Qāsim ʿAlī ibn al-Ḥasan Ibn ʿAsākir, Taʾrīkh Dimashq, ed. ʿAmr ibn 
Ghurāmah Al-ʿAmrawī (Damascus: Dār al-Fikr, 1995), 17:53–54. There is no reliable edition of Taʾrīkh Dimashq; this 
is one among many unreliable and uncritical editions.  
115 Ibid., 5:190. 
116 Hell, “Der Islam und die Huḏailitendichtungen,” 89–90. 
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that lived through Islam not to refer directly to the new religion.117 He gives a detailed 

depiction of wine being imported into Mecca during the pilgrimage (ḥajj),118 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 fī 

ḥajjinā),” she says, “and you were not until recently known for such devotion.”119 The 

implication is that he is insincere. 

 Thus as we turn to Abū Dhuʾayb’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 Abū Dhuʾayb 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. Abū Dhuʾayb’s Elegy: Translation  

[92] “Are you pained by death, how it strikes at random (al-manūn wa-raybihā)? 

  Fate (al-dahr) bears no good will to those in anguish.” 

Umaymah said, “what is wrong with your body, wasting away (mā li-jismika shāḥiban), 

  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 (awdá baniyya  min al-bilād), 

                                                        
117 Ibid. 
118 1(ADhQ).6.19–26, Ashʿār, 93–95. 
119 1(ADhQ).9.7, ibid., 114. 
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and bid adieu (waddaʿū). 

My sons have perished, and left me behind with choking grief 

instead of sleep, and with unceasingly tears. 5 

[Though I find weeping to be foolishness, 

 he who has been bereaved will break forth in tears.]120 

They chose their desire before mine (sabaqū hawayya), 

and did whatever they wanted (wa-aʿnaqū li-hawāhumū); 

  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.  10 

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-shāmitīn). 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.121 

                                                        
120 This line is not in the Mufaḍḍaliyyāt. 
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The dark-spined [onager] with his four milk-dry [mares] 

does not survive time’s ill fortune, 15 

the deep-gulleted brayer bellowing along 

  as if he were a slave of the Abī Rabīʿah family keeping off wolves.122 

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 ḥīni mulāwatin) did they dry up in!  20 

He remembered coming to those waters; an inauspicious star (shuʾm) 

  had struck his affairs, and his doom was (ḥaynuhu) creeping in upon him. 

He drove the [mares] from the fields of black rock, the water [now] paltry (bathr),123 

  and a wide path confronted him. 

They were, at the turn of the valley between Nubāyiʿ 

                                                                                                                                                                                   
121 Here the Mufaḍḍaliyyāt, 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? 
122 There are three possible identities for this Abū Rabīʿah given, but Ibn Ḥabīb identifies him as Abū Rabīʿah of the 
ʿUmar ibn Makhzūm, the grandfather of ʿUmar ibn Abī Rabīʿah, the poet (d. 93 or 103/712 or 721). Other 
candidates are that he is from Duhl ibn Shaybān or Kinānah (Ashʿār, 12). 
123 The commentary gives several authorities asserting that this is a place-name, but see Lisān, s.v., for this 
meaning. 
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  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. 25 

They arrived at the water [they were making for] when Capella was sitting 

  over Gemini (al-najm), which was yet unrisen (lā yatatallaʿū),124 

  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. 30 

[The hunter] fired an arrow, and pierced a plump, empty-wombed mare; 

  it fell to the ground, its feathers gunky with gore. 

                                                        
124 Here I have had to use the variant, given by al-Sukkarī, of al-Mufaḍḍal’s recension, al-ʿAyyūq … fawq al-Naẓm, 
(Capella (for which see Lane, s.v., “ʿAqqūq”) is above the Pleiades: al-Mufaḍḍaliyyāt, 424) rather than al-ʿAyyūq fawqa 
l-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 nawʾ 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 lā yatatallaʿu as ḥāl), 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, Kitāb al-Anwāʾ, 35–36, has khalfa l-Najm (Capella is behind the Pleiades), which is conceivable, but 
would again give us the unusually early date of late May.  
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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, Ṣāʿidī arrow into the [narrow, vital] 

  spot between his rib-cage and hip, and his ribs closed around [the shaft].125 

He apportioned out to each one their dooms (ḥutūf): 

  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 Banī Yazīd.126 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 arṭá 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 furūjahū)127 by 

                                                        
125 Ṣaʿdah, to which these arrows are attributed, is a village in Yemen according to the commentary (Ashʿār, 24). 
126 A clan of merchants in Mecca descended from the Quḍāʿah (ibid., 25). 
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 gray hounds, ears marked with slashes, or flapping,  

then tilts towards them with his two sharpened [horns (mudhallaqayn)], 

  as if [from goring the hounds] they were splattered with dragon’s blood-dye,128 

as they snap at him and he pushes them back—the thick-limbed, 

  bull, a brown band along his belly (muwallaʿ),129 protecting himself— 

 until they retreated as he pierced several of them, 

  the rest flying, writhing and baying. 

 [The two horns] were like [bloody] skewers (saffūdayn), 

taken out quickly from cooking meat for [hungry], hurrying drinkers.  45 

Then the master of the hounds drew near, in his hand 

  slender-headed arrows, lightly-fletched (al-muqazzaʿ).130 

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 

                                                                                                                                                                                   
127 Following Lyall, “the way is blocked” (al-Mufaḍḍalīyāt, 2:358, 361n40). The word furūj meaning “gaps,” the 
commentary asserts, that this indicates the gaps between the limbs of the oryx and sadda furūjahu means “he 
filled his limbs with running.” Lyall, in contrast, takes it as the gaps in the foliage by which he could escape.  
128 Dam al-akhawayn; or perhaps saffron.  
129 Montgomery asserts that muwallaʿ means “variegated” or “parti-colored” referring to “the colouring of the 
oryx’s legs, underbelly and facial markings,” (Vagaries, 112, 141). The commentary (Ashʿār, 29) gives both 
definitions as possible. 
130 For more information on this term, see Dīnawarī, The Book of Plants/ Kitāb al-Nabāt, 353, 363. 
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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 (taʾbá bi-dirratihā), when goaded and forced (istukrihat), 

  anything but a summer rain (ḥamīm) that gushes down (yatabaḍḍaʿū). 

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 utīḥa la-hū) 

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 Yazanī spear, 

with a polished head [that blazes] like a lamp.  60 

Upon them both is [fine] armor (mādhiyyatāni), linked together by  
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  David, or by the skilled craftsman of loose chain mail, Tubbaʿ. 

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 shaʾayn yanfaʿū).131 

 

4.4.3. Abū Dhuʾayb’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 lā yabqá ʿalá ḥadathānihi discussed above. The meter is kāmil and the rhyme 

is ʿayn. The introduction engages intertextually with two separate traditions. One is the 

Hudhalī 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 Ḥijāz and western Arabia.  

 The poems dealing with disobedient sons leaving to fight in the conquests were 

composed by al-Burayq ibn ʿIyāḍ, Abū Khirāsh and Usāmah ibn al-Ḥārith.132 Burayq describes 

being left behind with the women and children [93] 

                                                        
131 1(ADhQ), Ashʿār, 1–41; al-Mufaḍḍaliyyāt, 419–29. For previous translations, see for ll. 15–35 Bauer, Altarabische 
Dichtkunst, 2:295–295; Lyall, Al-Mufaḍḍalīyāt, 2:355–362; Hell, Neue Hud̲ailiten-Diwane, 1:11–14. 
132 28(BʿIKh).4; 65(AKhQ).21; 67(UḤ).3, 4, Ashʿār, 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-Rajīʿ, 

  and my people’s (qawmī) abodes are beyond Egypt (Miṣr), 

I asked about from every rider [that comes through], 

  residing at Amlāj, like a kid tied to a stake as lion-bait. 

I would never have feared to be living after they [had gone] 

(fa-mā kuntu akhshá an aʿīsha khilāfahum), 

 over six houses [of women and children] like ʿItr plants.133 

This last line is similar to Abū Dhuʾayb’s complaint (l. 7) that “I remained after them with a 

wearisome life, (ghabartu baʿdahumū bi-ʿayshin nāṣibin).” 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 (l. 4): “my sons have perished from this 

land (awdá baniyya  min al-bilād), and bid adieu (waddaʿū).” 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 Abū Dhuʾayb’s text also resembles that of two poems by Abū 

Khirāsh. In the first instance, Abū Dhuʾayb’s elegy, like one by Abū Khirāsh, opens with a 

conversation with a woman named Umaymah, followed by an assertion of endurance despite 

nights of sleepless anxiety.134  It would not be surprising then, if other elements of Abū 

Dhuʾayb’s elegy resembled those found in Abū Khirāsh’s. And indeed, Abū Khirāsh elsewhere 

speaks of his son, Khirāsh, albeit in a much more condemnatory tone [94]: 

 Know then, O Khirāsh, that little good comes to the emigrant 

                                                                                                                                                                                   
Huḏailitendichtungen,” see Shawqī Ḍayf, al-ʿAṣr al-Islāmī, Taʾrīkh al-Adab al-ʿArabī 2 (Cairo: Dār al-Maʿārif, 1963), 
42–67; Wagner, Grundzüge, 1987, 2:1–30. 
133 28(BʿIKh).4.5–7, Ashʿār, 748–49.  
134 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.135 

This hostility towards a son who has left to fight gives us a cue for understand Abū Dhuʾayb’s 

tone in the introduction to his elegy. If Abū Dhuʾayb 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 (sabaqū hawayya),” (l. 7), al-Sukkarī quotes al-Aṣmaʿī asserting this means that 

“they died before me, and I would have liked to die before them.”136 He offers no citations in 

support of such a tortured reading. In explaining the expression “and they did whatever they 

wanted (wa-aʿnaqū li-hawāhumū),” literally, “they embraced their desire,” al-Aṣmaʿī is forced to 

consider this metaphorical: “[the poet] represents them (jaʿalahum kaʾannahum) ‘loving’ 

(yahwū) departure (al-dhahāb), and expresses [their death] figuratively (ḍarabahu mathalan).”137 

Yet, if several other poets of the tribe speak of their children literally leaving them, it seems 

perverse to consistently construe Abū Dhuʾayb’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 Mālik 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 hawá: daʿānī l-hawá min ahl Ūd (desire 

called me away from the people of Ūd).138 His parents were also anxious about his decision.139 

                                                        
135 65(AKhQ).21.6–7, ibid., 1243. 
136 Lyall, Al-Mufaḍḍalīyāt, 1:854. 
137 Ibid. 
138 Al-Qurashī, Jamharat Ashʿār al-ʿArab, 608. 
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 This reading is all but confirmed by a final intertextual linkage, with an elegy by 

Usāmah ibn al-Ḥārith. Unlike the texts by al-Burayq and Abū Khirāsh, Usāmah’s text is, like 

Abū Dhuʾayb’s, another fate elegy featuring a long (20-line) onager episode introduced by a 

formula (fa-wa-llāhi lā yabqá ʿalá ḥadathānī) very similar to that used by Abū Dhuʾayb. Usāmah’s 

text covers much of the same ground as Abū Dhuʾaybs introduction to his marthiyah [95]: 

 O, ward of ours (jāratanā), can the night of the care-worn be restful? 

  No (aw), sleep drives that which I seek away from me. 

O, 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.140 

By my life, I tried to dissuade Khālid gently from Syria (al-Shaʾm); 

but Khālid had to go and disobey me. 

And I did the same with his brethren, 

  but it was like trying to make yourself heard among free-running ostrich.141 

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-ʿashīrah).” 

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. 

                                                                                                                                                                                   
139 Ibid., 609: wa-darru kabīrayya lladhayni kilāhimā ʿalayya shafīqun nāṣiḥun mā alā biyā (To God be attributed the 
goodness of my two elderly parents, each anxious for me, giving me sincere advice, not holding back). 
140 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., maṣlūm); because of the imperceptible size 
of their ears, they were said, proverbially, to be deaf. 
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By God (fa-wa-llāhi)! Fate does not spare her blows for 

  a solitary [onager (fārid)] of al-ʿAlāyah, driven from land to land …142 

As Abū Dhuʾayb’s elegy begins with a dialogue between the speaker and Umaymah, Usāmah’s 

text begins with an address to a female tribal protégée (jārah), explaining the anguish of 

sleepless grief that the speaker is feeling (ll. 1–3). In Abū Dhuʾayb’s text, this exchange is 

followed (ll. 6–7) by the statement that his sons have “chosen their desire before mine,” and 

“done whatever they wanted.” Here, like Abū Khirāsh, Usāmah speaks of filial disobedience, 

but he is more specific. Where Abū Dhuʾayb has “my sons have perished from this land (awdá 

baniyya min al-bilād),” (l. 4), Usāmah’s speaker names his son, Khālid, and his brethren, and he 

names his destination: Syria. Like Abū Khirāsh, Usāmah voices moral disapproval; his sons are 

rending the fabric of tribal society by leaving (ll. 6–7). Where Abū Khirāsh compares Khirāsh to 

a dog, Usāmah compares his sons’ disobedience to the deafness of ostrich (l. 5). Abū Dhuʾayb’s 

speaker contrasts grief with fortitude and gnomic statements about fate, thus segueing more 

effectively into his first onager episode. Usāmah’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 Abū 

Dhuʾayb 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 Usāmah’s elegy, only more polished and streamlined. 

                                                        
142 67(UḤ).4.1–8, Ashʿār., 1295–6. 
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In addition to stylistic overlap, the introduction to Abū Dhuʾayb’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 Abū Dhuʾayb and his poetic kinsmen 

share certain stylistic features, such as the use of a dialogue with Umaymah in both his text 

and Abū Khirāsh 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 Muʿallaqahs of Imruʾ al-Qays and Ṭarafah, respectively, are identical: wuqūfan bi-

hā ṣaḥbī ʿalayya maṭiyyahum * yaqūlūna lā tahlik asan wa-tajammalī/ tajalladī  (stopping their 

mounts there at my bidding, my companions say, “do not perish with grief; remain 

steadfast!”).143 The two poems are in the same meter, ṭawīl, and all that is required for the 

confusion is to replace the final world tajammalī (or vice versa) with a synonym ending in the 

letter dāl. 

Abū Dhuʾayb’s text interacts stylistically with two much more obscure poets from the 

Aṣmaʿiyyāt,144 Kaʿb ibn Saʿd al-Ghanawī in his Aṣmaʿiyyah no. 26 and, Suʿdá bint al-Shamardal al-

Juhaniyyah, in her coincidentally (?) Aṣmaʿiyyah no. 27.145 Both poets are from the same region 

as Hudhayl. Kaʿb is from Ghanī ibn Aʿṣur, a western Najdī tribe but with some grazing grounds 

                                                        
143 Imruʾ al-Qays no. 48, l. 3; Ṭarafah no. 4, l. 2 in Ahlwardt, Six Divans, 146, 54. 
144 These similarities were noticed at least as early as Aḥmad Muḥammad Shākir and ʿAbd al-Sallām Muḥammad 
Hārūn, editors of both the Aṣmaʿiyyāt as well as the Mufaḍḍaliyyāt, who point these commonalities out: al-
Mufaḍḍaliyyāt, 419; Al-Aṣmaʿī, Aṣmaʿiyyāt, 101. 
145 Aṣmaʿiyyāt, 98–104. The Aṣmaʿiyyāt are an anthology, so there is no reason why similar poets would be grouped 
together. However, Lyall has noted (Al-Mufaḍḍalīyāt, 2:309n3) that unusual words or usages appear consecutively 
in one poem after another, leading him to suppose that perhaps al-Mufaḍḍal intended to illustrate these usages 
pedagogically in the sequence he chose. The same could be true of the Aṣmaʿiyyāt. I have accepted Shākir and 
Hārun’s argument (al-Aṣmaʿiyyāt, 93) attributing Aṣm. no. 26 to the author of no. 25, Kaʿb ibn Saʿd al-Ghanawī: 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-Qurashī, Jamharat Ashʿār al-ʿArab, no. 30, 701–710. For a discussion of Suʿdá’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 Bīshah in the ʿAsīr mountains, adjacent to Hudhayl’s territory in the Sarāh.146 Ghanī were 

also associated with ʿĀmir ibn Ṣaʿṣaʿah, whose chief poet, Labīd, also composed a fate elegy, 

which will be examined below. Suʿdá’s tribe, Juhaynah, was a Ḥijāzī tribe, and her brother Asʿad 

for whom she composed Aṣmaʿiyyah no. 27 was, moreover, said to be a Hudhalī.147 In these 

poets, whole lines and phrases are not repeated as in the line shared by Ṭarafah and Imruʾ al-

Qays. Kaʿb repeats certain phrases, but adapts them to a text with a different rhyme (bāʾ) and 

meter (al-ṭawīl) than Abū Dhuʾayb’s. Suʿdá’s elegy on the other hand is in the exact same meter 

and rhyme as Abū Dhuʾayb’s elegy. The parallels between her text and Abū Dhuʾayb’s are 

exceptionally complex, and certainly not the result of a confused transmission. 

Kaʿb’s elegy is for his brother, Abū l-Mighrār, and begins with a dialogue with a female 

interlocutor, and meditates on the nature of fate [96]: 

Sulaymá says, “what is wrong with your body, wasting away (mā li-jismika shāḥiban) 

 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-l-dahri fī ṣummi l-silāmi naṣībū).148 

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 

                                                        
146 Fück, “Ghanī b. Aʿsur,” EI²; Mulligan, “Bīsha,” EI². 
147 Al-Aṣmaʿī, Aṣmaʿiyyāt, 101. 
148 This is a literal translation of the line, but as it stands, I am not certain of its meaning. Naṣīb itself is similar to 
words denoting rocks, as in the naṣība, a rock supporting a cistern, or naṣb, 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 (nāʾibat al-dahr) when they struck.”149 

The most striking resemblance in Kaʿb’s poem is the expression in l. 1, mā l-jismika shāḥiban, 

which is identical to l. 2’s first hemistich in Abū Dhuʾayb’s poem. By simply modifying the tense 

of the verb from qālat (she said) to taqūlu and converting the two short syllables in Umaymatu 

to one long in Sulaymá, the hemistich can serve for both a kāmil or a ṭawīl 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 Kaʿb’s passage not so similar to Abū Dhuʾayb’s. 

Aside from the language of fate (al-dahr, al-maniyyah, al-manāyā), both poets use the verb 

takharrama to describe the death of their kin. The verb is a hapax legomenon in both the 

Aṣmaʿiyyāt and the Hudhalī Ashʿār; the only place where it appears in the two texts 

(constituting approximately 8,700 lines of poetry together) is in these two elegies. 

 Suʿdá’s text displays even more similarities in her elegy for her brother Asʿad, 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 Abū Dhuʾayb’s elegy [97]: 

 Is it sudden death (al-manūn) and chance events (al-ḥawādith) that frighten me, 

  as I spend the night restless and unsleeping?  

 I pass the night, with no one near me, and weep for Asʿad, 

                                                        
149 Aṣm. no. 26, ll. 1–6, al-Aṣmaʿiyyāt, 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-jazaʿ) 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 ʿilman yanfaʿū)— 

 that chance events (al-ḥawādith) and sudden death (al-manūn), none of them 

  bear any good will (lā yuʿtibāni) to those in anguish (man yajzaʿū).150 

The first line alone is exceptionally evocative of the first line of Abū Dhuʾayb’s poem (or vice 

versa) and it is worth comparing complete transliterations of both lines. Abū Dhuʾayb has: 

 a-min al-manūni wa-raybihā tatawajjaʿū? 

  wa-l-dahru laysa bi-muʿtibin man yajzaʿū. 

While Suʿdá gives us: 

 a-min al-ḥawādithi wa-l-manūni urawwiʿū? 

  wa-abītu laylī kullahū lā ahjaʿū. 

The structure of the first hemistich, a question opening with the interrogative alif, is identical 

to that of Abū Dhuʾayb’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-manūn wa-raybihā altered 

to al-ḥawādith wa-l-manūn. This latter requires one more syllable, so rather than the form V 

verb tatawajjaʿū, the speaker uses the form II verb, urawwiʿū. The second hemistich veers into a 

different direction, but as with the correspondence between Kaʿab and Abū Dhuʾayb, the near-

parallelism here would require much more poetic craftsmanship to achieve than a mere word-

                                                        
150 Aṣm. no. 27, ll. 1–5, al-Aṣmaʿiyyāt, 101–2. 
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for-word citation. Despite the fact that Suʿdá and Abū Dhuʾayb are using the exact same rhyme 

and meter, significant differences in syntax still obtain. 

 As it happens, the second hemistich of Abū Dhuʾayb’s first line is echoed by Suʿdá in the 

fifth line of her text. Again, the transformation is perfectly recognizable, but grammatically 

distinctive. Abū Dhuʾayb’s hemistich wa-l-dahru laysa bi-muʿtibin man yajzaʿū is expanded into a 

full line. The subject of Abū Dhuʾayb’s maxim is fate (al-dahr), which appears as “chance events 

(al-ḥawādith) and sudden death (al-manūn)” in Suʿdá’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 baká (even if he weeps), ending with the same expression as Abū Dhuʾayb, man yjzaʿū. 

Something similar, the preservation of a phrase at the end of a line, is achieved with both 

poets’ use of lawa-nna ʿilman yanfaʿū in l. 7 of Suʿdá’s text and as the last line (l. 63) of Abū 

Dhuʾayb’s elegy (he has lawa-nna shayʾan yanfaʿū). The use of the same phrase is even more 

striking as both poets use hamzat al-waṣl, contracting the hamzat al-qaṭʿ (a glottal stop) so that 

law ʾanna (long-long-short) is rendered as law-anna (short-long-short). This more idiomatic-

sounding expression fits the kāmil 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 Abū Dhuʾayb, Kaʿba and Suʿdá 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. 



375 

The intertextual relationship of the elegies also illustrates transmission between the 

worlds of two genders. While many tend to see, largely because of al-Khansāʾ’s corpus, a clearly 

defined world of female elegiac composition,151 in the relationship between Abū Dhuʾayb’s and 

Suʿdá’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 shaʾan/ ʿilman 

yanfaʿū, which are more common in Suʿdá’s text than in Abū Dhuʾayb’s,152 might represent a 

more “professional” male poet drawing on local, more “popular” traditions. Maybe the striking 

repetition three times of the fate formula in Abū Dhuʾayb’s elegy represents one such 

borrowing. On the other hand, especially given that Suʿdá’s text is quite sophisticated on its 

own, it may make more sense to view texts such as hers and al-Khansāʾ’s as more professional 

in their own right. A careful intertextual study of al-Khansāʾ 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, Ḥijāzī 

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 Ḥimyarite 

writing, Syrian wine, and Red Sea thunderstorms as cited above in the discussion of the 

                                                        
151 Cf. for example, Stetkevych, Mute Immortals, 161 ff. 
152 Contractions occur in ll. 4, 7, 9. 
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Hudhalī nasīb, they would have recognized not just the elegies’ intertextual play with older 

poems from further afield, in Najd or al-Ḥīrah, but to their dialogue with other regional poets’ 

works. In this regional context, it is clear that much Ḥijāzī female elegy consists of praise 

similar to that of Najdī panegyrists, that is, it plays a very prominent role in status-

construction; the remainder of Suʿdá’s elegy is primarily concerned with praising her brother. 

It is appropriate to ask what possible social function a fate elegy like Abū Dhuʾayb’s serves. 

 

4.4.3. Abū Dhuʾayb’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 Abū 

Dhuʾayb’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 Abū Dhuʾayb’s sons were killed.153 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 

                                                        
153 Bauer, Altarabische Dichtkunst, 300–1. 
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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 Hudhalī 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 nasībs.154 Sāʿidah and Abū Dhuʾayb also experimented with blending genres 

in other ways, for example, by composing elegies with amorous nasībs introducing them.155 

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).156 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 nasībs, in two of these, Sāʿidah expands on a similar 

one-line comparison by ʿAmr ibn Kulthūm in which the speaker compares his grief at the 

beloved’s departure to a woman, all of whose nine sons have died.157 This is introduced in the 

                                                        
154 Bräunlich, “Versuch,” 227–229, discusses these scenes. As he points out, Kaʿb ibn Zuhayr (a Ḥijāzī 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 Bräunlich’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. 
155 Abū Dhuʾayb nos. 5, 7, 9, 11 are discussed in Jacobi, “Anfänge,” 226 ff. and my “Introduction,” above. 
156 Ibid. 
157 Sāʿidah nos. 7 and 10; al-Muʿallaqah, l. 25, ʿAmr ibn Kultḥum, Dīwān, 70. See Bräunlich, “Versuch,” 227. 
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case of both ʿAmr and Sāʿidah with the expression mā wajadat wajdī (she has not felt the same 

deep pain as me …) to allow the transition from the nasīb to an extended narrative episode. In 

both of Sāʿidah’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. 

 Abū Dhuʾayb draws on this structure of Sāʿidah, introducing an episode with the similar 

fa-mā in wajdu muʿqilatin (the deep pain of a wailing woman is not …).158 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 (ʿuqāb), 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-l-manāyā maṣāriʿ) 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 (qāla bi-ʿahdihī fī l-qawm), 

  “I have avenged myself, at least, [by killing your chief], 

  if such a wretch [as me (lahīf)] can be avenged.”159 

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, Ashʿār, 184. 
159 1(ADhQ).23.18–20, Ashʿār, 188. 
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concern with fate, sharing vocabulary such as al-manāyā (fated detahs) and al-maṣāriʿ (deaths, 

places where one is slain) with Abū Dhuʾayb’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 

expression utīḥa la-hu,160 an expression seen in Ṣakhr al-Ghayy’s ibex episode above, as well as 

the warrior episode of Abū Dhuʾayb’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-Sāʿidah’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 Hudhalī poets in general began with ibex, onagers, and eagles. To 

the extent that we have sufficient data, it appears as if Sāʿidah and Abū Dhuʾayb 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 Jāhilī periods 

the possibilities for animal episodes were somewhat inchoate. By the generation of the 

mukhaḍramūn Sāʿidah and Abū Dhuʾayb, 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 Abū Dhuʾayb’s elegy brings: for his 

audience, not only was the fate elegy an appropriate genre for virtuoso poetic performance, 

                                                        
160 L. 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 qaṣīdah, 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 Jāhiliyyah who left behind truly 

impressive onager episodes were in close contact with the Lakhmid court at al-

Ḥīrah. Both ʿAmr ibn Qamīʾah as well as Aws ibn Ḥajar 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-Ḥīrah). Bishr [ibn Abī Khāzim] must also have 

passed through and finally, al-Nābighah, 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 Ghassānid peers.”161 

Al-Nābighah’s role in the development of the episode is important to consider, because of al-

Nābighah’s unparalleled influence, perhaps as a poet from a northwest-Arabian tribe, on Abū 

Dhuʾayb.162 Contemporary audiences would have recognized Abū Dhuʾayb’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 

                                                        
161 Bauer, Altarabische Dichtkunst, 1:215. He also translates, comments on and discusses the texts by al-Nābighah he 
cites: 2:58–67.   
162 Jacobi, “Anfänge,” 223. 
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[onager (jawn al-sarāh)] 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-Nābighah’s, “as if my saddle 

were bound to [an onager mare] that flings back stones as she runs, dark-spined (min al-

jawniyyi), a leader, a sprinter …”.163 The same or similar epithets are used, (as here, jawn al-sarāh 

versus min al-jawnī, thus evoking the earlier texts. The rest of Abū Dhuʾayb’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.164 

 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”)165 as being like that of a slave of the Abū Rabīʿah family 

yelling to keep animals of prey away from the herds (l. 15). Among the possible glosses given 

for the name Abū Rabīʿah, 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-Nābighah, known throughout the 

peninsula. The next three lines (ll. 17–19) describe the idyllic spring pastures of the onagers. 

Bauer, not having included Abū Kabīr’s elegy cited above, states that this is the only “spring 

pasture” description in the Hudhalī corpus.166 As we have seen, however, the older Hudhalī Abū 

                                                        
163 Bauer, Altarabische Dichtkunst, 2:63–67; al-Nābighah, Dīwān, ed. Ibrāhīm, 220. See Bauer, ibid., 1:82–92 for a full 
discussion on introductory formulae for the onager episode. 
164 Ibid., 2:298–302. My discussion below draws on his to some extent. 
165 Cited in Bauer, ibid., 1:25. To my mind they sound very much like donkeys. 
166 Ibid., 2:299. 
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Kabīr, perhaps drawing on the earlier Najdī al-Muraqqish al-Akbar, also structures his onager 

episode via the dichotomy of peaceful life and the disaster of fate’s blows. Abū Dhuʾayb 

undoubtedly drew on Abū Kabīr’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. 

 Abū Dhuʾayb also seems to be drawing on Ṣakhr al-Ghayy in his use of foreshadowing. 

The ibex in Ṣakhr’s text hears crows, ghurāb, the sonorous and animal form by which fate 

signifies itself in the phenomenal world. Abū Dhuʾayb had used this exact same detail, except 

with an eagle (ʿuqāb) 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 

ḥīni mulāwatin) did they dry up in!” (l. 20). One explanation given for the word malāyah (or, 

mulāyah), meaning “a period of one’s life,” is that it is the time God has dictated (amlá) for a 

living being.167 Through this sort of interjection into the text itself, Abū Dhuʾayb 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 l. 21; as 

the animals move towards their foreordained fate, they are guided by inauspicious stars 

(shuʾm) to their appointed demise (ḥayn). 

 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 

                                                        
167 Lisān, 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 (ll. 

22–25), it is reaffirmed by the comparison of the onagers to maysir, a game of chance (l. 24).168 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 anwāʾ 

(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,169 anwāʾ 

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,170 the onagers do not 

see the hunter, but hear him and are unable to locate him (ll. 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 

Ṣakhr al-Ghayy’s ibex episode. Just as Ṣakhr’s ibex, in hearing the sound of crow, or the warrior 

in Abū Dhuʾayb’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: Abū Dhuʾayb 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 Abū Dhuʾayb whether he finds himself in pain from 

                                                        
168 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 Abū Dhuʾayb’s poetry is the transition from comparison based primarily on 
physical appearance to that which carries emotional, moral or psychological meaning (“Anfänge,” 220). 
169 Toufic Fahd, Le Panthéon de l’Arabie centrale à la veille de l’Hégire, 88 (Paris: P. Geuthner, 1968), 18–24. 
170 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, Abū Dhuʾayb draws on earlier Hudhalī 

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 Hudhalī 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. Abū Dhuʾayb’s Elegy: Oryx Episode 

 The onager episode, although it emerged in the more hierarchical social milieu of Najdī 

poets interacting with the Naṣrid/Lakhmid court, has been “re-purposed” by Abū Dhuʾayb, 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 Najdī tribal culture, and placed in a new and different world, the Ḥijāzī 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 Abū Dhuʾayb and 

other composers of the fate elegy attribute to it. Here, as in the onager episode, comparison 

with al-Nābighah is instructive. James Montgomery, in a consideration of the oryx episode 

from the Muʿallaqah of al-Nābighah addressed in apology to the Naṣrid/Lakhmid king Nuʿmān 

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.”171 Al-Nābighah 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 Najdī 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-Nābighah’s oryx episode from the Muʿallaqah [99]: 

 As if my saddle, when the day quitted us at al-Jalīl, 

  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-Jawzāʾ), 

  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. 

                                                        
171 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: 

 Ḍumrān,172 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, 15 

 [and] as it emerged from the other side, it resembled a spit (saffūd) 

  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 Wāthiq 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.”173 

 If by adapting a Najdī narrative structure to Hudhayl’s traditional motifs, Abū Dhuʾayb 

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-l-dahru lā yabqá ʿalá 

ḥadathānihī, Abū Dhuʾayb 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. Hudhalī poets had at least composed onager episodes in fate elegies 

before, although as we have seen, they varied significantly in their narrative structure from 

                                                        
172 The name of a hound. 
173 Al-Nābighah no. 5, ll. 9–19, Ahlwardt, Six Divans, 6; Montgomery, Vagaries, 148. 
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other tribes’ episodes. The oryx episode was a novel adaptation, as far as we know, by Sāʿidah 

and Abū Dhuʾayb. It would typically begin, like the onager episode, with a line such as al-

Nābighah’s: 

 As if my saddle, when day quitted us at al-Jalīl, 

  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, Abū Dhuʾayb 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-Nābighah does in ll. 10–11. In l. 36 the oryx is described 

not by his physical characteristics, but as “terrified,” (murawwaʿ), and in l. 37, it is said that the 

dogs “drove him from his senses” (shaʿafa … fuʾādahu),” leaving him anxiously (yafzaʿu) 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 ll. 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 ll. 38–39, the 

oryx takes refuge in the arṭá-thicket, which normally precedes the arrival of the dogs at dawn. 

The dawn seems to arrive with the dogs at both l. 37 and l. 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 Abū Dhuʾayb’s own style and 

that of other Hudhalī 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 

as dhū judad or dhu juddatayn (possessing stripes), a term found in Zuhayr and al-Aʿshá,174 while 

Abū Dhuʾayb never uses this term and prefers the synonym bi-l-ṭurratayn (ll. 43, 47). This term 

reflects a tribal preference. It is not found, for example, in the dīwāns of ʿAntarah, Imruʾ al-

Qays, ʿAntarah or Zuhayr, but it is also used by the Hudhalīs al-Mutanakhkhil,175 and Usāmah 

ibn al-Ḥārith,176 and Abū Dhuʾayb himself uses the term twice elsewhere.177 Likewise, it is 

conventional to speak of the oryx’s horn, as it gores the hounds, as being dyed; Aws ibn Ḥajar 

speaks of how it is dyed (ikhtaḍab),178 while Abū Dhuʾayb adds the detail, dyed with aydaʿ (l. 42), 

a skillful twist on convention by adding an unusual word to fit his ʿayn-rhymed poem. 

However, much of the description is boilerplate. In describing the oryx as “the thick-

limbed bull (ʿabl al-shawá), a brown band along his belly (muwallaʿ),” (l. 43) he uses several 

common epithets, albeit perhaps somewhat unusually. ʿAbl al-shawá or similar phrases, as 

discussed with regard to Sāʿidah ibn Juʾayyah in chapter 2, is borrowed from horse descriptions 

such as those of ʿAntarah,179 Imruʾ al-Qays, and al-Aʿshá. Muwallaʿ was used by ʿAlqamah and 

Zuhayr ibn Abī Sulmá specifically of oryx.180 Abū Dhuʾayb uses in l. 42 the term mudhallaq 

                                                        
174 See ibid., 141 for these and further citations. 
175 66(ML).1,8, Ashʿār, 1252. 
176 67(UḤ).2.5, ibid., 1292. 
177 1(ADhQ).5.7, 1(ADhQ).11.26, ibid., 71, 136. 
178 Aws no. 1, l. 18, Dīwān, 3. 
179 Muʿallaqah, l. 21. 
180 For citations and discussion see Montgomery, Vagaries, 112, 141. 
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(sharpened) of the oryx’s horns, similar to the synonym dhalīq used by Aws ibn Ḥajar,181 for 

example. The most striking citation of a previous poet, however, is in l. 45, where the oryx 

runs the hounds through, and his horn is compared to a skewer (saffūdayn). This is the same 

term and the same comparison used by al-Nābighah (l. 16), and Abū Dhuʾayb playfully modifies 

it. While al-Nābighah 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,” (l. 16), Abū Dhuʾayb 

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),” (l. 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; Abū Dhuʾayb, in making this clear allusion to al-Nābighah, 

also invokes the narrative structure of al-Nābighah’s episode. Abū Dhuʾayb has brought the 

episode to the exact same figurative note that al-Nābighah and other poets use for their 

conclusion. For al-Nābighah, 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-Nābighah’s panegyric; Abū 

Dhuʾayb and Sāʿidah are engaged in the aesthetic experiment of adapting Najdī oryx and 

onager episodes to the Hudhalī 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. 

                                                        
181 Ibid., 113, 128 ff.; Aws ibn Ḥajar no. 21, l. 25, Dīwān, 43. 
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Abū Dhuʾayb’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-Nābighah’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 Nuʿmān, and in the poem, direct 

address of the patron follows the oryx episode. By remorselessly slaughtering the oryx, Abū 

Dhuʾayb 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 qaṣīdah: 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-Nābighah’s; al-Nābighah makes 

the transition to the human world, in the form of the patron, while Abū Dhuʾayb 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 qaṣīdah. In taking over structures, techniques and narrative details from 
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previous poets, Abū Dhuʾayb leaves the reader in little doubt of his consciousness of his 

inherited tradition. The question then presents itself as to why, in comparison with Ṣakhr 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, Abū 

Dhuʾayb’s poem exactly follows the structure of Labīd’s Muʿallaqah, a boast. Labīd begins with a 

nasīb about Nuwār, 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. Abū Dhuʾayb’s Elegy: Warrior Episode  

Abū Dhuʾayb’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 Najdī qaṣīdah. 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 Najdī warrior aristocrats articulated in their 

qaṣīdah poetry. Given that Hudhalī poets never boast of their horsemanship, it is difficult to 

read Abū Dhuʾayb’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, Abū Dhuʾayb 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-Hudhalī poets. Many of the horse’s traits can be found in a boast by ʿAlqamah 

about his leadership role as a mounted warrior [100]: 

 Many times have I mounted the saddle frame, face seared (yasfaʿunī) 

  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.182 

Abū Dhuʾayb’s horse description in the warrior episode in many ways echoes such heroic 

passages in Najdī poets. The face of the warrior (l. 50) has also been blackened (asfaʿ) by the 

heat under his armor, and Abū Dhuʾayb gives attention to the same details of the warriors’ 

                                                        
182 ʿAlqamah no. 13, ll. 45–47, Ahlwardt, 113. Translation from Sells, Desert Tracings, 19. 
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horses as ʿAlqamah. The enemy’s horse’s gait is free of defects (56), just as ʿAlqamah’s leg-bones 

are flawless. Abū Dhuʾayb does not use the exact term salhabah, but this was used by Sāʿidah in 

his warrior description discussed in chapter 2.183 Other aspects of Najdī diction are evoked as 

well in the equipage of the warriors. They are both wearing armor described (l. ) as “Median,” 

or Persian (mādhiyyatāni, in the dual), a term we saw in ʿAwf ibn ʿAṭiyyah above, describing 

wine. 

 Yet there are reportedly flaws in the depiction. Al-Aṣmaʿī 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-ṣabūḥ, l. 52), a 

familiar enough topos, but as a result, it has become so fat (sharraja laḥmuhā bi-l-nayy) that “a 

finger would disappear into her.” Al-Aṣmaʿī singles this line out for particular disapprobation, 

stating that this is one of the worst ways to describe a horse (hādhā min akhbath mā tunʿat bi-hi l-

khayl).184 Such a horse would be too fat to run for an hour, he complains.185 I 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 l. 53, where the horse is said to 

“pour forth a summer rain (ḥamīm) 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, Ashʿār, 1116. 
184 Al-Sukkarī, Ashʿār, 34. 
185 Ibid. 
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(dirratihā). According again to al-Aṣmaʿī, this means profuse sweat, and again condemns Abū 

Dhuʾayb’s inept description.186 

 The question of what horses truly look like is rather irrelevant; at issue is that 

philologists were unable to follow Abū Dhuʾayb 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 ʿAlqamah’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 (wāthiq bi-balāʾihī), the narrative knows better and as in the onager episode, speaks for 

fate: today is inauspicious (ashnaʿ, l. 58), and powers beyond comprehension have chosen for 

this enemy to meet this warrior (utīḥa la-hū, l. 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 Najdī boasting and panegyric qaṣīdahs. However, the episode is 

also indebted to Sāʿidah’s text in the same style, and listener’s expectations would have been 

shaped by other similar texts, such as Abū Dhuʾayb’s description, discussed above, of a young 

warrior fated to die in battle, but not before slaying his enemy.187 Ominous tones characteristic 

of the Hudhalī 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 shayʾan yanfaʿū),” 

also strikes a regional or Hudhalī note, by invoking the idiomatic phrase of Suʿdá, law anna 

ʿilman yanfaʿū. The clear implication is that it does not. The particle law is used primarily for 

                                                        
186 Ibid., 35. 
187 1(ADhQ).23.18–20, Ashʿār, 188. 
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irrealis conditions, but moreover, as we have seen, it is used in Suʿdá’s poem to describe her 

knowledge of fate’s omnipotence. Although Abū Dhuʾayb 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 

Suʿdá’s or similar texts, and the fatalist formula he uses (wa-l-dahr la yabqá ʿalá ḥadathānihī) also 

invokes earlier Hudhalī 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 Abū Dhuʾayb’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 Abū Dhuʾayb’s elegy, 

singularly futile, and the sequence from animal to human, although found in Najdī 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 Labīd (or one of his followers or imitators) to depict 

the omnipotence of God, rather than fate. 

 

4.5. Conclusion: Labīd’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 Labīd’s pre-Islamic poetry contains a spiritual element to 
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it. For Stetkevych, “there is much in the fakhr section of Labīd’s Muʿallaqah that sounds 

distinctly Islamic in tone and diction. It could thus be considered ‘proto-Islamic’ …”.188 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.”189 While 

Stetekvych, however, seems to give credence to the accounts that Labīd stopped writing 

poetry on his conversion, saying that the Quran was all he needed, they seem apocryphal.190 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 Hudhalī 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 Labīd’s Dīwān,191 and from scattered 

glosses was apparently known to and perhaps transmitted by al-Aṣmaʿī, 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 Hishām, Kitāb al-Tījān fī mulūk Ḥimyar.192 Early versions 

are also found in al-Buḥturī’s Ḥamāsah and Kitāb al-Ḥayawān of al-Jāḥiẓ.193 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 Labīd’s Muʿallaqah, and Abū Dhuʾayb’s elegy for his 

sons (and Suʿdá bint al-Shamardal’s elegy for her brother), it is in the kāmil meter. 

                                                        
188 Stetkevych, Mute Immortals, 45. 
189 Bauer, “Labīd,” REAL.  
190 Stetkevych, Mute Immortals, 50–51; Bauer, ibid. 
191 Labīd, Dīwān, ed. ʿAbbās, 271–276. ʿAbbās is unclear what his primary text is, or its source and recension. 
192 Ibn Hishām and Wahb ibn Munabbih, Al-Tījān fī mulūk Ḥimyar, 85–86. 
193 Buḥturī, Le Kitâb al-hamâsah, 84–85; ʿAmr ibn Baḥr al-Jāḥiẓ, al-Ḥayawān, ed. ʿAbd Salām Muḥammad Hārūn, 2nd 
ed. (Cairo: Muṣṭafá al-Bābī al-Ḥalabī, 1966), 6:326–27. 
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4.5.1. Labīd: Li-llāhi nāfilatu l-ajalli 

[101] God’s in abundance is all that is most glorious, most superb,194 

  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 (sawwá), beneath the spectacle (ghurrah)195 

of his throne, seven levels (ṭibāq) [of heaven], above the lofty peaks, 

 and the earth below them, a restful and reliable bed (mihād),196 

   its ranges of mountains made secure to massive, mute rock.197 

 All that you strive for is vanity, unless it be fear of God (al-taqwá), 

for whenever anything passes away, it is as if it had never been.  5 

 If ever anything could endure forever (kāna … khālidan), 

   the white-ankled [ibex] would be saved, dwelling upon Mt. Maʾsal— 

 it has the sweet-scented bashām-leaves [clinging] to its hooves,198 

  with an arduous [mountain (ṣaʿb)] beneath them, 

from whose back [even] the lank [eagle] slips— 

 or the many-[tufted lion (dhū zawāʾid)],199 whose land none goes near, 

                                                        
194 Compare li-llāhi nāfilatu l-ajalli l-afḍalī with Abū Dhuʾayb no. 6, l. 3 (Ashʿār,88), la-qad uʿṭīti nāfilata l-faḍlī. Labīd’s 
line is cited by al-Sukkarī glossing the line by Abū Dhuʾayb. 
195 Var. ʿizzah (power, might). 
196Allusion to Quran78:6. 
197 Following this, the Dīwān has the following line, but it is not found in the Tījān: 

The waters and the fires are among His signs (ayāt); 
  in them is meaningful exhortation (mawʿiẓah) 

to those who do not go ignorantly astray (lam yajhalī). 
198 Ṣakhr al-Ghayy’s ibex likewise dwells among bashām in the passage cited above, l. 8 (Ashʿār, 248). 
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  who falls upon any who come yelling (al-muhajhij)200 

 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-zamān) struck him down, 

and his fangs became like dulled iron spear-buts, detached from their shafts.  10 

Ṣubḥ saw into the depth of his pierced [liver, (sawāda khalīlihī)]201 

  between the hilt of his sword and its sheathe (miḥmal).202 

 [The fates] came for Ṣubḥ in the morning (ṣabbaḥna Ṣubḥan),203 

though he was truly on guard, 

  a discerning tracker (qāʾif),204 who ignores nothing, struck down Ṣubḥ.205 

 Lubad ran his course,206 and the chance blows of fate (rayb al-zamān) 

                                                                                                                                                                                   
199 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. “zāʾidah”). 
200 According to the Lisān (s.v. “h-j-j”) citing this line, and al-Aṣmaʿī’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. 
201 Reading khalīl as makhlūl (transpierced, perforated, see Lane, s.v. “khalīl” and Lisān, s.v. “kh-l-l,” citing this line). 
Ibn Manẓūr in the Lisān (s.v. “ʾ-kh-dh” and “kh-l-l”), glossing the line, states that Ṣubḥ 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. Ṣubḥ was either an Ethiopian king (min mulūk al-Ḥabashah, Lisān, s.v. “kh-l-
l”) or “one of the pre-patriarchal giants (al-ʿamāliq)” according to Yāqūt, Muʿjam al-Buldān, s.v. “Subḥ”, who had an 
area of land in Yamāmah named after him. 
202 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. 
203 Iḥsān ʿAbbās suggests that the subject of ṣabbaḥna 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 (Labīd, Dīwān, 274). 
204 I.e., fate. For qiyāfah, the semi-supernatural ability attributed to nomadic Arabs of tracking, recognizing kin 
relationships, and the like, see Werner Caskel, “Aijām Al-ʿArab: Studien Zur Altarabischen Epik,” Islamica 3, fasc. 5: 
Supplementum voluminis (1931): 31 ff. It is analogous to firāsah, for which see Fahd, “Firāsa,” EI². 
205 Here the Dīwān has the obscure line: 

Their side (ṣafquhumā) twisted with Ṣubḥ beneath it, 
  between the dirt and the rippling chest (ḥinwi l-kalkalī). 
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-Jāḥiẓ has the clearer, “he [sc. Ṣubḥ] twisted about, broken, and his star set”: al-Jāḥiẓ, al-
Ḥayawān, 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 Luqmān beneath him, fearful of his ascent (yarjū nahḍahū), 

but Luqmān saw that [Lubad] certainly didn’t falter.  15 

 The [passing] nights eventually conquered the descendants of Muḥarriq’s clan, 

  just as they did to Tubbaʿ and Heraclius (Hirqal). 

 They conquered Abrahah, whom they found 

  inhabiting Ghurfat Mawkal,207 

 and al-Ḥārith al-Ḥarrāb left ʿĀqil desolate behind him,208 

  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 Tījān, but not in al-Buḥturī or al-

                                                                                                                                                                                   
206 Luqmān 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, “Luḳmān,” EI². 
207 Here the Dīwān has two lines: 
 His stores, to whoever calls upon Him, flow 
  like the Euphrates (al-furāt) 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-Ḥārith al-Ḥarrāb. 
208 According to al-Aṣmaʿī, this is al-Ḥārith ibn ʿAmr ibn Ḥujr al-Kindī. He is also mentioned in a similarly elegiac 
context in Labīd no. 8, l. 31, Dīwān, 55. ʿĀqil is accordingly said (Muʿjam mā istaʿjam, s.v.) to have been a mountain 
where Ḥujr, the father of Imruʾ al-Qays lived. It is mentioned repeatedly in Labīd (in addition to instances already 
cited, Dīwān, 118, 213, 236, 265, 276, 279). 
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Jāḥiẓ. 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 ll.  

11–19 are mostly South Arabian, and show a detail of knowledge regarding figures and places 

that obviously baffled commentators. Both Ibn Hishām and al-Jāḥiẓ cite the poem in 

discussions of the eagle Lubad, so the remaining material on Subḥ, Tubbaʾ, Heraclius, al-Ḥārith 

al-Ḥarrāb 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.209 In light of my discussions on the historical development of Arabic poetry in 

chapter 1, the reference to the early poets of Qays ibn Thaʿlabah, 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 ll. 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 kāna ḥayyun nājiyan la-nājā). Labīd uses the same structure in l. 6: “If ever 

anything could endure forever (law kāna shayʾun khālidan la-tawāʾalat) …” This structure is not 

used in Hudhayl’s fate elegies, and shows the influence of al-Muraqqish, especially given that 

Labīd himself alludes to this poet personally in l. 19. 

 Several other traits betray the influence of Hudhayl, however. Labīd has attempted to 

construct two animal episodes, one after the other, an ibex and a lion. Al-Muraqqish’s text only 

                                                        
209 Al-Aʿshá, a contemporary of Labīd, also mentions Heraclius: no. 36, l. 10, Dīwān, ed. Ḥusayn, 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-llāh nāfilatu l-ajalli l-afḍalī).” Al-Sukkarī had glossed a 

similar usage in Abū Dhuʾayb by citing this very line by Labīd: “to you would be given in the 

utmost abundance (la-qad uʿṭīti nāfilata l-faḍlī).”210 Although not a structuring device, Labīd 

repeats the expression rayb al-zamān (the chance blows of fate/time) in ll. 10 and 13, which in 

itself evokes several favored Hudhalī expressions, such as Abū Dhuʾayb’s synonymous rayb al-

dahr in l. 13 of his elegy for his sons.  A variant of rayb al-manūn is given for Labīd’s rayb al-

zamān,211 which is even more evocative of the first line of Abū Dhuʾayb’s elegy. Finally, at least 

one other detail evokes a Hudhalī poem, the bashām-plant that the ibex encounters on its 

mountain top (l. 7) recalls l. 8 of Ṣakhr al-Ghayy’s ibex episode cited above.   

 Labīd’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 Najdī poetics that reflects his role as 

a leading poet and spokesman for his prominent Najdī tribe, ʿĀmir ibn Ṣaʿṣaʿah. ʿĀmir, however, 

also interacted extensively with the Meccans and other Ḥijāzī 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 Labīd’s monotheism. For, 

having exceeded mere commemoration, or assertion of the status of the deceased, the Hudhalī 

                                                        
210 1(ADhQ).6.3, Ashʿār, 88. 
211 Ibn Hishām, Tījān, 380. 
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fate elegy in Abū Dhuʾayb’s hands had become something different, an expression of a tribal 

tradition that was competitively opposed not only to Najdī 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 Ḥijāzī 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 Ḥijāzī tribal culture evidently underlie the development of 

the fate elegy. Firstly, Najdī poetics were more older and prestigious than any other regional 

form; although we can discern “indigenous” influences like Suʿdá bint al-Shamardal’s elegiac 

idioms or Ṣakhr al-Ghayy’s unconventional onager narratives, these chiefly appear in poems 

already taking Najdī poetics as their models. Secondly, however, the audiences of Ḥijāzī and 

Hudhalī poets in particular did feel distinctive enough from the social world in which Najdī 

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 Najdī 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 Ḥijāz’s relatively peripheral location as a result of its distance from major sedentary 

powers, especially after the decline of Ḥimyar around ca. 570 CE. Ideological norms or rule 

were accordingly in flux, and Ḥijāzī 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 Najdī tribal leadership would allow the 

cultivation both of new social values, through the promulgation of new prestige texts 

associated with Najdī 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 Ḥijāzī culture would seem 

conducive to the emergence of a new system of religion. As the epigraphs from the beginning 

of this chapter from Sāʿidah 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.212 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, 

                                                        
212 Goldziher, Muhammedanische studien, 1:1–100, 219–66; Toshihiko Izutsu, Ethico-Religious Concepts in the Qurʹān, 
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, Nawāl Karīm Zarzūr, Muʿjam alfāẓ al-qiyam al-akhlāqiyyah wa-taṭawwuruhā l-dalālī bayna 
lughat al-shiʿr al-Jāhilī wa-lughat al-Qurʾān al-karīm (Beirut: Maktabat Lubnān Nāshirūn, 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 Ḥijāzī 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 Ḥijāzī love poetry, not the rambunctious escapades of Najdī 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 Labīd. 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 ʿAbbāsid 

period, however, the fate elegy enjoyed a new lease on life at the hands of Abū Nuwās (d. 

198/813), who composed elegies using animal motifs. Some were composed for specific 

individuals, such as his elegy for his teacher Khalaf al-Aḥmar,213 while others may have been 

artistic exercises, with no dedicatee.214 While utilizing some of the diction and fatalistic 

formulae of the Hudhalīs,215 he also incorporated new muḥdath (“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 ʿAbbāsid poets Ibn al-Rūmī (d. 

283/896) and al-Muʿtazz 296/908, who imitated his experiments.216 Thus the pre-Islamic fate 

elegy became part of the stock of classical medieval Arabic poetry. 

                                                        
213 al-Ḥasan ibn Hāniʾ al-Ḥakamī Abū Nuwās, Dīwān Abī Nuwās al-Ḥasan ibn Hāniʾ al-Ḥakamī, ed. Ewald Wagner, vol. 1 
(Wiesbaden: Franz Steiner Verlag, 1958), 310–17. 
214 Ibid., 1:327–35. 
215 Such as ará l-dahra la yabqá ʿalá ḥadathānihī: Ibid., 1:328. 
216 Ewald Wagner, Abū Nuwās: eine Studie zur arabischen Literatur der frühen ’Abbāsidenzeit (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 Bräunlich, Gustave von Grunebaum and Régis Blachère 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/Ghassānids 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,1 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 Jāhilīya 

from the days of Nöldeke, Golziher and Lyall, for whom it was the very bedrock of their 

responses to the Qurʾān and the desert ʿArab (as it was for the ʿAbbāsids and as it is for many 

modern Muslims schoolars).”2 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 Nöldeke 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 wishāḥ, 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 wishāḥ 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 

                                                        
1 Montgomery, “The Empty Ḥijāz,” 2006. 
2 Ibid., 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 qaṣīdahs, and indeed, to begin 
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to more creatively address the mass of poetic structures used by early Arabs. By a qaṣīdah, I 

mean Jacobi’s definition of a poly-thematic text beginning with a nasīb, although in some cases 

even this last qualification is not necessary. One resource which is utterly ignored in 

contemporary scholarship is battle-days (ayyām) 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-qaṣīdah 

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.3 

 Even outside of ayyām-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 ẓaʿn (departure of the beloved) texts; those that take place 

at the onset of summer (Najdī ẓaʿn texts), and those that take place at the onset of the autumn 

or winter rainy season (Ḥijāzī texts). Secondly, in chapter 2, I distinguished between 

                                                        
3 Caskel, “Aijām Al-ʿArab”; Ilse Lichtenstadter, Women in the Aiyâm Al-ʻArab; 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 Aiyām al-’Arab.; I. 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 qaṣīdahs, and egalitarian (usually bi-partite) praise qaṣīdahs 

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 Najdī, as normative. This 

is the case with the tripartite qaṣīdah (where Stetkevych takes Labīd as normative) and the ẓaʿn 

(where Jacobi, for example, takes the six poets of al-Aʿlam/Ahlwardt as normative). The 

exception is elegy, where al-Khansāʾ is usually taken as representative, and Hudhayl’s unusual 

fate elegy is sometimes noted. Al-Khansāʾ is Ḥijāzī, but taking her as representative obscures 

the fact that there is very little elegy that is not Ḥijāzī. 

 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 ẓaʿn 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 ṣuʿlūk 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 Ḥijāzī 

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 Hudhalī identity. Finally, the 

fate elegy tradition shows us a uniquely tribal genre, one that drew in elements of Najdī 

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 “Jāhilī” about early Arabs. It seems quite certain that if we could travel 

back in time and ask a Hudhalī 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 Ḥijāz.  
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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 Ashʿār’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,1 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 

Abū Nuwās, who both studied with semi-scholarly figures like Khalaf al-Aḥmar, 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-Buḥturī, who included some of it in his anthology 

the Ḥamāsah.2 

 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 dīwāns, with “the disappearance of the immediate interest in the tribal 

life of the desert, regard for [tribal] dîwâns more and more vanished into the background.”3 

This is somewhat belied by his observation that as late as ʿAbd al-Qādir ibn ʿUmar al-Baghdādī 

(d. 1093/1682) other tribal dīwāns than Hudhayl’s were extant.4 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-Buḥturī’s time, 

tribal anthologies were being re-anthologized.  

                                                        
1 Al-Natshah, Ashʿār Hudhayl: wa-atharuhā fī muḥīṭ al-adab al-ʿArabī, 281–86. 
2 Ibid., 312–321. 
3 Ignaz Goldziher, “Some Notes on the Dîwâns of the Arabic Tribes,” Journal of the Royal Asiatic Society of Great Britain 
and Ireland, April 1897, 332. 
4 Ibid., 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 dīwāns other than Hudhayl’s were ever of much importance. 

Despite the supposed existence, as attested by the Fihrist, of dozens of tribal anthologies, al-

Ṭabarī (d.314/923), for example, in his tafsīr, Jāmiʿ al-Bayān, apparently refers to none besides 

Hudhayl. A search of an electronic text of his tafsīr shows that no poets identified as al-Tamīmī, 

al-ʿĀmirī, al-Sulamī (one poet is thus identified), al-Qurashī, al-Asadī, al-Thaqafī or al-Dhubyānī 

(other than al-Nābighah) are cited. If dīwāns from these tribes were of any significance in al-

Ṭabarī’s time, it is difficult to imagine why he would prefer Hudhayl and exclude all else.  

In contrast, poets identified as “al-Hudhalī,” often introduced with no other proper 

name (especially with the formula qāla l-Hudhalī, (the Hudhalī said)), are cited 20 times by al-

Ṭabarī. Seven of these are Abū Dhuʾayb, and he had something of a life of his own; al-Ṭabarī 

cites him 12 times without appending the epithet al-Hudhalī. Taken as a tribe, Hudhayl’s 

figures are comparable with other leading individual poets; Labīd is cited 42 times, Imruʾ al-

Qays 37, and al-Nābighah al-Dhubyānī 23 times. Not all of al-Ṭabarī’s successors included as 

much poetry citation as he did and later exegetes such as al-Zamakhsharī (d. 538/1144) or al-

Bayḍāwī (d. before 716/1316) cite poets known by the “Hudhalī” epithet far less frequently. Al-

Qurṭubī (671/1272) refers to them dozens of times though, more often than even al-Ṭabarī. 

 Lexicographers made avid use of Hudhayl, and nearly every line of Abū Dhuʾayb’s elegy 

in ʿayn (discussed in chapter 4) is cited in Ibn Manẓūr’s (d. 711/1311) Lisān al-ʿArab. Ibn Manẓūr 

cites poets identified as “al-Hudhalī” over 700 times. No other tribal nisbah is used more than a 

hundred times (except al-Jaʿdī, almost always referring only to al-Nābighah al-Jaʿdī). As in al-

Ṭabarī, “al-Hudhalī” is used about as often as the names of the most important pre-Islamic 
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poets (e.g., Imruʾ al-Qays: 794 times; Labīd: 683; Dhū l-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 ḥadīth-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-Ṭabarī should use Hudhayl’s poetry relatively 

frequently. Later exegetes could mostly simply refer to al-Ṭabarī. 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-Sukkarī’s recension of the Ashʿār. 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 Mufaḍḍaliyyāt or al-Buḥturī or Abū 

Tamām’s Ḥamāsahs, the unusual vocabulary sorted out in lexicons, and vocabulary shared with 

ḥadīth or Quranic texts culled out by the likes of al-Ṭabarī, 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 Ḥijāz at the time of Islam’s emergence. 
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Appendix A: Approximate Dates of Hudhalī Poets 

 

Generation I 550-600 CE 
  II 575-625 
  III 600-650 (mukhaḍramūn) 
  IV 625-675 
  V 650-700 or later 
 

The column “Farrāj” 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 Hudhalī this is noted with asterisk*. The column “Generation” is 

based on Joseph Hell's “Der Islam Und Die Huḏailitendichtungen,” and Banū Hudhayl (pp. 356-

365) by ʿAbd Allāh ibn Saʿāf al-Liḥyānī, in addition to my own suppositions. References in the 

footnotes give the poem and line number in Farrāj’s edition, so 1(AdhQ).1.1 would be the first 

line of his first poem. 

 

Farrāj  Poet       Generation  Page 

number 

1(ADhQ) Abū Dhuʾayb (Qird)     III   1 

2(MḤḤ ) Mālik ibn al-Ḥārith (al-Ḥārith)   III   235 

3(ṢGhKh) Ṣakhr al-Ghayy (Khuthaym)    II or III   243 

4(ḤʿAKh) Ḥabīb ibn al-Aʿlam,     II or III   309 

   brother of Ṣakhr al-Ghayy    

5(SʿAKh) Sāʿidah ibn ʿAjlān (Khuthaym)   III   331 

6(AJQ)  Abū Jundab (Banū Murrah of Qird)   early III  343 

7(MKhS) Maʿqil ibn Khuwaylid  (Sahm)   late II   371 

 7(UʿAKhz).15 Umm ʿAmr (Khuzāʿah*)   late II 

8(AʿIKh) Abū l-ʿIyāl (Khunāʿah)     IV   405 

  and Badr ibn ʿĀmir (Ḍubāʿa or Khunāʿah)   

9(MKhKh) Mālik ibn Khālid (Khunāʿah)    III   437 

 9.4(ʿUJKhz) ʿUmayr ibn al-Jaʿd (Khuzāʿah*) 

10(UAʿA) Umayyah ibn Abī ʿĀʾidh (clan?)   V   485 
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11(ḤAʿA) Ḥudhayfah ibn Anas (ʿAmr ibn al-Ḥārith)  III   545 

12(ʿADhKL) ʿAmr Dhū l-Kalb     II   563 

  (Kāhil of Thaqīf (Hudhalī jār) or Liḥyān) 

13(QʿAṢ) Qays ibn al-ʿAyzārah (Ṣāhilah)   II   587 

14(DḤS) Al-Dākhil ibn Ḥarām (Sahm)    nd   609 

15.1(ADhM) Abū Dharrah al-Milāṣī (Ṣāhilah)   III (?)   621 

 15(UAIK).2 Usayd ibn Abī Iyās (Kinānah*)  IV    

16(MR)  Al-Muʿaṭṭal (Rahm ibn Saʿd)    II or III   629 

17(RJ)  Rabīʿah ibn al-Jaḥdar (Liḥyān)   II or III   639 

18(H)  Hudhalī man      nd   649 

19(RKM) Rabīʿah ibn al-Kawdan    III (?)   653 

  (Muʿāwiyah ibn Tamīm)    

20(UMQ) ʿUrwah ibn al-Murrah     early III  661 

  (Banū Murrah of Qird)   

21(AMQ) Al-Abaḥḥ ibn al-Murrah (Banū Murrah of Qird) early III  665 

22(ʿAMRJ) ʿAbd al-Manāf ibn Ribʿ (Jurayb)   late II   669 

23(AShM) Abū Shihāb al-Māzinī (Qird)    II or III   691 

24(AḌL) Abū l-Ḍabb (Liḥyān)     II   701 

25(AQṬ) Abū Qilābah al-Ṭābikhī (Liḥyān)   I    707 

26(ABṢ) Abū Buthaynah (Ṣāhilah)    III   723 

27(AAṢ) Abū Arākah (Ṣāhilah)     II   735 

28(BʿIKh) Al-Burayq ibn ʿIyāḍ (Khunāʿah)   III   739 

29(YẒḤ) Yawm Ẓahr al-Ḥarra     nd   761 

30(ʿAḤQ/YS) ʿAbd ibn Ḥabīb (Quraym)/ Yawm Sumy  nd   767 

31(AML) Abū l-Muwarriq (Liḥyān)    II or III (pre-622 ?) 775 

32(ARṢ) Abū l-Raʿʿās (Ṣāhilah)     III   785 

33(SMQ) Salmā ibn Muqʿad (Quraym)    II   789 

34(YN)  Yawm Niyāt      nd   803 

35(LA)  Laylat Alamlam     II   808 

36(SʿAKhz) Suwayd ibn ʿĀmir (al-Khuzāʿah*)   III   810 

37(ʿAHL) ʿAmr ibn Humayl (Liḥyān)    III   813 

 37(SʿAKhz).2 Suwayd ibn ʿĀmir (al-Khuzāʿah*)  III 

38(ʿASKh) ʿAmir ibn Sadūs (Khunāʿah)1     III   825 

39(MʿAAL) Murrah ibn ʿAbd Allāh (Liḥyān)   nd   833 

40(NF/ĪJ) Najdah (Fahm*) and Iyās ibn Jundab   nd   835 

  (ʿAmr ibn al-Ḥārith)   

41(KhZṢ) Khālid ibn Zuhayr (Ṣāhilah)    nd   838 

42(YN)  Yawm Numār (with Taʾabbaṭa Sharran)  II   841 

                                                        
1 Both of his two poems are also attributed to al-Burayq. 
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43(YṢ)  Yawm Ṣūra       nd 

44(YThʿA) Yawm Thaniyyat al-ʿAqīq    nd 

45(YḤ)  Yawm al-Ḥiqāb or Yawm Naʿmān   nd 

46(YGh) Yawm al-Ghār      nd 

47(YṢ)  Yawm Ṣīra (death of ʿAmr Dhū l-Kalb)  II 

48(Y)  Yawm       nd 

49(Y)  Yawm       nd 

50(Y)  Yawm       III 

51(Y)  Yawm       nd 

  (the death of Ibn ʿĀṣiyah of Bahz of Sulaym*) 

52(YGhDhK) Yawm Ghamr Dhī Kinda/ al-Masadd   nd 

53(ḤʿA) Ḥabīb (ʿAmr ibn al-Ḥārith)    III 

54(YN)  Yawm Nabṭ/ Dhāt al-Badhām 

 54(JẒS).1 Al-Jamūḥ of Ẓafar (Sulaym*)   late II 

 54(MZ).2 Al-Muḥarrith ibn Zubayd (Ṣāhilah)  I (?) 

 54(GhRH).3 Ghālib ibn Razīn (Hudhayl)   I (?) 

 54(WK).4 Walīʿah (Kinānah*)    I (?) 

55.1 (AʿUQ) Abū ʿUmārah (Quraym),     V   875 
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Appendix B: Arabic Texts 

Chapter 1 

 [ زُهَير بن أبي سُلْمى )من الطويل(:1]

لْبَ يْتا الَّذاي طافَ حَوْلهَُ   راجالٌ بَ نَ وْةُ مانْ قُ رَيْشٍ وَجُرْهُما   فأقْسَمْتُ بِا

 

 [ )من الطويل(:2]

نازالا مان مانى لْ ما قَتْ فايها الْ مَقادامث والْقَمْلُ   فأَقْسَمْتُ جَهْداً بِا  وَمَا سُحا

 

 ص )من البسيط(:[ عَوف بانْ الَأحْوَ 3]

راَءُ  وإانِّا والَّذاي حَجَّتْ قُ رَيْشٌ   مَََارامَهُ وما جََعَتْ حا

 إاذا حُباسَتْ مُضَراِجَهَا الداِمَاءُ   وشَهْرا بَنِا أمَُيَّةَ والهدََايَ 

 

 [ قيس بن الخطيم )من الوافر(:4]

بْ رَهَةَ اليَمانّ هْنا وعَمْراو فإنْ نَ لْحَقْ بِا  ونعُمانٍ يوَجاِ

  

 [ مَعْقالا بن خُوَيلْاد )من المتقارب(:5]

عادٍ غالَاظُ الراِقابا  ثْ لَهُمُ يَ رْهَبُ الرَّاهابُ  وَسُودٍ جا  ما

بُ   أَشَابَ الرُّؤُوسَ تَ قَداِيهامُ  حٌ نََشا  فَكُلُهُمُ راَما

ن ْهُمُ  بَنْائاكُمْ ما بُ   أتََ يْتُ بِا نْكُمُ صَاحا  وَليَْسَ مَعاي ما
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Chapter 2 

 

 بيانّ )من البسيط(:[ النابغة الذ6]

 ي بُ ؤْسَ للجهلا ضَراِراً لأقَواما   قالت بنو عامرٍ خالوا بنِ أَسَدٍ 

م بَدَلً  لاءً بعد إحكاما   يأبََ البَلاءُ فلا نَ بْغى بِا  زل نرُايدُ خا

وُنَ جَيعاً إنْ بَدا لَكُم  ول تقولوا لنا أمثالَها عاما   فصالِا

 مان أَجْلا بَ غْضائاهم يومٌ كأيِما   إنِّا لأخْشى عَليكُمْ أن يكونَ لكمْ 

 ل النُّورُ نورٌ ول الإظلامُ إظلامُ   تَ بْدُو كواكُبُه والشمشُ طالعةٌ 

 كالَّليلا يََْلاطُ أَصراماً بِصراما   أو تَ زْجُرُوا مُكْفَهارَّاً لكافاءَ لَه

 لهاما شُمُّ العَراناينا ضَراِبون ل  مُسْتَحْقابي حَلَقا الماذاىاِ يَ قْدُمُهُمْ 

 

 [ بشر بن أبي خازم )من الوافر(:7]

 ومَوْلهُمْ فقَدْ حُلابتْ صُراَمُ   ألَ أبَلْاغْ بَنِا سَعْدٍ رسُولً  

 لاتاراكا وُداِنَ في الِربا ذَامُ   نَسومُكُمُ الرَّشادَ ونََْنُ قَ وْمٌ 

نْكُمْ  نَنا فيها ذامامُ   فإاذا صَفارتْ  عايابُ الوداِ ما  ولََْ يَكُ بَ ي ْ

زعَ عُرَيتْناتٍ  فإنَّ   وبُ رْقَةَ عَي ْهَمٍ منكمْ حَرامُ    الجازعَْ جا

رُ والسَّنامُ   سَنَمْنَ عُها وإنْ كانَتْ بالاداً  ا تَ رْبو الخوََاصا  بِا

[8] 
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صْناً حصيناً  مُ والسنام وكنِا دونهم حا  لنَا الرأِسُ المقدَّ

 

 [ حصين بن الهمام )من الطويل(:9]

لَْفٍ حارادٍ قد تَكَتَّبا  ارابٌ ول غرْوَ إلَّ حين جاءَتْ مَُ   إليْنا بِا

َ مَوالاينا لايسْبوا ناساءَنَ تُمْ بنَكْراءَ ثَ عْلَبا  مَوَالِا ئ ْ  أثََ عْلبَ قد جا

 تَفاقَدْتُُُ لَ تَذْهَبُوا العامَ مَذْهَبَا  وقلُتُ لهمْ: ي آلَ  ذُبيْانَ مالَكُمْ 

 موْضُوعٌ باذَلاكَ مُلْتَ باَفأَصْبَحَ   تَداعَى إلى شَراِ الفَعَال سَراَتُُا

 

 [ المرقش الأكبر )من السريع(:10]

 من آلا جَفْنَةَ حازامٌ مُرْغامْ   ما ذَنْ بنُا في أنَْ غَزاَ مَلاكٌ 

  غلَُّفا ل ناكْسٌ وَل تَ وْءَمْ   مُقابَلٌ بَ يْن العَوَاتاكا وال 

[11] 

                                خَالُ لهُ مَعَاظامٌ وحُرَمْ فنحنُ أَخْوَالُكَ عَمْرَكَ وال                            

[12] 

 كَسْبُ الخنََا ونَ هْكةُ ال مَحْرَمْ   لَسْنا كأقْوامٍ مَطاعامُهُمْ 

ما  بُوا يَ عْيَ وْا بَخصْبها  أو يُُْدابوُا فهُمْ بها ألْأَمْ  إن يَُْصا

[13] 

نا عَفَافَةٌ وكَرَمْ   لكان َّنَا قومٌ أهابَ بنا  في قَ وْما
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 من كُلاِ ما يدُْنَّ إليها الذَّمِْ   أمَْوالنُا نقَاي الن ُّفُوسَ بِا

يسُ نَ عَمْ   لَ يُ بْعادا اللهُ التلَبُّبَ وال    غاراتا إذْ قال الْخمَا

جْلاسَيْن إاذا
َ
يُّ وقَدْ تنادَى العَمِ  والعَدْوَ بَ يْنَ الم  ولىَّ العَشا

 

 [ عوف بن الأحوص )من الوافر(:14]

 عَليَّ إاذاً مان اللها العَفاءُ  ا تَ رَقْ رَقَ ماءُ عَيْنِأذَُمُّكا م

كُمْ ما دُمْتُ حَيِاً  ُكْما  وألَْزَمُهُ وإانْ بلُاغَ الفَنَاءُ  أقُارُّ بِا

[a15:] 

 فلَيْسَ لَكُمْ عَلَى دَأبٍ عَلَاءُ  خُذوا دَأبًِ بما أثأيَْتُ فيكُمْ 

 مُ بَ وَاءُ وفيا أَشيَاعاكُمْ لكُ  وليسَ لاسُوقَةٍ فَضْلٌ علينا 

 فَ تَ عْلَمَهُ وأَجْهلَهُ ، وَلَءُ   فَ هَلْ لكَ في بَنِ حُجْرا بن عَمْرو

فاءُ  أوَ العَن ْقَاءا ثَ عْلَبَةَ بنا عَمْرو  داماءُ القَوْما لالْكَلْبََ شا

لْتُكُمْ من آلا نَصْرٍ   مُلوكاً ، وال مُلوكُ لهم غَلَاءُ  وما إانْ خا

[b15:] 

 وكان إاليْهما يَ نْمي العَلَاءُ   نلتُ مََْدَ أَبٍ وخال ولكنْ 

يتْ إان ٱسْتَمْكَنْتُ منها  كما يشْجَى بمااسْعَراها الشِواءُ   وقَدْ شَجا

 شُراَعايِاً مَقالامُه ظاماءُ   قَ نَاةُ مُذَرَّبٍ أَكْرَهْتُ فيها
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 [ بشر بن أبي خازم )من الوافر(:16]

يامُ فُضُولُ الخيَْلا مُلْجَ   وما تَسْعى راجالُهمُُ ولكانْ   مَةٌ صا

 

 [ بشر بن أبي خازم )من الوافر(:17]

 حَيْثُ صارواكانانةَ قَ وْمَنا في  فأبلْاغْ إنْ عَرَضْتَ بانا رَسُولً 

نَا مَنْ تَ غَيِبَ وٱسْتَ بَحْنا  طَ القاطارُ  كفَي ْ  سَنامَ الَأرْضا إاذْ قَحا

 وَارُ أَضَرَّ بِا ال مَسَالاحُ والغا   مُسْنَ فَةٍ عَنُودٍ  باكُلاِ قايَادا 

 جَراَدَةَ هَب ْوَةٍ فايها ٱصْفاراَرُ  مُهَاراشَةا العانانا كأَنَّ فيها  

 تُ قَلاِبُنِا إاذَا ٱبْ تَلَّ العاذَارُ  كأَنِّا بَ يْنَ خافايَ تََْ عُقَابٍ 

زاَما بماارْفَ قَيْها  يَ ي ْهَا الغبُارُ   نَسُوفٍ لالْحا  يَسُدُّ خَوَاءَ طبُ ْ

 مَُُالاطَ دارَّةٍ منها غاراَرُ  باً تَ راَها مانْ يبَايسا الماءا شُهْ 

بُكٍ فيها ٱنْهايَارُ  بكل قَرارةٍ من حَيثُ جالتْ   ركَايَّةٍ سُن ْ

 

 [ امرؤ القيس )من الطويل(:18]

عُ الرُّمْحَ حَوْلهَُ  حْقَبَ سَهْوَقا  فَظَلَّ غُلامي يُضْجا  لاكُلِ مَهَاةٍ أو لأا

بونهَُ  نَطَّقا قايا وَقامَ طُوَالَ الشَّخْصا ااذْ يََْضا
ُ
 مَ العَزيزا الفاراسيِ الم

 فَ نَخَبُّوا عَلَيْنا ظالَّ ثَ وْبٍ مُرَوَّقا  فَ قُلْنا أَلَ قَدْ كانَ صَيْدٌ لاقائصٍ 
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 [ زهير بن أبي سلمى )من الطويل(:19]

ه أمْ نُصاوالهُْ؟ فَقالَ أمَايري ما تَرى رأُى ما نرَى  أنََْتالُهُ عن نَ فْسا

 

 (:[ امرؤ القيس )من الطويل20]

 ويَ لْواي بِثْوابا العانايفا المثقَّلا  يزُالُّ الغُلامَ الخافَّ عن صَهَواتاها 

[21] 

رْبٌ كانَّ ناعاجَهُ   عَذَارى دَوارٍ في مُلاة مُذَيَّلا   فَ عَنَّ لنَا سا

نَهُ  يدا مُعَمٍِ في العَشيرةَا مُ خْوَلا   فادْبَ رْنَ كَالجزَعْا ال مُفَصَّلا بَ ي ْ  بِاا

له رُها في صَرَّةٍ لََْ تَ زَيَّلا    اديتا وَدُونهَُ فأَلِْقََنا بِا  جَواحا

اءٍ فَ يُ غْسَلا   فَعادي عاداءً بَ يْنَ ثَ وْرٍ ونَ عْجَةٍ   داراكاً ولََْ يَ نْضَجْ بما

 

 [ ثعلبة بن عمرو )من الطويل(:22]

 فَقاظَتْ وفيها بِلوَليدا تقَاذُفُ   وشَوْهاءَ لَ توشَمْ يَدَاها ولََ تُذَلْ 

 يََُبُّ به في الَِياِ أوَْرَقُ شارافُ   يَ وْمَ الصُّراخ، وبَ عْضُهُمْ  بلَالتُ بِا

ه   شابيبُ غَيْثٍ يََْفاشُ الُأكْمَ صائفُ   بابَ يْضاءَ ماثْلا الن َّهْيا رايحَ ومَدَّ

يكَ عندَ ذَواقاها   ويََْضي ول يَ نْآدُ فيما يُصادافُ   ومُطِرادٍ يُ رْضا

 

 [ بشر بن عمرو )من الكامل(:23]
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 وإذا هُمُ شَرابوا دُعايتُ لَأشْرَبِ  سْتَكيُن من المخافَةا فيهمُ ل أَ 

 لَ أنَْصَرافْ لأبَيتَ حَتََّّ ألَْعَبا  وإذا هُمُ لَعابوا على أَحْيانهمْ 

ثلَها نَةٌ تُُاوابُ ما  خَوْداً مُنَ عَّمَةً وتَضرابُ مُعْتابا  وتبَيتُ داجا

تاءا تَ زَعَّباهُضْمٍ إا   في إاخْوَةٍ جَََعوا نَدىً وسََاحَةً   ذا أزَْمُ الشاِ

يادَ ثيابِامْ مُْلولَةً   وال مَشْرفيَّةَ قد كَسَوْها ا لمُذْهبا   وتَرى جا

 وبَ نُوهُ، كانَ هُوَ النَّجيبُ فأََنَْْبا  عَمْرُو بنُ مَرْثَدٍ الكَريُم فَعالهُُ 

 

 [ الأعشى )من الكامل(:24]

 وٱثْ نَ تَ يْنا وأرْبعا وثمانَ عَشْرَةَ   فلأشْرَبَنَّ ثماناياً وثمانياً 

 تَدعَُ الفَتََّ مَلاكاً يَيل مُصرَّعا مان قَ هْوةٍ بِتتْ بافاراسَ صَفْوةً 

 بِلوَناِ يَضْرابُ لِ يَكُرُّ الإصْبَعا بِل جُلَّسانا وطيَِبٍ أردانهُ 

 والصَّنْجُ يبْكاي شَجْوَهُ أن يُ وْضَعا والناي نرما وبَ رْبطٍ ذي بَُِّةٍ 

 

 )من الكامل(: [ ثعلبة بن صعير25]

يَةٍ   بيض الوُجُوه ذَوي نَدىً ومآثارا   أَسَُيَّ ما يدُْريكا أنَْ رُبَ فات ْ

امُهُمْ   سَباطاي الَأكُفاِ وفي الِرُوب مَساعارا   حَسَنِا الفُكاهَةا ل تَذَمُّ لِا

باءا جَوْنٍ ذَاراعٍ   قَ بْلَ الصَّباحا وقَ بْلَ لَغْوا الطَّائارا   بِكَرْتُ هُمْ باسا

نَةٍ وجَدْوَى جازارا   تُ يوْمَهُمُ بارَنَّةا شارافٍ فَ قَصَرْ   وسََاعا مُدْجا
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 [ عبد المسيح ين عسبه )من الكامل(:26]

 حُسْنا الناِدام وقالَّةا الجرُْما   ي كَعْبُ إانَّكَ لو قَصَرْتَ عَلَى 

نَةٍ تعُلاِلنُا  حتََّّ نَ ؤُوبَ تنَاوُمَ العُجْما      وسََاعا مُدْجا

بُها لَصَحَوْتَ وا ماكا وخالَةَ النَّجْما   لنَّمَراىُّ يََْسا  عَمَّ الساِ

 فَ وْقَ الجبَاينا بمااعْصَمٍ فَ عْما   هَلْهالْ لاكَعْبٍ بعدَ ما وَقَ عَتْ  

 قَ نَأَتْ أنَمالُ قاطافا الكَرْما   جَسَدٌ باها نَضْحُ الداِماءا كما 

يكَ ول     بآمانا الِالْما كانْ قد تََُونُ  )م( والخمرُ ليَْسَتْ مانْ أَخا

ُ الرَّأيَ السَّفايها إاذَا  جَعَلَتْ رايحُ شََوُلها تَ نْماي   وتُ بَ يناِ

ي   وأنَ امْرُؤُ من آلا مُرَّةَ إانْ   أَكْلامْكُمُ ل تُ رْقائُوا كَلْما

 

 [ عمرو ين قميئة )من الوافر(:27]

نَ يْنَ  فَ لَوْ لُطامَتْ هُناك باذات خََْسٍ  ت ْ َ عانْدَها حا ياِلُأوتِا  سا

 

 [ كانف الفهمي )من ال طويل(:28]

عوا  لَقَد فَسَحَتْ رَبعْاً قُ رَيْمٌ وَقَ وْمُهُمْ  وا الطَّريقَ وَشَجَّ  لنََا بَ عْدَما سَدُّ

 غُلَامٌ كَنَصْلا السَّمْهَرايَّةا أرَْوعَُ    يرُايغُهُمُ عَنْ كُلاِ أمَْرٍ أرَاَدَهُ 

 واتيكَ في الأمْرا هُوَ أرَْفَعُ ي  إايسٌ وَإانْ تَذْكُرْ إايساً فإَانَّهُ 
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 أَخُوا لِاْرْبا في الضَّرَّاءا ل يَ تَضَعْضَعُ   وَنعْمَ الفَتَّ يَ وْمَ الُْتَ قَيْنا خُوَيلْادٌ 

دٌ  جْدا مُت ْلَعُ   نََى باكَ عارْقٌ في الن ُّبَ يْشاتا ماجا
َ
 وَعارْقُ زبَُ يْدٍ فَ هْوَ في الم

 وَامٌ كَقَلْسا البَحْراجَوْنٌ وَأبَْ قَعُ سَ   غَدَاةَ تَساهََْنا الطَّريقَ فَ نَ زَّنَ

 

 [ معقل بن خويلد )من الطويل(:29]

ما لَا   أبَلْاغْ أبِ عَمْراو وَعَمْراً كالَيْها  وَجُلَّ بَنى دُهَْانَ عَنِاِ ال مَراَسا

ا خَبْلاً مانَ الشَّراِ خابالَا   تَدافاعُ قَ وْماً مُغْضَبيَن عَلَيْكُمُ   فَ عَلْتُمْ بِا

 سَراتُ هُمُ تُ لْقي عَلَيْكَ الكَلَاكالَا   نِ سَهْمٍ فَ لَمْ يَ تَ لَبَّثوادَعَوْتُ بَ 

نْدافَ أنَّنا كْروهُ كُنَّا مَعاقالَا   وَقَدْ عَلامَتْ أفَْناءُ خا
َ
 إاذا بلُاغَ الم

نا في كُلاِ يَ وْما كَرايهَةٍ  لَا   بنَو عَماِ  إاذا قَ رَّبَ الأنَْسابُ عَمْراً وكاها

 

 من الطويل([ معقل بن خويلد )30]

 هُذَيْلاً وَلََْ تَطْمَعْ باذَلاكَ مَطْمَعَا  تَ قُول سُلَيْم سالَامُونََ وحارابوا

نَ َّهُمْ  يَْانَ فاعْلَمْ بِا نَا مَعَا  فأََمَّا بَ نُو لِا مْ يَ رْما ها نا مَنْ يَ رْما  بَ نُو عَماِ

نا جَاءوا فحلِوا جَنَابَ ناَ ئَ أنَْ نَ تَ   بَ نُو عَماِ عَافَمَنْ سَاءَهُ فَسا  جَمَّ

هُمْ  دَّ لَْفٍ إاذَا مَا حَاوَلُوا النَّصْرَ أقَْ رَعَا  وَإانَّ خُذُوالايمْ عَلَى أنَْ أمُا  بِا

جْرَعَا  أَخُونََ وَمَنْ يَ ت ْرُكْ أَخَاهُ مََُارابًِ   يَذُرْهُ لامَراِ الِاداثََت بِاُ
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 [ معقل بن خويلد )من الوافر(:31]

ثْلَ مَا وَالَِ حَبيبُ     لَعَمْرُ أَبي أمَُيْمَةَ ل أوَُالِ  خُزاَعَةَ ما

َ الكَلأُ الجدَيبُ   سَأَحْباسُ وَسْطَ دَارا بَنِ تََيمٍ   وَليَ ن ْبُو بيا

 أُخَي َّرُ أَيَّ مَهْلَكَةٍ أَجُوبُ   وَل ألُْقَى إاذا مَا الناِيبُ حَنَّتْ 

يبَ هُمُ وَيُ ت ْرَكُ لِ نَصيبُ   وَلَ يَسْتَسْقاطُ الأقَْوامُ مانِاِ   نَصا

 

 [ أبو شهاب )من الطويل(:32]

رُ   فَ لَوْ أنَ َّهُمْ لََْ يُ نْكاروا الَِقَّ لََْ يَ زَلْ   لَهمُْ مَعْقالٌ مانَّا عَزايزٌ وَنَصا

ارا لَ تََْضي عَلَيْها الِضائرُ   راجَالُ حُرُوبٍ يَسْعَرُونَ وَحَلْقَةٌ   مانَ الدَّ

 

 [ أبو جندب )من الرجز(:33]

 جارَيَّهْ إنِّا أٱمْرؤ أبْكي عَلَى 

اِ والكَعْبيَّهْ   أبَْكي عَلى الكَعْبيا

 وَلَوْ هَلَكْتُ بَكَيَا عَلَيَّهْ 

 كانَ مَكانَ الث َّوْبا مانْ حَقْوَيَّه

 

 )من الوافر(:  [ أبو جندب34]

يْان مانِاِ  زْيٍ مُبين  لَقَدْ أمَْسَتْ بَ نُو لِا َمْد الله في خا  بِا
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 [ أبو جندب )من الوافر(:35]

 لَدَى أطَْرافا غَيْنا مانْ ثبَايرا   ت هُذَيْلٌ أنًَّ جاريلَقَدْ عَلامَ 

رْهُ  لغُرورا   أَحُصُّ فَلاَ أُجيُر وَمَنْ أُجا  فَ لَيْسَ كَمَنْ يدَُلَِّ بِا

لقَسْما الأثَيرا   لَكُمْ جيراَنُكُمْ وَمَنَ عْتُ جاراي  سَوَاءً ليَْسَ بِا

 

 [ عمرو بن هَيل )من الوافر(:36]

نْكَ عازَّاً وَإانََّ نََْنُ أقَْ  خَْلَفَةَ البُ يُوتُ   دَمُ ما  إاذأ بُ نَياتْ بما

نا وَأَبي هُذَيْلٌ   وكَُلُّهُمُ إالَى عازٍِ وَلايتُ   خُزَيَةَُ عَمُّ

 

 [ المعطَّل )من الطويل(:37]

كَ مازَخَفَا وأنْتَ فتَاهُمْ غَي ْرَ شَكٍِ زَعَمْتَهُ   فَكَفَى باكَ ذا بَِْوٍ بانَ فْسا

 إذا نَسَكُوا ل يشهَدوانَ ال مُعرَّفا رةٍ قَمَعَياِةٍ إخالُكُمُ مان أُسْ 

 

 [ أبو خراش )من الطويل(:38]

رْمي وإنِّ لأثوَاي الجوُعَ حتَِّ يََلََّنِا    فَ يَذْهَبَ لَْ يدُْناسْ ثايابي ول جا

يْنا ذي شَحْما  رأََتْ رَجُلًا قد لَوَّحَتْه مَُاماصٌ  نا ال مَعَدَّ  وطافتْ بارنََّ
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 ل )المتقارب(:[ المتنخِ 39]

 ٌ ٌ لَيناِ  كَعالايةا الرُّمْحا عَرْدٌ نَسَاهْ   ول كانَّهُ هَيناِ

 على نفسه ومشيع غناه  أبو مالك قاصر فقره 

 

 [ شنفرى )من البسيط(:40]

يلَةَ إذْ  نْها نَْائاي مانْ بِاَ  ألقيْتُ ليَْلةَ خَبْتا الرَّهْطا أرْواقي نََْوْتُ ما

َنْبا الرَّيْدا خِفَّاقا  عُذَرٍ  ل شيءَ أَسْرعَُ منِِ ليس ذا  وذا جَناحٍ بِا

 

 [ وعلة بن الِارث )من الطويل(:41]

رُ  نْوتُ نَْاءً لَ يَ رَ النَّاسُ مَثْ لَهُ   كأنِّ عُقابٌ عانْدَ تَ يْمَنَ كاسا

يبَ ماطارُ  خُدارياةٌِ سَفْعَاءُ لبََّدَ ريشَها   مان الطَّلاِ يومٌ ذو أهاضا

 نعَامٌ تلاهُ فاراسٌ مُتَواتارُ  دُوننَا  كأنَِ وقَدْ حالتْ حُذُنَّةُ 

 

 [ مالك بن خالد )من البسيط(:42]

نا والطِرْفاءُ والسَّلَمُ  ل مِا رأيَْتُ عَدايَّ القَوْما يسْلُبُ هُمْ   طلَْحُ الشَّواجا

َ ل ألْواي على أَحَدٍ   إنِّ شَنائْتُ الفَتََّ كالبَكْرا يََْتَطَمُ  كَفَّتُّ ثَ وْبيا

مْ وإنْ طَعامُوا ثْ قَفُوهٌ تَ بْكا حَن َّتُهُ وقُ لْتُ مَنْ ي َ  رُوهُ يَُُعْ فايها  أوْ يأسا

قْلَةٌ حَصَّاءُ عَنَّ  لَها جَفٌّ لَِْمُهُ زايمَُ  تاللها ما ها  جَوْنُ السِراةا ها
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نَها دايمَُ  كانَتْ بِوْدايةٍَ مََْلٍ فَجَادَ لَها اءٌ بَ ي ْ  من الرَّبيعا نْا

 غيُر السَّحُوفا ول كن لَِْمُها زَهامُ  سارابُِافهْيَ شَنُونٌ قَدَ ٱبْ تَ لَّتْ مَ 

نِِ يوَم ل نايةً  سْرعََ الشَّدَّ ما  ل مِا عَرَفْ تُ هُمُ وٱهْتَ زَّتا اللاِمَمُ  بِا

 

 [ أبو خراش )من الطويل(:43]

ي  وليلةا دَجْنٍ من جَُادَى سَرَيْ تُها يَةٌ تَ هْما  إذا ما اسْتَ هَلَّتْ وَهْي ساجا

هْما   دَامُ وٱلْتَفَّ تََْتَهاإذا ٱبْ تَ لَّتا  الأقْ   غَثاءٌ كأجْوازا ال مُقَرَّنةا الدُّ

را اللَّيْلا أو راهْما   ونَ عْلٍ كأشْلاءا السُّمانََ نَ بَذْتُُا لافَ نَدًى مانْ آخا  خا

 

 [ الداخل بن حرام )من الوافر(:44]

نْها لَجوُجُ   تَذكََّر أمَُّ عَبْدَ اَلله ل مِا  نََتَْه والنَّوى ما

 إْن أحْوَرُ العَي ْنَينا رَخْصُ ال                                           عاظاما تَ رُدُّهُ أمٌُّ هَدُوجُ وما 

يداً  حْسَنَ مَضْحَكاً مانْها وَجا  غَداةَ الِاجْرا مَضْحكُها بلَايجُ  بِا

يجُ  وهادايةٍَ تَ وَجِسَ كلَّ غَيْبٍ   إذا سامتْ لها نَ فَسٌ نَشا

يخُ إلى دَوايَّ  يجُ  الأرْضا تُ هْواي تُصا سَْمَعاها كَمَا أَصْغَى الشَّجا  بما

يجُ  عَزَزْنَها وكانتْ في مَصامٍ  سَراتَُا سَحْلٌ نَسا  كأن ِ

يفٍ  ٌّ في نَْاشَتاها زلَُوجُ  أتُايحَ لَها أغَُيْدارُ ذو حَشا  غَبيا

ا فجاءتْ  شانا بِا  مكانًَ ل تَ رُوغُ ول تَ عُوجُ  أحَاطَ النَّاجا
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يٌر أو بعَايجُ  إنْ لَ يَ نَ لْها ويُ هْلاكُ نَ فْسَهُ   فَحُقَّ له سَحا

الً وَهْي مُعْراضةٌ تُاَيجُ   ويَََّمَها فَ لَمِا وَرَّكَتْهُ   شَا

 حَليفٍ لَ تَََوَّنْه الشُّروجُ   دَلَفْتُ لها أوانائاذٍ باسَهْمٍ 

 فَقادْحُهُ زَعالٌ دَرُوجُ  شَديدا العَيْرا لَ يَدْحَضْ عَلَيْها ال                                  غارارُ 

 يزَانَّ القادْحَ ظُهْرانٌ دُموجُ   عليه مانْ أبِهارَ ليَاِناتٍ 

 فأُغْراقَهُ ول جَلْسٌ عَمُوجُ  كَمَتْْا الذاِئبا ل ناكْسٌ قَصيرُ 

ها هَتُوفُ   طالاعُ الكَفاِ مَعْقالُها وَثايجُ   يُ قَراِبُِا لامُطْعاما

 لالَ ضُلُوعاها وَجْدٌ وَهيجُ خا  كأنَّ عادادَها إرْنَنُ ثَكْلَى

ما مُرْهَفاتٌ  ا عُقْرٌ بعَيجُ  وبايضٌ كالسَّلاجا  كأنِ ظبَُاتُا

 تَضَمَّنَها الشَّرائعُ والن ُّهُوجُ   وصفراءُ البُرايةَا فَ رعُْ نَ بْعٍ 

 فخرَّ كأنهِ خُوطٌ مَرايجُ  فراَغَتْ فٱلْتَمَسَتْ باها حَشاها

لافَ  كأنَّ الراِيشَ والفُوقَ يْنا منه يجُ  خا يطَ به مَشا  النَّصْلا سا

يجُ  فَظلَْتُ وظلَّ أصحابي لَدَيْهامْ  ءٌ أو نَضا  غَريضُ اللَّحْما نّا

 

 [ كعب بن زهير )من المتقارب(:45]

ن الراِياِ أوْ قَدْ رَواينَا  فأمْسَكَ يَ نْظرُُ حتَِّ إذا   دَنَ وْنَ ما

ى باصَفْراءَ مان نَ بْعةٍ   ولاينَا على الكفاِ تَُْمَع أرْزاً   تَ نَحَّ

ها مُرْهَفاً   فتَايقَ الغارارَيْنا حَشْراً سَنايناَ مُعادِاً على عَجْسا
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 [ أبو كبير )من الكامل(:46]

غْشمٍ   جلْدٍ مانَ الفاتْيانا غيرا مهبَّلا  وَلَقد سَرَيْتُ على الظَّلاما بما

ن حََلَْنَ به وهُنِ عوَاقادٌ  ، فشَبَّ غيَر مَثقَّلا   مِا  حُبُكَ الثاِيابا

 كَرْهاً، وعقْدُ ناطاقاها لَ يَُْلَلا  لَتْ به في ليلةٍ مَزْؤُودةً حَََ 

 سُهُداً إاذا ما نَم ليلُ ال هَوْجَلا  فأتََتْ به حُوشَ الجانانا مبطَّناً 

عةٍ وداءٍ مُغْيالا  ومُبَ رَّأً مان كُلاِ غُبرَّا حَيْضةٍ   وفَسادَ مُرْضا

 عَتاها طُمُور الَأخْيلا ينْزو لوَق ْ  وإاذا طَرَحْتَ به الَِصاةَ رأيتَه 

نْهُ، وحَرْفُ السِاقا طَيَّ الماحْمَلا  ما إانْ يَََسُّ الَأرضَ إالَّ مَنْكابٌ   ما

 يَ نْضُو مَُارامَها هُوايَّ الَأجْدَلا  وإاذا رَمَيْتَ باه الفاجاجَ رأيَتَه

ها  رِةا وجها  بَ رَقَتْ كَبَ رْقا العاراضا ال مَتهلاِلا  فإاذا نظرتَ إالى أَسا

 كَرتُُوبا كَعْبا السَّاقا ليس بازُمَّلا  ذا يَ هُبُّ مان المناما رأيَْ تَه وإا 

ي العزايَةا كالُِساما الماقْصلا  صعْبُ الكَريهةا ل يرُامُ جَنابهُُ   مَااضا

حابا إاذا تَكُون عظيمةٌ  ي الصاِ  وإاذا هَمَ نَ زلَُوا فَمَأْوَى العُيَّلا  يَْما

دْتُ الِيَّ بَ عْدَ رُ  مْ ولَقَدْ شها مْ بكلاِ مُقلَّلا  قاداها  تُ فْلَى جََاجَااها

مْ وَدْقُها لَ يُشْمَلا   حتََّّ رأيتَ هُمُ كأنَّ سَحابةً   صابتْ عليها

ن ْهُمُ  ن ْهُمْ مَيْلَ ما لَ يُ عْدَلا  نَضَعُ السُّيوفَ على طوائفا ما  فَ نُقايمُ ما

نَ هُمْ   الأنَْْلا  ضَرْبٌ كَتَ عْطاطا ال مَزادا  مُتَكواِراينَ على ال مَعاراي بَ ي ْ
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فا مَنْ ثَ وَى  ونَاُرُّ في العَرَقاتا مَنْ لَ يُ قْتَلا  نَ غْدُو فَ نَ ت ْرُكُ في ال مَزاحا

 

 [ ربيعة بن كودن )من الطويل(:47]

 كَفَرْقا العَرُوسا طُولهُ غيُر مُُْرقا  وأبَيْضَ يَ هْداينِ وإنْ لَ أنَدايها 

 هُ لَ يُ فَلَّقا شُؤونٌ باراسٍ عَظْمُ   تَوائمُهُ في جانابَ يْها كأنِها

يفٍ كأنَِا لُ فيه ذا حَشا  بَ رَى اللَّحْمَ عَنْهُ خَي ْرُ بِرٍ  بمااعْرَقا  أنَسا

ثْلَ خُوَيلْادٍ   أخا ثاقَةٍ وذا بَلاءٍ ومَصْدَقا  كريَاً مانَ الفاتْيانا ما

 باساعاداها كأنَّهُ حَرْفُ ماطْرَقا  تَظَلُّ تَ وَقَّى أنْ  يُصيبَك مُُْطائاً 

يكَ بِللَّيْنا الُِساما المطبَّقا  لوماً ويؤُديكَ ظالاماً يعُاينُك مَظْ   ويََْما

 

 [ أبو خراش)من البسيط(:48]

يبُ  لَسْتُ لامُرِةَ إنْ لَ أوُفا مَرْقبَةً  نْها وال مَقاضا َ الِرَْثُ ما  يَ بْدُو لِا

لنِاسا دُعْبُوبُ  في ذاتا رَيْدٍ كَذَلْقا الفَأْسا مُشْرافةٍ   طريقُها سَرابٌ بِا

ها إلِ داعامَتاهالَ يبْ  نْها ومَنْصوبُ  قَ مانْ عَرْشا ذْلنا مُن ْهَدامٌ ما  جا

هْرَ غارَّتهُُ   إذا ٱفْ تَ لَى الهدََفَ القانَّ ال مَعازايبُ  باصاحبٍ ل تنُالُ الدَّ

يبُ   بَ عَثْ تُه باسوادا اللَّيلا يَ رْقُ بُنِا  فْءَ ال مَناجا  إذْ آثَ رَ النَّومَ والدَّ

ثْلَ ٱبْنا واثالةَ  رحانا سُرْحُوبُ  الطَّرَّادا أوْ رَجُلٍ ما  مان آلا مُرِةَ كالساِ

ها كأنَّه زُلٌََ   مانَ القاداحا باها ضَرْسٌ وتَ عْقايبُ   يَظَلُّ في رأْسا
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عُهُ  نْهُ والظَّنابايبُ  سََْحٌ مانَ القَوْما عُرْينٌ أشاجا رُ ما  خَفَّ النَّواشا

 نْحَلُ القومُ الأكاذايبُ وبَ عْضُ ما ي َ  كأنهِ خالادٌ في بَ عْضا مارَّتاها 

 

 [ أبو ذؤيب )من المتقارب(:49]

قتا   الخالُ   فينا   الأنَْ وَحا سَقَيْتُ   باها   دارَها    إذْ    نَتْ     وصَدَّ

  وتَسْتَ بْدالِ   خَلَفاً   أو    نَصيحا  فإمِا    يَاَينَنَّ    أنْ     تَ هْجُري   

 وتَ نْأَى   نواكا   وكانتْ    طَرُوحا  مي   وإمِا    يَينَنَّ    أنْ     تَصْرا 

 أراه     يدُافاعُ     قَ وْلً     برَايَا  فإنَّ   ٱبنَ   تُ رْنََ   إذا    جئتُكم   

دْقٍ   كَسيدا   الضَّرا    )م( بَ  صا يحا  فصاحا  ءا يَ ن ْهَضُ في الغَزْوا نَ هْضاً نْاَ

يحا م(وَشيكَ   الفُضُولا   بعَايدَ    القُفُو    )  لا  إلَّ  مُشاحاً  به  أو   مُشا

 لُ    مُضْطَماراً    طُرَّتاه    طلَايحا يرَايعُ   الغُزاةُ    وما    إنْ    يزَا      )م(   

 جَبانًَ    ول    جَيْدَرايًِ     قبَايحا  كَسَيْفا    ال مُرادياِ    ل     نَكالاً 

ها   قَدَ ٱبْ قَى  لَكا  الغَزْوُ  مانْ  جا  يدٍ   ووَجْهاً   صَبايحا سْما رَ   سا  نواشا

باِ  اللاِقاءا  السَّنايحاأرابْتُ        لإرْبتَاها        فٱَنْطلََقْ                                                                            تُ أُ  ي  لِا  زْجا

بُ   آرامَهُنَّ   الصُّرُوحا  با  )م( على    طُرُقٍ    كَنُحُورا    الراِكا     تََْسا

 لُ تُ لْقاي النَّفائضُ  فيها  السَّرايَا بِاانَّ     نعَامٌ     بناها     الراِجا    )م(

 

 [ ساعدة بن جؤية )من الكامل(:50]
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مٍ ل ضرَّهُ  سَحْمَ فاحا  قاصَرٌ ول حَراقُ ال مَفاراقا أَشْيَبُ  وافَتْ بِا

 غَيْلٌ ومَدَّ بِانابَ يْها الطُّحْلُبُ  طايبا غَطاَ باها كَذوائابا الِفََأا الرَّ 

 بِلظَّلْما مَصْلُوتُ العَواراضا أشْنَبُ  ومُنَصَّبٌ كالأقْحُواان مُنطَّقٌ 

يرا مازاجُهُ  سْكٌ أصْهَبُ  كسُلافةا العانَبا العَصا  عُودٌ وكافورٌ وما

 الكَوكَْبُ  بَ عْدَ الهدُُواِ وقد تَعالى خَصْرٌ كأنَّ رُضابهَُ إذ ذُقْ تُهُ 

 فيها النُّسُورُ كَما تَََبََّ ال مَوكْابُ  أرْيُ الجواراسا في ذُؤابةا مُشْرافٍ 

]...[ 

بْ يَضَ مُفْرَطٍ  حَها بِا  مان ماء ألْهابٍ  عليه التَّأْلَبُ  فأزالَ نَصا

تامَها  قَ رْطٌ من الخرُْسا القاطاطا مُثَ قَّبُ  ومازاجُها صَهْباءُ فَتَّ خا

يَن صُ   واللها أوْ أشْهَى إلَِّ وأطْيَبُ  فاِيَ طَعْمُهُ فكأنِ فاها حا

أْرَبُ  فاليومَ إمِا تَُْسا فاتَ مَزارُها نا وتُصْباحْ ليس فيها ما  ماِ

 

 [ ساعدة )من الطويل(:51]

 سَفَنَّجَةٍ كأنِها قَ وْسُ تََلَْبا  فيمَ ناساءُ النِاسا مانْ وَتَريَّةٍ 

 راها القَيْنُ ل مِا تُ ركََّبا ناصالٌ شَ  لَها إلْدةُ سُفْعُ الوُجوها كأنِهم

 تََبَُّضَ ذائبا الت َّلْعَة المتصواِبا  إذا جلَستْ في الدِارا يوَماً تَبَّضتْ 

رَّ تََْلُبا  شَرُوبٌ لاماءا اللَّحْما في كل صيفةٍ   وإنْ لَ تُاَدْ مَن يَ نْزالا الدَّ

نَ ما شاءَ أهْلُها  تَ غَيَّبا رأَوَْا فُوقَها في الُخصاِ لَ ي َ  نفُاثايَّةٌ أيَّ
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سٍ  مُتَقواِبا  إذا جلسَ في الدِارا حَكَتْ عاجانَها ا مان نَخا  باعُرْقُوبِا

 تَقولُ أل أرْضَي ْتَنِا فَ تَ قَرَّبا  إذا مُهارتْ صُلْباً قليلاً عُراقُهُ 

بَ يْنا مُسبَّلٌ   لَهُ وَبَ رٌ كأنهِ صُوفُ ثَ عْلَبا  مُصَن ْتَعُ أعْلَى الِاجا

 

 [ أبو ذؤيب )من الطويل(:52]

 إذا خَامَ أخْدانُ الإماءا يَطايحُ  فلو مارَسُوهُ ساعةً إنَّ قارْنهَُ 

لعَبايرا كأنَّه رْبٍ تَطلََّى بِا  داماءُ ظاباءٍ بِلنُّحورا ذابايحُ  وسا

دٌ  ئْتَ من حُلْوا الكلاما مَليحُ  بَذَلْتَ لَهنَُّ القَوْلَ إنِك واجا  لاما شا

اِ أرادَ وَبَ عْضُهُمْ   يٌّ لَدَى خَيْراتُاانَّ نَطايحُ شَقا   فأَمْكَنَّهُ مِا

  قُ لُوبٌ تَفادَى تارةً وتزُايحُ  نَزعَهُنَّ القَوْلَ حتََّّ ٱرْعَوَتْ له 

 

 [ إيس بن جندب )من الوافب(:53]

 كأنِكَ بِلنَّشيد لهنِ رامُ   تغُنِاِ ناسْوةً كَنَ فَيْ غُضارٍ 

 امُ إذا جالسْنَهُ فُ لْحٌ قاد يُ ثَ عاِطْنَ العَرابَ فَ هُنَّ سُودٌ 

 

 [ عمرو بن هَيل )من الطويل(:54]

 نساءً وجئنا بِلهاجانا المرعَّلا  فَ قَتْلاً باقَتْلانا وسُقْنا باسَبْيانا

فْنَ شتََّّ في الِديدا ال مُسَلْسَلا  فأصْبَحْنَ أخَلامَ العابادا عَوانياً   يرَساِ
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 [ أم عمرو )من الطويل(:55]

ياقا وأفْحَشَتْ   فْ رَطَ في السَّوقا القَيبحا إسارهُاوأَ   أساءَتْ هُذيلٌ في الساِ

 فواراسُ منَّا وَهْيَ بِدٍ شَوارُها  لعَلَّ فتَاةً مَن ْهُمُ أنْ يَسوقُها

 خُزاعةَ أو فاتَتْ فكيف ٱعْتاذارهُا  فإن سَبَ قَتْ عُلْيا هذيلٍ باذَحْلاها

 

 [ معقل بن خويلد )من الطويل(:56]

ياقا تَ غَضَّبتْ   هانا علَيْنا رَغْمُها وصَغارهُاو   أرى أمَّ عمروٍ في الساِ

رارُها  وكمْ مانْ فتاةٍ قَ ب ْلَها سُقْتُ عَن ْوَةً   مَنَ عَّمَةٍ والزُّرْقُ بِدٍ حا

 تُلاقا لنَا حَرْبًِ شَديداً سُعارُها  فإنْ يَأتْانا ي أمَّ عمروٍ خُيولُكُمْ 

دْقٍ من هُذَيْلٍ أعَازةٍِ   رارُهامَساعايرا حَرْبٍ ليس يَُْشَى فا   وفاتيانَ صا

 

 [ عمرو ذو الكلب )من الوافر(:57]

 وأمْسَي حَب ْلُها رَثَّ الواصالا   غَزايةُِ آذَنَتْ قَ بْل الزاِيلا 

بالا  وأمستْ عنْكَ نَئيةً نَ وَاها  باشُقَّةا شُنَّأٍ غُراِ الساِ

لالا   ألَ قالتْ غزيةُِ إذْ رأتْنِ رْضا بنِ ها  ألَ تُ قْتَلْ بِا

 وهل لَكا لو قتُالْتُ غَزايَّ مالُ  ضا فَ هْمٍ أَسَرَّكا لو قتُالْتُ بِر 
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 [ لبيد بر ربيعة )من الكامل(:58]

ي اللُّبانةَ ول أفراِطُ رايبةً  اجةٍ لوِامُها أقضا  أوْ أنْ يلُومَ بِا

نِّا  امُها أوْ لَْ تَكُنْ تَدْراي نوَارُ بِا  وصَّالُ عَقْدا حبائلٍ جذَّ

 

 [ عمرو ذو الكلب )من الوافر(:59]

لصَّقالا   انّ وأبيضَ مَشْرَفايِاً ت مََنَّ   واشاحَ الصَّدْرا أُخْلاصَ بِا

اتٍ  لَ الراِيشا النُّسالا   وثُجْراً كالراِماحا مُسَيرَّ يَن دَواخا  كُسا

لْدا ثَ وْرٍ   أَصَمَّ مُفَلَّلاً ظبَُةَ الناِصالا   وأسََْرَ مَُْنَأً مانْ جا

  وَرْكا حُدالا كوَقْفا العاجا في  وصفْراءَ البُرايةا عُودَ نَ بْعٍ 

 

 [ زهير بن أبي سلمى )من الطويل(:60]

لُهْ  وأبَْ يَضَ فَ يَّاضٍ يداه غَمَامةٌ   على مُعْتَفايها ما تغُابُّ فواضا

لصَّريما عواذالُهْ   بَكَرْتُ عليه غُدْوَةً فَ رأَيَْ تُهُ   قُ عُوداً لديه بِا

 نَ أيَْنَ مَُاتالُهْ وأعْيََ فما يَدْراي  يُ فَداِينَهُ طَوْراً وطَوْراً يَ لُمْنَهُ 

 عَزُومٍ على الأمْرا الذي هو فاعالُهْ  فٱقْصَرْنَ منه عن كريٍم مرزَّءٍ 

 

 )من الطويل(: [ أبو خراش61]

ي  لقد علامتْ أمُُّ الأدَُيْبراا  أنِنِ   أقولُ لها هَداِى ول تَذْخَراي لَِْما
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دْ بَ عْضَ زادانَ زْما نفُائْ لَكا زاداً أو   فإنِ غداً إنْ ل نْاَ  نُ عَداِكا بِالأا

 كَجَوْفا البعير قَ لْبُها غَي ْرُ ذيي عَزْما   إذا هي حنَّتْ للهَوَى حنَّ جَوْفُها

 جَيلَ الغانَى ول صَبوراً على العَدْما   فلا وأبايكا الخيرا ل تُاَداينَهُ 

 لَدَى غَمَراتا الموتا بِلِالاكا الفَدْما   ول بَطَلاً إذا الكُماةُ تَ زَي َّنُوا

ي  عْدَ بَلائي ضَلَّتا البيتَ مانْ عَمًىأب َ   تَاَبُّ فاراقاي أو يَاَلُّ لها شَتْما

رْمي  وإنِّ لأثوَاي الجوُعَ حتَِّ يََلََّنِا   فَ يَذْهَبَ لَْ يدُْناسْ ثايابي ول جا

ي  إذا الزَّادُ أمْسَى للمَزل َّجا ذا طَعْما   وأغْتَباقُ الماءَ القَراحَ فأَنَْ تَها

ينَهُ أردُّ شُجاعَ ا لطُّعْما   لبَطْنا قد تَ عْلَما  وأوُثارُ غَيْراي مان عايالاكا بِا

 وللموتا خَي ْرٌ من حياةٍ على رَغْما    مَُافةَ أنْ أحيا بارَغْمٍ وذالَّةٍ 

يْنا ذي شَحْما   رأََتْ رَجُلًا قد لَوَّحَتْه مَُاماصٌ  نا ال مَعَدَّ  وطافتْ بارنََّ

 يتٌ بادَبْغٍ عَظْمُهُ غَي ْرُ ذي حَجْما حَاَ    غَذايَّ لاقاحٍ ل يزال كأنهِ

لْتُ على قَ رْما   تَ قُولُ فَ لَوْ ل أنتَ أنُْكاحْتُ سَياِداً   أزَُفُّ إليه أو حَاُ

قْبَةً  سْتا في العَقْما والرَّقْما   لعَمْراي لَقَدْ مُلاِكْتا أمَْرَكا حا  زَمَانًَ فَ هَلاَّ ما

ي العَيْرا لَ تََْلَ جاجةً  نْها تَ لُوحُ على وَشْما ول  فجاءتا كَخاصا  عاجةً ما

فا يَسْتَدْماي  أفاطمَ إنِّ أسْباقُ الِتَْفَ مُقْبالاً   وأتْ رُكُ قارْنّ في ال مَزاحا

ي  وليلةا دَجْنٍ من جَُادَى سَرَيْ تُها يَةٌ تَ هْما  إذا ما اسْتَ هَلَّتْ وَهْي ساجا

اً  دتُ مُشايَا دُْراكَ ذَحْلاً أو أُ   وشَوْطا فاضاحٍ قد شَها يفَ على غُنْما لأا  شا

هْما   إذا ٱبْ تَ لَّتا  الأقْدَامُ وٱلْتَفَّ تََْتَها  غَثاءٌ كأجْوازا ال مُقَرَّنةا الدُّ
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را اللَّيْلا أو راهْما   ونَ عْلٍ كأشْلاءا السُّمانََ نَ بَذْتُُا لافَ نَدًى مانْ آخا  خا

 يْلا كالُأكْما وبَ لَّدَتا الأعْلامُ بِللَّ   إذا لَ ينُازاعْ جاهالُ القوما ذا الن ُّهَى

رُ الطَّرْفُ دُونَها غاراً يََْسا  ولو كان طَوْداً فَ وْقَه فارَقُ العُصْما   تراها صا

جَى ي  وإنِّ لأهْداي القوما في ليلةا الدُّ ي إذا ما قايلَ هَلْ من فَ تًَّ يَ رْما  وأرْما

ي شَرَفَ ا  وعاديةٍ تَ لْقاي الثاِيابَ وَزَعْتُها  لِزَْما كَراجْلا الجرَادَ يَ ن ْتَحا

 

 [ ساعدة بن جؤية )من الكامل(:62]

هْرُ ل يَ ب ْقَى على حَدَثَناها   أنَسٌ لفَايفٌ ذو طوائافَ حَوْشَبُ  فالدَّ

 غابٌ كأشْطانا القَلايبا منصَّبُ  في مََْلاسٍ بايضا الوُجوها يكُن ُّهُمْ 

مُ الظُّلَامُ ويُ رْهَبُ   متقارابٌ أنْسابُِمْ وأعازَّةٌ   يُ ؤْبََ بمااثْلاها

يَ جانابٌ يَ رْعَونهَُ ف  وإذا تُيءُنَذايرةٌ لَ يَ هْربُوُا إذا تَُُوما

 يُ ت ْقَى كما يُ ت ْقَى الطَّليُّ الأجْرَبُ  بذَُخاءُ كلُّهمُ إذا ما نوُكارُوا

ي ي ال مُضافَ ويََْتَما عٌ يَكادُ إذا يَسَاوَرُ يَكْلَبُ  ذو سَوْرةٍ يََْما  مَصا

 لاباسُهُمُ الِديدُ مُؤَلَّبُ  ضَب ْرٌ  بَ يْنا هُمُ يَ وْماُ كذلاكَ راعَهم

مُ شَهْباءُ ذاتُ قواناسٍ  يها  رمَّازةٌ تََْبََ لهم أن يَُْرَبوا تََْما

ن ْهَبُ  من كلاِ فَجٍِ يستقيمُ طامارَّةٌ   شَوْهاءُ أو عَبْلُ ال جُزارةا ما

 عُوجٌ ومَتٌْْ كالَجدايلةا سَلْهَبُ  خاظاي البَضيعا لَهُ زوافارُ عَب ْلَةٍ 

لامٌ صُلَّب  البَراحَ كأنَِا وحوافارٌ تَ قَعُ  ا سا  ألَافَ الزاِماعَ بِا
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بُ  يَ هْتَ زُّ في طَرَفا العانانا كأنَِا يلا مُشذَّ ذعٌْ إذا فَ رعََ النَّخا  جا

قَ رَوْعَهُمْ   مانْ كلاِ فَجٍِ غارةٌ ل تَكْذابُ  فَحَبَتْ كَتايبتُهمْ وصَدَّ

َيْشا  ل يُكْتَ بُون ول يُكَتُّ عَديدُهمْ  مُ كتائبُ أوْعَبُواحَفَلَتْ بِا  ها

 فيقولُ قد آنستُ هَيْجاً فٱركَبُوا وإذا يُيء مُصماِتٌ من غارةٍ 

 جَرْداءَ يقدُمُها كُمَيْتٌ شَرْجَبُ   طارُوا باكلاِ طامارَّةٍ مَلْبُونةٍَ 

نْهُ ساطاعٌ ومكثَّبُ  فَ رُمُوا بانَ قْعٍ ياستقالُّ عَصائباً   في الجواِ ما

بُوا عَ بينَ هُمْ فَ تَعاوَرُوا ضَرْبًِ وأُشْرا   أَسَلاتُ ما صاغَ القُيُونُ وركَّ

 قاصَرٌ ول راََش الكُعُوبَ مُعَلَّبُ  من كل أظْمَى عاتارٍ ل شانهَ 

ه رْقٍ من الخطاِياِ أغُْماضَ حدُّ هابا وَفَ عْتَهُ يتلهَّبُ  خا  مثل الشاِ

 أخْذَى كَخافايَةا العُقابا مَرَّبُ  م مِا يُ تَ رَصُّ في الثاِقافا يزَاينهُ

لُ مَتْ نَهُ   فيها كما عَسَلَ الطِريقَ الث َّعْلبُ  لذٌّ بِزاِ الكفاِ يعسا

 عن كل راقانةٍ تُ جَرُّ وتُسْلَبُ  فأبِرَ جََْعَهُمُ السُّيُوفُ وأبْ رَزُوا

 مَوْرَ الجهََاما إذا زَفَ تْهُ الأزْيَبُ  وٱسْتَدْبَ رُوهمْ يَكْفَئُون عُرُوجَهُمْ 

 

 [ أبو العيال )من الكامل(:63]

صْلاها ال مَدْفُونا  خَوَيْنا مانْ فَ رْعَيْ هُذَيْلٍ غَرَّبَِ أَ   كالطَّوْدا سَاخَ بِا

 

 [ مليح بن حكم )من الطويل(:64]
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سْيافانا عاندَ النَّبياِ ال مُوَفَّقا  وَنََْنُ ضَرَبنْا يَ وْمَ يُ لْتَمَسَ الْهدََى  بِا

 وْ مانْ تائهٍ مُتَ بَطْراقا عَنا الداِينا أ ضَرَبنْا بِاانَّ الهامَ عنْ كُلاِ جائارٍ 

ا ا أمُُّ خَرْناقا  بَضَرْبٍ تَ رَى أمَُّ الداِماغا كأنهَّ  إذا نَدَرَتْ مانْ جَوْبِا

دِةُ وَقْعاها  ٍِ وَرَوْنَقا  باضَرْبٍ يزَايلُ الهامَ شا  باكلاِ حُسامٍ ذاي صَبيا

يٍر ومُطْ  وَقَدْ علامتْ ذاك القبائلُ كلُّها  لَقا وَمَنْ قَدْ فَكَكْنا مانْ أسا

رْ أبَْ لُغْ مَدَى ال مَجْدا كلَّهُ  رْ أبلُغْ سَناءً وأصْدُقا  وإنْ أفتخا  وإنْ أقتصا

دْ   لَهاَ خَطَراً يَ وْمَ الراِهانا المسبَّقا  وإن أفتخْرْ يَ وْماً بخاانْدافَ ل أجا

ا الكُفَّار عَنْ كُلْ مَنْطاقا  همُ السَّمْعُ والعَيْنانا والرأِسُ كلُّهُ   ألزُُّ بِا

 

 أبو صخر )من البسيط(: [65]

عةٌ   عَنْ أمُاِ عَمْروٍ ولو حبَّتْ وحََّادا  إنِ ال مُنى ومَطاينَ لَشاسا

رْيدا  بانا إذا ٱطَّرَدَتْ شَهْراً أزَامَّتُها  ووازَنَتْ مان ذُرَى فَ وْدٍ بِا

ا ُونَ إلى عَبْدا العَزايزا بِا  مَعاً وَشَتََّّ وَمانْ شَفْع[ وافُ رَّادا  وال مُرْسَا

داً لانَدَى العايصياِ قارابةً عَوا  وارْدَ القَطا فَضَلاتٍ بَ عْدَ رُوَّادا  ما

 

 [ مليح بن حكم )من الرجز(:66]

 إذْ أنَْتَ في غَضاِ الشَّبابا الآناقا 

مَ ليَْلى أَجََْلُ العَواتاقا   أيَّ
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 نَ وَّامةُ الصَّيْفا على النَماراقا 

فا الأبِراقا  ثْلَ الْكَثايبا الرَّاجا  ما

 زامَى ماتاعُ العَشاراقا طَلُّ الخُ 

 هَركَْوْلَةٌ ليَْسَتْ مانَ العَسالاقا 

 ول الكُبُ نَّاتا ول النَّوازاقا 

 ول العاريفاتا ول ال مَعاناقا 

 

Chapter 3 

 

 [ قال الأخنس بن شهاب التغلبي )من الطويل(:67]

 انابُ لاكلاِ أنَسٍ من مَعَدٍِ عامارَةٌ         عَرُوضٌ إاليها يَ لْجَؤُونَ وج

اَ بِسٌ منَ الهنْدا كارابُ  يفُ كُلُّهُ     وإانْ يأتُا  لُكَي ْزٌ لها البَحْراَنا والساِ

ا     جَهَامٌ أرَاَقَ ماءَهُ فهو آئبُ   تَطاَيَ رُ عن أعَْجازا حُوشٍ كأَنهَّ

 وبَكْرٌ لها ظَهْرُ العاراَقا وإانْ تَشَأْ     يََُلْ دُونَها منَ اليمامَةا حاجبُ 

بال مُن ْتَأًى ومذَاهابُ وصارتْ تَاَ   يمٌ بيَن قُفٍِ ورَمْلَةٍ     لها مانْ حا

 وكَلْبٌ لها خَبْتٌ فَ رَمْلَةُ عَالاجٍ     إالى الِْرََّةا الرَّجْلَاءا حَيثُ تَُارابُ 

قْنَبٌ وكتَائابٌ  وَاهُمُ     يَُُالادُ عَنْهمْ ما  وغَسَّانُ حَيٌّ عازُّهُمْ في سا

بُ وبَ هْراَءُ حَيٌّ قد عَلامْ   نا مكانَهمْ     لهم شَرَكٌ حَوْلَ الرُّصَافَةا لَحا
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تَغاي مَنْ تُضَارابُ   وغارتْ إايَدٌ في السَّوَادا ودُونَها     بَ راَزايقُ عُجْمٌ تَ ب ْ

بُ   ولخَْمٌ مُلُوكُ النَّاسا يُُْبََ إاليَ ْهُمُ     إاذَا قالَ منهم قائالٌ فَ هْوَ واجا

ن جَازَ بِرَْضا   ا     مع الغَيْثا ما نُ لْقَى ومَنْ هو غالابُ ونَن أنَسٌ ل حا

 

راش )من الوافر(68]  :[ قال أبو خا

  حذانّا ، بَ عْدَما خذامتْ ناعالِ    دُبَ يَّةُ إنهِ ناعْمَ الخليلُ 

شَبٍِ        مان الثاِيرانا عَقْدُهَا جََيلُ    بموَْراكَتَ يْنا مان صَلَوَيْ ما

ي حاجَه الرَّجُلُ الرَّجيلُ           بماثْلاهما نرَوحُ نرُيد لَهوْاً     ويقضا

 

 [ قال أبو ذؤيب )من الكامل(:69]

 فَ وَرَدْنَ والعَيُّوقُ مَقْعَدَ راَبَءا ال                                      ضُّرَبِءا فَوقَ النَّظْما ل يَ تَ تَ لَّعُ 

با الباطاحا تَ    غايبُ فيه الَأكرعُُ فَشَرَعْنَ في حَجَراَت عَذْبٍ بِرادٍ      حَصا

 

 [ قال أبو صخر )من الطويل(:70]

فَّةٍ      وعَزْماً إذا ما جَلَّ أفْ قَمُ كارابُ   جَعتَ سََاحَ ال مُرْدا مان غيرا خا

ي الْفَرْقَدَيْنا ولَ تكنْ      كمَن زَخْرَفَ الأموالَ وال مُخُّ لغابُ   ومََْداً ينُاصا

 

 [ قال ساعدة )من الكامل(:71]
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تْ بالَيْلٍ لَ مْ يُ عَراِجْ أمَا يرهَُا كَ مانْ عايرا الِبَ ايبا بُكُورُهَاأهََاجَ   أَجَدَّ

اَ  لْنَ مانْ ذَاتا السُّلَيْما كَأَنهَّ  سَفَائانُ يمٍَِ تَ ن ْتَحيهاَ دَبوُرُهَا تَََمَّ

 عَلَى كُلاِ مَرٍِ يَسْتَمارُّ مُرُورُهَا وَ كَانَتْ قَذُوفاً بِلن َّوَى كُلَّ جَانَبٍ 

مَمةٍ نَْْدَ الشَّرَى ل تَراي مُةُ مُ  يرهَُا يَماِ  وكََانَ طَرايقاً لَ تَ زاَلُ تَسا

رَّةَ أيْكَةٍ  ل مَرْدا ضَافٍ برَايرُهَا وَمَا مُغْزالٌ تَ قْرُو أَسا  مُنَطَّقَةٍ بِا

 يُصَداِعُ رُمْكاً مُسْتَطايراً عَقايرهَُا وَمنْكا هُدُوَّ اللَّيْلا بَ رْقٌ فَهاَجَنِا 

 تََادَتْ وَهَاجَتْهاَ بُ رُوقٌ تُطايرهَُا لَهُ حَتََّّ إاذَا مَاَ عُرُوَضُهُ  أرَاقْتُ 

 فَ مَرٌّ فأََعْلَى حَوْزاهَا فَخُصُورُهَا أَضَرَّ باها ضاحٍَ فَ نَ بْطاَ أسَُالةٍَ 

 فَ نَخْلَةُ تَ لَّى طلَْحُها وَسُدُورُهاَ  فَ رَحْبٌ فاَعْلَامُ الفُرُوطا فَكَافارٌ 

نْهُ يََانٍَ مَ   باعَرْضا السَّراَةا مُكْفَهارًّ صَبايرهَُا سْتَطالٌّ وَجَالاسٌ وَما

رَْبَِض الَأراَكا ضَرايرُهَا فَحَطَّ مانَ ال سٍُّولا ال مُلاماِ وَتَ لَّهُ   يَاَفُّ بِا

 

 [ قال لبيد )من الكامل(:72]

 جَامُهَ انَىً تََبََّ دَ غَوْلُهاَ فَرا بما عَفَتا الداِيَرُ مَََلُّهَا فَمُقَامُهَا     

لامُهَا يَّ سا نا عُراِيَ رَسَُْهَ ا       خَلَقَاً كَمَا ضَمانَ الوُحا  فَمَدَافاعُ الرَّيَّ

جَجٌ خَلَوْنَ حَلالُهاَ وَحَراَمُهَا هَا       حا  دامَنٌ تََُرَّمَ بَ عْدَ عَهْدا أنَايسا

 وْدُهَا فَراهَامُهَاعَ النُّجُوما وَصَابَ هَا      وَدْقُ الرَّوَاعادا جَ رُزاقَتْ مَراَباي

يَّةٍ مُتَجَ اوابٍ إارْزاَمُهَا نٍ       وَعَشا  مانْ كُلاِ سَارايةٍَ وَغَادٍ مُدْجا
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لجلَْهَتَ يْ نا ظابَاؤُهَا وَنَ عَامُهَ ا  فَ عَلا فُ رُوعُ الأيَْ هُقَانا وأطَْفَلَتْ      بِا

اَمُهَا وَالعايْ نُ سَاكانَةٌ عَلَى أطَْلائاهَا        عُوذَاً تَََجَّلُ  لفَضَ اءا بِا  بِا

 وَجَلا السُّيُولُ عَنْ الطُّلُولا كَأنَ َّهَا         زُبُ رٌ تُاُدُّ مُتُونَ هَا أقَْلامُ هَا

فَّ نَ ؤُورُهَا         كافَفَاً تَ عَرَّضَ فَ وْقَ هُنَّ واشَامُهَا ةٍَ أُسا  أوَْ رَجْعُ وَاشَا

اً خَوَالادَ مَا يبَايْنُ كَلامُهَا    فَ وَقَ فْتُ أَسْأَلُهاَ وكََيْفَ سُؤَالنَُا       صُمَّ

ن ْهَا وَغُودارَ نُ ؤْيُ هَا وَثُماَمُهَا يْعُ فأَبَْكَرُوا         ما اَ الجمَا  عَرايَتْ وكََانَ بِا

يَامُهَا رُّ خا لُوا         فَ تَكَنَّسُوا قُطنَُاً تَصا يَن تَََمَّ  شَاقَ تْكَ ظعُْنُ الَِياِ حا

يَّهُ          زَوْجٌ عَلَيْ ها كالَّ ةٌ وَقاراَمُ هَامانْ كُلاِ مََْفُوفٍ يُ   ظالُّ عاصا

بَاءَ وَجْرَةَ عُطَّفَ اً أرْآمُهَا حَ فَ وْقَ هَا         وَظا  زُجَلاً كَأَنَّ ناعَاجَ تُ وْضا

 حُفازَتْ وَزاَيَ لَهَا السَّراَبُ كَأنَ َّهَا          أَجْزاَعُ بايشَةَ أثَْ لُهَا وَراضَامُهَا

 مَا تَذكََّرُ مانْ نَ وَارَ وقَدْ نَََتْ         وتَ قَطَّعَتْ أَسْبَابُ هَا وَرامَامُ هَابَلْ 

نْكَ مَراَمُهَا  مُراِيةٌَ حَلَّتْ بافَيْدَ وَجَ اوَرَتْ         أهَْلَ الِاجَازا فأَيَْنَ ما

 

 [ قال ساعدة )من الطويل(:78, 73]

 ا تَ ثُجُّ لَهاَ تَ راَئاب تَ ثْ عَبُ ما مَّ   إانِّا وَأيَْدايهاَ وكَُلاِ هَدايَّةٍ 

أَْزامٍ  هانَّ إاذَا حُباسْنَ بما هُنَّ الَأخْشَبُ  وَمَقامَا  ضَيْقٍ ألََفَّ وَصَدَّ

يضَهُ  راَمٌ مُثْ قَبُ  أفَعَنْكا لَ بَ رْقٌ كَأَنَّ وَما  غَابٌ تَشَيَّمَهُ ضا

يع ثَمانَاياً   ارا وَيُُْنَبُ يَ لْواي باعَيْقاَتا الباحَ  سَادٍ تََُرَّمَ فيا البَضا
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عَ عَرْضُهُ  ا رأَى عَمْقاً وَرَجَّ  رَعْداً كَ مَا هَدَرَ الفَنايقُ ال مُصْعَبُ  لَ مَّ

ا رأََى نَ عْ مانَ حَلَّ باكارْفائٍ   عَكَرٍ كَمَالبََجَ الن ُّزُولَ الَأركُْبُ  لَ مَّ

دْرُ مُُْتَ لَجٌ وَ أنَْزالَ طاَفاياً   لَأثْأَبُ مَا بَ يْنَ عَيْنَ إلَى نبَاةَ ا فالَساِ

وْمُ جَاءَ باها الشُّجُونُ فَ عُلْيَبُ  والأثَْلُ مانْ سَعْياَ وَحَلْيَةَ مُن ْزَلٌ   وَالدَّ

نْهُ لانَجْدٍ كَائاقٌ مُتَ غَراِبُ  ثَُُّ انْ تَ هَى بَصَراي وَأَصْبَحَ جَالاساً   ما

 

 [ قال ابن بُ راِق )من الكامل(:74]

 وبا البحرا نَجي؟أل هل للهُموما من انفراجا     وهل أنَ من ركُ 

يَّةٍ زَوْراءُ تَ هْواي     بانا في مُظْلاما الغَمَرات داجي  أ كُلَّ عَشا

 يشَقُّ الماءَ كَلْكَلُها مُلاحِاً       على ثَ بَجٍ مان المالْحا الُأجاجا 

 كأنَّ قواذافَ الت َّيَّارا منه       ناعاج يَ رْتَعايَن إلى ناعاجا 

 

 الطويل(: [ قال أمية بن أبي عائذ )من75]

حْتَ ليَ ْلَى فاَمْتَداحْ امَُّ نَفاعٍ  ثْلا الِبَير ال مُسَلْسَلا  تَ مَدَّ  باقافَايَةٍ ما

لٍ  نْ وُلْدا كَعْبا بانا كَاها  مَدَحْتَ باقَوْلٍ صادَاقٍ لَ مْ تُ فَيَّلا  فَ لَوْ غَي ْرَهاَ ما

 صَيْفٍ وَمََْفالا باوَادٍ تَُامٍَ يَ وْمَ  أَلَ لَ يتَ ليَ ْلَى سايََ رَتْ أمَُّ نَفَاعٍ 

 عَلَى خَيْرا مَا ساقَُوا وَرَدُّوا لامَزْحَلا  وكَالْتاَهَُاَ مِاَّا غَداَ قَ بْلُ أهَْلُهاَ 

 عَلَى مُثْ فَرٍ منْ وُلْدا صَعْدَةَ قَ نْدَلا  فَذَلاكَ يَ وْمٌ لَنْ تَ رَى أمَُّ نََفاعٍ 
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ي باراأْسا خَزُومَةٍ  لا لَهاَ قابَةٌ إانْ تَ رْ  وَلَ تَ بَعاً تََْشا  بُ فايهَا تَُُلْجا

 إالَى مَسْكَنٍ مانْ أهَْلا كَرْمٍ وَسُن ْبُلا  حََُولَةُ أُخْرى أهَْلُهاَ بَ يْنَ مَهْوَرٍ 

لٍ  جانٍَ مُوكََّ  بالُؤْمَتاها أوَْ ذَاتا نايريَْنا عَيْطَلا  وَلَكانْ عَلَى قَ رْمٍ ها

 

 [ قال أبو ذئيب )من الطويل(:76]

ها أَسْ م ااءُ أنَْ يَ فْعَلُوا فاعْلاي م ي وَحَاوَلَتْ رَوايتُ وَلَ مْ يَ غْرَمْ نَداي   بنَ اي عَمَّ

رَةٌ عَنْسٌ كَهَادايةا الضَّحْلا  فَمَا فَضْلَةٌ مانْ أذَْراعَاتً هَوَتْ با هَا  مُذكََّ

نَ ت ْهَا إادَاوَةٌ  رَةا الرَّحْلا  سُلافََةُ راَحٍ ضُماِ ؤْخا  مُقَي َّرَةٌ رادْفٌ لُما

يْلا وَالكْفالا  لا بُصْرَى وَغَزَّةٍ تَ زَوَّدَهَا مانْ أهَْ   عَلَى جَسْرَةٍ مَرْفُوعَةا الذَّ

اَ   مَََنَّةَ تَصْفُو فيا القالَالا وَلتَ غْلاي فَ وَافََ ب اهاَ عُسْفانََ ثَُُّ أتََى بِا

يَّةً  ي الَمجَازا عَشا اَ مانْ ا  يُ بَادارُ أوُلَى السَّاباقاَتا إلَى الَِبْلا  وَراَحَ بِا

ئْنَ وَجَ  نَ هُنَّ وَإانَّهُ فَجا  ليََمْسَحُ ذافْ راَها تَ زَعَّمُ كَالفَحْلا  اءَت بَ ي ْ

اَ كَيْماَ يُ وَفَََّ حَجَّهُ   نَدايُم كاراَمٍ غَي ْرُ ناكْسٍ وَلَ وَغْلا  فَجَاءَ بِا

نىً  َمْعٍ ثَُُّ تََُّ إلَى ما لسَّحْلا  فبَاَتَ بِا تَغاي المازحَْ بِا  فأََصْبَحَ راَداً يَ ب ْ

ثْ لَهُ فَجَاءَ بماازْ   هُوَ الضَّحْكُ إلَّ أنََّهُ عَمَلُ النَّحْلا  حٍ لََْ يَ رَ النَّاسُ ما

يَةٍ كُحْلا   يََانَايَةٍ أَحْيَا لهاَ مَظَّ مَأْبادٍ   وَآل قَ راَسٍ صَوْبُ أرَْما

لقَدُوما وَبِلصَّقْلا  فَماَ إانْ هَُاَ فيا صَحْفَةٍ بِرَاقَّيةٍ   جَدايدٍ أرُاقَّتْ بِا

طَْيَبَ مانْ  ئْتَ طارَاقاً  بِا ْ سَاطاعُ الأفُُقا ال مُجْلاي فايهاَ إاذَا جا  وَلََْ يَ تَ بَ ينَّ
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عْزاَبُ صَوَّبَ رأَْسَهُ   وَأمَْكَنَهُ ضَفْوٌ مانَ الث َّلَّةا الخطُْلا  إاذَا الهدََفُ ال ما

 

 [ قال المتنخل )من السريع(:77]

 لا دعْ عنْكَ ذا الألَْسا ذَميماً     أعْرَضَ واستبدلَ فاسْتبدا 

 واسلُ عن الُِباِ بَمضْلوُعةٍ     تَابَ عَها الباراي ولَْ يَ عْجَلا 

 

Chapter 4 

 

 [ المرقش الأصغر )من الطويل(:79]

مْعَ أبَْ رحَُ    فوَلَّتْ وقد بَ ثَّتْ تباريحَ ما تَ رَى   ووجْداي بِا إاذْ تََْدُرُ الدَّ

 لنَّاجُودا طَوْراً وتُ قْدَحُ تُ عَلَّي علي ا   وما قَ هْوَةٌ صَهبْاءُ كالماسْكا رايَُها 

ةً  جَّ ناِ عاشْراين حا باءا الدَّ  يطُانُ عليها قَ رْمَدٌ وتُ رَوَّحُ    ثَ وَتْ في سا

 لجاايلَانَ يدُْنيها من السُّوقا مُرْباحُ    سَباها راجالٌ من يَ هُودَ تبَاعَدُوا 

طَْيَبَ مانْ فيها إاذَا جئتُ طاراقاً   لَذُّ وأنَْصَحُ منَ اللَّيْلا بَلْ فُوها أَ    بِا

 

 [ أبو ذؤيب )من المتقارب(:80]

وا  ةا يَذْبارُها الكاتبُ الِامْيريُّ  )م(   عَرَفتُ الداِيرَ كَرَقْما الدَّ
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 [ المليح بن حكم )من البسيط(:81]

 من حَضْرَموتَ نَ ؤُوراً وهو مَِْ  زُوج أو كالوُشوما أَسَفِتْها يََانايةٌ 

 

 يط(:[ عبيد بن الأبرص )من البس82]

 مان عارضٍ كَبَياضا الصُّبح لَ مِاحا  ي مَنْ لابَ رْقٍ أبايتُ الليلَ أرْقُ بُهُ 

فٍِ فُ وَيْقَ الأرضا  هَيْدَبهُُ  لرَّاحا  دانٍ مُسا  يَكادُ  يَدْفَ عُهُ   مَنْ   قاَمَ   بِا

حَْفَلاه ي  باقارْواحا  فَمَنْ   بانَجْوتاها   كمَنْ    بما  والم سُْتَكانُّ  كمَنْ  يَْشا

 أقْرابُ  أبْ لَقَ  ينْفاي الخيَْلَ  رمَّاحا  كأنَّ   رَياِقَهُ   ل مَّ ا  عَلا   شَطاباً 

َمْلا الماءا مُنْصاحا  فالْتَجَّ  أعلاه  ثَُُّ  ارْتَجَّ   أسْفَلُهُ   وضاقَ ذَرْعاً بِا

ا   بَ يْنَ   أعْلاه    وأْسْفَلُه صْباحا  كأنََّ  رَيْطٌ  مُنَشَّرةٌ  أو ضَوْءُ  ما

لَّةً   شُرفُاً   كأنَّ  رْشاحا  فيها   عاشاراً   جا يمَ  قَدْ  هَََّتْ  بِا  شُعْثاً لَهاَما

رُها  هُدْلً   مَشافارُها يمُ  أولدَها  في  قَ رْقَرٍ  ضاحا  ب حُِاً  حَناجا  تُسا

وُلهُ  ومالَ  باها  حا  هَبَّتْ  جَنُوبٌ  بِا  أعْجازُ مُزْنٍ  يسُحُّ  الماءَ  دلَّ

 مانْ بَ يْنا مُرتَفاقٍ فيها  ومُنْ                  طاحا  وْضُ والقايعانُ مُ مْراعةً فأصْبحَ الرَّ 

 

 [ المتنخل )من السريع(:83]

 أسَْاءَ مان ذي صُبُرٍ مُاُيلا  هلْ هاجَكَ اللِيلَ كَليلٌ على

ي لهَُ   جُوف رَبِبٍ وَراهٍ مُثْ قَلا   أنْشَأَ في العَيْقةا يَ رْما
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 والرَّعْدُ حتََّّ بُ رْقةا الأجْوَلا   شُؤْبوُبهُُ  فٱلْتَطَّ بِالبُ رْقةا 

 أدْماثا ما كان كَذاي ال مَ  وْئالا  أَسْدَفَ مُنْشَقٍِ عُراهُ فَذُو ال )م(

 حارَ وعَقَّتْ مُزْنهُُ الراِيحُ وٱنْ                                                    قَارَ باها العَرْضُ ولَ يُشْمَلا 

امَهُ مُسْتَ بْدار  ي باعُماِ السَّمُرا الأطْوَلا   اً يزْعَبُ قُدَّ  يَ رْما

 منه تَ وَالِا ليَْلةٍ مُطْفالا   ظاهَرَ نَْْداً فَ تََامَى باها 

 غَمْغَمةٌ يَ قْزَعْنَ كالِنَْظَلا   لالقُمْرا مانْ كُلاِ فَلاً نَلَهُ 

              أوْشازا أنْ يَ رْسَخْنَ في الم َ وْحَلا فأصْبَحَ العايُن ركُُوداً على ال                                   

اءا الِمََلا الأسْوَلا  كالسُّحُلا البايضا جَلَا لَوْنَها   سَحُّ نْا

ناِ العَهْدا سَلْمَى ول بْكَ عهْدُ ال مَلاقا الِوَُّلا  أرْوَى بِاا  يُ نْصا

 دالا أعْرَضَ واسْتَ بْدَلَ فاسْتَ بْ  دعَْ عَنْكَ ذا الألْسا ذَميماً إذا 

 

 [ أوس بن حجر )من الطويل(:84]

لسَّحابا     مََُلَّلا ومَبْضُوعةً  مان  رأَْسا  فَ رعٍْ   شَظايِةً     باطَوْدٍ    تَراهُ    بِا

 عُلالْنَ    بادَهْنٍ     يُ زْلاقُ     ال مُتَ نَ زاِل  على  ظَهْرا   صَفْوَانٍ   كأنِ   مُتُونهَُ 

ا   راعٍ   يُُشاِ   لايُكْلائَ     فيها     طَرْفَهُ     مُتأماِلا  مُ    نَ فْسَهُ يطُيفُ   بِا

لا فلاقَى امْرأً  مان  مَيْدعانَ  وأسََْحَتْ    نْها    فَ عَجَّ  قَ رُونَ تَهُ    بِلْيَأْسا    ما

اً   لا فقالَ   لَهُ    هَلْ    تَذْكُرَنَّ    مَُُبراِ رُ   مُعْما  يدُلُّ  على   غُنْمٍ   ويُ قْصا

لا ى خَيْرا ما أبصرْتَُا  مان  باضاعةٍ   عل سٍ   بَ يْعاً   بِا    أو    تَ بَكَّ  لامُلْتَما
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خا  الرَّأْسا  لَ  تَكُنْ    لُغَهُ     حتََّّ     تكالَّ      وتَ عْمَلا فُ وَيْقَ جُبَ يْلٍ شاما  لاتَ ب ْ

 يْ  كُلاِ  نايقَيْنا  مَهْبالاتَ رَى  بَ يْنَ  رأسَ  فأبْصَرَ  ألْ هابًِ  مان   الطَّوْدا   دُونَها   

مٌ    لا فأشْرَطَ  فيها  نَ فْسَهُ   وهو   مُعْصا سْبابٍ     لَهُ    وتَ وكََّ  وألْقَى     بِا

 تَ عَاي  عليْها  طُولُ   مَرْقَى   تَ وَصَّلا وقد  أَكَلَتْ   أظْفارَهُ   الصَّخْرُ كلَّما   

مٌ    على  مَوْطانٍ  لَوْ  زَلَّ  عنْهُ  تَ فَصَّلا  فما  زال  حتََّّ  نَل هَا  وهو   مُعْصا

 ول   نَ فْسَهُ    إلِ    رَجاءً    مُؤمَّلا فأقْ بَلَ  ل  يَ رْجُو  التَ  صَعَدتْ   باها   

 

 [ أبو ذؤيب )من الطويل(:85]

 إلى شاهقٍ دونَ السَّماءا ذُؤابُِا  بِريا الَّتَ تََراي اليعاسيبُ أصْبَحتْ 

يفاً    كارابُِا راي   الشُّعُوفَ   دَوائباً   جَواراسُها   تََْ   وتَ نْصَبُّ   ألْهابًِ   مَصا

يابُِا إذا   نَ هَضَتْ   فيها   تَصَعَّدَ   نَ فْرَها   كقاتَْا   الغالاءا    مُسْتداراًِ    صا

نْها   جواراسُ    يعُ صُهْبُ الراِيشا زُغْبٌ  راقابُِ  يظَلُّ  على  الثَّمْراءا  ما  امَراضا

ا    ا     رآها     الخالاديُّ     كأنهَّ  حَصَى الَخذْفا تَ هْواي مُسْتَقالاً  إيبُِا فلمَّ

ينا   ترُابُِا أجَدَّ    بِا    أمْراً    وأيْ قَنَ    أنهِ     لَها  أو  لُأخْرَى   كالطَّحا

 ها   وانتْاصابُِاذُراها   مُبيناً   عُرْضُ   فقايلَ     تََُن َّبْها     حَرامُ    وراقَه   

 ثُ قُوفَ تَهُ  إنْ   لَ   يََنُْهُ   ٱنْقاضابُِا فأعْلَقَ   أسْبابَ   ال مَنايِةا   وٱرْتضَى   

بٍِ   وخَيْطَةٍ   ثْلَ  الوكَْفا  يَكْبُو  غُرابُِا تَدَلىَّ  عليها   بَ يْنَ   سا َرْداءَ  ما  بِا

تْ   لإيما    تََيرَّ ا     واكْتائابُِا فلَمِا    ٱجْتَلاها    بِا  ثبُاتٍ    عَلَيْها    ذُلهُّ
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رْفاً   وَهذاها  يابُِا فأَطْيابْ  باراحا  الشَّأْما   صا  مُعَتَّقةً   صَهْباءَ    وهي    شا

 جَدايدٍ   حَديثٍ   نََْتُها   وٱقْتاضابُِا  فما  إنْ  هَُا  في  صَحْفةٍ  بِراقيَّةٍ 

ئْتُ  طَْيَبَ مانْ  فايها  إذا  جا  مان  الَّليْلا  وٱلتفَّتْ   عليَّ   ثايابُِا طاراقاً     بِا

 

 [ عمر بن قميئة )من الخفيف(:86]

, ولكنْ   عَجَبٌ مانْ تَ فَرُّطا الآجالا   ل عَجيبٌ في ما رأيَْتا

                                        ةا, والعُصْمَ في رُؤُوسا الجابالا تُدْراكُ التاِمْسَحَ الم ُ  وَلَّعَ في اللُّجَّ                                                        

ناتا الراِمالا  والفَريدَ الم سَُفَّعَ الوَجْها ذا الجدٌِ     )م(  ةا يََْتارُ آما

ى لاتَصْرعََ البَطَلَ الَأرْ       )م( رْبِلا  وتَصَدَّ  وعََ بين العَلْهَاءا والساِ

 

 ن السريع(:[ المرقش الأكبر )م87]

َت ْرُوكُ في تَ غْلَمْ  لَ يُشْجا قَ لْبيا مالْحوَاداثا إالَّ 
بيا الم  صَاحا

 ثَ عْلَبُ ضَراِبُ القَوَاناسا بِل                                                    سَّيْفا وهَاداي القَوْما إاذْ أظَْلَمْ 

  شَابةٌَ وأدََمْ يََْلُدُ إالَّ  فاذْهَبْ فادىً لَكَ ابْنُ عماِكَ لَ 

ياً لنََجَا  ُ الَأعْصَمْ  لو كانَ حيٌّ نَجا ها الم ُ  زَلََّ  من يَ وْما

يَمْ  في بِذاخاتٍ مانْ عَمَايةََ أوَْ   يَ رْفَ عُهُ دُونَ السَّماءا خا

 قَهُ طوايلُ الم َ نكابَ يْنا أَشَمِْ  مانْ دُونها بَ يْضُ الأنَوُقا وقفوْ )م(

نْهُ  ها مَنايَّةٌ يَ هْرامْ  وإ )م(يرقاهُ حَيْثُ شاءَ ما  مَّا تُ نْسا
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 فَ غَالَهُ رَيْبُ الِوَاداثا حَ                                                             تََّّ زَلَّ عن أرَْيداها فَحُطامْ 

 ومانْ وَراَءا الم َ رْءا ما يَ عْلَمْ  ليْسَ عَلَي طولا الِْيََاةا نَدَمْ 

تَمْ  )م( يََْلُفُ مَوْ يَ هْلاكُ وَالادٌ و   لُودٌ وكُلُّ ذي أَبٍ يَ ي ْ

 ثَُُّ عَلَي الماقْدارا مَنْ يَ عْقَمْ   والوَالاداتُ يَسْتَفادْنَ غانٍِ 

 

 [ أبو كبير )من الوافر(:88]

 أمْ ل خُلُودَ لاباذالٍ مُتَكَراِما  أزُهَي ْرَ هَلْ عَنْ شَيْبةٍ مانْ مَعْكاما 

 ولَسَوْفَ يَ لْقاها لَدَى ال مُتَ هَوَّما  مَّهُ يبْكاي خَلاوَةُ أنْ يفُاراقَ أُ 

هْرَ مُهْلاكُ مَنْ تَ رَى مْ ومان ٱبنْاما  أخَلاوَ إنَّ الدَّ ها  مان ذي بنَايَن وأمُاِ

هْرُ ل يَ ب ْقَى على حَدَثَناها   قُبٌّ يرَادْنَ باذي شُجونٍ مُبْراما  والدَّ

يمَها أسْدافُ  يَ رْتَدْنَ ساهارةً كأنَّ جََيمَها   ليلٍ مُظْلاما وعَما

ما  في مَرْتَعا القُمْرا الأوابادا أُسْقايتْ   دايَمَ العَماءا وكُلَّ غَيْثا مُثْجا

ي العُرُوضا إذا ٱسْتطارَ بُ رُوقهُ يَْدَبٍ مُتَ هَزَّما  واها  ذاتَ العاشاءا بِا

َواِها   أصْواتُ ركَْبٍ في ملاً مُتَ رَناِا  وكأنَّ أصْواتَ الخمُُوشا بِا

لَ الرَّبِحُ   مُصْطافةً فَضَلاتا ما في القُمْقُما  لَهمُْ فَ تَحْمَلُ عايرهُُمْ  عَجا

 مُتَ فَلاِقُ النَّسَيَ يْنا نَ هْدُ ال مَ حْزاما  فَ رأَيَْنَ قُ لَّة فاراسٍ يعَدُو باها 

ما   ذو غَياِثٍ بَ ثْرٍ يبُذُّ قَذالهُُ  وارَ ال مُلْجا  إذْ كان شَغْشَغةٌ سا

 سَرَفُ الداِلءا مانَ القَليابا الخاضْراما  وكأنَّ أوْشالَ الَجدايَّةا وَسْطَها
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لاءُها جالا ما راتٍ بِلساِ نْ لجََفٍ لَها مُتَ قَلاِما  مُتَ بَ هاِ  يَرُجْنَ ما

حاشُها ها وما لَ يَ قْراما  فٱَهْتَجْنَ مانْ فَ زعٍَ وَطارَ جا  مانْ بَ يْنا قاراما

نَّةَ نََْوَها  ا مُشرَّما مانْ بين مَُْتَقٍِ بِا  وَهَلاً وَقَدْ شَرعََ الَأسا

 

 [ صخر الغي )من الطويل(:89]

با   لَعَمْرُ أبي  عَمْروٍ  لَقَدْ  سَاقَهُ  ال مَنَا   إلى  جَدَثٍ  يوُزَى   لَهُ   بِلأهاضا

يََّةا   قَ فْرٍ   في    واجارٍ    مُقايمةٍ    ا  سَوْقُ  ال مَنَا   والجوَالابا  لِا ى  بِا  تَ نَمَّ

ي  ل  أخا  لِا  بَ عْدَهُ   مَناي َّتُهُ    جََْعَ    الرُّقَى    والطَّبائابا  سَبَ قَتْ  به    أخا

هْرا  فادارٌ     باتَ ي ْهُورةٍ  تََْتَ  الطاِخافا   العاصائابا  أعَي ْنََِّ  ل  يَ ب ْقَى  عَلَى  الدَّ

ا   طُولا   الِيََاةا   فَ قَرْنهُُ    يَدٌ    أشْرافُها     كالرِواجا   تََلََّى   بِا  با له    حا

 مَبيتَ الكَبايرا ذي  الكاسَاءا  ال مُحارابا  يبايتُ  إذا  ما  آنَسَ   اللَّيل   كاناساً   

 شَفايفَ  عُقُوقٍ  مان  بانايها   الأقارابا  مَبيتَ  الكَبيرا  يَشْتَكاي  غَي ْرَ  مُعْتَبٍ   

وائابا نَشاةا    فُ رُوعٍ     تَدَلىَّ   عليْها   مانْ   بَشامٍ    وَأيْكةٍ     مُرْثعَاناِ     الذَّ

ا كانا طافْلاً  ثَُُّ  أسْدَسَ  وَٱسْتَ وَى    با  بِا مْاً   في   لُهوُمٍ   قَراها  فأَصْبَحَ  لها

ي  مَسَامَ  الصُّخورا  فَ هْوَ  أهْرَبُ  هارابا  يُ رَوَّعُ  مانْ  صَوتا  الغُرابا   فَ يَ ن ْتَحا

 جَرايَةُ  شَيْخٍ   قَدْ   تَََنَّبَ   ساغابا  مْرهُُ  أتُايحَ  لَهُ  يَ وْماُ   وَقَدْ   طاَلَ   عُ 

تاءا  إذا  شَتَا   ي عَلَيْها  في  الشاِ با   يَُاما  وفي الصَّيْفا يَ بْغايها الجنََا كال مُناحا

ا   رَآهُ   قاَل   للها    مَنْ    رأََى    مانَ العُصْما شاةً قَ ب ْلَهُ  في  العَواقابا  فَ لَمَّ
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يدَ  هذا   أعَاشَهُ   لَوَ  ٱنَّ  كَر   إلَى أنْ يغَايثَ النَّاس بَ عْضُ  الكَواكابا  يَي  صا

 بِسََْرَ  مَفْتُوقٍ  مانَ  الن َّبْلا   صائابا  أحَاطَ  باها   حتََّّ   رَماه   وَقَدْ   دَنَ  

 مُناهابا إليَْها   ٱجْتازارَ   الفَعْفَعاياِ    ال  فنَادَى   أخاه   ثَُُّ    طارَ    باشَفْرَةٍ  

... 

[89b] 

 أَحَسَّا  دَوايَّ  الراِيحا أوْ صَوْتَ نَعبا   فُ رَيَْانا  يَ نْضاعانا  في  الفَجْرا كُلَّما 

ها  مانْ  تَُاوُبا   فَ لَمْ  يَ رَها  الفَرْخانا  بَ عْدَ  مَسائاها   ولَْ   يَ هْدَآ   في  عَشاِ

 

 [ أبو ذئيب )من البسيط(:90]

ا ذكََرْتُ أخا العُ  يحُ   مْقَى تََوََّبَنِا ل مَّ  هَاَِي وأفَْ رَدَ ظَهْراي الأغْلَبُ الشاِ

 

 [ أبو ذؤيب )من الطويل(:91]

دٌ  لافا الصِاراخا الألَْفا واحا يرُ   كَأَنِّا خا جْرعََ لَْ يَ غْضَبْ لَدَيْها نَصا  بِاَ

 

 [ أبو ذؤيب )من الكامل(:92]

نُونا ورَيبْاها تَ تَ وَجَّعُ 
َ
هْرُ ل أمَانَ الم عُْتابٍ مَنْ يَُْزعَُ والدَّ   يسَ بما

باً   مُنْذُ ابْ تُذالْتَ ومثلُ مالاكَ يَ ن ْفَعُ  قالتْ أمَُيْمَةُ: ما لجااسْماكَ شاحا

نَْباكَ ل يُلائامُ مضْجَعاً   إالَّ أقََضَّ عَليكَ ذَاكَ المضْجَعُ  أمَْ ما لجا
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يَ أنََّهُ  تُها: أمََّا لجاسْما َّ منَ البلادا  فأَجَب ْ  فَ وَدَّعُوا أوَْدَى بَنِا

َّ وأعَْقَبونّا حَسْرَةً   بَ عْدَ الرُّقاَدا وعَب ْرَةً ل تُ قْلاعُ  أوَْدَى بَنِا

 ولَسَوْفَ يوُلَعُ بِلبُكَى مَنْ يُ فْجَعُ  ولَقَدْ أرََى أنِ البُكاءَ سَفاهَةً 

وَاهُمُ   فَ تُخُراِموا، ولُكلاِ جَنْبٍ مَصْرعَُ  سَبَقوا هَوَيَّ وأعَْنقُوا لها

بٍ  فَ غَبَ رْتُ  بَعُ  بَ عْدَهُمُ باعَيشٍ نَصا قٌ مُسْتَ ت ْ  وأَخالُ أَنِّا لَحا

نيَّةُ أقَْ بَ لَتْ ل تُدْفَعُ  ولقد حَرَصْتُ بِنَْ أدُافاعَ عن ْهُمُ 
َ
 فإاذا الم

َنايَّةُ أنَْشَبَتْ أظَْفارَها 
 ألَْفَيْتَ كلَّ تَاَيمةٍ ل تَ ن ْفَعُ  وإاذَا الم

دَاقَه  سُلامَتْ باشَوْكٍ فَ هْيَ عُورٌ تَدْمَعُ  ا فالعَيْنُ بعدَهُمُ كأَنَّ حا

شَرَّقا كُلَّ يومٍ تُ قْرعَُ  حتََّّ كأَنِّا للحَواداثا مَرْوَةٌ 
ُ
 باصَفا الم

مُ  تايَن أرُايها هْرا ل أتَضَعْضَعُ  وتََُلُّداى لالشَّاما  أَنِّا لارَيْبا الدَّ

تَها   ليلٍ تَ قْنَعُ وإاذَا تُ رَدُّ إالى قَ  والن َّفْسُ راغابَةٌ إاذَا رَغَّب ْ

هَْلا مَوَدَّتِا لَمُفْجَّعُ  ولئَانْ بِاامْ فَجَعَ الزَّمانُ ورَيْ بُهُ   إانِّا بِا

يعا الشمْلا مُلْتَئام القُوَى  عُوا كَمْ مانْ جَاَ لَنا فَ تَصدَّ  كانوا بعَيْشٍ قَ ب ْ

هْرُ ل يَ ب ْقَى عَلَى حَدَثَناها   عُ جَوْنُ السَّراَةا لهُ جَدَائادُ أرَْبَ  والدَّ

بُ الشَّوارابا ليَ زاَلُ كأنََّهُ  لا أَبي رَبيعَةَ مُسْبَعُ  صَخا  عَبْدٌ لآا

يمَ وطاوَعَتْهُ سََْحَجٌ  ثْلُ القَناةا وأزَْعَلَتْهُ الَأمْرعُُ  أَكَلَ الجمَا  ما

 وَاهٍ، فأَثَْجَمَ بُ رْهَةً ل يُ قْلاعُ  باقَراَرا قايعانٍ سَقاها وَابالٌ 

يناً يَ عْتَلا  ها فَ لَباثْنَ حا يناً في العالَاجا ويَشْمَعُ  جْنَ بارَوْضا دُّ حا  فَ يُجا
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ياهُ رُزُوناها  ينا مَلاوَةٍ تتَقَطَّعُ  حتََّّ إاذَا جَزَرَتْ ما  وبَِياِ حا

نُهُ يَ تَ تَ بَّعُ  1شُؤْمٌ  ذكَرَ الْوُرُودَ بِا وشَاقَى أمَْرَهُ   وأقَْ بَلَ حَي ْ

 وعانَدَهُ طرايقٌ مَهْيَعُ بَ ثْ رٌ،  فاَفْ تَ ن َّهُنَّ مانَ السوَاءا وماؤُهُ 

ا بِلجازعْا بَ يْنَ نبُايعٍ   وأوُلَتا ذاي العَرْجاءا نَ هْبٌ مَُْمَعُ   فكأَنهَّ

 يَسَرٌ يفُايضُ على القادَاحا ويَصْدعَُ   وكأنَ َّهُنَّ رابِبةٌ وكأنََّهُ 

دْوَسٌ مُتقَلاِبٌ  ا هُو ما  في الكَفاِ إالَّ أنََّهُ هُوَ أَضْلَعُ  وكأَنََّ

 ضُّرَبِءا فَوقَ النَّظْما ل يَ تَ تَ لَّعُ  دْنَ والعَيُّوقُ مَقْعَدَ راَبَءا ال  فَ وَرَ 

با الباطاحا تغَايبُ فايها الَأكْرعُُ  فَشَرَعْنَ في حَجَراَتا عَذْبٍ بِرادٍ   حَصا

سًّا دُونهَُ  عْنَ حا  شَرَفُ الِاجابا ورَيْبَ قَ رعٍْ يُ قْرعَُ  فَشَرابْنَ ثَُّ سَاَ

 في كَفاِها جَشْءٌ أَجَشُّ وأقَْطُعُ  قاناصٍ مُتلَبَّبٍ  ونَاَيمَةً مانْ 

 سَطعَاءُ هَادايةٌ وهادٍ جُرْشُعُ  فَ نَكارْنهَُ ونَ فَرْنَ وامْتَ رَسَتْ بها 

 سَهْماً، فَخَرَّ ورايشُهُ مُتَصَماِعُ  فَ رَمَى فأنَْ فَذَ مانْ نََُوصٍ عائاطٍ 

لًا، ف َ  فَ بَدَا لَهُ أقَْ راَبُ هَذَا راَئغاً  عُ عَجا  عَيَّثَ في الكانانةا يُ رْجا

 بِلكَشْحا فاشْتَمَلَتْ عليها الَأضْلُعُ  فَ رَمَى فأَلَِْقَ صاعادايًّ ماطْحَراً 

هُنْ حُتُوفَ هُنَّ فَهارابٌ  عُ  فأبََدَّ  باذَمائاها أوَ بِراكٌ مُتَجَعْجا

ا  يعا كأَنََّ يَتْ بُ رُودَ بَنِا تَزايدَ ا يَ عْثُ رْنَ في عَلَقا النَّجا  لَأذْرعُُ كُسا

هْرُ لَ يَ ب ْقَي على حَدَثَناها   شَبَبٌ أفََ زَّتْهُ الكالَابُ مُرَوَّعُ  والدَّ

                                                        
1 Var.  ًشؤما. 
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 فإاذَا يَ رَى الصُّبْحَ ال مُ صَداِقَ يَ فْزعَُ  شَعَفَ الكلَابُ الضَّارايتُ فُ ؤَادَهُ 

 قَطْرٌ وراَحَتْهُ بلَايلٌ زَعْزعَُ  ويعُوذُ بِلَأرْطَى إاذَا ما شَفَّهُ 

ي با  نَ يْها الغيُُوبَ وطَرْفُهُ يَ رْما  مُغْضٍ يُصَداِقُ طَرْفهُُ ما يَسْمَعُ  عَي ْ

نَهُ فبَدَا لهُ   أوُلَى سَوَاباقاها قَرايباً تُوزعَُ  فَ غَدَا يُشراِقُ مَت ْ

 غُب ْرٌ ضَوَارٍ وَافيانا وأَجْدعَُ  فٱَنْصاعَ منْ فَ زعٍَ وسَدَّ فُ رُوجَهُ 

ا  ذَُلَّقَيْنا كأَنََّ جَدَّحا أيَْدعُ بِاا   فَ نَحا لها بما
ُ
 ما منَ النَّضْحا الم

ي   عَبْلُ الشَّوَى بِلطُّرَّتيْنا مُوَلَّعُ  يَ ن ْهَسْنَهُ ويذُودُهُنَ ويََْتَما

تْ وأقَْصَدَ عُصْبَةً   منها، وقامَ شرايدُها يتَضَوَّعُ  حتََّّ إاذا ارتَدَّ

اَ  ا يُ قْتَا وَاءا شَرْبٍ  فكأَنَّ سَفُّودَيْن ل مَّ لاَ لهُ باشا  يُ ن ْزعَُ  عجا

 بايضٌ راهابٌ ريشُهُنَّ مُقَزَّعُ  فَدَنَ لهُ رَبُّ الكالَابا باكَفاِها 

 سَهْمٌ، فأنَْ فَذَ طرَُّتَ يْها المان ْزعَُ  فَ رَمَى لايُ نْقاذَ فَ رَّها فَ هَوَى لهُ 

 بِلخبَْتا إالَّ أنََّهُ هُوَ أبَْ رعَُ  فَكبَا كما يَكْبُو فنَيقٌ تارازٌ 

هْرُ ل يَ ب ْقَى  مُسْتَشْعارٌ حَلَقَ الِديدا مُقنَّعُ  على حدَثَناها  والدَّ

يَتْ عليه الداِرعُْ، حتََّّ وَجْهُهُ   منْ حَراِها يومَ الكرايهَةا أَسْفَعُ  حَاَ

مُ جَرْيهُا   حَلَقَ الراِحَالَةا فَ هْيَ راخْوٌ تََزْعَُ  تَعدُو بها خَوْصاءُ يَ فْصا

صْبَعُ بِ قَصَرَ الصَّبُوحَ لها فَشَرَّجَ لَِْمَها   لنَِّا فَ هْيَ تَ ثُوخُ فيها الإا

ا إاذا ما اسْتُكْراهَتْ  يمَ فإانَّهُ يَ تَ بَضَّعُ  تَََبََ بادارَّتُا  إالَّ الِمَا

ءٍ   كالقُرْطا صَاوٍ غُب ْرهُُ لَ يُ رْضَعُ  مُتفَلاِقٌ أنَْسَاؤُها عنْ قانَا
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نَا تَ عَانقُاها الكُماةَ ورَوْغاها   ريءٌ سَلْفَعُ يَ وْماً أتُايحَ لهُ جَ  بَ ي ْ

شَاشا كأنََّهُ 
ُ
 صَدعٌَ سَلايمٌ رَجْعُهُ لَ يَظْلَعُ  يَ عْدُو بها نَ هْشُ الم

 وكالَاهَُا بَطَلُ اللاِقاءا مَُُدَّعُ  فتَنازل وتَ وَاقَ فَتْ خَيْلَاهَُا 

 بابلائاها، والْيَ وْمُ يَ وْمٌ أَشْنَعُ  يَ تَناهَبانا ال مَجْدَ، كلٌّ وَاثاقٌ 

حٌ ذَا رَوْنَقٍ وكالَاهَُا مُتَ وَ   عَضْباً إاذَا مَسَّ الكَرايهةَ يَ قْطَعُ  شاِ

نانٌ كالمنارَةا أَصْلَعُ   وكالَاهَُا في كَفاِها يَ زَنايَّةٌ   فيها سا

 دَاوُودُ أوَ صَنَعُ السَّوَاباغا تُ بَّعُ  وعليهما ماذياِتانا قَضَاهَُا 

 الَّتَ لَ تُ رْقَعُ  كَنَ وَافاذا العُبُطا  فَ تَخَالَسَا نفْسَيْهاما بانَ وَافاذٍ 

دٍ   وجَنَى العَلاءََ، لَوَ ٱنَّ شيْئاً يَ ن ْفَعُ  وكالاهَُا قَدْ عاشَ عايشَةَ ماجا

 

 [ البريق بن عياض )من الطويل(:93]

صْرُ  وإنْ أمُْسا شَيْخاً بِالرَّجيعا وَوالْدةٌ  ما ما  وَيُصْباحَ قَ وْمي دُونَ داراها

 قيماً بِمْلاحٍ كَما ربُاطَ اليَ عْرُ مُ   أُسائلُ عَن ْهُمْ كلَّما جاءا راكابٌ 

لافَهمْ  تَّةا أبيْاتٍ كَما نَ بَتَ العات ْرُ   فما كُنْتُ أخْشَى أنْ أعيشَ خا  باسا

 

 [ أبو خراش )من الوافر(:94]

جْرَتاها زَهيدُ  را بَ عْدَ ها رَ ال                                          مُهاجا نَّ خَي ْ راشُ بِا  أَلَ فٱعْلَمْ خا

يدُ   فإنَّكَ وٱبتْاغاءا البرااِ بَ عْداي  كَمَخْضُوبا اللَّبانا ول يَصا
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 [ أسامة بن الِارث )من الطويل(:95]

 أما النَّومُ عنِاِ ماناعٌ ما أراوادُ  أجارتَنَا هَلْ ليَْلُ ذي الهماِ راقادُ 

 وائدُ مانْ أيَْسَرَ مِاَّا باتُّ أُخْفاي العَ   أجارتنَا إنَّ ٱمَرَءاً ليََ عُودُه

داً   كَما ذكََرتْ بَ وَّاً مان اللَّيْلا فاقادُ  تَذكََّرْتُ إخوانّ فبَاتُّ مَسهَّ

 عنا الشِأْما إمِا يَ عْصينَّكَ خالادُ  لَعَمْراي لَقَدْ أمَْهَلْتُ في نَ هْي خالادٍ 

عُ بِلن َّهْيا النَّعامُ الشَّوارادُ  وأمَْهَلْتُ في إخواناها فكأنَّهُ   يُسَمَّ

هَ فَ قُلْتُ لَهُ  ذْما العَشيرةا عائدُ  ل ال مَرْءُ مالاكُ نَ فْسا  ول هو جا

ذْما العشيرةا  يتُ علَى جا نْها حافةٌ وطرائدُ  أصبحتْ  أَسا  تُ قَوَّرُ ما

وْطانا العَلايةا فارادُ  فوَاللها ل يَ ب ْقَى عَلَى حَدَثَناها   طَريدٌ بِا

 

 [ كعب بن سعد الغنوي )من الطويل(:96]

باً تقولُ سُليمَى مَا لجا   كأنَّكَ يََميكَ الشرابَ طبيبُ   سماكَ شاحا

 ولالدَهرا فيا صُماِ السَّلَام نصيب  فقلتُ ولَْ أعَي الجوابَ ولَْ ألُاحْ 

نَ إاخوَتِ  وشي َّبَْْ رأَسي والخطُُوبُ تُشيبُ   تتَابعُُ أَحْدَاثٍ تَََرَمِْ

 نُكُوبُ  نُكُوبٌ على آثَراهنَّ   أتََى دونَ حُلْوا العَيْشا حتََّّ أمَرَّهُ 

نَايَ للرجالا شَعُوبُ   لَعَمْري لئَانْ كانتْ أصابَتْ مُصيبةٌ 
َ
 أَخي والم

يَن تَ نُوبُ   أَخي كانَ يَكفيْنِ وكانَ يعُاينُنِا  هْرا حا  على نَئباتا الدَّ
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 [ سعدى بنت الشمردل )من الكامل(:97]

 وأبيتُ ليْلي كلَّهُ لَ أهْجَعُ  أمنَ الِواداثا وال مَنُونا أروَّعُ 

 ولامثْلاها تبْكي العُيُونُ وتُْمَعُ  وأبيتُ مُُْلايَةً أبُكاِي أسْعَداً 

ُ العيْنُ الطَّلايحةُ أن َّهَا  خيلا وتَدْمَعُ  وتَ بَ ينَّ  تبْكي من الَجزعَا الدَّ

 وعَلامْتُ ذاكَ لوَ ٱنَّ عالْماً يَ ن ْفَعُ  ولَقَدْ بدا لِ قبلُ فايمَا قدْ مَضَى 

ما   أنَّ الِواداثَ وال مَنونَ   لَ يُ عْتابانا ولوْ بَكى مَنْ يَُْزعَُ  كالَيْها

 

 [ أبو ذؤيب )من الوافر(:98]

يتَ ولالْمَناي  مَصاراعُ أنْ تََُراِقُكَ السُّيُوفُ  فَقالَ أمََا خَشا

يتُ وأنَْ بَأتَْنِا   باها العاقْبانُ لَوْ أَنِّا أعَايفُ  وقاَلَ لَقَدْ خَشا

 شَفَيْتُ الن َّفْسَ لَوْ يُشْفَى اللَّهايفُ  فَقالَ باعَهْداها في القَوْما إنِّ 

 

 [ النابغة الذبيانّ )من البسيط(:99]

 يومَ الجلَايلا على مُسْتَأْناسٍ وَحَدا   كأنَّ رَحْلاي وَقَدْ زالَ النَّهارُ بانا

 لا الفَرَدا طَ  اواي ال مَ ص ي را كَ سَ يْفا الصَّيقَ   ما  ن وَحْ  شا وَجْ  رةَ مَ  وْشا  يٍِ أك  اراعُ  هُ 

دَ ال بَ رَدا    أَسْ رَتْ ع  ل  ي  ها ما  ن ال  جَ  وزاءا سَ اريةٌ   تُ  زْجا  ي ال  شَّ  م  الُ ع  ليها ج  اما

بٍ فَ بَ  اتَ ل   هُ   طَ وْعَ ال شَّ وام تا ما ن خَ وْفٍ وما ن صَرَدا   فَ ٱرت اعَ ما ن صَ  وتا ك  لاَّ
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 طَ  عْ  نَ ال  مُ  عاراكا ع ن د ال مُحْ جَرا النَّ جُدا      ثُ يُ وزاعُ هُ وك  انَ ضُ مْ رانُ ما  ن  هُ ح  يَْ 

 طَ  عْ  نَ ال  مُ  بَ  ي  طارا إذ يَشفي مان العَضَدا    شَ  كَّ ال  فَ  ري  ص  ةَ بِلما  دْرَى فأن فَ  ذَه  ا

 بٍ نَ  سُ  وهُ عا  ن  دَ مُ  فْ  تَ  أَدا سَ  فُّ  ودُ شَ  رْ    ك  أنِ  هُ خ  اراج  اً م  ن جَ  ن  با صَ فْ حَ تَها 

 ف  ي حَ  ال ا كا ال  لَّوْنا صْ دْقٍ غَ يرا ذي أوَدا    ف  ظَ  لَّ يَ  عْ  جُ  مُ أعْلَى الرَّوْقا مُ ن ْ قَ  باضاً 

    وَدا ول سَ   ب   ي   لَ إل   ى عَ   قْ   لٍ ول قَ    ل  مَّ  ا رأى واش ا قٌ إق ْ ع  اصَ ص   اح  با ها 

 وإنَّ مَ  وْلكَ ل  م يَ  سْ  لَ  مْ ول   م يَ   صا   دا   قال تْ ل ه الن َّ فْ  سُ :إناِ  ي ل أرَى طَ  مَعاً 

 

 [ علقمة )من البسيط(:100]

 يومٌ تُاَيءُ باها الجوَْزاَءُ مَسْمُومُ   وقَدْ عَلَوْتُ قُ تُودَ الرَّحلا يَسْفَعُنِ

لُهُ حامٍ كأنَّ أوُارَ النِارا شا  دُونَ الثاِيابا ورأَْسُ ال مَرْءا مَعْمُومُ   ما

ا نَسَبٌ في ال حَياِ مَعْلُومُ   وقَدْ أقَُودُ أمَامَ ال حَياِ سَلْهَبَةٌ   يَ هْداي بِا

 

 [ لبيد )من الكامل(:101]

 وَلَهُ العُلى وَأثَايثُ كُلاِ مُؤَثَّلا   لِلّاَّا نَفالَةُ الَأجَلاِ الأفَْضَلا 

بَُدَّلا  اسُ مََْوَ كاتاباها ل يَستَطيعُ النَّ   أَنََّ وَليَسَ قَضائهُُ بما

ها   سَبْعاً طاباقاً فَوقَ فَ رعْا ال مَن ْقَلا  سَوِى فأََغالَقَ دونَ غُرَّةا عَرشا

ياً  هاداً راسا  ثَ بَ تَتْ خَوالاقُها باصُماِ الجنَدَلا  وَالَأرضَ تََتَ هُمُ ما

 ]عاظَةٌ لامَن لََ يَُْهَلا فيهانَّ مَو   وَالماءُ وَالنيرانُ مان آيتاها [
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 فإَاذا ٱنقَضى شَيءٌ كَأَنِ لََ يُ فْعَلا  بَل كُلُّ سَعْياكَ بِطالٌ إالِ التُ قَى

يَ مَأسَلا  لَو كانَ شَيءٌ خالاداً لتََواءَلَتْ   عَصماءُ مُؤلافَةٌ ضَواحا

لَأجْدَلا  باظلُوفاها وَرَقُ البَشاما وَدونَها  صَعْبٌ تَزالُّ سَراتهُُ بِا

ها أوَ ذ رَضا نوبا ال مُرْسَلا  و زَوائادَ ل يطُافُ بِا جَ كَالذَّ  يَ غْشَى ال مُهَجْها

دْقهَُ   وَيَُالافُ الَأعلى وَراءَ الَأسفَلا  في نَباها عاوَجٌ يُُاوازُ شا

ثْلَ الزاِجاجا النُّصَّلا  فأََصابهَُ رَيبُ الزَّمانا فأََصبَحَتْ   أنَيابهُُ ما

حمَلا  لاها وَلَقَد رأَى صُبْحٌ سَوادَ خَلي  مان بَينا قائاما سَيفاها وَال ما

ذارهُُ   فأََصابَ صُبحاً قائافٌ لََ يغَفَلا  صَبَّحْنَ صُبْحاً حيَن حُقَّ حا

نوا الكَلكَلا  فٱَلتَفَّ صَفْقُهُما وَصُبحٌ تََتَهُ [  ]بَيَن التَُابا وَبَيَن حا

 يَر مُثَ قَّلا رَيبُ الزَّمانا وكَانَ غَ  وَلَقَد جَرى لبَُدٌ فأََدرَكَ جَريهَُ 

 رَفَعَ القَوادامَ كَالفَقيرا الَأعْزَلا  لَمِا رأَى لبَُدُ النُّسُورَ تَطايَ رَتْ 

 وَلَقَد رأَى لقُمانُ أنَ ل يَأتْلَاي مان تََتاها لقُْمانُ يرَجُو نَ هْضَهُ 

 وكََما فَ عَلْنَ باتُ بَّعٍ وَبِاارقَلا  غَلَبَ اللَيالِ خَلْفَ آلا مُ حَراِقٍ 

 قَد كانَ خَلَّدَ فَوقَ غُرفَةا مَوكْلا   أبَرَهَةَ الَّذي ألَفَيْ نَهُ وَغَلَبَْ 

ا وَلََ يَ تَ نَ قَّلا  وَالِاراثُ الِرَاِبُ خَلِى عاقالاً   داراً أقَامَ بِا

 ]مََرى الفُراتا عَلى فاراضا الَجدوَلا  تَُراي خَزائانُهُ عَلى مَن نَبهَُ [

 مَ سَياِدُهُم وَلََ يَ تَحَمَّلا وَأقَا  ينُهُ حَتَِّ تَََمَّلَ أهَلُهُ وَقَطا 

لا  وَالشاعارونَ الناطاقونَ أرَاهُمُ   سَلَكوا سَبيلَ مُرَقاِشٍ وَمُهَلها
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Al-Balādhurī, Aḥmad ibn Yaḥyā ibn Jābir. Kitāb Jumal min ansāb al-ashrāf. Edited by Suhayl 

Zakkār and Riyāḍ Ziriklī. 13 vols. Beirut: Dār al-Fikr, 1997. 
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Muṣtafā Jawwād, et. al. Baghdad: Maṭbaʿat al-ʿĀnī, 1962.  
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Muḥammad Nabīl Ṭarīfī. Beirut: Dār Ṣādir, 1999. 



468 
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Muḥammad Muḥyī l-Dīn ʿAbd al-Ḥamīd. Beirut: Dār al-Jīl, 1981. 
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2008. 

 

Al-Iṣfahānī, Ḥamzah. Taʾrīkh sinī mulūk al-arḍ wa-l-anbiyāʾ. Edited by Yūsuf al-Maskūnī. Beirut: 

Dār Maktabat al-Ḥayāh, 1961. 
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Muḥammad Hārūn. 3rd ed. Cairo: Maktabat al-Khānjī, 1968. 

 



469 
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al-Bajāwī. Cairo: Nahḍat Miṣr, 1967. 

 

Shamardal ibn Sharīk. Die Gedichte des Šamardal ibn Šarīk: Neuedition, Übersetzung,  

Kommentar. Edited and translated by Tilman Seidensticker. Wiesbaden: Harrassowitz, 1983. 

 

Sībawayhi, ʿAmr ibn ʿUthmān. Al-Kitāb. Edited by ʿAbd al-Salām Muḥammad Hārūn. Cairo: 
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arabes au service de Byzance, edited by Denis Genequand and Christian Julien Robin. Paris: 

Éditions De Boccard, 2015. 

 

Lenoir, Maurice. “Dumayr. Faux Camp Romain, Vraie Résidence Palatiale.” Syria 76, no. 1 

(1999): 227–36. 

 

Lévi-Strauss, Claude. The Savage Mind. Oxford: Oxford University Press, 1996. 

 

Lewin, Bernhard. A Vocabulary of the Hud̲ailian Poems. Göteborg: Kungl. vetenskaps- och 

vitterhets-samhället, 1978. 

 

Lichtendstädter, Ilse. “Das Nasīb der altarabischen Qaṣīde.” Islamica 5 (1932): 17–96. 

 

———. Women in the Aiyâm Al-ʻArab; a Study of Female Life during Warfare in Preislamic Arabia. 

London: Royal Asiatic Society, 1935. 

 

Lieu, Samuel N. C., and Geoffrey Greatrex. The Roman Eastern Frontier and the Persian Wars: Part II 

AD 363-630. Vol. 2. 2 vols. London: Routledge, 2002. 
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