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University of Washington
Abstract

al-AzdT’s Hikayat AbT al-Qasim al-Baghdadr: Placing an Anomalous Text within the
Literary Developments of its Time

Mary St. Germain
Chair of the Supervisory Committee:
Associate Professor Terri L. DeYoung
Department of Near Eastern Languages and Civilization

The Hikayat AbT al-Qasim al-Baghdadi, by Abi al-Mutahhar Muhammad b, Ahmad
al-Azdi, is a narrative, seemingly fictional prose work written in the late 4*/10® or
early 5"/11" century. Although two editions of it have been published, it has generally
been passed over by researchers due to its obscenity, the difficulty of its language and
its apparent deviation from the standard literary forms of its period.

Al-Azdi specifies that his work is a hikaya, or imitation, of a typical Baghdadi
man. A vagrant, Abd al-Qasim, is the representative Baghdadi whose phrases and
idioms are to illustrate the moral character, classes, and customs of the people of that
city. He is introduced as educated and skilled, but without morals or restraint. He
enters the gathering uninvited and satirizes the attendees according to their
professions. He ends that subject by informing the Isfahanis that they are deficient in
cultured manners and linguistic and literary skills. After describing typical attendees
of a gathering, he moves on to describe high quality material goods and excellent
behavior at a gathering as represented by Baghdad and the matching negative
phenomena as represented by Isfahan, He embeds a gasida’s structure in prose to shape

the discussion. Abi al-Qasim begins with a prose nasib praising Baghdad as his beloved.



He treats the rahil as a journey through a gathering. First he contrasts the high and low
quality material goods used by the literate classes of Baghdad and Isfahan. He then
recites a variety of examples from anecdotal literature performed at gatherings in
Baghdad, but which are not found in Isfahan. In the third section of the gasida, he
provides an example of desirable behavior by participating in the gathering as though
he were a guest. When he does not receive a large reward, he reverts to his
confrontational behavior. He alternates fakhr (boasting) on his lifestyle and hija’
(satire) on the attendees. Finally, he passes out drunk. He arises the next morning,
recites the same pious phrases which gained him entrance the night before and leaves,

apparently to repeat the process.
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Introduction

The Hikayat AbT al-Qasim al-Baghdadi al-Tamimi, by Abt al-Mutahhar Muhammad
b. Ahmad al-Azd, is a narrative, seemingly fictional prose work written in the late
4™/10"™ or early 5%/11" century. Based on its content and style, it should be an
important scholarly source for the development of Arabic formal prose fictional
literature and an important source of information on the material culture of its period.
However, although it has been available to scholars since 1902 in an edition by Mez,
and since 1980 in a second, easier to read edition by ‘Abbad al-Shalji under the title al-
Risala al-Baghdadiyya, very little has been written about it. Certainly, no substantive
work has been published. The Hikdya has generally been passed over by researchers.
Its extreme obscenity, which is still beyond acceptable usage, was for a long time a
major deterrent to further examination of the text. In fact, both reviews of Mez’s
edition questioned the value of a text so replete with obscenity, scatology and
representation of the seamy side of life." The difficulty of its language and its highly
topical allusions to contemporary events are extremely challenging and its structure is
quite unusual. Although the Hikaya includes techniques and content tantalizingly
similar to those of the innovative literary works of its period, as a whole it is
sufficiently different from any other work that it has not been possible to situate it
satisfactorily within the literary continuum.

Since the Hikdyat Abi al-Qasim al-Baghdadi al-Tamimf is unfamiliar to most

readers, a short summary of its content is in order. The Hikdya begins with an

! Carl Brockelmann, “Muhammad ibn Ahmad Abulmutahhar al-Azdi, Abulkdsim ein bagdader Sittenbild,”
Literarisches Centralblatt, 1902, no. 47, 1568-9; M.]. de Goeje, “Review of Hikayat Abi al-Qasim al-Baghdadi
by Adam Mez,” Géttingische gelehrte Anzeigen, 1902, no 9, 723.



invocation spoken by Ab{i al-Mutahhar Muhammad b. Ahmad al-Azdi, who specifies
that he will use selections from pre-Islamic and contemporary Arabic literature in his
text. He specifies that his work is a hikdya, or imitation, of a typical Baghdadi man,
whose phrases and idioms will be used to illustrate the moral character, classes, and
customs of people from Baghdad. That fictional man, Abi al-Qasim, is introduced as
educated and skilled, but without morals, without restraint, and of little social value.
He is a professional parasite who invites himself to an Isfahani evening gathering.
After satirizing the attendees’ skill in their professions, he informs the Isfahanis that
they are deficient in cultured manners and linguistic and literary skills, and asks them
if they would like to improve. They assent. Abii al-Qasim begins to recite selections
from Arabic literature on a variety of topics. He begins by speaking of his love for
Baghdad and how he mourns his separation from her. He then compares the high
quality material goods found in Baghdad with their low quality equivalents found in
Isfahan. The specific goods are horses, textile furnishings, perfumes, food, wine,
cupbearers, male singers, singing girls, and slave boys—the possessions and individuals
that were essential to the life of the educated urban upper classes, and which,
excluding the horses, were found at evening gatherings. He then draws attention to
the fact that he will begin telling anecdotes. The length and form of the anecdotes
vary, but they are all about slave girls, mostly singing girls. At the end of the
anecdotes, Abl al-Qadsim declares that he is tired from his journey and asks for a meal.
He interacts with the other attendees more politely. He plays chess, praises most of the
dishes served for dinner, and demonstrates his knowledge of nautical terminology. He

gets increasingly drunk. The attendees seek a way to be rid of him and settle on



3
encouraging him to drink himself into a stupor. He alternates between satirizing the

attendees and boasting of his own skills. He finally passes out, only to get up in the
morning and recite the same pious phrases that had convinced the gathering to admit
him the night before. Unrepentant, he leaves, apparently to repeat the cycle.
Determining the Hikdya’s place in the development of Arabic fictional prose
literature depends on when it was written in relationship to other works of its time.
Unfortunately, the date the Hikayat AbT al-Qasim al-Baghdadr al-Tamimi was written is not
recorded in its single extant manuscript, nor is it mentioned in contemporary works.
On the basis of the birth and death dates of authors whose works are quoted in the text,
it must have been written between approximately 379-80/990 and 411/1020. It is
unlikely the Hikaya was written earlier because, near its beginning, al-AzdI mentions
that he has written magamat,’ the short, anecdotal stories presented largely in saj, or
rhymed prose, which form the first openly fictional prose genre acceptable in formal
classical Arabic literature. The magama genre developed between 379-90/980 and
398/1008,” which makes it improbable that the Hikdya was written before 390/1000.
The choice of quotations also provides some information relevant to dating the
Hikdya. The text includes quotations by many authors who lived during the 4"/10"
century, with all but a few of them dying by the beginning of the 5%/11" century. Since
quotations by authors representative of all earlier periods of Arabic literature, from the

pre-Islamic period up until the 4™/10% century, were also included, al-AzdT was not

2 Ab{i Hayyan ‘AlT b. Muhammad al-Tawhidi, al-Risala al-Baghdadiyya, *Abbud al-Shalji, ed. (Beirut: Dar al-
Kutub, 1980), 42.

?J. Himmeen-Anttila, “Al-HamadanT and the Early History of the Magama,” in Philosophy and Arts in the
Islamic World: Proceedings of the Eighteenth Congress of the Union Européenne des Arabisants et Islamisants held at
the Katholieke Universiteit Leuven (September 3-Septermber 9,1996), ed. by U. Vermeulen and D. De Smet
(Leuven: Uitgeveru Peeters, 1998), 88.



-

arbitrarily limiting himself to a single century. If the Hikaya had been written much
later than 411/1020, it would be logical to expect that additional highly reputed authors
who lived primarily in the first half of the 5/11" century would also have been quoted.

Not only is the dating of the Hikdya open to discussion, but so is its authorship.
Much of the small quantity of published research on the work attempts to identify al-
Azdi with some better known author of his time. Because the name found at the
beginning of the invocation, who is normally the author of the work, cannot be
identified in contemporary sources, it is assumed to be fictitious and an author whose
works are quoted extensively in the Hikdya is then suggested as the “real” al-Azd1i. The
authors most frequently proposed as the “real” al-Azdi are Abii Hayyan al-Tawhidj, d.
414/1023, a prose writer famous for anecdotal works depicting the social and
intellectual life of his times,* and Ibn al-Hajjaj, 313-84/925-84, a poet known for the
obscenity of his poems.® These suggestions are supported by arguing that Abd al-Qasim
and the “real” author have the same character traits. These arguments give
circumstantial proof at best. There is no strong evidence for the use of pseudonyms in
the 3-4/9-10 centuries. Since there are very few printed works on the history of
Isfahan or on the biography of its inhabitants in this period, there may be a reference
to al- Azdi in unexamined manuscripts. Since authors of classical Arabic works were

expected to quote other works, quotations are not evidence of authorship. Identifying

* AQSH, 5-41; Azartdsh Azarniish, “Namayishnama dar yik pardah-i Shahkarri ‘Nakhandant’, az qarn-i
panjam-i hijri,” Nashr-i Danish 14, no. 6 (Aban 1373): 22-30; Da"irat al-Ma‘arif-i Buzurg-i Islami (Tehran:
Markaz-i D3’irat al-Ma"arif-i Buzurg-i Islami, 1373), s.v. “Abd Mutahhar Azdi"; Mustafa Jawwad, “Hikdya
AbT al-Qasim al-BaghdadT al-TamTmT: hal hiya li-Abi Hayyan al-Tawhidi,” al-Ustadh (Baghdad), 12:300-10.
*Abd al-Latif al-Rawi, “A hiya al-Risala al-Baghdadiyya am Hikdya AbT al-Qasim al-Baghdadi,” Majallat
Ma*had al-Makhtitat al-*Arabiyya, 34, no. 1-2: 229-39.



an author with his characters is a fallacy. Thus, although al-AzdT’s existence cannot
be verified, there is no reason to believe he is not the author.

Although the Hikaya is fictional prose using a continuous narrative from the
early 5/11" century, it is not clear to what type of literature it belongs. It contains
obvious elements from several types. Fictional prose with a continuous narrative is a
technique generally found in popular tales rather than in formal prose literature. The
Hikaya’s continuous narrative consists of Abl al-Qasim interacting with the other
attendees at the gathering. It alternates with Ab{ al-Qasim’s recitations of selections of
literature in a manner similar to the way the Arabian Nights’ frame tale alternates with
individual tales. However, the Hikdya cannot be a popular tale because, unlike true
frame tales, the Hikaya’s narrative does not have a plot, and neither do Abi al-Qasim’s
recitations, except for one anecdote about the singing girl Zad Mihr. In addition, the
Hikdya does not consist of tales including only a few elements of formal literature, but
rather contains a mixture of types of literature, such as horse poetry, love poetry,
madih or praise poetry, hija’ or satire, fakhr or boasting, excerpts from geographies,
anecdotes, selections from the Qur’an, hadith, aphorisms, and proverbs, that is more
typically found in adab literature.

The combination of a protagonist from the fringes of society and a fictional
prose narrative found in the Hikdya suggests the magama genre. The Hikaya was written
not long after Badi® al-Zaman al-Hamadhani (358-398/968-1008) wrote his Magamat, the
first examples of the genre. 1t is unlikely that much variation had developed within the
genre by the time the Hikaya was written. The structure of the two works is thus not

sufficiently similar for them to be related. However, the quotation of extensive



sections of al-HamadhanT's al-Magama al-Dinariyya and al-Magdma al-Sasaniyya
demonstrates that the Magamat had some influence on the Hikaya. The Magamat
frequently depict an individual engaging in an illegal or immoral act. The Hikdaya
depicts eloquent recitations and behavior at evening gatherings. The Hikaya has a
continuous narrative, but narrative in the Magamat is continuous only within each
short episode. Abii al-Qasim’s equivalent in the Magamat is Abu al-Fath, the trickster
from the margins of society. Abii al-Qasim’s recitations are bounded by his
conversations with the attendees. Generally, Abd al-Fath'’s speeches occur within
another narrator’s story. Ab( al-Fath behaves in a pleasant way that encourages people
to give him something of value. In contrast, Abi al-Qasim is rude, obscene, highly
critical of his listeners and generally unpleasant.

Al-Azdi gives the impression in the Hikdya's invocation that it will be a character
study, a genre popular in Arabic formal prose literature. He states he will organize his
depiction of the Baghdadi moral character in a manner similar to that used by al-J3hiz,
an eminent prose writer of the 3"/9" century, and quotes an example from his works
depicting a man who imitates donkeys. This statement is particularly important
because, although al-Jahiz earned a reputation for a broad range of prose works, his
character depictions are and have always been among the best known of his works and
are a major reason why he is still a popular and renowned author. Depiction of

characters concentrates on the qualities that distinguish the character from other

characters. The depiction of Abii al-Qésim creates ambiguity about which character is
being depicted. Al-Azdi states that it is the character of Baghdadis, However, Abi al-

Qasim is shown performing activities typical of a professional parasite: entering a



gathering uninvited, entertaining the gathering and seeking and consuming the
highest quality foods and beverages. Unlike the behavior of a parasite and further
compounding the ambiguity, his recitations concentrate more on standards of
eloquence and cultured behavior than on obtaining as much food as possible with as
little effort as possible. If the character depicted is intended to be a Baghdadi
representing the quintessence of eloquence and elegance, Abt al-Qasim’s importuning
behavior, rudeness and use of obscenity are the opposite of what his behavior should
be.

Abi al-Qasim’s qualities are typical of the individuals found in mujin literature.
Mujiin, a term which has been only roughly defined, means jesting as opposed to
seriousness, but specifically it means types of jesting depicting, without shame,
debauchery, vulgarity, bad manners, and obscenity, i.e. activities that are generally
socially inappropriate.® Mujiin was particularly popular in literature in two periods:
around the time of the caliphs al-Ma’miin 190/813-218/833 and al-Mutawakkil,
232/847-247/861, and again during the Bilyid period, 320/932-445-1062. In general,
mujin literature tends to reverse the values of the highly refined court society and
includes obscenity, scatology, the representation of debauchery, licentiousness and
vulgarity, and not infrequently represents the hero of a work as an anti-hero.” The
Hikaya frequently quotes Ibn al-Hajjaj, whose poetry is considered the culmination of
the mujiin trend towards obscenity, and thereby sets the standard of vulgarity for Aba

al-Qasim,

¢ Encyclopaedia of Islam, ed. by H.R. Gibb (et. al.) New ed. (Leiden: Brill, 1960-), s.v. “Mudjin.”

’ Clifford Edmund Bosworth, The Mediaeval Islamic Underworld: the Banii Sdsdn in Arabic Society and Literature
(Leiden: EJ. Brill, 1976), 1:63-7. Joel L. Kraemer, Humanism in the Renaissance of Islam: the Cultural Revival
during the Buyid Age, 2" rev. ed. (Leiden: E.J. Brill, 1992), 15-6.



The most unusual aspect of the Hikdya's structure is that it parallels the
construction of a qasida, the predominant genre in Arabic poetry prior to the 20
century. An evening gathering is shown as the setting of the Hikdaya, much as the desert
is the setting of many qasidas. After a critique of the setting, Ab{ al-Qdsim mentions his
love for Baghdad, expresses his longing for her and mourns being parted from her. In
essence, his relationship to Baghdad is described in a manner parallel to the poet’s
longing for his absent beloved in the nasib, or first section of a gasida. He promptly
continues with a long section of horse poetry typical of the rahil, the second section of a
qasida. The rahil has two common variants. One depicts the poet traveling across the
desert on a camel or horse to a patron’s court. The other depicts animals, frequently
donkeys, traveling to a water-hole. In both cases, the surrounding desert is often
described. In the Hikdya, a description of the gathering follows the horse poetry. Abu
al-Qasim describes the material goods and entertainers that would be present at a
gathering and recites selections of the poetry and anecdotes used as entertainment. To
end this section, he states, “Bring us our breakfast, for we certainly have found fatigue
in this our journey.” In a gasida, the poet reaches a patron’s court. Abi al-Qasim now
participates relatively politely in the gathering and receives his reward, a meal. After
the meal, he speaks well of Isfahan and entertains by alternately praising and satirizing
the individuals sitting next to him. He is attracted to a singing girl but cannot have her.
He becomes angry and recites hija’ on the attendees. They tire of him and offer him a
small gift. He responds that he does not want a trifling gift and gives some examples of

the excessively large gifts he would accept. He then alternates hija’ on the attendees

® AQSH, 274,



with fakhr, or boasting, on his own prowess until he finally passes out, drunk. Hija’
and fakhr can both serve as the third section of a gasida.

The Hikdya employs one more technique in an unusual manner. Prosification of
poetry and versification of prose was an accepted artistic device in the 3/9% century,
and became very popular in the 4"/10" century, and works explaining the technique
became available in the 5"/11" century.” The techniques of prosification that are
described all involve changing one or a few lines of poetry into a line or even a page or
so of prose. Although it appears that the structure of a gqasida has been applied to the
Hikdya, a prose work, this is not a technique described in the prosification manuals

published so far.

° Amidu Sanni, The Arabic Theory of Prosification and Versification: on Hall and Nazm in Arabic Theoretical
Discourse, Beiruter Texte und Studien, Bd. 70 (Stuttgart: Franz Steiner, 1998), 12-15.
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Dating the Hikayat Abi al-Qasim al-Baghdadr al-Tamimi

The date the Hikaya was written is unknown. The only existing manuscript is
obviously not the original copy. A note on folio 83b records the tenth of Shawwal, 727
(Aug. 29, 1347) as the date when the copy was read, but there is no indication of when
the text was originally written. The text contains the date 306, i.e. 918 or 919, ina
description of Karkh at that time. This cannot be the date it was composed, since many
of the individuals mentioned and the poets quoted lived many years later. The best
that can be done is to estimate an approximate date from other evidence.

The elements within the text that can be dated most clearly are the names of
the individuals mentioned, and the authors of the quotations that can be identified.
Those whose death dates are known, and whose dates potentially bracket the date the
Hikaya was written, are listed in the chart below. The largest cluster of death dates
comprises individuals who died at the end of the 4"/10" century and very beginning of
the 5%/11", Because such a large concentration of these men lived in the second half of
the 4"/10" century, the author must have chosen them because his audience would
perceive them as contemporary figures. The text must have been written relatively
close in time to the lives of this group of individuals or the immanency of humor
applied to “contemporary” individuals would have been lost. Their birth and death
dates in particular help determine the approximate date of composition of the Hikaya.
Badt® al-Zaman al-Hamadhani is quoted extensively, but anonymously, near the end of
the Hikdya, during Ab{ al-Qasim’s long boast to the attendees of the majlis (gathering).

His birth date, 358/368, is the latest that could be identified. It is unlikely he could have



Table 1. Dating of individuals mentioned or quoted in the Hikaya

Individual Birth date Death date
Bishr b, Hariin 373-3/983
Abl Sulayman Muhammad b. Tahir b, 319 or 20 374-5/985
Bahram al-Sijistani al-Mantiqgi /932
Ibn al-Warrag 380-1/991
Abl Bakr Ahmad b, Muhammad b, Fadl 381/992-1
b, Ja*far b, Muhammad b, Jarrah, known
as al-Khazzaz
Muhammad b. al-*Abbas Khwarazmi 323/934-5 383/993-4
al-Muhassin b, Al Tantkhi 329/941 384/994
Ab{i ‘Abd Allah al-Marzubani 296-7 384/994
/909-10
AblG Tammam al-Zaynabl 299-300 386-7/997
/912
Abl Nasr Muhammad b, Isma‘il b, Yasuf 388/998-9
b. Ya*qib b. Ishaq b. Ibrahim b. al-Nasaft
Ibn al-Hajj3j, al-Husayn b, Ahmad 391/1001
Abii al-Hasan ‘Al b, *Abd al-*Aziz al- 392/1002
Jurjani
Badi® al-Zaman al-Hamadhani 358/968 398/1008
Abu al-Fath *Abd b, Muhammad al-Busti 400-1
/1010-1
Abi Nasr *Abd al-*Aziz b, Muhammad b. 327-8/939 404-5/1014
Nubata
Ibrahim b. “Alf Husr1 413/1022
AbG Hayyan al-Tawhidi 310-20 414/1023
/922-32
Ibn Ghaylan al-Bazzaz 355/957-8 440/1048-9

achieved a reputation as an author much before age twenty, or around 388-9/989. That
would set the earliest possible date for the Hikaya to have been written at around 389-
90/990.

In terms of the latest date the Hikdya could have been written, the
concentration of death dates in the 380s/990s and the first decade of the 5%/11™
century is significant, Because there is such a concentration, it seems probable that

these individuals were personally known to the author of the Hikaya and potentially to
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its audience. There is only one individual with a later death date, Ibn Ghaylan al-

Bazzaz, an expert in hadith, or short anecdotes about the prophet Muhammad, who
appears as one of the men mentioned as in ecstasy over singing girls. It must be noted
that his life was unusually long--he died in 440/1048-9, nearly thirty years later than
the other individuals mentioned or quoted in the text. For the anecdotes in the Hikaya
to have had functioned like jokes in a 20™ century “roast,” the personalities and habits
of many of the individuals, rather than only their works, would have had to have been
known to the work’s audience. For the memory of the individuals who died around the
380s/990s to have remained relatively fresh, the Hikdya could probably not have been
written after 411/1020 at the very latest. Despite Ibn Ghaylan's death date, if the Hikaya
had been written much after 411/1020, there would have been no logical reason for al-
Azdi to ignore other authors with death dates later than 400/1010.

Considering the number of references in the Hikdya to specific items of daily
use, and the specific places where they are said to be found, it would seem they could
be used to narrow the date range established from birth and death dates above.
Unfortunately, this has not proven possible. In point of fact, the Hikaya establishes
what many of the daily items were. Geographical works have similar lists of daily
items, but these texts are not correlated to a narrow date range.

Shortly after Abii al-Qasim’s satirization of the guests, he compares Baghdad
and Isfahan by contrasting lists of names of their respective farming districts, canals,
neighborhoods, and monuments.” The names relating to Baghdad existed before,

during and after the likely date range for the Hikaya and so are not helpful in dating the

' AQSH, 91-108.
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work. Out of the parodies of Isfahani names, only the name of one farming area,

Adhar," and the name of one neighborhood, Wargan," could be found in works written
in the century or so after the Hikdya. There was no mention of the time period during
which the names were used. There is a possibility that they are a play on place names
in the Jewish dialect of Isfahan, although that could not be verified with available
sources.” The only use of a place name in the Hikdya that limits its date is a reference
to praying in the Mosque at Baratha’." This Mosque is mentioned in a list of mosques
in Baghdad, followed by two poems that mention praying there. Although the author
of the Hikdya frequently writes looking back at the relatively recent past, he regards the
Mosque of Baratha” as a currently functioning mosque. This Mosque was not used after
451/1059-60. These references indicate that the Hikdya must have been written before
451/1059-60, a date later than the period indicated by the birth and death dates
discussed in the preceding paragraphs.

The remaining potential means of dating the Hikdya would be correlating the
most extensive identifiable quotations against the dates of their authors and estimates
of when the works from which they were excerpted were written. Among the four
authors from whose works extensive quotations have been drawn, three are quoted

anonymously: Abl Bakr Muhammad b. al-*Abbas al-Khwarazmi,” d. 383/993, Badi® al-

' AQSH, 93.

¥ AQSH, 107.

" Tafaddalf, Ahmad, “Ittila*at-i Darbarah-yi Lahjah-yi Pishin-i Isfahdn,” Namah-i Minuvi: Majmu‘ah-% STva
Hasht Guftar dar Adab va Farhang-i Irdn-i bih Pas Panjah Sal-i Tahqigdt va Mutald’at-i Mujtaba Minuvi (Tehran:
Intisharat-i Sana’t, 19957), 85-103.

* AQSH, 106.

' Ab{i Bakr Muhammad b. al-*Abbas al-Khwarazmi was a poet and writer who sought positions with
many of the leading men of his time, usually with only temporary success. He settled in Nishapur and is
perhaps best known for losing a literary competition with Badi® al-Zaman al-Hamadhani. EI2,s.v. “al-
Khwirazmi, Abii Bakr Muhammad b. al-*Abbas.”
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Zaman al-Hamadhani,'* d. 398/1008, and Abi Hayyan al-Tawhidi," d. 414/1023. Only

the fourth, Ibn al-Hajjaj," d. 391/1001, is named in connection with the quotations from
his works.

One passage in the Hikaya has extensive similarities with a passage in Abi Bakr
Muhammad b. al-"Abbas al-Khwarazmi's Rasd’il.”® Approximately 40% of the passage in
the Hikaya is found in the Rasa’il and the whole passage is approximately two thirds as
long as the passage in the Rasd’il. The Hikaya must draw on the Rasa’il, since it places
phrases from the latter in more complex structures. For example, the Rasa’il contains a
list of phrases in the form “O (object) of (person): Ya taylasan Ibn Harb, wa dartat
Wahb, ya qadah al-lablab fi kaffi al-marid,”” (“O taylasan of Ibn Harb, and fart of Wahb,
O cup of thick laxative in the hand of a sick person”). The same phrases appear in the
Hikdya, but each is preceded by a comparative adjective: “Ya akhlaq min taylasan Ibn
Harb, ya ash’am ‘ala nafsi-hi min dartat Wahb, ya abghad min qadah al-lablab fi kaffi al-
marid,”* (“O one more tattered than the taylasan of Ibn Harb; O more inauspicious to
his soul than Wahb’s fart; O more detestable than a cup of thick laxative in the hand of
asick person”). It is more likely that a simple phrase like “O taylasan” would be
inserted into a more complicated grammatical structure, such as “O one more tattered

than the taylasan of Ibn Harb,” than that the more complex phrase would be simplified.

'* BadT® al-Zaman al-HamadhanT was a writer known for his prose more than for his poetry. He was
particularly known for his Magamat, which were short, overtly fictional depictions of mendicants. El2,
s.v. “al-Hamadhani, Ahmad Badf® al-Zaman.”

7 Abli Hayyan al-Tawhidl was an author and philosopher. He traveled in search patronage, with only
temporary success. His works are important for their depiction of the activities of contemporary literary
circles and for their summation of philosophical conversations. EI2, s.v. “Abi{i Hayyan al-Tawh1dl,”

'* Ibn al-Hajjaj was a poet who found it highly profitable to write obscene poetry and produced large
quantities of it. EI2, s.v. “Ibn al-Hadjdjadj.”

9 Abli Bakr Muhammad b. al-*Abbis al-Khuwarizmi, Rasd’il, 199-202; AQSH, 342-7.

2 Abi Bakr Muhammad b. al-*Abbas al-Khuwdarizmi, Rasa’il, 199.

21 AQSH, 346.
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For another example, the simple phrase “ya kiiz hanit hajjam”* (“O jug of a cupper’s

shop”) in the Rasa’il, appears in a more complex, paired phrase in the Hikaya, “ya ablad
min hadid al-hammam, wa-antan min hanat al-hajjam,” (“O stupider than the depth of
the bath; and rottener than a cupper’s shop”). Therefore, the evidence points to the
Hikaya being a later work that drew material from al-Khwarazm's Rasa’il.

Not only do extensive quotations from Badl® al-Zaman al-Hamadhani's Magamat
appear in the Hikaya, but al-Azdi mentions in its Invocation that he has written
maqgamat. Al-Hamadhani received credit for writing the first noteworthy collection of
magamat, and there is no known mention of magamat prior to his. It is unlikely that al-
Azdi could have written magamat before those by al-Hamadhant become known, or if he
wrote prose resembling a magama, he would not have called it by that name.

Two strongly parallel sections of text are found in the Hikaya and in Badt® al-
Zaman al-Hamadhant's Magamdt. One section is found in al-Magama al-Dindriyya, or the
Magama of the Dinar.” The variations between the two passages indicate that al-Azd1
borrowed from al-Hamadhani. The Hikdya adds to or deletes from the text found in al-
Magama al-Dindriyya so that rhyme letters are repeated more consistently, or so that the
rhythm and rhyme in the rhymed prose (saj*) becomes more consistent. For example,
this is the beginning of the selection in al-Magama al-Dinariyya.**

Y3 bard al-"ajiiz, ya kurbat Tammiiz, ya wasakh al-kiiz, ya dirhaman la

yajlizu, ya hadith al-mughannin, ya sanat al-bs, ya kawkab al-nuhis, ya

wat’a al-kabas, ya tukhmat al-ru’Gs, ya Umm Hubayn, ya ramad al-‘ayn, ya

ghadat al-bayn, ya firaq al-muhibbayn (“You old woman’s cold; you

torment of July; you filth on a water bottle, you uncirculatable dirham;
you singers’ conversation; you unfortunate year; you unlucky star; you

2 Abli Bakr Muhammad b. al-*Abbas al-Khuwarizmi, Rasd’il, 200.

# Badt® al-Zaman al-Hamadhani, Magamat Abi al-Fadl Badi® al-Zaman al-Hamadhani, Muhammad Abduh, ed.
(Beirut: Dar al-Mashriq, 1973), 217-222.

* Magamat, 218.
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nightmare’s oppression; you indigestion of the heads; you stinking lizard; you
eye disease; you morning of parting; you separation of lovers!”)

This is the same excerpt in the Hikaya.”

Y3 bard al-‘ajiiz, ya kurb Tammuz, ya dirhaman 13 yajlzu, ya wasakhan fI
maghabin al-badin, ya khajalat al-“innin, ya hadith al-mughannin, ya
wat’a al-kabis, ya tukhmat al-ru’Gs, ya ramad al-‘ayn, ya firaq al-
muhibbayn (“You old woman’s cold; you torment of July; you
uncirculatable dirham; you dirt in the armpits of a fat man; you shame of
the impotent one; you singers’ conversation; you nightmare’s oppression;
you indigestion of the heads; you eye disease; you separation of lovers.”)

Specifically, the Hikdya expands the phrase, “ya hadith al-mughannin” to: “ya
wasakhan fi maghabin al-badin, ya khajalat al-‘innin, ya hadith al-mughannin,” so that
there are 3 repetitions of the rhyme “in.” This type of process is typical of the
difference between the two works.

A later part of the excerpt in the al-Magama appears as,**

Ya qararat al-makhazi, ya bukhl al-Ahwazi, ya fuddl al-Razi, wa-Allah law

wada‘ta ihda rijlay-ka ‘ala Arwand, wa-al-ukhra *ala Damawand, wa-

akhadhta bi-yadi-ka qaws quzaha wa-nadafta al-ghaym f1jibab al-mala’ika

ma kunta illa hall3jan, wa-qala al-akhar: Ya garrad al-qurid, ya labad al-

yahiid (“You pit of shame; you miserliness of an Ahwazi; you busybodiness

of a man from Rayy; by God, if you were to put one foot on Arwand, and

the other on Damawand, and take the rainbow in your hand and card the

clouds into angels’ garments, you would (still) be nothing but a carder.

Then the other said, “you monkey trainer; you Jews’ felt (hats).”
In the Hikaya,” from “wa-Allah” through “wa-qala al-akhar,” which does not have the
even length of phrases or the strong rhymes found in the surrounding sqaj", is left out.
This leaves a consistent series of epithets beginning with ya, with a first group of

rhymes ending in -azi and a second ending in -id: Ya qarar al-makhazi, ya fuddl al-Razi,

ya bukhl al-Akhwaz1, ya qarrad al-qurdd, ya labtd al-yahiid. Thus, the sqj®is

% AQSH, 379.
% Magamat, 219-20.
2 AQSH, 380.
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strengthened and it can be concluded that al-Azdi borrowed from al-Hamadhant

instead of vice versa.

Another of the parallels is a poem found in the al-Magdma al-Sasaniyya with
twelve lines and in the Hikdya with fourteen lines.”® Nine lines, lines 1-5, 7-8, 11 and 12,
of the poem in the al-Magama al-Sasaniyya are also found in the Hikaya, although the
second bayts of lines 2 and 3 have been exchanged. In the poem in the Hikaya, there are
six additional lines, 6-11:

Uridu daydana murdi
Wa-lastu arda tafifa

Imma jawadan ‘atiqan
Yaziffu tahti zafifa

Aw musmi‘*atin sawafl
Yaqumna dani suftfa

Uridu khashfan rashigan
Uridu khasran nahifa

Ka-l-badri hashshan latifan
‘Ala 1-qulibi khafifa

Uridu ridfan thaqilan
Uridu ayran latifa

I want a daydan® of stew™
And I will not be satisfied with just a little

Either a fine fast steed that
Speeds along under me

Or singing women of pure (beauty)
Standing in rows before me

I want an elegant young gazelle

%8 Magamat, 93-4 (al-Sasaniyya); AQSH, 274-5.

¥ presumably a quantity or perhaps a dish, but the word is not identifiable.

*® A combination of breadcrumbs and broth. Edward William Lane, An Arabic-English Lexicon (Beirut:
Librarie du Liban, 1980), s.v. “Mard.”



18
[ want a thin waist

Like the full moon, smiling, pleasant
Making the heart lighter

I want a full butt
I want a graceful penis

Poems consisting of phrases beginning with uridu are not unusual. Although
there is a possibility that the poems were both based on some other, earlier poem, since
nine of the lines are the same, it is unlikely. The extra lines, 7 through 11 in the poem
in the Hikaya, express sentiments typical for that work, but not for the al-Magama al-
Sasaniyya. Inthe common lines, a tufaylf asks for food and other gifts, as would be
expected. However, in the additional lines, he asks for a horse, multiple women and a
boy for sex, which goes far beyond an acceptable request. The excessiveness of these
requests and the explicitness of the request for sex are typical of the Hikaya and
indicate that it is a further development of the original poem in the al-Magama al-
Sasaniyya.

The Magamat were most likely written between 380/990-1 and 398/1007/8" and
al-Hamadhani died in 398/1008.* Based on these dates, the Hikaya could not have been
written before 379/990 at the very earliest. Since the Magamat were written over a
period of time, it is more likely that al-Azdi drew on them closer to 398/1008 than to
380/990-1.

The third of the authors frequently quoted in the Hikaya is Ibn al-Hajjaj. It is

difficult to verify whether the quotations annotated in the Hikdya as being by him

’']. Himeen-Antilla, “Al-Hamadani and the Early History of the Magama,” in Philosophy and Arts in the
Islamic World, U. Vermeulen and D. De Smet, ed. (Leuven: Uitgeveru Peeters, 1998), 88.
*2 FI12, s.v. “al-Hamadhani, Ahmad BadT" al-Zaman.”
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appear in his Diwan, which is preserved only partially, and of which only two later

abridgements have been edited.” Equally, there is no way to verify whether all the
quotations of poetry by Ibn al-Hajjaj have been identified. Three poems in the Hikaya
are attributed to Ibn al-Hajj3j by the narrator,™ but twenty-eight more can be
confidently ascribed to him as well. Of the latter, Mez identified eight on the basis of
manuscripts of Ibn al-Hajjaj’s Diwan which were not available to me. Ihave identified
the remaining twenty on the basis of manuscripts of Ibn al-Hajjaj’s poems accessible to
me. Five of these are exactly the same in the Hikdya as in the manuscripts. Another ten
have very minor changes such as variants in the prepositions that are a matter of style,
or in dotting. The other five have somewhat greater changes.

One of the examples is the sixteen line poem Abi al-Qasim recites when he first
addresses the majlis to identify himself as a Shi‘ite.”® The same poem is found in the
Durrat al-Tgj,* a selection of al-Hajjaj’s poems made by al-Badi* al-Asturlabi” (d.
510/1116-17). Thirteen of the lines are common to the poem in both works. The poem

in the Durrat al-Tgj has a final line that also refers to “All as the wazir of Ahmad, i.e.

* The two edited abridgements are: Taltif al-Mizdj min Shi‘r Ibn al-Hajjaj, Jamal al-DIn Muhammad Tbn
al-Tha®alibl's Yatimat al-Dahr. According to the GAL, his complete Diwan exists in one manuscript held in
Baghdad. Parts of his Diwdn exists in manuscripts in various libraries. Those available to me are: Tbn al-
Hajjdj, Diwdn (m-y), Chester Beatty Library, Ms. 3782; Ibn al-Hajjaj, Diwan (m-y), Istanbul University
A3177, photo, Uppsala 4052, Those not available to me are; British Library, Mss. ADD 19913, Ref, AC 1127;
British Library, Mss. OR 4591 (d-r); Gottingen Arab, 76/2 (t-i); DK adab 7342; DK adab 10446z; Taymur shi‘r
606 (b); Taymur shi‘r 468; Taymur shi‘r 657; Baghdad Awqaf 5730 (m-y); Zahiriyya ‘amm 8563 (t-h); Vehbi
1516, foll. 51a-80b. Other works are: Asturlabi, Durrat al-Tgj, Bibliothéque nationale de France, Arabe
5913; Ibn al-Hajjaj, Taltif al-Mizdj min shi'r Ibn al-Hajjaj, Jamal al-Din Muhammad Ibn Nubata, compiler, Der
Kongelige Bibliotek Kobenhavn, Codex Arabicus 260; Ibn Hajjaj, Lata"if al-Taltif, Gotha; 2235/1, 4b; anon.,
Mulah min Shi'r Ibn al-Hajjaj, Zahiriyya ‘amm 5861.

* AQSH, 55.

% AQSH, 55.

% Durra, 175b-176a.

7 El2, s.v. “al-BadT al-Asturlabi.”



20
Muhammad.* This line is not present in the Hikaya. Al-Badi® al-Asturlabi compiled

the Durrat al-Taj for his own pleasure. He had no need to add a line if it had not existed
in the original. On the other hand, since the poem is quoted anonymously in the
Hikdya, there would have been no need to include a line that depicts *Alf as
Muhammad’s wazir when the point of the poem was to express Abii al-Qasim’s devotion
primarily to AlL

And mawla waziri Ahmada ya man
Qad haba mulka-hu li-khayri wazirt

I am a follower of the wazir of Ahmad—oh (what glory to) the one
Who gave his sovereignty to the best wazir

The other example contains a change that appears to be an adaptation to the
setting of the Hikaya. The second line is the same in both the Hikaya and the Yatimat al-
Dahr fi Mahasin Ahl al-Asr. The first line in the latter work is:

In ‘aba Tha‘labu® shi‘r1
Aw ‘3ba khiffata raht*

If Tha®lab finds fault with my poetry
Or with the lightness of my soul

In the Hikdya, the subject has been changed to “mawlaya,” (“my master.”)
Changing this one word changes the setting of the poem from Thalab criticizing a
poem to Ab{ al-Qasim interacting with the host of the gathering.

In ‘aba mawlaya qawli
Wa’ghtabani bi-qabiht*

% AQSH, 55; Durra, 176a-b.

** Tha'lab, 200/815 or 16-291/900, a grammarian of the Kiifan School.

%0 al-Tha'alibi, Yatimat al-Dahr fi Mahdsin Ahl al-Asr, edited by Mufid Muhammad Qumayha (Beirut: Dar al-
Fikr al-"Iimiyya, 1983), 3:37. Abii Mansiir “Abd al-Malik b. Muhammad b. Isma‘1} al-Tha"alib1, 350/429-
961/1038, was a writer whose works are primarily compilations of Arabic poetry, prose, anecdotes, or
philological discussions. He was a student of AbG Bakr Muhammad b. al-*Abbas al-Khwarazmi. El2,s.v.
“al-Tha‘alibi, Abi Manstr Abd al-Malik b. Muhammad b, Isma‘il.”



If my lord finds fault with what I say .

And speaks much evil of me behind my back
The number of accurate quotations, and, in particular, the two-line poem in which the
name Tha'lab is changed to the word mawldya, are indications that these poems were
altered to enhance the overarching plan of the Hikaya.

The fourth author, Abi Hayyan al-Tawhidi, is the author most extensively
quoted in the Hikdya. On that basis, he has been proposed as its real author. The
quotations from al-Tawhidi are from two of his works: al-Basd’ir wa-al-Dhakhd’ir, and
Kitab al-Imta* wa-al-Mu’dnasa. There are eight anecdotes that appear in both al-Basa’ir
wa-al-Dhakhd’ir and in the Hikaya. They have essentially the same content, but are told
in different words in the two works. Thus, they appear to be funny anecdotes
commonly known at the time and used independently in both works, rather than
anecdotes copied directly from al-Basa’ir wa-al-Dhakhd’ir.** The following anecdote is
the form found in al-Basa”ir wa-al-Dhakha’ir. “Su’ila Malin: ‘Wa-kana tabbakhan min
Sigilliya wa-qad faragha min al-alwan: ila madha tahtaju? Qala ila qawm jiya®.”
(“Malin, a Sicilian cook, was asked, when he had finished the dishes: ‘What do you
need? He said, ‘Hungry people.””) This is the form found in the Hikdya.” “Wa-kana
idha faragha min al-alwan, fa-yuqalu la-hu: ‘Ya Naranj, ila ayyi shay”’ tahtaju?’ Fa-
yaqilu, ild qawm jiya®.” (“When he finished the dishes and someone asked: ‘O Naranj,
What do you need?” He would say, ‘Hungry people.””) Although this anecdote is very

simple and short, the Arabic wording of the two versions is generally different and

therefore it was probably not borrowed.

‘1 AQSH, 57.

*? al-Tawhidi, Abli Hayyan ‘Al b. Muhammad. al-Basa’ir wa-al-dhakhd’ir. Edited by Wadad al-Qadi. Beirut:
Dar $adir, 1988, pt. 2:130, anecdote 386,

* AQSH, 299
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The longest excerpt is a series of boasts. The series begins with the form: 1

am ___; then moves on to: 1do s then: if ___ happened to me, I would do

—_———1 AL ALV AT AL e A MYy WAL A AR A A Ay A YA N

Approximately 75% of the excerpt in the Hikdya is the same as in al-Basa’ir wa-al-
Dhakhd’ir. The selection in the latter* is more than a third again as long as the similar
material in the Hikdya,” so the common material makes up only about 55% of it. Over a
third of the common material is the exactly the same. The rest is very similar, with
only minor variants. The biggest difference between common material in the two
variants is the order in which the phrases appear. The Hikaya adds to or deletes from
the text found in the al-Basa’ir wa-al-Dhakha’ir so that rhyme letters are repeated, or so
that the rhymed prose (sqj%), becomes more consistent. For example, part of this
excerpt from the latter work is: “Ana Haman, ana Fir'awn, ani *Ad,* ana al-Shaytan al-

147 (uI am

aqlaf, ana al-dubb al-aklaf, ana al-baghl al-hariin, ana al-harb al-zabin,
Haman, I am Pharoah, I am *Ad, I am the uncircumcised devil, I am the bear who fights
without weapons, I am the obstinate mule, I am the cruel war.”) Ideally the last word of
each phrase should rhyme with the last word of at least one other consecutive phrase.
There should not be any final words that do not rhyme with some other final word. In
the above selection, Himan and Fir‘awn rhyme in “n.” Ad does not rhyme with

anything. Aglaf rhymes with aklaf, and hariin rhymes with zabiin. In the Hikaya, the

rhyme has been regularized: “Ana Fir'awn, and Haman, ana Nimrad b. Kan‘an, ana al-

** al-Basd’ir, pt. 4:157-160, anecdote 538.

** AQSH, 376-377.

“ An ancient tribe mentioned frequently in the Qur’an, which describes them as existing immediately
after the time of Noah, as being haughty due to its prosperity, and as being mostly destroyed by a violent
storm after failing to heed the prophet Hiid, who had been sent to them as Muhammad was sent to the
Meccans. EI2,s.v, “Ad.”

*7 al-Basd’ir, pt. 4:157-160, anecdote 538.
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Shaytan al-aglaf, ana al-dubb al-akshaf, ana al-baghl al-hariin, ana al-harb al-

zablin,”* (“I am Pharoah, I am Haman, [ am Nimriid b. Kan*an, I am the uncircumcised
devil, I am the bear who fights without weapons, I am the obstinate mule, I am the cruel
war”). The phrase “ana Nimriid b, Kan*an” has been added, so there are now three
words in a row that rhyme in “n,” Fir'awn, Himan and Kan‘an. The phrase “an3 *Ad,”
which did not rhyme with anything, has been deleted. Aglaf and akshaf, the final words
of the next two phrases, rhyme. The final words of the last two phrases also rhyme:
hariin and zabtin. Clearly al-Azdi has modified al-Tawhidi here, rather than the other
way around.

There are thirty-nine quotations from the Kitab al-Imta’ wa-al-Mu’anasa in the
Hikaya. All but one of the quotations are found within a twenty-page section of the
Kitab al-Imta” wa-al-Mu’dnasa dealing with singing girls, their owners, their admirers,
and in some cases an example of their songs. The single quotation from a different
section is a short anecdote about al-Jammayz.* He is asked what he desires and
answers that he wants fried, boiled and grilled meats.* Jammayz is a well known figure
and the response is typical of any discussion of eating. This anecdote is as likely to be
in the common repertoire as it is to have been borrowed.

Of the twenty-page section of the Kitab al-Imta’ wa-al-Mu’anasa from which most
of these quotations are drawn, around 75% reappears in the Hikaya. In the Kitab al-Imta’
wa-al-Mu’anasa, thirteen anecdotes out of fifty-one are not found in the Hikdya. In the

Hikdya, there is almost no unique material—only three sets of an introductory sentence

8 AQSH, 375.

*® Jammayz, which may have been spelled Jummayz, was a poet who died in 204 or 5/820 or 1. al-Abi,
Nathr al-Durr, ed. by Muhammad *Alf Qurnah (Cairo: al-Hay’a al-Misriyya al-"Amma lil-Kitab, 1980-}, 3:252.
® AQSH, 276.
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plus a short poem, two additional sentences and one additional paragraph. Some

sequences of two or three anecdotes remain in the order in which they are found in the
Kitab al-Imta’ wa-al-Mu’dnasa, but generally the anecdotes have been reordered.
Twenty-two of the common selections consist of an introductory sentence or sentences
specifying the names of a singer, her owner and a famous admirer, plus a few bayts of
poetry. Seven selections consist of only the introductory sentence(s). Five selections
consist only of short poems of two or three bayts. There are also four other anecdotal
selections that are not simple introductions of singers. These four anecdotes will be
discussed separately.

Among the material on singing girls, there is one consistent change. In the Kitab
al-Imtd’ wa-al-Mu’anasa, many anecdotes start with “wa la tarab,” because the whole
section is showing the difference between appropriate and inappropriate display of
enjoyment. Needless to say, these anecdotes are not the ones to emulate. In the Hikaya,
the same anecdotes begin with “aw tarab,” because Abi al-Qasim is describing the
effects of great enjoyment. Although there are some variations between names, and
some small variations in word order in the same selection in both works, a large part of
the other differences appear to be errors from copying. For example, one name
appears as al-Qasariyya® and al-Basariyya.” If a source manuscript for the copyist was
not dotted and the handwriting had narrow loops, this would be a very possible
variation. In one poem,> the variant is a single word: nihaka versus lihaka, The letters

n and | could be mistaken for each other, although h and h would be a little more

°! AQSH, 249.

%2 Abi Hayyan “AlT b. Muhammad al-TawhidJ, Kitab al-Imtd® wa-al-Mu'dnasa (Beirut: Dar Maktabat al-
Hayya, 19807), 2:172.

 AQSH, 254; al-Imta", 2:170.
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difficult to mistake. In yet another poem, the variant word is: ta‘awat and ta‘adat.”

One detailed example with an introductory sentence and two bayts of poetry should be
sufficient. The poetry is the same. In the Kitab al-Imta’ wa-al-Mu’anasa, the
introductory sentence is: “Aw tarab Ibn Ma‘rif, Qadi al-Qudah, ‘ala ghina’ *Ulayya idha
rajja‘at lahna-ha fi halqi-ha al-hilw al-shajT bi-shi‘r Ibn Abi Rabi*a” (“Or the ecstasy of
Ibn Ma‘rif, the Chief Judge, over the singing of “Ulayya when she sings the poetry of
Ibn AbI Rabi'a, her melody vibrating with feeling through her sweet throat.”) In the
Hikaya the same sentence appears with very minor differences as: “Aw tarab Qadi al-
Qudah Ibn Ma'riif, ala ghina’ *Ulayya idha rajja‘at fi halqi-ha al-shaji wa-ghannat” (“Or
the ecstasy of the Chief Judge Ibn Ma‘rif, over the singing of “Ulayya when she sings
with feeling vibrating through her throat.”

Of the four separate anecdotes, one describes how the audience cries when the
singer reaches a certain phrase.” This must have been a common anecdote, since few
words are the same or in the same place in both anecdotes, although the story is clearly
the same. The other three anecdotes are predominantly the same.

To be this close, one of the texts must have copied the other. Based on the
sequencing of the selections, the Hikaya borrowed from the Kitab al-Imta’ wa-al-
Mu’dnasa. As in the borrowing from al-Hamadhani, the borrowed material has been
reordered to make it more succinct. When the author of the Hikaya came to singing
girls in his progress through all aspects of court life, it appears that the Kitab al-imtd’
wa-al-Mu’dnasa was a ready source for approximately the right amount of material on

singing girls of the right time, from the right place. To a large extent, it supplied

* AQSH, 259; al-Imta’, 2:173.
> AQSH, 247; al-Imta*, 2:172.
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anecdotes into which al-Azdi could insert the names of famous slave girls from

Baghdad, their owners and admirers whom he wanted to depict. In addition, the
anecdotes were already in appropriate groupings. Thus, the Hikdya is a later work than
either al-Basa’ir wa al-Dhakhd’ir or the Kitab al-Imta’ wa-al-Mu’anasa. Neither of the two
latter works can be dated exactly, so they do not provide a limit for the earliest possible

date the Hikdya could have been written.
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Authorship of the Hikdyat Abi al-Qasim al-Baghdadi al-Tamimi

Doubts have been raised about al-Azdi’s identity. He is not identified in any of
the sources of his time, even though the quality of his writing is equal to that of major
writers such as al-Tawhidi and al-Hamadhani. Apparently out of disbelief that such a
skilled writer was not noted in his time, some scholars have felt a need to identify al-
Azdi with one of the major writers of the late 4"/10" or early 5/11" century. In an
alternative interpretation, the impossibility of confirming al-AzdT’s existence, along
with the appearance of fictional characters in the magama genre, and an expectation of
fictional characters by 20™ century readers deriving from the preeminence of fiction in
contemporary literature, have led to a construal of al-Azdi as a fictional character.

The description of al-Azdi as “late,” just before he gives the rest of the
invocation in direct speech in the first person as if he were alive, further reinforces
doubts as to whether he was a real person. However, it is possible that “late” could
have been added sometime after his death during the copying of a manuscript. Thus,
the word “late” can not lead to any conclusion as to whether al-Azdi was real, or alive
or dead when the Hikaya was written.

In response to doubts about al-AzdT’s identity, Arab and Persian scholars have
written critical articles investigating the “real” identity of the author of the Hikaya.
Although pseudonyms were not a tradition in the classical Arab world, one justification
offered in support of the use of a pseudonym is that the Hikdya is a hikdya and therefore
not serious literature. The underlying assumption is that a serious author concerned
for his reputation would use a pseudonym rather than his real name if he wrote a work

that did not conform to the strictures of formal Arabic literature. However, neither
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determining that Hikdya is a popular hikaya, nor suggesting that al-Azdi is a

pseudonym, is sufficient to prove that any specific one of the suggested “real” authors
wrote the work. Therefore, authorship will be discussed here, and the Hikaya’s place in
Arabic literature, including whether it is adab literature or a popular tale, will be
discussed later.

Suggestions for al-Azdi's “real” identity have been made based on a combination
of the quantity of quotations from the proposed author, and a conflation of
assumptions about the author’s life based on facts in the Hikdya, and of Ab{ al-Qasim’s
character traits, all with those of the proposed author. The two main candidates who
have been proposed for al-Azdl's “true” identity are Abl Hayyan al-Tawhidr*® and Ibn
al-Hajjaj.”” Abi Hayyan al-Tawhidi was an outstanding and prolific writer born
between 310/922 and 920/932. He spent much of his life in Baghdad, where he worked
as a scribe, secretary and less successfully as a courtier. He was in Rayy from 357/968
until 360/971, employed at the court of Abii al-Fadl b. al-*Amid, at least until he died in
359/970. Al-Tawhidi returned to Baghdad, but later worked again in Rayy, this time for
the wazir Ibn *Abbad from 367/977 into 370/980. He was disappointed in being
employed as an amanuensis, a position he considered beneath his talents. He was
employed by Ibn Sa"dan in Baghdad from 370/980 until the latter was executed in

374/984. During this period, al-Tawhidl was finally was able to serve as a courtier and

also finally received the patronage he so desired. Following Ibn Sa*dan’s death, he

6 AQSH, 5-41; Azartdsh Azarniish, “Namayishnamah dar Yik Pardah-i Shahkarr ‘NakhandanT’, az Qarn-i
Panjam-i Hijri,” Nashr-i Danish, 14, no. 6 (Aban 1373), 22-30; Dd’irat al-Ma‘arif-i Buzurg-i Islami (Tehran:
Markaz-i D3"irat al-Ma"arif-i Buzurg-i Islami, 1373), s.v. “Abd Mutahhar AzdT"; Mustafa Jawwad,
“Hikdyat Abi al-Qasim al-Baghdadi al-TamimT: hal hiya li-AbT Hayyan al-Tawhid,” al-Ustadh (Baghdad),
12:300-310.

"Abd al-Latif al-RawT, “A hiya al-Risila al-Baghdadiyya am Hikayat AbT al-Qasim al-Baghdadi,” Majallat
Mahad al-Makhtitat al-*Arabiyya, 34, no. 1-2; 229-239,
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apparently remained without a patron and eventually retired to Shiraz, where he

lived in poverty and complained of his lack of friends for some twenty years. Near the
end of his life he burned his works, ostensibly in reaction to the neglect he had been
experiencing. He died in 414/1023.

In terms of his character traits, al-Tawhidi was a sharp observer, which should
have ensured him patronage and a good position at court. However, he had a difficult
personality which usually kept him in lower positions. He was consistently pessimistic
and critical of those around him, especially his social superiors. In essence, he felt
superior to the work offered him and showed it, while his employers felt he did not
behave with sufficient respect. The character similarities between al-Tawhidi and Abi
al-Qasim are: they feel their literary skills are far superior to those of the men around
them, they are highly critical of others, use obscenity heavily and display an interest, if
not participation in, activities that are not entirely respectable. On that basis, it would
be equally possible to argue that Abl al-Qasim was not a character invented by al-
Tawhidi, but instead was patterned after him. Also, al-Tawhidi would hardly have
behaved in the rude and uncultured manner Aba al-Qasim employs throughout the
gathering.

Abii al-Qasim’s admission of longing for Baghdad from Isfahan™ suggests that
the text was written in Isfahan by a person exiled from Baghdad. The Hikdya contains
many very specific references to both Baghdad and Isfahan, such as the names of
districts, buildings, markets, etc. It would have been quite difficult to write such a work

without extensive personal extensive knowledge of both cities. It is commonly

® AQSH (Beirut: Dar al-Kutub, 1980), 273,
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suggested that al-Tawhidi was the “real” author because he grew up in Baghdad and

worked in Isfahan and therefore would have had the requisite detailed knowledge of
both cities.” In particular, al-Tawhidi lived for some years in the Baghdad
neighborhood called Karkh and associated closely with musicians and singing girls.*
Also, al-Tawh1di was familiar with evening gatherings--the setting of the Hikaya.
Although al-Tawhidi had the requisite knowledge to write the text, he could hardly
have been the only author with that knowledge.

Another argument for identifying the author of the Hikaya as al-Tawhid is based
on the assumption that Ab{i al-Qasim has the same interests as the author’s, For
example, al-Tawhidi frequently wrote about moral qualities and friendship. When
moral qualities are referred to in the Hikdya, one scholar considers it evidence that al-
Azdi was really al-Tawhidl.® Al-Tawhidi was also a philosopher, and this is linked to al-
AzdT through his use of al-Jahiz’s anecdote in the Hikdya’s introduction,” which is
labelled “philosophical.” This type of argument is so vague that it could just as well
apply to any other philosopher with equal lack of credibility.*

Aside from the issue of conflation of Abd al-Qasim with a proposed “real”
author, the number and length of quotations are not sufficient to prove authorship.
The shorter quotations from al-Basa’ir wa al-Dhakhd’ir are stories in the common

repertoire. The longer quotation from the same work, consisting of a series of boasts,

* AQSH (Beirut: Dar al-Kutub, 1980), 9-10.

*0¥Abd al-Latif al-Rawf, “A hiya al-Risila al-Baghdadiyya am Hikayat Ab1 al-Qasim al-Baghdadi,” Majallat
Ma*had al-Makhtitat al-*Arabiyya, 34, no. 1-2: 234,

' Mustafa Jawwad, “Hikayat Abi al-Qasim al-Baghdadi al-TamimT: hal hiya li-AbT Hayyan al-Tawhidi,” al-
Ustadh (Baghdad), 12:301.

 AQSH, 43-4.

% Azartash Azarniish, “Namayishnamah dar Yik Pardah-i Shahkarri ‘Nakhandant, az Qarn-i Panjam-i
Hijr1,” Nashr-i Danish, 14, no. 6 (Aban 1373), 24.
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draws on a single section, but rearranges the borrowed material into more consistent

saj* with fewer extra phrases between matching rhyme words. Basically, this borrowed
material serves as source material for a long list of boasts. The quotations from the
Kitab al-Imta’ wa-al-Mu’dnasa, consist of one story in the common repertoire, and most
of a twenty-page section on singing girls. Al-Azdi worked through all the aspects of the
life of a wealthy nobleman and his inner circle. When al-Azdi came to write about
singing girls, the twenty-page section from the Kitab al-Imta’ wa-al-Mu’anasa provided
ready made anecdotes listing the names of generally contemporary singing girls, their
owners, and fans. Sometimes, al-Azdi substituted more contemporary names, or added
to or removed poetry from an introductory line. Quotations of anecdotes on a specific
subject found in a very small number of pages in two of al-Tawhidi’s works are not
strong evidence that he wrote the Hikdya. It is instead evidence that al-Azdi found
convenient, very specific material in an outside work.

One of the most consistent factors put forth in favor of al-Tawhidi as the “real”
al-Azdi is the resemblance of the style of the Hikaya to his style, especially in its use of
colloquial Arabic and obscenity. However, the use of colloquial Arabic and obscenity
was hardly limited to al-Tawhidi's works. These usages were particularly common at
that time. The wazir al-Sahib Ibn Abbad (d. 385/995) actively encouraged the
collection and use of everyday language and the language of dissolute characters.

The other author proposed as the “real” al-Azdi, Ibn al-Hajjaj, worked in
Baghdad as a censor and a market inspector under the Bliyids. He was an excellent
poet and earned a much larger income from writing and selling obscene poetry and by

selling praise poems to notable figures who feared he would satirize them than he did
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from his civil service position. He was an ardent Shi‘ite. He died in 391/1001. Ibn al-

Hajjaj’s work as a market inspector would have given him the necessary knowledge of
Baghdad, but as far as is known, he did not work in Isfahan.
many anonymous quotations of his poetry found in the Hikaya.* Thirty-one quotations
of Ibn al-Hajjaj’s poetry are found in the Hikaya and, as far as can be verified, generally
vary only in minor ways from the versions in manuscripts. Because these poems, only
a few of which are explicitly attributed to Ibn al-Hajj3j, are so prominent, they are cited
as evidence that Ibn al-Hajjaj was the author of the Hikaya. The most significant
quotation from his poems is the one Abi al-Qasim recites when he first addresses the
majlis, which states that he is a follower of *Alj, i.e. a Shifite. The poem is significant
because it helps create the impression that Abii al-Qasim’s piety is false, but it is not
proof that Ibn al-Hajjaj wrote the Hikaya.

At the end of the Hikaya's introduction there are some bayts of poetry by Ibn al-
Hajjaj that equate obscenity with wit, thereby indicating that the rest of the work will
be obscene.” The rest of the quotations from Ibn al-Hajjaj are also obscene or
scatological, which is a major element of his style. This obscenity is common to both
this extreme level of obscenity is not commonly found in formal classical Arabic
literature. The obscenity is important in showing the character of a sponger and the

type of humor used in his entertaining. The ideal suitability of Ibn al-Hajjaj’s poetry for

% *Abd al-Latif al-Rawf, “A hiya al-Risila al-Baghdadiyya am Hikayat AbT al-Qadsim al-Baghdadi,” Majallat
Ma®had al-Makhtitat al-*Arabiyya, 34, no. 1-2: 229-239.
 AQSH, 45.
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Therefore, it is not logical that he wrote the Hikaya.

The same fallacious approaches described in connection with al-Tawhidi are
used to show that Ibn al-Hajjaj was al-Azd1. For example, Ibn al-Hajjaj was an
enthusiastic Shi‘ite. When Abi al-Qasim first addresses the majlis, his recitation of a
Shi‘ite, namely the poem’s author, Ibn al-Hajjaj. This idea that Ibn al-Hajj3j was Shi‘ite
and wrote the poem is extrapolated to show he must have written the whole work.*
Abii al-Qasim’s qualities are again being fallaciously transferred to the author of the
Hikaya.

Mez does not suggest that al-Azdi is a pseudonym for a more famous author, but
it may be for an equally fallacious reason. He believed he had found a biography of al-
Azdi in al-Bakharzi's Dumyat al-Qasr wa-"Usra Ahl al-"Asr.”” The name given in the
biography is Abi al-Mutahhar al-Isfahani. Unfortunately, both the name and the
information in the biography are too vague to provide a conclusive identification. Ab
al-Mutahhar is part of the author’s name as found in the Invocation of the Hikaya, and it
is likely the work was written in Isfahan, However, these coincidences are not
sufficient to prove the person in the biography is the same person as al-Azdi. There
were surely many individuals named Abu al-Mutahhar in Isfahan. The information
provided in the biography does not provide any information about the man’s life. It

consists of parts of two qasidas. The first excerpt is preceded by: “Anshada-ni al-

5 *Abd al-Latif al-Rawf, “A hiya al-Risala al-Baghdadiyya am Hikayat AbT al-Qasim al-Baghdadi,” Majallat
Mathad al-Makhtitat al-*Arabiyya, 34, no. 1-2: 237.

5 Bakharzi, “Ali b. al-Hasan, d. 1975, Dumyat al-Qasr wa-*Asrat Ahl al-Asr, *Abd al-Fattdh Muhammad al-
Hulw, ed. (Cairo: Dar al-Fikr al-*Arabi, 1969) 1:434-436.
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Shaykh Abii al-Hasan “Ali b. Ahmad al-Razi, qala “Anshada-ni Ab{ al-Mutahhar li-

nafsi-hi, min gasida fT al-Shaykh al-Imam al-Muwaffaq,” (“Shaykh Abd al-Hasan "Ali b.
Ahmad al-Razi related to me, Abi al-Mutahhar related to me on his own behalf, from a
qgasida about the Shaykh Imam al-Muwaffaq"). Presumably, a poet is praising someone
who is not a poet. The qasida itself states how great the poet’s skill is, that his
greatness lends greatness to those near him, that it makes those near him believers,
that his friends seek his love and presence, and that he makes his friends grow and
improve. The sentiments of this gasida are generic and could be applied to anyone. The
second excerpt is introduced by: “Wa-la-hu min qasida ukhra,” or “and also by him
from another gasida,” and it consists of seven bayts which praise someone’s skill and
generosity. These bayts are also generic.

Although both al-Tawhidi and Ibn al-Hajjaj were obviously major sources used
by the author of the Hikdya, the arguments described above are entirely circumstantial
and do not prove that either writer was al-Azdi. The similarities between Ab{ al-Qasim
and Ibn al-Hajjdj and al-Tawhidi are strictly circumstantial. Although an author must
know about subjects he writes on, there is no reason to assume any of his characters
are created in his image. The existence of extensive quotations from their works in the
Hikdya is no reason to think either of them is the work’s true author, either. Quoting
from other authors, often anonymously, was a standard component of Arabic
literature. More than fifty authors are quoted anonymously in the Hikaya, and three of
them are quoted approximately as extensively as either al-Tawhidi or Ibn al-Hajjaj. The
arguments for either of them being the “real” author are circumstantial and certainly

too general to be incontrovertible proof. The fact that the same arguments can be used
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in favor of either of them indicates that the arguments are not precise enough to be

valid. Thus, there is no reason to think al-Azdi is not the author of the Hikdya.
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Summary of the Hikayat AbT al-Qasim al-Baghdadr al-Tamimi

Invocation

The invocation of the Hikdayat Abf al-Qasim al-Baghdadr al-Tamimi begins with the
phrase Bi-sm Allah al-Rahman al-Rahim, than continues: “After thanking God and
praising him appropriately, and after bestowing blessings upon our Lord Muhammad
the Prophet and his family, the late scholar Shaykh Ab{ al-Mutahhar Muhammad b.
Ahmad al-Azdi said...”*® The phrase ends in what should be the author’s name, The rest
of the invocation is given by al-Azdi in direct speech. It presages the overarching
themes and structures of the body of the text. Al-Azdi begins by summarizing the

13

literary techniques he will use: “selections from Bedouin oratory and pre-Islamic
poetry... and uncommon vocabulary and rare anecdotes of contemporaries...””. By
mentioning these characteristics first, he privileges form and skill in manipulating
literary genre above all other aspects of his work.

By specifying the particular forms of literature mentioned in the preceding
paragraph, al-Azdi also signals his intended audience. Bedouin oratory and pre-Islamic
poetry are the two earliest known forms of Arabic literature and as such signify
identification with Arab culture and values. Uncommon vocabulary and rare anecdotes
are essential components of prose literature of the Blyid period, 930-1062. A great
literary fascination of the time is the vocabulary, slang and idioms of the lower classes

and of the unlawful professions, and to a lesser extent, forms of spoken Arabic.”

Despite the comparative continuity of genres and techniques in Arabic literature, for

¢ AQSH, 42.
% AQSH, 42.
® Adam Mez, The Renaissance of Islam (London Luzac, 1937), 236-7.
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writers of the early 11" century, Bedouin literature would have been an acquired
taste. Only a member of the secretarial class, well trained in all periods of Arabic
literature, would be sufficiently knowledgeable to make use of characteristics of pre-
Islamic literature within his own writing.

After mentioning the genres he will include, al-Azdi states that his work is “the
story of a Baghdadi man.”” For “story,” he uses the word hikaya. Although modern
readers expect hikdya to mean the genre “story,” or “tale,” al-Azdl does not include it in
his list of genres. This is not surprising, because the meaning of hikdya changed over
time. In the 3*/9" century, the verb hakd is recorded as meaning to imitate someone,
including for satirical purposes.” Even in the late 5%/10™ century, hikdya referred to
mimicry. It did not stabilize as the name of a genre until early in the 7"/12% century,
when the word could be used to refer to any type of story. The Hikaya is not the
straightforward mimicry of the 5%/10% century, but on the other hand, unlike a story, it
does not have a truly narrative plot. Also, although fictional material seems to appear
in classical formal Arabic literature, particularly from the 5th/10% century on, authors
of formal Arabic prose literature almost never represent their work as fiction.” As will
be discussed in more detail later, the use and status of fiction in classical prose Arabic
literature must be considered in interpreting the meaning of hikaya and the genre of

Hikaya.

" AQSH, 42.

72 Stephen Leder, “Conventions of fictional narration in learned literature,” in Story-telling in the
framework of non-fictional Arabic literature, ed. by Stefan Leder (Wiesbaden: Harrassowitz, 1998), 39.

” Gustave von Grunebaum, Medieval Islam: a Study in Cultural Orientation, 2" ed. (Chicago: University of
Chicago Press, 1953); H.A.R. Gibb, Arabic Literature: an Introduction, 2™ ed. (Oxford: Clarendon Press, 1963);
Marshall G.S. Hodgson, The Venture of Islam: Conscience and History in a World Civilization, vol. 1, The Classical
Age of Islam (Chicago: University of Chicago Press, 1974); A, F. L. Beeston, ed., et al., Arabic Literature to the
End of the Umayyad Period, The Cambridge History of Arabic Literature (Cambridge: Cambridge University
Press, 1983).
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After stating that his work is the story of a Baghdadi man, al-Azdf, still using

direct speech, describes his Baghdadi man as someone he knows personally. He
emphasizes that he has recorded the phrases and idioms the man uses. When al-Azd1
says he is factually portraying the way a specific person from Baghdad speaks, he is
following the traditional approach to Arabic prose literature and creating an edited
selection of examples to illustrate the aspects of society he wishes to discuss. He
further emphases his intention to depict real conditions by stating that he will use the
phrases and idioms he has observed to illustrate the moral character, classes, and
customs of people from Baghdad: “My mind recorded them that they may testify to the
(differing) moral character of the Baghdadrs, according to their different classes, and
that they may (serve as) samples of their customs.”” It should be noted that classes, or
tabagat, are not equivalent to modern social classes, which are frequently defined by
level of income, but instead, are more likely to be defined according to profession,
chronological periods, skill level, or moral values.”

Next, al-Azdi specifies the way he will arrange the linguistic data he has
collected to depict the different classes of Baghdadis: “Thus I have arranged themin a
single (harmonious) picture, within which the general type of each of them is shown
and the characters comprising (their respective) type participate in the story following
a single criterion, varying only according to rank and domicile.””® By “single

(harmonious) picture, within which the general type of each of them is shown,” he

™ AQSH, 42-3.

7 Hilary Kilpatrick, “Criteria of Classification in the Tabaqat Fuhiil al-Shutard’ of Muhammad b. Sallam
al-Jumahi (d. 232/846),” in Proceedings of the Ninth Congress of the Union Européenne des arabisants et
islamisants, Amsterdam, 1* to 7* september 1978, ed. by Rudolph Peters, Publications of the Netherlands
Institute of Archaeology and Arabic Studies in Cairo, 4 (Leiden: EJ. Brill, 1981), 141-152,

® AQSH, 43.
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means that he is depicting Baghdadis as a type or character. A character means

depicting a single character trait by describing all its aspects as embodied in individuals
and their behavior.

Al-Azdi supports the arrangement he has just described by citing an anecdote
by al-Jahiz. The anecdote both confirms al-Azdi’s intention to depict Baghdadis as a
type and identifies the single criterion, language, that he will use to describe the type.”

So I have proceeded in this as Abii *Uthman al-Jahiz said in a section of
his work, “Nevertheless, we can find someone among the people who
can mimic the dialect of the residents of Yemen, and do so flawlessly in
their articulation, not deviating in any respect, and likewise he can
imitate Maghribis, Khurasanians, Ahwazis, Sindis, and Zanjis. Yes, you
will find him even more natural than they. If he imitates the speech of a
stutterer, it is as if he had combined each distinctive item in the speech
of every stutterer in the world into one way of speaking. (M. p. 2) If you
find him imitating a blind man, he will create a picture (of the man)
through (changing) the appearance of his face, eyes and limbs; among a
thousand blind men you can hardly find one who combines all these
peculiarities, It was as if this person had united the peculiarities
distributed among them, and condensed all the inimitable
characteristics of stories about blind men into one blind man. There was
a person who used to stand at the Karkh Gate, in the presence of the
donkey drivers, and bray. There wasn't a donkey that was sick, worn
out, or overworked, which wouldn’t bray (with him). One might hear a
real donkey’s bray and not be drawn to it or move toward it like he
would be toward the voice of this mimic. It is as if he had united every
sound that resembles the bray of a donkey into the bray of one donkey,
and the souls of all donkeys would be soothed by hearing it. This is why
the Ancients claimed that it should rather be said that “man is called a
‘small world”: a microcosm of the large world, only because he can depict
with his hand every image and can imitate with his mouth every sound,
and because he eats plants as do the cattle, eats meat as do the beasts of
prey, eats grain as do the birds, and because in him are aspects of all the
species of animals,” ™

7" al-Jahiz, al-Bayan wa-al-Tabyin, ed. Abd Allah Muhammad Harin (Cairo: Maktabat al-Khanji, 1985), 1:69-
70; Charles Pellat, The Life and Works of Jahiz: Translations of Selected Texts, trans, D.M. Hawke (Berkeley:
University of California Press, 1969) 101.

7 al-Bayan, 1:69-70. Pellat, 101.
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The use of the above quotation by al-Jahiz is particularly significant because he was

the first author who, it can be argued, employed such types in Arabic literature” and
has remained the best known author in this field. The type depicted in the above
anecdote is the professional imitator of speech. The anecdote’s emphasis on speech
further supports al-Azd1’s earlier statement that it is through their use of language that
he intents to depict the Baghdadis and their morals and customs. In the true tradition
of depicting types, the full range of speech is imitated--both human and animal.

The invocation moves towards its end with al-AzdT's statement that his hikaya
will depict a day and a night, followed by an apology to the audience in case the work
does not please them. Such apologies are common in classical Arabic literature. In this
case, the apology is rather oblique: “so that whoever is intent on hearing it and does
not consider the length of its digressions and its details as a burden on his heart, nor
consider the level of language® in repeating Baghdadi idioms to be a deficiency of
knowledge with which I should be reproached...” The invocation ends with a
quotation from an unspecified rhetorician: “The wit of an anecdote is in its idiomatic
language; its charm is in the usage of its language; and its effectiveness is in the brevity
of text...”® In both quotations, the emphasis is on language. The statement clearly
indicates that at least some of the humor will derive from the language used in the text.

The invocation ends with three short selections of poetry by Ibn al-Hajjaj.”

Beginning in the early 3™/9" century, the quantity of scholarly works in the Islamic

7 al-Bayan, 1:69-70. Pellat, 101.

% Lahn. Johann Fiick, “Arabiyya: recherches sur Uhistoire de la langue et du style arabe (Paris: Librarie Marcel
Didier, 1955), 13.

* AQSH, 44.

* AQSH, 44.

% El12, s.v. “Ibn al-Hadjdjadj.”
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empire expanded greatly, due to the incorporation of scholarly materials translated

into Arabic from Greek, Persian and Hindi, among other languages, and through a
steady increase in the amount of prose produced in all areas of Islamic culture,
including religious, legal, philological, and historical writings. In order to reflect their
overall intellectual prowess in prose literature, authors increasingly followed a section
of prose with a short section of poetry emphasizing the meaning of the prose. The
choice of poems by Ibn al-Hajjaj, who is known for composing the largest body of
obscene poetry in Arabic literature, in and of itself indicates that the text will use
obscenity and scatology. Two bayts (stanzas) in particular point out that al-Azdt will
violate propriety.

L3 budda an taghfula ‘an lafzatin
Tarifatin ya™ti bi-ha sukhfi

You must ignore the strange vocabulary
Which my obscenity presents.*

kKK

Arsaltu nafsi “ala sajiyati-ha
Wa-qultu ma qultu ghayra muhtashimI

Ilet myself go completely
And said what I said without shame.*

As well as describing the literary elements that will be included in the text, the
Invocation also sets up two structural patterns that are repeated in other sections of
the Hikayat Abf al-Qdsim al-Baghdadi al-Tamimi. One pattern is related to the use of
language. As mentioned above, al-Azdi states in the invocation that he has chosen rare

vocabulary and anecdotes from contemporary literature. Repeatedly in the text, a

 AQSH, 44. Ibn al-Hajjaj, in Durra, 189,
% AQSH, 45. Ibn al-Hajjaj.
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topic is described first by rare vocabulary used in rhetorical phrases, then by an

anecdote or story on the same topic. The repetition of this pairing demonstrates it is
significant. For example, in the invocation, al-AzdT explains how he has collected
examples of Baghdadi speech and how he will arrange it. This is followed by the
anecdote by al-Jahiz describing imitators of Arabic dialects, blind men and donkeys. In
summary, a description of certain characteristics is followed by an example of an
individual with those characteristics engaged in an activity that displays them, As will
be discussed later, this practice will appear in the depiction of the gathering and also in
the material Ab{ al-Qasim relates to the gathering. The other practice is the
contrasting of high-brow and low-brow elements. For example, in the Invocation, al-
AzdI mentions that he has chosen to use Bedouin oratory and pre-Islamic poetry, which
are certainly elements of formal Arabic literature. He then lowers the level by saying
he will arrange his material in the form of a hikaya, which at this period is not part of
formal Arabic literature.
The Improvisation
(The division of the text into sections in what follows is not indicated in the
manuscript, but it is introduced here to clarify the structure of the text.)
Introduction of Abi al-Qasim
The body of the Hikaya begins with a repetition of the phrase “Bi-sm Allah al-
Rahman al-Rahim.” The text is narrated in the third person by an unidentified
narrator, assumedly al-Azdi, since he narrates the invocation. Immediately following
the basmalah, where an author’s name would normally appear, al-Azdl’s Baghdadi man

is introduced: “This exiled man, who is known as Abi al-Qasim Ahmad b, *Al1 al-
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"% “Exiled man” appears right at the beginning, emphasizing

Tamimi al-Baghdadi...
that Abii al-Qasim’s exile from Baghdad, his native city, is a very important aspect of his
identity. In light of al-AzdT’s statement in the invocation explaining that he will
include selections from pre-Islamic poetry, this mention of exile suggests a parallel
between Abi al-Qasim’s exile and a theme of pre-Islamic gasidas. In many pre-Islamic
qasidas, the hero does not behave in an adult, responsible manner, but rather, by a
series of socially illicit acts, shows that he remains outside the adult life of his tribe.
Similarly, through exile, Abii al-Qasim is separated from the life of his city, which by
the early 6/11™ century has replaced the tribe as the object of protagonist’s loyalty.
The description of Ab{i al-Qasim that immediately follows his name lists quite a
few illicit activities that establish him as immoral and therefore outside normal society:
“...(he) was an old man with a white beard gleaming in a face so red that unadulterated
wine almost trickled from it ... He was a rogue, a man who does not restrain his natural
desires.”” The phrase “face so red that unadulterated wine almost trickled from it”
intimates that Abd al-Qasim drinks, and the second phrase “a man who does not
restrain his natural desires” intimates that he eats and drinks substances forbidden by
Islam and engages in illicit sex. He is described not as an individual person, but as a
type of moral character. In conformity with the way characters are normally depicted,
the description, except for the red face, consists primarily of actions or character traits,
not of the unique physical characteristics that would identify a specific person.
Following the phrases mentioned in the above paragraph is an extremely long

string of descriptive attributes referring to Abi al-Qasim. They comprise rare

* AQSH, 46.
¥” AQSH, 46.



44
vocabulary, a literary device al-Azdi specifies as one of his main compositional

elements. The string begins with pairs of single words, of which one is a positive and
the other a negative descriptor, such as, “a sponger and a charmer.”® The style of
these pairs is abnormal because the paired words generally have opposite meanings,
when traditionally they should be synonyms. The pairs are followed by a list of phrases
that generally indicate things of minimal value, such as, “he was a note in a little box in
a saddlebag in a (lonely) tower,” and “a handful of (ashes) from the palm of a stoker.”
The list ends by equating Abt al-Qasim’s nature with “the characters of cross-dressers
and monkey trainers, and learned in the science of great deceivers and conjurers,””
The former two professions are among the very lowest and the latter two are
associated with the Bant Sasan, or mendicant caste. The rare vocabulary portion of the
description of Ab{i al-Qasim ends with five short selections of increasingly obscene
bayts of poetry, which basically state that he is a foolish old man who is dedicated to
sin, particularly fornication.

In conformity with the pattern appearing in the invocation of using a section of
descriptive rare vocabulary and then a section of illustrative anecdotes, the list of
attributes is followed by an anecdote in which the unidentified narrator portrays Abii
al-Qasim’s customary method of entering evening gatherings. The anecdote shows him
entering a gathering uninvited, pretending to be pious, and indicates that this behavior
is habitual. From the beginning, Abd al-Qasim’s position in society is unclear. The

narrator points out that he wears a taylasan, a type of headgear worn only by

% AQSH, 47.
% AQSH, 49.
% AQSH, 50-1.
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theologians or specialists in religious law. However, no religious or legal profession
would excuse Abii al-Qasim’s socially unacceptable behavior. It is not clear whether the
taylasan is part of his pretense or whether it truly denotes his profession. Despite
entering the gathering without an invitation, he goes directly up to the host and says,
“May God grant you long life and enhance your generosity.”* Asking God to grant long
life is a normal, polite greeting, but asking God to enhance generosity is decidedly rude
and is far too direct a way to request a gift, especially when Abi al-Qasim has not yet
provided any service. Next, he sits down and reads from the Qur’an. He breathes
unusually heavily so that his sinuses bleed as evidence of his extreme piety. He notices
one of the attendees smiling, apparently realizing that he is performing. Ab{ al-Qasim
distracts him by accusing him of impiety, “O hard-hearted one, (how can you show)
such joy after the death of the martyred Husayn?”* He states that his audience is
engrossed in pleasure while Muhammad’s family is not safe and recites a short
selection of poetry about Muhammad’s family being in danger among the Muslim
populace. A basic requirement of Islam is that Muslims treat other Muslims well. By
intimating that his audience, with whom he apparently is not acquainted, is not
concerned with the safety of Muhammad’s family, Abi al-Qasim raises doubts that they
are good Muslims. He recites a second selection of poetry that indicates he himself is a
very dedicated Shi‘ite. A short paragraph of prose follows the poetry. It states clearly
that Ab{ al-Qasim deliberately plays on the emotions of the audience and deliberately

deceives them about his piety.

** AQSH, 53.
2 AQSH, 53.
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In this short introduction, al-Azdi introduces conflicting evidence as to which
of the social groups depicted meet or fall below social standards. This ambiguity will
continue throughout the text. He establishes Abd al-Qasim as a man who is outside the
upper level of society represented by an evening gathering. By clearly showing him to
be immoral, deceptive in pretending to be pious, and openly in search of gifts, al-Azd1
also establishes him as outside the norms of society in general. However, one of Abi al-
Qasim’s attributes is being a sponger, or tufayli. As will be discussed shortly, a sponger’s
normal behavior was to enter gatherings uninvited and obtain as large a reward as
possible for the entertainment he provided. Specifically, one method of obtaining
entry was by reciting the Qur’an,” the method used by Abi al-Qasim. Although social
stigma was attached to being a tufayli, their specific socially unacceptable behaviors,
such as attending gatherings uninvited and begging openly, were accepted because the
behaviors were an integral part of the profession. Simultaneously, by raising doubts
about how well his audience conforms to the mores of Islamic society, Aba al-Qasim
suggests that they too are outside society, although the extent or form of their
deviation from social standards is not clear.

Introduction to the Setting of the Gathering

The next topic begins within the same prose section that ends the description of
Abl al-Qasim’s entrance. It is signaled by a jarringly obscene comment from an
attendee who “catches onto him and says, ‘Relax, Abi al-Qasim. There is nobody here

177

who doesn’t drink and fuck.”” Both the change of topic within a single unit of prose and

the level of obscenity of the comment are unusual. Abi al-Qésim is squatting with a

* al-Khatib al-Baghdady, al-Tatfil wa-Hikdyat al-Tufayliyyin wa-Akhbdru-hum wa-Nawadir Kalami-him wa-
Ash'ari-him, (al-Najaf: al-Maktaba al-Haydariyya, 1966), 47-51.
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piece of cloth wrapped around him as a support, a common position for men

lecturing or giving judgments in mosques. He responds with a comment that
categorizes the attendees as immoral and gluttonous: “Pimps, slap-takers, the children
of (illicit) embraces and feather bolsters, followers of roast and fried meat, worshippers
of the goblet and liter wine bottle, brothers of sandwiches and fried food, are all of
them like them? Yes.”” The relative social position of Abii al-Qasim and the attendees
is shown as reversed. Abi al-Qasim is represented as pious. The attendees are
represented by the phrases “followers of roast and fried meat, worshippers of the
goblet and liter wine bottle, brothers of sandwiches and fried food,” which form a
description of parasites, or spongers.

Abi al-Qasim bounds up out of his squat and, as is required of a parasite, begins
entertaining the gathering. First, he goes up to each attendee to ask who he is and
what he does. The attendees are described in terms of their professions and skills,
rather than by individual characteristics. Thus, they, like Abi al-Qasim, are described
as characters. Although categorizing the attendees is part of his performance, it serves
the purpose of establishing the identity of the type of men in his audience and also
defines the kind of group that has the education to understand the literary techniques
al-Azdi specifies he is using. In a more general sense, this is the beginning of an overall
description of typical gatherings of the late 4"/10" and early 5"/11" century in Isfahan,
a description that is presented in segments interspersed with hija’ on the types of

entertainment that normally take place at gatherings.

* AQSH, 56.
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The first man Abt al-Qasim approaches is “a man of outstanding culture and

refinement, a writer...”” A writer is expected to be expert in the use of language. Aba
al-Qasim undermines this expectation. He describes the writer with subversive phrases
such as “a dung-seller whose name is nosegay,”” in which a worthless object is called
by a pleasant name, thereby giving the impression that the writer has poor literary
skills that are falsely labeled as better than they are. Abu al-Qasim also describes the

1797

writer as studying books, like “Delaying Knowledge,””” whose titles suggest their
opposite--that in this case study does not produce learning. It is clear the writer is
described as a type, not as an individual, because he is described only by activities
refuting his education and by epithets that denigrate his worth. The section on the
writer generally consists of prose followed by poetry, but again contrary to a common
pattern, ends with an extra short segment of prose.

The next attendee is a secretary. He is represented as abusive to writers:

Katibun yasfa*u bi l-na*
Li qafa kulli adibl

(He is) a scribe who slaps every literary person
Upside the head with a sandal®®

Another attendee points out that the secretary is an important person who is a
colleague of the head of the Diwan, or chancery. Abi al-Qasim responds that this is
irrelevant and equates the Diwdn’s worth with the value of excrement. He repeats this
equation in regard to the secretary’s perfume, to his ink, and to other famous civil

servants’ responsibilities. The secretary is described as not only antagonistic toward

% AQSH, 56.
% AQSH, 56.
% AQSH, 56.
% AQSH, 58.
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literary skill, but associated with excrement, a socially unacceptable commodity
handled only by the very lowest professions.

The third type described by Abii al-Qasim is a nadim, or drinking companion. A
nadim was expected to eat and drink with his patron, to perform small tasks such as
writing letters, and, sometimes, to entertain him. Although Aba al-Qasim mentions
that the nadim is a confidant of leaders, he uses the nadim’s companionship duties to
associate him with a socially undesirable character type, “(He is) a sponger who attends
even when he is not invited.”” Much of the rest of the section on the nadim describes
the qualities of a sponger, for instance, being a gourmand who knows the best foods.
The poetry in this section shows a sponger’s ability to find food no matter how far away
it is, It also lists many gourmet foods and describes a sponger eating them. Near the
end of this section, Abil al-Qasim again summarizes the nadim’s qualities: “The nature

of arooster is imprinted on him, thank God: he eats, drinks and screws.”'®

101

The fourth type to be described is a tanbir'® player. A particular point is made
about how much this character eats and drinks, “He eats an elephant and a pachyderm,
drinks (as much as) the Euphrates and the Nile!”** Such consumption is typical of a
sponger, even though there is no indication the tanbir player invited himself to the

gathering. Tanbiir players were expected to be skilled at both singing and composing

songs, an ability that required linguistic and literary skills. Aba al-Qasim denigrates

% AQSH, 64,

10 AQSH, 65.

! A stringed instrument of the lute family with a small body and a long thin neck approximately three
times the length of the body. Muhammad Mahmid Sami Hafiz, Tarikh al-misiqd wa al-Ghing’ al-*Arabi
{Cairo: Maktabat al-Anjld al-Misriyya, 1971}, 24-6.
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this characteristic of the tanbiir player only in passing: “For men like the gentlemen

of (our) company, only such a singer is suitable.”*

The fifth person Abu al-Qasim describes is a man who jokes and jests.'* This
profession requires substantial linguistic knowledge in order to formulate the jokes.
Not far into this description, two pages of the manuscript are missing. in the text up to
the two missing pages, Ab al-Qasim does not satirize the man’s linguistic knowledge,
although he does satirize him as disgusting and too low on the social scale to be
considered respectable.

The text after the missing two pages satirizes someone as a sponger. It is
impossible to tell whether the person satirized as a sponger is the person who jokes and

jests, or whether Abi al-Qédsim is addressing another member of the gathering.

Kulla yawmin yadiru fi arsati l-mis
Ri yashammu l-qudiira shamma I-dhubabi

.........................

Lam yurawwa' diina l-dukhili wa-lam yar
Hab ‘ala 1-babi lakzata I-bawwabi

Every day he roams the town square
Sniffing at the cooking pots as a fly does

-----------------------

He does not stand on ceremony before entering
And at the door does not fear the doorman’s blow'®

The next person Abi al-Qasim describes is the host’s steward. This is the only

person who does not write or perform literature as part of his job. The attendees

19 AQSH, 68.
% Yamzahu wa yatatayibu.
1% AQSH, 73.
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specify that “he arranges for the requisite food, drink, and singing girls.”**® Abd al-

Qasim recasts these qualities into their socially unacceptable equivalents. The food the
steward supplies is the food of scavengers: “He whose cook is dried goat droppings, his
cuisine is shit,” and his role in arranging for singing girls is that of a pimp:

Amri ‘ala ma ara-hu qad zada
Kuntu raqgiban fa-sirtu qawwada

My power over what I see has increased
I was a guardian, then I became a pimp'”’

The final person described is a beardless youth. Abi al-Qasim’s description of
him is short. It essentially points out that he is attractive as a sex object and is
dedicated to providing that service.

Abi al-Qasim begins to sum up his assessment of the attendees with the phrase,

7% 1t is clear that he does not

“Among them, by God, is nothing but a fraudulent scale.
consider any of them competent in their professions. He has barely started his
summary when the host points out that Abl al-Qasim has not described him. Abd al-
Qasim avoids responding fully to his hint. He relates only a few proverbs and anecdotes
to describe the host, all of which mean that a man is known by his company.
Specifically, he identifies the common characteristic of the host and the attendees as an
infirmity, or a flaw.

The types Abii al-Qasim describes are all standard members of a wealthy,

probably upper class, gathering. Since the Hikdya does not specify the rank of the host

or of his guests, it probably describes the court of a noble or high ranking civil servant

1% AQSH, 76.
7 AQSH, 77.
18 AQSH, 80.
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rather than that of a ruler. The types described can be divided into two groups:

those employed in the government and those providing entertainment. The first
category consists of the writer and the secretary. These professions required expertise
in language and extensive knowledge of literary writings. Abii al-Qasim satirizes them
in terms of literary expertise, which is another reminder that literary skill is a major
topic in the Hikaya. The other types, the nadim, the tanbiir player, the man who jokes,
the sponger(?) whose description is probably in the lacuna, the steward, and the
beardless youth are treated as of lower status than the writer and secretary. Their
professions are necessary to‘holding a successful party--a venue in which literature is
often part of the entertainment. Abu al-Qasim emphasizes their social function by
satirizing all but two of them as spongers, whose primary function is to participate in
parties by eating and entertaining. Of the two who are not clearly satirized as
spongers, the one who jokes and jests is satirized as very low class and a musician, and
the beardless boy is satirized as a prostitute. Both carry out a “social” rather than a
literary function. The nadim serves as a bridge between the two groups because his
education must be similar to that of the writer and the secretary, although the first
requirement of his job, partying with his patron, is used to place him more solidly with

the second group.
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The Qasida

The Hikaya is a prose text, and as such cannot be a gasida. However, al-Azdi
mentions in his invocation that the pre-Islamic qasida genre will play a prominent role
in the work. Characteristics of the gasida play a major and atypical role in the structure
of the Hikdya.

The Nastb

In the Hikaya, the section similar to the nasib, the first section of a gasida, begins
in the paragraph following that in which Abi al-Qasim describes the attendees of the
gathering by calling them infirm. He stares at and addresses two of them, who are
noted to be friends, saying, “One is not offered food, nor victuals, nor friendliness, nor
cordiality—it is all unripe fruit. Your city is cold, dry, just like death, and your
characters are just the same.”*” The opening features of a qasida are subtly introduced
in this short beginning. Abi al-Qasim serves as the main character of the gasida, who
traditionally asks two friends to stop at a deserted campsite to mourn his departed
beloved. The two attendees provide the two friends, and the city of Isfahan supplies an
urban version of a deserted campsite. Abi al-Qasim calls it dry, like the image of a
campsite with sand blowing over it in pre-Islamic gasidas. Without inhabitants, a
deserted campsite does not have social interactions, and Abti al-Qasim points out the
Isfahanis’ failure to engage in the standard social interactions of offering food, victuals,
friendliness, and cordiality. Abi al-Qasim also lacks the solicitousness of the two

friends who commiserate with the protagonist in the pre-Islamic gasida.

% AQSH, 81.
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Abi al-Qasim begins a conversation with the audience in which he asks them

whether they would like to do noble deeds. In response, an attendee asks what they
should do. Ab{ al-Qasim advises that they become people of quality and begins to point
out what is lacking in their behavior. One of the most telling comments is made in
these verses:

Qad dayya‘a 'llahu ma jamma®tu min adabin
Bayna l-hamiri wa-bayna l-sha’i wa-1-baqarl

---------------------------

Qawmun idha jtama®l dajji ka-anna-huma
Sakhba l-dafadi‘i bayna 1-ma’i wa-1-shajarl

Allah has made what I had gathered of adab go to waste
Among donkeys and among sheep and cows

..............................

(They are) a people, who when they gather make a din as if they
Were frogs (sitting) croaking between the water and the trees'*

The point of these lines is that, according to Abl al-Qasim, the Isfahanis are deficient in
cultured manners and linguistic and literary skills. By asking them if they want to do
noble deeds, he is indicating the possibility of altering their current state to the
preferred state. A transformation will have to take place if the Isfahanis are to
eliminate the disparity. A process of transformation has been discussed by some
modern scholars in association with pre-Islamic gasidas. Suzanne Stetkevych in
particular has suggested that the pre-Islamic qasida describes a “psycho-social rite of

passage from immaturity through a solitary quest for self-knowledge to the integration

1% AQSH, 82-3.
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of the poet into the mature, heroic warrior aristocracy of his tribe.”*** At this point

in the Hikdya, it appears that the audience is immature in respect to lingual, literary
and cultural skills, and that they are on the verge of seeking a transformation to the
mature state of eloquent, cultured people who can do noble deeds.

Abi al-Qasim has indicated which of the attendees’ skills need to be improved.
Next he indicates the setting in which these skills may be improved. With one
comment that is particularly jarring in its obscenity, he advises the attendees, “Busy
yourselves with gourmandizing, drinking alcohol, listening to chanteuses performing
well, and fucking dancers and fucking female singers.”** The venue in which
individuals could come closest to engaging in all these activities was the evening
gathering—the setting in which the Hikdya takes place and a primary setting in which
linguistic and literary skills were showcased in Abbasid society.

The last of the activities in which Ab{ al-Qasim suggests the audience
participate, sexual relations with female dancers and musicians, is a variety of love, a
common theme of a pre-Islamic nasib. In pre-Islamic gasidas, the theme of love can be
illicit. In discussions of transformation within a gasida, illicit love is associated with the
failure of the immature protagonist to fully integrate himself into society. Abd al-
Qasim expands on potential sexual partners and practices in extensive detail. Not only
is the total lack of restraint that he suggests in regard to sex socially unacceptable, but
the graphic nature of his statement is socially unacceptable. It is as though he plays on

the illicit love for a small number of women found in some pre-Islamic gasidas,

M susanne Pinckney Stetkevych, “Stop and We Will Weep,” in Middle Eastern Literatures and Their Times,
Joyce Moss, World Literature and Its Times, 6 (Detroit: Thompson Gale, 2004), 518; For more detail, see

Suzanne Pinckney Stetkevych, The Mute Immortals Speak: Pre-Islamic Poetry and the Poetics of Ritual, Myth

and Poetics (Ithaca: Cornell University Press, 1993).

2 AQSH, 83,
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exaggerating it into unrestrained promiscuity. The result of Abi al-Qasim’s advice to

engage in rampant sexual activity would be to divert the attention of both the
attendees and the singing girls away from the highly regarded literary activities of
composing and reciting poetry and speech to illicit love.

After his description of how to enjoy wine, women and food fully, Abi al-Qasim
teases one of the attendees, who has been sitting silently with a glazed look on his face,
about his lack of reaction. A different attendee attempts to move the conversation back
to a perennially neutral topic, “The weather today is nice, and the air is clear.”™’ Abt
al-Qasim assesses the quality of his speech accurately, “By God, we don't hear
(anything) from you except trite and primitive speech.”"* Emphasis has returned to
the lack of eloquence in the attendees’ speech. Abt al-Qasim fails to develop the theme
of transformation he had introduced first.

The poetry that is paired with Aba al-Qasim’s latest criticism of Isfahani speech
again refers to Isfahan, where the gathering is taking place, in terms similar to those
used to describe the ruined campsite of the pre-Islamic gasida. This allows progression
to another component reminiscent of the pre-Islamic gasida.

Y3 sa’ili *an Isfahana wa-ahli-ha
Hakama l-zamanu bi-nahsi-him wa-kharabi-him

0 you who ask me about Isfahan and her people
Time decreed their misfortune and her ruin'

The deserted campsite is generally the stimulus for the pre-Islamic poet to remember

his absent beloved. Within a few sentences of the above line of poetry, Abi al-Qasim

13 AQSH, 89.
114 AQSH, 89-90.
115 AQSH, 90.
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recalls his beloved. In this case, the beloved is recast from a woman to a city, “By

God, I will never forget my city and her soil, nor would I be willing (to exchange) for
Baghdad the garden of Paradise, even if it granted me immediately a city that is all one
could hope for and desire and make one’s ultimate goal!”*** He continues praising the
natural features of Baghdad, as a poet would normally describe the physical features of
his beloved.

In pre-Islamic gasidas, the names of other geographic features are often
mentioned near the description of the deserted campsite and the introduction of the
beloved. In the Hikdya, after introducing Baghdad as his beloved, Abd al-Qasim
launches into listing the farming areas, neighborhoods, canals, mosques, and shrines of
Baghdad. Clinching the link between these lists and the gasida genre, the final segment
of prose in this listing shows him crying over these places as though they were deserted
campsites, “What does Ab{ al-Qasim possess except tears (shed) over these deserted
places, like buckets of the water-carrying camels, and breaths that burn the ribs and
show resignation?”*"

Al-Azdi mentioned in the invocation that he would use Bedouin oratory in the
Hikdya. Within the description of Baghdad, the main principle of Bedouin oratory, the
defense of one’s tribe and the disparagement of the other tribe, emerges. In the urban
setting of the Abbasid period, individuals are often loyal to cities instead of tribes."*
AbG al-Qasim pairs his positive description of Baghdad with a derogatory description of

Isfahan, “I do not see in your city, by God, a location like hers. Rather, I see a city off on

18 AQSH, 90.

17 AQSH, 106.

8 G.E. Von Grunebaum, “Aspects of Arabic Urban literature Mostly in Ninth and Tenth Centuries,”
Islamic Studies, 8 (1969), 288.
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the flanks of the earth, dry-aired, coarse-pastured...”"® He pairs his listing of

Baghdad’s neighborhoods and other features with a similar listing of Isfahan’s
neighborhoods. However, he mispronounces Isfahan’s features in a way that allows
him to extract an obscene meaning from each name. He continues to alternate
describing Baghdad as beautiful and at the height of its elegance and sociability, with
derisive descriptions portraying Isfahan as rude, crude and impoverished.

In a gasida, weeping over the deserted campsite and the mention of other places
sometimes gives way to praise of the beloved. Similarly, the contrastive listing of
places in Baghdad and Isfahan gives way to a long series of selections of poetry in which
Abi al-Qasim first expresses his longing for Baghdad then praises its beauty. The next
to last selection consists of part of a qasida that in turn contains a rahil and part of a
madih, which in this case is a description of the lush countryside sought by the poet.
These are the main bayts of this minimal rahil:

Wa-athni min ‘inani in
Qada ’llahu wa-najjant

113 ardin jana-ha min
Jana jannati Ridwani

And I will turn with my reins,
If God decrees and delivers me—

To (head for) a land whose harvest is from
The fruits of the Garden of Paradise™®

These bayts signal the upcoming change to a long section that serves as a rahil within

the Hikaya. The partial madih that follows the minimal rahil praises a land that is the

1 AQSH, 90-1.

2 From a poem Abii Ja‘far Muhammad b. al-*Abbas b. al-Hasan, the Wazir of Baghdad, d. 296/908-9. al-
Basa’ir, pt. 3:159-161. al-Safad, Kitab al-Wafi bi l-Wafiydt, Wadad al-Qadi, ed. Bibliotheca Islamic, 6p
(Wiesbaden: Franz Steiner, 1982), 16:648-51, The poem also appears in Yatima, 141-2, with variations.
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soul’s desire, which allows Ab al-Qasim to end with one more selection of poetry
appropriate for a nastb. Its last bayt in particular accentuates Baghdad'’s role as the
beloved.

Idha dhukarat Baghdadu nafsi taqatta®at
Min al-wajdi aw kadat tadhibu bi-ha wajda

When Baghdad is mentioned, my soul is rent by grief
Or almost melts with love for her**

This mixing of rahil in the nasib is another example of an atypical place to change
topics. Previously, changes of topic occurred within a prose section instead of at the
completion of the normal pattern of a section of prose followed by a section of poetry.
Here, the new topic, the rahil, is briefly introduced even before the section of poetry
ends.
The Rahil

A common form of the pre-Islamic rahil is the description of the excellent
qualities of the steed, either a camel or a horse, followed by a description of the desert
he traverses and what the rider may see or experience on his journey, including a
description of the steed’s exhaustion by the final stages of the journey. Before he
begins to describe the steed, Abii al-Qasim indicates how he will recast his rahil from
the pre-Islamic experience of a desert journey to the Blyid literary environment of an
evening gathering. He informs the attendees that he will tell them something new:
“Truly I say, you have no noble origin among the kings, not in your public events, nor

in your accoutrements, nor in your drink, nor in your food, nor in your clothing, nor in

! Lines from a poem by Ishaqg b. Ibrahim al-Mawsili, one of the best musicians and composers of the late
8™ and early 9" centuries. al-Aghdni, 5:94. EI2, s.v. “Ishak b, Ibrahim al-Mawsili.”
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your steeds,”*** He is listing the types of material goods that are the outward sign of

the social status and taste of the types and individuals attending the gathering. These
qualities are the Bilyid period’s equivalent of the pre-Islamic period’s knowledge of the
desert that was a key component of an individual’s ability to succeed.

Consistent with the sequence of many pre-Islamic and later gasidas, Aba al-
Qasim begins his rahil with steeds, “Despite all my comings and goings, I haven't seen a
noble man on a smooth-running race horse, spirited, eager, noble, faster than the blink
of an eye, surpassing description, his nature magnificent and his noble descent
manifest.”*” The nobility of the horse and the nobility of the man, or rider, are
expressed as parallel qualities. When Abii al-Qasim praises or satirizes the horses, he is
also praising or satirizing their riders. For example, when he begins describing the
excellent horses he does not see in Isfahan, he is making an oblique slur on the Isfahani
attendees of the gathering. In the first, very short prose section, he strings together
phrases describing noble horses, such as, “(It is) as if he were veiled with a star, shod
with hard stone, had vied with the falcon’s stoop, were shot farther than the archers’
arrows...””* Abi al-Qasim continues with a very long sequence of selections of horse
poetry culled from poetry written from pre-Islamic times through the 4/10" century.
They describe the physical beauty, speed and endurance of noble horses, as in the
following bayts:

Tatba®u summa l-hasa hawafiru-hi
Tab'a I-khawatimi layyina I-tin1

His hooves imprint hard rock

12 AQSH, 114,
123 AQSH, 114.
124 AQSH, 114,
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(As easily as) seals imprint soft clay'®

Hadidu l-qalbi wa-1-nazi-
Ri wa-]-urqibi wa-l-salbi

Iron of heart and gaze
And hamstring and spine'*®

The borrowings from older horse poetry, including that of Imru” al-Qays," are
additional reminders of an intentional influence of pre-Islamic poetry on the Hikdya.
Also, they demonstrate Abi al-Qasim’s knowledge of a broad range of literature and of
quite specialized poetry and vocabulary. In a sense, Abii al-Qasim is providing his
Isfahani audience with an example of the type of literary knowledge they should have
in order to satisfy the standards he claims to espouse.

In a single section of paired prose and poetry describing a superior mule, the
poetry on noble horses transitions to poetry about decrepit nags.'®

"Or (she is) a swift, fleet mule; it is as if she were stitched to a breeze, hairless

tailed, full-girthed, long necked, sharp eared. Half of her belongs to the

neighers and half of her belongs to the brayers. (She has) paternal uncles in the

Ghafiq (tribe) and maternal uncles in Khazraj (tribe).

Patience of the mule and strength of the horse

She speeds over the earth on a hoof
Like hard rock”

Sabr al-himari wa-quwatu al-farasT

Tansabu fI l-ardi *ala hafirin
Ka-"anna-hd min hajarin sald1

% AQSH, 117.

12¢ A variation of this bayt is attributed to Abl Du’ad al-1yadi, a pre-Islamic poet famous for his horse
poetry, in Ibn Qutayba, Adab al-Katib, Max Griinert, ed., 115. AQSH, 118.

77 Imru” al-Qays, d. ca. 550 C.E., was a pre-Islamic Arab poet who wrote one of the Mu‘allagat, which were
frequently numbered at seven and which were the most revered poems of the pre-Islamic period. EI2,
s.v. “Imru’ al-Kays b. Hudjr.”

' From a poem by Ibn al-Hajj3j describing a mule. Yatima, 3:115; Durra, 86; AQSH, 127.
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The steed is no longer a horse, but half horse and half mule. No matter how superior

the mule is, it is substantially inferior to the best horses.

The section on decrepit nags parallels the content of the section on noble
horses. It begins with a prose section that expresses the parallel between the poor
quality of the steed and the quality of the rider, “...a goat on a donkey, or a bastard on a

mule, or an ape on a nag...”'”’

It continues with a string of phrases describing defects of
horses, such as, “He’s either gaunt, like an alif from thinness, or like a worn out
waterskin from illness.”” Selections of poetry follow, some of which describe physical

defects, as in this example,

A'ma, asammu, hariinun, arjalun, dukhasun
Wahi l-qawa’imi, mahtimu l-qara, jaradd

(He is) blind, deaf, refractory, white socked, fat
Weak legged, sway backed, with little hair™*

Others describe the horse’s desire to eat, in a way reminiscent of descriptions of
one type of defective men, spongers.

Yalzamu baba 1-‘allafi mukhtalifan
Ilay-hi wa-l-mustamthu yakhtalifa

He repeatedly returns to the fodder seller's door
Like a beggar asking for a gift'*

The description of horses ends with an extra section of prose. “Asking God for
help, I wish I knew how one can compare the one who plants to the one who guards
(the plants), and compare the infantryman to the cavalryman.”*” This is a comment on

relative social status. The guard is closer to the nobility than the farmer, and the

129 AQSH, 127.
3% AQSH, 127-8.
B AQSH, 129.
132 AQSH, 129.
33 AQSH, 132.
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cavalryman is of a higher social level than the infantryman. The saying links the

relative status of noble horses and decrepit nags to the broader issue of nobility of
character in relation to social standing.

After the description of the horse, the pre-Islamic rahil frequently continues
with a description of the desert through which the horse travels. In essence, thisis a
description of the surroundings of the protagonist during his journey. The Hikdya takes
place in an urban setting. The attendees of the gathering are not going to travel across
the desert on a horse. Instead, they will “travel” through the duration of the gathering,
experiencing performances demonstrating different kinds of literary skills. Thus, in
the same spirit as the pre-Islamic gasida, after the description of the horse, the Hikaya
describes the surroundings of the attendees during their evening’s “travel.” The rest of
the rahil, in conformance with the pattern described and first used in the Invocation,
consists of two sections, one descriptive, displaying rare vocabulary, and one utilizing
anecdotes.

As was mentioned above, Abii al-Qasim begins the rahil by saying that there is
no nobility in the attendees’ public events, accoutrements, drinks, food, clothing, or
steeds. Once the section on the horse is finished, he works his way backward through
this list, first describing the fine quality goods he does not see in Isfahan and then the
low quality Isfahani goods. Abii al-Qasim begins with the textiles used for clothing,
household linens, carpets, and cushions that he does not see used by the Isfahanis. Not
only are textiles part of the surroundings in a gathering, their names are specialized
vocabulary that can be considered rare, just as the vocabulary describing desert fauna

and flora in the pre-Islamic qgasida is considered rare by the late Abbasid period. It is
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also significant that clothing and household furnishings made of textiles are places
where verses of poetry are written," generally with perfume. Describing these items
made of textiles does more than provide substantial information about the daily life of
the secretarial classes. Because these items are a site for displaying literary quotations,
they serve as a reminder that the main focus of the text is language and literature.

Next, Abi al-Qasim describes the perfumes that he does not see used by the
Isfahanis. It seems significant that the material with which poetry was written on
household object appears right after textile furnishings, the first group of objects
described. He lists all kinds of perfumes, from natural materials like sandalwood
through specially compounded perfumes. These names are specialized vocabulary.

The two previous sections on high quality textiles and perfumes are paired with
a single section describing the goods used by Isfahanis. Most of the section lists the low
quality fabrics the Isfahanis wear. A single sentence ends the section by referring to
smells, the opposite of perfumes, “(As for) the people in the bazaar, if one of their shirts
were wrung, an entire jug of fat would flow out, and (likewise) the smells of bath
unguents and frankincense emerging from your houses and your clothes are like the
smell from bath houses, and the scents of African rue.”**

Ab al-Qasim moves on to describing the food set on Iraqi tables. He starts by
listing simple dishes. Gradually, the dishes become tastier and more complicated until
they are gourmet dishes. After describing these dishes, Abl al-Qasim describes the

dishes he sees on Isfahani tables, He lists the simplest, least appetizing foods like

1 a]-Washsha’, al-Muwashshd aw al-Zarf wa-al-Zurafa’ (Beirut: Dar Sadir, 1965), 256-69. al-Washsha?, d.
325/937 C.E., was a grammarian and expert on good manners. EI2,s.v. “al-Washsha®."
135 AQSH, 150.
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onions, garlic, and cucumbers first, then rather disgusting cooked dishes, “And (I see)

rice, and Indian peas, and lentils, and beans, and sardines, and sea-locusts, which are
(among the things) eaten by bath stokers and garbage sweepers.””*® Nearly all of these
foods are cooked in some way. Abii al-Qasim continues with a listing of fresh fruits,
dates and scented plants that he does not see in an Isfahani setting.

The transition from food to drinks and accoutrements begins with a short
description by Abi al-Qasim of the type of nicely decorated soiree room that is not
found in Isfahan. The description clearly depicts drinking: “we see the full moons of
cups revolving among the lightning-bolts of the wine, and the suns of the goblets,” It
also lists the performance of literature, beginning with the esteemed practices, “Nor do
I see elegant, dapper drinking companions reciting verses to each other, relating
historical anecdotes and engaging in deep discussions of the fine points of literature.”
Abii al-Qasim switches to the negative description of an Isfahani soiree room
immediately thereafter, “Rather, I see a soiree room in which are the vile and the
despicable, the descendents of louts, the reprehensible among the populace whose
sociability is so dull they doze off, look at each other like sheep glancing sideways at
each other in azban(?), and debating over sects and doctrines.” Abi al-Qasim returns to
a description of low quality Isfahani beverage containers before progressing to
discussing wine. “Before them are vessels of Isfahani glass, which look like donkeys’
testicles, and cups like cuppers’ cups in their round form, and containers suitable (only)

for striking blows with...”"**

136 AQSH, 168.
137 AQSH, 175.
1% AQSH, 176.
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Consistent with the descriptions mentioned so far, Abi al-Qasim first

describes the wine the Isfahanis do not serve and then the wine they do drink. The
high quality wine is described in bayts of typical wine poetry, such as,

Wa-rahin min al-shamsi makhltqatin
Badat la-ka fT qadahin min nahari

(It is a) wine created from the sun,
Which appears to you in a cup (made) of the noonday sun

Wine is a motif often included in descriptions of love. Obviously, drinking wine
is an entertainment available to lovers, and there is always the excuse of loss of control
due to drinking that allows that lover to approach a potential beloved. Wine is served
by a cupbearer, who is sometimes treated in classical Arabic poetry as a beloved and is
generally treated as a potential sexual object. At the end of the poetry about good
wine, a cupbearer is mentioned.

Ka-anna-hii wa-l-ka’su f1 kaffi-hi
Badru l-duja qad garana l-mushtari

It is as though he, with the cup in his hand
Were the moon of darkest night in conjunction with Jupiter*”

The description of the apparently repellent wine served by the Isfahanis follows
the same pattern of describing the wine and mentioning the cupbearer at the end of
the description. However, the complete description of rot-gut wine is much shorter.
This is an example of one bayt.

Idha subba muswaddatun fi 1-zujaji
Fa-ka’su [-nadimi bi-hi mihbara

If its black liquid is poured into the bottle

The drinking companion’s cup (becomes) an inkwell**

¥ AQSH, 179.
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The description of the cupbearer is also negative.

Ka-anna-hii wa-l-ka’su fi kaffi-hi
Idha tamashsha jamalun yasbahii

It is as though he, with the cup on his palm
When he strolls, has the gait of a walking camel*

Abii al-Qdsim’s mention of a cupbearer leads naturally from a description of the
objects found at a gathering to a description of the activities taking place at gatherings.
The first type of entertainment Abi al-Qasim describes is that provided by the kind of
skilled nadim represented as not found in Isfahan. As an exemplar of literary skill, he
serves as “a fund of bon mots...the substance of sociability” and he “recites poetry
describing a female singer, a cup, hunting, or a pleasure outing.” In contrast, the
unskilled Isfahani nadim is “long winded, with a guttural voice, he tries over and over to
pronounce speech in the best way—whether with outlandish vocabulary or by
parodying (based on his knowledge of the (fine) points of grammar).”** Again,
linguistic and literary skills are key requirements for individuals expected to
participate in gatherings.

The next participant described, and an important entertainer at gatherings, is
the male singer. A good male singer is “one who expresses himself well in Arabic, a
naturally talented poet, an ingenious person, who recites poetry and garbs it with a

proper tune, and sings it to the accompaniment of a well-tuned stringed instrument.”**

10 al-Buhturd, Diwdn al-Buhturf, Hasan Kamil al-Sayraff, ed. (Cairo; Dar al-Ma“arif bi-Misr, 1963-), 2:899;
AQSH, 179. al-Buhturi, 206/821-284/897, was a poet known for his panegyric poems and the brilliance of
his poetic images. EI2, s.v. “al-Buhturl.”

1 AQSH, 180.

12 AQSH, 186.

143 AQSH, 187.
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The untalented Isfahani singer does not stay in the correct rhythm, is broken

throated, and “screeches and brays as if he were a donkey.”**

The last of the entertainers Ab{i al-Qasim describes are the female singer and
the slave boy. First, the ideal singer is described in great detail as beautiful, chastely
veiled, a fascinating conversationalist, and a sweet-voiced singer. Abi al-Qasim
describes the physical beauty of singers, then their skills in conversation and singing.

Linguistic skill is clearly considered an asset.

Tarad khadda-ha l-masqiila wa-1-khalu fawqa-ha
Ka-wardin ‘alay-hi tdqatun min banafsaji

You would think her polished cheek and the mole on it
Were a rose with a bunch of violets against it'*

.............................................

Mantiqun sa’ibun wa-talhanu ahya
Nan wa-khayru 1-hadithi ma kana lahna

Correct diction, though she sometimes errs in grammar
And “the best of speech is that which is incorrect”**

In contrast, Abi al-Qasim describes the Isfahani singing girls as ugly, misshapen,
old, wanton, and dirty, for example, “Rather, I see a female monkey, like a broad pillow,
or a ghoul arisen from the desert, with silver hair and gold teeth, with disheveled hair
like fluffy wool, a face like a dug-up corpse, and chewed up extremities that would be
offensive to toothbrushes.”*” The description does not describe any ability to sing or
any kind of linguistic skill, but focuses mainly on physical deformity, which was

important because a person’s appearance was believed to mirror his mind, and on

14 AQSH, 189.
"> AQSH, 195,
15 AQSH, 200.
7 AQSH, 200.
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socially unacceptable sexual habits. The first example below illustrates the bayts

depicting physical deformity, and the second is one of the less graphic depictions of
sexual wantonness.

Wa-thadyani amma wahidun fa-ka-mawzatin
Wa-akharu fi-hi girbatun lil-musafiri

And two breasts, but one is a small unripe summer round squash'**
And the other (would hold) a traveler’s waterskin'*

Imra’atun bi-kussi-ha
Taghlibu alfay rajult

A woman who, by her genitals
Conquers two thousand men'*

Abi al-Qasim continues with a very similar, but much shorter, pair of
descriptions of a slave boy. Slave boys are also treated as potential sexual objects. As
can be seen in the following example, he is described in terms very similar to those
used to describe singing girls, “His cheeks have bloomed with pomegranate blossoms,
and his eyes narcissi; his mustaches are emerald, his lips coral or carnelian, his front
teeth pearls, and his saliva wine. It is as if he were an engraved dz'ndr? or a mouthful of
honey.”**" The description of Isfahani slave boys is equally negative, “He is (like) a goat,
who perfumes the gathering with his body odor, (it is) as if he were a mule released
from its bridle, fat and stinky, like a pile of elephant dung.”**’

At the end of the description of ugly slave boys, Abi al-Qasim complains about

how terrible it is to see ugly Isfahani slave boys instead of beautiful Iraqi slave boys. He

1% A variant of a line by Isma‘il b, "Ammar, al-Isbahani, Kitab al-Aghdni (Cairo: Dar al-Sha‘b, 1969-), 10:138.
149 AQSH, 208. .

130 AQSH, 213,

151 AQSH, 218.

52 AQSH, 221.
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recites several selections of poetry. The first is a description of a beautiful slave to
whom the poet is enslaved by love. The next selection begins with longing for the
neighborhood of Karkh in Baghdad and the beautiful faces seen there. In the Abbasid
period, Karkh is noted as a major entertainment district of the city. The rest of the
selections in this grouping depict longing for Baghdad and the pleasure that is found in
drinking with and listening to her slave girls sing. These selections of poetry are a
short reprise of the material found in the Hikaya's nasib. In essence, the description of
the slave boy completes the material to be included in the rahil.

In the Hikaya the content of the rahil is a description of the objects and activities
generally encountered as an individual “passes through” an evening gathering, instead
of the aspects of nature encountered in a pre-Islamic trip across the desert. If al-Azdi
intends to continue shaping his text via the components of a gasida, he must either
move into the third and final part of a qasida, or provide a clearly recognizable signal to
his audience that he is choosing a different direction. As was mentioned above in the
discussion of the Invocation, sometimes topics are described first in prose and poetry,
and then illustrated in anecdotes. In this case, the reprise of material from the nasib
serves as an indication that the text is about to reprise the rahil, but by using anecdotes

The poetry reprising the nasib ends with a description of pretty singing girls.
Abii al-Qasim accuses his audience of having no sense of entertainment, then asks,

rhetorically, “Where are those pretty singing girls?” He uses his question to introduce

the pleasures of anecdotes, “certainly a single exceptional anecdote from one of them

on a single day would atone for what one hears from your filthy, crude singers.”*’

53 AQSH, 227.
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Abi al-Qasim immediately begins his recital of anecdotes by speculating on

what the attendees’ reaction would be to such witty singing girls, “Would that I knew
what you would do and how you would be enchanted if you saw an eloquent female
singer whose interpretations choke one up, and whose conversation is engrossing,
(who is) roguish, sportive, playful--one of the slave girls of Baghdad...””** One of the
attendees asks him to tell some anecdotes and states that thereby he will become their
master.

In response, Abii al-Qasim relates a series of anecdotes about the slave girl zad
Mihr and her master, Ibn Jumhiir. Abi al-Qasim introduces the two in a way that
indicates that she is eloquent and cultured and her master is crude. “This Zad Mihr,
AbG *AlTb. Jumhir’s slave girl, was extraordinarily beautiful, excellent at singing,
highly ranked among male and female companions. But this master of hers was among
the most stupid and brutal of the people and continuously dispensing reproaches,
causing break-ups, and displaying impertinence and peevishness.” Early in the
anecdote, Abl Al asks Zad Mihr to sing for a friend of his, whom she does not like, and
instructs her not to behave lasciviously. She refuses, on the basis of feeling unwell.
The friend reiterates his request anyway and she refuses again, emphasizing her illness
more emphatically. On a later day, a poor young man with no outer garment over his
thin shirt enters Abd "AlT’s gathering after dinner is finished. The host goes through
the motion of offering him food, but the young man declines in order to appear elegant.
The wine goes to his head quickly, and he begins eating the roses set out as decorations.

Zad Mihr, who is present, privately advises her master to feed him, but her master only

154 AQSH, 227.
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makes a perfunctory offer of food. Once the young man is completely drunk, he tells

Zad Mihr he wants to sleep with her. She tells him he needs an outer garment more
than a liaison. Over time, he continues sending her messages about his love. When she
does not respond, he finally asks that she send her specter to satisfy him, She responds
that she will visit him in person for two dinars.

Eventually Abii “All finds Zad Mihr and his wife both too demanding. He sends
the former to Basra, the latter to Wasit, and himself goes to Baghdad, where he enjoys
himself without restraint. Zad Mihr writes him to complain about being left on a
ruined estate with insufficient income. She threatens to go out, sing and fornicate to
earn her living. Although she threatens to outdo Ab{i “AlT in debauchery, her main
complaint is his neglect. She reproaches him for his neglect of his wife, too. “You have
forgotten us, and occupied yourself without us! Send your dear lady some spending
money and have her brought to you from Wasit, so that she is not depressed. And
prepare for me, by my life, an *tid with teak edging inset with ivory, and let its back be
set with jewels, so that I may come sing with it.”**® The contrast between Zad Mihr, the
cultured, reasonably fair person of low social status, and Aba *Alf, the crude, self-
centered person of high social status, is parallel to the contrast set up between Abii al-
Qasim, the sponger, who is skilled in culture and literature, and the inelegant attendees
of the gathering.

Abi al-Qasim follows the anecdote about Zad Mihr with several short anecdotes
about buying slave girls, such as the following. “Another one said, “I was inspecting a

pretty slave girl, but hesitated over buying her because of her lameness. She said, ‘If

153 AQSH, 238.
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you want a camel to (ride) on the pilgrimage (to Mecca), I will not be suitable for you,

but if (you want) a slave girl for pleasure, lameness won't hinder you.””** The socially
inferior slave girl is superior from the standpoint of wit and elegance.

The next anecdote describes a willowy girl from Baghdad, from among the
kings’ girls, who combines cleverness with beauty and brains with eloquence.”™” It is
meant to describe the quickness and licentiousness of the Baghdadis. The anecdote is
about the progress of a love affair. The girl treats her lover haughtily until he is
completely devastated. At that point, she feels sorry for him and visits him often.
Although she is his lover, it is her eloquence that pleases him most. “She confides in
him with her stories that delight him, and fulfill his desire, more than her staying
longer and his attaining her favors.””*® Yet again, linguistic and literary skills are given
precedence over beauty.

Abi al-Qasim next imagines the attendees in a more prestigious and challenging
social context. “What I would like to know is, given these circumstances, how you
would be if you were to associate with the fashion-plates of Baghdad and its kings, and
to hear the singing of their beautiful slave girls, who steal away the senses, charm the
hearts, enflame the breasts, and hasten their lovers to their graves?”**® He asks, for
example, “What if you could see Qahwa, Ibn al-Rusafi's slave girl, singing?”**® In each
example, Abl al-Qasim gives a real slave girl’s name, then specifies her master and a
few lines of a song she sings. After the first few anecdotes, he begins to show the

peculiar behavior of an obsessive fan listening to her singing. Abd al-Qasim’s

136 AQSH, 240.
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familiarity with the repertoire of anecdotes about singing girls demonstrates that

the author of the Hikdya is well versed in contemporary anecdotal literature. In
addition, the anecdotes show the power of the sung poems to affect listeners with a
literary education.

Even though these anecdotes are part of formal Arabic literature, as evidenced
by their appearance, frequently close to verbatim, in al-TawhidT's al-Basa’ir wa-al-
dhakhd’ir, they subvert social mores and status. The listeners and slave girls depicted in
the anecdotes told by Abi al-Qasim are from the uppermost echelons of society.
Nevertheless, the listeners are reacting to an attractive slave girl's song, frequently in
an over-emotional and quite undignified manner. Those who should be role models for
ideal social behavior in terms of culture, language and literature are not, whereas in
other anecdotes, individuals of lower social status, like the slave girl Zad Mihr, point
out appropriate behavior. Frequently, when there are more details about the fan than
his name, the lyrics of the song are relevant to the way the fan is behaving. For
example, in one anecdote when Khawab sings of destroyed reason, her fan rolls around
on the ground like a madman.

“Or if you could see Khawab, Abli Ayylb al-Qattan’s slave girl, when she held a
party, and raised her voice, then sang,

Fa-ya la-ki nazratan awdat bi-aglt
Wa-ghadara sahmu-ha minni jartha

.............................

O what a glance you are! One that has destroyed
My reason and whose arrow has left me wounded

........................................
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Then you could see Abi ‘Abd Allah al-Marzubani,' who, having heard this

singing, rolled on the ground, agitated, frothing, bellowing, thrashing, biting his
fingers, kicking with his feet, and slapping his face a thousand times an hour; he came
out looking in the story as if he were Abd al-Razzaq, the madman at Bab al-Taq...”*
The last anecdote in the rahil is a description of a group of famous poets from
around the time the Hikdya was written, enjoying a picnic near Wasit. It shows them
drinking, listening to singing girls and, finally, reciting poetry. Their poetry

consistently expresses desire for Baghdad.

Y3 sufna Baghdada rihi jidda *alimatin
Bi-anna qalbiya fi-ki I-yawma qad raha

Y3 sufna ma darra fi-ki I-mus‘idina wa-qad
Maddi-ki law ja®aliini fi-ka mallaha?

Tahdtki min nafasi rthun musa‘adatan
Ma‘a l-haba’ibi a’msa’an wa-asbaha

O ships of Baghdad, go briskly, knowing well
That today my heart, has gone with you

O ships, what harm would it have done those traveling up(stream) on you
Having stocked you up, if they had made me a sailor on you?

With a wind from my sighs, that drives you along upstream
With those I love, evenings and mornings'®

At the end of the anecdote, Abi al-Qasim relates the longing for Baghdad to his
own desires, ““This, by God, is a desire from Wasit for Baghdad, then how (much desire)

from Isfahan for Baghdad?” He also indicates that he has reached the end of the rahil,

16 g]-Marzubani, 297/910-394/994, was a Shi‘ite theologian and a prolific adab author who wrote on
traditions, collected poetry and wrote biographies of poets. EI2, s.v. “al-Marzubanl.” al-Nadim, The
Fihrist of al-Nadim, Bayard Dodge, editor and translator (New York: Columbia University Press, 1970), 288-
95; Joel L. Kraemer, Humanism in the Renaissance of Islam, 67.
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by saying to his host, “You have given us a headache! Bring us our breakfast, for we

certainly have found fatigue in this our journey.””*** He expresses his exhaustion over
his “journey” through the gathering and asks for a reward, breakfast, for completing
the journey.

In summary, the part of the Hikaya that is shaped by components of a rahil
begins with Abii al-Qasim’s complaint that he does not see any nobility among the
nobles, horses and household goods associated with his audience of Isfahanis. He goes
on to describe the noble and then the ignoble forms of horses, household textile
furnishings, perfumes, food, the room in which gatherings are held, wine, cupbearers
and singing girls, which are respectively the items not found and found in Isfahan.
These descriptions are one type of literature performed at gatherings. Following the
descriptions of material goods, Abii al-Qasim quotes some selections of poetry that
reprise the closing sentiments of a nastb. He then works his way through a variety of
types of anecdotes about singing girls: a long anecdote about a real singing girl named
Zad Mihr, anecdotes about the banter between potential buyers and slave girls at the
slave market, an anecdote about a slave girl who treats her lover haughtily and then
makes it up to him, and finally a long string of anecdotes in which a devoted fan reacts
excessively when his favorite singing girls sings. Anecdotes are another type of
literature performed at gatherings. The section ends when Abi al-Qasim asks for

breakfast as his reward.

1% AQSH, 274.
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The Final Section: Madih, Hija’ and Fakhr

The theme of the third section of a gasida can vary considerably. However, the
pre-Islamic qgasida frequently employed one of three options: madih, hija’ or fakhr. The
third section may also show the protagonist reaching the destination suggested in
earlier sections. The Hikaya uses both techniques. Aba al-Qasim’s comment, “Bring us
our breakfast, for we certainly have found fatigue in this our journey,”** begins the
final section of the gasida as well as ends the rahil. As will be seen, the third section has
two parts, each of which provides a resolution to a different aspect of the earlier two
sections. The first part of the third section resolves the progress of the Isfahani
attendees towards participating in a gathering. The second part clarifies Abi al-
Qasim’s social acceptability in relation to the attendees. Unlike most gasidas, the third
section of the Hikdya contains all three options for a third section mentioned above.

The first part of the third section begins with the host asking Ab{ al-Qasim what
he would like for breakfast. In a poem, Abii al-Qasim specifies a variety of foods, water,
alms, a steed, singing girls in a row, a young “gazelle,” which is clearly a reference to a
young sexual partner, and clothing. This list of desired objects is similar to the list of
objects Abi al-Qasim discussed in the rahil: food, drink, steeds, public events,
accoutrements, and clothing. In fact, he is leading into a series of depictions of
different aspects of gatherings from yet another standpoint. In earlier depictions,
although he is present at a gathering, Abii al-Qasim interacts minimally with its
attendees. Once in a while he asks if they want him to talk about a specific topic and

once in a while they ask him to expand on what he has just said.

165 AQSH, 274.



78
In the first part of the third section, a gathering is progressing successfully.

Abi al-Qasim behaves politely and interacts reasonably pleasantly with the other
attendees of the gathering, as though he were one of them., After he makes his
excessive requests for food and other gifts, he converses with the attendees about food.
When the attendees indicate that providing these foods is too difficult, he suggests
locally produced cheese and pickles. Having received them, he complains about them
in quite mild terms and “tells stories and jokes about the two of them for an hour,”**

He continues to point out that he would like a full meal.

Da‘watun yantasibu l-qah
Tu ilay-ha wa-l-muhala

An invitation (to dinner) that one could dub:
Famine and barrenness'’

Refraining from more demands for the best food, Abi al-Qasim continues to
entertain the gathering and interact with attendees. He asks for a chessboard and an
opponent. The attendees show reluctance to play, but after further urging by Aba al-
Qasim, one of them agrees to play. For each move, Abi al-Qasim makes a quip or
recites a poem. Many of his comments continue to be either derogatory sexual
references or scatological. The match ends with Aba al-Qasim’s opponent overturning
the chess board before either player wins.

As soon as the match ends, Ab{ al-Qasim returns to the subject of food, “Are we
fasting today?”*** The meal is brought out. Ab{ al-Qasim displays one of a sponger’s

primary roles: the evaluation and criticism of food. Since spongers were so concerned

1% AQSH, 278.
17 AQSH, 278,
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with obtaining the best foods in large quantities, they were often gourmets. Abu al-

Qasim overturns one dish that apparently does not meet his standards, but praises
another. “This, by God, is a beautiful thing; this, by God, is real hospitality; it is as if it
were, by God, a palm spadex layered in rows; as if it were embroidered brocade; as if it
were a field of carnations; as if it were spring flowers, or the ornamentation of a finely
woven rug; as if it were, by God, meadow flowers.”*® Each time a dish is brought to the
table, he praises its quality. If the taste is not satisfactory, he criticizes it. He also urges
the attendees to eat, and comments on the polite method of eating certain foods. He
justifies his own gluttony by linking it to the quality of the specific dish he wolfs down.
He fulfills the social role of commenting on the food and goes so far as to point out to
the other attendees that they are not participating satisfactorily, “Yes, what are you all
doing? You are chomping with (your) canine teeth, indeed, you are too busy (gobbling
down the food) to take time to describe it eloquently.”*”

Abil al-Qasim expands the conversation from the meal in progress to food in
general. He describes an exceptional cook, his skills and the principles on which he
bases his choice of menu. He then asks the attendees why they do not make similar
eloquent comments and answers his own question by saying that they are too busy
gobbling down food.

Abi al-Qasim goes beyond simply socializing with the attendees and reverses
his earlier praise of Baghdad and disparagement of Isfahan. He asks for water, drinks it,

and praises the water, “...May God make Isfahan thrive! Its water is sweet water, and its

' AQSH, 292,
' AQSH, 300.
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ice is cool crystal; (and) then, by God, there are its two vessels and its abodes.””" Two
men from Baghdad are mentioned in the conversation at the table. Abl al-Qasim is
asked about one of them and praises him. He is then asked about the difference
between the two men. He describes them as opposites, one excellent and the other
vile, much as he had compared Baghdad and Isfahan earlier. Ab{ al-Qasim resumes
praising the rest of the dinner, including desert, fruit, and wine.

At this point, one of the attendees points out the reversal of Abi al-Qasim'’s
attitude, “...all you used to do was find fault with the people of Isfahan!” Abi al-Qasim
tries to brush off the comment, “O our lord, (these are) camels that have passed by,
whose loads are negligence...”"”” He follows up with excerpts from poems that describe
Baghdad as an unpleasant place with fleas, gnats, and an unpleasant climate.

Another attendee asks Abi al-Qasim what he knows about swimming, thereby
prompting him to list the swimming strokes he knows. Another attendee asks him
about sailors and their lingo. These are requests that give Abd al-Qasim a chance to
display his knowledge of rare, specialized vocabulary and of specialized professions. He
lists types of boats, describes the deck of a boat, the objects found on it, and a pilot
guiding a boat. Abi al-Qasim’s final statement emphasizes that the point of performing
these orations has been their language, “If you were to see these situations, then you
would be aware that sailors too have expressions that are not to be sneezed at, even if

they aren't of the top ilk.”"”

71 AQSH, 300.
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The above part of the third section depicts Abl al-Qasim and the attendees of

the gathering interacting in a relatively pleasant way. It is the final portion of a series
of descriptions of gatherings. The series starts with 1) the derogatory description of
some attendees of the gathering according to their professions and skills, 2) the paired
positive and negative descriptions of horses, plus the material objects and performers
at a gathering, which are really examples of the types of literary quotations an attendee
should know, 3) the different types of anecdotes, mostly about singing girls, that an
attendee should know, and 4) the description of Abl al-Qasim interacting with the
attendees instead of instructing them. The series forms a progression that shows
individuals whose skill is not sufficient for them to participate in gatherings, then
provides them with examples of literary quotations illustrating rare vocabulary and
general linguistic and literary knowledge, and with examples of anecdotes, which
demonstrate the skills they should have; finally, the interaction with Abd al-Qasim
demonstrates how to apply the knowledge appropriately in a social setting. In essence,
this series demonstrates appropriate literary knowledge for any individual attending
an evening gathering.

The completion of the progression just described is not the end of the Hikaya.
An attendee asks Abi al-Qasim a personal, inappropriate question: where his residence
in Baghdad is located. The latter responds that it is located in Jeweler’s Lane and also
points out that the question is inappropriate, “This is ill-manners and prying!”*"* The

exchange shifts the focus of the text from appropriate behavior at a gathering back to

7% AQSH, 322.
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Abl al-Qasim and his social status. His description of his house indicates his low

social status.

Fa-ma aliftu l-shuttta illa
Li-anna ma’wa l-khara l-shutta

I only feel at home at the bank
Because the bank is the abode of shit

and

Bi-baytin qira difani-ha kulla laylatin
Baghiyun wa-khinzirun wa-khamrun wa-maysira

...In a house whose entertainment for its guests every night
Is a whore, and a pig, and wine, and an arrow game'”

Abi al-Qasim resumes praising aspects of Isfahan, specifically its wine.
However, his praise soon wanders from wine as proof of Isfahan’s splendor to the
excellent effects of wine on the body, and then to his fondness for it,

Kam aradtu 'lI-tuga fa-ma tarakat-n1
Khandarisun yudiru-ha tawasi

How much did I want to be pious, but old wine
Which the peacock passes around, would not forsake me'’®

He drinks several goblets, after which his behavior becomes even more erratic.
He recites a series of excerpts of poetry intended to indicate his devotion to the host,
although many of the excerpts are in dubious taste due to derogatory sexual
references. Noticing an attendee who does not have a good opinion of the host, he
reveals his true feelings to him, “He says to (the other) privately, “O our lord, who is

that? He is nothing but a plague in the respiratory system...”*”” Although Abi al-Qasim

7> AQSH, 322.
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has been praising the host and Isfahan, he clearly is not sincere. He returns to
praising the host and also praises the other attendees, but again reveals his real feelings
confidentially,

Hasaltu min-hum fT sharri t3ifatin
Athkalani-him rabbu l-samawatt

With them I have ended up with the worst (possible) group
May the Lord of the Heavens deprive me of them (through their deaths)™

The host reminds Abi al-Qasim about his earlier praise of Baghdad. In response,
Abl al-Qasim describes Baghdad as a miserable, disagreeable place to live. He then
begins to converse with the attendees seated at his right and left. He pays some
attention to the guest on the right and praises him profusely, then turns to the guest on
his left and criticizes him harshly. Abi al-Qasim repeats the process three times. Since
there is no apparent difference between the guests, it would appear that this is an
exercise in contrasting madih and hija’.

Abi al-Qasim ceases his conversation with his neighbors when the singer
finishes singing. He then praises the tanbiir player, the lute player and the singer. He
breaks off his praise to say the gathering will continue in the morning and to instruct
the servants on how to serve the morning beverage, but then wanders back to the
musicians. He approaches a female singer, reciting poetry to her. He encounters first
one and then a second guardian protecting her. He satirizes the second one briefly.
When it becomes clear he will not be able to approach her, he recites a long section of
hija’ in poetry, prose and then more poetry. His comments are quite vituperative. He

ends by calling them praise,

178 AQSH, 328.
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Hadha thana™m wa-thana’u l-wara
‘Alay-ka ya nutfata qurnani

This my praise and the praise of mankind (for you)
Are, O drop of sperm, two horns on you(r head)”

One of the attendees laughs at him, so Ab{i al-Qasim addresses his hija’ to that
man, The attendees begin to ask each other how they can get rid of him and decide to
serve him wine until he passes out. He gets drunker and approaches individual after
individual to revile them with hija’. Even though he almost passes out, he manages to
address his offensive remarks to most attendees. He eventually recites excerpts from
poems that appear to request help from the sultan.

Finally, although Abt al-Qasim seems to pass out, he still manages to recite
poetry as though he were seducing the singing girl he had been eyeing earlier. She
spends a little time with him, but not enough for him to seduce her. One of the
attendees asks him whether he would like a gift from among the small articles on the
table. Abl al-Qasim declines and instead asks for larger items, such as money, a horse,
hawk or clothing. He is distracted from potential gifts by the Daylami youth, with
whom he flirts for some time. It becomes apparent that the youth is not going to
submit to Abd al-Qasim.

AbT al-Qasim sings, dances, and has the attendees form a circle so they can pass
a goblet of wine around. He dances again until he is worn out. The singer is disgusted
with him and asks, “Who is this plague with whom you have afflicted us tonight?”**
Abi al-Qasim responds with more hija’ against him. He then switches to fakhr, or

boasting, about his own strengths. He ends his fakhr by asking a man whether he now
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knows him. He does not give the man a chance to respond, but returns to spouting

hija’. He eventually drifts off towards sleep again, but manages to recite a little more
poetry intended to attract the Daylami youth. He soon falls asleep completely, but is
the first person at the gathering to awake in the morning. He immediately speaks
about God, as though demonstrating his faith. Another attendee calls his bluff by
repeating the accusation Abii al-Qasim had levied against the attendees the night
before, “Woe to you, (do you indulge in) all this revelry after the killing of the
slaughtered Husayn, peace be upon him and upon his illustrious forefathers?!”** Aba
al-Qasim is described by an anonymous narrator as repeating the same bayts of poetry
with which he introduced himself at the beginning of the Hikdya, and then puts on his
taylasan and leaves.

The second part of the third section of the Hikaya depicts Abd al-Qasim
returning to his original, idiosyncratic behavior. Instead of interacting politely with
the attendees, he gets increasingly drunk, shows that his praise for Isfahan and the host
is false, attempts to flirt with a singing girl and then a Daylami youth, sings and dances.
He displays his literary skill in reciting madih, hija’ and fakhr, as though the display
makes him superior to the attendees.

His final performance brings an end to a second theme of the Hikaya, in which
individuals of a lower social status are consistently represented as more eloquent than
those with a higher social status. In order to understand Abd al-Qasim'’s performance,
the attendees must be well educated, competent in eloquence and manners and most of

them from a high social class. However, they are depicted exclusively through Abi al-
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Qasim’s narrative, which means that only his subjective evaluation of their abilities is

shown. For the purposes of his narrative, which will be discussed below, Ab{ al-Qasim
inverts social order throughout the text. Between the invocation and the section
resembling a nasib, where both Abi al-Qasim and the attendees are introduced, he
depicts the attendees as spongers and as failing to achieve the eloquence their
professions require. He demonstrates his own skillful eloquence in the process. In the
nasib, Abii al-Qasim claims that the Isfahanis are, like animals, incapable of eloquence.
He goes on to criticize Isfahan viciously. The lack of verbal response on their part in
essence proves his allegation. In the rahil, Abi al-Qasim demonstrates his knowledge of
literature and how to perform it, by describing noble and substandard steeds, clothing,
food, drink, furnishings, and entertainment, with no response from the attendees. He
demonstrates his superiority through his eloquence, and his eloquence prevails over
his social inferiority. He then relates anecdotes about singing girls, in which the girls
demonstrate their superiority over their masters and social superiors through their
eloquence. In the second part of the third section of the text, Abd al-Qasim continues
his solo performance of literature while he drinks, dances and flirts with the
entertainers. Due to his eloquence, he is shown as a dominant factor at the gathering,
despite the desire of the attendees to get rid of him. They are unable to vanquish him
by their own speech, or by that of other entertainers, but instead have to silence his
voice by getting him so drunk he passes out.

The Hikaya ends with a final paragraph in the third person by an unspecified

narrator. It states that the work is about Abi al-Qasim and how he was a disgrace who



had both good and bad qualities. It states that he combines flippancy and

seriousness and represents the morals of the people of Baghdad.
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The Hikdyat Abi al-Qasim al-Baghdads al-Tamimf in Arabic Literature

Adab Literature or Popular Tale?

The Hikayat AbT al-Qasim al-Baghdadi al-Tamimi has characteristics in common
with several types of formal classical Arabic literature. No single type is dominant.
Since the late 4™/10™ through the early 5th/11" centuries were a time of comparatively
rapid development in Arabic prose literature, it is important to determine as
specifically as possible how the Hikaya is related to those types of literature with which
it shares characteristics.

Setting the Hikaya within a gathering of members of the secretarial class, the
satirization of representatives of educated professions, and the emphasis on eloquence
suggest that the work is part of adab literature. At the same time, the Hikaya’s
continuous narrative and obviously fictional elements suggest it has a connection to
popular tales. In terms of literary status, adab literature and popular tales were at
opposing ends of a scale. Adab literature was a formal, court literature that could only
be fully appreciated and understood by individuals with an extensive education.
Popular tales were enjoyed by all classes of individuals, but were considered suitable
only for women, children and the uneducated. Determining to which of the two
categories the Hikaya belongs will identify its intended audience and begin to clarify
how the work fits within literary developments of its time.

The word “adab” was applied in different ways over several centuries. This
resulted in ambiguity as to its exact meaning. Each new application retained some, but
not all, elements of the earlier meanings. Simultaneously, each specific usage of “adab”

might emphasize only one out of all the pre-existing elements of meaning. These two
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facets result in ambiguity in both the overall meaning of the word and its meaning

per specific usage, making the concept difficult to define clearly at a remove of around
a thousand years.

Prior to the 27/8™ century, the term “adab” appeared in contexts where it
meant a good upbringing or a good education, It could also mean social graces and
ethical virtues. Early in the 2™/8" century, adab appeared in the meaning of literary
skill. Following the move of the capital of the Islamic empire from predominantly Arab
Damascus to predominantly Persian Baghdad after 145/762, its meaning and
application increasingly echoed developments in Arabic literature and culture. The
move of the capital, and the end of the deliberate discrimination against non-Arabs
under Umayyad rule, generated a need for documentation of the existing forms of
Arabic language and literature both for use in teaching and to preserve Arab culture.
Understanding the Qur’an required an excellent knowledge of the form of Arabic
spoken by Bedouins in the pre-Islamic period. However, the spoken Arabic of the
Abbasid empire had changed to reflect urban society, with the result that, without
structured study, even native speakers of Arabic no longer fully understood earlier
forms of the language. Non-Arabs wanted to study Arabic language and literature in
order to be upwardly mobile. A process of collecting, recording and analyzing as many
examples of Arabic language and literature as possible continued into the early years of
the 3"/9" century.

Translation and the incorporation of the intellectual heritage of other cultures
into Arabic literature were encouraged during the Abbasid period. In the early 37/9*

century, the caliph founded the Bayt al-Hikma, or House of Knowledge, where scholarly
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materials in Greek, Persian and Hindi, among other languages, were deliberately

translated into Arabic. The new information thus garnered was gradually incorporated
into Arabic scholarship and literature. Through the 3*/9" century, there was an
increase in the amount of prose written in all areas of Islamic culture, including
religion, law, philology, and history. The need to convey this new information and its
new concepts resulted in an extensive development of specialized Arabic vocabulary
and a much greater flexibility in Arabic usage to express fine shades of meanings and
detailed analysis of concepts. The proliferation of knowledge and increased
sophistication of the style of written Arabic required writers to be familiar with more
and more information, including grammar, rhetorical constructs, archaic and modern
poems and prose, the Qur’dn, hadith, histories, biographical information, anecdotes, and
aphorisms and proverbs of the Arabs and non-Arabs. As more types of information
were included in Arab prose literature, there was more of a tendency for a section of
prose to be followed by a short section of poetry emphasizing the meaning of the prose.
As the knowledge and literary skills expected of an educated individual
increased, adab increasingly referred to literary as well as social elegance.'™ Nallino
suggests that adab refers to the combination of literary erudition and social graces that
developed in reaction to the demands of a highly civilized society. Under literary
erudition, Nallino includes all literary compositions of style and distinction and all non-

religious knowledge, including proverbs, histories, anecdotes, tales, and verses.'®* By

125, A, Bonebakker, “Adab and the Concept of Belles-Lettres,” in Abbasid Belles-Lettres, ed. by Julia Ashtiany
et al., The Cambridge history of Arabic literature (Cambridge: Cambridge University Press, 1990), 19-22.
18 Carlo Alfonso Nallino, La littérature arabe des origines a I'époque de la dynastie umayyade, 20-1.
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the 37/9" century, adab literature was a very broad category within classical Arabic
prose literature.

Although there is generally consensus about which works of literature qualify as
adab literature, as Fedwa Malti-Douglas notes, the content of adab works has not been
defined.’® The structure of adab works has not been defined, either. Bonebakker
describes adab as “the literary scholarship of a cultivated man,” a definition neither
sufficiently conclusive nor sufficiently tangible. He specifies that adab literature
frequently consists of miscellanies or encyclopedic works, and is didactic in scope, and
that adab works can be monographs or anthologies, entertaining or serious and
intellectually demanding, or factual or fictional."™ In an article examining the
difference between adab and popular tales, Joseph Sadan describes adab works as prose,
including excerpts from multiple genres such as poetry, quotations from hadith,
geographical stories, and descriptions of historical events, but excluding works
consisting entirely of a single one of these genres. In general, adab works present
their content in a positive light, except for a variation that can be called al-mahasin wa l-
masawt (excellent qualities and despicable qualities), in which both the positive and
negative qualities of the content are described.'”

An important aspect of adab literature was that, as a combination of literary and
scholarly material, it was the preserve of highly educated individuals, such as rulers,

the nobility, dignitaries, intellectuals and secretaries, trained in Arabic language,

1% Fedwa Malti-Douglas, Structures of Avarice: the Bukhald’ in Medieval Arabic Literature, Studies in Arabic
Literature, vol. 11 (Leiden: EJ. Brill, 1985), 10.

185, A, Bonebakker, “Adab and the Concept of Belles-Lettres,” in Abbasid Belles-Lettres, 27-30.
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Ltd., 1998), 1-2.
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culture and Islamic materials and interested in various branches of knowledge.

These individuals held assemblies in which they read and discussed all types of literary
and scholarly information. Adab literature drew on both written sources and the oral
discussions of their assemblies. In turn, written literature was discussed in the
assemblies, so that there was a continual interchange between oral and written
materials.'®®

The boundary between adab literature and popular tales can be ambiguous.
Both categories can include elements of spoken language and elements of written
language. Both can include fictional and narrative elements. In fact, adab literature
borrows from popular tales and popular tales borrow from adab literature.’® For the
purpose of comparison of techniques in adab and popular literature, a reasonable
approach is to consider stories from the Arabian Nights representative of the use of
literature in popular tales. Although written versions of popular tales from the 4™/10"
century have generally not survived, the fragment of a papyrus containing selections
from the Arabian Nights from the 3™/9" century found by Nabia Abbott'* demonstrates
that this work was already circulating in written form by the time the Hikaya was
written. The existence of a section on collections of tales in Ibn al-Nadim’s Fihrist is
further evidence that such collections of tales had already been written down in the

3"/9™ century.” There are a number of factors that must be considered in

18*‘Joseph Sadan, “Hardn al-Rashid and the Brewer: Preliminary Remarks on the Adab of the Elite versus
Hikayat,” in Studies in Canonical and Popular Arabic Literature, S. Ballas and R. Snir, ed., 2-4.

¥ Mia I, Gerhardt, The Art of Story-Telling: a Literary Study of the Thousand and One Nights (Leiden: E.J. Brill,
1963), 380-1.

% Nabia Abbott, “A Ninth-Century Fragment of the “Thousand Nights": New Light on the Early History of
the Arabian Nights,” Journal of Near Eastern Studies, 8, no. 3 (July 1949), 129-164.

') al-Nadim, The Fihrist of al-Nadim, Bayard Dodge, ed. and trans. (New York: Columbia University Press,
1970).
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determining where the Hikdya falls between adab literature and popular tales. For

one thing, the presence of non-fictional, scholarly material in tales is very limited in
comparison to adab works. In popular literature, a frame tale with its own plot
frequently unites a collection individual tales. Also, individual popular tales are
primarily openly fictional and have a plot whereas adab literature is generally
anecdotal and episodic. Additional characteristics of popular tales are: purposeful
repetition of words;"* thematic patterning;'” and a tendency for things to come in
threes, i.e. three similar characters or telling three tales on the same subject to
illustrate a single point."*

The Hikaya corresponds more closely to adab literature than to popular tales. It
includes a much wider range of non-fictional literature than is typically found in tales.
Abi al-Qasim’s first recitations consist of a mujtin style description of each type of
attendee by profession. This content is reminiscent of the Mirror for Princes genre, a

% Where a Mirror for Princes work

genre which already existed in the 3"/9" century.
would lay out the desirable qualities of the professions present in a court setting, Abd
al-Qasim takes the core skills of the professions and describes them in undesirable
terms. For example, in describing the scholar, he does not praise his learning but
rather indicates his ignorance, “He has (M. p. 7) read the book Delaying Knowledge, and a

book On Forgetting Learning, and studied the collection Defective Understanding.”** The

lists of geographic names pertinent to Baghdad, Isfahan and their surrounding regions

2 David Pinault, Story-Telling Techniques in the Arabian Nights, Studies in Arabic Literature (Leiden: E.J.

Brill, 1992), 21-2.

1 David Pinault, Story-Telling Techniques in the Arabian Nights, Studies in Arabic Literature, 22-30.

% Muhsin Mahdji, The Thousand and One Nights (Leiden: E.J. Brill, 1995), 144-63.

1 C.E. Bosworth, “An Early Arabic Mirror for Princes: Tahir Dhii l-YamInain's Epistle to his Son *Abdallah .
(206/821),” Journal of Near Eastern Studies, 29:1 (1970), 25-41,

196 AQSH, 57.
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are similar to information that appears in classical Arabic geographical texts. Itis in

the section on names that the Hikdya begins to use the al-mahdasin wa l-masawi approach.
The Baghdadi names are listed correctly, but the Isfahani names are deliberately
corrupted for the purposes of mujiin.  Unlike many al-mahasin wa l-masawi works, the
Hikaya does not show the good and bad points of the same quality, but consistently
shows the good points of the Baghdadi entity and the bad points of the equivalent
Isfahani entity. Of course, geographic texts, which are factual rather than humorous,
do not corrupt place names.

Later in the text, the Hikaya lists materials goods: textile furnishings, perfumes,
food, drinks, and soiree rooms. These goods are also described using the al-mahdsin wa
I-masawr approach and the Baghdadi objects are always of good quality and the Isfahani
objects of bad quality. Similar lists of materials goods also appear in geographical
works, again, without the deliberate juxtaposition of high quality objects with
deliberately and falsely disparaged inferior objects.

The Hikaya also makes use of selections from literature. The first major group of
selections from poetry is representative of the nasibs of qasidas. However, unlike most
pre-Islamic and Umayyad nasibs, which depict longing for a woman, the selections
depict Ab{ al-Qasim’s longing for the city Baghdad as though it were his beloved. The
substitution of a city for the beloved is a development of urban society of the 4"/10"
and 5th/11" centuries.”” Selections of horse poetry, which are representative of the
rahils of gasidas, follow. The text then describes cupbearers, male singers and female

singers in alternating prose and poetry. These characters are typically depicted in love

" G.E. Von Grunebaum, “Aspects of Arabic Urban literature Mostly in Ninth and Tenth Centuries,”
Islamic Studies, 8 (1969), 281-8.
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poetry. A whole section of the Hikdya is devoted to anecdotes about slave girls.
Although anecdotes were popular in all periods of Arabic literature, anecdotal
compilations flourished particularly in the late 4*/10" and early 5"/11% century,
around the time the Hikdya was written. Abd al-Qasim ends his recitations with praise
(madih) of Isfahan and satire (hija’) on Baghdad. He also boasts (fakhr) about his own
skills. In addition, short quotations from the Qur’an, hadith, aphorisms, and proverbs
are scattered through the text. Thus, the Hikaya includes selections from enough types
of literature and non-fictional writings that it clearly corresponds with adab rather
than popular literature.

Another indication that the Hikdya belongs to adab literature is its setting and
emphasis on language. It depicts an evening gathering--the elegant, highly educated
environment in which adab literature flourished. Ab{ al-Qasim describes the types of
individuals who attended and the types of discussions/entertainment that occurred
during the course of the gathering. Not only is the environment depicted, but Ab al-
Qasim empbhasizes the refined speech and behavior appropriate during a gathering,
even though he does so more through his recitations of negative examples typical of
mujtin than through positive examples, in his own behavior. The material goods
relevant to the setting are also listed. As has been discussed above, the structure of the
text requires its audience to be knowledgeable about the formal, classical poetic genre
of the gasida. He recites poetry and anecdotes, critiques dinner, plays chess,
demonstrates knowledge of rare vocabulary, dances, sings, and drinks. In essence, the
Hikaya could only be fully appreciated by highly educated individuals who would

recognize the setting and activities depicted, and, most of all, recognize all the literary
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allusions in the recitations. The complexity of the language and range of quotations

would be beyond the understanding of a person without an extensive education. Based
on content, structure and the knowledge its audience would need to understand it, the
Hikaya is consistent with adab literature, and as such, its audience must consist of the
nobility, and the highly educated upper classes and secretaries.

The Hikdya appears to use some of the techniques of popular tales as
exemplified by the Arabian Nights. However, the usage in the Hikaya is not entirely
consistent with the usage as found in popular tales. The Hikaya starts as though it will
have a frame tale consisting of Ab{ al-Qasim interacting with the attendees. He has
entered the gathering, criticized the attendees in terms of their professions, told them
they are infirm in terms of speech and manners and asked them whether they want to
become people of goodness and quality. They respond that they do. His interaction
with the attendees has established a problem and created a setting where it would be
appropriate for him to tell moralistic stories between his conversations with the
attendees. However, the extent of his interaction with the attendees is not sufficient to
form framing tales. Instead, it represents a different technique from popular tales,
repeated conversations. Abii al-Qasim’s conversation repeats two main patterns. One
consists of warning the attendees that he is going to tell them something about
themselves, after which an attendee concurs that he should proceed. This is an
example of that pattern which leads into the “nasib” on longing for Baghdad."”® Abd al-
Qasim says:

If I were to pass on to you (what he said), as is my duty, would you
permit it?”

1% AQSH, 90.
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One says, “Speak, O Abt al-Qasim.”

This pattern also appears where the nasib ends and the rahil begins, at the transition to
the anecdotes about singing girls, and at the transition from those anecdotes to Abd al-
Qasim asking for his reward and beginning to participate politely in the gathering. This
pattern marks the main divisions of nasib, rahil, anecdotes and the third section of the
gasida. The divisions can also be categorized as establishing the contrast between
Baghdad and Isfahan and between Ab{i al-Qéasim and the attendees, and as establishing
the boundaries between the major types of literature, poetry and anecdotes, suitable
for reciting at a gathering and Ab{i al-Qasim’s participation in the gathering as though
he were an attendee.

The other conversation that is repeated consists of a single comment made by
Abu al-Qasim, “I do not see... “ Each time Abi al-Qasim starts a new example of a
different type of material goods, he prefaces it with this phrase. This very simple,
relatively unremarkable language plays a significant role in the Hikaya’s structure by
emphasizing the parallel nature of the different goods Abt al-Qasim describes. In
essence, the short phrases unite the examples in the rahil by their repetition. When
Abi al-Qasim reaches the anecdotes about real singing girls, he changes the phrase to
“or if you could see...,” which changes the emphasis to the behavior of the singers’
devoted fans.

The repeated conversations are too limited to support any progression in the
relationship between Abii al-Qdsim and the attendees, or any change in the skills of the
attendees. However, once the initial interaction of Abl al-Qasim and the attendees sets

up the “problem,” i.e. the attendees’ deficiency in eloquent language and elegant



98
marnners in comparison to Baghdadis, the repeated conversations divide his advice

into separate “lessons.” Each of his monologues gives the attendees examples from
Baghdad that they should emulate and examples of the defective equivalents found in
Isfahan. Each of his monologues covers an important aspect of formal Arabic literature.
The first covers nasibs, the next rahils and materials goods, and the next anecdotal
literature. The last section of the Hikaya focuses on manners as well as literature by
showing Abt al-Qasim participating in the gathering in an appropriate and then an
inappropriate way. As in collections of popular tales, there are multiple examples
within each grouping.

Another difference between the Hikdya and a collection of popular tales is that
Abi al-Qasim’s speeches are not fictional like framed tales would be. In general, Abii al-
Qasim’s recitations are really a demonstration of eloquence. Even within the section on
anecdotes, all but two are episodic and too short to have a plot. This is undoubtedly
because the anecdotes are intended to make a point about either eloquent language or
elegant behavior. For example, the following short anecdote is pertinent for the wit of
its punch line. “Someone said to a slave girl, (formerly) a vagrant, ‘If only you spent the
evening under me.” She said, ‘Yes, my lord, yes. With three others--that is, when you
are on (your funeral) bier.””** The following example shows inappropriate behavior in
reaction to beautiful singing; unlike a tale, there is no plot and no resolution to the
inappropriate behavior:*®

Or the ecstasy of Ibn Ghaylan al-Bazzaz, over the warbling of
Rayhana, Ibn al-Bar1dT’s slave girl, when she sang ...

% AQSH, 241,
¥ AQSH, 252-3; al-Imta’, 2:167.
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At this point someone says to him, “What did Ibn Ghaylan used to do
during this singing, such that you would be astonished by him?”
He says, “O our lord, when he heard this, his eyes rolled back in

their sockets and he fell in a faint, and (they had to bring) camphor and

rose water, and someone to recite the Qur’anic Verse of the Throne** and

the two last chapters of the Qur’an in his ear, and he had to be treated

with the spell formula “O Living (One), O Eternal (One).” What's he up to,

your dummy?’ (This) is how he acts.

Even the long narrative anecdote narrated above about the slave girl Zad Mihr
does not have a plot. It contrasts the elegant behavior of Zad Mihr, despite her low
social status, with the coarse behavior of her rich master. The uppity attitude of Zad
Mihr and the general obscenity of the anecdote do not convey a moral lesson, but
rather simply contrast elegant and inelegant behavior in elegant, witty language.

Another of the more complex anecdotes depicts several literary figures from the
end of the 4"/10" century having a picnic. It, too, is only descriptive. It describes the
garden where the picnic takes place, mentions the poets drinking and listening to
music, complete with a short example of a song, shows them falling asleep, and ends
with poetry expressing longing for Baghdad. There is no plot, and no clear moral
lesson,

The comparisons that would be considered al-mahasin wa l-masawf styles in adab
literature would be considered thematic patterning in popular tales. In the Hikaya,
after describing the attendees of the gathering in derogatory terms, Abti al-Qasim
suggests that “(They) could (try to) be people in whom are goodness and courtesy, and

not be beasts!”*” Many of his recitations show the same contrast between elegance and

coarseness. For example, he contrasts elegant horses, “...I haven't seen a noble man on

ML Qur’an, 2 (al-Bagara): 255.
2 AQSH, 82,
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a smooth-running race horse, spirited, eager, noble, faster than the blink of an eye,

surpassing description...”*”

with decrepit horses, “...all I see, by God, is a goat on a
donkey, or a bastard on a mule, or an ape on a nag, restive and galled, fractious,
stumbling, abject, shying, balky, hammer headed...”” He contrasts singing girls
similarly, “...as if she were the mid-morning sun, the full moon in the black (of night), a
plaything of purified silver, a white cloud, an egg hidden®® in a sand dune, a wild cow, a
peacock, an effigy in a niche...””* with “...I see a female monkey, like a broad pillow, or a
ghoul arisen from the desert, with silver hair and gold teeth, with disheveled hair like
fluffy wool, a face like a dug-up corpse...”””” The same contrast of elegant versus crude
appears over and over. Since this one contrast fits perfectly well in both adab and
popular literature, its iterations sustain a level of ambiguity rather than committing
the text to one category or the other.

In summary, the Hikdya is adab literature but in some ways resembles a popular
tale. It includes selections from too many types of non-fictional literature and
quotations from too broad a range of formal literature to be a collection of popular
tales. In addition, its setting, a gathering, and its emphasis on linguistic skills both
suggest an audience consisting of the highly-educated secretarial class. The
interactions between Ab{ al-Qadsim and the attendees frame his recitations in a way
reminiscent of a frame tale. However, unlike a true frame tale, the interactions do not
form a fictional tale. Like a frame tale, the interactions establish the theme of the

work—contrasting elegant speech and manners with their opposites. Unlike a frame

% AQSH, 114.
% AQSH, 127.
25 A hidden egg signifies purity. Qur’an, 37 (al-Saffat): 49.
26 AQSH, 191,
%7 AQSH, 205.
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tale, Abli al-Qasim is the protagonist of the frame tale as well as of the framed

material. The repeated contrast of elegant/inelegant speech and manners throughout
the text can be interpreted as al-mahdsin wa [-masawr in adab literature or thematic
patterning in popular tales. Although the Hikaya is adab literature, its elements are
combined throughout the text in a way that creates a pervasive sense of ambiguity
between their potential function in adab literature and in popular tales.
Fictionality of the Hikayat Abi al-Qasim al-Baghdadi al-Tamimi

Al-Azdi states in the Invocation of the Hikdya that he has recorded specific
phrases and idioms from the speech of a Baghdadi man whom he knew well in order to
depict a typical Baghdadi. With that statement, he establishes that he is not
representing his text as fiction. Nevertheless, as discussed in the previous section, the
text uses techniques found in popular tales and also has similarities with an openly
fictional work, al-Hamadhani's Magamat. This contrast between al-AzdT's claim that he
is using factual observations and the recognizably fictional aspects of the Hikaya
demonstrates the late 4"/10" century tension between highly valued formal prose
literature and very enjoyable but less esteemed popular literature.

Authors of formal classical Arabic literature almost never represented their
work as fiction, even though fictional material appeared in classical formal Arabic

2% yon Grunebaum confirms the

literature, particularly from the 4"/10™-century on.
lack of fiction in formal Arabic literature when he writes that fiction is not recognized

in classical Arabic literary theory and goes on to say that, in particular, by fiction he

28 Gustave von Grunebaum, Medieval Islam: a Study in Cultural Orientation, 2™ ed. (Chicago: University of
Chicago Press, 1953); H.A.R. Gibb, Arabic Literature: an Introduction, 2™ ed; Marshall G.S. Hodgson, The
Venture of Islam: Conscience and History in a World Civilization, vol. 1 The Classical Age of Islam {Chicago:
University of Chicago Press, 1974); A. F. L. Beeston, ed., et al., Arabic Literature to the End of the Umayyad
Period, The Cambridge History of Arabic Literature (Cambridge: Cambridge University Press, 1983).
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means the concepts of plot and action.”” Popular literature, which existed at the

same time, was fictional, generally had a plot and frequently included fantastic
elements. It was enjoyed by all social classes, even though it was considered suitable
only for a socially unsophisticated audience such as young people, women, and the
uneducated.”™ By the late 4*/10" century, there was a great demand for entertaining
literature, which resulted in a greater incorporation of fictional elements into formal
prose literature,

The expectation of fictional characters by twentieth century readers, deriving
from the preeminence of fiction in contemporary literature, leads to an immediate
construal of the Hikdya as fiction and of Abii al-Qasim as a fictional character.
Recognizing fiction in the 4"/10" and 5%/11* centuries does not seem to have been
equally simple. For example, the use of “hikdya” may or may not have indicated that a
work was intended to be fictional. At the very beginning of the 5*/11" century, hikdya
meant an imitation, not a popular fictional story. Al-Khatib al-Baghdadi’"' (392/1002-
463/1071) titled his work on spongers al-Tatfil wa-Hikayat al-Tufayliyyin wa-akhbaru-hum
wa-nawadir kalami-him wa-ash‘ari-him (Sponging, and Stories of the Spongers, and
Reports about Them, and Anecdotes Showing Their Speech, and Their Poetry. Even
though the word “hikdya” appears in his title, his work consists of anecdotes that

greatly resemble hadith and that cannot be considered fiction.

2 Gustave von Grunebaum, Medieval Islam: a Study in Cultural Orientation, 2" ed., 287.

210 stefan Leder, “Conventions of Fictional Narration in Learned Literature,” in Story-Telling in the
Framework of Non-Fictional Arabic Literature, ed. by Stefan Leder (Wiesbaden: Harrassowitz, 1998), 40.

1 A hadith scholar and literary author best known for his biographical encyclopedia on Baghdad, Tartkh
Baghdad. EI2,s.v. “al-Khatib al-Baghdadi.”
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Ibn al-Khashshab al-Baghdadi (d. 567/1172), discussed the presentation of

reality in literature. He began by dividing literature according to whether the matter
portrayed could be real, or whether it could not be real. He stated that animal fables
were clearly allegorical because talking animals could not be mistaken for reality.
Thus, the representation of reality in fables was not deceptive because the reader was
not required to decide whether or not it was true. In contrast, Ibn al-Khashshab
considered the status of magamas unclear in regard to truthfulness. In essence, their
content was not far enough removed from reality to be categorically untrue, like fables.
It was potentially possible that a person with the same name as the protagonist of a
maqgama could exist in the town in which the work was set. The activity depicted ina
maqgdma could potentially take place, too. In Ibn al-Khashshab’s opinion, an author’s
claim that he invented his work meant the work should not depict reality and therefore
was not consistent with adab literature, even though it might still have appeared
realistic. The fact that Ibn al-Khashshab analyzed the “truth, i.e. fiction” of prose in
such black and white terms a good century after the Hikaya was probably written is a
strong indication that formal adab literature was expected to be and normally was
represented as a depiction of reality.*”

In his introduction, al-Azdi clearly states that he is depicting a real person.
Although Aba al-Qasim’s behavior is not entirely plausible, it is possible that a man
with that name existed and managed to gain entrance to a gathering to make a pest of

himself. A person could behave inappropriately at a gathering. In response to

*2 A highly educated teacher who lived in Baghdad. He taught influential scholars but wrote little
himself. EI2, s.v. “Ibn al-Khashshab.”

2% Rina Drory, Models and Contacts: Arabic Literature and its Impact on Medieval Jewish Culture, 26-7. Tbn al-
Khashshab, “al-I°tirad ala al-Harfri,” in his Sharh Magdmat al-Hariri, 1908: reprint, (Beirut; Dar al-Turath,
1968), 4-5.
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arguments like Ibn al-Khashshab’s about the inconvenience of having to decide the

truthfulness of a depiction, one method of placing magamas more soundly into adab
literature was to provide evidence that the fictional protagonist was a real person.
Such evidence tended to be presented in the form of biographical information, such as
the person’s name, profession, city of residence, physical characteristics, and teachers
and associates. In contrast, al-Azdi does not give biographical information about Abi
al-Qasim, but simply states that he knew and observed him.

At the most basic level, the Hikdya recounts how a man attended a gathering and
spent most of the evening reciting selections of literature or listing specific material
goods. If the literary selections were all serious and the text did not have a mujin
nature, it would undoubtedly be considered formal adab literature. However, Aba al-
Qasim’s offensive behavior, his use of obscenity, and his derogatory recitations make it
hard for 20™-century readers to believe such a person would be taken seriously or even
tolerated by attendees of the gathering, It is also hard to believe someone would
deliberately behave as he does. Therefore, it seems that the work must be fiction.
However, two trends in Arabic literature may counterbalance this interpretation.
During late 4™/10" and early 5"/11* century, the depiction of socially unacceptable
classes and their vulgar speech and manners was in vogue in serious literature.
Inappropriate behavior and obscenity are normal in mujian literature, and that aspect of
the Hikaya contributes substantially to interpreting it as fiction. In analyzing the
Hikdya, it would be helpful to know how mujtin literature was regarded within formal

Arabic literature when the work was written. It should be noted that Ibn al-Hajjaj
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wrote a voluminous amount of exceedingly obscene poetry in approximately the

same time period and it is considered formal literature.

Little research has been carried out on mujtn literature, its function or its
reception. Most literary authors, one example of whom is al-Raghib al-Isfahani and
Ab{ Hilal al-*Askard, include selections of mujiin literature in their literary compilations
and do not treat them any differently than non-mujin selections. Arabic works
consistently refer to mujiin literature as amusing and humorous. In fact, there are
anecdotes showing that recitations of single mujiin poems were funny enough to
protect poets from moral censure. Based on the extremely minimal available analysis,
mujin literature seems to invert the content of standard formal Arabic literature.
However, inverting the conventions does not seem to prevent mujtin literature from
being considered formal literature. Medieval discussions of mujin literature do express

embarrassment about the topic,**

A contemporary assessment of how a mujiin
approach affected the perception of a work in relation to its fictionality is not available.
Since fiction was a not a well-established genre in formal literature, and since mujiin
literature is not labelled as fictional, assuming the Hikdya is fiction largely because of its
mujiin approach may be inappropriate until more analysis of mujiin literature has been
done.

There were other factors that influenced whether a work was considered

fiction. Although some works, for example, magamas, were entirely fictional, in most

classical Arabic literature context played a part in determining whether fictional

24 Julie Scott Meisami, “Arabic Mujtin Poetry: the Literary Dimension,” in Frederick De Jong, ed., Verse and

the Fair Sex: Studies in Arabic Poetry and in the Representation of Women in Arabic Literature (Utrecht: M.Th.
Houtsma Stichting, 1993), 13-20.
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material was read as factual or fictional. In types of narrative texts where the

context emphasized a factual report, such as historical texts, instructive texts, or texts
with isnads, the fictional material was more likely to be read as factual. When the
context was, for example, joking and amusement or short and witty stories suitable for
samar (evening conversation), there was a higher likelihood that the narrative would be
read as fictional. The Hikdya is certainly full of joking, amusement and wittiness.
Although this tendency would normally support interpreting the Hikaya as fiction,
there is no way to know for sure whether this tendency is consistent with the
conventions of the relatively unanalyzed mujiin literature.

Preceding a narrative with a depiction of the narrator communicating with his
listener tended to indicate a fictional narrative, Depicting the act of narration called
attention to the narrator’s existence and negated the illusion that the anecdote was
true because it was related by someone who originally witnessed the event. If an
anecdote was not narrated by an eye-witness, it was not inherently truthful.”*® The
technique of showing the same person relating anecdotes and conversing with his
audience appears very prominently at the beginning of the Hikaya. When Abii al-Qasim
is first introduced, an anonymous narrator depicts him entering the gathering, sitting
down and reading parts of the Qur’an. The narrator shows him raising his voice
deliberately to attract the attendees’ attention to his recitation, and shows the reaction
of the attendees. The pattern of Abu al-Qasim reading followed by the audience’s
reaction appears twice. Then Ab{ al-Qasim recites a long poem expressing his

supposed Shi‘ite devotion. At this point, an attendee lets on that he knows Abd al-

% stephen Leder, “Conventions of fictional narration in learned literature,” in Story-telling in the
framework of non-fictional Arabic literature, ed. by Stefan Leder (Wiesbaden; Harrassowitz, 1998), 43-51.
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Qasim is putting on a show. The narration changes from a third party, assumedly

al-Azdi, describing Abii al-Qadsim speaking to his audience with occasional responses
from them. Abi al-Qasim’s fictionality is first established by showing him talking with
his audience. The technique appears only once in a very long work.

A factual anecdote was usually introduced by an isnad, or list of individuals who
had passed it on from the original witness to the present. Fictional anecdotes were
more likely to have a very brief isnad consisting of individuals whose existence could
not be verified, or no isnad.* In the Hikaya, al-Azdi is.introduced in the first sentence
and he cannot be established as real. Although he may have been known in his time, he
is no longer identifiable and has not been for many centuries. Thus, whether it was the
author’s intention or not, his identity is now questioned by some readers and, for them
at least, adds a fictional element. Abi al-Qasim is also introduced without an isndad or
any other information that would verify either his existence or the authenticity of the
narrative in which he appears. The fact that he is old, poor, exiled and apparently a
vagrant is even stronger evidence that he and his narration are fictional, since there is
nothing about his life that would aid in identifying him.

Attributing lower morals to an individual than he has is another way of

%7 When a narrator depicts a scene too private

undermining the factuality of narration.
for him to have observed, there is a greater likelihood that it is fictional.**® The last

three examples describe scenarios that cannot be observed in normal social settings or

?1S Rina Drory, Models and Contacts: Arabic Literature and its Impact on Medieval Jewish Culture, 11-2

217 stephen Leder, “Conventions of fictional narration in learned literature,” in Story-telling in the
framework of non-fictional Arabic literature, ed. by Stefan Leder (Wiesbaden: Harrassowitz, 1998), 55.

28 Abdallahi Cheikh-Moussa, “Réalité et fiction dans Le livre des avares d'al-Gahiz” in Story-Telling in the
framework of non-fictional Arabic literature, ed. by Stefan Leder (Wiesbaden: Harrassowitz Verlag, 1998), 208,
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that depict mental processes that cannot be directly observed at all, and because

they are not observable, they must be fictional.

Another signal that can indicate fictionality is portraying events, in such a
manner that at least one of the characters appears as less savory in terms of morals
than he might. Determining the standard of an individual’s morals is a subjective
interpretation. If the narrator depicts a person with a negative bias, it is probable that
the narrator has supplied at least some of the details of his behavior.”” In essence, he
has lied. One of the reasons openly fictional works were avoided in classical Arabic
literature was that fiction was equated with lies because both are untrue.” Abi al-
Qasim is depicted as immoral and dishonest from the beginning. The following
sentence, from the derogatory description by which Abd al-Qasim is introduced,
establishes his immorality: “He was one who was in the habit of coming and going, a
storehouse of depravities, a bucket of sins, a sack of mange, famine’s dress, a handful
snatched from the basket of a junk seller, a handful of (ashes) from the palm of a stoker,
and sweepings on a dung heap.””* He then behaves as though he is devout and his
falseness is soon pointed out in this statement, “He recites this, saddening those
present and playing on the emotions of the listeners, and he maintains this deceptive
state...”””” These opposing stances are indications that AbQ al-Qésim is a fictional
character.

Towards the end of the Hikdya, AbQ al-Qasim is again shown as exceeding the

bounds of decent behavior. Quite outrageous content is acceptable within mujtin

Y Stephen Leder, “Conventions of fictional narration in learned literature,” in Story-telling in the
framework of non-fictional Arabic literature, ed. by Stefan Leder (Wiesbaden: Harrassowitz, 1998), 55-56.
20 Qur’an, 26 (al-Shu‘ara); 221-6.

221 AQSH, 49.

22 AQSH, 55.
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literature, During most of the work, Abii al-Qasim recites mujin selections, some of

which parody the attendees, but it is clear that this is part of his performance.
However, once he become sufficiently frustrated with not receiving a large award, he
beings to address the attendees directly in very coarse language, such as: “0 son of

pimps, O viler than a bedbug?, O lower than a prison mouse, O viler than lettuce, and rottener

than celery fart[s], O more ruinous than Dinawar**

cheese and cauliflower.””* His behavior
also worsens and he unsuccessfully attempts to act on lascivious ideas about a singing
girl and the Daylami youth. Although much of his inappropriate behavior and speech
can be attributed to mujin, the instances such as those just mentioned above are more
typical of techniques undermining a character’s reliability.

The fictionality of the Hikaya is entangled with the predominance of a mujin
approach throughout the text. The obscenity and generally unacceptable social
behavior associated with mujiin make it hard for 20" century readers to believe the text
is not fiction, The assessment that it is fiction depends strongly on its mujan nature.
Mujin has been very little studied and how it affected the relationship of literature to
fiction in the classical period is not clear. Classical works that include mujiin do not
categorize it as fiction. The Hikdya does employ other techniques used to indicate a
text was fiction, such as showing Abl al-Qasim as dishonest and immoral and showing
him acting rudely outside of the performance of literature. There remains a
contradiction between a reasonable belief that the Hikdya is fiction and a lack of

evidence that its predominant technique, mujin, was considered fictional.

22 Noted earlier.
224 AQSH, 351.
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Character Studies

In the case of the Hikaya, the kind of character study to be examined is prose
literature which deliberately depicts all aspects of a character trait in a single person
without depicting physical or mental traits unrelated to that character trait. The
specific trait depicted is a tufaylt or sponger. To see how the Hikaya relates to this
technique and this topic in Arabic literature, it will be necessary to look at the tradition
and techniques of character studies in Arabic literature and at other works on
spongers.

This kind of character study is generally traced back to Theophrastus,” d. 287
B.C.E., a Greek philosopher. In his Characters, Theophrastus depicts a character trait,
usually a moral trait, such as cowardice or miserliness, or a profession, such as a
merchant, by projecting all the aspects of that character trait onto a single person. Any
type of description that would identify the person as an individual is avoided in favor of
descriptions of a full range of actions and sayings typical of any and all individuals who
have the character trait,”*® Although some of Theophrastus’s works are known to have
been translated into Arabic in the Abbasid period, his Characters are not recorded
among them.” On the other hand, nearly all of the material by and on Theophrastus in
Arabic is currently found only in works obviously compiled from earlier Arabic
translations that no longer exist. There is no way to know whether Theophrastus’s

Characters once existed in an Arabic translation,.

#% Gale Literature Resource Center, s.v. “Theophrastus, by Paul T. Keyser”
http://galenet.galegroup.com/servlet/LitRC?vrsn=3&0P=contains&locIiD=wash_main&srchtp=athr&ca=1
&c=1&ste=6&tab=1&tbst=arp&ai=109422&n=10&docNum=H1200007676&ST=theophrastus&bConts=12593
343 (accessed July 26, 2005).

267, W. Smeed, The Theophrastan Character: the History of a Literary Genre (Oxford: Clarendon, 1985), 1-19.

7 Dimitri Gutas, “The Life, Works, and Sayings of Theophrastus in the Arabic Tradition” in Greek
Philosophers in the Arabic Tradition (Aldershot: Ashgate Variorum, 2000), 80-2.
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In Arabic literature, character studies became especially popular in the early

Abbasid period, when the great, innovative prose writer, al-Jahiz** (ca. 159/776-273 or
4/868 or 9) created a new kind of Arabic prose literature which used short, amusing
anecdotes to educate readers. Although al-Jahiz was a prolific author whose works
span a wide range of topics, his unique contribution to prose literature was depicting
types of people, or characters, and their position in society. He crafted the
quintessential likeness of a single character trait by writing many anecdotes that
illustrate the appearance of all its aspects in individuals. For example, his Kitab al-
Bukhald’, or The Book of Misers, consists of anecdotes that depict misers and all their
behaviors. That al-Jahiz wrote “characters” about vices, using a psychological
approach, an approach consistent with Theophrastus’s Characters, only a generation
after the steady translation of Greek works into Arabic began, would seem indicative of
some level of awareness of Greek works, even if they were not acknowledged as
sources.””” However, there is a significant difference in format between the characters
of Theophratus and those of al-Jahiz. Theophrastus describes his unnamed
representative, who displays all aspects of a character trait, whereas al-Jahiz depicts a
character trait by presenting episodic anecdotes about many individuals. The material

covered by each author is very similar, but is presented via a different method. Also,

22 pellat; “al-Jahiz” in Dictionary of Literary Biography, vol. 311, Arabic Literary Culture, 500-925, ed. Michael
Cooperson, Shawkat M. Toorawa and Roger Allen, A Bruccoli Clark Layman Book (Detroit: Gale, 2005),
231-243. Gale Literature Resource Center, s.v, “al-Jahiz, by James E. Montgomery”
hitp://galenet.galegroup.com/servlet/LitRC?vrsn=3&0P=contains&lociD=wash_main&srchtp=athr&ca=1
&c=1&ste=6&tab=1&tbst=arp&ai=110891&n=10&docNum=H1200012402&ST=jahiz&bConts=4194975
(accessed June 26, 2005).

2 Marshall G.S. Hodgson, The Venture of Islam: Conscience and History in a World Civilization, vol. 1 The
Classical Age of Islam (Chicago: University of Chicago Press, 1974), 466.
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since Greek and Arabic cultures were not the same, the exact behaviors and values
associated with a specific vice are not exactly the same.”

As far as is known, al-Jahiz did not write a work specifically about spongers. Out
of all of his works about characters, his Kitab al-Bukhala” has been analyzed in the most
detail and so will be used as a representative example of his techniques, He depicts a
single character type in a single work, predominantly by telling many anecdotes. The
anecdotes al-Jahiz uses show an activity or attitude characteristic of an individual or
group of people who have the moral characteristic being written about. Each anecdote
adds some information about the character type. Groups of anecdotes are arranged
according to different patterns. They may be about different individuals and without
other unifying elements, may be about a single individual with or without other
unifying elements, or may be about different individuals but with some unifying
elements.” Al-Jahiz organizes the sections somewhat randomly, so that their sequence
is not predictable and boring.”® He may use poetry and other types of prose in addition
to anecdotes, but such material is a smaller portion of the whole. Although al-Jahiz is
not specified as the narrator of the Kitab al-Bukhala’, he narrates the whole text in the
first person. For each anecdote, he either specifies that he observed it take place, or he
gives the name of the person who told him the anecdote. Even though al-Jahiz
provides only short isndds and some of the individuals to whom anecdotes are
attributed cannot be identified, the general impression is that that anecdotes are or are

intended to be truthful.

89 Malti-Douglas, 164-6.
B1 Malti-Douglas, 47.
22 Malti-Douglas, 42-55.
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Some two hundred years later than al-Jahiz wrote his character studies and

some decades later than the Hikaya was written, al-Khatib al-Baghdadi wrote a work
called al-Tatfil wa-hikayat al-tufayliyyin wa-akhbaru-hum wa-nawddir kalami-him wa-ashari-
him. Literally, the work states that it was related by al-Khatib in 458/1066. The work is
organized on a different basis than al-Jahiz’s character studies. Al-Khatib organizes his
anecdotes in groups by a unifying element, for example, anecdotes about tufaylts who
join a group of people and end up at a banquet, or tufaylis who are asked to judge which
is the better of two dishes. Most anecdotes begin with the phrase “akhbara-na (so and
s0),” (“so and so informed us”) although a small number of paragraphs begin with “qala
al-Khatib” (“al-Khatib said”). Both opening phrases are reminiscent of opening phrases
in collections of hadith. The anecdotes consistently begin with an isnad, frequently a
long isnad that may extend through half or more of the anecdote. In approximately the
first two-thirds of the work, the spongers depicted are completely anonymous. Many
of the anecdotes have only a single line of speech that expresses the point of the
anecdote. Even in those anecdotes that feature a conversation, the speeches are
frequently very short. The anecdotes about spongers were selected to show the
Prophet Muhammad’s opinion of them, to show the interaction of intellectual classes
with them, and to provide comments from hadith about them. Al-Khatib makes use of
poetry as well as anecdotes. The poems either describe spongers or are recited by
spongers in praise of their lifestyle. Among the poems that describe spongers, many
are recited following an isnad, as though they serve the same function as an anecdote.
The last third of the work depicts a single real tufayli, Banan. Within the two sections,

organization of the anecdotes quickly becomes predictable. The anecdotes use
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structures that offer the maximum proof of their veracity and have exceedingly

long isnads in comparison to the shortness of the content of the anecdotes. In other
words, al-Khatib’s anecdotes about spongers closely imitate the format of hadith. The
“punch lines” of some of the anecdotes are moralistic instead of witty. Even the wittier
responses are a restatement of the moral of the anecdote rather than, as in al-Jahiz’s
anecdotes, an example of an unusual practice that clearly demonstrates an individual’s
creativity in practicing his profession of being a tufayli. The arrangement of the
anecdotes is similar to the formatting of hadith compilations, as well. Al-Tatfil starts
with anecdotes featuring the Prophet Muhammad, then continues to anecdotes
featuring others close to him, then anecdotes by later religious scholars and anecdotes
about an unidentified sponger and finally anecdotes about a single real sponger. The
focus on morality, the standardization of the format of each anecdote, and the long
isnads result in a text that is less witty and less entertaining than al-Jahiz’s work.
Unlike the narrative in the Hikdya, the interaction that occurs between a sponger and
the host or other diners is not depicted. Thus, the emphasis remains on the moral
qualities of the sponger, not on his behavior.

The techniques al-Azdi uses to depict Abii al-Qasim in the Hikdya are different
from those used to depict spongers in al-Tatfil or those used in al-J3hiz’s character
studies. The Hikaya does not use the composite image created by using many anecdotes
about different individuals to depict a sponger, but rather states that he will depict the
character of all Baghdadis by using a single representative to show the speech and
morals of a wide range of exemplars. Unlike either of the authors just discussed, he

does not restrict his content primarily to anecdotes and does not use those anecdotes
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to describe his sponger, Abi al-Qasim, Rather, he uses a continuous narrative,

spoken by Abfi al-Qasim, throughout his work. At the very beginning of the Hikaya, al-
Azdi describes Ab{ al-Qasim’s habits and moral qualities in a paragraph consisting of
saj’, in the al-mahdsin wa I-masawi style, followed by selections of mainly obscene poetry
describing an immoral old man. “...(he) was an old man with a white beard gleaming in
a face so red that unadulterated wine almost trickled from it ... He was a rogue, a man
who does not restrain his natural desires.”**

Around the Mediterranean, the existence of spongers and their appearance in
literature goes back to Greek and Roman times. Again, no direct link can be made from
Greek and Roman customs or literature with Arabic literature in the Blyid period, but
there are similarities. In Roman times, there was a tradition of parasites, or spongers,
who were men who made their living by entering gatherings without an invitation in
order to eat and drink as much as possible and to attempt to obtain additional rewards.
Their stock in trade was expert knowledge of the finest foods and material goods, a
willingness to entertain at gatherings, and a complete lack of shame in attempting to
obtain maximum recompense either in money or in kind. Their knowledge of luxury
consumer goods enabled them to serve as an advisor for the procurement of material
goods and for entertainment.”*

Since there are few classical Arabic texts on parasites, it is impossible to

determine the full range of a parasite’s activities and whether they were consistent

with the Roman tradition or not. In al-Khatib’s al-Tatfil, the qualities of tufaylis are

3 AQSH, 46.
24 Cynthia Damon, Mask of the Parasite: a Pathology of Roman Patronage (Ann Arbor: University of Michigan
Press, 1997), 27-30.
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limited. In the first part of this work, they are shown entering a gathering

uninvited, entering uninvited with the prophet Muhammad and five other invitees, or
following a group of people and finding themselves at banquets. Another variation is
that tufaylis recite hadith or sing for their meal. A group of anecdotes showing tricks
whereby tufaylis get free food appear: when asked to judge which of two dishes is
better, tufaylis eat both and declare them equal; they do not eat when offered food, with
the result that the host cooks more dishes; or they get into a party by pretending to
have left something behind. The remaining groups of anecdotes explain that tufaylis
eat everything, that they consider anything an invitation and that the only verse they
remember from the Qur’dn says to visit others.

In the second part of al-Khatib’s al-Tatfil, the anecdotes are about Banan, a real
tufayli. He gives advice about how to praise the person one serves, how to position
oneself to obtain the most food, how to decide which table is best to eat at, and how to
enter and leave. He lists the tastiest foods and specifies the best place to sit. At the
end, there are some anecdotes that show a little of the conversation appropriate to
passing dishes back and forth, and a few anecdotes that show a tufayli sometimes
getting slapped and sometimes being treated kindly. In al-Khatib’s work, tufaylis are
concerned with getting free meals and not much else.

Abi al-Qasim carries out the normal activities of a sponger. He pretends to be a
Qur’an reciter in order to gain entrance to the gathering. As discussed above, tufaylis
had two roles: eating and secondarily, entertaining in exchange for what they
consumed. In the Hikaya, Abl al-Qasim spends much more time entertaining than

being involved with food. Inresponse to an attendee’s first remark to him, Abi al-
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Qasim leaps up and begins to describe the attendees as immoral and/or spongers.

From that point, he establishes his own character by his recitations. He employs a
mujiin approach and describes the categories of attendees as the opposite of the skills
required by their professions. The language Abti al-Qasim uses is ornate and shows a
high level of eloquence. He consistently describes the attendees as unskilled in
language and manners and greedy for sensual pleasures, such as food, wine, women
and entertainment, for example, “(He is) a cat which has made a habit of uncovering

cooking pots,**

and does not stay away”* from the neighbor's (cooking) fire. (He is) a
sponger who attends even when he is not invited.”*” When he informs the attendees
that they “...should try to be people of goodness and courtesy, and not be beasts...” and
offers to help them improve, he advises them to consume food and wine, and enjoy
entertainment and especially sex whenever possible.”® Although Aba al-Qasim
expands on his advice and describes a variety of consumables in detail, the greater part
of his recitations comprises entertainment. He briefly reemphasizes his status as a
tufaylt when he suspends his recitations to ask for a reward,” of the finest food, alms, a
horse, singing girls, and clothing. He goes on about food for some time, until it
becomes clear it will not appear immediately. He returns to entertaining until dinner

eventually arrives. Since tufaylis were so interested in food, they usually were

gourmets. When dinner arrives, he shows his ability as a gourmet by critiquing each of

2 1dha ta‘awwada al-sinnawr kashf al-qudar fa-lam anna-hu @ yasbiru ‘an-hd. G.W. Freytag, Arabum Proverbia
(Osnabruck: Biblio Verlag, 1968), 1:138, proverb 439.

26 yashrudu ‘ald. There seems to be a word missing here. al-ShaljT’s solution is to change the verb to
yathrudu, to dip into, which matches the sense of the proverb. However, ‘ald is then superfluous. I would
suggest that the copyist left out “la.” Since “ald with sharada means to depart from, adding “la" would
make the phrase grammatically correct and parallel to the syntax of the proverb.

27 AQSH, 64,

2% AQSH, 83-8,

% AQSH, 274.
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the dishes. He returns to entertaining, with occasional requests for a large reward.

He eventually passes out drunk, and in the morning recites the same pious statements
he had used the night before to enter the gathering, thereby indicating that he will
repeat his actions, There is very little narration in the Hikdya other than his. He is
depicted entering and leaving in the same way a sponger would, and in between he
attributes the habits of a sponger to his audience and describes them in language used
to describe a sponger. His expertise on spongers and sponging is too great to be
chance.

On the other hand, Ab{i al-Qasim’s recitations are not fully consistent with what
is known about the role of a Arab sponger. Although entertaining was part of a
sponger’s role in the Roman tradition, it appears to be only a very minor part of the
role in the Arabic tradition. Also, Abi al-Qasim’s recitations are largely unrelated to
food, whereas entertainment in the Roman tradition of spongers and in al-Tatfil was
more often related to food and eating. The lack of available texts on tufaylis makes it
impossible to determine whether records of the Arabic tradition are simply
insufficient, or whether the depiction of Ab{i al-Qasim is unusual or perhaps represents
something in addition to a sponger.

It appears that Abl al-Qéasim has a more complex role than simply being a
sponger. When he depicts the attendees in the main professions required at a court as
unskilled in language and manners, and depicts the lower status professions as having
the characteristics of tufaylis, he is reversing the normal social order at the gathering.
He distinguishes between two categories of guests, the court officials who are satirized

in terms of literary skills, and the lower level entertainers who are satirized as
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parasites. Thus, by his choice of the characteristics he satirizes and by his division

of the attendees into two social classes, the lower class attendees who are primarily
entertainers and the upper class government employees, he replicates the conflict
between himself as a sponger and the respectable attendees. The attendees are all
shown as in need of literary education. Abi al-Qasim’s recitations are an education for
them on the ideal literary exposition of the first two sections of a gasida, the nasib and
the rahil, excerpts from geographies, lists of the finest material goods, descriptions and
poetry about entertainers and singing girls, and anecdotes about singing girls.
Although as a sponger he is outside the respectable echelons of society, his literary skill
in describing supposedly virtuous members of society as lacking literary skills or
behaving like parasites allows him to control the gathering and marks him as more
skilled in literature and its presentation than the socially superior attendees. In order
to perform his recitations, Abl al-Qasim must have the same knowledge of literary
genres and must have memorized the same repertoire of poetry and anecdotes as the
well educated classes that held gatherings and made up the audience he was
entertaining, The majority of his narration consists of his literary recitations, not of his
comments on spongers. Despite being a sponger, Abi al-Qasim speaks with great skill
on topics that were of prime interest to the cultural elite. It appears that through the
juxtaposition of his actions with his identity, an equivalency between spongers and the
highly educated classes is set up.

The Hikaya depicts eloquence and questions the ability of different social classes
to use it. The work is organized to emphasize ambiguity about which social class

achieves eloquence. Unlike either Kitab al-Bukhala’ or al-Tatfil, the Hikdya has a
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continuous narrative, a technique normally used in popular tales, and a protagonist

who is a low class professional sponger who is nevertheless more eloquent than his
upper class audience. Throughout the text, this combination sustains an ambiguity as
to whether the low class sponger is really noble because he is eloquent, or whether the
upper class attendees are really ignoble because they do not achieve eloquence. Also
unlike the other two works, there are many indications that the Hikaya is fictional: Abd
al-Qasim is shown conversing with his audience and there are no isnads. Abi al-Qasim’s
moral characteristics are shown more through his own recitations and behavior than
they are by a series of anecdotes narrated by an observer.

The section in which Abi al-Qasim is characterized as a sponger coincides with
the sections in which he is portrayed using fictional elements. The sections in which
his interests more strongly correspond to those of secretaries use a comparatively low
level of fictional elements. As a sponger, he is characterized as unreliable. Asa
secretary, his literary skills are not represented as questionable. Since both characters
are present in the same person, the qualities of the two characters tend to merge. The
depiction of characters in the Hikaya coincides with the distribution of fictional
elements, and strengthens the tension between the roles of sponger and secretary.

Genre of the Hikaya

The genre of the Hikdya is perhaps the most ambiguous aspect of the work. Mez
considered it to be a Sittenbild, an anthology describing life, both in terms of material
goods and behavior. Shmuel Moreh, who has written on theater in the medieval Arab
world, considers it a script for a play and evidence that theater existed in classical

Arabic literature. Its resemblance to character studies was discussed above. The Hikaya
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has also been mentioned as being related to al-Hamadhant's al-Magamat. Al-Azdl

states that the important components of his work are Bedouin oratory, pre-Islamic
poetry, uncommon vocabulary and rare anecdotes, which are the oldest forms of Arabic
literature and the highly fashionable type of literature from his own period. In a sense,
excluding the script for a play, the text is partly, but not exclusively, each of these
things.

Of the scholars who discuss the Hikaya, only Mez, in the introduction to his
edition, looks at the Hikdya as a whole. He considers the work a Sittenbild because it
contains extensive lists of material goods used by the upper levels of society, and
describes an evening gathering with all its activities, including representative
selections of the types of literature recited as entertainment. However, for a
description of reality, the Hikdya reflects a very specialized and limited slice of life. Not
very many gatherings would have been entirely dominated by someone like Abz al-
Qasim. It is not likely that a work intended to be an accurate reflection of reality would
have been written using a mujiin viewpoint that reverses the values of the times. As
will be discussed below, the progression of the gathering is very carefully crafted—too
much so for the work to be a literal description.

Mez soon contradicts his own identification of the Hikdya's genre. He makes a
very interesting and significant observation that the descriptions of material goods are
a triviality and the value of the work resides in its form.*** Unfortunately, he does not
go on to explore that idea. Instead, he briefly summarizes changes in culture and the

corresponding development of Arabic literature from the time of the caliphs Hariin al-

#0Muhammad b. Ahmad Abi al-Mutahhar al-AzdT, Abulkdsim, ein bagddder Sittenbild = Hikayat AbT al-Qdsim
al-Baghdadi (Heidelberg: Carl Winter's Universititsbuchhandlung, 1902), vi.
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Rashid and al-Ma’miin. He returns to the Hikdya when he reaches the 4*/10%

century and its experimentation with new forms of literature. Mez discusses the Hikaya
in terms of three literary developments of that period. In the later 4™/10" century, the
representation of the lowest classes and their languages became popular. Mez
compares the use of Baghdadi jargon in the Hikaya to the use of mendicants’ slang in al-
Qasida al-Sasaniyya, a long poem describing the practices of mendicants. The latter was
written by Ab{i Dulaf, a poet valued by the Biiyid wazir al-Szhib Ibn *Abbad for his
knowledge of such vocabulary. Another development was the extensive use of
obscenity, such as that in Ibn al-Hajjaj's poetry, which also appears in the Hikaya. The
third development Mez introduces is al-HamadhanT’s creation of the magama genre and
the similarities between the Hikaya and the Magamat, which will be discussed below.
Mez eventually identifies the sections of the Hikdya that represent different styles of
literature: the entry of the hero (Magamat), satirization of the guests (Mirror for
Princes), comparison of the neighborhoods of Baghdad and Isfahan (geographies), a
symposium, and a finale consisting of a satirical speech which includes some fakhr.
Although Mez did not draw any conclusion from the existence of these multiple genres
and styles, he identified enough elements of different genres to show that the Hikaya is
adab literature.

The third development discussed by Mez is al-Hamadhant's creation of the
magama genre. A magdama is a short, anecdotal story which is openly fictional and is

presented largely in saj*. The exact sources leading to the development of the genre
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are not clear, although magamas can be quite similar to anecdotes.”" Anecdotes are
usually given the appearance of truth by making the individuals in the anecdotes
historical figures, and by making the setting realistic and preceding them with an isnad.
Magamas use an unknown, obviously fictional narrator, whosé characteristics may vary
inexplicably from magama to magama. Although there are exceptions, they generally
utilize saj* far more than anecdotes do. Magamas frequently revolve around an
apparently lower class, poor character who is not what he seems. He generally turns
out to be far more clever and eloquent than could be expected from his appearance.”
In some Magamas, the activities depicted are swindlers. The Magamat are examples of
literature that show the fascination of the Biyid period for the seamy side of life. It is
likely that they parody the types of literature whose elements they include.**
Although he compares the Magamat and the Hikaya, Mez has a rather short list
of similarities. In terms of technique, he notes that al-Hamadhani uses short, general
conversation, whereas al-Azd1 uses true dialogue. In terms of subject, he notes that
Abii al-Qasim is a sponger and Ab{ Fath is a con man, that both works are satirically
witty, and that both feature concern with material goods. More recently, Jaakko
Hidmeen-Anttila has revisited the relationship between the magama genre and the

244

Hikaya.*** He recognizes that both are related to mendicant literature, and, for that

reason there can be confusion as to whether the Hikaya is related to the magama genre.

%1 A F.L. Beeston, “The Genesis of the Magamat Genre,” Journal of Arabic Literature, 2 (1971), 1-12; J.N.
Mattock, “The Early History of the Maqama,” Journal of Arabic Literature, 15 (1984), 1-18; Jaakko
Himmeen-Anttila, Magama: a History of a Genre, Diskurse der Arabistik, Bd. 5 (Wiesbaden: Harrassowitz
Verlag, 2002).

%2 A F.L. Beeston, “The Genesis of the Magqamat Genre,” Journal of Arabic Literature, 2 (1971), 7-9.

3 AF.L. Beeston, “Al-Hamadhani, al-HarirT and the Magamat Genre,” in Abbasid Belles-Lettres, 130,

" Jaakko Himmeen-Anttila, Magama: a History of a Genre, Diskurse der Arabistik, Bd. 5 (Wiesbaden:
Harrassowitz Verlag, 2002), 84-87.
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Since his purpose is to discuss the magama and its development, he says little more

about the Hikdya. Both Mez and Hdmeen-Anttila recognize that although the two
works seem similar because they are related to mendicant literature, they are not
directly related to each other. Neither author goes into much detail about the
differences between the two works.

To go beyond Mez and Hdmeen-Anttila’s observations, the similarities between
al-Hamadhani's Magamat and the Hikaya are relatively superficial. In both works, the
main characters--Abi al-Qasim in the Hikdya, and, when he appears, Abi Fath al-
IskandarT in al-Hamadhani's Magamat--are from the lower classes and seem to be
vagrants. Neither makes a living by working. Both works are witty and use eloquent
language with a high proportion of sqj*. The differences between the two works are
more substantial. The Hikdya has a continuous narrative; the Magamat are episodic.
Abi al-Qasim recites literature and makes witty comments to earn his reward. He is
described in terms of his morals before he appears for the first time and his character
never changes. He is continually present in the Hikdya. Abi al-Fath generally thinks up
a trick that allows him to collect a reward from the person or persons fooled by his
trick. He is not described in advance, and, in fact, there is no consistency in his
appearance. He is not present throughout the Magamat or even in all of the magamas.
The text of the Hikaya points out eloquent language as one of its main focuses.
Although elegant language has been identified by critics as the main point of the
Magamat, the text of the Magamat does not regularly talk about its own use of eloquent
language. Each magama talks about the trick it depicts and not the eloquence of its own

language. The Hikdya is definitely not a magama.
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Shmuel Moreh examines the performance aspects of the Hikdya, but with a

predetermined view towards demonstrating that the text is a type of play.””® He argues
that the Hikdya is a repertoire of theatrical scenes played in tenth-century Baghdad.**
Moreh makes the point quite well that the term hikdya could refer to a performance,
ranging from a short imitation to a staged play. He argues that the continuous dialogue
that appears in the text represents a type of acting in which one person does most of
the talking and the other actors are primarily silent. Indeed, Aba al-Qasim is
performing for the majlis and he does most of the talking during the evening. However,
there is no indication that his words constitute a script or that he is playing a role as an
actor. As a sponger, he would need to be entertaining, but this would be part of his
effort to obtain and consume food or in response to comments from other guests, not
from a script. Moreh does not adequately take into account the phrase that forms the
transition from the description of Abi al-Qasim to the depiction of his entry into the

gathering, “Kana min *adati-hi an...,”*"

or “It was his custom to...” This phrase shows
that Ab{ al-Qasim repeats the same activity night after night. He would not be
tolerated if he were not able to vary his presentations, or improvise suitable content to
keep each audience entertained. With no record of drama in the period of the Hikaya,
the description of Abii al-Qasim is more probably a description of a spontaneous
performance or typical selections from spontaneous performances, rather than an

actor’s script. For this reasons, I have translated Hikaya in the title of the work as

Improvisation.

5 shmuel Moreh, Live Theatre and Dramatic Literature in the Medieval Arab World (Edinburgh: Edinburgh
University Press, 1992), 94-100.

#¢ Moreh, 96.

™7 AQSH, 53.
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Another of Moreh’s assertions concerns Abi al-Qasim’s frequent use of

“mathalan,” “for example.” Moreh believes that this indicates a place in a script where
an actor could improvise. He suggests that this kind of script shows a single actor
speaking and other actors being brought to him so he can talk to them.** Presumably,
the troupe would perform the same type of act over and over, not alternate between
different types of drama. In theory, the lead “speaking” actor would learn how to
address the “audience” quickly. Therefore, a script intended for the lead actor to use as
a prompting mechanism would only need to include the poetry and prose he would
speak, and could dispense with depicting his short conversations and movements. In
contrast to a script, a work depicting a sponger entertaining an audience would need to
include his movements and speeches to the audience. Moreh’s argument that the
Hikaya is a script fails on this point. It carefully introduces Abd al-Qasim at the
beginning and carefully keeps the reader aware of him rather than only recording his
speeches. It consistently depicts the short speeches between him and the other
attendees. Finally, Moreh argues that the use of selections from the Hikaya in later
plays shows that it is a script.” This is not a valid argument, since plays are not limited
to quoting other plays.

Al-Azdi does not identify the Hikdaya as belonging to a genre. In the very first
sentence that he narrates, he makes a point of mentioning that he has particularly
chosen Bedouin oratory, pre-Islamic poetry, uncommon vocabulary and rare anecdotes
when planning his text. This is significant for two reasons. The first is that he has

chosen antiquated forms of two genres and the second is that at least one of them is

8 Moreh, 97.
#9 Moreh, 97-99.
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instrumental in shaping the Hikaya’s structure. Bedouin oratory and pre-Islamic

poetry are the two earliest known forms of Arabic literature and as such signify
identification with Arab culture and values. Bedouin oratory was the main pre-Islamic
prose genre. It was used to praise the orator’s tribe and its deeds and noble qualities, or
to point out the faults of the tribe’s enemies. It sometimes included sqaj*. Despite al-
AzdT's claim, almost no Bedouin oratory appears in the Hikaya. It is possible that the
praise of Baghdad and the satirization of Isfahan may be a reflection of the praise of an
orator’s tribe and his criticism of other tribes and the Hikdya includes a good deal of
saj*. However, comparison of cities and saj* were both common by the time the Hikaya
was written.

Of al-AzdT’s other choices, uncommon vocabulary and rare anecdotes are
essential components of prose literature of the Bliyid period, 320-454/932-1062. A great
literary fascination of the time was the vocabulary, slang and idioms of the lower
classes and of the unlawful professions, and to a lesser extent, forms of spoken
Arabic.”® The Hikaya includes plenty of uncommon vocabulary on a variety of topics.
Although al-Jahiz popularized long anecdotal compilations in the first half of the 3/9"
century, the 4"/10% century was the golden age of such compilations. Some scholars
have suggested that production of anecdotal collections soared because of the period’s
great demand for entertaining works.” The Hikdya includes a nice selection of
anecdotes, but is not only a compilation of anecdotes.

Among pre-Islamic Arabic poetic forms, the gasida is the predominant form and

it remains so through the Umayyad period, the Abbasid period, and even after. Despite

%9 Adam Mez, The Renaissance of Islam (London Luzac, 1937), 236-7.
51 Y A R. Gibb, Arabic Literature: an Introduction, 2™ ed. (Oxford: Clarendon Press, 1963), 97.
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extensive discussion, which continues to this day, it has not been possible to craft a

concise, fully satisfactory definition of the gasida that irrefutably fits all gasidas. In
terms of formal properties, the gasida is polythematic, has three sections, each of which
leads into the next, employs a single meter and a monorhyme, is of some length, and
has verses that are divided into two hemistiches. There is too much variation in the
subject of gasidas for this factor to define them. The gasida is not a narrative, although
it may allude to historical events,” Ibn al-Qutayba, 213/828-275 or 6/289, the author of
one of the earliest books in Arabic on literary criticism, Kitab al-Shi‘r wa-al-Shu‘ard’,
wrote the earliest extant definition: ***

...a poet should begin a gasida by remembering deserted dwelling places,

and asking his two companions to stop at one of them with him to weep

and express his grief over his absent beloved. From this, the poet should

lead into the nasib, where he speaks about the intensity of his love. Next,

he should present the rahil, a description of his arduous camel ride

through the desert to his patron, mentioning some combination of his

and the camel’s fatigue. The third section, in which he reaches the
patron, expresses the intent of the poem, either praise (madih), boasting

(fakhr), or satire (hija’).
It should be noted that the rahil frequently describes the flora, fauna and general
surroundings seen by the poet while traversing the desert. Despite the definition, the
actual number and combination of sections varies a great deal from poem to poem.
Many of the motifs used in qasidas are conventional. Over time, traditional motifs were
adapted to a broad range of contexts and the resulting multiplication of intertextual
associations further enhanced their meanings. Because the gasida’s structure is created

from no more than three sections whose connotations are standard, and from largely

2 Qasida Poetry in Islamic Asia and Africa, vol. 2, Eulogy’s Bounty, Meanings’s Abundance, an Anthology, ed. by
Stefan Sperl and Christopher Shackle, Studies in Arabic literature, 21 (Leiden: E.J. Brill, 1996), 2, 44.

% 1bn Qutayba, al-Shi'r wa-al-Shu®ard@’, ed. Ahmad Muhammad Shakir (Cairo: Dar al-Ma"arif bi-Misr, 1966),
1:14-5.
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conventional motifs, the way in which the poet arranges those elements is

particularly important in enabling him to express himself in original and unique ways.
The motifs can be combined within and across the sections. The way in which the
elements agree and contrast with their traditional meanings is a major component in
creating unique meanings.**

Although its structure remained stable, the gasida adapted to changing
conditions.”® Some modern scholars have suggested that, in addition to serving a
literary function, the pre-Islamic gasida was a ritual recital of common tribal values
intended to encourage members to face the difficulties of surviving in the desert. Many
pre-Islamic qasidas were recited to praise the tribe, to urge it to war, or to denigrate its
enemies. By the Abbasid period, the gasida had assumed a strictly literary function
intended to show literary skill. In terms of specifics, where pre-Islamic gasidas included
realistic descriptions of the desert, Abbasid gasidas frequently employed the same or
similar motifs, but used them in a figurative sense to convey sentiments that reflect the
experience of the Abbasid urban environment. A poet’s identification with a tribe was
replaced by identification with a city. In general, Abbasid poets used the same
elements as pre-Islamic poets, but figuratively, and in support of their patron’s needs

and beliefs, whether or not they matched their own. Despite the comparative

¥4 Qasida Poetry in Islamic Asia and Africa, vol. 2, Eulogy's bounty, meaning’s abundance, an anthology, ed. by

Stefan Sperl and Christopher Shackle, Studies in Arabic literature, 21 (Leiden: EJ. Brill, 1996), 8-15; Julie
Scott Meisami, “The Uses of the Qasida: Thematic and Structural Patterns in a Poem of Bashshar,” journal
of Arabic Literature, 16 (1985), 40-60.

% M.M. Badawi, “*Abbasid Poetry and its Antecedents,” in *Abbasid Belles-Lettres, ed. by Julia Ashtiany et
al., The Cambridge history of Arabic literature (Cambridge: Cambridge University Press, 1990); M.M.
Badawi, “From Primary to Secondary Qasidas: Thought on the Development of Classical Arabic Poetry,”
Journal of Arabic Literature, 11 {1980), 1-31.
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continuity of genres and techniques in Arabic literature, for writers of the early

5%/11" century, mimicking Bedouin literature would have been an acquired skill.

Al-Azdi does not include much pre-Islamic poetry, but he does seamlessly
embedded a gasida’s structure within the Hikdya so that it informs and shapes it. It is
not the sole and blatantly obvious “genre” of the work, but it is the strongest genre in
terms of structure. It is interesting that the version of a gasida that al-AzdT uses very
closely approximates Ibn al-Qutayba’s definition, which is quoted above. The way the
structure of a gasida is embedded should be clear from the lengthy summary above.

In the nasib, Abi al-Qasim manipulates components of a gasida to subvert both
social status and social values. Although, as a sponger, he is outside respectable society,
Abi al-Qasim sets himself up as the representative of the standards of intellectuals in
court society in the Biiyid period. He depicts the attendees of the gathering as outside
of society, on the basis of his assessment that they have inadequate cultural, linguistic
and literary skills. By asking whether they would like to do noble deeds, he sets up an
expectation that they will transform themselves based on his advice. Normally, a
transformation in a qasida would occur on the part of a single person, not a group. Also,
the transformee is usually transformed through his own actions, rather than through a
third party’s instruction. In addition, by the use of the mujiin style, Abi al-Qasim
appears to promulgate activities that are the opposite of social mores.

Anticipation of the form and the standard tropes of the pre-Islamic gasida helps
forge an identification between the urban images in the Hikaya and pre-Islamic images.
For example, there is an expectation that the gasida’s protagonist will mourn over an

absent beloved. When Abi al-Qasim mourns his absence from Baghdad, the
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anticipation of mourning over an absent beloved causes Baghdad to take on the

identity of the beloved. An expectation that the protagonist might engage in illicit love
affairs allows Abt al-Qasim to substitute a list of illicit sexual liaisons possible in the
urban Abbasid environment. The expectation that geographic features near the
deserted campsite might be mentioned gives Aba al-Qdsim an opportunity to mention a
variety of geographic features around Baghdad and Isfahan, although he proceeds to
satirize some of them in a way impossible in pre-Islamic gasidas.

The use of the gasida structure allows al-Azdi to combine otherwise unrelated
elements into an integrated whole. Equating Isfahan with the deserted campsite
establishes the idea that something about Isfahan is lacking, and the lack is transferred
to the Isfahani attendees in the form of inferior linguistic skills. Their inferiority sets
up the need for a transformation, which will lead to the rahil. The expectation of an
absent beloved allows the introduction of Baghdad. Linking Isfahan to the campsite
and Baghdad to the beloved sets up a disparity between the quality of the two cities
right from the start. The comparison of the geographic sites of Baghdad and Isfahan is
the recasting of the Bedouin oratory mentioned by al-Azdi in the invocation into an
urban Abbasid rivalry between cities. The comparison of Baghdad and Isfahan and the
identification of respectively Abi al-Qasim and the attendees with them reinforces the
indicated disparity in their linguistic skills. Thus, the nasib establishes eloquent
language as a focus of the Hikdya and makes it the reason for the journey in the
upcoming rahil, and it confirms the reversal of the relative social ranks of Ab{ al-Qasim
and the attendees that was set up by the former’s depiction of the attendees by

profession prior to the introduction of the gasida.
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The rahil begins where Abu al-Qasim says that he does not see any nobility

among Isfahan’s horses and other material goods. In essence, Abu al-Qasim’s
presentations from that point through the anecdotes about singing girls recast the trip
across the desert of the pre-Islamic rahil into a “trip” through an evening gathering.
The experience the protagonist gains in his “travels” is in the literary use of language.
Abi al-Qasim’s descriptions of persons, horses and objects in the mujiin style provides
examples of vocabulary and its usage, and of selections from literature that are
appropriate and then inappropriate during participation in such gatherings. These
descriptions maintain the relative status of Baghdad and Isfahan established in the
nasib. Abi al-Qasim, who as a sponger is not quite socially acceptable, is identified with
the description of Baghdad and socially and economically superior conditions. The
socially and economically inferior descriptions represent the attendees, who, as
invitees, should be pillars of society. The descriptions of materials goods are followed
by a variety of anecdotes about singing girls. These anecdotes also subvert the roles of
the upper and lower classes. The anecdote about Zad Mihr shows her as more eloquent
and sensible than her rich master. The slave girls in the market give witty responses at
the expense of potential purchasers. The haughty slave girl satisfies her master more
by her eloquence than by her love. Finally, each devoted fan shows his enthusiasm for
a specific slave girl’s singing, including her lyrics, in excessive, socially peculiar ways.
In each case, by means of their speech, a singing girl in an inferior social position
appears more rational and eloquent than her superiors.

Situating the rahil as a journey through a gathering makes it possible to describe

things that were present at gatherings, both material goods and literary entertainment
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and entertainers. It also equates the linguistic skills required in that setting with

the skills to navigate the desert and thereby foregrounds eloquence. The description of
material goods provides a detailed picture of the life-style of the social strata that
attended gatherings--information that was not usually recorded. The description also
provides extensive lists of vocabulary sorted by subject, which at least links rare, hard
to define words to an appropriate subject. The selections of poetry are examples that
were highly regarded during the period the Hikaya was written. The alternating
descriptions of high quality Baghdadi goods and low quality Isfahani goods continue
the reversal of the status of Abii al-Qasim the Baghdadi sponger and the upper class,
supposedly highly educated Isfahani attendees. Finally, the anecdotes show witty prose
and appropriate and non-appropriate behavior at gathering. Since his performance
must demonstrate skill, it must provide examples of superior literature and an
excellent manner of sequencing them.,

In the Hikaya, the third section of the qasida structure begins with the phrase
“Bring us our breakfast, for we certainly have found fatigue in this our journey.””® The
statement makes it obvious that al-Azdi through Abi al-Qasim wants to mark the end of
arahil. The structure of the third section of the Hikaya is atypical for a third section of a
gasida, and not just because it contains a substantial quantity of prose. The third
section should show the poet reaching his destination, generally a patron’s court, and it
should employ either madih, hija’, or fakhr. Instead, it employs all of them.

The third section is normally the culmination of a journey. For Abti al-Qasim, it

is a culmination. He changes from an outsider to a participant in the gathering, at least

56 AQSH, 274.
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for a time. It is also the culmination of the examples of eloquent speech that were

provided in the earlier sections. In the third section, these recitations are no longer
presented by Ab{li al-Qasim about a hypothetical gathering to the attendees, but are
shown as part of the proceedings of a gathering. Abi al-Qasim’s first description of the
attendees by profession transferred his identity as a sponger to them and his
attribution of poor literary skills to them moved him into the position of representing
intellectual and literary standards. In the third section, his praise (madih) of Isfahan is
consistent with a poet’s arrival at his patron’s court and necessary for him to receive a
reward. His hija’ against the attendees, who block him from acting on his desire to
engage in immoral behavior, plus his boasting (fakhr) of his own strength and prowess,
undo the reversal of their social roles created in the nasib, The attendees now defend
appropriate behavior at the gathering, even though there is no evidence that they have
become eloquent. Abi al-Qasim takes back his role as sponger.
Prosification and the Hikdya

Using structural elements of a qasida to shape the Hikdya suggests the technique
of prosification. There is a tradition in Arabic literature of both prosification of poetry
and versification of prose. For example, the prose work Kalila wa-Dimna by Ibn al-
Mugqaffa® was recast into Arabic verse three times over several centuries. The first
version, which has not survived, was composed by Aban al-Lahiqf, probably in the
second half of the 2"/8™ century. Around 592/1100, Ibn al-Habbariyya composed a
second version entitled Nata®j al-Fitna fi Nazm Kalila wa-Dimna. A third version was
composed by Abd al-Mu’min b. al-Husayn al-Saghani in 640/1242. Kalila wa-Dimna was

translated into Persian verse by the Persian poet Riidhaki before 303-4/916. Another
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poetical Persian version was composed by Ahmad b. Mahmiid TGsT Qani‘T in Konya

sometime during the period 641-661/1244-63.”" Examples of complete works
converted from poetry into prose are not available, although the conversion excerpts
ranging from single lines to a page are discussed in Amidu Sanni’s The Arabic Theory of
Prosification and Versification.”®

Examination of versification and prosification does not confirm the transfer of
structural elements, but only the transfer of motifs and eloquent phrasings. The
techniques of prosification and versification were not often used to recast complete
works. Thus, it is unclear whether recasting complete works reflected skills generally
learned by authors or whether the idea came from some external influence or whether
it was an innovation. Knowing whether the two techniques were taught in the
educational system might clarify expectations about their application.

Rhetoric was a major topic in Greek education and since the Islamic Empire
included large geographical areas in which the classical Greek education system had
been prevalent, it seems logical that there might have been some influence on Arab
education. Greek language had a central role in Greek society similar to that of Arabic
language in Arab society. Correct usage, rhetoric and oratorical skills were essential in
public life and in many parts of private life.”” The same thing can be said about Arab
life in the classical period. The grammatical and rhetorical exercises used to teach
Greek language that have survived lead progressively to the ability to recast complete

works from prose to poetry and vice versa. The simplest Greek exercises focused

»7E12, 5.v. “Ibn al-Muqaffa®™

#® Amidu Sanni, The Arabic Theory of Prosification and Versification: on Hall and Nazm in Arabic Theoretical
Discourse, Beiruter Texte und Studien, 70 (Stuttgart: Franz Steiner, 1998).
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strictly on simple grammar, For example, students might take a saying or single
sentence anecdote and rotely vary it by changing it from singular to plural, or from
active to passive and so forth. Students progressed to a short text, such as a fable, and
elaborated on it, for example, by writing direct speech for the characters to recite or by
expanding descriptive passages. Eventually students might paraphrase a major literary
text and experiment with exercises such as reordering the narrative or approaching
the story from a different viewpoint. In this way, students learned to manipulate

individual elements of rhetoric.**°

An example of such paraphrasings that still survives
recasts part of Homer’s Iliad in prose.” The last type of paraphrasing is the type of
process that occurs in the Hikdya.

Although there is no documented proof that such exercises were incorporated
into Abbasid Arabic education and no direct link can be proven, it might be a
reasonable assumption that examples of such exercises were available in the Islamic
empire during the 4"/10™ and 5*/11" centuries, especially since many Greek works
had been translated into Arabic by that time, However, the emphasis on linguistic skill
in the Arabic education system stems from more than the use of rhetoric in public and
private life. The Qur’an, hadith and legal sciences were the most important subjects in
classical Arabic education, and an understanding of them relied heavily on a thorough
knowledge of the grammatical and literary aspects of the Arabic language. Students
began with a thorough study of grammar, syntax and lexicography, and progressed to

the study of eloquence (baldgha) and rhetoric, which were central to every usage of

22 Ruth Webb, “The Progymnasmata as Practice,” in Education in Greek and Roman Antiquity, Yun Lee Too,
ed. (Leiden: Brill, 2001), 298-300.
28! Theresa Morgan, Literate Education in the Hellenistic and Roman Worlds, 204-8.
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formal written and spoken Arabic, notably oratory, official government paperwork,

and/or literary writings.”” Advanced students engaged in disputation, or asked new
and difficult questions to elicit reasoned, analytical answers. Finally, they might write
commentaries on works they studied.”® The use of pen and notebook by Arab students
and their eventual progress to disputation and commentaries does hint that the
composition and paraphrasing of existing texts was a way of learning to manipulate
aspects of rhetoric.

However, although examples of prose works completely converted to poetry
exist, extant manuals on prosification or versification focus on the recasting of
elements of prose or poetry, not the recasting of whole genres, their structures or
complete works.” The manuals show examples of prosification as simple as a single
new sentence that includes a single unaltered old sentence. The more complex
examples consist of a few paragraphs that include the sentiments and perhaps
reworked phrases from a couple bayts of poetry by each of five or six different poets.
None of the examples show the transfer of structure. In all but the easiest examples, it
would be very difficult to determine what the source quotations were. Although
discussion of versification and prosification rarely appears in analyses of classical
Arabic literature written either recently or in the classical period, it was a common
technique. To this point, discussions of cross-genre play have not been located in

classical works. The lack of information could be due to several factors: either the

22 George Makdisi, The Rise of Humanism in Classical Islam and the Christian West with Special Reference to
Scholasticism (Edinburgh: Edinburgh University Press, 1990), 120-9, 141-7.
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technique was not common, or, much less likely, it was so common it did not need

discussion, or discussions are not in the works that have so far been examined, which
again is unlikely since the works that have been edited and published were well known
in of the classical period. Perhaps the deciding factor is that since classical Arabic
literature emphasized theme and excellence of expression more than a structure
uniting a complete work, it is likely that the discussion of the recasting of short
thematic units would have seemed sufficient to explain the recasting of a complete
work.
Conclusion

Abi al-Mutahhar Muhammad b. Ahmad al-Azdi’s Hikayat Abf al-Qasim al-Baghdadt
al-Tamimi survives in a single manuscript held in the British Library. Basedona
consideration of the birth and death dates of the individuals who either appear or
whose works are quoted in the text, it must have been written between 380/990-1 and
411/1020. Al-Azdi is not mentioned in the biographical and historical works of his time
that are still extant and have been edited and published. As a result, most of the
comparatively little research on the Hikdya has attempted to discover al-Azdi’s “real”
identity. Arguments in favor of other authors being the “real” al-Azdi are
circumstantial at best and are based on a conflation of the skills and personality of Abii
al-Qasim, the main character, with the proposed real author, or on the quantity of
quotations in the Hikdya by the proposed author—both fallacious approaches. There is
no solid evidence that someone named al-Azdi was not the real author of the Hikaya.

Scholars have been reluctant to engage with the Hikaya because of its obscenity

and its representation of seamy aspects of society. Both types of content suggest that
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the text should not be considered a worthwhile work of formal prose literature.

Mez focused on its lists of material goods and its activities and called it a Sittenbild, or
anthology describing life. The work has been associated with al-Hamadhant's Magamat,
because of significant textual parallels and other similarities that appear because both
are varieties of mendicant literature. However, closer examination reveals that their
structures are not the same.

The Hikdya's structure is unique, at least in terms of works on which research
has been published. 1t is carefully constructed to include and balance elements of
opposing categories of literary and social values, so that it sustains an ambiguity
throughout the text as to its genre and as to exactly what it portrays. It plays with
genre but without calling attention to that fact. Thus, the play must be a technique
used to support the depiction of Aba al-Qasim and his attitudes.

Nevertheless, looking at the ambiguities does point to the significant issues
discussed in the Hikdya. The broadest layer of ambiguity lies in determining whether
the work is adab literature or a compilation of popular tales. After examination, it
would appear that the Hikaya is definitely adab literature. It includes a mix of selections
from the broad range of literary and non-literary, prose and poetical works usually
included in adab literature. Helping point out more obviously that the work is adab
literature, it is set in a gathering, the venue in which adab literature was performed. It
depicts the people, material objects, literary performances and entertainment that
used to be present at such a gathering. It is similar to collections of popular tales in
that it begins as a frame tale would begin. It shows Ab{i al-Qasim entering the

gathering and interacting with the attendees to set up discussions of issues concerning
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eloquence and manners that will be revisited throughout the text. However, this

beginning does not develop into a frame tale shaping the rest of the text. The Hikdya
uses other techniques employed in collections of popular tales. Short conversations
repeated nearly verbatim appear at significant points where the text turns in a
different direction. Thematic patterning appears repeatedly in the comparisons of
high and low quality material goods.

Another ambiguity in the Hikdya is its fictionality. Al-AzdTis careful to
introduce the text as non-fictional. He states that Ab{ al-Qasim is based on his
observations of a real Baghdadi man and his speech. The mujin nature of the work,
however, is a major factor in establishing its fictionality., Abd al-Qasim’s consistent use
of socially inappropriate behavior and use of obscenity make it hard for a modern
reader to believe he is not fictional, Whether that is a valid assumption depends on
how mujtin was regarded in the classical period. The exceedingly little research done so
far indicates that, while its content was sometimes regarded as morally objectionable,
the technique itself was not treated less seriously than other formal techniques of
Arabic literature. In addition to its mujin approach, the text consistently presents
anecdotes and recitations in a manner consistent with fictional texts. Besides the
narrator’s claim, there is no objective evidence that Abi al-Qasim is a real person. His
conversation with his audience is described by an anonymous narrator before the text
becomes a direct conversation between him and members of his audience. This is
frequently a sign of a fictional narrative.

The Hikdya clearly depicts Abi al-Qasim in the context of a character study.

This technique is particularly important because it creates a major ambiguity. Abd al-
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Qasim is first described as a sponger. As soon as he is categorized as a sponger, he

describes the attendees by profession as either unskilled in their professions or as
spongers. He uses eloquent language in his descriptions, the sort of language that
should be used by the attendees and that he accuses them of being unable to produce.
Via his depiction of the attendees in this manner, he assumes the role of a highly
educated writer who defends eloquent language and also relegates the attendees to a
low status like that of a sponger. At the end of the Hikaya, Abi al-Qasim again
denigrates the attendees and praises himself for his baser qualities. This reverses their
roles again, so that Abd al-Qasim’s status is that of a sponger and the attendees are the
defenders of fine manners and speech, even though they have not exhibited those
skills, One unresolved ambiguity is whether Abi al-Qasim represents a low class
sponger or a highly educated writer who should have a much higher social status.
Another aspect of the same ambiguity is the overall unclear nature of social mobility in
Muslim society of the period, which is certainly greater than society mobility in Europe
up to that time.

The Hikaya does not correspond to a recognized genre. Much of it is a prose
gasida, which is an oxymoron. Abi al-Qasim’s emphasis on the excellence of Baghdad
and its speech and the inferiority of Isfahan and its speech as evidenced by the
attendees sets the primary topic of the gasida as eloquence. Although it is the attendees
who need to make a journey to become eloquent, it is Ab al-Qasim who actively travels
through and experiences the gathering. During the rahil, Abi al-Qasim compares the
fine quality horses, material goods and entertainers found at a Baghdadi gathering with

the low quality equivalents found at an Isfahani gathering. He continues with a section
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presenting many types of anecdotes about singing girls. The rahil, which

traditionally described the desert the poet traveled through, describes the setting of
the gathering and its interactions. The final section shows Abl al-Qasim participating
in the gathering, in other words, he shows how the elements he described in the rahil
should be used. However, the final section is unusual in that one of the three
possibilities, madih, hija’, and fakhr does not predominate. However, it is the alternation
of hija’ on the attendees and fakhr on Abl al-Qasim near the end of the section that
returns the latter to his status as a sponger and the attendees to their elite status.

It is only possible to speculate on why the Hikdya manipulates genres and
appears to sustain so many ambiguities deliberately. The reversal of roles between Abii
al-Qasim the indigent sponger and highly educated writers found in the luxurious
setting of the evening gathering indicates that the work is probably a comment on the
conditions of the writers, possibly civil servants or secretaries employed by the
wealthy, in the early 5/11" century, perhaps with specific reference to Isfahan. The
Hikdya was written in a period in which eloquence and literary pursuits, in contrast to
previous centuries, were no longer the means by which individuals from any
background could become upwardly mobile and possibly wealthy. Although there were
a greater number of courts than in earlier periods, rulers were generally extremely
short of cash, with the result that rewards for literary creations were much smaller.

For example, Harin al-Rashid sometimes gave 50,000 dingrs for a single poem at the

beginning of the 3™/9* century, but in the late 4"/10" century, Ibn *Abbad generally
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could only give between 100 and 500 dirhams.”® By the time the Hikdya was written,

literary writers had to hold jobs, for example as civil servants, in addition to their
literary activities in order to make a living. The economic and cultural situation of the
Bllyid period seems to have similarities with that of the Italian city states during the
Renaissance. It seems plausible, as is described in an article by R.S. Lopez and H.A.
Miskimin entitled “The Economic Depression of the Renaissance,”** that although
there were more available jobs, there was a large pool of unemployed writers and so
the pay level was low. One reason each court hired a corps of litterateurs seems to have
been to create the impression of an imposing court when, in reality, such a court could
not be supported under the existing economic conditions. It has already been
established that during the gathering the social status of Abii al-Qasim and the
attendees is reversed. This equalizes a writer with a sponger. The sponger’s status is
raised and that of the writers is lowered. As the protagonist of a gasida Abii al-Qasim
should represent the ideal of morality and masculine virtues by the end of the work.
However, he is the same sponger with low morals when he leaves in the morning as he
was when he arrived the previous evening, Similarly, the attendees, who need to
transform themselves into eloquent men, have had no opportunity to change. The
conflation of the sponger and writers suggests that the situation of writers is beyond
improvement. So far, a modern history of Isfahan has not been written.*”” Existing

research on the economic and social conditions in Isfahan in the late 4%/10" and early

265 Mafizullah Kabir, “The Sahib Isma‘il Ibn “Abbad, 326 A.H./938 A.D.-385 A.H./996 A.D.,” Islamic Culture,
30:194.

#$R.S. Lopez and H.A. Miskimin, “The Economic Depression of the Renaissance,” The Economic Series
Review, n.s., 14, 1n0. 3 (1962), 408-26.

*7 Jiirgen Paul, “The Histories of Isfahan: Mafarrukhi’s Kitdb Mahasin Isfahan,” Iranian Studies, v. 33, no. 1,
1.
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5%/11" centuries is insufficient to move beyond speculation. Also, it is extremely

difficult to find financial data expressed in comparable units that can be compiled into
a comprehensive analysis of the economic conditions of the period. Without the
publication of considerable further research on the history, economic and social
conditions of Isfahan and Iran during the late 4"/10™ and early 5™/11" centuries, it will
be impossible to conclusively determine how the Hikaya relates to those issues.

There are two other major aspects of literature that would need much more
research before too much more progress can be made on the Hikaya. One is reworking
of traditional literary genres. Unusual uses are not going to appear in mainstream
literary works, since the technique did not become a generative form. There is no way
to locate texts based on unusual applications of genres. There is no such category in
indexes or manuscript catalogs. Thus, very little research has been done on texts that
use genres in unusual ways, or texts which seems to start in one genre and finish in a
different form. Instead, such texts are treated as anomalies and set aside. A complex
interaction of multiple genres is used in the Hikaya to strengthen its message. The late
4"/10" and early 5%/11" were a period of literary innovation. The magama genre, for
instance, was innovative because it was openly fictional in the sense that authors stated
their compositions were created from their imaginations. Despite their assertions, a
hundred years after the genre became widely publicized via al-Hamadhani's Magamat,
there were still questions as to how recognizable entirely fictional works were. In my
opinion, it is unlikely such a complex work as the Hikdya could have been written
unless there were previous examples of genres used in what appear to be unusual ways.

Genre plays from earlier periods have not come to light. Yisuf al-Shirbini’s Kitab Hazz al-
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Quhf bi-Sharh Qasid AbT Shadif,”*® written around 1686, is constructed in the form of

commentary on a qasida. It is a play on the genre of a text and a commentary and
allows the author to critique the social conditions of his time. Two other texts have
received some attention, but not from the standpoint of genre. In the 18" century, an
Ibn Hamadush wrote a travelogue representing himself as consistently unlucky and
blaming his condition on a miserly and uneducated wife. Following one particularly

% Muhammad

unsuccessful trip, his writing ceases to follow the format of a travelogue.
Fathallah al-Bailuni, d. 1632, wrote two works, one a notebook collecting material for a
biographical dictionary and the other a diwan. After he had to abandon his career and
flee Istanbul, both works become quite individualistic.”® These examples were written
some 600 years later than the Hikaya. Their works raise the question of whether the
intent in works like the Hikdya is to play with genre, or whether such works are simply
individualistic reactions to events in the author’s life, with some authors creating well
written but unusual responses and others failing to maintain customary standards of

writing, However, Ibn al-Ashtarkint’s Magama Qayrawaniyya appears to recast the

oetic genre of the rithd’ (elegy).””* Both options may be employed, but it is
P 424 gy P y ploy

2% yisuf b, Muhammad al-Shirbin, Yasuf al-Shirbini’s Kitab Hazz al-Quhif bi-Sharh Qasid Abl Shadif = Brains
Confounded by the Ode of Abu Shaduf Expounded, ed. by Humphrey T Davies, Orientalia Lovaniensia Analecta,
141 (Dudley, MA: Peeters, 2005-)

% Carol Wittwer, “Ibn Hamadush und al-Warthilani beschreiben ihr Leben: Individuelle
Selbstdarstellungen in Reiseberichten des 18. Jahrhunderts aus Algerien,” in Stefan Reichmuth and
Florian Schwarz, ed., Horizonte des Individuums in der arabischen Schriftkultur des 17. und 18. Jahrhunderts,
Beiruter Texte und Studien (Beirut: Orient-Institut der Deutschen Morgenlaendischen Gesellschaft,
forthcoming).

% Florian Schwarz: “Ich erzaehle nichts als die Wahrheit!" Erlebnis und Erinnerung im Notizheft und im
Diwan von Muhammad Fathallah al-Bailuni aus Aleppo (st. 1632),” in Stefan Reichmuth and Florian
Schwarz, ed., Horizonte des Individuums in der arabischen Schriftkultur des 17. und 18. Jahrhunderts,
(forthcoming).

71 Alexander E. Elinson, “Tears Shed Over the Poetic Past: the Prosification of Ritha’ al-Mudun in al-
SaraqustT’s Magama Qayrawaniyya,” Journal of Arabic Literature, vol. 36 (2005), no. 1, 1-27.
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nevertheless important to attempt to define the situations in which such practices

occur,

The other major aspect is mujiin literature. Very little research has been done
on mujin literature and its reception. It is quite important to determine conclusively
whether it was accepted as part of adab literature and how a mujiin approach relates to
fiction, It is also important to determine whether a mujiin approach was acceptable
only in certain kinds of literature and in certain social situations, or whether is could be
used as entertainment in all situations. So far, the term mujin in relation to literature
is very loosely defined, so that exactly what belongs in the category is not perfectly
clear. The difference between mujiin and other styles of humor, such as hazl, remains

unclear.
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History of Publication

The Hikdya has a relatively limited publishing history. It survives in one
manuscript, which has been published in two editions. The single manuscript of the
Hikaya is held in the British Library.””” The leaf preceding the text provides a title:
Hikdya min al-‘Ajayib wa-l-ghardyib ‘ala ma jumi®at min al-Hikaya (The Improvisation of
Abii al-Qasim al-Baghdadi from among the Wonders and the Novelties collected from
the Improvisations), and also has a second note identifying the owner: “Among the
books of the insignificant servant (of God) Muhammad b. Salih b. Muhammad b. *Abd
al-Latif.” These notes appear to be in a different handwriting than the main text. On
folio 83b, there is a note in the margin, in yet a different handwriting, that says: "We
ask Allah, and this was on the date of the night whose morning dawned on Sunday, the
tenth of Shawwal, 727, which is equivalent to the sixth of NasI in the Coptic year 1043,
when Allah was asked to commend ‘Alf al-SarT al-RifT al-Husayni al-Nasi(?) al-NGrani
after the...may Allah protect his servant and his all-embracing sagacity and generosity.”
This date is Aug. 29, 1347. Although it is tempting to think that the manuscript was
copied around the date mentioned above, the different handwriting and the position of
the note in the middle of the text raise doubts. The notes on the first leaf would have
been added by the first owner. The note on p. 83 must have been added by a later
owner. The manuscript has Coptic leaf numbers, which are proof that the manuscript
was copied in Egypt, and the Coptic date on p. 83 is further proof that the manuscript

remained in Egypt.

 Hikayat Abi al-Qdsim al-Baghdads al-Tamimi, British Library, Codex bombycinus in 4to. Ff. 132. The
manuscript number is ADD 19913, the reference number is AC 1127 and the microfiche number is 31262-
64,
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The handwriting is consistent and generally legible. Although the ends of

sentences are not marked, the ends of prose paragraphs are generally marked with a
round circle with a dot in the middle, This mark usually does not appear between prose
and lines of poetry. The text is partially vowelled. Usually, it is either common or
particularly difficult words that are left undotted. Frequently the first letter ina
present tense verb conjugation, which is the letter that distinguishes the person, is
undotted. This can cause the meaning to be ambiguous. More letters are dotted than
not, except for the ta’ marbiita, which is rarely dotted. When letters are dotted,
frequently the dot is not right over the letter to which it belongs. This too can lead to
ambiguities if multiple dotted letters are next to each other. Hamza, the sign of the
glottal stop, is frequently but not always omitted at the end of a word. The few
examples of the Isfahani dialect of Persian are not written differently than the Arabic,
and are not dotted appropriately for Persian.

The text is complicated by only a few identifiable mistakes. There are a small
number of omissions that were corrected by the original scribe writing the missing
word in the margin beside the appropriate line. Once or twice in the text, a line is
written twice. There are a very small number of words that have been written twice in
arow by mistake. However, there are four lacunae in the text. The Coptic numbering
goes directly from leaf 12 to leaf 15, indicating two missing leaves. On leaf 40b, there is
a blank space between two paragraphs which is the size of one line. There is no way to
tell how much the scribe omitted. On leaf 63b, there is a paragraph mark between two
bayts, or stanzas, of poetry, which marks missing material. On leaf 123a, there is a word

missing at the end of the first line of a bayt of poetry, because the line does not make
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sense and the meter does not scan. There is no indication in the text that a word is

missing.

The first printed edition” was edited by Adam Mez, whose research focused on
the time period of the Hikayat Abf al-Qdsim al-Baghdadr al-Tamimi. Astonishingly, he did
not identify the manuscript from which he worked. He does not discuss his method of
annotation and it fails to communicate itself to readers. However, since his layout of
the text matches the layout in the British Museum’s manuscript, and since there is only
one known manuscript, it can be safely concluded that he used that manuscript. He
reproduces the manuscript perhaps too faithfully, by formatting the prose in the same
blocks as are found in the manuscript and including the same dotted circles that serve
as paragraph markers, He adds all dotting and shaddas, but does not include vowelling.
He does not mark the ends of sentences. The result is that the prose is a little easier to
read than in the manuscript, but not much. Mez does indent many bayts of poetry and
clearly separates their halves, which makes those lines much easier to read. However,
he does not identify all the poetry included in the manuscript. Mez marks leaf numbers
of the manuscript in the margins. He provides a limited number of notes which
identify quotations from the Qur’an, words that he corrects, and words which differ
from the same passage found in another work. Unfortunately, these few notes give the
illusion that he records all his emendations of the original. Generally, he does not do

so.
Mez’s notes take up thirty-eight pages. These notes explicate concepts, difficult

words, and terms that would fall under the category of “cultural literacy” of the time,

273 AQM.



150
and identify quotations from other works, individuals referred to in the text, and

examples of similar usages in other works. Mez concentrates on the kind of
information that is pertinent to the study of literature. Unfortunately, he does not link
these references to the text in a clear way. Utilizing often cryptic abbreviations, he
gives a page number for a book and a folio number for a manuscript, then lists the
Arabic phrases dealt with, along with his explanation, in the sequence the phrases
occur in the text. The sources which he refers to frequently, other than the Qur’an, are:
Abi Nuwas’s Diwdn, AbG Tammam'’s Diwan, Bibliotheca Geographorum Arabicorum, al-
Buhturi’s Diwan, G.W. Freytag's Arabum Proverbia, al-Ghuzili's Matali® al-Budiir fi Mandzil
al-Suriir, al-Hamadhani's al-Magamat and al-Rasd’il, al-HusrT's Zahr al-Adab wa-Thimar al-
Albab, Ton *Abd Rabbih’s al-‘Iqd al-Farid, several manuscripts of Ibn al-Hajjaj’s Diwan, Ibn
al-Mu‘tazz's Diwan, al-IsbahanT's Kitab al-Aghdnt, al-Jahiz’s al-Bayan wa-l-Tabyin, al-
KhwarazmT's Rasd’il, the Mu‘allagat, al-Mutanabb1’s Diwdn, al-Raghib al-Isfahant’s
Muhadarat al-Udabd’” wa-Muhawarat al-Shu'ara’ wa-al-Bulagha’, al-Raqiq al-Nadim's Qutb
al-Suriir fi Awsdf al-Khumiir, al-ThaalibT’s Yatimat al-Dahr fi Mahasin Ahl al-Asr, and
Yaqt's Kitab Mu‘jam al-Buldan.

Mez also provides a glossary, p. Ixi-.xix. Some of his definitions are not helpful,
such as those that say something generic, like “a type of date,” or, “a type of ship,”
which is already obvious from context. Others, citing a secondary work, do provide
new information. Words defined in the glossary are those which Mez could not find in
the dictionaries and glossaries he used regularly: Taj al- *Arts, Lisan al-*Arab, “Indices,
Glossarium et Addenda et Emendanda ad Part. I-111” in vol. 4 of the Bibliotheca

Geographorum Arabicorum, the glossary by De Goeje to al-TabarT's Tartkh, Ibn Abi
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Usaybi®a’s Kitab “Uyiin al-Anbd’ fi Tabaqat al-Atibba’, Heinrich Leberecht Fleischer’s

Studien tiber Dozy's Supplément aux dictionnaires arabes, Alfred Von Kremer’s Beitrdge zur
arabischen Lexikographie, Von Kremer's Notice sur Sha“rani and Herman Napolean
Almkvist’s Kleine Beitrdge zur Lexikographie des Vulgdrarabischen.

Mez’s edition was reviewed twice shortly after it was published. He is criticized
for not citing the manuscript from which he worked.”* Both reviews summarize the
plot, then register disapproval of its obscenity, scatology and representation of the
seamy side of life. At the same time, the work is recognized as a unique attempt to
depict the life of its times in a realistic manner, including the use of the Arabic dialect
spoken in Baghdad.”?”” Because of its obscenity, the text was considered to have low
artistic merit, with its value residing in its lexicographic aspects.””® Despite Mez's
editing, other experts still found the text hard to read and only partly intelligible.?”” De
Goeje believed that dotting was reversed in many of the words that did not make sense.
In order to clarify Mez’s edition, his review proposes over two hundred corrections to
single words or very short phrases. Although he provides citations for about a quarter
of his corrections, the rest are simply speculative.

The second printed edition®” is edited by *Abblid al-Shalji, who renames the text
al-Risdla al-Baghdadiyya. Like Mez, he fails to identify the manuscript from which he
worked. Again, it matches the single British Museum manuscript. ShaljT does not

format the text to match the manuscript, but starts new paragraphs where appropriate,

" de Goeje, Review, 724,

?”% Carl Brockelmann, “Muhammad ibn Ahmad Abulmutahhar al-Azdi, Abulkdsim ein bagdader
Sittenbild,” Literarisches Centralblatt, 1902, no. 47, 1568-9.

¢ de Goeje, Review, 723.

7 de Goeje, Review, 724; Franceso Gabrieli, “Sulla “Hikayat AbT1-Qasim” di Abd 1-Mutahhar al-Azdf,”
Rivista degli Studi orientali, 20, 37.

278 AQSH.
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separates all lines of poetry from the prose, and adds modern punctuation. This

makes the text much easier to read. Shalji dots the text and marks tanwin thoroughly
and consistently, but only very rarely provides any vowelling.

Like Mez, ShaljT emends the text, but does not always annotate the changes. He

footnotes the text extensively, but, often idiosyncratically. ShaljT adopts no more than
half of Mez’s changes. His footnotes explain concepts, terminology, and rare words or
gives alternate examples of their use, identify and explain proverbs, identify places and
individuals referred to in the text and quotations from other works, and summarize
recipes. One serious flaw is that ShaljT equates the lexicon of the Hikaya with usages of
colloquial Arabic in modern Baghdad. With a nearly a thousand years between the
5%/11% century and the 20th century, it is hard to believe that customs and usage are
still the same. At least a quarter of his footnotes are not supported by a citation. He
attributes quotations in the text to authors other than al-Azdi without citing his source.
It is impossible to assess the accuracy of such identifications without replicating ShaljT’s
research. ShaljT sometimes fails to cite his source when he annotates the meaning of a
word. When the word is rare, it would be helpful to know his sources; when it is
common, the annotation is unnecessary.

Unlike Mez, ShaljT includes a bibliography of the books he uses as sources. He
uses approximately the same sources as Mez, except that he fails to consider Ibn al-
Haijjaj’s works. In addition, he consults al-Tantkhi’s Nishwar al-Muhdadara wa-Akhbar al-
Mudhakara, and al-Tawhidi’s Akhlag al-Wazirayn, al-Basd’ir wa al-Dhakha’ir, and Kitab al-
Imtd® wa-al-Mu’anasa. He also created indexes for names of individuals, places and

culturally significant terms, which make it easier to consult the text.
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Translation of the Hikayat Abi al-Qasim al-Baghdadr al-Tamimi

(Sh. p. 42) Preface to the Letter
In the name of God the Beneficent and the Merciful

After thanking God and praising him appropriately, and after bestowing
blessings upon our Lord Muhammad the Prophet and his family, the late scholar
Shaykh Abi al-Mutahhar Muhammad b. Ahmad al-Azdj, said:

From literature, I have chosen Bedouin oratory and pre-Islamic Arabic poetry.
Then too, I have chosen the rare vocabulary conceived by our contemporary eminent
literary figures, and the rare anecdotes devised by the instinctive talents of notable
modern®” poets, It is this which I have obtained and acquired from literature by others
and (this) with which I have adorned myself; (it is) what I have claimed as my own and
have transmitted from among the (elegant) wittiness that they (all) have desired and by
which they have competed. My evidence attesting to its truth consists of: my own
poems which I have written down, letters I have circulated, and magamat I have
prepared.

280

This is a story®® of a Baghdadi man with whom I was on intimate terms for a
time. I encountered from him refined and uncouth phrases and idioms characteristic
of the people of his city, (both) high-brow and low-brow. My mind recorded them so
that they might testify to the (differing) moral character of the Baghdadis, according to
their different (Sh. p. 43) classes,”™ and that they might (serve as) samples of their

customs, Thus I have arranged (Baghdadis) in a single (harmonious) picture, within

7% The term for the poets of the “Abbasid period in opposition to those of earlier periods. See E12, s.v.
“Muhdathiin.”

9 Hikdya.

! Tabagat.
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which each (general) type of them is shown and the characters comprising (their

respective) type participate in the likeness according to a single criterion, varying only
according to rank and domicile. So I'have proceeded in this as Abi ‘Uthman al-jahiz
said in a section of his work:**

Nevertheless, we can find someone among the people who can mimic the
dialect of the residents of Yemen, and do so flawlessly in their
articulation, not deviating in any respect, and likewise he can imitate
Maghribis, Khurasanians, Ahwazis, Sindis, and Zanjis.*® Yes, you will
find him even more natural than they. If he imitates the speech of a
stutterer, it is as if he had combined each distinctive item in the speech
of every stutterer in the world into one way of speaking. (M. p. 2) If you
find him imitating a blind man, he will create a picture (of the man)
through (changing) the appearance of his face, eyes and limbs; among a
thousand blind men you can hardly find one who combines all these
peculiarities. It was as if this person had united the peculiarities
distributed among them, and condensed all the inimitable
characteristics of stories about blind men into one blind man. There was
a person® who used to stand at the Karkh Gate,” in the presence of the
donkey drivers, and bray. There wasn't a donkey that was sick, worn
out, or overworked, which wouldn’t bray (with him). One might hear a
real donkey’s bray and not be drawn to it or move toward it like he
would be toward the voice of this mimic. It is as if he had united every
sound that resembles the bray of a donkey into the bray of one donkey,
and the souls of all donkeys would be soothed by hearing it.** This is
why the Ancients claimed that it should rather be said that man is called
a ‘small world": a microcosm of the large world, only because he can
depict with his hand every image and can imitate (Sh. p. 44) with his
mouth every sound, and because he eats plants as do the cattle, eats
meat as do the beasts of prey, eats grain as do the birds, and because in
him are aspects of all the species of animals.

Having presented this statement, I will say: this is a story made commensurate

with the conditions of one day, from its beginning to its end, and of a night likewise.

Indeed, it is possible to present it in detail and (still have) it run its full course in such a

2 ql-Bayan, 1:69-70. Pellat, 101. The translation cited is by D.M. Hawke.

28 The Zanjis were the black slaves of southern Iraq. EI2, s.v. “Zandj.”

2% Abi Dabbiiba al-Zanji, a poet and client of the Ziyad family. al-Bayan, 1:69.

s Karkh was a neighborhood of Baghdad located on the west bank of the Tigris River. EIZ, s.v. “Karkh.”
¢ The original includes the sentence: It was likewise with the barking of dogs. al-Bayan, 1:70.
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period. For the kind of person who is intent on hearing it and does not consider the

length of its digressions and its details as a burden on his heart, nor consider the level
of language®’ in repeating Baghdadi idioms to be a deficiency of knowledge with which
I should be reproached--especially when he ultimately reaches the literary Bedouin
story which I put last, and assents to the comment by one of the rhetoricians that, “The
wit of an anecdote is in its idiomatic language; its charm is in the usage of its language;
and its effectiveness is in the brevity of text”—to him I have dedicated myself to
(creating) an elaboration exhausting to me when some other option would have
pleased him more. Truly, I have a precedent--which I borrowed and then plundered--in
the poetry of Abl “Abd Allah b. al-Hajjaj:**

O sir, (this is) a request from one whose poetry
Flows according to custom and convention

You must ignore the strange vocabulary
Which my obscenity presents.” (Sh. p. 45)

There is another precedent (from) among his compositions, which is:

Sir, being gracious, (please) take my hand
For I have been stumbling in my shit (M. p. 3)

I formed a (turd) that sits upright and brought it
So all of you might see the rarity in the pot

It is like an egg which has just been gathered
I was charged with making it stand upright in the bowl

When Bishr b. Hariin*® hears about it
He is amazed at it and al-Bust® laughs

%7 Lahn. Lahn, or incorrect usage, was noted as charming in anecdotes as early as Mu‘awiya's reign.
Johann Fiick, *Arabiya: recherches sur Uhistoire de la langue et du style arabe, 13.

% Ibn al-Hajjaj, d. 1001. A poet of the Biiyid period. Although he was employed as a secretary and
particularly as muhtasib, or censor, in Baghdad, he specialized in and earned most of his income from
obscene poetry, satire and praise poetry. E1Z, s.v. “Ibn al-Hadjdjad;.”

% 1bn al-Hajjaj, Durra, 189.

20 Bishr b, Hariin appears in al-Imtd’, 1:139, but he is not identified further.
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O sir, listen to a strange rare anecdote
On which I have spent my time.*”
(Also,) from among his requests for himself, (I repeat) a fulfilled entreaty which I claim

after him:

O sir, all of my conversation is entertainment
Abandon yourself to hearing this entertainment of mine*’

Here I begin the text, after apologizing for it in the poet’s words:

With shyness and deference; but when
I encounter loyal and generous people

I let myself go completely
And said what I said without shame.”* (Sh. p. 46)

The Baghdad Letter
In the name of God the Beneficent and the Merciful

This exiled man, who is known as Ab{ al-Qasim Ahmad b. AIT*® al-Tamimi al-
Baghdadi, was an old man with a white beard gleaming in a face so red that
unadulterated wine almost trickled from it. His eyes seemed as if he were looking
through green glass. They glowed as if encompassing quicksilver. He was a rogue, a
man who does not restrain his natural desires. He had a shrill voice, a (raucous) voice
that drives animals away--he was a brayer. (Sh. p. 47) He was a sponger and a charmer,
urbane and peculiar, decorous and a voluptuary, a flatterer and a slanderer, elegant and
crude, eminent and an intellectual midget, a relative and a stranger, staid and

impetuous, trustworthy and hypocritical. He was a good conversationalist and an

! al-Bust], 971-1010. An Arab poet who spent most of his career in Bust, near present day Kabul. EI2, s.v.
“al-Busti.” C.Brockelmann, Geschichte der arabischen Litteratur (Leiden: E.J. Brill, 1943), Suppl. 1:445.

2 Attributed to Ibn al-Hajjaj by Mez, but not confirmed by the manuscripts and editions at my disposal.
2% Attributed to Ibn al-Hajjdj by Mez, but not confirmed by the manuscripts and editions at my disposal.
»4 Attributed to Ibn al-Hajjaj by Mez, but not confirmed by the manuscripts and editions at my disposal.
% The text is inconsistent. This much of the name appears as “Abi al-Qasim ‘All b. Muhammad" at the
end of the work (below, p. 390).
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adversary at gambling, a pederast and a catamite, a quarreler and a mocker, a
backbiter and a libeler, (Sh. p. 48) a vilifier” and a faultfinder, an abuser and one who
attributed vices to others, a quarrelsome drunk and one who exposed people's faults.
He was scrupulously truthful and an unbeliever,” an ascetic and a rake, a shining
example and a disgrace, a good example and a phony, abraded and worn out, a pimp
and (Sh. p. 49) a panderer. He was a note in a little box in a saddlebag in a (lonely)
tower, sealed with ambergris, swathed in green silk, more contaminated than the mud
of fish sellers’ (stalls), and stinkier than the stench of tanners. He grew up among
Dakil,” and Daqaysh, and Qamir and Zankalash. He was one who was in the habit of
coming and going, a storehouse of depravities, a bucket of sins, a sack of mange,
famine’s dress, a handful snatched from the basket of a junk seller, a handful of (ashes)
from the palm of a stoker, and sweepings on a dung heap. He was more pocked than
much peed-on earth, (Sh. p. 50) older than Muhammad's outer garment,*” more
noxious than well-aged cheese, more damaging than large rats. He was the son of an
uncircumcised woman with grey hair, the son of a widow whose loins had been active
during her period. He was a disaster among disasters and a knot in the manacle rope.

He had become a close companion of gamblers and wine sellers, and was molded in the

2 Humuza, also translated as traducer. This is the title of Sura 104, in which the traducer is described as
“slandering.” Qur’an, 104 (al-Humuza): Introduction, 1.

7 Zindiq. Specifically, a believer in dualism, i.e. a Zorcastrian or Magian. EI2, s.v. “Zindik.”

28 The meanings of Dakiil, Dugaysh, Qamiir and Zankalash could not be determined. ShaljTsuggests they
may be the names or nicknames of members of the lower classes. AQSH, 49.

2 An oblong piece of woolen cloth used as a cloak during the day and at night as a blanket. During this
period Muhammad's burda was preserved in the treasury of the Abbasid caliphs. EI2, s.v. “Burda.”
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characters of (Sh. p. 51) cross-dressers® and monkey trainers,” and learned in the

science of false astrologers® and conjurers.’” (M. p. 4)

(He is) an old man in the fire of Hell
Who had warmed himself (even) before death

You encounter him as bold, nimble
Comprehensive in iniquity

Trained in law,”™ a theologian
One who examines and investigates

(He is) either a leader in
Transgression or a prophet sent

If you are eager to reproach him--
And his (standard) path is to be blamed--

And you want to be disdainful of
The foolish old man and embarrass him,

You will address him as a foolish old man
Like a donkey (who is) not cognizant

(When) he is urged to forsake iniquity
He seeks protection from (such) adversity.

Another:;

%% Mukhannathtin, sing, mukhannath. During the Umayyad period, the mukhannathiin seem to have been
male professional musicians who publicly wore women'’s clothing, were noted for wit and charm and
were disapproved of by some who saw these traits as indications of immorality and irreligion. They were
admitted to the women’s quarters and acted as matchmakers, Later anecdotes depict the mukhannathiin
as having ambiguous sexual identify as well as ambiguous gender identity and by the Abbasid period they
were regarded as homosexual. Everett Rowson, “The Effeminates of Early Medina,” Journal of the
American Oriental Society, 111:4 (1991), 681, 686. Although mukhannathiin has been translated as
effeminates, I am choosing to translate it as cross-dressers, because that better represents the ambiguity
of the gender and sexual identities, the cross-dressing, the interest in wittiness/style and a “party”
lifestyle.

' Monkey trainers were looked down on as being of an unclean class, probably because monkeys were
considered excessively libidinous. Bosworth, 265,

*% Zarrdag. A person who sits at the side of the road and tricks people, primarily by giving false
information he pretends to read in the stars, al-Khafaji, Shifd’ al-Ghalil (Beirut: Dar al-Kutub al-‘Ilmiyya,
1998), 171.

’% Musha'bidh means juggler, conjurer, or one who practices legerdemain, usually involving trickery. Its
etymology indicates an aspect of controlling spirits. Bosworth, 333.

** Figh, jurisprudence.
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He is an old man, who, whenever blame clings to him, lashes out
Events have wised him up, so he has become well-tried (Sh. p. 52)

(Experience) smelts him through sin, then molds him
Depravity strips and rends his intelligence
So he has become wanton, absorbed in sin

Another:

(He is) an old man (who is) impudent, hypocritical, foolish
Flaws gather in such as him

The nights have whitened his hair
And sins have blackened his face

Another:
He is a despicable old man, hypocritical
In their foolishness, the big-humped riding animals wear themselves out

coming to him*®

The nights have whitened his hair
And sins have blackened his face

Another:

He is a fornicator, over his chin is (something) like a bandage
(Protecting him) from the perfume of assholes and vulvas

A Malik*™, every day his penis
Churns its butter in the space of anuses

These are some of the old man’s characteristics; now listen to stories about him,
and the delicious tidbits we (will) reveal about him.

Listen to an explanation of a story in which
I plunged into various strange disciplines

And to a tale like pearls from which I have
Strung a string of sapphires and small pearls

%% This bayt seems to imply a double entendre which it is impossible to resolve.

%% Maliki's are frequently represented in poetry of this period as exhibiting “mujin” or dissolute
behavior, The linkage of anal sex to members of the Maliki school of law is recorded in Shahab al-Din
Ahmad al-TTfashi, Nuzhat al-Albab fi-Ma la Yijid fi Kitab, ed. Jamal Jum®a (London: Riad al-Rayyes, 1992),
223-5.
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(Sh. p. 53) (M. p. 5) He made a habit of entering some notable personage’s house,
pretending to be weak from fasting and acting righteously, like pious people. He would

307

wear a taylasan,>” its edge drawn over his temples, half-covering his face. Whenever he

would see a gathering®

attended by notables, he would start reciting the Qur’anin a
whisper, during which he would greet people in a soft, melodious, sorrow-laden voice.
He would approach the master of the house and say, “May God grant you long life and
enhance®” your generosity.”*® He would sit reading (the Qur’an) half-audibly for a long
time, then he would raise his voice a little above a whisper, to quote, “Men whom
neither merchandise nor sale beguile from remembrance of God and performing prayer
and giving alms; who fear the day in which hearts and eyes will be turned topsy-turvy;
that Allah may reward them with the best of what they did, and increase them from His
bounty. Allzh will provide for whomever he pleases without reckoning.”"* At that
point, the people would think that he had finished the lesson--during which he would
sigh so deeply as to make his (nasal) passages bleed--but he would continue this

affectation and display of humility until he noticed one of the people beginning to

smile. Then he would say, with that (same) humility, abasement and submissiveness,

" A veil placed over the turban and hanging down the back. In later times it was placed on the
shoulders. A taylasdn was worn by a specialist in theology or religious law. Dozy, Vétements, s.v.
“Taylasan.”

*% An assembly or council of a tribe’s notables; a public audience with a ruler, in which plaintiffs,
petitioners, poets and scholars might participate; evenings of entertainment in which social barriers fell,
and in which poetry played a major role; literary salons. EI2, s.v. “Madjlis.”

% Hayya Allgh dha al-wajh bi l-saldm wa haba-hu bi l-ikram. There is a play between the standard practice of
wishing graces on the host and a socially unacceptably strong suggestion of a larger reward. The latter
indicates Ab{ al-Qasim is beginning his sponging routine.

31 Generosity was one of the most valued virtues in pre-Islamic times and was considered proof of
genuine nobility. Excessive generosity was even more impressive. Under Islam, generosity came to
mean giving according to a pious motive in a controlled way. Toshihiko Izutsu, Ethico-Religious Concepts in
the Qur’an, McGill Islamic Studies, 1, 76, 78.

1 Qur’dn, 24 (Nir): 37-38.
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shedding abundant tears and with a series of sighs welling up from deep within his

breast, “0 hard-hearted one, (how can you show) such joy after the death of the

7312

martyred Husayn?’" There is no power and no strength except (Sh. p. 54) in God. You
are absorbed in your amusement and entertainment while the Prophet’s family suffers

death and war.” Then he weeps and says:

May God curse whoever among both the rabble
And imams®” act like enemies to *AlT and Husayn

The gazelle is safe, and the pigeon, but the
Prophet’s family is not safe at the shrine’"

May you be happy and your people be happy
As people of the Prophet’s House™ and of Islam

May God's mercy and peace be upon them
Whenever someone stands up saying “Salam ‘alaykiim,”'®

He rubs the tears from his eyes, heaves a sigh and says:*’

I am purer than any one who harbors treachery
Against the pact of the Legatee the day of Ghadir**®

*2 Husayn was the second son of *Alf, Muhammad’s cousin and son-in-law and Fatima, Muhammad's
daughter. He was killed by Umayyad soldiers at Karbala”in 680 C.E. Shi‘ites consider Husayn to have
been the rightful caliph and mourn his death as a martyr. EI2, s.v. “Husayn b, “AlT AbT Talib.

B The significance of rabble and imams is that, respectively, they represent the common people and the
ulama’ or religious scholars,

M Literally, standing place. Lane, s.v. “Magam.” Here, this means the Magam Ibrahim, located by the
Ka'ba. It is a stone on which Abraham stood at the building of the Ka‘ba and in which he left his
footprint. al-Baydn, 3:360, n2, The poem is attributed to the poet “Abd Alldh b, Kathir b, al-Muttalib b. AbT
Wada‘a al-Sahmi, d. 160/776-7, and is recorded as having been recited when the caliph Hisham b. *Abd al-
Malik, 104/724-125/743, wrote to his governor in Mecca to have him arrest the supporters of Zayd b. “Alf,
a great-grandson of “Alf, who was instigating a revolt in Kiifa around the end of 121/739. al-Bayan, 3:359,
ns.

3 The term Ahl al-Bait is ambiguous, although in this context it is clearly Shi‘ite, The Shi‘ites apply it
only to “All, Fatima and their descendents. Sunnis generally consider the term to include Muhammad
and TAlf and their wives and descendants. However, the term is sometimes extends to include some
branches of the Hashimites, Ei2,s.v. “Ahlal-Bayt.” Annemarie Schimmel, And Muhammad is His Messenger :
The Veneration of the Prophet in Islamic Piety, 19.

1 “Saldm Salaykum” means “Peace be upon you all.” These lines are by “Abd Allah b. Kathayyarb. al-
Muttalib b. AbT Wada*a al-Sahmi, d. 120 H. al-Baydn, 3:359-60. The bayts in al-Jahiz have the following
differences from their form in AQSH: in the first bayt, yasubbu (abuse) appears instead of yu'adr. In the
third bayt, baytan (house) appears instead of nafsan. al-Bayan, 3:360.

¥ By Ibn al-Hajjaj. Durra, 175-6.
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I am a follower®” of Muhammad and ‘Al
And of the two imams, Shabbar and Shabir**°

I am truly a follower of the Virgin™
Without corruption, quibbling or falseness

(Sh. p. 55) 1 am a follower of one for whom the sun was held back’”
And a follower of the partitioner of Hell fire*” (M. p. 6)

I am a follower of one by whom faith is
Divided between permitted and forbidden***

I am a follower of the one who spoke with the wolf**
In Babylon, *** among a group who were present with him

And of one whom the dead man’s skull addressed®”’

% According to Shi‘ite belief, on his Farewell Pilgrimage, Muhammad appointed "All as his successor
during a rest stop at Ghadlr Khumm, Ignaz Goldziher, Muslim Studies, S. M. Stern, ed. (Chicago: Aldine,
1971), 2:113.

B EI2, s.v. “Mawld.”

* Hasan and Husayn, Shabbar and Shabir were the names of Aaron’s sons. The relationship between
AlT and Muhammad was likened to that of Moses and Aaron, so that “Ali’s sons Hasan and Husayn were
sometimes referred to as Shabbar and Shabir. Ibn Manzir, Lisdn al-*Arab, *All Shiri, ed. (Beirut: Dar ai-
Hayya’ al-Turith al-*Arabi, 1988), s.v, “Shabara.”

% Battl. Fatima, Muhammad's daughter became associated with miracles, particularly in the Shi‘ite
tradition. She was considered absolutely pure, without menstruation, with her sons born through her
left thigh. In recognition of this, she was honored with the title virgin. Annemarie Schimmel, And
Muhammad is His Messenger : The Veneration of the Prophet in Islamic Piety, 18.

*2 One example of a Shi‘ite hadith on this topic is; Muhammad prayed the “asr prayer and the sun set.
Then *Ali b, AbT Talib came and sat down beside him. Allah brought the sun back up and both men
prayed the ‘asr prayer together. al-Majlisi, Bihdr al-Anwdr (Beirut: Mu’assasat al-Wafa’, 1983), 41:167.
Other versions of this hadith appear in the same work, 41:167-191,

*® In a Shi'ite hadith, *AlTb. Abl Talib states that he will assign the dead to Heaven or Hell. al-Majlisi,
41:234.

2 Mubdh and mahziir. There are five categories of acts recognized under Islamic law: fard or wajib =
required; sunnda, masniin, mandiib or mustahabb = recommended but not required; ja’iz or mubah =
indifferent, neither rewarded nor punished; makrih = disapproved but not punished or forbidden; haram
= forbidden and punished. Frederick Mathewson Denny, An Introduction to Islam (New York: Macmillan,
1985), 223-4.

%2 Similar stories are told about more than one person, This poem is clearly about “AlTb. AbT Talib. A
Shiite hadith exists in which a speaking wolf approaches “Alf when he is walking through the street of a
city with his sons, Hasan and Husayn. A hairy wolf catches up to them, puts its muzzle on the ground
and gestures to “AlT with its paw. “AlT asks Allgh to free the wolf's tongue. After appropriate greetings
and introductions, the wolf relates that he and his kin had once sworn allegiance to the Israelites, but
now were called a second time from the heavens to swear allegiance to Islam, specifically to TAll. The
latter asks whether the wolf is from the jinni, The wolf responds that no, he is honorable, because he is
of the party of the Shi‘ites. However, the city in which this occurs is not identified. al-MajlisT, 41:238-9.
326 Ard Babil. This term is used mostly for Irag, but Yaqdt, at least, considers the area to be more limited--
the area equivalent to the Sawad. The term can also refer to the district of Upper Bihqubadh, which
includes Babil and *Ayn al-Tamr. EI2, s.v. “Babil”or “Bihkubadh.”
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In the land of Babylon, about various affairs

I am a follower of the one who spoke to the eagle in Kiifa
On the day of his famous beneficence

I am a follower of the one who will have the banner
Of praise around his shoulders on the day of the Resurrection

I am the follower of the one who returned to battle on the day of Hunayn®*
When the sword blades had lodged in the upper chests,

And spear points in armored hands
Broke as they pierced breasts

In the din of a battle that would leave behind
Only killed, fugitives or prisoners

I am the follower of the one through whom Islam conquered
Two forts: Qurayza® and al-Nadir*®

And of the one who shook the gate of Khaybar®** until
All the people knew for sure of its destruction

And of the one who taught the widows
Of the polytheists at Badr to crop their hair’**

The one whose victims, as the Night of Har1r’* passed, were all

*27°AlT b, Ab1 Talib prayed the zuhr prayer, then turned and addressed a skull opposite him, They had a
long conversation during which the sun disappeared before “Alf could pray the “asr prayer. “Alt asked the
sun to return, but it refused. Allah had 70,000 angels with iron chains pull the sun back up until “Alf
finished his asr prayer. al-MajlisT, 41:166.

’2 During the Battle of Hunayn, there were many new troops in the Muslim army and they fell back in
confusion under a concerted attack by the Hawazin, The enemy’s standard bearer was mounted on a
camel, Al and a companion hamstrung the camel and led a counterattack. Gulzar Ahmed, The Battles of
the Prophet of Allah_ (Lahore: Islamic Publications, ltd., 1975-), 2:193, 196-197.

29T AlT was the standard bearer in this battle. Hassan al-Amin, Islamic Shi‘ite Encyclopaedia, 1:218, s.v.
“Qurayza.”

$9°AlT was the standard bearer in this battle. Gulzar Ahmed, The Battles of the Prophet of Allah, 1:301, “al-
Nadir.”

*!In the battle of Khaybar, one of the Jews fighting “AlT b. AbT Talib knocked his shield out of his hand.
He picked up a door or gate that was lying nearby and used it as his shield for the rest of the battle. al-
Tabari, The Victory of Islam, trans. by Michael Fishbein, The History of al-TabarT (Albany: State University of
New York Press, 1997), 131.

%2 The women cut their hair as a sign of mourning. It is an indication that “Alf killed many enemies.

% During the Night of Harir, which occurred during the Battle of Siffin, *Alf spread his prayer cloth and
prayed among the battle, ignoring arrows whipping by him. After praying, he returned to battle and his
call of “Allahu Akbar” is said to have resounded every few minutes, each call meaning the death of a foe.
AlT b, Abl Talib, Nahjul Balagha: Peak of Eloquence (Elmhurst, N.Y.: Tahrike Tarsile Quran, 1984), 87.
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Smitten by calls of “God is great” as if felled by pebbles

He recites this, saddening those present and playing on the emotions of the
listeners. He keeps up this deception until someone catches onto him and says, “Relax,
Ab( al-Qasim. There is nobody here who doesn’t drink and fuck.” When he hears this,
he begins to smile and says, (Sh. p. 56) “You don't say, by God? Pimps, slap-takers, the
children of (illicit) embraces and feather bolsters, followers of roast and fried meat,
worshippers of the goblet and the liter wine bottle, brothers of sandwiches™* and fried
food, are all of them like them? Marvelous!”

Then, having untied the knot in his hubwa,”* he bounds up out of his squat,
throws the edge of his taylasan back from his forehead, straightens up, and says, “May
you have a fine morning, one neither unpleasant nor scandal-revealing.” He looks at
one of those present, then approaches the host and says, “Sir, who's this? What's his
name? May God grant me the pleasure of his absence.” The host responds in the same
vein, “This is a man of outstanding culture and refinement, a writer, known as Abi
Bishr.”** Abi al-Qasim says, “He frowned and turned away.”” There is no God but
Allah! He's a bore whose kunya® is Father of Desire; a dung-seller whose name is

nosegay; a female beggar® called Queenie; a sewer pipe called Father (Sh. p. 57) of

*** Bazmaward. Meat and herbs sandwiched with bread. Arberry2, 202.

%% Hubwa, A piece of cloth with which a man draws his legs up to his chest, then continues wrapping it
around his back, thereby confining himself in a tight squat. It offers support when there is nothing to sit
orlean on. Lane, s.v. “Hubwa,” “Ihtab’a.”

3¢ Cheerful or with an open, pleasant face. Lane, s.v. “Bishr.”

37 Qur’an, 80 (Abasa): 1.

*® The kunya is an honorific given men and women after the birth of their first child. It includes
respectively, Abii plus the name of the oldest son, or Umm plus the son’s name. The name of the oldest
daughter is used until a son is born. EI2, s.v. “Kunya.”

% Mukaddiya. AQSH, 56. A beggar. particularly one who stands over a dead man he does not know and
begs for money to buy a shroud, or who stands over a dead riding beast on a pilgrimage route and begs
for money ostensibly so that he can complete the pilgrimage. Bosworth, 1:40.” It appears as Mukarriya in
AQM, 6.
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Cleanliness; a black woman swathed in veils,*** a lock on a ruin, He has (M. p. 7)

read the book Delaying Knowledge, and the book On Forgetting Learning, and studied the
collection Defective Understanding. Pay his pasturage fee at the Wednesday cattle
market. Thanks to God, only the minor aspects of ignorance escape him. He is
courageous; the old man has no idea how oblivious he is.

If my lord finds fault with what I say
And maligns me badly behind my back

I will shit on the chapter ‘Verb form af altu’
In the Book of Pure Language™"*

And this book in his hand which he reads--it is as if he were increasing his
perspicacity; no, rather he wants to distinguish himself from the masses by being
cultured,* by (saying) ‘1 am me.’

The mockers said, ‘A literary youth,’
At which he raised his eyes to her and preened himself

He lowered his head, applying himself to the problems
He has no idea—by your right!--how to unravel them”**

(Abl al-Qasim says,) “When I see the old man moving onto the straight and
narrow, I know he wants to scale the Pearly Gates. No, rather he wants to fight the

angel of death, What a bore, by God! Brrr, bring me a glowing brazier.

0 yeils are meant to hide beauty, but it was generally assumed that black women were not beautiful.
For a discussion of ethnic stereotypes under medieval Islam, see Bernard Lewis, Race and Color in Islam
(New York: Harper & Row, 1971). Pages 11-15 are particularly pertinent for this situation.

U Kitab al-fasth. A book by Ahmad b, Yahya Tha'lab, 199/815-291/904, an Arab grammarian, on Arabic
language and rhetoric. EI2,s.v. “Thalab.”

The lines are by Ibn al-Hajjdj. Yatima, 3:37.

The first bayt in the appears in the Yatima as:

In “3ba Tha'lab shi‘ri /Aw ‘aba khiffat ruhi

If Tha'lab finds my verse flawed /And blames my soul's levity

There is an undetermined obscene double entendre in the second bayt, which is at least partly based on
bab meaning both chapter and gateway.

%42 Bil-adab. Adab is discussed in the introduction. For further information, see S.A. Bonebakker, “Adab
and the Concept of Belles-Lettres,” in Abbasid Belles-Lettres, 18-20, 23, 30.

* Wa ma taha-ha. Qur’n, 91 (al-Shams):6.



I was amazed at him, by God, how he isn't 106

Struck by paralysis from his chill (Sh. p. 58)

How clean his clothes are, and how dirty his skin! If his clothes weren't white,
I'd consider him a dog! It’s as if he were a whitewashed toilet, or stacked dung.

And this other one, who is he? It’s as though he were a picture on a bathhouse
door!”

The master of the house responds, “This is So-and-so the Secretary.” Aba al-
Qasim says:

(He is) a scribe who slaps every literary person
Upside the head™ with a sandal

AAAAAAANAAAAAAAAAAANAANANANILS

(He is) a scribe who, whenever he seats himself officially
Farts noiselessly in the noses of the notables

ANAAAAAAAANAAAAAAAAANAAAA

(He is) a scribe who slaps “Abd al-Hamid al-Katib**
Upside the head with his sandal

AAAAAAAANAAAAAAAAAANNAAAANA

(He is) a scribe who, when he smells shit,
Gets aroused like an attacking soldier

AAAAANAAANAANNAAANAANANAAAAN

No by God,

(He is), rather, a scribe whose doorman’s turd
Is a better writer than Abi Qurra’s® beard (Sh. p. 59)

4 Qafan.

> Stanzas separated by this symbol are all from separate poems.

*¢“Abd al-Hamid was integral in the development of an Arabic literary prose style from a more strictly
utilitarian style. Wadad al-Qadi, “The Impact of the Qur’an on the Epistolography of ‘Abd al-Ham1d,” in G.
R. Hawting and Abdul-Kader A. Shareef, ed., Approaches to the Qur’an (London: Routledge, 1993), 289-90,
307-8. El2,s.v. “SAbd al-Ham1d.”
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Someone says, “He is closely connected with the head of the Diwan®* and is

a person of consequence.” Ab{ al-Qasim says, “What’s that to me? A load of camel shit!
Since the Prophet and his Companions, there has been no one who in and of himself
(evokes) reverence (upon sight).

May Allah mount every stud alive today
On the Head of the Diwan’s mother

To me he is like a dog or like dog shit
When it has dried up—the two are equivalent™ (M. p. 8)

Which is the bedbug and which is its bite? Should I be afraid the Head of the
Diwan will take my livelihood away, or attack my water reservoir? If your hand is not
in somebody’s platter, don’t worry about his bald spot.” He gazes at him suspiciously
for a while, then says, “By my life, he is nothing if not elegant! Just look at the width of
his sleeves and the beauty of his burrakan’s’® embroidery! (Sh. p. 60)

I said when I saw him sitting (there)
With his two rings and two embroideries™

In my opinion, how the fool needs
A teacher who will box his ears!”

7 This individual cannot be conclusively identified. It is probably Abli Qurra Husayn b. Muhammad al-
Qunna’, who was first a tax farmer in the Wasit area, but between 350/961and 360/971 was highly
influential in the entire financial administration of Baghdad and the Sawad. He was closely associated
with Abi al-Fadl al-*Abbas b, al-Husayn al-ShirazT, who served the Bilyid amirs Mu‘izz al-Dawla and his
son Bakhtiyar as though he were their wazir. Ibn Miskawayh, Kitab Tajarib al-Umam (Baghdad: Maktabat
al-Muthanni, 19657), 2:260-365. Mafizullah Kabir, The Buwayhid Dynasty of Baghdad, 334/946-447/1055
(Calcutta: Iran Society, 1964), 19-21. John J. Donahue, The Buwayhid Dynasty in Iraq, 334 H./945 to 403 H./1012:
Shaping Institutions for the Future, Islamic History and Civilization, 44 (Leiden: Brill, 2003), 148-152, 189.

8 Sahib al-Diwan. Head of the *Abbasid chancery. ElI2,s.v. “Diwan.”

al-Hajjaj, Diwdn, Chester Beatty Library, Ms. 3782.

0 A type of black outer garment. A. de Biberstein Kazimirski, Dictionnnaire arabe-frangais (1860; reprint,
Beirut: Librairie du Liban, 1970), s.v. “Burrakan.”

%! Tir@z. This appearance of woven or embroidered writing was called tirdz. The caliph had the right to
wear garments with tirdz or to reward those whom he wished to honor by authorizing them to wear tirdz.
It may be this individual has been honored with the privilege of using two tirdz but it is probably a
description of an individual who is overdressed and does not realize it. R.B. Serjeant, Islamic Textiles:
Material for a History up to the Mongol Conquest (Beirut: Librarie du Liban, 1972), 7.
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Then he looks at him a second time and the (unfortunate) is confounded, his

brow breaking out in sweat from his ignominy. Some one says, “Aba al-Qasim, he has
beautiful handwriting and eloquence, too.” He responds, “Then why does he perfume
his fingertips with Jew shit, or rather with the shit of black dogs?”** No, by God, he
must simply perfume himself with a bathhouse owner’s fart, one ripe with
frankincense, or he must enter the vulva of a cow that has eaten fumitory*’--a cow that
has strange tastes.” Some one says, “He is (engaged in) weighty matters.” Ab{ al-

34 treasurer of

Qasim says, “Tell me more about him. It's as if he were Umm Miisa’s
chicken shit (Sh. p. 61) or the steward of the Shatt,* who guards duck shit, or the one
in charge of the Tigris, who squeezes the post-flooding debris.”*

What'’s this black (slave) attending on him?” Someone says, “His servant. He
has a corps of slaves and servants.” Abi al-Qasim says, “Of course he’'d show me his
servants and slaves. Yes, by my life, if it weren't for servants, the rank of kings
wouldn't be apparent, and there wouldn't be any apparent distinction between the rich
and the destitute. My Mistress has no part of servanthood except while taking her time

in the privy and sitting on the pot while speaking to the stewards. Arise, Mr. Cloves,

stand next to your master with your sandals (ready to slap his neck).

**2 Salh. This is a play between ink and excrement, For a discussion of ink equated with excrement see
Alan Dundes, Life is Like a Chicken Coop Ladder : a Portrait of German Culture through Folklore (New York:
Columbia University Press, 1984), 67-8, 115-8.

**3 Shatranj or shahtrak. Fumaria officinalis: a plant formerly used to treat biliary problems, i.e. increase
intestinal function or counteract gallstones. Muhammad b. “AlT Najib al-Din al-Samarqandi, al-Aqrabadhin
“ald Tartib al-Asbab (Beirut: Maktabat Lubnan Nashirin, 1994), 109, 197.

4 Umm Miisd was a household manageress of the caliph al-Muqtadir, from the year 299/912-310/922.
Her position involved carrying letters from the caliph to individuals in the administration and serving
high ranking prisoners housed in the palace. Ibn Miskawayh, Kitab Tajarib al-Umam (Baghdad: Maktabat
al-Muthanna, 1964), 1:20, 63-4, 74..

%5 The Shatt al-Arab, which is the confluence of the Tigris and Euphrates Rivers. LeStrange, Lands, 26.
¢ Yashuddu al-mabaqat bi l-hawd. Al-mabdqat is not conclusively identifiable. Haws is emended to hawd.
The translation “who squeezes the post-flooding debris” is a conjecture.
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Among the people the only praise for eunuchs is that
They have intense patience for penetration of their asses

They are a community that resembles apes
But they differ from them in their high spirits

May I be a ransom for everything about him. (For) an elegant man like him, anything
that doesn't resemble his master is a disgrace. Why is he like that? (He is) a bear who
acts coquettish in a felt’ dress. (He is) an elegant man who fell from the shoulder of
his nursemaid into the privy. He doesn't eat shit except with coconut®*--which have
entered the drain pipe where the water (flows) in. (Sh. p. 62) O Ab{i Khalid, what is this
bluster?” Then he puffs his cheeks, stares (at him), and says:

“Today an excessively hot (man) put on
A shirt over a woolen tunic

I can only compare him to
A drum sounding over a songstress® (M. p. 9)

Who can (supply) me with a youth
Who will straight away fart in his beard?

And he says,

O scribe, his servant, about whom
We have no doubt, (is) “Abd al-Hamid,**

Your beard is in my ass and in the ass of my people
Can anything more be said in regard to this?

Yes, my Lord, and this other, who is he? He has had his turban made large, his

jubba®' embroidered with many colors*? and his beard molded through excessive

*71,G. Hava, al-Faraid Arabic-English Dictionary (Beirut: Catholic Press, 1964), s.v. “Lubid.”

** This in entirely unclear. The dotting in the manuscript is lacking. Al-Shalj reads the script as narjin
and without substantiation equates ndrjin with ndrgila, meaning coconut, as found in *Abb{d al-Shalji,
Mawsi‘at al-Kindyat al-Amiyya al-Baghdadiyya (Beirut: Dar al-Kutub, 1982), 1:313. I have chosen this
reading arbitrarily. Mez reads the script as ndr jubn. AQM, 8.

%% Kurrd*a. A female singer who sings with a small drum. al-Khaf3ji, Shifa” al-Ghalil, 262.

3607 Abd al-Hamid al-Katib.
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combing. How large his insignia-marked®® turban is! It is as though he were a

porter with a huge bundle on his head.

On his head is a turban wrapped
To hang long over the eyebrows

As if, on his head, it
Were a pot on a quince

Another:

(Either) you put on this striped cotton (turban)

Or are you a Nihawand?* pear

Rather you are a mishqa™® whose impetus

Truly resembles that of a soldier

O Lord, how white his outer garment is and how black his expression! (Sh. p. 63)
It is as if, when he appeared to the people

Veiled in his clothes of cotton cloth,

(He were) a donkey's prick wrapped in a sheet of paper**

And this other, who is he? And why is he silent, not speaking? Do you believe

he thinks about who the caliphate will go to? Isn't our Lord concerned with

(discovering) who ended up with Khusraw's sword? His rowboat must have sunk in the

*! A long outer garment which is open in front and has wide sleeves. Hans Wehr, A Dictionary of Modern
Written Arabic, ed. by J. Milton Cowan. 3rd ed. (Ithaca: Spoken Language Services, 1976), s.v. “Jubba.”

% For a cultured man, clothing of good quality soft linen in pure colors was considered appropriate. It
was not considered correct to wear clothes of various colors, since that was typical of women’s clothing.
al-Washshad’, Kitab al-Muwashshd’, ed. R.E. Briinnow (Leyden, 1886), 124-7.

*® Lane, s.v. “Musawwama.”

% Nihawand is a town in the Hamadhan region of Iran. Yagqiit, Kitab mu‘jam al-buldan, Ferdinand
Wiistenfeld, ed. (Tehran, 1965), 4:827. A Nihawandi pear has an especially large body and a long, very
narrow neck. This line could be paraphrased as: Or do you have a mountainous belly with a little pin
head.

*% Unidentifiable word.

%6 Attributed to Jarir in al-Jahiz, “Fakhr al-Siiddn ‘ala al-Bidan,” in Rasd’il al-Jahiz (Cairo: Maktabat al-
Khanji, 1964-), 1:183. Only the first and third lines appear in the Rasd’il. They describe a black man
dressed in a white garment for a festival. The lines do not appear in Jarir’s Diwan. Jarir, d. 110/728-9, was
one of the most important writers of hija’in the Umayyad period. EI2, s.v, “Djarir.”
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Dawiidiyya.”” Poor fool, he is of two minds: one thinks about the beginnings and

the other the results. Woe to you all, who is he?” Someone says, “A man who is
familiar with notables, and a confidant of leaders.” He says, “Woe. A vile drinking

1,’*® which when it sees

companion. He takes and does not give--like a wary waterfow
good (things), swoops down, and when it sees evil, retreats. He is like a mosque, to
which (something) is carried but from which (nothing) is carried. (He is) an “Alid,
whose hands one takes, but from whose hands (Sh. p. 64) one does not take. (He is) a
Sufi, who seeks from us, but from whom we do not seek. (He is) a single drum among
the holiday drums. (He is) a cat that had made a habit of uncovering cooking pots,*®
and does not stay away*” from the neighbor's (cooking) fire. (He is) a sponger who

attends even when he is not invited,

When they desire pleasure, they head for) a church
When they desire benefit, (they head for) a mosque™”*

Another:

His only desire in the world is a boy to fuck
And his only ambition is gobbling goat meat plus strip steak

His worldly desire is date wine*” to drink and a young thing to stuff, O lord, one

who accustoms himself to bread (M. p. 10) from the dining table, date wine from the

" Hawd Dawid. A reservoir in southern Baghdad near the al-"Atash Market in the Rusafa quarter, on the
east bank by the bridge crossing the Euphrates. al-Bulddn, 2:312.

%% The qirill is a small, shy waterfowl which watches the depths of the water for good things to eat and
watches the sky with the other eye for danger. The proverb referred to begins: Kun hadhiran ka l-girilli...
Another proverb, “atma’ min qirilli” signifies a man whose sole interest is searching out food. al-Damirf,
Hayat al-Hayawan al-Kubrd (Beirut; Dar al-Albab, 1980), 2:187. See also Akhtaf min qirilll in al-Maydani,
MuSjam al-Amthal, ed. Muhammad Ab{ al-Fadl tbrahim (Cairo: s al-BabT al-Halabi, 19787), 1:459, proverb
1378.

% 1dha ta*awwada al-sinnawr kashf al-qudiir fa “lam anna-hu ld yudbiru ‘an-hd. Freytag,, 1:138, proverb 439,
%7 Yashrudu ‘ald. There seems to be a word missing here. al-ShaljT’s solution is to change the verb to
yathrudu, to dip into, which matches the sense of the proverb. However, ala is then superfluous. I would
suggest that the copyist left out “la.” Since ‘ald with sharada means to depart from, adding “la” would
make the phrase grammatically correct and parallel to the syntax of the proverb.

' From a qasida by al-SarT al-Raffa’, who was a poet from Mosul, Yatima, 2:177.
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wineskin, and mounting one conscripted® without recompense will never do well.

(One like him) smells the aromas of food while still several days’ travel (from reaching
it).

If a pot were cooked underground in Rim*™*
Or at the farthest bounds of the frontiers

And if you were in China, you would manage to reach it
O you who know the unseen’*--pertaining to what’s in cooking pots

Another:

(He is) determined. If he sees a table,
He attacks its edge (Sh. p. 65)

He descends like a plague on
Fried foods and fat, suckling goats

(He finds) bread delicious
Only with both meat and fat

(He finds) date pudding”® delicious only
When prepared like faliidhaj,””” with saffron

To the extent that, without henna, you see
His palms and fingers (ornamented) with dye

He loves banquets--to frequent their tables, to range among their stews,’ to

pasture freely on their delicacies, and to dart between their marvels, heading only for

72 Nabidh. A partly fermented drink. The amount of time the mixture was allowed to ferment is not
known, but it was frequently considered insufficient to create enough alcohol to be intoxicating. EI2,s.v,
“Nabidh.”

*7 Either being forced to do something one does not want to, or being required to labor without pay.
Lane, s.v. “Sukhra.”

%74 Byzantium. Wehr, s.v, “al-Rim,”

*7 Invisible world, i.e. spiritual world, Wehr, s.v. ““Alam al-ghayb.”

¢ Khabls. A sweet made by boiling sesame oil, then mixing in bread crumbs, and, optionally, adding a
well-cooked fruit, such as dates, or a vegetable. Once the dish was cooled and set, it was topped with
sugar. Arberry2:210. This dish was typical of desert life and in Baghdad would have been part of a poor
man'’s diet, David Waines, In a Caliph’s Kitchen (London: Riad el-Rayyes, 1989), 104,

*7" Faladhayj, also known as falidh or falidhag. A common sweet made from wheat or starch with water,
honey and sometimes saffron. Lane, s.v. “Faliidh.” This dish would have been more typical of middle
class urban tastes. David Waines, In a Caliph’s Kitchen, 104. A different recipe would result in molded
pieces of almond paste, created by making a sugar fondant then kneading in more sugar with ground
almonds. Arberry2, 211,
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the dishes that are the most haute-cuisine, the most delicious to chew, have the

highest price in the market, and are the smoothest (going down) the throats.

He falls upon the fat partridges and doesn't
Pay attention to the wild chicory or the lettuce

He is faint-hearted from his pleasures
With penetrating fang and impatient molar

He has a hand that grabs right for the food
And doesn't play around handling the platters (Sh. p. 66)

Another;

He (attacks) lambs like a roaring beast
He swallows goat better than an oven (does)

Another:
(His fingers) stick to grilled meat better than a skewer®”
He works over roast meat and jerky
With fingers formed from iron

His fingers are like a net for catching fish.**

A companion, the fringe of his conviviality is gossamer
(And) the glass of his refinement is unclouded

Notes from him(self) to him(self) inviting
Him to (his) masters (keep) him busy

O my lord,

Why is one who likes suckling kids
Free of charge not slapped (upside the head)?**

78 Crumbled bread moistened with broth, then piled up with some pieces of meat. Lane, s.v. “Tharida, pl.
Thara’id.”

%7 al-Husrd, Zahr al-Adab wa Thimar al-Albab, ed. SAll Muhammad al-Bajawi, (Cairo: ‘Tsd al-Bab al-Halab,
1970), 910, (in prose).

%0 Zahr, 910, (in prose).

%1 This line is from an anecdote. A host recites the line when a kid is served. One of his guests responds
that he does not like goat. The host apologizes, but nevertheless remains shamed. The significance of
the line is that a host should not discourage any guest from eating. Abi Hilal al-Sabi, al-Hafawdt al-Nadira
(Riyad: Dar al-Sharif, 1998), 19.
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Yes, sir, (M. p. 11)

In the morning, he appears hale and hearty from (last night’s) food
In the evening, he appears haggard from (guzzling) wine

The nature of a rooster’® is imprinted on him, thank God: he eats, drinks and screws.
He isn't good at—bless his soul--(anything) except this: his hand travels (tusdfir) over
the table and his face lights up (yusfir) at the variety of (Sh. p. 67) dishes.”® He visits All
because of his power®™ (gadr) and Mu‘awiya because of his cooking pot (gidr).”*® He does
mischief with the wolf and (then) calls for help with the shepherd. (If) barley inflates
his belly,* then the goblet does not inflate it. (He has) three (fingers) like hearth
stones™, a molar like an awl, and a stomach like a desert.”®® You (f. sing.) will

39

(eventually) get your breakfast, even if you have to wait a while.

Eat it, you blockhead, for those who gorge
Until they are sick will come to you

And this other, who is he? (He is) the elevated fever of an abscess. It s as if he

were a beardless young man, who neither sings nor gets penetrated, as if he were a

%82 A rooster is the most sensual and self-satisfied of the birds and is also stupid. EI2,s.v. “Dik.”

' Magamat, 74 (al-Jahiziyya).

** For examples of “AlT’s power, see p. 9-11 above. In one of those examples, during the battle of Khaybar,
‘AlT used a gate as a shield. “All’s power is evident, because in different versions of the story it took
either eight or forty other men to pick up the gate after “Ali put it down. Jalal al-Din al-Suy@ti, History of
the Caliphs, trans. By H.S. Jarrett (Amsterdam: Oriental Press, 1970), 172,

% Mu‘awiya’s madira was so well prepared that even at the time of the Battle of Siffin, AbG Hurayra, one
of *All’s staunch supporters, would go over to Mu‘awiya's side to eat it. al-Tha‘alibi, The Book of Curious
and Entertaining Information, The Latd”if al-maarif of Tha'alibi, trans, and ed. by C.E. Bosworth (Edinburgh:
The University Press, 1968), 46.

¢ The vowel ling is unclear. al-ShaljT records the word as hihi. Mez records the word as habaji. Neither
word is found in the dictionaries. Habaja can mean to inflate the belly and I am choosing this since it
gives the phrase an intelligible meaning. On the other hand, hihiis similar to hawhay, the syllables called
out to urge a horse on, and hih hih, the syllables used to drive sheep. A. de Biberstein Kazimirski,
Dictionnnaire arabe-frangais s.v. “Habaja,” “Hawhay"” and “Hih hth.”

**" The noun modified by three cannot be conclusively determined, but it was polite to eat with only
three fingers. Food would have been cooked on hearth stones before being served. Thus, if his fingers
are like hearth stones, they would get the food first. Athdfi generally signified three bright stars in Ursa
Minor indicating the passing of an era. al-Khafaji, Shifa’ al-Ghalil, 66. Although it is not mentioned
overtly, the three fingers of a sponger indicate the end of the food.

%8 Absorbent.

% The women usually ate after the men were finished.
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tanbiir whose strings had been broken. O sirs, by your lives, tell me, who is he?”

Someone says, “This very person is a tanbiir player.” (Abi al-Qasim) says, “This is a
drum whose sound we must hear, We cannot attest to what is not present, (and) we
cannot attest to prophecy until we see the evidence. If his proof becomes clear, we will
believe him, otherwise we will declare him corrupt.” Then he looks (back) at (the man)
again, as if he had regretted the consequences of his attack and says: (Sh. p. 68)

I consider that he’s good for only one thing:
He drinks an amphora and denudes a table

He’s the biggest ‘asida®™ eater in God’s creation

And he chews up meats with bread and gravy

He is inscribed with a long mustache
Like the long wing of a starling

Then whenever he rises from his lunch,
Having filled his stomach with food

He takes the plectrum and the tanbir
And makes the great and low laugh

“(He is) a good-for-nothing, may God curse him. He eats an elephant and a pachyderm,

kA
!

drinks (as much as) the Euphrates and the Nile!” Then he takes the tanbiir and begins a
lament:

It is as if his tanbiir were a rowboat
Whose oar is his plectrum

By God, he eats more than fire, and is more destructive than a rat. The devil of his
stomach is neither refined nor merciful.

If he ate an elephant, it would not suffice him
Or if he drank an ocean, it would not slake him*"

%0 S Asida, pl. “asdyid. A sweet dish made from flour cooked with butter and a little sugar. Lane, s.v.
“SAsida.” Also, a boiled mixture of cooked rice, flour, sesame-oil that sets when cooled and is topped with
ground walnuts, pistachios and honey syrup. Arberry2, 214,
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May God give him his book in his left hand,*** his shit in his right hand, and

may God make his eyes burn. (Sh. p. 69)

A sandal wants to slap him on the carotid arteries
And, if he sings, slap him on the jugulars (for good measure)

By God, only someone like him is suitable for you. For men like those in (our) crowd,
only a singer like him is suitable. The monkey looked into the privy and said, ‘This
mirror is suitable for this face®’--birds of a feather flock together.”* (M. p. 12)

This other, who is he? By God, his good looks are arrows in the hearts. May God
grant him long life via his ascendant—let him ascend from the lion’s thicket!*

He is lean, lurking, disowned, wild
May God veil him as (he) veils these (men). May God protect him. (He is) a Damascene
bath bucket, whose handle is of a piece with it. (He is) a dog's penis soaked in unclean
curds and (left) in the pit of a toilet for seventy years. (He) is dog shit sitting at the
bottom of (a pool of) bitch’s urine on a pile of garbage. (He is) the son of an adulteress

in 0il.** This, by God, is someone to make the eyes burn (but) cool the buttocks.” 1

1 Zahr, 910, (in prose). Al-Nil appears instead of al-bahr.

2 Qur’an, 69 (al-Haqa): 25. This is a reference to the record of a person’s actions during life that will be
given him on Judgment Day, A good record will be put in the right hand and a bad record in the left
hand.

3% Freytag 2:56, proverb 103, al-Maydani, Mu‘jam al-Amthdl, ed. by Muhammad Abd al-Fadl Ibrahim
(Cairo: *Isa al-Bab1 al-Halabt, 19787), 2:307.

¥ Wafiq Shann Tabaga. Shann wandered from town to town looking for a woman whose thoughts were
like his own. On the road, he ran into a man who was headed for the same town. They traveled together.
The man did not understand Shann and thought him stupid. However, out of politeness when they
arrived, he had to ask him to stay at his house. He warned his daughter about Shann’s stupidity, upon
which the daughter explained the sense behind Shann’s conversation. Since the daughter and Shann
thought alike, the man married his daughter to him immediately. Hence the meaning, two like minds
will find each other no matter how slim the chance. al-Maydani, 3:418-9.

*% Pun on the technical meaning of tali*.

%% A phrase meaning a person considered corrupt, deceitful, fraudulent. al-Talqani, Risalat al-Amthal al-
Baghdadiyya allati Tajri bayna al-*Amma (Baghdad: Dar al-Shu’in al-Thaqafiyya al-*Amiyya, 1990), 57-8.

*7 Literally, cool the buttocks, qurrat ist. The construction is parallel to qurrat al-‘ayn. Wehr, s.v. “Qurrat.”
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don't know which of his attributes is more amazing: his glance or his elegance, his

finery or (his) beard?

If they drew (a picture) of him on the side of the privy
Cockroaches would flee®”® from it (Sh. p. 70)

By God, this (man) is more useful in social relations than a viper in a house: any house
he’s in is safe from wealth!

You have a face like
An unknown proverb

And a nape still perceived
As a target for a leather pillow

Another:

I wish I knew--who are you? Tell us,
Come on, for you have made us doubt ourselves

May the Merciful bring you out from under his veil (of security)
Amen, O God of the throne, amen

This (one), who is he, by God?” Someone says, “A person who jokes and jests
with others.” Abi al-Qasim says, “Go on! What have you got (there)? An abraded black
leather boot with no sole. He had stayed overnight in the rain with shit in his beard
and a falcon on his wrist., The falcon flies, the shit remains.’”” Let him be until we have
time to deal him.

A friend of mine in Baghdad related to me, ‘I was passing through the *Akkt

400 (

Arcade, (Sh. p. 71) and I stepped in something warm. I touched it--it was soft; I

% The word appears as lafarra in AQSH, 69 and sdfara in AQM, 12. Tusafir, which does not fit the meter,
appears in the manuscript.

** In dreams, a falcon represents power. When it flies and leaves something in the person’s hand, that
thing indicates the person’s future. al-Damirf, 1:139. Although excrement was not mentioned as a
residue in al-Damrd, it certainly does not denote an upwardly mobile future.

* The first arcade built in Baghdad, running southwest through the Round City between the Basra Gate
and the Kiifa Gate. al-Buldan, 3:489.
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smelled it--it stank; I tasted it--it was bitter; I looked at it under the lamp and it was

yellow. Ishowed it to my brother Abli Miisa al-Kalwadhani and (suddenly it was
obvious) it was shit, but I had not recognized it.”***** Then I turned to him and said:

O evil without good
And disfigurement without beauty

O most hateful (one) who walks
The earth with two legs

O more disgusting than the face
Of a creditor owed a debt

O more ponderous than Radwa*”
And Thahlan** by two pounds*”

O more stinking than the aroma
Of a privy between two houses (Mez p. 13)

God'’s truth, look me over thoroughly
Look at the face of doom

I have spices for you
Making the eye water (Sh. p. 72)

(I have) a blade, a “foot-sword”
With braided straps

When it passes over your head
You end up without ears

And if it rings on your skull
You will end up eyeless

' The ending phrase appears as “Wa ld ma la a*rafu-hu” in the manuscript and in AQM, 12 and as “Wa and
la a’rifu-hu” in AQSH, 71,

“2 The same anecdote appears in al-Basa’ir, pt. 6, 59, anec. 172. There are two differences. This iteration
of the anecdote begins: “Dakhaltu Tagat al-‘1lz"... and ends ...”fa-araytu-hu Abd al-Shis fa-idha huwa khard,
wa and la a*rifu-hu”, It seems equivalent to modern sayings such as, “He knows what end is up.”

% The name of the crags west of Medina. EI2, s.v. “Radwa.”

4 Thahlan. A large mountain in Najd. al-Buldan, 1:941.

3 Literally two ratls. A ratlis a measure used in several Middle Eastern countries that varies from half a
kilogram to around three kilograms. Wehr, s.v. “Ratl.”
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The man says, “(First,) preserve your (reputation) and recognize
(respectable) people (for what they are)--then let yourself go!” Abu al-Qasim says,
“You--what makes you one of the (respectable) people? You talk about them but you
aren’t one of them. Sirs, (this is) the (truly) amazing thing—he considers himself one of
the (respectable) people!

O louse among the rows of shit
Who crawls in a street cleaner’s pubes

If you are a person, then (I'll shove it) up the anus of anyone’s mother
Who doesn’t consider a dog a member of respectable society!

Another:

(He is) a cross-dresser (who grew up)
Among tambourine, flute and drum

(He is) one of the people of an exalted
House—(that is,) overlooking the privy!

Another:;

O shit on the gateway of the anus of
A monkey which had washed its face with pee

Your beard in my anus, and likewise the beard of anyone
Who does not say what I say about this”

Everyone in the gathering says, “Your beard in my anus!” The man gets angry.
AbT al-Qasim says, “Poor fellow, he’s furious! He is a noble Persian (and is treated this
way)! His heart* is in his stomach and he has the haughty air of kings. Kisra*’ has no

successor but him! (Sh. p. 73)

An old man who exalted himself haughtily
So I slapped him down flat

“ 1iterally, liver. Arabs consider the liver the seat of emotions. EI2, s.v. “Kabid.”
7 The Arabic form of the Persian name Khusraw. It was the name of two Persian kings and came to be a
generic term for Persian kings. EI2,s.v. “Kisra.”



Amongst his mustache hair is o0

My anus and mine alone”

The man gets up to leave. Abi al-Qasim says, “May God strengthen him, our
man is leaving, pissed off.””. He is nothing if not a well-respected man; his soul is on
*kk k409

the tip of his nose and if he doesn’t turn up his nose

Every day he roams the town square**
Sniffing at the cooking pots as a fly does

Whenever he finds the traces of a wedding
Or a circumcision, or (finds) food in snatching range

He does not stand on ceremony*" before entering
And at the door (M. p. 14) does not fear the doorman’s blow

This is more desirable than shelling out money or going into debt
Or provoking the anger of the grocer and butcher®"

He decides it is worth (joining) the pony express in his quest for a stew.”” He
travels to all parts of the country, until he comes to rest at the bowl of the generous
(man). He had learned to take care of himself, insinuating (himself) into the houses of
the great and making their large bowls his goal.

O base one, O most skilled of slaves at that
Which combines ignobility and disgrace!”

Ab{ al-Qasim looks at him a third time and says, “His trousers,” dirt (carefully)

brushed off, are of Daylami*® style,"* too. May God inflame my eyes over you, no,

*% Hardan.

“* The numbering on the manuscript leaf 13/15 indicates that two leaves are missing here. Because the
leaves are numbered with European Arabic numbers, the leaves must have been lost after it reached
Europe.

“° This word appears as “arsah in AQSH, 73, and as ‘ardah in the manuscript and in AQM, 13.

‘I Lam yurawwa®. Literally, is not apprehensive.

“2 Similar verses appear in Khatib al-Baghdadi, al-Tatfil wa Hikayat al-Tufayliyin wa Akhbdru-hum wa
Nawddir Kaldmi-him wa Ash®ari-him (al-Najaf, al-Maktaba al-Haydariyya, 1966), 69.

2 Thard’id.

4 Sarawil. Very full pants reaching to the ankle, gathered at the waist and the ankle, often with a low
crotch. Dozy, Vétements, s.v. “Sirwal.”
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rather, the eyes of those who love you. (He is) naked, but on his feet are Indian

sandals;" (Sh. p. 74) hungry, but with tirdz"*® on (his) collar;* (he is) naked in a
taylasan; a hungry (man) but (well) clothed. Sell some of your clothes*” and satisfy
your hunger.

(He is like) an old woman with henna dyed palms
Toothless, she has earrings and necklaces

(Or like) perfume in an ointment jar closed with palm fibers
Or a privy with a lock on its door

And that one standing up, is he his servant? It’s not possible for him to be
present without a servant accompanying him. (He is like) a mouse: the hole wasn't big
enough for it, so it attached a broom to its tail. A precious person like that must have a
protector and a guardian. He is a well-respected gentleman who must have servants
and followers. (He is like) a woman with a large (uncircumcised) clitoris who does not
have a slave. She calls her clitoris ‘Bilal,’ so that she is called ‘Mistress of Bilal.**" By

my life, (one) more skilled at the embroidery*” of ill-omen than you, has not been

]

> The Daylamis were a Persian speaking tribe from the mountainous regions of Gilan. EI2, s.v. “Daylam.’
1 Daylam was famous for producing silk textiles, of one or several colors, including a type of silk called
“khazz." Hudad al-*Alam, trans by V. Minorsky. E.J.W. Gibb Memorial Series, n.s. 11 (London: Luzac, 1937),
133, quoted in Serjeant, 71. At around this period, khazz-silk trousers were stylish. al-Tan{khi, The Table-
Talk of a Mesopotamian Judge, being the First Part of the Nishwar al-Muhddara, or Jami® al-Tawarikh of Abi *All al-
Muhassin al-Taniikhi, ed, and trans. by D.S, Margoliouth, Oriental translation fund, n.s., vol. 27-28
(London: Royal Asiatic Society, 1921-22), 1:137, quoted in Serjeant, 61.

7 Indian sandals of twisted rope named after the Indian town of Cambaye. R. Dozy, Supplément aux
dictionnaires arabes (1991; reprint: Leyden: E.J. Brill, 1881), s.v. “Kanbadtiyya.”

“* Bands of embroidered writing. When applied to clothing, tiraz conferred great honor. Ei2,s.v. “Tirdz."
“° The phrase “with tirdz on (his) collar” is a guess at the meaning of words that appear to be: yafuttu
hurif. Disregarding the dots, this could be read as bi-gaff huriif, which fits the context and which Tam
accepting .

“20 A generic term for a piece of clothing or a term for a specific piece of clothing used as a coat and
enveloping the entire body. Dozy, Vétements, s.v. “Kisa’.”

‘' A play on moisture and a black slave, since Bilal, Muhammad’s muezzin, was originally a slave. EI2,s.v.
“Bilal b, Rabah.

22 Tirgz.
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imported from TinnTs or Damietta’”,” Someone says, “Ab{ (Sh. p. 75) al-Qasim,

would you like to meet him?” Ab{ al-Qasim replies, “No, by God. (He’s) a bundle of
shit*! with its end firmly tied. Don’t pry into it, don't start it moving! One who crushes
a sewer pipe won't reap a profit. What does a man who stirs up a privy smell? May God
lengthen his (life) by the longevity of a well-ripened apricot on a hot day.”

One of them says, “O Abii al-Qasim, you've gone too far in regard to him.”

He says, “His attributes exceed this, sir. What should I say? This manwhom the
clan™ of the Arabs come to,”® thank God, is a great man in whose wise experience

7 May God have mercy on Adam, that is, on the descendents he

people find salvation,
left behind. May God stuff him with blessings from the front and the back.

God's mercy on Adam
Mercy on the commoner and the distinguished

If he had understood that one like you would issue
From (his) penis, he would have castrated himself**

This, by God, is coarse hair between the lips and chin—which is valued by
people's guts (as an ass-wiper).”
Then he says, “And why does he take precedence (M. p. 15) in the seating

(arrangements), may God elevate him? Advance, sir, downward! Restore him to his

*Z Tinnis and Damietta were two small islands between the salt and sweet water at the mouth of the Nile.
Damietta was a town just south of the mouth of the eastern arm of the Nile. The most expensive fabrics
in the 10" century were produced there. They consisted of fine linen. Tinnis produced striped cloaks
and materials with gold thread. Damietta exported fine white linen cloth, sometimes with gold thread
and silk worked in. The industry reached its peak during Fatimid times. Serjeant, 141. EI2, s.v. “Dimyat.”
* This appears as rizma in the manuscript and in AQSH, 75, and as zirma in AQM, 14.

5 Also translatable as “guts.” EI2, s.v. “Butiin.”

“?6 A pun on: The beard which the guts of the Arabs come to.

7 A pun on: “A hulking lout with whose chin people wipe their asses.”

‘2% Abil Nuwas, Diwan AbI Nawds al-Hasan bin Hani’ al-Hakami, Ewald Wagner, ed. (Cairo: Lajnat al-Ta"lTf wa
al-Tarjuma wa al-Nashr, 1958), 1:48. Abii Nuwis, d. 198-200/813-15, was a very famous muhdathiin, or
“modern” poet, so called because his poetry mocked the images of pre-Islamic Bedouin poetry. He is
particularly skilled at wine poems and poem about homosexual love. There is an element of mujin in
much of his poetry. EI2, s.v. “Abll Nuwis.”
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position--to the row of the sandals.”*® Then he turns to the master of the house

and says, “O sir, this man didn't come to say hello to you, rather (Sh. p. 76) he is here
out of neediness. Get him his dinner (quickly), or else he’ll join the “pain in the neck”
set'430

If he were in hellfire on the day of a banquet
The scent of bread and the cooking pots would fetch him

Can it be hidden from him, when he is surer of his path to the fragments of food

Than the grouse®* or the mummy (passing through the veins to the site of
disease)”**

(Abi al-Qasim) looks at a man waiting on the people arriving and welcoming
them. He says, “Sirs, and this one too, what is he? Isee him in the center, grilling his
fish.** Isee it’s well-done—a little more and I fear it will burn. Tell me, who is he?”

They say, “This is the host’s steward. He directs everything right in front of him
and arranges for the requisite food, drink, and singing girls.”

He says, “Bravo, bravo. This is Noah's dove. This is the master of right guidance

and the carrier of the message; this is the one who unites two heads**

and joins two
different hearts. (Sh. p. 77)

My power over what I see has increased

*? The attendees’ sandals are lined up at the back of the room. Ibrahim Ahdab, Kashf al-Ma‘ani wa al-
Baydn “an Rasd’il Badi® al-Zaman (Beirut: al-Matba‘a al-Kathilikiyya, 1890), 63.

9 Literally, ahl al-bala, or people of disaster. This fits the basic behavior of a parasite in the Roman
tradition. Cynthia Damon, The Mask of the Parasite: a Pathology of Roman Patronage (Ann Arbor: University
of Michigan Press, 1997}, 105-107, 147-148,

1 3]-Damiri, s.v. “Qatd.”

2 In Arabic medicine, an unhealthy part of the body was treated by using juice extracted from the
corresponding part of a healthy body. By the Abbasid period, mummy taken from Egyptian mummies
was used. Material from all parts of the mummy was mixed into a drink which was considered a
universal cure, which moved to the unhealthy part of the body. E12, s.v. “Mamiya””

3 An allusion to the phrase “shawd samakata-hu fi hadhd al-hariq” (“he grills his fish in this fire”), which
means a person who turns harm to another to his own advantage. al-Talqgani, Risalat al-Amthal al-
Baghdadiyya allati Tajri bayna al- “Amma, 223.

“* A variant of a phrase used in a poem by Abd Nuwds. Abl Nuwds, Diwan Abl Niwds al-Hasan bin Hani” al-
Hakami, Ewald Wagner, ed., 2:90.



184
I was a guardian, then [ became a pimp

Sir, this is the pole-star of happiness and the pinnacle of bliss.

With his urbanity and artifice he moves almost
(As smoothly) among the people as the blood in their veins

He is quicker than Iblis* in deception

(And) more of a procuress than Zulma®*

A residence in the mountain goat’s peaks
Would not preserve the virgin from his snare”

Then he looks at him closely and says, “It is out of the question that a face (like
this) could ever succeed. Only someone just like him would follow him. He whose
guide is an owl (finds) refuge in a ruin. He whose cook is dried goat droppings,*” has
shit for cuisine.

(As for) one whose guide is the crow®® it never

Fails to bring him directly to the rotting cadavers
This by God, is in contrast to what ‘Umar b, Abi Rabr*a*” said,

A clever woman, learned, we sent (to her)
Sometimes mixing seriousness with play

She raises her voice when she is friendly to her
And lowers (it during) an outburst of anger

She continually coaxes her to change her mind
She acts patiently with her, gently and politely™* (M. p. 16)

* The personal name of the Devil, Ei2,s.v. “Iblis.”

¢ This is a variant of the phrase: “agwad min Zulma.” Zulma of the Hudhayl was a libertine from her
youth until she got too old. Then she pimped until she was restrained. Then she got a goat to hire out
for stud. When asked why, she responded that she got some consolation from listening to it rut. al-
Maydani, 2:530-1.

7 The manuscript is undotted and so is unclear. It appears as Ja'r in AQSH, 77 and as jafr in AQM, 15.

¥ The crow is an inauspicious bird. al-Damirf, s.v. “Ghurab.”

 Tbn AbT Rabi'a, 644-712 or 721. A poet known for his love poetry, who is the most famous of the poets
of the wealthy, pleasure-oriented urban society of the Hijaz during the first half of the Umayyad period.
EI2, s.v. ““Umar (b. ‘Abd Allzh) b. AbT Rabi*a.”

“°The poem parallels Ibn AbI Rabi‘a, Sharh Diwan “Umar b. AbT Rabi‘a al-MakhziimI {Cairo: al-Maktaba al-
Tijariyya al-Kubra, 1960), 386, but the poem has several variations.
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Then he brings his gaze back to him and says, “Our lord, may God exalt him,

is a particle which gets its meaning (Sh. p. 78) from other words. Sir, (he is) one who
walks with a sway*** and a procurer.*” Why should I stretch out the story? Ourlordis a
pimp, may God exalt him, yes, by my life. He who leads* holds the reins.”** Then he
turns to those present and says, “Sirs, one of the most beautiful descriptions of (the)
madame is:

She brings the mountain goats* down genteelly from their sanctuaries
She takes the fish out of the depth(s) of a whirlpool

If she addresses a rock, its sides will soften
Hard as rock, she blunts the points of pickaxes

Due to the heat of what she spits out, it is as if there are
Stinging hornets in the heart of one who listens to her speech

He looks at a beardless youth in the gathering and says, “That one, who is he?
His type would excite the blind! He sells himself to libertines; he’s the bowman’s
quiver, the crow® who hides his brother's pudenda.’” My dear, you want something
which begins in a field (of hair) and whose end is nozzle (glans)—but it is not an

'448

eggplant, nor a pumpkin!*® Or, you want something whose origin is a truffle, whose

*! This could be muhayyis or muhayyish or possible mumayyis, none of which can be verified. I've chosen
mumayyis, since at least I could find a meaning for the root. ShaljT believes it means pimp.

“2 Mutawrth. AQSH, 78, n1. The word is unidentifiable, so I have accepted ShaljT’s guess,

“* Double entendre between the two meanings of gada: to lead and to pimp.

“* A play on a saying by “AlT b. Talib: Man sabara gadara. Rudolf Sellheim, “Vier Miszellen zur arabischen
Sprichworterkunde” Oriens, 31 (1988):356.

s Double entendre between mountain goats and virgins (fusm).

4 A play on Qur’an 5:31 (al-Ma’ida). When Cain killed Abel, Allah sent a crow to show him how to scratch
up the ground and hide the corpse, thereby causing Cain to repent.

“7 Expressions for the passive homosexual partner.

*® The same phrase appears in Raghib al-Isfahdni, Muhadardt al-Udabd’ wa Muhawarat al-Shu®ard’ wa al-
Bulaghd’ (Beirut: Dar Maktabat al-Hayat, 1980), 2:262.
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middle is a cucumber, and on whose neck is a nosebag!*® You love one who blows a

pipe*’--a “Zuhayr1,” (as in): (Sh. p. 79)

I saw Zuhayr beneath Khalid's chest...*

He drags (his) status in (the) dust.*”

He op'ens (his) anus (mim) to the pricks (lams) of mankind.*’
He hides the rod** in the most distant passage. My dear, you want a large headed one;
you carry your paternal uncle; you favor the ram (over the ewe)**; you hide the rod.
nas7

Our lord has his finger in the latch hole; he sells a fig** for a cucumber.

I beg God’s forgiveness, for that is what
Lot feared (might come to pass) in his community”

Someone says, “0, Abi al-Qasim, do you know this (man)?”

% al-Ghuziili, al-Matali® al-Budiir fi Mandzil al-Surdr (Egypt: Matba®at Idarat al-Watan, 1881 or 82-83), 1:273,
with small variants: ..fi ra’si-hi kumah wa wast-hu qanah wa fi asfali-hi mikhlah.

** Biig, meaning penis.

! The bayt is by Warqa’b. Zuhayr b. Jadhima b. Rawaha al-*AbsT. The second half of the bayt is: Fa-
agbaltu asa ka-al-*ujil ubdadir. al-Jurjani, al-Muntakhab min Kindyat al-Udaba’ wa-Ishardt al-Bulaghd’
(Hyderabad: Matba®at Majlis Da’irat al-Ma*arif al-"Uthmaniyya, 1983), 110-1. The same bayt appears in
Raghib al-Isfahani, Muhadarat al-Udaba’ wa Muhawarat al-Shu®ara’” wa al-Bulaghd’, 2:164. More lines of the
poem and the story appear in al-Jahiz, Kitdb al-Hayawdn (Beirut: al-Majma® al-‘IlmT al-*Arabi al-Islami,
1969), 3:97-98.

2 The manuscript is unclear, I am reading it as “ratib.”

3 For a similar usage of “mim” and “lam,” see Abii al-Fath al-BustT al-Katib in Yatima, 1:519 and al-Jurjani,
al-Muntakhab min Kinayat al-Udaba’ wa-Ishdrat al-Bulagha’ (Hyderabad: Matba‘at Majlis Da’irat al-Ma‘arif
al-*Uthmaniyya, 1983), 119. al-BustT, d. 400 or 1-1010 or 11, was admired for the rhetorical skills
demonstrated in his poetry and for the state letters he wrote during his various positions as a secretary.
El2, s.v. “al-Bustl.”

4 al-Jurjani, al-Muntakhab min Kindyat al-Udabd’ wa-Ishdrdt al-Bulagha’, 113. Abil Bakr *Abd al-Kahir b.
Abd al-Rahman al-Jurjani, d. 471/1078, was a grammarian who did sophisticated work on syntax,
stylistics and poetics, EI2, s.v. “al-Djurdjani.” Raghib al-Isfahani, Muhadarat al-Udaba’ wa-Muhawardt al-
Shu‘ard’ wa al-Bulaghd’, 2:254. Raghib al-Isfahdni was a religious and literary scholar who died in the early
5%/11% century. EI2, s.v. “Raghib al-Isfahani.”

> Tata®assabu l-hamal. For the complete expression and variations, see: al-Tha'aliby, Kitab al-Nihdya ft
Fann al-Kindya (Damascus: Dar al-Hikma, 1994), 62.

456 Anus. Lane, s.v. “Tin.”

*7 Penis, al-Tha"alibi, Kitdb al-Nihdya fi Fann al-Kindya, 31.
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He says, “Yes. I came to know him when he was a child, peeing but not (yet)

talking. This is my son. Iraised him under my (care) and I gave him to suck from (my
wife's) breasts.

His mother, although neither full-breasted
Nor a virgin, (is) among the beauties

In the group of those brought in to me
She stands firm at the top of the list

I soaked my sausage in her shit
So that the meat mixed with the broth”*®

Then he goes back to the first (man) and says, “Sir, you mutterer, is this one of
your imports? Is your stock in trade like this? I'm amazed that (anything but) this kind
of (stuff) would come from this direction. (Sh. p. 80) A handful (of chaff) from the
threshing floor (M. p. 17) would do you for a sample.”

One of the (attendees) says, “O Ab al-Qasim, his beard (is) in your ass!”

He says, “No by God! Isn’t it in his anus—(and) nothing in the world is more
desolate than that? Or in the corner of his mouth—(and) nothing on earth smells
rottener than that?”

Then he says, “Now I've seen (what we've got): A real hodgepodge: a garden
entirely of celery, all the same, like donkey's teeth.

(One would say they are) beasts, if it weren't for their human forms and you would say
this (one)—(no)--rather, that (one) is worse.

Among them, by God, is nothing but a fraudulent scale; empty hazelnuts of which one

rolls to (the) other;*’ rotten fruit in short measure;** a short bushel and a one-eyed

458 Tharida.
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steward; a Qur’dn school that inflicts pain* and a blind teacher; a lame (man) and a

one-eyed man;*? the key to the monastery*® and another who has no good in him. A

hornet rode on the back of a scorpion that entered a snake's burrow, and said, ‘I (want
to) see which is the carrier and which the carried and (look at) what house they alight
in.’

The hedgehog rubbed its paws
On what it had given birth to

It said, you are (all) nothing but quills!
I won't raise (even) one of you!”

The master of the house says, “O Abi al-Qasim, there’s nobody left in the gathering
whom you haven’t mentioned but me.”

(Abii al-Qasim) says, “O our lord, what could I say about you except what the
Prophet said, may God bless and preserve him (Sh. p. 81), ‘A man is judged by the
company he keeps,* so let (each) one of you look to the one whom he treats as a
friend,” and as the poet said:

Don't look at the man, rather look at his friend
For each person gravitates to one of like nature

% A saying meaning two individuals closely resembling each other in their clothing, al-Mu’ayyidi al-
Talqani, Risalat al-Amthdl al-Baghdadiyya allatt TajrT bayna al-*Amma, 56.

% al-Maydani, Mu‘jam al-Amthdl, ed. Muhammad Ab{ al-Fadl Ibrahim, 367. Freytag 1:368-9, proverb 83.
“! Unclear. Kuttab wajii’. The form waji® and its meaning cannot be verified, but based on Wright, 1:135,
it may mean inflicting pain,

*? Freytag 2:339, proverb 72, al-Maydan, 3:30, proverb 3052,

* Christian monasteries could legally make wine. Taverns were frequently attached to monasteries, and
in more densely populated areas, other types of socially unacceptable entertainment would be located
nearby, EI2,s.v, “Dayr.” Although it is speculation, this phrase could be an allusion referring to a person
leading others into debauchery, just as a key to a monastery opens its wine cellars. Alternately, if
monasteries were never locked, the key to one would be useless, just like the rest of the items in the list.
“%* Literally, a man conforms to the norms of his friend. AQSH, 81.
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What can be said about the man whose drinking buddies are these

gentlemen, friends as close as brothers, and intimates? By my life, al-Damani wouldn't
get together with such as you**

There’s an angel in the heavens named al-Qufundar who unites (similar) types.
Someone noticed a parrot, a crow and an owl in one place and was amazed that they
came together. (Then) he looked at them closely and (saw that) the crow was one-eyed,
the parrot lame and the owl broken-winged. He said, ‘Infirmity gathers you
(together),”***

He stares at two of them who are friends and says, “There is no God but God!
Bad luck is added to misfortune just as onion is added to garlic. The monkey looked in
the privy and said, ‘This mirror is suitable only for a face like this.** Woe, what’s this?
What are you all holding in? Why don't you fart or let a sneaker? Woe, where is the
kitchen in your houses? All one sees of them, by God, are the arch and the porch, (all
one gets is) pleasant talk, (that is, nothing more than) farting in a chicken coop.
There’s no offer of food or victuals, nor friendliness, nor cordiality—(M. p. 18) it is all
unripe fruit.**® Your city is cold, dry, just like death, and your characters are exactly

the same. Woe, haven't you heard what God the great said, ‘There is no blame on the

5 Attributed to al-SarT". al-Bulddn, 2:538-9. This is al-SarT* al-Ghawana, who is also known as Muslim b,
al-walid, d. 823 or 4. Although his poetry makes use of the badi® style, which was then new, his poetry is
also relatively traditional. The line is present in Muslim b, al-Waltd, Sharh Diwan Sari® al-Ghawant Muslim
ibn al-Walid al-Ansarf, ed. SamT al-Dahhan, 2nd ed. (Cairo: Dar al-Ma‘arif, 1970), 343, poem 195,

“¢ This means “Birds of a feather flock together,” see, al-Damiri, Hayat al-Hayawan al-Kubrd, 1:332.

*’ Freytag 2:56, proverb 103. al-Maydany, 2:307.

“ Isfahanis had a reputation for a miserly character. Bibliotheca Geographorum Arabicorum, M J. De Goeje,
ed., vol, 5, Kitab al-Buldan, by 1bn al-Fakih al-HamadhanT (Leiden: E.J. Brill, 1885), 229.
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blind or the lame or the sick or on yourselves if you eat,’ etc., up to what the great
and powerful (God) said, ‘...with a greeting from God, blessed and sweet.””** (Sh. p. 82)
Then he says, “Woe, aren't you inclined to do noble deeds?

There is absolutely no shame to be found among you
Neither of the Arab nor of the non-Arab variety!”

Someone says, “O Abii al-Qasim, what should we say, what should we do?”

He says, “You could (try to) be people in whom are goodness and courtesy,”
and not be beasts!”

Someone says, “O Abi al-Qasim, how can we be people (of quality)?”

He says, “By living the life of wise (men)--and accepting my advice," so you can
achieve that!”

(Those present) say, “O Abii al-Qasim, spell it out for us.”

e

He says, “‘But revelations and warnings do not avail people who do not

1472 ¢

believe, " ‘Lo you cannot make the dead hear, nor the deaf hear the summons when

1473

they have turned, fleeing.

You would have been heard if you had called to one who was living
But there is no life in the one you summon!

** No blame is there upon the blind nor any blame upon the lame nor any blame upon the sick nor on
yourselves if ye eat from your houses, or the houses of your fathers, or the houses of your mothers, or
the houses of your brothers, or the houses of your sisters, or the houses of your fathers’ brothers, or the
houses of your fathers’ sisters, or the houses of your mothers’ brothers, or the houses of your mothers’
sisters, or (from that) whereof ye hold the keys, or (from the house) of a friend. No sin shall it be for you
whether ye eat together or apart. But when ye enter houses, salute one another with a greeting from
Allah, blessed and sweet. Thus Allah maketh clear His revelations for you, that haply ye may
understand. Qur’an, 24 (Niir): 61.

7 Muruwwa. The meaning is imprecise. It means a summation of a man's physical qualities and moral
values, with the understanding that the balance between the two varied. EI2, s.v. “Muri’a.”

7t A literary form for transmitting instructions and advice. EI2, s.v. “Wasiyya.”

7 Qur’an 10 (Ydnus): 101,

473 Qur’an 26 (Niml), verse 80 or Qur’an 30 (RGim): 52.
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Isell pearls among the makers of baked bricks, ‘As if they were frightened

donkeys, fleeing from a lion,"” ‘deaf, dumb, blind, they have no sense.””

Allah has made what I had gathered of adab go to waste
Among donkeys and among sheep and cows (Sh. p. 83)

They do not listen to the words I bring
But then, how can livestock listen to man?

(They are) a people, who when they gather make a din as if they
Were frogs (sitting) croaking between the water and the bushes”

Someone says, “O Abi al-Qasim, tell us the culmination of this.”*”

He says, “Will you accept it from me?”

They say, “Yes.”

He says, “Accept what I order you to do and abstain from that which I forbid
you. Receive my words obediently, for I am a (sincere) advisor to myself and all others.
As for those of you who have property, do not hold it in reserve against a sudden
reversal and do not leave it to an heir who wouldn’t ask God's mercy for him. As for
those of you who are poor, ask for loans and buy on credit, without being disturbed by a
(horde) of debt collectors and creditors. Busy yourselves with gourmandizing, boozing,
listening to songstresses’ fine renditions, and fucking dancers and fucking singing girls.
Fuck standing and pray sitting. Fuck the free born ones and don't abstain from the
slaves. Fuck privately and publicly, fuck the owned and the free, the whore and the
chaste, fuck as long as your pricks rise, for getting them up won't last. Fuck the small

(M. p. 19) and the large, fuck cunts and buttholes, fuck blossoming young girls and

decrepit old women, and pretty young boys and ugly old men.

74 Qur’an 74 (Muddathir): 50 and 51.

#7> Qur’an 2 (Baqara):171,

76 This could be translated two ways. If vowelled as akhar, it means another. If vowelled as akhir, it
means conclusion, which is my preference.
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The transmitted news has come to us concerning
A stallion--that the stallion has no limits

Don’t turn your nose up at anything you see,
Mind you,”” even if it is a dog on a garbage heap

Enjoy slave girls and slave boys, revel in young women and young men, only
adopt (Sh. p. 84) (as your own) a brother who continually throws off all restraint and
doesn’t waver from debauchery*® night or day, who has no lady protectoress to shelter
him, nor a wife to hinder him and annoy him, who wields his prick left and right,
fucking in forbidden and lawful (ways). For that is the discerning, resourceful one--the
high-born youth! Select him as your friend, and take him as a brother, and an intimate.
Get together with him to fuck slave boys with small penises, (and) large anuses, and
every boy in a short belted tunic, fresh, not fickle, plucked, not depilated.””

(He is) like the moon as (it is) on a full-moon night
My patience is tried by the beauty of his face

If I were to say, ‘Hey, where is it, when the prick
Had pushed into his shit, he would say, ‘Up my ass!"**

This, by God, is the advice of a man who wishes you well.

If you all agree, you will advance toward it
For your advisor is a hard worker from behind

Until, tomorrow, he drives you
To Malik**" battalion by battalion”

¢ ShaljiT emends way-ka to wa nik, meaning, And fuck. AQSH, 83.

478 Mujiin, EI2, s.v. “Mudjin.”

“7? Depilation was part of bathing. According to common belief, the depilatory paste was an aphrodisiac.
Muhammad Manazir Ahsan, Social Life under the Abbasids, 170-289 AH/786-902 AD (London: Longmar, 1979),
199.

4 Attributed to Ibn al-Hajjaj by Mez, but not confirmed by the manuscripts and editions at my disposal.
ShaljT omits this line, although it appears in the manuscript.

1 The angel of Hell, which means to go to Hell. EI2, s.v. “Mala’tka.”
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One of those at the gathering laughs and Abii al-Qasim says, “He is a

slaughtering of a sacrificial animal; an extraction of a (barbed) spear; citron thorns,*’
and a fever together with lasciviousness; gall and vitriol, and teak slivers; and plague
(buboes) of the Zanjis under the (Sh. p. 85) jugular (veins). (Did) I say (Allah was the)
second of two, (or the) third of three?*® Did I try to refute the Qur’an with poetry?**
Did I break the incisors of the prophet of God?** Did I dig up the grave?** Did I erect

487

the mangonel against the Ka*ba,*” or hit it with menstrual rags? Did I shit in the well of
Zamzam?*® Did I hamstring (Sh. p. 86) Salih’s she camel?*® Did I say about Allah what

the Jews and Christians say?** Did I fornicate between the grave and the pulpit? Did 1

**2 The manuscript is unclear. It appears to be shark. Mez emends it to as-sharb.

* This is blaspheming by referring to the Manichaean belief in dualism and then the Christian belief in
the Trinity.

*# A passage parallel to this section from refuting the Qur’an through hamstringing Salih’s camel occurs
in Abli Hayyan al-Tawhidi, Akhlag al-Wazirayn, ed. Muhammad b. Tawit al-TanjT (Dimashgq: al-Majma* al-
“Ilmi al-*Arabl, 1965), 493,

This specific sentence refers to Qur’an 11 (Hid):13. In defense of the inimitability of the Qur’an, this verse
challenges unbelievers to produce ten Suras equal to the Qur’dn. Qur’an 221 (al-Anbiya’):5. This verse
records an argument refuting Muhammad's: that he was a poet who composed the Qur’an rather than a
prophet, because he did not provide a miracle as God’s earlier prophets did. The concept of ijaz, literally,
rendering incapable, came to mean the inimitability of the content and form of the Qur’an. Unsuccessful
attempts at imitation (mu‘drada) were made, leading to the additional argument that God prevented the
competent from imitating the Qur’an. E12,s.v. “I'djaz,” or “Mu‘drada.”

**> A man hit the Prophet Muhammad'’s face so that blood flowed down it. He asked Allah to bless them.
al-TabarT, Tarikh al-Rusul wa al-Muliik, ed. Muhammad Abi al-Fadl Ibrahtm (Cairo; Dar al-Ma®arif, 1960),
2:515 and 2:519

#% This refers to the caliph al-Mutawakkil exhuming Husayn and having the buildings around his grave
leveled. 1bn al-Athtr, al-Kamil fi al-Tarikh (Beirut: Dar Sadir, 1965), 7:55.

7 “Abd Allah b. Zubayr had declared himself caliph during the confusion following the caliph Mu‘awiya’s
death and opponents of the Umayyads supported him. al-Hajj3j b. Yasuf al-Thaqafl, the governor of Iraq
from 120/738-126/744 under the Umayyads, attacked Mecca and the Ka'ba with mangonels in 72/692 in
order to defeat Ibn Zubayr, al-Dinawarf, Kitdb al-Akhbdr al-Tiwdal (Leiden: Brill, 1888), 319-21.

¢ The sacred well at Mecca which provides drinkable water. Muslim tradition holds that it was created
by the angel Gabriel to save Muhammad’s ancestors Hagar and Ishmael from dying of thirst in the desert.
El2, s.v. “Zamzam.”

% Qur’an 11 (Hid):61-8. Silih was a prophet to the tribe of Hid. God created a camel as a miracle to
prove his existence to the tribe. The tribe hamstrung it. Salih and those who believed were saved, those
who hamstrung the camel were to be condemned to Hell.

% Qur’an 5 (al-Ma’ida):64, reports that the jews said Allah’s hands were fettered. Qur’an 9 (al-Tawba):30,
reports that the Jews considered Ezra to the son of Alldh and that the Christians considered the Messiah
to be the son of Allah.
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shit on the Black Stone?* Did I cut off Husayn b. Ali's head?*” Did I cut off the

hand of Ja*far b. Abi Talib?** Did I eat the liver of Hamza?*** Did I tear the skin (Sh. p.
87) of the one whom the hand of Allah blessed?** O Murr b. Murr,*® what are you
laughing at? I only said, (M. p. 20)

Eat chicken and young poultry and
Small goats and grill small suckling lambs

And drink the wine that (had remained) in its jar (for so long that
It had) witnessed (the age) of *Ad*” and met the kings of Yemen**

In (its dark) vats, the hands of the nights
Died its clothes intense gold

As for pleasant singing, listen to the (part) of it
That will drown out the sound of tahsil*”’

Enjoy young girls, don't be
Of the people who forbid pleasures

Every (girl) who presents you with a swelling breast
Which fills the palm, and with a voracious cunt (Sh. p. 88)

Avoid the one with the gray-haired snatch

1 The black stone in the Ka*ba. EI2,s.v. “Ka‘ba.”

2 Husayn's head was cut off after he was killed at the Battle of Karbala’ and sent to the Caliph Yazid. El2,
s.v. “Husayn b, “AlT b, Ab1 Télib.

* 7a%far b, AbT Talib was “AlTb, AbT Talib's brother. In the battle of Muta, 629 C.E., in which the Muslim
Arabs opposed the Byzantines and Christian Arabs near the Dead Sea, he was the second man to carry the
standard. He carried the standard in his right hand, until it was chopped off, than took it in his left hand,
which was also chopped off. He held it in both arms until he was killed. EI2, s,v, “DJa‘far b, AbI Talib.”

“** Hamza b. *Abd al-Muttalib, Muhammad’s paternal uncle, killed Hind bint “Utba’s father at the Battle of
Badr in 2/623-4, in which the Muslims first defeated the Meccans. Hamza was killed in the Battle of Uhud
which occurred during the Meccan expedition against the Muslims of Medina in 3/624-5. Hind is said to
have eaten his liver in revenge for his killing of her father. EI2, s.v. “Hind bint “Utba.”

> This refers to the stabbing of Umar, the 2nd caliph, by Abl Lu’lu’a, a Christian slave. Ei2,s.v. ““Umarb.
al-Khattab.” The phrase comes from a marthiyya, or elegy, which can be found in al-Safadj, Kitab al-waft
bi-al-Wafayat (Wiesbaden: F. Steiner, 1962-), 22:464-5.

% Literally, Bitter, son of Bitter. Mez and ShaljT both emended this to mudabbir (loser), but a name would
fit the context better. The copying wrote over what he originally copied, making the word unclear.

7 An ancient, but unsubstantiated, tribe frequently mentioned in the Qur’an. EI2, s.v. “YAd.”

** The name Tubba® was believed to refer the rulers of Yemen between the late 3 and early 6" century
C.E., but in fact referred to an important family. EI2,s.v. “Tubba®.”

% Literally, to sort out the chaff from the grain, or to distinguish the intellectually valuable from the
intellectually unsound. Lane, s.v. “Tahsil.” In this context, tahsil would seem to refer to students reciting
religious lessons.
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500

Between whose buttocks®™ you see a speckled crow

Leave the pregnant one who has become swathed in fat
Don't desire her nor one with milk-filled breasts, brats trailing behind

Every hairy (faced and armed) woman, her anus
Dressed in veils of hair constituting a burqa™"

Fuck!®** Don’t neglect lusty stroking with a penis
That pounds the dregs deep in the intestines

Fuck with it as long as (it) remains hard wood*”, for
Tomorrow when you get worn out, you will see it (like) soft wood*”

Eat, and divest (yourself) of all that you own
Don't leave (anything) for the person to covet

Woe, accept, O my brother, my advice
Indeed, I have enough of it to convince you

Rush into pleasure to the extent
That the foremost returns from it limping

Before you fall on evil (days), (such that) if your mother
Were resurrected, she would not say “May God revive you”

When you see people saying
The white-breasted crow also ali

t"505
Then he approaches one who is silent in the gathering, and says to him, “And

you, O beast of Allah, why don't you speak?

Your brother is like the feverish (one): heated
And you are like the palsied (one): shivering

5% Kusydn, Worterbuch der Klassischen Arabischen Sprache (Wiesbaden: Harrassowitz, 1970-), k-s-y.

50 A veil of light cloth attached to the head covering at the top of the forehead and hanging to the knees,
leaving only the eyes exposed. R.P. A, Dozy, Vétements, s.v. “Burga‘.”

2 In the mss. and Mez. this word appears to be “bal.” However, with “bal,” the bayt has no punch line.
ShaljT changes it to “nik,” which I have also chosen.

%% The tree Chadura Tenax. Hava, s.v. “Nab®.”

%4 The tree Palma Christi, noted for soft heart wood. Hava, s.v. “Khirwa®.”

%% Meaning of the bayt is unclear.
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O idol-like mandrake, what’s up with you that you don't speak? O picture on a wall,

are you inanimate, or animate? (Sh. p. 89)

O present one, who is (nevertheless de facto) absent,
0 [one who is] not dry (nakhushk), forwards and backwards,

And 0O cuckold (kushkhan), in (my) heart
And I won't contort you in torture™

Woe to you, sirs, awaken him, he is sleeping, isn’t he? Our master is not here.

O one who (makes) movements
That weigh heavy on (my) heart (M. p. 21)

There isn't meaning in you, by God,
Shortness is superior to its length

When I sit next to you
You arouse a burning fever in me

Woe to you! Look at him! And at the (glassy) stare of his eyes and at the dryness of his
lips.

Say something before they decide
You are (made) of plaster and baked brick®”’

If you are not noble or clever
Then you are the misrepresentation of a ‘slave of the vulva

111508
One of them says, “Enough of Abi al-Qasim and his nattering. The weather

today is nice, and the air is clear. We must drink (a toast) to the sky three times.”
(Abii al-Qasim) says, “You have nothing (to say) in any situation, O people of

Isfahan, except this hackneyed, threadbare praise, which we’ve heard over and over:

the land, Isafahan, the air and the water. 1 hear nothing else, and find nothing cut-rate

(in the market of eloquence) except this contemptible yakking. By God, we don't hear

¢ These two lines are a play on the fact that “kushkhdn” is nakhushk written backwards.

7 By Ibn al-Hajjaj. Yatima, 3:93, where the first line is the last line of a 3 line poem, but the second line
does not appear.

% “Slave of the vulva” (*fata hirrin”) is a misreading of “noble youth” (“fatan hurrun”).
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(Sh. p. 90) (anything) from you except trite and primitive speech. (It is) insipid;

there is no flavor to it, and no meaning in it.” He licks the water (off) his finger. “Woe
to you! You sit with the people and are not guided by their refinement. O our sir,
(these people are like) the thorny tree: if you poured forth 1000 copper (vessels) of rose
water on its roots, only a khurntib®® would result. Backwardness keeps you from
affecting elegance.

0 you who ask me about Isfahan and her people
Time decreed their misfortune and her ruin

Her youths are like her middle-aged, her middle-aged
Are like her old and her old are like her dogs

She is my city, but I left her as a child
So I was not sullied by the baseness of her soil

By my life, one of your (fellow) citizens has treated you fairly and mentioned
(nothing) about you except what is true about you. If I were to pass on to you (what he
said), as is my duty, would you permit it?”

Someone says, “Speak, O Abi al-Qasim.”

He says, “By God, I will never forget my city and her soil, nor would I be willing
(to exchange) Baghdad for the garden of Paradise, even if that immediately granted me
a city that is all one could hope for and desire and make one’s ultimate goal! Beloved of
(her) residents, her air is pure, her star is vigilant, her pebbles are (like) jewels, her
breeze is (like) ambergris, her earth is (like) pungent musk, her day is (fresh like) early

morning, her night®* is (like the) time before daybreak, her food is wholesome, her

*% A short thorny tree used as fuel, with bad tasting fruit that is only eaten in times of hunger. Lane, s.v.
“Kharrib.”
*© Emended from nasimu-ha to laylu-ha.
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drink is healthy®* and her air is pure. No, by God, her earth is (like) ambergris, her

stones are (like) carnelian, her air is (like) a breeze, and her water is (like) wine. (It is)
an extensive region, a pleasant place, as if the beauties of the world were strewn across
her, and a picture of heaven were painted on her. (She is) the biggest jewel in the
necklace of cities, its navel, its face and its blaze. 1 do not see in your city, (Sh. p. 91) by
God, alocation like hers. Rather, I see a city off on the flanks of the earth, dry-aired,
coarse-pastured (M. p. 22). Her air** is (like) dust, her earth is (like) mire, her water is
(like) clay, her soil is (like) manure,™ her August is (like) October, her October is (like)
December and January. Her people are (like) wolves in clothing--their conversation is
(like) abuse, and their joking is (like) wallops. They carry their shit to their gardens on
their heads and on the backs of their riding beasts, (so that) they defile the rivers with
it and with it they raise the fruit they eat. So indeed, by my life, it is undeniably their
shit, that starts with them and returns to them, and they have the best claim on it! It is
a city whose privies are the water channels and whose roads are like garbage heaps,
where neither a generous person nor a benefactor is to be found.”

Someone says, “O Abi al-Qasim, woe to you, you have gone too far--only some
of this (is fair).”

He says, “May God mar you. I summon you all before a witness who will give me
a fair hearing. T will first talk about (place) names, until we arrive at the real(ity of)
their meanings, (and) then we will talk about them. 1 will begin with Baghdad and

Isfahan, (specifically) with the names of their farming areas and estates, (and) then

511 “Beloved...healthy” is closely paralleled in al-Buldan, 1:690.
* Emended from hurru-hd to jawwu-hd.
* “Her air...manure” is closely paralleled in al-Buldan, 1:690.
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(continue) with the names of their neighborhoods and locales. (Among) the

farming areas of Isfahan, have you (ever) heard of anything resembling (Baghdad’s) al-
Baradan and al-Radhan, (Sh. p. 92) al-Nahrawan and Hulwan, Sarifin, Awana, ‘Ukbara
and Kalwadha, Qutrabbul, Baduraya, al-Anbar, (Sh. p. 93) al-Daskara and Ba*qub3,
Shahraban and Darzijan, Busra, Dujayl, and al-N11?*"* All 1 hear about (among) your
farming areas are (places like): Sarmarna’” (that is, with camel shit), Kalmirar** (that
is, with goat shit), Adhar®"’ (that is, it comes and farts in their beards), Kiirasman®"® (that
is, solid shit and moist, runny shit), Kiirishan®” (that is, shit in the beard), Kiristan**
(that is (Sh. p. 94), tombs), and Mashkabadh®* (that is, the place of mice). And, God's
blessing upon you, (among) the neighborhoods of Isfahan, do I (ever) hear of any
resembling, (taking first) if you like, the eastern (part) of Baghdad: al-Rusafa, Bab al-
Taq, Stq Yahya, Shari* (Sh. p. 95) al-Burdan, Darb al-Rayhan, Darajat Ya*qlb (Sh. p. 96),
the banks (of the river near) al-Jisrayn, Bayna al-Qasrayn, al-Zahir, al-Shamasiyya,
Marba‘at al-Khurasi, Stiq al-Thulatha’ (Sh. p. 97), Bab al-Azaj, al-Zarradin, al-

Ma’miniyya, and Dar al-Khalifa; (Sh. p. 98) or, if you like, (how about) the western

51 For information on Baradan through al-Nil, see LeStrange, Lands, except for $arifin, for which see al-
Buldan, 3:384 and for Darzijan, for which see al-Buldan, 2:567.

** This could be read as Sarmry(?}h. Sar = combining form of camel. An area near Isfahan is called
Sarmay. Hamd Allah Mustawfl Qazvini, Kitab-i Nuzhat al-Quliib or The Geographical Part of the Nuzhat al-
Qulab, ed. G. Le Strange, E.J.W. Gibb Memorial Series {Leyden: EJ. Brill, 1915), 23, 193.

1% Kil = goat; miral = garbage.

%7 This name is recorded in al-Mafarriikhi, Kitab Mahdsin Isfahdan (Tihran: Matba‘at Majlis..., 1933), 45.
This text was written between 1072 and 1092 C.E. Wa = to do back; dhd’r = refractoriness. Itisalsoa
Jewish month that would have been used among the Jewish population of Jayy, one of the two original
districts of Isfahan. Roubéne Abrahamian, Dialectes des Israélites de Haman et d'Ispahan et dialecte de Baba
Tahir (Paris: Adrien-Maisonneuve, 1936), 137,

*18 Gith = shit; rasm = form; an = dual, i.e. two kinds of shit.

319 Gith = shit; rishdn = beards.

% Guristan = cemetery.

2 By using a form that can appear incorrect, the author creates a word-play. Miish = mouse; mishk =
musk; abdd = place. The ambiguity between mouse and musk creates a play between mistaking mouse
turds for musk, another body secretion.
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(part) of (Baghdad): al-Najmi,” al-Raqqa,” the ‘Tsa Canal, the (Sh. p. 99) Tabiq

Canal,** SGiq al-*Urus, Saff al-Tawzi, Darb “Awn,*” Siniyat al-Karkh which is called Stig
al-Nahhasin,” Taq al-*Akki1,*” al-Sharqiyya,”® Stq al-Raffa’in, Stq al-Halawiyin, QatT'at
(Sh. p. 100) al-RabT", the unenclosed Qati‘a, Suwayqat Ghalib, Bab al-Muhawwal, Taq al-
Harrani, Qarn al-Sirah, (M. p. 23) Bab (Sh. p. 101) al-Basra, al-Harbiyya, (Sh. p. 102)
Shari® Dar al-Raqiq, al-Harim al-Tahiri. And if you like, (how about) the canals: (Sh. p.
103) the MarT Canal, the Malik Canal, the ‘Tsa Canal, and the Miisa Canal, and (Sh. p. 104)
al-Khalis, al-Hariini, the Sarsar Canal, and al-Nahrawan. And if you like, (how about)
her mosques, the Mosque of al-Mansiir, the Mosque of al-Rusafa, the Mosque of (Sh. p.
105) al-Qati‘a, the Mosque of Baratha, the Mosque of al-Qasr?*® And if you like, (how
about) her famous shrines: the Shrine of Karbala’, and the Shrine of al-Kiifa,**® and the
Quraysh (Sh. p. 106) Cemetery?**

O my Lord, by the right of an imam
Who prayed (superegatory) morning prayer in Baratha,

Guard a great leader from whom
I parted on Tuesday

Another

*2 For information on al-Rusafa through Dar al-Khalifa see Gaston LeStrange, Baghdad during the Abbasid
Caliphate (Oxford: Clarendon Press, 1900), except for Marba‘at al-Khurasi, for which see al-Buldan, 4:485,
and except for al-Najmi, for which see al-Buldan, 1:460.

*2 Although this would appear to be the city higher up the Euphrates, it is a garden in Karkh, so named
because “ragqa” describes low-lying land. LeStrange, Baghdad, 261.

* For these two places, see LeStrange, Baghdad.

oy 352,

*2¢ Bibliotheca Geographorum Arabicorum, M.J. De Goeje, ed., vol. 7, Kitab al-Buldan, by al-Ya“qiibT (Leiden: E.J.
Brill, 1982), 245.

*¥ LeStrange, Baghdad, 130.

*% Sharqiyya, as well as being a name for Eastern Baghdad, refers to a neighborhood west of the Tigris,
somewhat outside the Basra Gate. LeStrange, Baghdad, 90-1.

*» For al-Rabi‘ through the Mosque of al-Qasr, see LeStrange, Baghdad.

3% For these two cities, see LeStrange, Lands.

%3 LeStrange, Baghdad, 158.
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O my Lord, by the right of every prayer
Prayed on Friday at Baratha

Preserve it for me and for the weak one
When fate overtakes him and he seeks help

What does Ab{ al-Qasim possess except tears (shed) over these deserted places,
like buckets of the water-carrying camels,*” and breaths that burn the ribs and show
resignation?

O northern breeze (coming) from Stq Yahya
You have a rendezvous soon with one I love (Sh. p. 107)

By one beloved to me, by whom I,
I swear to God, am also beloved

Each of us has a heart that, from the grief of care
And the longing of separation, is sad

No happiness is to be hoped for him or for me
Since we parted, nor any pleasant life

Anything that has come to me--for him there are
Rights, a share and a profit in it

He said to me, ‘You two are like that (to be sure), but
He is among his people while you are a stranger’

In fact, all I hear of the neighborhoods of Isfahan is: Wargan®” (that is, the (Place of)
Wolves), Kalmanaw™* (that is, the Place of Lepers), Ki-yi Karan®* (the Lane of the Deaf),
the Ki-yi Kiiran>® (the Lane of the Blind), Kir Bar*”’ (that is, a load of penises), the

538 (

Mosque of Hiizhir,”® (may God) inflame (your) eyes. Do I see, by God, the Tigris laden

*? Emended from al-shaniyya to al-saniyya.

% Wargdn = wolves, This could be a play on Warangan. Paul Schwarz, Iran im Mittelalter nach den
arabischen Geographen (Hildesheim: Georg Olms Verlag, 1969), 646.

%% Kalm = wound; na’w = going far, i.e. spreading.

5% Kii = lane; karan = deaf.

53¢ Kii = lane; kitrudn = blind.

*¥7 Kir = penis; bar = load.

** Literally, The Mosque of Acquiring a Catamite.
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with boats and row boats, bordered by palaces and villas, (M. p. 24) with the sounds

of song rising among them, the tremolo of flutes and water wheels, the voices of sailors,
and the cries of the muezzins? If you saw them, you would see, by God, beauty and
perfection and you would hear ‘permitted magic’ in their moving melodies.

From whichever of their regions you come
You will see Beauty, bewildered (at being outshone by) everything around it

This is aside from the bank(s) of the Sirah (Canal), and the sources of the Furat,
and the Mills at al-Zubd,*” (Sh. p. 108) and al-Zubaydiyya, and the Mu‘izziyya Palace
Dyke,” and Bazfigha, and al-Ghuriib and al-Nawa‘ir and al-Duwalib.**! (Sh. p. 109)

O people of Baghdad, my separation from you (appears)
O Sirs, (as) my exile from people (altogether)

The pleasure of good living on the Tigris
Among the singing and the goblet pleases you

(As does) proximity to my lord--for he is
A youth--my desire for whom stops my breath

(He has) a face like the full moon in the dark night
And a scent like the fragrance of apples and myrtle

Rather, all I see (in Isfahan) is a streamlet in a wasteland, which flows through it
as if it were a poor man's pee. When it flows, it runs with mud and scum, and when it is
dry, it becomes piles of dung and wind-blown dust. In their foolishness, they call it
Zandartdh (that is, the River of Life) and when speaking extravagantly, they call it
Zarin Rad (that is, River of Gold (dhahab)), may God take away (adhhab) your senses

and make your eyes burn. If this river-valley of yours, of which you are so proud,

%9 For this form of the name, see al-Buldan, 2:759. For a description of the bridges, see LeStrange,
Baghdad, 148.

**° For these two names, see LeStrange, Baghdad.

*1 For the last four names, which are waterwheels, see al-Bulddn.
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(were) in Iraq, they would not consider it fit (to water the land of) two villages, nor

would they irrigate two fields from it.

Do I see among you any craftsmen and tradesmen, comparable to those I see in
Baghdad, among the booksellers, calligraphers, tailors, woodworkers, armorers, gilders,
cooks, millers and perfumers, (Sh. p. 110) and countless numbers of the miraculously
skilled? Rather, all I see (are) people with shovels in their hands, digging over the
courtyards of their houses, and (street) sweepers perfuming (people’s) nostrils in the
streets, fighting each other over a turd, and breaking their heads open over it, and louts
screaming, ‘Shit-eaters!’™ They explain (its) role: ‘What is next to the penis only
lower?** He screams, ‘Hey, lady, I will reap your shit, that is, I will shove your shit, 0
Lady!"™*

Would that a long night in Isfahan
Were a ransom for my nights in Iraq

How can musk be compared to mire, or incense
To foul vapors, or purity to filth? (M. p. 25)

(Look at) the City of Peace, the Dome of Islam, the Mother-Lode of the Caliphate,
the Abode of Mercy and Compassion, the Seat of Gentility and Civility, and the
Pleasure-ground of Sociability and Elegance.””

(It is) a land (which abides) as if its soil
Has ever been irrigated with rose water (Sh. p. 111)

And (abides) as if, when garden blossoms perish,

*42 Kd = colloquial for shit; Khwarah = eating,

*2 This Persian sentence is entirely unclear. Any attempt to decipher it can only be speculation. Chah =
what; bar kardan = next to; dul = child’s word for penis.

** Ay = hey; dibanud = O high society lady; guhat = your shit; kisham = I reap, ay = hey; ajurur = drag; khuraki
= your shit; yd sitti = O lady {Arabic). Tafaddali, Ahmad, “Ittila"at-i Darbarah-yi Lahjah-yi Pishin-i
Isfahdn,” Namah-"{ Minuvi; Majmu®ah-"i Si va Hasht Guftar dar Adab va Farhang-i Irdn-i bih Pds Panjah Sal-i
Tahqiqat va Mutala’at-i Mujtaba Minuvi (Tehran: Intisharat-i Sana’1, 19957), 102.

% These epithets all refer to Baghdad.
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Its blossoming will remain as long as you wish

And it (abides) as if the dust of its earth
Has been suffused with (fragrant) camphor root

Another

How I long for Baghdad--as a residence!
It was a shield for me from griefs

It is as if on the day of my separation from her
I were Adam when he departed from Heaven™

Another

By my life, I left her unwillingly, and
Neither cheerful of soul at that nor content

O my regret, when my regrets do not avail me
O my prudence, when caution does not serve me

She said: ‘What is it that took you far away from them?’
I said to her, ‘I don't know, ask fate!”*

Another

O summation of beauty, O Baghdad, O my native city
It is not nice to endure abstaining from you and your residents!

O best abode of pleasure, to which I was accustomed,
May your abode continue to be watered with rain as (a fine) fatherland!

How many lovers we have left with you, and among the residents
Of your abode how many residents do I have today--

(Such as) every beautiful woman (resembling) the full moon and by whose voice
I am seduced®®--and beautiful women are a mother-lode of enchantment

5% A variant of a verse by Ibn Hamdis al-$iqillf, d. 527/1132-3, found in Matali®, 2:294, E12, s.v. “Ibn
Hamdis, ‘Abd al-Djabbar Abi Muhammad b. AbT Bakr al-Azd1.” 1did not find the lines in Ibn Hamdrs,
Diwan Abd al-Jabbar b. Abl Bakr Ibn Hamdis al-Siqilll al-Sarqiisi, Celestino Schiaparelli, ed., Pubblicazioni
scientifiche del R. Istituto Orientale in Napoli, t. 1 (Roma: Tip. della Casa Editrice Italiana, 1897). Ibn
Hamdis was an Arab poet from Sicily who spent his life in Sicily, Andalusia and North Africa. EI2,s.v.
“Ibn Hamdis.”

**" The first and third lines in this group appear in a poem attributed to Abl Nuwas. al-Aghdni, 18:27.
They are not present in his Diwan.
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O my lord, and the soul's place in my body
And my support and my helper against (the vicissitudes of) time” (Sh. p. 112)

Then he opens his eyes as if awakening from a faint and says:**°

I will call upon my fortitude
Indeed it is among the best of my helpers (Sh. p. 113)

And I will remove the anxiety from my heart
For you have emaciated my body

And I will turn with my reins,
If God decrees and delivers me—

To (head for) a land whose harvest (jand) is from
The fruits (jand) of the Garden of Paradise®®

To my land (ardi), where I am content (ardd) with my living
And it is content with me®"

(Its) air (hawa’) is (pure) like the soul’s desire (hawd)
(When) two best friends exchange it sincerely (M. p. 26)

And (its) water is (thirst-quenching)®? like the lover’s heart:
Frightened (murtd‘an) of separation

(Its) gentle breezes (rukhd’) are like ease (rakhd’)**
(Which) dispels worry from the distraught

For if Allah protects me
And bestows on me his grace
And grants me (ataniyya) my fatherlands (a‘tani) to go to™*
And leaves me (khallani) and my dear friends (khullani) private and
undisturbed®”®

*** Emended from yaqtuluni to yaftinuni.

** From a poem by Abii Ja*far Muhammad b. al-Abbas b. al-Hasan, the Wazir of Baghdad, d. 296/908-9.
al-Basa’ir, pt. 3:159-161. al-Safadi, Kitab al-Wafi bi l-Wafiyat, Wadad al-Qadi, ed. Bibliotheca Islamic, 6p,
16:648-51. The poem also appears in Yatima, 141-2, with variations.

%% A pun between harvest and fruits.

*! A pun between “my land” and “to be content.”

2 A pun on rd'a, meaning both to frighten and thirst-quenching. Hava, s.v, “Ra‘a.”

*5? A pun between "gentle breezes” and “ease.”

4 A pun between “grants me” and “fatherlands.”

5% A pun between “leaves me” and “my dear friends.”
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Then I will not return (a*adu), ever,
As long as night follows (“dda) day,**

To exile for a matter and
A concern which I suffer

But if I return to that someday
May my jailer (sajjani) enshroud (sajja-ni) me*” (Sh. p. 114)

Then he strikes his chest with his hands, cries and moans, and recites:

Do you cry over Baghdad when she is near?
So what (will it be) tomorrow when you are farther from her?

By your life, I did not leave Baghdad from hatred (of her)
(And would not have) if (only) I had found any alternative to separation

When my soul remembers Baghdad, it is rent by grief
Or almost melts with love for her™®

He is quiet for a while, then says, “By God, I will say something else, even if you
hate it.”
Someone says, “Tell (us).”

He says, “Truly I say, you have no noble origin®’ among the kings, not in your
public events, nor in your accoutrements, nor in your drink, nor in your food, nor in
your clothing, nor in your steeds. It is as though you were created pointlessly.”**
Someone says, “How is that?”

He says, “Despite all my comings and goings, I haven't seen a noble man on a

smooth-running race horse, spirited, eager, noble, faster than the blink of an eye,

**% A pun between “return” and “follows.”

7 A pun between “jailer” and “enshroud.”

% Lines from a poem by Abi Ishaq b. Ibrahim al-Mawsili, one of the best musicians and composers of the
late 8™ and early 9™ centuries. al-Aghdni, 5:94, EI2, s.v. “Ibrahim al-Mawsili.”

*** Emended from aslan to asl.

5 Qur'an, 23 (al-Hajj): 115.
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surpassing description,*' (his) nature magnificent and (his) noble descent manifest.
(It is) as if he were veiled with a star, shod with hard stone, had vied with the falcon’s
stoop, were shot farther than the archers’ arrows, and had exhausted the cheetah’s
breaths, as if he were a high mountain, or a torrent pouring forth violently, or a falling
star, or lightening (Sh. p. 115) bursts, or a flaming coal, or a cloud pouring down
torrents, long cheeked, sure-footed, broad-chested, as if he were night pulling over
morning, or a body lent the benefit of wings, a terrestrial ship, a wind embodied, his
course is his bridle, and the (entire) expanse of the earth his racing ground.

(He is) a descendent of a wind made pregnant by lightening.

If he is calmed, he becomes restive and if (his reins are loosened), he flies. It is
as if when (M. p. 27) jumping (he is) a locust, and in leanness a thorny plant
(tragocanth), with sound legs, a short back, and a long stride. He gazes with two
rubies, and flies on two under-wing feathers, (It is) as if his neck were a banner, and (as
if) his ears were (like) a saddle horn or a reed pen. His forehead is broad, like the back
of a shield,” and (his) eyes are wide-apart, haughty, his neck is flexible, and (his) cheek
is smooth, even.

His neck is like the trunk of a tall palm tree
Pruned by a talented artist

And his eye is round, glancing quickly
(As if) the inner corners of his eyes were detached (from their sockets)** (Sh. p.
116)

5! These two phrases appear as parallel phrases in al-Husrl. They are cited by Ibn Qirriyya, an eloquent
man from Kiifa killed in 83-4/703, as possibly by al-Hajjaj, to describe a horse al- Hajjaj gave to the caliph
‘Abd al-Malik b, Marwan, Zahr, 304. EI2, s.v. “Ibn al-Kirriyya,” Ahmad b. *Abd al-Wahhab al-Nuwayrf,
Nihdyat al-Arab fi Funiin al-Adab (Cairo: al-Mu’assasa al-Misriyya, 1964-), 10:69.

2 Imru” al-Qays, Kitdb al-*Iqd al-Thamin fi Dawawin al-Shu‘ara’ al-jahiliyyin, W. Ahlwardt, ed. (1879; reprint,
Osnabriick: Biblio Verlag, 1972), 127,

3 Imru” al-Qays, Diwan Imru” al-Qays, Muhammad Abi al-Fadl Ibrahim, ed. (Cairo: Dar al-Ma‘arif bi-Misr,
1969), 166.
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Another:

And (he has) a nostril like a bellows, his breaths
Do not trouble him and he does not have to catch his breath from tiredness***

He exhales (breaths) as south winds** and he
Inhales the north winds* to a throbbing heart

He appears to be sitting when you approach him from the front
Until when you approach him from the back, you would say his head was
lowered*”

He splits the girth by expanding his waist, and the earth trembles with his neighing.

(It is as though) he were sewn up after, in distress, he drew his deepest breath
And he did not revert to slimness or lankness in the belly*®

Another:;

He neighs as if at the bottom of a stone well

A neigh that shows the purity of his Arabic (speech)**
(As if) they were a flat surface, his rib cartilage®”

To his penis sheath, and beyond to his naval region

5 Ibn al-Mu‘tazz, Diwan Ash'ar al-Amir Abi al-*Abbds *Abd Alldh ibn Muhammad al-Mu'tazz bi-Allah al-Khalifa
al-*Abbast, Muhammad Badi® Sharif, ed. (Cairo: Dar al-Ma‘arif, 1977), 1:233. Ibn al-Mu‘tazz, 247/861-
296/908, was a son of the caliph al-Mu‘tazz. He was a talented poet who avoided politics until the death
of the caliph al-Muktafi. There was a failure to agree on a satisfactory successor. Ibn al-Mu‘tazz was
convinced to become caliph. He was murdered the next day by an opposing political group.

*% Jand’tban. South winds which have warm, fecundating influences. Lane, s.v. “Juntb.”

*% Shamdyilan, meaning north wind, a cool wind. Lane, s.v. “Shamal.”

*7 The point seems to be that both his head and his rump are large and seem to be the dominant half
when approached. The same usage of akabb appears in al-*Akawwak, Shi‘r “Alf bin Jabala al-Mulagqab bi-al-
‘Akawwak, ed. Husayn *Atwan (Cairo: Dar al-Ma‘arif bi-Misr, 1972), 33. Al-*Akawwak, 160/776- 213/828,
was apparently an admired poet until some of his excessive eulogies on court figures offended the caliph
al-Ma’min. The latter had al-*Akawwak’s tongue torn out, which killed him. Some of his poems survive
in anthologies. The same 2nd half of the bayt appears in al-Shimshati. al-Anwdr wa Mahdsin al-Ash‘ar,
salih MahrT al-*Azawi, ed. (Baghdad: Dar al-Hurriyya lil-Tiba*a, 1976), 148. Al-Shimshat was employed
by the Hamdanids in Mawsil. He was a philologist, anthologist and poet.

5 By al-Nabigha al-Ja"di. Ibn Qutayba, Adab al-Katib, Max Griinert, ed. (1900: reprint, Beirut : Dar $adir,
1967), 120. The last line appears in al-Nabigha, Shi‘r al-Nabigha al-Ja*dT (Damascus: Manshirat al-Maktab
al-Islami, 1964), 156 as line 27 of a 39 line poem. Al-Nabigha, d. ca. 79/698 or 9, was a mukhadramiin (he
lived during the pre-Islamic period and survived into the Islamic period) poet.

5% By al-Nabigha al-Ja*d1, al-Mubarrad, The Kamil of El-Mubarrad, William Wright, ed. (1892: reprint,
Hildesheim: Olms, 1992), 2:456. Respectively, these bayts are lines 32, 30 and 31 in a 64 line poem. al-
Nabigha, Shi'r al-Nabigha al-Ja*dl, 22-3. The original is slightly different.

> Emended from maqadd to magqatt.
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Are glued to a shield of strong hide

Over unpierced walnut (wood)

Another

Vehement voiced when bridled as if
His windpipe closed around a bell (Sh. p. 117)

(He has) a mane like a lowered veil,*”

is full sided, large flanked, has a rounded
rump, like a blacksmith's forge, and a tail like a bride's train.

He has a tail like a bride's train
It fills the space between his legs*”

And legs like columns and hooves like platters, as if it were boulders they shod
He throws out rocks with a pounding rock.”” (M. p. 28)

It is as if his shank muscles®™ when returning (from battle)
Are dyed—although he was never dyed”

(Like) rocks of a pebbly stream
Clothed in a coat of moss

Another:

He walks on (hooves) as hard as rocks
But their frog is deep and hollowed

Another:

His hooves imprint hard rock
(As easily as) seals imprint soft clay (Sh. p. 118)

7! al-Buhturf, 3:1746.

> Imru’ al-Qays, Diwdn Imru” al-Qays, Muhammad Abi al-Fadl Ibrahim , ed., 164.

*7 The galloping horse throws out pebbles with his hard hooves the way a pounding rock shatters the
object pounded and hurls out bits of it. By Ru’ba b. al-*Ajjaj. al-Bayhaq, Kitdb al-Mahdsin wa al-Masaw,
Friedrich Schwally, ed. (Giessen: J. Rickersche, 1902), 239. 1do not find the lines in al-“Ajjaj, Diwan al-
‘Ajjaj, "Abd al-Malik b. Qurayb al-Asma‘], ed. (Beirut: Maktabat Dar al-Sharq), 1971. Ru’ba b. al-*Ajjaj was
a poet of the late Umayyad and early Abbasid period. He is noted for rajaz qasidas, which are difficult to
read because they contain exceedingly rare vocabulary. He sometimes employs an unusual theme of
pride in his own poetry. EI2, s.v. “Ru’ba b. al-*Adjdjad;j.”

*”* Hawamay. Hava, s.v. “Hamah.”

5 Colored red with henna or the blood of battle. The bayt is by al-Nabigha al-Ja*di. *Abd al-Qadir b.
‘Umar al-Baghdady, Khizanat al-adab (Cairo: Dar al-Katib al-*Arabi, 1967-), 3:162. al-Nabigha, Shi'r al-
Nabigha al-Ja*di, 20.
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Another:

It is almost as if his fieriness burns him
It is almost as if he would fly except for his martingale

Another:;”’®

It is as if, at the fastest gallop, he
Plays backgammon with his pasterns

Another:

At the gallop his hind legs are (like) one leg and his forelegs (too)
His action is what the (rider’s) palm and feet intend*”

Another:

(He has) a blaze splitting his forehead
And ears (pricked straight up) like an upright spear

And an eye like a frightened (person’s)
And a rump round and full-tailed*”®

Another:

(He is) like a well-constructed temple except that
In his beauty he is like an image in a temple®”

Another:

Iron of heart and gaze™
And hamstring and spine® (Sh. p. 119)

He has between his hoof walls
A frog like a date pit**

*’¢ Emendation separating two unrelated bayts.

> al-Mutanabbi, Diwdn AbT al-Tayyib al-Mutanabbi, ed. Friedrich Dietrich (Leiden: Instituti Francogallici,
1861), 483. Al-Mutanabbi, 303/915- 354/955, was one of the most skilled and influential Arab poets. He
specialized in panegyric poems. He traveled extensively in search of a satisfactory patron, which he
found only during his time with Sayf al-Dawla the Hamdanid ruler. EI2, s.v. “al-Mutanabbi.”

8 1 emended raw‘atin to ghurratin to match the Diwan. Ibn al-Mu‘tazz, 1:233.

*7 al-Buhturd, 3:1744.

*% Iron of gaze should mean sharp-sighted, although this cannot be verified.

** This is one of two bayts attributed to Abil Du’ad al-Iyadi, a pre-Islamic poet famous for his horse poetry
in Ibn Qutayba, Adab al-Katib, Max Griinert, ed., 115,

2 attributed to “Uqgba b, $abiq al-Anbari, who is not identifiable, in al-Mubarrad, 2:496.
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(He is) broad cheeked and browed
And (broad) backed and sided
Another:

(She is) like the wind except that she has a form
That soars (on the wind) when she gallops and canters (M. p. 29)

Another:

His rider still hides the whip from him
(It is) as if he were a copper kettle which fire has brought to a boil

Another:

And it is as if he were a wave breaking when you urge him
Or when you hold him back, he freezes

And it is as if he were a white antelope on a hill
Who stretches his neck, (topped) with two beautiful cheeks--(such) cheeks!

Another:; >

(He is like) water--he pours forth obediently and compliantly
But if he is asked to gallop—then he s fire

When you turn him on the battle-field
You turn him as if he were a compass™*

If the horse did not have his own pedigree
The birds would imagine he were one of them

“Imru’ al-Qays skillfully said, (Sh. p. 120)

Ready to charge, ready to flee, advancing, retreating at once
(His speed) is (that of) a rock boulder washed down from above by the torrent®®

** By Kushajim, Zahr, 310, Kushajim, Diwdn Kushdjim, al-NabawT ‘Abd al-Wahid Sha®lan, ed. (Cairo:
Maktabat al-Khanji, 1997), 152-3. The three bayts in this group are lines 3, 4, and 9 of a nine line poem. I
emended istadall to ustudirr in the first line in the Hikdya to match line 3 of the Diwan. In line 9,1
emended al-khayl to al-tayr to match his Diwdn. Kushajim, d. ca. 350/961, was a poet who excelled in
descriptions of nature. He was also Sayf al-Dawla’s cook. Alma Giese, Wasf bei Kudagim: eine Studie zur
beschreibenden Dichtkunst der Abbasidenzeit, Islamkundliche Untersuchungen (Berlin: Klaus Schwarz, 1981),
62:15-26. EI2, s.v. “Kushajim.”

*% A draftman’s compass.
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He has a gazelle's flanks and an ostrich's legs
The wolf's lope and the fox’s trot

And one of the moderns of our age skillfully said:

He is short between the rump and the back
He is long between the lowest rib and the leg tendon

It is as if Gemini were in his pasterns
And the Pleiades appeared in his blaze

Sometimes roan like a shooting star, or gray like a phantom, or black like a
crow, or dark bay like the sun behind a fragment of cloud, or buckskin like molten gold,
or piebald like a sword half unsheathed.

A roan horse, and pre-eminence always
Stands out in the faces of roan horses

It is as if silver ore had flowed
Over pure gold to form his blaze and face

When he appears with his rider mounted on him
It is as if his rider were sitting on a castle

He travels at night with his rider
As (far as) Burag™ travels in a month

Another:

Gray, unblemished, you would consider him
A wasteland mirage materialized in the sun

Another: (Sh. p. 121)

Gray, unblemished, you would consider him
Summer clouds gleaming in the light (M. p. 30)

Another:

* Imru” al-Qays, “Qasida Imri” al-Qays” in Sharh al-Qasd’id al-Sab® al-Tiwal al-Jahiliyya, “Abd al-Sallim
Muhammad Harf{in, ed. (Cairo: Dar al-Ma"arif, 1963), 83.

*8 Burdq was the fabulous animal which, in Muhammad's vision, carried him from Mecca to Jerusalem
and then to Heaven in one night. EI2,s.v. “al-Burak.”
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Or gray or white, (his) rump shining
Behind him like a surging deep sea wave®

Another:

Unblemished as if, given the smoothness of his facé,
Burnishers had cared for him by polishing it (like a sword)***

Another:

What consolation is there when the light gray
Has passed on his way and said goodbye to us?**’

And you passed by with a jingling bridle, as if
A cymbal were striking on each of your limbs

Another:

Gray, with kohl-colored eyes, tall
As if his back were the glimmer of a mirage

Another:

And a black horse, from whom the night borrows (its darkness)
And between whose eyes the Pleiades rise

Another:

(A horse) with a blaze, in whose face is the full moon
And whose body is (of) the dark inkiness of night

**White socked, his pasterns shine
As if they were stars in their night

Another:

(His coat is) a silk brocade of (all) the colors of horses although
Only the black (horse) has been compared (previously) to brocade (Sh. p. 122)

It is as if he were saddled with the Big Dipper

7 al-Buhturi, 1:403.

% | emended “abiqat la-hu bi-safa’ to “uniyat bi-hi li-safa’ on the basis of al-Buhturf, 3:1747.

*® By Ibn al- Zayyat. al-Aghdni, 20:52. From about 221/833 until 233/847, Ibn al- Zayyat was a wazir under
the caliphs al-Mu‘tasim, al-Wathiq and al-Mutawakkil. EI2, s.v. “Ibn al- Zayyat.” For another article on
Muhammad b. *Abd al-Malik al-Zayyat, see al-Aghant, 20:46.

% The next three bayts are omitted from AQM.
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It is as if he were bridled with the Pleiades

Another:

And I have my eye on the ears (of a horse with) a blaze,
(One that is like) a remnant of the night with a star between his eyes™

Another:

His shirt has been buttoned on him with jet-black pearls
And the white at his elbow is of silver

And he has two eyes as if they had been given to drink,
(And) had drunk their fill of water from a blue glass

Another:

You see him in the color midnight black
(His) face is not splotched nor white on one side

Like a night whose Gemini does not appear
In its face when the weather clears

Proud-necked, as if his ears incline
To (hear) the conversation of the heavens

He cannot be saddled unless
You place a ladder on his withers (M. p. 31)

(He is) of the progeny of the Saydan
According to the learned among the Magians™ (Sh. p. 123)

Another;

Dark bay, he is made to outpace a breeze
(He is) long-legged and lively

Another:

Dark bay, as if on his back were
Ingots of melted golden fragments

! By al-Mutanabbl, Zahr, 315. al-Mutanabbi, al-*Arf al-Tayyib fi Sharh Diwan AbT al-Tayyib, Nasif al-Yazajt,
ed. (Beirut: Dar Sadir, 1964), 2: 336.
592 Zoroastrians.
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Another:

Dark bay, like the slingshot of Walid b. Jurshu®
(He is) long necked; his color resembles the sun at midmorn

When the hand spurs him to travel quickly
You would imagine that the ground were racing along as he does

Another:
Like the color deep red with which leather is twice-dyed*™
Another:

Deep chested, his beauty arouses admiration from beholders
Dark bay, like the color of dates, white legged, white nosed

1 594
?

Or (he is) sorrel,” as if he were rubbed with oil, or dressed in flies’ wings.

Dappled,™ deceiving the eyes so you see
His dapples as gold dust filings (Sh. p. 124)

The tint of the horizon between the end of the waning night
And the beginning of dawn (is) his (complexion)

The eye delights in his attractive image
And the soul takes pleasure in his compact form

Giving him free rein to gallop has trimmed him of
Excess flesh and made him (taut) like a twisted rope

Another:

He is yellow, as if he were an egg yolk
Smooth as if he were the handle of a bow

His neck is the trunk of an arak® (tree) and
What is behind his back is a planted rock

Saffron almost flows in the sweat of his sides
And yellow perfume is collected from his back

3 By al-Kalhaba. al-Mufaddaliyat, Charles James Lyall, ed. (Oxford: Clarendon Press, 1921), 174.
% Asda, rust but inclining to black. Lane, s.v. “Asda.”

5 Shiya. Mixed colors. Hava, s.v. “Shiya.” Spotted (bull). Hava, s.v. “Ashya.”

¢ A type of thorny tree.
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His genus is refined, he reached its limit
So he is in a class all by himself

He is coated with his color and it is as if
The sun were eclipsed in his skin®”’

Another:

She was lent a chrysolite hoof by the wind
Her body is gold, her anklets silver

As if the Fast wind threw me her reins
She ambles with my saddle once, then runs (M. p. 32)

Another: (Sh, p. 125)

His pasterns are black like the night
And his body like shining gold

(It is) as if his pasterns, when they appear,
Together with his color were burning gold

Another:

Part black like the black of midnight
Part white like the (white) of parchment®*

The white feet flowed like water to low ground
Flowing apart then together

Another:

Rather, he is piebald, when he appears, a bit
Of every color meets the eye--an attractive sampler®”

Another:

Some of his limbs are swords
And some of his limbs are poles

597 Abll Tammam, Diwdn AbT Tammam bi-Sharh al-Khatib li-Tabrizi, Muhammad “Abduh Azzam, ed. (Cairo:
Dir al-Maarif bi-Misr), 2:228. Abidl Tammam, 188/804-231 or 2/845 or 6, was an Arab poet and
anthologist. He was famous for panegyric poetry and as a leader in the development of the then new
badi® style. EI2,s.v. “Abi Tammam.”

*% By AbG Tammam, Zahr, 308. Abli Tammam, Diwan Abi Tammam bi-Sharh al-Khatib li-Tabrizi, 2:414. Lines
16 and 17 of a 40 line poem.

*? al-Buhturi, 1:404. The last phrase is literally, mu'jib bi-namidhaj.
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Or a well-bred mare like a gazelle or the silhouette of a statue

(My mare is) long bodied like a tall tree, large
With prominent shoulders, well-proportioned (Sh. p. 126)

Her neck is (so long it is) half of her, and her tail fills the space between her legs.
She has sharp-pointed ears in which one can discern good breeding and two wide eyes
like mirrors. She gazes from deeply set eyes like two pools in deep hollows, she
breathes passionate sighs through wide nostril(s).

It is as though her nature were a locust’s

Her rider considers her a devil

He keeps his fingertips light in controlling her

Another:

Wide mouthed, with light, whose flash you would imagine to be
The drawing of a sword, dividing the forelock on her head

If she pursues (something), she gets (it), and if she is sought, she escapes; if she
is tied in the courtyard she adorns (it) and if she bears a colt, she helps.*

And for war, I mount a locust(-like horse)
A spread-out forelock drapes her face®

If my hooved one had flown before her
Then she would have flown--but none did**

Another:

She has a gazelle’s flank and an ostrich’s legs
And a tiger’s pounce and an antelope’s glance* (Sh. p. 127) (M. p. 33)

And more beautiful than this is: Anytime a hoof descends
It inscribes a crescent moon behind a crescent moon

%% Meaning unclear,

1 gy Imru’ al-Qays. Kitdb al-‘Iqd al-Thamin fi Dawawin al-Shu®ard” al-Jahiliyyin, W. Ahlwardt, ed., 127.

52 Although al-ShaljT attributed these bayts to Imru” al-Qays, I did not find them in: Imru’ al-Qays, Diwan
Imru’ al-Qays, Muhammad Abd al-Fadl Ibrahim, ed.

% By Imru” al-Qays, al-Aghant, 7:127. I do not find the lines in his Diwan.
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Or (she is) a swift, fleet mule; it is as if she were stitched to a breeze, hairless

tailed, full-girthed, long necked, sharp eared. Half of her belongs to the neighers and
half of her belongs to the brayers. (She has) paternal uncles in the Ghafiq* (tribe) and
maternal uncles in Khazraj (tribe).*”

Patience of the mule and strength of the horse

She speeds over the earth on a hoof
Like hard rock®®

Rather than this, all I see, by God, is a goat on a donkey, or a bastard on a mule,
or an ape on a nag, restive and galled, fractious, stumbling, abject, shying, balky,
hammer headed,*” snappish, kicking, awkward and gelded. 1 see a gem of creation®®--a
leader among your great men on a pot-bellied nag, coarse necked, very noisy; coughing
and farting at the same time, from every step a fart, and a cough and a turd.

(He is) a horse that kicks with his (hind) legs, presses with his chest
Snaps with his mouth, (is) unruly, contorted

His stomach is bloated with straw, so that he is like a sack. A female donkey
outstrips him at the gallop; (Sh. p. 128) a mouse's voice makes him bolt. He’s either
gaunt, like an alif from thinness, or like a worn out waterskin from illness. He stops to
sneeze and trips on dung. A hair fetters him. Mange has eaten his skin, and the hair of

609

his tail and forelock have fallen out.*” He has an ulcer on his pastern like a cucumber

% Emended from YAmid to Ghafig. A tribe in Egypt whose founder was from Ghdfiq. al-Sam"ani, al-Ansab,
10:6-8.

% A tribe which dwelt around and to the north of Medina at the time of the beginning of Islam. Along
with the al-Aws tribe, due to their role in the rise of Islam, they are called the “Ansar,” or Helpers. Ei2,
s.v. “Khazradj.” The sentence is from al-Buhturi, 1:405.

% From a poem by Ibn al-Hajjaj describing a mule. Yatima, 3:115. Durra, 86.

*7 Kabiis. To have the upper part of the head prominent. Hava, s.v. “Kabisa.”

%%* This phrase is unclear. I am reading ara dr hlq as ara durra khalgin.

%9 Literally, to shave the hair, Hava, s.v. “Hassa.”
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and (a) swelling on the thin part of the foreleg like a quince, and a hoof tumor like a

watermelon--it is as if he were of the fruits of the garden, not a horse!

In driving and in the halter it’s as though
He is a ship propelled by boathooks

Another:

Eyes mismatched,” dust-colored, an affliction
Droopy-faced, floppy eared

Watery eyed, every time he walks in the street
House walls bump into him

His mane has a bushel®"! of ticks
Like tiny® seeds

When he is bridled, his ticks crawl
Like ants along the length of the reins (Sh. p. 129)

Another

(He is) blind, deaf, refractory, white socked, fat
Weak legged, sway backed,*” with little hair

Filling his life span to the utmost; a term
That even Lubad®™ failed to reach (M. p. 34)

Night-traveling--for he falls into a cavern
When you lead him and he leans against walls

When you force him to walk, he, poor one
Doesn’t have the endurance to walk a single span

Another:

¢ Akhyaf al-*ayn meaning one blue, one black. Lane, s.v. “Akhyaf.”

! Literally, two of a measure used in Iraq, which weighs 5 3/4 lb. Lane, s.v. “Kilaja.”

812 A plant similar to the poppy but without value, or a plant with a disagreeable taste, whose head can be
cooked and eaten. Lane, s.v. “Fasa.”

3 Mahtim al-qari. Broken, infirm due to age. Lane, s.v. “Hatama.”

4 Lugqman b. “Ad is a legendary hero and sage of pre-Islamic Arabia. He is known for his wisdom and is
credited with being one of the architects of the Ma’rib Dam in Yemen. He was granted a long life and
chose the duration of the lives of seven vultures. The last of the eagles was named Lubad, or enduring.
EI2,s.v. “Lukman,”



He repeatedly returns to the fodder seller's door
Like a beggar asking for a gift (Sh. p. 130)

(Each time), from outside, he smells aromas
Of what is within the store and goes away

(Thinking perhaps) sniffing the scent of barley
May dispel the affliction that besieges him

Another:

White legged, dark bodied, one eye light, one dark, he has a pain
In the withers, his front and back legs are slack

Another:

Between his thighs and his flank
Muftasim’s®® brand is on his side

Another:

Jacob®*® owned him when he was a foal
With a blaze, at the time the good news came to him*®"’

He was a blotchy bay, a dun
Time had bleared his eyes

Varied in form, in terms of proportion®*®
His limbs are asymmetrical

One side is high, tall
And one side is lame, short

(The horse) wails all along the road under me
Like the moaning wail of an old man with asthma®”

He has no spirit except for farting
From which sound donkeys flee

And the crux is (his) saddle
The decoration of its sides is (nothing but) leather thongs

815 Al-Mu‘tasim was caliph from 218-227 to 833-842,

€1 Jacob. The son of Isaac and father of Joseph in the Bible.
7 Qur’an, 12 (Yiisuf): 96.

*1® Takafu® with hamza lightened to takaf.

*1° Zahir, literally breathing problems. Hava, s.v. “Zahara.”
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I don't know--when he appears to me
Shiny and gleaming in it-- (Sh. p. 131)

Whether his gilded, ornamented bridle
Is more beautiful or his spotted saddle

(He is) tied up all day and cursed with galls(?).

In the manger, there isn't anything except a cloud of dust
And his head has a scanty forelock; (he is) dry mouthed, thirsty

Another:

May God protect him, that lively horse
With the knight of Shaddan as his groom

His bones stick out everywhere
Like dry firewood (M. p. 35)

Or I see a rider swaying on a donkey, as if he were the deputy of the anti-
Christ®--a stumbling, foul donkey, black like ink, like a worn out waterskin, (Sh. p. 132)
or a syrupskin. If (the rider) stops it at a group, it gets an erection, and if he leaves it
alone, it runs off. If he reins it in tightly it tires his hands, and if he urges it on it
dislocates his legs from the hip socket. If he ignores it, it stands, and if he greets an on-
comer, it lies down under him and sleeps.

You see in its pasterns and shins
Hereditary and acquired faults

You see legs as dry as firewood, they fluctuate
Between being too thick here and too thin® there

They are short and have different lengths
If the rider (stops kicking with) his legs, (the horse) stops

If he flicks the whip over its ears, it snorts and raises its head
And if the rider intends to gallop, it kneels and has a nosebleed®”

52 Khalifat al-dajjal. The dajjal is a figure in Islamic eschatology. He is to appear at the end of time. His
reign is to last forty days before his power disappears before Jesus and the Mahdi, who will slay him. EI2,
s.v. “Dadjdjal.”

‘2! Emended from qataf to gadaf.
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And if he intends to go, it won't budge

Another:

A donkey that is completely worn out
The state of his outside indicates that of his inside

One day he saw fodder® and sang it
A song of one desirous of his enchantress

‘You stole my heart from its refuge
And you disturbed its peace’

Asking God for help, I wish I knew how one can compare the one who plants to
the one who guards (the plants), and compare the infantryman to the cavalryman. (Sh.
p. 133)

I do not see, by God, on the body of a single one among you, (a garment of) red

Dabiqt (cloth), nor of Dabqawt,** nor of QiratT Zuhayri,* nor of thin Qushayri white

626

cotton, nor (do I see) a cloak from Aden, nor garments of twisted silks,*® nor clothing of

630

linen,*” nor tapestry-like cloth,*®® nor Dasis1,*” nor Tinnisi, nor Dimyat1,* nor Majallali,

either, nor figured®' embroidered brocade, woven with gold, and intermingled with

ambergris, beautifully striped, as though it were woven of spring blossoms. Nor (do I

see) Sinizi** gauze, like delicate (Sh. p. 134) air, or like the mirage, or napkins®® of

% Either to have a nosebleed or to outstrip the other horses. Hava, s.v. “Ra‘afa.”

% Hava, s.v. “Qatt.”

4 For these two terms, see Serjeant.

2 A fabric embroidered with patterns in the shape of the girat, a small round coin and made in the
Zuhayri Quarter of Baghdad. Serjeant, 212.

%2 Takhtaj and rakhtaj. Both mean fabric of twisted silk. Serjeant, 91.

%27 Linen, often decorated with gold or silver. Serjeant, 39,

%% Cloth embroidered with a needle. The embroidery sometimes resembles a tapestry, Joseph
Karabacek, Die persische Nadelmalerei Susandschird (Leipzig: E.A. Seemann, 1881), 20.

2% A variant form of Damsisi. DamsTs is a village in the Nile Delta. Serjeant, 153.

%% Serjeant, 141,

! Serjeant, 32.

%32 SInTzi is a town in Fars. al-Buldan, 3:231-2.

* Serjeant, 212,



223
unbleached linen with a border all the way around which are used to wipe the

mouth at gatherings, nor striped material,**

nor (material) ornamented with Maghribi
gold, nor *Attabi Dabiql with its gold-embroidered border.*® Nor do I see among your
houses and residences a (single) house whose ceilings are lined with teak, and whose
railings are ornamented with ebony and ivory, with an elegant portico or a side-
chamber, or two sanctums®® with two passages, (M. p. 36) containing an iwan®’ with
two salons on its sides, or a high cornered gallery overlooking its courtyard. Nor do
see your drawing rooms (Sh. p. 135) furnished with Maghribi rugs, nor with velvet-like
Kharshani®® carpets, carpet strips®’ from Andalusia and Cordoba, Armenian (Sh. p. 136)
carpets, Byzantine velvet and Tustar cushions,**® Maghribi leather mats (Sh. p. 137)
embroidered with gold, gold-embroidered pillows of Dabiqi (cloth), throw pillows from
Cyprus, sisanjird,** peacock cloth,*? or cushions, a house-full of which look like a field
(sown) with poppies and carnations. Nor (do I see) among you a Samani reed mat, nor
an *Abbadani mat that folds down the middle, as clothes are folded, more splendid than

carpets and softer than (Sh. p. 138) STsT** silk, delicately worked, wondrously crafted,

finely woven, nor red cushions picked out with gold, nor cushions of (cloth interwoven)

% Serjeant, 160,

%% Serjeant, 28.

¢ M.J. De Goeje, Indices, Glossarium et Addenda et Emendanda ad Part. I-111, Bibliotheca Geographorum
Arabicorum, pars 4, (Leiden: E.J. Brill, 1879), 221.

7 An oblong arched or vaulted chamber or portico. Lane, s.v. “Iwan.”

*® The region around a river in the east of Fargh&na. Serjeant, 98, 103.

%% Nakhkh. Serjeant, 168.

%0 Tustar is a small town in Khuzistan north of the head of the Persian Gulf. Serjeant, 41,

$41 Cloth embroidered with a needle. The embroidery sometimes resembles a tapestry. joseph
Karabacek, Die persische Nadelmalerei Susandschird, 69-70.

2 Cloth of violet threads woven with crimson and green, giving it an iridescent effect like peacock
feathers. The color of the cloth changes under different lighting. Serjeant, 142-3.

3 1t is unclear whether this is STis in Khuzistan or Sis in North Africa.
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with gold-wrapped threads,”* nor gold brocade worked in images of elephants and
horses, nor throw pillows stuffed with the feathers of the red-headed Indian sparrow,
nor Tustari brocade embroidered with gold.

Nor do [ see, by God, among your perfumes Baramaki tri-essence®”--sugary, (Sh.
p. 139) gem-like, or ‘ammari,***--nor rose dharira,*’ nor Taylini dharira, nor ghaliyya of
ambergris,*® nor ghaliyya with camphor,* nor the yellow (colored ghaliyya) that
doesn't leave a residue in clothing, (Sh. p. 140) nor the samiriyyat perfumes®® which use
ambergris oil and citron oil, nor (do I see) a sandalwood ball, nor black or yellow
(colored) balls, nor imperial cucumber perfume,®” nor perfume®” of blossoms, nor
nadd-perfume®’ processed gradually,* nor (Sh. p. 141) Tahmani nadd, nor Nihaya nadd,
nor the Caliph al-Mugtadir’s nadd,**® nor totally fresh, oily Indian aloe wood,** nor

choice (aloewood) from Mandal3,*” which has been rubbed with Soghdian or Tibetan

musk,** nor Timani (aloewood), nor Nepali, nor Khawjir,* nor Khutani,* nor sea-

644

Joseph Karabacek, Die persische Nadelmalerei Susandschird (Leipzig: E.A, Seemann, 1881), 20.

% A combination of ambergris, musk and aloe. Alfred Siggel, Arabisch-deutsches Warterbuch der Stoffe,
Deutsche Akademie der Wissenschaften zu Berlin, Institut fiir Orientforschung, Verdffentlichung, nr. 1
(Berlin: Akademie-Verlag, 1950), 67.

*¢ This is named for either a type of date palm or a type of myrtle. Eilhard Wiedemann, Aufsdtze zur
arabischen Wissenschafts-Geschichte, Collectanea V1/2 (Hildesheim: Georg Olm, 1970), 2:420.

7 According to Matali®, 1:64, a basic recipe for dharira, which is a powder, consists of cinnamon bark,
carnation, xanthozylax, spikenard, Costus sandalwood, aloe, pepper, rose water, carnation water, thyme,
and myrtle water with a later addition of camphor and musk.

*2 A boiled mixture of musk, ambergris and oil of ban. Lane, s.v. “Ghdliyya.”

%% The basic mixture of musk, ambergris and oil of ban could also contain other ingredients, such as
camphor. Lane, s.v. “Ghaliyya.”

% Emended from the plural to match the singular form of the verb.

1 siggel, 46,

2 Based on a mixture of ambergris, musk and aloe. Siggel, 71.

%% A kind of perfume made of aloe wood scented with musk and ambergris and used for fumigation.
Lane, s.v. “Nadd.”

4 Wiedemann, 421.

** The Caliph al-Mugtadir, 295-320/908-932 .

¢ Wiedemann, 421.

%7 Mandal is a place in India famous for aloe wood. al-Bulddn, 4:660.

8 Wiedemann, 421.

%9 This could be a variant of khargiri, or Kirghiz. Wiedemann, 421, ft. 4.
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aloe, nor Chinese musk, nor Mah saffron, nor Syrian (saffron), nor (Sh. p. 142)

camphor--the splendid Ruba‘l that is like sea salt, or the scaly gaysari, or Tabrizi, or
raqraq (camphor), or Azad, or Mahrasan, or Sarukhan. So, now show me some oily blue
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ambergris of Shalahati,* or the rare, gray (ambergris) from Shihr,*” (Sh. p. 143) or the
white (ambergris) from Africa,*® or (ambergris) from fish innards, of which a fragment
thrown onto the fire boils as a pot boils and simmers as a clay pot simmers, and smoke
rises from it like the smoke of a conflagration. Nor (do I see) Indian (aloewood), nor
Samandari, nor Sakali, nor Qamari, (M. p. 37) nor Indian incense wood, nor saltwort,
nor Barbar nor a mixture of perfumes,* nor large trees, nor licorice root, nor bark
cuttings, nor Kalaht® (aloewood)--not to mention Manta™, or Lawati’ (aloewood), or
Rinta™, or Jalla™ (aloewood), or Karafini, nor Qufsi Dinawayh, which resembles them--
(Sh. p. 144) nor musk--Tibetan, or apple-like, or Indian, or Chinese, or Wada™, or
Tashmiri, or marine, or Qawarir; nor filafil ambergris with ZanjT nadd, nor rose water
from the red rose, harvested in its time, (when) newly rooted, which sinks into the
pores (Sh. p. 145) of the hair--its scent lasts a week. Nor (do I see) white sandalwood,**
nor white®”’ (sandalwood), (Sh. p. 146) nor red (sandalwood), with a little Indian

aloewood and safflower crushed in it, nor sparrow’s spikenard, nor a highland saffron

(blend), nor purchased incense, nor saffron water, nor sandalwood water, nor sweet

%% Adjectival form of the name of a town in Chinese Turkistan. EiI2, s.v. “Khotan.”

' Emended from Baldhati to Shaldhatl. Shaldhati is an island off Ceylon. al-Buldan, 3:312.

*? Shihr is a place on the Indian Ocean between Oman and Yemen. It is famous for ambergris. al-Buldan,
3:363.

% Literally, ZanjT ambergris. Bibliotheca Geographorum Arabicorum, M J. De Goeje, ed., vol. 7, Kitdb al-
Bulddn, by al-Ya®qiibi (Leiden: E.]. Brill, 1982), 366.

¢! From fitdq, with a plural of aftiqa, whose plural could be afatig.

% Kalah is a remote place in India famous for aloe wood. al-Buldan, 4:297.

%¢ Magdsiri. Either white or yellow sandalwood. Dozy, s.v. “Maqdasirl.”

¢’ Emended from hadh to jirt.
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Cyperus rotundus,”® nor (Sh. p. 147) carnation, nor ladanum rhyrobalan, nor Prunus
mahaleb,*” nor aloewood in the incense burners, nor nadd (Sh. p. 148) in the meeting
rooms, You see it thicken like mist; its spreading is more pleasant than the sight of
loved ones,

And expensive (perfumes) and Indian ambergris
And musk are on the heads and beards like dye

I don't see candles scented with ambergris, or with camphor, which burn by
themselves, with no fire except for that burning their tips.
I don't see among the luxuries of your houses and furnishings, among the things
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(needed) for your receptions and gifts,”® neither single-soled shoes,”* nor Sindhi

sandals,®’*

nor Haythamiyya®” (Sh. p. 149) scissors, nor Tahiriyya®” combs, nor
penknives, nor richly colored Chinese porcelain bowls--local (celadon) imitations.
Rather, (all) I see, by God, are houses in wasteland tracts, (on) squalid sites,
whose walls have (become) surrounded by dirt and stained with dung, and (whose)
furnishings are wool coverlets from Ruwaydasht,*” (Sh. p. 150) velvets from the Sawad,
Kurdish haircloth, and jJarGiwani cushions. In (both) the summer and the winter, you sit
on wool rugs and coverlets, Furthermore, on your bodies (you wear) rude cotton
(cloth) from Marv, rough, home-spun--a fart for every strand (spun), and (of) two-ply

yarn—of which your shirts are (made), and (of which) your turbans are (made). On the

head, they hang in ruins over the sides of the cheeks, and dip down over the ears. (And

** Wiedemann, 422,

% siggel, 67.

° The meaning of this phrase, al-ma‘arid wa-al-awarid, is unclear.

! de Goeje, Indices, pars 4, 292,

2 Thick soled sandals that tap audibly as their wearer walks. Pellat, 128.
73 ql-Bulddan, 4:998.

74 al-Buldan, 3:494.

¢ Emended from Ruwandashiyya. al-Buldan, 2:875.
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§7¢ and violet (colored cloth).

you wear) balani (toweling), and short layered shirts,
When you want to look elegant, you wear a garment with padded shoulders,”” and your
youths (wear) striped garments (M. p. 38) and dark blue cotton turbans with red and
green threads hanging in their fringes. (As for) the people in the bazaar, if one of their
shirts were wrung, an entire jug of fat would flow out, and (likewise) the smells of bath
unguents and frankincense emerging from your houses and your clothes are like the
smell from bath houses and the scents of African rue. (Sh. p. 151)

I don't see in front of even one of you a table®”®

with legs which are a part of it,
(made) of Khurasanian khulanj wood,*” without a joint or break, variegated red in
white, as if it were a platter of poppies and carnations, or a crystal ring, or iridescent
silk clothing. The sight of it distracts a person from eating. Tamarisk loaves are on it:
full moons speckled with stars, baked from the flour of Fa’iq al-Hawidi and al-TansIri,
milled by al-Ghariib, white with (a tinge of) yellow. Its dough is like gum, stretchable

like mastic that clings to the fingers; a cup®™

of it could absorb the Tigris, and a rolling
pin®' could roll out (an acre of) it. (Sh. p. 152) (Its) wheat is like filings from princely
gold and its bread crackles under the teeth and (must be) chewed until it makes the
jawbone hurt. A look at it sates and a bite of it makes the heart attain its utmost desire.
And (on the table are) porcelain and metal platters, white and lapis lazuli, and wine-
™

red, and brass yellow, and brick red; on them are pungent DinawarT™ cheese which

¢ Lane, s.v. “Sanad.”

57 al-Katifi, This is unidentifiable, but does seem related to shoulders.

5 For a full discussion of tables, see J. Sadan, Le mobilier au proche Orient medieval (Leiden: EJ. Brill, 1976),
59-99.

5 A type of wood generally used to make bowls and beams. Lane, s.v. “Khulanj.”

%0 A measure variously defined as two to eight pints. Lane, s.v. “Makkik.”

8! Mishtah is emended to mastah.

2 gl-Buldan, 2:712.
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stimulates the appetite and arouses the stomach, and smoked Daqiigi* olives

mixed with blanched almonds and thyme. Divide an olive over the loaf and it will soak
it with oil then (the pieces) will roll away like pellets of ambergris. And (on the table is)
fried Byzantine cheese, resembling pieces of fat-tailed sheep’s tail or cow’s butter.
Tasting its pungency makes the eyes water, as though one were parting from his loved
ones, white, tinged with yellow, smooth, newly formed. You (can) eat a (whole) cheese
on a loaf (of bread) without getting gassy or thirsty, and you cannot detect a foul smell
fromit. It purifies the stomach, and absorbs phlegm, as if it were young myrobalan; by
taking a dirham weight of it one can drink down a cask of date wine. And (on the table
is) the young white skinned almond whose flavor (when eaten) with DinawarT or
Byzantine cheese is pleasanter than appetite in the body. And (on the table is) a turnip,

7684
1

white and red, as if it were the soft inner part of farani*® cakes, or the fat tails of

suckling lambs; it preserves the light of eyesight, (Sh. p. 153) stimulates sexual appetite,
and decreases yellow bile (when) marinated in wine vinegar, imported from Sarifin®’
and ‘Ukbara.*®® (There is) also cucumber in vinegar, and asafetida root, and pickled
eggplant, and filled cookies with pomegranate juice, and distillation of oleander,
unmixed with unripe dates,® whose sourness makes the bird in the heart of the sky

alight, and draws the yellow bile from the stomach. You (can) smell its scent from

three miles®® away. It sets the teeth on edge even before it is eaten. And (on the table)

3 gl-Buldan, 2:581.

% Singular = furni. A coarse type of bread that includes milk, butter and sugar as ingredients.
Muhammad b, Ahmad Abi *Abdallah al-Khwarazmi, Kitab mafatih al-"ulim (Leiden: E.J. Brill, 1968), 166.
5 ql-Bulddn, 3:384.

%6 gl-Buldan, 3:705.

%7 F, Steingass, Persian-English Dictionary (London: Routledge & Kegan Paul, 1977), s.v. “Kharak.”

% Literally, a farsakh.
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crystal bowls, and crystal pitchers filled with lemon juice, (M. p.

are well-wrought®*

39) and unripe grape juice, and red currant juice, and snow-white salt, white, pure, like
smelted silver, a bowl of which is eaten with a loaf of bread in which there is neither
asafetida, which gives the mouth bad breath, nor silphium,*® which wears out the
teeth, but (which is baked) with crushed almonds, blanched pistachios, seeds (Sh. p.
154) of leguminous plants, hemp seeds, toasted sesame seeds, Kirmani cumin,
SarakhsT” silphium, for this makes it (both) a snack and a condiment and is visually
appealing. And (on the table are) onions from Maragha, and platters of cold cuts, which
were all used for Kaskart™* chicks, and the livers of fattened chickens, duck breasts
(cooked) in apple juice and pomegranate juice, and Syrian mulberries, and oven-baked
dishes, and zirbdj,* mamgqiiriyya®* with rose water, and (Sh. p. 155) hazelnuts, and
almonds, and caraway, and aged murri,*”® and citron pulp, and lemon pulp. The scent of
its spices can be smelled three miles®® away. (On the table) are bowls with fried bunni®”’

fish, and salted sahnah®” fish, and rubaytha’,*”® and large bowls containing salted gash’™

fish, and salted caviar,”” and malih n@*im™ (made) from shad and bunni fish, (Sh. p. 156)

% Emended from wa mahkam to hukm.

0 Lisan, s,v. “Mahrit.”

1 ql-Bulddn, 3:71.

2 ql-Bulddn, 4:274.

3 A stew of meat cooked with cinnamon, chickpeas, salt, wine-vinegar, sugar, ground almonds, rose-
water, coriander, pepper, mastic and saffron. Arberry1, 36.

*** Emended from mangiiriyya to mamgqtriyya. A stew of meat cooked with coriander, cumin, cinnamon,
mastic, pepper, chopped onion, wine-vinegar and murri, Arberryl, 40.

% Bread made of penny royal and flour, rotted until it turns black, dissolved in water and then spiced
with cinnamon and aromatic spices. Arberryl, 36.

*¢ Literally, farsakh.

*” Emended from bunn,

8 A seasoning made of small sardine-like fish, which increases appetite and soothes the stomach. Lane,
s.v. “Sahna’.”

9 A type of small fish. Muhammad b. Ahmad Abi Abdallah al-Khwarazmy, Kitdb mafdtih al-‘ulam, 169.
7% A fish found in the Nile with a long nose resembling a bird’s beak. Dozy, s.v. “Qash.”

1 isdn, s.v. “Sirra.”
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and fried tirrikh™ with egg, and (chicken) livers scrambled with fresh egg,” all this

cooked with fresh coriander (cilantro) and saffron, and soused fish,”® and sour pickled
fish, and fried lamb, and awsat,”® bazmaward, and triangular meat pies,”” cooked with
chicken breasts and francolins, and (Sh. p. 157) chicks, marinated in sumac water and

lemon juice, and on the edge of the table, among the loaves are gathered herbs, on a

folded thin loaf,

7% goats; and

Among the types of roast meat, are KaskarT ducks; and Sarsar
fattened Indian chickens; and Turkoman suckling lambs—(they are) round, their length
and their width is the same, with the udders of their mothers in their mouths, well
browned, as if they were nests of hornets--and fattened poultry more pleasant than
appetite, and further down jiidhaba Khakhashiyya;’” and judhaba made with thin bread;
and rice with milk,”*® garnished with saffron, combined (Sh. p. 158) with chick peas, and
sprinkled with fine sugar; and Ja'fariyya,” fresh and delicious, Byzantine (in origin),

adapted to Baghdadi (taste); and tripe (browned) like a stick of royal myrtle. (There is)

a table like a bride raising her veil and surrounded by all (kinds of) rare objects: there

7 Fresh fish, salted thoroughly, wrapped in cloth and left in a hot place for half a day, give or take, until
the flesh is soft under the skin. It is then washed, spiced with cumin, coriander and cinnamon, covered
with sesame oil and baked until it has absorbed the oil. Arberryi, 203.

% Anchovy. Steingass, Persian, s.v. “Tarth,” “Tirrth.”

7™ Probably mufarraka, Arberry2, 201-2.

7% Fish fried in sesame oil, then put into a sauce of wine-vinegar and murri, Arberry2, 203.

7% Meat and fish layered on pita bread fragments with green herbs, cheese, olives, nuts, more herbs and
more pita bread fragments on top, Manuela Marin and David Waines, ed., Kanz al-Fawd’id fi al-Mawd’id,
Bibliotheca Islamica, 40 (Stuttgart; F. Steiner, 1993), 58,

7Y Sanbiisaj. Arberry2, 201.

" Two villages, Upper Sarsar and Lower Sarsar, on the banks of the “Isa Canal near Baghdad. al-Buldan,
3:381,

7% Jadhab, pl. judhdba. A cake made of sugar syrup, white break crumbs and poppy seed, hung under meat
to catch the drippings. Arberry2, 208-9.

1 Aruzz bi-laban halib. Rice cooked with milk, mastic, camphor, and cinnamon until the milk is
thickened. Marin, Kanz 47.

" This might be identified with Bdrida li-Tbn Ja'far al-Barmaki, a chicken stew with coriander, pepper,
cumin, and cinnamon. Ibn Sayyar al-Warrag, Kitab al-Tabikh, Kaj Ohrnberg and Sahban Mroueh, ed.,
studia Orientalia, 60, (Helsinki: Finnish Oriental Society, 1987), 70.
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is (a dish colored) blood red, (one) bright yellow facing it, and (another) deep black

with (another) dazzling white opposite it;"*? the goat is red as rose anemones, and the
(illegible) is white as sesame cakes(?). A mouthful drowns in its oil before joining the
rice. In the stomach, (there is formed) a foundation of white and red from the meats of
these (M. p. 40) goats and their fat. When the balista’s rock is sent (down) to them, that
is, an (iced) drink, it bounces off and does not mix with them. Furthermore, (there are)
pigeon madira,”” thickened, immersed in its oil; cranes baked in a clay oven; roasted
ring doves; quail; partridges; baby chicks; tabahij;"* fattened chickens, big breasted,
golden-skinned, (with) silver meat, Indian, or Barhindiyya, or qaltiyya, (with) shiny
shanks, thick thighs, heavy breasted, with juice in their fat; they have been fed with
barley meal, and the filtered oil--(Sh. p. 159) they are pressed with oils. And (there are)
a basket of dates;” sausages; braided sausages; thin slices (of meat); Rashidi kababs;
spiced sausage; pigeon; jalabt birds still being fed by their mother; and the young of
francolins; geese; sides of roast meat (served) dripping, by God, with juices; and whose
judhab is streaming with fat and gravy drippings; shawarma; narsid;*® (...)"" stkbgj,”®
cooked in distilled wine vinegar, with the meats of young lambs; baby chicks; water
birds; domestic yellow birds, stuffed with ground almonds, Khurasani raisins, Jurjani

jujube, and Hulwani (Sh. p. 160) figs, and decorated with citron leaves. And next a dish

"2 Magamdt, 74. With some differences in the order: Fa-min halik bi-izd"i-hi ndsi*. Wa min qan tilqa-hu fagi‘.
"3 Madira. Meat stewed with onions, leeks, coriander, cumin, mastic and cinnamon, then folded into
thickened yogurt, as though it were an aspic dish. Arberry1, 41-2.

" Tabahaja. Meat stewed with saffron, onion, mint, and celery, then with dried coriander, cumin,
caraway, cinnamon, ginger, wine-vinegar, and grape juice. Arberry1, 37,

5 Lisan, s.v. “Tardina.”

71 Pomegranate and vinegar.

7 Ilegible.

718 Meat stewed with fresh coriander, and cinnamon, then with dry coriander, onions, and carrots, then
made sweet and sour with wine-vinegar and date juice, and garnished with almonds, raisins and figs.
Arberryl, 34.
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called “artis;"” one called ma'qilt; and (one called) Sulaymani, all of them made with

tender lamb meats, taken from the breast and ribs; and following this are all sorts of
other dishes, including Ma’miniyya,”” Rukhamiyya;’* Ibrahimiyya;’”* Mutadidiyya;’
Khalidiyya; fustagiyya;”* mishmishiyya;”* gishmishiyya; banafsajiyya;”*® hubayshiyya;””
‘inabiyya made with the juice of large Raziqi grapes;’® miskiyya,”® and summagiyya.”
And then (there are) Niibiyya; (Sh. p. 161) satariyya;” nirjisiyya;”** khashkhashiyya;”**

735 ¢

fakhitiyya;”* hummadiyya;” Sanbariyya;”* sa‘idiyya; sa*diyya; dikbarajah;”” mamgqiriyya;”®

7% Literally, the Bride.

" Rice cooked with rose water. Marin, Kanz, 31, 37.

1 Rice cooked with milk until the mix is thick, topped with fried meatballs, and seasoned with
cinnamon. Arberryl, 44,

722 Meat cooked with coriander, ginger, pepper, cinnamon, mastic and chopped onion, then grape juice
and ground almonds were added, plus sugar to taste. Arberryl, 34.

7% presumably named for the *Abbasid caliph al-Mu‘tadid, 279-289/892-902.

7% Chicken breasts boiled until they can be shredded into threads, and cooked with a 50/50 mixture of
ground pistachios and sugar until set. Arberry2, 197, 211,

7 Meat stewed with cinnamon, with meatballs containing a whole almond, coriander, cumin, mastic,
ginger and more cinnamon. Vinegar and ground almonds were added to taste, Arberry2, 189,

72 Emended from banafshiyya to banafsajiyya. Heat a violet leaf, marinate it in rose water and musk, dry it
slowly, and keep it in a bottle. Marin, Kanz, 236,

7 Meat stewed with chopped onion, carrots, coriander, cumin, cinnamon, mastic and pepper, and sauced
with black raisin juice, vinegar and ground walnuts. Arberry1, 40.

7% Dozy, s.v. “RazigL.”

7 A dish made either with Muscat grapes or with musk. Dozy, s.v. “Miski.”

7 Meat stewed with beets, carrots, onions, leeks, eggplant, sumac, and optionally, chicken and meatballs,
all spiced with coriander, cumin, pepper, ginger, cinnamon and mastic, plus some ground walnuts.
Arberryl, 39.

7 Literally, with thyme.

72 Meat stewed with coriander, garbanzo beans, onions, carrots, meatballs, cumin, mastic and cinnamon.
Arberry2, 192.

7 Meat stewed with coriander, cinnamon, ginger, and a broth of water, sugar and poppy-flour to thicken
until set. Poppy seed is then stirred in. Arberry2, 195-6.

7% Small slices of red meat fried, then stewed with meatballs, onion, cumin, coriander, pepper, mastic and
cinnamon, Yogurt, sumac juice, and walnuts are added later. Arberry2, 190.

5 Meat is stewed with coriander, ginger, pepper, cloves, and cinnamon, then with meatballs, then with
citron juice and grape juice, then sauced with ground almonds and sugar. Arberry3, 35.

¢ Ground meat stewed in water containing sumac and white bread pulp, then seasoned with coriander,
cumin, pepper, mastic and cinnamon, then the meat was fried. Arberry2, 189.

7 Meat stewed with garbanzo beans, coriander, onions, leeks, then flavored with wine-vinegar, murri,
and sweetened with a little sugar. Arberryl, 35-6.

73 Meat stewed with coriander, cumin, cinnamon, mastic, pepper and chopped onion, then sauced with
wine-vinegar, murri and coriander. Arberryl, 40.
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isfidbdj;* zirbaj;’*® dariibdj; and (all) types of delicacies, raising the souls’ desires,

made with lamb meats, and fat goats, and enhanced with cinnamon, and silphium, and
sauce of ground raisins and pomegranate juice. How excellent is madira with young
lambs’ tails--that pinnacle of civilization which trembles on the platter! The eye is
dazzled among the beauty of all these dishes (Sh. p. 162); the proof of (the host’s)
elegance is obvious from them; they are impossible to describe: they have been
enhanced with filtered oil, galingale, the juice of Syrian leeks, cloves, cinnamon, musk,
and fruit juice. (M. p. 41) They are surrounded with roasted (dishes) like fresh

741

aloewood; and al-maghmamat,”* which assuage the affliction of the hungry; tabahajat, or

™2 enhanced

side dishes, worthy of kings; with rooster combs; minced meats; mutajjanat,
by murrT; tabdhaja known as composite; “atariyya,” prepared with mulberry juice and
grape juice; followed by a glazed khabis enhanced by rose water and royal camphor; or

1;* made with semolina flour in which Sulaymani sugar had been

(khabis) muramma
melted with honeycomb, and (over which) had been sprinkled sieved rock sugar;
lawzinaj”® stuffed into the thinnest of thin (pastry leaves), enhanced with rose water

(Sh. p. 163) and musk, thin crusted, thickly stuffed, fried in almond oil, with a wafting

aroma--it melts like gum (even) before it is chewed; by dry, musky, Caliphal lawzinaj;

7 Meat stewed with coriander, cumin, pepper, onion, garbanzo beans, and dill, and optionally with
meatballs and chicken, then mixed with water and ground almonds to make a broth, Arberry1, 4s.
7% Meat stewed with cinnamon, garbanzo beans, then additionally with wine-vinegar, sugar, ground
almonds, coriander, pepper and mastic, Arberryl, 36.

741 Alternating layers of meat, onions, eggplant, sprinkled with coriander, cumin, caraway, pepper,
cinnamon, and ginger, then stewed in water and a little vinegar. Arberry1, 39-40.

2 suckling kid quartered, boiled in vinegar, dried, then fried in sesame oil with coriander, cumin and
cinnamon, and doused in murri. Arberry2, 200.

7 Literally, perfumed.

74 Al-Khabis al-murammal, A sweet made of oil, flour and a lot of sugar. al-Warraq, 258.

5 Almond baklava. Arberry2, 211,
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and Abbasid lawzinaj; falidhaj,”* tender with the choicest wheat and honey, and

mellow wine’ thickened with a large quantity of saffron and (ground) almonds, pearly
with fat, as if the particles of almond were stars sparkling in a carnelian sky; faladhaj
prepared in a clay oven, and almond khabis; poppy khabis; the dry Ahwazi’™* khabis;
Mansri ‘asida, famous among us in Baghdad; the Barmaki ‘asida, which is made of dates
and honey; and qatd’if,’” a fried delicacy, soaked in (Sh. p. 164) rose water arranged in

oval crystal bowls, and solid, smooth and colored Chinese dishes.

The laughing faces of rock sugar (have poured) over them
The crying eyes of the oil pressed out

And a sweet Cairene pancake™

and a sweet pancake filled with pistachio oil

The food is removed and afterwards a servant comes (in), with beaming face,
clean clothes, good character, (and) charming (personality). In his hand are well-honed
Sultant toothpicks like silver poles, from among the work of Najah the Black, or a
scented Ma’miini toothpick, which he presents to the group graciously, and follows
them with genuine mahleb cherry,” incensed, sweet, from the shop of Sharika the
Perfume Merchant. After they have rubbed it on, he places on their hands white alkali
with powdered cedar, Khurasani earth,” a little frankincense, (Sh. p. 165) cypress,
753

Magqasiri”™ sandalwood, pastilles of violet and musk, musk face powder, camphor, and

7*¢ Almond marzipan scented with camphor and rose water, Arberry2, 211.

747 Lane, s.v. “Salsal.”

7% The capital city of Khiizistan, LeStrange, Lands, 233-4.

749 A sweet pastry stuffed with almonds and sugar, and sauced with sesame oil, syrup, rosewater and
pistachios. Arberry2, 213.

7% Zalgbi, Although a Cairene zalabl is not mentioned, several recipes for zalabl’s appear in al-Warraq,
267-273.

7! Prunus mahaleb, also spelled mahleb. A very small, barely 1 cm., thin-fleshed cherry whose stone is used
as a spice. It has a delicate cherry scent dominated by a strong bitterness. Gernot Katzer’s Spice Pages.
http://www.uni-graz.at/~katzer/engl/. (Accessed Dec. 22, 2005)

32 Edible earth, made so by its content of siliceous remains of marine organisms. EI2,s.v. “Tin.”

3 sandalwood of either a white or yellow color. Dozy, s.v. “Magqdsiri.”
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red rose buds thrown in--all very sultanlike and kingly. It foams like soap, and

froths like the lotus tree. From it and with it, the hand becomes like squeeky Indian
sandals from (M. p. 42) the shop of Ben-Ezra the Jew. Indeed (Sh. p. 166) (the servant)
selects only white alkali like sparrows' shit, (which) he prepares one by one, then
crushes them like powder. Furthermore, he proffers a brass bowl, without peer, like a
flaming brand, or a piece of gold. And (he proffers) a silver pitcher, of one piece,
antique in shape, in Mu‘tadid style,”* slender-(necked), with a pretty handle and a
spout that is of a piece with it; it neither drips nor pours (uncontrollably), and in spite
of its slightness, it holds 100 ratls of water--it is of wondrous workmanship! The people
wash their hands and (the servant) hands them a Dabiqi towel, velvety, Mutawakkili,”*®
a covering,”® with a tirdz border, made in Egypt, with two distinguishing marks, two
bands, and two colors,” with fine thread, perfect length, superior width, curly nap,
decorated with split fringe, softer than gazz-silk and more pliable than khazz-silk.
These are descriptions of the Iraqi tables, of which, by God, I do not see any (iota)
among you. Rather, I see a table without vinegar or herbs, like an old man without
understanding or insight, spread out on a Ruwaydashtiyya’® table cloth--the carpet of
the earth is cleaner. On (the cloth), in place of bawarid™ are a bunch of onions, a bunch

of garlic, a bunch of chives,” a bunch of eggplants, a bunch (Sh. p. 167) of turnips, a

-

7 1t is likely that “Sultani” was a style named after the Biyids, “Ma’miinT" a style named after the caliph
Ma’miin, 198-219/813-833 and Mu‘tadid style after the caliph Mu‘tadid, 279-289/892-902.

7% A fabric with silk warp and the weft of some other type of thread, noted for its popularity under the
caliph al-Mutawakkil, 847-861. Serjeant, 18.

7¢ Literally khaff, which means hidden, disguised. Thus, its meaning is unclear.

*” Emended from ribdrin to zandrin and from si*atin to sibghatin.

7*® Emended from Ruwandashiyya

7 The singular is barad. A white flour dumpling cooked in sesame oil and soaked in a honey syrup.
Arberry2, 211.

7% Mitstr, Muhammad Mu®Tn, Farhang-i Farst Mutavassit (Tihran: Mu’assasat-i Intishdrat-i Amir Kabir,
1983), s.v. “Musir.”
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7),’¢" a bunch of

bunch of cucumbers (khiyar), a bunch of other cucumbers (qitha
medlars, and a bunch of God-blasted”**--so how many bunches of (vegetables are we
going to get)? It’s the grilled meat that the guests’ hearts are set on, by God!

Then I see pots in which were cooked anchovies, Blacks’ molars and poor mans’
food, al-waskatja, that is, tripe, may God make your eyes burn and slit the bellies. I have
never thought tripe was suitable food except for dogs and cats. I have never seen the
people and (their) chiefs eating it. I also see pots in which are cooked big chunks of
beef (meant to be) snapped up as lynxes do, and eaten as beasts of prey do: its meat is
not torn (into bites) with the hands. One of you takes a piece of meat in his hand and
worries on it with his teeth, spattering his face and beard and clothing. This meat is
mixed with (so much) gravy (that) a rowboat put in it would row around. A person
(would have to) plunge his hand in to the elbow in order to find the meat! There is also
cooked crab,’® beans, beets, cabbage, and turnips. Large bowls (of them) exude an odor
when they are offered (Sh. p. 168), like the scent of a fevered man's fart, or the belching
of a dyspeptic person. And (I see) rice, and Indian peas, and lentils, and beans, and
sardines, and sea-locusts, which are (among the things) eaten by bath stokers and

garbage sweepers. All this was capped off by black grapes and a sweet kneaded by hand

like natif,”** and al-bubringj.’® After this comes an elderly Sawad villager the size of a

78t Cucumbers were not considered appropriate food for those moving in better social circles. al-
Washsha’, al-Muwashshd (Beirut: Dar $adir, 1965), 194,

2 From “bunch of onions” through “bunch of God-blasted,” the specific food in each bunch is a Persian
word.,

7% Kark. This could also be karak, quail. Steingass, Persian, s.v. “Kark.” However, this list consists of
unappetizing food, so quail can be ruled out. Crab would seem appetizing, but it could be old or could
have been considered less than halal at the time, as it was by the Nusayris at a later date. Steingass,
Persian, s.v. “Kark.” EI2,s.v. “Ghidd".”

7 A sweet made of sugar, water, pepper, cloves, dried fruits, nuts and sesame paste. al-Warragq, 60, 278-
80,

7% This is probably some sort of dish made from bubrin (pumpkin). Dozy, s.v. “Bubrin.”



237
camel, with a thick gray beard, and his accoutrements poor (and) worn, pieces of

firewood in his hand, which he hands around as toothpicks, then (M. p. 43) leads them
to the courtyard of the house and gathers them together to wash their hands at a drain
that, by God, hurts the noses with the smells of garbage collected in it, may God blast
these ideals of manhood.

Nor do I see, by God, among your fruits, a banana, nor a jalmiiz, nor chestnuts,
nor coconut, nor fresh pistachios, nor sugar cane, nor musk peaches, nor waxy peaches,
which are like red gold with a scent like the scent of the most pungent musk. (Sh. p.
169)

Time gave us peaches; their appearance
Is an elegant one

They have two skins, one of them ox-eye
To the beholder and the other carnelian

Like a cheek garbed in perfume™
From which it is rubbed off here and there’

7% nor a Khurasani melon, (its flesh)

Nor (do I see) a Narmishi melon, nor a QufsT
spotted red and black, dyed by God,”® as if it were anemones. Even with effort, man can
hardly pick one up; (its skin) is an inch thick, its seeds float in its middle like sorrel; it is

sweeter than honey, and tastier than rock sugar.

More delicious than peaches and apricots

7% Khaliig was a perfume with a thick consistency, based on saffron. Its was predominantly of red and
yellow colors reminiscent of a peach’s skin.. Lane, s.v. “Khalag.”

797 al-Sanawbard, Diwdn al-Sanawbari, ed, Thsan *Abbas (Beirut: Dar al-Thagafa, 1970), 426.

These are the first, fifth and sixth lines of a six line poem. al-Sanawbard, ca. 275/888- 334/945, was a poet
and librarian to Sayf al-Dawla the Hamdanid ruler. He is famous for his qasidas on nature, EI2, s.v. “al-
Sanawbari.”

%% al-Buldan, 4:147.

7 This may be a reference to Qur’an, 2 (al-Baqara): 138, Sibghata Allahi wa man ahsanu min Allghi sibghatan
wa nahnu la-hu *abidiina. 1t refers to God pouring faith into man as a dyer pours dye into clothing. Tafsir
al-Jalalayn (Beirut: Dar Ibn Kathir, 1991), 21.
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Our Narmishi melons are a marvel

As if their center were filled with
Rock sugar, faltidhaj and lawzingj

Nor (do I see) Raziql grapes, as if they were treasuries of crystal, vessels of light,
(Sh. p. 170) receptacles of happiness, sources of nectar, and balls of carnelian,””

Raziqi (grapes), lean-(waisted)
As if they were treasuries of crystal

That have been half-filled with musk
And in the upper (halves) is red rose water

If they were to last eternally they would serve
As earrings on the ears of beautiful houris™

Nor (do I see) Waziri figs, as if they were orrision bags wrapped around honey,”
like poppy khabis, round, compact, aged.

As if its Waziri figs
Were saffron soaked in white honey

And the Raziqi grapes were something
Which the connoisseur's soul contemplates

Nor do you have musk apples, ribbed like a Narmishi melon--an apple (M. p. 44)
neither hand nor eye has touched, not scabbed,” nor speckled; nor (do you have)
Damani apples, red like coral or anemones, which have combined the description of the

timid lover and the shy beloved.

KK kKK774

7 The passage beginning with “as if,” and ending with “carnelian” is found in Zahr, 297,

7 By Ibn al-RGmi1, Zahr, 296. These lines appear as lines 1, 2 and 4 in a 19 line poem, with small
variations, Ibn al-Rimi, Diwdn Ibn al-Riimi, sharh Qadri Mayi (Beirut: Dar al-J1l, 1998), 3: 164. Ibn al-Rimi,
221/836-283/896, was a poet and philosopher.

2 Zahr, 297.

77 Literally, with eye-shaped marks.

7 There is a blank line in the mss. that probably represents a missing line of poetry.
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Nor (do you have) quinces, which unite scent and appearance, as if they

were the nap of dark khazz-silk on yellow brocade, and have the fragrance of ambergris
and the taste of sugar;”” nor (do you have) alabaster pomegranates, like purses filled
with jewels or red rubies; nor apricots, like (Sh. p. 171) gold skins filled with honey; nor
pears—(not) Syrian, nor Sultani, nor Zarjin, nor Nihawandi, nor Khazar,” nor
Sijistant, nor Husayni; nor unripe “sugar water,”””” dates that crumble” in the mouth,
like Khaza"inT” slab cane sugar,” of which an unripe date is better than (an entire)
palm tree, and a stalk is better than an (entire) palm field; nor Sukkar™ dates, Jisawan,”®
Tabarzad,® Azad,** Qarashah, Khastawt,”®® Mushammas,” Abdast, Harkan, *Ariisi,””
Hilbath,”™ Hamran, Hirtin,”® Badhinjan,”® Madhiyan,”* Mishan,”* Sa‘tart, Ma‘qali--(all these)

unripe dates (then) being cooked--nor (Sh. p. 172) the processed dates: the Ibrahimi,”

7 This passage, beginning with “which unite” and ending with “sugar” appears in Zahr, 297, without
attribution and with some differences:

..yajma® tiban wa manzaran [...] ka-anna-hu zi’bar al-khazz al-aghbar, “al3 al-dib3j al-asfar, la-hu nasim
al-*anbar, wa ta*m al-sukkar...

7% al-Buldan, 2:436.

" M@’ Sukkar. Sukkar are the dactylorum dulcissimorum, a variety of sugar date grown in the Basra
Province. de Goeje, Indices, pars 4, 262.

" Emended to infatt from inqatt, since I do not find evidence of form V1I of qtt.

" DOZY, s.v. “Khazd’ini.” defines this as a type of pomegranate. Cone sugar, which is a solid block like a
slab of sugar would be, has a rough, porous-looking surface rather like pomegranate skin.

78 Edmund 0. von Lippmann, Geschichte des Zuckers, seiner Darstellung und Verwendung, seit den dltesten
Zeiten bis zum Beginne der Ritbenzuckerfabrikation (Magdeburg: A. Rathke, 1890), 100.

7 See ft. 490.

78 A palm which produces especially long clusters of dates. Lisan, s.v. “Jasd, i.e. Jasiz.”

78 Rock sugar. de Goeje, Indices, pars 4, 287.

78 Dactylorum nobilis. de Goeje, Indices, pars 4, 176.

7% Also called Khastawa’l. de Goeje, Indices, pars 4, 225.

78 Literally, sun dried.

*” de Goeje, Indices, pars 4, 298.

7% A date grown in the Basra region. Lisan, s.v. “Hilbdth.”

7 A large date. al-"Askard, Kitab al-Talkhis fi Ma'rifat Asma’ al-Ashyd@’ (Dimashq: Majma® al-Lugha al-
‘Arabiyya bi-Dimashq, 1969), 495.

7 A date from the Basra region with a form similar to an eggplant. de Goeje, Indices, pars 4, 185.

7! This is probably a very sweet white date. Madhiya means white honey and I suspect this is a variant.
Lisan, s.v. “Madhiya.”

72 Or mushdn. A small black date from the Kiifa region. Lisan, “Mushan.”

™ de Goeje, Indices, pars 4, 175-6.
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the Sirfan,” the Barni,” the Mul‘ag, the Sthani,” the “Umri,””’ the Badali, nor the

Qurashi,”® the Barband,” nor the chewy sticky Azad, which is like rock sugar, or (like)
honeycomb condensed until it is carnelian (colored). Alll see are a malo cydonia alia,* a
quince®* pear, a malo punica,*” and bergamotte**--all these (“rids”)* are a pain, by
God—they are food (fit for) Nimrod (Namriid).**

=806

Nor do I see among your aromatic plants SGsT™* citron, Khut o

a™TY citron, Milasi
citron, nor shriveled (citron), which is like gold fingers, nor bitter orange, orange-
lemon,* Chinese lemon, myrtle,”® mandrake,** nor pyrocanthus,*? (Sh. p. 173) which is
like golden balls (whose) stems are emerald--like the scent of musk and saffron, it calms

headaches and heals pains; nor the double narcissus,*™ the Damascene, the lilium

candidum,’™ the wild rose, calendula, Mymphaea lotus,** ocimum basilicum,”® nor

™ A firm red date. Lisan, s.v. “Sirfan.”

7% A round, very sweet red date. Lane, s.v, “Barni.”

7%¢ A firm black date from the Medina region. Lisan, s.v, “Sthani.”

777 al-Sijistani, Kitab al-Nakhl (; Dar al-Liwd’, ), 91, 132.

7% A date from the Basra region. de Goeje, Indices, pars 4, 322,

™ Emended from barband. al-SijistanT, Kitab al-Nakhl (: Dar al-Liwd", ), 61, 113,

0 saf amriid. de Goeje, Indices, pars 4, 257,

%% Steingass, Persian, s.v. “Bahm.”

82 Bahmrid. de Goeje, Indices, pars 4, 257.

% Emend to shdhmurid from salamrid. de Goeje, Indices, pars 4, 257.

8 The four preceding plant names are in Persian and end in “rad.”

5% Nimrod was one of the three or four legendary kings credited with ruling the whole world. After a
religious discussion with Abraham, he attempted to fly to Heaven in a chariot pulled by eagles in order to
kill Abraham’s God. He later built the Tower of Babel for the same purpose. He never reached heaven
and was eventually killed by a gnat. EI2, s.v. “Namrid.”

#% A city near the Karkhah River in northern Khazistan. LeStrange, Lands, 240.

%97 A place between Kiifa and Syria. al-Bulddn, 2:453.

88 A castle in the Jazira. al-Bulddn, 4:628.

* Steingass, Persian, s.v. “Murakkab.”

#19 al-Khafajt, Shifd” al-ghalil, s.v. “R@mishna.”

11 Siggel, 66, or a male palm flower, according to: Steingass, Persian, s.v. “Luffah.”

82 pozy, s.v. “Hawli.”

5 de Goeje, Indices, pars 4, 362.

84 0r the blue iris. Siggel, 44.

%% For the last three terms, see respectively Siggel, 71, 12, and Bashnin, 20.

816 Siggel, 30. Or bugloss or oxtongue, Hava, s.v. “Hamahim.”
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lavender,* (over) which the south wind had blown, (Sh. p. 174) nor the water lily,**®

artemisia,*’ red anemones, carnations, celandine,”® wild thyme, galati, goosefoot, like
forget-me-nots** (M. p. 45) among the sultan’s palm fields at al-Najm1.*** Nor (do I see)

825 nor mimosa,* nor carnations, nor

thyme,*” nor a white rose,* nor chamomile,
violets. (Sh. p. 175)

If the east wind moves it
“When he spreads the perfume,” he says

“In my view, Syria bestows its apples
But Iraq (bestows) its citron

Rather, all I see in every house is something crooked and curved resembling
Darin musk® called styav daran--may God blacken the face of siyar varan in the
stomachs.

By God, I don't see among you a soiree room in which a carpet has been spread,
a tablecloth has been laid out, and mats have been spread, with (them) myrtle
branchlets, roses set out in rows, a (cool) tapped keg,”” a ndy and an ad;** (a room)
whose clear wine is hyacinth, whose blossoms are pearls, whose bitter oranges are

golden, whose narcissi are a dindr and a dirham supported on chrysolite; (a room) in

817 Lavandula spica or viola odorata. Siggel, 32.

818 Or nenuphar. Hava, s.v. “Htdhan.”

1% Siggel, 51.

820 Daymirdan, emended from daymiran. Siggel, 51.

521 Siggel, 12.

822 Ani area to the west of Baghdad. al-Buldan, 1:460, s.v. “Badirriyd.”
52 Thymus serpyllum. Siggel, 71.

24 Marzanjiish. Emended from Marzajiish. Or mouse ear or purslane. Steingass, Persian, s.v. “Marzangiish.”
*2> Anthemis chrysanthemum. Siggel, 22.

826 siggel, 19.

*2" This line appears in the manuscript as:

Yaqiilu *idh3 harakat-hi l-sibd/Kadha nasharah wa lada "arjah

I emended the line to:

Yaqilu "idha harakat-hi 1-sibd/Lada nasharah wa kadha "arjah

#8 Emended from al-radiyd. Steingass, Persian, “Dari.”

%9 The previous three phrases parody Qur’an, 56 (al-Waqi‘a): 28-30.
89 A flute and a lute.
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which a cloud of incense rises above an earth of roses, in which narcissus eyes open,

in which braziers diffuse the aroma of citron, and musk bags are ripped open, in which
lute tongues orate and the orator-strings arise, the invoker--ndys raise their voices, a
blossom breaks open its seal and unfurls its banners; breezes waft over the company,
whose lightning-bolts are wine, whose clouds are goblets, and whose thunder-claps are

831

the (*ad) strings. By God, we don’t see®" the full moons of cups revolving among the
lightning-bolts of the wine, and the suns of the goblets.*” I don't see, by God, in your
soiree rooms, graceful glass bottles, some of them shaped crystal, others solid and

=833
1

polished, and (others with) green glaze, and other Qatili*> golden bowls; nor (do I see)
white silver mirrors that rival gold ingots, BaghdadT objets d’art, some glazed and
others gilded, nor chinaware, rectangular boxes, flowerpots, rosewood (curios),
colanders, flasks (both) octagonal and conical, (nor) perfume (bottle)s, (nor) statuettes
of ambergris kneaded together with pungent musk and saffron, (nor) cones of camphor
in colored Chinese bowls, (nor) a sitting room filled with incense whose scent reaches
the (open) air and crosses (Sh. p. 176) to the neighbors' houses, nor camphor (and)
ambergris candles, nor a kingly lantern (looking) as though it were made from molten
gold, of a single piece, without break, join, or soldering, whose lamp shines with five
wicks in imported olive oil which is neither styptic (M. p. 46) nor bitter and is suitable
for kettles, baking pans, and sauté pans. Nor do I see elegant, dapper drinking
companions reciting verses to each other, relating historical anecdotes and engaging in

deep discussions of the fine points of literature. Rather, I see a soiree room in which

81 41113" {s omitted here,
82 wWith variations, Zahr, 456-7.
#3 Qatil. A place on the Tigris River. Lisan, “Qatil

7
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are the vile and the despicable, the descendents of louts, the reprehensible part of

the populace, whose hospitability is so dull they doze off, look at each other like sheep
glancing sideways at each other in azban,”* and debating over sects and doctrines.
Before them are vessels of Isfahani glass, which look like donkeys’ testicles, and cups
like cuppers’ cups in their round form, and containers suitable (only) for striking blows;
and a lantern at the side of the soiree room that looks like a fig branch in its ugliness
and contortedness; and a dark lamp burning with stinking oil, whose smoke flies into
the brain and confuses it.

By God, I don't see, among your types of wine, the ‘IraqJ, the Striyya, (Sh. p. 177)
the Babiliyya, or the Sarifiniyya: like anemones, carnelian, flame, brazil wood, ruby,
pure gold, light, fire, rose, pomegranate blossom, penetrating flame, and molten gold--
wine like the soul’s essence, repose and ease.

Its still body is like gold
And its bubbly surface like precious pearls

Another

It is as though its small and large bubbles
Were pellets of pearl scattered on a ground of gold®”

It is as if (the wine) were pressed from the sun's cheeks. Time had smelted their
(gold) ore and purified it (so that it is) purer than rain water, than the tear of a sore-
eyed beloved, and gentler than the breeze from the east, and (than) the time of
childhood.®*

(A wine) red before mixing (and) yellow after
It appears in clothing of narcissus and anemones

#4 Unidentifiable.
85 Ab{l Nuwas, Diwdn Abi Nawds al-Hasan bin Hani’ al-Hakami, Ewald Wagner, ed., 3:36.
%36 Zahr, 458,



Unmixed, it imitates the beloved's cheek,*” then when they force e

Mixture on it, it dresses in the lover’s color®® (Sh. p. 178)

In a goblet like a white pearl’s skin, plain and engraved, as if it were turned from
the halo of the moon, or (in) a cup of praiseworthy crystal, with a polished rim, well-
formed, not a scratch or a spot on it, emerging from a cover as it is pulled back, white in
black, of Basran work, the sheen of red in its body like red anemones, its head
Solomon's seal and its base garden flowers; wine is poured into it from a matching
bottle, a linen strainer of fine thread moistened with rose water over its mouth; it dyes

the hand and the clothing (of the one holding it) with its purity and its rays. (M. p. 47)

(It is a) wine created from the sun,
Which appears to you in a cup (made) of the noonday sun

(It is) air, but it is still
And water, but it does not flow

It is as though one who passes it around,
When he leans to pour to the right or the left

Has put on clothing of jasmine which
Has a single sleeve of pomegranate®’

You see a ruby in a white pearl and a sun in a shift made of mirage.

t840

She pours the color of daylight over the nigh

87 Blushing.

% pale from pining. By Ibn Mu‘tazz, according to al-Raqiq al-Nadim, Qutb al-Surir fr Awsaf al-Khumar
(Damascus: Matbiat Majma® al-Lugha al-Arabiyya bi-Dimashgq, 1969), 651. By Ibn Durayd, according to
al-Ma‘arri, The Letters of Abu [-*Ald’ of Ma®arrat al-Nu*man, D.S. Margoliouth, ed. (Oxford: Clarendon Press,
1989), 74, 77. By al-Hakami (Ab{i Nuwis) according to Ibn al-Mu‘tazz, Fusil al-Tamathil fi Tabashir al-Surir,
50,

8% According to al-Raqiq al-Nadim, Qutb al-Surir fi Awsaf al-Khumiir, 585, these are lines 1-2 and 3-4 of a
five line poem by Ibn al-Mu‘tazz. 1did not find them in his Diwdn. According to Matali®, 1:185, the lines
are by al-Taniikhl.

89 According to Ibn al-Mu‘tazz, Fusiil al-Tamathil ff Tabdshir al-Suriir, 53, this is by Abd Nuwds. Idid not
find it in his Diwan.
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Veiled by bubbles (like) scattered pearls, there wafts from (the wine’s) breeze the

fragrances of ‘abir-perfume.*

A wine whose bouquet is like
The wafting of al-Mugqtadir’s nadd-perfume

Another
If a drinker among the group gulps down (some) of the wine, you would imagine
him

t842

Kissing a star in the dark of the nigh
(It is) better, by God, than health in the body, and more pleasurable than a life of
joy. (Sh. p.179) Itis the antidote to poison and soap for affliction.

In the hand of one slender about the loins, slim,
Thin like a branch, skinny,

Who had shared his saliva with the grapevine
And his eyes and neck with the gazelle

He passes (the wine) in a well-made bowl
Blue and white, like shaven snow

Another

A young, slender (cupbearer) passes their wine
His two hands are dyed from the cup®”

Another

It is as though he, with the cup in his hand
Were the moon of darkest night in conjunction with Jupiter

%1 A perfume of mixed scents mainly compounded from saffron. Lane, s.v. “YAbir.”

#2 By Ab{i Nuwis. al-Raqiq al-Nadim, Qutb al-Surir fi Awsaf al-Khumiir, 518. Abl Nuwas, Diwan Abi Nawds
al-Hasan bin Hani’ al-Hakami, Ewald Wagner, ed., 3:41,

¥ The second half of the line matches a bayt by Abii al-Shis. al-Raqiq al-Nadim, Qutb al-Surdr fi Awsdf al-
Khumar, 714. The second half also appears in Abi al-Shis, Ashar AbT al-Shis al-Khuza'T, “Abd Allh al-
Jubiiri, ed. (Baghdad: Wizarat al-Tarbiyya ‘ala Nashra, 1967), 100. Abii al-Shis, d. ca. 915, was a poet at the
court of Hariin al-Rashid for some years, EI2, s.v, “Abi al-Shis.”
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 or yellow,**

Rather, I see (in your gatherings) date wine, black and frothy
like grape syrup, or ink, acrid like dirt, a cup of (which) greets you like an inkwell or a
cow's eye.

(It comes) in a Black's color and a fragrance of halitosis.
Another

If its black liquid is poured into the bottle
The drinking companion ’s cup (becomes) an inkwell**¢

Another

Or wine, red in color
Resembling a monkey's anus (M. p. 48)

It is put down before you, in a pottery or fired pitcher, of Isfahani (Sh. p. 180) or
Qashant™’ porcelain. Maybe they (are decorated with) patterns of flying (birds or
animals), that is to say, I am an owner of objets d’art, may Allah not make your eyes
water,

A cupbearer passes (the cup), who has
A knee like a cotton cleaner’s tool®*

In his hand a large jug
As if it were a bootmaker’s glue pot

Another

It is as though he, with the cup on his palm
Has the gait of a walking camel when he strolls --

He is good for screwing—but as for
Anything else, he is of no use

*4 Mez notes this word as parallel to Qur’an, 55 (al-Rahman): 44, or Qur’an, 88 (al-Ghashiyya): 5, meaning
boiling.

%> Emended to ziryabiyyan.

8¢ al-Buhturi, 2:899,

7 LeStrange, Lands, 209.

%8 Blocky, not graceful, and rough.
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Sometimes (the cupbearer) was an old man, white headed and bearded, as if

he were a muezzin or cupper; the taste of the cup in his hand is (like) food from the
zaqqum tree,** --God help us!--may Allah provide rain for the monasteries of Kaskar and
the dwellings of Khusraw and Caesar! (Sh. p. 181)

Peace be upon the taverns of Busra
And Awana and Qufs*° and Baradan (Sh. p. 182)

I wish I knew (the amount) at which the sellers fixed
The price of the wine jugs since I parted from them

Among the wine sold in Dar Ram®
Every day at economical prices

In cups like lily of the valley
Leaves, in them anemones (Sh. p. 183)

In cups like fresh pearls in which are
Pieces of gold ingots

And female singers who have full hips and legs,
Unique in their beauty and generosity

Another

As for every low place, we stop at a tavern
And (as for) every high place, we go up to its pub

By God, among the courses (of your meals) and among your snacks, I do not see
Ta"ifT raisins (Sh. p. 184) like bags of purified honey, Ahwazi lotus fruit like colored silk
buttons, superior Sulaymani sugar like pieces of camphor, pistachio (Sh. p. 185) nuts
like onyx pearls, Khurasani (edible) earth like pieces of grey ambergris, blanched

almonds, Tabarzad sugar, nor chopped sugar cane cleansed with rose water. I (only)

%% The tree in Hell that provides bitter fruit as food for the damned. Wehr, s.v. “Zagqim.”

% A village between Baghdad and “Ukbara renowned for the pleasures of its entertainment. al-Buldan,
4:150-1.

%1 A neighborhood in eastern Baghdad noted for particularly fine homes. al-Buldan, 2:662.
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see roasted wheat®’ from Qashan, because it, due to its value, is carried from

Qashan by cart, by God!--and dried apricots, dried peaches, black raisins (M. p. 49) like
goat droppings, toasted sesame seeds and puffed beans. (Sh. p. 186)

Nor do I see, by God, among your companions, an elegant man, handsome, with
a splendid bright face, sumptuously dressed, a fund of bon mots, with an engaging
nature, without faults, he has a nature like clear water or fragrant musk, pleasanter
than rain water, sweeter than honey, more fragrant than the season of roses. (He is)
the food of life, the soul’s nourishment, the breath of life, and the substance of
sociability; he is the drinking companion of kings, (his) character is (pure) like smelted
gold. If he is to be treated gently, his jokes make (you) laugh and if he is (to be) treated
roughly, his sallies hit the mark. He recites poetry describing a singing girl, a cup,
hunting, or a pleasure outing, Rather, I see (a man) dirty, stinking, scrawny, worthless,
insipid, crude, scented with Umm al-Asma‘T's*” shit, long winded, with a guttural voice,
who tries over and over to pronounce speech in the best way—whether with outlandish
vocabulary or by parodying based on his knowledge of the (fine) points of grammar,
may God subject him to errors, and not forgive him for them!—with (his) nose in the air
as if he smelled shit--he sticks in your craw and (is as annoying as) a thorn between the
sole and the sandal.

May God put a seal on (one) so tongue-tied
For there is no skill in (his) speech (Sh. p. 187)

When he wants to speak, you would imagine his tongue (to be)

#2 The equivalent of corn-nuts, i.e. drinking snacks. al-Washsha’, al-Muwashsha (Beirut: Dar $adir, 1965),
196.

853 | have not been able to identify Umm al-Asma‘T. Al-Asma'T, d. 213/828, was an Arabic philologist and
transmitter of poetry who frequented the court of Hariin al-Rashid. Although he owned considerable
property, he insisted on living like a poor man. Hence his mother, who would have lived at the same
level if she lived with him, would fit in a string of adjectives describing a beggar.
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A piece of meat, which he dangles before a reluctant prey at the hunt

If he happens to get a word right, he is mightily pleased with himself and sticks
his nose in the air.

If Stbawayh®** found fault with me, I would say to him
“May the shit of al-Kisa1*° be in al-Farra”s* beard!”*’

In your gatherings, I do not see, by God, a singer who expresses himself well in
Arabic, (who is) a naturally talented poet, an ingenious person, who recites poetry and
arrays it in a suitable melody, and sings it to the accompaniment of a well-tuned
string(ed) instrument--a song that lifts the veil (from) the ears, captivates the hearts,
and mingles with (all) the parts of the soul; a song that moves souls, makes heads
dance, urges on (the drinking of) cups, fills the ears with joy, and sparks light in hearts.
(Spirits)*® are restored by his singing, and he keeps the cups circulating with his
singing and music making; his effeminacy teases and his voice delights. (With) a
melodious voice he sings,

O northern breeze, from the direction of Busra, I would ransom
My father for you, (but) not the (for) the southern breeze

You, when I fell ill, gave my heart medicine
O eastern breeze with the beloved’s scent

Then I recovered from my distress, for which
My doctor used to cry over me every day

O girl, whose youth—may God grant her beauty long
Residence in her—is the enemy of my old age (M. p. 50)

Indeed, you are (nothing but) a gazelle hiding in a covert,

#5 Stbawayh, d. 177/793 or 4, the eminent grammarian of the Basran school. EI2, s.v. “Sibawayhi.”

85 al-Kisa™, d. ca 189/805, grammarian and one of the seven canonical readers of the Qur’an, EI2, s.v. “al-
Kisa’t.”

85 al-Farrd’, d. 206-7/822, one of the greatest of the Basran grammarians, GAL, 1: 116.

%7 By Ibn al-Hajjaj. Der Kongelige Bibliotek Kobenhavn, Codex Arabicus 260, 46b.

¢ Emended to: ..,yashfi bi-ghind"i-hi (al-arwdh) by al-ShaljTin AQSH, 49.
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That does not graze (on anything) except the fruits of hearts

Indeed, you are (nothing but) a sun in a dark cloud above
A nosegay of myrtle planted in a sand dune®”

Fear God and have mercy on the misery of an old man
Who has inherited his misery over you from Job

860

And has gone blind from crying, O Joseph (you with the beauty
Of Joseph) will you not provide a remedy for blind Jacob?*" (Sh. p. 188)

Look, can you see (anything) except a lover
Complaining of his passion to the beloved?

This, by God, is poetry whose singing is, in the (hearer’s) hearts...,** by God,

18 Drunkenness

hearts themselves are in danger from his singing, much less the collars
is a witness to (the quality of) his voice, which drops onto the heart (like) the dripping
of a (rain)drop in a drought.

He sang, and no limb of mine remained
But that I wished it were an ear

Rather, all I see is a distorted face that kills(?) the tame, departing from the
proper rhythm, dark featured, broken throated, dissolute, depraved,™ old, desperately
trying to be a pretty-boy, dampening joy, and making souls listless. There is no
significance (when) taken as a whole, nor benefit when examined in detail: a Khuldj,
one who get slapped, but with a dyed or salt and pepper beard. (Sh. p. 189) (If) he

plucks (a lute), it is necessary to strike him; when he sings, he torments,

%9 The sun is a face in a dark cloud of hair and the myrtle represents a swaying of the body above the
sand dune, or fleshy lower part of the body.

%0 To Joseph was an angel’s beauty. Qur’dn, 12 (Yasuf): 31.

¥ Jacob went blind from sorrowing over the loss of Joseph, but regained his sight by the application of
Joseph's shirt. Qur’an, 12 (Ydsuf): 84, 93.

*2 Copyist's error. Something was left out between the two repetitions of al-quliib and cannot accurately
be reconstructed.

#* Collars would be torn open due to the emotional intensity arising from good singing.

841t is possible that tabbala and “athathiyya indicate respectively the active and passive partners in
immoral sexual acts.
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He has, when he sings in counterpoint to the tanbiir
A voice in Egypt and a voice in Khurasan

(Like) the howling of a dog responding to the strings of a carding tool
With a monkey's ugliness and Haman's* pride

He screeches and brays as if he were a donkey. There is no skill in him, (just) a
mountain goat running—may a flood run away with you and woe settle on you, you
wretch, yes indeed: the rise of water this year wasn't from snow—you snow, you anvil,
you dog--what does this have to do with the definitions of song! You wretch, insipid
(man), a whore’s spouse!

A singer who rattles® in the throat when singing
As if you had gargled with boxthorn (juice)

Is it because there are so few birds that whistle
That you all have had recourse to the privy’s cockroach?!

By God, I don't see a Baghdadi singing girl, an Iraqi dancer,”’ a Zunamiyya®*®
flute-player like a polished mirror, an “Ath‘athiyya®® drummer, (Sh. p. 190) a
castanetist from Samarra, a dancer from al-Ubulla,””® a Radhdha’iyya®* lute-player, a
protégé of Shariyya,”* named Rarity, Coral, Daisy, Gardens, Blossom, Wine, Temptress
(M. p. 51) Desirée, Desire, Maidens, Longed For, Longing, Deceiver, Tyrannical,

Charming, Flirt, as if she were the mid-morning sun, the full moon in the black (of

8 The man commanded to build a tower to Heaven. EI2, s.v. “Haman.”

%¢ The sand-grouse has such a voice, al-Damirf, 2:193.

*” This word can mean professional singer, dancer or loose woman. WKAS s.v. “Karrd‘a.”

%8 Zunam was an expert flute player. He is mentioned here because he would have been emulated. al-
Sharfshi, Sharh al-Magamadt al-Harlriyya (Cairo: Biilaq, 1300 (1882)), 1:282-3.

% “Ath%ath was a black drummer and singer belonging to Muhammad b. Yahya b. Mu‘adh. al-Aghany,
13:30-3.

¥9 ql-Buldan, 1:96-7.

#t Radhdhah. A singer who often sang with “Ath‘ath. al-Isfahani, al-Ima” al-Shawd'ir (Beirut: Dar al-Nidal,
1984), 121.

872 A singing girl born in Baghdad, owned by Tbrahim b. al-Mahdi. al-Aghant, 14:109-10.
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night), a plaything of purified silver, a white cloud, an egg hidden*” in a sand dune,

a wild cow, a peacock, an effigy in a niche, a bright new (Sh. p. 191) dinar, dawn stars, a
diver's pearl, with long tresses, a cool, (refreshing) mouth, full breasts, swaying
stature,” the (upper) half of her a (slender) lance, and the (lower) half of her a solid
sand dune.

When she stands, her (upper) half is a straight spear
And her (lower) half is a sand dune that rocks and sways

She advances on two delicate feet, above them two rounded legs like papyrus
stalks. She trips along, like an Arab filly, a partridge, (Sh. p. 192) a wild sand grouse, or
aRa"ibi"” dove. She resembles the gentle flow of a pool and the swaying of a verdant
branch, as if she were walking on eggs or long necked bottles, narrow waisted, with
puffy®”® sleeves, weighed down by the largeness of her buttocks.

When she hoists herself up, her buttocks weigh her down
The way a weak one rises who is weighed down by cargo®”

Another

The girl's rump is baker's dough
While her front is a condiment of bread and cheese (Sh. p. 193)

It is as if her neck were a gazelle's neck, her throat were an ingot of silver or of
pearl, and her two breasts were ivory containers*’® dabbed with musk.

O my killer, with (your) languid eyelids
And two perky (breasts) (floating) in a rain cloud

*7* A hidden egg signifies purity. Qur’an, 37 (al-Saffat): 49.

¥ The manuscript adds wa gadd nahid. 1t appears that the copyist wrote a few words twice.

875 A type of dove especially popular because of its large body. al-Jahiz, Kitab al-Hayawdn (Beirut: al-
Majma® al-1lmT al-*Arabf al-Islami,1969), 3:163.

¥7¢ This word could not be conclusively identified.

¥7 By al-Harith b. Khalid. al-Aghanf, 10:61. al-Harith b. Khalid, Shi‘r al-Harith b. Khalid al-Makhzami, Yahya
al-Jubur (Baghdad: Maktabat al-Andalus, 1972), 76.

88 SAmr b. Kulthim, Muallagat *Amr ibn Kulthéim bi-Sharh AbT al-Hasan ibn Kaysan (Cairo: Dar al-I'tisam,
1980), 52. A pre-Islamic poet who died around 568 C.E.
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Like two caskets of camphor water
With two points of ambergris on their two tips

Another

It is as if the two pomegranates of her bosom
In beauty and scent are two small perfume pots

Another

(Their) buttocks and breasts prevent her dresses
From touching the(ir) bellies or touching the(ir) backs

879
Below the (breasts) is a slim stomach, white like well-turned ivory, surrounded
by folds of fat (Sh. p. 194) like rolled up scrolls, rolled like knotted belts; and the flanks
are like a strong rope; and a compact navel, deep, as if it were oiled with ghdliyya-
perfume. Below it, by God, are full thighs, like those of Bactrian camels: tender,
delicate-skinned, (M. p. 52) smooth like silver, soft, without a single downy hair on
them; between which, by God, is a thing like the world when it favors you; like a spath
swollen at the touching point, (the center) thick lipped, (with) flowing sides,* as if it

were a bride enthroned in her bridal pavilion.

Clean, the tweezers have plucked
The growth of hair on it, so it is bald

It is as if it were the fat tail of a fattened ram, in (its smoothness) solidity and
softness. Behind it is a rump—ah, then ahl--like a sand dune, or a small leather bag of
musk, or fuller’s paste, or a white linen pillow.

Her anus, above the arch of her thick-lipped pubis
Is like a cupola over an arched colonnade

¥ An anonymous verse. al-Aflam al-Shantamari, Sharh Hamdsat Abl Tammam (Beirut;: Dar al-Fikr al-
Mu‘asir, 1992), 778. The verse is also found in: Tbn “Abd al-Rabbih, Kitab al-‘Iqd al-Farid (Beirut: Dar al-
Katib al-"Arabi, 1982), 3:462.

¥ Emended from jubayn to janbayn.
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Slender in the waist but fleshy in the thighs, she looks through an eye of one

with beautiful, wide-spaced eyes; she wounds with a kohled glance and blooms with a
smooth cheek; the lassitude of her look sickens hearts and glamorizes sins.

When she gazes (it is) as if she were sleepy
Or were a sick person who has not yet recovered

Ah, those figures and breasts!

Fine-breasted women in whom you see no flaw
Except their preventing the lover from embracing (them)

(Sh. p. 195) On her right cheek is a mole which infatuates hearts; it is like a point
of vitriol on an ivory leaf.

You would think her polished cheek and its mole
Were a rose with a bunch of violets against it

(She has) front teeth like chamomile, lips like coral or red dye, and mustaches
like green basil

(She has) mustaches like chrysolite, and front teeth
Like chamomile and saliva like strong wine

Smiling, she reveals front teeth like hail or lightning in the clouds; her breath is
musk sprinkled over grape juice.

Her breath is ambergris and ghaliyya perfume
And her front teeth are like pearl and camphor

Another

A singing girl, white,
Like silver, black browed

She advanced proudly, amidst
Wild cows with wide black eyes

No enervating sickness has afflicted her--
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881

Except for the eyelids
Alas for me due to those collarbones and cheeks, and curling black braids. (Sh. p.
196) (M. p. 53)

‘Umar the profligate, who before me
Captivated beautiful woman with his poetry

If he had seen her face when they opened the door
And "enter" (f) was said and they lifted the veil

She, wearing a kerchief fabric whose pattern
Of hyacinth beans was woven by the weaver in Egypt

And pulling aside her veil with fingers
Which are iridescent, resembling the jujube

Fingers delicate, like hairpins
And which she had darkened with dye (Sh. p. 197)

While virgin Greek slave girls cut out
Clothing for her before the dawn

(Herself) eclipsing the splendor of the new moon when it
Appears and taking its place when it disappears--

He would not have preferred Thurayya and (would have)
Prayed to God that time might suppress al-Rabab®*

She enters the gathering, perfuming it with the scent of strong musk, camphor
and ambergris.

A raw Chinese silk shirt hangs loosely on her
Saffron-colored, (like) pomegranate blossom

(It is) beneath a violet cloak
(That is) thin, light, like dust

1 sick eyes, i.e. languorous eyes, were a sign of beauty.

82 “Umar Ibn AbT Rabi*a, Sharh Dfwan SUmar ibn AbTRabi*a al-Makhziimi, 412. Thurayya and al-Rabab were
women friends of Ibn AbT Rabi*a. Thurayya was famous for her elegies. For Thurayy3, see al-Aghdnt, 1:84-
5. For al-Rabab, see al-Aghdni, 19:79.
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Or she comes wearing a gown flowing like water, and alluring®® pants (Sh. p.

198) and a green silk Salgiyya** waistband, made from diaphanous wings, slave girls'
work; she is turbaned in a striped cloth (like) brocade with embellishments, of fine
pattern and tiraz, its decorations more beautiful, by God, than Chinese ornaments; (it
is) folded in four layers, over a shiny golden cap (which has) the roundness of a
millstone and is studded with green emeralds, and red rubies; and on her neck is a
rosary of ambergris from the Shihr coast,” and royal sandalwood, jointed into large
grains worth a thousand dinars (each), and slave girls carry her clothing and bear her
trains. She is breathless from the softness of her flesh, the opulence of her fat, the

886

jiggling of her buttocks, and the plumpness of her legs; she is like a shapely ban** twig
on a sand dune, or a branch in a small hill of sand, or a golden twig. She walks like a

gazelle frightened by the hunter and has craned her neck to charm him.

The way the wild cow walks to the meadow
Or the sand grouse to the pool

As if her sole were sandaled with thorns

(It is) as if the sparkle of the jewelry on her breast were an exchange of
lightening in clouds, lamps shining in darkness, spring flowers which have burst from
their buds, or the stars of Gemini shining, (it is) as if the Pleiades were suspended on
her throat, as if her bracelet were a new moon shining, and her anklet were a circle of

fire. (M. p. 54)

8 Literally, shagqa al-mardra (to split the gall bladder). The phrase is said to have originated with al-
Sanawbari, al-Sarf al-Raffd’, al-Muhibb wa al-Mahbiib wa al-Mashmiim wa al-Mashritb (Damascus: Majma® al-
Lugha al-*Arabiyya bi-Dimashq, 1986), 1:299.

%84 Green, like the plant bugloss. DOZY, s.v. “Salg.”

%5 The coast of the Arabian Peninsula along the Indian Ocean between Yemen and Aden. The area is
famous for perfume production, al-Bulddn, 3:363.

8¢ Salix aegyptus, Egyptian willow. Hava, s.v. “Ban.”



If her leg weren't (made) of hail 7

It would burn from the fire of her anklet

She sits and spreads a fine white brocade shawl over her face. From behind it,
she appears to be in a blue velil, until the hearts reach the throats, at which point her
guardian (Sh. p. 199) closes the shawl around her, and she appears veiled, no part of her

887

being seen except for her eyes under the turban, and Sukayna®™’-style bangs, the
sidelocks of hair like black reed flutes in the hands of the flutist, or coiled snakes, or
braided rope, or bunches of dates, or bunches of grapes, and the lovelocks like
scorpions, appearing on her white cheeks like jet (set) in ivory: more beautiful than
health in the body. So, love struck hearts appeal to her abjectly (Sh. p. 200) and with
souls afire, while she feigns distress and acts coy, with words like the delight of
intoxication, the garden’s flowers, the cloud's rain, or the bee’s harvest--sweeter than

pure water and more fascinating to souls than lawful magic.”®®

Her speech would be lawful magic, if it were not
Guilty of killing the inviolate Muslim®”

If it is long, it is not boring, and if she is concise
The listener wishes she were not so concise

(She is) a snare for souls and a pleasure garden without equal
For calming the mind and constraining the nervous®

Another

And a speech, the most delightful of which
Is weighed out from what charms the lovers™

%7 Sukayna was a daughter of Husayn b. “Alf. Her hair style was sensational enough that the Caliph
“Umar forbade its use. Jean-Claude Vadet, “Une Personnalité féminine du Higaz au ler/Vlle siécle:
Sukayna, petite-fille de “Alf,” Arabica, v. 4, fasc., 3 (Sept. 1937), 276.

%% poetry was called lawful magic. Johann Christoph Biirgel, The Feather of Simurgh (New York: New York
University Press, 1988), 60.

%9 By Ibn al-Rimi. Zahr, 9. Ibn al-Rlmi, Diwan Ibn al-Riimi, sharh Qadri Mayd, 3:474.

*9 By Ibn al-Rimi, Diwan Ibn al-Riimi (Cairo: Dar al-Kutub, 1973), 3:1164, or ibn al-Riim1, Diwdn al-Ma‘arri,
1:242.
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Correct diction, though she sometimes errs in grammar
And “the best of speech is that which is incorrect”
Another

A speech so “hot” that if meat were set over it raw,
When its cooks returned, it would be well cooked

Another

We stayed (all) night in spite of envy and between us
Conversation was like the scent of musk; wine aged during it

A conversation (such that) if part of it summoned a dead man (Sh. p. 201)
He would return whole (even) after the grave had embraced him

Another

Her conversation is like the drop a herdsman hears
Who has kept watch through drought years following one after another

He listens, hoping this is (the beginning of)
A real rainfall and says joyfully, "0 God..." (M. p. 55)

Another

When they drop one story after another, you would imagine them to be
Like the fall of coral beads from the palm of a necklace stringer®”

(This continues) until she nearly cuts the hearts’ strings, then she removes the
veil from the mother of pearl; no, rather it is as if the clouds are stripped from the sun,
God help us.

Is it from the full moon at evening
That those curtains have been drawn aside?

Or is it from the sun in the morning
That a veil or scarf has been removed?

! By Malik b. Asma’ al-Fazari, a poet of the late 6" /early 7% century. al-Bayan, 1:147. al-Aghani, 16:40-46.
¥ By al-Ra"Tin Zahr, 1:15. The bayt is not found in al-Numayri, Diwdn al-Ra' al-Numayri, Reinhard
Weipert, ed., Beiruter Texte und Studien; Bd. 24 (Weisbaden: Franz Steiner, 1980). al-Ra'T was a poet who
lived in the 1*/7" century. He excelled in describing camels, oryxes, wild asses and other desert animals.
El2, s.v. “al-R3‘1.”



Do these earrings hang
Against the gazelle's neck?

Does death show me what the people
Who still stand do not see?

Indeed the judgment of the large eyed-ones
Has unjust (power) over my heart

Another

Do not display yourself while the sun shines
For the earth’s people may doubt (which of you) is the sun (Sh. p. 202)

Then she removes the veil from a cheek like roses, wine, apples, anemones,
pomegranate blossoms, Jupiter at daybreak, and roses on the bushes.

(With) my soul as the ransom
On a cheek like wine and yogurt

She looks at the drinking companions with eyes blurred from sleepiness, or
whose gaze is weakened by drunkenness.

Languorous, eyes which have ophthalmia
And which have a cure for sick eyes

And it is as if she were sleepy when she gazes
Or an emaciated person not yet recovered

Another

And it is as if she, among the women was lent
Contrasting eyes by a wild calf with contrasting eyes like those from Jasim®”

Sleepy, drowsiness pierces him; sleep
Blurs his eyes though he is not asleep®

“__

Under two eyebrows like two plumes, are a hook or the stroke of an “n

8% al-Buldan, 2:8.

84 By Tbn al-Riga’. al-Aghanf, 8:181. Ibn al-Riqa®, Diwdn shi'r “Adi ibn al-Riga" al-*Amili (Baghdad: al-Majma®
al-“TlmT al-"1rdqf, 1987), 122-3. ‘Adib. al-Riqd" was a poet who wrote panegyric poems for the Umayyads.

EI2,s.v. ““AdTb. al-Rika".”



And her forehead is large, and her brow 200

Slender, the line is arched, elongated

She shows a wrist like a star that shines, a palm like a palm heart or a silver
ingot, and she picks up an ‘ud of aloe or teak wood, inscribed with ivory, in a brocade
drawstring pouch, (Sh. p. 203) and she sounds its strings with fingertips like ishil*”®
wood plectrums, edged with jujubes, or (like) a pigeon’s forefeathers, pearl canes, two

silver poles, or silver pens, tipped with carnelian. (M. p. 56)

Branches bear fruit; her palms
Are jujubes in harvesting beauty

Another

She has fingers (such that) if you wanted
To bind them to your palm, the bond would be strong

Another

Slim waisted, she rests her lute
On a rounded prominence on the expanse of her breast

When she bends over in her sheer fabric, her brilliance
Illuminates her and reveals a smith’s ingot

A view that catches at the heart of its observer and the ‘ad that calls for help to
its carver. Then she sounds it with fingertips (white) like crystal, tipped with coral.

On a slave girl’s palm, whose fingertips
Are like silver tipped with jujube®* Sh. p. 204)

And when she plays with it, it is as if
She were marking the rhythm on her left hand

A female singer begins to sing more sweetly than the Euphrates’s flow during

flood time, a trilling singing she calls down from her head, and meets it with a broad

8% A tree used to make toothpicks. Lane, s.v. “Ishil.”
¢ These two bayts are by “Ukkasha al-"Ammi. al-Aghant, 3:75-6.



chest, passes it through the pipes of her throat and breaks it into the streams of her

breath.

Her breaths are not hidden; indeed they are
The breaths of someone slim-waisted and slender

Then she begins a song:

O one to whom one flees from the injustice she inflicts
The least you must do is give me back my heart

Give me back my heart if you wish to behave justly
Then be content or angry with me, as you please

O one against whose (account) will be the weight of my blood

If 1 die, and in whose hands are (my) life and death

You sought my death, but I did not anticipate (your desire)

Praise to One who fulfills desires in advance

And she follows it with (a poem) in basit (meter),*”

0O sound-hearted one, because of you
My heart is wounded, sick

O greatly treacherous one, my patience (with your absence)

While you have been absent, has withered

O dear one, to whom, as long as I live
I will be a servile slave

For each thing I have from you, there is
The opposite as a substitute

Then she goes on to recite: (M. p. 57)

If I so not see you when you oppress (me)
Allah, your lord, (still) sees you (Sh. p. 205)

May I be your ransom, do what you like
You will continue to find (me), a person who loves you

God knows where my heart (is)

7 The poem is really in the meter ramal.
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From passion for you and where your heart (is)

Then she follows it with (a poem in) hazaj:**

A gazelle fawn, whose physical form is evidence among us
For the power of the All-Wise (in creating such beauty)

He does with the sun in its early morning
What the sun does with the clouds

He passed by us, and morning
Dawned under the jet black darkness

He teaches the branch when he walks,
To sway like a branch in the breeze

There, by God, you don't hear, (anything) except a penetrating braying, nor see
(anything) except a bloodshot eyeball, nor (anything) except a torn shirt front,*” or a
heart that flies, palpitating.

I don't see these conditions in Isfahan. Rather, I see a female monkey, like a
cloth® pillow, or a ghoul arisen from the desert, with silver hair and gold teeth, with
disheveled hair like fluffy wool,” a face like a dug-up corpse--and (which even)
toothpicks avoid cleaning and polishing.

If she spit saliva on an asp,
It would feel stung the whole night (Sh. p. 206)

Another

And if she breathed on solid rock
It would split

Another

Wide-mouthed, an old woman has some
Of her dung trembling in her saliva

%% The poem is really in the meter basit.
7 Qur’an 12 (Ydsuf):26.

%0 ane, s.v. ““Ardi.”

! qur’dn 101 (al-Qarfa):5.
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Another

The penises in her ass
Push the shit up to her throat

It is as if she were a bunch of narcissi.”*”

Someone says, “O Abi al-Qasim, where are you going with this?”
He says, “Have I made a mistake or have I hit the mark?”
Someone says, “And how have you hit the mark?”

He says, “Yes, her hair is white, her face yellow, and her leg green,’® (Sh. p. 207)

Her nose is pushed inward in her face
But her clitoris protrudes (M. p. 58)

Woe to you, does this please you? There is nothing, by God, of laudable beauty,
of which she does not have some similarity or characteristic. From the moon she has
its freckles, from the pearl its shell, from the dinar its smallness and yellowness, from
the cloud its darkness, from the lion the smell of its (bad) breath, from the rose its
thorns, from the donkey its voice and braying, from fire its smoke and flame, from the
camel its teeth, from the bull the largeness of its tongue, from the peacock its legs and
its scream, from the lynx its form and shyness, from the water its foam and muddiness,
from the tiger its rashness and impertinence, from wine its hangover, from the house

“
!

its toilet and wells, God help me! “Don't ask about things which, if they were made
known to you, would trouble you!** She looks with needle-(point sized) eyes, with a

pupil like a withered grape, leprosy is on its brow, and a white secretion inside it.

Every day in her eye is medicine
A water which spreads decay (Sh. p. 208)

02 al-Tha‘alibi, al-Kindya wa al-Ta'rid (Cairo: Maktabat Ibn Sina, 1992), 54.
%% a]l-Tha'alibi, al-Kindya wa al-Ta'rid (Cairo: Maktabat Ibn Sind, 1992), 54.
%1 Qur’dn 5:101 (al-M3'ida).
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Another

And she can't put on kohl due to her eye's narrowness
And if she manages it, it is outside the eye

Her eyes (look out) below eyebrows from which one could weave grain sacks,
and whose hair could be knotted into braids.

And in her two brows, if you shear (them), is a gunny sack
And if the two were shaved, there would be three gunny bags

And (she has) a collarbone like a sheep's manger, and breasts, one like a
brimming waterskin and the other like a parched acorn.

And two breasts, but one is a banana
And the other (like) a traveler’s waterskin

Another

One (hangs to) the tip of her knee
Like a waterskin among waterskins

The other (hugging) her breastbone
As if it were a red-headed sparrow without a tail

Below them is a stomach the size of a wine jug, enclosed by folds of flabby fat,
like the wrappings of a worn out wineskin; slack, they cover her thighs, as if they were
the stomach of a pregnant cow.

And a stomach soft like milkskins,
Bigger than a potbelly’s belly*®

It is as if the warts on her face
When she unveils were scattered currants (Sh. p. 209) (M. p. 59)

(She has) narrow hips, as if she were a frog, as if a wolf devoured her from

behind, or whips and thongs had eaten the meat of her buttocks.

%3 A variant of a line by Isma‘il b, “Ammr, a poet who lived in Kiifa during the end of the Umayyad and
the beginning of the Abbasid period. al-Aghdn, 10:139.
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Narrower hipped than a skinny frog
Croaking beside the catchpole™

Another

bends.

With a skinny butt, her anus at the end of her tailbone
It is as if it were a drain pipe in a broken-down wall

She has a pudenda like a gazelle's cloven hoof and a leg so thin and emaciated it

She has a thick pudenda like a gazelle's cloven hoof
It is a brighter yellow than apricots

And a leg whose ankle is slender
Like the leg of a locust, or thinner

Another

She is not rent by fucking doggie-style--
One just switches from (one) hole to the other

One gets two knocks at her insides: one is al-Shanfara’s®

And the other that of the youth ‘Amr b. Barraq®®

Yes, and she shows a palm like the palm of a lizard, its claws like a falcon's

claws, and she takes up a tambourine like an old wineskin, and shows a forearm like the

handle of a teaspoon, or rather the handle of a ladle.

For I see such as these
Gathered together in the zawaya® (Sh. p. 210)

That one with an eye smeared with kohl
And a glance as sharp as sword blades

¢ A variant of a line by Isma*Tl b. "Ammar. al-Aghani, 10:139.

%7 For al-Shanfara's jumps, see al-Isbahant, al-juz’ al-Hadi wa al-“ashriin min Kitab al-Aghant, ed. by Rudolph
E. Briinnow, 21:138.

%% SAmr b, Barrdq was a su‘litk poet, which means a person exiled from their tribe who lives by
brigandage. Such individuals who wrote poetry frequently emphasized their own bravery, solitude and
ability to surmount danger. al-Baydn, 2:138. Ibn al-Jarrdh, Man Ismu-hu “Amr min al-Shu‘ara’ (Cairo:
Maktabat al-Khanjt, 1991), 81-2. al-Aghant, 21:174-7.

*° Buildings with cells arranged around a courtyard. They are frequently associated with Saff
brotherhoods. EI2, s.v. “Zawiya, pl. zawaya.”



But then she raises her veil to reveal
An old woman, (brightly) painted

An old woman with a face
Ravaged and pock marked

A lass of ninety (years) by counting
And of ten (more when) marked by writing

In letting her cheat death, it is
A grave that discards (the ten years

)910

And with a creased forehead
And broken front teeth

With saliva green like pond scum
- And a uvula as green as verdigris

And breath like the dung
Of a poorly fed horse

And a pussy like an elephant’s
Ear shorn of its hair’™

Another

Rather I see a thorn which broke from dryness
Above it a shaven mouse's face (M. p. 60)

Another

Hemolagic, it swells out on one side
And squeezes out the last dregs of oil on the other

Another

You see her grey hair under the veil as if it were
Braids of palm fiber in a pilgrim's gift

Another

A lass of seventy times eighty times

Sixty times forty times seventy (years) ***(Sh. p. 211)

°® The grammar of this bayt is entirely unclear, so the translation is speculative.
! 1bn al-Hajjaj, London 169f.
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Another

Her eye has been narrowed, but her mouth has been widened,
And the hole of her ass, and the hole where (she) pees

She is the sort of thing, that it is as if Allah made its like only
For slapping upside the head or on the neck

Another

(She is) withered, her coccyx
Emaciated by mange

Hungry for cock
(When) she sees one, she comes running

In her cunt is an oil press
In which grapes are pressed

And her ass has a sack
In which fresh dates are collected

Another

(She is like) a tick, a nard-playing piece, a pebble, a date pit
A head of garlic, an owl, old dry bones

Another

(She is nothing but) bones; if you were to see her
You would say, 'This is a sack full of sticks.'

Another

A prostitute, she doesn't distinguish people in screwing
She loves the foreigner like the relative

Her falcon in her ass, she hunts (everything) from the crane
When she's in heat, to the nightingale (Sh. p. 212)

Another

(She is) a bitch, a whore, enduring, a snorter

2 By Ibn al-Hajj3j. Ibn al-Hajjaj. Taltif al-Mizdj min Shi'r Ibn al-Hajjgj. Collected by Jamal al-Din Muhammad
Ibn Nubita, edited by Najm Abd Allah Mustafa. Stsa, Tunisia: Dar al-Ma“arif, 2001, 233,
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When she meets the penises piercing her kidneys

Another

(Her pussy is) like a sheep’s turd but she has
A clitoris that would cover a camel's neck (M. p. 61)

Another

(She is) a whore whose ass's beard
Is fumigated with her noiseless farting

Her cunt is a gibla’” for penis heads
And her clitoris is a minaret™

Another

Shit is (like) perfumed incense when she smiles®"®
In the house and an ape, beside her, is a full moon

An ambling nag, she yields to the bridle when
The crupper is stuffed up the hole of her ass

Another

Her saliva is hot as fire
And her anus is cold as ice

And the hemorrhoids, which have sprouted liberally
On the vine of her anus, had (produced) bunches of grapes’*

And her head is dyed with henna also to boot.

Over her head, whose (hairs) make the reeds of a reed hut look like nothing,
Is a faded cloak like the color of earth

I imagined, from afar, her head to be
A cage in which is a striped bird

She has a big butt™” with a spacious drill field

°2 The direction of Mecca, or the specially marked wall in a mosque that marks the direction. EI2, s.v.
“Kibla,”

** Ton al-Hajjaj, London 121a.

> A play on bad breath.

*1¢ Tbn al-Hajjaj, London 31b.

*7 Emended from wajh to ‘ajz.
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In which the penis plays polo

With a pussy in whose soft flesh the arrowheads
Of javelins and arrows are pounded™®

Another

The hair of her pubis is salt and pepper
As though sheep and goats were mixed

Another

And her anus is bearded
Like a lowered curtain (Sh. p. 213)

It is as though, due to its bulk
It were the beard of a fat old man

With a big clitoris like
The handle on top of a cooking pot

And hammered with many little strokes
Like the hinge of a closed door

And pubic hair like the head
Of a ripe ear of green wheat

And a gut (which) chirps half
The night like the nightingale

And her clitoris is like
The beak of a pickax head

She doesn't crave broiled (meats)
Other than the camel's sausage-- (M. p. 62)

A woman who, by her pussy
Conquers two thousand men

An evil old woman, her anus is like
A worn, deteriorated waterskin

She is close to 80 years [old]
Plus a handful of instants®™’

*# By Ibn al-Hajjj, Gotha, 4b 2d and 4™ lines.
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Another

A woman with a large clitoris walks in the street with her foot
Stumbling on the rope fiber of her ass hair®®

Another

You see her, when she hurries, with her steps
Tripping on her dragging clitoris

Another

(She is) bald, but her ass
Through its shit has a fattened braid

The essence of her ass is fat that puts
The oil of harisa®* to shame in its dishes

Another

Down the sides of her anus flows
A spring of shit murmuring ‘The long way’

It runs as far as the hairs of her (pubic) beard
As if she were shitting a fountain

She pees from a cistern, but she
Farts from the flute's hole (Sh. p. 214)

When the manly adulterers take (her) on
She (brings forth) grunts that resound all night

Itis as if her legs, when raised,
Were sheep's trotters on a butcher's hook

Another

She farts noiselessly, and shit runs
From her ass like a fine sieve

Another

9 Literally khardal, or mustard seed.
2 1bn al-Hajjaj, Taltif al-Mizdj min Shi‘r Ibn al-Hajjaj (Siisa), 129.
°2! Hot sauce,
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She shits on her leg from the ass
Like a hanging sewer pipe

Another

Her hole is (like) a bowl of pudding, but
Her cunt is a quiver for long penises

And this lady has other qualities that increase her (in) perfection.

She has a thick pussy like a gazelle’s hoof
And a clitoris like a camel’s hoof

And (she has) two eyes, in this one a star sparkles
And in that (one) is the scent of rain

And (she has) two legs woven from
A spider's legs and a neck like a dung beetle (M. p. 63)

And (she has) an armpit whose smell resembles that of
Of sweat were cutting through the whiteness of an onion

Swollen-waisted, her buttocks complain
Of emaciation and thinness of the rump

A female singer is a sight for sore eyes
(At the sight of whom) the strings of bellies come untied

When she sings in two four®*
We fart along in three four®® (Sh. p. 215)

Another

She pees from the crack of a thin (pussy)
Upon which her clitoris bursts with fat

Its corners foam and froth as they oscillate
It is like the mouth of a paralytic sipping milk®*

Another

% Thani thaqil. A rhythmic cycle that should be called al-thagil al-thant. O. Wright, The Modal System of
Arab and Persian Music, A.D. 1250-1300, 217-8.

* Ramal khafif. A rhythmic cycle that should be called khafif al-ramal. 0. Wright, The Modal System of Arab
and Persian Music, A.D. 1250-1300, 217-8.

°% By Ibn al-Hajjaj. Yatima, 3:85.
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She has a grey vulva with a beard
Thick-braided in the Kurdish (manner)

And (she has) white shining pubic hair
Lightly polished (like) silver

(And it is) as if it, above her hips
Were a Meccan sheep on a camel litter

It is as if she, when she is on her back
Were a chicken roasting on a fire

(She has an) open anus, as if her ass
Were a door turned away®™

Another

She has signal (behavior) at both ends: her farting (from the anus)
(To the accompaniment of) her cymbal after dinner and her snorting (from the
mouth)

Her shit refused to answer at the proper time
But then her attack of dysentery sends it toward the privy

Another

The black hair of her ass cries out, when
It hungers for meat, the name Jacob

It is as if the hair of her ass, when she
Farts, were a nest in which is crow's shit

Another

In her seam is a rip that increases because it
Is a weakly sewn seam, not firm

She shits two pounds of oil sediments and presses out her husks
With her dysentery, then pees two manns of sesame oil

Her coccyx guards her anus from penis tips,
Its overhang surrounded by boxthorn (Sh. p. 216) (M. p. 64)

°% Tbn al-Hajjdj. Ibn al-Hajj3j. Taltif al-Mizdj min Shi‘r Ibn al-Hajjaj. Collected by Jamal al-Din Muhammad
Ibn Nubata. Der Kongelige Bibliotek Kobenhavn, Codex Arabicus 260, 121a, line 3-5, 11, 12 on the page.
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Another

Her large pudendum has an arch, and in the arch is a window,
Whose apex, with its extra (bit of) clitoris, is a gable

Another

(Her) menstrual blood along with the hair of her ass
Resembles cotton with murrT poured over it

Another

She walks with a labia (like) ink

And with pure silver pubic hair

As if she were a (white) shahmurg®® chick
Above two wings of a (black) crow of parting

Another

She is soft, with her khafshalanju sticking to
Her two belly veins, (and she produces) delicate turds.

Another

She is squat, ugly as an owl, (she) faints during sex
(She has) a chattering ass, garrulous, barking

Another

Her hair, around the gate of her anus
Is like mustaches on a mouth with bad breath

Another®™

She has a grey haired wrinkled vulva
It has gone grey and does not stop giving suck

With inverted labia, a butt of jokes
It is (like nothing so much as) the neckline of a darra*a’ (Sh. p. 217)

Another

’% A mythical bird who was the king of the birds. al-Damiri, 1:533. A long-legged wading bird. al-Jahiz,
Kitab al-Hayawdan (Cairo: M. al-Babi al-Halabi), 3:322.

*” By Tbn al-Hajjaj, London, 125a.

*2¢ Yedida Kalfon Stillman, Arab Dress from the Dawn of Islam to Modern Times (Boston: Brill, 2000), 47.
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She has a graying vulva, gone quite white on top,
Upon which is a long clitoris, circular in form

It is as if it were a man who had come from Aleppo
An old man, a conical hat on his shaven head

Her withered ass has the penis’s ring
Squeezed in its grasp all day and all night

From it flee the penises of men with erections
As birds fleet the trap® from terror

Another

It is as if her anus, at the root of her pubic hair
Is a breach (in a dyke) for which they prepare thorns and firewood”® (M. p. 65)

But the important point is that she, with a herniated pudenda, is a singer
Whose singing, while she farts, dries up pleasure

Another

She has a weakness for drinking wine,*!
Because she, the one with a clitoris, is a demoness®*

Her name is Safiyya, or *A’isha, or Khadija,” as if she were of the Prophet’s
house, may God protect her.

If Bilqis™* were to witness her
She would come to her as an abject slave girl

And she sings, ‘(0) dolled up (one), when saying no, be brave,** that is, “You

shouldn’t have done that.’

*? Emended from al-fajja to faza®.

% By Ibn al-Hajjaj. Taltif al-Mizdj min Shir Ibn al-Hajjdj. Collected by Jamal al-Din Muhammad [bn Nubata.
Der Kongelige Bibliotek Kobenhavn, Codex Arabicus 260, 5a-6b. Lines 7 and 18 of a 50 line poem.

! Emended from rgj to rah.

2 By Ibn al-Hajjaj. Ibn al-Hajjaj. Taltif al-Mizaj min Shi'r Ibn al-Hajjdj. Collected by Jamal al-Din Muhammad
Ibn Nubata. Der Kongelige Bibliotek Kobenhavn, Codex Arabicus 260, 121b.

°3 All three of these women were Muhammad’s wives. EI2, s.v. “Safiyya bint Huyayy,” ““A’isha bint AbT
Bakr” and “Khadidja.”

4 The name for the Queen of Sheba in Arabic literature, “EI2, s.v. “Bilkis.”

** This sentence is in Persian and is very unclear, so that this is largely a guess.
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You uncircumcised woman! You talk of formal definitions in logicl--may

God impose on you the blights of the Market of Riding Animals!”***

Someone says, “O Abl al-Qasim, what are the blights of the Market of Riding
Animals?” (Sh. p. 218)

He says,™ “A punch, a clash, a shove, a box on the ear, an arrowshot, a stab, a
knock--from which tears well up, and whose damages, by God are great. How long will
you take up my time, you fool, asking me about trivialities and interrupting my talk
with what™® will not benefit you?

I don’t see, by God, in attendance on any of you, a clean slave boy with
coquettish movements, a sweet movements, sweet nature, an effeminate silhouette,
and Babylonian™’ eyes, (so radiant) he confuses light (itself) and outshines everyone
else; he walks with slim flanks and a heavy rump, (people) sing his praises far and wide,
and he is living testimony to the beauty of the Creator’s workmanship. His cheeks have
bloomed with pomegranate blossoms and his eyes with narcissi; his mustaches are
emerald, his lips coral or carnelian, his front teeth pearls, and his saliva wine. 1t is as if
he were an engraved dindar, or a mouthful of honey. If he were hung up, he would drip,
and if one of his limbs were pulled, it would break off. He is more delicate than a breath
of air, and more delicious than water after thirst. 1t is as if he were a bunch of basil, a
ban twig, a reed stalk, or a bunch of succulent myrtle. It is as if his forehead were a new
moon, his eyebrows a pen stroke, his eyes the eyes of a wild calf, his nose a sword’s

edge, and his cheek wine and milk, or wine-colored and apple-red, more beautiful than

¢ ${iq al-Dawabb. LeStrange, Lands, 227.

*7 Emended from yakanu to yaqilu,

¢ Emended from mimmd to bi-md.

% Bewitching, enchanting. Dozy, s.v. “Babili.”
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the blossoms of early spring flowers on a fresh branch, more beautiful than a rain-

watered garden. It is as if his mustaches were violet embroidery on a harvest rose: (M.
p. 66)

Two roses unfolded in his cheeks from shyness,
Their adornment enhanced by the two bands of down alongside them (Sh. p.

219)

It is as if his mustaches were the nap®®

of green silk, and his peach-down a
border of strong musk on red roses. When he speaks, a veil of emerald and carnelian is

pulled back to reveal pretty pearls.

Consider! You see, from greenness of the mustache,
Above the red lips and the sweet mouth

A green emerald above a carnelian,
Embellishing them, two strings of precious pearls

It is as if his lovelock were a pendant of musk against the full moon’s cheek:

His mustache has been inscribed above the veil of the pearls

Like half a sad and the twist of the lovelock is like a niin

It is as if his mouth were the circle of a seal, and as if his front teeth were hail or
chamomile under a cloud, and as if his mouth were wine in which pearls have grown. It
is as if his neck were a silver ewer and the sides of his neck were a polished sword, as if
he dressed his body in pearly scales. It is as if he were (of) silver touched with gold, as if
his belly were of Egyptian linen, his leg a papyrus stalk, his foot (slim like) a snake’s
tongue. And in summation, it is as if his face were (like) the sun, as if he were the halo

of the moon, as if he were Jupiter, Venus, a pearl, a cloud, purer than clear water, more

delicious than embracing a specter,” brighter than fire, and better than the ground

*%Emended from za’ir to za’bar.
%1 gl-Khayal refers to the dream (tayf) of the beloved that visits the lover at night.
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which grows violets and roses, with witty prose and remarkable elegance,

sweetness that does not change, and perfection that is not transmuted, like the naive
gazelle, the shining moon, the blossoming branch, and the wild cow at the pond. He
has a rump like dough from the best (Sh. p. 220) semolina which has been fried in the
butter from faliidhaj. When you put the penis in his ass it slides in and finds itself up his
belly.

When he walks away, it’s a wave of the sea and when he approaches, it’s a full
moon;

He does at night what the dawn does**

His eyelashes painted with enchantment,

And on his cheek are scorpion locks that lie still;
(They are) of jet, inscribed with perfume

Another

With a forelock dripping with ambergris
And with a veil, which he removes to reveal a gem’

And with a rump that occupies a surplus of waist-wrapper
His eyes inform (you) of a secret depravity

Beauty is what is above his buttons, and goodness is what is under his loincloth:
(M. p. 67)

Sexually mature, with a mustache a year old
Concealing the full moon of the horizon in his veil

Another

A gazelle whose chrysolite mustache
Is located between pearl and carnelian

*2 The meaning of the second line is: He's beautiful as the dawn in bed. Ibn al-Mu‘tazz. Diwdn (Beirut:

Dar $adir, 1980), 234.
%% A pun on mouth, The forelock is the mustache, ambergris is sweet breath, the veil is the upper lip and
the gem is the teeth.
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His name is Tempter, Purity, Wonder, Breeze, Servant, (or) Basil:***

He is delicate, for if a (single) ant walked on him
(With) sandals of rose petals on its leg

It would tear the two brocades on his cheek
Without traveling (all the way) across (his) skin

Another

The look of the gazing eyes almost
Sheds from his cheek the blood of shyness™ (Sh. p. 221)

Rather, I see, by God, a Harthami bear--tall as a minaret, wide as a gunny sack--
he cannot carry himself properly and staggers to the right and to the left.”** He is (like)
a goat, who perfumes the gathering with his body odor, (it is) as if he were a mule
released from its bridle, fat and stinky,’” like a pile of elephant dung. He frowns, as if
he had bitten into an onion, or eaten a radish: his face frowns as if he were sniffing
mustard, frowns as if his face had been splashed with vinegar. He has a face that looks
as if it is veiled by darkest night, or covered in dung beetle scales--it is uglier, by God,
than days of misfortunes and nights of calamities, and evil consequences.

His creation is an argument for heretics®®
Their claims are proven by his (existence)

His creator formed him by making dung speak
Not from a shaped lump of flesh®”’

He is ashen colored, his color is that of gray sheep
It is as if (he spends his) nights blowing on charcoal

 All of these names are typical names for slaves.

> Ibn al-Mutazz, 2:300. These three lines are lines two, three and seven of a seven line poem,

* This sentence appears in Zahr, 441.

*7 Reading zakhim instead of al-Shalji's wakham or Mez’s rakham.

#% Zandaqa or Manichaeism. Manicheans believed that the world was created from demons’ bodies.
Encyclopedia of Religion, Lindsay Jones, ed. 2d ed. (Detroit: Macmillan Reference USA, 2005), s.v.
“Manichaeism: overview.”

9 Qur’an, 22 (al-Hajj): 5.
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He has freckles that cover his face
It is as if flies had shat on it

His teeth are stained yellow; when he shows them it is
As if someone with diarrhea had shat on him

They have acquired from scum and plaque (at the roots)*®

Streaks,”" as if they were the arch of a rainbow

He is more oppressive than Mount Abi al-Qubays®*
His side has a rottenness like a goat’s rottenness

Any sensible person would flee the sight of him
Because he is more unfortunate than Tuways™ (Sh. p. 222)

He licks up the pus from his eye
And his snot that flows over his carpet

And he fells the lion with his activeness
Due to the stench (coming) from his mouth and armpits,

It is as if his armpits’ smell were the smell
Of onions; the eyes water from it (M. p. 68)

A cataract had been born in his eye
So he sees a needle as having the length of the mast

Everyone who thrusts into him has a stuffy nose (from the smell)
And everyone who comes near him catches a cold

United in him are smells that make (one) sick:
The anus and armpits, the nose and the mouth

The hair of his armpits joins up with his pubic hair
Like the knotting of his nose hair with his beard

One hears the sound of walnuts when he walks

% Literally, the extremities. In light of the following line, I take this to mean the upper extremities of
the teeth, where they met the gum line,

%' Read as tard’iqan.

%2 A mountain to the east of Mecca. al-Buldan, 1:101-2.

° This proverb appears in more than one form: ‘Ash’am min Tuways and ‘akhmath min Tuways. Tuways
was the first great singer under Islam and a mukhannath. The proverb cited here arose because he was
born on the day Muhammad died, weaned the day Abii Bakr died, circumcised the day the caliph “Umar
was assassinated, married the day the caliph *Uthman was murdered, and blessed with his first son the
day “AlTb. AbT Talib died. Imil Bad?’ Yaqiib, Mawsii‘at Amthal al- Arab (Beirut: Dar al-Jil, 1995), 2:221, 285.
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From the bits of shit™ hanging from his anus

A disgusting scent emanates from his sleeves
As if he had bitter myrrh at his side

When it is spread out, his washed clothing
Has the smell of an overcooked egg when it is broken

Another

A face such that when apes are compared to it
We see the apes as being as (beautiful) as moons (Sh. p. 223)

(A mix) of black and yellow--that has led people
To nickname him “shit of bitter plants”**®

Another

He has a form so ugly that if it isn’t an ape,
(At least) it’s been poured into the mold of one

It is as if he is chewing shit when he pronounces
His words indistinctly or unintelligibly

He isn't purposely strutting, rather
He just feels a tickling in his lower parts

In an anus that functions as a dye works for a penis
Not sending a big prick away until it has (properly) dyed it

A stick gives no pleasure as long as
It is not buried up to the hilt

Three things that do not have a fourth:
This lad, the privy and the tannery®*

Another

With gluey, armpit-smelling gums and
With foul meat and sour spit

*** Emended from ‘as to ‘abas. Steingass, Persian, s.v. “Abas.”

%% Salh al-mardra. A play on the phrase “shagqa al-mardra” which means alluring and is said to have
originated with al-Sanawbari. al-Sarf al-Raffa’, al-Muhibb wa al-Mahbib wa al-Mashmiim wa al-Mashrib,
1:299.

%¢ These six lines are respectively lines 17, 18, 24, 9, 11, and 13 in the twenty-six line poem numbered 321,
with some variations. al-Sanawbari, Diwan al-Sanawbari, 362-4.
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Badly spaced, his gums flow with blood
And it is as if his lips were a menstruating vulva

Another

A killjoy, who (when he laughs) reveals the eyeteeth of
An old camel bawling under the weight of the load

It is as if his breaths are breezes
Which carry the scent of a corpse on a damp day (Sh. p. 224)

Another

In the dark you consider his mouth a hoopoe’s nest
And you consider him a monkey that swallowed a hedgehog (M. p. 69)

He is smellier, by God, than a dead hoopoe in a moldy sock, more unpleasant
than the weight of debt, more bitter than pain in the eye: his name is Ahmad the Lag,

957

or Mahmid al-Ruwaydashti,” or Hasan the Kurraji.**

His prick, by my head,
Is longer than the latch of my house door

He would work well either as a foot messenger
Running to Rayy,” or as a donkey-renter

Another

He is asking for someone to plug him, (with) an anus (like a purse) without a
string

When he farts while asleep, he shits
Another

(He is) spacious inside, and seeks penises to penetrate
An inflated belly like that of a donkey

Anocther

%7 Ruwaydast is a Persian term meaning wrestler.

%8 KurrajT refers to a type of performance generally associated with a mukhannath, or effeminate, possibly
homosexual male, in which he rides around on a hobbyhorse. A sufficient description of the
performance has apparently not survived, but it may have been associated with the theater or with pre-
Islamic shamanistic practices from Persia and Central Asia. Moreh, 27-37.

%9 ql-Bulddn, 2:892-3.
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Prostrate, with the white tufts of his beard
Plucked out with tweezers

Another

Then a prick that appears to you, when the night is dark, as
A bunch of grapes, more droopy than testicles and a camel’s hump (Sh. p. 225)

Another

(It is) firm as long as his shaft is up
And his testicles lift up and his hardness® increases

He raises a head as if it were a wine jar’s pointed bottom
And lets hang testicles like a traveler’s pouch

What is this leanness and unhealthiness? How awful, by God, are these sights
making sore eyes substitutes for the full moons which ascend for us in Iraq, how
terrible these base oafs of barbarians to (our) hearts and eyelids as compensation for
those (Iraqi) boys and gazelle fawns.

O extraordinary one, with whom beauty has gone way too far
And whose beauty overstepped bounds and then so did he

Resembling the gazelle and the full moon and the branch
Altogether via the neck and the face and the physique

Wearing carnelian over the pearls of his mouth--
Spreading rose beneath the narcissi of the eyes

If he showed himself in the dark, it would be lit up
Or if he strolled on stone, it would be bedewed

Don’t blame me, for I am not the first nobleman
To become a slave, from love, to the beloveds

0, may God water the city of Baghdad! (M. p. 70)

He remembered Karkh, the one distant from his homes,
Then cried from longing when the time was too late

*® Emended from burnus to gawnas.
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I have no one to cheer me up and help me with
My desire for the beautiful faces there

The women who go down to the Sarah® in Karkh
Or to the riverbank with its nearby palaces

Then days I went out to the amir’s gates
And evenings to the houses of the singing girls

Another

O my nights, at Matira® and Karkh®®
And Darb al-SGisT! By God come back again! (Sh. p. 226)

To me you were samples of heaven
But they were not eternal

Another

Indeed, my night at Karkh is a short night
In which there is only a cup that circulates

And the voices of singing girls entertaining my companions
How lovely is this pleasure and joy

Another

Indeed, how lovely are the cups and strumming of the strings
And Qutrubbal®® (that village) of the gardens and flowers

So ask about me there, if you are looking for me,
And especially when the roses laugh in the pre-dawn

After a village muezzin® has called to invite us
(Standing) on a high hill (and) flapping (his wings) from wantonness

He has the crown Khusraw wore on his drinking day
When he clapped (his) hands with boisterous delight (Sh. p. 227)

And Christian girls who had adorned (themselves) with striped

*$1 Yaqiit wrote that there was once a Big Sardh and a Little Sardh Canals, but that he knew the location
only of one Sarah, which flowed out of the *Isa Canal near Baghdad. al-Buldan, 3:377-379.

*2 A village near Samarra. al-Bulddn, 4:598.

3 This context points to Karkh Samarra. al-Bulddn, 4:256.

4 A village located between Baghdad and “Ukbara where people went to drink wine. al-Buldan, 2:133-5.
% In this case, a rooster.
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Garment(s) circulated cups of wine among us

And under belts whose knots they had tightened, there were
(Other) belts of wrinkled fat, whose knots were navels”

Then he says, “And by God, I have something else to say.”

Someone says, “O Abi al-Qasim, “Say it.”

So he says, “By God, you have no sense of entertainment. Where are those
shameless singing girls? Where are those witty sayings? Where are those pretty faces?
By God, certainly a single exceptional anecdote from one of them on a single day would
atone for what one hears from your filthy, crude singers, especially if they engage in
repartee, so that the heart is doused with ice, to the point that you won't see, by God,
anyone laughing, or asking for encores. Peace be upon the female residents of Iraq!

Alas for the resident of the Sarah’s bank
My love for him has made life bitter for me

sokok ok

Conversation is not good in my hearing,
Nor are water and wine pleasant in my mouth

God forbid that I should let my heart rest
Having left my sociable habitation (M. p. 71)

Would that I knew what you would do and how you would be enchanted if you
saw an eloquent female singer whose interpretations (of songs) choke one up, and
whose conversation is engrossing, (who is) roguish, sportive, playful--one of the slave
girls of Baghdad, (even) one of the prostitutes of its commoners, to say nothing of its
kings’ paramours Then (if) you could (only) hear her rare anecdotes which flowed

along during the singing (Sh. p. 228) (as evenly) as a waterwheel draws water, like Ibn
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's* slave girl, Zad Mihr,”” and others from (among) the licentious women of

Jumhir
Baghdad, (in) whom were gathered the beauty of form (Sh. p. 229) and disposition.

How can one compare their grace to your crudeness and their smoothness to your
coarseness and their tenderness to your roughness?”

Someone says, “O Abi al-Qasim, if you would be so kind as to (tell) some of those
stories, then you will bring (our) sociability to perfection through your conversation.”

He says, “My lord, are you after poking some fun? Are you looking for someone
to laugh at: a buffoon-buddy? No, my lord, find for yourselves someone other than me
to laugh at?”

That one says, “0 God, God, O Abii al-Qasim, if you would be gracious, we would
thank you and you would be (our) honored master, not someone we could order about.
And if you refuse, we will not ask anything resembling this of you, and you will (still) be
a great, respected (man) among us.”

He says, “This Zad Mihr, Aba *AlT b. Jumhar’s slave girl, was extraordinarily
beautiful, excellent at singing, highly ranked among male and female companions. But
this master of hers was among the most stupid and brutal of the people, continuously
dispensing reproaches, causing break-ups, and displaying impertinence and
peevishness. Abii al-Hasan al-Dawragi came by to see him to propose that he have her
sing for him. So he wrote to her--this was at a time when she was pretending to be
angry with him: O mistress of her master, today I have my friend Abti al-Hasan with me

and he is here solely to listen to you. Therefore, I would like you to be so kind as to

%6 Abii “AlT Muhammad b. al-Hasan b, Jumhir, a secretary, poet, and expert in adab from Basra. al-
Taniikhi, Nishwar al-Muhddara wa-Akhbar al-Mudhdkira, ed. by al-ShaljT, 3:258; al-Shabushti, al-Diydrat, ed.
Kirkis "Awwad (Beirut: Dar al-Ra%id al-*Arabi, 1986), 265-69.

#7 7ad Mihr is also mentioned in al-Shabusht, al-Diydrat, ed. Kiirkis "Awwad, 265-69.
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attend. But do not indulge in any lascivious behavior, for this man is not the type to

go in for lasciviousness.

She wrote in answer: I can just see him--(one of those) with clipped mustaches:
areal cistern of shit. AndI, by God, have such a headache I cannot open my eyes, And
my throat is closed from the eggplant I ate last night.

He wrote to her: By God, I have apprised him of the excuse, but he wasn’t
satisfied with it, and he said: Do (Sh. p. 230) this today for free as a form of zakdt--a
charitable contribution in thanks for receiving the blessing of the talent--of your
singing.

She wrote on the back of the note: May God make your eyes burn. If our lord
Abi al-Hasan, may God make him great, proposed something additional and asked for
an affair, saying, ‘Make it a tax on your widely shared vulva,” should I give it? Please
accept my excuses. By God, I can’t open my eyes. How many times do I have to say it?
Shame! Leave me along! Save me (from this), and may God save me from youl!”

One day he said to her: O mistress of her master, take some of these shelled
almonds, incense them with good (smelling) incense (for indeed the mahleb cherry
from the market is not good), and throw (M. p. 72) some ground rice and Khurasani
earth and a little frankincense into the alkali sticks.’®

She said to him: May your eyes burn! You who talk but don’t act, you who curse

a lot. You're the only person I know whose bread is barley, and whose fart is (from)

white food.”*®

°% A mixture of alkali and other sweetening ingredients served as a cleaning agent. LeStrange, Lands, nr.
1,14.
% The phrase “barley and white food” refers to cheap food used to feed animals. The food causes gas.
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This Ab{ “Alf had dropping lips, a wide mouth, and a rough tongue while this

poor girl had a narrow mouth. He said to her one night: Please let (me put) my tongue
in your mouth.

She said: Why? Has the Resurrection come, so that the camel will pass through
the eye of the needle? (Sh. p. 231)”"

He used, when he had relations with her, to practice coitus interruptus. She got
angry one night and pushed him off herself. She said: What need does the toothless
woman have for a toothbrush?*”*

One day a young man who pretended to be an aristocrat of Baghdad came to
him, in the winter, wearing a ghilala’” instead of a jubba. (Ab{ Al trapped him (in the
gathering) while she sang. They had (already) eaten, so food was offered to himin a
very perfunctory fashion. He refrained, in pretense of elegance, from eating, although
he was nearly dead from hunger and he was completely absorbed in the slave girl’s
(singing). He began drinking sweet date wine and got drunk quickly, and bright as it
was, the world seemed dark in his eyes. He came up to some roses at the gathering, and
began to devour them greedily. The slave girl observed him and noticed what was up.
She said to her master, whispering behind her tambourine, ‘By God, I beg of you, call
for something for this (young man) to eat, or else his shit will become honeyed rose

1973

jam!”” When the lad was thoroughly drunk, and night chilled him, he began to shiver
from cold and his teeth chattered, since he was dressed only in a brocade robe. Despite

being in such misery, he said to the slave girl, ‘T want to embrace you.” She said to him,

7% Quran, 7 (al-*Araf): 40.

7' al-Basd’ir, pt. 1, 230, anecdote 720.

°7 Ghilala: A thin undershirt worn against the body. It was one of three layers a boon companion was
expected to wear. Stillman, 46-7.

°7 gl-Basd’ir, pt. 1, 186, anecdote 572.
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“You poor thing, you are more in need of embracing an outer garment than of

embracing me, if you had any sense!” The lad left, deeply wounded by (Sh. p. 232) the
slave girl’s words. He began to try winning her with letters and messages, but the slave
girl was from Baghdad, and understood only material things. In his messages, he began
to describe to her his love and his follies, and his insomnia at night, and his tossing and
turning as if he were lying on a hot frying pan, and his inability to eat and drink, and
such like of vacuous drivel, which has no use or benefit. When he had run out of things
to try with her, and he had given up hope of gaining her fondness for him, he wrote to
her in anote: Since you have forbidden me to visit you, or to ask you to visit (me), then
£

order, by God, your specter to visit me at night, and quench the heat of my hear

Guide me to your specter so that
I may claim a rendezvous with it (M. p. 73)

Another

If your abstinence is flirtation
Show your specter the way to me®”

She said to his messengeress, ‘Woe upon you. Say for me to this fool, you poor
thing, I'll do something for you that is better for you than my specter visiting you at
night. Put two dindrs in a purse and I'll come to you and that will be that.” (Sh. p. 233)

This Abd “AlT b, Jumhiir was, in truth, one of the prominent merchants. O our
lord, to him gave the One--Who, when He gives, is not stingy in His giving--to him He

gave property, which if it were on a donkey, would be a thorn, and which would break

7 This refers to a literary tradition in which the specter (tayf )of the beloved visits the lover in his
dreams (khayal). Julie S. Meisami and Paul Starkey, ed., Encyclopedia of Arabic Literature, s.v. “Khayal.”

°”* The root d-1-1 can mean flirtation or to direct someone. There is a pun here between “dall” meaning
flirtation or a woman directing the man, and letting the specter flirt with him, or the commoner
meaning of directing the specter to him.



289
the spine of an excellent horse.” (Sh. p. 234) And He (God) made it easy for him (to

get) what He made difficult for others (to get) of both cash and animal wealth. zad
Mihr was his slave girl, and he had one of his paternal uncle’s daughters as his wife.
From the two, he was between two embers, one burning him with her fire and the
other branding him with her heat, while he was in a continual (state of) affliction. He
conveyed the slave girl to Basra, the wife to Wasit, and he himself went to Baghdad—
Baghdad: the paradise for the prosperous and the torment for the indigent. He set out
to conquer the heights and to keep the (pots) of his pleasure boiling, and to drink deep
from the wine jugs, and to listen to singing girls, and to attend to his pleasure non-stop,
and to meet up with full moons,”” among myrtle and ox-eyes, and goblets and strong
wine, and ringing strings and a plaintive oboe, and “bring a full (one) and take away an
empty (one)”--and he withdrew his companionship from both (slave and wife) and got
along quite well--and just as he liked--on his own. Zad Mihr, (abandoned) in Basra, got
angry and wrote messages to him--it’s a long story, but here’s a sample:

I am writing to you from Basra, where I am well, in spite of (you and) your Qatali
nose, which is like the nose of a camel-thorn”®-(eating) goat. I have written a number
of letters, (and) have not read an answer to one of them, Is this due to your wisdom
and feelings, or due to meanness of your spirit? Tell me, to whose care did you leave
me in your ill-omened house in Basra? Have you consigned my support to your ruined

estates, or to your base steward? By God, I can’t compare your house to anything but

%76 The grammar in this sentence is problematic.
°7 The phrase “full moons” refers to beautiful young boys or girls.
°”® Alhagi Maurorum, a low very spiny bush. Siggel, 51.
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the Hizqal Asylum®” in which I am imprisoned like a madman! I have no income

except (Sh. p. 235) a pittance in rent from your houses--35 dirhams per month--it is as if
(1 were selling) a fragment of glass, or chicken feed.”™ The equivalent to that in barley
beer would not satisfy me, and the equivalent in bird lime would not suffice me. Or
perhaps you would like me to leave it with its “feathers” for you, not plucking it, until
you return to it and get your mitts on it, reassured that nobody has touched it except
you--(in that case my response is): May a javelin pierce your heart! Or do you want me
to let (M. p. 74) its braids get long? (To whichIreply): May (a sword) stab your liver. It
absolutely must be cleaned (of hair), especially since you have left me in need of it and
forced me to depend on it For this I (will have to) go out to sing, which is (inevitably)
followed up with fornication. If there is anything left over from my fee after my
expenses, I'll tuck it away for you. And if, after covering my cost of living, any part of
the prostitution fee is left over, I'll sock it away for you. By the life of your kohl-(lined
eyes)! Months will not pass before one to be swaddled and oiled arrives, one whose
hand I will put in saffron and (to announce whom) I will dispatch a letter. May God
bless (Sh. p. 236) you in your pen and us in our inkwell, and may the loser get a stick up
the ass.

She also wrote to him: O Ibn Jumhir, send me living expenses that will meet my
needs, and clothing that will content me, and if not, by God, I will go out and sing,

taking the initiative on my own and with ten others. And you know well that when a

7% A large building located between Basra and Askar, which functioned as an insane asylum. al-Buldan,
2:706.

¢ Literally chicken shit,

%! Beginning from “feathers,” this paragraph refers to removing hair from the private parts of the body,
which was customary. EI2,s.v. “Sha’r.” A woman who had removed such hair would be sexually
attractive, one who had not would not be attractive. Thus, zad Mihr is signaling her intent to go out and
fornicate even before saying so.
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slave girl goes out to sing, an adulterer will enter into her knickers. I hereby inform

you--and you're no fool--if you want someone to screw me, I will not give you trouble,
but will satisfy you fully. O Ibn Jumhr, stick to prostitutes who are just like you;
indeed, each week they get a slap. If you rise from one, you rise with twenty farts in
your sleeve. They boast of you and say, ‘We were with Ab{ “Ali the merchant of power!’
You, the great, the important, what suits you is (someone) like the stupid female
donkey who is in your house: you crack walnuts over her head and she doesn’t dare

%2 or Ibrahim b. al-

talk (back) to you, but believes that you are the wazir Ibn al-Zayyat
Mudabbir.”*® (But) as for Zad Mihr, who can pound you (finely) as kishk® is pounded,
and humiliates you the way one “humiliates” flax, she isn’t one of your spices! By God,
I can only compare your house in Basra to the Hizqal Asylum, with me one of its
imprisoned madmen. May God release me from my sins as he has released me from you
and from having to look at you. I have become the happiest of people by being far from
you, even if [ am in this hardship! But from accepting this hardship, indeed I am
wearing out my body and wasting my youth through waiting for you (Sh. p. 237) while
you are distracted from me by your joking with your fellow reprobates,’ who, like you,
are in Baghdad, while I am in Basra, with my sizing brush and a painted mat.

Woe to you; O Ibn Jumhiir! May your eyes burn! You have become a sodomite,

chasing after boys and the beardless. I take refuge in God from insolence. Indeed ‘The

weaver, when he has it too good, calls his daughter Queenie.” By your life, I shall go out

*2 Muhammad b. *Abd al-Malik b, Aban b, Abi Hamza al-Zayyat was a poet in Baghdad. al-Aghant, 20:46-
60.

%3 Abil Ishdq Abl Yusr Ibrahim, d. 893. A boon companion of the caliph al-Mutawwakil. El2, “Tbn al-
Mudabbir.”

% Kishk, a dough made of bulgar and yogurt. Wehr, s.v. “Kishk.”

% Emended from al-madanf to al-madabir.
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singing and get fucked in Basra, while your boys in Baghdad hire themselves out,

and you will be (stuck) in the middle, (like) Ibn Hamdiin,”® the ever-complaisant. But I
don’t have to submit to your whims, sometimes going after boys and sometimes going
after women. By the life of your crooked nose and your kohl(-lined eyes) and your
bangs: (M. p. 75) I'll pay you back in equal measure. If you take up with boys, 1 will
take up with young men, and if you take up with women, I will enjoy myself with a
lesbian. But I will surpass you because you aren’t desired unless you are giving gold,
whereas I am wanted and given gold--may the loser get a stick up the ass. May God not
bless you in what you have chosen for yourself. By the life of your trimmed mustaches
(Sh. p. 238) and your neatly set lovelocks and the beauty of the kohl on your eyes and
wide bwa’l/k and t/nmshi!® 1wouldn’t expect anything else from you but that you
would be busy away from me, and I would be busy away from you. If you fall in love, I
will court one who is more beautiful than you and if you marry, I will marry one who is
more elegant than you. Woe to you, it is as if ‘your salt were on your knee.””™ You have
forgotten us, and occupied yourself without us! Send some spending money to your
dear lady and have her brought to you from Wasit, so that she is not depressed. And
prepare for me, by my life, an ‘ud with teak edging inset with ivory, and let its back be
set with jewels, so that [ may come sing with it. May you be disfigured, O Ibn Jumhiir!
How quickly you have forgotten that which you used to say, ‘Sleep does me no good

until I grab it with my hand and fall asleep’--or perhaps you have met with a bigger one

%8¢ The name of members of a family of boon companions to the caliphs. They lived mainly in the first
half of the 9th century. EI2, s.v. “Ibn Hamdiin.”

%7 Bwa’l/k and t/nmshi are unidentifiable.

%8 Milhii-hu ‘ald rukbati-hi. This proverb means one who flies off the handle at any little thing, as salt
easily falls off the knee when one stands up. al-Maydani, MuSam al-Amthdl, ed. Muhammad Abi al-Fadl
Tbrahim, 3:252-3, proverb 3795,
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and a softer, (Sh. p. 239) and a hotter, and narrower, so you are distracted by that

from it. Woe to you, by my life, believe me sincerely about this, even if you don’t have a
sincere bone in your body.
This is a little bit from the abundance of her talk.

**% and lo, there

Someone told the following story: I entered Darb al-Za*faran
before me was a slave girl singing: (Sh. p. 240)

A plethora of rebukes (came from him), so I said (to myself), ‘If I
Rebuke him, the rebuke will be the ruination of his love (for me)

But I hoped that the love between us would
Remain intact, so I gave this for that’

Then she said, ‘What griefl What loss! What yearning!” and then she turned and
saw me. She said, ‘It isn’t for such as you.’

Someone else told me (a story), saying ‘1 saw a grossly fat black slave girl in Darb
Baghdad.’ I said to my buddy, ‘There isn’t in the world (anyone) who farts more than a
black woman.” She quickly said, ‘In your beard, old man!"*°

Another one said, ‘I was inspecting a pretty slave girl, but hesitated over buying
her because of her lameness. She said, ‘If you want a camel to (ride) on the pilgrimage
(to Mecca), I will not be suitable for you, but if (you want) a slave girl for pleasure,
lameness won't hinder you.’

Another one said, ‘I was inspecting a beautiful slave girl, and her feet were big.

Her owner quoted five thousand dirhams (for her).’ 1said, ‘With those feet?” Igot up (to

go). She said, (M. p. 76) ‘These feet at the time of need will be behind you.’

9 An area in Karkh, Baghdad, where traders and some poor people lived. al-Buldan, 2:562.
* al-Basd’ir, pt. 7, 160, anecdote 500.
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Another one said, ‘1 was standing at the Karkh Gate and lo, there was a

woman like a Bactrian camel, whose slender silver flanks break (against her rib and hip
bones).” 1 said to my friend, ‘If only those slippers were placed on my shoulders.” She
turned to me and said, ‘O our lord, without shoes.”” (Sh. p. 241)

Someone said to a slave girl, (formerly) a vagrant, ‘If only you spent the evening
under me.” She said, ‘Yes, my lord, yes. With three others!’--that is, when you are on
the bier.

And the quickness of the Baghdadis, and their licentiousness, is more than can
be enumerated, and is too well known to relate. What can one say about a willowy girl
from among the kings’ girls, who combined cleverness with beauty and brains with
eloquence?

A coddled woman whose wet nurse deposits her
Milk in containers of emerald and ruby

And her bed was made of aloe wood, (so priceless) that
A dirham weight of it costs a full one thousand dirhams

The dinars which are her dowry are measured by gafizes™
(Even at a time) when dowries for respectable young ladies are lower

Youth has cut off her sidelocks, haughtiness contracts her brow, coquetry
softens her speech, luxury has made her glances languid, elegance has thinned her
sides, and ease has smoothed her limbs. Her mouth is pleasant for the one sipping, and
her ankles are choked by her anklets. The water of luxury flows uninterrupted among
the gardens of her cheek, and the golden wine of youth overflows her cheek. Her cheek

is rosy from the dye of bashfulness, and her body quivers from the bloom of youth. Her

! This is a pun between khaff meaning shoe and khaff meaning camel’s foot.
2 A measure of grain, some 500 dry liters. LANE, s.v., “qafiz.”
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bosom (Sh. p. 242) swells with freshness, her buttocks jiggle from fat and her

collarbones are impregnated with the lights of beauty. Then we see her angry at her
lover, haughtiness furrowing her brow and pride tilting her nose in the air. And she
begins to count up her lover's sins on her henna-dyed fingers and scorns to approve his
false excuses, until when her lover has reached the point of utter resignation and
submission and wet his sleeves from the flow of (his) tears, she reveals scattered pearls
with (her smile) and sprinkles quenching water with the graciousness of her speech on
that fire and heat. Then her narcissus-eyes begin to shed tears out of pity for her
suffering lover, and then you see, by God, the bubbles of tears with the wine’” of
shame, and a dying soul that she resurrects with a supply of kisses. After that, she
undertakes to visit him in a veil of darkness and she appears to him, when he is lost in
dreaming, and the fragrance of a ripped musk bag flows before her and the air (around)
her is fragrant with the scent of old wine. She bends, (M. p. 77) leaning, fatigue having
wet her gown and tiredness exhausted her joints, passion having made the flesh below
her shoulder blades tremble, and walking made the soles of her feet stumble. She
begins to favor him with (short) furtive visits and claim an increase in her ardor. She
confides in him with her stories that delight him, and fulfill his desire, more than her
staying longer and his attaining her favors. She sickens by her glances and heals by her
speeches, and she slays with her eyes and resurrects (Sh. p. 243) with her kissing, and
the poor lover recites:

May I be a ransom for the one who visited me
At night until she fulfilled my vow for me

So I said, while my eyes

** An allusion to blushing.
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Coursed a circuit of her beauties

How is it that I see the sun has
Begun to travel in the dark of night?

She said, “You pretend to be stupid when I am far away
But you know my excuse (good and well)

Night keeps my secret
But the dawn tears off my veil’

Then she turned to complain
To the ten maids (with her)

Saying, ‘Hold me up!
Weight has crushed my (slender) waist

And the pomegranates of my breasts
Have bent down the fresh ban branch (of my torso)

What is the matter with the one who used to complain
To you all of an excess of my standoffishness?

Since he has begun to do without me
My endurance of him has forsaken me

[ have come to him when he is inattentive
In his house, quite unaware (of me)’

Then the two begin to complain, and they stretch out an intimate conversation,
and they extinguish the fire of desire with embracing and hugging.

Then the longing lover stocked up on
Embracing and kissing and hugging

He took revenge on the past years (of dearth)
Indeed, he provisioned himself for the remaining (years of his life)

Then he recites a poem, delighting in mentioning her, and attempting to thank her:

She visited while the guardian was inattentive,
Her right hand cajoling her loose necklace into place

And 1 spent the night embracing her like a young gazelle
Who diffused musk and fragrant ambergris
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If I wanted I would create night from her

Locks of hair and dawn from the light of her face (Sh. p. 244)

This (poetry) is, by God, brocade fit for royalty, as you see.

What I would like to know is, given these circumstances, how you would be if

you were to associate with the fashion-plates of Baghdad and its kings, and to (M. p. 78)

hear the singing of their beautiful slave girls, who steal away the senses, charm the

hearts, enflame the breasts, and hasten their lovers to their graves? What if you could

see Qahwa, Ibn al-Rusafi’s slave girl, singing:

May you abandon me, then never talk to me
If I have ever deceived you in any way

Leave me to (my) fate(?), that I (may) live by it
Then hold back (your) gift(s), so long as you permit me to hope®*

Or if you could see Salifa, Abii *A’idh al-Karkhi's* slave girl, when she is caught

up in her joking, and ignited by her fire, and sings:

Buthayna said, when I came to visit her,
‘Glory to our Creator! How faithful you have been!

You made us a promise, that you would come to see us frequently
But then a year passed by without us seeing you

If you were on a quest(?), or sick or suffering
From any other lack, we would pardon you** (Sh. p. 245)

Or if you could see the agitation of Ibn al-Hariri, the (professional) witness, over

Bint Hasan{in’s singing, and his passion for her, when she sings:

The Messengers of love follow one another to you
Limping and weary with desire

* These are the first and third lines of a four line poem found in al-Imta‘, 2:176. The poem is also found
in al-Aghant, 13:8, but with variations. The poem is attributed to Ibn Qanbar.

995

al-Karkhi is mentioned in al-Imtd‘, 2:176, but there is no further information on him.

¢ The introductory line and poem appear al-Imtd’, 2:176. The poem is by Jamil. Diwan Jamil Buthayna,
Ashra Ahmad “Adrah, ed. (Beirut: “Alim al-Kutub, 1996), 151.
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Ardent love has left me
Nothing except an emaciated body

My eyes have not been dry from flowing (tears)
Since you (left me), O Delight of (My) Eye

Or if you could see Khawab, Abl Ayyib al-Qattan’s slave girl, when she held a
party, and raised her voice, then sang:

O what a glance you are! One that has destroyed
My reason and whose arrow has left me wounded

If only my queen were generous with another (glance)
Even if it scraped the scab on my sores

Then either my cure would be from it
Or else I would die, and thus find rest™’

(Sh. p. 246) Then you could see Abii “Abd Allah al-Marzubani,” who, having
heard this singing, rolled on the ground, agitated, frothing, bellowing, thrashing, biting
his fingers, kicking with his feet, and slapping his face a thousand times an hour; he
came out looking in the story®” as if he were ‘Abd al-Razzaq, the madman at Bab al-Taq.
Or you could hear *Alam the qadib**” player when she pretended to be worn out when
raising her voice to sing. Ibn Khayriin heard her, then tore his rags and threw off all
restraint, and banged his head on the walls,”***

Someone says to him, “O Abii al-Qasim, does all this comes from listening to

singing?!”

" The poem is paralleled in al-Imta", 2:177 except that “Even if it scraped the scab” appears as “wa ‘alam
anna-hd tanka” (and know that she scrapes).

% al-Marzubani, 297/910-394/994, was a Shi'ite theologian and a prolific adab author who wrote on
hadith, collected poetry and wrote biographies of poets. EI2, s.v. “al-Marzubani.” al-Nadim, The Fihrist of
al-Nadim, Bayard Dodge, editor and translator (New York: Columbia University Press, 1970), 288-95; Joel
L. Kraemer, Humanism in the Renaissance of Islam, (Leiden: E.J. Brill, 1992), 67.

% This phrase has been used to mean impersonating someone in a satirical sketch. Moreh, 131-8.

19 The gadib was a stick-like instrument used to mark the beats in a song. Henry George Farmer, A
History of Arabian Music to the XIIith Century (London: Luzac, 1967), 14, 74.

11 The same story appears in al-Imtd’, 2:167 except the names are given as Abii al-Wazir al-SGff al-Qatin
in Dar al-Qutn and Qalam al-Qadibiyya.
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He says, “O Sir, this is an entertainment (M. p. 79) such that when it takes

control of the people of a gathering, you will find it has a contagiousness to it that can't
be mastered, and an extent that can't be apprehended, because it is a rare man that is
free of childish passion or ardent longing, or nostalgia, or daydreaming about
something desired, or fear (Sh. p. 247) of rejection, or hope of something (long)
awaited, or sorrow for some (present) condition, so that people are as if they are all of
one ilk in this situation.

“Or you may see the ecstasy of Ibn Sabr,"*” the judge, over the singing of Durra,
Abi Bakr al-Jarrahi's'® slave girl, at Darb al-Za*farani, when she sings:

I will never forget her night visit; she came
To us at night and approached us, walking with a sway

This gazelle of Rusafa came to us at night
She is the sweetest one who ever touched an *iid and sang

How many nights we spent enjoying and amusing ourselves
And having our wine poured and singing

(Now) she has abandoned us and there is no way to get
Her back, except that we say ‘It was and we were”***

So you see, by God, when she gets to, ‘It was and we were’ (in her singing) a
marvel in the middle of Rajab,"” (to elicit) tears pouring down and crying from
agitation and a hidden secret which being revealed, and evidence of love (which has

been) unmasked, and proclaiming the one suffering from it."**

%2 He js mentioned in al-Imta®, 2:171, but there is no further information on him.

1993 Abii Bakr Ahmad b. Muhammad b. Fadl b. Ja®far b. Muhammad b. Jarrah, known as al-Khazzaz, d. 381
/992-1. al-Taniikhi, Nishwdr al-Muhddara wa-Akhbar al-Mudhdkara, ed. *Abbiid al-ShaljT (1971), 4:40.

%% This phrase is used in al-Imta*, 2:171-2.

1% The seventh month of the Muslim lunar year. EI2, s.v. “Radjab.”

199 This anecdote appears in al-Imta’, 2:172.
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Or the ecstasy of the Chief Judge Ibn Marif,'™ over the singing of “Ulayya,

when (Sh. p. 248) she sings with feeling vibrating through her throat:

Shine out in place of the moon if the moon sets
And take the place of the sun when dawn is delayed

For you have from the brilliant sun, its light
But it does not have your eyes and teeth®*

Or the ecstasy of Abii Ishaq al-Jurjani, over the voice of Durra the Basran, when
she sings,

May I be the sacrifice for one who visited and didn't visit
As if he were just borrowing fire

He stood at the door of the house in a great hurry
It would not have harmed him if he had entered the house

May I be your ransom; you (who were a) visitor
Who no sooner got there than it was said, ‘He has left.” (Sh. p. 249)

Or the ecstasy of Ibn al-Hajjaj the poet, over the singing of Futuwwa al-

%% who was his neighbor and lover. He exchanges some conversations with

Qasriyya,
her and some witticisms (between them) that have got out and with her husband
wonderful things and nagging accusations and correspondence and taunts ... when she

recites:

If only I could live on their nearness
And if I lost them, I would simply die.

And she follows that up with her other song, (M. p. 80)

Suppose me to be a man who is either innocent and you've wronged him
Or has done something offensive, but then repented and made it up

And I was like someone with a disease, who sought for its remedy

97 Abi Muhammad *Ubayd Allah b, Ahmad b, Ma®r{if, a poet. Yatima, 3:125-7.

198 This introductory line and poem appear in al-Imta’, 2:172, although IM adds this phrase at the end of
the introductory line: in the poetry of Ibn AbI Rabi*a.

199 gl-Imtd’, 2:172, gives her name as Qinwa al-Basriyya.
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A doctor, and when he could not find him, he (tried to) treat himself***°

Or the ecstasy of Ibn Nubata'® the poet, over the song of Khatif, when she sings:

(Sh. p. 250)

The cup blazes with (wine’s) flame
And the eye is worn out by looking at it closely

It is as if a fire were stirred up in her (sometimes)
She'® stands (apart) in awe of it and sometimes she approaches it

Sometimes we seize it and sometimes it seizes us
So we are its riders and its victims'**
., 1014

And she sings in hazaj:

The critic says to me, ‘Get over her’
So I said to him, ‘Do you understand what you are saying?’

She is the soul that I cannot do without
So how can I abandon her or leave her?"'*®

Or the ecstasy of Ibn al-Azraq al-Kalwadhani, over the singing of Sundus, the
slave girl of Ibn Yasuf,'”* the head of the Sawad Bureau, when she (pretended) to be in
deep grief and behaved coquettishly and walked with a sway and affected languor. She
said, ‘I, by God, am listless, my heart is troubled by evil dreams, and (by) a fortune that

(flows) evenly (always) ebbs, and by a hope that whenever it appears (always) vanishes.’

Then she burst out singing:

A meeting of two lovesick lovers

191 “Or the ecstasy... treat himself” following it are found in al-Imta*, 2:172 except that “and witticisms
(between them) that have got out” is missing and “and spreading jokes” is added after “taunts.”

1911 AbTi Nasr “Abd al-*Aziz b. Muhammad b. Nubata, 327/939-405/1014. A poet serving the Buyid ruler
Sayf al-Dawla. Yatima, 2:447-466. GAL, 1:95.

2 The wine,

¥ The introductory line and the poem appear in al-Imta", 2:170 except that the “cup” appears as “the
palm.”

1" gl-Hajaz. A rhythmic cycle. O. Wright, The Modal System of Arab and Persian Music, A.D. 1250-1300, 217-8.
' The two lines of poetry appear in al-Imta’, 2:171,

1918 Ab{ al-Qasim ‘Abd al-Aziz b. Y@suf, a secretary in the caliph "Adud al-Dawla’s chancery and a poet.
al-Tha‘alibi, Yatima al-Dahr fi Mahdsin Ahl al-Asr, ed. Mufid Muhammad Qumayha, 2:369-82.
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Who are not free of love

They have made their souls one
Divided between two bodies

The two snatched a cup back and forth with pleasure
A cup the two had mixed with two tears (Sh. p. 251)

And the cup is not appropriate except when
You pass it around between two lovers™”’

Or the ecstasy of Abli Muhammad al-Baradani, over the singing of *Alwa, Ibn

1018

Alluwayh'’s slave girl, in Darb al-Silqi**® in Karkh, when she raised her voice and sang

1019

the lines by al-Sabrawt:

By the roses in your cheeks, who slapped you?
Whoever poured you the wine has done you wrong:

He has left you not sobering up from drunkenness
And giving a sound beating and a stream of verbal abuse to your servants

Curly side-locked, you have gotten drunk,"® so what
Prevents your lovers from kissing your mouth

By God, O chamomile of his mouth
Who set you in place around the carnelian tongue'® (Sh. p. 252) (M. p. 81)

Or the ecstasy of Ibn al-Mutayyam al-Siff, over the singing of Nihaya, al-

11022
S

SulamT’s'*** slave girl, when she raised her (voice quavering with) emotion, and crooked

her eyebrows in flirting, and made eyes (at him), and sang:

7 The anecdote and lines of poetry appear in al-Imtd‘, 2:173, except that al-Kalwadhani is given as al-
Jarjard.

1018 g]-Bulddn, 2:563.

1 Emended from al-SarawT to al-SabrawT on the basis of the following works, Abii al-*Ala” al-Sabrawf, a
poet from Tabaristan, Yatima, 4:56-8. lbn Hajar al- Asqalani, Tabsir al-muntabih bi-tahrir al-mushtabih
(Cairo: Dar al-Misriya lil-Talif wa-al-Tarjama, 1964-5), 2:732.

192 Eended to thamalti from a blank, in accordance with al-Imta®, 2:165-6 and Yatima, 4:58.

%! The introductory line and poem appear al-Imtd‘, 2:165-6, except that “AbG Muhammad” is omitted and
in the second half of the second line of the poem, “a sound beating and a stream of verbal abuse” appears
as “a stream of verbal abuse and a quarrel.” The poem describes a drunken slave boy. The lines cited
here are lines one, two, three and six in IM and in Yatima, 4:58.
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I commend to God in Baghdad a crescent moon of mine
In Karkh that rises from the celestial spheres of the bottoms (of his tunic)

I bade him farewell, but I would have preferred if my life’s soul
Had said farewell to me, but I had not said farewell to him'*

1024

Or the ecstasy of Ibn Ghaylan al-Bazzaz,'” over the warbling of Rayhana, Ibn al-
Baridl's slave girl, when she sang, (Sh. p. 253)

Give youth its share
As long as you can be excused because of youth

And enjoy the days of youth
And throw off your shame in loving passionately

1025
At this point someone says to him, “What did Ibn Ghaylan used to do during this
singing, such that you would be astonished by him?”
He says, “O our lord, when he heard this, his eyes rolled back in their sockets
and he fell in a faint, and (they had to bring) camphor and rose water, and someone to

recite the Qur’anic Verse of the Throne'™®

and the two last chapters of the Qur’an in his
ear, and he had to be treated with the spell formula ‘O Living (One), O Eternal (One).”**”

What's he up to, you dummy?’ (This) is how he acts.*”®

1922 probably Abd "Amr Isma‘1l b. Najid b. Ahmad b. Yiisuf b. Khalid al-Sulami, died 365/975 or 6. al-
Sam‘ani, al-Ansab, 7:181-185.

'3 The introductory line and poem are in al-Imta’, 2:166 except the men’s names are given as Ibn al-Fahm
al-SGff and Ibn al-Mughannt.

924 Ab( Talib Muhammad b. Muhammad b. Ibrahim b, Ghaylan al-Bazzaz. Born 346/957 or 8, died
440/1048 or 9. al-Sam‘ani, al-Ansab, 1: 119, no. 27..

1925 In al-Imtd", 2:166-7 except that Billawr appears instead of Rayhana and al-Yazidi al-Mu’allif instead of
Tbn al-Baridt.

1926 Qur’an, 2 (al-Bagara): 255.

1927 Bashrahiyd marahiyd. Ruqya (spell formula) refers to pronouncing a magical formula to produce an
enchantment. Since Muhammad used beneficial rugyas, the practice expanded enormously. This process
is used to cure the sick. EI2, s.v. “Rukya.”

198 “When he heard this ... in his ear” appears in al-Imta‘, 2:167.
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Yes, O sir, or the ecstasy of Ibn al-SGfi, when he heard the singing of Taraf al-

Sabbaba, in her song, with her energy and joy, and her love (for him) being tangibly
present, and her glance directed at him:**” (Sh. p. 254)

Respond to love whenever it summons you
And revile in love whoever prohibits you (from it)

Whoever rebukes (your) for love, or insults you
Increase (for) him in (your) persistence wrong headedness!

If you are not in love like that
Then indeed its possessors are people other than you!'**

Or the ecstasy of Ibn al-Bukhari,'® over the singing of Ughuwan, Ibn al-A"ma’s
slave girl, between the two walls, at her gathering crowded with nobles, when she sang:

O! By the location of the memory of you on my tongue
And in my heart, when [ am alone with my desires,

I have come to envy every thing

Your gaze falls upon, and I am happy (for having) seen it."**?

Or the ecstasy of Ibn al-Warrdq'® the grammarian over the singing of Rawha,

the slave girl of Ibn al-Radi in Rusafa when she sang:***

When I wanted solace, my heart was your champion
So am I (supposed to) take revenge on my (own) heart?

So increase or decrease your ill-treatment (of me)

1% The introductory line appears in al-Imta’, 2:170 except the names are given as Ibn al-"AwdhT and Taraf
al-Sabi’a.

190 The poem is paralleled in al-Imtd", 2:171 except that “prohibits you” from the first line and “insults
you” from the second line are switched and in the third line, “Indeed its possessors” is replaced with “It
bestows that.”

191 Ab{i al-Mu®ali b, AbI Nasr b, al-Bukhari al-Baghdadi, a religious scholar, He is the father of Ibn
Ghaylan mentioned above. Ibn *Asakir, MuSjam al-Shuytikh, 1:107-8, no. 114. .

192 The introductory line and poem are in al-Imta’, 2:176 except that Abi “Abd Allah al-BasrT is given
instead of Ibn al-Bukhari, Raw‘a instead of Ughuwan and Ibn al-Radi instead of Ibn al-Ama, and in the
first line of the poem “O! By” appears as “By the right of.”

193 Muhammad b. *Abd Allah b, al-*Abbas b. al-Warraq, d. 991 M./371 H. Imil Yaqiib, al-Mu‘jam al-mufassal
fi al-lughawiyin al-*Arab (Beirut: Dar al-Kutub al-‘Ilmiya, 1997), 327.

1934 This line has been emended from Ibn al-Rusafa to Ibn al-Radi in Rusafa on the basis of al-imtd’, 2:176.
It seems to be a copyist’s error. Ibn al-Radi is unidentified.
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For all that is ascribed to fate

I have laid down my cheek to the lowest of those who surround you

To the point that I have become despised--and the likes of me is no one to be
despised'™ (Sh. p. 255) (M. p. 82)

O our lord, because of these and similar (verses) by Ibn al-Ahnaf,'® al-Wasit1
found fault with him and attacked his religion, and raised suspicion about him, and
thought backbiting attacks on his honor lawful, and nicknamed him ‘Repeller from the
School,” and ‘Highwayman (assaulting) the one seeking right guidance.” And I myself
have seen this al-Wasit, when he (once) came to an inn, and heard someone singing

the words of al-*Abbas b. al-Ahnaf:

So increase and decrease your ill treatment (of me)
For all this is ascribed to fate'®’

He went crazy and asked for help and tore the breast of his robe, and
pronounced ‘There is no might or power except in God,” and apologized and said, ‘O
people, do you not see how al-*Abbas b. al-Ahnaf is not content just to act profligately,
but goes so far as to go against religion altogether?! When have scandalous acts and
sins and shames been ascribed to fate? And when has Allah foreordained these things
when He has prohibited them?! If he had foreordained them possible, then he would
approve them, and if he approved them, then he would not punish them. And if he had
foreordained them for his servant, and then punished (him) for them, it would be

injustice--which is morally repugnant for one of (God’s) creations, and how (much

195 The poem appears in al-Imtd’, 2:177. These are lines 10, 4 and 15 from the sixteen line poem “La ara fI
l-hubbi,” al-*Abbas b. al-Ahnaf, Diwan al-*Abbds ibn al-Ahnaf, 141.

193¢ al-*Abbas b, al-Ahnaf, al-Basd’ir, pt. 1, 36, al-*Abbas b, al-Ahnaf, al-Aghani, 8:15-27. He is famous for
love poetry, E12, s.v. “al-Abbas b. al-Ahnaf.”

1937 31-*Abbas b, al-Ahnaf, Diwan al-*Abbds ibn al-Ahnaf (Beirut: Dar Sadir; Dar Bayriit, 1965), 141.
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138 when it is

more so) for the Creator! We are God’s! May God curse love poetry,
mixed with licentiousness, and may He curse licentiousness when it is combined with
what offends against religion.” He went on until Aba $alih al-Hashimi said to him, ‘Take
it easy, old man, for all this is not in accordance with what you believe. Fate comes to
every thing, is attached to every thing, flows over every thing, and through every
thing; it is God's hidden secret, and the science that encompasses every thing. All that
it is possible for science to encompass, it is possible for fate to proceed by, and when
this is possible, it is possible for news of it to spread.’® So what is (all) this uptightness
and annoyance? (Sh. p. 256) The poet sometimes jokes and sometimes is serious, and
approaches and goes away, and is right and errs, and is not to be attacked for what the
God-fearing man is attacked for, or the eloquent scholar.’

Yes, O our lord, or the ecstasy of Ibn Mahdyi, over the (singing) of Muntazim and

‘Alwa, Bint Khaqan's two slave girls, when they sang:

I am delighted when the messenger comes to me
And I am sad when a messenger does not come to me

I hope for you but know that my heart
Will always have its desires for you thwarted'**

Or the ecstasy of Ibn Ghassan al-Nasranf, the belletrist, when he heard Aba

Tammam al-Zaynabi's**" slave girl, Habbaba, when she sang: (Sh. p. 257) (M. p. 83)

198 Literally ghazals.

199 This passage appears in al-Imtd", 2:178-9, except that “And if he had foreordained ... with
licentiousness” is omitted. This is an example of “ilm al-kaldm, which is the application of discursive
arguments to formulate proofs firmly establishing religious beliefs. Arguments start by assuming there
is an opponent who must be won over. The specific arguments and methods of presenting them vary
according to the nature of the opponent. Ei2, s.v. “Silm al-kalam.”

149 The introductory line and poem are paralleled in al-Imtd‘, 2:178, except that “over the (singing) of
Muntazim and *Alwa” is omitted, “but know that my heart” is replaced with “And I had made sure,” and
“Will always have its desires for you thwarted” is replaced with “I thwart my false desires.”

11 A gadi or judge. Yaqit, The Irshad al-Arib ild Ma‘rifat al-Adib, or Dictionary of Learned Men of Yagiit, ed. by
D.S. Margoliouth, 6:305.
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By the life of the one I love because
Have never been one to swear falsely on his life

Indeed I will oppose those who blame me for my pleasure
And indeed I will help my brother to (attain) his pleasure”'**

At this point someone says to him, “This Ibn Ghassan, tell us more, what kind of
man was he, O Abé al-Qasim?”

He says, “This Ibn Ghassan was a handsome, elegant youth, well educated,
skilled among the doctors, and he is the one who said about Ab Mudar the
governor,'® having treated him for a disease, but who had not sought him out
(afterwards) and not paid him what he owed him:

Grant that you give the poets deeds
That are forged: word for word

(Still), why should the reward for the doctor be forged
When he has given the cure for the disease

I was amazed at the one produced by a load of baseness
And miserliness, how can he be considered one of the generous?

But the earth of Isfahan bestows ill fortune
And baseness rooted in the bones

To you is attributed liberality, for no other reason

Than the excess of your baseness among the base (men)***

The end of his business, poor man, was that he drowned himself in the

Kalwadha whirlpool, for reasons that accumulated against him, from poverty and

1%? The introductory line and poem are in al-Imta’, 2:169 except that the names are given as Ibn Ghassan
al-BasrT and Ibn al-Raff3’ instead of Hubbaba, Abl Tammam al-Zaynabl’s slave girl.

13 ¥mended from Abi Nasr al-"Amil to Abd Mudar, the governor, on the basis of al-imtd‘, 2:169; and
Yatima, 3:428.

194 The anecdote and lines 1-3 and 5 of the poem are paralleled in al-Imta‘, 2:169, except that “was a
handsome, elegant youth, well educated, skilled among the doctors” is omitted. In the second half of the
third line, “how can he be considered one of the generous” appears as *he will not revert to being
generous.” In the second half of the fifth line, “excess” appears as “decrease” and “among base (men)
by “under veiling.”

"
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penury to mange that ate (Sh. p. 258) his body and love that burned his heart for the

apprentice of al-Amidi, the confectioner at Bab al-Taq, and confusion by which his
mind was taken away, and his judgment removed, to the point that the he pulled the
time of his death to himself (ahead of time) by what he undertook to do--we ask God
the Great for a positive outcome, in achieving our desires. Nothing (that happens to) a
person is (really) within his power. Whatever comes to him, he is under (its) control,
(free) to behave as it behaves in him, even though he believes that (his actions) come
from his (own) direction. By my life! He who is made to err, errs, and he who is misled,
misleads himself, but talking of this is disturbing, and going into it in depth is
disconcerting, and liberation from it is more conducive to sociability, and more likely
to lead to a heart safe from anxieties and apprehensions. How excellent is what the
speaker says:

If I seek freedom from my slavery from nights
Then you release me, then my captivity is in my liberation

1045
And Hubbaba, this (woman) whose position and singing I mentioned, used also
to lament in Karkh. She was alone, without a sister or a peer--May God entertain the
assembly and those present and protect them from every evil!--The people in Iraq were
fans of her and her lamenting, A Khurasani, (one) of the people of Tashkent,'** had
come to Baghdad and he bought her for thirty thousand “1zz1"*" dirhams, and took her
away to the east. It was said that she did not live even a year (out) there, due to grief

that overtook her and a lover she had (M. p. 84) (back in) Baghdad, from which she

died. Isaw a sister of hers who was called Sabbaba, and was in loveliness and beauty

1045 ¢+

The end of his business” through the line of poetry appears in al-Imta’, 2:169-70, but with many
variations,

1046 q]-Buldan, 3:233-4.

194712z al-Dawla Bakhtiyar, Buyid amir ruling in Iraq, 356-372.
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above her, but in artistry and skill below her. This (woman) rocked Baghdad in her

time. The people could speak of nothing but her, of her anecdotes, and her quick
retorts, and the passionateness of her nature, and the quickness of her movements,
without frivolousness or immoderation. These good qualities, when they are combined
in one slave girl, or indeed even in a number of singing girls, overwhelm the ears (Sh. p.
259) and hearts.'**

Or the ecstasy of Ibn Sam‘iin the SGfi,** over (the singing of) Ibn Bahlil, when
he took the qadib, and played (it) with his agile fingers, then shook the world with his
mellifluous voice, his mellow vibrato, his captivating gestures, his provocative string
tickling, his outstanding elegance, and his sweet gentleness, and sang:

If a seedling were to please me, then its fruit would please me

And if (what happens) in my absence were all right with me, then (what

happens) in my presence would be all right

I practiced asceticism in the world, yet, I am (still) desirous--
I find my desire mixed with my abstention

0 soul, the world is not worthy of love (of it)

So leave her to people who contend with each other over her'®®

Or the ecstasy of Abii Sa*d al-Badirani, over the singing of Ghulam al-Umar3a’,

when he sang: '

He came to me concealed by night’s cloak
Stepping quickly from fear and caution

The light of the crescent moon shone, almost revealing us,

1948 “And Hubbaba ... immoderation” appears in al-Imtd‘, 2:181-2, with numerous variations.

1% Muhammad b, Ahmad b. Isma‘il b, “Anbas b, Sam®iin, Abi al-Husayn, 300-387/912-997, He was an
ascetic and a preacher, and was known for his eloquent wisdom, al-Zirikl, al-Afldam, 3rd ed. (Beirut?:
Khayr al-Din al-ZirikIi, 1969) 6:204.

190 The anecdote and poem are in al-Imtd‘, 2:173-4, except that in the last half of the last line, “contend
with each other” appears as “get used to each other.”

11 The introductory sentence is paralleled in al-Imta‘, 2:174, except that Abi Sa*d al-Badirani is replaced
by Ibn Hayyawayh and the word “singing” is omitted.



310

Like a shaving that has been cut from a fingernail'***

(Sh. p. 260) This Ghulam al-Umara” is the one about whom someone has said:

Abu al-*Abbast has made the pilgrimage
And has returned and has sung

And has hung an effeminate’s drum (around his neck)
So this ‘is also like we were’

Our masters the Baghdadis find their saying ‘Also like we were’ witty, and

consider it a kind of “elegant inarticulateness.”**

1054

Or the ecstasy of Abi Sulayman al-Mantiq,'®* when he heard the singing of this
Mawsill youth,'™® who charmed the world and filled it with rowdiness and destruction;
and who made scandals of the masters of asceticism and dignity and all classes of
people among the lowly and the great, with his beautiful face, his teeth (revealed) in his

smile, his bewitching®*

conversation, his languid look, (the way) his figure affects a
sway (when he walks), his sweet pronunciation, his beguiling coquetry, his ensnaring
unassailability, his elusive seductiveness, his keeping you dangling between union and
separation, his mixing rejection and compliance, and his position between no and yes.
If you speak forthrightly to him, he speaks in allusions, if you speak in allusions (M. p.
85) to him, he speaks forthrightly. He steals you from yourself, and returns you to

yourself, (Sh. p. 261) He knows you when you don’t acknowledge him, and he disowns

you when you know him. His state, O our lord, (consists of) many (different) states and

1921 ines seven and nine from a seventeen line poem called the Dayr “Abdiin. lbn al-Mu‘tazz, 2:250-1.
The poem is discussed in: Renate Jacobi, “Ibn al-Mu‘tazz: Dair *Abdiin, a Structural Analysis” in Journal of
Arabic Literature, 6 (1975), 35-56.

192 From “This Ghulam” through “inarticulateness.” al-Imtd", 2:174. “Ham" is Persian for also. Here it has
been borrowed into Baghdadi Arabic vernacular, The wittiness is its insertion into a fushd Arabic verse.
1954 Abii Sulayman Muhammad b, Tahir b, Bahram al-SijistanT al-MantiqT, born ca. 932, died ca. 985. A
philosopher who lived in Baghdad. joel L. Kraemer, Philosophy in the Renaissance of Islam (Leiden: E.J. Brill,
1986).

1% The Imta® names the youth: al-SabT al-MawsilT al-Nabigh, who is unidentified.

¢ Emended from sdjir to sahir on the basis of al-Imta’, 2:174.
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his guidance of errors, with a charm (that affects both) the settled people and the

nomads, and a desirability that works on the lustful'®” and the rightly guided--with his
song which is one of those for which he is famous, (namely):

You know what is up with me, so do not upbraid me--
The ignorant man is not like the one who knows--

If I had seen anyone (I considered) like him
Then I would blame myself along with the blamer

I used to threaten to call God's wrath down on him
For I feared for his sinning

But when he persisted in his oppression
I gave up cursing the tyrant'®

Or the ecstasy of Abli *Abd Allah al-Basr,'™’ over the percussion playing of Ibn

1060

al-Qasabani,* when he would strike his gadib and sing;

Have you forgotten the union when we spent
The night on a bed of roses

And we embraced like a sash (embraces)
And we strung (ourselves together like) a string (of pearls)

And we inclined to (each other) like two branches
Our two torsos being like one™™

Or the ecstasy of Ibn al-Muganna‘T Abd Tahir al-*Adil,"** over *Alldn, Ibn

‘Urs’s'™ slave, for indeed when (the latter) arrived, he used to throw off his (outer)

1%7 Read as al-shabig.

1%® The anecdote and poem are in al-Imtd‘, 2:174-5, but the second and third lines of the poem are
reversed.

19 An influential Mu‘tazilf theologian and HanafT judge, b. ca. 905-6, d. 19 June 980 in Baghdad. EI2,
Supplement, fasc, 1-2:12, s.v. “Ab{ “Abd Allah al-Basri, al-Dju‘al.” He also appears in al-Imta‘, 3:213,

1990 a]-“Asabl appears in al-imta’, 2:175. 1did not find either form elsewhere.

1% The introductory line and poem are in al-Imtda’, 2:175.

19920]-Imtd", 2:178 has al-Muaddil instead of al-*Adil. AbGi Muhammad al-Hasan b. Al b. Muhammad b. al-
Hasan b, “Abd Allah al-JawharT al-Muganna‘T, 363/973-454/1062. al-Sam‘ani, al-Ansdb, 1:402-4.

193 Yaqdit, The Irshad al-Arib ila Ma‘rifat al-Adib, or Dictionary of Learned Men of Yagqiit, ed. by D.S. Margoliouth
(Cairo, Matba®a Hindiyya, 1968), 5:164, He is mentioned writing letters for ‘1zz al-Dawla, which places
him in an appropriate time period.
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clothing, and say to the people at (Sh. p. 262) the gathering, ‘Select a song and I'll

get started, for I am your son, even your slave, who will serve you through my singing
and [ will encourage you (in your choice) of cheap and expensive (requests of me). Who
wants me once, [ want him a thousand times; who loves me hypocritically, I love him
sincerely; and who dies because of me, I will die for him. I have not withheld my beauty
and my elegance from (all of) you, and have not caused you difficulties, indeed, 1 was
created for you, and I have not been insolent, for tomorrow I will be in of need you
when my beard sprouts, my mustaches (grow until they) droop, my beauty flees, my
cheek becomes wrinkled, and my body becomes bent. By God, my need for you
tomorrow will be greater than your need for me today. May God revile bad morals,
quarrelsome natures, lack of protectiveness and guardianship (of bonds of amity), and
the approval of treachery.’

He continues along in this (vein), and the like, at length, until no one remains in
the group whose veins do not throb, whose nature is not set afire, and whose spirit is
not stirred, (each of them) throws him kisses, makes eyes at him, singles him out for
special greetings, promises him a gift, approaches him with praise, guarantees him an
elegant rare present, says a charm for him, prefers him over his peers, and considers
him as the singular person of his time. You would see Ibn al-Muganna®, flying through
the air, hovering in the sky, gathering (M. p. 86) stars with his fingertips, and
approaching the group with cheerful joy and a happy smile. He says, ‘What do you
think of my choice? How superior is my perception to the perceptions of others? May
God will what adorns me and does not dishonor me; enhances my beauty, and does not

impair my state; makes me glad and breaks my enemy’s back. O Boy! Fetch that (Sh. p.
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263) Dabiqi clothing, that Shattaw*-style ridd’,""* that Byzantine farajiyya,'* that

perfumed handkerchief, and the incense preserved in its container. And fetch in
addition the dinar which has a hundred units of weight, for indeed it is (the way) we
like it: a well-struck coin, beautifully inscribed, and it should be sufficient for him for
this week, until we do what is necessary. And hurry O boy, with whatever is ready of
the chicken and poultry, the bawarid and bawaridat,* the condiments, and add to that

1068
t,

a girat of grilled meat,'*® cheese and olives from Kiki the grocer in Karkh, gata’if from

Habish, falidhaj from “Umar, and fugga*a*®” from Zurayq, and Khurasani hash(?)*”° from
Ibn Zunbir. If we were drinking, we would order Sarifin1*”* wine from Ibn Sariyin, but
if you all want, I will bring it specifically for you and because of you, for it isn't
hospitable for the soberness of my spirit and the poverty of my support to keep you
from your pleasures. May God curse being a professional witness,'*”* for it has closed
me off from all (objects of) longing and desire, and I see nothing in the notaryship
except the absence of what(ever) is pleasurable. How well expressed is the line by the

ancient (poet):

(Real) life is only in the madness of youth,

19% A village close to Damietta in Egypt that produced fine cloth similar to that from Damietta. al-Buldan,
3:288.

1065 A cloak. Stiliman, 43-45.

19 An ample outer robe large enough to wear over a short coat. Stillman, 69.

%7 This is a type of sauce used on meat. One example is: Mix coriander juice, rue juice, purslane,
vinegar, water, salt, pepper, galingale, caraway, ground pistachios and sugar. Serve it over roasted
chicken.

198 A girat is a weight based on the weight of a grain of the carob tree. It varies between a twentieth and
a twenty-fourth of a dindr. LANE, s.v. “Qirat.”

19 A drink made of bread soaked in a mix of water, sugar, pomegranate juice and sometime some lemon
juice, until it dissolves, with spices or flavorings such as pepper, ginger, mint, musk, rose water, and/or
quince juice. It could be made from flour or bread. Marin , Kanz, 146-50.

1970 Makhlat, which mean a mixture. It would probably be a dish mixing either styles of cooking or
whatever ingredients were on hand. Two chapter headings in Ibn al-Warraq say they include recipes
with makhlat in the recipes, but none of the specific recipes have it in the title. al-Warrag, 149, 196-8.

7% ql-Bulddn, 3:383-4. The article mentions good wine made in Sarifin.

1072 CAdl'
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And if that has passed, it is the madness of wine

All this happens, as well as what is beyond this (in terms of being) affecting,
delicate, wonderful (Sh. p. 264) and novel. Then “Alldn bursts into (a) song from the
1073

stanzas of Bashshar:

Indeed, people, leave me and my business alone
For I am not about to give up loving pretty women

They forbade me, O Umama, from loving you
But I did not accept what those who forbade me had to say

If you don't make (me) happy, give me false promises and hopes'™

From (my) separation (from you) so I do not die'*”

Or the ecstasy of Ibn al-*Abbasi, over the singing of Madhkiir, when he
energetically sang:

The vows of (youthful) love today to me (seem ever) more painful in terms of
lovesickness

And (so also) the memory of Sulayma--when the memory is useless

It is as if we did not live a day in the best state
In (the) land in which time called forth our youth

In a land in which passion’s shade was luxurious
Over us and the branch of life was straight and fresh

Yes, but then time divided us--
And what union does time not divide?*”* (M. p. 87)

Or the ecstasy of Abd Sa*d al-Raqq, over the singing of Dalal, Ibn Qahwa’s slave
girl, when she sang:

I was happy with the separation from you when
Ilearned that indeed your heart was happy with it (Sh. p. 265)

1978 The following lines of poetry appear in Bashshar b. Burd, Diwan Bashshar ibn Burd, Husayn HamawT, ed.
(Beirut: Dar al-Jil, 1996), 2:550.

1 Emended from khald‘an to khada‘an.

175 “Or the ecstasy of Ibn al-Muqganna® ... so I do not die” is paralleled in al-Imta‘, 2:178-181, except that
there are numerous small variations, especially in the first prose paragraph.

17¢ The poem appears in al-Imta‘, 2:182, except for several small variations.
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And were it not for your happiness, it would not have made me happy
And my heart would not have been able to endure without you

But I consider everything that grieves me
If it pleases you--easy and trivial (to bear)*”

Or her song for which she is (so) famous:

We turned away as if there were no love between us
Although the eye's glance certainly (gave) us away

The secret enemies turned their eyes upon us
But that which the hearts embrace did not appear from us

I greeted (every)one other than her whom I met in the house
But all my love was for the one whom I did not greet'”

Or the ecstasy of Ghulam Baba, over the slave girl of Talha,'” the professional
witness, in the “Atash Market,"™® when she sang; (Sh. p. 266)

I wish I knew, have you learned
That I am miserable because of you?

For I hid that from you
But let my hopes run free

I imagined you in my mind
And my tongue whispered to you

We came together and separated
In accordance with my hopes, in a place

1081
But if I were to mention (all) these ecstasies of the listeners, and the songs of the

men and the youths, and the slave girls and the free born, then (the tale) would drag

out and be boring. 1 would be like the competitor of the one who compiled a book on

7 The poem appears in al-Imtd’, 2:181.

9% This poem appears in al-Imtd", 2:181.

1978 Talha b, Muhammad al-Shahid, a hadith authority and Mu‘tazilite. al-Khatib al-Baghdadi, Tarikh
Baghdad aw Madmat al-Salam (Beirut: Dar al-Kitab al-*Arabi, 1966), 9:351, no. 4908.

%% One of the largest neighborhoods in Baghdad. al-Buldan, 3:194.

%! The introductory line and poem appear in al-Imta’, 2:182,
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)

songs and melodies.'™ Indeed, I got to know all this, in the year 306 (918 or 919
when I and a group in Karkh counted (among the professional musicians), 460 slave

1084 WhO

girls on both sides (of the Tigris), ten free girls, and 75 youths like full moons,
combined beauty, intelligence and elegance, exceeding (Sh. p. 267) the limits of
description. This is aside from those who remained unobtainable and unreachable by
us because of their status, their escorts and their guardians, and aside from those we
used to listen to who did not publicly display their singing and playing unless they
happened at a given time to work up enthusiasm, or at another to be in a drunken
state, when they would throw off all restraint, in a passion that had allied with them
and exhausted them, and they would sing, stamp their feet and shake their head, and
their breaths heaved, and they confided in their attendees, and put aside what
separated them (from the audience), and maintained their trust in those present, and
their reliance on their discretion.’® This, O our lord, is their habit and these are their
manners: an appearance that dazzles you, revelry that delights you, lyrics (M. p. 88)
that charm you, melodies that fill you with longing, and situations that make it clear to
you that they, by God, are in gardens of pleasure, and that others are in the midst of
hellfire. Then he says, ‘Ah,

O my two companions, (my) desire has exceeded all limits

So joke in preferring rebuke or be serious!

With my father (I would ransom) the young gazelle, who shames the full moon
With his light and embarrasses the branch with his figure

1%2 brahim b, al-Mahdi wrote a Kitab al-Ghind’. Fuat Sezgin, Geschichte des Arabischen Schriftums (Leiden:
E.J. Brill, 1967), 1:370-1.

1% shaljT emends the date to 360 (970-1), probably because many of the individuals mentioned in the
anecdotes lived around 360 or even a bit later.

19%4g]-Imta’, 2:183 gives the numbers as 460 slave girls, 120 free girls and 95 youths.

19% This paragraph is paralleled in al-imta’, 2:183, but there are many small differences.
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What kind of cheek did I see on my beloved,
From which a glance of my eye harvests roses

What kind of mouth of a beloved have I come to know?
Kissing which gives (welcome) chill to (my) limbs

What kind of fragrance do I smell that rips the musk bag with musk
And makes the nadd (bag) redolent with the (scent) of nadd

O my companion, was this our experience in Baghdad
With one we love to be expected?

O my two beloveds, leave me to enjoy a song
The pleasantness of whose improvisation is too exalted to define

They claim that whoever experiences a separation thinks (of the beloved) no
more
But [ have felt passion more and more since I separated (from him)

Another

May God preserve a time in which
I was in Awana'® (Sh. p. 268)

(As) a guest of people who buy praise
(Whether it be) for what is great or trivial

With people there who
Are diverse in (their) lifestyles,

Who, when they breakfast on hunger
Reach evening stuffed

Who start the day on camel saddles
But end it with wine jugs

In gardens where, when we
Enter them, we enter paradises

A town that brings together wine
And whores and singing girls’

1988 gl-Buldan, 1:395-6.



318

Irecall a day when we were in “Umr (a monastery) in the area of Wasit,"”

and with us were Abt Abd Allzh Ibn al-Hajjaj, and AbGi Muhammad al-Ya®qiib1,"* and
Abi al-Hasan b. Sukkara,'® and Abi al-Hasan al-Jurjani.”® We looked out over a
garden of narcissi, with banners flying and necklaces, strung together, among cypress
trees and date palms; our sky was date palms, and our earth basil and herbs. (Sh. p.
269)

Nearby were lush narcissi and cypresses looking like
Figures of slave girls departing in green shawls

Trees (looking) as if the houris had lent them their figures, clothed them in their
burdas, and adorned them with their necklaces; (M. p. 89) their blossoms diffused (their
scent like) bags of musk and their birds exchanged marvels of eloquence.

You see a thousand parks in which we are
In gardens linked yet more gardens

(There are) fresh jasmine and plucked roses,
Bright yellow and blood red

It is as if we, and whomever we love, have shaken off
The dye of our complexions on the branches

The one who sees this and that does not doubt
That the dyer's thread is in the garden

%7 This is the same place as “Umr Kaskar. It is famous for a Christian monastery surrounded by gardens.
Kaskar is near Wasit. al-Bulddan, 3:724-726.

19%8 a]-Ya'qiibi is mentioned as a poet, but without further information in Ibn al-Athir, Ibn al-Athir, al-
Lubab fi tahdhib al-Ansab (Cairo: Maktabat al-QudsT, 1936 or 7-), 3:311.

%% Fmended from al-Sukkar to Sukkara, Abi al-Hasan Muhammad b. *Abd Allah b, Muhammad b.
Sukkara al-Hashami, a poet contemporary with Ibn al-Hajjaj. Yatima, 3:3-34.

190 Abd al-Hasan “AlT b. “Abd al-*Aziz al-Jurjani, a judge and poet. Yatima, 4:3-29.
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We were pouring the Babylonian wine to the accompaniment of the singing

of the nightingales, the drumming of Ibnat al-‘Umayy,'** and the “d of Mawahib,'*”
about whom Ibn al-Hajjaj said:

I am a rejecter of God
In regard to God, l am a liar

Indeed, the Lady of the singing girls
And my Lady--is Mawahib

She is the radiant full moon at dusk
And they are the stars

She is (like) the north wind in pleasantness
And they are (like) the south winds

She is the sea of song
From which marvels arise

I ransom you, and ransoming you
With (one’s own) soul is a (moral) obligation! (Sh. p. 270)

And he says about her,

Completion of the pilgrimage is that riding beasts stop
At a house in which Mawahib resides

And if it weren't that someone would say: He is infatuated, we would
Have said (there are) wonders (such that things) short of the least of them are
(still) wonders'®’

And (then) we slept at the end of the day among the scented plants; the scents

of these gardens refreshed us. Abi *Abd Allah'™ was drunk, sleepiness having clouded

191 This could also be vowelled "Ami.

19%2 A singer mentioned in an anecdote told by Ibn al-Hajj3j in al-Taniikhi, Nishwar al-Muhddara wa-Akhbar
al-Mudhakara, ed. “Abbid al-shalji (1971), 1:277-8, no. 148.

199 Although these verses are recited by Ibn al-Hajjaj, and so might be taken as his poetry, they appear
elsewhere as verses by Nusayb in the following two works. In al-Aghdnt, 14:174, they are recited by
Sukayna bint al-Husayn. The same verses, recited by Mahmiida, also appear in Abd Muhammad Ja'far b.
Ahmad, al-Sarraj, Masari® al-‘Ushshdg (Constantinople: Matba®at al-Jawa’ib, 1884), 273.

194 Tbn al-Hajjaj.
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his eyes, when all of a sudden there appeared a ship*® traveling up to Baghdad. He

observed it in this state, then recited:

O ships of Baghdad, go briskly, knowing well
That today my heart has gone with you (Sh. p. 271)

O ships, what harm would it have done those traveling up(stream) on you
Having stocked you up, if they had made me a sailor on you

With a wind from my sighs, that drives you along upstream
With those I love, evenings and mornings

You would borrow my tears so that they could lift you up
If you went aground when the water was shallow.

O ships, (this is) the appeal of one in love who yearned
When he saw the plain path to those he loves, and was happy (M. p. 90)

O ships, say to those who are distant for us to visit
And (thus) have dispersed the union of proximity and destroyed (it)

I am the stranger for whom the dove mourns
When it cries, and the bird mourns if it coos

Then sleep flowed over him, although he awoke at one point during the night,
and he heard the cooing of a dove on a branch, and he felt desire, called out, and
recited:

The doves of life filled me with desire by their cooing
And kept me awake--after we had slept--a long time

It supported me in (my) griefs for a while--
And if I die, mourn me as one slain

And say to the wind what the emaciation of my
Extremely weak body prevents me from saying:

O north wind, by the right of one who does not
Surprise you with tranquility, stand still a little

Indeed, if you blow gently on my heart

19%5 Kar. A sea-faring ship that carried wheat. Kindermann, 87.
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You will heal a sick heart of passion

O south wind, pass by me
Perhaps you will be a messenger for me

To people who have lodged in the Stiq Yahya
And in Ibn al-Hajjaj’s house,

To people who have left my heart
Pining away, and who have left my body emaciated

They have concealed sleep from me, and said
‘The flood of tears prevents him from arriving,”” (Sh. p. 272)

Abti al-Qasim said, “Then I said to him, ‘What is this weakness which saps the
strength?’ He recited:

You told us truly, that desire weakens the strength of my steadfastness
For this isn't from the weakness of my liver

But in addition to me, there are my two sons, for ...
If it weren't for them, there would be no increase in number in my family

When I extend my steps to depart, they are shortened by
Three who belong to me: my wife and my sons.

As for the oldest, he is (as dear as) my eye; for which there is no substitute
For as long as I live, and beyond that, (as dear as) my legs and my hands

And (as for) my younger son, his residence is in my entrails
How could my liver reside elsewhere than in (my) entrails?

And above and beyond this, I have a wife, who, when(ever) I was separated from
her,

I was amazed how my body continued (to survive) apart from her

Three to whom I hurry for fear that they be made miserable
By a fate lying in wait for them after I have departed.

Then he began to recite, his tears streaming down his cheeks, as though he were
remembering a young son,

It is an extraordinary thing, that I
Removed my (heart) from the hollow of my chest (M. p. 91)
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And that there sinned against my soul
The hands of the catamites of passion in my matter--

On fate’s part an ugly intent toward me--
May God be between me and my fate (Sh. p. 273)

And he recites, and it is as if he were remembering a friend of his, whose name
was Ya‘qlb b. Ishag

O You who kill and resurrect all of creation
With omnipotence and Who is still the remaining heir

Just as you restored his Joseph to Jacob
So restore Ya'qlib b. Ishiq to al-Fadl

For indeed I, since the parting became serious (?) and they departed
Am very full of longing for him--may my soul ransom him.”

Here Abi al-Qasim says, “This, by God, is a desire from Wasit for Baghdad, then
how (much desire) from Isfahan for Baghdad? O my grief]

One is more likely to find the phoenix than is
The yearner to get what he longs for'”*®

Another

I do not despair that God may reunite us
In a situation like the best we ever had

Another
How able is God to bring close together, despite the distance
One whose home is in al-Hazn'®’ with one whose home is in al-$al**® (Sh. p.

274)

Allah rolls up the carpet of the earth between the two
Until its grazing ground is seen to be populated.”

19% g]-Mutanabbi, Sharh Diwdn al-Mutanabbl, *Abd al-Rahman al-Barqiqt (Cairo: al-Maktaba al-Tijariyya al-
Kubrd, 19707), 1:307.

197 The road between al-Madina and Khaybar, al-Buldan, 2:260.

198 A town in the country of the Khazars. al-Buldan, 3:435,
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Then he approaches the master of the house and says, “You have given us a
headache! Bring us our breakfast, for we certainly have found fatigue in this our
journey.””*”’

He replies, “Yes, what do you suggest, O Abti al-Qasim? You have put us in fear
of you (and) of what you snuff up.”

He says, “It doesn’t matter. I won't give you trouble about food, God forbid.”

Someone says, “Tell us, O Abii al-Qasim,” so he says:

I want a round (loaf) of bread from you
Set on a clean table

[ want coarse salt
I want sour vinegar

I want well-cooked meat
I want plucked greens

I want a suckling goat
Or (if) not, then a suckling lamb

I want water with ice
Covering a rare vessel

1100 1101

I want a daydan™'® of stew
And I will not be satisfied with just a little (M. p. 92)

Either a fine fast steed that
Speeds along under me (Sh. p. 275)

Or singing women of pure (beauty)
Standing in rows before me

I want an elegant young gazelle
[ want a thin waist

Like the full moon, smiling, pleasant

1% Qur*an, 18 (al-Kahf): 62.
119 presumably a quantity or perhaps a dish, but the word is not identifiable.
101 A combination of breadcrumbs and broth, LANE, s.v. “Mard.”
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Making the heart lighter

I want a full butt
I want a graceful penis

I want a shirt from you
And an overdress and a turban

How beloved am I as your guest
And you as a host!

I am content with this from you
And I don't want to impose''”

Someone says, “O Ab{ al-Qasim, do you want all this? By God, it’s a tall order.

hal
!

No, by God, be more restrained
He says:

Indeed, I love harisa and it pleases me

But my heart is seriously in love with bahatta''®

And if you mention mutton, it will arouse rapture in me
And if (only) two courses come after it, it will satisfy me

And the rice pudding"* has a special place in my heart
When if appears before*” us, white and creamy

And zirbgj is a food no one puts off eating
Among all creation, except for (all) madmen

This is all of what is in our host's house
Indeed my opinion about it is not in error (Sh. p. 276)

And he says, “It was said to Jammayz, ‘What do you desire?’ He said, ‘The sizzle

of a frying pan, amidst the boiling of a pot as well as the scent of grilled meat.””*'*

Someone said to him, “Which fresh fruit do you like best?”

17 Magamat, 93-4 (al-Sasaniyya). There are substantial variations.

1% Rice pudding, i.e. rice cooked in milk. Lisan, s.v. “Bahatun.”

1% Aruzza,

1% Emended from gasadat to tasaddat.

1196 The anecdote appears in al-Basa’ir, 5:164, anecdote 549. Paralled in the al-Imta’, 3:102 except that “Ay
shay” is replaced by “Ma”.
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He said, “Kabab.”

Someone said, “And what about dried (fruit)?”

He said, “Jerky.”

Someone said, “Indeed, here is a Bedouin who says, ‘Singing is the provision of
the rider.” He replied, ‘He says (this) only because he is not acquainted with semolina
bread, the grilled meat of Bab al-Karkh, herbs from the ice cellar, and Egyptian
falidhaj.”

He says, “Abli Muhammad “Abd Allah b. Ja*far b. Durustawayh''” recited to us:
‘Abfi al-*Abbas Muhammad b. Yazid al-Mubarrad,"™ on the authority of al-*Uqayshir,"”
recited to us (these verses):’

O *Amr, indeed our satisfaction is with a gathering
Where there are served its grilled meats and its chicken

And a well-aged wine that has been kept away from the fire, out of respect
Like a sacrifice’s blood gushing from its jugulars,

The beginnings of whose pregnancy were among the grape vines

And in wine jugs was the completion of its term and its accouchement (Sh. p.
277)

Someone says, “O Abd al-Qasim, you put us off more and more with these
preambles.”

He says, “God forbid.”

Someone says, “Speak, then,”

1197 Abli Muhammad Abd Allah b, Ja*far b. Muhammad b. Durustaway b. al-Marzuban, 871-958. al-Zirikli,
al-A%lam, 4:204. A specialist in language and Persian poetry. EI2,s.v. “Ibn Durustawayh.”

1% Ab{ al-Abbas Muhammad b. Yazid b. Abd al-Akbar al-ThamalT al-Azd1 al-Mubarrad, 826-899. was the
Basran philologist whose discussions with al-Thalab led to the founding of the Basran and Kiifan schools
of grammar. He collected extensive quantities of Arabic prose and poetry that illustrated interesting
philological points and used them in his adab works. EI2, s.v. “al-Mubarrad.”

199D, 700. A poet from Kiifa, who wrote satire, al-Zirikl1, al-ATam, 8:200.



326
He says, “Woe to you all, A soft loaf, briny cheese, dried meat from among

the specialties of your city, cheerful, smiling, and something from the ready-made
(foods) of the market, and some of whatever bits of munchies you happen to have
around (M. p. 93) such as, strips of pickles. Why do you complicate [matters] so? This is
hardly a royal feast (I am proposing).”

So there is carried in, for example, a plate on which is (what he has called for) of
cheese, and some pickles, so he says, when he sees it:

Cheese is nothing but harm to the body through illness
And to the heart is a torture of delusions

Substitute for it two bites of sikbdj
Or grilled meat separated from (the) bones

And he says:

My hair has turned gray and my bones become gnarled
From the long time I have been dipping bread in vinegar sauce (Sh. p. 278)

For it is so hateful to me that
It is equivalent to the black snake’s poison

He tells stories and jokes about the two of them for an hour, and amuses
(himself), and he says when recounting:

An invitation (to dinner) that one could dub:
Famine and barrenness

There is only killing thirst
And unpalatable water

A gathering in which the
Foul mouthed (men) chatter

And there is farting sounding like
The ripping of smooth Dabiqi (cloth

)1110

110 These are lines four through seven of an eleven line poem by Ibn Sukkara. Yatima, 2:179-80.
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Then he washes his hands and says, “Where is Ab{i al-Jalab?'"! Where is Ab

al-Sannaj?"*-

-meaning, backgammon and chess. So a chessboard, for example, is
brought in.

He says, “Who is eager (for a game)? Who is the wretch who will forfeit his
blood?” They shun (Sh. p. 279) playing chess with him, and he says, “Yes, when the
governor emerges, their slaves hide!” until (finally) one responds to his challenge. He

1113

looks at him and says, “May God unite flea-bane seeds'* and the pharmacists. Isn't this

71114

“Mr. Terror”"'* going to become “Mr. Timidity”*'** shortly?”

Then he says, “How does Abu Mushkahal''¢ play?”

Someone says, “He is a good player.”

He says, “The old mule is not scared by the sound of the bell.”**"” He approaches

him and says:

O one who exposes to me his honor

You have united fire with arfgj'"**

With the one whose skin you are rubbing against
You are rubbing against boxthorn

He begins by advancing his pawns. He recites as a beginning quip:

We went out in the morning at dawn, at night,
In the evening after the day was half over

W Literally, father of the imported goods or slaves; or clamor.

W Literally, father of the castanets player.

U1 An ingredient used in salves to create erections, Muhammad b. *All Najib al-Din al-Samarqandy, al-
Agrabadhin ‘ala Tartib al-Asbab, 90-1, 163. It is also said to counteract thirst, Gerrit Bos, Qustd ibn Liiga’s
Medical Regime for the Pilgrims to Mecca: the Risdla fi Tadbir Safar al-Hajj, Islamic Philosophy, Theology and
Science (Leiden: EJ. Brill, 1992), 129-30, 149.

114 Abit al-Hawl, literally Father of Fear.

W Abii al-Faz', literally Father of Timidity.

1€ since the word is undotted, it could be Mushkajal. Apparently a mocking name. For instance, see
Dozy, s.v. “Mishkdl,” meaning a wretch.

Y7 al-Baghl al-harim la yufzi‘u-hu sawt al-juljul. Freytag 1:207, Ch. 2, proverb 209.

18 A highly flammable thorny plant. Steingass, Persian, s.v. ““Arfaj.”



We pursued rabbits and jackals 2

We took the wolf but the ass escaped (Sh. p. 280) (M. p. 94)

Then his opponent advances (his) pawns, and he says, “O Abli Mushkahal, bite
by bite, so that you don't choke.''* Two squares at a time, so you don’t end in the
black."® One bishop™* at a time, so that the litters aren't broken. I say, ‘Enough,” but
he slips in (another move). Your basket is not ripped, O sir! Don't hurry, sir! Hurry is

the work of a tom cat. He takes two pawns of mine with one pawn, what a bargain!

Whenever he sold a beard
Isold a shining asshole

(He is,) by God, an elegant man.

I recited to him a set of (verses) on love
But, when it disgusted him, he coughed

If someone were to say (to him), “Put the bulk of that beard of yours
In the center of my hole--he wouldn't hold back, but would do it!

1122

He seeks help from the queen’s pawn,''* and says, ‘Back up a square to go

"% and he says, ‘In Umm al-

around a piece'® and back up and cut off"*** his move,
Falak's crack, for (my penis) is definitely of stone,’ then he recites:

A gift from me had been stuffed
In you, drenched in myrtle and basil

Beneath it is a peach and on its tip
Is a knob of apple and pomegranate

If that unsettles his opponent and ruins (the game) for him, he says:

112 This comment is in colloquial Arabic.

1291t could be: One pair of moves at a time, so you don’t get yourself in a black position?

H2i 1 jterally jamal, or camel, H.J.R. Murray, A History of Chess (Oxford: Clarendon Press, 1962), 424.

122 peinhard Weiber, Das Schachspiel in der arabischen Literatur von den Anfingen bis zur zweiten Hlfte des 16.
Jahrhunderts (Walldorf-Hessen: Verlag fiir Orientkunde Dr. H. Vorndran, 1972), 275-6, 321-2.

128 peinhard Weiber, Das Schachspiel in der arabischen Literatur von den Anfiingen bis zur zweiten Hdlfte des 16.
Jahrhunderts, 308, 331,

124 Reinhard Weiber, Das Schachspiel in der arabischen Literatur von den Anfiingen bis zur zweiten Hdlfte des 16.
Jahrhunderts, 284.

1125 H J.R. Murray, A History of Chess, 228.
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He slept, but I slapped him at once
With a shitty sandal until he came around (Sh. p. 281)

Look at his neck vein, how it has become
From slapping, without the slightest palpitation”

His rival puts a knight in the center, after the advancing of the pawns. Then
(Abii al-Qasim) says, “You did that well. We have progressed from dice to tops.” He
says, “We keep at things from evening to morning. We continue at something until we
master it. O our lord, shit and play with it, so you perform two acts. Sit on the bank
and bundle that water into bouquets.” Then he says, (Sh. p. 282) “In my opinion, (you
should) move the rest (of the pieces), you loser, your bread is smeared with (some)
condiment. If it weren't that you desire evil, then you wouldn't have eaten your bread
by yourself.”

When his opponent takes hold of one of his pawns with his hand, and moves it

1126 «

as though to pick it up, (he says),"*** “If you see the hen peck the rooster's butt, then

"m 1127

know that she is saying to him, ‘Fuck.”” Then the opponent desists ... '/, and he says,
“What an ass! The blind man shits on the roof and believes that the people are
unaware of him."”® You loser, the one who farted in your beard has never yet eaten
beans. Your hand is closer to the sky than to this (pawn?). He who (attempts to)
impress his mark on the wind is farting in his mustache.”

And he says (M. p. 95) to one of those present, “Why don't you watch this game,

for you might observe miracles?” This attendee gets a little enthusiastic, and says

something offensive to him, alerting his opponent. He says, “O our lord, I said to you,

12 Emended to add yagiilu.
127 The text is unclear. It might be “the error between them.”
1128 a]-A*ma yakhra fawq l-sathi wa-yahsibu al-nasa la yarawna-hu. Freytag 2:169, Ch. 18, proverb 296.
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‘Watch!” I didn't say to you, ‘Stumble!’ Leave him alone until he gets his finger

caught in the door latch. Then I'll show you how I'll slap him.”
His opponent is distracted, and he says, “Woe to you all. What do you all want

1129 ayen when he

with him? The flutist doesn’t distract Ibn Murra from splitting Dabiqf,
sings (something welling) out of his sorrow.”

Then he says, singing, “He sang the song the hornet [sings when] it stings. He
finished his work, and sat crying over his (dead) mother-in-law. How long will he go on
raving--may God make him great--as if he were a divorced Sindl woman?!” (Sh. p. 283)

If someone says to him, “Take this pawn with one of your pawns,” but he sees
that it could not help, he leaves it and says, “If it were a monkey for a monkey, better
the sociable one.”

Then he takes hold of one of the edge pawns and says:

If you lack roses
Then smell the “artanith'*

Many a thing do you disdain, but then it turns out to be (of) unmatched (value).”
Then his opponent takes one of his pawns. Someone says, “Woe to you, Abii al-Qasim,
why did you give that one up for free?” He says, “Go to hell--and to the rushes™* of

Dabiq!""*

122 gmended from saff daqigi to shaqq Dabigl. As was mentioned above, “splitting Dabiql” means farting,
130 cyclamen. Dozy, s.v. ““Artanith.”

1 siggel, 29,

1132 Dabiq was a small village extremely close to Aleppo. A fast-growing grass called halfa’ grows in its
vicinity, However, the point is that in the last year of his life, the Umayyad caliph Sulayman b. *Abd al-
Malik, 96/715-99/717, moved to Dabiq, which was the staging area for a major campaign to take
Constantinople, He died and was buried there, Thus, the suggestion to go to the grassy fields of Dabiq is
a suggestion to die and be buried in an-out-of-the-way place. Sulayman is represented in literature as a
glutton, voluptuary and unjust ruler. Especially the first two traits are pertinent in the Hikdya because
they are major elements used to symbolize the behavior of eminent literary figures versus that of figures
with considerably lower skills. al-Buldan, 2:513.
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Then he takes, opposite (the pawn), a queen or bishop, and says, “0 our lord,

a blow with a blacksmith’s sledge hammer''* is better than three thousand blows with
a small mallet.” His opponent says, “A mere nothing.” He says, “If you heard [that] in
war [it would be] nothing, but know that the shit is [hanging] over your head.”

Then his opponent errs in the rules of his play, then realizes what he has done,
and begins correcting it; then he says, “After the fart, he tightens his ass.” (Sh. p. 284)

His opponent then wants to move his bishop to one side but he sees him
preventing it, and (Ab{ al-Qasim) says, “O loser, if they let you make the Pilgrimage,
then take the road to Ctesiphon.”** So he puts it back'*** in its place, and (Abu al-
Qasim) says, “The grain goes round and round, then gets ground in the mill.”*"** (Sh. p.
285)

Then his opponent hums something indicating some annoyance and irritation
and deceit, and (Aba al-Qasim) says,

“O one whose anger has led him to start pressing
The oil cake of my ass with his canine teeth

How much do you grieve, how much do you gnash your teeth,"*” how much are
you annoyed? How much?” Then he says, “Poor thing, what can he do? He disperses
his flour in the thorn bushes and cannot regather it.”

He makes a move, then his opponent blocks it. He screams, “Woe. He's got me

cornered, by God, with ... and fire.”** What can1do?”

U3 Pantalis, Lisan, s.v, “Fantalasa.”

1% gl-Buldan, 4:445-7.

"% Emended from fa-radda to fa-yaruddu.

1136 gl-Habba tadiiru wa ild al-rahd tarja‘u. Freytag 1:419, Ch. 6, proverb 251.

7 Tadradu means “you lose your teeth,” but that does not make sense in English, so I have substituted
“gnash your teeth.”

1138 There appear to be a copyist's error. The last words look like bi l-stla la wa l-hrg.
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Then his opponent errs in (M. p. 96) play, and surrenders some pieces to

11139 1140

him, and he says to him, “I outdid you, O meal™’ without bones,"* your beard is up my

ass.”

His opponent takes hold of a piece, then sees the mistake and puts it back. But
Abi al-Qasim requires him to take it, and says, “O God, You'll take it whether you want
to or not.”

Someone says, “What will he do with it?”

He says, “What the slave girl of al-SukkarT* did.”

Someone says, “And what did she do?”

He says, “She took it with her hand and put it in her cunt.”

Then he approaches him and recites to him:

After the night prayer the one bent over contended with you
In the depths of my black haired ass (Sh. p. 286)

Be content with the bitterness of the truth and endure
But if you are upset by what I say, then don't endure!

And if you get angry today, then do tomorrow
What the slave girl of al-Sukkari did

Then he says, “This, by God, is the way it was long ago at (the time of) the
invention of this game, until it bore the fruit that it did. Yes, the donkey driver dies

while still hiring out his donkey. Too much straw splits open the sacks.”

11** Emended from bawala to ya zulla.

119 The phrase “meal without bones” may mean “spineless,”

141 gl-Hasan b, al-Husayn b, “Ubaydallah al-Sukkari. An Arabic philologist who collected, edited and
commented on diwans of pre-Islamic poets and also tribal diwans. EI2, s.v. “al-Sukkarl.” Yaqit, The
Irshad al-Arib ild Ma‘rifat al-Adib, or Dictionary of Learned Men of Ydgqiit, ed. by D.S, Margoliouth, 3:62-64, no.

17.
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Then his opponent tempts him to take a piece, so he stretches out his hand

to take it, and he thinks he can get it for free, then the error in this becomes apparent
to him. He mutters and shouts and recites,

“0 son of one (in whom) my penis, sauce bowl"** (sized),
Comes and goes in the avenue of her ass

Another

O one who, whenever he comes to visit me,
Speeds on his two legs to (his) destruction

Don't you see how the rook in my hand wanders about freely
And how the king of your ears is exposed?

0 loser, who(ever) jumps over two tent pegs: one of them goes up his ass!”
Then (the opponent) turns to someone as if asking for advice and (Abd al-Qasim) says,
“If the tortoise needs a boat, it’s a goner.” (Sh. p. 287)

This attendee indicates a move, and (Abi al-Qéasim) turns to him and says, “Take
(as advisor) someone whose mind (is so small it fits) in a palm leaf container. You
extended, O my penis, until you came out of my sleeve.” Then he recites,

What tribulation has my time (now) brought (to me)?
All of them have trampled on my chessboard

They were donkeys, stupid in perception,
But they all wised up (by observing) my fortune

I do not favor the (venerable) old men among them
All those beards are in my ass!

Except for the friend whose claim (on me as a friend)
I respected-- for I gave him a break for a time

(That is, the host.)

"2 Musarkaja. This form could not be verified. The closest form is LANE, s.v. “Sukarja,” meaning sauce
bowls, deriving from Persian sukarchah meaning saucer.
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Someone says to him, “Woe to you. Ask advice of whomever you want, and

don't be impudent to people.”
He says, “May the back of the ass of the mother of the one who needs to eat
beans in order to fart, (M. p. 97) be cut off!”

1143

His opponent checks him by forking his king and bishop,"* and he says, “O our
lord, by God, take a piece of advice (from me)!”

Then he says, “What’s that?”

He replies: (Sh. p. 288)

Gather all your whiskers together, for you have
Fallen in the sea of my neighbor's shit

A sea that has in my anus a river
That looks as if it were drawn by a compass” "'

And he says, intoning:

Father of al-Husayn and son of al-Hasan
You've grown larger in head, body,

And wide beard--
If only it were in my ass™*
And he raves, saying:

Umm Razin shat
One day in some flour

We asked her (about that) and she said
That is yeast for the dough

Then he says, “What does it matter to this cuckold? He has a hard head and

healthy horns,” and he recites:

14* H J.R. Murray, A History of Chess, 225; Reinhard Weiber, Das Schachspiel in der arabischen Literatur von den
Anféngen bis zur zweiten Hilfte des 16. Jahrhunderts, 311. In chess, to fork means attacking two pieces
simultaneously with one piece.

144 artributed to Ibn al-Hajjaj by Mez, but not confirmed by the manuscripts and editions at my disposal.
143 “My ass” is in Persian.
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0 husband of the one

Who sells her ass on credit

1146

The shaft of my penis
And at its tip something lentil-shaped

Don't you see how my sandal
Is flexible, from Daybul

I will bring it to you,
And fill your tight neckbands

Another

O youth, whose black beard is
Flowing like silk

)1147

(The head of my penis)"* reached
With joys and rapture for me

A sheath of your mother’s shit
Sealed with a fart (Sh. p. 289)

Another

0 vilest of mankind, and to me the lowest
Of God’s servants, in rank, indisputably

How many a one who want to be slapped have [ beaten with my sandal;
Between his eyelids, the stipulations of those who come entreating!

He continued to be pillaged-of-neck, exposed-to-depredation-
Of precinct-of-head, destroyed of ears and shoulders (M. p.98)

Under hands which hold power, that administer
Slipper slaps on the head, (and) not lightly

Fear God (for the sake) of the gristle of your
Ears and the weak muscles of your neck jugulars

His king and castle fall in line with the bishop--an admirable elegant (play), at

1148

which his opponent jumps up''*® in surprise. He mouths nonsense, humming, and

14¢ The beginning of the line looks like: f-r-d-d and is unintelligible.
147 Words are missing in the manuscript. This is a guess by Shalji.
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saying, “O our lord, this is among the uncommon qualities of noble characters; this

is of the innovation'* of Bab al-Tag; this is (one) of the wonders of (coincidence).”
Then he says, “When he was on the point of death, a chess player advised his son, ‘Be
wary, O my son, of (an attack from) the direction of the castle, and fear the knight’s
jumping, and watch out for the bishop’s leaps, and sitting on a donkey's prick is better
(for you) than sitting in an exposed position’; then he gave up the ghost. “(This is)
sound advice, and by God, a required religious duty, and a claim he fulfilled for his son,
and an inheritance he left behind him. May God not have mercy on his corpse, and not
water the soil (of his grave).”

The round ends with the soul of his opponent in the whirlpool, and he says,
“Woe to you, (Sh. p. 290) this youth, may God make him great, is (here) at my invitation
today, but, do you know what he eats?”

They say, “No.”

He says, “A thousand penis heads in a (single) loaf of bread.”

The opponent answers him with uncouth, rasping speech. He stomachs it, and
says, “You there, it's up to the loser to shrug it off and make light (of the loss), and up
to the winner to be tolerant and gracious. (But) I don't reproach him, by God, for at
this problem the carpenter farted.”

Then the opponent's king gets into a tight spot, and someone says, “Woe to you,

will you get out of this dead-end?”***® Then he recites, sneering at him:

And he said, ‘Turn it around.” ButI said, “Fuck that!”
If, O our master, it were turning!

1% Emended from yafghuru to yagfazu.
"9 EI2, 5.v, “Badad’.”
1T have chosen to read this as “zanaga,” but it would be possible to read it as “ribga,” or noose.
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The opponent's pawns are scattered, and he does his best in (trying to)

gather them and put them in order; then (Aba al-Qasim) says, “When the shepherd
dies, the sheep scatter.”

Someone says, “Has the shepherd died, O Abi al-Qasim?”

He says, “Half of him has died, and the other half is at death’s door.”

Someone says, “How is he really, O our lord?” (Sh. p. 291)

He says, “(He is) in shit up to the neck, with dogs as his guards; his situation is
that of chard in hot water. He has shat, by God, in the basin--rather in the chamber
pot--even shat on the bier; rather, the best departed, and the dregs remained.”

His opponent flees from him with one of his pawns, and hurries it. Someone
says, “How quickly he brings his pawn! “ He says, “It was said to a tent peg, ‘How fast
you penetrate (the ground),”"* then it said, “If you knew what (hammering is on) my
rear, you would forgive me.”

Then he banters with them, saying, “I have seen him more hurried than (M. p.
99) a penis half inserted, and (faster) than a (gazelle) in flight with its fawn before it.”
(Then) his opponent blocks him, and he says, “Night blindness during the day is
perpetual blindness.”

He says, “O our lord, we slapped an ape, until we became blind,” and he recites:

Your shit comes out smelling like incense to me
This, by my life, is an act of aggression

One of them says, “O Abu al-Qasim, yes, there is no alternative to making peace,

it is as the poet says:

1151 Albert Socin, Arabische Sprichwérter und Redensarten (Wiesbaden: M. Sindig, 1967), 5, 15, proverb no.
203,
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The reconciliation, to which there was
No alternative in the circumstances, occurred

But it was salh with a sin in his beard
And the sin is vowelled with a fatha™"*

He considers checkmating his opponent’s king with his knight. But (the
opponent) takes it and he (Abd al-Qasim) says, “(May you) be happy, take it, as white as
charcoal, you riffraffl” and he (the opponent) overturns the chessboard. (Sh. p. 292)

Someone who wasn't present when the wager was made asks him about what
was between them. He says, “We had slapped each other, and he complains about the
weakness of his jugulars to you.”

Then he approaches the group and says, “Are we fasting today?”

A slave comes, and says, “Dinner is served.” He (Abi al-Qasim) stands up and
says, “Truth has come and falsehood has vanished away; lo, falsehood is bound to
vanish,”**

The (dinner) table is brought, and he settles at it. He sees, for example, how its
cold cuts have been painstakingly prepared and decorated. He overturns the platter
and moves to another dish, as if he would take it instead, and he contemplates it a
while. Then he turns to the one next to him and says, in a voice audible to the master
of the house, “This, by God, is a beautiful thing; this, by God, is real hospitality; it is as if

15 a5 if it were embroidered brocade; as

it were, by God, a palm spadex layered in rows;
if it were a field of carnations; as if it were spring flowers, or the ornamentation of a

finely woven rug; as if it were, by God, meadow flowers.”

1152 5ulh means reconciliation. Salh means shit, i.e. it is shit in his beard.
153 Qur’an, 17 (al-Isra”): 81.
51 Qur’an, 56 (al-Wagita): 29.
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Then the lamb is put out (on the table), and he says, “O our lord, we had a

friend in Baghdad who (used to) say, ‘Lamb is good only when the sun is in Aries,” and
he used to say, ‘There is no softer couch for date wine than grilled lamb.” (Sh. p. 293)

When the goat is put out (on the table), he says, “That friend used to say, when
he saw a goat like this one, ‘Poor four (legged thing still) with (its) milk teeth, (it is) a
martyred suckling child.””

Then he stretches out his hand, after scrutinizing the saucer, and pulls off its
skin, and says, “(It’s like a) Dabiqi (garment), by God, covered with khaliiq perfume. (It
has a) golden outer layer and a silver-white inner layer, as if silk were combed into it.”
He takes its kidney and says, “Do you know to what Ibn al-Rimi compared goat
kidney?” Someone says, “No.” He says, “He compared its kidney to a bean. He looked
at a donkey’s udder and said, ‘It is as if it were a clay pot with one of its three legs
broken.” (M. p. 100) He looked at a black girl who was crying and said, ‘It is as if she
were a leaky cooking pot.”"*** (Sh. p. 294) He looked at another (black girl), a silver
anklet on her ankle and said, ‘It is as if her leg were a silver-coated donkey prick.” He
looked at clouds scattered across the sky and said, ‘It is as if it were cotton combed over
blue clothing.” Look at the sensitivity of Ibn al-RimT and the excellence of his similes.”

)1156

Then he looks at someone who (is abstemious)"** in dining and doesn't indulge

in it, and says, “Woe to you. Did this goat’s mother nurse you, that you make an effort

to abstain from it?--while she butted us, so we took our revenge. Woe to you, what is

1 1158
’

this restraint? Itisn't Abraham's ram,"™ or the cow of the Children of Israe or

%5 The manuscript looks like yaluffu. I prefer ShaljT's emendation to yakuffu.
%€ A word is missing here and this is a guess.

Y57 Qur’an, 37 (al-Saffat): 101-108.

1% Qur’dn, 2 (al-Baqara): 67-71.
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Jonah's (Sh. p. 295) whale,"* or the Golden Calf,"** that you should declare it taboo

for yourself.”

Then the sikbgj, for example, is brought out and he says, “This, by God, is the
softest resting place for the stomach!” But (then) he finds it sour and says, “O our lord,
the pungency of this vinegar is something to make the brow sweat, and give the person

with a nasal problem***!

a nosebleed. It, by God, is more sour than a slap with snow ona
shaved head on a cold morning.”
Then he says, “This cooked"® food was one of the things which was

unobtainable in the days of Andshirvan,"®

except by his express order, because it is a
dish the upper class is skilled in (preparing), and of which the lower class can’t make a
coarse imitation, By my life, indeed, sikbdj is the easiest thing to take pains with for a
guest, and the most delicious thing which can be eaten in (both) winter and summer--it
satisfies the hungry man’s craving for meat and induces the appetite of the person
without one. The town dweller prefers it, and the traveler is provisioned with it.”

Then the thard’id is brought out and it adorns the table. It is delicious (either)
hot (Sh. p. 296) or cold, and one addicted to it is never bored with it; its perfume is
saffron and its color is glorious.

He says about its eggplants, “It, by God, is, as the lower (class) says, ‘Butter in

the container.” It isn't as a very stupid friend of ours, who was on intimate terms with

us in Baghdad, said (when) grilling eggplant: ‘Its color is the color of scorpions, and its

1% Qur’an, 37 (al-Saffat): 139-147.

1% Qur’an, 7 (al-A°raf): 148,

1 Emended from majniin to makhniin.

192 Emended from batikh to tabikh.

1 ghusrau I Aniishirvan, Sasanian ruler, 531-5787 His reign was extremely prosperous. If only Khusrau
can afford this food, it must be impressive. Arthur Christensen, L'Iran sous les Sassanides (Copenhague:
Levin & Munksgaard, 1936), 358-435.
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1164 ir]

tips are (like) the tips of cupping glasses, and its taste is the taste of the zagqiim
the throats.” Then we said to him, ‘But, it is stuffed with meat.’ and he said, ‘(Even) if it
were stuffed with piety and forgiveness, then it would still not be a success.”

Then he plunges into eating it, wolfing it down like a slob, and, he shrinks in his
place, like someone (ashamed) of his bowl getting empty so quickly. (But), he says,
“However, one can only infer the tastiness of the dish by how fast it disappears.”

Then the diighbgj, for example, is brought in and he has things to say about it--
he says, “That friend, with whom we were on intimate terms in Baghdad, used to say
about (things) like this dighbaj, ‘It is as if it were camphor dripping with milk, or a bride
in a blue gown over a white (shift),--referring to the blue of the grease.” (M. p. 101)

He plunges into eating it, then says, following (his) previous custom in putting a
good face on his gluttony: “There is no cooked food whose beginning is not better than
its end, except for diighbgj, for indeed its end is better than its beginning!”

Then a shirba'® is brought in and he says, “(If eaten) bit by bit, which is its
habitual (way of being eaten), it is a marvel.” Then he says, “Someone said to a

Bedouin, ‘Which food is your favorite?” He said, ‘Stew with lots (Sh. p. 297) of barley

1166 1167 ( 11168

seeds,”* and peppered with beans, with (only) small'*® (amounts) of meat.
Someone said to him, ‘What’s your (method) for eating it? He said, ‘I split it with these

two things, (that is, the index and middle fingers,) and push it with this, (that is, the

et A tree in hell, whose fruit resembles the heads of devils or serpents, or, a desert tree with stinking and
bitter leaves. LANE, s.v. “Zagqim.”

1185 cut up meat and brown it. Cover it with water and simmer it with salt, chickpeas, cinnamon and dill.
Add coriander, ginger and pepper at the end and serve with rice. Arberryl, 44.

1 Tharida daknd’ meaning tharida with a large quantity of grain in it. LANE, s.v. “Adkan.”

119 Emended from hiqagq to hifaf.

11 This anecdote is paralleled in al-Basd’ir, pt. 8, 188, anecdote 694, except “barley seeds” is replaced by
“pepper,” and following “(amounts) of meat” the phrase “with bones to pick on both sides,” and the
phrase “and wipe up its remnants with this, (that is, the little finger,)” have been omitted.
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thumb,) and subdue what has been pushed from the main part with this, (that is,

the ring finger,) and wipe up its remnants with this, (that is, the little finger,) then

m

wolf it down as an evil guardian wolfs down an orphan’s property.

Someone said to this Bedouin, ‘How do you go about eating a head?’

He said, ‘I tear off its jaws, pluck out its eyes, pull off its cheeks, and toss the
brain to one who needs it more than 1 do.’

Someone said to him, ‘You are stupider than a spring camel calf,”"**

But he said, ‘And what is the spring camel calf’s stupidity? By God, it avoids
colic-producing ground, favors grassy pastures, and alternates between teats, so where
is its stupidity, O you?!”” (Sh. p. 298)

<1170

Then a bagri

1171

or a hisrimiyya''”* is brought out and he says, “Kushajim used to

say, ‘Don't subject yourself to (eating) cooked bagri, except during eggplant season, or

to cooked hisrimiyya except during pumpkin season.”

1172

Then a tabdhagja''” simmering in its pot is brought out and he recites:

The empire of the fritters has approached
With the army of meat and a large body of troops

It advances slowly on the frying pans
Among the earthenware pots to the iron (pot)

They cooked it well until the meat falls off the bone
And right here is the place to kneel in prayer

1% Ahmaqu min al-ruba®. G.W. Freytag, 1:405, Ch. 6, proverb 180. al-MaydanT, Mu‘jam al-Amthdl, ed.
Muhammad Abi al-Fadl Ibrahim, 1:399, proverb 1196,

170 Beef meat. Dozy, s.v. “Bagri.”

W1 Cut up meat and chicken and cook it in a pot with coriander, cumin and juice of unripe grapes. Add
mint and thyme, then lemon juice, rose water, leeks, onions, carrots, yogurt and cook until it is done.
Marin, Kanz, 18,

172 Mix meat with mint and fry it. Add honey, hazelnuts, saffron, pepper, then vinegar. Marin, Kanz, 40.
Another recipe is found in Arberry1, 37.
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And he says, “O our lord, these are fritters of lamb that increase when spices

are added at just the right moment...”"'”

Or a harisa is brought out and he says, “A precious harisa, it is as if it were woven
silken threads, as if it were a moon clothed in sun(light), as if the murri (poured) over it
were extract of musk (Sh. p. 299) over a gold ingot.”

Or a tanniiriyya''™ is brought out and he says, “Welcome, O signs of blessings!

This, by God, is the mahriij of the stomach, and its perfume. Why does the oven (also)

1176 1177

bring out such tasty foods as grilled meats, jawadhib,"” sala’iq,"”® precious jizriyat,
and pistachio judhabah?”

Then he begins to talk about the cook and what combination of characteristics
he must have, and says, “By God, in Baghdad I have seen, in the Bani Ma'n’s'"”® houses,
an Ethiopian cook whose name is Naranj."”® 1 don't believe that I (have ever) witnessed
(a cook) like him. He was, by God, a model of merits and an interpretation of virtues,
and a doctor for satisfying (appetite). He is the most skilled one seen among the people
of (his) craft, purer than water (in terms) of cleanliness, (M. p. 102) and the one among
them with the sharpest knives, and the best of them at cutting up (meat), and the one

with the hottest fire, and the one with the most delicious spicing. It is as if the tables

that he loads (with food), and the casseroles that (Sh. p. 300) he brings close, and is

73 The grammar is problematic at this point. Either there is a copyist's error or there may be words
missing,

174 Boil meat with salt, cinnamon and coriander. Add ground wheat, cover with water and bake
overnight. Arberry2, 199.

175 Mix bread crumbs with sugar syrup and allow to set. Depending on the type of jidhab being made,
this base mix is layered with some combination of dried fruit and/or nuts. Then mix in ground nuts and
let it sit. Arberry2, 208-9.

178 Roasted lambs, LANE, s.v. “Saliga.”

77 The undotted word could be read as al-haririyat.

178 A tribe which ruled the Emirate of Shiif in southern Lebanon. Their political history begins with the
Turkish conquest of that area. Thus, this is a very early mention of the tribe, Ei2,s.v. “Ma'™n.”

7% Ndranj means orange.
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fastidious about, are (like) flowered meadows, or (like) white-striped garments; he

does not combine two types (of dishes), and does not combine two flavors (in one dish).
He distinguished food (served) in the morning and (served) in the evening and
distinguished summer and winter foods. He needed only a glance (to understand his
clients’ requests), understood from a (simple) gesture and anticipated desires. It is as if
he were privy to the heart, (both) of the visitor and of the visited. He used, by God, to
cook what revives the appetite of the sleepy (man), of the one bereaved of a child, of
the drunk, and of the afflicted, and, when he finished the dishes, and someone would
say to him, ‘O Naranj, What do you need?’, he would reply, ‘Hungry people!””"**

Once he set some of his dishes before us: a zirbaj like brocade and a sukbdja like a
flirting slave girl, and cooking pots more fragrant than reddish musk with gray
ambergris, (and) a steaming bird with a delicious aroma, that bubbles like a camel-
stallion and exudes scent like the torn musk (bag).

May God grant rain to (bless) our days, under the patronage of those kings. Woe
to you, why don't"* you cite something (like) this from your own (eloquence)? Yes,
what are you all doing? You are chomping with (your) canine teeth, indeed, you are
too busy (gobbling down the food to take time to describe it eloquently).”

He sends for some water during this and drinks it, then says, “By God, indeed I
do injustice to the people of Isfahan, in some circumstances. May God make Isfahan
thrive! Its water is sweet water, and its ice is cool crystal; (and) then, by God, there are
its vessels and its abodes. (Sh. p. 301)

Its flowing air caresses the skin

1% The anecdote is paralleled in al-Basd’ir, pt. 2, 130, anecdote 386, except that the cook is named Miilin.
18! Emended from li-md to li-mala.
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And its cool water is sweet to the taste

How can [ not single her out for (my) passion
When her summer is like an Iraqi winter

By God, the poet of (these verses) spoke truly--(it is) a land whose pebbles are
(like) jewels, whose soil is (like) musk, and whose flowing waters are (like) wine.”

Then there comes up the mention of two men, for example, in Baghdad, at table,
and someone asks (Abd al-Qasim), “How is so-and-so of the two?”

He says, “What is the significance of ‘how is such and such?’ Is the moon
hidden, so that you (must) ask (someone) for a report (about) it?

The morning sun is too remote to be covered up

He is a necklace, praise God, on the breast of time, a crown at the crossroads of
the days, a gibla for praise-worthy actions, and a ka‘ba to glories. (He is) a man bare of
bad language; drunk from excess of shame; a man who flows (with generosity) more
than abundant rains, and is braver than lions. In him, by God, is a stage for good
qualities, the praise for the results of his deeds.”

Someone asks, “How does so-and-so compare to him?” He says, “Woe to you!
What are you saying? By God, (the contrast within him is) a yawning chasm; the
distance between Gemini and rough ground; between Capella (Sh. p. 302) and the
plain;**** the sword (M. p. 103) and the staff; pearls and pebbles; and the (intact) male
and the eunuch. The distance between the two of them is that between the uplands

and the lowlands; between the brayer and the neigher, and the too little and the too
much; what is between the stallion and the she donkey, and the sun and the wick; what

is between the pearl and the coral, and the herb and the eggplant; what is between the

82 Emended from al-‘aniiq to al-ta‘nig.
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sweet and the bitter; and the pearl and the mote; and the shame(ful) and the finest;

and the true and the false; and the adorned and the unadorned; what is between the fat
and the scrawny; and the new and the worn out; and the arrow-wood tree and the soft-
wood tree; and the hawk and the bustard; and colocynth and white honey; (Sh. p. 303)
what is between a beautiful free-woman and an ugly slave-girl; what is between the
lush garden and a dusty salt-land. The clouds are not close to you, and (in the same
way) that man is not one of the horses of that race course. O our lord, how far is the
camel’s hoof from (its) hump; the dross* from the gold; the castor oil plant from the
arrow-wood tree; the feathers of the back of the wing from the feathers of the front of
the wing; the abandoned places from inhabited ones; ditch water from spring water;
the ebb tide from the rising tide; acceptance from denial; and (lover’s) union from
rejection. Who, O our lord, treats (two people) as equal (when one is) a man more
bountiful than the sea and more expansive than the dawn, and (the other is) drier than
the wasteland,’™ and more desolate than the grave? Who compares sheep to
livestock? One(of them), by God, is finer than a ruby, and the other is lower than a
dusty coffin; one is lighter than the breeze and the other is more burdensome than the
goodwill of a vile person; one is more sociable than a gracious lover and the other is
more abominable than a harassing creditor; one is more desolate than a foreign
country of exile, and the other is more welcome than (winning) a bet at a racetrack;
one is rougher than daggers at throats and the other is more beautiful than eyes above

veils; one is a bright blaze, and the other is shameful vice; one is sweet water and the

1% Emended from al-jubn to al-khabath.
% Emended from fagr to gafr.
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other is bitter salt; one is the stars of sa"id"'* and the other is the stars (Sh. p. 304)

of dhabih;*** one is cold water after thirst and the scent of roses (wafting) over dew (on

them), (and)"¥ one is a bitter tree'™®

mixed with colocynth and one of Hell's sighs; one
is a piece of wood cut (to build) the places of worship and the other is piece of wood
hewn for the toilet of the Jews; this is more decorative than a blaze on the face of a
black horse and this is more disfiguring than the smile of someone with broken front
teeth; this, by God, is moister than a (single) drop and this is solider than rock; this is
dearer than gold and this is more contemptible than dung, and dirtier than the dung
beetle. Can (someone so celebrated that he is like) a ringing of bells in Iraq, whose fame
has flown to the horizons, be compared to an obscure man not distinguishable from the
crowd, and mention of whom has gone no further than the toilet’s (wall)?! May Allah
tear his veil! He is more lustful (to get fucked) than the thimbles, than the needles of
the tailors, and than the copyists’ inkwells sought out (M. p. 104) by the lances of the
eunuchs, grabbing the heads of penises (as if) grabbing the stick; an effeminate who
winnowed his father's blessings in the winds of backwardness, and began to compete
with his own lords in affectation.”

He continues tucking up his robe and rolling along on this topic until one of the
people at (Sh. p. 305) the gathering says, “Who is this (person) whom the Shaykh Aba

al-Qasim is describing with these shameful things?” He (Aba al-Qasim) hears and says,

“What are you going to do with this (person), that you inquire?

185 A pair of stars, one strong and one weak, one of which rises in the left shoulder of Aquarius and one of
which rises in the tail of Capricorn. LANE, s.v, “Sa‘d.”

118 A pair of stars, one strong and one weak, in one of the horns of Capricorn. They are so called because
they are the sheep which is about to be slaughtered. LANE, s.v. “Sa‘d.”

%7 Emended to add wa.

1% A type of colocynth. Siggel, s.v. “sab.”
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The husband of one who has eighty penises in her ass
From the leavings of the penises of the people of Lot

Do you recognize him or not?”

The man says, “This is not enough for me (to figure out whom you're talking
about)”--(and keeps pressing) until (Abl al-Qasim) says (explicitly whom he’s talking
about)--and then resumes describing the table and its dishes. He says, “These meats
which you see: which is the tastiest among them?”

One says, “Do you know them?”

He says, “Cold servings of it in the morning will hint at the drink (that I'll want
you to serve mel),”"'*

Then he says, “O boy, (some) beer.”

Give me the snbr drinking bowl
To drink in its jslfin”**® (Sh. p. 306)

And place rue in the form of branches
Wrapped around it

For its uppermost parts serve as a strainer
And its inner part [flavor it] like musk

When he sips it, he says, “al-SarT b. Ahmad al-Mawsilt""”* recited to me from his
own poem:

When he complained of the pain of the hangover
I poured for him the shaken buttermilk™*

1% Freytag 2:103, Ch, 18, proverb 69, al-Maydani, Mu‘jam al-Amthal, ed. Muhammad Ab{ al-Fadl Ibrahim,
2:348, proverb 2451.

%0 SNBR and J*SLFUN are unidentifiable,

%! al-sarT al-Raffa’, d. 366. Yatima, 2:127-214. The following poem does not appear in his Diwdn ed. Karam
al-Bustani (Beirut: Dar $adir, 1996) or in the Yatima.

192 This half line is corrupted:

Min-ha makhida labani-ha al-mutarajraraja

. Makhid (buttermilk) is not dotted in the manuscript. There is no antecedent for hd. [ am accepting al-
shaljT's emendation to al-mutarajarraj, because a 5 form verb is required and because buttermilk
normally needs to be shaken before it is used.
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Whose mouth unsheathes a tongue of water, expelling
The heat of his burning hangover with (its) cold

Like a scepter of silver that you find
Looming over a ball of turquoise

This is more beautiful than what Aba “Alf al-Qarmati said:

(As for) black girls’ swelling breasts,
Their orifices continue to flow with pure milk

A black girl's swelling breasts--he (the poet) presented them (in his poem), by
God, as well as he could.

When it comes to the final course and the desert, he begins to taste it, finds it
delicious and says, “This, by God, is a blessing through and through, and a well-
concocted pleasure, bringing the savor of good health, and completing (the meal) with
a fine conclusion, and through its deliciousness, permeating to the (diners’) very souls.

If the hearts could be a resting place for food, our
Hearts would contend with the bowels over it

We had with us in Baghdad, from among those of the lower class of the bazaar, a
man who could say of such sweets, ‘Indeed I place them in my mouth, then I feel their
sweetness all the way down to my ankles, by God.”” (Sh. p. 307)

Then he washes his hand(s), the gathering (room) is well set up--there are put
out, for example, aromatic plants. He says, “These are wholesome greetings, (such
that) when a troubled person spreads them, (M. p. 105) and he breathes deeply, (his)
chest muscles loosen.”

Then the fruit is served. He takes one of them, and sniffs it, and says, “Fruit

from among what they desire,"*” by God,” and he says, “The spring is for the eyes, and

19 qur’an, 77 (al-Mursalat): 42.
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the autumn is for the mouth.” Then he eats one of them, and says, “Your autumn,

by my life, is for (both) the eyes and the mouth, and your companion is among those
who are set right by it.” Then he says, “In them, by God, is what the souls desire, and
(what) delights the eyes,'* and you all (will be) immortal'** in (those goblets), O lords
of Isfahan. If you would count God’s blessings, you cannot reckon them;"* they are
neither out of reach, thank God, nor forbidden.”**”’

Then the (wine) vessels are set out, and he looks at them and recites

Look at those bottles and you will find
That they have high-raised heads and handles

They get a nosebleed when they lie down, even if healing charms are said"***
They feed young birds, who then rise, with their thirst quenched

They laugh from the like of the gazelle's jugulars
They circulate among us as a mill turns

They rid themselves of the brothers of futility,
People who see nobility**” lengthening their beards

They have no knowledge of the world, nor any piety, and
All of them in (regard to) knowledge, move in retrograde

They were neglected”® as children, then they were left to their fate
With the heedlessness of ignorance and the discipline of women (Sh. p. 308)

If you were to see their old man when he sits with his legs drawn up,
And begins to describe something when it appears

Whether it be the cheapness of a price’® and of an excess of high cost
And they raise their voices, saying ‘Yes indeed!’

19 our’an, 43 (al-Zukhruf): 77.
1195 our’an, 43 (al-Zukhruf): 71.
119 Qur’dn, 16 (al-Nahl): 18,

97 Quran, 56 (al-Waqi®a): 33,
1% Emended from raqd to dafa’.
1198 Emended from Nil to nubl,
120 Emended from ‘adii to ‘udd.
121 Emended from shi'r to sa'r.
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You would consider them sheep, calling to each other (by) bleating
Or a flock of ducks, replying to a flock of sand grouse

The intellect just gets rustier and rustier
Through being near them and knowledge slips away faster and faster”

Someone says, “O Abl al-Qasim, you weren't saying anything along these lines
about Baghdad until now--all you used to do was find fault with the people of Isfahan!”

He says, “O our lord, (these are) camels that have passed by, whose loads are
negligence. God knows that I say:

Indeed, 1 find a ndb™*® tree in the region of Isfahan
And (land) among stony hills, unploughed

More desirable to me, and sweeter, while I live there
Than Baghdad’s Karkh of the pomegranates and berries

The night has two halves, one half for worries
So I can't get to sleep, and one half for fleas

I continue to jump when their bites pierce the skin
And I mix wailing with calling for help

Have you not heard--Woe to you—(this verse) about Baghdad: (M. p. 106)

Let not your heart turn to Baghdad for protection--for indeed
It is deception to one hoping for it, and its near is far

May God cool Ibn al-Mu‘tazz’s bones, since he said: (Sh. p. 309)

How can I sleep, when I have stopped in Baghdad
Lingering in her land, not departing

A place over whose wells
Wreaths of gnats swarm,

Whose air in the winter and spring and*** summer
Is steam and its water is black™*

122 The chadara tenax, a tree with very hard wood which is used to make arrows. Hava, s.v., “Nab®.”
120 Emended from fI to wa.
1204 1hn al-Mu‘tazz, 2:463.
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And he said:

Fate has stretched out my worry in Baghdad
And the traveler may be miserable or escape

I stayed in it unwillingly, remaining
Like one impotent embraced by an old woman**

Woe to you, indeed do you not see how Aba al-Shis™ said:

To hell with Baghdad! May (God) make the clouds’
Downpour not water its courtyards

May God populate its dwellings
With howling bitches”

He didn't fall short (in these lines), by God! Then he said: (Sh. p. 310)

My night in Baghdad was prolonged; when one spends the night
In Baghdad he spends his night without sleeping

(It is) a city (such that) when the day ends,
Its fleas jump in twos and ones--

(Like) chestnut horses, gray stomached, as if they were
Post mules given free rein with the provision bags

And as the Bedouin says:

By morning I had made peace with the fleas, after
A night passed, which to me seemed an eternity

Settling down with me, as long as the sun rises in Baghdad,
Are the native inhabitants and slaves of the villages

Woe to you, what is there to please me in a city (depicted in) these descriptions?
By God, tell me, does this (city) please, by God, or (or is it) its suburbs (that please):

Qatt*at al-Kilab,"”” Nahr al-Dajaj,'*** and Darb al-Hamir?**” (Sh. p. 311) Or, by God, its

125 1hn al-Mu'tazz, 2:187.

1206 F12, s.v. “Abi al-Shis.”

27 Fief of the Dogs. The area along the Nahr al-Kilab, the canal in the very south of both Baghdad and
Karkh, so named because so many dogs lived there. Since dogs were frequently wild, there must have
enough uninhabited space and food, i.e. garbage, for them to live on. LeStrange, Baghdad, 78; Jacob
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suburbs'*® Ba‘qiba,'”"! and Shafatitha,'** and Bakusaya,"”" and Tiznabadh,”** and

1 1216
’

Nahr Blg,"”"® and Dayr al-*Aqil,’”** and Tass{j al-Bazbiin, and al-Saqatiyya,'””” and
Dimimma,**® places (Sh. p. 312) of ‘Nabataeans,’ and residences of rabble and low-lifes.
What can one say about a city whose water cannot be drunk until it has been hung up
(to cool), and whose nabidh (cannot be drunk) until it has been beaten, that is to say,
(mixed with) dadhi?”***

Someone says, “O Abi Qasim, what is the point of dadhi?”

He says, “Dadhi--it is the thing (about) which the Baghdadi raves,--saying, (M. p.
107) ‘It is to the nabidh like galingale is to the cooking pots,” and saying, ‘You should
take some dadhi, (which is) like musk; its fine parts are better than its coarse parts, like

bunches of grapes, bunches of grapes, curly-haired, white, rose-colored, fat, good-

smelling, with no raisin stems in it, nor soakers' dregs, nor pomegranate rinds, only

Lassner, The Topography of Baghdad in the Early Middle Ages (Detroit: Wayne State University Press, 1970),
72.

12 Canal of Chickens. A region of Baghdad on the western side of Karkh where many poulterers lived
and worked. al-Bulddn, 4:838-9,

2% Donkey Neighborhood. This exact name is not recorded. There are two possibilities for emending
this name to one that is recorded. It could be Darb al-Hayr. al-Buldan, 2:517. The second is more
probable because retains the same meaning: Dawwarat al-Himar. LeStrange, Baghdad, 78.

" Emended from kiiratu-hd to kiiwaru-hd.

1L A city around 10 miles north of Baghdad which was the capital of the Upper Nahrawan District. al-
Bulddn, 4:797.

2 Emended from Shaqatining to Shafatitha based on Al b, Yisuf Qift, Ibn al-QiftT’s Tartkh al-Hukama®
(Leipzig: Dieterichsche Verlagsbuchhandlung, 1903: reprint, Baghdad: Maktabat al-Muthanna, 1965), 189.
One of the large estates near Baghdad to which the caliph al-Ma’miin, 198/813-218/833, took guests to
entertain them,

12 A place between Baghdad and Wasit, near Nahrawan. al-Buldan, 1:477.

24 Fmended from Tizana to Tizndbadh, which is between Kiifa and Qadisiyya. It was a stop on the
pilgrimage route to Mecca and was also known for its entertainment. al-Buldan, 3:570.

1215 A tract in the Sawad of Baghdad, to the northeast of Baghdad, north of the Kalwadha District.
LeStrange, Baghdad, 50 and Map 3. al-Buldan, 4:836.

1216 A village a few miles along Tigris River from Baghdad, between Kisra and Nu'maniyya, which was
known for its markets. al-Buldan, 2:676-7.

17 Emended from al-Saqat to al-Saqgatiyya. An areaby Kaskar near Wasit. al-Buldan, 3:100.

1228 A large village on the Euphrates near Baghdad where a bridge crossed the Euphrates. al-Buldan, 2:600.
219 st, John's Wort. The reference is to date wine infused with St. John's Wort. Dozy, s.v. “Dadhi.”
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dadht, picked from the shrub; then you beat it into (the) clear pure date juice,”” and

filter it, and expose it to the sun; then it emerges, by God, pure, liquid,” as one of them
said about those who drink it: (Sh. p. 313)

Before them, I have not seen people drinking
Shit by the ratl in a gathering”

Someone says to him during the conversation, “O Aba al-Qasim, do you know
anything about swimming?” He says, “You fool, is there a Sawadi who does not know
how to ride a cow, or a Turk who doesn’t know how to draw a bow? 1, by God, am a
better swimmer than a frog, or than a sea serpent. 1 know types of swimming (neither)
the fish (nor) the duck know in any way. Among them I know the “split,” the stretched
arm, the ghamr,” the backstroke, the sidestroke, the shaglabf, the tawisi,* the
‘agrabi,*” the mugarfas,’ the evenly-balanced, the kamil, the tawil, and the
muqgayyad.’” My teacher for all of them, in Baghdad, was Ibn al-Tawwa’ and al-
Zanabirl.”

Someone says, “O Abil al-Qasim, [ want to know something about the lingo and

customs of sailors and their uses.”

1220 A description of the process matching the description in the text and linking it with Damascus. J.G.
Wetzstein, “Der Markt in Damaskus,” Zeitschrift der Deutschen Morgenldndischen Gesellschaft, 11:524.

12 Based on the root of ghamr, a guess is swimming in deep water.

1222 1jterally, peacock.

23 1 jterally, scorpion.

1222 The word means to put the hands and feet together.

1225 1t appears that with the final three terms, Abi al-Qdsim has trailed off into vocabulary unrelated to
swimming, as though he were talking past the point of having anything to say. Kamil and tawil and poetic
meters.
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1227

He says, “(First) you need to know the types of boats,'** sufun,
sumayriyyat,'”” (Sh. p. 314) marakib al-‘ummaliyyat,"* zabazib,"”° tayyarat,"**
shadhawat,'”* burmat,"* harragat,’* (Sh. p. 315) zallalat,”* (Sh. p. 316) malashat,**
kumanduriyat,'”” bala’, tabtab," **jaddi,** (Sh. p. 317) jasds,"** warhiyat,"* gawarib,"*
khaytiyyat,'*** (Sh. p. 318) shalmalf,”*** and jafariyat.’*** One day, by God, I saw, while I

was slandering him(?), Ibn DabTs al-Ma*barani** and with (him) were Makin al-

Hammani, and Raqta’ al-Nu*man, and Salliqa b. al-Rummani, with a ..."** on his head,

1226 Marakib; singular; markab. Hans Kindermann, “Schiff” im Arabischen (1934) Diss. (Ph.D.)
Philosophischen Fakutit, Rheinischen Friedrich-Wilthelms-Universitdat zu Bonn, 95-6, Cargo ship or
galley from the Mediterranean. Dionisius A, Agius, “Mugaddasi’s Information on Types of Ships,” in
Across the Mediterranean Frontiers: Trade, Politics and Religion, 650-1450, ed. by Dionisius A. Agius and Ian
Richard Netton {Turnhout: Brepols, 1997), 325.

1227 singular: safina. Transport ships. Kindermann, 40-1. Transport ship; ocean-going ship or pontoon
from Iraq, the Mediterranean and the Persian Gulf. Agius, 326,

1228 A row-boat, used in the region around Basra and Baghdad. Kindermann, 42-3.

122 Working boats. Kindermann, 67-8.

2% singular: zabzab, A boat that was small or large and that was used in the Bridge of Boats in Baghdad.
Kindermann, 33-4. A small and large warship. Agius, 328.

121 Singular: tayydr, A small fast boat from the Baghdad and Basra regions. Kindermann, 60-1. A
warship or swift vessel from Iraq and the Persian Gulf, Agius, 327.

B2 singular: shadhd. A small transport ship similar to the sumayriyya. Kindermann, 48-9. A small vessel
or war ship from Iraq and the Persian Gulf. Agius, 327.

23 Singular: burma. A small boat or freighter with a rudder. Kindermann, 12-3. A row boat from Iraq.
Agius, 323,

124 A fireboat or a felucca. Kindermann, 22-3.

12 This term is used for a boat or barque in the Tigris region. Kindermann, 35-6,

126 A boat, in the Tigris region. Kindermann, 94.

1257 A small boat in the pattern of those from the Maldives. Kindermann, 90-1.

128 A speedy boat with two large oars. Kindermann, 56.

19 At this point, al-malashat is repeated, probably a scribe’s error.

124° A boat with one deck. Kindermann, 16.

41 A reconnaisance ship. Kindermann, 15, A reconnaissance ship. Agius, 324,

1242 Mentioned, but without a definition. Kindermann, 107.

292 singular: qarib. A small boat or ship’s boat on sea-going ships. Kindermann, 76. An escort boat, small
ship, pontoon, ferry or coastal boat from the Mediterranean and Persian Gulf. Agius, 326.

144 Singular: khaytiyya. A boat that sails to China. Kindermann, 26. An ocean-faring boat from the
Arabian/Persian Gulf, the Indian Ocean and China. Agius, 325.

1245 A small warship or a Byzantine ship. Kindermann, 51.

1246 This ship is known to have sailed on the Tigris, but it is unclear whether that was all or only a part of
its natural range. The sailors were frequently Nabatians, whose dress made them look like monkeys.
Kindermann, 17.

1247 The manuscript does not make sense. It could be: ...‘ishtara bi-hi min Dubays al-Ma‘rani wa-‘inda Makin...
al-ShaljT emends it to: ... Ishtarba b. Dubays al-Mu‘birani and ‘inda-(hu) ...

128 The manuscript looks like fardfaqa. al-ShaljT emends it to muragqa‘a.
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1249

and wearing a zurmanaqa'*® of two colors without a neck binding and without

1250

sleeves, Beside him was a ship’s captain,'® round-headed, with clay vessels--like the

biggest (kind) that (comes) from the shops--and wearing a mashiika, and he had with
him a large basket for bread,’” and turbid 0il,"* and a tarred oar,'”* mahar, (Sh. p. 319)

javelins, shikka, bitumen,'** baladi, red lac, hawad, oars, shararif, and he was busy

1255

repairing the work, and inserting the rope'® in it, and mounting the oars on it. Under

him he had a worn-out di"*** and above him (Sh. p. 320) a gray mat, seeking its shade

1257

beside the qurqar,'*” with his companions sitting opposite him in the mankir. He had

grown proud,? and began to praise God, and say “God is great,” and say “Glory to

God,” (M. p. 108) and he said, “He has caused me to pass along (get through?) the cradle

1259
t,

of the channel, and adorned me with “cowry shells” of a compass point,'** and brought

1260

me safe into the Mediterranean,"”® and brought me to the strand/caused me to raise

the sail.”*® (I swear) by the right(s) of our venerable (masters).” Then he looks out over

1249 A wool jubba, or robe. R, P, A. Dozy, Vétements, “zurmanaqa.”

1250 1isan, s.v. “Ashtiyam.” Aly Mohamed Fahmy, Muslim Naval Organisation in the Eastern Mediterranean from
the Seventh to the Tenth Century A.D., 2nd ed. (Cairo: National Publication & Printing House, 1966), 139.

1231 Kaniir,

1252 kadal, Abil Mansir al-jawaliqT, al-Mu‘arrab min al-Kaldm al-A%jami “ala Hurdf al-Mu‘jam (Cairo: Matba“at
Dar al-Kutub, 1969), 332.

1253 This could be a pole rather than an oar. Muhammad Yasin al-HamawT, Tarikh al-Ustal al-*Arabl
(Damascus: Matba‘at al-Turqi, 1945), 50.

124 JTames W. Redhouse, A Turkish and English Lexicon (Istanbul: Cagri Yayinlari, 1978), s.v. “Qafr.”

1233 ql-Shall. Lisan, s.v. “Ashl.”

1256 The word df is not identifiable.

127 A long boat. Kindermann, 79-81.

128 Steingass, Persian, s.v. “Qufr.”

2% Ahmad b, M3jid al-Sa“dT, Arab navigation in the Indian Ocean before the coming of the Portuguese, being a
translation of Kitab al-Fawd’id fi Usill al-Bahr wa al-Qawa’id., G.R. Tibbetts, tr. (London: The Royal Asiatic
Society of Great Britain and Ireland, 1971}, 322-4, 521. Includes an explanation of how courses were set.
120 2ugdqan. The Bahr al-Zugaq is the Mediterranean, Arab navigation, 209.

126! Read as saydlan for “brought me to the strand,” as shiydlan for “caused me to raise the sail.” Arab
navigation, 282, 530; 531,
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the Hawr,**” and looks at the shoals, and hears the singing of the shipbuilders, and

calls to them, ‘O pilot,”* forward, forward, get all those who are with you in the boats
going, as long as you are at this sharta,” (so) you'll start getting higher?, before a
southwest wind stirs, when it will not be easy for you all to rise (Sh. p. 321) to the
Waterwheels and you will all remain in the blue Hawr. Get past, woe to you, this
“cradle” and these undercut shores!” While he is going on like this, suddenly they find
that they have arrived at Tabtab and Halis, and to Misfar, and the water had almost
entered the stern of the boat, and the sailors had revealed their batakat? (Then) he says
to the one among them who is rowing in the straight, (while) standing at the head of
the captain’s chair: ‘O two ferrymen, throw the anchors,’ but he refuses to do it and he
says, ‘You losers, you have destroyed both yourselves and others, indeed, in obedience
is heavenly thanks, and in disobedience is the Yemeni she-wolf. Your rowboat has been
abandoned in the central (area), with a Kurd on one side, and a Fami on the other, an
litd in front, and behind an armored lion. If you left them to those ferrymen, then they
have ganged up on them, you loser, you've taharwaqta, it’s coming from both sides, and
from opposite. No, by God, it makes more sense from the front, you losers, you want a
light load, and a heavy wage; thin rope, and a companionable, energetic rower, and a
generous passenger, and many provisions--you may find that in heaven, but not in the

Saliq Canal.””** (Sh. p. 322)

1262 The series of navigable lagoons formed when the Tigris River flows into the Great Swamp below
Wasit. LeStrange, Baghdad, 8.

1263 Captain or coastal pilot. Arab navigation, 60-61, 525.

1264 A truss binding the yard to the mast. It holds the yard from sweeping across the ship and possibly
unstepping the mast. Arab navigation, 54, 390, 530.

1265 5aliq is an area in the swamps of Wasit. al-Buldan, 3:415.
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If you were to see these situations, then you would be aware that sailors too

have expressions that are not to be sneezed at, even if they aren't of the top ilk.”
One (guest) says to him, “O Abd al-Qasim, where is your residence in Baghdad?”
He replies, “My residence is in Jeweller’s Lane.

You (can) see the sandal in it selling the nape for
The one who considers the price too high and doesn't buy

And it slaps the skull of the sickly, suspicious one
(So hard) the eye of the healthy pure (one) gets dislocated'*

What business is my house to you, woe to you? This is ill-manners and prying! It is (in
fact) a house founded upon something other than piety,”* thank God!

A house of mine on the bank (of the canal), my joy
Is dependant on it, even if it is less than spacious

I only feel at home at the bank
Because the bank is the abode of shit

It is a house (with the following) written on its door:

He who enters the house is safe
From everything except screwing (M. p. 109)

Another

...In a house whose entertainment for its guests every night
Is a whore, and a pig, and wine, and an arrow game'*®

It is a house, God's truth, as was (described),

If you desire a house of debauchery and sin
And a den of refractoriness and sins (Sh. p. 323)

And a residence of maladies and shames
Then turn toward it and you will obtain your desire

12¢¢ Attributed to Ibn al-Hajjaj by Mez, London 154b, but not confirmed by the manuscripts and editions at
my disposal.

127 An negation of a verse from the Qur’an, 9 (al-Tawba): 109.

2% Maysir, the gambling game using arrows.
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You will not hear (there), by God, so and so pounding a lance into so and so

(else), except in the most honorable meaning, and (nothing) besides that, except farting
like slingshots, which resound from the Darb al-Harashi to the Stiq al-Dawwab,

Farting (sounding) like the splitting
Of smooth Dabiqi cloth--

--And slapping as I described,

He sends with it, for the neck, each sharp (sword)
Broad-necked, sharp of two straps, Daybuli

Another

There you see--by your rights--1 have swords
With straps, given full power over necks--

Swords that hardly hurt, except
That which the collars of outer garments encompass”

Then he resumes praising Isfahan and its inhabitants, and he pours his wine
into the goblet, and says, “(This is) a light, by God, whose heart is fire. (Sh. p. 324)

Fire and light fettered in a container,
A Gemini of pearls in a carnelian sky

By God, a fire by which the hand is seared breaks out from the cup.

It stands upright in the hand without a vessel,
The soul of hope and the soul's repose

It is clearer than a rooster's eye and than a spurned lover's tear;"** more
delicate than Abl Nuwas's religion; stronger-scented than musk; and more beautiful

than saffron. The first cup makes (you) drunk, the second makes you dizzy, and (after)

the third (you) head for the door without a taylasan.

It has a (certain) appearance to the eyes (such that) its beauty

129 Asfa min al-dam‘a w-min al-md’ wa-min ‘ayni al-ghurabi wa-min ‘ayni al-diki wa-min lu“abi al-jundabi.
Freytag 1:747, Ch. 14, proverb 108. al-Maydan, 2:256, proverb 2191.
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Testifies to a significance that guides happiness to the heart

But I have never seen anything so (highly) regarded by the soul as it
Its scent is merely inhaled, and (then) is met with frowning and scowling

It is saffron-colored in its sparkle; fragrant of scent to the breath; it jumps in its
cup, like a snake on sun baked ground; it burns like a firebrand in the dark. Inall the
(M. p. 110) world, by God, there is no antidote to equal it: it escorts food to the depth(s)
of the body, purges the body from putrefying humors; and protects the stomach from

small*”°

illnesses; (it is) the nourishment of the soul; the sibling of the spirit; then it
delivers its drinker to the (point of falling into) the softness of the bed and the pleasure
of sleep, which is relaxation for the limbs, and rest for the ribs, and comfort for the
senses. With it (Sh. p. 325) the acts of nature become perfected, and the digestion goes
well; youths grow up, and the old men are rejuvenated. It restores equilibrium to

1271

people, by God, and in the four humors™" there is a resemblance to it! Its moisture is

272 and its form and color are like the form and color of blood:

similar to the phlegm;
and the (part of it that) floats like butter is equivalent to yellow bile; and its lees, which
are like sediments, are equivalent to black bile. Every drink in the world is one of its

dependents!” Then he recites out of his enthusiasm over it:

IblTs trained my soul until it started acting like a child
And for a long time now souls have been obeying him!

How much did I want to be pious, but old wine
Which the peacock passes around, would not forsake me

(It is) the wine of sacrifice, which the deacon tells the guardian
Of its home to tend carefully--and the priests do (too)

1279 This word is unclear in the manuscript.

271 1t was considered there were four humors or bodily fluids that needed to be in balance to maintain
health. They are blood, phlegm, choler (yellow bile) and melancholy (black bile). Manfred Ullmann,
Islamic Medicine (Edinburgh: Edinburgh University Press, 1978), 57-60.

22 Emended from al-rutiiba to al-balgham.
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It is Jesus’s blood to the Christians, and
The Magians consider it fire without heat

But to me it is different from what they believe:
It is an auspicious star, from which misfortunes have withdrawn

What beauty the tuns conceal with the wine,
And (what) beauty do the goblets reveal!

O my two companions, give me to drink! For
Morning has appeared and the church bells have rung

(Serve me a wine) that is chestnut-colored, as if
It were a ground of gold around which pearls are set'*”

And he drinks (several) goblets, and he gets merry, then he approaches the host
of the gathering and says:

My lord, O you with whom and for whom so long as I live
My soul will be satisfied and vexed (respectively)

(May the) wife of the one who doesn't love you as I do
Have the bottom of the cauldron of her ass split

(May the) wife of one who doesn't love you as I do
Have the walls of her ass’ door hamstrung

(May the) wife of one who doesn't love you as I do
Have her ass’ udder milked in bed

(May the) wife of one who doesn't love you as I do
Be crucified on the stakes of pricks

(May the) wife of one who doesn't love you as I do
Have the saddlebow of her ass’s saddle kneaded? (Sh. p. 326)

Another

O one, the levels of whose rank
And intellect are exalted (M. p. 111)

May there continue to be a drink-deliverer
(Passing) from my ass to the jawbones of your enemy

1278 Lines 1, 2, 5-10 of poem 422 in Ibn al-Mu‘tazz, 2:272-3.
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Another

O king, whose traditions I relate
As does a perceptive, skilled (man)

It is as if [ were reciting the hadith of the
Prophet Muhammad on the authority of Ja*far al-Sadiq'*”*

Another

Nature doesn't produce anyone like you, unless
Cucumber seeds emerge from carrots

(As for) every one who does not ...,"”

My prick is in his mother's vulva every night

It enters after the night prayer and it comes out (only) at
The time when the bath houses are fueled, at daybreak

What can I say?

Every day, I have from his generosity
First fruits fresher than roses

It is as if there were a breeze in which there was
(Ambergris and)'”® violet, perfumed with incense

Another

Thank God for a benefit by which
Fate has fulfilled its promise

I have acquired what I have, for some time,
Continued to desire by way of good omens

The benefit from the master to his slave is
Through his act when he bought his slave”

He continues to meet him with these praises, by which he conveys the sincerity

of friendship, the virtue of being faithful, the intimate and loyal, until he detects in one

1774 Abii *Abd Allah Ja’far b. Muhammad, 699/700-702/993, called al-Sadig, the Trustworthy. He was the
sixth shi‘ite imam. EIZ2, s.v. “DJa’far al-Sadik.”

17 Words are missing here.

77¢ Emended to fill in missing words.
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of them a bad opinion about this master whom he praises with the likes (of these

verses). He says to (the other) privately, “O our lord, who is that? He is nothing but a
plague in the respiratory system. I would rather have had a fever all year than to have
met him. He is only--by God--O our lord, as the poet said: (Sh. p. 327)

His breaths are a lie, and the binding of his heart is trickery
And his face is a sickness of the soul

We are--by God--0 our lord, we are--by God--only as the poet says:

We were afflicted (although) the wine was good, and its strength
Ignited a fire of animation in the youths

By (a companion) colder than a day of north wind in December
And farting more than the winds of February (M. p. 112)

Another

O woe to the basil with which you greet
And woe to the cup that you pour for him

By God, I don't know, and indeed I am telling the truth,
Whether he is a hadith narrator or a shitter through his mouth?

He is only as another said,

(He is) more painful to the heart than a creditor
Who keeps importuning a poor man

And than an abscess on the body of a (man) tossed
Onto a camel’s back who shakes (as if shaken by the camel’s gait)

Without provisions or drink
Or a close friend, or a companion”

Then he turns to him and recites:

May I meet God my lord
On the day I meet him--as a Jew

(And then) may I have no brothers other
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Than apes in the contract of my religion'”

Or, may I be associated with Yazid'"”®
And Yazid is quite enough (for you to get the point)

Indeed he is my master by right
And my sirs are my witnesses,

He is my idol, and if you don’t think so
Then look where my prostration is!

Then he says, “O our lord, may God give you enjoyment of these good qualities,
and of those worthy men (your guests) who (Sh. p. 328) are shining stars!*” 0 our lord,

Take good care of your drinking buddies, for they are a group
(Whose company) resembles an outing (to) a garden

Including mature men such as whom are not seen
In terms of beauty, and juveniles and youths

If they were on intimate terms with Khusraw despite his nobility,
Then they would adorn Khusraw b. Sasan”

Then he turns to them and says:

By God, life has no flavor after you (are gone)
Nor do gatherings for pleasures

He makes a man a master of (his) house and the house a palace, but, while he is
praising the group, there is heard in his confidential talk, his comment, secretly and
hypocritically,

A people who are the trouble of life and its illness
Being afflicted by them has come at me from all sides

Another

1277 Qur’an, 7 (al-A’raf) 159-166. These verses explain how God inspired Moses’ people, the Jews. As some
of them took pride in what had been forbidden them, they were turned into apes.

2% Yazid b, Mu‘awiya, the second Umayyad caliph and first caliph named Yazid. Although he was very
affable, he ordered Husayn and the “Alid partisans kept from Kiifa, which resulted in their death at
Karbala’. He also attacked Medina, which had declared him deposed, and invested Mecca in an attempt
to suppress Ibn al-Zubayr. EI2, s.v. “Yazid b. Mu‘awiya.”

129 Qur’an, 7 (al-A'raf) 159-166.
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A meal pleases them and loss of another
Annoys them in all circumstances

With them I have ended up with the worst (possible) group
May the Lord of the Heavens deprive me of them (through their deaths) (M. p.

(The host) says to (Ab{ al-Qasim), while he is pretending to be satisfied with

Isfahan, and praising (the host’s) friends, “O Ab{ al-Qasim, you have forgotten your

brothers in Baghdad.”

He smiles™ and says, “May God wipe out Baghdad and its inhabitants, and be

quick about it,

When God waters some earth with a downpour of early morning rain,
Let him not water it, nor refresh it with rain (during the day?)**

And may the wind blow dust in their faces until,
When they cannot see a thing, or even its trace (Sh. p. 329)

He sets hostility and hatred between them
Until they become the slaughtered victims of those who show them enmity

They are thieves whenever night veils them
And then they study the Qur’an whenever morning dawns

They abstain from their wives
And fuck cows on both banks of the Tigris”

Then he says, “(This is) not against Baghdad, but rather against its people,

(Blessings of) water to Baghdad and may (God) keep her (well)!
But may a downpour of rain not “water” its people

My astonishment at low people like them
Is how can they have been allowed a paradise like (Baghdad)”

289 The manuscript is unclear.
21 Lines 1, 3-5 of this poem appear in al-Buldan, 4:326 in the order: 1,5, 4, 3. The poem is attributed to al-
Najash, a poet of the 1%/7™ century. EI2, s.v. “al-Nadjashi.”
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During the conversations, he turns to one who is on his right, confers with
him, and listens to some of his conversation, and cheers up at it, and says, “O our lord,
this--by God--isn't human speech, rather it is sorcery completely distracting the hearts
and the ears; speech--by God--like the coldness of wine, and the burda of youth; rather,
like comfort at hand, radiant youth,"” the cutting of bouquets of flowers, and sorcery's
knots. 1t is like nothing so much as good tidings of (the birth of) a generous son to the
ears of a childless old man; beautiful in its brocade; clear (like) glass; sweet sliding down
the throat; the ill one is cured by it; and the broken (leg) is restored by it; it guides its
listener to worship; and flows as water flows in a stem. The ‘way to water’ of prolixity
has been made broad for him, and the path of long-windedness has been cleared away
from him, so he scatters pearls (handful after handful).”

Then he says to the one on his left, “What's up with you?”

Then he winks his eye at him, turns to him and says, “O our lord, I am suffering
from a ‘bald’ affliction, without a single tuft of hair; from speech heavier than stone,
and more bitter than colocynth; (like) the raving of the feverish, and the melancholy of
the anxious (man); from such as him, the mute is consoled for his lack of a word (to
speak), and the deaf (man) rejoices in his deafness.'”® (It is) speech, by God, that
rusts'® the mind, even if it does not blind the sight; the ears stumble on its hard
ground, and imaginations are confused with its roughness;'** it has no easy entry in the

ears, nor reception in the dispositions.” (M. p. 114)

182 A similar passage appears in Zahr, 121.

28 From “heavier” through “deafness” appears in Zahr, 629.
12 Read as yusaddi’.

1% Zahr, 629.
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Then he turns a second time to his right, where the person occupying it

recites poetry to him, (Sh. p. 330) to which he says, “I commend him to God, how clear
is his vision, how white his pearl(y teeth), how abundant his sea (of generosity) and
how wise his nature and his mastery.”” (He is) a downpour to the intellectuals; and a

blaze on the foreheads™

of prominent poets; if he were made a robe of honor for time,
then it would be ostentatiously adorned by it, and be displayed proudly in it (as a
bride); (this is) poetry, by God, that mingles with parts of the soul; (these are) ears, by
God, that become shells for these pearls.”

Then he turns from him again to the (person on the) left and says, “O our lord,
haven't you been hearing this rapidly articulated poetry, (with) clunky metaphor, and
this shallow allusion? O our lord, (it is) without sweetness or freshness; it is nothing
but erroneous rhyme, repetitive rhyme words, unchanging in meaning, and (other)
errors; if he were aware, may God make him great, of his deficiency, then he would not
poeticize.”

Then he approaches the (person on the) right a third time and begins to praise
him, saying, “Our lord, thank God, has a generous nature and abilities; glory is the
tongue describing him; and honor is the lineage of his ancestors. He did not inherit his
merits from distant relatives (but directly), nor did he win them by mistake. (He is like)
a good tree, (with) its roots in water, and its branches in the sky. Then he, praise God,
in generosity and liberality is a sea--those who drink from it do not thirst, and its

coolness is always accessible; if the sea were his support, and the clouds his extension,

1286 Read as nahr.

128” Emended from thughr to ghurra, although that is a questionable solution. The manuscript has a single
tooth, and ayn and a r, or at least those forms. However, thughr does not fit well, whereas ghurra is a
typical description.
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and the mountains his gold, then they would fall short of what he gives, and in

(terms of his) knowledge, the sea extends to seven seas. It is as if his day, praise God, is

28 (He is) a tree of virtue, whose trunk is

(equivalent) to the lives of seven eagles.
refinement, whose branches are knowledge, and whose fruit is wisdom. (Sh. p. 331)
This, praise God, along with a nature like a breeze redolent with flowers over the tops
of trees, when it wafts at dawn; (and) morals as aromatic as saffron perfume; (and) good
qualities as clear as wine. (He is) more fragrant than the movements of the wind
among scented herbs; (in) serious (matters he is) like an excess of good fortune; and (in)
light (matters) like a garden of roses; an ascetic’s rosary and a profligate’s apple'® and
sociability whose juice almost drips and whose sunniness almost rains from freshness.
Then (there is his) outward appearance, whose radiance dazzles the eyes, veiled, by
God, in marvelous beauty, taking refuge from the (evil) eye of (too much) perfection,
always to be found where his worthy peers congregate;'** (he is) sweeter, by God, than
a downpour over the neighborhood; his nature is radiant and his character is pleasant,
and his superiority is resplendent. (These are) beauties, by God, among whichTam ina
garden (with) a pool, or rather, in a garden and silk attire,”**

Then he turns from him to the left and says to the one sitting next to him,
(continuing his now) customary hypocrisy and malice, “This (person), by God, is
burning to the eyes, a profusion of wickedness, in a spring of depravity: like a truffle
that has no permanent root and no growing branch. If the nighttime, by God, were

pelted by his wickedness, then the lights of its stars would be extinguished. No water

1288 This refers to Lugman b, *Ad.

128 fmended from bi-tahah to tuffaha. Zahr, 582.
2% Emended from amthal to igbal.

1291 Qur’an, 76 (al-Insan): 12,
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comes from his stone,”* and his (M. p. 115) trees do not bear fruit, (He is) evidence

that isn't transmitted and a flint that doesn't spark. A model of stupidity hidden in
clothing, he trips (Sh. p. 332) on the bridle of his ignorance, and falls over the hems of
his clumsiness. (He is like) an eroded rock that doesn't make it easy for the climber;
(like) a deaf snake that doesn't hear spells. It is as if I, when I discuss views with him,
am whipping up an old camel, or shaking a mountain. Grave-faced, odious (in) part and
whole, he has dull, repetitive conversation and tramples on the eyes and livers. He, by
God, is a mote in the eye, and a pebble between the sandal and the sole (of the foot). 1t
is as if his face, truly, were the terror of Judgment Day; misfortune shows on his brow,
and vinegar drips from his cheek. 1t is a face which grieves the eyes, and a speech
which is unpleasant to the ears. I didn't understand, by God, whether he was shitting
or speaking; the place where he inserts his food is filthier than where he excretes his
waste, He doesn't differentiate, by God, between his mouth and his anus.”

1293

He keeps on this way (until) the singer’s turn'” ends, then he is transported

(with delight) and turns to the tanbiir player, saying:

Every singer with every tanbir
Falls short of you, until the last trumpet is blown

Then he turns to the lute player, saying:

Perfected for my lord is the excellence of his standing
Among the songs and the lowest and highest (lute) strings

When the lutes come to you (with alacrity)
The faces of the tanbiir players turn (to frowns)

1294

(You are) a turtledove, while the female singers,'””* when

1292 7ahr, 582,

12 Emended from tir to dawr.

1294 This word is incorrect, although it is clear in the manuscript. The word is clearly feminine, but the
following verb is masculine,
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They make noise with their voices are (like) sparrows

He says to the female singer: (Sh. p. 333)

All her clothing is a display of beauty
And everything she sings is the audience’s request

And he says, “It is from God that (I) seek help.

She sang, so that no limb of mine remained
Except that it wished it were an ear

Another

When she sings, it is as if she is not singing, because
Her joints are so still--but in fact, she sings excellently

A sufficient breath extended across the range of her song’s (phrasing)
Extended, like the breaths of her lovers

(She has) a face like the morning, and a song that is exquisitely choice.

When she sang, I felt that she had bestowed
Her soul on my soul as a robe of honor (M. p. 116)

Another

A ndy and an Gd and a throat
Are all as perfect as they could be

And (as for) Gharira, when she sings,

Her good qualities are consummate and a nay, which
Was tender to the heart, and an “id assisted her wailing

So it was as if we were in Paradise, being
Served cool wine and it was as if she were David”***

And one of his friends answers, “The poet quoted, appositely, (Sh. p. 334)

We have fish, a favorite, roasted
And our slave has a side of spiced lamb

And two chickens which had (together) pecked

12%5 King David was given the gift of singing by God. Qur’dn 21 (al-Anbiya”): 79.
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The best of the land in the region'* of Kaskar

And a pot, which as long as it boils, produces
An aroma whose scent is (like) musk and ambergris

And wine, aged in the jug, whose
Vine Khusraw and Qaysar picked out

And a beautiful girl like the sun's light, who sings
And another, colored like the night, who plays the flute

So be (yourself) a response to this letter of ours
For we are on the verge of being drunk from the festivities”

Then he says, “O our lord,” with a passionate voice:

Made equal in good scent are youths who were
Created from gray ambergris and camphor

(They are) the ultimate for whom there is no substitute
For a person fond of and reveling in listening

They have (...) lyrics, as if you
Were, among their variety, in a field of gillyflowers (Sh. p. 335)

O my lord, listen to the request of a youth
Who is softer than bread with seasonings

And go among them, drunk from the wine
And hasten to them in the mornings, drunk

And don't be remiss, for if someone like you
Is remiss in (taking) pleasure, he is not excused

Then he says, “Tomorrow, by God, we will resume this gathering and pleasure,”

and he says, ““Ulayya bint al-Mahdi**” used to say, ‘Whoever gets up in the morning

1298

and has tabahija,”® and a skimpy bottle, and an apple with a bite out of it, and doesn't

12¢ Emended from wuldan to buldan.

27 *Ulayya bint al-Mahdi, 160/777-221/825, was the daughter of the caliph al-MahdT and a professional
singer. She trained singing girls for the caliph Har{in al-Rashid and was known for her intelligence, with,
taste and elegance. EI2, s.v. ““Ulayya bint Mahdi.”

%8 Dissolve tail fat in a little boiling water and add saffron. Add the meat, onion, mint, celery and cook
until the juices dry. Add coriander, cumin, caraway, cinnamon and ginger. From time to time add wine-
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2% (because of his)

have a morning drink, he is not to be counted among the youths,
negligence.” How elegant is the thing she said!”

Then he says to one of them, “Do you understand how one serves the morning
drink correctly?”

He says, “No.”

He says, (Sh. p. 336)

Indeed the proper way to have the morning drink is that you
Triumph over the world with the beating of the drums among the flutes

Between dancing that follows (the best of) the bottom string
And flute-playing that follows intensely the (plucking of the) second strings (M.
p. 117)

Performed by beauties like full moons, most excellent
And skilled and beautiful female singers

The perfection of their rhythm is complete, but
Only with the clamor of the strings on the lutes

Then he, having almost gotten drunk, approaches the (male) singers and recites:

And (many) a song of the nobles’ offspring,
A people of excellent comportment,

Melancholy, overwhelming the strings
Until they are all involved

(So that) I don't know (whether it is) my left hand
With which I pour, or the right

We said to its singer
Who had sung on the second string

‘Truly, oh if only this song
Would (never) perish throughout time’

vinegar, grape juice, lemon juice and sumac juice. Remove the vegetable and sprinkle with murri.
Arberryl, 37.
1299 Matali®, 1:139.
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For it has awakened to pleasures
An eye that had continued to slumber

I do not understand what
Its singer sings when he sings

But I, from my love of him
Am delighted with its meaning

He looks at the singing girl, between whom and himself a person had stood,
then he says:

May I be a ransom for one who came (to me) in the morning, and the evening
Veiled with the guardian’s face

(She is) distant, but she is nearer than my
Jugular in place, in relation to me, and closer”
He then takes a goblet and approaches her, looks at her for a time, and recites:

A creator strewed beauty across her face
Who made sway her branch under the full moon*** (sh. p. 337)

And he recites what the poet said:

Distributed between a sand hill and a branch
Envied, triumphing by beauty

Another

(I would ransom) with my father one who
In passion charged me with more than I could do

(She is) tender, her saliva is
Musk, honey and nectar

Another

There was created for me, just as I wish (her to be)
A singing girl who shames the gazelle fawn

Her beauty dazzles the old man

139 qur’an, 50 (Qaf): 16.
3% 1hn al-Mu‘tazz, 1:367.
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And it suits me to be dazzled (M. p. 118)

Another

(She is) a girl of ten and three (years)
Filling the robe of ten cubits (of cloth)

(As for) her cheek, a glance plucks the blossom
Of the pomegranate from it

Here I ruined my wealth
Here I sold my property

Then he notices another (guardian), on her other side, and says:

Between two guardians who forbid (from each other)
A charmer in love and one charmed

It is as if she were a date that had stuck to
A scorpion and a hornet above it

Another

Neither pleurisy nor gout
Creeping from one joint to another, (Sh. p. 338)

Nor the hurt of a molar after sleep

Nor the sting of a boil in a vulnerable spot
Nor a drink from a cupper's vessel*”

From which the harmful (substance) is not washed
Nor the snow which remains in Marj al-Qila®™*

For those returning (from a journey) and stopping there

Nor a pregnancy exceeding nine months
Heaving and pressing down on the vagina

Nor (heavy) rocks carried on the heads
Nor the walking of the barefoot on stone(s)

Nor the ascent of a lofty mountain

392 Fmended from qdr to tir.
139 A large walled city on the road from Baghdad to Khurasan, at the Hulwan Pass. The caliphal stud farm
was located in this area. al-Bulddn, 4:488.
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For the timid, fearful traveler

Nor a month’s journey through a desert
Without water or a place to stop

Nor a fever whose victim is

Deprived of sleep night after long night
Nor captivity among the Qufs™* or in Kabul
In fetters, which, (once) they tighten, do not loosen

Is more oppressive than his face in appearance
Nor a quartan fever that comes on with tremors

And his soul is heavier than his face
So if you haven'’t been informed about him, just ask!

So, O lowest of people and friends
And O lowest of earnings and edibles (Sh. p. 339)

God created you as a sign for us
And made the highest of you assemble with the lowest

You don't have it in you to enjoy listen to joking
Nor to take the truth seriously

(Even) if you were of the two ancestors of Hashim*®
And of *Abd Shams, and of Nawfal*** (tribe)

And you possessed the heritage of the Band Tahir®”
And gave it to us and weren't stingy

And (if) we used to (enjoy) the rain of the clouds on your face
(So that) whenever we missed you it didn't fall (M. p. 119)

You would still be the hateful one and the loathsome one

% The Arabic name for a Persian people, the Kufichis, who inhabited the Kirman and western
Baluchistan region. The Islamic sources of the 10th and 11th centuries stigmatized them as being
nominally Muslim, but predatory and inhumanly cruel to travelers. Ei2,s.v. “Kufs.”

Y% Hashim b, ‘Abd Manaf. The great grandfather of the prophet Muhammad. EI2, s.v. “Hashim b, *Abd
Manaf.”

1% Nawfal was the father of a clan of the Quraysh tribe. *Abd Shams was his brother. The clan, along
with most of the Hashim tribe, at first opposed Muhummad. However, when the latter planned to
reenter Mecca, the Nawfal tribe granted him their protection. The Nawfal at first boycotted the clan of
Hashim when Muhammad was preaching, but helped end the boycott. EI2, s.v. “Nawfal, Band.”

1297 A line of governors in Khurasan and high ranking officers in Iraq, who flourished in the 3™/9"" century
and were active in and supportive of cultural activities. EI2, s.v. “Tahirids.”



So turn back (being) blameworthy and don't approach!

Then he bows (his head in silence) for a while, but anger boils up in him a
second time, and he resumes his first tack, saying:

O lack of water on the night of a conflagration

O load of a debt on someone in financial straits
O recurrence of being robbed on the road

O capsizing of a rowboat in December
O ongoing straitened circumstances of the indebted

O distressing gathering and O lousy shackles
And perpetual distress of the destitute

O repentance of one squeezed beneath the lion
O distress of the gardener on a day with hail

O silent farting of the elephant when it has indigestion
0 leaky (roof) of a house that was dilapidated and broken down (Sh. p. 340)

O delight to the eyes of the envious ones
O grief of the poor men on holidays

O kick of the mule on the spleen
O slap of the sandal on the back of the neck

O sting of the hornet in the corners of the eye
O early morning separation to the lovers

O pain of the free-born (woman) over a divorce
O lack of ink for the copyist

O choking from the pressure of strangling
O bite of the viper without antidote

O everything (that is) desolate and terrible
O pig's head and ghoul's face

O shame of white hair appearing on heads
O grief of dismissal on the (official) dismissed

Another
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0 laxative™® drink, O house rent
O disagreeable face of an enemy™”

O waking-up of the heedless beloved
Who is informed of an approaching departure

O return of the deprived one from a journey
In which he did not succeed at getting what he was after

O letter that came from one who broke
His promise, laden with a long excuse

O doctor who had left early in the morning
To take a sick person a herbal potion

O thorn in a tender foot
Which there is no way to get out

O one keeping company with a leper on a journey
O fly in a container of cool wine

O embarrassment of the one distressed in his business
O increasing price(s) for a bread winner with a large family™* (Sh. p. 341)

Another

O lion’s brow and O target’s face
O elephant dung and O oyster meat (M. p. 120)

O house rent paid in advance
O night in an inn with a leaky roof (Sh. p. 342)

O wit, O backbiter in whose mouth is putridity
O attack of fever and O age of senility

Always may you remain in the worst position
Having, in your hatred, no successor when you die

% Hava, s.v. “‘Aydraja.”

¥ Zahr, 442.

112 A poem by Jahza al-Barmaki, but with numerous variations, Jahza, a famous musician and litterateur,
was a descendent of the famous al-Barmaki family that was highly influential under the caliph Har{n al-
Rashid, 170/786-193/809, up until 187/803, when he executed most members of the family. Jahza was a
grandson of Miisd, the member who survived the executions. He was a companion of the caliph al-
Mugqtadir, 295/908-329/932. Jahza al-Barmaki, Diwdan Jahzati al-Barmaki, Jean Tuma, ed. (Beirut: Dar Sadir,
1996), 139-40.
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O beginning of the night of the stranger, when he is far from the beloved; 0

guise of the guardian; O Wednesday at the end of Safar;"”"* O meeting the nightmare at
the (dark) moment before dawn; O heat of August (Sh. p. 343-5) among the residents of
Iraq; O land tax without profit; O journey connected with sickness; (Sh. p. 346) O one
more tattered than the taylasan of Ibn Harb;"*** O more inauspicious to his soul than
Wahb's fart;*** O more detestable than a cup of thick laxative™" in the hand of a sick
person; and more reprehensible than the appearance of a bankrupt person before the
loathed creditor; O rottener than the privy in a summer dawn; and more oppressive
than the appearance of a loathsome one before the guest; O face of an extortioner on
Saturday; O breaking a fast with nothing but bread; O colder than the north wind in
December; O dirtier (Sh. p. 347) than the couch of a mangy (dog) with indigestion; O
dirtier than a fly on wet shit; and more contemptible than a flea in a dog's ear; O dirtier
than dog shit; O more putrid than tanners’ vats; and rottoner than the odor from a
butcher; O stupider than a guard™"® of the bath; and rottoner than a cupper’s shop; 0

dirtier than the mud of fish sellers’ [stalls]}; O more brutal than a tyrant in the eyes of

1! The learned feel that the faithful should spend this day in a sorrowful mood and praying, since Safar
is filled with mischief which is likely to erupt on its last Wednesday. However, the populace spends the
day riding, picnicing and partying. C. Snouk Hurgronje, Mekka in the Latter Part of the 19th Century (Leiden:
EJ. Brill, 1970), 45-6.

P12 Zahr, 442 and 550. Yatima, 3:3. Ibn Harb's taylasan represents something worn out and torn. The
occurrences of this phrase in literature are discussed in: Josef van Ess, Der Tailasdn des Ibn Harb:
“Mantelgedichte” in arabischer Sprache, Sitzungsberichte der Heidelberger Akademie der Wissenschaften
Philosophisch-historische Klasse, 1979 no. 4 (Heidelberg: Carl Winter Universitdtsverlag, 1979).

3 Wahb b, Sulayman b. Wahb b. Sa‘id was the head of the city mail. He farted in a crowded majlis held
by ‘Ubayd Allah b. Yahya b. Khakan, who served as wazir from 236/851- 248/862 under the caliph al-
Mutawakkil and from 256/870- 263/877 under the caliph al-Mu‘tamid. al-Tha‘alibi, Thimar al-Qulib fial-
Mudaf wa-al-Mansiib, 1:340-4, no. 282.

B This phrase appears in a proverb: Abkhadu min qadahi al-lablab wa-min al-shaybi ila al-ghawani wa min
rihi al-sadhabi ia al-hayyati wa-min sajjadati al-zaniyati wa-min wujihi al-tujjari yawma al-kasadi. Freytag,
1:199, Ch. 2, proverb 165,

13 Emended from kh-s-s to khafiz.
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116 when it strikes the fevered

the tyrannized; and more hated than the owl’s cry
man’s ear; O more agonizing than the anxiety from debt; and more intense than pain in
the eye; and lonelier than morning on the day of separation; O traveler’s night in
January (spent) on a wretched straw-stuffed pad in severe cold; O humbler than a cloak
weaver, a hide tanner, and a monkey rider, and a donkey trainer; O harder to bear than
a sponger who quarrels with the drinking companions, requests a variety of songs, and
also craves, after lunch and supper, summer dishes in the winter, fondling™" the cup
bearer, interrupts the singer, pounces and fornicates; O one more grievous against
respectable men than extendéd cooling one’s heels, the doorkeeper’s frowning, the
chamberlain’s roughness, and the unpleasantness of having to turn around and go
home; O worse than the worry of a man whose merchandise sells badly; and more
anguished than the heart of an envious secret enemy; and more oppressive than
listening to an untalented singer; O more hateful than separation from a friend, than
looking at a stepfather on an empty stomach, and the rough spots in the road, or
indeed than the evil of the upshot (of something), the strain of misfortune, the spite of
enemies, the envy (M. p. 121) of relatives, the tenaciousness of strangers, the
faithlessness of partners, and observing bores, hanging around with fools, petitioning
misers, and antagonizing poets.”** (Sh, p. 348)

You are such a jinx that the palm
Rebounds from slapping you

And that, if you were to keep company with the clouds

1€ The owl is unlucky, since when a person dies or is killed, his soul may appear over his grave in the
form of an owl. Seeing an owl during the day is a portent of death. al-Damiri, Hayat al-Hayawan al-Kubrd,
s.v. “biim.”

27 Emended from mujashshim to mujammish.

B This section parallels Abl Bakr Muhammad b. al-*Abbas al-Khuwarizmi, Ras@’il (Qustantiniyya:
Matba‘at al-Jawa’ib, 1880), 199-202, but with many variations.



The clouds would give no rain

And that horses, if you were
To mount them, would turn from gray to black

And that if your nature were to appear physically,
(1t would make) the bear look beautiful

And that if your disposition were
To take over Urwa,”" he would not have fallen in love

And that if you were to keep company
With the wasteland, grass wouldn't grow on it

And that if you were to go stay with the Bedouins,
The wolf and the lizard would die

And that if the people of al-Khuld were to see you

They would not stop cursing one another (in order to curse you

And you are separation and debt
By which the enamored (man) is surprised

And you are lack of food in the house of a man
Whom the drinkers have ___ 132

You are the privy whose shit had

Overflowed to fill the cistern

And you are the leak that has
Poured forth all night on brocade

And you are the dire straits of poverty

And you are the unboundedly spacious (ass)"*

When you were designated a person
Humanity was insulted

For if you are one of the people

P Urwab. al-Ward. A pre-Islamic su‘liik poet. Tradition has it he divorced his wife Salma, or Layl,

while drunk and regretted it upon becoming sober. EI2,s.v. ““Urwab. al-Ward.”

380

P29 Khuld could be either the neighborhood of Baghdad where the caliph al-Mansir build his palace, or it
could be Paradise, i.e. the afterlife. Neither the residents of the palace nor those of Paradise would be

cursing under normal circumstances. EI2, s.v. “al-Khuld.”

2 The manuscript looks like ‘azzama or possibly ‘gharrama, which do not fit the context.

Y22 Since this last word is omitted, this is only one possible interpretation.
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Then there is not a dog on earth (Sh. p. 349)

O you whose right guidance is error
And O you whose veracity is lying

If it weren't for your exhibiting yourself
Cursing wouldn't be known, nor blame

If it weren't for your body,
Beating wouldn'’t take place, nor crucifixion

If it weren't for your deficiency,
Books wouldn't be composed beyond The Deficient

Another

This my praise and the praise of mankind (for you)
Are, O drop of sperm, two horns on you(r head)

And if I have made it too short,
Consider it a (brief) stroll in a garden

One of the people laughs, so he looks at him and says, “The laughter of the snake
in the bag"? of depilatory paste; the laughter of the bear among the dogs; the head at
the head seller's (butcher shop) laughed as the mule laughed (when) the farrier twisted
his lip but his companions were not cheered up by him;** his laughter is like the
squeaking of a waterwheel, (M. p. 122) the laughter of the whore when the midwife
rebukes her! Do you laugh at me, O son of the thick-witted malicious woman who shits
and stirs (it around), and sells it for the price of an acorn? May God blacken your face,
O son of the randy--in heat--sodomizee, the loud-voiced, the blind, the wide-cunted,
the artificially narrowed (cunt), the one who likes to fuck, (Sh. p. 350) the mushabbaka,

the flowing one, the brayer, the woodpecker," the flighty--may God make my ass a

2 Emended from kharab al-nuwayra to jirdb al-nira. The proverb means to make one wakeful and
attentive, Imil Badi’ Ya*qib, Mawsii“at Amthal al-*Arab, 4:290.

224 “But his... by him"” is unclear in the manuscript.

% gl-Sagraqa. The woodpecker was a bird of ill omen, al-Damiri, 1:542-3.
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flint, and your beard tinder. The pock-marked monkey keeper in Baghdad by the

Khuld™ precinct is cloaked in your wife’s legs with his prick inside her stomach (all
the way) to the farthest point of its core! O son of a woman ploughed and driven
through like a ship through the waves, if your Hashimite mother's labia were trimmed
to a Hashimite style forelock, then I would pluck their mustaches in the mosque in
Medina in the magsara!™ By the life(-blood) of her salt and pepper anus,”” and the
hair of her Khafshalinji vulva, and the center of her stork-like clitoris, and the black-
1329

and-white-magpie-like hair of her ass, then I will pluck your mustaches.

O son of a woman with a large clitoris, whose ass
Has become a (worn-out) loser back in (its) dotage

The prick plays in her ass with
Her shit, vigorously”

The group is united in confusion, and they say, “What can we do to escape from
him?” (Sh. p. 351) The consensus settles on his being served goblets in friendly toasts
until he falls asleep. So those from among the people with whom he has not, out of his
drunkenness, been quarreling, with cups in their hands, approach him, then he looks at
them and says, “Easy does it, O cattle of Allah; camel by camel (so) the camel litters
aren’t broken, may you remain one group.

The gazelles scattered from Khidash"*
And now Khidash doesn't know what to hunt”***

2% An area of Baghdad between the Khurasan Gate and the Tigris River. The location of the sumptuous
Khuld palace built by the caliph al-Mansiir, 136/754-158/775. The palace was a favorite of the caliph
Harln al-Rashid, and his son the caliph al-Amin, 158/775-198/813. After the latter’s brother al-Ma’min,
198/813-218/833, defeated him and became sole caliph, it was abandoned and fell into disrepair until the
Biyid amir ‘Adud al-Dawla chooses it as the site of his hospital, the Bimaristan. Jacob Lassner, The
Topography of Baghdad in the Early Middle Ages, 149-50.

27 A box or stall reserved for the ruler, located near the mihrab in a mosque. Lane, s.v. “Magstira.”

2% Literally: looking like a khalanj tree.

V2% The word khirgT appears at the end of the line but is omitted in the translation because it does not
seem to fit grammatically or semantically.

130 “Umara b. Yazid, a leader of the early Hashimiyya movement in Khurasan. EI2,s.v. “Khidash.”
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He approaches one of them and says, “O husband of a thousand prostitutes,

shitters, (this is) a dinner party like the Dinner Party of Sincerity.

Oh son of that (woman) whose clitoris has a cyst
As if it were the foundation of a camel's hump

Pour for me, come on; come on, pour for me
Fifty (drinks), not a jot less!

Another

O one in the depths of whose beard graying has done its
Ablutions, but who has the intellect of a youth

My old man sits on his shit for in
His sitting is a rest from toil”

He approaches someone else, saying, “O son of pimps, O viler than a bedbug?, O
lower than a prison mouse, O viler than lettuce, and rottoner than celery fart(s), O
more ruinous than Dinawarl cheese and cauliflower. (Sh. p. 352) (M. p. 123)

O son of a woman the entrance to whose ass
Is next to a belvedere and an arcade

The prick doesn't see a path through it
Unless it walks with an oil lantern

Come here, pour for me!” But (the cupbearer) sees a speck of dirt in (the wine)
and sticks his finger in to extract it. Abd al-Qasim says, “Yuck! You filthy person, what
you are putting in (the wine) is dirtier than what you are extracting from it! May God
not cut off your hand, except with a hoe in the source of the oil.”

Then he approaches another, saying, “O effeminate, O feminine (one), O unclean
(one), 0 moist (one), O small drum, O tambourine,

Would that someone would arrange for me to meet you alone

31 Attributed to Ibn Mu‘awiya. al-Aghani, 11:74.
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Even if you were Dubays™* when he was in al-Hilla"* (Sh. p. 353)

Then I would be (as fast as) lightning to shit along
The length of your beard, by the right of God!

Another

O son of a bastard, and O son of two thousand fathers
O son of the traveler, (progeny) of (every) one who comes and goes on the road

On you there is no spot for a gnat’s bite
Except that a drop of (some)one’s sperm is in it

Another

0 son of (a woman) who reveals such sweet labia
As a pointed face with long cheeks

And who doesn't love the penis unless
It (acts) crazy and out of its mind”

He drinks goblets until no vein remains in his body that doesn’t flow with date
wine, and sleepiness blurs his eyes, then he opens them from time to time (to look) at
those present, and he notices one he had been quarreling with, who, out of fear of him,
escaped to the edge of the gathering, and he says:

I am pleased by your keeping aloof from me
May God confirm my pleasure by (making it last) all week

Another

Greetings--but with a ‘ha’ instead of a mim"**

To your beard from my anus (Sh. p. 354)

For you have put me in a very bad spot
And have exceeded all bounds in oppressing me

And I have firmly resolved to

32 Niir al-Dawlal Abid al-A%azz Dubays b. *Alf, founder of the city of Hilla, which was located halfway
between Baghdad and Kifa, E12, s.v. “Mazyad, Bani.”

133 A town on the Tigris River between Baghdad and Kifa. Although the lifespan of Nir al-Dawlal Abii al-
Afazz Dubays b. “AlT, 408/1017-474/1082, he is generally associated with its founding. al-Buldan, 2:322-3.
3 substituting mim for hd changes the word “salam (greetings)” to “salh (shit).”
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Slap you tomorrow with a sandal

O one whose beard is in my ass
And (in) my mother’s up to the sideburns

(It is) thus you mistreat one who loves
You, you jerk, innocently” (M. p. 124)

And he notices another one, who is also avoiding him, keeping away from him,
withdrawn to a (back) room, and says:

O absent person, indeed my anus
Greets your beard

O one with long mustaches, O one over whom
My ass has gone mad and crazy with passion

This nose of yours which, I see, has been perfect
In beauty and been straight in form

If it were to take charge of the state council of my anus,
It would return the greeting to your beard

Then he approaches the rest of the people in the gathering and says, “O dogs, O
wolves, O flies, O drops of drunkards’ semen in the wombs of whores,"”** O monkeys, O
apostates, O Jews, O remnants of ‘Ad and Thumad!***

O lowest of the people and their most riff raff-like
From slap-takers to farters

And whose usual coming and going
Is from a place of eating to (one of) shitting

May God forsake you, may God take you, may God shame youl!

May God recompense you from me

With the mispointing of “recompense™”’

3% This appears as “Wa-md ‘asifu min gawmin hum nutfu al-sukkari fi ‘arhami al-qiyani,” in AbT Bakr
Muhammad b, al-*Abbas al-Khuwarizmi, Rasd’il (Constantinople: Matba®at al-Jawa’ib, 1880), 138.

3% In the Qur’an, two legendary tribes destroyed by God because they denied the sign sent to them by
God through, respectively, the prophets Hid and $alih. Qur’an, 26 (al-Shu‘ara”): 123-159.

137 Taking the dot off the jim and the zd in the word “jazd (recompense)” turns it into “khard (shit).”



O billy goats, whose horns are in (the) ascent 36

And (0) dogs, whose souls are in (the) descent

O bed of fire, and refuse of the house, and collections of impurities, and tanners’
dogs, (Sh. p. 355) in the lowness of (your) status, you have all insulted me, robbed me,
abused me, oppressed me! Between me and all of you will be this (entire) realm

tomorrow, O sons of whores.

O my lord, you are my master
If the guard of my lane

Were in a condition such as mine, he
Would make my eyes weep for him and my heart

O lowest in the world, if you all make me drunk, then who will fornicate with
the mother of this cuckold in whose house I am, and (with) your mothers...up to his
saying, ‘Those (women) you entered unto.”*® My desire with respect to you won't be
healed by anyone but this sultan for whom I ask God, by the right of Muhammad and
his family, that He may lengthen his life and strike the fire of his flint.”

And he recites, as if he were addressing the sultan, asking him for help against
them, and requesting aid:

O brother of glory and excellence
Stop among the brothers of monkeys

Your property is ready in their houses
So hasten (to procure) what is ready and waiting (M. p. 125)

Hurry to the nearby spring
That is close and easy to reach

The thing is there to be found, so hurry!
Non-existence of a thing is not like (its) existence

1338 An excerpt from Qur’an, 4 (al-Nisa”): 23, which lists all types of female relatives, i.e. he goes in to all
his relatives.
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O assemblage of (people) hearing me,
Both those standing and those sitting,

I have said what I said as advice
You will all be my witnesses to it tomorrow (Sh. p. 356)

Another

O my lord, listen to the words of a youth

Who is more sincere in what he says than Abti Dharr"*

The people have property gathered there
In quantities exceeding the rain drops

And among it, too, are deposits
That have been transported, filled with silver and gold

Grab it before it escapes and don't
Be afraid, by God, of the burden of sinning

Then he says, “(No one has) oppressed me--by Gabriel*** and the revelation with
which he descended--except this pimp who pimps his wife around, the cuckold at
whose banquet I am an invited guest,

O “Adud al-Din, move quickly to grab the spoils
From the one who has deceived and hoodwinked the king(ship?)

(Shedding) his blood is legitimate and (so is seizing his) property
If you examine the appearance of his circumstances

The only correct decision is to kill him
With the sword, and seize every last bit of his properties”

Then he pretends to sleep (a bit) and recites, as if he has gained influence over
the sultan, and is addressing him:

O my lord, if you undertake to help me (well and good), but if not,
[ will not have strength in a war with my adversary

139 Abdl Dharr al-Ghifarl, al-Bayhagq, Kitab al-Mahdsin wa-al-Masawt, Friedrich Schwally, ed. (Giessen: J.
Rickersche, 1902), 412-2. A companion of Muhammad. EI2, s.v. “Abii Dharr al-Ghifari.”

1% Gabriel is called the angel of revelation because he passed on revelations from God to Muhammad.
Qur’an, 2 (al-Baqara): 97.
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He has rank and dirhams and property
And I don’t have anyone (to support me) against him except you

In the heart of his house he has a million
Dirhams--Why can no one knock on their door?

They are the emir’s dirhams, and God protects
Everything in which there is a livelihood for him

(Another)

O my lord, indeed this dog’s
Iniquity has become overweening

(He is) drunk from the sight of wealth,
Not from that of chilled (wine)

Whenever pure dirhams make him drunk
Then he gets belligerent (Sh. p. 357)

Then a woman comes out to him, saying, “O old man, what's with you that
sometimes you cry and other times you scream?” He says:

O sister, if you had seen my condition
You would have cried over what you had seen of me

(Another) (M. p. 126)

Ah! (It is) a hardship into which I have stupidly fallen--
What an awful slip!

I (find) no strategy (to get out of) it
Even if my mother were wanton

(Another)

They beat me--and the old man cries
And shits when he is beaten

Then sleep conquers him, except that he babbles (in his sleep) the poet’s words-
-and it is as if he has in mind that female singer whom he used to love and has hopes of

conquering during the gathering:



Woe to you, my lady, speak to me
Before I am seen as a torture victim

Catch me and help
Me with kisses upon the cheek

I desire™* from you that which no
Noble woman is reluctant to grant:

The hair of your ass’ gate is lank
Pluck me from it a lock

Dally at night, by God,
With my penis, O Ratalla

Here is my penis, look at it
Bestow honor on the shaykh of the neighborhood!

1342

It has, in fucking my lady,
One campaign after another (Sh. p. 358)

And he says,

(She is) a houri who has drunk
The water of the Kawthar River"* by the ratl

(She acts) obscenely in (dealing with) my way (of fucking)
She farts if I don't snort!

He goes on fascinating her and charming her, saying:

Behave nicely to me,” for indeed in me there is the greatest
Honor for the one who offers the likes of me sustenance

Another

Forget about that above which is my turban
For indeed my beauty is behind my waistband**

1 Emended from abki to abghl.

42 The manuscript has an extra alif here.

43 The name of the River that runs through Heaven. EI2, s.v. “Kawthwar.”
4 Emended from ild to Ii.

1345 By Ibn al-Hajjaj. Yatima, 3:65.
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The woman says, “Woe to you, why don't you realize that you're an old

man?” But he says:

An old man whose eye we see
Is ransomed--but by souls!

Another

(He is) an old man but he has a prick
For whose length (his) underpants are too short

Another (M. p. 127)

It is an organ better than a spoon on which
At night, is moist baklava

O my lord, is it aught but a peg
That I pound to the hilt in a(n ass)hole

O my lord,

(1t is) a prick that has, (uniquely)
Among pricks, the taste of sugar candy

It pours into the guts something
Sweeter than rosewater (Sh. p. 359)

Someone says, “What are you up to with her, O Abi al-Qasim?” He says:

My prick has got to the point that it asks her for whatever it wants--
May Allah strengthen it--without shrinking (from doing s0)**¢

Someone says, “O Abil al-Qasim, why this flippancy?” He replies, “O our lord,

This is a stupidity from me--and (indeed), since I was born,
1347

I have displayed a stupidity that is truly HumsT
And in me, when I fuck, is goatish”*

134¢ By Ibn al-Hajjaj, Copenhagen 57a.

47 Ton al-Hajjaj, Taltif al-Mizdj min Shi'r Ibn al-Hajjaj, selected by Jamal al-Rin Muhammad b. Nubata; Najm
‘Abd Allah Mustaf3, ed., 317. Humsi is the adjective that refers to inhabitants of Hum.

134 By Tbn al-Hajjaj. Yatima, 3:83 and Ibn al-Hajjaj, Taltif al-Mizdj min Shi‘r Ibn al-Hajjaj, selected by Jamal al-
Rin Muhammad b. Nubatah; Najm *Abd Allah Mustafa, ed., 318.
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Then he drinks to her and says, “May God be with you, drink while I am

present,” then she takes the glass and he asks (God for) help and recites:

It is as if she, when the goblet is in her hand, is
A full moon in darkness, with Venus in its hand

And he says, “O

My soul is anguished with love, by the fact that she
Is beside me, her ass®* crack can be entered

Another

(I would ransom) with my father the one whom I adore, while I, compared to
her shit,

Am viler than the vulva of a woman who has made the pilgrimage to Mecca”

Then he says, “What should I do?

Love for her rose in my stomach
Like a domed nail

Love for her--by God--in my
Heart, is date wine with bubbles on top”**** (Sh. p. 360)

And she remains by him while he plays with her, until he betrays a certain
restlessness, and lets out a resounding one; then the woman says, “May God make your
eyes burn, you old farter,” and he says:

My lady has gotten angry and reacted negatively to
An explosion that popped out of my back

I have no offense except that I
Fart during the night without knowing it

If only I knew, when she is exasperated
Am I farting from her ass or mine?*** (M. p. 128)

Then he turns back from her to his place and recites:

134 emended from ishtiha to istihd.
1350 al-KhaféjT, Shifd7 al-Ghalil, 150,
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(She is) a virgin, in my opinion, even if she can not
Be swayed either by joking or (by) seriousness

She dismissed me, as the hand cleaner
And the sedge dismissed (the residues of) dinner

His companion says to him, “O Abt al-Qasim, What was that long téte-a-téte
about?”

He says, “1 was laying down a stone-course of affection between them, (but)
then she shunned me and avoided me.”

He says, “What did I say to her that would force her to shun (you)?”

He says, “I said that, too,” when* I said:

What's with you? Why did you flee O my lady?
What would happen to you if you spent the night?

Your father is of my generation, and you are (like) a daughter to me
So don't be disobedient to your father O my girl™*’

His companion says, “What did she say to you in answer to this?” He says: (Sh.
p. 361)

She said, You are (you, you are not my father)
I am afraid you will screw me in the ass

I said to her, so act, (and I will act--should
You spend the night)--as if what you said were true

Khusraw screwed his daughter™* before I (proposed such a thing)
And who am [ (compared to) him and who are you?"**

Then he says:

*? Emended from ‘aw to ‘idh,

%% tbn al- Hajjaj, Taltif al-Mizdj min Shi*r Ibn al-Hajjdj, 24a.

1% In Sasanian Persia, marriage was acceptable with all relatives on the paternal side. Incestuous
marriages were entirely acceptable. For example, Ardashir I, 226-241, was married to his sister, and
Shapiir [, 239 or 241 to 270 or 273, was married to his daughter. The Cambridge History of Iran, Vol. 3, pt. 2,
The Seleucid, Parthian, and Sasanian periods / edited by Ehsan Yarshater (Cambridge: University Press,
1968-), 644,

V% Ton al- Hajjaj, Taltif al-Mizaj min Shi'r Ibn al-Hajjaj, 24a.
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May God not protect her--what a haughty one
Who confronts me with dispute and slander

What harm would it do her under the blanket if
I teased the cotton of her ass with my carding hook

He says, “May God curse her, some women are silent farters, others are just
(loud) farters in gowns.”

Someone says to him, “Having reached a peak of emotion, what will you
propose? What would you like (as a gift) from the nice things here?” (It is as if he were
referring to (something like) a handkerchief or perfume.) He says, “O our lord,

To speak the truth, I don't
Want a handkerchief or perfume

Nor a trifling favor,
Rather I want dmars,

And dirhams covering a bowl
Of gold and silver,

Riding beasts and clothing
For adornment and glory,

And ambling grey (horses)
And blacks and chestnuts,

And a cheetah and a falcon
And an Indian falcon and a hawk” (Sh. p. 362) (M. p. 129)

Then he notices a Daylami youth and says, “May God be with you, who is this? It

would seem that Ridwan'**®

slept, then this one escaped from Paradise!” and he recites:
It is as if the choicest wine is from the (sheen) of his cheek
And its bunches of grapes are clipped from his curly hair

And indeed I forget my eyelids when he appears

For I continue to (stare) amazed at him, not blinking"**’

133 The Guardian of Paradise. EI2, s.v. “Ridwan,”



He says, “Taking refuge in God,

My killer is a gazelle fawn, marvelously coquettish
A Persian in passion, pure of speech

Another

(He is) aflame with beauty--is the one I see a human being?
He reveals hail-stones, that, were they not frozen, would drip

Another

The garment of his cheek is a fresh-plucked rose
And the niin of his side curl is dotted with a mole™*®

Another

(He is) effeminate in nature, (but) his heart is a stone
(But he) is sweet whenever the gaze tastes him

Another
His garments are fastened over reddish white heaps of sand
Another

A breeze whose tails the dawn has thinned, sets in
Motion the branch between the two of them,

If it weren't for the frowning of pride, a sign
Of his coquettishness would be seen in his glance” (Sh. p. 363)

And he says:

I see a night of (black) hair
Above a human sun

Are you content that my hope of success
With you end in hopelessness?”

And he says,

What rose is in the cheek of this gazelle?

394

%7 bn al-Mu‘tazz, 2:280. These bayts are the last two lines in an eight line poem.
5% Tbn al-Mu‘tazz, 2:296. This bayt is the next to last line of an eleven line poem.



395
What swaying is in his figure, and what straight stance?

What pearl does he reveal when he smiles;
And (what) beguilement and coquetry in his glance?*”

The Daylami (youth) approaches and comes toward him with a goblet (of wine),
and Ab{ al-Qasim goes up to him and says, “The poet said:

If only I knew, is it in sleep that I see
A moon which visits me without (having) promised

Isfahan’s earth became musk and camphor and
Nadd incense, and her water (became) rosewater (M. p. 130)

Another

It is a moon which carries a sun
Welcome to the sun and moon

Gold inside gold
(Carried by) a silver branch

Another

Woe to the hearts from the eyes--they have
Experienced the Resurrection in this world

Another

His temple-curls have leaned over his cheek
Like bunches of grapes over roses

Another

Over the garden of his two cheeks
Are circlet-curls®® of jet™** (Sh. p. 364)

Another

They transformed his cheek (by putting)
Musk on smooth cheek(s)

1399 Thn al-Mu‘tazz, 1:374. The first two lines of a five line poem.
%0 sidelocks formed into a ring. Lane, s.v. “Zarfin.”
5361 1bn al-Mu‘tazz, 1:331.
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(Which are) under his two temple-curls

Which point to a pretty face
Another

It is as if the black clusters (of grapes) of his curl
Gave their choicest wine undiluted to his mouth

Another

A young gazelle whose cheek(s) and eyes
Are my roses and narcissi

If you generously grant me the wine of his
Mouth, my party will have been made complete’”

And he recites as though sighing with regret:

His blossom hovers close, and his touch
Is soft, how impossible (it is) one might find him

(His mouth is) a watering place whose approaches are easy
(And) in whose wine his hailstones are frozen

He is my sickness when I am deprived of him
And the soul’s cure if I could find him

The youth stretches out his hand for (Abi al-Qésim) to drink the cup (of wine),
and (the latter) recites:

The palm is ivory, and the bubbles are pearls
And the wine is gold, and the glass is emerald

And he says:
The moon in the deep dark has been adorned with Jupiter’s earring
And he seeks refuge (in God) and says: (M. p. 131)

O company of onlookers, who (of you)
Has ever seen violets rising from roses? (Sh. p. 365)

And the youth sips from the goblet, and (Abi al-Qasim) recites:

I said to the glass while he was sipping from it
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And he recites the poet’s words:

A slender boy whose qualities are so perfect
That they surpass the soul’s desire

I regarded him when the cup was
Between his mouth and his five fingers

It is as if he, when the cup was at his mouth,
Were the moon kissing the sun’s cheek™*

Another

He (a boy) greeted you from his eyelids with narcissi
And from his hand, gave you the souls’ life to drink

It is as if he were a moon giving you to drink with his palm
A sun around which constellations of cups revolve

And (Ab{i al-Qasim) stares at (the boy), who trips out of timidity, and recites:

He is embarrassed when he sees me, as though

Were dotting his cheek with pomegranate blossoms**®

Another

The dyer of shame continually and doggedly dyes his cheek
Sometimes with saffron, and sometimes with roses™*

Another

With my soul (I would ransom) one who, when seeing me,
Becomes as if the pomegranate blossoms were his cheeks

I do not understand whether he is ashamed because of his tyranny to me
Or his shame is due to my looking at him

Another

By my father (I would ransom) one, if I looked at him
In whose two cheeks the water of shame fluctuates

1962 By {bn al-Riimi, with variations. Ibn al-RGmi, Diwdn Ibn al-Riimi, 3:136. Lines 1, 3 and 4 of a four line
poem. Zahr, 417.

8363 1hn al-Mu‘tazz, 2:257.

1% Tbn al-Mu‘tazz, 1:343.
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(He is) a moon, my glance at whom overcame me--
If only I had not looked at him (Sh. p. 366)
Someone says, “What are you going on about, O Abii al-Qasim?” He says, “I'm
(pre)occupied with a person who is not rightly guided to be charitable (to me)!” and he

approaches him, saying:

O one witty of coquetry, O peach fuzzed of cheek
O one in whose presence [ am dying

O one in whom are the sources of every
Goodness and beauty, from head to foot

Then he approaches the ‘ud player and says, “God be with you, play for me (this
song) upon the highest string,” and he sings out lustily: (M. p. 132)

O my (little) brother--indeed fate is fleeting
Between the third and the second strings

(It is) a single thing, but what meaning
Does it garner from the elegant meanings?

The singer picks it up from him, and repeats it. Then (Aba al-Qasim) bellows a
second time, saying:

He sang, and kindled the fire of passion in
The heart of one passionate (and) yearning of heart

Then we mingled, so that the drinker was not distinguished
By us from the cup-bearer in my gathering

And he recites:

We had found (a moment of) negligence on the part of the guardian
And we stole a peek at a beloved

And we saw there a pretty face

(Which) we found a valid excuse for sins'*®

36 Thn al-Mu‘tazz, 1:316.
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Then he says to the company, “God be with you, line up, embrace closely,

form a circle!” And he says to the cup-bearer:

Pass the cup around among us
They are (all), like us, present

Indeed it is the best of days
On which to drink wines

Indeed it is the best of days
For paying out pimps’ fees (Sh. p. 367)

He says, “O people, we have reached the limits of drunkenness, which requires
the hadd punishment, but the sins of drunkenness are deflected onto the back of the
wine (itself), and the activity of drinking covers its offense.”***

He makes a show of being stupid without being so, and says, “Know that too
much frivolity leaves the old men like children--but then (real) life (only comes) with
frivolity.”

And he looks at one who isn't drinking and says, “Perhaps our lord has made a
contract with the group to share some of their snacks, and laugh at their mind(s)--and
is doing no less than his best at both.”

He returns his glance once more to the Daylami (youth) and recites:

His saliva is ambergris and wine
And his face in the darkness is morning

An army brat, he is a non-Arab,
The weapon of the whose ass’ hair is shit

Another

A young gazelle, whose ass is softer
And pleasanter than grapes (Sh. p. 368)

13¢¢ al-HusrT, Jam® al-Jawahir fi al-Mulah wa-al-Nawddir, *AlT Muhammad al-Bajawi, ed. (Beirut: Dar al-Jil,

1987), 189,



(Another)

My prick (in) the gate of his ass
Was wound about with shit

The pricks have continued to pierce
His ass until they collapsed (M. p. 133)

Another

A young gazelle, from the pebbles of whose
Ass’ dung I have strung a rosary

Whenever a night visitor knocked
At the gate of his ass crack, he opened!

Another

(My) prick awakens his ass
With farting, whenever it dozes off

It is an asshole--1 would be its ransom!--
That almost never holds its breath!

Another

His (beautiful) face is (my) excuse against
The one who blames (me) for love (of him), or warns

And he has an eye that disturbs
My mind when he regards (me)

Another

Every distinct (sort of) beauty
Is combined in him

He cut the link between us
Truly he desires “cuts” (coins)

Another

Lean-flanked, his anus
Bursts with grease

The prick is milked in his ass

400
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(Giving) two ratls of milk a day

Another

His ass, due to his splendor
Is full of pride and glory

He has an ass (in) whose laughter
In the tail end of the night, is a guffaw (Sh. p. 369)

He continues reciting such poetry as this, and when someone (finally) says to
him, “Woe to you, how long is this idiocy going to go on, O old man, have you no
shame?” He says, “O our lord,

He is a foolish old man, but yet
He brings a witty foolishness”

Then he says to the singer, “Take khafif as the meter, over the rhythm

11367

makhirt,” and he jumps up and begins to darnce, and he recites:

The hardness of the prick and the softness of the shit
In the ass: the two together are what please me

0 affliction, O the evil of my luck--but how
Sweet are the two to me when they get together?

My prick’s insistence has refused to
Waver in its versatility in fucking (M. p. 134)

And he asks (God) for help during this, and says:

The one asked for help is (my lord)
From my lady’s pussy and my prick

The two who have burdened me with fucking
Which had almost broken my back

But I say in regard to what
You see in my heart’s preoccupation:

¢ Emended from mdjiirT to makhir?. A rhythm used in Arabic music in early times, or a rhythm used in
the Iraqi magam. Husayn All Mahfiiz, Qamas al-Misiqi al-*Arabiyya (Baghdad: Dar Hurriyya, 1977).
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In my opinion, there is no reason
For rebuking the pussy

Nor can it be blamed for a sin
(Not) even for a day of time"®

It is the prick--my prick--that you should curse!
For indeed it is a dog's prick!

A prick that yearns to fuck
Every hairy pussy

It is as if it were a head of an old camel
A big strong one

Today is the day of my profligacy
And the day of my dancing and my playing™® (Sh. p. 370)

And he continues dancing until he falls to the ground from breathlessness and
too much drinking, and, in his breathlessness and sorry condition, he says to the singer,
“By God, cure my thirst with a moving song.”

The singer is annoyed and says in Persian, “Who is this plague with whom you
have afflicted us tonight?”

(Abi al-Qasim) understands what he means by “the plague” and goes up to him,
saying, “You dog, I'm a plague!? Do you know me?

Do you impugn my status?
Get up, you effeminate, and sing!

Don't lord it over me
Like a rich person

For (even) if you reached the Pleiades
You would be nothing but a singer”

And he says:

% Tbn al-Hajjaj, Taltif al-Mizdj min Shir Ibn al-Hajjaj, Copenhagen 9a.
156 Attributed to Ibn al-Hajjaj by Mez, but not confirmed by the manuscripts and editions at my disposal.
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When you showed off wittiness with this song
I found my heart to be unhappy

I was on the brink of breaking every tanbir
Because of (the) ugliness of what you make me hear

Another

Neither the beauty of a nice song
Nor of an extremely mellifluous voice

Does he resemble when he sings--(that is)
When a hoopoe screeches

Or an owl of a privy or an owl
Or a black crow (Sh. p. 371) (M. p. 135)

Another

And it is as if the striking of his fingers (on the strings) were the striking (of
swords) on necks
And as if his rhythm were a punch in the nose”

Then he too becomes quarrelsome and says, “O son of (a woman) distant™” from

1371

good; wide from (repeated pounding by) a prick; you destroyer™” of lute players’ lutes
and necks of tanbiir players’ tanbiirs; and all the tambourine players’ tambourines; and
the joints of the frames of the drums of the people of low condition and the flutes

raised and lowered, on the shelves”

of storerooms of women who (try to) stick their
clitorises in the asses of the women of your family, paternal and maternal aunts and

mothers! O son of a woman with a deformed vulva, according to all reports.

The vileness of this singing testifies to me
That you(f), since you were born, have been riffraff

O drain pipe that flows without cleansing
And O toilet filled without a (retaining) wall

37 Emended from al-sa’@‘a to al-shasi‘a.
Yl Emended from mahaqga to mahig.
372 Emended from rifaf to dafdf.
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(All) the pricks of Baghdad are in your mother’s cunt
Together with the heads of erect penises in Wasit!
Another

And each who finds contradiction of my words allowable
And whose views on that exceeded my own--

May his beard and the beard of each low life
Who agrees with him be deep in the hollow of my ass

11373
And one of the people at the gathering says, “Woe to you, what has this poor
man done, that you confront him with all this?” (Sh. p. 372)

Then he says, “O lord, look at how he sides with him against me!

I'm disgusted with my humiliating state--
For indeed I have become a monkey among monkeys

Another

0O son of those (women) with whom, in the
Darkness, the husbands want to couple

O rhinoceros with a horn--
With whose horn(-like member) the mountain goats butt

You wanted to benefit by my foolishness
But getting there is by an unhealthy passage

O spouse of the one whose fuckers’ beards
Get long along with her ass cheeks’ hair

(She has) long had a rotten womb
She menstruates double what she pees

You see the menstrual blood when she walks,
Flowing onto her hamstrings

Her soil is fertile--every day
Palm shoots are planted in her ass

87 Attributed to Ibn al-Hajjaj by Mez, London 127b, but not confirmed by the manuscripts and editions at
my disposal.
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She has a vulva that is so putrid
It seemed to me it was dead (M. p. 136)

Above it (the vulva) is an arch that is too narrow (for
Anything) except a camel mare with a weaned foal behind her
And a rectum (the length of) a thousand ashls"™
And just look how many cubits there are in an ashl!

Are you among those who are overbearing to me too,
Along with the vicissitudes of time?

You deemed yourself above me--yes, by my life
You are nothing else but a splendid youth?!
The evidence of glory in you is ***%7

And its witnesses, all of them, are honest (Sh. p. 373)

(You have) a horn of honorable extent and a soul
Which obscurity affixes to the earth

And an ass that burns with the fire of conflagration
And whose thirst cannot be assuaged

Your noble companions recite accounts
Of (your ass) to us at night

They include everyone with an unruly prick head
Whose violent motion in the guts produces a clattering

The repulsive qualities of the dog are gathered in you
You may abandon them but they will not cease™”

And the dog is loyal (but) in you is treachery
And you are even lower than it!

A (dog may) guard the cattle
But you neither defend nor attack (anyone)

Anyone seated (with you) who looks at you staring
Is a very patient one, long suffering under injury

7 Emended from asl to ashl. An ashl was sixty “cubits” in length. A cubit was the length of a forearm and
thus was a variable length. Muhammad b. Ahmad Aba Bakr al-Khwarazmi, Kitab Mafitih al-*Ulum, 66.

175 Something is missing here.

197¢ This line, the two lines following it and the line beginning “It is a bayt” are lines 9,12, 13,and 28 in a
poem by Ibn al-RGmi, Ibn al-RGmi, Diwan Ibn al-Rimi, 5:230.
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Mustaf'ilun fa‘ilun fa‘alun
Mustafilun fa‘ilun fa*alun

(That is) a verse that means just what you do:
There is nothing in it, it is completely superfluous!

O shit which a sick person with indigestion
(In) his abdomen squeezed out gently

And before that hadn't shit
Or peed for about a month

Take it before breakfast for in it
Is a myrobalan electuary™” with ginger!”

And he approaches a person and says:

Regard how I have been accosted by one
Contemptible in branch and root

Without a soul or perception
Without understanding or intellect

This dog came from afar
In order to be slapped with a sandal

And with a rope and a whip
And with the hand and the foot

Then he says, “You have done well! (Sh. p. 374)

Whenever you want to pierce me, may my ass continue
Covering and pressing into the depths of your beard” (M. p. 137)

Then he says:

O son of the (woman) whose coccyx is busy
And whose bottom quivers

And you whose ass grills the sinews
At night but doesn't fry (them)

You have pricked up your ears
So you may be slapped with a sandal!

B77 Astringent powder in a sweet base. Lane, s.v. “Atrifal.”
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Another

O son of the fucked woman, the penetrated
The farter, pounding, the repentant tribode

(I have a penis) I stuffed in you until
The pressure of the choking made its saliva flow

And a sausage that was grilled in the oven of ass
And then you tossed some jiidhaba under it

You dog, the wall you pierced (in order to burgle) turned out to be the wall of a
privy; you've mixed the waters of a sewer with those of a freshly dug well; stare at me
with your eyes and incline your ears to me; don't move your hands or your shoulders;
alert one deemed weak. Woe to you! My friends are more numerous than palm leaves
in Basra, and oaks in Jabal,””® the mustard of Egypt, the lentils of Syria, the pebbles of
al-Jazira,”” the thorns of al-Qatdil,* wheat of (Sh. p. 375) al-Mawsil, lotus fruit of al-
Ahwiz, and the olives of Palestine. Woe to you! My"* friends are Tafisa, Zaybaqf,
Sabah al-Taq, Sukhta b. AbT al-Baghl,”® Misa (b.) Salha,”* Ju®ayfar b. al-Kalba,"*
Kurdawayh,"”* Zurayq b, Wardan,”* *Aqil the Armenian, Ghulayba the brother of
Harba b. al-SalqT, *Ulwan the grocer, and Rukawayh the donkey-renter, and Harmal b.
Khardal the cousin of al-Samat the Slav. Woe to you! Do you know me or not? I eat
sand and shit rock; I swallow date pits and shit palm trees. Woe to you! I am a muddy

wave; I am a difficult lock; I am fire; [ am a brigand; I am a mill when it turns; I walked

78 The district located between Isfahan, Zinjan and Qazwin. al-Buldan, 2:15.

7 The region between the upper Tigris and the Euphrates Rivers. al-Buldan, 2:72.

% A canal dividing out of the Tigris River near Samarra. al-Bulddn, 4:16.

¥ From “my” through “dumb man,” this section closely parallels al-Basd’ir, pt. 4, p. 157-160, anecdote
538,

% | iterally, Discontent, the son of the Father of the Mule.

1% Literally, Miis3, son of Shit.

¥ Literally, little Ja*far son of a Bitch.

%8 From “Miisd” through “Kurdawayh” is paralleled in al-Basa’ir, pt. 4, p. 158, anecdote 538,

138 cockroach, Wehr, s.v. “Wardan.”
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two weeks without a head; I am the one who established thuggery, or wrote the

rules for brigandage. 1 am Pharoah; I am Haman;”* I am Nimrod b. Kan®an,”* I am the
uncircumcised devil; I am the bear who fights without weapons; I am the obstinate
mule; I am the cruel war; I am the angry camel; I am the lustful elephant; I am the
destructive time; I am the pinch of necessity; I am the tyrannical lion; I am the trumpet
of war and the drum of discord;® I am Allah's wall parting the Red Sea; I am fate; [ am
caution; I am prohibition; I break up (prayer) rows; I beat up (M. p. 138) both armies (in
a battle); I am famous to the ends of the earth for beheading; I am spring when the
people are in drought; I am a rich person when bankruptcy appears; I am more
celebrated than a festival; I am stronger than iron; I am the Salar;"* I am Mirdas b.
‘Amr;”"" [ am al-Ashtar;”* I am al-Julanda b. Karkar;"”” I am Ab{ “Alf al-A"war; when he
sees me, IblTs flees; I am a skillful shrewd fellow; I am an uprooter of arched bridges; I
am a better guide than the grouse; and more cautious than the magpie; more persistent

than a fly; and more stubborn than a dung beetle; sharper than depilatory lime; more

%7 A companion of the pharaoh who opposed Moses. Haman called Moses a lying sorcerer. Pharaoh
asked him to build a mud-brick tower so he could survey Moses’ God. Qur’an, 28 (al-Qasas): 38 and Qur’an,
(al-Mu’min or al-Ghafir): 24, 36.

%% A legendary tyrannical king who used a litter drawn by eagles to try to attack Abraham’s God up in
Heaven. EI2,s.v. “Namriid.”

1% From “I am Haman” through “drum of discord.” appears in al-Basd’ir, pt. 4, p. 157, anecdote 538.

%0 The name of the king of a people in Azerbaijan called the Lanjar, who were said to be of Arabic
extraction. Abi Ishak al-FarisT al-Istakhr’, Viae Regnorum, M.J. De Goeje, Bibliotheca Geographorum
Arabicorum, pars 1, (Leiden: E.J., Brill, 1927), 191.

P9 Abi Ishak al-FarisT al-IstakhrT, Viae Regnorum, M.J. De Goeje, Bibliotheca Geographorum Arabicorum, pars
1, (Leiden: EJ. Brill, 1927), 142. EI2, s.v. “Mirdas b, Udaiya AbT Bilal.” Mirdas b. Udaiya, d. 61/680-1, was a
very moderate Kharijite who left Basra in protest of its governor’s oppression and settled in Fars. The
governor sent men after him and they cut his head off while he was praying. The unjust treatment of a
pious, moderate man became a symbol

for future rebellions against the Umayyads by those who considered their rule unjust.

1392 g]-Ashtar b. al-Harith al-Nakh®1, bn al-Faqth al-Hamadhan, Kitab al-Buldan (Beirut: “Alam al-Kitab,
1996), 258-9. EI2, s.v. “al-Ashtar.” al-Ashtar, d. ca. 37/658, consistently and uncompromisingly opposed
the caliph ‘Uthman and the ruling class and supported the rights of the troops.

1% An unidentifiable member of the Al-Juland3, which were a seafaring people who sailed between
Yemen and Fars for the purposes of trade. Abu Ishak al-Farisi al-Istakhri, Viae Regnorum, M.]. De Goeje,
Bibliotheca Geographorum Arabicorum, pars 1, 140.
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valuable than snake bite antidote; more bitter than colocynth; and more

conspicuous than the giraffe. I was confined in a thicket, so I ate the lions that were in
it, and made the grass my vegetable (course);"”* (Sh. p. 376) my food is myrrh, my drink
is blood and my candy is vipers’ brains. 1 have cut my veins with every dagger, and
crushed my bones in each sieve; I make the rounds of (both) salons and dungeons, and
in them I upset creatures with (my) patience. I witnessed the ghoul giving birth; I
carried the devil’s bier;”* I broke the tiger’s jaw; and I attacked the lion with a saddle. I
have killed a thousand, and I am in pursuit of a(nother) thousand. This is my means to
the hereafter. Itake bribes: Do you need anything from Malik the treasure-keeper of
Hell? Woe to you! Do you know me? This Hamdiin was brought up in my bosom, he
committed a capital offense and for it was nailed to a cross. And Hamdan was raised by
me too. [ was struck with a thousand whips but did not scowl. I was banished, by God's
light, to al-Shash™* and Farghana,”” then brought back to Tangier and Europe and
Andalusia and Africa, and to the mountains at the edge of the world, and beyond
Byzantium, and to Gog and Magog's wall,"”* and to every place Dhii al-Qarnayn*® did
not reach and al-Khidr*® did not know."*"* 1 was not apprehensive over them, nor
attached to them, One of my eggs, by God's light, is equal to a thousand. If it were

hatched, a thousand devils would emerge from it. If I were beheaded, I would not die,

by my Lord's predestination, (even) after a year. If a man addressed me whose head

% From “I was” through “vegetable” is paralleled in al-Basa’ir, pt. 4, p. 158, anecdote 538.

3% These two phrases appear in al-Basd’ir, pt. 4, p. 158, anecdote 538,

1% Tashkent, the capital of Uzbekistan. EI2, s.v. “Tashkent.”

137 The Ferghana Valley, now in southeast Uzbekistan. It was a frontier area, but nevertheless was well-
developed under the Samanids. al-Buldan, 3:878-80.

1% Two peoples who will waste the land at the end of the world. Alexander created a barrier which
contained them. Qur’dn, 18 (al-Kahf): 93-97.

139 Alexander the Great.

1% a]-Khidr, the green man, is considered to have been granted God’s wisdom. EI2, s.v. “al-Khadir.”

1 From “I was banished” through “did not know” is paralleled in al-Basa’ir, pt. 4, p. 158, anecdote 538.
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was above Capella and whose feet played about in bird-lime, I would not give him a

punch lighter than one with which I would disperse his bones so completely they would
take months to re-assemble, (Sh. p. 377) or I would slit his nose, place it in his sidelock,
and slap him on his bald head with the two of them, along with two ratls of shit. Ifa
man spoke to me whose head was of iron, his body of copper, and his legs of lead, then I
would slap him with a slap that would send his nose flying from the back of his head. If
a man who extinguishes fire with his mustaches spoke to me, then I would knit his nose
hair to his underarm hair, and I would turn him around so that he would smell the
soundless farting of his ass’s (M. p. 139) gate. If I were to snort a snort, then Christian
monks' cells would collapse and the palaces of the Bani Isra’l would be destroyed.***

Woe to you! Iam Zurayq'*”

al-Jinni. It is not possible for pharaoh to scowl in my face,
or to remain near me, or to argue word for word. My head is an anvil, my beard a
dagger, my mustache is a ndfriit, my canine tooth is a butcher's knife, and my hand is a
smith’s hammer. Does anyone perhaps have something to say? O Son of the Slapped
Woman, O Son of the Cast-Out Woman, perhaps you have something to say, O Son of
the Much-Married Woman, the Quarrelsome Woman, the Charwoman, the Woman who
Hoards. You dog, bark! Fill your eyes with me, and you will fill them with a devil
whose name is Saqlab,"*** and he who plays shuttlecock with you as the shuttle, and
farts soundlessly on you with the fart of a small-headed one at a pendulous breast.”* If

it weren't that I fear for the earth, I would snort (Sh. p. 378) with a snort that is half

lightning and half earthquake. Woe to you! By God, indeed I will put you in my pocket,

142 This sentence is found in al-Basd’ir, pt. 4, p. 158, anecdote 538.
19 A crow or ajay. Hava, s.v. “Zurayq.”

1404 yoracious.

14 This could be read as: a red-headed sparrow in a milkskin.
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shirt. I will snuff you up but not sneeze you out except in hellfire, 1will drink you but

only pee you (while crossing) the Straight Path,"** when Adam shouts, ‘O lost one! 1

will drink you, then fart you, then I will return you to what is bad for you.” Woe to you!

Do you know me?

I am the one who, if the sea were mixed with me
The depths of the sea would be roiled by me

I am the one who, if the Nile tripped over me
The water of the Nile would cease to flow

I am the one who, if they laid me to rest in the earth
The graves of the people would raise howls of protest about my grave

And if the devil at night 7 me,

The devil would take refuge from my evil

And (as for) the lion, if I boxed his ears (with my) bare (hands)
My fingernail would notch the tip of his claw

And if T received the “breast” (points) of spears
I would break them by their piercing of my breast

And the sword, if you so much as mentioned me to it
It would turn tail, mention of me having shattered it

I am the one who shits but then
With the beard of such as you wipes myself

Woe to you, do you know me? If the elephant spoke to me, it would become

mute; if the sea embraced me, it would become dry; if the lion were to bite me, its teeth

would become dull; if Nimrid were to see me, he would not stand his ground. You dog,

Iam I, who are you? You plague, you malady, you mange, you shit in a sack, you

discarded bad dates; you Jew shit; you reheated faliidh; you tip of a scroll; you donkey

1496 Qur’an, 1 (al-Fatiha):6.
" This word or phrase is not clear: wa-la-wqd’a.
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1, you mouse shit; you blackness of tar; you dregs of one who presses oil; (Sh. p.

tai
379) you fuller’s mallet; you collection of impurities; you cooking pot (M. p. 140)
without spices; you carpenter’s borer; you cloth maker's basket; you moth-eaten nags;
you dolt; you fickle man; you braided rope; you patched'*** wall; you shackled bear; you
obstacle in the course; you stuffing of the privy; you truffle leaves; you slimy dirt; you
roughness of sandpaper; you bucket without a rope; you'** ‘old woman’s cold;"**"! you
torment of July; you uncirculatable dirham; you dirt in the armpits of a fat man; you
shame of the impotent one; you singers’ conversation; you nightmare’s oppression; you
indigestion of the heads; you eye disease; you separation of lovers; you sops of the
zaqqum tree; you ostracized one from his baseness; you stench of garlic; you fear of the
threats (of Hell); you who repeatedly tells the same story; you uglier than “hatta” in
various places; (Sh. p. 380) you toilet’s sewer pipe; you host's cough when the loaf is
turned over; you drunkard's burp; you trembling of one with a respiratory disease; you
tent peg of the houses; you Wednesday that doesn’t pass (recur?);"** you millstone on
top of a millstone; you disease without a remedy; you blindness on top of blindness; you
roof without a gutter; you “iid without a plectrum; you thunder without clouds; you
shirt without buttons, and you river without a channel; you calamity on top of a

calamity; you viper’s head in the road; you Armenian primate’s cloak; you eunuch's

pee; you grief of being forgotten; you boys’ Saturday; you dinner (date) with blind men;

11°* al-Tha*alibl, Thimdr al-Qulib fT al-Mudaf wa-al-Maniisub (Damascus: Dar al-Bagha’ir, 1994), 1:558, no.
572.

19 al-Mawsiil. Literally joined.

12 From “you (ya bard)” through “less than a penny (fals),” this section is closely parallel to al-
Hamadhani, Magdmat (al-Dindriyya), 217-222.

1411 There are multiple anecdotes. One describes an old woman who informs her tribe that the end of
winter and beginning of spring will be very cold. When the cold weather arrives as predicted, the tribes
calls it “the old woman’s cold.” al-Thaalibi, Thimdr al-Qulab f al-Mudaf wa-al-Manstib, 1:483-5, no. 473,
“12 The last Wednesday in each month. Magamdt (al-Dinariyya), 219.
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you rejection of witnessing; you pit of shame; you busybodiness of a man from

Rayy; you miserliness of an Ahwazi, you monkey trainer; you Jews’ felt (hats);*** you
silent farting of a black (man); you lions’ bad breath; you farting upon prostration; you
non-existence in existence; you dog sic'ed (on people); you tick in the mattress; you
pumpkin with Indian peas; you smoke from oil; you armpit odor; you granting of
divorce and withholding of dowry; you street mud; you (drink of) water on an empty
stomach; you yellow teeth; you ear wax; you more awful than vomiting; (Sh. p. 381) you
less than a penny; you more damaging than locusts; you more desolate than ashes; you
more hateful than a creditor who arrives for a payment on time; you more disgusting
than conversation that is repeated; you more tiresome than snow on ice; you more
desolate than pus surrounded by pus; you

Cucumber buried in dry ground
On a day of north wind in Nihawand

O more bitter than the flavor of begging, O more harmful than the enmity of men; O
more disgusting than a bunch of thorns in a garden of narcissi; and more ignorant than
someone asking for a Friday speech from a dumb man. (Sh. p. 382-3)

You tick in the a monkey's ass
You shit (which is) donkey’s musk

You black man’s body odor at the base of
The testicles of a tanner of skin (M. p. 141)

Another

You monkey's tail and you flea
At the base of the anus of one whose anus is mangy

Another

1% “you monkey...black (man)"” appears in the Magamat (al-Dinariyya), 220



414
O tumor that has festered in the heart
From killing sorrow and from grief***

And O Spring flowing to (water), the heaviness
Of the soul without limit or end

And O youth whose feeble, (cold) anecdotes have
Reduced the price of snow and hail

O labor pains of a pregnant woman having twins
Who died in labor, without giving birth

O tumor in the intestines which indicates
The coldness of the temperament of the spleen and the liver

O stab in the vein that makes a hole
By pliantly and continually being shaken (while stabbing)

O blow on the aorta, which cuts with
A sharp edge, one without crookedness

Against which wearing an ample coat of mail did no good
(A coat of mail) with creases, its links closely meshed

Answer me back, but I do not think you
Have the vigor and steadfastness to answer

But if you want to flee, then escape, (or)
If you are inclined to return after that, then return (Sh. p. 384)

Another

O scumbag, indeed in my view the ugly one’s
Pox is present and spreading

O son of a (woman) for whom the eunuchs spread out
At night the variegated garment of her ass

0 son of a (woman) for whom the eunuchs strike
In the night the ivory jaw of her ass

O son of a (woman) for whom the eunuchs bite
In the night into the cooked-rare meat of her ass

114 Attributed to Ibn al-Hajjaj by Mez, London 21a, but not confirmed by the manuscripts and editions at
my disposal.
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O son of a (woman), pieces of the black-and-white cotton
Of whose ass are on the tip of my penis

An evil old woman, who walks with an asshole
That when it walks to the toilet, it ambles

Take her, for in her is the fire of a fucking
Which had roared above her mother’s vulva

And expect after that a slapping with
A shitty sandal that comes in both units and pairs

Then he shouts, saying,

O community of people who are present,
By your Imam, on the Day of the Pool'**

And by the apple of his eye,
Who is buried in the Qabr al-Nudhtir** (Sh. p. 385)

Hearken to me and complete my joy
By listening to my recitation

This one who pressed shit with lime
In the hollow of his beard (M. p. 142)

Has--the cowardly cuckold--
Become angry at my presence

But in my opinion, rudeness after loyalty
Is like silent farting after incense

So be kind enough to say to him,
‘O silent lentil (induced) farting, fly (away)!

O silent lentil fart, watch out!
You have stumbled onto an expert!”

0 son of enthusiasm for whoring
O son of recalcitrance in debauchery

0 son of one who invites

1% Ghadir Khumm,

11¢ Grave of Vows. The tomb of “Ubayd Allah b. Muhammad al-*AlawT, around half a mile from Baghdad.
al-Buldan, 4:28-9. “Ubayd Allah b, Muhammad b. “Umr b. Alfb. al-Husayn b. AlT b. Ab1 Talib was the
grandson of the fourth Shiite Imam, Alf Zayn al-*Abidin. LeStrange, Baghdad, 205.
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The pricks to her shit in battalions

So you see the fornicators (descending) on her ass
Like ghazis on the frontiers

But the frontier of the sacred space of her ass is attacked, (not by holy warriors,
but)
But by hard-headed one-eyed (pricks)

This one says ‘Open up under me’
And that one says ‘Turn around’

People, when they knock on her ass
In the night in large crowds

Milk (their) pricks on the couch of
The old man your jealous father--

Riders who did not churn for him
Any of this plentiful milk

O son of (a woman) whose vulva’s labia
Are sealed with opaponax-gum

One fears for them as
One fears for a small child

O diarrhea that befell the old
Man, lame, paralyzed and blind

He shits and his anal tissues stick out
Two hand spans from the pain of (his) dysentery

O son of one in whose guts
Are gathered entire troops of pricks

O indigestion after dinner during fasting like the
Indigestion one gets after the last meal before dawn in Ramadan

O rottenness of the smell of the shit
Of the bow-legged(?) Jews on Id al-Fitr (Sh. p. 386)

And the farting of the Christians during the
Chomping before their great fast

O smell of mule dung
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Which is mixed with donkey pee

O stench of the smell of cooked food
When it goes bad in the cooking pots

O stumbling of the spattering pen
Between lines

O Wednesday which never ends
And O dark night at the end of the month

O abscess in an eye which
They erred in treating with collyrium

So it peels (off) along with what was next
To it on the eyelids in the way of pimples (M. p. 143)

O length of the dizzying fever which
Destroys the strength of the powerful old man

And then when it passes into a continuous (fever)
It burns him in the heat of hellfire

O vexation of the fevered man at
Barley water for breakfast

O sharpness of the eye disease which
Is not cured by drops (of medicine)

O defeat of long hope

Deceived by a short life
O sweeper's'* grief at
The fragrance of scented powders and perfume

O sitting by the Tigris
When the wind plays with the bridges

O sitting in the sun in August
On the ground without a mat

Beneath the sky, while the sun’s fire
Ignites the midday heat

Y Emended from kabbds to kannds.
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O each tedious thing
Entangled with difficult trouble

O son of menstruating whores
Who had kept their distance from cleansing

O high-mindedness of the vile monkey
And bad breath of the lion

O poisonous viper’s bite
And the voracious dog’s bite

O humiliation of a bound captive
Fettered in chains--a prisoner

Whom the Band Kilab attacked
When the unfortunate man was without a guard (Sh. p. 387)

O humiliation of the wronged one who found himself
Without anyone to defend him

O suddenness of the hated thing
On the gloomy inauspicious day***

O appearance of retreat and
Failure and destructive bad luck

O confusion of the deaf old man
And affliction of the blind young one

O burning of the thirsty one at midday
In the middle of the midday heat

O obstruction in the flow of pee that cleaves to a
Poor palsied (and) crippled man

O desolation of the dead when
They come to the darkness(es) of the graves

O funeral at which the faces of the
Mistresses of the women's quarters are uncovered

In which the female mourners’ scissors
Became dull from shearing hair

“18 our’an, 76 (al-Insan):10.
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0 wretched luck of a miserable woman who
Has had her life prolonged like that of eagles (M. p. 144)

The midwives split her crack to (give birth to)
Nine (sons) like full moons (in their beauty)

Until, when they grew to young manhood for her
And followed in succession like falcons

A curtain fell over them
Lengthwise on a day of rain

And she saw them with their flesh swept away
In the house by the vicissitudes of fate

May your mother be bereaved of you, do you sense
What you have committed through naive stupidity?

May the one you ignorantly opposed
--As if you were his equal!--Show you (Sh. p. 388)

A slap from him (is so violent) that
The nape of Bahram Glr'**” would be cut open from it

(One) whose door isn't swept
Except with Ardashir’s beard

One than whose slave boy, the lord of Khawarniq
And the Sadir (palaces) is two ranks lower

One whose sword transported the sinful ones
From the palaces to the graves

Like a government record, his book
Will remain until the day of Resurrection

(It is) a virgin presented to her suitors
In embroidery and silk

I want you to be graced with her
So in her I came out from my shell(s)

1”7

Then he says:

141 Bahram V, a Sasanian king who ruled 430-438 A.D. EI2, s.v. “Bahram.”
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He who springs at the lion with exertion

Will be killed by the lion without exertion

Or tramples the viper and intentionally
Will be killed by the viper unintentionally

Then he goes up to the people at the gathering and says, “O people, by God,

My patience has been stretched by the ups and downs of
(Fortune) and such trials which afflict me as trials do

(But) I do not consider my patience with (any) trial
(To match) my patience with this vile youth

For neither the (extract) of Spanish fly that I (you?) have taken early in the
morning

(Mixed) with the water of (other) medicines and colocynth

Nor a laxative that remains (all) night on my (your?) heart
And even in the morning has not worked

Nor your taking as medicine aloes and myrobalan
Crushed (together) and poured through the sieve (Sh. p. 389)

Is more horrible than he--nor (even) a scalpel
(Applied to) a boil or an abscess

Another

If I say to my lady, ‘Where is it?’
She would say, ‘In the hollow of my vulva’

I shout to her in my fucking
Go forward! Go back! (M. p. 145)

You're doing great! Wonderful! Do it! That way!
Stretch (and) press and squeeze!

How pleasant this is!
O heart's blood, O my sight!

For such time pluck your (pubic) hair
Or shave (it) or depilate (it)™*

120 yatima, 3:48.
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Then he drifts off a second time, as if he were picturing that Daylami by

whom he had been charmed in the gathering, and says:

O my life, happy the one who comes to you:
The enemies have protected you against me, so I don’t find you

Your figure is a (willowy) branch without doubt, just as
Your face is a sun, whose daylight is your body

Another

His (face) is more beautiful than all (faces)
(Even) the nape of (his) neck is more beautiful than the moon'’s face

(One) like to him in the monastery before dawn
(Is) a blessing that dislodges the mote in the eye

Another

(He is) the proviso of whoring, with the splendor of sodomy:
Soft, effeminate, white, like Egyptian linen

He came with a beardless hairless ass
In which the tune of a fart buzzes (Sh. p. 390)

And he recites, and it is as though he were addressing him:

I alone am the imam of Lot’s people
So spare me your great amount of foolishness

At night the gate of your ass fears
My snorting, my shouting, and my snorting

My hairless prick will make you forget at night
Any talk of ....7

My penis is like the softness of silk in softness
And my saliva is like waxy cream

Then he falls completely asleep, then the first thing heard in the early morning
is his outcry, saying, “We have awakened and this morning the kingship is (still) God’s.

Hello to the new day and the martyred writer. Write: In the name of God the merciful,
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the beneficent. Abii al-Qasim *All b. Muhammad al-Tamim al-Baghdadi says, ‘I

witness that there is no God but Allah alone, without partner, and that Muhammad is
his servant and his messenger.” O our lord, we believe in that which you have
revealed"” and so forth. (M. p. 146) In the name of God the merciful, the beneficent,
alif, lam, mim, the revelation of the scripture whereof there is no doubt is from the Lord
of the Worlds,"*”* who whispers among them, and proclaims among them, through His
saying be he Exalted, ‘Who forsake their beds*** ... and so forth.”

Then one at the gathering smiles, then (Abi al-Qasim) says, “Woe to you, (do
you indulge in) all this revelry after the killing of the slaughtered Husayn, peace be
upon him and upon his illustrious forefathers?!

May God curse the man who is hostile to *All
And Husayn, whether among the rabble or the imams”

And he recites the lines in the same order as (given) in the beginning of the
Risala, and in the same way described there, then he gets up and puts on the taylasan as
when he first appeared, and says, “Peace be upon you.” (Sh. p. 391)

This is the story of Abt al-Qasim al-Baghdadt al-Tamimf, and his state of affairs,
which make clear to you that he was a disgrace of the time, and tantamount to a devil, a
collection of good and bad qualities, exceeding (all) extremes and limits, combining

(all) flippancy and seriousness, abounding***

in sincerity and hypocrisy, in both
clothing himself in the morals of the people of Iraq, and thanks to God alone, and His

prayers for our lord Muhammad his prophet and his people, and peace.

H2 our’an, 3 (Al “Imran):35.

1422 Qur’an, 32 (al-Sajda): 2.

"B our’an, 32 (al-Sajda): 16.

1424 An alif is missing in the manuscript.
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http://www.lib.washington.edu/neareast/pubopsept11,html

“Bab El Oued City: a film review,” in MELA Notes, no. 63, Spring 1996, p. 61.
The C.A. Macartney Collection. University of Lancaster, 1981.

List of Accessions to the Comenius Library, no. 23, Mar. 1980-Feb. 1971. University of
Lancaster, Central and South-Eastern European Studies, 1981.

Book review: "Bibliografiia Stran Afriki i Arabskogo Vostoka," in Bulletin of the
British Society for Middle Eastern Studtes, Sept., 1981.

CONSULTING AND FOREIGN TRAVEL

Uzbekistan Educational Partnerships Program in Cultural and Comparative
Religious Studies. The Dept. of Near Eastern Languages and Civilization applied for
the above grant, and was awarded just under one million dollars from the U.S.
Dept. of State. My assignment was an assessment of the needs of the Beruni
Institute of Oriental Studies’ manuscript repository.

OACIS for the Middle East (Online Access to Consolidated Information on Serials),
July 2002-, a Dept. of Education Technological Innovation and Cooperation for
Foreign Information Access Program grant received by Yale University to create a
union catalog of Middle Eastern serials. The University of Washington is a partner
and I am a member of the Advisory Board.

Acquisitions trip to Uzbekistan, Kyrgyzstan and Kazakhstan, Junel-July 10, 2001.

Mar. 1995-Mar. 1996. Served as a consultant to the Kyrgyz-American School in
Bishkek, Kyrgyzstan under an IREX grant. I evaluated their library, identified
necessary equipment, supplies and a basic collection, and provided training for
their librarian at the University of Washington.

SELECTED SERVICE

YBP Implementation Team (switch approvals and orders from Blackwell to YBP),
Oct. 2004-

Acquisitions/Accounting Standards Workgroup (acquisitions record standards),
April 2004-

Task Group on Media Workflows, April 2003-present.

Allen Grants Review Committee (distributes endowment funding), Nov. 2001-
Spring, 2003.

Member, Visioning Team, Strategic Planning Aug. 1999-May, 2002.

Member, Public Workstation Steering Group, July 1999-June, 2002.
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Member, Quick Cataloging of International Studies Materials Task Group, Mar.-July,
1997
Member, Task Force to Reduce the Frontlog, 1990.
Chairperson, Cataloging and Catalog Maintenance in a Manual (Card) Environment
Task Group, 1986.
Cataloging and Catalog Maintenance in Transition Period Task Group, 1986
(transition to an OPAC).
Member for Technical Services, Online Catalog Subgroup of the Online Systems
Group (the Online Systems Group wrote the RFP for the University of Washington'’s
first OPAC), 1983,
Representative for Technical Services to the Subgroup to Recommend
Specifications for Management Reports and Statistics, a part of the Online Systems
Group (0SG), 1983.
Committee to Rewrite the Authority Document, 1983
Committee to Draft Bibliographic Control Procedure to Remove Catalog Cards,
1982,
Member, Area Studies group of the Collection Development and Management
Council, 1978-1980, 1981-1991,
Chairperson, ALUW Travel Fund Subcommittee, 1977-1978

SELECTED PRESENTATIONS
20es Assises de la Traduction Litteraire en Arles “Mediterranées,” 7-9 Nov. 2003.
Invited to and participated in a Round Table of Sonallah Ibrahim and five of his

translators.

“Hot Spots and Cold Reference Trails,” a presentation on Middle Eastern resources
for the Jackson School's Summer Seminar for Educators (grades 6-14, June 24).

Presentation on Near Eastern news sources available to English speakers for the
campus Time of Reflection’s (anniversary of 911) Session on Alternative News

Sources relevant to the crisis in Iraq, Apr. 23, 2003

A short presentation on Middle East Librarianship in the iSchool’s class on
International Librarianship, Mar. 3, 2003

Book Buying in Central Asia, a presentation at Inforum, Jan. 13, 2003

Talk on book buying and libraries in Central Asia for the Central Asian Student
Association, Jan. 31, 2002

A Report on a Trip to Uzbekistan, Kyrgyzstan and Kazakhstan, Middle East
Librarians Association, San Francisco, Nov, 17, 2001



447
Recent Trends in Middle East Research Methods, Greater Pacific Northwest

Regional Middle East Seminar, University of Washington, Feb. 26, 2000

In conjunction with the 1997 annual meeting of the American Association for the
Advancement of Slavic Studies, demonstrated a low cost cataloging/circulation
software, Winnebago, to 10 librarians from the Soviet Far East, in Russian. Nov. 26,
1997

MEMBERSHIPS AND OFFICES

Central Eurasian Studies Society, 2002-present
Library Committee, 2002-present. [ was asked to be on the Committee before
joined.
Middle East Microform Project, Executive Board, 1999-2003
Member, Elections Committee, 2002
Middle East Studies Association, 1991-present
Middle East Librarians Association, 1989-present
Secretary, 1995-1998
Association of College and Research Libraries, Jan. 1984
subgroups: Slavic and Eastern European; University Libraries
American Library Association, 1981-89
Resources and Technical Services Division, 1983-1989

LANGUAGES

Arabic and Russian: Reading: excellent; Speaking: adequate
Turkish, Persian, Bulgarian, Serbo-Croatian: Reading: Good; Spoken: Limited
Reading knowledge only: French, Spanish, German, Romanian, Czech



