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SAAD SOWAYAN
(RIYADH, KING SAUD UNIVERSITY)

THE HILALI POETRY IN THE MUQADDIMAH
ITS LINKS TO NABATI POETRY’

Nabagi poetry, the direct descendant of ancient Arabic poetry, is the ver-
nacular poetry popular among the sedentary and nomadic inhabitants of
Arabia, which they compose and transmit in their own colloquial idiom, a/-“am-
miyyah (Sowayan 1985). But how and when did the linguistic shift in the poetic
idiom of Arabia take place, and what are the stages this shift went through? I
tried to deal with the various aspects of this issue in some detail in other places
(Sowayan 1985: 163-167; 2000: 93-110). Keeping in mind, of course, that this
is a very gradual and imperceptible process, when did the vernacular become so
pervasive in the speech of the Arabians that they started to compose vernacular
instead of fasih poetry? To answer this question, we need to glean from ancient
sources those earliest verses of poetry, which we are certain to have come from
the Arabian Desert, and which exhibit grammatical divergences from the fusha
rules. It so happened that while this linguistic shift was in process, the Arabian
Desert reverted to its pre-Islamic state of anarchy, making it too dangerous for
field workers and scholars to venture there in order to document this shift. Fur-
thermore, Arab grammarians and humanists have generally held vernacular speech
and literature in disdain, never thinking that such “trivialities” were worth their
scholarly attention and serious consideration. Scholarly pursuits of traditional
speech and other traditional modes of cultural expressions have always been
fraught with ideological and theological polemics in the Arab World (Sowayan
2000: 8-65). Ibn Haldiin, true to his perceptive genius and liberal character, was
a notable exception. He was the first authority to point out the existence and
importance of the vernacular poetry in the Arabian Desert and to note its rela-
tionship to the gihili poetry. His Mugaddimah and History remain the most
important and most ancient source which is usually resorted to in order to bridge
the yawning gap separating the latest orally composed and transmitted corpus of
fasih poetry and the earliest Nabati corpus culled from the illiterate nomads of
the Arabian Desert. Therefore, in our attempt to trace the emergence of Nabati
poetry and its relation to Classical Arabic Poetry, we usually turn to the Mugad-
dimah of Ibn Haldiin and the poetic corpus he recorded from the Bedouin tribes
of his time, especially the Banii Hilal. Yet there are certain questions we need to

Words and texts in classical Arabic are transliterated according to classical pronounciation,
while colloquial words and texts are transliterated according to the colloquial pronounciation.
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address before we can accept the reliability of this Hilali corpus as truly represen-
tative of Bedouin poetry in general and determine its value as a real sample of
early Nabati poetry of Arabia. Such questions include whether these poems were
composed before or during the Hilalis’ western migration or after they had set-
tled in North Africa and severed their relationship with their ancestral homeland
in the Arabian Peninsula? Who actually composed these poems? Is it the people
to whom they are allegedly attributed or their descendants who wished to cele-
brate the heroic deeds of their legendary ancestors? Are the names to which Ibn
" Haldtin attributed these poems real names of historical people or are they in-
vented by rhapsodists and sireh narrators? Did Ibn Haldun receive these poems
from oral transmitters or from manuscript sources? Do they constitute the be-
ginning of Nabati poetry, or of sirah Poetry or of malhin poetry? These are some
of the questions we will raise in this paper. We shall also suggest that, based on the
relationship between these Hilali poems and early Nabati poetry, the editors of
this section of the Mugaddimah could benefit from specialists versed in the dic-
tion of Nabat poetry.

The Vernacular Corpus in the Muqaddimah

In the chapter entitled fi > aiar al-“arab wa > ahl al-’ amsdr li-hida > I-“ahd in the
Muqaddimah, Ibn Haldtn deals with the linguistic and literary features as well
as the aesthetic merits of the vernacular poetry of the Bedouin tribes of his time.
He presents some examples of this poetry, mostly from the Banii Hilal Bedouin
inhabiting the Western Desert in North Africa, al-Maghrib. He also gives fur-
ther examples from the poetry of Banii Hilal at the beginning of the 6th volume
of his History. But our main focus in this paper will be on the poetic corpus in
the Mugaddimah. The main thrust of Ibn Haldiin’s argument concerning the
vernacular Bedouin poetry is that, unlike urban colloquial poetry such as azdal
and muwasiabat, it constitutes the natural continuation of ancient Arabian po-
etry in structure, function, themes and spirit. Even in diction and prosody it is
very close to the ancient poetry except for slight grammatical deviations which
are due to inevitable linguistic changes over time. Ibn Haldiin begins his argu-
ment by outlining the main literary features of this poetry and proceeds to estab-
lish its relationship to ancient Arabian poetry:

As for contemporary Desert Arabs of this time and age, who are no
longer fluent in the tongue of their Mudhar ancestors, they still com-
pose poems in the same various meters of their ancient Arab predeces-
sors. They versify long odes dealing with diverse poetic themes and
subjects including the erotic, laudatory, elegiac, and satirical. They em-
ploy extended metaphors and range from one motif to another. Or
they might brusquely address their intended subject direcdly. Though,
frequently they begin a poem by spelling out the name of its composer,
then they pass on to the erotic section (Rosenthal 1967: 1125).

Then he goes on to defend the literary merit of this poetry:
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These Arabs show an exceptional eloquence in this poetry. There are
outstanding and less outstanding poets among them. Most of the
professed scholars of this age, especially philologists, disapprove of
this poetry when they listen to it and shun its composition when they
hear it recited, claiming that their taste disdains it because it is not
eloquent, since its language has lost case inflections. But the real rea-
son is lack of competence in the dialect in which this poetry is com-
posed. Were they to possess the necessary competence, their taste and
natural feeling would testify to the eloquence of this poetry, provided
that their disposition and perception be not warped. Case inflections
have nothing to do with eloquence. Eloquence is the conformity of
expression to the thing expressed and to the situation at hand, no
matter how subject and object are marked, since these can be easily
deduced through syntactic relations, as is the case in their [the desert
Arab’s] dialect today. As for meaning, it is based upon conventions
agreed upon by the speakers. If the speaker knows these conventions
and if the expression [he uses] conforms to these conventions and is
appropriate to the situation at hand, then eloquence is achieved re-
gardless of the grammarians’ rules (Rosenthal 1967: 1126).

This analysis applies with equal validity to all the vernacular poetic samples al-
luded to and presented in the Mugaddimah. Although this whole vernacular
poetic corpus is the direct descendant and the natural continuation of ancient
Arabian poetry, as asserted by Ibn Haldiin, it does not constitute a homogene-
ous corpus. It can be divided into three separate genres that we will now ralk
about in some details.

1. Hilali Personal Poems from al-Maghrib

Despite the apparent theoretical interest of Ibn Haldiin in the vernacular poetry
of the Arabian Bedouin of his time and its relationship to Ancient Arabian Po-
etry which flourished in the Arabian Heartland since pre-Islamic times, the great
majority of the poetic texts he provides come from the desert Bedouin of North
Africa, al-Maghrib, rather than the Arabian Peninsula.

The Hilali poems recorded by Ibn Haldiin belong to Hilali poets composed
after their migration to al-Maghrib. Banu Hilal started their migration from
Arabia in successive waves starting by the end of the fourth and the beginning of
the fifth century A.H. It is assumed that their language then was fush2 and they
composed their poetry in fusha. In their migration they passed through Iraq and
Syria, then they settled in Egypt for a while before they passed on to North Af-
rica during the middle of the fifth century A.H. This means that Ibn Haldun
was writing about them no less than 400 years after they quit the Arabian Penin-
sula and 300 years after they settled in North Africa. Accordingly, one must
conclude that the Hilali poems in the Mugaddimah came from a later date, long
after the tribe had been settled in North Africa, and possibly more than two
hundred years after their settlement there. It is certain that by that time the tribe
had severed all relations they might have had with Arabia and their speech had
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already diverged considerably from that of their Arabian ancestors. Most of the
poems recorded by Ibn Haldiin were composed either by people who were his
contemporaries or people who lived not long before him. The attribution of
some of these poems is in no doubt and it is certain that they were actually com-
posed by real historical persons. The poems mention real historical people and
deal with real historical events. Ibn Haldiin attributes the poems to dignitaries
and chiefs of the Hilali tribe and leaves no doubt in our minds regarding the
veracity and historicity of these poems and their composers. He also spells out
the occasions on which the poems were composed, the persons to whom they
were addressed, and the events they celebrated. One of these poems comes right
before the poem by the woman from Hawrin which was addressed by a Hilali
prince to a certain Manstir Abi “All. The introduction of the poem goes like
this: “This is a poem by Ali ibn “‘Umar ibn Ibrahim, a contemporary chieftain
of the Banii “‘Amir, a subtribe of the Zugbah confederacy, in which he reproaches
his kinsmen who aspire to usurp from him the chieftainship”. Ibn Haldtn in-
troduces the poem preceding this one by saying “This is said by Halid ibn Ham-
zah ibn “Umar, the chief of al-Ku“ub reproaching his close kinsmen for siding
with the chief of al-Muwahhidun, Abu Muhammad ibn Tafrakin... This hap-
pened at a time near our own time fimd garuba min “asring”. This clearly testi-
fies to the historicity of these poems and their composers who lived during or
near the time of Ibn Haldun. Before this poem, Ibn Haldin gives another one
by the same Halid ibn Hamzah whom he counts among the recent Bana Hilal
“min al-muta’ ahbirina minhum”. Ibn Haldln also cites a poem by Sultdn ibn
Muzaffar ibn Yahyd from ad-Dawawdah, the leading subsection of the Riyah
tribe. He composed the poem while he was in prison.

All the poems mentioned above come from the Mugaddimah. Also, when
dealing with the history of the Ban Hilal tribe in the beginning of the 6th vol-
ume of his history, Ibn Halduin records many details about the tribe and cites
other poems by them or about them, including a piece in praise of Durayd, the
leading subsection of al-Atbag, The Chief of Durayd was Hasan ibn Sithan ibn
Wabrah, the name mentioned in the sirab.

These personal poems are historical and their attributions are in no doubt.
They are not part of the sirah poetry that will be considered in 2 moment but
they might be the root from which sprang the malbin poetry in North Africa.

2. Hilali Epic Poems from al-Maghrib

But history sometimes blends with legend in the reports of Ibn Haldlin on Bant
Hilal. In addition to the poems mentioned above, which are clearly historical, he
cites legendary poems and stories that belong to the sirah cycle. He introduces
the first of these poems in the Mugaddimab saying: “This is a poem put into the
mouth of al-Sarif ibn Hagim lamenting the departure of al-Gaziyah bint Sir-
han”. Another poem is introduced thus: “This is one of their poems put into the
mouth of al-Sarif ibn Hagim”. Here is another example: “This is one of their
poems bemoaning the Amir of Zanatah, Abu Sa“da”, and “This is one of their
poems celebrating their migration to the West”. He also gives a poem bemoan-
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ing the death of Zanat Halifah. In other words, the Sarif himself did not actu-
ally compose the poems attributed to him but anonymous rhapsodists forged
them and put them into his mouth, just as they forged the other three just al-
luded to. In introducing these poems by using circumspect expressions such as
“this is a poem put into the mouth of...”, Ibn Haldin is obviously disavowing
any claim regarding the genuineness of these compositions or the veracity of
their attributions. It is not possible to determine when, where, or by whom such
poems were composed. Clearly they were part of the popular sizah tradition that
was widely circulating at the time. The claim that the sirah was quite popular
since the time of Ibn Haldiin is attested by the following quote from the 6th
volume of his history:

Those Hilalis have fantastic and strange tales to tell relating their en-
try into North Africa. They claim that the Sarif Sakr Ibn Haim was
then the ruler of al-Higaz and they call him Sakr ibn Abi al-Fucah.
They say that he asked Hasan ibn Sirhan for the hand of his sister
and he gave her to him in marriage and she bore him a son whom he
called Muhammad. Then disturbance and sedition happened be-
tween them and the Sarif, so they decided to quit Nagd and go to Af-
rica. They contrived a ruse to retrieve this al-Gaziyah from him. She
asked him to visit her parents and he took her to them. When he
took her to their camp, they moved accompanying him and her with
them. They concealed their move and disguised their plan by pre-
tending to him to be riding early every day to go for the hunt and the
chase. In the evening they take him back to their tents, having been
moved forward and advanced further to the west and struck again.
He did not take note of their moving till he got way too far from his
territorial domain where he no longer had any authority over her
overriding theirs. So they took her and left him whereby he returned
to his home in Mecca, feeling deep inside of him the pangs of his
burning love for her. It is said that she was consumed by passions just
as much as he was and she died of love.

They relate such romances about her that would eclipse the ro-
mances of Qays and Kutayyir. They recite so many well-constructed
and highly polished verses attributed to her. Some are natural, some
are affected and some are forged. These verses are not lacking in elo-
quence, only their case endings is faulty, though this has nothing to
do with eloquence as we have pointed out to you in the first volume
of this our book. But scholastic pedants of city dwellers disdain the
recitation of such poems and scorn them because of the faulty case
endings, thinking that case endings is the essence of eloquence, but it
is not so. Many of these poems are forged and their transmission is
not to be trusted and relied upon. Had it been genuine and accurace
it would have preserved for us valuable information about their deeds
and their battles and the events of their wars with Zanatah, as well as
the correct names of their dignitaries and much of their affairs. But
we cannot trust these transmissions. However, a one skilled in lin-



282 SAAD SOWAYAN

guistic (thetorical) matters could perhaps detect the forged and sus-
pect it, and that is the utmost that one could do. They (Hilalis) are
all in agreement in so strongly believing the truth of al- Gazyah tale
with the Sarif, being transmitted from ancestors to descendants, gen-
eration after generation. They would dismiss as an utter lunatic and a
complete fool anyone casting any doubt or expressing any disbelieve
in the story, because of its overwhelming popularity among them

(1988, vol. 6: 25-26).

In the sirah poems, we encounter the same names and same motifs that are still
part and parcel of this popular epic. Take these three lines from the poem by the
Sarif Sakir in which the popular names of Diyab ibn Ganim, Madi ibn Mugar-

rab and Hasan ibn Sirhan are mentioned:

w-nida al-mnidi ba-r-ribil w-tawwaraw /| w-arrag “driba “ala misti¢ iraha.
w-sida laba l-arya dyib ihin ginim /| “ala ydén madi bin mgarrab emiraba.
w-gdl libum hasan ibin sirhin garrbu I/ sigu n-ngit’ in kin ana hu gafiraha.

Or these two lines ber_noaning the death of al-Zanat in which the names of
al-Zanati and Diyab ibn Ganim occur:

ya labf kabdi “a z-zniti halifab // gid kan l-a“ gab al-gyad silil.
qatilu fata al-héga dyib ibin ganim I/ grahih ka afiah al-mizid tisil.

In the following two lines from a poem “put into the mouth of al-Sarif ibn
g p P
Hagim” the word used for “we” is “nihna” instead of “hinna” and the form used
for the verb “to meet” is “nisidf” instead of “nasdif”: and at the end of the first
line the letter 5in is suffixed to the negated word. Such dialectical features which
g
are specific to the speech of North African Arabs are clear indications that such
lines are forged, for this is not the way the Sarif of Mecca would speak:

tibadda madi al-gabbar w-gal i // asakir ma nihna ‘ alék rdds.
nibna gadéna nisidfu ma gdi lina /] kima sadaf tim az-zibad 135,

As such examples show, there is a noticeable difference in diction between
these Hilali epic poems and the Hilali personal poems mentioned before. The
epic poems were already beginning to depart from pure Bedouin diction and to
be heavily influenced by North African dialects. This is a clear sign of the popu-
lar and oral nature of these poems. As for the Hilali personal poems, they seem
to be much closer to the Bedouin speech and fisha Arabic. This could be the
result of a semi-literary mode of composition and transmission. We should not
forget that they were composed by tribal chiefs and dignitaries who, most likely,
had a smattering of some form of elementary education. This could also mean
that Ibn Haldin recorded these poems from written, rather than oral sources.
Should this be the case, it might explain some of the difficulties encountered in
reading and understanding these poems. It is possible that they were written in
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such bad script that Ibn Haldlin himself was not able to read them properly.
Most likely, and especially among the educated, the vernacular poetic diction of
the Bedouin was on the wane in North Africa at the time of Ibn Haldiin as he
indicates in the concluding remark at the end of this section where he states that
some tribes still cultivate this poetry while others including “most of the con-
temporary chiefs of the Riyah, Zugbah, and Sulaym, and others, disdain it”.
This is due either to theological and scholarly bias on part of those chiefs or to
their thorough immersion in the North African scene and life style.

One may not be too wrong in assuming that the epic poems given by Ibn
Haldiin represent the very literary kernel from which the sirah eventually devel-
oped, or they might be even taken as an indication that at the time of Ibn Hal-
dun the sirah was already well developed and had passed the embryonic stage.
Dr. ‘Abd al-Hamid Yanis, in his book al-Hilaliyyah fi al-tarib wa al-adab al-
$a“bi, claims that the poems in the Mugaddimab represent the pristine stage of
strictly poetic recitation of the Hilali epic which was the prevalent mode before
the 6th century A-H. This inchoate form was followed, after the 8th century
A.H., with the narrative stage. Yunis asserts that what Ibn Haldiin says regarding
Bani Hilal might not be historically accurate but it shows clearly that the Hilali
epic was popular and alive during the time of Ibn Haldin (Yinis 1968: 138).
One could even entertain the thought that the sirzh was taking shape as the
Hilalis were on the move from the East to the West and that by the time they
reached al-Maghrib it was already a full blown literary project. Whatever the
case might be, the sirah eventually became wide spread in the Arab World (and
outside of it), narrated in many interrelated and interconnected versions and
different forms, oral and written. For example, the story of al-Gaziyah with the
Sarif Sakir, recorded by Ibn Haldiin in the 6th volume of his history, is still told
by oral bards throughout the Arabian Desert (“Arifi 1992: 74, Yasuf 1992: 119-
120, Fuhayd 1981: 45-47).

3. Bedouin Poems from al-Mashrig

While Ibn Haldtn gives more than 200 lines of Hilali Bedouin poetry from
North Africa, he gives at the very end of the chapter only 16 lines of poetry from
the desert Bedouin of the East, 6 lines by a woman of the Qaysi tribe from the
Hawran Desert and 10 lines by a man of the Halba tribe from the Egyptian De-
sert. He introduces the first poem saying “This is a specimen from the desert
tribes of Syria around the district of Hawran It was composed by a woman
whose husband had been killed and she dispatched these verses to his Qaysi al-
lies urging them to avenge his death”. And introduces the second poem saying
“This is by a certain Gudami from the Bedouin of Egypt from the tribe of Hal-
ba”. Ibn Haldiin added the Egyptian poem to the Mugaddimab at a later time.
It is a well-established fact that Ibn Haldiin never stopped amending and adding
to the original draft of his work throughout his life. He spent the last part of his
life in Egypt where “he kept working on the Mugaddimah, improving it, and
bringing his History up to date” (Rosenthal 1967: vol. 1: Ixi). While there, he

recorded a poem of 10 lines from an Egyptian Bedouin of the Halba section of
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the Gudam tribe in which he vilifies those of his tribe who did not rise up to
help him while praising those who did. The poem appears only in the manu-
script located in the library of Orhan Cami in Bursa in Turkey under the desig-
nation Hiiseyn Celebi 793 and in those copied later from it. The name of the
scribe of this particular manuscripe is given as Ibrahim ibn Halil as-Sa‘di a3-
Safi‘T al-Misri and dated Wednesday, Sa‘ban 8, 806, long after the arrival of Ibn
Haldiin into Egypt on Sawwal 1, 784 (Rosenthal 1967: vol. 1: xc, xcvii-xcviii).
As for published editions, the poem appears only in translation in Rosenthal
(1967, vol. 3: 438-439) and in the oldest published Arabic copy of the Mugad-
dimah which was edited by Etienne Marc Quatremeére in Paris in 1858 and
printed by Firmin Didot Fréres in three volumes and was reproduced in Leba-
non in 1970 (Quatremere 1970: 388-389). Rosenthal utilised the Hiiseyn Cele-
bi 793 manuscript while Quatremeére utilised a later manuscript copied from it.

Except for these two fragments, all samples of Bedouin vernacular poetry
presented by Ibn Haldin come from the desert of al-Maghrib. This shows that
he was building his case regarding such poetry mainly on his contacts with
North African Bedouin, not Arabian Bedouin. Most likely his knowledge of the
Arabian Bedouin was indirect and rather scant. At that time the Arabian Desert
was practically inaccessible. Field trips in the Arabian hinterland were quite fre-
quent during the Umayyad and early Abbasid periods, but later the desert be-
came unsafe and such trips were discontinued and Arabia became isolated from
the rest of the Arab-Muslim world. Ibn Haldin performed the pilgrimage only
once, and it seems that he did not stay very long at the Holy Places, nor did he
take the opportunity while there to do any research or make any scholarly con-
tacts or visit other areas in the Higaz or Nagd. This is in contrast to his long and
intensive association with the Bedouin tribes of northwest Africa and his inti-
mate acquaintance with their affairs. As a matter of fact, his services in this area
were sought after on so many occasions by various rulers of al-Maghrib who sent
him on diplomatic missions to those tribes. Interestingly enough, he wrote the
first draft of his Mugaddimah (a task he completed in the amazingly short period
of five months) during a three years seclusion in Qal“at Ibn Salamah in the re-
mote desert under the patronage of Awlad Arif, the leading house of the Su-
wayd section of the Zugbah Arabs of Bani Hilal. Before that he spent some time
with the Dawawdah Arabs. Those Bedouin friends must be the ones from whom
he received the Hilali poems he included in his work.

Yer, it must be admitted that Ibn Haldiin did his best to gather some first
hand information and familiarise himself with the situation in the Arabian De-
sert. At least he knew some of the names used to refer to poetry there. However,
the names he gave he did not get directly from oral, illiterate Bedouin bards.
Nor were they his own invention. Most probably, they were names used by
town literati and scribes who were interested in collecting and inscribing this
kind of poetry. This is hinted at in the following quote from the Mugaddimah:

The urban Arabs of al-Maghrib call these poems @l asmaiyyat, after
al->’Asma“T the renowned transmitter of Arabian poetry. The urban
Arabs of the East call this type of poetry baddiw:, hawrini, or qaysi.
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They might intone it into simple melodies devoid of any artistic mu-
sical affectation, then they sing it according to various tunes which
they call hawrdni, after Hawran a district in the hinterland of the
Iraqi and Syrian Desert, where Bedouin Arabs still abide to this day
(Rosenthal 1967: 1125).

Ibn Haldun mentions these names very briefly and in passing without elabora-
tion. This gave rise to various interpretations and some confusion as to the real
significance of these names, which he said were applied by the Arabs in the East
to this poetry. I would assume that the names gaysi and baddiwi were used when
referring to this poetry as a literary product, as we would now use the names
nabati, ‘admmi, Sa“bi, etc. As for the name hawrini, it seems to me that it was
used when referring to it as sung poetry or in reference to one of the tunes in
which it is sung, as we would now call the various rabidbah tunes to which Na-
bati poetry is sung, like shari, meaning the way it is sung by the tribe of Banii
Sahar, or hmeii, relating to a subtribe by that name belonging to the larger tribe
of “Anizah, or gifs, relating to the district of al Gawf, or gén; or simri, etc. This
seems to me obvious from the way Ibn Haldan employs the word fawrini in
the previous quote in saying that “They might intone it into simple melodies
devoid of any artistic musical affectation, then they sing it according to various
tunes which they call hawrani, after Hawran, a district in the hinterland of the
Iraqi and Syrian Desert, where Bedouin Arabs still abide to this day”.

Hilali Poetry and Nabati Poetry

Modern Arab scholars have not been in agreement as to the real nature and sig-
nificance of the Bedouin vernacular poetic corpus presented by Ibn Haldan.
The way he presented these poems in his Mugaddimah as if they constituted one
homogeneous corpus belonging to one single genre is somewhat misleading.
This is what prompted Yiinis to view the whole corpus as belonging to the sirah
cycle, as mentioned above. On the other hand, Nagdi scholars familiar with Na-
bati poetry see in these Hilali poems the transitional stage of the poetic idiom in
Arabia from the fz5i/ to the Nabati diction. The first to point this out was Halid
al-Farag in the introduction to his anthology Diwan al-nabat: magmi“ah min al-
§ir al-“dmmi fi Nagd. He says that “the earliest specimens to reach us of the
vernacular poetry from Nagd are the Hilali poetry and those Hilali verses given
by Ibn Haldtn in his Mugaddimah which exhibit no difference whatsoever from
the poetry now current among the people of Nagd” (1952, vol. 1: z-y). Abu
‘Abd al-Rahman ibn “Aqil pushed this hypothesis to its unreasonable limits
when he asserted that the Hilali poems were exported from al-Maghrib to Nagd
to serve as models to be emulated by Nagdi poets. He says:

During the time of Ibn Haldun, the speech of the people in al-Ma-
ghrib and other parts (of the Arab World) are the very start from
which sprang the popular poetry in the vernacular of Nagd. This po-
etic diction was not exported from Nagd but imported to it, and the
Nagdi tribes were attracted to it due to the effects of epic and legen-
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dary qualities of the Hilali literary idiom during the epochs of Arab
chivalry. T consider this vernacular Hilali poetry the very beginning
because it has linguistic deviancies that were not then to be found in
the (purer) Nagdi language (1982: 51).

Then Ibn “Aqil goes on to say:

The forms and methods of these Hilali poems were the models which
were emulated by the Nagdi poetry in the speech of the Nagdi peo-
ple... A cursory examination of the Hilali poems which were re-
corded by Ibn Haldiin or recorded in the sirap and a quick compari-
son of these with the Nagdi vernacular poetry in its incipient stage
would lead us to conclude that the Nagdi vernacular poetry is the de-
scendant of the Hilali poetry (1982: 51-52).

What prompted these scholars to entertain the illusion that all these Hilali po-
ems represent the nascent stage of Nabati poetry were the repeated assertions of
Ibn Haldiin that the contemporary Bedouin poetry was the natural continuation
of the ghili mode of poetic composition. The way in which he presents his case
and advances his theoretical argument give the mistaken impression that he was
actually dealing strictly with the poetry composed and recited by the Bedouin of
the Arabian Peninsula. Note also the multiplicity of names Ibn Haldiin culled
from the East for this poetry (qaysi, hawrani, baddawi) compared to only one
name from al-Maghrib (2/2 asma‘iyyaz).

Actually, the two poems by the Hawran woman and the Halba man are the
closest representative of what we now call Nabati poetry. These two poems could
be taken as a good example representing the intermediate transitional stages of
the poctic diction of the Arabian Bedouin in its early and gradual transformation
from fushi to “ammiyyah.

Two points are particularly worth noting about the poem by the woman
from Hawran. The first point is that it is composed by a woman from the tribe
of Qays, gaysi being one of the names attributed by Ibn Haldiin to this poetic
tradition. The other point is that the woman is from Hawran, the other name
attributed by Ibn Hald@in to this poetry in its sung form. The Mugaddimah as-
serts that the Hawrani woman is a Bedouin and introduces the poem by saying,
“this is from the poetry of the desert tribes ( “arab al-barriyyah)”. This assertion
makes of this poetic fragment a very valuable specimen with regard to the incipi-
ence of Nabati poetry and its emergent stages. One of the most remarkable fea-
tures to be noted about this text, which also applies to the Halba text, is the fact
that its language occupies a middle stage between fusha and “dmmiyyah. This
closeness to the fusha could not be due to formal learning and education since
the poem is composed by a Bedouin woman, and Bedouin do not usually attend
schools, especially their women. On the other hand, since the text is said by a
Bedouin woman from the Arab tribe of Qays, its vernacular features could not
be due to any foreign or urban influences. We can confidently claim that we have
on our hand a bona fide oral text composed by an illiterate Bedouin woman in
her native mother tongue. The text reflects the true poetic idiom among the
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desert Arabians of that period, an idiom that did not exhibit complete rupture
with the fusha, yet certain vernacular features were already beginning to creep in,
lexically and grammatically. For example, metrical and prosodic requirements
would necessitate the pronunciation of certain words according to fusha vocalisa-
tion and other words according to ‘@mmiyyah vocalisation. Not to mention some
vernacular idioms such as “kin as-sifa”, “ya hef”, “bid al-’ adira”, etc. Further-
more, the language of the text accords well with the colloquial speech of the
Peninsular Arabians, unlike the other poetic texts in the Mugaddimah which are
beginning to exhibit dialectical features specific to the North African Arabs.

We cannot tell when the husband of the woman from Hawran was killed
but this happened no doubt during or before the time of Ibn Haldan (732-808
A.H.) which would mean that her poem (not to mention that of the Halba
man) is the oldest specimen we have of vernacular poetry from the Arabian De-
sert. At that time, and most likely long before, the vernacular idiom had become
well established as a medium of oral versification in the Arabian Desert. The
circulation among the people of the East of diverse names such as “gaysi”, “haw-
rdni” and “baddawi”, as attested by Ibn Haldun, is a clear indication and an in-
contestable testimony to the pervasiveness of this poetry among the tribes of
eastern and northern Arabia.

But what is the exact linguistic and literary relationship between the Hilali
poems given in the Mugaddimah and the early Nabati poetry? There is no indi-
cation whatsoever that there was any direct links or conrtacts between the tribes
of Arabia and those of North Africa, or that the Arabians were at all familiar
with the Hilali poetry of al-Maghrib. This, however, does not rule out similari-
ties between the two traditions. If we were to compare the earliest samples we
have of Nabati poetry with the Hilali poems given by Ibn Haldan, we would
find a great deal of resemblance in diction, themes, rhyming system and meters.
All of them are composed in the classical tawil meter which is called the hilali
meter by the people of Nagd, 4ilili being a designation which they apply to any-
thing ancient, or considered to be of great antiquity, exactly in the same sense
that the adjective “4d is used in classical times.

However, this resemblance should not be taken to mean that the Hilali po-
etry is the source from which Nabati poetry originated, as some would assume
(Farag 1952, vol. 1: z-y, Ibn Hamis 1958: 51-53, Ibn Aqil 1982: 51-52). What
it means is that both were parallel descendants of one and the same older tradi-
tion, namely Classical Arabic poetry. At the earlier stages of their emergence,
their two paths of development were quite close and parallel to one another.
Gradually, their language, form, function and themes started to diverge till even-
tually they parted company. The one in Arabia came to be known as Nabati
poetry, a rather homogeneous tradition. The situation in North Africa is some-
what complicated. The Hilali cradition there seems to have split into two
branches, an epic branch that gave rise to the sizeh and a subjective, personal
branch from which probably sprang the malhsn tradition,

Advancing such an argument is not meant to diminish the value of examin-
ing the Hilali poems recorded by Ibn Haldun in our search for the origin and
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beginning of Nabati poetry, as well as the social ambience and linguistic con-
ditions in which such beginning was rooted, since the two traditions emanated
from the same source and were quite close to one another in their earliest stages.
Their resemblance to one another is illustrated by the fact that Ibn Haldan
lumps them together and talks about them as if they were one single tradition.
He places poems composed by a Bedouin woman from the Syrian Desert and by
a Bedouin man from the Egyptian Desert next to the Bedouin poems from North
African Hilalis. The formal and thematic remarks Ibn Haldiin made which were
quoted above apply equally to both traditions.

Now we come to the question of whether there is any relationship between
the poems in the Muqaddimah, belonging to the sirah cycle, and later poetic
renditions of the sirah orally recited and transmitted among the nomads in Ara-
bia (for samples of such renditions consult Asqah 1982: 169-174,1984: 64-67,
128-131, 187-188, 202, 227-228, 232-235, Fuhayd 1981: 51-52, 1985: 11-25,
1992: 28-30, Ibn “Aqil 1986: 252-255, Gunaydil 1981: 180-182, Lerrick n.d.,
Mutayri 1987: 351-354, Suwayda’ 1988a: 325-331, Yusuf 1992: 76-85, 1996:
190-193). Others also wonder whether these orally transmitted renditions which
are attributed to the ancient Hilalis and are circulating in their ancient Arabian
homeland could shed -any light on the origin of Nabati poetry and the transition
of the Arabian poetic diction from the classical to the vernacular.

Before addressing these issues, perhaps it is worth taking a brief digression to
shed some light on the way the Hilali epic is recited in Arabia. There are notice-
able differences berween the epic lays orally circulating in Arabia and those re-
corded by Ibn Haldun, just as there are differences between the versions of the
epic narrated in various parts of the Arab world. Among the nomadic tribes of
Arabia, there is no special settings or occasions for reciting epic poetry. It is just
poetry, like the rest of Nabati poetry. After all, nomadic life itself is in a sense a
living epic and the nomads actually live a heroic age, which is no different from
that of the Hilalis. In a nomadic oral culture, the line dividing the historical
from the epic and legendary is rather blurred. There is no Arabian written ver-
sion of the sirah. It exists as poetic fragments circulating in an oral mode only.
There is no one complete and whole version but detrital bits and pieces, blend-
ing in diction and mode of transmission with Nabati poetic tradition and other
strictly local epics. The existence of other local epics (such as the Dayagim epic,
which is more coherent and complete and seems more recent and immediate
than the Hilali epic), clearly indicates that epic. poetry as a special genre is not
totally foreign to the Arabian soil. As a matter of fact, there is something quite
distinctive and different about the Hilali poems and episodes circulating in the
Arabian deserts and hamlets, which would set them apart from those heard re-
cited in the cafes of urban towns in Syria, Egypt and North Africa. Yet, some
names and thematic elements do seem to be imported from such distant urban
centers. It is quite possible that such elements were imported by the camel mer-
chants called “gé/ who would drive herds of camels and horses to be sold in the
markets of Egypt and Palestine. While waiting for weeks, and even months, to
sell their animal stocks and collect their money, those ‘gé/ merchants would
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frequent cafes where epics were recited and they would listen to them with rel-
ish. Back home in Arabia, they would recast and reversify whatever episodes they
could recollect of such epics in a diction and a form that would suit the local
taste and blend in with the already existing epic version.

Having dealt with sirah lays orally circulating in Arabia and their relation-
ship to the poems mentioned by Ibn Haldfin and to other versions narrated in
the rest of the Arab World, let us pause now for a moment to examine the value
of these local fragments and what light they could shed on the early stages of
Nabati poetry. In tracing the early stages of Nabati Poetry, Halid al-Farag (1952,
vol. 1: h-#) cites an orally circulating poem attributed to “Alya, the lover of Abi
Zayd al-Hilali, as a representative sample of such early stages. His example was
followed by Ibn Hamis (1958: 52-53). But such poems connected with the si-
rab, as well as those oral poems connected with other epics, like the Dayagim
epic (Asqah 1982: 1223-1228, Hagiri 1992: 103-142, Ibn “Aqil 1983: 36-71,
Gunaydil 1981: 105-107, Fuhayd 1992: 18-33, Lerrick n.d.) or Sayi> al-Amsah
(Montagne 1935, 1935-1940, 1935-1945, Suwayda’ 1988b: 137-230) cannot
be relied upon in determining the origin of Nabati poetry or in tracing the vari-
ous stages of its linguistic and thematic development, despite their supposed
antiquity. The oral legendary character of thtse poems make them subject to
constant, though imperceptible, shifts and modifications in rhythm with the un-
ceasing historical flux and linguistic changes. The personalities of the presumed
composers of these old poems are usually surrounded with legend, which cast a
great deal of doubt concerning their historicity and reliability. The more a poem
is temporally and geographically removed from its time and place of origin the
more drastic are the linguistic changes and the more it is shrouded with legend
and turned eventually into so many divergent and contradictory versions. It
becomes very difficult to ascertain its attribution and to establish its original form.
Even if we were to grant the accuracy of the attribution of an old oral poem, the
linguistic and thematic instability of oral transmission would compel us to exer-
cise caution in accepting it as valid linguistic evidence representing the linguistic
and literary situation of the period in which it was supposedly composed. This is
born our by the fact that we now have poems composed in the modern vernacu-
lar attributed to gahili poets like Kulayb, Gassas, al-Muhalhil, and ‘Antarah
(Suwayda’ 1986, vol. 2: 57).

A poem that has been forged, for some reason or another, and attributed to a
certain historical figure cannot be deemed of real historical value, except perhaps
if we were to examine it in order to figure out the reasons and motivations be-
hind its forgery. Neither can we consider it as a valid linguistic document re-
flecting the linguistic situation of the age during which its supposed composer
lived, unless that happened to coincide with the time of its forgery. A forged text
reflects the language of the age in which it was forged and this could very well be
different from the language of the age in which its assumed composer lived, de-
pending on the time span and geographical distance separating the two. Forgery
robs the text of its historical validity but it remains as a valid linguistic document
reflecting the linguistic and literary situation of the time in which it was forged.



290 SAAD SOWAYAN

The poems circulating among illiterate bards whom they attribute to pre-Islamic
and early Islamic heroes and poets have nothing to do with such personalities;
they are invalid historically and linguistically. They are linguistic specimens of
the time of their forgery, or, to be more exact, the time in which they were com-
mitted to writing or tape recording, which could be different from the language of
the time in which they were first fabricated. It is possible that a person who lived
in pre-Islamic times and spoke classical Arabic would turn after hundreds of
years into a folk hero and rhapsodists would start putting into his mouth poems
which they would compose in the vernacular of the later ages, which is quite
different from classical Arabic. Then, such forged poems would circulate orally
for hundreds of years and pass on from generation to generation, thus being
subject to linguistic and thematic changes throughout successive generations. At
a later time, one might get the idea of recording these poems on tape or writing
them down. The diction of these recorded versions would be different from the
diction of those forged originally, which in its turn is different from classical
Arabic, the original diction of their supposed composer.

All this dictates that we should always exercise caution and circumspection in
accepting some of the material published in some popular anthologies and pre-
sented as old samples of ancient Nabati poetry, especially in cases where the
publisher does not indicate his sources and does not specify whether he collected
his material through oral transmission or from written manuscripts, and whether
these manuscripts were old or recent inscriptions of texts that have been in oral
circulation for a long time and were subjected to all sorts of changes before they
were taken down and committed to writing at a date much later than that of
their original composition.

The Vernacular Poetic Corpus and the Problems of Editing

The Hilali poetic corpus in the Mugaddimah is the most difficult to handle for
scribes, editors and translators. In the manuscripts and published editions I have
examined, the poems were distorted to a degree that it has become difficult to
read and understand them correctly and pronounce them in the proper manner
that would shed light on their correct meters and how they should be scanned.
It is hard to find a manuscript or a printed copy free of gross mistakes in the
writing, translating and understanding of these poems. Some editors even skip
altogether the chapter in which these poems are cited (e.g. Ibn Haldiin 1926:
583; 1982: 583; 1986: 583; ed. Mustafs Muhammad n.d: 583). In one edition
we read “Ibn Haldan recorded in this chapter much vernacular poetry from al-
Maghrib but we did not make use of it since we were unable to understand it, so
we decided to delete it” (Ibn Haldiin n.d: 549). Not only editors of printed cop-
ies but also later scribes sometimes throw their hands up in the air in despair and
declare their inability to read the Hilali texts and decline to copy them (Badawi
1962: 123). Without examining the oldest extant manuscripts of the Mugadd;-
mah, which were inscribed by the hand of Ibn Haldiin himself or approved by
him, it is difficult to know where the problem lies and how much of this unfor-
tunate situation could be attributed solely to scribes and editors. It is quite pos-
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sible that Ibn Haldun received at least some of these poems in old and poor
handwriting that was hard for him or any body around him to decipher. Also,
one cannot rule out of hand (though this might seem to be far fetched) the pos-
sibility that Ibn Haldtn, or at least his scribes and assistants, being literate urban
settlers, were not as well versed in this vernacular diction as one would expect.
Because of their urban and literary upbringing, they might have been too re-
moved from the Bedouin’s indigenous outlook and native worldview to master
the subtleties of their poetic diction and the nuances of their idiom. One won-
ders whether some of the mistakes we encounter in the poems are not so much
the result of later scribal or editorial errors “tashif ” but are original mistakes
committed by the original author or original scribes. We should not forget that
Ibn Haldin was an encyclopedist, a philosopher and a historian who was not
expected to master fully and comprehend the minutest details of every subject he
touched upon (after all, other specialists in other subjects have expressed similar
reservations about him). His scholarly insight and profound intellect led him to
appreciate the aesthetic quality and to perceive the scientific value of the poems
he heard recited by contemporary Bedouin. Bur did he really understand them
as a native would? This nagging doubt can be cleared up only by examining
manuscripts written by Ibn Haldan himself or under his supervision. The prob-
lem of scribal errors is, of course, compounded by later scribes, editors and
translators who were even much further removed than Ibn Haldiin from the
native composers and transmitters of this poetry; culturally, linguistically, and in
every other way.

The earliest printed Arabic editions of the Mugaddimah appeared simuleane-
ously in 1858, one is the Biilaq edition by Nasr al-Wafa> al-HiirinI and the
other one is the Paris edition by Quatremere. The manuscripts utilised by Ha-
rini and Quatremére, as well as other existing Muqaddimah manuscripts, printed
editions and translations throughout the world, are ably identified and amply
annotated and described by Schmidt (1927), Rosenthal (1967: vol. 1: boexviii-
cix), Badawi1 (1962: 43-222) and Wafi (1981 vol. 1: 11-24, 77-84, 107-9, 243-
275). The last three authors also tried to give some idea on the various stages of
emendations and additions the Mugaddimah went through at the hands of Ibn
Haldiin, as well as exhaustive lists of what has been written on the Mugaddimab
and its author in various languages.

In the words of Rosenthal “the text of the Bulaq edition may usually be dis-
regarded” (1967: ciii). The Paris edition is not much better. Yet, the two served
as the principal sources on which later Arabic reprints were based: Hiirini, mainly
for the Egyptian reprints, and Quatremeére, mainly for the Lebanese. Aside from
the earlier editions of Hiirini, and Quatremere, none of the later reprints were
checked against manuscript sources but relied on those two. Rosenthal wrote:
“Editions of the Mugaddimah are as numerous as manuscripts. The work is
studied in the schools and colleges of the Arab countries. At least in recent years,
it seems that each year produces a new reprint of the text, but most of these edi-
tions are worthless. A constantly increasing number of misprints desfigures
them” (1967: ¢). Some of these reprints are “outrageous insult to the noble art of
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printing” (ibid.: cfv). Wafi gave examples of such kinds of errors (1981, vol. 1:
15-18). This is despite the claim printed on the title page of some of them that
“the edition has been checked by a committee of scholars against a number of
manuscripts” rigi‘ar hadihi 2 l-tabab wa qibilat “alis “iddat nusabh bi-ma“rifat
lagnah min al-“ulama’, a cliché repeated on the title page of many reckless re-
prints (e.g. ed. Mustafa Muhammad n.d. and Ibn Haldin 1982). Rarely do
these reprints indicate their sources and some are obviously exact photocopies of
one another. For example, note that the reprints Ibn Haldin 1926, 1982, 1986
and ed. Mustafa Muhammad n.d. all are printed in the same type and fonr, all
omit the Hilali poems and the omission appears on the same exact page in all of
them, namely p. 583. The fact that many reprints have no date of publication
makes it difficult to trace their pedigrees and know who infringed upon the right
of whom.

For those who are unfamiliar with Bedouin poetic idiom, inscribing, editing
or translating the Hilali corpus is made the more difficulc by the absence of dots
and diacritical marks in some of the old manuscripts, or the improper placement
of such dots and marks whereby a dot or a vocalization mark is thought to fall
on a different letter than the one intended which would give an erroneous read-
ing. Unlike printed English, the words in hand-wrirten Arabic are crammed
together with no space left between them to separate a word from the one before
it and the one after it. In reading a text in an unfamiliar dialect, this could easily
lead to wrong division of words and, hence, to incorrect reading. In addition to
all this, we have to consider the fact that Ibn Haldin was grappling with the
problem of phonetic representation and proper rendition of the correct pronun-
ciation of this poetic vernacular, and this at times would force him to depart
from the conventional method of writing because Standard Arabic was not wholly
suitable for this purpose. This is the reason he uses, for example, ° alif mamdiidab
instead of *alif magsiirah. At times, it appears that he is doing the opposite, chang-
ing a colloquial word to a corresponding fszh word of equal prosodic measure to
make writing, reading and understanding easier for literate readers. Under such
conditions, editing and translating simply turn into guesswork. Rosenthal states
the problems of reading and understanding the Hilali texts in the Mugaddimah
in the following footnote:

The poems are often difficult to understand. In contrast to the mu-
washshahs and zajals quoted below, which have often been studied by
modern scholars, the epic poems have received little attention. They
are a primary and invaluable source for the history of northwest Afri-
can Arabic. A condition for their study — which this translator regrets
not fulfilling — is an intimate knowledge of present-day northwest
African dialects, such as can be acquired only through many years of
daily contact with the people who speak them. Perhaps such knowl-
edge might be less helpful than anticipated, but this can only be de-
cided after experiment.

The printed editions are of no value so far as the text of the poems
is concerned. The corrections offered by the MSS are too numerous
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to be listed here, and have only occasionally been noted. With the
help of the correct text, as indicated in the MSS, the task of transla-
tion is not as hopeless as de Slane once thought. However, the pre-
sent effort — which often follows de Slane’s pioneer one — is full of
uncertainties, affecting many more passages than those where ques-
tion marks have been inserted.

The text of the poems ought to be published in transcription by a
specialist in the field. The transcription given here in the footnotes
uses the forms of classical Arabic as far as possible, and does not try
to prejudice the case for correct transcription of the dialectical forms

(1967 vol. 3: 415-416, note 1631).

It would certainly help to establish an “intimate knowledge of present-day north-
west African dialects”. Moreover, [ think that the editing of these poems would
be improved considerably by first examining the manuscripts written by Ibn
Haldiin himself or under his supervision to rule out later scribal errors (the plate
facing p. 434 in vol. 3 of Rosenthal’s translation is a good example), and, sec-
ondly, by enlisting the help of experts in the diction and prosody of Nabati po-
etry, which is the closest extant tradition to these ancient Hilali poems, linguisti-
cally and artistically. Such familiarity would not only rectify errors made by later
scribes and editors but even those possibly made by Ibn Haldin himself. T say
“errors made by Ibn Haldin” because I peered through microfilm copies of
manuscripts supposedly made by Ibn Haldin or by an authorised scribe and
found some obvious ‘misreadings that can be easily put right by appealing to
commonsensical and intuitive knowledge of such poetic idiom.

I have in front of me photocopies of the pages containing the Hilali poems
printed from microfilms of 6 different manuscripts of the Mugaddimah. Three
come from the Bibliothéque nationale in Paris (where they carry the numbers
1524, 1517 and 5136). These are the manuscripts used by Quatremere and des-
ignated by him as A, C and D respectively (Badawi 1962: 109, 115, 117). I shall
keep these letter designations assigned by Quatremeére when I refer to these manu-
scripts below. I obtained these three copies through the good services of the
Manuscript Department at the Library of King Faysal Centre for Research and
Islamic Studies in Riyadh. At the Centre these microfilms carry the numbers
20884, 20896 and 29718 respectively. The Centre also supplied me with photo-
copies of the required pages from a manuscript owned by them and deposited
under the number 2111. It was copied by Ahmad ibn Yiisuf in 1885. It consists
of 236 ff. measuring 33x21 cm. The title is written in a different hand and it
reads al-‘ibar wa diwin al-mubtada® wa’ l-habar fi° ayyam al-“ arab wa’ |- agam
wa ’ l-barbar  Abd al-Rabmain ibn Mubammad ibn Haldin. The writing is quite
good but it is full of scribal errors, due, no doubt, to its late date. I shall refer to
this particular manuscript as B. The Manuscript Department at the Library of
Imam Muhammad Ibn Sa‘ud Islamic University supplied me with photocopied
pages from a microfilm of a manuscript they have under the number 10267F.
The original manuscript i among the collection of Ahmad III, which is depos-
ited at the Library of Topkap: Saray in Istanbul under the number 3042. It con-
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sists of 297 very large folios, each containing 25 lines written in very bold pen,
with no date of copying. The title is written in a different hand and it reads 2~
gild al? awwal min tarih ibn haldun al-musamma bi--Mugaddimah. Also, we
read on the title page that it came into the possession of Muhammad ibn ‘Abd
al-Rahman al-Dirib in the year 818 (Rosenthal 1967: xcvili-xcix, Badawi 1962:
111-12). This is one of the manuscripts used by Rosenthal for his translation
and according to him “it is the only old manuscript available that contains an
early form of the text of the Mugaddimah” (1967: xcix). I shall refer to this
manuscript as E. The Manuscript Department at the Library of King Saud Uni-
versity supplied me with photocopied pages from a poor photocopy numbered
as 589 in their collection. The last folio is missing (f. 273, where the copy date
and name of copiest should appear). The librarian put down the 9" century H.
as the date of copying. It has 274 folios with beautiful handwriting and the
number 888 appear twice in large Arabic on the front page. Having compared f.
266 of this manuscript with the plate facing p. 434 in vol. 3 of Rosenthal’s
translation I became convinced that this is a copy of MS. Yeni Cami 888 used
by Rosenthal and described by him as having 273 large folios, written by ‘Abd
Allah ibn Hasan ibn al-Fahhar and dated Gumada I, 10, 799 A.H. (1967, vol. 1:
xeiti, Badawl 1962: 110). Unfortunately, the bad state of the photocopy did not
allow me to make good use of this valuable manuscript which I shall designate as
E. Both two manuscripts last mentioned carry on the front page the seal of wagf
Sultan Ahmad Han ibn Gazi Sultin Muhammad Han.

By comparing these manuscripts, A ranks highest in quality and legibility
and it has the added advantage of containing a text of the poem by the Bedouin
from the Egyptian Desert which appears only in Quatremere. F is just as good,
or even better, except for the bad photocopying. The handwriting in E is bold
and quite accurate though not as beautiful as the two just mentioned. Also,
much of the dots are left out, which also goes for A. The handwriting in B is
beautiful nash but it lacks the accuracy of the three just mentioned and many
words have been either left out or changed completely. D is written in very small
Maghribi scripe. It is legible but many words are skipped. C is quite bad and care-
lessly executed. All in all, A, E and F could serve as good basis for editing. The
other three are also helpful at certain few places where they clearly give better
reading, especially C and D.

Examining these manuscripts has fortified my suspicion that Ibn Haldun did
not have a good grip on this poetic material, or at least that his memory, if he
were writing from memory, or his sources, whether written or oral, or his scribes
did not serve him right. There are many lines that do not make good sense or
are metrically irregular and must be wrong, This makes the task of rectifying the
situation almost insurmountable. The problem is no longer a matter of scribal,
editorial or printing mistakes but original defect. It is in such instances that we
can appeal to the diction of Nabati poetry to orient our sensibilities in our at-
tempt to postulate and retrieve the authentic wording. The more we are steeped
and immersed in the diction of Nabati poetic idiom, the more we are able to
conceive the indigenous vocabulary, imagery and metaphors of these Hilali po-
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ems and make reasonable conjecture of their intended meaning and original
casting. From the very beginning of this paper, I tried to stress the close relation-
ship of these two poetic traditions to one another.

To sum up, the proper editing of the Hilali poems in the Mugaddimah would
require consulting the earliest manuscripts originally written by Ibn Haldfin or
his official scribes (to minimise scribal errors), appealing to contemporary ver-
nacular poetry of the Arabian Bedouin, and familiarity with the North African
Bedouin dialects (as suggested by Rosenthal). I personally lack the last require-
ment. Stll, the other two by themselves could yield some reasonably good re-
sults. Space here allows only for three examples to illustrate the utility of this
method. I will take the poem by the Hawrani woman and that of the Egyptian
Bedouin, since the two are the closest to my turf. The Egyptian poem has the
added advantage that its Arabic text does not appear in any of the published edi-
tions except in Quatremere. The third example is the opening lines of the poem
addressed by Hailid ibn Hamzah ibn “Umar to Sibl ibn Miskiyanah ibn Muhal-
hil. These lines suffer from glaring scribal errors that, based on familiarity with
Nabati poetry, could be easily corrected and the corrections could be convinc-
ingly argued. Furthermore, unfamiliarity with the poetical style and the manner
of poetic exchanges among the Arabian Bedouin led the Rosenthal’s translation
of these lines to stray way off the mark. The emended vocalized Arabic texts of
these three examples are appended at the end of this paper.

The introduction to the Hawran poem goes like this: wa min (underlined
missing in C) 57 “arabi [-barriyyati (nimir in B) bi-5-Sam rumma (underlined
missing in B) bi-nawdhi (nawahi in C) Hawrin l-imrd atin qutila zawguhi
ba‘atat (fa-ba‘atat in B and E, wa ba“atar in C) ilis ° ablafihi min Qays tugribim
bi-talabi (wa tatlubu in D) ta’ rihi (add tagal in B). Note how manuscripts differ
even in this small straightforward introduction. The introduction translates:

“This is a specimen from the desert tribes of Syria around the district of Haw-
ran. It was composed by a woman whose husband had been killed and she des-
patched these verses to his Qaysi allies urging them to avenge his death”. This is
the poem and translation:

1/ raqiilu fardtu -bayyi ummu salimah /f bi- aynin’ ard® allih min la rita laba.

2/ dbit il al-lel ma valif al-kara /| mwagg® atin kinn alsifa f; migilaba.

3/ “ala ma gara fi daraba wa-ana kz/;a 1 bi-lahzati “énin gayyar al-ben hilaba.

4/ figadtu $ihib ad-din ya gés killikum I/ w-nimsu “an abdi t-t2’ r ma da wifa laba!
5! ana gilt ida raddu [-kitayib tisirrini /| w-tabrid min niran galbi dbélaha.

6/ aya héf tasribh ad-duwdyib wa-l-lha /| w-bid al-* adara ma hametu gimalaba.

1/ The gallant lady of the camp, Umm Salimah, proclaims // May God strike
with fear those who do not have pity on her.

2/ She spends the night wide-awake, never taste slumber // feeling sharp pain as
if awns prick the inside of her eye.

3/ Calamity befell her house, woe to her // In an instant fate turned against her.

4/ You have lost Sihab al-Din, all you Qays // You neglected to avenge him, this
is not the way to pay back (his favours).



296 SAAD SOWAYAN

5/ Had a detachment of you rurned around (to defend him), this would have
gladdened me // This would have extinguished the burning fire in my heart.

6/ Shame on you letting loose your long locks and beards // yet your fair ladies
find no protection from you.

In old manuscripts the word a/l-sifz \i.d! in the second hemstitch of the second
line is written correctly but it has been mistaken by later scribes (especially when
copying from undotted manuscripts) as a/-$ifa Widh or al-figa iz, Obviously
al-sifa is the word which yields the intended meaning, namely that the eyes of
the woman were hurting from loss of sleep as if they were pricked by awns “sifz”
of wheat inside of them. Nabati poets use this metaphor frequently to express
pain in the eyes which comes from loss of sleep caused by grief. In the third line,
the last phrase in the first hemstitch is not dotted in some of the old manu-
scripts. The cognisance that the woman is lamenting the death of her husband,
the father of her children, led some later scribes to misread it as wi-bu yalaba
Ule gy or wi-ydlaba bLe s . The reading adopted here wa ‘ana laha \& 5y is
justified and supported by familiarity with the formulaic diction of Bedouin
patlance. It is derived from “and® s\e ie misery and suffering caused by the
death of her husband. Word order in the second hemstitch of the same line
reads in the older manuscripts as adopted here, which is sound and metrically
regular reading (“én (e is missing in C), but later manuscripts (e.g: B) read bi-
labzati “én al-bén gayyar hilaha b\~ & 5 e da>li. The last phrase in the
fourth line is misread in all printed edition, save that of Quatremére, as ma da
migilaba Was > b and in B as ma i w-ma laha \b Ly L L. We can illuminate
the intended meaning by rephrasing it thus: ma hida bi-wafi in minkum laha,
the pronoun in lzha refers to the gallant deeds of her husband and the hospital-
ity he bestowed upon his people during his life time. The first hemstitch of the
fifth line is understood universally as referring to a letter “al-zdb” the poetess
expects to receive (perhaps from Qays tribe promising that they will avenge her
husband or that they have already done so). Above, I have adopted a rather bold
reading (on which I do not insist) suggesting that the intended word is not a/-
ktib S but al-kitayib S, a detachment of horsemen who should have
turned around to defend their leader, her husband. We have to imagine that he
was killed in a raid he led against another tribe (may be to lift camels, as is the
custom among the Bedouin). This reading and the reading of ma da wifa laha
are based on my readings of and listening to several poems composed in more
recent times by Bedouin ladies who suffered the same adverse situation, most
famous among them is the poem by “Abta lamenting the death of her father
Bnayyih al-Garba who was killed in the battle field by ‘Anazah horsemen after
his own men fled and left him. The first word in the last line of the poem reads
ya hén o> 4, but it would make better sense to read it yz béf i 4, a well
known Bedouin expression meaning “what a shame!”. The woman is putting her
tribesmen to shame for failing to avenge the killing of their leader, her husband.
In reading the line we should remember that long locks, beards, and the hair in
general, especially that of the face, are the symbols of man’s dignity and honour
in the traditional Arab culture.
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The introduction to the Egyptian poem is quite short. It goes: wa & ba“di’ -
gudamiyyin min ° a“rabi misr min qabilati halba@a “This is by a certain Gudami
from the Bedouin of Egypt from the tribe of Halba”. Line 8 is not clear in the
manuscript and the reading I propose here is rather tentative:

1/ yigil ar-rdeéni wa-r-rdéni sadig // yhayyi byitin mibkimatin tardyif

2/ ala’ ayyuba l-gadi < ala < edihiyyih /] gmaliyyitin malw al-nsa® al-litayif.

3/ “aleha glamin la yara n-nom magnam // “azim al-gna nadbin ba-l-abbar < arif
4/ ila git li min hayy halba gima“ih // bardziyyitin® asrif la-l-harb zdyif

5/ w-li min bini darrid kill mgarrib // kifahum ilahi mi‘zimat at-taldyif.

6/’ arani ma“ al-hittar “ilmin mtawwih // w-tafrig sibbdtin w- rdyin mbalf.

7! w-ana kéf agirr az-zéem w-antum gima“ibh /l “ala kill sahbilin tiwil al-ma© arif:
8/ 2 awayy law inn rayin yidimmikum // w-law in fib al-mél wa- r—m[a talif

I w-li min walad “alya “béd ibin malik // baba Sarafin ili “ala n-nds srif.

10/ w-billan sidgin min dara il mislim /] emirin bibum himlih gimi© at-tuwayif

1/ Listen to ar-Rdeyni speak, ar-Rdeyni tells the truth // He is forging well con-
structed exquisite verses.

2/ Halt, you rider on a fleet mount // strong boned like a male camel, the sleek
saddle girths can hardly go round her bulging sides.

3/ Mounted by a young lad who does not cherish sleep // A spirited youth who
sings at the top of his voice and knows all the tales.

4/ When you alight by the camp of my kin the Halba // Bold, noble men who
fear not wars.

5/ Dear to me also are the Bani Darrad, men of experience // May God protect
them from all calamities.

6/ Travelling guests brought me news that is being spread everywhere // Abusive
verses on every tongue, and dissensions.
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7/ How could I bear oppression and here you are in multitudes // Each riding a
spirited horse with a well-groomed long mane.

8/ Oh would that a good word of council bring you together // For that I would
sacrifice my soul and all my positions.

9/ As for the sons of “Alya, scions of “Ubayd ibn Malik // The noble kind, sur-
passing all others in nobility.

10/ As for my true friends, the descendants of Al Muslim // Their chief shoul-
ders the loads of all his kin.

I have made certain additions that are required to straighten the meter. I am
almost certain that they were inadvertently dropped out from the original be-
cause they constitute parts of frozen formulaic expressions in Bedouin poetry, e.
g. the conjunctive wa in wa-r-rdéni s>y and ana in w-ana kéf aS” Wy, Also,
in line 2 I changed édihiyyih anas which makes no sense, to édibiyyih axis , a
very common adjective describing a fine riding camel in Bedouin poetry. In the
same line I also changed al-lbi® ¢ L 10 an-nsd® ¢\t the plural of nis® p
“saddle girth”. In line 3 I changed al-yom ¢ 53} to an-nom ¢ 53 because this is the
way a Bedouin poet would describe his deputy, as alert and wide awake, not a
sleeper. I suspect that the first word in line 6 was orxgmally lsfani 3\4 but Ibn
Haldun changed it to its more familiar synonym ° atini a6l which has the same
meaning and same prosodic measure. a/-pittir ;\a* is the plural of patir > a
travelling guest. “ifm (s information, news. mtawwz/z e )Ju from #ah CUa to drop,
then from zawwah b to throw away, toss around, “ilmin mtawwzb c s e
news that are spread around in every direction as if thrown here and there and
tossed around everywhere. sibbar \w, plural of masabbah <.a “vilification”.
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It is clear thar this poem, as well as the one by the lady from Hawran, are
truncated versions of longer texts. They would have made much better sense and
much better impressions on us had we received them in their full versions.

Now we go to the last example. The introduction reads: wa min > asari I-
muta’ abhirina minhum qawly Hilidin bni Hamzatin bni < Umar Saybu I-Ku“iibi
min > Awlddi > Abi [-Layli yu“dtibu ° aqbalabum > Awlida Mubalbilin (muballilin
in C) wa yugibu i irahum Sibl ibni Miskiyanata bni Mubalhilin (halalin C) “an
> abyatin fahura “alayhim fiba bi-gawmibi (underlined missing in C). (The in-
troduction in B departs significantly from the original. It reads: wa min > aiari
l-muta’ ahbirina minhum qawhs Héalidin bni Hamzatin bni “Umar saybu al-
Carabi min > Awlidi mawlihum abli t-talli yuatibu > aqbalahum > Awlida Mu-
balhilin wa yugibu 53 irabum Sibl min Miknisata bni Mubalbil <an ° abyitin fi-
bura “alaybim fiha li-qawmibi). In printed editions, °agbdlahum [,..LL,Sf reads ag-
talahum A, but > agbalahum is the correct reading from gabil }.5 meaning an
equal adversary one meets on the field.

We can translate the original introduction as follows: “A specimen of the
more recent poets amongst them is the composition of Halid ibn Hamzah ibn
‘Umar, the headman of al-Ku“ub, a section of Awlad Abi I-Layl. In it, he cen-
sors their adversaries, the Awlad Muhalhil, and responds to verses by their poer
Sibl ibn Miskiyanah ibn Mubhalhil in which he boasted claiming that his tribe is
superior to them”. This is the poem and translation:

1/ yigil w-da gol al-msib allidi nida // gawiria gifinin y ani s Ghaha.

2/ yirih baha gill al-msdb ila ntiga // fninin mn insid al-gawaf; “dibaba.

3/ mubabbaratin mubtiratin min iniddina // tagidni lya nim al-wia(h) miltaha
baha.

4/ mugarbalatin “an nagdin fi gdianaha I/ mubakkamat al-gifin dibi w-dibaha.

5/ tabayyada tidkdri baha ya duwi n-nida /] gawiri‘a min $iblin w-hida guwa-
baha.

6/ ya $ibil gatna min hddkum tardyif // gardyih yirih al-mugin al-gna baba.

7! fabarta wa-lam tagsir wa-la’> ant “adim // suwa gilt fi gimbiraba ma’ a‘ dbaba.

8/ L-golik fi damm al-msamma bin hamzib /| hami hmaha id bini paribaba.

1/ Listen to the composition of a tormented soul // Fervent rhymes, arduously
hewed.

2/ To soothe my great calamity I saviour // Choices of beautiful rthymes, sweet
to recite.

3/ Embellished and carefully constructed song of mine // when the censors sleep
I intone it to myself.

4/ sift it lest the critic find fault in it // I stay up alone repeating it to straighten
its thymes.

5/ All this labour was pressed on my mind, O gallant men // To answer the
forceful verses by Sibl.

6/ O Sibl we heard the exquisite verses coming to us from your direction //
Rhymes the singing of which soothes aching souls.
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7/ You boast and you are deserving, not lacking in merits // Though some
things you mentioned blemished your verses.

8/ The satirical verses lampooning the renowned Ibn Hamzah // Protector of
our land, builder of what enemies destroy.

Rosenthal understood the word #iz Lt in the first verse to mean “smell”
which is related to the colloquial word in#isa Lis) meaning sSamma ;.-w, but here
it means to compose ’ansa’a Ll He also read gawdri‘a § )5 in the same line
to mean blows but it means poetic verses (from the word gara‘a ¢ A to beat
rhythmically, hence rhymes). After that in the same line comes gifan O\is, a
word not dotted in most manuscripts and read in all published editions as gi“an
Olag, a word that makes no sense here and has to be read gifan from the classical
word gawdf; 3)$ meaning thymes, i. e. poetic verses. Also gardh ) 3 should read
garayih ) 3 meaning also poetic verses, from the classical garihah 2% 3. All three
words, gawari®, gifin and gardyih, are technical poetic words quite commonly
used in Nabati poetry. Rosenthal understood tardyif )b to mean she camels
while in fact it refers to the “exquisite” verses composed by Sibl (¢f the last word
in the first verse of ar Rdeyni, the Halba poet). In the decorum of such poetic
exchanges, even when the purpose is caustic, one should treat his rival with a
certain degree of reverence, and that is how Halid starts his riposte poem. To get
the jest of these lines one has to be familiar with the techniques of the genre of
al-murdsalitu  I5i riyyah which is quite popular in Nabati poetry. In the first
hemstitch of the second line, there is the word 1 read gill in gill al-msib  J>
—lall as in the saying musdbun galal J> _las because every other alternative
reading I found in the manuscripts or in the printed editions make no sense. |
also read the word al-wsa(h) (o)L % to be in the plural with the final 4 o (sign of
the plural) suppressed in the manuscripts to give the colloquial pronunciation of
the word. Also, in preference to every other reading, I took the liberty of choos-
ing to write the word in line 6 hddkum .S13> because this is the only word
which seems fit in this place and it means “your side, your direction”. In the first
verse of the last line I imposed the daring reading damm al-msamma in prefer-
ence to > umm al-mutayyamin (in all manuscripts), because this last expression
would assume that the person referred to is a woman and we know this is not
the case; also, we do not know what a/-mutayyamin means. I replaced the word
>umm ¢} with damm 5 “lampoon” and al-mutayyamin o) with al-msamma
s4! “the renown” which would yield a much more sensible reading.
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Rosenthal’s translation of the above 8 verses goes like this:

1/ Thus speaks —and this is said by an unfortunate person who has smelled //
The blows of abuse of critical pundits, having had to deal with the hardest of
them,

2/ Which smell to him like the stench of drainage areas [?] // who, however, (on
his part) has selected the sweetest kinds of rhymes for recitation,

3/ Well-embroidered, choice ones, of our own composition [?], // With which
you will find me amusing myself, when my detractors are asleep.

4/ Sieved ones (separated) from him who might criticize them as to their stanzas,
/] Whose ways, as well as mine, have been well established by the critical
pundits.

5/ My mentioning them (here), O noble people, serves the purpose of breaking
/1 Blows from a young lion (Shibl), with a lamb-like answer:

6/ O Shibl, there came to us from among nice pregnant (she-camels) // Several
full-grown ones, whose possession is reassuring to those in pain,

7/ But you appropriated them and took all you could, though you were not in
need. // However, you said, of the people who own them, things that make
those (camels) blameworthy.

8/ Your statement concerning the mother of . . . , the son of Hamzah // The
protector of their grounds, . . . the rebuilder of their ruins, (is wrong).
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