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Anan Habeeb

NOSTALGIA AND THE EAST IN THE ARABIC AND HEBREW
POETRY OF ISLAMIC SPAIN

This Ph.D. dissertation focuses on the nostalgic feelings of the Andalusian Arabs and
Jews toward the East and on the role that eastern poetic conventions played in the literary

composition of al-Andalus.

The first chapter introduces a quick survey of nostalgia among Arabs from the pre-
Islamic era up to the modern era and shows how political and social instability incited this

phenomenon among Arabs in general.

Chapter two introduces a lexicon of nostalgia by gathering the terms and vocabulary in
Arabic and Hebrew that are often used in emotional, nostalgic poetry focused on the poet’s

roots and past.

Chapter three focuses on selected terms from the previous chapter (five types of plants
and four eastern rivers) and examines how these terms were used in al-Andalus to show direct
nostalgia for the East or indirect nostalgia by relying on and employing the eastern poetic
conventions. Chapter three also examines how the eastern poetic masterpiece “the mu ‘allaga”

of Imri” al-Qays functioned as inspirational poetry to many Andalusian poets, what indicates

the strong literary bonds between al-Andalus and the East.

Chapter four discusses the impact of the Islamic religion on the increasing religious
and geographical nostalgia for the East in al-Andalus. Sufi poetry and poetry praising the
Prophet Muhammad (madih nabawi) were discussed in this chapter to shed light on this

phenomenon.



Chapter five focuses on ritha’ al-mudun (the elegy for the fallen cities of al-Andalus)
and argues that, even when the Andalusian poet intended to express sorrow and pain over the
loss of the Andalusian cities, he almost always referred to the East and the eastern poetic

convention of the nasib to convey his feelings.

Chapter six focuses on the non-religious nostalgia of some Jewish Andalusian poets for
Jerusalem, in particular, and the Land of Israel, in general. In this chapter, | argue that the
insults aimed at Jews and Judaism increased these poets’ feelings of not belonging and, as a
result, increased the nostalgia for personal redemption among the Jews, in general, and in

Shmu’el Hanagid and Yehuda Halevi, in particular.
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Introduction

For hundreds of years, and especially during the 13" century C.E., Arabic and Hebrew
literature has been filled with poems of exiled and displaced poets who praised and expressed
deep nostalgia for al-Andalus (Islamic Spain). One of the best examples of this type of nostalgic
poetry is what later became known as ritha’ al-mudun (the elegy for fallen cities) in which
exiled Arab and Jewish scholars and poets [such as ‘Abd al-Malik Ibn Ahmad Ibn Shuhayd al-
Andalust (d. 1003), Ibn ‘Ali Ibn Ahmad Ibn Hazm al-Andalusi (d. 1064), Shmu’el Hanagid or
Abt Ishaq Isma ‘Tl Ibn al-Naghrila—as he was best known in al-Andalus—(d. ca. 1056), Shlomo
Ibn Gabirol (d. 1058) and many other poets who either migrated eastward or were displaced
from the cities of al-Andalus], utilized the conventions of the pre-Islamic and early Islamic
elegy for lost loved ones to mourn the lost cities of al-Andalus and weep over the beautiful

days and memories that they had made within these cities.

One has to wonder, however, whether the opposite phenomenon existed among the
residents of al-Andalus. In other words, did the Andalusian Arabs and Jews in the 8" to 15"
centuries look with nostalgia toward the Arab East? Did the attachment to the East among the
Andalusians (if it existed at all) become evident only during crises or did it occur throughout

the time when al-Andalus flourished?

Many of the poems, poetic anthologies and literary works, such as Tawq al-Hamama fi
al-"Ulfa wa-al-"Ullaf by 1bn Hazm al-Andalust and Naf. al-71b fi Ghusn al-Andalus al-Rayib
by Ahmad Ibn Muhammad al-Magqqari (d. 1631), testify to this phenomenon of longing for al-

Andalus in Andalusian literature. However, except for a few short chapters in some books,



such as Ross Brann’s The Compunctious Poet' and Power in the Portrayal,? Jaroslav
Stetkevych’s Zephyrs of Najd,®> Esperanza Alfanso’s Renewing the Past and Reconfiguring
Jewish Culture,* Jonathan Decter’s lberian Jewish Literature,® Raymond P. Scheindlin’s Song
of the Distant Dove: Judah Halevi's Pilgrimage® and Alexander Elinson’s Looking Back at al-
Andalus,’ the topic of Andalusian nostalgia for the Arab East has not been a subject of sustained

literary critical examination.

This study will distinguish itself from earlier studies by focusing on Andalusian poetry
of attachment and nostalgia for the East, rather than the diasporic poetry of nostalgia for al-
Andalus. It will attempt to shed light on the social, cultural, religious, political and historical
factors that led to this phenomenon, including the cultural, political and religious preeminence
of the East for both Judaism and Islam and the concomitant authority and prestige of the

language and literature of the Arab and Judaic East.

| intend also to explore the longing for the East, not only among Arab poets of al-
Andalus, but also from two of the most important dominant Jewish poets in al-Andalus during
the Jewish Golden Age, Shmu’el Hanagid and Yehuda Halevi (d. 1141), whose nostalgia was

directed mainly toward Zion or Jerusalem as a part of the eastern world.

! Ross Brann, The Compunctious Poet, Cultural Ambiguity and Hebrew Poetry in Muslim Spain (Baltimore: The
John Hopkins University Press, 1990), 119-139.

2 Ross Brann, Power in the Portrayal: Representations of Jews and Muslims in Eleventh- and Twelfth-Century
Islamic Spain (Princeton: Princeton University Press, 2002), 54-90, 119-139.

3 Jaroslav Stetkevych, The Zephyrs of Najd: the Poetics of Nostalgia in the Classical Arabic Nastb (Chicago: The
University of Chicago Press, 1993), 50-134.

4 Esperanza Alfonso, “The Uses of Exile in Poetic Discourse: Some Examples from Medieval Hebrew Literature,”
in Renewing the Past, Reconfiguring Jewish Culture from al-Andalus to the Haskalah, ed. Ross Brann and Adam
Sutcliffe (Philadelphia: University of Pennsylvania Press, 2004), 31-46.

5 Jonathan Decter, Iberian Jewish Literature: Between al-Andalus and Christian Europe (Bloomington: Indiana
University Press, 2007), 19-72.

& Raymond Scheindlin, The Song of the Distant Dove: Judah Halevi’s Pilgrimage. (Oxford: Oxford University
Press, 2008), 11-70.

7 Alexander Elinson, Looking Back at al-Andalus: The Poetics of Loss and Nostalgia in Medieval Arabic and
Hebrew Literature (Leiden: Brill, 2009), 1-154.



The study will focus on the phenomenon of nostalgia in terms of categories such as
religious longing (toward Mecca, Medina and Jerusalem), political longing, sentimental
longing (scenery and geography, the eastern Breeze of Najd that brings the fragrance and
memory of the beloved) and linguistic and poetic longing for the eastern authentic poetic
model. It will also also focus on the literary impact of the East on al-Andalus in general and
especially in regard to eastern poetic conventions and techniques and the eastern place-names
and how such motifs affected and played a central role in designing Andalusian poetry, its form
and language and the way it was used metaphorically and metonymically to express many of

these aspects at once.



Chapter 1

Incentives for Nostalgia among Arabs

Nostalgia is from the Greek nostos, to return home, and algia, a
painful condition-thus, a painful yearning to return home. Coined
by the Swiss physician Johannes Hofer in the late seventeenth
century, the term was meant to designate familiar, if not especially
frequent, condition of extreme homesickness among Swiss
mercenaries fighting far from their native land and in the legions of
one or another European despot. The symptoms of those so afflicted
were said by Hofer and other learned physicians of the time to be
despondency, melancholia, lability of emotion, including profound
bouts of weeping, anorexia, a generalized “wasting away,” and, not
infrequently, attempts at suicide.*

The term “nostalgia” has gone through many changes since the 17" century. After
excluding the primitive medical neuropsychological analysis conducted by Hofer in order to
arrive at the literary meaning of nostalgia, one finds that it refers to memories of the
irretrievable past, including those focused on a lost and remote homeland, youth, happiness,
health, dignity and respect (socially and politically), home and family, love, places and
landscapes (when mentioned both emotionally or neutrally), weather and climate, agriculture
(fruit bearing and non-fruit bearing trees and plants), classics (music, poetry, art and prose) and
language. Therefore, nostalgia “signifies something more than mere memory of the past and
something less than the diseased state of mind it once referred to.”?

After the destruction of the First Temple in 586 B.C.E., the longing to return to Zion
began with the exile of the Jewish people to Babylon. “By the waters of Babylon, there we sat
down and wept when we remembered Zion.”® After the second destruction of the Temple in 70

C.E., the beginning of the Diaspora and almost 2,000 years of exile, Jewish nostalgia for Zion

has never been quenched. Generations of Jews who had never seen the Promised Land at all

! Fred Davis, Yearning for Yesterday (New York: The Free Press, 1979), 1-2.

2 1bid., 7.

3 «“The Official King James Bible Online, Psalms, 137:1,” King James Bible Online, accessed September 18,2012,
http://www.kingjamesbibleonline.org/1611 Exodus-15-17. (Henceforth, all citations from the Bible will be from
this electronic source).



http://www.kingjamesbibleonline.org/1611_Exodus-15-17/

refused to “forget,” and one could hear them everywhere greeting each other on Passover eves

by: “Next year in Jerusalem.”

In his book On Collective Memory, Halbwachs distinguished between two kinds of
memory: historical and autobiographical memory. He claimed that historical memory is easier
to preserve simply because it is the type of memory usually celebrated periodically and kept
alive through commemorations and festive reenactments. It reaches the social actor usually
through written and other types of records, such as photography. The autobiographical
memory, on the other hand, is the memory of events that we have personally experienced.
These types of memories tend to fade with time unless periodically reinforced through contact
with those individuals with whom one shared experiences.*

The Jewish experience, based on Halbwachs’ historical memory, shows how nostalgia
lives inside people for two thousand years without the individuals having ever seen or having
met directly the object or place for which they are yearning. The situation with the classical
Arabic qasida is not exactly the same as the one described above, since, in many cases, some
Arab poets were also nostalgic for places of which they had heard, but had never lived in, but
on the other hand, other poets described their own experiences or autobiographical memories.
Either way, classical Arab poets unwittingly created an archetype for many generations to come
that was used by poets who felt compelled to mention and be nostalgic for places that they had

or had not been to and never experienced.®

4 Maurice Halbwachs, On Collective Memory, trans. Lewis Coser (Chicago: University of Chicago Press, 1992),
23-24.

® The earliest Arabic gasa 'id (poems) known involved convention and did not express a personal experience. The
opening line of ‘Antara Ibn Shaddad’s (d. 601) mu ‘allaga, which is considered to be one of the earliest Arabic
poetic texts to have survived, proves this assumption. In the first line, ‘Antara complains about the fact that the
generation of the poets that came before his generation did not leave the new generation any free poetic meanings
or theme to write about:

Have the poets left in the garment a place for a patch to be patched by me;
and did you know the abode of your beloved after reflection?

1ans ay slall Cdpe da ol adjie e ehadll e Ja



Past and memory, two major components of nostalgia, were the subject of serveral
literary critical works. Trigg, for example, argues that past and memory are inseparable, and
that the man is identified more with his history and past than with his his present. Trigg also
claims that displacement plays a major role in inciting memory and nostalgia:

In the absence of memory, the present is determined by the exterior
mode of divisibility and anticipation. In coming to recognize the
historic self as a surrogate self, we view it as being inferior, existing
only so that it can pass into memory. Likewise, because time and
experience can only be experienced in a past tense, a double bind
occurs. As temporal continuity proceeds toward a finite closure,
only by engaging in that closure can be experienced be gained.
Similarly, as time passes, our losses are measurable, their resonance
felt. The desire, melancholy and object, rob us of the thing we desire
in the first place. . . In this way, the experience of temporal-
experience suffers from delayed recognition. The incongruity of
memory is necessary. Objects from the past reappear once we are
displaced, spatialy and temporarlly, from the native habitat of those
objects. Broadly, the passing of time becomes noticeable the more
we are startled by the ruins of memory.®

The most famous line in Arabic poetry, which is nostalgic per excellence, is the first
line of Imru’ al-Qays’s mu ‘allaga:

Halt, two friends, and we will weep for the memory of one beloved
and an abode at Siqt al-Liwa, between al-Dakhiil then Hawmal.”

Sdasad Joaall (u oolll bh Jhiay cans (5 (g el Uik

It is nostalgic for three things: love, home and place. It is nostalgic because it shows how
“startled [and sad the poet is] by the ruins of [the] memory.” This line and what follows in the

opening passage of the poem formed a nostalgic model (later called the nasib) to be followed

The English translation is from “Sacred-Texts Islam website,” accessed March 5, 2015, http://www.sacred-
texts.com/isl/hanged/hanged2.htm#fr 2, while the Arabic line is from: ‘Antara Ibn Shaddad, Diwan ‘Antara Ibn
Shaddad, ed. Muhammad Sa‘1d Milay (Bayrat: al-Maktab al-Islami, 1970), 111.

& Dylan Trigg, The Aesthetics of Decay: Nothingness, Nostalgia and the Absence of Reason (New York: Peter
Lang Publishing, 2006), 36-37.

" Translation is from Suzanne Stetkevych, The Mute Immortals Speak: Pre-Islamic Poetry and the Poetics of
Ritual (Ithaca: Cornell University Press, 1993), 249. (Henceforth, all English translations of poetic lines from
Imru’ al-Qays’s mu ‘allaga will be taken from this source).

8 Imru’ al-Qays, Diwan Imri’ al-Qays, ed. Mustafa ‘Abd al-Shafi, 2" ed. 2 vols. (al-Qahira: Dar al-Ma‘arif bi-
Misr, 1964), 2.



http://www.sacred-texts.com/isl/hanged/hanged2.htm#fr_2
http://www.sacred-texts.com/isl/hanged/hanged2.htm#fr_2

for hundreds of years to come. This model was alternately imitated by many generations of
poets and was also ignored by poets at their own peril.®

The best explanation for why this model has sustained for many generations is that it
spoke to the core of the human emotions and feelings. The nostalgic style of the nasib became
almost an official or statutory convention when the Abbasid poet Abti Nuwas (d. 813), who
had repeatedly mocked the convention of the nasib and those who used it, was forced by the
authorities to mention the abodes and open some of his poems in a traditional tone. As a result,
the same Abii Nuwas who wrote once:

The wretch went to question the trace [of a ruined encampment],
while I went to ask about the town’s tavern,

00 55ta e Ol dins alilig g_fv Sl gl 7))

also wrote:

An official master ordered me to describe the ruined abodes,
and | cannot disobey his order.

Ml al Sal o e Gy Slse Jollall Ciuas ) Jle

The short poem written by Maystin bint Bahdal (d. around 700), the wife of Caliph

Mu‘awiya Ibn Abi Sufyan (d. 680), is a good example of such nasib and nostalgic feelings.

Maysiin, who had to leave the simple nomadic life of the desert and travelled to join her new
husband in Damascus,*? wrote nostalgically:

| swear that a house that the wind blows through
is dearer to me than a high palace,

9 Jaroslav Stetkevych writes about this line and the next eight lines. He categorizes them under the elegiac nasib:
“Thus, Imru’ al-Qays will easily begin a poem with an elegiac nasib (vv. 1-9) of diyar (abodes) and ag/al (ruins)
and plunge into the intoxicating of reverie of recollection of the tribe’s departing maidens, only to change abruptly
to a celebration of his travel hardened she-camel in a shorter, but clearly defined rahii (vv. 10-14). See: Jaroslav
Stetkevych, The Zephyrs of Najd, 12.

10 Abii Nuwas, Diwan Abi Nuwdas al-Hasan lbn Hani’ al-Hakmi, ed. Ewald Wagner, 4 vols. (Stuttgart: Franz
Steiner Wiesbaden GMBH, 1988), 3.

1 1bid., 153.

12 Al-HarrT wrote that when Maysiin bint Bahdal married Mu‘awiya and moved with him from the desert to al-
Sham, she used to yearn greatly for her people [family, friends and neighbors] and her place of origin (masqa¢
ra’siha). Al-Qasim Ibn ‘AlT Al-Hariri, Durrat al-Ghawwas fi "Awham al-Khawas, ed. ‘Arfan Matraji (Bayrit:
Mu’assasat al-Kutub al-Thaqafiyya, 1998), 49.



And wearing a camel-hair made cloak while my eye is happy
is dearer to me than wearing a gauzy red cloth,

And that eating a scrap of bread from my own house
is dearer to me than eating a whole loaf,

And that the sound of the winds from all directions \ deep wide wadis
is dearer to me than the sound of the tambours,

And that a barking dog that keeps strangers away from me
is dearer to me than a domestic cat,

And that a skinny young son of my paternal cousins
is dearer to me than a strong muscular foreigner,

The coarseness of my life in the desert is more desirable
to me than the gentle soft life.

| do not want any place but my homeland,
and that noble homeland is enough for me.
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The Arab poet expressed the idea of anxiety and uncertainty about the future by seeking

refuge in the past, as the past is the only thing that he possesses when both the present and

future hold many worries and troubles. Most Arabs in pre-Islamic times were Bedouin,

constantly migrating from one place to another. Although Bedouins used to have historical

tribal grounds and migratory patterns, it can be assumed that this instability created a sense of

foreignness and alienation for any Arab who left his campsite or whose beloved one migrated

with her tribe and left him behind. Such an Arab or a Bedouin would always keep seeking his
origin or his former place of stable emotions. Giacomo Leopardi writes:

He who travels much has this advantage over others—that the things
he remembers soon become remote, so that in a short time they
acquire the vague and poetical quality which is only given to other
things by time. He who has not traveled at all has this disadvantage—
that all his memories are of things present somewhere, since the
places with which all his memories are concerned are present.*

Losing her former place of life where she got used to live, and leaving behind all her
relatives and early experiences were the main factors of Maysiin bint Bahdal’s creativity. In
this spirit, Laurence Lerner brings Hanna Segal’s claim from his and Melanie Klein’s essay “A
Psychoanalytic Contribution to Aesthetics” that the “feeling of loss is at the centre of artistic

creation.”?®

13 Ibid. The last two lines are not in al-Harir1’s book, but can be found in Muhammad Ibn Ibrahim Ibn Yahya al-
Watwat, Ghurar al-Khasa 'is al-Wadiha wa- ‘Urar al-Naqa'id al-Fadiha, ed. Ibrahim Shams al-Din (Bayrit: Dar
al-Kutub al-Tlmiyya, 2008), 46.

14 Citation is from: Trigg, The Aesthetics of Decay, 35.

15 Laurence Lerner, The Uses of Nostalgia: Studies in Pastoral Poetry (London: Chatto and Windus, 1972), 55.
For further readings about nostalgia and memory see the following studies: Malcolm Chase and Christopher Shaw,
The Imagined Past: History and Nostalgia (Manchester: Manchester University Press, 1989); Stephen Cheeke,
Bayron and Place: History, translation, Nostalgia (Houndmills, Basingstoke, Hampshire: Palgrave Macmillan,
2003); Linda Marilyn Austin, Nostalgia in Transition, 1780-1917 (Charlottesville: University of Virginia Press,
2007); Judith Broome, Fictive Domain: Body, Landscape and Nostalgia, 1717-1770 (Lewisburg: Bucknell
University Press, 2007).



The Arab philologist Abta ‘Uthman ‘Amr Ibn Bahr al-Jahiz (d. 869) devoted a treatise
to the yearning for one’s homeland. About this feeling of loyalty toward the homeland, he

writes:

I heard a king saying that he left his country to another opulent and
fertile land, and that both the Arab tribes and the strong foreigners
submitted to his authority.... But every time he heard anyone
mentioning the name of his homeland he became very nostalgic, like
a she-camel that longs for her water-places.®

In his book Adab al-Ghuraba’ (The Literature of the Foreigners), Aba al-Faraj al-
Isfahani (d. 967), a well-known scholar from the 10" century, gathered many stories and poems
written by foreigners who discussed their homesickness. Their memories were inflamed and
even if they knew that their “exile” was temporary and that one day they would return, they
wept and cried bitterly because of their remoteness from home. Abt al-Faraj wrote in Adab al-
Ghuraba’ that he once read the following nostalgic line written on the wall of a mosque:

May God water the days of togetherness by His rain,
and may He return all the strangers to their homelands.

Mo S ol N 3y 4 dualgll 2

In the Arabic poetic tradition, every place distant from the land from which the Arab
acquired his early habits and memories is a place of exile. No matter how many close friends
an Arab makes in a foreign place, he remains alien and lonely. Here is how an anonymous Arab
poet describes his homesickness when he was living away from the Iragi Arab city of al-Basra:

You have no companion to relieve your loneliness,
nor anyone to console you when you cry

So suffer from love alone,
because you are alone facing it.

16 “Amr Ibn Bahr al-Jahiz, Rasd’il al-Jahiz, ed. ‘Abd al-Salam Muhammad Hariin, 4 vols. (al-Qahira: Matba“at
al-Sunna al-Muhammadiyya, 1965), 2: 383-384.

17 Abii al-Faraj Al-Isfahani, Adab al-Ghuraba’, ed. Salah al-Din al-Munjid (Bayriit: Dar al-Kitab al-Jadid, 1972),
34.
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| am tired of staying long in Jurjan,*®
when my home and origin is in al-Basra.'®

There [in al-Basra] | have many true brothers,
raised for me by true fathers.

They are lamps amidst the night, if they are illuminated,
they remove the black darkness.

If a disaster befalls people,
no one remains behind, neither a youngster nor an old man

Whose bestowal is hoped,
and whose good is expected, and do not give.
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However, while the change and instability were harsh and bitter for Arabs who left their

tribes or towns and moved to other tribes or towns in Arab lands and lived among other Arabs,
and perhaps practiced the same religion, the Arabs of al-Andalus who left the Arab East to live
permanently in a distant land with a different culture must have felt it more intensely. Such

immigrants had to deal with a hostile environment, strange language, different culture and

different dominant religion. All of these factors must have deepened the feelings of foreignness,

18 A famous city between Tabaristan and Khurasan in northern Iran. See: Yagqit Ibn ‘Abdullah al-Hamawi, Mu jam
al-Buldan, ed. Farid ‘Abd al-‘Aziz al-Jundi, 5 vols. (Bayrut: Dar al-Fikr, 1990), 2:119.

19 Al-Basra is a major city in Irag.

20 Abii ‘Ali Ahmad al-Marziqi, Al-Azmina wa-al-Amkina (Haydar Abad- al-Hind: Majlis Da’rat al-Maarif,
1913), 234.
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alienation and expatriation among them, which would lead some of them to reverse direction
and head eastward again to flee foreignness and other hardships.?

In addition, people in the Arab and Islamic East, are rooted, often by name, to their
places of origin. In many cases, the names and attributions of famous Arab scholars and even
ordinary people are used to show how important roots are for Arabs and people from the East.
For example, Abt Bakr al-Razi (d. 923), the famous physician, mathematician and philosopher,
IS not attributed to mathematics or philosophy, but rather to Rayy, the Persian city where he
was born. Similarly, Badi' al-Zaman al-Hamadhani (d. 1007), who travelled throughout the
East and West and gathered fabulous anecdotes that were later registered in his Magamat
book,?? remained known as a man from Hamadhan, a small town in the northwest portion of
Persia. Other famous scholars are also known by the name of the city they were born in such
as al-TabarT (from Tabaristan), al-Makki (from Mecca) and al-Baghdadi (from Baghdad). The
family names or titles of many ordinary and noble individuals, such as Halabi, Misri, Talhami,
Safadi, Dimashqi, al-Andalusi, al-Rundi and al-Gharnati, were used as attributions to Halab
/Aleppo, Misr /Egypt, Bayta Lahm /Bethlehem, Safad /Zefat, Dimashqg /Damascus, al-Andalus,
Runda and Gharnata/ Granada, respectively and used to show the important role that

geographical origin played in identity and identification.

2l Muhammad Fawzi Rahil counts eight factors that influenced the immigration of the Andalusians, especially
scholars, to Egypt between the 13" and 16" centuries: 1) the ease of overland passage between the two countries
through al-Qayrawan for trade matters; 2) the growing pressure of the Spanish on the Muslims in al-Andalus; 3)
the pilgrimage to Mecca and Medina (Some of the Andalusian pilgrims retuned to al-Andalus, while others, such
as Abi Sallama al-Bayasi al-Gharnati (d. 1303), who simply loved to live in the East, decided to stay in Egypt .
Others, such as Abt “‘Abd Allah Ibn al-Shami al-Andalusi (d. 1315) chose to stay in al-Hijaz); 4) seeking education
(Abu ‘Abd Allah Ibn Malik (d. 1273), the author of Alfiyyat Ibn Malik, is one of these individuals); 5) family and
political problems; 6) the success of the Mamluks in Egypt in regard to blocking the Crusaders and Mongols in
Syria and Iraq; 7) the resurrection of the Abbasid caliphate after the defeat of the Mongols; 8) the encouragement
of education by the Mamliiks in Egypt.

Some of these factors occurred before the establishment of the Mamlik rule in Egypt during which the stream of
Andalusian emigrants to the East was ceaseless. See: “Al-Andilus website,” accessed September 18, 2012,
http://www.alandilus.com/vb/archive/index.php/t-4700.html.

22 He left Hamadhan around the year 990 and moved to the court of al-Sahib Ibn ‘Abbad in al-Rayy and Hirat.
Then, he went to Jurjan before moving to Naysabiar. See: Salah al-Din al-Safadi, Al-Wafi bi-al-Wafayat, ed.
Ahmad Arna’tt and Turki Mustafa, 29 vols. (Bayrt: Dar Thya’ al-Turath, 2000), 6: 221.
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The book Al-Manazil wa-al-Diyar by "Usama Ibn Mungqidh (d. 1188), an anthology of
earlier poetry, mostly Abbasid, by poets who lamented the loss of their abodes, among them
Ibn Mungidh himself, is another example for how deeply Arabs are attached to their origins.
The book is a poetic anthology composed on the occasion of the earthquake that struck Syria
in 1157. The poets included in this large anthology and their poems not only mourn their lost
properties and belongings, but also the destruction of the city, community, milieu and environs.
They wept over their remoteness from the scenery and living far away from their family and
friends. They also wrote about the pain experienced by others in a manner that expresses the
social bonds and solidarity among the people of the city. Ibn Mungidh wrote about the reason
behind composing the book:

What made me gather this book is the destruction that hit my country
and my homeland . . . so their yards became deserted after nights of
joy-as if they were not rich yesterday—and their buildings collapsed
and vanished, and their people died, and so their populated places
became ruined abodes, while pleasure turned into repentance and
care. And | stood to watch the ruins after the earthquake hit them,
when they were the first land whose soil my skin touched. But, |
could not recognize my house or the houses of my father, brothers,
paternal uncles, paternal cousins and my family, so I got scared and
confused asking the help of Allah to protect me from his major test
and disaster . . . And the calamity got even greater until there were
no more tears left . . . And the events of time were not confined to
destroying the dwellings without the perdition of the dwellers; on
the contrary, their death was quicker than the blink of an eye. Then
the disasters continued rapidly since that time and on, so | found
comfort in collecting this book that | made it [a model] in crying
over the homes and the beloved.?

Although Ibn Mungidh lived in the medieval period, the reader of his poems in Al-
Manazil wa-al-Diyar will notice that he still uses the classical nasib in his poetic laments.
“Usama Ibn Mungqidh not only compiled an anthology of a poetic archetype, but also wrote
some of the most thoughtful and delicate verses of that anthology. His own poetic tradition is

still that of the Bedouin nasib.”?*

23 "Usama Ibn Mungqidh, Al-Mandzil wa-al-Diyar, ed. Mustafa Hjazi, 2" ed. (al-Qahira: Dar Akhbar al-Yawm,
1992), 3-4.
24 Jaroslav Stetkevych, The Zephyrs of Najd, 52.
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This phenomenon of tracking ancient poetic conventions does not belong only to
ancient or medieval times and is also not an outcome of ancient naming or appellation
traditions. Instead, it has something to do with the present where many Arabs are refusing
attempts to uproot them from their places of origin and remain nostalgic and faithful to their
roots, even in death. The Palestinian writer, Husayn Yasin (b. 1943), writes about his journey
to a Palestinian cemetery in the Syrian-Palestinian refugee camp of al-Yarmuk:

There, at the Martyrs' Cemetery in the Yarmiik Refugee Camp, the
corpse of “Alf al-Kharbuish [who opposed the Israeli regime during
the 1960’s and was killed later by the Israeli forces] and his
companion Miflih Salim repose, clutched by the soil of Syria. When
you visit these graves, you find all the towns and villages of
Palestine. Usually, the name of the deceased and two numbers
indicating the year of birth and the year of death are written on the
gravestone, but here-and it is a specific Palestinian case par
excellence-the name of the origin town or village are always
attendant. This one is from al-Khalsah, and another is from Krad al-
Baqqara, Krad al-Ghannami, al-Waziriyyi, al-Ja‘tni, Safad, Qadita.
.. He who had forgotten the names of the Palestinian villages, here,
the refugees’ graves will remind him of them. There are over ten
thousand tombs, and at the beginning, you see the tomb in a green
cage where ‘Alf al-Kharbiish from ‘Arrabit al-Battif [which is also

Yasin’s own village] “lives”.?

Time stands powerless when confronted by the Arab’s or Palestinian’s memory
regarding his or her childhood or homeland. Yasin’s memory is the collective memory of the
people and nation. Here, as the case is with many other texts about patriotic nostalgia, historical
and autobiographical memory are integrated in a manner that combines the lyric, which usually
deals with personal and with public or collective concern as well. Halbwachs discusses this
idea: “While the collective memory endures and draws strength from its base in a coherent
body of people, it is individuals as group members who remember.”?®
Another example of Arab nostalgia for the past and for the land of origin from the

modern era can be found in the autobiography of Hisham Sharabi. Sharabi (d. 2005), a well-

known sociologist who lived for over 40 years in the West before writing his autobiography

% Husayn Yasin, Masabih al-Duja (‘ Akka: Dar al-Aswar, 2006), 164.
2 Halbwachs, On Collective Memory, 22.
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and who garnered an international reputation due to his many publications in English and his
professorship at Georgetown University, remained faithful to and deeply nostalgic for the East,
in general, and, in particular, for Palestine and the cities in which he lived before leaving
Palestine in 1949. His autobiography is an excellent example of the way in which an Arab
preserves his past and, more specifically, his roots and origins:

In the year 1949, | left my homeland [Palestine], but | actually did
not emigrate. Emigration means uprooting and starting a new life.
But I was not uprooted from my homeland nor did I start a new life
in another homeland. My roots remained implanted in a land from
which | was far away.

Until this day | still feel like a foreigner in this country [America]
where | have spent most of my life. In every morning during the
summer and fall, I sit on the balcony and look at our tiny garden. |
smell the fragrance of the roses that my wife planted as | asked. |
close my eyes and imagine that | smell the fragrance of the roses of
Acre. And when | pick the leaves of the green za tar (thyme),
which was also planted for me by my wife, and rub it between my
fingers and smell its odor, | feel that | am on the mountains of
Lebanon, by Stiq al-Gharb and ‘Aleh. And when my wife serves
the grapes of the end of the season, | remember the taste of the
golden grapes of Ramallah that used to be served for us at the
beginning of every fall when we went back to the Friends School.
And in the summer, on the seashore of Virginia, everything that
besets me, the sea water, the sand of the beach and the far horizon
that is saturated with the sea odor, turns into images and feelings
that remind me of Jaffa, Acre and Beirut. The reality, which I lived
here for more than forty years, remains incapable of possessing me.
I am exactly like a passenger whose heart is filled with nostalgia
from the very moment the shore of his homeland disappears from
his sight and who lives a life determined by the present and by
passing things. His suitcases remain always ready, waiting for the
moment of the return.?’

Sharabi, like many other immigrants in America, was not the only one to feel and
express his alienation and foreignness during an American “exile.” In his introduction, Lewis
Coser, the translator and editor of On Collective Memory by Maurice Halbwachs, writes, in the
same spirit, about the barriers between him as an immigrant from Germany and typical native-
born Americans. He bitterly describes his personal experience:

Permit me to start this section on a personal note. | came to this
country as an immigrant shortly before Pearl Harbor. It did not take
me long to establish friendships, or at least contacts, with young

27 Hisham Sharabi, Suwar al-Madr (Bayriit: Dar Nilsun, 1993), 21-21.
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people of roughly my own age. But | felt for a long time that there
was something in my relations with native Americans that blocked
full communication, and that there was a kind of impassible barrier
between us. It was only after I remembered Halbwach’s work on
memory, which | had read at the Sorbonne, that | was able to put a
finger on the reason for this mild estrangement between us. | then
realized that they and | did not share enough collective memories.
The memory of major sports events shared by my friends was not
part of my memory. | had not worshiped particular famous baseball
players with them. | was confused when I noticed that American
football was something very different from the European variety, so
that | had no way of participating in their football lore. They talked
about common experiences in high school that made little sense to
me. They often gossiped about early girlfriends and their amorous
conquests in high school days. They were not particularly history-
minded, yet | often found it hard to follow when some historical
reference cropped up in conversation. In summary, much of what |
had experienced until my twenties made but little sense to my new
friends, and, reciprocally, | could not make much sense, lacking
points of repair, when talking to American age-mates, and
classmates at Columbia. | was excluded from their collective
memory and they were excluded from mine.?®

Nostalgia, hence, is an emotion shared by humans everywhere, but, in the case of Arabs
and their perpetual yearning for their roots, origins and places of birth, and their loathing of
foreignness and expatriation, it is much more than an ordinary feeling; it is something that is
deeply and culturally ingrained in them.?®

It should be mentioned that the Iragi poetic revolutionary movement of the mid- 20™
century Harakat al-Hadatha (the modernist movement) that first introduced the free verse (al-
shi ‘r al-hurr) to the Arab reader, and whose most obvious characteristics were rejection of the
fixed rhyme and meter of the classical ode, the use of Biblical symbols, ancient myths, and
obscurity of style, remained faithful to Imru’ al-Qays and eminently nostalgic in spite of its

efforts to free itself from the conventions of the classical ode.

28 Halbwachs, On Collective Memory, 21.
2 Living in exile is considered to be a total waste. See, for example, the line of al-Sharif al-Idrisi (d. 1165):
I wish | knew where my grave would be,
my life has been wasted in exile.
e Bl Bpla il (o8 ol @ ol
See: al-Safadi, Al-Wafi bi-al-Wafayat, 1: 38.
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Although it was written in a new form that contradicts and challenges the conventional
shape of the Arabic classical ode, the poem Al-Bab Tagra ‘uhu al-Riyah (The Wind is Knocking
at the Door) by Badr Shakir al-Sayyab (d. 1964), one of the three most important pioneers of
the Hadatha literary movement next to ‘Abd al-Wahhab al-Bayati (d. 1999) and Nazik al-
Mala’ika (d. 2007), illustrates this idea. Alone, and hospitalized in England, al-Sayyab wrote
this touching poem in which he wished that the hand of his mother were the one that knocked
at the door instead of the wind. At the same time, he expressed his nostalgia for his homeland,
Irag, and for the palm trees that are characteristic of the Iraqgi landscape:

Nothing knocked the door in the deep night except the wind.

Your hand did not knock the door.

Where is your hand when the way is so distant?

There are seas between us, cities and deserts of darkness.

The wind carries the echo of her kisses to me like a fire
That spreads from one palm tree to another and shines in the clouds.

Where are you? Do you hear
The cries of my heart, slaughtered by nostalgia for Irag?

(Gaendl S 8 e i 4 L il
REH PSP

S (e glam (G (L Yy €0
GallS Leie cOUA g Jd dasd )l

el 8 sass oAl L) s Al

0gghall ) pinll A0 a8 ldpa

30 Badr Shakir al-Sayyab, Shandashil Ibnat al-Jalabi wa-Igbal (Bayrit: Dar al-Tali‘a, 1967), 26, 28.
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Therefore, in spite of the efforts to change the Arabic ode in modern times, especially
by the Hadatha movement, the theme of remembering the past, the nostalgia for loved ones,
abodes, hometowns and homelands -- which were so recurrent and rooted in the classical
Avrabic culture -- is still popular in modern Arabic free-verse poetry.

The poem Gharib (A Stranger) by the Syrian poet ‘Umar al-Farra (b. 1937) is another
excellent example of this trend, but perhaps shows it using a different aspect. Al-Farra wrote a
poem in which he described his feeling of alienation in his own society. His alienation was not
physical, but rather psychological. Although he did not write according to the traditional
monometer and monorhyme, in his poem he used many words reminiscent of the lexicon of
the classical ode. Here are four stanzas from his poem that show how the Arabic lexical and
thematic heritage shaped his artistic creation:

As a stranger, | pass through this world

Neither the children

Nor the flowers know me!

Nor those who | used to know

Nor the lady | would love

And whose picture | drew one day with the tears of the heart.

And one day, our neighborhood will say:

“A stranger passed by; the dogs barked at him... and his features disappeared
and we do not know whether he was alive or dead.”

| pass through this world as a stranger

Oh, how agonizing it is for man to live as a stranger among his own loved ones!
| wish pure spiritual love would carry me

To our beautiful desert

To a melody, to a song

To a camel, to a howdah

To the Artemisia’s blooms, to the Matrimony vine

To the Qaystim bush, to the Harmal flower

To a gazelle we startle but is not startled

To a Bedouin girl who has forgotten the night breeze that shamelessly ruffled her hair,
And whose velvet dress is brocaded by the full-moon light, who, too, caresses her
shamelessly!

Woe unto me that | forgot my desert!

And woe unto me that | forgot my things!

And that | forgot my names and came to your civilization!
So excuse me, gentlemen!

18



Your civilization resembles the horror of a slaughterhouse

Your civilization is like a knife that is sharpened on the neck of love
Your civilization, if thirsty, will drink its children’s blood

Your civilization searches for its lilies only to hack them with the scythe.
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In this poem, the poet tells the story of how he tried to escape from the primitive life of

the desert by moving to the city in search of modern urban life, but later, and after consecutive

disappointments, gave up the idea of finding a long-awaited ideal life in the city. Instead, he

discovers that his final refuge cannot be found anywhere, but in the desert where his roots are

deeply planted in the ground. The neighborhood, desert, beauty of the Bedouin girl, desert

plants and landscape are all reminiscent of originality and authenticity, whereas the way he

31 «“Arab adab,” accessed September 4, 2012, http://www.arabadab.net/poem.php?class=1&poet=16&poem=7263
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describes the horror of modern urban life shows how important he believes origins to be to
him, in particular, and to Arabs in general. Regardless of how different his poetic form is from
the classical conventions of rhyme and meter, his sentiments are precisely those of Maysiin
bint Bahdal longing for the Bedouin desert life from the caliphal court of 8" century Damascus.

Along with this formal reflection on classical poetry, the subject matter and theme of
Gharib are very conventional in that the poet rejects his present and longs for a past that can
never return. This should not be surprising, since, as the Arab poet and critic Adiinis once
remarked, modern poetry is not really rebelling against the classical, but rather drawing back
to it.%2

No matter how modern the Arab poet is or how much he has benefitted from modernity,
in the end, he must go back to his ancestral poetry to find refuge. In al-Farra’s poem, the
speaker, who seemingly sought change in the beginning and left the desert for the city, felt
alienated and rejected not only by his new urban surroundings, but also by his old community
(e.g., the dogs barked at him, the children and his beloved did not recognize him). In spite of
this alienation and confusion, he desired to return to the past, to his roots, to his homeland and,
more precisely, to the desert. Yet, the mixing of the neutral and possessive (kilab al-hayy vs.
haratuna; i.e., the dogs of the neighborhood vs. our neighborhood) expresses his anxiety over
being exiled, both in his new neighborhood in the city and in his old neighborhood in the desert
when he decides to return. For, by the time that that happens and when he really returns, he has
acquired new “odd” features and attitudes that do not fit the “old” or the desert. Moreover, new
buffers and barriers exist between him and his old society. In spite of all of these issues, the
poet, whose nostalgia is for the irretrievable past, decided affirmatively and assertively that his

natural place was where his roots and past existed.

32 “AlT Ahmad Sa‘1d Adanis, al-Shi riyya al- 'Arabiyya (Bayrit: Dar al-’ Adab, 1985), 87.
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The poem stresses both psychological and physical alienation. First, the poet discussed
the foreignness that he felt within his own society, which caused him to leave. Then, after he
left, he stated that he felt like he was more than a foreigner; he felt like he had been exiled. He
worried that he would not be accepted back into his old society if he decided to return or that
he would not longer accept his old society after being away for so long. In the end, he decided
that living in the desert was better for him than living in the city. As such, he returned to the
desert to face whatever fate awaited him.

The most important aspect of this poem is the ambiguous estrangement and alienation
of al-Farra. Regardless of whether this estrangement and alienation was caused by physical or
psychological estrangement, it found expression through the motifs of classical Arabic
poetry.® This feeling of instability and anxiety is characteristic of ‘Umar al-Farra and, maybe,
all other poets. They seem to be anxious outsiders who feel that they do not belong anywhere.
They also feel as if they live an eternal journey (if not a real journey, then a poetic or
psychological one) on which they travele in order to seek a better place to live and an ideal life.
Jaroslav Stetkevych discusses this phenomenon of solitude and comradely of solitude among
poets, especially in love poetry:

As the Biblical hills were traversed by roaming bands of prophets,
as the hills of early Christian Ireland were swarming with marauding
saints and sorcerer-poets, as the desert of Sinai had always been
irresistible to those who sought some form of escape or salvation, so
also the lovers as poets had forever wondered about their own
landscapes in their own poetic ways, imagining the world either as
cosmic solitude or as a sympathetically vibrating community of
other lovers.3*

Arab poets, who wrote about physical alienation, have always lived with a sense of
psychological alienation as well due to foreignness from their own culture. They thought and

spoke differently and mentally set themselves apart from ordinary people. Due to this strange

33 Such motifs will be discussed more thoroughly in the next chapter.
34 Jaroslav Stetkevych, The Zephyrs of Najd, 77.
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practice, people in old Arabia thought that all poets were either mad or possessed and that a
genie helped them to improvise and compose poetry.

The uniqueness and distinction of the modern poet is most clearly expressed in a short
stanza from The Processions (al-Mawakib), a poem by the Lebanese poet Gibran Khalil Gibran
(d. 1931). Gibran talks about how dreamers struggle, lead lonely lives and are always discarded
by their traditional societies. They look forward, while their fellows look to the past. Gibran
stated that the dreamer is a strange, but strong man and a distant prophet:

So if you see the brother of dreams
away from his own people, discarded and despised,

Then you must know that he is the prophet, and that the curtain of the morrow
conceals him
from people who are still wearing the dress of the past

And that he is the stranger from this world and from its dwellers,
and that he is the one who tells the truth regardless of what other people say

And that he is strong even though he shows some lenience,
and that he is distant whether people come close to him or go away.
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% 1t should be mentioned here that the word “mad” in Arabic, majniin, and the word for “genie,” jinni, are both
derived from the same Arabic root: J.N.N. which mostly refers to hidden or concealed objects. This connection
underlies the Arab belief that a majnizn person must be haunted and possessed. See: Muhammad Ibn Makram lbn
Manzir, Lisan al- ‘Arab, 15 vols. (Bayrit: Dar Sadir, 1955-1956), 13: 95. Abi al-Faraj al-Isfahani also told stories
about genies who helped famous poets write and improvise poetry, such as the story about Kuthayyir ‘Azza
(d.723) in which he was riding on his camel and then met a traveler who asked him to improvise poetry. Kuthayyir
asked who the man was and he said: “I am your genie friend.” The genie recited some poetry and then Kuthayyir
managed to improvise (for the first time). See: Abu al-Faraj al-lIsbahani, Al-Aghani (Bayrat: Dar al-Fikr li-al-
Tiba‘a wa-al-Nashr, nd), 9: 32 It is also believed that some of the poets’ genies carried known names, such as the
genie of al-Farazdag, whose name was ‘Amr; the genie of al-A ‘sha, whose name was Mishal; and the genie of
Bashshar, whose name was Shanqanaq. See: Abii al-Qasim Mahmiid Ibn ‘Amr al-Zamakhshari, Rabi‘ al-Abrar
wa-Fusis al-Akhbar, ed. ‘Abd al-Majid Diab and others, 4 vols. (al-Qahira: al-Hay’a al-‘Amma lil-Kitab, 1992),
1: 222

3 Gibran Khalil Gibran, al-Mawakib, ed. Nazik Saba Yarid (al-Qahira: Dar al-Arab lil-Bustani, 1986), 36-39.
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The main difference between the alienation of classical and modern Arabic poetry is
that the modern alienation is often imagined or constructed, whereas both physical and
psychological alienation exist in classical poetry. In Gharib, the exile or alienation that the poet
experiences is psychological, rather than physical. The poet’s emotional exile is expressed in
the same language in which the classical poets described their physical exile: by referring to
the plants and animals of the desert®” and to the night and darkness.*® This intertextual allusion
is created in order to evoke a psychological exile that finds its roots in the classical ode and in
the classical exile.

Modern poets use the classical poetic idiom of (physical) exile metaphorically, which
reveals that classical poets used images of physical separation and distance metaphorically and
metonymically in order to convey psychological estrangement and alienation. The modern poet
created his own exile and reproduced the same feelings as those ancient Arabs who wept over
the ruined abodes of the departing beloved in order to find an excuse to complain and create
the poetic atmosphere from which his inspiration was derived. In this case, the past and all of
its childhood memories have been replaced by debris and ruins. It seems, therefore, that a real
or imaginary exile is necessary for the modern poet and an integral aspect of the poet’s
maturity. Mahmad Darwish (d. 2008), one of the most important Palestinian poets, described
this exact process of creating self-exile in his collection Sarir al-Ghariba (The Bed of the
Foreign Woman). He even states that he likes his exile because it helps him to write and create:

Nothing is left of me except you, and nothing is left of you
Except a stranger caressing the thigh of his strange one: O

Stranger! What shall we make of what is left for us
Of quiet... and a siesta between two myths?

37 The plants as a main motif in expressing nostalgia for the East in al-Andalus are discussed in Chapter Three.
38 For example, the poet Bishr lbn al-Mu‘tamir (d. 825) referred to the plant of Harmalwhen he left his homeland
and his beloved:
And on the summits of the Harmal she still had a shadow,
if departure boiled and burned.

Jnedl amials e 13 Ld db dajall ()0 iy
See: Abii ‘Uthman ‘Amr Ibn ‘Uthman al-Jahiz, al-Hayawan, ed. ‘Abd al-Salam Muhammad Haran, 7 vols.
(Bayrut: Dar al-J1l, 1996), 6: 289.
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And nothing carries us: neither the road nor home.
Was this road the same from the very beginning,
Or was it that our dreams found a horse among the Mongols’
Horses on the hill and traded us off?
And what shall we do?
What
Shall we do
Without
Exile.>®
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3 Translated by Yair Huri, “Who Am I Without Exile? On Mahmiid Darwish’s Later Poetics of Exile,” Digest of
Middle East Studies 15 (2006): 58-59.

40 See the original Arabic poem on “Darwish’s website,” accessed September 19, 2012,
http://www.darwish.ps/dpoem-237.html
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It is worth mentioning that the graphic form of the poem looks like a tree, which usually
symbolizes the homeland, roots and origin. Darwish clarified that the experience of "exile" is
what motivates the poet’s sense of creativity. Unlike Darwish, whose exile was compulsory,
Umar al-Farra imagined his own exile*! in order to give himself an impetus for his own
writing.*?

However, this exile is complicated because it is an exile of time. The poet, as defined
by Gibran, appeared to seek modernity and have a desire to flee primitive life, in general. In
al-Farra’s Gharib, the speaker escaped the traditional ideas of his people and, as a result,
nobody recognized him, not even the dogs. However, he soon regretted joining the urban life
and yearned for his former dwellings in the desert and for the modesty of that desert, accusing
the city life of being cruel and thankless. He romanticized the desert in a language reminiscent
of classical poetry and which has a specifically Bedouin flavor.

At the beginning of the poem, he sought pure love and then expressed his longing for
the desert, which is a clear symbol of his roots. Then, he mentioned other elements associated
with the desert panorama and the poetic tradition: the camel, howdah, special plants, antelope
and braided hair of the beautiful Bedouin girl.

This explicit declaration of total loyalty to his roots brought al-Farra, in the last stanza,
to make a complete break from the “modern” world, where he sorrowfully declared the pain of
his exile from his soil and desert, the land of generosity and origins, and decried living as a

refugee in the adulterated urban environment instead of settling deep in the desert where he

41 When the poet was asked whether he had ever traveled to America or Europe to recite his poetry for Arab
immigrants there, he answered that he dislikes the idea of traveling outside the Arab world and that he had been
invited to poetry recitation ceremonies all over the Arab world, except for Egypt, Yemen and Sudan. See:
“Muntadayat Hittin,” accessed September 19, 2012, http://www.hutteensc.com/forum/t7013.html.

42 In his book, Literature and Exile, Bevan postulated that: “Both theorists and exiles themselves—of whatever
kind—have long debated whether the experience is predominantly one that invigorates or mutilates. For some,
undoubtedly, the sense of release, of critical distance, of renewed identity, of fusion or shock of cultures and even
of languages, is interpreted as productive; generating a proposition whose originality of vision must almost
necessarily derive from the transgressing and transcending of frontiers.” Cited in: Huri, “Who am I without Exile,”
57.
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belonged and where his origin lies.** He implied that the word “civilization” had been
wrongfully attributed to urbanism.**

Like Gibran, who could neither go back to the old ways nor bring his people to the same
level of his thinking and intelligence, al-Farra also felt a double alienation and a double conflict
between preserving his desert-like traditions and, at the same time, moving forward. This
“stateless” state of the modern poet made him feel as if he didn’t belong anywhere: he found it
difficult to leave his homeland because wherever he went, he felt rootless. He also couldn’t
stay because his people refused any kind of change -- even a positive one.

Linda Hutcheon refers to some earlier scholars to try explaining this sense of undefined
state of sadness among the modern writers and men of pen:

Nostalgia was no longer simply a yearning to return home. As early
as 1798, Immanuel Kant had noted that people who did return home
were usually disappointed because, in fact, they did not want to
return to a place, but to a time, a time of youth. Time, unlike space,
cannot be returned to--ever; time is irreversible. And nostalgia
becomes the reaction to that sad fact. As one critic has succinctly
put this change: "Odysseus longs for home; Proust is in search of
lost time."%

43 1 will mention a single example that can shed light on the historical debate of preferring the desert over the town
and vice versa: Ibn ‘Abd Rabbih al-Andalusi mentioned the following story about this debate between the desert
dwellers and city folk: “Khalid Ibn ‘Abd Allah al-QasrT harangued the gathered people saying: ‘Oh desert folk!
How tough your town is, and how strict your life is; you never pray on Fridays, and never sit with scholars.” Then
suddenly an ugly man stood up, and said: “All you have mentioned about how tough our land is, how rough our
life is, and how bad our food is, all that is correct, but you city folk have three faults that are worse than everything
you have mentioned. Khalid said to him: And what are those? He replied: You destroy people’s houses, desecrate
graves, and have sex with men. He [Khalid] replied: May God make ugly both your face and what you’ve just
said.”
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See: Ahmad Ibn Muhammad Ibn ‘Abd Rabbih al-Andalusi, Kitab al- ‘Iqd al-Fart, ed. Muhammad al-Tanj1
(Bayrut: Dar Sadir, 2001), 2, 490.
4 As in English, where the word “civilization” is related to the Latin root civis, or “city dwellers,” the word
“civilization” in Arabic, “hadara,” is derived from the word hadar, which means “urban dwellers.” In this way,
Arabic attributes civilization to the city or to its settled dwellers and, indirectly, considers the desert and its
Bedouin inhabitants as backward. The Arab concept of tamaddun (modernity) is also derived from madina (a city
or town) and taken from Europe at the time of the nahdah (i.e., the Arab enlightenment era of the early 19™"
century). It connects urban life with modernization.
4 Linda Hutcheon, accessed November 16, 2014, http://www.library.utoronto.ca/utel/criticism/hutchinp.html
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Like many other modern poets, ‘Umar al-Farra’s attitude remaines unclear throughout
his poem. He continually moved from one situation of uncertainty to another. The line: “how
agonizing it is to live as a stranger among your own people,” indicates that he must be living
with his friends and family in the desert (because desert for him means home, family, friends
and community). However, later, it seems that he was living in the city, especially when he
states at the beginning of the fifth stanza:

Woe unto me that I forgot my desert!

And woe unto me that | forgot my names!

And that | forgot my things and came to your civilization!

This uninterrupted feeling of apprehension, psychological instability and lack of
identity are the most important characteristics of the modern poet who finds himself stuck
between the old and the new: the origins and restrictions of the classical on one hand and the
triteness and liberty of the modern on the other hand. The poet remains lost, uncertain about
his fate and his role in the world, but, at the same time, nostalgic for the past and for what no
longer exists. To put it in another way, nostalgia, as | mentioned before, is the yearning for a
past in which the poet or his ancestors once lived, but which no longer exists. Jaroslav
Stetkevych simply and shortly expresses this idea in his discussion of the nasib in the classical
Arabic ode:

Thus, in its own first act-the nasib—the “drama” of the classical
Arabic qasidah [0de] introduces us to what must once have been a
state of “communal harmony” as presupposed by the mythopoetic
structure, that initial state of harmony or blissfulness no longer
exists but is only a nostalgic memory or a meditation. The gasidah
through its nasib section conveys the sense of loss of that
premythopoetic-that is, mythical-backdrop of a time of fulfillment
that seemed to have stood still.*

Therefore, exile, alienation, their inevitable consequences and the multidimensional

nostalgia for family, relatives, friends, bonhomie, homeland, neighborhood, beloved and early

46 Jaroslav Stetkevych, The Zephyrs of Najd, 39.
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sweet memories became a poetic necessity and a basic impulse that has helped poets in
composing poetry.

In spite of the harshness of remoteness and exile, it became a sort of a poetic necessity
in the modern period, when poets who had to go through a compulsory exile declared
attachment to their exile or create an imaginary psychological exile from which they derived
their tools for creative writing.

The above examples are perhaps too few to illustrate the Arabs’ nostalgia for their past
and their first home, village, town, city and love. Abt Tammam (d. 843), the well-known and
prolific Abbasid poet, expressed this idea of nostalgia for the past and early first sweet
memories and love in a concise and compelling manner in two lines when he wrote:

Move your heart wherever you wish with love,
love will never be but for the first beloved.

A man may get used to many houses,
but his yearning will always be for his first home.
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Nostalgia in al-Andalus — The Factors

The migration of Arabs from the East especially from al-Hijaz and other deserted lands
to al-Andalus was accompanied by much fascination by the landscape of al-Andalus, including
its green mountains and plentiful water. In addition, both the pretty Spanish women of al-

Andalus*® and the man-made attractions later built by Muslims, such as new cities, palaces,

47 Abii Bakr Muhammad Ibn Yahya al-Salli, Akhbar Abi Tammam, ed. Khalil ‘Asakir, Muhammad Gharram and
Nazir al-Hind1 (al-Qahira: Al-Hay’a al-‘Amma li-Qusir al-Thaqafa, n.d.), 263.

48 The first Islamic attack in al-Andalus (ca. 710) was led by Tarif Ibn Malik, a Berber soldier sent at the command
of Miisa Ibn Nusayr. The outcome of this attack was a victory for the Muslims who gained much booty and pillage.
When Miisa and his friends saw the captured women, they swore that they had never before seen such beautiful
women. See: ‘Adnan Darwish and Muhammad al-Masri, Al-Andalus min Naf# al-77b (Dimashq: Manshurat
Wizarat al-Thaqafa, 1990), 107-108.
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bridges and gardens, added much to its natural beauty. Al-Andalus was described by
Andalusian poets, therefore, as an earthly paradise. Its beauty and wealth amazed the Arab
newcomers and incited their poetic imagination. As a result, endless poems were written to
describe this new and enchanting natural and man-made beauty. Below are some examples.

Ibrahtm Ibn Abi al-Fath Ibn Khafaja al-Andalusi (d. 1138), who is categorized by critics
as the best Andalusian poet in regard to describing nature, and who was dubbed Sanawbart al-
Andalus (The Sanawbari of al-Andalus) after Abii Bakr Ahmad Ibn Muhammad al-Sanawbari
(d. 945), the famous and celebrated eastern nature poet from the Abbasid era, drew an analogy
between al-Andalus and paradise:

Oh people of al-Andalus! What good things you have!
Water, shade, rivers and trees!

The immortal paradise is not but in your land,
and if I could choose, I would choose this one.

Do not think that in the future you will enter Hellfire,
for the Fire cannot be entered after Heaven.
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Ibn Safar al-Murayni (d. 1169) described al-Andalus in this way:

In the land of al-Andalus there are so many delights,
and there, joys never depart from the heart.

Its rivers are silver; its soil is musk;
its garden is a jewel; and its pebbles are gemstones.

And its air has a softness that softens even the heart
of the hard-hearted man, who never shows love.

4% Ahmad 1bn Muhammad al-Magqqari, Nafh al-Tib fi Ghusn al-Andalus al-Rayib, ed. Ihsan ‘Abbas, 7 vols. (Bayriit:
Dar Sadir, 1968), 1: 116.
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The second line above reminds us of the hadith (a saying that is ascribed to Prophet
Muhammad) in which Muhammad describes paradise to his followers:

A brick of silver and a brick of gold, its mortar is musk and its gravel
is pearls and rubies, its soil is saffron. He who enters it gets rich and
is not impoverished, and becomes immortal and never dies. His
clothes do not wear out and his youth does not decline.!

Abil ‘Amir al-Sulami wrote in his book Durar al-Qala id wa-Ghurar al-Fawa 'id:

Al-Andalus is Syrian with regard to its odor and air, Yemenite with
regard to its mildness, Indian with regard to its beautiful perfume,
Ahwazian with regard to its plentiful taxation; Chinese with regard
to its pearled metals and Edenic with regard to the advantages of its
coastlines. It has a lot of important remains that belongs to the
Greeks, the people of wisdom and the carriers of philosophy.5?

It was also said by some scholars that Christians were deprived of the celestial paradise
[Eden] so God gave them an earthly paradise, which is an orchard between Andalusia and
Constantinople connected by the Mediterranean.>?

Hundreds of pages could be written about how fascinated and charmed the Arabs were
by al-Andalus and how quickly they began to establish roots in the new land to such an extent
that many of them abandoned their old cognomens and attributed themselves (or were

attributed by others) to the new country. New family names or titles were derived from

%0 1pid, 1; 227
51 Muhammad 1bn ‘Tsa al-Tirmidhi, Sahih Sunan al-Tirmidht, 3 vols. (al-Riyad: Maktab al-Tarbiya al-‘ Arabi li-
Duwal al-Khalij, 1988), 2: 311.
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%2 Darwish and al-Misri, Al-Andalus, 51.
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See more about what other scholars wrote about the good and beauty of Andalusia on pages 51-54 of this book
(Darwish and al-Misri, Al-Andalus).
%3 Ibid., 64.
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Andalusian cities, such as: al-Andalusi, al-Rundi (the man from Ronda), al-Ishbili (the man
from Seville, which is called Ishbilya in Arabic), al-Tulaytuli (the man from Toledo or
Tulaytila in Arabic). In addition, many of the elegies written by Andalusian poets, who
lamented the loss of cities that they had to leave because of incessant wars, are the best
testimonies to how much the Arabs became attached to al-Andalus. This genre of lamentation
over the abandoned or destroyed cities of al-Andalus, later known as ritha’ al-mudun,
intensified in al-Andalus,> although it was not an Andalusian invention.*®

Many poets, such as ‘Alf Ibn Ahmad Ibn Hazm al-Zahiri al-Andalusi, Ibn Khafaja,
‘Abd al-Malik Ibn Ahmad Ibn Shuhayd al-Qurtubi and Aba al-Mutrif Ahmad Ibn ‘Umayra (d.
1258), mentioned Andalusian cities in their elegies in a manner reminiscent of the classical
eastern nasib stanzas of traditional odes. Ibn Hazm opened his elegiac ode about Cordoba with:

Peace upon a house that we abandoned and was left behind,
empty of its people, laid bare and deserted.
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Ibn Shuhayd also lamented Cordoba:

At the ruined abode none of our loved remain to inform us,
so whom shall we ask about their condition?

Do not ask anyone but departure;
it will tell you whether they went to the mountains or to the vales.

% See in this respect: Ibrahim al-Sinjilawi, “The Lament for Fallen Cities: A Study of the Development of the
Elegiac Genre in Classical Arabic Poetry,” (PhD Diss., University of Chicago, 1983); Mustafa Bin Mayaba,
“Arabic and Hebrew Poetry of the Fallen Cities of Islamic Spain towards a Critical Classification,” (PhD Diss.,
Indiana University, 2012); Shahir al-Kafawiyn, Al-Ski r al- ‘Arabi fi Ritha’ al-Mudun wa-al-Amsar hatta Nihayat
Suqit al-Andalus (Makka: Jami‘at Umm al-Qura, 1984); ‘Abd Allah Muhammad al-Zayyat, Ritha al-Mudun fi
al-Shi r al-Andalust (Binghazi: Manshtirat Jami ‘at Qarytinus, 1990); ‘Abd al-Rahman Husayn Muhammad, Ritha’
al-Mudun wa-al-Mamalik al-Za'ila fi al-Shi ‘r al- ‘Arabt hatta Suqit Gharndatah (al-Qahira: Matba‘at al-Jabalawi,
1983).

%5 Before the genre of lamenting the fallen cities in al-Andalus became widespread, Arab poets of the East
lamented Eastern cities. For example, al-Warraq lamented the city of Baghdad during the disorder that prevailed
there because of the clash between al-Amin and al-Ma ' min in 812. Ibn al-Rami lamented the city of al-Basra
during the uprising of the Zanj in 890. Baghdad was lamented again during the invasion of the Tatars in 1161.
See: Yiisuf ‘Id, Aswat al-Hazima fi al-Shi ‘r al-Andalust (Bayrat: Dar al-Fikr al-Lubnani, 1993). 98-99.

% |bn Hazm al-Andalusi, Tawq al-Hamama fi al-'ulfa wa-al-"ulldf, ed. Ihsan ‘Abbas, 2" ed. (Bayrit: Al-
Mu’assasa al-‘Arabiyya lil-Dirasat wa-al-Nashr, 1987), 312.
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In another poem, Ibn ‘Umayra lamented the city of Valencia and the way the city denied

him after the departure of its Arab and Muslim residents:

Lessen your blame of me or blame me more,
what you are blaming me about is not a little bit,

Only an ardent lover, whose tears
do not stop pouring when his sighs rise,

Keeps yearning, but his yearning is in vain
for places once known but whose favor now is denied.
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These poets and others focused on one city in their lamenting odes, but a poem written

by Abu al-Baga’ al-Rundi (d. 1285), which is—in my opinion—the most touching poem that was

ever since written to convey the grief over the loss of al-Andalus, lamented for many cities of

al-Andalus. Al-Rundi opened with a preaching ascetic tone to remind people that the fate of all

good days is nothing but total illusion. This opening came as a prelude to the main purpose of

the poem (bayt al-gasid) in which the poet elegized all of al-Andalus as one entity, specifying

his speech only on a few cities which are Valencia, Murcia, Xativa, Jaén, Cordoba and Seville
after most of al-Andalus had fallen into the hands of the Christians:

For every complete thing there is a diminution,
so let man not be deceived by good times.

Things, as | have witnessed, change all the time:
he who was pleased once is displeased another time

57 Abii ‘Amir Ahmad Ibn Shuhayd al-Andalusi, Diwdn Ibn Shuhayd al-Andalusi wa-Rasd ilik, ed. Muhyi al-Din
Dib. Sayda (Sayda: al-Maktaba al-‘ Asriyya, 1997), 76.
8 Al-Maqqari, Naff al-Tib, 4: 493.
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And this world does not keep anyone immortal,
and it never remains as it is.

So ask Valencia what is the situation in Murcia,
and where is Xativa and where is Jaén

And where is Cordoba, the house of the sciences,
where many scholars gained fame and high repute.

And where is Seville and all it contains for delightful outings,
and where is its pure out-flowing river.

The [Muslims] the followers of Abram cry with sorrow,
exactly as the lover cries over the separation from his beloved,

Over places that are empty of Islam,
and became deserted then [re]constructed by infidelity

Where the mosques became churches,
without anything but bells and crosses.

That calamity made men forget what went before,
but it will never be forgotten over time.
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One must wonder why, if al-Andalus was such an amazing place, its people felt such
nostalgia for the East. This topic is discussed below.

Throughout its long history, al-Andalus was hit by calamities and disasters. This
continuous unrest caused the creation of touching poems in praise of al-Andalus. These poems
mentioned its charm and mourned the poet’s remoteness from it, which caused, at the same
time, a reverse wave of yearning and nostalgia for the East. During such days of hardship, a
man might remember his sweet past, which is the explanation for the creation of such a broad
genre of nostalgia for the East in Andalusian poetry. While al-Andalus appeared plagued by
instability, the East, despite its troubles, seemed to be the lost paradise of stability in the eyes
of weary Andalusian poets during that period.

Oh you, who ride the horses with slender waists,
as if they were eagles amidst the race

And carry the slender sharp Indian swords,
as if they were fire amidst the darkness of the dust

And settle in peace beyond the sea,
having strength and majesty in your homelands

Have you heard any news from the people of al-Andalus,
since the riders brought the news by night?
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% Shihab al-Din al-Maqqari al-Tilimsani, Azhar al-Riyad fi Akhbar al-Qadr ‘Iyad, ed. Mustafa al-Saqqa, Ibrahim
al-Abyari and ‘Abd al-Hafiz Shalabi, 3 vols. (al-Qahira: Matba‘at Lajnat al-Ta’lif wa-al-Tarjama wa-al-Nashr,
1942), 1: 47.

80 Al-Tilimsani, Azhar al-Riyad. 1: 49.
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It is hard to locate poetry containing nostalgic tones for al-Andalus during the days of
peace and stability in al-Andalus. The nostalgia for the East is broader than the nostalgia for
al-Andalus or ritha’ al-mudun, which is why the nostalgia for the East covers both the stable
and unstable periods of Arabic and Hebrew literary existence in al-Andalus. This statement
holds true because the East was not only a geographic entity for the Andalusians, but also the
conceptual locus of an accumulation of poetic conventions, culture and religion.

In spite of the large number of poems and prose works that discuss the tolerant society
and beautiful landscape of al-Andalus,®! enough persecution and unrest existed to make the
poets complain of their bad luck, poverty, displacement and alienation, which, all together, led
both poets and scholars to express their nostalgia for the past when, at least as they imagined,
they and their ancestors had a better life.

There are five major factors for Andalusian attachment and nostalgia for the East:

1. Political instability

What distinguishes the political situation | am approaching here from the one that led

to deportation and displacement of people from one city in al-Andalus to another, is that all

sorts of unrest, even when they did not cause any deportation, enhanced the feeling of anxiety

61 Salah Jarrar refers to a number of classical books about al-Andalus, such as Al-Mughrib fi Hula al-Maghrib by
Ibn Sa‘id al-Maghribi, Al-Durr al-Munazzam fi Mawlid al-Nabt al-Mu ‘azzam by Abu al-Qasim al-"Azfi, Al-
Mi ‘yar al-Mu ‘rab wa-al-Jami ‘ ‘an Fatawa Ifrigiyya wa-al-Andalus by Ahmad Ibn Yahya al-Wansharisi, to prove
the phenomenon of tolerance in al-Andalus. Jarrar, who focuses mainly on religious tolerance, wrote that
Christians and Jews were permanently employed in the government and that more than once they reached high
governmental ranks, such as ministers. In addition, Muslims were religiously tolerant toward non-Muslims. In
this context, Jarrar wrote about three Christian holidays: Christmas, Pentecost and Maundy Thursday and the way
that Muslims in al-Andalus celebrated these holidays with the Christians to the extent that they became Andalusian
national holidays. During these holidays, Muslims made sweets, exchanged gifts and cleaned their houses; the
rulers organized horse races; and wealthy patrons opened the gates of their palaces to receive congratulations from
the public and poets who wrote festive poems to celebrate these holidays. In addition, the Islamic Andalusian
navy used to perform maritime games and families used to gather together exactly as they would do for Islamic
holidays, such as ‘Id al-Fi¢r and ‘Id al-Adha. Jarrar attributed such tolerance to several factors, including mixed
marriages between Christians and Muslims and the commercial relationships between al-Andalus and the rest of
Christian Europe. In addition, in order to keep the Christians content and away from the idea of revolting, the
Muslims of al-Andalus tried to satisfy them by respecting their faith and protecting their churches and cathedrals.
See: “Majallat al-Tasamuh,” accessed September 21, 2012, http://www.altasamoh.net/Article.asp?1d=8.

36



and, as a result, the nostalgic feelings for the East and the desire to go back to a more stable

place.

The nostalgia of the Andalusians in the early stages was directed to
the marvelous nature of al-Andalus, to its cities, to the beautiful
comforting companionship and to the pertinence to the roots,
whereas, in later eras, they would turn to al-Hijaz, to the desert, to
the Artemisia, the Pulicaria Arabica and to the Moringa Peregrina
of Najd, to the past and to the future at the same time.5?

One may add, in this respect, the intolerance toward non-Muslims, non-Arabs and Arab
Muslims when non-Arab (Berber) rulers, such as the Murabitin (Almoravids) and
Muwahhidin (Almohads), took over al-Andalus (1086 — 1146 and 1146 — 1269 respectively).

The history of the Islamic state in Spain is mostly a story of chaos with short periods of
stability, prosperity and peace. Soon after the Arab and Islamic conquests beyond the Straits of
Gibraltar, quarrels emerged between the Arabs and Berbers and between the Qaysis and Kalbis
(southern and northern Arabs)® in addition to the unceasing struggle with the neighboring
Christians from whom the land of al-Andalus was taken and, later, among the different Arab
and non-Arab Islamic religious groups.

The consequences often were that one state became many mini-states (za’ifa, pl.
tawa’if) that fought against each other, while allying with the Christians against the Muslims.
An example for how unstable the situation in al-Andalus was can be seen in that during the
relatively stable period of the rule of ‘Abd al-Rahman al-Dakhil, the founder of al-Andalus, he
had to deal with at least 25 uprisings against his regime, which lasted almost 32 years (757—
788).54

Brockelmann mentioned two other reasons for the instability in al-Andalus during the

reign of the Umayyad dynasty there. The first is that the Arabs of the south [al-Yamaniyyah]

62 Fatima Tahtah, Al-Ghurba wa-al-Hanin fi al-Shi‘r al-Andalusi (al-Ribat: Matba‘at Jami‘at Muhammad al-
Khamis, 1993), 237.

83 Carl Brockelmann, Tarikh al-Shu @b al-Islamiyya, trans. Munir al-Ba‘labakki and Nabih Faris, 5" ed. (Bayriit:
Dar al-Ilm lil-Malayin, 1968), 290.

84 Tariq al-Suwaydan, Tarikh al-Andalus al-Musawwar (al-Safat: Dar al-Ibda“ al-Fikr1, 2005), 99-116.
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and the Berbers unceasingly opposed the Umayyad regime and attacked it whenever it was
possible.®® The second is the lack of readiness among the Arab aristocracy to submit to the new
regime of the Umayyads and the refusal of new Muslims (al-Muwalladiin) in North Africa (al-
Maghrib) to submit to the Arab Muslim political authority.®®
2. Social situation

Many of the people in al-Andalus, including poets, were very poor and needed the
support of the ruling classes, while the authorities enjoyed luxurious lives that mainly found
expression in construction projects (i.e., new cities, palaces, gardens, forts and bridges) to
aggrandize themselves and compete with Baghdad, the rival Islamic state.%” Such projects
relied not only on the plundered wealth of fallen Andalusian colonies occupied by Muslims,
but also on a high rate of taxation collected from the populace, which increasingly worsened
the situation.®®

The tyranny of some of the rulers of al-Andalus is a main reason that the poets in al-
Andalus sought refuge in the East. In his book, Al-Fitan wa-al-Nakabat al-Khassa wa-
"Atharuhad fi al-Shi r al-Andalusi, Fadil Wali gathered the tragic stories of 33 poets who were
badly tortured, beaten, imprisoned, lashed and executed for no reason, for trivial reasons or

merely due to a misunderstanding.®®

55Brockelmann, Tarikh, 292.

% Ibid., 293.

67 Such competition was sometimes positive: “Andalusian competition with the people of the East [ahl al-
Mashriq] was one of the factors that encouraged the literary composition in al-Andalus during the Umayyad
princedom period, since the Umayyad princedom in al-Andalus was the antipode of the Abbasid state in various
aspects, including the cultural or the literary field.” See: Salah Jarrar, Qira’at fi al-Shi‘r al-Andalust (' Amman:
Dar al-Masira lil-Nashr wa-al-Tawzi‘ wa-al-Tiba‘a, 2007), 19.

88 Stetkevych wrote about another type of competition between al-Andalus, represented by the capital city of
Cordoba, and its Umayyad Marwanid rulers on one hand, and the ‘Abbasids in Baghdad and the Fatimids in North
Africa and, later, in Egypt on the other hand. Since each of these entities proclaimed caliphal rights for themselves
and badly needed to prove such a right and legitimacy, and in order to do so, they used poets and poetry—especially
panegyric poems-to compete with the other two caliphates. This reason was the main reason for encouraging
poetry and poets and holding annual, or more frequent, poetic ceremonies, especially during religious holidays or
right after military victories. See: Suzanne Stetkevych, The Poetics of Islamic Legitimacy: Myth, Gender, and
Ceremony in the Classical Arabic Ode (Bloomington: Indiana University Press, 2002), 241-282.

% The story of the poet Abu al-Makhshi ‘Asim Ibn Zayd is one of these tragic stories. Ibn Zayd, who used to write
panegyric poems for Sulayman Ibn ‘Abd al-Rahman al-Dakhil, once wrote a line that was misinterpreted by
Hisham, Sulayman’s brother, who thought that the poet was mocking him for the fact that he squinted. As a result,
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3. Cultural background

Arabs’ classical literary works show the high esteem in which they hold their origins or
places of birth. These feelings do not necessarily predict or herald general feelings to the large
geographical political entity, but, rather, to the early landscape, to the mountain or nearby river,
to the small window showing the beautiful neighbors’ girl and, mainly, (and maybe especially)
to the neighborhood. This is why some people say that “the Arab may leave the neighborhood,
but the neighborhood will never leave the Arab.” Such a feeling always keeps the “coals of
nostalgia” burning inside Arabs wherever they go. Hence, during the stable days of al-Andalus,
Andalusian poets never gave up their nostalgia for the East and their or their ancestors’ birth
places or masqgar al-ras. The poets did not forget to describe their feeling of connection to the
eastern homeland, as shown by Ibn ‘Umayrah al-Makhztint al-AndalusT (d. 1258):

Oh heart that is wounded by passion,
do you have to show your obvious love?

He yearns for Najd but, the course of nights banned
him from going back to Najd.
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Another indication of how highly Andalusian Arabs valued their eastern places of

origin can be seen in the way that they named Andalusian cities after eastern cities. When
Cordoba became highly populated, the patron, Aba al-Khattar Husam Ibn Darrar al-Kalbi, who
was sent to al-Andalus by the ruler of North Africa, Hanzalah Ibn Safwan, in 742, dispersed its
people to other towns, so that he could settle the people of Damascus in Ilbera because it looked

like Damascus. He then named it Dimashq. He settled the people of Hims in Seville and named

Hisham invited Ibn Zayd to his palace, and Ibn Zayd thought that Hisham was going to reward him or ask him to
write a poem for him, but instead, Hisham cut out Ibn Zayd’s tongue and lanced his eyes. See: Fadil Fathi
Muhammad Wali, Al-Fitan wa-al-Nakabat al-Khassa wa- Atharuha fi al-Shi ‘v al-Andalust (al-Riyad: Dar al-
Andalus lil-Tawzi* wa-al-Nashr, 1996), 24-33.

0 Id, Aswat al-Hazima, 30.
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it Hims, the people of Qinnasrin in Jaen and named it Qinnasrin; the people of Urdunn (Jordan)
in Rayya and Malaga and named them Urdunn, the people of Filastin (Palestine) in Medina-
Sidonia -- which is Jerez de la Frontera -- and named it Filastin; and the people of Misr (Egypt)
in Tudmir and named it Misr.”*

The incident mentioned above carries, in my opinion, a different logic and can be
explained by a political factor: the embodiment of historical memory for political claims. The
renaming of Andalusian cities after Syrian cities appeares to be a Cordoban Umayyad political
ploy to buttress their political ideology and agenda in order to show that they were the
legitimate heirs and continuers of the Umayyad Caliphate of Damascus.

It is worth mentioning that the strength of this faithful feeling toward the masqar ra'’s
(the place of origin) remained notable during the reconquest wars and even when Andalusians
did not have to leave al-Andalus to go to the East or the Maghrib. It also remained notable
when they had to leave one city of al-Andalus to go to another one. During such a time, they
remained nostalgic for their city of origin or their small homeland and felt alienated in the
other.”

4. The religious factor

In this case, it is Mecca, Medina and al-Hijaz for Muslim poets; Jerusalem and the Holy
Land for Jewish Andalusian poets. The people of al-Andalus were religiously and spiritually
connected to the East because of its holiness and sacred places especially the pilgrimage sites.
5. Literary and poetic reasons

This lies in the Andalusian privileging of the poetry of the East as the pure poetic well-

spring; and the model and measure of Arabic poetry. This attitude reveals how inferior

"1 Darwish and al-Misri, al-Andalus. 147.

2 Fawzi Sa‘id ‘Tsa, Al-Shi ‘r al-Andalust fi ‘Asr al-Muwahhidin (al-Iskandariyya: Dar al-Ma‘rifa al-Jami‘iyya,
1991), 164. ‘Isa names two poets who are most identified with this phenomenon: Muhammad Ibn Sulayman Ibn
Sa‘1d al-Ansar (d. 1105) and Muhammad Ibn Ghalib al-Raffa’ al-Rusaft al-Balansi (d. 1177).
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Andalusian poets and scholars felt with respect to the eastern poets. Abu al-Hasan ‘Ali Ibn
Bassam al-Shantarini (d. 1067) criticized the way that Andalusian poets idolized the East:

...However, the people of this horizon [al-Andalus] refused but to
follow the people of the East, and to return to their news the way
the hadith goes back to Qutadah. Even if a crow cawed in those
horizons [the East], or if flies whizzed in the far side of Iraq and al-
Sham, they would kneel to this as if it were an idol, and repeat that
[as if it were] a sophisticated book [Koran].”

It is worth mentioning that the official annual religious celebrations held by the
Cordoban Umayyads during their reign in al-Andalus (756- ca. 1031), which included
ceremonies in which poetry, especially panegyric odes praising the patron, was recited, resulted
from more than mere religious or ceremonial incentives. Instead, they were used to present
lavish praise to the Andalusian Umayyads, which suggest feelings of anxiety and inferiority
and backwardness on the part of those western Ummayyads toward the East and its rulers. Such
ceremonies showed the strong will of the Umayyad rulers of al-Andalus to bridge the literary
and cultural gap between al-Andalus and the East. Stetkevych argued that one effect of the long
and detailed description of the ceremony of ‘Id al-Fisr (Festival of Breaking the Fast) at the
court of al-Hakam 11 al-Mustansir in the year 974 by historian Aba Marwan Ibn Hayyan (d.
1076) in his book al-Mugtabas fi Akhbar Balad al-Andalus was:

To create a rhythmic sense of the perpetuity or continuity of the
Cordovian Umayyad dynasty. The association of the dynasty with
Islamic custom has the effect of projecting it at once backward and
forward in time. The ceremony purports to reenact ordinary Islamic
practice as established by the Prophet Muhammad, thereby, creating
the illusion of the original and uninterrupted Islamic legitimacy of
the Umayyad house.”

All of this indirectly means that the Umayyad rulers felt that their legitimacy was
questionable and, therefore, they needed to take cyclical and permanent steps to assure their

legitimacy.

3 Abii al-Hasan ‘Al Ibn Bassam al-Shantarini, Al-Dhakhirah fi Mahdasin Ahl al-Jazirah, ed. lhsan ‘Abbas, 8 vols.
(Bayrait: Dar al-Thaqafa, 1997), 1: 12.
4 Stetkevych, The Poetics of Islamic Legitimacy, 242-245.
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It is worth mentioning that the Andalusians used to name the poets of al-Andalus whose
styles were close to the styles of eastern poets by their (the easterns) names or titles. For
example, Hamduna Bint Ziyad al-Mu’addib was called Khansa’ al-Maghrib, Ibn Zaydtin was
called Buhturi al-Maghrib and-as earlier mentioned—Ibn Khafaja was called Sanawbari al-
Andalus.”

The literary attachment of the Andalusians toward the East can also be seen in how they
traced the anecdotes of the people from the East in their literary works, referred to eastern
landscapes and were charmed by the breezes of the East, such as the breeze of the Saba (r74 al-
Saba), and places where the most touching love stories of ancient Arabs took place. Such places
and their romantic flavor, especially Najd, made Andalusian poets and lovers mention them
whether they felt the joy and ecstasy of falling in love or distress caused by a failing love. In
addition, Andalusian poets unceasingly traced the steps of ancient Arab lovers from the East,
such as Majniin Layla Qays Ibn al-Mulawwah (d. 687) and Jamil Buthayna Ibn ‘Abd Allah Ibn
Mu‘ammar (d. 701). These famous lovers and their beloved ones, Layla and Buthayna,
respectively, became the prototypes for all lovers in al-Andalus and their names were directly
and indirectly used to refer to all lovers and beloveds within and outside of al-Andalus.

Before I end this chapter, this is the place to note that nostalgia to which I am referring
in this study can be categorized into several types: 1) Actual nostalgia for the East by people
who had themselves left the East; 2) cultural nostalgia for the East and imitation of its poetic
conventions (maybe even without much actual nostalgia). It is the sort of nostalgia that is
related to the East as the Arab-Islamic cultural homeland and the source and measure (migyas)

of the literary work. Through this, the Andalusi feelings of dependency, inferiority and

S Henry Pierce, Al-Shi ‘r al-Andalusi fi ‘Asr al-Tawa’if, Malamihuhu al- ‘Amma wa-Mawdii ‘atuhu al-Ra isiyya
wa-Qimatuhu al-Tawfigiyya, trans. al-Tahir Ahmad Makki (al-Qahira: Dar al-Ma'arif, 1988), 42. The eastern
poets that are mentioned in the quote are: Tumadir Bint ‘Amr al-Khansa’ (d. 644) who was known by her elegiacs
over her brothers, Sakhr and Mu ‘awiya, al-Walid Ibn ‘Ubayd al-Buhturi (d. 897) and Ahmad Ibn Muhammad al-
SanawbarT (d. 945) who wrote marvelous poems about nature.
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competition appear;® 3) expressing nostalgia, that is not for the East, but is nevertheless
expressed in the eastern nasibic idiom, which inevitably includes the eastern place-names (that
is, as though “Najd” is a metaphor for any place that any Andalusian longs for); 4) madih
nabawt and some of the Hebrew poetry: spiritual nostalgia and longing for the sacred religious
places of Mecca and Medina or Jerusalem and places associated with them/or associated with
the Prophet; 5) Islamic Sufi nostalgia as expressed in Sufi poetry, or “metaphorical” nostalgia,
especially the use of eastern pilgrimage-route (Hijazi) place-names and Islamic religious place-
names, not out of nostalgia for geographical or physical places but as the Sufi terms for mystical
states or stations on the way to Union with the Beloved/Divine; and finally, 6) ritha al-mudun,
which does not has nostlagia for the East or for eastern place-names, but nostalgia for al-

Andalus while employing many eastern poetic techniques.

In the rest of this study I intend to show that both types of nostalgia for the East exist in
the Andalusian poetry: The direct nostalgia and the indirect hodden one. Whenever it is
indirect, we will still see that the poets of al-Andalus depended and relied on many eastern

poetic techniques and figures to express their attachment to the East.

76 | intend to pursue and extend this matter of al-Andalus competing with the East while depending on it, at the
same time, on another occasion.
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Chapter 2

The Lexicon of Nostalgia

It is clear that the Arabic poetry created in al-Andalus was not created in a vacuum and,
instead, built upon and took its major formal structures and thematic subjects from the rich
poetic heritage of the East. The central focus of the classical Arabic ode is to gather the
components of nostalgia into the first section, which is called the nasib. Since the major aim
(gharad) of the gasida varies from ode to another, the nasib remains the common theme among

almost all classical odes.

As such, one must ask: what is nasib? The nasib is the point in the ode where the poet
inserts his emotions and the memories of his departed loved ones who have left him with
nothing, but his sweet and bitter memories. Those memories never vanish or fade with time,
but, rather, once sparked by the sight of a now ruined campsite, come back with greater
intensity each time they are recalled. The poet’s memories are usually associated with the
names of places (e.g., Bedouin encampments, villages, rivers, valleys, mountains, creeks) that
remind the poet of his past and youth before time destroyed everything. In addition to the places
and place-names, one should not forget that the nasib involves other motifs associated with the
poet’s memory and past, such as different types of plants that grow where the beloved’s tribe

once dwelt or the winds that blow from a specific memory site.

Jaroslav Stetkevych thoroughly discussed this topic in Chapter 3 of his book, The
Zephyrs of Najd. In the first part of the chapter “When Toponymy Becomes Poetry,”

Stetkevych states:

In the Arabic poem, and particularly in the nasib, there are never-
ending recurrences of certain words which have come to be regarded
as key elements of the Arabic poetic lexicon. These words are
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names: names of mountains, dunes, rivers, wells, stretches of desert,
tribal grounds, and regions.*

This chapter will present many of such place-names as well as examples of their poetic

employments.

Zuhayr Ibn Abi Sulma (d. 609) for instance, stood astonished 20 years after last seeing
his beloved Umm Awfa. However, even after all this time, he remains faithful to her memory

and imagines that the caravan that took her away can still be seen:

Why does not that black abandoned place of Umm Awfa
at Hawmanat al-Darraj and al-Mutathallim talk and recognize me?

Her house at al-Ragmatayn seems
like a tattoo on the wrist blood-vessel

| stood there after twenty years
but I could hardly recognize the house

Look my friend! Do you see the women who are sitting in howdahs
on the backs of the camels on the highland above Jurthum spring?
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1 Jaroslav Stetkevych, The Zephyrs of Najd, 103.
2 Al-Zawzani, Sharh al-Mu ‘allagat al-Sab *, 133, 135.

45



In some poems by Zuhayr, the beloved is given names besides Umm Awfa, such as
Fatima, Asma’, Salma or Layla®. The same can be said about poems by other classical poets,
such as Imru’ al-Qays, as well as many Islamic poets. This indicates that the memory of a real
or conventionalized beloved coupled with the places in which the real or imagined events took
place constitute the core of the Arabic poetic longing and nostalgia, or simply the Arabic nasib.

It is also the first spark and the internal excuse to open with the poem.

In the following pages, | establish a lexicon of nostalgia based on classical Arabic
poetry and vocabulary common to these poems, as well as conventional poetic similes,
metaphors and techniques employed by the classical poet to express his emotions of yearning
and nostalgia. In the following chapters, I will show that the Andalusian poets chose to employ
this eastern lexicon in order to express their cultural, literary, historic and religious nostalgia
for the East, and that rather than creating their own Andalusian lexicon based on their new
environment, they chose to use the same culturally established eastern lexicon to express
nostalgia for al-Andalus itself. In addition, | will show that, sometimes, the same lexicon was
also employed in al-Andalus to maintain the classical poetic convention without any intention

of expressing nostalgia.

3 See for example the following lines from several of Zuhayr’s poems:
Al-Jiwa’, Yumn, al-Qawadim and al-Hisa’
became empty of the tribe of Fatima
Slaalls 20l B8 bhsall Aadals JT (g caie
Asma’ cut her new ropes
after there used to be relationship and brotherhood between us
Al dealsi 0K oty bland ledla Saa Eiaja
It is the house of Salma and she is my neighbor,
and | think she did not keep her word to meet with me
Gaese Gl 8 o gl B el da bl G
Did you recognize the abodes of Layla
that can be seen at Dhii Hurud?
Yok oDl (= gy Yalk case (T Gl
See: Zuhayr Ibn Abi Sulma, Diwdan Zuhayr Ibn AbT Sulma, ed. Hamdu Tammas, 2" ed. (Bayriit: Dar al-Ma‘rifa,
2005), 122, 192, 201, 229.

46



Since it would be nearly impossible to trace all of the places mentioned in eastern
classical Arabic poetry, | have chosen to focus on the 10 most important Arabic pre-Islamic
odes al-mu ‘allagat al- ‘Ashr and the places that appear within them as the study sample in order
to analyze nostalgia and poetic convention. In addition, in section C of Chapter 3, | will show
that one of these famous odes, the one by Imru’ al-Qays, constituted—not only through the

places it included but by itself-a subject for nostalgia in al-Andalus.

This chapter will be divided into two parts:

Part one: The lexicon of Arab nostalgia, nasib and poetic conventions in eight charts as

follows:

1. The first chart will contain an alphabetical list of the places that are listed in the ten
mu ‘allagat. Through this chart, cultural, literary and emotional nostalgia for the East in al-

Andalus as well as the poetic dependence of al-Andalus on the East will be shown.

2. The second chart will include the places discussed in religious poetry, especially Sufi poetry
and devotional poetry praising the Prophet Muhammad, known as madih nabawi. Such Sufi
and mad ik nabawt poetry contains places, such as Mecca, Tayba, Mina and Zamzam which are
well-known for being associated with pilgrimage route as well as early Islam, the places where

Prophet Muhammad was born and where he preached and fought for the sake of Islam.

It is worth mentioning that poets sometimes deviated from these specific places and
yearned for other places nearby. In this Arabic use of metonymy, the poet not only yearns for
the beloved and her dwellings, but also for everything close by, such as other dwellings and
people. The following line by the Abbasid poet ‘Abbas Ibn al-Ahnaf (d. 808) illustrates and

explicates the poetic use of metonymy:

Oh those who live at the sides of the Tigris,
I love you all because my beloved lives there.
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3. The third chart will introduce other places considered to be part of the core of eastern
civilization, such as towns and cities established in the Islamic era by new Arab Muslim rulers
or gained special importance due to their central role in the new Islamic administrational

system, which constituted an additional source of nostalgia in al-Andalus.

4. As small water sources, such as wells, springs and creeks were included in the first chart,
the fourth chart covers the most important water resources of the East: the rivers. Later on in
this study, | will examine the referral of the Andalusian poet to these rivers, and if he preferred
to employ these rivers rather than the rivers of al-Andalus in order to convey nostalgia and

other poetic ideas, such as wealth, strength, opulence and stability.

5. The fifth chart is dedicated to the eastern plants utilized by eastern poets to express love and
nostalgia for the irrecoverable past. These flowers and plants were adopted by poets in later
times to express the same emotions and ideas. In my study, | will focus on five of these plants
and examine whether the Andalusian poets substituted other plants and flowers that grow in al-
Andalus for these plants in order to express nasib, love and nostalgia or whether they remained

faithful to the eastern plants and model in their poems.

6. The sixth chart introduces some of the names of the celebrated figures in popular, religious
or literary eastern culture, such as kings, poets and names immortalized in popular or literary
anecdotes or proverbs. In addition, the chart contains the names of individuals not forgotten in
al-Andalus, especially during hardships when the poets of al-Andalus referred to the tragic fate

of famous figures from the East in order to console themselves for their own calamities. The

4 Dawiid Ibn al-Antaqi al-Darir, Tazyin al-Aswdq bi-Tafsil al-'Ushshag, ed. Muhammad al-Tinj1, 2 vols. (Bayriit:
‘Alam al-Kutub, 1993), 2: 292.
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poem al-Bashama bi-Atwaq al-Hamama by ‘Abd al-Majid Ibn ‘Abdiin al-YabirT al-Andalust
(d. 1135), in which he elegizes al-Mutawakkil ‘Umar Ibn al-Aftas (d. ca. 1071), the ruler of
Batalyaws (Badajoz), and his two sons, al-*Abbas and al-Fadl, is the best poem by which to
show how Andalusians referred to these names. This poem will be discussed in Chapter 5 of

this study.

7. The seventh chart contains the names of the winds of the East.

8. The eighth chart contains other vocabulary items and verbs that are common in and

associated with the classical nasib.

Part two: Lexicon of Hebrew nostalgia.

This section introduces some of the terms and places that Jewish poets of al-Andalus
used to express their nostalgia for the Land of Israel, in general, and for Jerusalem, in

particular—a part of the East that Arab poets rarely mention.

Part one - Lexicon of Arabic nostalgia in charts

Chart 1. Geographical place names — based on the ten odes of al-mu ‘allagar®:

Aban The name of a mountain that is actually two mountains. The first
mountain is the white Aban located to the east of al-Hajir. It belongs
to the tribes of Fazara and ‘Abs and is also called Akra. The second
mountain is the black Aban, which belongs to the tribe of Fazara
alone. The mountains are two miles apart.®
Zuhayr Ibn Abt Sulma said:

Look my friend! Do you see the travelling women in the howdahs

ridden on the camels at the curve of the wadi [a dry river valley

except for rain seasons] on Aban?

5> The ten mu ‘allagat are only used to count and name the places used when expressing nostalgia and/or nasib in
pre-Islamic poetry. However, it is important to mention that not all of the poetic examples in the charts below will
be taken from the mu ‘allagat as | intend to show that using such places and motifs was a wide-spread poetic
tradition in the East, in general, and in the pre-Islamic era, in particular. The mu ‘allagat collections that helped
me locating these names are: Ahmad al-Shanqiti, Shar al-Mu ‘allagat al- ‘Ashr wa-Akhbar Shu ‘ara’iha (Bayrit:
Dar al-Andalus, 1970); al-Husayn Ibn Ahmad al-Zawzani, Shark al-Mu ‘allagat al-Sab * (Bayrat: Manshiirat Dar
al-Hayat, n.d.).

® Yaqut al-Hamaw1, Mu jjam al-Buldan, 1: 62.
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Al-‘Alya’

A general term used for the tops of mountains.®
Al-Harith Ibn Hilliza (d. 570) said:
And at the end, Hind lit the fire in your eyes,
and this fire sparked on the tops of the mountains
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Al-‘Aqiq

Al-‘Aqiq is a gulch in al-Hijaz. Ibn al-Athir said that it is a holy wadi
in Medina.'?
‘Antara Ibn Shaddad (d. 601) said:
Between the ‘Aqiq and Burqat Thahmad,
there is a ruined abode that belongs to ‘Abla and that | can

recognize.
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According to Yaqut al-Hamawi, al-*Aqiq is a general term used for
every outflow channel (Jsx) created by the rain. The number of the
a igga (plural of ‘aqiq) varies [four according to al-Asma‘1 (d. 831)
and seven according to al-Qadi ‘Iyad (d. 1149)]. From these a igqa
are ‘Aqiq ‘Arid of al-Yamama, which is called ‘Aqiq Tamra, and the
‘Aqiq of Medina. Poets frequently referred to al-‘Aqiq without
necessarily stating which of the a igga they mean.?

Al-Dhantb

The name of a specific place.™
Bishr Ibn Abi Khazim (d. 601) said:
As it is after we used to know it,
between the Dhaniib while my determination is strong...
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Al-Hayyarin

Originally, Hawarayn, this word is the name of a town in Bahrain or
the name of two villages there.™®
Al-Harith Ibn Hilliza said:
And he is the master and the witness about the day, of
al-Hayyarayn when the fight was strong
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Al-Hisa’

A water spring that belongs to the tribe of Fazara and lies between
Rubdha and Nukhal.*’

7 Zuhayr Ibn Abi Sulma, Diwdan Zuhayr Ibn Abi Sulma, 291.

8 Abii al-Husayn Ahmad ibn Faris ibn Zakariyya, Maqdyis al-Lugha, ed. ‘Abd al-Salam Muhammad Hariin, 2"

ed. 6 vols. (Bayriit: Dar al-J1l, 1999), 4: 114.

° Al-Harith Ibn Hilliza al-Yashkuri, Diwan al-Harith Ibn Hilliza, ed. Marwan al-‘Atiyya (Dimashq: Dar al-Hijra,

1994), 9.

10 1bn Manzir, Lisan al- ‘Arab, 10: 255.
11 < Antara Ibn Shaddad, Diwan, 151.

12 Yaqiit al-Hamawi, Mu jam al-Buldan, 4: 139. It is worth mentioning that Jaroslav Stetkevych wrote about al-
‘Aqiq in his book The Zephyrs of Najd and claimed that the Andalusians did not necessary refer to the same al-

‘Aqiq as eastern poets. See: Jaroslav Stetkevych, The Zephyrs of Najd, 113-114.
13 Yaqit al-Hamawi, Mu jam al-Buldan, 3: 8.

4 1bid., 2: 253.
15 1bid., 2: 315.

16 Al-Harith Ibn Hilliza, Diwan, 12.
1" yaqut al-Hamqwi, Mu jam al-Buldan, 2: 257.
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Zuhayr Ibn Ab1 Sulma said:
Aljiwa’ became empty of the tribe of Fatima,
likewise Yumun, al-Qawadim and al-Hisa’.
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Al-Jabalan The two mountains that belong to the tribe of Tay’: Mount Salma
and Mount Aja’.*
‘Antara Ibn Shaddad said:
‘Abla! Ask the two mountains about us,
and about what the strangers faced from us.
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Al-Jiwa’ The name of a place in the Samman, a village close to al-Yamama, or
the name of a wadi that belongs to the tribe of ‘Abs or Asad.?
Jabir Ibn Hunayy al-Taghlibi (d. 564) said:
And she dwelt there in the summer then remembered
her fate between al-Jiwa’ and ‘Ayham
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Al-Khalsa’ A town or land in the desert under which a water spring can be
found.?
Al-Harith Ibn Hilliza said:
After a long time that she had lived at Burqat Shamma’,
her dwellings became close to al-Khalsa’.
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Al-Khatt A piece of Land in Bahrain and ‘Uman that is famous for sharpening
spears. Also, the name of a mountain in Mecca that is one of two
mountains called al-Akhshadan. It is also the name of a place full of
palm trees in al-Yamama.?®

The poet al-A‘sha (d. 628) said:

A sword that was made in India hit and killed him,
or a straight spear that was made in al-Khatt.
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Al-Liwa A sandy place between Mecca and al-Basra, the end of the sandy
places or the proper name of a place that poets referred to often until
it became confused with the common noun, [al-Liwa hence] is one of
the wadis of the tribe of Salim. Yawm al-Liwa, [the day or the battle

18 Zuhayr Ibn Abi Sulma, Diwan Zuhayr Ibn Abt Sulma, 122.

19 Yaqit al-Hamqwi, Mu jam al-Buldan, 2: 102.

20 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 136.

2l Yaqiit al-Hamqwi, Mu jam al-Buldan, 2: 174.

22 “Abd al-Qadir Ibn ‘Umar al-Baghdadi, Khizanat al-Adab wa-Lubb Lubab Lisdan al- ‘Arab, ed. Imil Badi‘ al-
Ya'qub and Muhammad Nabil Tarifi, 11 vols. (Bayrat: Dar al-Kutub al-‘Tlmiyya, 1998), 11: 32.

2 Yaqiit al-Hamawi, Mu jam al-Buldan, 2: 382

2 Al-Harith Ibn Hilliza, Diwan, 9.

%5 Yaqiit al-Hamaw1, Mu jam al-Buldan, 2: 378.

% Maymiin ibn Qays al-A‘sha, Diwan al-A ‘sha, ed. Muhammad Husayn (Al-Iskandariyya: Dar al-Adab, 1950),
111.
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of al-Liwa] on the other hand, is the name of a battle that took place
between Banii [the tribe of] Tha laba and Banii Yarba‘.%’
‘Antara Ibn Shaddad said:
And they said the meeting is tomorrow at the curve of al-Liwa,
what a long time for the lover till tomorrow
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Al-Mujaymir The name of a mountain at the heights of Mabhal.?°
Imru’ al-Qays said in his mu ‘allaga:
As if the peaks of Mount Mujaymir’s crest at morning
ringed in the torrent’s dross were the whorl of a spindle®
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Al-Mutathallam A place in the land of al-Samman or a mountain in the land of the
tribe of Murra.

Zuhayr Ibn Ab1 Sulma said:

Why does not that black abandoned place of Umm Awfa
at Hawmanat al-Darr3j and al-Mutathallim talk and recognize

me?
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Al-Qalib A water spring that belongs to the tribe of Rabi‘a, a mountain that
belongs to the tribe of ‘Amir or a water spring in Najd that belongs to
the tribe of Asad. It is believed that al-Qalib (not Qulayb) is another
name of the mountain called al-Shurba.3*
Aws Ibn Hajar (d. 620), the poet of Tamim tribe in the pre-lIslamic
era, said:
| did not scare that the love that is between us disappear
on the hill of the Qalib, al-Raqiyy and ‘Ayham
Bagard (B8 Culll gy L Asaaill S of s Ly
Al-Quttabiyyat The name of a mountain.®®
‘Abid Ibn al-Abras (d. 598) said:
Malhtb has deserted from its people
likewise are al-Quttabiyyat, al-Dhuntb
Rakis, Thu aylabat
Dhat Firqayn, al-Qalib
‘Arda and the back side of Hibr
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27 Yaqiit al-Hamawi, Mu jam al-Buldan, 1: 66, 5: 23.

28 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 151.

2 Yaqiit al-Hamqwi, Mu jam al-Buldan, 5: 59.

30 stetkevych, The Mute Immortals Speak, 257.

S Imru’ al-Qays, Diwdn Imri’ al-Qays bi-Shark Abt Sa ‘id al-Sukkari, ed. Anwar ‘layyan and Muhammad ‘Alf al-
Shawabka (al-‘Ayn: Markaz Zayid lil-Turath wa-al-Tarikh, 2000), 40.

32 Yaqiit al-Hamawi, Mu ‘jam al-Buldan, 5: 53.

33 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 133.

34 Yaqiit al-Hamawi, Mu jam al-Buldan, 4: 394.

3 Aws Ibn Hajr, Diwan Aws Ibn Hajar, Muhammad Ysaf Nijm, 3" ed. (Bayriit: Dar Sadir, 1979), 117.
3% Yaqut al-Hamawi, Mu ‘jam al-Buldan, 4: 371.
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Al-Ragmatan It is a name used for multiple places: one place is close to Medina,
one place is close to Basra, two places are in the land of the tribe of
Asad and one place is on the shore of Falj in the land of the tribe of
Hanzala.®
Zuhayr Ibn Abi Sulma said:
And her house at al—Ragmatayn is like
the new tattoo on the wrist veins
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Al-Safah A place between Hunayn and Mecca.*
Al-Harith Ibn Hilliza said:
After a long stay that she spent at Burqat Shamma’
and at al-Khalsa’ which is the closest place to ours
Then at Muhayyat, al-Safah, the high place of
Dhi Fitaq, ‘Adhib and al-Wafa’
dlallll b el e Wi A W age a0
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Al-"Udhayb A water spring or creek between al-Qadisiyya and al-Mughitha that
belongs to the tribe of Tamim. Al-‘Udhayb is also a water spring in
the desert in Egypt as well as a place in Basra.*
Imru’ al-Qays said:
Between Darij and al-‘Udhayb I sat with my companions to
watch the storm
how was distant the object of my gaze!*3
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Al-Yamama A well-known district on the east side of al-Hijaz, whose main city is
Hajr al-Yamama.®

‘Amr Ibn Kulthiim (d. 584) said:

And al-Yamama appeared on a highland
as if it were unsheathed swords in the hands
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‘Adhib The name of a wadi or mountain close to Rahba.*’
For a poetic example, see al-Sifah above.

87 Al-Mawsii ‘a al-Shi ‘riyya, 2™ ed. (Abii Zabi: al-Majma“ al-Thaqafi, 2001), ‘Abid Ibn al-Abras.
38 Abii Bakr Muhammad Ibn Miisa Ibn ‘Uthman al-Hazimi al-Hamadhani, Al-Amakin, Ma Uttufiga Lafzuhu wa-
Iftaraqa Musammahu, ed. Hamad al-Jasir (al-Riyad: Dar al-Yamama, 1987), 475.

3 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 133.

40 Yaqiit al-Hamawi, Mu jam al-Buldan, 3: 412.

4L Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 263.

42 Yaqiit al-Hamawi, Mu jam al-Buldan, 4: 92.

43 Stetkevych, The Mute Immortals Speak, 256.

4 Al-Zawzant, Shark al-Mu ‘allagat al-Sab °, 75.

4 Ibn Manzir, Lisan al- ‘Arab, 12: 648.

46 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 206.

47 Yaqiit al-Hamawi, Mu jam al-Buldan, 4: 65.
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Burgat Thahmad | A solid land that belongs to the tribe of Darim.*3
Tarafa Ibn al-*Abd (d. 564) said:
The ruins Khawla left on the mottled flatlands of Thahmad
appear and fade, like the trace of a tattoo on the back of a
hand*®
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Burqat Shamma’ | The name of a hill in the land of the tribe of Dariyya.>!
For a poetic example, see al-Sifah above.
Darat Juljul The name of a place in Najd that belongs to the tribe of al-Dabab .%2
Imru’ al-Qays said:
Did you not have many a fine day from them
and best of all the day at Darat Juljul?®®
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Darij A soft salty place overlooking Bariq, which is close to al-Kifa. It is
also the name of a sweet water spring next to which palm trees grow

that belongs to the tribe of Asad.>®
For a poetic example, see al-"‘Udhayb above.

Dhat Farqayn A hill between Basra and Kiifa that belongs to the tribe of Asad.>®
For a poetic example, see al-Quttabiyyat above.

Dimashq Damascus.
‘Amr Ibn Kulthiim said:

And | have drunk a glass [of wine] in Baalbek
and another one in Damascus and Qasirin
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Hawmal Hawmala as a verb means ‘to carry the water,” while zawmal as a
gerund means ‘the black clouds that are full of water.” As such, it can
be assumed that the place that Imru’ al-Qays mentioned is a spring or
well, but no scholar has determined where this place is located.*®

For a poetic example, see al-Dakhiil above.

Hawmanat al- A water spring located between Basra and Mecca.>®
Darr3j For a poetic example, see al-Mutathallam above.
Hibr The name of a wadi.®°
For a poetic example, see al-Quttabiyat above.
Khazaza The name of a mountain on which Arabs used to set fire after battles.%
% bid., 1: 392.

49 Translation by: Michael A. Sells, “The Mu‘allaqa of Tarafa,” Journal of Arabic Literature 17 (1986): 24.
%0 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 91.

°1 Yaqiit al-Hamaw1, Mu jam al-Buldan, 3: 360.

52 Ibid., 2: 150.

%3 Stetkevych, The Mute Immortals Speak, 250.

% Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 34.

%5 Yagqiit al-Hamawi, Mu ‘jam al-Buldan, 3: 450.

% Ibid., 4: 255.

5 Al-Zawzani, Shark al-Mu ‘allagat al-Sab *, 200.

8 Muhammad Ibn Muhammadal-Murtada al-Zubaydi, 7aj al- ‘al-a fi Jawdahir al-Qamiis (n.p: Dar al-Hidaya, n.d),
28: 354, 356.

%9 Yaqiit al-Hamawi, Mu jam al-Buldan, 2: 325.

&0 Ibid., 2: 212.

51 |bn Manziir, Lisan al- ‘Arab, 5: 346.

54



‘Amr Ibn Kulthiim said:
And the next day when the fire of war was set at Khazaza,
we helped more than other helpers.
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Malhiib The name of a place or water spring that belongs to the tribe of Asad
lon Khuzayma.®?
For a poetic example, see al-Quttabiyat above.
Najd The land between Syria, Iraq, al-Yamama and Hijaz. It is the most
fertile land in the Arab world.%* Najd is also one of the places that
Arab poets referred to the most.
Zuhayr Ibn Abi Sulma said:
A long way separated us from Najd and its residents
those that the dust and the little water also sent away.
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Rakis The name of a wadi.®®
For a poetic example, see al-Quttabiyyat above.
Radwa A mountain in Medina.®’
Hassan Ibn Thabit (d. 673), who acquired the title the Poet of the
Messenger (Prophet Muhammad) said:
If the weight of Radwa is compared to our leaders’ forbearance
our forbearance would overcome Radwa and Yalamlam.
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Rijam The name of a red mountain in ‘Uman or the name of a series of hills
there.®®
Labid Ibn Rabi‘a (d. 661) said:
The abode became completely empty
at Mina when mountains Ghawl and Rijam became deserted.
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Tadmur Palmyra. Tadmur is a famous city in the desert of Syria. The buildings

of this city are built on marble pillars. Some people claimed that
genies built these buildings for Sulayman Ibn Dawtd [King
Solomon]."
Al-Nabigha al-Dhubyani (d. 605) said:
And control the Jinn; | allowed them to
build Palmyra with wide stones and pillars
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62 Al-Zawzani, Sharh al-Mu ‘allagat al-Sab ¢, 217.

83 Yaqiit al-Hamawi, Mu jam al-Buldan, 5: 191.

8 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 7.

85 Zuhayr Ibn Abi Sulma, Diwan Zuhayr Ibn Abt Sulma, 224.
8 Yaqiit al-Hamawi, Mu jam al-Buldan, 3: 16.

67 1bid., 3: 53.

% Hassan Ibn Thabit, Diwan Hassan Ibn Thabit, ed. Walid ‘Arafat (Bayriit: Dar al-Sadir, 2006), 287.
8 Yaqiit al-Hamaw1, Mu jam al-Buldan, 2: 325.

0 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 158.

"L Yaqiit al-Hamawi, Mu jam al-Buldan, 2: 17.

72 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 297.
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Tayma

A small town (bulayd) on the outskirts of al-Sham, between al-Sham
and Wadi al-Qura, on the route of the pilgrimage from Damascus.
This term is also used for al-Ablaq al-Fard, which is the fort of the
Jew al-Samaw’al Ibn ‘Adiyya’ that overlooks on it. This is why it was
called Tayma’ of the Jew.
Ibn al-Azhari said: The one who is madly in love (mutayyam) loses
his way (mugdallal), and this is why the desert is called tayma’,
because people get lost there.”™
Imru’ al-Qays said:

In Tayma’ it did not leave a single palm trunk standing,

or a single castle but those built in stone.”™
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Thabir

A mountain in Mecca.”®
Imru’ al-Qays said:
As if Mount Thabtr in the foremost of its rains
were a tribal chieftain wrapped in a striped cloak’’

s dlay B ol € am ol b b OIS

Thahlan

A huge mountain in al-‘Aliya, which is in the land of the tribe of
Namir. Damkh, al-‘Araj, Yadhbul and Thahlan belong to the same
crista [of al-*Alya’] in Najd."”®
Al-Harith Ibn Hilliza said:
And we fled them to the highland of Thahlan
because we were chasing them and stabbing them in the thigh
vein.
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Thu‘aylabat

A place name.®
For a poetic example, see al-Quttabiyyat above.

Tadih

Tadih is a white dune among the red dunes in the desert close to al-
Yamama. It is said that Tadih is one agricultural village out of the
many in Qargara that does not have any palm trees.
Al-Sukkar said: An ancient sheikh was asked about the water of the
Arabs, and if Tudih that Imru’ al-Qays mentioned has been found?
He said: | swear by God that | came in a dark night and stood on its
[supposed] land, but it has not been found yet.®?
Imru’ al-Qays said:

Then Tudih, then al-Miqrat, whose trace was not effaced

by the two wind weaving over it from south and north®

8 1bid., 2: 67.

74 Stetkevych, The Mute Immortals Speak, 257.
S Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 77.
8 1bn Manziir, Lisan al- ‘Arab, 4: 100.

7 Stetkevych, The Mute Immortals Speak, 257.

8 Al-Zawzant, Shark al-Mu ‘allagat al-Sab °, 78.
8 Yaqiit al-Hamawi, Mu jam al-Buldan, 2: 88.

80 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 277.
81 Yaqiit al-Hamawi, Mu jam al-Buldan, 2: 79.

8 1bid., 2: 59.

8 Stetkevych, The Mute Immortals Speak, 249.
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Wajra An empty place inhibited by wild animals. It is located between
Mecca and Basra, forty miles from Mecca.®®
Imru’ al-Qays said:
Now hiding, now baring a cheek long and wide,
she guards herself with the glance of a wild doe at Wajra with
fawn 8

87 Jika 3a5 Jiag Oe Bl gﬁﬁj Jaul (e (eaiy A

Chart 2. Nostalgia for places with religious associations

The chart below will shed light on places with direct and indirect relationships to the Islamic
religious places of the East. Both direct (e.g., Mecca and Medina) and indirect (e.g., ‘Alij and Bariq)
places are used, especially, in Sufi and madih nabawt poetry of al-Andalus to try to gain spiritual

closeness to those remote and sacred places, to the Prophet, to the Divine and to the spirit of pure Islam.

In the chart below, | will present several lines of eastern Islamic poetry and pre-Islamic ones in
order to illustrate the poetic use of such places. It is important to note though that any pre-Islamic poetry
used in the chart below will be devoid of any Islamic religious connotations. As such, these places are
categorized under the religious category because of their closeness to the holy places of Islam in the

East and because using them for their religious meaning increased in al-Andalus.

It is important to note also that referring to the Hijazi place-names and expressing deep

attachment and yearning for them was first used in the East by al-Sharif al-Radi (d. 1015) and his

follower Mihyar al-Daylami (d. 1037).88

‘Alij This name is the name of the well-known sands in the desert close to
the two mountains of the tribe of the Tayyi’ [Salma and Aja’].%° Yaqiit
al-Hamawi adds that, according to ‘Ubayd Allah al-Sukini, ‘Alij is a

84 Al-Zawzant, Shark al-Mu ‘allagat al-Sab °, 30.

8 Yaqiit al-Hamawi, Mu jam al-Buldan, 5: 362.

8 Stetkevych, The Mute Immortals Speak, 252.

87 Al-Zawzant, Shark al-Mu ‘allagat al-Sab , 51.

8 See more about that on chapter 4.

8 Muhammad Ibn Ahmad Azhari, Tahdhib al-Lugha, ed. Muhammad ‘Awad Mir‘ib, 15 vols. (Bayriit: Dar Thya’
al-Turath al-‘Arabi, 2001), 1: 239.
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sandy land with no water connected to al-Tha‘labiyya on the way to
Mecca.*
‘Anara Ibn Shaddad said:
And fly, you will probably see in the land of al-Hijaz
some travelers on camels on ‘Alij or Na‘man [a wadi between
Mecca and al-Ta’if]°*

2ok 50 gl Je U, @5 slaall sl 8 ellal 3y

Al-*Alam A mountain at the east side of Hajir that is [also] called Aban where
many palm trees grow and that includes a wadi.®
‘Arafat ‘Arafat and ‘Arafa are names for the same place, which is on the side

of a mountain that overlooks ‘Arana. Several opinions exist as to why
it is called ‘Arafa (a verb in Arabic that means knew or understood).
The first opinion is because the Angel Gabriel met Abram
(Avaraham/lIbrahim) there and taught him the manasik (i.e., the rules
of pilgrimage) and he understood what he was taught. Another
opinion claims Adam knew Eve for the first time there after they left
Paradise. Al-Bashari said that ‘Arafa is a village with farms and nice
houses that belong to the people of Mecca. He claimed that they stay
there during the day of ‘Arafa (a day associated with the Islamic
pilgrimage rite).%*
‘Umar Ibn Abi Rabi‘a (d. 711), an Umayyad poet known for his
permissive poetry, said:
A gazelle hunted my heart today
while he was coming from ‘Arafat
He was among some swaying gazelles
and my heart was heading to the jamarat [the stones that are
used to stone the devil during the Islamic pilgrimage rite].
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Al-Bayt al-‘Atiq | It is another name of the Kaaba.
Ahmad Ibn Muhammad al-Sanawbari wrote wondering why have not
the pilgrims returned from their pilgrimage journey yet:
Have you become the neighbors of al-Bayt al-*Atiq? May
your stay be rememebered forever.
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Bariq A water resource between al-Kifa and al-Bagra. It is also the name of
a mountain in Tihama in Yemen, a mountain in Yamama and a river
at the entrance to the Garden of Eden.®’

The famous Umayyad Poet, Jarir Ibn ‘Atiyya (d. 728) said:

9 Yaqiit al-Hamawi, Mu jam al-Buldan, 4: 70.

9 pid., 5: 293.

92 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 136.

9 Yaqiit al-Hamaw1, Mu jam al-Buldan, 4: 147.

% 1bid., 4: 104.

% ‘Umar Ibn Abi Rabi‘a, Diwan ‘Umar Ibn Abt Rabi‘a al-Makhziimt al-Qurashi, ed. Muhammad al‘ Anani (al-
Qahira: Dar al-Sa‘ada, 1911), 91.

% Al-Mawsii ‘a al-Shi ‘riyya, al-Sanawbarl.

9 Yaqiit al-Hamawi, Mu ‘jam al-Buldan, 1: 319, 320.
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The dowry of the generous ladies arrive on horses
while for Bariq’s ladies there is no dowry.
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Dha Salam A wadi that descends to the land of the tribe of al-Bakka’ between al-
Basra and Mecca.*®

Jamil Buthayna said:

O heart! Neither my life at Dha Salam
nor the time that has passed there will return
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Hajir The name of a high river or house on the road to Mecca, a place close
to Zabid, a place in Jiza in Egypt or the house of the pilgrim in the
desert. 1%

Bashshar Ibn Burd (d. 783) said:
Hajir and Dhunab have been destroyed after Salma’s departure,
and the tent-trenches of Ahmad Hawda, are in ruins.

102005 Bigh omsn aal LS Jals alo 3 e
Al-Hatim This place is located in Mecca close to al-Hajar al-Aswad (i.e., The
Black Stone). Abii Mansiir said that the stone of Mecca was called al-
Hatim.%

Al-Farazdag (d. 728) said:

| swear to those who are stretching their arms [to pray]
between al-Hatim and the two basins of Zamzam.
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Kazima A place on the road between Bahrayn and al-Basra.'%
Abi al-Hasan al-Shushtart (d. 1269) wrote:
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La‘la’ The name of place or mountain where a battle took place. It is also
believed that La‘la’ is a water spring in the desert or a house between
al-Basra and al-Kafa.'%’
Al-A ‘sha said:
What a night I spent in La‘la’
as a stranger who feared captivity.
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% Ahmad lbn Yaha al-Baladhiri, Ansab al-Ashraf, ed. Suhayl Zakkar and Riyad Zirikli (Bayrat: Dar al-Fikr,
1996), 6: 315.

9 Yaqit al-Hamawi, Mu ‘jam al-Buldan, 3: 240.

100 Jaml Ibn ‘Abd Allah al-‘Udhari, Diwan Jamil Buthayna (Bayrit: Dar Sadir, n.d), 77.

101 Muhammad Ibn Muhammad al-Murtada al-Zubaydi, Taj al- ‘Aris ft Jawahir al-Qamiis,38 vols. (Binghazi: Dar
Libya lil-Tawzi® wa-al-Nashr, 1966), 10: 540.

102 Bashshar Ibn Burd, Diwan Bashshar Ibn Burd (al-Jaza’ir: Wizarat al-Thaqafa al-Jaza'iriyya, 2007), 124.

103 yaqut al-Hamawi, Mu ‘jam al-Buldan, 2:373.

194 Al-Mawsii ‘a al-Shi ‘riyya, al-Farazdag.

105 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 4: 431

106 Abii al-Hasan al-Shushtari, Diwan Abr al-Hasan al-Shushtari, ed. Muhammad al-*Adliini al-Idrist and Sa‘id
Abt al-Fayyud (al-Dar al-Bayda’: Dar al-Thaqafa lil-Nashr wa-al-Tawzi‘, 2008), 65.

107 yYaqiit al-Hamawi, Mu ‘jam al-Buldan, 5: 18.

108 Al-A‘sha, Diwan al-A ‘sha, 101.
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al-Marwa The name of a mountain in Mecca.'® It is of high religious importance
because pilgrims walk between this mountain and al-Safa during the
pilgrimage.
Mihyar al-Daylami (d. 1037) said:
As long as that al-Marwa is the sister of al-Safa
and as long as the House [the Kaaba] is between people who
touch it and circling it.
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Mina Two narrow mountain trails close to Mecca where the rite of throwing
stones at the devil takes place during the Day of Sacrifice of the
Islamic rite of pilgrimage.t**
Ka‘b Ibn Zuhayr (d. 646) said:
When we did everything that we wanted to do on Mina
and when all those who wanted to touch the Rukun [one of
four corners of the Ka‘ba] did so. . .
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al-Muhassab A place between Mecca and Mina where stones are thrown during the
Islamic pilgrimage. It is closer to Mina than Mecca.!'?
Imru’ al-Qays said:

What a pleasure for the eyes of that person who saw that

separation
which is farther than the separation of al-Muhassab.
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Rama This place is a mountainous village overlooking Hebron where Adam,
the first man, Abram and Joseph are buried or a place between Basra
and Mecca.'*®
Bishr Ibn Abi Khazim said:
Rama and its sand have become empty of Sulayma
and the remoteness and its narrow mountain trails took her

away.
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Sal’ Sal‘ is a mountain next to the market of Medina. It is also the name of
a fortress at Wadi Miisa close to Jerusalem.'*’
Hassan Ibn Thabit said:

To whom is this house and to whom are these ruined abodes
that are between Sal’ and Abraq al-‘Azzaf?

19 yaqut al-Hamawi, Mu jam al-Buldan, 5: 116.

110 Mihyar Ibn Marzawayh Abii al-Hasan al-Daylami, Diwan Mihyar al-Daylami, ed. Ahmad Nastm (Al-Qahira:
Dar al-Kutub al-Musriyya, 1925), 2:66.

Ul yaqut al-Hamawi, Mu jam al-Buldan, 5: 198.

112 Ab@i Sa‘1d al-Hasan al-‘ Askari, Diwan Ka ‘b Ibn Zuhayr, ed. Darwish al-Juwaydi (Sayda: al-Maktaba al-
‘Asriyya, 1996), 33.

113 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 5: 62

14 Imru’ al-Qays, Diwan Imru’ al-Qays, 54.

115 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 2: 212, 3: 18

116 |bid., 2: 248.

17 1bid., 3: 236, 237.
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Al-Safa The name of a high place on the mountain of Abii Qabis. Only a wadi
separates al-Safa and al-Masjid al-Haram in Mecca.'°
Jamil Buthayna remembers Buthayna, his beloved, close to al-Safa:
| remembered you between al-Safa and the two Marwas
in a different way, when the people were walking [during the
pilgrimage rites] and hurrying.
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Tayba\Yathrib These are other names for Medina where the Prophet Muhammad is
buried. Yaqut al-Hamawt said that it is called Tayba, which means
fragrant in Arabic, because of its aromatic soil. Yaqut brings the
following lines for ‘Ubayd Allah Ibn al-Rugqiyyat (d. 704), who used
to write love poetry about three ladies, each of whom was called
Rugayya, and from here his epithet is derived:
His light appeared from the palms of Yathrib and al-
Harra until [Wadi] Idam lighted for us
God watered the valleys of Tayba from you and al-
Rawha’, [the mountains of] al-Akhshabayn and the Haram [the
mosque of Medina in this case]
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Umm al-Qura This name is another name for Mecca where the Prophet Muhammad
was born. It is also called al-Balad al-Amin (i.e., the safe city).
Abt al-"Ala’ al-Ma“arri (d. 1057) said:

| see that Umm al-Qura was left behind

and the ants of Mecca left their villages
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Zamzam “The famous well [near the Kaaba]. It is thought that it was called
Zamzam because of its plenty water . . . It is also believed that it was
called this way because Hajar, [sma‘1l’s mother, drank from its water
when it spurted.?3
Al-Sanawbari wrote:
| sacrifice myself for those between Zamzam and al-Hajar
who departed, then death overtook them, unaware.
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Zarud Some sands between al-Tha‘labiyya and al-Khuzaymiyya on the
pilgrims’ way from al-Kafa. . . And Yawm Zartd [Literally means the
day of Zariid, while the actual meaning is the Battle of Zariid] is one

118 Hassan Ibn Thabit, Diwan Hassan Ibn Thabit (Bayrit: Dar al-Sadir, 2006), 185.

119 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 3: 411.

120 Jamil Buthayna, Diwan Jamil Buthayna, ed. Butrus al-Bustant (Bayriit: Dar Sadir, n.d), 82.

121 yaqut al-Hamawi, Mu ‘jam al-Buldan, 4: 53, 54.

122 Abii al-‘Ala’ Ahmad Ibn ‘Abdallah al-Ma‘arri, Diwan Abi al- ‘Ala’ Ahmad Ibn ‘Abdallah al-Ma ‘arrT, ed. ‘Al
al-MisrT (Bayrt: Dar al-Kitab al-‘Arabi lil-Nashr wa-al-Tawzi', 1998), 1790.

123 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 3: 147.

128 Al-Mawsii ‘a al-Shi ‘riyya, al-Sanawbar.
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of the famous Arabs’ battles between the tribe of Taghlib and the tribe
of Yarbii*.!? For a poetic example, see Kazima above.

Chart 3. Other eastern towns, regions and places

‘Abqgar

‘Abgar is a country where jinn live. A proverb exists that says: As if
they were the genies of ‘Abqar (ka ‘annahum jinnu ‘Abgar). Some say
that this land is located in Yemen, while others say that it is a mountain
on the Arab Peninsula (Jazirat al-‘Arab) where clothes used to be
made. Still others say that it is a land close to Yamama.!?®

Al-°Abbas Ibn Mirdas (639) said:

On them knowing knights
their dwellings like the jinn of ‘Abgar.
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‘Adan

This name is another name for Aden in Yemen.
Al-A‘sha said:
I travelled between Baniqayya and Aden
and my travel and walking among foreiners has lasted long.
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Al-Basra

This place is also known as Basra, which is a city located in the south
of Iraq.
Ibn al-Rami (d. 896) said:
| feel sorry for you Basra
my sorrow is like fire.
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Al-Hijaz

The mountain that separates the Valley of Tihama and Najd.!3
‘Antara Ibn Shaddad said:
O the wind of al-Hijaz! For the sake of he who created you
return the salute and greet who greeted you.
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Al-‘Traq (Iraq),

Another name for Irag.
‘Antara Ibn Shaddad said:

Did ‘“Ubayla know what horror I am facing
in the land of Iraq?

132 51al ol A e BT LAl e (s

Al-Kifa

It is a main city in Iraq located to the west of the Euphrates.

125 yaqut al-Hamawi, Mu jam al-Buldan, 3: 139.

126 yaqut al-Hamawi, Mu ‘jam al-Buldan, 4: 79.

127 Abi al-Faraj al-Isbahani, Kitab al-Aghant, ed. ‘Ali Muhanna and Samir Jabir, 24 vols. (Bayriit: Dar al-Fikr
li-al-Tiba‘a wa-al-Nashr, n.d.), 18: 99.

128 1bid., 6: 249.

129 Al-Mawsii ‘al-Shi ‘riyya, Ibn al-Rimi.
130 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 2: 218.
131 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 156.

132 1bid., 156.
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Muslim Ibn al-Walid, also known as Sari‘ al-Ghawani, (d. 823) said:
O man who lives and having fun in al-Kifa!
| have not sung to another beloved rather than you.
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Al-Sham Another name for Syria.
‘Antara Ibn Shaddad said:
Ask the entire places of al-Sham about us,
and the kings’ knights and those of the Caesars.
4G, ) Gy B alall 5l e sl
Al-Yaman Yemen.
‘Umar Ibn Ab1 Rabi‘a said:
For God’s sake tell him without a blame
what did you seek in staying long in Yemen?
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Baghdad\Baghdn\ | Another names for Baghdad.
Baghdadh Bakr Ibn al-Nattah al-Hanafi (d. 807) said:
May God water the city of Baghdad
and its dwellers with His rainy clouds!
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Ibn al-Ramf said:
| yearn for Baghdadh while the deserts are between us
the way the bottom of the heart becomes warm because of
losing somebody.
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Saba’ Another name for Sheba, which is a region in Yemen which main city
is Ma’rib. This region was struck by a flood that forced its population
to leave, hence, the Arab saying dhahaba al-gawmu aydi Saba’, which
means the people have separated.!®
Hassan Ibn Thabit said:
Was there a glory like theirs in Sheba?
They were very respectful people with pure deeds.
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San‘a’ A city in Yemen.

‘Anan al-Natifiyya (d. 841) said:
She is like the embroidered of the Yemenit clothes
that the merchants brought from San‘a’.
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138 Al-Mawsii ‘a al-Shi ‘riyya, SarT* al-Ghawani.

134 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 154.

135 ‘Umar Ibn Abi Rabi‘a, Diwan, 532.

136 Al-Isbahani, Al-Aghani, 19: 124.

137  Al1 Ibn al- Abbas Ibn al-Riimi, Diwdan Ibn al-Riimf, ed. Ahmad Hasan Basaj, 3" ed. (Bayriit: Dar al-Kutub

al- Tlmiyya, 2002), 1633.

138 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 3: 181.
139 Al-Mawsii ‘a al-Shi ‘riyya, Hassan Ibn Thabit.
140 |bid., ‘Anan al-Natifiyya
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Tihama A low land between al-Hijaz and Yemen.'#!
Al-Hutay’a (d. 665) said:
I remembered Hind behind Tihama
while Wadi al-Qura is saparating between you and me.
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Yabrin Yabrin is a village with many palm trees and sweet water springs. It is
located close to al-Ahsa’ in Bahrain. It is also a huge sandy place
“whose edges cannot be reached” in Yamama or the name of a village
on the outskirts of Aleppo.*

Jarir said:

We came to ask you for a favor
from the sand of Yabrin, surely the good deeds are requested.
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Chart 4. The main rivers of the East

Barada Itis the river of Damascus which flows from its mountains and divides
it from Ghata before heading to the sea. It is a river that is called in
Persian Bahradan. *4°
Al-Buhturi said:
Good life is at the cold night of Darayya
and the wine is the one that we mix with water of Barada.
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Al-Furat The Euphrates. One of the two main rivers of Irag. It is close to the
Tigris river and is also known as Faladhraidh.'*
‘Ubayd Allah Ibn al-Ruqiyyat said:
I remembered you when the Euphrates flooded in our land
and when the seas of al-Raqgqgatayn flooded.
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The Nile The river of Egypt.
Al-Farazdaq said:

Do not you see that the water of the Nile has dried
and that generosity died after Ibn Layla and his deeds?

141 Al-Zawzani, Shark al-Mu ‘allagat al-Sab *, 7.

142 Muhammad Ibn al-Mubarak Ibn Maymiin, Muntaha al-Talab min Ash ‘ar al- ‘Arab, ed. Muhammad Nabil al-
Tarifi, 9 vols. (Bayrat: Dar Sadir, 1999), 8: 375.

143 Yaqit al-Hamawi, Mu jam al-Buldan, 1: 72, 5: 427.

144 Jarir Ibn ‘Atiyya al-Khatfi, Diwan Jarir, ed. Nu‘man Muhammad Amin Taha, 3" ed. (Al-Qahira: Dar al-

Ma ‘arif, n.d.), 33.

145 Muhammad Ibn ‘Abd al-Mun‘im al-Himyar1, Al-Rawd al-Mi tar fi Khabar al-’Aqtar: Mu jam Jughrafi ma "
Masrad ‘Amm, ed. Ihsan ‘Abbas (Bayriit: Maktabat Lubnan, 1975), 89.

146 Al-Walid Ibn “‘Ubayd al-Ta'1 al-Buhturi, Diwdn al-Buhturi, ed. Hasan Kamil al-Sayrafi, 3™ ed. (Al-Qahira:
Dar al-Ma“Arif, 1963), 45.

147 yaqiit al-Hamawi, Mu ‘jam al-Buldan, 4: 241.

148 Abii al-Qasim ‘Alf Ibn al-Hasam al-Shafi‘t, Tarikh Madinat Dimashq wa-Dhikr Fadliha wa-Tasmiyat Man
Hallaha min al-Afadil, ed. Muhibb al-Din al-‘Umari (Bayrit: Dar al-Fikr, 1995), 27: 272,
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Dijla The Tigris River, which is the river of Baghdad. The Arabic definite
article should not be attached to it.1>°
Jarir said:
There was grace in the rivers of Dijla
And increasing prestige for the Caliph’s luck
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Chart 5. Plants of nostalgia

al-Ban / This bush is a very soft tree that grows mainly in Hijaz and Yemen, but
Moringa also in Egypt.1?

Peregrina / ‘Antara Ibn Shaddad said:

Willow O willow breezes! For God’s sake tell

‘Ubayla where my camel caravan is.
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Al-Shih /| A bush that grows in the city of al-Kiifa with another plant that is called al-
Artemisia Qaystm (Achilia), but, apparently, it is the sort of a plant that grows on the
sides of valleys.*>*
Al-Buhturi said:
They dwelled in the crocus land and left
a land full of Artemisia and Achilia
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Al-‘Arar / Al-‘Arar is a yellow plant with an aromatic odor which grows in Syria.*®
Pulicaria Abu Hayya al-Numayri (d. 800) said:

Arabica/ I smelled the fresh ‘Arar slowly

Ox-eye and the blossoms of the chrysanthemum in the soft dew
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Al-Basham / | An fragrant tree that grows in al-Hijaz and al-Sham.!®®

Elder / Jarir said:

Commpihona May God water the elder tree and every land

Gileadensis in the Ghawrayn [the two valleys] that brings forth the elder tree.

149 Al-Mawsii ‘a al-Shi ‘riyya, al-Farazdag.

150 yaqut al-Hamawi, Mu jam al-Buldan, 2: 440.

151 Jartr, Diwan, 168.

152 Ahmad ‘Abd al-Wahhab, al-Nuwayri, Nihayat al-Arab fi Funiin al-Adab, ed. Muhammad Qumayha and others
(Bayrat: Dar al-Kutub al-‘Tlmiyya, 2004), 12: 45.

153 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 165.

154 Ahmad ibn Muhammad Shihab al-Din al-Khafaji, Rayhanat al-Alba wa-Zahrat al-Hayat al-Dunya (Islam
Abad: Matba‘at ‘Al Jawdat, 1856), 8.

155 Al-Mawsii ‘a al-Shi ‘riyya, al-Buhturi.

156  Abdullah Ibn Muslim ibn Qutayba al-Dinawari, Kitab al-Ma ‘ani al-Kabir fi Abyat al-Ma ‘ani, 3 vols. (Bayriit:
Dar al-Kutub al-Tlmiyya, 1984), 1: 125.

157 Al-Mawsii ‘a al-Shi ‘riyya, Abti Hayya al-Numayri.

138 «“Ta‘ab Qalbi,” accessed April, 19, 2013, http://forum.te3p.com/616783.html

65



1990l i sl Ga gl 045 Alial) A i
Al-Rand or | An aromatic tree that grows in the desert. It is likely that Arabs call every
al-Ghar / fragrant tree branch a Rand.*®°
Laurier ‘Antara Ibn Shadad said:
Nothing caused my heart such a yearning except for a bird

that mourned on a moist branch of laurier.
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Chart 6. Important people and dynasties from the East

Imru’ al-Qays (d. | He was a jahilipoet and one of the writers of the Mu ‘allagat.
544) Ghaylan Ibn ‘Ugba, Dhii al-Rumma (d. 735) said:
The origin of Imru’ al-Qays is from some people

whose pork and wine are religiously permitted for them.
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Hatim al-Ta’1 (d. A poet who was famous because of his generosity.
577) Al-Farazdaq said:
O Abiu Hatim! Even Hatim [al-Ta’1] was not
more generous than you during hardships.
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Abi al-Tayyib al- | One of the most important and influential Arab poets. He was born
Mutanabbi (d. 965) | in al-Kifa and lived in Syria. He praised some of Syria’s rulers and
important figures, especially the Prince of Aleppo Sayf al-Dawla al-
Hamdani (d. 967). Many poets were jealous of him due to his fame
and intelligence.

Husayn Ibn Ahmad Ibn al-Haj;jaj (d. 1001) said:

O cloud of slapping! Pour
on the neck of al-Mutanabbi. . .

104 andl B e e aidall & G
It is worth mentioning that, after his death, al-Mutanabbi was greatly
admired among poets and critics, especially in al-Andalus.
Abu al-‘Ala’ al- He was known as the “philosophical” poet from Syria.
Maarri (d. 1057) ‘Abd al-Muhsin Ibn Ghalbiin al-Strt (d. 1028) said:
Al-Ma‘arri was saved from ignominy,
enormity and news.
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159 Jarir Ibn ‘Atiyya al-Khatfi, Diwaan Jarir (Al-Qahira: Dar al-Ma‘arif, n.d.), 542.

160 “ Abd Allah Ibn Muslim Ibn Qutayba, Adab al-Katib, ed. Muhammad Muhyi al-Din ‘Abd al-Hamid (al-Qahira:
Matba‘at al-Sa‘ada, 1963), 79.

161 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 151.

162 Ibn Rashiq al-Qayrawani, Al- ‘Umda fi Mahasin al-Shi ‘r wa-Adabihi, ed. Muhammad Muhyt al-Din ‘Abd al-
Hamid, 2 vols. (Bayrit: Dar al-Jil, 1981), 2:76.

163 Al-Mawsii ‘a al-Shi ‘riyya, al-Farazdag.

164 a-Safadt, Al-Waft bi-al-Wafayat, 12: 206.

185 Al-Mawsii ‘a al-Shi ‘riyya, Tbn Ghalbiin al-Stri.
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Kisra The title of any ruler of the Sasanian Persian Empire.
‘Antara Ibn Shaddad said:
I do not desire the properties of Kisra if
the face of the beloved disappears from my sight.
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Al Sasan C.E. Bosworth argues that the term Sasan or Sasani is related to low
people such as a tricksters and beggar: “the blanket designation in
mediaeval Islamic literature for the practitioners of begging,
swindling, confidence tricks, the displaying of disfiguring diseases,
mutilated limbs, etc., so that sasani has often become a general term
in both Arabic and Persian for “beggar, trickster”. In spite of that,
Bosworth writes that the term Sasan or Banii Sasan is still ambiguous
and not totally clear, and that scholars connect it sometimes to a
Persian dynasty or a nomadic Kurd’s one:
The origin of the name Banii Sasan is shrouded in
mystery. . . One oft-repeated story found in the sources,
from the time of the Persian author and translator from
Pahlavi into Arabic, Ibn al-Mukaffa‘ [g.v.], is that Sasan
was the son of the legendary Persian emperor of the
Kayanid line, Bahman b. Isfandiyar, but was displaced
from the succession to his father, hence took to a
wandering live amongst, as some sources state, the
nomadic Kurds (a people notorious in mediaeval Islamic
times for banditry and violent ways of behaviour). Other
stories hold that the Persians as a nation took to
mendicancy after the Arab conquest of the 1st/7th
century, and aroused pity and commiseration by claiming
to be scions of the dispossessed Sasanid royal house. ¢’
In spite of that, | personally think that the majority of the classical
Arab poets meant the Persians when they refered to Banii Sasan.
Al-Buhturi said:
I try to forget bad luck and grief
because of a place from which the family of Sasan has
disappeared.
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‘Ad and Thamud Two ancient Arab tribes believed to be extinct. They are mentioned
in the Koran as people who disobeyed and disbelieved several
messengers sent by God to preach to them and lead them to the right
path. As a result, they were annihilated by the might of God. See, for
example:
Has there not reached you the news of those before you -
the people of Noah and 'Aad and Thamud and those after
them? No one knows them but Allah. Their messengers

brought them clear proof, but they returned their hands to
their mouths and said, "Indeed, we disbelieve in that with

166 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 165.

167 Bosworth, C.E.. "Sasan." Encyclopaedia of Islam, Second Edition. Edited by: P. Bearman, Th. Bianquis, C.E.
Bosworth, E. van Donzel, W.P. Heinrichs. Brill Online, 2015. Reference. Indiana University Bloomington. 09
March 2015 <http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/sa-sa-n-SIM_6660>

168 al-Buhturi, Diwdn, 73.
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which you have been sent, and indeed we are, about that

to which you invite us, in disquieting doubt."
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‘Ad and Thamid are frequently mentioned in the classical Arabic

poetic corpus. For example, Labid Ibn Rabi‘a al-'Amiri (d. 661) said:
And Iram and ‘Ad tried His [God’s] anger,
and after that also Thamud did the same.
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eastern Arab See chapter bellow on the ode al-Bashama by Ibn ‘Abdiin.

Muslim rulers and
Caliphs

Chart 7. Winds of nostalgia

Al-Dabiir A wind that blows from the west to the east.’*
Al-Harith Ibn ‘Abbad (d. 550) wrote about a ruined abode:
The Saba turned it upside-down, so it became a plain
the Dabiir blew on it and it turned to be very thin.
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al-Janiib or al-Nu‘ama | A wind that blows from the south to the north.1"®
Hadaba Ibn Kharsham (d. 574) said:
I wish the winds were forced
to serve us when they go and return
So the north wind (al-Shamal) would tell us [about our
loved ones]
and the south wind would tell our family about us.
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Al-Saba or rih al- A wind that blows from the east to the west. It is called the wind
‘ushshaq “the lovers’ of the lovers because of its softness.'”
wind” ‘Antara Ibn Shaddad said:

If the wind of al-Saba blows in the evening,
it heals a sick heart by its blowing.

189 Koran, Ibrahim, 9 (14: 9). This citation and all next Koranic citations in both Arabic and English translation
are taken from the Koran website: www.quran.com.

170 Labid Ibn Rabi‘a al-‘Amiri, Diwan Labid Ibn Rabi‘a al- ‘Amiri Sharh al-Tisi, ed. Hamdu Tammas (Bayriit:
Dar al-Ma‘rifa, 2004), 18.

11 Al-Marziigr, Al-Azmina wa-al-Amkina, 267-269.

172 Al-Mawsii ‘a al-Shi ‘riyya, al-Harith Ibn ‘ Abbad.

113 Al-Marziigt, Al-Azmina wa-al-Amkina, 267-269.

174 Abii Kakr Muhammad Ibn Dawiid al-Zahiri, Al-Zuhara, ed. Ibrahim al-Samarra’1, 2" ed. (‘ Amman:
Maktabat al-Manar, 1985), 307.

175 Al-Marziqi, Al-Azmina wa-al-Amkina, 267-269.

68



705 de T8 sy ks Slaeal i Lucall 5y 13)

Al-Shamal or al-Mihwa | A wind that blows from the north to the south.’’
For a poetic example of rih al-Shamal, see al-Janiib above.

Chart 8. Vocabulary of nasib

Before | present this chart, it is necessary to refer to Jaroslav Stetkevych’s article about
the classical Arabic nasib. In this article, “The Seven Words of the Nasib: Towards an Arabic
Elegiac Lexicon,” Stetkevych demonstrates that the words ralal (ruin), dar (abode), nu'y
(trench), rab © (vernal encampment), dimna (dung), athafi (hearthstones) and su ‘al (question)
are repeatedly used in the nasib of the classical Arabic ode and that the poet refers to such
words in order to express longing for the past.1’® Here is what Stetkevych writes in regards to

dar and the Bedouin sense of melancholy:

The source of all Bedouin poetic melancholy is the awareness of
happiness lost—happiness both ancient and remote, for which the
abode/dar is only a figure, and that other happiness, one that was
taken from the poet when the khalit (tribal throng) dispersed and in
its seasonal centrifugally took away the poet’s beloved as za Tna.'"

In addition to the list presented by Stetkevych, the chart below adds some other words
(nouns and verbs) that are considered—in my opinion— in the core of the nasib and that are used

to indicate nostalgia:

‘Afa This word means “became effaced, erased, rased or obliterated . . .
came to an end or died.”*&
Imru’ al-Qays said:
Stop here both of you my friends! And let us weep over a memory
of a beloved and her gratefulness,
and over a collapsed abode whose tracks disappeared a long
time ago.

176 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 139.

17 Al-Marziigi, Al-Azmina wa-al-Amkina, 267-269.

178 Jaroslav Stetkevych, “The Seven Words of the Nasib: Towards an Arabic Elegiac Lexicon,” in
Reorientations/Arabic and Persian poetry, ed. Suzanne Pinckney Stetkevych (Bloomington: Indiana University
Press, 1994), 58-129.

179 1bid., 62.

180 Edward Lane, Arabic-English Lexicon (London: Williams & Norgate Press, 1863), 2092. “.F.W.
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Al-dar A place of abode which comprises a building or buildings, or a court,
or a space in which is no building.'® Also the same is the word al-
diyar which is one of al-dar’s many plural forms. In addition to al-
manazil (houses), al-hima (the neighborhood or the defended and
protected area of the tribe. Poets might directly address the house of
the beloved, her houses or her neighborhood.
Al-Nabigha al-Dhubyant said:

Oh the house of Mayya which is located at the heights of al-
Sanad,

you became empty a long time ago.

18300l il gde Jlag cusdl sudlé ellells 3 o |

Al-rab This word means close friends, people and relatives or as a general
term for a tribe. Also, it means an abode or a spring encampment. It is
often used in conjunction with al-marabi, which is the place where
the kin people or relatives dwell, especially during the spring time.
Lane puts it this way: “A place where people remain, abide, dwell in
the season called sz [rabi‘].”18
Imru’ al-Qays said:
Good morning keen people! Tell me
the true story of the convoy if you do not mind, and be true!
185 Gaaly i o Sl Gy idag (3hily al Ll Blus aail Y
Al-rakb This word means the travelers on camels and she-camels. It “signifies
riders upon camels; or owners of camels on a journey, or travelers
upon camels consisting of ten or more. [A]nd sometimes it signifies
riders upon horses.”&
The Su ‘litk poet Ta’abbata Sharran (d. 540) said:
Wherever they (the stars) went, the travelers on camels and she-
camels followed,
and if they do not show up, the people will not know where

to go.
WT0EA by a5l B A o)y sl S i Wl S g
Al-zalal This word means a ruined abode or remnants left after the departure

of the people. Its plural is at/al. Lane writes that talal is a “portion still
standing of the remains of a dwelling or house.”!88
‘Antara Ibn Shaddad said:
Whose shabby ruined abode is that which is at Wadi of al-Raml,
and which tracks has been erased by the wind of the north?

181 Imru’ al-Qays, Diwan Imru’ al-Qays, 80.

182 |_ane, Arabic-English Lexicon, 931. D.W.R.

18 Al-Nabigha al-Dhubyani, Diwan al-Nabigha al-Dhubyani Riwayat al-Asma ‘T min Nuskhat al-A‘lam al-
Shantamarrt, ed. Muhammad Abfi al-Fadl Ibrahim, 2" ed. (Al-Qahira: Dar al-Ma‘arif, n.d), 8.

184 |_ane, Arabic-English Lexicon, 1016. R.B.".

185 Imru’ al-Qays, Diwan Imru’ al-Qays, 119.

18 |_ane, Arabic-English Lexicon, 1144. R.K.B.

187 Ta’abbata Sharran, Diwan Thabit Ibn Jabir, ed. ‘All Dhii al-Faqqar Shakir, 2™ ed. (Bayriit: Dar al-Gharb al-
Islami, 1999), 160.

188 |_ane, Arabic-English Lexicon, 1863. T.L.L.
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Aqgfara/ agwa

Agfara means to become deserted, while agwa means to become
empty. Lane definds the two verbs as follows: Agfara the place is “the
place became vacant, or void; dextitude of herbage od pasturage, and
water, and of human beings.” While agwa “ 3 & & aqwat al-Dar: the
house became empty, vacant, or unoccupied.”%

Zuhayr Ibn Abi Sulma said:

Whose ruin is that which is used to be stable at Rama,
it has become empty and all its old traces have disappeared.

191@33@5&’43\);3&5 @;y’a@bﬁz&@

Tagql Ishtaql
Hann

Each of these words means to miss or yearn for.
‘Antara Ibn Shaddad said:
| yearn for these houses every time
| see a bird singing on a boscage.

19255 38 8 ke W gyl dls Y Gl

Banal al-Bayn

Bana means to go far away, while al-Bayn is the gerund form and it
means remoteness. Lane writes that bana is became separated,
severed, disunited, or cut off from the thing.” While al-Bayn is the
“separation oOr disunion of companions or friends or lovers.”1%
‘Antara Ibn Shaddad said:
| cried because of the separating remoteness although
| was patient on stinging spears. | wish you knew that!

194 5e Wl (ala Lo Gsu 5 Gt Gl e B

Daras/ daris

Daras means effaced, while daris (as an active participant) means a
worn-out trace. Lane attributes daras to the wind, saying that i,
=V [darasathu al-r7hu] means that: “The wind or winds effaced,
erased rased, or obliterated it by repeatedly passing over it.”%°
Imru’ al-Qays said:
Surely my cure is tears poured forth;
then, at a worn-out trace is there a place for comfort?*%
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Dimna

Dimna means what is left behind after a tribe leaves, especially ashes,
black excrement from the livestock and dung. Lane explains that
dimna is “a trace or traces of a house or an abode, and the traces of
men in a place where they have sojourned, and a place which they have
blackened; where they have left marks of the dung of cattle. [It is] a
place near to a house or an abode.”%

189 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 139.

190 |_ane, Arabic-English Lexicon, 2550. Q.F.R., 2997. Q.W.Y.
191 Zuhayr Ibn Abi Sulma, Diwan Zuhayr Ibn Abt Sulma, 147.
192 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 136.

193 |_ane, Arabic-English Lexicon, 285, 287. B.Y.N.

194 < Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 136.

195 |_ane, Arabic-English Lexicon, 870. D.R.S.

19 Stetkevych, The Mute Immortals Speak, 250.

7 Imru’ al-Qays, Diwan Imru’ al-Qays, 30.

198 |_ane, Arabic-English Lexicon, 916. D.M.N.
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Al-Nabigha al-Dhubyant said:
Stop by and greet the black remnant (dimna) of Nu'm’s house,
exactly like you greet the remote things and stones.

199 Jlaaly o e Oa8 10le ol Ay sl 1R nst

Qif/ uj /

ta’ ammal

Qif means to stand or stop. ‘Uj means to turn. Ta ammal means to
contemplate. As imperative verbs, these words help poets share their
pain and memories with others.
Imru’ al-Qays said:
Turn on the changed ruined abode because,
we weep over the abodes as Ibn Khidham did.

200,038 ful (S LS Sall (K8 WY Jaadll JID L lage
The first line of Imru’ al-Qays’s mu ‘allaga that has been presented

above twice already gives an example for the verb gif while the line
below is an example of ta ‘ammal as well as za n.

zanlzainal
za ‘a’in

Za 'in means walking or traveling in the desert. Za ‘ina, and its plural
of za ‘a’in, mean the howdah or the lady on the howdah carried by
camels. Lane writes that za ‘an means: “He journeyed, went away,
departed or removed . . . [especially] to seek after herbage or . . . water,
or he removed from water to water, or from one country or trace of
land, to another.” Za 'in, however is “the woman’s camel vehicle
whether there be in it a woman or not . . . or a woman whether in the
z2s [hawdah] or elsewhere.”?0!

‘Abid Ibn al-Abras said:

Look my friend! Do you see Yemenite howdahs
that walk in the morning and in the evening?

Rt Fy ol Sanle oileds s gf b LA S

Names of the
poet’s beloved,
such as Layla,
Salma, Hind,
Mayy, Rabab and
Da‘d

Zuhayr Ibn Abt Sulma said:
The valley of Saq has become deserted and empty of the family of
Layla,
and likewise are the sandy hills of al-Ajaliz and al-Qasim.

203;, 2216 sl Gl Gl Bl A JT e i

Rasm

Rasm means “a mark, an impression, a sign, a trace, a vestige, or a
relic or remain.”?04
Tarafa Ibn al-*Abd said:
Do you recognize the empty collapsed house which is deserted
and
looks like the eyelids of the Yemenite who puts on colored
clothes?

199 Al-Nabigha al-Dhubyani, Diwan al-Nabigha al-Dhubyani, 256.
20 Imru’ al-Qays, Diwan Imru’ al-Qays, 94.
201 |_ane, Arabic-English Lexicon, 1911. Z..N.

202 Muhammad Ibn al-Mubarak Ibn Maymiin, Muntahd al-Talab min Ash ‘ar al- ‘Arab (Bayriit: Dar Sadir, 1999),

2:189.

203 Zuhayr Ibn Abi Sulma, Diwan Zuhayr Ibn Abt Sulma, 148.
204 |_ane, Arabic-English Lexicon, 1085. R.S.M.
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Referring to or ‘Antara Ibn Shaddad said:

mentioning the Oh the wind of Hijaz! For the sake of your creator,
wind or winds reply the greeting and greet the one who greeted you!
(without naming 206412 ya xS Sl (63 Al s Jlaall &)

a particular wind)
al-warqa’l wurg/ | This word is used to refer to a grieving dove, which, in turn, incites
wuruqg memory and love.
Al-Buhturi said:
| do not carry the memory with me when | remember her
even if a dove sang in the dark night.

270550 Qs 2l8y5 a5 LR L 13 (S Caal
Mentioning the Especially to convey anxiety, insomnia and sleeplessness due to grief
lightning (barg) | and expecting some dreams to come true.

Labid Ibn Rabi‘a said:

My friend! Do you notice the lightning that | am observing
in the evening through white clouds?
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Part Two - Lexicon of Hebrew Nostalgia for Zion

The chart below presents some terms that Jewish poets frequently used in order to
express their strong bonds to the Holy Land as well as their nostalgia for Jerusalem and other
sacred places. The terms are mainly religious, but were employed in the Hebrew poetry of al-
Andalus, both for secular and religious reasons. They will be further elaborated upon in the last

chapter of this study.

Yirtishalayim, Zion, These all are other names for Jerusalem.?%
Ari’el, Kodish Yehuda Halevi said:

Yisra’el, Haptziva, ‘Ir Their soul must not be happy

Yihiid, ‘Ir Homiyyah, those who say it is [Zion] guilty,

205 Tarafa lbn al-‘Abd, Diwan Tarafa Ibn al- ‘Abd: Sharh al-4 ‘lam al-Shantamarri, ed. Dariyya al-Khatib and
Lutfi al-Saqqal, 2™ ed. (Al-Bahrayn-Bayriit: Dar al-Thaqafa wa-al-Funiin al-Mu’assasa al-‘ Arabiyya, 2000), 119.
206 “ Antara Ibn Shaddad, Diwan ‘Antara Ibn Shaddad, 156.

207 Abii al-Qasim Hasan lbn Bishr al-Amidi, Al-Muwdzana bayn Shi‘r Abi Tammam wa-al-Buhturi, ed. Ahmad
Saqr and ‘Abd Allah Hamad Muhirib,4™ ed. (al-Qahira: Dar al-Ma‘arif-Maktabat al-Khanji, 1992), 99.

208 < Abd Allah Ibn ‘Abd al-‘Aziz al-Bakii al-Andalusi, Mu jam ma Istu jim min Asma’ al-Bilad wa-al-Mawadi *,
ed. Mustfa al-Saqqa, 3 ed. 4 vols. (Bayriit: ‘Alam al-Kutub, 1982), 2: 628

209 The following website introduces 70 Hebrew names for Jerusalem. Many of these names were mentioned in
Andalusian Hebrew poetry. See: “Hadracha,” accessed September 29, 2013,
http://www.hadracha.org/he/vw.asp?id=2923.
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Kiryat Hana, Yifeh
Nof

Zion, there are
my heart and my eyes.
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Dvir

The interior of the Temple of King Solomon, which is considered
to be a holy place because it is believed to be where the Ark of the
Covenant was kept.
Yehuda Halevi wrote:

A light thing would it seem to me to leave all the good things
of Spain —

seeing how precious in mine eyes to behold the Dust of the
desolate sanctuary.?!!

727 NINHY NIXY 1Y P2 12,7799 20 92 2y Y2 R

Marom Tzion, ‘Izra,
Marom Dokhan

The Temple.
Shmu’el Hanagid said:
And if I or my son just could
sing some songs for the Lord at the Temple,
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Yisra’il, Yihuda

A general term for Jews or the people of Israel.
Shlomo Ibn Gabirol said:
Is it your voice, the best of Ariel?
Be pleased and happy the virgion of Israel.
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Galiit

The Diaspora.
Shlomo Ibn Gabirol said:
Would not you cry-the people of my Diaspora!
Would not you cry over the city of the Lord?
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Isaiah, Jeremiah,
David, Moses,
Solomon and other
Biblical prophets

The prophets and kings of Israel.
Yehuda Halevi wrote:
Have we either in the East or in the West
a place of hope wherein we may trust,
Except the Land that is full of gates,
toward which the gates of Heaven are open—

210 Tel Aviv University, Perushei Franz Rosenzweig li-Tish im va-Hamisha mi-Sherei Rabi Yehuda Halevi
(Jerusalem: Magnis, 2011), 299.
211 Translated by: Heinrich Brody, Selected Poems of Jehuda Halevi: On the Sea 2 (New York: Arno Press, 1973),

2.
212 1pid., 2.

213 Tel-Aviv University, Shmu’el Hanaged: Selected Poems, ed. Tova Rosen (Tel-Aviv: Hayim Riiven Press,

2008), 46.

214 Tel Aviv University, Ibn Gabirol: Selected Poems, ed. Yisrael Levin (Tel Aviv: Tel Aviv University Press,

2007), 219.
215]pid., 83.
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Like Mount Sinai and Carmel and Bethel,
and the houses of the prophets, the envoys.?®
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Mitzpe, Bazak, ‘Emek
Ha’elah, Giv‘on, Gay
Tzafta, Hatzatzon
Tamar, Dotan, Gay
Hamelah, Bor

These all are names of different cities and parts of the Biblical
Land of Israel.
Yehuda Halevi wrote:
Peace be to thee, Mount Abarim!2
Peace be to thee on every side

If thou knowest him not, ask thou
of the Red Sea which was rent apart;
And ask of the Bush [Snae] and ask of the Mount—
ask of Sinai-they shall return answer unto thee: .. 2% ..

2y Yo T aow 2°1avn T ,7° avw

Malkiyyah, Yt on,
Migdal El, Makatz,
Beit Hagan, Moreshet,
Lud, Rimon, Ma‘on,
Snae (a name of a
bush that grows in the
Land of Israel), Sinai,
yam Sif (Red Sea)
and ‘Atarot®*®

......
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In the next chapter, | will provide an argument showing that the East did not leave the

Andalusians, despite the fact that the Andalusians left the East.

216 Translation and original Hebrew text are both from: Brody, Selected Poems of Jehuda Halevi, 15.

217 Tel Aviv University, Yehuda Halevi: Selected poems, ed. YisraelLevin (Tel Aviv: The Aviv University Press,
2007), 266.

218 While discussing some of Sa‘adya Ga’on’s poems, Yosef Tobi wrote that some of these places belong to the
time of the First Temple and that they were mentioned mainly in religious liturgical poetry. He also stated that
these places came to represent the Land of Israel in general. See: Yosef Tobi, “Eretz Yisra’il vi-ha-Nuseh ha-
Li’umi ba-Shirah ha-‘ivrit mi-Sa‘adyah Ga’tn vi-‘ad Shmu’el Hanagid,” in Shalem, 2009, 49, 50.

219 A name of a mountain at the eastside of the Jordan river where Moses was ordered to watch the Holy Land
from. See: “Kotar,” accessed September 11, 2014,
http://www.kotar.co.il/kotarapp/index/Chapter.aspx?nBookID=96099491&nTocEntrylD=96107840

220 Translation and original Hebrew text are both from: Brody, Selected Poems of Jehuda Halevi, 8.
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Chapter 3

Botanic, Geographic and Cultural Nostalgia for the East and Eastern
Poetic Conventions in al-Andalus

A. Botanic Nostalgia

Before beginning my discussion, | need to note that many of the poetic examples
presented within this chapter can be easily categorized under the eastern poetic term of the
nasib. This means that the poetic examples below mostly comply with the earlier eastern poetic

model and does not hold nostalgic feelings for the East solely by themselves.

Despite the differences discussed in Chapter 1 between the Andalusian landscape and
that of the East, especially the landscape of the Arab Peninsula, there is still much in common
between the two areas, especially regarding the Levant. Hence, it might be difficult to write
about botanic nostalgia or for the East among the dwellers of al-Andalus because of the
similarities between bilad al-Sham (the land of Greater Syria) and al-Andalus regarding climate

and vegetation.

The Lebanese poet prince Shakib Arslan (d. 1946) wrote about such similarities when
he mentioned the European proverb: If you cross the Pyrenees, you will find yourself in Africa.
Arslan also wrote about the similarities between Spain and Syria when he described his journey

to al-Andalus while heading to al-Andalus from France:

As a matter of fact, there is not much exaggeration in this saying
[i.e., the proverb mentioned above]. Regarding to trees, stones, soil
and water, the Iberian Peninsula, which is separated from Europe by
the mountains of the Pyrenees, is more like Northern Africa and
western Asia [than to any other place]. | experienced this feeling
myself right after my entrance to Spain, taking the road from France,
from the north. From the very beginning when | passed the borders
between France [and Spain], | felt as if | were walking on the coast
of Syria, my homeland. Wherever | looked | saw the trees of fig,
olive, carob, pine, nopal and all sorts of trees and forest plants that |
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know in my homeland. In addition to that, [there are] the color of
the soil and the flowing of the brooks while the canes and the sweet
rush are touching it, the yearning of the norias that are not allowed
to water from the brooks and other things which make you think that
you are indeed on the Syrian coast. It was not mere accident, but
rather this similarity between the two lands that led the Syrian Arabs
to dwell in al-Andalus more than in any other land, because the
person likes to be in a country that resembles his homeland (masqat
ra sihi) if he must dwell in a foreign land.!

In spite of these similarities, there is still something missing that feels different, and al-
Andalus was still an alien land for its Arab settlers. The well-known story of ‘Abd al-Rahman
al-Dakhil, the founder of the Arab Umayyad dynasty in al-Andalus, is perhaps the best
illustration of what I term “botanic” nostalgia for the East. Al-Dakhil stood overwhelmed when
he saw, for the first time at the Rusafa Palace,? a palm tree, as it was transplanted, like him,
from its native land in the East. Moved by this sight, al-Dakhil wrote the following touching

nostalgic piece:

A palm tree set for us upon the pavement in the Western Land, [al-Andalus]
remote from the Land of the Palm [Syria and Iraq].

| said, [You are] like me in estrangement, remoteness
and long separation from children and family;

You have grown on a land where you are a stranger,
you and | are similar in our alienation and separation.®
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1 Shakib Arslan, Al-Hulal al-Sundusiyya fi al-dkhbar wa-al-Athar al-’Andalusiyya, 3 vols. (Bayrit: Dar Maktabat
al-Hayat, 1991), 1: 24.

2 This Rusafa should be differentiated from the city of al-Rusafa, which is a high city close to Cordoba built by
Hisham Ibn ‘Abd al-Rahman al-Dakhil and named after the Eastern city of al-Rusafa, which was built by his
father’s (al-Dakhil) paternal grandfather, Caliph Hisham Ibn ‘Abd al-Malik, as appreciation to his grandfather and
in sweet memory of the East, where the roots of both Hisham and al-Dakhil are.

% Translation is by Jonathan Decter, “A Myrtle in the Forest: Landscape and Nostalgia in Andalusian Hebrew
Poetry,” Prooftexts 24 (2004): 139.

4 Muhammad Ibn ‘Ab Allah Ibn al-Abbar, Kitab al-Hulla al-Siyara’, ed. Husayn Mu’nis, 2 vols. (al-Qahira: al-
Sharika al-‘Arabiyya lil-Nashr, 1963), 1: 37.
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Al-Dakhil continues, alluding to the political situation that led him to al-Andalus:

Oh palm tree! You are a foreigner like me
in the West and far from your roots.

So cry! But will a sad and speechless palm tree
that is planted in the earth ever cry?

If [the palm tree] could cry, it would cry
over the water of the Euphrates and the origin of the palm.

But it was amazed, and | was amazed
at the hatred of Banii al-* Abbas to me because of my [Umayyad] family.
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The palm tree is, therefore, not a mere tree, but a symbol of the East and of the roots of
the poet.® Al-Dakhil, as other Umayyads and immigrants, may have not only longed for the
East as a geographic region, but also for the loss of the eastern Umayyad Empire.

In his article about Al-Munyat (the gardens) in al-Andalus, Muhammad Hamam
claimed that most historians agreed that the main reason why al-Dakhil imported eastern
features was to taunt his Abbasid enemies and rivals, and to prove to them that he could build
in al-Andalus a magnificent state and civilization that could compete with and even exceed the
glory of Baghdad. Hamam claimes that the best term to describe al-Rusafa was not a palace or
gasr, but, rather, a munya, which means a beautiful artificial garden. The term also means “an

object of desire” (pl. munyat or manayat). Hamam wrote that al-Dakhil also named Rusafa

5 Ibid., 1: 37-38. The previous lines are also attributed to ‘Abd al-Malik Ibn ‘Umar Ibn Marwan Ibn al-Hakam,
but Ibn al-Abbar considers their attribution to ‘Abd al-Rahman al-Dakhil more likely.

6 ‘Abd Allah Ibn ‘Al Ibn Thaqfan, Kitab al-Riyad, Buhiith wa-Dirasat Andalusiyya (al-Riyad: Mu’ assasat al-
Yamama al-Sahafiyya, 2000), 90.
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after the garden of Rusafa in Damascus, which was “the munya of Hisham;” his paternal
grandfather; and because munyat were very popular in al-Andalus. Hamam mentioned other

munyat in al-Andalus, such as Munyat of al-Nasr, Munyat al-Na‘tira and Munyat Antali.’

The palm tree and its evocation of Syria was a moving sight for the uprooted al-Dakhil

and other early Arab pioneers nostalgic for their homeland.

Syria is remembered mainly through the vegetation of its landscape;
the palm is a symbol both of the author's place of origin and of his
present estrangement. The lone sapling marked the initiation of a
process of re-creating the lost culture of Syria and making a new
cosmopolitan home for the Umayyad refugees.®

Al-Magqgqari began his book, Naf# al-77b, in which he gathered many of the Andalusian
literary works and historical events and which is considered the richest and most reliable
anthology about al-Andalus, by trying to describe the stages that led him to his decision to
compose that particular piece of work. From the very beginning, and in a tone of sorrow and
excuse, as if he were justifying his steps, he confessed that he was obliged to leave his

homeland, Tilimsan in North Africa, and head to Egypt in the year 1618:

When the Lord whose slaves neither have the ability to oppose His
decrees nor to deviate from His will, whether they liked to do so or
not, decreed my journey from my country and moving me from the
place of both my original ancient inherited wealth and that which |
myself had earned in the far West (al-Maghrib al-Agsa), the place
of complete beauty—had not the merchants of discord sold it security
ataloss. . .°

With the pain that this feeling caused, al-Maqqari recited some segments of verse about
his nostalgia for his homeland, beloved, family, friends and all components of this memory and

pain:

7 «Al-Tarlkh al-‘Arabi,” accessed September 22, 2012, http://www.attarikh-

alarabi.ma/Html/adad17partie4.htm# ftn4.

8 Decter, “A Myrtle,” 139.

® Al-Maqqari, Nafz al-Tib, 1: 13.
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My youth was soft there [in my homeland],
and all my life was like spring,

But a betraying time that is fond of separating everyone,
separated between us.
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According to al-Maqgari, the emigrant who has to leave his loved ones behind is

pitiable, deserves God’s protection and deserves the sympathy of all, even of the plants:

I will never forget their times, how can I, when
both the Laurier [al-Rand] and the Moringa Peregrina [al-Ban] commiserated with
me for my remoteness from them?
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Apparently, al-Maqqari, who had experienced separation and estrangement and, as

such, was very sensitive to others’ homesickness, was aware of the influence of the homeland’s
plants on the exiled emigrant. Al-Maqqari, who was cited above as yearning for Tilimsan,
expressed this awareness almost from the very beginning of the fifth chapter of the second part
of Naff al-Tth, when he conveys the strong relationship between the Andalusians and the East
with regard to plants and vegetation. In this chapter, al-Maqqari writes about poets, scholars
and notables who left al-Andalus and headed to the East, but the way al-MagqqarT has chosen to
refer to the East in the title of the chapter is the most important part here. Al-Maqqarf titled the
chapter as follows: “Some of those who left Andalusia to the eastern countries that are full of
the scent of the Pulicaria Arabica and the Elder” (Ba ‘du man rakala mina al-Andalusiyyina ila

biladi al-mashriqi al-zakiyat al- ‘Arari wa-al-Bashami).'?

10 1bid, 1: 14.
11 1bid., 1: 16.
12 1bid., 2: 5.
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Just as the eastern poets borrowed historical and traditional names of beloved ladies
(e.g., Asma’, Hind, Layla, Salma, Sa‘da, Umama, Lubna, Mayya, Su‘ad, Da‘d and Rabab) and
their dwellings (e.g., Burqat Shamma’, al-Liwa, Biraq Khabt, Saqt al-Kathib, ‘As‘as, etc...)
from the East to allude to their loved ones or convey ambiguous romantic or erotic feelings,*
Andalusian poets followed in the footsteps of ancient Arabs when they referred to eastern
places, flowers and bushes in their poems. It should be noted, however, that referring to the
names of eastern flowers, bushes and geographical places in Andalusian poetry could be
interpreted sometimes as a mere conventional poetic practice that the Andalusian poetic lexicon
borrowed from the eastern poetic tradition, but, other times, could be interpreted as a direct
means by which to convey the nostalgia of the Andalusians and probably also that of the people

of al-Maghrib for the East.

Jaroslav Stetkevych focused on the post-jahili Arab poets who imitated the classical
jahili eastern poets. From Stetkevych, one realizes that the distant desert as well as its flora,

fauna and atmosphere -- an important component of the East -- is always attendant in al-

13 For example, Ibn al-Abbar al-Andalusi opens one of his poems as follows:
I am craving for her pledge but will the pledge ever be fulfilled,
and has not Asma’ become bored because of her default?
Ibn “‘Abd Rabbih al-Andalusi mentions Hind to allude to his beloved:
My heart sought Hind,
and people like Hind hit others’ hearts.
Ibn Khafaja wrote:
And if you come at the abodes of Layla which is in al-Liwa,
ask the fragment winds about her and you will be answered.
Ibn Hamdis (d. 1133) wrote:
O the house of Salma, if you had replied the greeting,
the sorrow would not have overtaken the lover
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See respectively: Abt ‘Abd Allah Muhammad Ibn al-Abbar al-Quda‘1 al-Andalusi, Diwan Ibn al-Abbar al-
Andalusz, ed. ‘Abd al-Salam Harras (al-Mamlaka al-Maghribiyya: Wizarat al-Awqaf wa-al-Shu’tin al-Islamiyya,
1999), 157. Abi ‘Amar Ahmad Ibn Muhammad Ibn ‘Abd Rabbih al-Andalusi, Diwan Ibn ‘Abd Rabbih, ed.
Muhammad al-Tanji (Bayrat: Dar al-Kitab al-‘Arabi, 1993), 50. Ibn Bassam, Al-Dhakhira, 6: 599. Abu

Muhammad ‘Abd al-Jabbar Ibn Abi Bakr Ibn Muhammad Ibn Hamdis al-Azdi al-Siqilli, Diwan Ibn Hamdis, ed.
Ihsan ‘Abbas (Bayrat: Dar Sadir, 1960), 564.
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Andalus: “the old ruinous abodes, and indeed the entire desert turn into stylized landscape
through which only poets roam. Such a desert exists only in mind.”** In addition, Stetkevych
gives additional importance to the classical nasib, or to what he calls “the elegiac yearning,”
when conveying different feelings, emotions and symbols through a long period of Arabic
poetry from the jahiliyya through the Middle Ages and al-Andalus. “The symbolic dimension
that allowed such intimations . . . had its beginning in the poem, and the poem had its beginning
in the nasib, and the nasib had its beginning in very ancient yearning.”*®> Some may argue,
therefore, that this lessens my hypothesis about the nostalgia for the East in al-Andalus since
referring to eastern poetic and lexical terms and vocabulary was a poetic convention that poets
followed everywhere. My argument, however, is that the nostalgia for the East in al-Andalus
-- as | wrote in the first chapter -- persists at different levels and exhibits variants grounded in
the specific cultural, historical, religious and political experience of al-Andalus. It is certainly
true that every time a poet in al-Andalus mentions al-Liwa or al-‘Aqiq, he is not necessarily
and directly nostalgic for these places, but my argument here is that adhering specifically to
this lexicon shows and indicates a kind of nostalgia that, if not a direct nostalgia, then
necessarily an indirect veiled of cultural nostalgia that cannot tear itself away from its eastern
roots and whose basis can be found in the culture of the East, its poetics, heritage, religion and

history.®

Before I discuss the implications of my thesis, it is necessary to indicate that it would

be difficult, if not impossible, to completely separate the various components of nostalgia or

14 Jaroslav Stetkevych, The Zephyrs of Najd, 75-76.
15 Ibid., 102.
16 1bn Thagqfan claimed that the basis of the desert-like literature in al-Andalus can be found in the nostalgia of the
Arabs of al-Andalus for their roots in the East. Ibn Thaqfan cites the following line (that includes also a clear
Arabic poetic convention of referring to Najd and addressing it because of being a symbol or a synecdoche for all
the long-awaited places to which poets in general seek) to strengthen his hypothesis:
And although I left Najd and its people,
our time in Najd will never be blameworthy
el Ldie aai Sge Lad Alaly 1385 Eila 38 i€ 4
Ibn Thaqfan, Kitab al-Riyad, 89.
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eastern poetic conventions in the selected poetic examples. In other words, it is difficult to find
a poetic line that isolates a single element of nostalgia that is not influenced by another element.
Therefore, while the study might focus on botanic nostalgia for the East, other elements, such
as geographical places or elements from the nasib, might be strong and frequently attendant,
which indicates that the language of nostalgia, like that of the nasib, overlaps and is repeatedly

used in both the classical ode and the Andalusian one.

In the remainder of this subchapter, I will attempt to trace the nostalgic feelings of the
Andalusians toward the East as well as the way in which they followed the poetic model of the
classical eastern poets by referring to five types of eastern fragrant flowers and bushes: 1) al-
Ban (Moringa Peregrina), 2) al-Shih (Artemisia), 3) al-*Arar (Pulicaria Arabica), 4) al-Basham
(Elder) and 5) al-Rand (Laurier). These plants were very popular in pre- and early Islamic
poetry, in which poets employed them to express romantic or erotic longing as their fragrance
reminded them of their beloved ones. The Andalusians also utilized them for the same erotic-
nostalgic purpose. However, they also used them, on other occasions, to express nostalgia and

longing for the desert of the East and their ancestoral and cultural of eastern origins.
A.l. Al-Ban — Moringa Peregrina \ Willow:

The people of Yemen called it the al-Shii‘*.}” Some people believe that the name [al-
Ban] is derived from the meaning of remoteness [bana in Arabic is a verb that means went far
way], while others believe that it is derived from eloquence [bayan, which means eloquence in

Arabic].'®

17 Abi Bakr Muhammad lbn al-Hasan lbn Durayd, Jamharat al-Lugha, ed. Ramzi Munir Ba‘labakki, 3 vols.
(Bayriit: Dar al-‘Ilm lil-Malayin, 1987), 2: 1028.
18 Al-Marziigi, Al-Azmina wa-al-Amkina. 271.
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The following three lines show how Arabs connected al-Ban to remoteness (bayn). In
the following example, the poet plays on the roots of the root B.Y.N (jinas = paronomasia) and

the root gh-r-b which means to be strange, foreign (gharib), and also means a crow (ghurab):

And the Ban [Moringa Peregrena] means that Sulayma went far away,
and in the West there is foreignness without closeness.
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And he said: the [word] “crow” comes from estrangement and remoteness,
and in the Ban there is remoteness from a beloved that you are consorting.

20 yile3 s e G by (sl e e G 1l

And in the cries of the crow there is estrangement,
while in the Ban there is remoteness that is after closeness.

T on O By i) A s s

The Ban is a very soft bush “and he said: a crow cried on a branch of a Ban tree, but

the Ban is too weak to hold a crow.”?? Due to its softness therefore, the Ban was often utilized
poetically in the romantic or amorous realm and, sometimes, poets even wrote humorous pieces
about debates between the Ban tree and other plants in which each one celebrates its beauty in
a narcissistic tone, while trying to denigrate the other species. In the following piece, an

unknown poet presents a debate between the Ban and the Narcissus:

19 See: Baha’ al-Din Muhammad Ibn al-Hasan lbn Hamdiin, Al-Tadhkara al-Hamdiiniyya, ed. lhsan‘Abbas, 9
vols. (Bayriait: Dar sadir, 1996), 8: 15.

20 Ibrahim Ibn ‘Alf al-Husri, Zahr al-Adab wa-Thamar al-Albab, ed. Yiisuf* AlT al-Tawil, 2 vols. (Bayriit: Dar al-
Kutub al-‘Timiyya, 1997), 1: 428.

2L Ibn ‘Abd Rabbih, Al- Iqd, 2: 147.

22 |bn Hamdiin, Al-Tadhkara al-Hamdiiniyya, 2: 298. See also: al-Husr1, Zahr al-’Adab wa-Thamar al-A/bab, ed.
Yasuf Alf al-Tawil, 4 vols. (Bayrit: Dar al-Kutub al-‘Tlmiyya, 1997), 3: 166. The author (al-Husr) writes here
about the beauty of women and cites an ancient saying that describes a delicate woman as: “And the branch of the
Ban is shaking under her clothes:” gl caai Fign W) a5, Another source for the smoothness of the Ban in the
Arab literary heritage is what al-Jawaligi wrote in his commentary on a poem by al-Haytham Ibn al-Rabi‘: “...
and the Ban is the sort of a tree that the smooth youth was likened to, and it is specifically the Ban because its

sticks are the best among all other sticks in regard to length and straightness” (ass aclll Cludll 4y a3d sl Ul
elsiyly Jshall & Gluaill cpaal ailicad oY W See: Mawhiib Ahmad al-Jawaliqi, Shark Adab al-Katib (al-Qahira:
Maktabat al-Qudsi, 1931), 126.
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The branch of the Ban stretched its tails,
and in the morning shook them in pride and spread its fragrance

And said: who is like me in the garden,
especially that the waists of the pretty ones are attributed to me?

The narcissus stared in a mocking manner, and said:
is what you have just said serious or you are kidding?

You are stupid with your height, and you are easily broken
and an enemy with your ugly claims.

The Ban said to him: Do not bring shame upon yourself,
your eyes are not but rude ones!
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The origin of the Ban was thought to be al-Hijaz and Yemen:
... And its origins are in Yanbu' in the land of al-Hijaz, in the land
of ‘Uman and in Yemen ... some of its [species] grow in the land of
Egypt, some are brought from the land of al-Sharat and from a place
close to al-Qa’, and some grow on the shore of Lake al-Muntana

between Zaghar and Jericho; however, the one with the highest
quality is the Yemeni and the Hizazi.?*

As T will show shortly, the geographical origin of the Ban is the reason for using it to
express nostalgia for Najd, the eastern wind of al-Saba, and for the East in general in al-
Andalus. Nevertheless, the analogy between the Ban and remembering loved places sometimes
led to its use as a general trope for nostalgia for home, friendship and social life and, at the

same time, as a literary escape from estrangement. The following lines from the Baghdadi poet

23 Muhammad Ibn Shakir Salah al-Din al-Katbi, Fawat al-Wafaydt, ed. ‘Ali Muhammad Ibn Ya‘ad Allah and
‘Adil Ahmad ‘Abd al-Mawjiid, 2 vols. (Bayriit: Dar al-Kutub al-‘Ilmiyya, 2000), 1: 247. See also the jealousy of
other trees from the Ban as described in ‘1zz al-Din Ibn Ghanim al-Maqdisi, Kashf al-Asrar fi Hikam al-Tuyir
wal-Azhar, ed. ‘Ala’ ‘Abd al-Wahhab Muhammad (al-Qahira: Dar al-Fadila, 1995), 54-55.

2 Al-Nuwayri, Nihayat al-Arab, 12: 45,
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Abit al-Hasan Muhammad Ibn ‘Abd Allah Ibn Sukkara al-Hashimi (d. 995) is a clear example

of this usage:

May a land that we stayed at
close to Tabaristan not be made holy!

It is not Khurasan but
it 1s close to the land of Khurasan

May Jurjan and he who lives in Jurjan
not be watered from the drops of rain!

They are people who make the stranger who lives among them
die out of longing for the Ban.
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The most common use of the Ban in both Andalusian and eastern Arabic poetry is the

romantic one, especially as poets often create a simile between the tender straight smooth

branch of the Ban and the slender waist of the beloved woman.?® However, the nostalgic duality

% <Abd al-Malik Ibn Muhammad al-Tha‘alibi, Yatimat al-Dahr fi Shu ‘ard’ Ahl al- ‘Asr, ed. Mufid Muhammad
Qumayha, 5 vols. (Bayrit: Dar al-Kutub al-‘Tlmiyya, 1983), 3: 20.
%6 Ka‘b Ibn Zuhayr (d. 646) wrote:
And she is slender like a branch of the Ban tree,
you will get scared because of her beauty and fragrance.
Qays Ibn Dhurayh (d. 687) wrote:
She has a bottom that shakes when she walks,
and a slender waist like the branch of the Ban tree.
Majniin Layla wrote:
And her figure shakes under her clothes,
the way the branch of the Ban and the wet bough shake.
Ibn al-Abbar wrote:
Nothing has blemished her but the ruthlessness of her heart,
despite the fact that she is like the branch of the Ban in softness.
Ibn Zaydiin (d. 1070) wrote:
I saw the sun shining from a veil,
and the branch of Ban is trying to tear a kerchief.

Loy o s Lt dlegy oiall A8l (L) GeaiS 8 35

86



of the Ban, Najd, as a representative of al-Hihaz; the main origin of the Ban as mentioned

above, is another use that cannot be disregarded here:
Ibn al-Zaqqaq al-Balansi (d. 1134) wrote in this regard:

Leave me and let me remember Najd, | hope | will not be able to hold my sword’s
case
if 1 did not step on its soil erectly!

O the Ban of the wadi, is it not enough grieving for us
that we seek no other place except that of the Ban of the wadi?
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This leads us to the wide nostalgic use of the Ban tree by the Andalusians to seek refuge,
origin and deep roots in the soil of the East and, possibly, to also remember authentic eastern
Arab dynasties. In the following lines, another kind of wind, the wind of the Nu‘ama, (another
name for the southern al-Jantib wind that blows from the south to the north) joins the

“ceremony”:

Oh my two companions from Qays Ibn ‘Aylan!
Let my convoys stop by her mountain places,

Because the odor of the wind of the Nu‘ama spread out
as if the peace of Sulayma were in its breezes

And Tayma’ is a house for the yearning heart,
SO0 turn to greet its Salam trees,
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See respectively: al-‘ Askari, Diwan Ka ‘b Ibn Zuhayr, 25; Qays Ibn Dhurayh, Diwan Qays Ibn Dhurayh, ed. ‘Abd

al-Rahman al-Mastawi (Bayrat: Dar al-Ma rifa, 2003), 79; Qays Ibn al-Mulawwah, Diwan Majnin Layla, ed.

Yusuf Farhat (Bayriit: Dar al-Kitab al-‘Arabi, 1997), 83; lbn al-Abbar, Diwan, 309; Ahmad Ibn ‘Abd Allah Ibn
Zaydun, Diwan Ibn Zaydiin, ed. Karam al-Bustani (Bayrat: Dar Sadir, 1975), 49.

27 “Ali Ibn ‘Atiyya abii al-Hasan lbn al-Zaqqaq al-Lakhmi al-Balanasi, Diwan Ibn al-Zagqag, ed. ‘ Afifa Mahmiid

Diwani (Bayrit: Dar al-Thaqafa, 1964), 61, 62.
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And if you help the one who handed his heart to patience,
he will stop to have a rest at the end of the night by the coppice of the Ban inside its
grove.
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Some poets seized the opportunity to mention the Ban as an excuse to mention other
eastern places in a nostalgic tone. It is very important to remember that what dictates this tone
IS sometimes the ancient poetic convention of the nasib and not necessary a direct yearning for

the East or the mentioned eastern places:

Stop the light-nude camels and ask their owners
where they went in the night; to the arid land?® or to the Ban?

And where did they go? Did their camels and she-camels kneel on the knoll of
Tihama

or on the sands of Na‘man®°

And if they urged on the camels in the evening
did the leader bend their rein to the narrow road of Bawwan®'?

28 Abii ‘Abd Allah Muhammad Ibn Ahmad Ibn al-Haddad, Diwan Ibn al-Haddad, ed. Yiisif < Alf al-Tawil (Bayriit:
Dar al-Kutub al-‘Tlmiyya, 1990), 161-163.

2 This translation is the translation that | proposed for the noun jaz * according to Lisan al- ‘Arab (a sandy place
with no plants or a place with no trees); however, a search on the internet showed that al-Jaz ‘is a region in “‘Uman.
See: Ibn Manzar, Lisan al-‘Arab, 8: 48; “al-Muntada al-Tarbawi,” accessed September 24, 2012,
http://forum.moe.gov.om/~moeoman/vb/showthread.php?t=258261.

30 Na‘man is the name of a citadel that belongs to the tribe of Zubayd, a citadel on Mount Wassab in Yemen and
a town in al-Hijaz. Nu'man, on the other hand, is Ma‘arrat al-Nu‘man in Syria. See: Yaqut al-Hamawi, Mu jam
al-Buldan, 5: 294.

3L A name of a cleft between two mountains in the land of Faris (Southern Iran), which is around 13.7 miles long
(4 farasikh). 1t is covered with dense trees and orchards that prevent sun rays from reaching the land. See: Abi
al-*Ala’ al-Ma‘arr, Shark Diwan Abt al-Tayyib al-Mutanabbi: Mu jaz Ahmad, ed. ‘Abd al-Majid Diyab, 2™ ed.
4 vols. (Al-Qahira: Dar al-Ma ‘arif, 1992), 4: 337.
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And did they get married in the monastery of ‘Abdiin (Dayr ‘Abdiin)*? or walk during
the night
toward the monastery of Najran (Dayr Najran)* led by their monks?
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It is clear that the Ban by itself, or in the line where it appears, probably does not
indicate direct nostalgia for the East or for the original land of the Ban, but, instead creates an
atmosphere of yearning and passion in general and, when surrounded by other supporting
elements and motifs from the eastern nostalgic lexicon, it does convey a passion and yearning

for the East.® The presence of the Ban in the poem compels the presence of other nostalgic

32 1t is a monastery in Surra Man Ra’a (Samarra’, the Iraqi town on the Tigris bank) close to al-Mutayra. It was
named after a Christian man named ‘Abdan Ibn Mukhlid who used to stay there for long periods. See: Yaqt al-
Hamawi, Mu jam al-Buldan, 2: 521.
331t is the name of a monastery in Yemen built by the family/ tribe of ‘Abd al-Mudan Ibn al-Dayyan (Banii ‘Abd
al-Mudan Ibn al-Dayyan). It was built on a high land in a cubic shape like the Qa‘ba. The people of the tribe of
Khath‘am used to pilgrimage to that monastery. See: Ibid., 2: 538.
34 Abil al-‘Abbas Ahmad Ibn Khalid Ibn Muhammad al-Nasiri, Al- Istigsa li-Akhbar Duwal al-Maghrib al-Agsa,
ed. Ja'far al-NasirT and Muhammad al-Nasiri, 7 vols. (al-Dar ayda’: Dar al-Kitab, 1997), 5: 158.
35 The following two lines written by ‘Abd al-Kartm Ibn Muhammad al-Qaysi (d. 1491) shed light on the poetic
nostalgic atmosphere that the Ban created and spread regardless of the East, love or places in general. Within these
two lines, the poet yearned for Abi al-Hasan al-Rundi, apparently, one of his clever and righteous students. Yet,
the Ban and the wind of Saba prevailed, while Najd and other eastern places were substituted by al-Rundi, the
bright student:
If the stick of the Ban was turned by al-Saba,
and the bird of amiability sang [literally: described and revealed] on the branch of the Laurier,
My yearning incites me, and love attracts me
to the most righteous student Aba al-Hasan al-Rundi.
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See: Al-Mawsii ‘a al-Shi ‘riyya, ‘Abd al-Karim al-QaysT.
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motifs, which together create an atmosphere of nostalgia. What remains is only to connect the

different parts of these motifs to feel this attachment to the East and the "lost garden."

In the below conventional poem and, in these chosen lines of an ode by Lisan al-Din
Ibn al-Khatib (d. 1374) that include praise for Prophet Muhammad (madih nabawi) and like all
madrh nabawt poetry has as a central theme longing for the places associated with the Prophet
Muhammad such as Mecca, Medina and others on the pilgrimage trail, the connection between

the poet and the eastern places is clear:

[The lightning] lighted from the side of Najd, so it reminded me of Najd,
and it excited my blooded yearning and the sadness.

On the low lands of these countries, where the water gathers, we lived the youth,
and it is very difficult after that time to get used to another time.

If the breeze blew on its yards,
it would take with it the Ban, the Artimesia and the Laurier.

There are many relationships in its flower-picking
that germinates passion if its land is excited.

| have no helper but God to save me from raving at the names of Najd and Hajir,
and from alluding to my love by mentioning the names of Da‘d and Su‘da.
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It is notable that the Ban and other eastern flora that will be dealt with later are a means
of recovery from nostalgia for the East in al-Andalus, especially for the places of the Prophet

Muhammad, and especially trees at the entrances of Medina:

And the smooth sick [breeze] blew while trying to recover by it [by the garden that is
close to Medina];
here the medication was the Ban, the Artemisia and the Laurier.
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A.2. Al-Shih (Artemisia)

Al-Hamadani includes the Shih among the 69 herbs and plants that grow in the Najd
region.®® Ibn ‘Abd Rabbih associated the Shih with both the people of Najd and the people of
Tihama,*® whereas some other classical scholars ascribed it to al-Hijaz, in general, while

mentioning the Hijazi wind of al-Shih.*° In other texts, we read that al-Shih grows in the city

% Lisan al-Din Ibn al-Khatib, Diwan Lisan al-Din Ibn al-Khatib al-Salmant, ed. Muhammad Miftah, 2 vols. (al-
Dar al-Bayda’: Dar al-Thaqafa lil-Nashr wa-al-Tawzi‘, 1989), 1: 346-347.

87 Lisan al-Din, Diwan, 1:355.

3 I|bn al-Ha’ik al-Hasan lbn Ahmad al-Hamadani, Sifat Jazirat al- ‘Arab, ed. Muhammad Ibn ‘Alf al-Akwa* al-
Hawwali (San‘a’: Dar al-Nashr, 1990), 270-271.

39 Ibn ‘Abd Rabbih, Al- Igd, 5: 227.

40 See, for example: Abii al-Faraj ‘Abd al-Rahman Ibn al-Jawzi, Al-Mudhish, ed. Marwan Qabbani, 2™ ed.
(Bayrut: Dar al-Kutub al-‘Timiyya, 1985), 376. “Hey you! If the face of your she-camel is toward the desert of the
visit, then she must be acquainted with the breeze of Najd. Stop her on the road when the breeze of the Shih is
blowing from the side of al-Hijaz, and if you need more water during your journey, then fill your canteen with
tears.” In addition to that quotation, many references mention the story of the pre-Islamic Lakhmid King al-
Nu'man Ibn al-Mundhir (d. 609) who murdered Bal‘a’ Ibn Qays’s brother. As a result, Bal‘a’ attacked the
mercantile caravans of al-Nu‘man that would head twice a year to the market of ‘Ukaz. Al-Nu‘man, who felt
intimidated, asked the people at his congregation: “who can lead this donkey safely [to ‘Ukaz]”? A skinny man
called al-Barrad offered himself; however, another person called al-Rahhal ‘Urwa Ibn ‘Utba Ibn Ja'far Ibn Kilab
mocked al-Barrad’s skinny body and his poor munitions. As a result, he was deputed by al-Nu'man for the
mission. The rest of the story is less important, but what is important is the way in which al-Rahhal addressed al-
Barrad and asked him, scornfully, if he was serious about his capabilities to carry out the mission: “Are you the
one to lead this to the people of the Shih and the Qaystm [i.e., Najd and its surroundings]?” See: Muhammad Ibn
Habib, Al-Munammagq fi Akhbar Quraysh (Bayriit: ‘Alam al-Kutub, 1985), 164-168; Abii Mansiir ‘Abd al-Malik
Ibn Muhammad al-Tha‘alibi, Thimar al-Qulub fi al-Mudaf wa-al-Mansib, ed. Ibrahim Salih, 2 vols. (Dimashg:
Dar al-Basha'ir, 1994), 235-237; Ahmad Ibn Muhammad al-Maydani, Majma * al-Amthal, ed. ‘Abd al-Majid
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of al-Kiifa with another plant called al-Qaysiim (Achilia),*! but, apparently, it [the Shih] is the
sort of a plant that grows on the sides of the valleys “... And not every high land is a knoll
(najd), and not in every wadi do the Artemisia and the Laurier grow.”*?

Al-Shih is attached to nostalgia in general:

The closeness of sickness and the remoteness of family and homeland,
both bequeathed sickness to my body,

My she-camel yearned in love to the mountains of snow,
though she does not have a way to the water-places by the hard soil of al-Shih.
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To be more specific and to focus on al-Andalus, it can be said that the Andalusian poetic
corpus of the Shih is not as popular as that of the Ban. However, we can find a lot of nostalgia
for the desert and the East where the Shih is poetically attendant, especially nostalgia for al-
Hijaz and the days of youth. The following verses from a wine poem by Abu al-‘Abbas al-
‘Azfl (d. 1307) remind us of Abli Nuwas’ attempts to dismiss conventions and, thereby,
confirm them. The lines, thus, indicate that the Shih was widely used to express nostalgia for
the East during al-*AzifT’s time:

V}:/hat do I have to do with the ruined abodes, and why should | ask a silent object

there,

and why should I cry aloud in wide deserts?

| am so busy with wine and basil
that | cannot deal with being optimistic or pessimistic about bird's flight.

And | fall in love with the flowers of the cheeks and their myrtle,
not with the‘Arar of the desert [Pulicaria Arabica] or the Shih.

Qatamish, 2 vols. (Bayrat: Dar Maktabat al-Haya, 1961-1962), 2: 47-48; Al-Nuwayri, Nihayat al-Arab, 15: 325-
327.

4 Al-Zamakhshari, Rabi‘ al-Abrar, 1: 149.

42 Al-Khafaji, Rayhanat al-Alba, 8.

43 “Alf Ibn al-Hasan al-Bakhirt, Dumyat al-Qasr wa- ‘Usrat Ahl al- ‘asr, ed. Muhammad al-Tiinj1, 3 vols. (Bayriit:
Dar al-J1l, 1993), 1: 205-206.
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The last line above shows that the poetic convention was to use the Shih to express

yearning and nostalgia, and that remembering the Shih in al-Andalus and mentioning it in a

nostalgic tone to express yearning for the East and for the desert of Arabs was a convention,
which the poet, following the conceit of Abli Nuwas, pretended to discard.
In addition, the Shih was also a means by which to remember one’s youth:

| have a nectar [to cure me of] the vicissitudes of the nights,
that restores to the Shih the tranquility of youth.
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The poetic corpus that links the Shih to the desert (which can be assumed to be the
desert of al-Hijaz) is much wider and more diverse than its connection to youth. Ibn Sara al-
AndalusT (d. 1123) said:

Oh my friend! If you are for me or with me,
go back to the garden and let us relax.

Greet the dune of sand, the sand of home,
and stand up and greet La‘la’,

And descend to the Shih at their wadi,
and smell the grass of that empty land
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4 Al-Mawsii ‘a al-Shi ‘riyya, Abii al-‘ Abbas al-‘ Azfi.

45 Tbrahim Ibn Sahl al-1sra’1lT al-Andalusi, Diwan Ibn Sahl al-Andalusi, ed. Yusri ‘Abd al-Ghani ‘Abd Allah, 3™
ed. (Bayrit: Dar al-Kutub al-Tlmiyya, 2003), 263.
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The opening of a madiiz nabawi (praise poem to the Prophet) by Lisan al-Din Ibn al-

Khatib provides another example of attributing the Shih to the desert of al-Hijaz and yearningly
addressing it:

Did you notice in the gusts of wind
a breath that enhances the pains of love?

They sent you a greeting from the Shih of al-Hijaz [so big],
that the wide mountain roads are small if compared to it.

For the sake of God, tell me how are the fires of love
between a wind in the desert and Shih!
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Exactly like the common nasib words that refer to the jahilyya era, such as rasm, ralal,
diyar, diman and daras (respectively, the remnant, the ruined abode, the places of living, the
remnants of the people and their animal droppings, and disappeared), the Shih in the
Andalusian poetry and its correlative and frequent companion, the Qaysiim, are also from the
original plants that refer to the East and hint to the ancient times of Arabic poetry:

Whose are those tents that appear by the Tuliih trees,*®
and spread out a scent of Qaysam and Shih?
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46 Al-Mawsii ‘a al-Shi ‘riyya, Ibn Sara al-AndalusT.

47 Lisan al-Din, Diwan, 1: 241.

48 Al-Talh is a Hijazi tree that grows on the sides of the wadis. See: ‘Alf Ibn Sulayman Ibn Sayyidih, Al-Mu/kam
wa-al-Muhit al-4 zam, ed. ‘Abd al-Hamid Hindawi, 10 vols. (Bayrit: Dar al-Kutub al-‘TImiyya, 2000), 3: 241.
49 Al-Mawsii ‘a al-Shi ‘riyya, al-* Afif al-Tilimsani.
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It seems that the Shih is strongly attached to the desert, which takes priority over its
attachment to the East, and this desert-like literature in al-Andalus [still] reflects the remoteness
of the Arab from his eastern homeland and also demonstrates his yearning and nostalgia for
the East and for the eastern places. The following line, which was cited earlier, is a good

example of this:

And although I left Najd and its people,
our time in Najd will never be blameworthy
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The Shih, therefore, is one of many eastern marks that prove the dependence of the

Andalusians on the East or as Ibn Thaqfan put it:

It is @ means by which they refered to the desert and to the eastern
places. Through the Shih they described the journey the way the
eastern Bedouin poets did. The heart of the Andalusian, hence,
whether that of the one who seeks to go on pilgrimage or that of the
one who is fond of the thought of the East, is connected to that piece
of land.%*

According to Ibn Thaqfan, the impact of the desert and all of the vocabulary derived from it in
the Andalusian poetics are shown by “words like al-diyar, al-rubi * . . . and al-mafawiz ... and
we notice words such as al-Shih, al-Rand, al-Ban’ al-‘Arar and the creeks.” In addition, he
writes that the impact of the desert and many topics that are associated with it -- such as
mentioning the ruined abodes, the journey, the yearning, the pride of oneself and of the country,
referring to common places in the East and describing what such places and times cause to the

poet -- became very clear in the Andalusian ode.>?

A.3. Al-‘Arar - Pulicaria Arabica (Ox-Eye)

%0 Ibn Thaqfan, Kitab al-Riyad, 89.
51 1pbid, 104.
52 See: Ibid., 107-108, 115.
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Al-‘Arar (ox-eye) is a yellow plant flower that has a pleasant odor.>® It is called the

condiment of the ground (bahar al-barr).>* Sometimes, it is attributed to al-Sham:
“I grew up on the land of al-Sham, and I smelled that ‘Arar and the Elder (al-Basham).”*

She visits every other while the land of al-Sham which is the most fertile abode
where the ‘Arar got close in peace to its Hawadhan [an aromatic plant with red and
yellow blooms].
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While, other times, it is attributed to Najd:

Enjoy the smell of the ‘Arar of Najd,
because there will be no more ‘Arar after the nightfall.
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Seemingly, the ‘Arar, like the motif of the yearning she-camel, became a direct motif

of nostalgia for the East in al-Andalus. The Arab proverb says: “I will not come to you as long
as the old she-camels yearn” (La atika ma hannat al-nibu) that is, 1 will never come.>® The
following famous line written by the Abbasid poet Ibn al-Rimi (d. 896) in his touching ode in
which he laments the loss of his middle son also uses the same proverbial expression and uses

its particle “ma” (ma al-daymiima = as long as):

53 Al-Dinawari, Kitab al-Ma ‘ant al-Kabir, 1: 125.
54 1bn Qutayba, Adab al-Kdtib, 78.
% Muhammad Amin Ibn Fadl Allah al-Muhibbi, Nafhat al-Rayhana wa-Rashhat Tila’ al-Hana, ed. Ahmad ‘Inaya,
6 vols. (Bayrut: Dar al-Kutub al-‘Timiyya, 2005), 2: 110.
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Al-Muhibbi titled the first chapter of his six volume series with the following phrase: Mentioning the merits of
the poets of al-Sham and its townships... May God keep it\them full of the fragrance of ‘Arar and Basham.
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See: Ibid, 24.
% The line is by Abii al-Ma‘ali Darwish Muhammad al-Taliiy from Damascus (d. 1605). See: Al-Khafaj,
Rayhanat al-Alba, 38
57 The line is attributed to both Majniin Layla and al-Summa al-Qushayri (d. 713). See: Al-Khatib al-Qazwini, Al-
Idah fi ‘Ulim al-Balagha, ed. al-Shaykh Yahij Ghazzawi, 4" ed. (Bayriit: Dar Ihya’ al-‘Ulim, 1998), 360.
%8 Abii ‘Ubayd al-Qasim Ibn Sallam al-Haraw1 al-Baghdadi, Al-Amthal, ed. ‘Abd al-Majid Qataamish (Dimashqg:
Dar al-Ma’miin, 1980), 380.
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And even if | enjoy the presence of my two sons after his passing,
I will remember him as long as the old she-camel yearns in Najd.
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Ibn al-Sabbagh al-Judhami (lived in the last era of the almohads in al-Andalus) replaced
the old she-camel with the ‘Arar while retaining the rhetorical effect of ma al-daymiima:

So, a greeting upon him from a distant house,
as long as a Rosa rubiginosa is growing and the “Arar is spreading out of its odor.
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No matter the origin of the ‘Arar, the ‘Arar, in the Andalusian poetic corpus is almost

always associated with a nostalgic sense for the East, if not in the same line where it appears,
then in the surrounding lines. The “Arar, hence, evokes nostalgic feelings for its surroundings.
For example, the line above by Abu al-Ma‘ali Darwish Muhammad al-Taldy that appears in
Rayhanat al-Alba and links the ‘Arar to the Hawadhan also links the ‘Arar to al-Sham. At the
same time, if one scrolls through the poem, one will notice that the ‘Arar and nostalgia for the

East are not a matter of a specific line, but rather an atmosphere that pervades the entire poem.

The poem opens as follows:

Al-"Aqiq was mentioned so his eyelids cried,
and he was overcome with passion for its residents.

And he smelled the wind of the Saba,
so he became an ally of passion for his homelands.
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%9 1pn al-Rami, Diwan, 1317.
% Ibn al-Sabbagh al-Judhaymi, Diwdan Ibn al-Sabbégh al-Judhaymi (al-Qahira: Dar al-Amin, 1999), 86.
81 Al-Khafaji, Rayhanat al-Alba, 38.
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This atmosphere proves that the lexical items associated with the nostalgia of the nasib
intermix to create an atmosphere of nostalgia and that these lexical components are taken in
their entirety from the eastern Arabic ode and the eastern botanic and geographical lexicon. At
the same time, this vocabulary or lexicon is used in al-Andalus to yearn for that East and to try
to compensate the Andalusians for the loss of the East. It may also be used by the Andalusians
to compensate themselves for the loss of an idealized past or, at least, for the instability and
unrest of al-Andalus, or as Taha Husayn put it when he tried to explain the reason for the mass
of nostalgia for the past among Bedouin ‘Udhri poets: “their complaint being aimed at the
present conditions and their idealizing in the past, presumably before Islam, when life was
better or when those new expectations did not exist.”®? The past, remoteness and separation are
what supply the poetry with its lexical-nostalgic repository. Poetry itself, therefore, is a speech
written in the present time to mourn the past. “If poetic time at the vertex of the curve thus
seems to take us out of the past into its realm of the present, that realm is nevertheless
irredeemably swallowed up by the ultimate-and-original reality of loss, whose realm is the

past »63

The following segment of a poem by Ibn Khafaja shows how the poet utilized the nasib
to involve the ‘Arar (in the fourth line) with a series of eastern places and motifs, such as the
name of the famous Himyar tribe, al-Liwa and Wadi al-Ghada to search for poetic refuge in

the soil of the East:

And | said when | was yearning deeply for the place
of smelling the ‘Arar and the cold of the Saba,

Oh my two friends from Himyar! Tell
an old man about the nights of youth!

And guench -- by mentioning love -- the thirst
in the chest of a generous man who enjoyed love so much!

62 Taha Husayn, Hadith al-Arbi‘a’, 3 vols. (al-Qahira: Dar al-Ma ‘arif bi-Misr, 1954), 1: 216-218.
83 Jaroslav Stetkevych, The Zephyrs of Najd, 25.
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And yearned for the sound of a dove on a branch of Ban
whose voice was more eloguent than an orator,

So it [the sound of the dove] reminded us of a night at al-Liwa
and a pleasant time of youth,

And the easy flowing water in Wadi al-Ghada,
and a spring camp at the neighborhood with a lot of herbage.
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A.4. Al-Basham - Elder (Commpihona Gileadensis)

Al-Basham is a species of tree that grows in al-Hijaz and al-Sham, and like other
flowers and fragrant plants, the Basham is also used to express amorous feelings and hint at
past love experiences and stories without clearly or directly mentioning the name of the

beloved. Instead, it is used to allude to a beloved as in this line by the Umayyad poet Jarir:

Does Sulayma forget when she bade us farewell
with a bough of Basham? May the Basham be watered!
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6 Ibrahim Ibn Abi al-Fath Ibn Khafaja, Diwan Ibn Khafdja (Bayrat: Dar Sadir, 1961), 48-49.
8 Usama Ibn Mungidh, Al-Badi ‘ fi Nagd al-Shi ‘r, ed. Ahmad Ahmad Badwi and Hamid ‘Abd al-Majid, 2 vols.
(al-Qahira: Matba“at Mustafa Abi al-Halabi, 1960), 200.
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It can be assumed that the “bough of Basham” is to mean that the beloved is actually
waiving to him with a bough, or else, the poet is likening her little slender arm to a bough. Al-
Imam al-Rafi‘1 (d. 1226) draws the attention to another explanation of this line when he writes
that “far * Basham,” which | have translated to “a bough of Basham,” is nothing but a “twig”
used as a toothpick. Sulayma, hence, bade the poet farewell with a tiny toothpick to avoid the
eyes of busybodies (ashdrat bi-siwdkiha khawfa al-rugaba’).®® Both al-Jahiz and Baha’ al-Din
al-Irbilt affirm this use of al-Bsham: “And Abu al-Wajth said: The toothsticks are made of

Basham. . .”%" and “the Basham: fragrant trees from which people make toothpicks.”®®

Finally, this line by the Hijazi Umayyad poet Jamil Ibn Ma ‘mar (d. 701) is also a good

proof of such a use:

From a mouth and from a sunset
from which the Bashamic toothpicks watered the musk.
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Probably the most beautiful Andalusian poetic piece in which the Basham is mentioned

not necessarily to yearn for the East, but rather as a remembrance and keepsake of the past and
youth, is written by Abi Ishaq al-Khafajt (d. 1139), the vizier of the city of Shuqar. According
to the story, al-Khafaji, then an old man, fell asleep and dreamt that he was actually awake. In
his quasi-dream, he began to examine his life and regret his scurrilousness and bad deeds,
which he felt had probably enraged God. He also remembered his lost youth and friends who

had died and left him alone. The poet cries and his tears pour down like rain (wa-dam ‘uhu

% Al-Imam al-Rafi ‘T, Al-Tadwin fi Akhbar Qazwin, 4 vols. (Bayriit: Dar al-Kutub al-‘TImiyya, 1987), 2: 217.

57 ‘Amr Ibn Bahr al-Jahiz, Al-Bayan wa-al-Tabyin, ed. Fawzl ‘Atwi (Bayriit: Dar Sa‘b, n.d.), 442.

8 ‘AlT Ibn ‘Tsa Baha’ al-Din al-Irbili, Al-Tadhkara al-Fakhriyya, ed. Hatim Salih al-Damin (Dimashq: Dar asha’ir
lil-Tiba‘a wa-al-Nashr, 2004), 59. 4, &l ol cub b raLall. See also: Abii al-Fath “Uthman Ibn Jinni, Al-Mubhij
fi Asma’ Shu‘ara’ al-Hamasa, ed. Marwan al-*Atiyya and Shaykh al-Rashid (Dimashg-Bayrat: Dar al-Hijra,
1988), 80.

% Muhammad Ibn Ishaq al-Washsha’, Kitab al-Muwashsha (Leiden: Brill, 1884), 144. See also: Jamil Ibn ‘Abd
Allah al-‘Udhari, Diwan Jamil Buthayna, ed. Butrus al-Bustani (Bayrat: Dar Sadir, n.d.), 22.
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yubari sawba al-muzni fi insibabihi). When he wakes up, he composes a poem, in which he

first addresses the clouds:

Oh clouds! Compete with my tears,
and oh doves! Compete with my sorrow!

| am now sixty years old, and these years called me from behind.
“Will there be any more [life to live] in front of you?

[When I was young] all my needs were fulfilled,
and my milk used to be wine,

And when the morning rose in the lowland of Huzwa,
it did not know us; but the night recognized who we were.

And al-Sham used to be the place of my pleasure,
but what did the Basham do without us?

Oh prime of youth! Will there ever be a meeting
that can quench my burning thirst?

And oh shade of youth wet with dew!
Peace on the shadows of your white tree!
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0 |bn Duhayy al-Kalbt, Al-Mutrib min Ash ‘ar Ahl al-Maghrib, ed. Ibrahim al-Aybari, Hamid ‘Abd al-Majid and
Ahmad Ahmad Badawi (Bayrit: Dar al-'Ilm lil-Malayin, 1955), 117.
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At first glance, the entire piece seems to be about the poet's youth, but both Huzwa,
which is the name of a place in the desert’* — most likely a sandy valley’? — in the East, and the
Basham are the only two concrete remnants of the poet’s youth. Together, the Basham and
Huzwa constitute a clear indication of the convention of longing for the past and for the desert
of the East. What is important here is that al-Khafaji, who has now grown old, is not seeking
religious celestial paradise as other elderly poets usually do, but, instead, is seeking a terrestrial
paradise and he does not believe that he can find such a place except in the East, with its eastern
plants and the eastern desert, water places and valleys. Therefore, the important thing about

this poem is that his (lost) youth is identified with the (lost, absent) East.

To end this sub-chapter, | would like to present another poetic example that sheds light
on the Andalusian use of the Basham to express nostalgia for another unique part of the East.
This time the context of ritha’ Al al-Bayt (the elegy for the family of the Prophet Muhammad),
in particular for the Prophet’s grandson al-Hussayn and his family, who were massacred at
Karbala’ in the year 680 by the Umayyad army sent by Caliph Yazid Ibn Mu‘awiya (d. 683)
and commanded by ‘Umar Ibn Sa‘'d. Ibn Khafaja utilized the Basham in addition to other
eastern place-names in order to achieve the appropriate atmosphere of elegy. The Basham,
Salma, the Euphrates, Mount al-Shimam, al-Ghamim, al-Liwa, Wadi al-Ghada, La‘la‘ and ‘Alij
combined are the best indication for such a nostalgia and perpetual attachment to that part of
the East that played a leading role in the Shiite ideology and faith, and to the family of the

Prophet Muhammad”® in Tbn Khafaja and, probably, in the other Andalusian poets:

" Al-Qasim Isma‘il Ibn ‘Abbad al-Talqani, Al-Muiz fi al-Lugha, ed. Muhammad Hasan Al Yasin, 10 vols.
(Bayriit: ‘Alam al-Kutub, 1994), 3: 169.
72 This line by ‘Abd Allah Ibn al-Dumayna (d. 747) is the best proof that Huzwa is a valley:
Go down [both of you] to the water of Huzwa and water your two tired camels!
While the keeper of the water of Huzwa is gone.
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See: ‘Ali Ibn ‘Abd Allah Ibn al-Dumayna, Diwan Ibn al-Dumayna, ed. Ahmad Ratib Naffakh (al-Qahira:
Maktabat Dar al-‘Arabiyya, 1959), 207.
3 See more about this in the madih nabawi chapter bellow.
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The passing days alighted between Salma and the spring abode
have gone.

| swear by the nights that | spent wakeful at al-Ghamim’™
for those with sick eyelids,

So may the breeze of the wind help the flow of my tears
in places between al-Liwa and the tents!

And may it turn aside to the sandy stony places at the Wadi of Dhii al-Ghada,”
and may it shake instead of me the hand of every bough of Basham!

So, o the fragrance of wind that came from the hollow of La‘la‘"®
bringing to the gathering people the favor of restfulness

Of what happened between us in the circled sands of ‘Alij,”’
and at the meeting point of the trees of al-Arta’® on the foot of Shimam’®
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7 A name of a place between Mecca and al-Madina. See: Yagqiit al-Hamawi, Mu jam al-Buldan, 4: 214.

5 A wadi to the south of Najd. See: “Muntadayat qabilat Subay‘ al-Ghalba’,” accessed September 25, 2012,
http://www.sobe3.com/vb/showthread.php?t=25882.

76 In addition to what Lisan al- ‘Arab presented for La‘la‘, Yaqit al-Hamawi-as mentioned above in the second
chapter—introduced two other meanings for what La‘la‘ might be: “It is a water spring in the desert, and some say
it is a dwelling between al-Basra and al-Kafa.” I, personally, prefer to use the first meaning (i.e., a water spring
or a wadi because low places are the most suitable for the word bagn (belly), basn al-wadr (the belly of the valley)).
Ibn Khafaja said: batn La ‘la“ as if he wanted to say Ban al-wadi. See: Yaqut al-Hamawi, Mu jam al-Buldan, 5:
18.

7 Alij is Well-known sands in the desert close to the two mountains of the tribe of Tayyi’. See: al-Azhari, Tahdhib
al-Lugha, 1: 239. See also: Yaqut al-Hamawi, Mu jam al-Buldan, 1: 470.

8 A (tree) with long veins that go deep in the wet sandy ground and when it is uprooted, it looks red and full of
water. See: al-Azhari, Tahdhib al-Lugha, 1: 150.

8 It is derived from al-Shamam, which is the height and a name of a mountain that belongs to the tribe of Bahila.
See: Yaqit al-Hamaw1, Mu jam al-Buldan, 3: 361.
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A.5. Al-Rand or al-Ghar (Laurier)

The Rand is an aromatic tree in the desert and some people sometimes call every branch
a Rand.®! Most likely, it [the Rand] is a synonym for al-Ghar.8? Usually, the Rand is
accompanied by the soft wind because such a meeting produces a fragrant perfume that is

carried far distances.??

To try to show the nostalgic and nasibic importance of the Rand in the Arab West, |
have chosen the niniyya (poem rhymed in the letter nin) of the Tunisian Maghribi poet Sheikh

Abt al-Fath Muhammad Ibn ‘Abd al-Salam, who lived in al-Sham for a while. Al-Maqqari

8 Ibn Khafaja, Diwan, 258-259.
8 |bn Qutayba, Adab al-Katib, 79.
8 In a critical approach to two lines by al-Shihab Mahmiid about the two trees that grew next to the graves of
‘Urwa Ibn Hizam and his beloved ‘Afra’, Dawud al-Antaki wrote that these two lines include repetition (tikrar),
which, in Arabic rhetoric, is considered to be a flaw, since al-Rand and al-Ghar are synonyms.
Oh beautiful lady! If you suddenly remember
those curved sand-dunes where the Rand and the Ghar are
Embrace them instead of the sad lover since there is no
blame for embracing branches.
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See: al-Antaqi, Tazyin al-Aswag, 1: 196.
8 When he described the intelligence of al-Imam Muhammad Ibn al-Qasim from Yemen, al-Muhibbi wrote the
following: “And he had an intuition that brings back fire to the spark and a good policy that people applaud for
the way they applaud for the wind on al-Rand.” To give another example, in the conclusion of the book, al-
Muhibbi cites a poem that contains many proverbs in which the following line appears:
The aroma of the Rand spread by the breeze,
and the origin of the sparking stone is the holes of the sparking stick.
W gl & Gaal ol ) e il )b
Also, Ibn al-Zaqqaq al-Balansi mentioned the odor of the Rand when the wind goes past it:
And its breeze is moister and more fragrant than the Saba of
Najd and the fragrance of its “Arar and Rand.
oy o iyt lia e hely sl Ay
See: Al-Muhibbi, Nafhat al-Rayhana, 4: 58, 6: 214. See also: Ibn al-Zaqqaq, Diwan. The opening of the poem
appears in the Diwan; however, the specific line | am referring to above does not occur there. Instead, | have taken
it from the computerized Al-Mawsii ‘a al-Shi ‘riyya.
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compared Ibn ‘Abd al-Salam to himself since both of them left their homelands, but never
forgot them. The important point here is that the poem is written as a panegyric for the kings
of the Maghribi Hafsid dynasty (41 Hafs) and, throughout the poem, the poet expresses his
longing for al-Maghrib, his homeland. However, the way the poet describes the beauty of the
West or al-Maghrib through eastern poetic components, especially the breeze of Najd that
serves as an “airmail” that carries the poet’s yearning for the Maghrib, shows how prestigious
the East is to the poet and how essential its poetic convention are to evoking feelings of poetic
nostalgia in general. As I will show in chapter 5 about the elegies for al-Andalus, the East
includes the entire components and completely comprises the “raw materials” of nostalgia, so
that even when the poet is nostalgic for another part of the Arab or wide Islamic state rather
than the East, the East itself and its lexicon of nostalgia remains the best means by which to

express a poet’s’ nostalgia in general:

Ask the Najdi lightning cloud about my eyelids
and about the burning fires of my heart,

And ask only the Saba about my soft yearnings
and about my sadness and extreme longing for you.

God only knows how fragrant the breeze of al-Saba is
in the morning when it goes past the Rand and the Ban

And walks slowly the way the sun walks, and starts
moving at a measured pace from east to west,

After it stopped in al-Sham like someone carrying
vesicles of the deer’s musk from Khurasan

And | adjured her [the Najdi breeze of the Saba] saying: for God’s sake,
send greetings to my loved ones and to my neighbors.
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It is clear that the word al-gharb (the West) is used to indicate that the poet’s nostalgia
is directed to the West, but, as stated above, the poet turns to the eastern elements—plants,

winds, place-names to express this sort of reverse nostalgia.

I would like to introduce additional poems that enhance the connection between the
Rand and the East in al-Andalus. In a traditional tripartite ode [i.e., nasib, rikla (journey) and
praise], Muhammad Ibn ‘Abd Allah Ibn al-Abbar al-Andansi (d. 1260) wrote the following
praise poem® which first section is thoroughly dedicated to the nasib — as usual, especially

lines: 2, 7, 17 and 18:

And | fell in love with a wadi that grows the Sidr and the Ghada,®
just to forget a garden that grows the Rand and the cypress,

8 Al-Maqqari, Naf al-Tib, 5: 29-30.

8 Although line 43 of the poem states that Yahya al-Murtada, the editor of the diwan, notes that the praise is both
for Abli Zakariyya’ and his crown prince Abu Yahya, and does not give further details about these two people, he
writes that the poem was written to celebrate the new year of 641\642 H (1242\1243 A.D.) See: lbn al-Abbar,
Diwan, 434.

% Sidr is the name of a tree that is also called Nabg. According to al-kadith: “He who cuts a tree of Sidr God puts
his head in fire.” Ibn al-Athir said that the meaning is the trees of the Sudiir of Mecca because it is a sanctuary. It
was also said that the meaning is the Sudiir of Medina, the taboo of cutting it down is to keep it as a friendly and
shadowing place for those who want to migrate to it [to Medina]. Al-Ghada is a species of tree and the type of a
plant that grows in the sand, while ahl al-Ghada [the people of al-Ghada] are the people of Najd.

See: Ibn Manzir, Lisan al- ‘Arab, 3: 354-355, 15: 128-129.
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And | fell in love with an Arab girl whose house is the desert.
She spends the summer in Najd and the winter at Huzwa [or spends the summer
time on the high places, and the winter times she spends in the wadis]

May God water the sides of the ‘Udhayb and Bariq,
and may His heavy rain water every place!

Places whose [good] times | wish would return,
but how can that happen when my beloved is too far away to ever visit.
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This intensification of eastern motifs in Ibn al-Abbar is the best illustration of how the

East remained poetically and psychologically rooted in the minds of the distant Andalusian

Arabs, even 600 years after the first conquest of al-Andalus by Tariq Ibn Ziyad. Ibn al-Abbar,

the poet, historian and scholar from Valencia, who had to leave his hometown as the result of

the Reconquista, did not adopt a Valencian landscape in his nasib, despite his intense longing

for Valencia. Instead, he remained faithful to the old eastern model. The East in al-Andalus,

hence, became part of a poetic “sanctuary.” Just as Christian or Jewish believers who have

never been to the Holy Land, but can still recite and locate by reading the Bible Beit Sahar,

Tabgha and Kfar Nahum (not to say Jerusalem, Bethlehem and Hebron) more successfully than

local people, the Andalusian poets managed to trace the footsteps of eastern Arabs and their

8 1bn al-Abbar, Diwan, 434.
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geographic landscapes and poetic conventions without visiting the East, simply by reading the

classical poetry of the East, which came to be their “Bible.”

No matter the topic of an Andalusian ode (e.g., panegyric, love, personal or national
elegy, madih nabawr, etc...), it is rare that such an ode would neglect the old nasib and the
vocabulary derived from the desert of the East, which is full of yearning for the past and the
origins of the Arab, Arabic poetry and eloquence. Jaroslav Stetkevych wrote that employing
some of the Bedouin poetic motifs inspired by the desert and the nasib in later times was
inevitable: “After its pre-Islamic classicism, Arabic poetry was at a loss for an alteranvie,
culturally integrated mode of aesthetic vision which could be called style and which would

express the progression of time and change the sensitivity.””%®

In another panegyric ode, written for Yahya al-Murtada and in a meta-poetic tone, 1bn
al-Abbar tried to provide excuses for an old man (probably himself) who blamed him for
writing the nasib and love poems after the age of 50, something that eldery people supposed
not to do, but surprisingly, that man—according to the poet—never gave up remembering the
memories of the past and the sweet times of love. In line 12 of the poem, he wrote that the man
found happiness in the pains of old love. In the next line and line 15, the traditional mode of

the nasib and true nostalgia for the East appear:

I wish for Najd and those past days in it,
during which we would take delight in its fragrance.

And for the wind of the Saba when it carries the scent of its Rand
and its ‘Arar that enhances my passion for it [Najd?].

dnb e g L) lgd sage Cillug 2 s

8 Jaroslav Stetkevych, The Zephyrs of Najd, 77.
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The combination of Najd, al-Saba, al-Liwa, al-‘Udhayb, Bariq and al-Rand constitute
another testimony to the nostalgia for the East in Ibn Zamrak (d. 1392). And confirms my thesis
at the beginning of this chapter that the name of a single flower or plant may not be enough to
fully convey nostalgia for the East; instead, other components are needed to draw a complete
image. In the following poem, lbn Zamrak expressed the eternal nostalgia presented by Arab
poets for the eastern landscapes by using the poetic device of iusn al-takhallus (i.e., a nice
smooth transition from one theme to another in the same poem). He also states that he has
nostalgia for camels (line 7) and for the howdah or the compartment of the beloved (line 8),
thereby achieving an elegant transition from the elegiac nasib to the explicitly erotic section of

the poem:

Ask the rainy lightning of the two mountains of Najd,
if it smiled to make my eyelids cry from passion!

It rained generously on my land of al-Liwa, may al-Liwa be blessed!
and may the rain of the clouds keep pouring there after my departure!

Oh you who are leading and hurrying the caravan of emaciated camels!
Let them descend to Najd while they are hungry and thirsty!

And do not inhale their breath with the Saba,
for the exhalation of yearning from those like them is contagious.

If the camels yearned for the water that is close to the shadow of the Ban and the
Rand
between the al-‘Udhayb and Bariq

The full moon of the women's quarters are the only thing that made me yearn
when they appear like soft shaking branches in the day of al-Nafr.

2l e sk (Sould et 2 e (e ganil) BHLI s

G e piladll Ligem o 2y sll) Wy (slll e 3]

8 1bn al-Abbar, Diwan, 82.
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As the poem above shows, many other poems that carry nostalgic and naszbic tones mix
Najd and the wind of Saba, which are apparently indispensable motifs of yearning and for
remembering good times. Jaroslav Stetkevych paid attention to this poetic phenomenon as it
occurred in Arabic when he compared Najd and ancient Greek Arcadia as well as when he
compared the two winds that blow on each district. According to Stetkevych, the Saba and the
Zephyr, which blows from west to east, share the same characteristics of bringing fertility as
well as pastoral nostalgia. Stetkevych refers to Shihab al-Din al-Nuwayri (d. 1332), who
mentioned another merit of the Saba: “God never sent a prophet but with the Saba.” In addition,
Muhammad-according to the Nuwayri-was supported by the eastern wind. Al-Saba, in contrast
to the Sumiim or the Dabiir, which blows from south or west from which the tribe of ‘Ad was
annihilated, is also known for its softness and ability to disperse and fertilize the seeds carried
by the windy clouds. Al-Saba is also the main means of carrying fragnant messages from the
beloved. The Saba is employed poetically as a wind that carries promise and love, brings good
news and incites remembrance. In addition, the Saba, which is also called al-ri% al- ‘ulwiyya

(the upper wind — after the highland of Najd), was also employed in al-Andalus almost to

% Muhammad Ibn Yiisuf Ibn Zamrak, Diwdn Ibn Zamrak al-Andalusi, ed. Muhammad Tawfiq al-Nayfar (Bayriit:
Dar al-Gharb al-Islami, 1997), 380.
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indicate the same meanings of those used in the East, especially in regard to the wind that

carries greetings between lovers as in Ibn Zaydin al-Andalusi’s niniyya:

Oh the wind of Saba! Send our regard
to the one that resurrects us if he greets!
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B. Geographical Nostalgia for the East in al-Andalus: Rivers
The Rivers of the East as a Means of Nostalgia in al-Andalus

The Andalusians did not turn [refer] to the new environment
however; instead, their way was extremely nostalgic for the East in
science, literature and poetry. And their concern was not directed to
writing and composing, but first they invested effort to acquire the
culture of those from the East, since their ethics, emotions and
feelings were eastern at all levels.%

Although Budayr Mitwallt Hamid refers in this citation to the era of early rulers of
Muslim Spain (‘asr al-wular), we soon realize that this situation was also the situation of eras
to come, since the stream of Andalusian scholars to visit the East to seek the religious and

linguistic sciences never stopped.®

Al-Andalus was rich in water, but, in spite of the many rivers that crossed its land,®

and although the Andalusians admired a lot their new nature, Arabic poetic and prose texts that

®1 Jaroslav Stetkevych, The Zephyrs of Najd, 260-265.

92 Budayr Mitwalli Hamid, Qaddya Andalusiyya (al-Qahira: Dar al-Ma‘rifa, 1964), 8.

% 1bid, 35.

% Dr. Ahmad Haykal mentions some of the rivers of al-Andalus:
Several rivers stream in al-Andalus; the most important one is the river of
al-Wadi al-Kabir that the Spanish still call by this Arabic name till today
but with some nuance and say: Jwad al-Kabir “Guadalquivir.” This river
waters the majority of the lands of the southern plain, and crosses the great
two cities of Cordoba and Seville then pours westward into the Atlantic
Ocean. Then at the north side of al-Wadi al-Kabir, there is the river of Wadi
Yana, and the Spanish call it by its Arabic name, and say Jwadayana
“Guadaiana.” And after that to the north there is the river of al-Tajuh, and
the Spanish call al-Takhu “El Tajo” and it passes through the middle of the
highland and the great city of Toledo . . . And after all these rivers, there is
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praised these Andalusian water-sources are rare. Instead, the Andalusian poet remained faithful

to the origin, to the eastern Arab rivers and springs.

It seems that the only Andalusian poet to mention the rivers of al-Andalus was Hazim
al-Qartajanni (d. 1285) in his 1006-line urjiza,*® which can be categorized under a didactic
poetry aimed to familiarizing the reader with scientific and literary disciplines.®® In this Urjiiza
(lines 932- 936), al-Qartajanni intends to tell and teach about the historical and military events
of al-Andalus, as well as about its nature and geography. However, his nostalgic and emotional
tone sometimes overwhelms the didactic tone. Here, al-Qartajanni bitterly mentions al-Nahr
al-Abyad, al-Nahr al-Kabir, Shugar, Anna (Yanu), Tajuh and Ibruh saying that all of these
wadis and rivers wept because of what happened in al-Andalus after the Spanish took over the

peninsula (line 941):

So its rivers cried with passionate tears
because of a man whose thirst was not quenched.

So the passion of al-Nahr al-Abyad causes crying
with all large and flowing tears,

at the north side the river of Duwayruh which is called by Arabs sometimes

by al-Wadi al-Jufi and that the Spanish call Duwiru “Duero” and like all

former ones it descends to the west and pours in the Atlantic Ocean.
Haykal continues with the rivers that head to the East and pour into the Mediterranean: 1) the river of Ibruh “Ebro”
on whose bank the city of Saragoza is located; 2) al-Wadi al-Abyad “Guadalaviar” on the north side of the city of
Valencia; 3) the river of Shuqr “Khiikar” where the island of Shuqr, which inspired many Andalusian poets, is
located; and 4) the river of Shaqara “Sijura,” which penetrates the city of Murcia. See: Ahmad Haykal, Al-Adab
al-Andalust min al-Fath hatta Sugit al-Khilafa (al-Qahira: Dar al-Ma‘ar al-Maarif, 1982), 8-10. It is worth
mentioning that al-MaqqarT’s note contradicts what Haykal wrote. Al-Maqqari wrote that, in al-Andalus, there is
no other wadi that is called by an Arabic name, but al-Wadi al-Kabir. However, Haykal wrote: “And from the
eastern rivers there is also al-Wadi al-Abyad whose name developed on the tongues of the Spanish to jwadalabiar
(Guadalaviar),” which means that the origin name of this river is Arabic, not Spanish. See: Al-Maqqari, Naf} al-
Tib, 1: 458; Haykal, Al-Adab al-Andalust, 9.
% A poem that is written according to the rajaz meter, which constitutes the foot of mustaf ilun repeated three
times in each of the two hemistichs of the classical ode lines. This meter is one of the easiest meters to use. As
such, critics consider a person who writes poems in this meter to be a rajjaz, not a poet. Sometimes, the critics
call this meter “the donkey of the poets.” The ease and flexibility of this meter explains the ability of some poets
who followed the rajaz meter to write long didactic odes.
% This type of poetry was popular before and during in al-Qartajann1’s time. The long urjiiza of Abi al-Husayn
al-Safi (d. 986) was intended to teach astronomy, while Alfiyyat Ibn Malik’s (d. 1273) urjiiza was written to teach
Arabic grammar. These poems are examples of long poems written in the rajaz meter. See also the urjiiza of 1bn
‘Abd Rabbih al-AndalusT in which he discussed several historical matters and placed Mu‘awiya Ibn Abi Sufyan
as the fourth Caliph instead of ‘Alf Ibn Abi Talib. See: Ibn ‘Abd Rabbih al-Andalusi, Al- Iqd al-Farid, 4: 460-
483.
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And his brother al-Nahr al-Kabir cried aloud
because he could not bear for a thirsty man not to be quenched,

And Shugr almost ran dry
when the messenger of the blond [Spanish] was infuriated in every bare land,

And Wadi Yanu that is located at the west moaned
while its west side was full of flowing tears,

And the two wadis of al-Thaghr al-Munif; Tajuh and Ibruh
both of them complained.

Al-Qurtajanni likened the rivers above and the other kingdoms of al-Andalus to an

expensive necklace torn apart in the hands of the “infidel” Spanish who cheapened it.

It became scattered in the hands of the enemies,
and infidelity cheapened all that once was precious. .
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The Andalusian poetic corpus apparently lacks further examples of such Andalusian
water sources. One seeking other poetic examples for Andalusian rivers and wadis would have
to wait another six centuries until the Lebanese poet Shakib Arslan, who greatly admired al-

Andalus, wrote his poem about its magnificent nature and beauty. In this poem, he attributes

9 Al-Mawsii ‘a al-Shi ‘riyya, Hazim al-Qurtajanni. The poem is not found in the poet’s diwdn. The diwan, however,
included other poems by Hazim to which I will refer later.
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the fall of al-Andalus to the quarrel between the Arab Qaysis and Yamanis and to the conflict
between the Arabs and Berbers (lines: 24, 25, 87, and 88). In this poem, Arslan twice mentions

al-Wadi al-Kabir (lines: 82, 89):

And [the city of] al-Zahira of al-Manstr is undoubtedly a Paradise
that is connected to al-Wadi al-Kabir by Kawthar.%®

Visit at the bank of al-Wadi al-Kabir and make a tour there,
and turn aside at the long vaulted bridge.
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Poets have always used water sources (such as rivers, creeks and seas) to express might
and generosity, but the absence of Andalusian rivers in Andalusian poetry during almost 800
years, and the fact that the Andalusian poet did not substitute Andalusian rivers for the famous
eastern ones, refutes the claims that nostalgia for the East among Andalusian poets and
scholars, and, with it, the adherence to eastern conventions in al-Andalus prevailed mainly
during the early Arab period in al-Andalus, but not later. As this subchapter shows, the Nile,
Barada, the Tigris, the Euphrates and other eastern rivers and creeks remained the means by

which the Andalusian poet expressed generosity, opulence, might and, of course, nostalgia.

% In the Islamic faith, al-Kawthar is the name of a river that is believed to be in Paradise. “Indeed, We have
granted you, [O Muhammad], al-Kawthar.” <)) &lulel U Koran, Al-Kawthar, 1. (108: 1). Also, in the hadith,
al-Kawthar is “a river in Paradise whose two banks are gold that flows over rubies and pearls. Its soil smells better
than musk. Its water is sweeter than honey and whiter than snow.” See: ‘Abd Allah Ibn Muhammad Ibn Shayba
al-*Abst, Musannaf lbn Abi Shayba fi al-Ahadith wa-al-"Athar, ed. Kamal Yasuf al-Hit, 7 vols. (Bayriit: Maktabat
al-Rushd, 1988), 7: 455 (hadith number 34098). However, in this context, the Kawthar must be a small water
tunnel used to connect between the city of al-Zahira and the river of al-Wadi al-Kabir.

9 Al-Mawsii ‘a al-Shi ‘riyya, Shakib Arslan. The poem is not in the diwan of the poet.
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In the following pages, | will demonstrate the attachment of the Andalusian poet to the
East through his references to four famous eastern rivers. This attachment can sometimes
express direct and clear nostalgia for the East, while, other times, it shows the unbreakable

dependence of Andalusian poetry on eastern poetic models and convention.
B.1. Tigris

The Tigris, or Dijla, is a famous Iraqi river that is 1,850 km long that starts in the Taurus
Mountains of eastern Turkey about 25 km southeast of the city of Elazig and about 30 km from
the headwaters of the Euphrates. Muhammad Ibn Mas‘ad Ibn Tayyib Ibn Faraj Ibn Abi al-
Khisal, who was born in the village of Farghalit and lived in Cordoba and Granada (d. 1146),

wrote:

And the Tigris came between us,
so he became al-Ghumaysa’ 1% and | became al-*Abiir.

101 sall €y clamadl) OIS iy Lo Al Caa il

This line is an excellent example of the prestigious rank that the Tigris River acquired

in the eyes of this Andalusian poet, in particular, and Andalusians in general. Essential to
understanding Ibn Abi al-Khisal’s line and simile is the old eastern Arab astrological myth of
the two stars of Sirius that are called in Arabic al-Shi‘ra al-Shamiyya and al-Shi‘ra al-
Yamaniyya. The myth of the two stars of al-Shi‘ras tells that they both were living together in
peace in the northern sky, but, for some reason, al-Yamaniyya left al-Shamiyya alone and
crossed the galaxy. Due to this, al-Shi‘ra al-Yamaniyya has been called al-Shi‘ra al-*Abir (the

transitory). Al-Shi‘ra al-Shamiyya, on the other hand, became lonely and cried bitterly until

100 One of two stars of al-Shi‘ra that is called, in English, Sirius. Al-Ghumaysa’ appearred in the north sky and
was also called al-Shi‘ra al-Shamiyya, while the other one, al-Shi‘ra al-*Abir, appearred in the southern sky and
was called al-Shi‘ra al-Yamaniyya. See: Amin Fahd al-Ma'laf, Al-Mu jam al-Falaki (al-Qahira: Dar al-Kutub al-
Misriyya, 1935), 88, 97-98.

WL Al-Mawsii ‘a al-Shi ‘riyya, Tbn abi al-Khisal.
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she became one-eyed because of her separation from her sister al-Shi‘ra al-°Abdar. This is the

reason, according to the myth, that its light is dim compared to al-‘ Abiir.*%

This myth was employed in the East several times both poetically and in prose.
According to the scholar al-Zamakhshari (d. 1143), Arabs used this myth proverbially to
express quarrels, disagreements and separation between good friends or kinsmen: “What
happened between the two brothers from al-Khalsa’*®® is [like] what happened between the
two Shi‘ras; al-*Abur and al-Ghumaysa’.”'% While the Syrian poet Abii al-‘Ala’ al-Ma‘arri

said:

Every man you see is either a slain man or
a prisoner who is being prepared for death.

The people crossed the bridge in front of me,
but | stayed behind and refused to cross.

May Allah, the creator of nations, made al-Shi‘ra al-Ghumaysa’
and al-Shi‘ra al-*Abir feel disgrace.
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The eastern astrological and poetic influence and impact are both noticable in the line

of Ibn Abi al-Khisal above. The poet, who is aware of the old myth, utilized the myth to express

102 See: Al-Maydani, Majma ‘ al-Amthal, 2: 407; Abii al-Qasim Husayn Ibn Muhammad al-Raghib al-lIsfahani,
Muhddrat al-"Udaba’ wa-Muhawarat al-Shu ‘ara’ wal-Bulagha’, ed. ‘Umar al-Tabba“, 2 vols. (Bayrit: Dar al-
Qalam, 1999), 2: 565. It is worth mentioning that Arabs also call al-Shi‘ra al-Shamiyya by the name of al-Shi‘ra
al-Ghumaysa’, which means one-eyed. See: Yahya ‘Abd al-Amir Shami, Al-Nujim fi al-Shi v al- ‘Arabi al-Qadim
(Bayriit: Dar al-Afaq al-Jadida, 1982), 79-81.
103 According to Yagqit, al-Khalsa’ was a famous place in the desert that includes a water spring, or a water
resource, that the tribe of ‘Abada owned. See: Yaqut al-Hamawi, Mu jam al-Buldan, 2: 382.
194 Abii al-Qasim al-Khawarizmi al-Zamakhshari, Asas al-Baldgha (Bayrit: Dar al-Fikr, 1979), 456.
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195 Abii al-‘Ala’ al-Ma‘arri, Diwdn Luzim Ma la Yalzam mi-Mma Yasbiq Harf al-Rawr, ed. Kamal al-Yaziji, 2
vols. (Bayrat: Dar al-Jil, 1992), 1: 427. See also: ‘Anan Munir Habib, “Al-Nujam fi al-Shi‘r al-°Abbasi wa-al-
Fatimi,” (Master's Thesis, Jami ‘at Haifa, 2007), 33, 83, 143, 105.
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the might of the Tigris to describe the uncrossable long distance between himself and his friend
or beloved (conventionally referred to with masculine singular form). At the same time, both
the myth and the Tigris indicate the irrevocable emotional distance or alienation between
himself and his friend or beloved. It seems that none of the Andalusian rivers could convey this

idea at all.

In one panegyric ode by ‘Abd al-Jabbar Ibn Hamdis (d. 1133), who wrote many poems
in praising al-Mu‘tamid Ibn ‘Abbad, the third and final ruler of the ‘Abbadid dynasty in al-
Andalus (d. 1095), he focused on the generosity of the patron in order to enhance his chances

of gaining a substantial reward for his poem:

And the bestowal came as silver and gold,
and the laudation came written and revised quickly.

As if the high sides of the Tigris’ water overflowed,
and as if the secrets of Wadi ‘Abqar were revealed.
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The long-awaited generosity, hence, cannot be compared to anything but the awesome bounty
of the flooding Tigirs and the poet’s magnificent verse is comparable to nothing, but the trees
that surround ‘Abgar as these trees contain hidden poetic secrets that only the jinni who lives

in the valley of ‘Abqar (“Valley of Genius”) knows.2%’

In another panegyric ode, the same poet expressed the hospitality of the patron:

Many come to ask favors from him, so even the Tigris was not enough
to water the large number of people who eat at his table.

106 |bn Hamdts, Diwan, 235.

197 For more information on the relationship between jinn and poetry in Arab history, see the story of Kuthayyir
‘Azza mentioned in al-Isfahant, Al-Aghani, 9: 32. See also Al-Muhit fi al-Lugha, 2: 212. (‘Abqar is a place in the
desert full of genies. In the proverb: As if they were the genies of ‘Abgar) i ¢ agilS,
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The final example of the importance of the Tigris in Andalusian poetry can be found in

the following five-lines from a panegyric poem written for al-Mutawakkil 1bn al-Aftas (d.
1094), the forth and last ruler of the al-Aftas dynasty over the city of Batalyaws (Badajoz). The
poem is by ‘Abd al-Majid Ibn Muhammad Ibn‘Abdiin al-Fahri (d. 1135), and he opens with
the nasib where Dijla and other eastern place-names and motifs are used to express the
generiousity of al-Mutawakkil and his great regime. Of course, nothing will be able to convey

this meaning like the East and its good:

A smile came to you with the crack of dawn,
and the darkness scowled,

Since the night is declared dead by the call to dawn prayer (adhan),
when the bird, singing on a willow tree, sings in the dawn.

And the tears of the night’s dew create eyes,
with which a speckled snake gazes from the water of Dijla.

O my two friends who live between al-Sarat'® and Dijla
and who have good and hard luck! Bid farewell to your bond.*°

And here | am sending you from my thoughts a luxuriant garden [a poem],
that will be recited in both Najd and Tihama.
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198 1bn Hamdis, al-Diwan, 56.

199 The names of the two rivers in Baghdad: Al-Sarat al-Kubra and al-Sarat al-Sughra. See: Yagqit al-Hamawi,
Mu jam al-Buldan, 3: 399.

110 The second hemistich of this line refers to the two verbal statements of the first line, so the three verbs that are
combined with the wa and the conjunctions are wafak, injab and da ‘a. In this case, mus ‘ad and mutayyam are
substitute (badal tafsi/i) for the sentence subject.
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Dijla, which is repeated twice in this poem, is coupled with other eastern places (i.e.,
al-Sarat, Tihama and Najd) in order to demonstrate how the East continued to live deep inside

Ibn ‘Abdun and, perhaps, in all Andalusian poets and scholars.
B.2. The Euphrates — al-Furat

The Euphrates is the other great river in Irag. Thanks to it and the Tigris, Iraq was given
the title of Bilad al-Rafidayn or Bilad ma bayn al-Nahrayn, which means the land between the
two rivers, i.e., Mesopotamia (from ancient Greek). The Euphrates is more famous than the
Tigris. As such, the two rivers are called “al-Furatan” (i.e., the two Furats and not “al-Dijlatan”
or the two Dijlas),!!? and this perhaps explains why al-Furat is used more frequently than the

Tigris in the Andalusian poetic corpus.

In a short, soulful peace in which ‘Ali al-HusrT al-Qayrawani (d. 1095) complains of

the remoteness of his beloved, the poet ends as follows:

O Euphrates of the homeland! Who can bring some of your water to cool my heart,
for there is a wall of spears and swords between you and me?

The thirsting heart remains burning until you quench it
with your union, for the jealous man has no pity.
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11 Ibn ‘Abdiin. Diwan ‘Abd al-Majid Ibn ‘Abdin al-Yaburi: Al-Shi'r wa-al-Nathr ma' Dirasa li-Adabihi, ed.
Salim al-Tanir (Dimashq: Dar al-Kitab al-‘Arabi, 1988), 178, 180.
112 Al-Farazdaq (d. 728) said:
A white lady, whose house is between the two Furats,
has a high prestigious seat where even the hottest part of the day is cool.
Sala Spndle Baeld  Wls bl on )l
See: Abt Firas Humam Ibn Ghalib al-Farazdaq, Shark Diwan al-Farazdaq, ed. Stizan ‘Akari (Bayrat: Dar al-Fikr
al-*Arabi, 2003), 149.
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The fact that al-Qayrawani lived in both al-Qayrawan in the Maghrib and al-Andalus did not
help the rivers of these two regions find a place in this ode and, as it is clear here, the Euphrates

remained the authentic poetic source and refuge of cooling and quenching the thirsting hearts.

This orientation is also found in Ibn Hani’ al-Andalusi’s (d. 973) description of the
whale. Ibn Hani’ intended to exaggerate in order to show the size of the whale and did not find

anything more useful for this purpose than the waters of the Euphrates and Noah’s Ark:

And neither the waters of the Euphrates are enough to quench his thirst
nor is Noah’s Ark, even is loaded with food, is enough to feed him.
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The Euphrates is also a means by which Andalusian poets expressed their inner
nostalgic feelings, as the following short, panegyric ode by Umayya al-Dani (d. 1134) testifies.
Al-Dani opened the poem, aimed at praising al-Hasan Ibn Yahya, the last king of al-Sinhajiyyin
(d. 1170), with a nasib that contains sorrow over the loss of youth and the inability to attract
beautiful women. As usual, the poet’s loved ones depart and he cries, but, in this case, he
chooses to cry over the bank of the Euphrates! Rather than merely being a ritual or poetic
convention that necessitates or predestines that poets open with the rasib and include the names
of eastern places, | propose here that Andalusian poets felt inferior because they missed the
chance to experience the East and, hence, remained nostalgic both for the place and experience.

They, maybe, resented and were jealous of the fame of some great eastern poets, such as Abii

Nuwas, Abti Tammam, al-BuhturT and al-Mutanabbi, who were more or less their main models.

13 Al-Mawsii ‘a al-Shi ‘riyya, ‘AlT al-HusrT al-Qayrawani.
114 Abii al-Qasim Muhammad Ibn Hani’ al-Andalusi, Diwdn Ibn Hani’ al-Andalust, ed. ‘Umar Fariiq al-Tabba“
(Bayrat: Dar al-Arqam Ibn Abi al-Argam lil-Tiba'a wa-al-Nashr, 1998), 317.
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The Euphrates, therefore, and perhaps some other main eastern water sources, but
certainly not any of the rivers of al-Andalus, is what motivates both the spiritual and
psychological nostalgia of the Andalusian poet for the good days of his youth and childish love

adventures, and nostalgia for the places from which he had to be displaced forever:

Will time resurrect what died of me,
or will it return what has passed of my youth?

If a man becomes fifty years old,
his branch of youth withers and dies.

The riders say: here is Hind’s house.
Is their saying “here” of any use?

| cried on the [banks of] the Euphrates when they left,
till people thought that the Euphrates was made of my tears.
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Finally, Qamar al-Ishbiliyya (d. 910), the female slave of Ibrahim Ibn Hajjaj al-Lakhmi,
who felt estrangement in al-Andalus after having lived for years in Baghdad, wrote in a

nostalgic tone remembering her childhood and her Iragi origin:

Ah for her Baghdad, her Iraq,
and her gazelles and the charm in her eyes,

And her walking along the Euphrates,
with faces whose new moons appear on their collars.

Swaggering in luxury as if,
the platonic love is one of their virtues.

115 Umayya Ibn ‘Abd al-‘Aziz al-Dani, Diwan al-Hakim abi al-Salt Umayya Ibn ‘Abd al- ‘Aziz al-Dani, ed.
Muhammad al-Marziiqi (Ttnis: Dar Bt Salama lil-Tiba‘a wa-al-Nashr, 1979), 64-65.
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| sacrifice myself for them, for the beauties of time
take their shine from their luminous faces.
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By mixing herself and the gazelles together by using the third person feminine singular
“ha,” the plural third person for nonhumans, she gives this short poem great beauty. It is unclear
whether these eastern gazelles are really gazelles or merely a symbol of the beautiful women
of the East with whom Qamar would play and stroll by the Euphrates in the past. The reader
cannot determine to whom exactly this pronoun of “Aa” refers, but, either way, the poet reflects
the emotional “hold” that the East had on Andalusian poets: they were not free from the
memory; on the contrary, they were bound in the chains of memory, which is the bridge that

connects the poets of al-Andalus to their predestined poetic spring and actual poetic past.

Moreover, the Euphrates sometimes carried religious or sacred connotations, even
when the main purpose of the poem was not religious. Consider, for example, the following
lines from a panegyric poem by Lisan al-Din Ibn al-Khatib to a generous person called Abt

Hasan:

Gather both of you at the shore of the holy Euphrates;
it is the best place to take a nap during the day, to walk at night.

The scent of the tree of heaven will guide you while the sun shines
and the fire of hospitality will invite you in the dark of night.
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116 Al-Maqqari, Naff: al-Tib, 3: 141.
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While the poem itself is not religious in intent, the atmosphere of the opening is replete
with Islamic religious terms, as if to describe a “paradise on earth.” Words like al-mugaddas
(the holy), lil-huda (for guidance), yahdi(guides), al-tib (a tree in paradise) and its derivation
of fu‘la (i.e., tuba, which means celestial happiness) all give the feeling of a sacred text, as if
the purpose of the poem were to be religious before the poet decided to launched into a
panegyric poem. Intensifying the “majesty” of the Euphrates and its bank is an indication of
the high rank of this river in the poet’s eyes, while employing the Euphrates and the above-
mentioned opening at the same time are legitimate ways by which to glorify the patron or
person being praised and to enhance the chances of the poet to win a decent prize, especially

because this is what adds glory and majesty to the praised person.

Marj al-Kuhl’s poem (d. 1236) about wine and the cup-bearer is another example of
using the Euphrates and mixing in a daring way between the sacred on one hand, and the secular

and even the sinful on the other in the same poem.

This poem treats two topics that are considered great sins (kaba 'ir) in Islam. Marj al-
Kuhl, who was from the Andalusian Shugar Island, used the word Kawthar, which, according

to Islam, is the name of a river in Paradise, together with the Euphrates:

Turn at the dusty junction of the sandy hill
which is between the Euphrates and the bank of al-Kawthar,

And drink it like a golden wine from the hands of [a cup-bearer]
whose eyes are very black and very white, and whose lips are red and black.
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17 1isan al-Din, Diwan, 2: 636.
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The poet continues to describe the good times experienced when he and his fellow
drinkers used to do whatever they wanted, and when time itself helped them to achieve all their
desires. In this section, Marj al-Kuhl describes the garden (lines 4, 6, 7), but returns to the river
(lines 8-13) without specifying which of the two rivers he intends. The poet ends the poem as

follows:

A river whose beauty infatuates him who has never fallen in love,
and him who cannot write poetry will be able to write good poems by looking at it.

The face of the sun would not have become yellow
but because of separating from the beauty of that scene.
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Apparently, the poet here is intentionally comparing or identifying the Earthly paradise
of the Euphrates with the heavenly paradise of al-Kawthar. When he asks himself or his
addressee to linger between the Euphrates and al-Kawthar, it is as if he were wishing the
addressee to enjoy and earn both worlds and both lives, on earth and in heaven. The garden
described above is Paradise, while the wine and the alluring boys are respectively the pure
sealed untouched wine that only pious people will win in heaven (al-rahig al-makhtim)**°® and
the immortal youths of the heavenly garden (al-wildan al-mukhalladiin) who, according to
several esteemed religious Muslim scholars, such as lbn al-Qayyim al-Jawziyya and Ibn

Taymiyya, were created by Allah expressly to serve the dwellers of Paradise.'?° The charm of

118 Salah Jarar, Marj al-Kuhl: Stratuhu wa-Shu ‘ruhu (‘ Amman: Dar al-Bashir, 1993), 119-120.
9 Koran, Al-Mutaffafin, 25. (83: 25). “They will be given to drink [pure] wine [which was] sealed.” G (o O3t

a5t
120 Koran, Al-Wagi ‘a, 17. (56: 17). “There will circulate among them young boys made eternal.” Gy agale s

oslae A disagreement exists about who those boys might be. Ibn Hazm al-Andalusi claimed that al-Wildan al-

Mukhalladin were boys who died before they became adults. See: ‘Ali Ibn Ahmad Ibn Sa‘1d Ibn Hazm al-Zahiri,
Al-Fisal fi al-Milal wa-al-’4hwa’ wa-al-Nijal, 5 vols. (al-Qahira: Maktabat al-Khanji, n.d.), 3: 147. And likewise
thought “Ali Ibn Abi Talib and al-Hasan al-Basi1. But On the other hand, some other scholars and religious people
thought that they were the children of infidels, and—as | pointed out above—some even consider the boys to be the
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the poem lies in its conflation and confusion of the Earthly forbidden delights with the celestial

permitted ones.

Homoerotic poetry has been a part of the classical tradition from the jahiliyya through
Abi Nuwas and beyond. It was not limited to mujin (obscene) poetry, but, rather, the wine
scene and erotic description of young boys was part of the nasib tradition, even in devotional
poetry, such as praise poems to the Prophet. Ghulamiyyat (erotic descriptions of young boys)
poems were considered to be a respectable and desirable poetic genre although it contains—to
us—some strange thematic combinations. This style of al-Ghulamiyyat and mixing the Earthly
illicit with the heavenly permitted was also largely popular in al-Andalus due to the freedom
of ideas and tolerance that prevailed, especially during the reign of the early Cordoban Caliphs,
‘Abd al-Rahman al-Nasir and his son Caliph al-Hakam al-Mustansir. They established and
stabilized Islamic rule in al-Andalus, but, at the same time, sponsored poets, scholars and

scientists and accorded them considerable freedom of thought and expression.*?! Although

creation of Allah to serve the people of heaven. See: “The Islam information website,” accessed May 20, 2013,
http://islamqa.info/ar/ref/43191.
121 Ahmad Haykal wrote about this poetical mix between contradicted topics and the political and poetic freedom
when he mentioned a poem by Isma‘il al-Khatib in which he praised Caliph al-Nasir, while, also opening with
homoerotic imagery. Haykal wrote that irregular love il (sl was popular among many Andalusians to that
extent that it was not confined only to rites of festivity and buffoonery, but reached respectful and serious poetic
fields, such as praising the Caliph. The poem opened as follows:
His fingertips became kind when they deliberately touched the scorpion [black curl] on his face
which is between the eye and the ear just to sting a loving heart.
As if his mustache were a shining crescent
on which the most dexterous person drew lines of musk.
Mentioning the Caliph comes five lines after that when the poet says:
Tell the Caliph who is from Umayya, and the one that
between me and his giving, there is no obstacle.
You make people forget who al-Mansiir and al-Rashid were,
and you unmasked al-Mahdi and al-Wathiq
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This freedom of expression almost disappears during the reign of Banii ‘Amir who fettered poetry, especially
philosophical and scientific poetry simply to satisfy scholars and the religious elite. See: Ahmad Haykal, al-Adab
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Marj al-Kuhl did not live during either al-Nasir’s or al-Mustansir’s reign, he employed the

same poetic techniques of poets who lived in more tolerate political regimes.

Marj al-Kuhl was not the only one to connect the River al-Kawthar and the Euphrates.
In his critical work about nostalgia and nasib in the classical ode, Jaroslav Stetkevych drew a

line between the two when he wrote:

We notice that certain river-names in the gasidah, such as the
Euphrates, experience various degrees of metaphorization. Their
abundance of water becomes an expression of generosity, their
strong currents an attribute of power, the goodness of their water an
echo, both Koranic and pre-Koranic, of al-Kawthar, the stream of
Paradise.!??

B.3. The Nile

The Nile is one of the most popular rivers in Andalusian poetry. The reason for this
popularity might be due to the fact that Egypt fell into the hands of the Fatimids (in 969) who
had great influence on both North Africa (al-Maghrib) and al-Andalus. Also, many Andalusian
and Maghribi scholars travelled to the great centers of learning in Cairo, especially because the

city was the center of Islamic political and cultural life during the Mamluk times.

The rapidly changing political events in al-Andalus led to literary interactions in which
Andalusian poets, scholars and rulers were involved in a panegyric relationship where poets

praised patrons to win prizes.

Suzanne Stetkevych writes about how rival rulers and dynasties relied upon poets and

poetry to demonstrate, argue or even confer their legitimate Islamic rule vis-a-vis their rivals

al-Andalust, 221. See also what Haykal wrote about encouraging literature by al-Nasir and al-Hakam on pages
200-230, 286, 289.
122 Jaroslav Stetkevych, The Zephyrs of Najd, 111.
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and competitors.1? In such poems, poets would often exploit natural forces and geographical
features as similes or metaphors for the might, generosity and great deeds and achievements of
the ruler in order to emphasize his legitimacy. The following line by Lisan al-Din Ibn al-Khatib

is a good example or this:

And your rank, for me, is like the position of the Nile,
while my position is tinier than a seed if compared to yours.
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The strength of the Nile appears in a panegyric ode written by Ibn Hani’ al-Andalusi to
celebrate Jawhar al-Siqilli’s (d. 992), the new ruler of Egypt, conquest the land of the Nile. Ibn
Hani’ was known for his support of the Fatimids and wrote many poems praising them. “As a
young man in Seville, and Elvira, regions known for their hostility to the Umayyads,” he was
influenced by Isma‘iliyya (an Islamic denomination) and did not hesitate to publicly reveal his
Isma1li beliefs. However, when these regions came under Umayyad control, “neither Seville
nor Elvira could with impunity offer him protection.” As a result, Ibn Hani’ “was obliged to
leave al-Andalus for North Africa especially after the Fatimid success in controlling
Morocco.”1?°

The poem by Ibn Hani’ shows how the Nile appears to be worthless and unbeneficial if

compared to the benefit to that country from giving its rule to the praised patron:

123 See, for example, the 7th chapter of her book The Poetics of Islamic Legitimacy in which Stetkevych studied
three Andalusian panegyric odes written by al-Muhannad al-Baghdadi, Muhammad Ibn Shukhays and Ibn Darraj
al-Qastalli that were recited in the court of the Umayyad Caliph al-Hakam al-Thani al-Mustansir and for the patron
Sulayman Ibn al-Hakam Ibn Sulayman, a great grandson of ‘Abd al-Rahman the 3™, on two religious occasions
(‘Td al-Fitr and ‘Td al-Adha). Both the poets and rulers were involved in a win-win situation in which the poets
gained material wealth from praising the patron, while the patron gained popularity and legitimacy for his regime.
See: Stetkevych, The Poetics of Islamic Legitimacy, 241-282.

124 1 isan al-Din, Diwan, 1: 433.

125 See: Majd Yasir al-Mallah, “The Role of Classical Arabic Panegyric Poetry in Court Ceremonial: Al-
mutanabbi, Ibn Hani’ al-Andalusi, and Ibn Darraj al-Qastalli,” (PhD diss., Indiana University, 2002), 145-146;
Majd Yasir al-Mallah, In the Shadows of the Master: Al-Mutanabbi's Legacy and the Quest for the Center in
Fatimid and Andalusian Poetry (Berkshire: Berkshire Academic Press, 2012), 35-56.
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What harm will it do to Egypt if it gives its rule
to you, and what difference does it make whether the Nile flows or if the low-tide
kills it?
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The Nile is not forgotten even in the late days of the Arab presence in al-Andalus. The
poet Abu al-Husayn Ibn Ahmad Ibn Furkiin (d. 1417) from Granada opens his poem by
lamenting the death of al-Mun ‘im, the ruler of Granada, and, at the same time, in the third line,
greeting Yasuf III, his son and successor, with the bay ‘a (oath of allegiance). In line nine, he

uses the image of the Nile as the source of life and fertility as a metaphor for al-Mun‘im and

his descendants’ rule in Granada:

And if the spring of the Nile River has dried up,
this [the new ruler, Yasuf I11] is the Nile that will make the grass grow.
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The nostalgic meanings in Andalusian poetry are not expressed through the Nile,
especially since the majority of Andalusian poetic examples in which the Nile is mentioned are
associated with the same meanings of might and generosity, but again, reference to this river
and not other Andalusian rivers is evidence to the high rank of the East in the eyes of the

Andalusians.

B.4. Barada

It is a river that is called Bahradan in Persian. It begins in the mountains of Damascus
and crosses to divide it with Ghiita before traveling to the sea.'?® Maybe due to its locality and
the fact that it is less effective in regard to its capacity of irrigation (71 km) than the rivers

above, | could only find a few poetic examples of this river in the Andalusian poetic corpus.

126 |bn Hani’, Diwan, 135.

127 Abii al-Husayn Ahmad Ibn Furkiin, Diwan Ibn Furkin, ed. Muhammad Ibn Sharifa (al-Ribat: Akadimiyyat
al-Mamlaka al-Maghribiyya, 1987), 382.

128 Al-Himyari, Al-Rawd al-M;i ‘tar, 89.
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Barada, which runs through the city of Damascus and splits into seven branches (Nahr Yazid
and Nahr Thawra on the left bank, Nahr Mizzaw1, the Darani, the Kanawat, Banyasis and Nahr
Tharwa on the right bank), is considered to be a creek when compared to the other great rivers

of the East.

The Barada, which irrigates nearly 10,000 hectares of orchards and gardens, has pushed
back the desert to a distance of 20 kilometers from the mountains, beyond the celebrated Ghita.
As such, the orchards and gardens north of Damascus, the Marj (a plain), is covered by

extensive cultivation and from December to June displays a carpet of green meadows.'%°

Hazim al-Qartajanni describes the beauty of the Andalusian city of Murcia as well as

its river, palaces and fortresses, such as Qasr Ibn Sa‘d and Hisn al-Faraj:

Its houses cause that people forget Jillag [Damascus],
and its cold sweet water causes that people forget Barada.
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In the section entitled “Poems Describing Damascus,” al-Maqgqari included a touching

poem in which al-Muhadhdhab Ibn al-Zubayr (d. 1165) implores the North wind to go past the
Barada River if it containes the Rand (laurier) and the scent of the Khuzama (lavender), since

Barada may enhance the coldness of this wind while it is blowing:

O the wind of the north, for the sake of God,
if you cover the laurier as a garment,

And carry the perfume of the lavender
to my companion in the morning as scent,

Go past Barada, perhaps it will
increase the coldness of your blowing.

128 "Barada," Brill Online Reference Works, accessed November 24, 2013.
http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/barada-SIM 1211.
130 Al-Mawsii ‘a al-Shi ‘riyya, Hazim al-Qurtajann.
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Seeking and yearning for Barada—and not merely referring to it when remembering
sweet memories or addressing the beloved—can be found also in some short poems that al-
Magqqari categorized under the section of “Praising Damascus.” The following poem, which
was written by Sayf al-Din al-Mishadd (d. 1258), sees him yearning for the flowers and the

kinds of fruit of the city:

My heart yearns for the Ban of Jillag,
and my tears are shed over its rivers.

The Ibn Kallab almonds!32 make my senses reel when they are blooming,
and their branches, when they are bearing fruit, stir my passion.

And | yearn for the blooms of quince,
when they appear like scattered dirhams.

Thickets on whose surface water overflows until
they glow with beauty and burst into bloom.

You can see Barada meandering through them as if it
and its pebbles were a jeweled and polished sword.
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181 Al-Maqqari, Nafh al-Tib, 2: 391.
132 Apparently, it is a type of almond that grows in the Damascus area.
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Regardless of whether mentioning Barada or other eastern rivers indicates direct
nostalgia for the East in the Andalusian poetic corpus or not, the ceaseless referral to such
rivers—either as one component of the diverse Arabic poetic nasibic terminology or as a direct
or indirect means that the Andalusian poet employed to deliver personal emotions and poetic
images—is the best proof that the East remained attendant in the poetic subconscious of many

of the poets of al-Andalus.

C. The Impact of Eeastern Places and Poetry on the Andalusian Poetry: The mu ‘allagqa
of Imru’ al-Qays as a Model

Ihsan ‘Abbas discusses the influential poets of the East in his book on the history of
Andalusian literature. ‘Abbas claims that some of the eastern poets, such as Abu al-‘Atahiya
(d. 826), Abii Nuwas, Abt Tammam and Ibn al-Riumi, affected the poetic rhetorics of some
Andalusian poets. For example, when the Andalusian poet employs water and plants’ images
and metaphors, he does not necessarily mean that these items belong to the real life. ‘Abbas
writes that this was mainly because of Abt Tammam’s influence. Likewise, regarding
descriptions of jewelry and precious stones that the Andalusian poets employ, ‘Abbas states
that this is mostly because of the influence of the Abbasid Caliph and poet Ibn al-Mu ‘tazz (d.
909), who was the best to describe precious stones in the East.1** Although ‘Abbas claims that
al-Mutanabbi was the least poet that the Andalusians followed during the Umayyads’ reign in
al-Andalus®® (756 — 1031) because of his sophistication and philosophical wisdom, Mishari

Almiisa writes in his dissertation a complete chapter about the influence of al-Mutanabbi in al-

133 1bid., 2: 4009.

134 |hsan ‘Abbas, Tarikh al-Adab al-Andalusi, ‘Asr Siydadat Qurtuba, 2™ ed. (Bayriit: Dar al-Thagafa, 1969), 125-
126.

135 1bid., 126.
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Andalus and provides many examples of Ibn Khafaja imitating the style of Abu al-Tayyib al-
Mutanabbi. His dissertation shows that also other eastern poets were models for some
Andalusian poets, such as Ibn Darr3j al-Qastallt (d. 1030), who imitated Abti Nuwas and Ibn
al-Taliq and Lisan al-Din Ibn al-Khatib who imitated Abti Tammam and wrote some
mu ‘aradat—which Almusa defines as contrafactions or imitations using the same subject,
rhyme and meter of the works of master poets from an earlier era—which followed the models
used by the eastern poets.**

It is not accurate though to categorize the names of eastern places used by Andalusian
poets as mere imitations of the eastern Arabic model.*¥’ It is inaccurate also to say that this
style matches exactly the nasib mainly because the nasibic section of the poem (if it really
exists) must open the ode and not come in the middle of it or at the end, as is the case in many
of the aforementioned examples. It is correct to say though, that the sense of the East that is
felt in the Andalusian poetry is coming—if not from nostalgic imitative motives—from a feeling
of inferiority and despondency for not having had the authentic experience of the cradle of pure
poetry. It is also correct to say that the poetical and cultural prestige of the East, and the fame
and prestige of the eastern poetic masters are what the Andalusians long for and/or are jealous

of. Ahmad Haykal writes about this phenomenon:

Nevertheless, one of the most important characteristics of the
Andalusians psychology is the feeling that is almost a component of
insufficiency from which the Andalusians suffered because of their
situation compared to the easterners. The easterners were in the
cradle of the Islamic culture, and their countries are the origin of the
Arabic language, and their districts are the place of origin of the
literary genres, so everything that is dogmatic or noetic or artistic
appears first in the East and the easterners take whatever they wish
from it, and only after that does it reach al-Andalus.'*® This was due

136 Mishari Almosa, “The Andalusian Panegyric Mu‘aradah Rhetorical Strategy and Speech Act Theory,” (PhD
Diss., Indiana University, 2010), 75-121.

187 « . And the Andalusians went with their imitation to using the places that the poets of the East use.” See:
Hamid, Qadaya Andalusiyya, 60.

138 Excluding al-Muwashshaat, in spite of the fact that some references claim that the first muwashshaka was
written by the Abbasid poet, Ibn al-Mu‘tazz. See what Ahmad Haykal wrote to refute this opinion in: Ahmad
Haykal, Al-Adab al-Andalusi, 147-148.
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to the closeness of the easterns to the origin, and the remoteness of

the Andalusians from that origin. Because of this, the Andalusians

felt a sort of inferiority to the easterners, and always tried to

compensate for this by affirming their superiority in spite of their

remoteness, and their precedence in spite of their distance. Because

of this one may notice them being formally fanatical in regard to

religion . .. while [at the same time] doing some unacceptable things

that can easily be considered a violation of the basic rules of the

religion.

One may also notice that formally they are very strict in regard to

language, where they deal artistically with grammar for example and

learn it by heart and compose books about it, and after that, and at

the same time, they practice in their daily life a language that is the

farthest from the grammar, it is perhaps the farthest from Arabic

itself.1

But before being affected by the late Umayyad and Abbasid poets, and before they
invented new poetic forms (i.e., zajal and muwashsha/a), the Arabs of al-Andalus inherited
the classical ode of their jahilt forefathers with all its conventional themes and motifs. The
interesting thing regarding this matter is the way the Andalusians treated this classical ode and
its opening section of the nasib.
In this chapter, | will trace some of the classical places'*° in Arabia as they were

reflected in the Andalusian poetry. Mentioning and frequent referral to the names of these
places indicate—in my opinion-the inclination, dependence and nostalgia of the poets of the

Iberian Peninsula for the East and for its cultural and poetic heritage.

Pre-1slamic poetry can be found in a number of classical Arabic literary compendia and
poetic anthologies, such as Al-Mufaddaliyyat written by al-Mufaddal al-Dabi (d. 784);
Jamharat Ash ‘ar al- ‘Arab written by Abu Zayd al-Qurashi (d. 786); Diwan al-Hamdasa, which
was collected by Abti Tammam (d. 845); Al-Shi r wa-al-Shu ‘ara’ written by Ibn Qutayba al-

Dinawari (d. 889); Kitab al-Aghant written by Abu al-Faraj al-1sfahani (d. 967); and Mukhtarat

139 |bid., 46-47. See also what Haykal wrote about the colloquial dialect of Andalusian Arabs (Ibid., 31-42.) and
what he wrote about the Romance dialect, which is a colloquial derivation of Latin (Ibid., 38-39.).

140 By the term “classical places” I mean the places mentioned in pre-Islamic poetry in general. Some of these
places are famous and still exist and called by their ancient names. Others, though they are familiar in the poetic
tradition, are less famous and their locations are questionable.
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Ibn al-Shajart written by Hibat Allah Ibn al-Shajari (d. 1148). | will not review this enormous
corpus of material. Instead, | will focus mainly on the mu ‘allaga of Imru’ al-Qays in order to
shed light on its importance in al-Andalus especially through referring to some of the places
mentioned in it. In addition, | will deal briefly with some other place-names (e.g., towns,
villages, mountains, wadis and creeks) that appear in the other nine mu ‘allagat. Through the
examination of the use of these pre-Islamic poetic place-names in Andalusian poetry, | will try
to discover the poets’ inclination and nostalgia for the East and for its poetic convensions. |
will also try to demonstrate, through the Andalusian poets’ direct and indirect references to the
mu ‘allagat, how they viewed themselves and their poetry in regard to the eastern classical
poetry and heritage. It is important to note though, that some of the poetic lines below will not
clearly remind of the mu ‘allagat or their writers, in spite of that, mentioning such poetic lines
here will still be very important to prove the indispensable releationship between the

Andalusian poets and the East.

The opening prelude (rasib)--whether consisting primarily of the theme of the ruined
abode of the lost beloved and her departed tribe (nasib talali) or the amorous-erotic encounter
and description of the beloved herself (nasib ghazali)--and the journey section (rahil) are the
two parts of the classical ode that include the largest number of place-names. However, as
might be expected, it is the place-names of the nostalgic elegiac-toned nasib that are associated

in the poetic tradition with the irrevocable past.

Here is a quick review of the geographical places of the mu ‘allagat. This list will serve
as the study-sample of this sub-section through which I will demonstrate the nostalgic
connotations of the eastern place-names in Andalusian poetry. Some of these place-names were

mentioned before in the second chapter “Lexicon of Nostalgia.”

1. Imru’ al-Qays (d. 544)
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Saqt/Siqt al-Liwa, Tadih, al-Miqgrat, Hawmal, Darij, al-‘Udhayb, Tayma’, Thabir, al-

Mujaymir, Aban, al-Jiwa’ and Darat Juljul.

2. Tarafa Ibn al-‘Abd (d. 564)

Bargat Thahmud, Dad, al-‘Asib, Dijla and Darghad.

3. Al-Harith Ibn Hilliza (d. 570)

Burqat Shamma’, al-Khulasa’, al-Muhayyat, al-Sifah, A ‘naq, Fitaq, ‘Adhib, al-Wafa’, Riyad
al-Qata, Awdiyat al-Sharbab, al-Shu ‘batan, al-Ibla’, Khazaza, al-'Aqiq, al-Bahrayn, al-Saqib,

al-Hisa’, al-‘Alya’, ‘Uwasa’, Thahlan and al-Hayyarin.

4. ‘Amr Ibn Kulthiim (d. 584)

Andarin, Ba‘labakk, Dimashq, Qasirin, al-Yamama, Dhi Tulth, Najd, Khazaza and Dhi Arati.

5. ‘Abid Ibn al-Abras (d. 598)

Malhiib, al-Qutbiyyat, al-Dhuntib, Rakis, Thu‘aylabat, Dhat Farqayn, al-Qulayb, ‘Arda and

Hibr.

6. ‘Antara Ibn Shaddad (d. 601)

Al-Jiwa’, al-Hazn, al-Samman, al-Mutalaththam, al-Ghaylam and Qumaqum.

7. Al-Nabigha al-Dhubyani (d. 605)

Al-‘Alya’, al-Sanad, Tadmur, Ttudih, Makka (Mecca) and Wajra.

8. Zuhayr Ibn Abi Sulma (d. 609)

Hawmanat al-Darraj, al-Ragmatayn, al-Mutathallim, Jurthum, al-Qinan, al-Sawban, Wadi al-

Rass, al-*Alya’ and al-‘Iragq.
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9. Al-A‘sha (d. 628)

Al-Hind (India), Darna or Darta, Numar or Thumar, Batn al-Khal, al-‘Asjadi, al-Ibla’, al-Habl

and al-Khatt

10. Labid Ibn Rabi‘a (d. 661)

Mina, Rijam, Rayyan, Tudih, Wajra, al-Jabalan (Jabal Tayyi’ and Jabal Aja’), al-Qahr, al-

Thalabut and Tibala.

Although Arabs have lived for eight centuries in al-Andalus away from the Arab East,
and although Spain is located almost 3,000 miles away from al-Hijaz, al-Sham, Egypt and
Mesopotamia, the places named above-as the following pages will show-remained
rhapsodically attendant in the Andalusian poet’s conscience and sentiment. This indicates the
strong bonds between these Arabs and their real place of origin and between them and the

poetic heritage as reflected through the names of these ancient places.

The list in Chapter 2 was useful in forming the lexicon of nostalgia, but although |
managed to almost find a parallel poetic example for each of the names of the places that appear
there (many were taken from the mu ‘allagat), | do not think that tracking each one of those
place-names to support the idea of nostalgia for the East in the Andalusian poetry would prove
fruitful, especially because the lexicon of the terms within the nasib is repeated and does not
necessarily always convey nostalgia. Therefore, a few carefully selected examples will make a

stronger argument.

Not surprisingly, given its celebrity and valuation in the Arab East, the mu ‘allaqa of

Imru’ al-Qays is the most famous and most influential of the mu ‘allagat in general and in al-
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Andalus in particular.X*! This is clear from the frequency with which place-names that al-Malik
al-Dillil (the errant king) Imru’ al-Qays mentioned in his mu ‘allaga and in other poems of him

are repeatedly mentioned in poems of Andalusian poets.#?

In spite of the successful Arabization of Andausian place-names, rivers and mountains
by Arabs in al-Andalus (e.g., Shantarin = Santa Maria; Malaga = Majorca; Tulaytila = Toledo;
and Jibal al-Birans = the Pyrenees), the eastern place-names remained in use in order to convey
the ideas, emotions and images with which they were conventionally associated in the poetic
tradition of the Arab East. The water sources that | dealt with in sub-chapter 3B and the eastern
mountains and places that were discussed in chapter Two, such as the ‘Asib, Yadhbul, al-
‘Udhayb, Thabir, Thahlan, Aban and Darat Juljul, remained the clearest indication of the
influence of the East on Andalusian poetry and, in turn, its reliance on the lexicon and imagery

of the eastern poetic corpus.

Siqt al-Liwa

Imru’ al-Qays opened his mu ‘allaga by mentioning several place-names:

141 This statement is valid regarding other times and eras as well since many scholars, including some
contemporary ones, have compared between this specific mu ‘allaga and other odes. See, for example, the article
by Suzanne Stetkevych in which she argues for the rational structure of the ode based on the theory of the Rite of
Passage that was first articulated by van Gennep. Suzanne Stetkevych, “Al-Qasida al-‘Arabiyya wa-Tuqus al-
‘Ubtir,” Majallat Majma * al-Lugha al- ‘Arabiyya bi-Dimashq 60 (1985): 55-85. See also: James E. Montgomery,
“Algama al-Fahl's Contest with Imru' al-Qays: What Happens When a Poet Is Umpired by His Wife?” Arabica
44(1) (1997): 144-149; Amidu Sanni, “Did Tarafa Actually Steal from Imru' al-Qays? On Coincidence of
Thoughts and Expressions (tawarud) in Arabic Literary Theory,” Arabic & Middle Eastern Literature. 2 (2001):
117-136; Stetkevych, The Mute Immortals Speak, 241-286.
142 Such as the word ‘Astb—which is the name of the mountain on which the poet supposedly died and was buried
as a result of wearing the poisoned armor that was sent to him by the King of Byzantium (al-Rim) after discovering
the poet’s nasty story with his daughter. The legend tells that when the poet was dying, he was standing close to
a grave of an old lady, whom he addressed by saying:
O our neighbor! The calamities happen sometimes,
but I will dwell here as far as ‘Asib is here.

e Ml Lo sk Sy s cshall o) SN
‘Asib is one example of a place that Imru’ al-Qays did not mention in the mu ‘allaga, but in another poem, and the
same time, it occurred frequently in the Andalusian poetic corpus. See the story of Imru’ al-Qys and the murder
of his father. Hujr in Abt al-Hasan ‘Ali Ibn AbT al-Karam al-Shaybani, Al-Kamil fi al-Tarikh, ed. ‘Abd Allah al-
Qadi, 2" ed. 10 vols. (Bayriit: Dar al-Kutub al-‘Timiyya, 1994), 1: 399-406.
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Halt, two friends, and we will weep for the memory of one beloved
and an abode at Siqt al-Liwa between al-Dakhiil and Hawmal,

Then Tadih, then al-Miqrat, whose trace was not effaced
by the two winds weaving over it from south and north.143
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| will start with Siqt al-Liwa, the first geographical place mentioned in Imru’ al-Qays’s
Mu ‘allaga. 1bn al-Sabbagh al-Judhami opened one of his poems with a rasib that led him to
express his sorrow due to the remoteness of his loved ones, then, he switched to the religious
matter of yearning to the city of Tayba where the Prophet Muhammad is buried. In the fifth
line, the poet addressed the residents of the two mountains next to Siqt al-Liwa and asked them
until when he is going to be hurt by remoteness:

Oh those who live on the two mountains by Siqt al-Liwa!
Until when should I be shaken by your distance?

1996 s3] alad) (o5 (e n (ool e (e galall Sl
We will see later that this is not the only attempt by Andalusian or Maghribi poets, like al-
Judhami, to directly or indirectly mix the mu ‘allaga by Imru’ al-Qays with religious matters,
such as the madih nabawi, what indicates that this particular eastern poem was highly

appreciated among these “western” poets.

Ibn Hamdis goes through the same sad scenery of the nasib when describing the

situation of his beloved when she was leaving during the night. The poet opens with two lines

143 Stetkevych, The Mute Immortals Speak, 249.

144 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 29-30.

145 1bn al-Sabbagh, Diwdn, 70. This type of religious poem yearns for the holy places of Islam and will be dealt
with in the fourth chapter of this study, which focuses on madih nabawi (i.e., poetry of praising Prophet
Muhammad) and Sufi poetry.
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remembering his homeland and loathing his estrangement and alienation. Then, he describes
the horse and the journey before he returned to the subject of his beloved. The difference in Ibn
Hamdis’s poetry is that he, or rather his beloved, goes through more than one station or
geographical place of the mu ‘allaga of Imru’ al-Qays. Besides Siqt al-Liwa, we find Ttdih and
Darij. Perhaps, the most important thing is that the poet not merely alludes to Imru’ al-Qays,
but, rather, after mentioning the place-names that were intimately associated with him in the
poetic tradition, the poet explicitly refers to him by name in a type of a meta-poetic homage to
the poet who immortalized those place-names and their elegiac-erotic associations:

What a sentence of time--nobody knows how it judges

when it forbids our homelands to us and they become prohibited.
The foreignness of remoteness enhanced my estrangement till today,

but all this did not cause me to forget the traces of my homeland since it remained
stuck in me.

Among the dark-eyed beauties [oryx does/women] there is still in my soul
a beautiful lady whose mouth keeps silent out of the utmost fear.

She removed her veil at Tadih, [revealing a shiny face] so that its paths
became clear enough to travel in the dark of night.

She passed by Siqt al-Liwa and shed tears
that are scattered like unstrung pearls.

And at “‘Ayn Darij my robe was soaked
by eyelids whose tears, out of sorrow, had turned to blood.

Amongst these places [where love-vows were once made] Imru’ al-Qays
still gives expression to the time of love and translates.
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It is important to note how Ibn Hamdis followed the intensely rhetorical eastern
Abbasid style of badi* poetry and wove these place-names into the texture of his poem using
tajnis (i.e., paronomasia or etymological word-play based on the tri-literal roots): (Tudih, fa-
tawaddahat \ Siqt al-Liwa, fa-tasaqatat \ ‘Ayn Darij, darrajat). The total poetic effect of this
style was to evoke two essential eastern poetic elements at once: the familiar and highly
emotionally evocative place-names from the nasib of the pre-Islamic Imru’ al-Qays’s
mu ‘allaga and the very distinctive badi*-style of the high Abbasid Muhdathtiin (modernists)
poets, such as Abia Tammam. In effect, Ibn Hamdis’s poem performed homage to two different

periods of eastern poetry.

Al-Rusafi al-Balansi (d. 1177) also mentioned Siqt al-Liwa in a poem full of other
eastern motifs. The poet opens with the nasib, and as some of the eastern poets do, he alludes
to his beloved by the conventional name of Hind, mentioning her along with the desert plant
of the Rand (Laurier). Then, in the same nasibic part, the poet uses another eastern cultural

motif when he alludes to Abt al-‘Ala’ al-Ma‘arr1’s celebrated diwan, Saqt al-Zand (The Spark

146 1bn Hamdts, Diwdn, 408-410.
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on the Fire-stick). Immediately before turning to the gharad or the main part of the poem,
which praised the minister Abt Ja‘far al-Waqqashi (d. 1178) from Valencia, the poet refers to
the tents of his loved ones in Siqt al-Liwa and in al-Fard.*%

Hind has alighted at al- Ajra‘ [the sandy plain];
where the breeze is wet like dew and smells like the fragrance of the Laurier.

A memory that stirs your heart
like the fire-stick makes sparks.

And their tents, when they were struck are
Siqt al-Liwa and the sand dune of al-Fard
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The lines above may not closely remind of Imru’ al-Qays’s mu ‘allga, but like many
other poems, they definitely introduce another allusion to Imru’ al-Qays himself rather than his
mu ‘allaga, especially concerning to linking between Siqt al-Liwa and the fortress al-Ablaq al-

Fard, which is featured in one of the poet’s most interesting anecdotes.

The story tells that in his quest to get Caesar’s assistance to vanquish
his father’s murderers, Imru’ al-Qays paid [the Jewish] poet al-

147 Al-Fard is al-Ablaq al-Fard, which was the palace of al-Samaw’al Ibn ‘Adiyya’, who was known for his
trustworthiness. This palace, based on classical references, is located somewhere in the desert of Tayma’. See:
Al-Isfahani, Al-Aghani, 22: 122-125; ‘Amr Ibn Bahr al-Jahiz, Kitab al-Bursan wal- ‘Urjan wa-al- Umyan wal-
Hiilan, ed. “Abd al-Salam Muhammad Hariin (Bayrit: Dar al-Jil, 1990), 56.

148 Muhammad Ibn Ghalib al-Rusafi, Diwan al-Rusafi al-Balansi Abi ‘Abd Allah Muhammad Ibn Ghalib, ed.
Ihsan ‘Abbas (Bayrit: Dar al-Shuriiq, 1983), 58-59.
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Samaw’al [Ibn ‘Adayya’ (d. 560)] a visit at his fort, known al-Ablaq
or al-Fard in the desert of Tayma’. At the fort, Imru’ al-Qays
deposited five coats of mail armor with al-Samaw’al for
safekeeping. Al-Samaw’al introduced Imru’ al-Qays to the
Ghassanid king al-Harith Ibn Abi Shimmar, who provided Imru’ al-
Qays with access to Emperor Justinian (r. 527- 565). As Imru’ al-
Qays’s enemy, al-Mundhir Ibn Ma’ al-Sama’, king of Hira, heard of
this, he sent his agent al-Harith Ibn Zalim to al-Ablaqg to demand the
shields. Al-Harith seized al-Samaw’al’s son—-who had been out
hunting—and threatened al-Samaw’al that he’d put his son to death
if he did not produce the shields. As al-Samaw’al refused, as that
would be a breach on his part, al-Harith cut the son in half.}°

Siqt al-Liwa is also mentioned in a poem by Lisan al-Din Ibn al-Khatib. The poet opens
with the nasib, remembering the good days when he was with his beloved, but surprisingly, or
rather expectedly at this point in our discussion, the places where the lovers met were not in al-
Andalus, but in the East. In addition, what stirs this sweet-sad memory is either the cooing of
a grieving dove or the sparks of the lightning in the sky of the East:

And there stirred my sorrow beautiful lightning-flash

that stirs the sorrow of a heart afflicted with passion.

It revealed during the night in Siqt al-Liwa a spark
struck by two fire-sticks amidst the clouds

And it shed a continuous rain on the ruined abode of my loved ones,
until I thought that my eye was showering lavish rain upon it.
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In addition to directly mentioning Siqt al-Liwa in these three lines, Ibn al-Khatib’s

poem includes further allusions to Imru’ al-Qays’s mu ‘allaga in the accumulation of the

149 See: ‘Abd al-Wahhab Ansari, Anthology of Arabic poetry (n.p: Academy of Languages, 2009), 50.
15071 isan al-Din, Diwan, 1: 291.
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vocabulary associated with the rain (i.e., barig, awra, al-sahab and dayma), that evoked the
celebrated storm-scene that concluded Imru’ al-Qays’s poem:

O friend, do you see the lightning? There is its flash—
like two hands shining in a high-crowned cumulus!

Its flash illumining the sky, or like the sudden flare of a monk’s lamp,
when, tilting it, he soaks with oil the tightly twisted wick.

Between Darij and al-"Udhayb I sat with my companions to watch the storm
how distant was the object of my gaze!

Over Mount Qatan, as I read the signs, the right flank of its downpour falls,
over Mount al-Sitar, then Mount Yadhbul, falls the left.

Then in the forenoon it was pouring its water down around Kutayfa,
overturning the lofty kanahbal trees upon their beards.!
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In an expansion, or tashtir*>

of Imru’ al-Qays’s Mu ‘allaga, Hazim al-Qartajanni
employs the mu ‘allaga 79 times to produce religious and nostalgic madii nabawiode. In it the
poet/ speaker yearns for Tayba (Medina), the city in which the Prophet Muhammad was buried;

al-Ka‘ba and other holy Islamic places associated with the Islamic 4ajj (pilgrimage). What is

151 Stetkevych, The Mute Immortals Speak, 256.

152 Al-Zawzani, Shark al-Mu ‘allagat al-Sab ‘, 54-57.

153 Tashyir, in poetry, means splitting lines of famous odes into two hemistiches and adding to each hemistich
another hemistich by the poet to create a new poem that meets the spirit of the original ode. This style was very
famous in al-Andalus, especially in relation to praising Prophet Muhammad or what is known in Arabic as madih
nabawr. See: “Kitab al-Arab,” accessed July 10, 2014, http://forums.arabsbook.com/threads/23181.
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worth mentioning here is the poet’s rejection of the jahilr tradition of stopping at the beloved’s
ruined abode. Instead, he chooses to seek the soil of Tayba:
Say to your eyes twain, should you visit the noblest of prophets,
halt friends both! Let us weep, recalling a love and a lodging

Descend at Tayba; be concerned no more for an abode
by the rim of twisted sands between al-Dakhiil and Hawmal.>*
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Fatima ‘Umrani wrote that Hazim al-Qartajanni invested a lot of time to make sure his

poem went in the correct direction of the madih nabawr because distracting the reader from the
influence and the impact of Imru’ al-Qays is very difficult. Besides, the two different themes
of the original ode and that of al-Qurtajanni made it even harder for the latter to set his poem
in the right direction. In spite of that, al-Qartajanni found it important that his poem be modeled
after the mu ‘allaga of Imru’ al-Qays in hope that it would gain the same fame as that of the
mu ‘allaga.*®® 1t is obvious that the poet wanted to draw a dramatic contrast between the highly
erotic worldly poem of Imru’ al-Qays and the devotional direction of the madi/ nabawi, and

that such contrast made the devotional aspects more effective.

Hawmal

154 Translation is from: Julie Scott Meisami, “Imru’ al-Qays Praise the Prophet,” Tradition and Modernity in the
Arabic Literature, ed. Issa J. Boullata and Terri DeYoung (Fayetteville: The University of Arkansas Press,
1997), 226.

155 Hazim Ibn Muhammad al-Qartajanni, Diwan Hazim al-Qartajanni, ed. ‘Uthman al-Ka‘‘ak (Bayriit: Dar al-
Thagafa, 1964), 89. The editor of the diwan introduced this poem by stating that it is among the poet’s best poetry
and that al-Qartajanni included the poem by Imru’ al-Qays in order to praise Prophet Muhammad (al-Mustafa) in
the best manner.

156 Fatima ‘Umrant, Al-Mada ik al-Nabawiyya fi al-Shi ‘r al-Andalust (al-Qahira: Mu’ assasat al-Mukhtar lil-Nashr
wa-al-Tawzi', 2011), 194.

144



The impact of the mu ‘allaga by Imru’ al-Qays in al-Andalus was found in the use of
other places that, like Sigt al-Liwa, were not associated with actual geographical locations but
rather with their poetic “location” in the poem of Imru’ al-Qays. Hawmal, like al-Dakhiil, was
much less popular than Siqt al-Liwa and other places in Imru’al-Qays’s mu ‘allaga, and, as
such, was hardly mentioned in al-Andalus. ‘Alf al-HusrT al-Qayrawanit opened his 10 line poem
in praise of the Prophet’s cousin and son-in-law ‘Alt Ibn Abit Talib by mentioning Hawmal. He
ended it by discussing the mountain of Yadhbul, which occurred in the storm-scene of the
Mu ‘allaqa by Imru’ al-Qays:

| got so thirsty that shedding tears became my only spring,
and | had no other way to drink but from the watering-place of Hawmal.

And if time embraced but then oppressed me,
then ‘Al is the best lord and the best refuge.

He is a gallant man; if he decides to do something
he mounts his determination that is as lofty as Mount Radwa and Mount Yadhbul.
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The examples above, especially those that involved the madih nabawi, are the best to

show the high rank of the mu ‘allaga by Imru’ al-Qays in al-Andalus. Meisami wrote that:

Imru' al-Qays's "Mu'allaga™ is arguably the most widely quoted,
plagiarized, imitated, parodied-poem in Arabic. The poet himself
was often credited with having invented nearly everything of note
in ancient poetry, with having composed the most outstanding,

157 Tbn Bassam, Al-Dhakhira, 7: 260.
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never-to-be excelled verse, or the most striking comparison on some
topic or other.*8

Darij

Ibn al-Abbar referred to Darij, another place mentioned by Imru’ al-Qays,**® in a ghazal
ode (love lyric). Most likely referring to himself, he complained about the remoteness of his
beloved:

O people who were injured with many others
by the wide beautiful eyes in Darij!
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What draws our attention here is the use of rajnis (paronomasia) (darraju, Darij,
durrija) and his hints at Darij, which is a water place. Apparently, and as the lines of Ibn
Hamdis above show, this was common in such poems that directly referred to Imru’ al-Qays

or indirectly allude to him or to his poetry.

A final example of the use of Darij as a poetic refuge of nostalgia and attachment for

the East in the Andalusian poetic corpus can be found in thhe following line from Ibn ‘Abdin:

And | left the land of the West and
as if it were for me ‘Alij or Darij or Zamzam.

Pl Jpba dalle o WilS gay cuall (a)l eSiy

158 Meisami, “Imru’ al-Qys Praising the Prophet,” 223.
159 In addition to his mu ‘allaga, Darij is mentioned in another ode of Imru’ al-Qays that some scholars mentioned
but I could not find in his diwan, neither that edited by Mustafa ‘Abd al-Shafi. 2" edition nor the one edited by
Anwar ‘Ulayyan and Muhammad ‘Al1 al-Shawabka. The line is:
I went to the spring that is at Darij
where there is a dense shadow and high moss.

b lebaie Jhll lgle b ol die ) o) Eian
See: ‘Abd Allah Ibn Muslim Ibn Qutayba, Kitab ‘Uyun al-Akhbar, 4 vols. (Bayriat: Dar al-Kitab al-‘ Arabi, 1982),
1: 143.

160 1pn al-Abbar, Diwan, 115.
161 Tbn ‘ Abdiin. Diwan, 180.
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The line above contains reverse nostalgia as it is not nostalgia for the East, but rather
nostalgia for the West. However, what really makes this example special and interesting is that
the Andalusian poet could not find a better way to express his nostalgia for his western
homeland than linking it to the traditional nostalgia for places in the East. In another way, his
homeland is importand and keen for his just because he felt as if it were “Alij, Darij or Zamzam.

In this way, the eastern places acquire a very high rank for the poet.
Al-“Udhayb

As the lines on page 143 show, al-‘Udhayb in Imru’ al-Qays’s mu ‘allaga occurs in the
storm scene. In al-Andalus however, al-‘Udhayb is usually paired with Bariq, which leads me
to suggest that the Andalusians were more influenced by Abu al-Tayyib al-Mutanabbi than by
Imru’ al-Qays in regard to mentioning al- ‘Udhayb in their poems.*®? Usually and probably
because Bariq means a hard ground but it is derived from the root B.R.Q. from which the word

barq (lightning) comes, when these two places are mentioned, lightning appears.

Apparently, referring to the place-name al-'Udhayb was a poetic convention in al-
Andalus. The second hemistich of the following line by Ibn al-Abbar in which he praises Jaen’s
ruler Abt ‘Ali “‘Umar Ibn Abi Miisa and opens with a wine prelude, following Abt Nuwas
technique of evoking the abandoned campsite motif by rejecting it:

| sipped it [a wine] as if it were a sweet mouth,
so | gave up mentioning al- Udhayb and Bariq.

1835,y cudall S5 e copailh  Aigde el Jie g by

162 Al-Mutanabbt opened one of his poems in praise of Sayf al-Dawla al-Hamdani (d. 967) with:
I remembered the place which is between al-‘Udhayb and Bariq
Where we dragged our spears and where our horses ran.

Gl Gaay Lalle Jaa @by cuaall G Lo 0SS
See: Al-Ma‘arri, Sharp Diwan Abr al-Tayyib al-Mutanabbi, 3: 455.
163 |pn al-Abbar, Diwan, 478.
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The sweetness of the wine is what made the poet stop referring al- ‘Udhayb what indicates that
such a referral was common among poets. Al-“Udhayb appears without the place-name Bariq,
but with bawariq (the plural of barg = lightning) in the opening line of a poem by Ibn abi al-
Khisal:

Flashing lightning at the mountains of al- ‘Udhayb appeared high over them in the

valley
while they were gathered all together.
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On the same topic, Muhammad Ibn Ahmad Ibn al-Haddad al-Andalust (d. 1087), who

enjoyed the company of his male beloved and felt it unnecessary to use the nasib, wrote

addressing himself to put aside the al-‘Aqiq for being thankless and the al-‘Udhayb that

belonged to the errant one (al-dall) (i.e., Imru’ al-Qays, known as the “errant king” (al-malik
al-dillil)):

So, leave the ‘Aqiq aside because it is ungrateful,
and put al-‘Udhayb aside since it belongs to the errant one.

O0lal iy cude udall Hdy dBghal Lilae Gkl )M
In other poems, Ibn al-Abbar plays further on the place names “Udhayb and Bariq and
compares falling tears and the radiant eyes of his beloved to sweet water (al-ma’ al- ‘adhb) and
lightning (Bariq). To do so, nothing is better than al-‘Udhayb, which shares the same root with
‘adhb:
Their shedding of tears and their radiant [faces] came together,
O how close to each other al-'Udhayb and Bariq appear!

May the rain water the banks of al-‘Udhayb and Bariq,
and may it water all places with its deluge everywhere.

164 Al-Mawsii ‘a al-Shi ‘riyya, 1bn Abi al-Khisal.
165 1o al-Haddad, Diwan, 248,
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Much lightning between al-‘Udhayb and Bariq
seems to be a lighter for my love-spark.
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The other topic associated with al-‘Udhayb in the Andalusian poet is love. For some
reason, love cannot be complete or ideal in al-Andalus unless it takes place among the eastern
places. This is especially noticeable in the nasib, but one can find emotional lines in which

eastern places are mentioned almost in all sections of some Andalusian poems.

This convention draws attention to the fact that the poets of al-Andalus preferred to
cling to the East and describe their love stories as if they had taken place in the East or in
imaginary places than to use Andalusian places. Did not Cordoba, Seville, Granada and other
Andalusian places fit love stories? The answer is yes. However, the pure eastern poetic model
apparently defeats logic and reality. Regardless of whether an Andalusian poet intended to tell
his own love stories or merely to transfer a conventional topic, such as the amorous subject of
the nasib that usually opens the ode, the East remained the main means by which to convey

such ideas.

Ibn Furkiin’s line is the best indication of such a unique emotional amorous position of
al-‘'Udhayb in al-Andalus. Simply, for the poet, love and the beloved are almost useless,
worthless, sore and impure if they do not come from al-‘Udhayb, its Ban and Rand:

And her flowers would not be sweet had not
the Ban and the Rand of al-‘Udhayb appeared to her on a dune.

186 |bn al-Abbar, Diwan, 407, 435, 124.
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In addition, the following selections from Yahya Ibn ‘Abd al-Rahman Ibn Baqt al-
Qurtubi (d. 1145), Abt Bakr Muhammad Ibn al-Hasan Ibn Hubaysh (d. 1287) and Ibn Zamrak,
respectively, are also examples of the way al-‘Udhayb (and other eastern places) are used to
express love and emotions in al-Andalus:
Do the residents of al-Ghada know that their remoteness
ignites fire inside a crestfallen submitted heart?

And do the neighbors of al-°Aqiq [the residents of al-Hijaz]
know that the agate in my eyelids melted because of their separation?

And that the stories of al-‘Udhayb are sweeter to me
than fresh sweet water to a thirsty man?
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I would sacrifice my father to the sake of a gazelle that my eye flirted with
between al- Udhayb and the two shores of Bariq.

| asked him to visit me in order to cure my pain,
and he promised me and kept his promise.
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On the night in which the full moon slept with me
and the eyes of the meteors gazed at me,

167 Ton Furkiin, Diwan, 134.
168 Al-Mawsii ‘a al-Shi ‘riyya, Abii Bakr Muhammad Ibn al-Hasan Ibn Hubaysh.
189 Al-Mawsii ‘a al-Shi ‘riyya, Yahya Ibn ‘Abd al-Rahman Ibn Baqt al-Qurtubr.
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| drank from a sweet wet mouth
at the abode that lies between al-‘Udhayb and Bariq

Lily) gond gl O citby oaaliae lead Hull @b Al

O Al b 33 g Dls candall o L de S

The Granadan poet Ibn Zamrak expresses his resentment for Andalusi critics blindly
preferring poems from the East, “between al- ‘Udhayb and Bariq,” commenting metapoetically
in this single line that reached us out of context:

And if it were recited between al-‘Udhayb and Bariq,
the reciters of the West would say, how lovely the East is!

TISAN 1Sa b il By JE s M o il

The previous line was not in Ibn Zamrak’s diwan, but al-Maqqari said that it was from

a book called Sharh Badi ‘iyyat al-Halt written for the Maghribi grammarian ‘Ubayb al-
Tha‘alibi as an example of good ending of poems (husn al-khitam). Al-Maqqari wrote also that
he himself could not figure out what was so good about ending a poem in such a manner.
Nevertheless, the poem was recited in al-Maghrib by Ibn Zamrak as a formal official task when
he was heading to the Maghribi ruler ‘Abd al-*Aziz on an Andalusian diplomatic mission. If
we read a little bit more in the same section of the Nafh al-Tib, we realize that this line was
written by Ibn Zamrak to show that the Maghribi critics, not the Andalusian ones, preferred the
eloquence of the East over that of the West. Al-Maqqari conveyed a piece of news from al-
Shatibt about Ibn Zamrak when the later returned to al-Andalus after a trip to al-Maghrib. At

the end of this report, al-MaqqarT wrote: “The Maghribi writers keep the Arabs’ style of [the

170 1bn Zamrak, Diwdan, 520.
111 Al-Magqqari, Naf: al-Tib, 7: 280.
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East] in their poetry and writing, and criticize the style of the modern writers because it is not

eloquent.”172

Finally, nostalgia and revferral to the East are directly expressed through al-"Udhayb in
these two lines from Ibn Furkiin and Abtu Bakr Ahmad Ibn Muhammad Ibn Shibrin al-Judhami
from Ceuta (d. 1346), respectively:

Pass by, my two friends, the ruined abodes of al- ‘Udhayb since they are
whose suffering has become sweet flowers.
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Quench my thirst for news of al-‘Udhayb, because I am
sad for the ‘Udhayb, and my sadness cannot be borne with patience.

It is worth mentioning that al- ‘Udhayb is also one of the places recurrent in Sufi poetry,

a matter that will be discussed in Chapter 5.

Tayma’

Like other place-names in the mu ‘allaga of Imru’ al-Qays, Tayma’ holds a respected
place in the Andalusian poetic corpus. But, in contrast to former places where | could point
sometimes at a direct tendency between them and the mu ‘allaga, Tayma’ in al-Andalus, at first
glance, is either neutral or identified with aforementioned eastern lore of the fort of al-Ablag,
which belonged to al-Samaw’al, the Jew famous for his trustworthiness. Deeper contemplation,
however, in some poems where Tayma’ is involved and in al-Samaw’al’s story testify that
Imru’ al-Qays, who is poetically absent in regard to Tayma’ in al-Andalus, is the main character

of the story of al-Samaw’al, although he was absent when the tragic events of the story took

172 |bid., 7: 279.
173 Tbn Furkiin, Diwan, 339.
174 Al-Mawsii ‘a al-Shi ‘riyya, Tbn Shibrin al-Judhami.
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place.}” From here, one may assume that Imru’ al-Qays is the attendant absent regarding to

Tayma’ in al-Andalus and is still involved somehow in the matter.

Imru’ al-Qays’s line in which Tayma’ was mentioned is part of the storm scene-that

was not a nasib—and perhaps the stone castle alludes to the Fort of al-Ablaqg:

In Tayma’ it did not leave a single palm trunk standing,
or a single castle but those built of stone.*"®
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Just as the poets played on the root of the name Darij through tajnis or paronomasia,'’
they often played on the words taym (deep love) and Tayma’. They also used Tayma’ and the
name of the fortress itself, al-Ablaqg al-Fard. The following examples shed light on this poetic

technique:
Ibn Hani’ al-Andalusi opened one of his poems by mentioning the fort of al-Ablaqg:

Yes, this is Tayma’ and this is al-Ablaq al-Fard,
so ask the square houses of the lions (usud/ usd) what the tribe of Asad did!
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Without being explicitly mentioned, the accumulation of more than one word that

reminds of Imru’ al-Qays in the line above (Tayma’ which occurred in his mu ‘allga, al-Ablaq

175 See the full story of Imru’ al-Qays and al-Samaw’al and some lines of al-Samaw’al also in: al-Maydani,
Majma“ al-Amthal, 1: 435-436; al-Himyari, Al-Rawd al-M:i tar, 10; Ibrahim Ibn Muhmmad al-Bayhaqi, Al-
Mahdsin wa-al-Masawi’, ed. ‘Adnan ‘Ubayd al-‘Ali (Bayrat: Dar al-Kutub al-‘Timiyya, 1999), 85; Mahmiid Ibn
‘Umar al-Zamakhshari, Al-Mustaqsd fi Amthal al- ‘Arab, 2" ed. 2 vols. (Bayrit: Dar al-Kutub al-‘Ilmiyya, 1987),
1: 435; Al-Watwat, Ghurar al-Khasa is, 43-44.Worth mentioning that due to this story in which al-Samaw’al
sacrified his son to keep his dignity and trust, he became a symbol for loyalty and trustworthiness and the phrase
“Awfa min al-Samaw’al” (i.e., “more trustworthy than al-Samaw’al”’) was coined for him.
176 Stetkevych, The Mute Immortals Speak, 257.
17 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 79.
178 See the line that was mentioned above:

O people who were injured with many others

by the wide beautiful eyes in Darij!
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179 |bn Hani’, Diwan, 107.
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al-Fard which is the name of the fortress of al-Samaw’al who is related to the famous story
with the poet, and Asad which is the tribe responsible for killing Hujr, Imru’ al-Qays’s father)

is the best proof that he is being alluded to.

Isma ‘1l Ibn Ibrahim al-Qayrawani, who lived in the twelfth century, did the same in one

of his elegies when he described the dead as a fort and as strong as a dam:

Crowned with the virtue of ambition that despises the summits,
when it set its sights upon Tayma’ and al-Ablaq al-Fard
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‘Ali Ibn ‘Atiyya Ibn al-Zaqaq al-Balansi (d. 1134) employed tajnis to play on the place-

name of Tayma’ and love:

She visited from a distant place an infatuated lover (mutayyam)
who lives in al-Ragmatayn while her dwelling is in Tayma’.
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Similarly, Ibn Khafaja said:

And my camels yearned because the wind incites love,
so I saw no one in Tayma’ who was not infatuated (mutayyam).
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Finally, Muhammad Ibn Ibrahim Ibn Hani’ al-Asghar (d. 1160) described the deep

love that he felt when the phantom of his beloved visited him:

Her Nu‘ama [the southern wind] visited and her phantom visited [as well],
so Tayma’ went mad with love because of both visitors.

180 Al-Mawsii ‘a al-Shi ‘riyya, Isma ‘1l Ibn Ibrahim al-Qayrawani.
181 |bn al-Zaqqaq, Diwan, 1.
182 Ibn Khafaja, Diwan, 233.
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Thabir

Thabir is mentioned by Imru’ al-Qays in the storm scene of his mu ‘allaga in line 78,
right after he mentioned Tayma’:

As if Mount Thabir in the foremost of its rains
were a tribal chieftain wrapped in in a striped cloak.!8
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Thabir is a mountain in Mecca that Andalusians used to mention both by itself and with

other place-names and mountains, such as Najd, Radwa, ‘Asib and Thahlan, to express
strength, stability and different other feelings toward the East or to fathom and better

understand their own souls and emotions.

At the beginning of one panegyric poem, Ibn Khafaja opens the poem by telling others
to enjoy life before it is too late. Then, he remembers that he is already an old man, but, in spite
of this realization, he states that he is still fond of pretty women and still enjoys the sweet water
at Mun‘araj al-Liwa, the dense trees, the gust of the wind in the spring, the drowsiness of the
spring and the morning when the sun shines and renews the youth that was erased by the night:

What wonderful water is that at Mun ‘araj al-Liwa,
and how wonderful it is when rain falls on dense shaking trees!

The Pleiades shine as if they were
the fingers of paradise or the highland of Thabir.
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183 Al-Mawsii ‘a al-Shi ‘riyya, Ibn Hani’ al-Asghar.
184 Stetkevych, The Mute Immortals Speak, 257.
185 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 78.
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The lines above and many others to come below do not necessarily indicate nostalgia,
but rather, the high degree of geographical dependence on the East and the cultural and literary

attachment of the Andalusi poets to that East and to its nasib.

In another poem, Ibn Khafaja complains about time and the calamities that it brings.
He also discusses how he used to escape the evil of nights by seeking refuge at Thabir and

‘Asib, but now has a better refuge with his patron:

I used to seek Thabir and ‘Asib
when | wanted to escape the fear and evil of nights.

O king of kings! | have a tongue
that [people] point their fingers at to indicate an orator.
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It is worth mentioning that the intensive use of place-names that Imru’ al-Qays referred
to by Andalusian poets is a clear appreciation for the classical poet himself and for his poetic
style. Such use shows the unquestionable influence of the eastern poetic style and convention

on Andalusian poetry.

186 Ibn Khafaja, al-Diwan, 143.
187 Ibn Khafaja, Diwan, 47.
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A panegyric ode by Ahmad Ibn Muhammad Ibn Darraj al-Qastalli is opened with a
scene in which the poet sets sail to seek the bounty of the patron. The poet opens directly with
the perilous liminal journey (rakil), now by ships on the stormy seas rather than on a camel
through the desert. The crashing waves of the high seas are described as the two mountains,
Thabir and Thahlan, crashing back and forth:

We loaded the ships and they descended toward you

as if they were frightened crows at sunset

On green seas which, when the Saba blows,
Thabir and Thahlan plunge back and forth in them.
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No matter how innovative the poet was or intended to be, the sound of the East,
represented by Thabir, Thahlan, Iraq, Khurasan, Dhubyan and other motifs that appeared in the

poem, 8 remained essential to his poetic expression.
Darat Juljul

| will end this sub-chapter about the mu ‘allaga of Imru’ al-Qays with a discussion about
the place where the poet was involved in an erotic escapade with his paternal cousin and her
friends. According to the story, the poet waited at Darat Juljul for ‘Unayza, his beloved cousin.
When that lady appeared accompanied by her female friends, they took off their clothes and

entered the pool to bathe. It was then that the daring poet stole the ladies’ clothes and refused

188 Ahmad Ibn Muhammad Ibn Darrdj al-Qastallt, Diwdan Ibn Darraj al-Qastalli, ed. Mahmiid ‘ AlT Makki (Bayriit:
al-Maktab al-Islami, 1969), 73.
189 See also line 20 of the same poem:
Irag welcomed my coming so much,
and Kharasan pleased me generously.”
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to give them back unless every single girl got out of the pool naked and begged him to give
back the clothes. The poet’s plan succeeded. To celebrate this victory, he slaughtered his she-

camel and treated the girls to a feast.%°

As a result of this incident, the name Darat Juljul became associated less with a
geographical location and more with this erotic escapade and with Imru’ al-Qays, the infamous

womanizer poet.

In Hazim al-Qartajanni’s poem that was composed as a praise poem to the Prophet
Muhammad (madih nabawi) in the form of a tashtir of Imru’ al-Qays’s mu ‘allaga, Darat Juljul
becomes a byword for worldly delights and youthful folly:

Leave him who was enamored of days that suited him,
and especially a day at Darat Juljul.*
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As it is clear above, Darat Juljul is not used to describe a geographical location, but,

rather, the locus of the youthful excess embodied in Imru’ al-Qays’s youthful escapade. The
very name Darat Juljul became synonymous with joyful, uninhibited youthful eroticism and

became the antithesis of chastity and purity, in general, and those characteristics embodied by

the Prophet and the prophethood, in particular.

Meisami categorizes the line above under what she calls “Admonition and Peroration.”
She writes about the way in which al-Qartajanni relied upon Imru’al-Qays’ mu ‘allaga to praise
the Prophet. She also discusses al-Qartajanni’s style of rejecting worldly life for the sake of

spirituality, which “contrast[ed] praise of the Prophet, to which the poet rededicates himself,

190 See about this incident: Abii Zayd al-Qurashi, Jamharat Ash ‘ar al- ‘Arab, ed. ‘Umar Fariiq al-Tabba“ (Bayriit,
Dar al-Argam, n.d.), 74-75.

191 Translation is by: Meisami, “Imru’ al-Qys Praising the Prophet,” 230.

192 Al-Mawsii ‘a al-Shi ‘riyya, Hazim al-Qurtajann.
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with Imru' al-Qays's dedication to carnal passion, explicitly rejecting the latter in praise of the

former.”1%

The same is true for Aba Zayd al-Fazari, who was born in Cordoba and died in
Marrakesh in 1233. He mentioned Darat Juljul in an ode of praise to the Prophet Muhammad,
which demonstrated once more how the flagrant erotic escapades of the pre-Islamic womanizer
Imru’ al-Qays have become encapsulated in the term Darat Juljul, so that it alludes not merely
to that particular poet and his dissolute youth, but to the entire poetry of the jahiliyya and the
moral world that it embodies. However celebrating madih nabawr poetry by alluding to the
Mu ‘allaga by Imru’ al-Qays is more beautiful, both poetically and morally. Al-Fazari addressed
his fellow poets and asked them to stop writing poetry about the events of Darat Juljul (i.e.,
worldly or erotic poetry) and, instead, focus on worthier and more beautiful poetry of prophetic
praise:

Desist from writing poetry about that day at Darat Juljul,
and praise the Prophet in details and beautifully

And tell that who likes traveling,
we took on ourselves to praise the best messenger

Since praising the messenger of Allah is the most confirmed commandment.
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In the pages above, | have tried to demonstrate the connection between Andalusian

poetry and poetry of the East in regard to the mu ‘allaga of Imru’ al-Qays and the places that

193 Meisami, “Imru’ al-Qys Praising the Prophet,” 240.
194 Al-Mawsii ‘a al-Shi ‘riyya, Abi Zayd al-fazari.
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were mentioned in it. It is worth mentioning that the Andalusian poetic corpus contains
references to many of the place-names that occur in the mu ‘allagat and the pre-Islamic poetic
corpus generally. In addition, the present examination of the place-names from the mu ‘allaga

of Imru’ al-Qays is intended as a foremost representitive of this phenomenon.

The results of this discussion show that the places within Imru’ al-Qays’s mu ‘allaga
sometimes stand alone in Andalusian poetry, while, others are surrounded by the names of
other eastern places. Nevertheless, the examples used above show that the identity of Imru’ al-
Qays himself, his love and his erotic adventures, not only his mu ‘allaga, either directly or

indirectly, strongly impose themselves in certain Andalusian poems.

In the rest of this chapter, I will examine four more place-names from the mu ‘allagat
that shed light on the way in which the legacy of the East continued to live and breathe inside
the Andalusian poet throughout time. The places are: Mount Thahlan from the mu ‘allaga of
al-Harith Ibn Hilliza, al-Qalib from the mu ‘allaga of ‘Abid Ibn al-Abras, Wajra from both the
Mu ‘allaga of Labid and that of al-Nabigha al-Dhubyani, and Tadmur from the mu ‘allaga of al-
Nabigha al-Dhubyant as well. Such places, exactly like the ones taken from Imru’ al-Qays’s
mu ‘allaga, occur repeatedly in other pre-Islamic poems, however, the mu ‘allagat are the ones

chosen here just because they provide us with the most famous poetic examples.

Thahlan

Al-Harith Ibn Hilliza mentioned Thahlan almost at the end of his mu ‘allaga:

And we made them escape to the solid land of Thahlan
by chasing them, and we blooded their thighs’ vesels
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Like other eastern mountains, such as “Asib, Yadhbul, al-'Udhayb, Thabir and Aban,
Thahlan is used not necessarily to express nostalgia but stability, steadiness and might. Ibn Abi
al-Khisal used Thahlan to describe the good of a generous noble man and to hope that his

goodness remains steady and plentiful:

May the generous man whose goodness refreshes all people
live among us as long as Thahlan and Hadan!

196 imn (DL Jeb U Sad sha Galil (i LS culd
Ibn al-Abbar expresses his patience and ability to bear responsibility and hardship by

referring to Mount Thahlan, but says that had Thahlan borne what the poet had borne, it would

have collapsed under the weight of those calamities:

Had Thalan borne what | borne,
its summits would have collapsed.

T (90 58 dtlen Lo ans et B o S
Ibn al-Zagaq al-BalansT stressed this idea of pairing between stability, responsibility

and Thahlan as in Ibn al-Abbar:

Feet do not stand firm when they meet them [in battle],
even if they are supported by Thahlan.
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195 Al-Zawzani, Shark al-Mu ‘allagat al-Sab , 277.

19 Abii ‘Abdullah Ibn abi al-Khisal al-Ghafiqt al-Andalusi, Rasa ‘il Ibn Abi al-Khisal, ed. Muhammad Radwan
al-Daya (Dimashq: Dar al-Fikr, 1987), 283. Hadan is also a name of a high mountain on the borderland of Najd.
See: Yaqut al-Hamawi, Mu jam al-Buldan, 2: 271.

197 |bn al-Abbar, Diwan, 348.

198 The line does not exist in the diwan, but could be found in Al-Mawsii ‘a al-Shi riyya, 1bn al-Zaqaq al-BalansT.
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Ibn Rashiq al-Qayrawani describes the enormity of a disaster by saying that if it had
struck Mount Thahlan, the mountain would have collapsed:

Had Thahlan been hit by one tenth of it,
the peaks of Thahlan would have collapsed.

199 Dgh (53 Lo oSSl iy sl UG )
Close to the previous meaning is what was brought by Ibn Sahl al-Andalusi (d. 1251)
in his panegyric ode to Abii al-"Abbas:

Honoring his trusts is easy for him and is one of his virtues;
does Thahlan feel the weight of a pebble?
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It is worth mentioning that in the previous line, Ibn Sahl used the rhetoric device al-
tadhyil, which means to complete the full meaning of the poetic line in the first hemistich and,
in the second hemistich, provide a proverb or an aphorism that supports it. This second
hemistich—as the poet put it-indicates the forcefulness and might of Mount Thahlan in the

imagination of Ibn Sahl.

I will end this subsection about Thahlan with Abu al-Baqa’ al-Rundi’s masterpiece
elegizing al-Andalus:
There is no solace for what happened to the [Iberian] Peninsula,
because of which Uhud has fallen down and Thahlan has collapsed.

LD gy STl gn Al shie Y Sdl myall an

199 Tbn Rashiq, Diwan, 210.

200 |hn Sahl, Diwan, 152.

201 Muhammad Radwan al-Daya, Abii al-Baga 'al-Rundi: Sha ‘ir Ritha’ al-Andalus (Bayriit: Mu’assasat al-
Risala, 1976), 136.
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Of course, the aim of al-Rundi was to emphasize the calamity of being deported from
al-Andalus as well as to describe it as an unbearable one. In order to do so, like his
contemporaries, he chose conventional expressions associated with the names of the eastern

mountains of Thahlan and Uhud,?%? instead of Andalusian mountains.
Al-Qalib

‘Abid Ibn al-Abras referred to al-Qalib in the second line of his mu ‘allaga by saying
that it became empty of its residents as did other places, like Malhiib, al-Quttabiyyat, al-
Dhantb, Rakis, al-Thu‘aylibat and Dhat Firqayn:

Mahliib has become deserted from its people

and likewise are al-Quttabiyyat, al-Dhantb,

Rakis, Thuaylibat,
Dhat Firqayn and al-Qalib
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These places are rarely used in al-Andalus, exept for al-Qalib, which sounds similar to
galb (heart), a very popular and common word in Arabic poetry. Al-Qalib was used several
times in the Andalusian poetry. The following examples will show that al-Qalib was mainly
employed in al-Andalus to indicate an Islamic historical incident, rather than transferring
nostalgic feelings for a distant place in the East or meeting the conventional system of the pre-

Islamic ode.

202 A red mountain that does not have peaks and is located one mile north of Medina. See: Yagqiit al-Hamaw,
Mu jam al-Buldan, 1: 109.
203 Al-Mawsii ‘a al-Shi ‘riyya, ‘Abid Ibn al-Abras.
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In his poem about the capriciousness of time and the lessons that man should learn from
it, Ibn ‘Abdin refers to al-Qalib when he mentions Yawm al-Qalib (the Day of al-Qalib) when
the Qurashi polytheists (or simply ahl al-Qalib as they are called) were massacred during the
Battle of Badr in 624 A.D.:

On the day of al-Qalib the people of Badr were destroyed,
and the heart of Badr all together went to hell.

200 o M 4 e pn LB s 158y g Gl 2
Al-Mu tamid Ibn ‘Abbad (d. 1095) also mentions the Day of al-Qalib in a battle against
Ferdinand, the Spanish king, wishing that the outcome of this battle would be the same as the
battle of al-Qalib, which took place during the war of Badr:?%®
There must be a quick relief
that brings you strange and amazing things,

A blessed attack
that brings victory.

There must be a day,
similar to the day of al-Qalib.
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204 1bn ‘Abdiin, Diwan, 142.

205 Al-Himyari, Al-Rawd al-Mi ‘tar, 290.

206 Al-Mu‘tamid Ibn ‘Abbad, Diwan al-Mu ‘tamid Ibn ‘Abbad: Malik Ishbilya, ed. Hamid ‘Abd al-Majid and

Ahmad Ahmad Badawi (al-Qahira: Matba‘at Dar al-Kutub al-Misriyya, 2000), 53. It is worth mentioning that the

first line of this short poem is omitted in the diwan, but it can be found in: Aba ‘Abd Allah Ibn Muhammad lbn

‘Abd al-Mun‘im al-Himyari, Sifat Jazirat al-Andalus Muntakhaba min Kitab al-Rawd al-Mi tar fi khabar al-

Aqtar, ed. Evariste Levi Provencal, 2" ed. (Bayriit: Dar al-Jil, 1988), 290; al-Maqqari, Naf? ql-ﬁb, 4: 364.
Gl aadu s, Cu Bz Boen Y
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What is clear here is that Yawm al-Qalib, as a name for the Battle of Badr, was employed
in al-Andalus to refer to the miraculous early victory of Muhammad and the early Muslims in
the East when they were vastly outnumbered by the Meccan polytheists. The symbol served
the Andalusian poet to describe the bitter struggle of Muslims in Spain against the Christians

and as a historical precedent in which they could place their hopes in days of hardship.
Wajra

Wajra is mentioned twice in the mu ‘allagat, once in Labid and once again in al-Nabigha
al-Dhubyani. Labid says:

Strung out along the route in groups, like oryx does in Tudih,
or Wajran gazelles, white fawns bellow them, soft neck turning.?%’
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And al-Nabigha said:

A wild ox from Wajra with white and black markings on its slender legs and forelegs
can be seen from distance like a single polished sword-blade.
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Like other pre-Islamic places, also Wajra appears often in Andalusian poetry. Referring

to five eastern places in a short poem of only 16 lines, Ibn al-Sabbagh al-Judhami writes about
his yearning for the Prophet Muhammad (madih nabawrt) and the holy places of early Islam

that are associated with the pilgrimage rites in the form of a nasib, as if he were complaining

of remoteness and love and expressing deep nostalgia for distant loved ones:?°

207 Translation is from: Michael A. Sells, Desert Tracing: Six Classic Arabian Odes by ‘Algama, Shanfara, Labid,
‘Antara, al-4 ‘sha and Dhii al-Rumma, trans. Michael A. Sells (Middletown: Wesleyan University Press, 1989),
36.

208 Al-Zawzani, Shark al-Mu ‘allagat al-Sab *, 223.

209 Al-Shangqitt, Shark al-Mu ‘allagat al- ‘Ashr, 205.

210 | will discuss madih nabawi and nostalgia in the next chapter, Chapter 4.
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When lightning flashes in the evening,
it stirs the memory of the lover and the yearning one.

And if a dove coos on a branch of a boscage,
its nostalgia travels with him and grows stronger.

His heart is stirred if someone mentions al-‘Aqiq,
but al-*Aqiq is very far away from the enamored one.

My companions migrated to the land of Tayba,
will there ever be a way for me to get there?

When you arrive at the place where the loved ones sing at al-Liwa,
and if you see their shiny lights,

Ask the people of Wajra who are at their tents?
When will the man who is tired of separation meet his beloved?

Will I ever stand by the sand of Rama,
So that the yearning souls of the beloved will be cured?
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The selected lines above are a typical madih nabawr, especially the third line in which
the poet describes the journey of his friends to Tayba before stating that he hoped to join them,
but did not have the means to do so. This motif is repeated often in this genre, which is shown
in the next chapter. It is also typical that the poet of the madih nabawr tries to justify himself

for not being able to join the pilgrimage caravan to the holy places.?*?

The last line refers to al-habib, the beloved, that is, the Prophet Muhammad. The
evocatoion of the eastern place-names in this poem was not used merely to follow pre-Islamic
poetic convention or the cultural nostalgia for the East, but rather to express spiritual longing
and religious devotion now identified with the pilgrimage sites especially with Tayba—an
Islamic new entity. However, the intensity of eastern places in this poem, such as Wajra, Tayba
and al-Liwa, together with the use of al-°Aqiq and Rama, which were taken from the lexicon
of the nasib and adopted in the madih nabawt, proves that the poetry of the East was the main
source of inspiration for such western poets, and that the eastern nasibic places were used to
express religious feelings. Al-Judhami, for example, mostly created a suitable atmosphere for
writing by imagining the classical scene of the migrating caravan and then letting his

imagination travel back to the places of pure poetry where classical passages of migration were

21 |bn al-Sabbagh, Diwan, 30-31.
212 See for example, Ahmad Ibn Muhammad Ibn al-* Arif al-Andalusi (d. 1142):
O those who are arriving to the Prophet from [the tribe of] Mudar!
You visited abodes, while we visited spirits.
We stayed behind because we are excused and because of a fate [that forbided us from going]
And that who stayed because of an excuse is as the one who [indeed] went.
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The five lines of this short poet can be found in: Al-Safadi, Al-Wafi bi-al-Wafayat, 8: 88. See further, below,
chapter 4.
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written. However, only an individual deeply in love with the East can mix such places in a

short poem.2t3

In the following poem, al-Judhami, once again, uses the triad of Wajra, al-‘Aqiq and
Tayba to express his aversion to the West, where he feels like a pitiful outcast. At the same
time, he uses these three names to yearn for Tayba, the place of burial of the Prophet
Muhammad:
Whatever | forget, let me not forget him when they left in the darkness,
while the camels’ riders were singing zajal in the wadi of Wajra

O you who migrate taking my heart with you!
I have one wish, and | hope you fulfill my wish,

For the sake of my yearning for the open spaces of al-°Aqiq,
when you come to the land of al-Munhana [Mecca and Medina], alight

There and say: He became an emigrant stranger in the West,
and all the ways are blocked in his face,

His soul yearned for the land of Tayba, and his body doubles over [in passion] when it
is
mentioned...
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213 It is worth mentioning that Sufi poetry, especially by Ibn al-Farid and Ibn ‘Arabi, utilized the same poetic
lexicon as that of al-Judhami. This lexicon is also used with almost the same intensiveness. See the next chapter
of this study for more information. See also: Jaroslav Stetkevych, The Zephyrs of Najd, 79-102.

214 1bn al-Sabbagh, Diwan Ibn al-Sabbagh al-Judhami, ed. Anwar al-Saniis1 and Muhammad Zakariyya ‘Anani
(al-Qahira: Dar al-Amin, 1999), 68. The stars above indicate unclear text (as in the Diwan).
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Many of the other Andalusian poetic examples that mention Wajra describe it as a place
inhabited by wild animals. Lisan al-Din Ibn al-Khatib mentions it in such a fashion in one of
his odes in which he praises the Prophet Muhammad. He opens it in the traditional way,
mentioning the neighborhood, al-Ghada; Zamzam (the well close to the Kaaba in Mecca); and
al-Hatim (an arched wall built to the north of the Kaaba), two unmistakable places in Mecca
related to the Islamic pilgrimage rite. The reference to Wajra came as a transitional phase before
the direct praise of the Prophet Muhammad. However, the poet explicitly states that he does
not yearn for Wajra or for its wild gazelles (which is probably a symbol for pretty women),
which indirectly indicates that this was precisely the convention of the Andalusian poets at that
time. In this case, the denial or refusal of doing something is actually an affirmative of what is
being denied:

When I miss the shadow and the joy of the tribal precinct,

the blowing of its breeze is enough for me,

And | am satisfied that | have gotten used to it,
since its Zamzam is my tears and its Hatim is my body.

Mentioning those who lived at al-Ghada visits my heart,
and this turns it upside down.

No swaying figure at the valley excited my desire,
and no wild gazelles of Wajra stirred my passion.

My yearning for the Prophet Muhammad has emaciated me,
and it costs my heart so much pain.
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It is clear from the examples above that Wajra in Andalusian poetry is mingled and
intermixed with madih nabawt, but in spite of that, the atmosphere of the abodes and wild
desert accompanied with Wajra did not totally disappear from the Andalusian poetry. On the
contrary, Wajra led the Andalusian poet to the desert and to its gazelles, plants and departing

women ridden on camels.

In the following example, one poet describes the departing women and compares them
to gazelles and the fawn of wild oryx what shows the conventional image of Wajra without any

indication of madih nabawr:

Can the gazelles of the sand be found in all the departing caravans,
or the wild fawns of Wajra inside the howdahs?

When their camels carried beauty away,
and patience departed with them.

I met her at Wadi al-Kara while she was without her jewelry,
and | sent her the pearls of my eye when she appeared.

If she exhales, one can smell the wind of the Saba blowing from her side,
one day she will know that her breath caused me deep love and longing.

And if she drinks from the water of the Euphrates,
she will deny the taste of my tears because of its sweetness.
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215 1 isan al-Din, Diwan, 2: 549.
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Tadmur

Tadmur (also known as Palmyra) is an old city in Syria believed to be built by King
Solomon?!’ or, before Islam, by the genies for King Solomon. Al-Nabigha al-Dhubyan said:
| see no one among people who resembles him,
and | make no exception from among the tribes—

Except for Sulayman, when Allah said to him:
take charge of my creatures and restrain them from sin,

And subdue the Jinn, for | have allowded them
to build you Tadmur with stone slabs and columns.?8
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However, the Old Testament is less inspiring in regard to whetting the imagination of
the Andalusian poets regarding Tadmur and King Solomon than the Koran. The story of King
Solomon in the Koran and in Qisas al-Anbiya’ (the stories of the prophets) is much more
imaginary and fertile, providing poets with more flexibility in regard to the imaginary,

especially when it comes to the genies.

216 Ton Bassam, Al-Dhakhira, 4: 801; Ibn Thaqfan, Kitab al-Riyad, 118-119.
217 1 Kings, 9:18; 2 Chronicles 8:4.

218 Translation is from: Stetkevych, The Poetics of Islamic Legitimacy, 22.
219 Al-Zawzani, Sharh al-Mu ‘allagat al-Sab *, 297.
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The Koran provides different stories about King Solomon and, in contrast to the Bible
where he is considered to only be a king, the Koran ranks him as both a prophet and a king.
The Koran also attributes supernatural powers to Solomon \ Sulayman, such as the ability to
control the wind, genies and devils;?° communicate with birds;?*! and command three types of

soldiers from among the ranks of genies, humans and birds.???

Ibn Sara al-Andalusi referred to the line of al-Nabigha and perhaps alluded to the
Koranic verses regarding the supernatural powers of Solomon when he attributed to his genies
the actual mission of building Palmyra:

As if Solomon’s genies built his mouth,
as they built the edifice of Palmyra with stone slabs and pillars
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The building of Palmyra is the subject of the second line of an elegiac poem for al-

Mugtadir Ibn Hid, King of Saragossa (d. 1081), written by ‘Ali al-Husr1 al-Qayrawani, the

blind poet, who was born in Tanja in al-Maghrib and lived in al-Andalus. Al-Qayrawant refers

to historical and religious events in his poem, including the extinction of the people of ‘Ad, of

Kisra and of Caesar to show the enormity of the calamity that time causes. The ode Al-Bashama
that I will discuss in Chapter 5 will show that this was a common tactic used in the elegy:

One of the time daughters blasts its first day,
and destroys the buildings of Palmyla.

220 Koran, Sad, 36-38. “So We subjected to him the wind blowing by his command, gently, wherever he directed,
(36) And [also] the devils [of jinn] - every builder and diver (37) And others bound together in shackles. (38)”
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221 Koran, Al-Naml, 16. “And Solomon inherited David. He said, ‘O people, we have been taught the language of
birds, and we have been given from all things. Indeed, this is evident bounty.””
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222 Koran, Al-Naml, 17. “And gathered for Solomon were his soldiers of the jinn and men and birds, and they were
[marching] in rows.”
Ostish w8 sl GV Gl G s35iA Slailid 5ad;
23 Al-Mawsii ‘a al-Shi ‘riya, Tbn Sara al-AndalusT.
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And the head of ‘Ad did not listen when he was running like a lion,
and the wishes of Kisra and those of Caesar had died.
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After this long journey among eastern nostalgic poetics and after employing the eastern
poetic convention in al-Andalus, one feels as if the Andalusian poet had not psychologically or

culturally emigrated from the East, but only physically.

Many poets paid attention to this poetic phenomenon in al-Andalus where poets would
yearn for places that they had never been to and meta-poetically hint at them?2 in their poems.
Abi al-Mutrif Ibn ‘Umayra was one of those poets who mourned the city of Valencia when it
fell in the hands of the Christians (1238) during the wars of the Reconquista. Ibn ‘Umayra
referred to al-Liwa and the old fortress of al-Mushaqqar that is believed to be located between
Najran and Bahrayn or in Bahrayn itself,?2® two places which he apparently had never been to:

He is bewailing times in al-Mushaqqgar and al-Liwa,
but how distant are al-Liwa and al-Mushaqgqgar!
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224 1bn Bassam, al-Dhakhira, 7: 270.
225 Being nostalgic for places and a past that a person has never experienced is controversial. Davis alluded to this
phenomenon during his repeated attempts at providing a sufficient definition of the term nostalgia:

The past which is the object of nostalgia must in some fashion be a

personally experienced past rather than one drawn solely, for example,

from chronicles, almanacs, history books, memorial tables, or, for that

matter, legend. (Can | be nostalgic for the Ganges, a place | have never

seen, or you for the Crusades, a time when you have never lived?).
See: Davis, Yearning, 8. On the other hand, Santesso writes that being nostalgic for unfamiliar places is feasible.
“Nostalgia today is no longer a synonym for homesickness: we can be nostalgic for homes we never had and states
we never experienced.” In the same spirit, and on the same page, Santesso speaks on what Hutcheon said about
this topic: “Nostalgia became less a physical than a psychological condition.” See: Aaron Santesso, A Careful
Longing: The Poetics and Problems of Nostagia (Newark: University of Delaware Press, 2006), 14.
226 Yaqiit al-Hamawi, Mu jam al-Buldan, 5: 134.
227 Al-Magqarri, Nafp al-Tib, 4: 494,
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The poet Safwan Ibn Idris al-Tujaybi (d. 1202) from Murcia wrote about the convention
of mentioning and yearning for Najd, a convention that he himself used even though he had
never been to Najd:

God help me! How much | rave about Najd and its people,

while I only imagine | know it from a long time ago.

| have neither nostalgia for Najd nor love,
but they waged war of rhymes over Najd.
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Apparently, the nasib, in which much of the nostalgic mass of the gasida is
downloaded, is changeable somehow. The trans-Mediterranean echoes of the new nasib, which
carries Abti Nuwas’s fingerprints and in which he substituted the abodes and ruins of the desert,
the rejection of the beloved and the traditional two companions of the classical poet with the
sorrow for leaving the modern constructed city, tavern and boon-companions, can also be heard
in al-Andalus through the elegiac poetry of the fallen cities and through many platonic and
licentious Andalusian odes, which prove that the East, despite the previous uncommon dislike

of Tbn Idris al-Tujaybi, remained the true poetic and literary thematic spring in al-Andalus.

The development of the basic nasib in this new fashion, however, is
significant. Remaining formally, or let us say externally, intact, the
nastb has acquired an inner plasticity and metaphoric adaptability to
whatever new variations of the elegiac mood the poet’s own
experience or the convention of the evolving culture may suggest as
the new “concrete” reference. Thus, the evocation of the ruins may
now point to the urban landscape of Basra, as in the ... nasib by Aba
Nuwas. The ruins themselves are fully internalized. The poet does
not try to tell us that the city itself lies waste. It is his youth and his
happiness in that city which are in ruins.??®

228 Al-Mawsii ‘a al-Shi ‘riyya, Safwan Ibn IsrTs al-Tujaybi.
229 Jaroslav Stetkevych, The Zephyrs of Najd, 63-64.
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The next chapter will shed light on other places in the East that acquired a special
importance due to their religious rank and that were addressed or referred to almost in the same

way the classical and Andalusian poets referred to the ancient places of the nasib.

175



Chapter 4

The Islamic Religious Impact as a Catalyst of Nostalgia for the East in al-
Andalus: Madih Nabawt and Sufism

4. A. Madih Nabawrt in al-Andalus through Remembering the Hijazi Places and through
the Eastern Poetic Nasib and Conventions

Some of the selected lines in the previous chapters displayed, on different occasions,
how poets, such as al-Judhami, referred to conventional nasibic place-names in madih nabawt
poetry. In this chapter, | will continue tracing such use in al-Andalus and will examine whether
the Andalusian madrh nabawr ode employed other unconventional place-names rarely referred
to in the classical ode to express spiritual yearning or mainly referred to the same conventional

places.

By focusing on madih nabawrt poetry that integrates eastern place-names, | will shed
light on four repeated motifs that characterize the Andalusian madih nabawr ode. These motifs

are:

1. Presenting apology and searching for excuses for not being able to visit the holy places,
such as the tomb of the Prophet in Medina, Mecca and other paths on the pilgrimage
route whether during the pilgrimage rite (%ajj) or other periods.

2. Keeping the nasibic tone in regard to naming and mentioning different place-names
rather than using conventional place-names, while keeping other components and
vocabulary derived from the conventional nasib.

3. Referring sometimes to the nasib as a “worn out old fashion” that symbolizes worldly
desires and asking others or the poet himself to avoid such a style when praising the
Prophet.

4. Addressing the Prophet as the intercessor on Judgment Day.
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The topics and themes above are usually, by themselves, the subjects of madih nabawr
odes, whether in the East or West, but the combination of these points characterizes the western
/ Andalusian madih nabawi ode, mainly due to the distance between the West and Hijaz and

because the pilgrimage journey (%ajj) is too difficult.

In her book, The Mantle Odes,* Suzanne Stetkevych explains the major steps and stages
used to develop the madih nabawr ode. To illustrate, she presents three odes within this genre.
Stetkevych argues that the discussed odes were the most influential odes of madih nabawi. She
calls the three odes The Mantle Odes or Qasa ’id a/-Burda (in Arabic, burda means a mantle)
because the first one is, in practice, related to the Prophet’s actual mantle bestowed to the poet
Ka‘b Ibn Zuhayr (d. 646) by the Prophet himself as a token of admiration of and attachment to
its rhetoric and religious style and as an act of forgiveness after the Prophet had sentenced Ka‘b
Ibn Zuhayr to death for refusing to convert to Islam. In addition, the second and third odes used
the former ode as a model and imitated it. Ka‘b’s ode, which was used as a prototype and used
the conventional tripartite model of the classical panegyric ode (nasib = love prelude / rikla =
travel or journey / madih = praise), was interpreted by Stetkevych as a supplicatory poem that
meets the gift exchange ritual in which the poem was rewarded with the mantle of the Prophet
and, as such, bestowed a new life on the poet by the Prophet, who is depicted as controlling
death and life. As a result, the combination of the poem, the circumstances in which it was
recited and the garment acquired high poetic and religious appreciation throughout ages and
created a model for imitation and mu ‘Grada.’

The second ode is the Burda of al-Biisiri, which was written in the late 13" century by
Muhammad Ibn Sa‘1d al-BisirT during the Mamlik’s reign. The reason why this poem is also

called the burda is because the paralyzed poet dreamt one night after he composed and

1 Suzanne Stetkevych, The Mantle Odes: Arabic Praise Poems to the Prophet Mukammad (Bloomington: Indiana
University Press, 2010).
2 1bid., vi-vii.
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memorized the poem several times that the Prophet bestowed his mantle to him exactly as he
had done with Ka‘b Ibn Zuhayr.® The second chapter of Stetkevych’s book, which is dedicated
to the Burda of al-Busiri, begins with the poetic innovative strategies that took place in the
Arabo-Islamic world between the 71" and the 13" centuries (i.e., between the periods of Ka‘b
and al-Busiri). According to Stetkevych, a medieval prophetic praise ode, such as that of al-
Biisiri, can be categorized under what she terms the supplicatory pattern, under which Ka‘b Ibn
Zuhayr’s poem falls. In this pattern, the poem is presented to the Prophet or his soul in exchange
for the Prophet’s intersection on Judgment Day. In the story of the dream vision, it was also
presented in hope that the Prophet would heal the poet of his disability. Stetkevych argues that
involving events from the Prophet’s life in a praising ode “serves to promote an ideology of
what [she] term[s] Islamic Manifest Destiny [which is] an argument for worldly dominion that
serves as an earthy counterpart or complement to the otherworldly concern with Day of

Judgment.™

In the third part of her book, Stetkevych discusses Nahj al-Burda of Ahmad Shawd,
the preeminent Egyptian new classical poet, as she calls him. According to Stetkevych’s
reading of this poem-which was intended to imitate al-Biasiri’s Burda and was put in formal
form when the poet wrote it to celebrate his patron’s hajj [the Khedive of Egypt, ‘Abbas Hilm1
Il (d. 1944)]-and according to the commentary of Sheikh Salim al-Bishri, the poem
demonstrates how Shaw(i “has rewoven al-BisirT’s Mantle into a forceful and eloquent plea

for the restoration of the Islamic Ummah [nation] based on humanistic concepts, which he

3 Al-Aliist conveys al-Biisiri’s words about the circumstances of composing his Burda:
I got the hemiplegia that paralyzed half of my body and thought of
composing this poem. | did, and | asked [the Prophet Muhammad] to
intercede for God to heal me. | recited it repeatedly, prayed and begged,
then | fell asleep and saw the Prophet passing his holy hand upon my face
and throwing a garment on me. All of a sudden | felt vital; | stood up and
went out of my house.

Al-Aliist, Al-Hubb wa-al-Tasawwuf, 112.

4 Stetkevych, The Mantle Odes, viii.
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locates in the Classical Arab-Islamic past.”® This interpretation explains how the ode,
according to Stetkevych, functions as a performantive literary work and categorized under the

gift exchange, supplicatory pattern and speech act theory.

Although the three odes above are considered the best of the madih nabawr, none of
them fit into my study from a historical or geographic aspect. However, in spite of this issue,
the theoretical abstract that Stetkevych presents, especially in the second chapter of her book
about the histo-literary period that prevailed between the two first burdas, (i.e., Ka'b Ibn
Zuhayr’s burda and that of al-Bisiri) falls in the core of this paper and presents an important

theoretical base for it.

Stetkevych states that the praise odes composed for the Prophet during his lifetime
either followed the classical pre-Islamic panegyric tripartite model (such as Ka‘b Ibn Zuhayr’s
Burda) or pre-Islamic poetry about Ayyam al- ‘Arab (the Arab pre-Islamic battles), such as short
poems that can be found in the books of Al-Sira (the diferrent versions of the Prophet’s
biography).® Stetkevych adds that during the reign of the Umayyads and Abbasids, the madih
nabawt was considered a theme and not a genre. It was used mainly by Sheiite poets to praise
Al al-Bayt (i.e., the family of the Prophet, especially ‘Ali Ibn Abi Talib and his descendants).
From here came the idea of otherworldly supplication and intersection, which characterized the
medieval genre of the madih nabawi.”

The madih nabawt had to wait a little more until it was considered a poetic genre. This
switch happened in al-Andalus and al-Maghrib when many poets, such as al-Judhami and Ibn
al-Janan, wrote entire odes almost in one poetic theme which is the madih nabawr. Ra“d Nasir

al-Wa’ili argues that the reason for the emergence of such poets and this poetic phenomenon

5 1bid., xiv.
6 1bid., 71.
7 1bid, 72.
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in al-Andalus is the historical ceaseless struggle between Muslims and Christians in al-Andalus
especially after repeated defeats of the Muslims took place, and after they lost almost all the
cities and districts of al-Andalus. After all this happened, nothing was left but to seek refuge in
religion, in God and in his Messenger. Due to that, the Andalusians referred very frequently to

the Prophet and to his grave in order to derive motivation and hope.®

In the same spirit as that of al-Wali, ‘Umrani writes that these mada’ih (i.e., praise
works, the plural of madih) increased in al-Andalus beginning in the era of the Petty Kings,
when al-Andalus was broken into small mini-states. During that period, Christians from the
northern part of al-Andalus became more active in their attempt to reclaim al-Andalus and
impose tributes on the Petty Kings that they slavishly paid. This miserable situation led many
Andalusian poets to write madih nabawrt poetry hoping that al-Andalus would derive strength
against its enemies from them. ‘Umrani adds that the use of this theme increased in the sixth
century Hijra (121"-13" centuries) until the madih nabawi became a major theme of Andalusian
poetry.® ‘Umrani also adds that another factor was at least partially responsible for increasing
the madih nabawrt in both al-Andalus and the East: This factor was the religious polemics
between Muslims, Jews and Christians, especially during the Crusades period. The poem al-
Makhraj wa-al-Mardid ‘ala al-Nasara wa-al-Yahiid (The Exit and the Answer for the

Christians and Jews) written by al-Bisiri is a good example for such polemic poetry.°

Fawzi Sa‘1d ‘Isa wrote about the enthusiasm to create madih nabawi poetry among
poets from the era of al-Muwahhidin (1146-1269) and about the most important themes of

such madih:

What indicates the growing of madih nabawr during this era is that
women took part of it exactly like men... which makes it difficult to

8 Abii al-Hasan Salam al-Ishbili, Diwan Abi al-Hasan Salam al-Ishbilr, ed. Ra‘d Nasir al-Wa’ilT (San‘a’: Markaz
‘Abadi lil-Dirasat wa-al-Nashr, 2002), 25-26.

% ‘Umrani, Al-Mada ik al-Nabawiyya, 106.

10 Ibid., 116-117.
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count and follow the poets who dedicated their poetry to madih
nabawrt . . . some wrote to describe the virtues of the Prophet—may
the peace and prayers of God be on him-and his miracles, some
wrote to express their yearning for visiting his noble place [place of
birth, death and living].*

‘Isa adds that poets also utilized the story of al-Isra’ wa-al-Mi raj (the ascension of
Muhammad from the Earth to Heaven)'? in their madih nabawi as well as stories about the
birth of the Prophet,'3 times when he interceded in matters'* and about asking the blessing of
the Prophet’s soul.'® In addition, poets sometimes opened their madih nabawt odes with nasi
ghazali (i.e., amorous preludes) introductions.® Such odes were usually long and could reach
200 lines sometimes.!” Ibn Khabbaza, for example, wrote a madih nabawt ode in which he told
the story that began with the creation of Adam, encompassed Noah and The Flood and

concluded with Prophet Muhammad and the signs that preceded his comimg.®

However, and in contrast with several comprehensive studies about the madih nabawr,
I will not be presenting complete madih nabawi odes in order to attempt to illustrate that such
odes introduce a supplicatory model of submission in which the poet asks for intersection or
that they meet the key points of the Speech Act Theory. Instead, | will choose certain sections
and scattered lines from different poems that refer to eastern places and mostly engage nasib,
and I will then show how these lines refer to the East in a nostalgic tone and how they comply
with the eastern classical poetic conventions.To put it another way, | will show that the
Andalusi poets employed the eastern nasibic conventions that were used in non-religious
poetry to express spiritual longing for the pilgrimage sites and devotion to the Prophet

Muhammad. The odes that | am targeting are usually called qasa’id al-tashawwuq (i.e., the

11 “Tsa, Al-Shi r al-Andalusi fi ‘Asr al-Muwahhidin, 196-197.
12 |bid., 199.
13 Ibid., 200.
14 1bid., 201.
15 bid., 201.
16 |bid., 198.
17 Ibid., 199.
18 Ibid., Ibid.
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yearning odes). In these odes, poets express their love to the Prophet not directly, but, instead,
by expressing yearning for the places that were important in his life, including places where he
lived, did battle, preached and died.!® Some of the place-names often used here are: Tayba,

Mecca, al-Bayt al-*Atiq and Zamzam.

The following selected lines are from a poem that Ibn al-Fakhkhar al-Ru‘ayni (d. 1268)
from Seville wrote. In this poem, al-Ru‘ayni, a little-known poet, praises the Prophet
Muhammad by expressing his yearning for the places that are most associated with the Prophet
and Islam in a style that is remarkably simple, clear and direct:

My longing for al-Bayt al-*Atiq is so fierce,

and my yearning for Wadi al-*Adqiq is increasing,

I wish I knew if there was a way to
reach them so the love-sick can enjoy union.

And will the water of Zamzam quench the thirst
that is inflaming my ribcage?

And will I turn aside to the Messenger in Tayba,
so my heart will get close to its furthest wish?

And will | ever press my cheek to the grave of Muhammad
where many cheeks have touched its soil?

So why have I not striven to begin this matter
within what is left from my perishing life?!
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1 “Umrani divides the madith nabawt ode into three types: gasidat al-tashawwugq (i.e., poems of yearning), al-
milidiyyat (i.e., poems that are composed and recited on the Prophet’s birthday, usually during festivals held
especially for this occasion) and al-badi iyyat (long odes praising the Prophet Muhammad according to the al-
basit meter, in which the rhyme is (mi) mim maksira and in which each line contains a different type of badi", a
rhetorical device or technique used to improve the ode, such as jinas (paronomasia) or tibaq (antithesis)). See:
‘Umrani, Al-Mada ih al-Nabawiyya, 127-146.

Stetkevych redefined the badi® as “not merely clothing old ideas in new rhetorical garb; . . . [but] inventing
rhetorically complex conceits that delight us by turning conventional commonplaces on their heads.” See:
Stetkevych, The Mantle Odes, 77.
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It is clear from the selected lines above that another geographic lexicon has occurred in
that the madih nabawt had adopted new eastern Islamic geographic places rather than using the
conventional nasibic place-names. The last line of this poem is a poetic motif that repeats itself
often in madih nabawt poems. In that line, the poet hopes that, one day, he will be able to fulfill
his desire to visit the holy places of Islam. However, at the end of the line, he asks himself in a
reproachful tone: “What am | doing to move things on?”” Apparently, he does not feel that he
is doing enough. This motif, besides trying to present excuses and justifications for his failure
or inability to join the caravan that is heading eastward to al-Hijaz, is also frequently repeated

in the mada’ih nabawiyya odes.

Ahmad Ibn Muhammad Ibn Misa Ibn al-"Arif (d. 1141) from Almeria also presents
excuses as to why he did not join the caravan heading to al-Hijaz. In the following lines, he
describes his misery at not being able to join the caravan heading toward the Hijazi places that
he refers to when talking about about Mina, which is used here as a general term for all Hijazi
places instead of a specific mountain. In the last line, 1bn al-‘Arif tries to justify why he did not
do his duty of going with the caravan.

They loaded their camels [to depart] and they fulfilled their desires at Mina

and they all confessed their painful longing.

Their caravans travelled while spreading the odors of
the scent of the members of that delegation.

2 “Umrani, Al-Mada ik al-Nabawiyya, 276.
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The breeze of the grave of the Mustafa is
a spirit for them, and if they drank of his memory, it will taste like wine.

O those who are arriving to the Mukhtar?* from [the tribe of] Mudar!
You visited abodes, while we visited spirits.

We stayed behind because we are excused and because of a fate [that forbade us from

going]
And he who stays behind because of an excuse is the same as who [indeed] goes.
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Another example of such an apology can be found in these lines by Abu al-Hasan Ibn

Sa‘1d al-Gharnati al-Andalusi (d. 1274):

Oh those who are heading to Yathrib! May you arrive safely!
An annoying time prevented [me from arriving there] and left me behind.

Do you know that | was rushing to travel to some other places
but now when the time came | am paralyzed?

Oh you who blame me because of what | am suffering! The least thing
that I wish is [human] love and insomnia.

You have never experienced what | went through, and hence, you blamed me.
No one excuses the lover but the sad person.

I wish I could kiss his [Muhammad’s] soil
he whose happiness lies in that will be happier.

2 Literally means, the “chosen one,” which is another name or title for the Prophet Muhammad.
22 Abii al-* Abbas Shams al-Din Ibn Khallikan, Wafayat al-A ‘yan wa-Anba’ Abnd’ al-Zaman, ed. lhsan ‘Abbas, 7
vols. (Bayrat: Dar al-Thaqafa, n.d), 1: 169. ‘Umrani, al-Mada ik al-Nabawiyya, 128.
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Many poets, including Ibn al-‘Arif and Abu al-Hasan Ibn Sa‘id, give disability or
diseases as the reason they could not make the pilgrimage. These types of poems are pleas for

intercession on Judgment Day.

Mada’ih nabawiyya poems in which several Hijazi religious place-names are used can
be called gasa 'id al-tashawwuq or al-Hijaziyyat. The top two poetic figures in the realm of al-
Hijaziyyat [i.e., al-Sharif al-Radi and his follower Mihyar al-Daylami] were not Andalusians,
but easterners who left their mark on this genre in al-Andalus. Worth mentioning though, that
madrth nabawi was not in the core of early Hizaziyyat of al-Sharif al-Radi and Mihyar al-
Daylami whose Hizaziyyat intended to present only pure love and nostalgia for the places of
al-Hijaz and the pilgrimage, not to the Prophet, however, this theme was later employed by the
Andalusi poets to include both nostalgia for these Hijazi places and for the Prophet

Muhammad, the man who lived and preached for Islam in al-Hijaz.?

2 Yisuf Ibn Isma ‘1l al-Nabhani, Al-Majmii ‘a al-Nabhaniyya fi al-Mada 'ih al-Nabawiyya, 4 vols. (Bayriit: Dar al-
Fikr, n.d.), 2: 51-52.
24 The following selected lines of al-Sharif al-Radi illustrate this:
| say to the leaving people:
Are you heading to the Yemenit ‘Aqiq?
Take my seight with you and meet with it the homeland,
Najd, the sand of al-Liwa and the camels
And stop at some houses at a neighborhood in Rama
and say: He is a disappointed heartbroken person who seeks today a better life

185



According to ‘Umrani, Sa‘id Ibn al-Ahrash stated in his book Burdat al-Busiri bi-al-
Maghrib wa-al-Andalus that Hijaziyyat as a genre is related to the poet’s desire to visit the holy
places and their abilities to make excuses as to why they cannot go. In general, poets of this
genre write in a manner similar to poets describing good days spent with their beloveds and

then complaining that the days have passed.?®

In addition to creating a new atmosphere in which pure Islamic landscapes and
landmarks are evoked, the madih nabawt in al-Andalus made use of traditional conventional
terms and strategies found in the classical eastern poetic nasib what indicates that the nasib
was still indispensable and inevitable also in this genre. The following lines by Muhammad
Ibn Jabir (d. 1378) focus on al-Aqiq, the Rand, Najd and al-Ghuwayr:

We rushed and crossed the desert to arrive at your place Messenger of Allah,

and we would have never loved al-°Aqiq or al-Rand if not for your sake.

And were it not for my yearning to see you with my own eyes,
I would not have yearned for al-Ghuwayr and Najd.

And were it not for my love for that place,
I would not have chosen remoteness from my family and homeland.

1250 Yy el sl sly 1oy Sl Ui ) Jpmey L)

| left my medicine behind in Irag, may you look around, maybe
You find a curing physician for me in Najd!
And tell some neighbors on the Khayf of Mina:
With whom did you substitute me?
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See about al-Sharif al-Radi and al-Hijaziyyat: “Diwan al-“Arab,” accessed March 1, 2015,
http://www.diwanalarab.com/spip.php?article29049. See also the lines in Arabic on: Al-Sharif al-Radi, Diwan al-
Sharif al-Radr, ed. ‘Abbas al-Azhari (Bayrut: al-Matba“a al-Adabiyya, 1890), 1897.
% “Umrani, Al-Mada 'ih al-Nabawiyya, 129.
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The Rand and Najd, as pronounced rasibic components, coupled with al-Ghuwayr and
al-‘Aqiq, whose religious association is less than the nasibic one, show beyond all doubt that
the eastern nasib is part of the madih nabawr. In addition, it shows also that it is impossible to
poetically express love for the Prophet without using these poetic components. The poet would
have not loved and yearned for the al-‘Aqiq, the Rand, al-Ghuwayr and Najd unless he had
wanted to praise the Prophet. He declared that his love for the Prophet is the reason for his love

for these places and the plant of the Rand.

The nasibic tone is also clear in the following lines by al-Mintshaqri, which resemble
the traditional nasibic ghazal of the classical ode in which the poet appears as an infatuated
lover who suffers the pains of love. In this poem however, al-MintshaqrT is suffering from a

yearning for the Prophet and the places that witnessed his life, such as Sal‘ and “Alij:

My land is in Tayba while its sky can be seen,
and if it were a land then the beloved?” is sky.

Ask about the hardships I am going through at Sal’,
and ask also at Quba’ when Quba’ appears.

And my heart is hurting at ‘Alij,
is there [at ‘Alij] any cure and recovery for myself?

tlaw Caalld Lol &5 oy Waglens 5285 oanf Ay

% Al-Nabhani, Al-Majmi ‘a al-Nabhaniyya, 2: 41.
27 The beloved, in this case, is the Prophet.
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Nevertheless, the madih nabawr ode that uses the conventions of the eastern nasib
sometimes functions differently than a regular gasida in regard to the role of the nasib. Here,
rather than expressing yearning for the Prophet, the rasib in the madih nabawi ode is focused
on a period of youthful worldly love that must be abandoned and left behind in order to become
devoted to the Prophet and to the spiritual concerns of the poet. The nasibic flavor identified
by Darat Juljul in al-Fazari’s poem mentioned earlier can be treated differently here as it can
be seen from a negative point-of-view, since it is used to describe love, youth and worldly
desire:

Desist writing poetry about that day at Darat Juljul,

and stick to the praise of the Prophet in detail since it is more beautiful,

And tell those who like traveling,
we took on ourselves to praise the best messenger

Since praising the messenger of Allah is the surest duty commandment.
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As with other Arabic poetic themes, madih nabawi emerged in the East, but it was

highly developed in al-Andalus. In addition to other pronounced nasibic places, the madih

28 Al-Maqqari, Nafh al-Tib, 6: 143.
2 Al-Mawsii ‘a al-Shi ‘riyya, Abil Zayd al-fazari.
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nabawt poet employed new places related to Islam and the pilgrimage in order to express his

religious yearnings.

The next section of this chapter will explain how the nasib and ghazal were fully used
by the Sufi poets of al-Andalus to not only express longing for the Prophet, but, also, to convey
and express yearning for the union with the Divine. “SafT poets utilized ghazal poetry (love
lyric) as a symbolic language through which to convey their passion and devotion for the
Divine. Their poetry also focuses on personal mystical experiences which became
hierarchic.”® Nevertheless, even Sufi poets wrote madih nabawi odes in a clear, simple, non-

symbolic manner.

| choose to present here, as a prelude to the next subject, a final poem of madih nabawr
written by the Sufi poet Abt al-Hasan al-Shushtari (d. 1269), who mostly used the colloquial
dialect to praise the Prophet. In this poem, some eastern places and sites, such as Tihama,
Mecca and the Kaaba are mentioned, but the most important aspect of this poem is the way in
which the Prophet is depicted as the intercessor. The editor of the al-Shushtari’s diwan entitled
the poem “Mecca and the Grave of the Messenger.” This type of madi nabawr was intended
to be recited at the grave of the Prophet in order to seek his intercession on Judgment Day—a
common feature of the Islamic pilgrimage in the medieval period. The Andalusian composers
of the madih nabawr, often unable to make the long pilgrimage journey, expressed their longing
to do so through poems that were redolent of spiritual nostalgia for the pilgrimage sites and,
especially, for the grave of the Prophet. Usually, such poems used to be sent to the holy places

with pilgrims who managed to make the pilgrimage trip In the selected lines below, that are

30 Al-Amin al-Sharif, “Madih Nabawi in al-Andalus: From Rituals to Politics,” (Ph.D. Diss., Indiana University,
2013), 12.
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written in a colloquel dialect, the Prophet appears as the intercessor for the believers at the End

of Days:

My heart is aflame
because of my love for al-Mustafa,*! the best of all mankind.

His light is lustrous;
he is my master and he is the one who shades us with clouds.

He is the hope of
Rabi‘a and Tihama.

He is the one who will intercede
for his nation (umma) on Judgment Day.

O Kaaba of Allah,
O my sweet hope, | came to your place as a stranger

With the hope of kissing
your soil and your palm trees.

Mecca is a bride
whose clothes are entirely of silk.

And | think that
my intention is to visit the grave of al-Mustafa.
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311t literally means “the selected one” and it is a title for the Prophet, especially if used with the definite article
al.
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While madih nabawt composed by Sufi poets expresses devotion to the Prophet through
longing for the pilgrimage sites and the Prophet’s grave, in Sufi mystical poetry, in contrast,
the longing is not for the actual places, but for the spiritual union with the Divine that the

physical union with the lost beloved symbolizes. The next section will shed light on this matter.

4.B. Sufism and Eastern Poetic Conventions and Nostalgia in al-Andalus: Ibn ‘Arabi
and al-Shushtari as examples

In this sub-chapter | will try to show the role that the East played in crystallizing Sufi
poetry in al-Andalus. But before | start my discussion, it is important—in my opinion—to give
some historical background about the term “Islamic Sufism” and how that religious stream
integrated in literature and poetry. For this purpose, | will refer to the Encyclopedea of Islam
to describe the Motivation behind Sufism, how ascetics pushed forward its early development,
the main character of Sufis special relation with God by treating Him as their beloved, how
Sufis practice their faith through music and writing love poetry that is full of symbols and

finally how Sufism interacted with other secular schools of thought:

whilst the 1st-2nd/7th-8th centuries brought about a certain
secularisation of life and luxury, contrary to the ideals of the original
Islamic community, and from which the truly Godfearing person
could save himself only by withdrawing from the world.
The representatives of the ascetic movement, which strove after
giving depth to life and renouncing the world, were often called
nasik, pl. nussak, corresponding to the Latin viri religiosi.®* As an
outward sign, they wore rough woollen cloth in order to react against

% Al-Shushtari, Diwan, 456.

3 The firm differentiation between Sufism and asceticism was achieved during the eighth century. According to
al-Harith al-Muhasibi (d. 848), “neglecting life while remembering it is the characteristic of the ascetics, while
neglecting and forgetting it is the merit of the Sufis.” See: Al-Khatib al-Baghdadi, Tarikh Baghdad (Bayrut: Dar
al-Kutub al-Tlmiyya, n.d), 8: 213.
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the people wearing more luxurious dress, and possibly also in
imitation of the dress of Christian monks and ascetics.
A fringe group of the movement was called Siifiyya in the 2nd/8th
century. As opposed to the religiosi, antinomian, antisocial and anti-
governmental tendencies became noticeable among them. . . The
Sifiyya tried to achieve a sensitive relation with God. They
developed views about the love of God, and for this they could quote
Kur’an V, 54: “He loves them, and they love Him”. They also had a
means to intensify this relation and to give it an artistic expression
by playing music and wordly poetry, in particular love poetry, and
by listening to this (sama ‘ [g.v.]). For the Sifiyya, the beloved who
was celebrated in these poems was God, and the love relation
described in them was their relation to God. . . Notwithstanding the
fact that the religiosi in general rejected these practices, the word
Sufi , which in the 2nd/8th century still had been an expression for a
somewhat disreputable fringe group, had been adopted for the entire
mystical movement in the course of the 3rd/9th century for reasons
which are not clear. . . The Saft was poor (A. fakir, P. darwish). He
had renounced the world as a zahid (pl. zuhhad) and devoted himself
to the ardent service of God. . . The Sufis strove to procure a
coherent foundation of their theory and practice. Their guiding
principles were the Kur’an and Sunna, the “orthodox” custom of the
Islamic world which consolidated itself in the 3rd/9th century. The
science thus formed was called ‘ilm al-batin, knowledge of the inner
self or internal knowledge. They opposed it to the traditional
sciences, namely, tradition (hadith) and jurisprudence (fikh), which
they designated as knowledge of the perceptible or the perceptible
knowledge ( ‘ilm al-zahir). . . If on the one hand Stfism was confined
in the straightjacket of Islamic theology, it experienced on the other
hand enrichment and enlargement by admitting non-Islamic ways of
thinking and worldviews, above all those of Classical Antiquity,
mainly Neoplatonism, mixed with Aristotelian elements, which had
become known to the Islamic world through translations since the
beginning of the 3rd/9th century.®*

Qays al-Jannabi states that the first scholar to mention Sufism was al-Jahiz in his book
Al-Bayan wa-al-Tabyin, in which he considered ascetics to be hermits.®® He also writes that the
first hermits were al-sakaba. Then, their followers, al-tabi un, and their followers, all became

hermits. Al-Jannabi cites a statement from Rabi* al-Abrar that summarizes the meaning of

34 "Tasawwuf." Encyclopaedia of Islam, Second Edition. Edited by: P. Bearman, Th. Bianquis, C.E. Bosworth, E.
van Donzel, W.P. Heinrichs. Brill Online, 2015. Reference. Indiana University Bloomington. 11 March 2015
<http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/tas-awwuf-COM_1188>

% Qays Kazim al-Jannabi, Al-Tasawwuf al-Islami fi Ittijahatihi al-Adabiyya (al-Qahira: Maktabat al-Thaqafa al-

Diniyya, 2007), 16.
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asceticism: “Life is the store of the devil, do not steal anything from his store lest he comes to
ask about you and take you [to hell].”%

Sufi thoughts were strange and uncommon, especially in regard to immanent Koran
interpretation (al-barin), which led to an inevitable clash between Sufis and the formal religious
authorities represented by the scholars (al-fiugaha’) who believed in the literal interpretation of
the Koran (al-zahir). This situation mostly led to the situation of Sufis going underground.
Those who remained in the public eye began to express their feelings, thoughts and faith
increasingly mysteriously and symbolically. It is from this period that the Sufi symbol came to

life and

The Sufi experience was able by itself to create the tension between
Sufism and the mainstream of religious thoughts that the fuqaha’
supported, especially when the zahirt doctrine [a literally religious
doctrine that opposed the batini one] and legislations created a
conflict between such a doctrine and the Sufi experience that is built
on self-sagacity.*

4.B.1. Sufism and symbolism

This spiritual situation and fear of persecution opened the door to employing symbols
in Sufi literature, because of that, it created its own lexicon of terms. Unfortunately, this
lexicon, unlike other lexicons, such as the one of the Arabic rhetoric, morphology and syntax,
mostly remained unclear to non-Sufi people. “And when some Sufi schools achieved its social
role . . . they found it necessary to employ the symbol when they used the same common poetic

themes . . . and switched its images into religious ones.”*

The intensification of symbols is what makes the Sufi language and poetry difficult to

understand. Al-Th‘alibi (d. 1240), for example, criticized al-Mutanabbi for using “Sufi”

% Ibid., 19.

37 “Adil Kamil al-Alist, Al-Hubb wa-al-Tasawwuf ‘ind al- ‘Arab (Bayriit: Sharikat al-Matbii‘at lil-Tawzi‘ wal-
Nashr, 1999), 52.

% Ibid., 72-73.
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terms.3® Al-AliisT writes about the mystery of Sufism: “It is a wide poetry with diverse goals,
but all these goals lead at the end to a sea of nostalgia for what is distant and for what neither
we nor the Sufis themselves can grasp.”*° This intensification also led to the argument that Sufi
scholars and poets overload words with meanings that they [the words] usually do not bear.

(Yuhammilin al-kalimat ma la tahtamil).

Al-Jannabi categorizes the mystery of Sufi writing as al-ta ‘bir bi-al-ishara (i.e., hinting
or expressing by signs) and explains that the sign was used when it was impossible for the

speaker to say something in words.

... Itiis said hence that Sufism is a sign, and if the sign turns into a
phrase it will hide [miss its real meaning]. This means that the sign
means the silence and rarity in speech and abandoning revealing
secrets to keep the holiness of the concealment . . . in order that the
“slave” can contemplate the Lord and connect to Him secretly.*

The majority of the literature that has focused on the Sufi symbol referred to two points:
love and wine. Almost all of the critical works about Sufism suppose that all Sufi symbols,
including the two above, refer to the same two main sources: celestial love or the love of the
Lord (al-Aubb al-i/ahi) and referring to the Prophet as the beloved of the Lord and, at the same
time, the beloved of the Sufi. Either way, the lexicon adopted to express such feelings is the

one of al-hubb al- ‘udhri (i.e., platonic love). However,

while the platonic lover reveals his thoughts and love, the Sufi hides
his celestial love . . . and there is a mix between the language of the
celestial love and the Platonic love by employing the persona of the
insane . . . madness is connected to pain and lust of love in Sufism
because it is a spiritual meeting in which all distances between the
mad-man and his beloved vanish. . . This is why Sufis prefer to
pretend to be insane in order to be able to hide the love that they
have inside.*

% Ibid., 73.

40 Ibid., 75.

41 Al-Jannabi, Al-Tasawwuf al-Islami, 93-94.
42 1pbid., 100-101.
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The quote above makes it clear that the Sufi poet addresses his poems to two types of
people: 1) the ordinary people with whom he uses ordinary literal language (al-zahir) and the
ordinary lexicon of the nasib, which refers mainly to the eastern places in order to express
human love and nostalgia, and 2) the Sufi people who are able to decode the symbols of the
ordinary language and lexicon in order to grasp the Sufi mystical experience that the poet is

trying to convey and which is known by al-bdtin, that is inner, hidden meaning.

Like Ibn ‘Arabi and al-Shushtari, who are the main poets of this section, many other
Sufi poets did this segregation. “Umar Ibn al-Farid (d. 1235), for example, who was born in
Egypt and moved to Mecca, wrote many poems reminiscent of the nasib, but, in fact, express

a completely different, now mystical, poetic experience.*?

In spite of that, and because the Sufi symbol is not the topic of my study, I will be
treating the Sufi terms and symbols, such as al-Manazil wa-al-Abwab (literally: the houses and
the doors),** al-Khatir (the thought), al-Dhikr (the saying), al-Sirr (the secret), al-Riyada
(gymnastic exercises), al-Futuwwa (the magnanimity), al-Fana’ (dissolution), al-Wajd
(passionate love accompanied with pain), al-Shaz# (delirium due to first unity with the Lord),

al-Tajalli (transfiguration), al-7a 'wil (exegesis), al-Hurif (the letters), al-Sama ‘ (listening), al-

43 See for example, his poem that is full of nostalgia for different eastern places and plants, and that includes the
names of traditional loved ones from which | am citing its opening three lines:
Did lightning from far-off vale,
or did veils light from Layla’s face?
Was the tamarisk aflame, with Salma in its grove,
or was this light the gleam of tear-filled eyes?
The scent of lavender, perhaps or Hgjir’s balm,
Or in the Mother of Cities ‘Azzah’s languid redolence?
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Both the translation and original text are from Jaroslav Stetkevych, The Zephyrs of Najd, 82, 212. Jaroslav
Stetkevych wrote that love was the constant form for Ibn al-Farid and the permanent state of his soul. However,
“it was love as yearning for the remote experience of the desert as pilgrimage, the love of the holy places of his
now is recollected, politically conjured mystic states.” Jaroslav Stetkevych, The Zephyrs of Najd, 80.
44 Due to their marginal importance on my particular research topic, all English translations of Sufi terms in this
paragraph are literal and made by me without reference to academic works on the subject. The Arabic Sufi terms
that | presented however, are all taken from Al-Jannabi, Al-Tasawwuf al-Is/ami, 45-60.
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Ittikad (the union) and al-Hulual (the advent), that might exist in some of the poetic examples
in the following pages, | will be treating them literally and not symbolically. By doing that, |
will avoid any religious misinterpretations and focus on the main topic: How the East, the nasib
and other eastern poetic love icons and conventions all togather played a leading role in the

Sufi poetry of al-Anadus.

In the following paragraps, | will analyze Tarjuman al-Ashwag by Muhyi al-Din Ibn
‘Arabi and all other Sufi poems that will appear in this section only as lyrical poems in order
to illustrate how they use eastern motifs and nasib to express both Sufi concepts of love for the
Creator and the poet’s hope to achieve a union with the Divine, and worldly love as well.
Through this, the attachment of Sufism to the East and its nostalgia for it, in general, and the

holy places of Islam, in particular, will be clear.

The literal lyric analysis of the Sufi poetic corpus is also important because it would be
unfair to deprive the Sufi poets of their human nature and ascribe all their writings about wine
and love only to the religious aspect of poetry, especially when we read about amazing love
stories of Sufi poets to pretty women or handsome boys (ghilman). The love story between Ibn
‘Arabi and Nizam, Sheikh Makin al-Din al-Asfahani’s daughter, for eample, is well-known,*

and the fondness of Ibn al-Farid for music and singing slaves is also well-known.*¢
4.B.2. Ibn ‘Arabi and Tarjuman al-Ashwagq

Although it is believed that Rabi ‘a al-*Adawiyya was the first Sufi poet to write about
ordinary love and use the conventional similes of worldly love poetry (ghazal) to allude to

celestial love,*” the most appropriate example for this direction in the present study is the

4 Al-Aliisi, Al-Hubb wa-al-Tasawwuf, 88.
6 1pid., 85.
47 1bid., 81.
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mimiyya (& poem that ends with the letter M) by Andalusian Sufi poet Muhyi al-Din Ibn

‘Arabi’s:*®

All the standing ruins of an abode that | seek,
and the houses or places that used to be inhabited by their owners that | mention,
all of that,

And likewise the clouds if | said that they cried
or the roses if | said that they smiled,

Or the lightning or the thunder or the eastern winds of the Saba,
or the southern winds or the northern ones,

Or the radiant women with firm breasts,
or the suns or the ivory statues,

(All these are) a holy celestial description
that proves that one like me is an infinite pre-existence.

So do not take serious its external shape (zahiruha)
but seek the deep meaning (al-barin) in order to understand.
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The heightened symbolism that Sufism imposes on the poetic text led Ibn ‘Arabi to

write a commentary in his book Tarjuman al-Ashwaq (Interpreter of Desires) in which he tries

to interpret what he meant by different symbols . The complicated Sufi symbol was also the

48 He was born in Murcia in 1164 and moved to Seville. He visited Syria, Iraq, al-Hijaz and Egypt where he was
sent to jail because of his Sufi thought. Ibn ‘Arabi moved, in the end, to Damascus where he died. His most famous
books are Al-Futihat al-Makkiyya, Muhadarat al-Abrar wa-Musamarat al-Akhyar and Tarjuman al-Ashwagq. See
more about his works and biography in al-Katbi, Fawat al-Wafayat, 2: 397-401.

49 Al-Aliist, Al-Hubb wa-al-Tasawwuf, 89.
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reason for the story about the poet ‘Umar lbn al-Farid and one of his friends who sought his
permission to write a commentary to his [Ibn al-Farid’s] poem (Nazm al-Suliik). The poet asked
the man: “How long is that commentary expected to be? “Two volumes,” the man said. Ibn al-
Farid laughed and replied: “If you wish, you can write two volumes to explain each single line
of this poem.”*® Due to this complication, scholars felt lost when they tried to understand or
explain Ibn al-Farid and other Sufi poets’ poetry. They could not determine whether Hind,
Layla, Su‘ad, Asma’ and the other names of traditional beautiful girls were meant to be real
people or just symbols. Therefore, on the zahiri level, the Sufi poems express actual nostalgia
for the East and for places were poets like Ibn al-Farid and Ibn ‘Arabi spent time with their

loved ones.

On the surface, Muhyt al-Din Ibn ‘Arabi wrote his book, Tarjuman al-Ashwag, as a
collection of love poems for his beloved Nizam. However, on a deeper level, or at least as he
interprets the book, it is a collection of a pure, celestial love poetry in which the poet seeks a
union with the Divine. In other words, Because of Ibn ‘Arabi’s love affair in Mecca, the zahirt
level of Tarjuman al-Ashwagq is actual nostalgia for places in the East—i.e., he claims that he
is really longing for the real-life places where he had been with his now lost beloved Nizam;
however, at the Sufi batint level, all the place-names and the whole affair, become metaphorical

expressions of a mystical experience.

After being accused of immorality and flirtation, Ibn ‘Arabi admitted that the reason
for his commentary on the Tarjuman was to refute such worldly interpretations. He also
admitted that he wrote his poetry in such a manner in order to attract the readers’ attention
because people were used to and even fond of listening to and reading poems in which the

traditional eastern places and female names were mentioned:

% 1bid., 84.
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... And I explained the love lines that I had written in holy Mecca...
by which I meant the celestial knowledge, divine lights, spiritual
secrets, mental sciences and dogmatic alerts, and to do so, | took the
advantage of love and flirtation (al-ghazal wa-al-tashbib) because
people like such phrases. And this way all reasons for listening to it
will be accomplished.>

One should not forget, therefore, that Ibn ‘Arabi might have presented this
interpretation just because he was obliged to do so in order to refute accusations of libertinism

and immorality.

By writing his interpretation and commentary, Ibn ‘Arabi may have written the last
word in explaining the Tarjuman as a Sufi work and in a Sufi meaning, but, by no means, did
he present the last word concerning its beauty. Therefore, taking into account the direct zahirt
meaning of the Tarjuman will give it another dimension and further beauty and, in this case,
nostalgia for the East as its nasib and poetic conventions were predominant aesthetic features

of the book.

It is interesting to see in Tarjuman al-Ashwag, which is a relatively small poetic
collection, the extent to which Ibn “Arabi relied upon the eastern geographic lexicon. The
following chart, which also includes other eastern nostalgic and nasibic motifs, such as plants,

winds, rivers, creeks and names of traditional loved ones demonstrates that:

The place name/ Number of | Page numbers where it appears (according to
the eastern timesitis | edition of Dar Sadir, 1966 cited in the footnote
nostalgic motif mentioned | above)
name
1 Hajir 14 22,65, 73, 83, 109, 112, 127, 128, 135, 143,
173, 184, 194°2
2 Al-Naqa 7 57,117,121, 135, 162, 173, 194

51 Muhyi al-Din Ibn ‘Arabi, Tarjuman al-Ashwaq (Bayriit: Dar Sadir, 1966), 10. It is worth mentioning that this
attitude also reflects lbn Qutayba al-Dinawari’s (d. 889) thoughts in his book al-Shir wa-al-Shu ‘ara’. Al-
DinawarT argues that the nasib played a key role in attracting people’s hearts and evoking others’ wills to listen
simply because rashbib or love poetry was close to the soul and clung to the heart. Ibn Qutayba adds that this
theme led to the continuation of the ode through its two other themes: the journey and self-praise or praising
others. Ibn ‘Arabi followed the same strategy in order to achieve celestial love. See: Ibn Qutayba al-Dinawari, Al-
Shi r wa-al-Shu ‘ara’, ed. Ahmad Muhammad Shakir, 2™ ed. (Al-Qahira: Dar al-Ma ‘arif, 1958), 75.

52 |f the total number of the pages is less than the number of times that the nostalgic motif occurs, that means
that, on some pages, the name of the same nostalgic motif appears more than once.
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traditional tribes
and people from

the East

3 |Lala’ 6 20, 101, 110, 117, 121, 193

4 | Mina 6 20, 32,41, 109, 148, 193

5 | Najd 6 28, 136, 143%, 147, 148, 189

6 | Rama 6 33,79, 85,173,175, 194

7 | al-Ada 4 139, 142, 179, 194

8 | al-Muhassab 4 20,21, 32,41

9 | Sal’ 4 70, 143, 173, 175

10 | Zarud 4 72, 83, 89, 184

11 | al-"Aqiq 3 95,97

12 | al-Ghada 3 109, 171, 194

13 | al-Liwa 3 119, 148, 195

14 | Baghdad 3 150, 187, 197

15 | Bariq 3 112,179, 194

16 | Tayba 3 97, 150, 193

17 | Tihama 3 28, 136, 143

18 | Zamzam 3 20, 23, 33

19 | ‘Alij 2 50, 195

20 | Thahmad 2 90, 112

21 | Dijla 1 187

22 | ldam 1 196

23 | al-Ban 11 88, 101, 109, 156, 170, 171, 173, 194, 196, 197

24 | al-Shih 2 132, 196

25 | al-Saba \rih al- 10 65, 72, 109, 121, 132, 142, 169
saba

26 | Names of Da‘d, Rabab, Zaynab, Hind, Salma, Lubna,
traditional beloveds Layla, Mayy, ‘Anan

27 | Names of Qays, Ghaylan, Dhii al-Qarnayn, Banii al-

Zawra’

constrained when dealing with its mystical meanings simply because the poet leaves no means
for critics to do so. However, the obsession with religious Sufi interpretation has left open the

field of literary interpretation of the poetic texts, an aspect that critics have largely neglected.

Due to the full Sufi interpretation of the Tarjuman by Ibn ‘Arabi himself, one feels

53 On pages 136 and 143, the referral to Najd came respectively in the form of the verb (anjada), which means
ascended, and in the form of the active participle (munjid), which means the ascendant. The same is true for
Tihama. On the same two pages, the place name of Tihama came as a verb (athama, which means descended) and
as an active particle (muthim, which means the descendant or the one who is going down the street). These two
meanings or derivations came from the fact that Najd is a highland and Tihama is a coastal low area. In poetry,

these two words often are used together: anjada wa-athama or munjidun wa-muthimun.
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Therefore, and as Jaroslav Stetkevych did with Ibn al-Farid,>* 1 will deal with the following
selected poems that shed light on the deep connection between Ibn “Arabi and the East as if

they were totally devoid of Sufi connotations.

O my two companions, stop at the dune and turn
to La‘la‘, and seek the water of Yalamlam,®®

For there is the one that you know and those who own
my feast, my pilgrimage, my ‘umra®’ and my house,

So I do not forget that day at the Muhassab of Mina,
and those at the upper al-Manhar®® [slaughtering place] and those at Zamzam!

Their Muhassab is my heart that is dedicated to them to throw their coals at,
their slaughtering place is my soul and my blood is for them to drink from.

O leader of the camels! If you come to Hajir
stop them for a while and greet them,

And call the red domed tents that are next to the sacred precinct
[and deliver] the salute of an eager man who misses them greatly.

And if they greet back, send the salute with the Saba;
and if they keep silent, then save the greeting and keep going

To the ‘Isa River where their caravans have stopped
and where the white tents are next to the river’s mouth,

And call Da‘d, Rabab, Zaynab
Hind, Salma then Lubna and Zamzam.
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54 See: Jaroslav Stetkevych, The Zephyrs of Najd, 79-102.

% To exclude the celestial love that will be interchangeable with the regular human love.

% It is one mountain among the mountains of Tihama. See: Yaqit al-Hamawi, Mu ‘jam al-Buldan, 1: 246.

5" The ‘Umra (i.e., lesser pilgrimage) occurs when one visits the holy places of Islam (Mecca and Medina) anytime
during the year, except for the days of the 4ajj, which is the official religious Islamic pilgrimage rite.

%8 A small mountain close to Mina. It is also called al-Ghabghab. See: Yaqit al-Hamawi, Mu jam al-Buldan, 4:
185.
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It is obvious that the interpretation and translation above are far from what Ibn ‘Arabit
meant, since the addressees, according to him, were not the two traditional companions of the
poet. He states that the addressees were Ibn ‘Arabi’s faith and mind. The same can be said
about other well-known eastern motifs that Ibn ‘Arabi claimes he intended solely as Sufi
symbols, such as La‘la‘, which is a place of yearning and astonishment, and Hajir, which means
the mind. However, regardless of the spiritual and religious Sufi meanings that Ibn ‘Arabi
ascribed to his poems, his dependence upon the eastern poetic vocabulary to express his ideas
was so conspicuous that it showed the spiritual connection between him and the East. As such,
it can be shown that the East is the main inspiring spring of Ibn ‘Arabi’s eloquence and poetic

abilities.

It is clear in the poem above that the place-names are not those names often used in the
classical ode or classical nasib. However, Ibn ‘Arabi still depends upon eastern models and
poetic conventions even though he was conveying non-conventional ideas. As such, I will not

exclude the regular literal zahiri dimension in the poem above and in Ibn ‘Arabi’s poetry, in

% Ibn ‘Arabi, Turjuman al-Ashwagq, 24-20
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general. From this point on, | will argue that there is an evident poetic meaning as well as a

hidden Sufi meaning in Ibn ‘Arabi’s poems.

The poem is full of vocabulary derived from the East and written in the style of the
classical ode, although some places, such as, La‘la‘, Yalamlam, al-Muhassab, Hajir and
Zamzam, and some words, such as al-jimar, siyam, hajj and i ‘timar are more often identified
with the terminology of the Islamic pilgrimage rite and route rather than with the classical
nasib. However, the names of the women, sending salutes and addressing his two friends testify
that Tbn ‘Arabi was referring to the East and depended upon it to deliver both worldly and
celestial love, which is, according to his interpretation, the love of the divine, with which he

wants to join.

Here is another poem that functions exactly as the one above:

O my two companions go to the dwellings,
and seek Najd and that mountain,

And go down to the water which is at the tents of the Liwa,
and enjoy the shade of the Dal and the Salam trees,

And if you come at the valley of Mina,
where my heart lives,

Send on my behalf the greetings of love to
everyone who dwells or greets there.

Laladl &35 1305 Llhaly aall Wl 2 llS
Lolially Ledla DUy (sl claads 2la o)y
Lot By a8 (3l ie (50l Laiia Lo 134

Olls S da 00 IS (gel) b e A

80 Ibn ‘Arabi, Turjuman al-Ashwag, 148.
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What is clear in these lines is that Ibn ‘Arabi is using vocabulary within the spirit of
nostalgia and the nasib (i.e., addressing the two companions, descending toward the water
spring, mentioning some of the eastern places and sending regards to loved ones) to incite the
reader's suspense and interest. Ibn ‘Arabi, seemingly an expert of the poetic taste of Arabs,
knew that mentioning the abodes and mythical places of old Arabs was really what Arabs want
to hear. As such, he utilized his knowledge to transfer his Sufi ideas and thoughts through these
poetic motifs. Yet, if Ibn ‘Arabi had not written a Sufi interpretation for this collection, one
could say that he almost exceeded his contemporaries and forefathers in regards to employing
nasib. In spite of the fact that all of these places and quasi-classical motifs had—according to
Ibn ‘Arabi-Sufi meanings (khalilayya = my brain and my faith, al-kima = the celestial
protection, Najd = the Najdic knowledge, al-Liwa = the celestial sympathy, the dall = the Sufi
method of the people of al-Hira, the salam = from al-salama, which is getting rid of being
handcuffed by anything, and wadi Mina = the place of throwing the stone, which is the place
of the groups), the zahirr meaning of these lines, whether the nostalgic romantic or the regular
religious one, which focuses on yearning for the places of early Islam, should not be

disregarded.

The same intensification of using eastern places is noticed when Hajir is combined with
other motifs, such as the wind of al-Saba, Rama, Mina, Sal‘ and the traditional names of the
beloved girls. The following selected lines show how all of these components combine to create

the nasibic atmosphere and flavor of the classical eastern ode:

The wind of Saba informs [us] of time of youth
at Hajir or Mina or Quba.
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She sought Rama and became full of emotions because of the saba
and closed her legs at Hajir.
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It is also notable that he uses Hajir in a romantic tone with other nostalgic vocabulary,
such as the bush of the Ban, girls’ names and with other place-names, while using the

conjunctive article wa.

May love become infertile if I do not die of sorrow
at Hajir or Sal” or Ajyad.
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And recite the speech of Hind, Lubna,
Sulayma, Zaynab and ‘Anan,

Then tell me more about the grazing-places of the gazelles
at Hajir and Zarad.
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Our meeting is at the Jaz* which is between [the two] al-Abragan,
so stop the caravan at this spring,

And leave behind and do not call
O Hajir, O Bariq, O Thahmad
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The outskirts of Sal* and Hajir remember me
and they remember my situation during youth and old age.

62 1bid., 194.
8 1bid., 70.

® 1bid., 82-83.
% 1bid., 112.
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The Bedouin migratory caravan motif is added to the former components in the

following lines:

O the leader of the convoy at Sal"! Turn
and stop at the bush of Ban at the Mudarraj,

And call them kindly and with feeling:
O our masters! Do you have any mitigating solution?

In Rama between al-Naqa and Hajir
there is a slave girl inside a howdah.

What a beautiful infant, whose front hair
lights for the sudden visitor as a lamp at night!
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The lines above, whether expressing personal longing and nostalgia for his love
relationship in Mecca or whether express his spiritual longing for the divine Beloved, rely fully
on the Arabs’ poetic conventions, and show that Ibn ‘Arabi, as many Arabs in the East and
West, considered these places to be their real places of origin and the authentic places of their

spiritual pilgrimage.

Sells writes that according to one of the prefaces of the Tarjuman, Tbn ‘ Arabi suggested

that the poems were depictions of his kajj. Sells argues that this is true since many of the

% 1bid., 143.
7 1bid., 173.
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stations of the journey (manazil) depicted in the poems, such as Mina, the stoning place and

others, are real sites that are related to the Isamic pilgrimage rite. However, at the same time,

most of the stations . . . are far more linked to the idealized
topography of the classical Arabic love poetry tradition: Dhat al-
Ghada (tamarisk grove), a central site of remembrance of the
beloved within the Majniin Layla tradition; Hajir (the Nabatae ruins
of Mada’in Salih that served as reminders to the Bedouin poet of
what fate does to all civilizations, and all loves); the dal tree (a
species of lote tree) that was for the poets the locus of elegiac vision,
enveloped with memories of the locus amoenus, the place of union
with the beloved, just as the sidr (another species of lote tree) is
enveloped with a prophetic light in vision of Mahammad.%

The final poem that I will refer to is entitled Muna niltuha bi-mina (Wishes that |
fulfilled at Mina). In order to express some Sufi thoughts in this 15 line poem, Ibn ‘Arabi refers
14 times to the following eastern places, mountains, water springs, bushes and one palace:
Tayba, ‘Arafat, Mina, La‘la’, Rama, Hajir, Bariq, Miyah al-Ghada, Ban al-Naqa, Dha Salam,
a-Liwa, ‘Alij and al-Khawarnag. In my opinion, the reason why such places do not only incite
nostalgia, but also Sufi feelings, is the intensity of poetic feelings that they acquired throughout
time. In this poem, Ibn ‘Arabi uses the fajnis (paranomasia) to play on all the place-names; and

to catch his readers’ attention, he writes in a traditional poetic diction:

I fulfilled many desires at Mina, I wish
this situation would continue forever.

At La‘la‘ I fell in love with the one who
shows you the light of the white moon,

She sought Rama and became full of emotions because of the saba
and her heart heartened at Hajir,

And observed the lightning at Bariq
that is faster than a blink of an idea,

8 Michael A. Sells, “Longing, Belonging, and Pilgrimage in Ibn ‘Arabi’s Interpreter of Desires (Tarjuman al-
Ashwagq),” in Languages of Power in Islamic Spain, ed. Ross Brann (Bethesda: CDL Press, 1997), 179-180.
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And went away at Ban al-Naqa and selected
priceless hidden pearls.
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Despite the clear nasibic style of the former lines, and despite the warm nostalgic
feelings and memories that they evoke, “these names are also the poet’s travel stations along
one road, the road of pilgrimage to Mecca.”’® Jaroslav Stetkevych states that La‘la‘, as a
repeated Sufi symbol, “can mean glimmer or mirage. It comes to signify a mystic state of
bewilderment and perplexity, but also of infatuation (tawallu %), of which we later learn that, as

incandescence it is also a state of mystic passion.”’*

Whatever Ibn ‘Arabi’s nostalgia might be for (i.e., for unity with the Lord or for
Nizam), he found in the eastern places and eastern nasib the best means by which he could

transfer his nostalgic feelings.

Even when Ibn ‘Arabi attempts to present a different batini meaning, he remains
imprisoned inside the traditional and conventional meanings of the words in Arabic as they
were first utilized by the classical poet. We notice, for example, that even if he does not mean

a real beloved when mentioning the names of traditional women to whom poets often referred,

% Ibid., 193-194.
70 Jaroslav Stetkevych, The Zephyrs of Najd, 88.
" 1bid., 93-94.
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these women remain the source of beauty, lust, desire, inspiration and union in his poetry. Such
words are literally grasped in the traditional poetry, where the poet means a desire for a union
with the beloved. However, Ibn ‘Arabi and Sufi poets, in general, mostly utilize such love
lexicon and expressions of the desire to be physical with a beloved in order to express their
desires for unity with the Lord or the Divine. According to Khalid Bilgasim, “the obsession
with love-union (hgjis al-wasl) in Al-Shaykh al-Akbar [Ibn ‘Arabi] is concerned with
explaining the universe and the Koran,”’2 and this is of course, a completely different sort of

love and desire.

When Ibn Arabi wants to express his all-consuming desire and longing for another
worldly love union with the Divine, the most powerful expressions that he has at his disposal
are the classical eastern poetics of nostalgia, including its lexicon, motifs, place-names, trees

and winds.
4.B.3. Sufism in al-Shushtart

The same phenomenon of employing the nostalgic lexicon of the eastern poetry of the
classical nasib is found in the poetry of another Sufi poet from al-Andalus, al-Shushtari. ‘Al
Ibn ‘Abd Allah al-Shushtart (d. 1269) was born to a wealthy family in the Andalusian village
of Shushtar around 1213. It is believed that his father was the governor of some of the districts
in that area. Al-Shushtari’s life can be divided into three stages: during the first stage (1213-
1248), he lived a life of luxury. At the age of 30, he began working as a bagman and quickly
noticed the poverty of the people around him. As a result, he abandoned his former life and
began seeking a different goal for his life. He travelled to the far West (al-Maghrib al-Agsa) to

the cities of Miknas and Fas in order to search for a way to get close to God. However, this

2 Khalid Bilgasim, Al-Kitaba wa-al-Tasawwuf ‘ind Ibn ‘Arabi (al-Dar al-Bayda’: Dar Tubgqal lil-Nashr, 2000),
28.
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journey was not his only journey as he also moved to the city of Bijaya (today, in Algeria)
where he came to know the Sufi fariga (method) of al-Suhrawardi (d. 1234). After that, he
familiarized himself with another philosophic theoretic Sufi tariga that was established by
Shu‘ayb Ibn al-Husayn Abt Madyan al-Ghawth (d. 1197). He found himself highly affected
and attached to this method. The second stage of his life began in 1248 when he met Ibn Sab‘in
(d. 1269). He was affected by Ibn Sab ‘Tn and his faith in a complete and absolute unity between
God and his creatures. The third stage of his life occurred when he traveled to Egypt, where he
was exposed to al-Shadhiliyya, the moderate Sunni Sufi tariga of Abi al-Hasan al-Shadhili (d.
1258), which limited itself to the Koran and the Sunna. Nevertheless, al-Shushtart established,

in Egypt, his own Sufi method, which many muridin (faithful Sufi followers) later followed.”

Those individuals who read the poetic collection (diwan) of al-ShushtarT will notice that
he made less use of the traditional lexical nostalgic vocabulary than Ibn ‘Arabi, but still did not

completely abandon this lexicon, especially in the first and last chapters of the diwan.

In one of his short poems, he explains his early Sufi experience in regard to searching

for Wahdat al-Wujiid.” He expresses such knowledge through the symbol of a glass of aged

3 Al-Shushtari, Diwan, 11-16.

4 A term that is associated with Ibn Arabi and believed to be coined by him although he never mentioned it. It

literally means “the unity of existence” and indicates that Sufi poets sought God in all the creatures. Here is some

information about the term from the Encyclopedia of Islam:

. wahdat al-wudjiid “the oneness of being” or “the unity of

existence”, a term that by his day was identified with the position of
Ibn al-*Arabi. . . The various attempts by scholars to explain wahdat
al-wudjiid by employing labels such as “pantheism” or “esoteric
monism” succumb to the same assumption and fail to clarify what
exactly was at issue in the texts. In fact, wahdat al-wudjiid was more
an emblem than a doctrine, and if lon al-‘Arabi was considered its
founder, this simply indicates that his writings mark SGfism’s massive
entry into the theoretical discussions of wudjid that before him had
been the almost exclusive preserve of the philosophers and the
mutakallimiin. . . In the earliest instances, it means wahdat al-wudjiid
al-hakk , “the oneness of the real wudjiid” , and indicates the self-
evident fact that God’s wudjid is the one and only true wudjiid.
Gradually, it comes to designate a distinctive perspective on the whole
of reality, though interpretations of what this perspective implies can
disagree sharply. The expression itself is not used by Ibn al-‘Arabi,
even though his name eventually became associated with it.
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wine that neither grew in the ground nor was watered by the sky.” He ends the poem by

addressing the people of Najd and begging them not to disappoint him.

| was watered the glass of love a long time ago
neither from my land nor from my sky.

O those who are worthy of gratitude!
If you do not reward me then what a miserable man I will become!

| exclude you, the people of Najd,
from those who disappoint me.
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From the lines above, one notices that Najd remains present in the poet’s consciousness
even through the main topic of the poem (wine or celestial wine, which indicates Sufi
knowledge) is far from what Najd traditionally indicated in the Arabic poetic corpus or the
Arabs’ consciousness (i.e., love and nostalgia or simply rasib). What is worth mentioning here
is the abrupt way in which the poet uses Najd and the way that he imposed it upon the poem
without any introductions, as if it were something that must be used, or otherwise, the poem

would not be complete.

See: Chittick, W.C.. "Wahdat al-Shuhtid." Encyclopaedia of Islam, Second Edition. Edited by: P. Bearman, Th.
Bianquis, C.E. Bosworth, E. van Donzel, W.P. Heinrichs. Brill Online, 2015. Reference. Indiana University
Bloomington. 27 March 2015 <http://referenceworks.brillonline.com/entries/encyclopaedia-of-islam-2/wah-dat-
al-s-h-uhu-d-SIM_7819>

5 Al-Shushtari, Diwan, 28.

8 1bid., 28.
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It is also interesting to bring here what Muhammad al- AdltinT wrote about this term in
regards to al-Shushtari. According to al-°Adliini, the reason that al-ShushtarT and other Muslim
Sufis adopted the concept of wakdat al-wujiid was to bridge the gap between God and man
after the traditional Muslim sheikhs widened this gap and created two separated universes or
existences: the must and eternal one (God), and the optional perishable one (the universe). This
theory or school of thought created a sort of superiority and inferiority and ratified the duality
of the universe. Therefore, we notice that those poets who adopted the way of Wakdat al-Wujiid
utilized their entire religious and philosophical knowledge to override this negative relationship
between God (al-kaqq = the truth) and mankind (al-khalg = the creatures), which was
determined and confirmed by the official religion. The goal of Islamic western Sufism, hence,
was to challenge the narrow-minded Sunni understanding of God’s unity (al-tawhid) and
connect between the highest (God) and the lowest (man). This connection and new unity
between God and man can only be reached by al- ‘Arif (the Sufi knower). The same can be said
about the Sufis’ rejection of the prevailing social order, which segregated the ruler from the

rest of the community and legalized social and economic injustice.””

Najd and other Hijazi places with Islamic connotations were utilized to express Sufi
thought in other poems by al-Shushtari. The following short poem ascribed also to Ibn Sab‘in

addresses such places with an apparent nostalgic tone.

For how long will you be irresolute between the two Shu‘bans’® and the ‘Alam?
The matter is clearer than fire at the top of a mountain.

And how many times do you pass across Sal‘, Kadhima,
Zarud, and some neighbors at Dhii Salam?

" Muhammad al-*Addl1 al-Idrist, Abi al-Hasan al-Shushtart wa-Falsafatuhu al-Sifiyya (al-Dar al-Bayda’: Dar
al-Thagafa, 2005), 172-174.

8 Two creeks in the middle of two foothills that belong to the tribe of Abii Bakr Ibn Kilab or two creeks on the
left side of al-Mardama, which belong to the tribe of Rabi‘a Ibn ‘Abdallah. These creeks are also called Muraykha
and al-Mamha. Al-Mardama is a black mountain that belongs to the tribe of Malik. See: Yaqut al-Hamawi,
Mu jam al-Buldan, 3: 346; 2: 430.
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You kept asking about Najd although you are in Najd
and about Tihama! It is what an accused person does.

There is a live person in the neighborhood whom you can ask about Layla,
though your question is worthless,

Because she is satisfied with whatever you say about her;
whether you say this by words or by silence.
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Both Sufism and madih nabawt poetry adopted a new eastern geographical lexicon
derived from the Islamic sites associated with the Islamic pilgrimage rite. When | excluded
Najd and Tihama in the above poem, I realized that al-ShushtarT was not an exception and that
many of his sites, such as al-*Alam, Sal‘, Kazima and dhai Salam, fell in this category because
they had a significant Islamic importance. The next poem shows the deep touching nostalgic

tone of the poet for the Hijazi places through mixing between Sufism and madih nabawr:

The camel caravan has a yearning that made it travel through the night
when the caller of drowsiness called its eyelids.

Loose the reins and follow them [the camels]
to know the Najdic places the way others knew them.

Urge on the caravan! Sal® has appeared for us;
and dismount at the right side of the path of Wadi al-Qura,

And smell that soil when you come there,
if you do so, you will find it sweet like musk

And if you arrive at al-*Aqiq say to them:
the lover’s heart at the tents is in suffering.

® Al-Shushtari, Diwdan, 65.
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Embrace their abandoned houses if you do not find them there
and be satisfied with that, since sometimes sand substitutes for water.

O the people of Rama! How much I desire to join you!
I would sell my life for its sake, if anyone would buy it!
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In the long series of eastern nasibic and religious motifs that appear in the lines above,

we notice the adherence to al-Aqiq, another place that Sufis frequently used. Al-‘Aqiq, or
rather the river al-*‘Aqiq, is a place whose very existence is questionable, although some
scholars believe that it is a real river located close to Medina. The frequency with which this
place-name is repeated in Arabic poetry, in general, and Sufi poetry, in particular, is quite
striking. Jaroslav Stetkevych writes that even if it were a real river or a creek next to Medina,

it should not have attracted so much attention, especially due to its small size. Yet,

In both the East and the West, old and not-so-old Arabic poetry has
clung to the ‘Aqiq as one of its most permanent motifs. And that is
what it is; a motif, not merely a name or a metaphor that has to be
constructed in each new poetic instance. As a motif, it is part of the
poetic idea embodied in that peculiarly suggestive landscape that
may be called pastoral, idyllic, or, in an archetypal way, a vestige of
man’s dream of the earth when it was good. It is a metaphor of
sweetness, joy and garden surroundings, too, and it is a poetic
convention 8

8 Ibid., 48.
81 Jaroslav Stetkevych, The Zephyrs of Najd, 112.
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The reference to the East as a complete undivided entity in al-Shushtari comes in a short
poem about the Sufi travelling toward knowledge and dissolution (fana’) in God, while leaving
everything else behind. In the following poem, al-Shushtart alludes to the Koran, specifically
verse 17: 46.82 Then, he produces an aphorism about how love makes the lover like a blind

man before declaring that the East is where his heart dwells:

O blamer! Pity
on the one who is melted by love!

As there is a trouble in his ears,
so do not bother lest you tire yourself,

For love blinds
and deafens us, | say: indeed.

Every time you say my heart dwells in the West

in fact, it is dwelling in the East.
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Sometimes, the same new geographic terminology that is identified with nasib, Sufism
and madrh nabawi (i.e., Islamic and pre-Islamic place-names) is used in an opposite orientation

in al-Shushtari. To put it another way, the same place-names that are used in order to get close

82 Koran, Al-Isra’, 46. (17: 46). “And We have placed over their hearts coverings, lest they understand it, and in
their ears deafness. And when you mention your Lord alone in the Qur'an, they turn back in aversion.” .le Glia;
sl aaladl e 1585 8585 ol B iy SRR 135 6 R agdST 35 i O BT p

8 Al-Shushtari, Diwan, 55.
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to the Prophet or the Divine turn out to be an object that one should draw away from. These
places apparently constitute a metonymy for worldly things (including worldly poetry) that the
Sufi should leave behind in their pursuit of the truth (God). This style sounds like that of Abii
Nuwas when he asked his addressee to give up the nasib and the style of the forefathers in
regard to composing poetry. However, when Abii Nuwas preached abandoning the nasib for
the sake of wine, al-Shushtari demanded abandoning rasib for the sake of concentrating on and

contemplating religious Sufi matters.

O forgetter! Leave off the sand of ‘Alij
and Najd and do not mourn the trees of the Arak and Khamt

And seek the Truth [God] to win His reward
because he who seeks the giver [God] will definitely be given.
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The previous lines resemble the following lines about al-Shushtari’s love of God. Both
of these poems testify that the East, with all its components, is living and beating inside the
poet even when he is asking others to ignore and forget it. Through these lines, al-Shushtari
appears to be a poet who belongs to the East. From the way that al-Shushtari employs the East
geographically, religiously and spiritually, he sounds as if he was born and grown up in the
East and as someone who did not leave the East at all. In the lines below, the efforts invested
by the poet to convince himself and his addressees to abandon their yearning for and attachment
to the East and its beauty as embodied by its pretty girls and beautiful landscapes show how

much he himself and his addressees are attracted to the charm of the East:

O my sight, for the sake of God, do not look
at the tall slender one who looks like a fresh branch.

8 1bid., 52.
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What are the herd, the Ban-tree, La‘la’,
the blue-black-eyed women and the gazelle of ‘Amir (Layla al-Amiriyya) for?

My heart, leave off the illusion of immortality,
and keep away from the caravan that is heading to Hajir!

The beauty of those who you named is transitory;
what need has a rational person for evanescent things?

Rather he should seek the one
with whose radiant beauty mankind has fallen in love.
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In conclusion, western Sufi poetry would have never existed without the East. The East

constituted a cornerstone for that type of poetry and its lexical terminology. It was upon this

lexicon that the western Sufi poet built his religious faith and philosophical thought.

% 1bid., 47.
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Chapter 5
The East in the Andalusian Elegy

Andalusian Elegies for the Fallen of Andalusian Dynasties and Elegies for
the Fallen Cities (Ritha’ al-Mudun)

5.A. The Eastern Impact on Andalusian Poetry for Fallen Cities

Linking the elegies of the fallen cities of al-Andalus and the eastern nasib is easily
grasped through careful reading of such elegies. Jaroslav Stetkevych, for example, refers in
this regard to the ode of ‘Amara al-Makhzimi that was written to elegize the fall of Valencia
and in which he mentions Najd and Jabal al-Rayyan.! Stetkevych claims that al-Makhziimi
referred to these places to provide credibility and truthfulness to his ode and bestow upon it the
elegiac tone of a lost paradise.? He adds that the nasib mentioned place-names that evoked
feelings of loss and nostalgia and, therefore, elicited an elegiac mood: “For the most part, due
precisely to the need for a tone-setting elegiac validation, the landscape of the nasib, or of the

nasib-related verse, expands around names of places which are symbolic denotations only.”?

The East, therefore, is considered to be the psychological refuge of the man of al-
Andalus and also constitutes an actual refuge as can be seen in the following lines written by
Ibn Darraj al-Qastalli in which he praises Khayran al-Saqlabi (d. 1028), the ruler of Almeria.
In this poem, Iraq and Khurasan seem to embody the East or, at least, to be a prototype of the

East as one large entity:

If the land of the Maghrib, which is my refuge, sank,
and if neighbors and friends denied me,

! A mountain in the land of Banii ‘Amir. It is also the name of a mountain in the land of Tay’. See: Yaqiit al-
Hamawi, Mu jam al-Buldan, 3: 110.

2 Jaroslav Stetkevych, The Zephyrs of Najd, 106.

3 Ibid., 107.
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The land of Iraq oftentimes welcomed my coming
and Khurasan greeted me warmly.
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Referring to the East, standing in front of the ruined abodes and utilizing this topic in
the Andalusian ode accompanied with a description of the journeyand the yearning were not
an issue of only one short era of the Andalusian poetry but something that lasted almost
throughout the entire history of al-Andalus. According to Ibn Thaqfan, this thematic
combination in the ode shows a true loyalty to the eastern poetic model and not to a mere
mimicry.

Our evidence for this is that the eighth century Hijra [the 14"
century] witnessed a literary Iull in the East, while poetry in al-
Andalus [in the same period] had witnessed a great progress . . . And
through this progress, poets continued to refer to the [eastern]
abodes and to open their odes with conventional openings.®

In the three poems discussed below, in which | will present a clear image for the fallen
cities poetry in al-Andalus, | argue that although the Andalusians relied upon eastern motifs
and place-names to express their yearning for al-Andalus and their sorrow over losing its cities,
no clear evidence of nostalgia for the East exists in their expressions. Rather, they (the
Andalusian poets) used eastern motifs to express nostalgia in general and nostalgia for their

own western cities and dwellings in al-Andalus in particular.
1. Ibn Shuhayd’s elegy for Cordoba

1. At the ruined abode none of our loved ones remain to inform us,
so whom shall we ask about their condition?

2. Do not ask anyone but departure;
it will tell you whether they went to the mountains or to the vales.

4 Ibn Darraj al-Qastalli, Diwan, 102.
® Ibn Thaqfan, Kitab al-Riyad, 122.
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3. Time has aggrieved them, so they dispersed
in all directions, and most of them have perished.

4. Disasters struck their dwellings,
and hit them, so they and their dwellings have changed [utterly].

5. So let time leave light at their courtyards,
a light which nearly illumines men’s hearts.

6. No tears are enough for a city like Cordoba,
not even the crying of those who weep with bursting tears.

7. O paradise on which the wind of separation has blown and on its people,
so it was destroyed together with its people!

8. Your courtyards were Mecca for the fortunate;
you are the refuge where the frightened are given succor.

9. May the Euphrates and the Tigris pour generously upon your yards,
and likewise the Nile and Kawthar!

10. And may you be watered with the water of life and by a cloud
from which nature blooms.

11. What a shame for a house with whose people 1 lived,
while gazelles were playing in its foyers.

12. When there used to be one word
for its prince [the Caliph] who would be the only one to deliver orders.
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Cordoba was one of the first Andalusian cities to be elegized as a result of the fitna (the
civil war that ended the Umayyad Caliphate in al-Andalus in 1031).” At that time, the standard
topics of the ritha’ al-mudun ode had not yet been determined. However, later, such topics
included asking the Muslim leaders from the other side of the strait (al-Maghrib or Barr al-
‘Udwa) for help, presenting the Muslim-Christian struggle in a dreary tone, talking about the
transformation of mosques into churches, calling for jikad, praying for the retrieval of the

glory of the city in cases where the devastated cities were destroyed by Christians rather than

6 Al-Zayyat, Ritha’ al-Mudun, 657-658.
7 Al-Zayyat writes that lbn Hazm, not Ibn Shuhayd, was the first poet to elegize Cordoba, while Barbastro was
the first city to be elegized as a result of its falling into the hands of the Christians. See: Ibid., 97-98.
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by other fellow Muslims (the latter being the case for Ibn Shuhayd’s elegy for Cordoba),
wishing the city to be watered and to cool down by the blessed rain (al-sugya) and asking for
forgiveness for not doing enough to prevent the calamity.® lbn Shuhayd opens his ode with five
lines about the general feeling of loss. Then, he describes the situation faced by Cordoba and
its residents before it was captured and destroyed as a result of the continuous wars between
the Arab Muslims and Berber Muslims that lasted over 60 years (between 398-460 H \ 1008-

1068 A.D.).

Ibn Shuhayd’s elegy to Cordoba fits, for the most part, the standard topics of the ritha’
al-mudun elegy ode and, being one of the earliest poets to write in such a tone, his ode even

constitutes a model to be followed by other poets in generations to come.

The opening of the poem is similar to other ordinary openings of early pre-lIslamic
poetry in that it refers to ruined abodes and presents in a splendid way an atmosphere of pain
and loss. The means used by Ibn Shuhayd for this purpose come mainly from using vocabulary
derived from the eastern nasibic lexicon.® Words such as al-fu/il (the ruined abodes) in line 1,
al-furdq and anjadi (the separation, ascended) in line 2, al-zaman, tafarraqii and bada (time,
scattered, died out) in line 3, al-khuzizb and diyarihim (the disasters, their houses) line 4, al-

zaman (time, fate) and ‘arasaruhum (their yards) line 5, and ik al-nawa (the wind separation)

8 Ibid., 599-605. Al-Zayyat claimes that poets who elegized fallen Andalusian cities did not refer to all of these
topics in every single poem and that they did not use a certain order when presenting such topics.

9 Although it was considered a poetic blemish, to mix love and elegy, many Andalusian poets who elegized al-
Andalus, or some parts of it, followed the model of opening with the nasib and weeping over ruined abodes.
Among those poets, al-Zayyat mentions Abii al-Qasim ‘Abd al-Rahman al-Suhayli in his elegy for the Andalusian
city of Suhayl (d. 1185), Ibn AbT al-Khisal in his elegy for Cordoba and Abii Ishaq al-Albiri (d. 1067) in his elegy
for Albira (Elviria). Al-Zayyat adds that Hazim al-Qartajanni claimed he opposed such a mix, but, nevertheless,
used it at length in his 1006 line ode, in which he elegized al-Andalus and asked for the help of the ruler of Tunisia.
See: Al-Zayyat, Ritha’ al-Mudun, 587-591.

10 As Najd is a highland, Arabs derived a verb from that name, anjad, which means ascended. It is worth
mentioning that such a derivation is very scarce in Arabic where verbs are usually derived from the gerunds, not
from proper nouns.
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in line 7 reveals that Ibn Shuhayd is employing the East and its elegiac nasibic lexicon to

express nostalgia for the West and the lost city of Cordoba.

In the other part of the poem, or at least the other part of the lines that | have selected
above, the reader notices a direct connection to the East occurs where Ibn Shuhayd refers to
eastern places with regard to Cordoba and the good that he wishes for it. First, Cordoba used
to be like Mecca; it was a sanctuary where fighting was forbidden and where anyone seeking
refuge must have been granted protection. Ironically, Cordoba no longer embodied this role
and the poet’s emphasis on the contrast between Cordoba’s glorious past and its miserable
present conveys the enormity of the calamity. The same is done in line 7 above (18 in the
original text) where he describes Cordoba as a paradise over which the wind of separation has

passed, leaving its buildings and people destroyed.

When | read this poem, | expected the poet to refer to Syria and its landscape over other
parts of the East because 1bn Shuhayd was seeking the thriving days of the Umayyad Caliphate
in al-Andalus, whose origins lie in Syria (line 12 above). However, Ibn Shuhayd instead,
presents the East as the land of dreams. Ibn Shuhayd hopes that, one day, the sugya and
resurrection of Cordoba and its gardens will be accomplished. His call to use water from the
two main Iraqi rivers (the Euphrates and Tigris), the Nile in Egypt and the celestial river of al-

Kawthar show that he believes this can only be accomplished through the highest intervention.

2. The Elegy of Valencia by an Unknown Poet

While Ibn Shuhayd complained about and elegized the destruction of Cordoba due to
internal struggles among Muslims, other poets elegized cities that fell into the hands of

Christians. Such cities, according to al-Zayyat, were more frequently elegized than those cities
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that fell to fellow Muslims. These poems contained themes that other poems did not, especially

concerning religion.*!

The following poem, which is anonymous in the classical sources,*? presents the
struggle between the Christians and Muslims over al-Andalus or, at least, over Valencia that
fell in 1238. The poet illustrates this struggle by referring to religious symbols and terminology.

The nasib remains a dominant component in the poem:

What’s wrong with your tears, and why does their flood not cease?
What is wrong with your heart, why does it not calm down?

Is it because of a yearning in my heart for one who departed,
and whose camels went away and whose dwellings became so distant?

Or is it because youth whose homelands are scattered
after closeness and whose desires have come to naught?

Or is it because of a time that has brought a huge calamity
of which no one has ever seen?

And regarding Valencia, it became an abode for an infidel
whose infidelity defiled its soil.

That country was not but paradise
for the beauty, and its rivers used to stream beneath.

Its night used to shine with guidance [Islam]
and now, its day has been darkened by delusion [Christianity].
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1 Al-Zayyat, Ritha’ al-Mudun, 88-89.
12 See: Ibid., 683.
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This short poem and the selected lines above include another aspect that the former
poem did not, that is the struggle between the Muslims and Spanish Christians. Generally, in
such poems about cities that fell in the hands of the Christians, the poet refers to Christians and
Christianity using derogatory epithets about infidels and infidelity or delusions, while Muslims
are described as believers and Islam is juxtaposed with guidance (lines 5 and 7 above). Such
poems (not this one particularly) include also the poet’s urging the rulers of al-Maghrib to help
against the Spanish (jihad), a description of the mosques that the Christians turned into
churches and an attribution of the cause of the defeats that Muslims suffered to their remoteness

from al-sirat al-mustaqim (the straight path of Islam).

However, what catches one’s attention in the opening lines of the poem above is the
poet’s pretense that he does not know the cause of his sorrow. This rhetorical device is termed

in Arabic tajahul al- ‘arif (feigned ignorance) and is found frequently in the eastern classical

13 1bid., 682-683.
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ode where it is employed to express sorrow, grief and hopelessness. The eastern nasibic lexicon
also figures prominently in the four opening lines. Such vocabulary (dam ‘uk = your tears, za ‘in
= the one departing the campsite in a camel caravan, raka’ib = riding camels, daruh = his
house, al-zaman = time, kharb = disaster) is used here not to describe a real or imaginary
beloved of the poet who is departing with her tribe, but is, rather, a prelude for expressing the

feelings of devastation at losing the city of Valencia.

Andalusian poets found the use of nasibic elements especially effective for conveying
the devastation of Andalusian cities. Other Andalusian poets, such as Ibn Khafaja, followed
suit in using the motif of the a/al (ruined abodes) and other traditional nasibic elements to

express sorrow over the loss of Valencia. The following poem shows this:
3. Ibn Khafaja elegizing Valencia:

O abode! The gazelles have ruined your yard,
and death and fire have erased your beauty,

So that if someone keeps looking at your sides
he will reflect and weep a long time.

It is a land whose people disasters have struck,
and the fates have brought destruction upon it.

The hand of time has written on its courtyards:
“You are no longer you nor are the abodes the abodes.”
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4 1bid., 674.
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Scholars have not been able to determine whether this poem, which was written right
after the burning of Valencia in 1102, originally contained only four lines or whether it was a
long poem from which only these four lines, that seemingly open it, have survived. Either way,
the lines testify to the Andalusian poet’s reliance on eastern nasibic conventions to convey his

emotions of loss.

It is important to point here that the last line of the poem above contains a tadmin
(quotation) from Abt Tammam’s famous line, which opens one of his panegyric odes
dedicated to the military leader Abl Sa‘id al-Thaghri, and can be considered another channel

of the eastern poetic impact on al-Andalus:

You are not you; nor the abodes are the abodes,
Love has faded and the desires have disappeared.
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In addition, one must note that the extension of the nasibic laments, which had apparently been
intended to express intimate personal loss to express the devastation of entire cities, is notable

and significant in al-Andalus.

Thus, the eastern nasibic expression of loss and nostalgia continued to be used in
Andalusian poetry, even when that poetry refered to al-Andalus itself and the misery and pain
it suffered as a result of centuries of civil wars and ceaseless attacks by the Christians, as well

as due to the loss of Muslim cities and, eventually, all of al-Andalus to the Spansih Reconquista.

15 Al-Khatib al-Tabrizi, Shark Diwan Abi Tammam, ed. Raji al-Asmar , 2" ed.(Bayriit: Dar al-Kitab al-‘Arabi,
1994), 317. Miguel Angel VVazquez noted that the Spanish poet Federico Garcia Lorca (d. 1936) was also affected
by the line written by Abii Tammam and cited above; however, he regarded it as unlikely that Lorca knew Abu
Tammam’s line directly, rather, Vazquez believed that it was Ibn Khafaja who impacted Lorca because of the
high interest that Lorca acquired for Andalusian poetry. See: Miguel Angel VVazquez, “Poetic Pilgrimages: From
Baghdad to Andalucia, Abt Tammam’s La Anta Anta wa-13a al-Diyaru Diyaru,” Journal of Arabic Literature, 34:
2 (2003): 124-125.
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5.B. The Fall of Rulers and States

In al-Andalus, as in the East, the destruction and devastation caused by wars led poets
to write moving poems in which they conveyed their feelings of sorrow and loss, not only over
an imagined nostalgic past, as one finds in the nasib, but also over actual contemporary events.
In this sub-chapter, I will discuss the way in which Andalusian poets employed the eastern
conventions of ubi sunt and place-names in their elegies of ruined cities and the defeated kings
of al-Andalus. I will focus on the way in which Andalusian poets had recourse to the East, both
in historical examples and poetic conventions, to express their own hardships, loss and sorrow.
In addition, I will show how the eastern heritage constitutes a means of comfort and consolation

for those who were suffering in Andalusia.

As a prelude, | choose to open with some lines from al-Rundi’s poem in which he
laments al-Andalus, which was also mentioned in the first chapter. Below are several lines of

the poem translated by James Monroe:

Where are [the buildings] Shaddad raised in Iram,
and where [the empire] the Sassanians ruled in Persia?

Where is the gold Qarun once possessed:;
where are ‘Ad and Shaddad and Qahtan?

Fate turned against Darius as well as his slayer,
and as for Chosroes, no vaulted palace offered him protection.®
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16 The translation is by James Monroe and titled: “Lament for the Fall of Seville (1267).” See: “Islamic
Philosophy,” accessed August 7, 2014, http://www.muslimphilosophy.com/ip/abubaga.htm# _ftn6.
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In the lines above, Abu al-Baqa’ al-Rundi refers to several eastern figures and places:
Shaddad, who was a king of the legendary people of ‘Ad of Hadramaut and who built a city
called "Many-Columned Iram;” the Persians and their ruler from the Sasan dynasty; Qariin, the
Jewish rich vizier under the Pharaoh mentioned in Koran 28: 76;'® the extinct Arab tribe of
‘Ad; Qahtan who is believed to be the ancestor of all Arabs; Dara, who was the last king of the
first Persian kings’ dynasty; Dara’s killer who is Alexander the Great; Kisra, which is the title
of all Persian kings; and Kisra’s palace, al-fyan.'® Al-Rundi did this in order to try to console
himself and those like him, who were suffering and grieving due to loss and displacement. Al-
Rundi was displaced from Runda and, like other Andalusians, suffered the loss of al-Andalus.
Therefore, al-Rundi was trying to convey one idea through these lines: Where are they and
their glory now? He is concerned because if these important figures and places died and
disappeared as if they have never been, then why should anyone feel sorrow over his personal
loss or over al-Andalus’ loss when everything is fated to eventually disappear!?

It is necessary to note that the material of elegizing extinct rulers and dynasties that |
am presenting here is not an Andalusian invention at all. On the contrary, it is another eastern
poetic genre called ritha’ al-mamalik wa-al-mulitk (lamenting of kingdoms and kings), which
presents the death of people as an inevitable fate. In spite of that, the way in which the Andalusi

poet takes advantage of the historical events that took place in the East and of the eastern poetic

7 Al-Tilimsani, Azhdr al-Riyad, 1: 47.

18 Koran, al-Qasas, 76 (28:76): “Indeed, Qarun was from the people of Moses, but he tyrannized them. And We
gave him of treasures whose keys would burden a band of strong men; thereupon his people said to him, "Do not
exult. Indeed, Allah does not like the exultant.”
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19 While discussing the poem of Al-Bashama, historical explanation for the figures and places mentioned in this
paragraph and more will be presented by referring to: Aba Marwan ‘Abd Allah Ibn Badriin, Shark Qasidat al-
Wazir al-Katib fi al-Adab wa-al-Maratib, ed. Mahmtid Hasan al-Shaybani (al-Riyad: N.P., 1991).
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convention to preach, console, teach a lesson or deliver a message is the important thing in this

chapter.

The theme above is categorized under what scholars call ritha’ al-mamalik (elegy for
kingdoms). ‘Abd Allah al-Zayyat cited Ibn Rashiq al-Qayrawani claiming in his book al-
‘Umda fi Mahasin al-Shi ‘r wa-Adabih that ritha’ al-mamalik was a popular trend in Andalusian
elegy. He pointed out that poets, such as Hazim al-Qurtajanni, Ibn al-Labbana al-Dani (d.
1113), Ibn ‘Abd al-Samad, Ibn Hamdis,?’ Ibn ‘Umayra and Abi Ja'far al-Waqshi, wrote poems

in this spirit.!

In addition, al-Zayyat distinguished four kinds of Arabic poetic elegy, which are not
directed toward a deceased individual: 1) Ritha’ al-mudun (elegy for the fallen cities), 2) Ritha’
al-mamalik (elegy for the fallen kingdoms), 3) Ritha’ al-Atlal (elegy for abandoned abodes and
ruins) and 4) Ritha’ al-athar (elegy for the remnants of urban landmarks). According to al-
Zayyat, scholars mixed between ritha’ al-mudun and ritha’ al-mamalik in spite of the fact that
they are two different genres. Al-Zayyat, refutes the fact that there is anything that can be called
ritha’ al-mamalik in the Andalusian poetry, and that ritha’ al-mamalik—as the case is with Al-

Bashama of Tbn ‘Abdiin—is an elegy for important people “who are kings.”??

| disagree with al-Zayy because, first, many of the people mentioned in Al-Bashama—
as the study will show shortly—and in other, similar odes were not kings, but simply important
people, such as fighters, soldiers, warriors and leaders. Second, many kings were elegized
because it was the poets’ way of elegizing the loss of the atmosphere that encircled them and

the destruction that happened in their kingdoms which have directly and negatively affected

20 The three poets (l1bn al-Labbana, Ibn ‘Abd al-Samad and Ibn Hamdis) wrote elegies on Banii ‘Abbad, the rulers
of Seville.
21 See: Al-Zayyat, Ritha’ al-Mudun, 90-91, 595-596, 613-614.

22 This is exactly how al-Zayyat maintains: ¢lske agil e (alaidl 36 5 Laily lllaall 318, il 568 See: Ibid., 90.
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them (the poets) themselves and their livelihood. To put it another way, the poets were actually
elegizing themselves and their hard luck through elegizing the loss of the glory of these kings

their kingdoms and civilizations.

The most successful comparison made by al-Zayyat focuses on the similarities between
ritha’ al-mudun and the ritha’ of both al-athar® and al-aglal. Here, al-Zayyat claimes that the
differences between the ritha’ al-atlal and ritha’ al-athar existed because the first elegizes
ruins and ancient abodes, mostly in the desert, while the second elegizes urban landmarks, such
as gardens, palaces and bridges. In addition, according to al-Zayyat, ritha’ al-athar conveys
public pain and loss, while the ritha’ al-atlal is a lyrical and personal poetry that expresses the

sorrow and pain felt by the poet himself.?*

While both the ritha’ al-atlal and ritha’ al-athar focus on places destroyed and
abandoned long ago, the elegies for the fallen cities (ritha’ al-mudun) are mostly about cities
that have fallen recently. The other cardinal difference between the ritha’ al-mudun and ritha’
al-arlal is that the latter usually has a prefatory theme that leads the poet to other subjects or
themes of the ode, such as self-praise, panegyric or lampoon, which are considered to be the
main subjects of the poem (bayt al-qasid / al-gharad), while in ritha’ al-mudun odes, the ritha’

al-mudun itself is the main theme of the poem, and is not a prefatory or preparatory subject.?®

As previously stated, this ubi sunt motif is conventional and commonplace in Arabic
elegy, and one might find its origins in the Arabic poetry of the East as well as in poetry of
other nations. For example, it can be found in the eastern poetry written by Maymiin Ibn Qays

al-A‘sha (d. 628):

2 Al-Zayyat considered the poem by the Abbasid poet al-Buhturi (d. 897) about Jwan Kisra (the palace of Kisra,
the Persian ruler) to be a good illustration of ritha’ al-athar. See: Ibid., 106.

2 |bid., 107.

% |bid., 108.
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You won’t be immortal, even if you live a long time,
just as before, even Sasan and Miiriq?® were not made immortal,

Nor Kisra the Shah, whose might brought him
whatever he desired: Aged wine and zanbag,

Nor ‘Adiya’, the Jew: His wealth could not prevent his death,
nor could his mighty fortress al-Ablaq in the deserts of Tayma,

Nor King al-Nu‘man, when I met him,
in his life of ease, dispensing gifts to those who he favored.?’
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It is also found in Abti al-*Ala’ al-Ma‘arri when he wrote an ubi sunt poem to describe

what fate had caused to some important grammarians and important people:

The two Akhfashs were hit by a disaster
that sent back the two A ‘shas without discussion,

And the nights caused the death of al-Mazini
by a fire scintillation of those of the time disasters,

And al-Jurmi was punished by what he did,
and many times success is behind death.

% One of the kings of the Byzantine Empire. See: Yagqit al-Hamawi, Mu ‘jam al-Buldan, 5: 221.

27 Translation is from: Hamad al-Ajmi, “Pre-Islamic Poetry and Speech Act Theory: Al-A‘sha, Bishr Ibn Abi
Khazim and al-Hujayja,” (PhD diss., Indiana University, 2012), 50, 51.

28 Al-A‘sha, Diwan al-A ‘sha al-Kabir Maymiin Ibn Qays, ed. Muhammad Husayn (al-Iskandariyya: Maktabat al-
Adab , 1950), 269.
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Al-Akhfashiin is the name for eleven famous Arabic grammarians, while, according to

of Al-Luzamiyyat, it is al-Akhfashayn and not al-Akhfashtn, which means the two Akhfashs,
who are al-Akhfash al-Akbar (Senior Akhfash) and al-Akhfash al-Asghar (Junior Akhfash),
two famous grammarians.®® Al-Mazini, on the other hand, is a famous eastern linguistic and
grammarian,® while al-Jurmi is one of the Muslim imams.®? It is clear that such a poem shows

that the East preceded the West in this genre.®

Ibn ‘Abdiin and Al-Bashama Poem

How exactly do the ritha’ al-mudun and ritha’ al-atlal interact in the Andalusian ode
to create an atmosphere of nostalgia for the East or, at least, to remind readers of its glory? The
poem called Al-Bashama bi-Atwaq al-Hamama by minister ‘Abd al-Majid Ibn ‘Abdin al-
Yabiri al-Andalusi (d. 1135), in which he elegized a dynasty of rulers rather than a fallen city,

will serve to answer the question above and show how the East constituted a reliable historical,

2 Tbn Bassam, Al-Dhakhira, 4: 727.

30 See: Mustafa Ibn “Abd Allah al-Qustantini al-Riim1 al-Hanafi, Kashf al-Zuniin ‘an Asami al-Kutub wa-al-Funin
(Bayrat: Dar al-Kutub al-‘Tlmiyya, 1992), 1: 424; Abu al-"Ala’ al-Ma‘arri, Luzim Ma la Yalzam, 2 vols. (Bayrut:
Dar Sadir, 1961), 1: 564.

81 Al-Ma‘arri, Luzim Ma la Yalzam, 1: 564.

%2 |bid., Ibid.

33 In al-Dhakhira, Tbon Bassam discussed the poem of Al-Bashama that | will discuss shortly. He wrote that many
poets before Ibn ‘Abdan, the author of Al-Bashama, and many after him wrote in his style (i.e., wrote poems
elegizing important people and kingdoms). Right after his comment, Ibn Bassam used three short poems by al-
Ma‘arri to illustrate his point. The lines above are also mentioned in this commentary. See: Ibn Bassam, Al-
Dhakhira, 4: 727.
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religious and literary spring from which the Andalusian poet derived his poetic inspiration and

thematic reference.

Abi Muhammad ‘Abd al-Majid Ibn ‘Abdin al-Fahri al-Yabiri al-Andalusi was from
Yabira, a city in the west of al-Andalus, now part of Portugal. His administrative talent attracted
the attention of al-Mutawakkil ‘Umar Ibn al-Aftas, the ruler of Batalyaws (Badajoz), who
appointed him to be his minister and scribe. However, when Almoravids conquered Badajos in
1094 and killed ‘Umar al-Mutawakkil and his two sons, al-‘Abbas and al-Fadl, Ibn ‘Abdin
wrote the poem Al-Bashama bi-Atwag al-Hamama®* to elegize them and mourn his bad luck

for losing their generosity and all the good that they bestowed upon him.%

Ibn “‘Abdiin relied upon many historical examples, mainly from the East, to express the
simple idea that nothing is eternal or stable, that betrayer time turns everything upside-down
and that the wise man is the one who learns from the lessons of history. In addition, and as we
will soon notice, Ibn ‘Abdiin’s poem was intended to comfort people during their time of loss

and show them how their pain was bearable compared to the pain of others.

As is the case with al-Rundi, who wrote with sorrow about the disasters of al-Andalus,
in general, and about his own calamity of being displaced from his city of Runda as a result of
the wars against the Christians, Ibn ‘Abdun also transfers his agony and tries to comfort himself

by remembering and reminding others that nothing remains as it is.

The two main differences between the ode of al-Rundi and that of Ibn ‘Abdin are as

follows:

34 Mahmiid Hasan al-Shaybani noted that more than one version of the title of the ode exists. Therefore, the ode
is often called Al-Bashama bi-Atwaq al-Hamama. This name refers to al-Basham, the fragrant tree (Elder) that |
wrote about in chapter three. The poem is also called Al- ‘Abdiniyya, after Ibn ‘Abdun. Other times, it is merely
called Al-Bassama. See: Ibn Badriin, Shark Qasidat al-Wazir al-Katib, 14.

% Ibid., 13-14.
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The first is the incentive behind the psychological situation of the two poets. While the
Christian conquest of Runda led al-Rundi to weep over al-Andalus as an entire entity, Ibn
‘Abdiin's sorrow and grief resulted from the ending of the regime of al-Mutawakkil ‘Umar Ibn
al-Aftas and his two sons, al-Fadl and al-*Abbas, by the Almoravids in 1094, was the main
factor behid writing Al-Bashama. Second, Al-Rundi mostly referred to Andalusian place-
names when expressing agony and sorrow over al-Andalus, whereas Ibn ‘Abdin completely

employed the East to convey almost the same idea.

This poem is considered a literary-historic document, especially because within its
lines, it refers 70 times to people from the East and to grievous historical incidents that took
place in the East, whose occurrences he ascribes to time or fate or to the nights (al-layali), as
he puts it in line six.>® These 70 references can be divided as follows: 56 references to important
historical figures, such as Caliphs, generals, warriors, poets and tribal leaders; 13 times to tribes
and peoples such as the Persians, Turks, Khazars and extinct pre-Islamic peoples, such as ‘Ad.
Ibn ‘Abditn refers only once to a specific Islamic battle, that is, the Battle of Badr. All of these

references occur within 39 consecutive lines between lines 10-48.

In spite of the fact that al-Andalus, as a geographic, political and historical entity, went
through so much good and unrest from which man can gain wisdom and learn a lesson, the
important thing to point out is that almost all of the historical events that Ibn ‘Abdtin referred

to belong to the East and its literary, historical and poetic traditions.

Al-Shaybani, the editor of Ibn Badriin’s exegetic book, tried to count the kingdoms,

rulers and tribes that Ibn ‘Abdtn referred to in his ode as examples of obliteration. It is such

% |t is worth mentioning that the number of the lines varies from 75 in Ibn Badriin to 77 in the poet’s diwan. lbn
Badriin explained only 42 lines of the poem, probably because he died before completing the job. Salim al-Tanir,
the editor of Ibn ‘Abdan’s diwan, claimed that, among those 42 lines, 28 were about wasted kingdoms and about
kings and rulers who died or were killed in tragic consequences. | will show below that in the entire poem, the
number of such lines is actually 39. See: Ibn ‘Abdin, Diwan, 139-152; Ibn Badrain, Shark Qasidat al-Wazir al-
Katib, 9, 15.
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obliteration from which one should learn the lesson that nothing remains as it is and that it is
only a matter of time before things change to please some people and enrage others. However,
the list that al-Shaybani presented remains lacking although it does include the Persians and
Greeks; Dara and Alexander the Great; the extinct Arab tribes of Tasm, ‘Ad, Jurhum and Jads;
the Yemenites; the tribe of Mudar and its masters, including the Kulayb and al-Muhalhil; the
leaders of Yemen, including Imru’ al-Qays and his father; ‘Adi Ibn Zayd and his role in the
Dahis wa-al-Ghabra’ war; Yazdajard, the last king of the Persians who fled and gave up the
crown when the Arabs, under Sa“d Ibn Abi Waqqas, took over Persia as a result of the Qadisiiya
battle; the great battle of Badr and the names of many of the Muslim leaders who died during
that battle; many of the Muslim leaders throughout Islam’s long history, including ‘Umar Ibn
al-Khattab, ‘Uthman and ‘AlT; the catastrophe of the Barmakids; the disaster of the Umayyads;
the state of the Abbasids and its rulers, including al-Saffah, al-Mansiir, al-Mahdi, al-Rashid,
al-Amin, al-Ma’'min, al-Musta‘in, al-Mu‘tazz and al-Mutawakkil; and the story of the
murdering of Caliph al-Mutamid and his two sons. Al-Shaybani added that Ibn ‘Abdiin did
not keep these incidents and individuals in a chronological order.%’

Thematically, the poem is divided into five parts:

1. Lines 1-9 are an introductory section in which the poet explains that time is changeable and

unstable.
2. Lines 10-48 explain how time had destroyed states, kingdoms, kings and individuals.
3. Lines 49-67 elegize the ruling family of Bant al-Aftas and present their virtues.

4. In lines 68-71, Ibn ‘Abdin expresses his bad luck.

37 See: Ibid., 15.
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5. In lines 72-75, Tbn ‘Abdtin wonders who might take over for ‘Umar Ibn al-Aftas and his two
sons.®

The reputation of Al-Bashama is derived from Ibn ‘Abdun’s knowledge of the history
and events of the East, but my goal in discussing this poem is neither historical nor political,
but rather literary and psychological. Ibn ‘Abdiin—like other eastern poets did before him in
their elegies—is trying to comfort himself and his audience for his personal loss by arguing that
actually this is simply the way that life is: it is instable and keeps changing everyday.

Therefore, the elegiac voice of the poem is full of references of ruling dynasties and
individuals from the East who lost their crowns because of the betrayal of time. The following
selected lines from the ode shed light on how eastern models and precedents, whether explicitly
poetic or generally historical, shaped the poet’s perception and expression of his own

contemporary Andalusian loss.

Time turns concrete things into remnants,
so why should Man cry over shadows and dead people?

What happened to the nights?—May God save us from stumbling
because of the nights—and may the hand of changeable fate betray them!!
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After cursing the nights and the vagaries of fate, Ibn ‘Abdun attributes the incidents in

the following lines to al-layalr (the nights). In other words, the poet is cursing “the nights,”

% 1bid., 9-10.
% Ibid., 37, 38.
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which is a general term or metaphor for time or fate or, rather, for the betrayal of time in regard
to bringing calamities to people.

They [the nights] murdered Dara, and cut the edge of his killer’s sword,
after he had been a famous man who killed many kings*

And they took back from the dynasty of Sasan what they gave

and left nothing to the dynasty of Yiinan; not even a single remnant*!

And they brought a disaster on Tasm [like they brought before on Jadis, Tasm’s
sister] and they brought on
‘Ad and Jurhum lack of might*2
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The lines above show how Ibn ‘Abdiin used eastern poetic commonplaces to describe
how fate destroys all things. The dependence on the East in this ode seems ceaseless and
continuous. In addition, and throughout the poem, he reiterates the main idea, that nothing stays

the same and everything changes. He uses the downfall of other kingdoms to show that this

40 Dara was the last king of the first Persian kings’ dynasty. He was killed by Alexander the Great around 333
B.C. However, Ibn Badriin provided different versions of his death. See further details about Dara’s dynasty, his
murder/death and more about Alexander the Great and his role in ending the sovereignty of the Persians in: Ibid.,
39-50.

41 The Sasanians are the other dynasty of the Persian kings. They are named after Sasan Ibn Babak, who was their
first king. From this dynasty, there were 30 kings. Their last king, who was killed in 653 A.D. during the reign of
‘Uthman Ibn ‘Affan, was Yazdagard Ibn Shahrayar. Kisra Anti Shirwan, the famous Persian emperor related to
some stories of Arabic classical literature, is one member of this dynasty. The dynasty of Yinan, on the other
hand, is the Greek dynasty whose first king was Philip, while Cleopatra, who committed suicide in 30 B.C. by
letting a snake bit her to avoid falling into the hands of Augustus Caesar, was the last queen of the dynasty. Among
the famous kings of this dynasty, according to Ibn Bardiin, are Alexander the Great and Ptolemy, the astronomer.
See: Ibid., 50-70.

42 Jadis is what Ibn ‘Abdiin meant by Tasm’s sister. Tasm, ‘Ad, Jurhum and Jadts are all extinct Arab tribes of the
pre-Islamic era. Jadis and Tasm lived in al-Yamama and their king was ‘Amaltq, who was very oppressive and
used to sleep with all of the virgin brides of his kingdom before their grooms could. It is believed that his
oppression led to the tragic end for him and his people. See more about the history and stories of these Arabs and
the reasons and wars that led to their downfalls in: Ibid., 70-86.

3 1bid., 39, 50, 70.
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fate was not only the fate of Bant al-Aftas, but also the fate of all other ruling kings and
dynasties, so those who love Banii al-Aftas should not grieve since this fate is the inevitable

destiny of all kings, states and nations.

And they tore apart Sheba completely,
so no one of its people could find any of their friends anymore.*

And they judged Kulayb and hurt
Muhalhil very quickly.*

And they neither healed the errant [king: Imru’ al-Qays]
nor deterred the tribe of Asad from killing their king Hujr.

And they dazed the people of Dhubyan and their brothers,
Qays, and kept the people of Badr thirsty at the river,*’

And continued with their damage to ‘Adiyy in Irag through
his son, the one with the red eyes and hair,*

44 Sheba is the name of a tribe whose dwellings were in Ma’rib in Yemen. The poet alluded to the Koranic verse:
“But [insolently] they said, ‘Our Lord, lengthen the distance between our journeys,” and wronged themselves, so
We made them narrations and dlspersed them inall dlrectlons/utterly Indeed in that there are 5|gns for everyone
patlent and grateful ” J}S.u ‘)Lu.adﬁuhy Ja@u\ d)’“‘ dS?ALﬁJ\AJ ;\JJB\ ?Auuseg_um\ \}AU:U \.:J\;L.u\ Om el LLIJ \)qu
Koran, Saba’, 19. (34: 19). See: Yiisiif ‘Id, Al-Shi r al-Andalust wa-Sada al-Nakbat (Dar al-Fikr al- Arabi, 2002),
93.

45 Kulayb Ibn Rabi‘a was killed by Jassas Ibn Murra because of the slaughtering of the she-camel al-Sarab that
belonged to al-Basts, Jassas’s neighbor. As a result, the war of Al-Basiis between the tribes of Taghlib and Bakr
broke out and lasted for 40 years. Muhalhil, on the other hand, is Kulayb’s brother who fought against Bakr to
avenge his brother’s blood. See: Ibn Badriin, Shark Qasidat al-Wazir al-Katib, 107-116.

46 The stray or errant (al-dillil) is the epithet of the poet Imru’ al-Qays. Asad is the tribe responsible for Killing
King Hujr, Imri’ al-Qays’s father. See: Ibid., 117-118.

47 Dhubyan and ‘Abs are two Arab tribes that fought each other for 40 years in the war of Dahis wa-al-Ghabra’
because of a horse-race between two horses: Dahis, the horse that belonged to Qays Ibn Zuhayr al-‘Absi, and al-
Ghabra’, which belonged to Hamal 1bn Badr al-Dhubyani. The reference to the people of Badr, or Banii Badr who
remained thirsty by the river, is a hint to the story of blockading and attacking Hamal Ibn Badr and his two
brothers, Hudhayfa and Malik, and killing Hudhayfa close to a water place. See: Ibid., 119-125.

48 “Udayy Ibn Zayd Ibn Ayyiib was the Arabic translator of the Persian ruler Kisra Barwiz and the one who had
him appoint al-Nu ‘man Ibn al-Mundhir as the ruler of al-Hira despite the fact that he (al-Nu‘man) was the ugliest
among all of his brothers. ‘Udayy was sent to jail and killed later in Iraq by al-Nu‘man because he thought “Udayy
is betraying him. However, “Udayy’s son, Zayd Ibn‘Udayy, groveled before Kisra Barwiz in order to be appointed
to a high rank position like that of his dad and managed to do so. In order to avenge his father’s blood, Zayd
started telling Kisra about how beautiful the women of al-Nu‘man’s family are, and as a result, Kisra sent Zayd
to ask for the hand of al-Nu‘man’s sister or daughter. AlI-Nu‘man who disliked the idea because it is not preferable,
in his opinion, that Arabs get married to ‘Ajams (non-Arabs), asked Zayd to present a polite acceptable execuse
for Kisra why he does not want to give his daughter/ sister to Kisra as wives. Instead of keeping his word, Zayd
ceized the opportunity, did not give good execuses for al-Nu“man, but on the contrary, he told Kisra very bad
things about al-Nu‘man and why he does not want to give his daughter/sister to Kisra as wives. Eventually, Zayd’s
labellious accusations led to the captivity of al-Nu‘man by Kisra and later caused of his death under the feet of
the elephants in a famous story that took place in the year 570 A.D which is also known by the name ‘Am al-Fi/
(the elephant year) after this incident. (Although some believe that this story and ‘Am al-Fil were in 568 A.D. or
569 A.D.). The meaning of the line is that time, or rather the betraying nights, continued damaging al-Nu‘man
(the one with the red eyes and hair) after they had already damaged ‘Udayy Ibn Zayd by al-Nu‘man, and all this
was caused by Zayd, ‘Udayy’s son. See: Ibid., 125-128.
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And they dyed “Uthman’s grey hair with blood, and stepped
to al-Zubayr and were not ashamed [to kill] ‘Umar.*®

And they did not keep the friendship of Abu al-Yagzan
and did not support him except with diluted milk in a small cup.*

| wish that when they redeemed ‘Amr by Kharija
they had also redeemed ‘Alf by someone else of mankind!®!

And they subdued Abu Anas
when the spears of Zufar did not help to protect him from death.>?

And they put Ibn Ziyad, who killed al-Husayn, to death, but he was not
equal to his soul, no matter he died or overcame®

And they helped al-Walid Ibn Yazid and
did not keep the Caliphate between the wine cup and the watar. >

And the swords of al-Saffah became not far

from the head of Marwan and his libertine supporters.>®

49 This line refers to the stories focused on the killing of the third Caliph, ‘Uthman Ibn ‘Affan, by Kinana Ibn
Bishr during the big fitna (civil war) in Islam; the killing of al-Zubayr Ibn al-° Awwam, a relative of the Prophet
Muhammad, by ‘Amr Ibn Harmiiz in Wadi al-Siba“ right before the Battle of al-Jamal; and the killing of ‘Umar
Ibn al-Khattab, the second Caliph, by Abti Lu’lu’a al-Nasrani. See: Ibid., 129-146.

50 Abii al-Yaqzan is ‘Ammar Ibn Yasir, who was killed by Mu‘Awiya’s supporters during the Battle of Siffin. It
is said that before he died, he asked for water to drink, but was given diluted milk instead. He said: “The Prophet
told me that the milk is the last thing that I am going to drink before I die. He drank and died immediately after
that.” Ibid., 146.

5 1t was the intention of ‘Amr Ibn al-*As to kill al-Khawarij, but, by mistake, he killed a man from the tribe of
Sahm Ibn ‘Amr Ibn HasTs called Kharija. See: Ibid., 154-155.

52 Ibn ‘Abdiin referred to the Battle of Marj Rahit between Marwan Ibn al-Hakam and al-Dahhak Ibn Qays al-
Fahri, who supported and nominated ‘Abd Allah Ibn al-Zubayr to become the Caliph. The army of al-Dahhak was
about 60,000 strong soldiers, but was defeated by the army of Marwan Ibn al-Hakam. One of the enthusiastic
supporters of al-Dahhak in Marj Rahit was Zufar Ibn al-Harith, but he fled during the battle, leaving al-Dahhak
alone to his fate. See: Ibid., 166-167.

%3 Ibn Ziyad is ‘Ubayd Allah Ibn Ziyad, the leader of Marwan Ibn al-Hakam’s army, who supported the Umayyads
and sent ‘Amr Ibn Sa‘d to kill al-Husayn Ibn ‘Ali. Ibn Ziyad was killed by Ibrahim Ibn al-Ashtar al-Nakh'1, the
leader of the army of al-Mukhtar al-Thaqafi. See: Ibid., 168-169.

5 Al-Walid Ibn Yazid, the 11" Umayyad Caliph, was a profligate whose irreverence hastened the end of the reign
of the Umayyads in the East. The last word of the line “al-watar” (inter alia) means a stringed musical instrument
and indicates his recklessness since music and singing were connected to a careless life, especially of wealthy
people who spent much time with slave singing girls. Alternately, the story tells that he tore the book of the Koran
using a crosshow (watar), which is an indication of his impiety. Al-Walid was killed by an angry crowd because
of his licentious lifestyle. See more about his death and carelessness in: Ibid., 183-188.

55 Al-Saffah is ‘Abd Allah Ibn Muhammad Ibn ‘Abbas, the first Abbasid Caliph, and Marwan is Marwan Ibn
Muhammad, the last of the Umayyad Caliphs.
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And they breached the covenant of al-Amin and hurried to
Ja‘far by his son and the perfidious slaves.>®

What a loss for kindness and what a loss for generosity even if they survived,
and what a shame for heaven and earth for the loss of ‘Umar.

May a rain-cloud water the soil of al-Fadl and al-*Abbas
and ascribe generosity to them not to the rain.%’
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% The first hemistich alludes to the fitna or civil war between the two brothers al-Amin and al-Ma’miin. The
second hemistich alludes to the killing of the Abbasid Caliph Ja“far al-Mutawakkil. See: ‘Id, Al-Shi r al-Andalust
wa-Sada al-Nakbat, 96.
57 ‘Umar Ibn al-Aftas was the leader of the Banii al-Aftas and the ruler of Badajoz (Batalyaws), while al-Fadl and
al-*Abbas were his sons.
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The last line above contains the eastern elegiac convention of al-sugya (watering),
which usually occurs at the very end of the elegy and in which the poet prays for the grave of

the deceased to be watered by the rain. Al-Bashama is full of many other eastern poetic

%8 Al-fawd is the lock of hair behind the ears, while al-fawdan, or the two fawds, are the two sides of the head.
However, as is clear above, | could not find a way to include al-Fawdan in the translation of the line, since lbn
‘Abdin intended to allude to al-Dahhak himself when he used the word. See: Ibn Manziir, Lisan al- ‘Arab, 3: 340.
%9 See the entire ode: Ibn Badriin, Shark Qasidat al-Wazir al-Katib, 258-261.
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conventions that | have not referred to, but it is clear, as | mentioned before, that such a trend
of mentioning annihilated tribes and important people of the East, such as kings and poets, was
neither invented by Ibn ‘Abdtn nor was it a new Andalusian genre. On the contrary, its origins
are deeply rooted in the soil of the East. The Andalusian poets, therefore, polished and utilized
such techniques and poetic themes to vocalize their personal pain and the pain experienced by
the public. Here are two other examples from the Andalusian poetic corpus that illustrate this

point and with which I conclude.

Al-A'ma al-Tutayli (d. 1131) wrote the following to complain about the ceaseless

changing time:

[O my two friends] Start telling me about this and that \ John Doe,
maybe | will find someone who survived time.

And about some states that appeared but their people
perished, while the calamities of time are not perishable.

And about the two Pyramids of Egypt this evening, did they enjoy
youth or they are old?!

ghall e @b )f o Py di e s 13
Ol ol Bl Cipeag ofuib Lelals ¢ Ll G Js3 02
Olow L o Cltll pds LAl @l jeae e e

Ibn al-Haddad wrote in the same spirit:

The Oryxes of Sheba fell in love with me,
so does Mudar know who Sheba put to death?

As if Slomon were my heart, his hoopoe
were my sight, Balqis [Queen of Sheba] were Lubna and love were the piece of
news.
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The figures referred to in such western ubi sunt poems are usually an indispensable part of the
Arab western poet intellectual life, especially because the cultural and geographical space of

the East is rooted in them. Such figures apparently played an integral part in the literary life of

al-Andalus, especially during hardships.

Despite the fact that the stream of Ibn ‘Abdin’s poem lacks any type of historical or
chronological order, it still provides an excellent example for historical incidents that took
place in the East. The cited lines above are but a few among many that hint at that and because
of this intensiveness and conglomeration of symbols and history, the poem necessitated a
separate book, written by Ibn Badriin, to provide historical exegesis and interpretations of its

meanings.

‘Abd al-Wahid al-Marrakishi, the Maghribi historian (d. 1250), wrote about Al-
Bashama that “its influence on hearts is like the influence of wine, so it cannot be outdone or
even matched. Because of that, its parallels are few and many people point at it [say it is

important and beautiful].”®

The poem was written in the late 11" century, more than 350 years after the first Arab
Muslim stepped onto Iberian soil. In spite of that issue, Ibn ‘Abdiin sounds fully engaged with

the eastern tradition, poetic conventions and historical events, and he employes all that to

0 See respectively: Abii al-‘Abbas Ahmad Ibn ‘Abd al-Salam al-Jarwi, Al-Hamdsa al-Maghribiyya, ed.
Muhammad Radwan al-Daya, 2 vols. (Bayrit: Dar al-Fikr al-Mu‘asir, 1991), 2: 890; Ibn al-Haddad, Diwan, 1009.
b1 “Abd al-Wahid al-Marrakishi, Al-Mu jib fi Talkhis Akhbar al-Maghrib min ladun Fath al-Andalus ila Akhir
‘Asr al-Muwahhidin (al-Qahira: Matba‘at al-Istiqgama, 1948), 75-76.
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convey the tragedy of banii al-Aftas. Apparently, Ibn “‘Abdan’s high appreciation of the East
made him consider that East as an open book from which people should learn wisdom and

eloqguence, and by that, they will find a way to ease and comfort themselves for their loss.

Finally, and away from nostalgia, it is worth mentioning that Al-Bashama, on the
contrary to other earlier Islamic ubi sunt poems from both the Umayyad and Abbasid eras,
presents something new, especially when earlier Islamic ubi sunt poems considered that ancient
empires had all perished because they disobeyed God, and that Islam was the true religion and
that the Islamic umma (nation) was the fulfilment of divine destiny to prosper and expand,
however, it would seem that for Al-Bashama, all these Islamic dynasties are also as flawed and

fated as the misguided empires of old.
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Chapter 6

The Influence of the Andalusian Religious Debate and the Eastern Poetic
Conventions on the Andalusian Hebrew Poetry

Religious Debate as a Stimulus and Catalyst of Nostalgia for the East among
Andalusian Jews: Shmu’el Hanagid and Yehuda Halevi as Models

Before the 11" century, Hebrew poetry was largely limited to religious subjects and
imitated Biblical verses in their form and shape, especially the books of Psalms and the Song
of Songs. The same poetry was sometimes adopted by synagogues and sung exactly as other
excerpts from Biblical texts. However, due to Arabic and Arab influences on Jewish poets of
Andalusia, some changes in form and theme in Hebrew poetry in the 11" century occurred that
made it more secular than before. As a result, a new form of Hebrew poetry emerged when
Jewish poets from Spain wrote secular Hebrew poetry,! which closely observed Arabic poetic
models in prosody, theme and form. Although Hebrew secular poetry in al-Andalus was deeply
dependent upon Arabic, it was, nevetheless, quite distinctive in the manner in which it retained

Jerusalem as a place of spiritual (and later actual) refuge.

Dunash ben Labrat (d. 990), who was born in Fes in Morocco, but then moved to
Cordoba, was the first Andalusian Jewish commentator, poet and grammarian of the Golden

Age in Spain to adopt the Arabic prosody in Hebrew poetry in al-Andalus.

The achievements of Arabic linguistic science-the theoretical
understanding of structure and linguistic processes won by Arabic
grammar and figh al-lughah-made possible the rebirth of the
Hebrew language. At the hands of Dunash ben Labrat, in the

! The term “secular Hebrew poetry” in regard to nonreligious medieval Hebrew poetry was, several times, used
by Scheindlin. For example, here is what he wrote about the influence of Arabic poetry on Hebrew one: “This
new synagogue poetry came into being thanks to the influence of Arabic literary culture on Hebrew poets and the
Jewish tradition. Arabic secular poetry and Hebrew secular poetry, its offspring, provided the formal materials for
the new Hebrew liturgical poetry.” Raymond P. Scheindlin. The Gazelle: Medieval Hebrew Poems on God, Israel
and the Soul (New York, Oxford: Oxford University Press, 1991), 18. The Hebrew term for secular poetry though
is shirat /ol.
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Cordoban circle of Aba Yasuf Hasday ben Shaprut (915-70), Arabic
prosody became Hebraicized and a new Hebrew poetry was born.?

It is important to explain that what | am considering secular Hebrew poetry (shirat /ol)
and what Jaroslav Stetkevych called “a new Hebrew poetry” are that Andalusian Hebrew
poetry that adopted the Arabic Islamic and pre-Islamic gasida style (prosody and meter rules,
mono-rhyme, themes—especially individual leric themes) no mater whether this poetry directly
referred to the Bible or only alluded to some of its verses indirectly [what is usually called
shere Zion (poems for Zion)] or even if it does not refer to the Bible at all. This adoption of the
Arabic poetic technique together with the new language are exactly what differs this new
secular Hebrew poetry from the religious Hebrew poetry (pioth) that prevailed before the 10"
century. Hebrew religious liturgical poetry continued to exist after the 10" century but it lost

its domination.®

In times of both peace and unrest, Andalusian Jews, like other minorities, had to deal
with accusations of heresy, sometimes directed at them by important official Muslim figures.
Such attacks, which also occurred in the pre-Andalusian period-as | will show shortly-had a
major effect on the growing nostalgia for the Holy Land among the Jewish population of al-

Andalus.

In his book Between Muslim and Jew: The Problem of Symbiosis under Early Islam,

Wasserstrom shed light on the heresy and infidelity that had been attributed to Jews:

An interesting sidelight on the ad hominem proposition was the
sustained and often ingenious efforts by Muslim scholars to derive
“Islamic” heresies from what were represented as actual Jewish
figures, who were then equipped with the rudiments of a biography.
It would be difficult to find a Muslim heresy that was not at one time
or another traced back to Jewish originator. Thus, to cite only a few,
the ghulat deification of “Alf was assigned to ‘Abd Allah Ibn Saba’;

2 Jaroslav Stetkevych, “The Confluence of Arabic and Hebrew Literature,” Journal of Near Eastern Studies 32
(1973): 216-217.

3 See: Dan Pagis, Shirat ha-Hol vi-Torat ha-Shir li-Moshe Ibn ‘Izra u-Vneh Doro (Jerusalem: Bialik institute,
1970), 22-24.
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the origination of Isma‘ilism, was ascribed to Maymun al-Qaddah;
the Fatimids were said to have been further inspired by Ya‘qub Ibn
Killis; the idea of the “Created Qur’an” was ascribed to Labid; and
heretic Jahm b. Safwan was said to have been taught by Aban b.
Maymun, who was taught by Talut b. A‘sam, “the Jew who
bewitched Muhammad.™*

Much has been written about the Muslim-Jewish coexistence in Cordoba, Granada and
other parts of al-Andalus in different historical periods, so it is not strange to read Hebrew
poems written by Andulusian Jewish poets who cried over the ruined cities of al-Andalus,
exactly just as the Arab poets did in ritha’ al-mudun. These Jewish poets lamented the loss of
the Arab Muslim rule in some parts of al-Andalus, the loss of “good” Arab neighbors who were
replaced by “bad” Christian ones, and the deportations that occurred as a result of both; the

wars between Muslims and the wars of the Reconquista.

Worth mentioning in this regard is the poem by Moshe Ibn Ezra (d. ca. 1140) in which
he yearns for his home-city of Granada and for his family and friends who remained there after
he had to leave in 1095 as a result of the Almoravid religious persecution and imposition of
Islam on religious minorities, including Jews:

I rush from one city to another and set up my tents
where my people stupidly scattered.
How come that Man compares the voice of a lion
to the voice of barking dogs who are judged to keep barking?
After the sublime people of the West [the Arabs], how will | enjoy
sleeping and how will my heart find relaxation?
May hy right hand forget me if | forget, and if
| do not enjoy seeing their faces!
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4 Steven M. Wasserstrom, Between Muslim and Jew: The Problem of Symbiosis under Early Islam. (New Jersey:
Princeton University Press, 1995), 157-158.
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‘Abd Allah Tarabayh, who studied the interactions between the Arabic and Hebrew
poetry in al-Andalus, refers to the last three lines of the poem above to show nostalgia for
Granada in Ibn Ezra, but | believe that the ones that | chose better indicate such nostalgia.
Tarabayh, who supports his opinion using an article written by Yosif Tobi, claims that the
Jewish Andalusian poets, who were astonished by the Andalusian nature, had also elegized the
destruction of the Andalusian cities and the destruction of their population, especially the
Jewish communities. They expressed nostalgia for these cities and their people, and a deep
desire to return to them. In addition, they found an analogy for such nostalgia in nostalgia for
Zion and elegy for the destroyed Temple. Tarabayh claims that the Jewish poets of al-Andalus
conveyed such feelings by hinting at Biblical prophecies about the Diaspora, especially those
prophecies in the Book of Isaiah. In such elegies, these poets asked for revenge on those who
caused the destruction and dispersal of the population of the Andalusian cities. In their elegies—
excluding those of Yehuda Halevi—it sounded as if they did not have any homes, but those

Andalusian cities.’

5 See: “Bne Yehuda,” accessed September 22, 2013, http://benyehuda.org/ibnezra_m/xol_0666.html

6 See: ‘Abd Allah Tarabayh, “Sogat ha-Za'akah li-Gi’iilah (Istisrakh\ Istighatha) ba-Shirah ha-‘Aravit vi-ha-Tvrit
bi-Sfarad ba-Mi’ot ha 11 vi-ha 12,” Ben ‘Ever la-‘Arav: Contacts between Arabic Literature and Jewish
Literature in the Middle Ages and Modern Times, ed. Yosef Tobi (Baqa al-Gharbiyya: Al-Qasimi Academic
Center for the Comparative Study of Jewish and Arabic Culture, 2012), 5: 103.

" lbid., 97, 103. Tarabay’s analysis reminds of what | discussed in the previous chapter about the way Arabs relied
on the East to elegize al-Andalus.
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Jaroslav Stetkevych, refers to another poem by Moshe Ibn Ezra as one representative
of Andalusian Hebrew poems that weep over al-Andalus or over a part of it, which in this case,
is the city of Lucena in southern Spain. This poem can easily be included in the poetic genre
of ritha’ al-mudun and can be compared to Avraham lbn Ezra’s (d. 1164) Aha yarad ‘aleh
Sfarad ra “ min ha-shamayim (Oh Sefarad! A calamity descended on you from heaven) and the
famous poem by Abii al-Baqa’ al-Rundi in which he elegized al-Andalus in general 8

Brann Ross writes that this poem by Ibn Ezra is similar to al-Rundi’s one in that it deals
with collective deportation, dispossession, exile and the fate of religious communities in Spain.
However, in addition, the poem Oh Sefarad! A calamity descended on you from heaven was
one of the earliest poems to deal with collective chases by a Jewish poet who employed the
liturgical motifs of the Jewish Rabbis—in which they used to lament the Diaspora of the Jews—
to express the experience of being exiled out of al-Andalus. In addition, Ibn Ezra, according to
Brann, described in this poem an atmosphere similar to that found in The Book of Lamentation
in which a lonely character observes the ruins of an entire city and the expropriation of its
people.’

Esperanza Alfonso writes about two types of exile that people experience: a personal
exile and the communal collective exile. In regard to the collective exile and the way it was

reflected in the poems of Moshe Ibn Ezra, he writes:

I indicated in the introduction that the second dimension of the term
galut alluded to the exodus of groups of population, which is caused
by social and political crises. Moses Ibn Ezra’s experience of exile
(1055-1138) epitomizes this second category. The exile he describes
in his secular poems mirrors the current collective experience of the
displacement of the Jewish communities toward the Christian area
of the Iberian Peninsula as a result of the arrival of the North African
dynasty of the Almoravids in 1086.%°

8 See: Stetkevych, “The Confluence,” 217.

% See: Reuven Tziir and Tova Rosen, Sefer Yisrael Levin: Kovetz Mahkarim ba-Sifriit ha- ‘Ivrit li-Durotehd
(Jerusalem: Grafit, 1994), 46-51.

10 Alfonso, “Uses of Exile,” 40.

250



Alfonso emphasized the uniqueness of the Jews and the way they coped with this exile:

The distinctiveness or difference of the Jewish community with
respect to the societies, with which it was in contact, employs the
idea of exile and are in a process of continuous renegotiation. The
idea of exile selectively adapts itself to the circumstances: Ibn
Khalfun and Ibn Gabirol construct the identity of the group in
religious terms and thus they use the opposition Jew/ gentile as a
paradigm of otherness. Moses Ibn Ezra, who constructs communal
identity in cultural terms, does not make use of the opposition
between Jews and gentiles and identifies himself with the Arab-
Andalusi community. Halevi, in contrast, and practically during the
same period, reinforces the terms of religious identity in such a way
that his secular poems insist on that opposition found commonly in
liturgical poetry. The relationship between majority and minority is,
thus, mediated and transformed by the concept of exile.!!

In spite of this tolerant approach of Moshe 1bn Ezra and other Andalusian Jewish poets,
the coexistence between Muslims and Jews in al-Andalus was not always ideal, especially in

regard to religious debate between the Jewish minority and ruling Muslim majority.

Al-Zayyat, for example, refers to Al-Bayan al-Mughrib fi Akhbar al-Andalus wa-al-
Maghrib by Ibn ‘Adhara al-Marrakishi (d. around 1295) to try to explain why Muslim tolerance
toward Ahl al-Dhimma (Christians and Jews) had not been always a good idea, especially when
these minorities abused such tolerance and used it sometimes against Muslims. Some of the
utterances and citations that | will present below shed light, in my opinion, on the hostile and
derogatory attitudes of Muslims toward Jews in al-Andalus. For example, al-Zayyat showed
via Al-Bayan al-Mu jib that the Almohad Caliph Abt Yusuf Ya‘qub al-Mansir, who ruled
between 1160 and 1199, ordered the Jews to wear a uniform that differentiated them from the

Muslims because they were not trustworthy.?

Ibn Hazm al-Andalust’s book Al-Fisal fi al-Milal wa-al-Nikal and its argument is
another model that proves that the coexistence between Muslims and Jews in al-Andalus was

not necessarily perfect. Ibn Hazm made a point to define as heretics, infidels and unbelievers

Y Ibid., 46.
12 Al-Zayyat, Ritha’ al-Mudun, 52.
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Christians and Christianity, Jews and Judaism, and all other Muslim non-Sunni denominations,

including al-Shi‘a, al-Khawarij, al-Mu ‘tazila and al-Murji’a.'®* However, anyone who reads Ibn

Hazm’s book soon realizes that the insulting language that he directed toward the Jews and

Christians was far stronger and more insulting than the language he used to criticize other

Muslims or Islamic denominations.

Here are some examples of the language that Ibn Hazm al-Andalusi used against the

Jews and Judaism in his book:

1.

2.

“In the book that the Jews call Torah and in the rest of their books and in the four books
of the Gospel, one realizes the distortion and alteration that they include and realize that
they [these books] are not what Allah—-be His name praised —sent down.”**

Another claim that Ibn Hazm made was related to the story of Jacobs’ Blessing: “And
it is their news that Jacob’s blessing was stolen and taken by deceit and malice. Heaven
forbid that prophets—peace be upon them—do such things. And I swear by my life that
this is the way of the Jews since you never meet one of them who is not malicious and
mendacious, except rarely.”*®

Ibn Hazm also referred to the verse: “That the sons of God saw the daughters of men
that they were fair, and they took them as wives, of all which they chose,”® considering
only the literal meaning of the term “sons of God,” and ignoring that this expression
means masculine human beings in general, Ibn Hazm interprets the verse as a taboo
sexual relationship between the divine and humans. As a result, he criticized the Bible:

“This is stupidity—may God keep you away from it-and it is a great lie that he made

13 Due to his racist and fanatical ideas, it is not strange that some Muslim scholars disagreed with lbn Hazm and
that al-Mu ‘tadid Ibn ‘Abbad (d. 1069), the ruler of Seville, exiled him from his city and ordered him to burn his
works. See: Darwish and al-Misri, Al-Andalus. 431.

14 1bn Hazm, Al-Fisal fi al-Milal, 1: 108.

15 1hid., 1: 93.

16 Genesis, 6: 2.
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children for God that make love with the daughters of Adam, and this is an association

that God is far away from.”*’

This quick review shows Ibn Hazm’s intolerance toward Jews and Judaism, which led

Brann, who studied Al-Fisal, to summarize Ibn Hazm’s criticism of Judaism via three aspects:

1. The Torah’s “unreliable transmission” (tawatur), textual corruption and alteration
(tahrif/tabdil) going back to Ezra, the scribe’s initial forgery in postexilic times.

2. The Torah’s abrogation (naskh) by the perfect divine dispensation revealed to Prophet
Muhammad.

3. The Hebrew Bible’s manifest anticipation (a am) of the Prophet [Muhammad].*®

Brann also writes that Ibn Hazm transferred his attack from the Judaic faith to those
individuals who believe in the faith. In order to prove that, Brann quotes another section of the
book, which is very similar to the previous quote about Jacobs’ Blessing,: “They, both the
ancient and the contemporary, are altogether the worst liars. Though I have encountered many
of them, I have never seen among them a seeker of truth, except two men only.”*® Brann does
not stop here, but also quotes from the book of Al-Tabyin by ‘Abdullah Ibn Bulujjin to show
that some Muslims did not miss a chance to disgrace Jews, and that insulting and swearing at

Jews were commonplace during that period of the Middle Ages:

Furthermore, don’t the Jews say that they are Saturnians? There is
no doubt about this. Don’t you see they adopt Saturday as their
holiday, which is Saturn’s day, and that their character conforms
with what Saturn stands for, namely miserliness, dirt, wickedness,
cunning and deceit??°

7 |bn Hazm, Al-Fisal, 1: 97.

18 Brann, Power in the Portrayal, 56. Brann wrote that Muslim scholars mainly relied, in this respect, upon the
Koran and, especially, verses: 2:73, 2:91, 7:157.

19 Brann, Power in the Portrayal, 58.

20 |bid., Ibid.
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Brann continues to shed light on anti-Jewish utterances and writings of polymath
Muslims to prove that insulting Jews during the Middle Ages and up through the end of the
14" century by Arabs, Musta ‘rib and Muwallad Muslims was ordinary, common conduct until
it almost became a literary genre. According to Brann, the famous Muslim historian Ibn

Khaldan (d. 1406) wrote the following to explain why Jews are untrustworthy people:

[They fell] under tyranny and learned through it the meaning of
injustice . . . One may look at the Jews and the bad character they
have acquired, such that they are described in every region and
period as having the quality of khurj, which according to well-

known technical terminology means “insincerity and trickery”.?

To add fuel to the fire, Ibn Hazm was not merely a marginal scholar, but, rather, he and
his father—as recorded in their biographies—were very powerful and influential figures in
Andalusian politics and its administration. He was a vizier in Valencia up to 1118, then in
Cordoba in 1121 and finally between 1127 and 1131 served as a vizier under the last Caliph of
the Umayyad dynasty in Cordoba, Hisham al-Mu‘tadd bi-al-Allah. Below is what al-Zirikli

wrote about Ibn Hazm:

‘Al Ibn Ahmad Ibn Sa‘id Ibn Hazm al-Zahiri, Abi Muhammad, is
the scholar [philologist] of al-Andalus during his era, and one of the
imams of Islam [well known religious men with a school of thought
of their own]. There were many people in al-Andalus who followed
his school of thought [denomination], whose name was al-
Hazmiyya [after him]. He was born in Cordoba, and both his father
and he himself were prime ministers who managed the kingdom, but
his [Ibn Hazm’s] interest was in writing books and studying, so he
was a first rank hadith scholar, philologist and jurist whose
judgments were based on the Koran and al-Sunna, and he drew away
from personal interpretation. He criticized many of the scholars and
religious people till they felt hatred for him, and they all tried to
refute his opinions, warned their rulers from his fitna, and ordered
ordinary people to stay away from him.??

In spite of the fact that the Jewish communities in the East and in Jerusalem in particular

were suffering persecution from the Crusaders between the 12" and the 13" centuries, | argue

21 |bid., 59.
22 Khayr al-Din al-Zirikli, Al-4 ‘lam: Qamiis Tarajim li-Ashhar al-Rijal wa-al-Nisa’ min al- ‘Arab wal-Musta ‘ribin
wa-al-Mustashrigin, 2™ ed. 8 volumes (Bayriit: D al-‘Ilm lil-Malayin, 1984), 5: 59.
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here that racist utterances like the ones described above and the instable political situation in
al-Andalus led the Andalusian Jews, who lived in constant danger of displacement, especially
during the era of Almoravids, to develop a high degree of nostalgia for the Holy Land, not only
as their spiritual refuge but also as an actual physical one. This nostalgia is especially noticeable
in the expansion of the longing for the Holy Land from a subject of liturgical poetry to a subject
of secular poetry. Alfonso writes about the transition of the theme of exile from a liturgical to

a secular poetic subject:

It goes without dispute that the idea of national-historical exile, the
separation of the Jewish people from their homeland, appears
overwhelmingly in liturgical poetry that was written to be part of
synagogue services. This poetry has had a long and well
documented history since late antiquity. Nevertheless . . . allusions
to this collective exile also occur in the secular poetry written in al-
Andalus. This phenomenon has been interpreted as a consequence
of the original and personal voice of the poets and also as a rejection
of the intolerable political and social situation they went through.
Shmuel Hanagid and Judah Halevi are frequently cited in
connection with this occurrence.

Scheindlin wrote about the need of Jews, in general, and Yehuda Halevi, in particular,

to find a place that would protect them more from religious accusations than physical attacks:

But beyond the objection on the grounds of literary coherence, the
political interpretation seems contradicted by the exceptive clause
that it introduces, which, literally translated, reads: “have we place
of hope in which we can be secure except a land that is full of gates
[Jerusalem], toward which the gates of heaven are open?” This
clause makes clear that the security of which Halevi is speaking is
not security from attack but certainly of religious convictions.?*

One thing | feel necessary to note here before moving to poems’ analysis, is that | do
not think Jews or Christians of al-Andalus in the Middle Ages were more tolerant or less critical
toward other religions compared to Muslims. Yet, | think that the Jewish silence and lack of a

religious counterattack from their side-what could have muted or refuted derogatory

ZAlfonso, “Uses of Exile,” 34.
24 Raymond P. Scheindlin, The Song of the Distant Dove: Judah Halevi’s Pilgrimage (Oxford: Oxford University
Press, 2008), 198.
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accusations such those of Ibn Hazm—happened because they did not have a militant force that
could protect them from physical attacks and from religious accusations and derogatoriness in
al-Andalus. On the other hand, both Muslims and Christians of al-Andalus possessed enormous
militant forces that were able successfully (sometimes) to protect them from physical or verbal
violence. The history of al-Andalus is full of Christians fighting against Muslims, attacking
them, reconquering “their” cities, destroying their mosques or turning them to into churches,
killing them and capturing their women and children to avenge the dignity of their religion and
lost land or simply to satisfy their desire for revenge. And vice versa of course, the exact same
thing can be said about Muslims fighting against Christians. However, the situation of the
Andalusian Jews was different since they had to keep their insults to themselves as they had
no means by which to defend themselves or their religion. It is this reason, | argue, why they
found it necessary to transfer such resentment and grievance through literature that yearns for

Zion and through poetry that expresses nostalgia for the Holy Land.

Within the rest of this chapter, | will present and discuss seven poems: five by Shmu’el
Hanagid who is best known among Arabs by the name Sulayman Ibn al-Naghrila and who
served as a minister for the Berber rulers of Granada from the Zirid Dynasty, and two other
written by the Andalusian Jewish poet Yehuda Halevi or Abti al-Hasan al-Lawi (as he is called
in Arabic). These poems do not only show the poets’ great love for the Holy Land, but also
reflect the political situation that led to the composition of such poems. Such a political
situation caused sometimes to dramatic decisions taken by Jews such as the one of Halevi who
ended up emigrating back to Zion. Through these poems, Jerusalem, as well as other parts of
the Holy Land or the Biblical land of Israel, will appear as another inseparable part of the East

for which Jewish poets of al-Andalus sought and yearned.
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A. Shmu’el Hanagid

Shmu’el Hanagid was one of those Andalusian Jewish poet to carry his nostalgia for
Zion out of the walls of the synagogue and transfer the liturgical poetic lexicon into a secular
one. Hanagid was born in Cordoba in 993 and had to leave his home-city to travel to Granada
in 1013 when Cordoba was destroyed by the Berbers who brought the Umayyad Caliphate in
al-Andalus to its end. In Granada, Hanagid served as a vizier of defense for Habbts and his
son Badis, the two rulers of the Zirid dynasty. In his secular poems, the theme of nostalgia for
the Land of Israel is heavily stressed, especially in his militant poems in which he relies often
on Biblical sources and refers to his enemies by the names of the traditional Biblical enemies
of Israel, such as Amalek, whose offsprings—according to the Bible—-were the first to fight
against the Jews after they left Egypt; Og (King of Bashan); Sihon, who refused to let the
Israelites pass through his country—according the Book of Exodus; and Philistines especially
when he refers to the Berbers who caused a lot of troubles in al-Andalus during his lifetime. In
his poems, Hanagid stresses the matter of the salvation of the Jewish people and that of the

return to Zion.®

The love of Zion, hence, leaked out of the synagogue and stopped being mere hymns
or liturgical poetry. Instead, it trickled toward secular militant poetry written and recited on the
battle-field. This trend, especially for Hanagid, just emphasized the deep passion that he

acquired for Zion.

The poem Zkhor Libbt bi-Tov Zaken (My Heart! Remember the Good of an Old Man)
reflects the idea above. The poem was written during a war against the Berbers, in which the

victory of Hanagid was secured. According to his son, Joseph (Youssef), who put together his

% Tobi, “Eretz Yisra'il vi-ha-Nuseh ha-Li’umi”, 49-50.
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poems in one collection (diwan), Hanagid wrote the poem, sent it to him and asked him to write

it in his own handwriting before sending it to the Rabbi of Jerusalem.?®

The circumstances of writing and “publishing” it are quite phenomenal; the poet is
writing amidst the ruins and flames and sending his work to Jerusalem for a blessing. No doubt,
this decision indicates the strong bonds between Hanagid, who lives and fights in the West,
and the Holy Land in the East. Such bonds and connections refused to be cut or fade out with
time, and the blessing that comes from Jerusalem seems to be more important than the victory

itself:

1. Youssef! Take your pen!

Youssef! Take your pen and immediately
write a plain message,

And write widely and at length about the way God blessed
completely my steps in my war.

And send the omen to every loving person who lacks any sins
and a good neighbor who lives in sweet Zion.
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This poem, like many others written amidst the battle-field, indicates the contribution
of Hanagid, not only in the literary field, but also in the military and political events in Granada

during his lifetime. However, the repeated wars that Hanagid fought in, and the many victories

26 David Solomon Sassoon, Diwan of Shemuel Hannaghid (London: Oxford University Press, 1934), 57.
27 Sassoon, Diwan of Shemuel Hannaghid, 68.
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that he accomplished and whose fruits were enjoyed mainly by the Muslims of Granada,

apparently, did not save him from anti-Jewish slurs.

Ibn Bassam’s opinion concerning a panegyric poem that the poet Abii Ahmad “Abd al-
‘Aziz Ibn Khayra al-Munfatil al-Qurtubi dedicated for Hanagid, who was known for
encouraging literature and rewarding poets, is good enough to show that even Hanagid was not
immune from anti-Jewish slurs. Al-Munfatil’s poem, that included nine lines in praising

Hanagid and the Jews, did not apparently please Ibn Bassam:

Those people of whom Moses is one,
say what you will in their praise, you will never reach a tenth [of their due].

They have a lot of signs upon earth,
and they have much good among the people.

| won life and | hope, because of you,
to win also the afterlife.
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Ibn Bassam wrote about al-Munfatil and his poem:

In this poem, he exaggerated a lot, and we reject all that . . . May
God make that trend ugly and banish such a thought that he is
relying on. | do not know what is stranger for me from that guilty
and mistaken man: is it that he preferred that fool Jew over the
prophets and the messengers or that he asked that Jew to help him
in matters of life and death? May God bring him to his place but not
let him in Paradise, except under his care.?®

28 Tbn Bassam, Al-Dhakhira, 2: 765.
29 |bid. Ibid.
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Pierce explains other lines that Ibn Bassam wrote about the Jews and Hanagid, whom

he described as the one-eyed man or a one-eyed Antichrist:

The Jews controlled the women,
and they got lost with the mules and the saddles,

And the state of the scoundrels was established amidst us,
and those who are ruling us turn to be infidel non-Arabs,

So tell this one-eyed fake Antichrist:
Your days are numbered if you decide to go out!
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Maybe Hanagid lived to hear and read what Ibn Bassam wrote about him, but he never
had the chance to read or hear some of the bad opinions of other Muslim scholars about him
and about Jews in general. For example, al-Zayyat mentions that Ibn ‘Adhara al-Marrakishi
wrote in Al-Bayan al-Mughrab about the political aspirations of Hanagid: “the salacious soul
of this accursed Jew consulted him . . . to establish a state for the Jews.”3! Also, Pierce writes
that even the copist of the Parisian manuscript of Ibn Bassam’s Al-Dhakhira wrote next to the
seventh line of al-Munfatil’s poem that three of its nine-lines were cited above: “I ask the

protection of God from the pokes of the devils.”*
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30 Pierce, Al-Shi r al-Andalusi fi ‘Asr al-Tawa'if, 245. See also: Ibn Bassam, Al-Dhakhira, 4: 562.
81 Al-Zayyat, Ritha’ al-Mudun, 47.
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32 Pierce, Al-Shi r al-Andalust fi ‘Asr al-Tawa’if, 245.
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Without denying the tolerance of Andalusian Arab Muslims toward minorities, which
had proved itself many times in al-Andalus,® and without ignoring the fact that Arabic and
Hebrew languages and cultures cooperated with each other in al-Andalus and other places in
the East,* one who reads such utterances, and that who adds to them some other Koranic verses
that describe the Jews as apes,® will no longer be able to ignore the difficulties of the Jews
who lived under the Muslim rule in al-Andalus and will no longer be able to disregard the fact

that cursing Jews had become a common trend in al-Andalus during that time.3®

The incorporation of the factors mentioned above with the fact that Hanagid was a
religious man whose religion bound him tight to Zion and the Land of Israel, made him express
and convey such a relationship often, both in his religious poems and in his secular non-
religious ones (shirat hol). In some of these poems, he creates a feeling as if he encourages and
pushes for immigration to the Holy Land or simply to make ‘Aliyyah. The following lines from

a panegyric poem that Hanagid wrote in 1041 and directed to Rabbi David, the son of Rabbi

33 Yisrael Levin wrote about the improvement that occurred in the Jews’ situation because of the Muslim conquest
of Iberia. He mainly compared the situation of the Jews under the regime of the Visigoth Christians, who
oppressed them, and their situation among the Muslims in al-Andalus who usually treated them well and allowed
them to integrate their culture into society. See: Tel-Aviv University, Shmu el Hanagid: Selected Poems, ed. Tova
Rosen (Tel-Aviv: Hayim Riiven Press, 2008), 10-11. In addition, Yusuf Farhat wrote that the Jews took part in
the Arab Muslim conquest and supported the Arabs in order to get rid of the Christian religious persecution. See:
Yusuf Shukri Farhat, Ghirnata fi Zill Bani al-Ahmar: Dirasa Hadariyya (Bayrit: Al-Mu’assasa al-Jami ‘iyya lil-
Dirasat wa-al-Nashr, 1982), 114.
34 Raymond P. Scheindlin writes that “living as a tolerated minority in the Muslim world, the Jews absorbed as
much of the dominant culture as they could. . . Thus, Arabic poetry had a profound effect on Hebrew literature
and related literary activities.” See: Scheindlin, The Gazelle, 10-11.
% Koran, Al-Bagara, 65. (2: 65) “And you had already known about those who transgressed among you
concerning the Sabbath, and We said to them, ‘Be apes, despised.”
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Koran, Al-Maida, 60. (5: 60) "Say, Shall I inform you of [what is] worse than that as penalty from Allah? [It is
that of] those whom Allah has cursed and with whom He became angry and made of them apes and pigs and
slaves of Taghut. Those are worse in position and further astray from the sound way.”
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Koran, Al-4 ‘raf, 166. (7: 166) "So when they were insolent about that which they had been forbidden. We said to
them, ‘Be apes, despised.”
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3 See: Pierce, Al-Shi r al-Andalusi fi ‘Asr al-Tawa if, 220.
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Hizkiyah, the Chief Rabbi of the Jewish community of Babylon are a good example of this

attitude:
2. And the sight of Rabbi David

And the sight of Rabbi David on his chair
is like the sun that lights the edges of the land,

He turns the complicated questions of the Bible into a valley
and a plain land when he steps on its highlands.

Why should you dwell in the end of the planet
while your soul is bored?

Please immigrate now to Zion, the laurel of all
countries, and judge in its fines!

And be certain, David, that you have a community that at its
Holy of Holies there is a king from the dynasty of King David with a crown.
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In addition to the clear declaration and appeal of Hanagid to Rabbi David to immigrate
to the Holy Land, which would have been considered very pioneering and daring idea at that

time, the lines above and many others in the poem reflect the dependence of Hanagid on the

37 Sassoon, Diwan of Shemuel Hannaghid, 36.
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Bible. Vocabulary, such as Dvir (the interior sanctuary in the Jewish tabernacle and temple
where the Ark of the Covenant was kept), kenaseha (the judiciary questions that may not be
dealt with, but in the Holy Land), Bin David (a king from the dynasty of King David), and
several other lines or semi-lines that allude to verses from the Bible, such as the second line
that, according to Tova Rosen,®® hints at Isaiah 40: 4 (“Every valley shall be exalted, and every
mountain and hill shall be made low”) neatly stress the idea that Medieval Hebrew poetry and

the Bible are correlative and inseparable.

One more thing about the love of Zion in Hanagid, as reflected through the few lines
above or, specifically, through line number three, is that Hanagid refers to every land other
than the Land of Israel as sof eretz (the brink of the world). In line three, he asks Rabbi David

in a tone of a reproof why he still lives so far away.

The poem Hitna ‘art (Shake Yourself Free of) is another poem by Hanagid that carries
even a more daring tone. Here, Hanagid identifies himself with Zion and his soul with
Jerusalem, asking them to give up the miserable situation they have been through for so long
(exile and Diaspora for the poet and Jews, in general, and occupation and imprisonment for the
city of Jerusalem and the Land of Israel). Ending such a misery and bringing the long-awaited
redemption and salvation will never happen unless both the man and the stone are rebuilt and
reunited again in Zion. This identification is conveyed from the very beginning because the
reader finds it very hard to determine who is exactly the addressee of Aitna ‘art is. Is it the soul

of the poet or the city of Jerusalem?!
3. Shake yourself free

Shake yourself free, shake yourself free!
And be apprised that the day of redemption is nigh!

38 Tel-Aviv University, Shmu el Hanagid, 125.
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Your mourning time is ended and your anguish
has been removed, healing now exists for you.

Rise up, you who are tossed about and reeling
and repay those who have made you stagger.

Now he is visible who in a vision it was foretold
that like a lion he shall stand.

Zion, like a withered tree
will henceforth give fruit.

They will be abashed who once put you to shame

and no longer will call you: “The rebellious people.”3®
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The imperative entreaty with which the poet opens the poem is a clear and direct request
to rebel and move things on to improve the situation. Hanagid directed toward an earthily
change that is made by man; a change that is to improve the spiritual and the physical situation

of the people and the land.

The poem bi-Libbr Hom li-Mifkad Ni ‘urim (1 am nostalgic for the youth that has gone)
is a poem parallel with the famous poem by Yehuda Halevi Libbi ba-Mizrah (my heart is in

the East) that I will discuss shortly. Both poems focus on the deep yearning and respect that

% Translated by: Leo J. Weinberger, Jewish Prince in Moslem Spain: Selected Poems of Samuel Ibn Naghrela
(Tuscaloosa: The University of Alabama Press, 1973), 91-92.
40 Sassoon, Diwan of Shemuel Hannaghid, 105.
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both poets acquired for the city of Jerusalem and the Holy Land. They also show the way that

the poets underestimate the Diaspora and the way they saw the situation of the scattered Jews.
4. | feel sorry and my heart is in flames

| feel sorry and my heart is in flames because the youth of the people of Israel has
gone,
and because of the banishment of Yehiida, [my heart] is in a big fire.

And | am a defiled dead man because | live away from Zion.
I am as death or as one who is shaken by the angel of death by his grave.

Will the expelled ever return,
and will there be sad day for those who enrage God and get away from Him?

And if | or my son could only
sing some songs for the Lord at the Temple,

And if I could see the People of Israel like clouds
and like doves that rush swiftly to Zion,

| swear to God not to quit dreaming
of the Return to Zion till my last day.

And I will never say to myself: | am an important man and my place
in this generation is among kings and respected figures,

And no one will ever seduce me by saying:
Oh my God! You are a respected man,

What will the salvation of Joseph bring you,
and what will you gain from the Return to Zion?

Standing at the Temple is better for my soul
and more beautiful than being a king who controls some creatures,

And [it is also better] than eating delicious filling food dipped in oil from an
impure land that tastes like bitter wine.

Build, Lord the glory of the Temple, and raise
precious Zion and sons of Zion.
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The poem above is an excellent example of a poem that contains almost all of

characteristics of a Hebrew non-religious poem that seeks Zion and a return to it; it refers

several times (lines 2, 5, 12) to the city of Jerusalem, which constitutes a synecdoche for the

Holy Land in general. It also refers to the Temple by different names and titles (Marom Dukhan

line 4, ‘Izra line 10, Marom Tzion line 12). The poem expresses the poet’s aversion to exile

(lines 2, 10, 11) and his hope for a return to Zion (lines 6, 9, 12). In addition, in this poem, as

in others, the dependence upon or allusion to the Bible as a repeated poetic technique and use

41 Sassoon, Diwan of Shemuel Hannaghid, 88-89.
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of its language, rhetoric and metaphors is clear. Below are some examples that Tova Rosen

gave.

1. The youth of Israel in line 1 alludes to Jeremiah 2: 2: “Go and cry in the ears of
Jerusalem, saying, Thus saith the LORD; | remember thee, the kindness of thy youth,
the love of thine espousals, when thou wentest after me in the wilderness, in a land that
was not sown.”

2. The Banishment of Yehtida in line 1 alludes to Jeremiah 13: 19: “The cities of the south
shall be shut up, and none shall open them: Judah shall be carried away captive all of
it, it shall be wholly carried away captive.”

3. The hoped return of the expelled alludes to Isaiah 30: 15: “For thus saith the Lord God,
the Holy One of Israel; In returning and rest shall ye be saved; in quietness and in
confidence shall be your strength: and ye would not.”

4. The salvation for Joseph in line 9 is an analogy to Zechariah 10: 6: “And I will
strengthen the house of Judah, and | will save the house of Joseph, and I will bring them
again to place them; for I have mercy upon them: and they shall be as though | had not

cast them off: for I am the LORD their God, and will hear them.”

And the list continues. ..*?

The Andalusian secular non-religious Hebrew poetry that was mainly affected by the
Arabic poetic style and themes is reflected also in other poems by Hanagid, especially those
poems in which he refers to other parts of the Holy Land, rather than Jerusalem, in order to
express longing for and affiliation with the Land of Israel, in general, or merely because

referring to such place-names had become a tradition that bestowed a taste of holiness, respect,

42 See: Tel-Aviv University, Shmu el Hanagid, 45-46.
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spirituality and nostalgia, exactly as was the case with Arabic traditional poetry in the late nasib

and Sufi poetry. The following lines shed light on this phenomenon as presented by Hanagid.
5. My heart is hot within me
My heart is hot within me and my eyes are tearing for | long for

Hamat and Mepha ‘at,*®

And to see the assembly from Siryon** moving and resting as they
bring with songs to Moriah*® bundles of spikenard.

Even the caravan of Lebanon on Ariel with a voice of melody
scattering crumbs of myrrh and cassia like a sower,

In the days when the young lads of Zion will be at home, like the
bright and shining sun on garden beds of spices.

I yearn for the prince’s daughter who, in the nut-garden placed her
fawn by a lily to be gathered and planted.

Behold the roaring lions who occupy it and prevent her from
entering therein.

She was ruined by the hands of strangers who stripped the open
flowers, the wreaths and the knobs from the city in the beautiful region,

On seeing on with heart’s eye my Holy of Holies a devastated heap
and the foundation stone*® swallowed up among the rocks.

43 Hamat is a place in the Land of Israel that is mentioned in Joshua 13: 5: “And the land of the Giblites, and all
Lebanon, toward the sunrising, from Baalgad under mount Hermon unto the entering into Hamath.” Whereas
Mepha“at is mentioned in Joshua 13: 18: “And Jahazah, and Kedemoth, and Mephaath.”

4 A Sidonian name for Mount Hermon. See: “Bible Hub,” accessed September 12, 2013,
http://biblesuite.com/hebrew/8303.htm.

45 It is the name given to the mountain range in the Sacrifice of Isaac story, according to the Book of Genesis 22:
2. “And He said: Take now thy son, thine only son Isaac, whom thou lovest, even Isaac, and get thee into the land
of Moriah; and offer him there for a burnt offering upon one of the mountains which I will tell thee of.” It is also
the place at which Solomon built the Temple according to 2 Chronicles 3:1. "Then Solomon began to build the
house of the LORD at Jerusalem in mount Moriah, where the LORD appeared unto David his father; in the place
that David had prepared in the threshing floor of Ornan the Jebusite."

46 The foundation stone is believed to be a stone at the Holy of Holies where the Ark of the Covenant was placed.
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O God! Will you forever raise up the daughter of Edom who

dwells above the stars while Zion’s daughter lies sunken in the depth of the sea?*’
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These selected lines were taken from another poem that Hangid wrote during a war (the

war against Yadair 2"%), but in contrast to traditional Arabic poems of hamasa (poems about

47 Translated by: Weinberger, Jewish Prince in Moslem Spain, 54.
8 The line in Weinberger is with the word ow (there):
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See: Weinberger, Jewish Prince in Moslem Spain, 56.
49 Sassoon, Diwan of Shemuel Hannaghid, 77.
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wars that mainly focused on the battle and the might and courage of the poet, and included,
sometimes, some love poetry—as in ‘Antara Ibn Shaddad’s mu ‘allaga), Hanagid opened and
ended with magnificent elegiac nostalgic lines for Zion in which he conveyed his agony for the
situation in Jerusalem (Yifeh Nof—which is another name or title for Jerusalem), the devastated
Temple (Dvir, Evin Shtiyah) and the situation of the People of Israel who lived in misery and

in social, religious and economic deterioration because of the Diaspora.

While the theme and focus of this poem distinguish it from the Arabic ode, the style is
still a unifying factor; first, because the opening line reminds us of the tradition of the classical
Arab poets to open their odes with a musarra * line, in which both hemistichs rhyme. Here,
Hanagid ended the first hemistich with midamg ‘az and the second with "o-Mefa at. The second
and more important reason for similarity with the Arabic ode is that Hanagid refers to some
marginal places, such as Hamat, Siryon and Mefa‘at®® that do not necessarily exist in the core
of the Jewish faith or at the center of the Jewish nostalgic lexicon. This trend, in my opinion,
is related to the influence of Arab poetry on Hebrew poetry in al-Andalus and reminds of the
nasib trend used by the Arabs to refer to some scattered marginal places in the East and the
Arab Peninsula to deliver nostalgia and attempt to find a spiritual refuge among the far places
related to their roots. In addition, | propose that some Islamic Sufi poetry impact is somehow
involved here, especially when such poetry did not necessarily target the major holy places of
Islam (Medina and Mecca) but also the less central places around Medina and Mecca, mainly
those on the pilgrimage route, the situation in Hangid is likewise though the places he mentions

are marginal but not on the way to Jerusalem.

Yosef Tobi provides another interpretation for such writing as this by Hanagid that is

not related to the influence of the Arabs. He explains that such a referral to marginal place-

0 Mefa“at, for example, was mentioned only once in the Bible in the aforementioned Biblical verse, Joshua 13:18.
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names is considered synecdoche in that it gather and represent the entire Land of Israel and did
not cut or divide it into smaller pieces for which Hanagid or the Jews, in general, yearned
individually. Such writing—according to Tobi—was apparently the result of the direct impact of
Sa‘adya Ga'on, the Babylonian Rabbi who died in 942 and who used to employ such a
technique in his piuts (poesy, hymns, liturgy) in which he complained about the small number
of the Jews and about their situation in the Diaspora, which he would describe as a bereaved
woman. In one of Ga’on’s liturgies, Tihom ha-Shotef ‘al Rashi Tzafa (an abyss that washes my
head is floating), that was usually recited in the shaharit of the Yom Kippur (a prayer that is
recited in the dawn of the Yom Kippur), Ga’on referred to not less than ten places from the
First Temple or Solomon’s Temple era (Mitzpe, Bazak, ‘Emek Ha’ela, Giv‘on, Gayy Tzafta,
Hatzatzon Tamar, Tzarfat, Dotan, Gayy Hamelah and Bor Malkiyya). As mentioned
previously, Tobi claims that these Biblical references to times prior to the time of the Second

Temple were used to represent a yearning for the entire Land of Israel, in general >

To conclude, | believe that many of the poems in which Zion is mentioned by
Hanagid belong to the genre of elegy, but, in this case, it is not the common elegy for dead
people, but an elegy for the poet himself for being so far away from the Land of Israel; an elegy
for the Jewish people, whose fate is to live scattered and diffused; and certainly an elegy for
Zion, which remained bereaved for its missing sons and daughters and remained alone with its
ruined Temple. Such elegy, which ‘Abdalla Tarabayh called the national elegy,>? and whose
themes, range from expressing pain and sorrow about the devastation of the people and the

stone, complaining about the galiit (the Diaspora) to asking and seeking salvation for the nation

51 Tobi, “Eretz Yisra’'il vi-ha-Nuseh ha-Li’umi,” 42.
52 Tarabayh, “Sogat ha-Za‘akah li-Gi’dilah,” 97.
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and for the Return of Zion, covers most of this poetry which is called shere Tzion (poetry for

Zion).

Shere Tzion, some of which I discussed above, share two major common themes with
Andalusian Arabic and traditional Arabic poetry. First, many times both types of poetry place
the blame for the collapse of al-Andalus and its cities as well as the displacement of its
residents, (in the case of the Arabic Andalusian poetry), and the Diaspora of the Jews and the
devastation of the Temple, (in the case of Hebrew Andalusian poetry), on the Arabs and Jews,
respectively, mainly because of a lack of faith or because they moved too far away from the
core of their faith and religion.>® These are poetries of displacement and exile.>* Second, both
poetries refer to places in the East that evoke spiritual and religious aspirations. What is worth
mentioning is that referring to such places in both Arabic and Hebrew poetries is potentially
achieved in two ways: in Arabic poetry of al-Andalus it is achieved by seeking al-Hijaz, while
in the East it is achieved poetically either via the traditional nasibic means or via the religious
means fulfilled mainly by the madih nabawr or Sufi poetry. Likewise, the Hebrew poetry of al-
Andalus that seeks Jerusalem and the Land of Israel-which are inseparable parts of the East—
does this either via the piyar (the liturgical poetry that is recited in synagogues), which 1
disregard in this paper, or via nonreligious secular poetry that rely on Biblical allusions to
convey nostalgia for Zion.>® Other times, it incorporates, in addition to the nostalgic lines for

Zion, other themes, such as love, wine, friendship and war. Halevi’s poems, which | am going

%8 This is also inferred from what Brann wrote about when he compared al-Rundi’s poem and the poem Oh
Sefarad! A Calamity Descended on You from Heaven by Abraham Ibn Ezra. Brann wrote that, in both poems, one
feels that the poets intend to convey the idea that the exile was, but a temporary situation aimed to purify, refine
and bring both the Jews and the Arabs to repentance because of their sins. See: Reuven Tziir and Tova Rosen,
Sefer Yisrael Levin, 53, 58.

54 Tarabayh, “Sogat ha-Za‘akah li-Gi’ilah,” 105.

%5 Aviva Doron writes that the Hebrew language had refreshed the collective memory among Andalusian Jews,
especially due to repeated use and allusion to the Bible; hence, the Hebrew language had protected and kept the
Andalusian Jews more than the Andalusian Jews had protected the Hebrew language. See: Aviva Doron, “ha-
Shira ha- ‘Ivrit bi-Sfarad ki-Bitty li-Zihtit * Atzmit o-Liftihat Tarbuyot,” ‘Alon la-Morae li-Safrit, (1992), 13: 32.
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to discuss next, are examples of the first type of shere Tzion, while Hanagid’s poems, some of

which | discussed above, are examples of the other type, especially due to their militant tone.
B. Yehuda Halevi

Yehuda Halevi lived during the golden age of the Jewish existence in al-Andalus in the
11" and 12" centuries. This period was the most fruitful literary period of the Jewish existence
in al-Andalus, especially because, in addition to Halevi, many other important Jewish poets
lived in al-Andalus, such as Shmu’el Hanagid, Shlomo Ibn Gabirol, Moshe Ibn Ezra and

Avraham lbn Ezra.

Halevi was born in Toledo around 1075 and was very active in the court of Alfonso the
6", especially because he was a physician. In addition, he was a poet and a philosopher who—
as with other Jews in al-Andalus—was highly affected by the political situation around him,
especially the Reconquista wars between the Spanish Christians and Muslims in which the
Jews suffered from much persecution, largely because each side would accuse them of helping
the other. In addition, the First Crusade to the Holy Land in 1099, which resulted in Christians
massacring the Jews who lived in the lands and territories that the Crusaders captured, the
Almoravid conquest of part of al-Andalus and their attempt to forcefully Islamize Jews,
negatively affected the Jews in al-Andalus and led later to a massive Jewish flight from there,

a flight that included Halevi’s family.>®

Some poems and literary works, such as the book ha-Kurazi,>” were written to refute

the fanatic writings against Jews, but, out of caution, these books remained allusive and

% The Almoravids . . . “disapproved strongly of the subservience of their co-religionists to Christians, and
particularly opposed the payment of tributes (parias) to non-Muslims, which was prohibited by Islamic law (the
Shari ‘ah). They were appalled at the positions of authority enjoyed by Christians and Jews in Andalusi society.
Attitudes hardened, hostility increased and persecution became widespread, obliging many Christians and Jews
to emigrate to the Christian north.” See: “Spain Then and Now,” accessed August 12, 2014,
http://www.spainthenandnow.com/spanish-history/11th-c-al-andalus-almoravids/default_146.aspx.

57 See information provided later in this chapter.
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indirect. | suppose that this made Andalusian Jews or, at least some of them, feel discomfort
and seek spiritual and poetic refuge (or a physical one—as in Halevi) in the Holy Land instead

of subjecting themselves to the abuse.

The aforementioned insulting discourse of Ibn Hazm and others irked Halevi, so he tried to

refute it and defend his religion and people. He did this by three means:

1. He wrote a book in Judeo-Arabic entitled al-Hujjah wa-al-Burhan fi al-Dhawdi ‘an al-Din
al-Muhan®® (The Argument and the Proof for Defending the Insulted Religion). This book was
later called, in Hebrew, ha-Kuzari because it was structured as a dialogue between the poet’s

persona ha-Haver and the king of the Khazars.

Yousef Yahalom wrote that this book reflects the suffering of Israel-as a collective
name of the Jews or the people of Israel-in exile.® In this book, Halevi defended the Jewish

people and their right to the land of Israel and the Jewish faith.

Ha-Kuzari tells the story of the king of the Khazars, a district where the Turkic people
lived in eastern Europe close to the Caspian Sea. The king repeatedly dreams that two
representatives, a Christian from Byzantium and a Muslim Arab, try to persuade him to convert
to their religions. Apparently, the king decides not do anything regarding the dreams, but when
his army minister dreams the same dream, the king, astonished and confused, starts seeking
answers. Excluding the Jewish rabbi at the beginning, the king decides to consult a philosopher,

a Christian clergyman and a Muslim sheikh, but when none of these individuals is able to

%8 This translation was the translation that | suggested first for the Hebrew name of the book: 731 mayv> maywn 190
noswinn n11. However, just recently, the book was re-edited into Modern Standard Arabic instead of Judeo-Arabic
by Nabih Bashir. The editor suggested the following Arabic title for the book: Al-Kitab al-Khazari: Kitab al-Radd
wa-al-Dalil fi al-Din al-Dhalil. (The Book of the KhazarT: The Book of the Answer and the Proof in the Insulted
Religion). See: Nabih Bashir, Al-Kitab al-Khazari: Kitab al-Radd wa-al-Dalil fi al-Din al-Dhalil (Bayrat: Dar al-
Jamal, 2012).

% Yosef Yahalom, “Ginze Linengrad vi-Heker Sherato shil R. Yehuda Halevi,” Pa ‘amim, Riv ‘on li-Heker Kihelot
Yisra’il ba-Mizrah, 46-47 (1991): 54-55. Or see: “Tel Aviv University,” accessed September 29, 2012,
http://jic.tau.ac.il/moreshet/_repositoryTL15/1100336.pdf.
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provide him with answers. It is then that he realizes that the Christian clergyman and Muslim
sheikh made several Jewish references during the consultations. Therefore, the king decides to
contact a Jewish rabbi to help him solve the mystery and, surprisingly, the king is convinced

by what the rabbi tells him. Then, the king and all of the people of Khazar convert to Judaism.°

Sholamit Eletzur says that, besides the attempt to defend the Jewish faith, this book is
considered an arena for showing Halevi’s linguistic and poetic knowledge, both in Hebrew and
Arabic. The book also includes some critical opinions on poetry, especially when Halevi
declared that the Biblical poetic style is preferable to the new style that came from Arabic. The
new style of Hebrew poetry, as Halevi argued, should be abandoned because it is a type of sin.
Ha-Kuzart is considered, as Eletzur maintains, a proof of an early national awareness in Halevi
since he explicitly criticized the Jewish people for the Diaspora and their decision to sit calmly
without doing anything to change their situation or end this Diaspora.®* Likewise, Yisra’el
Rozenson commented on the geographical location to which ha-Kuzart alluded, claiming that
it was not an accident. “The plot starts in the distant land of Kuzar which it is doubtful that
there are many people who know where it is, but . . . It ends in the land of Israel... And at the

end of the book, the will of the poet in immigrating to the Land of Israel is stressed.”%?

On the other hand, some scholars disagree with the early national “Zionist”
characterization of Halevi as if he proclaimed or incited all Jews to leave the Diaspora and

return to Zion. Scheindlin, for example and unlike other scholars, claimed that ha-Kuzari and

60 See: “yishivat har ‘Itzyun,” accessed September 19, 2013, http://etzion.vbm-

torah.org/vbm/archive/kuzari/Olintro.php

61 Sulamit Eletzir, Shirat ha-Hol ha- ‘Ivrit bi-Sfarad ha-Muslimit, 3 vols. (Tel Aviv: ha-’Universita ha-Ptuha,
2004), 1: 107-109.

82 See the article by Yisra’el Rozenson: “Libo ba-Mizrah! Eretz Yisra’el bi-Yitzerat R. Yehuda Halevi — bi-Sefir
ha-Kuzari  ’u-bi-Shirato.”  Published in: “Misrad hatarbiit,” accessed October 6, 2012,
http://www.education.gov.il/tochniyot limudim/sifrut/asi13014.htm.

83 See, for example, Aharon Ben Or, Toldot ha-Sifriit ha- ‘Ivrit beme ha-Benayim: ‘im Antologya 0-Bi’urim, 4™
ed. 2 vols. (Tel Aviv: Yizra“el, 1955), 1: 60. Ben Or assumed that Halevi was the first Zionist ever because he
believed in actual work and endeavors to fulfil salvation rather than waiting on the mercy of heaven.
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other poetic works by Halevi expressed his desire of only a personal redemption, not a

collective one:

As for the conclusion of the Kuzari, which is also sometimes cited
as evidence of Halevi’s messianic summons: while the book ends .
. . with thoughts of national redemption, nowhere does the book
proclaim that the messianic era is at hand, nowhere in the book does
Halevi issue a call for a return to Zion, and nowhere in the book does
Halevi have his Rabbi recommend that the king of the Khazars
abandon his kingdom and depart with him for the Land of Israel.
The end of the Kuzari does look forward to the ultimate redemption
but not as an immediate expectation and certainly not as a call to
action.®

Scheindlin also adds the:

The back-and-forth fortunes of Christians and Muslims in Iberia
made it hard for Jews to assess where they would be best off. Some
have even maintained that it was the deterioration of the status of
the Jews in Halevi’s time that led him to believe that the best course
was to head for their original homeland, which, though not
particularly hospital or even safe, was at least, in some sense, the
Jews’ natural place. But it is hard to imagine [Scheindlin adds] that
Halevi thought of his pilgrimage as a particular course that would
enhance his people’s immediate physical security.%

2. Although many reasons existed for Halevi to remain in Andalusia, he decided to move to the
Holy Land in 1140.5 The poet was deeply conflicted about the move because of his deep love
and affection for his daughter and grandson who remained in al-Andalus. In the end, he left al-
Andalus, but not before writing a poem in which he mentions his grandson, who was named

after him:

Fruit of my loins, child of my delight -
Ah! How should Jehudah forget Jehudah?®’

%8373 NN I MW PR VWYY 772 v 9

84 Scheindlin, The Song of the Distant Dove, 61.

% Ibid., 54.

% A recent study revealed that an educated wealthy Egyptian Jewish merchant called Halfon 1bn Nataniel Halevi
was the one to finance Yehuda Halevi’s pilgrimage journey to the Holy Land. See: Yosef Yahalom, “Adam ha-
Rotze la-Alot la-Aretz Yikhtov Divre Shir shi-Ka’ele,” Ha ‘aretz, August 16, 2013, 2 (Tarbiit vi-Sifriit section).

5 Translated by: Brody, Selected Poems of Jehuda Halevi, 23.

% Ibid., 24.

276



Halevi preferred the sacred over the secular and went on a pilgrimage journey from
which he never returned. He sailed from Spain to Palestine making many stops in different
cities on the way. Many times, he was asked to stay by the Jewish communities within these
cities, but he refused. Instead, he continued on to the Holy Land, his final destination. While

on his journey, he wrote, at sea, more than a thousand poems on the theme of longing for Zion.

So we can trace his steps from Spain to Alexandria, the Jews
everywhere giving him a friendly reception, and strongly but vainly
urging him to remain with them and to discontinue his perilous
pilgrimage. Further we hear of his passing up the Nile and visiting
the community at Cairo and Damietta, and he is known to have
touched Tyre and Damascus. But after his arrival in Palestine,
definite reports fade into rumors. Tradition tells us that he was
ridden down and slain by an Arab when at last he reached his goal
and was singing his great Song to Zion by the ruins he had longed
to see.®®

Decter writes that Halevi’s pilgrimage can easily be related to and explained by the Rite

of Passage Theory:

For Halevi, estrangement at sea—symbolized by the boat (...)-was
only a stage, albeit one of great significance, of a journey that began
in al-Andalus and would terminate in Jerusalem. Halevi writes from
the liminal point of estrangement between the stability of al-Andalus
and the spiritual destination of Jerusalem. Like other stages of
liminality that have been described by anthropologists and scholars
of religion, this one is marked by the initiate’s separation from
familiar surroundings and a heightened sense of danger. The stage
is a test that the pilgrim must endure before completing the ritual.”

For this dissertation, it is important to understand how Halevi and others found relief
through poetry in regard to expressing their nostalgia for the Holy Land, while attempting to
escape their bitter reality in al-Andalus in a way that showed some “national” awareness and
reflected another trend in Hebrew poetry of that time. About this and about employing the Bible

in the Hebrew poetry of the Golden Age, Brann writes:

% Ibid., xv-xvi. Scheindlin sounds hesitant concerning the circumstances of Halevi’s dead and regarding his place
of burial, “Did Halevi fulfill his dream of reaching the Land of Israel, dying there, and mingling his body with its
s0il? There is no concrete evidence one way or another.” Scheindlin, The Song of the Distant Dove, 150.

0 Decter, Iberian Jewish Literature, 63-64.
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Fully to understand the Golden Age poetry requires that we reassess
the significance of its reliance on the Bible as a source of poetic
creativity. Hebrew poetry was conceived as a linguistic and literary
means of promoting Jewish cultural nationalism in al-Andalus. Its
prosody and style imitated Arabic poetics and poetry, but its chosen
language of expression was emphatically Biblical Hebrew.™

3. The third means that Halevi used to cope with oppression was to write nostalgic poetry in
which he dreamt of his return to Zion. Eventually, he decided that he was not satisfied with

simply writing poetry, and left on his pilgrimage to Jerusalem.

Since poetry is the main subject of this study, below are two poems by Halevi in which

he expresses his nostalgia for Zion.
1. My Heart is in the East

My heart is in the East, and | in the utter-most West!
How can | find savour in food? How shall it be sweet to me?

How shall | render my vows and my bonds, while yet
Zion lieth beneath the fetter of Edom, and | in Arab chains?

A light thing would it seem to me to leave all the good things of Spain —
seeing how precious in mine eyes to behold the Dust of the desolate sanctuary.”

2797 POR) 29K R DN THYON TR 2790 7102 2238 13 02

2 2393 "I¥1 DITR 2302 77X TR 9] 173 DPUN K

33903 9727 NiNDY NIRTY Y2 P 99,7190 210 92 25y 1rya R

Despite the fact that the first line reminds us of a line written by Ibn ‘Abd Rabbih al-
Andalust,” and that it has the feeling of a loan-translation, the nostalgia for the East, as both a

geographic and spiritual entity, remains unguestionable.

"L Brann, The Compunctious Poet, 24.
2 Translated by: Brody, Selected poems of Jehuda Halevi, 2.
3 1bid., 3.
4 Ibn ‘Abd Rabbih al-AndalusT wrote:
The body is in one country while the soul is in another,
what an estrangement for the soul, and what a foreignness for the body!
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The East, for Halevi, is a source of inspiration. He yearns for the East, in spite of the
fact that he is stuck in the West, which is empty of spirit and holiness. Much of what was
mentioned in this chapter is powerfully condensed in this three-line poem; the poet is confused
between his yearning for the ruined Zion and abandoning the good things of Spain (i.e., its
natural beauty and bounty and his daughter and grandchild fall under this category). However,
in the second line, he admits that Spain, in spite of all its good and wealth, is still a place where
the Jews are insulted and oppressed and, as if this injustice was not enough, Jerusalem is held
captive by the Christians. The poet’s love for Zion appears in the last line when he writes that

all the good of Spain is worthless if compared to the soil of the destroyed stones of the Temple.

It is worth mentioning here that the poem, in spite of its brevity, includes many hints or
connotations to Biblical text. As many other scholars wrote and been cited before in this study,

also Scheindlin writes about employing Biblical allusions in Hebrew Andalusian poetry:

Biblical quotations and allusion remain, however, an important
stylistic feature of this poetry. Since Hebrew was learned mostly by
memorizing the Bible, the poet could count on the learned in his
audience being able to recognize allusions and to recall the Biblical
context of any word.”

Here are some examples: the comparison between the West and East in the first hemistich of
the first line alludes to the Book of Psalms 103:12;® the first hemistich of the second line,
which discusses making the oaths, alludes to Psalms 22:25;’" and the last line alludes to Psalms

28:2.™

Fulfilling the vows means returning to the Holy Land and practicing a true religious life

there. Who dared to think this way during the days of Halevi, but Halevi himself? The Muslims’

See: Ibn ‘Abd Rabbih, Diwan, 74.

5 Scheindlin. The Gazelle, 20.

76 As far as the East is from the West, so far hath he removed our transgressions from us.

7 My praise shall be on thee in the great congregation: | will pay my vows before them that that fear him.
8 Hear the voice of my supplications, when | cry unto thee, when I lift up my hands toward thy holy oracle.
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“binding” of the Jews in the West; the Christians’ control of the Holy Land in the East and the
Jewish belief that only the Messiah can return the Jews to the Holy Land, all prevented the
Jews from thinking of going back to Zion. For Halevi, however, all of the wealth and good of
Spain were worthless compared to the dust of the destroyed Temple. The value and longing for
a lost and destroyed abode over a prosperous inhabited one (which is similar to the nostalgia
of the Arab poet for the ar/al or ruined campsites) emphasizes the high rank of Jerusalem for

the poet and for all Jews around the world.

Therefore, the poet decided that he could not enjoy life in al-Andalus as long as there
was separation between his body and soul. His body was dead in al-Andalus because of its
remoteness from the soul and the distance from the Holy Land. In order to resurrect the dead,
there must be unification between the body and soul, which could never happen unless the body

was taken back to Jerusalem.

The structure of the poem was developed by the principle of gradual hardship; however,
the more hardship on the journey, the stronger the poet’s will to leave must be. In the first line,
the difficulty was geographic; in the second line, it became political (i.e., the bonds of the
Christians and Muslims); and, in the third line, it became psychological when he remembered
that he was going to have to leave his constructed populated dwellings for desolate ruined ones.
At the end, however, he sounded more decisive than at any time before to leave al-Andalus and

travel to his new home where God, the soul and all other forefathers dwell.”

Finally, it is important to note that | agree with the aforementioned citation of
Scheindlin who wrote that neither Halevi’s poems nor his pilgrimage indicate any national or

Zionist intention in that he was attempting through his writnings and actions to incite the Jews

79 See more about the analysis of the difficulties of Halevi leaving al-Andalus in the word file at “Tichon Yehud,”
accessed on September 19, 2013, tichon-yahud.co.il/.../2149-1742013_n1ma%20°2%.doc
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as a collective to follow him to Zion to achieve the “manmade” redemption. I think, though,
that this poem and his leaving can be considered as a personal step toward personal relief and

personal salvation. Scheindlin put it as follows:

. . . The vow must therefore be a metonymy for the complete
religious life that Halevi dreamed of. The train of thought seems to
be that since there is no way to live a complete religious life as long
as Israel is unredeemed, the speaker has little appetite for life
anywhere. Convinced of the inadequacy of conventional religious
life and feeling betrayed by philosophy, Halevi sought a solution in
the service of God and proximity to the Shekhina, which he believed,
was possible only on the soil of revelation. But the messianic route
to religious fulfillment seemed to be blocked, as the Christians and
Muslims domination showed no signs of ending in his lifetime. The
spirit needs to be in the Holy Land, but the body is trapped at the
other end of the earth.®

Another reading of the poem in the light of the influence of Arabic poetics

In addition to the Biblical influence, one may notice an Arabic influence on Halevi’s
poem above, especially because it is deeply influenced by the Arabic nasib and the closely
related ‘udhri ghazal (platonic love poetry), which is based on the motifs of separation from
the beloved and nostalgia for her ruined abodes. In addition, the highly developed thematic
motif of the madih nabawr in al-Andalus also affected—in my opinion-this poem and, possibly,

other poems of Halevi.

First, the nasibic influence and the way that Arabs treat their own dwellings and those
of their beloved (together with her ruined abodes) are clear in the poem. As it is in the classical
Arabic ode where observing the abandoned ruined campsites of the beloved or merely
remembering them incites nostalgia on the part of the Arab poet for the past and the union with
the beloved, we see the East and Zion as well as the yearning for them play the same role as

that of the traditional ruined abode of the Arabs. The analogy is even strengthened when Halevi

80 Scheindlin, The Song of the Distant Dove, 170.
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emphasizes the fact that the long-awaited landmark of Zion, Dvir (The Holy of Holies), is a

ruined place, but, in spite of that, is the place for which his soul is yearning.

Second, some scholars argue that the classical eastern Arabic poetry had the major
influence on Andalusian Hebrew poetry;! however, | propose here that one genre of the Arabic
poetry that achieved full development in al-Andalus, rather than in the East, also affected
Halevi’s poem above and other Hebrew poems of shere Tzion. That genre is the madih nabawt

ode that was discussed in Chapter Four of this study.

As discussed in Chapter Four, many of the madih nabawi poems, such as those by Ibn
al-Fakhkhar al-Ru‘ayni and Ibn Misa Ibn al-‘Arif, include the poets’ apologies and attempts
to justify their failures to reach the holy places of Islam in order to pay their religious duties of
going on holy sacred pilgrimages. Such justifications include, sometimes, the poets’
descriptions of the long journey, their bad health, bad economic situations, bad luck and/or the
instable political situation that prevented them from achieving this goal. Likewise, Halevi tried
in this poem to describe the reasons why he had not yet traveled to the Holy Land. His excuse
included the capture of Zion by the Christians and the capture of the Jews and he himself by

the Muslims in al-Andalus.
2. On the Way to Jerusalem — Yehuda Halevi

Beautiful height! O joy! The whole world’s gladness! O great King’s city, mountain
blest!
My soul is yearning unto thee — is yearning from limits of the West.

The torrents heave from depth of mine heart’s passion at memory of thine olden state
the glory of thee borne away to exile thy dwelling desolate.

81 Arie Schippers wrote about this influence: “When surveying the total amount of poetry with which we have
dealt in this study, we cannot refrain from concluding that the Hebrew Andalusian poets imitated Oriental Arab
poets far more than they imitated contemporary local Arabic poetry.” See: Arie Schippers, Spanish Hebrew Poetry
and the Arab Literary Tradition: Arabic Themes in Hebrew Andalusian Poetry (Leiden: E.J. Brill, 1994), 345.
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And who shall grant me, on the wings of eagles to rise and seek thee through the years
until I mingle with thy dust beloved, the waters of my tears?

| seek thee, though thy King be no more in thee, though where the balm hath been of
old-
thy Gilead’s balm — be poisonous adders lurking, winged scorpions manifold

Shall I not to thy very stones be tender? Shall I not kiss them verily?
Shall not thine earth upon lips taste sweeter than honey unto me?%2
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In this five-line poem, Halevi apostrophized the Holy City of Jerusalem and the Holy
Land, in general. Jerusalem, the city of light, held a very special rank to the poet, as it did to
all Jewish believers. Being attributed to Jerusalem is a merit by itself, according to Ellison,
who also states that Moshe Ibn Ezra ascribed the Andalusian Jews’ sense of superiority to other
Jews to three factors: 1) being close to the Arab nobility and originality in composing poetry;
2) adopting Arabs’ strategies in writing poetry; and 3) being the offspring of the tribes of
Yehuda and Benjamin, who are both from Jerusalem. These Jews were the most skillful Jews
in regard to linguistic and religious matters as can be seen in the Kitab al-Muhadara wa-al-

Madhakhara by lon Ezra.®

Halevi intended to show the destruction that occurred in Jerusalem and relate it to the
destruction of the nation, whose remoteness from the Holy Land was considered to be an

additional destruction. Despite this destruction, Halevi expressed his willingness to leave

8 Translated by: Brody, Selected Poems, 157-158.
8 Ibid., 159.
8 Ellison, Looking Back, 132.
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everything and travel to a ruined house where his soul could be reconstructed. The “East” as a
motif is another attempt by Halevi to say that the nation’s place is at the place where the Lord
wants the nation to be. The East is a metaphor for the glamorous past of the people, whilst the

West symbolizes a loss of dignity and the loss of the nation.

The second line hints at the two destructions that occurred in the years 586 B.C. and 70
A.D. (the destruction of the Temple and that of the people). In the third line, the poet alludes
that the long-awaited salvation should be “man-made,” not something that one should wait for
or expect to fall from heaven, which means that the Jews should return to the Holy Land
themselves and be spiritually and nationally reconstructed there, or, simply, should not wait for

the mercy of heaven.

The poet seems very secular and far from the prophecies of the Old Testament;
however, in order to find symbols and metaphors, he returns, unwittingly maybe, to the main

source of inspiration of the Hebrew poetry in his time, which is the Bible. Brann writes:

The emotional impact of the sacred history and other writings
recorded in the Hebrew Bible thus inspired and fertilized the poets’
literary imagination, religious and secular, with the result that
Biblical diction, imaginary and motifs were refracted through the
thematic material and stylistic convention of Arabic poetry in
inventive and surprising ways.%

Therefore, once again, we notice that the poem is full of Biblical allusions. Here is a short

list of such allusions:

8 Brann, The Compunctious Poet, 25.
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1. The second hemistich of the first line alludes to of Psalms 84:3.8 This same line and
the closeness and love for Jerusalem that are like love between a mother and her son,
allude to both 1 Kings 3:25% and Genesis 43:30.%8

2. Line two alludes to Psalms 143:5,% in regard to the nostalgia for the past when the
people of Israel and the Land of Israel were both prosperous and in a good shape.

3. Line three alludes to Exodus 19:4,% especially because it reminds of the miracle of the
great exodus in which the Lord helped his Chosen People leaving Egypt and be rid of
slavery. However, the poet seeks quick salvation (on the wings of eagles) and not
salvation that may take 40 years.

4. The snake and scorpion in line four allude to Deuteronomy 8:15°! and hint at the idea
that the people of Israel should always keep in contact with the Land of Israel, although

both the land and the people live in actual destruction and wilderness.

Unlike other Andalusian Jewish or Arab poets who were forced to leave al-Andalus or
some of its cities and communities and yearned for them later from far distances and hostile
countries, Halevi remained in al-Andalus, but considered it a place of exile from which he
yearned for Zion, his own real homeland. ‘Abd Allah Tarabayh claimes that Halevi considered
the exile an earthly punishment, and the only means to get rid of his penance was by ‘aliyah
(immigration of the Jews to Zion). He believed in individual salvation and immigrated to the

Holy Land in hope that many others would come after him, but none did.%

% Yea, the sparrow hath found an house, and the swallow a nest for herself, where she may lay her young, even
thine altars, O LORD of hosts, my King, and my God.

87 And the king said, Divide the living child in two, and give half to the one, and half to the other.

8 And Joseph made haste; for his bowels did yearn upon his brother: and he sought where to weep; and he entered
into his chamber, and wept there.

8 | remember the days of old; | meditate on all thy works; | muse on the work of thy hands.

% Ye have seen what | did unto the Egyptians, and how | bare you on eagles' wings, and brought you unto myself.
%1 Who led thee through that great and terrible wilderness, wherein were fiery serpents, and scorpions, and drought,
where there was no water; who brought thee forth water out of the rock of flint;

92 Tarabayh, “Sogat ha-Za‘akah 1i-Gi’@ilah,” 105.
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In addition to the “conventional” interpretation of Halevi’s poem, especially the links
between some of the lines and Biblical verses, Tarabayh’s comment above leads, once again,
to my previous connection between Shere Tzion and the madih nabawrt poetry in al-Andalus
and, perhaps, also the poetry of ritha’ al-mudun. Because the contribution of al-Andalus to
these two genres (madih nabawt and ritha’ al-mudun) is greater than that of the East, | think

that referring to them here is indispensable and inevitable.

In regard to the analogy of the ritha’ al-mudun poetry, we see that considering the galiit
or Diaspora as a punishment for the Jewish people, especially because they did not keep the
Torah, reminds us of the way in which Arabs considered losing their Andalusian cities and
being scattered in other Andalusian cities or beyond as a curse from heaven because of the
luxurious lives they practiced, the ceaseless wars between their Muslim rulers and their refusal
to obey the right way of Islam, especially by abandoning the way of jihad (religious war against
non-Muslims). Brann stressed this idea when he compared al-Rundi’s poem and a poem by
Avraham Ibn Ezra in which he elegized Cordoba. Brann wrote that both al-Rundi and Ibn Ezra
ascribed the reason for the calamity that hit their communities to their negligence to obey God.
The following lines of al-Rundi, in which he reproaches the Maghribi kings for sitting calmly

and doing nothing to help al-Andalus overcome its collapse, illustrate this point:

O you who ride lean, thoroughbred steeds
which seem like eagles in the racecourse;

And you who carry slender, Indian blades
which seem like fires in the darkness caused by the dust cloud [of war],

And you who are living in luxury beyond the sea
enjoying life, you who have strength and power in your homelands,

Have you no news of the people of Andalus,
for riders have carried forth what men have said [about them]?

How often have the weak, who were being killed
and captured while no man stirred, asked our help?
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What means this severing of the bonds of Islam on your behalf,
when you, O worshipers of God, are [our] brethren?%
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I would like to conclude this chapter by saying that the intersection between disobeying
the religious laws in both the Hebrew Shere Tzion and Arabic ritha’ al-mudun is alike. In
addition, and although yearning for Jerusalem in Hebrew pioth (liturgical poetry) is very old
compared to the Islamic madih nabawt, | think that the Hebrew secular poetry of shere Tzion
in al-Andalus is strongly affected by the Andalusian madih nabawi. In regard to Halevi’s poem
above, Jerusalem, for him, is like Mecca and Medina for the madih nabawr poets, and Dvir
resembles the Prophet’s grave. Nevertheless, while Jerusalem is destroyed, facing a war and
its Holy of Holies is in ruins, Mecca, the Kaaba and Medina are constructed. Yet, the nostalgic
sense, the desire to visit Jerusalem and the difficulties undertaken to do so that appear in
Halevi’s poems resemble the desire of the Andalusian Muslim poets to visit the holy places of
Islam and the major difficulties facing them to achieve these goals. Besides, | will argue that,

for the Andalusi Jewish poets, some other places in the Holy Land close to Jerusalem or on its

9 “Islamic Philosophy,” accessed August 18, 2014, http://www.muslimphilosophy.com/ip/abubaga.htm#_ftn6
% Al-Tilimsani, Azhar al-Riyad, 1: 47.
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path (such as those mentioned earlier in Shmu’el Hanagid’s poems) are substitutes for places
on the route of the Islamic pilgrimage, which were often referred to, especially in the Sufi
poetry. Scheindlin writes that “Samuel the Nagid’s son felt it necessary to defend his famous
father’s love poetry by claiming that it was not meant literally but was only an allegory of the
Jewish people’s love for God, in the tradition of the Biblical Song of Songs.”% This beyond
doubt reminds us of Ibn ‘Arab1’s attempts to push the clames that his Tarjuman was a poetic
love collection, and of his own interpretation that ascribes to his diwan the dimension of the

love to the Divine instead.

% Scheindlin, The Song of the Distant Dove, 4.

288



Summary and Conclusions

Through this paper, | have attempted to study the feelings of Andalusian poets toward
the East as well as the influence of eastern poets and eastern poetry conventions on Andalusian
literary life. Chapter One provided an overview of the phenomenon of nostalgia among the
Arabs as it was reflected in Arabic poetry, starting with the pre-Islamic period when the migrant
nomad Arab poet would yearn for the destroyed and abandoned places where he met with his
beloved, who then moved, leaving only traces behind. Then, | discussed this theme during the
Middle Ages when the nasib among city dwelling poets became a conventional tradition in
which they followed the techniques of classical poetry, even if the poets did not have any

beloveds who had left!

The theme of nostalgia and yearning was also common in al-Andalus, where the
yearning took a type of patriotic aspect, especially during the Reconquista and the massive
waves of deportation that the Arabs experienced. The last period of nostalgic poetry discussed
in this chapter was the modern period when the yearning and nostalgia assumed a banal
meaning with political and psychological implications. The question of Palestine and the
growing phenomenon of leaving one’s village, with its desert-like atmosphere, to go to the
heartless city and live an urban life was another aspect of yearning and nostalgia in Arabic

poetry that this chapter dealt with.

The main conclusion of the Chapter One was that, no matter where an Arab lived, he
would always seek his roots in the neighborhood where he acquired his early childhood friends
and experiences and where he met his first love. This attachment to one’s hometown and his

connection to his birthplace is reflected in the following line from Abu Tammam:

A man may get used to many houses,
but his yearning will always be for his first home.
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The idea was that an Arab person could live far away from his homeland for many

years, but would always yearn for his first home — his homeland. This connection was reflected
in the nostalgia presented by the Arab poet to his masqgar al-ra’s (place of birth). For him,
masqat al-ra’s was the dearest place and a source of pride. The Arab was not only connected
to the Earth where he was born, but also to the land where his and his forefathers’ roots were

planted. That tradition was also reflected in the Andalusian poetry.

At the end of the chapter, many reasons for Andalusian literary and psychological
dependence on the East are presented. These reasons are categorized under five major

categories:

1. Political instability, which mainly concerned the ceaseless wars that al-Andalus
experienced throughout its history, including the Reconquista wars.

2. Negative social and economic situations that the people of al-Andalus had to cope with
due to bad management and prodigal rulers.

3. Cultural reasons relevant to the aforementioned psychological feelings related to the
Arabs and their forefathers’ places of origin.

4. Religious factors related to the ceaseless dream of the religious people of al-Andalus to
visit the holy places of Islam in the East and go on religious pilgrimages.

5. Literary factors that stemmed from the fact that the Andalusian people were big

admirers of eastern poetry and eastern thought, and, as such, tried to imitate it.

Chapter Two introduced a quick discussion of the terms related to nostalgia. The
chapter is entitled “Lexicon of Nostalgia” and presents dozens of terms, vocabulary and poetic
strategies that have been used to express nostalgia, not only in Arabic poetry, but in Andalusian

Hebrew poetry as well. Through the analogy and comparison between classical Arabic poetry
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and that of al-Andalus, especially in the provided poetic lines, | came to the conclusion that the
Arabs of al-Andalus mostly employed the same nostalgic lexicon of the classical Arab poets
and Arabic nasib. | also determined that both Arabic and Hebrew poetries referred to and relied
on the names of places in the East that have had much to do with their history, culture and
religion. The vocabulary and terms that built the lexicon of nostalgia within this chapter were
accompanied and supported by poetic lines from the classical eastern poetic corpus that showed

their nostalgic connotations.

Chapter Three was divided into three sections: the first and second displayed some
nasib vocabulary that was repeatedly used during the many years before the Arab conquest of
the Iberian Peninsula. The Andalusian poets, in many instances, showed great success in
employing such nostalgic vocabulary to convey direct nostalgia for the East, show mastery in
imitating the eastern poetic model and follow its rhetoric, conventions and techniques. It is
possible that some of the Andalusian poets attempted to compete with the poets of the East to
show that they were capable of writing poetry similar to eastern poetry as evidence that they
still love their original lands in Najd, Hijaz and Syria, which were considered their and their

ancestors’ birthplaces.

The imitation of Andalusian poets of the styles, traditions and conventions of eastern
poets was mainly due to their distance-complex and, probably, to their (the Andalusians)
inferiority toward them (the easterns). Andalusian poets admired the East and felt proud to
emphasize their attachment and belonging to their motherland as well as their ethnic
relationship to their original tribes and places, despite the long distance between the East and
al-Andalus. The East lived in their memories, despite the passage of time and centuries of their
existence in al-Andalus. They also considered eastern poetry to be their model and their perfect

cultural and artistic past, and its beauty and artistic development was their source of ideas,

291



images, language and themes. They did not have to invent new ways of writing poetry as they

simply used those ways used among their predecessors.

Andalusian poets also wanted to prove their merit and loyalty to the past by adopting
the technical devices and skills of eastern poetry. To this end, the Andalusian poets attempted
to compete with the eastern poets. Some even attempted to excel them in order to prove their
equality, if not superiority. The East was their source of inspiration, and their probable
inferiority toward the East resulted from their strong emotions and love for their tribes, places
and common experiences and culture, which they considered to be their real identities.
Intellectually, they were not inferior to the eastern poets, but they wanted to show their loyalty
to their original homelands by knowing everything about them, and probably felt that they, as
poets, were extensions of the East, not separate from it. Therefore, they included the names of
the eastern tribes, places, mountains, rives, valleys and even plants as well as their cultural

experiences, traditions and customs in their poetry.

Through their nasib poetry, the Andalusian poets showed expertise in the botanic and
geographic aspects of the East so comprehensibly that the poet sounded as if he actually lived
in the East. It could be said that the Andalusian poet’s soul lived in the East and the East lived

in his soul.

The first section of Chapter Three presents, first, the anecdote of ‘Abd al-Rahman
al-Dakhil with a palm tree that reminded him of Syria. Next, it focused on five other eastern
desert-like plants and their poetic uses. The repetition of their names represented motifs that
brought the East and the odor of the East back to al-Andalus. These plants are: the Ban
(Moringa Peregrina), Shih (Artemisia), ‘Arar (Pulicaria Arabica), Basham (Elder) and Rand

(Laurier).
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The second section of Chapter Three draws a line and compares between al-Andalus
and the East by referring to some unquestionable eastern rivers and places in the Andalusian
poetry. Famous rivers, such as the Euphrates, Tigris, Nile and Barada were often used in
Andalusian poetry. Like in the East, such rivers, and not any of the Andalusian ones, were used
in al-Andalus in a metaphorical way to deliver poetic meanings and images of abundance and

affluence, and directly express nostalgia for these water sources and their surrounding areas.

The third section of Chapter Three presents another type of nostalgia or dependence
of al-Andalus on the East. This dependence is called cultural-poetic dependence and can be
seen in many poems from al-Andalus. The poems refer, indirectly or directly, but, with deep
respect, to Imru’ al-Qays (the poet), al-Malik al-Dillil (the stray king) or to his most
magnificent and noteworthy poem, al-mu ‘allaga. It is easy to make the link when tracking the
place-names that Imru’ al-Qays mentioned in his mu ‘allaga, such as Siqt al-Liwa, Tadih and
Yadhbul, and through the way in which Andalusian poets hinted at Imru’ al-Qays and his poem.
The chapter shows that the poets of al-Andalus sought Imru’ al-Qays (the figure, legend and
poet) and that the relationship between the far western Arabic poetry in al-Andalus and that of
the East refuses to disconnect with time. Many times, the poets of al-Andalus cited the
mu ‘allaga literally without bothering to change a single word from it, especially in the takhmis

or tashyir, which indicates its prestigious rank among the poets of al-Andalus.

This dependence upon and worshipping of the East, show the high appreciation that
poets in al-Andalus had toward poets of the East and the eastern model of writing poetry. This
feeling of appreciation and “deification” caused some critics to blame many Andalusian poets
whose poetic style was close to other eastern styles for “blindly imitation” of the eastern poetic
model. Among these poets who also were named after eastern poets was Ibn Khafaja, whose
title was Sanawbari al-Andalus; Hamdtna Bint Ziyad al-Mu’addib who was known by the

name Khansa’ al-Maghrib; and Ibn Zaydin, who was known by the name Buhturt al-Maghrib.
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Due to this affinity, many of the cities of al-Andalus were also named after eastern cities, such

as Seville, which was named Hums, and Jaen, which was named Qinnasrin.

Chapter Four was divided into two sections and discussed religious nostalgia toward
the East or, more precisely, to the holy places of Islam, especially Mecca, Madina and some
other sites located on the Islamic pilgrimage route, among Andalusian poets. This religious
aspect was mainly examined by referring to the poetry of the madih nabawr, which was the

sort of poetry that praises the Prophet Muhammad, and that of Islamic Sufism.

The first section was about the madih nabawr, and it showed that this poetic theme was
not invented in al-Andalus and that its roots were in the East. However, its progress and highest
degree of development were achieved in al-Andalus. The most important characteristic of this
poetry in al-Andalus was that it went hand in hand with seeking, not only the Prophet's way,
but also the entire atmosphere that evolved his message. Thus, we notice in this genre many

references to the places where Prophet Muhammad lived, preached and fought.

The second section focused on Islamic Sufi poetry in al-Andalus and the way that it
was related to a growing attachment to the East. Al-ShushtarT and Ibn ‘Arabi were the two
poets that | studied in this section. I noticed that al-Shushtari’s poems about the holy places of
Islam were direct, simple and easy-to-understand compared to those poems of Ibn ‘Arabi in his
book Tarjuman al-Ashwaq whose poems usually included deep hidden secret Sufi symbols that
made completely understanding them difficult, if not impossible. However, such poems could
be classified as using the nasib due to their repeated references to places in al-Hijaz and on the
pilgrimage trail. They also borrowed an emotional tone of impossible love as a device to hint
at a far celestial beloved one. This aspect necessitated that 1, sometimes, put aside symbolic
meanings and focus instead on the direct literal meanings of the lines. Many of these lines were

related to loving God and his Messenger rather than loving the places themselves. However,
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using these places rather than others to deliver such a deep relationship with the Lord was what
indicated, in my opinion, the great rank of the East and these places for the Andalusian poets

in general.

Chapter Five presented the form in which al-Andalus and the Andalusian poets sought
the East through poetry that elegized the fallen cities of al-Andalus as well as the fallen rulers
and dynasties of Andalus. The main point here is that poetry about the fallen cities focused
mostly on the eastern nasib and referred thoroughly to several eastern places, while the other
types of poetry that dealt with elegies for the fallen rulers and dynasties of al-Andalus focused
mainly on the historical lessons that one may learn from the fallen dynasties. The poets,
especially Ibn ‘Abdiin, concentrated on the fallen dynasties and conquered countries and states
in the history of the East, which showed that the East was always present and attendant in the

consciousness of the people of al-Andalus.

Chapter Six, which is the last chapter in the study, was divided into two sections or
sub-chapters. The first section presented the phenomenon of seeking Jerusalem and the Land
of Israel by Samu’el Hanagid and Yehuda Halevi. They were among the few Jewish Andalusian
poets who dealt with Jerusalem, in particular, and the Land of Israel, in general, from a secular
nonreligious point-of-view, a new Hebrew poetic trend that characterized the Golden Age of
the Hebrew literary life in al-Andalus in the Middle Age. | noticed that they mixed their
nostalgic poems with secular themes, such as war, peace, wine and love. | also noticed some
common uses of poetic techniques in the poetry of both poets, especially when they wrote
repeatedly that life in the West or in Exile was worthless when compared to living in the Holy

Land and that the food was tasteless and their lives were in vain.

In this section, many racist utterances against the Jews as a people and against Judaism

as a religion were mentioned. The section’s assumption was that such utterances, which were

295



often said by educated and important people, enhanced the feeling often discussed by poets
that al-Andalus is not the optimal place for Jews. As a result of these utterances, the two poets
expressed a growing nostalgia for Zion, which they considered to be their historic and religious
place of origin. Nevertheless, such growing nostalgia among these poets did not indicate early
national or Zionist feelings aimed at proclaiming collective salvation for the entire population
of the Jews of the Diaspora, but, instead, it was a way for personal salvation and religious

fulfilment for the poets themselves.

In this section, | managed to draw an analogy between the Arabic madih nabawi and
Sufism on one hand, and the Andausian Hebrew poetry on the other; | drew an analogy between
the nostalgic secular Hebrew poems for Zion and the madih nabawrt poetry, when referring to
Jerusalem and Dvir in the Hebrew poetry of al-Andalus resembled the referral to Mecca and
the grave of the prophet in Medina in the Arabic madih nabawi. Another analogy was drawn
between referring to marginal places in the Land of Israel especially by Hanagid and the
hardship to go there, and the great longing of the Arab Islamic Sufi poets, who described their
longing for the holy places of Islam by frequently referring to marginal places on the pilgrimage

trail and describing how difficult it would be for them to reach such places.
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